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ABSTRACT 

This dissertation is a study of the rhetoric of persuasion in selected works of Mary 

Austin that express her ideas on regenerating modem society with American Indian 

values. The method of inquiry utilized in this study is neo-Aristotelian rhetorical 

criticism. A neo-Aristotelian analysis examines the intended effects of an artifact on an 

audience and the strategies used by the writer for achieving the intended effects. The 

three principal steps in the neo-Aristotelian analytic process are to reconstruct the context 

in which the artifact occurred, to analyze the artifact, and to assess the impact of the 

artifact. The five canons of classical rhetoric are the bases of analysis in neo-Aristotelian 

criticism. Mimesis is also an element of neo-Aristotelian criticism. Two types of 

persuasive artifact, functional and literary artifacts, are examined. A historical

biographical analysis is the focus of one chapter which examines the influences of the 

American Indians on Austin and of her participation in the American Indian regeneration 

movement. This information reviews the context in which Austin's writings arose and 

presents the general ideas of the American Indian regeneration movement. A neo

Aristotelian analysis of the functional persuasion in selected works written by Austin is 

the subject of another chapter. These works promote regeneration ideas and motivate 

people to learn about and to help preserve American Indian rights and culture. 

Persuasion in these works ranges from subtle suggestion to formal argumentation. Other 
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chapters focus on the neo-Aristotelian analyses of the literary persuasion in the short 

story "The White Hour" and the unpublished novella Thinking White. The mimetic -

analytical function of neo-Aristotelian criticism aids in tracing an idea that Austin 

developed from a functional persuasive work into a literary ideal. Austin's regeneration 

ideas are brought to life in these fictionalized accounts of American Indian protagonists 

and their interaction with the Anglo world. A detailed examination of Austin's 

persuasive rhetoric concerning American Indians brings insight as to the reason that she 

devoted so much of her time and her writing to this subject and adds information to the 

controversial opinions that exist among critics concerning Austin's motives for writing 

about American Indians. 
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INTRODUCTION 

MARY HUNTER AUSTIN AND NEG-ARISTOTELIAN ANALYSIS 

Recent studies in rhetoric have offered new understandings concerning ethnicity 

and culture. Richard Sennett has observed that "the rhetoric of ethnic identity is built 

upon the sentiment of loss" (206). The diversity of the American culture with its many 

distinctive groups and the literatures by and about ethnic groups offers opportunities for 

valuable rhetorical studies. The American Indian peoples have been the focus of several 

Americans who have argued persuasively for "multi-ethnic democracy" (Rudnick 

"Renaming the Land" 1 0) and who have warned against the dangers of the loss of tribal 

cultures (Wynn "Woman Alone" 249). 

At the beginning of the twentieth century, a group of Anglo artists, writers, and 

other intellectuals (Charles Lummis, Mabel Luhan, John Collier, Mary Austin, D. H. 

Lawrence, Witter Bynner, Alice Corbin Henderson, Willa Cather, Zane Grey, Elsie 

Clews Parsons, Vachel Lindsey, Edgar Lee Masters, Carl Sandburg, Douglas McDougal, 

and Fredrick Webb Hodge) began to appreciate American Indian culture and became 

motivated to preserve Ainerican Indian traditions, art, and literature (Rudnick "Renaming 

the Land" 10, Rudnick Mabel Dodge Luhan 178, Robinson 336). Spurred by the new 

interest in cultural relativism, this group began to consider the role of the American 

Indian in twentieth-century American culture (Ruppert "Indians in Anglo-American 

Literature" 390). These people believed that important values could be learned from 

American Indians (Rudnick "Renaming the Land" 11) and that these values were 
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something from which modem society could benefit and learn (Robinson 336-37). 

This group began to reevaluate their Anglo culture in relation to the American 

Indian culture (Ruppert "Indians in Anglo-American Literature" 383). As a result of 

comparing the two cultures, these people determined that under governmental and 

missionary influences, the American Indians were losing some of their oral literature, art, 

and their cultural traditions. This identification with and recognition of the loss of 

American Indian traditions motivated the group to address the American public and argue 

persuasively for preserving American Indian culture and art before they disappeared 

(Rudnick "Renaming the Land" 1 0). 

One particular group of intellectuals was convinced that society was also 

becoming inordinately materialistic and racially prejudiced. The intellectuals believed 

that by preserving, studying, and integrating American Indian social and spiritual values 

into modem society that a new positive culture could be created (Robinson 336). This 

movement, whicli began in 1917 and lasted until 1934, practiced the "ideology of 

regeneration" (Jones 2). The major proponents of the American Indian regeneration 

movement were Mabel Dodge Luhan, John Collier, and Mary Hunter Austin (Rudnick 

Mabel Dodge Luhan 174). The members of the group never achieved their goal of a 

regenerated American culture; however, through their efforts, many people were 

educated about the American Indians' problems, much of American Indian culture and 

art was preserved, and new protective legislation was enacted. The work of Mary Hunter 

Austin and her efforts with the American Indian regeneration movement are important 

sources for rhetorical study. 
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Mary Hunter Austin is credited with producing 34 books and over 250 journal 

publications in a literary career that spanned 45 years (Ellis Beyond Borders 2, Rudnick 

Mabel Dodge Luhan 169). She often wrote about her spiritual, sociological, political, 

feminist, and ecological ideas in essays that were printed in journals such as The Nation, 

The Bookman, New Republic, The Century Magazine, The Forum, and Survey (Ellis 

Beyond Borders 12-14, Rupert "Discovering America" 250). These same ideas were 

discussed in her lectures to civic clubs and universities and in her letters to prominent 

intellectuals and government officials. Austin's thoughts were also published in her 

nonfiction books such as Young Woman Citizen and Everyman's Genius. Later, she 

integrated the same ideas presented in her essays, lectures, and nonfiction books into her 

works of fiction. An example of this fictionalized ideal is seen in the novella Cactus 

Thorn and in the short story "Frustrate" (Graulich Cactus Thorn 118). These works 

present fictional accounts of issues on women's rights that Austin expressed in such 

nonfiction works as The Young Woman Citizen and "The Forward Turn." 

In the same manner that Austin explained her ideas about women's rights in 

lectures, letters, and essays and translated these ideas into idealized narratives, she 

revealed her concepts on regenerating modem society with American Indian social and 

spiritual values. Austin spoke on the lecture circuit concerning such topics as American 

Indian art and civil rights. Her essays containing regeneration ideas were published in 

popular American journals. Then, she represented her fictionalized ideals concerning this 

subject in a short story titled "The White Hour" and art unpublished novella titled 

Thinking White. 
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Many of Austin's writings, with estimates ranging from one-third to one-half, 

concern American Indians (Lango lis "Marketing the American Indian" 151, Ruppert 

"Discovering America" 250). She saw beneficial characteristics of the American Indian 

culture. Austin also personally observed the discrimination that the American Indians 

endured from the Anglo culture, the government, and the missionaries. She was 

concerned with how this treatment would affect the American Indian culture and the 

American culture in general (Ruppert "Discovering America" 250-51 ). 

A wide diversity of opinion and methods exists on the critical evaluation of 

Austin' s works. One particularly controversial area of criticism concerns her writings 

about American Indians. Karen S. Langolis states that Austin only included American 

Indians in her work because that material sold best to the audiences of popular Eastern 

magazines ("Marketing the American Indian" 151 ). Richard Drinnon claims that Austin 

presented a racist portrayal of the stereotypical sentimental American Indians in her 

fiction (205). Esther Stineman writes that Austin needed a "more realistic view of the 

problems and poverty encroaching upon the Indians" to advance their interests (179). In 

contrast, critics Mark T. Hoyer ("Prophecy in the New West" 235) and Beth Harrison 

(90) approve of Austin' s attention to ethnographic research and detail in her works about 

American Indians. James Ruppert ("Mary Austin's Landscape Line in Native American 

Fiction" 377), Majorie Pryse (xvi), and Melody Graulich (Western Trails 29) applaud her 

understanding of the importance of the environlnent and spirituality to the complexity of 

American Indian culture. Within the variations of these commentaries on Austin's 

writings, critics present a limited examination of her purposes for writing about American 
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Indians. Additionally, with the exception of Carter Jones' dissertation that reviews the 

entire American Indian regeneration movement, little attention has been given to the 

regeneration idea as motivation for Austin's writing. 

This dissertation focuses on an analysis of the rhetoric of persuasion in selected 

works of Mary Austin that express her ideas on regenerating modem society with 

American Indian values. A detailed examination of Austin's persuasive rhetoric 

concerning American Indians brings insight as to why she devoted so much of her time 

and her writing to this subject and adds information to the controversial opinions that 

exist among critics concerning Austin's motives for writing about American Indians. 

The work of Mary Hunter Austin, particularly her emphasis on American Indian culture, 

is worthy of close rhetorical examination. 

The method of inquiry for this dissertation is rhetorical criticism. Rhetorical 

criticism is defined as the examination and assessment of rhetorical artifacts for the 

purpose of understanding, explaining, and theorizing rhetorical processes (Foss 5). One 

definition of rhetorical artifact is an action, event, or object that is perceived as a uniform 

whole, contains widely shared meanings, and displays group identifications (Brummett 

11 ). Another definition explains that a rhetorical artifact is simply the object being 

analyzed or critiqued (Foss 5). Two types of persuasive artifact are functional and 

literary artifacts. A functional artifact is any persuasive discourse concerned with 

everyday life by which people are persuaded for an actual purpose (Cockroft and 

Cockroft 4). Examples of functional artifacts are unscripted discussions, set speeches, 

essays, written arguments, and comrilercials (Cockroft and Cockroft 104). A literary 

5 



artifact is "imaginative techniques" employed by prose writers, dramatists, and poets to 

convince their audience of the significance of their discourse (Cockroft and Cockroft 4). 

Examples of literary artifacts are dramatic dialogue, poetry, and prose narrative (Cockroft 

and Cockroft 11 0). 

The specific type of rhetorical criticism utilized in this study is the neo-

Aristotelian method of criticism, which is sometimes referred to as traditional or neo-

classical criticism. A neo-Aristotelian analysis examines the intended effects of an 

artifact on an audience and the strategies used by the writer for achieving the intended 

effects (Brock, Scott, and Cheseboro 25). The three principal steps in the neo-

Aristotelian analytic process are to reconstruct the context in which the artifact occurred, 

to analyze the artifact, and to assess the impact of the artifact (Foss 75). The five canons 

of classical rhetoric-- invention, organization, style, memory, and delivery-- are the 

bases of analysis in neo-Aristotelian criticism (Foss 76). Particular techniques that can 

also be assessed with this method of criticism are logical appeals, lexical choices, sound 

patterns, figurative language or tropes, and schematic language (Cockroft and Cockroft 

114). 

To this study, neo-Aristotelian criticism is especially advantageous. This wide-

ranging method of criticism can be readily applied to both functional and literary 

persuasive artifacts that were written by Austin. The mimetic analytical function of neo-

Aristotelian criticism is helpful when tracing an idea that Austin developed from a 

functional persuasive work into a literary ideal. The historical-biographical analytic 

aspect of this criticism assists in providing background information on the regeneration 
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movement and its ideology. Neo-Aristotelian criticism is a flexible, yet comprehensive, 

analytic tool that allows a thorough analysis of the various genres of Austin's persuasive 

works. 

A historical-biographical analysis is the focus of one chapter. This type of 

analysis relates the author's life and times to a work or to several works. A deep meaning 

and understanding of the work can be attained by reviewing the religious, political, and 

cultural environment of the time in which the author wrote the particular work (Guerin, 

et. al. 22). This chapter specifically examines the influences of the American Indians on 

Austin and of her participation in the American Indian regeneration movement. This 

information reviews the context in which Austin's writings arose and presents the general 

ideas of the American Indian regeneration movement. 

A neo-Aristotelian analysis of the functional persuasion in selected works written 

by Austin is the subject of another chapter. These works promote regeneration ideas and 

motivate people to learn about and to help preserve American Indian rights and culture. 

Principal works of this type include the essays "Primitive Man," "Why Americanize the 

Indian?," "Cults of the Pueblo," "Regional Culture in the Southwest," "The Days of Our 

Ancients," "The Indivisible Utility," and "The Folly of the Officials." Logical appeals, 

lexical choices, figurative language or tropes, and schematic language are analyzed to 

determine the impression of the artifact on the audience. Persuasion in these works 

ranges from subtle suggestion to formal argumentation. 

Other chapters are neo-Aristotelian analyses of the literary persuasion in the short 

story "The White Hour"· and the unpublished novella Thinking White. The mimetic role 
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of these works is also examined. Austin's regeneration ideas are brought to life in these 

fictionalized accounts of American Indian protagonists and their interaction with the 

Anglo or White world. To examine Austin's purpose in writing this fiction, logical 

appeals, lexical choices, sound patterns, figurative language or tropes, and schematic 

language are analyzed in the artifact. 

The final chapter summarizes the findings of this study. Representative criticism 

of Austin's rhetoric of persuasion regarding aspects of American Indian issues is 

reviewed. The criticism is compared to the arguments of this dissertation, and a 

conclusion is presented. 
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CHAPTER 1 

MARY AUSTIN AND THE AMERICAN INDIAN REGENERATION MOVEMENT 

A historical-biographical analysis of an author's life explores the religious, 

political, and cultural environment of a specific time period to achieve a deep 

comprehension of the writer's work (Guerin, et. al. 22). This chapter analyzes the history 

and ideology of the American Indian regeneration movement. It also reviews Mary 

Hunter Austin's involvement with the regeneration movement, the impact that the 

American Indians had on Austin's writings, and her ideas on preserving American Indian 

art and culture. 

Mary Hunter had been exposed to the "injustices" of others from an early age; and 

she saw more unjust acts as she grew up, moved to California, married, and began her 

career as a teacher and writer. Born in Carlingville, Illinois in 1868, Hunter was first 

introduced to social protest and refonn in her own family. Her grandfather and other 

members of her family were abolitionists (Porter 31 0). One reason that her father fought 

in the Civil War was that he was against slavery (Austin Earth Horizon 3). Hunter 

remembered his telling her stories of his joining and fighting in the Civil War (Austin 

Earth Horizon 5). He also helped establish the local chapter of the National Grange 

(Austin Earth Horizon 21 0). The National Grange was a "fraternal society established to 

advance the social, economic, and political interests of farmers in the United States" 

(Ebert 1 ). Hunter'~ mother was involved in the suffrage movement. She also attended 
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and took her daughter to the -women's Christian Temperance Union (WCTU) meetings 

(Porter 31 0). The WCTU was a "national, non-sectarian organization of women" who 

prayed together in church, who discussed the harmful effects of alcohol on families, and 

who occasionally asked bar owners to close their barrooms (Women's Christian 

Temperance Organization 1). Hearing and meeting Francis Willard, the chairwoman of 

the WCTU, was one of the most influential events in Hunter's life (Austin Earth Horizon 

143). 

Hunter's interest in Southwestern culture began when she moved to California in 

1888 to homestead with her two brothers and widowed mother. She became friends with 

the local diverse population of Anglo miners, Chinese railroad workers, American Indian 

basket makers, and Hispanic sheepherders (Porter 299). In 1891, she married Stafford 

Wallace Austin; and they moved to a series of small desert towns in the Owens Valley 

area of California. Mary Hunter Austin saw prejudices that were perpetrated against the 

American Indians and Hispanics by the Anglos and by the wealthy against the poor. She 

saw farming families lose their lands as the powerful conglomerates in Los Angeles, with 

the support of the federal and state government, claimed and diverted water from fertile 

irrigated farms and turned the land back to desert (Porter 300). This exotic land and these 

people aroused Austin's imagination and creativity, and she preserved the world she saw 

in such publications as The Land of Little Rain and The Basket Maker (Fink 45, 59). 

As Austin studied the way of life of her California neighbors, particularly the 

Utes, Paiutes, Shoshones, and Mohaves, she found that the American Indians had a 
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profound influence on her life and writing (Hoyer" Prophecy in a New West" 235-36). 

Austin explained that Paiute women taught her that art is a part of life (Porter 299, 

Langlois 151 ). In The American Rhythm, Austin states that the American Indian 

philosophy of life had a significant impact on her development as an artist and as a person 

(38-39). 

The cultures and the people of this land also stimulated Austin's ideas concerning 

American society. She began to articulate her ideas on creating a uniquely American 

literature and art, the inspiration of which should come from the nation's most ancient 

people, the American Indians. In The Land of Little Rain and Land of Journey's Ending, 

Austin wrote about her belief concerning the blending of the three southwestern cultures 

-- Anglo, Indian, and Hispanic-- into a modem American culture (Rudnick Mabel Dodge 

Luhan 171 ). She thought that one of the principal ways of achieving this blending of 

cultures would be through the aesthetics of art (Armitage "Mary Austin" 18). 

Melody Graulich has called Austin a social historian and political activist who 

worked for social change (Earth Horizon 374, 378). Austin believed that the United 

States had failed to fulfill many promises it had made to its citizens, especially those 

made to women and minorities. She felt it was her duty to work to help solve some of 

these social problems (Graulich Earth Horizon 375). Austin sought to change what she 

saw as some of America's most offensive social values and economic goals. After 

moving from California to New York, Austin, like many reformers of the Progressive 

Era, worked with a wide variety of reforms such as the women's movement, labor 
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movement, and community kitchens during World War I (Ellis Beyond Borders 18, 

Graulich Earth Horizon 377-79, Porter 295). 

After World War I ( 1914-1918), unemployment, social unrest, and fascism 

became national concerns as a depression began to damage the country's economy. A 

conservative backlash permeated American society; and people reverted to racial and 

ethnic prejudices (Porter 307). Many intellectuals, such as Austin, became disillusioned 

with American society and culture in the 1920s (Jones 1). One such group was known as 

the Lost Generation. These American writers lived in Paris and New York during the 

1920s and 1930s. Becoming bitter about their World War I experiences and disillusioned 

with American society, the group formed a loosely knit literary movement. It included 

many influential American writers, such as Ernest Hemingway, F. Scott Fitzgerald, 

Thornton Wilder, Archibald MacLeish, and Hart Crane (Holman and Harmon 282). 

Another group went to the Southwest to escape from their disillusioned lives in 

New York. Different from other intellectuals who were shocked by American society, 

this group became regenerated by their own experience with the New Mexico Pueblos' 

social and spiritual values. In the same way, members of the group believed that if they 

could be regenerated by these American Indian values, then these values could become 

seeds for a new American culture, a regenerated American culture. The Indians' 

communal way of life seemed to fulfill the social and psychic needs of each tribal 

member (Ruppert "Discovering America" 24 7). Members of the group thought that a 

renewed sense of community in America could counterbalance the spreading effects of 
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industrialization and possibly restore the sense of regional community which had been a 

part of pre-industrialized society (Jones 2). 

The American Indians' reverence for the earth as both an organic and spiritual 

entity necessary for survival also spoke for this need of community (Ruppert 

"Discovering America" 248). This spirituality provided a more "tangible relationship to 

the larger universe than the reformers were able to experience through conventional 

Christian worship." In the desert landscapes of the Southwest and among the American 

Indians, the reformers found a more "accessible spirituality" (Jones 2). Like the 

American Indian, the regenerationists believed that its survival depended upon the 

protection of the Southwestern environment where the American Indian spirituality and 

culture originated. A primary concern for the reformers, especially Austin, was that the 

American aesthetic might reflect more completely this interest in the environment and its 

related spirituality (Ellis Beyond Borders 19). An indigenous aesthetic would more 

accurately reflect the uniquely American experience (Monroe 323-24) and, by virtue of its 

association with the land, be morally superior to the "imported culture of Europe" (Austin 

"Regionalism" 138-39). 

Carter Jones called this Southwestern group's beliefs the "ideology of 

regeneration." She traces the development of this ideology into a socio-political program. 

Jones also divides the group's development into three phases: creating the ideology 

(1917-1923), birth of a reform movement (1922-1924), and fulfilling the ideology (1924-

1934) (2-4). This ideology included the regenerationists' beliefs, values, political 
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objectives, and cultural aspirations, particularly as they were influenced by the American 

Indian worldview (Jones 4). 

Writers, artists, and reformers involved in the movement were Alice Corbin 

Henderson, Witter Bynner, Elizabeth Shepley Sargent, Willa Cather, and Ansel Adams. 

The principal leaders associated with the "ideology of regeneration" were John Collier, 

Mable Dodge Luhan, and Mary Austin (Rudnick Mable Dodge Luhan 178). Collier took 

control of its political articulation, seeking to overturn the policy of assimilation through 

extensive lobbying in Washington, D.C. Luhan provided crucial funding and extensive 

contacts within American intellectual circles for support and publicity for the Southwest 

as the birthplace of a new American culture. Austin assumed leadership of the aesthetic 

through the Indian Arts Fund and her own publications and lectures on American Indian 

arts, crafts, and life (Jones 11 ). 

As compared to the American governments' and the assimilationists' rigid ideas 

concerning the integration of the American Indians into American society, the 

regenerationists' ideology was a more flexible and less structured set of ideas which 

reflected the reformers' view of American society and culture and the role played by 

American Indian culture in refining American society. The predominant components of 

the ideology of regeneration integrated a political campaign on behalf of the American 

Indians; preservation and promotion of Indian arts and crafts, which were expected to 

influence the development of an expressly American art; and literary and artistic 

promotion of the Southwest as the birthplace of a new American culture. These varied 
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expressions became a "web of reform efforts" in art, lifestyle, politics, and race relations. 

The ideology was not only to preserve and protect the American Indian way of life but 

also to redirect American culture away from the "acquisitive, exploitative, and 

ethnocentric doctrines of the past" and toward the development of a new American 

culture "predicated upon communal values, a reinvigorated environmental and spiritual 

awareness, racial and ethnic self-determination and an indigenous American aesthetic" 

(Jones 5). 

At the beginning, this regenerationist reform movement began like many other 

forms of primitivism which had become popular among other disillusioned intellectuals 

in the 1920s. Like the people who went to Harlem, regenerationists attempted to embrace 

"an exotic sub-culture as a means by which to challenge the moral and social constraints 

of their own society." The regenerationists' ideals were based upon idyllic prevarications 

of Pueblo life, just as Harlem primitivists had romanticized black ghetto life. At first, 

these romantic views tended to confuse and even weaken the reformers' social protests 

because the reformers failed to address the underlying problems associated with the 

poverty in these communities (Jones 3-4, Stineman 179). 

For the regenerationists, the romantic aspect of their ideology changed in 1922 

when the Bursum Bill was introduced in Congress. The bill proposed that the federal 

government confiscate much of the Pueblos' land in New Mexico as a settlement for a 

heated dispute with non-Indian settlers over land and water rights (Rudnick Mabel Dodge 

Luhan 177). The implied threat of the bill to the Pueblo way of life roused the reformers 
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to transform their primitivist vision into a plan of action. This plan included protecting 

American Indian lands and culture from the federal government's policy of assimilation 

and regenerating American culture using the American Indian worldview as a model 

(Ellis Beyond Borders 19, Jones 4). 

This transformation from primitivist vision to political action between 1922 and 

1934 was not smooth. The regenerationists often quarreled over methods and goals of 

their reform movement. They also alienated more moderate or conservative organizations 

dedicated to American Indian reform by insisting that the federal government's policy of 

assimilation be fully dismantled and that the American Indian be given the right to self

determination (Stineman 175). 

Resisting these attacks on the government's American Indian policy, several 

conservative American Indian reform groups and the United States government claimed 

that assimilation was the only alternative to the American Indians' extinction. This 

stance had been the government's policy since the Dawes Act of 1887, which provided 

for the allotment in severalty of reservation lands and the assimilation of the American 

Indians into American society (Ruoff "Justice for Indians and Women" 249). By the 

1920s, the integrity of this federal policy was beginning to crumble under the weight of 

arguments in favor of cultural pluralism and the extension of constitutional rights to all 

minorities, including the American Indians. The regenerationists drew from these 

arguments to defend the American Indians from assimilation (Hoyer Dancing Ghosts xvi, 

Jones 5). 
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The regenerationists sparked controversy with conservative opponents and even 

some liberal colleagues, but they gathered increasing political support from the 

progressive wing of Congress. In the late 1920s, the regenerationists won some victories 

over the government' s attempts to curb the American Indians' religious freedom, extend 

federal and criminal law over tribal governments, and expropriate royalties on mineral 

resources taken from American Indian lands. In spite of contradictions and conflicts, the 

regenerationists did achieve some concrete goals to end the federal government's 

destructive policy of land allotment and assimilation and introduced some American 

Indian self-determination. They protected American Indian arts and crafts from 

extinction, primarily by establishing the Indian Arts Fund (1923) and the Indian Arts and 

Crafts Board (1935) (Ellis Beyond Borders 12). The reformers raised concerns about the 

nature and direction of modem American society which continue to have relevance: 

reverence for the environment, cultural relativism (moral superiority of Anglo and 

Christian beliefs), and problem solving solutions for a culturally plural society. 

Ultimately the reformers sought to address through this cultural vision the need for a 

common identity in a nation which had become in the 1920s and 1930s increasingly 

diverse (Hoyer Dancing Ghosts xv, Jones 5-6). 

Assimilationists had addressed this same concern for a common American 

identity in their campaigns and in demanding conformity to an Anglo ideal. The 

regenerationists championed an ideal that was less restrictive, allowing for racial and 

ethnic differences as well as a unifying, but unenforced, national culture. At the time, 
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making allowances for ethnic and cultural diversity was a noteworthy deviation from 

historical precedent. In spite of its idealistic nature, these concepts had relevance for an 

America which was still at variance with its pluralistic society (Graulish Exploring Lost 

Borders xvii, Jones 6). 

Austin's first direct involvement with the pluralistic society of Anglos, Hispanics, 

and American Indians occurred when she lived in California. She studied this region's 

people and their behavior. Later she recorded her observations in such publications as 

The Land of Little Rain, The Flock, Lost Borders, and Earth Horizon. Austin wrote that 

her first real awareness of the abuse of American Indians by Anglos occurred in 1896, 

when she learned about an event known as "mahala chasing." Young, unaccompanied 

American Indian girls would be "detained and kept for most of the night" by groups of 

Anglo men. Because of the shame associated with spending the night with these men, the 

girls often killed themselves when they were set free (Austin Earth Horizon 260). Austin 

also described her first encounter with the Bureau of Indian Affairs (BIA). She stated that 

the California American Indian schools usually had good and caring teachers, but argued 

that the American Indians did not receive proper care or a proper education because the 

BIA ran the schools inadequately (Austin Earth Horizon 267). Incidents such as these 

stimulated her desire to defend the American Indian. 

The beliefs that Austin began developing through her involvement with the 

American Indians in California were similar to those of the ideology of regeneration. She 

articulated some of these ideas in The Land of Little Rain and in The Land of Journey's 
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Ending (Rudnick Mable Dodge Luhan 171 ). She would continue to elaborate these ideas 

as she proceeded to become more involved with the American Indians, to learn about 

their life and art, and to work with the American Indian regeneration reform movement. 

Austin moved from California to New York in 1910 so that she would have more 

"access to publishers and the lecture circuit" (Ellis Beyond Borders 11 ). While in New 

York, Austin became frustrated when her ideas on resurrecting Southwestern American 

Indian art and literature received little response or attention. Only when she was lecturing 

at Mabel Luhan's New York salon did she find an audience who shared her interest in 

folk literature, folk theater, and folk art (Earth Horizon 330). Growing tired of New 

York, Austin visited Santa Fe, New Mexico, in 1918, at the invitation of her friend Ina 

Sizer Cassidy. Cassidy introduced her to Edgar Lee Hewett, Director of the School of 

American Research. Austin began to study Southwestern Indian arts and crafts at the 

School of American Research. Hewett and others at the school shared her interest in 

protecting American Indian arts and crafts and in increasing an appreciation of American 

Indian culture in modem America (Fink 182). 

Austin's first concern was for the preservation of American Indian arts and crafts. 

In January 1919, she wrote Secretary of the Interior Franklin K. Lane about the possibility 

of creating a native arts movement in the United States using American Indian arts and 

crafts as a source. This letter is important because it displays perceptiveness of Austin's 

aesthetic theory. The letter is also one of the earliest documents that outlines how her 

theory would be put into action. Two sources for art origination in America -- natural or 
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environmental experience of people and American Indian art-- are described in the letter. 

Austin also explained that American Indian art was in danger of extinction. She 

suggested that for the Federal government to protect American Indian art from extinction 

it should officially recognize native art by establishing a Department of Arts and Letters. 

This governmental department would be responsible for expanding the appreciation of 

native arts in schools and the media. The department would also be in charge of 

preserving sources of American Indian culture and of establishing effective markets for 

American Indian art (Austin "Letter to Franklin K. Lane" 4). Lane responded politely to 

Austin's proposition but said no (Lane "Letter to Mary Austin" 2). 

Austin fundamentally believed that by protecting American Indian art and the 

principle of unity, which inspired American Indian art, America itself would be enriched. 

She first developed these ideas as she visited with and studied the culture of the Paiutes in 

Southern California. Austin learned that the Paiutes believed there was a creative 

principle to the universe, which gave energy to the individual artist. The Paiute women 

taught Austin that art is a part of living and the "true artist" is the person who "can 

interpret the significance of common things" (Graulich Earth Horizon 386, Austin Earth 

Horizon 362). Through her encounters with various American Indians, Austin learned 

how to integrate work, prayer, and art (Graulich Western Trails 9, Graulich Earth Horizon 

385). She began to express these American Indian principles on life and art in her first 

publications, such as The Land of Little Rain. She expanded these ideas in other books, 

essays, speeches, and letters. Some of the most extensive work on these ideas are 
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contained in Can Prayer Be Answered? and The Land of Journey's Ending. From her 

early days in California until her death, Austin continued to study different American 

Indian cultures and to incorporate their philosophy into her work. 

In 1919 Austin was working at the School of American Research in Santa Fe to 

expand her knowledge of the Southwestern American Indian cultures. While there, she 

was appointed associate in American Indian literature at the school (Fink 186). In March 

of 1919, Austin visited Taos at the invitation of Mabel Dodge Luhan. Later that year, the 

Carnegie Americanization Foundation invited Austin to conduct a survey of the Hispanic 

population of Taos County; and this assignment stimulated her interest in the Hispanic 

culture ofNew Mexico (Austin Earth Horizon 340, Armitage "Mary Austin" 13). 

Austin went on a car trip to New Mexico and Arizona with Ina and Gerald 

Cassidy in the fall of 1919 (Austin Earth Horizon 340). Later that year, she began work 

on The American Rhythm, which was published in 1923. The American Rhythm and 

Austin's support and encouragement of American Indian arts added a new aesthetic 
I' 

dimension to the ideology of regeneration which complimented the beliefs articulated by 

' ,• 

Luhan and Collier, the reform movement's other two principal proponents (Stineman 

181, Jones 11). 

In July of 1922, the Bursum Bill was introduced in Congress. It was designed to 

settle Pueblo water rights and to resolve land disputes between the Pueblos and non-

Indians who were in residence on Pueblo lands. The bill was drafted by Albert Fall, 

Secretary of the Interior. The reformers saw the bill as a threat to the Pueblo way of life, 
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and it motivated them to transform their ideology of regeneration from a primitivist 

vision into a program of action designed to overturn the Bursum Bill and safeguard 

Pueblo lands from non-Indian encroachment. The bill was also the reformers' first 

political testing ground. It pressed them to define their vague goals for both the American 

Indians and American culture and develop strategies to attract sufficient support to assure 

them the victories they desired (Rudnick Mabel Dodge Luhan 177, Timelines for Native 

American History 2). 

The Bursum Bill's roots reached back into the history of the federal government's 

policy and land allotment. This policy had guided American Indian affairs for forty years, 

but assimilation had been the main thrust of a series of reform effects dating back to the 

late 1860s. In the 1890s and the early years of the twentieth century, the United States 

government was more committed to policies of assimilation than to the protection of 

American Indian culture and rights. American Indians attempted to resist this Anglo 

domination in such events as the defeat of Louis Reil' s second rebellion of 1885 to 

establish a Metis government in Canada, the surrender of Geronimo's band of Apaches in 

1886, and the massacre of Big Foot's band of Ghost Dancers at Wounded Knee on the 

Pine Ridge Reservation in 1890 (Ruoff "Justice for Indians and Women" 249). 

In October of 1922, John Collier asked Mable Luhan to help him fight the Bursum 

Bill. Luhan summoned intellectuals across the country to join the campaign which was 

titled the "Protest of Artists and Writers Against the Bursum Bill" (Rudnick Mable 

Dodge Luhan 178). Austin answered Collier's and Luhan's call by helping to generate 
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publicity for the American Indians (Armitage "Mary Austin" 14). Luhan sent a group of 

American Indians to New York on a publicity tour. Austin arranged for them to perform 

at the New York Stock Exchange. The American Indian performers reduced the stock 

exchange "to silence as they played their drums and danced" (Rudnick Mabel Dodge 

Luhan 178). On January 17, 1923, Austin also accompanied a group of Pueblo people to 

the National Popular Government League in Washington, D. C. There Austin presented a 

speech against the Bursum Bill and argued to advance the aesthetic principles of the 

ideology of regeneration (Austin "Address to the National Popular Government League 

on the Bursum Bill"). The Bursum Bill was defeated later that year (Rudnick Mable 

Dodge Luhan 180). 

To help solve other American Indian problems, Collier, with the help of Luhan 

and Austin, established the American Indian Defense Association (AIDA) in May of 

1923. This group gathered resources and organized people to aid American Indians. 

Luhan provided financial support for the group, and Mary Austin chaired the AIDA's 

publicity committee (Ellis Beyond Borders 12). The group's first big fight was against a 

substitute bill for the Bursum Bill called the Lenroot Bill. With the same force that they 

defeated the Bursum Bill, Collier, Luhan, Austin, and other reformers were able to defeat 

this bill in January of 1924 (Rudnick Mable Dodge Luhan 180-81 ). 

' ' 

Austin and some Santa Fe citizens decided to establish the Indian Arts Fund in the 

fall of 1923 (Ellis Beyond Borders 12). The object of this group was to preserve 

American Indian art, establish a museum of American Indian art for American Indians, 
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and to educate the general public about American Indian art (Austin Earth Horizon 361). 

Austin had faith that her ideas concerning American Indian art would benefit American 

Indian culture. She also strongly believed in the purposes of the Indian Arts Fund. 

Austin decided to move permanently to New Mexico in 1924. She saw her move to New 

Mexico as an opportunity to add to her knowledge of American Indian life and art by 

studying the Navajos and Pueblos (Stineman 175-76). 

Another fight that Austin and the other regenerationists participated in was the 

Bureau of Indian Affairs' (BIA) ban on American Indian religious ceremonies. The first 

ban occurred in 1921 when Commissioner of Indian Affairs Charles Burke banned 

ceremonial dances on the grounds that they were harmful in establishing a sense of time 

management among the American Indians. BIA Circular 1665 ordered BIA agents to 

suppress "immoral" tribal dances, particularly those practiced by the Pueblo groups (Time 

Line For Native American History 2). In 1923 Burke banned gambling and further 

limited the number and locations of ceremonial American Indian dances. Furious, 

Collier, Luhan, and Austin organized New Mexico citizens to resist the order forbidding 

the Pueblo dances (Austin Earth Horizon 361). Austin commented: 

The Protestant missionary has already insisted that Indian drama, Indian 

dance, Indian music, Indian poetry, Indian design must be totally destroyed 

and their place filled with third rate expressions of these things, pieced 

together from various cultures of our European past. Missionaries have 
I 

·' ' 

taught young Indians that religion of their parents was not only 
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contemptible, but ridiculous. (quoted in Gibson 215) 

She explained that cultural misunderstandings occurred when "outsiders, teachers or 

missionaries or other meddlesome persons" interfered in the "necessary ceremonials by 

which, according to tribal belief, the Pueblo is kept prosperous" (Gibson 224, 242). 

Austin believed that Washington politicians and missionaries were attempting to 

obliterate important tribal traditions (Stineman 176). 

The reformers began another publicity campaign aimed at educating the American 

public concerning the spiritual context of the American Indian ceremonies. In their 

campaign against the banned ceremonies, the reformers broadened their protest to state 

that the government and missionaries were infringing upon the American Indians' 

freedom of religion. The pressure placed on Commissioner Burke by the protestors 

caused him eventually to rescind the ban on ceremonial dancing (Armitage "Mary 

Austin" 14). 

Two pieces of legislation that were aimed at helping the American Indians were 

passed through Congress in 1924 and became law: The Pueblo Lands Act and the Indian 

Citizenship Act. The Pueblo Lands Act established a land board to rule on claim 

disputes, compensated the American Indians for land already taken, and gave the 

American Indians the right to contest land claims (Rudnick Mabel Dodge Luhan 181 ). 

The Indian Citizenship Act granted citizenship to all American Indians who were born in 

the United States unless "such citizenship shall not in any manner impair or otherwise 

affect the right of any Indian to tribal or other property" (U S Congress H. R. 6355 253). 
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In 1926, the regenerationists fought a new bill called the Leavitt Bill. This bill 

sought to bring American Indians under United States judicial laws and rules. If passed, 

it would eliminate all traditional tribal customs such as those for marriage and divorce. 

The bill also attempted to control American Indian arts and crafts. Austin argued that the 

bill masked a darker motive of creating "another little Indian bureau to deal with Indian 

art, in precisely the same manner that Indian education has been dealt with in the past" 

(Stineman 176-77). Austin encouraged the government to learn from the Indian Arts 

Fund foundation and establish a similar governmental program for American Indians 

across the country. With another national publicity campaign and political lobbying in 

Washington, the regenerationists defeated this bill in February of 1926. 

The Indian Oil Act was passed into law by Congress in 192 7. This bill was to 

give American Indians royalties from oil pumped on their reservation lands. For the first 

three years after the bill became law, the Native Americans were cheated out of 37.5 

percent of the royalties. Protesters fought with Congress until the American Indians 

finally were granted all the royalties from oil pumped on their reservations, excluding 

those subject to state taxes (Jones 266-67). 

In 1928, Austin's work with the Indian Arts Fund attracted the attention of J.D. 

Rockefeller, Jr. After talking with the Indian Arts Fund members, Rockefeller decided to 

fund a museum in Santa Fe. This museum would contain the American Indian artifacts 

that the group had been collecting and would establish their "Indian museum for the 

Indians" (Austin Earth Horizon 362). 
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Rockefeller also contributed financially to an investigation into the living 

conditions of the American Indians. A group of social scientists, headed by John 

Meriam, conducted the investigation and published the 800 page Meriam Report that 

found the American Indians living in poverty, ill health, and malnutrition. The report, 

which was published in 1928, criticized the allotment policy and recommended that 

Congress increase funding to improve American Indian health care and education. The 

social scientists also suggested that Congress should encourage the development of 

American Indian art (Jones 268-69, Timelines for Native American History 2). 

Austin addressed the concerns of the Meriam report in her publications, such as 

"Why Americanize the Indian?" She called attention to the public health problems that 

were epidemic in American Indian schools and towns (Austin "Why Americanize the 

Indian?" 167). She wrote describing the situation: 

[ ... ] every Indian community is a focal point for communicable diseases, 

chiefly tuberculosis and trachoma - diseases from which the Indian has 

developed no immunity and for which the Indian Bureau has provided no 

effective remedy. ("Why Americanize the Indian?" 167) 

Austin lobbied the government to provide more doctors and better health facilities for the 

American Indians. 

This same article addressed Austin's concerns for the harm caused by 

government-run American Indian boarding schools. Austin described conditions at one 

school, "[ ... ] Indian children are systematically underfed and overworked to a degree 
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which would not be tolerated for a moment in any white community" ("Why Americanize 

the Indians?" 167). She claimed that the government's "mistaken policy" of"cajoling 

and compelling [the] Indians to behave like white[ s ]"harmed the children. Austin 

asserted that the government's intervention in education programs had systematically 

discouraged the desire of the young to create traditional American Indian art. She 

supported bilingual, reservation-based day school programs, which would sustain the 

cultural heritage of the tribe (Stineman 176, Armitage "Mary Austin" 15). 

Austin described how the government's American Indian education programs 

were destroying the urge among the young to participate in their own traditional culture. 

Austin and her friends in the Indian Arts Fund in Santa Fe helped promote American 

Indian education and art (Fink 230). The Fund' s ideas to promote American Indian art 

included: 

the creation, accessible to Indian workers, of a Museum of Indian Art for 

the Indians; the creation of a market for the best examples of Indian art, 

the holding of annual fairs with prizes and credits for exceptional work; 

the study of Indian art by itself; the education of the American public in 

Indian Art; the preparation of loan exhibits in American schools as part of 

this education; [and] special efforts for adapting the work of Indian artists 

to modem requirements. (Stineman 176) 

Austin continued to lobby government officials to help promote American Indian art. 

A new bill, the Indian Cooperative Marketing Board bill, which was aimed at 
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protecting American Indian art, was introduced in Congress in February of 1930. The bill 

was to set up a trademark for genuine American Indian products. It also would establish 

a board of three people who were appointed by the President of the United States to start 

a "corporation composed of American Indians" who would buy, sell, deal in, own, and 

promote the "production of Indian goods" through stock (Jones 292). All profits from 

this corporation would be paid to the United States treasurer and then be distributed to 

American Indian tribal funds. Austin was against the bill because she felt it concentrated 

more on the quantity of American Indian goods instead of the quality of the goods being 

produced (Stineman 1 78). By December the bill was defeated. The main reasons for the 

bill's defeat were that several government officials did not want to fund the startup of the 

corporation and that they were worried about the liability of supporting such a 

corporation (Jones 293). 

Austin had faith that her ideas concerning American Indian arts would benefit the 
' .. 

American Indians. She also strongly believed in the purpose of the Indian Arts Fund. In 

the hope that they would continue their promotion of American Indian arts, Austin willed 

the organization her home and several copyrights to her books when she died in 1934 

(Fink 230). 

After Austin's death, the federal government established two policies that 

reflected Austin's own philosophy toward the preservation of American Indian culture. 

The first policy, the Indian Reorganization Act, was passed by Congress; and it 

encouraged American Indians to recover their cultural heritage, allowed the teaching of 
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art in government schools, and ended the allotment policy (Jones 308-09). The second 

policy authorized the appointment of the Indian Arts and Crafts Board to protect the 

Indian crafts market and to "promote economic welfare" of "Indian wards of the 

Government" (United States Code Annotated title 24, 305a, August 27, 1935, Ch. 748, 

Stat 891). 

Maintaining an enormous respect for the spiritual complexity of American Indian 

culture (Drinnon 21 0-11 ), Austin believed that American Indians were bound to the 

environment in ways that most Anglos were unaware of (Ruppert "Indians in Anglo-

American Literature" 3 77). As a staunch supporter of American Indian culture and rights, 

she worked to make the public and governmental officials aware of the "injurious 

conditions" that American Indians faced as they confronted pressure from the Anglo 

government and culture. 

Austin became concerned when she witnessed certain American Indian tribal 

customs disappearing as the American Indians were living under the assimilation policy 

of the United States government. Austin believed that to maintain America's uniqueness, 

then citizens must nurture the distinct cultures of their own regions. Through her national 

publications and lectures, Austin attempted to educate the American people concerning 

the importance of preserving American Indian culture and all of America's regional 

cultures (Pyrse xvi). 

Austin and the other regenerationists fought for American Indian rights and for the 

preservation of American Indian culture. The reformers did achieve some concrete goals. 
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They ended the federal government's destructive policy of land allotment and 

assimilation and introduced some American Indian self-determination. They protected 

American Indian arts and crafts from extinction primarily by establishing the Indian Arts 

Fund and the Indian Arts and Crafts Board. The regenerationists also raised a number of 

concerns about the nature and direction of modem American society. Many of their 

objectives continue to have relevance today, particularly respect for the environment and 

cultural relativism. 

I , ~ 
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CHAPTER2 

NEG-ARISTOTELIAN ANALYSIS OF THE FUNCTIONAL PERSUASION 

IN SELECTED WORKS OF MARY AUSTIN 

Mary Hunter Austin often persuasively expressed her spiritual, sociological, and 

political ideas in books, essays, lectures, speeches, and letters (Rupert "Discovering 

America" 250). One of her most pervasive ideas concerned the concept of regenerating 

modem American society with American Indian social and spiritual values. Austin 

recognized worthwhile qualities in the American Indian culture. She had personally 

observed the mistreatment that the American Indians experienced in their encounters with 

the Anglo culture, the United States governmental officials, and Christian missionaries. 

Austin was concerned with how this treatment would affect the American Indian culture 

and, in turn, the American culture (Ruppert "Discovering America" 250-51). She 

believed that a racist and materialistic American culture could be reinvigorated and that it 

could rediscover its regional roots by incorporating the finer aspects of the Hispanic and 

American Indian cultures into the Anglo culture. This belief and her other regeneration 

ideas were first written about in her book The Land of Little Rain and were further 

developed in other works such as The Land of Journey's Ending. A rhetorical 

examination of Austin's functional persuasive works reflects her motivation for devoting 

a major portion of her writing to American Indians. 

Edward P. J. Corbet defines rhetorical criticism as "that mode of internal criticism 

which considers th~ interactions between the work, the author, and the audience. As such 
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it is interested in the product, the process, and the effect of linguistic activity, whether of 

the imaginative kind or the utilitarian kind" (xxii). Two types of persuasive artifacts are 

functional [utilitarian] and literary [imaginative] artifacts. Forms of functional artifacts 

are unscripted discussions, speeches, essays, written arguments, and advertisements 

(Cockroft and Cockroft 104). A functional artifact is any persuasive discourse concerned 

with everyday life by which people are persuaded for an actual purpose (Cockroft and 

Cockroft 4). 

Persuasion is very flexible and is used in many different genres and for many 

distinct purposes (Cockroft and Cockroft 1 ). According to Aristotle, rhetoric is "the 

ability, in each particular case, to see the available means of persuasion." Aristotle saw 

rhetoric as a combination of the skills to analyze situations and arguments and then to 

deliver those ideas in a compelling way (The Rhetoric 74). 

The neo-Aristotelian method of rhetorical criticism is employed in this chapter to 

analyze selected utilitarian or functional works of Mary Austin. The process of neo-

Aristotelian criticism first involves a reconstruction of the context in which the artifact 

occurred. Chapter one of this dissertation is a neo-Aristotelian reconstruction-- a 

historical-biographical analysis-- of Austin's involvement with American Indians and an 

introduction to the ideology of the regeneration movement. The next step in the criticism 

involves an analysis of the artifact with particular attention given to the rhetor, the 

occasion that produced the artifact, and the nature of the intended audience of the artifact. 

This chapter details an analysis of a speech and several essays that were written by 

Austin: "Speech Before the National Popular Government League on the Bursum Bill," 
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"The Folly of the Officials," "Indian Arts for Indians," and "Why Americanize the 

Indian?" 

Another part of this process of analysis incorporates a study of the artifact in 

relation to the canons of classical rhetoric (Foss 78). The five canons of classical rhetoric 

are invention, organization, style, memory, and delivery (Hauser 61 ). Invention concerns 

the location and creation of ideas and materials for the artifact. Organization involves the 

structure or arrangement of the artifact. Style refers to the language of the artifact. 

Memory applies to the mastery of the subject matter. Delivery includes the management 

of the presentation of the artifact (Bizzell and Herzberg 32). 

The critic's concern in applying the canon of invention is with the rhetor's major 

ideas, lines of argument, or content. Invention is based on two major forms of proof: 

external and internal proofs. External or inartistic proofs are those that the author uses 

from other sources, but does not create, including the testimony of witnesses or 

documents such as contracts and letters (Aristotle The Rhetoric 69). Internal or artistic 

proofs, those that the rhetor creates, fall into three categories: (1) logos, or logical 

argument; (2) ethos, or the appeal of the rhetor's character; and (3) pathos, or emotional 

appeals (Aristotle The Rhetoric 7, Foss 76). Aristotle's Rhetoric includes his ideas on the 

three kinds of proof; the three types of speaking, forensic or legal, epideictic or 

ceremonial, and deliberative or political; and the types of argument development, 

deduction and induction (The Rhetoric 74-76, 80) 

Logos is concerned with the logical and rational aspects of rhetoric and with the 

effect of these principles on the audience. In discovering the rhetor' s use of logical 
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appeals, the critic identifies the argument or thesis the rhetor is presenting and determines 

how that thesis is developed and supported. The evidence presented to enforce or support 

the point is evaluated in terms of the beliefs of the audience and the context of the 

rhetoric. Whether the evidence is the quoting of experts, statistical summaries, personal 

experience, or some other form, the critic examines the evidence's relevance to the thesis 

being developed, its consistency, and the sufficiency of the evidence supplied (Aristotle 

The Rhetoric 75 , Foss 76). 

A rhetor uses reasoning to connect the evidence to the thesis in order to lead the 

audience to a conclusion concerning the thesis. This process of reasoning assumes two 

major forms- inductive and deductive. In inductive reasoning, a series of specific 

examples is used to draw a general conclusion. Deductive -reasoning begins with a 

generalization that is acceptable to the audience, and the rhetor then applies the 

generalization to a specific case. The critic then assesses both the evidence and the 

reasoning used by the rhetor to develop the thesis (Aristotle The Rhetoric 75-76, Foss 76-

77). 

The second form of artistic proof-- ethos -- is generally known as credibility; it 

deals with the effect or appeal of the rhetor's character on the audience. The critic's 

concern in analyzing ethos is with determining how the rhetor's character, as known to 

the audience prior to the artifact and as presented to the audience through the rhetorical 

artifact, promotes the acceptance of belief on the part of the audience. Credibility is 

established by a rhetor through the display of three qualities in the rhetorical act: ( 1) 

moral character or integrity, demonstrated through linking the message and rhetor with 
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what the audience considers virtuous; (2) intelligence, demonstrated through a display of 

common sense, good taste, and familiarity with current topics and interests; and (3) good 

will, displayed through the establishment of rapport with the audience. Also, good will is 

created through identification of the rhetor with the audience, straightforwardness, and 

praise of the audience (Aristotle The Rhetoric 74-75, Foss 76). 

The third form of artistic proof-- pathos -- concerns appeals designed to generate 

emotions in the audience. The critic discovers the emotions the artifact generated and 

how those emotions put the audience in a frame of mind so that readers would react to the 

rhetor's purpose (Aristotle The Rhetoric 75, Foss 77). 

Invention also involves the discovery of the purpose or aim of the artifact. 

Audience analysis is another significant component of the invention process. Research, 

the discovery of information to present in the artifact, and the accuracy of this 

information are part of the invention canon. In addition, analyzing whether the 

information fits the communicative aim and whether it satisfies the informational needs 

and expectations of the audience are important parts of the invention canon (Dragga and 

Gong 11-12). 

The arrangement or structure of the rhetoric is the second major canon of the 

rhetorical artifact that the critic assesses using the neo-Aristotelian method. Arrangement 

is the organization of the text or the ordering of information according to appropriate 

cognitive patterns. The aim and audience of a text are kept in mind when information is 

organized. In analyzing arrangement, a critic may examine a text's clarity and cohesion: 
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"the set of semantic resources for linking a given sentence to the previous sentence" 

(Dragga and Gong 12-13). 

The critic determines the general pattern of arrangement of the text - for example, 

a chronological order divides material into time units, or a problem-solution order 

discusses a problem followed by suggested solutions (Foss 77). Usually, narration invites 

readers to expect a chronological organization (Dragga and Gong 13). The critic also 

determines which aspects of the content are given emphasis by the rhetoric through the 

structure and the various functions the parts of the artifact perform. Emphasis can be 

determined by discovering which parts of the rhetoric are given greater stress through 

their placement at the beginning or the end, the topic on which the rhetor spends the most 

time, and the ideas which are repeated (Dragga and Gong 13, Foss 77). The critic 

assesses the results of the arrangement of the discourse in its entirety and analyzes 

whether the organization of the artifact is consistent with the subject and purpose of the 

discourse, and if it is appropriate for the audience (Foss 77). 

The canon of style deals with the language used by the rhetor. The canon of style 

examines what ideas should receive expression appropriate to their importance, 

complexity, urgency, aim, and audience (Dragga and Gong 13-14). The critic assesses 

how particular kinds of words or other symbols are used by the rhetor to create varying 

effects and how the symbols are arranged to form larger units such as sentences. The 

critic makes a determination of the general effect that results -- whether common and 

ordinary, forceful or robust, or stately and ornate. In examining style, the critic is 

concerned with whether the style of the language aids in accomplishing the rhetor's goal, 
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assists in the development of the thesis, facilitates the communication of ideas, and thus 

helps to create the intended response (Foss 77-78). 

Memory is considered among the five classical canons of rhetoric. Aristotle did 

not fully address the canon of memory. Partly for this reason and also because few 

artifacts are memorized today, memory is not always analyzed by the neo-Aristotelian 

critic. But when the neo-Aristotelian critic does examine this canon, memory is generally 

related to the rhetor's mastery of the subject matter. Other elements associated with 

memory can include the rhetor' s control of the materials of the rhetorical artifact, the 

relation of memory to the mode of presentation selected, and methods for improving 

memory (Foss 78). 

The final canon-- delivery-- is concerned with the rhetor's manner of 

presentation. Delivery considers the artifact's design and presentation (Dragga and Gong 

14). In the examination of this canon, the critic investigates the influence of delivery on 

the success of the rhetorical artifact. The critic assesses how the rhetor' s presentation of 

the artifact contributes to the audience's acceptance of the message (Foss 78). 

Aristotle emphasized the importance of the audience's acceptance of the rhetor's 

message and the study of rhetoric and public speaking: "the art of Rhetoric has its value. 

It is valuable, first, because truth and justice are by nature more powerful that their 

opposites" (Aristotle The Rhetoric 69). In rhetoric as in dialectic, the rhetor should be 

able to argue "on either side of the question; not with a view to putting both sides into 

practice, but in order that no aspect of the case may escape us, and so that we may refute 
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our opponent's arguments" (Aristotle The Rhetoric 69). Therefore, Aristotle is stating 

that rhetoric is a dialectic and a social act. 

Mikhail Bakhtin was a theorist writing in the Soviet Union starting in the 1920s. 

In his works, he discusses how language is created in the historical and social world, how 

people act and think, and how language as the means of ideologies is articulated. For 

Bakhtin, language is always ideological and language operates ideologically. His theories 

center on the concept of dialogue and on the notion that language in any form is always a 

dialogue. Dialogue consists of three elements: a speaker, a listener/respondent, and a 

relation between the two. Language is then the product of the interactions between two 

people. Therefore, dialogue is social in nature and is essentially oppositional (Bakhtin 

The Dialogic Imagination 426-27). 

Like Aristotle and Bakhtin, theorist Michael Billig believes the practice of using 

dialectic is a part of rhetoric's social context and that it reflects what actually happens in 

society, at all levels of dialogue. In Arguing and Thinking, Billig explains that the Greek 

rhetorical training of developing arguments on both sides of the question is still an 

important part of rhetoric. He explains that each argument and generalization encourages 

an exception or a counter-proposal from the individual or group invited to listen, whether 

or not their response is openly expressed. Billig argues that substantial benefits, in terms 

of "human freedom and social dynamism," will accrue from this dialogue: 

The power of the artifact is not the power to command obedience by 

replacing argument with silence. It is the power to challenge silent 

obedience by opening arguments. The former result can be obtained by 
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force as well as by logos, but the latter can only be achieved by logos. 

(Billig 48) 

Billig's, Bakhtin's, and Aristotle's views of rhetoric, with their stress on dialogue and 

dialectic, are important to the study of persuasion because they focus on the relation 

between the artifact's occasion and purpose; they emphasize the social interaction among 

the rhetor, the audience, and the artifact; and they demonstrate the importance of 

persuasion as a tool of protest and change. 

Persuasively arguing for change, Mary Austin often voiced her opinion in protest 

when she saw social injustice occurring. Her rhetoric addressed a variety of topics which 

included women's rights, American Indian rights, water rights, ecology, art preservation, 

American and international politics, literary theory, and religion. Austin's persuasion and 

argumentation appeared in several genres: letters, speeches, essays, books, and fiction 

(Graulich Western Trails 2-3). 

While living in California, Austin exercised her right to be heard by visiting with 

and writing letters to government officials about problems that she witnessed, such as her 

persuasive arguments concerning water rights in the Owens Valley of California. After 

moving to New York in 1910, Austin further expressed her ideas as a feminist, nature 

writer, regional theorist, and social commentator (Ellis Beyond Borders 1 ). In this 

progression of ideas "that coursed through New York's intellectual circles," Austin made 

her contribution like other influential women writers after the tum of the century (Porter 

303-04). As a professional public speaker, she was booked by L. J. Alber World 

Celebrities Lecture Bureau and other agencies. Austin lectured at civic clubs, 
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universities, and women's clubs. Some of the topics of her lectures included: 

"Southwestern Literature and the Common Life," "Primitive Drama," and "American 

Indian Art" (Armitage "Mary Austin: Writing Nature" 15). For the magazine market, 

Austin wrote about current and topical issues that arose from "the exciting and evolving 

role women were making for themselves in American society and culture" (Ellis Beyond 

Borders 1). 

Rubin Ellis has made a correlation between Austin's development as a writer and 

the development of the modem American magazine (Beyond Borders 6). The American 

magazine market began to expand and prosper in the last two decades of the nineteenth 

century. Public education provided a broader magazine reading clientele. By 1900, 

magazine publishing was furnishing "light entertainment for the leisure class and 

becoming a profitable industry" (Ellis Beyond Borders 5). 

Austin began her writing career in the 1880s by publishing essays, poetry, and 

stories in her college newspaper, The Blackburnian. After she moved to California, she 

published articles in several California newspapers including the San Francisco Chronicle 

(Walton xii). Austin's first magazine works appeared in the late 1890s (Fink 32). She 

found a ready audience for her ideas in this expanding American reading market. Rubin 

Ellis describes her periodical writing as: 

Categorical and theatrical, sometimes intimidating and controversial, 

Austin was a farsighted and original thinker who wrote and spoke a clear, 

personally felt, and authoritative voice and who had the stomach to, as she 
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called it, "sell" her work to a sometimes resistant, almost exclusively 

male, editorial audience. (Beyond Borders 3) 

Ellis theorizes that Austin's periodical writing "gained a more immediate, and perhaps a 

more widespread, recognition and following than she did with her books" (Beyond 

Borders 2). 

The scope of Austin's essays suggests that her work resides "more centrally 

within the ideology and rhetoric of American liberalism than might at first be supposed, 

and we can speculate that this, too, accounted for a measure of her popularity as a 

periodical writer" (Ellis Beyond Borders 19). Austin's beliefs concerning 

the overlapping necessity and aesthetic value of progressive human 

adaptation to the environment can be situated in the larger development of 

evolutionary biology, process psychology, and pragmatic philosophy 

occurring during her lifetime and, as a result, in the liberal theories of 

progress that assumed that humans were slowly, steadily, moving toward a 

safer, saner, and better society. (Ellis Beyond Borders 18) 

Ellis reflects that Austin's persistent suggestion that Native American worldviews and 

practices have a message for a modem Euro-American world have been "particularly 

easy to marginalize within her recognition as a regional writer" (Beyond Borders 19). 

While living in New York, Austin presented her worldview to the "world beyond" 

through her persuasive writings and lectures. This· type of writing is what she referred to 

as the "spotlight." She created this metaphor of the spotlight in her book Everyman's 

Genius. Austin defines the spotlight as "the normal circle of immediate attention" 
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(Austin Everyman's Genius 14). Many critics have referred to this writing as "a risky, 

conspicuous, and contemporary body of often-occasional work," and they have 

denounced it for its "literary quality or political persuasion." Ellis states that the critics 

were too limiting just to label Austin's writing "western." He explains that with her 

writing, Austin actually challenged "patriarchal assumptions and a mainstream eastern 

establishment with her own original, independent, and polemical point of view" (Ellis 

Beyond Borders 20). 

Austin's point of view included her ideas and concepts on regenerating modem 

society with American Indian social and spiritual values. These ideas were expressed in 

her lectures, letters, and essays. Many of these ideas and their development paralleled the 

work of the American Indian regenerationists. The regenerationists' ideology developed 

in three phases: creating the ideology (1917-1923), birth of a reform movement (1922-

1924), and fulfilling the ideology (1924-1934) (Jones 2-4). The only difference between 

Austin's and the other group members' philosophic development is that hers began in the 

late 1800s and theirs began in the mid-1910s after they visited New Mexico. In 1919, 

Austin experienced a spiritual rebirth while she was visiting near Taos Pueblo. This 

experience restimulated her interest in and her direct involvement with the American 

Indian reform movement (Rudnick Utopian Vistas 89). 

Four rhetorical artifacts of Austin's represent each developmental phase of the 

regeneration movement. A speech given on January 17, 1923 exemplifies the creation of 

the ideology phase. The birth of the regeneration movement is modeled in an essay 

published in March, 1924. An essay published in 1928 and another published in 1929 
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depict the fulfilling of the ideology phase. Each of these functional persuasive works · 

presents Austin's regeneration ideas and her suggestions for changing the problems that 

she describes. A nee-Aristotelian analysis of these four articles provides insight into the 

effectiveness of her persuasive efforts. 

The first artifact is a manuscript of Austin's "Speech before the National Popular 

Government League on The Bursum Bill." The occasion that produced the speech, 

which occurred on January 17, 1923, was a request from John Collier and Mabel Luhan 

for Austin to accompany a group of Pueblo people to the National Popular Government 

League in Washington, D. C. (Rudnick Luhan 180). Austin was to address the audience 

and talk about the Bursum Bill. If passed, this bill would have directed the federal 

government to seize land in New Mexico belonging to the Pueblos as a settlement of 

controversies with non-Indian settlers over land and water rights (Rudnick Luhan 177-

78). 

Austin accompanied the group and presented the speech to an audience which was 

full of mostly Eastern, educated, politically motivated, non-Indian women (Rudnick 

Luhan 180). Austin's purpose in giving the speech was to elaborate her ideas concerning 

the importance of preserving American Indian culture and to explain the Bursum Bill and 

its relationship to the American Indians' problems in New Mexico. Another purpose was 

to present the audience with a call to action to help defeat the Bursum Bill, to support a 

substitute bill called the Lenroot Bill, and to donate money to help solve the American 

Indians' problems (Jones 211). 
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The speech reflects the regeneration idea of preserving and protecting the 

American Indian through a political approach. Austin begins her argument by discussing 

the experience of the Pueblo people with the Spanish, Mexican, and American 

governments. When the Spanish arrived in New Mexico, Austin stated, they saw the 

communal, spiritual, self-determined, and artistic values in the Pueblo culture: 

When the Spanish Explorer[ s] penetrated what is now the Southwestern 

part of the United States, they found the inhabitants living in terraced 

houses, with an orderly, republican form of government, and a well 

developed aesthetic culture. They [the Pueblos] cultivated the ground, 

practiced irrigation by methods we have scarcely improved upon, and 

maintained a trade in cotton, turquoises, woven cloth and salt, which they 

exchanged with the Plains tribes for dried buffalo meat and skins. Not 

only did they function successfully in all the departments of civilized 

living, but in some respects such as in their devices for distributing the 

benefits of their culture to all their citizens and for securing justice and · 

equity they surpassed the Spaniards themselves, as the Conquistadores 

were not unwilling to admit. (Austin "Speech" 1) 

The Spanish government gave the American Indians citizenship and converted many 

Pueblos to Christianity. Mexico continued the Pueblo government based on civilized · 

citizenship. When the United States acquired the New Mexico territory, the country 

established Pueblo land with a treaty (Austin "Speech" 1 ). There were two conditions to 

the treaty: (1) the lands were never to be diminished and (2) the Pueblos would be ruled 
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by their own laws and customs (Austin "Speech" 3). President Lincoln gave, as a token 

of good faith of the terms of the treaty, each tribal governor a silver-headed cane that the 

governors still possess (Austin "Speech" 2). 

Austin continues in her speech by explaining to the audience how the Pueblos' 

troubles began and about legislation that would make these measures permanent (Austin 

"Speech" 5). The Bureau of Indian Affairs (BIA) is responsible for maintaining treaties 

with and for the administration of the American Indian wards of the United States (Austin 

"Speech" 3-4). The BIA's actions violated "the pledged word of the United States and is 

a matter of national honor" (Austin "Speech" 4 -5). The BIA let squatters trespass on 

Pueblo lands and draw water away from the Pueblo land so that not enough tillable lands 

remained to support the Pueblos: 

What has happened is that, with the full knowledge of the Bureau of 

Indian Affairs, the lands of the Pueblos have been infringed upon and their 

waters stolen by squatters to such an extent that today there is not enough 

arrable lands to support a people who have reduced the terms of endurable 

life to an unbelievable minimum. (Austin "Speech" 4) 

The BIA also supported legislation that would legalize treaty violations and make it 

impossible for the Pueblos to recover their property legally. The speech continues with 

the particular details of the Bursum Bill (Austin "Speech" 9). 

Austin concludes that if the bill were passed, it ·would have negative 

consequences on the reputation of the United States with other countries, as well as upon 

the American culture. Stating a regeneration belief, Austin comments that "the Indians 
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have a contribution to make to our culture that we cannot afford to throw away" (Austin 

"Speech" 1 0). It is important, she argues, to preserve and protect the Pueblo culture 

because people from all over the world are going to the Pueblo people to learn about 

spiritual and communal values. By studying and applying these values to their own 

cultures, the world can redirect and reinvigorate itself with the Pueblo spirit (Austin 

"Speech" 1 0-12). 

Austin called the Pueblos, a "national asset" and stated that the federal 

government should preserve the American Indians through policies favorable to the 

preservation of their land and culture. Austin adopted a familiar argument used by other 

American Indian reformers when she claimed that it was "a matter of national honor to 

protect the Pueblos" (Austin "Speech" 16). Rather than focusing on the national 

implications of the issue alone, Austin also argued that the issue is one of international 

importance: 

Here in our Pueblos, we have ail excellent opportunity to study this world 

problem and evolve an efficient~ characteristically American way of 

dealing with it. I know no greater contribution we could make to the 

world politics than that. (Austin "Speech" 20) 

If the government did protect the Indian culture, then the United States policy concerning 

American Indians could become an International model on how other countries could 

handle their own indigenous populations (Jones 213-24). 

Another idea represented in the speech was also one that Austin developed in The 

American Rhythm. This idea explained that the Pueblos were a valuable resource for 
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American culture because they provided answers to questions concerning the origins of 

literature, drama, and art. Austin believed that America should declare its cultural 

independence from Europe: 

We are absorbing their [American Indian's] things into our national life 

because they are expressions of the influence of the American 

environment on peoples who have lived longest with it and loved it best. 

Every nation of Europe that has produced a great, distinctive national art, 

has done so by absorbing its own aboriginal aesthetic life, precisely as our 

own writers and musicians and artists hope to do if we do not deprive 

them utterly of the opportunity. (Austin "Speech" 14) 

Austin argued that these answers could not be found in the Greek or the European past. 

For America, the answers could only be found by studying American indigenous cultures 

(Austin "Speech" 12). As an example Austin pointed out that the Pueblos were 

becoming influential by contributing to new schools of American design in music, 

textiles, and pottery (Austin "Speech" 13). 

Austin focused on other important conceptions of the ideology of regeneration in 

her speech. Remarking specifically on the significance of the Indians' communalism or 

"group consciousness," she· wrote: "To this day the Pueblenos possess a secret which our 

more complex civilization has lost [ ... ]" ("Speech" 11-12). All decisions that the 

Pueblos made were done for the benefit of all the Pueblo people of a particular 

community. If an action was good for the community, then the action to benefit the 

community was done. If an action was bad for the community, then that action would not 
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be done. The regenerationists believed that the Pueblo communalism held the secret of 

social, economic, and psychic well being for a modem American society which was 

"crushed by acquisitive individualism" (Jones 212). 

The purpose of Austin's speech was to persuade the audience to help defeat the 

Bursum Bill, to support a substitute bill, to contribute money to the American Indian · 

reform effort, and to support the preservation of American culture and art. The treaty 

between the United States and the Pueblos was used as an inartistic proof to support 

Austin's arguments in the speech. The history of the Pueblo's positive relations with 

other governments and with their negative relationship with the United States 

government presents an example of her argument which illustrates the troubles that the 

Pueblo people have experienced (Austin "Speech" 1-2). Statistics on disease and the 

economic situation of the reservations also help support Austin's thesis (Austin "Speech" 

7). Through inductive reasoning, Austin introduces this series of examples and 

illustrations to aid the audience into accepting her argument. 

Austin's ethos with the audience is established through her moral character, her 

intelligence, and her display of good· will'. Moral character is displayed in the speech 

through her concern with the American Indians and their problems and with her request 

for the audience to help the Indians (Austin "Speech" 21-22): 

It is we who should move rapidly, for the crisis is more acute than some of 

you have perhaps imagined. For the first time in their history some of the 

Pueblos are existing this winter on charity. The children·are all suffering 

from malnutrition, and there are steady inroads of disease against which 
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the Indian Bureau has declined to take adequate precautions. Note that I 

say declined, which is a stronger word than simply failed. The unsanitary 

conditions of the Pueblos are well known to the officials to whom we have 

entrusted their care, and the need of immediate succor has been repeatedly 

brought to their attention. Every effort must be made, every ounce of 

influence brought to bear upon the Senate and the House and the various 

interested governmental departments. Also, there is a great need of 

money. (Austin "Speech" 18) 

Intelligence is displayed with Austin's knowledge and presentation of the history and 

statistics surrounding the Pueblo problem (Austin "Speech" 2-4, 7). Good will is created 

through Austin's straightforward communication and praise of the audience (Austin 

"Speech" 22). 

Pathos concerns appeals designed to generate emotions in the audience. Austin 

evokes sympathy for the conditions of the American Indians, shame for their 

mistreatment by the BIA, and guilt to do something about the problem: 

You must understand that these delegates here present were not brought 

here by the government in order that the government may inquire into 

their case. They have come here at their own expense to appeal to you, the 

sovereign people, to ask you to see that your own trusted officials do them 

the justice which their case demands. ·Both the Indian Bureau and the 

attorney, which we pay to protect the Indians' interest, have committed 

themselves not only to the thefts of land and water, but to measures which 
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make it impossible that any of the land and water shall ever be recovered. 

At this moment while I speak to you our officials are using their highly · 

paid official positions to enforce the violation of the treaty I have already 

quoted, and the Indians have come here at their own expense to ask you 

what it means. They have sold their heirlooms and their horses, and 

mortgaged their next year's crops to come, and I ask you in their name, 

what does it mean? (Austin "Speech" 18-19) 

The purpose of Austin's evoking these emotions in the audience is to set them in a frame 

of mind to respond to her call to action at the end of the speech. 

The general organization of the speech is in the problem-solution format. Austin 

exposes the problems of the Pueblos and the causes of the problems, and then she 

suggests a solution to the problems. She begins the speech with a brief history of the 

Pueblos relations with other governments and with their relationship with the United 

States government. Next, Austin presents the current state of the Pueblo people and 

explains the problems and the causes of the problems that they are experiencing. Finally, 

she states a solution to the problem and explains to the audience how to be a part of this 

solution. 

The text is very clear and presents a logical building of the problem and the 

solution to the problem. Transitions build from sentence to sentence and from idea to 

idea so that the audience can easily follow Austin's train of thought. 

The speech is preSented in a formal style. Austin introduces symbols of national 

pride when she discusses the treaty and the American Indians as a national treasure. The 
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style contributes to the accomplishment of calling the audience to become involved in the 

problem because of its plea for help. 

The canon of memory would likely have been involved when the speech was 

delivered to the National Popular Government League. In the written version of the 

speech, memory is represented by Austin's mastery of the subject matter and by her 

organization of the materials. Through the presentation of the historical elements 

concerning the Pueblos, knowledge of their cultural practices, statistical figures on their 

economic conditions, and information concerning the governmental bureaucracy and 

current legislative initiatives, Austin proves that she knows her subjects well. Her choice 

of organization and repetition of key issues also helps the audience to follow and 

remember important points of the speech. 

Initially the speech was delivered live to an audience. The version analyzed here 

is the typed manuscript from which Austin delivered the speech. The original speech 

manuscript resides in the Austin Collection in the Henry E. Huntington Library. In 

certain parts of the manuscript, gestures are written into the speech: "I hold in my hand a 

treaty." At other points words and phrases are underlined. These added emphases in the 

written speech would probably have translated into added accentuation in the oral speech, 

thus, making more of an impression on the audience. 

The second artifact to be analyzed was published in the March 1924 The Forum, 

in which Austin wrote an article titled "The Folly of the Officials." This article was a 

response to another article "The Delusion of the Sentimentalists" that was written by 

Flora Warren Seymore and was pririted in the same issue of the magazine. The audience 
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of The Forum was mostly non-Indian, Eastern magazine readers (Ellis Beyond Borders 

96). Seymore was a commissioner of the BIA and was also an assimilationist. This 

published debate was one example of the growing controversy during the- early 1920s 

over the mission and effectiveness of the BIA in "managing" the American Indian 

population. Topics addressed in Austin' s article included the BIA ban on American 

Indian ceremonies and the Bursum Bill (Austin "Folly" 287). 

Principle regeneration ideals presented in the essay include the preservation of the 

essential quality of the American Indian, autonomy for the American Indians, and the 

American Indian as a "resource" for the non-Indian population: 

Another factor that the Indian Bureau has utterly failed to reckon with, is 

the rapidly growing appreciation of such Indian culture as remains to us, 

as a National Asset[ ... ]. The war, which set hundreds of thousands of 

Americans to touring their land, went far toward teaching them that in 

Indian life we have a precious heritage of enjoyment, and of access to 

forms of culture rapidly disappearing from the earth. (Austin "Folly" 287) 

Another topic explored in the essay is that Americans must incorporate elements of 

native philosophy into their own ·world view if America was to develop its own unique 

culture, as opposed to an American culture ·based on the European world view. 

Specific instances of these ideals include the view that the American Indians' 

problem is a global problem and not just a domestic one: 

The Indian problem is of world dimensions. It is the problem of Canada 

and of every· South American State, it is the chief internal problem of 
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Mexico [ ... ] . Why should not our country, rich and at peace and cramnied 

full of executive talent, work out a solution of that problem, which we can 

hold up to the perplexed other nations as a model? (Austin "Folly" 281) 

By addressing and providing a solution to the problem, America could be a model for the 

whole world to follow in handling their indigenous people. Prominent American groups, 

such as the Federated Women's Clubs and the American Association for the 

Advancement of Science, had recognized the value of such American Indian 

characteristics as self-determination and communalism (Austin "Folly" 283-84). These 

Americans had wanted to preserve the American Indian culture, to help find solutions to 

the problems that exist among the American Indians, and to improve "the tone of the 

United States communal life" and possibly help the world to improve its communal life 

(Austin "Folly" 284-86). 

Austin's aim in writing the essay was to refute one side of the American Indian 

problem debate. Her research was very thorough and addressed a point-by-point 

response to Seymore's article. This' response provided· the audience with the other side of 

the argument so they could decide the truth concerning the problem for themselves. 

Austin includes several types of external or inartistic proofs in her essay. In the 

point-by-point organization of the article, Austin incorporates quotes from Seymore's 

article. She acknowledges Seymore's use of Helen Hunt Jackson's Ramona as a source 

of American Indian information, but she states that it is an outdated source. A more 

updated and recerit view of the American Indian that was also written by Jackson can be 

found in A Century of Dishonor (Austin "Folly" 281). Austin suggests that another book 
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The Red Man in the United States written by G. E. E. Lindquist might also give Seymore 

more current information about the American Indians. This book was written as a "study 

of the progress of Christian Missions among Indians" and includes information on 

diseases and poverty that were consistent problems on many American Indian 

reservations (Austin "Folly" 284-85). 

Austin's integrity, common sense, and goodwill create her ethos with the 

audience. Her familiarity with current topics and sources of information presents the 

audience with the impression that she wants to correct the image of the stereotypical "rich 

Indian" presented in Seymore's article (Austin "Folly" 282-284). Her common sense 

approach in answering each of Seymore's arguments is practical and easy to follow. 

Goodwill is produced through Austin's straightforwardness and praise of the audience; 

Austin speaks respectfully to the readers and even refers to them as intelligent (Austin 

"Folly" 287). 

Austin creates sympathy· fcir the American Indian when she quotes from experts to 

describe the conditions of poverty, health, and education on the reservations (Austin · 

"Folly" 284-86). One such example is a qubte'from the book The Red Man in the United 

States, which was written by G. E. E. Lindquist: 

Of the policy of land leasing he [Lindquist] says "unscrupulous white men 

after an initial payment have refused [ ... ] to make future remittances arid 

continue to live independently rent free on the lands of the Indians." Of 

the Mississippi Choctaws Linquist says: "The system is one of peonage!" 

(Austin "Folly" 284) ' 

55 



Austin also creates a sense of anger when she states that the government ignores the 

public sentiment for the American Indian (Austin "Folly"281). She creates a sense of 

respect when she states that the only real problem between her argument and Seymore' s 

is that they just have a "fundamental difference of point of view" (Austin "Folly" 287). 

The style of the essay is semi-formal. The point-by-point organization assures 

that Austin can refute all of Seymore's argument. This focus allows Austin to begin with 

a point that Seymore raised and refocus it for Austin's own purposes: 

Mrs. Seymore admits the hopeless legal tangles of Indian affairs, the 

dreary and discreditable muddle of them in the hands of the Bureau which 

has undertaken to manage them. She outlines slightly the muddle of 

Pueblo affairs which brought on the recent severe criticism of the Indian 

Bureau. It is true that a part of this muddle is inherited from the Spanish-

Mexican regime, and was never cleared up that a good half of the 

difficulty was initiated after the Pueblos fell into out hands, and while 

officials of the Indian Bureau were drawing salaries for the ostensible 

purpose of correcting such errors and preventing their recurrence. (Austin 

"Folly"285) 

In this manner, several regeneration ideas receive expression: the communal quality of 

the American Indians, the problems of the BIA, and the need to protect and preserve the 

American Indians as a national asset. 

Memory is present in the article in the impression of the writer's mastery of 

subject matter and in the control of this material in the essay. Austin appears to be very 
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knowledgeable as she presents sources to support her counter responses to Seymore's 

article. Her presentation of this material in the point-by-point manner is also effective~ 

Since her article follows Seymore's, this type of organization helps the reader retain the 

information presented in the preceding essay. 

The article is delivered in the magazine as a two part written debate under the 

general title of"Our Indian Problem" (Austin "Folly" 374). Part one is Seymore's 

article, and part two is Austin's article. A brief summary precedes each article. This 

summary introduces the writer and presents the essay's thesis. This technique is effective 

because it orients the readers to the text they will be reading. 

The third artifact to be analyzed is an article titled "Indian Arts for Indians." The 

article appeared in The Survey in 1928 and reflects many of the ideas that Austin and the 

Indian Arts Fund believed concerning the preservation of American Indian arts. The 

primary audience for this article was the Eastern, non-Indian magazine reader who 

particularly "lacked an opportunity to become interested by participation in American 

Indian art" (Austin "Indian Arts" 381). J.D. Rockefeller, Jr. became aware of the Indian 

Arts Fund and the members' work in New·Mexico. In 1928, Rockefeller visited the 

group, talked with the Indian Arts Fund members, ·and chose to provide money for a 

museum in Santa Fe. This museum was to house the American Indian artifacts that the 

Arts Fund members had been collecting and was to establish their "Indian museum for 

the Indians" (Austin Earth Horizon 362). The 'advantages of this museum for the Native 

American and for the American aesthetic are also important topics of this article (Austin 

"Indian Arts" 388). 
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Several passages in the essay reflect the beliefs of the ideology of regeneration. 

The concept of preserving and protecting the American Indian way of life is developed 

through a discussion of how the American Indian Arts Fund promoted American Indian 

arts and crafts (Austin "Indian Arts" 381-83): 

About the time artists and writers began to come into New Mexico, a 

movement was started among friends of the Indian, among whom artists of 

every sort are to be reckoned, to rehabilitate the arts and crafts of the 

Indian by finding him a market for them and encouraging him to produce 

only the best samples. (Austin "Indian Arts" 382) 

So, by preserving and promoting regional arts and crafts, local artists could become self-

sufficient. Therefore, the article asks people that if they have no American Indian culture 

to save in their own area, then they should consider coming to the Southwest to help 

preserve the art there, or they should consider preserving art in their own regions of the 

country (Austin "Indian Arts" 388). 

The idea of promoting the Southwest as a cradle of an indigenous American 

culture is discussed in relation to the development of Santa Fe, New Mexico as a cultural 

center: 

Santa Fe is the inevitable locale of such an adventure. It is unique among 

American 'towns in having an absolute background for the creative life, 

and a body of citizens whose work is not directly creative but who are yet 

intelligently interested in preserving the inestimable fitness of the town as 

a background for work of community and national value. 
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Austin explains the unique qualities and communal involvement of Santa Fe citizens in 

the promotion of the three cultures of the city: Anglo, Hispanic, and American Indian. 

As Santa Fe had successfully blended the three cultures and become a regional cultural 

center, America could blend the three cultures and become an international cultural 

center (Austin "Indian Arts" 381). 

Another topic that is discussed in the article is the concept of redirecting the 

American culture maintained upon the communal values of the Pueblos. In the article; 

Austin explains the importance of the communal values in the Pueblos and in Santa Fe 

(Austin "Indian Arts" 381-82). These same communal values are also reflected in the 

actions and beliefs of the Indian Arts Fund (Austin "Indian Arts" 383). 

The importance of the indigenous American aesthetic is also discussed. Austiri 

explains that this art "will be an immense advantage as stimulating the Indian's own 

decorative talents but its contribution to the evolving American aesthetic can not be 

overrated ("Indian Arts" 388): The American Indian art influences on modem Anglo and 

American Indian artists are reviewed (Austin "Indian Arts" 382-85). Austin reminds the 

reader of the importance of having a native treasure of aboriginal art like those of "the 

great civilizations of Greece, Egypt, and England" (Austin "Indian Arts" 382, 388). 

Austin explores the reinvigoration of the environmental and 'Spiritual awareness of 

America. She describes what art means to Pueblos: 

The Publenos are also all of that temperament which is called "artistic;" 

which means that they are highly susceptible to natural beauty, deeply 

interested in the iru1er meaning of the world they live in, and happy in the 
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human expression of these things, in music and in poetry, in the dance and 

mimetic representation, and especially in expressional design. (Austin 

"Indian Arts" 382) 

The spiritual influences of ancient and modem pot creators are explored. A discussion of 

how the ancient artistic pieces influence the modem artist is also included (Austin 

"Indian Arts" 385). 

Racial and ethnic self-determination is another regeneration idea that is explored 

in the article. The history of how the friends of the Indians, which became the Indian 

Arts Fund, began a movement to rehabilitate the American Indian arts and crafts is 

explored. The Indian Arts Fund helped find a market for the American Indian and 

encouraged them to produce quality pieces of art (Austin "Indian Arts" 382). 

Austin had several purposes in writing the article. The main aim of the article 

was to explain why a group gathered to protect and preserve Indian art for the Indians. 

The essay explained the importance df this art and how it could influence modem 

American Indian art and American art and how it could redirect American culture with an 

American Indian aesthetic. The article persuaded other people to preserve American 

Indian art and regional art and culture and of a "need for a nationwide movement." It 

also contained a call to action for people to "come over to our land and help us preserve 

our art if you do not have any around you" (Austin "Indian Arts" 388). 

The argument or thesis ofthe .article concerns the importance of becoming 

involved with preserving regional art, especially American Indian art (Austin "Indian 

Arts" 388). External or inartistic proofs in the article include the history of the Indian 
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Arts Fund, the quotes from the artists and art experts, the illustrations of art examples, 

and examples from American Indian cultures. Inductive reasoning is used in the article 

as a series of specific examples is used to draw a general conclusion. The explanation 

and examples of preserving American Indian and regional art and the importance of why 

preservation is necessary are explained before a call to action is presented (Austin 

"Indian Arts" 381-82, 388). This arrangement is effective because it is not overpowering 

and the audience learns important and interesting information. 

Austin's credibility is seen in the article through her integrity, intelligence, and 

good will. Her moral character is seen as she presents herself as a person who is working 

with a group of others for a beneficial goal of preserving American Indian and regional 

art. Austin appears sincere and selfless as she asks for nothing for herself in this effort. 

Austin's intelligence is demonstrated through a display of common sense, good taste, and 

familiarity with American Indian art and culture. She informs the audience about 

American Indian art, art history, and the art's importance to the American culture. Good 

will is created through the audience's identification with Austin's straightforwardness 

and her praise of the audience (Austin "Indian Arts" 382-85). She does not chastise; she 

teaches instead of preaches. Austin asks that the reader become involved in the 

movement to preserve regional arts and crafts (Austin "Indian Arts" 388). 

The emotional appeals that Austin evokes through this essay are pity, sympathy, 

and charity. A prominent symbol in the essay is the American Indian as a national 

treasure. This symbol and these particular emotions a're chosen in alignment with the 

purpose of calling the audience to help preserve regional art and crafts: "But the present 
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Indian Arts Foundation can function only in the Southwest. There is need of a nation

wide movement (Austin "Indian Arts" 388). These appeals are effective in the essay 

because Austin does not overtly reproach the audience or beg them to do anything. 

The style of the argument is semi-formal. Memory applies in this essay in 

Austin's mastery of the subject and her control of the materials in the artifact. She 

discusses many aspects of American Indian art from how older art is preserved to how 

modem American Indian artists are producing their works (Austin "Indian Arts" 383-85). 

The organization of the essay is presented in a direct argument format. First, a 

general thesis is established. Reasons are presented as topic sentences, which explain and 

support the thesis. Evidence and ex~ples illustrate and support the topic sentences and 

the thesis. The main idea of the importance of preserving American Indian art and culture 

is present throughout the essay. The placement of the call to action for the audience is 

located at the very end (Austin "Indian Arts" 388). That specific placement allows the 

readers to attain all the background irtformatiori about the culture; and therefore they will 

be able to understand why preservation is important. This organization is effective 

because of the development of its logic and because it is easy for the audience to follow. 

The canon of delivery is concerned with the rhetor' s manner of presentation of the 

text. The presentation of this article is interspersed with several artistic reproductions of 

American Indian drawings and artistic objects. These illustrations correspond to 

explanatory text that Austin presents in the article. The fusion of text with the 

illustrations is effective and helps the reader to visualize some of the material Austin is 

writing about. 
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The final artifact evaluated is an article that was published in The Forum on 

September, 1929; and it was titled "Why Americanize the Indian?" It is delivered in the 

form of an open directive to a specific audience: Charles James Rhodes, the newly 

appointed head of the BIA; to the federal government, with an emphasis to President 

Herbert Hoover and Secretary of the Interior Ray Lyman Wilbur; and to the American 

public. In the essay, Austin states that a series of problems of the American Indians were 

"made public more than a year ago, but so far nothing has been done about it [the 

Pueblos]" (Austin "Why Americanize the Indian?" 167). She asks her intended audience 

to become motivated and to help the American Indians solve their problems. 

Austin has several purposes in writing the article. The first is to make the new 

head of the BIA, Rhodes, aware that many problems still afflicted the American Indians 

and that these problems should be addressed quickly and more effectively than the 

previous administrations have dealt with these problems. Other purposes of the essay are 

to make public the findings of the Merriam Report, a study of the American Indian 

situation written by a group of social scientists, and to keep the problems of the American 

Indians in the public view until they were solved (Austin "Why Americanize the Indian?" 

167). 

Austin explains three particular problems that are discuss·ed in the Merriam 

Report. The first problem is the health of the American Indians: 

[ ... ] every Indian community is a focal point for communicable diseases, 

chiefly tuberculosis and trachoma- diseases from which the Indian has 
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developed no immunity and for which the Indian Bureau has provided no 

effective remedy. (Austin "Why Americanize the Indian?" 167) 

Another dilemma is that children in government-run boarding schools "are systematically 

underfed and overworked to a degree which would not be tolerated for a moment in any 

white community" (Austin "Why Americanize the Indian?" 167). A third difficulty is 

what Austin calls an "injurous condition" for the American Indian. She describes this 

condition as people who have presupposed that the American Indian was "merely an 

inferior white man" and who have "compelled our Indians to behave like white men" 

(Austin "Why Americanize the Indian?" 167). Austin states that these problems need 

immediate intervention on the behalf of the American Indians. 

Many of these problems are also addressed in the previous three artifacts that are 

analyzed in this chapter. However, in "Why Americanize the Indian?," Austin goes into 

more specific detail concerning her views of the problems experienced by American 

Indians. Also, Austin gives several specific examples of her plan to solve the American 

Indian situation. 

The organization of the article is first conveyed in a direct appeal to Austin's 

intended audience (Austin "Why Americanize the Indian?" 167). Then the essay adopts a 

problem-solution organization as it addresses different problems and offers suggestions to 

solve these problems. The beginning of the article also provides background information 

to the audience in case some readers are unfamiliar with the problems of the American 

Indian. 

The thesis of the article is delayed tmtil the last paragraph: 
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What this article is designed to do is rather to state the outlook and 

intention of people who have known Indians intelligently rather than 

sentimentally, humanely rather than officially. It is the attitude of the 

people who have conceived and, in their several ways, demonstrated the 

possibility of making Indians self-supporting by helping them to be good 

Indians. And after all, there is no valid reason why the wealthiest nation 

on earth cannot set a noble example for the rest of the world[ ... ]. (Austin 

"Why Americanize the Indian?" 173) 

With these words Austin separates the "friends of the Indians" from the sentimental 

people who have done the American Indian harm in the past. Before this thesis, Austin 

has included herself among the sentimental people: "we started, sentimentally, by 

assuming that the Indian was only an inferior white man" (Austin "Why Americanize the 

Indian?" 167). In the last paragraph, Austin separates herself from the "sentimentalists" 

to the "friends of the Indian." This final separation in the last paragraph of the essay 

places the responsibility of the future of the American Indian on the new administration 

of the federal government and the responsibility of making sure the government does its 

job on the American people. 

The style of the essay is semi-formal. The canon of memory is reflected in 

Austin's mastery of the subject matter, her control of the materials, and her references to 

the Merriam Report. Also, memory is presented through Austin's writing concerning the 

present and previous administrations' personnel and their actions. This presentation of 

information about the relationships of the American Indians with the American 
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government reflects a specialized knowledge which Austin possessed concerning the 

American Indians' problems and their history. 

In this article, logos is closely tied to the canon of memory. Austin states that the 

only sources for the essay are her own knowledge and the Merriam Report "to which the 

reader is referred for everything in this article not offered on the writer's own authority 

and personal knowledge" (Austin "Why Americanize the Indian?" 167). The Merriam 

Report is an example of external logical proof. Austin's writing concerning her personal 

knowledge and experience are examples of internal logical proofs. 

Austin's sincerity and benevolence establish her ethos. She calls her audience 

"enlightened people." Her stress on the importance and immediacy of solving the 

American Indians' problems also reflects her genuineness: 

These conditions were made public more than a year ago, but so far 

nothing has been done about it - unless we can reckon the appointment of 

Mr. Rhodes as the first fruit of that investigation. (Austin "Why 

Americanize the Indian?" 167) 

Austin takes a different approach froin the other articles analyzed in this chapter when 

applying blame for why the American Indians problems have not been solved. In "Why 

Americanize the Indian?," she includes herself, and everyone else, as a part of the past 

problems of the American Indian: 

In the very beginning of Indian education, we started, sentimentally, by 

assuming that the Indian was only an inferior white man, and we ended, 
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sentimentally, by saying that since we were the models of perfection, we 

would make the Indian as nearly like ourselves as we could. (169) 

This inclusion of herself as part of the problem adds to the aura of Austin's sincerity and 

further establishes her credibility and ethical character. 

The emotional appeals that Austin evokes through this essay are compassion, 

understanding, insight, and pride. To make the reader proud of the Native Americans, 

Austin calls the American Indians "a community asset" and praises their art and growing 

aesthetic on American culture ("Why Americanize the Indian?"l72). Compassion and 

sympathy are established through her descriptions of the diseases and unhealthy 

situations of the American Indian communities and of the unsafe conditions of the 

boarding school. The information contained in the Merriam Report and the detailed 

explanation of the different problems help the reader to understand and gain insight into 

American Indian issues. Also, for the reader who is not familiar with the history of the 

BIA, Austin briefly reviews what she sees as the BIA' s relationship with the American 

Indian and this governmental agency's contribution to the American Indian problems. 

She saw some of the most severe problems as wasted taxpayer money, poor distribution 

of aid to the reservations, and unqualified administrators who ran the boarding schools: 

To understand the conditions under which these conditions have come 

about, we must go back to the early days of the Indian Bureau when the 

ideal for the Indian, in so far as there can be said to have been one, was to 

make him over into an imitation poor white. At the same time, the 

political intention of the Bureau was to create jobs for the less important 
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but always importunate henchmen of politicians. So they created 

administrative jobs, office jobs, and teaching jobs; they let contracts for 

supplying food, clothing, and buildings; and they managed these jobs and 

contracts in such a fashion that the general public knew nothing about 

them. ("Why Americanize the Indian?"l72-73) 

These emotional appeals are effective because of the confident tone of the essay and 

because the reader feels that positive solutions are presented for the problems. 

This essay presents some of Austin's most specific thinking concerning how she 

views the American Indians' problems and her solutions for those problems. These ideas 

are narrowed versions of her basic philosophy on how people should live their lives. 

Some of these ideas reflect the ideology of regeneration; however, many of them are 

ideas that have been reflected throughout the span of Austin's writing career. Several 

important ideas of Austin's are detailed in this essay. 

The first of Austin's ideas that is reflected in the essay is that people need to be 

the best people that they can be and that they do not need to be imitations of anything. 

They need to be the best American Indian, White, Hispanic, or Chinese people they can 

be, or the best husbands, wives, fathers, mothers, sisters, brothers, daughters or sons, or 

politicians, artists, doctors, mechanics, or writers they can be. People need to be true to 

themselves and reflect their ideals through their life (Austin Earth Horizon 362-63). 

In the essay, Austin emphasizes the point that many people underestimate the 

potentiality of the American Indian. This underestimation of the American Indian's 

potential has resulted in some people trying to make the American Indian "an imitation of 

68 



a poor white" ("Why Americanize the Indian?"173). Austin suggests that people need to 

realize that the American Indian is not "merely an inferior white man." She discusses 

some distinctive qualities of the American Indian: 

First of all, he is a primitive; that does not mean a savage or a degenerate 

or even a mental dwarf. Among the world's rapidly shrinking group of 

aboriginals [ ... ] the Amerind ranks high. [ ... ] he matures physically and 

mentally several years earlier than more civilized stocks [ ... and] 

tribesmen are natural craftsmen. (Austin "Why Americanize the Indian?" 

170-71) 

Her belief is that all resources and talents need to be focused to make the American 

Indian the "best of all the aboriginals" instead of making "the Indian as nearly like 

ourselves [white] as we could" (Austin "Why Americanize the Indian?" 167, 169). 

The second ideal covers her belief that resources need to be utilized efficiently for 

specific needs in any problematic situation. Whether it is water needed for irrigating 

farmland, food supplies needed in a war, or aid for the American Indian, an efficient plan 

should be devised and followed so that aid can be rendered to the people who need it. 

Austin's ideal is translated in the essay in the need to provide adequate health care 

and food for the American Indian communities. People must be healthy before they can 

live a quality life, so a system needs to be devised to counter the ill health and 

malnutrition that is a part of "every Indian community" (Austin "Why Americanize the 

Indian?" 167): 
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To countenance the continuance of this situation would discredit forever a 

nation so fanatical in matters of sanitation as ours, a nation which has 

always been ready to send generous gifts of food and medicines to 

suffering peoples in other countries, and especially a nation headed by 

Herbert Hoover. (Austin "Why Americanize the Indian?" 168) 

Austin connects this problem to one of national pride. Americans are feeding people in 

other countries and letting people in their own nation starve. This statement is a direct 

appeal to the administration to fix this "most urgent problem" and to the American people 

to make sure that the American Indian's health care and malnutrition problems are 

resolved. 

The third opinion of Austin that is addressed in the article is that a community 

should develop and preserve its cultural and a~sthetic influences. She believes that these 

influences make each region of America special and contribute to the essence of that 

community and the ·people who live there. Santa Fe's history and its preservation of 

different cultural aesthetic properties make it a crossroads of artistic and cultural 

influence for all who visit this American city (Austin "Indian Art for Indians" 381, 388). 

By encouraging the development of regional cultural and aesthetic influences, ariy region 

can become a center ofstudy and of influence. 

In this article, Austin describes the American Indian people as a valuable part of 

any locale: 

The public at large has now come to realize that the Indian is a community 

' asset. Within the last ten years, [ ... ] Indian art has taken its place among 
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things that Americans talk about both at home and abroad, go to see, 

collect and take into account in summing up the sources of American 

culture. In other words, we have come to realize that our Indians mean 

more to us as Indians than as imitation whites - a change in attitude which 

can no longer be ignored in our public policy toward them. (Austin "Why 

Americanize the Indian?" 172) 

She reasons that because the American Indians are such a valuable resource for 

Americans it is just a common sense decision to pay more attention to solving their 

problems and to preserving their culture. Also, since the American Indians are a valuable 

"community asset" for America, helping them will also be strengthening America's 

regional communities. 

The fourth idea expressed in "Why Americanize the Indian?" is the concept of 

generating a new, modern Anierican 'culture through the blending of the three dominant 

strains of culture in the Southwest: the Hispanic, American Indian, arid Anglo cultures. 

This is one of the tenets ·of the ideology of regeneration, that the Southwest would 

become the birthplace of a new American culture (Jones 5). Austin's comments suggest 

that Americans should accept American Indians into their culture: "absorbing our native 

tribes into the body of our national life" (Austin "Why Americanize the Indian?" 172). 

The essay also expresses this idea in its· references to Secretary Wilbur's comments on 

melding the American Indian into the American "melting pot" (Wilson 343): "Secretary 

Wilbur is right in stating that he [the American Indian] could pass into the American 

strain to our advantage" (Austin "Why Americanize the Indian?" 170). Some citizens 

71 



believed that blending the American Indian society into the dominant society would 

benefit all Americans. 

Another prominent regeneration idea that is expressed in this essay is the belief 

that American Indians should be self-determining. Austin comments that Americans are 

not "unreasonable in demanding that our Indians be made amply self-supporting" but 

"not as broken-down whites." Austin supports training American Indians by fostering 

their natural talents and making them self-sufficient as "good Indians" (Austin "Why 

Americanize the Indian?" 170). 

The regenerationists believed in tribal self-determination (Jones 293) --in the 

sense of the freedom of a people of a given area to determine their own political status. 

Their plan for self-determination for American Indian tribes included acquiring civil 

rights and due process for all American Indians, regaining some of the tribal land that 

was lost due to assimilation, replacing boarding schools with reservation schools, and 

increasing medical facilities on reservations (Jones 303). 

Austin believed that before the 'American Indian could achieve tribal self-

determination, that individual American Indians had to become self-dete·rmining (Jones 

295) --in the sense of being able to manage one's own affairs, make one's own 

judgments, and provide for oneself. So in a sense, Austin thought that for the American 

Indian nations to achieve self-determination, first individual American Indians must 

become self-supporting. This individual self-support would become a base for strong 

individuals to come together and lead their tribes to self-determination. Although she 

supported the same beliefs on tribal self-determination as the other regenerationists, 
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Austin thought the most important way for an American Indian to achieve self 

determination or self-support was through a proper education. 

Education is the last specific belief of Austin's that is detailed in "Why 

Americanize the Indian?" This belief explains why no one educational system can 

facilitate learning for everyone. The educational needs of a region must be analyzed and 

adapted for the different learning needs of the people of that region. An example of this 

concept is her support of and experimental work with bilingual education for Hispanics in 

the New Mexico school system. Austin also believed that along with the basic elements 

of education -- reading, writing, and math -- students should be taught job skills which 

would enable them to become self sufficient. These job skills should provide the means 

for them to obtain an occupation that is pertinent to the jobs in their particular community 

(Stineman 176). Again, this assertion reflects Austin's belief that any operation should 

analyze the region's and the people's needs and utilize the resources available to benefit 

the local community. 

This belief is reflected in "Why Americanize the Indian?" in Austin's plans for 

how the American Indian should be educated. Austin quotes the Merriam Report as 

demonstrating that the government-run boarding schools have not been good for the 

American Indian child. Specific evidence details that they are fed on "food deficient in 

quantity, quality, and variety," that diseases of"tuberculos'is and possibly trachoma" are 

rampant in the schools, and that the children work "four hours or more in heavy industrial 

work" each day (Austin "Why Anlericanize the Indian?" 168). Austin states that 
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American Indian parents cannot understand why a child must learn certain skills at the 

boarding schools: 

Nor does he [American Indian] understand why his boys should have to 

set type or manage a steam laundry, when there is no opportunity to 

practice these trades within three hundred miles of where Indians can live; 

or why his girls, whose mothers made exquisite baskets and incomparable 

blankets, should be taught Spanish drawnwork and Irish crochet, when it 

is well know that these things are always imported from China or Mexico 

and sold at prices that would mean starvation to the Indians, who have to 

pay American prices for bread and meat. (Austin "Why Americanize the 

Indian?" 169) 

Austin believes that these schools train the children in skills that will not help them to 

become self-sufficient. She thinks that ·there is a better way to educate American Indian 

children. 

Austin's 'plan for educating the American Indian included making the children 

self-sufficient or self-determined, 'and providing a way for them to help educate other 

people of their dommunity so that the community could improve and possibly become 

self-determined. Her first step in this plan was to have "village schools, where the 

children would be left under the affectionate care of their parents to learn all that an 

Indian needs to know" (Austin "Why Americanize 'the Indian?" 169). Being raised at 

home would enable the children to learn about the traditions, religion, and culture of their 

home, while also obtaining 'an education' and life skills at
1

the village school. 
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The next step in Austin's education plan was to have children share "whatever 

useful white learning they acquire" with their parents. Parents could learn skills and 

knowledge from their children. Some topics that might be shared would include 

"principles of correct food and sanitation." This type of learning could cut down on some 

of the malnutrition and health problems of the community. This sharing of knowledge 

could benefit the community (Austin "Why Americanize the Indian?" 169). 

To teach the children adult vocational skills that draw upon the American Indians 

natural talents was the third step in the plan. Austin comments that "all tribesmen are 

natural craftsmen. What they do with their hands they do well, with that complete 

mastery over the material which can convert any craft into an art" (Austin "Why 

Americanize the Indian?" 171). By training the American Indian students to develop and 

market their natural talents, then schools would be helping them obtain an occupation that 

they can use on the reservation. They can suppbrt themselves in their home territory and 

not be dependent on the government or other organizations for aid. 

A fourth part of the plan. was to d~v'elop curric'ulmn for the smartest students in 

vocations that would specifically benefit their tribal communities: "Establish normal 

schools for the few Indians who wish to serve as: teachers or skilled craftsmen to their 

own people" (Austin "Why Americanize the Indian?" '171). In these norinal schools, 

"young Indians could learn to use the tools of white· civilization and aid' in the · 

advancement of their own people by becoming teachers and public health nurses" (Austin 

"Why Americanize the Indian?" 170). Again, Austin's education plan would not only 
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benefit the individual student but would benefit the entire tribal community, a plan which 

also reflects the ideology of regeneration's belief in the beneficial uses of communalism. 

Austin repeats several concepts relating to American Indians and Whites 

throughout the essay "Why Americanize the Indian?" She states that American Indians 

should not be made into imitation whites. Also, Austin begins the theme of "thinking 

White" in this essay that appears in some of her fictional works. The theme of "thinking 

White" appears in the text as "learning the tools of white civilization," share with others 

"whatever useful white learning they acquire," and helping with "the advancement of 

their own people" with the acquisition of this "white knowledge" ("Why Americanize the 

Indian?" 170). In this essay, Austin has explained some of her most specific concepts of 

how American Indians could travel the "road to successful living in the midst of white 

civilization" ("Why Americanize the Indian?" 170). 

Austin's ideals and her functional persuasive works demonstrate how she believed 

that America should handle the American Indian population. She thought that Americans 

could help the American Indian, and also that 'American Indian social and spiritual values 

could regenerate American culture. Austin, as well as other regenerationists, 

intellectuals, and artists, .thought th~t the Southwest would develop' the next great culture 

in America. They believed that this new culture could be created by blending aspects of 

the American Indian, Hispanic, and '·Anglo· cultures together into one culture (Robinson 

336). Austin specifically thought this uniting of Southwestern cultures could be achieved 

through art and aesthetic principles (Armitage "Mary Austin" 18). She wrote about this 

new culture in her letters to politicians and friends; ·in The Land of Little Rain, The 
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American Rhythm, and The Land of Journey's Ending; and in many of her published 

essays. Austin spoke about this blending of cultures in her lectures and speeches that she 

presented across the country. Finally, she idealized these thoughts concerning a 

regenerated American culture in her fiction, particularly in the story "The White Hour" 

and the novella Thinking White. 
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CHAPTER3 

NEG-ARISTOTELIAN ANALYSIS OF THE LITERARY PERSUASION AND 

ITS APPLICATION IN MARY AUSTIN'S "THE WHITE HOUR" 

AND "SHOSHONE LAND" 

Many prominent magazines of the early twentieth century such as The 

Nation, The Bookman, New Republic, The Century Magazine, The Forum, and 

Survey often published essays of Mary Austin which examined her sociological, 

political, and religious views (Ellis Beyond Borders 12-14, Rupert "Discovering 

America" 250). Austin discussed these same ideas in her lectures, in her letters, 

and in her nonfiction works, such as Can Prayer Be Answered? and Everyman's 

Genius. Later, Austin integrated these views into idealized persuasive literary 

works. The novella Cactus Thorn and the short story "Frustrate" are examples of 

this idealized narrative (Graulich Cactus Thorn 118). These works represent 

fictional versions of feminist issues that Austin expressed in such nonfiction 

works as The Young Woman Citizen and "The Forward Tum." 

With the same approach that she clarified her ideas about women's rights, 

Austin popularized her concepts on regenerating modem society with American 

Indian social and spiritual values in her functional persuasive works. On the 

lecture circuit, she spoke concerning such topics as American Indian art and civil 

rights. Austin wrote letters to governmental officials, friends, and other 

prominent people in an attempt to inform them about and to ask them for help 
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with American Indians. Popular journals and newspapers contained essays which 

revealed Austin's regeneration beliefs. Then, Austin idealized these concepts into 

fictional works. Her regeneration ideas are brought to life in literary persuasive 

accounts of American Indian protagonists and their interactions with the Anglo 

world. 

Austin emphasized several regeneration beliefs in her realistic literary 

persuasive works. The American Indian's communal values and spiritual 

association with nature are two such concepts. Another was her belief that the 

American Indian needed to be self-sufficient. However, an idea that held much 

significance for Austin and which appeared in her fiction concerned the blending 

of the three Southwestern cultures -- Anglo, Hispanic, and American Indian --

into a new modem American culture. This idea began to develop for Austin when 

she lived in California. An early friend and mentor, Charles Fletcher Lummis, 

also believed in this idea and possibly introduced Austin to the concept. 

Austin met Lummis at his residence in 1899. His home near Los Angeles 

was a gathering place for writers, artists, and intellectuals of the era. Lummis 

wrote many books and articles about the Southwest. At one time, he was editor of 

the LA Times and the magazine Land of Sunshine. Lummis was devoted to the 

study and preservation of the culture and traditions of the Southwest (Fink 96-99, 

Stineman 63-67). In 1903, he organized the Southwest Society, which was the 

western branch of the Archaeological Institute of America. A major goal of this 

group was to establish "a great characteristic Southern California free museum of 
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science, history, and art." Together with members of the Southwest Society, 

Lummis founded the Southwest Museum in Los Angeles in 1907. This museum 

became one of the nation's most significant museums, libraries, and archival 

collections of American Indian art and materials (Valiulis 2). 

Lummis was one of several Southwest regionalists who protested the 

interpretation that American culture had its beginnings solely in the 

EuroAmerican cultures of the eastern United States. The Southwest regionalists 

group believed that a "pincer view of our culture" was more realistic of the 

Southwestern region of America. The "pincer view of culture" observed that an 

EuroAmerican arm moved to the Southwest from the East Coast and that an 

American Indian and Hispanic arm moved from the South and West. These two 

movements formed "the arms of the pincer joining with fruitful cultural effects in 

the American Southwest" (Robinson 336). 

Austin, like Lummis, theorized about the cultural potential of the 

Southwest. Cecil Robinson states that Austin was as much a 

champion of the pincer theory of American culture as was 

Lummis, and she looked forward to the rise of a new and fruitful 

culture in the Southwest as the result of cross-fertilization of the 

three main strains, Indian, Spanish, and Anglo. (337) 

Austin writes in Land of Journey's Ending: 

Here in the Southwest, and up along the Western coast, where our 

blood-stream reaches its New-World Journey's ending, it finds 
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itself possessed with no effort, along with beauty and food - and 

power-producing natural resources, of a competent alphabet of 

cultural expression [ ... ] the energetic blond engrafture on a dark, 

earth-nurtured race, in a land whose beauty takes the breath like 

pain. (441-43) 

The supporters of the pincher theory anticipated a new culture and a new art, 

"reared upon the ancient traditions and the aesthetic sensibility of the Indians and 

Mexicans as well as upon the 'folk' culture of the unspoiled Anglo cattlemen" 

(Robinson 337). 

Several American artists and writers believed that the Hispanic and 

American Indian cultures were more natural and original than the Anglo culture. 

Some artists and writers who shared this viewpoint were Fredrick Remington, 

Charles F. Lummis, Robert Herrick, Frank Dobie, Tom Lea, Witter Bynner, Hart 

Crane, Willa Cather, John Steinbeck, Wright Morris, Robinson Jeffers, Virginia 

Sorenson, Alice Corbin Henderson, Harriet Monroe, and Mary Austin (Robinson 

230, Rudnick Luhan 178). These people praised the Hispanic and American 

Indian as a "noble savage." Robinson states that elevating these cultures 

indicated "an implicit criticism of the mechanized and commercialized society of 

the United States" and emphasized "the demoralizing and dehumanizing effects of 

industrialization and commercialism" on the Anglo culture (Robinson 225). 

These modem American writers and artists saw the Hispanic and American 

Indian as "possessing a natural majesty in the dignity of his bearing and a sort of 
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sanctity in the very simplicity ofhis wants" (Robinson 231, Jones 1-2). The 

quality of Hispanic and American Indian "folkways, music, and traditions 

impressed American writers and intellectuals as having a greater immediacy of 

emotion than was found in the more industrialized societies" (Robinson 249). 

In The Land of Journeys' Ending, Austin criticizes industrialization and 

praises the life lived in harmony with nature: 

It is the rhythm, if you insist on explicitness which has not yet lost 

the sense of right- and left-handedness, of male and female, all the 

plain distinctions with which life marked us before we gave 

ourselves to the god of machines. (345-46) 

In many of her works, such as The Land of Little Rain and One Smoke Stories, 

Austin portrays an idyllic picture of the good life lived close to the earth by the 

Hispanics and American Indians (Land 281, Smoke 145). Austin stated that the 

Protestant missionaries and the Bureau of Indian Affairs workers tried to suppress 

the natural aesthetic traditions of American Indians and Hispanics: "The 

Franciscans, at least, for the beauty they destroyed, left such beauty as they had 

found, and a type of architecture destined to prevail in the Southwest" (Land of 

Journey's Ending 197). To return to a more natural way of life, Austin believed 

that Americans should incorporate some of the American Indian and Hispanic 

cultural and spiritual values into their lives (Hall 364). 

From this idea of the blending of the Southwestern cultures, Austin began 

to develop a concept in her fiction that she called "thinking White." This idea 

82 



meant that the American Indian could learn the knowledge and ways of the White 

man. After learning the "White knowledge," the American Indian could return to 

his people. The Indian would retain his Indian spirituality but have the science 

and economic understanding to blend with his Indian knowledge. He was sure to 

prosper then and become self-sufficient. Also, with his spirit of communality, he 

would share his new knowledge with his people and they too would prosper. 

Two literary or imaginative persuasive artifacts, which express Austin's 

theme of"thinking White," are the short story "The White Hour" (1903) and the 

unpublished novella Thinking White (1927). A nee-Aristotelian analysis of the 

literary persuasion in these two works provides additional insight into Austin's 

regeneration ideas, particularly her belief in the creation of a new American 

culture, which would develop in the Southwest. 

Imaginative literature begins with a writer's need to convey a personal 

vision to readers. The writer presents a unique view of experience, one that has 

significance beyond the moment (Kirsner and Mandell). To interpret a literary 

work means to explore its pluralistic or possible meanings (Kirsner and Mandel 7, 

Abrams "The deconstructive angel" 243). The literal meaning of a story is 

provided to the reader through factual information concerning plot; setting; 

character's names, ages, and appearances; the organization; and the speaker's, the 

narrator's, or the characters' tone and mood. A work can also convey the social, 

political, class, and gender attitudes of the writer. An understanding of these 
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attitudes can contribute to the meaning of the work (Kirsner and Mandel 8, 

Abrams "The deconstructive angel" 243). 

Evaluating literature involves a judgment about it. Conclusions are 

reached about whether the work is effectively presented to the reader. A work is 

evaluated by breaking it apart and considering its individual elements (Kirsner 

and MandellO, Olsen "An Outline" 9). A Neo-Aristotelian analysis of the 

literary persuasion in the short story "The White Hour" evaluates Austin's first 

literary exploration of her concept of "thinking White." The criticism also 

examines her other regeneration ideas as they are brought to life in this realistic 

narrative of a female American Indian protagonist and her experiences with the 

Indian and Anglo worlds. 

Another important aspect of neo-Aristotelian literary criticism is mimesis 

(Crane "Concept of Plot" 63). Examining the mimetic role of this fiction 

contributes an understanding of Austin's regeneration ideas. It also helps in 

establishing the links between Austin's functional persuasive works and her 

literary persuasive works. 

Mimesis is the Greek word for imitation, and it is often used in criticism to 

indicate Aristotle's theory of imitation (L. Golden "Aristotle" 40). Mimesis, 

(imitation or mimicry) has long been held to be a basic theoretical principle in the 

creation of art. The concept of art as imitation has its origin with the classical 

critics (Abrams The Mirror and the Lamp 8). The mimetic theory of art 

emphasizes the actuality of the imitated artwork. Mimetic criticism views the 
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literary work as an imitation, or reflection, or representation of the world and 

human life; and the primary criterion applied to a work is that of the "truth" of 

representation to the objects it represents or should represent. Edward Auerbach 

defines mimesis as the "interpretation of reality through literary representation or 

'imitation'" (554). Traditional realistic or "mimetic" literature is the 

representation of reality through the written word. Modem theories of literary 

realism are characteristic of this mode of criticism, which appeared first in the 

works of Plato and Aristotle (L. Golden "Aristotle" 40). 

Plato and Aristotle spoke of mimesis as the representation of nature 

(Abrams The Mirror and the Lamp 9). According to Plato, all artistic conception 

is a kind of imitation: "that which truly exists [in the world ofF orms] is a type 

created by God; the concrete things humans perceive in daily life are shadowy 

representations of this ideal type" (Plato The Republic 326, L. Golden "Aristotle" 

40). To Plato artists were "imitators of imitations and were therefore twice 

removed from the truth" (The Republic 327). 

At the beginning of the Poetics, Aristotle notes that "epic poetry, tragedy, 

comedy, dithyrambic poetry, and most forms of flute and lyre playing all happen 

to be, in general, imitations." All forms differ in how and what they imitate: 

"Either by a difference of kind in their means, or by difference in the objects, or in 

the manner of their imitations" (Aristotle Poetics 624). Aristotle agrees with 

Plato that all the arts are imitations. In particular, the art of poetry exists because 

people are imitative creatures who enjoy such imitation (Aristotle Poetics 628). 
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Plato contends that such pleasure can undermine the structure of society and all its 

values, but Aristotle disagrees, and his argument concerns the nature of imitation 

itself. Whereas Plato declares that imitation is two steps removed from the truth 

or realm of the ideal (the poet imitating an object that is itself an imitation of an 

ideal form) (Plato The Republic 327), Aristotle contends that poetry is more 

universal and more general (Bressler 14 ). Aristotle disagrees with Plato's concept 

that the poet is merely imitating an imitation; for Aristotle's poet, "with his 

emphasis on the universal, actually attains nearer to the ideal than does Plato's" 

(Bressler 14 ). 

Plato's negative view of art is directly contradicted in the Poetics, the 

Rhetoric, the Politics, and the Nicomachean Ethics, when Aristotelian aesthetics 

establishes an effective mental role for artistic mimesis (L. Golden "Aristotle" 

40). For Aristotle, mimesis describes a process involving the use by different art 

forms of different means of representation, different manners of communicating 

that representation to an audience, and different levels of moral and ethical 

behavior as objects of the artistic representation (Aristotle Poetics 624). For 

example, Aristotle distinguishes between tragedy and comedy essentially on the 

basis of the fact that tragedy represents "noble" or "morally good" agents, 

whereas comedy portrays "ignoble or "morally defective" characters (Aristotle 

Poetics 625). All forms of mimesis, however, including tragedy and comedy, 

come into existence because of a fundamental intellectual impulse felt by all 

human beings (Aristotle Poetics 627-29, Abrams The Mirror and the Lamp 10). 
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In the Metaphysics, Aristotle describes this impulse as humanity's "desire 

to know" (241 ). In the Poetics, he identifies it with the essential pleasure humans 

find in all mimesis, "the pleasure of learning and inference" (Aristotle 627). 

Aristotle states that the tragic poet must provide pleasure from pity and fear 

through mimesis, which alerts the audience again to the intellectual pleasure 

generated by tragic mimesis (Poetics 641 ). He states that poetry "is more 

philosophical and more significant than history" because its goal is the 

representation of that which is universal, whereas history has the expression of the 

particular as its object (Aristotle Poetics 636). With the emphasis on the 

intellectual and philosophical dimension of mimesis, Aristotle directly contradicts 

Plato's interpretation of art as a subordinate appeal to human emotions (L. Golden 

"Aristotle" 41 ). 

Aristotle's main focus in the Poetics is on the genre of tragedy, but he also 

makes important comments on comedy and epic. His fundamental theoretical 

characteristics concerning mimesis apply to all genres of literature and all other 

forms of mimesis (Aristotle Poetics 624, Abrams The Mirror and the Lamp 1 0). 

These basic stipulations are that mimesis is fundamental to our nature as human 

beings, that human beings are the most imitative of all creatures, that first learning 

experiences take place through mimesis, and that all humans take pleasure in 

mimesis because all find "learning and inference" essentially pleasant (Aristotle 

Poetics 627-28, L. Golden "Aristotle" 41 ). 
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Aristotle assigns the function of literary mimesis to represent a complete 

and unified action consisting of a beginning, middle, and end linked by necessary 

causes. The magnitude of such a work is to be such as may easily be held in 

memory and yet remain quite clear to an audience. If the beginning, middle, and 

end of an action are clearly and persuasively motivated, the conditions will be 

present for "learning and inference" to occur (Aristotle Poetics 627). What could 

interfere with the accomplishment of this goal are "simple" and "episodic" plots, 

the former occurring without reversal of fortune (peripeteia) and recognition of 

some unknown person or fact (anagnorisis) and the latter occurring when the 

sequence of episodes fails to obey the laws of necessity and probability. To serve 

the goal of persuasive lucidity, both reversal and recognition must arise naturally 

out of the structure of the plot because, as Aristotle says, "it makes a great 

difference if something happens because of something else or merely after it" 

(Aristotle Poetics 596-97). 

According to Aristotle, the emotions represented and evoked in tragedy 

are pity and fear (Aristotle Poetics 641 ). He defines pity as the emotion felt 

toward someone who has suffered undeserved misfortune and fear as the emotion 

felt when the audience realizes that the one who suffers this misfortune is 

someone like himself or herself (Aristotle Poetics 639). When experienced in 

actual life, pity and fear are painful feelings; but when they occur in tragic 

mimesis they are integrated into a structure that has the production of intellectual 

pleasure as its goal (Aristotle Poetics 627). Aristotle connects the effective 
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arousal of pity and fear to the nature of hamartia, the tragic mistake or flaw, 

attributed to the protagonist. Pity and fear arise only when someone who is very 

much like the audience, that is, neither unqualifiedly virtuous nor deeply flawed, 

falls from happiness to misery because of hamartia (Aristotle Poetics 644). 

A controversial but key term in Aristotle's theory of artistic mimesis is 

catharsis. Three major lines of interpretation emerge, representing the medical, 

moral, and cognitive views of catharsis. Medical catharsis assumes that an 

audience suffers from an excess of pity and fear. Exposure to tragedy corrects the 

imbalance of emotions. The source for this interpretation comes from Politics 

(Aristotle 348-49). The goal of moral catharsis is to experience emotions 

virtuously in accordance with the proper means between excess and deficiency. 

This interpretation is derived from a passage in the Nicomachean Ethics (Aristotle 

339-40, L. Golden "Aristotle" 42, Holman and Harmon 75-76). 

The cognitive interpretation of catharsis contains explicit supporting 

evidence in the Poetics. This evidence has been most fully explored by Martha 

Nussbaum and Leon Golden (L. Golden "Aristotle" 42). In an important passage, 

Aristotle explains that mimesis is by hature a part of human experience from 

childhood onward, that it is the basis of our first learning experience, and that all 

human beings derive pleasure from it (Poetics 627). This pleasure does not derive 

from the nature of the object represented in the mimesis. Pleasure is taken in 

imitated objects such as "despised wild animals and corpses," which would cause 

pain if the audience saw them in reality. For Aristotle, the pleasure arising from 
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mimesis is the pleasure of learning and inference, which "is not only most 

pleasant to philosophers" but pleasant to all others as well, although in a more 

limited way (Aristotle Poetics 636, L. Golden "Aristotle" 42). Aristotle further 

supports the cognitive nature and goals of mimesis when he attributes to poetry a 

philosophical dimension arising from its capacity to express universals rather than 

particulars (Aristotle Poetics 636). He tells us that "it is necessary for the poet to 

provide pleasure from pity and fear through mimesis" and so once again calls 

attention to the cognitive function of mimesis, the essential pleasure of which is 

"learning and inference" (Aristotle Poetics 641, L. Golden "Aristotle" 42). 

The theme of catharsis as a cognitive process is very much a product of 

twentieth-century thought about this concept. The cognitive view of catharsis is 

now gaining momentum as an alternative to the traditional interpretation of 

"purgation" and "purification." The cognitive view of catharsis is supported both 

by the analysis of the internal argument of the Poetics and by arguments based on 

the way words are used in ancient and modem psychotherapy" (L. Golden 

"Aristotle" 43). 

For Aristotle, all forms of mimesis, including tragic and comic mimesis, 

have as their goal the evocation of intellectual pleasure. Comic mimesis must 

meet all of the stringent requirements set forth for tragic mimesis in terms of the 

persuasive lucidity that is the necessary prerequisites for the climatic experience 

of "learning and inference" required of all mimesis. Tragedy aims at the catharsis 

of pity and fear and thus must represent the actions of "good" or "noble" (in a 
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moral or ethical sense) human beings (Aristotle Poetics 641). Comedy, Aristotle 

tells us, represents the opposite kind of character, which we can designate as 

"b " ". bl " M d h h ase or tgno e. oreover, come y represents sue c aracters, not: 

In regard to every kind of vice, but in regard to the ridiculous, a 

subdivision of the general category of moral and physical deformity. For 

the ridiculous is some error and deformity which is not painful or 

destructive- the example which immediately comes to mind is the comic 

mask which is ugly and distorted but does not cause pain. (Aristotle 

Poetics 630) 

The discussion of human vices and virtues in the Nicomachean Ethics presents 

much information about the nature of the "base" characters represented in comedy 

(Aristotle 332-34). 

The emotion or emotions aroused in comedy must be related to the 

representation of "base" human beings involved in action designated by Aristotle 

as "ridiculous" and therefore must be opposed in some way to the emotions 

evoked by the "noble" characters represented in tragedy. A debate developed 

among scholars as to whether Aristotle anywhere directly designates any 

emotions connected with comedy and whether these emotions are opposed to pity 

and fear, the emotions evoked by tragedy. Leon Golden claimed that through an 

examination of Aristotelian texts, it could be deduced that Aristotle thought that 

tragedy and comedy were directly opposed to each other in terms of the character 

and the action that they represent. Golden states that on the basis of this 
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authentically Aristotelian view of the nature of comedy and tragedy, the emotions 

of comedy can be speculated upon reasonably, and a hypothesis can be developed 

about comic emotion ("Aristotle" 44 ). 

In the Rhetoric, Aristotle addresses the question of pity and its opposing 

emotional experience. He states that the direct opposite of pity is what may be 

called "righteous indignation" (nemesan), which is a feeling of pain at undeserved 

good fortune in the same way that pity is a feeling of pain at undeserved 

misfortune (Aristotle The Rhetoric 161-67). Edward M. Cope analyzes the 

concept of righteous indignation (expressed by the Greek terms nemesan and 

nemesis) as follows: 

According to Aristotle' s definition of nemesis "a feeling of pain at 

undeserved good fortune" it represents the claims of justice and desert, 

which is aroused in us by the contemplation of success without merit, and 

a consequent pleasure in the punishment of one who is thus undeservedly 

prosperous. (108) 

Both Old Comedy and New Comedy provide significant instances of"base" 

characters' behavior in a ridiculous manner and achieving, at least temporarily, 

undeserved success. At the end of the comedy these characters regularly meet 

with deserved punishment. Thus the idea of righteous indignation suggested in 

the Rhetoric as the opposite of pity bears a clear relationship to the action of 

comedy (L. Golden "Aristotle" 43). 
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In the final chapter of the Poetics Aristotle compares tragedy to epic; both 

genres represent "noble" characters. He notes that tragedy contains all of the 

elements in epic and additional ones unique to itself. The most important way, 

however, in which tragedy differs from, and is superior to, epic is in its much 

more compact structure. Aristotle sees the much greater length of epic, with its 

main plot and subplots, as an impediment to the lucid and persuasive unfolding of 

the poem's theme. He judges tragedy to be superior because its carefully 

orchestrated incidents, bound together from beginning to middle to end by 

psychological and aesthetic necessity and probability, achieve tragedy's mimetic 

goal more effectively than is possible for epic with its looser and more cumbrous 

structure (Aristotle Poetics 641 ). Here again, at the end of the Poetics, Aristotle 

reveals the central role cognitive pleasure plays in his aesthetic theory (L. Golden 

"Aristotle" 44). 

From the writings of Plato and Aristotle unfold the concerns, questions, 

and debates that have advanced the development of most literary schools of 

criticism (Bressler 15). Aristotle said at the beginning of his Poetics that all arts 

are modes of imitation ( 624 ). Aristotle seems to be defending art against Plato's 

charge that art is twice removed from truth or reality (Bressler 15). Unlike Plato, 

whose chief concern is the subject matter of poetry and its effects on the reader, 

Aristotle emphasizes literary form or structure, examining the component parts of 

tragedy and how these parts must work together to produce a unified whole 

(Bressler 15-16, Crane "Concept of Plot" 64). Both views of imitation, 
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Aristotle's and Plato's, have been persistently present in English literary history. 

By addressing different aspects of these fifth-century B.C. Greeks' ideas and 

concepts, a variety of literary critics from the Middle Ages to the present have 

formulated theories concerning rhetorical and literary criticism (Bressler 16). 

The Aristotelian concept of imitation - that art imitates nature - was 

consistently present in English critical thought until the end of the eighteenth 

century. This imitation of nature came to be regarded as a realistic portrayal of 

life, a reproduction of natural objects and actions. The admiration of the success 

which the greater classic writers had followed nature supported the rhetorical 

theory of following in their footsteps. Critics in the Renaissance and the 

Neoclassical period accepted imitation in this rhetorical sense of copying models 

in the various types of poetry. They did not believe that imitation should replace 

talent, but an adherence to classical models was considered a safe method of 

avoiding literary vices and attaining virtues (Bressler 16, Abrams The Mirror and 

the Lamp 11 ). 

In the Romantic period, the mimetic theory of art was replaced by the 

expressive theory; and the meaning of Aristotle's imitation underwent thoughtful 

change as the concept of nature had been transforming. Nature then became the 

creative principle of the universe, and Aristotelian imitation was considered to be 

"creating according to a true idea." And a work of art was "an idealized 

representation of human life- of character, emotion, action- under forms 

manifest to sense" (Bressler 15). 
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M. H. Abrams in The Mirror and the Lamp traced a tradition in mimetic 

literary theory. Before the nineteenth century, literary works were viewed as 

mirroring exterior reality, as giving reflections of the "real" world. The main 

question asked of a literary text concerned its truth or fidelity to nature, its 

accuracy as a representation (Abrams The Mirror and the Lamp 23). In the 

nineteenth century, however, literature came to be seen as a lamp giving "insights 

into the mind and heart of the poet himself' (Abrams The Mirror and the Lamp 

23). The appropriate question no longer concerned a work's truth but its 

genuineness or sincerity. There was also concern with whether the text was a 

"genuine expression of the writer's feelings" (Abrams The Mirror and the Lamp 

23 ). With the rise of realism and naturalism, a renewed emphasis on "the accurate 

portrayal of the palpable actual" returned, although the term imitation was not 

often used (Bressler 16). 

According to Aristotle, all the productive arts work by imitating, and what 

they particularly imitate is form (Bressler 16). Aristotle's Poetics was among the 

earliest discussions of literary genre, and it is one to which most modem critics 

are indebted. Viewing poetic art as an imitation or representation of reality 

[mimesis], Aristotle classified literary works according to the means, the objects, 

and the manner of the imitation (Stevens and Stewart 19, Aristotle Poetics 624, 

Abrams The Mirror and the Lamp 1 0). By means, Aristotle referred to the 

medium of the artwork, whether it communicated through words or music, prose 

or verse. By objects, he referred to the situations or characters that were being 
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imitated; and these could be represented as "better than or worse than or like the 

norm." By manner, he referred to what might be called point of view. He 

mentioned three manners: An imitation might be narrated in the voice of the 

character, it might be narrated in the author's own voice, or it might be acted or 

dramatized (Aristotle Poetics 624-25). A consideration of all these possibilities 

was necessary to determine the type of any work (Stevens and Stewart 19, Crane 

"Concept of Plot" 64 ). 

These classifications allowed for a number of distinctions among kinds of 

literature, but for Aristotle their significance was in their relationship to the 

function or purpose of the work of art. Aristotle seems to have believed that 

literary kinds had their own inherent forms or their own natures and that each 

literary kind developed toward the full potential of its nature (Aristotle Poetics 

624, 628-29, Stevens and Stewart 19-20). 

Among twentieth-century critics most concerned with genre have been the 

neo-Aristotelians who shared an interest in the meaning of Aristotle's poetic 

theory. Referring to Aristotle~ W. S. Crane argued for the need to determine the 

kind of artistic object an author intended before considering other elements of the 

work ("The Concept of Plot" 64). Elder Olsen states that neo-Aristotelian 

criticism begins with the kind of work the author intends and then attempts to 

account for elements within it by determining their contribution to a whole work 

of that kind ("An Outline" 16). Sheldon Sacks in Fiction and the Shape of Belief 

goes beyond Aristotle to discuss neo-Aristotelian criticism of prose fiction. Sacks 
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describes three types of prose fiction: satire, apologues, and represented actions. 

Satires ridicule specific persons, traits, or institutes. An example of satire is 

Jonathan Swift's Gulliver's Travels. Apologues exemplify formulable statements 

or truths. Samuel Johnson's Rasselas is an example of an apologue. Represented 

actions are described as texts which introduce characters in unstable relationships, 

complicate these relationships, and finally resolve themselves by the removal of 

the complicated instability. Examples of represented actions are short stories and 

novels (Sacks 15). Henry Fielding's novel Joseph Andrews is a specific type of a 

represented action. Each of these types of literature has its own end and is 

organized to achieve that end. Like Olsen, Sacks begins with a work' s kind or 

genre and then explains its internal elements as a literary or rhetorical analysis 

(Stevens and Stewart 21 ). 

The rhetorical study of fiction has a long tradition, dating at least as far 

back as the Roman poet Horace (Stevens and Stewart 25). The mimetic theory of 

criticism of M. H. Abrams in The Mirror and the Lamp views art basically in 

terms of the universe and in terms of what is imitated. Abrams uses the term 

pragmatic to emphasize that such criticism "looks at the work of art chiefly as a 

means to an end, an instrument for getting' something done" (15). The purpose of 

literary works and the way they move an audience to achieve their purpose are the 

chief concerns of rhetorical studies (Stevens and Stewart 25). Rhetoric is 

commonly defined as the art of using words to move an audience. An assumption 
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central to rhetorical criticism is that literary works have certain purposes relative 

to their audiences (Stevens and Stewart 21 ). 

Traditionally the focus of rhetorical criticism has been on the author and 

the work, the author's purpose, and the techniques used to achieve the author's 

purpose (Stevens and Stewart 21). Wayne Booth in The Rhetoric of Fiction calls 

rhetorical criticism a study of the "author's means of controlling the reader" 

(245). Contemporary rhetorical criticism retains an interest in the relationship 

between the literary work and the audience in the way words are used to move a 

reader or a listener (Stevens and Stewart 26). When rhetorical criticism is 

"applied to imaginative literature, it regards the work not so much as an object of 

aesthetic contemplation but as an artistically structured instrument for 

communication. It [rhetorical criticism] is more interested in a literary work for 

what it does than for what it is" (Corbet xxii). Historically, rhetorical criticism 

has been especially concerned with moral instruction (Abrams Mirror 21 7). 

Unlike history, literature is able to imitate not simply what is but also what should 

be. Literature may get at "the essence of a situation" (Stevens and Stewart 25). 

The "essence of the situation" that attracted Mary Austin's attention 

concerns the American Indians. In essays, letters, and speeches, she addresses 

their "situations," their problems, and her ideas on how to solve their problems. 

Then, Austin translates these thoughts into her literary persuasive works. 

Austin is conveying to her audience in her fiction her version of how the 

Southwestern culture could be. She also is communicating her regeneration ideas 
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in her literary persuasive works that concern American Indians. Austin's specific 

ideas and theme of "thinking White" first appeared fictionalized in a five-page, 

short story titled "The White Hour." This tale was published in the April 1903 

Munsey Magazine. The narrative recounts a Paiute medicine man's dream for his 

daughter to go to a White school, become a teacher, and teach her people White 

knowledge. She would "be White [ ... ] in the sense of the brotherhood of man 

[ ... ]all that stood between brown and White was a matter of books and ways and 

doings" (Austin "White Hour" 88). Once the Paiutes knew the White knowledge, 

then the two races could relate on equal terms. 

The audience for this story was mainly Eastern, non-Indian readers. The 

purpose for writing the short story was to make money, create entertainment, and 

express Austin's ideas concerning American Indians. Another purpose in writing 

"The White Hour" is to explore and to mimic her ideal of a blended Southwestern 

culture. 

The story is told by a third person, omniscient narrator in a chronological 

narrative. The main theme is that if the American Indian can gain White 

knowledge, then he or she will gain White power and success. The successful 

American Indian can then share White knowledge with the tribe so that his or her 

people can prosper. This sharing of knowledge reveals the regeneration idea of 

retaining the tribal communal values. Also, it expresses the regeneration idea that 

by attaining a good education, an American Indian can be self-supporting and 

help his or her people to be self-determined. 
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The setting for the story is Tres Pinos, California, at the beginning of the 

1900s. The plot follows the story of the American Indian protagonist Evaly John, 

her father's plan for her to attain White knowledge, and Evaly' s eventual, yet 

brief, attainment of that White knowledge. 

Mono John, a Paiute medicine man, believes that knowledge is power, 

"especially that knowledge peculiar to White man." He understands that the 

Paiutes must learn the "White knowledge" before the "two races could come 

together upon anything like equable terms" (Austin "White Hour" 88). 

Mono John names his daughter Evaly "after the most admirable White 

woman he knew, Eva Lee Matheson, teacher of the Tres Pinos school." Mono 

John's dream is for his daughter to go to the White school, learn White 

knowledge, train to become a teacher, come back to her people, and instruct them 

in White knowledge. Mono John believes that when the Paiutes learn the White 

knowledge- "mastering books and plows, and groaning mills"- then the Paiutes 

would be a great tribe again (Austin "White Hour" 88). Because he can "spell 

some, sign his name, make change, and count the days of the month," he is better 

off than his other tribesmen "in relations with his White employer" (Austin 

"White Hour" 89). To Mono John, his good relationship with his employer and 

his added responsibilities of his job have helped him evolve economically beyond 

the average man in his American Indian community. To him, this prosperity is 

proof that White knowledge is beneficial to the Paiute tribe. 
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In Tres Pinos, no law forbids American Indian children from attending the 

public White school; however, a "prejudice" exists against American Indian 

children's attending the White school. Many of the local Whites see the Paiutes 

as inferior and do not want to associate with them or to have their children attend 

school with the Paiutes. The teacher says Evaly can attend the White school only 

if she is "kept clean." Each school day, Evaly's mother braids her hair, dresses 

her in cotton frocks, and pins a handkerchief to Evaly's dress. Every Friday, 

Evaly's father goes to the schoolhouse to receive progress reports on Evaly's 

education. Evaly is a slow learner. After ten years, she has only advanced to the 

third reader and the multiplication tables (Austin "White Hour" 89). 

Mono John instructs his daughter Evaly about the "traditions of his people 

[the Paiutes], and their spiritual significance," and ofhis "revelation" concerning 

White knowledge. He calls Evaly the "chosen one, wise in books of White men, 

teacher to be" (Austin "White Hour" 89). Father and daughter believe that one 

day she will think White and that all that separates the Whites and the American 

Indians is "a matter of books and ways and doings" (Austin "White Hour" 90). 

When Evaly is sixteen years old, the tribe experiences a harsh winter. The 

previous year's rainfall has been in short supply, and there is little food. During 

the fall, an epidemic causes many Whites and Indians to die. The medicine men, 

White doctors, and store bought medicine do little to save the people (Austin 

"White Hour" 90). 
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Mono John has been a medicine man for fifteen years, a long time to be a 

Paiute medicine man. Paiute tradition maintained that when a medicine man loses 

three patients, then the medicine man has to die at the hands of the other 

tribesmen (Austin "White Hour" 90). The Paiutes begin talking of reviving the 

old custom of killing the medicine men and choosing new ones. The tribesmen 

have not killed a medicine man for fifteen years. At that time, the White sheriff 

and White law had punished the Paiutes who had killed the medicine man. Evaly 

and Mono John know the talk of killing is equal to the "force of a death warrant" 

for Mono John (Austin "White Hour" 90). 

In surrounding villages, the talk concerning the Paiutes' plans to select 

new medicine men has spread to the Whites. In the town of Black Rock, the 

government schoolteacher assembles prominent White citizens and "stopped the 

Paiutes with warnings and lectures." At Tres Pinos, the Whites are too busy with 

their own people dying and being sick to worry about the Paiutes (Austin "White 

Hour" 90). 

Evaly asks her father if there is anyone who could come and "persuade the 

people" not to kill the medicine men. He tells her that a man named Johnson 

Sides of Winnemucca can save them, but that he cannot go and get Sides because 

he is being watched and he has no son to go get Sides for him. Evaly tells her 

father that she will go to Winemucca and talk to Sides (Austin "White Hour" 90). 

Evaly climbs on board the train to Winnemucca. She sits on the platform 

of the passenger car. Indians are only allowed to ride in the empty freight cars or 
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on the top of or on the platform of the passenger cars. It is cold, windy, and rainy 

that day; but Evaly endures the cold and wet as she sits on the platform of the 

passenger car. By the time the train arrives in Winnemucca, Evaly has developed 

a severe pain in her side (Austin "White Hour" 91). 

Evaly asks around town for Sides. Someone says he is at the village of 

Haiwai. Evaly borrows a horse and goes to find him and to try and convince him 

to go and save her father. (Austin "White Hour" 91). 

While on the horseback journey to find Sides, Evaly experiences her 

"White hour." For the first time she is able to think White: "All the Indian 

woman' s habit of servility, all the youth's awe of greatness, all the primitive 

reverence for old laws, fell away from her." She sees that the Paiutes in Tres 

Pinos who do not possess the White knowledge will kill her father if they do not 

listen to Johnson Sides. She believes Sides is the only man who can save her 

father because he, "like herself," is able to think White (Austin "White Hour" 91-

92). She finds Sides, and he agrees to go with her to try to save her father (Austin 

"White Hour" 92). 

The Paiutes call a council at Tres Pinos to decide whether to choose new 

medicine men. Jonathan Sides arrives at the council and begins his speech. 

Mono John hugs his daughter, turns his back on the council, and takes Evaly to 

their hut. As Sides gives his speech, Mono John tries to relieve the pain in 

Evaly' s side. A White doctor comes, but he cannot help her either, and Evaly 

dies. With her death "all her learning and labor, all the force and power that 
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should have been pieced out for many years" dies with her. Evaly's thinking 

White experience "had all been burned out in Evaly's one White hour" (Austin 

"White Hour" 92). 

The plot of "The White Hour" meets Aristotle's conditions set forth for 

the function of literary mimesis. The plot contains a complete and unified action. 

The story has a beginning, middle, and end that are linked by a series of recurring 

causes. The story' s action builds from Mono John's first thoughts of a plan to 

have his daughter and tribe learn White knowledge to his putting the plan into 

action. Everything does not work according to the way Mono John envisions the 

plan, but the events are linked from one to the next in a cause and effect 

relationship. Readers can easily hold the story's action in their memory because 

one event builds upon another and because the plot is clear and easy to follow. 

"The White Hour" can be seen as a work which evokes the emotions of 

sadness, sympathy, and pity. Sympathy is evoked when the audience sees the 

hope that the father has for his daughter and in the way that the daughter attempts 

to live up to her father ' s expectations. Pity is experienced as the reader realizes 

that Evaly may not be smart enough to fulfill her father's dreams for their tribe. 

There is sadness in the way that Evaly dies in her effort to save her father. 

Sorrow is also experienced when the audience realizes that the dreams for the 

future of the tribe also die along with Evaly. 

Another characteristic of the story that aligns with Aristotle's views is the 

audience's experience of catharsis. Evaly is basically a good and noble character. 
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She tries hard to please and fulfill her father's dream. She does all the right things 

but is unable to follow through on her father's plan. The audience can relate to 

Evaly's experience. They can experience a kind of catharsis because many have 

had similar experiences with their own parents or older loved ones. Often 

children who love their parents go beyond the normal expectations to try to please 

the parents. All do not succeed in fulfilling their parents' wishes. So many 

readers can relate to Evaly's wish to please her father and to her failure in 

fulfilling his dream. 

The story is also realistic in Austin's presentation of the traditions and 

restrictions placed on the Paiutes by the White culture. Austin's ethos is 

experienced in her knowledge of American Indian traditions and customs. Logos 

is seen in the story in Mono John's thesis on why it is important for Evaly to learn 

White knowledge. Mono John carefully sets out his plan for helping his daughter 

think White. Then, with Evaly' s help, the Paiutes would learn White knowledge. 

That knowledge would bring greatness back to the members of the tribe, help 

them to become self-determined, and enable them to be treated equally by the 

Whites. Mono John has proof that this idea worked on a small scale. Because he 

can write a little, Mono John has a better relationship with his employer than the 

Paiutes who cannot write. So, on a grander scale, he reasons that more White 

knowledge can only help his tribe. 

This idea of the American Indians' being allowed equal treatment with the 

Whites just because they have some White knowledge appears to be somewhat 
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idealistic and simple. Austin admits that although there was no law to prevent a 

Paiute child from attending the local White school, a prejudice did exist against it. 

So even ifEvaly had not died and if her father's plan had been fulfilled, it would 

have been likely that the Whites' prejudice could have extended from the school 

to White society. The Whites would likely never have accepted the Paiutes on 

equal terms. However, the Paiutes might have gained enough knowledge to help 

protect themselves and their lands from White encroachment, prejudice, and 

deception. So, some benefit could have been gained if the tribe had been taught 

to think White. But this gain might have been achieved with the loss of their own 

cultural patterns. 

The style of the writing is somewhat romantic and paternalistic. Austin's 

earlier fiction sometimes has these characteristics. As Austin matured, her style 

became more realistic. She also lost much of her paternalistic tone toward the 

American Indian in her later works. 

Austin's trademark irony also appears in the short story. The biggest 

irony is that Evaly achieved her thinking White experience, but it lasted for only 

one brief hour. If she had sustained it for the length of her normal life, she and 

her tribe might have greatly benefited from her experience. Another example of 

irony is the fact that Evaly is a slow learner, yet her father sees her as a savior 

who will lead their tribe to greatness by becoming a teacher. 

Mimetic reality appears in the story in several ways. One way is the 

realistic presentation of the American Indians in the story. A representative 
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humorous scene in "The White Hour" is perceived when Evaly is talking to a 

group of Paiute boys just after her arrival in Winnemucca: 

The young men snickered and nudged one another, and one 

swaggered a little. "Were all the girls of Tres Pinos as pretty as 

she?" "Much prettier," said Evaly, "and the young men more 

polite." (Austin "The White Hour" 91) 

Austin always stated that humor was a large part of American Indian life and was 

included in their everyday lives as well as their serious traditional ceremonies 

(Austin "American Indian Folklore" 344). 

Another mimetic reality and a link between Austin's functional and 

literary persuasive works can be seen in the similarity of the story to an essay that 

Austin published in The Land of Little Rain. The name of the essay is "Shoshone 

Land," and it details the life and death of a Shoshone captive who becomes a 

Paiute medicine man. The Land of Little Rain was serialized in The Atlantic 

Monthly in 1903, the same year that "The White Hour" was published in Munsey 

Magazine. 

The first similarity between the two works is the names of geographic 

locations. Two towns are mentioned in both writings: Black Rock and Three 

Pines (Tres Pinos in Spanish). The stories of the illnesses in the campodies, 

Paiute camps, and of the two medicine men' s fates are also similar. An epidemic 

of pneumonia ravages the people; and the medicine men, White doctors, nor store 

bought medicine can cure the people. The Paiutes form a council and decide to 
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choose new medicine men. The Paiute medicine man traditionally is killed when 

he loses three patients. The tribe believed that when three or more patients were 

lost, then the medicine man had lost his healing powers and he would bring bad 

luck, such as an epidemic, to the tribe. To get rid of the bad luck, the medicine 

man had to die in a ritualistic killing. In "The White Hour," the medicine men did 

not lose their lives (Austin "The White Hour" 92). In "Shoshone Land," the 

medicine man, Winnenap, loses his life with a "sharp hatchet-stroke" to the head 

(Austin Land of Little Rain 60). 

Another parallel is the mention of Whites' attempts and Johnson Sides' 

speech to try to stop the killings of the medicine men. In both stories, the 

government teachers in neighboring towns influence other Whites to threaten the 

Paiutes, and the tribes back down and do not kill any medicine men (Austin Land 

of Little Rain 60, Austin "The White Hour" 90). In "Shoshone Land," Sides is 

described as "the most notable of Paitue orators" (Austin Land of Little Rain 60). 

Sides gives a "good speech" to save the medicine men that was "cunningly drawn 

out" (Austin "The White Hour" 92). This portion of both writings is very similar. 

A third parallel adds to the reality of both "The White Hour" and 

"Shoshone Land." The editor of the newspaper, the Inyo Independent, wrote a 

similar account about an epidemic and about a council of Paiutes deciding the fate 

of their medicine men. William A. Chalfant wrote that an epidemic broke out in 

the winter of 1900-1901. Chalfant reports that Jonathan Sides came with some 

local Paiute chiefs to his office (Hoyer Dancing Ghosts 30). Sides was a political 

108 



and spiritual leader among the Paiutes in Nevada (Hoyer Dancing Ghosts 29). 

Sides explained to the editor about the epidemic's devastation in the American 

Indian community and about the Paiutes' desire to kill their medicine men. He 

wanted the editor to record his words, and he requested help from the White 

community to solve both of these problems (Hoyer Dancing Ghosts 30). These 

similarities between the newspaper editor's account, the nature essay, and the 

short story are evidentiary links that Austin took real experiences and placed them 

into her fiction. 

"The White Hour" is a realistic literary persuasive narrative that expresses 

many of Austin's regeneration theories. The plan for Evaly John to learn in the 

White school, become a teacher, and teach her own people reveals the 

regeneration belief of self-determination for American Indians and also their 

sense of communality. Austin believed that American Indians could achieve self

determination. She felt self-determination could best be achieved by first 

teaching individual American Indians to be self-supporting. The self-supporting 

American Indians would then become leaders, and possibly teachers, in their 

communities and could lead their communities to self-determination. Austin 

thought the most important way for an American Indian to achieve self-support 

was through a proper education. This ideal is expressed in the narrative through 

Mono John's plan for his daughter to be the savior of her people as she taught the 

tribe White knowledge. In Mono John's view, his people could then be on an 

equal playing field with the Whites. 
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The theme of thinking White is also an important regeneration idea. It 

reveals the beginning of Austin's thinking about the blending of two cultures and 

the effects of this juncture on both cultures. Another regeneration belief concerns 

the belief in the spirituality of American Indian life. Austin's acknowledgment of 

the importance of the Native American spirituality to their culture is expressed in 

the way that Mono John teaches Evaly the customs and the significance of these 

Paiute traditions. 

Jacqueline D. Hall has divided Austin's writing career into three phases. 

The first phase corresponds to her writings that were produced in California. In 

this stage of her writing, Austin "explored man's role in nature using her own 

experiences for imagery and ideas." The second phase reviews her novels that 

were written while Austin lived in New York. Her writings in this stage 

"reflected Austin's new interest in social issues and man's adjustment to society." 

The third phase examines her writings after she moved away from New York. 

This stage of Austin's writings involved "the growth of Austin's ideas and her 

new emphasis on a social theory" (Hall363-64). 

"The White Hour" (1903) corresponds to Hall's first phase of Austin's 

writing career. It also preexists Jones's first stage of the development of the 

ideology of regeneration movement, "creating the ideology" (Jones 2). Thinking 

White (1927), an unpublished novella that also contains the theme of thinking 

White, coincides with Hall's third phase of Austin's writing career. The work 
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also fits into Jones' third phase of the development of the ideology of 

regeneration, "fulfilling the ideology" (Jones 2). 
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CHAPTER4 

NEG-ARISTOTELIAN ANALYSIS OF THE LITERARY PERSUASION AND 

ITS APPLICATION IN MARY AUSTIN'S THINKING WHITE 

Between World War I and the stock market crash of 1929, many citizens started 

to realize that something was wrong in America. The American dream was beginning to 

fail as more and more people began to lose their jobs and were not able to provide the 

basic necessities of food and shelter for their families (Porter 307, Wilson 343). Many 

members of the "intelligentsia," such as Jack London, Lincoln Steffans, and John 

Steinbeck, as well as thousands of workers, turned to socialism and communism for 

responses to America's developing difficulties. Other Americans, such as Gertrude Stein 

and the writers of the "Lost Generation," left the country to become ex-patriots in 

England and France. Some citizens in the United States began to question the basis of 

Euroamerican history. And a small faction of Americans began to think that the 

American Indian cultures might have the solutions that could solve some of America's 

growing problems (Ruppert "Discovering America" 247, Wilson 343-44, Jones 1-2). 

Among this group was the "poet, psychologist, and mystic" Mary Hunter Austin, who 

"drew strength from the land and found timeless wisdom among primitive people, 

especially the American Indian" (Stoddard Mary Hunter Austin Centennial1868-1968 4). 

Austin had "a ferocious sense of justice, especially in relation to the Indian and 

Spanish Americans who were, in the earlier days, taken serious advantage of by the white 

' intruders"' (Adams Mary Hunter Austin Centennial1868-1968 7). She found the 
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American Indian's fight for personal and civil rights an "occasion for greatness." Austin 

explained that "an occasion for greatness" is "The measure of man's greatness is his 

utility. He will never attain full measure of greatness if he fails to meet the demands of 

the time in which he lives. Occasions for greatness are not wanting" (quoted by Stoddard 

Mary Hunter Austin Centennial 1868-1968 4 ). Austin recognized that America had 

several social problems that needed resolution. She had confidence that American 

ingenuity could resolve the country's "problems by the application of native wit and good 

sense." Austin was satisfied that people, especially women, could solve America's 

difficulties by "cleaning up slums, getting milk to starving babies, solving labor 

management problems, educating the electorate, and so on" (Wynn Mary Hunter Austin 

Centennial 1868-1968 5). Austin was described as "continuously optimistic, desperately 

serious, always a good citizen in the old American and Greek sense, romantically humane 

and generous, a believer in the possibility of abundance both material and spiritual" 

(Wynn Mary Hunter Austin Centennial 1868-1968 5). Most people would admit that 

"where ever she lived, her influence was felt for constructive action" (Pearce Mary 

Hunter Austin Centennial 1868-1968 8). 

Austin became involved in the social causes and political movements that 

surrounded her personal life (Porter 295). To her, the personal was political; people 

could not separate their personal and their political ideals (Graulich Cactus Thorn 103). 

Just like their creative side, it was all a part of the everyday life that people lived (Austin 

Earth Horizon 362). The Paiutes taught Austin that art was a process of living. The artist 

was one who "sees, feels, creates" the patterns of life, who interprets "the significance of 
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common things," and who unites the domestic life with the particular perception of the 

artist (The Basket Woman 32, Earth Horizon 362). Austin blended her political and 

personal ideals in her nonfiction writings, her short stories, and her novels. 

Concerning the novel as a form of writing, she wrote that it 

is primarily a showing of life as it is being lived. Whatever honest 

convictions the novelist comes to in the course of his study of life, [ ... ] he 

is bound to set down, subject only to the limitations of the novel as an art 

form. This obligation to set down honestly what the lamp of his literary 

equipment discloses, and the equal obligation to literary form, which is the 

mode of display, there is no escaping. (Austin "American Literature 

Moves On" 191-92) 

Austin felt that an author's obligation was to present life as honestly as he or she saw it. 

For her, the novel was an effective form in which to present her beliefs. 

In several of her novels, Austin examined different ideas that she championed and 

upon which she wished to focus her "lamp" or "spotlight" on the world. In No. 26 Jayne 

Street, Austin scrutinized the ideas of war and radical political movements (Graulich 

Cactus Thorn 1 02). A Woman of Genius and Starry Adventure explored "egalitarian 

marriage" (Graulich Cactus Thorn 118). Feminism was the subject of Cactus Thorn and 

A Woman of Genius (Graulich Western Trails 13). Austin's beliefs concerning water 

rights and water conservation were examined in The Ford (Walton xii). These 

"spotlights" on which she focused her novels mimicked the same political movements 

that she was involved with in her everyday life: suffrage, birth control for women, 
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divorce rights for women, food conservation during World War I, environmental 

conservation, bilingual education for Hispanics in New Mexico, and American Indian 

rights. 

To Austin one of the most important "spotlights," about which she felt she must 

write, concerned the Southwestern culture of the United States and the American Indians 

in particular. While living in California, she began to foster the idea of the blending of 

the different Southwestern cultures into one modem American culture, and she further 

developed this idea as she lived in New Mexico. The idea of the mixing of White and 

American Indian knowledge and cultural concepts appeared in Austin's short story "The 

White Hour" and her unpublished novella titled Thinking White. 

One major difference exists between Thinking White and "The White Hour." In 

both narratives, the plan is for the American Indian protagonists to go to a White school, 

to learn White knowledge, to return to the reservation, and to share White knowledge 

with their people. However, in the novella, the protagonist then leaves the reservation to 

live in White society, marries a White woman, and shares his American Indian 

knowledge with others in the White community. In Thinking White, Austin was 

experimenting in literature with her "honest convictions" concerning her political ideal of 

the creation of a new American culture composed of Whites, American Indians, and 

Hispanics, which would develop in the Southwest. 

In her informative writings, Austin often employed the word "mimesis." She 

explains that it refers to "the protective mimicry of their environment by insects and 

animals" (Church Mary Hunter Austin Centennial1868-1968 9). "Dramatic imitation" 
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(dramatic mimesis) is defined by Austin as "understanding life by living it [ ... ] 

understanding the universe by getting inside it." (Church Mary Hunter Austin Centennial 

1868-1968 10). When Austin wanted to acquire knowledge about a particular subject, 

she tried to experience the skill or the living being in a first hand way: 

What she really did, if she wanted to learn to make a basket, was to go 

through all the motions of the Indian woman making it, not only the 

motions of the hands but of the spirit. If she wanted to write about an 

antelope, as far as humanly possible she became an antelope, thus calling 

up resources of lost animal wisdom that lie buried in all of us. Her best 

writing came out of intuitive methods like these. (Church Mary Hunter 

Austin Centennial 1868-1968 1 0) 

When she wanted to know what it would be like to have an American Indian live in 

White society, she imagined it, explored the probabilities of this scenario, and wrote it 

down in the novella Thinking White. 

Referring to the probabilities of the creation of artistic imitations, Aristotle stated 

that artists should imitate things "either as they were or are, or as they are said or thought 

to be or to have been, or as they ought to be" (Poetics 260). The artist endeavors to 

communicate "not the natural appropriateness or rightness, but rather a necessity or 

probability: suitably conveyed by the materials of his art" (McKeon "Concept of 

Imitation" 132). Exploring the probabilities of imitation in literary works was a critical 

standard of a group of neo-Aristotelians from the University of Chicago. These critics 

were called the "Chicago Neo-Aristotelians" by Kenneth Burke and the Chicago School 
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by other literary historians (Crane Preface iii, Corman 143). These men attempted to 

develop a "workable method" of study "in the poetics of modern literature." They began 

by studying the Poetics and "other treatises" of Aristotle, used Aristotle's critical 

methods where applicable, and enlarged Aristotle ' s analyses in "various ways in the light 

of new things modem writers have achieved" (Crane Preface iii). R. S. Crane, W. S. 

Keast, Richard McKeon, Norman Mclean, Elder Olsen, and Bernard Weinberg were 

Chicago Neo-Aristotelians (Crane Preface vii). 

In 1952, the Chicago Neo-Aristotelians published a book of essays, Critics and 

Criticism, which discussed "Aristotelian" poetics and examined past and present studies 

of critics and critical developments. This group felt that the critical theories of their time 

were too "restrictive" and "unscholarly." The Chicago critics "hoped"' that their essays 

might bring about an "enlargement of critical resources" for literary criticism (Crane 

Preface v). 

The standards ofneo-Aristotelian criticism include examining the intended effects 

of a work on an audience and the strategies used by the writer for achieving the intended 

effects, reconstructing the context in which the artifact occurred, studying the mimetic 

role of a literary work, and analyzing the work using the five canons of classical rhetoric 

(Brock, Scott, and Cheseboro 25, Foss 75-76, Cockroft and Cockroft 114). Additionally, 

the Chicago Neo-Aristotelians' theory of practical criticism involves "fleshing out the 

Aristotelian skeleton as they [the Chicago Neo-Aristotelians] have reconstructed it" 

(Corman 144). 

117 



Elder Olsen wrote that if a critic wanted to understand the "nature" of a literary 

work as a "synolon or composite, a whole and its parts specified with the maximum 

differentiation possible without the destruction of the universals upon which science 

depends, an Aristotelian criticism is requisite" ("An Outline of Poetic Theory" 9). The 

task for the neo-Aristotelian critic becomes one of "reconstructing these parts as the 

author originally must have constructed them consciously or unconsciously, in order, 

logically, to create the whole work under discussion" (Corman 144). 

The poetics of Aristotle is defined as "a science concerned with the differentiation 

and analysis of poetic forms or species [genres] in terms of all the causes which converge 

to produce their respective emotional effects" (Olsen "An Outline" 9). For the Chicago 

Neo-Aristotelians, one of the most distinctive characteristics of Aristotle's critical 

principles is that he founded his poetic science "upon the emotional effects peculiar to the 

various aspects of art and reasons thence to the works which must be constructed to 

achieve them" (Olsen "An Outline" 23). 

The emotions experienced from an artistic work are "states of pleasure and pain 

induced by mental images of the actions, fortunes, and conditions of characters to whom 

we are well or ill disposed, in a greater or lesser degree, because of our opinions of their 

moral character or, such failing, because of our natural sympathy or antipathy; or, in 

other words, our emotions are determined by the object of imitation and vary with it" 

(Olsen "An Outline" 13). The poetic method of Aristotle is directed toward the powers 

and influences that art has on human emotions (Olsen "An Outline" 1 0). 
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Aristotle was concerned with the construction of "poetic wholes that affected 

'peculiar pleasures' through their imitations of different species of human actions" 

(Crane "The Concept of Plot" 63). The imitative poetic arts have as "their ends certain 

pleasures, produced through their play upon our emotions" (Olsen "An Outline" 23). W. 

S. Crane states that these pleasures and emotions "are the ends of art and such as any 

consideration of art must embrace; but to suppose that art has no further effect and that it 

may have no further ends relative to these is vastly to underestimate the powers of art" 

("The Concept of Plot" 63). Elder Olsen believes that art exercises "a compelling 

influence upon human action- individual, social, or political" ("An Outline" 23). 

To analyze the poetics of a given type of art, the neo-Aristotelian critic begins 

with "a definition of the product, i.e., a statement of the nature of the whole composite 

produced by an art, and thence proceeds by hypothetical reasoning to treat of the 

questions specific to that whole and its parts" (Olsen "An Outline" 1 0). Olsen explains 

that the "scientific order" of all the arts begins with definitions of their "specific products 

as wholes" and that this definition is the "principle or starting point" for reasoned 

analysis of an artistic work ("An Outline" 14 ). 

By beginning with the definition of the artistic whole, the critic can begin an 

"analysis into parts." Then the critic can determine which of the parts is "the principle 

part" and identify "the order of importance of the remaining parts." The principle part or 

element of any artistic type must be differentiated from the other elements because the 

principle part is the element which "primarily determines the emotional effect" of an 

119 



artistic work (Olsen "An Outline" 16). Also, the principle part can provide unity to a 

work (McKeon "The Concept of Imitation" 140). 

Once the principle part has been discovered and analyzed, "the subordinate parts 

can be dealt with in the order of th~ir importance and according to their causes, the final 

cause of each being to serve its superior part," the principle part (Olsen "An Outline" 16). 

Crane explains that the elements are "distinct parts in the sense of being variable factors 

in the complex problem of composing works which, when completed, will produce their 

effects, synthetically, as organic wholes" ("The Concept of Plot" 64). A critic may 

discuss one of the principle elements as a principle part" but ~o "adequate judgment" 

may be made about a work without discussing how all the elements are related (Crane 

"The Concept of Plot" 64). 

All the elements of a novella must be discussed in a neo-Aristotelian analysis of 

Mary Austin's novella Thinking White. However, the first step in most neo-Aristotelian 

analyses is to place the literary artifact in the context of the time when the artifact was 

written. Austin's unpublished novella was written around 1927, at about the same time 

that she wrote Cactus Thorn- another novella which remained unpublished until 1988. 

Augusta Fink refers to both manuscripts in her biography of Austin, I Mary: "That 

summer [1927], Mary[ ... ] dashed off two novelettes, entitled Thinking White and Cactus 

Thorn" (233). Three letters from Houghton Mifflin Publishers to Austin also refer to the 

two novellas. Both novellas were rejected for publication by Houghton Mifflin 

(Greenslet "Letter dated July 25, 1927" 1, Greenslet "Letter dated September 19, 1927" 

1, Kent "Letter dated May 3, 1927" 1, Fink 290). Karen S. Lango lis also mentions that 
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Austin hoped to sell the "film rights in with book publication" of the manuscript of 

Thinking White (159). Two screenplays are located with the novella manuscript 

in the Austin Collection at the Huntington Library. When these screenplays and 

the novella manuscript were written, Austin was living in Santa Fe and was very 

involved in working to preserve American Indian art and American Indian's 

rights and property. 

The intended audience for Thinking White was those people who would 

have read McCalls magazine and/or novels written by Austin and published by Houghton 

Mifflin (Greenslet "Letter dated July 25, 1927" 1, Greenslet "Letter dated September 19, 

1927" 1, Kent "Letter dated May 3, 1927" 1). Austin's purpose in writing the novella 

was to entertain her audience, to earn some money (Fink 290), and to blend the ideology 

of regeneration and her other ideas concerning American Indians into her fiction. 

Another purpose was to show the positive aspects that might occur if White society were 

to accept an American Indian into its presence. 

The Chicago Neo-Aristotelians believe that "a definition of the product," the 

artistic form being analyzed, was an important starting point of any critical process 

(Olsen "An Outline" 10). The artistic form of Thinking White is a novella. The 

definition of a novella is "a work of prose fiction of intermediate length, longer than a 

short story and shorter than a novel." The work has the "compact structure of a short 

story with the greater development of character, theme, and action of the novel" 

(Holman and Harmon 340-41). 
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The form of this novella is presented in a typewritten manuscript with some 

handwritten corrections. Thinking White is 137 pages long; it is divided into five 

episodes. Episode one is 26 pages long. Episode two contains 31 pages. The middle 

episode is 26 pages long. Episode four is the shortest with only 22 pages. And the final 

episode is 3 2 pages in length. 

Several literary elements are important in any neo-Aristotelian analysis of a 

literary work. W. S. Crane states that Aristotle discussed four standard devices for 

critical analysis: plot and effect, character, thought, and diction ("The Concept of Plot" 

63). Elder Olsen asserts that a work has "a certain number of parts" that are determined 

by the definition of the work's artistic form ("An Outline" 11 ). The parts or elements of 

a novella, or any work of fiction, include theme, setting, characters, plot, action, symbols, 

imagery, point of view, style, tone, diction, and language (Kirszner and Mandell 41-42). 

In neo-Aristotelian criticism, a principle part or element of a fictional work is 

differentiated from the other elements because the principle element "determines the 

emotional effect" of an artistic work (Olsen "An Outline" 16). This element also 

provides a unity to the work (McKeon "The Concept of Imitation" 140). 

The principle part or primary object of attention of Austin's novella Thinking 

White is the theme of the work. The theme is often an abstract concept that is made 

concrete through the various elements of the text, such as characterization and action. A 

theme provides a unifying focus "around which the plot, characters, setting, point of 

view, symbols, imagery, and other elements of a work are organized" (Meyer 199). 
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Thinking White is the main theme of this narrative. It is developed through the 

plot, characters, and other elements of the story. Thinking White's theme reflects 

Austin's regeneration belief of the blending of two of the Southwestern cultures into a 

new American culture. Before a detailed explanation of the theme is explored, an 

examination of the setting, point of view, plot, and characters is required. 

Setting is considered the physical and social background where the action of the 

story takes place (Meyer 196). It can involve the geographic, historical, and physical 

locations of the story. Two principal locations act as the geographic setting for Thinking 

White: the Navajo reservation and the town of Arroyado, New Mexico. The physical 

locations are, for the most part, the outside and the hogans (Navajo houses) on the Navajo 

reservation and the ranch and town buildings in Arroyado. The historical setting is 

between 1925 to 1929 (Austin "Screen Scenario Script" Thinking White 1 ). 

The setting is very important to the shaping of the story. If the setting were 

different, it would alter the story's action and change the readers' response to the story 

(Meyer 50). The time is significant because the 1920s were the foundation years for a 

change in attitude of the American population to the American Indian situation. It was 

the time when Americans began moving away from an assimilationist attitude. The 

geographical and physical settings are also important to the story because the American 

Indian reservations and the state ofNew Mexico were where much of this change in 

attitude toward the American Indian began to take place. The problems of the Pueblo 

people received national attention, and these problems were a significant impetus for a 

change in attitude of many Americans toward the American Indians (Wilson 331-32). 
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The narrative is told in chronological order in a third person, omniscient point of 

view. The point of view tells the audience who is telling the story and how the story is 

told. Third person, omniscient point of view allows a narrator to tell the story and to 

comment on the thoughts and feelings of any of the characters in the narrative (Meyer 

192, Kirszner and Mandell 93). The narrator of Thinking White is not a character in the 

narrative and is not directly involved in the story, so he views it from a certain distance. 

But the narrator is all knowing and tells about events that have occurred, are occurring, 

and will occur in the plot. By choosing a narrator that is not directly involved with the 

story, Austin helps maintain the narrator's objectivity; and this technique helps the reader 

to believe that the story is told in a truthful and impartial manner. The narrator also 

appears credible and reliable as he explains and presents additional information 

concerning some of the American Indian practices or customs to the audience who might 

otherwise be unfamiliar with them. One illustration of this additional information is the 

narrator's explaining the significance of the custom of a Navajo man meeting his mother-

in-law: "If a man meets his wife's mother face to face, something calamitous may come 

of it" (Austin Thinking White IV.l3). Another such incidence is the narrator's 

explaining to the reader the proper time for a certain Navajo ceremonial to take place 

(Austin Thinking White 11.27). These instances quickly involve the reader with the story 

and help the reader to understand unusual material that appears in specific places in the 

plot of the story. 

The plot of a story is an author's selection and arrangement of the occurrences in 

a story that shape the action and give the story a particular focus (Meyer 192). Richard 
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McKeon writes that "Aristotle put an emphasis on plot as the 'soul of composition' with 

its beginning, middle, and end" and that plot is "an imitation of the actions of men" ("The 

Concept of Imitation" 134, 141 ). The plot "imitates in words a sequence of human 

activities, with a power to affect our opinions and emotions in a certain way" (Crane 

"The Concept of Plot" 67). 

The plot of Thinking White begins with "Episode I, Chindee Hogan" on the 

Navajo reservation at Peach Springs, Arizona. Two or three Navajo huts, a herd of goats, 

and several men, women, and children are moving around in the early morning light. 

Etsidi Bikis, aged 12, and Tanapah, aged 11, care for the goats belonging to their 

respective families. It is their job each day to water the goats at the springs and feed 

them on the range. Tanapah is pretty, with long braids, and a quick, decisive manner. 

Etsidi bikis is thoughtful and ambitious to think White (Austin Thinking White 1.6) 

When the narrative begins, a posse led by Etsidi bikis' father and his father's 

employer, a neighboring rancher, is seen coming to the Navajo settlement. They are 

searching for a sheepherder who has disappeared and whose sheep were found wandering 

on the range. The rancher, Don Alfaro, believes the sheepherder has been attacked and 

either driven off or killed by cowboys. The herder was last seen grazing his sheep near 

land claimed by the cattlemen. 

The two children plan to join the search secretly. To keep their goats safe while 

they search, Tanapah suggests that they pasture them in a small box canyon where other 

Navajos are afraid to pasture because it is "chindee," haunted. On the side of this canyon 

is an ancient cliff dwelling. Many Navajo believe all ruins are haunted; therefore, they 
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avoid ancient ruins. Since it is near the "chindee" ruins, the pasture in the canyon has 

rarely been used. 

Tanapah scares off Etsidi bikis' cousin, Hosteen hatsi, by remarking that she is 

going to pasture at the "chindee" canyon. Etsidi bikis is not scared because he knows 

White people do not fear "chindee" places. Since he wants to think White, he will not be 

scared either. 

Tanapah and Etsidi bikis go to the box canyon and guide the goatherd into the 

canyon bottom, which has a small spring and good pasture. Tanapah teases Etsidi bikis 

to provoke him to go up to the ruin, which is called Chindee Hogan (Haunted House) by 

the local Navajo community. As they approach the cliff dwelling, they are both 

frightened by "hearing strange noises that seem to come out of the ground" (Austin 

Thinking White 1.19). The children go into the ruin, and the ground collapses below 

Etsidi bikis' feet. He has stepped onto the roof of an ancient kiva, (underground 

ceremonial chamber) and has fallen in. 

In the dark kiva, the boy finds the missing herder who is tied with ropes, 

wounded, and nearly unconscious. The herder's moans are the noise that the children had 

heard. Tanapah looks down the hole that Etsidi bikis fell through. The children talk 

about using the rope from their burro to get the shepherd and the boy out of the kiva. 

Tanapah gets the rope, but it is not long enough to reach the bottom. Etsidi bikis is upset, 

but he remembers to think White and prays to the "God of the Whites" (Austin Thinking 

White 1.24). Tanapah has an inspiration. She cuts off her braids, and Etsidi bikis makes 
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a hair rope with her hair and their clothing. The rope is now long and strong enough to 

lift the Navajo boy and the wounded man out of the kiva. 

It is getting dark, so the children take care of the herder's wounds, make a fire, 

and wait in the canyon until the morning. They do not want to travel at night because it 

would be too dangerous for them and for the goatherd. At dawn, the children's mothers 

and Etsidi bikis' uncle come looking for them. The herder's employer is so impressed 

with Etsidi bikis' courage and resourcefulness that he offers to send him to be educated at 

the White school, which will enable the boy to learn to think White. 

"Episode Two, Strong Medicine" begins ten years later at Tseyanathoni on the 

Navajo Reservation. Etsidi bikis has graduated from a college in the Eastern United 

States. He is now called by his White name of Johnny Alfaro. When he goes to the 

White school, he has to have a White-sounding name to enroll. 

While attending the university, Johnny and Celia, the daughter of one of his 

professors, fall in love, and they want to marry. The girl's father is willing for them to 

marry because he respects Johnny. The professor also remembers that one of his own 

New England ancestors had Indian blood. However, Celia's mother is against the 

marriage. The mother finally consents to an engagement on the condition that Johnny 

sell his livestock, leave the Navajo reservation, and live a "White life." 

Johnny returns to the reservation to look after the family property and livestock 

that his father has left him when his father dies. Johnny wants to increase the family's 

wealth so that he can leave his mother enough money to be comfortable for the rest of her 

life. He also needs more money for himself if he is to marry Celia and make a "White 
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life" for her. However, Johnny encounters several problems that are created by the 

Navajos who resist the idea of his taking away the Alfaro family's wealth from the 

reservation and with Johnny's living among the Whites. 

His chief opponent is Kuma byge, the medicine man and father ofTanapah, 

Johnny's childhood friend. As Johnny is kept on the reservation trying to increase and 

sell his livestock, an illness begins making many Navajos sick. Johnny's mother becomes 

sick and dies from the illness. 

In the meantime, the letters from Celia stop coming. Her mother intercepts the 

letters that the lovers have been sending to each other. Johnny cannot understand why his 

fiancee stops writing. He cannot forget her, so he continues with his plan to leave the 

reservation eventually when he has sold his livestock. He then will go back East to find 

out what has happened to Celia. 

Kuma byge has another plan in mind. He is anxious for his daughter Tanapah to 

marry the wealthy young cattleman. Tanapah is in love with Johnny and has grown into 

a beautiful woman. To bring his plan about, Kuma byge calls a council of Navajo elders 

to hold a session of inquiry into why the Yei (Navajo Holy People) are so displeased with 

the people as to send an epidemic among them. Kuma byge tells the council that Johnny 

is responsible for the epidemic of influenza that has afflicted the Navajos. The medicine 

man says that Johnny has been put under the spell of a White woman witch and that he 

carries an evil working amulet around his neck, with which he has cast a spell on the 

tribe. Johnny's cousin Hosteen hatsi, who is in love with Tanapah and jealous of Johnny, 

is the source of the information about this evil-working amulet. 
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Many of the Navajos have lost relatives in the epidemic, so when Johnny is 

brought before the Council, he is in real danger. Tanapah tries to warn him of the danger. 

She knows what is on her father's mind, and she cannot understand why Johnny resists 

her charms. But Johnny, "totally unaware of the place he occupies in her interest, fails to 

take the hint and goes to the Council meeting" (Austin Thinking White 11.1 ). 

The council takes place in the "dark circle of boughs" (circle fenced with juniper 

branches) with the medicine man as leader of the group against Johnny, and, with the 

women, who are outside the circle, peering in through the openings in the boughs. 

Johnny, with "the black looks" from the tribesmen, is charged with causing the epidemic. 

He points out that he has lost his own mother and has spent his money willingly in 

bringing the White doctor and in buying medicine and comforts for the sick. The Council 

tells him that if he is a good Navajo, he should prove it by marrying a Navajo girl and 

taking part in the tribal ceremonies. Johnny says he cannot marry. The medicine man 

accuses him of being under the White woman's spell. 

Kuma byge accuses him of having the "evil amulet" under his shirt. Johnny 

shows a silver locket that hangs there; he opens the locket to show a White woman's 

picture in the locket, and he tells the story of his girlfriend. Kuma byge is still not happy, 

saying that if Johnny has not heard from the girl then she must be dead. If the girl is 

dead, it is all the more reason why Johnny should marry. The medicine man plans to 

offer his daughter to be Johnny's bride. It would be an insult for Johnny to refuse. 

However, Tanapah, who now that she knows the story, thinks that she can win Johnny's 

love on her own. She stops her father from going forward with his plan. 
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"Episode Three, Thinking White" begins at Johnny's mountain camp. He has 

gone there to take care of his cattle. While he is out on the range, Tanapah arrives at the 

camp in a fine Navajo dress and is wearing several pounds of silver and turquoise 

jewelry. The cook suspects a wedding and quickly leaves. Tanapah begins to fix a meal 

at the camp. When Johnny and his men get back to the camp for supper, Johnny is 

embarrassed to find Tanapah in his camp. 

Suddenly another group of men on horseback approach the camp. Among the 

men is Tanapah's father. When they see Tanapah in her bridal finery, the men are 

confused. Tanapah invites the men to have supper at the camp. They agree, eat 

hurriedly, and leave. Several of Johnny's workers at the camp are Tanapah's kinsmen, 

and they all look suspiciously at the situation too. Is it a wedding, or isn't it? 

When all the men are gone or bedded down for the night, Tanapah tells Johnny 

why she came to the camp as she did. She explains that her father had convinced the men 

that Johnny was a witch. The punishment for a witch is death at the hands of the other 

tribe members. Tanapah says that if she had not come and presented herself as Johnny's 

bride, then her father and the other men would have killed Johnny that night. 

While at the camp, Tanapah drives Johnny nearly crazy as she taunts, teases, and 

charms him. He does not know what to do with Tanapah. By the Navajo custom, she is 

compromised; and he will be obligated to marry her if she insists, or some of her kinsmen 

will kill him. The only thing he can do is to try to persuade her to help him convince the 

council that they were not married (Austin Thinking White III.20). Johnny is afraid to 
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offend T anapah, fearing she may force him to marry her out of spite, and his heart is still 

with his White fiancee. 

Once when they are alone, Tanapah tells Johnny that she has always loved him 

and points out that he will have no peace while he defies the Navajo custom and remains 

unmarried. She tells him that she would make him a good wife and asks only that he 

would respect her love and give her children. Johnny tells her that he will never marry 

but will be faithful to his White sweetheart. He asks her why she does not marry his 

cousin Hosteen hatsi to whom he would give many cattle. Tanapah tells him that she 

only tolerates the cousin because he looks like Johnny. She reminds him that she was 

partly responsible for finding the herder at Chindee Hogan and the reward that gave 

Johnny his chance to think White. Since she has no such chance for herself, she would 

like to have children who could be Navajo and think White. Johnny is very troubled and 

is almost on the point of yielding. 

Later, Johnny receives a letter from his White girlfriend. The letter states that the 

girl's mother is dying and has confessed to stealing their letters. After the mother's 

death, the girl writes to Johnny and tells him the story. She also tells him that she still 

loves him and will never marry anyone else. 

Johnny now wants to go back and marry the White girl; but he knows that unless 

he can get the good will of the Navajos, his cattle will be killed or stolen while he is gone 

and his sheep scattered; and he will be a poor man. Johnny must receive permission from 

his clan and the council elders if he is to leave the reservation without having his 

livestock harmed. He goes back to the reservation, and the elders of the tribe are there, 
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among whom is Kuma byge. Johnny, Tanapah, and his cousin meet with the council of 

elders. 

No one knows how the situation stands. Should Tanapah claim him as her 

husband, Johnny is ruined. Johnny tells his story, shows them the letter, and makes his 

plea saying that he must not prove less faithful than the White woman. Kuma byge 

demands to know if Johnny and his daughter are married. Tanapah tells them that they 

are not married. She said that Johnny's White woman's magic has made his heart too 

soft for her and that the magic affects no one but Johnny and that Johnny should be 

allowed to leave. Johnny says that Tanapah is his sister and that he puts her in charge of 

all his property while he is off the reservation. The council gives Johnny permission to 

leave, and Kuma byge is satisfied because he knows Tanapah will be wealthy managing 

Johnny' s property. 

"Episode Four, Tanapah's Last Throw" begins about ten years later. Johnny, his 

wife Celia, their two daughters, and her father, the professor, are living on a ranch just 

outside of Arroyado, New Mexico. Tanapah has married Johnny's cousin Hosteen hatsi, 

and they have one son. Johnny has paid her well for managing his livestock while he was 

off the reservation. After he sells his livestock and when he is ready to leave the 

reservation for good, Johnny gives Tanapah his hogan. 

Hosteen hatsi becomes an alcoholic and a gambler after he marries Tanapah. 

Because her husband gambles or drinks away her wealth, Tanapah lives in poverty on the 

Navajo reservation. One night when Hosteen hatsi is drunk, he falls from his horse and 

dies from his wounds. Johnny and his wife Celia contact Tanapah, and they offer to 
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educate Hosteen hatsi's and Tanapah's son. A letter is sent to them from the Indian agent 

that says that Tanapah's son is in school at Shiprock. Tanapah lets her son go to school 

because she wants him to grow up like Johnny, for whom he is named. She is also ill and 

feels that her life is a failure, and she now misses her son very much. In this state of 

mind, she allows Jake, the bootlegger and peddler, to visit her and to share his whisky 

with her. 

Jake flatters her because, although Tanapah has lost most of her sheep and cattle, 

she still has her old silver and turquoise jewelry, which she associates with Johnny. Jake 

hopes to make her so drunk that she will sell her jewelry to him cheaply. He pretends to 

get drunk with her, but he stays sober. When she is sleeping, Jake snoops around the 

hogan to find Tanapah's jewelry. He does not find it, but he does find a letter from 

Johnny written after her son was born and saying, "I hope you will let me send the boy to 

school. You and I know what reason I have for wanting to do everything in the world for 

him." When he sees Tanapah and her son in Shiprock, Jake is struck by the resemblance 

between the boy and Johnny Alfaro. He has an idea that he may make money by 

blackmailing Johnny on the pretense that the boy is Johnny's son. Jake has heard all the 

Navajo gossip about that supposed Navajo wedding between Tanapah and Johnny, and he 

thinks he can make Johnny pay to keep this gossip from his wife. Jake hates Johnny 

"with the whole-hearted detestation of the mean white for the successful member of what 

he chose to regard as an inferior race" (Austin Thinking White IV.4). 

In the meantime Tanapah becomes sicker. She is in the advanced stages of 

tuberculosis. Jake knows that she is sick but does not know that she has only a few 
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weeks to live. Tanapah makes up her mind to take her boy and go to Johnny's ranch, 

knowing that she will die there. But she does not know how to get the long distance to 

Arroyado where Johnny lives. She flatters Jake to persuade him to take her there, 

"rallying all her old skill with men, and exhibiting some of her jewelry" (Austin Thinking 

White IV.9). When Jake is away on one of his peddling tours, she sells her sheep, she 

travels to Chindee Hogan, and buries all her money and valuables except what she needs 

immediately. 

Finally, seeing that there is no other way to get her jewelry, Jake offers to drive 

her in his peddler's wagon to Johnny's ranch. They pick up the boy at Shiprock; and 

Tanapah, exhausted by the trip to Chindee Hogan, lies mostly in a state near coma, trying 

to keep alive to reach Johnny. Jake comes up with an idea to see ifTanapah will marry 

him. Then he could get control over the boy, make Johnny pay handsomely, and 

maintain control over Tanapah's wealth. Jake hates the idea of marrying an Indian 

woman. When in desperation he asks her, Tanapah does not consent to marry him, nor 

does she give him any information about her jewelry. 

The trio arrives at Johnny's house, where Johnny and Celia see that Tanapah is 

near death. The couple put Tanapah to bed and call the doctor. At her request, 

Tanapah's son is kept near the house. Jake is treated only as the hired man who drove 

her, and he is sent to the bunk house. Tanapah tells Johnny about the buried valuables at 

Chindee Hogan, and she asks him to raise her son. Johnny and Celia agree to raise the 

boy as their son. Tanapah listens to the doctor's orders for her to stay in bed, and she 
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allows Celia to take care of her. However, when she is alone, she throws off the bed 

covers, opens her window, exposes herself to the cold, and dies. 

Johnny's ranch and Arroyado, New Mexico are the settings for "Episode Five, 

Traveling East." Johnny goes to the bunkhouse where Jake has been staying. He pays 

him well for bringing the boy and Tanapah to his ranch. Jake is going to leave and search 

Tanapah's hogan for her jewelry. He had looked in her pack on the trip to the ranch and 

had not found any valuables. Jake thinks they are hidden in her old hogan. Johnny tells 

him that Tanapah arranged with her mother for the hogan to be burned. The mother was 

to allow just enough time for Tanapah to reach Johnny and then the hogan was to be 

burned. Jake becomes angry because he feels that he is cheated out ofTanapah's 

treasure. He is also angry that Johnny, a Navajo, treats him as a hired hand. He leaves 

the ranch and goes to town. 

Jake sees Celia in town with Tanapah's son. Jake has the stolen letter and goes 

about town with it trying to make trouble for Johnny. He tries to spread the rumor that 

the boy is Johnny's illegitimate son. Johnny is well respected in the town. A group of 

Johnny's Masonic lodge brothers feel that they must protect Johnny from "evil minded 

whites" like Jake. One of the men, Eddy Wilson, pretends to agree with Jake about the 

Navajo boy and Johnny, and Eddy takes Jake to his office. A group of lodge members is 

waiting on them, and there they force Jake to eat the letter which he hoped to use for 

blackmail. Then, they run Jake out of town. 

The next day, Johnny is driving down to Santa Fe in his car with his wife and 

daughters and the Navajo boy. The car passes Jake, who is limping and bruised and 
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battered. Johnny knows nothing of the attempted blackmail. He offers to let Jake ride on 

back of the car with the luggage. Jake is too bruised and lame to refuse. In the last scene 

of the story, Johnny is in the car with his family, and Jake is hanging onto the back of the 

car with "the dust flying around him" (Austin Thinking White V .31 ). 

Johnny and his family experience a happy ending. Tanapah, whose life began 

happily, lived a sad life after her marriage to Hosteen hatsi, and she died a pathetic death. 

Jake Levitt tried to cheat other people, and finally he received his justice at the end of the 

story. 

Major characters are usually complex, fully developed, and responsive to the 

story's action (Kirszner and Mandell 93). The protagonist, or Thinking White's principal 

character, is a Navajo man named Etsidi bikis. Johnny Alfaro is his White name. 

Hosteen hatsi is Johnny's (Etsidi bikis') cousin. Tanapah is a Navajo woman and 

childhood friend of Etsidi bikis, and as an adult, she wants to marry him. Kuma byge is 

Tanapah's father and a Navajo medicine man. Celia (Mrs. Johnny Alfaro) is Etsidi 

bikis' /Johnny's White wife. Jake Levitt is a trader who attempts to swindle Johnny 

Alfaro and Tanapah. The members of the Blue Stone Masonic Lodge of Arroyado also 

play an important role in the story: Verne Taylor, constable; Hiram Golliher, Jewish store 

owner; Jim Bledsoe, owner of the Silver Search mine; and Eddy Wilson, lawyer. 

The narrative also contains several minor characters. Minor characters are usually 

not fully developed, remain unchanged, and do not have a primary effect on the story's 

plot (Kirszner and Mandell 93, 95). Minor characters in the story include Etsidi bikis' 

father Juan Alfaro and his father's boss Don Antonio Alfaro. Pablo Abeta is a shepherd 
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in the employment of Don Alfaro. Two wives of Kuma byge are minor characters: 

Tanapah's mother, Halapah, and Marianita, the first wife of Kuma byge. Mr. and Mrs. 

Johnny Alfaro have two daughters who are mentioned in the story but who are not 

named. Mrs. Johnny Alfaro's parents are minor characters in the novella, but they are 

only called the professor and his wife. The son ofTanapah and Hosteen hatsi is John 

Alfaro. The Navajo Council members also act as minor characters in the narrative. 

Several characters of the novella contribute to the conflict of the story's plot. 

Conflict is defined as the struggle between opposing forces that emerges as the action of 

the story develops (Meyer 180). The conflict is often a clash between the story's 

protagonist and an antagonist. The antagonist is someone or something that is in 

opposition to the protagonist (Kirszner and Mandell 67). The conflict of Thinking White 

is the prejudice that people exhibit and experience in the story. The protagonist, Etsidi 

bikis/Johnny Alfaro, experiences prejudice from both Whites and Navajos. The 

antagonists in this narrative are the prejudiced people in the story. These characters insist 

that there are two separate social spheres. A person is either White or Navajo, and the 

prejudiced characters believe that those of the two spheres should not associate with each 

other, except on a limited basis. Jake, Kuma byge, and the professor's wife represent 

these prejudiced characters in the story. The conflict is resolved at the end of the story as 

Johnny is seen with his wife and children on his way to Santa Fe to receive an honor that 

befits his good reputation and standing in the New Mexico community. 

As discussed earlier in this chapter, the principle part of the narrative Thinking 

White is the theme of the work. The theme of this story presents a unifying focus of the 
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novella which extends to the plot, characters, setting, point of view, symbols, imagery~ 

and other elements of the work (Meyer 199). The theme is not explicit; but it is conveyed 

through the selection and arrangement of details; through the emphasis of certain words, 

events, or images; and through the actions and reactions of characters (Meyer 51, 

Kirszner and Mandell3). 

Thinking White is the main theme of the story. Thinking White's theme reflects 

Austin's regeneration belief of the blending of two of the Southwestern cultures into a 

new American culture. By thinking White, incorporating White ideas into his Navajo life 

style, Johnny/Etsidi bikis can prosper and make himself a better person. After going to a 

White school, Johnny returns to the reservation, applies the husbandry and agricultural 

knowledge he has learned, and becomes more successful than the Navajos who only 

incorporate Navajo knowledge. He shares his knowledge with those who will listen, and 

he shares his wealth with the tribe when it is needed. Also, those Whites who can accept 

Johnny into their society become better people. They can lose their color blindness and 

see a Navajo as a person and not as a race. Those who are stuck in one way of thinking, 

whether it is Navajo (Kuma byge) or White (Jake and the professor's wife), do not 

prosper. They stagnate and lose. 

Several passages in the story illustrate the thinking White theme and other 

regeneration ideas. Some of these ideas are the preservation of the American Indian way 

of life, the promotion of the Southwest as the birthplace of a new American culture, the 

communal values and self-determination of the American Indians, and a reinvigorated 

spiritual awareness. 
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What Austin meant by self-determination for the American Indian was discussed 

in Chapter 2 in reference to the essay "Why Americanize the Indian?" Austin had 

specific beliefs concerning the self-determination of the American Indian. A summary of 

her view is that the regenerationists believed in self-determination in the meaning that 

people should have the freedom to make their own decisions about their own political 

standing. Austin believed that before the American Indians could be self-determined in 

that sense that they had to become self-determined in the sense of making their own 

decisions, managing their own affairs, and being self-supporting. Through proper 

education, the American Indians could begin the process to self-determination. When 

they achieved a proper education, they would become teachers and leaders of their 

nations, and this support would eventually lead the American Indians to self-

determination. 

One example of self-determination is seen in the jobs that the Navajos hold for the 

rancher Don Antonio Alfaro. He states that he "made a practice of using Navaho 

herders" (Austin Thinking White 1.4). An example of why Etsidi bikis' father is one of 

Don Alfaro's best employees is his ability to think critically and to adapt to changing 

situations: 

his father could "think White" that he had been trusted by Don Antonio 

with the search for the missing herder [Pablo A beta]. He could think 

Navajo too, when it came to such nice matters as picking up a trail several 

days cold, with a rain intervening. But there were several young men at 

Peach Springs who could do that. It was when they found the trail and 
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came to the point of deciding what they should do about it, that Juan, the 

father of Etsidi bikis, could turn himself into a White man so far as it was 

necessary to outwit the alien mind. (Austin Thinking White 1.6) 

Etsidi bikis admired his father and sees that the ability to adapt to changing situations is 

an asset to success in life (Austin Thinking White 1.17). 

To become self-determined and successful, Etsidi bikis also feels that an 

education can help him. He dreams of going away 

from Peach Springs to school where he might learn to think White 

himself. As yet no way had been found to accomplish this, and with the 

goats made restless by delay, the little son of Juan Alfaro had to devote 

himself to thinking as a goat herd. (Austin Thinking White 1.6). 

Being able to think as a goat might help a herder predict the best way to handle the goats. 

To Etsidi bikis thinking a particular way-- whether goat, Navajo, or White-- is just a 

way of coming to awareness of whatever situation he is dealing with so he can manage 

the situation to the best of his abilities. Being able to change and adapt is a way to 

succeed in life. 

Until he can discover a way to go to school, Etsidi bikis learns from his father 

"the superior advantages of being able to think White in the presence of strangeness" 

(Austin Thinking White 1.14 ). This knowledge helps the boy when he and Tanapah are at 

Chindee Hogan and they hear ghostly noises coming from the ground. The boy knows 

that 
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to think White was to think that the noise was made by something, 

something understandable, and therefore not to be much feared. When 

you thought White you went straight to things [ ... ] . 

Perhaps the Chindee [ghost] would turn into something real. [ ... ] 

"It spoke in Spanish," he cried with astonishment. Surely the Chindee of 

an Ancient would not speak Spanish. (Austin Thinking White 1.19) 

Etsidi bikis applies the White knowledge he has learned from his father and reasons that 

the noise has come from something real. Following the voice, the children find the 

missing shepherd. Tanapah and Etsidi bikis apply White knowledge again to develop a 

plan to rescue the shepherd from Chindee Hogan. 

The children successfully blend their White knowledge with their Navajo skill to 

help rescue the shepherd. Tanapah thinks of making a rope from her hair and their 

clothes. Etsidi bikis makes a hair rope, "one of the earliest things [skills] a Navaho boy 

learns." They tie it around the shepherd and liberate him from the ancient kiva (Austin 

Thinking White 1.24 ). This act of thinking White is a determining factor in the decision 

of Don Alfaro, Etsidi bikis' father's employer, to send the boy first to the government 

school and then to a university in the East (Austin Thinking White 1.18). 

Some Navajos believe that educating their children in White schools was just a 

way for the Whites to gain more control over the American Indians. Kuma byge is one of 

the Navajos who do not believe in sending Navajo children to White schools. He states 

that learning in the White schools is "miscalled wisdom" (Austin Thinking White 11.6). 

The medicine man is possibly remembering a time when some Navajo "youths newly 
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returned from the Government School at Santa Fe, had looked with unregenerate hearts 

on the sacred masks ofHastse yalti" during a tribal ceremony. The Navajos believe that 

this disrespect for tribal customs results in a "general sickness" that afflicts the tribe 

(Austin Thinking White 11.13). The medicine man's attitude concerning White schools is 

based on past experience and is aimed at protecting and preserving the Navajo way of 

life. 

Jake Levitt, the peddler, also publicly criticizes the White schools. He states that 

he believes the Bureau of Indian Affairs schools only produce "dumbbells" (Austin 

Thinking White IV.5). However, he acknowledges in his own mind that peddling to the 

Navajos was becoming harder, "what with Injuns going to school and getting so smart" 

(Austin Thinking White IV.14). 

Not all Whites or Navajos thought educating Navajo children at Eastern schools 

would be bad for them. As early as 1881, Captain Frank T. Bennett, commander of the 

troops stationed on the Navajo reservation, explained to Navajo headman (chief) 

Manuelito about the value of education. Manuelito told interpreter Chee Dodge: 

My grandchildren, the Whites have many things which we Navajos need. 

But we cannot get them. It is as though the Whites were in the grassy 

canyon and there they have wagons, plows, and plenty of food. We 

Navajos are up on the dry mesa. We can hear them [Whites] talking but 

we cannot get them [the tools]. My grandchildren, education is the ladder. 

Tell our people to take it. (quoted by Locke 409) 
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In 1882, Manuelito sent his son and nephew to the Indian school at Carlisle, Pennsylvania 

to be educated. Manuelito believed that an education was a way through which the 

Navajo could prosper and become self-reliant (Locke 409). 

In this same fashion, Tanapah sends her son, John Alfaro, to the government 

school at Shiprock. Going to the White school has helped Etsidi bikis/Johnny Alfaro to 

think White and to become rich. To her, sending her son to school only makes sense in 

that it will help her son to learn to think White and prosper like Johnny (Austin Thinking 

White IV.2). 

Johnny is changed somewhat when he returns to the reservation from the 

university back East. He acts a bit differently from the other Navajos: "there were traces 

of his [being] at College in the distant and unbelievable East" (Austin Thinking White 

11.2). He is now called by his White name Johnny instead of his Navajo name ofEtsidi 

bikis. Also, other Navajos notice a difference in the way he thinks and speaks: "Ojaki 

was secretly aware when he talked with Johnny Alfaro, of some mysterious advantage 

gained in the years of White life, that turned the edge ofhis own decisions" (Austin 

Thinking White 11.6). The application of Johnny's White knowledge and the decisions 

that he makes help him to become one of the richest Navajos on the reservation. 

In the spirit of communality and Navajo tradition, Johnny does not hoard his 

wealth. He is eager to help others with his money and his knowledge. He willingly pays 

for doctors and "store bought" medicine when a sickness afflicts the Navajo people 

(Austin Thinking White 11.4, 17). Johnny also shares some ofhis knowledge with other 

Navajos, such as Ojaki and Tanapah. Tanapah wants very much to know how Johnny 
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has become more successful than the other Navajos on the reservation. She asks Johnny 

why his "cattle grow fat where others die, your ewes increase beyond expectation." He 

tells her that it is no secret and the results are from taking "instruction from the 

Department of Agriculture at Washington." Tanapah then asks Johnny how he gets "the 

highest price for your lambs and your steers." He answers her that he reads "the market 

reports in the newspapers." Johnny explains to her that to compete successfully with the 

Whites, he applies their agricultural and marketing techniques to his own ranching 

practices (Austin Thinking White 11.17). 

Johnny also explains to Tanapah his theory on the only way that the Navajo are 

going to survive and to prosper in the modem era. He states that 

The old men, [ ... ] Kuma byge and the Chief, think that the way to 

preserve the tribe is to keep it separate. But I have been White in my 

thoughts, and I see that the blood of the Dine [Navajo people] is not to be 

preserved in that fashion. For a few years, yes. But in the end, we shall 

be sucked up as rain water by the sun. We must come into the blood of 

the White race ourselves, we must make ourselves felt there, as it were a 

pulse in their sides. Always our old men have been against this because 

those we have seen of the White race have been less than the Navajos in 

all that makes for pride. But I have been in the heart and the mind of the 

Whites, and I see that there, among their best, we shall find that which for 

Highness matches the best of the Navajo. (Austin Thinking White 111.16) 
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Johnny's ideas reflect the regenerationist's and Austin's ideas on the blending of the 

three Southwestern cultures into one new culture. The best of any Navajo, White, and 

Hispanic equals the best of each culture. The three cultures should be treated no 

differently. Also, blending the best of each culture would create a stronger American 

culture. 

This idea of the blending of the cultures is also reflected in the marriage of 

Johnny, a Navajo, to Celia, a White woman. The couples' marriage, which is well known 

in the White community ofNew Mexico, becomes "cherished as a symbol of the high 

romance which everybody longs for and few have the courage to seize when it presents 

itself' (Austin Thinking White IV.6). The couple, after some early resistance by a few 

citizens, are accepted and are included into the White society of Arroyado, New Mexico: 

"Johnny Alfaro, living happily with his White wife in a ranch in Northern New Mexico, 

well thought of by his neighbors and mentioned hopefully as a candidate for the 

legislature" (Austin Thinking White IV.4). Johnny is also being considered for a high 

office in the Masonic fraternity (Austin Thinking White IV .1 0). He has made a 

successful transition from being only a Navajo on the reservation to becoming a 

prosperous cattle rancher and well thought of citizen of the White community. Johnny's 

and Celia' s two half-Navajo, half-White daughters are also accepted into the White 

society of Arroyado. His mixed marriage is held up as an ideal for others to follow. 

Johnny and his family appear to have successfully blended two Southwestern cultures 

into a new model of American citizenry, representing one of the tenets of the ideology of 

regeneration. 
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The theme of thinking White is exhibited in many of Austin's regeneration beliefs 

that are expressed in this story. Also, the theme and regeneration beliefs are presented 

through her realistic or mimetic view of the Navajo people in the novella in references to 

sacred mountains, superstitions, traditions, and ceremonies in the text. Before looking at 

individual passages that present this mimetic view of the Navajo, it is important to 

understand how important ritual, ceremony, and tradition are to Navajo life. 

Navajo religion observes that everything is comprised of powerful forces, capable 

of both good and evil. The goal is for all of these forces to be in balance (Guttuso 224). 

The Navajo term for this perfect state of balance is hozho (Wall and Morgan 95). Nature 

is balanced; it is in harmony, and only man can upset the balance. If a balance is upset, 

even accidentally, some misfortune or disaster will occur. Hozho is the desired balance; 

but it is difficult to maintain because all forces (person, plant, animal, stone, star, cloud, 

and strike of lightning) have their Holy People (Bitsuie 1 ). Anyone who angers any of 

these forces creates disharmony and risks any one of several physical or mortal afflictions 

(Bitsuie 2, Locke 4 7 -49). 

The everyday life of the Navajo is filled with dangers that could anger a Holy 

Person and cause the individual a loss of hozho. Thousands of taboos and many curing 

ceremonies or hataal exist in the Navajo religion (Bitsuie 1, Wall and Morgan 91). Also, 

witches are attempting to upset the natural balance or to harm individuals through their 

own ceremonies (Locke 32). 

To cure any resulting illness caused by the imbalance, a diagnosis is done by a 

hand "trembler," a ndilniihii. Through prayer, concentration, and the use of sacred 
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pollen, the practitioner's hand will tremble and an analysis of these movements will 

determine the cause of the illness. These movements also identify the sing, chant, or way 

(healing ceremony) needed for a cure (Bitsuie 4, Locke 47). A singer or medicine man, a 

hataalii, conducts the traditional healing or blessing ceremonies (Wall and Morgan 91 ). 

The curing ceremony is designed to restore balance, hozho (Locke 4 7). 

Navajo religious beliefs provide for approximately fifty different chants or ways 

to cure the ills caused by an imbalance ofhozho. Each of these chants or ways is 

associated with an element or elements of the Navajo creation story. And each ill or 

imbalance is likewise associated with one of these chants. These ceremonies are presided 

over and orchestrated by a full medicine man. A ceremony can last between one and nine 

days and involves chants, songs, prayers, long lectures, dances, the use of sweat baths, 

herbs, emetics, prayer sticks, assorted fetishes, and sandpaintings (sometimes called dry 

paintings) (Bitsuie 4, Locke 47-48, Guttuso 235). 

These ceremonies are expensive. The medicine man must be paid, and food and 

accommodations must be provided for friends and family who attend. The people who 

attend will share in the blessing that accompanies the ceremony and will assist in the 

chant, dances, and in the construction of the sandpainting (Bitsuie 4, Guttuso 235). 

When all the preliminary activities -- such as lectures, purifications, and chants -

have been accomplished, the hataalii begins the sandpainting ritual, which is often 

performed in the family hogan (Guttuso 235). All the pigments of color have been 

carefully gathered and prepared. The principal colors, white, blue, yellow, and black are 

linked to the four sacred mountains as well as to the four sacred directions. The four 
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sacred mountains are: Arizona's San Francisco Peaks (west and yellow), Navajo 

Mountain in Utah (north and black), Mt. Blanco in Colorado (east and white), and Mt. 

Taylor in New Mexico (south and blue) (Guttuso 224-25, Locke 47-48). Red is also 

often considered a sacred color and represents sunlight (Bitsuie 4 ). 

Iikaah, the Navajo name for sandpainting, means the "place where gods come and 

go" (Wall and Morgan 98). If all the parts of the ceremony are performed correctly, and 

if everyone who is present believes in the cure, then the way is prepared for the Holy 

People to intercede through the sand painting and restore the patient's hozho, or balance 

(Guttuso 235, Locke 47-48). 

The final act of a curing ceremony calls the Holy People to the properly prepared 

sandpainting (Guttuso 235). The patient sits in the center of the sandpainting and faces 

the open door of the hogan, which should be facing east (Locke 15). The Holy People 

are summoned, arrive, and infuse the sandpainting with their healing power. They 

disperse the evil and restore the balance. The powers of the Holy People, properly 

arranged, are transmitted to the patient restoring the hozho needed for the cure (Bitsuie 4, 

Guttuso 23 5). This ceremony will also shield against any further threats of a similar 

nature that may be directed toward the patient, such as witchcraft (Locke 32). 

Not all ceremonies are used only for curing. The Navajo Religion gives hozho to 

many things: a newly born child, a new home, a new planting, a new job, a marriage, and 

other occasions. These types of ceremonies are usually small and may only last a day 

(Bitsuie 4, Locke 49-50). The Navajo religion is a part of their everyday existence and 

cannot be separated from their way of living. All things are done to praise the Holy 
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People and to maintain hozho. The Navajo ceremonies, traditions, homeland, and culture 

are all an integrated part of their lives. 

The Navajo way of life is presented in Thinking White in the references to 

cultural superstitions, beliefs, sacred places, traditions, and ceremonies in the text. Two 

such cultural superstitions that are examined in the narrative relate to the Navajos' beliefs 

in evil. An owl is heard, and it is explained that "owls are birds of evil omen" (Austin 

Thinking White 1.9). An owl's cry is often believed to be a prediction of bad luck or 

death (Cooper 124). In the Navajo myth of the Hero Twins, a monster was changed into 

an owl, Tsidildoni. This owl was given the duty to "speak to men and tell them what 

happens beyond their sight" and to "warn them of the approaches of enemies" (Locke 

122). The other superstition that concerns evil is represented by the darkest, night or the 

"fourth [night] before the new moon." On this night no one can "refuse hospitality even 

to the unwelcome guest because of the evil influences that may be going about" (Austin 

Thinking White IV.2). These evil influences could be evil spirits, witches, or monsters 

(Locke 32). 

Many Navajo superstitions are also related to the idea of death. Death and 

anything that is associated with death offends the Navajo people (Locke 29). If a person 

dies in a hogan, it is tradition that the hogan be burned (Austin Thinking White Il.13, 

Locke 30). The ghost of the person, or chindee, who dies is believed to have the ability 

to come back and harm those who live in the hogan. If the hogan is burned, then the 

ghost has no place to haunt. However, a ghost can return and harm others if a dead body 

is not properly buried (Locke 15, 30). 
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The tradition of burning the hogan is represented in the novella when Tanapah 

arranges with her mother for Tanapah's hogan to be burned. The mother was to allow just 

enough time for Tanapah to reach Johnny, and then the hogan was supposed to be 

burned: "In two days my mother will burn the hogan at Yellow Rock. I have so arranged 

it." Tanapah knew she was going to die and she did not want her ghost to go back to her 

old hogan and haunt it (Austin Thinking White VI.21-22). 

A haunted house, or chindee hogan, is represented in the novella by the ancient 

ruins at Red Willow Canyon (Austin Thinking White 1.11 ). The Bureau of Ethnology has 

found a skeleton of an "ancient Cliff dweller" in Chindee Hogan. They have removed the 

bones, so the Navajos consider the ruins to be haunted (Austin Thinking White II.13). 

Etsidi bikis/Johnny and Tanapah travel to the ruins in the canyon. When they hear a 

noise, Tanapah suspects an evil chindee because it is "the way of the chindee, to beguile 

the wayfarer with pleas for help and then devour him (Austin Thinking White 1.20). She 

hopes that Etsidi bikis "White thinking was some sort of spell which might counteract the 

power of the Chindee" (Austin Thinking White 1.19). In the end, her fears are unfounded 

when they find that the noises are not made by a ghost but by the missing shepherd, and 

no protective spell is needed. 

Another mention of evils and spells is revealed when Kuma byge tells the Navajo 

Council that Etsidi bikis has been put under a spell by a White woman witch and that he 

wears an evil charm around his neck (Austin Thinking White II. 7). The council examines 

the locket that was given to Etsidi bikis by his White girlfriend and which he always 

wears. The medicine man explains his theory on the evil locket: 
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Now as the token [the locket] passed from dark hand to dark hand they 

looked in awe, and something not far removed from envy, at the young 

man to whom had come this strange experience of the love of a White 

maiden. Thus the very old looked and the young. But to the middle-aged 

who are the greatest sticklers for tribal propriety, the thing was an offense. 

Kuma byge, when it came to him held the locket off from him as though it 

were a scorpion. 

"It is a charm," he said, "and its purpose is what the purpose of the 

White has always been to the Dine [Navajo people], to get possession 

without use, even as they take hold the waters and the lands. [ ... ] what 

use has this White witch made of Etsidi bikis but to keep him forever from 

the maidens ofTseyanathoni." (Austin Thinking White 11.11) 

Etsidi bikis states that the spell he is under is the "magic of great love" and that the charm 

is a love token (Austin Thinking White 11.8-9). 

Kuma Byge believes that the "White Woman's charm around the neck ofEtsidi 

bikis is the first intimation of a possible cause for the destroying influenza" (Austin 

Thinking White 11.13). Disease is believed to be caused by not observing tribal taboos or 

ceremonial regulations (Locke 48). In the past, the medicine man has observed that 

Once before a general sickness had occurred after certain of their youths 

newly returned from the Government School at Santa Fe, had looked with 

unregenerate hearts on the sacred masks of Hastse yalti and a plague upon 

the sheep because of the inconsiderable behavior of the people of Yell ow 
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Rock who had permitted the Bureau of Ethnology to carry away the bones 

of an ancient Cliff dweller from a Chindee Hogan. (Austin Thinking 

White 11.13) 

Etsidi bikis defends his White girlfriend by claiming that she is not a witch and asking 

"Would I willingly have brought sickness on my own mother?" (Austin Thinking White 

II.17). He is not able to convince all the Council that he is not bewitched or that he 

himself is not a witch. 

The belief in witchcraft has always been widespread among the Navajos. In the 

past, the belief in witchcraft was a type of social control for the Navajo (Locke 30, 32). 

Tanapah warns Johnny/Etsidi bikis that he is "setting yourself suspected of witchcraft" 

(Austin Thinking White II. 16). He asks "why should they tum against me from whom 

nobody has had anything but kindness?" (Austin Thinking White II.17). She explains to 

him why her father believes he may be a witch: 

You are the richest man in Tseyanathoni, if not among all the Dine. Your 

cattle grow fat where others die, your ewes increase beyond expectation 

[ ... ]. You get the highest price for your lambs and your steers. You live 

and you think as a White man, Etsidi bikis, now you have confessed to 

loving a White woman. And a White man's sickness had come upon us. 

My father believes it. Even you saw that he had almost convinced the 

tribesmen. (Austin Thinking White 11.17) 

Tanapah advises Etsidi bikis that he had better leave the Council, that she will try to help 

him, and that maybe the whole problem would calm down (Austin Thinking White 11.18). 
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Tanapah's comments concerning Johnny's prosperity reflect the Navajo belief 

that if a man becomes too rich or selfish then he can be suspected of being a witch (Locke 

30). This belief is reflected in a story that Tanapah tells Etsidi bikis: 

The last year before you came here they killed an old woman at Yell ow 

Rock for less [evidence than they suspected of Etsidi bikis]. In front of 

her house where they found her, they cut her head with a hatchet and she 

died. (Austin Thinking White Il.27) 

If a man is tried for being a witch and if he is found guilty, he will be executed (Locke 

32). 

In Episode Two, this tradition of killing witches is also reflected in a series of 

events that occur at Etsidi bikis/Johnny's mountain camp. Etsidi bikis leaves the council 

gathering and goes to his mountain camp. Later that night, Tanapah arrives at his camp 

dressed up with all her jewelry and with her "hair hung in two long strands over her 

breasts, with blue beads and scarlet shell braided into them" (Austin Thinking White 

11.26). Behind her "five horsemen came on rapidly," and at "the head of the horsemen" 

rides Kuma byge (Austin Thinking White II.26). The men have come to kill Johnny for 

being a witch. When the men arrive, it appears that Tanapah is Johnny's bride. Kuma 

byge decides not to execute Johnny because even "A medicine man with a fanatical sense 

of his tribal responsibility, hesitates before cutting open with a hatchet the head of his 

only and much spoiled daughter's bridegroom" (Austin Thinking White Ill.3). The 

marriage is not real, but the appearance of it gives Johnny some time to settle his affairs 

before he can go to find his White sweetheart. 

153 



At that time and place, Johnny does not know what his future will be. However, 

some Navajos believe that certain people, especially older people, can predict future 

events, especially their own deaths (Locke 31 ). These people are not thought to be evil or 

witches, but wise ones. This belief is presented in the narrative: 

There is a faculty Indians have - perhaps we all had it once - of foreseeing 

their own deaths, particularly when it comes on them in quietude, 

unobscured by the noise of events. They "feel it in their hearts," by means 

of what they call the Indian thought. What an Indian discovers, or what he 

is willing to tell you of what he discovers by this method you may depend 

on. (Austin Thinking White IV .14-15) 

Tanapah feels that she is going to die soon. This feeling motivates her to remove her son 

from school, to travel to Johnny's ranch, and to make Johnny promise to care for her son. 

She has the foresight to bury her money and jewelry as a future nest egg for her son and 

to tell Johnny where this treasure is buried. She also preplans for the traditional burning 

of her hogan after her death so that her ghost cannot go back to haunt it (Austin Thinking 

White V .11 ). Tanapah foresees her future and prepares for its coming. 

Other beliefs, traditions, and ritual references are also presented in the story. One 

ritual is seen when Etsidi bikis ate his breakfast and then "divided his last morsel of 

tortilla and buried a fragment of it in the ground- a ritual offering to the earth" (Austin 

Thinking White 1.1 0). This act can be seen as an offering to Mother earth, "provider of 

sustenance" (Gattuso 224). 
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Several passages refer to the Navajo tradition of the good luck string. Tanapah 

fingers her "good luck string about her neck with its bead of the four world colors," 

(Austin Thinking White !.14) and she "clutched her turquoise charm" when she worries 

about the ghost in Chindee Hogan (Austin Thinking White 1.20). Another textual 

reference explains that a "turquoise studded bracelet" was "always worn for good luck" 

(Austin Thinking White IV .1 ). Etsidi bikis also fingers his "good luck string" to help 

him think of a solution to their problem at Chindee Hogan (Austin Thinking White I.24). 

The good luck string contains the Navajo four world colors of white, blue, yellow, and 

black. These colors are linked to the four sacred directions and the four sacred mountains 

of the Navajo religion (Bitsuie 4, Locke 77-78). 

The sacred mountains are referred to many times in the narrative (Austin 

Thinking White !.15, II.3). Navajo Mountain, in particular, is often mentioned by name 

(Austin Thinking White !.15, II.3). · The fol!r sacred mountains are Arizona's San 

Francisco Peaks (west ahd yellow), Navajo Mountain 'in' Utah (north and black), Mt. 

Blanco in Colorado (east and white), and Mt. 'Taylor in New Mexico (south and blue) 

(Bitsuie 4, Locke 77-78, 121). The colors also represent the worlds where the Navajo 

ancestors and Holy People lived before they emerged into the present world. These 

colors, directions, and mountains are part of many Navajo ceremonies; and they are all 

revered by the Navajo people (Locke 77-78; Gattuso' 224-25). 

The mountains are also associated with the Navajo Holy People. The Holy 

People created the mountains, and some reside there. Supernatural Holy People who 

communicate between the Navaho and their gods are the Yei. These Holy People also 
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provide special knowledge to the Navajo. The Yei are often portrayed in the 

sand paintings of ceremonies and are sometimes shown carrying pine boughs, yucca 

strips, and rattles in healing ceremonies (Locke 4 7 -49). 

Y ei are mentioned in several sections of Thinking White. The first mention of 

them is in a lesson Johnny's father teaches him about man-made items as compared to 

things made by the Yei. His father tells Johnny that it is "a shameful thing to be afraid of 

the things of the Whites- things of the Navajo were made by the Yei [Holy People], but 

things of the White men were made by men" (Austin Thinking White 1.14). This 

instruction indicates that the Y ei are much more powerful than the White men and that 

the Yei are what the Navajo should respect and fear. The Whites and their man-made 

machines are nothing to fear. This respect for and fear of the Yei reflect the Navajo 

teaching that people who make the Y ei mad can bring 'some affliction on themselves, 

their family, or their tribe {Bitsuie 2, Locke 48). 

Another incident reflects the ability of the· Y ei to bring good or bad fortune to 

individuals. Johnny believes that he must have the Yei's blessing if he has ·any chance of 

marrying his White girlfriend: ·"And as I have told you, in four or five months, when I 

have sold my calves, I am going back to look for my gi'rl again, and if it please the Y ei, 

marry her, and live the White life fot her sake" (Austin Thinking White 111.2). Without 

the Y ei' s intercession, he might not find the girl or might not be able to marry her (Locke 

48). 

Marianita, the first wife of Kuma byge, thanks the Y ei that she is not burdened 

with a headstrong daughter like Tanapah. She thinks that she is blessed by the Y ei and is 
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glad that Halapah is Tanapah's mother (Austin Thinking White 11.3). The Navajo believe 

that it is important to respect the Y ei, to thank them for what is received, and to ask the 

Y ei for things that are needed. 

People could ask the Yei to intercede on their behalf in many ways. One way to 

"bid the gods to do your business is to put up in your own person an adequate rehearsal of 

the part you expect of them" (Austin Thinking White 111.6). By imitating what a person 

wished, then the Y ei might see what the people want and grant their request for them. 

The Yei also hear people during traditional Navajo ceremonials (Bitsuie 4). 

Tanapah refers to the Y ei hearing the Navajo people through ceremony when she 

explains that it is too late in the year to try to perform another nine-day healing 

ceremony. She says, "The season has turned'wheri the Yei will listen. Today I saw a 

snake sunning." The narrator then '·clarifies to the reader that "This was in reference to 

what every Navajo knows, that sacred mysteries must not be performed when the snakes 

can overhear" (Austin Thinking White 11.27). The ceremony Tanapah is referring to is 

the Night Chant, or Yeibichai (Austin Thinking White 11.3). The Night Chartt, sometimes 

referred to as the Night Way, lasts nine days-and may only be performed between the first 

frost and the first thunderstorm, when the ·snakes are in hibernation (Locke 49). 

These traditional ceremonials, such as· the Night Chant, are often called by the 

tribal council. The ceremony might be called to restore hozho for the tribe or to address a 

problem that involves a· particular tribal member or members (Locke 4 7 -48). In Thinking 

White the elders of the tribal council call' a meeting at Tseyanathoni "where the Navajos __ , 
were holding one 'of their nine day ceremonials for the health of the tribe." The 
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ceremony's purpose is to help stop an epidemic that has been ravaging the reservation: 

"death had walked among the camps that winter in the form of an epidemic of influenza." 

On the "the afternoon of the fifth day," the council of Elders "were holding a session of 

inquiry into such affairs of the camp as might be supposed to provoke the Y ei to raging 

epidemics." They arrive at the case of Johnny Alfaro (Austin Thinking White ILl). 

The scene of a traditional council of elders is presented in this descriptive 

wording of the text. The council is held within a "Dark Circle of Boughs," or a circle of 

Juniper branches. The elders are seated in a circle with their backs to the boughs, and 

their blankets are pulled around them in the traditional ceremonial fashion. Kuma Byge, 

"the Medicine Man, sitting third from the Headman on the right, drew up his blanket until 

his broad back under its black and white diamond pattern resembled the shell of a turtle, 

from which the head, slightly protruding, followed the motions of the council." The 

younger members of the tribe sit only close enough to be "within resp'ectful ear shot of 

the Council" (Austin Thinking White 11.2). 'The women stay outsid~ the circle of juniper 

boughs and make "peepholes in the interlacing twigs of jliniper" (Austin Thinking White 

Il.3). Johnny "came forward" only when his name is called~ · "appearing before the 

council" with his blanket, and he addresses the elders respectfully as "My Fathers" 

(Austin Thinking White Il.1-2). -

Also, the typical organization of a Navajo council is depicted in this incident. The 

council is composed of the headmen and elders of'each clan. Clans are extended Navajo 

families who are related to each other through their mothers. Every Navajo belongs to 

the clan of his or her mother (Locke 17). Chms were first established as ·a form of social 
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control. Originally, all clans were responsible for the crimes and debts of other clan 

members (Locke 20). A person is expected to share his or her wealth and property with 

their family, their clan, and related clans (Locke 32). Livestock is individually owned; 

but a portion is used for the general needs of the family, or at times, the needs of the clan. 

In times of financial trouble, the entire livestock is used for the benefit of the family. The 

elder members of the family, or clan, make decisions on how the livestock can benefit the 

entire group who need help (Locke 18). 

This depiction of the family's being controlled by the clan is represented in the 

story by the fact that Johnny needs to have the consent of the elders of his clan to go off 

the reservation and to marry his White girlfriend. If he leaves without their approval, "he 

might come back from his honeymoon to find his cattle mysteriously scattered, runoff the 

range, killed and eaten." He has to bargain with the elders: "If they consented to bargain, 

they would make him pay outrageously; and If they refused, lie had 'no recourse but to 

appeal to the Agency against his 'own people, a thing offensive to his own sertse of tribal 

dignity" (Austin Thinking White 'III.21 ). This illustration presents a realistic example of 

an actual Navajo family custom. 

Other realistic representations ofNavajo customs and traditions are exhibited in 

Thinking White. One custom refers to the Navajos having two different names: "Johnny 

Alfaro whose tribal name was Etsidi bikis" (Austin Thinking White IV.l). The Navajo 

often have at least two names and may have nutny more. The names can reflect the 

culture that the Navajo is living .in at the time: White, Navajo, or Hispanic (Locke 25). 

This custom of having different names is also . ~eferred to in the story when Tanapah 
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enrolls her son in the White school at Shiprock. The school requires her to provide a 

"name which sounded White" for the boy, so she calls him John Alfaro (Austin Thinking 

White IV.2). Requiring the American Indian to have a White name is common in schools 

that are run by the churches or the government (Locke 417). 

More traditions that reflect Navajo culture are the references to the importance of 

passing skills on to children, of greeting the sun in the morning, and to a mother-in-law's 

not looking at her son-in-law. In several passages in Episode One, Johnny's father is 

seen teaching his son several lessons. Johnny reflects on the things that he learns from 

his father when he is in trouble. One skill that he relies on, and on which is "one of the 

earliest things a Navaho boy learns," is making a rope out of hair and other material. 

When Tanapah and Johnny need a rope long enough to reach ~the bottom of the ancient 

kiva, the children rely on 'her id~a to create the. 'tope, het hair and their clothes as the raw 

material, a.rld Johnny' s skill to make 'the rope (Austin Thirtking White 1.24). . 

A ritual that is associated with childreh is the· concept of greeting the sun with a 

morning song or prayer. The Navajo ·say that the Holy
1
People check each hogan at dawn. 

The children are persuaded to ·rise early, "when the morning' stars are out to see them." 

They should be ·active outside their hogans so'tnat "the.Holy People will bless them each 

morning" '(Locke 46-47).· This ritual is ilh1strated in Episode One of the novella.· On the 

Navajo reservation, in the e'ady morning light~ and outside two or three Navajo hogans, a 

herd of goats, and several men, womeri, arid children· are moving around. Etsidi bikis, 

aged 12, and Tailapah, aged 11 , 'are' tip to perform theh duty of'caring for the goats 
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belonging to their respective families (Austin Thinking White 1.2). The two children 

have risen early enough to be blessed by the Holy People. 

Another Navajo custom is associated with mothers-in-law. A mother-in-law is 

not supposed to look upon the face of her son-in law, and he is not supposed to visit her 

unannounced. The narrator of Thinking White states that "If a man meets his wife's 

mother face to face, something calamitous may come of it" (Austin Thinking White 

IV.13). These actions are considered to be bad luck and bad manners in Navajo society 

(Locke 22). 

The Navajo people also consider the blanket to be an important part of their 

culture. The blanket is used in ceremonials and for privacy. It is also a representation of 

the importance of the ancient tradition atid art of Navajo weaving. Navajo legend states 

that the Holy Person Spider Woman taught the·Navajd to weave. It is tradition for the 

grandmothers and mothers to teach young girls to we'a~e · so that the art win not be lost 

(Locke 15, 32). 
•(':' , ! ( I \ I ,I' 

Specific instances of the importance bf blankets 'to the Navajo are presented in 

Austin' s novella. The first .is describedatthe 'Nighf Chant ceremonial at Tseyanathoni. 

Kuma byge is seen with his blanket drain up<'until his brbad back under its black and 

white diamond pattern resembled the shell of a turtle." Johnny wears his "blue and black 

and white stripped" blanket whi'ch was "delicatCly patterned in old bayetta red" .over his 

shoulder (Austin Thinking ·\vhite II.l-3). ·It is ari ''impro!Jriety" nofto wear a blanket to 

the ceremony (Austin Thinking White 11.3}
1
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Another reference to a Navajo blanket is in its utility as a privacy shelter in the 

one-roomed hogans. The narrator explains: 

Privacy being the one indispensable need of the human soul, in the thin 

walled huts and the one roomed hogans, the privacy blanket is held 

inviolable. [ ... ] Once a woman has made a stripped cocoon of herself, it is 

advisable for her men folk to step softly and pretend to be thinking about 

something else. (Austin Thinking White III.l 0) 

It is the equivalent of going into a room and shutting the door, and it is an insult to disturb 

anyone who has drawn himself or herself up into his or her blanket (Austin Thinking 

White 111.1 0). A blanket is a traditional part of the ceremonial and cultural life of a 

I 

Navajo. I ' ~ ' 

The everyday life of the Navajo is filled with many cultural and spiritual 

references. One particuiarly spiritual moment is described when Johnny/ Etsidi bikis has 

the revelation that White thinking is his "Irtdiah Medicin~." He describes the moment as 

having 
I, ; ' . 

come to the Indian's great morilent: ·he had found his Medicine. 

Whiteness! He was glad nowithht there·was nothing to eat, for it was 

fasting that the Father's Father. has sought the vision of Allness to the 

realization of which, as it 'had come to in the Chindee hogati, he held up all 

ofhimseffas a niinj~fto the' falling rain. 'Slowly, as he kept the appointed 

vigil, fasting and wakeful his soul suffused with the Medicine Vision, that 

profound and incolliniunicable sense of the identity of his· own self with 
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Allness which is under one symbol or another, the mystic flame at the 

heart of the Indian religions. (Austin Thinking White 1.26) 

Tanapah recognizes that thinking White is also Johnny's medicine. She tells the Navajo 

Council of elders to let Johnny leave the reservation to find his white girlfriend: "I say to 

you, Oh Chief, and Kuma byge, my father, Etsidi bikis shall be let go to be White 

according to his Medicine." Tanapah believes that this medicine gives him "the luck of a 

White man" and that this luck allows him to prosper and to become rich (Austin Thinking 

White 111.25). 

This spirituality is also referenced in the title of the last episode and in the last few 

paragraphs of the novella. The title of Episode Five is "Traveling East." Johnny states in 

the next to last paragraph that he is "traveling East." Also, it is mentioned that Johnny is 

traveling in his car on the "long white road eastward" (Austin Thinking White V.31). 

These references literally mean that Johnny is going east from Arroyado to Santa Fe. But 

traveling east also has a spiritual meaning for Johnny as a Navajo. 

In the Navajo religion, east and white represent the sacred mountain ofMt. 

Blanco. East is also one of the Four Directions in Navajo Life. The East is the thinking 

direction; South is the planning direction; West is the living direction; and North is the 

evaluation direction. Each day the direction cycle is repeated. Mother Earth and Father 

Sky "love the Navajo and give their people a new start in life with the rising of the sun 

each morning." East represents new beginnings (Locke 50-51, Austin The Land of 

Journey' Ending 44). Johnny's marriage to a White woman, acceptance in White society, 

and possible election as a member of the legislature could signal a new direction in 
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American culture (Austin Thinking White IV .1 0). By the blending of the color white and 

the direction east, Austin is blending the Navajo symbols into the title and the theme of 

the novella. 

East is not only a reference to Navajo symbols in Thinking White. At first 

thought, the direction of east might only be associated with the Four Directions in Navajo 

Life; however, in the text, east is also an important symbol of the Masonic fraternity. 

Masonic symbols are interspersed throughout Episode Five of Thinking White. The 

lodge and lodge brothers are an important part of the story and have a significant effect 

on its plot. Austin incorporates the Blue Stone Masonic Lodge of Arroyado into the 

narrative to demonstrate her belief that Americans need ritual in their lives. 

Jacqueline D. Hall states that Austin believed that Americans should incorporate 

some of the American Indian and Hispanic cultural and spiritual values into their lives to 

return to a more natural way of life (364). Austin writes that if people will only watch a 

religious procession in the streets of Santa Fe, they will have 

the key to much in our English-speaking life that is mortifying and 

confusing. For what do our Kiwanis and Ku-Kluxers seek, with their 

made-up school-boy titles and their pillowcases, but to recapture the lost 

art of expressing dramatically the fundamentally life relations which, here 

in our Southwest, flow naturally into forms born of the great age of Dante 

and Lope de Vega. (Land of Journey's Ending 316) 

Austin claims that many American citizens are confused by the lack of "significant ritual 

in North American life" (Robinson 306). 
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Austin explains in Thinking White that it is important for men in the Western 

United States to meet in societies such as the Masons: 

It is not easy to state a matter about which men themselves are largely 

inarticulate. In these little towns of the far West, untouched by any but the 

faintest ripple of political energy, where the Church has become an 

enfeebled practice of dull convention, where drama, music and all 

invigorating art seldom reach, the Lodge is the center of vitalizing male 

interest. Women [,] who have on the whole, a defective sense of ritual and 

its influence in co-ordinating the spiritual impulses, smile indulgently on 

their men-folks['] passion for the lodge, and never know it for the ark of a 

covenant binding men to respect something in each other without which 

they lose respect for themselves. It keeps alive for them the primordial 

sense of mystery of human existence, without which life, for men, is a 

flavorless affair. (V.21-22) 

Also, belonging to the lodge is smart for business and political reasons; as in Arroyado, 

the "Blue Stone Lodge was a power in Northern New Mexico" (Austin Thinking White 

V .20). The gathering and ritual of the Masonic meetings bind the men together and 

provide them with a sense of community that is hard to achieve in the openness of the 

West of the 1920s. 

The Masons or Freemasons are the oldest fraternal organization for men in the 

world. The Masonic fraternity is believed to have begun in the Middle Ages from the 

guilds of stonemasons who built castles and cathedrals in Europe. Freemasonry came to 
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America in the 1700s (Masonic Information Center 2-3). In 1851, the first Masonic 

Lodge was chartered in Santa Fe, New Mexico (Day 1). 

The basic organizational unit for the Masons is the lodge. The word lodge comes 

from the building that the stonemasons constructed against the sides of structures they 

were building. They lived, worked at carving stones, and taught apprentice stonemasons 

in these lodges (Masonic Information Center 3-4). 

The name of the Masonic lodge in Arroyado, New Mexico is the Blue Stone 

Lodge. The Masonic Blue Lodge represents three degrees that are taken in sequence 

after a man is first initiated as a mason. A degree is a stage or level of membership. The 

three degrees of the Blue Lodge are Entered Apprentice, Fellowcraft, and Master Mason. 

The names of these degrees were taken from the craft guilds of the Middle Ages. They 

are intended to represent the symbolic idea of man's pilgrimage on earth (Greenberg 5, 

Masonic Information Center 6). The first degree is the period of youth and learning. The 

second degree represents adult life artd increased learning and work. The third degree 

symbolizes the mature life, ripened experiences, and an increase in wisdom (Grand 

Masonic Lodge Education Committee Master Mason 9). 

Each state or province also has a Grand Lodge. The Grand Lodge coordinates 

activities for lodges throughout the state, serves as a clearing house and source of record 

keeping, and performs administrative and policy functions for the fraternity. The state 

president is called the Grand Master of the Grand Lodge. He has broad powers in 

"overseeing the progress of the fraternity," and he is the "chief spokesman for the 

Masonic fraternities in his state" (Masonic Information Center 2). 
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All officers of Masonic lodges have titles that originated during the Middle Ages. 

Each individual lodge is headed by an officer called the Worshipful (Honored) Master 

(Greenberg 2-3, Masonic Information Center 3). In the Masonic Brotherhood, the station 

of the Worshipful Master, the chief executive of the Lodge, is represented by the 

direction of East. In the natural world, the sun rises in the East to shed "light and luster 

on the earth." In the same way, the Worshipful Master is the source of "Masonic 

knowledge for his Bretheren as they approach the East in search of light" (Greenberg 3). 

The Worshipful Master is capable of teaching his subjects and "thus imparting light or 

knowledge" (Masonic Information Center 3-4 ). 

Teaching and education are a principal part of the Mason's philosophy. Back in 

the Middle Ages, schools were held in the lodges of stonemasons. Geometry, structural 

engineering, and mathematics were subjects that were taught to apprentice stonemasons 

who were learning to build cathedrals and castles. Masons also started some of the first 

public schools in Europe and America (Masonic Information Center 11 ). 

Always encouraging learning, the lodge's members and the Worshipful Masters 

teach several principles for living. The path that each Mason travels in learning about the 

ideals of the Masons is known as "traveling east." Traveling east is also a Navajo symbol 

for white and thinking. The ultimate ideal of traveling east is to attain the highest office 

in the lodge, that of the Worshipful Master. The Worshipful Master sits in the East 

Station of the lodge. From this station, the Worshipful Master guides and teaches his 

brother Masons the principles of Masonic living (Greenberg 14, Grand Masonic Lodge 

Education Committee Master Mason 4,6). 
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Some of the Masonic principles include taking responsibility for actions, 

practicing self-control, being a good citizen, obeying the law, being charitable, and 

having honor and integrity as essential qualities of life (Masonic Information Center 12). 

The Masons teach their members that each person has a responsibility to make things 

better in the world (Masonic Information Center 4 ). Masons have a high regard for the 

members who uphold these honorable principles, and often the most honorable and well 

thought of members are the ones who are elected to the upper offices within the Masonic 

organization (Greenberg 8-9). 

In Austin's novella, Hiram Golliher is the Worshipful Master of the Blue Stone 

Masonic Lodge at Arroyado. He has founded the lodge, and it is his responsibility to 

teach the Masonic principles to the other members (Austin Thinking White V .17). He is 

proud to have Johnny Alfaro as a member of the fraternity, as are the other brothers of the 

lodge. Johnny is thought of as "the bright, unequalled jewel of their membership" 

(Austin Thinking White V.20). He is an honorable man. The pride of the Blue Stone 

Lodge members for Johnny goes past his "wealth, his education and his irreproachable 

bearing mixed of native Navajo dignity and White manners" and beyond his "ability to 

dress, speak and behave in a key of White life of which most of them fell short" (Austin 

Thinking White V.21). Johnny's Masonic brothers believe that Johnny has reached an 

ideal in life that few people accomplish, and in doing so, they feel a part of his 

accomplishment: 

in establishing their right to pride in him they became proud of 

themselves. What Johnny Alfaro the Navajo, had become, was what 
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Americanism meant to them as its best. Not to have appreciated him 

would have been to deny their own ideal. (Austin Thinking White V.21) 

They are proud of him as a person and are glad to have him as a member and 

representative of their lodge. 

Knowledge and principles are just two parts of the Masonic practices. Ceremony 

and ritual are other important parts of the Masonic tradition. When he becomes a 

member of the fraternity and joins in the ceremonies, Johnny revitalizes the Masonic 

rituals and ceremonies for the Blue Stone Lodge: 

When Johnny Alfaro came in, with all the Indian's in-knowing thought 

about the meaning of ritual, he brought freshness to that feeling for the 

sacredness of human relations which is the real secret of all secret 

societies. Golliher, Garcia, Bledsoe, and McConnel, men who had sat in 

Lodges all around the world, loved sitting happily in the Blue Stone 

Chapter while Johnny Alfaro "worked." (Austin Thinking White V.22) 

Johnny adds a new spiritual dimension to the lodge activities which appeared to be 

lacking before he joined. 

The Blue Stone Lodge Masons are not the only people who are proud of Johnny. 

He is a well thought of person inside and outside the Masonic community ofNew 

Mexico. Johnny is being considered as a candidate for the legislature. He also is going 

to receive a higher Masonic degree than can be conferred on him by the Blue Stone 

Lodge (Austin Thinking White V.17). A Conclave of High Officiates is going to raise 

Johnny to the position of the Grand Master of the Grand Lodge ofNew Mexico (Austin 
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Thinking White IV .1 0). This is the highest office in the Masonic organization in the 

state. Johnny has to be well thought of and has to be considered talented enough to be 

the spokesman for the entire state. 

Several Masonic practices and symbols are present in Episode Five of Thinking 

White. Passages refer to secret handshakes that identify a person as a Mason and to items 

inside the lodge that are used for Masonic rituals and ceremonies. Other text alludes to 

the loyalty of the Masons to their lodge and its members. These specific practices only 

have meaning through their association to the Masonic fraternity. 

A chief responsibility of the Master Mason is "to preserve the reputation of the 

Fraternity unsullied" (Grand Masonic Lodge Education Committee Master Mason 12). 

Masonic pride and protection of the Lodge and its members are shown in the way the 

Blue Stone Lodge members gather around to protect Johnny Alfaro when Jake Levitt 

begins to spread rumors about Johnny's reputation. Jake, who was once a member of the 

Blue Stone Masonic Lodge, is also jealous of Johnny and thinks that Johnny has gotten 

him kicked out of the lodge. Jake wants to take revenge on Johnny for Jake's losing his 

lodge membership and the comradeship of the Masonic brotherhood. Jake begins to try 

to poison the reputation of Johnny through spreading rumors about Tanapah's son being 

Johnny's illegitimate son (Austin Thinking White V.l6). 

Jake has tried to spread the rumor by talking to other Blue Stone Lodge Masonic 

members. No one believes Jake, but he has tried again with member Eddy Willis. Jake 

begins talking about Johnny: 
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Him marryin' a White woman[ ... ]. Us takin' him in on her account the 

same as White. Takin' him into the Lodge, too, though you remember I 

was against him. I was Junior Deacon, Eddy, you remember, an' I had a 

hunch- 'Injuns are savages, Eddy [ ... ] they always go back. (Austin 

Thinking White V .16) 

Eddy is "moved more by the suggestion that the honor of his Lodge could be breathed 

upon, than by any shock at learning that a well-to-do citizen of his town had been 

discovered to have at one at the same time, a White wife and an Indian child" (Austin 

Thinking White V .1 7-18). At this time, he is concerned more about the lodge than 

Johnny. Jake, "who would have given one of his eyes to sit in Lodge again surrounded 

by the symbols of man's happy escape from his own identity into something larger than 

himself," also feels a sudden rush of loyalty for his former lodge, even though he knows 

that he is telling lies about Johnny and the young Navajo boy (Austin Thinking White 

V.18). 

Eddy talks to the other Lodge brothers. The members decide that for Jake to 

spread rumors about Johnny "is to prick the town's brightest illusion about themselves. 

When he goes further and touches his [Johnny's] membership in the Lodge, they close 

around Johnny with swift, unquestioned consent" (Austin Thinking White V.20-21). 

The Blue Stone Lodge brothers decide to meet with Jake and see what evidence he has to 

prove his claim concerning Johnny and the Navajo boy (Austin Thinking White V.22). 

Eddy asks Jake to his office to talk to the other lodge members about his claim 

about Johnny. Jake has a few drinks before he goes to Eddy's office. It is not a good 
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idea to show up drunk when he badly wants the lodge members to believe what he is 

saying about Johnny or when he wants to get back into the lodge. He has been booted 

out of the lodge in the first place because it is suspected that he has been "illegally selling 

peyote to the Indians" (Austin Thinking White V.24). Jake has broken the law. Being a 

criminal is a violation of the Masonic principles and is grounds for him to be expelled 

from the Masonic brotherhood (Grand Masonic Lodge Education Committee Entered 

Apprentice 12). 

Jake goes to the office and is met by several members of the Blue Stone Lodge: 

Eddy Willis, Bledsoe, Golliher, and Taylor. Golliher asks Jake what his evidence is to 

prove his statement against Johnny. Jake states he has a letter that will prove his claim. 

Golliher takes the letter and gives it to Taylor, who is the constable of Arroyado. Taylor 

tells Jake, "Anybody,[ ... ] that says anything touchin' the reputation of Mr. John Alfaro 

in this community had got to eat his words. [ ... ]I reckon you understand, Jake,[ ... ] that 

there's a law against takin' away a man's character" (Austin Thinking White V.29). The 

lodge members decide the letter is not important enough evidence to prove Jake's 

statement against Johnny. Their solution is for Jake "to eat his words." They force him 

to eat the letter, and then they tell him to get out of town and to never come back (Austin 

Thinking White V .29). The Arroyado Masons' pride for their lodge and a lodge member 

is cause enough for them to defend the reputation of both. 

Pride is a characteristic that most Masons share. Other things that they share are 

secret passwords, signs, and handshakes that identify them to other Masons. Masons 

keep these private to keep "unscrupulous people" from trying "to pass themselves off as 
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Masons in order to get assistance [from other Masons or Masonic lodges] under false 

pretenses" (Masonic Information Center 7, Grand Masonic Lodge Education Committee 

Master Mason 7). 

Masonic handshakes and signs are referenced three times in Episode Five of 

Thinking White. First, Jake notices "the unnecessary hand-shake between Golliher and 

Verne Taylor had meant a called meeting of the Blue Stone Lodge" (Austin Thinking 

White V.6-7). The second mention of a secret handshake is when Jake, who is no longer 

a Mason, gives the hand signal when he meets one of the former lodge members. Jake 

could not resist giving him the old Masonic handshake: 

He [Jake] put out his hand, which Bledsoe, still not quite withdrawing his 

attention from the lady [Celia] whom he much admired, took and shook. 

Jake emboldened, pressed his fingernail, as if by accident, into the third 

joint ofthe other's hand (Austin Thinking White V.12). 

Jake's pressing his fingernail in to Bledsoe's third finger joint is a secret sign that 

identifies one Mason to another. Bledsoe becomes angry with Jake because he is not 

supposed to have anything to do with the Masonic rituals once he was kicked out of the 

lodge. 

The last reference to Masonic signs is when Johnny gives "the High Sign of their 

profoundest allegiance [the lodge], they [the other lodge members] could do no less than 

give it back" (Austin Thinking White V.22). A high sign is an often-prearranged secret 

sign or signal intended especially to warn or inform. High signs are given at specific 
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times during Masonic ceremonies and meetings inside the Masonic lodge (Grand 

Masonic Lodge Education Committee Entered Apprentice 20) 

Two interesting references are made to structures inside the Masonic lodge that 

are used in Masonic ceremonies. The first of these references is made to the Pillars of 

Jachin and Boaz (Austin Thinking White V.21, V.28). These two pillars are 

representative of the pillars on the porch of the temple of Solomon. One stands for 

wisdom and the other stands for strength. The pillars are named in Kings I 7:21: "And he 

[Solomon] set up the pillars in the porch of the temple: and he set up the right pillar, and 

called the name thereof Jachin: and he set up the left pillar, and called the name thereof 

Boaz" (Grand Masonic Lodge Education Committee The Fellowcraft 7). The Pillars for 

Jachin and Boaz stand at the entrance of every Masonic Temple, and each member passes 

between them each time he enters the Lodge. The path between the pillars to the Altar is 

"symbolic of the straight path of life, beginning in the outer world and terminating at the 

Throne, or Altar, in the Celestial Lodge above" (Greenberg 16-17). 

The second reference is to the altar in the lodge. The alter in the Blue Stone 

Lodge at Arroyado is a turquoise matrix stone that "before it had been squared and 

polished had been the treasure of a Tonan Kiva" (Austin Thinking White V.28). The 

altar is the central piece of furniture in the Lodge. The "three Great Lights of Masonry, 

the Holy Bible, Square and Compass" are located on the altar. It symbolizes the place 

which "God has in Masonry, and which he should have in every person's life." The Altar 

is "the point on which life in our Masonic Lodges 1s focused." It is also a symbol of 

worship and faith which should serve to "guide everyone's thoughts and actions both in 
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the Lodge and abroad in the world" (Grand Masonic Lodge Education Committee 

Entered Apprentice 15, Greenburg 12, Masonic Information Center 9). 

Ceremonies and teachings are important to both the Masons and the American 

Indians. Some symbols also have significance for both Masonic and American Indian 

practices. The significance of the direction of East to the Masons and the Navajos has 

already been noted (Austin Thinking White V.31-31). The integration ofNavajo and 

Masonic symbols is not just limited to the direction of east. Other similarities include 

secret rituals, ceremonies, and gestures. Another blending from the text is the use of a 

ceremonial kiva stone being reformed as an altar for the Blue Stone Lodge (Austin 

Thinking White V .28). The last connection between the two societies is the similarities 

between the uses of and the descriptions of the Blue Stone Lodge and a Navajo hogan. 

Both buildings, the hogan and Masonic lodge, are an important part of the ritual 

and ceremonies of the Navajo and the Masons. Children and grandchildren are taught all 

of the stories of the origin of the hogan and the respect and care that are necessary for the 

hogan. These stories discuss the interior of the hogan and the proper placement of items 

within the hogan. In this way, the hogan becomes "a center of strength and sound 

planning." These teachings also preserve the traditions and history of the Navajos (Locke 

13-15). The lodge is a place of learning for the Masons. Through ceremony, the Masons 

learn about the history of the organization, the importance of and purposes for the 

symbols and stations in the lodge, and the way to carry on Masonic traditions for the 

preservation of the fraternity (Grand Masonic Lodge Education Committee Entered 

Apprentice 8-1 0). 
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The hogan is a symbol for the "security of the Navajo mother, shimah- Mother 

Earth" (Gattuso 224), and the mud-covered round hogan is considered a female hogan. 

The Blue Stone Lodge is called the "mother lodge" (Austin Thinking White V.27). The 

lodge is described like a woman: "A feeling ofthe Lodge's aloofness, of its ancient 

attraction for men's hearts, brooded the street" (Austin Thinking White V.17). Some 

aspects of the construction of the two buildings are also similar. The female hogan is 

covered with mud; and the lodge is made from adobe, mud and straw bricks. The poles 

or vi gas of the original hogan were made with Cottonwood logs. The Blue Stone 

Lodge's vigas were made of cottonwood and supported the roof (Austin Thinking White 

V .1 7). There are several similarities between the hogan and the Masonic lodge in the 

novella. 

Again, Austin integrated the American Indian and Masonic symbol of east and the 

uses and description of the Masonic lodge and the traditional Navajo hogan as a way of 

showing that the separate cultures of the Southwest already had things in common. 

These similarities just needed to be acknowledged, she argued. Austin chose to present 

the Navajo people and the Masons in a realistic way which adds to the mimetic quality of 

the novella. 

The mimetic theory of art· states that a work of art is "an idealized representation 

of human life- of character, emotion, action- under forms manifest to sense" (Bressler 

16). In Chapter Four of his Poetics, Aristotle states that literary mimesis should represent 

a complete and unified action consisting of a beginning, middle, and end which are linked 

by necessary causes ( 634, 63 7). The entire work should then be easy for the audience to 
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hold in their memory and also be clear enough for the audience to understand all of the 

work (Aristotle Poetics 643-45). If these conditions are met and the work is also clearly 

and persuasively motivated, then the conditions will be present for "learning and 

inference" to occur for the audience (Aristotle Poetics 627-28). 

Aristotle's criteria for a mimetic work of art are met in Thinking White as this 

novella is an "idealized representation" of how Austin visualizes one human life. The 

work explores her ideas about what would happen to an American Indian if he is given a 

formal education, if he applies this education on the reservation, and if he marries a 

White woman and lives in White society. 

Thinking White also meets Aristotle's criteria for literary mimesis. The plot 

contains a complete and unified action. The story has a beginning, middle, and end that 

are connected by a series of linked causes. The plot advances from the first mention of 

the protagonist's, Johnny Alfaro's, thoughts of thinking White, proceeds to his attaining 

and practicing White knowledge, and concludes with his marrying a White woman and 

being accepted as an equal in White society. In Johnny' s life, one action leads to another 

until his goals are achieved and he attains the ultimate achievement of thinking White: 

being accepted into the White society of Arrodayo and of his lodge brothers. The work is 

persuasively motivated as it is an ideal of how Austin would imagine a blending of two of 

the Southwest' s cultures into one new American culture. 

The analysis of literary mimesis or imitation is an important part of neo-

Aristotelian criticism. Examining the work in relation to the five canons of ancient 

rhetoric- organization, delivery, memory, style, and invention- is also an important part 
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of this type of criticism. The novella Thinking White follows a chronological 

organization. The canon of delivery examines the form in which an artifact is presented 

(Dragga and Gong 14 ). Thinking White is in the form of a typewritten manuscript of the 

draft of a novella. Some parts of the manuscript are difficult to understand. This 

difficulty can be attributed to the fact that is not a completed and published work but is a 

draft manuscript. 

The canon of memory can relate to how well the writer presents the subject matter 

of the artifact and to how well the audience understands and remembers the subject 

matter of the artifact (Foss 78). For the most part, readers can easily follow Johnny's 

story and hold the main plot in their memory because one event builds upon another and 

because his story is lucid and flowing. However, because the manuscript is in an 

incomplete state and has not undergone a final editing, typographical errors can be seen, 

handwritten corrections are interspersed within the text, and sometimes meaning is 

unclear in some sentences. In those areas, it is difficult for the reader to obtain certain 

information that Austin is trying to present. 

Although meaning is sometimes unclear in the manuscript, Austin's style in 

Thinking White is consistent throughout the narrative. The canon of style examines the 

"distinctive and unique manner" that a writer chooses to organize words to achieve 

specific meanings and effects. Style essentially combines "the idea to be expressed with 

the individuality of the author." These organizations can include individual word 

choices, length of sentences, sentence structure, tone, diction, imagery, pace, sound 
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patterns, figurative language, and schematic language (Foss 77, Meyer 197-98, Kirszner 

and Mandel 40-42). 

Austin's style is somewhat formal. The imagery is romantic, lyrical, and filled 

with descriptive passages of nature: 

North of the Mongollon Rim is a great, high country, grassy, wooded with 

straight stemmed, well spaced pines, appointed by its Maker to the uses of 

live stock, and bitterly contested at that time between sheep men and cattle 

men. It was a land that took heavy toll of moisture blowing over from the 

California Gulf to the cloud calling summits of the Rookies, as fierce, 

surprising rains; but its watering places for stock were shallow and 

infrequent. (Austin Thinking White 1.4). 

The tone is, for the most part, serious, intense, sentimental, and sad. 

The majority of the sentences are long and complex, except for some dialogue. 

Characters use different voices that are revealed through the development of the 

character. The normal conversations are of average length and vocabulary. The dialog of 

American Indian characters is sometimes spoken in short, choppy English with some 

inverted sentence patterns and missing subject sentences. Some of the White characters 

speak in slang. An example of these two types of voices can be seen when Tanapah and 

Jake are sharing Jake's whiskey in her hogan: 

"Good thing for you Jake, he [Johnny] not come now, catch you giving me 

whiskey," she bantered somberly, "Take you one little trip to the pen-i-

ten-shee-ary." "Aw, now, Tanapah!" he [Jake] winked and ogled in a 
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flurry of suspicion, "you an' me's compadres. 's no harm having a little 

friendly nip, 's long as I ain't offerin' to sell it to yuh, see." (Austin 

Thinking White IV. 3) 

Using the different dialects with specific characters presents a sense of multiple voices in 

the narrative. It also gives the audience more insight into a specific character's traits and 

personality. 

Myth and symbolism also add additional meaning to the story's plot and 

characters. One myth that can be associated with the Thinking White narrative is that of 

the coyote-spirit and the weaving woman. "The Coyote-Spirit and the Weaving Woman" 

appeared in Austin's The Basket Woman in 1910 (Graulich Cactus Thorn 109, Western 

Trails 113). In this story, the Weaving Woman sees the world differently from everyone 

else. She travels about the land wherever she wants to go and represents nature and the 

wilderness. The Goat-Girl stays in the safe places with her flock and represents the 

traditional roles of a woman. The Weaving Woman meets the Coyote-Spirit, who is half

man and half-coyote, out among the sand dunes. · He is going to scare her and then 

devour her. She is not afraid of him and laughs at him. The Weaving Woman teaches the 

Coyote-Spirit to accept his human side and be less of a beast. Instead of staying with the 

Weaving Woman and returning her love, the Coyote-Spirit goes and marries the more 

timid and traditional woman, the Goat-Girl (Austin Western Trails 113-19). 

Many of Austin's narratives have the male deciding to marry a traditional woman 

who will make a "suitable wife, mother, someone to advance his career." Melody 

Graulich states that 
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certain themes track through many Austin stories on a search for a 

relationship with a man as passionate and intense as her love for the land 

and for her artistic vision. In Austin's fiction this trail inevitably forks, 

and because her independent heroines never abandon the road less traveled 

by, they are denied the more conventional path to love and happy 

marriage. The choice in marriage resides with the man. (Cactus Thorn 

109-10) 

In Thinking White, Johnny, who is a representative of the Coyote-Spirit (half man, half 

coyote), is a Navajo who thinks and lives White. Tanapah can be seen as the Weaving 

Woman, and Celia is the Goat-Girl. Graulich observes that "once having 'possessed' the 

woman and the wilderness, they [men] abandon them [passionate woman] and marry the 

women who represent their own 'desire for safety and security'" (Cactus Thorn 110). 

Johnny abandons Tanapah and marries Celia, the White woman. But Thinking White 

goes a bit beyond the original myth because the Weaving Woman character's child, 

Tanapah's son, eventually goes to live with the Coyote-Spirit and the Goat-Girl, Johnny 

and Celia. So, although Tanapah does not live a happy life with the man she loves, a part 

of her will live that happy existence through her son. 

Through myth, natural imagery, and symbols, Austin elaborates the personality of 

the characters in Thinking White. In one descriptive passage of Jake Levitt, his character 

is compared to a mongrel and a cur: 

The things that the desert does to a man are so subtle that they often 

escape his own recognition. Jake did not know how his wanderings, half 
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parasitic life had shrunk him and sharpened him; how thinking always of 

the Indians with whom he dealt, as inferior, had demeaned his own soul; 

how the vastness and remoteness of the dessert had robbed him at last of 

the power to appreciate the figure he made in the minds of other men. He 

had become what any man becomes to some degree who fastens on alien 

life to prey upon it, a mongrel soul, as inconsiderable in the estimate of 

other men as an ownerless cur, and with almost as little consciousness of 

himself in relation to society as a cur would have. He knew, as even a cur 

would know[,] that there was more than indifference to him in Arroyado, 

there was even a half formulated disposition to kick him out, which he 

accounted for by his being no longer a brother Mason[ ... ]. (Austin 

Thinking White V.6) 

A mongrel is a cross between types of persons or things. A cur can be defined as a 

mongrel or an inferior dog, and it can also be defined as a base person. Also, the dog and 

the coyote are "interchangeable in Amerindian symbolism" (Cooper 52). The coyote to 

the Navajo is an evil being (Locke 93). Associating these animal symbols with Jake is 

very defining because his actions show that he was a very evil, lowly, and base person. 

In another section of text, Jake's spreading rumors is referred to as the "warning 

buzz of speculation" (Austin Thinking White V .14) and he is referred to as a pestilential 

fly: 

It is not to be supposed that the brothers of the Blue Stone Lodge would 

let the reputation of Johnny Alfaro be blown upon by such a pestilential 
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fly as Jake Levitt. The question was not whether something should be 

done, but how it should be done most effectively and with the least 

annoyance to everybody. (Austin Thinking White V.22) 

Pestilential refers to something that is morally harmful, causing or tending to cause death 

or a disease of epidemic proportion. A fly can be defined as a detracting factor or 

element. And the fly is a symbol of evil and corruption (Cooper 70). Jake does try to 

cause harm, and he is corrupt and evil. 

The last animal symbol passage compares Tanapah and her actions to those of a 

fox. She laughs like a fox (Austin Thinking White 11.16). In Amerindian symbolism, the 

fox stands for cunning, craftiness, and trickery (Cooper 72). Tanapah is both cunning 

and beautiful when she is young, so the symbol of a fox matches her personality. 

Another symbol in the narrative refers to a "lamp" as illumination. The "lamp" or 

"spotlight" is an important symbol for Austin. She uses this symbol when talking about a 

novelist's obligation "to set down honestly what the lamp of his literary equipment 

discloses" (Austin "American Literature Moves On" 191-92). Austin refers to the 

"spotlight" as "the normal circle of immediate attention" in her book Everyman's Genius 

(14). Celia becomes a "lamp" that illuminates the ignorance of racial prejudice against 

Johnny in the community of Arroyado: 

That the white lamp she lit in their faces, she who had passed them over 

for a man of a race concerning whom they had superficially accepted, how 

ever much their individual experience of that race might contradict it, the 

stigma of racial inferiority. They said, "She loves him!" and were silent, 
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since what else could be said of a man whom such a lady loved? Alfaro 

they would come to know for himself in time, and judge him with that . 

impersonal penetration into character and motive which is distinctive of 

the West; in the meantime he was protected by that magic phrase equally 

from curiosity and contempt. (Austin Thinking White V.9) 

A lamp can be a symbol of "a source of intellectual or spiritual illumination, a symbol of 

intelligence and spirit" (Cirlot 176). Through her actions, Celia teaches others to be 

tolerant and accepting of those who are different. Celia's illumination of the prejudiced 

people through her love for her husband is just one ideal of Austin's fiction. 

Another stylistic device that Austin employs to draw the reader's attention to 

important parts of the story is repetition. When Austin thinks a point is important, then 

she will repeat the item several times within a short range of text. One example is when 

she is emphasizing that some citizens of Arroyado are surprised to find out that Celia is a 

lady and is in love with her Navajo husband. These citizens have not met a lady who has 

married an American Indian just because she loves him: 

"My God!" said Bledsoe, and then as the parasol swung aside and Johnny 

Alfaro taking it from his wife's hand walked beside her. "She loves him!" 

[ ... ]Jake Levitt felt that phrase of the Southerner's [Bledsoe's] ringing in 

his head in vague reverberations of antagonism. "My God, she loves him! 

My God, she loves him! My God[ ... ]." (Austin Thinking White V.8) 

Three versions of the phrase "My God, she loves him!" are repeated on the next page 

(Austin Thinking White V .9). With all the repetition of this phrase, Austin was 
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emphasizing how unusual it was in the time period of the novella for a White woman of 

good standing to marry an American Indian. Austin wanted her audience to remember 

this point. 

Another instance of this repetition is when the words "traveling east" are repeated 

several times in the last few pages of the novella. Austin was emphasizing the 

importance of Johnny's past journey toward White thinking and his future journey of 

success on this same "white road eastward." It also emphasizes Jake's abandonment of 

this road that he had once begun so long ago when he moved to New Mexico. 

With the repetition of animal symbolism, Austin adds emphasis to the personality 

of certain characters. She associates Jake with a cur and Tanapah with a fox. Jake is 

called a cur three times in one passage of the story (Austin Thinking White V.6). This 

repetition of the animal symbolism melds the idea into the readers' minds, and they 

associate the animal with the character. In the novella, Austin uses repetition for 

emphasis of important points that she wants the readers to remember. 

Austin uses humor and irony often in her fiction, and it appears in Thinking White 

in several areas. Dramatic irony is an incongruity between what a character knows and 

what the audience knows to be true (Meyer 186). The readers perceive more information 

than the narrator or character does (Kirszner and Mandell 169). An example of dramatic 

irony is Jake's desire to ride Johnny out of Arroyado on a rail; however, Jake ends up 

riding out of the area on the rail of Johnny's car. Austin uses this irony as a 

representation of poetic justice (Austin Thinking White V .31 ). 
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Verbal irony is defined as the narrator's or a character's saying one thing and 

meaning the opposite of what he or she said (Meyer 185, Kirszner and Mandell 169). 

Verbal irony is displayed when Jake says something out loud about American Indians' 

becoming educated, but he thinks the opposite in his mind. Jake publicly condemns the 

Bureau of Indian Affairs' schools by stating that they only create "dumbbells" (Austin 

Thinking White IV.5); however, he acknowledges to himself that peddling to the 

American Indians was becoming more difficult because "Injuns [are] going to school and 

getting so smart" (Austin Thinking White IV .14). Austin uses irony in this situation to 

give the reader more insight into Jake's character and illustrates that Jake is not a truthful 

person. He says one thing often and thinks another. Many times in the narrative when 

Jake lies, he is trying to flatter, to deceive, or to swindle someone. Austin's stylistic 

choices of irony, myths, and symbols add deeper meaning to the narrative and to the 

characters of Thinking White. 

The choice of information presented in an artifact and the accuracy of that 

information is a part of the canon of invention (Dragga and Gong 11-12). Two important 

choices that Austin made when writing Thinking White were in the inclusion of an 

American Indian in a Masonic community and the choice of the Navajo people as the 

American Indian tribe in the narrative. 

Some people might think it would be an original idea for Austin to have had a 

Masonic Temple accept an American Indian into its ranks. However, there is a precedent 

for this fictional story. Her narrative of an American Indian's receiving an education in 

an Eastern school, associating with and becoming an accepted member of White society, 
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and then becoming a member of a White Masonic Fraternity is the basic life story of 

Mohawk Chief Joseph Brant. 

Brant was born in a village near the Ohio River in 1742. He was educated with a 

number of other young Mohawks at Moor's Charity School for Indians, which later 

became Dartmouth College, at Lebanon, Connecticut. Brant learned to speak and write 

English. He also studied Western literature and history. Brant left school to work for the 

British Superintendent of the Northern Indians of America, Sir William Johnson. 

Johnson was a Mason and a former Provincial Grand Master of the New York colony. 

In 1775, Brant went to England and was well received by London society. While 

in London, he received his Masonic degrees in April of 1776. King George III 

participated in one Masonic ceremony at which Brant received one of his degrees, and 

the king handed him his Masonic apron (ceremonial clothing) during this ceremony. 

During the Revolutionary War, Brant received a commission in the British army 

and was in charge of the Indian forces loyal to the crown. During the Revolutionary War, 

Brant spared the lives of several American prisoners after they showed him a certain 

Masonic sign. Brant was charitable in his actions to his Masonic brothers. After the war, 

Brant settled in Canada; and he was regarded as a religious and tribal leader of the 

Iroquois Nations. Brant's story was a fairly well known one concerning the 

Revolutionary War (Marshall 3-7, Wilson 128-30). Many similarities exist between 

Brant and Johnny Alfaro, the Navajo protagonist of Thinking White. 

Another consideration with this novella was that Austin chose the Navajos as the 

American Indian tribe for her narrative. She was more publicly active for and wrote 
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more about the Pueblos and Paiutes. The Navajos' ability to adapt to the changing 

circumstances of their lives may have caused her to choose them as the focal point for her 

story. The Navajos borrowed from many of the people with whom they had been in 

contact - the Spanish, the Hopis, and the Americans - adopting and transferring various 

aspects of these foreign cultures into the Navajo culture. From the Spanish, they received 

sheep and horses and became excellent herders and horse people. The Navajo studied 

silver smithing from the Spanish, Mexicans, or another American Indian tribe. Their 

agricultural knowledge, some religious beliefs, and possibly their weaving skills were 

learned from the Hopis and other Pueblos (Gattuso 226). Austin thought that this ability 

to adapt would help them learn to adapt in White society. 

The rhetorical appeals of ethos, pathos and logos identified by Aristotle are 

presented in several ways throughout the novella. Ethos is associated with Austin's 

credibility. Logos is seen as logical proof that backs up the theme of thinking White. 

Pathos is experienced by the readers of the novella through all the emotions that are 

evoked by the action of the text. 

Austin's ethos is presented through her knowledge of the Southwestern and 

American Indian cultures, traditions, and customs. Her choice of words is an example of 

this reflection and knowledge of the Southwestern cultures. Lexical choices in the 

narrative include a mixture of Navajo, Spanish, and English words. An example of 

Spanish words include Don and viga. The Don before the name of Antonio Alfaro 

(Austin Thinking White I.4), Johnny's father's employer, is a title of respect in Spanish 

(Mac Hale 1 007). Viga, as seen in the description of the Masonic lodge in Arroyado 
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(Austin Thinking White V.17), is the Spanish word for beam, rafter, or girder (MacHale 

1403). Illustrations of American Indian words that Austin uses are hogan, kiva, and Yei. 

Representations of cultural practices of the American Indians include Austin's 

descriptions of the Navajo Council and the text that discusses the Nightway chant. 

Another mention is the idea that American Indians had to have different names for the 

different cultures with which they dealt. Johnny's father takes the last name of his 

employer Alafaro because that is a custom and a sign of respect. Another instance of 

having different names is that American Indian children had to have "White sounding" 

names before they are permitted to go to mission or government schools. The 

requirement for a White name is seen in the story when Tanapah enrolls her son in the 

White school at Shiprock, and she names her son John Alfaro (Austin Thinking White 

IV.2). This mixture ofNavajo, Spanish, and English words and names adds an element 

of verisimilitude to the narrative, and it also expresses the regeneration idea of the 

blending of the three Southwestern cultures. 

Logos is seen in the novella in several areas that are associated with the theme of 

thinking White, education, and the law. Thinking White is described as the ability to 

adapt to changing situations and is seen as an example of critical thinking. Logos is 

associated with the idea of self-determination for the Navajo and with education. To 

become self-determined and successful, Johnny feels that an education can help him 

(Austin Thinking White 1.6). Having an education, being able to apply the White 

knowledge he learns in school, and the decisions that he makes help Johnny to become 
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one of the richest Navajos on the reservation and a respected citizen in New Mexico 

(Austin Thinking White 11.6). 

The law is also evidence of logos in the novella. An example of the law is seen in 

the illustration of the troubles that sheep men have with cattlemen over feeding range and 

water holes in the Western United States. Don Antonio Alfaro sticks to the law; and 

because he does, he has less trouble with the neighboring cattlemen: "Don Antonio, who 

kept strictly to his lawful ranges, had suffered less than other sheep men." But the 

cattlemen are known for their unlawful practices such as grazing in forbidden places and 

unlawfully shooting horses out from under sheepherders (Austin Thinking White 1.4). 

Another instance of law in the novella is the idea of the common law marriage. 

This law is mentioned when Johnny is worried about how he can convince Tanapah to 

publicly cast him off. That is equivalent to a divorce in Navajo society, but it is not a 

lawful divorce in White society. He knows that they have never consummated their 

relationship; but if she claims differently, then by White law, they are married "(Austin 

Thinking White III.18-19). 

Pathos concerns appeals designed to generate emotions in the audience. Pity and 

sympathy are seen as emotions that are generated for Tanapah's unhappy life and her 

death and for her unrequited love for Johnny. The readers also sympathize with Johnny 

when people are prejudiced against him just because he is a Navajo. Pity is an emotion 

experienced when the reader sees Johnny missing his fiancee. Johnny's happy ending 

makes the reader feel contented. 
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This happy ending of Thinking White contains the idealized restructuring of 

marriage between a Navajo man and a White woman. Austin's idea for an American 

Indian man marrying a White woman may have come from her friend Mabel Dodge's 

marriage to Tony Luhan, a Pueblo. Because her own marriage has been unsatisfying and 

unhappy, Austin generally concludes that marriage was fabricated, "a social construct." 

Many of her narratives reflect on how society might repattem the "the relationships 

between women and men." She also argues that "any new social theory" would have to 

begin with a "redefinition of sexual roles in marriage" (Graulich Cactus Thorn 103). 

Thinking White reflects Austin's ideas on new social roles for women. In many 

narratives, Austin also reflects on "how women's stories, lives, and values are lost, 

obliterated by the male text" (Graulich Cactus Thorn 106). This idea of Austin's appears 

in "The White Hour" and Thinking White. In "The White Hour," Evaly's story, and 

eventually her life, are given up for her father's, Mono John. In Thinking White, 

Tanapah's plot is overrun by that of Johnny. She dies miserably, and he lives on happily 

with his White wife, two daughters, and Tanapah's son. For the men in these two stories, 

there is a happy ending. However, the women both die and their dreams are unfulfilled. 

This thread of the woman's question is one element that makes this novella worth 

studying. Another reason to study the novel is the way this fictional work presents some 

of Austin's personal ideas about the American Indian regeneration movement. It is the 

first novella of Austin's in which most of the main characters are American Indians, in 

particular the Navajos. The story presents the protagonist as a male Navajo who thinks 

the White culture and the American Indian culture should be blended. For a Navajo to be 
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able to think Navajo and think White when the occasion calls for it is an example of what 

Austin argues, that the blending of the two cultures, along with the Hispanic 

contributions, can make a person successful and the nation enriched. The theme of 

thinking White also shows that we are all one people. A White can be prejudiced and 

arrogant. An American Indian can be courageous and smart. A medicine man can be 

jealous and try to trick a rich American Indian into marrying his daughter. A White 

mother can deceive her White child and break the child's heart. Positive and negative 

qualities are individual, not racial. The land and how people relate to it and other people 

determine the type of people, not necessarily their race or culture. 

Thinking White follows the same pattern as Cactus Thorn in that Austin creates a 

fictional fantasy (utopia) where her ideals (persuasive ideas) come to life. She has set 

down her beliefs in essays, speeches, and nonfiction books; but in these two novellas, 

Austin brings these beliefs to life in the novellas' themes, settings, plots, actions, 

characters, and dialogs. However, the most important point made in Thinking White is 

that Austin revealed the limitations of America's popular cultural image of the American 

Indian as a primitive savage, and she paid tribute to the real power of the American 

Indian culture and the value of American Indian traditions. 
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CHAPTERS 

CONCLUSION 

During the final stages ofneo-Aristotelian criticism, the critic looks atthe 

analyses of the rhetorical artifacts and evaluates the effects of the writer's rhetoric. The 

purpose of the writer's rhetoric was to persuade and to achieve some goal, some response 

from the audience. The critic ascertains whether the goal was met and/or what happens 

as a result of the rhetoric. No one definitive measure of effectiveness exists for the critic 

to evaluate the goal of the writer. The critic has several choices to evaluate the effects of 

the rhetoric which can depend on the characteristics of a rhetorical artifact, on the 

intention of the rhetoric, on the specific audience, and on the context. Often the 

immediate response and/or the long-term response of the audience determine the 

effectiveness of the rhetoric (Foss 78). 

The effectiveness and the meaning of Mary Austin's writing have been analyzed 

by critics since she first began to publish her work professionally. Among these critics, 

opinions concerning her "ability as a writer are varied" (Lyday 7). Wilkes Berry 

observes that many critics only concentrate on Austin's "biography, her mysticism, her 

eccentricities, and her interest in the American Indian" ("Mary Hunter Austin" 125). 

Melody Graulich states that "Critical debates [concerning Austin's works] often center on 

two issues: Austin's personality and her style" (Exploring Lost Borders xiv). Rubin Ellis 

comments that many critics have been too limiting when they labeled Austin as only a 

Western writer or a nature writer. He maintains that many critics ignored the breadth of 
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her work which "included fiction, drama, poetry, autobiography, and essays addressing 

topics pertaining to American and international politics, mysticism and religion, 

feminism, literary theory, and even automatic writing" (Beyond Borders 2). No matter 

what the critics did concentrate on while evaluating Austin's writing, a controversy as to 

the value and effectiveness of Austin's work did develop and to some extent still remains. 

Many influential critics who were also contemporaries of Austin's did not think 

much of her work. Charles Lummis stated that she has talent but not genius (Austin 

Earth Horizon 291). Carl Van Doren stated that Austin has genius but no talent (Lyday 

7). Ina Cassidy claimed that Austin "fabricated her expertise" on several subjects (quoted 

in Langolis 151). John Farrar comments that "her early books[ ... ] are among literature's 

supreme interpretation's of country" (169). However, Farrar faults Austin's later writing 

for her thinking "principally through her emotions," for her "intellectual faults and 

weaknesses" (174), and for her turning the "emotion and truth" of her "puppet 

characters" into "empty gesticulation" (172). Arthur Hobson Quinn describes his 

impression of Austin's writing as "one of irritation that a writer who could do some 

things so well could descend to weakness, even banality, in the conversations of her 

characters and even in the body of her narrative" (700). 

Other contemporaries of Austin presented positive comments concerning her 

writings: Charlotte Perkins Gilman, Van Wycke Brooks, H. G. Wells, Jack London, 

Constance Rourke, Elizabeth Shepley Sargent, and Carey Me Williams. Rourke said 

Austin was "a critic who provides 'large perspective' on American cultural practices." 

McWilliams wrote that Austin was "an incisive and illuminating 'social historian"' and 
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that Austin made significant "contributions to women's history." Sargent recognized that 

Austin was a very "important American writer." Henry Smith stated that Austin was a 

"cultural trail maker" (Graulich Exploring Lost Borders xiv). 

The Land of Little Rain remained in print after its initial publication; however, 

Austin's other writing received little attention after her death in 1934 (Ellis Beyond 

Borders 2). With the exception ofT. M. Pearce's writings, Austin was almost forgotten 

until the late 1960s, when feminists began to rediscover and republish her works (Ellis 

Beyond Borders 3). In 1968, one of the most insightful praises of Austin was made by 

Ansel Adams. Adams and Austin collaborated on a book that was titled Taos Pueblo. He 

wrote: 

Seldom have I met and known anyone of such intellectual and spiritual 

power and discipline [ ... ]. She is a "future" person one who will, a 

century from now, appear as a writer of major stature in the complex 

matrix of American culture. (Adams 7) 

Only within the last few decades have critics begun to share Adams' prediction 

concerning Austin's stature. 

In the 1980s, many well-known critics wrote about Austin: Elaine Showalter, Lois 

Rudnick, Blanche Gelfant, Vera Norwood, Elizabeth Ammons, and Karen Langolis. 

Three biographies appeared: Fink's 1-Mary, Church's Wind's Trail, and Lanigan-

Stineman's Mary Austin: Song of a Maverick. Austin's republished works include 

important critical introductions or afterwards by writers such as Nancy Porter, Majorie 

Pryse, Esther Lanigan, and Melody Graulich. Three collections of Austin's writings have 
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recently been published: Graulich's Western Trails, Lanigan's A Mary Austin Reader, 

and Ruben Ellis' Beyond Borders. Also, the first edition of critical essays, Exploring 

Lost Borders, concerning Austin's works was published in 1999. Varied criticism is now 

appearing with each new year and challenging, extending, and refuting previously 

established assumptions concerning Austin's writings. 

Many contemporary critics do not see Austin as "invading a territory defined by 

others, and they generally believe she succeeded in finding a style that allowed her to tell 

the kinds of stories she wanted to tell" (Graulich Exploring Lost Borders xvii). Dale 

Metcalf states that by 1923 Austin had rejected almost "all attachment to 'Western 

political traditions'" and that she had developed her own "original, assertive" style from 

the "American Indian cultures" that she had studied (75). Critics stress that Austin 

originated "her theories of art from her understanding of the multiplicities of American 

culture" (Graulich Exploring Lost Borders xvii). 

Austin's writings concerning one of America's ethnic cultures, the American 

Indian culture, have created debates among various literary critics. Some critics applied 

postcolonial studies to critique Austin. Richard Drinnon is one such critic. He writes 

that Austin's fiction presented racist and stereotypically sentimental American Indians 

(205). Critics such as Drinnon represented Austin as "appropriating, or 'colonizing,' 

American Indian beliefs and stories, presenting stereotypical or even racists portrayals of 

American Indians" (Graulich Exploring Lost Borders xviii). 

Another example of this type of criticism is William Scheick's "Mary Austin's 

Disfigurement of the Southwest in The Land of Little Rain." Scheick argues that Austin 
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uses "the language of subjective appropriation" and "annexes the landscape through a 

verbal act akin to proprietary naming by colonizers. She sizes metaphorically what has 

been resistant to her metaphysically. The language of anthropomorphism and 

autobiography confiscates the land through a rhetorical figuration that amounts to a 

disfigurement of what is Other. She accordingly idealizes Native Americans, who seem 

to be like the desert plants and animals" (Scheick 40, 43). 

Other critics examine Austin's motivation for writing about and for working with 

the American Indians. Karen S. Langolis in "Marketing the American Indian" claims 

that Austin wrote about American Indians because that material sold best to Eastern 

audiences. It was an easy way for Austin to make money when she needed it because she 

knew her Ameican Indian material would sell (Lango lis 151 ). Esther Stienman writes 

that Austin should have had a "more realistic view of the problems and poverty 

encroaching upon the Indians" if she really wanted to help the American Indians. 

Austin's ideas were too idealistic and romantic to do any real good for the American 

Indians (Stienman 179). 

New critics are approaching Austin's American Indian works in different ways. 

Some are examining how "American Indian cultural practices and spirituality informed 

Austin's art in a more precise and knowledgeable way, exploring tribal differences and 

referring to particular tribal myths, stories and political realities." Others are using 

Native American studies and postcolonial theory to "emphasize Austin's knowledge of 

and respect for cultural difference" (Graulich Exploring Lost Borders xviii). 

Many modem critics see th~ positive effects of Austin's American Indian 
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writings. Beth Harrison approves of Austin's attention to ethnographic research and detail 

in her works about American Indians (90). James Ruppert ("Mary Austin's Landscape 

Line in Native American Fiction" 377), Majorie Pryse (xvi), and Melody Graulich 

(Western Trails 29) applaud her understanding of the importance of the environment and 

spirituality to the complexity of American Indian culture. 

Mark T. Hoyer has observed that many critics who examine Austin's American 

Indian works tend to claim that Austin was influenced by "American Indian culture or 

oral tradition." Other critics have stated that American Indians influenced Austin's 

"voice and style, her social and artistic vision, and her understanding of the relationship 

between humans and nature." However, Hoyer believes that this type of criticism could 

be enhanced by examining "more specific knowledge of the cultures of the particular 

native people among whom Austin lived" (Dancing Ghosts xvi). 

Dale Metcalf suggests that "because she knew individual Native Americans, 

Austin could not perpetuate romantic fictions about them, nor could she write them out of 

existence" (83). Michelle Campbell Toohey argues that Austin "shows her readers the 

possibilities of working, as Patrick Murphy suggests, 'from a concept of relational 

differences and anotherness rather than Otherness"' (203). Kathryn DeZure uses Eric 

Cheyfitz's discussion of the imperializing nature of"unproblematized metaphor" in The 

Poetics of Imperialism to suggest that Austin shows her readers "how imperialist 

ideology views land [and] also how imperialism concerns itself with the 'natives' who 

live on it" (21 ). These critics illustrate that "Austin accepted the racial assumptions of 

her time" but Austin's works still "provide critics with ways to understand the role of 
' 
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American cultures in the complex matrix of our American culture" ( Graulich Exploring 

Lost Borders xviii). 

Melody Graulich states that the studies by these new critics suggest that Austin 

"saw classes and racial conflicts as central to western history." Like Ansel Adams, 

Graulich believes that Austin was a "future" person and that she will prove to be "a major 

theorist of the meaning of the West." Graulich also proposes that "Austin's 

representations of the American West and its multicultural history" encourage critics to 

explore a "revisionist reading" of Austin's works (Exploring Lost Borders xix). 

This dissertation is a revisionist consideration of several of Austin' s persuasive 

writings that concern American Indians. It examines Austin's purposes for writing about 

American Indians and reviews Austin's involvement with the American Indian 

regeneration movement as motivation for her writing. This study also evaluates the 

rhetoric of persuasion in selected writings of Mary Austin. 

Austin became involved with the American Indian when she lived in California. 

She admired her Paiute, Shoshone, and Mohave neighbors, found them the most 

interesting people in her immediate territory, and wanted to learn all she could about 

them. Also, Austin observed how the American Indians were treated by the government, 

the missionaries, and the local dominant culture, the Whites. 

Austin studied different American Indian tribes. She learned about various tribal 

cultural and aesthetic practices. Austin also studied the different ceremonies, traditions, 

and religions of different American Indian tribes. She appreciated the similarities and 

differences of those and other regional cultures in America. 
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In Austin's time the prevalent theory concerning the American Indian cultures 

was that they were "dying or already dead." This attitude spurred Austin, along with 

other Americans, to want to "preserve Indian culture" (Hoyer Dancing Ghosts xvi). This 

desire to preserve and to protect the American Indian culture was motivation enough for 

Austin to write persuasive works about the American Indians. 

Austin's functional persuasion appeared in several genres: letters, speeches, 

essays, short stories, novellas, and novels. These works were aimed at a variety of 

audiences: the general public, politicians, government workers, missionaries, and rich 

patrons. Sometimes the work had specific purposes: calls to action for money or to 

defeat a piece of legislation. At other times, the purpose of the persuasion was to inform 

the public or to ask readers to perform a general action, as in "Indian Arts for Indians" 

when Austin asks the audience to preserve regional art in their area of the country. 

Eventually Austin wrote her ideals into literary persuasive works. In this fiction, 

Austin would experiment with an idea in a fictional world. She would mirror how she 

hoped a concept would work in the real world. "The White Hour" examines a young 

Paiute girl's dream of becoming a teacher and helping her tribe to learn White knowledge 

so that they could live as well as the Whites. Thinking White examines the life of a male 

Navajo as he gains White knowledge at a White school, marries a White woman, and 

becomes a prominent member of White society. These fictional works display many of 

the ideas that Austin discussed in the functional persuasion of her letters, speeches, 

essays, and non-fiction books. 
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Overall, Austin's persuasive writings about American Indians were effective. 

Austin and other American Indian reformers helped to end the federal government's 

policy of land allotment and assimilation. They also helped to effect some American 

Indian self-determination. The government began to encourage American Indians to 

recover their cultural heritage. Government schools began to allow the teaching of art. 

American Indian arts and crafts became protected. Many people began to understand the 

concept of cultural relativism. And some people began to respect the environment. All 

of these results could not be attributed to Austin alone, but her persuasive works did help 

publicize the American Indians' problems and lead to action to remedy them. Through 

persuasion and the use of rhetorical techniques, Mary Hunter Austin became a noted 

writer and reformer whose works continue to gain acceptance and recognition. 
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