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Using a genealogy of the narratives of the Guadalupes, I explore

three moral identities. The Mescalero Apache exist as caretakers of sacred

space. Spanish and Anglo settlers exist as conquerors of a hostile land. The

park service exists as captives, imprisoned in the belief that economic

justifications can protect the intrinsic value of wilderness. The narrative

shift from oral to abstract text-based culture entails a shift from intrinsic to

instrumental valuation. I conclude that interpretation of narratives, such

as those of the Guadalupes, is not by itself a sufficient condition for change.

Interpretation is, however, a necessary condition for expanding the cultural

conversation beyond merely instrumental justifications to include caring for

wilderness's intrinsic values.
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come to you, care for them. And learn to give them away where they are
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people care for themselves.
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CHAPTER ONE

THE LAY OF THE LAND

What one acquires here is not a technique; one learns correct

judgements. There are also rules, but they do not form a system, and

only experienced people can apply them right. Unlike calculating-

rules.

What is most difficult here is to put this indefiniteness,

correctly and unfalsified, into words.

Ludwig Wittgenstein, Philosophical Investigations

Introduction

Writing of the "new cultural politics of difference," Cornell West

argues that the recent intellectual movements to historicize, contextualize,

and pluralize the established order raise existential and political questions

of how to best "keep track of the complex dynamics of institutional and

other related power structures in order to disclose options and alternatives

for transformative praxis." Gestures as different as Heidegger's destruc-

tions of Western metaphysics, Derrida's deconstructions of Western philo-

sophical traditions, Rorty's demythologizing of Western intellectual

traditions, and Foucalt's and feminists' demysitifications of Western cultural

1
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and artistic conventions raise more than intellectual questions. Simply

stated, they all call into question Enlightenment and Modern narratives

concerning the relations between the human animal and wilderness.

Whatever they may have been before, the crucial questions have now

become: What is the moral content of one's cultural identity? What are the

relations between a person's moral identity and sense of cultural identity? 2

And what are the political consequences of this moral content and cultural

identity?

In this essay I explore these questions about human identity and

wilderness. By human identity I mean the senses of autonomy and freedom

created through the interpretation of stories, personal experiences, and

other narrative communication, and senses of responsibility and cultural

solidarity arrived at by playing out certain stock characters or roles in social

dramas. My use of a metaphor from drama is intentional, and reflects the

growing awareness among moral philosophers that a person's identity is a

constructed character not unlike those in novels, plays and other storied

communication. Indeed, person derives from the Latin persona, which has

the connotations of a character in a play. By inhabiting different sorts of

stories and by institionalizing them-quite literally, as Anthony Paul Kerby

notes, by "rewording" ourselves-we become different sorts of moral

beings.'
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However, the importance of such a process of rewording and recontex-

tualizing for environmental ethics has gone largely unnoticed.' Recognizing

the importance of human identity is crucial to the success of environmental

ethics if it is to be more than a purely academic enterprise. My claim is

that the inability of environmental philosophers to achieve substantive

changes is largely a result of failures to address the relations between

narrative, human identity and moral perception. As Neil Evernden argues,

the environmental crisis is a "visible manifestation of our very being, like

territory revealing the self at its center. The environmental crisis is inher-

ent in everything we believe and do; it is inherent in the context of our

lives.... We are the environmental crisis."5 Through our failures to address

interpretive issues of moral identity, we storytelling culture-dwellers may be

like "hermit crabs, who protect their delicate abdomens by confiscating the

shells of snails"-"we crawl into a structure of belief and refuse to expose

ourselves, even to move to a more adequate abode." While the challenge of

reevaluating moral beliefs is sometimes painful, failing to do so may be

more dangerous: "Some crabs are addicted to the shells of mollusks which

are themselves extinct, and one must suspect the crabs will soon follow suit

unless they experience a change of aesthetic."' If humans are to avoid the

same fate as the crabs, the relation between moral identity and moral

behavior regarding wilderness must be reinterpreted.

This process of reinterpretation, rewording, and recontextualizing
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involves hermeneutics. One important implication of hermeneutics is that

there is an internal relation between a person's or a culture's narratives of

legitimation and their values. That is, what people value is intimately tied

to the metaphors and vocabulary they use to define themselves. Just as

certain species are indigenous to certain habitats, certain human actions are

indigenous to certain discursive fields. The connection between narratives

and action is due to the constitutive function of language in human identity.

To emphasize the linguisticality of being human. I use human identity and

personal identity in preference to "the self' because the etymological

background of person and its cognates (Latin, persona, an actor's mask)

-implies not the fixed and atomistic self of the Cartesian cogito but a socially

contingent web of narrative relations.

Narratives legitimate horizons which frame the real and the possible

and which marginalize the fictive and the impossible. Although

reinterpreting a narrative may not by itself be enough to insure cultural

change-because people can and do act out of different, even contradictory,

discursive fields and even out of self-deception-there is one important

reason to emphasize the importance of human identity as a constructed

character enframed within narrative traditions. Hermeneutic interpretation

involves recontextualizing the horizons of the real and redefining the

margins of the impossible. As such, interpretation is a necessary condition

for cultural change. Simply stated, there can be no change without a new
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interpretation of a person's or a culture's narratives.]

In this essay I make four claims: (1) a hermeneutic approach to

questions of moral identity is a useful methodological tool for discovering,

through analyses of ordinary peoples' (i.e., non-philosopher's) language and

actions, what they hold to be relevant virtues, and (2) a hermeneutic

approach to human moral identity is an important strategy for realizing the

development of the interpretive dimension of moral perception and certain

virtues, and (3) although interpretation is not by itself a sufficient condition

for cultural change, it is a necessary condition for any change in moral

identity and behavior, and (4) that the process of rewording can be and is

possibly best accomplished through aesthetic means. By comprehending

someone's vocabulary when describing their moral identity and when

justifying their moral behavior, it is possible to comprehend what they

cherish and what they despise; in short, what they hold to be a legitimate

area of individual and social responsibility and obligation. For example,

within the vocabulary of Greens it is comprehensible to talk about the land

as having more than purely utilitarian value. Within the technical

vocabulary of resource economics, however, the aesthetic and affective

concerns of Greens are not easily discussed: how does one "cost" a night on

top of a mountain?

I call such systems of vocabularies discursive horizons because this

term serves to emphasize the linguistic construction of moral identity, and
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because such textual boundaries at least partly constitute the boundaries of

conceptual worlds, demarcating what can be thought or even experienced.'

As such, the process of abstracting out "values" from lived experience

requires interpretation, and is best understood-and practiced-as a

genealogy of metaphors.

By emphasizing genealogy I focus on the active play of discursive

forces in the present. As an interpretive orientation, I hold that discourses

must be studied in terms of tactical efficacy-what do they accomplish and

what do they relinquish? Throughout I explore the margins of discursive

fields: What is enclosed and what is left outside the discursive horizon?

Who is doing the speaking? How does the speaker's discourse contextualize

their moral identity? What positions and viewpoints does the speaker

occupy? Which institutions prompt speech, and which store up what is

being said?9 My discussion of the Guadalupe Mountains of west Texas (See

Figures 1 and 2) is one such genealogy of metaphors that shows how

hermeneutics leavens moral inquiry. In the rest of this introduction, I

describe my argument and identify the position I advocate and the position

I would like to see abandoned.

Description of the Argument

I suggest in chapter one that by adopting a postmodern conception of

human identity in terms of a genealogy of metaphors it is possible to better
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comprehend the indigenous relationship between the discursive contexts of

human beings and wilderness. The notion of an indigenous relation entails

both that human identity is constituted within narrative and that the

concept of being human is internally related to conceptions of the land. The

postmodern conception of human identity that I advocate emphasizes the

sociolinguistic constitution of the self as a character or as a set of dispositi-

onal traits. Such a view entails that only through genealogical inquiry can

current moral habits be interpreted coherently. In addition, the ability to

choose or adopt different discursive structures, descriptive and normative

vocabularies, and stories are constitutive factors through which individual

freedom and group solidarity are created. These choices are best made

when "moral agency" is contextualized within a historical and discursive

domain. That is, a moral agent is reflectively aware and able to develop

virtues only within discursive horizons such as vocabularies and stories.

Hence, I argue that by interpreting the genealogy of metaphors in such

places as the Guadalupes we can comprehend more fully who we want to

become as moral agents and how-or whether-we want to fulfill moral

obligations to the land. Only through such genealogies of metaphors can a

postmodern virtue ethic begin to be constructed.

In chapter two I discuss the first discursive moral horizon of the

Guadalupes. Because relatively little is known about the first of the three

groups that inhabited the Guadalupes-archeological data indicates humans
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were first present as long as 10,000 years ago-in chapter two I focus

largely on the moral identity of the only pre-textual culture of the

Guadalupes for which there is a substantial body of knowledge, a people

known to themselves as the N'de (c. 1500-1880 C.E.). 10 I briefly discuss

what the N'de (or Mescalero Apache as they have been called by Europeans)

had in common with those who came before them. I argue that the N'de

inhabit a story in which they mythically cast themselves as caretakers of the

land. Their stories are centered around White Painted Woman and Coyote,

who taught the N'de to care for the land by not interfering with its own

processes. The moral identity of the N'de is due in large part, I contend, to

the fact that they remained primarily an oral culture until they were

conquered by the soldiers of the United States Government late in the

nineteenth century.

The reason the N'de were removed from their homeland is because,

by the nineteenth century, United States settlers were making significant

inroads into the Guadalupes. While the Spanish had known of the N'de for

several hundred years, they generally recognized the autonomy of N'de land

and culture. However, after the discovery of gold in California and the

Treaty of Guadalupe Hidalgo, American westward expansion brought

settlers west through the heart of the N'de world. Anglo settlers and

government officials scripted out a second discursive role in the drama of

the Guadalupes as ritual conquerors of a wild land. American settlers saw
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themselves bringing order to, and thus improving, a previously barren and

God-forsaken desert. They even saw themselves as saving God's creation

from pagan savages who were despoiling it. I argue in chapter three that

the moral identity of the American settlers is inextricably linked to their

Christian mythology and the social practices it legitimated.

Beginning in the 1970s much of the Guadalupes shifted from private

to government ownership and was placed under the jurisdiction of the

National Park Service. In chapter four I argue that the park service exists

within a third discursive domain, that of analytic classification, in which

people play roles as captives, imprisoned in the ironies of such categories as

"the environment" and "wildlife management." While celebrating

"wilderness"-wildness-the Park Service has been host to the civilizing of

the Guadalupes. While advertising that now the Guadalupes are a wilder-

ness area, "an area where earth and its community of life are untrammeled

by man, where man himself is a visitor who does not remain," the park

service has at the same time organized a more extensive surveillance

system for the environment than any other people of the Guadalupes.

Under the park service "wilderness" is legitimated and maintained only

insofar as it is able to be measured, named, and fenced in by that most

domesticated and technologized of modern entities, the bureaucratic

state.' I claim that, in contrast to both the N'de and Anglo settlers, the

conception of the land upon which wilderness management practices are
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based largely precludes a moral relation to the land. I argue that the key

characters in the most recent drama in the Guadalupes-the bureaucrat,

the wildlife management technician, the consuming aesthete in the person

of the tourist, and the environmentalist-are not, indeed, cannot be moral

agents. These characters are not moral agents because, as Mark Sagoff

notes, they fail to distinguish between preferences and obligations. That is,

they fail to distinguish between the narratives of the consumer and citizen

and between the vocabularies of efficiency and moral and aesthetic

concerns." For Sagoff, citizen narratives encompass discussions of

obligations and duties, whereas consumer narratives close off discussion of

these issues, allowing only discussion of how best to satisfy preferences.

In the chapter five I conclude that through such genealogies of

discourse as this one-through an interpretation of the discursive fields

marked off by such metaphors as caretakers, conquerors, and captives-it is

possible to have a greater awareness of the context in which our moral

decisions are made. Abstracting out the defining moral characters of

different periods helps encourage awareness of the possibilities of different

narratives so that we may expand the cultural conversation and thereby

redescribe ourselves. If character virtues can be understood to be nurtured

and developed within a narrative context, then it is possible at the same

time to use the cultural tropes of that narrative tradition for persuasion.

Also, by locating human moral identity within such a genealogical tradition



13

it is possible to see change over time and to thus question the claims to the

necessity of any particular narrative tradition. When moral identity is so

contextualized it is possible to avoid becoming encrusted within the

categories of any single tradition. By advocating such a narrative context I

emphasize the historical and linguistic contingency of moral and intellectual

categories and encourage reflection upon, and interpretation of, them.

However, the category of "narrative" itself also must be examined. After

discussing several possible implications of and objections to the turn toward

narrative, I conclude that through a genealogy of metaphors and narratives

it is possible-working from actual moral judgements-to begin to chart a

postmodern environmental ethic which includes the virtue of caring for

place.

Comprehending the implications of the different moral vocabularies,

comprehending just what it means to care for, or conquer, or be a captive of

the land-and what this means for our moral identity and our future good

in the Guadalupe Mountains and elsewhere-is the subject of this essay.

Postmodern Environmental Ethics: Human Identity as a Genealogy of

Metaphors

As Richard Rorty points out, "Interesting philosophy is rarely an

examination of the pros and cons of a thesis. Usually it is, implicitly or

explicitly, a contest between an entrenched vocabulary which has become a
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nuisance and a half-formed new vocabulary which vaguely promises new

things."" In the remainder of this chapter I try to show how an inferen-

tial or rule-based approach to environmental ethics has become a nuisance.

I do not pretend to have a better way of doing the same old things-that is,

using inferentially based ethics to create a quasi-scientific solution to

environmental problems; rather, I suggest that we might want to stop

doing the old things and do something else.

This "something else" involves comprehending the development of the

interpretive aspects of moral perception and character virtues through a

hermeneutic analysis of the metaphors which form a narrative. By

narrative I mean two things: (1) storied communication, which can occur in

forms as varied as novels, verbal conversation, films, television, and print

and electronic advertisements, and (2) reflective participation in social

practices, life's events, and the interpretation of such a flow of events. My

distinction is similar to Alisdair MacIntyre's distinction between narratives

and practices. A practice is an enacted narrative-as in the public persona

of a priest in church. I want to emphasize the importance of interpretation

and reappraisal to the continued health of practices." Unless such a

distinction is made there is a risk in confusing what is done from habit with

moral actions done from choice. While habitual action may be for the good,

unless individuals are reflectively aware of their actions, there can be no

reflectively aware moral action. Without experiencing moral choices there
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is little motivation or ability to interpret moral stories. For example, in the

case of rangers at Guadalupe Mountains National Park, standardized policy

decisions conceal the need to make and interpret moral choices.

My hermeneutic analysis of moral narratives begins with social

practice and thus functions within the rhetorical spaces of popular culture.

In short, I show how it is possible to have a postmodern ethic which

emphasizes the importance of caring for place. Moreover, I show how such

an ethic need not be grounded in an inferential or rule-based approach or

essentialist theories about human nature, but is contextualized within the

internalized norms and tropes of several centuries of inherited Western

aesthetic tastes and moral values.

Kenneth Sayre argues that current environmental ethics are general-

ly of three sorts." They (1) apply a preferred standard ethical

theory-such as Heidegger's view of Dasein, Whitehead's process

philosophy, Dewey's pragmatism, Kant's deontology, or a rights-based

approach-to environmental problems, or they (2) extend the class of

morally considerable beings to nonhumans, or they (3) adopt a theory of

moral pluralism which involves mixing and matching the first two

approaches." In all three cases, however, environmental ethicists have

responded with theories. But this theoretical, "inferential approach

contributes little to the pressing need which environmental philosophers

have been attempting to address in recent decades-the need for a set of
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normative values actually in place within industrial society that will help

preserve the environment from human destruction."" The chief reason

that theories are not effective is that theories as such are not useful in

persuading and motivating people who are not already so moved. While

theories do provide justification for the criteria already internalized into the

decision process of environmentalists, these are exactly the people who do

not need this justification-they have already been persuaded.

Theoretical, rule-based approaches-that is, the majority of profes-

sional academic environmental ethics-beg the interpretive questions of

identity involved in ethical decision making. Those who argue within the

context of inferential approaches suggest that a series of rules should be

applied to clarify policies. Rules, both utilitarian and deontological, do

simplify the issues and help justify actions by showing what can follow

when certain actions are prescribed or proscribed. However, it is unlikely

that rules alone can change people's decision-making process (as opposed to

the justification of such a process) and make people care about the

consequences of their successes or failures to follow rules." Sayre points

out that the theorist's involvement in environmental ethics presumably was

motivated in the first place by an awareness that environmental norms of

some sort ought to be in place: "It is not clear how the cause of

environmental ethics has been advanced by a process of theoretical

reasoning leading to a conclusion of which the theorist was unaware previ-
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ously."19 Thus, on Sayre's analysis, while rule-based approaches help to

clarify unarticulated moral sentiments, they do not cause large numbers of

others to have such sentiments-if they did, then environmental ethics

would have been a cause of, rather than a response to, the environmental

movement.

One reason, of course, why moral principles do not persuade mass

publics is, at least in part, stylistic. In another context Martha Nussbaum

notes that almost without exception Anglo-American philosophical prose is

"hygienically pallid," and that certainly a mistake is made when "one takes

a method and style that have proven fruitful for the investigation and

description of certain truths-say those of natural science-and applies

them without further reflection or argument to a very different sphere of

human life that may have a different geography and demand a different

sort of precision, a different norm of rationality," such as environmental

ethics.2 Consider, for example, the role style plays in the following pas-

sages, quoted at length to better communicate their stylistic nuances. Text

A is an excerpt of a poem about a wounded hawk; Text B is from a novel

about a Native American regarding his experience coming to terms with the

relations between his own and the dominant Anglo culture; Text C is taken

from the work of a noted environmental ethicist.

I'd sooner, except for the penalties, kill a manText A:
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than a hawk; but the great redtail

Had nothing left but unable misery

From the bone too shattered for mending, the wing

that trailed under his talons when he moved.

We fed him six weeks, I gave him freedom,

He wandered over the foreland hill and returned

in the evening, asking for death,

Not like a beggar, still eyed with the old

Implacable arrogance. I gave him the lead gift in

the twilight. What fell was relaxed,

Owl-downy, soft feminine feathers; but what

Soared: the fierce rush: the night-herons by the

flooded river cried fear at its rising

Before it was quite unsheathed from reality."

Text B: The desert cattle Ulibarri sold them were exactly

what they had been thinking about. These cattle

were descendants of generations of desert cattle,

born in dry sand and scrubby mesquite, where

they hunted water the way desert antelope did.

"Cattle are like any living thing. If you

separate them from the land for too long, keep
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them in barns and corrals, they lose something.

Their stomachs get to where they can only eat

rolled oats and dry alfalfa. When you turn them

lose again, they go running all over. They are

scared because the land is unfamiliar and they are

lost. They don't stop being scared either, even

when they look quiet and they quit running.

Scared animals die off easily." They were driving

down the gravel road, going east from Magdelena

to catch the highway near Socorro. Tayo was used

to him talking like that, going over his ideas and

plans out loud, and then asking Tayo what he

thought. 22

Text C: (a) The Rule of Nonmaleficence. This is the duty

not to do harm to any entity in the natural envi-

ronment that has a good of its own. It includes

the duty not to kill an organism and not to destroy

a species-population or biotic community, as well

as the duty to refrain from any action that would

be seriously detrimental to the good of an organ-

ism, species-population, or life community. Per-
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haps the most fundamental wrong in the ethics of

respect for nature is to harm something that does

not harm us. (The ethical treatment of organisms

which are harmful to us will be considered in

Chapter Six, under the principle of self-defense.)

The concept of nonmaleficience is here un-

derstood to cover only nonperfomances or inten-

tional abstentions. The rule defines a negative

duty, requiring that moral agents refrain from

certain kinds of actions. It does not require the

doing of any actions, such as those that help to

alleviate its suffering. Actions of these sorts more

properly fall under the heading of benefiting an

entity by protecting or promoting its good.23

Such textual juxtapositions draw attention to the overall discursive

economy of each text in itself. By contrasting different textual styles, ques-

tions arise which guide explorations of a narrative view of moral identity."

One relevant set of questions concerns the moral identity of the authors.

Who is the author? What is the presence of the author in the text? What

sorts of human beings emerge? Do they present themselves as human at

all? Is the author immersed in the matter at hand or detached from it?
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Questions such as these explore, for example, how the voice in the stories of

the N'de differs from the voice in the cost-benefit studies of park service

employees.

A second set of questions concerns the effect of the texts on the moral

identity of the reader. What parts of the personality are involved in re-

sponding to the text? What is active or rendered inactive in each case?

Intellect alone? Or also emotions, imagination, perception, and desire? For

example, why does the man in Text A care about a hawk? Why is the boy

in Text B horrified when he learns of what he has done?

A final set of questions concern the effect of the overall organization

of the texts on the self-referential dimension of a moral agent. What overall

shape and organization does the text have? What type of control does it

suggest the author has over the material? Does the author argue, implore,

attempt to persuade, meander, reflect, converse? What status seems to be

claimed for the assertions, either implicitly or explicitly? Asking questions

such as these about the overall organization of texts entails the recognition

of the complex interrelations between rhetorical style and meaning.

The use of such questions in textual analysis helps readers realize

that "what we have on our hands is a family of inquiries; and not all our

questions, even about how to live, will be well pursued in exactly the same

texts."" Because there is an internal relation between style and character

virtue, engaging in a hermeneutic excavation of moral identity by exploring
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such questions as those above can yield a richer and more sophisticated

interpretation of moral perception than rules alone.

In addition to the stylistic reasons which these questions help ex-

plore, there is another reason why abstract moral principles leave most

people dry. The process of identifying rules presupposes an internalized

awareness of moral norms. 2 Whether or not I intend to follow a rule de-

pends not so much on neutral critieria but on whether or not I judge a rule

to be coherent with the kind of person I want to be. Thus, the willingness to

follow certain rules presupposes certain notions of human identity and

certain concomitant virtues. Rule-based approaches may not be entirely

fruitless. They at least allow professional academic philosophers to get

tenure and thus institutionalize environmental ethics as a "serious area of

academic inquiry." But they serve mainly to formalize and justify, rather

than change, the moral perceptions of ordinary people.

Eugene Hargrove argues that another problem with rules is that

inferential approaches limit the range of ethical decision making, turning

moral decisions into mutually exclusive alternatives. It would seem that

principles which are universalizable and prescriptive in ethics

could constitute a body of rules over which the moral agent as

moral agent has no choice. To violate them would then mean

that the moral agent is no longer engaging in moral activity.



23

While it is no doubt necessary and appropriate to have some

rules which specify such limits, they, nevertheless, remain

completely incompatible with the activity of decision making,

since they limit rather than guide the decision-making pro-

cess.27

Such rules limit ethical decision-making processes because, rather than

encouraging the development of more sophisticated interpretations of moral

perception, rules tend to exclude. In attempting to simplify moral decision-

making, those who invoke an inferential approach to environmental ethics

actually end it-and merely justify antecedently held beliefs. Such rules

concretize the illusion that personhood exists independently of narrative

contexts rather than encourage a reflective awareness that personhood can

change as interpretations of our legitimating narratives change. This

concretizing of the existing self and its beliefs may account for the shrill

tone of moral disagreement between environmental advocates and their

opponents.

A final reason against the inferential approach to environmental

ethics is that such an approach does not seem to be working-that is,

inferential approaches are not succeeding in motivating ethical concern for

the environment (though they do serve to justify such concern); nor are

they successful by themselves in persuading those not antecedently
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committed to environmental reform to alter their behavior. My contention

is that if postmodern environmental ethicists are to be successful in

nurturing more sophisticated interpretations of moral perception among

ordinary people, then they have to, at the very least, reevaluate the place of

rules and principles in moral decision making, and more likely, adopt

rhetorical strategies which do not involve or at least do not emphasize rules

and principles."

Hargrove has suggested one such reevaluation of the role of moral

rules and principles, arguing that the role of rules in ethical decision

making is roughly analogous to the use of rules in learning chess: to edu-

cate and develop perceptual and interpretational abilities. Just as a book of

rules can help one learn to play chess better-not because one memorizes

the rules but because one learns through the rules to see, and thereby to

interpret, the chess game in a more sophisticated way-it is also possible for

moral rules to further the development of more sophisticated moral

perception. Hargrove points out that the use of a moral principle "really

invites other people to perceive the situation as applying to or fitting a

particular ethical rule rather than vice versa."" That is, rather than

learning how to apply rules, moral training should recognize that rules

improve perception. Thus, such rules as Leopold's injunction not to damage

the integrity, stability or beauty of the land are occasions to reinterpret our

narratives and our notion of personhood. In effect, these rules say, "Try
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thinking of things like this" or "Try looking at it like this." Sophisticated

moral perception-the flexibility to interpret a situation from a variety of

viewpoints and determine the best outcome-is important. Hargrove's

interpretation suggests one way in which the development of more

sophisticated moral perception can occur. He points out that it is "the task

of the moral agent gradually to gain experience so that he can better

determine when to keep a promise or tell the truth and when not, just as it

is the task of the chess player gradually to gain experience so that he can

better determine when to exchange knights for bishops and when not."3"

Thus, Hargrove's work allows for a reconceptualization of moral principles

and their role in occasioning new interpretations of personhood and the

narrative contexts in which persons act.

In addition to reevaluating the role of rules, a second option is for

postmodern environmental ethicists to adopt rhetorical strategies which do

not emphasize moral principles, but instead provide examples of the devel-

opment of moral perception. Still another option is for postmodern

environmental ethics is to emphasize narratives which nurture the develop-

ment of moral perception. Contemporary reinterpretations of Aristotle's

ethics, for example, provide provocative models for talking about the

development of moral perception. These reappraisals of Aristotle's ethics

are an important source because, unlike ethical systems which formulate

and apply rules of moral behavior, Aristotle emphasizes the development of
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moral perception and the role of narrative in the formation of moral

character. For Aristotle, persons have a capacity for goodness which is

developed through habitual exercise-namely, we develop moral virtues by

doing morally virtuous things. Just what constitutes "morally virtuous

things" is learned: the ability to determine what to do in a particular case

does not involve applying universal rules to particular cases, but is related

to the development of more sophisticated moral perception throughout a

person's life. As such, Aristotle recognizes the important role that

inculturation and education play in the development of moral thinking.

Another reason why Aristotle's thought is relevant lies in the relation

between emotion and moral behavior. For Aristotle, the good individual

does not act in the abstract or in an "objective" fashion independent of

emotion. Rather, the acceptance of a certain belief or beliefs is a

constituent part of what an emotion is. Our reaction to someone who in

total seriousness says they are a "treehugger" who "loves the environment"

but feels no distress at the sight of trees being cut down to enlarge a

parking lot is that they Io not know what they are talking about. At least

the reaction will be to question that individual's sincerity, either of the

individual's belief-claims or the individual's denial of emotion, because such

a belief entails feeling distress under certain conditions.

Aristotle's attention to emotion is related to his emphasis upon the

noncommensurability of valuable things. The choice between $50 and $100
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is not terribly wrenching: what is lost is simply quantitative. But the choice

between two qualitatively different things-wilderness or parking

lots-should provoke a conflict which is or can be tragic. The idea that

qualitatively different valuable things are noncommensurable is an

important difference between Aristotelian and utilitarian approaches.

Because of Aristotle's emphasis on moral character, because of the

relations between moral virtues and aesthetics, and because, for Aristotle,

conflicting goods are not just quantitatively different, his ethical work has

been used by some environmental ethicists. For example, Hargrove, when

making an aesthetic argument for the preservation of the nature, notes that

"It is thus in moral character, in the Aristotelian sense of socially approved

moral traits or dispositions, that arguments to promote and preserve

natural beauty can most easily and convincingly be grounded."' Thomas

Hill is another example of an environmental ethicist who has drawn upon

Aristotle's work in his attempt to focus attention on the relations between

moral identity and wilderness. Writing about ideals of human excellence

and actions toward nature, Hill notes that his comments "are in line with

Aristotle's view of moral philosophy...""

Yet, while Aristotle's ethics is an important source for some

environmental ethicists, there is at least one problematic aspect of his work

for postmodernists: Aristotle insists on the consistency and basic

universality of human nature, a position which postmodernists reject." 3
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Thus the question arises: if Aristotle's belief in the universality of human

nature and his conception of biology is rejected, is it possible to maintain

any sense of moral obligation or moral purpose? MacIntyre's position in

After Virtue suggests an answer to this question, and thus can be seen as a

bridge between Aristotle's ethics and postmodern narrative thought.

Specifically, MacIntyre shows that it is still possible to have a notion of

virtue that is not predicated upon an inherent, ahistoric notion of human

nature. MacIntyre recontextualizes Aristotle's notion of human identity in

terms of a character in a narrative drama or as a character involved in

certain narrative practices.

For MacIntyre, humans are, in their actions and practice, as well as

in their fictions, story-telling animals." Thus, the fundamental context of

human moral agency for MacIntyre is a narrational, rather than biological,

one. MacIntyre holds that it is impossible to make sense of human moral

identity outside the context of a historical narrative, and argues that

"Narrative history of a certain kind turns out to be the basic and essential

genre for the characterization of human actions."" By engaging in such a

narrative history MacIntyre is able to redescribe Aristotle's account of the

virtues, replacing his biological concept of human nature with a concept of

human identity contextualized within a narrative tradition.

For MacIntyre, "The self inhabits a character whose unity is given as

the unity of a character." This character must therefore be considered in
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light of a story it belongs to. As Maclntyre says, "characters in a history

are not a collection of persons, but the concept of a person is that of a

character abstracted from its history."" Another way of stating this is

that persons exist as such in part because they can be considered to have a

past, a web of acts and involvements. We may use the term person without

knowing that past, but a genealogy is nevertheless always implied. As

such, MacIntyre's recontextualization of human identity in terms of

characters dwelling in narrative contexts opens a door to a postmodern

approach to environmental ethics.

However, like Aristotle, MacIntyre is at pains to stress that the self is

a unity. He replaces Aristotle's unitary conception of human nature with a

single conception of narrative. He argues, for example, that unless there is

a "telos which transcends the limited goods of practices by constituting the

good of a whole human life, that good of a human life conceived as a unity,

it will both be the case that a certain arbitrariness will invade the moral life

and that we shall be unable to specify the context of certain virtues

adequately." MacIntyre further claims that "there is at least one virtue

recognized by the tradition which cannot be specified at all except with

reference to the wholeness of human life-the virtue of integrity or constan-

cy."" MacIntyre's position implies that unless there is one story of the

good, moral decisions will be arbitrary and no account of which virtues are

relevant can be given.
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Such a position can be maintained if and only if it can be shown that

there is a single notion of the good. But can this be shown? By his own

account Maclntyre indicates that having allegiance to a multiplicity of goods

is possible, and that to do so will cause the sorts of problems he suggests.

He argues that our human moral identity is contextualized within the

narratives of others in which we all play supporting roles. That is, by

playing out the role of friend, lover, or daughter, one exists as a supporting

player in another person's drama-indeed, in many people's dramas, be-

cause we are many things to many different people. Because we are

interrelated, we are accountable: "I am not only accountable, I am one who

can always ask others for an account, who can put others to the question. I

am part of their story, as they are part of mine. The narrative of any life is

part of an interlocking set of narratives." 8 That is, we cannot do just

anything because we are not just anybody-we are people in relation with

other people. The language we use to describe behavior is not private and

unique to any single person; rather, it is public-it is ours.

If human moral identity is contextualized within a historical

narrative context as a scripted character, as MacIntyre claims, then there

can be no necessary, single description of personhood. Moreover, because

personal identity entails notions of the good, without a single description of

personal identity there can be no single description of the good. But we do

not need such a single conception of the good because we do not exist within
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a single narrative context. As our narrative traditions change through time,

so will our notions of the good. Indeed, as I argue in the following chapters,

between the discursive horizons of the N'de and the park service the

conception of the good changed a great deal.

The apparent reason for being upset with the possibility of a multi-

plicity of goods is the fear that without the authority of one single notion of

the good, people of "lesser moral character" will exploit others. An implicit

assumption of MacIntyre's view is that if there is a single story of the good,

then there will be fewer conflicts. However, his claims that moral behavior

can only be comprehended within a-changing-historical context

challenges his assumption. As such, MacIntyre's reliance upon a single

good seems like an attempt to force people to be moral." But such an at-

tempt is unnecessary. A plurality of goods actually serves to strengthen

human moral identity because it enlarges the scope of options and choices,

and it enlarges the cultural debate over the good. Only when the

distinctions between the good and the pleasurable, and between obligations

and preferences are confused and the cultural conversation is limited, does

the possibility of a multiplicity of goods become problematic. A multiplicity

of goods is not interchangeable with its presumed equal, a multiplicity of

preferences because goods and preferences themselves are not the

interchangeable. While some goods may be pleasurable, not all pleasures

are good. "Life in the fast lane" may be pleasurable, but-because such a
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lifestyle can only be continued at the expense of the future generations and

the Earth-such a life is not good. In such a context, the attempt to

formulate a single good is as a silly as an attempt to limit people to a single

pleasure preference. What is needed is not the specification of a single

good, but a recognition that goods and preferences differ. Because persons

exist in a variety of narrative traditions, instead of a unity of narrative

identity, it is more accurate to say that human moral identity exists as a

family resemblance of goods and virtues.

One way to explore the relation between narrative and morality, and

between different narrative contexts, is through an analogy. Consider the

role of the art historian in helping others comprehend an unfamiliar image.

Through detailed description of an image it is possible to communicate the

intentions, the goals, the failures, and the regrets-and a great deal about

the identity of the artist. Through such genealogies we come to know the

artist-but what is more important, by encountering artworks we interpret,

and thus better come to know, our own identity.

The reason we may originally fail to comprehend an artist's inten-

tions is because we do not share them, perhaps have never shared them:

"why would she want to paint like that?" However, the narrative of an art

historian helps us comprehend the artist's intentions; even if we chose not

to embrace them, we have at least confronted them. After knowing why the

desert paintings were important to Georgia O'Keefe, it is much more diffi-
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cult to dismiss the images because we now know the important role they

played in O'Keefe's world. We recognize that our dismissal of O'Keefe's

obsessions could just as easily be someone else's dismissal of our obsessions,

of the most intimate and treasured aspects of our selves.

Moreover, the art historian is able to inhabit many different value

contexts, from medieval religious artistic celebration through modern

economic objectification of artworks in the artistic money market. Yet, even

though they recognize different periods in art, they have not concluded that

there are no standards of beauty or that it is merely relative. Nor has their

ability to see different contexts and recognize different traditions led to

anarchy or the end of art history. Indeed, the artworks of the last twenty

or so years has actually revivified art history because of the need to

interpret artists who mix and match different traditions at will.

Therefore, just as art historians help educate aesthetic perception,

showing the value of artworks, narrative environmental ethics can help

educate moral perception, showing the multiplicity of values in the

"pictures" different people have conceptually painted of the Earth. Just as

art historians do not need a single conception of beauty, environmental

ethicists do not need a single conception of the good. A postmodern ethic of

character virtues involves both an interpretation of the narrative contexts of

moral perception and the recognition that a multiplicity of goods exist.

A narrative ethic emphasizing character virtues discloses the horizon
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of what we value and our conceptions of the good. Enlarging the scope of

our narratives also expands the scope of what we can value. We learn

virtues through stories; attending to the kinds of stories we hold to be

important reveals what kinds of virtues we value.

Narratives reveal what we value because they are interpretations,

rather than mirrors of the past. We do not "play back" an exact record of

our past; rather, we select and edit. As Santayana put it,

When I remember I do not look at my past experience, any

more than when I think of a friend's misfortunes. I look at his

thoughts. I imagine them; or rather I imagine something of

my own manufacture, as if I were writing a novel, and I

attribute this intuited experience to myself in the past, to the

other person."

Moreover, this editing process is not static. Our interpretations change, and

we with them. As Kerby notes, "The stories we tell are part and parcel of

our becoming."" In the telling of our past we are immediately involved

with deciding its importance and relation to the present-in short, with

deciding its value. The inference is apparent: "values are very much

indigenous to the story," to the way in which events are related."

However, one qualification is needed. There seems to be a difference

between acting in a play, recounting the day's events with a friend, and
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physical actions. Indeed, Kerby distinguishes between narrative and

prenarrative or quasi-narrative relations with the world." In much of our

daily lives we are not self-consciously aware of its narrative character;

prenarrative occasions such as conversations and other social interaction

reflect the internalization of linguistic conventions and social practices.

However, to paraphrase Nietzsche, these are institutions that we have

forgotten are institutions, narratives that we have forgotten are

narratives." Most actions, most of the narrative emplotment of our lives

reflects a sedimentation of internalized metaphors and narratives.4 5 As

social beings we are already caught up in a web of obligations, of values

that we either affirm or attempt to diffuse. Such values are embodied in

the practices of both individuals and society; however, when someone calls

into question the quasi-narrative elements of our lives we can again become

explicitly or reflectively-aware of their narrative construction. At such a

time our narrative contexts are made public and legitimated in form of a

story.

But narrative legitimizes practice in a very different way than do

inferential or rule-based approaches such as utilitarianism. Because

narrative emphasizes the particular and the contextual, it is open to a

plurality of noncommensurate goods rather than the theoretizing of one

single notion under which all moral options can be quantitatively ordered.

The differences between the moral identity of the N'de, the Christian
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identity of explorers and settlers, and the highly abstract utilitarian justifi-

cation of the National Park Service show how differences in narratives

result in differences in moral perception. Different stories legitimate

different notions of what constitutes a moral action. My emphasis on the

internal relation between narrative and character virtues is important

because a hermeneutical excavation of the moral identities contextualized

by the narratives of those in the Guadalupes yields a richer and more

sophisticated interpretation of moral perception.

My hermeneutic exploration helps answer the question, "What sorts

of people should we be?" To coherently discuss the ethical character of our

presence in the Guadalupes, it is necessary first to explore the different

discursive horizons past peoples have inhabited. It is important, thus, to

recognize that these same mountains have been home to different people,

people who have woven their relation to the land into different webs of

belief. The first discursive horizon of the Guadalupes, to which I now turn,

is the mythic narrative of the N'de in which they cast themselves as

caretakers of the land.
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CHAPTER TWO

TS 'ICHI N'DE: PEOPLE OF NOSE ROCK

In this chapter I excavate some of the stories of ts6 'ichi N'de-the

People of Nose Rock, and uncover the narrative fabric in which they clothed

their residence in the land. In their narrative emplotment the N'de function

as caretakers of the land-as caretakers of White Painted Woman. I begin

my exploration of the moral identity of the N'de by examining their stories

and myths because, as MacIntyre notes, "there is no way to give us an

understanding of any society...except through the stock of stories which

constitute its initial dramatic resources. Mythology, in its original sense, is

at the heart of things."'

An important point to stress about the N'de's mythic fabric is that not

only do the N'de care for the Earth, they inhabit a narrative in which the

Earth also watches over them. The center of the N'de's sacred space is tse

'ichi (pronounced "say-ee-chee"), or "nose rock," the southernmost peak of

the Guadalupe escarpment, where, so the story goes, White Painted Woman

taught a young women a ceremony to celebrate the coming of adulthood.

The peak has a sheer drop on the southern side of about one-thousand feet,

and when seen from the right angle, closely resembles a face. The N'de

hold that this sacred facade watches over them, protecting the land and the

44
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tribe. The mountains surrounding tse 'ichi, the Guadalupes, are the sacred

home of the central figures of the mythology of the N'de: White Painted

Woman, Coyote, and Ussen. To comprehend the moral character of the

N'de, it is necessary to learn their stories. Accordingly, the first part of this

chapter involves the presentation of and commentary upon several N'de

stories.

The first story tells how White Painted Woman made the world. 2 It

is said that once White Painted Woman was floating on the primordial sea

in a basket. She thought she would make the world, so she pushed out the

world from her own flesh. When she could no longer see the horizon she

created Coyote to go survey the world. He ran around all creation and

returned to White Painted Woman, saying "It fits, It fits." Next White

Painted Woman created a son after being fertilized by flowing water. She

pushed her first son, Slayer of Enemies, out of her own body. After Slayer of

Enemies she bore another son, Child of the Waters.

As soon as Child of the Waters was old enough he went on a journey.

He went out on a vision quest3 to the Eastern Mountains where he was

struck by the black lightening of Ussen, his sky father Next Child of the

Waters went to the Southern Mountains where he is struck by blue

lightening, and then to the Western Mountains where he is struck 1?y yellow

lightening. Finally he went to the Northern Mountains and is struck by
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White Lightening. Each time after he is struck by lightening he goes back to

the center, back to White Painted Woman. After he has visited all the sacred

mountains he is a man.

In autumn Child of the Waters began his other journeys. He went east

and visited Buffalo, the keeper of the plains. He conquered Buffalo with

wits, then returned home. In winter, Child of the Waters went south to

confront Antelope, patron of the Chihuahua desert. This is Antelope-that-

Kills-with-its-Eyes. He conquered Antelope with wits and returned home. In

the spring Child of the Waters went west and met Grizzly Bear, keeper of the

woodland areas. He conquered Grizzly Bear with his wits and returned

home. In the summer Child of the Waters went north into the Mountains

and met Eagle. He conquered Eagle with his wits and returned home. Each

time Child of the waters conquered all he meets [sic] with his wits. Each

time he returned home to White Painted Woman. After Child of the Waters

has talked with all these the world is ready for people.

The importance of White Painted Woman in this and other stories of

the N'de cannot be overlooked. She is the mother of all, not just Child of

the Waters and Slayer of Enemies and the other supernatural creatures in

the early times such as Coyote, but she is also the mother of humankind

and all animals and plants. White Painted Woman is a caretaker who

provides cures for diseases and is responsible for the creation of plants. For

example, Child of the Waters asks his mother to prepare herbs to cure
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diseases, and pronounces that "These medicinal herbs will be called

'medicines which are holy.' Herb medicine, if they breath you four times,

they will be cured by your power." White Painted Woman is the source of

both life and healing on Earth. Although Coyote appears more often as a

central character in their stories, the N'de believe that White Painted

Woman is the source from out of which all life comes.

Another story recounts how a young woman saw a vision which called

her to climb Rock Nose. All those around her wished she would not climb

this mountain because of its danger She would not listen to them, and

climbed the mountain. As she climbed she reached places where it was not

possible to go any further Each time footholds opened up for her whenever

she thought she could go no further. When she had climbed to the nose the

rock opened up, forming an entrance. Feeling tired she climbed inside. She

passed Buffalo, Antelope, Bear, and Eagle. Then she came to the Spirits of

the Mountain. They told her that they would not hurt her and that they

would give her a gift of whatever she wanted most. The first Spirit offered

the ability to cure smallpox; this is not what the young woman wanted, so

she refused. She said that what she wanted was the ability to cure spiritual

sickness. The spirits beckoned her to an old woman at the end of the

passage. The old woman spoke: "I will give you the ability to cure spiritual

sickness. From now on your people will be able to speak directly with White

Painted Woman." Then White Painted Woman instructed the young woman
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in the ways of the Puberty Ceremony so that young women would be able to

speak with White Painted Woman. To this day the young women participate

in the puberty ceremony and for three days and four nights become White

Painted Woman. The stories of White Painted Woman are not just

told-they are lived.

Around the summer solstice each year young women become White

Painted Woman in a special coming of age ritual. Young women take part

in a ceremony which lasts four days, paralelling the four seasons. Special

ceremonial shamans known as Gans embody ancient stories, singing and

dancing around a special tipi. Their songs and dances celebrate the good

lives that will be lived by the women and the tribe. The women are painted

yellow with pollen, considered a fertilizing power, and red, which

symbolized blood and life. The event symbolizes that just as the story of

White Painted Woman is an axis mundi, a metaphorical axis around which

life revolves, the women of the N'de are an important source upon whom

whom the vitality of the tribe depends.'

Such stories reveal the set of metaphors the N'de inhabit. White

Painted Woman is the center of the cosmos, around her exist four sacred

animals: Buffalo, Bear, Antelope, and Eagle. In the east is Buffalo, to the

South is Bear, to the West is Antelope, to the North is eagle. When Child of

the Waters goes on his journey he goes on a "sunwise" circular path, begin-

ning in the East and moving around the sacred circle until he returns to the
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East. The sacred sunwise circle of the N'de is a circle of time and seasons

surrounding White Painted Woman's sacred land in the center. The

passage of seasons and the movement around the sacred circle of change

and its constant center provides occasions for the N'de to reinhabit changing

aspects of their common stories. As they move around the seasons they

retell their stories, reweave their web of belief, and reinhabit their sacred

space. In the stories, White Painted Woman is a weaver; she sits and

weaves both her world and the baskets she sits in. The N'de, too are weav-

ers: the practice of spinning stories is the axis around which daily lives

revolve. This association between weaving cloth and weaving ideas is both

an ancient and common one. For example, the Latin word for

weaving-text--is our word for writing.

The N'de associate each animal with a specific earth-time which is

celebrated in both rituals and lived in daily practices. Buffalo is the time of

the autumnal equinox and hunting camps on the plains. Antelope is the

time of the winter solstice and camps in the warm basins. Bear is the time

of the vernal equinox and camps near the agave plants in the foothills.

Eagle is the time of the summer solstice and cool high-mountain camps.

The N'de follow the sacred circle through the changing seasons and

changing practices but always remain at home in the knowledge that White

Painted Woman is watching over them from the sacred center. Throughout

the year White Painted Woman also gives them sufficient water and salt,



50

mesquite, pifion, and oak for sustaining life.

In contrast to contemporary society's orientation around the trope of

dissection and analysis, the N'de emphasize the trope of weaving. Such an

emphasis is understandable, because the N'de are a primary oral culture, a

culture in which language is a mode of action or an event.' For the N'de

all knowledge is spoken; the dynamics of their oral tradition constitutes

their world. Their oral narrative marks the boundary of their discursive

horizon. Within the boundary of N'de culture orality holds an important

place: "when we create words we use our breath," a breath "associated with

the principle of life; breath is life itself."6 Speech is sacred: "for oral

cultures, generally, and for marginalized people, especially, the spoken word

possesses the power of community." 7 In order to comprehend the oral

narratives of the N'de it is necessary to engage in a boundary exploration:

to step across the discursive fence between written and oral comunication

and thought.'

Oral communication is an inherently dynamic and primarily a

communal event. In a culture with writing, communication is also possible

through books and letters-inherently individual pursuits, unless one is

reading to a group. But in an oral culture communication necessarily

occurs in groups. Not only does oral communication encourage group

solidarity because ideas can be shared only in groups, it also encourages

solidarity through a shared awareness of sacred presence or power. As
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Walter Ong notes, "A hunter can see a buffalo, smell, taste and touch a

buffalo when the buffalo is completely inert, even dead, but if he hears a

buffalo, he had better watch out: something is going on."' When the

primacy of oral discourse is forgotten, words cease to be events and become

placemarkers, that is, abstract references to things. Making this distinction

between the words-as-events of oral cultures and words-as-placemarkers of

written cultures is central to my argument. I contend in chapters three and

four that when typographic cultures such as our own think of words not as

events, and instead appropriate them as mere placemarkers for things, that

things too are appropriated and become mere resources.10

Ong suggests nine characteristics of oral thought which grow out of

the discursive field of oral speech. I briefly summarize his position to

contextualize my claims about the N'de. First, oral thought is additive

rather than subordinative. Oral communication emphasizes the

convenience of the speaker and hearers by relying primarily upon simple

sentences. This reliance upon simple sentences, however, does not imply

that their minds are simple, only that the structure of their communication

is different from that of literate, chirographic cultures. Chirographic, or

text-based, structures are removed from the existential context of oral

discourse. Writers employ a more elaborate and fixed grammar to help

compensate for the lack of contextual meaning gained through gestures,

facial expressions, and intonation. Without tone of voice to convey what is
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important, writing employs fixed (conventional) grammatical hierarchies

such as main and subordinate clauses."

In addition to relying upon different structural conventions, such as

simpler sentence structure, the N'de recall ideas by locating them within

mnemonic patterns which frame the horizons of their discourse. It would be

pointless to try to think through something without mnemonic patters,

because, even if it were possible, such thoughts could never be recovered.

They would be merely passing thoughts. As Ong notes, in "oral culture,

experience is intellectualized mnemonically."1 2

Unlike textual discourse, which emphasizes analysis and innovation,

oral thought is aggregative and emphasizes preserving the story-cycle. Oral

thought emphasizes narrative instead of argument. As Ong points out, the

use of epithets and cliches is an important aspect of oral traditions.

"Traditional expressions in oral cultures must not be dismantled: it has

been hard work getting them together over the generations, and there is

nowhere outside the mind to store them.... Without a writing system,

breaking up thought-that is, analysis-is a high risk procedure."" Oral

cultures such as the N'de are also aggregative in a second sense because

ideas can only be communicated in conversation; unlike chirographic

cultures, in oral cultures discussion of ideas always occurs in a group. The

close-knit social structure of the N'de is not so much a consequence of belief

as a reflection of the simple fact that oral communication is intrinsically
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social.

Whereas in reading it is possible to reread in order to clarify, in oral

discourse there is nothing to refer back to except memory, because oral

utterances vanish as soon as they are uttered. The redundant or copious

aspect of oral discourse keeps both speaker and hearer on track. In order to

be certain that the message is communicated, it is repeated: messages are

repeated to be certain that they are comprehended. Also, because gaps and

pauses in oral delivery are distracting, speakers use repetition to avoid

hesitation.

Oral discourse is conservative in the sense that it preserves tradition.

Because conceptualized knowledge which is not repeated aloud soon

vanishes, oral cultures encourage repetition of traditional stories and

discourage experimentation. "Knowledge is hard to come by and precarious,

and society regards highly those wise old men and women who specialize in

conserving it, who know and can tell the stories of the days of old.""

Oral cultures remain in contact with tactile, lived experience. Ong

points out, for example, that oral cultures have nothing as neutral as a list.

"Oral cultures know few statistics or facts divorced from human or quasi-

human activity."" Such is also the case with the N'de; instead of summer

and winter, the N'de have Eagle time and Antelope time.

Discourse in oral cultures is agonistically toned; that is, knowledge is

situated within a context of struggle. Proverbs and riddles provoke strong
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responses-the goal of agonistic discourse is to emotively engage others.

"When all verbal communication must be by direct word of mouth, involved

in the give-and-take dynamics of sound, interpersonal relations are kept

high-both attractions and, even more, antagonisms."' In short, if

knowledge depends for its existence on being told, then it must be

interesting to tell. Hence, the moral proscriptions of oral cultures often

occur within stories which involve clear distinctions between good and evil,

using the characters of villains and heroes to convey the message. There is

a further reason for the agonistic characteristic. Common and persistent

hardships and ignorance of the causes of disease create tensions which

encourage highly charged discourse. The Coyote stories clearly demonstrate

such antagonisms and, through their humor, help the N'de deal with

hardships.

Oral cultures are empathetic and participatory rather than objectively

distanced. When one learns through apprenticeship rather than through

textbooks once removed from the lifeworld, one gets an intimate hands-on

identification with what is known. Also, because knowledge must be

communicated verbally, the context of learning is communal rather than

individual. The N'de traditionally learn through "apprenticeship." Young

women accompany more experienced women to learn about plants; young

men accompany more experienced men to learn how to hunt.

Oral cultures are homeostatic; that is, they live "very much in a
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present which keeps itself in equilibrium or homeostasis by sloughing off

memories which no longer have present relevance."" Without dictionaries

there is no way to systematically chart changes in word usage; the meaning

of words is controlled by conversation-by the way the word is used by

everybody else here and now.

Finally, Ong argues that oral thinking is situational and functional

rather than abstract. Rather than using syllogisms, mathematically-based

science, and complex lists-which, so the story goes, apply to any

situation-the N'de use riddles, magic, and totems which are tied to a

specific place." These meaning devices in oral cultures draw upon the

group's shared aphorisms rather than on the priviledged discourses of a few

experts. That is, oral cultures do not make the same normative claims to

contextual and temporal universality characterisitic of text-based cultures.

The discursive dynamics of oral cultures legitimate a different notion

of being human. Ong points out that because self-evaluation requires a

partial demolition of situational, operational thinking and an isolation of the

self, oral cultures do not have the highly individualistic notion of human

identity characteristic of contemporary Western literate cultures. For

primary oral people such as the N'de there is no self separate from the

conversational community, including the land and its people." For

example, one man when asked about himself merely placed his hand over

his heart and responded, "What can I say about my own heart? How can I
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talk about my character? Ask others; they can tell you about me. I myself

can't say anything."2 0

Ong's notion of the oral self chimes with the postmodern notion of self

which I termed "narrative contextuality." As mentioned, postmodernists

hold that language is not something we have, but something we are. Hence,

the relation between discourse and self is internal-the horizons of one's

discourse are -largely the horizons of one's self. As such, the "self," rather

than being a perdurable entity, is instead constituted through language:

"the self is a social and linguistic contruct, a nexus of meaning rather than

an unchanging entity." 2 '

For postmodernists, the question of how to talk about the self and

character is a hermeneutic involving the exploration of constitutive narra-

tives. The N'de's notion of self and character emerges from their narratives:

through their stories of White Painted Woman and Coyote. The moral

identity of the N'de is constituted through these stories. The stories of

White Painted Woman and Coyote, then, taken as a whole, form a mythic

fabric in which the lives of the N'de, animals, and plants are woven into a

moral order.

As in other cultures' trickster stories, the N'de's Coyote is said to

have existed in early times when the world was still talking shape and was

inhabited by supernatural beings. 2 2 These beings lived in a peaceful

community and are able to communicate through a common language. When
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the Earth had been made, at the very beginning of time, there were just

animals. They spoke just like human beings. However, one member of the

community-Coyote-failed in his responsibility to attend to others' feelings

and engaged in cruel and improper actions. Coyote did wrong. He did

wrong everywhere on the surface of the Earth.

Recognizing Coyote's failures, a mysterious being named Child of the

Waters ostracized Coyote from the original community, preventing him from

sharing their language. As punishment, Child of the Waters told Coyote

that whomever he speaks to will become mute. For his failure to

understand others, Coyote himself will not be understood. Because Coyote

has disturbed the order, a new moral order is brought into being. Child of

the Waters takes possession of Coyote, and speaking through him begins

re-creation of all the living things of the earth: Earth! Now, for some reason,

that which lies upon your surface, those who live upon your surface, [and]

those animate beings who exist upon your surface, none of them

disappearing, will all be transformed.... Then, when they have spoken to

[Coyote and Coyote] to them, from that moment on, they, their words and

their bodies by means of which they customarily move about on the surface of

the earth, will change. [Coyote] will not have heard them."

Child of the Waters speaks to Earth as an entity deserving of respect,

not as an object for possession or a resource for exploitation. The action of

possession and speaking through Coyote is a clear way to communicate the



58

message that Coyote should have been more respectful to Earth and other

beings. Child of the Waters speaks through Coyote the words he believes

Coyote ought to have spoken, and is moved to action by the lack of respect

shown by Coyote to others and the Earth. As punishment for his

improprieties, Child of the Waters tells Coyote: All kinds of people, all

people, will repeatedly make use of you in some good way.

Ashamed, saddened, and lonely, Coyote expresses remorse, saying "I

will make my body small. I will change my ears, my nose, my eyes, my body

hair, and my teeth. My legs will be four, my tail will be bushy, I shall howl

and bark, my feet will be bunched, and I shall close up my arms and hands.

Coyote is no more." Faced with the loneliness that occurred when he could

no longer talk to anyone else, Coyote comprehended his misdeeds and

recognized that he could no longer be as he was before.

The story continues with Child of the Waters speaking again to

Coyote, saying "Now, since you do not want to be human, you may go away.

Humankind will do whatever they will. They will give you troubles that do

not exist for human beings." At this point Coyote trotted away. There stood

Child of the Water Everything had stopped its motion. Nothing made a

noise. Then he looked about him everywhere. "It seems that much is lacking.

All that is lacking, you will be created."

Due to his objectification and commodification of others, Coyote is

doomed forever to face troubles which do not exist for others. Note that
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Child of the Waters uses you not it to refer to that which will be created or

transformed. Child of the Waters regards the Earth and the inhabitants as

beings with inherent worth, not mere objects possessing instrumental value

only. While Child of the Waters speaks of creation here, it is important to

remember that the N'de do not have any story about creation of the Earth

ex nihilo. For the N'de, Earth has always existed in a variety of forms, and

all the beings of the Earth have always existed, though in different forms.

Thus, instead of creating, Coyote transforms Owl, Beaver, Antelope, Deer,

Bird, and all the others into what we now know as animals, just as Child of

the Waters transforms Coyote.

Prior to the transformation of all the animals, people hid in caves and

under the surface of the Earth because of the threat from a host of

supernatural giants. After Coyote and the others are transformed, Killer of

Giants appears and makes the surface of Earth the safe for humankind.

Finally, White Painted Woman, mother of Child of the Waters and Killer of

Giants, appears and aids in the creation and gives advice for the ordering of

human life. When the cosmos-the ordered world-was created, White

Painted Woman, Child of the Waters, and Killer of Giants disappeared,

allowing for human occupation.

The Trickster Coyote is as an ironic mythic figure, common to many

oral cultures, with a "limited mind served by limited senses but with an

unlimited desire to relate to realms of meaning around it."" As men-
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tioned, agonism is a common characteristic of oral thought; its presence is

nowhere more evident than in Coyote. Like Tricksters everywhere, the

N'de's Coyote is a character in whom clear distinctions between good and

bad traits exist. Coyote is deceitful, cunning, self-centered, amoral, sexually

hyperactive, taboo-breaking, voracious, thieving, adventurous, vainglori-

ous-but never truly evil or malicious-and always amusing and

undaunted.

Coyote is a complicated pattern of three orders of sacrality: the

divine, the animal, and the human. He is not completely divine but has

"insatiable appetites (for food and sex), [and] he cannot afford the luxury of

scruples."" Thus, his tricks are not truly evil; as an animal-person in a

world of evil beings and Giants, Coyote must use strategy to survive. As the

Trickster flounders toward a sacred life rooted more in "carnate being than

in divine being, ambiguity, irony, change, and humor fill the emptiness

caused by the kenosis of immortality."" Existing on the margins of the

mythic world, the Trickster careens toward personal sacrifice. One moment

Coyote is-quite literally-enjoying incest with his ownL daughter, and the

next he is out slaying cosmic giants and evil beings and making the world

safe for humans. One moment he is mooching tobacco from Beaver, and the

next he is going out of his way to catch grubs and insects for Turtle's feast.

These stories describe the flavor of early times in which Coyote and

others existed before the transformation and provide the reasons why
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Coyote was responsible for the transformation or re-creation. The main

reason suggested by the stories is that Coyote was too selfish and greedy.

Indeed, Coyote's self-centered, amoral and voracious appetites are centrally

important to explaining the causes of evil in the N'de universe. When

queried as to why evil exists, the N'de often answer "Coyote did it first. We

follow in Coyote's footsteps." Thus, in the culture of the N'de, Coyote acts

as a scapegoat. However, he also functions as a tutor; Coyote stories are

intended both to entertain and to teach people basic cultural values.

For example, it is Coyote's fault that death occurs. Coyote was

trotting along the trail when he saw Quail and her children walking along.

He asked her how she kept her children going along after her in such a

straight line. White Painted Women told him that "They follow me around

so well because of this rope which is stretched between them," said Quail to

him. "You do so, too, Coyote," she said. "All right, I too will do so," Coyote

said to her Then, pushing a yucca rope through the throats of the children,

he strung that yucca between their throats. So he strung them one after

another Then having done so in this way, he started trotting off in the lead.

But the children lay on the ground dead. Coyote is an impulsive, brash, but

always a well-meaning being; he does evil not because he is malicious but

because he does not know-or has not taken the time to find out-the

implications of his actions. The result is a moral world in which human evil

is chalked up to benevolent neglect, not malicious intent.



62

While Coyote is responsible for evil and death iL the world, he is also

responsible for several very important bits of information. According to the

stories, he discovered where the fire was kept. Supposedly it was kept by a

bunch of flies in a circle. He was unable to get into the circle; thankfully,

curiosity prevailed and he was able to stick his tail in and start it burning,

"and then off he scampered, setting off a few forest fires with his tail, and

that fire kept running around the world, and people are still picking it up

here and there."" So his deceit sometimes came in handy.

Coyote also helps people laugh at themselves and others in a society

in which to talk ill of another is to open oneself to the charge of being a

"witchmouth."" The Mescalero place great emphasis on not talking about

evil lest it occur, a phenomenon based on the belief in oral cultures that

words have great power. Some of the greatest restrictions in N'de culture

concern the relation between a husband and his mother-in-law. Yet there is

an episode in which Coyote tricks his Mother-in-law and has intercourse

with her. The Coyote stories are a publicly sanctioned way to recognize the

pressures of certain taboos and, if not to call them into question, at least to

provide some comic relief.

This notion of the humor of Coyote again is something which has its

roots in the agonistic character of oral discourse in which there are clearly

demarcated characters. Humor also is rhetorically important to oral

discourse as a means of making the story interesting. In one story, Coyote
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is out walking along, and he watches these beautiful little gold colored

Cottonwood leaves floating down to the ground, and they go like

this... this... this...this... this, this, this, this, and he just watches those for the

longest time. Then he goes up and he asks those leaves "Now how do you do

that? That's so pretty the way you come down." And they say, "Well, there's

nothing to it, you just climb up in a tree, and then you fall off." So he climbs

up the Cottonwood tree and launches himself off, but he doesn't go all pretty

like that, he just goes bonk and kills himself."

But Coyote never dies; he just goes on traveling. Questions about

why Coyote never dies, or whether or not it is the same Coyote, miss the

point. Coyote is a type, a character in an agonistic oral story which acts out

a peculiarly therapeutic role in the lives of the N'de. This healing or

therapeutic aspect of Coyote is due in part to the agonistic quality of

Trickster stories. Coyote stories do not involve "a clear dualism of good and

evil... [the Coyote character] clearly manifested benevolence, compassion,

help, to human beings, sometimes, and had a certain dignity; and on other

occasions he was the silliest fool; the overriding picture is old Coyote Man,

he's just always traveling along, doing the best he can.""

The stories about Coyote point to an Earth-centered web of belief, one

which celebrates and affirms life-especially wildlife. It is significant that

the central character and all the other characters in the N'de's mythology

except White Painted Woman are animals. By telling stories that speak
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through animals the N'de show respect for them. The Coyote stories and

the other stories above are not just quaint tales-they are the woof and

warp of N'de culture. Again, in an oral culture information that is not told

is lost; the great range and number of stories of the N'de embody the stock

of cultural knowledge.

Echoes of Earlier Oral Cultures in the Guadalupes

Comparatively little is known about the people in the Guadalupes

before the N'de. Because they were an oral culture which has since

disappeared, there is not any kind of written historical record. It is not

entirely clear when these first people came to the Guadalupe Mountains,

but archeological evidence suggests it was at least 12,000 years ago.3 1

These earliest inhabitants of the Guadalupes are likely related to another

prehistoric group of people, the Jornada Mogollon, and were comparably

unsophisticated in their use of tools. The N'de are actually relative

latecomers to the area, and represent the most recent wave of the Southern

Athapaskan migration from present day Alaska and northwestern Canada

south to California and east to Texas. Most likely, the people who

eventually became the N'de absorbed or destroyed these Mogollon peoples,

defeating them with superior tools and military implements."

Projectile points, midden rings, pictographs and some petroglyphs,

and other cultural artifacts have been found throughout the Guadalupes.
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Using projectile points as their main evidence, archeologists Paul and

Susanna Katz have suggested an interpretive framework involving five

cultural periods." The Paleo-Indian Period (C. 12,000-6,000 B.C.E.)

involves the earliest known people in the area. Around 8,000 B.C.E. a group

of hunter-gatherers left Clovis point projectiles and the remains of two

species of extinct bison, two species of extinct horse, musk ox, camel, condor,

deer and a rare four-horned antelope in Burnet Cave in Last Chance

Canyon." When the last ice masses retreated (c. 10,000-15,000 B.C.E) at

the end of the Pleistocene era, the entire trans-Pecos area was considerably

cooler and wetter than it is today. The climate of the Pleistocene era is

inferred from both remains of extinct animals and the remnant coniferous

forest atop the Guadalupes in the area called the Bowl. Game, fuel, and

water were all more plentiful in this area than today. However, over time

the climate has slowly become dryer. This climactic change, and the

associated changes in economic adaptations, mark the demise of the

Paleo-Indian period and the rise of the Archaic Period.

The Archaic Period (C. 6,000 B.C.E.-1 C.E.) marks a shift away from

a large game subsistence economy to a small-to-medium game

hunting-gathering community. Artifacts which indicate this change have

been found in Platt cave, including corner-notched projectile points, various

kinds of scrapers, choppers, wooded fire drills, digging sticks, combs, storage

tubes, woven articles such as yucca mats, coiled and twined basketry,
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sandals and jewelry. Because we lack so much information it is difficult to

say anything more about these Archaic people than that they were a

regional variant of the overall Archaic hunting-gathering tradition in North

America. However, toward the end of this period the bow and arrow were

introduced into the area as well as a new kind of sandal. The new sandal

probably represents the infusion of a movement of ideas, influence or people

from the Big Bend Basket Maker people into the Guadalupe area."

The Transitional Period (C. 1-800 C.E.) marks a greater degree of

cultural change. Midden rings, or low, ringlike stone ovens, appeared and

indicate more intensive human utilization of the area. Evidence of

agriculture in the form of corn has been found. Perhaps most significantly,

this period marks the introduction of brownware pottery. This period

correlates with the Mesilla phase of the nearby Jornada Mogollon

culture.3 6 Midden rings can be found throughout the park, especially in

Dog Canyon and near the present N'de campsite.

The Ceramic Period (C. 800-1500 C.E) is marked by an increased

number and variety of pottery, with the first appearance of decorated types.

The heaviest utilization of the Guadalupes to date occurred between 1150

and 1350 and coincides with the expansion of the Jornada Mogollon,

considered Puebloen by this time, and the Jumano Toyah plains cultures.

The Jumano were a poorly understood group or groups of people who lived

on the Great Plains; they disappeared with the invasion of the N'de.
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The most powerful record of these earliest people exists in the

haunting images of their rock art (See Figure 3). Those images which are

the best preserved have been dated from approximately 1300-1050 B.C.E.. 8

Painted on or carved into limestone walls of sheltered areas in the

Guadalupes, rock art has been identified at five sites in the Guadalupe

Mountains: Pine Springs Canyon, Smith Cave in Smith Canyon, Bear

Canyon, Apache Mask Cave in a small unnamed canyon on the east side of

the massif, and another series in an unnamed canyon on the southwest side

of the massif." The images show figures of animals, the sun, and three

fingered anthropomorphs with outspread arms and faceless heads. The

pictographs are all monochromatic and are either red or black; in addition,

there are some petroglyphs at the Pine Springs Canyon site and at a site in

an unnamed canyon on the southwest side of the massif. The images are

part of a common cultural tradition such as the Jornada style and other

earlier styles distributed from the Big Bend along the Pecos river, north to

the Guadalupe Mountains, west to the Hueco Mountains and southerly to

northern Chihuahua." While it is difficult to date the age of such images,

for stylistic reasons it is generally believed that the art is the result of

influence from the Big Bend Basketmaker culture on either the Puebloens

or the Jumanos.

Interpretation of pictographs and other art forms requires extensive

knowledge of either the artists themselves or their descendants. Without
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Centimeters

Figure 3: Guadalupe Pictographs
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such knowledge interpretation is difficult if not impossible because it is not

possible to know the intent of the artists. The images may have functioned

as mnemonic devices, religious iconography, records of historical events, a

decorative function, or a combination." The images in Pine Springs

Canyon, Bear Canyon, and the site on the western side of the escarpment

all have hunting motifs. The sites on the eastern side are more difficult to

interpret because of their non-representational nature. The images at

Smith Cave are accompanied by a midden deposit. Other images on the

eastern side are located in canyons where no archeological remains have

been found, and are perhaps ritualistic shrines or sacred places."

There is a rich interpretive literature on early prehistoric peoples.4

Most likely, these people felt at home in nature, irrespective of location and

believed nature to be full of meaning and wonder-in a word, sacred. These

earliest peoples probably believed that nature is intrinsically feminine as do

the N'de. Importantly, these people seem to have existed in a sustainable

relation to the land, as did N'de after them. These peoples lived in a caring

relationship with the Guadalupe Mountains for at least 12,000 years. In

short, their mythos and practices seem well suited to their land.

My treatment of the N'de in this chapter emphasizes their culture as

it existed before the coming of "White Eyes" as they call Spanish and Anglo

settlers." While I emphasize their oral tradition, there is some irony in

the fact that the tellers of many of the stories I use here are no longer
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living. I am able to celebrate their oral tradition only through written

records. The people who created the rock art exist only in their images.

Even the N'de exist today primarily as a memory; today they are known by

the terms of their conquerors as the Mescalero Apache.

After a century on the reservation, perhaps they have even become

the Mescalero Apache-the Native American as viewed through the textual

frames imposed by Euro-culture. Recently the Mescalero Indian Tribal

Council has entertained requests by the United States Government to place

high-level radioactive waste on their reservation in return for money. It

would seem that the historical mythos of the N'de which I have presented

has been lost. How that happened is, in part, the theme of the next

chapter.
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CHAPTER THREE

MARGINAL LAND

Behold, I will do a new thing; now it shall spring forth; shall

ye know it? I will even make a way in the wilderness, and

rivers in the desert. The beasts of the field shall honor me, the

dragons and the owls; because I give waters in the wilderness

and rivers in the desert, to give drink to my people, my chosen.

Isaiah, 43:19-20

Introduction

By the beginning of the nineteenth century, Anglo settlers were

making significant inroads into the Guadalupes. With them they brought

stories about the land that differed markedly from those of the N'de. While

the Spanish had known of the Guadalupes since the sixteenth century,

"Apacheria" was the uncontested domain of the N'de. But with the influx of

settlers and the rise of United States interests in the region during the

nineteenth century, the balance of power and economic base of the region

shifted. The N'de were increasingly viewed as threats to Anglo plans in the

area. Anglo settlers and their descendants scripted out a second discursive

role in the drama of the Guadalupes as ritual conquerors of the wild land.

77
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I argue that Anglo settlers saw themselves as bringing order to, and

thus improving, a previously barren and God-forsaken land. They even saw

themselves as saving a Christian God's creation from pagan savages who

would despoil it. The narrative moral identity of Anglo settlers is

inextricably linked to both Christian narrative traditions and to the cultural

mythology of the United States Frontier, itself shaped by the Christian

mythos.

Taming the Wild Land: Western Incursions

The Spanish arrived in the land of the N'de beginning about 450

years ago with the expedition of Coronado by 1540. Antonio de Espejo

followed the ancient trails of the N'de down the Pecos, up Toyah creek to

the springs at Balmorea and probably up Wild Rose Pass to the site of Fort

Davis, reaching Presidio by 1582. This opened the period of Spanish

colonial explorations of what they believed to be a barren wilderness. But

to the N'de "this homeland wasn't a wilderness. It was home. They knew

every inch of it. Espejo didn't 'discover' anything. He didn't 'explore' a

trackless wilderness. He simply went through the country on the ancient

trails, stopping at the traditional stopping places, guided by Indians that

knew the land intimately."'

The Spanish viewed the land and its inhabitants as commodities
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which they could exploit for profit. As they spread their empire into New

Mexico they exacted tribute from settled agricultural native peoples such as

the Pueblos whom they called Jumanos, or human beings. The Spanish

colonial government focused attention on the settled villages from which

they took a tribute: ten percent for the church, ten percent for the Spanish

crown.

The N'de did not fit into Spanish economic categories. The Spanish

considered the N'de to be uncivilizable, untaxable, and un-human. The

Spanish called the N'de Querechos-"wanderers," or infadeles-"Infadels," or

Faraones-"Turks," or worse, Diablos-"devils" or "demons." 2 Because the

N'de wore paint around their eyes, the Spanish also called them Mapache

from the Aztec word for racoon. This was shortened through use to Apache.

The Anglo term Mescalero Apache derives from the Spanish term Los

Apaches Mescaleros, meaning "the mescal-eating Apaches." If the Spanish

had seen the same people in the fall when they were in the mountains

harvesting Pinyon nuts instead of the Mescal Agave they might have called

them Pinyoneros.'

The first Western encounter with native people in the Guadalupe

Mountains was the Spanish expedition led by Coronado in the 1540s during

its search for Quivira. Castafieda, the chronicler for the expedition, wrote

on April 23, 1541 that
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These natives are called Querechos [wanderers].... They go

about like nomads with their tents and packs of dogs harnessed

with little pads, packsaddles and girths.... They are a gentle

people, not cruel, and faithful in their friendship. They are

very skillful in their use of signs.'

The report says that the natives are called, not have been called Querechos

by us. The N'de were recontextualized to fit the categories of the Spanish.

Because they could not be economically managed, the N'de were redescribed

as problems, as Diablos.

A Spanish explorer named Benavides encountered a group of people

in 1630 which are indistinguishable from those first identified by the name

Mescalero in 1653 by the Spanish Governor of New Mexico.' He wrote that

The Apaches worship only the sun and moon. They wear

clothing, and although their chief sustenance is derived from

hunting, they also plant much corn and rely on native plants.

Their shelters are modest, but adequate protection from the

cold spells in the region... They do not dwell in settlements,

nor in houses, but in tents and huts, as much as they move

from mountain range to mountain range, seeking game, which

is their sustenance.'
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Benevides' account is one of the first detailed Western records of the N'de.

While the account of Benavides is more sympathetic than that of *

Castafieda, he still seems unable to grasp the different world of the N'de.

In particular, he is unable to comprehend the differences between the

hunting-gathering culture of the N'de and Spanish

agri-culture.'

Plains peoples generally paid little attention to the Spanish exploring

expeditions. However, when the Spanish settled with the Pueblo peoples

along the Rio Grande in 1598, the N'de began to reevaluate the situation.

In such an arid land, large increases in human populations such as that

brought about by the Spanish meant less game, edible plants, and

grasslands for others. The N'de began to raid settlements to recover the

meat, hides, and plants that the Spanish were stockpiling. In terms of the

N'de story cycle, the world created by White Painted Woman was to be

shared by all beings. Hence, they were not "stealing" from the Spanish but

only sharing things which belonged to everyone. They were responding to

the Spanish presence in the area and trying to adjust to changing

circumstances. One such change was the introduction of the horse as an

exotic species onto the Great Plains by the Spanish. It is no exaggeration to

say that the introduction of the horse was the beginning of the end for the

N'de. The technology of the horse upset both the ecological and political

balance in the region.
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At first, the N'de simply viewed the horse as another source of meat.

They raided horses from the Spanish starting about 1630 in order to make

up for deer and antelope lost to Spanish hunting. However, the horse began

to replace the dog as the animal used to carry things; it was this shift in

transportation that upset the ecological balance of N'de life. The greater

capacity of the horse enabled N'de hunters to transport more meat, which

resulted in better nutrition. The improved food supply may have led to

greater fertility and resultant increases in the size of the tribes.' As the

size of the tribes increased, they began to placeever greater demands upon

an arid land. 'Because of the horse the N'de population doubled, reaching a

height of between six and eight thousand by 1660.9

Concerning the political balance, when it became apparent to the

N'de that the Spanish were not willing to share in the resources of the

region but wished to control the area for their own exclusive use, the N'de

began to adopt the horse as a defensive tool." During the seventeenth

century the N'de "built up a new level of socia organization based upon the

horse... [which resulted in the emergence of] a tribe in the political- sense.""

Horses allowed for faster communication between different tribes and for a

stronger defense against the Spanish.

The downfall of the N'de lay in their success during the century after

1630. By 1719 the Comanches, and their allies the Utes, adopted the horse

and became the dominant warriors of the plains. As non-farmers, these
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tribes devoted themselves to hunting and raiding year round. Comanches

and Utes began to attack the N'de near the springs where they camped. By

the 1720s the N'de were no longer the raiders but the raided. The next

century is an ironic story of a people caught between the Comanche-Ute

hammer and the European colonial anvil.

In 1824, when Mexico won its freedom from Spain, the N'de were still

unconquered in their homeland. They freely moved about their territory

and raided Mexican settlements at will. As Goss notes, "The Apaches were

those that the Conquistadores could not conquer."" The New Republic of

Mexico started with a bankrupt treasury and no ability to protect its

northern frontier. Pressure from native peoples actually depopulated many

of their settlements after the revolution in what is now the United States.

The resulting "Mexican "policy toward the Apaches was simple and practical.

A bounty of 100 pesos in gold was offered for each male Apache's scalp, 50

pesos for a female, and 25 for a child. A healthy female, however, was

worth much more than 50 pesos on the slave market.""

In the depressed economy of the new republic, Apache hunting, with

its government subsidy, was very lucrative. The policy of Mexico completely

dehumanized and brutalized the N'de and also brutalized the N'de's

Mexican antagonists. The N'de were hunted down and slaughtered like

vermin, in their own homeland. The genocide of the N'de was legitimated

by the earlier, more subtle acts of conceptual violence whereby the N'de
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were redescribed as other. The term Apache had already conceptually

elided the N'de. Simply stated, the Mexicans did not kill the N'de as the

N'de-as the People; Mexicans killed those mescal-plant-eating-racoon-

faced others."

In 1848 the United States took most of Apacheria from Mexico along

with over one-third of Mexico's territory, including the present states of

California, Nevada, Utah, Arizona and New Mexico. This action was

legitimated by the Treaty of Guadalupe Hidalgo. The N'de did not recognize

the legitimacy of the Spanish or Mexican governments in the land. Looking

at the situation from the N'de's point of view, their lands had never been

conquered or substantially occupied by the Spanish or the Mexicans. :Nor

did they recognize the legitimacy of the United States government's claims

in the region.

At first, the N'de even considered the Anglos to be their allies in their

battle to drive the Mexicans out of their land. But the N'de found that the

United States had its own agenda. The treaty of Guadalupe Hidalgo

created an international boundary from east to west across Apacheria,

beginning at the Rio Grande and extending west along the southern borders

of what are now New Mexico and Nevada. The United States agreed to

keep the N'de north of the border and to actually pay reparations to Mexico

for any N'de depredations south of the border. Because of this economic

committment, the United States Government was not tolerant of the
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lifestyle of the N'de, which involved seasonal migrations between Mexico

and the United States. Such intolerance, nevertheless, probably would have

amounted to no more than diplomatic squabbling between the United States

and Mexico had gold not been discovered in California that same year.

With the discovery of gold came a rush of settlers who took advantage of the

San Antonio-El Paso road because it was passable throughout the entire

year. In order to serve settlers, stagecoach and Federal Mail Service were

established on that road in the 1850s.

The mail and stagecoach route passed through the Guadalupe

Mountains. In 1857 John Butterfield, one of the founders of the American

Express Corporation, was awarded the mail route. Mail and passenger

service on the route-a 2700 mile round trip-was worth $600,000 per year.

A one-way passenger trip on the Butterfield stage cost $100; a letter, ten

cents. On September 28, 1858 the east and west stages met for the first

time at the Pinery, the stagecoach stop in the Guadalupe Mountains. Ruins

of the Pinery are visible in Guadalupe Mountains National Park."

The San Antonio-El Paso road went right through the heartland of

the N'de world and transected their traditional north-south trails. At these

crossroads, the N'de raided at will and travelers, supplies, and federal mail

were constantly imperiled. In August 1859, the Butterfield stage route

moved south to the Davis Mountains where the United States War

Department had set up a series of forts to protect travelers; as early as
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1854 it became apparent that the road could only be protected by a

permanent military presence in west Texas. The forts were located at the

intersection of Anglo roads and traditional N'de trails.

These forts disrupted the traditional life of the N'de. The United

States established over 40 forts in Apacheria and poured millions of dollars

into men and material to control the N'de. For example, the site of Fort

Davis was a traditional stopping place for the N'de in their travels as well

as a traditional ceremonial location. Located in a bowl in the Apache

Mountains (now called the Davis mountains), with a view of the eastern

horizon, this sacred land of the N'de had natural topographic features

marking the solstice and equinox sunrises for ceremonies tied to the solar

calendar. The place had pure water from streams and springs, plenty of

firewood, and an abundance of grass for horses. All of the favorite plant

foods and game animals of the N'de were close at hand. The War

Department could not have picked a better site to disrupt the traditional

lifeway of the N'de. To the N'de, this place was paradise. To the soldiers of

Fort Davis it was the "Hell Hole" of the frontier-over 300 hard miles from

San Antonio and over 250 harder miles to El Paso.

The role of the army was to protect the overland roads and the

settlements. After the United States Civil War a general order was given to

stop Apache depredations at any cost. Troops, no longer needed to fight the

Civil War, were relocated and used against the N'de and other bands. Their
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orders specifically stated that the Apache were to be placed on reservations

away from the settlements and the overland roads. Apaches that did not

comply were to be hunted down and killed. About the only difference

between Mexican and United States policy was that Mexico made no

provision for reservations and still paid a bounty for scalps.

Beginning in December 1879, Howard Cushing was ordered to remove

the Apaches, and either concentrate them on a reservation or exterminate

them. Those who.resisted leaving their sacred land for resettlement were to

be killed. The army pursued its mission vigorously; Cochise was killed on

June 8, 1879 and Victorio was killed October 14, 1880. The scout credited

with killing Victorio got a $3000 reward and a nickel-plated rifle for his

bounty. The huge sums of money paid in the form of rewards and the

number of people killed support the conqueror metaphor I have suggested.

For example, at one subsequent raid in the Guadalupes, along with Victorio,

60 men and over 20 women and children were killed; 68 surviving women

and children were sold into slavery. A few of Victorio's band survived

Cushing's raid and were later killed by Texas Rangers at Sierra Diablo.

There, on January 29, 1881, the Texas Rangers attacked at dawn, killing

every person except three children. Afterwards they sat down at the site

and had breakfast, remarking on the good views and good wildlife to be had

there.1

The message the United States sent the N'de was clear: annihilation
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or assimilation." The remaining chiefs, Geronimo, Nachee, and Nana,

finally surrendered and were imprisoned in Florida in the fall of 1886.

Geronimo's people were held as prisoners of war for 27 years-a United

States record for holding prisoners of war-and were not allowed to return

to the Mescalero reservation in New Mexico until after Geronimo had died

in Oklahoma. After 1886 there was no longer any Apache resistance; those

who had not moved to reservations were dead.

Colonizing the Guadalupes

Toward the end of the extended conflict between the United States

and the N'de, settlers and ranchers began to move into N'de lands. The

stories of the N'de and the new settlers legitimated two different ways of

living in the Guadalupes. Whereas the story of White Painted Woman

encouraged a sustainable relation with the land, the settlers' narrative of

conquest legitimated the notion that the land should be improved and

ordered. In the arid lowlands of the Guadalupes, "improvement" meant

irrigation.

Although there was no large scale influx of settlers until the N'de

were removed, people slowly moved in. By the late 1860s John Chisohlm

and Felix McKittrick were ranching in the area. The Radar family settled

at the Frijole location (now enclosed within the boundaries of Guadalupe

Mountains National Park) in 1876.1" Willis Smith and family moved into
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the area in 1906. Henry Belcher arrived in 1908 and built a ranch, which

was purchased by Dolph Williams in 1915. Walter Glover acquired some

land as payment for his work on the Williams ranch and started his own

ranch. He commonly drove cattle as far as Kansas City to market them."

Unlike the hunting and gathering of the N'de, the Radars, Henry Belcher,

and Dolph Williams made their way solely by ranching. The Smiths, too,

made their living primarily by ranching; but they supplemented their

meager take by hauling vegetables and fruits from their ranch seventy

miles to the town of Van Horn. They covered their fruits with wet paper,

left in the evening, and sold them in the morning in Van Horn. The Glovers

also supplemented their income by starting a general store along the road

by their property in 1933.

The N'de and the settlers used radically different techniques to

survive in the Guadalupes. The N'de relied upon Mesquite trees (whose

beans and roots store water) with roots up to 100 feet deep into the soil as

their "water pumps." 2 0 In contrast, the Smiths set up a mechanical

irrigation system; by 1918 they had the first hydraulic ram pump in the

area. During emergencies and periods of extended drought the N'de relied

upon the water stored in succulents; the Smiths built a water tower. The

N'de relied upon native plants for their food; the Smiths planted exotic

species in their orchard at Pine Springs including apples, pears, plums,

apricots, strawberries (wild and domestic), currants, figs, blackberries, and
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peaches-which all had to be irrigated from the Frijole Spring.

The differences between the N'de and the settlers involve not merely

different technologies, but different narratives about living. The N'de and

Anglo settlers live in two different hydraulic economies-that of the N'de is

sustainable, that of Anglo settlers and their descendants is not.2 *United

States settlers could achieve success only by mortgaging their immediate

gains against the needs of future generations. The difference between the

now dead world of the N'de and the one which began surging across the

Southwest in the lives of these early ranchers lies in the amount of energy

and water expended in inhabiting their stories.

The most important change in the land during this time is that prior

to 1900 the area was largely covered with grasses, just as it currently is in

a small, remote northern area of the park near Dog Canyon. However,

during the tenure of the Smiths, from around 1906 until about 1943, the

quality of grasslands deteriorated significantly through overgrazing.

Grazing was largely curtailed after the ranch was sold to J.C. Hunter about

1942 or 1943. J. C. Hunter eventually sold the land to the park service;

because no ranching is practiced on park service property, the land is slowly

recovering.2 The heavy growth of brushes such as mesquite, creosote

bush, and acacia around and within the park is the result of heavy grazing

of cattle and sheep. Within little more than half a century of ranching, the

native grasses have been replaced by scrub. In an area where the number
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of cattle is figured in acres-per-cow rather than cows-per-acre, between

1908-1913 Henry Belcher ran 1000 head of longhorns, and between 1913-

1915 Dolph Williams ran 600 head of longhorns. The large numbers of

cattle reduced the quality of the range, leaving quality grass mainly on

inaccessible mountain slopes. Due to the lessened yield of the lowland

areas where cattle could live, ranchers switched over to more sure-footed

sheep and goats who could graze on the grasses left in places where cattle

could not reach them. Between 1916-1941 Williams ran sheep and goats in

the Guadalupes. In order to facilitate ranching in the higher elevations, a

pipeline was actually laid between the lowland springs and large tanks in

the highcountry, some 3000 thousand feet above-a herculean task indeed,

considering the rugged terrain. However, to the ranchers it was worth it:

before the Great Depression the prosperous herd fluctuated between 1000 to

3000 total animals. However, the large numbers of animals seriously

degraded the grasslands; after only a half-century of overgrazing the

quality of the land was such that large-scale ranching was no longer

economically profitable. The cattle were largely sold off after the

Depression, leaving about 500 head thereafter." The effect of overgrazing

on the Guadalupes and the southwestern United States in general is a

degradation of the native grasses and an increase.in scrub plants.* The

native grasses which seemed inexhaustible at first had been largely

decimated within half a century.
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These differences in lifestyles and moral identities are due largely to

legitimating narratives. The stories of the N'de taught them that White

Painted Woman had provided for everything they needed and that their

lives were valuable without the need to transform the Earth. The Christian

narrative of Anglo settlers, in contrast, taught them that the Earth could

use more than a little upkeep, and that their lives were valuable insofar as

they brought order-that is, agriculture-to the wilderness. Although

environmental writers from Lynn White to Roderick Nash generally view

Christianity as a problematic or even entirely pernicious web of belief, the

relations between religious belief and practiced lifestyles are more complex

and varied than they allow."

As Max Oelschlaeger argues, one problem with their simplistic thesis

is that within the Bible there is a complicated diversity of often

contradictory views. He suggests that the relationship between Christianity

and the environment is better comprehended within the context of a long

process of cultural development."' Perhaps more important are

Oelschlaeger's provocative comments about the relation between cultural

development and the oral traditions of the Bible. As an oral tradition, the

stories which became the Bible gave a meaningful and adaptable

legitimation to the lives of those inhabiting the narrative. In addition to the

importance of its oral traditions, the relationship between the written

tradition of the Bible and culture is equally powerful.
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As Ong notes, in a text-based culture words partly lose the fluid,

adaptable dynamics of an oral culture: "Print encourages a sense of closure,

a sense that what is found in a text has been finalized, has reached a state

of completion."" In addition, written words are isolated from the larger

context in which spoken words come into being. Two consequences of these

dynamics of textuality are that (1) narratives are conceptualized as

permanent and fixed. Because they are conceptualized separately from the

context from which they sprouted, (2) narratives are conceptualized as

transportable and exportable, that is, of being able to be applied in different

contexts.

From within the context of the different dynamics of oral and written

cultures it is possible to make the claim that the text-based Christian

narrative of these settlers and the practices which it encouraged are ill-

suited to the world of the Guadalupes. In addition to the fact that the

agricultural practices of the settlers required large amounts of water,

something in short supply in the Guadalupes, there is a more important

reason why the Christian narrative of early settlers is poorly adapted to the

land. It encouraged an aesthetic reaction underlying or motivating the

large-scale manipulation of the Guadalupes; that is, the attempt by settlers

to make the land into something civil rather than something wild. Because

of the lack of water, and because of the lack of soil and the concomitant

fragility of the ecosystem, the Guadalupes are not good places for large scale
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changes such as ranching and farming. The story system of the N'de

encouraged them to see beauty in wilderness, in "unimproved" nature.

Anglo settlers saw value and meaning in transforming a barren wasteland

into a productive agricultural setting. The result of Christian narratives on

the aesthetic perception of the Anglos is that wild nature needed to be

tamed-which meant being dominated and controlled.

The relationship between the moral and aesthetic perceptions of the

settlers in the Guadalupes and their actions are not as simple as they might,

first appear. The notions that settlers destroyed the land or were

irretrievably set on dominating it are too simplistic. Consider a story

William James tells of a trip through the Appalachian Mountains to a

clearing where the forest had just been cleared and replaced by a muddy

garden, a pigpen, and a log cabin. To James, "The forest had been

destroyed; and what had 'improved' it out of existence was hideous, a sort

of ulcer, without a single element of artificial grace to make up for Nature's

beauty." However, when a farmer came out and told him that "we ain't

happy here unless we're getting one of those coves under cultivation," James

realized that

I had been losing the whole inward significance of the

situation. Because to me the clearings spoke of naught but

denudation, I thought that to those whose sturdy arms and
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obedient axes had made them they could tell no other story.

But when they looked on the hideous stumps, what they

thought of was personal victory.... In short, the clearing which

to me was a mere ugly picture on the retina, was to them a

symbol redolent with moral memories and sang a veritable

paean of duty, struggle and success.

I had been as blind to the peculiar ideality of their

conditions as they certainly would also have been to the

ideality of mine, had they had a peep at my strange indoor

academic ways of life at Cambridge."

So, too, can we group the mind set of white settlers who came to the

Guadalupes. They valued themselves insofar as they lived up to their

narratives and transformed the land. The land, however, was ill-suited to

the changes they intended. In a sense, the settlers were in a tragic, no-win

situation: they failed their goals of narrative identity if they let the land

alone and did not try to transform it, yet they could not achieve much

satisfaction from their labor because ecological factors, such as short water

supply and thin soils, prevented their success. The tragic failure caused by

a gap between the settler's narrative identity and ecological dynamics may

be explained in terms of the dynamics of text-based culture. The *

implication of Ong's work on the dynamics of textuality is that literate
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people abstract ideas from a context in the lifeword of experience and

thereby conceptualize ideas as unchanging universals in terms of which the

particulars of immediate experience are to be interpreted. Accordingly, if

the lifeworld one comes to inhabit does not fit the established interpretive

frame (that is, legitimating narrative), the conclusion usually reached is

that: it is not ideas that need changing, but the world of immediate

experience itself. As the depleted grasslands of the Guadalupes show, the

world is much less amenable to change than are ideas. Whereas the oral

culture of the N'de was inherently more responsive and dynamic, the text-

based cultures of the Spanish and the United States tend to be inflexible.

However, as the depleted grasslands indicate, the inflexibility of text-based

narratives can have disastrous consequences. For oral cultures, wilderness

is a tutor; for the text-based 'culture of Anglo settlers, nature exists as a

hostile other to be conquered.

Another difference between oral and text-based cultures lies in the

text-based notion of private property." The notion of private property is

an important element in the text-based story of conquering the land. The

N'de interacted with wilderness in terms of experiential and fuzzy

"boundaries" marked by things such as vegetation and rivers. In contrast,

settlers -dealt with the land as private property in terms of abstract, precise,

and textually constructed boundaries. Whereas a natural boundary such as

a river may shift its course over time, private property lines are
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conceptualized in terms of the dynamics of textuality as unchanging and

universal. The difference between the the oral culture of the N'de and the

text-based culture of the settlers is between living on the land and having

title to the land. I conclude this chapter by exploring a recent example of

the colonizing aspects of the text-based notion of private property and

discuss how the secondary orality of the media can render text-based

discursive economies irrelevant."

The Media and the Guadalupes: The Case of Pine Springs Cafe

In 1970, when the park service was acquiring the land for Guadalupe

Mountains National Park, Walter and Bertha Glover were reluctant to sell

their property. Walter Glover was 91, Bertha was 77, and neither wanted

to move. However, because the property bordered the road through the

park, and because their buildings were considered an "eyesore" by the park

service, the government offered to purchase the property for its fair market

value of $35,000 and to grant them lifetime occupancy and water rights to

the property. The Park Service even offered to allow them to continue to

operate Pine Springs Cafe, the dilapidated gas station and diner which the

Glovers had opened in the 1930s. The Glovers refused and the park service

sued for condemnation.3 O Federal courts granted condemnation rights for

which the park service agreed to pay the Glovers $55,000 and lifetime

occupancy and water rights.3



98

By 1982, both Walter and Bertha Glover had died, and the land

theoretically, under the terms of the agreement between the Glovers and

the park service, should have come under the control of the park service.

However, the Glover's daughter, Mary Hinson and a friend of the family,

Goodi Sanders, waged a successful media battle to keep the property. They

alleged that the park service had no need to purchase the property, that the

government had pressured the Glovers to sign the agreement, and that an

impersonal bureaucracy such as the park service could not care for the land

as well as people who actually lived on it. The first claim has some merit.

The park service originally wanted to purchase the property because it

borders the road leading to the park. They could have purchased a roadway

easement, a legal agreement which would have prevented the Glovers or

any future owners from further developing the land but would have still

allowed the Glovers to maintain title to it. Why this option was never

pursued is not clear.

The second claim that the government cooerced the Glovers. into

signing an agreement is groundless. If there was evidence to support such

an allegation, then the lawyers Hinson hired would most certainly have

persued this path. They have not. The second claim is actually an emotive

hook which appeals to the media. The park service recognized the

possibility of negative publicity from this incident. Consider the following

memo which argues for extending the deadline for Hinson to vacate the
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property:

A longer term arrangement would also make

management planning easier. By that time the harsh newness

of the Service's housing development would have been softened

and be more acceptable to the public. The park's operational

headquarters will have been constructed and the park's

operation moved back from the highway. Nickel Creek Cafe-

Gas station should have grown to provide all services including

camping, RV hookups and motel rooms. This will eliminate

what little need remains for the Pine Springs operation.

Last, and not the least important, would be the favorable

publicity the Service would gain. Most of the people who feel

strongly about retaining the Pine Springs store are elderly and

have a lifetime of memories about Mr. and Mrs. Glover. There

would be very few with these strong ties and feelings left in

this area in 15 years. At that point removal of the buildings

should be a very quiet affair.3 2

The memo reveals that the park service was aware of the harm that

potentially damaging publicity sound bites, such as "park service

bureaucrats throw old woman off family land," could do.

Hinson and Sanders waged a particularly effective media and letter-
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writing campaign. In response to one of Sanders' letters, Senator Lloyd

Bentsen of Texas wrote to the park's superintendent:

As a result of various circumstances, Ms. Hinson has concluded

that closing the store after some 54 years of operation will

require a lengthier period of transition. Although I realize that

under the terms of the acquisition, the National Park Service is

under no obligation to provide additional time for Ms. Hinson

to occupy the property and vacate the store, I would appreciate

your addressing what issues may arise should NPS agree to a

reasonable extension. More specifically, please advise me, in

view of the long-standing presence of the Glover family and its

place in the regional cultural fabric, what would prevent such a

reasonable extension of her occupation of the property."

The letter succeeded in extending the time that Hinson could remain on the

property by six months; namely, to the end of 1982. Toward the end of

1982 press stories started appearing about the "forced eviction" of Hinson.

After a story to this effect appeared in the El Paso Times, it was picked up

by the Dallas Morning News, NBC-TV, and ABC-TV. Within an hour after

the ABC-TV news show aired, one of President Reagan's aids called Hinson

to inform her that the incident would be looked into. As a result of

Reagan's interest, Secretary of the Interior James Watt intervened and
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indefinitely extended the time she could stay.

This story reveals the conflict between the text-based culture of the

park service and the electronic culture of the media. The plight of Hinson

and Sanders caught the attention of the media: a few lone individuals

against Big Government. Hinson and Sanders furthered their case by

eloquently arguing that they are answerable to a higher authority than

mere civil law. The stories explicitly tapped into popular sentiment during

the Reagan years against the supposed corruptness of the federal

government and the need to fight it. Their strategy persuaded the popular

press: neither television news story mentioned the prior legal agreement.

The publicity was effective. For example, a copy of a letter to President

Reagan was forwarded to the park's superintendent:

Please Mr. President, help this lady. In doing so, say the

government has a HEART and cares for the individual. Let the

American people hold their head high and say with PRIDE our

country and our leaders lead with COMPASSION,

UNDERSTANDING, and FAIRNESS for even the little

person.. 4

This is just one of many letters which indicate that the media's stories

struck an emotive chord-one which Reagan exploited to the fullest. Even

given the explicit legal grounds of the agreement between the Glovers and
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the park service, Hinson and Sanders were effective in rallying the media

for their cause and in getting President Reagan to grant them an indefinite

reprieve." This effective political and media battle, in the face of existing

legal statutes, serves to introduce the shift from the park service's text-

based culture to an electronic culture and its implications for the moral

identity of captive, which I advance in the next chapter.
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CHAPTER FOUR

WILDERNESS UNDER SURVEILLANCE

Our craving for generality has another main source: our

preoccupation with the method of science. I mean the method of

reducing the explanation of natural phenomena to the smallest

possible number of primitive natural laws.... Philosophers constantly

see the method of science before their eyes, and are irresistibly

tempted to ask and answer questions in the way that science does.

This tendency is the real source of metaphysics and leads the

philosopher into complete darkness.

Ludwig Wittgenstein, the Blue Book

Guadalupe Mountains National Park, dedicated in 1972, is one of the

nation's newest national parks. Its conception and management goals differ

from earlier parks in important ways. In order to locate Guadalupe

Mountains National Park in relation to the other discursive traditions I

discuss, it is important first to contextualize it within the history of an

evolving national park idea.'

Susan Power Bratton discusses four eras of park acquisition and the

changing management strategies of the National Park Service. 2 The

109
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creation of Yellowstone National Park in 1872 and Yosemite and Sequoia in

1880 occurred within a cultural context in which Americans were seeking a

national identity. During the "scenic wonders era" before 1920, the

grandeur of spectacular scenery and natural wonders (such as canyons,

geysers, and giant Sequoias) came to be seen as America's equivalent to

European architectural monuments: Europe had Stonehenge and Greek

temple ruins, America had Half Dome, ancient cliff dwellings, and giant

trees.3 Bratton characterizes management practices during this period as

being in the "paradise garden mode"; that is, "administrators of the early

twentieth century tended to view a park as a museum collection of natural

objects which had been left in place, rather than brought indoors."4 Hence,

managers tried to preserve scenic wonders and popular species through

actions intended to minimize change, such as preventing fires and

controlling predators.

A second phase is the "biological and landscape era," beginning

around 1920 and extending to World War II, which expanded the concept of

national parks to include more subdued eastern scenery such as that found

in Great Smokey Mountain National Park and Everglades National Park.

The parks created during this time were both nearer to urban areas and

emphasized recreation, as seen in the Blue Ridge Parkway and Lake Mead

National Recreation Area. Management practices during this period
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emphasized "succession and restoration," based upon the work of early

ecologists such as Frederick Clements and Aldo Leopold.5

Bratton calls the third phase the "we think we've done it all era"

because the park service added only five national areas from 1940 to

1959-and three of those are recreational areas. Park management worked

under a program of development known as Mission 66 which intended to

rejuvenate park facilities through development of roads to improve access

and facilities to. make visitors more comfortable. In this era park managers

first began to deal with conflicts between a flood of visitors and the ability

to handle them. Particularly important during this phase is a recognition of

the problems of excessive human interference in natural areas, such as

problems associated with pesticide use, and a call for more ecologically

sensitive management.

After World War II, with the development of lightweight camping

equipment and as a result of the improved access to parks, demand for

recreational areas increased. During the "coastal and recreational era,"

parks closer to highly populated areas that afforded accessible weekend and

vacation trips were created, including the Delaware Water Gap National

Recreation Area near Philadelphia and the Golden Gate National

Recreation Area near San Francisco. During this fourth era several

national preserves, such as the Big Thicket National Preserve, were created,
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emphasizing the preservation of representative ecosystems over traditional

aesthetic concerns. 6 Guadalupe Mountains National Park was acquired

during the fourth phase because of its unique biotic and geologic aspects,

including the largest exposed fossil reef and a relic Neolithic ecosystem. 7

Management during the fourth and current era, particularly after

1960, emphasizes a more dynamic and process-oriented ecological approach.

Bratton argues that ecosystemic management has important advantages

over the "paradise garden mode" because it emphasizes interrelationships

between objects and processes, the living and nonliving, the macro and

micro scales, and because ecosystemic management integrates temporal

dynamics into decision making. Guadalupe Mountains National Park

management reflects this shift toward ecosystemic management. The 1984

Backcountry Management Plan states that the wildlife of the Guadalupes

will be managed in accordance with a policy of

managing entire ecosystems rather than favoring individual

species. This policy is intended to insure the welfare of all

native wildlife species through the protection and management

of their natural habitat.... The park staff recognizes the

dynamic nature of park ecosystems and the natural

fluctuations individual populations will undergo in adjusting to
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environmental changes. This policy again infers [sic] less a

concern for actual numbers of wildlife rather than the concern

that park ecosystems remain free of man's influences.'

One important area in which the ecosystemic model is used by the park

service is in research into the use of fire as a management tool.' Another

area is in management plans for threatened or endangered or exotic species.

Three species found in the Guadalupes are currently listed on the U. S. Fish

and Wildlife Service List of Endangered and Threatened Wildlife and

Plants.'"

The shift toward ecosystemic management, however, does not

eliminate the need for park managers to make value decisions. As Bratton

notes, the "ecosystem concept provides one with a solid basis for ordering

information, but does not itself decide how great a rate of change is

acceptable, nor which components should be managed and which should

not."" In other words, while ecosystemic management is a useful tool, its

use is intelligible only within a larger narrative of moral values. At issue,

then, is not simply whether park managers utilize ecosystemic

management, but what discursive horizon park managers inhabit when

making value decisions.

Environmental ethicists generally divide values into two classes.
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Something has instrumental value because it is a commodity or because it

can be put to use. Tools, for example, are examples of things which are

usually only instrumentally valuable. In the Guadalupes, although an

ecosystemic approach is used, the values which guide its application are

largely instrumental, emphasizing economic benefits to the local community

and the convenience of tourists. When ecological justifications are given,

they usually appeal to the important uses an area has or might have.

Hence, although the ecological management of the Guadalupes would

appear to have a different goal and product than the ranching operations in

the Guadalupes, from another perspective it appears that only the product

has changed-from the production of cattle for meat to the production. of

experiences for park visitor satisfaction.

In contrast to instrumental value, when something is said to be

valuable in and for itself, independent of its utility, it has intrinsic value."

Works of art and people are examples-or should be examples-of things

that are intrinsically valuable. Even though most people do not go to

museums very often, the thought that museums should be eliminated

strikes most people as barbaric. Similarly, people expect to be valued as

ends in their own right rather than as means to the purposes of others. We

expect to be valued as authors of our own stories, not merely bit players in

others narratives-that is, we want to be judged as intrinsically valuable
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rather than instruments to another's ends. Consider the force of the

expression "you used me"-it indicates the repulsion at being merely an

instrumental means to another person's ends, at being merely a supporting

character in another's story. Interestingly, the park manager's reliance

upon instrumental justification seems incongruous to a majority of the

park's visitors. I found in my research that visitors overwhelmingly believe

that the park is valuable in and for itself, that it is intrinsically valuable."

They often discuss the park in aesthetic terms, emphasizing its beauty and

comparing to an irreplaceable work of art in a museum. The conflict

between the narratives of instrumental or use-value and intrinsic or

aesthetic value has existed throughout America's history of concern for the

land. Gifford Pinchot, first head of the Forestry Service, believed that land

only had value when it had a commercial use. In contrast, John Muir

inhabited the story that wilderness is valuable in and of itself, regardless of

its commercial value." The park service exists on the horizon between the

discourse of instrumental and intrinsic value narratives and is often forced

to mediate between the conflicting conceptions of the environmentalists and

developers.

In the early stages of planning for Guadalupe Mountains National

Park during the 1970s, one group advocated preserving the land as a

wilderness area protected from human intrusion. Indeed, it was just such a



116

hope that the land community would be preserved for itself as a viable

wilderness ecosystem that motivated a geologist named Wallace Pratt to

donate some 5,600 acres of land to the United States Park Service, a

donation which was instrumental in establishing the park. Pratt wrote that

his and his wife's "overriding concern was: 'Who will cherish our wilderness

and guard it against an uncomprehending public after we are gone?' "1

However, another group advocated opening up the land by building a road

through the future park so that "windshield tourists" could have easier

access to the beautiful high country." This group held that the land was

full of scenic wonders, and that the park service had a responsibility to open

up these aesthetic pleasures for the benefit of all, including the aged and

handicapped, rather than just a few hearty backpackers.

In an attempt at compromise between preserving the land for its own

sake and intensive motorized tourism, the park service suggested a series of

alternatives, including a mechanical tramway that would lift visitors from

the desert to the highcountry some 2500 feet above. The tramway was

suggested in order to preserve the park from local boosters, bulldozers and

roads, and the hoards of "windshield tourists," while still making it

accessible to a larger number of people than horse and backpacking trails

provide." Although the tramway was acceptable to all the groups present

in the early stages of planning for the park, eventually this proposal was
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contested and abandoned.

Ultimately, the majority of the Guadalupes was legally designated a

wilderness area under the Wilderness Act of 1964, preserved from

large-scale future human incursions. Paradoxically, wilderness would be

saved by civilization, the "unlawful" (outside the boundaries of civilization)

brought under protection by the lawful (protected under the Wilderness

Act). The delicate and beautiful highlands, nevertheless, may have been

protected not because of the intentional actions of the park service but in

spite of them. Regardless of laws proscribing harm, and instrumental

justifications of its value, the alpine regions remain relatively undisturbed

by human presence simply because there are only a few present to harm

them. Because the only way up the mountains is by foot or horse, it is

either too difficult or too inconvenient for the majority of tourists to see the

highlands close at hand. Most are content to view the alpine ecosystem

from the visitor center and the Pine Springs Campground. The visitor

center concessionaire makes a considerable profit selling photographic slides

and prints of the highlands that the typical visitor never sees.

The conflicting positions about the ultimate shape of the park reflect

different narratives about the relation of humans and non-humans. The

different stories mark incommensurate moral identities and attitudes both

about the status of the land and the relation of humans to it. In the
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remainder of this chapter, I explore the utilitarian and instrumental moral

decision-making context of the park service and discuss several problematic

implications of this story. I contend that the park service's utilitarian

horizon limits the conversation, making it nearly impossible to talk about

wilderness as anything other than a commodity. Such a narrative of

instrumental valuation encourages the view that wilderness areas are

merchandise, and that visitors are a market to be tapped. Hence,

wilderness is interpreted in terms of an economic revenue- and pleasure-

producing commodity. What is particularly odd about the park service's

instrumental context of justification is that the Guadalupe wilderness and

all national wilderness areas are legitimated by legislation which primarily

appeals to intrinsic value. For example, the Wilderness Act states that

In order to assure that an increasing population,

accompanied by expanding settlement and growing

mechanization, does not occupy and modify all areas within the

United States and its possessions, leaving no lands designated

for preserving and protection in their natural condition, it is

hereby declared to be the policy of the Congress to secure for

the American people of present and future generations the

benefits of an enduring resource of wilderness.
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A wilderness, in contrast to those areas where man and his

own works dominate the landscape, is hereby recognized as an area

where earth and its community of life are untrammeled by man,

where man himself is a visitor who does not remain. 18

In contrast to the language of the Wilderness Act, the wilderness of

Guadalupe Mountains National Park is imprisoned within the park service's

utilitarian and instrumental narrative." Yet instrumental justifications

for park service policy are incompatible with the intrinsic valuation

appealed to in the Wilderness Act itself. Accordingly, I contend that

individual park rangers are captives of a failed story insofar as they

personally believe that the land has intrinsic value, but are unable to

defend their beliefs except through instrumental narratives.

The individual who enters the park service because of the belief that

wilderness has intrinsic aesthetic, symbolic, and cultural values-because of

the belief that wilderness is not a commodity-is forced to sell out by

justifying this belief with cost-benefit analyses that succeed only if they

successfully package and market wilderness as a commodity. Ironically, the

failure to present adequate instrumental analyses entails the even greater

danger that the area will not be preserved. The discourse of utilitarianism

implies a limited notion of moral agency that legitimates moral decisions in
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solely instrumental terms. " My aim is to open a conversation by showing

the existence of other discursive horizons that offer other possibilities for

describing ourselves and for describing policy choices."

Under utilitarianism it is difficult if not impossible to nurture the

development of moral perception and moral agency. Managers who make

moral decisions within a utilitarian horizon give priority to a conception of

the good as the maximization of pleasure for all. An immediate problem

with this rule of maximizing pleasure for the greatest number, as with all

rule-bound approaches, is that such rules are only intelligible within a

narrative of antecedent character virtues. Consider the case where the

satisfaction of the greatest amount of pleasure might legitimate the

suffering or pain of a few. Individual goods might be sacrificed for the

greater public good; as such, this pleasure principle may conflict with

individual goods. Yet, as Bernard Williams has noted, it seems "absurd to

demand of such a man, when the sums come in from the utility network

which others have in part determined, that he should just step aside from

his own project and decision and acknowledge the decision which utilitarian

calculation requires."" In cases such as those of the N'de or of the Glover

Property, mentioned in the previous chapter, it does seem questionable that

the economic gains of affluent Americans justify the destruction of another

culture, or that questionable gains in visual pleasure benefits from razing
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the buildings on the Glover property outweigh the pain caused by such

actions. Because utilitarians emphasize that the greatest good may require

that an individual forsake their own goods, one consequence of

utilitarianism is that, insofar as the maximization of pleasure for all trumps

other considerations, utilitarianism constitutes an attack on individual

integrity. Williams argues that the effect of utilitarianism on an individual

is "to alienate him in a real sense from his actions and the sources of his

action in his own convictions.... It is thus, in the most literal sense, an

attack on his integrity."" In effect, actions such as forcing the N'de to

change their lifestyles and condemning the Glover property conveys a

message that the lives of the N'de and the lives of those who lived on the

Glover property are without value. At least such actions imply that the

dominant culture's values are more important than those of marginalized

peoples. In order to survive the N'de had to change; to change they had to

sacrifice their story.

In addition to alienating persons from their own convictions,

utilitarianism can also reduce the conversation to questions of efficiency at

the expense of equity. For example, park service policy manuals state that

the Guadalupes are extremely delicate ecologically, and that someregions,

such as riparian zones and caves, are easily damaged or destroyed by

careless visitors. Nevertheless, the park service continues to advertise and
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promote the park. Indeed, the park service views the number of visitors in

a park as an important basis for funding parks." It is difficult to imagine

that park service policy makers are blind to the implications of their

policies. However, if policy makers are not short sighted, then it is difficult

to reach any other conclusion than that those making policy decision in the

park service, either for individual or institutional reasons, have become

slaves to the narrative of economic efficiency.

A second reason why utilitarianism fails to nurture moral perception

is that it confuses the pleasurable with the good. Mark Sagoff argues that

the failure to distinguish between the good and the pleasurable is a failure

to distinguish between the vocabularies appropriate to each. Sagoff holds

that the chief difference between the two vocabularies is that a public,

moral context concerned with the good is one in which decisions are made

on the basis of reasons rather than preferences. For example, increasingly

environmental policy decisions are made on the basis of preferences; what

people want is decided by cost-benefit studies which determine their

willingness to pay for a specific benefit. Sagoff contends that cost-benefit

analyses involve a category mistake. Namely, cost-benefit analyses confuse

the good and the pleasurable. Said another way, they confuse moral

judgments, which involve reasons that can be publicly debated, with

personal preferences, which are based on choices determined by the intensity
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of competing individual desires." According to Sagoff:

As soon as we accept that values are subjective, that they are

just "wants," we must accept also the idea that

managers-whether therapists, lawyers, or cost-benefit

analysts-are in the best position to handle them for us. We

must also accept the idea that we all want the same thing,

namely the satisfaction of as many preferences as possible,

taking their intensity into account. We consent hypothetically,

counterfactually, or implicitly, therefore, to the same policies,

those that promote efficiency and maximize wealth.... [When

we do so, we] do not know how to criticize power, resist power,

or justify power-for to do so depends on making distinctions

between good and evil, right and wrong, innocence and guilt,

justice and injustice, truth and lies.2 1

Sagoff concludes that failures to make distinctions between different

vocabularies hinders the solution of environmental problems. The result is

clear: by reducing value questions to economic ones, environmental policy

decisions which were previously publicly debated are now made sub rosa by

"hundreds of economists happily whacking away at their cost-benefit

analyses" who "constitute a layer of bureaucracy impervious to any efforts
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line agencies might make to fulfill their legislative mandates.""

One place where this kind of category mistake occurs is in

instrumental justifications based upon cost-benefit analyses. In theory cost-

benefit analyses allow policy makers to weigh different options based on

relevant market costs. However, the success of cost-benefit analyses is

limited in practice for at least two reasons. Most importantly, not

everything exists as a commodity to be traded in a market system. Our

"failure" to have markets to trade things such as clean air or wilderness

does not imply that the wilderness trade is a yet undeveloped market, one

which, when exploited, will efficiently solve environmental conflicts. To the

contrary, the non-existence of markets to price wilderness testifies to the

cultural recognition that markets are largely irrelevant to answering

questions concerning the preservation of species and the like. There is a

reason markets do not exist for wilderness: it is because we recognize that

the values in question are not open to trade. Ethical obligations and

personal interests are not different merely in degree, but also in kind.

Secondly, cost-benefit analyses fail because they commit a category mistake:

they apply market attributes, such as costs and willingness to pay

estimates, appropriate to deciding the class of personal preferences, to the

class of ethical obligations. 2 8 As Sagoff notes, "Cost-benefit analysis does

not, because it cannot, judge opinions and beliefs on their merits but asks
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instead how much might be paid for them, as if a conflict of views could be

settled in the same way as a conflict of interests."2 9 While cost-

effectiveness analyses can be useful in weighing different options for

achieving the same end-for example, for deciding whether park budgets

should be spent on audio-visual programs or whether flyers more effectively

communicate the park's message-economic analyses can never decide

which end should be chosen. Insofar as economic analyses are used to

determine ends or policy goals, rather than the means by which such goals

are achieved, they confuse ethical and factual judgments with

preferences.3 o

A final problem with instrumental arguments is the vocabulary in

which they are most often phrased-the vocabulary of environmental

science-implicitly conceptualizes wilderness as other, as a commodity, and

as an object for study or use. The discursive field of mainstream,

quantitative ecology is poorly outfitted to a recognition of the intrinsic value

of nature. The identity of the environmental captive emerges, as Evernden

notes, when ecologists ignore that they "must deny life in order to study

it.""' The identity of the captive, an identity predicated upon a narrative

of self-deception, emerges when the particular experiences of daily life are

buried in order to achieve the predictive generalities of science, and when

the living context of language's orality is forgotten, leaving the illusory
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belief that the abstractions of text-based culture are real. In the transition

from natural history to ecology, ecology has modelled itself on classical

physics." The implication is that the results of ecological research are

somewhat predetermined. "Starting with mechanistic assumptions, it can

only discover machines. Consequently it will always seem reasonable that

we can manipulate the ecomachine. If we can fix engines, we can fix

ecosystems. And breaking one need not be any more serious than-breaking

the other, as long as we do not lose the pieces." The development of the

aesthetic and moral perception made possible by mechanistic ecology

requires practice. In order for the data-machine of ecology to function

properly, animals must be replaced with abstractions, students must be

socialized through a complex apprenticeship to see that "the object of

science is theories, not animals."" By learning Latin nomenclature, by

dissecting, by doing labwork, by coming to see the natural world through

the lenses of various instruments, the student comes to contextualize the

natural world as an "ecosystem" which can be "managed." The goal of

science remains largely the attempt to manipulate natural resources for

human ends. The socialization required to create efficient manipulators

entails that the intrinsic aesthetic value, which presumably motivated

interest in the natural history, is replaced with an instrumental view of

nature as a stockpile of resources. The park service personnel, then, are
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captives of an incoherent conceptual system insofar as they believe that by

studying and analyzing the instrumental value of nature, they will protect

the intrinsic value of the land.

The affects of these elements of instrumental valuation can be seen in

the management decisions in Guadalupe Mountains National Park. For

example, due to the politicization of the park service and the demands of

the economic narrative, the view of an individual park ranger that visitation

should be decreased in an area may be ignored. Further, the integrity of

individual rangers is devalued by the fact that, under the current system,

promotions occur mainly by moving between parks. Rangers who know a

park well enough to comprehend the implications of, say, an increase in

visitation in a particular ecosystem, and who challenge policy decisions to

increase visitation to a fragile area are labeled troublemakers-and trouble

makers are not promoted.

Consider, for example, the plight of rangers at Mesa Verde National

Park who wanted to tell visitors about the proposed construction plans for

the nearby Black Mesa Project-designed to pump two thousand gallons of

water a minute from an already low water table and to construct six coal-

fired power plants and the largest strip mine in the world. The park

superintendent wrote that "I do not want to hear of any more incidents on

tours or at campfire programs where the uniformed person removes his
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badge or covers it and says he is speaking as a private individual on these

issues. That individual is still on duty and will be guilty of

insubordination." Four rangers who failed to heed the memo were fired."

Hence, even if a ranger could notice changes in a park within the space of a

decade, or what is more likely, within the space of an average five-year

tenure at a park, job concerns largely preclude in such challenges.

More important, however, are the effects of policy statements. What

these policy statements reveal is that the Guadalupe Mountains National

Park does indeed rely on economic analyses in determining ends. A 1990

memorandum to park superintendents from the National Park Service

clearly shows that the context of justification for park service policy is an

economic and instrumental one. The memorandum describes a "Money

Generation Model" that enables superintendents to estimate how tourism

expenditures, Federal government expenditures, and expenditures by other

outside parties benefit the local area economy. This model

is easy to apply and produces quantifiable measures of park

economic benefits that can be used for planning, concessions

management, budget justifications, tourism marketing,

assessing the contributions of parks to communities, justifying

the upgrading of privately owned travel and tourism support
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facilities, etc. These all are important considerations in dealing

with the many diverse publics with whom the NPS interacts on

a continuing basis.... Those superintendents who require more

accurate or more detailed data about park economic benefits

should contact the Denver Statistical Office or ask the Regional

Social Scientist to identify a university resource economist who

can provide the needed assistance."

The model implies that park superintendents should use the information to

instrumentally justify parks. No mention is made of any non-instrumental

valuation.

This model and the role it plays in setting park budgets is an

example of what happens when the conversation is closed to all but

instrumental narratives. The park service narrative implies that parks can

be instrumentally justified. But not all things can be so defended. For

example, an art museum that made decisions to show works based upon

viewer preferences would be a cause for concern. Museums are not

supposed to respond to market forces, but instead are supposed to protect

works deemed valuable on intrinsic merits alone. In chapter one I

suggested that national parks are like museums and that park rangers are

like art historians. The limitations of instrumental narratives become

apparent when park managers rely on economic formulas of justification
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which confuse the issue by reducing values to preferences, beauty to

pleasure.

There are other examples where ethical principles are handled as if

they were merely conflicts of personal preferences. Economic justification

has been central to park service policy from the beginning of Guadalupe

Mountains National Park. As the initial planning documents for the park

indicate, the park service has seemed most interested in "progress," defined

as economic revenues from tourism and building facilities to attract tourists.

In 1970, when the first draft of the park's master plan was completed, the

park service had not recognized the wisdom in Leopold's observation that

"to cherish [wilderness] we must see and fondle, and when enough have

seen and fondled, there is no wilderness left to cherish.""

Planning for the park began after the authorizing legislation was

passed in 1966 and all the necessary land transfers had been completed.3 8

By late 1969 the Park Service had created a draft of a joint master plan for

Carlsbad Caverns and Guadalupe Mountains National Park. The plan

called for a highway through Lincoln national forest from Carlsbad Caverns

to Dog Canyon, including a road through the high country of the

Guadalupes to Pine Springs." For unknown reasons the joint

development plan was canceled and individual plans were drawn up for

both parks. A draft of a separate Master Plan was complete in 1970 which

called for a tramway to haul visitors up Guadalupe Peak so they might
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enjoy a "wilderness threshold experience" of the backcountry." By 1974 a

more detailed document, the Pine Springs Development Concept Plan (See

Figure 4), had been prepared which included facilities for visitors,.staff, and

campsites outfitted for recreational vehicles. This document contains a

more detailed discussion of the possible options for visitor access to the

highcountry. The plan outlined the environmental impact of 1) no-action, 2)

a mechanized tramway, 3) phased development with eventual construction

of a tramway, 4) the use of helicopters, 5) a road and shuttle-bus, and 5) a

system of trails.

The most important consideration used by the park service in making

their decision seems to be the Annual Projected Visitation Figures. The no-

action option was estimated to have an annual figure of 150,000 visitors,

the trail option was projected to yield 250,000 visitors, and tramway,

helicopter, and roadway options were estimated to bring in 500,000

visitors." Because park service policies favor making the "facilities"

available to as many people as possible, the no-action and no-trail options

were dismissed. The helicopter and the road and shuttle bus options,

however, were determined to be cost-prohibitive. The remaining options,

which maximized the number of visitors while minimizing costs, were the

tramway proposal and the trail proposal.

The primary factors influencing the decision were focused on
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maximizing the quantity of visitors, not the quality of their experiences.

For example, consider the following excerpt from a citizen's inquiry over the

impact of the tramway.

Excluding a tram from the park would limit plateau use only to

those individuals able to hike to the top. This in itself would

preclude use by most visitors. It is felt that the tram would not

have any significant adverse effect on the environment, as it will

be built entirely outside the proposed wilderness designated

area, and the visual intrusion will be minimized by careful site

and route location.... The tram ride itself would offer an

opportunity for interpretation of much of the park's story, while

exhibits at the upper terminus and along trails in the

immediate vicinity would give on-site interpretation of many

park features. Above all, the exhilarating views from the

highest point in Texas would be available to many more

visitors than ever could hike up."

The park service was trying to maximize use, not trying to preserve and

protect the Guadalupe wilderness. The park service was working under the

assumption that the more people who visit the highlands, the greater their

value.

Under the utilitarian narrative of the park service, wilderness is an
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aesthetic resource, which is packaged, marketed, and consumed like any

other resource. The park service's interest in getting ever larger numbers of

visitors into their parks functions in the same manner as the corporations's

desire to increase market share and the merchants' desire to get ever

greater numbers of customers into their shops. However, applying this kind

of monetary evaluation to nature is inappropriate and even dangerous for a

number of reasons. One is that "it encourages a comparison between the

uses of each mountain. As soon as its worth is greater in tin cans than as

scenery, the case for the mountain vanishes. More importantly, monetary

evaluation distracts us from the fact that the values at issue are not

economic in the first place."" Not only are there no relevant markets in

which to trade "wilderness commodities," there can be no such market. As

Sagoff argues, "It is fair to say that the worth of the things we love is better

measured by our unwillingness to pay for them. Consider, for example, love

itself. A civilized person might climb the highest mountain, swim the

deepest river, or cross the hottest desert for love, sweet love. He might do

anything, indeed, except be willing to pay for it."" There is another

reason that monetary evaluation is dangerous. It threatens democracy by

closing the public debate, restricting the discussion to "experts" who

represent the narrowly defined interests of the park service bureaucracy

and the tourist industry. All too often, issues such as biodiversity, future

generations, and intrinsic value are ignored when economic criteria close
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down conversation. However, as Sagoff notes, "The question whether to

keep national parks as 'sacred' refuges from civilization or to clutter them

with the debris of economic progress, for example, is primarily and ethical

not an economic question." Sagoff's point chimes with what I suggested

earlier: issues concerning wilderness are ethical ones, and are best decided

when the conversation is opened to include moral, aesthetic, scientific, and

legal positions, rather than limiting the discursive horizon to only that of

economics.

One place this failure to play a diversity of language games may

actually threaten biological diversity is in environmental impact statements.

John Livingston argues that environmental impact assessment is "a

grandiloquent fraud, a hoax, and a con" because it gives the appearance of

being for the good of the land while actually serving narrow economic

interests. "Ecology is thus used as a tool to permit 'developers' to continue

to do what they have always done. The only difference is that

'environmental impact is to be minimized to an acceptable level.' What is

minimal impact? What is acceptable impact? Acceptable to whom?

Wildlife, alas, cannot be interviewed."" Livingston's point is important:

exactly how is it decided what is "minimal" or "acceptable" impact? How we

answer this question depends on the discursive horizons of moral identity,

which as I suggested in chapter one, cannot be decided through economic

means alone. To suggest that economics decides entirely the issue begs the
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question of moral identity. The willingness to reduce ethical questions to

economic preferences reveals a narrative context for moral identity which is

different from the N'de story-cycle; however, the willingness of the park

service to do so is not a justification.

Consider the case of the tramway which the park service proposed

should be built from the park headquarters at Pine Springs to the top of the

highest peak in Texas. The environmental impact statement regarding the

tramway up Guadalupe Peak judged the aesthetic pollution from the

introduction of the tramway to be within the bounds of acceptable impact.

The report states, for example, that the "upper terminal of the aerial

transportation system is to be located far enough below the summit of

Guadalupe Peak that it will not infringe on this key physiographic feature

of the park."4 7

The moral horizon of those writing the report is instrumental: a

greater number of people to the top of the mountain is of greater value.

Hence, they were not as concerned with the visual impact of five or six lift

towers in addition to the upper and lower terminals of the tramway.

However, environmental groups and the general public did not share the

instrumental narrative of the park service planners. In one eloquent

defense of the mountains, Joseph Sax wrote that

Peering at a wilderness from a tramway station...is not a
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wilderness experience; the sense of wilderness is not achieved

by standing at its threshold, but by engaging it from within.

Not everyone will seize the chance to experience wilderness,

even in the modest dose that Guadalupe Park represents. The

opportunity can and should be offered as a choice, to be

accepted or rejected; but it should not be falsified or

domesticated.4 "

Sax's position is that the mountain is intrinsically valuable as an aesthetic

experience which is best realized by "engaging it from within." Just as the

value of an art object is not increased when more people can see it, Sax's

position is that the value of the mountain is not contingent upon the

number of people who visit it: a mountain wilderness is valuable in and of

itself. The Guadalupe wilderness would continue to be intrinsically

valuable regardless of how many people visited it. Sax's views represented

the majority of park visitors, as shown by a park service survey of park

visitors. The survey showed that visitors did not want a great deal of

development, and that some in fact found the manager's development plans

offensive. Of the nearly 7,200 visitors who responded to the questionnaire,

2,321 chose the alternative offering foot and horse trail access to the

backcountry, 2,165 chose the tramway, 1069 chose the shuttle bus, lesser

numbers of visitors selected the other alternatives, with the phased
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tramway and helicopter options receiving the least support." The majority

of the people who visited the park and who would probably continue to do so

favored foot and horse trail access. Apparently, a majority of the visitors

felt the tramway would indeed significantly "infringe upon this key

physiographic feature of the park." Another important factor influencing

the park service's decision was congressional pressure to reduce expenses in

national parks.

When the final Master Plan for the park was approved in 1976 it con-

tained an errata sheet which stated that the decision on the tramway had

been deferred because of "grave concern on the part of many interested

persons, uncertainties of visitor use and demand in the immediate future,

much more pressing needs for other facilities, and the current national

economic situation."5 0 The park service had been forced to respond to

pressure by individuals who felt that the environmental impact statements

did not state some of the impacts on the environment adequately.

Importantly though, this statement still provides only instrumental

justifications.

The park service's decision to postpone action on the tramway was

considered a victory by environmentalists. Another significant measure

toward insuring the future health and beauty of the delicate ecosystems in

the park was the designation of 44,850 acres, or about sixty percent of the

park, as a wilderness area in 1978."1 However, while these short-term
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gains are tangible and important, they may encourage the notion that all is

well. As Evernden has argued more recently, "if we would protect nature

from the perils of the 'environmental crisis', we must first acknowledge that

those perils arose as a consequence of conceptual imprisonment. If we

would save the world, we must set if free." Evernden continues:

Gifford Pinchot, chief proponent of the 'conservation movement'

in the early part of this century, stated unequivocally that 'the

first duty of the human race is to control the earth it lives on.'

Recent disciples have been decidedly circumspect, choosing to

cloak their intentions, perhaps even for themselves, with such

euphemisms as 'wise stewardship' or 'sustainable development.'

But bold platitudes do not assure good results, and to 'save,' in

this context, means little more than to stack canned goods on a

pantry shelf, neatly labeled 'preserved for future generations.'

When the other is thus contained, and conceptually pasteurized

to remove the taste of wild impurities, there seems no threat of

insurrection.

The very language of conservation denies wildness, for

that which cannot be contained by measurement has no place

in that vocabulary."

Evernden's point is that wilderness areas do not preserve wildness because
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the discourse of environmental management enframes and colonizes

otherness within the horizon of sameness. As Duerr writes, "Strangeness is

alienated and resettled at home and thus neutralized. Things are

understood as soon as it can be shown that we have always understood

them, and they are arranged within what we consider the province of our

culture.""

Tom Birch's provocative work complements that of Evernden and

Duerr in suggesting that wilderness preservation is a kind of self-deception.

Birch argues that "bad faith arises when we believe that the simple creation

of legal entities such as wilderness areas (a land-use allocation or

'disposition' category) can satisfy the practical necessities of relationship

with wild land, and with wildness itself. To create legal entities such as

wilderness areas is to attempt to bring law to wildness." 4 Wilderness

areas are merely a model, a simulation, or a simulacra of wildness. In his

suggestion that wilderness areas are simulacra, Birch draws upon the

cultural critique of Jean Baudrillard. Baudrillard points out the negative

consequences of the tendency of the tendency to believe that the

abstractions of text-based cultures and the secondary orality of the media

are more real than lived experiences. As Baudrillard puts it, "The very

definition of the real has become: that of which it is possible to have an

equivalent reproduction.... The real is not only what can be reproduced, but

that which is always already reproduced. The hyperreal...which is entirely
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in simulation"" For Birch, confusing wildness with its simulation in

wilderness reservations involves a kind of self-deception motivated by a

desire for power. He argues that the "whole point, purpose, and meaning of

imperial power, and its most basic legitimation, is to give humans control

over otherness."56

An example of such control is the fact that the decision to postpone

the tramway does not preclude its integration into the development plan of

the park at some future date should funding and public sympathies

warrant. Even the designation of a majority of the park's land as wilder-

ness in 1978 does not preclude construction of the tramway, because a

corridor has been left which would allow development (see Figure 5). When

one reviewer questioned whether construction of the tramway would

interfere with the wilderness-meaning the wildness or untrammeled

nature of the park-the park service responded that "The construction of

the tram, as proposed, would not have any significant adverse affect on the

proposed wilderness since it will be built entirely outside the wilderness." 7

Clearly, the Park Service meant "wilderness" in the much narrower and

instrumental sense of "legal designation for management purposes" rather

than in the sense which celebrates the intrinsic aesthetic value of

"unspoiled, pristine natural beauty."

The reason the dominant culture needs to create wilderness is in

order to preserve the "reality principle."" That is, the production of
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artificial wilderness preserves is intended to preserve the fiction that true

wildness exists. However, Birch argues that we should not be deceived by

gestures of the dominant culture.

In the terms of the struggle as set by the imperium, the

imperium wins whether a tract of land is classified as a legal

wilderness or not, because the imperium has been allowed to

get away with setting the terms of the debate.... We should

never forget that the imperium has the power to manage,

invade, declassify, abolish, desanctify the legal wildland

entities it has created, and the creation of such entities on its

terms does little to diminish this power."

The implication of Birch's position is that officially designated wilderness

areas function to confirm the legitimacy and power of the state. Ostensibly,

the ability to absorb and enframe even wildness is a triumph of power in

the extreme. On this reading, rather than liberating nature in wilderness

areas, the state has simply found yet another arena to employ its

technologies of power."' Whenever the wild gets too close to humans, an

environmental impact analysis is performed. But this redescription, this

surveillance of wilderness, destroys wildness. Rather than a place to

experience the other, to cross the fence between wilderness and civilization,

official wilderness areas are yet another extension of the dominant culture's
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totalizing power."

Birch's Orwellian tone is perhaps not too far-fetched: rangers in

Yellowstone national park track bears fitted with transmitters by using

notebook computers attached to a Global Positioning System receiver and

helicopters. The notebook computer runs a program that translates the

bear's satellite signals into location coordinates, which are then followed

and watched by rangers using the helicopters. "The GPS system will let us

head off a grizzly before it wanders too close to campsites," says Richard

Knight, project director." Rather than being a place to get away, official

wilderness reservations are yet another instance of the imperium's

surveillance of otherness. Hence, wilderness areas function much the same

as Disneyland.

Disneyland is there to conceal the fact that it is the "real"

country, all of "real" America which is Disneyland (just as

prisons are there to conceal the fact that it is the social in its

entirety, in its banal omnipresence, which is carceral).

Disneyland is presented as imaginary in order to make us

believe that the rest is real, when in fact all of Los Angeles and

the America surrounding it are no longer real but the order of

the hyperreal and simulation. It is no longer a question of a

false representation of reality (ideology), but of concealing the
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fact that the real is no longer real and thus saving the reality

principle."'

The illusions of official wilderness areas and Disneyland exist to legitimate

power: "Wilderness and wildness are placed on the supermarket shelf of

values along with everything else, and everything is enclosed inside the

supermarket.""

Yet all is not yet controlled by bad faith and self-deception. Like

many others, Birch notes that there is also a subversive potential to these

wilderness reservations. The backpacker who leaves civilization crosses a

boundary between domesticated everydayness and wildness." By

experiencing wildness, by encountering the otherness of a Guadalupe

hailstorm, or the quiet of the alpine regions, Birch claims that it is possible

to reinhabit a sacred space. Indeed, when hiking in the Guadalupes it is

possible existentially to bracket the discourses of civilization and reinterpret

the other. The experience of the land is one important means of subverting

the simulacra of wilderness, and sufficient justification for the present

existence of official wilderness areas.

In addition to Birch's suggestion that wilderness itself can have a

subversive effect on the imperium, there are other opportunities for reform.

For example, there are several institutional changes the park service could

make which might open the conversation to voices other than utilitarianism.
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There should be a reevaluation of the role of upper management in the park

service-the people who have final responsibility for policy statements.

Currently, park superintendents and the ranger chiefs in charge of resource

management and interpretation spend almost all of their time at a desk.

The economic focus of policy statements reflects the parochialism of people

who do not spend significant amounts of time in the field entering into

conversation with the land. Without time in the field it is not possible to

create a sophisticated interpretation of a place-to encounter the diversity

of life, the moods of seasons, the lay of the land. If policy makers do not

inhabit any other discursive horizon than the instrumental narrative of

economics, they are in a poor position to realize their legal mandate to

protect and preserve the wilderness."

The abstraction inherent in the dynamics of text-based bureaucratic

culture encourages the illusion that professional managers can manage

everything." In order to care for a park, rangers need to inhabit the land:

they need to enter into dialogue with the land. The primary obligation of

park staffers is to preserve the land, not the paper chase. Whereas the N'de

inhabited a story in which wilderness was a sacred home, the park service's

discursive horizon reduces wilderness to a resource. Coyote stores taught

the N'de how to live in harmony with and care for the land. Environmental

impact statements, on the contrary, show how to efficiently use and manage

the land.
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My recommendation that the horizons of conversation be expanded

will most likely be labeled "idealistic" because people are used to inhabiting

a single story as required by full time desk jobs. But, just as when a child

is first given a hammer, everything needs to be pounded, when rangers give

up their field positions for desk jobs, everything needs a written report.

The obsession of bureaucrats with reports can be thought of as a failure of

intellectual-interpretive-humility. As Aldo Leopold noted,

The shallow-minded modern who has lost his roots in the land

assumes that he has already discovered what is important; it

is such who prate of empires, political or economic, that will

last a thousand years. It is only the scholar who appreciates

that all history consists of successive excursions from a single

starting-point, to which man returns again and again to

organize yet another search for a durable scale of values. It is

only the scholar who understands why the raw wilderness

gives definition and meaning to the human enterprise."

Thus, I am suggesting that when park service staffers engage in successive

excursions into the wilderness that they can engage in successive

conversations with wilderness.

To help facilitate my goal of enlarging the conversation to include

more than instrumental justifications, parks policy makers should seek
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outside review committees. Parks already seek out reviews of their policy

statements. I am suggesting that, in addition to existing public reviews,

parks should establish advisory committees to work closely with park

rangers in formulating policy. Since environmentalists and business

already have effective lobbying factions, this advisory committee should be

composed largely of backpackers, natural historians, and others who can

demonstrate a commitment to the land community. This committee should

certainly include environmental scientists, but more importantly it should

also include eco-philosophers, artists, and religionists to insure that the

conversation is expanded beyond the current National Park Service

framework. The park service should encourage dialogue between

government and the academy because an academic focus on ideas can

complement the park service's emphasis on praxis, especially so in a world

where even park superintendents walk the field regularly.

Nevertheless, if the tenure of park personnel remains relatively short,

the above changes will have little effect. The park service should change its

policy for promotion to encourage rangers to stay in one park. The current

policy encourages the notion that a ranger can be a ranger anywhere, that a

resource management specialist or a superintendent in Alaska can transfer

and fit neatly into the corresponding positions in as different a location as

the Guadalupes. But, if my suggestions are plausible, such a notion is

misguided and serves to confirm my premise. Effective policy grows out of a
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longstanding relationship with a particular place and is best understood as

following from an apprenticeship with the land and its inhabitants rather

than from a rulebook. When people cycle in and out of a place in the space

of a decade, or more commonly, in less than five years, they are ill-equipped

to comprehend long-term changes to an area-if they even notice them. In

addition, when people move about frequently there is little opportunity to

create the sense of place and the strong love of the land which is needed to

truly protect the land and serve the public.

A final suggestion is that park rangers should emphasize the

aesthetic dimensions of the land. Since it is presumably an aesthetic

experience that motivates individuals to become rangers, this -aesthetic

recognition of beauty in nature should be celebrated and shared. Just as

art historians interpret art to a lay public, using technical terms to

encourage a more sophisticated perception of an artwork and its relation to

their lives, so park rangers, using the discourse of wilderness aesthetics,

can help develop an enhanced aesthetic and moral perception among

ordinary people. Just how this last, and ultimately most important,

suggestion is to be realized is the subject of my concluding chapter.
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CHAPTER FIVE

CONCLUSIONS: NARRATIVE AND MORAL IDENTITY

To raise the question of the nature of narrative is to

invite reflection on the very nature of culture and,

possibly, even on the nature of humanity itself.

Hayden White, "The Value of Narrativity in the

Representation of Reality"

In chapter one I suggest a narrative approach to human moral

identity as an interpretive strategy. Such an approach emphasizes

that moral identity is a constructed character and that we story-

telling culture dwellers are its authors. Through a genealogy of the

metaphors in the Guadalupes I outline how the discursive fields

marked the horizon of moral possibility for the different peoples in

the Guadalupes. By way of conclusion I interpret the stories of the

N'de, the Spanish and American settlers, and the park service, and

show how it is possible to nurture a postmodern notion of moral

identity which values the land. My goal, and the goal of

postmodernists in general, is to expand the conversation about

wilderness. In particular, my geneology of the Guadalupes shows

161
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that the instrumental narrative of environmental management is not

the only story we can inhabit. Recognizing the plurality and

ambiguity in the discursive terrains of the Guadalupes is the

beginning of the process of reinterpreting our moral identity in

relation to wilderness in a more diverse, more sophisticated frame.

One of my interpretive gestures involves showing that the

dynamics of orality and textuality are different. In the absence of

abstract categories, orality encourages immediate relations with the

lifeworld: oral cultures have a palpable sense of place. The N'de

inhabited ts6 'ichi-"rock nose"-so named because the facade

resembles a face with a giant nose. In contrast, theSpanish name of

Guadalupe for the mountains, after a religious symbol in their native

Spain, seems strangely out of place in west Texas. The Spanish

named the mountains after the Virgin of Guadalupe, who early

settlers believed they could see on the mountain. The N'de saw a face

in and of the rock, symbolizing the sacrality of the land. In contrast,

the Spanish saw a figure on the rock symbolizing the expansion of

Spanish territory, the Christian mythos of the transformation of

wilderness into an Earthly garden. Whereas the N'de name emerged

from the land, the Spanish name was imposed upon the land by alien

and colonizing peoples

As Ong notes, "There is no way to refute the world of primary
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orality. All your can do is walk away into literacy."' In the

Guadalupes, the oral culture of the N'de was silenced by the violence

of literate-and "civilized"-peoples. As noted, one of the

consequences of the turn toward literacy is that language is

"civilized"-the wild, agonistic, and passionate elements of discourse

are tamed. In the Guadalupes, the difference between the story-cycle

of the N'de and the narratives of literate peoples is that strong

emotive ties to the land diminished in favor of Christianity and

environmental science. Compare, for example, the style of the Coyote

tales to the style of environmental impact statements. The abstract

style of environmental impact statements parallels the abstract sense

of wilderness held by park service technicians.

Another of my interpretive gestures involves emphasizing the

notion of style so as to emphasize that there is more than a rhetorical

difference between inhabiting White Painted Woman's place and

"managing" the "environment." There is also an affective or

orientational difference in terms of moral identity. The moral

relation between the N'de and wilderness was immediate, passionate

and caring: they would rather die than leave tse 'ichi--and many did.

In contrast, the relation between park service bureaucrats and the

land is one mediated through abstract textual dynamics and the story

of objectivity. The bureaucratic culture of the park service
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exemplifies the dynamics of text-based cultures of abstraction and

analysis. Emotion is not needed, so the story goes; wilderness is to

be managed. The turnover rates of park service employees indicates

that the orientation of most rangers is toward the career ladder, not

the land. For the N'de wilderness was a way of life; for many park

service employees wilderness is a merely another job. The result of

the shift from oral to text-based cultures are the fictions of

"environmental management" and "wilderness preservation."

I emphasize that there is a connection between the abstraction

inherent in textuality and the instrumental valuation of the

environment in the Guadalupes. Instrumental valuation of the

Guadalupes began with the arrival of Spanish and Anglo setters. The

land for them was a resource to be conquered. It needed to be tamed

with fences and the abstract boundaries of private property. As

mentioned, it was this text-based assumption that the land can be

"owned," not inhabited, that was the chief point of conflict between

the N'de and settlers. Rather than moving with wild animals as did

the N'de, the settlers fenced in their livestock-as much to protect

them from their fear of "varmits" as for convenience. The narrative of

the settlers closed off a conversation about the relatedness of all, and

legitimated instead a separation of civilization and wilderness.

There is more similarity than difference between the views of
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settlers and the park service. As noted in my discussion of Birch,

wilderness areas may be more like prisons than preserves.' In order

to safeguard their charges, settlers fenced out wilderness; the park

service fences it in. Setters managed livestock; the park service

manages wild "stock." Settlers were engaged in the production of

meat more than they were concerned with the maintenance of the

grasslands-even when this resulted in ecosystemic ruin of the land

and economic catastrophe for themselves. Similarly, as indicated by

the tramway issue, the park service has not always been entirely

certain that the protection of wilderness should take preference over

the satisfaction of the tourism market. Unfortunately, instrumental

motivations of the park service in satisfying tourists often largely

preclude the protection and preservation of wilderness.

According to my hermeneutic, rigid and unexamined categories

of textuality prevent the evolution or interpretation of discourse.

Indeed, as noted, literacy itself has shaped discourse. However, it

may be possible to reinterpret and reword instrumental narratives,

such as those of economics and environmental management, which

are currently central to the park service. One way might be to try to

inhabit the narrative of the N'de and recontextualize ourselves in

terms of White Painted Woman and Coyote.3 Another might be to

reinterpret the Christian narrative of early settlers.' Yet another



166

way might be to recontextualize environmental science and economics

in terms of sustainability rather than efficiency.5

While it is possible to reword instrumental narratives, it is also

possible to expand the conversation to include other narratives. Birch,

for example, notes that wilderness areas are subversive insofar as

they allow opportunities to reword ourselves through direct encounter

with otherness. In the remainder of this chapter I expand my notion

that other narratives-narratives which give voice to otherness such

as wilderness encounters and aesthetic discourses-are particularly

well suited to expanding the cultural conversation about wilderness

and in developing more sophisticated interpretations of moral

identity.

Expanding the Conversation through Other Narratives

One way to expand the conversation regarding wilderness is to

encounter it. Leaving civilized spaces for the Guadalupe wilderness

amounts to a interpretive gesture by which we physically leave

behind the codes of civilization. We cross both physical and narrative

boundaries, comprehending the wisdom of archaic humans, who still

"possessed the insight that one had to leave the world, that one could

become 'tame' only if before one had been 'wild', that one could only

live in the true sense of the word if one had proved one's willingness
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to die." To continue Duerr's metaphor, by encountering wilderness

we embark on a boundary exploration, and learn that "One could

know what inside meant only if one had once been outside."" When

we leave behind society, so much of which amounts to a defense of the

same, we begin to encounter the other-the different. It is this

encounter which can occasion a reinterpretation of our identity.

Oelschlaeger, for example, views Henry David Thoreau's

journey into the wilderness of Walden Pond and encounter with

Mount Ktaadn-the most precipitous mountain in Maine-in terms of

a boundary exploration. His residence at Walden Pond reshaped his

persona; in Walden Thoreau laid down his social mask, proclaiming

that he loved the wild (the rhythms of biological process, the

landforms, the wild life) not less than the good (human culture). The

effect of Ktaadn was even more catalytic: he was overwhelmed, so far

across the line that conventional sensibilities no longer made sense.

The questions Thoreau confronted allowed him to reword himself

later.

Talk of mysteries! Think of our life in nature,--daily to

be shown matter, to come in contact with it,-rocks,

trees, wind on our cheeks! the solid earth! the actual

world! the common sense! Contact! Who are we? where

are we?
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Oelschlaeger notes that the "encounter was crucial to the evolution of

Thoreau's idea of wilderness...the final step in Thoreau's development

from transcendentalism to a genuine relation to the universe." 7 Just

as for Thoreau, entering wilderness gives us all a chance to become

savages-from the Latin silviticus, "of the forest" or "wild." One way

of looking at Thoreau's response to wilderness is that "'Such sentences

may also express that our experience broke down, and needed to do

that so that we could experience our form of life itself. What we can

express in this way is the essence of initiation...." In my terms, the

essence of initiation is the beginning of interpretation--the place from

which we begin to reword ourselves and replant our cleared

conceptual spaces with wild new ideas.

One important aspect of the Guadalupe wilderness is that it

provides the opportunity for interpretive gestures concerning different

narrative traditions. When people first come to the Guadalupes they

are often disoriented and even fearful. The space is vast, and the

plants foreign; indeed, much of the desert in the Guadalupe's

lowlands is hostile to Anglo aesthetic perception. But this

uncertainty is the beginning of the process of rewording. After

someone points out what nifty things agave plants are, and after they

have seen a rattlesnake, and after they have seen some prairie

dogs-after they have begun to look at the place-they start to
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reword themselves and achieve more diverse kinds of interpretations.

The expansion of descriptive vocabularies is nurtured by the

metaphors of people who have seen the land already, much like the

experience of an artwork can be enhanced by an art historian who

can help direct the gaze. The subversive potential of wilderness lies

in its power to call forth the need for new interpretations.

Experiencing the Guadalupe wilderness helps open conversation

about ourselves and our relation to wilderness.

While direct, visceral experience with wilderness is without

question important, narratives of such experiences are also

important. Rather than enframing it within the cleared space of

civilization, the writings of Thoreau, John Muir, Robinson Jeffers,

Gary Snyder, Susan Griffin, Edward Abbey, Annie Dillard, and Aldo

Leopold all give voice to the otherness of wilderness.

The visual narratives of artists, are another important way of

expanding the conversation beyond texts-beyond instrumental

interpretations in particular. Artists, including photographers, have

played an important role in developing a vocabulary, both linguistic

and visual, to give voice to wilderness experiences. Indeed, the

discourse of artists has played an important role in creating and

legitimating concern for wilderness.

Perhaps the foremost advocate in America of aesthetics and its
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role in developing more sophisticated interpretations of and

appreciations for wilderness is Eugene Hargrove. For Hargrove, the

central issue for environmental thought is "whether there are any

grounds for defending natural objects and species from economic

exploitation."' Hargrove draws primarily upon the narratives of art

and natural history to justify his view that it is possible to develop an

environmental ethic within a geneology of Western ideas. As he puts

it, "We do not need a new coat; the coat we have just needs a

significant amount of tailoring."' 0

Hargrove's position is that "with regard to intrinsic value,

humans have for nearly three centuries valued natural beauty for its

own sake and without regard to its human uses, and this human or

anthropocentric valuing is never dependent upon any

non-anthropocentric factors or arguments."" Hargrove emphasizes

the longstanding American tradition of seeing aesthetic value in

landscapes.

Between the early part of the nineteenth century and the early

part of the twentieth century Americans became especially interested

in, and accepting of, the notion that wild nature has intrinsic

aesthetic and moral value. This increase in interest was due to two

reasons. First was the growing recognition that the wild landscapes

of the American west could not be interpreted within the aesthetic
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categories of Europe. For example, scenes of the geysers at

Yellowstone were difficult to comprehend within the same aesthetic

frame used to view the Gardens at Versailles. Even though some

scenes-the Rocky Mountains and the Swiss Alps, for example-could

be compared using the vocabulary of the sublime, the huge expanses

of grassy plains in the American midwest were not comparable to

anything in Europe.

Hargrove argues that, as a result of the attempt to comprehend

the American wilderness, aesthetic values changed to reflect the

increasing recognition that American painters were painting

wilderness and not a manipulated landscape as in Europe."

Largely because of the images of nineteenth century landscape

painters and photographers, the American public began to perceive

wilderness in terms of new aesthetic criteria in which wilderness was

valuable in itself, not merely as a raw source of matter or stockpile of

resources to be improved and used. As Hargrove notes, it is just this

comparison of art works and natural places that caused contemporary

aesthetic attitudes toward wild nature to develop: "Nature aesthetics

evolved directly out of art aesthetics.""'

Perhaps the most important effect of this change in values is

the creation of the National Park Service. The important role

aesthetic documentation played in the creation of the National Park
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System in general, and of Yellowstone National Park in particular,

cannot be overestimated. The works of photographers W. H. Jackson

and C. E. Watkins and painter Thomas Moran were instrumental in

lobbying Congress because they vividly showed the beauty of the land

to legislators who had not been there." More recently; as

mentioned, aesthetic criteria were important in planning Guadalupe

Mountains National Park.

Hargrove believes that a representational aesthetic encourages

wilderness preservation. It is possible to value the beauty of images

in wildlife calendars and such only because they do in fact look like

existing wilderness areas. The same view is commonly held

concerning art objects such as the cave paintings at Lascaux. People

are willing to view a copy because they know that the original

paintings are protected. Mark Sagoff holds a position similar to

Hargrove's; he argues that natural areas are valuable because they

embody cultural values." For Sagoff, "Our rivers, forests, and

wildlife...serve our society as paradigms of concepts we cherish," such

as freedom and solidarity." Sagoff's position, as with Hargrove's,

chime with my goal of expanding conversation because both

legitimate concern for wilderness which is not dependent upon

instrumental valuation.
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Narrative and Instrumentality

My call for narrative and my emphasis on the constitutive role

of aesthetics in creating moral identity may be misinterpreted in

terms of the Romantic opposition between art and science. If

narratives are interpreted just as examples of utilitarian and

scientific discourse, they may be seen as just another commodity to be

consumed-a curiosity, not a story-cycle to be inhabited. In the

transition from an oral culture to a text-based culture words cease to

be events but instead become placemarkers and commodities.

Whereas for oral people narratives need to be retold to be

maintained, for text-based people, a story need only be written down.

As Marshall McLuhan suggests, this process is exaggerated by

printing, and more recently by the electronic mass media. "As the

market society defined itself, literature moved into the role of

consumer commodity. The public became patron. Art reversed its

role from guide for perception into convenient amenity or package.""

Hence, advocacy of narrative might be interpreted through an

instrumental frame to mean not stories to inhabit but stories to

consume.

In another possible way of envisioning the future of

narrative-one directly at odds with my position-the relation

between works of art and natural places might not be valued. There
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might, for example, be no need to preserve the environment once

people were satisfied they had created enough of certain kinds of

images or stories of places: we have three stories of the Guadalupes

and lots of pictures; why preserve the place now? In a culture that

values narrative and nature only as instrumental commodities, it

might be considered redundant to preserve the natural world."

Indeed, in such a narrative world, preserving the environment might

even be considered a hindrance-because an altered landscape

arguably could create opportunities for more images and more stories:

the greater the amount of alteration, the greater the number of

possible images and stories for popular culture to consume. Hence,

an emphasis on narrative need not imply the existence of wilderness

areas. Narrative itself could be seen as merely another commodity to

market, just as the material culture of Native Americans and

photographic images of wilderness are currently marketed.

However, there are several reasons why an instrumental

reading of narrative probably need not continue. It is unlikely that

as we move from a modern to a postmodern time that we would

completely abandon non-instrumental valuing. There is a

longstanding tradition of valuing art intrinsically which will more

than likely not be abandoned. The fact that recently the

objectification of artworks has been criticized supports the view that
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commoditization of art is an abnormality and not the norm."

Indeed, oral cultures enable us to extend the tradition of non-

instrumental valuation back to Paleolithic times. Oral cultures

believe that, just as words hold power, visual images also harbor

power. Accordingly, an image is not a "mere representation. On the

contrary, they are believed by their creators to embody the power, the

being, the life of their fleshy (corporal) counterpart." To render a

creature's likeness in an image "means to inject its personhood and

powers into that substance as well as to confer upon it the power

inherent in that new skin." 20 Hence, one reason why an

instrumental view of narrative need not continue is that it is not the

only story. There are a diversity of ways we can reword ourselves,

and a longstanding aesthetic tradition which suggests examples of

ways to do so.

Rorty suggests yet another reason why an instrumental

reading of narrative will not happen, involving a distinction between

two means of rationality. One meaning of rational is that to be

rational is to be "methodical: that is, to have criteria for success laid

down in advance."" The premier example of this use of rational

occurs in science. Indeed, the scientist, "knowing in advance what

would count as disconfirming his hypothesis and prepared to abandon

that hypothesis as a result of the unfavorable outcome of a single
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experiment, seems a truly heroic example." If "being rational"

means "being able to lay down criteria in advance," then it is possible

to take natural science as the paradigm of rationality. Importantly, if

the gesture of scientific rationality is taken as normative, then art

and aesthetics and narrative itself will be considered irrational and

emotive.

Rorty argues that there is a second sense of rationality

according to which "the word means something like 'sane' or

'reasonable' rather than 'methodological.' It names a set of moral

virtues: tolerance, respect for the opinions of those around one,

willingness to listen, reliance on persuasion rather than force.... In

this sense of 'rational,' the word means something more like 'civilized'

than like 'methodological.'"" In my terms, when Rorty's notion of

rationality as civil discourse is maintained, then it is also possible to

recognize the constitutive role of narrative and aesthetics in the

creation of moral identity Rorty believes that maintaining this

description of rationality is important for democratic societies,

because it allows people to make normative moral judgments that do

not close conversations.

Rorty's narrative conception of rationality also allows for a

description of moral identity consistent with the one I advocate.

Rorty argues that "We can keep the notion of 'morality' just insofar as
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we can cease to think of morality as the voice of the divine part of

ourselves and instead think of it as the voice of ourselves as members

of a community, speakers of a common language."" In my terms,

we can keep the notion of "morality" insofar as we recognize that it is

contextualized within a discursive tradition, and that it is affected by

dynamics inherent in traditions such as the differences between oral,

text-based, and electronic-media-based cultures. When we adopt a

narrative position of moral identity, morality can be recontextualized

in terms of the public and private vocabularies, which are like "two

kinds of tools-as little in need of synthesis as are paintbrushes and

crowbars."" A private vocabulary is what persons create to answer

questions regarding the point of human life. Public vocabularies are

what cultures inhabit and use to sort out the question of whether

others are in pain; they are also the vocabularies people use to justify

unpopular attempts to ameliorate pain and achieve the realization of

social virtues such as ending discrimination and encouraging

solidarity. For Rorty, "feelings of solidarity are necessarily a matter

of which similarities and differences strike us as salient, and that

such salience is a function of a historically contingent final

vocabulary."" Accordingly, there is a need for conversation and

reinterpretation of the final vocabularies, of the narratives which
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people use to contextualize their public and private lives.

Rorty suggests that moral progress lies in the "ability to see

more and more traditional differences (of tribe, religion, race,

customs, and the like) as unimportant when compared with

similarities with respect to pain and humiliation-the ability to think

of people wildly different from ourselves as included in the range of

us." 27 Because the gestures through which Rorty believes such

solidarity is encouraged are linguistic and metaphoric-and thus

primarily aesthetic-his position is compatible with the rewording I

advocate. Just as wilderness experience is a boundary exploration,

for Rorty the metaphors and the "strange noises" found in novels are

also boundary explorations which stop us in our tracks and make us

reinterpret our relations between ourselves and others. Apropos of

enlarging the conversation regarding wilderness through art, Rorty

notes that the same thing that can be said about metaphors "can be

said about anomalous non-linguistic phenomena like platypuses and

pulsars. The latter do not (literally) tell us anything, but they do

make us notice things and start looking around for analogies and

similarities." 29 Artworks, as with platypuses, can help us envison

the otherness of wilderness, encouraging us to look again, to find

analogies and similarities, and to revise and reword ourselves.



179

Conclusions

Perhaps the most important implication of my narrative

conception of moral identity is that it provides a way that we can

reword ourselves and care for wilderness. If the notions of rationality

as method and morality as rules are dropped, and if the constitutive

role of the arts in popular culture is recognized, then morality can be

seen in terms of expanding our range of narratives and increasing the

sophistication of our interpretations.

What I have suggested with my notion of narrative moral

identity is that when we begin to see moral identity in terms of

narrative traditions, then we can reinterpret these traditions and

reword ourselves. The advantage of a non-instrumental narrative

over scientific discourse is that it can help develop moral perception

by nurturing empathy with the ways other people have lived. The

scientific vocabulary of instrumental justification is the one most

affected by the textual dynamics of text-based culture-it is the most

resistant to change. Interpreting narratives is the beginning of the

development of more sophisticated kinds of moral identity. My

hermeneutic approach to narrative, because it functions more within

the dynamic of oral culture, may help free up some of this ridgity. In

addition, my notion of narrative also allows for the possibility of civil

discourse and citizen concerns.
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Mountains National Park." U. S. Department of the Interior,
National Park Service, 1973.

"Fire Management Plan, Natural Resources Management Plan for
Guadalupe Mountains National Park." U. S. Department of the Interior,
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