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SUPPLEMENTAL MATERIAL 5. 

POST-COLONIAL INDIGENOUS SURVIVANCE IN THE GREAT BASIN

Anishinaabe scholar Gerald Vizenor (1998:15) developed the concept of survivance as “more than survival, more than endurance or mere response; the stories of survivance are an active ... repudiation of dominance, tragedy, and victimry.” So viewed, survival is about getting through the present in a hurry, without much thought for the future. Survivance is survival with attitude, combining endurance, resistance, and planning ahead. Supplemental Text 1 addresses the topic of survivance in considerable detail.

PINYON PINE HISTORY
Pinyon-juniper woodlands have flourished across the Great Basin for millennia, bending to the natural whims of climate and fire, tended by corvid birds whose obligate role in seed dispersal ensured pinyon expanded as conditions favored. Local groves were cared for by Indigenous families to increase cone and pine-nut production. Beyond the obvious dependence on pine nuts, Indigenous communities also used pinyon byproducts (especially the pitch, inner bark) in life-supporting ways. 
Although occasional Spanish explorers of the 1500–1700s relied on pine nuts in their travels through the region (and often, under duress of starvation, were saved by them), they had little interest in the woodlands beyond that (Lanner 1981). Reports by reliable early naturalists in the 1800s, including C. H. Merriam, John Muir, Frank Ronco, and G. M. Wheeler, repeatedly described pinyon woodlands as blanketing mountain ranges of the Great Basin from base (~5,000 feet) to summits (9000 feet). Muir alone climbed the heights of 11 Great Basin ranges in 1878 and attested to dense, extensive, and healthy pinyon woodlands everywhere he traveled: 

Nearly every mountain in the state is planted with it [pinyon-juniper woodlands], from near the base to a height of from eight thousand to nine thousand feet above the sea. Some are covered from base to summit by this one species, with only a sparse growth of juniper on the lower slopes to break the continuity of these curious woods. ... Tens of thousands of acres occur in one continuous belt. Indeed, the entire state seems to be pretty evenly divided into mountain ranges covered with pine nutss and plains covered with sage (Muir 1918:164).

COMSTOCK LOAD DISCOVERY
The opening of the West to mining brought an era—widely misunderstood and overlooked today—of vast deforestation and exploitation of what the Wá∙šiw still call “the sacred piñon pine” (WA SHE SHU 2025).[footnoteRef:1] The effect was a wholesale restructuring of the woodland landscape (Lanner and Frazier 2011).  [1:  In deference to tribal preference, we use Wá∙šiw as the preferred spelling for the Washoe Tribe of NV and CA (the sole governing/representative body of Wá∙šiw people today).
] 

With discovery of Comstock silver in 1859, pinyon pine was transformed overnight from an overlooked species with a useful nut into a highly demanded wood-product commodity. The mines of the Comstock District alone required 18 million board feet annually to function (Lanner 1981). Deforestation proceeded rapidly as mining spread. Sargent (1879) wrote of “the terrible destruction of forest, which follows, both on public and private domain, every new discovery of the precious metals” and added in 1880 that the pinyon “...will soon be exterminated, largely made into charcoal.”
Mining demands on pinyon wood were enormous and diverse, including lumber to support mine construction, cordwood for heating, and charcoal for smelting iron.  Extracting precious metals from ore requires extreme heat, at the time made possible only by burning charcoal. Charcoal was produced from pinyon stem wood by skilled immigrant “carbonari” of Italian and Swiss descent, who burned pinyon wood in airtight brick kilns (Lanner 1981). Temperatures were systematically increased and oxygen levels lowered until high-quality charcoal resulted. Although pinyon wood lumber was also required as structural mine shaft supports, the appetite for pinyon wood for charcoal production was many times greater. 
The inventory of overall pinyon-juniper deforestation across the Great Basin at the hands of the mining industry remains unknown, but local estimates are staggering. Aside from mines themselves, mining communities devoured an enormous share of pinyon pine trees. The Comstock District, with a population of 20,000, consumed 568 cords of pinyon fuelwood daily. Other estimates for Virginia City indicate 120,000 cords of fuelwood used in 1866 (Young and Budy 1987) and 1.14 million cords of fuel wood between 1874–1879, the output of ~ 80,000 acres of pinyon woodland (Charlet 2008). With the arrival of railroads connecting mines in the Great Basin to urban areas, another ~63,300 acres of pinyon-juniper woodlands were consumed over three decades as wood and charcoal to fuel steam engines (Charlet 2008).

NINETEENTH-CENTURY INDIGENOUS SURVIVANCE
The Wá∙šiw were the first Indigenous people to experience colonial impacts in the western Great Basin (d’Azevedo 1986:494). John C. Frémont took note of pinyon pine when he wrote the earliest written record of Wá∙šiw contact with English speakers. Passing by Pyramid Lake, Frémont and his party then went south through Carson Valley and the East Walker River, re-crossing the Sierra Nevada through Carson Pass (Nevins 1956:49, 343–361; Stine 2015:228–235). On January 24, 1844, an Indigenous man (likely Wá∙šiw) approached their camp “and brought with him a little skin bag with a few pounds of the seeds of a pine tree.” A few days later “a party of twelve Indians came down from the mountains to trade pine nuts, of which each one carried a little bag. These seemed now to be the staple of the country, and whenever we met an Indian, his friendly salutation consisted in offering a few nuts to eat and trade” (Nevins 1956:345–352).
California’s gold rush brought thousands of newcomers through Wá∙šiw territory, and some stayed to establish farms in the valleys of the eastern Sierra Nevada. In 1850, a trading post was established within the Carson Valley, about 68 km (42 mi) south of present-day Reno. This small settlement grew into John Reese’s Station and then became the Mormon colony of Genoa. 
This colonization impacted Wá∙šiw communities immediately. In 1850, Indian Agent Jacob Holeman recommended that the U.S. government sign a treaty with the Wá∙šiw because “the Indians having been driven from their lands, and their hunting ground destroyed without compensation therefore—they are in many instances reduced to a state of suffering bordering on starvation” (Nevers 1976:49). Fur trappers, emigrant trains, agricultural settlements, livestock industries, and mining bonanzas would destroy the fragile desert/mountain ecology, followed by military defeat and privations associated with reservation life. 

Indigenous Survivance
Relationships among Indigenous communities and Euro-American newcomers remained relatively cordial during the mid-1850s. Despite some tension, peace was kept primarily through the efforts of Winnemucca, the elderly Paiute leader also known as Captain Truckee, who was a longtime friend of white settlers and had even enrolled family members in white schools. 
The uneasy peace erupted into a full-blown ecological crisis when the massive Comstock Lode of silver was discovered in 1859 within traditional Wá∙šiw homelands (then a region in west Utah Territory and soon to become the territory of Nevada). The pinyon pine that had provided Indigenous communities and many animals with more than enough nuts became barren hillsides. The Wá∙šiw people vastly outnumbered all others in their territory before 1858, but in a single year, the celebrated “Rush to Washoe” resulted in whites outnumbering Wá∙šiw by >15 to one (d’Azevedo 1986). Less than 10 years after Frémont passed through Wá∙šiw and Paiute territory, settlers and miners began destroying huge stands of pinyon. 
The winter following the Comstock silver discovery (1859–1860) was unusually severe, and tensions grew over the decimation of singleleaf pinyon stands. Little snow fell during the winter of 1863–1864, and the springtime and summer drought decimated Indigenous food supplies. Epidemics from ague and typhoid fevers—compounded by highly exaggerated promises of technical assistance in farming that were tardy and underfunded—claimed at least 125 lives on the Walker River Reservation in August–October 1867. 
In 1866, having seen the Wá∙šiw population level fall an estimated 600, Indian agent Jacob Lockhart reported to Nevada Governor Nye that “in view of their rapidly diminishing numbers and the diseases to which they are subjected … the Washoes would soon all be gone, and the need for a reservation would be eliminated” (Mooney 1896: ; as quoted in Price 1963:13).
The deprivation intensified with the severe drought of 1869, accompanied by Euro-American expansionism that took more tribal territory, increased disease, and continued decimating both the pinyon woodland and the highly prized fish populations in Walker Lake and Lake Tahoe. After the fishing season of 1870, the Paiute dispersed to the pinyon-juniper woodlands where they had cached pine nuts from last year’s crop. This was usually a time when women and older men collected grass seeds and berries, but there were none to gather due to the extraordinary dryness. 
By 1870–1871, Indian Agent Bateman described these difficult circumstances for the Walker River Reservation Paiute: 
Not less than one thousand have occupied their lodgings upon the reservation … The present year is lamentably unfavorable for their desires, as the unparalleled drought in this country has entirely cut off the supply of bunch-grass, and consequently no seed to be gathered; also the supply of pine-nuts has shared the same fate. Thus the Indians have had to depend almost wholly upon their fish and game, until that supply is now quite limited (as cited in Hittman 1973:263).

Drought conditions continued into late January 1872; Indian Agent Bateman reported that the 1500 Walker River Paiutes were “almost entirely without food” (Hittman 1973:254). 
But the Wá∙šiw refused to go extinct and so did the other Great Basin tribes. Instead, they accommodated the increased pressures of colonization on distinctly Indigenous terms (Blackhawk 2006:282; Crum 1994:39). They adapted the seasonal economies to the necessities of wage labor, attaching them to mines, ranches, and residential opportunities alongside white settlers. Defining new niches within white settlement society, tribal members chose to remain in familiar landscapes in their changing world, with Nevada tribes preferring to live within range of their traditional homelands to maintain their deep cosmological ties to the pinyon stands and ancestral burials, celebrating and socializing at both traditional and new colonial localities.
During these traumatic transition years, several Wá∙šiw leaders emerged to speak on behalf of the tribe. In April of 1880, Captain Jim, Captain Pete, and Captain Walker called a tribal meeting to prepare a petition asking the governor to stop destroying pine nut trees and depleting fish in Lake Tahoe. If they failed to do so, the tribe requested suitable compensation (Nevins 1956; d’Azevedo 1986:493). A month later, the Wá∙šiw petitioned U.S. Secretary of the Interior Carl Schurz requesting the same thing. Captain Jim and Jim Bender took the train to Washington, D.C. and stayed there 13 days to ask the “Great White Father” (the president of the United States) for tribal recognition and help in protecting the trees. They returned empty handed.
“Often they timed their gatherings to follow their wheat harvests and to coincide with pine-nut harvests” wrote Ned Blackhawk (2006:281) “thus balancing the demands of their new labor market with the familiar seasonal rounds that had long characterized their lives.” In 1883, the Territorial Enterprise (Virginia City) reported “Gathering of Pine Nuts” 
The harvest moon now shines for the pine nut harvest of the aborigines. In this region the pine nut orchards of the red men are no more. They have fallen before the ax of the white man. Before the discovery of silver, there were in this vicinity, thousands of acres of bearing trees, yielding yearly hundreds of bushels of nuts … Now the Paiutes must go far away into the eastern part of the State to find bearing trees. Just now many of the tribe are out at Cowitch Mountain and other places in that direction gathering the nuts. It is now their only harvest [August 23, 1883].  

These age-old fall festivals had long been underwritten by temporarily increased food supplies produced by pine-nut trips, rabbit drives, and antelope hunts (Steward 1938:237). In good years, stored pine nuts could provide the primary food during the wintertime and for family-specific pinyon gathering—a time for storytelling among close family members, when tales like Theft of Pine Nuts about times when animals were people, each having its own song, were told. Pine nut festivals typically lasted for five days of ceremony and celebration, prayers offered for pine nuts, feasting, gambling, dancing, and games. Nineteenth-century newspapers like the Reese River Reveille and Territorial Enterprise documented the changing nature of fall fandangos, when horses and wagons—and then trucks—made longer-distance travel feasible. Pine nut festivals became more “cosmopolitan” with multiple local tribes represented in this continuum of basic pinyon harvesting practices. Indigenous oral history was still transmitted during large-scale fall fandangos and annual blessings. 
When pine nuts became a cash crop in the late nineteenth-century Great Basin, they were “often sold in markets in California and other Western States, being disposed of precisely as peanuts are in the East” (Coville 1892:353). By the 1920s, the Wá∙šiw sold 25 pounds of pine nuts for $1 (Price 1980:15). By 1935, Wá∙šiw families in the Dresslerville colony obtained an average income of $50 from the sale of pinenuts (Nevers 1976:83). 

Allotment (Dawes Act)
Under the General Allotment Act of 1887 (better known as the Dawes Act) individuals from tribes across the country were granted personal land. But not until 1893 were allotments made to the Wá∙šiw, and most of this land was virtually worthless to them. The Wá∙šiw claimed the pine nut hills and the area around Lake Tahoe as their ancestral homeland. The Dawes Act only distributed lands without water as pine nut groves were further depleted by white timber cutters and sheep grazers (Nevers 1976:62–66). The Wá∙šiw were offered the simple choice of either accepting the pine nut allotments or taking nothing at all. Though none of the lands were suitable for homes and few had water rights, the Wá∙šiw took them “because the sites had the sacred Piñon Pines that still provided the food that sustained the Wá∙šiw through winter” (WA SHE SHU 2025).

Assimilation Pressures
The Carson Indian School (later called the Stewart Indian) that opened in 1890 formalized the acculturation process by shearing the hair of incoming students, burning their traditional material culture, and forbidding them from speaking their Native language (Williams 2022). The generation of children who were taken to this off-reservation boarding school in the early-to-mid-1900s has sometimes been called the “stolen generation;” many survivors refused to speak their mother tongue throughout their lives.  But there was resistance. Wá∙šiw elder and teacher Melba Rakow recalls an aunt telling stories of standing up to school authorities. “She would gather girls together for games on the playground and speak in Wá∙šiw; she didn’t care about the punishment that would follow” (Gordon and Gordon 2019). 
In 1922–1923, J. E. Jenkins (Superintendent of the Reno Indian Agency) complained that Wá∙šiw parents were taking their children out of school to gather pine nuts. Arguing that because traditional Wá∙šiw ceremonies were ”heathenish,” “savage,” and “barbarous,” Jenkins abolished (or at least curtailed) these practices as quickly as possible (Nevers 1976:81), actively discouraging tribes from participating in pine nut harvests. Jenkins also prohibited the puberty dance that had long marked a young girl’s passage into womanhood, claiming that such dances distracted the Indians from their work and took children away from school, and he argued that the food and money given away at such ceremonies could not be spared. Jenkins also banned traditional Wá∙šiw hand games and Indigenous healing practices, feeling that such “doctors” could not cure physical ills, but the traditional tribal healer also functioned as “a spiritual leader, a judge in civil and political matters of the tribe as well in family disturbances” (Nevers 1976:82).

The Ghost Dance
The Na'a Nugga (the Father Dance or “Ghost Dance,” as it is better known) appeared at the Walker River Reservation in 1870. The Paiute prophet Wodziwob promised that if the tribe performed the Round Dance, he would both resurrect those who perished in the recent typhoid epidemics and restore the damaged homeland so the lifesaving pinyon harvests would return (Crum 1994:56; Hittman 1973:262–263). Wodziwob wisely timed his Ghost Dance to coincide with the traditional fall pine nut harvests and blessings, thereby integrating his messianic views into the long-standing traditions and shamanism. The Round Dance and Pine Nut Dances were the most important ceremonies among the Wá∙šiw tribe—both associated with the pine nut harvest and performed to increase food supply and bring rain. Although not himself a Round Dance talker, when Wodziwob announced his prophecies at Round Dances “he could have been perceived as one” by the Walker River community (Hittman 1973:261), with the power to change the weather.
Within two years, Walker River tribal members rejected Wodziwob’s Ghost Dance prophecies because their pine nut crops still suffered, and the dead had failed to reappear. As the fates would have it, the next year (1873) produced a bumper pinyon crop, prompting Indian Agent Bateman to comment that “no doubt hundreds of tons [of pine nuts] will be secured by the Indians, which will make up, in large measure, for the failure of crops” (Johnson 1975:44). 
Although the Ghost Dance of 1870 faded away after a couple of years, U. S. government agents moved immediately to address the collateral damage. They feared that the large gatherings and fervor associated with the Ghost Dance might trigger an uprising and even lead to outright warfare. Hysteria among whites in Nevada arose among those fearing that Shoshones and Paiutes were planning warfare against them. In 1890, settlers in Austin and Ione asked the governor to provide them with arms and ammunition. Concerned this could undermine assimilation and conversation to Christianity, Indian Agents prohibited all Indigenous dances, prayers, and ceremonies from the Walker River Paiute Reservation. Anyone caught practicing the traditional pine nut or springtime blessings (when the trout ran upriver from Walker Lake) were in danger of being beaten, imprisoned, or killed by the Indian Agent or tribal Policeman. Understanding their age-old prayer practices and oral histories were threatened, Paiutes began hiding or going far into the desert or mountains so they could continue passing along sacred knowledge to the next generation. 
The Ghose Dance reappeared in the late 1880s–1890s in direct response to continued white encroachment and Bureau of Indian Affairs assimilationist policies. No 19th century American Indian voice carried more impact than that of Wavoka, the Northern Paiute Ghost Dance prophet. His message, a forceful example of Indian efforts to interpret historical change in terms of native values by word of mouth … [but also reaching] the literate American public” (Mooney 1896). 
Shoshones and Paiutes at Duck Valley held three Ghost Dances in the late 1890s, one attracting more than 1000 participants, some from Fort Hall and elsewhere (Crum 1994:56). The Ghost Dances also helped maintain nineteenth-century traditional Round Dances. Although Battle Mountain Shoshones had ceased performing Round Dances for a decade, the Ghost Dance movement revived these practices in the late 1890s (Crum 1994:62–63; Jorgenson 1986).

TWENTIETH-CENTURY INDIGENOUS SURVIVANCE
Most Indigenous dances and celebrations were still banned during the early twentieth century, but Indian agents began permitting tribes to hold their public pine nut blessing and festival in the fall to ensure a plentiful pine nut harvest. Thousands attended the 1906 fall fandango at Walker Lake, including 700 Indigenous participants coming from as far as Arapahoe and Cheyenne territory (Hittman 1992:161). 

Peyotism
The Native American Church taught a combination of Indigenous beliefs and elements of Christianity involving the sacramental use of peyote. Peyotism originated in Oklahoma Territory in the late nineteenth century and came to the Duck Valley Paiute in 1915 when an Indigenous woman took her physical ailment to a peyote practitioner from Fort Hall instead of a traditional local healer (Crum 1994:56–57; Stewart 1968). 
The practice came to the Wá∙šiw in 1932 and some found that peyotism helped cope with colonial changes, particularly in prohibiting drinking alcoholic beverages and encouraging charity and honesty (Price 1980:14). Many Wá∙šiw also accepted peyotism as a better way to live without traditional concerns for witchcraft; but the Native American Church remained controversial among other Wá∙šiw (Siskin 1941, 1983) because many were suffering the loss of traditional healers, as documented by d’Azevedo (1978). Although peyotism is no longer widely accepted, numerous tribal members continue to practice this way of life (Nevers 1976:88–89). 

Indigenous Recording of Oral History
Supplemental Text 2 addresses the nineteenth- and twentieth-century salvage anthropology programs to record Great Basin oral histories, most summarized in English and often with extensive editing (e.g., Fowler and Fowler 1971; Lowie 1909; Steward 1936, 1943). Only a few were published in the original languages (such as Crum and Dayley 1997; Laird 1984; Miller 1972; Sapir 1930; Shimkin 1947; Zigmond 1980). Many feel that such collections of tales and legends “do much to distort and corrupt the mythological corpus they represent” (Myers 2001: 4; see also Wewa and Gardner 2017: xlii).
Indigenous scholars became considerably more active in recording their own oral histories in the middle-late twentieth century, 
“Manifestations of a broader revival of Indians’ interest in their heritage … Native American voices had been stifled since the beginning of European colonization by an official policy that thought first to separate and exclude and later to submerge and assimilate them. Without resources, largely nonliterate, without access to print media, and often punished for expressing traditional cultural values or even speaking their languages, Indians had little opportunity to speak out about their history, let alone do research and publish accounts. It took a great deal of effort by older people to preserve an oral history that offered a point of view separate from the officially prescribed history their children learned in school” (Ally 1968:601).

Many Great Basin tribal members were attracted by the American Indian Movement (AIM), which began in 1968 as a grassroots movement in Minneapolis (MN) to promote Indigenous rights (Johnson 1986). Although originally an urban-focused movement responding to police brutality and racial profiling, AIM expanded in the 1970s to become a driving force behind the Indigenous civil rights movement across America, with an emphasis on tribal sovereignty. The nationwide-protests and conferences encouraged protecting the tribal land base and promoting cultural pluralism in the United States. 
Although some have argued that the actual impact of the 1969–1971 Alcatraz protest and the AIM was overplayed in the media (Jorgenson 1986:203), both accurately reflected the frustration and anger felt by Indigenous Americans. The protest and movement inspired many Paiute and Shoshone tribal members to reinvigorate traditional ways through multiple projects, especially involving tribal elders to teach younger members their language, culture, and history. 
The resurgence and awakening of the Red Power movement of the late 1960s and early 1970s reflected a nationwide shift (Crum 1994:163). This was time of significant change, particularly the rejection of the “melting pot” dogma, rejecting demeaning mascot names in sports, and passing the Native American Graves Protection and Act (NAGPRA: Thomas 2000:214–215). In the Great Basin, with the Spirit Cave reburial controversy over The Storyteller (also known as Spirit Cave Man; Barker, Ellis, and Damadio 2000; Crum 1994:56; Edgar et al. 2007:149, 162; Hockett and Palus 2018; Thomas et al. 2025).
Indigenous voices from the Ghost Dance onward included a number of tribal newspapers (Crum 1994:602), and in the 1970s, several tribes sponsored historical projects that culminated in tribal history texts and curriculum materials reflecting Indigenous views of their own history Crum (1994:165). As part of the Indigenous civil rights movement sweeping the country, the Wá∙šiw reinvigorated many traditional ways through projects using tribal elders to teach younger members their language, culture, and history. The tribe obtained grants from the Donner Foundation (New York), the Research and Cultural Studies Development Section (Bureau of Indian Affairs), and the Nevada State Library to fund tribal member Jo Anne Nevers to research and write WA SHE SHU: A Wá∙šiw Tribal History. Published by the Inter-Tribal Council of Nevada, this book “tries to portray, from our viewpoint … Wá∙šiw life as we have known it” (Nevers 1976:1). 
Paiute and Shoshone tribes did the same by expanding upon National Archives records with oral interviews from elders to generate narratives about Indigenous lifeways before the whites. Walker Lake Paiute tribal member Edward Johnson noted that “since the attempt has been to write this book from the point of view of the People, efforts have been made to interview the older members of the tribe” (1975:4). 
Nearly a dozen Great Basin tribal histories appeared between 1972 and 1986 (Alley 1986:Table 1): 

Jefferson, Jos, Robert W. Delaney, and Gregory Coyne Thompson (1972). The Southern Utes: A Tribal History, Southern Ute Tribe.
Walker River Paiutes: A Tribal History (Johnson 1975) 
NUMA: A Northern Paiute History (Inter-Tribal Council of Nevada,1976a)
NEWE: A Western Shoshone History (Inter-Tribal Council of Nevada, 1976b)
NUWUVI: A Southern Paiute History (Inter-Tribal Council of Nevada, 1976c)
WA SHE SHU: A Washo Tribal History (Nevers 1976) 
After the Drying up of the Water (Robertson 1977)
The Las Vegas Paiutes: A Short History (Alley 1977)
A History of the Northern Ute People (Conetah, MacKay, and O’Neil 1982)
A History of the Shoshone-Paiute People (McKinney 1983)
Duckwater Shoshone History (Honaker et al. 1986)

Two enrolled members of Western Shoshone tribes also wrote full-length Indigenous histories during this interval: 

The Road on Which We Came: A History of the Western Shoshone (1994) by Steve J. Crum (Shoshone-Paiute Tribes of the Duck Valley Reservation) 

Violence Over the Land: Indians and Empires in the Early American West (2006) by Ned Blackhawk (Te-Moak Tribe of Western Shoshone Indians) 

Beginning in the 1970s, storyteller Wilson Wewa (Paiute, Warms Springs) traveled throughout the western Great Basin to hear, learn, and record tribal oral histories and legends with his grandmother. He published Legends of the Northern Paiute (Wewa and Gardner 2017) because “part of being a Northern Paiute, a little part of it, has now been told and written in the legends and stories of this book (2017:xiiv). In the 1970s, Wilson Wewa (Warm Springs Paiute) learned the Theft of Pine Nuts tale from family members at Schurz and Pyramid Lake; he later published the story as Wolf Makes Pine Nut Trees (Wewa and Gardner 2017:25–26). 
In the process of actively preserving their own oral history, these tribes generated hundreds of tapes and transcripts now curated in tribal archives. In a real sense, such archives “represent a transfer to Indian communities of some measure of power over their own lives” (Alley 1986:604). 

TWENTIETH-CENTURY PAIUTE SURVIVANCE
Through it all, Paiute ceremonial life persisted largely in two primary ways: (1) the girl dance, which honored and maintained their matriarchal roots; and (2) the celebration of pine nut harvests. In the face of catastrophic loss, these two practices became the primary vehicles for tribal survivance. 
Then as now, the pine nut-associated Round Dance was among the most important Indigenous ceremonies in the western Great Basin, performed to increase food supply and bring rain. Park (1941:183–184) called the Paiute Round Dance the “most popular dance” except for the curing rite, with the most “significant religious beliefs and activities … associated only with the Round Dance.” 
“A flat space two to three hundred yards in diameter was cleared as a dance ground, and a pole was set up in the center. Men and women would paint red and white bars and dots upon exposed parts of their bodies, especially their faces, and circle dance in a counter clockwise direction while holding hands with one another. The ceremony was held for five consecutive all-night sessions and was presided over by a singer who stood inside of the circle of dancers, and by a dance leader who prayed for rain, wild seeds, fish, game, pine nuts, and good health, and stood outside of the circle of dancers” (Park 1941:183–184).

The pine nut blessing remains a special, pivotal ceremony for Paiute people, a time to gather and celebrate in the Indigenous way, a time for visiting and catching up on news such as births, deaths, and the latest gossip. When round dancing around the pine nut tree, they experience the magic, energy, and power of all those people praying together. For those few hours, the past, present, and future conjoin in that circle in that moment of time. No animosity, just acceptance, good feelings, and good thoughts. This only seems to happen during the spring and fall pine nut blessings, or when someone passes away.
Pine nut festivals have persisted in one form or another at the Walker River Reservation, and in 2024, they announced their ninety-third Annual Pine-nut Blessing this way: 

“The Tribe hosts the Annual Pine-nut Blessing on the third weekend in September of each year. The Blessing features the best singers and beautiful songs for the Pine-nut Blessing Ceremony. This is a time honored event when Tribal members come home and Indian people from many nations come to partake in the blessed event.

It is a full weekend of activities for everyone. The Festival will include a Talent Show, Pow Wow, Fun Run, Kids Games, Indian Car Contest/Parade, Horseshoe Contests, Arm Wrestling, Stick Games, and Cradleboard Contest. As a part of the weekend activities we are also including a Free BAR-B-QUE.

For those who are traveling from other areas we have camping available and will be opening our Tribal Gymnasium for those who need showering facilities 

TWENTIETH-CENTURY WÁ∙ŠIW SURVIVANCE
WA SHE SHU (2025) describes their pine nut celebrations this way:
“The culmination of the gathering season was the tah gum [ťá∙gɨm] (Piñon Pine nut, Pinus monophylla) harvest. When the nuts were ripe, all the people were called for a special ceremony, called the goom sa bye [gumsabáy]. A runner was sent with knotted buckskin rope to all the separate camps. Each knot represented one day, the number of knots meant there were that many days until the ceremony would begin. People congregated at the pine trees for four or five days. They prayed and gave thanks …, danced, and shared large amounts of food with each other. Usually the harvest lasted for a month to six weeks” https://www.fs.usda.gov/Internet/FSE_DOCUMENTS/stelprdb5251066.pd  

Although the pine nut dance did not ever disappear among the Wá∙šiw, its survival has been seriously challenged. 

Pine Nut Dance (1952)
During his 14 weeks among the Wá∙šiw, anthropologist Stanley Freed attended the fall pine nut dance in 1952 (Freed and Freed 1963a): 
“Apparently the dance had not been given for a number of years prior to this and had all but disappeared. The attempted revival was described by the Wá∙šiw as very disappointing. It was held in Dresslerville rather than Double Springs Flat. The man who tried to function as the leader was old, almost blind, and apparently lacked the necessary personal characteristics to fill the office … The older people danced the traditional dance, but the younger ones had some records and a record player and had a modern social dance inside one of the houses. 

People still go to the hills in family units to gather pinenuts; although pinenuts are no longer a staple, they remain an important food in many families. The attempted revival indicates an interest in the pinenut ceremony, but no one seems able or willing to arrange the dance …

The leader of the pinenut dance was a specialist who achieved his position through personality traits and force of character which commend respect. The last leader of the pinenut dance died years ago and the recent revival of the dance was a very attenuated version of the aboriginal ceremony. Many people earn their living entirely by wage work and buy all their food. Yet some people still go to the hills for the pinenut season, and the attempted revival of the dance indicates an interest in it. But the dance is gone, and a prominent factor in its disappearance seems to be that no leader of the aboriginal type is alive to organize the ceremony” (Freed and Freed 1963b:35–37).

A shaman achieved this position (probably the most specialized among the Wá∙šiw) through supernatural experience and a period of training under an established shaman. The shaman’s curing rite survived relatively unchanged into the 1950s despite the presence of two competing methods for curing illness: modern western medicine and the Peyote way. “Yet the rite appears headed for sudden disappearance because the shaman himself is disappearing” (Freed and Freed 1963b:37)
On the other hand, Freed found that the girl’s puberty dance was prospering—with only some modifications in traditional practices—because it required no specialists. Any woman can sponsor a dance, and elements of American culture are not competition. There was, however, competition for the pine nut dance because “this practice has largely disappeared among the Wá∙šiw [and] the revival in 1952 will probably be one of the last attempts at holding an annual pine nut dance” (Freed and Freed 1963b:39).

Pine Nut Dance (1962)
Anthropologist John Price attended a Wá∙šiw pine nut harvest festival a decade later at Woodfords, held near Markleeville (CA), allegedly to exclude the “rowdy” element in Dresslerville.

“The Peyotists are among the most active in keeping up the ancient Wá∙šiw traditions … in 1962, the ‘women’s auxiliary’ of the [Native American] church organized a tagum gumsabay, [ťá∙gɨm gumsabáy] a pinenut harvest festival … 

About one hundred people came and the round dancing went until sunrise, ending with a prayer of thanks and hope for good crop. There was some grumbling during the prayer because it was given by a dance leader in Paiute, rather than it the Wá∙šiw language, but [the leader] smoothed things over in his speech of thanks for the prayer by saying how the pinenuts belong to both the Paiutes and the Washo. There was then a breakfast of pinenut soup and boiled rabbit, and everyone was given a gift of roasted pinenuts.

[They] had wanted to keep the rowdy young men from Dresslerville away, but they came for a few hours anyway … a wild fight [broke out] with men smashing away and wrestling each other down a slope in the bushes. This kind of thing is fairly common at Wá∙šiw celebrations so the gumsabay [gumsabáy: fandango celebration] dancing did not even stop” (Price 1980:45).

Pine Nut Dance (2009)
The Wá∙šiw pine nut dance (gumsabáy) ceremony held at the Dresslerville gym on September 29, 2009, featured Wá∙šiw elder Steve James as the leader (dewbéyu). The idea was to thank the creator for a good harvest (Irete 2009).[footnoteRef:2]  [2:  All quotes in this section come from Irete (2009).] 

“We're trying to bring back old Wá∙šiw traditions—the custom of dance and language is what we’re working on” Steve James said. “The pine nut dance is a circle dance. No drums, just singing. Everyone’s invited.” A traditional dinner of deer meat, rabbit stew, and pan bread was served, augmented by potluck dishes of salads and desserts. The hope was that young people would understand and carry on with the tradition.
“We had the blessing in an area on trust land near a creek that had easy access for people to get to,” Mr. James explained. “Years ago, my mother said different families got together at Double Springs with a dance and dinners. The next morning everybody goes out to do their thing and gather. She said they used to have a ceremony for two to three days, years ago.” But Mr. James (then 77 years old) could not remember the last one. His son, Edmund, said that he remembered such a dance in about 1971–1973. Elder Vernon Wyatt said he attended one maybe 50 years before. “I kind of remember we half-heartedly attended some dances. People had lost interest by then … It was a grand old time. We haven’t had one because we drifted off doing other things, so this year the idea is an attempt to revive and restore something that we practiced annually.” He added that, in the meantime, those wishing to attend a pine nut dance went to the Walker River Paiute Tribe’s annual festival in Schurz.
“We're trying to start it up again here, using people’s best recollections,” Mr. Wyatt said. “We’re in the process of finding singers—we used to have singers coming out of our ears. There’s a lot of interest with the young people. We’ll get our collective heads together and make things up.”

The Role of Language
Language has played a pivotal role in the Wá∙šiw survivance (Gordon and Gordon 2019). Wá∙šiw was solely a spoken language before the 1950s; linguist William Jacobsen recorded oral histories and songs as part of his doctoral research (Jacobsen 1964), which remains the only complete description of the language. The tribe hired Jacobsen to help devise writing systems and teach language classes, which he did in Dresslerville. In the early 1980s, language activists continued the tribe’s efforts through language circles that brought together elders to share stories in Wá∙šiw with younger tribal members, often over a potluck dinner.
Wá∙šiw language revitalization formalized in the early 1990s when Benny and Laura Fillmore joined other tribal members to launch one of the earlier immersion language schools in the United States. Beginning in September 1997, the Wá∙šiw Wagayay Maŋal school (“the house where Wá∙šiw is spoken”) taught preschoolers through eighth-graders cultural values in the Wá∙šiw language in all subjects except math (because no known vocabulary for mathematics exists in this language). 
As a youngster, Herman Fillmore attended the Wá∙šiw Wagayay Maŋal immersion school. After graduating from the University of New Mexico, Fillmore now serves as the tribe’s Culture/Language Resources Director. “Our elders tell us that the language, culture, and the people cannot be separated. As we teach language, we are systematically reintegrating our values into the tribe and allowing those to lead the conversations” (Gordon and Gordon 2019). The Dresslerville Head Start Language Immersion Nest (known as ṕatálŋi méɁeki), tribal teachers Melba Rakow, Mischelle Dressler, Mitchell Osorio, and Lisa Enos, Fillmore’s team developed a children’s book called Siˑsu T’iˑyeli T’aˑgɨm Mongɨl HayaɁ The Wá∙šiw Legend of the Large Bird that Grew Pine Nuts (tale #52, main text Table 1) in both the Wá∙šiw and English languages (Enos, Rakow, and Fillmore 2014). Although geared toward children, the storybooks have reawakened within the community an appreciation for important lessons shared for centuries from one generation to the next. 

MANAGING MODERN PINYON FORESTS
Federal Management
The Great Basin mining boom busted in the late nineteenth century, with a few resurgences in the early twentieth century. With this demise, the demand for pinyon wood to support mining interests similarly declined. By the mid-twentieth century, however, a new incentive arose with an equally aggressive appetite for clearcutting pinyon: livestock grazing. By the 1950s, the federal forest and range reserves-then-agencies (United States Forest Service and Bureau of Land Management) were established and implementing their “multiple-use” commodity missions. Meanwhile, ranches had sprung up across the Great Basin as a post-war demand for meat accelerated. The Great Basin was viewed as a vast rangeland for livestock grazing, with pinyon-juniper woodlands in the way. Thus began an era, continuing to the present, of pinyon being treated as a weed to be removed. 
In response, the agencies focused on clearing pinyon and juniper and planting non-native grasses to expand the livestock capacity (Lanner and Frazier 2011). Clearing was accomplished in several ways, most often chaining. This involved dragging a 300-foot battleship anchor chain tied between two D-8 tractors; the tractors drove beside each other and uprooted all vegetation in the process (Tidwell 1987). Cabling, bulldozing, direct tree-cutting, burning, and applying chemical herbicides were also methods used to eradicate pinyon and convert woodlands to rangelands (Lanner 1981). While these methods effectively removed pinyon-juniper woodlands immediately after chaining, they were often not long lasting. In many areas, pinyon regenerated quickly, often within < 15 years, either from seedlings that remained where chaining was light or seeds dispersed by birds (Ronco 1987). In one chained area of New Mexico, Colorado pinyon, recovered to 80% of the pre-chaining density within 20 years (Rippel et al., 1983). Though these methods were not economical, pressure from the livestock lobby meant that pinyon removal for the purpose of rangeland improvement continued. Lanner (1977) estimated that between 1960 and 1972, 376,000 acres were chained for range improvement on BLM and USFS lands in Nevada and Utah. Estimates of the total area of pinyon deforested for range improvement hover around 3 million acres by 1964 (Terrel and Spillet 1975). 
By the late 1970s and 1980s, social drivers were changing as the nation awoke to widespread environmental destruction (not just in the Great Basin) and the need for conservation (Bengston, 1994). Key environmental protection laws were passed, most importantly the National Environmental Protection Act (NEPA), Clean Air and Water Act, Endangered Species Act, and others that specifically directed the land-managing agencies to balance commodity uses with biodiversity conservation and watershed protection. The era of Ecosystem Management (Jensen and Everett, 1994) brought heightened concern by an increasingly informed, engaged, and outraged American public. Impacts from clearcutting and livestock grazing were paramount issues that drew battlelines between conservation and utilitarian constituencies. 
In the Great Basin, this new awareness, along with agency efforts to implement ecosystem management, led to reduced pinyon chaining for ranchland improvement. The livestock industry nevertheless remains extremely important throughout the Great Basin and a strong lobby to the present. While active removal of pinyon for range purposes was declining, indirect impacts on pinyon-juniper woodlands were increasing, including the spread of non-native invasive species, especially the brome grasses (e.g., cheatgrass), true thistles, Russian thistle, and knapweed. These species alter the natural fire regime; they are highly flammable, cover a wide expanse (especially the annual grasses), and trigger fires that spread in ways that natural fires do not, causing widespread loss of pinyon-juniper forests. Fire promotes rapid expansion of the exotic species, catalyzing a feedback loop of increasing fires at shorter fire intervals and greater losses of native species, including pinyons. Control of these invasive species has been unsuccessful except in very limited areas with intensive treatment.
Meanwhile, implementation of the Endangered Species Act through the 2013 designation of the bi-state sage-grouse as “threatened” brought new justification for pinyon removal. A genetically distinct group of sage-grouse, the “bi-state population,” occurs in an area ~170 miles long by 60 miles wide along the California-Nevada border. Threats to the bi-state sage-grouse’s habitat were recognized from multiple causes, primarily wildfire and “encroachment” of pinyon and juniper into shrubland habitat. This encroachment is considered by many pinyon scholars as re-establishment into historic natural habitat (Lanner and Frazier 2011). 
A primary goal for recovery of the bi-state sage-grouse is to “maintain and improve sagebrush habitat” (BSSGC 2024:42), accomplished through targeted pinyon removal (BSSGC 2024:Appendix F). Many thousands of acres have been cut; in the Pine Nut Population Management Unit alone (PMU, one of six~14,400 acres were treated ) as of 2012. The bi-state sage-grouse program exemplifies only one area of pinyon removal for sage-grouse habitat restoration. Between 2013 and 2018, the BLM treated 2.7 million acres of woodlands for sage-grouse habitat improvement across the West, many for conifer removal (Miller 2020). 
Aside from sage-grouse, federal agency management of pinyon in the twenty-first century focuses on diverse uses and objectives, including fuelwood cutting, wood for fence posts, wood for chips, Christmas trees, pine-nut harvest, and fuel-reduction projects (Tidwell 1987). 



Indigenous Involvement
Highly valued for millennia, the pinyon woodlands remain a sacred landscape that has been vastly ravaged by the cumulative impacts over the past two centuries. Great Basin tribes have made multiple public statements about this. A recent Wá∙šiw Tribal Resolution titled “A Resolution Declaring the Wá∙šiw Tribe’s Cultural and Food Resources, the Single-Leaf Pinyon Pine (Pinus monophylla), to be in a State of Emergency” (Washoe Tribe 2024) illustrates the outrage.
Tribes have increasingly spoken for restitution, recovery, and protection of sacred forest and woodland landscapes including and beyond pinyon (e.g., Intertribal Timber Council 2023). Federal agencies are beginning to prioritize collaboration with tribes, including projects on pinyon woodlands. As part of the recent interagency federal “Mature and Old-Growth Forest Plan,” pinyon was recognized as a forest type with definitions and standards for conservation (maybe for the first time). The plan stipulated protection of pinyon woodlands with trees ≥ 200 years old and 12 inches diameter (USFS-BLM 2023). It also called for significant involvement of tribes in designing restoration and conservation plans. Unfortunately, the program was withdrawn due to pressure from the timber industry (Stokstad 2025). 
Despite this setback, progressive management of pinyon in the Masonic Mountain Pinyon-Juniper Project (eastern California) relies on a collaborative, consent-based approach to toward pinyon woodland resilience and improved pine-nut production in ways recommended and accepted by local tribes (Saunders 2024). Members of the Western Shoshone tribe have been involved in the Wildfire Crisis Strategy for Ruby Valley (NV), recognizing the value and protection of pinyon woodlands as part of treatment plans to reduce fuels (Young 2023). Tribes are also taking proactive measures to restore sacred pinyon landscapes. The Washoe Tribe’s “Resilience Greenhouse,” for instance, is raising pinyon seedlings that will be planted for traditional subsistence and restoration projects (USFS-HTNF 2024). 
Other signs of progressive pinyon management are popping up across the Great Basin. Collaboration over agency pinyon projects centers mostly on fuels management. For instance, the Masonic Mountain Pinyon-Juniper Project in eastern California uses a collaborative and consent-based approach to achieve pinyon-juniper woodland resilience and improved pine-nut production in ways recommended and accepted by local tribes (Saunders 2024). On the other side of the Great Basin, the Wildfire Crisis Strategy for the Ruby Valley, NV, involves members of the Western Shoshone tribe (Young 2023). Recognition of pinyon’s value and protection of pinyon woodlands are woven into treatment plans to reduce fuels. 
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