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 Police Zones: Territory and Identity in Leslie Marmon Silko's
 Ceremony

 Karen Piper

 Zoning is an exercise of the police power to serve the common good
 and general welfare.

 - KF. Zahodiakin Engineering Corp. v. Zoning Board of Adjustment

 Spirits range without boundaries of any sort.
 -Leslie Marmon Silko

 1977

 The year that Leslie Marmon Silko's Ceremony was published was the year the
 Laguna tribe received a warning that the Rio Paguate, the main river that runs
 through the reservation, was contaminated with radium-226. It later became
 public knowledge that not only were all of the Laguna's wells highly irradiated,
 but that the tribal council building, community center, and reservation road
 system had been constructed with radioactive mining waste as well. These
 findings led to the suggestion by the U.S. government that the area be designated
 a "National Sacrifice Area," so that further dumping could continue. American
 Indian Movement (AIM) leader Russell Means pointed out, in response, that
 for a land-linked people, the sacrifice of any geographic region, even one poisoned
 like this, meant the sacrifice of all native peoples residing within it.1

 In an essay entitled "Landscape, History, and the Pueblo Imagination,"
 Silko discusses the impact of the decision in the early 1950s to begin open-pit
 mining of the huge uranium deposits north of Laguna: "I was a child when the
 mining began and the apocalyptic warning stories were being told. I have lived
 long enough to begin hearing the stories which verify the earlier warnings"
 (510). The Laguna response to this devastation of the landscape was to include
 it in their stories, thus ensuring its memory: "By its very ugliness and by the
 violence it does to the land, the Jackpile Mine insures that from now on it,
 too, will be included in the vast body of narratives which make up the history
 of the Laguna people" (511). There are two strands of thought in Silko's analysis
 of the mines that provide a basis for reading Ceremony. On the one hand is the

 Karen Piper is an assistant professor in the Department of English at the University of
 Missouri-Columbia.
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 devastation of the land; on the other, the continuation of the story, and thus
 the land itself. If apocalypse suggests the destruction of the earth and the
 unraveling of the Pueblo culture, the story is that which will hold it together.
 Ceremony thus represents a site of warfare between the destruction of the world
 by the colonizers and the appropriation of these very weapons through the
 stories of the colonized. This is not to say that the Laguna Indians appropriate
 Euro-American weapons for the purpose of destruction, but rather that the
 effects of nuclear development must be included in the story. The story becomes,
 in this way, a sort of territorial remembering or etching on the earth. The
 radioactive dust that settles upon the narrative in Ceremony threatens to destroy
 the story, and thus the world. The challenge in Ceremony, therefore, is to find
 a way to reincorporate, and thus disarm, this very threat.

 The idea of process as a method of understanding is reflected in the Laguna
 tradition of the story, which serves to tie the people and territory together and
 build narrative simultaneously with community. The Laguna story radically
 redefines traditional notions of authorship and reader-response. As Bonnie
 TuSmith suggests, "When the novel is viewed as a process rather than as a finite
 product it incorporates the reader into the text" (123). Silko also defines the
 reader's role as being caught up in the community of the storyteller: "I realize
 now how the telling at Laguna was meant to prevent the withdrawal and isolation
 at times like these" (121). The story is that which keeps people together during
 difficult times - it is a weapon to use against stasis and isolation.

 Stories in Laguna culture bind people - and the world - together as a
 means of preserving life, for if stasis is death so is the atomization or dissolution
 of the community. As William Bevis explains the Laguna perspective, "Individu-
 ality is not even the scene of success or failure; it is nothing" (102). While the
 Euro-American tradition generally associates the rise of the author with the rise
 of the individual, Silko's work radically dissociates from this tradition. Her
 narrative is one of accretion, building upon the narratives of her community,
 and thus presenting the apocalyptic vision that the Jackpile Mine brought to
 Laguna and incorporating it into their myths.2

 Silko initially displaces individualist notions of authorship by attributing
 the Ceremony tale to Thought-Woman, the mythic creator of the universe, while
 presenting herself as a mere transcriber of the tale. TuSmith explains, "This
 arrangement forgoes individual ownership of the text in the Eurocentric sense.
 At the outset of the novel, then, the author places herself within a communal
 context of shared authorship. The story belongs to everyone" (122). Silko also
 shapes a communal identity through a complex system of incorporating white
 signification back into the narrative. In this sense, the reader - who may be
 white - is forced to participate in a Laguna narrative, thus disarming the
 "witchery" itself.

 Silko writes in Ceremony, "Witches crawl into skins of dead animals, but
 they can do nothing but play around with object and bodies" (131). Witches
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 The Disruption of Nuclear Space in Ceremony

 are able to enclose themselves in static formations, magically separating them-
 selves from life. Betonie says to Tayo, "Things which don't shift and grow are
 dead things. They are the things the witchery people want" (126). Translating
 this into white culture, the witchery could be called the reified image, or that
 which is separated from its referent.4 It thus precludes growth or knowledge
 and, culturally, involves the erasure of a process-oriented people and the establish-
 ment of reified structures of meaning.

 Betonie claims in Ceremony that the witchery does not come from the white
 people, but rather they themselves are manifestations of this witchcraft. Therefore
 the cure must be "inclusive of everything" - or, as Silko explains, "A great deal
 of the story is believed to be inside the listener, and the storyteller's role is to
 draw the story out of the listeners" (57). Ceremony does not allow the reader
 to sit back passively and absorb the narrative; indeed, the narrative offers itself
 as a cure for which the reader is in need. Just as the traditional author is the
 active but separate individual, so the traditional reader is the passive but separate
 individual - and the means to separation is that third term, narrative. This is
 why Silko claimed in an oral presentation that Laguna people are generally
 suspect of writing, because it separates the speaker from the listener. The reader,
 in this sense, could be called the "dead object" that absorbs narration - he or
 she is the private subject that sits in a room and reads about something other
 than real life. The cure, then, is affected by the reincorporation of the private
 subject into the narrative.

 Ceremony further requires that the reader take an active role through its
 non-chronological narration; it presents itself as a spatial and chronological
 enigma in need of understanding or ordering. The landscape of Ceremony is a
 teeming space of tangles, flows, and webs. It is non-linear and fragmented and
 fluctuates between native legend and modern novel. For this reason it is difficult
 even to summarize the plot of Ceremony. Ostensibly, a Laguna Indian has
 returned from World War II with "shell shock" problems, an illness that he
 attempts to cure throughout the narrative. Tayo is sent to white doctors, a
 medicine man, a woman healer, and so on. On his journeys he crosses many
 territorial boundaries that signify shifts in Indian identity. At the same time he
 struggles with friends also returned from the war (Emo, Leroy, and Pinkie) who
 are suffering under their own illness: alcoholism. In the dramatic conclusion
 these friends torture Emo, and Tayo refuses to participate. This refusal has been
 called a "hopeful" ending for a peaceful Indian future.5 However, I would
 suggest that Indian non-violence is far from the moral of Ceremony. Instead,
 the narrative uses the ultimate signifier of violence - nuclear holocaust - to
 invoke a new global community, thus weaving even this destructive element
 back in the narrative. Violence is not something that can be avoided or put in
 the past, but rather something for which one must find a name to include in
 the narrative. Ceremony thus describes two narratives that spread throughout
 the world: the story and the bomb. The question, then, is which one will win.
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 Territoriality

 Just as the Laguna story serves to reintegrate the reader and author within a
 community, so it also brings landscape back into the narrative. James Ruppert
 writes, "The reading of the text has been turned into a dynamic interaction
 with the extratextual world" (132). In contrast to the notion of a fictional
 landscape as being separate from any territory, Silko describes the way in which
 Laguna stories also functioned as maps.' For instance, when a Laguna hunter
 traditionally told a tale, he gave pertinent information to other hunters about
 both the migration of the game and the layout of the land. Silko writes, "It is
 impossible to determine which came first: the incident or the geographical
 feature which begs to be brought alive in a story" (Laguna, 502). Stories, in
 this sense, are less about plot than they are about territory - where plot may
 simply be a way to highlight the particular nuances of the territory. Silko explains
 how as a child she would listen to old-time stories and become excited when

 she realized she had been to a cave or mesa that was being described. In describing
 that feeling, she said, "That was when the stories worked best. Because then I
 could sit there listening and be able to visualize myself as being located within
 the story being told, within the landscape" (508). In this sense the reader
 becomes incorporated not only into a story, but into a place or material world.
 The story becomes a means of locating the reader, or organizing spatial percep-
 tions.

 In contrast to this Laguna notion of territory, white culture appropriates
 territory with the language of the witchery. This understanding of territory is
 made explicit in the form of property, as the political geographer Robert Sack
 explains with his notion of territoriality: "Territoriality appears as a general,
 neutral, and essential means by which a place is made, or a space cleared and
 maintained, for things to exist. Societies make this place-clearing function explicit
 and permanent in the concept of property" (65). A parcel of land, for example,
 is considered empty before it has buildings on it - it is valuable only for the
 possible things and events that may occur upon it. Sack continues, " Territoriality
 conceptually separates space from things and then recombines them as an assign-
 ment" (66). This formulation of space as a theater in which one can enact a
 plot or story, however, runs contrary to the Laguna sense of inter-dependence
 between character and place.

 In the Laguna understanding, the landscape is a character, or characters -
 and to eliminate the land is to eliminate the story itself. Patricia Clark Smith
 explains, "The land is not just a collection of objects you do things to, nor is
 it merely a place you do things in, a stage-set for human action. Rather, it is a
 multitude of entities who possess intelligence and personality. These entities are
 active participants with human beings in life processes" (176). Every entity,
 therefore, becomes a key to the story, and to survival itself. Silko describes
 looking over the mesa at home: "One look and you know that simply to survive
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 is a great triumph, that every possible resource is needed, every possible ally -
 even the most humble insect or reptile. You realize you will be speaking to
 them if you intend to last out the year" (507). Ceremony describes a world
 organized by place, in which every living being is necessary to the narrative. In
 this sense, Ceremony necessitates the reader's reorientation from a text-based
 reading to a spatially organized reading.7 It should not only be read, but also
 traced - as on a map, placed in the sense of being physically located. Ceremony,
 as the accretive language of the colonized, suggests a new method of literary
 criticism that would read novels as bundles of stories, inseparable from their
 territories.

 Reading stories as maps, however, becomes problematic when Laguna Indi-
 ans are disenfranchised from their own territory. The Laguna, in Ceremony, are
 no longer able to exclusively define their relationship to the land. It is in this
 sense that a false separation is introduced into the narrative, as Betonie explains:
 "Indians wake up every morning of their lives to see the land which was stolen,
 still there, within reach" (127). In the case of Indian territory outside the
 reservation, this loss is obvious, but even reservation lands have been "stolen"

 in the sense that the rules surrounding their governance are no longer strictly
 self-determined. Symbolically transferred into white hands, the uses of the land

 are subject to a complex and external legal system. Even as Indians were being
 displaced or moved onto reservation lands, these reservations were further broken

 down by the General Allotment Act in an attempt to privatize Indian holdings.
 In this sense reservations are often "hybrid" environments, struggling for sover-
 eignty in the midst of invasive legal and territorial structures. While reservations

 have been technically granted "sovereignty," it is sovereignty only under the
 umbrella of U.S. protectionism. So even where Indians have occupied the same
 land, the mental mappings or cultural patterns that established the perception
 of the landscape have been reorganized.

 This process of dispossession is what Gilles Deleuze and Felix Guattari in
 Anti-Oedipus have called de- and reterritorialization. Deterritorialization is the

 method by which native or "primitive" codes are erased, preparing territories
 for the reinscription or reterritorializations of the colonizers. Reterritorialization
 is the realm of the image, the superstructure, the state. Reterritorialization works

 through abstract signifying systems as a form of infrastructural control. From

 the perspective of the Laguna Indians, however, this very control is illusory.
 Betonie, the medicine man in Ceremony, reminds Tayo about the illusions of
 the colonizers: "They only fool themselves when they think it is theirs. The
 deeds and papers don't mean anything. It is the people who belong to the
 mountain" (128). This statement can be compared to the logic of Deleuze and
 Guattari's formulation of territory:

 1. "They only fool themselves when they think it is theirs" - deterritorializa-

 tion. The territory has been erased (rendered symbolically manipulable) in order
 to gain an imaginary sense of possession over it. Deterritorialization is self-
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 deception, the cultural amnesia of the colonizers. This amnesia, however, can
 only be revealed by those who have a different signifying system in relation to
 the territory. The stolen, erased land is still there.

 2. "The deeds and papers don't mean anything" - reterritorialization. Deeds
 and papers (writing) are the method of reterritorialization. That which was
 erased must be reconstituted through writing, an abstract form of signification.
 Again, the Indian signifying system does not recognize these papers.

 3. "The people belong to the mountain" - primitive territoriality. Mountain
 patterns (climate, migrations, plant communities) determine who the people shall
 be and how they will distribute themselves. The goal of primitive territoriality,
 therefore, is to listen well and mark oneself correctly.

 These three consecutive points reveal how, within Ceremony, the reader is
 continually taken back through his or her own cultural amnesia to an alternative
 form of signification. Ceremony reverses the flow of history, taking Tayo on a
 path back to his native form of signification. In order to understand the trajectory
 of this path, however, one must remove Ceremony from the traditional realm
 of the novel, where narrative is ordered in a linear fashion through a unified
 cultural voice. Ceremony, instead, travels back through layers of cultural significa-
 tion, reading the landscape as a palimpsest.

 Emergence

 Tayo crosses deserts, territories, and maps in an Indian walk across American
 identity. Tayo's movement across these deserts, I suggest, provides an alternative
 patterning of American territories. In "Landscape, History, and the Pueblo
 Imagination," Silko describes the Emergence and Migration of the Laguna
 Pueblo. The Emergence is the story of the origins of the life in the world, when
 people and animals emerged from the four worlds below. The Migration is the
 journey that ensued until the Pueblo people found the place where they would
 live. Silko explains, "The Emergence was an emergence into a precise cultural
 identity" (504). The route from Paguate to Laguna is considered to be this
 migration route, a route that Laguna Indians continue to use today as the
 shortest distance between these two towns - and which is now linked by Route
 66. This is the route that Tayo also travels in Ceremony, linking him to that
 mythical journey. And in this journey the question arises as to which version
 of the landscape - which collection of stories surrounding it - will be experienced.

 Tayo's "emergence" in Ceremony, in contrast to traditional Laguna stories,
 is not an emergence into a precise cultural identity - it is not even anywhere
 near the reservation. The reader first encounters Tayo in a hospital room in
 Los Angeles, after World War II, where he is trying to reconnect the threads
 of his life. The point of emergence for Tayo demonstrates his distance from
 Indian culture. In his awakening he immediately encounters the two cultural
 definitions available to him: white or Indian. The narrator describes this experi-
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 ence: "He recognized it then: the thick white skin that had enclosed him,
 silencing the sensations of living. .... and he had been left only with the hum
 of the tissues that enclosed him" (229). "White skin" in this sentence functions
 metonymically as a signifier for white culture, which wraps itself around the
 Indian identity. Tayo's white "skin" is the symbolic structure of colonizers,
 their reterritorializing mechanism. And while the doctors attempt to transform
 him into a white citizen, he cannot exist within this symbolic structure. It is
 dead, and he is dead within it.

 Life, in contrast, exists only in relation. Tayo realizes this when he returns
 to his cultural roots through a visit to the medicine man:

 He wanted to yell at the medicine man, to yell the things the white
 doctors had yelled at him - that he had to think only of himself, and
 not about the others, that he would never get well as long as he used
 words like "we" and "us." But he had known the answer all along,
 even while the white doctors were telling him he could get well and
 he was trying to believe them. . . . His sickness was only part of some-
 thing larger, and his cure would be found only in something great and
 inclusive of everything. (125-26)

 This passage reveals the way in which subjects become constituted by white
 medicine.8White doctors functions under the assumption of individual responsi-
 bility, and so reinforce that myth within their subjects. Rather than viewing the
 body as part of a macrocosm - the world - white medicine reads the body as
 a microcosm in and of itself. The constitution of white subject, therefore, is
 equated with the erasure of context or relation. The Laguna subject, on the
 contrary, reads place, reads specificity, reads itself as territorial subject - and
 just as colonialism is a learned behavior, so may be the colonized perspective.
 Tayo, who is part Laguna and part White, is in some sense a mediator between
 these two realms.9

 Tayo begins to reconnect with the Laguna Pueblo when he returns to the
 reservation. In this space Tayo finds the interconnectedness that begins to signify
 health. Silko writes, "In a world of crickets and wind and cottonwood trees he

 was almost alive again; he was visible" (104). Visibility for Tayo entails relation,
 a participatory presence in a familiar landscape. Tayo, for instance, claims that
 he had not killed anybody in the war, "but that he had done things far worse,
 and the effects were everywhere in the cloudless sky, on the dry brown hills,
 shrinking skin and hide taut over sharp bone" (36). His actions occur within
 the context of his relationship with the earth, and his impact upon it. And in
 this statement we can see that for Tayo the land itself is a living being, complete
 with skin and hide - it is animated.

 The problem, however, is that Tayo also lives in a world of white witchery
 that effaces the very landscape he resides within. His journeys, in response,
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 reflect his attempts to return to the Laguna ways. In Tayo's journeys through
 the Laguna reservation, he passes by springs and other sites where water may
 be found, and there performs the rituals necessary to sustain them. Silko writes,
 "The small spring near the Paguate village is literally the source and continuance
 of life for people in the area" (Laguna, 505). The rivers surrounding Laguna,
 however, were by this time contaminated by radioactive poisoning. At one point
 Tayo stumbles across an abandoned governmental test drilling site and drinks
 the water from a nearby well, wondering what gives it that "metallic" taste.
 Water in Ceremony represents the Emergence Place, which Silko describes in
 Laguna tradition as "a small natural spring edged with mossy sandstone and
 full of cattails" - the irony is that the water Tayo drinks is most likely contami-
 nated with radiation. This contamination calls into contrast the Laguna territorial
 meanings and the white world. Tayo, in crossing this doubled landscape, brings
 together these meanings in their troubled proximity. The white, reified territory
 perpetually invades the Laguna landscape.

 In Ceremony Silko questions the privileging of white maps in the territory
 she describes. Competing representations of territory form the basis of Silko's
 double narrative, double because it reads the land both through the filter of the
 white sign and against it.1" Tayo's grandmother could remember a time "when
 the people shared a single clan name and they told each other who they were.
 ... from before they were born and long after they died, the people shared the
 same consciousness" (68). This consciousness, however, is lost with the arrival

 of whites, as Silko explains: "The fifth world had become entangled with
 European names: the names of rivers, the hills, the names of the animals and
 plants - all of creation suddenly had two names: an Indian name and a white
 name" (68). The result of this doubling is a division and entangling that
 ultimately affects Laguna consciousness.

 When Tayo's friends, Harley and Leroy, are killed in a automobile wreck,
 Silko describes the funeral: "Two big flags covered the coffins completely, and
 it looked as if the people from the village had gathered only to bury the flags"
 (259). This Indian burial may be read in terms of representative territories,
 looking at either the corpses or the flags for an understanding of the lives that
 had been lived. "They were America the Beautiful, too," Tayo had cried in a
 bar in Magdalena, describing the way an Indian felt in a Marine uniform (42).
 But after the war they were just reservation Indians again. Tayo and his friends
 struggle to shape their identity between two different sorts of signifying realms,
 one of "official" American identity (signified by the flag) and the other, that
 of the erased Indian (signified by the corpse). And while the uniform may
 temporarily link them to the white signifying chain, their bodies remain con-
 nected to an Indian landscape.

 While the Indians of Ceremony live in this double world of telephone books
 and native fetishes, some appropriate the colonizers' language as a strategy of
 survival. Betonie claims he must "keep track of his people" in the shantytowns;
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 however, he also feels the need to range wider in his understanding. Pointing
 at telephone books, he says, "I brought back the books with all the names in
 them. Keeping track of things" (121). The accretive range of Betonie's landscape
 is symptomatic of a sense of uncontainable territory. New spatial definitions
 surrounding Betonie necessitate his traveling far and wide in order to keep pace.
 "In the old days it was simple," he explains. "A medicine person could get by
 without all these things. But nowadays .. ." (121). On the one hand Betonie's
 appropriations represent an awareness of the necessity for change and a recogni-
 tion of the shifting white world. Betonie's co-opting of the telephone books for
 his religious ceremonies may be empowering in this sense. But on the other
 hand it also represents the disintegration of Indian identity. Betonie, through
 these phone books, enters the confused, randomly quantitative white world.
 The question is whether or not the centrifugal force of the deterritorialized
 white world will serve to tear apart his own. Betonie stands as a constant overseer
 of white territories, as well as a reminder of the Indian claim to those very
 territories. In this way he functions to expand the story and thus Indian power.

 Zoning

 Betonie lives by Gallup's shantytown, and is often bewildered by the response
 people have to his choice of residence. He claims, "It strikes me funny, people
 wondering why I live so close to this filthy town. But see, this hogan was here
 first. Built long before the white people ever came. It is that town down there
 which is out of place, not this old medicine man" (118). In this sense Betonie

 reincorporates the town of Gallup into his conception of place, demonstrating
 that the Indian presence has supremacy and will not disappear. Gallup attempts
 to efface the presence of Indians within the city limits by moving them to a
 marginalized area under the bridge, but Betonie's hogan stands as a perpetual
 reminder of an alternative and mutually exclusive claim to the same land.

 In the city of Gallup we see how the struggle between white and Indian
 identity is played out through territorial mapping. While Gallup is built on
 Indian territory and relies on the Indian tourism industry, its planners continually
 suppress the real presence of Indians. The location of the shantytown is "across
 the tracks" in an area zoned for industrial and waste purposes; it is habitually
 destroyed by Gallup police. The Indians who live in the shantytown are generally
 driven to Gallup by the instability of the surrounding reservation economies -
 due to drought, radioactive pollution, and an increasingly uninhabitable land
 base. In Ceremony, we witness the result of this migration in the impoverished
 habitation of the Gallup Indians, as Tayo observes:

 He didn't know how they got there in the first place, from the reservation

 to Gallup, but some must have had jobs for awhile when they first
 came. .... Reservation people were the first ones to get laid off because
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 white people in Gallup already knew they wouldn't ask any questions
 or get angry; they just walked away. They were educated only enough
 to know they wanted to leave the reservation. (115)

 Because the Indian is forced into the position of surplus laborer, his employment
 is never guaranteed. Silko writes, "The Gallup people knew they didn't have
 to pay good wages or put up with anything they didn't like, because there were
 plenty more Indians where these had come from" (115). And with scanty
 employment and plentiful booze, many Gallup Indians end up in shantytowns
 beneath the bridge.

 The irony of Gallup's treatment of Indians is that their presence is seasonally
 desired for Ceremonial, when the tourists come to view "authentic" native
 practices. As Betonie describes this arrangement to Tayo, "this is where Gallup
 keeps Indians until Ceremonial time. Then they want to show us off to the
 tourists" (117). But these seasonally marketable Indians are treated like vermin
 in the off-season. They are burned, sprayed, and pushed out of sight. Silko
 describes this in graphic detail: "The men in dark green coveralls came with
 steel canisters on their backs, and they sprayed the places where the shelters had
 been; and in the burned smell of cloth and wood he could smell the long white
 halls of the place they kept children" (112). The tragedy, of course, is that the
 shantytown Indians have nowhere else to go. Burning down the shantytown,
 therefore, is simply a manifestation of white denial, an attempt to erase living
 beings and their territorial claims.

 The shantytown under the bridge is Gallup's whore in Ceremony. It is made
 to put out, then burned, beaten, and shamed back into submission. The location
 of the shantytown in Gallup is demonstrative of its invisible or Othered space.
 Silko writes, "The shelters were scattered along the banks of the river. Some of
 them were in the wide arroyo that the creek cut through Gallup, but the others
 were in the salt-cedar and willow thickets that grew along the stream banks"
 (108). This space follows a certain cultural logic, described by Grady Clay in
 Close-Up: How to Read the American City. According to Clay, a "break" is an
 area in a city where a natural barrier (or the railway system) causes a deviation
 from the national gridiron system. "As towns expanded," Clay writes, "their
 diagonal grids encountered the one-mile-apart range or section roads, which
 followed the north-south-east-west compass" (47). At that meeting point a
 barrier is created to further development: "Breaks form psychological, as well
 as geographic, barriers; they set up relationships that confuse, so that territory
 on the other side seems strange and unreliable. Land beyond the break has an
 uneasy look about it; development is spotty and irregular" (49). The notion of
 "living across the tracks" is manifest in these spaces. A closer look at the
 positioning of Gallup's shantytowns reveals that they are "on the north side of
 the railroad tracks, next to the river and the dump" - they are also "where
 none of them [whites] want to live" (117). Gallup's shantytown reveals the fears
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 that arise in spaces of irrational or uneven development, spaces whose very break
 in design is often attributed to natural barriers such as rivers.

 There is, however, another patterning to Gallup's shantytown region. Gal-
 lup's disruption by the riverbed, which floods every year, creates a space in
 which alternative territorial definitions may thrive. If the river was seen as
 threatening and disorienting to the geometric eye of the white settler, it is
 approached with ease by Betonie and the Laguna Indians. What is viewed with
 an uneasy eye from south of the break zone takes on a new meaning when seen
 from the other side. And if the shantytowns are zoned and controlled as a site
 of refuse by Gallup police, they are viewed as a community by Betonie.

 Just as the shantytown resides outside of the municipal grid, creating a site
 of rupture and threat to the cultural logic, so reservation lands are located
 outside of the national grid system. The interesting thing about reservation
 territories is that when the attempted per-capita allotment of reservation lands
 proved a failure and was abandoned, reservations were left in a state of partial
 and residual allotment." Reservations, though located outside of the national
 grid system, may still be partially divided as gridded land. This land may be
 owned or leased by whites, or held tribally or in allotments by Indians. If you
 look at a Laguna Reservation map, for instance, you will find that the reservation

 is approximately half gridded and half ungridded, although there are no gridded
 townships. This creates a great deal of dispute, both federal and local, over land
 tenure systems on reservations. Previous land divisions have largely undermined
 traditional land tenure systems, and the U.S. Supreme Court has ruled that
 Indian sovereignty is non-territorial." That is to say, sovereignty is limited to
 functions within the territory but does not apply to the territory itself. Actual
 ownership of Indian land, therefore, is tenuous and complicated. If ownership
 generally means sovereignty over the functions that occur within a defined
 territory, how then can there be non-territorial sovereignty?

 These questions are vital to understanding the ways in which Ceremony
 represents the conflicting definitions of territory. Although reservations are tradi-

 tionally understood as Indian territory, their status is often broken up and
 ambiguously defined. Likewise, urban Indians are faced with a zoning system
 that would eradicate their existence yet reinforce their reified presence. The
 Indians of Ceremony cannot find a place to live within the zoning laws. In
 Gallup, they are designated as waste and disruption; there is no zone for the
 homeless. On the reservation sovereignty belongs to the Indian, but in name
 only.

 If everything has two names in the Indian world, as Silko describes, only
 one name obeys the territorial inscriptions that are considered "legal." The other
 stands in perpetual violation through its very presence; it cannot be gridded,
 zoned, or pressed into service. The white lie, the white belief, is that this
 suppression has already been accomplished. Silko's accretive understanding of
 the story continually draws in the very elements that white culture would silence.
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 She brings to the surface of her narrative the abandoned Indians of Gallup,
 redrawing the shape of the city around Laguna narrative. For if the Laguna
 story does not bring together these conflicting definitions of territory, Silko
 suggests, they will be united in an apocalyptic sense.

 Nuclear Holocaust

 Nuclear holocaust represents the ultimate "witchery" of white civilization, the
 realm of dead objects and cleared space. It is the ultimate disruption or erasure
 of the codes engraved upon the territory and the people. The two counter-
 posed languages, Indian and white, threaten to be united within Ceremony by
 the apocalyptic vision of atomic warfare. Tayo witnesses the birth of the atomic
 bomb during World War II, which he describes:

 There was no end to it; it knew no boundaries; and he had arrived at

 the point of convergence where the fate of all living things, and even
 the earth, had been laid. The lines of cultures and worlds were ...
 converging in the middle of the witchery's final ceremonial sand paint-
 ing. Human beings were one clan again, united by the fate the destroyers
 planned for all of them. (246)

 Grandma dreams of a lost time when the world was one clan, for in Laguna
 myth all cultures arrive from the same emergence place before they migrate to
 different locales. If emergence, therefore, is the birth of the world, nuclear
 holocaust symbolizes its union in death. The bomb in Ceremony forces the world
 to speak one language again.

 Betonie, the medicine man, claims that the ceremony will die if he does
 not learn to incorporate these changes into it. "That's what the witchery is
 counting on," he explains to Tayo, "that we will cling to the ceremonies the
 way they were, and then their power will triumph" (126). Therefore, he collects
 telephone books and takes train rides, hoping to bring the modern world and
 its technology into the scope of his cure. Ceremony becomes a race between two
 different cultures, one toward destruction and the other toward the cure.

 Tayo, in his journey to find a cure, becomes a part of this process. Tayo
 breaks open the boundaries of abstract territoriality and subjectivity through a
 dialectical relationship with the landscape in his wanderings. He crosses the
 borders of reservation (Laguna), national forest (Mt. Taylor), and municipality
 (Gallup). Each area is coded for different uses by the U.S. government, and we
 can see how his sense of identity changes as he passes in and out of these codes.
 Tayo, however, is following a different pattern, the pattern of his people, which
 once united this territory. His walk, therefore, strips governmental designations
 and embraces the patterns and land perceptions of the old people. Walking here
 functions as its own form of writing, a geographical inscription in which a
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 dialectic between land and feet sets the terms. Tayo's walk is a remembering,
 a self-remembering and a place-remembering, which is necessarily a violation
 of white legal landscapes.

 At the end of Ceremony, the narrator says that Tayo will return to the place
 of his cure, the place where he had learned of the healing value of plants. He
 was taught by a woman he met during his journey to Mt. Taylor, where he
 learned the rituals that bring the rain and keep the world in balance. The
 narrator explains Tayo's new task: "He would gather the seed for her and plant

 them with great care in places near sandy hills. .... The plants would grow there
 like the story, strong and translucent as stars" (254). Tayo will return to that
 place, carrying on the Laguna rituals that bind the world together. It is this
 planting and care of seeds that restabilizes the dust of a destroyed landscape
 and brings life back to the people. More important, these plants represent the
 continuation of the Laguna story, carried on in the materiality of the world.

 Ceremony works to destroy the power of colonial signification and its ultimate

 outcome, nuclear warfare, through the materiality of the colonized. Ceremony
 forces the reader to re-enter the narrative, and also forces the (master) narrative

 to re-enter the world. Gayatri Spivak has suggested that "although the history
 of Europe as Subject is narrativized by the law, political economy, and ideology of
 the West, this concealed Subject pretends it has no 'geopolitical determinations' "
 (24). Ceremony serves to reveal the geopolitical associations that are the missing
 link in Euro-American narrative. By reimagining history as spatial history we
 may begin to hear the language of the colonized. For if the silencing of the
 colonized is accomplished through the erasure of symbolic territories, the land-
 scape becomes a medium through which the colonized may continually fissure
 back into reified colonial consciousness. And it is precisely through this emer-
 gence that the story may continue.

 Notes

 1. For a history of the mining projects in the Laguna Pueblo region, see Churchill's Struggle,
 69-79.

 2. This notion of accretion is described in Allen, Literature and Visual Arts, 95.

 3. See TuSmith, All My Relatives, 120.

 4. This is the level of symbolic reification that Deleuze and Guattari describe: "Death is not

 desired, but what is desired is dead, already dead: images. Everything labors in death." Deleuze
 and Guattari, Anti-Oedipus, 337.

 5. For one example critique, see Evasdaughter's "Silko's Ceremony."

 6. See Silko, "Landscape," 502.

 7. In the section entitled "Spatial Historiographies" from his Postmodernism (364-76), Jameson

 describes the way in which postmodern texts are organized spatially rather than temporally. His
 notion of spatial readings, however, remains text-bound, whether he is focusing on videos, newspa-
 pers, or novels. What I am proposing, instead, is a reading of territories or actual geopolitical
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 designations. These can be read through maps, migrations, laws, etc., anything that determines
 the cultural organization of the landscape.

 8. For a general treatment of this subject, see Foucault, Madness, 35, where he argues that,
 "Psychiatry is a monologue of reason about madness." Deleuze and Guattari in Anti-Oedipus
 describe a similar treatment for the schizophrenic: "There are those who will maintain that the
 schizo is incapable of saying the word I, and that we must restore his ability to pronounce this
 hallowed word. All of which the schizo sums up by saying: they're fucking me over again" (23).

 9. Critics have discussed Ceremony as a point of mediation between white and Indian cultures.

 See, for instance, Ruppert's "Dialogism and Mediation," 129-35, in which he explores the possibility
 of finding a mediated space between colonizer and colonized in this narrative. Although Silko's
 Ceremony easily lends itself to a dialogic reading because of her continual references to connectivity

 in language, I find that this reading does not grant enough weight to the power disequilibrium
 between colonizer and colonized.

 10. Andrew Wiget complicates Silko's position as a Native American seeking authority through
 a white medium. However, Wiget's emphasis upon authorial motives may perpetuate notions of
 subjectivity that detract from the force of Ceremony's radical refiguring of Western identity.

 11. The ostensible purpose of the General Allotment Act of 1877, in which reservations were
 divided up into 160-acre per-capita units, was the assimilation of Indians into U.S. culture; however,

 lands that remained after the allotment were sold to white homesteaders as a means of encouraging
 Western settlement.

 12. Glassner, Political Geography, 203.
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