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Preface to the First Edition

This book began as a research project for a Junior
Fellowship at Dumbarton Oaks Research Library in
1986.1had just finished my dissertation at UCLA un-
der H. B. Nicholson, in which, among other things,
I had tackled a glyph-by-glyph transliteration and
decipherment of the texts in the Dresden Codex’s
New Year pages. I approached the Paris Codex in
the same way, concentrating almost entirely on the
glyphs, with little attention to the iconography or
calendrics. Every glyph on every page was assigned
its Zimmerman and Thompson catalogue num-
bers, and an attempt was made to assign phonetic
or logographic values to every sign. This took the
better part of five months. That, plus writing two ar-
ticles for publication and attending numerous meet-
ings, completed my stay at Dumbarton Oaks. I did
not yet have anything close to a book.

That summer, with a grant-in-aid from the
American Council of Learned Societies, I worked at
George and Gene Stuart’s house in Maryland, try-
ing to flesh out chapters, but I found myself spend-
ing more time looking for a job than writing. As
September 1987 arrived, I had no job and my wife
and I decided to move back to California, where I
again took up the honorable trade of framing hous-
es. I then started my own contract archaeology busi-
ness and slowly made the transition from pound-
ing nails to writing cultural resource management
reports for developers and engineers. By 1989, I had
made enough money to take a summer off and re-
turn to my book. By a great turn of good fortune
I was allowed, once again, to work at George and
Gene Stuart’s. There, surrounded by one of the best
libraries in Maya studies anywhere, I wrote the
present volume.

My focus had changed drastically, away from

Detail of the Paris Codex page 11.
Courtesy of the Bibliotheque Nationale de France.

decipherment of hieroglyphs to a more (I hope)
ethnographic approach to understanding how the
codex was used by the Maya priest. To do this, I
employed comparative materials from the Books
of Chilam Balam and modern Maya ethnography,
including my own fieldwork in various Mayan-
speaking towns of Yucatdn.

By early 1990, the book had been accepted for
publication and the process of making revisions for
the final draft began, a difficult process because in
my work situation I was fairly isolated from the aca-
demic community of Mayanists. This situation hap-
pily changed when, in the fall of 1990, I received a
position at the University of California at Riverside,
where I divided my time between doing contract
archaeology in Southern California and advancing
my understanding of the Maya people of Yucatan,
both past and present. In 1993, I left the university to
establish a nonprofit research center, the Center for
Indigenous Studies, where current work promotes
Indian heritage projects in both southern California
and Yucatan.

The only chapter to receive major revisions since
the first draft is the chapter on the Maya constella-
tions. This was totally rewritten in May 1992, based
in part on the energetic and productive debates on
Maya star lore presented the previous month at the
Texas Maya Meetings in Austin. To those looking
for a spate of new decipherments, this book will be
a disappointment. But for those seeking an under-
standing of the integrative nature of Maya religion
and the intricate interweaving of spirit forces as seen
by the Maya priests, the book should be welcome. If
it is received by students of the Maya as warmly as
I have been received by those same people, the task
of writing it will have been worthwhile.
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Preface to the Thirtieth Anniversary Edition

I am honored to write a preface to this second edi-
tion, delighted to be asked. To write a book that
holds up over thirty years gives great satisfaction.
I recall while doing the research, first at Dumbarton
Oaks, then in George Stuart’s basement library in
Silver Spring, Maryland, that I wanted to emulate
the scholars I was reading, whose work you could
“take to the bank.” Whether I succeeded I leave to
others, but for Precolumbia Mesoweb Press to pub-
lish a second edition suggests perhaps yes.

In reflection, it’s sad to think of those who have
passed during this time, in particular Dr. Stuart,
whose unique sensibilities, unwavering support,
and childlike excitement over Mesoamerican ar-
chaeology, boosted the field. As I reach my later
years myself, I hold up George as a model.

What would I write differently today? In the first
place, the title. To call the Maya day keepers priests
is to mimic the Spanish missionaries’ sacerdote, and
my growing awareness of the Indigenous perspec-
tive over the last thirty years, my sincere efforts
to develop Native Mesoamerican friendships, my
willingness to be teachable, leads me to reject the
term priest for what today would be called spiritual
guides.

Likewise, the term god is eschewed by many
Maya colleagues. Maize gods and rain gods are not
gods so much as protectors and guardians, spirit
companions, embodiments of natural and super-
natural forces. Perhaps deities is closer to the mark.

My words on the Books of Chilam Balam re-
flected my ignorance on the subject. They were
not written in secret by brave subversives defying
their cruel overlords. Many of the original passages
were written in the church, in collaboration with the
church, and under the tutelage of the missionaries,

Detail of the Paris Codex page 16.
Courtesy of the Bibliotheque Nationale de France.

as subsequent scholarship has taught us.

What parts of the book am I happiest about?
For specifics, two somewhat irregular and tentative
proposals in my Constellation Pages chapter have
grown more solid and secure over time: there was
no Maya zodiac and the “eclipse glyph” is not an
eclipse glyph. My subsequent writings on these
matters have grown more confident.

Mostly I am pleased with the overall tone: that
codices were handbooks and tools of Maya spiritual
guides who used them to decipher the invisible
world to aid their fellow travelers, not artifacts to be
analyzed like so much data by modern researchers.
Eric Thompson got this. His masterwork on the
Dresden Codex emphasized the Maya perspective,
how the spiritual practitioners used the almanacs
for divination and for reading omens. He under-
stood this well before others began to appreciate the
Native viewpoint. With all the Thompson-bashing
regarding his then stance on glyphic decipherment,
we forget what a giant he was in our field, and for
me, his view of the codices from the Indigenous
perspective, his “astrology rather than astronomy”
approach to the Maya heavens, is underappreciated.

As I reread the book’s concluding chapter, I am
generally pleased with what I wrote:

“To the native priest peering into the Paris
Codex, the myriad forces of the spirit world were
arranged and organized on the pages before him.
The awesome interweaving cycles within cycles
became comprehensible and predictable . . . where
a multitude of forces merge into a system that is
harmonious and complete.”

For you, dear reader, I hope this book at least begins
to convey the depth and range of Maya spirituality.
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Introduction
by George E. Stuart

The Paris Codex, or Codex Peresianus, has been per-
haps the least appreciated and utilized of the four
Maya hieroglyphic books now known to have sur-
vived the Spanish Conquest. The reasons for this are
not difficult to understand.

First, the codex is short, the fragment of a longer
original, and much of its content has been obliterat-
ed by time, particularly in the margin areas of the
individual pages. Although the extant portion of the
Grolier Codex, now in Mexico City, is even shorter
than the Paris manuscript, the excellent preserva-
tion of the former makes it, by comparison, a verita-
ble model of graphic clarity and completeness.

Second, it can be argued that the quality of
draftsmanship in the Paris Codex falls far short of
that which characterizes the Dresden manuscript,
acknowledged for its beauty, clarity, and the intri-
cacy of its content. This disparity is only exagger-
ated by the physical condition of the Paris pages.
And while the Madrid manuscript may also be seen
as the product of a mediocre draftsman, it at least
possesses a certain raw vivacity and graphic impact
which the Paris Codex lacks.

Detail of the Paris Codex page 24.
Courtesy of the Bibliotheque Nationale de France.

Third, the publication history of the Paris Codex
has seen a succession of both primary and deriva-
tive reproductions and facsimilies of the manuscript
that, on the whole, are not only quite varied in
quality, but which are also rare and therefore diffi-
cult of access. Both factors have hindered all who
have sought to investigate the codex in detail. As a
result, there has been a relative lack of both specif-
ic decipherments and an interpretation of the Paris
Codex as a coherent whole. The present study by
Bruce Love does much to fill that gap. And since his
treatment is fundamentally one of iconographic and
epigraphic analysis, drawing appropriately on the
efforts of past and present colleagues, I will confine
the scope of the present introduction to simpler mat-
ters of the historical background and physical de-
scription of the document.

The History of the Codex

Of the origin of the Paris Codex we know noth-
ing. It clearly originated in the Lowland Maya
Area and, whatever the date of its actual painting,

The Paris Codex 13



the manuscript as we know it was probably in use
around the time of the Conquest.!

J. Eric S. Thompson (1972), Michael D. Coe
(1989), and others have cited various early accounts
mentioning Maya hieroglyphic books. Among
these, Coe notes the narrative of Peter Martyr, who
described the landing of Herndn Cortés on Cozumel
Island: “Our people found themselves among unoc-
cupied houses, and availed themselves of the food
of the land, and found adornments of various colors
in the houses, tapestries, clothing, coverlets of rus-
tic cotton, that they call hamacas. They also have, O
Holy Father, innumerable books” (Coe translation
from Martyr [1944:325-326]).

Whether the Paris Codex was among these
“innumerable books,” some of which ended up as
part of the “Royal Fifth” sent by Cortés to Emperor
Charles V, we will probably never know. Whatever
its provenience, the manuscript does not make its
historical debut until 1832, when it was acquired
by the Bibliotheque Imperiale in Paris. Giinter
Zimmermann, who has helped greatly in detailing
the early history of the Paris Codex, speculates that
it was among the Mexican manuscripts received by
the library around this time from the collections of
Baradere or Latour-Allard (Zimmermann 1954:62 n.
4).

In 1835 the artist Augustine Aglio drew the Paris
Codex in the course of his ongoing commission—he
had begun the task a decade earlier—to copy ancient
Mexican manuscripts for Edward King, Viscount
Kingsborough. The codex was to have appeared
in the tenth volume of Kingsborough's Antiquities
of Mexico—surely the most ambitious publishing
venture in the history of Mesoamerican research.
However, due to Kingsborough’s death (in debtors’
prison), that volume never reached print. Aglio’s
original rendering of the Paris Codex in its earliest
knowable state is lost, but a first-generation version
of it is preserved in a unique set of proof sheets on
vellum, now in the famed Edward Ayer Collection
at the Newberry Library in Chicago.

In 1849 the first known published reference to
the Paris Codex appeared in a short descriptive text
by Joseph M. A. Aubin (Anders 1968:9 n. 10; Glass
1975a:179).

Late in 1855 Mexican scholar José F. Ramirez
wrote a report on eleven codices in the Bibliotheque
Imperiale. His description of the unprepossessing
twenty-two-page Maya book (then Number 2 of
the collection) noted its close resemblance to the
Dresden Codex, which Ramirez had seen in the work
of Kingsborough (1829-1848, vol. 3). The short com-
mentary, relegated to the files of the library, did not
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appear in print for almost a century (Zimmermann
1954:63-64).

The efforts of both Aglio and Ramirez came to
nothing in terms of publication, and notice of the
existence of the Paris manuscript fared little bet-
ter, although Aubin’s (1849) mention of the codex
was noted or quoted by Charles Etienne Brasseur
de Bourbourg on two occasions (1852, 1857-1859,
vol.1). In 1859 José Pérez published two descrip-
tions of the Paris Codex and illustrated one of them
(Pérez 1859a) with a reproduction of a single page
(Anders 1968:9 n. 10; Glass 1975a:179, 1975b:675).
All in all, however, the first twenty-five years or so
of the known existence of the Paris Codex constitute
a kind of “lost generation,” during which time the
precious manuscript remained all but unknown to
the world in general.

The codex was also apparently misplaced to-
ward the end of that span. Late in 1859 the young
Maya scholar Leon de Rosny found it in a basket
among some old papers in a dingy and neglected
chimney corner of the library. The codex was found
wrapped in a now-lost paper bearing the word
“Pérez”’—perhaps a reference to José Pérez, who
certainly must have handled the document short-
ly before.> Whatever the origin of the mysterious
wrapper label, Rosny named the manuscript the
“Codex Pérez” after it.> Despite the tardiness of his
“discovery,” the now-famous episode still pervades
the historical literature as the marker of the begin-
ning of the official history of the Paris Codex.

Publication History

The brief ephemeral publications of Aubin (1849)
and Pérez (1859a, 1859b) on the Paris manuscript
have been noted above. It is also appropriate to
note the possibility mentioned by Glass (1975a:179,
1975b:690) that Rosny may have planned or actu-
ally produced a partial or whole publication of the
manuscript as early as 1856, or before the date of his
discovery (see Rosny 1856, 1860, 1864).

Whatever the resolution of the bibliographi-
cal tangle of the 1850s, the black and white photo-
graphic version of the complete Paris Codex pub-
lished in 1864 by Minister S. E. M. Duruy and the
Commission Scientifique du Mexique is generally
recognized as the first edition (Glass 1975a:179).
Bibliographers disagree on how many of these were
issued; estimates range from ten (Leclerq 1878) to
fifty (Brasseur de Bourbourg 1871). Sulffice it to say
that the work, consisting of albumen prints pasted to
paper sheets, is of superlative rarity. The quality and
integrity of the 1864 images make them immensely



useful to this day in visualizing the codex in its orig-
inal historical state.

In 1887 and 1888, respectively, Rosny published
color and black and white reproductions of the Paris
Codex. Unfortunately, the color lithographic ver-
sion was subject to some retouching, which damag-
es its integrity. Ferdinand Anders (1968:21-22) notes
the main differences between it and the 1864 pho-
tographs. Rosny’s black and white edition of 1888
is excellent, and remains the best for details of the
remnants of European script that appear on pages 9,
15, 16, and 19 of the original (see Appendix).

In his edition of the Paris Codex, William E.
Gates (1909) transformed its pages into his charac-
teristic format of redrawn conventionalized scenes
with accompanying texts printed in the special
Maya hieroglyphic font he developed. Gates includ-
ed copies of the 1864 photographs with this edition.

Actual-size line drawings of each page of the
codex, accompanied by matching explanatory lay-
out diagrams, appeared in Los cddices mayas by ]J.
Antonio Villacorta and Carlos A. Villacorta (1930),
the first combined edition of all the then-known
Maya books. Although the work suffered from slight
inaccuracies, it represents a truly awesome labor of
draftsmanship (by Carlos Villacorta). Reprinted in
1976 and 1977, the work has proven to be the most
durable and accessible working versions of the
Maya codices ever done. The Villacorta version of
the Paris Codex served as the basis for the manu-
script as it appeared in the Russian compendium by
Yuri V. Knorozov (1963).

Although the reproduction of the Paris Codex
by Theodore A. Willard (1933) is based on photo-
graphs, the images were enhanced into starkly con-
trasting black and white line work, and the pages
were printed on a screenfold that effectively repli-
cates the form, if not the nuances and colors, of the
original.

Since its publication in 1968, the facsimile of the
Paris Codex done by the Akademische Druck- und
Verlagsanstalt of Graz, Austria, has served as the
standard. However, as Anders notes in the accom-
panying commentary, this facsimile is little more
than a reprint of Rosny’s 1887 color lithograph-
ic edition since it was not possible to make new
photographs. For this reason, the Graz facsimile
is accompanied by an excellent reprint of the 1864
photographs. This Graz color facsimile was copied
directly for the 1985 printing of Los cédices mayas by
the Universidad Auténoma de Chiapas under the
editorship of Thomas A. Lee.

The present edition of the Paris Codex utiliz-
es the Ektachrome transparencies of the original

manuscript in the files of the Bibliotheque Nationale
(formerly Imperiale) and were taken by the photo-
graphic staff of that institution.

Description and Pagination

A complete description of the codex must at this
writing be based upon the historical literature, for
the manuscript itself is kept in a sealed container,
inaccessible for first-hand examination.

The material of which the Paris Codex is
composed was the subject of an investigation by
Rudolph Schwede (1912), who based his conclu-
sions on a close inspection of small fibers and fiber
clusters taken from marginal areas of the original.
Schwede’s examination—the pertinent text of the
rare work is reprinted by Anders (1968:18-20)—de-
termined that the base material of the manuscript
was manufactured from the inner fibrous bark of the
wild fig. The chalky material used for the sizing of
this relatively coarse surface of yellowish-beige ma-
terial eluded precise identification, but was thought
not to be of mineral origin.

The draftsman of the Paris Codex employed
some half a dozen colors in painting the manuscript.
These include the basic black and red that dominate
the palette, along with brown, pink, turquoise, and
various blues. Some of the variation is doubtless
due to the deterioration of aging. In its physical
makeup the Paris Codex now consists of eleven ver-
tical rectangular leaves forming twenty-two pages.
These were originally joined together in screenfold,
but the historical discrepancies in pagination (see
below) suggest that some joined pages may have
become detached—a problem difficult to resolve
with certainty from the available page-by-page pho-
tographs. Both the obverse and reverse of the co-
dex were painted. The average dimensions for each
of the leaves are 12.5 cm. in width and 23.5 cm. in
height. The calculated length of the unfolded whole
is therefore around 1.40 m.

The pagination imposed upon the manuscript
by various authorities has differed greatly since
1864, and a useful concordance of these diverse
schemes has been compiled by Anders (1968:41).
The differences have come about because the con-
tent of the two “end” pages has been lost to almost
total surface deterioration, confusing the issues of
both subject matter and the number of leaves as-
sumed to be missing.

The pagination employed in the present work
matches that of the editions of Villacorta and
Villacorta (1930, 1976, 1977), Anders (1968), and Lee
(1985), which assigns the numbers 2 through 12 to
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the page sequence of one side of the codex, and the
numbers 15 through 24, and then 1, to the other side.
Pages 13 and 14 do not exist; their presence in the
pagination scheme results from the general agree-
ment that a now-missing twelfth leaf, which held
these two pages back to back, once existed.

Summary

The precious original of the Paris Codex remains
where it came to light in the first place, in the
Bibliotheque Nationale in Paris, where it is cata-
logued in the fonds mexicain, Number 386 (formerly
Number 2). The manuscript is sealed in a wooden
case specially constructed so that two pages of it (20
and 23) are visible through a cover glass. We all owe
a debt of gratitude to the venerable library for its
custodianship of the Paris Codex.*

Given the great strides in the productive study
of Maya and Mesoamerican iconography and epig-
raphy that have taken place in the past decade or
so, the time is now ripe for a comprehensive study
of the contents of the Paris Codex. That the moment
has come is reflected in the recent appearances of
interpretative works by Gregory Severin (1981),
Hannelore Treiber (1987), and others on various as-
pects of the Paris manuscript. The present study by
Bruce Love provides a much-needed comprehen-
sive treatment that should serve as a baseline study
for the foreseeable future. It should also do much in
helping the Paris Codex at last take its rightful place
among the great documents of ancient America.

Notes

! Estimates of the age of the Paris Codex have
ranged as far back as ap 1250, this based on stylistic
resemblances to the Late Postclassic murals at Tulum
and on the arrangements of the scenes on pages 2-11
to a stela at Mayapan (Thompson 1972:16).

2Thomas A. Lee (1985:143) notes that additional
words, in Tzeltal Maya, were also on the lost wrap-
per. This accounts for the use of “Tzeltal” or “Maya-
Tzeltal” in the titles of some of the early commentar-
ies on the Paris Codex (Gates 1909, 1910). Another
result of this has been the attribution of the Paris
Codex to the Tzeltal region of Chiapas (Villacorta
and Villacorta 1930).

3 The name given the manuscript by Rosny has
often led to an unfortunate confusion in the lit-
erature between the “Codex Pérez,” meaning the
hieroglyphic book in Paris, and the identical label
applied to the miscellaneous collection of Colonial
Period Yucatec documents and chronicles named
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for Juan Pio Pérez. The latter was first published by
Solis Alcal4 (1949).

* The two visible pages of the Paris Codex
formed part of the exhibition “Aztldn, terre des
Aztéques: images d’un nouveau monde,” held in
1976 in Paris during the International Congress of
Americanists’ hundredth-anniversary meeting. A
short description of the manuscript appears in the
show’s catalogue, edited by Le Rider (1976).
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Part One

BACKGROUND

Detail of the Paris Codex page 20.
Courtesy of the Bibliotheque Nationale de France.






Chapter 1

Maya Books in Their Cultural Setting

The art of Maya writing probably developed in
brush and paint before it was chiseled into stone.
From ancient cultures throughout the world the
shape and style of written characters reflect the ma-
terials used in their early development; those cut in
stone or embossed in clay tend to be linear and geo-
metric, those drawn with pen and brush are more
looping and flowing (Anderson 1969:11). The Maya
script, preserved in stone from the first millenium
of the Christian era, has the appearance of calligra-
phy, elegant and decorative, surely a style born of
brush stroke rather than chisel. From the beginning
of Maya writing, scribes probably composed texts
on paper or skins in the form of folded manuscripts,
the book form known today as the Maya codex.
The earliest testimony to the existence of Maya
books comes from Maya art and archaeology of the
Classic Period.! Several surviving Maya pottery
vessels bear images of scribes with their codices
(Coe 1977). In one scene (Figure 1.1) a rabbit is por-
trayed painting in an open codex bound in jaguar
skin in the palace of a Maya lord (Coe 1973:90-93).
In archaeological contexts, scribes loom large in the
Copan monumental carvings (Figure 1.2) at what
is probably a regal scribe’s residence (Fash 1989).
Scientific excavations have revealed tantalizing re-
mains of decomposed bits of painted stucco, per-
haps the remains of books (Kidder 1937:112), as in

Detail of the Paris Codex page 7.
Courtesy of the Bibliotheque Nationale de France.

the spectacular 1989 discovery of a scribe’s tomb at
Copan (Fash 1991:147-149).

The decipherment of artists’ signatures and the
glyphs for “write” and “carve,” and indeed the title
“scribe” (Stuart 1989), has reinforced the archaeo-
logical evidence for the preeminent status of Classic
Period masters of calligraphy, but the social context
in which books were used is still elusive. Scribes
held an elevated position and their books were en-
tombed in lavish crypts; yet beyond this, scant de-
tail comes to the art historian or archaeologist about
how the books were used. Fuller knowledge comes
from ethnohistoric and ethnographic sources.?

In sixteenth-century Yucatdn there was a clear
distinction between the role of native political rul-
er (lord) and priest. In one part of the country, the
high priest Ah Kin Mai was held in great respect by
the lords, receiving gifts and offerings from them
(Tozzer 1941:27). While the lords were dedicated to
economic and political affairs, the priests absorbed
themselves with “sciences and ceremonies ... as well
as in writing books about them” (Tozzer 1941:27).
Clearly Maya sacred books belonged to the priestly
class.

Maya priests throughout the provinces and
towns of Yucatdn maintained, manipulated, and
directed the religious activities of the people. A
far-reaching network of priestly knowledge was in
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Figure 1.1. Rabbit scribe writing in a

codex bound in jaguar skin (Coe 1973:92).
Courtesy of Michael Coe.

place; books and the skills to use them emanated to
the outlands from the great centers of learning.

In Mayapan, in the mid-fifteenth century, the
high priests trained and taught students from sur-
rounding towns: “[they] provided them with books,
and sent them forth” (Tozzer 1941:27). From the
white stone power centers to the forested farming
hamlets, ritual and festival, music and dance, prayer
and incantation surrounded and nurtured the peo-
ple, unifying them, embracing them in a complex
spiritual web of science and ceremony. Chief nav-
igators through the crosscurrents of supernatural
forces were the priests, guided by sacred books.

What were the sciences and ceremonies con-
tained in these manuscripts? They were calendri-
cal computations, divination and prophecy, pre-
scriptions for rites and ceremonies, and history
(Thompson 1972:5-12). How were they used? A rare
eyewitness account from sixteenth-century Yucatan,
recorded by Landa, provides the following detail.

During the month Uo the priests ... began to pre-

pare by fasts and other things for the celebration
of another festival. ... Having assembled, clothed
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in their ornaments, at the house of the lord, first
they drove away the evil spirit as usual; then
they took out their books and spread them out
on the fresh boughs which they had for this
purpose, and invoking with prayers and devo-
tions an idol named Kinich Ahau Itzamna, who
they say was the first priest, they offered him
gifts and presents and burned before him their
balls of incense with the new fire. Meanwhile
they dissolved in a vessel a little of their ver-
digris with virgin water, which they said had
been brought from the woods where a woman
had never penetrated. With this they anointed
the boards of their books so as to purify them.
This having been done, the most learned of the
priests opened a book and looked at the prog-
nostics of that year, and he manifested them to
those who were present. And he preached to
them a little, recommending to them the rem-
edies for their ills, and he assigned this festival
for the following year to the priest or lord who
was to celebrate it. ... (Tozzer 1941:153-154)

As Landa described, a priest bore his holy book,



bound in carved and decorated wooden slats, to
the house of the principal lord where he staged a
ceremonial reading of the inscriptions. An exorcism
of malevolent spirits cleansed the air, leaving the
sweet smoke of copal as ritual attendants prepared a
leafy bed of moist green branches. He carefully laid
his book on this freshly fixed matting and sprinkled
it with hallowed droplets of virgin water. When all
was ready he opened the book and pronounced the
omens for the coming year.

Scenes like this were played out by the thou-
sands through the lands of Yucatén in the centuries
before the Spanish Conquest. But the cataclysmic
onset of Spanish rule and the Franciscan zeal for
religious conversion forced native religion under-
ground. Possession and use of hieroglyphic books
was punished by torture and death, and manu-
scripts were destroyed. Diego de Landa burned
“a large number” around the year 1560 (Tozzer
1941:76-79). Landa’s book burning and the ghastly
inquisition trials held in the town of Mani in 1562
underscore the tenacity and persistence of native re-
ligious practice.

But Maya books and the practice of writing them
survived in two forms. In their pre-Hispanic form—
screenfold pages with glyphs and pictures—the
books endured in the hands of Maya priests who re-
fused to convert. Sometimes the priests clandestine-
ly secluded the books within the very towns where
Franciscans ruled, sometimes the books escaped
with Maya people who fled to the hinterlands. The
Itza Maya of Tayasal, in modern Guatemala, main-
tained sacred books in their original format for a
century and a half beyond the founding of Mérida,
the modern capital of Yucatdn. Perhaps that tradi-
tion ended at Tayasal, perhaps not, but today no evi-
dence exists of any modern Maya retaining the skills
of hieroglyphic writing.

Maya codices also survived by transforming.
The Spanish hierarchy, eager to spread their reli-
gious teachings to the native population, instruct-
ed elite native converts in reading and writing not
only Spanish but the Mayan language. Soon after
the Conquest, Mayan-language vocabularies and
grammars appeared; catechisms and religious doc-
trines were written in Mayan using the Spanish al-
phabet, adapted for the sounds and tones of Mayan
speech. The same Maya intellectuals, Maya of noble
descent who understood pre-Hispanic books, were
the first to become literate in Spanish. They became
official interpreters and schoolteachers—the new in-
telligentsia. Among them, however, were practicing
subversives, believers in tradition who risked bru-
tal retribution to pursue a form of cultural treason.
They wrote—and therefore preserved forever—the
“sciences and histories” from the ancient hiero-
glyphic books.

These books, written in the Mayan language
using Spanish characters, are known today as the
Books of Chilam Balam. Only a handful are known
to have survived—perhaps a dozen. Examining
these, scholars have shown without question that
the books represent a continuation of pre-Colum-
bian knowledge, an extension of native learning
spanning centuries. Based on signatures, dates,
and other internal evidence, the surviving Chilam
Balam books were produced during a period span-
ning from 1544 to 1811 (Barrera Vasquez 1948:21).
Although the various texts demonstrate ever-di-
minishing mastery of the ancient calendar and an
increasing intermix with European ideas, it is signif-
icant that the scribal tradition itself persisted.

Given the millenium-long survival of scribal
practice, is it so remarkable to find it functioning in
the twentieth century? In the isolated forest hamlets
of Quintana Roo in the 1930s an ethnographic study

Figure 1.2. A scribe carved in stone
from Copan, Honduras (Fash
1989:55; drawing by Barbara Fash).
Courtesy of Dumbarton Oaks.
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by Mexican anthropologist Alfonso Villa Rojas
found such a tradition not only alive but absolutely
vital to cultural solidarity:

... Attended with a certain mystic prestige, are
the secretaries or scribes. There are only two in
the whole subtribe and as they are the only per-
sons who know how to read and write Maya,
their presence is essential whenever this special
knowledge is required. In the meetings of the
chiefs, for example, when some written mes-
sage must be read or composed, the secretaries
assume the principal role and their opinions are
received with great respect. These men have in
their keeping the correspondence of the group
and those documents called Holy Books (Santo
Huun), which consist of almanacs, printed book-
lets of Catholic doctrine and catechism, a copy
of the Bible and some manuscript notebooks
written in Maya. ...

Of these manuscripts the most important
is a copy made in 1875 of an earlier document
bearing the date 1628. The text of this document
is almost identical with a section in The Book
of Chilam Balam of Chumayel...entitled “The
Interrogation of the Chiefs”. ...

The secretaries keep all these books and
papers well wrapped up in cloths and well put
away in a safe place. ...

The secretaries enjoy a high social position.
At the most important ceremonies and feasts
they sit apart in a special place beside the prin-
cipal chiefs. ... (Villa Rojas 1945:73-74; cf. Villa
Rojas 1978:215-219)

In addition to participating in public ceremonies
and feasts, the scribes of Quintana Roo were con-
sulted in private. Individuals seeking weather fore-
casts, crop predictions, omens, and auguries sought
the scribes” unique and esoteric skills. This type of
personal consultation continues today.

In the 1980s, in eastern Yucatén, near Valladolid,
three men arrived at the house of a village hmen, a
ritual practitioner and modern native priest, seeking
guidance about one of their wives, a very sick wom-
an. The hmen brought out an old book, yellowed
and brittle, and removed and unfolded a large sheet
of numbers and signs. It was a divinatory manu-
script published in Mexico City called El libro de los
destinos. With this, he counseled the worried visitors
(Love, unpublished field notes, 1983). Maya priests
before Columbus probably received visitors in the
same way, as councilors and men of knowledge.
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Summary

The Paris Codex was a sacred manual that conferred
great status upon its owner. It empowered the Maya
priest to see, as if through a crystal, the orderly
workings of the universe. In the following chapters,
an attempt is made to reconstruct a portion of that
Maya world, to peer through the pages of the Paris
Codex into the underlying belief system below. The
codex itself is but a fragmentary relic, an artifact, but
it helps us understand the cultural setting in which
it was used. It reveals the ancient Maya spirit world,
the priestly world of gods and other unseen forc-
es—a world that could be understood and therefore
controlled, or at least influenced, by those few prac-
titioners skilled in the ritual arts.

Notes

! Maya civilization had its roots in advanced
cultures that preceded it and that were outside the
Maya area proper. Classic Maya civilization ex-
tended roughly from ap 50 to 900. The period be-
tween the end of the Classic Period to the arrival
of the Spaniards in the early 1500s is known as the
Postclassic. The sixteenth through the nineteenth
centuries are roughly defined as the Colonial Period.

2 Ethnohistoric sources are documents produced
by the Spaniards and other foreigners during the first
centuries of occupation in the New World. The most
complete record of sixteenth-century Maya culture
in Yucatdn comes from Bishop Diego de Landa. His
Relacion de las cosas de Yucatdn is the quintessential
sourcebook for students of the Maya. Ethnographic
sources are modern eyewitness studies carried out
by anthropologists and other field workers, like the
classic work Chan Kom: A Maya Village by Robert
Redfield and Alfonso Villa Rojas.
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Chapter 2
Age and Provenience

Trying to determine the age and provenience of the
Maya codices has intrigued scholars for most of this
century. The approaches include examining internal
evidence provided by the writing and any dates that
may be present, matching astronomical events in the
codices (such as eclipses) with real-world events,
comparing art styles, and determining which Maya
groups were most likely to have produced such
books. One of the approaches not yet taken is a kind
of common-sense consideration of the physical con-
ditions under which the books were used, the set-
ting in which Maya books were employed.

Ethnographic Considerations

While trying to discover the age of the Paris Codex,
or any of the surviving codices, one must consid-
er the cultural context in which it was used. These
books were tools of the priesthood. They were

Detail of the Paris Codex page 3.
Courtesy of the Bibliotheque Nationale de France.

consulted, perhaps daily, by the Maya ritual special-
ists for a myriad of purposes. In an eyewitness ac-
count from the early sixteenth century (see Chapter
1) a book was unfolded, laid on a bed of leaves, in-
censed, and sprinkled with sacred water in prepa-
ration for priestly consultation. Considering the
constant handling, the continual opening and clos-
ing, and the transporting of books from the priest’s
quarters to the ceremonial temple, from the gover-
nor’s palace to the outlying shrines, and even from
town to town, one has to wonder how long a single
book could survive. Coupling this wear and tear
with the heat, humidity, torrential rains, and perva-
sive insect population of the Yucatdn Peninsula, one
gets a sense of the fragility of these manuscripts.
The books that were confiscated by the
Spaniards and sent back to Spain were books that
were currently in use in the sixteenth century. (The
Grolier Codex is the exception; it was apparently

The Paris Codex 27



found at an archaeological site by looters.) A collec-
tion of such books was found by Cortés and his par-
ty on Cozumel Island (Coe 1989) in a town that was
inhabited by a native Maya population. The books
burned by Landa and the testimony provided by
numerous other early sources provide ample record
to the great number of such books and their contin-
ued use even after initial Spanish occupation. Books
could have been confiscated by soldiers or priests
from almost anywhere in the peninsula throughout
the sixteenth century and eventually sent back to
Europe.

The question of dating the codices must take
these points into account. They were in use at the
time of Spanish contact and they were fairly fragile.
This suggests that individual manuscripts could not
have been in use for very long prior to their being
confiscated. It is difficult to know how long a sin-
gle book would normally last before wearing out,
but one or two hundred years seems a generous
estimate. Although texts and illustrations were cop-
ied and recopied for centuries, the individual books
known today as the Paris, Madrid, and Dresden co-
dices were probably produced within a generation
or two prior to Spanish occupation.

Art Tradition

One way to date the Paris Codex is to compare its
art style with other art styles that have known dates.
But the art tradition that produced the Paris Codex
is not quite like any other. There are several com-
plicating factors in trying to date the Paris Codex
based on art style. First of all, there are only three
other Maya codices with which to compare it and
they are all quite different in their art. A comparison
of the Paris, Dresden, Madrid, and Grolier codices
provides fascinating parallels in subject matter and
format but produces little in the way of historical
development of an art tradition.

There is a tradition of wall mural painting along
the Caribbean coast of Yucatdn for which many ex-
amples have been recorded and which can, to some
degree, be dated. Arthur Miller (1982) has dated
four phases of this tradition based on archaeologi-
cal finds and changes in art style. The murals from
Tancah Structure 44 show a drawing style most sim-
ilar to the codices, in particular, the Madrid Codex
(Figure 2.1). The building has been dated by Miller
to about ap 1350. But the Paris Codex style is real-
ly quite different. Among other things, the figures
in the Paris Codex have distinctly long thin legs
and broad midsections. Perhaps the most sugges-
tive parallel comes from the Las Pinturas Group
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paintings at Cobd, where a small fragment of a
painted figure (Figure 2.2) on Structure 2 reveals the
lower legs and feet of a standing figure (Lombardo
de Ruiz et al. 1987:Fig. 56; Taube 1989a:Fig. 5).
Although the structure dates from the Late Classic
Period, there are three layers of painting on it. The
layer with the long straight legs is the most recent,
but it is undated.

The Tancah-Tulum mural tradition was a re-
gional tradition reflecting conventions followed
within a limited area. Postclassic Yucatdn was a mo-
saic of political and religious power centers. Even
during the days when Mayapan extended a unify-
ing effect on a large part of the peninsula, individ-
ual centers retained much of their autonomy and
probably produced their own codices, even if only
copies of existing books. Mayapan was certainly a
major center of learning—priests were trained in the
“sciences”—but sites like Izamal and Chichén Itz4
were also centers of esoteric knowledge. Mani was
another ceremonial center, in this case a pilgrimage
center where Kukulcan was worshiped after the fall
of Mayapan. In sum, the art style of the Paris Codex
probably reflects a regional, limited tradition, a tra-
dition that can be dated on archaeological grounds
only if examples are found in archaeological con-
texts that yield firm dates.

Provenience

There is some archaeological evidence that bears
on the question of provenience and age of the Paris
Codex. These are the stelae from Mayapan, the
carved stones erected at that site during its period
of power, Ap 1200-1450. The stones were highly
eroded and essentially illegible even in the sixteenth
century. Landa gives the following report:

There are in the plaza of that city [Mayapan]
seven or eight stones, each about ten feet long
and rounded on one side, well worked and con-
taining several lines of the characters which they
use, and which cannot be read from their having
been worn away by water, but it is thought that
it is a memorial of the foundation and destruc-
tion of that city. ... Natives, when asked about
this, reply that they were accustomed to erect
one of these stones every twenty years, which
is the number which they used in counting their
cycles. ... (Tozzer 1941:38-39)

In other words, the native population at Mayapan
erected stones commemorating katuns, periods close
to twenty years, and on these stones they wrote the



Figure 2.1. Figures from Tancah Structure 44 showing an art style similar to the
Madrid Codex (Miller 1982:Pls. 11, 12). Courtesy of Dumbarton Oaks.

Vertical line marks southeast mtenor corner of rovum —e

Approximate floor line

BEN Ix MEN CIB CABAN

Figure 2.2. Drawing from Cobd, Las Pinturas Group, Structure 2, showing feet and legs sim-

ilar in style to the Paris Codex (Taube 1989a:Fig. 5). Drawing by George Stuart, a composite
drawing based on Lombardo de Ruiz et al. (1987:Figs. 50-52) and unpublished 1:1 tracings
of the murals made in 1975 by Gene S. Stuart. Courtesy of the Center for Maya Research.
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Figure 2.3. Morley’s (1920:575) comparison of a Mayapan stela and a page from the
Paris Codex. Morley labels it Stela 9.

history of that city.

By the time archaeologists reached Mayapan
in the nineteenth and twentieth centuries, the
stones that could not be read due to water erosion
in Landa’s time had deteriorated further. But one
of the stelae was better preserved than the rest.
Sylvanus Morley (1920:574-576), archaeologist for
the Carnegie Institution of Washington, noticed
some striking parallels between the Mayapan
stela and scenes on the Paris Codex katun pag-
es (Figure 2.3). Proskouriakoff (1962:Fig. 12) lat-
er published a better drawing of it (Figure 2.4).
Morley calls it Stela 9; Proskouriakoff has it la-
beled Stela 1. Brasseur de Bourbourg (1867), the
nineteenth-century French scholar, has also pub-
lished a drawing of it (Figure 2.5). Another stela
from Mayapan, Proskouriakoff’s Stela 9 (1962;
Shook 1955:Fig. 4j), is a much more eroded, frag-
mentary stela, but it shows the same general com-
position and format as the better-preserved one.

Parallels to the Paris Codex are striking. There
is a standing figure on the left with outstretched
arms and a seated figure on a raised platform.
Between them is a 10 Ahau, a date designating a
particular katun. A bird hovers above. The Paris
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katun pages, when compared with the Mayapan
stelae, appear like a row of katun stones drawn on
paper; or conversely, the Mayapan stelae seem to
be pages from a codex transferred to stone. The
similarity of the two is not proof that the Paris
Codex came from Mayapan, but it is very sug-
gestive. There is another stela (Figure 2.6), in the
Campeche Museum, that exhibits a somewhat
comparable format and composition, but it is
probably not from Mayapan (Mayer 1984:P1. 62,
1989:P1. 90). Perhaps it reflects the widespread
influence of the Mayapan Confederacy in the
Postclassic Period.

Mayapan was a center of codex produc-
tion. Priests from outlying provinces came to
Mayapan to be instructed in the “sciences” and
were sent back to their towns with sacred books.
At the fall of Mayapan, when the great center
disintegrated, visiting nobles who had been re-
siding there returned to their respective lands.
Landa says their most prized possessions that
they took with them as they abandoned the city
were their books (Tozzer 1941:39). After the so-
called Conquest, Spaniards were confiscating
books throughout the Yucatdn Peninsula. Any



Figure 2.4. Comparison of a Mayapan stela and page 3 of the Paris Codex katun pages. The
drawing of the Mayapan stela is from Proskouriakoff (1962:Fig. 12), where it is labeled Stela 1.
Paris Codex courtesy of Bibliotheque Nationale de France.
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Figure 2.5. Brasseur de Bourbourg’s (1867)
drawing of the Mayapan stela.
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Figure 2.6. A stela in the Campeche
Museum that exhibits similarities in for-
mat and composition to the Mayapan
stelae (unpublished drawing by Karl
Taube after Meyer 1984:Pl. 62, 1989:PL
90). Courtesy of Karl Taube.



one of the confiscated books may have eventually
made its way to Europe, but its point of origin may
well have been Mayapan.

Summary

At some point, the Paris Codex will be dated based
on internal evidence. As shown in Chapter 3, there
are historical events recorded on these pages by a
series of numbered tuns (360-day years) falling
within katuns. Presently, the precise reading of many
of the glyphs is still uncertain, but as decipherment
of the writing system proceeds, these passages will
be read and understood. At that point, the age and
provenience of the codex may become apparent
based on the reading of the texts. Until that time, the
best working hypothesis is that the Paris Codex was
produced in Mayapan near the end of that city’s ex-
istence as a power center, around Ap 1450.
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Part Two

THE PARIS CODEX

Detail of the Paris Codex page 9.
Courtesy of the Bibliotheque Nationale de France.
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Photographs of the Paris Codex in
the Bibliotheque Nationale de France

Detail of the Paris Codex page 18.
Courtesy of the Bibliotheque Nationale de France.
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Figure P.1. Mockup of
how the Paris Codex
was folded.
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Figure P.2. The joined pages of the Paris Codex. Courtesy of Bibliotheque Nationale de France.
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Figure P.3. Paris Codex page 1. Courtesy of the Bibliotheque Nationale de France.
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Figure P.4. Paris Codex page 2. Courtesy of the Bibliotheque Nationale de France.
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Figure P.5. Paris Codex page 3. Courtesy of the Bibliotheque Nationale de France.
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Figure P.6. Paris Codex page 4. Courtesy of the Bibliotheque Nationale de France.
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Figure P.7. Paris Codex page 5. Courtesy of the Bibliotheque Nationale de France.
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Figure P.8. Paris Codex page 6. Courtesy of the Bibliotheque Nationale de France.
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Figure P.9. Paris Codex page 7. Courtesy of the Bibliotheque Nationale de France.
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Figure P.10. Paris Codex page 8. Courtesy of the Bibliotheque Nationale de France.
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Figure P.11. Paris Codex page 9. Courtesy of the Bibliotheque Nationale de France.
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Figure P.12. Paris Codex page 10. Courtesy of the Bibliotheque Nationale de France.
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Figure P.13. Paris Codex page 11. Courtesy of the Bibliotheque Nationale de France.
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Figure P.14. Paris Codex page 12. Courtesy of the Bibliotheque Nationale de France.
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Figure P.15. Paris Codex page 13-15. Courtesy of the Bibliotheque Nationale de France.
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Figure P.16. Paris Codex page 16. Courtesy of the Bibliotheque Nationale de France.
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Figure P.17. Paris Codex page 17. Courtesy of the Bibliotheque Nationale de France.
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Figure P.18. Paris Codex page 18. Courtesy of the Bibliotheque Nationale de France.
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Figure P.19. Paris Codex page 19. Courtesy of the Bibliotheque Nationale de France.
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Figure P.20. Paris Codex page 20. Courtesy of the Bibliotheque Nationale de France.
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Figure P.21. Paris Codex page 21. Courtesy of the Bibliotheque Nationale de France.
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Figure P.22. Paris Codex page 22. Courtesy of the Bibliotheque Nationale de France.
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Figure P.23. Paris Codex page 23. Courtesy of the Bibliotheque Nationale de France.
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Figure P.24. Paris Codex page 24. Courtesy of the Bibliotheque Nationale de France.

The Paris Codex 61






e

a

Chapter 3
Katuns

Katuns are periods of time 7,200 days long; each
katun is made of twenty tuns, which are periods of
360 days. In Late Classic and Postclassic Yucatdn,
katuns were the time periods essential and basic for
recording history. The Long Count, the system of fix-
ing dates which dominated the Classic hieroglyphic
texts, was replaced by katun counts, a never-ending
repeating cycle of thirteen katuns. Historical events
were recorded by naming katuns and tuns within
katuns. This practice continued up to and beyond
the arrival of the Spaniards.

Content

Katuns, like other Maya time periods, end on the day
Ahau, one of the twenty Maya days. The katuns are
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named by the Ahau on which they end. The pages
in the Paris Codex record a series of thirteen katuns
beginning on page 2 with katun 2 Ahau (Figure 3.1).
Page 3 is named 13 Ahau, page 4 is 11 Ahau, and
so on, following the standard numerical sequence
for katuns, 2-13-11-9-7-5-3-1-12-10-8-6—4. Only
the first ten pages of these are still visible, followed
by the completely eroded page 12. There must have
been at least two more pages in the original codex
in order to complete the series. In European years,
the period covered corresponds to Ap 987-1244 or
1244-1500 (Barrera and Morley 1949:Fig. 2).

The Paris katun pages are divided into upper,
middle, and lower divisions with columns and
rows of glyphs that span the middle and lower ar-
eas (Figure 3.2). The upper division is the tun-uinal

"

Figure 3.1. The thirteen katuns of the Paris Codex run from 2 Ahau to 4 Ahau. The bar-
and-dot numbers are only visible on pages 3, 4, and 5; the other numbers, and the two
missing pages at the end, are reconstructable.

Detail of the Paris Codex page 4.
Courtesy of the Bibliotheque Nationale de France.
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Figure 3.2. A typical katun page. At the top is a tun-uinal section. The bottom sec-
tion, of unknown subject, has fragmentary figures and red bars and Ahau signs. (1)
single column of glyphs; (2) double column of glyphs, succession, and historical
statements; (3) glyphs of aspects and auguries with a numbered tun (and sometimes
uinal); (4) katun lord; (5) God K symbol of authority; (6) offerings; (7) name of katun,
a numbered Ahau; (8) bird, omen; (9) priest or chief.

section, explained in the following chapter. The
middle division is the katun section proper and
is discussed in this chapter. The lower division is
extremely fragmentary and difficult to interpret.
The central element in the katun section is an
illustration loaded with ritual information and
ripe for interpretation by the initiated priest. The
Lord of the Katun stands on the left holding his
badge of office, the God K head. At his feet are
the ritual offerings in a ceramic bowl. Above, the
omen of the katun in the form of a bird hovers
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in space, while on the right, an elaborately cos-
tumed figure sits cross-legged on a bound caiman
drooped over a high bench composed of a sky-
band with caiman heads for legs.

To the left of the picture are vertical columns
of hieroglyphs running from top to bottom that
declare the succession of the katun lords. On the
far left is another column of glyphs, a single col-
umn apparently read independently. Only traces
of glyphs in the far left column remain, but they
appear to be not aligned with the visible double
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Figure 3.3. Lower section of page 4. Courtesy of Bibliotheque Nationale de France.

columns, indicating they were probably
read separately.

Above the picture is a double row of
glyphs eight glyph blocks wide that contain
omens and auguries and tun-uinal dates.

Below the picture, beneath the feet of
the katun lord and the caiman throne, are
eighteen glyphs arranged six wide and
three deep. These glyphs go with illustra-
tions beneath them at the very bottom of
each page. From the fragmentary remains

it appears there are two figures with elab-
orate headdresses in each of these lower
spaces (Figure 3.3). Each figure is associat-
ed with a curious series of red bars, simi-
lar to Maya fives, but no dots are visible.
Below the red bars are Ahaus, still visible
on a few pages. There are also traces of a
red oval shape (pages 4 and 5) of unknown
meaning that are also found in the tun-uinal
Ahau columns (page 8) in the top register
of these pages.
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Figure 3.4. God K emerging
from the mouth of a
ceremonial serpent bar on
Copan Stela N (Maudslay
1889-1902:PL. 82).

Lords of the Katun

In every scene there is a standing figure facing the
center of the page and holding a God K head. The
God K head serves as a symbol of authority, the
Paris Codex counterpart to the Classic Maya “man-
nequin scepter.” God K emerges from the ends of
ceremonial bars in Classic Maya art (Figure 3.4),
which are clearly symbols of rulership (Spinden
1913:49-60, 1957). The ceremonial bar, or the God
K effigy by itself, was passed from person to per-
son as a power object bestowing the authority of
kingship. Their interpretation as symbols of au-
thority is widely accepted by students of the Maya
(e.g., Robicsek 1978:59; Kelley 1976:Fig. 34).

At Palenque not only does God K mark rul-
ership, it is directly associated with accession
to office. On carved panels Lord Chan Bahlum,
royal successor to the great Pacal, is shown hold-
ing the God K image (Figure 3.5) and presenting
it for public view in scenes of ritual and power

66 Katuns

ol , ’."':;-:._
,\:; o S i .: e
5 L% ) paseiby .'_-
g. ; (N
L%y 4
3 § -
AN i #

N

=

=
SRR
L5 BL ARR <

ﬁ' - : -‘ 95>
|

{

B

(Schele 1976:Figs. 6, 10, 12). His accession date,
8 Oc 3 Kayab, is carved next to him, leaving lit-
tle doubt that the scenes refer to his accession to
office (Mathews and Schele 1974:66). This is im-
portant in understanding the Paris Codex. In the
Palenque scenes, God K is not being passed, but
is being displayed by Chan Bahlum as a mark of
his authority within the context of his own ruler-
ship—his installation as lord. Following this mod-
el, the Paris figure can now be seen as also acced-
ing to power; he is in fact the Lord of the Katun.

Succession Texts

As Lord of the Katun, the figure with the God K
emblem is named at the head of a series of “lords”
in the hieroglyphic texts to the left of the illus-
tration. Seler may have been the first to see the
relationship of the illustrations and the glyphs
(1902-1923:4:625-627, Eng. trans. 4:57). On several
pages, the one-to-one relation is absolutely clear,
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Figure 3.5. God K as a symbol of succession displayed by Chan Bahlum at
Palenque on the Tablet of the Cross (Schele 1976:Fig. 6).
Courtesy of Merle Greene Robertson.

The Paris Codex 67



68 Katuns



ISRl DI

e Ey
A g e __fL_ll;\_

T
4

- glfc

e

Figure 3.6. Katun lords. The
name glyph of the standing
figure is at the head of the
succession list on the left:
(page 2) unidentified; (page 3)
unidentified; (page 4) God C;
(page 5) unidentified; (page 6)
Pauatun; (page 7) unidentified;
(page 8) turkey; (page 9)
unidentified; (page 10) sip
“deer” (phonetic spelling si-pi);
(page 11) Itzmna. Courtesy

of Bibliotheque Nationale de
France.
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Figure 3.7. Hel in the Motul Dictionary (Ciudad Real 1984:181V). Courtesy of the
Coordinacién de Humanidades, Universidad Nacional Auténoma de México.

Figure 3.8. Hel glyph in Dresden New Year ceremonies, pages 25-28.
Courtesy of American Philosophical Society.
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as presented in Figure 3.6. As mentioned, the
Lord of the Katun is only the first in a series of
names, a series including either two, three, or
four names followed by a smoking head with an
infixed dotted Akbal sign. The smoking Akbal
head always marks the end of the series.

Crucial to understanding the series is the
“hel” glyph with the “swastika” that precedes
each sign. Thompson (1950:160-162) first pro-
posed the “hel” interpretation, a Maya word
meaning “change” or “successor.” He noted its
use in the Paris Codex with the change of the
katuns. Riese (1984) has thoroughly reviewed
the glyph’s usage in Classic and Postclassic
texts, arriving at a general semantic interpreta-
tion of “change, termination, time.” The Motul
Dictionary meaning for hel is perfect for the
Lords of the Katun series in the Paris. It reads,
in part, “successor of whichever office or charge
or that which succeeds or is put in place of that
which is used up, removed, or missing” (Figure
3.7). It can also be used as a verb meaning “to
change” and thus takes a number of affixes des-
ignating tense-aspect, number, person, and oth-
er linguistic variants. In the Dresden Codex New
Year pages the hel glyph appears four times in
the middle line of text dealing with the changing
“gods” of the new year (Figure 3.8). In all cases,
it has the Ahau glyph over it, and twice it has
the ni or ne suffix. The ni/ne suffix might well
indicate it is to be read helan or hela’an “a thing
changed or exchanged.” (When the wa suffix is
attached, as on page 26, the wa is a phonetic in-
dicator for the Ahau glyph on top; when the ni/
ne glyph is attached, the ni/ne is read with the
hel glyph.) However, the hel translation can only
be tentative for the codices because there are not
enough substitution patterns with known pho-
netic glyphs to firmly secure the reading.

The text reads, “exchange rule ‘Katun Lord,’
exchange rule ‘Katun Lord,”” etc. This read-
ing fits well with an underlying concept de-
scribed by Landa for the changing of the katuns.
According to him, the Lords of the Katun were
manifested in the material world as ritual idols
that were incensed, worshiped, and then moved
and replaced with the changing times. The ex-
change of katun idols, with a guest katun sitting
in place next to the reigning idol, and the reign-
ing idol only venerated during the first half of
any katun, is a little unclear in Landa’s descrip-
tion (Tozzer 1941:168-169), but the underlying

principle of replacement and change is clearly
reflected.

The final glyph in each of the succession
phrases (Figure 3.6) is a head with a dotted
Akbal infix and smoke coming from its face.
Taube has suggested (personal communication,
1991) that this glyph may be a form of God K,
with an infixed mirror and smoke. If so, it is
the glyph for the God K head being held by the
Lord of the Katun. The succession statement
ends with “exchange rule ‘God K.””

Figures on the Throne

Father Andrés de Avendafio y Loyola com-
pleted the final conversion of the Itz4 Maya to
Christianity in 1696 (Figure 3.9). His observa-
tions from seventeenth-century Tayasal, in pres-
ent-day Guatemala, add new dimensions to our
understanding of katun rituals. Avendafio said
that each katun had “its separate idol and its
priest, with a separate prophecy of its events”
(Means 1917:141). In the Paris katun pages, if the
standing figure is the Lord of the Katun, an idol
of his image would be the katun idol referred to
by both Landa and Avendario. The hieroglyph-
ic texts give the “prophecy of its events.” Thus
two of the three elements given by Avendafio
are present, the idol and the prophecy. This sug-
gests that the third element, the priest, may be
the figure on the raised seat. If he is indeed the
priest, then the illustration as a whole contains
all the elements given by Avendafio: the idol,
the prophecy, and the priest.

On four of the katun pages (pages 3, 6, 7,
and 9) the faces of the figures on the thrones
are wholly or partially visible, and in all cases
they are those of humans, not gods. The throne
itself has Classic Maya counterparts at Piedras
Negras (Hellmuth 1987:298-299) and Naranjo,
where people seated on thrones are real peo-
ple—rulers of Classic Period sites or polities
(Figure 3.10). This suggests that the figures on
the thrones in the Paris are real people, either
priests or political rulers.

Katuns and Political Geography

The Maya, from their base at Tayasal, appar-
ently controlled a considerable population. In
Avendafio’s report, the land of “Yucathan,”
the territory under Itz4 rule, was divided into
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Figure 3.9. Map showing the Itz4 territory around Lake Peten Itzd and the routes of various Spanish
entradas, including Avendafio’s of 1696 (Means 1917:Pl. 6). Courtesy of the Peabody Museum of
Archaeology and Ethnology, Harvard University.
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Figure 3.10. Caiman skyband thrones:
(a) Paris Codex, page 3; (b) lower
portion of Naranjo Stela 32 (Graham
1978:86); (c) Piedras Negras Stela 11
(drawing by David Stuart, published
in Hellmuth 1987:299). Paris Codex
courtesy of Bibliotheque Nationale
de France; Naranjo stela courtesy of
Peabody Museum of Archaeology
and Ethnology, Harvard University;
Piedras Negras stela courtesy of
David Stuart.
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Figure 3.11. Spanish provinces and municipalities to 1550
(Chamberlain 1948:Map 2).

thirteen parts. Katuns, he said, ruled in succession
in these thirteen subdivisions of the Tayasal polity:
“Each age [katun], with its idol, priest and prophe-
cy, rules in one of these thirteen parts of this land,
according as they have divided it. ..” (Means
1917:141).

In northern Yucatdn, just prior to the Spanish
Conquest, the practice of moving the katun from
town to town was a way of integrating Maya religion
with political reality. A passage from the Book of
Chilam Balam of Chumayel suggests that a katun
stone, perhaps a stela or a carved altarlike stone,
was set in place in different towns in successive
katuns. A portion of the series reads:

Lahca ahau. te ch’abi. Otzmal utunile.

“Twelve Ahau there it was taken [to] Uxmal its
stone.”

Lahun ahau. te ch’abi. sisal utunile.

“Ten Ahau there it was taken [to] Sisal its stone.”

Uaxac ahau. te ch’abi kan caba utunile.

“Eight Ahau there it was taken [to] Kancaba its
stone.”

Etc. (Gordon 1913:80)

This series runs through 11 Ahau, when the coming
of the Spaniards was recorded in 1519. After that,
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the katun stone was no longer established.

Bolon ahau. mach’abi utunile lae.

“Nine Ahau not taken its stone there.”

Uac [uuc] ahau. ma ch’abi u tunil lae.

“Six [seven] Ahau not taken its stone there.”
Etc. (Gordon 1913:80-81)

4

By the middle of the sixteenth century, centers of
Spanish control were in place throughout the north-
ern peninsula (Figure 3.11), and public katun proces-
sions had ceased. But privately the records contin-
ued, recorded on paper by the Maya elite. The Book
of Chilam Balam of Chumayel records a fifteenth-
and sixteenth-century katun series showing that
politics and geography were interwoven with katun
commemorations; towns and polities received the
sacred katun stone in succession, just as Avendafio
would describe for the thirteen political divisions of
Tayasal a century and a half later.

A katun wheel in the Chumayel document is a
wonderfully graphicrepresentationof timeand space
in Maya thought (Figure 3.12; cf. Taube 1988a:198).
As one follows the katuns around the wheel, one
moves ahead in time while also passing through the
directional coordinates: east, south, west, and north.
At each station the katun is established, u hets’ katun,
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at real towns or places—places such as ich caan
si hoo “Mérida,” chi ch’een ytza “Chichén Itz&,”
and maya pan “Mayapan.” The figures seated on
the thrones in the Paris katun pages, with their
human faces, probably represent the priests or
rulers of real geographical areas—the secular
side of katun interpretations.

Katuns and History

Early Spanish writers were quite clear in stating
that one of the principal functions of Maya books
was to record history. Eric Thompson (1972:5-
12) undertook a thorough review of the earliest
Spanish sources and compiled an impressive
list of rare, first-hand accounts of Maya books
and writing. The Spaniards were repeatedly
amazed and deeply impressed by the Maya
ability to consult their histories of hundreds of
years by means of strange signs in bark-paper
books. As Avendafio wrote of the Itzd Maya at
Tayasal near the end of the seventeenth century,
their books “...show not only the count of the
said days, months and years, but also the ages
and prophecies which their idols and images
announced to them....” (Means 1917:141). The
“ages” were periods of twenty tuns known
as katuns, as Landa explained from northern
Yucatdn in the sixteenth century: “... and by them
they kept the account of their ages marvellously
well. And thus it was easy for the old man of
whom I have spoken in the first chapter, to
remember (traditions) going back three hundred
years” (Tozzer 1941:167).

Historical Texts

Even the earliest students of the Paris Codex
recognized that the eleven visible pages on the
front side of the codex represented a katun se-
quence (Rosny 1888:24-25). The Ahau numbers
in the central illustrations on pages 3-5 form
the sequence 13-11-9, the last days of three
successive katuns (Figure 3.1). The appearance
of a katun sequence alone would indicate there
is historical material involved, because katuns
were the means by which the Postclassic Maya
kept track of time and events. But several other
clues within these pages also point to a historical
interpretation.

There are tun signs with bar-and-dot num-
bers in the hieroglyphic texts above and to the
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side of the katun pictures. The logical interpre-
tation is that these are tuns within the katuns.
Several of these numbered tuns have a second
set of bars and dots attached to them. Following
the Classic Period model of suppressing glyphs
for time periods, a numbered fun sign such
as the one on page 6, with a three above and
a twelve on the side, can be read as 3 tuns, 12
uinals (Figure 3.13b). During the Classic Period,
in distance numbers, uinals and kins were often
written in this way; the uinal glyph often has two
numbers, above and on the side. One number
was the number of uinals and the other number
was the number of kins. The kin glyph was sup-
pressed. In the Paris, the tun sign is shown and
the uinal glyph is suppressed.

On every page except page 11 (where it has
probably been erased), a numbered tun sign ap-
pears in the left-hand columns near the bottom
of the text, sometimes with wuinal coefficients,
sometimes without. On five pages, the Ahau
sign appears either one, two, or three glyph
blocks later (Figure 3.13). On the other pages,
there are erased areas that may have had Ahau
signs. On none of these Ahau signs can the
number now be read with confidence, but they
do have numbers—that much is clear. A num-
bered tun followed by a numbered Ahau is the
clear Yucatecan method of recording dates—so
many funs within katun 3 Ahau, for instance
(Thompson 1937, 1950:197-203).

The consistency with which the numbered
Ahaus follow the numbered tuns in the Paris
pages in the left-side columns makes it almost
certain that the texts deal with specific dates. If
specific dates are marked within a hieroglyphic
text, the reasonable interpretation is that they re-
fer to historical events.

In the various Chilam Balam katun series,
tuns are mentioned in the context of katuns when
a certain important event occurs during a par-
ticular katun, as in the Chumayel series (Figure
3.13d, e) referred to above. The Chumayel pas-
sage marks the abandonment of Chichén Itz
in the third tun of katun 1 Ahau: tu yoxpis tun
ychil hun ahau “on the third tun within [katun] 1
Ahau” (Gordon 1913:79) and the arrival of the
Spaniards in the seventh tun of katun 11 Ahau: tu
uuc pis tun buluc ahau u katunil “on the seventh
tun, 11 Ahau its katun”(Gordon 1913:80). The
“tun-Ahau” dates in the Paris, in the left-hand
columns, probably record historical events.
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Figure 3.13. Tun-uinal-Ahau dates in the Paris katun pages and tun-Ahau dates in one of the Chumayel
katun counts: (a) Paris, page 5; (b) Paris, page 6; (c) Paris, page 7; (d) Chumayel, page 79; (e) Chumayel,
page 80 (Gordon 1913). Paris Codex courtesy of Bibliotheque Nationale de France.
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Katun Prophecies

In the Chumayel katun wheel discussed above
(Figure 3.12), as has been shown, several stations
give the name of a town and a katun number, as
in Lahun Chable u hets’ katun, ti lahun ahau, “[at]
Lahun Chable is established the katun at [katun]
10 Ahau”; but other katuns have additional in-
formation. For example, Emal u hets’ katun ti hun
ahau “[at] Emal is established the katun at [katun]
1 Ahau” is followed by emom tab, emom sum, tu
kin, yemal ix yom, yx ualicay “descends the cord,
descends the rope, on the day [sun?], descends
the froth, ‘ix ualicay [untranslated].”” It is lines
like this that probably accompany the pictori-
al images on the Paris katun pages. The poetry,
sound play, and metaphor of such passages has
perplexed generations of researchers, producing
a wide range of English and Spanish translations
of the Chilam Balams. It is little wonder that the
hieroglyphic texts of the Paris katun pages like-
wise resist decipherment.

On the page following the katun wheel in the
Chumayel book there are four katun “prophe-
cies” that read like condensed versions of more
extensive texts found elsewhere. It is interesting
to compare these with their longer counterparts
in similar books. For katun 11 Ahau, for instance
(Figure 3.14), the Tizimin version contains every-
thing included in the Chumayel but with many
elaborations and additions. The Chumayel pas-
sage appears condensed to its crystalline core.
Behind the carefully chosen couplets and poetic
wordplay intertwined with calendrical and geo-
graphic details, one can sense the hieroglyphic
writing from whence it came. It is lines like these
that surely sprang from glyphic sources, sources
like the Paris Codex.

On each of the Paris katun pages, the vertical
columns of texts to the left of the picture begin
with a succession statement, a series of katun
lords. Near the end there is a historical state-
ment—a tun-Ahau date. In between, in Maya
sacred writing, lie the esoteric metaphors and
ritual language forming the essence of Maya
prophecy and divination. If modern students
of the Chilam Balam books struggle with in-
terpretation and differ widely in translation, it
is no wonder the hieroglyphic passages defy
translation.
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Prophecy Texts

The texts above the pictures are different from
the texts on the side. Each has a numbered tun
sign but, except for page 4 (discussed below),
the tun sign is not followed by a numbered
Ahau. The texts seem to deal with auguries and
aspects, and in some cases follow a poetic cou-
pletlike style of repeating phrases. Page 9 is a
good example (Figure 3.15). Very roughly para-
phrased, it reads, “famine, —?—, Maize God;
thrice-captured Maize God; death tun, death tun;
twelve tun; death God C, death God K; —?—,
—?—." This is not a historical narrative. The fre-
quency of the tun signs, together with omens (in
this case, bad ones), suggests that the texts deal
with fun prophecies rather than katun histories.
On page 6, a flint shield sign, the phonetic spell-
ing of ui’ih “famine,” and the kin tun signs “hot
sun, drought” are remindful of the New Year
prophecies from the Dresden Codex (page 26a)
that give “flint blade year,” “jaguar year,” and
“drought year” for the years beginning with the
yearbearer Edznab (Figure 3.15). These would
be years filled with warfare, drought, and fam-
ine (Love 1991:295-296), dire predictions indeed.
While most of the texts in the Paris example are
difficult to read phonetically, the gist of the in-
terpretation is augural; they speak mostly of bad
times.

The numbered tuns in the upper texts are
problematical. They are different from the ones
in the left-hand column of glyphs. They appear
in the middle of the texts rather than at the end,
and they are not followed by numbered Ahaus;
they are not part of tun-Ahau dates. On several
pages, the tun signs have two attached bar-and-
dot numbers, above and on the side. These may
be interpreted in the same way as the tun signs
in the left column, as tuns and uinals (see above).

Page 4 is a special case. The numbered tun
has a sac sign prefix and appears to be the month
sign Zac. This is followed by a sign Akbal with
a five or six attached. In turn, this is followed by
a 10 or 11 Ahau. This phrase, “month sign, day
sign, numbered Ahau,” has been interpreted by
Hannelore Treiber (1987) and others as a calen-
dar round date, specifically 5 Akbal 16 Zac in
katun 11 Ahau. If Treiber’s interpretation is cor-
rect, the implications are very significant because



$in

.___ .nzc/Z/eJ /?d&t)?. yﬁﬂ(\{fdd)? g:%a }f4ﬂ7/§4€{/ .

:_'.'.-'-pnam (’dh’dl’\mz me G :a{ | W

‘op px= pdc swrrce Cooat-_; a//goﬁan oc: ‘e
hydxCa{ ‘2“«&)71/&?76'&/“@0{ &

' m Yiarn palecrz il Y za/mwf i
ffd[z eeezl: (&/ aéé ga&c Alzel ;

8 Jree ahac ax hn wpo (6 Kok ¥ Aun 2:+ 42 hir
yA(_ vae .)t bl (z"{ z(/: Canﬂ-(o L-%eo 4’«-:‘&4,,” Fee chae Lrme

B Ve hen Bin ' Jar bznz(’o'” Xr 7 Fa fm‘r e S
“:._ redad (w/év 2! Ce -l me)afp an pu/«.r /‘A/.én.. ‘ -:"'f_.. s ki
%ot STV IAE Landl | [ yn Lok Roiirrdbbnid u:'u/c[ ‘u.uc CErns o

‘tfa *z@!t(o‘ﬁ 2207

({@ucn ac m&f&ftﬂ iﬁuta‘ W*/Ju

’Mc yé?‘u./tt{ c:yum:(‘ z% 6’(&(/ 725 4‘,@@5‘&%’5:&
)cu:o«e?. e & arn W’f’d«/ﬂf‘“ W Eal Cak «’Wt 925C, /€ A M; .
,{u{'bana{f 6: ALK O f;/'t/l!/ Cexo oo, 2 72 €0 r’; wot St 'l'f(}an
}n?lﬁ"”,a}u‘  Lilbe /cuézé/ué';’/a ((1(,, e o
G o . Gty Aapicx alulaéy raded 14 e N, Seys A

Figure 3.14. Two versions of a katun prophecy for katun 11 (buluc) Ahau: (top)
Chumayel (Gordon 1913:73); (bottom) Tizimin (Mayer 1980:21r). Tizimin courtesy of
Akademisch Druck- u. Verlagsanstalt.

the only occurrences of 5 Akbal 16 Zac in a katun 11
Ahau are during Classic Period times, 9.4.13.4.3 and
9.17.16.15.3 (Treiber 1987:65). This would mean ei-
ther that the text was referring to something which
happened during Classic times or that the original
version of this text was written during Classic times
and copied into the current codex.

There are some minor problems with the calen-
dar-round interpretation. First, the calendar round
is written in reverse order. Normally the numbered

day sign comes first, followed by the numbered
month sign. It should read 5 Akbal 16 Zac instead
of the other way around. Second, the number on the
Akbal sign is attached to the wrong side of the sign;
it should be on the front side instead of the back.
Third, it is not clear what the coefficients are on the
Akbal and the following Ahau sign. They could be 5
Akbal 11 Ahau or 6 Akbal 10 Ahau. These arguments
are not completely damning to the calendar-round
interpretation presented by Treiber, but they do give
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Famine,—?—, Maize God; thrice-captured Maize God; death year, death year; twelve Tun; Death God C,
Death God K; —?—, —7—.

CHAC (wa)-UAY-(ya) L ) U ma-m(a)
Red Uayeyab Idol > fel ¢ Its Yearbearer
TOK HAAB-il HIX “sac” HAAB
Flint Year - == Jaguar —?— Year

(Year of Warfare) (Year of Devouring Beasts)

KIN TUN HAAB U cu-ch(u)
Hot Sun Year == <@== |ts Burden
(Year of Drought) (Its Omen)
ui-ih
Famine

TOK PACAL KIN TUN
Flint Shield Hot Sun
(Warfare) (Drought)

Figure 3.15. Augural texts from the Paris and Dresden codices, read in double columns, left to right: (a)
Paris, page 9; (b) Dresden, page 26; (c) Paris, page 6. Paris Codex courtesy of Bibliotheque Nationale de
France; Dresden Codex courtesy of American Philosophical Society.
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reasons for caution against uncritical acceptance of
such a reading.

The hieroglyphic texts at the bottom of each
page do not exhibit familiar patterns of grammar or
syntax. They are sprinkled with deity names, verbs,
and augury glyphs, but little more can be said about
them at this time. They do not contain numbered
tun signs.

Summary

In sum, the glyphs of the katun pages are difficult
to understand in detail, but certain general obser-
vations are valid. The left-hand columns begin
with successions of katun lords and make historical
statements using tun-Ahau dates near the end. The
glyphs above the pictures have numbered tuns but
not Ahaus (except on page 4). They are predomi-
nantly augural and have a coupletlike syntax. They
appear to be prophecies for tuns not katuns. The
glyphs at the bottom do not have numbered tuns.
No syntactic patterns are clear. They no doubt go
with the pictures below them, which are almost to-
tally gone. One very productive approach to deci-
phering the katun pages would be more intensive
work with certain katun passages from the Books
of Chilam Balam. They are arcane and difficult to
translate, and they certainly will provide clues to
the codex glyphs.

The Paris katun pages are extremely rich and
full of meaning. They combine gods, humans, his-
tory, prophecy, and probably political geography.
They contain the longest narratives of any surviving
Maya codex but resist a clear reading by the modern
student. In pre-Hispanic Yucatén, the never-ending
series of katuns was the grand framework within
which Maya life proceeded. The priest consulting
these pages held in his hands the sacred guidebook
giving him power to consult the past and predict the
future, and make ultimate sense of life itself.
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Chapter 4
Tuns and Uinals

Tuns are periods of time consisting of 360 days.
Uinals are 20 days long. Tuns and uinals, like the
katuns, end on the day Ahau and are identified by
the Ahau date; for example, a tun designated as 6
Ahau refers to the 360-day period leading up to and
ending on the day 6 Ahau. Of course, these time pe-
riods were much more than ways of keeping track
of dates. Each day and each period was loaded with
supernatural significance; reading the calendar
meant reading divine forces.

Contents

Across the tops of the katun pages are figures seated
on tun signs with two Ahau dates in the spaces be-
tween. On each page there are three visible figures
on tun signs, and on all pages there is space on the
left side where the painting has been lost. In many
cases, there is room enough for another complete
tun figure (pages 6 and 7, for instance), but else-
where there are not enough spaces on the left side
for more figures, and in those cases the leftmost tun

Detail of the Paris Codex page 8.
Courtesy of the Bibliotheque Nationale de France.

has been widened as if to fill the area (pages 8 and
9, for example). There is a possibility that a missing
column of glyphs could lie on the left side, but there
is no evidence to suggest this. Thus, the unavoidable
conclusion must be that the total count of tun figures
and their complete original layout is unknown.
Above each figure lie the remains of a double
column of glyphs which, upon close inspection,
show evidence of having been four glyph blocks
high, making eight glyph blocks over each picture.
Many of the glyphs are reconstructable even where
only tiny fragments remain because they are com-
mon signs found elsewhere in Maya manuscripts.
In the spaces between the fun figures are two
Ahau signs, one atop the other, with bar-and-dot
numbers. A close inspection of the spaces above
them shows traces of drawings that were not Ahaus
or bars and dots, as on page 5, above the 10 Ahau,
where there is a trace of a football-shaped outline
that at first glance appears to be the bottom part of
an Ahau glyph. Measurements taken from one side
to the other show that the sign is much wider than
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Figure 4.1. Reconstructed Ahau numbers for the Paris tun-uinal section,
the upper division of the katun pages.

any other Ahau glyph in the whole tun section; and
itis red when, if it were an Ahau, it should be black.
On page 8, in the same place, another red sign ap-
pears, unidentified, but clearly not an Ahau or bars
and dots. Above it is a black line, likewise not an
Ahau. On page 9 some flecks of original paint near
the top, in the Ahau column, are once again not the
right shape or position to reconstruct an Ahau sign.
The analysis of this section must therefore proceed
on these findings: there are two Ahau dates, proba-
bly no more, in each column between the tun signs.

Tun Sequence

The bars and dots on the lower Ahau signs can be
read clearly on pages 3-8; but those on the upper
sign can only be read on pages 5 and 8. Yet from
these, the entire set can be reconstructed (Figure 4.1).
Beginning on page 2, the sequence, reading only the
bottom Ahau signs, reads 3, 12, 8, 4, 13,9, 5, 1, 10, 6,
2. The same sequence works for the top signs if one
starts with 9 on page 2 and counts across the pages,
using only the top signs, 9, 5, 1, 10, 6, 2, 11, 7, 3, 12,
8. The 10 and the 11 are the visible numbers on the
upper signs on pages 5 and 8.

The number series, running horizontally from
one page to the next, forms a typical tun sequence.
Because of the mathematics of numbers 1 through 13
cycling with twenty day names, a tun ending on day
12 Ahau will be followed, 360 days later, by a tun
ending on 8 Ahau, which in turn will be followed by
a tun ending on 4 Ahau, and so forth. This sequence,
coupled with figures of gods and animals seated on
tun signs, leaves little doubt that this section of the
codex is dealing with a tun series.

Maya Uses of Tun Series

In searching to understand how the Maya may
have used a series of tuns in a sacred book, one
must turn to the Books of Chilam Balam for com-
parative material; to the ethnohistorical sources for
eye-witness accounts; to archaeological sites for
material data; and, in one case, to the Mexican co-
dices. There are no comparable 360-day counts in
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the other pre-Columbian Maya books, but there is
one in Codex Laud from Mexico (Figure 4.2), which
has been interpreted by Burland (1947; Martinez
Marin 1961:18-19). There, on pages 39-46, a count
of forty-five days is divided into eight stations var-
ious distances apart. Each station has a picture of a
priest or god impersonator performing a ritual act.
The series of forty-five days is counted eight times,
bringing one back to the beginning of the table in a
never-ending ritual count of periods of 360 days—in
other words, tuns. The illustrations apparently indi-
cate prescribed rituals performed in these periods.

In the Chilam Balam books, tun series seem to
have received little attention compared with the
years of 365 days. Calendar wheels and auguries of
the yearbearers (explained in Chapter 7) pervade
the Chilam Balams, but these fall within the context
of the 365-day year, not tuns. Katun counts, both div-
inatory and historical, are widely known, and each
katun, of course, consists of twenty tuns; but only oc-
casionally are the tuns themselves recorded or their
meanings elaborated.

Two such tun counts with accompanying texts
are found in the Chilam Balams of Tizimin and
Mani, but they are so alike that they undoubtedly
derive from a common ancestor (Roys 1949a, 1949b).
They record a series of tuns within a katun 5 Ahau,
and there is an extensive, complex, and poetic trea-
tise accompanying each fun. Roys (1949b:159) states,
“Across these pages flits a shadowy procession of
gods and monsters.” Translations of these works,
due to the esoteric language, are extremely difficult
and far from secure, as can be seen by comparing
the three extant translations (Barrera 1948:167-188;
Roys 1949b; Edmonson 1982:69-112). There is a mix
of divination—filled with evil times, hunger, and
drought—and apparent real history including oc-
cupations of cities, warfare, and abandonments of
places.

Within the Chronicle of Oxkutzcab, there is
a short historical narrative covering the period
1534-1545, which includes the founding of Mérida
(Morley 1920:471, 507; Thompson 1927:5-7). A typi-
cal entry gives the European year first, followed by
a yearbearer date, the tun ending falling within that
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Figure 4.2. A tun count from
the Codex Laud, read from
bottom right to top left
(Burland 1966). Courtesy of
Akademische Druck- und
Verlagsanstalt.

The Paris Codex 85



ATy
774§ Molot e
A TTL |
#7723 |

1758 5 Wolors trectle %%, P2 3.0 9 i 16 e
L1759 | abbns i Tfsfilo 48 Lo gmay (e
/760 ." By csioe /, L& 1 D 7 e . 6 Zec
1761 i Sakedbtns . G O [2 lak 2 2.
1762 | bleltitlidie 7 BB 13 Gk 1 Zroo
(763 it & Q@ o ibei & Zooo
/7G4lﬁ/t(c’m: 7 . 8 J#»nx L e
A765 | el #aed 2@ 4 . g
1788 Mﬂu‘vd‘e ,:@Ef'ﬁﬁ/ et
1167 | L@ ey e
1768 || Cheil Buac | @, Z bbb . £
769 ) Csil Moo L Tl 15 Voo

?«/e«w/ 1o Do

QQ%%QQQQ

Figure 4.3. An interweaving of calendar systems from the Cédice Pérez. The right-hand

column is a tun sequence, giving the Maya month date on which the tun falls (Cédice

Pérez ca. 1875:72, p. 124 following Roys 1949a). Cortesy of the Princeton Collection of
Western Americana, Princeton University Library.

year, the uinal position of the tun ending, and some
historical event or events. For example:

1538 anos bolo[n] kan ahcuch-hau tu hunte pop
uchci chac-ykal u ... hintah cimil lae uaxac ahau
he tun tu uaclahun xul-e.

1538 years, 9 Kan the yearbearer on 1st of
Pop, there was a great wind (hurricane) [caus-
ing?] death. There 8 Ahau the tun on 16 Xul.

Note the tun ending 8 Ahau, followed by its month
position 16 Xul. This brief chronicle meshes three
Maya calendrical sequences—yearbearers, tuns, and
uinals—with European years to provide a frame-
work within which historical events could be told.
Tatiana Proskouriakoff (1952) discovered anoth-
er tun count in the Cédice Pérez (which has been
miscopied by Solis Alcald [1949:246], followed by
Craine and Reindorp [1979]). It covers the years
1758 to 1774 (Figure 4.3). It has a similar format to
the Oxkutzcab count given above, but without his-
torical events, and it includes some additional data.
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It begins with the European year, followed by the
yearbearer and 1 Pop, and ends with the “month”
date for the tun which falls in that year. In between
lies a column of uinal numbers, a column of Ahau
signs without numbers, and a running set of day
signs from 9 Ix to 2 Ben. The uinal numbers are dis-
cussed below. Proskouriakoff points out still anoth-
er tun count, though terribly jumbled, in the Chilam
Balam of Kaua for the years 1797-1824. The point
that Proskouriakoff emphasizes is that the count of
the funs, marked by the “month” dates at the end of
each entry, had survived, remarkably into the nine-
teenth century.

To summarize, two tun counts, in the Tizimin
and Mani, deal with omens and auguries meshed
with history, while two other tun counts, in
Oxkutzcab and Kaua, lie within brief historical
counts of European years.

If tun prophecies were important to the pre-His-
panic Maya, there is surprisingly little evidence for
itin the Spanish historical documentation. One cere-
mony described by Landa, however, may have been
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Figure 4.4. A tun sequence from the Santa Rita murals, reading from right to left, 8 Ahau,
4 Ahau, 13 Ahau, 9 Ahau (Gann 1900:P1. 29).

just such an event; performed during the month Uo,
a priest with his hieroglyphic codex interpreted the
signs and gave a “sermon” on the prognostics for
the current or coming year (Tozzer 1941:153-154).
Thompson (Roys 1949b:159) has pointed out that in
1553, perhaps the year of the ceremonies described
by Landa, a new fun would have started in the
month Uo, so the “year” for which the priest was
giving a reading was really a tun. Other than this
less than explicit data, Maya tun prophecies are ab-
sent from Spanish accounts.

Archaeologically, the Santa Rita murals from the
east coast of the Yucatdn Peninsula have some in-
triguing parallels to the Paris tun series (Figure 4.4).
This unusual example of late Postclassic art portrays
some twenty-three human or godlike figures in var-
ious postures and costumes, many with numbered
Ahau signs in association. Based on Gann’s (1900)
tracings, there is a sequence of Ahau dates that fits
the pattern that can only be fun endings (Thompson
1965:349). Thompson (1957:611) refers to the fig-
ures as “patrons.” There is no apparent historical
information on these panels, although some of the
noncalendrical glyphs could be names of persons or
places.

A rare hieroglyph appears in both the Paris
Codex and the Santa Rita murals (Figure 4.5),
but there do not seem to be any one-to-one

correspondences between the series otherwise. The
Santa Rita mural figures are not seated on tun signs,
the art style is radically different, and many of the
mural figures are roped together in a chain, remi-
niscent more of a procession than the individually
placed figures in the Paris.

Tun counts were not restricted to the Postclassic
Period; the Classic Maya also recorded them. (The
following interpretation is based on David Stuart,
personal communication, 1989.) On the north and
south sides of Stela J (Figure 4.6) at Copan, dated
9.13.10.0.0 (ap 702), there is reference to the up-
coming completion of the ninth baktun (a period
of twenty katuns) and the beginning (ap 830) of the
new tenth baktun. What follows is a count of funs of
which one through sixteen are legible. The text reads
hun tun i-yu-wa-la —? —, ka tun i-yu-wa-la —? —, ox
tun i-yu-wa-la —? —, etc. Yuual, in seventeenth-cen-
tury Chontal (Smailus 1975:179), is a term mean-
ing “then” or “in order” and is used to introduce
“subordinate clauses.” The subordinate clauses on
the Copan stela are not understood at this time, but
they are glyph groups found to be associated with
numbered funs on other monuments as well. So the
translation reads “one tun in order —?—, two tuns
in order —?—, three tuns in order —?—,” etc. The
important point for this discussion is that the Maya
saw fit to record a series of tuns that lay in the future,
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Figure 4.5. Parallel glyphs from (left) Santa Rita
(Gann 1900:PL. 29) and (right) Paris, page 5. Paris
Codex courtesy of Bibliotheque Nationale de France.

the first tuns of the upcoming new baktun. This sug-
gests that Maya were recording prophecy, not writ-
ing about past historical events.

To summarize how the Maya used tun counts in
the Colonial and pre-Hispanic eras, counts of tuns
sometimes had historical content but just as often
functioned more in the context of prophecy and
omen-reading. Marking the passage of funs was
important, but the function of such counts in Maya
society remains elusive. Numbered tuns very likely
had their own omens which colored predictions and
prognostications for upcoming events.

Reading the Tun Sequence

In the case of the Paris Codex, it is apparent from the
illustrations on the fun signs that a series of omens
has been set out with which the priest could give his
readings. Unfortunately, the destruction of most of
the hieroglyphic texts makes it difficult to confirm
this, but a comparison with the yearbearer pages
supports this notion. Based on the predominance
of the Corn God in these scenes, the interpretations
probably deal with maize crops. If the purpose of
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the pages was to give omens for the tuns, the figures
seated on the tun signs would be read by the priests
much like the images on the yearbearer pages on the
reverse side of the codex—as general fates for the
associated periods. In the case of the yearbearers,
the periods are 365-day years; in the case of the fun
pages, the periods are 360 days.

If the reading of omens was the function of these
pages, the actual mechanics of the sequence is still
to be discussed. It is fairly certain there were once
thirteen pages here, as explained above. There are
three fun signs with figures on each page, with the
possibility of a fourth sign on some pages. In the
space between the signs, there are two Ahau dates.
Reading across the bottom Ahaus, one finds a fun
sequence from 3 Ahau to 2 Ahau; reading only the
top signs and again moving across from page to
page, one finds another fun sequence reaching from
9 Ahau to 8 Ahau (Figure 4.1). These sequences were
longer in the original when all thirteen pages were
intact. The question remains, which tun series was
read in what order, and which omen was read for
which date?

There is one intriguing clue in the tun illustration



Figure 4.6. Tun count on
Copan Stela J; from top left,
1 tun, to bottom right, 16 tun
(Maudslay 1889-1902:1:P1.

69). I-yu-wa-la, or yuual,

means “then” or “in
order” (D. Stuart, personal
communication, 1989).
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Figure 4.7. The twentieth tun of katun 11 Ahau. The uinic-tun sign may mean twenty funs.
Courtesy of Bibliotheque Nationale de France.

on page 8. In the far right picture, there is a uinic
and a tun sign (Figure 4.7). The uinic sign is used
for the number twenty in the God C pages on the
other side of the codex (see below). If, for the sake of
argument, the fun count started on page 2 (the first
legible page of the present codex), and the calen-
dar priest counted across thirteen pages, he would
come back to page 2 again for the fourteenth fun and
keep counting up to twenty. The twentieth tun of
his count would fall on the page with the uinic-tun
sign, a sign meaning twenty funs. If the Ah Kin was
counting the top row of Ahaus, his count would
end on 11 Ahau, whereas counting the bottom row
would take him to 5 Ahau. These dates, depending
on which row he was counting, mark the last day of
the last fun in a twenty-tun series. As twenty tuns
make one katun, they would also represent the last
day of the katun within which the twenty tuns were
counted. The top row, starting on page 2 of the co-
dex, represents the twenty tuns in katun 11 Ahau,
and the bottom row can be used to count the twenty
tuns of katun 5 Ahau.
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If the end of katun 3 Ahau was approaching and
the priest wanted to know the omens for the twen-
ty tuns in the upcoming katun, he could enter the
table at 3 Ahau, the last day of katun 3 Ahau, and
then count twenty tuns forward from that point. It
is still not clear which of the three illustrations on
each page he used to read his omens; he may have
used all three at once; or perhaps he used the middle
pictures for counting the first thirteen funs and then
doubled back to the beginning to finish the count
from fourteen to twenty, using the right-hand pic-
tures to avoid repetition. We know the Maya were
skilled at reading more than one omen for any par-
ticular period.

Uinal Counts

Why are there two rows of Ahau dates when only
one is needed to record a sequence of tuns? Again,
the Chilam Balams provide important clues. Each
top Ahau sign has a number six greater than the
bottom sign; for example, on page 5 the top sign is
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Figure 4.8. Table from Cdédice Pérez used for tabulating beginning dates of succeed-
ing uinals (Codice Pérez ca. 1875:105). Courtesy of the Princeton Collection of Western
Americana, Princeton University Library.
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Figure 4.9. A table for calculating uinal coefficients from the Chilam Balam of
Mani (Cédice Pérez ca. 1875:105). Courtesy of the Princeton Collection of Western
Americana, Princeton University Library.

10 Ahau and the bottom sign is 4 Ahau. If read from
top to bottom, this is a uinal interval. Uinals, as men-
tioned, are twenty-day periods. Due to the mathe-
matics of the repeating numbers 1-13 that accompa-
ny the days, a uinal ending on 10 Ahau is followed
by a uinal ending on 4 Ahau twenty days later. In
the Chilam Balams of Mani and Ixil, in sections that
are included in the Cédice Pérez, there are counts
dealing with just such sequences.

When one reviews the Chilam Balams, it be-
comes clear that the Colonial Maya gave great im-
portance to recording wuinal numbers. Pio Pérez
copied a table of 260 numbers that he found on the
inside cover of the original Mani manuscript (Figure
4.8). His explanation in part reads as follows: “The
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following table is formed in order to count and to
know the number with which ought to be designat-
ed the beginnings of each Indian month. It is known
to have been arranged following the method that
establishes the Buk xok of the ancient Indians” (au-
thor’s translation; cf. Craine and Reindorp 1979:180;
Solis Alcald 1949:346). Pérez goes on to explain
how the table works (omitted from Craine and
Reindorp). If, for example, a year begins on 1 Kan,
one finds the number 1 in the first line, in this case at
the top left-hand corner of the table. Reading across
horizontally, one sees the number 8. This signifies
that the second month of the year will begin on 8
Kan, the third will be 2 Kan, and so on. According
to Pérez’s explanation, the original table was more



complex, including columns of day signs beside the
vertical number columns and incorporating ways of
moving diagonally to the right and left within the
table to find the proper sequences of coefficients.

A simpler table (Figure 4.9) exists in the Mani
proper (Cédice Pérez ca. 1875:105; Craine and
Reindorp 1979:177; Solis Alcald 1949:340-341). It
reads:

one to eight
eight to two

two to nine

nine to three
three to ten

ten to four

four to eleven
eleven to five
five to twelve
twelve to six

six to thirteen
thirteen to seven
seven to one

one to eight
eight to two

two to nine

nine to three
three to ten

ten to four Mulug, 1st of Pop.

The explanation beside this table says in part: “... 5
Kan is the first day of Pop, and the sequence of the
months begins where its says ‘four passes to elev-
en,’ as is arranged in the table to the left.” Although
there are many calendrical errors and miscounts in
the Colonial manuscripts, the point here is the ap-
parent survival from earlier sources of a simple ta-
ble by which, no matter what day the first of Pop
falls on, the first day of the second month is also
recorded.

A further example, also from Pérez, lies in the
series discussed above dealing with tun counts
(Figure 4.3). First the European year is given, then
the yearbearer is followed by 1 Pop, then there is
a double column with uinal counts giving the coef-
ficient for the first day of the first two wuinals; 9 to 3
for 1758, 10 to 4 for 1759, 11 to 5 for 1760, and so on.
Month positions for tuns falling within these years
lie at the end of each line. This particular table is
especially important for understanding the Ahau
dates in the Paris Codex. In the Mani example, dis-
cussed above (Figure 4.9), even though the winal
numbers are arranged in a column only two num-
bers wide, the whole makes a continuous count: 1
to 8, 8 to 2, and so forth. They are successive uinals.

In the Cédice Pérez example (Figure 4.3), the uinal
numbers are not successive uinals, but only the first
two uinals of successive years. The Maya scribe gave
the uinal numbers for the first and second month of
particular years.

As one can see from this perusal of the Chilam
Balams, a 260-day table copied by Pérez was ex-
pressly used to determine uinal numbers. A uinal
count was arranged in a vertical column two num-
bers wide with an explanation that, whatever day a
year started on, the table could be used to find the
last day of the first and second wuinals of that year.
Another uinal count, also only two numbers wide,
was embedded in a list of years, yearbearers, and
tun ending dates, not forming a continuous uinal
count but clearly marking only the first two uinal co-
efficients for any particular year. When one applies
these Colonial Period models to the pre-Hispanic
Paris Codex, the double set of Ahau numbers found
between the tun figures is explained.

Given any fun ending date, the priest could
locate that date in the upper Ahau numbers of the
Paris tun pages. The Ahau date directly below it is
the day exactly one wuinal later. If the pairs of Ahau
numbers on these pages were arranged vertically,
they would produce a double row of numbers very
similar to the uinal columns in the Chilam Balams.
Beginning on page 2, they would read 13 to 7, 9 to
3, 5 to 12 (visible on page 4), 1 to 8, and so on. It is
far from clear just why such a count was important
to the Maya, especially when it is so easy to figure
uinal days mentally, without writing them down,
but the evidence from the Chilam Balams makes it
clear that just such a count was full of meaning to
the ritual practitioners of the past.

Summary

The upper register of the katun pages deals with
tuns and winals. Read horizontally, a tun sequence
of Ahau dates runs across the pages, accompanied
by omens on fun signs, mostly dealing with maize.
Coupled with the tun count is a uinal count of a type
that survived into the Colonial Chilam Balams, a
count in which, given any date, the number for the
date one wuinal later is given. This uinal count is re-
corded in the vertical columns of two Ahau dates on
each page, read from top to bottom, one column at
a time. The omens on these pages were integrated
by the working priest into readings for funs within
katuns and uinals within tuns.
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Chapter 5

God C Pages

God C was given his name by Paul Schellhas (1904).
Taube (1992) provides a more recent treatment of
God C, showing the great antiquity of this god,
who goes back at least to the Maya proto-Classic.
Schellhas and others have noted how elusive God
C is to identify. His glyph is ubiquitous in the in-
scriptions, but his identity and function are not
clear. Recently, epigraphers have begun to read the
glyph as Ku (Ringle 1988; Carlson 1989), a gener-
ic term in Yucatec Mayan for “god.” The reason he
has never been precisely identified is because Ku
does not refer to a specific god. He is used generi-
cally, as in the expressions bolon ti ku “nine god” or
ku na “god house” (temple or church). In this chap-
ter, his interchangeability with the rain god Chac is
demonstrated.

Contents

The God C pages fill the top two-thirds of pag-
es 15-18 in the Paris Codex. The upper and lower
divisions are set off by thick red lines. The bottom
third of these pages are almanacs (described in
Chapter 6). The pages are divided into t'ols, a term
from the Vienna Dictionary (Mengin 1972:42r) used
by Thompson (1972:19), meaning “a column of a

Detail of the Paris Codex page 18.
Courtesy of the Bibliotheque Nationale de France.

book.” They are like standard almanacs from the
other codices, but here each t’0l has a vertical col-
umn of bars and dots preceding it. God C, in various
attitudes and locations, dominates both the scenes
and the hieroglyphic texts.

lllustrations

The key to understanding the God C pages in the
Paris Codex lies in a comparison with the Chac pag-
es in the Dresden Codex; there are many points of
similarity in the two. The first correspondence to be
explored is the relationship of God C and Chac.

In the Paris, the illustrations show Ku in many
places, be it temple, platform, or tree, and he is hold-
ing something or doing something in each scene. In
one of the t'ols he is replaced by a Chac, in another
by a Pauahtun, suggesting an interchangeability of
these spirit concepts. Most every scene has either a
direct counterpart or a close resemblance to a corre-
sponding scene in the Dresden Chac pages.

In Figure 5.1, the Paris God C scenes are pre-
sented in order and the analogous Dresden scenes
are given. The action of the players, their ritual garb
and religious paraphernalia, their postures and
positions, and their offerings find manifestation in
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erased erased

Toll

~ Tolé - Tolo

: 1 erased
erased erased

Tol 24

Tol 13 7 IT’ol 18

Figure 5.1. (above and following) A comparison of the Paris God C pages, t'ol 1-24, and corresponding
scenes in the Dresden Codex Chac pages. Paris Codex courtesy of Bibliotheque Nationale de France; Dresden
Codex courtesy of American Philosophical Society.

T’ol 1. (a) Paris page 15, top left, mostly erased; edge of temple visible. (b) Dresden 42a, a similar
stepped platform.
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T’ol 2. (a) Paris page 15, top center, diving figure as in #'0l 20 with arm visible holding a maize tamale.

Under his arm is a difficult-to-identify icon, possibly the sea creature with the split tail seen in the con-
stellation page. (b) Dresden 41c, a diving Chac but not in a temple. Note necklace beads resting on his

arm in both pictures.

T’ol 3. Paris page 15, top right, erased.

T’ol 4. (a) Paris page 16, top left, god seated in a temple structure. (b—d) Dresden 33c, 35¢, and 38c, similar
temples with seated Chacs.
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T’ol 5. (a) Paris page 16, top center, God C with two snakes coiling around him, head thrown back, arm up.
(b, ¢) Dresden 34c and 36¢, Chac with head thrown back, arm up. (d—f) Dresden 33b, 34b, and 35b, Chac
appears in the jaws of snakes with water markings encircling rainfall. (g, h) Dresden 35b and 36a, shown in
water; there are snakes with Chac heads and water markings. Canil ha is snake of the water or water snake;
caanil ha is sky of the water or rain. The scene here in the Dresden is a Maya wordplay for rain. Caanil chac
also means rain in Yucatec, a “reading” for the snakes with Chac heads.

T’ol 6. Paris page 16, top right, erased.
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T’ol 7. Paris page 17, top left, feet and legs visible on some kind of platform or structure with unidentified
mammal. No Dresden counterpart.

T’ol 8. (a) Paris page 17, top center, temple with a burning spiked brazier in front, as in Dresden New Year
page 26b. (b) Dresden 40c, Chac with incense burner, unspiked variety.

T’0l 9. Paris page 17, top right, erased.
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T’ol 11. (a) Paris page 18, top center, God piercing his penis, blood streaming out. (b) Dresden 37b, Chac
holding his penis with some kind of flow coming out, ending in a bird head.

T’ol 12. Paris page 18, top right, erased.

T’ol 13. Paris page 15, center left, erased.
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—d) Dresden 35¢, 38a, and 39¢, Chacs

center, seated Ku with stacked tamales. (b

T’ol 14. (a) Paris page 15,

holding tamales.

Chacs with

7

, ¢) Dresden 38d and 39b

t, probably a planting stick. (b

ol 15. (a) Paris page 15, center righ

planting sticks.

TI

The Paris Codex 101



T’ol 16. (a) Paris page 16, center left, Ku seated in unidentified plant emerging from a waterhole (pond?,
cenote?). (b—g) Dresden 29¢, 33a, 36¢,38¢, 39¢ and 43a, similar water features.
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T’ol 17. (a) Paris page 16, center, Ku in a ceiba tree. (b—d) Dresden 40a, 67c, and 69a, Chacs in ceiba trees;
note the snake-head roots and distinguishing flowers.

T’ol 18. Paris page 16, center right, erased.

T’0l 19. Paris page 17, center left, Ku seated on a snake draped over a spiked censer. No direct Dresden
counterpart.
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T’ol 20. (a) Paris page 17, center, a descending Chac in a temple holding a maize tamale. (b) Dresden 41c, a
descending Chac.

5 fr.“ fT.

T’ol 21. (a) Paris page 17, center right, a Pauahtun seated on a cave. (b) Dresden 41c, a descending Chac.

104 God CPages



PR,
L -
/ : i
e L T e )
: B

T’ol 22. (a) Paris page 18, center left, Ku seated in a temple with a uah tamale offering. (b) Dresden 33c, Chac
in a temple with a uah offering.

T’ol 23. (a) Paris page 18, center, a Ku seated on unidentified signs, holding a fishlike offering with scales and
a forked tail. (b—d) Dresden 69b, 37c, and 40a, Chacs seated on the same signs but without the fish offering.

T’ol 24. Paris page 18, center right, erased.
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these two sacred books in such likeness that it can
only reflect a common intellectual underlayer. The
scenes are different—certainly one was not cop-
ied from the other—but they are close enough in
meaning to reveal their common source, a shared
Maya belief system in which Chac and God C are
almost interchangeable.

Parallel Texts

Similarities between the Paris and Dresden co-
dices are also reflected linguistically. The hiero-
glyphic texts in the Paris God C pages and four
almanacs in the Dresden Chac pages share an al-
most identical initial verb, probably aan “to be (in
a place)” (Fox and Justeson 1984:56-58). The main
sign of the initial compound is the same, despite
different sets of affixes (Figures 5.2, 5.3).

The second sign in each Paris text is Ku
“god,” producing the opening phrase “There is
Ku” (Figure 5.2). One of the Chac almanacs in the
Dresden Codex shares this same syntactic structure
of verb and subject, placing the name of the god in
the second position (Figure 5.3). The Paris alma-
nacs start “There is Ku,” while the corresponding

Tol 13 Tol14" Tol15

Tol 16

Tol17 ~ Tol18

Dresden piece begins “There is Chac.”

In the Paris series, the location of Ku is gener-
ally written in the second line of text. The clue is
the ti “at” glyph, even if the reading of where he
is “at” is not clear. On page 16 there is ti ha (?) “at
the water” and ti yaxche “at the ceiba tree” (Figure
5.2). On page 18 an undeciphered sign appears in
the second row of text without the locative #i, but
there is no doubt it spells the place in question be-
cause the same glyphs are found under the seated
Ku in the picture.

God CPages as Almanacs

If the vertical rows of bars and dots are eliminated
on these pages, as in Figure 5.2, what is left has the
appearance of a standard set of one or more alma-
nacs with all the basic elements of almanac forma-
tion, except there is no visible column of day signs
marking the beginning (see Chapter 6). If there is
a missing column of day signs, it must have been
on a missing page; the erased left edge of page 15
must have contained a vertical numbers column
like the other t0ls, so it could not have been there.
The missing day-sign column is one argument

=
# 7 s Fd
;ﬁﬁ ot RS i -
Tl 19 T0l20 = Tol21 T’ol 22 Tol23 Tol24

Figure 5.2. (above and facing page) Glyphs and pictures from God C pages (15-18), reading from
top left to bottom right, t'ols 13-24. Each t'ol begins with “there is,” the same format as in some
Dresden Chac almanacs (cf. Figure 5.3). Courtesy of Bibliotheque Nationale de France.
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Page 34 Page 35
Figure 5.3. Dresden Chac almanacs, reading from top left to bottom right, pages 30-39. Most t'ols

begin with “there is Chac.” The first compound has the same main sign as the Paris pages (cf. Figure
5.2). Courtesy of American Philosophical Society.
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for there being at least one missing page preceding
page 15.

Each t'ol has a set of six glyph blocks with paral-
lel syntax and a picture illustrating the information
given in the glyphs. Between the glyphs and the pic-
tures, just as in the Dresden almanacs, are black and
red numbers, the black being the intervals, or dis-
tance numbers, and the red being the day reached
for that particular t'ol. The series across the center
section can be reconstructed; the top section is gone.

Gates (1910) reconstructed the red and black
numbers in the middle section, offering two alter-
native readings that differ only slightly. His first
reading appears to be the correct one. The numerical
total, adding the reconstructed black distance num-
bers, is 82, with missing unrecoverable numbers at
both ends of the series. This number, 82, provides

important evidence; to wit, this almanac cannot be a
typical 260-day variety because in 260-day almanacs
the distance numbers across a set of t'ols typically
add up to 26 (10 x 26 = 260), 52 (5 x 52 = 260), or 65
(4 x 65 = 260).

If the Ku almanacs are indeed almanacs begin-
ning with a column of day names (now missing),
the smallest possible division that can incorporate
82 plus days is 104. There is such an almanac in the
Chac pages of the Dresden Codex (35b—41b), being
a “double almanac” of 520 days with five divisions
of 104 days each. Another Chac almanac (Dresden
30c-33c¢) has nine t'ols adding up to 117 days, re-
peated twenty times. Hence, the extra long intervals
in the Paris Ku pages find their counterparts in the
Dresden Chac pages, further reinforcing the general
correspondences between the two.
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Number Columns

The vertical rows of bar-and-dot numbers be-
tween the Ku pictures have puzzled students of
this codex for years (Figure 5.4). One explanation
is that of Ernst Forstemann: “In the Peresianus
... the numbers are mixed up in a senseless fash-
ion, as if to tempt the reader to seek in them for a
meaning which is not at all present” (Férstemann
1903:25). In spite of his contention that the num-
bers are meaningless, Forstemann did discover
one repeating set of numbers—perhaps an im-
portant clue. A series of black numbers, 3, 6, 16,
19, 4, appears on page 16 and again on 18 and
maybe on 15.

To think that the numbers represent artistic
expression without specific meaning would be, as
William Gates has said, “a mere begging of the
question” (1910:26). Gates, in fact, expended great
energy on the numbers series while investigating
the colors of the codex in general because he felt
the solution to the bar-and-dot riddle depended
absolutely on determining their separation, one
from another, accomplished in Maya fashion by
alternating colors. To the best of Gates’s research,
using three facsimiles and a detailed question-
naire sent to the National Library in Paris, he se-
curely identified three separate colors in the num-
ber columns—red, black, and blue-green—with
perhaps a fourth, brown. In spite of this, he could
not resolve the meaning of the signs.

Kal Numbers

At the bottom of each column is a red sign for
“twenty” with at least one red bar over it (Figure
5.4). Again, a clue to the meaning is found in the
Dresden Chac pages, in this case, the almanac
across the bottom of pages 4041 (Figure 5.5). In
each of the six t'ols in this otherwise common-va-
riety almanac, a number is incorporated in the
scene below; in all cases the number uses the sign
for “twenty,” kal in Yucatec, sometimes by itself,
sometimes with bars and dots. Thompson (1972),
following Férstemann (1906), reads these, one for
each t'ol as 26, 20, 39 (split by the skyband), 26, 39,
and 26 and suggests the 20 is a mistake because
it alone is not a multiple of 13. There is a better
interpretation.

The solution to this riddle lies in the Dresden
New Year pages, where there are similar black
numbers with the sign kal “twenty,” with the glyph
tu attached (Figure 5.6). In the bottom sections of
the four New Year pages (25¢-28¢c), these num-
bers are found in scenes where priests dressed
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as gods are tossing incense (Love 1986:184, 190,
1987). Braziers are shown on pages 25 and 26, but
are suppressed on 27 and 28. On pages 26c-28c,
the sign for the number twenty, with bars and
dots, floats in space, as it were, but on page 25¢,
the corresponding black number, this time the
number nineteen, sits in the mouth of a ceramic
incense burner. The Maya artist used this picto-
rial device to show what was in the brazier; in
other words, “nineteen incense,” probably pellets
or balls of incense, were in the incense burner. On
the following pages, the pictures show the priests
casting the pellets, but the numbers are set above,
bolon tu kal (29), uac luhun tu kal (36), ho lahun tu
kal (35).

As an interesting aside, there has been a mild
controversy, discussed by Tozzer (1921:101-103),
over the Yucatec Maya use of the phrase fu kal,
something like “at twenty.” The debate concerns
numbers greater than twenty, such as ka fu ox
kal, which could be read “two in the third twen-
ty” (42) or “two and three twenties” (62). Beltran
(1746) gives a mixed system, Thomas (1897-
1898:891-893) opts for the latter, and Pio Pérez
(1898:119) is ambiguous, giving ox lahun tu kal as
33 (13 and 20) but ox lahun tu ox kal as 53 (13 in
the third 20). Happily, there is agreement when
only one kal is involved. Buluc tu kal would be 31
in all sources, even though the system gets mixed
for higher numbers. Readings for the numbers in
the Dresden New Year pages are therefore secure:

Page 25 bolon lahun nineteen
Page 26  bolon tu kal twenty-nine
Page 27 uaclahuntukal thirty-six
Page28 holahuntukal  thirty-five

Based on two lines of evidence, from the Dresden
Codex and from Landa, the Maya regarded of-
fering counts as crucial to proper ritual perfor-
mance. In the hieroglyphic texts at the top of
the Dresden New Year pages, counts of pom and
ch’ahalte, two kinds of incense, are recorded (Love
1987). The pom counts on respective pages are 9,
7,11, and 6; for ch’ahalte, 7, 16, 5, and 6. From this
textual evidence alone it is clear that very spe-
cific numbers were assigned to ritual offerings.
Strong support comes from Landa’s description
of New Year ceremonies; in one ceremony the
priest incensed the image of Kan u Uayeyab, an
idol, with “forty-nine grains of maize ground
up with their incense” (Tozzer 1941:140), and in
another year, Chac u Uayeyab was “perfumed
with fifty-three grains of ground maize with their



Red kal sign,
the number 20

Black uinic sign,
the number 20

Figure 5.4. The number
columns from the God C
pages, upper and lower
divisions. Courtesy of
Bibliotheque Nationale de
France.

Page 15 Page 16 Page 17 Page 18
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Figure 5.5. Signs for “twenty” in a Dresden Chac almanac, pages D40c—41c.
Courtesy of American Philosophical Society.

incense” (ibid.:144). During other parts of the cere-
mony, when the priests were on the road from the
edge of town to the center, they were given special
drinks, in one case made with 415 grains of parched
maize (Tozzer 1941:141), in another year with 380
grains (ibid.:144).

Although the meaning of these numbers escapes
the modern student, the point is clear that very pre-
cise counts of ingredients were essential to correct
ritual performance. This explains the black numbers
in the Dresden Chac pages (Figure 5.5). In the Chac
almanac, just as in the New Year pages, the numbers
specify offering quantities for the rites performed; in
the case of the Chacs, they are rituals at the stations
of the 260-day almanac.

The Dresden Chac numbers do not have the tu
sign found in the New Year pages. Without the tu
the bar-and-dot numbers become multipliers re-
cording counts of twenties. In other words, ox lahun
tu kal is read 13 and 20, or 33, but ox lahun kal reads
thirteen twenties, or 260. Reading the Chac numbers
in this way gives the following:

Page 40c, t'ol1  uackal 120
Page 40c, t'ol 2  kal 20
Page 40c, t'0l 3 bolon lahunkal 380
Page 41c, t'ol1  uackal 120
Page 41c, t'0l2  bolon lahunkal 380
Page 41c, t'0l 3  uackal 120

Itis interesting that 380, appearing twice, is the num-

ber given by Landa for one of the above-mentioned

ritual drinks, made of 380 grains of parched maize.
With these comparisons in mind, it becomes a
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reasonable hypothesis that the red kal numbers in
the Paris number columns serve the same purpose,
prescribing correct sums for ritual ingredients.
Further support follows.

Uinic Numbers

Along with the red kal numbers at the base of the
Paris number columns, there are in some cases black
uinic signs, with or without bars and dots (Figure
5.4). These too probably represent counts of offer-
ings. In the Dresden New Year pages uinic signs
with bars and dots occur in all the top scenes in
which the opossum actors are walking, carrying the
idols for the uayeb ceremonies (Figure 5.7). In Landa,
as already mentioned, special drinks are given to
priests during processions from the edge of town
to the center—drinks containing 415 and 380 grains
of parched maize for the Kan years and the Muluc
years, respectively. The same drink is provided for
the priests in the other years, but the numbers are
not given. The uinic signs in the Dresden scenes,
being numbers, probably refer to this or something
quite similar. The two places where Landa gives ex-
act counts of offerings or ingredients are the same
two places where counts are given in the Dresden
New Year pages, when the priest is walking to town
and when the incensing is performed in front of the
uayeyab standard.

Each uinic sign stands for twenty, based on
the sign’s use for the uinal twenty-day period and
the use of uinic and its cognates in several Mayan
languages for “man” and ”“twenty” (Thompson
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Figure 5.6. Signs for “twenty” in the Dresden New Year pages (D25c-28c).
Courtesy of American Philosophical Society.

1950:143-144). On Dresden 264, three uinic signs and
a bar-and-dot thirteen add up to seventy-three; page
27 has sixty-two, page 28 has seventy-three again.
Page 25, however, is a bit problematical because
there are two bar-and-dot numbers, one above the
uinic signs and the other below. A likely solution is
that the eight and the three uinics are read together
as in the other pages, here totaling sixty-eight, while
the nine refers to another offering, perhaps the nine
pom written in the hieroglyphic text above.

The argument for reading these uinic signs as
offering counts is a little weaker than the kal sign
offerings where the numbers are placed directly in
an incense burner. The uinic signs are not shown in
or on anything, but if the offering count hypothe-
sis is applied to scenes elsewhere in the codices, it
provides reasonable interpretations for heretofore
unexplained pictures. Such pictures are found, once
again, in the Dresden Chac pages.

In the Dresden Chac almanacs, immediately

following the almanac with the kal signs (discussed
above), clusters of uinic signs appear (Figure 5.8),
floating in space, as it were, along with pictures of
offerings, including uah “maize tamale” in a vessel
(page 42), huh uah “iguana tamale” (page 43), cuts
spelled cu-tsu “turkey” (page 44), and fish (cay?)
(page 44). Other offerings would be indicated by the
uinic counts, 32 and 80 (page 42), 80 and 35 (page
43), 96 (page 44), and 57 and 80 (page 45).

Bunches of uinic signs also occur in the Madrid
Codex, and in every case a count of offerings, or in-
gredients in offerings, is a simple, reasonable expla-
nation (Figure 59).

In the Paris Codex (Figure 5.4) at the foot of
each number column on the God C pages, there are
uinic numbers and kal numbers. When compared
with similar numbers in Dresden Chac almanacs,
Dresden New Year pages, and Landa’s description
of New Year ceremonies, they appear to be counts
for offerings. In the case of the Paris, the numbers
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Figure 5.7. Offering counts using the uinic “twenty” sign in the Dresden New Year pages, D25-28.
Courtesy of American Philosophical Society.

serve as requisite offerings for rites associated with
stations in an extended almanac greater than 260
days.

Bar-and-Dot Columns

What of the columns of bars and dots above the
count signs? If the uinic and kal signs at the foot
of the columns are offering counts, this implicitly
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suggests a similar explanation for what lies above.
Support for this interpretation comes from outside
the Maya zone, from Central Mexican (Mixtecan-
Pueblan) codices. In the Fejérvdry-Mayer, the Cospi
(Figure 5.10), and the Laud codices there are pag-
es with very similar columns or rows of Mayalike
bars and dots which have been interpreted by
Anton Nowotny (1961:272-274, 1968:24) as count-
ed bundles of offerings. This interpretation is based
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Figure 5.8. Offering counts using the uinic “twenty” sign, Dresden 42c—45c.
Courtesy of American Philosophical Society.

on ethnographic fieldwork with Tlapanec Indians
by Schultze Jena (1938). Nowotny writes, “Thanks
to Leonhard Schultze Jena’s folkloristic materials,
these previously misunderstood sections can now
be explained” (1961:272).

Ethnographic work by Peter van der Loo (1987)
and Frank Lipp (1991) reinforces the critical role
of counted bundles in modern ritual performance
(Figure 5.11). Following Nowotny, van der Loo and
Lipp explain the number series in the Mexican co-
dices are pre-Columbian counterparts to modern
ceremonies in which rows of bundles with specified
numbers of pine needles or cane stalks are arranged

near a central altar. Two examples of codex bun-
dles, from the Fejérvary-Mayer and the Cospi, are
presented in Figure 5.10. It is reasonable to extend
the bundle-count interpretation to the Paris Codex.
Whether or not the Paris numbers represent bundles
per se or other ritual objects, such as cups of sacred
drink, cacao beans, maize kernels, or incense balls,
is not known, but the general interpretation of offer-
ings is indicated.

If all that were present on the Paris pages were
the number series without the uinic and kal signs,
the offering interpretation would be only tentative,
though still reasonable. Joined with the uinic and kal
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Figure 5.9. Bunches of uinic signs in the Madrid Codex representing counts of offerings:
(a) Madrid pages 77 and 78; (b—d) Madrid pages 8, 3, and 107. Courtesy of Akademische
Druck- u. Verlagsanstalt.
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Figure 5.10. Offerings of counted bundles: (top) Codex Fej
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Figure 5.11. Rituals with counted bundles in modern Mixe ceremonies. From The
Mixe of Oaxaca by Frank J. Lipp (Austin, 1991). Reprinted by permission of the
University of Texas Press.
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signs at the bottom of the columns, which are shown
to be offering counts in other Maya codices, the con-
clusions are compelling.

Summary

The God C pages are similar in many respects to
the Dresden Chac pages. They contain almanacs
for which the beginning pages are lost. By reading
each t’ol in succession, horizontally, the distance
numbers show that at least the lower almanac was
greater than 260 days, as in some of the Chac alma-
nacs. The God C pictures and the hieroglyphic texts
share format and syntax with their Dresden coun-
terparts. The vertical number columns between the
t'ols represent counts of ritual offerings, recipes for
proper ceremonial performances carried out at each
of the stations of the almanac. Thompson has previ-
ously interpreted the Dresden almanacs as agricul-
tural, dealing especially with weather predictions.
The Paris can be likewise understood. The positions
and attitudes of God C enabled the Maya priest to
predict the countenances for certain days—days
reached by the distance numbers above the pictures.
To ensure that the gods performed as needed, the
proper counts of ritual offerings were mandated.
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Chapter 6
Almanacs

Across the bottom of pages 15-18 (Figure 6.1) of the
Paris Codex are two or more almanacs of the vari-
ety familiar to even casual students of the codices. It
is not clear who first used the term almanac to label
these passages, which combine calendrics, illustra-
tions, and written texts. The term comes from an
Arabic word meaning “weather,” or “climate.” The
word is appropriate to use for the Maya day counts
considered here, dealing with rain and other weath-
er phenomena.

A Typical Almanac

Almanacs in the codices are first and foremost per-
mutations of the 260-day tsolkin with several stations
or resting points along its course. A tsolkin combines
the numbers 1-13 with twenty Maya days so that
the same date, e.g., 4 Ahau, repeats only every 260
days. An example from pages 13b and 14b of the
Dresden Codex is illustrated (Figure 6.2) so that one
can easily see how a complete almanac works and
better understand the Paris Codex example where
large sections are erased.

In the example, the numerological part starts
with 6 Ahau at the top of the vertical column of day
signs. From there, 13, the black number to the imme-
diate right, is added to 6 Ahau to arrive at 6 (Ben);
the 6 is in red, and the day sign Ben is not shown.
Continuing to the right, the black number 9 is added
to arrive at red 2 (Ik), then black number 7 brings the
reader to red number 9 (Muluc). Add 7, arrive at 3
(Cib), add 7, arrive at 10 (Akbal), add 9, arrive at 6
(Eb). 6 Eb, of course, is the second sign down in the

Detail of the Paris Codex page 17.
Courtesy of the Bibliotheque Nationale de France.

vertical column of day signs at the front of the al-
manac. After going across the almanac horizontally
adding the black numbers in succession, and hav-
ing passed through 52 days, one comes back to the
next day sign down in the vertical column and again
starts adding the black numbers across horizontally.
Thus, after five passes of 52 days, the whole 260-day
almanac is completed.

In each t'ol there is a picture which generally il-
lustrates the message contained in the hieroglyphs
above it. As in most almanacs, in the example used
here from the Dresden Codex, the glyphs in each tol
follow a parallel grammatical structure. In this case,
each text of four glyph compounds begins with a
verb, the action of which is illustrated in the painted
scene below. The verb is followed by the object of
the verb, in this case uah, the Yucatecan ceremonial
maize tamale (Taube 1989b; Love 1989). What fol-
lows in the third glyph block is the subject—that is,
the name glyph of the figure in the picture below. In
the fourth block is the augury, such as good or bad,
sustenance or hunger, rain or drought. The glyphs
in all six t'0ls in this example follow the same pat-
tern: verb, object, subject, attribute. There are many
variants of this pattern, but the format is usually
consistent within a given almanac.

The Paris Almanacs

Before studying the almanacs in the Paris, a review
of the key factors in a typical almanac is helpful.
The sacred round of 260 days begins with a vertical
row of day names and proceeds with black and red
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Figure 6.1. The Paris almanac section, the lower portion of the God C pages (15-18).
Courtesy of Bibliotheque Nationale de France.

numbers through the sequent t'ols; the texts of each
t'ol follow a parallel syntactic or grammatical for-
mat; the action of the verb is illustrated in the scene
below; and the subject of the text is also illustrated
in the scene below. Searching for these common ele-
ments in the badly damaged Paris almanacs greatly
aids the analysis.

Numerology

In the four Paris pages that have almanacs, there is
only one surviving vertical column of day names—
on page 17 (Figure 6.3). Visible is 6 Oc, Ik, and Ix;
below Ix would be Cimi and Edznab, which have
been erased. Thus there are five divisions of a 260-
day round, which require in turn that the numbers
reading across horizontally total 52 (52 x 5 = 260).
In dealing with these numbers, the first inescapable
conclusion is that there is an error near the end of
this almanac on page 18. The final red 6 is correct,
because the final number in all such almanacs must
match the number over the vertical day-sign col-
umn at the beginning. But in working back from the
final red 6, the reader finds a black 4 and a red 1, in
essence reading 1 plus 4 equals 6. There is no avoid-
ing the conclusion that either the 1 or the 4 is a mis-
take; either the 1 should be a 2 or the 4 should be a 5.

Gates (1910:27) and Knorozov (1982:200) have
both suggested the Maya meant the final red 6 to
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be a 5 and that another t'o/ with a black 1 and a
red 6 was once present. A close inspection of page
18, however, reveals that the area where they have
suggested the existence of another t'ol was always
blank. There are no fragments of paint visible even
where the original plaster is present.

Working back, there is a black 10 just before the
red 1. From this, one can reconstruct the erased red
number that just precedes the black 10. It must have
been either a red 4 or 5. If the red 1 in the last ol is
correct as it stands, the erased number must have
been a 4; if the red 1 should have been a red 2, then
the preceding red number would have been a 5 (4 +
10 =1, or 5 + 10 = 2). It is impossible to reconstruct
the erased black number from the very first column
on this page. On page 17, beginning with the verti-
cal day-sign column, the numbers of the first t'ol are
clear: ablack 22 and a red 2, producing an unmistak-
able sequence: 6 Oc, add 22 days and arrive at 2 Eb,
with the Eb sign suppressed in typical almanac fash-
ion. The numbers of the second t'ol are completely
gone and unreconstructable, so the second and third
t'ols leave a gap in the sequence. Mathematically, the
black numbers from these missing t'ols had to have
totaled either 15 or 16, again depending on the error
on page 18.

On page 17, to the left of the vertical day-sign
column, is the end of another almanac which also
ends in a red 6, but a close examination of page 15
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Figure 6.2. A typical almanac from the Dresden Codex, pages 13b—14b.
Courtesy of American Philosophical Society.

and 16 does not reveal where the almanac begins. It
is entirely possible that the t'ols on pages 15, 16, and
the first half of 17 are all part of the same almanac
(in Dresden, pages 4-10, there is an almanac with
twenty t'ols), but if the Paris scribe made almanacs
that were similar in format to each other, one would
expect another almanac of five t'ols like the one on
pages 17 and 18. If there was such an almanac of
five t'ols, ending with the red 6 on page 17, the ver-
tical day-sign column at its beginning would fall on
the left margin of page 16, just preceding the “axe”
glyph on that page. Instead, the remains of a glyph
or glyphs are visible, indicating there was another
t'ol there, and confirming it was not a five-t'ol alma-
nac. All the visible black numbers on pages 15, 16,
and the first half of 17 added together total less than
52, so the possibility remains that there is only one
almanac here. One should also keep in mind that
there were other pages preceding page 15, on which
more almanacs or parts of almanacs may have been
painted.

In summary, there is one 260-day almanac of
five t'ols beginning with a vertical column of day
signs on page 17; it is not clear whether there is more
than one almanac on pages 15-17; and the almanac
ending on page 17 is not a five-t'ol almanac.

General Subjects

It appears as though Chac, in both hieroglyphic
texts and in the illustrations, is the recurring theme
on these pages. There is precedent for this in the oth-
er codices, especially the Dresden, which devotes
some sixteen almanacs to the Chacs. As Thompson
points out (1972:94-106), these must surely be related

to agriculture, especially rain. Rain, of course, is the
quintessential elixir, the absolute requisite gift of
nature for Maya life to endure from one harvest to
the next. The unpredictable and uncertain nature of
this life-giving force requires humans to prod and
manipulate the spirit forces controlling it. Chacs in
their several guises are supplicated by priests and
lay farmers alike with prayers and offerings.

A review of the sixteenth-century Motul
Dictionary (p. 290) provides some insight. (The
English translations, by the author, are of the Motul
glosses.)

Chac: means water in some forms of speech.

Ocol u cah Chac, the rains already came in or
began.

Ocan Chac, the rains have come in or have
begun.

Chelan Chac ti be yetel ichil in col, much water
has fallen in the road and in my milpa.

Chaac; was a man of great stature who taught
agriculture and who later became the god
of breads, water, thunder and lightning; and
so it is said,

Hats u cah chac, lightning strikes;
U hats chag, lightning;

Lemba u cah chagc, lightning flashes;
U lemba chacg, the lightning flash;
Pec u cah chac, the thunder;

Kaxal u cah chac, rain with thunder.

Reviewing these entries from the Motul Dictionary,
one gets a sense of the multifaceted nature of Chac,
the merging of spirit beings and natural forces.
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The Texts

The almanac on pages 17 and 18 (Figure
6.3), beginning with the vertical column
of day names, has parallel syntax in its
respective t'ols. In four of the t'0ls, the sec-
ond glyph block is visible, and in three of
those, the word chac is present. The first
t'ol begins toc chac; the second is unknown;
the third ends in chac; the fourth is —?—
kin caan; and the fifth is caan —?— chac.

T’0l 1, toc chac. The word toc, spelled
to-c(o) in the first glyph block, is also
found in the day-signs page (Chapter
8) in a picture of a rain shower, proba-
bly indicating a kind of rain. The Vienna
Dictionary of Yucatec Mayan from the
sixteenth or seventeenth century (Barrera
Vésquez 1980:21a-25a) has the follow-
ing entry: “Aguacero recio que no moja
mas de la superficie de la tierra [strong
rain shower that dampens no more than
the surface of the land]: tocol oc haa”
(Mengin 1972:7r). Oc ha means the rain
comes or “enters.” The tocol part of the
phrase is harder to explain. Toc means “to
burn,” and in the picture below one can
see the flames of a torch. In a compara-
ble scene, in the almanac on page 16, one
sees that the bearer of the torch is a vul-
ture. Thompson (1972:54-55) refers to the
Yucatec expression kuch caan chacil from
the Chilam Balam of Chumayel (Gordon
1913:92; Roys 1933:56, 154), roughly
translated “rain from a vulture sky,”
and he points out a vulture with rain on
Dresden 38b in an almanac also dominat-
ed by the Chacs. Whatever the precise
translation, foc chac in the Paris almanacs
refers to a kind of rain, probably sudden
showers called tocol oc haa found in the
Vienna Dictionary.

T ol 2, unknown.

T’ol 3, —?— chac. The first glyph
block is gone, but the Chac glyphs in the
second block are still visible.

T’ol 4, —?— kin caan. The first glyph
block is undeciphered, and the sec-
ond may refer to a kind of sky—in oth-
er words, weather, but kin caan is not a
known Mayan phrase.

T’ol 5, caan —?— chac. Sky, spelled
caan-(na), in the first glyph block precedes
the Chac spelling, but there is an un-
known glyph preceding the Chac signs.
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Figure 6.3. A complete 260—-day almanac in the Paris Codex,
pages 17-18. Courtesy of Bibliotheque Nationale de France.



Caan chac is often used in Maya weather terms. The
Chumayel, referred to above, has a string of rain
phrases, among them, thul caan chacil, bohol caan
chacil, caanil chacil, and the aforementioned kuch
caan chacil (Gordon 1913:92). Ethnographic inves-
tigations further reinforce the common use of this
phrase. From recorded and published Maya prayers,
the following examples have been extracted (Love
1986:85-86). The list reflects the original ethnogra-
pher’s orthographic conventions and translations.

From Chan Kom, Yucatidn (Redfield and Villa

Rojas 1934):

Hatzen caan chaac “lightning sky Chac” (pp.
344, 355)

Lelen caan chaac “lightning-flash sky Chac”
(pp. 344, 345, 349)

Yum bohol caan chaac “father —?— sky Chac”
(pp. 345, 355)

Ttupil caan chaac “last born sky Chac” (pp.
345, 355)

Xoc tun caan chaac “count —?— sky Chac”
(p. 349)

From Tusik, Quintana Roo (Villa Rojas 1945:159):
Mizen caan chaac “sweep sky Chac”
Ah thoxon caan chaac “pour-out sky Chac”
Bolon caan chaak “nine sky Chac”
Lelem caan chaak “lightning-flash sky Chac”
Hohop caan chaak “pour-from-a-vessel sky
Chac”

From Santa Cruz, Quintana Roo (Gann 1918:47):
Yum cam chaacob “father sky Chacs”

From Hacienda Xcanchakan, Yucatdn (Brasseur
de Bourbourg 1870:102):
Ah tsolan caan chaac “arranged-in-order sky
Chac”

When the Maya name a profusion of rain gods, they
are also referring to the many kinds of rain that af-
fect their daily lives, especially rains that affect the
milpa. The rains are supplicated and entreated in
Maya prayer. Chacs are gods that bring rain, but at
the same time, chacs are rain.

Returning to the Paris almanac on pages 17-18
(Figure 6.3) and the discussion of parallel syntactic
structure, we have now seen that the top two glyph
blocks in each tol either do, or at least could, refer to
rain. In the third glyph block, two of the three visi-
ble compounds are well-known “attribute” glyphs:
kauil “sustenance” (Stuart 1987:13-16) in t’ol 4 and
ahauel “sovereignty” in t'ol 5. In t'ol 1, the third po-
sition has a glyph compound of unknown mean-
ing, akbal-kin-tun(?). Likewise, the meanings of the

glyphs in the fourth positions are unclear.

In sum, following the model of parallel syntax
presented above, the Paris almanac roughly con-
forms to a pattern with a subject-attribute sequence.
There are apparently no verbs, and therefore no ob-
jects in these passages.

In the almanac on page 16, there are two more
rain referents in the first glyph block of the two vis-
ible t'ols. The axe glyph at the top left could mean
either “hail” or “lightning.” Baat is the Yucatec word
for “axe,” and baat is also the Yucatec word for
“hail”; but the axe imbedded in the Caban day sign
may translate as hats cah “strike the land.” To strike
with an axe is hats in Yucatec, and hats u cah Chac, as
shown above, is glossed as “lightning strikes” in the
Motul Dictionary. Toc, spelled to-c(o), is the previ-
ously discussed strong, brief rain. Beyond this, how-
ever, the pattern of subject-attribute is not clear. The
common attribute ahaulil “sovereignty” is in the top
row on page 15, but yuts “good,” another attribute,
is on the bottom row. Likewise, two chacs appear in
bottom rows, as well as another baat “hail” or “light-
ning,” and also bolon yocte, a Yucatecan “deity.” As
in the almanac on pages 17-18, there appear to be
no verbs.

Summary

In the Paris almanac section there is one complete
260-day almanac and one or more others begin-
ning on the missing pages to the left. A number of
well-known attributes are given, and to some extent
there is a syntactic pattern of subject-attribute, but
with no verbs. The general subject matter is rain in
its many manifestations.
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Chapter 7
Yearbearers

The Paris Codex yearbearer pages are so named be-
cause they contain columns of dates that fall on the
first day of the Maya 365-day year. Tuns, it will be
remembered, are periods of 360 days and were part
of the intermeshing cycles of uinals, tuns, and katuns
discussed above. But the 365-day year was a sepa-
rate count, one that closely matched the true solar
year. It contained eighteen “months” of twenty days
each and an extra five days at the end known as the
Uayeb days. (As far as is known, the Maya did not
have a leap year.)

Because of the mathematics of concurrently run-
ning cycles, only four of twenty day names can land
on the first of Pop, the first Maya “month.” These
four day names are the yearbearers. In the Paris
Codex, the days are Lamat, Ben, Edznab, and Akbal,
and these can be thought of as a set of yearbearers.

Yucatecan Yearbearers

On the left margin of each of the Paris yearbearer
pages, the vertical columns of day signs are most-
ly missing, but these can be easily reconstructed

Detail of the Paris Codex page 19.
Courtesy of the Bibliotheque Nationale de France.

(Figure 7.1). Reading from left to right, beginning
at the top, the series of yearbearers on these pages
can be reconstructed as 5 Lamat, 6 Ben, 7 Edznab,
8 Akbal, 9 Lamat, and so forth, each date being 365
days later than its predecessor. The whole cycle runs
fifty-two years to 4 Akbal at the lower right, from
where it returns to 5 Lamat at the upper left.

There was another set of yearbearers used
in northern Yucatdn that was shifted one day
(Proskouriakoff and Thompson 1947, Thompson
1950:127); it was Muluc, Ix, Cauac, and Kan. The
Paris and Dresden codices used the former set, the
Madrid and Landa’s Relacién give the latter:

Paris and Dresden:

Lamat Ben Edznab Akbal
Madrid and Landa:
Muluc Ix Cauac Kan

Thompson (1950:127) worked out a table of cor-
responding Yucatecan yearbearers and European
years. Based on this table, the European years
that the Paris New Year pages could have covered
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Figure 7.1. Reconstructed yearbarer dates in the Paris Codex, pages 19-20. The dates read from top

left, 5 Lamat, to bottom right, 4 Akbal. Courtesy of Bibliotheque Nationale de France.
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is presented here. The first yearbearer in the Paris
Codex table, 5 Lamat, corresponds to 6 Muluc in
Thompson'’s table, a one-day shift. As a yearbear-
er, 5 Lamat occurred in 1534; fifty-two years earli-
er, 5 Lamat was in 1482; therefore, the Paris New
Year pages would work for the period 1482-1534.
Extrapolating back through time, the following
periods are presented below, from Classic times to
Spanish contact, for which the Paris pages would
work.

A correspondence between Yucatecan and
European years can also be worked out for the
Madrid Codex pages 34-37 (Figure 7.2). Although
there are many scribal errors in the Madrid bar-and-
dot coefficients, the first and last entries, top left and
bottom right, are correct. The 10 Cauac at the top
of the first column fell in 1564 and every fifty-two
years prior to that date. The Dresden Codex (Figure
7.3) cannot be matched to the European calendar be-
cause the yearbearers have no coefficients.

Paris Madrid
1534-1586 1512-1564
1482-1534 1460-1512
1430-1482 1408-1460
1378-1430 1356-1408
1326-1378 1304-1356
1274-1326 1252-1304
1222-1274 1200-1252
1170-1222 1148-1200
1118-1170 1096-1148
1066-1118 1044-1096
1014-1066 996-1044

962-1014 940-996
910-962 888-940

The cycles of fifty-two yearbearers apparently
do not have a beginning or end, but run continu-
ously through eternity. The Maya did not, as far as
research shows, celebrate the fifty-two-year peri-
od, as did the Aztecs in Central Mexico. Of course,
they had the fifty-two-year cycle and were certainly
aware of it, but there are no accounts of major cere-
monies such as the Aztec New Fire Ceremony that
was performed at the end of a fifty-two-year cycle in
Tenochtitlan (present-day Mexico City) in 1507. The
analogous Maya time period, where the transition
from one “age” to the next marked a change in the
cosmic order and was celebrated with great ritual,
was the katun (discussed above). The different “be-
ginning” dates of the Paris and Madrid year-bearer
tables support the claim that no particular fifty-two-
year period was celebrated.

From an ethnographic perspective, it seems
probable that if a Maya scribe was composing a
brand-new sacred book, he would start his year-
bearer pages with the current or upcoming year.
With no fixed beginning or end to any particular
fifty-two-year cycle, one would reasonably start
with the present. This could explain why the Paris
and the Madrid begin at different points. They were
written by different scribes at different times.

New Year Ceremonies

As already stated, the Paris, Madrid, and Dresden
codices all have pages with columns of yearbear-
ers (Figures 7.1-7.3). Because yearbearers mark
the beginnings of new 365-day years, these pages
have loosely been called New Year pages by many
Maya scholars. This term is misleading. In Landa’s
Relacién, there are, in fact, three kinds of New Year
ceremonies (Love 1986:169-204; Tozzer 1941:139)
which have often been lumped together in such dis-
cussions. They are Uayeb ceremonies held during
the final five days of the year that is ending; cere-
monies held on the first of Pop to avert calamities
for the coming year; and renewal ceremonies held
during the month of Pop.

In both the Dresden and Madrid New Year pag-
es, the images represent real ritual paraphernalia
and ceremonial activities for humans and gods, as if
the books themselves were prescribing the required
elements for a well-run ceremony. On the Dresden
pages (25-28), it is certain that Uayeb ceremonies
are depicted because parts of the scenes match very
closely the Uayeb ceremonies described by Landa
(Thomas 1882:59-92; Seler 1904:26-35; Forstemann
1906; Thompson 1934, 1972:89-93; Tozzer 1941:134-
149; Love 1986:180-201; Taube 1988b:219-245). On
the Madrid pages (34-37), important elements of
ceremonies are also shown, and, as in the Dresden,
many of them match Landa’s accounts, but these el-
ements do not fall in Landa’s description of Uayeb
ceremonies. Rather, they match Landa’s descrip-
tions of ceremonies to avert calamities, which are
held on the first of Pop, the first day of the first
Maya “month.”

Some of the matching elements between the
Madrid New Year pages and Landa’s Relacién are
as follows: a cloth without embroidery; dancing on
stilts; dancing (represented by feet in the Madrid)
with dogs; a dog with bread on its back; a bound
victim thrown from a height onto an altar of stones;
a dog with a black spot on its back; singing and
playing a drum; and offerings of bread together
with headdresses, or miters (Thomas 1882:79-80;
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Figure 7.2. “New Year pages” from the Madrid Codex, pages
34-37. Columns of yearbearers form the left margin of each page.
Courtesy of Akademische Druck- u. Verlagsanstalt.

Figure 7.3. New Year pages from the Dresden Codex, pages 25-28.
On each page there is a column of day signs at the left margin.
The upper half of each column is the last day of the outgoing

year repeated thirteen times. The lower half is the first day of the
new year—also the yearbearer and the first day of Pop—repeated
thirteen times. Courtesy of American Philosophical Society.
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Chase 1985:226-232; Love 1986:235-240). In Landa,
these all occur in the ceremonies performed on the
first of Pop, not during the Uayeb days.

Thus it appears that the Dresden New Year pag-
es deal with Uayeb ceremonies during the last five
days of the year that is ending, while the Madrid
New Year pages deal with ceremonies on the first of
Pop. This explains why the vertical columns of day
signs on the Dresden and Madrid pages are differ-
ent. In the Dresden, there are two day signs on each
page, marking the last day of Uayeb and the fol-
lowing day, the first of Pop. In the Madrid, only the
yearbearer, the first day of the New Year, is listed.

The Paris pages are altogether different. They
are not guides for ceremonies, not pictures of ritual
performers with prescribed offerings; instead, the
images appear as omens, portents of things to come.

Yearbearer Images

Taube (1988b:246-253) has presented a detailed
iconographic description of the figures from which
the following is drawn. For reasons unclear, the

background colors alternate, as pointed out by
Gates (1910:27): red, black, red, black.

Lamat Years

1. (Beginning at the top) Skeletal death god with

jawbone and ribs visible, anus also shown.

Seated on rooftop with skyband and maize

headdress hanging down.

Vulture.

3. God E (Maize God) with elaborate headdress,
two maize plants coming out of maize tamale
headdress, headband of beads of shell, seated
on a tun sign.

4. Jaguar devouring a human.

N>

Ben Years

1. Top figure missing, bit of toe showing.

2. Naked God E disemboweled with entrails
coming out anus and gash in abdomen.

3. A hook-beaked bird with a curl in its eye,
pulling on intestines.

4. God E (Maize God) with a uah sign on a
kind of pedestal behind him.

Edznab Years

1. Unidentified god sitting on a cloth-fringed
rooftop.
2. God E (Maize God) on a tun sign with head
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back, looking up, gesture of “woe” (?).

3. Wrapped figure, possibly a straw-bundle ef-
figy, with a staff or planting stick, maize on
its back, left hand in planting or scattering
gesture.

4. Two Maize Gods facing each other.

Akbal Years

1. Open-mouthed jaguar in pouncing position.

2. God E (Maize God) with a necklace, pen-
dant, perhaps being attacked.

3. Seated unidentified animal, paws similar to
those of a jaguar, but also similar to seated
dogs in Madrid New Year pages.

4. God E (Maize God) with “woe” (?) hand po-
sition, with jaguar paw on forehead, proba-
bly being attacked by a jaguar.

Reading the Yearbearers

Each set of yearbearer dates is accompanied by fig-
ures allowing the Maya priest, the Ah Kin, to assign
omens and auguries to the prescribed years. This is
reminiscent of Landa’s description of forecasts for
the Cauac years: “This year, in addition to the pre-
dicted mortality, they regard as unfortunate, since
they said that many hot suns would destroy the
fields of maize, and that the many ants and birds
would devour the seeds, which they sowed. And as
this would not happen everywhere, there would be
food in some places, which they could get with a
great deal of labor” (Tozzer 1941:148).

Most of the images on the Paris yearbearer pag-
es are Maize Gods. Their condition, whether strong
and healthy or vulnerable and debilitated, reflects
the precarious circumstances of Maya existence in
which the vicissitudes of rain, sun, wild animals,
and spirit protectors hold dominion over maize, the
soul of Maya life.

Intertwining and meshing are the keys to under-
standing Maya prognostication (Love 1992). Barbara
Tedlock’s (1982, 1992) work in Momostenango illu-
minates the complexities of calendar specialists at
work. Whole years are colored by the personalities
of the yearbearers, Mams in Highland Guatemala,
but the Mams themselves are ranked—Quej being
the first and most important. When a day-keeper
in Momostenango divines the meaning of a day in
the 260-day sacred round, the reading is influenced
by the yearbearer for that year. If the yearbearer is
a negative force, an inauspicious reading becomes
even more severely ill-omened, and if a diviner,
counting through the sacred round, comes to rest on



a yearbearer’s name day, all significance is intensi-
fied. Tedlock has shown that the number joined to
the day name in the 260-day count has its effect, too;
the lower numbers are rather weak, the higher num-
bers strong.

When searching for auspicious days in the al-
manacs (in the God C pages, for instance), the Ah
Kin can add another layer of meaning to his findings
and deepen his understanding of the spirit forces at
work by including a reference to the yearbearer pag-
es. Omens for the day Lamat, for example, are inten-
sified if that particular Lamat falls in a year that has
one of the Lamats for a yearbearer. It is magnified
further if the Lamat year has an auspicious num-
ber attached. But a Lamat falling in an Akbal year
would have only average meaning, and its augury
could be offset by other forces. For the Maya priest
using the Paris Codex, the yearbearer pages are an
integral part of the whole.

Summary

The Paris Codex yearbearer pages present a fifty-
two-year tableau of dates and corresponding omens.
The day signs with their bars and dots are in fact
spirit entities, with the yearbearers themselves lad-
en with meaning. Their interpretation by the Maya
priest colors his understanding and interpretation
of other parts of the codex. The central issue seems
to be the all-consuming concern over the health of
the maize crop.
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Chapter 8

Day-Sign Tables

Dominating the left two-thirds of page 21 of the
Paris Codex are columns of day signs, individual
days from the Maya 260-day sacred calendar. It is
not altogether clear whether the left two-thirds of
page 21 (Figure 8.1) form a separate section from the
“spirit world” page (see Chapter 9) to its right. The
green cords, identical to the cords on the following
page, argue for the sections being joined. Likewise,
the rows of glyphs at the top of the two pages may
run together. Arguing for separation of the sections
is the vertical rope just to the right of the day signs,
which falls in line with the black vertical lines de-
scending from the bird head just below, forming a
division that runs to the bottom of the page. To the
right of this vertical division, the red background
and the figures facing to the right suggest that they
are part of the scene on page 22. At the bottom of
the page, the figures left of the vertical line are part
of the day-sign section above it and appear not to
be related to the spirit-world scenes to the right.
Therefore, this chapter deals with the left two-thirds
of page 21 as if it is a section to itself.

Detail of the Paris Codex page 21.
Courtesy of the Bibliotheque Nationale de France.

Hieroglyphs

Beginning on this page and continuing for the next
three pages, the hieroglyphs all appear in “reverse”
order. They are facing to the right and are to be read
from right to left, but it is not known whether they
should be read down in single columns, in double
columns, or horizontally across. A few of the pho-
netic signs are known, but complete readings remain
a problem. Most glyphs are familiar to students of
Maya writing, but comprehensible interpretations
elude us, such as the bar-and-dot number six (uac)
over a yax sign attached to a uinic sign with an affix,
probably a na over it. Uac yax na uinic makes no sense.

Day-Sign Calculations

Within the green borders lie some fourteen sets of
day signs, each setbeing a column of five (Figure 8.2).
Across the center of the field are some black num-
bers. The simplest solution to understanding these
numbers is a suggestion by Charles Bowditch, rele-
gated to a footnote in William Gates’s commentary:
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Figure 8.1. The division between the day-sign section, left, and the spirit-world section.
Courtesy of Bibliotheque Nationale de France.

“Mr. Bowditch suggests to me that the numbers 1
23356 6 are to be read with each of the day signs
in their respective columns, and, being placed in
the middle, may apply both to the upper and lower
sets” (Gates 1910:29). In the top right-hand column
of day names (Figure 8.2), the series runs, from bot-
tom to top, 1 Ben, 1 Chicchan, 1 Caban, 1 Muluc,
1 Imix, then back to 1 Ben, completing a 260-day
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round. The value of the number does not affect the
internal consistency of each column. Any number
from one to thirteen could be used with any of the
given columns of five day signs as long as the same
number was read with each of the signs. The col-
umns would still total the same number of days.

As mentioned, the right-hand column is a 260-
day round. The other columns, to the left, can be




Figure 8.2. The sets of day signs on page 21 of the Paris Codex.
Courtesy of Bibliotheque Nationale de France.

Figure 8.3. Day-sign columns from the Dresden Codex, page 32a; the number thirteen at the
top of each column is to be read with each of the numbers of the column. Reading down, the
signs are 364 days apart; altogether, a 1,820-day cycle is recorded. It stands at the head of a
Chac almanac dealing with weather. Courtesy of American Philosophical Society.
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Figure 8.4. Almanac from the Dresden Codex, pages 6¢-7c, with the same day-sign divisions as the
bottom right column on the Paris day-sign page. Courtesy of American Philosophical Society.

read in two ways, both of which are meaningful
and functional. Reading from the bottom up, there
is a 104-day interval or a 364-day interval between
each sign. For example, in the second column from
the right (Figure 8.2), the series begins 2 Manik.
Counting through the tsolkin, the calendar priest ar-
rives at the next sign up in the column, 2 Chuen, 104
days later. But if he added another complete tsolkin
to his count before stopping, he would still arrive at
2 Chuen. In other words, the signs can be thought
of as 104 days apart or 364 (104 + 260) days apart.
In this way, the whole column can serve a double
function. When the intervals are read as 104 days,
a single column makes a total round of 520 days, a
double tsolkin. When the signs are read as 364 days
apart, the total for the column is 1,820 days, or seven
tsolkins, a cycle found heading a quadruple almanac
in the Dresden Codex (Figure 8.3) and a cycle laid
out in the constellation pages (see Chapter 10).

In the lower divisions (Figure 8.2), the columns
also read from the bottom up. Again the right col-
umn has 260 days with five 52-day intervals, while
the others are 520- (or 1,820-) day cycles. Two of the
columns, however (the third and fourth from the
right), do not have five intervals of 104 days but in-
stead have two intervals of 156 days and two of 52
days. This may or may not have been intentional.
The total number of days is still 520.

In the scheme just presented, each column
works as an independent round. Perhaps a pattern
of numbers joins the columns so that the specialist
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could go from one to another, but it is not evident.
Knorozov (1982:207-208) attempts to read the signs
horizontally from right to left, producing a single
table of 25 x 364, but his conclusions are invalidated
by his extensive reconstructions of supposed scribal
errors and, most damning, his misreading of Akbal
for Chuen at the bottom of the far left column in the
top division.

Reading the Day-Sign Columns

The general format of having numbers at the head of
columns of day signs is found throughout the Maya
codices at the beginnings of almanacs (see Chapter
6). The numbers at the tops of almanac columns are
read with each of the day signs below them. The dif-
ference here is that the columns read from bottom to
top instead of top to bottom. In the Dresden Codex
on page 32a (Figure 8.3), there are four columns of
day signs reminiscent of the day-sign table in the
Paris Codex. The Dresden example has red thirteens
at the top of each column. The thirteens are to be
read with each of the signs below them (Thompson
1972:94-95).

The day-sign columns in the Paris Codex may
be thought of as disembodied almanacs, almanacs
for which the principal divisions are given, but
without their t'ols. They could stand for distinct
single or double tsolkins—a shorthand reference to
complete almanacs fully drawn out elsewhere in
the codex or in other codices. For example, there is
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Figure 8.5. Chac almanacs from, above, the Dresden Codex, pages 38b—41b, and below, the Madrid Codex,
pages 10a—13a. Each almanac is 520 days and is headed by the same day signs as one of the columns on the
Paris day-sign page. They deal with weather, including torrential downpours. Dresden Codex courtesy of
American Philosophical Society. Madrid Codex courtesy of Akademische Druck- u. Verlagsanstaldt.
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Figure 8.6. Ancestor cartouche from the east side of the Palace at Palenque
(Maudslay 1889-1902:4:P1. 6).

a 260-day almanac in the Dresden Codex on pages
6c—7c (Figure 8.4) which has the same day signs as
the bottom right column in the Paris. Likewise, the
far left column in the upper division in the Paris be-
gins, at the bottom of the column, with 6 Chuen. The
next sign up is 6 Men, a 104-day interval, indicating
a 520-day cycle. This same cycle is found in both the
Madrid (10a-13a) and the Dresden (38b—41b) in 520-
day almanacs (Figure 8.5).

As previously mentioned, two columns have
52- and 156-day intervals within the same column.
These could not function at the head of typical alma-
nacs which, of course, require consistently repeating
intervals, so incorporting these into the system is a
problem.

The Images Below the Day Signs

The illustrations in the lower division of this page
are integrated into the whole. An intertwined cord,
which surrounds the day-sign columns above, de-
scends through a skyband into the scene below and
loops around a kin sign. Four serpent heads protrude
from the loop, forming in effect a cartouche, not un-
like the “ancestor cartouches” (Figure 8.6) on the
east side of the Palace at Palenque (Maudslay 1889—
1902:4:P1. 6; Tozzer 1957:Figs. 267, 268). Behind the
serpent head cartouche, rain falls with the word toc
(to-co) spelled in it, indicating a toc chac type of rain,
a fierce, brief downpour (see Chapter 6). Poised be-
low is a devouring or attacking serpent.

To the left of the downpour is a separate scene,
without rain, in which a death god, identified by his
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skulllike forehead and death-eyes bracelet, smokes
an upturned cigar and holds a flaming torch (Taube,
personal communication, 1986). To the right, fac-
ing toward the attacking serpent, is a figure called
a black God D by Gates (1910:29) and a black god
with the face of an old man, possibly God N, by
Forstemann (1906:37). Taube (1988b) points out the
similarities with the black-faced god in the Dresden
page with a torrential downpour.

Summary

The day-sign columns are surrounded by green sky
cords which intertwine, descend, and encircle a kin
sign, meaning “day” or “sun.” That day or sun is
in a torrential downpour. By extension, all the days
in the columns above are in downpours. If the col-
umns serve as heads of almanacs, they are almanacs
dealing with rain. One of the columns is found at
the beginnings of 520-day almanacs in the Dresden
and Madrid codices (Figure 8.5). These almanacs
show many t'ols with torrential rainstorms just like
the one falling around the kin sign in the Paris. Thus,
this page of the Paris Codex, like the almanac and
God C pages, deals with weather.
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Chapter 9

The Spirit World

As mentioned in Chapter 8, the right side of page 21
and all of page 22 of the Paris Codex probably form a
single scene (see Figure 8.1). This is suggested by the
continuous red background and the body positions
of the two visible figures on page 21, who face into
the scene on page 22. The scene is a composite vi-
sualization of at least part of the Maya spirit world.

Pauahtuns

The four figures at the top of the spirit-world scene
are Pauahtuns (Figure 9.1), beings associated with
rains, winds, and the four world directions. Their
identification in the Paris Codex is based on their
headdresses (Coe 1973:14-15), which contain the
uah element (Taube 1989b). They are seated with
their arms folded, as pointed out by Férstemann
(1903:38), indicating a resting posture or a nonaction
attitude.

The Pauahtuns are among the most durable
spirit beings in all of Maya religion. They are found
in pre-Hispanic Maya art, Colonial Period sources,
and twentieth-century rituals. In historical sources

Detail of the Paris Codex page 22.
Courtesy of the Bibliotheque Nationale de France.

from Yucatan, the term is divided into two words,
Pauah and tun. Tt is found thus divided in the Landa
manuscript (1566:fol. 28V) and in the Chilam Balam
of Chumayel (Gordon 1913:51, 56).

In the New Year ceremonies described by Landa
(Tozzer 1941:137-138), four yearbearers held domin-
ion over succeeding years; in turn, each yearbearer
was associated with various omens (see Chapter 7).
The principal omen, or destiny, of a year was the
Bacab of that year, a spirit ruler associated with a
specific color and world direction. Accompanying
the Bacabs were, among other beings, Chacs and
Pauahtuns. Like the Bacabs and the Chacs, there
were four Pauahtuns, each associated with colors
and directions.

Pauahtuns appear in the Chilam Balam of
Chumayel (Figure 9.2) as four wind spirits (Gordon
1913:51), translated by Roys as “angels of the winds”
(Roys 1933:110). In nineteenth-century Yucatdn, a
Spanish priest observed a native agricultural cere-
mony that he called a “milpa mass,” a ritual per-
formed for the maize fields. In the Maya prayers, the
leader of the ceremony addressed four spirits known
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Figure 9.1. Pauahtuns in the Paris Codex. Courtesy of Bibliothéque Nationale de France.

as pahahtuns [sic]. They were red, white, black, and
yellow, and were identified as the guardians of the
rains (Baeza 1845:170).

In the twentieth century, two ethnographic
studies in small Maya villages recorded prayers to
these same spirits. They were petitioned in agricul-
tural ceremonies in Chan Kom (Redfield and Villa
Rojas 1934:354-355), transcribed pahuatun; and in
Quintana Roo they were found in prayers of the
Cruzob Maya and were called papatuns (Villa Rojas
1945:159). Barrera Viasquez, author of numerous
scholarly works on Maya culture and the principal
author of the Cordemex Maya-Spanish Dictionary,
reports that babah tuns are sometimes addressed
by modern shamans (Barrera Védsquez 1976:38), a
point amply confirmed by John Sosa’s fieldwork
in Yalcobd (Sosa 1985:454, 460-463). Such a contin-
uous presence in the Maya ritual mentality, from the
pre-Hispanic period to the present, underscores the
Pauahtuns’ essential role in Maya religion.

Like their counterparts in the ethnohistorical
record, each of the four Pauahtuns on page 22 is
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distinct. Although their colors have faded, one is
clearly green, the Yax (green) Pauahtun. The others
each wear distinctive apparel, be it headdress, ear
ornament, or body clothing. Their position in the
sky, above the skyband, is appropriate considering
their association with the winds and rains (Roys
1933:170-171; Thompson 1934).

Other Spirits

To the left are two standing or striding figures
(Figure 8.1). Both are spotted green, the lower one
having a double curved stripe. Though it is not clear
what they are doing, the lower one is reaching up,
possibly to the end of one of the skyropes.

In the center of page 22, framed by the skyband
above and the devouring serpents below, are two
death gods identified by “death-eye” collars, bone
headdresses, and a “percent sign” on the cheek of
one. Their animated gestures show that they are
interacting or communicating with each other.
Although they carry the attributes of death gods,



Figure 9.2. Pauahtuns in the Chilam Balam of Chumayel. Each is a different color: chac, red;
sac, white; ek, black; and kan, yellow (Gordon 1913:51).

Figure 9.3. Gods conferring in the Dresden Codex, pages 8b-9b. Their positions
are similar to those of the death gods in the Paris spirit-world section. Courtesy of
American Philosophical Society.

they are quite alive, reminiscent of gods who are
conferring in some scenes in the Dresden Codex
(Figure 9.3).

In the lower left portion of page 22 is an uniden-
tified youthful god, probably sitting, with his right
arm extended upward. Just below him is a partial
rendering of a skeletal profile. Both figures face to
the left. Just to the right of the skyband is a light
green arm and hand reaching up and grabbing part
of the green skyrope.

Other Images

Two menacing serpents in the lower center of the
page have emerged from the eyes of a death head or
skull that has unusual lips. Like the serpent below
the kin cartouche on the day-sign page, and like the
open-jawed animals in the constellation pages that
follow, these serpents are threatening or attacking.

Between the serpents, suspended in space, is
an inverted Ahau sign of unknown meaning. Also
visible are two kin signs in dark and light fields
(discussed in Chapter 10). The sun sign to the low-
er right is attached to the end of a green skyrope,
and more skyrope is visible to its right and above it,
twisting and curling.

Number Column

At the extreme lower right of the page, a column
of numbers is barely visible (Figure 9.4). Number
columns like these have a long history in Maya art,
dating at least from the Classic Period. On certain
monuments there is an association between a glyph
that has the appearance of a gopher head with signs
for trees and columns of numbers. In examples at
Copan and Tikal, a gopher-head glyph, a tree, and
a number column are conflated into single signs
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Figure 9.4. Number columns: (a)
Paris Codex, page 22; (b) Copan
Stela 2, after drawing by Barbara
Fash; (c) Lintel 3, Tikal Structure
5C-4 (Temple IV) after drawing
by William Coe, Tikal Report 33,
Fig. 74 (Jones and Satterthwaite
1982); (d) Madrid Codex, page
73; (e) Madrid Codex, page 57a;
(f) Madrid Codex, page 69a; (g)
Madrid Codex, page 8. Paris
Codex courtesy of Bibliotheque
Nationale de France; Madrid Codex
courtesy of Akademische Druck- u.
Verlagsanstaldt.
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Figure 9.5. The Palenque sarcophagus lid. Photograph by Merle Greene Robertson.
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Figure 9.6. Tulum mural, Structure 5, showing twisted cord (Miller 1982:P1. 37).
Courtesy of Dumbarton Oaks.

(Figure 9.4).

There are similar number columns in the
Madrid Codex. In one Madrid example (page 73b),
the number column is suspended from the upper
lip of a long-nosed Chac figure with an inkbrush
and inkpot in hand (Figure 9.4). Presumably, the
hanging number scroll is an identifying marker for
scribes, or perhaps it identifies the art of writing
(Coe 1977:331). But in other cases, the function of
the numbers is less easily interpreted. On Madrid
pages 57a and 69a, they appear on what seem to be
trees. The Madrid 57 example has a flower growing
from its side and a hummingbird reaching its beak
up to it. The Madrid 69 example has a flower at its
top along with a che or te “tree” sign at the base. The

148 The Spirit World

bumps on the outline of the two “trees” are stan-
dard symbols for wooden objects.

In another Madrid example (Figure 9.4), the
number column takes the shape of the seat on which
a god holds a maize offering. In this case, the moon
sign for “twenty” can be seen, as well as an uniden-
tified spiral sign, which must also be a number. The
moon sign is twenty; the spiral may be a shell rep-
resenting zero.

In the Paris number column, there is also a fig-
ure, presumably representing a number, that is nei-
ther the moon sign nor the shell, and it remains un-
identified. Gates (1910:30) saw a 13 Ahau here—the
double vertical lines at the top of the sign are similar
to the Ahau day signs on the constellation pages.



To date, no satisfactory interpretation of the
numbers either here or in the Madrid has been of-
fered. Without finding the significance of these
numbers, their reading must remain speculation. In
the Paris example one finds, reading from the top, a
thirteen, a possible Ahau sign, a possible two, and
a six. It is tempting to think that the numbers are
generic in nature—representing the idea of counting
or writing—and not real dates or true counts. Such
a suggestion, however, excuses the researcher from
further investigation. It is more productive to adopt
the working hypothesis that the Maya scribe was
specifying true counts and, with that supposition,
begin to fathom his meaning.

The Integrated Cosmos

Up to this point many diverse features in this com-
plex scene have been described separately and in
some detail. But the scene should be viewed in its
entirety as a unified whole. The Maya artist has cre-
ated an integrating effect by literally tying the scene
together with skyropes. The skyband, probably
the double-headed variety (Carlson 1988; Carlson
and Landis 1985), divides the cosmos, with the
Pauahtuns above, in space, and the death gods be-
low in the gaping jaws of serpent creatures that are
writhing forth from the hollow eyes of death itself.
One is reminded, in the sense of spatial organiza-
tion, of the Palenque sarcophagus carving of Lord
Pacal perched within the skeletal jaws of the earth
or death monster, while birds, trees, and symbols of
life fill the sky above (Figure 9.5).

Here in the Paris, the opposing realms of life
and death are tied together by celestial cords which
transit through the skyband, passing by, encircling,
touching, and being held by the deities of sky and
earth. Similar cords in the Tulum murals (Figure 9.6)
have been interpreted by Arthur Miller as “physi-
cal links between the upper registers and lower
ones, bands that represent the Upperworld and
Underworld ...” (Miller 1982:95). There is a scene
in Landa’s account of sixteenth-century Yucatdn
in which performers impersonating Chacs stretch
a long rope around a sacred space for a “baptism”
ceremony (Tozzer 1941:102-106). In another scene
groups of men pass a common rope through their
penises, binding themselves together in blood sacri-
fice (ibid.:114). In more recent times, Villa Rojas re-
ported that the Maya of Quintana Roo in the 1930s
believed that in ancient times a “living rope” in the
air linked all the Maya cities of Yucdtan and that
this rope could be traveled on (Sullivan 1989:85).
As Cecelia Klein has said (1982:2), the sacred cords’

“common function lies in their ability to connect
disparate points and thus provide a means of pas-
sage and communication....” Thus the Paris Codex
skyropes unify and integrate an otherwise disjoint-
ed cosmos.

Summary

The Maya spirit world is a realm of invisible pow-
ers affecting all aspects of life. The surviving images
in the Paris Codex show some twelve deity-like fig-
ures, either complete or fragmentary, along with a
serpent skyband, a death image, sun signs, and part
of an enigmatic number series. The whole picture is
intertwined with green cords. The scene, taken as a
whole, is a visual manifestation of Maya phantom
forces.
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Chapter 10

Signs of the Night

Pages 23 and 24 of the Paris Codex are often called
the zodiac pages, but it would be better to call them
the constellation pages. The zodiac is a band about
eighteen degrees wide across the sky. To the ground-
based observer, the sun, the moon, and the visible
planets travel within this path, rising in the east,
passing overhead, and setting in the west. Certain
constellations, spaced around the band, mark divi-
sions or points along the band. These constellations
are used to designate the stations, or houses, of the
zodiac. The Maya probably did not recognize the
zodiacal band as an astronomical construct. Stars
and groupings of stars were extremely potent forc-
es, and yearly movements of constellations held
great meaning, but these stars did not have to lie
within the zodiacal band. Orion, in our nomencla-
ture, was the great turtle constellation to the ancient
Maya (Lounsbury 1982:166-167) and appears in the
Paris constellation pages, but Orion lies outside the
zodiac proper, several degrees south of the true zo-
diacal band.

Following Barbara Tedlock’s work in
Momostenango (Tedlock 1992:179-185), the constel-
lations found in the Paris Codex are better under-
stood as “signs of the night” (ibid.:182), retal ak’ab in
the Quiché language. The signs of the night portend
ritual and agricultural phases of the year. The Paris
Codex constellation pages present a succession of
thirteen such stars or constellations, integrated with
a table of 1,820 days (Figure 10.1).

Detail of the Paris Codex page 23.
Courtesy of the Bibliotheque Nationale de France.

The Glyphs

The glyphs at the top of the two pages face to the
right, as they do on the preceding two pages, indi-
cating that their reading order is from right to left.
The number of columns of glyphs, thirteen, sug-
gests that they should be read as single columns. If
each column refers to one of the thirteen signs of the
night, then each column would be read separately
from the other columns and each would be an in-
dependent text. Several of the glyphs have known
phonetic readings or are otherwise identifiable, but
the texts as a whole cannot be understood at this
time. In fact, even the reading order is unclear. In the
second and third columns, the pairing of Itzamna’s
name glyph and the Ahau glyph (inverted) with
two i signs (read Itzamna Ahaulil?) is a common
name compound in the Maya codices. The side-by-
side position of this compound, spanning two col-
umns, suggests that the text may be read in double
columns or even horizontal rows. This whole sec-
tion of glyphs must await further advances in deci-
pherment before its meaning becomes clear.

The Skybands

The upper skyband on the constellation pages is a
rather typical bicephalic sky monster (Carlson and
Landis 1985:138). As noted by Spinden (1916:74-
75), at the far left on page 23 the band turns down
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Figure 10.1. Paris Codex constellation pages with reconstructed day signs in the 1,820-day table. The
green correction numbers are circled. Original courtesy of Bibliotheque Nationale de France.

sharply, probably leading to one of the dragon’s
heads. At the far right, no such bend is visible, but
there is enough room in the erased part of the page
to accommodate another turn downward to another
dragon head. This is comparable to the skyband in
the previous spirit world pages. The skyband forms
a wide celestial canopy over the panel beneath it.
Below the day-sign table that lies across the center
of the pages is another band with a diamond pat-
tern of dotted lines, probably a symbol for snake, or
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can. Can, in Yucatec Mayan, means snake and caan
(sometimes ca’an) means sky. Kin signs and animal
figures hang from this lower band in the same way
they hang from the skyband above.

Black Eights

The modern student will see that there are black
bar-and-dot eights just below each of the bands.
Several attempts at understanding the Maya use of




these have been less than satisfying. The numbers
are stacked, eight over eight, below the upper sky-
band, but appear singly or side by side below the
lower band. A sixteen, a fourteen, and some other
numbers also appear below the lower band. Where
they are stacked, the Maya number 0.8.8 (168) could
be inferred. The significance of the number 168 is
that it is 6 x 28, and 28 days is the interval between
the day signs in the table of day signs in the center
of the page. Kelley (1976:49-50) suggests that the an-
imal figures, representing constellations in a zodi-
ac, are separated by 168 days or twice that number,
336 days, and that alternate pictures are one-third
to one-half of the sky apart. Lounsbury (in Justeson
1989:117) has also suggested that the animal fig-
ures are separated by 168 days. In fact, if the animal
figures in the top row are separated by 28 days, a
model proposed here, then each animal (except the
erased one at the far right) is separated by 168 days
from the animal figure below it, in the bottom row.
But none of these explanations takes into account
the lower register, where other numbers appear and
where black eights are not stacked. Further specula-
tion without showing a clear solution would be of
little service at this point.

Sun Signs

The sun signs, kin in Yucatec Mayan, have dark and
light framed areas on either side of them and open-
mouthed animals below. These repeat seven times
across the upper skyband that spans the two pages.
The one on the far right is erased but is assumed to
have been present based on a fragmentary outline of
a figure below it. Aligned below the diamond band,
or lower skyband, five more kin signs appear, but the
original total cannot be determined. There is room
for two more figures on page 23 on the left and right
sides, and room for one more on page 24 on the right
side. At the bottom far right there is only the barest
of lines where a figure might have been. So the total
number of kin signs with animals is not definitely
known, but the easiest “fit” would be three on each
page. The total, then, was probably thirteen, seven
above and six below, and the following discussion
proceeds on that assumption.

The Eclipse Glyph

The kin sign with dark and light fields (Figure 10.2)
is often interpreted as a sign for solar eclipses. In the
same way, when the moon glyph replaces the sun
glyph in the same dark and light fields, it is inter-
preted as a lunar eclipse (Figure 10.2). The eclipse

interpretation is widely held by students of Maya
writing and iconography, but, following David
Kelley (1976:43, 52), one might discard this interpre-
tation for several reasons.

In all four surviving Maya codices, there is one
generally accepted eclipse table, pages 51-58 in
the Dresden Codex. There is virtually unanimous
agreement among researchers that these pages re-
cord eclipse “windows,” dates when eclipses could
occur. Most say that the pages deal with solar
eclipses (Makemson 1943:191; Lounsbury 1978:798;
Bricker and Bricker 1983), but some say they could
have been solar or lunar, with lunar being more like-
ly (Thompson 1972:71-77; Aveni 1980). On an eth-
nographic level, a lunar interpretation seems much
more likely because, as Aveni (1980) points out, a
lunar table could be compiled by native priests in
about one generation of eclipse watching, while
it would take hundreds of years of recording so-
lar eclipses to devise a prediction table. Justeson
(1989:84) has shown how two or three decades of
lunar eclipse observations could produce a com-
plete system of successful lunar eclipse predictions
and that such a system would be structured like the
one in the Dresden Codex. A lunar table would have
about a 50 percent success rate in predicting visible
eclipses of the moon, whereas a solar eclipse table
would predict visible solar eclipses only about 6
percent of the time. Even if a table of solar eclipses
could be invented, it would not seem to be partic-
ularly useful because it would relate to events that
almost never occurred within view of the Mayas.

Whether the eclipse table deals with lunar or so-
lar eclipses makes little difference to the argument
here, which is that the so-called eclipse glyph is not
necessarily an eclipse glyph. On Maya monuments,
there is only one occurrence of this glyph with a
known solar eclipse date, at the site of Santa Elena
Poco Uinic, Chiapas, and even there the glyph is not
clearly the glyph in question (Lounsbury 1978:815-
816). There is universal agreement that a series of
eclipses is presented on the Dresden Codex pages,
but as Kelley points out (1976:43), with all the glyph
passages accompanying these tables, it should not
be hard to find the glyph for “eclipse,” while in fact
no glyph is consistently repeated in the texts or in
the pictures.

The kin sign with flanking dark and light ar-
eas appears in the pictures on pages 52b, 54b, 56b,
and 57b of the Dresden eclipse tables (Figure 10.3).
These tables calculate either lunar or solar eclips-
es—they were not designed to do both (although in
rare cases a lunar and solar eclipse can occur four-
teen or fifteen days apart). Above three of the nine
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Figure 10.2. Sun sign (top)
from the Paris Codex. Sun and
moon signs (bottom) are paired

with no eclipse association

in the Dresden Codex, page
66a. Courtesy of American
Philosophical Society.
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Figure 10.4. Open-jawed snakes without eclipse associations, Dresden Codex,
pages 61-62. Courtesy of American Philosophical Society.

illustrations which mark eclipse points in the table,
solar and lunar signs are paired, even though eclips-
es of the sun and the moon could not have occurred
on the same date.

Pairings of sun and moon signs with dark and
light fields are found throughout the codices in con-
texts not associated with eclipses, as they are in an
almanac in the Dresden Codex dealing with Chacs
(Figure 10.2). In fact, their occurrence in almanacs is
a very strong argument against eclipse interpreta-
tions. Almanacs are repeating 260-day cycles. They
were used continuously, year after year, to divine
the fates and forces of particular days. If an eclipse
occurred during one of these 260 days, it would not
occur again 260 days later. If the Maya scribe record-
ed an eclipse in one of these passages, it would con-
strain that passage to be used only once. It would
not be valid the next time around. In the Dresden
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Codex table, where an eclipse prediction function is
generally accepted, the eclipse glyph does not oc-
cur consistently, but in the Paris constellation pag-
es (Figure 10.1), where the so-called eclipse glyph
appears repeatedly at regular intervals, there are no
calculations or patterns of dates that resemble any-
thing like eclipse periods. As discussed below, the
day signs make up five rows of 364 days, giving a
total of 1,820. No period of 364 days or even 1,820
days could accommodate thirteen eclipses, solar or
lunar. In sum, the “eclipse glyph” may be used in
association with eclipse dates, but it may also be
found in contexts not referring to eclipses. It is not
strictly a glyph for eclipses.

A further note on supposed eclipse signs. When
sun or moon signs with dark and light fields occur
poised above open-jawed animals or monsters, as
they do in the Paris Codex constellation pages, the



“eclipse” interpretation is thought to be reinforced,
because the Yucatec Mayan phrase for solar eclipse
is u chi'bil kin “the eating of the sun” (Closs 1989).
The problem with this argument is that “devour-
ing” serpents, like the supposed eclipse images, ap-
pear in many contexts that are not associated with
eclipses—for example, the “serpent number” pag-
es (61-62) in the Dresden Codex (Figure 10.4) and
the spirit-world pages in the Paris Codex. It makes
more sense to interpret these creatures as threaten-
ing or otherwise powerfully influencing the sun.
The open-jawed creatures are powerful influences,
not devourers.

A better interpretation of the sun or moon signs
inside dark and light fields is that they represent the
sun or the moon positioned in the sky. The sun sign
poised between dark and light fields may represent
the sun between night sky and day sky, poised on
the horizon between night and day. It is perhaps
darkened, but not necessarily eclipsed. When the
sun sign and moon sign are paired, as so often oc-
curs in hieroglyphic passages, it can simply be inter-
preted as a poetic couplet, “the sun and the moon”
(Figure 10.2). When the sun or moon sign with light
and dark fields is threatened by an open-jawed
beast, the interpretation is that the day or night is
threatened; it is a time of danger.

Zodiac Interpretations

Each of the sun signs spaced along the two horizon-
tal bands in the Paris Codex has an animal figure
with gaping jaws directly below it. Having shown
that these do not represent eclipses, one turns to the
interpretation that the animals in question represent
an ancient Maya zodiac.

As noted earlier, the zodiac is a belt across the
heavens with the sun’s path as its center line. The
belt is wide enough to include the paths of the
moon and the planets. In different cultures around
the world, this path is divided into sections named
for the principal constellations within them. At any
given time, the sun, moon, or any planet is in some
house or section of the zodiacal belt. A ground-
based observer, like a Maya calendar specialist, can
easily see in which part of the celestial band the
moon and the planets lie. The Chinese developed
a zodiac of some twenty-seven or twenty-eight sta-
tions, or “mansions,” that the moon passed through,
each named for a constellation within it.

Did the Maya recognize a zodiac? The Paris
Codex has played a pivotal role in this question for
most of the twentieth century because researchers
have long thought the animals on these pages must

surely represent constellations. The intellectual nar-
rative begins with Eduard Seler.

In Seler’s “The Animal Pictures of the Mexican
and Maya Manuscripts,” a section of his classic work
(1902-1923, vol. 4), two key observations are made.
First, the animal pictures in the Paris Codex are
“clearly supposed to be constellations” (ibid. 4:640;
Bowditch 1939:4:61); and, second, there is a similar
series of animals on the Monjas building at Chichén
Itz4 (Figure 10.5) that also represents constellations.
In the Chichén Itz series, there are star signs which
Seler interpreted as Venus signs. They are conjoined
with animal pictures, which led Seler to believe that
the Maya were marking the position of Venus in the
zodiac. Kelley (1976:38-42) has convincingly argued
that the “Venus” symbol is really the sign for “star”
in a generic sense, including stars and planets, not a
specific sign for Venus. The star glyph can be used
for Venus, but its use is not exclusively reserved for
that planet.

Why are the animal representations, in Seler’s
words, “clearly supposed to be constellations”?
First, because they are attached to skybands and,
second, because it is known that the Maya did rec-
ognize some constellations as animals. A century
ago, Daniel Brinton (1895:35) noted that, among
other astronomical terms, the sixteenth-century
Motul Dictionary gave an entry for Mehen Ek “son
star” (Martinez Herndndez 1929:624), which was
apparently Castor and Pollux, as los astillejos, two
stars in today’s Gemini (Brinton says Orion, Barrera
Viésquez [1980:516] says Pleiades). There was an-
other listing for three unidentified stars, in the six-
teenth-century sign of Gemini, called Ac or Ac Ek
“turtle star” (Martinez Hernandez 1929:66). Landa
says the Maya of sixteenth-century Yucatdn used
the Pleiades and Gemini as nighttime guides to the
rising of Venus (Tozzer 1941:132-133). A number
of dictionaries (Barrera Vasquez 1980:849) list tsab,
the rattles of the rattlesnake, as the name for the
Pleiades, and zinaan ek is in the Motul Dictionary
(Martinez Herndndez 1929:237) and other dictionar-
ies as “Scorpion, sign of the sky.” It is not known
whether the Maya “scorpion” was the same group
of stars as the European constellation Scorpio. At
any rate, it is clear from the dictionaries that at least
three animals were envisioned in the night sky: the
turtle, the rattlesnake, and the scorpion. All three of
these are in the Paris Codex constellation pages; in
fact, they lie side by side on page 24 (Figure 10.1),
forming a sequence (from right to left): rattlesnake,
turtle, scorpion.

Images from Bonampak (Miller 1986:48, Pls.
16, 19) lend powerful support to the notion of
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Figure 10.5. East wing of the Monjas Complex at Chichén Itz4, from Las Monjas by John S. Bolles
(1977:114), copyright © 1977 by the University of Oklahoma Press, with star symbols indicated, above
the star symbols as drawn by Annie Hunter (Maudslay 1889-1902:3:P1. 13).

constellations as animals; a turtle and a pair of cop-
ulating peccaries are highlighted by star symbols
(Figure 10.6). The Bonampak pictures are important
because clusters of stars, not just single stars, dot
the animal figures. Clusters of stars strongly sug-
gest constellations. With Bonampak as a model, the
Monjas frieze can be reinterpreted. The star signs
with the animals do not say, as Seler thought, that
Venus was in a particular constellation, but that the
animals themselves are constellations.

Kelley has reexamined the Monjas-Paris con-
nection, found the matchup to be valid (though he
changed some of Seler’s animal identifications), and
concluded that the case for a zodiac was still plausi-
ble, though not conclusive. Recent work by Bricker
and Bricker (1992), however, shows that the Monjas
frieze has been reconstructed and therefore is not in
its original layout. Based on their review of the lit-
erature and an on-site inspection of the stonework,
they convincingly argue that the Monjas “zodiac”
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has misled modern researchers and that it cannot be
used to either confirm or refute the zodiac hypothe-
sis for the Paris Codex (although, on other grounds,
they are convinced that the Paris Codex does dis-
play a zodiac).

Herbert Spinden (1916, 1924:55-56) proposed
a zodiac for the Paris Codex, matching the animal
series on pages 23-24 with specific constellations in
the European zodiac. He began in the top right cor-
ner of the Paris with the rattlesnake aligned with the
Pleiades, followed by the turtle aligned with Gemini,
though he suggested that the zodiac was used to
mark the movement of the moon. Aveni (1980:201)
also suggests a lunar function for the zodiac.

Kelley (1976:49), as mentioned above, has sug-
gested that the Paris constellations are separated
by 168-day intervals, that they represent constella-
tions one-third to one-half of a sky apart, and that
they represent successive zodiacal constellations
but in the reverse order. Bricker and Bricker (1992)




Figure 10.6. Constellation signs in the Bonampak murals (Miller 1986:Pls. 16, 19):
(left) peccaries; (right) turtle.

interpret adjacent animal figures as pairs of con-
stellations, seen in the morning and evening sky,
probably at sunrise. Based on their model, the Paris
zodiac pages cover one-half of a year.

Without reviewing the complex arguments
that Kelley and the Brickers present, and without
discussing each point in those arguments, an al-
ternative model can be put forward here that has
as its strongest support the essence of simplicity.
Following Spinden’s (1924:55) lead, the thirteen
constellations, laid out by the Maya scribe from top
right to bottom left, correspond to thirteen succes-
sive constellations encircling the Maya sky. This
model works, as shown below, both astronomically
and ethnographically.

So far, two Maya star groups have been iden-
tified with known Western constellations: Tsab, the
rattles of the rattlesnake, is the Pleiades (Barrera
Viésquez 1980:849); and Ac, the turtle, is Orion
(Lounsbury 1982:166-167). The Motul Dictionary
(Martinez Herndndez 1929:66) gives ac ek “turtle
star” as three stars in the sign of Gemini, which with
others make the form of a turtle. As Lounsbury ex-
plains, in the sixteenth century the “sign of Gemini”
was not the constellation Gemini, but included the
stars of Orion and much of Taurus. The three stars
of the turtle in the Motul Dictionary are probably
the same three stars seen on the Bonampak turtle
(Figure 10.6), namely, Orion’s belt. In the night sky,
Orion and the Pleiades appear next to each other,
with the Pleiades to the observer’s right. In the Paris
Codex, the rattlesnake and the turtle also appear to-
gether, with the rattlesnake on the right. This one-
to-one correspondence between the real night sky
and the Paris Codex is very suggestive.

Recent ethnographic work in Yucatadn adds tan-
talizing support to this model. John Sosa reports
that in Yalcobd the “scorpion star” is a constella-
tion of stars “from Orion to Sirius” (1985:431). In
my own recent ethnographic fieldwork, southeast

of Valladolid, I was told that the scorpion reached
from the twin stars of Gemini all the way to Sirius,
almost on the southern horizon. These two obser-
vations, Sosa’s and my own, shatter the notion
that the Maya scorpion constellation is necessarily
the same as Scorpio in the Western tradition. Even
though Redfield (1934:206) did report that zinaan
“scorpion” was in fact Scorpio, and recent ethnogra-
phy in Quintana Roo also equates the two (Nikolai
Grube, personal communication, 1992), this may or
may not be the result of modern Western influenc-
es. Modern researchers should not seek to match
the Paris Codex constellations to the “signs of the
zodiac” and certainly should not make the a priori
assumption that the Maya scorpion is the Western
Scorpio. The Paris Codex constellations are signs of
the night, potent influences on earthly endeavors.
They do not necessarily lie on the ecliptic, and they
almost certainly do not correspond neatly with our
own signs of the zodiac.

If the Maya scorpion includes the twin stars
of the constellation Gemini, as Sosa’s and my own
fieldwork has shown, then the matchup of the
Paris Codex constellations to the real night sky is
strengthened. In the Paris Codex, the scorpion lies
to the left of the turtle. In the night sky, Gemini also
lies in that position, east of Orion. Together they
form a succession of signs: Pleiades-Orion-Gemini,
captured on paper by the ancient Maya priesthood
as rattlesnake-turtle-scorpion. Amazingly, this same
series figures prominently in the night skies of
Momostenango. Barbara Tedlock reports: “During
the dry half of the year, between harvest and plant-
ing (November through April), stellar risings and
settings are observed and used in timing ritual
events. Each of six such events, spaced from twenty
to thirty days apart, singles out a particular star or
constellation as retal ak’ab (‘the sign of the night’).
Thus in mid-November, the Pleiades rise near the
sunrise position during evening twilight. ... Other
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Figure 10.7. A constellation chart (Sky Publishing Corporation 1980) aligned with the Paris constellations.
The Pleiades and Orion are aligned with the rattlesnake and the turtle, which in turn causes Gemini to match
up with the scorpion, an alignment recently confirmed ethnographically in Yucatdn.
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key stellar rise and set events occur in mid-Decem-
ber, with Orion; [and] in mid-January, with Gemini.
.. (Tedlock 1992:182). The series of signs contin-
ues with Regulus (in Leo), the Big Dipper, and the
Southern Cross. Of the six signs of the night record-
ed in Momostenango, only three lie within the zo-
diacal band; yet they are perceived by the modern
Maya to rise in sequence, “twenty to thirty days
apart,” a succession like the animal constellations in
the Paris Codex.

In Figure 10.7, the night sky is displayed with
the Maya animal figures evenly spaced at thirteen
intervals, with the rattlesnake-Pleiades, turtle-Ori-
on, and scorpion-Gemini matchups tying the sys-
tems together. Perhaps future documentary and eth-
nographic research can confirm or refute this model,
identifying certain star clusters as animal figures
that match or do not match the layout presented
here. According to this model, the constellation Leo
would be associated with a kind of bird, the bird ly-
ing next in line after the scorpion on the Paris Codex
pages. Thompson (1950:116) briefly mentions that a
Maya informant once called Orion ac “turtle,” a piece
of ethnographic data that Lounsbury (1982:166-167)
later used as part of his argument equating the turtle
constellation with Orion. It is quite likely that such
star lore still survives with certain ritual specialists
in the forests of Yucatdn today. While Tedlock has
extracted native star knowledge from her fieldwork
in Guatemala, Yucatdn awaits the skilful ethnogra-
pher with the right questions and the facility to hear
and record the answers.

Using the Codex Signs of the Night

A Maya priest gazing from atop a pyramid watch-
es the eastern horizon as the sun sets behind him
in the west. As the sky darkens, a constellation ap-
pears, perhaps the rattlesnake, hovering over the
horizon. As twilight turns to darkness, the rattle-
snake journeys upward, reaching its highest point
at midnight. Then it slowly descends to the western
horizon, where it disappears as the new day dawns
in the east. Night after night the rattlesnake reigns
over the darkened land, and the priest in his wis-
dom fuses the omen of the rattlesnake with all other
prognostications affecting those days and nights.
But gradually, day after day, the rattlesnake is high-
er and higher in the sky as the sun sets, and there is
a greater distance between the rattlesnake and east-
ern horizon. Soon the first faint stars of the sea tur-
tle appear below the rattlesnake. As the rattlesnake
passes upward, the great sea turtle takes its place,
hovering over the horizon as darkness descends. In
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the twilight stillness it is threatening, proclaiming
its power over the earth. The omen changes and the
nights of the rattlesnake become the nights of the
sea turtle. They are charged with new meaning.

The sea turtle is gradually replaced by the scor-
pion, then the bird, then the sea creature, and so on
through the thirteen signs of the night until a year
has passed, when once again gazing eastward, Ah
Kin, the sun priest, beholds the awesome rattle-
snake haunting the skies, poised for attack as night-
time falls.

The 1,820-Day Round

All Maya calendrical and celestial computations
have at their core the magical tsolkin, the 260-day
essence of cosmic interpretation. And so the pro-
cession of wondrous constellations is fused with
the tsolkin count. Appearing in the center of pages
23 and 24, surrounded by constellations above and
below, lies the formula counting the star’s passage
through the heavens (the missing portions can be
reconstructed with confidence, based on the regu-
larity of the visible parts [Figure 10.1]).

The table begins at the top right corner. One
reads to the left along the top row to the end, then
goes to the far right in the second row, reads left to
the end, goes to the far right in the third row, and so
on to finish at the far bottom left. From that point,
one moves back to the top right and the cycle con-
tinues. Each entry in this table is a day in the tsolkin,
and each interval between entries is 28 days. One
row across is 364 days, and five rows makes 1,820
days, or seven complete tsolkins. The Maya priest
knew it took a full year for the rattlesnake to reap-
pear in the same position at sunset. If there were
thirteen constellations more or less evenly spaced
across the sky, the average time for one constellation
to replace another, relative to the horizon at sunset,
would be 28 days (365 + 13 = 28.08).

Suppose a Maya lord wanted to organize a hunt-
ing party to get provisions for an upcoming public
feast. He would go to the Ah Kin, the sun priest, for
counsel. The Ah Kin would first consult his hunting
almanacs to find the propitious days; for the sake
of argument, suppose that 3 Kan was the best day
to go. But then, in order to deepen his understand-
ing, he would consult the pages with the signs of the
night to see which constellation was influencing 3
Kan. He would find 3 Kan in the top row, third from
the right. Along the skyband, the third position from
the right would be the sea turtle, so he would know
which constellation would be influencing the days
around 3 Kan. The omen of the sea turtle would be



included in the priest’s reckonings and duly con-
veyed to the inquiring lord. Perhaps he would call
for a special ritual. If the trip was near the day 2 Eb
(ninth from the right, top row), the ninth constella-
tion, the bat, would be affecting the hunting party.
The following year, the priest would use the second
row in the table, and in the third year, the third row,
until five years had passed; then he could use the
top row again to align tsolkin dates with signs of the
night.

Correction Numbers

As the Maya priest moved through the 1,820-day ta-
ble, matching tsolkin dates with the constellations,
he would begin to notice the stars slowly shifting
out of step with the fsolkin. The first year he used the
table, the complete sea turtle would be visible above
the horizon on 3 Kan. After five years, when he re-
turned to the top row in the table, he would notice
that only about three-quarters of the turtle would be
visible on 3 Kan. When using the top row again in
the tenth year, the turtle would be only about half
visible. He would know it was necessary to make
some adjustments soon or the tsolkin dates would no
longer match the constellations. If he used the table
another complete time, only a fourth of the turtle
would be visible on 3 Kan. This slippage, or falling
out of sync, was a result of the table being based on
multiples of 364 days, while the constellations them-
selves reappeared in the same position, relative to
the horizon at sunset, every 365% days.

To adjust the tsolkin table to realign his read-
ings, he would carefully move all the tsolkin dates
forward twenty days to bring them back into align-
ment with the constellations. He would do this by
changing the bar-and-dot coefficients in the col-
umns. Below the column of threes (3 Kan, 3 Lamat, 3
Eb, 3 Cib, and 3 Ahau) he would draw two bars, sig-
nifying the number ten, in green paint (Figure 10.1).
Now 3 Kan would be read 10 Kan, a point twen-
ty days forward in the tsolkin. Likewise, 3 Lamat
would be 10 Lamat, 3 Eb would be 10 Eb, and so
on. He would write his green adjustment numbers
in each column, either above or below, depending
on available space, and when he was through, the
entire table would have been moved forward twen-
ty days. The sacred tsolkin dates would once again
be aligned with the mighty constellations. On 10
Kan (where the original table read 3 Kan) the great
sea turtle would once again rule over the night. The
Paris signs of the night, with the one correction for-
ward, would be useful to a Maya priest for twenty
or thirty years, perhaps the average length of one

priest’s tenure.

Seler (1904:21) first proposed that the green
numbers (Figure 10.1) in the day-sign table were
used to add twenty days to the day signs, but only
now do we understand why twenty days were add-
ed (a discovery also made by Dieter Diitting [1988]
and the team of Richard Johnson and Michel Quenon
from the Texas Maya Workshops in 1992). There are
two lines of evidence that the numbers were added
after the original codex was painted: the numbers
are squeezed into available space because no room
was allowed for them in the original layout, and the
numbers’ particular shade of blue-green is found
nowhere else in the codex (Gates 1910:34).

The 364-Day Table

There is a secondary function for the day signs on
pages 23 and 24. Even without reference to the signs
of the night and without considering the omens
or the influences of the constellations, the table
still serves as a useful tool for the practicing Maya
priest. It can serve as a calculating table for finding
days in the tsolkin, forward or backward in time.
Eric Thompson (1942) successfully demonstrated
how a Maya calendar specialist could use counts
of 364 days to make many kinds of calculations. In
the Dresden codex there are no less than three sec-
tions dealing with multiples of 364. Here in the Paris
Codex the table is a simple tool by which a special-
ist could see and count positions in the tsolkin. The
key to its success is that five times 364 equals exactly
seven tsolkins. Picking any column in the day-sign
table, one can move down the column by increments
of 364 days and move horizontally to the left by in-
crements of 28 days. The reverse direction moves
one backward in time. This table allows the priest to
see into the past or the future and determine where
days fall in tsolkins far removed in time.

Summary

The signs of the night of the Paris Codex present a
visual tableau of Maya constellations that were yet
another class of spirit beings—forces in the sky that
influenced humans on the ground. The constella-
tions that encircled the night sky were manifested
on paper, in the priest’s sacred codex, in a simple
right-to-left pattern that matched the layout of the
sky itself. As with all other Maya spirit influences,
for the priest to foretell the future in a way that was
functional and useful, prediction was tied to the
tsolkin, that most sacred of all cycles, the never-end-
ing round of 260 days.
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Conclusion

A brief review of the preceding chapters points out
the numerous levels on which a Maya book works.
The katun pages display the katun lords interacting
with the real-world priests of political and geograph-
ical space. Other katun lords, not pictured, are listed
in the succession statements that initiate the text of
each page. The Lord of the Katun is displaying his
badge of authority, the God K head, symbolized in
the script as a smoking head with an Akbal infix, the
final phrase of the succession text. Following the in-
troductory list are mostly undeciphered writings
that have a historical component. They are texts with
“tun-Ahau” statements—numbered tuns and uinals
followed by numbered Ahaus naming the katun—the
Yucatecan method of specifying historical dates both
on monuments and in the colonial books of Chilam
Balam. Above the katun pictorial scenes are texts full
of omens and prophecies, also with numbered tuns
and uinals.

Above the katun scenes lie the tun-uinal prophe-
cies. The numbered Ahaus, reading across, provide
a count of tuns accompanied by the pictures of gods
on tun signs with brief hieroglyphic texts above.
These provide the priest with the omens for the tuns.
Reading the Ahau signs downward, from top to bot-
tom, provides uinal intervals, a form of calendar read-
ing that carries through to the Colonial Period.

The God C pages are a form of almanac presen-
tation not found in the other codices but sharing
much in common with certain Chac almanacs from
the Dresden Codex. The texts begin aan ku “there is
God C,” followed by various manifestations of this
omnipresent force. Between each scene, columns of
colored bars and dots and two forms of “twenty” give
prescriptions for properly counted ritual offerings.
Below the God C almanacs lie other, more standard
almanacs dealing with Chac and weather.

The yearbearer pages lay out a fifty-two-year
sequence of yearbearers, days that begin the Maya

Detail of the Paris Codex page 5.
Courtesy of the Bibliotheque Nationale de France.

365-day years. The omens for the years, mostly ex-
pressed as conditions of the Maize God, allow the
priest to color his readings with broad predictions of
abundance and sustenance or famine and death.

The day-sign page presents a tableau of abbrevi-
ated almanacs, both the 260-day and the 520-day va-
riety. Each column is like the lead column in an alma-
nac but without the following t'ols. They are linked
by green skycords to the sun sign in a field of rain,
yet another way for the Maya priest to foretell the
weather.

The spirit-world pages display an arrangement of
spirit forces, both from the heavens and the under-
world. The Pauahtuns reign in the sky while death
gods rule below. Attacking serpents emanate from the
hollow eyes of death itself.

Finally, the constellation pages allow the priest to
interweave yet another level of spirit forces, the signs
of the night. Heavenly constellations, in the form of
animals, rule in the sky during successive periods of
28 days. The influence of these powers is tied to the
never-ending 260-day tsolkin in a table of five lines of
364 days each. Correction numbers allow the priest to
readjust the fsolkin counts as they gradually fall out of
alignment with the stars.

To the native priest peering into the Paris Codex,
the myriad forces of the spirit world were arranged
and organized on the pages before him. The awesome
interweaving of cycles within cycles became compre-
hensible and predictable. The katuns, tuns, uinals, kins,
tsolkins, yearbearers, and constellations all extended
their omens over the Maya people. The priest, with his
books, could see them, read them, and interpret them.
The fantastic invisible world became perceivable as
the great cosmological mysteries were reduced to un-
derstandable formulae. Modern researchers may peer
into these very same pages and glimpse the magical
Maya world, where a multitude of forces merge into
a system that is harmonious and complete.
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Appendix

European Writing in the Paris Codex
by Grant D. Jones

On pages 9, 15, 16, and 19 of the Paris Codex there are
traces of Spanish writing. Because the study of these
notations has just begun, the findings are tentative.
Much of the ink has faded away, and the copies I am
working with are inferior. Nonetheless, some highly
probable conclusions may be proffered at this time.
At least one person (but probably two or three)
who was literate in Spanish has written what ap-
pear to be glosses of Maya hieroglyphs, Spanish
translations, and possibly descriptive phrases (the
nature of which are unclear) in Spanish. The writer
either knew how to read glyphs or worked with an
informant who did. Based on paleographic compar-
isons with other documents, the date of the writing
appears to be from the mid- to late-seventeenth cen-
tury to no later than the mid-eighteenth century.
These points, taken together, lead to a fascinat-
ing possibility. Where is it documented in the histor-
ical literature that there were writers of Spanish who
could translate glyphs around 1700? Although such
a situation could have occurred in numerous loca-
tions throughout Yucatan, there is only one place
where it is firmly documented. That place is among
the Itza Maya of Tah Itza (Tayasal, also known as
Noh Peten “Big Island”) in the 1690s. Codices were
noted by Fray Andrés de Avendafio y Loyola (1987)
in 1696, when the Itza still possessed them, and

Detail of the Paris Codex page 6.
Courtesy of the Bibliotheque Nationale de France.

there is clear evidence that Ursua had one or more
of them in his possession. He wrote to the king on
July 30, 1697:

The genealogy of the king’s native lord[ship]
was found in his house, with painting and de-
sign that is truly singular and admirable, made
of beaten bark from trees, and I am still waiting
for [an explanation of] the prophecies from it,
which I have solicited. According to Don Martin
Chan only he [the king] and his priest are able to
explain them. If I obtain [this explanation], I will
send it, although due to the disruptive obstinacy
of the priest and dishonesty of the [sic] Canek,
I may find myself unable to do this. (Ursua y
Arismendi 1697)

Ursua could be describing the Paris Codex here.
The succession of figures on thrones in the codex
could certainly be interpreted as a “genealogy.” Two
Yucatecan clergymen, as part of a sworn declaration
on April 10, 1699, referred to “books made of tree-
bark, and their pages of betun [referring to the lime-
stone coating?], in which they kept their prophecies,
which are presently in the possession of Sefior Don
Martin de Ursua” (Morales and Mora 1699).
My efforts to decipher the handwriting follow.
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Page 9

The writing lies between the two Ahau signs in the
upper register. There is a letter m with a flourish be-
fore it, probably the letter o, The m is followed by
letters that could be isi, esi, ese, ye, or yi. This is fol-
lowed by what appears to be ahhau. The ahhau is not
certain, but it makes sense in light of the Ahau signs
above and below it.

Page 15

Line 1. The writing crosses a cluster of dots to the
right of the God C figure with the three maize ta-
male offerings. It appears to begin with the letter
d and end with vn (un). The letters in between are
too faded to read clearly, but following the d is the
beginning of a slanted letter with a loop at the top,
followed by what appears to be an 4. I see what may
be d- ka-un, possibly rendering de katun.

Line 2. The writing lies between the large bar-
and-dot seven and the kal (“twenty”) sign below
it. It possibly reads juells, which, modernized as
huella, would mean “path” or “track.” Alternatively,
it might be juessa, modernized as huessa, “grave” or
“tomb.”

Line 3. The writing begins on or before the face
below the seated God C, crosses the crosshatched
glyph to the right, and goes at least as far as the kal
glyph for “twenty” to its right. On the face is clearly
u uuc, translated “its seven.” It appears set off from
the other glosses and may be written in another
hand. This could refer to the bar-and-dot seven to
its right. U uuc is followed by what may be 7 or vi.
Inside the next glyph appears pa, followed by what
may be an . The cross-hatched glyph, in Mayan, is
phonetic pa. Between this and the next glyph may
be lu. There is writing across the right side of the
kal glyph, ending in what appears to be a large zero
(“0”). Could this be part of the number twenty, with
the “two” hidden behind the glyph?

Page 16

There is writing on the Yaxche (ceiba) tree on which
God C is seated, but nothing can be made out at this
time.

Page 19

Line 1. Across the top bar of the bar-and-dot number
thirteen is apparently the word dia, preceded by a
two-letter word ending in 4, but it cannot grammati-
cally be la. Following dia seems to be a u followed by
two vertical lines and a superscript a. I suspect this
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is ult for ultima, rendering ?a dia ult “the last day.”

Line 2. Above the four dots over the Ben sign
below the one just discussed is clearly dia de and a
third word, which perhaps starts with ¢. Could this
be cuch “yearbearer” or perhaps cuatro “four”? It is
followed by a letter with a downward loop (not g)
and a second illegible letter.

The foregoing summarizes my preliminary
study of the Spanish writing in the Paris Codex.
Ultraviolet light photography of the original man-
uscript would bring out the faded ink and clear up
many mysteries. I can only hope that this humble be-
ginning will stimulate more intensive investigations
into this potentially very fruitful line of research.

Author’s Note

At the conclusion of writing the text of the present
book, I received this information from Grant D.
Jones, who has begun a study of the faint traces of
European writing that appear on several pages of
the Paris Codex. Rather than incorporating Grant’s
findings into the book, I am adding them here as an
appendix. The implications of Grant’s discoveries
are tantalizing, to say the least.
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books” in Quintana Roo, 24
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Chilam Balam of Tizimin: tun series in, 84

Chronicle of Oxkutzcab: historical narrative in,
84-86

Ciudad Real,
Dictionary, 70

Closs, Michael P.: Maya eclipses, 157

Cobd: Las Pinturas group art style similar to Paris
Codex, 28

Codex Pérez: confusion with codex of Juan Pio Pérez
known as Cédice Pérez, 16 n. 3; Rosny’s name for
Paris Codex, 14

Cédice Pérez: tun series in, 86; uinal series in, 92-93

Codices, Maya: age and provenience, 27-33; in
Classic Maya art, 21; contain “sciences and cere-
monies,” 3, 5; found in archaeological contexts, 3;
fragility of, 8; in religious festivals in 16th century,
5,8

Cédices Mayas, Los: edition of Villacorta and
Villacorta, drawings of Paris Codex, 15; edition of
Lee, facsimile edition of Paris Codex, 15

Coe, Michael D.: early accounts of hieroglyphic
books, 14, 28; Maya vases with scribes, 21; num-
ber columns associated with Maya scribes, 148;
Pauahtuns, 143

Coe, William: drawing of Tikal Structure 5C-4 Lintel
146

Colors employed in Paris Codex, 15, 109

Commission Scientifique du Mexique: publishes
Paris Codex, 14

Constellation chart: aligned with Paris Codex con-
stellations, 160-161

Constellations: in the Paris Codex, 151-163

Copal incense: used in ceremonies, 23

Copan: Maya scribes at, 21; Stela ], tun series in, 87;
Stela 2, number column in glyph, 146

Cords. See Sky cords

Corn (maize): as central theme of Paris Codex
Yearbearer pages, 132-133; ground with incense
in New Year ceremonies described by Landa, 110;
parched grains in special drinks for New Year cer-
emonies described by Landa, 112

Corn God (Maize God): in Paris Codex prophecy
texts, 72; in Paris Codex Yearbearer pages, 132; in
tun-uinal section of Paris Codex katun pages, 88

Antonio de: edition of Motul



Correction numbers: in the Paris Codex constella-
tion pages, 163, 165

Cortés, Hernédn: finds books on Cozumel Island, 14,
28

Cospi, Codex: has bar-and-dot numbers similar to
Paris Codex number columns, 114

Couplet style: on Paris Codex katun pages, 78, 81

Cozumel Island: hieroglyphic books on, 14, 28

Craine, Eugene R.: edition of Cédice Pérez, 86, 92

Cuts: “turkey” offering, in Dresden Codex Chac al-
manacs, 113

Day-keepers: in Momostenango, 132

Day-sign calculations: in the Paris Codex day-sign
tables, 135-138

Day-sign columns: missing in God C pages, 106-109;
in Paris Codex almanacs, 122-123; in Paris Codex
day-sign tables, 135-140

Day-sign tables: in Paris Codex, 135-140

Death God: in Paris Codex day-sign section, 140;
in Paris Codex spirit world pages, 144; in Paris
Codex Yearbearer pages, 132

Deer, sip: as katun lord, 69

Diving figures: in Paris Codex God C pages and
Dresden Codex Chac almanacs, 97, 104

Double almanac: in Dresden Codex Chac almanacs
similar to Paris Codex God C pages, 109

Double tsolkin: in Paris Codex day-sign tables, 138

Dresden Codex: eclipse table, 153-156; New Year
ceremonies, 70, 110-113, 127-130; New Year
prophecies, 78; similarity of Chac almanacs to
Paris Codex God C pages, 106-113, 119; typical al-
manac in, explained, 121

Drinks: made with parched maize for New Year cer-
emonies described by Landa, 110-112

Drought: glyphs for, in Paris Codex prophecy texts,
78

Drought year: in Dresden Codex New Year proph-
ecy, 78

Duruy, S. E. M.: edition of Paris Codex, 14

Diitting, Dieter: correction numbers in Paris Codex
constellation pages, 163

Eclipse glyph. See Kin glyph

Eclipse table in Dresden Codex, 153-156

Edmonson, Munro S.: translation of Books of Chilam
Balam, 84

Emal: katun established at, 78

Entradas to Tayasal: map of routes, 72

Error in Paris Codex almanac, 122

European writing in the Paris Codex, 167-168

Exorcism of evil spirits, 23

Famine: in Paris Codex prophecy texts, 78

Fash, Barbara: drawing of Copan Stela 2, 146; draw-
ing of scribe at Copan, 23

Fash, William L., Jr.: scribes at Copan, 21

Fejérvéry-Mayer, Codex: bar-and-dot numbers sim-
ilar to Paris Codex number columns, 114

Festivals, codices used during, 22

Fig tree: inner bark used for manufacture of Paris
Codex, 15

Fish: as offerings in Dresden Codex Chac almanacs,
113; as offering in Paris Codex God C page, 105

Flint blade year: in Dresden Codex New Year proph-
ecies, 78

Flint shield: in Paris Codex prophecy texts, 78

Fonds mexicain: Paris Codex catalogued in, 16

Forstemann, Ernst: comparison of Dresden Codex
New Year pages and Landa’s New Year ceremo-
nies, 129; God N in Paris Codex day-sign section,
140; gods in Paris Codex spirit world pages, 143;
kal numbers in Dresden Codex Chac almanacs,
110; number columns in Paris Codex God C pag-
es, 110

Fox, James A.: aan “to be,” 106

Franciscan clergy: opposition to native religion, 23

Gann, Thomas W. E.: caan chac weather phrases re-
corded in prayers, 68; drawings of Santa Rita mu-
rals, 125

Gates, William Edmund: color of correction numbers
in Paris Codex constellation pages, 163; day-sign
table in the Paris Codex, 135-136; edition of Paris
Codex, 15; God D in Paris Codex day-sign section,
140; number column in Paris Codex spirit world
pages, 148; number columns in Paris Codex God
C pages, 110; reconstruction of numbers in Paris
Codex almanacs, 122; reconstruction of numbers
in Paris Codex God C pages, 106; red and black
background in Paris Codex Yearbearer pages, 132

Gemini: aligned with turtle constellation by Spinden,
158; associated with scorpion, 159; as guide to ris-
ing of Venus, 157; in Momostenango, 159

Glass, John B.: history of Paris Codex, 14

Glyphs. See Hieroglyphs

God C: interchangeability with Chac, 95-106; as
Katun Lord, 69; not a specific god, 95; in Paris
Codex prophecy texts, 78

God C pages: as almanacs, 106-109, 119; in the Paris
Codex, 95-119

God D: in Paris Codex day-sign section, 140

God E. See Corn God

God K: held by Katun Lord, 64-66, 71; at Palenque,
symbol of accession to office, 66, 67; in Paris
Codex prophecy texts, 78; represented by glyph
with Akbal infix?, 71; as symbol of authority, 66

God N: in Paris Codex day-sign section?, 140
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Gordon, George B.: edition of Chilam Balam of
Chumayel, 74, 75, 77, 124, 143

Graham, Ian: drawing of Naranjo Stela 32, 26

Grammatical structure of glyphs. See Syntax of
glyphs

Graz. See Akademische Druck- und Verlagsanstalt
of Graz

Grube, Nikolai: scorpion stars associated with
Scorpio in Quintana Roo, 159

Hel: in Motul Dictionary, 70, 71

Hel glyph: in Dresden Codex New Year pages, 70,
71; in Paris Codex katun pages succession state-
ments, 71; proposed interpretation by Thompson,
71; reviewed by Riese, 71

Hellmuth, Nicholas M.: Piedras Negras monu-
ments, 71

Hieroglyphs: appearance, 21; arrangement on Paris
Codex constellation pages, 151; arrangement on
Paris Codex katun pages, 65; arrangement in “re-
verse” order, 135; arrangement in tun-uinal section
of Paris Codex katun pages, 83; syntactic structure
in almanacs, 121, 124-125. See also Syntax of glyphs

Hmen, modern Maya priest, 24

Huh uah “iguana tamale”: in Dresden Codex Chac
almanac, 113

Hurricane: in Chronicle of Oxkutzcab, 86

Ich caan si hoo “Mérida”: katun established at, 76

Iguana tamale: offering in Dresden Codex Chac al-
manac, 113

Incense: in Dresden Codex New Year pages, 110-112

Incense burners: in Dresden Codex New Year pag-
es, 110-112, 113; in Paris Codex God C pages and
Dresden Codex Chac almanacs, 99

“Interrogation of the Chiefs”: similar to Holy Books
in Quintana Roo in 20th century, 24

Itza Maya: codices at Tayasal, 23, 76, 167; territory,
map of, 72. See also Tayasal

Itzamna: as Katun Lord, 69

Izamal: center of esoteric knowledge, 28

Jaguar: in Paris Codex Yearbearer pages, 132

Jaguar year: in Dresden Codex New Year prophe-
cies, 78

Johnson, Richard: correction numbers in Paris
Codex constellation pages, 163

Justeson, John: aan “to be,” 106; Dresden Codex
eclipse table, 153; Maya astronomy, 153

Kal “twenty.” See Twenty, glyphs for
Kancaba: katun stone at, 74

Katun: defined, 63

Katun bird: as omen, 64
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Katun count: replaces Classic Period long count, 63

Katun idol: at Tayasal, 71

Katun Lords: appearance in Paris Codex, 64, 66-71;
hieroglyphs for, in succession series, 68—69, 71, 81;
as idols, 71

Katun pages: divisions of, 63-65, 81; in the Paris
Codex, 63-81

Katun processions: ceased after arrival of Spaniards,
74

Katun prophecies: in Chilam Balam of Chumayel,
78; in Chilam Balam of Tizimin, 78; at Tayasal, 71

Katuns: associated with thirteen divisions of Tayasal,
71; how named, 63; on Mayapan stelae, 28-33;
move from town to town in Colonial Yucatén, 71

Katuns and history: in the Books of Chilam Balam,
76; in the Paris Codex, 76, 81

Katuns and political geography, 71-74

Katun sequence: indicates historical material, 76

Katun wheel: in Chilam Balam of Chumayel, 74, 75,
78

Kaua, Chilam Balam of, 86

Kelley, David H.: black eights on Paris Codex con-
stellation pages, 153; “eclipse glyph,” 153; God
K as symbol of authority, 66; Maya zodiac, 158;
Venus glyph, 157

Kidder, Alfred V.: codices found in archaeological
contexts, 21

Kin glyph: with flanking dark and light fields, 153,
154, 156-157; suppressed in Classic Maya distance
numbers, 76

Kingsborough, Edward King: Aglio draws Paris
Codex for, 14

Kinich Ahau Itzamna: idol in 16th century, 22

Kin tun: glyphs for drought in Paris Codex prophecy
texts, 78, 80

Klein, Cecelia: sky cords, 149

Knorozov, Yuri V.: publishes Villacorta version of
Paris Codex, 15; reconstruction of numbers in
Paris Codex almanacs, 122; reconstruction of
numbers in Paris Codex day-sign table, 138

Ku: as name for God C, 95

Kukulcan: worshipped at Mani, 28

Lahun Chable: katun established at, 78

Landa, Diego de: burned “a large number” of codi-
ces, 23; ceremony in month Uo, 87; incense offer-
ings in New Year ceremonies, 110, 112; katun idol
succession, 71; Maya codices, 22-23; Pleiades and
Gemini, 157; ropes used in ceremonies, 149

Landis, Linda C.: skybands, 149, 151

Latour-Allard: manuscript collection of, 14

Laud, Codex: bar-and-dot numbers similar to Paris
Codex number columns, 114; tun count in, 84, 85

Leaves: fresh bed of, used in ceremonies, 22, 27



Leclerq, Charles: estimates number of copies in first
edition of Paris Codex, 14

Lee, Thomas A.: facsimile edition of Paris Codex, 15;
pagination scheme of, used in present edition, 15

Leo: constellation in Momostenango, 162

Le Rider, Georges: describes Paris Codex, 16 n. 4

Libro de los Destinos, El: used by hmen in Yucatan, 24

Lipp, Frank Joseph: bar-and-dot numbers in the
Mexican codices compared to use by Mixe Indians,
115, 118

Lombardo de Ruiz, Sonia: Las Pinturas group at
Coba, 28, 29

Lord of the Katun. See Katun Lords

Lounsbury, Floyd G.: black eights on Paris Codex
constellation pages, 153; eclipse table in Dresden
Codex, 153; identification of turtle with Orion,
151, 159, 162

Love, Bruce: caan chac weather phrases from Maya
prayers, 125; divinatory book in modern Yucatdn,
24; Dresden Codex New Year pages, 78; incense
in Dresden Codex New Year pages, 110; Maya
intermeshing of auguries, 132; uah as ceremonial
bread, 121; Uayeb ceremonies, 129

Madrid Codex: compared to Tancah-Tulum art
styles, 28; New Year ceremonies in, 130-131, 129-
132; number columns on trees compared to Paris
Codex spirit world pages, 146, 148; uinic “twenty”
glyphs in, 113, 116

Maize. See Corn

Maize God. See Corn God

Makemson, Maud W.: Dresden Codex eclipse table,
153

Mam: name for Yearbearer in Momostenango, 132

Mani: pilgrimage center, 28. See also Chilam Balam
of Mani

Martin Chan, Don: at Tayasal, 167

Martinez Herndndez, Juan: See Motul Dictionary

Martinez Marin, Carlos: edition of Codex Laud, 84

Martyr, Peter: books on Cozumel Island, 14

Mathews, Peter: accession symbolism at Palenque,
66

Maudslay, Alfred P.: drawing of Copan Stela J, 89;
drawing of Palenque “ancestor cartouche,” 140

Mayapan: center of learning, 28, 30; fall of, 28, 30;
katun established at, 74-76; provenience of Paris
Codex?, 28-33; stelae compared to Paris Codex, 16
n. 1, 30-33; unifying effect on Yucatdn, 28

Mayer, Karl Herbert: edition of Chilam Balam of
Tizimin, 79; stela in Campeche Museum, 30

Means, Philip A.: map of entradas to Tayasal, 72;
translation of Avendafio y Loyola, 71, 74, 76

Mehen ek: “son star” in Motul Dictionary, 157

Mengin, Ernst: edition of Vienna Dictionary, 95, 124

Meérida: founded, in Chronicle of Oxkutzcab, 84;
katun established at, 74-76

Miller, Arthur: art styles at Tancah-Tulum, 28, 149

Miller, Mary: Bonampak murals, 157

Mixe: ceremonies using bundles of offerings, 118

Momostenango: constellations at, 162; day-keepers,
132; yearbearers, 132

Monjas building: constellations or star signs on, 157

Mora, José Francisco Martinez de: knowledge of co-
dex at Tayasal, 167

Morales, Pedro de: knowledge of codex at Tayasal,
167

Morley, Sylvanus G.: Chronicle of Oxkutzcab, 84;
katuns, correspondence of, to European years,
63; parallels between Mayapan stelae and Paris
Codex, 30

Motul Dictionary: entries for Chac, 123; entries for
stars and constellations, 157, 159; hel in, 71

Naranjo: thrones similar to Paris Codex katun pages,
71,73

Newberry Library, Edward Ayer Collection: Aglio’s
drawing of Paris Codex, 14

New Fire ceremony: in Tenochtitlan, 129

New Year ceremonies: compared, in Paris, Dresden,
and Madrid Codices and Landa’s Relacion, 110—
112, 129-132; three kinds in Landa’s Relacién, 129-
132. See also Uayeyab idols

New Year pages: in Dresden Codex, 70, 71, 110-114,
127, 129-132; in Madrid Codex, 70, 72, 73-74. See
also Yearbearers, in Paris Codex

Nowotny, K. Anton: interpretation of bar-and-dot
numbers in Mexican codices, 114, 115

Number column: in the Paris Codex spirit world
pages compared with similar columns in Classic
Maya art and the Dresden and Madrid Codices,
145-149

Number columns: in the Paris Codex God C pages,
110-119

Numbers: reconstructed in Paris Codex, 109, 122—-
123, 135-136, 149, 163

Offerings: glyphs for “twenty” used to count, 110
114; as interpretation for bar-and-dot numbers in
Mexican codices and number columns in Paris
Codex God C pages, 110-115; on Paris Codex ka-
tun pages, 64

Orion: associated with scorpion stars, 159; in
Momostenango, 159-162; as turtle constellation,
151. See also Turtle

Oxkutzcab, Chronicle of, 84-86

Palenque: Palace “ancestor cartouche,” 140; sar-
cophagus cover, 147, 149
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Papatuns: 20th century form of Pauahtuns, 144

Paris Codex: age, 14, 16 n. 1; art style, 28; history,
13-14; pagination, 15-16; physical appearance,
15-16; provenience, 14, 28-33, 167; publication
history, 14-15

Pauahtuns: in the Chilam Balam of Chumayel, 143;
durability through time, 143-144; interchangeabil-
ity with Chac and God C, 95, 104; in New Year
ceremonies described by Landa, 143; in 19th-
and 20th-century Maya agricultural ceremonies,
143-144; in Paris Codex God C pages compared
with Dresden Codex Chac almanacs, 104; in Paris
Codex spirit world pages, 143-144, 149; spelled
pauah tun in Landa’s Relacién and Chilam Balam
of Chumayel, 143

Peccaries: constellation in Bonampak murals, 158

Penis bloodletting: in Paris Codex God C pages and
Dresden Codex Chac almanacs, 100, 149

Petén Itz4, Lake: map, 72

Piedras Negras: thrones similar to Paris Codex katun
pages, 71,73

Pinturas Group, Las, at Cobd: compared with Paris
Codex art style, 28. See also Tulum Murals

Pio Pérez, Juan: publication of Maya numeration,
110; uinal series in Chilam Balam of Mani, 92. See
also Chilam Balam of Mani; Cédice Pérez

Planting stick: in Paris Codex God C pages and
Dresden Codex Chac almanacs, 101

Pleiades: aligned with rattlesnake by Spinden, 158;
as guide to rising of Venus, 157; in Momostenango,
159. See also Constellation chart; Constellations

Pom: incense offerings in Dresden Codex New Year
pages, 57, 58

Priests, Maya: Ah Kin Mai, 21; of the katun at Tayasal,
71; on Paris Codex katun pages, 18, 25; resisted
Spanish rule, 23; on thrones in Paris Codex katun
pages, 71, 76; trained and taught students, 22; use
of Paris Codex constellation pages by, 162-163;
use of Paris Codex God C pages by, 119; use of
Paris Codex katun pages by, 81; use of Paris Codex
tun-uinal section by, 93; use of Paris Codex year-
bearer pages by, 133; use of Paris Codex as a whole
by, 165

Proskouriakoff, Tatiana: drawing of Mayapan stela,
30, 31; one-day shift in Yucatecan yearbearers, 127;
tun series in Codice Pérez, 86

Quenon, Michel: correction numbers in Paris Codex
constellation pages, 163

Quintana Roo: caan chac weather phrases in Tusik,
125; Maya scribes in, 23-24; Maya belief in “liv-
ing rope” in the sky, 149; Pauahtuns in Chan Kom,
144; scorpion stars associated with Scorpio, 159
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Rattlesnake. See Constellation chart; Constellations;
Pleiades

Red (color): bars, on Paris Codex katun pages, 65;
numbers, for day reached in almanacs, 109, 121-
123; ovals, in lower section of Paris Codex katun
pages, 65; oval shape, in tun-uinal section of Paris
Codex katun pages, 83

Redfield, Robert: caan chac weather phrases in Chan
Kom, 125; Pauahtuns in Chan Kom, 144; scorpion
stars associated with Scorpio in Chan Kom, 159

Regulus, star in Leo: “sign of the night” in
Momostenango, 162

Reindorp, Reginald C.: edition of Cédice Pérez, 86,
92

Retal ak’ab “signs of the night”: in Momostenango,
151, 159

Riese, Berthold: use of hel glyph, 71

Ringle, William M.: God C as Ku, 95

Robicsek, Francis: ceremonial bars, 66

Rope: used in ceremonies described by Landa, 149.
See also Sky cords

Rosny, Leén de: “discovery” of Paris Codex, 14;
publications of Paris Codex, 14-15; recognition of
katun sequence in Paris Codex, 76

Royal Fifth: sent to Charles V, hieroglyphic books
part of, 14

Roys, Ralph L.: Pauahtuns, 143, 144; “rain from a
vulture sky,” 124; tun series in Books of Chilam
Balam, 84, 87

Santa Cruz, Quintana Roo: Maya weather phrases
recorded in prayers, 125

Santa Elena Poco Uinic: eclipse glyph on monu-
ment?, 153

Santa Rita murals: figures on, 87; tun series similar
to Paris Codex tun series, 87

Santo huun “holy books”: in Quintana Roo, 24

Schele, Linda: accession symbolism at Palenque, 66,
67

Schellhas, Paul: God C, 95

Schultze Jena, Leonhard: ethnographic fieldwork
among Tlapanec Indians, 115

Schwede, Rudolph: physical properties of Paris
Codex, 15

Scorpio: may or may not be Maya scorpion stars,
157-163

Scribes, Maya: in Classic Maya art, 21; copy codi-
ces using Spanish alphabet, 23; learn Spanish in
16th century, 23; name for, in hieroglyphs, 21; in
20th-century communities, 23-24

Seler, Eduard: comparison of Dresden Codex New
Year pages and Landa’s New Year ceremonies,
129; correction numbers on Paris Codex constel-
lation pages, 163; Maya constellations, 157-15§;



succession of Katun Lords in Paris Codex, 66-71

Serpents. See Snakes

Serpent numbers: in Dresden Codex, 93, 95

Severin, Gregory: interpretation of Paris Codex, 16

Shook, Edwin M.: Mayapan stela, 30

Signs of the night: constellations in the Paris Codex,
151-163; in Momostenango, 151, 159; in the Paris
Codex, how used by Maya priest, 162-163

Sip “deer”: as Katun Lord, 69

Sirius (star) : associated with scorpion, 159

Sisal: katun stone at, 74

Skyband, in Paris Codex: constellation pages, 151-
152; day-sign section, 140; spirit world pages 149

Sky cords: in Paris Codex day-sign section, 135, 140;
in Paris Codex spirit world pages, 144-145, 149; in
20th-century Maya beliefs, 149

Skyropes. See Sky cords

Smailus, Ortwin: Chontal vocabulary, 87

Snakes: attacking or devouring, in Paris Codex day-
sign section, 140; heads, on cartouches in Paris
Codex day-sign section and Palenque Palace,
140; on Paris Codex God C pages compared with
Dresden Codex Chac almanacs, 98, 103; on Paris
Codex spirit world pages, 144-145, 149; water, as
metaphor for rain, 98

Solis Alcald, Ermilio: edition of Cédice Pérez, 16 n.
3, 86,92

Sosa, John R.: babah tuns in prayers in Yalcobd, 82;
identification of scorpion stars with Orion and
Sirius, 97

Southern Cross: in Momostenango, 162

Spanish provinces and municipalities: in Yucatén to
1550, 74

Spinden, Herbert ].: ceremonial bars, 66; Maya zo-
diac, 158; skyband on Paris Codex constellation
pages, 151-152

Spirit world pages in Paris Codex, 143-149

Stuart, David: decipherment of glyphs for “scribe,”
21; drawing of Piedras Negras Stela 11, 73; tun se-
ries at Copan, 87, 89

Stuart, Gene S.: drawings from Las Pinturas group
at Cob4, 29

Stuart, George: drawing from Las Pinturas group at
Coba, 29

Sullivan, Paul: citation of Villa Roja’s record of “liv-
ing rope” in the sky, 149

Sun glyph. See Kin glyph

Syntax of glyphs: in Paris Codex almanacs, 121, 124—
125; in Paris Codex God C pages compared with
Dresden Codex Chac almanacs, 106, 106-107, 108,
109

Tah Itza: also known as Tayasal, 167
Tamales: as offerings in Paris Codex God C pages

and Dresden Codex Chac almanacs, 97, 101, 104,
105, 113, 121

Tancah-Tulum: mural tradition, 28. See also Tulum
murals

Taube, Karl: Campeche stela similar to Mayapan
stelae, 32; comparison of Dresden Codex New
Year pages and Landa’s New Year ceremonies,
129; Death God, in Paris Codex day-sign section,
140; drawing of Las Pinturas group at Cob4d, 28,
29; glyph with Akbal infix may be form of God
K, 71; God C, 95; images in Paris Codex yearbear-
er pages, 132; katun wheels, 74; translation of uah
“maize tamale,” 121; uah element in Pauahtun
headdress, 143

Tayasal: division into thirteen parts, 71-74; katun ob-
servance at, 71. See also Avendafio y Loyola, Fray
Andrés de; Itz Maya

Tedlock, Barbara: calendar specialists in
Momostenango, 132-133; signs of the night in
Momostenango, 151, 159

Temples: in Paris Codex God C pages compared
with Dresden Codex Chac almanacs, 97, 99, 100,
105

Thomas, Cyrus: comparison of Dresden Codex New
Year pages with Landa’s New Year ceremonies,
129-132; Maya numeration, 110

Thompson, J. Eric S.: ac as Orion, 162; Chronicle
of Oxkutzcab, 84; comparison of Dresden Codex
New Year pages with Landa’s New Year ceremo-
nies, 129; Dresden Codex Chac almanacs, 119, 123;
Dresden Codex eclipse table, 153; early accounts
of hieroglyphic books, 14, 76; hel glyph, 71; kal
numbers in Dresden Codex Chac almanacs, 110;
Landa’s ceremony in month Uo, 87; one-day shift
in Yucatecan yearbearers, 127; Pauahtuns, 144;
subject matter of codices, 22; the term t'ol for divi-
sions of pages, 95; the term uinic for “twenty,” 112;
use of 364-day calculations, 163; Yucatecan meth-
od of recording dates, 76

Thrones: similarities between Paris Codex katun
pages and Classic Maya monuments, 71, 73

Tikal Structure 5C-4 Lintel 3: number column in
glyph, 146

Toc chac: glyphs for, in Paris Codex, 124; a kind of
rain, 124, 140

T’ol: divisions of pages, 44, 64

Tozzer, Alfred M.: kal in Yucatecan numbers, 110;
Palenque “ancestor cartouche,” 140; translations
of Landa—see Landa, Diego de

Treiber, Hannelore: interpretation of katun pages of
Paris Codex, 16; possible calendar round date in
the Paris Codex katun pages, 78-79

Tsab. See Constellation chart, Constellations, Pleiades

Tsolkin: as expressed in almanacs, 121; defined, 121;
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in Paris Codex day-sign section, 138

Tulum murals: compared with Paris Codex, 16 n. 1,
28, 149

Tun: defined, 83; “patrons,” on Santa Rita murals,
87; sequence, defined, 84

Tun-Ahau dates: probably record historical events in
Paris Codex, 76, 77, 78

Tun counts. See Tun series

Tun ending date: in Chronicle of Oxkutzcab, 84-86

Tun glyphs: with bar-and-dot numerals, 76, 77, 78;
followed by numbered Ahau glyphs as method of
recording dates, 76-78; numbered but not part of
tun-Ahau dates, 78; in Paris Codex prophecy texts,
78

Tun series: in Chilam Balams of Tizimin and Mani,
84-86; in Classic Maya art, 87; in Cédice Pérez, 86;
Maya uses of, 84-88; reading order in Paris Codex
tun-uinal section, 88-90

Tun-uinal: dates, in Paris Codex katun pages, 63-65,
76, 77; section of Paris Codex katun pages, upper
register, 84-93

Turkey: as Katun Lord, 68-69

Turtle: aligned with Gemini by Spinden, 158; as
Orion, 151; constellation in Bonampak murals,
157-158; star in Motul Dictionary, 157

Tusik, Quintana Roo. See Villa Rojas, Alfonso

Twenty, glyphs for: winic and kal glyphs in Paris
Codex God C pages compared with Dresden
Codex Chac almanacs and New Year pages, 110-
112, 115-119

Tzeltal Maya: attribution of Paris Codex to, 16 n. 2

Uah. See Tamales

Uayeb ceremonies. See New Year ceremonies

Uayeyab idols: Kan u Uayeyab and Chacu Uayeyab,
110

Ui'ih: glyphs for “famine” in Paris Codex prophecy
texts, 78, 80

Uinal: defined, 83

Uinal glyph: in Classic Maya distance numbers, 76;
suppressed in Paris Codex katun pages, 76

Uinal series: in Books of Chilam Balam, 90-93; in
Chronicle of Oxkutzcab, 84-86; in tun-uinal sec-
tion of Paris Codex katun pages, 90-93

Uinic “twenty.” See Twenty, glyphs for

Uo, month: ceremony described by Landa may have
been for a tun, 86-87

Ursua y Arismendi, Martin de: had codex at Tayasal,
167

Uxmal: katun stone at, 74

Van der Loo, Peter L.: bar-and-dot numbers in

Mexican codices, 115
Venus glyph: discussion of, 157

188 Index

Vienna Dictionary: tocol oc ha entry, 124; t'ol entry, 95

Villacorta, J. Antonio and Carlos A.: drawings
of Paris Codex, 15; pagination scheme of Paris
Codex, 15

Villa Rojas, Alfonso: caan chac weather phrases in
Chan Kom and Tusik, 125; Maya belief in “living
rope” in the sky, 149; Maya scribes in Quintana
Roo, 24; Pauahtuns in Chan Kom and Tusik, 144

Vulture: in Paris Codex Yearbearer pages, 132; in
phrase for rain, 124

Water: glyphs for “at the water,” 106; pond? lake?
cenote? in Paris Codex God C pages and Dresden
Codex Chac almanacs, 98, 102; snake, as metaphor
for rain, 98; used in ceremonies, 22, 27

Willard, Theodore A.: edition of Paris Codex, 15

Xcanchakan, Hacienda: caan chac weather phrase re-
corded in prayer, 125

Yalcoba: babah tuns recorded in prayers, 144; scorpi-
on star associated with Orion and Sirius, 159

Yearbearers: alternate sets in different sources, 127;
in Chronicle of Oxkutzcab, 84-86; in Cédice Pérez,
86; correspondence with European years, 127; de-
fined, 127; in Momostenango, 132-133; one-day
shift in, 127; in Paris Codex, 127-133; reconstruct-
ed in Paris Codex, 127, 128

Yucatecan method of recording dates, 76

Zac: month glyph in Paris Codex possibly part of a
calendar round date, 78-79

Zimmerman, Gilinter: early history of Paris Codex,
14

Zinaan ek: scorpion star in the Motul Dictionary, 157

Zodiac: better understood as a series of constella-
tions in the Paris Codex; defined, 151, 157; history
of interpretation in the Paris Codex, 157-159
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