Bibliotheca Sibiro-pacifica

Kulturstiftung Sibirien



The Jesup North Pacitic Expedition

Edited by Franz Boas

Memoir of the American Museum

of

Natural History

NEW YORK

Volume VI
THE KORYAK

BY

WALDEMAR JOCHELSON

LEIDEN NEW YORK
E.J. BRILL Lm G. E. STECHERT
i ents

Printers & Publishers American Ag

1908 1908



Waldemar Jochelson

THE KORYAK

Part I. — Religion and Myths
Part II. — Material Culture and Social Organization

Edited by
Erich Kasten and Michael Diirr

Verlag der Kulturstiftung Sibirien
SEC Publications



Bibliografische Informationen der Deutschen Nationalbibliothek:

Die Deutsche Nationalbibliothek verzeichnet diese Publikation in der Deutschen
Nationalbibliografie: detaillierte bibliografische Daten sind im Internet tiber
<http://dnb.d-nb.de> abrufbar.

ISBN: 978-3-942883-87-0
Herstellung: Books on Demand GmbH, Norderstedt

Alle Rechte vorbehalten
Printed in Germany

© 2016 Kulturstiftung Sibirien



CONTENTS
Preface by the editors of the series Bibliotheca Sibiro-pacifica ..........ccvcveeeevcrneevercrnenne. 7
Jochelson and the Jesup North Pacific Expedition:

A new approach in the ethnography for the Russian Far East
Erich Kasten and Mich@el DITT ...t 9

COMLEIES.....eeeuiereeteetiereeeeeeeeeie e etesaetete e eeeseebeese b e sessessesseseessesessessensessesseseesessensensensenseseans 35

INEEOAUCTOTY c.creinieeirerreecieteee ettt sese et seae e seae s sese et sese s seaessensenes

Authorities QUOLEd .......o.oeveviveeeeieeeectceecee e sens

AIPRADEL ...eeriecierreceirecer ettt eaes

I Historical RemMArks .......cccocreeereurerrererneenererneenenernereeessenseensenene

II.  Supernatural BEINGS .......ccocveeeveureereneinereererneeneernerneersessesessennene

III.  Guardians and Charms ........cccvceeeveereeeenerneenencrnesnesersesnesessennene

IV.  Shamanism and Incantations ........c.cceceveereeeererreeeercrneenenernennene

V. Festivals and Sacrifices ........oeveureeuneireerneineeeneineeireineeenennenes

VI. Birth, Death, and FUNErals .....cocoeoeeeeeeeeeeeeeeeeeeeeeeeeeeeeeeeeenes

VII. General View of Nature ..o

VIII. Myths of the Reindeer Koryak of the Taigonos Peninsula

IX.  Myths of the Maritime Koryak of the Western Shore of Penshina Bay ........... 231

X.  Myths of the Camps on the Palpal Mountain-Ridge ......c.ccocoeverreeerernerrencrnennee. 262

XI. Tales of the Maritime Koryak of the Coast of Upper Penshina Bay................. 264

XII. Tales of the Maritime Koryak of the East Coast of Penshina Bay..........c.c........ 331

XIII. Tales of the Koryak of the Coast Villages on Bering Sea ........ccccocveveurerrcrcrnennce. 334

XIV. Tales of the Kamchadal .........ccccveueieinieiiineciinccneccrcenciree e sesene 346

XV. Characteristics of KOryak Myths .......ccccocveeeneireerncineeeniineeeneineenesseessessesessesnene 358
Part II. — Material Culture and Social Organization

I.  The Country of the Koryak .......

II.  The Koryak Tribe .....cccooereuennee.

III. Habitat and Villages ....
IV, HAabItations .....ccoeeeeceeereeiereiceieeeecnereeseneseesesesense s s ssesessessesensesesensesssesscseses



V. Reindeer-Breeding

VI. Dog-Breeding .......cccocoveurevcenerreccererneccenernenee
VII. Fishing, Hunting, and WAr ... ssessesesseseene 550
VIII. Household Utensils and FOOd ...........cocnuniinininiciciciciccciccccsecseescens 590
IX.  CLOtRING woevreveecieireeeireireetreteeeireeeese ettt ses et es et ses et sesesacesesss 614
Ko MANUFACTUTES .ououiiecieieiiiiiiceceeice et 638
XL AT et 677
XII. FaMULY LIfe oot nse s s sasasssssssssssssesssssessenses 760
XL SOCIAL LIfE ..ot ss s seees 787
XIV. History of the Contact of the Koryak with Russians, Americans,

and Neighboring PEoples ... nseseene 810
List Of TIIUSTIALIONS ..e.vueveeerreveeeererercieeeeeeieeeesetsesenseeesensessesense s nsessesensesesensessesesssssesns 838
List of Koryak and Allied NAMES .......c.ccccreueeerremeencereieneeneieneinesenesnesensessesessessesessessesens 846
INAEXK oo s 850
COITIZENAR ..o 878

Map Showing Distribution of Tribes in Northeastern Siberia .........cccoecvevviurinccanee 881



PREFACE BY THE EDITORS
OF THE SERIES BIBLIOTHECA SIBIRO-PACIFICA

Since the 18th century, researchers and scientists have traveled the peninsula of Kam-
chatka in the Russian Far East. Many of them were of German origin and had been
commissioned by the Russian government to perform specific tasks. Their exhaustive
descriptions and detailed reports are still considered some of the most valuable docu-
ments on the ethnography of the indigenous peoples of that part of the world. These
works inform us about living conditions and particular ways of natural resource use
at various times, and provide us with valuable background information for current
assessment.

As the first profound anthropological descriptions of that region, the publica-
tions of the Jesup North Pacific Expedition, undertaken in the first years of the 20th
century, marked not only the beginning of a new era of research in Russia. They also
represented a shift of the already existing transnational research networks toward
North America. Nevertheless, they—and in particular the present new edition of
The Koryak by Waldemar Jochelson from 1908—also draw on the aforementioned
earlier publications. Jochelson’s work was an important milestone for Russian and
North American anthropology. And as a unique contribution to thoroughly under-
standing the cultures of the North Pacific rim, it constitutes a particularly useful
extension of the series Bibliotheca Sibiro-pacifica.

The volumes of the Jesup North Pacific Expedition were published successively in
installments, some of them over periods of several years. The task of the series editor,
Franz Boas was an arduous one, since he had to secure funding as well as establish
an international network of researchers. Quite often, he had to inspire the necessary
motivation of authors living in different countries and working, at times, in insecure
conditions. Given such circumstances, it is understandable that the publications of
the Jesup North Pacific Expedition contain a number of inconsistencies and typo-
graphical errors. Moreover, the transcription methods used at that time could be
confusing to modern readers. To make this comprehensive monograph easier to read,
and to minimize the original editorial shortcomings, we chose to typeset the new
edition. The goal was to adapt the illustrations and plates to the book format of this
series, while at the same time retaining the stylistic integrity of the original layout.
This required the illustrations to be scaled down consistently to 80 % of their original
size and the plates to 75 %. For better readability, the map legend was removed from
the bottom to the right side of the map. In the present volume, the page numbers
of the original edition are given in square brackets. Except for the table of contents
(pp- 35-42) and the list of illustrations (pp. 838-840), the page references have been
retained. The original edition can be downloaded from the website of the American
Museum of Natural History.!

1 http://digitallibrary.amnh.org/handle/2246/8
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The digital version of this new edition is available under open access for down-
load at the website of the Kulturstiftung Sibirien.! The PDF files are fully search-
able, and comprehensive data structures® can be added subsequently, step by step,
by linking the files with recent audio and video materials, or with other types of
scientific data. For example, more recent updates from other historical and natural
sciences can be linked in readily at any time. Along with the documentation of indig-
enous knowledge, this should encourage the integration of different academic fields
and various kinds of knowledge, in particular with regard to the sustainable use of
natural resources. As with the peoples of the North Pacific Coast of North America,
this could serve also in Kamchatka as the basis for contemporary and future-oriented
co-management of natural resources. The volumes of this series may contribute, in
this way, to current and future research on important issues, such as aiding in the
preservation of threatened ecosystems and countering the loss of cultural diversity.

As with the previous publications in this series, the present edition contains a
foreword by the editors that scrutinizes Jochelson’s methods and examines the
broader impact of his work. This foreword places the monograph into the context of
earlier ethnographic accounts of that region, as well as assessing its contribution to
current and future anthropology.

Fiirstenberg/Havel, January 2016 Erich Kasten
Michael Diirr

1 http://www.kulturstiftung-sibirien.de/bibliothek_E.html

2 http://www.siberian-studies.org/publications/tek.html



JOCHELSON AND THE JESUP NORTH PACIFIC EXPEDITION:
ANEW APPROACH IN THE ETHNOGRAPHY OF THE RUSSIAN FAR EAST!

Erich Kasten and Michael Diirr

During the period of perestroika, and since then, renewed attention has been paid to
earlier Russian-American comparative research on the cultures of the peoples span-
ning both sides of the Bering Sea region. With the exhibitions Crossroads of Conti-
nents (Fitzhugh and Crowell, eds., 1988) and Drawing Shadows to Stones (Kendall,
Mathé and Miller 1997), the significant results of the Jesup North Pacific Expedition
(1897-1902) were made known to a broader international public. At the same time, a
comprehensive research program called “Jesup 2” explored the legacy of that expedi-
tion (Krupnik and Fitzhugh, eds., 2001). Further aspects of this grand venture were
discussed at a symposium in Bonn (Germany) more recently in 2011 (Dahlmann,
Ordubadi, Winterschladen, eds., 2016). These academic projects aroused great inter-
est, especially in the hitherto far less known northeast Asian part of the expedition,
which was directed by Waldemar Jochelson.? His work resulted, not least, in the pub-
lication of the present two volume edition dealing with the Koryak.

This monograph of Jochelson, together with the works of his colleague Waldemar
Bogoras on the Chukchi, marks the beginning of a new era. They were the first thor-
ough and insightful descriptions of that region to focus on anthropological themes.
Most notably, they adopted or tested novel methodological approaches to this new
and emerging scientific discipline. This contrasts with reports from a number of 18th
and 19th century ventures that explored the North Pacific rim. Driven by the mer-
cantile interests of the Russian Empire, they resulted in comprehensive and detailed
descriptions of the natural environments and cultures of the region. The research-
ers who were invited to accompany the expeditions and record their observations
mainly had professional backgrounds in the natural sciences. At that time, ethnology
or cultural anthropology had not yet been established as a discipline in its own right.
Hence, these earlier scientists were inclined to view indigenous peoples and their
cultures from a relatively broad perspective (Kasten, ed., 2013). Most of those who
visited Kamchatka before Jochelson were of German or German-Baltic origin. While
working in the service of Russian authorities, they established transnational research
networks that stretched from Western Europe to the Russian Far East. When Jochel-
son arrived, along with the associated scientists of the Jesup North Pacific Expedi-

1 The authors thank Matthias Winterschladen, Megumi Kurebito, Margarita Zhukova, and
Valentina Dedyk for their valuable comments, as well as Tom Koppel for his thoughtful copy-
editing of the English text.

2 The name variants Waldemar Jochelson and Waldemar Bogoras are used here, just as in the
publications of the Jesup Expedition, rather than their transliterated forms Vladimir (II'ich)
Iokhel’son and Vladimir (Germanovich) Bogoraz.
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tion, these transnational networks began to expand or to shift toward North America
as well. At that juncture, they were powerfully influenced and stimulated by the work
and personal involvement of Franz Boas, who was, just then, laying the foundations
of modern cultural anthropology.

Biographical outline

Waldemar Jochelson (Vladimir II’ich Iokhel’son)! was born in 1855 in Vilna into
an orthodox Jewish family. He attended a rather liberal rabbinical college, where
he came into contact with revolutionary student groups and eventually played an
active role in them. When his involvement became known to the Tsarist police, he
was forced to escape to Berlin in 1875. Only one year later, however, he returned to
Russia and continued his earlier activities. He joined the revolutionary movement
“Zemlya i Volya” and later its successor organization “Narodnaya Volya.” Following
the assassination of Tsar Alexander II, Jochelson again managed to avoid arrest and
fled to Switzerland. There he carried on his revolutionary work while studying social
sciences and economics at the university of Bern. In 1885, wanting to visit Russia
again, he was arrested at the border and put into solitary confinement in the Peter-
and-Paul-Fortress in St. Petersburg. In 1887 he was sentenced to 10 years of remote
internal exile at Sredne Kolymsk in the northeastern part of the Yakut region.

During the years of exile, he got to know Waldemar Bogoras (1865-1936), who had
been sent there for similar political activism. They developed a long-lasting friend-
ship. Both suffered from a lack of intellectual stimulation and the resulting boredom,
which may have engendered a mutual interest in ethnography. For both of them, this
dovetailed perfectly with the revolutionary calling of narodichestvo, “to go among the
people.” (Winterschladen 2016: 78) And so, with special permission from the authori-
ties, Jochelson and Bogoras welcomed the opportunity to participate in the Sibiryakov
Expedition (from 1894 to 1897) and conduct historical-ethnographic research. During
that time, Jochelson lived among the Yukagirs. He was clearly excited at studying the
dialects of their language as well as their culture. According to Winterschladen (2016:
80), the new intellectual experiences and challenges of these years apparently brought
about a turning point in Jochelson’s interests. He shifted away from his former revo-
lutionary activities and embraced the prospects of a future academic career. Bogoras,
however, portrayed himself after the expedition as a person with a multifaceted per-
sonality, moving back and forth between serious science and political journalism.
Vakhtin (2004: 36), as well, sees Jochelson (at least after the Jesup expedition a few
years later) as a man more in search of “a quiet harbor,” where he could concentrate
on working up his materials for publication.

Hence, after his return from exile to St. Petersburg in 1898, Jochelson went back

1 This biographical sketch is based mainly on Vakhtin (2001), Brandi$auskas (2009), Kniippel
(2013), and Winterschladen (2016), where further literature and references can be found.
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to Switzerland to finish his studies there. Due to fortunate circumstances, the oppor-
tunity arose up for Jochelson to build upon his former studies and follow up his aca-
demic ambitions.

Around the same time, in 1897, Franz Boas made a proposal to Morris K. Jesup, the
president of the American Museum of Natural History in New York. Boas envisaged
an ambitious program to examine the mutual cultural influences between north-
eastern Asia and northwestern America. He supposed that these could be traced by
studying the contemporary peoples of the North Pacific rim.

While Franz Boas was setting up a research team to study the Asian sector of the
region, he faced difficulties with his candidates. The Austrian Erwin Ritter von Zach
unexpectedly withdrew his initial commitment. Boas had little trust in the young
German Berthold Laufer, who was expected to take part in the Amur expedition.
In the end, Boas turned for advice to Friedrich Wilhelm Radloff, the director of the
Museum of Anthropology and Ethnography in St. Petersburg. Standing in opposi-
tion to other trends in Russian ethnography, Radloff was interested in promoting
the same kinds of research that Boas favored (Kan 2004: 30). He was immediately
able to recommend Jochelson and Bogoras. Already in the autumn of 1898, Boas met
Jochelson for the first time in Berlin. In the correspondence that ensued, Boas drafted
the research plan and defined the conditions of the resulting contract.! Jochelson was
appointed to be the leader of the Siberian team. He was slated to work primarily with
the Koryak, where he was expected to collect a number of artifacts and a body of
anthropometrical data, take photographs and make sound recordings employing the
new technology of wax cylinders. A special focus was to be on the study of Koryak
languages and mythologies, as well as on the acquisition of ethnographic artifacts for
the collection of the American Museum of Natural History.

For Boas it was crucial that, in advance of the project, Jochelson should come to
New York and receive clear, detailed instructions in person. The upcoming fieldwork
was expected to take about one and a half years. Following the fieldwork, Jochelson
was expected to spend a similar length of time in New York to work up the material
there. It turned out that, for several reasons, the start of the expedition had to be
delayed by an additional year. Jochelson was eager, first, to complete his dissertation
in Bern. Moreover, both he and Bogoras were still working on the publication of
results from the Sibiryakov Expedition.? There were also protracted negotiations with
Boas over questions of payment. And both men had suggestions of their own to make
about the best routes to take and other details of the expedition. Eventually, Jochel-
son succeeded in convincing Boas to expand his research to include the Yukagirs.
Likewise, Bogoras wanted to include additional research among the coastal Chukchi
and the Siberian Yup’ik, where he had not worked before.

1 For further details, see Vakhtin (2001: 8off.).

2 Apart from some articles, both the Yukaghir and Chukchee text collections appeared in
Russian (Iokhel’son 1900, Bogoraz 1900).
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In March 1900, Jochelson and Bogoras arrived in New York and signed the con-
tract with Jesup. Besides the zoologist Norman G. Buxton and his assistant Alek-
sandr Akselrod, it was agreed that Jochelson could bring his wife, Dina Jochelson-
Brodskaya, along on the expedition. She had studied medicine in Ziirich and was now
appointed to be in charge of the photography and the collection of anthropometrical
data. Bogoras’s wife Sofiya was also permitted to join her husband on the expedition.'
Detailed instructions about particular themes and locations for the research were
noted by Boas in a written letter. According to the contract, the overall aim of the expe-
dition was to conduct an “ethnological and biological survey of northwestern Asia.”

Buxton’s zoological results were later published at the American Museum of
Natural History by J. A. Allen (1902, 1905; Allan and Buxton 1903). This was despite
the fact that these descriptions do not contain information about traditional uses of
key wildlife resources. Most of the conversation that Jochelson had with Buxton about
the collected zoological specimens was apparently limited to Jochelson’s concurrence
that certain mammals also existed in the Kolyma area, where Buxton did not carry
out investigations. Among his achievements, Jochelson is credited with having col-
lected some important mammal specimens. In fact, a mouse that he collected was
named after him—Evotomys jochelsoni, sp. nov. (Kolyma red-backed mouse; Allen
and Buxton 1903: 148) The most informative part of the Buxton papers, for our pur-
poses, is his diary. It provides a clearer picture of the course and conditions of their
journey, even though the two men traveled apart from each other most of the time
(Allen and Buxton 1903: 104-119).

Before Jochelson and Bogoras finally arrived in Vladivostok on May 16, 1900, Boas
had asked Radloff to inform the Imperial Academy of Sciences of their plans and to
request the assistance and cooperation of the Russian government (Vakhtin 2001:
86). This was granted to Jochelson and Bogoras in a formal letter. Although, as has
often been the case in Russia, orders were sent simultaneously to the local authorities
calling for surveillance of their work. Jochelson later published an anonymous article
in Stuttgart (1903) describing the situation and even quoting from the secret letters.
He speculates that the obstructions caused by these secret orders could easily have
prevented the success of the expedition, “If the travelers had not known the district
well and had not had broad knowledge as well as personal relationships with the native
people, the expedition would have remained without results.” [...] “It must be ques-
tioned what these secret orders meant? Did the ministry fear the propagation of sepa-
ratist ideas among the Chukchi? Where is the logical connection between the ‘earlier
anti-government activity’ of the travelers, for which they had already been punished,
and their later involvement in the commissioned scientific work? If it is correct that
there was seen to be such a connection, why did the ministry not respond to the appli-
cations by the Academy of Science and the Geographical Society by saying that it was
not required to assist these travelers with their scientific work?” (Jochelson 1903: 256)

1 For more on the team members, see Winterschladen (2016: 87).
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Fig. 1. Waldemar Jochelson, N. G. Buxton, and Waldemar Bogoras in San Francisco
before their departure for Siberia, spring 1900.
Image # 338343. American Museum of Natural History Library

On July 24, 1900, Jochelson and his wife Dina Jochelson-Brodskaya left Vladi-
vostok together with Buxton and Akselrod. Heading north, they arrived on August
16 at the village Kushka, near the mouth of the river Gizhiga, only to find the place
uninhabited. A measles epidemic had decimated the population the previous winter,
and survivors had withdrawn to the interior (Allen 1903: 108). The Jochelsons decided
to move on to Koryak settlements located along the Penzhina and Gizhiga bays,
where they worked during the following winter. They were joined there in December
1900 by Bogoras, who then traveled until April 1901 among the eastern branch of the
Koryak. He also visited the Itelmen to collect texts in both languages as well as some
ethnographic objects from the eastern Koryak.
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Fig. 2. The Jochelsons travel with Reindeer Koryak, 1901.
Image # 4155. American Museum of Natural History Library

From their base camp, Jochelson and his wife undertook field trips to the interior
of the Gizhiga district and to the Reindeer Koryak on the peninsula of Taigonos. It
was no doubt a wise decision to concentrate on this area, rather than traveling under
uncertain weather conditions to more distant places in northern Kamchatka or along
the Pacific coast. This allowed Jochelson to focus on his thorough case study of the
local whale festival in the village of Kuel. He was forced to miss similar festivals at the
other locations farther to the east. But the lengthy travel time would have precluded
this, as they were held almost simultaneously. In summer 1901, the Jochelsons set off for
Verkhne Kolymsk to conduct further studies on the Yukagir. They stayed there until
the beginning of March 1902, eventually returning to New York in November 1902.

As an appointed assistant of the American Museum of Natural History, Jochel-
son began to work up the collected material. His hope for secure employment did
not materialize, however, due to a conflict between Boas and Jesup over the financ-
ing of publications resulting from the expedition. In early 1904, therefore, Jochelson
decided to return to Europe without having finished his work on the collected mate-
rials. Nevertheless, the friendship that Boas had already established with Jochelson
(and Bogoras) endured. In the coming years, Boas was able to arrange for their par-
ticipation at various congresses of Americanists. Jochelson and his wife spent time
living in Ziirich, London and Berlin. He was offered a position as junior curator at the
Museum of Anthropology and Ethnology in St. Petersburg. He considered it inad-
equate but ultimately accepted and moved there in 1907.



15

Fig. 3. Dina Jochelson-Brodskaya in front of a native sod-covered hut, summer 1900.
Image # 337626. American Museum of Natural History Library

Fig. 4. Jochelson and his team rafting down the Korkodon River, fall 1901.
Image # 4194. American Museum of Natural History Library
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In the meantime, Jochelson continued to prepare his publication on the Koryak,
which eventually appeared in 1908 under the imprint of the American Museum of
Natural History. He had assumed that this would enhance his reputation, leading
to further scientific work in Russia. This proved to be correct. While planning for
another expedition to the North Pacific, he received an offer to participate as the head
of the ethnological section in the Kamchatka Expedition of the Russian Geographical
Society. This venture, also named for its sponsor, Fedor Ryabushinski, spanned the
years from 1908 until 1911. Jochelson was sent to the North Pacific to conduct field-
work in Kamchatka. He was able to bring the Commander Islands and the people of
the Aleutian Islands into the program as well.

Upon his subsequent return to St. Petersburg, Jochelson once again found himself
in uncertain circumstances. While struggling to complete his publication on the
Yukagir, which he still owed Boas, he was also eager to work on his new materials
from the recent Ryabushinski Expedition. His situation became even worse after the
October revolution of 1917. Bogoras and Lev Shternberg (1861-1927) obtained profes-
sorships in the Faculty of Ethnography at the newly founded Institute of Geography
in Petrograd, but Jochelson did not find steady employment there, which could have
provided him a comfortable living. In his unsuccessful applications to other similar
institutions, he pointed out that his concern was to preserve the languages and the
peoples of the Yukagir, Aleut and Itelmen, as these were threatened by assimilation.
Alluding to the rhetoric of the Bolsheviks, he added that these peoples had been dis-
advantaged during tsarists times and needed the support of the new socialist state
(Winterschladen 2016: 100). After the Kronstadt uprising of 1921, however, the politi-
cal climate began again to change, bringing with it further repressions. Meanwhile,
like many others, Jochelson faced increasing poverty. He decided to leave Russia
again and return to the United States. Together with his wife Dina, he moved to New
York in 1922.

Even in the US, however, it was difficult for them to become established as scien-
tists with stable incomes. Mainly through the support of Boas and commissioned
work projects that he had arranged for them, they were able to eke out a subsistence
living. In spite of the difficulties, Jochelson was able to publish most of the materi-
als that he had collected during his earlier expeditions (Jochelson 1925, 1926, 1933) as
well as a monograph written under contract for the American Museum of Natural
History titled Peoples of Asiatic Russia (1928). However, he never managed to com-
plete the publication of his materials on the language and culture of the Itelmen and
on the language of the Aleut, both of which were from the Ryabushinski Expedition.

Jochelson died on November 2, 1937, leaving this work to posterity. The Itelmen
(Kamchadal) texts that he had collected were eventually edited by Dean Stoddard
Worth (Worth, ed., 1961),! and the Aleut texts by Knut Bergsland (Bergsland, ed.,

1 New edition converted into contemporary Itelmen orthography with partial reconstruction of
the phonemics: Khaloimova, Diirr and Kasten (eds., 2014).
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1990). His manuscript on the ethnography of the Itelmen living on the west coast of
Kamchatka will be published for the first time in 2016 in a volume edited by David
Koester (Jochelson 2016b).

Motivations

One might wonder: What could have been the motivation for Jochelson and Bogoras
to return of their own free will to such faraway and uneasy places, where they had
been exiled for many years? They had complained repeatedly about the harsh living
conditions while traveling in rough circumstances and while staying in local com-
munities (Jochelson 1899a, vol. 2: 228-229). But over the years, both of them had cer-
tainly also experienced the hospitality of the people, which they may well have come
to appreciate (Jochelson 1908: 425 [447 in this volume]). Nevertheless, Jochelson’s
accounts do not indicate that he was eager to establish long-lasting ties to the local
peoples with whom he worked. Once he had collected his data, which was clearly
meant only for his own scientific purposes, he never intended to visit the particu-
lar region again. This is in contrast to present-day anthropology, where fieldworkers
often maintain lasting relations with the indigenous community in which they have
worked. Well after a project has been finished, they frequently want to return and
share the worked-up materials with the community and local individuals.

Jochelson’s and Bogoras’s motivation was most likely in part morally founded in
their aim not to let these peoples “fall into oblivion.” (Winterschladen 2016: 89) And
yet, their approach of “salvage anthropology” by no means aimed at sustaining the
endangered languages and cultures. Thus Michael Krauss is “struck, even shocked,
that as revolutionaries, discoverers of cultural relativism, they [Boas, Jochelson, and
Bogoras] wrote so little in their JNPE contributions to protest or even express regret
about the then very active colonial suppression of the languages and cultures” (2003:
215).

For Bogoras, the humanitarian imperative and concern for native peoples appar-
ently did not yet involve their re-education toward socialist values and ways of think-
ing. That only appears as part of his missions and commitments in the 1920s and later.
It seems that he simply wanted to support their aspirations to a better life, which had
been blocked so far by the tsarist regime (Winterschladen 2016: 82). At first, Jochelson
obviously shared this attitude. Probably after meeting Boas, however, his priorities
shifted. The prospects of a scientific career became increasingly realistic and attrac-
tive to him. Through participation in this prestigious expedition, he apparently real-
ized, he would get the opportunity to enhance his reputation and collect abundant
data for later publishing projects.
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Fieldwork and research methods

To what extent are Jochelson’s motivation and primary research aim reflected in his
fieldwork methods, and in the way he met and interacted with local people? Unfor-
tunately, his publication on the Koryak tells us very little about these questions. In
accordance with Boas’s instructions, this monograph was written in an academic
descriptive style. As a result, the text is almost devoid of personal or emotional com-
ments about his relations with local collaborators or informants. At several points,
Jochelson briefly mentions “his” Cossack, a man who seems to have assisted him and
his wife mainly with sledge transportation. He occasionally also refers to their inter-
preter, Nicholas Vilkhin, a “Russianized Koryak” from the settlement of Gizhiginsk.
Jochelson characterizes him as being “in equal command of the local Russian dialect
and the Koryak language, [...] although I had to labor hard before I had him trained
for the work.” (Jochelson I: 15 [56]) Only in one instance does Jochelson describe in
somewhat greater detail the way in which they worked together: “Very few of the
women were able to dictate to me two tales in succession. Usually, after having told
one tale, they would ask to be relieved, for they were tired. In taking my notes, I was
obliged to stop frequently, for I could see that my interpreter was tired, and unable to
follow my questions with proper attention.” (Jochelson 1908: 426 [448]) This quote is
also revealing in other ways. It provides a rare case of deeper insight into Jochelson’s
fieldwork and recording techniques, which may be considered questionable accord-
ing to our present standards (Kasten 2016b).

Another critical aspect is that the texts most likely were not dictated in the
Koryak language. Jochelson does not explain whether the various tales and expla-
nations were told to him and Vilkhin in Koryak or in Russian. This issue cannot be
resolved, because the texts are only known through their published English transla-
tions (Jochelson 1908: 125-340 [167-357]) and no original fieldnotes seem to exist.!
Moreover, Jochelson relied entirely on the linguistic expertise of Bogoras,* as “he
has revised and corrected the transcriptions of all Koryak names, words, incanta-
tions, and other Koryak phrases, contained in this book.” (Jochelson 1908: 15 [56])
Bogoras explains this division of labor in his edition of Koryak Texts: “I undertook
the study of their language, because my practical knowledge and previous studies
of the Chukchee language put me in a position to acquire with ease a knowledge
of the Koryak, which is closely related to the Chukchee.” (Bogoras 1917: 1) Bogoras
also mentions the role of Vilkhin in the process of data collection (Bogoras 1917: 4).
Although this division of labor permitted the collection of quite reliable linguistic
data from the Koryak, despite their single brief field trip, one may wonder whether
Bogoras’s understanding of Koryak was to a certain degree Chukchi-biased: “The

1 cf. thelists of the unpublished materials in Jakobson et al. (1957) and Kniippel (2013).

2 Nevertheless, Jochelson was a linguist in his own right, as his work on the Yukagir language
(Jochelson 1905, 1926) as well as on Aleut and on Itelmen, demonstrates.
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rules of pronunciation, which are strict and consistent in the Chukchee language, are
quite lax in all the Koryak dialects.” (Bogoras 1917: 4) The English translations of the
Koryak texts, later edited in Bogoras (1917), and of the hitherto unpublished Itelmen
(Kamchadal) texts, recorded by Bogoras, were published first in Jochelson (1908) and
amount to more than 25% of the text’s entire corpus (1908: 284-297, 309-340 [309-
321, 331-357)).

Beyond this method of acquiring dictated texts, Jochelson employed for the first
time in that region the revolutionary new technique of phonograph or wax cylin-
der recordings.! With some amusement, he describes the reaction of the speakers or
singers toward this unknown device, which was mostly used for recording shaman’s
incantations or healing songs: “Our phonograph made the most striking impression
wherever we went. Often a hundred persons would crowd into the house where we
put up our phonograph, and gather around it in a ring.” (Jochelson 1908: 426f. [448])
and “after eating two fungi, he [a Reindeer Koryak] began to sing in a loud voice,
gesticulating with his hands. I had to support him, lest he fall on the machine; and
when the cylinder came to an end, I had to tear him away from the horn, where he
remained bending over it for a long time, keeping up his songs.” (Jochelson 1908: 583
[609])

The expedition’s visual ethnographic documentation was also altered and
enhanced by the newly introduced technology of photography. For earlier accounts,
and well into the 19th century, we still have to rely on hand-sketched or painted illus-
trations. Some of these images were created by artists who never actually saw the
particular scenery or subject in person, which inevitably led to distortions (Jochelson
1908: 131T. [54f.]). Others, however, such as the watercolors of Friedrich Heinrich von
Kittlitz (2011) from his journey through Kamchatka in 1828, looked almost as natural
and precise as later photographs. During the expedition, Dina Jochelson-Brodskaya
was responsible for the photographs, which were primarily taken for the purpose of
documenting “physical types” (Miller and Mathé 1997: 19). As a result, many of the
pictures are portraits of individuals. There are also, however, many scenes of daily
and ceremonial life as well as views of the landscape. The documentary accuracy
or precision of the plates and figures in the edited volume should not be overrated,
though. Some of the original photographs were modified prior to publication with
the aim of enhancing their value as interpretative reconstructions: “Plate xx1x, Fig.
1, represents two Koryak in armor, with bent bows. The plate is the reproduction of a
photograph taken by me, except that the artist, Mr. Rudolf Cronau, sketched in under
my direction the missing wing of the armor.” (Jochelson 1908: 563 [588])

1 Bogoras notes that two of the songs he published in his Koryak Texts were transcribed from the
phonographic recordings of Jochelson (Bogoras 1917: 103). Most of Jochelson’s wax cylinders are
now in the holdings of the Archive of Traditional Music in Bloomington, and a few are in the
Phonogram Archive of the Ethnological Museum in Berlin (Kniippel 2013: 44-48).
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Fig. 5. They often set up two tents in the field. One served as living and writings quarters,
the other as portable studio and darkroom.
Image # 4148. American Museum of Natural History Library

When taking the anthropometric measurements, which was mostly done by Dina
Jochelson-Brodskaya, the couple encountered difficulties and frequent resistance
among those to be investigated in this way. They feared “that they would die if they
allowed themselves to be measured.” (Jochelson 1908: 49 [86]) With the help of a
Koryak elder, Jochelson employed a trick-of-the-trade, much like some that are well-
known from Boas’s methods on similar occasions (Cole 1985: 107). “He [the elder]
assured the Koryak, half in jest and half in earnest, that their heads and bodies were
being measured in order to get caps, boots, and coats which the Czar was to send
them the next year. However, he himself refused for a long while to allow me to take
his measurements.” (Jochelson 1908: 409 [426]) Unfortunately, Jochelson did not
inquire further as to whether these kinds of body measurements were felt to be an
intrusion into a person’s privacy. It is possible that the resistance was in response to
a recent campaign against foreigners. There may have been fear that such unknown
practices would cause an epidemic, as had happened a few years earlier, following
the visit of another researcher, N. V. Slunin. In any case, the inhabitants of the Taigo-
nos peninsula subsequently referred to Jochelson as “face-measuring chief.” Those
of Paren were obviously more impressed by his abilities in recording texts, so they
called him “tales chief.”
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Fig. 6. Drawings by Koryak illustrating mythological themes, 1901.
Image # 1585. American Museum of Natural History Library
(cf. Fig. 1, 28 and 57 in this volume)

There is another aspect of Jochelson’s nearly ethnohistorical approach that char-
acterizes the later sections of his work (1908: 761-811 [787-837]), namely the consulta-
tion of archival materials from the 18th and early 19th centuries housed in the Gov-
ernment Archives of the Gizhiga district. This was to supplement his information
from earlier published sources. Besides contributing to a better understanding of the
demographic and economic situation in past times, these materials enabled Jochel-
son to demonstrate the Russian influence on Koryak pictographic memoranda and
commercial notes: “Later on I found in the archives of the natives on the Kolyma
River receipts of Russian officials of the eighteenth and the beginning of the nine-
teenth centuries. The receipts testified as to the payment of tribute in furs by the
native chiefs, and the number of fur skins or rubles received as tax was indicated by
Russian letters and also by means of the system used by Qacilqut, evidently for the
benefit of the illiterate natives.” (Jochelson 1908: 727 [754])

Jochelson (and Bogoras) also made use of another pioneering new genre of eth-
nographic documentary. Obviously following Boas’s instructions—and based on his
own experiences during his earliest fieldwork on Baffin Island in 1883 (Miiller-Wille
2014: 111-117)—Jochelson encouraged native people to make drawings on their own
(1908: 723ft. [7501L.]), even though he had earlier already collected illustrations from
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them (1899c¢). This corresponds with an overall intention and aim to let them docu-
ment, without censorship, scenes and perceptions as seen from their own viewpoints
(see below). Thus Jochelson points out that “the collections of drawings were made
on paper with pencil [...], who drew at my request, and without any instruction or
explanation on my part.” (1908: 724 [751]) The same method is often employed in
contemporary ethnographic research. Sometimes this has the additional purpose of
showing and emphasizing community participation in the design of text collections
and learning tools (Kasten 1998, 2015a).

Jochelson and Bogoras collected hundreds of traditional tales from the Russian
Far East and compared them with those compiled in North America by Boas and
others (Jochelson 1904, 1906, 1908, Bogoras 1902, 1910, 1917 and 1928). This was an
important objective and accomplishment of the Jesup Expedition and one that
closely followed the practices of Boas himself. He had published similar work on the
peoples of the Pacific Northwest coast, the goal being to reconstruct migrations and
cultural contacts from borrowings and adaptations of mythological elements (Boas
1895: 329-363; Diirr 1992: 392—-394). Jochelson summarized the results of this com-
parative study: “In concluding my review of the Koryak folk-lore, I deem it necessary
to state, that I regard the identity of the Koryak folk-lore with that of North America
as established.” (Jochelson 1908: 362 [380])

Jochelson also referred to texts as a source for reconstructing earlier stages of
the cultures under consideration, e.g.: “One tale [...] points to their former posses-
sion of subterranean dwellings.” (1908: 465 [487]) At another point he speculated
about an earlier stage when Koryak used driving-dogs while referring to mythol-
ogy: “From this myth it may be concluded that the creator of the Koryak world is
conceived of as having driving-dogs.” (1908: 502, note [526f.]) And in his discussion
of reindeer-breeding he stated: “The myths give no tangible data as to the origin of
reindeer-breeding.” (1908: 474 [499]) This approach is related to Boasian methods.
Boas himself, however (Boas 1916, 1935), mainly abstained from speculations about
the past. He usually restricted himself to seeking either reflections of, or contradic-
tions to, cultural practices that had been documented elsewhere. It may be worth
noting in this context that Jochelson not only assumed that myths can be seen as pre-
serving older cultural practices. He also tended to speculate on earlier cultural stages,
based on the assumption that certain artifacts, such as funeral costumes, materialize
these older stages: “Women’s funeral costumes have no caps—a fact, which shows
that in former times the Koryak women did not wear caps.” (1908: 597 [624])

Selected themes
Regarding the treatment of specific ethnographic themes, Jochelson’s conclusions are

usually based on far-reaching and thorough comparative discussions of the existing
academic literature at that time. A good example is the origins of reindeer breeding.
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(Jochelson 1908: 469-501 [493-526]) He strives to combine these results with his own
observations and assessments. In making recommendations on possible develop-
ments for a more sustainable Koryak economy, Jochelson diverges noticeably from
Boas’s defined project aims and adopts applied approaches that were characteristic
of mid-19th century German-Baltic ethnographic research in Kamchatka.! Thus
he questions “if it would become possible for the latter [the Russians] to raise the
civilization of the natives?” (1908: 805 [831]) Toward this end, Jochelson believes in
the success of practical school education that pays particular attention to enhancing
the efficiency of traditional branches of the native economy, so “that their further
development could be left in their own hands.” (1908: 806 [832]) Here Jochelson is a
forerunner of later developments in native self-government that have been realized
at least in some parts of North America. His concern is underscored by his harsh
critique of the colonial policy of the Russian Empire, which “maintains its remote
northeastern colonies solely for the glory of possessing a territory,” (1908: 804 [830])
or for “a petty national pride, but [...] paid for by the government through a costly
administration of unprofitable colonies.” (1908: 802 [828]) At the same time, Jochel-
son gives a blunt account of the brutal excesses in the way this policy was put into
practice. Today, this is celebrated by state authorities in Kamchatka as the annexation
(prisoedinenie) of these far eastern provinces to Russia.

On the other hand, Jochelson obviously endorsed the testimony of an elder herds-
man who believed in “the source of power in the Russian government, and not in the
customs of his people.” (1908: 769 [794]) When discussing potential prospects for
further economic development, he concludes that the “primitive state of the material
life of the Koryak, left almost intact by outside influence, determines the primitive
state of their mental culture.” (1908: 405 [423]) This view differs clearly from what we
have learned, for example, from the much earlier Georg Wilhelm Steller. A reason
for this might be that Jochelson already looked at native cultures more from the per-
spective of current anthropological science. Steller, in contrast, gained his thorough
insights and deep respect for traditional environmental knowledge through his role
as a thoughtful participant observer. It was an approach that he employed to a consid-
erable extent already in the mid-18th century (Kasten 2013: 249-251). Unlike Steller,
Jochelson seems to have been less interested in documenting actual work processes
regarding traditional resource use or when constructing tools. From the perspec-
tive of the collector of ethnographic specimens—which was one of his main assign-
ments—he viewed and described items primarily according to their material makeup
and practical functions. Because he tended to disregard more comprehensive ideas
and motivations that underlie such work processes, Jochelson often failed to conceive
the important emotional and social meanings that these activities entail (Kasten
2016b). Such a more encompassing viewpoint also receives short shrift whenever
Jochelson is describing and analyzing objects of native art. In contrast, greater atten-

1 Seein particular the research program of Kegel (2011) and Ditmar (2011).
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tion is paid by present-day anthropologists to informative comments by the artists
themselves, and to their contemplations while they are working on their artifacts
(Kasten 2005b; 2012).

For Jochelson, the reason the Koryak make (mostly carved) objects of art lies in
the “inter-action of two psychological factors,—the religious and the ssthetic.” (1908:
668 [698]) He correctly states that it is not easy to ascertain whether an artifact was
made solely from a simple desire to imitate nature, or with the additional intention
of ceremonial use. With regard to the arrangement of designs in ornaments that were
used in sewing and applied to clothing, Jochelson identifies principles of symmetry
(1908: 689, 714-723 [718, 741-750], see also Kasten 2014: 102-105). He discerns and
investigates various possible origins for geometrical ornaments and those, such as
floral motifs, that depict naturalistic images (1908: 684-688 [714—717], see also Kasten
2014: 105-108). Where the meaning of ornaments is concerned, however, Jochelson
expressed frustration at the answers that he usually got from the seamstresses. This is
similar to the responses that modern researchers have received more than 100 years
later (Kasten 2014: 108f.). “As a general rule,” he concludes, “the ornament had no
special significance. Even the information as to zigzags [that represent mountains]
I obtained only after insistent questioning, which may have stimulated the answer.”
(Jochelson 1908: 685 [715], see also Kasten 2014: 109) In most cases, the ornamental
designs were borrowed from other peoples just “because of their beauty,” (Kasten
2016a: 6) but without their meaning, since they had connections to foreign cultural
or family traditions. The meaning of such a design is, however, often still preserved
among Even families. It may be handed down to the next generation together with
the story that accompanies it and that expresses the identity of a particular family
(Kasten 2016a: 7).

Understandably, Jochelson paid scant attention to such performing arts as dance
and music. He apparently felt obliged to focus on those arts that expressed themselves
in material artifacts for his museum collection. Thus he devotes only a short para-
graph to dances (Jochelson 1908: 782 [809]) that imitate the movements and sounds
of animals, although this represents an extremely rich and informative tradition,
especially among coastal Koryaks.! It is the same with regard to family songs. Even
today, these remain an equally important genre for the Koryaks, among others, and
are used to display individual, family, or local identities (especially during festivals),
or simply to be enjoyed spontaneously on everyday occasions (Kasten 2004: 16-20).
Where songs are concerned, Jochelson concentrates in his recordings and descrip-
tions mainly on incantations used in connection with shamanic healing practices
(see below).

Jochelson described such shamanic performances in great detail, although he

1 Archive Koryak Language and Culture, KLC5-02-06, http://www.kulturstiftung-sibirien.de/
mat_331_E.html; Archive Koryak Language and Culture, KLC5-02-12,
http://www.kulturstiftung-sibirien.de/mat_332_E.html
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expressed clear disappointment at what he was shown by the only two “professional”
shamans whom he met. He suspected, in fact, that a bit of fakery was involved. In
one case, he had to settle on an appropriate remuneration in advance of the séance.
On another occasion, the shaman left before daybreak, without waiting to meet with
Jochelson (as agreed) to help him transcribe the text of the incantations (1908: 50
[87]). A possible reason why Jochelson was unable to obtain a deeper insight into
shamanic practices may lie in the inappropriate way that he presented his request.
On one occasion, he asked the shaman “to show [him] proof of his shamanistic art.”
(1908: 49 [84])

Jochelson was particularly interested in incantations, which are an important
part of shamanic healing practices. This secret knowledge is handed down through
generations within the family and was difficult to record, as Jochelson admitted,
because it is considered a sin “to sell an incantation to a foreigner.” (1908: 60 [98])
When discussing traditional healing practices with Koryaks today,' these formulas
are shared with the researcher more freely and spontaneously. They are no longer
used in the same sacred way as before and are now regarded more as a recollection
of the cultural past.

Jochelson describes in great detail reconciliation festivals that he observed during
his prolonged stay in the coastal Koryak village of Kuel. Involving sacrifices, these
aimed at influencing the course of events. He documented a whale festival there that
was most likely also conducted in similar ways (and based on the same rationale) in
other coastal villages of the Koryak on the northern west coast of Kamchatka. This
was probably the case as well among the Alutors on the Pacific coast, a people he was
unable to visit due to time constraints (see above). As for the festivals of the reindeer
herding Koryaks, Jochelson admits that he had to rely on information provided by
others. It is surprising, however, that he did not witness and document certain of their
most important rituals, which are performed in connection with the birth of reindeer
fawns in late spring, since he actually stayed at a reindeer camp at that time (see photo
on p. 510). Under Chukchi influence, this festival was held already then, among other
Koryak groups, using its Chukchi name, Kilvei. So Jochelson was told. But the rein-
deer herder groups from Taigonos insisted that neither their genuine Koryak rituals
nor those borrowed from the Chukchi have ever been conducted among them at this
important moment in the herd’s natural cycle.

The festivals of the coastal and reindeer herding Koryaks (Ololo, Kilvei) are still
held today. Even now, they maintain many of their original meanings, which ensure
communication with nature. In addition, they are able to incorporate or emphasize
new elements, such as those celebrating local or ethnic identities (Kasten 2005c;
2015b; Plattet 2005).

Further places in the account indicate that Jochelson sometimes relied on what he
was told, rather than what he personally observed while participating in the activities

1 Chechulina, Lidiia 2015. Archive Erich Kasten, AEK15-01-02_5.
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involved. Regarding the Koryak kayak (mdto or matev), Jochelson notes: “Sitting in
the manhole, the hunter can stretch his feet under the deck of the Kayak.” (1908: 540
[566]) Although Jochelson describes the construction of this particular kind of boat
in great detail, he obviously has never seen one put into practical use. The extremely
low design of the frame does not allow one to sit within the matev, only to kneel in it.
This was apparent from observations in Lesnaya, where the last skin boat of this type
was still in use in 2003 (Kasten and Diirr 2005).

As mentioned above, Jochelson was highly critical of Russian colonial policy.
However, it is remarkable how rarely he made mention of excessive conduct by Rus-
sians in dealing with native people, whereas this was a big issue in the reports of
scientists during the proceeding centuries. It its unlikely that relations between Rus-
sians and the native peoples were very different from what we know from other parts
of Kamchatka. Probably Jochelson’s view was biased, since he still trusted in the
Russian empire’s potential positive influence on the Koryak: “If the country cannot be
populated by the Russians, the question arises whether under any conditions it would
become possible for the latter to raise the civilization of the natives?” (Jochelson 1908:
805 [831]) Granted that, on a later occasion, during the xx111 International Congress
of Americanists in 1928, he underscored the continuity of repression toward native
peoples in that area. This had lasted, he asserted, from the first conquest by Russia
right up to and including Soviet times. It manifested itself, among other ways, in the
Itelmen uprising of the 1730s. However, Jochelson obviously used this argument in
opposition to Bogoras’s praise of Soviet policy towards native peoples, which was
expressed at the same congress.'

Likewise, Jochelson did not find evidence in Koryak communities of inherent
social inequality or indicators of a class-based society. Yet only three decades later,
these alleged features provided the Stalinist justification for the stigmatization of
rich reindeer herders as kulaks, and their subsequent expropriation and/or elimina-
tion. In contrast, Jochelson draws a very clear and detailed picture of entrenched,
balanced and shifting property relations among reindeer herding Koryak (1908: 747,
765f. [773f., 790f]). For maritime Koryak, he even claims to perceive “remnants of
communal ideas.” (1908: 746 [772]) This is despite the fact that (as shown in tales
recorded subsequently in that region) it is clear that when arranging marriages, strat-
egies aimed at establishing dynasties among rich reindeer herders may well have
played a role.? When exploring the Koryak “idea[s] of ethnic unity” (Jochelson 1908:
762 [788]), Jochelson was obviously aware of various layers of identity. These, he saw,
were expressed by different guardians and charms that “belong each to a family, an
individual, and in some cases a whole village.” (Jochelson 1908: 33 [71]) In current

1 cf. Winterschladen, personal communication 24.11.2015. It should be noted that the respective
papers were published in the proceedings of the congress side by side (Bogoras and Leonov
1930: 445-450, Jochelson 1930: 451-454).

2 Rul’tyneut, Ekaterina 2014. Archive Erich Kasten, AEK-14-22-01.
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discussion, flexible situational strategies in social discourse are often seen as based
on such “multiple identities.” (Kasten 2005a: 247)

Conclusions

To do justice to Jochelson’s long-lasting contribution to Siberian anthropology, one
should bear in mind Franz Boas’s thoughts and specific aims, which underlie the
initial conception of the Jesup North Pacific Expedition. Only then can we assess
the extent to which Jochelson followed these guidelines. We might ask how well he
eventually accomplished this mission. And where was he able to introduce novel
research approaches of his own? Some may have been based on his earlier fieldwork
experiences during the Sibiryakov Expedition, or were due to the unusually varied
background of his early life.

When comparing Jochelson’s early German ethnographic publications to his
later English ones, some obvious changes in orientation can be recognized. From
Switzerland, Jochelson submitted a series of articles for a regular column, titled
“In Polargegenden,” that appeared in the popular German magazine Mutter Erde
(Jochelson 1899a). This recalls how Boas himself had to write commissioned articles
for the Berliner Tageblatt to finance the voyage leading to his first field research on
Baffin Island (Kasten 1992: 11). With only slight changes, Jochelson used the text of
some of the Mutter Erde articles for two speeches at the assembly of the Geographical
Society of Bern on December 6, 1898, and June 22, 1899; both were later published in
the Society’s annual report (Jochelson 1899b, ¢). They all read well as a travel stories
and contain the kind of personal and emotional information that readers were obvi-
ously expecting at that time.

He includes, for example, extensive accounts and descriptions of the harsh living
conditions of the extreme north. He also presents in great detail, however, a remark-
ably informative picture of the flexibly shifting inter-ethnic relations that prevailed
in the region. For the annual report version, he added an ethnographic map and
a new chapter on the Yukagir language, whereas the more personal narratives and
some of the photographs of local people from Mutter Erde have been omitted. Only in
the additional chapter Jochelson (1899¢c) already adheres to the scientific style of his
later works. This trend continued and was reinforced in his subsequent publications,
as Jochelson fell under the influence of Franz Boas’s thoughts.

Boas’s ideas clearly affected Jochelson’s thinking and approach, especially once
they entered into close correspondence in 1898 while drafting the program for the
Jesup project. According to Boas, “the peculiar interest that attaches to this region
is founded on the fact that here the Old World and the New come into close contact.
The geographical conditions favor migration along the coastline, and exchange of
culture. Have such migrations, has such exchange of culture, taken place?” (Boas
1900: 4) Boas did not believe it was only the exchange or the borrowing of cultural ele-
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ments that induced cultural change. At the same time he was aware that “the acqui-
sition [of a large part of every tribe’s culture] only becomes a genuine part of the
culture if it fuses with the native perceptions into a comprehensive whole [...] the
foreign element in a culture becomes native by being permeated by the spirit or style
of the native culture.” (Boas 2001: 19)

It is clear that Jochelson’s monograph on the Koryak came into being, and was
in the end largely shaped, both under Boas’s personal guidance and through the
strong impact of a new discipline, the cultural anthropology. Through Jochelson and
Bogoras, the latter exerted a profound influence on Soviet historical ethnography.
Nevertheless, it appears that the Russian members of the expedition—together with
Lev Shternberg, the third formative authority of the Russian “etnotroika” at that
time—were still under the strong influence of Morgan’s evolutionism. This classified
cultures according to their degree of complexity rather than areal similarity (Zgusta
2015: 20), which also became part of their legacy to Soviet ethnography.

In spite of the great value of the rich ethnographic data it produced, the Jesup
project did not achieve its goal of illuminating historical connections (Zgusta 2015:
359). The generalizations that derived from the project eventually had to be quali-
fied in light of a more likely two-directional flow between Northeast Asia and North
America, the so-called “circum-Pacific cultural drift” (de Laguna 1947). Together with
the anthropometric data, the comparative analysis of myths were considered crucial
in establishing possible historical connections and the dissemination of cultural
traits. The results revealed the interconnection of the peoples on both sides of the
North Pacific rim, but they were not conclusive as to the kind and direction of migra-
tion. Quite recently, this type of argumentation, based on physical anthropological
data but also on myths, has enjoyed renewed scholarly interest within a framework of
statistical computer models that allow mass comparisons (d"Huy 2013, 2015). At least
in the case of mitochondrial and/or chromosomal DNA, the new approach helps to
cast new light on prehistoric migration, such as, for example, the settlement of the
Americas (Reich et al. 2013, Koppel 2003).

In the wake of Jochelson’s work, and other publications related to the Jesup
project, one main question remains open: Are the obvious cultural similarities
along the North Pacific rim due to historical factors related to migrations? Or do
they also—and to what extent—result from adaptations to similar natural environ-
ments? As to the latter possibility, it seems that Georg Wilhelm Steller (2013: 225) was
already quite aware of it. For one thing, he was obviously impressed by the ingenuity
of native people. In his deep respect and great admiration for their unique traditional
knowledge—in some instances he considered it to be on an equal level with that of
contemporary western civilization—he anticipated, 150 years earlier, much of what
was to become the foundations of Franz Boas’s cultural relativism. In contrast to
Steller and other scientists who had traveled through Kamchatka in the 19th century,
and also to Jochelson’s own earlier reports on the Sibiryakov Expedition, the new
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academic approach adapted by the Jesup project clearly led to a narrowing of prevail-
ing scientific concepts. Some earlier approaches were considerably broader and, once
again, receive greater attention today. Unlike Jochelson’s descriptions in the present
volume, The Koryak, they often even embraced and closely observed such things as
the work processes used in constructing ethnographic items. The same was true for
the concrete activities of traditional resource management, such as hunting, fishing
and gathering. Nowadays, these are also investigated and interpreted within their
more encompassing and important social dimension, as, for example, in expressing
sentiments and cultural identities.

As with many other outcomes of the Jesup project, a particular value of Jochel-
son’s monograph on the Koryak lies, however, in the weight that it gives to study-
ing a people’s own interpretation of their traditions. For Boas, it “seemed supremely
important to document the anthropological material through uncensored accounts
of natives in their own words and in their own language, to preserve the original
meaning.” (Boas 2001: 19) This led to the large amount and enormous wealth of texts
that Franz Boas and his collaborators collected on the North Pacific rim. Together
with additional texts that have been recorded since then on similar topics in the
region, those from the North Asian side provide a truly rich database for current
and future analysis of important cultural dynamics within and among the peoples of
the Russian Far East. Certainly, Jochelson’s data on the Yukagir, and their analysis,
can be considered especially complete and accurate. In particular, his multiple visits
to that region obviously produced favorable results. By comparison, given the rela-
tively short period of time spent there, it is amazing what he and his wife were able
to achieve during their work with the Koryak. Last but not least, we can value the
unexpected way in which Jochelson’s The Koryak provides inspiration to present-day
Koryak artists, who derive conceptual ideas for their work from the illustrations of
objects in this volume (Kasten 2005b: 85).
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[1] INTRODUCTORY.

In the winter of 1900-01 I carried on ethnological studies among the Koryak, my
work being part of the Jesup North Pacific Expedition. The present publication con-
tains the results of my inquiries. In working up my collections, I have treated religion
and the myths first for the following reasons. When I returned from my field-work to
New York, I found my friend, Mr. W. G. Bogoras, who had taken part in the Siberian
Expedition, at work on the material culture of the Chukchee, whom he had studied
for several years.

The Chukchee are related to the Koryak, and the conditions of life among these
two tribes are very much alike. To avoid unnecessary repetition, it seemed desirable
to defer the detailed description of the material culture of the Koryak until after the
completion of Mr. Bogoras’s work, and to restrict my description to features in regard
to which the Koryak differ from the Chukchee. There is also a considerable similarity
in the religion and mythology of both tribes, who are not only in the same stage of
development of religious thought, but, with few exceptions, believe in the same super-
natural powers, have the same kinds of festivals, religious ceremonies, and sacrifices,
and possess similar myths. Since a considerable number of myths and some material
relating to the beliefs of the Chukchee have been published by Mr. Bogoras,' I have
been able to treat from a comparative point of view the beliefs and myths of the Koryak.

It may be in place to point out here that the material relating to the Koryak was
gathered by me among the Maritime Koryak along the bays of Penshina and Gishiga
on the Sea of Okhotsk, and among the Reindeer Koryak of the peninsula of Taigo-
nos, and throughout the interior of the Gishiga district. I did not visit the Koryak
of northern Kamchatka and of the coast of the Pacific Ocean, since I had only one
winter at my disposal to make a study of this tribe, with which I first came in contact
on the Jesup Expedition.

Since I had to leave the Koryak country in the latter half of the summer of 1901
to visit the Kolyma River, I thought it best in the winter of 1900-01 [2] to confine my
studies of the Koryak to a more or less fixed locality, thus avoiding unnecessary waste
of time in making long and frequent trips over their vast territory.

This method of investigation proved advantageous both in gathering information
and in making collections. It should be said, however, that I had opportunities to
meet some individuals from the regions which I had not visited, and I utilized them
as much as I could in obtaining information. Besides, the localities which I investi-
gated are more interesting than other parts of the Koryak region in having the best
preserved ancient customs and traditions.

The photographs reproduced here were taken by Mrs. Jochelson and myself, and
the drawings were made by Mr. Rudolf Weber.

1 See list of authorities quoted, p. 3.
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[12]

The following alphabet is used in transcribing native words: —

3,85 U s have their continental sounds (in the Chukchee and the Koryak
always long).

o O like o0 in nor.

R obscure vowel (long).

€ like a in make.

VR 75 obscure vowels (short).

€ e like e in bell, but prolonged.

e a diphthong with an accent on i. It always has a laryngeal intonation,
fF,

© et between o and u, long.

15 SRR mouth in i position, lips in u position (short).

W, ¥ eereeemeemenenenens as in English.

Extra long and extra short vowels are indicated by the macron and
breve respectively. The diphthongs are formed by combining any of
the vowels with i and u. Thus:

Al e like i in hide.

3 S 7 ei 7 vein.

o) AR ” oi 7 choice.

10 SR  ow 7 how.

| 1 [P as in German.

| 1| SR pronounced with the tip of the tongue touching the palate a little
above the alveoli of the upper jaw, the back of the tongue free.

13511 9 PSR posterior palatal J, surd and exploded, the tip of the tongue touching
the alveoli of the upper jaw, the back of the tongue pressed against
the hard palate.

tH[L] e posterior palatal /, sonant.

(RN as in French.

Frrereeemenrenenenenenne dental with slight trill.
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00 W as in English.

o R as in English.

D [A] e nasal n sound.

o0 o B palatized n (similar to ny).

by P as in English.

b, p, d; t; g’ k* .....have a spirant added (gehauchter Absatz of Sievers).
Ve bilabial

- ST TR like g in good.

ho as in English.

D SRR like ch in German Bach.

D R > chin 7 ich.
Ko, as in English.

< PR velar k.

- -4 [ velar g

I SO as in English.

dry b, palatized (similar to dy and ty).

S ceeeererenerenenenenenne as in English.

8" reueererenneerenenesnenenne palatized (similar to sy).

[ R P — like German z.

R [ ”  English sh.

RN ”  English ch.

V21 ] [ ”  jin French jour.

| ” jinjoy.

Crrrrreneeeeeaenne strongly palatized ¢.

T e strongly palatized j.

D e designates increased stress of articulation.
R L R a very deep laryngeal intonation.
et a full pause between two vowels: yifiea.

mereenreesreseeesenennrens is used to connect.
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Note of the editors:

This list presents the conventions for transcribing linguistic data from indigenous
languages and was also reproduced in other publications of the Jesup Expedition.
The symbols describe the phonetics for a variety of languages and have been used
more or less consistently in the volumes of the series. In this volume, a few additional
characters may be found that were not mentioned in the list, but have been described
by Franz Boas in other publications (Boas 1900: 13),! namely:

in German Bir.
0 in German voll.
T i in English hill.

Some of the phonetic symbols of the list fell into disuse and may be misleading
for modern-day readers. They have been replaced one to one by their better known
recent correspondences, as in the case of y for original 7i or of § for original c. A few
phonemically non-distinctive conventions have been simplified:

...obscure short vowels A, E, 1, i
1,1 [in Koryak words only]
18 S L, L [in Koryak words only]
Srrueererennerrereneneaenns s [in Koryak words only]

The laterals (I and 1) were used inconsistently with or without a dot and have been
fused because the distinction was adopted by Bogoras from Chukchee mainly for
comparative reasons. Non-phonemic accent (indicated by “) has been removed.

A few letters occur only occasionally in Koryak words, such as the letter j in the
word for “protector” derived from the verb tyu “to watch, guard” and the letter o that
has been replaced by u. In the particular case of the letter ¢ — defined in the list as an
“obscure vowel (long)” — the letter has been used ambiguously for Koryak examples.
As an “obscure vowel” it should be best represented with 2, but in other contexts as
an approximation of German 4 that is substituted by (n)a or e according to Koryak
morphology.

All other conventions have been retained for Koryak, including non-phonemic
x replacing uvular g (Bogoras 1917: 11) and the convention of treating the segments
lawl, fay/ etc. as diphthongs, e. g., yaut (instead of /nawt/) vs. yawat “woman”. Words
from other languages have not been changed except for the systematic substitutions
indicated above.

1 Boas, Franz 1900. Facial Paintings of the Indians of Northern British Columbia. Publications of
the Jesup North Pacific Expedition, vol. 1, 1. New York 1898-1900.



[13] PART I.— RELIGION AND MYTHS.

I. —HISTORICAL REMARKS.

The Koryak have remained until now the least known of all the tribes of Siberia. So
far no one has made a special study of them. Steller, Krasheninnikoff, Ditmar, Baron
von Maydell, and Slunin refer to them more or less fully.

The two travellers first mentioned' devoted themselves more than others to the
ethnographical description of the Kamchatka-Okhotsk region, mainly of the Kam-
chadal. Up to the present time their descriptions furnish the only trustworthy ethno-
graphical material on Kamchatka; but the science of ethnography in the eighteenth
century — i.e., at the time when those scientists were making a study of the tribes of
northeastern Asia— wasin a rudimentary state, and the methods applied by them can
no longer be regarded as satisfactory. Steller, for instance, in his book on the Kamcha-
dal, says that there are no special shamans, and that they have no special shamanistic
garb and no drums;? and at the same time his book contains three illustrations rep-
resenting front, back, and side views of a shaman dressed in ceremonial garb, beating
the drum and performing shamanistic rites. The illustrations are clearly those of a
Tungus shaman dressed in a coat with tassels, and other paraphernalia characteristic
of Tungus shamanism; but the legends to the illustrations state that they represent a
shaman of the Kamchadal.? Krasheninnikoff describes some exceedingly interesting
ceremonies during the annual fall festival of the Kamchadal, but fails to explain them
in any way. Both Krasheninnikoff and Steller, in describing Kamchatka, mention the
Koryak; but the authors’ information of the religious conceptions of the Koryak is
meagre and faulty, although there is no doubt that in the first half of the eighteenth
century a good deal of what has now disappeared was in existence. Of the Reindeer
Koryak, Krasheninnikoff tells us* that they have no festivals, have no conception of
God, but only of devils;® and, further, that the Maritime Koryak worship as a deity
“Kutkhu” of the Kamchadal.

Ditmar visited the Koryak region in 1852. He was a mining engineer [14] and was
sent by the government to carry on geographical and geological explorations. While
on his way, he gathered some ethnographical material, and wrote a separate article on
the Koryak,® which was of great interest because of the lack of all other information.
In regard to the Koryak religion, he informs us that they worship the good god by the

1 They were members of the so-called “Kamchatka Expedition,” which lasted from 1733 to 1743.
Steller, p. 277.

Ibid., Plates a-c, opp. p. 284.

Krasheninnikoff, 11, p. 217.

Ibid., p. 217.

= RV, B N SR

Ditmar, Die Koréken (see List of authorities quoted, p. 4).
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name Apapel;' whereas apapel means “grandfather,” and the Koryak apply it to their
sacred rocks, hills, capes, to all of which sacrifices are offered.

Baron von Maydell (1868-70), an official attached to the Yakut governor, was sent
to investigate the question whether the Chukchee could be induced to submit to
Russian rule. While on his way, he accumulated a great deal of new geographical data,
which constitute the principal subject-matter of his work. A considerable part of his
report is devoted to a superficial and incidental description of the tribes with which
he came in contact, and of their economic life. In his historical account concerning
the conflicts of the Russians with the Chukchee he devotes some space to the Koryak.
He relates the impressions produced upon him while passing through Koryak villages
and camps; but his account contains no material relating to the religion of the people.
His method of ethnographical investigation may well be understood from the follow-
ing fact, which he, by the way, sets forth in his own praise.? On his arrival at the Koryak
village Shestakova (Leplenc¢an), on the river Shestakovka (Ega¢ River), he found that
the Koryak consider it a sin to enter the underground house in winter through the
closed summer entrance. He considered it, however, inconsistent with the dignity of
an official to crawl down into the house through the upper smoke-hole,* and com-
manded his cossacks to break through the lower entrance of the house with axes. Then
the host asked him not to injure the house, and he himself opened the lower entrance.

Dr. N. V. Slunin, a surgeon in the navy, was a member of the expedition (1896-98)
sent out by the government in charge of Prof. K. I. Bogdanovich, a mining-engineer, for
the purpose of investigating the natural resources of the Okhotsk-Kamchatka region.
His work on thatregionis mainlyacompilation, butitaffords an excellent body of infor-
mation on the history, statistics, economic life, and natural history of the country. He
has borrowed a great part of his ethnographical information, without critical exami-
nation, from Krasheninnikoff and Steller, and it is therefore antiquated. Slunin, for
instance, has reprinted* [15] from Steller’s book some pictures of Japanese gods, which
Steller® represents as the Kamchatka good and evil deities, and of whom no mention at
allis made in the text of Steller’s book. Slunin’s personal observations do not add much
new material to the ethnographical information which he obtained at second-hand.

Mr. Bogoras has had the kindness to place at my disposal the Koryak myths from

1 Ibid, p. 30.

2 Maydell, 1, p. 237.

3 This refers to the underground buildings of the Maritime Koryak. Their houses consist of two
parts,—a large living-room and a narrow porch. In the summer they enter the house through
the entrance-door. During the winter this door is boarded up; and the opening in the roof
which lets the smoke out serves as an entrance. The roof of the porch, from which a door leads
into the living-room, also has a round opening, which is closed with a cork-shaped plug. When
there is a fire on the hearth of the living-room, the plug is taken out from the opening in the
roof of the porch for a draught.

4 Slunin, 1, pp. 399, 401.
5  Steller, 3 plates opp. p. 252.
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Kamchatka and from the Pacific coast recorded by him.! These have been embodied
in the present work on the Koryak. Besides this, he has revised and corrected the
transcriptions of all Koryak names, words, incantations, and other Koryak phrases,
contained in this book. Mr. Bogoras made a special study of both the Chukchee and
the Koryak languages, which are closely related to each other.

Nicholas Vilkhin, a Russianized Koryak of the settlement of Gishiginsk, assisted
me on the spot in recording and translating the myths. For scientific purposes he is
the only tolerably good interpreter in the Gishiga district. He has equal command
of the local Russian dialect and the Koryak language, and is more intelligent than
two or three other Russianized Koryak who also live there, and who are at the same
time familiar with both languages. Still I had to labor hard before I had him trained
for the work. The cossacks’ and other Russian settlers’ knowledge of the Koryak lan-
guage scarcely goes further than simple phrases used in trade, and their language
frequently represents a peculiar Koryak-Russian jargon. It goes without saying that
the Russian interpreters proved unfit for my purposes. Vilkhin was in the employ of
the expedition throughout my entire stay in the Gishiga district.

The Maritime Koryak of northern Kamchatka, although still preserving their
language, have long since embraced Christianity, and, setting aside a number of
superstitions, have forgotten their former religion. The same may be said, to a great
extent, of the Alutora Maritime Koryak, who also have been converted to Christian-
ity; but, according to Mr. Bogoras, the latter have preserved a great number of myths.
The Reindeer Koryak, however, as well as the Maritime Koryak north of Alutorsky
Cape, along the shore of the Pacific Ocean, and the Maritime Koryak inhabiting the
shores of Penshina Bay, have to a considerable extent preserved their primitive reli-
gion. The efforts of the Russians to convert them to the Orthodox faith have so far
proved futile. Especially the Maritime Koryak who live nearest to the settlement of
Gishiginsk, the Russian centre of the Gishiga district, prove to be more conservative
in matters pertaining to religion than those who come in contact with the Koryak of
Kamchatka, like the inhabitants of the villages of Kamenskoye (Vaikenan), Talovka
(Xesxen), Mame¢, and Rekannok.? But, [16] in spite of the fact that Christianity has
been adopted only to a limited extent among the Koryak, their own religion is at
present in a state of decay, which is caused by their coming in frequent contact with
Russian traders and Cossacks who, especially the latter, ridicule the idols, sacrifices,
and ceremonies of the Koryak. Many of the ceremonies and myths are mere survivals
of the past, and their meaning has been lost. As early as the middle of the eighteenth
century, the religion of Kamchadal, according to Krasheninnikoff and Steller, was
influenced by the Russians in the same manner.

1 The following tales were recorded by Mr. Bogoras: Nos. 97-109 and 115-139.

2 See map. In the text Russian names of villages, rivers, etc., have been used. If there are Koryak
names, these have been added in parentheses. Koryak names only are used when there are no
Russian names.



[17] II. SUPERNATURAL BEINGS.

THE TRANSFORMER OF THE WORLD AND THE ANCESTOR OF THE KORYAK.— Big-
Raven (Quikann’aqu, or Kutkinn’aku) is looked upon by the Koryak as the founder
of the world. The termination -n'aku is the augmentative form of the mythical name
of the raven (Kutqi, Quikay, Kuskal, or Quikal'). In some myths he is designated as
Raven-Big-Quikal (Valvam-Quikennaqu). The Kamchadal call him Kutq.? Krashe-
ninnikoff writes this word Kutkhu (Russian, Kytxy);* and Steller, Kutka or Kutga.!
The Chukchee call him Kurksl.?

The Maritime Koryak of the western shore of Penshina Bay call Big-Raven also
Big-Grandfather (Aci¢en’aqu’), as may be seen from the myths recorded at the vil-
lages of Itkana, Kuel, and Paren; while the Reindeer Koryak of the Taigonos Penin-
sula call him Creator (Tenantomwan), as is evidenced by the myths recorded on the
Taigonos Peninsula. The last two names, however, Aci¢en’aqu and Tenantomwan,
are well known to the Koryak of other localities. The identity of Creator with Big-
Raven (Quikenn’aqu) and with Big-Grandfather (Adi¢en’aqu) is also recognized by
the Taigonos Koryak, in some of whose tales the last two names are also found. On
the other hand, we find in texts recorded in other localities, sometimes the name Big-
Raven, then Creator or Big-Grandfather; and sometimes in the same tale we meet
with two names.*

It may be pointed out here that the Chukchee make a distinction between Raven
(Kurkal) and Creator. The former appears as a companion and assistant of Creator
when creating the world. The latter is considered as a benevolent deity of an indefinite
character, living on the zenith, and is identified with another benevolent deity, Outer-
One, World’” (Nainsnen; Chukchee, Narpanen), which, as will be seen farther on, is
considered by the Koryak to be one of the names for the Supreme Being.?

In one of the Chukchee myths related by Mr. Bogoras,® “Creator” himself turns
into a raven and ascends to heaven, in order to get reindeer for men from the Supreme
Being; but this myth looks very much like an adaptation from the Koryak. Mr.
Bogoras states, however, that in shamanistic incantations, Raven is sometimes called

1 Inordinary language the word for “raven” is valva. The names for Big-Raven and other mythi-
cal beings are written here as pronounced in the various Koryak dialects.

Bogoras, Anthropologist, p. 637.

Krasheninnikoff, 11, p. 100.

Steller, p. 253.

Acice. “grandfather;” -n’aqu. augmentative form.

Tales 6, 49, 125.

Bogoras, Brief Report, p. 30; Anthropologist, p. 587; Chukchee Materials, p. vIII.
See p. 24.

Bogoras, Chukchee Materials, p. 168 (Tale 57).
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“the outer garment of the Creator.” This passage is in full accord with the Koryak
conception of the Creator, or the Big-Raven, who turns into a raven when putting on
a raven’s coat. [18]

All the tales about Big-Raven belong to the cycle of raven myths which are popular
on the American as well as on the Asiatic shores of the North Pacific Ocean. But
while the Kurkal of the Chukchee, and the Raven of the North American Indians,
play a part only in their mythology, particularly in the myths relating to the cre-
ation of the world, and have no connection with religious observances, Big-Raven
(Quikenn’aqu) plays an important part in the religious observances of the Koryak.
Steller calls the Kamchadal Kutka “the greatest deity of the Kamchadal, who created
the world and every living being.”* Like the heroes of the other raven myths, Big-
Raven of the Koryak appears merely as the transformer of the world. Everything in
the world had existed before he appeared. His creative activity consisted in revealing
things heretofore concealed, and turning some things into others; and, since every-
thing in nature is regarded by the Koryak as animated, he only changed the form of
the animated substance. Some things he brought down ready made to our earth from
the Supreme Being in heaven. Big-Raven appears as the first man, the father and pro-
tector of the Koryak; but at the same time he is a powerful shaman and a supernatural
being. His name figures in all incantations. These are either prayers addressed to
him, or, in cases of treating the sick, dramatic representations of myths relating how
Big-Raven treated his own children, the patient personifying one of Big-Raven’s chil-
dren. His presence is presupposed in pronouncing the incantation, and sick people
are treated by means of his name. In the same manner he is supposed to be present at
every shamanistic ceremony. When the shamans of the Maritime Koryak commence
their incantations, they say, “There, Big-Raven is coming!” The Reindeer Koryak told
me that during shamanistic ceremonies a raven or a sea-gull comes flying into the
house, and that the host will then say, “Slaughter a reindeer, Big-Raven is coming!” I
had no opportunity to witness personally any sacrificial offering to Big-Raven; but at
the fawn festival,® which is now observed only by the Reindeer Koryak of the Palpal
Mountains, the antlers piled up during the festival constitute a sacrifice to Big-Raven.

The name Tenantomwan,* but not his other two names, is always used in incanta-
tions, as will be seen later on from the texts which I succeeded in recording. His wife
appears under one name only, Miti.

1 Bogoras, Anthropologist, p. 640.

2 Steller, p. 253. But on p. 255 he says, “If it is at all permissible to speak of any kind of a god, we
do not find any description of his nature, faculties, or deeds, though there is a name for him, in
the Kamchadal language. They, the Kamchadals, call him Dustechtschitsch.” This is evidently
the Supreme Being of the Kamchadal, corresponding to the supreme benevolent deity of the
Koryak. Unfortunately, Steller does not give any further information about that deity. At the
present time the Kamchadal call the Christian God by the name Dusteq¢i¢.

3 See Chapter v, The Fawn Festival.
4 Chukchee, Tenantomgan.
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In some of the myths we meet, together with Big-Raven (Quikenn’aqu), who
turns into a raven only when putting on a raven’s coat, the real raven (valva, “raven;”
or Valvamtsla‘n,! “Raven-Man”) as a representative of birds [19] of that species,—a
droll and contemptible personage, who feeds on dog carcasses and excrement, and
has nothing in common with the cult. The Koryak do not consider it a sin to kill a
raven. The raven, nevertheless, plays some part in their cosmogony. He swallowed
the sun,” and Big-Raven’s daughter got it out from his mouth, whereupon she killed
him. This suggests the tale of the liberation of the sun told by the Indians of the North
Pacific coast. In another tale’® the raven and the sea-gull appear as shamans, bringing
Ememqut, the son of Big-Raven, back to life several times, after he had been killed by
an invincible giant who keeps his heart hidden in a box.

There are many contradictory accounts of the origin of Big-Raven. According to
information given by a Koryak from Opuka, the Supreme Being was once sharpen-
ing his knife in heaven, and a piece of dust from the grindstone fell down to earth
and turned into a man, and that man was Big-Raven. Many Koryak say that they do
not know where Big-Raven came from, but that in olden times the people knew it.
Others say that the Supreme Being created him, and sent him down to establish order
on earth. According to one tale,* Big-Raven grew up all alone, having been left in the
house by his father, Self-created (Tomwoget), when quite a little boy. When he grew
up, and commenced to go out hunting, he once happened to run up against a house
in which a girl, Miti by name, lived. She had been deserted when a little girl by her
father, Twilight-Man (Githilola’n), and had grown up alone. Big-Raven married her,
and the Koryak are their descendants.

Almost all of the recorded Koryak myths, with very few exceptions,® deal with
the life, travels, adventures, and tricks of Big-Raven, his children, and other relatives.
In this respect the Koryak mythology is very similar to the transformer myths of the
Tlingit relating to the raven Yélch® or Yétl.”

Struck with the ridiculous and disrespectful character of the tales about “Kutka”
in Kamchadal mythology, Steller calls the Kamchadal “geborene Gotteslésterer,”
and considers such an attitude toward the gods an anomalous exception. But the
myths of the civilized peoples of antiquity, as well as those of other primitive tribes
that have been collected since, prove that in point of coarseness the crude imagina-
tion of the Kamchadal does not stand alone. Indecent tales are, nevertheless, espe-

1 The ending -la'n means “man.”

See Tale 82.

See Tale 67.

Tale 20.

Tales 27, 36, 44, 47, 97, 99.

Krause, pp. 253-282.

Boas, Indianische Sagen, pp. 311-328.
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Steller, p. 253.
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cially characteristic of the inhabitants of both shores of the North Pacific; and their
obscene character constitutes one of the points of resemblance between Koryak and
American mythology.

Big-Raven and his wife Miti play all sorts of indecent tricks just for their amuse-
ment. They turn their sexual organs into dogs and people, and then set them back
again in their places.! Miti takes her anus and puts it in place [20] of her vulva, and
vice versa.? Miti prepares puddings out of her genitalia, and treats her husband to
them. He enters her anus as though it were a house.? In another place, on the occasion
of a famine, Big-Raven, as well as every member of his family, — except his sons, who
are absent with the reindeer, — following Big-Raven’s order, each puts his head into
his own anus, and, feeding there on excrement, imagines that he is wandering along
a river-valley, and procuring fish.> Big-Raven appears, besides, as a being of a very
low order of intelligence. Not only Miti, who is represented as being brighter than
he, succeeds in deceiving him, and excels him in cunning inventions, but even mice,
foxes, and other animals cheat him, make fun of him, and deride him. It goes without
saying, that all these funny, foolish, or indecent adventures of Big-Raven and other
members of his family, go hand in hand with supernatural deeds and transforma-
tions. Although reflecting the Koryak view of nature and deities, they serve mainly as
a source of amusement. The coarseness of the incidents does not prevent the Koryak
from considering the heroes of those tales as their protectors.

According to some information, Big-Raven’s wife Miti, whose name is also con-
nected with incantations, was thrown down from heaven upon earth by her father,
The-Master-on-High* (Gachol-etonvalan). Big-Raven found her in the wilderness,
and, knowing nothing of her origin, kept constantly taunting her, saying that she
had no kin. Another informer told me that Miti fell down upon the tundra from the
clouds during a thunder-storm.

According to a third tradition, related to me by an Opuka Koryak, Miti was the
daughter of Crab (Tokoyoto), the master of the sea. This name designates a large
sea-crab found in the Pacific Ocean. From what follows, it might seem that it is the
spider-crab. Miti remained on the shore after high water. Big-Raven found her and
took her for his wife. According to Tale 116, Big-Raven found in a water-hole a White-
Whale woman, Miti by name, whom he took for his wife. Another tradition relates
that Miti had been married to the master of the sea, and that Big-Raven took her
away from him; that Miti’s older daughters were not Big-Raven’s children, but Crab’s.
This last tale is accompanied by an illustration (Fig. 1) made by a Maritime Koryak,
Kammake from the Opuka River. Kammake [21] explained his drawing as follows:
Big-Raven maltreated his daughters Yineaneut and Can’ainaut, giving them nothing

1 Tales 7, 25, 31.
2 Tale 2s.
3 Tale 42.
4 Seep.24.
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to eat or to drink. They got angry with him, and decided to run away to their real
father, Crab (Tokoyoto), the master of the sea. They made a wooden whale, launched
it upon the sea, and boarded it. Then it

turned into a real whale. They started off in

it. Their brother Ememqut, who happened

to be on a rocky island hunting ducks, saw

the whale, and aimed at it; but the elder

sister shouted to him from within, and bow

and arrows fell out of his hands. The sisters

came to Crab, and remained with him.

Kammake thus described the crab drawn

by him: “He has ten legs, each as long as a

man’s arm, and without bones. He has no

trunk. His head is round, like a man’s, and

has a beak like that of a ptarmigan. He lives ~ Fig. 1. Koryak Sketch illustrating the Tale
on the bottom of the sea.” of Big-Raven and the Spider-Crab.

According to one tale, Big-Raven had seven sons and five daughters; but the fol-
lowing names only are mentioned: the sons, Ememqut,* Big-Light (Qeskon’aqu),
One-who-paints-his-Belly (Napqa-kale), Bear’s-Ear (Kains-vilu), and in northern
Kamchatka also Kshshac¢an’axu and Dawn-coming-out (Tnanto); and the daughters,
Yineaneut, Can"ainaut, I¢imeneut, and in northern Kamchatka Anvarukéanaut.
Of all the children, Ememqut and Yineapeut play the most important part in the
myths. Both of them are shamans. These two are constantly engaged in a struggle
with the cannibal kalau.* Their travels are full of adventures. They conquer their
powerful rivals, ascend to heaven, or descend to the underground world. As told in
Tale 9, Ememqut, together with his father, once put on a raven’s coat, and turned
into a raven; in Tales 8 and 136 Ememqut himself turned into a raven; and in Tale 82
Yinea-neut set free the sun, which had been swallowed by Raven-Man. One of the
stars of the Pleiades bears her name.

Among the other relatives of Big-Raven and Miti are mentioned his brother
Qaitakalnen (Brother); his sister Ana (also pronounced Hana or Gana®), who is also
called Xellu; Great-Cold (Maini-¢ai¢an or Cai¢an’aqu), her husband; and Miti’s
brother, Little-Charm-Man (Iklemtola’n). Besides the children of Big-Raven, an
important part is played in the myths by Illa and Kalu, the son and daughter of Gana.
White-Whale-Woman (Yiyi or Yiyineut) is mentioned as Kalu’s younger sister.®

1 Astory referring to a wooden whale is told also in Tale 69.

I have been unable to find out the meaning of this name.

The ending -neut or -naut means “woman.”

That is, malevolent beings. Kalau is the plural of kala (see p. 27).

Steller (p. 281) mentions “Ghana” as the Kamchadal name of the constellation the Great Bear.
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Tale 50. Mr. Bogoras (Anthropologist, p. 638) says that “the Chukchee tradition knows also
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Krasheninnikoff' cites the following Kamchadal names, which apparently [22]
have been distorted by defective recording, Kutkhu, his wife Ilkxum, his sister
Xutlozi¢, his sons Somskalin and Tizil-Kutkhu, and his daughter Siduku. Tizil-Kut-
khu married Siduku. They had a son Amlei, and a daughter, who also intermarried,
and the Kamchadal are their descendants. Neither Steller nor Krasheninnikoff give
the meaning of any of the above-mentioned names.

One-who-paints-his-Belly (Nanqa-kale), the son of Big-Raven, is a strong man
or a hero who remains sitting at one place, and does nothing but paint his belly. It is
only after urgent entreaties on the part of his father that he starts out in search of his
brothers, who were killed by cannibal monsters.

The tales relating to Big-Raven’s life and creative activity are just as contradic-
tory as those which treat of his appearance on earth. According to some of them, not
only the earth and all phenomena of nature, but animals and even men, had existed
before him. It is frequently told in the tales that Big-Raven lived alone, and that there
were no other people; but then it turns out that, far away from his habitation, other
people live. For instance, in Tale 6 it is said that his neighbors were Chukchee, with
whom he was engaged in warfare. It is apparently meant by this that there were no
Koryak as yet, and in that sense Big-Raven was alone. In other tales, Reindeer people
from a distance are mentioned. This must be understood to mean that there were
no Maritime people, who, by the way, are clearly distinguished from the Reindeer
people; Big-Raven himself being always described as a Maritime settler. According
to a tradition recorded by myself in the Itkana settlement, there were no other people
when Big-Grandfather appeared on earth. Real men appeared later on, or were the
descendants of his children; while Big-Grandfather lived with animals, birds, and
phenomena of nature as though they were human beings. He used to pay them visits,
and received them at his house. According to other traditions, however, Big-Raven
created mankind, reindeer, and other animals. As has been said before, however, this
creative activity entirely excludes the conception of calling new objects or beings into
existence, but simply means the change of things from one form into another, and
the bringing to light of hitherto hidden objects. For instance, according to some tales,
Big-Raven pulls out the post to which dogs are tied, and herds of domestic reindeer
come out of the ground: in other tales he brings reindeer from the Supreme Being in
heaven, or makes wooden reindeer and endows them with life. Big-Raven introduced
order on earth. He taught people how to catch sea-animals and fish; he gave them the
drum and the fire-drill; he gave them protection from evil spirits, and incantations
against diseases; but he also introduced death among mankind.

the name of Miti or Mitine (ne being abbreviated from neut, ‘woman’), the Raven’s wife,” and
that the Koryak of northern Kamchatka call Miti’s brother White-Whale-Man (Sisisan), and
the other sons of Quikenn’aqu and Miti, Kigoagi¢in'aku, Kuthanu, Koton’naku, Vala, and
Moslputayan. Steller calls Big-Raven’s wife Chachy (p. 254), and his son Deselkut (p. 264).

1 Krasheninnikoff, 11, pp. 100-107.
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It is unknown whither Big-Raven disappeared. He bade his descendants burn
their dead; but he ordered that after death his own body should be placed in a sepa-
rate house, which should be closed up. This house and Big-Raven himself were turned
into stone after his death. [23]

According to other traditions, Big-Raven wandered away from the Koryak
country, no one knows where. The same is related in the Kamchadal traditions; but,
according to the latter, Raven (Kutq) went away from the Kamchadal to the Koryak
and Chukchee. Some say that Big-Raven departed because he was displeased with
men, since they ceased to heed his advice: others say that once, after having procured a
whale, he arranged the whale festival, but the whale could not be induced to start off.!

Traces of Big-Raven’s former places of abode are shown in several localities. On
the Taigonos Peninsula it is said that he lived on a sea-cliff, not far from the village of
Middle Itkana (Osginco). Before leaving the Koryak country, Big-Raven turned his
house, his skin boat, and his storage-house into stone. The Koryak say that all these
things have retained their previous forms. The stone plug for the hole in the roof of
the porch? is still lying on top of the house. Big-Raven had some iron under his skin
boat; but the Koryak are unable to lift the boat in order to get it, and therefore use the
imported Russian iron. He also thrust his grindstone into the rock, where it forms a
thick layer of slate. Since the rock is disintegrating, the Koryak manage to get pieces
of grindstone, and make whetstones out of them. Stone hatchets and knives that are
occasionally found in the bank which is being washed away, and that are simply rem-
nants of ancient Koryak settlements, are considered by the Koryak to be Big-Raven’s
implements.

In the village of Kamenskoye (Vaikenan) the Koryak told me of traces of Big-
Raven’s footsteps, and of those of his reindeer, upon a ridge along the left bank of the
Penshina River. The Alutora Koryak say that Big-Raven’s petrified house is in Baron
Korft’s Bay.

Big-Raven lived in an underground house, like the Maritime Koryak; but he had
a herd of reindeer at the same time, and his sons used to roam about with it just as
the Reindeer Koryak do. Such a method of living may be found at present among the
Koryak of northern Kamchatka and Alutora. Tales describing this mode of life seem
to reconcile the antagonism between the Maritime and Reindeer Koryak which may
be noticed in some tales, in which the Maritime Koryak are always given the prefer-
ence. Thus, for example, in Tales 7 and 59 Ememqut represents the Maritime Koryak,
while Envious-One (Nopaivato¢non) represents the Reindeer people; and the wife of
the former excels the wife of the latter in beauty and in shamanistic art.

THE SUPREME BEING. — Though occupying the most important place in the reli-
gious life of the Koryak, the conception of the Supreme Being is vague. It is quite

1 The same is told in Tale 20 about Creator’s (Tenantomwon) and Miti’s fathers (see Chapter v,
The Whale Festival).

2 Seep. 14, Footnote 4.
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materialistic, although some names of this deity, translated into a civilized language,
suggest abstract ideas. Nothing is known of his origin or [24] his world-creating
activity, except that he sent Big-Raven down to our earth to establish order; but he is
the personification of the vital principle in nature taken in its entirety. On the other
hand, he is an anthropomorphic being, — an old man living in a settlement in heaven,
and having a wife and children. He is a benevolent being, well disposed toward men,
but displaying little activity. The course of events takes place under his supervision.
If he wills, he can give abundance and plenty, or put an end to prosperity, and send a
visitation of famine and other calamities upon mankind; but he seldom makes use of
his power to do evil to men.

The Supreme Being is known under the following names: Nainsnen (Uni-
verse, World, Outer-One); Inahatela’n or Gonagatela’n (Supervisor); Yagha¢nan or
Cagha¢non (Something-Existing), called by the Paren people Vaha¢nan, by those
of Kamenskoye Vahatnon, or by the Reindeer Koryak Vahoynen (Existence, also
Strength); Gi¢hola‘n (The-One-on-High); Gi¢hol-etonvsla®n (The-Master-on-High)
or simply Eton (Master); Tpaorgon (Dawn). Some identify the sun with him. In Tale
113 we meet with the name Kihigila'n (Thunder-Man) for the Supreme Being.

The Chukchee call Existence Vaargin (from the verb totvarkin, “T exist,” “I am”).
It should be noted here that Mr. Bogoras' considers this word, not as the name of
an individual deity, but as that applied to the entire class of benevolent spirits. In
the same manner the Asiatic Eskimo use the word Koyarnarak (from koyarnakuna,
“I exist,” “I am”). Mr. Bogoras states that the name Vaargin is used in some cases even
with reference to evil spirits; but the Koryak among whom I collected information
identified this name with the other names of the Supreme Being. It is probable that
previously the Koryak may also have applied this name to a class of beings. It is also
possible that all names now applied by them to one deity may have formerly been
applied to various beings or phenomena of nature, and that, owing to their intercourse
with the Russians, a monotheistic tendency of uniting all names of the various deities
into one may have developed; and, indeed, I used to notice such a tendency, and won-
dered at it. Once a Cossack was trying to persuade a Maritime Koryak to embrace
the Orthodox faith. “Why should I be baptized?” the latter replied evasively, pointing
upward with his hand. “We all have one God, anyway.” On the other hand, Cloud-
Man (Yahal or Yahala'n) figures as the son of the Supreme Being under his various
names. This idea appears equally clear in the tales and in my notes. It does not seem
likely that this identification of the father of Cloud-Man with one single supreme
being, known under many different names, should be due to Russian monotheistic
influence. I recollect one case in which a Koryak identified the dawn with the Supreme
Being. It was in spring, in the camp [25] of the chief? of the Reindeer Koryak on the
Taigonos Peninsula. One morning, as soon as dawn was visible in the east, he called

1 Bogoras, Anthropologist, p. 587.
2 Thatis, the chief elected by the natives, or appointed by the government, who is responsible for
the payment of tribute to the Russian Government.
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the herdsmen who were sleeping near our tent, and, pointing to the east, said, “The-
One-on-High has woke up: it is time for us to get up too.” Such occasional expressions
lead to a much better insight into the ideas of primitive man about cosmogony than
questions, which are usually put in such a way that they necessarily suggest the reply.

What are the relations of the people to this deity? They are based rather on a sense
of gratitude and the desire to secure his good-will than on fear. Gratitude is expressed
in the offering of sacrifices; but the latter are also offered in advance to secure future
prosperity, or as atonement for transgressions of taboos.

All thoughts of the Koryak are concentrated upon the procuring of food, the
hunting of sea and land animals, picking berries and roots, and the safekeeping
of the herds. All these things are in abundance as long as The-One-on-High looks
down upon earth; but no sooner does he turn away than disorder reigns. In Tale 9
Big-Raven becomes unsuccessful in his hunt when Universe (Nainenen) has gone
to sleep. Failure to offer customary sacrifices may also lead to disaster. In Tale 111
young Earth-Maker (Tanuta), the husband of Yineaneut, Big-Raven’s daughter, fails
to sacrifice reindeer to Supervisor’s (Inahitela’n) son Cloud-Man (Yahala‘n), as is cus-
tomary to do at a wedding; and in consequence Supervisor pushes Yigeapeut to the
very edge of the hearth, owing to which she is roasted by the fire, and wastes away. Of
course, it must be understood here that it is her soul which was close to the fire, for
Yineaneut herself was not at the edge of the hearth at all.

The notions as to the direct interference of the Supreme Being with worldly affairs
are very confused. Men seem to be left to their own resources in their struggle with
evil spirits, diseases, and death: they appeal for help to Big-Raven, to protecting
spirits, and to amulets.

The abode of the Supreme Being is identified with the world beyond the clouds,
the sky, “the heaven village” inhabited by the people of the sky (Iyenamyssa‘n,
“inhabitants of the heaven village”), who possess reindeer, and resemble the people
our world, of the earth.

The wife of the Supreme Being is called Supervisor-Woman (Lapnaut, literally “the
woman who looks or supervises”).! In Tale g she is called Rain-Woman or Dampness-
Woman (Ilena or Ileneut). According to other notes collected by me, the sea itself
figures as the wife of The-One-on-High, and her name is Sea-Woman (Anqanaut). [26]

Besides his general function as supervisor of the course of things on earth, The-
One-on-High is particularly concerned in birth. He sends the souls of the new-born
into the wombs of their mothers. The souls (uyicit or uyirit) are hung up in the house
of the deity on posts and beams. The duration of the earthly life of each soul is marked
beforehand on thongs tied to them. A long strap indicates longevity; a short one, the
early death of the child to be born. After death the human soul returns to The-One-
on-High, who after some time sends it into a relative of its former owner, to be re-born.
A drawing (Fig. 40) made by the Koryak Yulta of the village of Kamenskoye serves to
illustrate the tale in which is described how the souls are hanging in the deity’s house.

1 See Tale 114.
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Two children of the Supreme Being are mentioned by name, — his son Cloud-
Man (Yahal or Yahala'n) or Cloud-Maker (Ta‘yap), and his daughter Cloud-Woman
(Yahalpaut). Cloud-Man figures as the protector of young couples. Young men beat
the drum, and appeal to him to turn to them the “mind” or heart of the girl, and
vice versa. On the right side of a picture drawn by the above-mentioned Koryak (see
Fig. 41) a girl is represented beating the drum in order to attract to herself the heart
of a young man. The sounds of the drum reach the ears of Cloud-Man, who draws a
line connecting the affections of the two young people. In one tale! Fog-Man beats
the drum to attract the heart of Big-Raven’s daughter. Cloud-Man causes Big-Raven
to conceive the thought of marrying Yineaneut to her brother, and thus induces
Yineaneut to flee to Fog-Man. For his mediation in love-matters Cloud-Man gets
a sacrificial reindeer from the bridegroom after the marriage has taken place. In
another tale ? Earth-Maker (Tanuta), after his marriage, fails to follow this custom,
and his bride ails and wastes away until he does his duty toward Cloud-Man.

The Supreme Being plays no active part in mythology, at least not in the myths
collected by me; but there are numerous tales relating to Cloud-Man’s marriage with
Big-Raven’s daughter Yineapeut, and to Cloud-Woman becoming Ememqut’s wife.
On such occasions, Big-Raven and his family ascend to heaven to visit with his divine
father-in-law: and Cloud-Man, with his sister and other inhabitants of heaven, come
down to Big-Raven’s settlement to return his visit.

Only one tale,’ relating to The-Master-on-High, and containing coarse details,
can be compared with the tales relating to Big-Raven. In order to cause rain on earth,
Universe (Nainanen) attaches his wife’s vulva to a drum, which he beats with his
penis: and the liquid which is squirted out from the vulva falls down on earth as rain.
In order to put an end to the incessant rain, Big-Raven and his son Ememqut turn
into ravens and fly up to heaven. They cause the deity and his wife to fall asleep, and
carefully dry their privates [27] by the fire. On awakening, Universe is no longer able
to produce rain by beating the drum, and thus it clears up on earth. It is interesting
to note that this tale is told in order to put an end to rain or to a snow-storm. On the
other hand, it must not be told in fine weather, lest it bring on rain or a storm. The
tale was told to me during fine weather, and therefore a sacrifice to Universe had to
be offered first. This was done by burning some fat, the idea being that the fire acts as
an intermediary between the supplicant and Universe. However, I had to take upon
myself the responsibility for the consequences.

MALEVOLENT BEINGS. — The first place among beings that are ill-disposed to
mankind is occupied by the so-called kalau (sing. kala*), which correspond to the
Chukchee kelet. The people of Paren call them also kalak or kamak; and among the

1 Tale 66.

2 Tale1n.

3 Taleo.

4 Seep. 21, Footnote 4.
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Reindeer Koryak they are frequently called penveta¢non or ninvit. However, the
above-mentioned names for evil spirits are known among all the Koryak. The Koryak
conception of their dual nature finds expression in their myths, and appeared clearly
in conversation. The kala appears sometimes as an invisible being that kills people
by supernatural or rather invisible means; and sometimes he appears as a common
cannibal. His material and spiritual features are often intermingled.

The relations between the kalau and the Supreme Being were described to me
by an old man named Yulta, from the village of Kamenskoye. At one time the kalau
lived with The-Master-on-High in the upper world; but he quarrelled with them, and
sent them down to our world. This resembles somewhat the biblical conception of
the fallen angels. The official chief of the Reindeer Koryak on the Taigonos Peninsula
used to tell me that The-Master-On-High sends the kalau to people when they do
wrong, just as the Czar sends his Cossacks against those that are disobedient. Others
told me that The-Master-On-High sends the kalau to the people that they may die,
and that he may create other people. A similar story was told to me about Big-Raven.
He sends the kalau down to the people to give them a chance to test the power of their
incantations against diseases and death, which he had bequeathed to them. In one
tale' the dead ancestors send the kalau from the underground world into the village
of their descendants to punish the young people for playing games at night, and thus
disturbing the rest of the old people.

According to Koryak ideas, the kalau constitute families, just like human beings,
with an old man as the head of the family, his children, their wives, etc. I heard
various accounts concerning the abode of the kalau, from which it may be concluded
that several groups are distinguished, according to their place of residence.? Some
live in the world under us. They have daytime [28] when it is night here. They sleep
when we are awake. When visiting the houses to cause diseases and to kill people,
they enter from under ground through the hearth-fire, and return the same way. It
happens at times that they steal people, and carry them away. They are invisible to
human beings, and are capable of changing their size. They are sometimes so numer-
ous in houses, that they sit on the people, and fill up all corners. With hammers and
axes they knock people over their heads, thus causing headaches. They bite, and cause
swellings. They shoot invisible arrows, which stick in the body, causing death, if a
shaman does not pull them out in time. The kalau tear out pieces of flesh from people,
thus causing sores and wounds to form on their bodies.

Other kalau live on the earth, toward the west, where the sun sets, on the borders
of the Koryak country. They are thus identified with the darkness of night. They
live in villages, whence they invade the camps and settlements of man. Their mere

1 Tale 43.

2 Itisinterestingto note, that, while the idea of evil spirits dwelling in the upper world is foreign to
the Koryakmind, the Yakutsubdivide their evil spirits (Abasylar), which correspond to thekalau,
into upper (that is, heavenly), middle (earthly), and lower (or those of the underground world).
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approach to a settlement is enough to cause people to get ill, for “their breath is as poi-
sonous as nux vomica.” Thus, when Big-Raven’s children began to ail, he said, “The
kalau must be near by.” Their arrows are supplied with mouths, and they can be shot
without the use of a bow, and fly wherever they are sent. They enter the houses of the
Reindeer Koryak from above, and those of the Maritime people by descending along
the back of the ladder. Sometimes these kalau appear in visible form, as animals.
Some Koryak, for instance, in speaking about the epidemic of measles of 1900, which
exterminated a considerable number of the inhabitants of the Gishiga district, told
me that the kalau which caused the epidemic came running from the direction of
sunset in the guise of colts. This particular idea can be explained by the fact that
the measles had been brought to the country by the Russians, hence the kala of that
disease assumed the form of a Russian animal. In one tale' the kala is described as
having a human face and a dog’s body. They appear frequently in the guise of human
beings with pointed heads.

In some myths relating to the kalau, they appear, not as supernatural beings, but
as common cannibals, longing for human flesh, and with a ravenous appetite. They
resemble in this respect the malevolent beings of the Yukaghir called Mythical-Old-
Man (Cuoleji-Polut) or Mythical-Old-Woman (Cuoleji-Terike). Cannibalism, in the
tales of the kalau, is at times so vividly depicted, that the tales appear like descrip-
tions of tribes of cannibals.

Big-Raven and his children wage a constant war against the kalau. At one time
his children and he himself were first eaten by them, and then revived by shamanistic
exercises of the members of Big-Raven’s family who had remained alive. According to
mythology, the kalau are coarse, stupid [29] beings, whom Big-Raven often vanquishes
by means of cunning devices. The final victory is always on the side of Big-Raven or of
his children. Sometimes he completely destroys the kalau, and thereupon his children
recover: at other times he renders them harmless. He causes them to fall asleep; he takes
out their cannibal-stomachs during their sleep, and puts other ones in their places,
usually those of some rodents. At still other times he devises some other means of
protecting himself and his children against the invasion of the cannibals. In one story?
it is told that he heated stones in his house until they were red-hot, invited the kalau
to sit on them, and thus burned them. At another time® he got rid of them by making
a steam-bath for them, in which they were smothered. At times an incantation serves
him as a means of rescue. In another story* Big-Raven appealed to The-Master-on-
High for help against the mouthed arrows of the kalau with whom he had been at war;
and the deity gave him an iron mouth, which caught all the arrows sent by the kalau.

There are Maritime and Reindeer kalau. The houses of the former have no storm-

1 Tale 43.
2 Tale73.
3 Tales.
4 Talesy.
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roof! to protect them from the snow: they have only an opening to admit the light;
but it does not serve as an entrance, since the kalau go in and out through the ground
under the hearth-fire. Instead of dogs, they keep bears, which tear up their human
victims. The Reindeer kalau have reindeer herds; but, according to some myths,
mountain-sheep constitute their herds. There are kalau also in the tundra and in
the woods, where they waylay man, and whence they invade human settlements to
procure human flesh. They hunt human beings just as men hunt reindeer and seals.

At the time when Big-Raven lived, the kalau were visible beings; but ever after he
took away their herds, and waged war against them, they became invisible; and after
Big-Raven disappeared, they assailed man, and death became his lot.

Some kalau perform special functions, representing particular diseases. There
is the kala that “causes one to shudder;” that is, produces certain nervous diseases
among women.

Some kalau have proper names; thus, the eldest son of one old kala is called Able-
to-do-Everything (Apkawka; literally, “not powerless to do anything”); his daughter,
Emeneut.? She was so beautiful that her bare hand would illuminate the darkness of
the night. Ememqut married her, after having killed all the cannibals.

Names of some cannibals that apparently do not belong to the kalau are men-
tioned in the myths. These are Lo¢ex® and Gormandizer* (Awyeqlaul). There are also
names of some kalau that are not cannibals: for instance, Big-Kamak-who-turns-
Himself-Inside-Out (Cahallo-Kamakn’aqu), a kala whose mouth [30] turned inside
out as soon as he began to laugh, and who is considered a ludicrous figure.

Although, on the whole, the word “kala” denotes all powers harmful to man, and
all that is evil in nature, there are numbers of objects and beings known under the
name of “kalak” or “kamak” that do not belong to the class of evil spirits. Thus,
the guardian spirits of the Koryak shamans, and some varieties of guardians of the
village, of the family, or of individuals, are called by this name. These will be dis-
cussed later on.’

“OwNERS” AND OTHER-SUPERNATURAL BEINGS. — Another class of supernatural
beings are known as Owners or Masters (Eton). They represent the idea of a more or
less powerful being who is the “owner” of an object, who resides in the object. Among
the Koryak the conception is not well developed. It seems to me that this conception
belongs to a stage of religious consciousness higher than that of the Koryak, among
whom it is not yet differentiated from a lower animistic view of nature. The concep-
tion of “masters” residing, under the name of inua (“its man”), within things, or
phenomena of nature, is quite clear among the Eskimo, is well developed with the

1 Seep. 14, Footnote 4.
2 Tale78.
3 Tale 79.
4 Tale112.
5 Seep.36.
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Yukaghir (they call their “owners” pogil), and is especially developed among the,
Siberian tribes with typical Asiatic culture. Among the Yakut the “masters” are called
i¢¢i; and the word eden or itsin is used in the same sense among the Buryat. According
to the idea prevalent among all these tribes, every object — or at least every important
natural object — has a spirit-owner residing within it. I have been unable to observe a
clear conception of this kind among the Koryak.

The following data are characteristic of the notions of the Koryak: —

One Reindeer Koryak from the Taigonos Peninsula, who had gone to the seashore
in the beginning of summer to hunt seals and to fish, offered a reindeer as a sacri-
fice to the sea. The Koryak for “sea” is anqa; and for “master of the sea,” anqaken-
etonvoala‘n. I asked him whether he offered his sacrifice to the sea, or to the master of
the sea. He did not understand the question at first. Apparently he had never thought
about it, and very likely the two conceptions were confused in his mind. After a little
while, however, he replied, “I don’t know. We say, ‘sea’ and ‘owner of the sea:’ it is just
the same.” At the same time I was told by the Koryak of other places that the owner
of the sea is a woman; while others considered the sea itself as a woman. The Crab
(Tokoyoto) is considered to be the deity of the sea, along the North Pacific coast; and,
according to Mr. Bogoras, the Koryak of Kamchatka consider the crab Avvi as such.!

I have received similar incoherent replies when inquiring about the so-called
apapel (from apa, “father” in the Kamenskoye dialect, “grandfather” in the Paren
dialect). Certain hills, capes, and cliffs are called by this name. [31] They protect
hunters and travellers, and sacrifices are offered to them; but whether apapel is
applied to the hill itself, or to the spirit residing in it, I am unable to say. It would
rather seem that the hill proper is the guardian.

The sun, the moon, and the stars also figure as animated beings. The sun is some-
times identified with The-Master-on-High. We shall see hereafter that special sac-
rifices are offered to the sun. In some tales? Sun-Man (Teikemtsla‘n) has a wife and
children and his own country, which is inhabited by Sun people. In these tales it is
told that Ememqut marries Sun-Man’s daughter; while in another one’ it is related
that Sun-Man marries Yigeaneut. On the other hand, we also hear that the sun as a
luminary is swallowed by the raven, and set free by Yineapeut.

In one tale* the moon figures as a man, Moon-Man (Yae‘lhamtala'n); while in
another® she is a woman who is trying hard to induce Ememqut to marry her.

A Star-Man (Anayomtsla‘n) is also mentioned.' The sky is regarded as a country
inhabited by a stellar people.

1 See Tale 134.

2 Tales12, 21.
3 Taleo.

4 Tale114.

5 Tale29.



[32] III. — GUARDIANS AND CHARMS.

Passing from the conceptions of invisible supernatural beings to the religious signifi-
cance of concrete objects, I shall begin with a discussion of guardians and charms. It
is very difficult to answer the question, in what way does an image of man or animal,
made by man, or do objects in their natural state and having no likeness to animated
objects, come to be considered as deities or guardians? It is impossible to obtain a
direct explanation from primitive man. I will relate here a case that I witnessed myself.
Two brothers, Reindeer Koryak from Tslqai River, after their father’s death, divided
between themselves the reindeer-herd, intending to live apart. According to custom,
the family sacred fire-board,' the guardian of the herd, was given to the younger
brother. Then the older brother made a new sacred fire-board for himself. With adze
in hand, he went to the woods, and soon returned with a newly hewn wooden figure.
It was put upon the cross-beam over the hearth to dry, and in a few days its conse-
cration took place. A reindeer was slaughtered as a sacrifice to The-Master-on-High
(Gi¢hol-etanvala‘n), and the figure was anointed with the sacrificial blood and fat.
Thereupon the mother of the two brothers pronounced an incantation over it, con-
sisting of an appeal to Big-Raven to set up the new sacred fire-board as a guardian
of the herd. Then fire was for the first time obtained from the sacred fire-board by
means of drilling; and the wooden god, or rather guardian, black from hearth smoke,
and shining from the fat that had been smeared upon it, became the guardian of the
herd and of the hearth. “Now my reindeer will have their own herdsman,” said Qacay,
the older of the two brothers, with a smile, in reply to my questions.? It seems to me
that there are two elements which participate in this transformation into a guardian,
of a piece of wood shaped into a crude likeness of a human figure. First, there is the
conception of a concealed vital principle in objects apparently inanimate. Second,
there is the mysterious influence of an incantation upon this vital principle; i.e., the
power of the words of man to increase the force of the vital principle, and to direct
it to a certain activity. In what way the guardianship is exercised by the charm is a
question which the Koryak never put to themselves; but it is exercised by means that
are not perceptible to our senses.

While the invisible, organizing, creative, and destructive forces — The-Master-
On-High, Big-Raven, and kalau —are deities or spirits of the entire [33] tribe (with
the exception of those that serve individual shamans?), the “protectors or guardians”
belong each to a family, an individual, and in some cases to a whole village. In general,
the guardians form a group of objects that are supposed to take care of the welfare
of man, and keep away all evil from him. The particular function of the guardians

1 Seep.33.
2 It was clear that his attitude towards the new guardian was somewhat sceptical, but the ancient
custom proved stronger than his scepticism.

3 See Chapter 1v, Professional Shamans.
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depends upon the office with which they are charged. The same little figure may act
as the guardian of a family or of an individual. Nevertheless some “guardians” have
definite forms and duties.

I shall now enumerate those guardians about which I have succeeded in gathering
information, and which are contained in the collection of the Museum.

SACRED IMPLEMENTS FOR FIRE-MAKING. — The sacred implements for making
fire are the following: —

or ge¢gei (Chukchee, gorgir), in which the drill
is turned. The board is usually of dry aspen-
wood, which readily ignites, and is roughly
shaped like a human being. A head is carved
out at one end; and eyes, nose, and mouth are
indicated (Fig. 2, a, b). In some boards the
opposite end is carved to represent the legs.
A small bow, called eyet (Fig. 2, ¢).
A wooden drill, called maxem (“arrow”),
Fig. 2, d. [34]
A head-piece of stone or of bone, with a
shallow socket, called ¢epeyine (Fig. 2, e),
which is put upon the
thin upper end of the
drill; while the thick
lower end of the drill is
set into one of the holes
in the board. The head-
Fig. 2. Sacred Fire-making Implements of the Maritime Koryak. piece (e) is held by one
a, b, Fire-boards (length 42 cm., 25 cm.), ¢, d, e, Bow, Wooden Drill, pe€rson, the board bY
and Stone Head-Piece (length of bow, 47 cm.) another, while the bow
is turned by a third person (see Plate vI). The thin end of the wooden drill, and one
end of stone head-piece, have holes bored in them, that they may be tied, when not in
use, to the straps at the end of the bow (Fig. 2, ¢).

The fire-drill is not complete without a small leather bag filled with small pieces
of coal, in which the coal-dust produced by drilling is collected. It is considered a sin
to scatter the coal-dust.

The Maritime as well as the Reindeer Koryak consider the sacred fire-board,
first of all, the deity of the household fire, the guardian of the family hearth. During
important festivals and ceremonies, which will be described later on, fire is obtained
by means of these sacred fire-boards.

The other functions of this charm are different among the two groups of Koryak.
Among the Maritime Koryak the sacred fire-board is the master of the underground



73

house and the helper in the hunt of sea-mammals, while among the Reindeer people it
figures as the master of the herd. The Maritime Koryak call it “father” (apa); the Rein-
deer people, “master of the herd” (qaya-etonvala‘n) or “wooden kamak” (otkamak).

At the left side of the house of the Maritime Koryak, near the door leading to the
porch, a place is usually set aside for guardians and charms, and it is called the “stake-
house” (op-yan). There wooden charms are driven into the ground or set against the
wall. The sacred fire-board is the most important among the images of this shrine.
It is adorned with a collar made of sedge-grass, which is used in all sacrifices. This
collar serves the charm in place of clothing. It is “fed” from time to time by smearing
its mouth with fat. This is done not only during festivals that have a direct bearing
on its cult, but also on the occasion of all other religious and family festivals. From
the sacrificial fat, the soot of the hearth, and the indescribable filth prevailing in the
Koryak house, the charm becomes covered with a heavy coat of shining black filth;
and the more highly esteemed the charm is, the dirtier and the blacker will it become.
When, owing to frequent use, the entire base of the charm is filled with holes, a new
board is made. The old one, however, is left, like a deserving veteran, in the place set
aside for the sacred objects. When moving from the winter house into the summer
house, nearer to the sea, the Maritime Koryak takes his charms along; but sometimes
summer and winter house have each their own sacred fire-board. I remember having
seen the Koryak Yulta make a new sacred fire-board for his winter house because
he had forgotten his old one in the summer house; and when the following summer
came, he left the new sacred fire-board in his winter house. In the summer of 1900,
when visiting a deserted settlement [35] along the Paren River, I found a sacred fire-
board that had been left behind in one of the houses. It was lying on the ground
near the wall, covered with dust, among some seal-bones, old dishes, and scraps of
clothing.

The sacred fire-board of the Reindeer Koryak, the “master of the herd” (qaya-
etonvala‘n), is kept during the winter in a bag on a pack-sledge or on the covered
sledge, which is occupied during travels by the mother and the small children. When
the wandering family makes a stop, the sledges are left outside, near the tent. During
the summer the sacred fire-board hangs on a cross-beam in the tent.

Besidesthearticles enumerated above, that are necessary for obtaining fire by drill-
ing,and thebagfor the coal-dust, the “master of theherd” of the Reindeer Koryakisalso
supplied with a lasso, a watch-dog, a sacrificial ladle, an image of a wolf (Fig. 3, a), and
several little wooden figures. The sacred fire-board keeps the wolf near him to prevent
his assailing the herd, while the little forked figures (Fig. 3, b) serve as his assistants in
guarding the herd, and are called oyaciku, which properly means “boys,” “fellows,”
although this word has also the meaning of “laborers” and “herdsmen.” The sacred
fire-board also secures the herd against sickness, and prevents the [36] reindeer from
straying away, and, as often happens, from gettinglost. When a reindeer is slaughtered,
the sacred fire-board is taken out and smeared with blood. Instead of a grass collar,
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the Reindeer Koryak put on it a tie made of the hair from the mane of a reindeer-buck.

Among the Maritime group, as well as among the Reindeer Koryak, the sacred
fire-board is connected with the family welfare, and therefore it must not be carried
into a strange house. But if two families join for the winter and live in one house,
in order to obviate the necessity of procuring fuel for two houses, both take their
own charms along into the common house, without risk to their effectiveness by
so doing. The sacred fire-board is usually transmitted to the younger son,—or to
the younger daughter, provided her husband remains in his father-in-law’s house

Fig. 3. Sacred Fire Implements of the Reindeer Koryak. a, Fire-Board, or “Master of the Herd,”
with Attachments (length of fire-board, 33 cm.), b, Attachments from a Fire-Board, representing
the Assistants of the “Master of the Herd”(length, 10 cm.)

and the brothers establish new houses for themselves or raise separate herds.
Often fire-boards are found that have outlasted two, three, or more generations.
THE DrUM. — The drum (yayai), which, as will be seen later on, plays an impor-
tant role in ceremonials and shamanistic performances, at the same time ranks
with the sacred fire-board as one of the guardians of the household. The drum is the
master of the sleeping-apartment where it is kept. Every married couple has a drum
of their own. A bride who has her own sleeping-tents also possesses her own drum.
The drum is especially held in esteem by the Reindeer Koryak. Just as a herd cannot
exist without a sacred fire-board, so a family cannot get along without a drum.
Kamaks AND KaLaks.— A large class of guardian charms are called kamaks
and kalaks,! — the same names as are applied to the hostile spirits described before.?

1 The Koryak plural of kamak is kamaku. Since kamak has been used with an English plural
(Bogoras, Anthropologist, p. 631), the English plural has been used here.

2 Seep.27.
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It appears from this that these names do not always signify a thing harmful and evil,
like the Yakut word abasy.!

In distinction from the evil spirits, this class of “charm-guardians” are often
called otkamak, or okkamak; that is, “wooden kamak.” By the Maritime Koryak, the
most important place among the wooden kamaks is assigned to the one considered as
guardian of the inhabited place. It cannot, however, be called “guardian of the village,”
in the sense of guardian of the community, since the social organization of the Koryak
is so loose that the term “community” cannot very well be applied. The wooden kamak
(okkamak) is considered rather as a guardian of the habitation. He is also called
Nomyolhon, which signifies “habitation,” and he appears as a guardian or master of it.

The “guardian of the habitation” has the shape of a post, tapering at the top, and
sometimes forked, the thinner branch representing the arm of the charm. It is located
close to the village, usually on a hill overlooking [37] it, or on a rock over the sea. It
is put up by the founder of the “habitation;” that is, by the one who erects the first
house, and is passed by inheritance to the descendants of the founder. As a rule,
new settlements were founded by “strong men,” heroes. Around the first house, and
under his protection, weaker people would settle, usually his relatives by blood or by
marriage; and the “guardian of the habitation” would become the common guard-
ian of the settlement. As the latter grew, some of the house-owners would put up
habitation-guardians of their own, which were, however, only family guardians. The
general guardianship of the settlement belongs to the first guardian erected by the
founder. It serves as the intermediary between the inhabitants of the village and the
rulers of the sea and of the hunting-grounds. The lower part of the guardian-figure
is girded with sacrificial sedge-grass. When the hunt of sea-animals, wild reindeer,
and mountain-sheep, is over, the charm is smeared with the blood and the fat of
the animals. The top of the charm, from the constant application of fat, turns black,
and looks as though it were charred. The charm is also offered sacrifices of horns
and antlers of animals killed in the hunt, and whale-vertebre. On Plate x11, Fig. 1, a
photograph is reproduced of the old guardian of the settlement of Kuel, surrounded
with sacrifices. The priestly duties in relation to the guardian of the settlement are
performed by a descendant of the founder, usually the eldest in the family. He smears
the charm with fat, “feeds” it, and adorns it with sacrificial grass. In a year of success-
ful hunt, the charm is sometimes offered a dog as a sacrifice. Fig. 4, represents one of
the guardians of the village Big-Itkana, with a slaughtered dog near the charm. In the
same village I saw a pup strung up as a sacrifice on the wooden kamak (okkamak)
itself (see Plate 1x, Fig. 1). The charm was a secondary guardian, the protector of one
family, and consisted of a forked branch of a large willow-tree stuck into the ground.
The village guardians differ in size, while the guardian of Big-Itkana (Fig. 4) is about
six feet high, that of Kuel (Plate x11, Fig. 1) is not over two feet. [38]

1 Abasy (pl. abasylar) means not only “evil spirit,” corresponding to the Koryak kala or to the
Chukchee kele, but everything harmful in nature.
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Besides the guardian of the settlements, other wooden kamaks, consisting of
long, thin tapered poles, are occasionally found in the villages. They are put up on
a rock overlooking the sea, after the whale-hunt, by the owner of the skin boat the
crew of which killed the whale. The duties of this wooden kamak are to watch the sea,
and to attract new whales. Formerly it
was customary to put a collar of sac-
rificial grass on the charm, and string
around it offerings consisting of pieces
of whale-skin and of blubber. Since at
present the Koryak seldom engage in
whale-hunting, I did not see any such
decorated posts, but only those that
had been put up long ago.!

There is still another kind of kalaks
connected with whale-hunting. These
kalaks are also put up after the whale-
hunt; and a man who has killed many
whales has several of these charms.
They are of small dimensions, are kept
in the house, and, when the whale-
skin is being broiled, are seated or put
up around the fireplace to watch the whale-skin, their tapering ends being driven
into the ground. The fire on the hearth is regarded as the sea in which floats the
whale-skin, representing the whale. If the whale is not watched, it dives into the fire,
and disappears under ground, and whale-hunting ceases.

During this ceremony these kalaks are adorned with collars of sacrifi-
cial grass, but they are not “fed;” that is, are not smeared with fat, and are not
offered any special food. They must help themselves. There are male and female
kalaks; and when there are many of them, they form a family. In ordinary times
they stand in the shrine set aside for the charms. The form of these kalaks is not
the same in all villages. Since there is no whale-hunting at present, the charms
are not made now; but I found several of them in Kamenskoye (Vaikenan) and
Talovka (Xesxen). They differ in form. In the village of Kamenskoye they have
the shape of sitting figures (Fig. 5, a-d), and are usually painted in black: in the
settlement of Talovka they have the form of a stick tapering at both ends, with a
slight notch for a neck, with indications of eyes, and a line for a mouth (Fig. 5, e).?

Fig. 4. Guardian of the Village Big-Itkana,
with Sacrificed Dog. (From a photograph.)

1 The following quotation from Krasheninnikoff (11, p. 103) bears witness that the Kamchadal
also had wooden kamaks: “The Kamchadal put up a pole on the vast plains of the tundra, tie
grass around it, and never pass by without throwing it a piece of fish or something else. Mr.
Steller had seen two such posts near Lower Ostrog.”

2 It is interesting to note here that Krasheninnikoff (11, p. 126) speaks of the Kamchadal having
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Fig. 5. Guardians connected with Whale-Hunting, a-d, from Kamenskoye (a, b, height, 10 cm.,
11 cm; ¢, d, length of each, 12 cm.); e, from Talovka (length, 52 cm.).

Nets-Kamak-Face.— This guardian (Tipilat-kamak-16°)' is made to guard the
nets. It helps them to make a great catch, and protects them from the incantations
of wicked people. This guardian is smeared with the blood of sea-animals and with
blubber. It is kept in the usual place set aside for the charm, and is adorned with
sacrificial grass. In winter it is not taken special care of. Like the “village guardian”
mentioned above, it is represented as [39] having only one hand (Fig. 6), possibly
because representing the one-sided spirits mentioned in some tales.

Little Kalaks.—The little kalaks (Kalakpilaqu) correspond to the Chukchee
Taypiqut® (“misfortune protectors”), and consist of a string or bundle of small figures,
which are considered as charms, and correspond somewhat to the rosary of the Cath-
olic Church. Fig. 7, a, represents a string of little kalaks made of willow-branches. The
forked part is meant for the legs, while the head and face are very crudely indicated.
At times forked willow-twigs [40] having a very remote similarity to human figures
serve this purpose.

small charms with pointed heads, under the name katide. They represent the spirits that enter
women while they perform their ritual dances.

1 Kamak-16° = kamak + 16° (“face”). It refers to the amulets having a human or animal face.

2 Bogoras, Chukchee Materials, pp. 1X, XXXV.
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They are also called “protectors” (inentyulanu). However, this latter term is applied
to the entire group of guardian-charms. The people usually wear the little kalaks

Fig. 6. Guardian of Nets.
Length, 21.cm.

attached to the belt, when travelling or hunting without com-
panions. The Koryak are afraid to drive or walk alone through
the woods or in the wilderness, because they believe that evil
spirits (kalau), which haunt such places in large numbers, may
easily overcome a lonely traveller. In such cases the little kalaks
replace fellow-travellers, and serve as guardians against evil
spirits. Another string of guardians (Fig. 7, b) contains a small
human figure made of grass, charmed beads representing
drums, and wolf’s and hare’s hair braided with sinew-thread.
The Reindeer Koryak call the string of guardians okkamak-
16% that is, “wooden kamak face.” A snow-beater of antler,
with a handle carved in the form of a raven-beak (Fig. 8), is
also regarded as a fellow-traveller and guardian.

Fig. 7. a, b, Strings of “Little Kalaks,” or Guardians. Length of figure, 4 cm.

The-Searching-Kamak-Face.— This kalak (En’ayss-kamak-16%, literally “the
searching kamak face”) is the special protector of babies. It is usually sewed to the
back of the child’s shirt-collar? (Fig. 9, a). In the village of Paren I obtained such a
protector attached to a strap (Fig. 9, b], which the child used to wear around the neck,
under the shirt, like a cross; but [41] the figure of the guardian rested on the child’s

Fig. 8. Snow-Beater serving as Guardian. Length, 54 cm.

1 Seep. 38, Footnote 3.

back. Two little bags with
fragments of stone arrow-
points were also attached
to the strap; but their
meaning is not clear. The-

2 Itisinteresting to compare this with the custom of the Eskimo of Baffin Land, where a woman
who is with child wears an amulet attached to the back of her inner shirt (Boas, Baffin-Land
Eskimo, p. 143); and among the Central Eskimo, amulets are always worn on the middle of the
back of the inner jacket (Boas, Central Eskimo, p. 592).
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Searching-Kamak-Face guards, keeps in place, or restores the child’s soul, which
may leave the body or go astray. Small children are especially subject to assaults of
evil spirits, and the souls

frightened by the latter

desert the bodies. When

children are asleep, their

souls also leave their bodies,

and lose their way. In

such cases The-Searching-

Kamak-Face catches them,

and puts them back in Fig. 9. a, b, Child’s Guardians. Length of a, 10 cm.

place.

Although the “searching little charm” is, like the Roman genius, an individual
protector of the child that wears it, it is to be regarded as one of the family penates.
It is transmitted by inheritance. The older it is, the more powerful does it become.
When a child is born in a family, the charm is taken off from the older child, and
sewed to the clothing of the new-born child. A new charm is made only in case the
family divides.

THE SKIN BoaT AND 1TS CHARMS. — Among the rest of the family deities, the skin
boat, as an implement for procuring food, is an important guardian of the family
hearth. Being closely linked with the family cult of the Maritime Koryak, the skin boat
cannot belong to two households that are not mutually connected by ties of consan-
guinity. Neither can it be sold, or given temporarily to strangers. As one of the house-
hold penates, it is the source of the family’s welfare. The owner of the skin boat gener-
ally takes along strangers, [42] from among those who do not own a boat, to assist him
in his hunt; for not all families are in possession of a skin boat. It is considered a sign
of prosperity to own one. The assistants get a share of the product, but are regarded
simply as laborers, who work for their master. Sometimes they will give the owner of
the skin boat seal-skins to mend the boat; but these are looked upon as presents to the
owner of the boat, and he may dispose of them in any manner he may see fit. The first
launching of the boat in the spring, and the last beaching in the fall, when it is to be put
away for the winter, are considered as family festivals among the Maritime Koryak.

Charmed forked alder-twigs called iklo (sing. ikla) are prepared in the spring,
when the skin boat is launched, and are placed in the prow of the boat (Fig. 10, a).
They are the comrades and assistants of the skin boat, and are supposed to attract
whales and other sea-animals to it. In the village of Kamenskoye the “guardians” of
the whale-skin are also called iklo.!

On the upper end of the prow of the boat is a small forked figure, placed with legs
pointing upward, over which the harpoon-thong is pulled. A face, is carved on the
opposite end. It is considered the manager of the skin boat. The specimen here figured

1 Seep.38.
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(Fig. 10, b) was an old boat-charm which, having been worn out by use, had been
replaced by a new one, and which was deposited among the other penates of the house.
THE LADDER.—The ladder which is
used for the entrance into the winter house
of the Maritime Koryak is also classed
among the guardians of the house. A
crudely carved human face is represented
on the top of the ladder (Fig. 11). It is called
Old-Woman (3n’panaut). This guardian
is apparently a woman. The image is also
called Yeltitkin; that is, “the head of the
ladder.” The ladder is the master of the
house-entrance. It is supposed not to allow
any kamaks to get in. When the house is
temporarily deserted, — for instance, when
Fig. 10. Guardians of the Skin Boat. a, Forked the people move to [43] their
Alder-Twigs representing Guardians summer dwellings, — the Mar-
in Human Shape (length, 23 cm.); itime Koryak pray to the ladder
b, Attachment to the Prow, representing the . .
let any strangers or ill-meaning

Manager of the Boat (length, 20 cm.)
people enter the house. In the
fall of 1900, when I arrived at the winter village of Paren, it was deserted.
The inhabitants were still in their summer houses. I wished to inspect the
winterhouses;butmyinterpreter (a Russianized Koryak) and Cossack were
afraid to descend into them until T had gone in and come back unmolested.
From time to time the ladder is smeared with seal-blubber and other fat.
SACRED ARROWS. — Frequently an arrow, given as an offering after a

wolf has been killed, is found among the guardians of the fireplace. Such ~_Fig 1t
L . . . ... Modelof
an arrow (I‘lhun) is either driven into the ground at its butt-end, or it is a House

tied to a pointed stick, which is driven into the ground, near the hearth.  [,4der.
One of these sacred arrows is shown in

Fig. 12. I obtained it in the Talovka settle-

ment. It was completely blackened from Fig. 12. Sacred Arrow. Length, 66 cm.
the soot of the hearth.

THE SUN-WORM. — The doll shown in Fig. 13 represents a guardian of women. It is
hung up in the family sleeping-tent, and protects lying-in women, and also prevents
sterility. It is called The-Vivifying-One (Yeyteletlocac¢a'n). The women of the village
of Kamenskoye, where I found this guardian, told me that a “worm” is sewed up in it.
This “worm” is believed to fall down from the sky into the bag which women carry
on their backs while digging roots. It then becomes the guardian of the woman into
whose bag it falls. They call it Sun-Worm (Tiyk-Eliggi). I think this belief may be
explained by the fact that in the spring caterpillars fall from the trees, and thus some-
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times get into the baskets that women wear on the back while walking in the woods,

picking dry branches, and digging up roots.

SPEcIAL HOUSE-GUARDIANS. —Some charms are called
House-Kamak-Face (Yaya-kamak-16°), and represent special
house-guardians. Two of these are represented in Fig. 14. The one
marked a I got in the village of Kuel, and the other in the village
of Paren. As the guardian of the house is regarded as the sacred
board of the fire-making implements, it would seem that House-
Kamak-Face is a supplementary protector of the dwelling, but not
of the hearth. The guardian [44] of the dwelling (Yaya-kamak-16%)
is placed in the shrine (op-yan) and fed on different occasions.

DIvVINING-STONES. — The divining-stone plays an impor-
tant part in the ritualistic life of the Koryak. Like all the guard-
ians, the divining-stone constitutes a necessary attribute of the
family hearth. Divining is practised at all ceremonies, —when a
child is given a name, before starting on a journey, after a death,
during the whale festival, etc. The divining-stone is sewed up in
a leather bag (Fig.
15), and a number
of charms are fre-
quently attached to
it. When in use, it
is hung on a stick, a
question is put, and
the stick is lifted.
If the stone does
not move, it means
that the answer is
in the negative. If
it swings, it indi-
cates an affirmative
answer. Sometimes
two or three sticks
are tied together,
and the stone is

Fig. 14. a, b, Special House Guardians.
Length, 25 cm., 27 cm.

Fig.13. Woman’s
Guardian. Length
of doll, 11 cm.

Fig. 15. Divining-Stone.

Total length, 28 cm.

hung from the point where they are joined. By inclining this support, the stone is
enabled to swing. Divining-stones are rounded pebbles picked up on the river-banks,
but selected by experienced men or shamans. Before they are used, a spell is wrought
over them. The divining-stone is called anapel or an’apilaqu (“little grandmother”).

AMULETS. — All objects over which incantations are uttered are called ewyanwaco
(ewyana signifies “conjuring,” “endowing with supernatural power”), and serve as
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amulets. In this sense, all the Koryak penates and guardians [45] are ewyanwaco.
I shall discuss here only those amulets that serve as individual charms against dis-
eases. To guard against headaches, sometimes a strap and hare’s hair are braided
in with the hair of the head (Fig. 16, a). Ordinarily a bead is attached to it, and a
spell is pronounced over it. Fig. 16, b, represents a charmed bracelet braided of sinew-
thread, hare’s and wolf’s hair, with
a bead attached to it. It was worn
as a protection against rheuma-
tism in the arm. A similar amulet
is represented in Fig. 17, a. [46] It is
worn around the neck. It consists
of a thong braided together with
reindeer-hair, and beads strung on
it. Sometimes a guardian represent-
ing a human figure or some animal
is appended to such an amulet (Fig.
17, b).
) ) Tattooing, so far as it is not done
Fig. 16. a, Drawing from a Photo- i X
graph; b, Hair-String and Bracelet as a matter of fashion, is also to be
worn as Charms. classed with amulets. Aching parts
of the body are tattooed in order to
drive away the pain. Tattooing is
thus made to serve as an amulet or
guardian. The design of the tattoo-
ing frequently represents a human
figure. The method of tattooing is
the following. Pounded charcoal is
mixed with oil. A thin sinew thread
twisted with a woman’s hair is
blackened in it, and then, by means
of a fine needle, is drawn through
the skin. This kind of tattooing is
called getoplon (“pierced”). It is
practised on women as well as on
men: while tattooing as an adorn-
ment is practised on women only, and is called 167-kele (“face-painting”). Some
women tattoo the face as a charm against barrenness.
The method of charming amulets and making incantations will be discussed
more fully in the next chapter.!

Fig. 17. a, b, Necklaces worn as Charms.

1 See pp.59-64.
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GENERAL REMARKS.— We have seen that the majority of the guardians are
family deities. Only the guardian of the habitation has a tendency to become a village
protectors. On the other hand, only amulets against diseases, and a certain kind of
tattooing, figure as guardians of individuals. All the other guardians are closely con-
nected with the household fireplace and the welfare of the family. They cannot be
transferred into a family of strangers; but they may be temporarily engaged by one or
another of the members of the family.

(47]
IV.— SHAMANISM AND INCANTATIONS.

SHAMANISM.

GENERAL REMARKS. — Shamanism may be defined as the art of influencing, by the
help of guardian spirits, the course of events. Among the Koryak we may distinguish
professional shamanism and family shamanism. Professional shamans are those who
are inspired by special spirits. Their opportunities for displaying their powers are not
limited to a certain group of people. The more powerful they are, the wider is the
circle in which they can practise their art. Family shamanism is connected with the
domestic hearth, whose welfare is under its care. The family shaman has charge of the
celebration of family festivals, rites, sacrificial ceremonies, of the use of their charms,
and amulets, and of their incantations. Some women possess, besides the knowledge
of incantations which are a family secret, that of a considerable number of other
incantations, which they make use of outside of the family circle for a consideration.

PROFESSIONAL SHAMANS. — The professional shaman is called epepala‘n (that is,
a man inspired by spirits), from enen (“shaman’s spirit”).! Every shaman has his own
guardian spirits, that help him in his struggle with the disease-inflicting kalau, in his
rivalry with other shamans, and also in attacks upon his enemies. The shaman spirits
usually appear in the form of animals or birds. The most common guardian spirits
are the wolf, the bear, the raven, the sea-gull, and the eagle. Nobody can become a
shaman of his own free will. The spirits enter into any person they may choose, and
force him to become their servant. Those that become shamans are usually nervous
young men subject to hysterical fits, by means of which the spirits express their
demand that the young man should consecrate himself to the service of shamanism.
I was told that people about to become shamans have fits of wild paroxysm alter-
nating with a condition of complete exhaustion. They will lie motionless for two or
three days without partaking of food or drink. Finally they retire to the wilderness,
where they spend their time enduring hunger and cold in order to prepare themselves
for their calling. There the spirits appear to them in visible form, endow them with

1 At present the Koryak also term the Christian God and the images of the Orthodox Church
ener.
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power, and instruct them. The second of the two shamans of whom I shall speak
below told me how the spirits of the wolf, raven, bear, sea-gull, and plover, appeared
to him in the desert,—now in the form of men, now in that of animals, —and com-
manded him to become a shaman, or to die. [48]

There is no doubt that professional shamanism has developed from the ceremoni-
als of family shamanism.' The latter form is more primitive, while the functions of
professional shamans somewhat resemble those of priests. However, the influence of
contact with a higher civilization has had a more disastrous effect upon professional
shamanism than upon that practised in the family.

There was a time when the Koryak had all the different kinds of shamans that
are still in existence among the Chukchee. The Koryak tell of miracles performed by
shamans who have died recently, but at the present time there are very few professional
shamans among them. I did not find a single shaman in the settlements of the Mari-
time Koryak along Penshina Bay. The old men of these settlements told me that many
people had died among them during the epidemic of measles which had ravaged these
regions before my arrival, because there were no shamans to drive away the disease.’

The Koryak shamans have no drums of their own: they use the drums belonging
to the family in whose house the shamanistic performance takes place. It seems that
they wear no special dress: at least, the shamans whom I had occasion to observe wore
ordinary clothing. One embroidered jacket (Plate 1, Fig. 1) and head-band (Fig. 18) were
sold to me for my collection as the garb used by the Alutor shamans; but the jacket
looks like an ordinary dancing-jacket used in the whale festival, except that it has
some small tassels which have apparently been borrowed from Tungus shamans. [49]

During the entire period of my sojourn among the Koryak I had opportunity to
see only two shamans. Both were young men, and neither enjoyed special respect
on the part of his relatives. Both were poor men who worked as laborers for the rich
members of their tribe. One of them was a Maritime Koryak from Alutor. He used
to come to the village of Kamenskoye in company with a Koryak trader. He was a
bashful youth. His features, though somewhat wild, were flexible and pleasant, and
his eyes were bright. I asked him to show me proof of his shamanistic art. Unlike
other shamans, he consented without waiting to be coaxed. The people put out the

1 Itisvery strange that both Steller and Krasheninnikoff, who spent several years in Kamchatka,
assert that the Kamchadal had no professional shamans, but that every one could exercise that
art, especially women and Koek¢u¢ (men dressed in women’s clothes); that there was no special
shaman garb; that they used no drum, but simply pronounced incantations, and practised divi-
nation (KRASHENINNIKOFF, I1I, p. 114; STELLER, p. 277), which description appears more like the
family shamanism of the present day. It is improbable that the Kamchadal should form an excep-
tion among the rest of the Asiatic and American tribes in having had no professional shamans.

2 Itisinterestingtonotethatamongthe Yakut,apeople withamoredeveloped primitive culture, the
embracing of Christian teaching has resulted in the decline of family shamanism, which, accord-
ingto Trostchansky (p.108), used to be practised among them, rather than that of special shaman-
ism. Professional shamans can be found everywhere among the Yakut, even at the present time.
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oil-lamps in the underground house in which he stopped with his master. Only a few
coals were glowing on the hearth, and it was almost dark in the house. On the large
platform which is put up in the front part of the house as the seat and sleeping-place
for visitors, and not far from where my wife and I were sitting, we could just discern
the shaman in an ordinary shaggy shirt of reindeer-skin, squatting on the reindeer-
skins that covered the platform. His face
was covered with a large oval drum.

Suddenly he commenced to beat the
drum softly and to sing in a plaintive voice:
then the beating of the drum grew stronger
and stronger; and his song — in which could
be heard sounds imitating the howling of
the wolf, the groaning of the cargoose, and
the voices of other animals, his guardian
spirits—appeared to come, sometimes
from the corner nearest to my seat, then
from the opposite end, then again from the
middle of the house, and then it seemed to
proceed from the ceiling. He was a ventril-
oquist. Shamans versed in this art are believed to possess particular power. His drum
also seemed to sound, now over my head, now at my feet, now behind, now in front
of me. I could see nothing; but it seemed to me that the shaman was moving around
us, noiselessly stepping upon the platform with his fur shoes, then retiring to some
distance, then coming nearer, lightly jumping, and then squatting down on his heels.

All of a sudden the sound of the drum and the singing ceased. When the women
had relighted their lamps, he was lying, completely exhausted, on a white reindeer-
skin on which he had been sitting before the shamanistic performance (Plate 11, Fig. 1).
The concluding words of the shaman, which he pronounced in a recitative, were
uttered as though spoken by the spirit whom he had summoned up, and who declared
that the “disease” had left the village, and would not return.

The shaman’s prediction suited me admirably, for one of the old Koryak had
forbidden his children to go into the house where I stopped to take measurements,
saying that they would die if they allowed themselves to be measured.! [50] He also
tried to stir up the other Koryak against me, pointing out to them that an epidemic
of measles had broken out after the departure of Dr. Slunin’s expedition, and that the
same thing might take place after I left.

Fig. 18. Shaman’s Head-Band.

1 It will be interesting to quote here from the work of Dr. Slunin (1, p. 378) on this subject: “Up
to this time no one has taken any anthropological measurements of the Koryak; and this is
impossible, for they are too ignorant and superstitious, and they are exceedingly opposed to
being measured. They absolutely refused to comply with our request in this matter, despite the
hospitality we met in their homes.”
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I made an appointment with the shaman’s master to have him call on me, together
with the shaman, on the following day. I wished to take a record in writing of the text
of the incantations which I had heard; but when I woke up in the morning, I was
informed that the shaman had left at daybreak.

I saw another shaman among the Reindeer Koryak of the Taigonos Peninsula. He
had been called from a distant camp to treat a syphilitic patient who had large ulcers
in his throat that made him unable to swallow. I was not present at the treatment of the
patient, since the latter lived in another camp, at a distance of several miles from us,
and I learned of the performance of the rite only after it was over. The Koryak asserted
that the patient was relieved immediately after the shamanistic exercises, and that he
drank two cups of tea without any difficulty. Among other things, the shaman ordered
the isolation of the patient from his relatives, lest the spirits that had caused the disease
might pass to others. A separate tent was pitched next to the main tent for the patient
and his wife, who was taking care of him. I lived in the house of the patient’s brother,
the official chief of the Taigonos Koryak. At my request he sent reindeer to bring
the shaman. The shaman arrived. His appearance did not inspire much confidence.

In order to obtain a large remuneration, he refused at first, under various pretexts,
to perform his art.  asked him to “look at my road;” that is, to divine whether I should
reach the end of my journey safely. The official chief said that this performance must
take place in my own tent, and not in that of some one else; but the shaman declared
that his spirits would not enter a Russian lodging, and that he would be in deadly peril
if he should call up spirits for a foreigner. Finally it was decided that the peril for the
shaman would be eliminated by making his remuneration large enough to completely
satisfy the spirits. I promised to give the shaman, not only a red flannel shirt, which
he liked very much, but also a big Belgian knife. I had offered him first the choice of
one of the two articles; but he declared that his spirits liked one as well as the other.

Another difficulty arose over the drum. The chief himself found a way out of it
by means of casuistry. He gave his own drum, saying that a family drum must not be
taken into another Koryak’s house, but that it was permissible to take it into mine.
The drum was brought into my tent by one of the three wives of the chief. It was in its
case, because the drum must not be taken out of the house without its cover. A viola-
tion of this taboo may result in bringing on a blizzard.

During the shamanistic exercises there were present, besides my wife and myself,
the chief, his wife who had brought the drum, my cossack, and [s51] the interpreter.
The shaman had a position on the floor in a corner of the tent, not far from the
entrance (see Plate 11, Fig. 2). He was sitting with his legs crossed, and from time
to time he would rise to his knees. He beat the drum violently, and sang in a loud
voice, summoning the spirits. As he explained to me after the ceremony, his main
guardian spirits (epens) were One-who-walks-around-the-Earth (Notakavya, one of
the mythical names of the bear), Broad-soled-One (Umyaslhan, one of the mythical
names of the wolf), and the raven. The appearance of the spirits of these animals was
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accompanied by imitations of sounds characteristic of their voices. Through their
mediation he appealed to The-One-on-High (Gi¢hola’n) with the following song,
which was accompanied by the beating of the drum: —

“Nomeleu neyeiten.
“(Itis) good that (he) should arrive.

Numelen homma nomeleu oveka opta neyeitek.”
Also I should well myself also reach home”

That is, “Let him reach home safely, and let me also reach home safely.” Suddenly, in
the midst of the wildest singing and beating of the drum, he stopped, and said to me,
“The spirits say that I should cut myself with a knife. You will not be afraid?“! — “You
may cut yourself,  am not afraid,” I replied. “Give me your knife, then. I am perform-
ing my incantations for you, so I have to cut myself with your knife,” said he. To tell
the truth, I commenced to feel somewhat uneasy; while my wife, who was sitting
on the floor by my side, and who was completely overwhelmed by the wild shrieks
and the sound of the drum, entreated me not to give him the knife. Until that time I
had heard different narratives about shamans cutting their abdomen, but I had never
seen it done. On the Palpal Mountains I was told that a woman shaman, who died
quite recently, used to treat her patients by opening the affected place, cutting out a
piece of flesh, and swallowing it, thus destroying the disease, together with the spirit
that had caused it. It was said that the wound she made would heal up immediately.
Several times I attended the exercises of a Tungus shaman nicknamed Mashka, who
subsequently served me as guide on my way from Gishiga to the Kolyma. He pre-
tended that his guardians belonged to the Koryak spirits, and demanded that he cut
himself with his knife. The wild fits of ecstasy which would possess him during his
performances frightened me. In such cases he would demand all those present to give
him a knife or a spear. He was married to a Yukaghir woman from the Korkodon
River, whose brother was also a shaman. She would always search him before a per-
formance, take away all his knives, and request all those present not to give him any
sharp instruments, for he had once cut himself nearly to death. His spirits, being of
Koryak origin, spoke out of him in the Koryak language; i. e., part of the performance
was in the Koryak [52] language. I asked him several times to dictate to me what his
spirits were saying, and he would invariably reply that he did not remember, that
he forgot everything after the seance was over, and that, besides, he did not under-
stand the language of his spirits. At first I thought that he was deceiving me; but I
had several opportunities of convincing myself that he really did not understand any
Koryak. Evidently he had learned by heart Koryak incantations which he could pro-
nounce only in a state of excitement.

To return to our Koryak shaman. I took from its sheath my sharp “Finnish” trav-

1 Shamans, with the help of the spirits, may cut and otherwise injure their bodies without suffer-
ing harm.
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elling-knife, that looked like a dagger, and gave it to him. The light in the tent was put
out; but the dim light of the arctic spring night (it was in April), which penetrated the
canvas of the tent, was sufficient to allow me to follow the movements of the shaman.
He took the knife, beat the drum, and sang, telling the spirits that he was ready to
carry out their wishes. After a little while he put away the drum, and, emitting a rat-
tling sound from his throat, he thrust the knife into his breast up to the hilt. I noticed,
however, that after having cut his jacket, he turned the knife downward. He drew out
the knife with the same rattling in his throat, and resumed beating the drum. Then
he turned to me, and said that the spirits had secured for me a safe journey over the
Koryak land, and predicted that the Sun-Chief (Tiyk-eyam) —i.e., the Czar — would
reward me for my labors.

Contrary to my expectations, he returned the knife to me (I thought he would say
that the knife with which he had cut himself must be left with him), and through the
hole in his jacket he showed spots of blood on his body. Of course, these spots had been
made before. However, this cannot be looked upon as mere deception. Things visible
and imaginary are confounded to such an extent in primitive consciousness, that the
shaman himself may have thought that there was, invisible to others, a real gash in
his body, as had been demanded by the spirits. The common Koryak, however, are
sure that the shaman actually cuts himself, and that the wound heals up immediately.

Shamans that change their Sex.— Among the Koryak, only traditions are pre-
served of shamans who change their sex in obedience to the commands of spirits.
I do not know of a single case of this so-called “transformation” at the present time.
Among the Chukchee, however, even now shamans called arka‘-laul may be found
quite often. They are men clothed in woman’s attire, who are believed to be trans-
formed physically into women. The transformed shamans were believed to be the
most powerful of all shamans. The conception of the change of sex arises from the
idea, alluded to farther on, of the conformity between the nature of an object and
its outer covering or garb. Among the Koryak they were called qavau or geveu. In
his chapter on the Koryak, Krasheninnikoff makes mention of the keyev, —i.e., men
occupying the position of concubines,! — and he compares them with the Kamchadal
[53] koekc¢ug, as he calls them; i.e., men transformed into women. “Every koek¢ug,”
says Krasheninnikoff, “is regarded as a magician and interpreter of dreams;”? but,
judging from his confused description, it may be inferred that the most important
feature of the institution of the koek¢u¢ lay, not in their shamanistic power, but in
their position with regard to the satisfaction of the unnatural inclinations of the
Kamchadal. The koekéu¢ wore women’s clothes, they did women’s work, and were
in the position of wives or concubines. They did not enjoy respect: they held a social
position similar to that of woman. They could enter the house through the draught-
channel, which corresponds to the opening in the roof of the porch of the Koryak

1 Krasheninnikoff, 11, p. 222.

2 Krasheninnikoff, 11, p. 114.
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underground house,' just like all the women; while men would consider it a humilia-
tion to do so. The Koryak told me the same with reference to their qavaw. But, setting
aside the question of the perversion of the sexual instinct connected with this so-
called “change of sex,” the interesting question remains, Why is a shaman believed to
become more powerful when he is changed into a woman??

Thefather of Yulta,a Koryak fromthe village of Kamenskoye, who died notlongago,
and who had been a shaman, had worn women’s clothes for two years by order of the
spirits; but, since he had been unable to attain complete transformation, he implored
his spirits to permit him to resume man’s clothes. His request was granted, but under
the condition that he should put on women’s clothes during shamanistic ceremonies.?
As may be seen from Plate 11, Fig. 1, the shaman wears woman’s striped trousers.

It should be stated here that I did not learn of transformations of women shamans
into men among the Koryak of to-day, which transformations are known among the
Chukchee under the name qa¢akacheca (“a man-like [woman]”).* We find, however,
accounts of such transformations in the tales; and the conception of the change of sex
is the same in both cases.

Women shamans, and those transformed into women, are considered to be very
powerful. I was told that a woman shaman on the Palpal Mountains [54] who was all
covered with syphilitic ulcers, but whom I had no opportunity of seeing, did not die
because she was supported by her guardian spirits. On the other hand, child-birth
may result in a complete or temporary loss of shamanistic power. During the period
of menstruation a woman is not permitted to touch a drum.

Ememqut’s shamanistic power disappeared after the mythical Triton had
bewitched him, and caused him to give birth to a boy. His power was restored to him
after his sister had killed the Triton’s sister, by which deed the act of giving birth was

1 Seep. 14, Footnote 4; and Steller, p. 212.

2 It is interesting to note that traces of the change of a shaman’s sex into that of a woman may
be found among many Siberian tribes. During shamanistic exercises, Tungus and Yukaghir
shamans put on, nota man’s, but a woman’s, apron, with tassels. In the absence of a shamanistic
dress, or in cases of the so-called “small” shamanism, the Yakut shaman will put on a woman’s
jacket of foal-skins and a woman’s white ermine fur cap. I myself was once present at a sha-
manistic ceremony of this kind in the Kolyma district. Shamans part their hair in the middle,
and braid it like women, but wear it loose during the shamanistic performances. Some shamans
have two iron circles representing breasts sewed to their aprons. The right side of a horse-skin
is considered to be tabooed for women, and shamans are not permitted to lie on it. During the
first three days after confinement, when Ayasat, the deity of fecundity, is supposed to be near
the lying-in woman, access to the house where she is confined is forbidden to men, but not
to shamans. Trostchansky (p. 123) thinks that among the Yakut, who have two categories of
shamans, — the “white” ones representing creative forces, and the “black” ones representing
destructive forces, — the latter have a tendency to become like women, for the reason that they
derive their origin from women shamans.

3 Amongthe Eskimo “the servant of the deity Sedna is represented by a man dressed in a woman’s
costume” (Boas, Baffin-Land Eskimo, p. 140).

4 See Bogoras, Chukchee Materials, p. xvII.



92

completely eliminated.! Tale 113 also tells of the transformation of men into women.
Ila dressed himself like a woman and went to his neighbors. When River-Man
(Veyemola‘n), the neighbor’s son, recognized him, Illa, in revenge, filled him with the
continual desire to become a woman.

In Tale 129 Kalu’s brother became pregnant with twins. When he was unable to
give birth, his sister took out his entrails and put the entrails of a mouse in their place.
After the children had been born, she replaced his entrails. Apparently the tranfor-
mation was not complete in this case.

FamiLy SHAMANISM. The Drum.—In the chapter on guardians and charms I
referred to the drum as a household guardian. In connection with professional sha-
manism I mentioned that the drum is closely connected with shamanistic perfor-
mances, but not with the person of the shaman, as is the case among other Asiatic
shamans. I shall point out here the part played by the drum in family shamanism.

The power of the drum lies in the sounds emitted by it. On the one hand, the
rhythm and change of pitch produced by skilful beating with the stick evoke an emo-
tional excitement in primitive man, thus placing the drum in the ranks of a musical
instrument. On the other hand, the sound of the drum, just like the human voice or
song, is in itself considered as something living, capable of influencing the invisible
spirits. The stick is the tongue of the drum, the Yukaghir say. As seen from Tale 9,
The-Master-on-High himself, in his creative activity, needs a drum. Big-Raven bor-
rowed the drum from him, and gave it to men.

The following song, which was sung while beating the drum by a Reindeer Koryak
woman of the Taigonos Peninsula, and which may be regarded as a prayer to the
Creator (Tenantomwoan), to whom it was addressed, characterizes the relation of the
latter to the acquiring of the drum by man.

Text.
“Gaca ivihi® ‘yayai geteikilon’ nomeleu monstvala qoyau eviyske oman
“Thou said, ‘drum  make well  (we) shall live the reindeer not dying all

yavaleton kominu nomeleu.”

afterwards children well (let live)” [55]
“You said to us, ‘Make a drum.’ Now let us live well, keep alive all the reindeer, and after our
death grant good living to our children.”

In accordance with the dual character of the drum, as a musical instrument and
as a sacred object in the household, it is not exclusively used for ritual purposes. Every
member of the family may beat the drum. It is beaten for amusement, for enchant-
ment, for propitiation of the gods, for summoning spirits, and also during family and
ceremonial festivals. In every family, however, there is one particular member who
becomes especially skilful in the art of beating the drum, and who officiates at all the

1 See Tale 85.
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ceremonies in the series of festivals. Women usually excel in the art of beating the
drum (Plate 111).

The Koryak drum (yayai) is somewhat oval in shape. The specimen represented in
Fig. 19, front and back views of which are shown, is a typical Koryak drum in size and
form. Its long diameter is 73 cm.; the width of its rim is 5 cm., and the length of the
stick 45 cm. The membrane covers the drum only on one side. It is made of reindeer-
hide. The Maritime
Koryak sometimes
make the drum-
head of the skin of
a dog or of that of a
young spotted seal.

The drum-stick is

made of a thick strip

of whalebone, which

is wider at the end

that strikes the drum

than at the other end, Fig. 19. Koryak Drum. a, Outer Side; b, Inner Side and Drum-Stick.
and is covered with

skin from a wolf’s tail. Inside of the drum, at four points in the rim, near its edge,
are tied double cords made of nettle-fibre, which meet at the lower part of the drum
and form the handle. These cords are not arranged symmetrically, but all towards
one side of the drum. At the top edge of the rim are attached iron rattles. There is no
doubt that the custom of attaching [56] such rattles to the drum has been borrowed
from the Tungus. Not all of the Koryak drums that I saw had iron rattles. The drum,
before being used, is heated by the fire. Thus
the hide is made taut, and the sounds become
clearer and more sonorous.

It is very interesting to compare the Koryak
drum with other Asiatic drums which I col-
lected. Fig. 20 represents a Yukaghir drum." Its
longitudinal diameter is 88 cm., the width of
the rim is 6.2 cm., and the length of the stick
is 42 cm. The Yukaghir drum is asymmetri-
cal —somewhat egg-shaped —in form. It is also
covered with hide on one side only. Inside of
the drum there is an iron cross near the centre,
which serves as a handle. The ends of the cross
are tied to the rim by means of straps. Iron

Fig. 20. Yukaghir Drum
and Drum-Stick.

1 When in use, the drum is held with the broad end up, which is also the case with the Yakut
drum shown in the next figure.
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rattles are attached at four places on the inner side of the rim. This kind of drum is
similar to that of the Yakut. This similarity may be observed not only in its shape, the

cross, and the iron rattles, but also in the small
protuberances on the outer surface of the rim,
which are especially characteristic of the Yakut
drum. They represent the horns of the shaman’s
spirits. Judging from what the old people among
the Yukaghir relate, in olden times their drums
had no metallic parts, and were apparently like
those of the Koryak. The metallic parts were bor-
rowed from the Yakut. The Yukaghir drum is,
however, larger in size than that of the Yakut,
and its rim is not so wide. The stick is covered
with skin of reindeer-legs. The drum-head is
made of reindeer-hide. [57] covered with hide of
a young bull. Its longitudinal diameter is 53 cm.;
the width of the rim, 11 cm.; and the length of the

Fig. 21. Yakut Drum and Drum-Stick.

stick, 32 cm. The wider part of the stick is covered with cowhide. There are twelve
protuberances representing horns.! The cross inside is attached to the rim by means
of straps. Little bells and other metallic rattles are attached inside around the rim.

The long diameter of the Tungus drum (Fig. 22) is 53 cm. In size and shape it is
almost like that of the Yakut; but its rim is narrower, in one specimen only 7 cm.

wide. The drum has no protuberances. The
ends of the cross are attached to the rim by
means of a twisted iron wire. The iron rattles
are in the form of rings strung upon wire
bows attached to the rim.

In comparing Asiatic with American
drums, we observe that in most cases the
Eskimo drums are not large. The only large
drums are found among the tribes of the
west coast of Hudson Bay. They are either
oval (but not asymmetrical) or round; the

rim is very narrow, like a hoop; and awooden  Fig. 22. Tungus Drum and Drum-Stick.

handle is attached to the rim,? like that of a

hand mirror (Fig. 23). Mr. J. Murdoch, in his paper on the Point Barrow Eskimo,’
says that such drums are used by the Eskimo from Greenland to Siberia. The drum in
Murdoch’s illustration is somewhat oval in form (55 cm. by 47.5 cm.).

1 Sieroszevsky (p. 635) says that the protuberances are always in odd numbers: 5, 7, and 11.

2 Potanin (1v, p. 678) tells that divinators in China use drums with handles.

3 Ninth Annual Report of the Bureau of Ethnology, 1887-88, p. 385.
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The Chukchee use the same kind of drum (Fig. 24) as the
Eskimo. The Chukchee, as well as the Eskimo, strike the lower
part of the drum with the stick. [58]

The Koryak drum approaches the Asiatic drum, but its handle
is not of metal: it does not form a cross, and is not placed in the
centre, but nearer to the lower edge. All asymmetrical drums are
held (in the left hand) in such a way that the wider part of the
oval points upward. Since the handle of the Koryak drum is not
in the centre, it is held, when being beaten, in a slanting position,
so that the stick strikes at the lower part of the membrane. Other
Asiatic drums are mostly struck in the centre.

On the American Continent, proceeding from the Eskimo
southward, we find among the Indians small, round, broad-
rimmed drums used for purposes of shamanism, as well as in
dancing-houses.

It is interesting to note, that, according to Potanin’s
description,' the drums of northwestern Mongolia and those of
the natives of the Russian part of the Altai Mountains have not

Fig. 23. Eskimo Drum.
Diameter, 87 cm.

the egg-shaped form common to East Siberian drums. They are round, and not large

Fig. 24. Chukchee Drum.

1 Potanin, 1v, pp. 44, 679.

2 Ibid., Plate x111, Figs. 68, 69.

in size. Fig. 25 represents both sides of an Altai drum,
according to Mr. Potanin.? Circles and crosses rep-
resenting drums, and other curved lines, are drawn
upon the outer and inner sides of the membrane.
Some Altai drums have drawings of animals, like
those on [59] drums of the North-American Indians.
Instead of the cross, which serves as a handle, we see
on the Altai drum a vertical wooden stick, represent-
ing a human figure, passing through the centre of the
circle, and a horizontal iron chord with rattles. The
drum is held by the wooden stick, and not at the inter-
section of the stick and the iron crossbar.® In Ameri-
can drums, which have a single head only, the straps
attached to the hollow side, and crossing each other,
serve as a handle. These straps frequently form, not a

3 Potanin (1v, p. 679) calls attention to the similarity of the cruciform figures on the drum to
similar figures on the clay cylinders discovered in Italy, and considered to belong to the pre-
Etruscan period (Mortillet, Le Signe de la Croix avant le Christianisme: Paris, 1886, pp. 80, 95,
96); but it does not seem to me that the sign of the cross on the drum-handle had in itself any
religious or symbolical meaning.
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cross, but a number of radii. According to Dr. Finsch’s description,’ the drums of
the Samoyed and of the Ob-Ostyak are, like the Altai drums, round in shape, broad-
rimmed, covered on one side only, and have a diameter
of from 30 cm. to 50 cm.
Drums covered on both sides with hide, like those
found among the North-American Indians, together
with drums covered on but one side, are used in Siberia
only by the Buddhists (for instance, the Buryat), who use
them in their divine services. These drums are of a circu-
lar form, and have leather handles attached to the outer
edge of the rim.
I do not know whether the Koryak word for “drum”
(yayai) has any other meaning; but the Yukaghir word
(yalgil) means “lake,” that is, the lake into which the
shaman dives in order to descend into the kingdom of
shades. ThisisverymuchliketheconceptionoftheEskimo,
the souls of whose shamans descend into the lower world
of the deity Sedna. The Yakut and Mongol regard the
drum as the shaman’s horse, on which he ascends to the

spirits in the sky, or descends to those of the lower world.
Fig. 25. Altai Drum. a, Inner
Side; b, Outer Side.

INCANTATIONS.

The significance of family shamanism will become clearer by a discussion of the
festivals of the Koryak. It seems desirable, however, to treat first the magic formu-
las used by them. In almost every family there is some woman, usually an elderly
one, who knows some magic formulas; but in many cases some particular women
become known as specialists in the practice of incantations, and in this respect rival
the powers of professional shamans.

The belief regarding magic formulas is, that the course of events may be influ-
enced by spoken words, and that the spirits frequently heed them; or that an action
related in the text of an incantation will be repeated, adapted to a given case. In this
way, diseases are treated, amulets and charms are consecrated, animals that serve as
food-supply are attracted, and evil spirits are banished.

All incantations originate from the Creator (Tenantomwon). He bequeathed [60]
them to mankind to help them in their struggle with the kalau. He and his wife Miti
appear as acting personages in the dramatical narrative which constitutes the con-
tents of the magic formulas. The incantations are passed from generation to genera-
tion; but every woman versed in this art regards her formulas as a secret, which, if

1 Finsch, p. 550, Plates 45, 47.
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divulged, would lose its power. A magic formula cannot serve as an object of common
use. These women, when performing an incantation, pronounce the formula, and at
the same time perform the actions described in it. This is done for a consideration. I
know of a woman on the Taigonos Peninsula, whose husband was poor and a good-
for-nothing, and who made a living by incantations. “The magic formulas are my
reindeer, they feed me,” she said to me. A good incantation is worth several cakes
of pressed tea, or several packages of tobacco, or a reindeer. When a woman sells an
incantation, she must promise that she gives it up entirely, and that the buyer will
become the only possessor of its mysterious power.

At first, during my stay among the Koryak, I was unable to record any formulas of
incantations: To sell an incantation to a foreigner is considered a sin. It was only after
I had lived with them for several months that I was able to record the incantations
given below. Formulas 1-3 were told me by Navaqut, a Maritime woman from the
village of Kuel; and 4 and 5, by Tykken, a Reindeer Koryak woman from a camp on
the Topolovka River. Before dictating them to me, the women sent out of the house all
the Koryak except my interpreter, lest they should make use of the formulas without
paying for them.

1. INCANTATION FOR THE PROTECTION OF A LONELY TRAVELLER
AGAINST EVIL SPIRITS.

Text.
Tenantomwala'n alaitevonoi: “Kemiynen,” ewan “i¢uca kalaina nacaicapen,
(The) Creator ~ began to worry: “Son, says, ‘“likely by the kala carried away

enannena yolgalan kalaipa  nacai¢snsn.” will be

solitary  sleeping-man by the kala carried away will be”

Eleenu  teikonin elle ainoka.
In excrement transformed not susceptible to smell (by the kala).
tap-ilqagoi, ten-akyevi.

Well to sleep began (son), well woke up.

Free Translation.

The Creator began to worry, saying, “My son will probably be carried away by a kala; he will be
carried away by a kala while he is sleeping alone in the wilderness.” Therefore the Creator transformed
his son into excrement, for the kala does not like the smell of it. Thus the son of the Creator fell asleep
well, and woke up without harm.

In this incantation the belief is characteristic that the son of the Creator (that is,
the traveller), charmed in this way, when preparing for the night in [61] the wilder-
ness, is actually turned by the Creator into excrement, just as, in the Koryak' and
Kamchadal® tales, Big-Raven’s excrement assumes the form of a woman. Something
like the same trend of thought, though deviating somewhat from it, is found in con-

1 Tale121.

2 Steller, p. 261.
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nection with similar measures taken in other parts of Siberia for guarding against
evil spirits. Among the natives of the Altai, if a person loses all his children, one after
another, his new-born child is given as ill-sounding a name as possible: for instance,
It-koden (“dog’s buttocks™), thus trying to deceive the spirits which kidnap the soul,
making them believe that it is really a dog’s buttocks.! In a similar manner, wishing
to convince the spirits that the new-born child is a puppy, the Yakut call the child
at-ohoto; that is, “dog’s child.” The Gilyak, on their way home after hunting, call
their village Otx-mif (“excrement country”), in the belief that evil spirits will not
follow them to such a bad village.?

2. INCANTATION FOR CHARMING AN AMULET FOR A WOMAN.
Text.
Tenantomwon alaitovonoi evonoi: “Navakketa ¢inna qo¢ tyentyo'n?”
Creator think commenced say commenced: “(For) daughter what (I)  shall bring?”

Yennin ¢onnin naanen (dillinin elle kamakata ayoka. Nenenkevon yook.
Procured brought  that hung not (by) spirits visited. Caused stop  visit.

Free Translation.
The Creator considered, and said, “What shall I bring for my sick daughter?” Then he procured
an amulet, brought it to his daughter, and placed it on her in order that the spirits should not visit her.
Thus the amulet* prevented the visit of spirits.

3. INCANTATION FOR THE TREATMENT OF HEADACHE.

Text.

Tenantomwonasnak enan ¢inin lautstalgon nenataikenvoqen; nelgatgen

(By the) Creator he himself headache commencesto make; (he) goes
notaite nenayoqenat naugesat. Qutininak aal ¢oncatkonin qolininak pekul

in the overtakes  two (all alone One axe holds one  womans
wilderness with wife). knife
¢incatkonin. amon pacdit inalaxtathenat nenanyaitatqenat. Navakokin leut

holds. All  those (he)led away brought home. Daughter’s head
qutininak aala nenaalatkonvogen qutininak valata nenatinpugen.

one with axe knocks one (with)knife thrusts.
Miti  onak c¢akette neleqin niuqin: “qawyanvat pavakak.”
Miti [62] to his sister goes says: “Charm  (my) daughter”

1 Verbitsky, The Natives of the Altai, p. 86.

2 Trostchansky, p. 55.

3 L.J. Sternberg, Materials for the Study of the Gilyak Language and Folk-Lore (Publication of the
Imperial Academy of Sciences in St. Petersburg, p. 31). In press. [Note of the editors: Marepianst
10 M3Y4eHii0 IMINanKaro si3bka u Gponpkiopa. Vsganie Vimnepatopckoit Akagemin Hayks.
C.-ITetep6yprd, 1908 I.]

4 Any object given to wear may serve as an amulet in this case, since it becomes a guardian
warding off the visits of the kalau by virtue of the incantation.
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Niugin: “enan ¢inin tashepen teikonin onan ¢inin nenmelevennin.”

Says:  “He himself pain made he  himself let cure”
Noyaitogen, niuqin: “gonan <¢inin tashepon geteikali.”
Comes home,  says: “Thou thyself  pain madest”

Nacit  alatkulat panenak gallalenat. Gichathacneti nelleqin.

Those with axe cutting to the old place carried off. To country of dawn  goes.
Gochatha¢nak yayapel nenayogen. Navasqat nanko vatkin. Milut geyillin.
In country of dawn little house reaches. (A)woman there lives.  Hare gave (him).

Ganyaitilin lawtokalta¢nan. Kaipan milut, levut kunmelevenin tethaynu
Brought home for head-band. Cries  hare, head cures (with) seam

konnomananen ayikvan nelyi hekyelin nomeleu. Gemeleulin.
joins closer better became wokeup  better. Cured.

Free Translation.

The Creator himself caused his daughter to have headache. He went to the wilderness, and over-
took a couple, — a kala with his wife. The former had an axe; the latter, a woman’s knife. The Creator
took the couple and brought them home. Then the kala commenced to knock with his axe the head
of Creator’s daughter; and the kala’s wife began to hack the head of the girl with her knife. Miti, the
mother of the latter, went to Creator’s sister, and said, “Charm away my daughter’s headache” Cre-
ator’s sister answered, “The Creator himself caused the sickness: let him cure it”

Then the Creator carried back to their old place those who were knocking with the axe, and cut-
ting with the knife, the head of his daughter. After that the Creator went in the direction of the dawn,
and when he reached there, he came to a little house in which a woman lived. The woman gave him a
hare. The Creator took it home, and of it made a head-band for his daughter. The hare cried out, and
in that way cured the girl’s head. The seams of the injured skull joined together. Each day she woke up
better, until she was entirely cured.

The story contained in this incantation is as follows: Creator (or Big-Raven) went
into the wilderness, met a kala with his wife, and took them home. The kala had an
axe, and his wife had a woman’s knife; and they began to cut the head of Big-Raven’s
daughter, owing to which she suffered from headaches. Miti went to Big-Raven’s
sister to ask her to work a charm over her daughter; but she was a woman shaman,
and knew the cause of the girl’s illness, and replied that her father himself had caused
the illness, and that he should cure her himself. Miti returned home, and said to her
husband, “You yourself have caused the disease.” Then he took the two kalau and
carried them back to the wilderness.

In order to cure his daughter’s wounded head, he went toward sunrise. There he
found a little house in which lived a woman. That woman, according to the explana-
tion of the woman from whom this incantation was recorded, was the Sun herself.
She gave Creator a hare to cure his daughter. He took the hare home, and tied it
around his daughter’s head. The hare cried, and cured her head with its crying. The
wounds closed up.

It may be remarked here that the hare is an important amulet. It is [63] looked
upon as a strong animal, hostile to the kalau. In Tale 74 Ememqut kills the kalau by
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throwing a hare’s head into their house. During incantations, hare’s hair is plaited
into the hair of the parts cut; and sometimes parts of the hare — such as its nose, or a
part of its ear —are attached to the charm-string. Since the formula speaks of a hare
whose cry is to effect the cure, and since in reality the charm is made of a part or parts
of a hare, it would seem that these parts serve as substitutes for the whole animal.

4. INCANTATION FOR THE CURE OF SWELLINGS ON THE ARM.
Text.

Tenantomwonen Mitiin komiynon ewan: “Mengannotatkon.” “Miti,
Creator’s (and) Miti’s son says: “Arm swells” “Miti,
qoyan welv-isan, walva-o¢amnen!” Gantolen anqan gagetacananvolen,
fetch raven’s coat, ravens staff!” Went out sea to look upon began
galqallen apqatainetan, vayuk gayolen. Yaxyax qolla milutpil koainan.
went to sea-limit, then reached.  Gull other little hare  cry.

Anqgan yawayte gapanvolen. Esginan aipak  ganapannolen.
Sea great distance (to) dry commenced. They (by) crying (to) dry (the sea)
“Tuyi, c¢eqok nayavapvotkonetok?” commenced.

“You two, what for used are?”

Ewan: “Muyi tnutela tnutkaltsspo nayavanvotkenemok.

Say:  “We for swollen, for bandage on swelling used are.

Muyi motainanvotkenemok, uina annotka!” Ewan:  “Monyaitatak!”

We two together cry, not  swells!” Says: “Shall take you two home
Nenayaitatqenat ~ pacit nenayavaqenat komiynik tnutkaltospo.

Carried them two home these two uses (on) son for bandage of swelling

Nonqgouqin tenutok. Esgonan aipak, tonotgespen uipa amaipatka.
Stopped,  swelling. They  when cry, swelling not increases.

Am-ainanva tonotgaspan nenmelewetatkan. Gemeleulin.
All by means of crying swelling improves. Recovered.

”

Free Translation.

Creator’s and Miti’s son said, “My arm is swelling!” Then Creator said to his wife, “Miti, fetch my
raven’s coat and my raven’s staff!” She brought them. Creator dressed himself and went out to the sea,
looked upon it, and went to the limit of it. There he met a couple, —a gull and a little hare. Both were
crying, and from their cry the tide became lower, and the shore commenced to dry. Creator asked
them, “For what are you both used?” They answered, “We are used for swollen men, — for a bandage
on swelling. When we both cry together, the swelling ceases.” Then Creator said, “I shall take you both
home” Then he carried them both home, and used both for a bandage on his son’s swelling. From
their cry, the swelling ceased to increase. Then, all by means of their crying, the swelling improved,
and Creator’s son recovered.

When the patient is a woman, the beginning of the incantation is: “Daughter of
the Creator and Miti.” The Creator asks Miti for the coat and staff. The association
in the text, of the idea that the crying of the gull and the hare causes the tide to ebb
and the swelling to go down, is interesting. The water [64] recedes on account of the
screaming of the gull and of the hare; and in the same manner the swelling is made



102

to decrease by their screams. Of course, on the bandage or amulet, only parts of the
hare or gull are used, such as the hare’s hair or the beak of the gull; but these parts are
substituted for the whole animal.

5. INCANTATION FOR RHEUMATISM IN THE LEGS.
Text.

Mitiin kemiynen nagotkataletqen. Vayuk Tenantomwonen komiynen
Miti’s son (with) legs ill. Then Creator’s son
nagotkayan. “Navesqat, qretgon welv-isan, walva-oéamnen.” Vayuk

legs (ill). “Wife, fetch  raven’s coat, raven’s staff” Then
gantolen, eiyen omon ninencicetqin. Vayuk Cinei esgatgosnete, vayuk
wentout, sky always looked. Then flew to sunrise, then
ton’upn’aqu venviyeun. Esgatgospok vayuk gayolen ton’upn’aqum, gapvolen
big mountain clearly saw. On the sunrise side then reached big mountain,  started
¢atapogengok ton’upn’aquk, vayuk gatapyalen gosgolalqak. Ennén ve‘ayemkon

(to) ascend big mountain, then  cameup to (the) verytop. One  assembly

of grasses

nappatqgen. Vefaykinin omoan yalpagesnu gayskesnelanu, omay cacopatkalatke.
standing. Of grass all joints with mouths, all chewing.
“Tuyu ceqok nayavanvolaknatok?” “Muyu gotkatalo. Mosgonan kalau
“You what for used are?” “We  with leg-pain. We kalau
motkonomvonnan.” Nanen vefayemkon ninepyiqin, nenanyaitatqen, meno
eat” That assembly of grasses  pulled out, carried home, where
komiynenin gotkalgon nanenata nenapon’an’aqen. Omon kalau vefaya
son’s leg therewith bound. All  kalau (by the) grass
kunnunenau, omon gotkalgatolau kalau kunpunenau. Vayuk gemeleulin,
eaten, all  upon legs coming kalau eaten. Then  recovered,
gaonqaulin gotkatalok gemge-kyevik ayikvan. Gemeleulin.
ceased leg suffer ~at every awakening anew. Recovered.

Free Translation.

Miti’s and Creator’s son had pains in his legs. Then Creator said to Miti, “Wife, fetch my raven coat
and raven staff” Then Creator went out and always looked up at the sky. Then he flew in the direction
of the dawn. Soon he caught sight of a big mountain on the side of sunrise. He reached that mountain,
started to ascend it, and finally went to the very top of it. There he found an assembly of Grasses. All
their joints had mouths that were always chewing. “For what are you used?” asked, then, Creator. “Our
legs pain us,” answered the Grasses; “and we eat the kalau that cause the pain”

Creator drew that assembly of Grasses out, carried them home, and bound his son’s legs with
them. The Grasses ate all kalau that came upon the legs and caused the pain. Then Creator’s son ceased
to suffer with his legs, at every awakening he felt better, and finally recovered.

It may be remarked, in connection with this formula, that the grass mentioned is
a species of Equisetacece, the joints of which are regarded as mouths that eat kalau.
Grass charmed in this manner is tied around the affected part.



[65] V.—FESTIVALS AND SACRIFICES.
FESTIVALS.

The cycle of festivals is different among the Maritime and the Reindeer Koryak,
owing to the difference of their means of subsistence. A cult of the animals upon
which their livelihood depends is developed among both groups; the Maritime Kor-
yak worshipping sea-animals, while the Reindeer Koryak worship the reindeer herd.
All the religious festivals of the Koryak centre around these animals.

FESTIVALS OF THE MARITIME KORYAK. — Following are the main festivals of the
Maritime Koryak: the whale festival; the celebration at the putting-away of the boat
for the winter; and that at its launching in the summer. To the religious customs of
the Maritime Koryak belongs also that of wearing masks.

The Whale Festival. — The whale festival is considered the most important one.
It is called Yanya-enacaxtitgon, which literally means “whale-service.” Every killing
of a whale is celebrated with a “whale-service;” but the main whale festival occurs in
the fall, usually in October, after the capture of a whale. Since whales are very seldom
obtained nowadays, the ceremony is celebrated in connection with the capture of a
white whale.

In describing the fall festival of the Kamchadal, Krasheninnikoff calls it the festi-
val “of expiation of sins.” Judging from the description of the rites performed during
this festival, it abounds in interesting details; but, unfortunately, their inner meaning
remained unknown to Krasheninnikoff. In one passage' he states that the means of
expiation of sins was confession. Women suffering from nervous fits confessed trans-
gressions of various taboos committed by them, and were then comforted by one of
the old men. Such a confession of transgressions of taboos constitutes the expiation
from sins also among the Eskimo.

On the other hand, it may be seen from Krasheninnikoff’s description, not only
that this was a family festival, but that all inhabitants of a given village took part
in it, even those not related to each other.? It signified [66] that the summer and

1 Krasheninnikoff, 11, p. 125.

2 Boas, Baffin-Land Eskimo, p. 121.

3 In the description it is not mentioned in whose house the celebration took place; but Mr.
Bogoras (Anthropologist, p. 606) interprets the description as meaning that there were special
ceremonial houses among the Kamchadal. Krasheninnikoff tells (11, p. 135) how the women of
the house in which the festival was celebrated (apparently the winter house) walked off to the
balagans (that is, the summer huts raised on posts), and how each returned into the house with
sacrificial grass and provisions. The grass and provisions were received by two men appointed
for that purpose. The grass was hung upon the charms; and the provisions, especially dried
fish, were chopped with a hatchet, and returned to the woman from whom they had been taken,
only a small piece being thrown into the fire as a sacrifice. Each women also put some sacrificial
grass upon the hearth. Then they passed from one corner to the other, treating each other with
dried fish, as a symbol of a future abundance of food-supply.
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fall hunting seasons were over, and was intended to influence the deity so that the
hunt of the following year would also prove successful, and that the winter would
pass without sickness, or visitation of the kalau. This is Steller’s interpretation of this
festival, to which he devotes only a few lines. Krasheninnikoff also describes how a
grass whale filled with blubber and other kinds of provisions is made. It was tied to
the back of one of the women, and at a certain moment those who participated in the
celebration threw themselves upon it, tore it up, and ate it, apparently in imitation of
a successful hunt.

Parry' tells, that, among the Central Eskimo, the capture of a whale is celebrated
by a great festival. According to his brief description, the whale is hauled inside of
a stone enclosure about five feet high. Several men flense it, and throw the pieces of
meat over the stone wall. The crowd which stands on the other side catch the flying
pieces; while the women, who are inside, sing, forming a circle, in the centre of which
are the whale and the men who carve it.

The killing of a whale was also celebrated by the Aleut with a feast, with beating of
drums, dances,and masks. The dances had a mystic significance. Some of the men were
dressed in their most showy attire; while others danced naked, wearing large wooden
masks, which reached to their shoulders, and represented various sea-animals.?

Krasheninnikoff says that the Reindeer Koryak have no festivals, and adds,’® that
the Maritime Koryak observe their festivals at the same time as the Kamchadal, but
that they are as little capable of explaining the meaning of their ceremonies as the
Kamchadal. Unfortunately Krasheninnikoff does not offer any, not even a superficial,
description of the festivals of the Maritime Koryak, which would be interesting for
the purpose of comparing the rites of a previous period with those observed by me.

The essential part of the whale festival is based on the conception that the whale
killed has come on a visit to the village; that it is staying for some time, during which
it is treated with great respect; that it then returns to the sea to repeat its visit the fol-
lowing year; that it will induce its relatives to come along, telling them of the hospita-
ble reception that has been accorded to it. According to the Koryak ideas, the whales,
like all other animals, constitute one tribe, or rather family, of related individuals,
who live in villages, like the Koryak. They avenge the murder of one of their number,
and are grateful for kindnesses that they may have received.

The whale festival is not a family festival, but a communal one. All the inhabitants
of the village participate in it; but the owner of the skin boat by whose crew the whale
has been killed, acts as the host, and takes charge of the festival. He invites his neigh-
bors; and the celebration, which lasts a few days, takes place in his own house or in the
largest one of the village. [67] If several boats participated in the capture of the whale,
the master of the festival is the one who dealt the deadly blow with his harpoon.

1 Parry, 11, p. 362.
2 Dall, p. 139.
3 Krasheninnikoff, 11, p. 217.
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The villages of the Maritime Koryak, especially their summer villages, are mostly
situated on rocky shores rising to some height above the sea. From the roofs of the
houses a wide view of the sea may be had. When the inhabitants of the village are out
sealing, the women frequently go out and sit on the roof to await the return of the
boats. When the women of a certain house discover their boats towing a whale, they
put on their embroidered dancing-coats, trousers, and shoes, and masks of sedge-
grass, take sacrificial alder-branches and firebrands from the hearth, and go to the
beach to meet the whale. (The Koryak custom of bringing out fire-brands from the
hearth to meet the newly married daughter-in-law or son-in-law is regarded as a sign
that they now belong to the family hearth. In ancient times welcome and honored
guests were in the same way received with firebrands from the hearth.) If there is
an old man who staid at home in the house, he also puts on a dancing-costume, a
grass collar, and a grass girdle, ties plaited grass all over his dress, and takes a whip-
like wand of plaited sedge-grass, which he brandishes, apparently to chase away evil
spirits. The women and the old man are joined by women from other houses, also
attired [68] in their festive coats; and all welcome the whale, dancing around the fire
that is brought from the hearth, and is built up outside the house.

A man’s embroidered dancing-coat is represented on Plate 1, Fig. 2. Other parts of
dancing-costumes are shown in Figs. 26 and 27. Fig. 26, a shows a doll made by the
Koryak Lalu from the village of Kamenskoye, and represents an old man dressed in
a dancing-costume,
and tied around with
sacrificial grass; while
Fig. 28, a reproduc-
tion of a drawing
by the old Koryak
Yulta of the village
Kamenskoye, repre-
sents a scene after the
capture of a whale. In
the middle, the whale
is lying on grass, one
side carved. On the
right side of the whale
a dog is being sacri-
ficed. Two men are

holding it,—one by
the head, the other by Fig. 26. a, Doll repre)senting.Man in Dancing-Costume;
b, Man’s Dancing-Trousers.

the hind part,—and
a third is holding a spear, ready to stab it. On the ground, near this group, is a dog
already slaughtered. Around this central group, men with knives in their hands, and
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women, are dancing, forming almost a complete circle. On the upper and lower parts
of theillustration four places are shown at which grass is spread. Usually the straw-like
stems of Elymus mollis are used for this purpose. Slices of whale-meat, represented by
a number of vertical
lines, are spread on
the grass; and people
are standing near
them. At the sides of
the figure the owners
of the skin boat are
seen spreading out
the  harpoon-lines
which were used in
the capture of the
whale, and which
must be dried. [69]
As I said before,
the whale festival
is at present cele-
brated in connection
with  white-whale
hunting, for large whales are nowadays very rare in the bays of the Okhotsk Sea. I
will describe here the celebration of a festival that I witnessed in the village of Kuel.
It was on the 11th of October, 1900. A white whale had been caught in the nets
which the Koryak Qaivilok had set for catching seals. In some places the ground was
covered with snow. Blocks of ice had begun to accumulate on the beach, every retreat-
ing tide adding to the accumulation of slippery salt-water ice. Early in the morning
several men started out on a sledge to fetch the white whale. When they were return-
ing to the village, bringing the whale, a few women in dancing-costumes, but without
masks, [70] came out to welcome it with burning fire-brands. They put these down
on the ground at the point where it began to slope toward the shore, together with a
dish filled with berries of Empetrum nigrum and covered with sacrificial sedge-grass.
As a strong wind was blowing, stones were put upon the grass to prevent its being
blown away. The women danced, shaking their heads, moving their shoulders, and
swinging their entire bodies with arms outstretched, now squatting, now rising and
singing, “Ah! a guest has come!” and exclaiming joyfully, “Ala, la, la, ho, ala, la, la,
ho!” In spite of the cold and wind, they were covered with perspiration, owing to their
strenuous and violent movements; and they soon became hoarse from singing and
screaming. From time to time, one or the other remained squatting for a little while
to take a rest, and then again rejoined the dance (Plate 1v, Fig. 1). When the sledge
with the whale had reached the shore, the women went into the house, took off their

Fig. 27. a, Woman’s Dancing-Coat; b, Woman’s Dancing-Boot.
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dancing-costumes, and soon returned with pails and troughs for gathering the blood
and the entrails, and with bunches of grass on which to spread the meat and skin
before they should be divided. The men threw the whale from the sledge upon the
ground. One of the women, among whom were the two wives and two sisters of the

Fig. 28. Koryak Sketch illustrating a Scene after the Capture of a Whale.

owner of the nets that had caught the whale, took alder-branches and a bunch of sac-
rificial grass, and, after having whispered an incantation, put them into the mouth of
the white whale. There is no doubt that this was a sacrifice symbolizing a meal given
to the whale; but the Koryak were unable to explain to me the meaning of the alder-
branches. “Our forefathers used to do this way,” they said. Then the women cleaned
the body of the whale with grass, and covered its head with a hood plaited of grass,
apparently with the idea that the whale should not see how it was going to be carved.

Before putting the branches into the whale’s mouth, Kolukena,' the older widowed
sister of Qaivilok, known in the village as the woman most expert in pronouncing
incantations, bent over the whale’s head, and, assisted by her younger sister, pro-
nounced the following incantation: 2 —

1 Sheisrepresented with a drum on Plate 111.

2 Tlearned the meaning of this incantation many months after, when I revisited the settlement
in the spring. Unfortunately the text of this incantation remains undeciphered. I therefore give
only the translation.



Plate IV.

Fig. 1. Welcoming the Whale.

Fig. 2. Flensing the Whale.
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“The Creator said, ‘T shall go get a white whale for my children as food. He went and got it. Then
he said, T shall go for an alder-branch’ He went and brought a branch. He brought the branch for the
whale. Later on he again procured the same white whale: again he brought a branch. Thus he always
did, and thus he always hunted””

Then the men flensed the whale, and the women gathered the blood, and divided
the meat, blubber, and skin into parts (Plate 1v, Fig. 2). At the same time that the white
whale was brought, other hunters from the settlement brought a ringed seal (Phoca
hispida) and a thong seal (Erygnathus barbatus); and these were included in the fol-
lowing festive ceremonies. They were also [71] cut up in front of the village. The head
of the white whale, as well as the heads of the two seals, were wrapped up in grass
hoods, and put upon the roofs of the storehouses.

Next the inhabitants of the village made preparations for the festival. During
the day a dog was slaughtered at the seashore as a sacrifice to the master of the sea.
It looked as if the entire village had moved over to Qaivilok’s house, the owner of
the net in which the white whale was caught. The women spent all their time there,
working. They plaited travelling-bags of grass for the white whale, made grass masks,
prepared berries and roots, etc. By chance only one guest from a neighboring village
was present at this festival, while it is customary for many visitors to come to partici-
pate in the whale festival. The communal character of this festival was also due to the
fact that all the families belonging to the village set up their nets together, and that
the flesh of the sea-animals was divided among them. Only the head and skin of the
animals belonged to the man in whose nets they had
been caught. But, although the white whale’s skin
was not divided, all participated when it was eaten
in Qaivilok’s house. Many of the men and women
spent all the time during the celebration in eating in
Qaivilok’s house, and even slept there.

In the evening of the same day, Oct. 11, the first
reception in honor of the guests (the white whale
and the seals) took place. When I entered Qaivilok’s
house, accompanied by my wife and Mr. Axelrod, it
was full of people (Fig. 29). The skin-covered sleep-
ing-tents and the bedding had been taken out of the
house. All around the house, in the spaces between
the posts and the walls, the women were busy

Fig. 29. Plan of Underground
House, illustrating the First Part of

- ) o o the Whale Festival. a, The Shrine; b,
cooking, cutting up blubber, grinding and mixing 1 amps and women cooking; ¢, Men

spawn and berries, and cutting edible grasses and sitting; d, Children; e, Place in which
roots. The men were sitting in a half-circle near the the writer and his companions were
posts, while the youths were standing or sitting on Seated; f; Fireplace; p, posts; v, Porch.
the ground, near the hearth. The Space to the left of the entrance, as far as the first
middle post, was unoccupied. In this section, near the wall, was the shrine (op-yan)
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in which were placed the charms, attired in grass neckties, — the sacred fire-board,
the master of the nets, the house-guardian (yayakamaklo), the spear consecrated to
the spirit of the wolf, and a few other minor guardians. Among them was a wooden
image of a white whale (Fig. 30, 4), in front of [72] which was a small cup filled with
water (Fig. 30, b), which was changed every day during the festival; and on a grass
bag were small boiled pieces of the nostrils, lips, flippers, and tail of the white whale.
The little cup is called enaxla-koinin (“for a friend a cup”). A similar cup, used in the
whale festival, is represented in Fig. 30, c. The sacrificial parts are called tayninyanvo
(“desired [pieces]”); that is, the choicest. It is interesting to note that the sacrifice to
the spirit of the animal consists of parts of its own body, while, on the other hand,
these parts represent the white whale itself.

It was very quiet in the house. The
people spoke in whispers, and the host
pointed out a place for us in front of the
shrine. We sat down on the log which sepa-
rates the sleeping-place from the middle of
the house. The interior of the house had a
strange, mysterious, and at the same time
a depressing look. There was no fire on
the hearth; the coals were only smoulder-
ing. Eight stone lamps on wooden stands,
the number corresponding to the number
of families that participated in the festi-
val, were burning with smoking flames
all around the house, where the walls are
slanting, and gave off a very unpleasant smell of seal-oil. Their light was lost in the
darkness of the vast underground house, the largest in the village. The walls, black
from soot, completely absorbed the light of the lamps, and it was very difficult to
discern the figures of the women, who were busy cooking. The men and the children
were sitting motionless in the middle of the house. All were silent, or spoke in whis-
pers, for fear of awaking the guest before it was time.

At last the preparatory cooking was done, and all went outside, since, during the
ceremonies of that evening, no one was allowed to leave the house. Soon all returned,
and each family brought a bundle of fagots, and they built a large fire on the hearth,
which lighted the house, and made it appear less gloomy than before. Amid the silence
that was still reigning, the women placed near the fire kettles brought from their
homes, and melted in them the blubber of the white whale and seals. The women con-
tinued to whisper one to another. After the oil was tried out, they went back, each to
her [73] lamp, and mixed the oil with the cut willow-herb (Epilobium angustifolium).
These were ground with spawn of the dog-salmon (Oncorhynchus keta), various kinds

Fig. 30. a, b, c, Wooden Image of a Whale, and
Sacrificial Cups used at the Whale Festival.
Length, 21 cm., 17 cm., 8.5 cm.
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of berries, — crow-berries (Empetrum nigrum), cranberries (Vaccinium vitis idcea L.)
blea-berries (Vaccinium uliginosumy), and cloud-berries (Rubus chamemorus), —and
roots of Claytonia acutifolia, Hedisarum obscurum, and Polygonum viviparum. A
little water was added, and the whole was kneaded in troughs, for making puddings,
which the white whale was to take along on its journey. These puddings are called
¢ilqacil. When they were ready, the women representing the different families passed
from one corner to the other, and exchanged presents, consisting of small pieces of
pudding. After this exchange of presents, the host and other men brought in from the
porch the heads of the white whale and the two seals, and hung them on a crossbeam
at one side of the hearth.

The silence was suddenly interrupted. From all sides of the house were heard joyous
exclamations of the women, who exchanged greetings with one another,— “Here
dear guests have come!” “Visit us often;” “When you go back to sea, tell your friends
to call on us also, we will prepare just as nice food for them as for you;” “We always
have plenty of berries;” etc.,—and they pointed with their fingers at the puddings
that were placed on boards. The fire of the hearth was supposed to represent the sea,
to which the whale returns. The charms which guard the whale’s skin, as described
above, are not used in the equipment for the home journey of the white whale.

Everybody in the house was carried away with excitement. The men and children
talked aloud, and crowded around the hearth. Soon the hunters hung up over the
hearth, to boil, the livers of the white whale and of the seals, and the skin of the whale.
Then the host, a grass collar around his neck, took a piece of the fat of the white
whale, and threw it into the fire, saying, “Caqhaénen” [Being, Something-existing],
“we are burning it in the fire for thee!” Then he went to the shrine, placed pieces of fat
before the guardians, and smeared their mouths with fat. Thereupon all those present
in the house began to partake of the food. They ate dried fish (dipping it in white-
whale or seal oil), boiled seal-meat and whale-meat, broiled skin of the white whale,
and pudding. The naked bodies of the men (who had taken off their coats), the excited
faces of the women, the children’s faces smeared with oil, the smoke of the hearth, and
the soot from the lamps, — all these together offered a strange sight. The concluding
ceremony of the evening was divining with a shoulder-blade of a seal. This was done
by two old men. One held the shoulder-blade, and the other one piled burning coals
on it. All the men examined the cracks which formed in the shoulder-blade. First a
crack appeared parallel to the longer side of the bone, which caused anxiety among
those present. Such a crack indicates dry land and mountains. Since the object of the
divination was to discover whether the white whale would go back to the sea and call
others [74] to visit the settlement, the augury desired was a line indicating the sea.
To the delight of all the participants in the ceremony, there soon appeared another
crack across the bone, and intersecting the first line. Such a line indicates the sea;
that is, that the home journey of the whale will be happily accomplished (see Fig. 31).

1 «
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The ceremony of the equipment for the home journey of the white whale took
place on the fifth day, in the morning of the 15th of October. During the three days
intervening, — from the 11th to the 15th, — the inhabitants did
not do any work. They called on each other, and gave feasts; but
most of their time was spent in the house in which the ceremo-
nies were taking place. The old men ate fly-agaric, and, when
the intoxication had passed, they told whither the “Fly-Agaric
Men” (Wapaqala‘nu) had taken them, and what they had seen.
The women and the young people sang and beat the drum.

In the evening of the 14th there was another gathering in
Qaivilok’s house. This time only two lamps were burning in the
house. The women finished plaiting the grass bags required for
the ceremony, and the host beat the drum and sang. Then his
sisters beat two drums, and sang in praise of the guests, — that
is, of the white whale and the seals, — dancing at the same time in the same way as
they had done on the shore when meeting the white whale. During this ceremony they
were overcome with such a frenzy, that the deafening roar of their drums was com-
pletely drowned by their desperate shrieks, which alternated with guttural rattlings.

On Oct. 15 the frost was rather severe, the minimum temperature being -23° C.
For more than a mile the shallow beach was covered with blocks of ice, so that the
high tide no longer reached the village. Winter had set in, and all hunting of sea-
animals ceased.

By ten o’clock in the morning I was called into Qaivilok’s house. The low entrance-
door leading from the porch, which is closed for the winter, was still open. So far the
opening in the roof had served only to admit light from outside, and to let out the
smoke from within, but not as an entrance. The hearth was turned into something
like an altar. On it were lying the travelling-bags plaited of grass (Elymus mollis), and
filled with puddings which had been frozen outside. The heads of the white whale and
of the seals had been placed on the altar, and sacrificial sedge-grass was hung around
them. It was a bright, sunny day; and the light passing through the smoke-hole illu-
minated well the centre of the house and the hearth, leaving the recesses nearer the
walls in semi-darkness. The light in the middle of the house permitted me to take a
photograph of the hearth without the use of the flash-light (Plate v, Fig. 1). [75]

Both sisters of the owner of the house — Navaqut (the chief’s wife), and Kslukepa
(who was known in the settlement for her skill in incantations) —put on grass
masks (Fig. 32). They knelt down before the hearth, bent their heads over the altar
so that their masks covered the bags, and pronounced an incantation. Not far from
the hearth their brother was standing. He wore a grass collar, but no mask. Being a
man with a “strong heart,” he was not afraid to meet with face uncovered the spirit
of the white whale, which is supposed to be present at the ceremony of the equip-
ment for its home journey; but the women, not being sure of their presence of mind,

Fig. 31. Shoulder-Blade
of a Seal used for Divi-
nation. (From a sketch.)



Plate V.

Fig. 1. Equipping the Whale for the Home Journey.

Fig. 2. A Mask Dance.
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wore masks.! Before the kneeling women, on a separate plate, was a small sacrifi-
cial pudding covered with sacrificial grass, for the spirit of the white whale. When
the incantation was finished, the women arose and took oft their masks; and their
brother took the plate with the pudding, and exam-
ined it carefully, assisted by the old men. After a long
search, they discovered some slight scratches in two
places on its smooth surface, and felt perfectly sat-
isfied, taking them for traces left by the spirit, who
apparently had received the sacrifice with favor. This
indicated that the white whale was going back to sea
to fulfil its mission. The unwillingness of the white
whale to return to the sea would be a foreboding of
hunger and other calamities. In Tale 20 it is related
that Big-Raven’s and Miti’s fathers, unable to send
home the whale, were so frightened on account of the
consequences of such an event, that they ran away, no
one knows where, deserting their houses, and leaving

their small children uncared for. [76]
After the favorable reception of the sacrifices
by the white whale, the people proceeded to send it
Fig. 32. Grass Mask. home. Two men went out, ascended the roof, and let
down into the house long thongs, to which the trav-
elling-bags (Fig. 33) and the heads of the white whale and the seals were tied. Before
pulling them up, a preliminary test of lifting them had been made, and it turned out
that they were very light. This was the last divination before the final equipment for
the home journey of the white whale and the seals. For three days the bags of provi-
sions remained on the roof. Then the puddings were eaten, and the grass bags and
masks hung up in the small storehouse. I acquired the latter subsequently for my
collection (see Figs. 32, 33). Toward spring they are usually carried away into the wil-
derness, where they are left on the around, or hung from the branches of a tree. It is

forbidden to burn them.

1 Itisaninteresting fact that the custom among the Yukaghir of wearing leather masks when dis-
secting the corpses of their dead shamans was explained to me in the same manner. People do
not dare to look with uncovered faces at the body of the shaman. We find the same idea among
the Aleutians. They believed, that, while the mystic rites of the annual festival in December
were going on, a spirit or power descended into the figure which was prepared for the festival.
To look at or see him was death or misfortune; hence the Aleutians wore large masks carved
from driftwood, with holes cut so that nothing before them or above them could be seen, but
only the ground near their feet. A further illustration of the same idea was shown in their prac-
tice of putting a similar mask over the face of a dead person when the body was laid in some
rock-shelter. The departed one was supposed to be gone on his journey to the land of spirits;
and for his protection against their glances he was supplied with a mask (Dall, p. 137).
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The following facts are of interest in connection with the festival for “equipping
the whale for its home journey.” The tendency of “having nothing in common” with
the hearth of somebody else is not as strong among the Koryak as among the Chuk-
chee. The family hearth of the
Chukchee is sacred, and the
fire of one family must not be
brought in contact with the
fire of another family. The
kettle or teapot of one house
must not be brought near the
fire of another family, not even
into another house. It would
desecrate and infect the family
hearth. Among the Koryak the
taboo of “non-communion”
with a stranger’s hearth is ) ,

. Fig. 33. Grass Bag for Whale Festival. Length, 120 cm.

observed in a lesser number of

cases. For instance, among the Maritime Koryak the taboo of carrying fire from [77]
one house to another is observed only in summer, since otherwise success in sealing
may be brought to an end. But during the whale festival, families that are not inter-
related bring into the house where the celebration takes place wood, dishes, food,
and sacrificial grass. They build a fire jointly, and cook together. On the other hand,
before the celebration takes place, all the bedding and the skin covers of the sleeping-
rooms are taken out of the house. Temporarily the house is thus transformed into a
ceremonial house.

In connection with this it may be mentioned, that, during the Koryak fair on
the Palpal Mountains, which I visited, the Reindeer Koryak built a common oblong
reindeer-skin tent. Each family covered a part of the tent with their own reindeer-
skins. The house formed a long passage, on both sides of which the sleeping-rooms of
the separate families were put up. In two places, near the foci of the oval, two hearths
were built for general use. The Chukchee families that were present at the fair each
put up a separate tent.

Not all the Maritime Koryak have transferred the ceremonies connected with
the whale festival to white-whale hunting, as it is done in the villages of Paren, Kuel,
and Itkana. The Koryak of Kamenskoye and Talovka told me that they celebrate the
equipment of the white whale for the home journey without any particular ceremo-
nies, right on the seashore, the customs being the same as those in practice after the
capture of seals. They cut off the head of the captured white whale or seal, put berries
in its mouth to feed it, hang sacrificial grass around it, and, turning its face seaward,
pat it, and say, —
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“Innaa atéi  voten  ayayan. amoy qaitumgoyanvo hewpavata:
“Soon to-day with (this) tide (come). All relatives induce:

mollalai-konemoak.”
come on.”

That is, “When the next high tide comes, induce all your relatives to come with
you to visit us.”

Then they add, “Go around the flippers of those who do not wish to come.”
Thereupon they turn the face toward the village, and exclaim, “Uph, (he) has come!”
(Gak, yettil)

The Koryak think that this incantation has the effect of bringing sea-animals with
the following tide. Before sending off the head, they cut off a piece of the white whale’s
or the seal’s liver; and the Koryak maintain that the liver of the next animal caught
will lack a piece at the same place.

The Reindeer Koryak from the Taigonos Peninsula, a number of whom carry on
sea-hunting on a small scale during the summer, after having procured a white whale,
offer a sacrifice of a reindeer or a dog to the master of the sea (anqaken-etonvala‘n).
They cut off a piece of fat from the white whale or seal, and, throwing it into the fire,
they say, “Come back later on.” [78]

The Putting-away of the Skin Boat for the Winter.— Soon after the whale festi-
val, the Maritime Koryak celebrate the festival of putting away the skin boat. This
is called Mena‘tvaptara, which literally means, “Let us pull ashore the skin boat.”
While the whale festival is celebrated by the entire village, this is a family festival.
Every family puts away for the winter its own skin boat. Guests are not invited for
that event, and no special food is prepared. This festival is celebrated at the first new
moon following the close of the hunting-season. First of all, the covering of seal-skins
is taken off the wooden frame of the boat, on the beach. Then the fire in the house is
put out. The ashes and all refuse on the hearth are picked up, carried out, and thrown
at the foot of one of the guardians of the habitation standing in the settlement, pref-
erably near the one belonging to the family which puts away its boat. It is supposed
that by putting out the old fire, and removing the ashes and refuse, all hostile spirits
are also removed from the house. Then a new fire is started outside, near the boat,
by means of a drill and the sacred fire-board. After a flame has been obtained, a fire
is built of alder-branches; and pieces of seal and white-whale fat are thrown into it
as a sacrificial offering. During the ceremony the mouth of the sacred fire-board is
smeared with fat, its eyes are cleaned with a knife, and they say to it, “Behold! the sea
now frozen!” (Qahitehan anqan geqitalin!)

When the fire outside has gone out, the frame of the boat is put away on the snow
behind the houses. Then the people enter the house and start a new fire inside. In
olden times the fire was brought from outside; but at present it is started with a strike-

1

1 The Koryak words represented by this last sentence could not be literally translated.
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a-light or a match. In those settlements that are nearer to Kamchatka, and which
have become more or less Russianized, the drilling of fire on the sacred fire-board is
observed as a mere matter of form. The people merely insert the drill with the bow
into the little hole of the sacred fire-board; but the fire is really started with a match.

After the new fire has been built on the hearth, the outer entrance-door of the
porch is boarded up, covered with earth and snow, and a ladder is put into the smoke-
hole. During the summer this ladder is kept on the roof. Its top, which has a carved
face, and its foot, are smeared with fat, and charmed by means of an incantation,
in order that the ladder may not admit any kalau into the house. The placing of the
ladder and the closing of the porch-door take place in those settlements that are
inhabited all the year round, as, for instance, in the village of Kuel. In settlements
that serve only as winter residences, like Paren, the ladder is not taken out for the
summer, and the outer door is never opened.

After the dwelling has been arranged for the winter, a ceremony is performed
symbolizing the departure of the boat on a journey out to sea. Forked alder-branches
are put on the frame of the boat at the places where the oarsmen sit, and also on the
stern, while a bundle of sacrificial grass is hung [79] on the prow. Shaking the grass,
the people say, “Well, start off!” Then they enter the house, dress up the sacred fire-
board in a toy coat, put around its neck a thong with a harpoon, give it a knife, and
carry it outside. The owner of the house says to it, “Now, go to the boat!” (Toq! o°tveti
qatai!) Then somebody in the house coughs, as though replying to some one, and
says, “Aha! father has returned.” The sacred fire-board is then taken back into the
house and put away to rest until the following spring. I was unable to find out the
significance of this symbolic departure of the boat-frame and sacred fire-board, and
the return of the latter into the house. It may be surmised that the spirit of the boat
and of the sacred fire-board depart for the sea to stay there for the winter.

In the village of Kuel, the ceremonies of sending the boat out to sea, and the
starting of a new fire, take place independently of each other. The boat is sent to sea
immediately after the close of the hunting-season. From the time when the skins are
taken off from the boat until the moment when the frame with the sacrificial grass,
and the alder-branches as its oarsmen, is placed on the snow, no fire is allowed to
burn in the house. The frame of the boat remains on the snow throughout the winter
(see Plate vi1, Fig. 1).

In Kuel a new fire is procured from the sacred fire-board after the first new moon
of winter. The old fire on the hearth is again put out, and then the new fire is started
in the house. Three men without coats, half naked, participate in this performance.
One holds the sacred fire-board; another, the upper support of the drill; while the
third one works with the drill-bow (Plate vI).

The Launching of the Skin Boat. — The spring festival of launching the boat is
called “Mena‘toneyevune,” which means literally, “Let us launch the boat,” and is
also a family festival. The seal-skin cover of the boat is soaked in water and put on the
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boat-frame, which is placed bottom up. The edges of the cover are turned inside, and
tied with straps to the frame. Then a sacrificial fire is obtained from the sacred fire-
board, and is kept burning under the upturned boat. Pieces of seal-fat are thrown into
the fire as a sacrifice to the boat, and the mouth of the sacred fire-board is smeared
with fat. Then its eyes are cleaned with a knife, and they say to it, “Well, your eyes
have become clear, the sea is open, look out.” (Ga, lelat e¢shatbe, anqan gavantalin,
gohitehan!) The fire under the boat is allowed to die out, and the upturned boat is left
to dry. Then it is launched.

The Wearing of Masks. — Heretofore it was not known that the Koryak wore masks
in connection with their religious ceremonies. Not one of the former travellers makes
mention of them.' I referred above to the use of [80] grass masks by the Maritime
Koryak during the whale festival. I also found wooden masks in use among them.
In October, 1900, I sent Mr. Axelrod from the village of Kuel to the winter village of
Paren for the purpose of taking anthropometric measurements of the inhabitants
who had just moved there from their summer settlement. Mr. Axelrod, on his return,
brought back, among other things, a few wooden masks. Since those masks appeared
to me to be similar to the crude masks of the northern Alaskan Eskimo, and since
the use of masks in general suggested a possible contact between the Koryak and the
tribes of the western coasts of America, I went personally to the village of Paren in
order to acquire more detailed information regarding the meaning and use of these
masks. The settlement of Paren is fifteen miles distant from Kuel. It is situated on the
left bank of the Paren River, ten miles above its estuary. The inhabitants spend spring,
summer, and autumn on the seashore in the settlement of Khaimchik, at the mouth of
the river Paren. As soon as the hunting-season closes, they move to Paren. While the
seashore is altogether treeless, forests grow near the winter settlement, offering some
protection against sea gales, and furnishing wood for fuel and building-material.

In Paren I learned the following about the use of masks, called by the Koryak
ulyautkouc¢nin (literally, “wearing of masks;” from ulya, “a mask”). They are worn
during the first winter month after the new moon. Their use is partly for religious
purposes, partly for amusement, the celebration being a kind of masquerade. The
object of walking about in masks and masquerade costumes is to drive away the
kalau (knenvit-aitati)* who have taken possession of the houses during the absence
of the people in summer. The masks represent Big-Raven and members of his family,
who constantly waged war with the kalau. However, when the masked performers
descended into the house where I stopped, they were met with shouts of “Ugh! kalau
have arrived!” (Gik, nenveta¢nen yelxivi!) which was apparently meant either as a

1 There are no indications, either in Krasheninnikoff’s or in Steller’s descriptions of the Kam-
chadal, that they wore any wooden or grass masks, although Krasheninnikoff does mention
that during the fall festival of “purification from sins” those participating in it used to adorn
themselves with sacrificial grass, out of which they made wreaths, necklaces, and belts.

2 Seep.27.
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joke, or to frighten the kalau that were in the house. There are masks representing
men and others representing women. The difference between them is that the former
have mustaches, in a few cases also chin-beards, drawn with black paint or a piece
of coal, while the latter are not painted at all. In Paren, only young men wore masks,
not girls. They were dressed in the most homely manner. They had pulled the sleeves
of their shaggy reindeer coats over their legs, and tied them so that the hood dangled
behind like a tail; and they wore old greasy leather shirts. They rolled down into the
house with great noise, missing several steps of the ladder. They examined all the
nooks and corners. Then they commenced a dance, and represented various scenes
of the coming winter life, —bear-hunting, sledge-riding, and racing. Plate v, Fig. 2,
represents three masked persons pretending to warm themselves by a wood-pile. [81]
They received presents of pieces of sugar, tobacco, and ornaments, from the owner of
the house. Thus they visited all the houses of the settlement.

Paren is the only village along the entire western coast of Penshina Bay in which
wooden masks are used. The rest of the settlements are occupied in summer as well
as in winter; and the wearing of masks is considered a sin. In Kuel, for instance, the
Koryak refused to arrange a “wearing of masks,” as I requested, since it is forbidden.
I was told in Paren that the custom of “wearing masks” is still observed in the settle-
ments of Rekinniki (Rekennok) and Podkaghirnoye (Pitkahen), along the eastern
coast of Penshina Bay. Subsequently Mr. Bogoras sent me a few masks from Rekin-
niki. Besides, he found wooden masks among the Alutora Koryak of Baron Korft Bay.
Even the small Reindeer camps of the Alutora Koryak, which are inhabited by families
some of whose members live in Maritime villages, also have such masks and masquer-
ades. It is noteworthy that the inhabitants of these villages stay there during summer

also. According to Mr.
Bogoras, the “wearing of
masks” in these villages
is rather a masquerade.
The masks, unlike those
from Paren, have pen-
dants attached, consist-
ing of rings, little bells,
and other ornaments, or
of models of things the
masqueraders  would
like to receive. To one
of them (Fig. 34, a) are
appended [82] carvings
representing a dog, a
knife, and a ring. In
Fig. 34. a, b, Wooden Masks from Alutor Bay. the eastern settlements,
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Fig. 1. Boat-Frame, with Sacrificial Grass attached.

Fig. 2. Sacrifice of a Dog.
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both boys and girls wear masks. The masks of the Alutor Koryak have names. Mr.
Bogoras has recorded two names: one, that of a woman’s mask, — Kalu (the name of
Big-Raven’s niece); and the other, that of a man’s mask, — Amkavvi. When the masks
which represent Big-Raven’s children enter a house, they dance, and enact various
pantomimic scenes, but do not utter a word, and do not ask for anything; but the pen-
dants on their masks indicate the kind of presents they would like to receive. These
pendants very often call for things which, according to local prices, are considered
very valuable. These presents are never refused; but later on the donors go into the
houses of the masqueraders to get return-presents.

In North America the use of masks by Eskimo and Indians for religious or festive
purposes, or for pantomimes, is not confined to the western slope of the Rocky
Mountains; masks are found also among the Iroquois, the Pueblo tribes, the prehis-
toric inhabitants of Florida; and we know that the Eskimo of Baffin Land use leather
masks during festivals.!

Among the other Eskimo, only the Alaskan tribes use masks. They are also found
among the Aleut. From the fact that among the Alaskan Eskimo, masks become more
numerous and more elaborate the nearer we approach that part of Alaska inhabited
by the Indians of Tlingit stock, Murdoch infers that the former might have borrowed
masks of the Indians.? I do not undertake to settle this question; but in simplicity and
crudeness of finish, the wooden masks of the Koryak are so much like the Eskimo
masks of Point Barrow, that it might be supposed that the Koryak and Eskimo masks
originated from a common source. It is very strange, however, that the Chukchee,
who live between the Koryak and the Eskimo, have no masks.?

The collection of Koryak wooden masks in the American Museum in New York
consists of nine specimens collected by me at Paren, two from Rekinniki, and two
from Baron Korff Bay, obtained by Mr. Bogoras. All the marks an made so that the
eyes and mouth fit the face of the wearer. Fig. 35 represents the masks from Paren. All
these masks are very rudely made. Only one of them (Fig. 35, f) is finished off some-
what smoothly. The outer edges of all the others are not smooth, but show the marks
of the adze. Judging from its size, the mask shown in Fig. 35, f, was made for a child.
It has no openings for the mouth and eyes. The eyebrows are drawn with black paint.
The nose, though not short, is cut off straight at its lower end, thus representing the
characteristic form of the Koryak nose. The groove between the lips apparently rep-
resents the teeth, two lines on the cheeks represent tattooing. The eyes are straight,

1 Boas, Baffin-Land Eskimo, p. 141. The Yukaghir used to wear leather masks when dissecting
their dead shamans (see Jochelson, Yukaghir Materials, p. 110).

2 Murdoch, p. 370.

3 Besides the Koryak and the Yukaghir, whose culture leans toward that of American tribes, and
the Siberian Buddhists, some other tribes of northern Asia seem to use masks. Potanin (11, p.
54) mentions that the shamans of the Tchern-Tatars (Altaians) sometimes use masks (koro)
made of birch-bark, and ornamented with squirrels’ tails to represent eyebrows and mustache.
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and not narrow. Fig. 35, d, represents a mask of a similar character. The masks shown
in Fig. 35, a-c, have small openings for the eyes and mouth. Eyebrows, upper lip,
and chin are painted with coal. The one shown in Fig. 35, ¢, has a cross on the [84]

Fig. 35. Masks from Paren (e, inner side).

forehead. On the rim, on a level with the eyes, small holes are made for the straps by
means of which the masks are tied on. The inner side of the masks is either flat or hol-
lowed out very little (Fig, 35, ): thus the mask does not closely envelop the face, and
the wearer is able to see the floor on either side. As stated before, the mask shown in
Fig. 35, f, is finished more carefully, and at the back of it is a depression for the nose.

The masks shown in Fig. 36 are from the village of Rekinniki. They differ from
those from Paren by their large size, pointed chin, and in having ears. Besides this,
one, Fig. 36, a, has a pendant like the Alutora masks, —in this case a bell, —and its
cheeks are painted with ochre. Apparently Fig. 36, b, represents a man’s mask; and
Fig. 35, a, that of a woman.

The Alutora masks both have pendants. One (Fig. 34, b) is painted on the inner
side, and is very slightly hollowed, like those from Paren; while the other (Fig. 34, )
has hair on the upper lip and a tuft of hair on the lower lip, the hair being driven into
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the wood. This mask has a wooden handle under the chin, similar to the handles of
the Eskimo drums, apparently for the purpose of holding it in the hand. It should
be noted here that the Koryak do not attempt to give their masks animal forms. [85]

Fig. 37 represents four masks from Point Barrow, which were collected by Lieut. P.
H. Ray’s expedition,' of which Mr. Murdoch was a member, and are deposited in the
National Museum in Washington.

These, as well as the other masks from Point Barrow, described by Mr. Murdoch,
differ little from the Koryak masks. They are somewhat better [86] finished. All of
them have openings for the eyes and mouth. The eyes are narrower than on the
Koryak masks; and on two of them the outer corners of the eyes are somewhat raised.

»)

Fig. 36. a, b, ¢, Masks from Rekinniki (c, inner side).

The face is less oval in form, and the nose is shorter: generally the forms of the Eskimo
masks approach more closely the type which is called “Mongolian” than those of the
Koryak. Fig. 37, ¢, represents the inner side of one of these masks, and shows that they
are just as little hollowed out as those of Koryak make.

While in the village of Paren the wearing of masks is practised only during the
first winter month after the new moon, in the settlements of northern Kamchatka
and in those of Baron Korff Bay the young people, according to Mr. Bogoras, amuse
themselves with masks during the entire winter.

New masks are made every fall; and the old ones, which are no longer needed, are
thrown away in a lonely place away from the village.’

1 The International Polar Expedition to Point Barrow, 1881-83.
2 Murdoch, p. 366.

3 Itis worth while to note here, that, after the religious ceremonies which used to take place in
December, the Aleutians broke and threw into the sea the charms which they had used during
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I did not see grass or wooden masks among the Reindeer Koryak.” I only found
a leather mask (Fig. 38) among the Reindeer Koryak on the Tilkhai River; but they
said that it was not used in any ceremony. It represents a cannibal kala. Women put
on such masks in order to scare the children.

Fig. 37. Eskimo Masks from Point Barrow (c, inner side).

FEsTIVALS OF THE REINDEER KORYAK. — Since the time I spent with the Reindeer
Koryak did not coincide with the season of their festivities,  had to be contented with
such verbal information as I was able to get from the Koryak. The main festivals of
the Reindeer Koryak are the following.

Ceremony on the Return of the Herd from Summer Pastures. — The majority of the
Reindeer Koryak send their herds, with their sons or herdsmen, to the mountains;
and they themselves remain near some river to fish or to go to sea. When the first
snow covers the ground, the herdsmen with the herd return to the summer dwell-

the ceremonies, and the masks worn by their men and women; and that every year they made
new charms and new masks (Dall, p. 139).

1 With the exception of the Alutora Reindeer Koryak (see p. 81).
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ing. As soon as the approach of the herd is noticed, the fire in the house is put out,

and a new fire is made outside the house with the sacred fire-board, and a pile of

wood is ignited with the new fire. Burning brands are then laid [87] upon boards,

and thrown upon the approaching herd. According to explanations given by some of

the Koryak, the herd is met with fire in the same manner as relatives and guests are

welcomed; while, according to others, the fire signifies the source whence reindeer

originated. According to the second version, The-One-on-

High took the first reindeer out of the fire. After the fire

has been taken out of the house, sacrificial reindeer are

slaughtered as an offering to The-One-on-High, and the

face of the guardian on the sacred fire-board is smeared

with blood, that he may protect the herd from wolves

during the winter. Well-grown fawns are selected for

this purpose, their skins being used for winter garments.

The Fawn Festival. —In spring, about the month of

April, when the fawning-period is over and the reindeer

have lost their antlers, the fawn festival is celebrated. It is

called kilvey. The fire in the house is put out, and a new one

is started by means of the sacred fire-board. Then reindeer

are slaughtered as a sacrifice to The-One-on-High. In the

Palpal Mountains, both the Koryak and the Chukchee pile

up the antlers of the killed reindeer. The other Reindeer

Koryak do not observe this custom. It seems probable that

Fig. 38. a, b, Leather Masks  at an early period this custom was common to all Rein-

from Tilkhai River. deer Koryak, though the Koryak of the Taigonos Peninsula

deny ever having had it. However, the former existence of a custom is often disavowed

as soon as it has ceased to be in vogue. The owner of the herd beats the drum in order

to entertain the fawns. The does, so the official chief of the Taigonos Koryak told me,
say, on hearing the drum, “Our master is amusing our fawns.”

These two festivals —the end of the fawning period, and the return of the herd
in the fall — are the most important ones of the year. On such occasions, toothsome
dishes are prepared, and guests from the neighboring camps are entertained; but
they are strictly family festivals, nevertheless.

Other Festivals. — The offering of sacrifices constitutes the main feature of all
other festivals. These are observed (1) when the sun marks the approach of summer
after the winter solstice —a sacrifice is then offered to the sun; (2) in the month of
March, when the does commence to fawn—a sacrifice is offered to The-One-on-
High; (3) in spring, when the grass begins to sprout and the leaves appear on the
trees — a sacrifice is offered to the earth or to the master of the earth; (4) when mos-
quitoes put in their appearance —reindeer are then slain as an offering to The-One-
on-High, lest the mosquitoes scatter the herd.
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Races. — Reindeer races must also be classed among the festivals of the Reindeer
Koryak, for they are not a mere sport: they are of a religious character, like the Greek
games. Races are festivals in honor of The-One-on-High. Dog-races and foot-races,
on the other hand, are not regarded as religious festivals. Every owner of a large
herd arranges races once a year. They usually take place toward the close of winter.
The owner of the camp invites his guests from all the neighboring camps. Before
the beginning of [88] the races, a sacrifice is made to The-One-on-High. Then the
race begins; and the winner receives some tobacco, a knife, or some other imported
article, as a prize. It happens sometimes that the host sacrifices the racing-reindeer
which he has been riding. Before stabbing it, he takes it around the house. In olden
times he wore a suit of armor on such occasions. I heard that even now rich people
of the Palpal Mountains put on armor' when slaughtering sacrificial reindeer during
the race festival.

Festival of “Going around with the Drum.”— The Koryak of the Taigonos Pen-
insula told me of a festival which they celebrate yearly after the winter solstice, and
which is called Yayai-kamlelehaynin (“[with] drum around going”). Rich men invite
all their neighbors to this festival, offer a sacrifice to The-One-on-High, and slaughter
many reindeer for their guests. If there is a shaman present, he goes all around the
interior of the house, beating the drum, and driving away the kalau. He searches all
the people who are present in the house, and, if he finds a kala’s arrow (which is invis-
ible to ordinary men) in the body of one of them, he pretends to pull it out. In this
manner he protects them against disease and death. In the absence of a shaman, this
act is performed by the host, or by a woman versed in incantations.

CEREMONTIALS COMMON TO BOTH MARITIME AND REINDEER KORYAK. — The cer-
emonies performed after hunting wild reindeer or other land-animals are the same
among the Maritime and the Reindeer Koryak. They are particularly elaborate after
successful bear or wolf hunting. Unfortunately, I had no opportunity to witness them
personally; and the following descriptions are based on verbal information obtained
from various persons.

The Bear Festival. — The bear is equipped for the home journey, like the whale;
and the home-sending is called Kevyonacixtathoynon (“Bear-service”). When the
dead bear is brought to the house, the women come out to meet it, dancing, with fire-
brands. The bear-skin is taken off with the head; and one of the women puts on the
skin, dances in it, and entreats the bear not to be angry, but to be kind to them. At the
same time some meat is put on a wooden platter, and they say, “Eat, friend!”

Fig. 39 shows a wooden figure representing the bear during the festival. It is fed in
the same manner as the wooden whale during the whale festival. [89]

On the day when the bear is equipped for the home journey, the Maritime Koryak
prepare puddings for it, travelling-provisions, just as has been described in connec-

1 Suits of armor are preserved by many of the wealthy Reindeer people as heirlooms in remem-
brance of the ancient war times.
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tion with the whale festival. They plait a grass bag, and put the puddings into it. The
Reindeer Koryak slaughter a reindeer for the bear, cook all the meat, and pack it in
a grass bag. The bear-skin is filled with grass,
taken out and carried around the house, fol-
lowing the course of the sun, and then sent
away in the direction of the rising sun. The
fact that the bear is sent toward morning dawn
indicates that the Koryak consider the spirit of
the bear as benevolent. The stuffed bear and
the bag are put on the platform of the store-
house; and after a few days the skin is taken
back to be tanned, and the puddings are eaten.

The Wolf Festival. — After having killed a wolf, the Maritime Koryak take off its
skin, together with the head, just as they proceed with the bear; then they place near
the hearth a pointed stick, and tie an arrow, called i'lhun or e‘lgoy, to it, or drive the
arrow into the ground at its butt-end.! One of the men puts on the wolf’s skin and
walks around the hearth, while another member of the family beats the drum. The
wolf festival is called e‘lhogaénan; that is, “wolf-stick festival.”

The meaning of this ceremony is obscure. I have been unable to get any explana-
tion from the Koryak with reference to it. “Our forefathers did this way,” is all they
say. I have found no direct indications of the existence of totemism among the Kor-
yak; but the wearing of the skin of the wolf and of the bear during these festivals may
be compared to certain features of totemistic festivals, in which some members of the
family or clan represent the totem by putting on its skin.

The wolf festival differs from the bear festival in the absence of the equipment for
the home journey. The reason is this, that the bear is sent home with much ceremony,
to secure successful bear-hunting in the future, bear’s meat being considered a deli-
cacy, while the festival serves at the same time to protect the people from the wrath
of the slain animal and its relatives. The wolf, on the other hand, does not serve as
food, but is only a danger to the traveller in the desert. He is dangerous, not in his
visible, animal state, — for the northern wolves, as a rule, are afraid of men, —but in
his invisible, anthropomorphic form. According to the Koryak conception, the wolf
is a rich reindeer-owner and the powerful master of the tundra. A traveller who has
lost his way may stray into a settlement of wolves, and become their prey. The wolves
avenge themselves particularly on those that hunt them.”? The Reindeer Koryak have
still more reason to fear wolves, since their herds are always exposed to their danger-
ous attacks. According to the conception of the Reindeer Koryak, the wolf is a power-
ful shaman, and he is regarded as an evil spirit hostile to the reindeer, and roaming

Fig. 39. Wooden Figure representing Bear.
Length, 35 cm.

1 Seep.43.
2 Tale 84.
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all over the earth. In [90] tales he is not called by his usual name, Egalpon, but
Umyaolhan (“broad-soled one”) or Naigonosa‘n (“one who keeps himself outside”).

After havingKkilled a wolf, the Reindeer Koryak slaughter a reindeer, cut off its head,
and putitsbody, with that of the killed wolf, on a platform raised on posts. The reindeer-
head is placed so as to face eastward. It is a sacrifice to The-One-on-High, who is thus
asked not to permit the wolf to attack the herd. Special food is prepared in the evening,
and the wolf is fed. The night is spent without sleep, in beating the drum and dancing
to entertain the wolf, lest his relatives come and take revenge. Beating the drum, and
addressing themselves to the wolf, the people say, “Be well!” (Nomeleu gatvanvota!)
and addressing The-One-on-High, they say, “Be good, do not make the wolf bad!”

Practices in Connection with Fox-Hunting. — When a captured fox is brought into
the house, it is soothed like a child. While pulling off its skin, and cutting the joints
of the legs, they say in a pitiful tone, “Eh, what a lean one!” to which some one replies
for the fox, “I will soon send you a gray fox.” A grass mat is put around the body like a
coat. The male fox is given a little wooden knife, and the female a thimble and needle-
case; then it is placed on the platform of the storehouse.

SACRIFICES.

The sacrifices offered by the Koryak to the supreme and other supernatural beings
may be divided into two classes, — bloody and bloodless ones. It is remarkable, that,
among the tribes of the northwestern part of North America, we find only bloodless
offerings to the deities, consisting of food, ornaments, and other trifling gifts.! These
sacrifices, however, play a secondary part. Among the Eskimo, the most effective
means of guarding against misfortune consists in the observance of various taboos;
and a frank confession by the person who transgressed a taboo® serves as the best
propitiatory measure. Among the Indians, purification, prayers, and incantations are
the most effective means of gaining the good-will of the supernatural powers. Of
course we find all these among the Koryak also; but sacrifices play the most conspicu-
ous part in their religious life. It seems justifiable to assume that bloody sacrifices are
connected with the pastoral life of the Reindeer tribes, just as we find the same custom
among the cattle-raising tribes of Siberia generally, and among the Reindeer peoples
in the north of Siberia, as the Samoyed and Ostyak. It is probably not a mere accident
that in the myths recorded by me, mostly offerings of reindeer are mentioned;’ but
at present [91] it is difficult to tell whether the Koryak made offerings of dogs prior to
the time when a part of them began to keep reindeer-herds. The dog-raising Eskimo

1 See Boas, Baffin-Land Eskimo, pp. 129, 146; Teit, pp. 344, 345; Boas, Bella Coola Indians, p. 29.
2 Boas, Baffin-Land Eskimo, p. 147.

3 A dog-sacrifice is mentioned in but one tale, No. 92. It should be noted that the tales do not
mention at all sacrifices to evil spirits (kalau).



130

do not slaughter dogs as a sacrifice to the spirits.' Neither Steller nor Krasheninnikoff
mentions that the Kamchadal dog-breeders offered any sacrifices of dogs.

On the other hand, however, in North America, east of the Rocky Mountains, the
Iroquois Indians make sacrificial offerings of dogs; the Sioux also used to sacrifice
dogs as well as make bloodless offerings;* and the dog-raising Yukaghir® of north-
eastern Siberia, and the Gilyak* of Saghalin and of the Amur River, killed dogs as
sacrifices to their deities or to their dead. The Gilyak, the Ainu, and some Tungus
tribes of the Amur region, make bloody sacrifices, killing bears during their well-
known bear festivals.®

If we now proceed to compare the nature of the bloody sacrifices of the Koryak
with those of the Siberian tribes, whose culture is of decidedly Asiatic type and shows
no American affiliation, and whose source of subsistence is cattle-raising, we shall
find certain marked differences.

Among the Buryat and the people of the Altai Mountains in southern Siberia,
bloody sacrifices are still practised. Such sacrifices were formerly made in the country
of the Urankhai (Soyot) and all over lamaistic Mongolia; but, according to Potanin,®
they have been abolished through the efforts of the lamas.

The custom of offering bloody sacrifices is even now in existence among the Yakut,
in spite of the fact that they were converted to Christianity from a hundred and fifty
to two hundred years ago. But while the Altai” people, like the Koryak, offer sacrifices
to benevolent as well as to malevolent deities, to Ulgen’ and Yerlik, the Yakut slaugh-
ter horses and horned cattle to malevolent spirits (abasy) only.® They offer bloodless
sacrifices exclusively, not only to the creative forces (ayi), but to the “masters” (i¢¢i) as
well. They make libations of kumiss to the head of the creative deities, Lord-Bright-
Creator (Ayi-Urun-Toyon); while animals are merely consecrated to him, but not
slaughtered. Consecrated animals are not made use of. In olden times, rich Yakut
consecrated to him entire droves of horses, which were driven [92] away eastward

1 Itis worthy of note here, that Turner (p. 196) says, “The tail of a living dog is often cut from its
body in order that the fresh blood may be cast upon the ground to be seen by the spirit who has
caused the harm, and thus he may be appeased.” This seems to be a bloody offering.

2 Dorsey, pp. 426, 459, 522. “Mr. W. Hamilton,” says Dorsey (p. 426), “who was a missionary to the
Iowa and Sac Indians of Nebraska, saw dogs hung by their necks to trees, or to sticks planted in
the ground, and he was told that these dogs were offerings.”

See Jochelson, Yukaghir Materials, pp. 98, 110, 122.
See Schrenck, 111, pp. 765, 766.

Ibid., pp. 696-737.

Potanin, 1v, p. 78.

Ibid., v, p. 91.
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Trostchansky (p. 105) gives the following reason why the Yakut offer bloody sacrifices exclu-
sively to malevolent spirits (abasy). The latter kill human beings in order to eat their souls (kut),
which serve them as food; and the sacrifice serves as a substitute. The abasy gets the kut of the
animal instead of that of a human being.
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in the direction of the rising sun.' The Buryat also offer bloody sacrifices to eastern
Teprii (evil deities) only.> On the contrary, the Samoyed, like the Koryak, sacrifice
reindeer to the benevolent as well as to the malevolent deities.?

The Koryak, as we shall further see, ofter bloody sacrifices mainly to the Supreme
Deity, to the sun, the “masters,” the spirits of killed animals, to sacred rocks, in some
cases to figures of kalak, and to the kalau (evil spirits). Formerly the Reindeer Koryak
used to kill reindeer in honor of their dead also.

The conclusion may be drawn from the above, that, while among the Yakut and
Buryat the cult of the evil principle has gained the upper hand over that of the cre-
ative forces, among the Koryak the cult of the benevolent spirit is more conspicuous.

Sacrifices are preventive, to avert a possible calamity or malady; propitiatory, to
remove a disaster which has already befallen; and for giving thanks, in gratitude for
benefits received. Thus sacrifices are offered not only at certain set times, but also on
any and all occasions which may call for them. For instance, sacrifices are offered
to secure a happy journey, that the hunt may prove successful, that a patient may be
cured, that a storm may abate, that a famine may come to an end, or in gratitude for a
happy consummation of a journey, for arecovery from disease, or for a successful hunt.

Not unfrequently a sacrifice is promised to the Supreme Deity conditionally, to be
offered during a certain festival. As proof of such a promise, some kind of a bright-
colored rag is sewed with sinew-thread to the ear of the promised animal; and the
promised reindeer or dog is called inataplon (“sewed or basted to”).

Almost all sacrifices are made by the family or the individual. Only the sacrifice
offered to the guardian of the settlement may be considered as a sacrifice for the
inhabitants of the entire village.

BLooDY SAcRIFICES. — While the Maritime Koryak kill only dogs as a sacrifice,
the Reindeer Koryak slaughter reindeer as well. Dogs are killed by the Reindeer
Koryak mainly as a sacrifice to the kalau. A reindeer offering is regarded as a more
appropriate sacrifice. A white reindeer is looked upon as an offering particularly grat-
ifying to the Supreme Being.

As a rule, when the Koryak offer sacrifices to the kalau, they do so with uncon-
cealed reluctance. The sacrifice to the kalau is the price paid for preventing their
attacks upon human beings. Some blood from the wounds of dogs or reindeer sacri-
ficed to the Supreme Being is sprinkled on the ground [93] as an offering to the kala,
with the words, “This blood is for thee, kala.” Otherwise the kala might intercept

1 Among both the Kamchadal and the Thompson Indians we find the custom of consecrating to
anidol or to a spirit a certain portion of land, in which they abide. The Kamchadal did not hunt,
or gather berries, around the place where the sacred posts (see p. 38, Footnote 1) were standing
(Krasheninnikoff, 11, p. 103); also, among the Thompson Indians, “roots, etc., growing near a
haunted or mysterious lake should not be dug or gathered” (Teit, p. 345).

2 Mikhailovsky, Shamanism, p. 89.
3 Potanin, 1v, p. 697.
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the sacrifice, and prevent its reaching the Supreme Being, who resides in the sky.
Figs. 40 and 41 are reproductions of sketches made by the Maritime Koryak Yulta, of
Kamenskoye, and illustrate these ideas. Fig. 40 shows a kala intercepting the sacri-
fice, and the patient, who is treated by a shaman, dying; while Fig. 41, a, represents the

Fig. 40. Koryak Sketch illustrating a Kala
intercepting a Sacrifice. a, the Supreme Being,

his wife, and souls hanging in the house; Fig. 41. Koryak Sketch representing,
b, shaman beating drum, and dying patient; c, a, Sacrifices reaching Heaven;
sacrifice of a dog; d, kala intercepting sacrifice. b, Girl invoking Cloud-Man (see p. 26).

sacrifices reaching heaven, and the patient being cured. The sacrifices offered to the
Supreme Being are placed eastward, facing the rising sun; while those offered [94]
to the kala face toward the setting sun.! The kalau come from this side. They sleep

1 The creative deities of the Yakut are also supposed to reside in the east; and the chief of the
upper evil spirits, Great-Lord (Ulu Toyon), occupies the western part of the sky. Among the
Altai people (Potanin, 1v, p. 79) the skins of animals sacrificed to the benevolent deity (Ulgen’)
are placed head eastward; while the skins of animals sacrificed to the chief of the evil spirits
(Yerlik) are placed head westward. The same is true among the Samoyed. When they stab a
reindeer in sacrifice to the benevolent deity Numa, they put the killed animal head toward
the east; but when the animal is sacrificed to the malevolent deity Av-Vesaka, head toward the
west. After eating the meat of the sacrificed reindeer, they put the head on a post, turning it
toward east or west according to the deity to whom the offering is made (Potanin, 1v, p. 697).
Among the Buryat, on the contrary, the benevolent Tenrii occupy the western part of the sky;
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during the day, and after sunset go out hunting human beings. But at the same time
I was told of kalau which come from the direction of Kamchatka, or from the east.
Other kalau live in a subterranean kingdom. The blood from the wounds of animals
sacrificed to the Supreme Being is sprinkled on the ground as an offering to them.
Sacrificial animals are killed by being stabbed in the heart with a spear. Dogs are
killed in the following manner. One man holds a strap which is tied to the dog’s neck;
and another one stands back of the dog, holding it by a strap which encircles the hind
part near the hind legs. The animal is thus held, unable to move. Frequently the dog
does not suspect what is going to happen, wags its tail, and fawns upon the man in
front, thinking that he is playing with it, or that he is about to hitch it to a sledge. A
third man, who stands to the left of the dog, suddenly thrusts a spear into its heart
(Plate vi1, Fig. 2). It is considered a good sign if the dog is quiet before the blow, and
does not resist. A long spear is therefore used, and not a knife, so that the animal
may not be frightened. An unsuccessful blow is regarded as a bad sign. The men who
are holding the dog pull the strap taut while the animal is writhing in convulsions,
then they let it drop on its right side. In some places two men hold with their hands
the dog that is to be killed; they lift it in the air, and a third one stabs it with a spear.
An unsuccessful blow is regarded as a sign that the deity does not wish to accept
the sacrifice: therefore the striking of the blow is intrusted to an experienced and
skilful man. I recall, that, in the settlement of Paren, an excited young Koryak came
running to me with a deep bite on his leg. He had held by its head a dog that was to
be sacrificed. The old man who was to kill the dog did not hit the heart at the first
stroke; and before he was able to strike the second deadly blow, the dog managed to
bite the leg of the Koryak who was holding its head. This sacrifice, which was offered
on the occasion of the illness of a boy, was looked upon as not accepted by the deity;
and another sacrifice was required, if the boy was to recover. The dogs killed as an
offering to the Supreme Being are hung on a post, the upper pointed end [95] of which
is thrust under the dog’s lower jaw, so that its muzzle points up to the sky, the ventral
side eastward. A collar of sacrificial grass is put around the dog’s neck. The post with
the dog hanging from it is driven into the ground or snow, not far from the house; or
a long pole with the sacrifice is placed close to the house, so that the dog hangs over
the roof (Plate vi1i, Fig. 1). In Kamenskoye, only the heads of the sacrifices are hung
upon poles; while the carcass, after the skin has been pulled off, is thrown away. Since
the majority of dog-offerings are made in the interval between fall and spring, the
dogs slaughtered during that time remain hanging for a long time, usually through
the entire winter, until spring. Then they are skinned, and the carcass is thrown away.

and the evil Tenrii the eastern (Agapitoff and Khangaloft, p. 4). It is interesting to note, in this
connection, that the Bella Coola Indians place the evil in the west, and the good in the east.
They regard the earth as an island swimming in the boundless ocean, and believe that when the
mythical giant moves our earth westward, we have epidemics; when he moves it eastward, all
sickness disappears (Boas, Bella Coola Indians, p. 37).



Plate VIII.

Fig. 1.

Fig. 2.
Underground Houses, with Sacrificed Dogs.
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The dogs sacrificed to the master of the sea are left on the seashore, the muzzle
facing the sea; those offered to the mountains or rocks, called “grandfather” (apapel),
are placed on the summit or slope of a hill; and the sacrifice offered to the kalau is left
on the ground with the muzzle pointing westward. Sometimes the offering intended
for evil spirits is placed in the direction of the road to be followed during a journey.

Dogs sacrificed to the village guardian are sometimes hung up on the guardian
itself (Plate 1x, Fig. 1).! Reindeer sacrifices are also stabbed with a spear attached to
a long shaft, and not with a knife (as is usually done when reindeer are slaughtered
for food), in order to avoid, frightening the reindeer, which is required to stand still
during the immolation. The reindeer designated as a sacrifice is caught, as usual, by
means of a lasso. After it has been caught, it is held with the hands, the lasso is taken
off of the antlers (or of the head if caught in the spring, when the antlers have been
shed), the end of it made into two, and tied over the fetlock-joints of the hind-legs of
the animal (Plate x, Fig. 1). Then the reindeer is let go, and the man holding the lasso
drives it to the house. There he forces the animal to stand quiet by pulling the lasso
taut. At the same time, another man, usually the owner of the reindeer, thrusts his
spear into the animal’s heart. Frequently the hobbled reindeer drags the man who
holds it about a considerable time before the latter succeeds in bringing it to a stop at
the proper place. The reindeer should fall on its right side, the wound upward, other-
wise the offering is regarded as unwelcome to the deity: therefore the man who holds
the lasso, which is tied around the reindeer’s hind-legs, pulls to the left. Then the body
is made to fall to the right. Blood from the wound is sprinkled on the ground as a sac-
rifice for the kalau (Plate x, Fig. 2).2 If the sacrifice is offered [96] while the people are
moving from place to place, or during a fair, the blood is sprinkled in all directions.
The antlers of the sacrificial reindeer are hung on a bush or on rods. In spring, when
the reindeer have no antlers, the sincipital bone is hung up; and when fawns have
been sacrificed, their entire heads are displayed (Plate x1, Fig. 1 see also Plate 1x, Fig.
2). At the Koryak fair on the Palpal Ridge I noticed that the foetuses taken out of the
wombs of slaughtered does were offered to the owner of the place. In order to deceive
the deity, they were held just as though they were alive, and stabbed with a spear; and
to simulate their death-agony, the fawns were shaken about. Frequently wooden or
snow images of reindeer are thus offered as substitutes for real sacrifices.

1 Seealso p. 37 and Fig. 4.

2 The photographs illustrating the reindeer sacrifice were obtained in the following manner.
I asked the people of a camp on the Topolovka River to pose in the various positions of the sac-
rifice, and to let me take photographs of the scenes. I was told that this might be arranged with
a dog sacrifice, but that such a posing for a reindeer sacrifice would be a sin. I offered to pay for
the reindeer. The Koryak then consented to slaughter a reindeer as a sacrifice. I gave them two
bricks of tea and two bundles of tobacco, and also left the sacrificial meat at their disposal. In
the settlements of the Maritime Koryak, however, I was told that it is forbidden to represent the
immolation of a dog without making a real sacrifice.
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The Reindeer Koryak make dog-offerings mainly to the kalau; and the stabbed
dogs are placed on the ground with muzzle pointing westward, or in the direction in
which the people are going to travel, that the evil spirits may cause them no harm.

Substitutes for the real animals are sacrificed when reindeer can ill be spared.
This substitute must not be considered entirely as an imposition on the deity. The
faith in the existence of a vital principle, and of its power to manifest itself in any
object of animal form, is so strong, that the substitution is largely a self-deception.
According to Tale 94, the Supreme Being discovers that a sacrifice has been offered
to it, only when the sacrifice, or, rather, the soul of the sacrifice, rises to heaven. The
Supreme Being hears a noise outside, sends out his son, Cloud-Man, to look; and the
latter returns, saying that the white reindeer of Big-Raven, that is, the white reindeer
sacrificed by Big-Raven, have come.

The offering of a reindeer as a sacrifice practically differs in no way from the mere
slaughtering of a reindeer. The person who offers the sacrifice eats the meat, and
thus sustains no loss. But it is different with a dog-offering, which entails a loss on
the owner. The only useful article that he obtains through the sacrifice of the dog is
the skin, which is used for clothes; but the value of a dog-skin is less than one-tenth
that of the dog. I paid two rubles for an entire suit made of dog-skin, while a dog of
average value costs ten rubles.

The cult of the Maritime Koryak involves considerable expense. From fall until
spring they kill so many pups and grown dogs that they are unable to replenish their
teams from natural increase; and as soon as winter travel begins, they are compelled
to buy driving-dogs in the Russian settlements. The following incident will give an
idea of the number of dogs sacrificed annually by the Maritime Koryak. In the month
of March I rented twenty sledges in Paren for the purpose of carrying my collec-
tion to the mouth of the Gishiga River. A month later I again passed through Paren,
and was surprised at the number of dog-sacrifices which I found hanging there. All
[97] along the bank of the Paren River were stakes driven into the snow, with dogs
hanging on them, their muzzles pointing upward and the ventral side of the body
facing east. In the light of the spring sun, this long row of dog-sacrifices offered a
queer and sad sight. Part of this row is represented on Plate vii1, Fig. 2. I found out
that the greater part of the dogs had been killed by the drivers of the sledges which
I had hired, in gratitude for their safe return from the Russian settlement Gishiginsk,
and to guard their village against the spirit of measles, which a year previous had
come to them from that little town. Since every driver charged me but six rubles' for
the drive to Gishiga, the sacrifice cost him more than he had earned.

Of course, from their own point of view, the Koryak have just as much right
to sacrifice their dogs for the sake of their own welfare as we have to kill cattle to
support our existence; but I never felt so sad on account of human delusions as when,

1 The distance between Paren and Gishiginsk is a hundred and fifty verst, or ninety-nine English
miles.
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Plate X.

Fig. 1.

Fig. 2.
Sacrifice of Reindeer.



Plate XI.

Fig. 1. Sacrificial Heads of Reindeer-Fawns.

Fig. 2. Sacred Hill.



Plate XII.

Fig. 1. Village Guardian, with Sacrificial Reindeer-Antlers.

Fig. 2. Disposition of After-Birth.
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approaching the settlement, I suddenly saw several dozen stakes with needlessly
killed animals hung to them.

Only in the village of Big Itkana had I an opportunity to witness the offering of
bloody sacrifices to the kalaks representing guardians of the settlement (see Fig. 4,
p- 37; also Plate 1x, Fig. 1).

Sacrifices offered to the sacred hills and rocks (apapel, “grandfathers”) — which
are regarded as guardians of roads, and protectors of hunting — are placed on their
summits or slopes. These may be dogs, or antlers of sacrificed reindeer. Plate x1, Fig. 2,
represents the sacred hill, situated on the seashore, close to the settlement of Mikino,
in the direction of Kamenskoye. One of my drivers told me that this “grandfather”
was very favorable to him. Once, when passing by, he had thrown a puppy to him,
and on his way back he was met by a gray fox which was running to him, and which
he killed with a stick.

BLoODLESs SACRIFICES. — Bloodless sacrifices in the form of sacrificial grass,
berries, blubber, meat, tobacco, tea, sugar, and other edibles, also of ornaments, are
made to the fire, to the “owners,” to the dead, and to the kalak-idols. Only the guard-
ian of the settlement sometimes receives a dog-sacrifice. Besides this, the antlers of
wild reindeer are piled up in front of it, since they are also regarded as sacrificial
offerings (see Plate x11, Fig. 1).!

Sacrificial sedge-grass is in use only among the Maritime Koryak. They comb it
with a bidentate bone comb (see Fig. 42), which renders it as soft as flax, and make
wreaths and necklaces out of it. According to Krasheninnikoff, the Kamchadal used
sacrificial grass for the same purpose. [98] While the sacrificial
shavings (inau) of the Gilyak and Ainu are in themselves sacred,
the sacrificial grass (laute) of the Koryak, as such, is not sacred.

It serves as clothing in ceremonial dances, and as dress and
ornaments of the guardian figures. This grass, after having been
charmed by incantations, is also used for medical purposes.

Food and ornaments are offered to guardian figures or
charms, to sacred hills, to the fire, and to the dead. Meatand parts
of killed animals are placed in front of the guardian figures, but
usually they are simply smeared with fat. Tea, tobacco, scraps
of woven fabrics, printed calico, or red cloth, and other trifles,
are put upon the sacred hills. After every successful hunt, some
meat and fat are thrown into the fire. Fig. 42. Bone Comb

The feeding of the fire (Enalvathenon) is a necessary attri- for preparing Sacri-
bute of the cult of the household hearth, and in some cases it ficial Sedge-Grass.
seemed to me as though, through the fire, offerings were thus ~ Length, 22cm.
made to the Supreme Being. On the Taigonos Peninsula, when a drum was once
brought out to me in the open without a cover, one of the women threw a piece

1 Seealsop.37.
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of fat into the fire, lest The-One-on-High should send a storm for the transgres-
sion of the taboo. The dead are given presents, which they are supposed to take to
relatives who have previously died; and these gifts are to be regarded as offerings.

PRAYERs IN CONNECTION WITH SACRIFICES. — Prayers addressed to deities and
spirits during the ceremonies of sacrificial offerings are not lengthy. Generally they
say, “This for thee” (Votto gopken), without mentioning the name of the deity to
whom the sacrifice is offered.! I will give here some prayers pronounced during sac-
rificial offerings, which I had a chance to hear.

During my sojourn on the Tilkhai River, the official elder of the Reindeer
Koryak slaughtered a reindeer to The-One-on-High, that his reindeer-does might
be safely delivered of their fawn; and he said, “Well let us live, Existence!” (Nomeleu
motvalaiken, Vahaynon!) While offering a reindeer to the kala, he said, “This for thee,
that thou mayst not be wrathful.”

When the Reindeer Koryak smear the sacred fire-board with fat, they usually say,
“Take good care of the herd!”

A Koryak in the settlement of Big Itkana killed a dog before starting on a journey,
and said, “Take this, Thou-on-High!” (Vayo Gi¢holaitan!) And when he sprinkled the
blood on the ground, he said, “Take this, kala!” (Vayo, kala!)

Soon after the winter solstice, the official elder (Russian, starosta) of Kuel offered
a dog-sacrifice to the Sun, and, appealing to him, he said, — [99]

“Wutona gopkonayit, titkstit, a‘ttapil teptenin.”
“This in thy side, Sun, alittle dog (I) delivered.”

In Kuel, the Koryak Qaivilok smeared the guardian of the nets with the blubber
of a seal which he had caught, and said, —

“Qakontatvatotken qonpen e‘naan motéanyet.”
“Give luck always  thus (I) will proceed.” ?

When the official chief of the Reindeer people of Taigonos went down to the sea
in the summer to hunt seals, he killed a reindeer, and, addressing the sea, said, —

“Anqaiton  qoyapa, a‘llai ha ga¢a. Alapka gomma yaq yakyulaiton?”

“(To the) sea (a) reindeer, Oh, mother, yet thou. (If) not lookest I how  for life?”

In free translation this prayer means, “To the sea (I offer) a reindeer; yet thou art our
mother. If thou wilt not look, how shall we live?”

1 Jevons (p. 245), in quoting Bastian (Der Mensch, 11, p. 109), who apparently borrowed the fol-
lowing from Krasheninnikoff, says, “The Kureks slaughter a reindeer or dog, put its head on a
pole facing east, and, mentioning no name, say, “This for thee: grant me a blessing;’” and he sees
in this fact a survival of the custom of offering the totem animal itself as a sacrifice, when there
was therefore no need of mentioning the name of the god. Of course, in this case the conclusion
is incorrect, since the Koryak know to what deity they offer the sacrifice.

2 Thatis, smear.



[100] VI.—BIRTH, DEATH, AND FUNERALS.

BirTH. — Before a child is born, the Supreme Being sends into the mother’s womb
the soul (uyicit) of some deceased relative of the child to be born. The length of life
of each soul is determined beforehand. Souls are hanging on the cross-beams of the
house of The-One-on-High. The duration of the earthly life of the future possessor
of the soul is marked by the strap which is attached to the soul’s neck or thumb. The
shorter the strap, the shorter will be the life of the new-born. A drawing made by
the Koryak Yulta, already described (see Fig. 40, p. 93), illustrates the Koryak idea of
souls hanging in the house of the Supreme Being.

As soon as a child is born, it is given the name of the dead relative whose soul
has been reborn in it. The father of the new-born uses a divining-stone called Little-
Grandmother (An’apel) to discover whose soul has entered the child. The divining-
stone is hung by a string to a stick, the latter is lifted, and the stone begins to swing;
or it is hung from a tripod made of small sticks. The father of the child enumerates
the names of the deceased relatives on his and his wife’s side. When the name of the
relative whose soul has entered the child is mentioned, the divining-stone begins to
swing quicker. Another way of determining the identity of the soul is by observation
of the behavior of the child itself. A number of names are mentioned. If the child
cries while a name is pronounced, it shows that it is not the name of the soul reborn
in the child. When the proper name is pronounced, the child stops crying, or begins
to smile. After the name has been given, the father takes the child in his arms, carries
it out from the sleeping-tent into the house, and says to his people, “A relative has
come” (Qaitumnan yeti). On one occasion during our stay in the village of Kamen-
skoye, a child was named after the deceased father-in-law of Yulta’s son. The latter
lifted the child, and said to the mother, “Here, thy father has come!”

If a mistake is made in divining the identity of the soul which entered the new-
born child, something will ail the child after it has been named. Then this mistake
may be corrected, and its name is usually changed by means of repeated divination.

Neither I myself nor my wife was present at a confinement, nor did we witness the
divining while the child was named.! What I am going to describe here is recorded
from what the Koryak have told me. [101]

After confinement, the woman is regarded as unclean for a month. During this
time she must not take off her shoes in a strange house, nor should she bare her feet
in her own house in the presence of strangers. For a year following confinement, she
is expected to observe the following food taboos. She must not partake of ringed seal,
white whale, fresh fish, or raw thong-seal. She is forbidden to eat whale-meat in the

1 Ineveryvillage,  made inquiries about pregnant women, asking them to call my wife when the
confinement should take place, that she might become acquainted with the Koryak methods of
midwifery; but the Koryak concealed all births from us. On two occasions women were con-
fined in the villages where we were staying, but we learned of it only post factum.
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fall, but may do so in the winter. She may eat the boiled meat of a thong-seal caught
in the river, but not if it be caught in the sea. A woman, after confinement, is permit-
ted to eat reindeer-meat in any shape or form. There is no doubt that these taboos are
intended to prevent the unclean woman from coming in contact with animals that
serve as the source of subsistence of the tribe; but it is a striking fact that the taboos
are observed in reference to sea-animals only. Other taboos are for the protection of
the child. Children in general, and the new-born in particular, are, more than grown-
up people, subject to the danger of becoming the victims of the kalau. Children’s
souls are very shy and inexperienced. The least fright may cause them to leave the
body, and, after they have once left, they are unable to find the entrance that leads
back into the body. They are also apt to lose their way. Therefore during the entire
winter the newborn child must not be taken out of the house, where it is under the
protection of the family guardians. In case of absolute necessity, the mother must
keep it in her bosom under her coat, and must not take it out when in a strange house.
Only after the spring equinox may the child be taken out of the house in safety. The
after-birth is put in a bag and hung on a pole some distance away from the village
(Plate x11, Fig. 2).

DeAaTH. — As with all other primitive people, death does not appear to the Koryak
as a natural process,— most people are killed by the kalau, —but it happens that the
Supreme Being and other supernatural beings may bring about the death of man as
a punishment for an infraction of a taboo, or for a failure to offer sacrifice. Shamans
frequently inflict death upon men. On the other hand, there is a tradition according
to which it was Big-Raven (Quikonn’aqu) that caused people to die.

The soul (uyicit), or, to be more exact, the chief soul, of the man, frightened by the
attack of the kalau upon it, deserts the body, and rises to the Supreme Being. Accord-
ing to some tales, the kala himself pulls the soul out of the human body, and sets it
free to go off to the sky, in order to possess himself of the body or of the other souls
of the deceased.

Though a man cannot live without a soul, there is apparently some other vital
principle, or a secondary soul. I did not learn its name, and heard nothing definite
relating to this accessory soul; but some vital principle' is [102] implied in the words
wuyave (“breathing”) and wuysl-wuyal (“shadow”). Furthermore, the demarcation
between life and death is very ill defined. The dead body is believed not to be deprived
of the ability to move. The deceased may arise, if he is not watched. On the Taigonos
Peninsula, the Reindeer Koryak told me that a Koryak, by name Eigelin, died a few
years ago. It so happened that everybody in the house went to sleep, then he arose.

1 Mr. Bogoras says of the Chukchee (Chukchee Materials, p. 17), that they have live or six souls
(uwerit). Many North American Indians believe that man has two or more souls, while the
Yukaghir believe that he has three. As to the Yukaghir, I admit that the conception of these
souls has been borrowed by them from the Yakut, with whom each of the three souls has a
name of its own.
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When the people awoke, and saw that he was standing, they stabbed him with their
knives; but he merely laughed. Then they tried to club him, but were unable to kill
him. They dragged him to the fire, but could not burn him. He walked from house
to house, saying, “Here, I am leading Eigelin.” Finally a Russian undertook to burn
him. He was given reindeer and a sledge, then he cut Eigelin to pieces and carted
them away to be burned.

The soul does not leave earth at once. The person may be dead, but his soul is
soaring high above him. The soul resembles a small fire. It is outside of the body
during illness. If the illness is slight, the soul keeps close above the patient; and if it is
severe, it is higher up, and farther away from him. Powerful shamans are able to cause
the soul to return, and thus restore to life a person that has died recently. The Koryak
Yulta, from Kamenskoye, told me that his father had died twice. The first time he died
at sunset. A shaman, summoned from the Livaty settlement, spent all night beating
the drum; and toward sunrise Yulta’s father revived. He lived for a long time after
that. After his recovery he told the people that he had been walking all alone in the
other world for a long time. Finally he beheld a house, and near it he saw his fellow-
villager Qatéepin. He asked him, “How didst thou get here?” and Qatéepin replied, “I
sold to the Russian chief two dogs that I had promised to offer to the Supreme Being.
On account of this I died.” It so happened that Qatéepin died the same night; and
when Yulta’s father revived, wood was being piled up for burning Qatcepin’s body.

Often death is brought about by attacks of the kalau, and it is believed that the
kalau cut their victims. It is not quite clear how this is believed to be done. On the one
hand, the kala seems to eat human flesh in the most material way, tearing out pieces
of flesh from live people, and devouring their internal organs. The Koryak say that
he likes human liver particularly well. On the other hand, the body of the deceased,
before it is burned, does not show any signs of having been touched by any one.
According to the Chukchee conception, evil spirits steal the soul (uwerit) in order
to eat it, and they fatten it before feasting on it.! We find this conception in a clearer
form among the Yakut. The evil spirits eat the soul kut, one of the three souls of men.

The Koryak have also a double conception of the country of the shadows. While
the soul rises to the Supreme Being, the deceased and his other soul, [103] or his
shadow, depart into the underground world of the shadows, — ancient people, people
of former times (Peninelau). The entrance into this country is guarded by dogs. If a
person beat his dogs during his life, he will not be admitted. These dog-guardians may
be bribed, however. For this purpose, fish-fins are put into the mittens of the deceased,
that they may give them to the dogs that guard the entrance of the world of the shades.
The Peninelaw live in the underground world in villages, just as human beings live
on earth; and relatives live together in the same house. Every new-comer joins his
own relatives. The inhabitants of the underground world take care of their relatives
on earth by sending them animals, which they kill, and other kinds of food-supply;

1 Bogoras, Chukchee Materials, p. 17.
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but they also punish them if they are displeased with them for one reason or another.
Presents for dead relatives are put on the pyre when the body of a deceased person is
burned. In Tale 43 it is stated that the deceased sent a kala to kill the inhabitants of a
village because the young people used to play at night, and disturbed the old people.

As may be seen from many tales, the road leading from earth to the underground
world seems to close soon after the passing of the dead. The deceased pass under-
ground through the pyre, and the road closes behind them. In Tale 112 Big-Raven’s
(Quikann’aqu) daughter purposely permitted herself to be eaten by a cannibal in
order to reach the country of the shades, and to bring back, before the road closed
again, all the people that had been eaten by the cannibal.

The shadow of the dead, though not visible to all, is conceived of as an absolutely
material double of the dead person. It is distinct from the body, of which only the
bones are left if the person was eaten by the cannibal kala, or the ashes if the body was
burned on the funeral pyre. In former times, communication between our world and
the world of the dead was more frequent and less difficult than it is now. Men used
to go down on purpose, or strayed there by accident, entering through a crevice in
the ground, and came back again. At present, only shamans descend into the under-
ground world.

In olden times, children killed their aged parents. This custom, which still prevails
among the Chukchee, is now completely abandoned. In some places, even the recol-
lection of this custom has disappeared. The Maritime Koryak, for instance, deny ever
having done so. Theyinsist that this custom prevailed onlyamong the Reindeer Koryak.

The relatives take good care of a dying man. If he is able to eat, he is given the
choicest pieces. If the agony lasts long, he is turned on his left side, because they think
that thus he will die sooner. If there is another patient in the same house with the
dying man, the soul of the former is tied, to prevent its joining the departing soul. For
this purpose, the patient’s neck is fastened to the bands of the sleeping-tent by means
of a string; and the string is charmed so that it may detain the soul. [104]

The person is declared dead when breathing ceases. Then word is sent from the
house where the deceased is lying to all the inhabitants of the village. This is done
in the following manner. The messenger ascends to the entrance of each house, and
shouts, “Set out a noose!” (Nupalhata!) This is done for the purpose of preventing
the spirit of death, or the spirit of the deceased, from entering into other houses. The
messenger is asked from within the house, “Who is dead?” and he tells who has died,
and goes away. Thereupon a blade of grass or a splinter, which represents a noose, is
placed near the head of the ladder. One of the relatives of the deceased holds the head
of the dead on his knees until all the inhabitants of the village have been informed.
Little children are kept in their mother’s or grandmother’s arms. After all the neigh-
bors have been informed, the deceased is placed on his bed. In Kamenskoye I was
told that the deceased is laid by the side of his former bed. Somebody closes his eyes,
and his face is covered with a fur robe. It is a sin to look at the face of a dead person.
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Among the Reindeer Koryak, as soon as some one dies, a messenger is sent to the
neighboring camps, informing them of the death that has occurred. The sleeping-
room cover is removed from over the deceased in the house of the Reindeer Koryak,
and the body is covered with a blanket.

FuneraLs. — The Koryak dispose of their dead by burning.! The Kamchadal,
according to Krasheninnikoff, prior to embracing Christianity, threw away their dead
to be devoured by dogs. The Chukchee, to the present time, use both methods of dis-
posing of the dead. They are either burned, or kept to be devoured by wild beasts. The
Yukaghir formerly placed their dead on platforms raised on posts.” The Kerek who
live near the mouths of the rivers emptying into the Pacific Ocean, between Capes
Anannon and Barykoff, and who have no timber or driftwood for building a pyre, let
their corpses, dressed in funeral attire, down into the ocean. They tie the deceased on
along pole, tow it out into the sea, and then push the body into the water with staffs.

In former times, all work in the entire settlement was stopped before the burning
of the dead. No one went hunting or sealing, nobody went to fetch wood, and the
women did no sewing. At present this custom is not observed [105] in all the settle-
ments. Only in the house where the body lies is no work done, except the preparation
of the pyre and of the funeral clothes for the dead. People from other houses come to
assist in this work. The men help in preparing the pyre, and stay up during the night,
while the women help in sewing the funeral clothes.

Before being burned, the body is clothed in special, beautifully embroidered
funeral garments. The coat is made of the skin of white fawns (thus white appears to
be the color appropriate to death); and it is nearly covered with embroidery, especially
in front, done with sinew-thread, dyed reindeer-hair, and often also with silks of
various colors obtained from Russian traders. The funeral garments are also trimmed
with fringe and strips made of the soft downy hair of the young seal dyed red, and
with little tassels of colored sinew-thread and hair from the reindeer’s mane. They
are ornamented, besides, with black and white stripes and pieces of soft skin, — the
black being from young seals, the white from dogs’ necks,—also with a border of

1 Owing to this circumstance, it is impossible to procure Koryak skulls. In the spring of 1900 an
epidemic of measles was ravaging the Koryak camps, carrying off numerous victims. Several
large families were reduced to only one member. In some camps of the Reindeer Koryak there
were so many dead, and such a small number of people who were in good health, that the latter
were unable to burn all the dead. They would therefore carry their dead into the wilderness,
where they would leave them, together with the reindeer sacrificed to them. Unfortunately
it was very difficult to find the remains of the corpses, because, during the entire period of
my stay in that region, the whole country was covered with deep snow. Moreover, the Koryak
concealed the place whither they had taken their dead. Thus it happened that I found only one
whole skull and parts of two others.

2 Both the Yukaghir and the Koryak forms of funeral occur among the North American Indians.
The custom of throwing away the dead to be eaten by dogs is met with, according to Prshevalski
and Potanin, among the northern Mongols, and in ancient times used to be practised by the
Parthians, the Hyrcanians, and the Persians (Jevons, p. 203).
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black and white checks made of the fur of fawns’ legs. The trousers and shoes, as well
as the quiver for the arrows and the bow-case, and the cap and belt, are ornamented
in the same manner. The lower edge of the coat, the sleeves, and the hood are edged
with white dog-fur.

The coat of the woman differs from that of the man in that it is made of reindeer-
skin with the hair side in. The hide is dyed brown with a solution of alder-bark in
urine. The designs on the woman’s coat are less complicated, and the embroidery less
elaborate, than those on the man’s. The way in which these clothes are made will be
described in detail later on. Figs. 43—55 show funeral suits of a man and a woman, and
a child’s funeral cap.

Since it takes a long time to embroider and ornament such a coat, —a woman may
be working on one coat an entire winter, — these garments are prepared in advance.
Every Koryak has his funeral garment ready, but not entirely finished. It is a sin to
finish funeral clothes completely, as, in such case, the person for whom they are
intended will die soon. Thus the coat is made ready except the edge of the hood; the
boots have no soles; the belt, no buckles, etc.; and after a person dies, a good deal of
work remains to be done before the deceased is fully prepared for his journey to the
other world. The women of the neighboring houses, under the supervision of some
old woman, help in this work. Their final work is done openly, while the preparatory
sewing and embroidering of the funeral clothes are done in secret. The women work
on funeral clothes mostly at night, when everybody is asleep, or in the daytime if
there are no strangers in the house. If a person comes into the house when a woman
is sewing on these garments, they are concealed in a bag or under a blanket; for if any
one should notice that funeral garments are being made, one of the inhabitants of
the house would have to die. On the other hand, funeral garments should be as nice
as possible, that the deceased [106][107][108] may have no cause for being displeased
with his relatives for not providing him well for his journey. The Koryak of some vil-
lages expressed to me their sorrow at having been unable to dress properly their dead
who died during the epidemic of measles, which was raging before my arrival, since
they had had no time to prepare the required funeral garments. One Koryak was
taken ill while travelling, and died in a Russian village near Gishiga. The Russians
buried him in a grave in his travelling-clothes. His relatives did not know afterwards
what to do with his funeral costume. Being afraid that he might come to get it, they
decided to send it to the Russians of the house in which the man died, and thus relieve
themselves of their responsibility before the deceased. The Russians did not wish to
accept it; but the Koryak who had brought it left it on the floor of the house, and drove
away. Subsequently I bought this costume for our collection.

Since the women of the Reindeer Koryak are less skilful in embroidering than
those of the Maritime people, most of the Reindeer Koryak buy the ornamented parts
of funeral garments of the Maritime Koryak. It is considered a sin to give away or to
sell ready-made funeral clothes. They must not even be carried into a strange house.
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[106]

Fig. 43. Man’s Funeral Coat, Front View. Fig. 44. Man’s Funeral Coat, Back View.

Fig. 46. Man’s Funeral Belt.

Fig. 45. Man’s Funeral
Trousers, Back View. Fig. 47. Man’s Funeral Shoe and Mitten.
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[107]

Fig. 49. a, b, ¢, Funeral Arrows and Bow-Case.

Fig. 50. Funeral Quivers. a, Complete quiver
(length 81 cm.); b, Embroidered front part
Fig. 48. Man’s Funeral Belt. of a quiver (length 11 cm.)

Only in case a person dies in a neighboring house, and his funeral clothes are not
ready, is it admissible to give or sell garments in which the deceased is to be clad.
The costume is finished, however, in the house of the deceased. At first none of the
Koryak were willing to sell me their funeral clothes. In Paren they were unwilling
even to show them to me, considering it a sin. At first, their only reply to all my ques-
tions referring to this subject was, that they had no clothes ready. The first costume
I succeeded in buying was in Kamenskoye; but matters there were facilitated by the
fact that I lived in a separate house (I settled down in the hut of the cossack who is
living there by order of the authorities), and the clothes were brought without the
knowledge of the other people. In another settlement, when funeral garments were
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brought to me for sale, I had to go outside to buy them, since the owners of the house
in which I stopped did not wish to have the clothes taken in.

Fig. 51. Woman’s Funeral Overcaot, Back View. Fig. 52. Woman’s Funeral Suit.

The deceased is not kept in the house long. If the clothes can be finished, [110] and
fuel provided quick enough, the body is burned on the same day that the person died;
otherwise the burning takes place on the second or third day.

While the deceased remains in the house, the people keep awake. The women
work on the funeral garments; and the men, in order to keep awake, play cards. At the
present time, card-playing, which was, of course, borrowed from the Russians, seems
to be considered a necessary part of the formalities to be gone through with in the
house of the deceased. The Reindeer Koryak play on the body of the deceased, enter-
taining him in this manner. While the dead person is in the house, he is considered
as a member of the family, and the people try to make it appear as though nothing
had happened. It is supposed that he is participating in the meals of the family and
in card-playing. It is therefore forbidden to wail for the deceased before he has been
taken out. The women weep softly, quietly wiping away their tears.

The deceased is dressed in the funeral garments just before he is taken out. The
people put on the clothes in a peculiar manner, to indicate that the dressing of the
dead is different from the dressing of living people. For instance, the left-hand mitten
is put on the right hand, and vice versa. The cap is put on with its front backward.
When hitching up the reindeer which carry the body to the pyre, the Reindeer
Koryak put the collar over the right shoulder of the animal, while in ordinary driving
it is put over the left shoulder. Before dressing the deceased, one of his nearest rela-
tives — mother, husband, or wife — wipes his face with wet moss, without, however,
looking at his face. I had a chance to witness personally the burning of a baby girl
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who had died soon after birth. After she was dressed, her grandmother took her
in her arms and rocked her as though she were alive. Another woman, versed in

Fig. 53. Woman’s Funeral Boot.

Fig. 55. Child’s Funeral Cap.

Fig. 54. Woman’s Funeral Carrying Strap.

incantations, waved over the child a little stick to which wool of young seals was tied.
In this manner she was driving away the dogs that are believed to guard the entrance
into the country of the shades. Then she put a fin of a dried fish into the tiny mitten to
give to the guardian dogs. Thereupon she took a little forked alder-branch, charmed
it, and gave it to the dead child as a protector (inentyula’n) and guide on her way.
A child may easily lose its way to the other world, and the guardian dogs of the other
world are more dangerous to it than to a grown-up person.

The grandmother took the child out, carrying it in her arms; but while she was
ascending the ladder, a pole was put down from above through the entrance, and
placed alongside of the ladder. It is assumed to be the ladder which the dead child
uses. This pole was drawn up while the grandmother was ascending the ladder, and
thus they pretended to pull out the little girl.

If a grown person dies, a strap is tied under the arms of the body, which, sup-
ported by a relative who ascends the ladder, is drawn out together with the pole,
which is supposed to serve the deceased as his ladder. The Reindeer Koryak do not
carry out their dead through the usual door, but under the [111] edge of the tent-cover,
which is lifted up. The ladder used by the dead person, that is the pole, must not be
burned, but is thrown away.
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The burning-place is not far from the settlement. There is usually a certain place
where the bodies are burned. Some families have their particular burning-places. The
Reindeer Koryak also burn their dead near camp.

After being taken out of the house, the body is put on a sledge and tied with straps
to prevent its getting up. The Maritime Koryak usually draw the sledge themselves;
but when there is no wood near the settlement, dogs are hitched to the sledge, and the
body is taken to a place where wood can be obtained. On that part of the seashore of
the Maritime Koryak which I visited, however, there is driftwood almost everywhere
in close proximity. The Reindeer Koryak, on the other hand, hitch the team-reindeer
of the deceased to the sledge. These are slaughtered at the pyre, that he may have rein-
deer in the next world. The meat is eaten by the relatives and neighbors that assemble
at the funeral, while the bones are burned on the pyre. Among both the Maritime
and Reindeer Koryak it is customary for the neighbors to conduct the body to the
burning-place. In some places — as, for instance, in Kamenskoye — women do not go
along. During the burning of the child before referred to, I saw only two old women.
One of them was the same who had pronounced the incantations, and the other was
the dead girl’s grandmother; and even they left before the pyre was lighted.

The ceremony of burning the child proceeded in the following manner. The
grandmother carried the dead child in her arms, followed by the woman mentioned
above, who was loaded with various bundles and bags. Next came the men and boys.
Every one of them carried a log for the pyre. The burning-place (Melgene) was a
quarter of a mile from the settlement. When we arrived at the burning-place, the
pyre was being built up of rows of driftwood crossing each other at right angles. The
new-comers piled up on it the logs which they had brought along. Two holes were dug
near the pyre. The woman conjuror put into one of them the placenta of the girl, and
covered it with snow and earth, that the dogs should not dig it up. In the other hole
were placed a bag containing the scraps left from the funeral garments, the sweep-
ings from the house, and everything left of the child’s things and bedding, so that
she should have no cause to come after them. The little girl’s body was placed on the
pyre, on the right side, as is done with all the dead. Then the straps that tied the legs
and the arms were cut. Near the child was placed a piece of steel for striking a light,
a woman’s knife, an embroidered strap for carrying the woman’s bag, a needle-case,
needles, a comb, and some little bells. They put bracelets on her hands, and ear-rings
under her cap. The old woman put also a piece of fat by the side of the body. It was to
serve as provisions for the deceased. Alongside of the corpse, the old woman conjuror
placed a large leather bag with presents for those who had died the preceding [112]
year. Since during that period there had been an epidemic, and many people had
died, many gifts were sent. This was the first burning after the epidemic was over, and
every family made use of this opportunity of communicating with the country of the
dead, and of sending something to a deceased relative. Every present was wrapped up
separately in a piece of bright printed calico or red cloth, and charmed by the conju-
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ror, who in her incantations enumerated for whom each gift was intended. The fol-
lowing articles were among the presents: sugar, tea, tobacco, larch-gum, beads (large
and small), bread and biscuit that I had given them at their request, and reindeer
meat and fat. Two agaric fungi were sent to one old man who had been very fond of
agaric intoxication. No clothing was among the presents, and no fish or seal-meat, or
anything connected with hunting at sea or with fishing in the river. Apparently the
Koryak, like the Eskimo, believe that everything relating to the dead must be kept
away from the sea-mammals. After the presents had been given, the women went
away, and the men started a fire a little aside from the woodpile, and with it lighted
the pyre in several places. The first fire-brand was placed by the official chief of the
settlement (see Plate x1v, Fig. 1).

When the clothes were burned, and the child’s head appeared, her grandfather
took a pole, and, thrusting it into the body, said, “Of yonder magpie pricked” (Analan
vakoatha tonpanen); or, in a free translation, “This is the magpie of the underworld,
which pricked.” He imitated the actions of the magpie of the world of the dead, in order
to inform the deceased that she was passing to another world, and must not return to
the house. The further actions of the dead girl’s grandfather had the same end in view.
When the flames of the pyre were dying away, he broke some twigs from the alder and
willow bushes that were growing near by, and strewed them around the pyre. These
twigs represented a dense forest which was supposed to surround the burning-place.
We left the place while the pyre was still burning. Before leaving, the grandfather
went around the pyre, first from right to left, and then from left to right, in order to
so obscure his tracks that the deceased would not be able to follow him. Then, step-
ping away from the pyre toward the houses, he drew with his stick a line on the snow,
jumped acrossit,and shook himself. The others followed his example. The line was sup-
posed to represent a river which separated the village from the burning-place.

All these actions are identical with episodes in the tales of the “magic flight.” After
being taken out of the house, the deceased is apparently regarded as a spirit hostile
to the living.

The question why and how dead persons become dangerous to those to whom
they were near and dear in life, is one of the most difficult ones in ethnology. Fear of
the dead is known among all peoples. I did not hear among the Koryak any tales of
a direct transformation of a dead person into an evil spirit or kala; but the Chukchee
have such tales, and they may also [113] be found among both North American and
Siberian tribes, and in many other parts of the world. The Tupilaq' of the Eskimo,
and the ghosts of the Indians, are equally pernicious to men. The Yakut,* Buryat,’
Altaians,* and Mongol® hold similar ideas. They believe that souls of certain dead

1 Boas, Central Eskimo, p. 591; and Baffin-Land Eskimo, p. 131.
Trostchansky, pp. 82-87; Sieroszevsky, p. 622; Jochelson, Wandering Tribes, p. 34.
Agapitoff and Khangaloff, p. 24.

Potanin, 1v, p. 130.
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Mikhailovsky, Shamanism, p. 17.



Plate XIII.

Fig. 1. Cremation of a Child.

Fig. 2. Funeral Pyre.
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ones turn into evil spirits, which are particularly dangerous to the relatives of the
deceased. Such souls are called yor by the Yakut, dakhul by the Buryat, usuyt by the
Altaians, and evil onon by the Mongol.

The Reindeer Koryak of the Palpal Ridge dissect bodies before burning them, in
order to find out what ailed them. Apparently this custom was in vogue among other
Koryak as well. The Chukchee proceed in the same manner. The usage prevailing in
some places, — for instance, among the Reindeer Koryak of the Taigonos Peninsula
and the Maritime Koryak of Penshina Bay, — of piercing the abdomen of the corpse
with a knife when it is lying on the pyre, and of stuffing the wound with some rags,
in cases where death was caused by some internal disease, is to be regarded as a sur-
vival of this custom. According to the explanation of the Koryak, this is done for the
purpose of guarding the child, which later on receives the soul and the name of the
deceased, against the disease of which the departed died.

Immediately after the body has been taken out of the house, the bedding of the
deceased is removed, and the place of the dead one is taken by some other inhabitant
of the house. For ten days his place in the house must never remain empty, that the
kalau may believe they were not successful in their “hunt” among the inmates of the
house. The person who occupies the place of the deceased is called by the name of the
family guardians, Inentyula‘n. If he leaves the house, somebody else takes his place.
In some villages a bundle of grass which has been formed into the shape of a human
body, and represents Inentyula‘n, is put in the place of the deceased.

Ten days after a death, the Maritime Koryak beat the drum, thus expressing their
grief for the deceased. The Reindeer Koryak beat the drum immediately after the
funeral. I was told in Kamenskoye that all the inmates of the house where a death
occurred, and brothers of the deceased, although living in other houses, wear for
ten days after the burning charm bracelets or necklaces braided of sinew-thread and
hare’s hair as guardians against the spirit of the dead.

Annual obits for the dead are still observed by the Reindeer Koryak of the Palpal
Mountains. They consist in the slaughtering of reindeer in honor of the dead, and
the piling-up of the antlers on their “graves;” that is, on the burning-places of their
relatives. The antlers represent the reindeer-herds [114] which are sent to the dead in
the next world. At present the Reindeer Koryak of Taigonos content themselves, on
the whole, with sending presents to the next world by those who have died recently,
as is done by the Maritime Koryak. I have not observed any other manifestations
of an ancestral cult among the Koryak. There are indications that other forms of
disposing of the dead once existed. Two small rough wooden carvings represent-
ing female figures (Fig. 56) —one with a child on her back, and the other one with
two children (one on her back, and the other at her breast) —were obtained by Mr.
Bogoras of two Koryak women from Alutor, who laughed, when giving them away
to him, as one would laugh at a thing which has lost all its sacredness. According
to the statement of these women, however, the figures represent their female ances-
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tor, who was buried, or, to be more exact, who was left dead in her house, together
with her child. That such
a form of disposing of
the dead was in existence
in olden times, may
also be observed from
the myths' and from
one tradition about Big-
Raven  (Quikenn’aqu),
according to which he
requested his children

to leave him alone in his Fig. 56. a, b, Wooden Figures representing Female Ancestors.
house after his death. Length 20,5 cm, 20 cm.
[115]

VII. — GENERAL VIEW OF NATURE.

My studies of the religious life of the Koryak, and of their conception of the universe,
lead me to think that their conception of nature approaches very closely the ideas of
the Indians of the North Pacific coast. At the same time, however, the religion and the
myths of the Koryak contain traces of Asiatic and Eskimo ideas.

The Koryak view of nature is most primitive. Not only all visible objects, but also
the phenomena of nature, are regarded as animate beings. This idea of a vital principle
residing in objects and phenomena of nature is essentially an anthropomorphic idea.

Everything visible in nature, and everything imaginary, —that is, all that is
within and beyond the limits of our visual powers (as, for example, animals, plants,
stones, rivers, a wind, a fog, a cloud, luminaries, spirits, and deities), —are thought of
as material beings of anthropomorphic form. These anthropomorphic ideas are often
schematic and incomplete. This is shown by the wooden images of “guardians.” Since
the Koryak have attained quite a high degree of skill in carving figures true to nature,
and in endowing them with motion and life, we cannot help being surprised at the
crudeness of the outlines of their wooden representations of the “guardians.” This
apparently corresponds to their vague anthropomorphic notions of invisible objects
as they present themselves to their mind.

On the other hand, this vagueness of their notions does not prevent them from
being material. To their minds it is an undoubted fact that objects and phenomena of
nature conceal an anthropomorphic substance underneath their outer forms. At the
period of the appearance of man on earth, — that is, at the time of Big-Raven, which
corresponds to the mythological age of the Indians of the Pacific coast of America,

1 Tale6s.



—the transformation of animals and other objects into men was quite a natural
occurrence. All objects appeared in two states. One corresponded to the exterior
form of things, serving as a cover; and the other, to the interior, anthropomorphic
form. Every object may turn into a human being by casting off its outer shell. The
myths of both the Koryak and the Pacific coast Indians are full of such episodes.
The bear, the wolf, the fox, the ermine, the mouse, the raven, and other animals, are
described as taking off their skins and becoming men. In the same manner the Fog
people come out of a dispersing fog,! and a cloud turns into a Cloud-Man. By casting
off their hard exteriors, stone hammers turn into Stone-Hammer people, who go
fishing.? Fishes, also, take on the form of human beings. [116] At that time, man also
possessed the power of transforming himself. By putting on the skin of an animal, or
by taking on the outward form of an object, he could assume its form. Big-Raven and
Ememqut turned into ravens by putting on raven coats. Kslu, the niece of Big-Raven,
put on a bear-skin and turned into a bear.” Ememqut put a dog’s skin on his sister,
and she became a dog.” Ememqut and his wives put on wide-brimmed spotted hats
resembling the fly-agaric, and turned into those poisonous fungi.’ The belief in the
transformation of men into women after putting on woman’s clothes, and vice versa,
is closely related to this group of ideas.

The episodes of the mythological age must be interpreted in the light of this
general anthropomorphic idea of nature. Thus Big-Raven associated with animals as
though they were human; the Kamchadal Raven (Kutq) had intercourse with various
kinds of inanimate objects to satisfy his lust;® and Big-Raven’s daughter Yineaneut
married a fog, a cloud, a stick, a tree, birds, fishes, and other animals.”

When objects assume a human form, or vice versa, the incongruity of size in the
two states does not seem to be noticed. The little ermine or mouse becomes a man;
a spider turns into an old woman; and Big-Raven transforms himself, not only into a
raven, but into a reindeer-hair.?

Although transformations, or the passing of objects from one state into another,
are implicitly believed in, it seems to be held that some of the properties characteristic
of one state frequently remain after the object has been transformed into another. The
sketch shown in Fig. 57, made by the Koryak Kammake, and representing Big-Raven
(Quikann’aqu) as a raven, retains some human features, as, for instance, the upright
position and the arms.’ [117]

1 Tale g4.

Tale 48.

Tale 5.

Tale 4.

Tale 12.

Steller, p. 263.

See Tales 4, 33, 47, 55, 66, 81, 86, 114.
Tale 9.

This sketch illustrates Tale 96.
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In one story' a man whom Big-Raven made of a wiping-rag has the peculiarity
of constantly moving his bowels; and in other tales? Raven-Man and also Big-Raven
cannot break away from the raven’s habit of devouring excrement. The Stone-Ham-
mer people retain hard heads. Illa knocks them against each other for his amuse-
ment.’ One part of Tale 4 (p. 133) is particularly interesting in this respect. Looking
for his sister Yigeapeut, Ememqut finds her in the village of the Cloud people, and
notices that the people there, their reindeer, their houses, the pots that are hanging
over the hearth, expand and contract like clouds.

In the time of Big-Raven there was no sharp distinction between men, animals,
and other objects; but what used to be the ordinary, visible state in his time, became
invisible afterward. The nature of things
remained the same; but the transfor-
mation of objects from one state into
another ceased to be visible to men, just
as the kalau became invisible to them.
Only shamans — that is, people inspired
by spirits —are able to see the kalau, and
to observe the transformation of objects.
They are also able to transform them-
selves by order of the spirits, or in accor-
dance with their own wishes. There is
still a living anthropomorphic essence
concealed under the visible inanimate
appearance of objects. Household uten-
sils, implements, parts of the house, the
chamber-vessel, and even excrement, have an existence of their own. All the house-
hold effects act as guardians of the family to which they belong. They may warn their
masters of danger, and attack their enemies.* Even such things as the voice of an
animal, sounds of the drum, and human speech, have an existence independent of
that of the objects that produce them. In Tale 16, Big-Raven sells his daughter to a seal
for a song, which the last named spits into the mouth of Big-Raven.

At the time of Big-Raven there existed a number of beings possessed of particu-
lar supernatural powers. The first place among these belongs to the Supreme Being,
known under various names, — the tribal deity that supervises the universe.

Another supernatural personage is Big-Raven himself, who is considered as the
first man, the ancestor of the race, who set the universe in order.

The kalau, which are endowed with peculiar powers, represent the evil principle
of primitive dualism.

Fig. 57. Koryak Sketch illustrating the Tale
of Big-Raven and Fox-Woman.

1 Tale 6o0.
2 Tales 42, 47.
3 Tale 48.
4

Tale 22.
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The Supreme Being, who is generally rather inactive, assists only on rare occa-
sions in man’s struggles with the kalau. Their attacks are warded oft mainly with
the help of the family and individual guardians and charms. It seems to me that the
living, anthropomorphic essence of the guardians is sent to defend man, and that it
attains its power by means of incantations connected with the name of the Creator,
that is, of Big-Raven. In this lies mainly the importance of Big-Raven in the religious
life of the Koryak. During his life, [118] Big-Raven carried on an incessant struggle
with the kalau, and now he guards his children against them.

There are some cases in which the invisible living essence of an object offers itself
to a person as his guardian. Krasheninnikoff’s tale of the “Stone Witch™ may be
classed among such phenomena. It is told in this story, that a Xoivak once picked up
a stone in his pathway. The stone blew at him. He was frightened, threw it away, and
afterward began to feel ill. Then he searched for the stone, took it along, and called
it his wife. Thereupon he recovered from his illness.> Another example of objects
offering themselves as guardians may be found in the worm amulet.’ In this case an
incantation cannot be dispensed with, since it increases the power of the guardian
who has offered his services. It should be remarked, however, that an incantation
does not possess unlimited power; and from time to time the Koryak must repeat the
incantations over their guardians, that they may retain their power.

The shaman spirits (egen*) belong to the class of guardians who offer their ser-
vices to certain persons who afterwards become shamans; but they are more power-
ful than other guardians.

Side by side with the animate and anthropomorphic essence of objects and phe-
nomena of nature in general, are also the owners or masters (etons) ruling over
certain classes of things, or over large objects. The Supreme Being is also an owner,
since he is the master of the upper world, of heaven. The master of the sea, and the
master of the forest or river, are also called etons. Pi¢vucin, the god of hunting, who
is common to the Koryak, the Kamchadal,” and the Chukchee,® is the master of wild
reindeer and other wild animals.

1 Krasheninnikoff, 11, p. 222.

2 The tornaq of the Eskimo are very much like this kind of guardian. They live in stones which
roll down the hills during the thawing of the snow. These tornaq ask the Eskimo they meet with,
whether they wish to take them as their guardians. In case of an affirmative reply, the stone
rolls over, accompanying the man (Boas, Central Eskimo, p. 591); but the tornaq is regarded
as an owner (inua) residing in the stone. It is worthy of note here, that stones play the role of
guardians also among the Indians. The Teton, a division of the Dakota, regard certain small
stones as mysterious, and it is said that in former days a man had one as his helper or servant
(Dorsey, Teton Folk-Lore, in American Anthropologist, Vol. 11, 1889, p. 153).

See p. 43.
At present the Koryak also call the Christian God by the name enen.
Krasheninnikoff (11, p. 102) calls it Pilah¢u¢; and Steller (p. 266), Billukai or Billucet.
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Bogoras, Anthropologist, p. 628.
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As stated above, the idea of “masters” is to be regarded as a higher stage of reli-
gious consciousness as compared with that in which the animate essence of the object
is identified or merged with the object itself. The idea of masters or owners is very
little developed among the Koryak. It has attained a higher degree of development
among the Chukchee, and a still higher one among the Yukaghir, who believe that
not only classes of objects, but also individual objects, have masters, who are called
Pogil (pl. Pogilpe).

The identification of an object with its living essence is common to the Koryak
and to the Indians of North America. The idea of “owners” is found [119] among the
Eskimo, who call the owner inua, as well as among other Siberian tribes. In discuss-
ing the Koryak myths I shall point out the identity of the elements of which they are
composed with episodes from Indian myths, and how insignificant is the number of
Siberian-Asiatic ideas in the Koryak tales. I will not attempt to draw any positive con-
clusions in regard to their religious conceptions, but will offer here some compara-
tive material to students better acquainted with Eskimo-Indian beliefs. I consider the
concept that the kalau form a separate class of beings absolutely hostile to men, as due
to the influence of the Asiatic dualistic conception of supernatural powers. The North
American Indians believe that dwellers of the sky, and cannibals evilly disposed
toward men, reside side by side with benevolent agents in one and the same sky.' The
Eskimo “master” may become a tornagq, a spirit which may be a guardian of man, or
hostile to him.? It is true that many Koryak guardians are called kalak or kamak, and
correspond in this respect to the Eskimo tornaq; but the class of kalau which commit
exclusively evil acts does not seem to occur in American mythologies. The evil kalau
correspond exactly to the Yakut abasylar. The Yakut evil spirits (abasylar) are canni-
bals, and particularly soul-eaters; and their characteristic peculiarity, like that of the
Chukchee kelet and the Koryak kalau, is that they are fond of human liver.

For purposes of comparison I will state here briefly the classification of super-
natural beings of the Yakut, so far as it is known from my own investigations and
from those of other authors.

The religious system of the Yakut is well developed. The class of creative and
benevolent deities are called creators (ayi). They live in the sky, on its eastern side.
The majority of them have special names and functions. The Supreme Being and the
chief of the benevolent deities is called Lord-Bright-Creator (Ayi-Urun-Toyon). He
also personifies the sun. The Chukchee idea of vaargin® apparently corresponds to
the Yakut ayi.

Abasy (pl. abasylar) is a word which indicates everything evil and harmful in
nature* and spirits hostile to men. Abasylar are divided into “upper,” living in heaven,

1 Boas, Bella Coola Indians, pp. 32, 36.
2 Id., Baffin-Land Eskimo, p. 236.

3 Seep.24.

4 See Pekarsky, p. 3.
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occupying its western part, and having Great Master or Great-Lord (Ulu-Toyon) as
their chief; “middle,” living in the “middle place” (orto-dodu), that is, on earth; and
“lower,” inhabiting the lower (allara-doidu), subterranean world.

I¢di (“owner”) corresponds to the Eskimo inua; but not all objects have i¢¢i, only
the more insignificant ones. They are rather malevolent than benevolent by nature,
and approach closer the abasy than ayi.

Tanara is a word which at present indicates heaven, the Christian God, and images
of the saints of the Greek-Catholic Church (icons); but formerly, [120] before the
Yakut had embraced Christianity, it was applied to household guardians and charms.

The Yakut shamans are divided into kind shamans (ayi-oyuna) and evil-minded
ones (abasy-oyuna); and their guardian spirits are accordingly either creative deities
or evil spirits. Owing to the decline of professional shamanism among the Koryak,
this division is not marked, but it does exist among the Chukchee.

Among the objects believed by the Koryak to be endowed with particular power is
fly-agaric (wapagq, Agaricus muscarius). The method of gathering and the use made of
this poisonous fungus will be described later on. It may suffice here to point out the
mythologic concept of the Koryak regarding fly-agaric. Once, so the Koryak relate,
Big-Raven had caught a whale, and could not send it to its home in the sea. He was
unable to lift the grass bag containing travelling-provisions for the whale.! Big-Raven
applied to Existence (Vahaynen) to help him. The deity said to him, “Go to a level
place near the sea: there thou wilt find white soft stalks with spotted hats. These are
the spirits wapaq. Eat some of them, and they will help thee.” Big-Raven went. Then
the Supreme Being spat upon the earth, and out of his saliva the agaric appeared.
Big-Raven found the fungus, ate of it, and began to feel gay. He started to dance. The
Fly-Agaric said to him, “How is it that thou, being such a strong man, canst not lift
the bag?” — “That is right,” said Big-Raven. “I am a strong man. I shall go and lift the
travelling-bag.” He went, lifted the bag at once, and sent the whale home. Then the
Agaric showed him how the whale was going out to sea, and how he would return
to his comrades. Then Big-Raven said, “Let the Agaric remain on earth, and let my
children see what it will show them.”

The idea of the Koryak is, that a person drugged with agaric fungi does what the
spirits residing in them (wapaq) tell him to do. “Here I am, lying here and feeling so
sad,” said old Euvenpet from Paren to me; “but, should I eat some agaric, I should get
up and commence to talk and dance. There is an old man with white hair. If he should
eat some agaric, and if he were then told by it, “You have just been born, the old man
would at once begin to cry like a new-born baby. Or, if the Agaric should say to a man,
“You will melt away soon,’ then the man would see his legs, arms, and body melt away,
and he would say, ‘Oh! why have I eaten of the agaric? Now I am gone!’ Or, should the
Agaric say, ‘Go to The-One-on-High,’ the man would go to The-One-on-High. The
latter would put him on the palm of his hand, and twist him like a thread, so that his

1 Seepp. 75, 76.
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bones would crack, and the entire world would twirl around. ‘Oh, I am dead!” that
man would say. ‘Why have I eaten the agaric?” But when he came to, he would eat it
again, because sometimes it is pleasant and cheerful. Besides, the Agaric would tell
every [121] man, even if he were not a shaman, what ailed him when he was sick, or
explain a dream to him, or show him the upper world or the underground world, or
foretell what would happen to him.”

The Koryak tales, as well as my other records of Koryak beliefs, offer but scant
material relating to their ideas of the creation of the world.

According to the Kamchadal traditions,' Raven (Kutq) created the earth; accord-
ing to one of them, he made it out of his son Simskalin; while another states that
he carried the earth down from the sky with the help of his sister, and set it firmly
in the sea. In the Koryak tales, only one name is met with which has any relation
to the creation of the earth: it is that of Earth-Maker (Tanuta), who married Big-
Raven’s daughter.? The Koryak ideas of the form of the universe are also very vague.
The Chukchee believe that there are nine worlds, one above the other.’ The Kor-
yak, like the Bella Coola Indians, think that there are five worlds; namely, our earth
(Nutalgen), two worlds above it, and two below. The lower of the two upper worlds
is inhabited by the Cloud people (Yahala‘nu); while the upper one is the abode of the
Supreme Being. Of the underground worlds, the upper one is inhabited by the kalau;
and the lower, called Ennanenak or Nenenqgal (“on the opposite side,” “yonder”), is
occupied by the shades of the dead, the Peninelau (“ancient people”).

According to some informants, there is still another underground world, the one
nearest to the earth, inhabited by people like those living on earth.* From other infor-
mants I was led to conclude that the two upper worlds are merged into one, which is
inhabited by the Supreme Being and the Cloud-Dwellers (Iye-nomyosa‘n, “inhabit-
ants of the heaven village”). The lower worlds are also merged into one, lower village
(taivavolaken), in which there are separate sections for the kalau, the dead, and other
inhabitants.

The underground kalau ascend from their world to our earth, and reach the lower
world again, through the hearth-fire of human dwellings. The dead descend to the
world of shades through the fire of the burning-place.

In the mythological age of Big-Raven, men could ascend to heaven, and get down
into the underground world, with great ease. Now only shamans are capable of doing
it. The kalau and other spirits have become invisible to common people, and their
arrows can be discovered only by shamans. On the other hand, there are tales accord-
ing to which men who visit the underground world are invisible to spirits. This calls
to mind episodes in Indian tales relating to the arrows of men, which are invisible to

1 Krasheninnikoff, 11, p. 100.
2 See Tale 111.
3 Bogoras, Chukchee Materials, p. XI1.

4 See Tale 110.
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spirits.! On the Kolyma River, I recorded an interesting tale relating to this subject.
It was told by a Yakut; but I am inclined to think that the story was borrowed from
the Yukaghir. “In the winter a hunter fell into a crevice in the earth formed [122] by
the frost,” and got into the underground world. There he found Yakut people, like
those on earth. They had the same kind of horses, just the same horned cattle, the
same kinds of houses, stalls, and storehouses; and the people were just the same.
He went into a house, and found the people eating. He greeted them; but, instead of
responding to his greeting, the host looked about the house, and said, ‘What kind
of an abasy (evil spirit) is talking here?” Thus the new-comer discovered that he was
invisible. As he was very hungry, he went up to the table and helped himself to meat,
fish, and frozen cream out of dishes and wooden plates that were standing there, so
that their contents disappeared rapidly. The host scolded his children for eating so
much, saying that everything was disappearing very quickly. One of these children
was a pretty young girl. Having satisfied his hunger, the Yakut sat down near her,
embraced her, and, following the Yakut custom, smelled ot her. All of a sudden the
people noticed that the girl began to writhe, and that she had an hysterical fit. As
soon as the Yakut left her alone, she quieted down. At night he lay down by her side,
and when he embraced her she again fell into a fit. On the next day a shaman was
called, who donned his attire and began to beat the drum. Then the Yakut sat down
near the girl and embraced her, and again she writhed and screamed. Suddenly the
shaman said, ‘T see! it is a spirit from the middle earth above us, who is strangling
her” He made his conjurations, and finally entered into negotiations with the Yakut,
asking him what he would like to have to leave the girl alone. The Yakut replied that
he would leave the place if they gave him a black fox. The shaman gave him the fox,
and exorcised him. Then he took him out of the house and showed him how to get
out to the earth; and thus, after prolonged wandering, the Yakut returned home and
told of his experience.”

The luminaries are supposed to be beings of the same kind as men. As stated
before, the Sun (Tiykatiy) is regarded as a deity, and is frequently identified with the
Supreme Being; but in the tales he is regarded rather as a country inhabited by the
Sun people, particularly by Sun-Man, his daughter and son.? In the incantation on p.
62 a woman of the country of the dawn is mentioned who is regarded as the sun. On
the other hand, it is told that the Sun was swallowed by the raven.*

In some tales the Moon is described as a man;® in others, as a woman® whom

1 Boas, Indianische Sagen, pp. 87, 94, 99, 149, 190, 238, 254, 280.

2 In the cold of winter, when there is little snow, the surface-soil cracks, and forms wide rents,
which in spring are washed out by the melting snow, and become regular ravines.

3 Tales 12, 21.
4 Tale 82.
5 Tale 29.
6 Tale14.
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Ememqut takes for his wife. In still another tale we meet with a Star-Man.* I recorded
the following names of stars: —

1. Ursa Major, Elwekyen (“the wild reindeer-buck”) and Elweenen (“wild rein-
deer star”).
2. The Pleiades, Ketmet (“little sieve”). [123]
3. Capellain the constellation of Auriga, Yekenelaglon (“driving with reindeer”).
4. The belt of Orion, Enanvenanana (“the handle of a scraper”) or Ulveiyinitila‘n
(“he who carries the bow across”).
The Polar Star, A¢kap-anai (“nail-star”).
6. The Morning Star, Pegeten (“suspended breath”).
The Milky Way, Ya‘veyem (“clay river”).

v

Fig. 58 represents a map of the starry sky drawn by the Koryak Acepin of Kamen-
skoye. In addition to the Milky Way, he seemed to know the following constella-
tions and stars only: (1) Ursa Major, (2) the Polar Star, (3) the Pleiades, and (4) Orion.
Besides, the last two constellations are placed on the left side of his map, instead of on
the right. Apparently Acepin, who drew that map, made a mistake when transferring
the stars from the vaulted sky to the map.

The wind and the fog are also regarded as men living in settlements. Thus Wind-
Man is called Kotohamtolan or Katoy-namyesa‘n (“inhabitant of the village of the
winds”); while Fog-Man is called Yopamtsla'n, and Fog-Woman, Yenamnaut.

There is no doubt that the primitive views of nature held by the Koryak are gradu-
ally breaking down. In spite of the fact that the Koryak come in contact only with
the lowest representatives of Russian civilization, and that even the formal side of
Christianity is being adopted by them very slowly, the new ideas presented in the
mode of life of the Russians are destroying the Koryak beliefs at an ever-accelerating
rate. Their religion is dwindling down to the mere observation of rites and of taboos
the meaning of which is gradually being lost; and their religious myths are changing
into meaningless tales and fables, or are being forgotten entirely.

It is very interesting to note that a critical attitude toward the ancient customs
does not find equal expression in all places. For instance, the Reindeer Koryak of the
Taigonos Peninsula have assumed a critical attitude toward the sacred fire-board.
Their official chief told me that he has no longer a sacred fire-board, that he prefers to
have real shepherds for his herd. He considers the drum, however, not only a family
guardian, but also the guardian of the herd. I was unable to acquire for the collection
an old drum from the Taigonos [124] Koryak. In Kamenskoye the sacred fire-board is
still treated with respect; but the significance of the drum as a sacred heirloom of the
family has declined, and I was able to acquire drums for the collection, all of which
are ancient family drums. I have said before that indifference toward old customs
may be observed more clearly in places nearer Kamchatka than in those near the
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Russian settlement on the Gishiga River. Near Kamchatka, for instance, in Kamen-

skoye, families may be found, which, though not baptized, show an inclination to

acquire Russian customs. There are a few such families in Kamenskoye. They try to

establish friendship with the Russians, and criticise their own customs without con-

straint. Thus the old man Yulta told me, as a proof that dog-sacrifices do not serve any

useful purpose, how his people were once chasing in a skin boat after a whale, and

could not come near enough to throw the harpoon.

Then they killed a dog as a sacrifice; but the whale

got still farther away from them. His scepticism,

however, did not prevent him from killing a dog

the next day, on the occasion of his son’s departure.

In the entire settlement, which consisted of thirty

families, there is only one Koryak, Qacilqut, who

has adopted Christianity. To welcome a Russian

he puts on a fur jacket made after Russian fashion;

and when he comes to a Russian house, he makes

the sign of the cross with an air of great impor-

Fig. 58. Koryak Sketch tance before the images of the saints of the Greek

illustrating Star Map. Catholic Church without knowing, however, how

to fold his fingers properly. Nevertheless he has

two wives, and kills dogs as sacrifices to The-Master-on-High. When I asked him

once how it was that he, a Christian, made dog-offerings, he replied, that since he

became converted, he killed only puppies, but not large dogs. This was a half-serious

reply; it would seem that he thus thought to reconcile the two religions. All this,

however, tends to the destruction of the former religion; and were it not for the low

level of culture among the Russian settlers themselves, and the ignorance of the local

orthodox clergy, the Russianization of the Koryak would proceed at a much more

rapid rate than it does at present.

According to the census of 1897,' out of a total of 7530 Koryak, 3387 were baptized;

i.e., 45 per cent. They were distributed among the districts as follows: —

Christians. Pagans.
Gishiga 1416 3018
Petropavlovsk 1727 948
Okhotsk 244 o
Anadyr o 177

Of course a great many of the baptized are Christians only in name.

1 See Patkanov, p. 21.



[125] VIII.—MYTHS OF THE REINDEER KORYAK
OF THE TAIGONOS PENINSULA.
Camps on the Topolovka, Kilimadja, Chaibuga, and Avekova Rivers.

1. Sedge-Man’s Daughters.

Yineaneut and Canainaut lived alone in the wilderness. Their mother used to carry
food to them. They never saw their father’s house: they were quite young when they
were taken to the wilderness. They only knew their mother. All they knew of their
father and their brothers was what their mother had told them.

One day Ememqut went out into the wilderness. Suddenly he noticed a house.
Two girls, Sedge Man’s (Velautemtala’n) daughters, were living there. The younger
sister came out, and said to Ememqut, “Let us have a shooting-match, and try to hit
each other.” — “I have not come here to shoot at you,” replied Ememqut. “I went out
into the wilderness, and came upon your house by chance.” She said, “Go home and
get your bow. People don’t come to us without purpose. Whoever comes has to have
a shooting-contest with us.”

Ememqut went home, and took Illa and Big-Light (Qeskon’aqu) along. “Come
on!” he said to them. “There are two girls who wish to have a shooting-game.”

The three of them went. They arrived at the house of the girls, and the contest
began. Both sides used up their arrows, and not one was killed on either side. Then
the elder sister said to the younger, “Get the arrow with the mouth.” She got the
arrow. The older sister shot it, and the arrow pierced the three men at once. Then the
elder sister said, “Come, let us now put an end to all their relatives, that they may not
come to us also.” They went and killed Creator (Tenantomwan), his wife, and all their
relatives. Then they returned home.

Yipeaneut and Can’ainaut were sitting in their hut, waiting for their mother; but
she never came. The girls were starving, but did not know where to go and find out
about their parents.

One day, while Yigeapeut was sitting in her hut, an earth-spider crawled from
her forehead down to her chest. She took hold of it, threw it on the ground, and said,
“Have you no other place to crawl about?” As soon as the spider fell on the ground, it
turned into an old woman, who said to Yineaneut, [126] “I have come with news for
you, and you throw me to the ground.” — “Why did you come crawling upon my face,
and not in the proper way?” rejoined Yineaneut. The old woman said then, “Sedge-
Man’s daughters killed your brothers, your father, mother, and all the rest of your
folks.” Yineaneut asked, “How shall we live now?” — “Kill those girls, and then bring
your people back to life; but first of all get their arrow that has a mouth.”

They accompanied the old woman. First they went to their father’s house, and
found all the peoplekilled. On the following morning they started off to the two sisters.
They arrived there when the sisters were still asleep. They entered the house, found
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the arrow, and concealed it. Then they went outside and shouted, “Girls, come out!
We have come to have a shooting-match!” The two sisters did not come out, but said,
“Girls, why should we fight? Better come in: let us live together.” But Yineaneut said,
“You killed our brothers and parents. We will not live with you: we will fight with you.”

Those girls came out of their house, and their shooting-match with Yingeaneut and
her sister began. They shot off all their arrows, but no one was killed on either side.
The two girls said, “Girls, let us stop shooting: let us live together.” — “No,” replied
Yineaneut, “we will not stop now, let us finish first.” Then those girls said, “Let us
have a contest in shamanistic skill.”

The elder of the two girls pronounced an incantation, and the sea rose, and flooded
the earth. Yineaneut and her sister had snowshoes on, and they were raised up with
the water; but the two girls were drowning. The elder one ceased her incantation, and
the waters receded. Then Yineapeut began in her turn. A storm broke out, and the
snow drifted, and covered up the girls. They implored her, saying, “Stop; let us live
together.” Yineaneut caused the storm to stop; but she said to the girls, “I will not
live with you. I want to finish our combat: let us fight again.” She ordered Can’ainaut
to get the arrow with the mouth. “Get it quick!” she said. “It is time to put an end to
them, else they will keep annoying us for a long while.” Yineapeut took the arrow and
bewitched it, saying, “Just as you used to serve them, serve me: pass through one, and
enter into the other.”

The arrow went flying, and killed both sisters at once. Then Yineaneut revived her
brothers. When they arose, Ememqut asked, “And where are those girls?” Yineaneut
replied, “You were unable to master these women, and I killed them.” — “Bring them
also back to life,” Ememqut said. Yineaneut revived the girls, and Ememqut married
the elder one, who said to him, “Why have you married me? My brothers will come
and kill you and me.” Yineaneut went home, and restored all her people to life.
Can’ainaut remained with her brothers.

Then they went to visit his wife’s father. As soon as her brothers saw Ememqut,
they killed him; but Yineaneut came at night, and revived him. [127] On the following
morning his wife’s brothers said, “It seems to be impossible to kill him.”

After that they lived in peace, and called on each other. That’s all (opta).

Told by Tykken, a Reindeer Koryak woman, in camp on Avekova River, June, 1901.
2. The Dogs of Creator.

Once upon a time Ememqut went with his folks and his guests to participate in rein-
deer-races. Only the Dogs were left at home. After the departure of their masters, the
Dogs arranged a feast. They brought a leather bag filled with seal-fat into the house,
put on fur coats in which dead people are burned, and beat the drum. They dipped the
drum-stick into seal-oil, and poured seal-oil over all the fur coats. They cooked some
seal-meat, and put it on a wooden platter. The Dogs said to one another, “Let some one
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divide the meat evenly.” But a little Puppy that was among them said, “No, let us rather
rush upon the meat all at the same time: let every one get as much as he can take hold
of.” The Dogs did so. They threw themselves upon the platter. Of course, the big Dogs
took the largest part, and the little Puppy got a very small share. The Puppy went out-
side and sat down in front of the house, while the rest of the Dogs still continued beat-
ing the drum. Suddenly the Puppy noticed that his masters came driving back. He
howled in order to warn his comrades; but the other Dogs did not believe the Puppy,
and continued beating the drum. Thus their masters found them in the house. They
threw them out of the house. The Dogs grew angry, and ran away into the wilderness.

Creator (Tenantomwon) said to Ememqut, “Go with your wife to look for the
Dogs.” They drove off on reindeer-sledges. A violent gale with drifting snow broke
out. Ememqut and his wife lost their way, and came to the house of a kala. Ememqut’s
wife said, “I will go and see who lives there.” She climbed up on the underground
house, looked into the opening, and saw an old man on the crown of whose head were
two lakes with two ducks swimming in them. She went down from the house, and
said to her husband, “We have come to the house of a kala. The old man has two lakes
on his head, with two ducks swimming in them.”

Suddenly the bear-dog commenced to bark. The old man’s sons looked out from
the house, and, seeing Ememqut and his wife, they said, “Food has come to us of its
own accord.” — “What kind of food?” said Ememqut’s wife. “I am your sister.” The
young men ran to their father, and said, “The newly-arrived woman says that she is
our sister.” The old kala said to his sons, “Go and ask her who her father is.” They went
and asked her. She [128] replied, “My father has two lakes on his head, with ducks
swimming in them.” The kala’s sons reported her reply: and, after having thought
for a while, the old man said, “Oh! I remember now. I was once eating some marrow,
then I put it away for a while; and when I wished to take it again, the marrow was
gone. That marrow must have become a daughter of mine. Go out and tell them to
come in.” Ememqut and his wife entered the house. The kalau set human flesh before
them. The woman said to the old man, “Your son-in-law does not eat human flesh:
give him some reindeer-meat.” They cooked some meat for him, and she made believe
that she was eating human flesh; but, as a matter of fact, she did not put it into her
mouth, but into her sleeve. Thus they staid at the kala’s house for two days. Then the
gale ceased, and they drove home. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Avekova River, June, 1901.
3. Ememqut in Search of his Brother.

Creator (Tenantomwon) lived in affluence. He had a large herd of reindeer. His sons,
Ememqut and Big-Light (Qeskon’aqu), always staid in the pasture-ground. They
would come home only in the daytime, and at night they would go back to watch the
reindeer. One morning Ememqut woke up among the herd, and discovered that his
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brother was not there. He looked for him among the reindeer, but did not find him, and
thought that he must have gone home alone. He went home and said to his folks, “Has
brother been here?” They replied, “He left last night, and we have not seen him since.”

Ememqut travelled all over the country, making inquiries, but could not get any
information about his brother. When he was returning home, he noticed a small
house in the wilderness. He entered, and found an elderly woman in the house.
She asked Ememqut, “Why did you come here? No one ever comes to me.” — “I am
driving all over the country, looking for my brother. Thus I happened to come upon
your place.” — “You will not find him,” she said. “If you will not betray me, I will
tell you where your brother has been taken to.” — “I will not tell on you,” Ememqut
answered. “The kalau have killed your brother, and carried him off to the other side
of the sea, to their settlement (kala-nomyic¢an). My brothers live there too; but I have
been carried into the wilderness, that I should not tell any one that your brother had
been killed. When you go there, take along some bracelets and needle-cases as pres-
ents for the girls. They will then tell you just where your brother is.”

Then Ememqut went home. His father met him, and said, “You must have discov-
ered something, since you have been away such a long time.” — [129] “Yes,” he replied,
“I have been told that the kalau killed my brother.” His father said, “Don’t go to look
for him. He was killed, that cannot be helped. They will kill you too.” — “Let them kill
me,” Ememqut replied. “If they have killed my brother, let them kill me too.”

Ememqut took long walks in the wilderness, and climbed mountains, in order to
develop his strength. He would carry huge stones on his shoulders until he became
exhausted; he would support heavy weights on his outstretched arms; he would pull
up trees, and break tree-trunks with his fists. Then he said, “I am a strong man: now
I will go to the kalau.”

He made some bracelets and needle-cases, and started. On his way he stopped at
the house of the woman who had given him information before, to inquire about the
trail. She said to him, “Don’t go! They will kill you.” —“I shall go, anyway. Tell me
the way,” he said. Then the woman said, “Go straight ahead. Soon you will see some
old human bones; then you will pass some fresh human bones; then you will drive
over the bodies of people who were killed long ago, finally over bodies of people just
killed; then you will see the village in which my brothers live; and beyond that is the
village of the kalau.”

Ememqut went. Soon he saw piles of old human bones, then there were fresh bones
on the trail, then decaying bodies of people; finally he saw the fresh bodies of people
recently killed. At last he saw a settlement. Seeing that Ememqut was driving up to
them, the old men from the settlement said to their sons, “Somebody is coming! Let us
have a ball-game, boys, to meet the guest.” They began to play. Ememqut arrived, and
joined the game, and none of them was able to match him. Then they stopped playing.
The old men asked him, “What have you come here for?” — “I am looking for my lost
brother,” he answered. “Nobody has ever come here: he is not here,” the old men said.
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They entered the house, and gave Ememqut to eat. When they were about to go to
bed, Ememqut went out. Then he overheard a conversation between two girls, who
did not notice his presence. One of them said, “Ememqut has come to-day, and the
kalau are going to kill him to-morrow.”

Ememqut went up to the girls, gave them bracelets and needle-cases, and asked
them about his brother. “It is true,” they said, “the kalau killed your brother, and
carried him away to their settlement.” Ememqut returned to the house and went to
bed. When he arose in the morning, the old men said to him, “The kalau are coming.
They will kill you.”

The kalau arrived, and began to play with the people. One of the old men said
to Ememqut, “Let me hide you in my belt, that they may not kill you:” The old man
concealed him in his belt, and began to fight with the kalau. When the kalau struck a
man over his head, his skull broke to pieces. Suddenly Ememqut freed himself from
the old man’s belt, and joined in the [130] fight. He hit the kalau over their heads;
and as soon as he struck at a head, it would fly off. Thus he killed all the kalau. Then
he said to the people of the settlement, “Come on to their village. Let us put an end
to them: otherwise their children will grow up, and will kill people.” They went and
killed all the women and children with their clubs.

Ememqut said to the old people, “Take all their things, and I will only take my
brother.” He soon found his brother’s flayed body. His skin was spread over a bed, like
a reindeer-skin. He took the skin along, and drove away.

Ememqut looked for a shaman to revive his brother. He was unable to find one
for a long time. Finally he found Broad-soled-One’s (Umyaslhan)' daughter. “T will
try to revive a wild reindeer from one of its vertebre,” she said, “and then I will
restore your brother to life.” She began her incantations over the vertebra, and sud-
denly a wild reindeer got up and ran away. “Now,” she said, “I know that I shall be
able to revive your brother too.” Ememqut took her home. There they spread a white
reindeer-skin, put Big-Light’s skin on it, and covered it with another reindeer-skin.
Broad-soled-One’s daughter began her incantations. First, two legs appeared from
under the skin, then arms, then a head was thrust out, then the skin cover began to
rise. Finally Big-Light arose. They poured blood of a freshly slaughtered reindeer over
his head, then he was given the marrow to taste, and they asked him, “Do you taste
the marrow?” — “No,” he replied, “it is just like a piece of wood.” Then they poured
more reindeer-blood over his head, and again gave him some marrow to taste. “Well,
do you taste it now?” — “Yes,” he said, “the marrow tastes just as sweet to me as it used
to be when I was watching the reindeer-herd.”

Thus Big-Light was completely restored to life. He married the shaman girl, and
they lived comfortably. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Avekova River, June, 1901.

1 A name of the wolf used in tales (see p. 89).
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4. Yigeaneut and the Cloud People.

It was at the time when Creator (Tenantomwan) lived. His son Ememqut once said to
his sister Yineaneut, “Let us go and hunt wild reindeer.” While they were preparing
to go, Miti said to her daughter, “Here, take this dogskin: When your brother starts
from your camp to go hunting, and leaves you alone in the tent, let him throw this
skin over you. Then you will turn into a dog. Then the young men who may happen to
come up to your place during your brother’s absence will not want to marry you.” [131]

Ememqut and his sister left and went hunting. They put up a tent and settled
down there. Every time, before Ememqut left the tent, he would put the dog’s skin
over Yineaneut, and she would be transformed into a dog.

Once Ememqut, after havingkilled a reindeer, met Envious-One (Nopaivata¢nan),
who was also out hunting. Envious-One said to Ememqut, “We go out hunting,
and are unable to procure any wild reindeer, while you always succeed in killing
some.” — “If you are unable to get them yourselves, you may take some of my meat,”
replied Ememqut. Envious-One said, “I will go with you to your tent, and will take
the meat from there.” They went. Envious-One entered Ememqut’s tent, and, seeing
the dog, he said, “What a nice dog you have!” But Ememqut only said, “What is the
use of looking at the dog? Better eat, and take some meat home.”

Envious-One ate, put some meat into his bag, and carried it home. At home he
said, “We are unable to kill any wild reindeer, but Ememqut kills them. He has also
a fine dog at home.”

Envious-One got up the next morning, and went to Ememqut’s tent while the
latter was away. The dog was tied to a post. He played with it, took off all his clothes,
and kept on fooling with the dog. Suddenly it broke loose, and ran away.

The dog ran and ran until it was exhausted. Then it stopped, took off its skin,
and became Yineaneut again. She looked, and noticed that the place around her was
strange to her. She went farther, and soon came up to a tent. She entered, and found
there a girl by the name of Cloud-Woman (Yahalnaut). Cloud-Woman asked her,
“Where are you going?” Yineaneut replied, “I was turned into a dog. Envious-One
came and played with me; but I did not care for him, so I broke loose and ran away.”
Cloud-Woman said, “Well, let us live here together. Some people are serving for me at
home; and my brothers have placed me here while the people are serving there.” Thus
the two girls settled down together.

Ememqut came back from his hunt, and found only a remnant of the strap. The
dog was not there. “Envious-One must have been here, and must have tried to play
with her, so she broke loose and ran away,” thought Ememqut. He went home and
told his father that his sister had run away, apparently to escape Envious-One, who
must have been in the tent during his absence. To this Creator replied, “It is hard to
look for her now, during the summer. Wait until winter comes, then you may look
for your sister.”
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Summer passed away; and as soon as snow had fallen, Ememqut began to drive
about to all the camps of the Reindeer people, but he could not find his sister anywhere.

One day when Yineaneut and Cloud-Woman were sitting in their house, a violent
storm broke out; but, instead of snow, reindeer-hair was falling down. Cloud-Woman
said to Yipgeapeut, “Hide yourself. It is my younger sister [132] who is coming. If she
sees you, she will tell brother about you when she gets home. He will marry you, and
I shall again be alone.” Yineaneut hid herself. Cloud-Woman’s sister came. Cloud-
Woman said to her, “Why have you come so early?” Her younger sister replied, “Why
don’t you love me any more? Heretofore you used to say all the time, ‘stay with me,
stay with me!” and now you don’t want me to come. It seems that you have a friend
here.” — “How can any one be here?” replied Cloud-Woman. “You always come just
for a short time, and just unsettle me. I feel still more lonesome afterwards, when
I am left alone. I feel much better if I am left alone altogether.” Her younger sister
went home and said to her mother, “There seems to be some one with sister. Here-
tofore, when I used to go to her, she would beg me to stay, and now she chases me
away.” — “Why, who can be with her?” said her mother. “I suppose that she wants you
to return to me soon to help me around the house.”

After along time had passed, Cloud-Woman’s sister came to visit her again. Again
she came preceded by a violent storm of reindeer-hair. As before, Cloud-Woman
asked Yineaneut to hide herself. She did so, but in her hurry forgot to hide the work
on which she was engaged. Cloud-Woman’s sister came, and said, “I told you that
there must be some one with you here. Here she has left her sewing.” — “Who should
be here with me?” replied the older sister. “This is my work. I am working on two
pieces at once. When I get tired of one, I take up the other.” —“No,” replied the
younger sister, “I know your work. You don’t embroider as well as this. These are fine
stitches, while yours are large and far apart.” The younger sister staid there a little
while, and went home. She went to her mother, and said, “Surely some one is stopping
with sister. I saw some very fine and close sewing there. Sister cannot embroider so
well.” But her mother said, “Perhaps it is just as your sister has told you. She makes
fine stitches until she begins to feel lonely, and then, when she gets tired, she begins
to make her stitches far apart.”

In a few days Cloud-Woman’s sister came to her suddenly, without being preceded
by a storm, and there she found Yineaneut. “Well, sister,” she said, “was I not right
when I said that you had a friend?” — “Yes, that is true,” Cloud-Woman answered,
“but don’t tell at home that you have seen my friend here with me.” — “I am not going
to tell,” said her sister. The three girls spent the whole day together. When it became
dark, the younger sister went home. Before she had left, her elder sister warned her
again, saying, “Don’t tell anything at home, else they will take away my friend from
me, and I shall again remain alone. Now you may come here every day.”

When the younger sister arrived in the settlement of the Cloud people, her mother
asked her, “Why did you stay so long with your sister?”— “Because I found a girl at her
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house. She tried to hide her from me. She says that [133] she is Creator’s daughter.” Her
mother said to her, “Don’t tell your brothers about it.” — “No, I won’t,” the girl replied.

Soon her brothers came. The girl said to her mother, “Cover me up with some-
thing. I have a very strong desire to tell my brothers about Yineaneut.” Her mother
covered her over; but soon the girl came out from her hiding-place, and said, “Mother,
I will tell them.” Her brothers heard it, and questioned her. Then she told them what
she had seen. She said, “Creator’s daughter is stopping with our elder sister, but she
asked me not to let you know about it.”

When all had gone to bed, the oldest of the brothers, Cloud-Man (Yahalan),
descended into his elder sister’s house, awakened Yineaneut, and inquired where she
had come from. Cloud-Woman awoke, and asked him what he had come for. He
replied, “I want to marry your friend, and take her up to our settlement, together
with you, so that you may not be left alone any more.” Cloud-Man took the two girls
and carried them up.

Down on earth Ememqut had visited all the villages and camps, and could not
find his sister anywhere. Finally he ascended to the village of the Cloud people, to
the place whence clouds descend to the earth. When he arrived, he was invited to a
ball-game. They played a football-match, and no one was able to match him in power,
or skill in handling the ball. “Stop playing,” said old Cloud-Man to his sons, “you are
unable to overcome the visitor.”

Ememqut stopped outside to look at the reindeer-herd. Suddenly he noticed that
the herd began to decrease in size, then it increased again, contracting and expanding
like clouds. He looked at the tent, and it also contracted and expanded. He went inside,
and saw that the kettles over the fireplace also contracted and expanded continually,
like clouds. He asked his sister whether she liked the country. She answered, “At first
everything appeared to me as it does to you now; but soon I became accustomed to
the country, and things don’t appear to be now increasing in size, now decreasing.”

On the following morning, Ememqut went down from the Cloud settlement
and returned home. His father and mother asked him, “Well, have you found your
sister?” — “Yes, I have,” he replied. “Is she getting along well there?” asked Creator.
“She says that she is getting along well; but everything in her country is continu-
ally changing its size,” said Ememqut. “That is the way of the Walking-Cloud-Men
(Ilyuyipemtila‘nu),” said Creator. “No, she will not like it there. I will cause her to
come down to the earth.”

Creator took an old bear-skin, and beat it with a stick. At once a violent wind-
storm broke out, with a heavy fall of snow. It drove the moving clouds, and tore out
Yineapeut from among them. She fell down to earth, and happened to strike the
house of two kalat,' two cousins. One of them hunted human beings; the other one,
wild reindeer. The latter said to his cannibal [134] cousin, “Go and see what it was that
knocked against the roof of our house.” He went, saw the girl lying there, and at once

1 Kalat is the dual form of kala (pl. kalau).
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began to lap her with his tongue. He intended to eat her up, and did not return to the
house for quite a while. Then his cousin, whose name was Evikala'n, went out, looked
at the girl, and pushed away the cannibal, saying, “Don’t touch her. We will rather
both of us marry her.” The cannibal consented. They brought Yineaneut to her senses,
and lived with her. But the cannibal still desired to eat her. Every time the three went
to bed, he would attempt to lap her; but Evikala'n always restrained him.

One day the two cousins went away hunting. Before leaving, Evikala'n said to
Yineaneut, “Each of us has a mother, and both are cannibal women. If they should
come here during our absence, hide yourself, else they will eat you.”

They went away. After they had left, Yineaneut went out, and heard the voices of
women. One of them said, “If my son has killed a man, he surely will have left some
flesh for me.” — “My son does not eat any human flesh,” said the other, “and I shall
find nothing.” — “T will divide with you if I find any human flesh.”

Yineaneut went into the house. There was a large stone in the house. She entered
it, and hid in it. When the women entered the house, they said, “It smells of a human
being here.” They searched everywhere, and the scent led them to the stone. They bit
it, but were unable to bite through. Finally they left and returned home.

When her husbands came, Yineaneut told them that their mothers had been
there, and had come pretty near eating her. Evikala‘n said to his cousin, “Go and
bring some reindeer. We will drive our wife to our mothers’. We will let them know
that she is our wife.” The cannibal brought the reindeer; and the two cousins took
their wife to their mothers, and said to them, “This is our wife.” — “Then she must
have been in the stone,” they said. “Had we known that, we should not have touched
her: it is a shame to eat one’s own daughter-in-law.” They staid with their mothers.
Soon a son was born to Yineaneut. She said to Evikala‘n, “If it were not that my other
husband is a cannibal, I should have asked you to take me to my father’s village; but
I am afraid that he may eat some one there.” — “Let us go,” said Evikala‘n. “If cousin
should touch any one there, I will kill him. I will cause him to die a cruel death.”

They started off. When they arrived at Creator’s house, the cannibal went up to
all the people to lap them; but Evikala'n restrained him. At night, when every one
had gone to bed, Creator heard some one approaching stealthily. It was the cannibal.
Creator ordered him to go to bed, and not to touch people.

On the next day Creator prepared a seal-stomach; and at night, after [135] all had
gone to sleep, he caused the cannibal to fall sound asleep, then he cut open his belly,
took out his cannibal-stomach, and put the seal-stomach in its place.

On the following day the cannibal arose with the rest of the people. He ceased to
throw himself upon people, and stopped eating human flesh. “Now,” said Creator to
his daughter’s husbands, “you may call on me often.”

Thus they lived: they would go home, and then again go visiting Creator.
That’s all.

Told by a Reindeer Koryak, in camp on Avekova River, June, 1901.
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5. Ememqut and Grass-Woman.

It was at the time when Big-Raven (Quikenn’aqu) lived. His son Ememqut was
making snowshoes for himself. When he had finished them, he said, “I am going to
try my snowshoes.” He put them on and went up the river. Suddenly he noticed two
underground houses. The old Root-Man (Tatqaha¢nen) was outside, planing a sledge-
runner with an adze. Seeing Ememqut, he said, “Ehe! a guest has come! let us go into
the house.” They went. The old man ran ahead, and said to his daughters, “Wash
yourselves. A guest has come, and he will laugh at you because you are so dirty.” At
once the girls set about washing themselves, and in the mean time Ememqut entered.
Some of the girls had time to wash only half of their face. Ememqut sat down. Root-
Man’s wife said to her daughter, Grass-Woman (Ve'ay), “Go and fetch some dried
fish for the visitor.” Ememqut only looked at Grass-Woman, when he fell in love with
her. He tried to woo her then and there. He served Root-Man for Grass-Woman, but
he could not take her. Her father was willing, but she resisted. Whenever Ememqut
attempted to take her, she would run away.

Ememqut’s father thought at home, “Where may Ememqut have gone to? He went
out for alittle while, and has rot come back.” Ememqut was still serving-and working
for Grass-Woman, but could not get her. Then he went home for a time. When he
got home, his father asked him, “Where have you been all this time, Ememqut?” He
replied, “I have been working at Root-Man’s for Grass-Woman, but I cannot get her.
She does not let me take her. Big-Raven said, “Whom shall I send to get the bride?” Kalu
offered her services, saying, “I will go. Sew me up in a bear-skin.” They undressed her,
cooked some fish-glue, and glued a bear-skin to her body. They glued a seal-stomach
filled with blood to her in place of a tail. She was also given an iron crutch. Kslu
started off to Root-Man’s house. She got upon the roof of the underground house,
knocked with her crutch over the ladder, and it broke in two. She shouted into the
house, “Hei! where are [136] you?” Root-Man replied, “Here we are! Come in.” Kalu
entered, and said, “And where is Grass-Woman? She did not wish to marry Ememqut,
because she wanted me to come and get her.” Kalu broke all the chamber-vessels with
her crutch, and said, “If you don’t give me Grass-Woman, I will break your heads just
as I have broken these vessels.” The seal-stomach thawed off in the house, and the
blood commenced to run from it. They said to Kolu, “What is it that is running from
your tail?” — “Quick, quick! give me Grass-Woman. The blood is running from my
tail, because I have such a strong desire to have Grass-Woman. Let me have her quick,
and I will go home.” Grass-Woman was given to her. Kolu took her home, and gave
her to Ememqut. Ememqut married Grass-Woman because she ceased to resist him.

They tried to take off the bear-skin from Kslu, but were unable to do so. Then
they cut it off with a knife, and took it off with pieces of Kalu’s flesh hanging to it.
Her entire vulva was torn off with the skin. Kalu cried from pain. Then Big-Raven
said to his sister Xellu, Kalu’s mother, “Cure Koslu.” Xellu sang her incantations over
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her, and all the wounds healed up, only the torn vulva did not grow up again. Kslu
said to Ememqut, “You have a good time with your wife now, and I am left without a
vulva.” — “Never mind, you will get along without it. At least, you have no pain now.”

Once Ememqut said to his wife, “I will take you over to your parents. They must
be thinking that Bear-Man (Keinomtsla'n) has taken you away, and married you.”
They drove to Root-Man’s. When the latter saw Ememaqut, he asked, “And where is
Bear-Man?” — “That was not a man,” Ememqut replied, “but my cousin Kalu. She
carried away Grass-Woman for my sake.” Ememqut remained with his father-in-law
until spring, and then he returned home to his father’s. Thus they lived; and Kalu
remained without a vulva. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Avekova River, June, 1901.
6. Big-Raven’s War with the Chukchee.

Big-Raven (Quikonn’aqu) and his son Ememqut lived by themselves. Great-Cold
(Maipicaic¢an'), Kalu’s father, lived with them. There were many empty underground
houses near by. Ememqut would ask his father, “To whom do these empty under-
ground houses belong? Where did their inhabitants go to?” Big-Raven would tell him,
“When I was a little boy, and just commenced to understand things, these houses
were standing empty here.” Thus Ememqut was unable to find out what kind of
people had been living there. [137]

Ememqut began to go out hunting. When the new moon gave sufficient light, so
that the night was not quite dark, he would return late. Once he did not come back for
a long time. Creator (Tenantomwon)® said to Great-Cold, “While Ememqut is away,
let us warm our wounds at the fire. He always asks me to whom the empty houses
belonged.” They took off their fur coats and warmed themselves at the fire. Mean-
while Ememqut came back from hunting. He looked into the house, and noticed
that the old men were all covered with wounds, apparently caused by arrows. He
descended into the house, and asked his father, “Who has wounded you?” Then the
old men replied, “It is nothing. We were ill, and the wounds have remained.”— “No,
you lie,” said Ememqut: “these wounds are from arrows.”

”You are right,” replied Creator. “They are caused by arrows. There were many
people around here. The Chukchee killed all of them. This is the reason that there
are so many empty houses here. However, they were unable to kill us two; but our
wounds have not healed up yet.”

They went to bed; but Ememqut could not sleep, he kept thinking of the Chuk-
chee. He got up and went outside, put on his snowshoes, and started up the river.
Thus he walked until morning, and then until the following evening. Finally he saw
the Chukchee camps. They had fire in their tents. He turned into a fog, looked into

1 Also Cai¢an’aqu.

2 Creator and Big-Raven are one and the same person (see p. 17).
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one of the tents, and watched the people. Two old men were warming themselves
near the fire, and their sons were sitting on one side. The oldest one, a red-faced man,
was sharpening his axe. He said to his brothers, “Why don’t you grind your axes?
People will go wood-cutting to-morrow, and your axes are dull, and you will cut
less than the others.” The old men who were warming themselves at the fire talked
among themselves. One of them said, “My old wounds are beginning to itch.” Their
sons asked the old men, “Do you know why they are itching?” The old men said, “In
olden times, wounds would itch before a battle: we don’t know what it may mean
now.” Then their sons asked the old men again, “Did you ever make war against any
one?” They replied, “Yes, we did. This is the reason that there is only one house left
there down the river. We made war against them. Now, you have grown up, and Big-
Raven’s children have grown up.”

Ememqut heard it all. He waited until all had gone to bed, entered the tent, took
an axe, and cut off the head of the man who had been sharpening his axe before. Then
he took the head, went home, set it on a pole, and put it out in front of the house. Then
he re-entered the house and went to bed. In the morning, when the people got up
and went outside, they asked, seeing the head, “Who could have put up such a hand-
some head here? It must have been a strong man.” Big-Raven replied, “Who else but
Ememqut could have done it?” Big-Raven wakened Ememqut, and asked him, “Did
[138] you kill any one?” — “Yes, I did,” he answered. “Why did you kill him?” cried the
people. “Now they will kill us all.” — “Let them kill us,” said Ememqut. “They have
killed all our people, and we do not enjoy living in loneliness.”

Thus they awaited the arrival of the Chukchee.

In the Chukchee tent the father of the killed man woke up at night, and said to his
wife, “Give me some water to drink.” She replied, “Take it yourself. The pail of water
is not far from you.” He stretched out his hand, and touched a pool of blood. “Why,
the floor is wet,” he said. “The water must have spilled over.” Then he found the pail
with his hand, and noticed that it was full of water. He lighted the lamp, and beheld
his son lying there without a head. His wife said, “You said last night that there was
just one house left now in Big-Raven’s village, and that you had killed all the rest of
the people there. Ememqut must have kept in hiding here, and heard everything. It
must have been he who has killed our son.” Then the father of the killed one said,
“Come on! let us go and kill them all.”

At night all the Chukchee got ready, armed themselves, and started off. They were
expected at Big-Raven’s house, and Kalu would go out every once in a while to see if
they were coming. Suddenly she entered, and said, “Many sledges are coming.” The
women took berries, roots, meat, and fat from the storehouse, saying, “Let us eat
our supplies while we are alive.” Suddenly they heard the voice of the old Chukchee:
“Well, Creator, you have not taught your son that he must not kill people. Now come
out: we will kill you all.” Creator said to Ememqut, “You did not mind me. Go out
alone. Let them kill you first, then perhaps they may spare the others.”
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When Ememqut got ready to go out, Big-Raven offered his son a suit of iron armor;
but Ememqut refused to take it. “I will go just as I am,” he said. He took just his lance,
and ran up to the roof of the house. Then in haste he descended to the ground, not
by the ladder, but by sliding down a house-post. The Chukchee rushed at him with
their lances; but he disappeared under the ground, and the Chukchee just thrust their
lances into the ground. Then the Chukchee fell down, one after another. Ememqut
thrust out his lance from under the ground here and there, and thus killed off all the
Chukchee. Then he came out from under the ground, and climbed up on the roof of
the underground house. When the people inside heard some one on the house, they
said, “Now, they are coming to kill us!” but suddenly they heard Ememqut’s voice,
saying, “Come out, Kalu, and take off the nice clothes from the killed people!” She
went out and took off the clothes of the Chukchee.

Then Ememqut said, “Let us go to their camp and kill their women and children.
If we leave them alive, the sons of the killed men will make war upon us when they
grow up. Let us put an end to them all.” [139]

Ememqut, Illa, and Big-Light (Qeskon’aqu) started oft to the Chukchee camp,
and with their clubs killed all the women and children. They gave the reindeer of the
Chukchee to Illa, for he was a poor man and had no reindeer of his own. They drove
the herd home.

After that Big-Raven lived comfortably, and no longer feared the Chukchee.
That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Avekova River, June, 1901.
7. Creator, Miti, and their Dogs.

Creator (Tenantomwon) and his family lived by themselves. His son Ememqut, his
daughter Yineaneut, his nephew Illa, and his niece Kolu were grown up.

Once Creator said, “Let the children marry among themselves, since there are
no other people in the neighborhood. Let Ememqut take Kolu, and let Yigeapeut
marry Illa.” Thereupon Ememqut and Illa married their cousins. Then Creator said
to Ememqut and Illa, “Go into the wilderness, hunt, and live for yourselves there; and
Miti and I will remain here.”

The young people moved away, and Creator staid far from the sea. He used to go
hunting every morning. Once upon a time he said to his wife, “I am too lazy to go to
the shore every day to hunt. I will move over to the sea, and you may stay at home. Cut
off your vulva and make a little dog of it, so that it may be your comrade; and I will
cut oft my penis and also turn it into a little dog to run errands for me.”

Creator went to the sea. After he had left, Miti cut off her vulva and turned it into
a little bitch. Creator came to the shore, and cut off his penis and turned it into a dog.
He said to the dog, “I forgot to bring my harpoon-shaft. Go to Miti, and tell her to
give it to you.” The little dog started, and ran to Miti, but could not say anything. It
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only tried to creep under her fur. coat. At once she guessed that it was Creator’s little
dog. She went to her husband to find out what he wanted. She asked him, “Was it not
your little dog that came running to me?” — “Yes, it was,” replied Creator. “I sent him
for my harpoon-shaft.” — “I could not make out what he wanted. He simply tried to
creep under my coat. You should have made a talking dog of him, the way I did with
my little dog. Then he would have been able to carry out your orders.”

Then Creator endowed his dog with the faculty of speech. From now on he used to
send him often to Miti on errands, and he was able to carry out all his orders.

Once Ememaqut said to his wife, “Let us go and see how the old people [140] are.”
They went. They drove up to Creator’s underground house, and noticed outside a
chained dog, which barked at them. Kslu laughed at the dog. Then Miti came out, and
said, “Don’t laugh. Creator and I have grown old. We needed some one to run errands
for us: therefore I cut off my vulva; and Creator, his penis; and we made talking dogs
of them, and they run allour errands for us.” Then Ememqut said, “We will not leave
the old folks alone any more. Let them go with us.”

Creator and Miti restored their dogs to their original shapes, and put them back
in their places. Ememqut took his parents along, and went off with them into the
wilderness.

After some time a number of Reindeer people came to Ememqut. Among them
was Envious-One (Nopaivata¢pen), with his wife Wild-Reindeer-Woman (3lvinaut).
Envious-One said to Ememqut, “Let our wives try a contest. Let them pass water, and
we shall see who will produce the longer stream.” Ememqut agreed. Wild-Reindeer-
Woman passed water first, and her stream reached out far; but Kalu beat her. Then
Envious-One said, “Now, let them show their shamanistic skill. Let us see which is
the better shaman.” Wild-Reindeer-Woman practised her art first, and wild reindeer
and all kinds of beasts appeared. Then Kalu beat the drum, and the sea began to fill
the underground house. With it came many sea-animals. The water rose so high, that
the people were almost drowned. Then Envious-One cried, “That is enough! It seems
that Kolu is a better shaman.” She stopped beating the drum, and the water receded.
The seals remained in the house, and were killed; and Ememqut gave a feast. That’s all.

Told by Kucanin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901.
8. Ememqut’s Wife abducted by a Kala.

Ememqut married Grass-Woman (Vefay). She was a shaman. Once he said to his
wife, “Let us go out into the wilderness.” His wife replied, “No, don’t let us go there.
Misfortunes will befall us there.” — “Why s0?” asked Ememqut. She replied, “Because
I see a naked kala emerging from under the ground, through the fire in the hearth,
and taking me for his wife.” Ememqut only replied, “Never mind! let us go.” They
moved away. After they had gone some distance, they put up a tent. Ememqut went
hunting, and Grass-Woman remained at home and prepared the meals. Once, when
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she was alone in the house with her son Yayileget and her little daughter, the kettle
over the fire moved. She said to her children, “It is the kala coming to fetch me.”
Soon the naked kala emerged from the fire, took hold of Grass-Woman, and went
back with her into the fire. He caused the children to forget where he dragged their
mother. [141]

Ememqut returned from the hunt, and asked the children, “Where is your
mother?” They replied, “A kala came, took her, and we don’t know where he led her.”
Ememqut looked for her everywhere, but could not find her.

Once, while on his way home from the hunt, Ememqut lay down on a hill to take
a rest. Suddenly he heard the voice of the daughter of Ground-Spider saying to her
mother, “Tell me a story.” The old woman replied, “What shall I tell you? Somebody
might be on our hill, and might listen to us.” — “Why, who would care to listen?” said
the daughter. “Well, I will tell you of Ememqut,” said the old woman. “He lost his
wife. A kala came from the other world and took her along, and Ememqut does not
know where she is. At present she is tied to a chain at the kala’s house, and probably
she is naked too.” Then Ememqut said to Ground-Spider, “Tell me, where can I find
her?” Ground-Spider said to him, “Throw this arrow into the fire of the hearth. It will
open a way for you to the kalau. They sleep during the day; they don’t sleep at night.”

Ememqut went home. He took the arrow, threw it into the fire, and a way opened
before him to the lower world. On his arrival, he found all the kalau asleep. He took
Grass-Woman, and went back with her through the hearth. Then he removed the
arrow, the road closed up, and the fire burned again.

Then he started with his wife and children for his father’s home. In his house he
left two talking dogs, and said to them, “In case the kala calls here, tell him that we
have gone across the river. Tell him that we drank all the water, crossed the dry river-
bed to the opposite bank, and then let the water out again.”

When Ememqut approached the river, he turned into a raven, and carried his
wife and children across. The kala got up at night, and, not finding Grass-Woman,
went in pursuit of her through the fire to Ememqut’s house, and asked the dogs where
Ememqut had gone. “Across the river,” replied the talking dogs. “And how did they
cross?” asked the kala. “Ememqut drank all the water of the river, walked across to
the opposite bank, and poured it out again,” said the dogs. When the kala came to the
river, he began to drink the water. He drank and drank, until he burst. He could not
drink all the water.

Ememqut went back to Creator’s (Tenantomwan) house, and never moved again.
He took care of his wife, and would never let her leave the house. When he brought
Grass-Woman back from the lower world, she was like one possessed, and longed for
the wilderness. She gradually recovered her senses and her health.

Then they lived together quietly. That’s all.

Told by Kucanin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901. [142]
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9. How Universe makes Rain.!

It was at the time when Big-Raven (Quikenn’aqu) lived. At one time rain was pouring
down continually. All of Big-Raven’s belongings got wet: his clothes and provisions
in the storehouse began to rot, and his underground house filled with water. Finally
he said to his eldest son, Ememqut, “Universe’ (Nainsnen) must be doing something
up there. It is not without cause that the rain pours down incessantly. Let us fly up to
where the rain comes from, and see.”

They went out, put on their raven coats, and flew up. They came to Universe.
While still outside, they heard the sound of a drum. They entered the house, and
found Universe beating the drum, and his wife Rain-Woman (Ilena) sitting next to
him. In order to produce rain, he cut off his wife’s vulva, and hung it to the drum;
then he cut off his penis and beat with it, instead of an ordinary drum-stick. When
he beat the drum, the water squirted out of the vulva, which caused rain on earth.
When Universe saw Big-Raven and his son enter, he stopped beating the drum, and
put it away. The rain stopped at once.

Then Big-Raven said to his son, “The rain has stopped: we may go now.” Big-Raven
went out to see what would happen next. As soon as they had gone outside, Universe
began to beat the drum again, and the rain commenced to pour down as before.

Big-Raven re-entered the house, Universe put away his drum, and the rain
stopped. Big-Raven whispered to his son, “We will pretend to go; and, when they
think we are gone, we will hide, and see what they are doing to cause the rain to pour
down. —Now we will really go home,” said Big-Raven to Universe. “It seems that
there will be no more rain for some time to come.”

Big-Raven and Ememqut pretended to leave the house, and made it appear that
they went through the entrance; but they both turned into reindeer-hair, and lay
down on the floor. Thereupon Universe said to his wife, “Hand me the drum: I will
beat it again.” She gave him the drum, and he began to beat it with his penis, and the
rain again poured down out of the vulva upon the earth.

Big-Raven said to his son, “I will make them fall asleep. You must watch where
Universe puts the drum and stick.” Suddenly Universe and Rain-Woman became
very sleepy. He put the drum aside, and both fell sound asleep. Big-Raven took the
drum, and noticed that Rain-Woman’s vulva was attached to it; then he took the
stick, and found out that it was Universe’s penis. Big-Raven took the drum and stick,
and roasted them over the fire [143] until they were dry and crisp. Then he put them in
their former places, and broke the sleeping-spell of Universe and his wife. They arose,
and Universe began to beat the drum; but, the more he beat it, the finer the weather

1 This tale is told in order to put a stop to a rain or a snow storm. It is not supposed to be told in
good weather. The narrator did not know the end of this tale.

2 One of the names of the Supreme Being (see p. 24).
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became. Finally there was not a single cloud left, and the sky cleared up entirely. Uni-
verse and his wife went to bed again.

“Now, let us really go home. It has cleared up completely,” said Big-Raven to his
son. They flew away home. Clear weather set in, and fine days followed one after
another; but they had no luck in their hunt. They could not procure anything, either
sea-animals or reindeer. They were starving because Universe was sleeping. Finally
Big-Raven said, “I will go back to Universe, and see what he is doing.”

He came to Universe and said to him, “We are having good weather now; but we
are famine-stricken, we cannot procure any food.” — “It happens so because I don’t
look after my children,” said Universe. “Go back home. From now on, you shall have
success in your hunt: I will take care of you now.” Big-Raven left. After his return,
when his sons went hunting, they caught sea-animals and wild reindeer.

Then Big-Raven pulled out from the ground the post to which the dogs are tied,
and reindeer came out of the hole in the ground. A whole herd came out. Big-Raven
sacrificed many reindeer to Universe, and after that he had good luck on his hunt.
That’s all.

Told by Kucanin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901.
10. Little-Bird-Man and Raven-Man.

Raven-Man (Valvamtola‘n) said once to Little-Bird-Man (Paciqala'n), “Let us go to
Creator’s (Tenantomwan) to serve for his daughters.” Little-Bird-Man consented, and
they started off to go to Creator. “What have you come for?” he asked them. “We
have come to serve here,” they answered. “Well, serve,” he said. Then he said to Miti,
“Let Little-Bird-Man serve at our house, and Raven-Man at sister’s.” — “No,” replied
Miti, “let Raven-Man serve here, and Little-Bird-Man there.” Raven-Man and Little-
Bird-Man began to serve. A violent snowstorm broke out, which lasted several days.
Finally Creator said to the suitors, “Look here, you, who always keep outside, stop the
storm.” Raven-Man said, “Help me get ready for the journey.” They cooked all sorts
of food for him. He took his bag, went outside, stole into the dog-kennel, and ate all
his travelling-provisions. When he had finished eating, he returned to the house,
and said, “I have been unable to stop the snowstorm.” Creator said to Little-Bird-
Man, “Now it is your turn to go and try to put a stop to the storm. The women shall
cook supplies for your journey too.” Little-Bird-Man replied, “I don’t need anything.
I will go just as I am.” [144] He flew away to his sisters. They asked him, “What did
you come for?” He answered, “I am serving at Creator’s for his niece, and he has sent
me to stop the snowstorm.” Then his older sister knocked him over the head, and
stunned him. Little-Bird-Man broke in two, and the real Little-Bird-Man came out
from within. His sisters brought him a kettle of lard and some shovels, and went with
him to the land of the sunrise. There they covered up all the openings with snow,
caulked the cracks with fat, and it stopped blowing. It cleared up. Little-Bird-Man



184

went home with his sisters, caught some reindeer, and drove to Creator’s. On his
way he ate some fly-agaric which his sisters had gathered, and became intoxicated.
He arrived at Creator’s, and noticed that his entire house was covered with snow. He
shovelled off the snow, and shouted to his bride, “Kalu, come out! untie my fur cap.”
The people came out of the house to meet him, and saw that it had cleared up.

Soon after that, Raven-Man and Little-Bird-Man married, and on that occasion
ate some fly-agaric. Raven-Man said, “Give me more. [ am strong, I can eat more.” He
ate much agaric, became intoxicated, and fell down on the ground. At the same time,
Creator said, “Let us leave our underground house, and move away from here. The
reindeer have eaten all the moss around here.”

They called Raven-Man, but were unable to wake him. They struck his head
against a stone, and it split, so that his brain fell out. Creator left him in that condi-
tion, saying to a post in the house, “When he recovers his senses, and calls his wife,
you answer in her place.” Thereupon Creator wandered off.

When Raven-Man came to, he cried, “Yineapeut!” The Post replied, “Here I

am.” — “Have I become intoxicated with fly-agaric?” — “Yes, with fly-agaric,” the
Post replied. Then he noticed his brain, and asked, “Have you made a pudding for
me?” — “Yes, I have,” the Post replied again. Raven-Man took his brain and ate it.

Then he came to his senses. He felt of his head, and discovered that his skull was split,
and that there was no brain in it. “Whither shall I fly now?” he thought. He flew up
to a mound and sat down. “My sister Mound,” he said, “I have come to you. Give me
something to eat.” She replied, “I have nothing. All the birds sit here upon me, and
they have eaten all the berries.” — “You are always stingy!” said Raven-Man. “T will fly
to a place from which the snow has thawed off.” He arrived at another place, and said,
“Sister, give me some berries to eat.”— “I have nothing,” that place replied. “Every bird
sits here, and they have eaten everything.” — “You, too, are stingy,” said Raven-Man.
“I will go to the beach.” He flew down there, and said, “Sister, give me something
to eat.” — “Eat as much as you please,” said the Beach. “I have plenty of seaweed.”
And Raven-Man remained on the seashore. That’s all.

Told by Kuéanin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901. [145]
11. Ememqut and Worm-Man.

It was at the time when Creator (Tenantomwaen) lived. His son Ememqut married
Grass-Woman (Vefay). They had no children. Ememqut used to go hunting, and had
such good luck, that he would always bring reindeer home, as though he had found
them killed quite near their house.

Once upon a time Ememqut said to his father, “I shall move with my wife over
yonder: there is a good hunting-place.” — “Very well,” replied Creator. Ememqut and
his wife moved. Then they put up their tent, and settled down to live there. One
morning Ememqut went out hunting. Suddenly Grass-Woman heard a voice from
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outside, saying, “Grass-Woman, come out!” She said, “I will not come out.” Then
a man came in, took Grass-Woman by her hair-braids, dragged her outside, and
carried her away to his house.

Ememqut came back from hunting, and, not finding his wife, went to his father,
and said to him, “My wife has disappeared.” Thereupon he harnessed his reindeer,
and drove from camp to camp, searching for her in every place; but no one knew what
had become of her. One day, while on his way to his hunting-place, he sat down on the
grass to rest. Suddenly he noticed that a ground-spider was crawling over his body.
He took it and threw it aside, saying, “Have you not room enough on the ground, that
you crawl over me?” All of a sudden the ground-spider became an old woman. “You
have thrown me away, and I wished to tell you who had taken your wife.” Ememqut
said, “Well, tell me who did it.” — “You will not find her if you keep driving around
here. Worm-Man (Legumtila’n) has taken your wife. If a man has a pretty wife,
Worm-Man takes her away; and whoever tries to pursue him is killed by him. He lives
on an island in the sea. If you want to seek him, you have to go there. You will cross
a sea, which is always hot. Then you will have to climb a high red-hot mountain.”

Ememqut ran to his father’s house, and said, “I know now who has taken my wife.
I am going to bring her back.” But Creator said, “Don’t go! You will not return alive.”
- “I will go, just the same,” answered Ememqut, “even if I meet my death. I feel lone-
some without my wife: let them rather kill me.”

“If that is so, go,” said Creator. He gave him an iron boat, saying, “In this boat
you can cross the hot sea.” Then he gave him two iron mice, an iron sledge, and an
iron harness, and said, “With these you will be able to ascend the red-hot mountain.
After you have crossed the sea, you will come to the settlement of the Ant people
(Tagayamtila'nu): stay with them for a few days. Annoy their girls and women. Throw
yourself upon them, don’t give them any rest. When the Ant people ask you to leave
their women alone, and to let them sleep, say to them, ‘Worm-Man has taken away
my [146] wife. If you do not help me get her back, I shall stay with you for good, and
will not give your women any rest.””

Thereupon Ememqut started. He reached the sea, got into his boat, and paddled
away. Soon his boat landed on an island. Ememqut looked around, and saw the settle-
ment of the Ant people. He went to them, and began to annoy the women. He gave
them no peace, night or day. The Ant people entreated him to leave their place; but
Ememqut replied, “If you will help me get my wife back, I will leave your women
alone: otherwise I shall stay with you all the time.”

The Ant people talked among themselves, and said, “We will rather help you get
your wife back.” Then Ememqut went on with his mice-sledge, and the Ant people
followed him. When he climbed over the fiery mountain, the people from Worm-
Man’s settlement said to the latter, “Ememqut is coming. He must be coming after his
wife.” Worm-Man did not believe them, and said, “How can he come here? Nobody
ever managed to get here.” However, the people of his village insisted, saying, “He is
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here, quite near by.” Then Worm-Man went out and saw Ememgqut, who said to him,
“Now let us fight, let us see who will be killed.”

They grappled. Suddenly Ememqut, squeezed by Worm-Man, fell on his knees.
He shouted to the Ant people, “Come on, rush upon Worm-Man!” Ememqut held
Worm-Man fast until the Ant people had devoured him. Only his bones remained.

All the women who had been carried away by him before were very glad. Ememqut
revived their husbands and brothers, whose bones were lying on the ground, and all
went away to their homes.

Ememqut took his wife, Grass-Woman, and married also Worm-Man’s first wife.
Some of the people revived by him gave him their sisters in marriage; some presented
him with reindeer. He lived pleasantly and in affluence. Of all the women, he kept just
three wives for himself: the rest he gave to his brothers and to Illa. That’s all.

Told by Kucanin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901.

12. Ememqut and Sun-Man’s Daughter.

It was at the time when Creator (Tenantomwan) lived. There was no village and no
camp near him. One evening his son Ememqut was returning home. It was getting
dark. Suddenly he noticed sparks coming out of a marmot’s hole He went into the
hole, and saw Marmot-Woman (Ilapaut) sitting there. He married her, and took
her home. On the following day [147] again went hunting, met Sphagnum-Woman
(Vitapaut), took her for his wife, and also conducted her home.

Ememqut’s cousin Illa envied his success in having found pretty wives for himself,
and conceived a plan to kill him in order to take away his wives. Illa said to his sister
Kalu, “Go and call Ememqut. Tell him that I have found a tall larch-tree with gum.
Let him go with me to take out the gum; and while there, I will throw the tree upon
him and kill him.” She went and called Ememqut, and he and Illa started off to the
woods. They began to pick out the gum. Suddenly Illa threw the tree down upon
Ememqut and killed him.

[llaranhome, singingandrepeatingto himself. “Now Marmot-Womanis mine,and
Sphagnum-Woman is also mine.” He came running home, and said to Kalu, “Go into
Creator’s house and tell Ememqut’s wives, your future sisters-in-law, to come to me.”

Kolu came into Creator’s underground house, and saw Ememqut lying in bed
with his wives, and all of them chewing larch-gum. She returned to her brother, and
said, “Ememqut is at home alive, and lying with his wives.” — “Well,” said Illa, “now
I will kill him in another way.”

On the next day Illa sent his sister to Ememqut to tell him that he had found a bear’s
den. Illa added, “He shall go with me to kill the bear.” Kolu delivered the message to
Ememqut. Ememqut came, and went to the woods with Illa. As soon as they reached
the den, the bear jumped out, rushed upon Ememqut, and tore him into small pieces.

Illa ran home again, singing and repeating, “Now Marmot-Woman is mine, and
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Sphagnum-Woman is also mine.” He came running home, and said to his sister, “Go
and call your sisters-in-law.” She went into Creator’s house, and saw Ememqut sitting
at the hearth, and his wives cooking bear-meat. Kolu came home, and said to her
brother, “Why, Ememqut is alive at home, and his wives are cooking bear-meat.”

“Well,” said Illa, “now I will put an end to him.” He dug a hole in his underground
house, and made an opening which led to the lower world (ennelenaiten), and put
a reindeer-skin on top of the hole. “Go and call Ememqut to play cards with me.”
Thus said Illa to his sister. Ememqut replied, “I am coming.” When Kalu was gone,
Ememqut said to his wives, “He is likely to kill me this time, for he has made a hole
for me which leads to the lower world. I shall go now. If I do not come back for a long
time, go out and look at my lance which is standing there. If it should be shedding
tears, then I am no longer among the living. Then tie some whalebone around your
bodies, which will wound him when he lies down to sleep with you.”

Ememqut went away. When he entered Illa’s house, Kolu said to him, “There is a
skin spread for you: sit down on it.” As soon as Ememqut stepped on the skin, he fell
down into the lower world. [148]

Soon his wives went out, and, seeing that tears were running from his lance,
they said, “Our husband is dead now.” Then they tied some whalebone around their
bodies. After a while, Kolu came and said to them, “Come, Illa is calling you.” They
went. Illa said to his sister, “Make a bed for us: we will lie down to sleep.” Kolu made
the bed, and Illa lay down with Ememqut’s wives. They tried to lie close to Illa, and
pricked and wounded him all over. After a while, when they went outside, both
stepped accidentally upon the skin, and fell down into the lower world.

Having fallen into the lower world, Ememqut found himself in a vast open
country. He walked about, and came upon a dilapidated empty underground house.
This was the abode of Sun-Man’s daughter (Teikemtsla'n-na-vakok). Her name was
Mould-Woman (Iklapaut). Sun-Man covered her with a coating of mould, and let
her down into the lower world, that the people on earth might not be tempted by her
dazzling beauty. Ememqut stopped near the house, and began to cry. Suddenly he
heard Mould-Woman’s voice behind him, saying, “You are such a nice-looking young
man, why do you cry?” Ememqut answered, “I thought that I was all alone here. Now,
since I have seen you, I feel better. Let us live together. I will take you for my wife.”
Ememqut married her, and they settled down to live together.

When Ememqut’s wives fell down into the lower world, they also found them-
selves in a vast open country. They wandered about, and soon fell in with Mould-
Woman. They said to her, “We are Ememqut’s wives.” She replied, “So am I.” — “Well,
then don’t tell your husband that we are here. You are bad-looking; and when he finds
out that we are here, he will desert you and come to look for us.” Mould-Woman
returned home. After she had met the two women, she used to go out to visit them;
and Ememqut noticed her frequent absence. He asked her, “Is there some one near
our house?” — “No, there is no one there,” she replied.
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Once when she went out, Ememqut followed her stealthily. She sang as she went,
“My husband is a valiant man: he kills all the whales; he kills all the reindeer!” and
Ememqut walked behind her, and laughed. She heard his laughter, turned around, but
there was no one to be seen, for Ememqut had suddenly turned into a reindeer-hair.
Then she said to her buttocks, “Buttocks, why do you laugh?” She went on singing.
Ememqut again laughed behind her. She looked back again, but Ememqut had turned
into a little bush.

Thus she reached the place where Ememqut’s former wives were. Ememqut sud-
denly jumped out in front of her. She was so much frightened that she fell down dead.
Then the coating that covered her cracked, broke in two, and the real handsome and
brilliant daughter of Sun-Man appeared from it. Ememqut took all his three wives
and settled down.

Once Ememgqut said to his wives, “The Fly-Agaric-Men (Wapaqala'nu) [149] are
getting ready to wander off from here into our country: let us move with them.” His
wives prepared for the journey, and made themselves pretty round hats with broad
brims and red and white spots on them, in order to make themselves look like agaric
fungi. Then they started, and the Fly-Agaric people led them out into their country,
not far from Creator’s underground house.

Illa and Kalu went to gather agaric fungi. Suddenly Ememqut and his wives
jumped out from among the fungi. Then they took Illa and Kalu home. Ememqut
put them upon the Apapel,' on which they stuck fast. Ememqut said to his wives,
“Boil some meat in the large kettle, and scald Illa and Kslu with the hot soup. In
the morning pour out over their heads the contents of the chamber-vessels. Put hot
stone-pine-wood ashes from the hearth also on their heads.”

They did as they had been told. Finally Ememqut’s aunt Hanna said to him, “You
have punished them enough; now let them off.” Ememqut let them off, and they lived
in peace again.

Ememqut took his wife to Sun-Man’s house, then he came back with Sun-Man’s
son, who married Yineaneut. Thus they lived. That’s all.

Told by Ku¢anin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901.
13. How Creator overcame the Kalau.

It was at the time when Creator (Tenantomwaon) lived. Once his sons got ill. Creator
said, “It looks as though the kalau were near.” When all had gone to bed, Creator went
out, put on his raven coat, turned into a raven, and flew away. Soon he arrived at the
camp of the kalau and sat down by the entrance-hole to listen to what the kalau were
saying. One of them said, “Let us attack Creator’s home to-morrow. We shall kill him
and his people all at once: they all live in one house.”

1 Apapel (from Apa, “grandfather” or “father” [Kamenskoye]) is the name given to sacred rocks
or hills (see pp. 33, 97).



189

As soon as Creator heard this, he flew back home. When he arrived, he took off the
raven coat, and resumed the shape of a man. On the next day the kalau came. Creator
received them as guests, asked them to be seated on the cross-beams of the under-
ground house, above the hearth, and ordered his sons to fetch stone-pine-wood. This
wood produces intense heat. His sons brought plenty of wood, and made a fire. Then
they closed the smoke-hole. The kalau began to roast. Then they beseeched Creator.
“Let us off!” they said. “We will never come to you again.” But Creator said, “Why
don’t you eat us now, you are so fond of human flesh?” The kalau implored him again:
“Let us off, we will never come back. Give us some [150] stones: we will cast a spell
over them. If there are any other kalau here, they will also leave with us.”

Creator’s sons went to fetch stones. The kalau applied their magic to them. Then
Creator’s sons brought some alder-branches, took out the kalau that had been discov-
ered by means of the charmed stones, and let off those who had been roasting inside
the house.

After the kalau left, Creator’s children recovered, and did not get sick again.
Henceforth they lived comfortably. That’s all.

Told by Kucanin, a Reindeer Koryak woman, in camp on the Chaibuga River, April, 1901.

14. How the Kalau ceased to be Cannibals.

Kslu was a shaman. Ememqut married her. Once he said to her, “Let us move away
to hunt wild reindeer.” She replied, “We shall fare ill if we do so0.” —“Well,” said
Ememqut, “I want to move, just the same.” She said, “Well, let us move, but listen to
me: otherwise we shall have ill luck. If a reindeer-buck, bright like the fire, should run
into our herd, do not kill him.”

They moved away, put up a tent, and Ememqut let his herd loose. Soon he came
running to his wife, and said to her, “A reindeer-buck as bright as fire has come into
our herd. I shall kill him.” — “Don’t kill him!” Kalu replied. “This is the very reindeer
that I told you about.” He insisted, saying, “I shall kill him, just the same.” He went
away and killed the reindeer, which was as bright as fire.

At night, when Ememqut and his wife had gone to sleep, she heard some foot-
steps. A kala and his wife were coming up to their tent. Suddenly they stopped, and
said, “Ememqut!” He answered to the call. Then the kalat' called, “Kalu!” She also
answered. Then Kala-Woman (Kalanaut) said, “You may be enjoying yourselves here
now; but we shall eat you up in the morning.” The kalat pitched their tent at the very
entrance to Ememqut’s tent, so that they should not be able to run away, and then
went to bed.

Kbslu caused the kalat to fall asleep for a few days. Ememqut and Kslu had each
a younger sister, who was with them in the tent. They left these two little girls in the

1 The suffix for the plural in Koryak is u; for the dual, ¢; while in the Chukchee language, which
has no dual, the plural is formed by the suffix t.
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tent, while they themselves moved away with their reindeer. They thought, “When
the kalat wake up, let them eat the little girls: then they will not pursue us, and we
shall remain alive.”

After a few days the kalat woke up. Kala-Woman said to her husband, “It seems,
these people have run away.” They called them. Somebody [151] answered from the
tent. Then the kala said, “They are here: they have not run away.”

Ememqut’s and Kalu’s little sisters came out of the tent; and the kalat discovered
that only the little girls remained, and that Ememqut and his wife had made good
their escape. Then the Kala-Woman said to her husband, “What shall we do with the
little girls? Shall we eat them, or give them in marriage to our sons?” The kala replied,
“Let us spare them for our sons.”

The girls lived with the kalau. Soon they were with child. One of them said to the
other, “A child seems to be stirring inside of me.” The other one said, “So it is with me.
The kalat must have married us to their sons. When I wake up at night, I find a man
near me; but when I get up in the morning, there is nobody there.” Soon, however,
their husbands became visible, and brought their herds. One of the women gave birth
to a boy; the other one, to a girl.

Once their husbands said, “We shall take you to your parents. They may think
that our father and mother have eaten you up.”

The young men, with their wives and the old folks, moved to Creator’s
(Tenantomwoan) home. The old kala became ill, and Creator said that they were suf-
fering because they had a craving for human flesh. When they went to sleep, Creator
took out their cannibal stomachs, and put fish stomachs in their place. On the follow-
ing morning, food was set before them; but they refused to eat. Kala-Woman said to
her husband, “Why can’t we eat any more?” The kala answered, “We prided ourselves
on being stronger than Creator. We used to kill people, and eat their flesh. Now he has
apparently done something to us.”

After that, the kalau stopped feeding on human flesh; but little by little they began
to eat the same kind of food that others ate, and they remained with Creator. That’s
all.

Told by Kucanin, a Reindeer Koryak Woman, in camp on Chaibuga River, April, 1901.

15. How Kalu killed the Kalau.

Creator (Tenantomwon) lived alone with his family. Once Kalu and Illa went outside;
and Kolu said, “Let us play driving with dogs.” They took a dog each, harnessed them
up, and went up the river.

Suddenly they noticed a camp. The kalau were living there; but Kolu said to her
brother, “Lo! I proposed to play the dog-game, and now we have come up to the
Reindeer people. I shall get married here, and you will find a wife for yourself.” They
ran up to a tent that stood in the middle of the camp. The name of the kala who lived



191

there was Able-to-do-Everything [152] (Apkawka), and his wife’s name was Yampaut.
They came out, and said, “Aha! food has come of itself to us. We shall eat you now.”

In order to save themselves, Kolu invented some lies, hoping to deceive them. She
said to them, “Mother said to me, ‘Go and pay a visit to your aunt.” Your wife, Able-
to-do-Everything, is our own aunt.” Able-to-do-Every-thing replied, “I never heard
that my wife was your mother’s sister.” Yamnaut also denied their relationship. But
Kalu insisted, saying to the woman, “You cannot possibly know it. Your mother gave
birth to you outside, while playing games; and Able-to-do-Everything found you and
carried you away.” — “It may be true,” said Yampaut. They gave food to Kolu and Illa;
and Able-to-do-Everything said to his wife, “Let us feed them well: we will eat them
later on.”

After they had eaten a hearty meal, Kolu eased herself over the kala, and broke
wind so violently that it completely tore up the kalau, killing them all. Then she said
to her brother, “Go and gather up their herd while I am preparing the riding and
freight sledges.” Illa went out, drove up the herd, and also brought a young kala along,
who was watching the reindeer. They took all the kalau’s property along, and went off.

Soon they arrived at Creator’s house, where they unloaded the freight-sledges.
Some of them were loaded with clothing, and others with human bodies. Creator
kicked the bodies with his foot, and they revived. Then he noticed that one reindeer
in the herd was so stout that it dragged its belly along the ground while walking. He
struck it with his staff. The belly burst, and two pretty girls came out of it. Ememqut
and Illa took them for their wives. The young kala married Kslu, and they all lived in
affluence. That’s all.

Told by Kucanin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901.
16. How Yineaneut was married to a Seal.

It was at the time when Creator (Tenantomwoan) lived. Once he said to his wife Miti,
“I am going to the seashore.” He arrived at the seashore, and heard somebody sing-
ing. He looked around, and soon he noticed not far away a seal, who was lying there,
singing. “What a nice song you have!” said Creator to Seal. “Sell it to me: I will give
you half of my herd for it.” Seal replied, “I don’t need your reindeer.” — “Well,” con-
tinued Creator, “I will give you my daughter Yineaneut in marriage if you will give
me your song.” Seal accepted this offer. He spat out the song into Creator’s mouth.

Creator returned home, and Seal followed him. Upon his arrival, he said to Miti,
“I have promised our daughter for a song.” — “All right!” she said. [153] They gave
Yineaneut to Seal, who took her to his home, took off her reindeer-skin coat, and put
a seal-skin on her. After some time Seal took a dislike to Yineapeut. When he was
angry with her, he would take a knife, with which he would slash her.

Creator was singing Seal’s song day and night. Once he thought of Yingeapeut, and
said to Miti, “I am going to visit our daughter.” He went.
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Seeing that Creator was coming, Seal tied up Yineaneut’s tongue at its root with
sinew, so that she should not be able to tell her father how she was being maltreated.
Seal’s sister, by rubbing her body against that of Yineaneut, assumed the shape of
Yipeaneut as she had looked when she left her father. Then Seal said to his sister,
“Come and sit down near me, in Yineaneut’s place.” It was hard to recognize the real
Yipeaneut now, clothed in a seal-skin, and scarred and wounded.

When Creator arrived at the settlement of the Seals, they warned him, pointing at
Yineaneut: “Look out for this Seal! Don’t go near her: she bites.” Yineaneut wished to
go to her father, to show him that her tongue had been tied; but he kept moving away
from her. And the Seals would strike her hands and feet with knives.

When they got ready to go to bed, the Seals warned Creator again: “If this Seal
should try to crawl up to you at night, call us: she might bite you all over.” At night,
Yineaneut approached her father, took his hand, and put it into her mouth, that he
might untie her tongue; but he cried, “Look here! she wants to bite off my hand.” The
Seals woke up, and thrashed Yineapeut with sticks.

On the following morning, Creator got up and went home. Upon his arrival, he
said to his people, “In the Seal settlement lives some kind of a Seal woman, whose
hands and feet are all cut up, and they say that she bites. She nearly bit off my hand.”
Ememqut suspected that it was Yineaneut, and said, “I shall go to the Seal settlement
to-morrow, and see who she is.”

On the next morning, Ememqut got up, hitched the reindeer to his sledge, and
drove off. He came to the Seals; and they said to him immediately, “Look out for this
woman! She eats human beings. We beat her, and do not let her throw herself upon
people.” They went to bed. At night, when all had gone to sleep, Yineaneut came up
to her brother, took his hand, and put it into her mouth. He felt in her mouth, and
noticed that the root of her tongue was tied up with sinew. He untied her tongue.
Then she told him, “I am your sister Yineaneut. As soon as I came here, the Seals
took a dislike to me. They took off my clothes, and pulled a raw seal-skin over me;
they beat me constantly, and cut my hands with knives. Now they have tied up my
tongue, that I should not be able to tell you and father how I have been maltreated.”
Then Ememqut said to his sister, “To-morrow, when I get ready to leave here, throw
yourself upon my sledge, and I will drive you home.” [154]

The following morning, as soon as Ememqut arose, he made ready for his journey.
His sister tried to keep near him, and the Seals tried to drive her away. But Ememqut
said, “Leave her alone: let her stay here.” As soon as Ememqut whipped his reindeer,
Yineaneut threw herself upon the back of the sledge, and Ememqut drove his sister
home. He said to his father, “You seem to be getting old. You gave away your daugh-
ter for a song; and when you went to visit her, you could not see that she was being
abused.”

Creator grew angry with the Seals, and hid all the sea-water. The bottom of the
sea dried up, and the Seals were dying for lack of water. As soon as the Seals that had
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abused Yineaneut were dead, Creator let the water out again, and the rest of the sea-
animals revived.
After that, Yipeaneut remained with her father. That’s all.
Told by Kucanin, a Reindeer Koryak woman, in camp on the Chaibuga River, April, 1901.

17. How Ememqut married his Sister.

Creator (Tenantomwon) was young. He had just married. His wife Miti, too, was a
very young girl; and even after their marriage they continued to play near the home.
Miti was pregnant, and still continued to play. Thus it happened that she gave birth
to her daughter Yineaneut outside, during her play. She pushed her into a marmot’s
hole, and said, “If she lives, well and good; if not, I shall not be sorry, either.” Then she
resumed her play, and forgot all about her daughter.

Soon she gave birth to a son, whom she named Ememqut. When Ememqut grew
up, she stopped playing. They lived all alone, and no people ever came to visit them.
Ememqut asked his father once, “Where did you get your wife, if there are no people
around here besides ourselves?” Creator answered, “How can you find a wife if you
always remain at home? I found Miti in the wilderness.” Thereupon Ememqut began
to walk about in the wilderness; but he did not find any people anywhere. Once, while
on his way home, he noticed a spark coming out of a marmot’s hole. He went nearer,
looked into the hole, and saw a girl sitting there. It was Yineaneut. He entered the
hole, and said to her, “Here, I have found you: I shall take you now.” He married her,
took her home, and said to his father, “Here, I have found a wife for myself in the wil-
derness.” Soon a son was born to them, and they named him Yayileget. He grew up,
and hunted wild ducks. The Ducks said to him, “You are shooting us, and your father
is your mother’s own brother.” He came running home, and told what the Ducks
had said to him. Creator could not understand what they meant, for long ago he had
forgotten about the birth of their daughter. [155]

Soon after that, Yayileget caught a marmot in a snare, and carried it home in the
noose. The Marmot came running to Miti, and said, “When you were still amusing
yourself with games, you gave birth to a daughter outside the house, and you threw
her into our hole, saying, ‘If she lives, well and good; if not, I shall not be sorry, either.
We brought her up, then Ememqut married her, and now your grandson is killing my
children.”

Only then did Miti recollect that she had given birth to a daughter, and said, “That
is true: I really threw my daughter into a marmot’s hole.”

Thereupon all the Reindeer people learned about it, and Envious-One (Nopai-
vatacnon) said, “Come on! let us look at Ememqut, who has married his own sister.”

On that day, Yineaneut went outside to dress a skin. Suddenly Ground-Spider
came running to her, and said to her, “If you wish, you may get another husband
to-day. Strong-One (An’qiw) will come here in his skin boat. His wife’s name is also
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Yineaneut. She will go to gather moss. Go to her, and ask her to exchange husbands.”

Yineaneut went home. On the following morning she noticed that the skin boat
had landed far from their house. Then she saw a woman coming out of the boat, and
going inland. She went there to meet her; and when they met, she said, “We have one
and the same name. My husband is my own brother. Go to him, and I will go to your
husband.” — “No, I have left my fur coat in the skin boat,” said Strong-One’s wife. “I
have plenty of clothes at home,” answered Creator’s daughter. “When you go there,
you can wear them.” — “T have left my boy in the boat,” said the new-comer. “I have a
boy at home also,” said Yineaneut. “He will be your son.” — “They will recognize us,”
finally said the newly-arrived Yineaneut. But the former replied, “My brother knows
even now that I have gone to exchange husbands with you, and it does not matter that
I am white. I shall tell your husband that I soaked moss in fresh water, and washed
myself with it, and have become white.”

Then they exchanged husbands. Strong-One’s wife went to Ememqut. He saw her,
and said, “My wife is coming,” and went out to meet her with joy, and carried her in
his arms into the house.

Creator’s daughter came to Strong-One. He asked her, “How is it that you have
become so white?” And Yineapeut answered, “I soaked some moss in fresh water,
and washed myself with it: therefore I have become so white.” After a little while she
said, “I am Creator’s daughter. I have changed places with your wife, and have come
to live with you.”

Strong-One was glad, and shouted to the people in his skin boat, “Creator’s
daughter has come to me of her own accord to become my wife!”

When Creator learned that his daughter had gone to Strong-One, he built a large
iron boat, put some earth on it, covered it with reindeer-moss, poured some fresh water
on it, and put one-half of his herd of reindeer there. [156] He said to Strong-One, “Here
are reindeer for you, and here is water and moss for them.” Strong-One went back in
his boat to his own country. From time to time he went to visit Creator. That’s all.

Told by Kucanin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901.

18. The Bear People.

Creator (Tenantomwon) lived alone with his family. His sister Hana also lived with
him. Creator’s daughter Yineaneut used to sew at night. She would not go to bed until
sunrise. Once she kept on sewing until morning; and when day came, she went out-
side. Suddenly she noticed a spark flying near the edge of the forest. Heretofore she
had never seen sparks there. “I shall go and see what it is,” she thought. She went, and
found an underground house. She entered, and saw a girl sitting there. She was black.
The girl said, “Don’t talk loud: my brothers are asleep. They are cross; and, if they
wake up, you will have trouble.” Yineaneut sat in the house a little while. The girl gave
her something to eat, and she went home. As soon as she was gone, the girl struck her
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sleeping brothers over their legs, and said, “While you were sleeping here, a girl was
walking over your legs, and you never heard anything.” Her brothers jumped up, and
the oldest of them said, “Give me a polar-bear skin.” They gave him the skin, and he
put it on. He turned into a polar bear, and ran in pursuit of Yineaneut.

Illa saw that a bear was chasing after Yineaneut, and shouted to Ememqut, “Go
and save your sister from the bear!” Ememqut came out, took up an iron lance, ran
after the bear, and killed it. When they pulled off its skin, a nice-looking young man
came out, and he married Yineaneut.

Kalu was envious of her cousin Yineaneut, and wished to do the same as her
cousin had done. She also did not sleep all night, and kept sewing until morning. At
sunrise she went out, and noticed the sparks that were coming from the underground
house at the edge of the forest. She went into the house, and saw a girl, who said to
her, “Don’t talk loud: my brothers are cross.” She sat there a little while. The girl gave
her food, and then she went home. As soon as Kalu walked out, the girl woke up her
brothers, and said to them, “Get up! A girl was again here; but I do not know whether
she is a human being or a kala. Let our dog-bear loose!” They let loose their bear,
which was black, and served them as a dog. Seeing that a bear was pursuing Kalu,
Ememqut shouted to Illa, “Go and save your sister!” Illa came out with a bone lance,
and stabbed the bear. Kalu expected that a suitor for her would come out of the bear;
but they skinned it, and nobody appeared. Yineaneut’s husband said, — “My brothers
have let [157] their dog loose.” Then he went home, and said to his brothers, “Why did
you let the dog loose? Why did you not marry Kolu?” — “She is ugly,” said his broth-
ers. “She does not look nice now,” said Yigeaneut’s husband; “but she may look better
later on.” Then his younger brother married Kolu.

Yineapeut’s and Kalu’s husbands lived at Creator’s house for some time, and then
they took their wives home. Before their departure, Hana knocked her daughter
Kslu down with her cutting-board. She broke in two, and the real, the pretty Kolu
appeared. Ememqut married his brother-in-law’s sister, Notakavya.'

Thereupon they lived together. Ememqut would go on a visit to the Bear settle-
ment, and the Bear people would call upon Creator. That’s all.

Told by Kucanin, a Reindeer Koryak woman, in camp on Chaibuga River, April, 1901.
19. Yineaneut and Sun-Man.

Creator (Tenantomwon) and his family lived alone. Once he said to his daughter
Yineaneut, “Go to the summer house and dry the clothing that was left there. It must
be all wet after yesterday’s rain.” Yineaneut went. She arrived at the summer house,
hung out the clothes, and thought, “I had better stay over night here. The clothes will
not getdrytill evening. I'shall dry them during the evening.” She staid there over night.

1 Thisis one of the Koryak mythical names of the bear, and it means “the one who walks around
the earth.”
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When evening came, she suddenly noticed that a flame was coming through
the opening in the roof and from the porch. She was frightened, but the flame soon
disappeared.

Then sea-water poured into the underground house. She was so tired from fear,
that she fell asleep. Then Sun-Man (Teikemtola’n) came and married her. In the
morning he woke Yineapeut, saying, “You have slept enough! You slept so long on
account of your fright. Let us go to your parents. I am your husband now.” She arose
and went out with Sun-Man. The herd of reindeer was gathered there, and the sledges
were all ready. They started off.

At Creator’s house the people said suddenly, “Yineaneut is being driven here. She
married in the summer house.” Kalu heard this, ran out to meet them, and said to her
cousin, “How did you manage to get married? Tell me, how did it happen?” — “T will
tell you later on,” replied Yipeaneut. Kolu reproached her, saying, “You have a rich
man for your husband, and you don’t want to talk to me any more.” Then Yineaneut
told her what had happened. She said, “In the evening I was sitting in the underground
house, and suddenly a flame appeared, then sea-water poured in. Being tired [158] out
from fright, I fell asleep; and in the morning, when I woke up, I had a husband.”

“Enough! Now I know how it happened,” said Kaslu, and went into the house.
Outside they slaughtered reindeer, and Illa called to his sister Kolu, “Come on, help
us to carve and put away the reindeer.” She replied, “Why should I help you? I shall
go to the summer house and get married there.” Then she said to her father, Great-
Cold (Maipicai¢an),' “Send me to the summer house.” Her father replied, “How can
I send you? Don’t you see how much work we have here to do?” — “Why should I
carve another person’s reindeer?” she said. “I will go there, then I shall be able to
carve and put away my own reindeer later on. — Creator, send me to the summer
house.” — “Well, if you wish to go, do so,” said Creator. Kolu went to the summer
house, and staid there over night. In the evening she suddenly saw a flame coming
through the opening of the roof and from the porch. Kslu took stones from the hearth
and threw them into the flame. Then the flame disappeared, and sea-water poured in.
Kalu struck the water with sticks until she got tired and fell asleep.

In the morning a young man woke her, and said, “Get up, you bad girl, and go
home!” She arose, and discovered a young man lying there. His body was covered
with wounds. He was even nicer-looking than Yineapeut’s husband. He was also a
Sun-Man. She said to him, “Marry me and go home, there you will recover from your
wounds.” While she was saying so, she noticed that there was no one in the house.
The youth had disappeared. She was ashamed to show herself at home, so she went
into the porch, and from wrath and vexation she bit her own body. In this way she
completely consumed herself, so that only her bones were left.

After some time, Creator said to his sister Xellu, “Go and look for your daughter.
What has become of her?” Xellu went to the summer house, and found her daughter’s

1 Or Cai¢an’aqu.
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bones in the porch. She put them into a grass bag, and took them home; but she did
not take the bones into the house. She put them into a seal-skin bag, which she placed
on the storehouse platform.'

Once Envious-One (Nopaivato¢nen), talking to other Reindeer people, said, “Cre-
ator’s niece, Kolu, is a very pretty girl. Let us go and serve for her. Perhaps they will
give her to one of us.” The Reindeer people went to Creator’s, and served there. They
were told, “We have no Kalu. She is lost.” Still they continued to serve. Once the suitors
went fishing. They caught plenty of fish, and took it home. Then they cut off the fish-
heads, went up on the platform of the storehouse, and ate the raw heads there. Illa was
with them. One of the suitors, Fog-Man (Yonamtala'n), took out the eyes from the
head of a fish, and said, “Who will eat these eyes?” Suddenly [159] something stirred in
the bag, and a voice said, “I will.” The boys looked into the bag, and saw that there was
nothing but bones in it. Then they all ran away home, and ceased to serve. Illaran from
the storehouse; but he was caught on one of the posts by the opening in his trousers.
Thus he was hanging down. He cried to his mother, “Come out! a kala is moving on
the storehouse platform.” His mother came out, knocked Kalu over the forehead with
her cutting-board, and stunned her. She took Illa down, and left Kolu where she was.

Ememqut, who was outside, waited until Kalu recovered her senses, untied the
bag, and took her out. Then she broke in two, and the real, pretty Kolu appeared.
Ememqut married her, and conducted her into the underground house.

Envious-One learned about it, and said to his comrades who had been serving
with him, “T heard that Ememqut took the bones which were moving on the store-
house platform for his wife. Let us go and see.”

They all went. They arrived, and saw that Kolu was pretty, and was sitting with
Ememqut. Envious-One said to him, “There was nothing but bones in that bag. Did
you really take them for your wife?” —“Yes, I took them,” Ememqut replied. “And
now see what kind of bones they are!”

Soon a son was born to Ememqut. They named him Self-created (Tomwoget).
Then Sun-Man and his wife came to visit them. Thus they lived together. Toward
winter they would move away to the Sun settlement, and in the spring they would
come back to Creator’s village. That’s all.

Told by Avvac, a Reindeer Koryak woman, in camp on Kilimadja River, April 20, 1901.
20. Creator and Miti.

It was at the time when Self-created (Tomwoget), the father of Creator (Tenantomwan),
lived. His wife’s name was Hana. Creator had just been born to them. When summer
came, many Reindeer people moved over to them; and they, together with Self-cre-
ated, went in a skin boat to sea. They caught a whale, took it home, cut it up, divided it
among themselves, and put the meat into the storehouse. When fall came, the Rein-

1 The storehouses of the Koryak are built on a platform raised on posts.
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deer people left, and Self-created celebrated the whale feast. But he could not send the
whale home: the whale did not wish to go.! “We are going to die,” said Self-created.
He and his wife deserted their underground house, and ran away, leaving little Cre-
ator alone, after having put a bow and arrows into his hands. Self-created also left
near Creator a piece of meat of a mountain-buck, into which he had [160] put an
arrow, saying, “When Creator grows up, and begins to understand things, let him see
how food is procured by means of arrows.”

At that very same time Twilight-Man (Githilala‘n) also left his country on account
of his failure to send a whale home. The whale he had caught did not wish to leave.
Twilight-Man had a little daughter, Miti, who had recently been born to him. He
deserted his house, leaving his little girl all alone there. He put a strangled marmot
near her, with a noose around its neck, saying, “When she grows up, and learns to
understand things, she will see how food may be procured.”

When Creator grew up and came to the years of understanding, he looked around,
noticed the bow and arrow near him, and the piece of meat with the arrow in it, and
thought, “This must be food.” He ate, and felt well. Then he had to go outside. He
walked around the house. Then he went some distance from the house, and saw a
mountain-buck (Ovis nivicola Eschscholtz). He took his bow, shot an arrow, killed
the buck, and carried it home.

Miti also began to understand things, and, seeing the marmot strangled by the
noose near her, she said, “This seems to be food.” She ate the marmot. After having
eaten, she had to go outside. She went out, and took the noose along. Then she walked
around her house, and saw a marmot near its hole. She set her noose, and soon the
marmot was caught in it. Miti took the marmot, carried it home, skinned it, and ate it.

Once, when Creator was hunting a mountain-buck, he came to an underground
house from which smoke was rising. He entered the house, saw Miti, and said to her,
“I thought I was the only man on earth.” She said, “I also thought that I was the only
human being living.” Creator said, “Well, I shall marry you. Let us live together.” She
answered, “All right; let us live together. We two are all alone on the earth.”

After Creator had married Miti, he said to her, “Go outside. There is a mountain-
buck that I killed not long ago. Take off its skin.” She went outside, found the wild
mountain-buck, and tried to skin it, but did not succeed, for she did not know how
to do it. She called, “Creator, I cannot take off the skin.” He came out and showed her
how to do it.

Thus they lived. He would go hunting, she would stay at home. Soon she was with
child, and gave birth to a son, whom she named Ememqut. Then a daughter was born
to them, whom she named Yineaneut. Right after she was born, they took her out,
and placed her in a separate underground house. Ememqut did not know that he had
a sister; but Miti told Yinpeapeut that she had a brother, Ememqut by name.

1 This is ascertained during the ceremony of equipping the whale, by means of divination and
interpretation of signs (see pp. 73-76).
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When Ememqut became a man, he began to go hunting. Every day he would kill
wild reindeer, which he would drag home. Once he was coming back from hunting,
carrying a wild reindeer on his back. Suddenly he noticed a little underground house.
He went in, and saw a young girl sitting there. [161] It was Yipeapeut. He said to her,
“It is well that I have found you. I shall marry you now.” She replied, “You must
not marry me. I am your sister.” But Ememqut said, “I have no sister. My parents
never told me that I had a sister. Who is your father?” — “My father is Creator, and
my mother is Miti.” — “And my father is also Creator, and my mother is Miti,” said
Ememqut. “But you are telling an untruth. My parents would have told me if I had
had a sister. I will take you.”

Ememqut married Yineaneut, and took her home. His father and mother said
to him, “Why did you marry your sister?” — “If she were my sister, you would have
warned me long ago not to touch my sister if I should find her while hunting.”
Ememqut did not mind his parents, and continued to live with his sister.

When summer came, the Reindeer people from down the river came up in
their skin boats, and landed not far from Creator’s house. They also had a woman,
Yineaneut by name. Her husband’s name was Big-Kamak (Kamaknaqu).

The newly-arrived Yineaneut went to pick berries. She met with Creator’s daugh-
ter, who was also picking berries. Creator’s daughter asked the newcomer, “Who are
you?” She replied, “I am Yineaneut.”— “I am also Yineapeut,” said Creator’s daugh-
ter. “My brother Ememqut took me for his wife. There are no other people here. He
saw me and took me.” —“And my husband’s name is Big-Kamak,” said the newly-
arrived Yineaneut. Then Creator’s daughter said to the new-comer, “Let us exchange
husbands. You go to my house, and I will go to yours. I am ashamed to live with
my brother, and Ememqut is ashamed to live with me.” —“I am sorry to leave my
husband,” said the other. “Why should you be sorry?” rejoined Creator’s Yigeapeut.
“I also have a husband: he will take you, and you will have a husband.”

Thus the two Yipgeapneuts exchanged husbands. The new-comer went to Creator,
and said, “Your Yineaneut has met me and said to me, Go and take my place: my
brother has married me.” Ememqut took the newly-arrived Yipgeaneut for his wife.

Creator’s Yipeaneut came to Big-Kamak, and said to him, “I have sent your
Yineaneut to Ememqut, and I will be your wife in her place.” Big-Kamak said, “Your
parents may not wish to let you go.” — “Yes,” said Yineaneut, “they will be very glad.”

Big-Kamak took her for his wife, and Ememqut lived with Big-Kamak’s wife. The
people from downstream remained with Creator during the summer. When fall came,
they paddled away home. Ememqut lived very nicely now. Before that, his parents
would reproach him for living with his own sister, and he would feel ashamed.

Thus they lived. In the summer the lowland people would come to Creator’s, and
in the fall they would return home. That’s all.

Told by Avva¢, a Reindeer Koryak woman, in camp on Kilimadja River, April 20, 1901. [162]
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21. How Ememqut married Sun-Man’s Daughter.

It was at the time when Creator (Tenantomwon) lived. A son by the name of Ememqut
was born to him. Creator caused him to look ugly, and to be lean, wretched, and dirty.
He used to dress him, not in clothes of reindeer-skins, but in those of seal-skin, as
poor people do. He did it purposely to make people laugh at his son.

Once in the summer the Reindeer people wandered over to the sea. They met
Ememqut; and a Reindeer man, Envious-One (Napaivata¢non), laughed at him. “I
am afraid you won’t be able to get Sun-Man’s (Teikemtala'n) daughter,” he said mock-
ingly. “You are better than I, and you cannot get her, either,” replied Ememqut. But
Envious-One said, “No one, not even people better looking than you and I, can get
her. You can see their tracks leading to her, but nobody has ever seen tracks leading
back. All perish there. How can you expect to get her?”

Ememqut ran home, and, skipping down the steps of the ladder, he fairly rolled
into the house. Creator asked him, “Why did you come into the house rolling down
the ladder?” Ememqut replied, “If you were of my age, and your comrades laughed
at you, you would feel as sad as I do. Envious-One told me that I could not get Sun-
Man’s daughter, that people leave their tracks going to her, but never get back.”

Creator said, “If you want to go, do so, but first call on Yineapeut. She will tell you
what to do.” Yineaneut and Can’ainaut lived by themselves. Their hut was built on a
tall tree. Ememqut set out on his journey. He arrived at the tree where his sisters lived,
and climbed up. Yineaneut said to her sister, “Go and see if somebody is not climbing
up our tree. It is shaking.”

Can’ainaut went out and looked around. She did not recognize her brother, came
back to her sister, and said, “Some kind of a monster is coming up.” But Yineaneut
was a shaman, and knew who was coming to them. She took the cutting-board, went
out to meet her brother, and struck him on the forehead with the board. Ememqut
was stunned, and fell to the ground. Yineaneut returned into the house, and said to
her sister, “Go and see if I struck him dead.” Can’ainaut went to look at him, and
then told her sister that Ememqut was split in two, and that from out of his skin
appeared the real Ememqut, handsome, clever, and in fine clothes. Then his sisters
took Ememqut into their house. Yineaneut asked him, “What brought you here? You
must be planning to go somewhere.” Ememqut replied, “Envious-One told me that I
would not be able to get Sun-Man’s daughter, and I want to get her.”

Yineaneut gave her brother two iron mice, iron sledges, and an iron [163] dog-
salmon, and said to him, “Go, and take Envious-One along. He must know the way
there, since he laughed at you.”

Ememqut went to Envious-One, and said to him, “Let us go together to the place
where you saw Sun-Man. Even at the risk of death let us go.” Envious-One replied, “I
can not go. I have nobody to leave in the house.” But Ememqut said, “No, you shall
go with me! Next time you won’t laugh at people.” Then Envious-One went with
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him. They soon came to the fiery sea (melgo-anqan). The blazing waves were licking
the rocky coast, and were casting out human bones. Ememqut and Envious-One
took a rest on the shore, ate some meat, entered the iron dog-salmon, and launched
out upon the sea. Soon they found themselves on the opposite shore. They went on,
and came to the fiery mountain. It was all aglow. Then they got into the iron sledge,
harnessed the iron mice to it, and went over the mountain. Then they beheld the
camp of Sun-Man. Somebody in the camp shouted, “For the first time, guests are
coming here! Never before have visitors reached this place. Let us meet them, and
play a game of ball with them. Throw a ball to them!” Ememqut and Envious-One
played ball with the people from the Sun camp, and Ememqut beat them all. Then
the people from the Sun camp shouted, “That will do: it seems that nobody can
beat him.”

Then they took Ememqut to the camp. Ememqut asked, “Where is Sun-Man’s
tent?” It was pointed out to him. He entered the tent. Sun-Man asked him, “What did
you come here for? Nobody ever calls on us.” Ememqut replied, “I have come to see
you. They told me that I could not get your daughter in marriage; that those who try
to reach your tent leave their tracks going, but that no tracks lead back.” Sun-Man
answered, “I have no daughter.” But Ememqut said, “Very well. I'll stay with you for
a time, and will serve you. People would not say that Sun-Man has a daughter if it
were not true.” Ememqut remained with Sun-Man, and worked for him. Once in the
night the younger son of Sun-Man woke Ememqut, saying, “Guest, wake up! Look
at that stone table on which they pound meat and blubber. Mother hid my sister
under it.” Ememqut awoke, went to the stone, and got Sun-Man’s daughter, But no
sooner had he taken her than her mother awoke, took her daughter from Ememqut,
put her under her hair braids, and went to sleep again. Ememqut fell asleep too; but
the boy soon called him again. “Wake up!” he said. “Mother put my sister under her
braids. Go and take her.” Ememqut went and got Sun-Man’s daughter; but her mother
awoke, took her away, and hid her in her bracelet.

Ememaqut fell asleep again. The boy called him for the third time, saying, “Mother
put my sister in her bracelet.” Ememqut arose, took Sun-Man’s daughter, and married
her. They lived there. Envious-One was married to the other daughter of Sun-Man.

Later on Ememqut and Envious-One started for their home with their [164] wives
and Sun-Man’s son. On their way they met no blazing sea and no burning moun-
tain. They came to Envious-One’s house first. He remained at home with his wife.
Ememqut, with his wife and her brother, continued his journey. When they were
approaching his house, Illa was outside. He shouted into the house, “Ememqut has
come with his wife!” Creator replied, “The bones of our son have long been white.”
But Illa said, “Why, really, Ememqut and his wife have arrived.” Then Miti came out
to meet them, carrying a fire-brand, and Creator slaughtered many reindeer. Creator
pulled out of the ground a post to which dogs used to be tied, and a herd of rein-
deer came from out of the ground. Creator married Yineaneut to Sun-Man’s son.
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They lived quietly together. With the approach of winter, they would wander over to
the camp of Sun-Man, and toward summer they would return to Creator’s village.
That’s all.

Told by Avva¢, a Reindeer Koryak woman, in camp on Kilimadja River, April 20, 1901.
22. How Creator frightened the Kalau.

It was at the time when Creator (Tenantomwan) lived. His provisions had given out,
and his people were suffering from hunger. He proposed to go hunting. He started
off, and reached the settlement of the Maritime kalau. They had plenty of food. An
immense quantity of dried salmon' hung in the house. Creator turned into a raven,
flew into the underground house, and croaked, “Kho, kho, kho!” All the kalau became
frightened, left their house, and ran away to the wilderness, saying, “What kind of a
terrible spirit has come here?” Creator ran home, and said to his wife and children,
“Let us move quickly. I have found a place abounding in food.” They started on their
reindeer-sledges, and settled in the underground house of the kalau.

When the kalau had recovered from their fright, the oldest among them said, “I
am going to see what is going on in our house.” He arrived at the house, met Creator
outside, and said to him, “Why did you take possession of our house?” Creator
replied, “Is this your house? I made it.” But the kala said, “This is my underground
house, and that storehouse there is mine.” Then Creator said, “Let us ask them who
has made them, — you, or 1.” The kala was the first to ask the storehouse, “Did I not
build you?” The storehouse said nothing, it kept silent. Then Creator put the question,
and the storehouse answered, “You built me.” Thereupon they came to the under-
ground house. Creator said to the kala, “Well, ask it who made it.” The [165] kala
asked; but the house gave no answer whatever, while to Creator’s question it replied,
“Yes, you built me.” Thus it was with all the things near the house. Finally they
entered the house, and asked the seats who made them. They said nothing in reply to
the kala’s question, but to that of Creator they said that he had built them. The posts
and crosse-bams, the hearth and the oil-lamps, in the underground house, replied
to the same effect. “There,” said Creator to the kala, “if you had made the house, the
things would have replied to you, and not to me.” He gave the old kala a thrashing,
and turned him out. The kala went away crying, and said to his wife and children,
“The house is ours, but I could not recover it. Creator has settled down there. We
have asked all the things who made them, and they would not give me an answer,
but they did answer him.” Kala-Woman (Kalapaut) said to her husband, “Let us go
there together.” They went, and Kala-Woman and Miti now put questions to various
things, asking them who had made them, beginning with the grass with which the
storehouse was covered. “Who has plucked you, and covered the storehouse with
you?” asked Kala-Woman; but the grass was silent. When Miti put the question, the

1 Salmo lagocephalus.
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grass replied, “You plucked me, you covered the storehouse with me.” Then they went
into the house, and asked the pails, kettles, bags, chamber-vessels, and other things,
who had made them, and they all answered that Miti had made them. Thereupon the
kalau were turned out of the house. They went to their children in the wilderness, and
all died of starvation.

Creator remained in the kalau’s house. When summer came, and the sea-fish
appeared at the mouths of the river, he moved to his old village, and went fishing.
That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp, on the Topolovka River, April 13, 1901.
23. How Creator went Sealing.

Creator (Tenantomwan) went sealing. He saw a seal come out of the water and lie
down. He had neither harpoon-line, nor harpoon, nor harpoon-shaft. “I do not feel
like going home for a harpoon, but there is no one to send for it,” said Creator. “I will
send my penis.” He cut off his penis, and said to it, “Go to Miti and ask her for a har-
poon-line and a harpoon.” He went. He came into Miti’s house, and stood there. She
did not recognize him. “A red head has come, he cannot speak, keeps quiet, it must
be a Russian,” thought Miti. She called Illa, her nephew. Illa came in. The Penis said,
“Opo pondro, opo pondro.” — “What is it you say?” asked Illa. “We do not under-
stand you.” The Penis could not make them understand, and returned to Creator
empty-handed. Creator asked him, “Well, have you [166] not brought anything?” He
only replied, “Bl-bl-bl.” Creator thought that his wife did not want to give him a har-
poon. He put the penis back in its place, and went home. He entered the underground
house, and Miti said to him, “A Russian was here a while ago.” Creator asked, “What
kind of a Russian may have been here?” Miti answered, “Yes, a Russian with a red
head has been here, but we could not understand him. He only said, ‘Opo pondro,
opo pondro.”” — “It was not a Russian,” said Creator. “I cut off my penis, and sent it
to get a harpoon for me. I had nothing to catch seals with.” That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 13, 1901.

24. One-who-paints-his-Belly and the Kala-Woman.

Ememqut lived with his brothers, One-who-paints-his-Belly (Nanqakale) and Big-
Light (Qeskan’aqu), and with his cousins. Once Ememqut went out fox-hunting on
his snowshoes. He overtook the foxes, and killed them with his club. Suddenly he
beheld a kala-woman sitting before him. She said to him, “Give me your snowshoes,
I wish to sit on them a little while.” He answered, “It is getting late now. I am fox-
hunting, I have no time to stop.” She said, “If you will not let me have them, I shall call
our hounds, and they will tear you to pieces.” Then Ememqut gave her his snowshoes.
She sat down on them. Her anus had teeth, and she tore the straps on the snow-shoes,
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and at the same time called her “dogs.” She had bears in place of dogs. Two bears
came running, and tore up Ememqut, who, being without snowshoes, was unable to
run away from them. The kala’s house was not far from that place. Young-Kala (Qai-
Kala) came out, and shouted to his father, “Look, sister has something large and
black.” The old kala said to his children, “Go to your sister. She seems to have pro-
cured some food.” They went, and dragged the murdered Ememqut into the house.

After some time, Creator said to Big-Light, “What is the matter with Ememqut
that he does not come back? Go and look for him.”

Big-Light put on his snowshoes, and went away. He reached the place where Kala-
Woman was sitting. She asked him for his snowshoes to sit on for a little while. He
said to her, “I have no time. I am looking for my brother.” — “If you will not give
them to me,” said Kala-Woman again, “I shall call my bear-dogs, and they will tear
you to pieces.” Then Big-Light gave her his snowshoes. She sat down on them, and her
anus ate the straps with its teeth. Then she shouted for the bears to come. They came
running, and tore up Big-Light. Young-Kala again came out of the underground
house, and shouted to his father, “There is something black near sister.” The kala
went, and dragged Big-Light’s body home, and ate it.

Long did Creator wait for the return of his sons. Finally he said to his [167] nephew
Illa, “Go and look for your cousins.” Illa put on his snowshoes, and went. He also
came to the place where Kala-Woman was sitting. She said, “Give me your snow-
shoes, I wish to sit down on them.” — “I will not give them to you,” answered Illa. “I
am in a hurry, looking for my cousins.” — “If you will not give them to me,” she said,
“I shall call my dogs, and they will tear you to pieces.” Then Illa gave her his snow-
shoes. She sat down on them, and her toothed anus gnawed off the straps. Then she
called her bear-dogs. They came running. Illa cried, but the bears tore him to pieces.
Again Young-Kala came out of the underground house, and, seeing something black
near his sister, he shouted to his father, “Sister has caught something.” The kala came
running, dragged Illa’s body home, and ate it.

Creator said to his youngest son, Self-created (Tomwoget), “Go and look for your
brothers.” He also put on his snowshoes, and went. He reached the place where Kala-
Woman was sitting. She asked him for his snowshoes to sit on for a little while. He
gave her his snowshoes without saying anything. She sat down on them, and ate up
the straps with her anus. Then she called the bears, and they tore up Self-created.
Young-Kala came outside again, and, seeing something lying near his sister, he
shouted to his father, “Sister has again caught something!” The kala went, dragged
Self-created to the house, and devoured him.

Creator said to his son One-who-paints-his-Belly, “Stop painting your belly.
Go and look for your brothers.” One-who-paints-his-Belly was sitting, painting his
belly with charcoal. He replied, “How eager you are, father! You are hurrying me so,
I have made the design on my belly crooked with my finger. Wait till I finish painting
my belly, and I will go then.” But Creator again said to his son, “Stop painting your
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belly. Go and look for your brothers.” One-who-paints-his-Belly asked for a hammer.
Thereupon he took some twigs and put them on instead of snowshoes, put the hammer
in his bosom, and started off. On his way he uprooted a larch-tree, and took it along.
Soon he reached the place where Kala-Woman was sitting. She said to him, “Is that
you, One-who-paints-his-Belly?” He did not reply. “Give me your snow-shoes, I wish
to sit down on them,” she continued. “I shall not give you my snowshoes,” he replied.
“I shall call our dogs,” she said, “and they will tear you to pieces.” — “Call them,” he
replied, “I will club them with the tree.” She called the bears. They came running, and
One-who-paints-his-Belly killed both of them with his tree. Then he threw himself
upon Kala-Woman, and tore off her breeches. She said, “Stop! do not touch me.” But
he answered, “I will not let you off that way. You killed my brothers. I shall first see
how you ate up the straps on my brothers’ snowshoes.” He took off her breeches,
turned her back up, and, seeing the teeth in her anus, said, “This is what you used to
eat the straps.” He broke the teeth out with his hammer, or drove them into her body.
Thus he killed her. [168]

Then he went to the place where traces of his brothers’ blood remained, stamped
upon it with his foot, and all of them arose alive. He said to them, “There is the
Kala-Woman lying with her anus turned up, whose teeth have eaten the straps on
your snowshoes, and there are the bears that killed you. What weaklings you are! A
woman took away your snowshoes from you, and the bears tore you up. Could you
not do the way I did?” Then they all went home.

Young-Kala went out of the house again to look around, and noticed two dead
bodies near his sister. The other kalau ran up to her, and saw that their sister and the
bears were killed. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 13, 1901.

25. How Miti played Tricks on her Husband.

Creator (Tenantomwan) lived with his wife Miti. Once he said to his wife, “Let us
take a drive on seal-skins down the hill.” They did so, and landed on the roof of a
kala’s house. Creator fell down into the entrance. Miti did not take her husband out,
but went home. Creator crept out alone, and ran after Miti. He came home, struck his
wife, and turned her out of the house, saying, “You have no relatives, I found you in
the wilderness. Now go back to where you came from.”

Miti went out. She cut off her breasts, her buttocks, and her vulva, and told them
to become human beings. They became four men. Miti said to them, “Let us fool
Creator. I will go home; and you come there later and tell him that you are my broth-
ers, and that you came to take me with you.” Then she cut off a piece of skin from her
leg, and said, “Turn into a little bird, and fly to our house before the others arrive.”

Miti left them all, and went home. When her daughters saw her, they said to their
father, “Mother is coming back.” Creator said to her, “Come in. I really found you in
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the wilderness, but there is no use of your going back.” Miti went in, and said, “Now
I am going to stay here, I am hot going away any more.”

All of a sudden the little bird began to twitter on the roof. Creator asked his wife
what kind of a bird it was. She looked at it, and said, “It probably came from my
country. I presume its coming means that my relatives are coming.”

Soon the four men arrived. Miti said, “These are my four brothers.” The four men
said, “We learned that Creator beats his wife and upbraids her for not having rela-
tives, and therefore we came to take her with us.” Creator said, “Very well, take her
along. I will go and get some seal-blubber for [169] you from the summer house.”
Miti’s brothers replied, “You need not walk there: take our reindeer.” They gave him
their reindeer, and he started off; but he could not reach the storehouse. The rein-
deer shied, and knocked Creator against a house-pole, so that his face and forehead
became swollen, and his eyes were about closed. He left the reindeer, and groped his
way into the house. Miti’s brothers said to him, “You do not seem to be able to drive
our reindeer.” They continued, “Probably we shall have to go without the blubber that
you promised us.”

They started off with Miti. As soon as they had left the house, Miti retransformed
the visitors into the parts of her body, and put them where they belonged; but she put
her breasts on her back, her buttocks in front, and her vulva behind.

Then she returned home. Yineaneut said to her father, “Look! mother has
returned.” Creator asked his wife, “Why did you come back?” Miti replied, “I longed
for my younger daughter.” — “Well, stay here,” said Creator.

When evening came, they went to bed. In bed. Creator said, “Is it possible that
you have your breasts on your back?” She replied, “Don’t touch me again! don’t you
know that I have my breasts on my back?” He touched her again, and asked, “Is it pos-
sible that you have your vulva on your back too?” She answered, “Do not touch me!
don’t you know that it is on my back?”

Next morning when they arose, Creator said to his wife, “Miti, henceforth let us
live properly, and give up quarrelling and fooling each other. Make some pudding for
me.” Miti replied, “I am not going to do any cooking: I have no edible roots.” Creator
said, “Then I will go to the camps of Taigonos,' and will marry a Reindeer-Koryak
woman. They make nice puddings.” — “Go on,” said she.

As soon as he had gone, Miti cooked all kinds of pies and puddings. Then she ran
after her husband, went past him, and then turned back to meet him. When she met
him, she lay down on the ground, spreading her legs upward. She thrust her head into
the snow, and grew so large that she obstructed his way. Creator went right into Miti’s
anus, as if it were a house. After he had gone in, her anus closed. Then she ran home,
pulled Creator out, and gave him some pudding. While in her anus, Creator became
bald-headed. Miti asked him, “Why is your head so bald?” He answered, “It always
was s0.” Then he said to his wife, “Let us stop fooling, let us live in a proper way.” Miti

1 The Peninsula of Taigonos lies between the bays of Gishiga and Penshina.
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answered, “You are always the mischief-maker. Now let us live peacefully. After that
they lived quietly. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 13, 1901. [170]
26. How the Reindeer-Breeders tried to take Creator’s Herd.

Creator (Tenantomwan) possessed three herds of reindeer. The Chukchee and the
Reindeer Koryak learned that he had many reindeer, and said to one another, “Let
us go and kill Creator, and drive off his reindeer.” Several camps joined forces,
and started out toward the house of Creator. On their way they met Envious-One
(Nopaivatac¢nen). He said to them, “Take me along. I know where he lives, I will take
you right there.” He led them over a ridge of mountains. When they reached the
summit, Envious-One said to his companions, “Stay here over night. I will go ahead
alone, and find out how many people there are.” — “Go on, and count the people,”
said his companions. Envious-One drove off. He reached Creator’s house, went half-
way down the ladder, stopped, looked about, quickly counted the people, climbed up
again, and hurried back to the camp. He said to his comrades, “Creator has two sons
and a nephew.”

Creator had seen Envious-One just before he left, and said to his sons, “That was
no guest. He was surely counting the people to learn our strength, intending to attack
us afterward. Go and gather the herds: we will leave.” The sons soon drove up the
reindeer, and Creator went away with his herds, leaving at home Illa and his sister
Kalu. Creator ordered them not to tell in what direction they had gone.

Early in the morning the Chukchee and the Reindeer Koryak arrived, but failed to
find Creator. They met Illa outside, and asked, “Where did Creator go?” He answered,
“I don’t know. This morning, when we got up, he was gone. Yesterday Envious-One
came here, looked at the house, and ran away. The old man must have suspected an
attack.” The new-comers said to him, “How is it that you don’t know where Creator
has gone to? Don’t you live in one house? We shall kill you, unless you tell us.” Then
Illa said, “You can still see him yonder, travelling with his herds over the sea-ice.”

The Chukchee and Reindeer Koryak started off in pursuit of Creator. Miti saw
them from a distance, and shouted to her husband, “We are pursued!” Creator put a
bit of snow in his mouth, spat it out behind him, and then the sea-ice between them
and the shore melted away. The Chukchee and the Reindeer Koryak remained on
shore, and Creator floated away on the ice-fields with his people and herds, and his
pursuers could not reach him.

“Let Creator remain on the ice,” said the Chukchee and the Reindeer Koryak:
“there are no pastures, and the reindeer will perish.” After a short while Creator took
some more snow in his mouth, chewed it, and spat it out on the ice, and a pasture
appeared there. His reindeer ate of the moss. Moreover, the reindeer of the Chuk-
chee and Koryak, who were encamped on [171] the seashore, were starving for lack of
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fodder, so that the pursuers were compelled to return. They reached Creator’s house,
and said, “Let us go and kill I1la.” They went down into the underground house, and
said to Illa, “We are going to kill you.” — “Well, kill me,” he answered. But the Chuk-
chee and the Reindeer Koryak replied, “No, we will first have a contest in shaman-
ism, and, in case you prove stronger than ourselves, we will not kill you.” One of the
Reindeer people began his incantations.

In the mean time Creator said to Ememqut, “Go and rescue your cousin: they
want to kill him.” Ememqut was a shaman. He started off, reached their house, peeped
inside, and heard them pronouncing their incantations. He made himself invisible to
them. One of the Reindeer people uttered his incantation, and berries grew up on the
floor of the house. At once Kalu began to pick the berries. Then another man took his
turn, and roots began to grow. Kalu stored away some roots. Then they made Illa take
his turn. Ememqut caught him by the hair and pulled him up. “Well,” said the Rein-
deer people, “you seem to be stronger than we. None of our shamans has ever risen
in the air. We will not kill you.”

When the Reindeer people left, Ememqut entered the house, and said to Illa,
“Well, Illa, you have become a shaman: now show what you can do. Rise up in the
air.” Illa began to beat the drum, but nothing happened. He could not rise in the air.
Then Ememqut caught his hair, lifted him up, and said, “See! it was I who lifted you
up before, lest they should kill you.”

Creator returned home. He lived there quietly. The Reindeer people ceased to
make war on him, because they could not overcome him. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 13, 1901.

27. Little-Bird-Man and the Kala-Woman.

Goose-Man (Itumtela‘n) lived with his family. When autumn came, the Goose
people wished to fly away, but were detained by a violent snowstorm. They said to
Little-Bird-Man (Pa¢iqala‘n), “Pronounce your incantations, that it may clear up.” He
commenced his incantations, went outside, and said, “Let it clear up;” and it cleared
up. On the following morning the Goose people got ready to fly, and called Little-
Bird-Man, but they were unable to waken him. They knocked him so much over his
head that it was all swollen; but Little-Bird-Man never woke up. The Goose people
flew away, leaving him behind.

When the Goose people had left, Little-Bird-Man awoke. He walked over to the
place where the Goose camp had been, looking for something to eat; but the Goose
people had left only one cloud-berry, while everything else [172] had been eaten up.
Little-Bird-Man said, “This is enough for me; I do not eat much,” and remained in the
place where the Goose camp had been.

Seeing that the Goose people were gone, Kala-Woman (Kalapaut) said, “I will go
and look at their camping-place: perhaps they have left something.” She went, and
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found Little-Bird-Man. She said, “Little-Bird-Man, why did you remain here?” He
answered, “I was so sound asleep that the Goose people could not wake me up.” Kala-
Woman examined all that had been left by the Goose people, and noticed the cloud-
berry. Little-Bird-Man said, “Don’t eat it: it was left for me.” But she ate the berry, just
the same, and said, “Later on I will pick many berries for you.” Then she said, “Let
us play now: let us have a contest. We will see whose body can endure the most heat.
Let us roast each other and see who will get burnt.” They fetched wood. Little-Bird-
Man brought a stone-pine-tree branch into Kala-Woman’s underground house, and
it became a large pile. Kala-Woman brought poplar-wood, which does not produce
intense heat. Kala-Woman made a fire on the hearth, and said to Little-Bird-Man,
“Get up on the cross-beam.” He got up, and she closed the entrance of the house, so
that no heat could escape. Kala-Woman added more and more wood to the fire; but
Little-Bird-Man found a hole in the cover of the entrance-opening; and whenever he
felt very hot, he flew outside, shouting to Kala-Woman, “Add more wood. It is not hot
here.” Finally she said, “Come down. You are so small, and still I cannot roast you.”
He went down. Then she took off all her clothes, and got up on the cross-beam. Lit-
tle-Bird-Man put stone-pine-wood into the fire, which produces intense heat. Soon
Kala-Woman began to roast. She ran from one part of the cross-beam to another, and
shouted, “How could you stand such heat, Little-Bird-Man?” — “Well,” he answered,
“sit there a little longer. When I was sitting there, I did not say that it was hot.” But
Kala-Woman could not endure the heat any longer, came down from the cross-beam,
and said, “You have endured it, but I cannot. Now let us arrange another contest. Let
us see whose legs are stronger.” — “All right!” answered Little-Bird-Man. They went
to get some stones. Little-Bird-Man brought a small pebble, put it on the floor, and it
became a huge bowlder. Kala-Woman also brought a stone. “Well, let us throw stones
at each other, and try to break our legs,” she said. “I shall first throw at you.” — “All
right,” said Little-Bird-Man, “but turn up your eyes while throwing.” Kala-Woman
half closed her eyes, and threw her stone. Little-Bird-Man raised himself on his
wings, let the stone pass under, and returned to his place again. Then he crushed a
red bilberry, and painted his leg with it Kala-Woman asked, “Well, Little-Bird-Man,
have I broken your leg?” “No, you only scratched it,” he replied. “Well, if your thin
little leg did not get broken, then surely you will not be able to break my stout leg.”
Little-Bird-Man threw his large stone, and smashed her leg. He jumped away from
her, and sang, “I have broken Kala-Woman’s leg! now she will have [173] to walk on
one leg.” To this she replied, “No, both my legs are sound. Just come up here and sit
down on my palm.” — “No, you are lying! You only wish to eat me,” said Little-Bird-
Man, and flew away.

Magpie-Woman (Vakathanaut) came flying along. Kala-Woman said to her, “Go
to my parents, and tell them that Little-Bird-Man has broken their daughter’s leg. She
has done no harm to him, and he has broken her leg.” Magpie-Woman flew away. She
came to the kalau, and sat down on the entrance-hole. The old kalau said to his chil-
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dren, “Throw something at her! What business has she to sit there?” Magpie-Woman
said, “You wish to drive me away, and I have brought news from your daughter. Little-
Bird-Man has broken her leg.” The old kala said, “You lie! She is so strong, how could
the small Little-Bird-Man break her leg?”

Then Raven-Woman (Vesveneut) came flying to Kala-Woman, who said to her,
“Go and let my father and mother know that Little-Bird-Man has broken my leg.”
Raven-Woman flew away, and alighted on the roof of the underground house of the
kalau, near the entrance-opening. “Throw something at her!” said the old kala. “Why
does she sit near the entrance-opening?” Raven-Woman replied, “Do not drive me
away. I have brought news from your daughter. Little-Bird-Man has broken her leg.”

The old Kala-Woman then said to her husband, “Let us go and see what has hap-
pened to our daughter.” They went to look for their daughter. When they reached her,
she said to them, “I did no harm to Little-Bird-Man, and he broke my leg.” The old
woman said to her husband, “We must call some one to cure her. Let us call Magpie-
Woman. Let her cure her.” They sent for Magpie-Woman. She came, and repeated
over and over, “Die, die, and then we shall eat you.” Kala-Woman cried to her mother,
“She keeps on saying that I should die. Drive her away.” Magpie-Woman was turned
out. Then the old woman said, “Let us call in Raven-Woman.” She was called. She
came, and also said all the time, “Die, die, we shall eat you.” Kala-Woman again
cried, “She is not trying to cure me at all. She wants me to die. Turn her out.” They
turned out Raven-Woman too. Thereupon the old woman said, “Call Puffin-Woman
(Yatageneut).” They called her. She came and treated her. She began to search for the
pieces of bone from the broken leg, and found them all except one piece. She looked
and looked for that, but could not find it. Finally they discovered that the old kala, not
knowing that it was a part of his daughter’s shin-bone, had made a “cogged drum”?
(vana-yayai) out of it. Puffin-Woman took the bone instrument from him, and tried
to fit it on. There was still a part of the bone missing. Nevertheless she cured Kala-
Woman. Her leg improved, but it did not grow together right. [174]

Thereupon Kala-Woman, went again to the wilderness. She met Little-Bird-Man,
and said to him, “Well, Little-Bird-Man, behold! I am well again.” He replied, “You
have recovered only for a time.” —“No, I have completely recovered,” said Kala-
Woman. “Let us have a race. You run over firm ground, and I will run over swampy
ground.” — “All right,” said Little-Bird-Man. As soon as they had started, Kala-
Woman broke her leg again, and could not extricate herself from the mire. “Little-
Bird-Man,” she said, “come, alight on my palm, I will hug you.” — “No,” he replied, “I
will not come: you want to eat me.” He left her in the mire, and flew away. When the
tide came in, she was drowned. Soon after that, the old kala-man went fishing. He put
out his net, and it caught Kala-Woman. He pulled and pulled, but could not draw in

1 The species of puffin mentioned is Fratercula corniculata.

2 A musical instrument (a Jew’s-harp) made of bone.



211

his net. The old kala-woman said, “You must have caught a whale in your net.” When

the tide receded, the kala found his daughter in the net. She was dead, and her leg

was broken. They began to cry, went home, and never went fishing again. That’s all.
Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April, 1901.

28. How Can’avile went fishing.

Creator (Tenantomwan) and Can'avile lived in one village, in an underground house.
Once upon a time Can’avile said to his wife, “I am going to the river to fish.” He set
his nets, and caught a great quantity of fish. He dragged the fish out upon the bank
of the river, and said, “Now I will eat a raw head.” He began to eat it, and shut his
eyes. Meanwhile the wolves came, grabbed the fish, and fought over them. Can’avile
said, “Don’t fight: just take as much as you like;” but when he opened his eyes, nei-
ther wolves nor fish were there. They had left nothing. They carried away what they
could not eat. Then he said to himself, “I will make a raft and go down the river to my
house.” He built a raft and started off. When passing by the Wolves’ settlement, he
heard them shout, “Can’avile, is that you?” — “Yes,” he said. Then the old Wolf said
to him, “Not long ago my children ate your fish. I am old now, and cannot procure
anything to repay you. Take a wolf-skin for your bedding.” Can’avile took the wolf-
skin, and proceeded. When he reached his home, Creator came out to meet him,
and asked, “Where did you get a wolf?” —“TI killed him while hunting,” answered
Can’avile. “Well, I shall go and let your wife know about it.” He went, and shouted,
“Ilslanpeut, your husband has caught a wolf. Go out and meet him, and dance over
the wolf.” She came out and danced, singing, “Thin penis, thick penis!” (Gat-alqa,
U‘m-alqa!)

On the next morning Canavile went fishing again. He came to the [175] river,
set the nets, and procured much fish. He got ready to go home, and said, “I shall
first eat a raw head.” He began to eat a head, and shut his eyes. Then came the Bears,
grabbed the fish, and fought among themselves. “Don’t take it from one another:
there is enough for all of you,” said Can’avile. When he was through eating the head,
and opened his eyes, the fish were all gone.

Then he made a raft and started for home. When he was passing the Bears’ settle-
ment, they shouted to him, “Can’avile, is that you?” — “It is I,” he answered. “Well,
wait a little,” said the old Bear. “My children ate up all of your fish. In exchange take
a bear-skin for your bedding.” Can'avile took the bear-skin and went home. Creator
met him again, and said, “Why, Can’avile, you killed a bear! I shall go and tell your
wife about it.” He went, and shouted into the house, “Ilalonneut, come out and meet
your husband: he has killed a bear.” She came out and danced, singing, “Thin penis,
thick penis!” Then they entered the house, and Can-avile gave up fishing. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April, 1901.
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29. How Moon-Woman revived Creator’s Son.

It was at the time when Creator (Tenantomwaon) lived. He had many reindeer and
two sons. Ememqut and Big-Light (Qeskon’aqu). Big-Light was a strong fighter and a
runner. He won in all contests. The brothers slept in the wilderness, among the herd.
Once Ememqut got up in the morning and found his brother gone. Ememqut went
home. His father asked him, “Where is your brother?” He answered, “We lay down
together in the evening. I got up in the morning, and could not find him anywhere.”

Ememqut went to look for his brother everywhere. He drove in all directions,
did not sleep at night. He was always looking for him. He visited all the camps, but
nowhere did he find his brother. He exhausted all his reindeer, so that he could not
ride any more. Then he walked on in search of him. Once, while he was passing a
night in the wilderness, he lay down on a hill and looked at the moon. He said to her,
“What are you thinking about up there?” The Moon descended to the earth, and said
to Ememqut, “And what are you thinking about?” — “I am thinking of my brother,”
he answered. “I cannot find him anywhere.” — “If you compensate me, I will tell you
where he is,” said the Moon. “What do you want me to give you?” asked Ememqut.
“No, I don’t want any pay,” said the Moon. “What, then, am I supposed to do to have
you tell me of him?” asked Ememqut. “If you marry me, I'll tell you,” answered the
Moon. “Then I will marry you. Only tell me where my brother is,” said Ememqut.
“You will deceive me,” [176] said the Moon. “No, I will not deceive you,” answered
Ememqut. “Look here! I will embrace you in token of my promise.” He embraced
the Moon; but she said once more, “No, you will deceive me.” Then Ememqut put his
hand into her trousers, felt of her privates, and said, “Well, now I will not deceive you.
It is just the same as if I had married you.” Then she said to him, “Your brother was
killed by the kalau who live in the sea, upon an island. They skinned him, and are
now using his skin instead of that of a reindeer.”

Ememqut went home and told his father about it. Creator replied, “If I send you,
you will fail to rescue him. Rather I will go myself.”

He set out on his journey. Soon he arrived on the kala island, and caused all the
kalau to fall asleep. Then he descended into their underground house, took his son’s
skin, and went out. While coming out of the house, he saw an iron barrel, and found out
that inside of it was a daughter of the kalau. He took the barrel along and went home.

As soon as he arrived, he sent for Moon-Woman (Ya‘¢hanaut). She came, and
Creator said to her, “Revive my son.” She took Big-Light’s skin out of doors, and beat
it against the river-ice. First the finger-nails of the young man re-appeared, then his
hands. Then his body began to grow, and finally the entire man re-appeared. Moon-
Woman continued to beat him against the ice until he revived and could stand on his
feet. After that, Ememqut married Moon-Woman, and Big-Light married the daugh-
ter of the kala people.

Once Creator said, “If we go on living quietly, without undertaking anything, the
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kala-islanders may come and devour us all.” He went out, and saw an underground
house of other kalau. Not far off a herd was pasturing. He approached the herd, and
all the reindeer rushed upon him with their antlers, trying to kill him. Creator said,
“Don’t throw yourselves upon me! I came to take all of you to my house.” Then they
stopped jumping upon him, and followed him. He reached the house of the kalau; and
the chamber-vessel, the dishes, and other articles assailed him. But he said to them
also, “Don’t throw yourselves upon me! I came to take you along.” And they stopped.
Then Creator took everything along. He carried away the underground house too, and
led away its inhabitants, the kala people. Those kala people were not cannibals.

The others, the kala-islanders, woke up, and, not finding the human skin, they
said, “Creator has come, and has taken our skin away. Let him have it: what do we
want it for?” Then the old kala looked out of the house, and, seeing that his daugh-
ter was missing, he said, “Since he took my daughter, we will, go to his house and
kill all his people.” The kalau started out for Creator’s house; but, as soon as they
approached, the reindeer threw themselves upon them. Then the kalau said, “Let us
go down underground, and enter the house from below.” They did so. They entered
the house from [177] under ground; but here they were assailed by the chamber-ves-
sel, the dishes, and other domestic articles. The kalau had to return. “It is impossible
to approach them; let us go back,” they said.

When they were gone, Creator said to Big-Light, “Take your wife over to her
parents.” Good-Kamak-Woman (Palkamakanaut) — that was the name of Big-Light’s
wife — said, “We must not go to my parents: they might eat my husband.” But Creator
said, “Never you mind. Go to them, they will not eat him.”

The young people started off. When they drove up to the house of the kalau, Big-
Light shouted to them, “Come out and meet your daughter!” But the kalau replied,
“We have no daughter. Creator stole her from us.” Then Good-Kamak-Woman herself
looked into the house, and said to her mother, “Here I am!” Then the kalau came out
to meet her. Good-Kamak-Woman said to them, “Don’t eat my husband! Creator has
sent you whale-blubber, seal-blubber, and meat. Eat that.”

“All right,” they answered: “we shall not eat your husband.” Big-Light and his wife
staid for a time with the kalau, and returned to Creator. Later on Creator sent word
to the kalau to come and live with him. “We will kill whales, and eat them together,”
he said.

The kalau went over to Creator’s, and settled there. Creator killed whales, and fed
the kalau with blubber, and they gave up eating human beings. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April, 1901.

30. How One-who-paints-his-Belly killed the Kalau.

It was at the time when Creator (Tenantomwan) lived. His son Ememqut made
himself a new pair of snowshoes, and said, “I am going to try them.” He put on his
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snowshoes and started. Suddenly he beheld a kala planing sledge-runners with an
adze. He said to Ememqut, “Eh, a guest has come!” Ememqut answered, “Yes, a guest
has come.” Then the kala said, “Turn around, there is somebody driving reindeer.”
Ememqut looked back and said, “Where?” At the same time the kala knocked him
over the head, and killed him. He dragged him home. Young-Kala (Qai-Kala) saw his
father, and shouted to his mother, “Go and meet father! he is carrying human flesh.”
They ate Ememqut up.

Creator said to his younger son, Big-Light (Qeskan’aqu), “Go and look for your
brother, he is staying away so long.” Big-Light went. He came up to the same kala.
“Ah,” said the latter, “a guest has come!” —“I did not come to pay a visit,” replied
Big-Light. “T am looking for my brother.” The kala said to him, “Turn around, there
is somebody driving reindeer.” [178] Big-Light turned around, and the kalau hit him
over the head with his adze, and killed him. He dragged the body home, and they
ate it.

Then Creator said to Illa, “Go and look for your cousin.” He went, and also came
to the same kala. “Ah, a guest has come!” said the latter. “I have not come for a visit,”
replied Illa. “I am looking for my cousins.” The kala said to him, “Turn around, there
is somebody driving reindeer.” He turned back, and the kala hit him also with his
adze, and killed him. The kala hauled him home, and they ate him.

Finally Creator said to his oldest son, One-who-paints-his-Belly (Napqakale),
“Go and look for your brothers.” He replied, “How eager you are, father! You made
me paint my belly wrong. Wait till I have painted my belly lengthwise and crosswise.
Then I will go.” After a little while he went out, put on a pair of dug-out canoes in
place of snowshoes, and went away. He reached the kala. “Aha, a guest has come!”
said the kala. “I am no guest for you,” rejoined One-who-paints-his-Belly. “I have
come to look for my brothers. It is you who killed them.” The kala said, “Turn around,
there is somebody driving reindeer.” — “Who will be driving there?” replied One-
who-paints-his-Belly. “I have come all alone.” He took the adze away from the kala,
killed him with it, carried his body to the kala’s underground house, and threw it
down. Then he went up to the place where the blood of his brothers was still visible,
kicked it with his feet, and they all arose alive. “Oh, you weaklings!” he said to them.
“Could you not take away the adze from the kala, and kill him with it, the way I have
done?” They all went home and continued to live as before, and the kalau ceased to
attack them. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 16, 1901.

31. How Miti and Creator fooled Each Other.
Creator (Tenantomwaon) lived in affluence. He had given his two daughters in mar-

riage, — one to Twilight-Man (Githilala‘n), and the other to Fog-Man (Yspamtala‘n).
His third daughter was still a little girl. When summer came, Creator caught two
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whales. Then he said to his wife, “How shall we celebrate the whale feast? We have
no berries. There is no one to pick them. Our daughters are away, and you cannot
go to gather them while you have to look after a small child.” He meditated a little,
then he added, “Well, I will go myself.” He took pails, put them into a plaited-grass
bag, and went away. Soon he heard voices, as if women were picking berries not far
from him. “I am all alone: how shall I pick berries? How am I to gather many?” He
thought a little, then he cut off his penis and testicles, transformed them into human
beings, and gave them his pails, saying, “Go and pick some berries; and he himself lay
down on the grass. The people whom he had made started [179] off, singing, “We are
grandfather’s, we are grandfather’s!” They went towards the place where the voices
were heard, and found Creator’s daughters there. Yineaneut guessed by their song
that her father was playing a trick, and said to them, “Sit down. We will pick berries,
and then you may take them to the old man.” The women gathered a plentiful supply
of berries, and handed them to Creator’s messengers, who took the berries to him.
Creator took them, re-transformed the people into the parts of his body, put them in
their places, and carried the berries home. “Here, I have brought some berries,” he
said to Miti; “and now I ought to go and dig roots for the pudding. Without it, the
whale feast is impossible.” He took the bags, with the mattocks for digging roots, and
went out again. Again he cut off his privates, transformed them into human beings,
gave them his bags and mattocks, and sent them to dig roots. They went, but they
did not dig roots. They only sang, “And we are grandfather’s, we are grandfather’s.”
Yineaneut met them again, recognized them, and said, “Sit down here. We will dig
roots for you.” The women dug roots, and sent the people back to Creator. Creator
re-transformed them, put them back in their places, and carried the bags with the
roots home. “Here! I have brought some roots,” he said to Miti. “We need nothing
else. Now we can celebrate the whale feast.” Miti and Creator made preparations for
the feast. They invited their daughters and all the Reindeer people.

Yineaneut said to her father, “I do not know who the three people were who came
to us while we were picking berries and digging roots. They were all bald.” Creator
answered, “Well, I sent my instruments. I was too lazy to go picking berries myself.”

Creator finished celebrating the whale feast. His daughters and the other guests
had gone home. Winter had come and gone, and summer had come again. The time
for fishing and hunting sea-mammals had arrived, and Creator said to his wife, “Stay
here with your daughter on the seashore, and put in supplies of seal and whale blubber
for the winter. I am going up the river in our skin boat with my sons to fish.” — “How
can I, a woman all alone with a little girl, put in supplies of blubber without the help
of men? How can I catch sea-animals?” asked Miti.

“Well,” answered Creator, “stay here, anyway: you can at least watch the house.”

So Miti with her little daughter remained at home, while Creator and his sons
went fishing up the river.

On the following day Miti got up, took her little tent along, and went to the sea-
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shore. She saw a ringed seal' swimming in the sea; and she shouted to it, “Come to
me! let us lie down together.” The ringed seal came ashore, and lay down with Miti
in her tent; but, as soon as it had gone to sleep, [180] Miti stunned it with a club arid
carried it home. On the following morning Miti went to the shore again, and saw a
spotted seal.” She said to the spotted seal, “Come here! let us lie down together.” The
seal came out on the shore, and lay down with Miti, but, as soon as it had gone to
sleep, Miti stunned it and carried it home. On the morning of the third day she went
again to the shore, and saw a thong-seal® in the sea; and she shouted to it, “Come on,
lie down with me!” The thong-seal came ashore, and lay down with Miti; but, as soon
as it had gone to sleep, Miti stunned it and carried it home.

On the fourth day Miti said to her daughter, “Now let us go out together. Take
along a harpoon for white whales.™ Her daughter took the harpoon, and they started
off. Soon they saw a white whale in the sea; and Miti called to it, “Come on! let us lie
down together.” The white whale came ashore, and lay down with Miti. As soon as
the whale had gone to sleep, Miti’s daughter took hold of the harpoon, and thrust it
into the whale. Then mother and daughter killed it, cut it to pieces, and carried the
blubber and meat into the storehouse near their home.

On the next day Miti said to her daughter, “Take some whaling-harpoons along
to-day.” She took the harpoons, and the two women went to the shore. Soon they
saw a whale in the sea; and Miti said to him, “Come ashore! lie down with me.” The
whale came ashore, and lay down with Miti; but, as soon as it had gone to sleep, Miti’s
daughter harpooned it, cut it up, and carried it over to the storehouse. After this they
did not go to the seashore any more.

When Creator came back from fishing, Miti said to him, “You and your sons
live by yourselves, and my daughter and I will live by ourselves. You may live on the
product of your labor, and we on that of ours.” Thus they lived in separate houses.

Once Creator said to his sons, “I am going to my wife to eat some whale-skin and
whale-blubber.” He went to his wife, and said, “Miti, I have come to eat some whale
skin and blubber.” — “Well,” she answered, “I will prepare a meal for you.” She went
outside, cut off her vulva, brought it into the underground house, and pounded it
up with some blubber. Creator asked, “What are you pounding?” She replied, “I am
pounding a whale’s lip.” She set the food before him. He ate of it and went home. Then
Miti said to her daughter, “I am going to my husband’s house to have some dried
fish. She went to Creator’s. He exclaimed, “Miti, have you come to pay me a visit?”
She answered, “Eh! I came to eat a little of your dried fish.” — “Well, I will prepare
a meal for you,” said Creator. He went outside, cut off his penis, brought it into the
underground house, and pounded it up. “What are you pounding?” asked Miti. “It
is a kind of fish,” answered Creator. “It is a long time since I have caught any of this

1 Phoca hispida.

2 Phoca Ochotensis.

3 Frygnatus Barbatus.
4

Delphinopterus leucas.
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kind. It tastes good.” He set the fish before her, and she ate of it, but immediately
recognized [181] it, and spat it out. Then Creator said, “Did I not fool you nicely?” She
replied, “You did not fool me, for I recognized what you gave me, and spat it out; but
you did eat my vulva.”
Then Creator said, “Well, Miti, let us stop fooling: let us live together again.” And
they again settled down together. That’s all.
Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 16, 1901.

32. The Kala-Woman and the Mouse Children.

The Mouse children were once playing, and Kala-Woman (Kalapaut), passing by, saw
them, caught them, and carried them home. She put them into her breeches, tied
them up, and hung them over the cross-beam of the underground house, saying, “Let
them ferment a little, then I shall eat them.” On the next morning Kala-Woman went
out, leaving the Mouse children hanging on the cross-beam.

Soon Fox-Woman (Yayac¢anaut) came. The Mouse children said, “Fox-Woman,
takeusdown.” — “How can I take youdown, you are too high up?” replied Fox-Woman.
But the Mouse children said to her, “Ask Cross-Beam to bend down, and say that in
return you will give it some mouse-fat.” Fox-Woman said, “Cross-Beam, get up still
higher. In return I will give you some mouse-fat.” Cross-Beam got up higher, and the
Mouse children began to cry. Then Fox-Woman said, “Cross-Beam, bend down to the
ground, I will give you some mouse-fat.” Cross-Beam bent down, and Fox-Woman
untied the breeches, let out the Mouse children, and told them to fetch some moss.
The little ones brought the moss, Fox-Woman filled Kala-Woman’s breeches with it,
and hung them up on the cross-beam again. Then Fox-Woman led off the Mouse
children, saying, “You go ahead, and I will brush away your footprints with my tail.”

Soon Kala-Woman came home, and wished to eat the Mouse children. She took
her breeches off the cross-beam, untied them, but found nothing inside but moss.
“These are Fox-Woman’s tricks, and nobody else’s,” she said. “I will run to her now.”
She went to Fox-Woman’s house, and said, “It is you who carried off my food-supply.”
—“No, not I,” replied Fox-Woman. “Don’t you see that I am sick, and am unable
to go out? I have fever. Just look into the chamber-vessel. How red with blood my
urine is!” Kala-Woman looked, and said, “Yes, that is right.” As a matter of fact, the
chamber-vessel contained a decoction of alder-bark prepared by Fox-Woman. “There
is a high cliff facing the sea: go there. I always empty my chamber-vessel there.” Kala-
Woman took the chamber-vessel and went out to empty it. Fox-Woman ran stealthily
after her. Whenever Kala-Woman heard her [182] steps and looked back, Fox-Woman
would turn into a bush. When Kala-Woman reached the cliff and emptied the vessel,
Fox-Woman pushed her from behind, and she was hurled to death. Fox-Woman
herself fell down, but had time enough to jump into the water, and was not killed.
When she got ashore, she was all wet, and began to dry herself. She pulled off her
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skin, took out her eyes, took off her vulva, and hung them all up to dry. Then she lay
down in the sun, and fell asleep.

About that time Creator said to Miti, “I am going to take a walk on the seashore.”
He went. He came to the shore, found the sleeping Fox-Woman, and resolved to make
fun of her. He took some water in his mouth, poured it into the vagina of Fox-Woman,
and burst out laughing. His laughing woke Fox-Woman up, and in her fright she
started running without having time to take her eyes along. She ran without knowing
whither. Suddenly she felt some bilberries (Vaccinium uliginosum L.) under her feet.
She said to the berries, “Give me some eyes.” She was given two berries. Fox-Woman
put them into her empty eye-sockets. She could see a little, but everything appeared
as in a haze. She ran on farther, and found some mountain-cranberries (Vaccinium
vitis ideea L.). She said to these berries also, “Give me some eyes.” She was given two
berries. Fox-Woman put them into her eye-sockets in place of the bilberries; and now
she could see better, but everything appeared red to her. She ran farther, and found
some black crow-berries (Empetrum nigrum L.). “Give me some eyes,” Fox-Woman
said. She was given two berries. She set them in place of the mountain-cranberries,
and ran home with them. There she said, “Creator has frightened me. I am going to
play a trick on him in return.” She went to the place where Creator used to go out
sea-hunting, and transformed herself into a little boy. Soon Creator came, carrying a
seal-stomach filled with fat. As soon as the boy saw Creator, he began to cry. Creator
thought to himself, “I will take the boy home, and bring him up like my own son.”
He put him on his shoulders and carried him toward his home; but Fox-Woman
drank all the fat from the stomach, jumped off Creator’s shoulders, laughed, and said,
“Creator, you frightened me so much that I ran away without my eyes, and now I have
fooled you.” — “Well, you will not fool me again,” said Creator. “Yes, I will!” replied
Fox-Woman.

After some time Creator went again for seal-fat. He filled his mouth with fat,
that Fox-Woman might not steal it again. Suddenly Fox-Woman came running to
meet him, and exclaimed, “I bring you news!” Creator could not control himself any
longer, spat out the fat, and said, “Tell me what kind of news.” Fox-Woman replied,
“Well, you said I would not fool you again.” That’s all.

Told by Yocigavyinin, a Reindeer Koryak man, in camp on Topolovka River, April 16, 1901. [183]
33. How Yineaneut married a Dog.

Once Creator (Tenantomwan) said to his daughter Yineaneut, “Go and feed our dog.”
She went to feed it, but the dog refused to take any food. He only threw himself upon
her and embraced her. She went to her father, and said, “The dog does not want to eat,
he only throws himself upon me.” But Creator said, “Never mind! try once more.” She
obeyed, but the dog again threw himself upon her. After this he came to Yipgeapeut
at night, and lay down with her. Finally Creator said, “The dog must be killed.” The
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people killed him, and threw his body away; but as soon as it grew dark, he came to
life, and again came to Yineaneut. Then Creator said, “Throw him into an ice-hole.”
He was thrown into an ice-hole; but at night he came to Yineaneut all wet. Then
Creator ordered the people to cut the dog to pieces, and to throw the body into an ice-
hole. They cut him into small pieces, and threw them into the ice-hole; but at night he
came back to Yineaneut in the form of a man. Then he married her.

Yineaneut’s cousin Kalu envied her. She went out to their dog, but he did not
throw himself upon her. She went into the underground house, however, and said,
“The dog is throwing himself upon me;” but nobody paid any attention to her words.
At night she took the dog into the house, and put him down by her side. The dog tried
to escape, but she kept him. On the following morning Kalu said to her people, “The
dog came to me in the night, throw him into the water;” but nobody threw the dog
into the water. Then she went herself and threw the dog into the ice-hole. The dog was
drowned. Kolu waited for him at night, but the dog never returned.

Yineaneut’s husband went hunting, and killed wild reindeer; and Kolu remained
single. Thus she lived. That’s all.

Told by Qaicivanten, a Reindeer Koryak woman, in camp on Topolovka River, April 17, 1901.
34. How Creator stole Fish from the Reindeer-Breeders.

Creator (Tenantomwon) sent his reindeer-herd into the mountains for the summer,
and he himself remained on the river. There was no fish in the river, and he was
starving. The Reindeer people who had gone up the river had good luck in fishing.
Creator followed them. When he was near them, he went into the woods, cut off his
penis, transformed it into a raven, and said, “Fly to the Reindeer people, and bring
me the dried fish that they have hung up.” The raven flew to the Reindeer people, and
at night stole their dried fish. He carried it into the woods to Creator. In the morning,
when the Reindeer people arose, they asked each other, “How did it happen that [184]
our fish disappeared?” but they never discovered the cause of it. Creator put his penis
back in its place, carried the fish home, and thus put in a supply of food for the entire
summer. When the snow had fallen, Creator’s sons drove the herds back, and he was
no longer in need of food. That’s all.

Told by Neunuto, a Reindeer Koryak woman, in camp on Topolovka River, April, 17, 1901.
35. How Creator ate the Winter Supply of Berries.

Creator (Tenantomwan) was once left without tobacco. “I am going to town for some
tobacco,” he said. He got ready for the journey. He left the house; but, instead of going
to town, he went from the roof of the underground house down through the roof-
opening into the porch,' and ate the berries which had been gathered by the women

1 Seep. 14, Footnote 4.
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and stored there for winter use. He staid there for several days; and his people were
waiting for him, and wondering why he was staying away so long. Finally they said to
Miti’s brother, Little-Charm-Man (Iklemtsla‘n), “Try your shamanistic powers, and
find out what has happened to the old man.”

He pronounced his incantations, and said, “My breath is being drawn toward the
porch.” They went to the porch, and found Creator there, sitting with his hand in the
bag of berries, and eating. They said to him, “Didn’t you go to town? We have been
waiting for you, and now you are sitting here.” He replied, “I have come back from
town, and came in here first to have some berries after the insults I received from the
Russian chief, who scolded me.” They asked him, “What did the Russian chief say to
you?” He answered, “He called me a seal-skin thimble.”

Told by Neunuto, a Reindeer Koryak woman, in camp on Topolovka River, April 17, 1901.

36. Tricks of the Fox.

Once Fox (Yayol) said to his children, “I am going to get some eggs.” He went to
the woods, and saw an Eagle’s nest on a tree. He put some grass-stalks into his ears,
knocked with them over the tree, and said to Eagle, “Throw me down an egg. If you
don’t, I will knock the tree over with these stalks, and break it.” Eagle became fright-
ened, and threw one egg down. “Throw down another,” said Fox. “That’s enough.
I will not throw down any more,” replied Eagle; but Fox said, “Throw it down. If I
knock down the tree, I will take them all.” Eagle was frightened, and threw down
another egg. Then Fox laughed, and said, “I fooled you nicely. How could I have
knocked down a whole tree with these small stalks of grass?” [185]

Eagle grew angry, threw himself upon Fox, grasped him with his talons, lifted him
in the air, flew out to sea, and threw him down upon a solitary island. Fox remained
on that island. He lived there, and thought to himself, “Am I really going to die on
this island?” He began to utter incantations; and seals, walrus, and whales appeared
near the island. “What are you talking and singing about?” they asked Fox. “This is
what I was singing and talking about,” Fox replied: “are there more animals in the
waters of the sea, or on the dry land?” — “Certainly there are more in the waters of
the sea,” the sea-animals said. “Well, let us see,” said Fox. “Get up on the surface of
the water, and form a raft from this island to the land; and I will take a walk over you,
and count you all.” They all came up to the surface of the water, and formed a raft;
and Fox ran over their backs, pretending to count them, but, as soon as he reached
land, he jumped ashore and went home.

On his way Fox met Bear, who was Fox’s cousin. Fox asked him, “Cousin, do you
fear anybody on earth?” —“No, I fear nobody,” answered Bear. “Not even the two-
legged ones?” asked Fox. “I am not only not afraid of them, but I am in search of
them, for I eat them.”
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Fox ran ahead, and met two men. He said to them, “Follow me, I will show you a
Bear. He says that he is not afraid of you. I will run ahead, and lead him to meet you.”
Fox went and brought Bear. The men shot arrows from their bows, and wounded
Bear. Both Bear and Fox fled. Fox said to Bear, “Let me treat your wound, and I will
soon cure you.” Fox heated a sharp stone, and pushed it into the wound. Bear died.
Fox cut him up, carried the meat home, and said to his children, “Here, I have killed
a bear.” That’s all.

Told by Neunuto, a Reindeer Koryak woman, in camp on Topolovka River, April 17, 1901.
37. Creator’s Fight with the Kalau.

Once Creator (Tenantomwan) said to Miti, “I am going to fetch some timber. Our
sledges are old, I have to make new runners. We may have to change our camp soon.”
He went to the woods. Suddenly he saw an underground house, from the opening of
which smoke was rising. “I will go into this house,” thought Creator. “I feel hungry;
I will eat something there.” He went into the underground house; and the kalau who
lived there said, “Aha, food has come of its own accord!” One of the kalau asked Cre-
ator, “Do you grow fat, or not?” — “I usually grow so fat from good food that my fat
just hangs down, and grease runs from my fingers.” When the old kala heard this, he
said to his children, “Let us give him good food, let him grow fat: he will taste better
then.” Thus the kalau began to fatten Creator, [186] and looked after him well. They
would not let him outside without a guard, lest he might run away. Once Creator
went outside together with the old kala. The latter had made an adze; and Creator
said to him, “Give me your adze, I will sharpen it for you.” The kala gave his adze to
Creator. Creator sharpened the adze, and said to the kala, “Look! there is a flock of
geese flying.” When the kala looked up, Creator cut off his head with the adze. Then
he fled. He came home running, and said to his sons, “Let us move from here quick.”
His sons asked him, “Why so quick?” He said to them, “I got to the kalau. They were
fattening me in order to kill me; and I have killed the old man who was watching me,
and run away. Now his sons will pursue us.”

The kala’s sons were not at home when Creator killed their father. They had gone
to the Reindeer Koryak, hunting for human flesh. When they returned home, and
saw that their father had been killed, they ran in pursuit of Creator.

Creator appealed to Universe (Nainonen), and said, “The kala’s sons are pursuing
me. What shall T use to defend myself? They have arrows with eyes, which direct their
course so that they will hit every time.” Universe gave him an iron mouth, and said,
“Catch their arrows with this mouth.”

The kala’s sons caught up with Creator, and fought with him. As soon as they
would send an arrow, he would catch it with his iron mouth. Thus they shot all
their arrows; and Creator caught them with his mouth, and swallowed them. Being
without arrows, the kalau ran away.
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Afterward Creator spat out all the arrows, and gave them to his sons. They hunted
wild reindeer with them. As soon as they shot an arrow, it would fly of itself on the
reindeer. They killed off the kalau with these arrows, and people ceased to fear them.

Told by Neunuto, a Reindeer Koryak woman, in camp on Topolovka River, April 17, 1901.

38. Ememqut and the Wolves.

Once Ememqut said, “I am going to drive with my wife to cousin Big-Light’s
(Qesken’aqu) to pay him a visit.” Big-Light was the son of Brother (Qaitakalnan),
who was Creator’s brother.

They went, lost their way, and got into a settlement of the Wolves. It was the
Wolves who had caused this to happen, because previously Ememqut had killed
many wolves. “Now,” the Wolves said, “we will not let you off: you have killed many
of our children.” — “Well, I am in your hands now,” said Ememqut. “Kill me.”

The Wolves conducted Ememqut and his wife into their underground [187] house.
They would. not let them outside without a guard. The Wolves did not go to sleep at
night, but kept watch over Ememqut and his wife, because they wished to kill them
in the morning. But Ememqut caused the Wolves to fall sound asleep, and he and his
wife escaped. When the Wolves woke up in the morning, and saw that Ememqut and
his wife were gone, they ran in pursuit of them. When Ememqut saw that the Wolves
were catching up with them, he produced a chip of wood from his bosom, and threw
it behind him, and it turned into a dense forest. The Wolves, however, made their
way through the forest. Then Ememqut took out a pebble, and threw it back over his
shoulder, and a high mountain-ridge arose between them and the Wolves; but the
Wolves got across the mountain-ridge. Then Ememqut took out his arrow with eyes,
shot it at the Wolves, and it killed off all of them. Thereupon Ememqut went on his
way to Big-Light’s. That’s all.

Told by Neuputo, a Reindeer Koryak woman, in camp on Topolovka River, April 18, 1901.
39. How Ememqut took a Kala’s Wives.

Envious-One (Nopaivata¢non) was Ememqut’s cousin. He was practising for the
races, and one night he ran a very long time in order to exercise his legs. Suddenly he
noticed that he had run up to the underground house of a kala. Cautiously he got up
on the roof, looked into the opening, and saw the kala sitting with two pretty wives,
one on each side of him. Then he ran home. He entered his underground house, and
told his cousin Yineaneut what he had seen. Ememqut heard him talking, and asked
Envious-One what he was talking about. “Nothing,” answered the latter. “Nothing!”
said Ememqut. “I heard you tell her that you had found a kala sitting with his two
pretty wives.” — “Yes, I found him. But you cannot get his wives,” replied Envious-
One. “He is stronger than you.” — “Yes, I will take them,” said Ememqut.
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He assaulted his cousin Kalu, killed her, cut off her leg, and went to the kala with
her leg. As soon as he arrived, he swung the leg before him. This made the kala sick,
and he died. Then Ememqut carried off his wives to his house, and married them.
He brought Kalu’s leg along, put it back in its place, and revived Kalu. Then he went
outside, pulled out the post to which the dogs used to be tied, and reindeer came
from the hole he had made. A large herd came out, and Ememqut lived in affluence.
That’s all.

Told by Neunuto, a Reindeer Koryak woman, in camp on Topolovka River, April 18, 1901. [188]
40. The Wind People.

It was at the time when Creator (Tenantomwon) lived. Once a violent snow-
storm broke out, and it blew incessantly. Creator got ready to go to Wind-Man’s
(Katohamtoala'n) village to find out why the storm was raging so incessantly. He took
a skin boat instead of a sledge, to which he hitched mice instead of reindeer, and he
started. He came to the village of the Wind people (Katsynamyssa'n). All the inhab-
itants of the village surrounded him, and laughed at his sledge and reindeer. “How
will you carry off our presents on such reindeer?” they asked. “Just put them into the
boat, and do not mind how I carry them off.” The Wind people took out all the food
and clothes they had, and loaded the skin boat heaping full. Creator drove back his
mice, which dragged the loaded skin boat home, and then returned to the village of
the Wind people. They loaded his skin boat again, and he carried off everything they
had. Creator’s mice gnawed oft all the straps of the Wind people’s sledges and of the
harness. The Wind people could not drive any more, and the snow-storm ceased.
That’s all.

Told by Qaicivanten, a Reindeer Koryak woman, in camp on Topolovka River, April 18, 1901.
41. Toleq the Fox.

There was a Fox. His name was Toleq. Once upon a time he went fishing with a frame
net. He came to the river and set the net. Soon a Bear came to the opposite bank, and
shouted to Fox, asking him, “Where is your ford?” Fox pretended not to see or hear
him, and kept on singing, shouting, and repeating, “What a lot of mosquitoes! Oh, I
am bitten by them all over!” Bear shouted still louder, “Hey! I shall cross to the other
side, and kill you, if you do not listen to me.” Then Fox answered, “Well, I have been
calling you for a long time. There is a ford up yonder.” Bear crossed the river, came to
Fox, and said, “What a lot of fish you have! Give me your net. I shall catch still more.”
Fox gave him the net. Bear went into the water and set the net. At the same time Fox
made an arrow out of urine, and a bow out of excrement, and shot Bear in the side.
He wounded him, and shouted, “The Chukchee are assailing us!” Bear got out of the
water with difficulty. Fox said, “Let me cure you.” He heated a stone and put it into the



224

wound. Bear screamed, “Oh, how painful! You are killing me.” Fox answered, “No,
as soon as the pain is over, you will feel better.” But Bear soon fell down dead. Fox
heated some stones red-hot, and broiled the bear-meat, saying, “I will broil the meat,
and then take it home.” Suddenly, however, a Wolf ran up to him, and said, “Give me
some [189] of your meat?” Fox replied, “Indeed, I killed a bear. Just wait until the meat
is done, then I will give you some.” Wolf waited until he became sleepy. He said to
Fox, “I am going to take a nap. Wake me up when the meat is ready.” As soon as Wolf
was asleep, Fox took all the bones, put them together, and tied them to Wolf’s tail.
Then he struck him in the belly, and shouted, “Get up! The Chukchee are assailing
us.” Wolf jumped up, and, not being quite awake, fled at once. The bones on his tail
rattled as he ran along, and he ran faster and faster until his strength gave out. Then
he stopped, looked at his tail, and saw the bones that were tied to it. “Well,” said he,
“Fox has fooled me. I'll get even with him when I find him!” He entered his house,
took some pieces of dried fish, and went in search of Fox. He saw him at a distance,
and scattered the pieces of fish on the ice. Fox found them, ran home, and said to his
brothers and sisters, “I found some pieces of fish on the ice: let us go and pick them
up.” They all followed him. Suddenly they saw Wolf approaching. They were about to
run away, when Toleq said, “Don’t run away! Let him come near us, we can always get
away from him: he is not as fleet of foot as we are.” When Wolf approached, the Foxes
began to pass water. Their urine ran under them, so that their tails froze to the ice.
Only the old Master Fox ran away, because his tail was not shaggy, having lost most
of its hair. Wolf stunned the Foxes with a club, and killed them.

In the World of the Dead (Nenenqal) Toleq said to his brothers and sisters, “I will
tell you a story.” He said, “Creator lived. Once he said to Miti, ‘Make some pudding.’
She obeyed, and they began to eat.” Suddenly Toleq shouted, “Get up!” and his broth-
ers and sisters got up, and all ran home.

When Wolf learned that the Foxes had revived, he went to Bear, and said, “Let us
go and kill Toleq: he roasted and ate your brother.” Bear and Wolf set out in search of
Toleq, who said to his brothers and sisters, “Boil some fish-glue for me.” They obeyed.
Toleq took the glue and glued up one of his eyes, made his face crooked on one side,
bent his leg, and glued it so that it should stay in that position. Then he went out to meet
Bear and Wolf. “You are not looking for me, I suppose? There are many Tolegs about

in this country. Was your Toleq blind in one eye?” — “No,” answered Wolf, “he was
not.” — “Did he have alameleg and a crooked mouth?” continued Fox. “No,” said Wolf,
“he was not lame, and-his mouth was straight.” — “Then it must have been another

Toleq. Why, then, did you come to kill me?” Then Wolf and Bear left Toleq, saying,
“There are many Foxes in this country: let us go and seek the right one.” That’s all.

Told by Neunuto, a Reindeer Koryak woman, in camp on Topolovka River, April 18, 1901. [190]
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42. How Creator saved his People during a Famine.

It was at the time when Creator (Tenantomwoan) lived. All his sons went hunting wild
reindeer. They took along with them their herd of domestic reindeer. Creator was
unsuccessful in fishing, and his family was starving. Finally he said to his wife and
daughters, “Let us move away from here. If we remain here, we shall die of starvation.
Let us take no unnecessary things along, only our wearing-apparel and our tent: that
is all.”

Creator’s daughters asked him, “Where shall we go?” — “Just take your travelling-
bags along. I will tell you afterward where we are going.”

When they got their bags ready, and put them on their shoulders, Creator said to
his wife and daughters, “Now let us each put his head into his anus.” Creator and his
daughters did accordingly; but Miti put it into her vagina instead of her anus. Then
every one of them commenced to live inside of himself. Creator arranged it so that
they could see one another; but they could not see Miti, for she had gone the wrong
way. Creator said to his daughter, “Miti must have gone to live on another stream.”
They called to her, “Miti, where are you?” She replied to their call, “I went along a
bright stream.” Then Creator said to his daughters, “Stay here and wait, and I will
go and bring your mother.” He pulled out his head from his anus, and saw that Miti
had pushed her head into the wrong place. He pulled her head out, and pushed it into
her anus, and put his own head back into his anus. Then they all found themselves at
the same place with their daughters. They caught some salveline (Salvelinus Malma
Walb.). Creator ordered them to eat the fish, but not to cure it. Thus they lived for a
long time.

Ememqut and his brothers came back from hunting. They brought along a great
many wild reindeer that they had killed, and also drove back Creator’s herd of domes-
tic reindeer; but no one came out of the underground house to meet them. Ememqut
said to his brothers, “Go and let the reindeer off to pasture, meanwhile I will go down
and see what has happened. It looks as if they were all dead.” Ememqut descended
into the underground house, and saw his father, mother, and sisters all sitting coiled
up, with their bags on their shoulders, and each with his head in his anus. He pushed
them, and they pulled out their heads. They had been feeding on their excrement
inside of their intestines, and this was what they called their salveline. Miti came out
with a piece in her hand. Ememqut looked at them, began to spit, and said, “Fy! you
have been eating excrement.” But Creator said, “Had we not eaten our excrement, we
should have died of starvation long ago.”

Thereupon they ate the wild reindeer, and slaughtered the domestic ones. Thus
they commenced to live on nice food. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 18, 1901. [191]
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43. How the Dead punished some Noisy Boys.

There was such a large village that one end of it could not be seen from the other
end. There were many boys and young men in the village. They were always playing
games. They would play all night long. In the same village there lived an old woman,
who also had a boy. She said to him, “Play with the children during the day, and in the
evening come home to sleep: don’t play at night.” The boy minded her; and as soon
as the sun had set, he would leave the play-ground and go home to sleep, while the
other children would play until late at night. Once they played about so much that
they nearly broke the old woman’s underground house.

One night when everybody in the village was asleep, the old woman heard a dog
bark. She went out to look for it, but when she was outside she did not hear any-
thing. She returned into the house, and again heard the dog barking, even nearer
than before. After some time she again went out, but could not hear anything there.
She returned into the house, and again heard the dog bark, still nearer than before.
She sat awhile, and suddenly saw a kala come out of the ground. He had a human
face and a dog’s body. The kala asked the old woman, “Does your boy play late at
night?” — “No, he goes to bed at sunset; but the other boys and young men don’t go
to bed at night. The eyes of the old people are sore, for they cannot get any sleep.” The
kala said, “The ancient people, that is, the dead (peninelaw), have sent me to kill all
the young men.”

Thereupon the kala disappeared under the ground. When outside the house, he
emerged from under the ground and began to kill the people. He broke the under-
ground houses one after another, killed the people, and dragged their bodies out.
Thus he killed all the inhabitants of the village in a single night.

The next morning the old woman got up, went outside, and not a single voice was
heard. She went into the broken houses, and did not find any people. Only the traces
of the blood of the killed were seen leading away from the village. The old woman
went home, took a bag and a knife, and went off, following the bloody tracks. When
she found the bodies of the people, she cut off their little fingers, took them back
to the village, and let them down into the underground houses. In the evening she
herself and her son went to bed, as usual. On the following morning they arose, and
discovered that all the people had come to life; but they talked so quietly that their
voices could hardly be heard. The youths ceased playing at night. From now on, the
people of all the underground houses invited the old woman to their houses; while
before they would not let her in, notwithstanding her [192] entreaties. The old woman
said, “T will live alone, as before.” The people said to her, “If you had not revived us,
we should all of us be dead.” Thus they lived. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 18, 1901.
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44. How Sculpin-Man ate his Companions.

Sculpin-Man' (Ilakamtela‘n) and Dog-Salmon-Man? (dnemtslan) lived in one vil-
lage. Salveline-Man® (Vitomtila'n) and Tom-Cod-Man* (Vaxnemtila‘n) lived with
them.

Once Sculpin-Man said to Dog-Salmon-Man, to Salveline-Man, and to Tom-
Cod-Man, “Let us go and hunt wild reindeer.” They went hunting, but they did not
take any provisions along. They walked all day, and did not kill one reindeer. “Now
we have to go to sleep without having had any food,” they said. They stopped for the
night, built a fire, and, hungry as they were, lay down. Sculpin-Man took a piece of
wood and began to whittle out a pointed stick. Dog-Salmon-Man and Salveline-Man
asked him, “What are you doing there?” Sculpin-Man replied, “Eh! nothing, it is just
a stick to beat out my fur coat.” — “No,” they rejoined, “you are getting ready to broil
something, perhaps some fish.” — “What kind of fish should I broil?” said Sculpin-
Man. “Where should I get fish?” They went to bed; and as soon as they had gone
to sleep, Sculpin-Man got up, took Tom-Cod-Man, killed him, put him on his spit,
broiled him, and ate him. On the following morning Dog-Salmon-Man and Salve-
line-Man got up; and, since they did not find Tom-Cod-Man, they said to Sculpin-
Man “Where is our comrade?” Didn’t he go somewhere?” — “Why do you ask me?”
Sculpin-Man replied. “He may felt like going home, and has left us.” Sculpin-Man,
Dog-Salmon-Man, and have Salveline-Man went on, but did not procure any game
on that day, either. They were very hungry when they settled down for the night.
When they were getting ready to go to bed, Sculpin-Man again began to whittle a
piece of wood. “What are you doing there? What do you want to roast?” asked Dog-
Salmon-Man and Salveline-Man. “This is a snow-beater for my fur coat,” replied
Sculpin-Man. When his friends had gone to sleep, he got up, killed Salveline-Man,
broiled him on the spit, and ate him. On the following morning, when they arose,
Dog-Salmon-Man asked, “Where did Salveline-Man disappear to?” — “Perhaps he
went home in the night,” answered Sculpin-Man.

Sculpin-Man and Dog-Salmon-Man went on, and killed no game on that day,
either. They stopped for the night, and Sculpin-Man again began to whittle out a
stick. Dog-Salmon-Man said to him, “You seem to be preparing [193] to broil fish:
are you not going to broil some dog-salmon?” — “Where should I get fish around
here? I simply wish to beat my fur coat.” When Dog-Salmon-Man had gone to sleep,
Sculpin-Man killed, broiled, and ate him. On the next day he arose and went back
home. When he came to his village, the inhabitants asked him, “Where are your
comrades?” He replied, “I wrestled with them and overcame them, — Tom-Cod-Man

1 Cotus quadricornus.
2 Salvelinus malma Walb.
3 Oncorhynchus keta.

4  Eleginus Navaga.
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at our first halting-place, Salveline-Man at the second, and Dog-Salmon-Man at the
third.” The inhabitants of the village understood that Sculpin-Man had eaten his
comrades. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 18, 1901.

45. Yineaneut’s Adventures and Creator’s Tricks.

A daughter, Yineaneut, was born to Creator (Tenantomwan). Miti, his wife, kept her
separate from her birth up. She put her into a little hut placed upon a tall tree near
the river. There Miti used to carry food to her. She did not nurse her herself, but she
would let her suck a nipple cut off from a reindeer-doe. Thus Yineaneut grew up in
her little house.

Every year the spring overflow of the river would little by little undermine the
bank, so that the ground near the tree upon which Yineaneut’s little hut stood gradu-
ally crumbled away, and the tree finally fell into the water. The little hut broke to
pieces; and Yineaneut fell into the water, and was carried down the river by the
current. At that time the Fish-Men (9nemtsla‘nu)' were going down to the sea on a
raft, and they beheld Yineaneut. The old Fish-Man said to his sons, “Quick! catch that
girl! One of you will marry her.” They dragged Yineaneut out of the water, put her on
the raft, and went on. Fish-Man’s oldest son, whose name was Qeta (i. e., dog-salmon,
Oncorhynchus Keta), married Yineapeut. Soon the Fish-Men went ashore. Reindeer
people lived not far from the shore, and the Fish-Men went to their camp. Only the old
Fish-Woman (9nemneut) and Yineaneut remained on the raft. The old woman said to
her daughter-in-law, “We have nothing to go for, they will bring our food over here.”

At the camp one of the Reindeer people, Twilight-Man (Githilala‘n), asked the
Fish-Men, “Whom have you left on your raft?” Qeta replied, “My wife and mother are
left there. My mother is very old: she is unable to walk far.”

As soon as he heard this, Twilight-Man stopped eating, jumped out of the tent,
and ran to the raft. He came running to the women, grabbed Yineaneut, carried her
to his house, and hid her. The old Fish-Woman cried to [194] her son, “Qeta, your wife
is being carried away!” The Fish-Men came running, and the old woman told them
that Twilight-Man had stolen Yigeapeut; but the Fish-Men did not look for her, and
continued on their journey to their own country, in the sea.

Once Creator said to his wife, “Go to see your daughter, take some food to her. I
am always thinking of her.” Miti took some food and went to Yineaneut’s hut; but she
soon returned, and said to her husband, “The tree fell into the water, and was carried
off by the current, together with Yineapeut.” — “No wonder that I think of her all the
time!” said Creator. “It didn’t use to be that way with me before. Well, nothing can be
done now: we cannot get her back.”

1 9nem means “fish” and also “dog-salmon,” for the latter is regarded as the genuine fish. Other
Koryak names for dog-salmon are qetaget and logi-anan (“genuine fish”).
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Soon Yineaneut gave birth to a son, whom she had conceived from Twilight-Man.
She said to her husband, “Father and mother are no doubt thinking that I have been
drowned: it would be nice if they could see me and my son.” Twilight-Man’s father
heard what she had said, and asked his son, “What did your wife say to you?” He
replied that she would like to have her parents see her. “Well, take her over to her
father and mother’s,” said the old man. “Let them not grieve over her. They may think
that she has perished.” Twilight-Man prepared for their journey. Yineaneut made
some pudding. At last they started off with a. long train of reindeer-sledges.

They drove up to Creator’s house. Illa went outside, saw the train, and called to
Miti, “Come out! your daughter is coming!” — “Which daughter?” replied Miti. “The
one who was carried off by the water.” — “Look here! they have come,” said Illa. “Take
out a fire-brand.” Miti took out a firebrand; but when she had climbed halfway up
the ladder, Kalu upset it, and Miti fell back into the underground house. Kalu set the
ladder back, and was the first one to meet them. Then Miti came out with her fire-
brand. Then Twilight-Man slaughtered some reindeer. Creator also slaughtered a few
of his reindeer. Twilight-Man and his wife staid at Creator’s for some time, and then
drove back home; and Creator with his sons remained at his place.

Summer came. Ememqut and his brothers went to sea, hunting seals, white
whales, and whales; Creator staid at home to put in a supply of wood.

One morning Creator went out to gather wood. He was walking along, saying to
himself, “Pshaw! I am so tired! I am sick of carrying wood.” He strolled along the
seashore. There he found two dead dog-salmon. They were old, and had many teeth.!
They had been carried out to sea by the river, and then cast ashore by the waves.
Creator came up to the fishes, kicked them with his foot, and said, “Become father
and mother to me.” They turned into an old man and an old woman, and Creator
became a young [195] girl. He stamped the gravel on the seashore with his foot, and
it became a reindeer-herd. Creator said to the old people, “Let us move over to my
house: my son will come to look for me, and I will fool him.”

The old people obeyed, and stopped not far from Creator’s underground house.
Ememqut and his brothers came home from hunting. Miti said to her son, “Father
has been gone quite a while: he went for wood, and has never come back. We have
been a long time without wood. A bear must have devoured him.” Creator’s sons
started out in search of their father. They went to the seashore where he used to get
driftwood, and found his footprints on the sand of the beach; but when they came
to the open plain, the traces disappeared. They gave up their search and went home.

Once Ememqut said to his mother, “I am going up that hill to see if there are not
some wild reindeer there.” Ememqut went. He reached the top of the hill, and saw a
tent and a herd of reindeer grazing around it. He approached the tent. A young girl
was sitting outside, and was scraping a reindeer-skin with a scraper. The girl said,

1 The salmon Oncorhynchus die after spawning. They change their looks and “grow old,” as the
Koryak say. The head becomes bigger, and large teeth appear in the lower jaw.
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“Aha! a guest has come! — Where you are going to?” — “I am not a guest,” Ememqut
replied. “I am looking for father.” — “Why are you looking for him?” said the girl. “He
is a sly old fellow. He has played a trick on you and gone off somewhere far away. Stop
looking for him. He will come back. The bears will not eat him up.”

“First I will go into your tent and take a rest,” said Ememqut. “Come in,” said the
girl, “I will treat you.” She slaughtered a reindeer, cooked the meat in a large pot, and
set it before Ememqut. He ate some of it and went home. Then he said to his mother,
“Some Reindeer people are camping on the hill, — an old man and an old woman and
their daughter. The girl looks exactly like father when he was young.” — “Go there
once more and look: it may be that it is he himself,” said Miti.

On the next day Ememqut went up the hill with his brothers. When they arrived,
the girl grew angry. “It looks as if they had guessed my trick,” thought Creator.
However, the girl slaughtered a reindeer, and set the meat before the guests. Big-Light
(Qeskon’aqu) noticed a little bell hanging on the cross-pole of the sleeping-tent. He
went up to look at it; but the girl cried, “Don’t touch the bell! When guests come, they
touch everything. You must not touch it.” After that she fed them quickly, and sent
them off home. They arrived home, and said to their mother, “If father had ever told
us that he had a sister, we should think that that girl was his sister. But Miti replied,
“It is he himself. Let us all go together and call on them to-morrow.”

On the following day, Miti turned into a young man. She went to the camp with
her sons. When they arrived, Creator thought to himself, “They have come again
to-day, and in greater numbers than yesterday.” The newcomers said to the girl, “Your
folks will surely move away from here soon, [196] and we have said to one another,
‘As long as the camp is near us, let us pay them a visit.” — “Come into the tent,”
answered the girl. She slaughtered a reindeer, and cooked the reindeer-meat. Then
she said, pointing to Miti, “This is the first time that I have seen this man.” Ememqut
said, “This is a Reindeer man. He came to serve for Miti.” The girl said, “Miti is an
old woman, and bad-looking. Why should he work for her?” But Miti replied, “I
heard that the old man got lost, and Miti had become a widow: so I came to take
her.” —“What do you want to take her for?” the girl repeated. “She has daughters.
Why does she not give you one of her daughters? Her old man will surely come back.”

At that time Big-Light noticed two little bells and a needle-case hanging on the
cross-pole of the sleeping-tent, and began to play and rattle with them. They were the
penis and testicles of Creator. When Big-Light noticed this, he shouted, “Don’t touch
these things! Their root is in my heart.”

Then Miti touched them. Creator again shouted, “Don’t touch them!” but she did
not mind him. Creator shouted again and again; and finally his voice changed to his
own voice, and his tent turned into a rock. Instead of the old people, two dead dog-
salmon were lying on the ground again, and Creator appeared in his real shape. But
Miti still continued to be a man. Then Creator’s sons conducted him home; and Miti
ran ahead, became an old woman again, and sat down in her place.
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When Creator entered his underground house, he did not go up to Miti, but sat in
another place. She said to him, “You have been away for such a long time, didn’t you
long for me? Why do you sit down so far from me now?”

”Well,” Creator replied, “I will sit here, since a Reindeer man is working for you.”
She said to her husband, “Who should serve for me! It was I myself who appeared as
a young man. You were fooling me, and I fooled you still more.”

Thereupon Creator went up to her, and they lived as before. Creator caught a
whale, and Yineaneut came with her husband to attend the whale feast. That’s all.

Told by Tykken, a Reindeer Koryak woman, in camp on Topolovka River, April 19, 1901.

[197]
IX.—MYTHS OF THE MARITIME KORYAK
OF THE WESTERN SHORE OF PENSHINA BAY.
Villages Big Itkana, Paren, Kuel, and Mikino.

46. The Daughter of Floating-Island.

It was at the time when Big-Grandfather (Aci¢en’aqu) lived. He had a son Ememqut.
Their neighbor Envious-One (Nopaivata¢pen) would play tricks of all kinds to
spite Ememqut. Whatever Ememqut put down, Envious-One would break. When
Ememqut brought ice to his house, Envious-One would get behind the sledge, and
break the ice into small pieces. This vexed Ememqut, and he and his brother Big-
Light (Qeskoan’aqu) decided to give Envious-One a thrashing. After the thrashing,
Envious-One got up and said, “Now, you have given me a thrashing, but I can jump
over a reindeer better than you.” Ememqut said to Big-Light, “Bring a reindeer.” His
brother brought a reindeer, and they began to jump over it. Ememqut and his brother
would jump across with ease, but Envious-One could not do it. Then Ememqut said
to him, “There! you have been bragging that you can jump over a reindeer better than
we, and now you cannot jump at all.”

Envious-One was not satisfied, and went on, “It is not a great thing to jump over
a reindeer, but try and get Floating-Island’s (Ulu-ilis) daughter for a wife. This you
cannot do.”

Thereupon Ememqut went home and immediately lay down on his bed. Big-
Grandfather looked at his son, and said to him, “Why have you prepared the wood
so early, and gone to bed?” Ememqut replied to his father, “Envious-One is always
teasing me. First he says that he can jump over a reindeer better than we. Brother and
I have beaten him. And now he says that I cannot take Floating-Island’s daughter for
my wife. That is why I have lain down: it is from vexation.” — “And why did you not
say to him, ‘Let us go to Floating-Island’?” said Big-Grandfather. “Go to Envious-One
to-morrow, and call him to go with you and serve for Floating-Island’s daughters.”
On the morning of the following day Ememqut went to Envious-One. Before he left,
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his father gave him an iron mouse, and said, “Take this along with you.” Ememqut
went, and called Envious-One out from the tent. “Come out, Envious-One, let us go
to Floating-Island to serve for his daughters.” Envious-One came out, and they drove
off on their reindeer-sledge. They stopped in the wilderness over night. Next morning
they got up and went on. Soon Floating-Island became visible in the sea. He was
moving. Toward evening [198] they reached an underground house of kamaks on the
seashore. They entered the house. The kamaks treated them to food. Ememqut said to
Envious-One, “Do not eat too much: the kamaks want to fatten and eat us.” Envious-
One did not mind him, and over-ate. They went to bed. In the night, Envious-One
woke up, and called to Ememqut, “Arise, I have an attack of diarrheea.” — “I told you
last night not to eat too much,” said Ememqut. Then he took his iron mouse and let it
loose. It gnawed through the wall of the kamaks’ house, and conducted Ememqut and
Envious-One straight to Floating-Island. Two underground houses were standing
there. Each went into one of the houses, and began to serve. There were only old men
and old women in these houses. They said to the new-comers, “You will serve in vain
here: we have no daughters.” In reality their daughters had been hidden. Ememqut
and Envious-One continued to serve. The sea-water would flood the houses during
the day, and at night it would recede, leaving seals, white whales, and whales on the
floor. Ememqut and Envious-One used to kill the seals and white whales, but they
would not touch the whales, which, big and strong, would simply walk over the house.
One morning Ememqut and Envious-One went for wood, as usual. In their absence
the old men said to the old women, “The young men have killed so many seals and
white whales for us, let us not torment them any more: let us give them our daugh-
ters.” Then the old women let out the hidden girls. When Ememqut and Envious-One
returned with the wood, they heard from afar conversation, laughter, and noise, such
as they had never heard before. Ememqut said, “They have brought out the girls: they
want to give them to us in marriage.” He descended into his underground house,
but Envious-One was ashamed to go in. A little later he also went in. The old men
in the houses said, “You have killed so many seals and white whales for us, we will
give you our daughters now.” On the following morning Ememqut and Envious-One
again went for wood, and told each other that many pretty girls had appeared from
somewhere. They both married, and drove home with their wives. That’s all.
Told by Ayatto, a Maritime Koryak woman, in the village of Big Itkana, Feb. 13, 1901.

47. How Gull-Man offered his Sister in Marriage.

Gull-Man (Yaxyaxomtala‘n) lived with his sister Gull-Woman (Yaxyanaut). Once he
began to sing, and to say, “Who will marry my sister?” Magpie-Man (Vakathoamtala‘n)
came flying along, and said, “Ta, ki, ki, ki! I will take her.” Gull-Man answered, “I
shall not give you my sister, you may desert her somewhere under a store-house.”
Magpie-Man flew away. [199]
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Then Gull-Man sang again, “Who will marry my sister?” Then Raven-Man
(Valvamtola'n) came flying along, and cried, “Kho, kho, kho! I will take her.” But
Gull-Man replied, “No, I shall not give you my sister, you may leave her somewhere
in front of the houses while you are picking up all kinds of human refuse.” Raven-
Man flew off.

Gull-Man began to sing again, “Who will marry my sister?” Then Cormorant-
Man' (Ivvelumtala’n) came flying along, and cried, “Ull-lau, lau, lau! I will take
her.” —“No,” answered Gull-Man, “I shall not give you my sister, you may drop her
from a cliff into the sea.” Cormorant-Man flew away.

Then Gull-Man began to sing again, “Who will take my sister?” Paroquet-Auk-
Man* (Apigamtala‘n) came flying along, and said, “O-go, go, go! I will take her.” Gull-
Man gave him his sister. Auk-Man flew home with his wife, alighted with her on a
sea-cliff, and took her into his cave.

Soon Auk-Man flew away to the sea to fish, and left his wife at home. While he
was absent, Gull-Woman went out of the cave, beheld the sunlight on the cliff, and
began to sing, “The sun used to shine upon my father’s clifts, and now we live in a cave
without light.” Her mother-in-law shouted from the cave, “Stop singing!” but Gull-
Woman did not listen to her. She climbed upon the cliff, threw herself down, and was
killed. Her husband came, and found his wife lying dead on the ground.

Gull-Man went to the seashore, and found his sister dead. Then he sang, “Get up!
Let us go up the river to fish there.” Magpie-Man came flying along, and cried, “Oo,
ki, ki, ki! I told you that I would marry your sister. She must have been stealing, and
therefore has been thrown down the cliff.” — “No,” answered Gull-Man, “my sister is
not a thief. She killed herself.” Then Raven-Man came flying along, and screeched,
“Kho, kho, kho, kho! I told you to give your sister in marriage to me. She must have
been stealing, and therefore has been thrown down the clift.” — “You lie!” shouted
Gull-Man. “My sister is not a thief.” Gull-Man and Raven-Man began to quarrel.
Raven-Man said, “This is not your land. You are not able to stay here in winter: you
fly away.” Gull-Man replied, “It is true, you stay here all winter, but what do you live
upon? Dog-meat!” Raven-Man rejoined, “We stay here through the winter, and live
on fresh and frozen fish.” — “You are a liar!” Gull-Man said. What kind of fresh fish
is there in the winter, when all the rivers are frozen? You live on dog-meat, and pick
up excrement.”

Raven-Man began to cry, and flew home. Crying, he went to his mother, Raven-
Woman (Vesveneut), who asked him, “Why are you crying?” He replied, “Gull-Man
said, ‘You stay here all winter, and live on dog-meat and excrement.”” Raven-Woman
said to her daughter, “It must have been Magpie-Woman (Vaksthonaut) who said it.
Go and call her.” The sister of Raven-Man went to Magpie-Woman, and said, “My
mother wants to see you.” [200] Magpie-Woman went to Raven-Woman, who asked

1 Phalacrocorax pelagicus.

2 Phaleris psittaculus Pall.
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her, “Have you come?” — “I have,” answered the former, and laughed, “Me, khi, khi,
khi!” Raven-Woman said further, “It must have been you who told Gull-Man that we
stay here through the winter, and live on dog-meat and excrement. Now he taunts my
son with it.” Magpie-Woman answered, “I did not mention it. Why should I, since we
use the same kind of food?” Magpie-Woman went home.

Raven-Woman said to her son, “Go and tell Gull-Man that we stay here all winter,
and do not eat dog-meat, but live on the meat of mountain-sheep.” Raven-Man went
to Gull-Man, and said, “We do not eat dog-meat during the winter: we eat mountain-
sheep meat.” Gull-Man laughed, and said, “What kind of sheep-meat would you eat?
Your meat is dog-meat and excrement.” Raven-Man began to cry again, and went to
his mother. Raven-Woman asked him, “What are you crying about?” He answered,
“Gull-Man said that our meat is just dog-meat and excrement.” Raven-Woman called
Magpie-Woman again, and said to her, “It must have been you who told Gull-Man
that we eat dog-meat and excrement during the winter.” — “Why, no!” insisted Mag-
pie-Woman, “how could I say that! Don’t we eat the same kind of food?”

Raven-Woman let Magpie-Woman go, and said to her son, “Go and tell Gull-Man
that he leaves this place in autumn because he is afraid of frosts. He would freeze to
death here; but we stay here over winter, and feel so warm that we perspire.” Raven-
Man flew over to Gull-Man, and said to him, “You leave this place every autumn, and
you used to do so in times of yore, because you are afraid of frosts, and would freeze
to death; but we remain here, and feel so warm that we perspire.”

That had an effect upon Gull-Man. They stopped quarrelling, and henceforth
lived in peace. That’s all.

Told by Kiupa (Awakening-Woman), a Maritime Koryak woman, in the village of Big Itkana,
Feb. 14, 1901.

48. The Stone-Hammer-Men.

It was at the time when Ememqut lived. He lay all the time in his underground house,
so that at last his side stuck to the bed. Once his brother Big-Light (Qeskanaqu)
returned from hunting. Yineapeut wished to give him something to eat. She took
the food from the fireplace, stumbled over Ememqut’s outstretched legs, and fell
down. Miti said to her daughter, “Why don’t you look where you are going when
you carry food?” Yineaneut answered, “I stumbled over Ememqut’s legs. He always
stays in bed.” Miti said to her older son, “Why do you always stay in bed, and not go
anywhere?”

Then Ememgqut sat up. “Give me my clothes,” he said. He was given [201] his
clothes. He dressed and went out. He came to a river, and saw people catching fish
with nets. He approached them. They were Stone-Hammer-Men (Copemtila‘nu).
Ememqut helped them, and caught many fish. Toward evening the Stone-Hammer-
Men stopped fishing, and went home with Ememqut. They gave him in marriage
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their daughter Stone-Hammer-Woman (Capanaut). Ememqut staid there for some
time, and a son was born to him. One day Ememqut said to his wife, “We ought to
visit our father.” A little later, Ememqut’s mother-in-law asked his wife, “What did
your husband say to you?” She answered, “He told me, that, if it were not for my
parents keeping me here, we would go to his father’s house.” Her mother said to her,
“Well, you may go.”

On the next day the Stone-Hammer-Men prepared them for the journey, and gave
them sledges and reindeer of stone. Everything was placed in line. Then Ememqut
started out. He dragged the stone sledge and reindeer along by a strap. At first it was
hard work; but the farther he advanced, the easier it became. Suddenly he heard the
reindeer running, and saw them thrusting out their noses; and his wife shouted to
him, “Sit down on the sledge!” Ememqut turned around, and saw behind him rein-
deer with iron antlers, hitched to iron sledges. He sat down on the first sledge, and
drove the reindeer. When he approached Big-Raven’s (Quikennaqu) house, Illa saw
the train, and shouted, “Miti, come out to meet your son! He is coming with his wife.”
Miti came out with a fire-brand. She met her son and daughter-in-law. They slaugh-
tered reindeer as a sacrifice on account of their arrival. Illa followed Ememqut, and
said to him, “Tell me, Ememqut, where did you get such a rich bride?” Ememqut told
him how he had found the Stone-Hammer-Men, how he got married, how they had
given him the stone sledges and reindeer, and how the stones afterward turned into
reindeer and sledges. “That is enough,” said Illa. “Now I understand, I shall also go to
those people.” Then they lived with Big-Raven. From this time on, Illa would always
lie down in his bed, as Ememqut had done before.

One day Illa’s younger brother, Qevenik,' came home from hunting. His mother,
Xellu, the sister of Big-Raven, said to her daughter Kalu, “Get some food for your
brother. He has just come home from hunting.” Kalu served him with food, but Illa
kicked her. She fell, and spilled the dish of seal-oil over her mother, who was sewing
a coat of dog-skins. Her mother said nothing. Then Illa himself said to his mother,
“Why did you not speak to me? You might have told me to go away into the wilder-
ness.” She answered, “Why should I send you away? Who would then carry wood for
us from the forest?” — “Well, I shall leave you,” said he.

He dressed himself and started to go. His relatives tried to detain him, but he left
them. He walked and walked until he reached the river. He sat [202] down on the
bank, and suddenly he saw people not far off catching fish with nets. He went up to
them. They were the Stone-Hammer-Men. He struck their stone heads together just
for his own amusement. Then he helped them to cast their nets. He went to live with
them. After a short while the Stone-Hammer-Men said among themselves, “Let us
give our girl to Illa for a wife.” Thus the Stone-Hammer-Men married him to their
daughter. Soon after, a daughter was born to Illa. One day Illa said to his wife, “I
should like to take you to my father.” His mother-in-law asked her daughter, “What

1 The name of a small sea-fish.
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did your husband say to you?” She answered, “He said that he would like to go to his
father.” — “Well, you may go,” said the old woman. On the next day they made up a
train of stone sledges for him, like the one they had made for Ememqut. They gave
him more stones than they had given Ememqut. He started out, drawing the whole
train. He kept on drawing until he was tired out. Then he turned around to look at
the train, and saw that only one-half of his wife’s stone face had become human: the
other half still remained stone. He went up to her, and said, “I shall leave you here:
it is too hard for me to drag all those stones.” She answered, “Go home. I shall also
return to my people.” Illa left his wife and stone train on the trail, and went home
alone. When he arrived, Ememqut asked him, “Well, did they give you a girl in mar-
riage?” — “Yes,” answered he, “they married me; but it was hard for me to drag the
stone train, and I left it.”

Then Ememaqut said to his younger brother, Big-Light, “Go and bring the woman
and the sledges which Illa left in the wilderness.” Big-Light went away, found the
stone train, and began to pull it home. He kept on pulling until it became easy to
do so. Suddenly he saw the reindeer running ahead of him and thrusting out their
noses; and the woman shouted to him, “Stop walking, sit down on the sledges!” Big-
Light sat down on the first sledge, and soon reached his home. Ememqut said to his
mother, “Take fire-brands out to meet them.” She went out to meet Big-Light. Illa
heard that Big-Light was bringing the stone train that he himself had deserted, and
he ran out, and shouted, “This is my wife!” But his wife pushed him away, and said,
“You deserted me in the wilderness, now I don’t want you.” Big-Light married her.
After that, they sacrificed some reindeer. Illa thought, “I shall not let them sleep at
night. Wherever Big-Light and his wife lie down, there I will lie down.” He noticed
the place where a bed had been made for them, and, after the light had been put out,
he went there and lay down. But there he found his sister Kslu. She had changed
places with Big-Light purposely. Kolu shouted, “See what he is doing! he came to
his sister to sleep.” Their father and mother arose and dragged him out of his sister’s
sleeping-tent. Then Illa said, “Never mind, I will find them.” When all lay down, he
looked again for Big-Light’s sleeping-tent, but got into his mother’s tent. She shouted,
“What are you doing! you came to sleep with your mother!” He [203] did not succeed
in finding the bed of Big-Light and his wife. In the morning, when everybody arose,
he said to Big-Light, “To-night I shall find you, though;” but he did not succeed any
better. Every time he tried to find them, he would find either his mother or his sister.
Then Illa stopped seeking Big-Light’s sleeping-place.

One day Big-Grandfather (Aci¢en’aqu) said to his sons. “Take your wives back
to their parents.” Ememqut, Big-Light, and their wives drove off to the village of the
Stone-Hammers. The father and mother of Big-Light’s wife asked her, “Where did
you leave the husband that took you from here?” She replied, “Illa deserted me on
the trail; and Big-Light came afterward, took me to his home, and married me.” Soon
after, the brothers took their wives back to their father, Big-Raven.
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They lived together comfortably. Illa remained single, and did not marry again.
That’s all.

Told by Kiuna, a Maritime Koryak woman, in the village of Big Itkana, Feb. 14, 1901.
49. The Ermine People.

There once lived a man named Ermine-Man (Im¢anamtsla‘n). His daughter, Ermine-
Woman (Iméanampaut), said, “I am going to the Beetles (Kemli¢un) to dance.” She
went to the Beetles, and began to dance, and to sing, “Ah, you dirty black things!” to
which the Beetles sang, “Ah, you stinkers, you breakers of wind!” Ermine-Woman
began to cry, and said to the Beetles, “Why do you abuse me?” To this the Beetles
replied that she also had just called them dirty black things.

Soon somebody came to call Ermine-Woman back home, because her sister was
giving birth to a child. She went home. When she arrived, her father said to her, “Go
to Big-Grandfather’s (Acicen’aqu) and get some reindeer-excrement. We are going
to cook soup for the birth feast.” She went to Big-Raven’s (Quikann’aqu), got some
reindeer-excrement, and took it home. Her sister was delivered of a son.

They cooked some soup, and made pudding. They were going to name the
boy. The Ermines said, “Let us give him the name One-who-defecates-with-Moss
(Vatapa‘llan).” But the boy did not like the name, and began to cry. Then the Ermines
said, “Let us give him the name One-who-defecates-with-Black-Moss (Menevala‘n).”
The boy did not want this name, either, and continued to cry. Then the Ermines said,
“What name shall we give him?” Old Ermine-Woman said, “He probably wants to
have his grandfather’s name. Let us name him Yilnokatamasnin.” The boy laughed,
and this name was given to him. [204]

Then the Ermines said, “With what are we going to cut his navel-string?” They
found a knife, looked at it, and said, “This knife is not sharp enough. We must get
a whetstone and sharpen it.” Finally they sharpened the knife, and cut the navel-
string. Then the old Ermine said, “Take the pudding to Big-Grandfather.” One of
the Ermines took the pudding to Big-Grandfather, who, however, turned him out
with the pudding, and sent him back home. The Ermines asked, “Well, how did Big-
Grandfather like the pudding?” — “He wanted to have more,” answered the messen-
ger. The Ermines said, “Take some more pudding to him.” Again the messenger was
turned out by Big-Grandfather. He came home, and said that now Big-Grandfather
had had enough.

Then the new-born child said, “I am going to Big-Grandfather to serve for his
daughter Yineaneut.” He went there, but Big-Grandfather turned him out also,
saying, “Go home! We are not going to give you our daughter, anyway.” That’s all.

Told by Kiuna, a Maritime Koryak woman of the village of Big Itkana, Feb. 14, 1901.

1 The meaning of this word is unknown to me.
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50. Big-Kamak-who-turns-Himself-Inside-Out.

It was at the time when Big-Grandfather (Ac¢i¢en’aqu) lived. Once Big-Grandfather
said to his sons, “Go up the river in your skin boat and catch some fish.” They went up
the river. On the bank of the river there lived Big-Kamak-who-turns-Himself-Inside-
Out (Cshalla-Kamaknaqu). He saw the skin boat which was going up the river, and
he hid himself. The boat passed by. Big-Grandfather’s sons caught some fish, loaded
their boat with them, and started on their way back. Again Big-Kamak-who-turns-
Himself-Inside-Out hid when he saw the boat. But Ememqut paddled up to him,
and asked, “Do you not need a young girl for a wife?” Big-Kamak was silent. Then
Ememqut said again, “Perhaps you would marry my sister Yineaneut?” Big-Kamak
still kept silence. “Perhaps you would like to have my younger sister, Can‘ainaut?”
continued Ememqut. Big-Kamak kept silence with an effort. “Perhaps you would like
my youngest sister, I¢imepeut?” Then Big-Kamak began to laugh, and laughed so
much that his lips protruded until they reached back to his ears. He was unable to go
home. Ememqut, with his brothers, left him in that state, and continued in their boat
down the river.

For a long time Big-Kamak’s wife was awaiting her husband’s return. Finally she
went to look for him. She found him on the bank of the river with his lips turned back
to his ears. She turned his lips back, and took him home.

Big-Kamak-who-turns-Himself-Inside-Out was no cannibal; he was only [205]
very curious and funny, and liked to look at people. Whenever he saw people, he
would hide himself and watch them; but as soon as they saw him, they would tell him
funny stories to make him laugh, so that his mouth would turn inside out.

Ememqut took his fish home. Two days later Big-Raven (Quikenn’aqu) said to his
sons, “Go and gather some wood.” They started in their skin boat from the seashore
where Big-Raven lived, and paddled for the mouth of the river to gather the drift-
wood which had been carried out by it. They gathered the wood, loaded their boat,
and were about to go back, when suddenly they noticed Big-Kamak hiding behind a
pile of driftwood, from which he was peeping out. Ememqut and his brothers went
over to him to make fun of him. Ememqut said, “Would you like to marry my cousin
Kslu?” Big-Kamak kept silent. Then Ememqut said to his brothers, “Let us give him
Koalu’s younger sister, White-Whale-Woman (Yiyineut). Then Big-Kamak could not
suppress his laughter. This time he laughed so heartily that his lips protruded until
they turned over his head and reached down to his shoulders. Ememqut and his
brothers left him in that condition, and paddled home.

In the evening Big-Kamak’s wife said, “Why doesn’t my husband come home?
Something must have happened to him again.” She went to look for him, found him,
and with difficulty restored his mouth to its normal position. She conducted him
home, and said, “Do not go any more to look at people, lest your lips protrude so far
that you will die.”
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However, on the following morning, when he again saw Ememqut’s skin boat
approaching, he said to his wife, “I am going to look at them.” — “Don’t go! or at least
let me sew up your mouth, so that you cannot laugh,” answered his wife. Big-Kamak
said, “I shall not laugh;” but his wife sewed up his mouth, just the same. He went
down to the shore and hid behind a hillock. Ememqut soon noticed him, went up to
him with his brothers, and said, “Big-Kamak, do you not wish to marry Yineaneut?”
Big-Kamak kept silent. “Or perhaps you would rather have Can’ainaut,” continued
Ememqut. Big-Kamak could not suppress his laughter, and laughed just a little, but
enough to make the stitches give way. Ememqut said, further, “Perhaps you would
like to have I¢imeneut?” Then Big-Kamak burst out laughing, and his mouth turned
inside out, so that his lips reached down to his feet.

Ememqut went away with his brothers. In the evening Big-Kamak’s wife came
to look for her husband, and found him with his mouth turned inside out, his lips
reaching down to his feet. With a great effort she set his mouth right, and she never
let him go to look at people any more. Thus they lived. That’s all.

Told by Kiuna, a Maritime Koryak woman, in the village of Big Itkana, Feb. 14, 1901. [206]
51. Big-Grandfather and the Kamaks.

Big-Grandfather (Aci¢en’aqu) once said to his wife, “Let us go coasting downhill!”
Miti answered, “I have no time, I must twist threads for nets.” But Big-Grandfather
said, “T also have some work on hand, I have to make nets: let us go, just the same.”
They went to a slope, sat upon some seal-skins, and began to slide down. Big-Grand-
father rolled straight down upon the roof of the kamaks” underground house, and
fell into the roof-opening of the porch.' Seeing that Big-Grandfather had fallen into
the kamaks’ house, Miti hurried back home. The kamaks soon stopped the fire on
their hearth, and closed the opening in the porch. Big-Grandfather lay in the porch.
Toward evening the kamaks made a fire on the hearth. One of them went out to
remove the plug, but he could not do so. Big-Grandfather was holding it from within.
Then they sent another kamak. The latter pulled out not only the plug, but with it Big-
Grandfather. “Eh!” said the kamaks, beholding him, “food came to us of itself.” They
took Big-Grandfather into the house, put him into a trough, as men would a seal,
and covered him up with sedge-grass. They said to him, “We shall eat you to-night.”
He replied, “When I catch any kind of sea-animal, I never eat it in the evening: I
always leave it for the following morning.” Then the kamaks left him until the follow-
ing morning. They put out the light and went to bed. At that time Big-Grandfather
began to bewitch the kamaks with incantations. He sang, “My father used to tell me,
“Those two who are sleeping on the left side will help you: they will not allow you to
be eaten;’” but they answered, “On the contrary, we shall ask for a great deal of meat
when you are killed.”

1 This refers to the underground buildings of the Maritime Koryak (see p. 14, Footnote 4).
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Big-Grandfather sang again, “There are two asleep in the front place; those, my
father told me, will help me.” Those two also answered, “No, we want a great deal of
your meat.”

Then Big-Grandfather sang again, “There are two asleep on the right side, they
will help me!” but they also answered, “No, we have asked to be given a great deal of
your flesh.”

Thereupon Big-Grandfather asked to be allowed to go outside to pass water. The
kamaks said, “There is no need of your going outside: we have plenty of chamber-ves-
selsin the house.” He answered, “They are too small for me. Have you seen the high tide
of the sea? It rises when I pass water.” — “Well, if that is so, better go outside, lest you
flood our house.” The kamaks tied him to a long strap, and let him go out. Big-Grand-
father said, “I will tell you when Iam through. Then draw in the strap, and let two girls
dance when I re-enter the house. When I catch a whale, I meet it in that way.” [207]

Big-Grandfather went out. Soon the kamaks called to him from within, “Well,
are you through?” Big-Grandfather answered, “Not yet, it takes me a long time to
pass water.” Meanwhile Big-Grandfather covered the entrance-opening of the under-
ground house with the cover, put some logs upon it, unfastened the kamaks’ strap
which was holding him and tied it to the logs, and said to them, “I am going home.
Give answer in my place. When I have reached my house, you may tell them that
I have finished passing water.” Big-Grandfather went home. After some time the
kamaks asked, “Well, Big-Grandfather, have you finished?” — “Yes, I have,” replied
the Logs for him. The girls stepped into the middle of the house to dance. The kamaks
pulled the strap, and the logs fell into the house, crushing the dancing-girls. The
kamaks carved the girls and ate them in the dark. Then they asked each other, “How
is it? Had Big-Grandfather two heads, four legs, and four arms?” Some said, “Yes,
that is right, he had two heads, four legs, and four arms;” but others said, “When have
you seen such people? Let us light the lamp and look.” They lighted their stone lamps,
and saw that they had eaten their own daughters. They felt sorry, and said, “Indeed, it
seemed surprising that we should have managed to eat Big-Grandfather, while here-
tofore we were unable to do so. He would always escape from us.”

Big-Grandfather went home, and said to Ememqut, “Let us kill some Yukaghir.
I wish to get even with the kamaks. They have killed and eaten their own girls, and
they will be angry with me. I will take some dead bodies to them.” Big-Grandfather
and Ememqut started off to make war on the Yukaghir. They killed many people,
and drove away their reindeer-herds. Big-Grandfather took the dead Yukaghir to the
kamaks, and said, “Here is a ransom for me.” The kamaks asked, “And how shall we
pay you? Shall we give you an iron cliff? Our daughter is hidden in it. Let Ememqut
marry her.” The kamaks gave Big-Grandfather an iron cliff. He put it near his house.
After some time the cliff split; and a pretty girl, Kamak-Woman (Kamakena) came
out. Ememqut married her, and they lived together. That’s all.

Told by Kiuna, a Maritime Koryak woman, in the village of Big Itkana, Feb. 15, 1901.
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52. The Shell People.

Once Big-Grandfather (Aci¢en’aqu) was walking along the seashore, and found a
little shell (kilkak). He picked it up, and said, “I will carry the shell home, and give it
to my youngest daughter, I¢imeneut, to play with.” He took the shell home, put it near
the house, and forgot about it entirely. Sitting in his house in the evening, he thought
of the little shell, and said to [208] his youngest daughter, “Go outside: I have brought
a little shell for you to play with.” She went out, and saw a little girl sitting near the
house. She asked her, “Is it you whom my father brought to the house?” — “Yes,”
answered the girl, “he brought me.” I¢cimeneut took the girl into the house, and said
to her father, “You have brought a little girl!” Big-Grandfather replied, “And I thought
that I had brought a little shell.”

They gave the little girl something to eat. She grew up in Big-Grandfather’s house,
and Ememqut married her. After some time, Ememqut went hunting, and saw a small
underground house. A girl lived there. He entered, and the girl said to him, “My
brother Broad-soled-One' (Umyaslhan) brought me over here, that you might marry
me.” Ememqut answered, “If you have been brought here for this purpose, then I will
marry you.” Ememqut married her, and lived with her for some time. Once he said
to his new wife, “I am going home.” He went, home; and upon his arrival, his father
asked him, “Where have you been all this time?” —“I am married,” said Ememqut.
“Broad-soled-One carried his sister to a place not far away, that I might marry her,
and I did marry her.” Big-Grandfather said, “So you have married a second time, and
you have forgotten your first wife, whom you left here. Bring your new wife here, and
let us all live together.” Ememqut went away, brought his second wife, and they all
lived together. After some time, Ememqut began to hate his first wife. He said to her,
“You are without relatives, you have neither father nor mother.”

One night his first wife went outside and walked down the hill to the bank of
the river. There she saw Ground-Spider-Old-Woman, who said to her, “You must be
unmarried, since you are walking alone at night?” She answered, “No, I am married;
but my husband took another wife, and hates me now.” Ground-Spider-Old-Woman
said to her, “Your brothers are looking for you, they will soon come to fetch you.” The
young woman went up to the house, and noticed that somebody came driving out of
the sea on sledges to which reindeer with iron antlers and hoofs were hitched. She ran
to meet them, and found that they were her brothers. They asked her, “Do you live
here? We are looking for you. Father and mother think that you were carried out by
a wave, dashed against a rock and killed. We will take you home now.” They put her
on a sledge, and drove off.

At that time, Ememqut, who had been asleep, suddenly woke up. Something
caused his heart to sink. He ran outside, and met Ground-Spider-Old-Woman. She
said to him, “Your wife is being carried off by her brothers. You must hurry, if you

1 Wolves are thus called in some tales.
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want to get her back. You may yet overtake them.” He ran to the shore, found them
there, sat down on their sledge, and went away with them. They arrived at the settle-
ment of the Shells. The father and mother of the young woman came out to meet her.
They said, “We [209] thought that a wave had dashed you against a rock and killed
you.” She answered, “Big-Grandfather picked me up on the shore, otherwise the
waves would have crushed me.” They entered the house, and made preparations for
the feast of equipping for the homeward journey the whale' which had been caught
not long before. The women were plaiting masks and bags of grass, and preparing
puddings. The old people said to Ememqut and to their daughter, “Let us first equip
the whale for its homeward journey, then we will get you ready for your return trip.”
After the whale had been sent off, the old people started to fit out Ememqut and his
wife for their journey home. They also sent her brothers along, who were to serve for
Big-Grandfather’s daughters. The old people sent with their daughter one woman to
do sewing, and another one to do cooking. They used reindeer with iron antlers and
hoofs. When they arrived at Big-Grandfather’s house, they were met by the people
with fire-brands. Big-Grandfather immediately slaughtered reindeer as a sacrifice.
Then they went into the underground house, and Broad-soled-One’s sister was turned
out of the house. Yineaneut and Can’ainaut were given in marriage to Shell-Woman’s
brothers, and they were sent back into the settlement of the Shells. Before leaving,
they said to their sister, “We shall send you household dishes from home.” Soon after
their departure, a strong wind commenced to blow, and the sea began to throw out
kettles and dishes. Ememqut’s wife said, “My father is sending this to me.” Ememqut
grew rich, and they lived happy. That’s all.

Told by Amaaqen, a Maritime Koryak woman, in the village of Big Itkana, Feb. 16, 1901.

53. Ememqut’s Marriage with Kslu and Grass-Woman.

Ememqut married his cousin Kalu. One day he made some new snow-shoes, and
said to his wife, “I am going to try my new snowshoes.” He put them on and went
up the river. After he had gone some distance, he came to Root-Man’s (Tatqahac¢nen)
house, and went in. Root-Man’s wife said to her daughter, Grass-Woman (Ve‘ay),
“Fetch some food to treat the guest.” She brought in all kinds of food, and set it before
Ememqut. Ememqut beheld the girl, and fell in love with her. He sued for her then
and there. Root-Man said to him, “Are you not married?” — “No,” he answered, con-
cealing his former marriage from Root-Man. Thereupon Ememqut married her, and
remained with his father-in-law. Kslu soon found out that Ememqut had married
Grass-Woman. She went to Root-Man’s house to look for her husband. Grass-Woman
came out to meet her. Then Kalu said, “I am Ememqut’s wife.” To this Grass-Woman
replied, “I am also his wife.” Kolu then became enraged, killed Grass-Woman, and
returned home. [210]

1 Seep. 65.
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Ememqut was away hunting when this happened. When he returned from
hunting, Root-Man said, “You told me that you were not married; and now your first
wife has been here, and has killed Grass-Woman.” Ememqut immediately started off
for his home, but he did not find Kalu in. She had put up a tent for herself, and had
gone to live there. Big-Grandfather (Aci¢en’aqu) said to his son, “Your wife has gone
away from us to live by herself.” Ememqut replied, “Let her stay where she pleases, I
do not want her.”

Soon Fog-Man (Yepamtsla‘n) came to marry Yineaneut; but Ememqut said to
him, “You had better take my former wife, and carry her away from our village.”
Fog-Man took Kalu, and drove away with her to his house, using her reindeer-team.
They made up a long train of reindeer-sledges. After their departure, Ememqut went
into the underground house. Big-Grandfather said to his son, “Well, did Fog-Man
take Kolu away?” — “Yes, he did,” answered Ememqut. Then Big-Grandfather said to
his daughters, “Let me have the dogs’ soup. I am going to feed the dogs.” They gave
him the cooked food for the dogs. He took it outside, poured it into a trough, and
called the dogs. Suddenly he saw that the reindeer which were carrying Kolu away
had turned into dogs, and were running back in answer to his call, dragging along
the sledges on which Kalu and Fog-Man were seated. Big-Grandfather laughed; but
Ememqut said to Fog-Man, “Why did you come back?” He answered, “As we were
driving, the reindeer suddenly turned into dogs, and dragged us back.” Kalu became
very poor, and remained single; and Fog-Man had to walk home alone. That’s all.

Told by Amaaqen, a Maritime Koryak woman, in the village of Big Itkana, Feb. 16, 1901.

54. Ememqut’s Marriage with a Kamak Girl.

Big-Grandfather (Aci¢en’aqu) lived alone. There were as yet no other people. Once he
said to his wife, “How can our sons live alone? I shall go and get a wife for Ememqut.”
He assumed the shape of a raven, and flew away to the river on the other side of
the mountains. There he saw an underground house. He looked in, and saw kamaks
inside. He took a lump of snow, and threw it on the lamp that was burning inside
the house, thus putting out the light. Then, while it was dark, he descended, seized a
kamak girl, carried her home, and gave her in marriage to Ememqut. She bore many
children. That’s all.

Told by Amaagen, a Maritime Koryak woman, in the village of Big Itkana, Feb. 16, 1901. [211]
55. Ptarmigan-Man.

Ptarmigan-Man (Laxlanela’n) was caught in a noose. Illa took him out and carried
him home. There they gave him some pudding, and let him go. When he came home,
his wife asked him, “Where have you been so long?” He answered, “They caught me
in a trap, then they gave me something to eat and let me go. Leave me! Henceforth
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I will live here alone. They may catch me again, and I do not want you to worry
about me.”

Ptarmigan-Woman (Laxlanapaut) went away, and her husband staid alone.
He had taken a fancy to Yipgeapeut while he was in the house of Big-Grandfather
(Aci¢en’aqu). One day he met her when she went to the woods to chop some willow-
branches, and said to her, “Come with me, I want to marry you.” She went with him
into his tent, and became his wife. They went to bed. Next morning Ptarmigan-Man
got up and went outside. He saw Broad-soled-One (Umyaslhan'), who asked him,
“Why did you stay in bed so late this morning?” Ptarmigan-Man answered, “Because
I got married. Now I am going to attend to my hunting.” — “Well, go and look after
the traps,” said Broad-soled-One. Ptarmigan-Man went away; and Broad-soled-One
went to his tent, and called out, “Yineaneut, come here!” She went out, and Broad-
soled-One took her and carried her away.

When Ptarmigan-Man came home and did not find his wife, he felt very much
aggrieved. Soon Yineaneut’s sister, Can’ainaut, went to the woods to get some wil-
low-branches. Ptarmigan-Man saw her, took her to his tent, and married her.

Next morning Ptarmigan-Man went out and saw Wolverene-Man (Qepamtela‘n).
Wolverene-Man asked him, “Why did you get up so late?” Ptarmigan-Man replied, “I
got married yesterday, and now I am going to look after my traps.” — “Go,” said Wol-
verene-Man, and went into the tent. He called Can’ainaut and took her to his tent.

When Ptarmigan-Man returned in the evening and did not find his wife, he went
to look for her. In the mean time her younger sister, I¢imeneut, had gone to the woods
to get some willow-branches. Ptarmigan-Man took her to his tent, and married her.
Next morning Ptarmigan-Man saw Wolverene-Man and Broad-soled-One taking
their wives to Big-Raven (Quikann’aqu). They had very few reindeer. Then Ptarmi-
gan-Man said, “T also am going to take my wife to her father.” He harnessed many
reindeer, and took the whole herd along. When they arrived at Big-Raven’s house,
Yineaneut began to envy her younger sister because she had a wealthy husband, and
she said to her own husband, “Go and take some reindeer from Ptarmigan-Man.”
Broad-soled-One went out at night-time and Kkilled the reindeer. Somebody [212]
notified Ptarmigan-Man, saying, “Broad-soled-One is going to devour your whole
herd.” Ptarmigan-Man replied, “I do not care if he does: maybe he needs it.” Soon
after that he went out and told the dead reindeer to fly away to the willow-bushes.
They all became ptarmigan, and flew away to the bushes. Then Broad-soled-One felt
ashamed; and at night-time, when everybody had gone to bed, he took his wife and
went back to his camp, and since then he has ceased visiting Big-Raven. Ptarmigan-
Man and his wife often came with reindeer to visit Big-Raven. That’s all.

Told by Amaaqen, a Maritime Koryak woman, in the village of Big Itkana, Feb. 17, 1901.

1 A mythical name for the wolf.
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56. How the Kamak Woman caught Children.

Once upon a time a number of boys went out to play with their sleds. They went to
the slope of a hill and began to coast. Finally they said, “Now, that’s enough, let us
slide down for the last time.” They slid down, and unexpectedly struck the roof of a
kamak’s house. The kamak’s wife (kamakena) said to her husband, “Go up and see
what that noise means.” He went out, looked at the tips of his shoes, and returned into
the house, saying to his wife, “There is nothing outside; only the magpies are there.”
The old woman sent out a wooden pole. It went out, looked at the sky, and came back
with the same answer, saying that only magpies were outside.

Now, the old woman did not want to send her husband and the pole out again.
She spread her fur coat in the middle of the house, let herself down on it, and shook
her lice upon it. But she could not catch the lice, because the children looked in at the
entrance-hole in the roof and kept out the daylight. Every time the old woman looked
up, the children would turn quickly from the opening. The old woman then resumed
her search, and at once the children came back to the opening and kept out the light.

Thus it went on for some time. Finally the kamak’s wife got angry and cut off her
nose, saying, “You are always in my light!” Then she put it into her mouth and ate it
up. But this did not do any good: it was as dark as before. Then she turned suddenly
to the hole in the roof, and there noticed the boys peeping in, before they had time to
run away. “Aha!” said the kamak’s wife to her husband, “human flesh (oyamyapn) has
come to us of its own accord.” But to the children she said, “Come down!” The son of
the chief' (eyom) came down first. The other children followed him, so that the house
was filled with them.

The kamak said to his wife, “Let us go and cut willow-branches in the woods and
eat the bark, then we shall eat up the boys.” Before they went [213] to the woods, they
bundled the children into a fur coat, took them outside, and said to a tall tree that
was standing there, “Bend down your head!” The tree bent down, and the kamak’s
wife hung up the coat with the children in it. Then the kamaks went to the woods, ate
willow-bark, and made some spits.

During their absence the children heard a noise, and asked, “Who is down
there?” — “It is I,” answered Hare (Milut). The children said, “We do not hope ever
to see our fathers: you are happy, running about free, and you can see them.” Hare
answered, “My fur coat, I am sorry to say, is very poor, I cannot take you along,” and
ran away. After a while the children again heard some one running about near the
foot of the tree. They made a hole in the fur coat and saw Fox (Yayol). They called to
her, “Go and see our fathers!” Fox asked them what they were doing on the tree. The
children replied, “The kamak’s wife has wrapped us up in her fur coat, and has hung
us up on this tree. Soon she will come back from the woods, and will eat us up.” Fox
took the children down and set them free. Then she sent some to fetch alder, others

1 The chief’s name was Big-Raven (Quikenn’aqu); and his son’s, Ememqut.
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for stone-pine,' and still others for stones and sod. They brought alder, pine, stones,
and sod. Fox made the children tear off the bark from the alder, and grind the pine
with the stones and sod: she added water to it, and crushed it all up in a mortar. Then
she put it all into the fur coat and hung it back upon the tree. Fox led the children
away, taking care to obliterate their tracks with her tail.

In the woods the kamak’s wife said to her husband, “My mind is uneasy, the
children at home may have done something.” They went back to their house, looked
for the fur coat, and believed they saw the children moving in it. The kamak shot his
arrows at it, and they struck the mortar. At once a red fluid flowed from the latter.
The kamak’s wife said to her husband, “You aimed splendidly, you have killed them.”
Then she took the bow, bared her right arm, and shot an arrow, which made a hole in
the other end of the mortar. Then a black liquid began to flow from the stone-pine. “I
made a still better hit than you,” said the kamak’s wife.

They took down the fur coat, opened it, and found only the mortar, alder, stones,
stone-pine, and sod. When the kamak’s wife saw that the children had disappeared,
she turned upon her husband, and chased him about the house with a stick, repeating
all the time, “It is your fault! You wanted to go to the woods to eat willow-bark.” She
beat him until he fell down, and then she ran in pursuit of the children.

She reached the house of Fox. Fox crushed some stone-pine in a mortar, added
water to it, and prepared a black paint, with which she painted her face. Then she sat
down. She had the children in her bosom. The kamak’s [214] wife rushed into Fox’s
house, shouting, “You carried away some children from my house!” — “No,” said Fox:
“you see that I am very sick, my face has turned all black. Do not cry, and do me a
favor. I am not able to carry out my chamber-vessel. Do it for me, but take it far away
from the house up to the steep rock, and empty it there.”

The kamak’s wife took the chamber-vessel and went out, but Fox followed her.
When she looked back, Fox turned into a bush; and the kamak’s wife said, “Yes, that
is right, I did see a bush on my way.” Now she came to the edge of the rock, and was
about to empty the vessel, when Fox suddenly gave her a push from behind, and she
fell down the steep cliff. Fox remarked, “I am a sly fox. You wanted to get the children
from me. Here they are in my bosom, see!” The kamak’s wife lay at the foot of the rock,
bruised all over, and called up to Fox, “Throw down just one to me, the son of the chief.
I should like to taste some meat before I die. Do, please!” — “I shall grant your wish,”
said Fox. She took a stone, wrapped it up in a boy’s fur shirt, and said to the kamak’s
wife, “Here is one for you! Open your mouth, I shall throw him into your mouth.”

The kamak’s wife opened her mouth, and Fox threw the stone, which killed the
kamak’s wife, passing through her body. Then Fox told the children to go home,
giving them the following instruction: “When moving from the summer dwellings
to the winter dwellings, and from the winter dwellings to the summer dwellings, do
not forget to leave some food for me near the abandoned houses.” Thus the boys went

1 Pinus pumila Pall.
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back to their folks, and told them that the kamak’s wife would have eaten them up if
it had not been for Fox, who came to their rescue.

Now the people moved from their summer dwellings to their winter dwellings.
Soon after that, Fox went into one of the abandoned houses, followed by Triton
(Wamonan). They found an arrow, which they ate, and both became with child by
it. Fox gave birth to a son with five fingers, and Triton gave birth to a daughter with
three fingers. Triton sent Fox to fetch some moss for the children. Then Triton took
her daughter and put her on Fox’s bed, and the latter’s son she took to herself. When
Fox came back and looked into her bed, she said, “Why did you change our chil-
dren?” But Triton denied the charge, and said, “You gave birth to a daughter, and I to
a son.” Fox did not want to quarrel any more. “Let it be so,” said she.

The children grew up. The boy went out hunting. Once Triton said to him, “Let us
build a house for ourselves: you cannot provide food for all of us.” They built a sepa-
rate house, lived very well from the game that the youth brought, and gave nothing
to Fox and the girl. The boy did not know that Fox was his real mother. When Fox
would send the girl to Triton to ask for food, Triton would chase her away, saying,
“We have no food, either.” As a matter of fact, they had a large supply of fish, and seal
and reindeer [215] meat. The girl would come back and say, “They won’t give us any-
thing.” They were starving, and grew very thin.

One day the boy went out into the wilderness to hunt wild reindeer. He killed one,
took out the entrails, skinned it, and cut up the carcass. It began to rain. The youth
lay down on a moss-grown hill, and covered himself with the reindeer-skin. Then he
heard a voice from inside the hill. It was Ground-Spider who was speaking. “The boy
thinks that he is supporting his own mother [said he], but his mother is starving. If
he would only look at the feet of his supposed mother, he would notice that she has
only three toes on her feet, while he himself has five, like Fox.” Then the youth said,
“If it is known in the country that I support somebody else’s mother, then, surely, all
the inhabitants of the neighborhood must know about it.”

Ground-Spider then appeared from inside the hill, and told how Triton had inter-
changed the children. “If you wish to convince yourself,” said Ground-Spider, “do
as follows: make a bundle of this reindeer-meat, tie it up with the guts, and carry it
home. Triton will come out to meet you, as usual. Then tell her that you feel ill, that
your feet are feeble, and that you are not able to carry the bundle any farther. Then
hear what she says.” The youth gave the reindeer-skin to Ground-Spider, made his
bundle ready, and walked away. He was still far from the house when Triton came
running to meet him. The youth made believe that he was lame. Triton took the.
bundle from him, and said, “My poor son, what is the matter with you?” — “My feet
are sore,” said the boy. His supposed mother wished to put the bundle on her own
shoulder, but the guts parted and the meat fell to the ground. Then she said angrily,
“That shows that he is Fox’s and not my own son. My own son would tie the bundle
with leather straps, but this one gnaws off reindeer-skin.”
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The youth threw himself upon Triton, struck her, and said, “Why did you inter-
change us, if you knew that a Fox’s child eats straps?” The youth chased Triton out of
the house, and went to live with Fox. Fox was so weak from hunger that she could not
walk. The marrow of her bones had wasted. The youth took Fox on his shoulders and
carried her to his home.

Soon after this, Ememqut returned to his house. This was the name of the owner
of the house in which Fox now lived with her son, and in which the arrow had been
eaten.

Ememqut asked, “How is it that you occupy my house?” The boy said, “My mother
told me that you are my father.” Ememqut said, “Let us move into our winter house,
my father lives there also.” But the boy said, “My mother is not yet able to go. The
marrow of her bones is still poor. Till now I have not supported my own mother,
because Triton kidnapped me and put her own child in my place.”

Ememqut went home and said to his father, “In my summer house Fox [216]
is living with her son.” His father said, “Go and bring them over here.” They were
brought, and from that time on they lived together with Ememqut. That’s all.

Told by Kalu, a Maritime Koryak woman, in the village of Paren, October 28, 1900.

57. The Old Woman and the Kamaks.

Once upon a time there lived an old woman by name Wuonempeut. She had two
little grand-daughters. One evening she said to her grand-children, “I am going out,
do not follow me.” She drew her fish-spear with double bone point from under the
cross-beam of the house, and went out. She listened, and heard the voice of a kamak
up the stream saying, “We shall soon eat them up.”

The old woman ran down to the river and lay down on the bank. Then she saw the
kamaks sailing upstream in a skin boat, and heard them saying to each other, “The
women are asleep now, we can easily devour them, we must hurry and reach the bank
quickly.”

The kamaks landed. Then the woman arose, and cried, “You want to eat me, but
you will not be able to. I am a woman shaman.” When the kamaks heard this, they
ran back quickly to their skin boat and sailed away. The old woman waited until the
talk of the kamaks had ceased, and then went home. That’s all.

Told by Yokowaana, a Maritime Koryak girl, in the village of Kuel, October 10, 1900.

58. Yineaneut’s Marriage with a Monster.

Yineapeut and Kalu went to pick berries. Yineaneut noticed some one, and shouted,
“Who is standing there?” Kolu glanced up, and saw nothing; for as soon as she looked,
the man let himself fall to the ground. Yingeapeut saw him, but Kslu could not see
him. They went on. Yineaneut shouted again, “Who goes there?” Kalu looked up and
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saw nothing. She said, “Why do you deceive me? Nobody is there.” Yineaneut said,
“I see him; but as soon as you look up, he lets himself fall to the ground.” Yigeapeut
said, “Let us go back home.” They arrived home and made a fire. Then they heard a
noise. Right after that the monster Causing-to-Shudder (Centinitala‘n) entered, and
sat down at Kolu’s side. Kolu pushed him to her cousin, and said, “You saw him before,
now let him sit near you.” The monster lay down to sleep with Yineaneut. When they
fell asleep, Kalu slunk away. She ran through woods and bushes, which tore her cloth-
ing. [217] She was half naked and breathless when she reached her father, who lived on
the bank of the river. Everybody who met her laughed at her torn clothing. She said
to her father, “A kamak has eaten up Yineaneut.” Her father said, “Let us go and see
what has happened to her.” They went, and saw Yineaneut, accompanied by a hand-
some man, coming to meet them. Yineaneut said to Kslu, “If you had not run away,
he would have married you.” Then Kslu began to envy her cousin. That’s all.

Told by Navaqut, a Maritime Koryak woman, in the village of Kuel, October, 1900.

59. Contest between the Wives of Ememqut and Envious-One.

One morning Ememqut came to Envious-One (Nopaivata¢non) and asked, “Have
you seen any girls anywhere?” His friend shouted, “Yes, I have. Now let us go
there!” — “Wait a little,” said Ememqut, “until I have finished roasting these guts.”
Ememqut left Envious-One. He roasted the guts and went away. Soon after, Ememqut
found a wife and married her. Envious-One, on his part, took for his wife old
Wennil.

Both brought their wives home, and said, “Now let us see whose wife is fairer.”
Envious-One said, “I am going to bring my wife here.” He went to his house, dressed
his wife in a nice fur coat with a border embroidered with long, dyed hair from the
chest of a reindeer. He ordered a pair of reindeer to be hitched up, and drove with
his wife to Ememqut’s. On the way he stopped and washed his wife’s face thoroughly
with snow. They arrived. Then Ememqut said to his relatives, “Hide my wife.” Envi-
ous-One came down into the house. They feasted him on blubber. “Now, whose wife
is fairer?” said Ememqut. First they brought in Wennil, and made her sit down. She
sat there with her long eyelashes, in her embroidered fur coat with a flap behind.
Every few moments Envious-One went to his wife, caressed her, and stroked and
parted her hair. “Wennil will always be fair,” thought her husband.

Then they brought in Ememqut’s wife from her hiding-place. When Envious-One
saw her, he was so fascinated with her beauty that he immediately had an attack of
diarrhoea, and fainted. When he came to, he said, “I have been asleep. Whatever came
out of my bowels is mine, I shall eat it again.” He ate his excrement. As soon as he cast
his eyes again upon Ememqut’s wife, he forthwith passed out what he had eaten, and
fainted. Soon he recovered his senses, and said, “I have been asleep, whatever came
out of my bowels is mine.” He ate his excrement again.
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Then Ememqut said, “Enough, now go home.” But Envious-One said, “Let our
wives first show their shamanistic powers. Let us see who will take the prize.” Wepnil
took the drum first. When she began to beat it, a [218] number of wild reindeer
appeared on the roof of the house, and ran about the opening. Envious-One said,
“Look at the entrance-opening, and you will not doubt that my wife is a true shaman:
she has enticed the reindeer.” Wennil stopped beating the drum, and the reindeer
disappeared. “Now let your wife show her shamanistic power,” said Envious-One to
Ememqut. As soon as she started to beat, sea-water came up and flooded the house,
sea-birds appeared with clamor, seals emerged and dived again, and whales played
about. Envious-One tried to flee from the waters. To save himself from drowning,
he climbed up on the cross-beams of the house; but he fell down, and was nearly
drowned. “That’s enough!” he cried out. Ememqut’s wife stopped beating the drum,
and the water receded. Ememqut said to his guest, “Depart now.” That’s all.

Told by Yokowaana, a Maritime Koryak girl, in the village of Kuel, October, 1900.

60. Grass-Woman and Diarrhoea-Man.

Ememqut went to serve for a wife. He came to the parents of his bride-elect to begin
his service; but the girl did not care for him. Neither father nor mother were able
to induce her to consent to the marriage. Ememqut returned to his father and told
him about it. His father, Big-Grandfather (A¢i¢en’aqu) went outside, and sat down
to ease himself. After he had wiped himself, he threw the rag on the ground, and
kicked it with his foot, saying, “Turn into a man;” and the rag turned into a man.
Big-Grandfather named him Diarrheea-Man (Pogako). He put a wooden chamber-
vessel (acalio) into his bag, and said, “Diarrhcea-Man, go to the parents of Grass-
Woman (Vefay), and serve for their daughter, but do not marry her, only frighten her
with your appearance and conduct.” Diarrhcea-Man went. He came to the parents
of Grass-Woman. No sooner had he descended the ladder than he sat down on his
chamber-vessel in the middle of the house. Then he called to Grass-Woman, “I have
come to woo you. It seems that you have been waiting just for me, since you did not
wish to have Ememqut for a husband. Now, take my chamber-vessel, and empty it
outside.”

Grass-Woman seized the chamber-vessel, ran up the ladder, and threw it down to
the ground outside. Then she ran to a neighbor’s house and hid herself there. Diar-
rhoea-Man went out and found his chamber-vessel broken on the ground. He picked
up the pieces, went up to the entrance-opening, and called into the house, “Bring
me a drill.” They answered from within, “We have no drill.” Diarrhcea-Man then sat
down over the opening, and eased himself right into the dwelling. This induced them
to give him a drill at once. He repaired his chamber-vessel and went to look for his
bride. He [219] found the house in which Grass-Woman was in hiding. “My bride is
in hiding here,” said he. “Let her come out forthwith.”
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Grass-Woman had to come out of the house, but she succeeded in fleeing from
Diarrhcea-Man. Without looking back, she ran into the wilderness, and came to an
underground house. Two sisters of Diarrhcea-Man were sitting there by a blubber-
lamp. She called to the two girls, speaking through the entrance-opening, “Hide me!
Diarrhcea-Man is pursuing me!” but the girls shouted, “This is Diarrhoea-Man’s bride:
let us get hold of her!” Grass-Woman ran away from them. They pursued her. Grass-
Woman took out an ear-ring, and threw it far behind her. Each of the sisters wished
to have the ring, and they began to quarrel. After a while Grass-Woman dropped her
other earring. While the sisters were fighting over the ear-rings, Grass-Woman had
reached Ememqut’s house. She went down and said, “A repulsive man is pursuing me.
His name is Diarrhcea-Man.”

Then Ememqut married her. Diarrhcea-Man followed her tracks. He said, “Her
footprints lead to my sisters” surely they will not let her off.” He came to his sisters,
and asked them, “Now, where is my bride?” They answered: “She was here. We tried
to catch her; but she threw her ear-rings to us, and while we were quarrelling over
them she ran away.” Diarrhcea-Man was very angry, and kicked his sisters until they
turned into rags. Then he followed Grass-Woman’s footsteps, reached Ememqut’s
house, and ran about the entrance-opening. Grass-Woman saw him, and said, “Here
is that wretch who annoyed us. He will not let us alone here, either.” Big-Grand-
father went out of the house, kicked Diarrheea-Man with his foot, and Diarrhcea-
Man turned into the rag from which he had been created. Big-Grandfather returned
quietly into the house.

After some time, Ememqut said to his father, “I wish to take my wife to her
father’s. He thinks, probably, that she was caught by Diarrhcea-Man.” They caught
reindeer, and fitted out a long train for their journey.

Ememqut drove on with his wife, and they soon arrived at the house of Grass-
Woman’s father. Her mother asked her, “Where do you come from? Not long ago you
did not want to take this fellow for a husband!” She replied, “This is the work of Big-
Grandfather. He sent Diarrhoea-Man over here in order to bring me to Ememqut.”
Ememaqut said, “I came to show you your daughter.” They spent some time there, and
returned to Big-Grandfather. Thus they lived. That’s all.

Told by Yokowaana, a Maritime Koryak girl, in the village of Kuel, October, 1900.

61. Little-Charm-Man.

There was a man named Little-Charm-Man (Iklemtslan). Once he went out to hunt
wild reindeer. He went out of his house, climbed upon the roof [220] of a dog-kennel,
and lay in wait. He had a pointed stick. When a puppy came out of the kennel, Little-
Charm-Man thrust his stick into its ear and killed it. He skinned it, cut it in two,
made a bundle of it, and carried it into the house. Little-Charm-Man’s daughter came
to meet him, and called to her mother. “Father is bringing something, he is carry-
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ing a reindeer.” But when she saw the dog’s skin dangling from Little-Charm-Man’s
bundle, the mother replied, “It is not true: where should he get a reindeer?”
Little-Charm-Man arrived. He stepped on the ladder, and, descending into the
underground dwelling, he said, “See! I never come home without game.” His wife
said, “Yes, you are known everywhere as a good hunter.” He replied, “And you, on
your part, are a fair woman.” Then they carved the meat. With one eye Little-Charm-
Man looked at the meat, and with the other at the sky. They cooked the meat, and
Little-Charm-Man said to his daughter, “Invite all our relatives.” Presently Kalu, the
owner of the puppy, arrived, crying, “At least, return to me the dog’s skin.” They gave
her the skin. She took it, went home, and said, “Little-Charm-Man has killed our
puppy.” That’s all.
Told by Yokowaana, a maritime Koryak girl, in the village of Kuel, October, 1900.

62. The Abduction of Ememqut’s Sister by the Kamaks.

Yineaneut lived all alone in an underground house that stood away from the
other houses. Suddenly she disappeared. The kamaks had stolen her. Big-Raven
(Quikann’aqu), her father, looked for her. He came to Ermine-Man (Im¢anamtsla‘n),
and said, “Give me your fur coat. I want to go in search of my daughter. The kamaks
have stolen her.” Ermine-Man gave his little fur coat to Big-Raven, who put it on and
started off. He reached the settlement of the kamaks. A woman by the name of Good-
Kamak-Woman (Palkamakanaut) came out of the underground house. Of all the
kamaks, she was the only one who would not eat human flesh. She asked Big-Raven,
“What did you come for? The kamaks will eat you.” Big-Raven answered, “I have
lost my daughter: I am looking for her.” — “Your daughter is here,” she said; “but the
kamaks cannot eat her, she is a shaman.” Big-Raven said to Good-Kamak-Woman, “I
shall send three men here. Put my daughter into your bosom, carry her outside, and
hand her over to those people.”

Thereupon Big-Raven went home. When he arrived, he said to his son Ememqut,
“Go to River-Man (Veyemola‘n) and to Rocky-Crag-Man (Vomipyecemla‘n), and tell
them to go with you to release your sister.”

Ememqut went to ask for their help, and soon the three started off into the village
of the kamaks. They went to the entrance of the underground [221] house and looked
in. Then the kamaks exclaimed, “Food has come to us of its own accord.” The new-
comers, however, did not go into the house, but only looked in from above. Finally
Good-Kamak-Woman said, “I am sure they are afraid of Yineaneut, and therefore
they do not dare to come in. I will carry her outside.” She took Yineaneut, carried her
out, and handed her to Ememqut, saying, “Here is your sister: take her.” She returned
into the underground house.

The strangers still remained outside, looking into the house, but did not descend
into it. Ememqut finally said to the kamaks, “We do not go down because you do not
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meet us with dancing.” Then the kamaks began to dance. River-Man was the first
to descend. He was hardly halfway down the ladder, when he turned into a stream,
which flooded the underground house, and drowned the kamaks. Then Rocky-Crag-
Man descended, fell from the ladder down into the house, and crushed to death those
who remained. Then Ememqut and his companions went away, taking Yineaneut
and Good-Kamak-Woman along with them. They arrived at Big-Raven’s house.
Rocky-Crag-Man married Yineaneut, and River-Man Can*ainaut. Ememqut himself
married Good-Kamak-Woman. River-Man and Rocky-Crag-Man took their wives
home, and there they lived. That’s all.

Told by Navaqut, a Maritime Koryak woman, in the village of Kuel, Jan. 11, 1901.
63. Ermine-Woman.

It was at the time when Ermine-Man (Im¢anamtsla’n) lived. Once his daughters went
to strip willow-bark. They came to some willows. Ememqut was there at the same
time. He helped Ermine-Man’s daughters to strip the bark by bending the top of a
tall willow-tree down to the ground. Ermine-Man saw it, and shouted to Ememqut,
“Why do you touch my daughters?” Ememqut answered, “I am not touching them; I
am helping them strip some bark.”

He left them, travelling on his snowshoes, and came to the Woodpeckers in the
woods. There he married Woodpecker-Woman (Keliutkigeut). The Woodpeckers
had no reindeer, and Ememgqut had to take his wife home on foot. When they were
passing by Ermine-Man’s house, the latter called them in. “Come in,” he said. “Why
do you walk? Have you no reindeer at all?” They entered his underground house, and
staid there over night. There Ememqut took a second wife, Ermine-Man’s daughter,
Stinking-Woman (Eigeneut). On the following morning, Ememqut drove home with
his two wives. Ermine-Man hitched only ermines to the sledge of his son-in-law.

Ememqut took his wives home, and lived with them. Stinking-Woman [222] was
a thief. She would steal whatever came within her reach. The people in the house,
however, suspected Woodpecker-Woman of theft, and therefore hated her. Soon
Ermine-Man came to visit Big-Raven (Quikenn’aqu), who gave him whale skin and
blubber and meat. Ermine-Man took the food home, and ate it all, without sharing
with anybody. When he had finished eating, he again started off to visit Big-Raven.
At that time the people had discovered that it was not Woodpecker’s daughter who
was stealing, but Ermine-Woman (Im¢anamnaut). When Ermine-Man came back,
Big-Raven put Ermine-Woman into a bag and gave her to her father, saying, “There,
take this home.” Ermine-Man went back to his house, and on his arrival threw the
bag with all his might on the ground, saying, “I will not divide with anyone. I will eat
it all by myself.” His wife examined the bag. She also said, “We will not divide it with
anyone. We will eat it all by ourselves.” She opened the bag, and suddenly beheld her
daughter. She took her out quietly, put her on her bed, and covered her up with an
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ermine coat. The mother asked her, “Why did they put you into the bag? You must
have done something wrong there.” The daughter answered, “My husband’s other
wife accused me of stealing.”

Ememqut continued to live with Woodpecker’s daughter. He killed whales, seals,
and white whales. When autumn came, he took his wife on a visit to her father. When
they were passing by Ermine-Man’s house, the latter came out and asked, “Why did
you drive my daughter out?”— “Because she is a thief,” answered Ememqut. He went
on, reached the Woodpeckers, and gave them whale skin, blubber, and meat that he
had brought for them. He took a whole herd of reindeer to his wife’s father. He staid
there for some time, and then prepared for his homeward journey. His wife’s brother,
Woodpecker-Man (Keliutkihomtsla‘n), who afterward married Yineaneut, went with
them. He took her home. Thus they lived, and called upon one another. Ememqut did
not take Stinking-Woman back, but renounced her entirely.

Told by Navaqut, a Maritime Koryak woman, in the village of Kuel, Jan. 11, 1901.

64. Yineaneut and Mouse-Woman.

It was at the time when Ememqut lived. He had a sister Yineaneut. The reindeer-
breeder Frost-Man (Annamayat) married her, and he settled down to live with
Ememqut. Autumn came, and snow fell in the mountains. Then Frost-Man said to his
wife, “Come, let us drive our herd up the stream to the mountains, to let the reindeer
eat some fresh snow.” They started with their herd up the river, came to the foot-hills
of the mountain-range, and encamped there. Frost-Man put his head on his wife’s
knees, and Yineaneut [223] began to louse him. Not far from them there was a settle-
ment of Mouse people. Mouse-Woman (Pipaqc¢anaut) came out of her underground
house, beheld Yineaneut lying with her husband, and envied her. She returned home,
and said to her mother, “Give birth to some brothers for me.” The old Mouse gave
birth then and there, and brought forth several little male Mouse children. She asked
her daughter, “How many did I give birth to?” Her daughter replied, “Plenty, that will
do now.” She took one of her little brothers, whom they called Young-Mouse-Man
(Qaipipagalnen), carried him outside, and said to him, “Go, enter Frost-Man’s anus,
and, no matter how many shamans try to cure him, do not go out until they call me
to cure him.” The little Mouse went, got into Frost-Man’s anus, and he immediately
became sick. Then he said to his wife, “Go home to your father’s house, and I will go
to mine.” Frost-Man went to his father’s house and went to bed. His father invited all
kinds of shamans, but none of them was able to cure him. Finally they called Wolf-
Man (Ehamtsla’n). He began his incantations, then he stopped, and said, “I cannot
cure him. Call Running-over-the-Grass’s (Poin’aqu) daughter, Mouse-Woman. She
will surely cure him.” Then they called her. She came and began to treat him. She beat
the drum, and sang, “I, your sister, have come. Come out.” The little Mouse came out
forthwith from Frost-Man’s anus. Mouse-Woman put him into her sleeve, and said,
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“I am going outside now.” She went out, let the little Mouse free, and said, “There
is our house: go there.” She returned to Frost-Man’s tent, and saw that he was up
and quite well. His relatives said to Mouse-Woman, “You are a real shaman. Nobody
could cure him, and you did.” And Frost-Man said to her, “You have cured me, and in
return I will marry you.” They went together to her father, Running-over-the-Grass,
and settled down to live there.

At that time, Athap' came to Big-Raven (Quikenn’aqu), and began to serve for
Yineaneut; but she refused to marry him. One evening, Yigeageut went outside, and
noticed that smoke was coming out from Running-over-the-Grass’s underground
grass house. She thought to herself, “I will go and see why they have a fire so late.” She
went, looked into the house, and saw that her husband was lying with Mouse-Woman.
At that time a little Mouse jumped upon Frost-Man, and teased him, saying, “Why
did your head turn bald?” Then the Mouse himself added, “Because I was inside of
you, in your intestines.” Frost-Man became angry, and said to Mouse-Woman, “T will
forsake you now. It was you yourself who let the little Mouse into me to make me ill.”

Yineaneut had heard all they said, and ran home. Frost-Man followed right after
her. She scolded him, but he tried to defend himself: “I married her because no one
could cure me, and she did. Now that I have found out that she caused my illness,
I have deserted her, and returned to you.” They [224] continued to live as before.
Can’ainaut was given to Wolf-Man in marriage. Frost-Man and Wolf-Man took their
wives home. Then they called upon one another.

Mouse-Woman remained single. She killed her little brother for having betrayed
her to Frost-Man.

Told by Navaqut, a Maritime Koryak woman, in the village of Kuel, February, 1901.

65. Big-Raven’s Visit to the Reindeer-Breeders.

It was at the time when Big-Raven (Quikonn’aqu) lived. His sons went fishing up the
river. Big-Raven’s provisions had given out. He said to his wife Miti, “Give me my
boots. I will drive over to the camp of the Reindeer people for some meat.” He dressed
himself, and called his reindeer. All sorts of beasts came running to him,—bears,
wolves, wild reindeer, and others. He would strike every one of them over the nose,
and say, “I did not call you.” They all ran away. Finally the mice came. Big-Raven
allowed them to stay. He hitched them to a large sledge, and drove oft to the camp of
the Reindeer people, who laughed at him, saying, “Big-Raven has hitched mice to a
large sledge.” Then they loaded his sledge with meat, fat, and other provisions; they
also put skins there and entire tents of reindeer-skins. “Now let us see how you drive,”
said the Reindeer people, laughing. Big-Raven whipped the mice, and they went oft
flying. The Reindeer people pursued him with their reindeer, but they could not over-
take him. Big-Raven came home, and released the mice.

1 A story-name of the wolf.
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When Big-Raven’s sons came home from fishing, Big-Raven scratched his nose
until it bled, and said to them, “I am going to die now. Do not burn me on the funeral
pile, but put me into an empty underground house, and put some roe, dried fish, fat,
and various roots with me.” Thereupon Big-Raven made believe that he was dead.
His sons put him into an empty underground house, and left all kinds of food with
him. When they had gone out, Big-Raven got up and pounded the roots, roe, and fat
together. After a little while his sons looked into the house, and saw that their father
was making a pudding. They went away, and told their mother about it. She said
to them, “Get me a ptarmigan.” Her sons brought her a ptarmigan. She plucked its
feathers and down, cut off her breasts and attached them to the ptarmigan, and said
to it. “Go to the old man, and scare him.” The ptarmigan went to the house where
Big-Raven was, and began to sing. Big-Raven was frightened, ascended the stairs, and
went running to his wife . . . (Unfinished.)

Told by Navaqut, a Maritime Koryak woman, in the village of Kuel, March, 1901. [225]
66. Yineaneut and Fog-Man.

Big-Raven (Quikenn’aqu) lived alone with his family. Once he said to his wife, “We
live all alone, we have no neighbors: it seems that we are the only people who were
born in the world. There is our daughter Yineaneut living by herself in the wilder-
ness. Let us bring her over here and marry her to our son Ememqut.” — “Stop talking
nonsense!” said Miti! “What are you thinking of, to marry a sister to a brother! There
are plenty of Reindeer people on our earth.” Big-Raven rejoined, “Those Reindeer
people must be far away: there are none around here. Let us fetch our daughter: let
Ememqut marry her.” Miti did not wish to go, and said, “Will you not be ashamed
when later on the Reindeer people visit our house?” — “Never you mind,” said Big-
Raven. “Go and fetch our daughter.”

Miti went to the house of her daughter, who asked her, “What did you come for?”
Miti answered, “Father has sent for you. He wants your brother to marry you, because
there are no people around here from whom to select a wife for our son.” Yineaneut
did not wish to go with her mother. Miti said, “Neither do I want you to go. Better
leave, and go far away to the Reindeer people.” Yineaneut went away to the Reindeer
people.

She walked for a long time. Then she beheld the camp of the Reindeer people. She
came up to a tent, and heard a voice inside. It was Fog-Man (Yopamtola‘n), who was
beating the drum, and singing shaman-songs. When Yineaneut came up close to the
tent, he stopped beating the drum.

Then Fog-Man said to his mother in the tent, “By beating the drum and by incan-
tations I have induced Big-Raven to desire to marry his son Ememqut to his daugh-
ter, and to send for her; and I have induced her to run away and to come to me. Go
and see now! She has arrived, and is here in front of the door.” His mother went out,
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looked about everywhere, but did not find anyone, for Yineaneut was hiding behind
a tree. The old woman went back into the tent, and said, “There is nobody outside.”
But her son sent her out again, saying, “Go and look! She has come. When I beat the
drum, I saw her.” Fog-Man’s mother went out again, and picked up some wood. for
the fireplace. Then she found Yipeaneut hiding behind the tree.

“Who are you?” asked the old woman. “I am Big-Raven’s, daughter,” answered the
girl. “So it is you for whose sake my son has always been beating the drum. He would
neither go hunting nor watch the reindeer-herd; he would not eat or drink. He only
kept on beating the drum. Go into the tent.”

Yineapeut went in, and Fog-Man’s mother followed her. The old woman said
to her son, “Here! she has come. Now stop beating the drum.”— “Yes, I will stop,”
answered her son. “Put the food on the fire. I have not eaten for a long time.” At
this his mother brought him some food. He ate of it, [226] and said, “I shall marry
Yineaneut now.” But his mother objected, “I also have made incantations, and I have
seen that her brother Ememqut married her before.” — “This is not true,” answered
Fog-Man; “he did not.”

Fog-Man married Yineaneut, and children were born to them. One day Fog-Man
asked his wife, “Is it true that your father wanted to marry you to your brother?” — “It
is true,” she answered. “That is why I ran away to you.” — “Let us go and visit your
father,” said Fog-Man. Yineaneut answered, “I will not go. I am ashamed to go to my
father: he wanted to marry me to my brother.” — “Well, never mind: let us go. My
incantations caused your father to wish it.”

Fog-Man killed some reindeer for the journey, and Yineaneut cooked the meat.
They made a covered sledge of iron for the children. Yineaneut gave birth only to boys.
They cooked plenty of fat meat, and started off. When they came near Big-Raven’s,
Fog-Man asked his wife, “Have we still far to go?” —“We have covered half of the
way,” answered Yineaneut. “Let us stop here over night, and we shall arrive to-mor-
row.” They stopped for the night, put up a tent, and went to bed. When Fog-Man was
asleep, Yineaneut got up cautiously and walked to her father’s house. She descended
into the underground house, felt her way to her mother’s bed, and fumbled around
to find her mother’s head. Miti woke up and asked, “Who is fumbling around my
head?” Yineaneut said, “I am your daughter, I have come. I am married, and now I
have come here with my husband. We are stopping for the night not far from here,
and I have run ahead to inform you of our arrival.” After that, she returned to her
tent, and lay down with her husband. They got up on the following morning, and
started off to Big-Raven’s house. When they were approaching, Miti went out to meet
them with a fire-brand. Then Kslu came out to meet them, and Ememqut followed
her. Ememqut asked his sister, “Where do you come from?” She answered, “Fog-Man
made me come to him, and he has married me.” The guests were conducted into the
underground house, and were given food to eat. Ememqut asked his sister whether
her husband had a sister. She answered in the affirmative. “Then I am going with
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you to serve for your husband’s sister,” said Ememqut. When Fog-Man and his wife
started on their return journey, Ememqut went with them. Fog-Man’s mother met
them, carrying a fire-brand. On seeing Ememqut, she asked, “Who is that who has
come with you?” — “This is my brother,” answered Yipgeapeut. “He came to-woo my
sister-in-law and to serve for her.” When they entered the tent, Fog-Man said to his
mother, “Let Ememqut marry her right now, without service. I did not serve for my
wife, either.” His mother consented, and said to Ememqut, “Well, go ahead, catch
your wife.” Ememqut ran after Fog-Man’s sister, caught her, and she gave birth then
and there. Fog-Man asked his mother, “Well, has Ememqut married her?” — “Yes, he
has married her, and a son [227] has been born to them.” Soon Ememqut made prepa-
rations to go home with his wife. Fog-Man gave to Ememqut half of his reindeer-
herd, and they left for Big-Raven’s home. When the people from Big-Raven’s house
saw them approaching, 