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INTRODUCTION

Scriptural Setting
Psalm 151 refers to a messenger sent by God to David, a human or angelic herald carrying out God’s purposes. The historical description, 1 Samuel 16 nor 17, does not recall a divine messenger/angel. 
I was small among my brothers, and the youngest in my father’s house; I tended my 
father’s sheep. My hands made a harp; my fingers fashioned a lyre. And who will tell my 
Lord? The Lord himself; it is he who hears. It was he who sent his messenger and took me 
from my father’s sheep, and anointed me with his anointing oil (Ps 151: 1-4; NRSV, Deuterocanonical Book). 
The studies of the Dead Sea Scrolls (DSS) reveal a wider use of the Psalms.
 The Syriac Psalter and Qumran manuscripts reveal other songs of worship alongside the Hebrew Bible.
Equally, the context of Isaiah 52 does not clearly speak about a human or divine messenger. “How beautiful upon the mountains are the feet of the messenger who announces peace, who brings good news . . . ‘Your God reigns’” (Is 52: 7). From western worldview, this is used in context of preaching the Gospel. However exegetically, this verse belongs to a song how God is going to reveal himself to His people.
 The Hopi and Navajo people have in their language no word for religion;
 within this verse they picture Kachina or Yei imprinting their lives.
Cultural Setting

Tony Hillerman’s mystery thrillers, set in South West’s tribal scenery, are reflections on a life of harmony and conflict with evil. One of his main characters, Leaphorn in response to witchcraft, “My grandfather, I have learned to believe in evil.”
 G. Clarke Chapman concludes, “Well nourished symbols are the first defense, and evil is incomplete and must depend in part on the deeper truth of beauty.”
 Hillerman’s Roman Catholic background reveals, “Evil goes beyond human misdeeds.”
 He describes the tribal cultures searching for ontological meaning. Each mystery includes Navajo or Pueblo gods. The sheer number of his books and international acceptance dos not qualify as a theological resource, but certainly qualifies to take a closer look at these phenomena.
Theological Setting
Are the Hopi Kachina or Navajo spiritual representations comparable to the biblical visitations of angels and demons? The practical answer in traditional theology has always been, “Stay away from syncretistic practices!”
 However, recent theological research has focused on intercultural hermeneutics in a global community of diverse religions that bring meaning and interpretation to the Christian community of believers of diverse cultural backgrounds.


The purpose of this paper is to make a comparison between Native American spiritual and/or mythological beings and Old Testament theology of angels and demons, this established in the dialogue of the emerging intercultural theology,
 indicating that a fresh understanding of the spiritual realities in Native American context brings a deeper understanding for cross-cultural renewal theology, however, this paper is limited to the study of Hopi and Navajo religion specified to the Kachina and Yei in the office of mediator/messenger of the gods.

HOPI

Interlude

The Danish anthropologist Armin W. Geertz, who studied the Hopi people, explains the ethnohermeneutical approach towards understanding and interpretation of “The Third Perspective.”
 He arranges an inanimate non-human (ex. piece of wood) to animated human person (e.g. human family) towards animated superhuman (e.g. Deity) according its importance for religious life. Ceremonial wooden puppet dolls are treated like children of the family—animated. Also performing Kachina dancers, implying sacred beings, are placed between humankind and deity.
 Geertz’ third perspective, 
Is to show that the relationship between scholar and consultant is equal at the most 
fundamental level, but the results itself transcend them both for methodological and 
historical reasons. This project is committed to the study of humanity in its global 

dimensions.

The neutral meeting place in comparative religions can not be found without a “cultural competent indigenous consultant.”
 For this reason, the oral tradition is considered a valuable source. A critical distinction between the Hopi puppet dolls and Hosea’s warning, “My people consult a piece of wood” (Hos 4: 12), is that the first points towards as the latter points away from the Deity. 


The Hopi religious festivals include Kachina ceremonies, dance, prayers, and food. Kachina impersonators wear masks, as such, “a mask makes a Kachina; a Kachina does not make a ceremony. For only the society as a whole determines ‘ceremony’; performance before outsiders is called ‘a dance.’”
 In 1987, Keith Cunningham interviewed a thirty-four-year-old Hopis woman who told him about the appearance of an unknown Kachina during a ceremony. After the village started to chase the intruder, suddenly it just disappeared. . . . And it “quite upset the people.”
 After the Hopi creation (emergence), the goddesses of the east and west left to live somewhere else; they instructed the Hopi people to pray whenever they needed something.
 God’s reassurance in the midst of spiritual adversity, “When they call to me, I will answer them; I will be with them in trouble” (Ps 91), parallels Christian and Hopi alike. 
NAVAJO

The Navajo Story of Creation

The Navajo live in their fifth world. The first and the fourth world were destroyed by a flood. The Insect People, the Swallow People, and the Grasshopper People discovered in the fourth world the Kisani People (Pueblo).
 Four times in one day a great voice was heard and four strange mysterious gods appeared White Body, Blue Body, Water Sprinkler, and Black Body. And “while the wind was blowing the Mirage People (supernatural beings) came and walked around the bundles four times. . . . It was the wind; the Navajos say that gave them life.”
 This is how First Man and First Woman were created, they and their children were taught many things by the gods. When they prayed, they put on masks such as Talking God and House God wear now. The gods taught them also the secrets of witchcraft.
 When the flood came up in the fourth world, two men approached the hill of refuge. The young man walked ahead of the one very old, and he created a reed through which the people ascended into the fifth world. The gods rewarded the young man with the sun, and the old man received the moon. First Man taught that every one who died would be reunited with both men forever.


This summary reveals the origin of a number of personal appearances, e.g. flying creatures, pueblo people, gods, mirage people, life-giving wind, masked gods, witchcraft, and Holy People. The first worlds were destroyed because of evil. The Navajo term hózhó means beauty, mostly the individual’s goodness, or harmony in relationship to the all inclusive whole. The term hóchxó is its counterpart meaning evil or imbalance.
 The ceremony for harmony is performed through songs, dance, story-telling, and sandpaintings.
 Samuels divides the restoration ceremonies in the following categories,
1. Blessingway attracts hózhó from the “benevolent” Holy People.

2. Holyway removes disharmony and attracts harmony against malevolent or benevolent Holy People.
3. Enemyway cleanses war atrocities.

4. Lifeway heals certain injuries from accidents.

5. Evilway exorcises evil spirits from malevolent Holy People and witchcraft.

One day, the fifth world will be destroyed because of evil, until that time, the traditional Navajo desires to walk in beauty. 
Pantheon
The sacred mountains of the Navajo Nation are the dwelling places of the Holy People and sacred plants. Gladys A. Reichard spent eight summers with the Navajo and recorded her findings, her work is still considered fundamental for understanding the Navajo People. She explains that there are three different names for deity: γé’ii, is used for those who help or harm men; xa’ctc̀éé, almost all the Holy People have names including ‘god’ or ‘favorable power’; and the diγinii, the Holy People, ‘the-particular-ones-who-are-holy’.
 This wide variety of gods and goddesses makes it difficult for the Navajo people to maintain harmony. The Yei for the Navajo, as well as the Kachina for the Hopi, are the “sacred heralds” between humanity and deity.
Antediluvian Times

For a proper understanding about the ministry of the Yei, it is necessary to return to the times before the flood. The emergence through the different worlds to the present, the fifth world, was the result of “witchcraft practiced by one of the Holy People . . . because of arguments monsters were born to the female Holy People.”
 These monsters emerged also into the Fifth World. Changing Women was created from the Holy People. After she became pregnant by the rays of the Sun, the Hero Twins were born—Monster Slayer and Child of the Water. The Hero Twins killed all the monsters except for four: Hunger, Poverty, Old Age, and Dirt.
 
While in the Fourth World, “First Woman gave birth to The People; she was obese and untidy, and prone to argue with First Man.”
 As a result of the arguments, First Man gathered all the men and for a number of years they moved across a river until the women agreed that they could not live without their husbands. This divorce caused unheard evil. “During the separation of the sexes, both men and women were guilty of unnatural sex acts.  Through the transgressions of the women the Naye’i (alien gods or monsters) who afterwards nearly annihilated the human race, came into existence.”
 
Two versions about the origin of the monsters exist—born to the female Holy People, or born to the arguing Earth People women. Evil caused the world to be destroyed. As mentioned earlier, when The People were crying out because of the flood, an old man and a young man appeared. The old man opened seven bags with sacred elements from the seven sacred mountains of the Fourth World. The young man took some of this dirt and a number of reeds and formed a reed through which The People emerged into the Fifth World.
 

After the emergence according to Tom Bahti, “evil existed in the world in the form of monsters that had emerged from the underworld and began to kill many of the Earth People. At this time a cradleboard containing a baby girl clothed in light magically appeared. She grew to become Ever-Changing Woman.”
 Disregarding different versions, the effects of evil are experienced in the present world. First Man had brought the sacred elements of the sacred mountains from the previous world and formed the sacred mountains for the Navajo People in the present world. Today, in these mountains the gods reside, sacred herbs are found, and prayer sticks are prepared and offered.
 The Navajo and Hebrew people both seek assistance in “I lift up my eyes to the hills from where will my help come” (Ps 121:1). 
YEI

Ceremony
Healing ceremonies start with purification in the sweat lodge. According to Kluckhohn, “An invitation is shouted to the Holy People to join in the bath.”
 Reichard states also “Fasting is a ceremonial necessity, hardly mentioned in mythology, before the patient is treated on a drypainting.”
 The Navajo ceremonies re-establish harmony by returning to the original harmony of creation.
 After breakfast, the singer makes [pollen] offerings to the Holy People to invite them before the sandpainting begins.
 
 The “painting” may take several hours; the pictured Holy People (Yei) will become the mediators between the patient and the gods. The patient sits in the middle of the sandpainting while the singer touches the various parts of the Holy People and the patient “to seek identification between the patient and the Holy Person’s powers.”
 Samuels affirms this,
The sandpainting is the restoration of balance, expulsion of evil, and immunity by establishing a relationship between the patient and the Holy people. The central elements are divination, purification, ritual offerings, and identification with Holy People. The supernatural beings are external beings that can be petitioned to aid patients.

According to Reichard, “the figures are deities and the patient is identified with deity, hence the figures are intermediaries.”
 The ceremonies will last several days, after each day the sandpainting mosaic will be destroyed and the elements disposed far from the place of ceremony—no sandpainting is kept after sunset.
 The patient, and everyone present, receives blessings through participation of prayer, song, story, and dance. “Let the heavens praise your wonders, O Lord, your faithfulness in the assembly of the holy ones” (Ps 89: 5-13).
Angels, Demons, or Other

As Elihu addressed Job, “If there should be for one of them an angel, a mediator . . . deliver him, I have found a ransom” (Job 33: 23-24), the Yei may be compared with the angels in the biblical text. S. A Meier suggests that the mediation commonly was done by “lower ranking gods.”
 The angels had an intermediary function between humans and God in an “interpretative and hermeneutical role.”
 Angels appointed to specific territorial areas establishes the Yei a reasonably in Navajo land. J. W. van Henten mentions different groups and numbers of higher angels, “The angels of the nations appear e.g. in 4QDeut 32:8-9 and LXX Deut 32:8-9, Jub. 15:31-32, 1 Enoch 89:59; 90:22-25 and Dan 10:20-21; 12:1.”
 
Distorted relations between gods and humans were caused by the pre-flood chaos; Yahweh was not included. According to S.B. Parker, Elyon established boundaries for the nations according to the number of deities.
 In Greek mythology, the male Hermes and female Iris are the messengers between gods and humans.
 Therefore, the Yei male or female roles could be compared and have counterparts like depicted in other traditions. Harmony and evil are not clearly defined powers in life. “Cross-cultural studies show that trickster figures . . . cross or blur the accepted categories of existence.”
 In the Yeibichai Dance, a great number of Yei is present and dancing. At the end of the last day of this initiation rite, the dancers’s masks are removed and placed upon the children to become community and to participate in a walk of beauty.
 The biblical phrase, “fear of the terror of the night” (Ps 91: 5), belongs to, “in Jewish sources and liturgy called ‘a song for evil encounters’ to be recited before sleep.”
 The Navajo praxis as well as the Hebrew community established ways to deal with evil, monsters, and demons. 
CONCLUSION

The comparison between Navajo Yei and Hopi Kachina with the Old Testament theology of angels and demons has raised questions that could not be answered within the perimeters of this paper, e.g. questions about oral traditions and verity in other cultures and the Christian perspectives on syncretism and deception.
However, the Navajo oral tradition proved to have many similarities with biblical research done in the origins of evil. It is therefore possible that unexplained phenomena such as “the old man and the young man,” “sudden appearances of gods” and “geographical signifiers” can be used to build bridges for the furthering of the Gospel. The Navajo People’s strengths are their personal devotion to seek a mediator and a worldview of harmony in their struggle against evil. The western Church often rejected the Navajo gods and goddesses; recent studies and parallels suggest a closer look is needed. Cross-cultural renewal theology is invited for a fresh dialogue with the Navajo believer.
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