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INTRODUCTION

The present study is based on information gathered among the
Klamath for the University of California during two visits, each for a
month, in 1925 and 1926. Klamath material culture was partly known
from Barrett’s description of his collection made twenty years ago.
The immediate need appeared to be a study of their religion and social
organization. Gatschet’s account of The Klamath Indians published
in 1890 contains many data on shamans’ songs and allied topics, but
it does not provide any systematic notion of their meaning.

The Klamath still live in their old home in southern Oregon, but
their ancient culture exists only in their memories, save as the older
people keep up domestic pursuits. Yet even middle-aged people have
a very good knowledge of it. My elderly informants had all par-
ticipated in the old life in their youth. These were Nancy Phillips,
Pat Kane, and Coley Ball, all three about seventy, and Thomas Lang,
about fifty-five. With the exception of Mrs. Phillips they gave inform-
ation in English: in her case (the most valuable material) Mr. Lang
and his son Delford acted as interpreters.

The social life of the Klamath is so much a thing of the past that
only its formal aspects can now be recovered. An intimate picture
is impossible. But to avoid a stilted expression I have written the
account in the historical present. The description of material culture
and economic life is not complete. It is still partly extant among
the Klamath and well worth investigating.

In a final section I have attempted to place the Klamath in a
setting of western cultures as a whole. This has been difficult because
of the lack of comparative data from much of the northwest; further,
only a fraction of the published accounts is available to me at this
writing (in Norman, Oklahoma).

The phonetic scheme is the simpler system of the Phonetic Tran-
scription of Indian Languages (Smithsonian Mise. Coll., 66, no. 6,
1916), modified as:

i as in Allen, pronounced more like Ellen.

7 as in sing.

E indefinite, obscure vowel; very short duration.

k very far back.

k cerebral; tongue tip probably turned back as Gatschet states (the sequenze

kr also ocecurs).
& cerebral; may be the same sound.



A numbher of observations were made by my Klamath informants
on the cultural habits of Molala, Northern Paiute, Upland Takelma,
Modoce, and Achomawi-Atsugewi. I have included these as they
demonstrate the sort of resemblances and differences of interest to my
informants, and also because so few data are in print concerning
these peoples. They will be found on the pages indicated :

Molala, pp. 4, 9, 24, 41, 59, 107, 158, 194, 214, 215.
Northern Paiute, pp. 58, 79, 81, 86, 90, 105, 158, 188, 190.
Upland Takelma, pp. 4, 24, 28, 29, 32, 35, 58, 59, 71, 177, 217.
Modoc, pp. 41, 42, 58, 81, 120, 158, 164, 175, 178, 190.
Achomawi-Atsugewi, pp. 59, 79, 190, 194. -



KLAMATH ETHNOGRAPHY

BY
LESLIE SPIER

I. KLAMATH SOCIAL LIFE
THE KLAMATH AND THEIR TERRITORY

Tribal Relations and Population

The Klamath are the northern of the two major dialectic groups
of the Lutuami linguistic stock, the other, the Modoe. Dialectically
there is little difference, but of the two the Klamath have the richer,
more specialized culture.

The Klamath recognize a number of local autonomous subdivisions
but consider themselves a social unit. They call themselves ma’klaks,
men ;! all other tribes are known by directional or locality names. The
origin of the designation Klamath is obscure; incidentally they pro-
nounce this kld'mét, much as the early travelers wrote it. It is not a
native name and evidently differs so much from native forms that
none of my informants even attempted an etymology. Curiously
enough, all the Klamath reserve the name for the Klamath marsh-
Williamson river subdivision (&’ukckni) ; others are ‘‘Klamath’’ only
by courtesy. The reason may be that this is not only the numerically
strongest subdivision, but the reservation on which they are now con-
centrated is little more than the old #’ukekni territory. Gatschet
suggested that the name is a Yurok word.

Its earliest use is perhaps that of Ogden in 1826. He uses the
name ‘‘Clammitte’’ before reaching the country, possibly learning it
among the Columbia river tribes. Yet members of his party had
visited the Klamath country the year previous and may have learned
it there. Elliott suggests an origin in ‘‘French Clair-metis, meaning
a light mist or cloud.”’? Incidentally there is now no good reason for

1 Gatschet states that the form ma’klaks (ma'klaks in my orthography)
means one of themselves, méklaks, any other Indian (Gatschet, 1, xxxiii). My

informants denied the existence of any such distinetion, and indeed of the
first form.

2 Elliott, Ogden Journals, 202,
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using the name for others on the Klamath river, whatever the local
usage in northern California. It will save the need for cumbersome
titles like ‘‘the Klamath Lake Indians’’ if the name is reserved for
the people described in this paper.

The Klamath are called dak'-ts!a®m-al-a’® or dak'-tsla®w-an-a'e,
‘“‘those above the lakes,”’ by the Takelma of middle Rogue river® and
wols by the Hanis or Upland Takelma of the Medford-Ashland dis-
trict.* The Kalapuya call them Athlameth,® which Kroeber suggests
as a possible origin of Klamath.® Gatschet states that

the Warm Spring and other Sahaptin Indians possess a generic name for all the
Indians living upon this reservation and its vicinity: Aigspaluma, abbr. Aigspalo,
Aikspalu, people of the chipmunks, from the innumerable rodents peopling that
pine covered district. This term comprises Snake, Payute, and Modoc Indians, as
well as the Klamath Lake people.?

This appeals to me much as a folk etymology from a hybrid ‘‘people
of &'ukei’ (Klamath marsh).”” The same authority gives as Shasta
designations makai’tserk and au’ksiwash. This Kroeber reproduces
in the form auk-‘‘siwash,’’ as if .compounded from the Chinook jargon
word for Indian, but the first part also suggests d'ukci. To the Pit
river Indians (Achomawi and Atsugewi) they are ala‘mmimakt ish,
from ala’'mmig, upper Klamath lake.! Curiously enough none of my
informants knew what the Northern Paiute call them ; Gatschet gives
sa’yi, which is suspiciously like the name they give the Paiute, sat.
The Klamath make little distinction between tribes at a distance,
naming them indiseriminately by direction. Thus the Modoc are
mo’addk ma'klaks, south people, or mo’adékkni, southerners, the Pit
river tribes, mod'tuwas, all derived from mo’as, south. At least one
group of Modoe, gumbatwas, is distinguished by dialect.® No dis-
tinetion is made between the several tribes of the upper Pit river
(Achomawi, Atsugewi, etc.). A southern people called kado'kiwds
is known but probably only since the white advent. They lived
thirty or forty miles west of Mount Shasta, near the Shasta, and

8 Sapir, Takelma Texts, 257; Notes on the Takelma, 255.

4 This is Klamath information. By this word (wilx, meaning enemies, Upland
Takelma, or Shasta in Takelma proper) I identify the Hanis or Wa’limskni with
Sapir’s Upland Takelma (Notes, 252).

5 Gatschet, 1:xxxiv.

6 Handbook, 319.

7 0p cit., 1:xxxiii.

8 See also Merriam, 48.

9 ¢‘The Kimbatuash lived on southeastern end of Tule (or Rhett) Lake,
California.’’ (Gatschet, 1:14.)
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hunted on the Klamath river above them. This seems to be the Shasta
name for the Wintun of Trinity river, hatukwiwa or hatukeyu, which
agrees with Gatschet’s aseription, Sacramento Valley Indians.’® The
Shasta themselves are known only as cd’sti. This might be taken as
the long sought origin of the name Shasta, was there not the suspicion
that its use may be only recent, displacing another and older applica-
tion of ‘‘southerners’’ to them. Their principal seat near Yreka is
cd’'stikan, Shasta place.

Similarly all northern tribes are ya'mokkni, northerners (from
ya'mot, north). By exclusion of the Indians at Warm Springs and
the Dalles, however, this has come to mean the half Plains-like tribes
farther up the Columbia. The Warm Springs people and those at
Celilo near the Dalles are wéatd’'nkkni, a form which indicates that they
are named for their locality. Gatschet gives wiitdingi’sham and
16kuashtkni.’* The linked tribes at the Dalles, Wasco and Wishram,
are the 6'mpkénkni, those of the locality 6’'mpkan, which by deserip-
tion must be in the neighborhood of Wasco, Oregon. This suggests
that the word is from a’'mbg, water (with a common locative suffix, cf.
cd'stikdn, teGkan, service berry tract), hence is a translation into
Klamath of the name Wasco. This, according to my own Wishram
information, means ‘‘like a pan’’ (wask’o) and refers to a spring at
or near the present town of that name.

Since I completed field work with the Klamath, there has appeared Teit’s
paper defining the original occupation and the extemsive tribal movements in
northern Oregon and eastern Washington.12 Had this been available, it would
undoubtedly have been possible to render more exactly the meanings of ya’mdokkni
and watd’'nkkni.

It appears from Teit’s conclusive evidence that at the opening of the
eighteenth century all of eastern Washington was Salish territory as far as the
Dalles. South of the Columbia was a band of Waiilatpuan territory, with the
Molala on the middle Deschutes and in the mountains to the west, and with
the Cayuse eastward of them nearly to the Snake river. South of these again
were the Sahaptin peoples with the Cascade range and the Klamath on their
west, the Nez Percé to the mnortheast, and the Snake groups on their other
boundaries.

A series of movements beginning in the eighteenth century resulted in the
withdrawal of the Salish to north of Priest Rapids because of the occupation of
their territory by Sahaptins and the Cayuse. The Molala also withdrew into

10 Kroeber, Handbook, 355; Gatschet, 1:393.

11 Op. cit., 1:1vi, 18. My informants aseribed to them painted tipis (so’kliks)
of buffalo skin, long dance lodges made on a foundation of tipis, but no earth-
lodges.

12 The Middle Columbia Salish.
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the mountains and westward even beyond the Willamette valley, the Sahaptin
Tyighpam settling in part of their country and the Tenino joining the Wasco.
The immediate cause of these movements seems to have been the pressure of
Snake raids, at their height about 1800-30. This is consonant with the very early
acquisition of the horse by the Snake and their known warlike relations with
the Plains tribes, which Wissler has demonstrated.18

This would explain the wide expanse of vacant country between the Klamath
and the Dalles or at least as far as Warm Springs. In addition, Teit writes:
‘‘For a number of years the south side of the Columbia between Wallawalla
and The Dalles was practically devoid of inhabitants’’ for fear of Snake raids.
My informant, Coley Ball, stated that about 1865-70 there were no settlements
between Klamath marsh and the Wasco villages at the Dalles. There were no
Molala east of the Cascades. How recently the mixed group of Wasco-Tyighpam-
Tenino occupied the Warm Springs country, I do not know. This would also
explain the anomalous position of a Molala group on the very headwaters of
the Rogue river where presumably they represent the final southerly drift along
the western crest of the Cascade range.

West of the Cascades are Upland Takelma in the region from
Ashland to Table Rock. They are wa'liimskni; Mount Pitt is wa'liims-
yaina (yaina, mountain) ; the name then is regional, not directional.
They are called ha’nis quite as frequently, but this name, which is
properly that of the Coos group at Coos bay, has evidently been
extended to them and others since the remnants of these tribes were
collected at Siletz reservation.!* In the extreme upper Rogue valley
are Molala, teokd'nkni, those of the service berry (tedk) patech.'®
Gatschet gives mékai or méke as the Klamath name for the Kalapuya.®
Beyond these groups none of the western Indians are known. Those
of the lower Rogue river are now called soljo’kkni, those of the salt
water, but this is from the Chinook jargon, saltchuck.'” "

All the Shoshoneans to the east are called sat; no distinetions are
made. The actual neighbors are those groups known to us variously
as Northern Paiute (Paviotso) and Snake. The Snake proper and
Bannock may not have been in Oregon prior to the acquisition of
the horse.

13 The Influence of the Horse, 13.

14 Frachtenberg, Coos and Siuslawan (Lower Umpqua), 306, 441. One inform-
ant told me that the last of the wa’limskni, three old women, are still to be
found at Siletz.

18 My informants insisted this name was given because the Molala eat
service berries. On the other hand one gave me as a Molala tale an incident in
which th.e culture hero makes people of service berry bushes. One way or the
other this looks like folk etymology. Their winter town was bikstubi’ks, a
little below Prospect. ) ’

18 Op. cit.; 2:217.

17 See my Tribal Distribution in Southwestern Oregon.
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The Klamath numbered 3000 in the historic period, the Modoc not
s0 many. This is the testimony of Tom Lang, yet the number is much
too large. Palmer?® put their number at 415 in thirteen villages in
1854, but his list of villages indicates that he counted only the &'ukekni
(Klamath marsh) division. This would be about eighty-three families,
a reasonable average of six houses to a settlement. At the time, how-
ever, the Klamath were said to be considerably reduced, and I was told
of twenty-nine or more a'ukckni settlements dating from this period,
and said to be all occupied at the time. Yet, as no great epidemiec
was reported, it is doubtful that the population had been diminished
by half. Possibly the occupation of the sites was more seasonal than
I was told: a movement to Klamath marsh in summer, returning to
the warmer Williamson valley in winter. Assuming a partial reduc-
tion and some fluctuating occupation, we may arbitrarily set the
d'ukckni at half as many again, say 600. The #'ukckni settlements
numbered half of the total and my informants’ impression was that
in population they were as many as all the other divisions together.
This would mean that the Klamath as a whole numbered only 1200.
Palmer’s figure would give a mere 800, and the evidence of the settle-
ments, a possible 2000. Our twelve hundred is not far from that of
Kroeber, who set the combined Klamath and Modoe population at

2000, two-thirds of them being Klamath.'®* Mooney’s estimate of 800
seems low.2°

Early Contacts with the Whites

Contacts with the whites date back to 1825 or somewhat earlier.
In 1826-27 Peter Ogden spent two months among the Klamath.?* His
first meeting with them seems to have been on Klamath marsh.

Wednesday, 30th Nov. [1826]. Course south to Clammitt River [Klamath
marsh?] 25 miles from River of the Falls [Deschutes]. Mr. McKay proceeded
ahead to an Indian village distant 3 miles. It was composed of 20 tents built
on the water approachable only by canoes, the tents built of large logs shaped
like block houses the foundation stone or gravel made solid by piles sunk 6 ft.
deep. Their tents are constantly guarded. They regretted we had opened a
communication from the mountains. They said ‘‘The Nez Percés have made
different attempts to reach our village but could not succeed. Even last sum-
mer we discovered a war party of Cayuse and Nez Percés in search of us; but

they did not find us. Now they will have yr. road to follow. We have no fire
arms, Still we fear them not.

18 Quoted by Gatschet, 1:lviii, 20 Mooney, Aboriginal Population, 18.
19 Kroeber, Handbook, 320. 21 Elliott, Ogden Journals, 210.
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They are well provided with bows and arrows. They have only one horse.
Snow is so deep, horses perish for want of food. In winter, they live on roots.
In summer on antelope and fish.

December 1st. 30 Clammite Indians paid us a visit: fine men in good
condition, but wretchedly clad. They say the river to the ocean is far distant
and beaver they do mot know. They say the Indians become more numerous
as we advance to the ocean. . .= .

Tuesday 6th. Reached Indian village of five huts, hut large size square
made of earth flat on top the door at the top a defence against arrows but not
balls. 200 of them collected about our camp and traded 4 days. The 2 chiefs
delivered traps lost by Mr. McDonald last year with 8 beaver. This is much in
favor of their honesty. Omn our march this day, we passed the camps from wh.
Mr. McDonald turned back last year and are consequently strangers to the coun-
try in advance.

Thursday 8th. About 300 Indians around our camp. We advanced 6 miles
south following the river south. I estimate the Clammitte nation 250 men.

Monday 12th. Reached the lake [Klamath lake?] 1% X 15 miles well
wooded with maple and hazel; course S.

The second visit on record is that of Frémont, who reached the
northern shore of Klamath marsh on December 10, 1843. He saw
smoke at what appeared to be the middle of the marsh and along the
opposite shore. An unoccupied northern shore agrees with my own
information. The following day he visited the village ‘“in the middle
of the lake (or savannah),’’ which appears to ‘be one of those at the
outlet of the marsh.

The huts were grouped together on the bank of the [Klamath] river, which,
from being spread out in a shallow marsh at the upper end of the lake, was
collected here into a single stream. They were large round huts, perhaps 20
feet in diameter, with rounded tops, on which was the door by which they
descended into the interior. Within, they were supported by posts and beams.

Almost like plants, these people seem to have adapted themselves to the soil,
and to growing on what the immediate locality afforded. Their only sub-
sistence at this time appeared to be a small fish, great quantities of which, that
had been smoked and dried, were suspended on strings about the lodge. Heaps
of straw were lying around; and their residence in the midst of grass and
rushes had taught them a peculiar skill in converting this material to useful
purposes. Their shoes were made of straw or grass, which seemed well adapted
for a snowy country; and the women wore on their head a closely woven
basket, which made a very good cap. Among other things, were parti-colored
mats about four feet square, which we purchased to lay on the snow under our
blankets, and to use for table cloths.

Numbers of singular-looking dogs, resembling wolves, were sitting on the
tops of the huts. . . ..

They made us comprehend that they were at war with the people who lived
to the southward and to the eastward; but I could obtain from them no certain
information. . . . .

This morning the camp was thronged with Tlamath Indians from the south-
eastern shore of the lake
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Frémont also remarked on the scarcity of their horses.??

Frémont reached Klamath lake again May 6, 1846. He commented
on the outlet, Link river, ‘‘this is a great fishing station for the
Indians.”” His statement on the distribution of their settlements
coincides with my information.

They have fixed habitations around the shores of the lake, particularly at
the outlet and inlet [Williamson river], and along the inlet up to the swamp
meadow [Klamath marsh], where I met the Tlamaths in the winter of ’43-’44,
and where we narrowly escaped disaster. .. .. The Indians made me under-
stand that there was another large river [Williamson river] which came from
the north and flowed into the lake at the northern end, and that the prinecipal
village was at its mouth, where also they caught many fish.

Frémont’s party made a circuit of the lake. It is curious that he
does not mention the settlements about Pelican lake on the western
side, which he could hardly have avoided. On the other hand it is
not clear how closely his memoirs follow his diary. Attacked while
on the western side, his party reciprocated by raiding a village on the
opposite side, perhaps one of those on Williamson river just above
the present highway bridge.

Behind the sage-bushes where they had taken their stand every Indian had
spread his arrows on the ground in fan-like shape, so that they would be ready
to his hand. . . .. Quantities of fish were drying, spread on scaffolds, or hung
up on frames. The huts, which were made of tall rushes and willows, like .
those on the savannah above [Klamath marsh], were set on fire, and the fish
and scaffolds were all destroyed.2s

The first invaders remembered by the Klamath came from the
north about 1835. The stories about them have now a legendary flavor.
The first group was mounted ; the Klamath dubbed them mpé&'tkonks
(from méte!a’, to pack about) from their roving habits. An alterna-
tive name, pasai'iiks (French-Canadian in Chinook jargon), more
surely identifies them. During their brief stay at the mouth of
Williamson river they bought fat dogs of the Klamath, which fo the
latter’s amazement, they ate. For these they gave buttons and metal
disks with a central perforation (wika'lkal).

Almost as early was a white contingent moving northward on the
west side of Klamath lake. The Indians watched them unseen. They
were impressed with the horses, axes, and the food of the whites.

22 Frémont, Narrative, 122,
23 Frémont, Memoirs, 483, 484, 494,
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‘When the latter broke camp they left behind a little flour, which the
Indians carried home and divided. They rubbed it on their palms and
smeared their faces.?*

Other early whites came from the southeast on horseback. This
marked the beginning of the great migration by way of the Modoc
country to the Pacific slope.- On the whole the Klamath came off
remarkably well in their relations with the whites. The full brunt of
immigration was borne by Modoe and Pit River peoples. The Klamath
were spared the Oregon wars of the fifties, which all but annihilated
the tribes of western Oregon and northern California.?® The earliest
white settlements in the neighborhood were about the present Jackson-
ville, Medford, and Ashland. The first white settlement within
Klamath territory was near the village of kowa'edi at the northern
end of the lake. This was about 1860—65, hence may have reference
to the first agency established there. Subsequent relations have been
on the whole quite-amicable. The Klamath took no part in the Modoc
war of 1872-73.

Habtat

The territory of the Klamath is on the high plateau of eastern
Oregon, in the shallow basin wherein lies the group of lakes that give
rise to Klamath river. The southern half of this basin about lower
Klamath and Tule lakes is Modoc territory, extending southward
across the lava beds in the direction of Pit river. The northern half,
which lies against the Cascade range, is the home of the Klamath.

The Klamath properly reside on Klamath lake (or as it was
formerly known, upper or middle Klamath lake), on Klamath marsh,
and on Williamson river, which connects them. At least, most of the
permanent winter settlements are on these three waters, with a scatter-
ing on their tributaries. Summer camps are established over a much
wider territory, as far, it would seem, as the natural limits of this
drainage area.

24 Salt was equally unknown to them at this time.

25 A somewhat obscure account was given me of the inclusion of Klamath in
the great round-up of western Oregon Indians on Siletz (%) reservation in the
fifties. - These had been wintering at the Dalles and were herded with the
Indians there. The Upland Takelma and Molala were penned in together and
fed by the soldiers. Some died every day; the Klamath suspected that they
were poisoned. The Klamath were kept apart, and, thanks to the strenuous
arguments of their chief Lgrle’ks, were not only freed but supplied with beef
and an escort of soldiery to conduct them back to their own country.



.Fig. 1. Map of Klamath territory.
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The western and southern limits of the range are easiest to define
because of the topography and the proximity of other tribes. To the
east and north the open deserts and broken country extend indefinitely.
The nearest of the shifting settlements of Northern Paiute on the east
at Goose and Summer lakes are sixty and more miles from Klamath
lake. Those of the Warm Springs tribes are one hundred and fifty
miles distant, more than halfway across Oregon. Teit’s data show
that more than a century ago the neighbors of the Klamath in this
direction were the Sahaptins at no great distance and beyond them
Molala and Cayuse.

The wide plain south of Klamath Falls seems to have been unoc-
cupied. The Modoe lived south of the Lost River hills about Tule lake
and on lower Klamath lake. My Klamath informant doubted that
they lived on Miller lake, or had permanent settlements on Lost river.
Both tribes congregated at one place only for the early spring fishing,.
namely on Lost river, a mile or more below the buttes at Olene. The
Klamath camp site is on the north bank, the Modoc on the south.

The southern boundary of Klamath territory skirts the Klamath
valley from this place as far downstream as Spencer creek, near the
California-Oregon line, below the canyon of the Klamath. Below this -
on the river are the Shasta, whose northernmost outposts are on Shovel
creek and north of the river on Jennie creek. The Klamath have no
settlements on the river, but fish, hunt, and gather roots at such points
as Keno, Spencer creek (ma’lbuk’is), and at laik’8lmi, five or six miles
upstream from Dorris (7).

The western boundary is the Cascade watershed, including, how-
ever, territory on the northwest side of Mount Pitt.(Mount McLough-
lin) and again southwest of Crater lake. The Klamath hunt north-
west of this conspicuous mountain in a region of many streams called
la’ndjli (possibly an American name). Fifteen miles southwest of
Crater lake is Huckleberry mountain (iwumki’ni, huckleberry place)
where the Klamath meet the Molala similarly engaged in berry pick-
ing. The latter regularly occupy the highlands of the upper Rogue
river drainage above Trail creek or some point below Prospect. These
Molala form a southern extension of that tribe from the upper Ump-
qua drainage.

The northern and eastern boundaries are somewhat indefinite.
Palmer stated :
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East of the Cascade mountains, and south of the 44th parallel, is a country
not attached particularly to any agency. That portion at the eastern base
of this range, extending twenty-five or thirty miles east, and south to the
California line, is the country of the Klamath Indians.26

This is essentially correct although the boundary might better be set
somewhat farther south to exclude the headwaters of the Deschutes,
in earlier times the home of Sahaptin peoples. The country north
of Klamath marsh is considered too open and cold for settlement. On
the eastern border are a series of lakes (Silver, Summer, Abert,
Goose) and rims which give on the desert to the east. There are
Northern Paiute settlements on the eastern sides of Summer and
Goose lakes, perhaps those of the Walpahpas mentioned by Meacham.

The meeting with thegKlamath and Snakes was one of interest to all parties,
from the fact that they had been enemies, and the chiefs had not met in person
since peace was restored. Living in the country intervening [presumably
Summer to Goose lakes] was a small tribe of Wal-pah-pas, who are half Snake
and half Klamath. They were mediators, though sometimes fighting on alter-
nate sides, as interest or affront gave occasion.2?

Syean river, Sycan marsh, and Yamsay mountain are summer
resorts of the Klamath, who had their easternmost settlement (hicdie-
lué’luke) somewhere west of Gearhart mountain. Chewaucan marsh,
between Summer and Abert lakes, was probably also visited, although
I was not told so. Its name is Klamath, probably teuwa’kin, arrow-
head place, derived from the abundance of arrowhead or wappatoo
roots (tcuwa’) gathered there.?®

SETTLEMENTS

The occupation of this territory is determined by the manner of
life. The fixed villages are the winter residences to which people
return year after year. Early spring finds them leaving for favorable
fishing stations where there are successive fish runs. Through the
summer they move to the prairies to gather edible roots and berries
or to the mountain and desert to hunt. During most of this time
families are widely scattered and the winter villages quite deserted,
but with the ripening of pond lily seeds in the marshes during August
and September they again congregate. The pond lilies grow in enor-
mous quantities, the seeds (wo'kas) constituting a staple second only

26 Palmer in Report, Comm. Indian Affairs, 262, 1854.
27 Meacham, Wigwam and War-path, 232.
28 Coville, Notes, 90.
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in importance to fish. Summer is also the time of travel and trade,
taking people as far as the Dalles where they may elect to spend the
winter. Winters are exceptionally severe at this altitude (4000 feet),
with deep snow and lakes, marshes, and even streams solidly frozen.
Movement is stopped and unless a winter residence has been chosen
which gives some possibility of fishing, starvation may be faced before
spring. These winter sites are in sheltered, sunny spots on running
streams or at springs warm enough to prevent ice from forming. The
families return in the fall, rebuild the earth-lodges from the remains
of the previous year’s structure, and are all snugly housed by mid-
December. The only permanent settlements are the winter villages.
The summer residences are shifting, and while reoccupied from year
to year, there is no feeling that particular camping localities belong
to certain groups. The summer camps are rather indiseriminate aggre-
gations of any Klamath, but the winter locations are so fixed of habit
as to give a measure of political separatism to the several localities.

The case of Tom Lang’s family is typical. Their permanent winter home is at
iu’lalonE, a large village on the west side of Link river at the foot of Klamath
lake, hence Tom is considered one of the southern lake people, iu"tlalonkni gen-
erically. His family is accustomed to move for the spring fishing to ditk!aks,
Barelay spring, or to Modoc point, both on the east side of the lake, where they
erect temporary lodges. Crossing the lake to dé’ktconks they leave their canoes
and travel overland to woksa’lks on the north shore of Wokas marsh. Here Tom
was born in July. When the berry and wokas harvest is ended they retrace
their steps and take canoe to Algoma to pick wild plums, berries, etec. From
there they drift back to their winter home.

The towns for the most part lie along Williamson river, on the
southern side of Klamath marsh, and along the eastern shore of Kla-
math lake. As these are winter settlements, the open lake is avoided,
and occupied only where warm springs outweigh its disadvantages.
They cluster along Williamson river whose sheltered valley is dis-
tinetly warmer than the lake front a few miles distant and where the
running stream contains fish most of the year.

The towns are not isolated, compact groups of houses, but stretch
along the banks for half a mile or more. In fact, the settlements on
‘Williamson river below the Sprague river junection form a practically
continuous string of houses for five or six miles, the house pits being,
in many spots, crowded close together. Informants insisted that
many of these were occupied at the same time. When we consider
that these earth-lodges may have housed several families, there is
strong suggestion of a considerable population.
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The towns listed below are mostly winter settlements. Each held
one or more earth-lodges. There may be more than are listed on
Sprague river, the only part of the region I did not visit. With this
exception I think none have been overlooked.?® The towns are grouped
in the list according to tribal subdivisions,

I. Klamath marsh—Williamson riwer grouwp (d’ukcknt).—Settle-
ments are in two principal groups: along the southern margin of
Klamath marsh and on the lower Williamson river. Although a few
more were indicated in the latter region, I was told that the winter
population at the marsh is the larger. They do not live on the western
side of the marsh, as the snow-fed streams there are too cold for fish.
The upper part of Williamson river, a rugged canyon, is unoccupied,
but the towns are practically continuous from above the Sprague river
junction down to the point where the river leaves the hills. Several
others are on the lake front near-by. Evidently the middle Sprague
river settlements should be included with this subdivision, but there
is some doubt. Towns there are widely separated and extend a con-
siderable distance up the river; the easternmost is somewhere west of
Gearhart mountain. I am not certain that Sycan river is regularly
occupied ; roots are dug there. Sycan marsh is not occupied; it is a
summering place for &’ukckni, for those of Yainax in particular.

1, mii’tcuia’ksi, near the bridge toward the eastern end of Klamath
marsh.

2, k’Etaiwa’s, along the eastern side of the marsh. A cremation
pile lies south of this town.

3, giipgilia’ksi, houses stretching for perhaps two miles here, with
a cremation pile near-by.

4, i’wal, and 5, kla’djoksi, houses for some distance along this
tongue extending into the marsh. A third cremation pile is east
of i’wal.

6, du”ilkiit, a very large town, perhaps a hundred house pits in
an area three hundred yards by one hundred. Others extend along
the marsh to the east.’® All the tribelets congregated at this spot in
the summer to gather lily seeds.

29 Gatschet lists sites (1:xxviii footnote, 142, paséim). Many of his items

are only place names; no permanent town is included that is not also in my list.
In a few instances he has misinterpreted his information.

30 This would be an excellent site for archaeological exploitation. House
pits here are more distinct than any others I have seen; elsewhere they have
been leveled by the plow.
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7, awa’lwaskidn, at least five earth-lodges here. Houses scattered
between this site and the last.

8, wa’ktale’s, and 9, la’laks, slope steps,®! two settlements on the
higher ground where Williamson river leaves the marsh. The second
had twenty houses on both sides of the stream.

10, lobd'kstsoksi, on the bluff on the left bank of the Sprague river
at the railroad bridge, with a few houses on the opposite side. There is
a dam for salmon here. Gatschet gives the locality name as ktai-ta-
pakshi, standing rock.3?

11, A site on the south side of Sprague river below the dam.

12, k!otcwa'éts is a large winter settlement about two miles above
the dam on the south bank of this river.

13, komé’€ksi is a site on both sides of the river south of Braymill,
four miles from Chiloquin. There is a cave here which was the home
of KEmii’klimps, the culture hero. Near-by is wo’kstat, the site of
the only first-fish rites among the Klamath.

14, ka’umKén is about six miles above this cave. Many people
lived on both sides of the river there. A cremation pile is there,
probably the only one on Sprague river. The place takes its name
from a spring (ka’tim) on the western bank.

Whether there were permanent settlements above this on the river
is difficult to say. At least there were settlements (15) of some sort
on the river near Yainax before the coming of the whites.

16, hicdiclué’luke, a settlement west of Gearhart mountain,

17, bezlikse’was (from bgziiks, obsidian) ; there are many people
in this town on the right bank which extends for a mile below the
Sprague river mouth. On the opposite side, ha’potgiis, is a dam in
which spring fish are caught; near-by are a few summer houses.

18, takalma’keda, a town half a mile long on the right bank. The
houses are on the bottomland along the river with quite a number on
the opposite flat (19), called k’tai'di, lava. A little south is a part
of this settlement, called gli'tspak’is. Of the distinct pits at takal-
ma’keda, four are about twenty-five feet in diameter, one, fifteen feet.
Northward from the town are a considerable number of storage pits
and a fish dam.

20, djigia’s, houses on the river level on both banks and on a
higher bench on the right. There is a ford here.

31 Gatschet, 1:74. Several other camping places in the vieinity on upper
Williamson river are also mentioned.

32 Op. cit., 1:76.
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21, klo’ltawas, a town of ten or fifteen earth-lodges on the left
bank, with houses on the right bank extending to the next settlement
downstream. There are otter (kl!olt) holes in the right bank, hence
the name. A mythical otter that lived here is seen in a rock standing
in the water; on his back are his children, smaller rocks.

22, at’awike, ‘‘to catch fish in still water,’’ six to a dozen houses
on the right bank; a few on the left. The water here is quiet; fish are
caught with the trolling net.

23, ya’ak (ya’ae, willows), two dozen or more houses on the right
bank. This was the largest river site in early reservation days, the
road from Link river (Klamath falls) fording the river here. Of
three house pits together, with their margins nearly in contact, two
are twenty-five or thirty feet in diameter, the other fully five feet
more. A cremation pile stands on the hill above this town. It is now
leveled by marauders, as are all the others in this country, but it
apparently covered an area forty feet in diameter.

24, tsa’k’wi, houses on the right bank with a few on the left.

25, witd’mimpsi, bear’s place (witd’m, black bear). This is a
high bluff on the right bank above an eddy in the sharp bernd in the
river; the scene of vision questing. A large shaman’s earth-lodge is
located here. Fish are caught all year long above this town.

26, goyemske’Egis, crawfish erawl out, or Kieke’tris, small lizard,
a town half a mile long beginning a quarter-mile above the highway
bridge. The houses are on the abrupt slope right to the river’s brink,
and some on the little bluff above. There are pits of perhaps forty or
more houses here, but at least half are dome-shaped cooking houses,
for they are for the most part only six to ten feet in diameter, with
few as much as fifteen feet. One of eighteen feet has its dome-shaped
kitchen lodge clearly indicated on the north side.

27, wela’lksi, named for a big quaking-aspen (wgla’l) there, is on
the eastern shore of Agency lake. A few #’ukeckni live here in winter,
in five or six small houses.

28, lok’o’giit, warm, a little warm spring near which are two houses
on the higher land near Agency lake.

29, teo’klalimps, service berry, which grows here abundantly, is a
town of one or two small houses overlooking the lake where the Chilo-
quin road meets the lake highway.

Other towns may have been at ya’mzi, on the western side of
Yamsay mountain, and kokenid'oke, Spring creek, a large northern
affluent of Klamath marsh.
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I1. Agency lake group (kowa'cdikni).—The winter home of these
people is on Agency lake, the northern arm of Klamath lake. My
questioning did not make it wholly certain that this group is inde-
pendent of &ukckni. In faet they join them at k’stai’di (19) on
‘Williamson river for the spring fishing.

44, kowa'edi is close to the mouth of Wood river. The site is a
quarter-mile long. One informant stated that it contained twenty
houses, another two earth-lodges (one a shaman’s), not incompatible
statements. A spring here permits fish to remain all winter. A few
houses are at another spring a quarter-mile east.

III. Lower Williamson river group (du'kwakni).—These settle-
ments are close to the mouth of Williamson river. This region, du'kwa,
is one of marsh, separated by a considerable section of open and higher
plain (pEnd’ys) from the nearest d'ukckni settlements. PEnésys seems
not to have been occupied in pre-reservation days, although du’kwakni
and @'ukckni now live there. Du’kwa people seem also to live across
the lake at Pelican bay, the home of the gu'mbétkni. But whether
this is a regular thing, or only a matter of my du’kwa informant’s
personal history, I am not sure. At any rate they go to dig roots in
the marshes of the western and northern sides of Klamath lake in
summer, not to Klamath marsh. Their winter settlements are on the
isolated bits of higher ground within a mile of the river mouth, and on
the marsh front immediately south. Most of these settlements, too, are
on the right bank of the river.

30, mo’aksda, five or seven earth-lodges on the left bank nearly a
mile above the mouth. Five more houses stood on the opposite bank
with numerous springs behind them and the du’kwakni cremation pile
a half-mile above.

31, wickimdi, four or five houses on the right bank below this, one
or two a little below, then a cluster of four and another of two farther
downstream.

32, la’wa’lstot, three houses on the point forming the right side of
the river mouth.

33, mo'giykiinks, the largest settlement in this district with five or
six earth-lodges and as usual a number of small structures. This is on
the left bank a quarter-mile above the mouth. One or two houses are
on this side immediately at the river mouth.

34, djingiis, four or five houses at a spring on the lake front to the
east of the mouth, with one or two more farther in the marsh.
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Fig. 3. Settlements in southern Klamath territory. Triangles represent
cremation piles; rectangles, mourners’ sweat-lodges.
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IV. Pelican bay group (guwmbitkni).—This includes the Pelican
bay district (gu'mbdt) on the west side of the lake, the settlements
along Four Mile creek, and those on the marsh north of the lake.
Runs of fish are plentiful on Wood river in the spring when the snow
melts on the mountains. People come up along the river in the sum-
mer digging camas. But above Fort Klamath there is too much snow
to live during the winter.

35, sle’tsksi, a group of two or three earth-lodges on the west side
of Seven Mile creek near its mouth. A little spring here keeps the
water warm enough for fish even in winter.

36, wudo'kdn is a settlement in the marsh a mile from the last,
and east of Seven Mile creek.

37, iwiinau’ts, two earth-lodges on the western side of a little creek
emptying into the lake two miles east of Recreation P. O. Houses
are scattered along the marsh shore to the northern side of Pelican bay.

38, diind’ksi, an open space overlooking the northern end of Pelican
bay and containing many earth-lodges. Others are on the lower level,
Ield’ksti, close to the bay. This is immediately north of the mouth of
Four Mile creek. A cremation pile stands a hundred yards north of
this town on the slope above the bay, beyond an outerop of rocks said
to be transformed shamans. A big lodge of a shaman on the lower
level has a pit twenty-eight feet in diameter; another earth-lodge pit
is nearly twenty feet across.

39, e’o’kai, four or five earth-lodges a few hundred yards up Four
Mile creek on the left bank.

40, wa'lé’kdi, four to eight earth-lodges, one a shaman’s, somewhat
farther up the ereek on the opposite side.

41, Wak’a’k, a winter settlement south of the high ridge south of
Odessa. North of the settlement is a sweat-lodge used by mourners.

42, gai’'loks or gaila'lks is on the point south of Odessa or more
probably between Howard and Shoalwater bays. No winter settle-
ments here but a camping place where du’kwakni and gu’mbdtkni
roasted camas in the spring.

43, sto’kmate, Eagle point, is a similar spring camp site. In the
hot springs here are harmless black snakes (kamdila’k) which crawl
over the swimmers. Curiously, in view of the Klamath tendency to
localize their tales, there is no story concerning this locality.

Two other localities may belong to this group: 63, e’o’kak, gulch,
on Wood river toward the mountains, and 64, e’'ukwa’lksi on the east
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side of Wood river in much the same locality. These may be the
same site.

V. Klamath Falls group (iu"lalonkni).—All the people of the lake
from Modoc point southward are named for their principal locality,
iulaloye, Klamath falls. Desi)ite the large area, they are relatively
few in number. In summer they resort to the marshes west of the
lake or fish on Lost river. The district along the eastern shore of the
lake from Modoc point nearly to Algoma is called ne”luksi (ne”luks,
a late sunrise), from the circumstance that a low mountain here cuts
off the morning sunlight.

45, ket!ai’ksi, point of rock, a promontory two miles or so north-
west of Modoc point, is their northernmost settlement.

46, suwiakd'éks, jump over, is a large village at Modoc point. It
extended on both sides of the headland and for three-quarters of a
mile south. The place takes its name from a large rock (about three
and a half feet high) which stands a half-mile south of the point. It
was a trial of skill to run uphill and jump over the rock. Bare island
(au’cmi) opposite is their camp site, and has no permanent settlements.

47, iuld"u, promontory, is a fishing village occupied in early spring.
Pictographs are painted on the rock slide north of this.

48, diu'wiaks (named for its little spring, di’'wik) is a winter
settlement at the railroad point Ouxy. Little fish ran in the spring
early in the year.

49, kau'omoét, a half-mile south, is, like all these lake sites, crowded
along the foot of the mountain on the lake shore. There are many
earth-lodges about a large spring here. The lodge rings are so clear
that this would be a good place for archaeological excavations. Its
name is from kau’om, a place where fish run.

50, di'tk!aks, boiling spring, is now known as Barclay spring.
There are many earth-lodges north and south of this. Two cremation
piles are to the north on the highway, one distant a hundred yards on a
rock slide, the second twice as far and directly on the southern
boundary of the reservation. Unlike the cremation piles on William-
son river, no glass beads or iron was to be found at this second site.
South of Barclay spring by three hundred yards is a deep nameless
spring into which pups are thrown to train them for hunting. A large
sweat-lodge used by mourners is situated at the foot of the slope near
the angle of the marsh east of Algoma.
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51, kdolwa'l, a point, is Rattlesnake point at Algoma. Only a few
live here during the winter but it is a favorite resort in the autumn
when chokecherries and wild plums ripen.

52, wuk!o’'twas, wood knot, Buck island, is so called because the
island in the lake is likened to a knot in a piece of wood. In addition
to old house pits here not occupied by any group of the historie period,
there are a few winter houses on the southern end and summer camps
at the northern end where plums could be gathered. It was a favorite
sport to dive from the rocks (called sohowd’éks, diving) on the
northern shore.

53, lama’tcksi, a place on top of the end of something, is on the
point east of Buck island, and 54, k!su'nk!si, grassy place, is three-
fourths of a mile south on the shore. Many people are at both localities
during the winter. There may be old house sites here like those on
Buck island. Wa'toyks is a hill a half-mile east where wild plums are
picked. There is an outerop of white rock high on the hillside above
iu‘li (meaning deep in), the end of the marsh east of these settlements.
This is said to be the net of Kemii'kiimps, the culture hero, spread
to dry.

55, iwau'wOnE, meaning against the side hill, is a large settlement
on both sides of Link river at the highway bridge. A crematory is on
the hilltop on the east side a quarter-mile north. Shasta sometimes
swam the river south of the village or crossed by the islet below the
little lake Ewauna to attack the group on the east bank. This settle-
ment is at the lower end of the falls (Klamath falls) that constitute
Link river in its brief passage through its gorge. This is one of the
principal fishing places of the region and advantage is taken of the
ledges that form the falls for the comstruction of fish dams. But
these, like all others in Klamath territory, are attributed to the culture
hero, KEmi'klimps.3?

56, iu"laloyk, meaning on the end, is the largest village of the
southern lake people and gives its name to the whole group. There
are earth-lodges on both sides of the falls but particularly on the
western bank from the river mouth to within half a mile of the present
power dam. There are many at the point at the river mouth (hence
the name of the site) and thence extend westward about a little bay.
A group of tall upstanding rocks at the point, called k!taigi'ykis, hole

33 Gatschet’s reference (1:94, 97) to the Indians scooping up fish from the
dry bed of the stream when a strong south wind drives back the waters in the

lake seems like a purely mythical reference, but is confirmed by Clarke (Rock
Piles, 41).
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through the rock, had only a narrow way between them to allow
passage along the shore. On a point of rocks on the hill above stands
a cremation pile. A hillock west of the bay is called lalau’k!ét, flat,
for the many flat rocks on top. The opposite point of the river mouth
also has a settlement, called te!a’te!0msi, for some unidentified bird.

57, weki'éls, fallen tree, is a settlement of moderate size on the
shore a mile west of the river mouth, now intersected by the road.

58, wut!ana'koks, a low gap, and 59, iup!a’tona, end place, are
summer sites respectively at the ends of a little marsh (now drained)
on the west side of the lake.

60, woksa'lks, lily seed (wokas) picking place, is a summer camp
on the north shore of Wokas marsh. When leaving in the fall it is
customary to sink the canoes at the edge of the marsh, hide the grind-
ing slabs in the juniper thicket, and pack by a regular trail to
dé&’ktebyks, whence they return to the winter villages.

61, deé’ktconks, netting place, is a camp site on the west shore of
Klamath lake oppdsite Buck island. Midway between this site and
the island is a favorite place for catching fish at night with a tri-
angular scoop net. The point Skillet Handle is called iuwa’”lg, end of
a point, and a flat-topped mountain west of Woecus bay, seolopgis.

62, sa'stitka’wals, Shasta stand on end, is Squaw point where a few
Klamath falls people might be found in winter. There are holes in
the rocks here in which they pound to make the wind blow, pounding
in those on the south side, for instance, to bring a south wind.

TRIBAL SUBDIVISIONS

The Klamath are not a single political entity. There are four or
possibly five subdivisions or tribelets, each occupying a distinet dis-
trict, and practically autonomous. This is separatism of the familiar
Californian order. Nevertheless, the cohesion rising from a common
dialect, common culture, and a uniform reaction against all non-
tribesmen, which on occasion leads to jointly taking the field against
them, produces a tribal solidarity resembling that of the Plains people.

The separatism is immediately clear in any discussion with them.
They invariably reserve the modern name Klamath for the Klamath
marsh—Williamson river division; all others are Klamath only by
extension. The groups are readily defined by the districts they



22 University of California Publications in Am. Arch. and Ethn. [Vol. 30

occupy, the names of which they bear; this, despite the lack of
any sharp geographic division, rivers or ranges, such as we should
expect to figure in political separatism. There are only three or four
miles of open, unoccupied country between the middle Williamson
river group and that at the river mouth, for instance, or between the
latter and the northernmost outposts of the Klamath falls people about
Modoc point. The cases of doubtful divisions really stress this point.
Kowa’'edi on the lake shore may belong with the middle Williamson
division ; though only three miles away over a low range of hills, it is
somewhat isolated. Similarly the Sprague river settlements toward
Yainax, usually included in the same group, are in quite a different
district. :

The third feature pointing to their separatism is the frequent feuds
between them. It is quite clear that these involve the tribelets; they
never occur between the settlements of a single division. The point
will be clearer if we contrast Yurok sentiments. There feuds are
between the towns or with only a group of kinsmen within a town,
and at most when several towns are involved in a joint cause, it
appears rather that kinsmen and their friends have been drawn in.%*

Further, feuds are carried on much as warfare with foreigners;
property is destroyed, women and children enslaved. Such slaves
can be retained indefinitely or sold again. We may wonder however
if they are not restored when a settlement is bought, or at most
retained only to even the score in lives.

The identity of these groups resolves itself solely into such aspects
of group consciousness. There is no political mechanism within the
group. When it comes to war with outsiders, each group can act for
itself, others may join if they wish. At the other extreme, the towns
are not sharply separated. A town is probably in large part a body
of relatives, although not so clearly so that towns are exogamous. In
short, the tribelet is a body with a community of interest which hardly
extends to the Klamath as a whole.

Only one informant, Pat Kane, suggested dialectic and cultural
differentiation. The dialect groupihgs he gave are purely geographie.
He also assigned shamanistic tricks, medical practices, and games to
the several divisions, which all other informants emphatically denied.
I could observe no linguistic differences and Gatschet recorded none.

The subdivisions or tribelets are:

8¢ Kroeber, Handbook, 49.
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I. &@’ukekni, the people of Klamath marsh and middle Williamson
river, the Klamath proper. Evidently the Sprague river people are
included here; there is some doubt, but I am even more doubtful
whether there were settlements as far away on Sprague river as
Yainax in pre-reservation times.

II. kowa'edikni, those of a village of that name on Agency lake.
They may be a'ukekni.

ITI. du’kwakni, on the delta of Williamson river. These are more
closely affiliated with the Pelican bay people than with &'ukckni.

IV. gu'mbdétkni, those of Pelican bay and the marsh to the north.

V. iu"*lalogkni, the people of Klamath falls (Link river) and the
eastern shore of Klamath lake.

The names are those of the districts they oceupy with the suffix
-kni, those of, people of : &’ukei, Klamath marsh; du’kwa, the district
about the mouth of Williamson river; gu’'mbét, Pelican bay, possibly
taking its name from Rocky point; iu"laloyg, on the end, the village
at the outlet of the lake into Link river.

It is now difficult to get a true estimate of the size of these groups.
The &'ukckni count twenty-nine or more settlements, half of the total;
of the others iu’‘lalogkni have thirteen, gu'mbdtkni seven or more,
du’kwakni five, and kowa’cdikni, one. The towns vary considerably
in size, yet this mere count agrees closely with the populational pro-
portions as my several informants phrased them. The &ukckni are
by far the largest group, perhaps as large as all the others together.
Nancy Phillips recalls the large number of children who played
together at gu'mbét, Pelican bay. At this place the settlements do
form a large compact group. Next in order she places the du'kwa
group, then those clustering about iu”laloyt at Klamath falls, and
goyEmsKe'Egis on Williamson river. The settlements on Williamson
river are small and scattered, but she places their joint population
above the gu'mbdtkni. The iu"laloykni were comparatively few
despite their large territory. Of the &’ukckni more lived at Klamath
marsh even in winter than on Williamson river. The huge size of a
single site, du’*ilkiit, bears this out.

Consonant with their unequal size is it that the principal chief, at
least in early reservation days, was the principal chief of the &'ukekni ;
all others were distinetly subordinate in prestige. According to one
informant, himself a du’kwa man, the d'ukckni are the highest people.
KEemii'kiimps, the culture hero, made them first, best, and strongest;
later he made the others.
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WARFARE AND FEUDS

Klamath warfare is deserving of the name in contrast to the con-
flicts of the northern Californian tribes. Raids are carried into
foreign parts for plunder, slaves, and revenge, and received in turn.
No single town or tribelet is alone concerned: warriors are drawn
from the Klamath at large. This is in marked contrast to the Yurok
and their neighbors, e.g., whose foreign wars seem but an extension
of the private quarrels that set town against town, and in which the
large body of Yurok may remain neutral. Warfare is here not mere
retaliation, murder for murder, but is engendered by patriotic motive
and tangible benefits.

There can be little doubt that the Klamath attitude is due to their
contact with tribes of warlike habit to the north and east. Raids from
that direction had to be met and countered. The interesting circum-
stance is that the Pit river people were under a similar compulsion
but apparently made no effort to cope with the raids by reciprocating.
So far as I can learn they never ventured against the Klamath despite
their equivalence or even superiority of numbers. The cause for the
difference seems to be that the Klamath had reason to raid ; slaves and
plunder were important to them. There was a market for these
articles at the Dalles with much-coveted horses to be had in return.
The Achomawi had no such outlet. I would not underestimate the
difference in tribal solidarity, which may have been entirely lacking
among the Achomawi, but the suggestion is that such solidarity may
in this instance be a function of a common cause against a common
enemy. The Klamath had their share of internecine warfare.

Besides the close bond with the Modoe, normally friendly relations
are maintained with the Molala across the Cascades, the Witd nkni
(Warm Springs people) of the Deschutes, and the Wishram-Wasco
at the Dalles. Warfare is directed toward all other directions. Raids
are exchanged with the Shasta several days’ journey down the Kla-
math river, the Upland Takelma on the Rogue river, and the Northern
Paiute (Snake) of the desert to the east. The Klamath fight the
Kalapuya and take horses from the Warm Springs Indians.®®* Since
horses were obtained by them, raids may be expected of the Ya'mokni
two hundred or more miles away ; northerners generically, but in this

85 Gatschet, 1:18,
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connection the Sahaptins of the Columbia and the Cayuse seem
meant.*®* Both Ya’mokni.and Shasta made slaves among the Klamath.
How infrequent were these raids may be judged by the circumstance
that my informants independently mentioned the half-dozen recorded
years ago by Gatschet, and no others.

The Pit river people, possibly only the Achomawi, may alone be
raided with impunity. Reciprocity on their part would lead them
only into the intervening territory of the hostile Modoe, who may well
have served the Klamath as a buffer. For their part the Klamath were
stimulated by the lucrative traffic in slaves established with the Colum-
bia river tribes, and the majority of captives were by all accounts Pit
river people. Gatschet writes of these raids as a regular occurrence.
““In April and May the Klamath ILiakes and Modocs would surround
the camps, kill the men, and abduct the women and children to their
homes, or sell them into slavery at the international bartering place
at The Dalles’’; and again, ‘‘the Lake men enslaved many every
spring time.’’3” To be sure, consonant with Kroeber’s view,*® raiding
was undoubtedly accelerated by the appearance of the horse in the
north. Contacts were then more rapid, and the beast itself became
an important and desirable article to possess. But there can be no
doubt that the practice of taking slaves on Pit river was already
established. This is not only implied in the informants’ statements,
but it must be kept in mind that slaves were an important element in
the society of the Wishram, Wasco, and their down-river neighbors.
This means that the Klamath were not only turning to slave-taking
as a lucrative traffic, but that slave-holding as indicative of social
distinetion was becoming their habit by imitation.%®

" How frequently the Klamath made war as a whole is unknown. It
seems doubtful that concerted action was frequent. Perhaps large-

36 Henry Renier, an old settler, told me of such a raid up the Deschutes
about 1876. i

87 Op. cit., 1:lix, 19.
88 Handbook, 319.

89 While the Klamath do not distinguish among the Pit river peoples raided,
Kniffen’s recent account of the Achomawi (Achomawi Geography) makes it
clear that Klamath and Modoc descended most frequently on Achomawi settle-
ments north of the Pit and also crossed it to Atsugewi territory in Hat Creek
and Dixie valleys. The Achomawi proper about Fall river were subject to con-
tinual attack; the Hewisedawi, south of Goose lake, and the Astariwawi, near
them on the Pit, bore the brunt. The Atsugewi divisions, Atsuge (Hat creek)
and Aporige (Dixie valley), were also freely raided. The Atwamsini, on the
middle Pit, and the Kosalektawi, on the extreme headwaters of the river, were
reached much less frequently. The other groups of Achomawi were free from
attack probably by reason of their inaccessibility; the Ilmawi, Itsatawi, and
Madesi at the western end of their range, and the Hammawi on the extreme east.
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scale expeditions were undertaken only after the slave traffic was
established on an extensive scale. On one occasion at least all the
chiefs were at a dance preparatory to going to war: this implies that
all the tribelets were engaged. All the tribelets joined similarly in a-
raid for revenge against the Upland Takelma. It is said that the
Klamath marsh division (4'ukckni), by far the largest group, always
extended the invitation for war, but I doubt that this is literally so.
It is true that they led in aggressions just prior to reservation days,
but this seems because of the initiative of their chief Lgle’ks, the most
prominent ever known, who was singularly interested in the slave
trade for his personal advantage.

Internecine warfare is probably as significant as that with for-
eigners, for quarrels and blood feuds are quite common. Feuds exist
between the several subdivisions, not within them, evineing a solidarity
which but rarely extends to the tribe. Thus the du’kwakni of the
mouth of Williamson river are known to have taken action against
members of each of the four other divisions, even the gu’'mbétkni of
Pelican bay with whom they are closely linked. There are cases of
reciprocated action by each of the five against the others indiserimi-
nately. Yet Pat Kane stated that the lesser divisions avoided conflict
with the &'ukckni. Yet there is the case of his own people, du’kwakni,
fighting with an #ukckni settlement. Nancy Phillips said it was true
that she knew of no cases involving gu'mbdtkni or iu"laloykni (south-
ern lake people) with &'ukekni, but this does not mean they would not
fight. I think it hardly likely that the others are awed by the numbers
of the &'ukckni, for the feuds are essentially between groups of rela-
tives alone. Yet others besides relatives might be induced to join.

A characteristic circumstance initiating a feud is the murder of a
man residing with a wife of another tribelet. Ten or twenty of his
male relatives take canoe and demand the delivery of the murderer
or satisfaction from his relatives in the form of women, slaves, bea,ds,‘
dentalia, etc. The parley (ndé&na) is held from a safe distance at the
top of their voices. Instead of acceding, the offenders may offer fight.
But an effort is usually made to reach an agreement by offering pay-
ment. They may forestall retaliation by dispatching as a go-between
(gaké’kwa) a relative of the offended group who is paid for his
trouble, a canoe, a shirt, net, skin armor, or a woman'’s dress. If they
have neither women nor money to offer, they give nets, weapons, any-
thing, even to the last things they have. If no amicable adjustment
can be reached they resort to fight. Even though the score be evened
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by the death of several on each side, the feud continues until payment
is made. Continued feuds prove disastrous, for retaliation is carried
out with all the intensity and destructiveness of a foreign war. Vil-
lages are attacked at dawn, houses and property destroyed, women and
children carried away into slavery.

A chief may intervene; so I was told, though I doubt it. Chiefs do
accompany parleying parties and other men ‘'may echo their words.
Beyond that there seems to be nothing to their position but personal
prestige which has been enhanced by developments since reservation
days. Lgele’ks and his successors among the &'ukckni seem to have made
much of their position. Pat’s father and Te!i'wi, both du’kwakni,
killed a iu’‘lalonE man at sté’kmatc, Eagle Point. They were taken
to Klamath marsh and each beaten five times at the order of this chief.
This was in pre-reservation days, or at least prior to the establishment
of the agency in 1864 (?). Nevertheless this is not aboriginal, but,
according to Nancy Phillips, these ‘‘laws’’ were brought by her cousin
from the north.

The group that owes recompense, having lost fewer men, goes to
the other offering payment to even the score. The value of a man’s
life is not a fixed item, as it is for the lower Klamath river tribes; this
despite the similarity of marriage payment and the slur on children
not born of a purchased mother. My informants professed ignorance
of what should be paid, yet it can hardly be doubted that recompense
accorded with a man’s wealth and prestige.

Children who are captured are kept; settling the score does not
mean that they are restored, though this may well be only in case they
have been sold. Their fate depends on their captors, who may elect
to rear them as their own children. More commonly they are miserably
treated, made to sleep with the dogs, fetch water, ete., and beaten if
they are lazy. They are as quickly sold at Warm Springs and the
Dalles as are foreign captives. With the latter at least there is an
advantage in immediately disposing of them, that they do not grow
up to carry back to their own people precise knowledge of the habits
and topography of the Klamath world.

Ko'kdinks of du’kwa was a chief (16°ki) in warfare. He would tell his tribes-
men to get ready to fight with the iu"lalonkni, for instance. He was always
in the forefront of battle. When a youth he went out to seek power by bathing
and wandering through the mountains at night. His mother had told him that
long before those of iu’*lalonk had slain his father, L&"1‘wis, a du’kwa shaman
accused of poisoning one of them. He wanted to become a warrior to have
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revenge. While he was swimming in deep water at du’kwa he found a human
leg in his grasp; it had been given him by the ghosts.4#0 Then he became
¢“mean,’’ revengeful, and led his people down the lake to iu’tlalonE for vengeance.

He grew aggressive and attacked gu’mbét, kowa'edi, and other towns. He
was a hard man to hit; they could not kill him in open battle. His du’kwakni
band went up Williamson river to the &’ukckni town at bEziikse’'was. Before
the fight opened, Po’moks, an &’ukckni from far up Sprague river, came
to him and announced that he would join him. K&'kdinks agreed because he
was a relative. During the battle Po'moks slipped behind K&’kdinks and shot
him. That was the only way they could best him; since then there has been
no feud with du’kwa.

Quite in accord with Klamath custom, Ko’kdinks band was accompanied
by a dukwa shaman named &kts’as. When one of his side was shot, this
shaman ran to him, extracted the arrow, and sucked the wound.

Pat’s uncle of gu'mbot and Nancy’s father of du’kwa went to iu'tlalonk
where they killed a man.

Some gu'mbdét men went to Buck island and killed a man there. Imme-
diately a party followed them back and killed a man at gu’mbét.

A brave man from duw'kwa lived at gu'mb6t. The gu'mbdtkni traveled with
him to kill iu"*lalonkni, &’ukckni, and kowa’cdikni. He stole women everywhere,
carrying them to gumbdt as his wives. He tried to kill some gu'mbét men
whom he accused of tampering with them, but they dispatched him. After he
was cremated all these women returned to their homes.

An attack might be expected at any time. The Upland Takelma
(Ha'nis or Wa'limskni), for instance, raid the Williamson river dis-
trict. Crossing by the ridges south of Crater lake, they travel down
the ridge separating that river from Klamath lake. From this emi-
nence they can see the smokes of a large part of Klamath territory.
Gatschet describes such a raid, plausibly dating it between 1848
and 1855.4

The Takelma descended on bEzikse’was in the middle Williamson valley at
salmon fishing time. Most of the warriors were away at Klamath marsh to
welcome some northern Indians. Crossing the river the Takelma attacked at
dawn, killing a few old people, but they were put to rout by the fierce onslaught
of but five cuirassed Klamath, men of niliiksi, the Modoc Point district. They
were pursued by the whole force of Klamath, hastily summoned from the marsh.
Some escaped, others were found dead of starvation or wounds where they had
hidden in the mountains.

Five old women were once left behind at Klamath marsh to gather lily
seeds. They brought their canoes down to the falls, as far as they could go.
All they could not carry they buried there to leave through the winter. A
Paiute lurking on the opposite bank followed them down to the falls. He
killed all five with his arrows. When their relatives found them overdue, they
went to search. The Paiute, having stayed in the neighborhood to steal horses,
was tracked and killed.42

40 So my informant said, but she surely meant spirits.
41 The Klamath Indians, 1:16-18.

42 Gatschet records a similar Paiute raid on Williamson river or perhaps
the same (1:28). i
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The topography directs Shasta attacks against southern settle-
ments. Coming by the open country along the Klamath river, they
attack iwau'wone at Klamath Falls, sometimes swimming the river
there. Or they cross by the little island to the south to surprise the
settlement on the east bank. Many years ago a large body of
Ya'mokkni, northerners, descended on the Klamath on Sycan marsh
in the northeastern corner of their territory. These may have been
marauding bands of Shoshoni and Bannock, fought by the soldiery
of Fort Klamath in the summer of 1864.* Henry Renier, an old
settler, told me of Indians coming south about 1876 or earlier by way
of the Warm Springs country from the Snake river range east of
Lewiston, Idaho.

Northern Paiute scouts use various calls in order to keep contact
with one another, imitating the erow by day, coyote in the evening,
and owls at night; unlike Klamath scouts. When these are heard,
women and children take to canoes, staying on the water until morn-
ing. The screech owl is thought to eall, kdkedé’l skiu’ki'u, who sent
me? A thrush (sko’’lé) names who is coming, wi'mpis Ege’pkwa, they
are coming.

Klamath hunting in the Cascades might meet Upland Takelma from across
the range. On one occasion (perhaps about 1850) a party of five or six was
wiped out with the exception of a boy who made his way at night, arriving
footsore at Klamath marsh. Those who fetched the bodies for cremation found
that the Takelma had taken scalps, hands, and feet as trophies. Two of those
killed were brothers to the maternal grandfather of my informant, Coley. A
wife of this grandfather was an Upland Takelma woman, perhaps a slave, who
was a sister to the Upland Takelma chief Toktd’kli ‘red). They killed her in
revenge. She had been living among them at the marsh for years but had no
children. The reciprocal raid can be reconstructed from Gatschet’s informa-
tion4¢ and my own. The expedition was undertaken at the call of Lgkle’ks, the
most prominent &’ukckni chief and a distant relative of Coley’s grandfather.
Men of all the tribelets took part. Crossing the mountains on foot, they found
the Takelma encamped in Molala territory at the head of Rogue river. They
attacked as the Takelma rose at dawn, scalping man)’ and carrying off women
and children. Among those killed was Toktd’kli, whose hands and heart they
took. After the man was shot, Lele’ks lanced him through the throat. LgEle’ks
invited all the Klamath to a huge scalp dance at Klamath marsh. During the
dances a wife of Coley’s grandfather danced about with the heart in her
teeth. The captives were dragged by their arms and forced to dance close
to the fire. ’

A preparatory performance, called ni’kéba, is an indispensable
preliminary to a raiding party. It can hardly be styled a war dance,

48 Gatschet, 1:1xii.
44 Op. cit., 1:16.
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as it is doubtful that it contains any true dance form. It is held in the
open for from one to three nights depending on the size of the group
engaged. It consists essentially of two things, mimiery of an onslaught
by the warriors and prevision of their success by a shaman.

The men are dressed and armed for battle. Possibly they dance
to the songs by jumping with both feet together. In their midst is a
shaman who predicts their fate. Possibly only women sing and jump
about, pretending to stab at imaginary foes with spears. Early on
the morning that the war party sets out, the warriors rush at their
women and children to show how they will act in the attack. This
sham attack is called t’k!o’la.*®

The shaman exercises his clairvoyant powers before they set out
or while encamped on the march. He jumps about in front of the
men, ‘‘looking through them,’’ and predicting who will be shot, and
how the enemy will be slain. One informant had it that those for
whom disaster was predicted would stay at home; another that they
were too brave to do so.

They dance and go to war nearly naked, wearing breech clouts or
the short fringed skirts, but not the more recently acquired skin shirt.
Their hair, and that of the dancing women too, is drawn into a single
loose bunch to fall down the back, wound close to the scalp with strips
of skin: deer, otter, mink, or weasel. Only women shamans may use
the last. Neither sex wears basket hats with this peculiar headdress.
(Incidentally, quarreling men who come to blows seize one another by
the long hair.) Their faces are painted; men’s white, women’s red,
sometimes with blood from the nose. The shaman’s garb is slightly
more elaborate ; his hair is tied with weasel or mink, around his neck
a rattlesnake skin, and the skin of a bull snake across his chest as a
bandolier. On the march with the war party, he wears skunk skin
and eagle feathers.

Shamans accompany war parties not only to fight but especially
to use their clairvoyant gifts in their behalf. Wounds and broken
limbs are treated by them, a distinetly unusual practice for shamans,
but so well attested by circumstantial detail in this case as to be beyond
doubt. Wounds and fractures are sucked and the patient turned over
to lay hands for further treatment.

45 Gatschet (1:196) describes this for the Modoe. ¢‘The whoops were chanted
and howled while going round in a cirele for one to two hours; even now they
are heard on solemn occasions. This uniform performance was, however, inter-

rupted sometimes by feigned attacks on a supposed hostile force lying in ambush
or marching past. A scalp-dance tune is added, also battle cries.’’
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‘Women also accompany a war party according to one informant,
but this is denied by another. They cook or paddle; that is easily
understood, but I am inclined to believe that they actually participate
in conflict. Perhaps the solution is that they accompany feudists, but
do not go on extended raids into enemy territory. Some are said to
fight with the men, shouting and jumping about to add to the terrify-
ing effect of the surprise. Armed with short spears by preference,
they help to catch women and children and to slay the aged as they
run to hide.

Leaders of the party are appointed by the chief, usually men of
affluence and commonly his relatives. There may be four or five
leaders of a single large party. The qualities expected of them are
bravery, ability to maintain their good sense in the excitement, and
to go without sleep. Chiefs became such largely by the prestige of
successful leadership in battle.

The war party proceed well-nigh naked and afoot no matter what
the weather. It is of some interest that even after the advent of the
horse they prefer to go afoot. This is reminiscent of the Blackfoot,
but in our case at least may indicate how recent is the acquisition of
the horse. My information suggests the second quarter of the last
century for the coming of the horse, and the wars were over by about
1865. The raid against the Upland Takelma mentioned above was
undertaken afoot. But this is not really a case in point because it is
doubtful that there were then horse trails across these timbered moun-
tains. The introduction of the horse facilitated long-range raiding.
Gatschet’s informant describes its use against the Pit river tribes
about 1848-50; even then it was a ride of three days and a night.*®
Canoe travel was of little importance in any but expeditions within
their own territory.

A warrior’s armament includes bow, club, and sometimes spear,
with shield and body armor. Fighting is wholly individual; there is
no sort of battle array. After the first rush of a surprise attack, they
fight by preference from cover. No line of bowmen ever fights in the
open, nor do lancers make a concerted charge. The sinew-backed war
bow is a powerful short-range weapon.*” Arrow shafts are wooden,
the heads of stone loosely affixed so as to remain in the wound when

46 Op. cit., 1:19-27. .

47 Frémont observed that in 1846 he saw Indians behind the bushes with their
arrows spread fan-wise so as to be ready at hand (Memoirs, 494).
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the shaft is withdrawn. The tips are not poisoned.*®* However they
believe that those made of obsidian obtained on a mountain west of
Klamath lake are poisonous. A tale has it that an Upland Takelma
shot a presumably mythical man, called Tcewis hu'lims (alighting
flicker), there. Crow laughed and he turned into the pillar of rock
still standing. This is presumably the widely known tale of the shat-
tered rock-monster. A war leader, a rich man, carries several quivers;
one under each arm and a third across his back. The short stabbing
lance is stone headed ; the club simply a straight stick or one bearing
a knot for a head. Armor is the familiar long skin tunic and wooden
slat armor of waistcoat shape. The round hand shield is used, but not
the curtain shield, i.e., a skin hung before the body. Sock-like skin
gloves sometimes protect the forearms.

It is planned to arrive in enemy territory at the end of the day.
Several good runners are sent forward as scouts (gau'uli’kdja) to
look for smoke from enemy fires. Scouts do not use animal cries like
those of the Northern Paiute. The camps are surprised at dawn, for,
in addition to the confusion, there is the advantage of a long day in
which to make good an escape. Yet the fight may last several days, I
was told, but it is more likely that the raiders withdraw at once unless
beset by a rallied foe. One thing sets off the intensity of this conflict
from that of the Arizona Havasupai as I found it; there never occurs
here the gesture of bravado of drawing off for refreshment before
returning to the attack. Yet there is something formal about these
fights too ; the leaders make a point of engaging with men of like rank
in the forefront of battle, although they do not disdain lesser men.
Warriors do not pat the mouth as they charge (go’lgi) ; this is done
only in the scalp dance. The foray usually ends with the fleeing of the
ablebodied among the enemy, the killing of the infirm, and the capture
of women, children, and such property as beads and quivers.

These are kept by their captors; perhaps some division of the spoil
is made. Disputes are inevitable: Gatschet’s informant deseribes how
he wantonly shot down a girl whom he claimed as his due rather than
let another have her.** Pat Kane told me that all the booty is carried
to the principal chief who asks for an accounting of the dead and
slaves. The leader enumerates how each man took slaves or scalps and
how the opposing chiefs were killed. The trophies of these chiefs are
exhibited. I doubt his statement, unless he had in mind the prestige

48 Gatschet’s informant credits the Modoe with poisoned arrows (op. cit., 1:90).
49 Op. cit., 1:23.
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peculiar to the chief Lrle’ks, to whom they were accustomed to trade
their slaves for transportation to the north. On the other hand this
may be a reflection of the Plains custom of reciting coups.

Scalps are of liberal size, including the whole skin above the ears
and brows, as is generally the case among western Indians. Bodies
are dismembered for trophies; hands, feet, ears, heart, the lips cut
away as one piece, genitals, and the whole head. (One informant
denied that the head is taken entire.) Trophies are never taken from
women nor from any men except leaders, the best fighters. There
may then be some truth in the statement of Gatschet’s informant that
they disdained scalping Pit river people.’® Kroeber has pointed out
that the northwestern Californians as far east as the Shasta neither
scalp nor hold a victory (scalp) dance.®* Klamath practice is in
aceord with more general custom.

The scalp dance (sa'tea) is one of rejoicing over vengeance
achieved. Hence the invitation issues from a relative of the avenged,
not of necessity from a chief. Dancing begins immediately on the
return of the war party and lasts two to five nights depending on the
size of the group that collects. A minor raid is of course a matter of
only local concern, but an affair of consequence brings everyone to a
celebration for the full five days dictated by tribal pattern. Gatschet’s
informant recounted how on one occasion they made their captives
dance before them at the first camp on their homeward journey.%?

Older people of both sexes.take part in the dance as well as the
returned warriors. The young are barred and children especially
must be kept at a distance. Quiet, decorous conduct is expected of
those who do not dance, else they would be shot, for at this time the
dancers are violent. Faces are painted white or red; hair is tied as
for the war dance. They fast or at least eat no meat nor fish. This
is the taboo that the Klamath impose during every crisis. There is no
special purification for those who have slain an enemy.

The dance takes place in an open place, the very one on which the
war dance was held, according to one informant. A huge fire is kept
burning at the middle, where captured bows and quivers hang on a
pole. The captives are huddled at its base, the older ones with their
wrists tied before them.

50 Op. cit., 1:19.
51 Handbook, 844.
52 Op. cit.,, 1:20.
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The dance begins in the evening. The women are provided with
sticks a meter long from which the scalps are pendant. As instanced
above, one carried her enemy’s heart in her teeth. Two women com-
mence a sinistral circuit ; others, men and women alike, fall in behind
them two by two until everyone is engaged. They step forward slowly,
the body swaying from side to side as they stamp in unison with the
right foot, bend forward with sticks thrust rigidly and obliquely
before them, drag the left foot up, and stamp forward again with the
right. All the while they are singing a meaningless refrain, wiha’ho
wiha. From time to time someone leaves the ranks for a moment to
shake the pole, crying aloud. The captives are sometimes made to
dance inside the circle with the same step ; forced to rejoice over their
own defeat. A big boy may be struck with a club, a little one is car-
ried on a man’s back. They are whipped with the scalp sticks as they
dance. When the song ends the women jump about with feet together,
erying a’ho, a’ho, and whipping the huddled slaves with the scalp
sticks, they ery alalalala, as they pat their mouths (a practice called
gababa’a). During the intervals of rest the sticks are set upright
in the ground.

Pat Kane drew a slightly different picture. The dancers form a
circle, each with his hands on the shoulders of the one in front; first
the leader of the war party, then a file of men, followed by the women.
They begin by crying even though no Klamath have been killed, but
soon begin to sing.

Scalps are sometimes set on the central pole. On one occasion they
had taken the scalp and the store-bought shoes of a Shasta which
they hung on the pole and danced around.

Gatschet deseribes a dance, perhaps for the Modoe, with the implication that
it is the scalp dance, but it seems identical with the Ghost dance. ‘‘A peeled
tree, sometimes twenty feet high, was planted into the ground, otter and rabbit
skins fastened on or near the top, and below them the scalps of the enemies
killed in battle. Forming a wide ring around this pole (w’alash) the tribe
danced, stood or sat on the ground, looking sometimes at solitary dancers,
moving and yelling (y#d’ka) around the pole, or at others, who tried to shake it,
or at fleet horses introduced to run inside of the ring. Circular dances are
of course performed by joining hands.’’ss

The last dance was held on Williamson river about 1865. Two old
women, wives of a Paiute named k!oild'wokt, were the captives. After
the dance they were freed.

53 Op. oit., 1:196.



1930] Spier: Klamath Ethnography 35

After the dance, scalps and trophies are usually preserved by those
who called the dance, relatives of the avenged man. They are dried
and stored far from their homes to be brought out and danced over at
each new scalp dance. Sometimes bits of the scalp are sewn in rows
down each breast of a woman’s dress, a Plains custom impossible, of
course, before the introduction of these Plains-like garments. Both
practices are un-Californian.

There is a question whether the notched rattle (ulo’ks) is played in
the war and scalp dances. Neither drums, which the Klamath formerly
lacked, nor rattles are used. Only one man, Ma’gai’, whose day was
well before the middle of the last century, knew the notched rattle.
He knew all about war. He had overheard the Upland Takelma
singing to it, aceording to one informant, and always used their songs
when the Klamath made war on them. No resonator is used; the
notched stick is rested directly on the ground and rasped with
another stick.%*

CHIEFTAINSHIP

Chiefs are of but minor significance in Klamath life. In contrast
my informants invariably stressed the importance of the shamans. As
an instance the largest house pits pointed out were always those of
shamans. This relative unimportance of the chiefs was true at least
until just before reservation days. At that time contact with the
Columbia river tribes, whose concepts of chieftainship were sharp and
deeprooted, coupled with the developing trade which began to make
considerable differences in wealth among the Klamath, operated to
enhance the position of the chiefs, the rich men, It is significant that
LEle’ks, their most prominent chief, had spent several years of con-
tinuous residence at the Dalles. All this was sharply accentuated on
the establishment of the reservation by the government’s recognition
of lay leaders while frowning on the shamans. It must be distinetly
understood that the picture Gatschet draws of chiefly powers is non-
aboriginal.’® In fact, his principal informant, David Hill, was one of
the newly raised chiefs who, we must believe, was not inclined to
underrate his new importance. Both my best informants, Nancy

5¢ The familiar association of this rasping sound with the voice of the frog
and its use in a social dance (the Bear dance of the Basin Shoshoneans) are

both unknown to the Klamath.
55 Gatschet, 1:58-62.
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Phillips and Tom Lang, doubted that there had been anyone who could
properly be called chief in pre-reservation days.

As good a test of this as might be was the difficulty I had in getting
the names of pre-reservation chiefs, let alone their functions. Shamans
on the other hand were freely named and the many cited came far
from exhausting the list. Gatschet encountered the same difficulty.
‘“Many times I attempted to obtain a list of the former head chiefs
of the two chieftaincies [Klamath and Modoc]. I succeeded only in
learning the names of two chiefs recently deceased, and no biographic
details were obtainable.”” This he explains was due to their strong
repugnance to name the dead,’® but I found hardly a trace of a
name taboo.

This situation seems much like that of the Great Basin tribes and
the particular functions of chieftainship reenforce the view.

Some settlements have chiefs, others do not. It is very doubtful
that they feel that political solidarity demands a chief for each sub-
division. The three chiefs alone named with some certainty were all
d'ukckni men (Klamath marsh-Williamson river division): Tei'lokin
who lived at the site of the present town Chiloquin, Lgele’ks at
beziikse’was across the river, and Motelink#'sket at Yainax. Others of
this subdivision were Li’lu at ka’umkin on Sprague river and D&'tklem
sa'rdjént (literally middle sergeant) at about the same place. In
other tribelets were my informant’s grandfather at mo’giykiinks, and
K06'kdinks, both du’kwakni; a chief and another unnamed war leader
at gu'mb6t. It is quite in accord with this that none were named for
iu"lalopkni, southern lake people. One informant suggested Link
River Jack (nélo’lstk) for this group, but Tom Lang, himself one of
them, was certain that this man was a post-reservation leader and
doubted that his people had ever had a chief. All these chiefs were
contemporaries of the period 1850 to 1870. Their predecessors, if
they had any, are unknown. It proved quite fruitless to enquire for
which groups or districts these men were chiefs. Tei'lokin was
chief for the towns about the mouth of Sprague river (lobd’kstsdksi,
taka'lmakeda, ete.) ; Lele’ks for the whole middle Williamson valley,
which includes these towns, and for Klamath marsh as well. In other
words, each was a chief so far as people of his subdivision chose to
follow his leadership.

Such is the separatism among the subdivisions that there can
hardly be a tribal chief. How far any of the above functioned as such

56 Op. cit., 1:xli.
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must have been purely a matter of personality. Pat Kane had it that
the principal chief is always one of the &'ukckni. This is by far the
largest subdivision, hence chiefs in other divisions may well have less
influence. Yet I believe he had the instance of Lgle’ks in mind. He
said further that the &'ukckni invariably issued the invitation to war
and their chief selected the leader and received the booty. I doubt it.

A chief is one who has acquired his position in war, with some
background of spirit experiences, wealth, ability to talk, and a sugges-
tion of heredifary interest ; this beyond natural ability for leadership.
As one informant summed up his qualifications : he must be brave and
have property; he must have presence to meet and talk with anyone,
must be competent to arrange matters without dispute, and must have
the interest of all his people at heart. I have deseribed above how one
leader sought power to lead a party to war. Sinee power is implicit
for undertaking all things difficult, it must be assumed to be part of
every chief’s make-up.

Several anecdotes of Teci’lokin will make some of these qualities eclear.
Tei’lokin was a short man, deep-chested, powerful, and exceptionally hardy. It
is related that he overtook a party camped in the deep snows atop the Cascades.
Not being properly equipped, he lay beside a fire covered only with a single
blanket. In the morning he was covered with frost but apparently had not
suffered.

Somewhere in the north, possibly Warm Springs, was a man who owned a
big slave who was very much a bully. While the slave was absent Tei’lokin
traded three horses for the master’s best horse. When the slave returned he
inquired for the horse and sent a man to demand it. That man went twice
but each time Tei’lokin sat quietly sewing and did not reply. Then the slave
himself went out and demanded its return but Teci’lokin paid no attention.
When the slave went to untie it, Tci’lokin tripped him. The former struck at
him with his hatchet but missed. Then Tei'lokin wounded the other and he
retreated.

Teautcau, a northerner, wanting Tei’lokin’s daughter, offered horses and
other valuables. The latter refused. He came to Tei'lokin at night and
fought with him till daybreak. Tei’lokin clung to the other’s hair despite the
beating he was receiving. He came again next night and again they fought.
This performance kept up through the whole winter. When spring came,
Teauteau acknowledged his defeat ‘‘I, Tei’lokin, kelo’s; yes, Tei’lokin, you are
fierce,’’ and they were again friends.

Again in the north some northern shamans went into a sweat-lodge. They
wanted a shaman among their Klamath visitors to accompany them. None
was present so the Klamath insisted on Tei’lokin joining them. One after the
other each northern shaman sprinkled water on the hot rocks as he sang his
song, hoping to force the others out.57 Some overcome by heat and steam had to
be dragged out. Once outside they wondered what had become of Tei’lokin;

57 This recalls the well-known test theme of western mythology.
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he was nowhere to be seen. They thought he must have died. After a long
time he began to talk, throwing water on the rocks. When he was quite ready
he came out and walked to his own people. He had bested the shamans.

One informant completed the humorous tale of the lizard who killed five
grizzlies with the comment, ‘‘He was braver than Tei’lokin.’’

Chiefs are wealthy. All informants gave the same term, 16’ki, for
rich man and chief, and when asked for the rich men named the chiefs.
They own many slaves; other people may have slaves, but many have
none. Some chiefs have a number of wives. Lgle’ks had seven at one
time, not slaves, but one a Modoe, the others native. This, the largest
marrige group known, argues considerable wealth. Lgele’ks was accus-
tomed to make frequent trips to northern tribes with captives to
exchange for horses. Everything points to the rise in wealth of these
men as dating only from the comparatively recent period of contact
with the northern tribes. Up to that time at least shamans rivaled
chiefs in wealth.

A chief becomes such primarily by his leadership in war. When
a group is gathered preparatory to war, chiefs address them and under
their guidance war leaders, prominent, brave, and wealthy, are agreed
on. Chiefs themselves are among the war leaders and no one alone
captains the party. Chiefs make a point of engaging prominent
adversaries in the forefront of battle. In addition to their other
qualities, it is assumed that they are brave, unexcitable, and able to
do without sleep.

Under the circumstances there can hardly be inheritance of chief-
tainship, largely because it is not an office to be regulated by definite
succession. A chief’s relative may be chosen as war leader, but not of
necessity. Since wealth figures, it may be that at least the possibility
of succession is heritable, but a man who is personally disqualified
will not be considered. Pat Kane’s paternal grandfather was a chief
at du’kwa; further vision experiences had made him a good gambler
but no shaman. But his son did not succeed because he was not com-
petent and, in addition poor, nor has Pat any pretensions. On the
death of Lgele’ks, his son Solomon was passed over as lacking caliber,
and in reservation days Alan David, previously a minor figure, was
recognized in his place. Their relationship is unknown. My inform-
ants did not know whether the fathers of any of the chiefs named
above had been chiefs before them.

The Klamath have no feeling of class stratification as on the
Columbia river and northward. A chief is a leader and nothing more.
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His wife and children are commoners and not known by distinetive
terms.

The emphasis among the chiefly funections is clearly on leadership
in war and haranguing the people. Every morning before daylight he
addresses them and again in the evening until the sun is well down.
I am somewhat dubious that this procedure is as standardized as my
informant had it. The address runs on fighting and acquiring spirit
aid. He warns against hostile raiders; tells them to rise before day-
break ; tells the young people to seek visions. ‘‘If you get a spirit, you
cannot be killed ; you will never fall sick ; you will live to be old.”’ But
he has no word as to where they shall hunt or fish or carry on other
routine activities.

A chief has no speaker as a shaman has. Such might have been
expected here, for Paviotso, Wishram, and Nez Percé chiefs have.

A chief is not looked to to preserve peace. Old men may interfere
in quarrels, but these are no especial concern of a chief. Nevertheless
the word of an influential chief might end a feud. Just prior to reser-
vation days the practice was introduced of tieing up and lashing
quarrelsome men at the word of a chief. This was brought from the
north by the cousin of my informant Nancy. It has a decided
un-aboriginal flavor. A chief is under no obligation to help his people
pay blood money, nor to assist them when starving. These are matters
for relatives alone ; they may die for all he is concerned. ‘

SLAVES, TRADE, AND WEALTH

Slaves are captives of war, some of whom are kept by the Klamath
but the majority are carried to the Dalles to be sold. They seem to
have been numerous. Gatschet quotes a statement of Taylor in 1859
that in the raid on the Pit river people two years previously fifty-six
of their women and children had been taken anc sold on the Columbia
river.®*®* Doubt has been cast both on the number of slaves and the
frequency of the raids as described by early writers. Kroeber, for
instance, scouts the idea of yearly raids ‘on the Achomawi and sug-
gests that a few actual cases have been exaggerated.”® Whatever the
case be with regard to annual raids, I am certain that the evidences
are too many and too circumstantial to permit of doubt that raids were

58 1:1x.
59 Handbook, 319.
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frequent and had slave-taking as a primary object. It is probable
that the introduction of the horse stimulated predatory habits and
made possible frequent trading visits to the Columbia river people.
From them they adopted for themselves the practices of slave-holding
on an enlarged scale and of measuring wealth in terms of slaves, and
were encouraged to raid more frequently, and to carry their spoil to
the river to exchange for the highly desired horses. Prior to the
coming of the horse, we may suppose the very mild interest in holding
captives found in any Basin or Californian tribe.

Most slaves (loks) are from Pit river (Achomawi and Atsugewi) ;
others are Northern Paiute and Shasta, with a few Upland Takelma
from the Rogue river drainage. A few of these Takelma are known
to have been made captive on a raid into Klamath territory. The
Klamath sporadically raid the Pit river people in spring or summer
when the latter are scattered. Young children, women, and even men
are taken.®® Other plunder (du'ta) consists of blankets, bows and
arrows, dentalia, and other beads. Captives are similarly taken in the
course of feuds among the tribal subdivisions, and perhaps as freely
sold. One informant had it that they are not sold but grow to man-
hood as foster children and visit back and forth with their own people
on the friendliest terms. This view implies that they are taken and
cherished as recompense for a loss by murder.

Slaves are commonly traded to individuals who make a practice of
taking them to Warm Springs and the Dalles to sell again. Such was
Lele’ks in his day, who, having got three or four together, would set
out for the north to trade for horses and blankets. Some he would
keep to treat much as his own relatives.

It is quite likely that a slave’s life is much like that of any poor
Klamath. ‘They commonly live in dome-shaped mat-lodges set up
beside the family’s earth-lodge, and there the women are visited by
their masters. How far they are abused or suffer from uncertainty,
I do not know. Gatschet records the escape of Pit river captives
while their captors were hurrying back from a raid.®* When the
agency was established by .the government all slaves were freed, but
most elected to stay, and of those who returned to their own people,
some came back. Evidently they had not suffered from too harsh
treatment; at any rate, by my informant’s account, those who had

60 Gatschet says adult men were not enslaved but killed if eaptured. The
instance he cites bears him out (op. oit., 1:24, 25).

61 Op. cit., 1:20.
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grown up among the Klamath, Klamath in speech and custom, were
not ‘tempted to begin life anew elsewhere. Some, at least, had con-
siderable prestige. . Pit River Charley, for instance, a freed slave,
returned from his people in 1873 with novel rites which were engrafted
on the Ghost dance then newly come to the Klamath.®?

Trade is probably of no great consequence within the tribe although
it figures intertribally. Contacts were few and frequently unfriendly
until after the coming of the whites. The exception is the neighboring
Modoc groups; others are too distant. Winters are too severe for
travel and trade, but summers find the Warm Springs people in resi-
dence with the Klamath. These similarly set out for Warm Springs
and the Dalles when the grass begins to grow, camping there in the
open- during the summer, and building mat-covered structures of
earth-lodge -shape (waké'ploks) if they stay t.hrough the winter.
Slaves, Pit River bows, and beads are taken there to trade for horses,
blankets, buffalo skins, parfleches, beads (probably dentalium shells),
-dried salmon, and lampreys.® Two slave children are valued at five
horses, several buffalo skins, and some beads. This is not far from
the values recorded by Taylor in 1859 ; one woman was worth five or
six horses, a boy one horse.%* ‘

The Molala are also visitors and are met on the headwaters of the
Rogue west of Crater lake. From them buckskins are obtained for
pond-lily seed and beads. Relations with the Shasta have not always
been unfriendly ; some of the Klamath Falls group and Modoe married
with them, p0551b1y only since the white advent. The nearest Shasta
settlements at Shovel and Jennie creeks can be reached afoot several
days journey down the Klamath. Laik’§lmi is a jointly occupied
ﬁshmg site somewhat upstream but below the Klamath"canyon. Skins
and skin blankets are traded for Shasta beads. Dixon states that
Shasta trade Wlth the Klamath is slight.s
In the perlod 1860—70 the few Shasta remaining in their territory congregated
on the lower Shasta river and near the fromtier town, Yreka. They were
reached !By : crossing the Black Mountain range. At that time'this was a
much: mixed group, principally half-breeds. My informant Tom Lang, taken
there as a youngster, remarked how he was afraid of their highly tattooed faces.

Intercourse and marriage went on freely with the Modoe. They
were visited-on Tule.and Lower Klamath lakes, and joined. for the

‘62'Spier, Ghost Dance 0£:1870, 45, 51.

63 Cf. Gatschet, 1:93; 2:436.

64 Op, cit., 1:1x.
65 The Shasta, 436.
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fishing on Lost river near Olene. A shallow bowl-shaped twined
basket, called k!we’lu, is obtained from the Modoe, who in turn trade
it from Pit river. There is no direct trade with the latter people.

Horses were first acquired in any number about 1840. - They had
been previously acquainted with them in the hands of whites who
crossed "their country about this time; dates are uncertain. Ogden
in 1826 remarked on a single horse seen as though it was a rarity
among them.®® The first sources were Warm Springs and perhaps
some group immediately east of that place. These were obtained by
chiefs; others were too poor in slaves to buy them. The name given
the new animal follows the common habit, wa'tcag from wate, dog.
Saddles (pd‘olds) were first made of antélope hide. Here, as in the
Plains, horses served as a stimulator of contacts, especially with the
Columbia river peoples. As I have remarked, their infroduction seems
responsible for the rapid increase in wealth, the flow of northern ideas
concerning social stratification, importance of wealth and of slave-
holding, Plains costume, and those predatory habits which furnished
the withal to maintain the new status.

" Buffalo (yo’ho) skins are obtained at second hand; the Klamath
know that their origin is east of the Umatilla, that is, in Idaho.
Buffalo never ranged into this country, although they reached the
Harney Lake district. But very few skins ever make their way into
Klamath hands; only men with many slaves can afford them. They
are wanted to cover a gambler’s hands in the stick game, an oppor-
tunity for ostentation. ,

Parfleches (skd'psoli, folded up) are traded from Warm Springs
people and Sahaptins beyond them on the Columbia. They are not
made by Klamath.

Incidentally, many older people have fluent command of Chinook
jargon. They, or somewhat doubtfully the Modoe, are the southern-
most people with whom this trade jargon is current. Kroeber remarks
on the fragments in use by Yuki and Shasta.®” Naturally enough, it
served a purpose with the Columbia river peoples alone and was of but.
small value with the whites coming from California.

It is interesting to know what constituted wealth among the Kla-
math, but with the old life now gone it is difficult to get direect evi-
dence. However, certain things alone were spoken of when describing

66 Elliott, Ogden Journals, 210.
67 Handbook, 308, 319.
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wealthy individuals. In approximate frequency of mention are slaves,
horses, beads—and not always denfalium—food, archers’ equipment,
furs and hides, especially elk hides, Plains type garments, armor, large
houses, buffalo skins, canoes. It is just as interesting to observe what
things were not mentioned as valuable, or so to a lesser degree : baskets,
nets, mortars, ete. . In a word, articles of value in foreign commerce,
articles of dress and adornment, of war, ritual, and sustenance, have
value; domestic utensils.have not. Some of the phrases describing
wealthy men are illuminating. A war leader is chosen in part for his
riches: he would own-five quivers (five is the pattern number) ; he
goes into battle with a quiver under each arm and one on his back.
If his bowstring is cut he has another. A rich man has fur blankets,
coyote and wolf pelts. :

Dentalium shell beads do not function as money here as on the
lower Klamath river. They are strung in fathom or half-fathom
lengths, but neither length of string nor size of shell is standardized.
The longer individual shells are more valuable but no one is known
to haggle over the precise length as Yurok and their neighbors do.

MARRIAGE

A marriage payment is a social obligation. It is not a negotiated
transaction as with the Yurok, Hupa, and Karok, for example, where
indeed the social status of the family is measured in exact accord to
the sum paid for the bride. Here failure to pay, which can be only
a confession of inability, leads only to a lowering in social esteem. It
is consonant with this that the bride is in no sense a chattel ; she may
leave her husband at will, and she certainly cannot be disposed of as a
possession. Bride purchase is as inapplicable a term as can be found
for the Klamath practice. In the interchange of presents which fol-
lows marriage the advantage lies most frequently with the husband’s
family. Payment constitutes an obligation, a seal of respectability.
This is the well-nigh universal situation in North America if payments
enter at all; it is a far ery from the commercial, contractual bride
purchase of Africa, for example. The peculiarity of the Klamath is
that failure to pay constitutes a social stigma. This is clearly explic-
able as a function of their geographic position, lying between the
tribes to the west, with their clear-cut monetary evaluations of social
relations, and the tribes of the Great Basin to the east, utterly devoid
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of any such'sentiments. It also seems that the reciprocal visits by:
which the marriage .is consummated, with their exchange of presents,
is a reflection at a distance of the Northwest Coast potlatch, perhaps
its most southerly extension.

Beyond the ability to pay, the choice of a mate is restricted only by
kinship. No relative of any degree may be married ; the children, they
contend, will not survive. Common residence is for example no bar to.
marriage. Step-brothers and sisters, being unrelated, are free to
marry even though they have grown up together. Several men now
living here married their step-sisters. Sibling terms are not used
between step-siblings, though they have half-brothers and sisters in
common,

There is no village exogamy despite the relationship of most co-
villagers. Yet there is a great deal of shifting residence especially
among the several settlements of each division. Marriage within or
without the tribelet is immaterial. Such evidence as exists however
suggests that the tendency is for marriage within the subdivision.
The data are few but summarize in this fashion:

Husband Wife
#'ukckni du’kwakni gu’mbdtkni iu’'lalogkni Modoc Molala
#'ukckni.. 8 1 R 1 1 1
du’kwakni................ ... 1 1
gu'mbdtkni......... ... ... r L 2
iu‘lalonkni.......... .. 2 L 1

Of the d'ukckni marriages among themselves, two above were with
co-villagers. I have no data for other endogamous marriages. '

Explicitly the data are the following: Pat Kane’s father and his paternal
grandparents were du’kwakni, his mother and her parents gu/mbotkni. These
tribelets are more closely linked than with the others. His father lived at the
time of his marriage at wudd’kén, a gu'mbot village north of Klamath lake;
his mother with her people lived at sle’tsksi just across Seven Mile creek. Pat
himself was born and grew up at mo’ginkiinks, the dwkwa village at the mouth
of Williamson river. His father’s sisters married a man at iu’tlalonE on
Klamath falls. k

Tom Lang’s father was white; his mother lived at iu’tlaloyE. Both her
parents were also iu’‘lalonkni; her mother was related to Modoc and Shasta.

Nancy Phillips is #’ukckni, born at k’taidi on Williamson river. Her
father was &’ukckni although he lived at du’kwa. His mother was of the
du’kwakni. Nancy’s mother was &’ukckni of k’taidi village; her parents in
turn both &’ukekni, the father from k’taidi also, the mother from gli’tspak’is
on the opposite river bank.

The chief Lele’ks had seven co-wives; four, #’ukckni, one each, du’kwakni
and Modoc, and one from ne’tluksi hence probably iu’tlalogkni. Two of the
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d’ukckni were sisters from his own settlement on Williamson river above
bEzilikse’was, a third was from that town, and the fourth from gli’tspak’is, a
mile or so down river. His daughter by the Modoc wife was counted #’ukekni;
while living at k’taidi she married an &’ukckni of Yainax.

A gu’'mbét man, Wokau’k!alis, married two Molala sisters.

Girls usually marry within a year or so after puberty, which is
marked, at least among the well-to-do, by a big dance. Betrothals
may have been arranged while the couple were yet pre-adolescent,
presents having been exchanged by the families. They are expected
to carry out the agreement after the girl’s dance, payments being
made again. Should one of them die another match may be arranged
with the same family, but not of necessity. Poor and rich alike
arrange such betrothals.

How far great disparity of age occurs I do not know, but it does
happen that an older man marries a young girl. A shaman for
instance may be given a daughter by a man too poor to reward him
otherwise.

But it must not be thought that there is no choice. On the con-
trary, the majority of marriages follow the desire of the couples.
Elopements take place and although the levirate is the rule, much
depends on the widow’s willingness. Yet a girl’s consent is not neces-
sary. Despite her protests she may be carried to her husband’s home.
If she runs home she is almost invariably taken back again. That she
would be driven to suicide is doubtful ; one informant never heard of
such a thing; another stated she would hang herself and in this event
her parents had to return the gifts of the groom.

An orphan girl of du’kwa lived with her mother’s brother. She was married
against her will to a man of k’taidi. She clung to the ladder of the earth-
lodge but they pulled her away and dragged her up-river to k’taidi. Next
morning she ran home and never went back. Nothing had been paid for her
at the time but she was given in return for valuables contributed to the
cremation of a relative of hers some time before by her husband’s relatives.
Immediately after this she married a man at Klamath marsh; whether payment
was then made is not remembered.

Elopements occur but payment is so much insisted on as a sign
of respectability that parents guard their daughters with great care.
This is at least true where the family wealth makes a suitable payment
imperative. It is unthinkable that a chief’s daughter should be per-
mitted to enter an unceremonious, clandestine union. The poor and
forward have little to lose. Modest demeanor is expected of a girl.
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She dances with downecast eyes in her adolescent rite; she sits apart
and does not talk with male visitors at home. A man seen prowling
about the camp is shouted away. A girl who does not wish to be
molested will go over to her mother to sleep. A father will whip a
daughter who has clandestine visitors, and his son for misconduet.
No obligations may be assumed for which no payment is made.

Despite the fact that elopements are frowned on, clandestine visits
and elopements are frequent. The girl’s parents may follow a run-
away cduple and force her to return with them. It is usual however
for the families to accept the fact and make gifts in proper form.

The most lavish marriage display ever known was that of Lrle’ks’ only
daughter, Go’soliilb. They were living at taka’lmakeda during the fishing
season when Ski‘lils of Yainax eloped with her. They fled riding double; the
horse fell with them while fording the river, but they escaped to Yainax.
Soon after the girl returned alone. It took a month to get ready to conduct a
proper marriage. Lgle’ks made the trip across the mountains to Jacksonville to
get store goods. A great many people went with them to Yainax, the majority
taking gifts of horses, blankets, clothing, or anything they had. One man
with nothing better stripped himself of his only shirt. It must be remembered
that such Plains shirts were then newly fashionable and hence valuable. They
gave the horses they rode there, hoping for reciprocal gifts on which to return.
Horses to a total of ten were given the groom’s people. They gave horses and
other gifts in return. Payment having been made the affair was considered as
honorably ended, and as though the groom had sent an emissary in proper order.

Marriage without payment brings a slur on the children to be cast
in the teeth by quarreling women. ‘‘Your children are worth nothing ;
you were not bought.”’ Children taunt each other in the same way.
They are respected in pfoportidn to the amount changing hands at
their parents’ marriage, but this does not mean that a man’s life is
assessed at this sum. Nor is there any suggestion here that husband
and wife are financially accountable to each other for injuries to their
children. Marriage payment is prescribed not alone because it fixes
social status in a general way but because, as one informant phrased
it, it is decidedly unlucky not to make payment. So it is, for the
couple have made an unsuccessful start of their social career.

The amount is not preseribed but varies with the wealth of the
individuals. A chief gives a slave and more; a poor man buys with
food. A chief will not give his daughter for nothing ; the groom must
continue to bring gifts even after marriage. The valuables custom-
arily exchanged are slaves, horses, blankets, beads, food (pond-lily
seed and roots), elk and other hides, and strings of beads. Pat Kane’s
father gave five fathoms of glass trade beads. It is important to
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recognize that the marriage is consummated by a series of gift
exchanges and inasmuch as it was said that in the long run the man
and his relatives have the advantage, it is clear that this is no outright
bride purchase.

Giving a girl in marriage is sometimes a means of paying off a
social obligation. Considerable property is destroyed at a eremation.
This is normally furnished by the relatives of the deceased but in
order to do honor a non-relative may contribute beads and other
valuables to be consumed on the pyre. The recipient family is under
obligation to reciprocate. Should one of the contributing family later
want a wife from among them, they must acquiesce. The groom must
make payment at the time of marriage, however. That no payment
had been made in the case cited above undoubtedly explains why the
runaway bride was not forced to return to her husband.

Possibly the sum must be repaid in the event of separation, at least
if the wife leaves the husband. Probably the time element is impor-
tant; a marriage soon terminated means restoring the status quo; in
one of long duration this is impossible.

A man sends a friend to sound the girl’s people on their willing-
ness and the price expected. This man is chosen for his forwardness;
he may be a relative but never a brother or father. He carries a
bundle of sticks representing the gifts offered, which if successful he
leaves, though they are not used further. The girl’s father consults
his wife before agreeing. Next day or as soon as the girl’s people
can get ready their gifts and contributions of food they take their
daughter to the groom.®®* The groom’s relatives have gathered mean-
while, collecting their gifts in the groom’s home. The exchange takes
place within the lodge, each party putting down its gifts beside the
other seated opposite. The gifts from the bride’s side, at least, com-
monly include clothing (presumably the Plains type), pond-lily seed,
and roots of various sorts. The payment now made on behalf of the
groom includes the promised articles. Speeches are made by the
parents of both, admonishing them to live in harmony. Payment for
a bride is called woko’wi, the reciprocal 'g'ifts, i'wi.

It is difficult to say just how formal are the visits that follow
marriage ; at least one or two are usual, if not prescribed for the well-
to-do among whom further payments by the groom are expected.

68 In a Modoe (or Klamath?) song recorded by Gatschet (Songs of the Modoe

Indians, 27, 29) a bride is carried on her brother’s back. As Gatschet points
out, carrying the bride is a custom of northerly tribes.
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After a month of marriage the couple visits the bride’s former home,
accompanied by the groom’s relatives, for a further exchange of gifts.
Soon after this, the girl’s father and his family reciprocate. Beyond
this it is a matter of mutual solicitude; undoubtedly the visits grow
less frequent as the passing years bring diverging interests. Later
visits are of some duration, the couple even staying through the winter.

Marriage is normally patrilocal, but if a man is poor, or has no
close relatives, he may take up residence with his wife’s people. When
a young wife is about to have her first child the eouple return to her
mother to stay until she is strong again. This must be the circum-
stance of temporary matrilocal residence as it ordinarily occurs else-
where. First marriages among primitive peoples usually follow closely
on a girl’s nubility. The need for advice and care during this trying
period of pregnancy and delivery, the natural solicitude of the mother,
are surely the reasons for the frequency with which residence is tem-
porarily matrilocal. It will be observed that this is formally pre-
scribed as the proper procedure almost solely in cases of first marriage.
There is no need to search for a more esoteric reason such as the older
writers had, matrilinear grouping, maternal authority, and the
demand that the young husband prove himself to the wife’s family.
Among the Klamath this is the rule only on the birth of a first child.

A series of terms describes the facts of residence. A man and his
wife in matrilocal residence are non-vocatively wuko’bdks and ska’bdks
respectively.®® A woman with her husband’s people is t!e’niwas.”
On separation a woman who returns to her former home is ko’stbombli,
a man returning to his, wuko’tbombli.

I was told at least that a child’s spouse is treated like an own
child, that parent and child terms are used between them for there
are no parent-in-law taboos. This is the usage of intimacy ; there are
specific terms for parents-in-law. There is the familiar Indian usage
of a term between the parents of a couple, ‘‘my child’s parent-in-law.’”

Marriages occur any time during the year. There is no evidence
suggesting their greater frequency during any season, nor any mating
period™

69 The latter term was given me at another time as meaning a newly married
woman (probably the form ska’békak was intended). This comes to the same
thing. These two words apparently correspond to Gifford’s wapake and kapake,
earlier and later co-wife (Californian Kinship Terminologies, 42). Gifford’s

record is doubtless due to a misunderstanding; I enquired about these words
and found that there are no terms for particular co-wives.

70 Gatschet (2:698) gives tefna, a young woman. The meanings are not
incompatible but I believe mine to be correct.

71 As amoilg the Yurok (Kroeber, Handbook, 44).
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The number of plural wives depends on wealth ; hence chiefs have
more than others. From my notes I glean two instances of two wives,
another of three. The wives in both bigamous cases were sisters. The
greatest number known was the case of the chief Lile’ks, who had at
one time seven wives, two of them sisters.”> I have described their
derivations above. These women bore him many children. Whether
the wives are sisters is a matter of complete indifference. To have two
wives is called la’bwewa’nsgitkt (lit., two females), three Enda’nwe-
wa’nsgitkt, and so on. Collectively the wives may be referred to as
sipkska'ltk; they call each other p’tciki’'p. Plural wives are paid
for, but whether there is reciprocal visiting I do not know. Slaves
are also taken to wife. Polyandry is unthinkable to the Klamath;
it would be adulterous.

Barrenness is as usual a reason for taking a second wife, but not
always. Pat’s maternal uncle had a barren wife. He kept her
throughout his life and never took another. The case of three wives
noted above was one in which there were no children; the children
of this family always died in infancy, I was told. Whether this
implied that two of the three were barren, I do not know. One word,
ts’e’do, means a sterile man or woman.

The sororate is not obligatory on the death of a wife, nor is there
any notion that a girl must marry an older sister’s husband when
she comes of age.” It is thought better to marry a deceased wife’s
sister, and from her family’s point of view it is evidence that they
care for the husband when they provide another daughter. There is
however no feeling that they are under compulsion to make good the
loss he sustained because of his marriage payments. A bereaved per-
son waits a year or more before remarrying. The second wife has to
be paid for like the first, but the amount is less. Again this depends
on the man’s affluence. The sororate is called spino’la, the sister,
spi’nuwip, i.e., sibling-in-law when the spouse is dead (cf. spinu’, to
cremate, spi’nuks, cremation place).

The levirate is customary but not obligatory. It is desirable to
keep a woman in the family, especially one with children. This is
perhaps nothing more than an expression of household solidarity, for

72 Gatschet states ten, but I am certain there were not more than seven, at
least at one time (2:126).

78 There is just a suggestion. When asked for the kinship term used by a
woman for her sister’s husband, my informant gave the term for husband, but
somewhat in confusion corrected herself with the woman’s term for brother-
in-law.
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a woman with young children is as likely as not to be a member of a
joint house group with her husband’s immediate kin. We may also
wonder if she would not ordinarily continue to reside with them even
though she does not remarry in the group. It might be illuminating
to know how residence with or apart from this family affects the
practice. In default of a husband’s brother, the widow should marry
a nephew, either fraternal or sororal, or another of his kinsmen. A
payment is made but not so large an amount as at her first marriage.
Since only close relatives are paid, a widow may not be paid for if she
has none. Much depends on the woman’s willingness; she may not
care to be a plural wife. Nevertheless, it is in some degree compul-
sory, for if she should marry another, her deceased husband’s brothers
may Kkill the man. While their objection is voiced loudly enough, they
do not announce their purpose but await a favorable opportunity to
surprise him. A

Quarrels and adultery lead to separation, which is frequent;
there seems no compulsion to endure an unbearable situation. Incom-
patibility and jealousy (suki'’kssle’a) bring on quarrels as frequently
as they do in any other group of human beings. Typical causes
of domestic friction cited to me are adultery, as with a slave
woman of the household, a woman’s continual anger with her hus-
band, or her demand for sole attention in a polygynous household.
It is always the wife who leaves. My informants could imagine no
situation short of adultery which would lead a man to send his wife
away. Nevertheless he can force her to act. A good, stout-hearted
woman stays, so they said, no matter how badly she is treated; only a
mean-spirited one flies home. Inévitably the situation is complicated
by children. A wife may take all her children with her or only the
little ones. This seems a question of who is at fault, for a woman
taken in adultery may choose to submit to beatings by her husband
rather than be separated from her children. If a wife leaves of her
own volition and for just cause, her husband must pay again to have
her return, must assuage the feelings of her family by gifts. If he
does not desire her, he may ask for the return of the marriage gifts
but they are not automatically forthcoming. If the wife is at fault
he may choose to demand the return of the bride price. Its return
is called séldonga. If a man is impotent his wife may leave him for
another. But he cannot cast his wife aside because she is barren; he
adds another to the household.
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In the matter of adultery it is quite clear that a man has no
recourse but to kill the lover; demanding payment for the wrong is
unthinkable. He waits his opportunity to ambush the other. A man
of no consequence may have to put up with the situation, but at least
he would never think of turning to a chief for help.”* The husband
may send his guilty wife away, may beat or even kill her. Sometimes
he will send someone to demand the return of the bride price, and her
people return what still remains. The woman is then free to marry
her lover who must pay for her in regular fashion. Nothing goes to
the former husband. If a woman finds her husband unfaithful, she
may beat (saté’mdoka) the other woman; her final recourse is to
return home.

TRANSVESTITES

Transvestites or berdaches (tw!innd’ék) are found among the
Klamath as in all probability among all other North American tribes.
These are men and women who for reasons that remain obscure take
on the dress and habits of the opposite sex. Their number is small.
Five men who lived as women were cited by an informant, two women
who lived as men, and others are known. Omne of the former was
from the Dalles. This is a very minor fraction in a population num-
bering upward of two thousand. Kroeber has assumed that such
individuals are invariably psychologically abnormal, homosexual ;’
I am not sure. The case of Lgle’ks below rather argues against it. At
any rate their abnormality is socially canalized: they are permitted
to live as they desire despite the distaste of the normal Klamath for
the practice, and the scorn and taunting to which he subjects them.

It is to the point to note that the men who turned women adopted
woman’s dress, pursuits, personal habits, and speech, and in one case
at least married. Neither of the two women affected male garb; one
married and made some pretense of men’s habits, the other is rather
simply a case of an irregular sex life. The cases of two of the trans-
formed men which follow seem to turn on adolescent experiences.
‘While these are phrased with relation to esoteric situations, they are
more adequately explained as states of psychological disturbance
rationalized in these terms. A third of the men-women turned shaman,
but I do not know that this followed direetly from the transformation.

7¢ Punishment of adultery and other torts by a chief, as described by
Gatschet (1:58 et seq.), are post-reservation customs.

75 Handbook, 46, and elsewhere.
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As both sexes are shamans there was no need for the transformation
had this been the goal.

Miiksamse'lapli, also called White Sindey, was the berdache sha-
man. He tried to laugh like a woman. He was twice married,; first to a
Molala man named Tei'ptei, later to a Klamath, Te!o’'méks. The latter
is known to me as a normal old man who has since raised a family of
his own. White Sindey made considerable pretense to shamanistic
powers, but was rather scouted. He performed and reacted like an
ordinary shaman.

One of my informants now in his sixties had been a berdache in his
youth. I had observed his general unmasculine behavior but it was
not until my visit of the second year that another informant gave the
reason. He lives alone, takes pride in his cooking and the care of his
house, weaves baskets for sale as women do, and still wears a basket
hat, which no Klamath man now will. He is fleshy, slow, and dis-
tinetly feminine in gait and gestures, and speaks with the higher pitch
of women’s voices. Yet his transvestite state was given up nearly
half a century ago. He is shrewd enough, though mild mannered, yet
I confess that I suspected no abnormality. When about sixteen years
old he was at the Dalles where-an old woman shaman of the place took
a fancy to him. He however was afraid that she would harm him so
he put on woman’s dress. He wore his hair long, prepared-lily seeds,
wove mats and baskets; all typical women’s pursuits. He has never
married. After learning his history I brought up the subject of mar-
riage with him. He claimed that he had once been married, his wife
-having died twenty years ago, and in answer to the question why he
had not remarried replied: ‘‘Some men like it that way.”’

The most - striking case is that of ‘the chief Liele’ks. As an ado-
lescent he wore women’s dress and performed the appropriate’ tasks.
One day after returning from the lily seed harvest he lay .down to
sleep. -They placed a:bow and arrow and a punt pole by his side,
the latter a symbol of women’s work. They stood over ‘him and
shouted.  As he jumped to his feet he grasped the bow, thus determin-
ing his future. He ran off to Mount Scott (t!u'mslimeni), staying
through the night on the mountain in quest of a supernatural experi-
ence. As he was returning he smelled the sweaty odor of ‘running
horses. He left off :'women’s dress-and actions from that'time. He
became lucky in every way, acquired wealth, especially in horses, and
prestige, and beeame the foremost chief the Klamath have known. His
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subsequent career seems quite normal unless exception be made of
his seven wives!

A woman named Co’pak lived like a man although she retained
women’s dress. She married a woman who lived with her a long time
and finally died. She observed the usual mourning, wearing a bark
belt as a man does at this time to prevent the back from growing
bowed. ‘She tried to talk like a man and invariably referred to herself
as one. '

Another woman still living has had relations with both women and
men. She never adopted men’s garb but told them that she was a
man. She is today a common prostitute, an abnormal, irascible
person. Those she lived with were all older women, not young girls.
This practice is known as sawa'linda, to live as partners. They say of
such: they have lots of partners, friends (snewid’éts doma’ sawa’
linda’sgitkt). Other Klamath of any standing have always avoided
her and her women partners. She was never married to a man.

HOUSE GROUPS

It is now difficult to get evidence on household composition. Houses
vary in size, to judge by the existing pits, from twelve feet in diameter
to as much as thirty-five feet. The larger houses must have held a
number of families and as many as ten or twelve persons. One
described below had five families, numbering twenty.

The majority of the inmates of a house can usually trace some
relationship. This is also true of most of the inhabitants of a settle-
ment. For example, the village mo’giykiinks had half a dozen earth-
lodges, of which three held the families of two brothers and their
father’s male cousin. Residence is normally patrilocal. In the cases
which. follow the connecting relatives are for the most part related
in the first degree.

An earth-lodge on the lower Williamson river built about 1870, and
measuring thirty feet in diameter, contained five men, their wives and
children, whose respective portions of the house are shown in figure 4.
This was known as the home of the shaman Boke’s; the others were
related to his wife.

1. Boke’s, wife, and two children. .

2. Lek'o’e, wife and two children.

3. Wokau'k!alis, a widower, whose two wives had been Molala

sisters.”®

76 Their Molala names were Slowa’ and Atli‘nk.
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4. Lo'loklis, wife, and seven children.

5. Te!Onte!6n and his wife (childless).

The wives of BoKe’s (1) and Lo’l6klis (4) were sisters; Te!Onte!on
(5) was their brother. Lek!o’ec and Wokau’k!alis were distant cousins.
of this trio.

In front of this lodge stood another, a mat-covered house (wu’ké’-
ploks), housing the mother and three sisters of Wokau'k !alis. This.
was only ten feet distant, measured about fifteen feet in diameter, and.
also had its entrance, this time at ground level, on the southeastern
side facing the river. The inmates of both houses were gu'mbdtkni
from the western side of Klamath lake with the exception of Lo’l5klis,
a du’kwa man, who alone properly belonged in this locality.

Fig. 4. Plan of an earth-lodge, showing the areas assig!ied to the beds of
. five families.

One earth-lodge in the same district was known as wéwaldéksumlo’-
1tmaloks, old woman’s earth-lodge. Its inmates were an old woman,
her two daughters each in early life, the younger with three children,
and an elderly woman, first cousin to the daughters, hence called older
sister by them. The house was built especially for them.

Data on the arrangement of polygynous households are of the
slightest. It is clear that all the wives oceupy one house with their
husband. Their beds are separate. This is true where their number
is few, but in the case of LEele’ks’ seven wives, these were housed in
two lodges. In one family of a man and three childless wives only
one earth-lodge was used.
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BIRTH

The birth of a first child is an especially significant occasion. If
it is the mother’s first it will bring strong winds and thunder.”” The
Klamath also hold that in at least one other crisis, on the death and
cremation of a shaman, the wind will rage. For the father the coming
of the firstborn is one of those occasions on which to seek power in
the mountains.

Birth (wid’sla) must always take place outside the dwelling in a
dome-shaped lodge especially prepared by the mother of the expectant
woman, her mother’s sister, or cousin. This is not the menstrual lodge,
for this is used only by women of a shaman’s household. This pro-
scription of delivery within the dwelling is shared by other tribes of
this latitude (Shasta, Northwestern Maidu, Lemhi, and Wind River
Shoshoni) but is unknown to the south.

A woman'’s first delivery is attended by four or five old women
well-known for their skill as midwives and hence not of necessity her
relatives. They are sometimes paid a fathom of beads. Men are
excluded from the lodge. It may be that no man will chance con-
tamination. I do not know whether shamans are called in difficult
cases. It would seem likely, since they have some genuine medical
practice, were it not for this restriction.

The procedures surrounding parturition are almost wholly prac-
tical and physiologically well founded. The attendants press on the
woman’s abdomen and lift her repeatedly to hasten delivery. She
lies on her back on a bed of grass with a soft pad (coyote or raccoon
skin, or duck feathers) arranged to receive the baby. The umbilical
cord is cut with an obsidian knife and the stump tied with the
mother’s hair. If anything else is used for the tie the child will con-
tinually ery. The afterbirth (yépéno’y ?) is deeply buried so that no
animal may devour it and make the woman barren. Immediately
after birth she is seated in the lodge on a bed of hot stones, covered
with leaves. On this she must remain blanket-covered for five days.
She drinks warm water freely ; she may not eat meat nor fish, and must
use a scratching stick, just as during catamenia and mourning. At
the birth of a ﬁrst child both parents wear sage-brush bark belts for

77 It is also the view of the Wishram that the weather is stormy or hot at
the birth of a child, according to my information.
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five days. This is the belt also worn in mourning for a child and by a
girl at puberty. I was not told of restrictions on the father’s conduect,
but if he is seeking a vision at this time he fasts of necessity for some
days.”®

The attending women pinech up the baby’s nose and smooth its
features to make it handsome. They are especially careful with a
boy to straighten and massage his legs so that he may become a good
runner.” A tight belt of buckskin is put on a girl baby so that she
will not become stout. The baby is put to breast immediately. Expect-
ant mothers massage the breasts and squeeze out the first milk.

The stump of cord falling off after five days, the navel is greased
in order to help it heal. The stump, wrapped in buckskin, is put
away by the parents with those of other children. Some precaution is
taken to preserve it, at least during the early years, else the baby will
die, but it is certain to disappear by the time he is grown. Should
the baby die the cord is replaced to be burned with the body.

The several references to five-day periods, and we may add the five-
day monthly seclusion of women, deserve a word of comment. To be
sure there is some basis in fact for this; menstruation, post-natal
placental flow and hemorrhage, and the sloughing of the cord do com-
monly oceupy some such period. However, in consideration of indi-
vidual variation, it is clear that the stated five is but another applica-
tion of the Klamath pattern number.

There is no formal celebration at the birth of a child, as among
the Wishram. '

Some other practices pertaining to childhood may also be noted
here. Deciduous teeth are pulled out by the mother as they loosen so
that the permanent teeth will erupt in their proper places. This has
actually such an effect as well as stimulating the growth of the second
dentition. There are no customs regarding these teeth; they are
thrown away.

A little girl’s hair is made to grow long and thick by singeing it
with a lighted splinter of a lightning-struck tree. This is not done
for boys.

There is no special attitude toward twins (lobd’als) so far as I
could discover. This is noteworthy because of the fear of twins mani-

78 Modoc parents abstain from meat for ten days after the birth, eating

only roots. They sweat for five days and then throw away their garments
(Gatschet, 1:91).

79 The Modoc method is described by Gatschet (loc. cit.).
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fested by several tribes of northern California and in view of their
association with the weather and salmon on the Northwest coast.
Neither of these attitudes appears among the Klamath. - Nor is there
any sympathetic bond between twins, nor is one of them destroyed at
birth. Informants had never heard of triplets although they must
oceur in the usual biological proportions. ~Monsters are said always
to be born dead—perhaps the midwives see to that. Like the stillborn,
they are said to receive the universal cremation, but it is more likely
that they are secretly disposed of, like abortions. )

The child.of an adulterous union, if not palmed off on the husband,
is aborted by pressing the abdomen heavily on a rock. Naturally this
takes place in the seclusion of the brush. No medicines are in use for
abortion. To abort is called hiso’koga; infanticide, siu’ga. o ‘

How much of a disgrace barrenness is I do not know, but it does
not lead to separation. "To aid conception women grind a white shell®®
(10'ktés) and drink it in water. Men do the same for impotence. A
small dentalium shell (t’u’tas) is also used. ’

Klamath cradles show an interesting cultural amalgamation. The
cradle for the newborn is the northern California sitting type; the
carrying board for later use is identical with the oval wooden -forms
of the northern Basin.®® Through western Oregon and Washington,
along the line of contact of the Basin board with the wooden trough
cradle of the Northwest Coast, both forms are used or else a modifica-
tion of one toward the form of the other. - '

The basketry cradle (kwals) for the first month or two of the
baby’s life is a trough with one rounded end on which the child sits. It
is made by the mother of the expectant Wbm&n; woven of willow twigs,
it measures eighteen inches in length. Its purpose is said to be to pre-
vent the infant scratching its navel, with consequent illness, and to
support its weak back. Its usefulness ended, it is thrown away.

The carrying board (swéns) is made by the baby’s father or a near
kinsman. 1t is a flat board of oval outline, carved from a single piece
of wood. The lower end is rather pointed so that it can be stuck into
the ground while the mother is occupied. An unexpected feature is
that the sex of the infant is distinguishable from the shape of the

80 This is flat, two inches long, and spotted. It may have been got from
the whites.

81 Barrett has it that the first cradle is of soft tules, followed by the sitting
type of more rigid materials, with occasional use of the board (Material
Culture, 257, pl. 14).
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cradle (fig. 5). Those for bojrs are relatively narrow and pointed,
and with only one handle at the top, carved in one piece with the
board. The girl’s cradle is very wide, so that she will grow up broad,
and is provided with two handles. Sex is distinguished in the cradles
of some eastern California, Nevada, and Arizona peoples (Yokuts,
Mono, Washo, Paviotso, Mohave, Maricopa) where it appears in the
decoration of the hood. The angular board cradle of the Wishram
and their neighbors is not used here.

a b c

Fig. 5. Cradle boards; b, shape of boy’s cradle; ¢, shape of girl’s cradle.
(Drawn from description.)

The arch (tsi’clis) is a single willow stick tied to holes on each
edge of the board at its widest part. It is held rigid by two strings to
a hole in the handle and two others to one near the point. There is no
rest for the feet as in some cradles of this type, but a rest just below
the buttocks permits the baby to half sit at times. This is of tules,
possibly twined, placed transversely and in such a way that it can be
turned down on the board and built over with padding so that the baby
will lie flat. It is called slotéta’s. There is no buckskin cover to the
board ; this is credited by my informants to the Modoe, Northern
Paiute, and the Upland Takelma. Instead, soft tule bark rubbed up
fine is heaped over the infant, who is wrapped in a fur by the wealthy.
The single lacing string is drawn back and forth through the five or
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six short loops on each side. A carrying band goes over the mother’s
forehead. ‘

Frontal flattening is customary but not universal. No reason is
given. HrdliCka was informed ‘‘that the Klamath regard a long head,
i.e., a non-deformed head, with derision. They say it is slave-like, that
their slaves had such, and that a man with such a head is not fit to be
a great man in the tribe. Deformed heads are called ‘good heads.’ ’’82
A buckskin sack, somewhat larger than the forehead, stuffed with dry
cat-tail down, is tied to holes in the cradle. Hrdli€ka was told that
this' was filled with seeds, such as water-lily seeds. This lies across
the forehead but is not tied so tightly that the child cannot turn his
head. Pressure is begun at birth and continued as long as the child
continues in the cradle. According to my informant’s representation
the Molala flatten foreheads, some Pit River Indians do, while the
Upland Takelma do not practice deformation of any sort.

The cradle receives ornaments symbolic of the child’s future, in the
shape of a tiny digging stick for a girl and a bow and arrow for a boy,
tied to the edge of the board. Possibly they have more than orna-
mental significance. These are no longer than the finger; the single
arrow is as long as the bow. These are tied to the proper side of the
board ; the bow and arrow to the child’s left, for a man holds his bow
in that hand, the root digger to the right.

Use of the cradle continues until the child can walk well. It is not
discarded but kept for the use of another baby, unless the child dies,
when it is burned with his body.

NAMES

The name is usually given in early infancy ; always by the time the
child talks. It is the choice of the parents, given without ceremony.
Sometimes it is changed in later life; but there is no set occasion for
this. Seemingly names change less frequently than their nickname
character would give opportunity for. Perhaps these are always addi-
tional names, for I learned of several men known by more than one
name ; perhaps this holds as true for women as men. But 1t was said
that the first name (hicwa’ska) is the most important.

- There is considerable reluctance to the use of names, kinship terms
being substituted. This does not mean that there is a tabog; merely

82 Head Deformation Among the Klamath.
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they do not like to name their own relatives now dead nor tell each
other’s appellations. On the other hand there was no hesitancy where
reference was to things of the past. Children do not bear the names
of dead relatives. As with most Indians, naming another’s dead
relative is the common curse. '

Most names are of the nickname type, given for personal char-
acteristics such as appearance, gait, actions; habits. A few are named
for their birthplaces, for birds and animals, or for some circumstance
connected with themselves. Children may also: be named for spirits;
for instance, a little girl is named Sodd’tki for a woman spirit. Several
men bear names of mythical characters, but given as nicknames.

The following names are those for which I was given a meaning :

Males

Klokla’ndjamks, refers to its bearer’s big knees.

K!ok!a’as, great blue heron (a shaman’s name).

Lopa’kteis, he rolls when walking.

Notco’ks, curled (as by singeing); given to a man as a curly-haired child.

Ts!initpaks  (meaning unknown), given this- man as a baby; he is also
called P!asai’'woks, big eater, because he was voracious as a boy.

K!omo’s and Ské’lag, named respectively for the culture hero KEmi’kiimps
and Skélom, marten, a similar trickster-hero of the myths. Both names were
given because their bearers are liars—which gives some insight into their idea.
of the tricksters.s3 The man who bears the opprobrious name Skelag is more
commonly called Ya’tcus (meaning unknown).

LEle’ks, spotted, the chief named for the piebald horses he introduced to the
Klamath, according to my informant and Gatschet’s. My best informant
denied that the name has this meaning, however. Gatschet gives a second
name for him, Shmékaltko, bearded, for the little beard he wore.84

KEplétihas, short (?), the native name of the chief Tei’lokin, who was short.
Tei’lokin is a name given by some northern tribe. One informant derived it
from errors in his pronounciation, substituting kins in words, as another man
‘‘might put gi# in every word,’’ but just what these substitutions are is
anything but clear.

Females

Blaia’kni, so-called because one of the blai’kni, uplanders, of upper Sprague
river; a shaman..

Ha’ntaklétk, wide open, because she has a big mouth. Similarly she is
called literally Mu’nsomgitk, mouth big. '

Kokd'pli hole (kiipkiip), because she had small sunken eyes when a child.
This is the only name my informant has ever had.

Lime’lak, mule colt, because the woman is strong and can carry heavy loads.

83 ¢‘To act like Ské&lamteh is to do something not meaning to do it appar-
ently. . . .. In speaking of somebody who acts on the sly, and differently
from what he proposes and means to do, the Klamath Lake people will say,
‘He acts like Skélamtch’ ?’ (Gatschet, 1:cii, 115).

84 Op. cit.. 2:335.
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Mai’éks, erying. This is given to children of both sexes but I recorded it as
a woman’s name.

Pépo’tewa, to put feet (péte) in water, because she had done so, my informant
surmised.

Wokoi’ikonks, leaning over, because this old woman as a child walked
leaning to one side.

Yatco’ksép (a shaman), the mother (p’ki’sép) of a man named Yatco's.

Another woman is called ‘‘greasy’’ but I failed to get the native word.

STATUS AND KINSHIP TERMS

Age Classtfication Terms

A series of terms are in currernt use to designate individuals at the
various stages of their careers. Unlike kinship terms, these are not
used in direct address except for an occasional usage like ‘‘old man.”’
They are descriptive of status, as much as the term 16'Ki, chief. There
are exact equivalents for boys and girls, men and women. The
outstanding features of the classification are: infants are sexless;
thereafter discriminations turn on puberty, marriage, parenthood,
bereavement, and old age. The curious category of a parent who has
lost a child by death has real social significance. Like the loss of a
spouse, the death of a child calls for a protracted period of mourning
with special restrictions of conduet and is made the occasion of a
vision quest. This is, of course, exactly comparable to our own
bereavement within the immediate family but the idea of a termino-
logical distinction is foreign to our thought. All the other distinctions
have their counterpart among ourselves and are perhaps common to
all mankind.

Maless Female
Newborn baby muka’kse
Baby still at the breast ) muks
Child of two.years to puberty tela’ki ni’skak
At puberty wa’kéntk sto’pwitk

) (lit., menstruant)

Youth after puberty teli’loyakss, 87 siwa’k
Bachelor, spinster te!li’lwis si’uémpte
Young woman teinass

Newly married ska’bkss® ska’bokak

85 Compare Gatschet, 2:140, 469, 509, 518, 560, 571, 602, 615, 697, 698.

86 Diminutive of the following.

87 Gatschet says before puberty.

88 Forms from Gatschet: ¢f. my informants’ tle’niwas, a woman living with
her husband’s family.

82 On another occasion given me as the term for a woman in matrilocal
residence.
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After the birth of the first child skote sko’ksép
‘Woman who has lost one child k’lekalass
After the death of a child telo’kalatk 1épkla’ks
Widower, widow te!lima’ntk wé’nuitk
Old man, woman tei’kla wild’éks
Old person k’mitchass, o0

To misuse these terms disparingly is an insult; e.g., to call an old
man wa'kontk or skote.

Kinship Terms

The peculiarities of the Klamath kinship system are to be found in
the groupings of relatives in the parental and grandparental genera-
tions with correlative terminology in the two descending generations.
That is, the classification is made not only on the basis of generation
but regularly according to the sex of the connecting relative. Thus
grandparents are distinguished as they are father’s. or mother’s
parents, and the classification appears reciprocally distinguishing a
son’s from a daughter’s children. Again great-grandparents are either
a grandfather’s or a grandmother’s parents and these terms are used
reciprocally. Father’s siblings are distinguished from the mother’s
-and correlatively fraternal from sororal nephews and nieces. Similarly
grandfather’s and grandmother’s siblings are separately termed and
‘correspondingly the grandchildren of brother and sister. The con-
necting relatives whose sex is significant in. these classifications are
father and mother for the avuncular relatives and grandparents, the
grandparents in their generation and the one anterior, and brother
and sister for the two descending generations derived from them.

It appears further that this whole scheme revolves about the use
of separate terms for siblings by male and female speakers. By exten-
sion then a father’s brother differs from a mother’s brother just as a
man’s brother differs from a woman’s brother, and so on. The nepotic
relatlves are thought of in terms of the siblings, the avuncular rela-
tives as siblings of the parents, and the granduncle-aunt as 81b11ngs of
the grandparents o

Add verbal reciprocity as the universal usage between those two
generations apart and the Klamath have four kinds of grandparent-
grandchild and four kinds of granduncle- aunt/—:grandnephew-nie%
It.is.consistent with this that, while the sex of the md1v1dual addressed

90 Hence. the name of the culture hero KEmu’kiimps, old one.
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is important in the parents’ and grandparents’ generation, sex is' of
no consequence among grandchildren, nephew-niece, or grandnephew-
niece. The status is determined as a brother or sister of some connect-
ing relative, or through a brother or sister, and in the latter cases the
sex of the person addressed cannot matter.

There are some particulars in which this system is not consistent.
Thus one would expect from the above that there would be only four
terms for siblings, a division only on the basis of the sex of the
speaker and that of the person addressed. But in addition age dis-
tinctions are made although not consistently. Thus a single term
means a younger sibling, but it is not applied to a man’s younger
sister. Nor is this distinction reflected in the correlative groupings.

For the rest, there are terms for father, mother, son, and daugh-
ter, and all cousins (parallel and cross) of the speaker’s generation
are siblings. Hence parents’ parallel and cross-cousins are avuncular
relatives. Relatives beyond this all in the collateral lines are indis-
criminately ‘cousins.”’

Among relatives by marriage, we note a single term for a sibling-
in-law of the opposite sex. Men and women use different terms for
siblings-in-law of the same sex. The husbands of two sisters and the
wives of two brothers have a term in common: this reflects the soro-
rate and levirate. The levirate appears again in a single term for
step-mother and father’s brother’s wife. Correlative groupings which
might follow from these forms of marriage do not occur.

The list of kinshipb terms follows. All are vocative so far as I
know. This list was obtained independently of Gifford’s and Gat-
schet’s published lists; cases of conflict were ldter resolved by discus-
sion with the informants.? :

p’ti’s6p, father.

p’ki’sop, mother.

ko’clga, step-father (Gifford, a man’s step-child. He also gives as meanings,
mother’s sister’s husband and wife’s sister’s child, for both of whom
I found no terms). i

p’sa’sip, step-mother; mother’s co-wife; father’s brother’s wife (Gifford adds
a woman’s step-child and husband’s sister’s child, but the latter is
doubtful).

These groupings follow from the sororate and levirate which are practiced.
wiiné’k,- son.
bé’ép, daughter.

.-.91-Gifford, Kinship, 41-43.
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Dbli’ksip, father’s father; a man’s son’s child.
pt!éd’wip, father’s mother; a woman’s son’s child.
pkla’sip, mother’s father; a man’s daughter’s child.
pk!o’lip, mother’s mother; a woman’s daughter’s child.
Gifford obtained these forms with the diminutive suffix—pak for young
grandchildren, Gatschet and I without.
teiiteiil, grandfather’s mother; a woman’s son’s grandchild.
wa'wiks, grandmother’s mother; a woman’s daughter’s grandchild. (Gatschet
gives this term as great-grandparent, Gifford as mother’s grandmother
and a woman’s granddaughter’s child, which are included in my meaning.)
p’teopteolip (from Gifford), father’s grandmother; a woman’s grandson’s child.

p’se’yip, father’s brother.
p’ko’djip, father’s sister; a woman’s brother’s child.
bloko’teip, mother’s brother.
p’sa’kip, mother’s sister.

"All parents’ parallel and cross-cousins and half-siblings are included in these
avuncular terms.
p’a’ktis, a man’s brother’s child.
botsga’lip, a man’s sister’s child.
mako’k!6p, a woman’s sister’s child.

These apply as well to half-siblings’ children and those of parallel and cross-

cousins.

baba’kip, grandfather’s brother; a man’s brother’s grandehild.

blilo’cip, grandfather’s sister; a woman’s brother’s grandchild.

koko’i (Gifford gives p’kuyip), grandmother’s brother; a man’s sister’s grand-
child. (This was also obtained specifically as reciprocal between a man
and his father’s mother’s brother.)

bligi’p, grandmother’s sister, a woman’s sister’s grandchild.

Possibly there are separate terms for these granduncles and aunts cor-
responding to the distinctions of paternal and maternal relatives in' other
generations. It is evident that the cross and parallel cousins of the grand-
parents are included in these terms. For example, in the genealogy below,
bligi’p is reciprocal between a man and his mother’s mother’s mother’s sister’s
daughter, as well as between a man and his father’s mother’s sister. A

tké’undp, a man’s older brother.

to’piytp, younger brother; a woman’s younger sister.
tobo6’keip, a man’s sister.

p’a’nip, a woman’s older brother.

p’ta’lip, a woman'’s older sister.

Half-brothers and sisters and all parallel and cross-cousins are ealled by
these sibling terms, including the children of parents’ half-siblings. It is
possible that cousins in the nearest collateral lines are called siblings as well
(that is, children of parents’ parallel and cross-cousins, who are themselves
called by avuncular terms), but it is more probable that the following term,
p’o’mdjip, is used.
p’o’mdjip, cousin, i.e., any distant relative. (In the gemealogy below this is

used by a man for his maternal grandmother’s sister’s daughter’s son.)

hi’ewéks, husband (lit.,, man). I also recorded a form Embu’cnip, which may
mean something else.
snéwi’éte, wife (lit., woman).
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hosa’pk!6p (Gifford gives ceplugict), a child’s parent-in-law (i.e., mutual parents-
in-law). (Gifford gives the usage of hosa’pk!op as rare). ‘

pkasip, son-in-law (note: this should not be confused with pkla’sip).

pto’dop (or wind’kgiimsnéwa’éte, lit., son’s wife), daughter-in-law.

ko’spoks, a man’s parent-in-law.

pto’tk!6p, a woman’s parent-in-law.
Gifford notes the suffix -gewitk used in reference to the parent-in-law and
child-in-law, but not in address, when the connecting relative is dead.
milgip, a man’s sister-in-law; a woman’s brother-in-law.
My informant gave hi’ewoks, husband, for a woman’s sister’s husband, but
in evident confusion hastened to correct herself. Such a usage would be con-
sistent with the sororate which they practice.
p’teo’kiip, a man’s brother-in-law.
p’ala’mip, a woman’s sister-in-law.
p’telikip, wife’s sister’s husband; husband’s brother’s wife; co-wife.
This classification follows from the levirate and sororate. There seems to
be no term corresponding to this for a wife’s brother’s wife and a husband’s
sister ’s husband.
spi’nuwip, sibling-in-law when the connecting relative is dead (cf. spinv/, to
cremate). (I did not obtain this for a man’s brother-in-law, but as no
other term was recorded the use seems implied.)

ba’ocip, father’s sister’s husband; wife’s brother’s child.

p’k!o’mKkip, mother’s brother’s wife; husband’s sister’s child (possibly mother’s
sister’s husband but I doubt it because my informant at first denied that
there is any term).

There are no corresponding terms for husband’s brother’s child nor, I pre-
sume, for wife’s sister’s child. The latter corresponds to the absence of a term
for mother’s sister’s husband. The reciprocal of the first is p’sa’sip; this is
given by Gifford for husband’s brother’s child. Evidently the feeling for
verbal reciprocity is so strong that his informant gave the term, although, as
will be seen by the genealogy below, there is no term for this child.

sEa’miiks, relative.

GENEALOGY
I+91
|
| |
o’|‘+ e+ 33+ 92
|
Henry+Elizabeth ~Nancy Nettie Allen+4 94
| .

Willie Lucile Fred Tom + Lola 95

Walter o8 d'Delford @ Lotella+Leonard 'Coyote J'+ @ Benjamin

Rosemary 7 g6
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Nancy ecalls 1, p’klo’lip; 2, p’sa’kip; 3, no term; Elizabeth and 4 (both
older), p’ta’lip, who reciprocate with td’piylip; Nettie (younger), t6’piyip, who
reciprocates with p’ta’lip; Allen, Henry, mi'lgiip, who answer mi‘lgiip; Henry
(since Elizabeth died), spi’muwip, and he calls her the same; Willie and 5,
mako’k!6p, who call her p’sa’kip; Walter, Benjamin, bligi’p, and they call her
the same; Rosemary, wa’wiks, and she reciprocates; Henry’s siblings and
father’s brother’s son, no terms.

Lola calls Elizabeth, p’sa’Kip.
Delford calls Lucile, p’sa’kip; 8, p’o’'mdjip.
Lotella calls 6, p’k!o’mkip; 7 (sex not stated), no term.

The Klamath system resembles many others in this region, as I
have previously pointed out.’? In general structure it belongs to the
class I have called the Mackenzie Basin type, the distinguishing
feature of which is the classification of both cross and parallel cousins
as siblings. This is common to a group of tribes extending from the
lower Columbia river through eastern California and adjacent Nevada
nearly to the Colorado river, and also in northwestern California. In
the following table are listed all cases of the classification of relatives
identical with that of the Klamath. This gives a somewhat different
impression. The greatest number of identical categories are common
to Achomawi, Atsugewi, Southern Maidu, Northern Paiute (Paviotso),
and Washo; tribes lying consecutively southward of the Klamath,
with only Northern Maidu omitted. There can hardly be any doubt
of a common historic eause for this much of their terminologies.

The Klamath system is set off from“these, however, by the peculiari-
ties noted below. There is no exact parallel to the Klamath use of four
separate terms for parent’s siblings, with reciprocal usage between
father’s sister and a woman’s brother’s child. As Gifford has pointed
out,?® the use of four terms for these relatives is the most widespread
type of grouping in California, but in the majority of cases these
‘terms are not used for parent’s siblings alone. Four individual terms
not used for other relatives (save sometimes for step-parents and
spouses of parents’ siblings) are used by tribes on the Columbia, in
northwestern and eastern California; Chinook, Wishram, Hupa,
Whilkut, Wiyot, Atsugewi, Northern Yana, all Maidu groups, North-
ern Paiute, Washo, Northeastern Mono, Yauelmani, Yaudanchi, and

Paleuyami. None of these have the peculiar reciprocal usage of the
Klamath.

92 Spier, Distribution of Kinship Systems, 77. Numbers preceding tribal
names in the table below refer to the maps of this paper.

93 Op. cit., 142. :
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As Gifford has also noted,®* the Klamath use of four special self-
reciprocal terms for grandparents’ siblings is unique. The general
custom is to class them with the grandparents.

RESEMBLANCES OF KLAMATH KINSHIP SYSTEM TO OTHERS

System Nephews Parents
as 8 and and Grand- Grand-
whole Cousins nieces children parents children

71. Chinook X ? X X
69. Wishram... . X X X X
70. Wasco....... X ?
6a. Shasta... X X X
8. Karok... X X X X

2a. Yurok.... X X

1b. Tolowa.. X

lc. Hupa..... X X X

le. Whilkut X X X

9. Chimariko... X

1h. Lassik....... X

1i. Sinkyone... X

1j. Wailaki..... . X X

1k. Kato ..o X X

4c. X

4a. X X

4b. X X
10a~-g. Pomo...........cc.coeevvvvivriirnne ?
16a. Northern Wintun.. e X
6e. Achomawi.............cccoeevvirnnnnl X X X X X X
6f. AtSUZEWi.........occooovvvvvererenn X X X X X
7a. Northern Yana.. X
7d. X X
17a. X X

17b. e X

17¢. Southern Maidu........................ X X X X X
21a-84. Northern Paiute(Paviotso) X X X X X X
11. Washo......cccooooviiereccceece X X X X X X
21b. Eastern Mono............................ X X X X
2lc. Western Mono................... reveenaes X X X
87. Moapa Paiute.... . X ? X
88. Shivwits Paiute........................ X X
85. Uintah Ute.........cccoceevevevennnen. ? X X

The Klamath terminology for siblings is exceptional: five terms, -
viz., man’s sister, woman’s older sister, woman’s older brother, man’s
older brother, younger sibling (for all 'éxcept man’s sister). The
usual grouping in this region is by four terms (older and younger
brother, older and younger sister) regardless of the speaker’s sex.

9¢ Ibid., 134.
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I have few data on kinship usages. A -child’s spouse is treated
like ‘an own child and freely called son or daughter. Reciprocally,
parents-in-law are often addressed by parent terms. The spouses of
grandchildren and of nephews and nieces are not related, nor are
step-brothers and sisters. There is no joking relation.

The close bond between siblings and their families is attested by
the opening of a tale: '
Wiwi’aak had five fathers, who were the five sons of Wile’akak. That is,

one was his father, but the others were fathers because they were father’s
brothers. . . . .

PUBERTY AND MENSTRUAL CUSTOMS

The puberty dance is held only for the daughters of chiefs and
others of wealth. For a poor man’s daughter the rites are curtailed
to the most necessary observances. The celebration serves as an
announcement of nubility: girls marry within a year or so of their
dance.

The dance (yo'k’Ela) oceupies five nights at the first menstruation
and is repeated at the four subsequent periods. It seems doubtful
that any but the socially pretentious carry out full five celebrations.
During the day the girl goes alone to sleep in the brush at some dis-
tance, returning for the dance just before sundown. I am-mnot certain
that she then seeks supernatural power. At least the girl does not
run about piling up rocks in lonely places as boys do.

The dancing may take place in the lodge or outside, perhaps
according to the season. It is simple enough; the girl trots forward
and backward in the same course facing the east all the while. She
is supported on each side by a man or woman whose arms are linked
in hers. As they tire others take their places but the girl must keep
on throughout the night. These others are young or old, relatives or
otherwise, as convenience dictates.

The singing is provided by a group of men and women who alone
know the appropriate songs. These singers are in demand for every
dance. They are paid by the girl’s relatives, a horse apiece, a blanket
for each man, a half-fathom of beads for the women, or an equivalent.
Some are provided with rattles, poles to the upper ends of which
bunches of dew claws are fastened, the butts of which they pound on
the ground. At least the song leader has one; other informants spoke
of two or three, of five men and five women, or of rattles for all.
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Everyone is quiet during the singing, else the girl will die. My infor-
mant could not say what would be done to the one who broke this
rule. The singers are fed at midnight.-
The choristers sing about one another, men about women, women

about men.®® The opening song is always:

iwiine’ sken djidja’lwis djaiyo’djai'wa

toward sundewn bachelors making a noise (%)

The young men are having a jollification in the west.

Toward aaylight they sing:

pe’ét keskd/ni dji’k!a ho’llidonga
Toward the dawn place a tiny brown bird came to meet us.

The girl herself is expected to dance with downcast eyes, although
there is no express prohibition against looking at the sky as among
the Shasta. Common girls, however, will laugh and look around as
they dance. There is no suggestion that the girl’s glance is malignant.

She observes three precautions during these five days, as she will
at subsequent menstruations and during mourning. She must abstain
from meat and fish, eating only lily seed or roots. She may, however,
eat when she pleases and with the others. Should she eat the forbid-
den flesh, she will get ‘‘consumption’’ and die.*® She must not touch
her hands to her face or head, using instead a scratcher (sadd’ktcuts).
This scratching stick or bone is tucked under the left wristband or
hung about the neck. Every morning she runs toward the dawn.

In the Field Museum collections are several bome scratchers used during
the girl’s rites (nos. 61633, 61692, 63632). These are of two types; lozenge-
shaped and oval. They are decorated with incised lines, set close together and
filled with black pigment. Each is provided with a thong (fig. 6).

During the day the girl retires to sleep in the bushes or in a dome-
shaped mat-lodge a few hundred yards distant.

She wears an old, dirty, fringed skirt, a blanket of skin (coyote,
wolf, raccoon, or deer), and buckskin mocecasins. The long buckskin
dress commonly worn at dances may be used, although one informant
stated otherwise. She does not wash nor comb her hair during this
period. Her face is blackened with pitch and charcoal, but none is
put on her hair as it would be in mourning. Instead the hair, hang-
ing as usual in two braids in front of the shoulders, is doubled on itself
to form two clubs, which are bound with braided cords of buck-brush

95 Some of these songs are given by Gatschet, 1:182, 189.
96 A bone drinking tube is not used.
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or red sage-brush bark. Buck-brush bands are worn around the head,
neck, wrists, ankles, below each knee, and wound perhaps twice around
the waist. This waist band may be a woven belt (k’ai'lis) of sage-brush.

At the close of the ceremony the girl purifies herself by swimming ;
she does not use a sweat-bath. Other participants need no purifica-
tion. Her clothing and bark bands are burned. Sometimes the cir-
clets are wrapped around the branches of trees near the sweat-lodge
where they are left to rot unless they are earlier gathered by someone
who wishes to use them for a cautery.

Fig. 6. Head scratchers, used by girls in puberty rites.

A girl for whom no dance is held stays within her home, dressed in
this fashion and observing the taboos for the requisite period. -

Menstruant women stay at home during their illness (ata sto’pwi)
unless they are members of a shaman’s household. Shamans must
avoid them; seemingly other men are indifferent. Women of a
shaman’s household occupy a little dome-shaped lodge near-by for
five days. Menstruants eat only lily seed, camas, ete.; they permit
themselves dried fish, but meat and fresh fish are taboo. Older women
do not use the scratcher, nor wear the bands, nor burn their clothing.®”
So much from my feminine friend, but a male informant had it that
all women make use of a menstrual lodge, wear dirty clothing, neither
wash nor care for the hair, and use the scratcher. However, women

97 Nor do they keep knotted string records of these events as on Puget sound.
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do keep up their ordinary occupation in part during this time. They
dig roots for instance, but others must care for the products further,
-else the women will never find any more.

There is no comparable rite for boys at puberty. Nevertheless the
time when a boy’s voice deepens is recognized as propitious for seeking
power. He is sent into the mountains for perhaps five days, to wander
at night, running continually, piling up rocks, swimming in the moun-
tain pools and eddies of the rivers, fasting the while until a song comes
to him in a dream. He must use a head-seratcher. Preadolescent boys
are tossed into the river or whipped while they sleep. If the boy
whimpers he will be a weakling; he is expected to jump up and shout.
I have cited above the case of LEle’ks who was so treated at puberty,
it seems, and thus lost his transvestite habits.

When I [Pat Kane] was a little boy of seven or ten, my father sometimes
threw me into the river while I slept. I did not ask why. Finally he told me,
“¢I do not want to kill you. I do it so that when you are grown you will not
easily get sick, so that if you are shot you will recover quickly.’’ I always

bathed in the river as a boy and you see that I have never even had rheumatism
until recently.

DEATH AND MOURNING

Klamath funereal observances are personal, non-ceremonial, and
somewhat unique in that they provide occasions for the seeking of
power. There are no mourning anniversaries.

Cremation is the universal practice, even for suicides, the new-
born, and the stillborn. Only the bodies of secretly aborted infants
are buried in the bush. The body of a man killed in war is brought
home for cremation.?®

Some Klamath men were trapping in the mountains west of Crater lake
about eighty years ago when they were met by some Upland Takelma who
killed four or five. One boy alone escaped and made his way back to Klamath
marsh at night. The Takelma took scalps, hands, and feet of the dead, and
held a dance. Many Klamath went to fetch the bodies, which they brought to
Klamath marsh for incineration.

Near each group of settlements is a spot where all cremations take
place. It is somewhat apart from the settlements but not isolated.

Three of these serve the Klamath marsh people; on the eastern side of the
marsh near the towns k’taiwas (2, see maps, figs. 1-3), gipgiia’ksi (3), and
i’'wal (4). For others of this division of the tribe, there is one on Sprague

98 Cremation was given ui) forty or more years ago (‘‘in about 1868,’”
Gatschet, 1:86). The first burial was that of a Molala man, married to a
Klamath woman, who was killed by a Klamath.
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river at ka’umkin (14) and one on middle Williamson river near ya’ak (23).
The du’kwa division crematory is near the mouth of that river. The Pelican
bay division has a crematory at diné’ksi (38). The remaining division, the
Klamath falls people, have two at di’‘tklaks (50) on the east side of Klamath
lake and two on either side of Link river. These eleven constitute the total
for the Klamath territory.

The body-is dressed, with such beads as the dead possessed tied
around the neck, wrists, and ankles. It is then wrapped in a tule mat.
For ease in transportation on a man’s back, the legs of a small corpse
are flexed and tied. A larger corpse is lashed between two poles so
that four men may carry it. Canoe transportation is of course neces-
sary in most cases since the settlements are strung out along the shores.
The corpse is taken out of the house by the regular exit. Cremation
takes place five days after death, according to Gatschet’s Modoe
informant.®®

The pyre of green logs, three or four feet high, stands in a slight
depression on the ash-heap (sékid’lgi) of preceding cremations. These
heaps are said to have been ten or twelve feet high, ‘‘as high as a
haystack,’’ built up of the ashes scraped together after each burning
(spinu’). Gatschet states that the one north of the (middle?) William-
son river was twelve feet high in 1877.1°°¢ White vandals have long
since leveled these in search of plunder. All those I saw are now low
mounds not more than a few feet in height nor more than thirty feet
in diameter. '

Property of the dead, such as his beads, arms, and skins, is piled
on the body as it lies on the pyre. Other valuables are contributed
by relatives and others who wish to honor the dead. The recipient
family assumes a peculiar obligation by accepting these; should the
contributor later stand in need of a wife for himself or a relative, this
family must provide the bride. The amount consumed is considerable,
for even today the ash-heaps are littered with glass trade beads, iron
halter rings, gun barrels, and fragments of obsidian blades that have
withstood the flames.

‘When the fire has burned down, several of the male relatives who
stir it with long poles, roll the remains out to be rewrapped in a mat
and burned again. It is said that bodies are hard to burn; the fire
must be renewed several times. The heart is the last portion to be
destroyed. Poor people might not be able to burn the whole body.

99 Op. cit.,, 1:85. The singing in the dead man’s lodge described by Gatschet
(1:90, 92) is apparently modern. I was not told of it.

100 Op. cit., 1:86.
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The rewrapping of a man is done by male friends, of a woman by
women, but men alone tend the fire. They cover the remains as
quickly as possible, all those about crying loudly the while. Little
children are kept at a distance. By way of purification, those who
tend the corpse leave their clothing out of doors for several days and
swim, or bathe in the sweat-lodge.

The house in which the death took place, even that of a child, is
burned with its contents.’®* The survivors live elsewhere until, on a
remarriage, for instance, a new lodge is built. If the house of a
shaman is burned with the regalia it contains, a violent storm springs
up in the night, hence they wait for calm weather before setting it
afire. It is only safe for an old woman to fire it. When a shaman
dies and again when he is cremated, storms rage for two days.

Strict mourning is enjoined on the spouse of the deceased and his
parents. It is quite clear that a son or daughter need not mourn so
deeply for a parent. Those who observe the fullest mourning cut their
hair short immediately on the death ; this is called sla’mitk. After the
cremation they sweat for five days, go out in quest of a vision, and
observe the mourning restrictions throughout the following year.

The mourner fasts inside the sweat-lodge (spo’kliks) from early
morning until sundown during these five days. There are only four
sweat-lodges proper to the use of mourners, or rather three. This
restriction is so inconvenient considering the scattering of Klamath
settlements that I would doubt it, had I not definite assurance from all
informants.'®> There are none in the territories of the Pelican bay
and Williamson river-mouth people. The three lodges are semi-
subterranean, of timber and rock construction, and earth-covered.
These are said to be the gift of Kemii'’kiimps, the culture hero. A very
small one stands a mile and a half north of Klamath Agency.’°® A
second is on the south side of a point called waka’ksi, near Odessa on
the western side of Klamath lake.!** The third and largest is on the
hillside at the angle of the marsh east of Algoma. The Klamath Falls
group have no mourners’ lodge but make use of a hot spring at
ho’kewalks, a mile east of the present Klamath Falls railroad station.

101 T was not told of cairns of stones tossed on the spot by passers-by as
described for the Modoe (Gatschet, 1:85).

102 Gatschet also noted three alone (op. cit., 1:xlii, 82, 142).

103 This may be the one mentioned by Gatschet (op. eit., 1:xxxi) although the
name he gives resembles that recorded for site 64.

104 This is referred to in a tale of Mink and Weasel.



74 University of California Publications in Am. Arch. and Ethn. [Vol. 30

There they place planks over the spring on which to lie. The common
small sweat-lodges are not used in this connection.

The sweat-lodge near Algoma is now in ruins but it was always in need of
repair, I was told (fig. 7). It is now a U-shaped wall of stones enclosing an
area ten by twenty feet. The walls still stand five or six feet high, composed
of thousands of small rocks. The roof was a rough gable covered with dirt.
The lodge faces the east, uphill on a rather steep hillside. Stones were heated
outside and carried just within the entrance. Air seeped in along the ground
at the back or lower side of the lodge, so the mourner would retire there from
the heat. A little spring is close by. There were no houses within several
miles of this place. The little lodge north of Klamath Agency faces south.

Fig. 7. Mourners’ sweat-lodge near Algoma. The nearest man stands in
the mouth of the U-shaped structure; the middle figure on the far wall; that
to the right beyond it.

At the end of the five days of sweating the mourner swims in the
spirit places in quest of power or seeks it in the mountains. The reason
seems to be not alone that he has lost power through his sorrow, but
that this is an especially propitious occasion when the spirits will pity
him for his grief. One such place is a pair of rocks, Wolf and his
wife, north of Modoc point. A man will wrestle with the Wolf rock,
his wife with Wolf’s wife, in order to become strong and run well.

During mourning women wear bands of buck-brush or sage-brush
around the head, neck, waist, wrists, knees, and ankles like those
worn during the puberty dance. The bands are disposed of by wrap-
ping them around trees near the sweat-lodge where they are some-
times collected by those who wish to make cauteries of them. Both
parents (or men alone) wear service berry or sage-brush belts like
those of girls at puberty, so that the back will not become stooped. For
a year or longer, pitch is smeared over the face and hair, and black-
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ened with charcoal. This is strictly enjoined for mourning women;
older men follow the custom and perhaps even children, except the
little ones, but young men may be exempt. This pitch is not that
exuding from the logs of the pyre as among the Modoc'®® but is
gathered from any tree. The hair cut off is later tied in little rolls
all over the mourner’s buckskin dress or shirt by way of decoration.
(Enemy scalps serve the same end.) These garments are burned
with their owners. ‘

During the sweat-bath period and for perhaps a year longer, the
mourner must abstain from fish for fear of sickness,'°¢ must not touch
his hands to the face else it will wrinkle, nor may he touch his hair lest
it turn gray. Instead, a bunch of grass is used when washing, and a
scratching stick (wa'was), nine inches long, is suspended around the
neck on a sage-brush band, or tucked under the wristband. The
mourner spits into a hole dug with the seratcher. This may explain
a song record by Gatschet: ‘‘This is my song [or spirit], that of the
(sweatlodge) stick-hole.”’?°?” These are the same taboos observed by
a menstruating woman and by a boy at puberty. -

After the loss of a wife or child, a man abandons the first fish or
game that he takes, gives the second to another, and succeeding ones
he keeps; a gambler gives away his gains. This is called sidpu’tsa.
A woman does similarly with the roots she digs after her husband or
child dies. Something of the same attitude is shared by a gambler
after receiving spirit aid, a novice hunter or root digger; all give
away their first gains. Similarly no one who has recently lost a child
may fish or even cross a river for fear the fish will go away. They
must wait a year and then again use the mourner’s sweat-house. These
may all be viewed as rites of purification or attempts to reestablish
oneself as a normal being.

Wolf lived opposite the cave at koma’éksi on Sprague river. When his
wife died he brought his children to the river bank. The people shouted to
him not to cross the river because fish were running. But Wolf said, ‘‘I did
not come to cateh fish. I brought my children because they wanted fish.’’
They stopped there. Then Crow laughed at them and they turned into a row
of rocks.108

105 Gatschet, 1:86.

106 Gatschet (1:89) understood his informant to mean that after sweating for
five days, a widow eats only fish and no meat.

107 Op. cit., 168.
108 Told by Tom Lang.
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The following myth brings out some of the mourning practices.*®

Coyote’s wife died. He set out to seek power. He burned up his house and
all his belongings. He went along crying: he sang
hi’newa hid’newa boliiké’mhiikdino’lit
(a cry) It ought.be dusk quickly.
He wanted the sun to go down quickly so that he could swim for power. There
was a woman sitting by the road. He said, ‘‘I do not want a woman. I am
crying because my wife died.”” Again he went on singing hid’newa. . . . .
Next he saw some moccasing on the road. He said, ‘‘I am not looking for
moccasins. I burned mine when my wife died.’”’ He went on singing again
hé’newa. . . . .
Now he saw a heap of food on the road ahead. He said, ‘‘I am not looking
for food. I burned all my food when my wife died.”” He went on, singing

Then he came on a pile of ripe plums which had fallen to the ground.
There was water there so he washed out his mouth with a handful [as is
always done before a meal]. He had his scratching stick at his wrist. He
stuck it into the ground and spat into the hole. He said, ‘‘This is the way
the pse’odiwas (humans) will do.’’

So he ate, ate, ate the plums until his belly got big. Then he got sick
and could not swim., Thus he made the rule that mourning Indians must not
eat plums, else they will get sick.

GAMES

Gamblers seek spirit power for success, men and women alike, by
swimming in spirit haunts in the river or in mountain lakes. The
first of his gains after receiving this power must be given away, just
as he must give them away the first time he plays after the death of
his child. This is of a piece with a lad or girl destroying or giving
away the first results of their efforts at hunting or root gathering.

Luck is also acquired by finding large obsidian blades and certain
dead animals; mole, weasel, mink, or frog.'’® Finding the mole is
luckiest. ‘‘To find anything like this is lucky, so it gives you luck.”’
These must be found dead ; there is no use taking a trapped animal, or
a recently manufactured blade. The premium put on the obsidian
blades is reminiscent of their exaggerated value as symbols of wealth
among the tribes of the lower Klamath river.!** All such lucky objects
are bundled in white sage twigs and hidden some distance from the
house. This may also be true of the gambling bones; at least Pat
Kane keeps his at the crematory several miles from home. I was not

109 Told by Nancy Phillips.

110 Gatschet lists as similar Modoe charms, a hummingbird’s nest, the leg
of a dead frog, a dead mole, a rare ‘‘fire-bug,’’ and arrowheads (1:134).

111 Kroeber, Handbook, 26, 54ff.
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told that this had any connection with the possibility of contamina-
tion from women’s presence in the house, but I did not enquire. A
gambler must fast if he wants success, and must begin the fast before
he goes to fetch his charm. The blade will disappear if not properly
cared for. The gambler carries the stuffed skin in his hand or places
the blade in water at his side as he plays, or wets it from time to time:
The frog’s foot, wrapped in an odoriferous leaf, or a mole’s foot,*'? is
placed under the blanket or mat on which they sit while playing. My
informant had never heard of putting the blades under the mat, as
Barrett noted.’*®* Luck is called dite satwa’ya; klai dite satwa'ya is
literally, indeed no good luck.

Gamblers paint their faces, put strings of beads around the wrist,
and attach little feathers to their hair, when they play in all serious-
ness. They sing as they play. The stakes are piled beside them. The
side that loses, bundles up its gaming sticks and articles, carries them
off to bury at a crematory, and sets out to seek spirit power for luck.

The principal game is the four-stick game, called s6'kals, from
s6’kla, to gamble, hence the gambling game par excellence. Gatschet''*
also calls it spe’lshna, to put the fingers forward (from speiluish,
index finger) and shulshe’shla. It is played by men seated in two
opposing rows. Two pairs of sticks are provided, with a circular mat
or basket or a skin to hide them under. The sticks were described to
me as nine inches long, two an inch in diameter, marked at the middle
(these called cu’lsés), and two only half as thick (sko’tds). Culin
describes a number of sets, of which the thicker sticks taper toward
each end and are ornamented with parallel spiral lines at the middle,
while the slender ones are closely wrapped with buckskin thongs for
their whole length. From this they derive their name ‘‘wrapped up’’
according to Gatschet. The thicker sticks are made of mountain
mahogany.115 The hiding basket (p’a’la) is flexible and flat, hardly
more than a circular mat; it is ornamented and has a bunch of deer
dew claws attached to the center of the convex side. Blankets, mats,
elk hides, or buffalo hides are sometimes used to hide the sticks; the
last especially by rich men. Twelve short pointed sticks and two
longer are provided for counters. These, contrary to the usual usage
elsewhere, are not placed in a single group, but six of the shorter

112 The latter according to Gatschet (1:134).

113 Material Culture, 253.

114 Op. cit., 1:79.

115 Culin, Games, 328-332; Dorsey, Certain Gambling Games, 23.
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variety and one longer one are stuck into the ground before each
group of players. These are called kece'ic, which, according to
Gatschet, is derived from ksh’ena, to carry off.!'®¢ Three of the sets
deseribed by Culin have each six counters.

The hider rattles the four sticks against the under-side of the hid-
ing basket which rests on the ground before him and allows it to drop
over them as he leaves them on the ground. The guesser must specify
the order in which the sticks are arranged, which he does with a very
characteristic gesture. If he is correct the sticks are thrown to him to
hide. If he is wrong, the hider draws one or two small counters from
his opponent’s stock. The longer counter is taken last. For two
arrangements, B and C below, he takes two counters; for A or D he
takes one. The game is won when one side has all fourteen (no’ga, to
win all the stakes; go’le, to win).

Each arrangement of the sticks has a name and a definite gesture
which the guesser uses to describe it. He claps his hands once when
his decision is made and brings his hand down or across in front as
may be.

Name Arrangement Gesture -
A. sko’tds (9) 1| Moves right hand to the right.
B. yo'skis iRl Moves right index finger down the
center.
C. ské&'telos (IR | Moves first and second fingers of the
right hand down the center.
D. woi’is (orbdke?) J|0B|(or |B|Il) Moves right thumb to the right to

point out the thin sticks or the fore-
finger to the left for the thick sticks
(reversing the movements for the
second arrangement).

Dorsey gives a somewhat different procedure. First, he is probably right
in stating that for the opposite arrangement of A (with the slender sticks to
the left) the hand is moved to the left. But he states that the guess for this
position does not matter, since whether right or wrong, the sticks do not change
hands and the hider gains no counters. Further, by his account, after a wrong
guess is made and one counter forfeited, the hider arranges only one stick of
each kind for the next guess. Both Dorsey and Gatschet give the name vuish,
vii‘ish to arrangement A.

The hand game is of recent introduction ; of this all were in agree-
ment. It was brought from the far north by a man called Spo’kin,
possibly one of that Salish tribe, before the Modoc war. He came
from Warm Springs and married a Klamath. He introduced the
accompanying songs as well and its name nai’dtia.'t”

116 Op. cit., 1:79.

117 My informant had never heard the name léipas recorded by Dorsey (op.
cit., 22).
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This is also a man’s game played by about six in a row on each
side. Two men are each provided with two short bones, one of each
pair marked with a black band. These two change the bones from
hand to hand as they sway from side to side crossing and unecrossing
their arms, their companions accompanying them with swaying and
song the while. The opponents guess the hands which hold the
unmarked bones. Twelve sticks for counters are stuck upright between
the contenders. As with the four-stick game the successful guess wins
the right to hide the bones; at each failure the hiding party takes
counters from the neutral pile and, when this is exhausted, from the
opponent’s winnings. Here too the guess is-indicated by a particular
and characteristic gesture. In the diagram below the bones are repre-
sented as in the hands of two men seated side by side; the crosses
indicate the marked, circles the plain bones.

Name Arrangement Movement Counters taken by hiders
yo'skis X00X Hand edgewise down middle 2
ské’tc!0s 0XX0 Prone hand forward 2
woi’is118 +  XO0XO0 Forefinger to right (or left for 1

(or oxox) the second arrangement).

‘When each side has six stick counters, it is called otano’ga, now
cooked. The side getting all twelve wins.

Dorsey describes the bones as three inches in length, two wound
about the middle with buckskin. The wound pair are called skiitash,
tied around, or hi’cwlks, men, the others solsas, female (?). The
counters he renders kshesh.'*®

My informant reported that the Pit river people have short bones
which they roll in grass between their hands, and toss into the air.

The beaver-tooth dice game (sko’sé) has its usual simple form. It
is played perhaps more frequently in winter than in summer, and
while primarily a woman’s game, both men and women play together.
The dice are the four crescentic incisor teeth of a beaver, ground hog,
or ground squirrel, or bits of wood.'** The upper teeth (called hiec-

118 These names, which are identical with those for the four-stick game,
were given by the same informant but on a different occasion. The names
given here are probably correct for both games, hence Dorsey, Gatschet, and
my own doubtful alternative for D above, are evidently all wrong. Arrange-
ment A cannot occur in the hand game, of course, since each man must have
an assorted pair.

119 Dorsey, op. cit.,, 22. In 1930 I collected two sets in which one pair was
encircled by a carved and painted fillet.

120 The Northern Paiute use long sticks for this game, according to this
informant.
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wo'ks, men) are ornamented along one face with zigzag lines; the
lower pair (gu’lu, women) bear a row of dots or parallel cross-lines.
The hollow ends are plugged with something red for decoration. They
are swept up off the thigh and scattered on a flat stone, such as a
grinding slab. If they lie so that the marked faces of two ‘‘men”’
or two ‘“women’’ are uppermost, the player wins one counter; if the
cast shows all blanks, he gains two, and if all marked faces, he wins the
game. When he throws one blank, the dice pass to another player.
This is called k’ai’dwa sni’kdl, to win no counters. The first three of
these scores agree with Gatschet’s information.!?* Another of my
informants said that any two marked faces count one, all of a kind,
marked or unmarked, two. The counters (sni'kil) are twelve (ten?)
sticks, which are used in the usual fashion; each player draws from a
central pile, then from his opponent’s, until he has all. I am not
certain, but they may play as two opposing sides.

Both Culin and Gatschet describe the use of woodchuck teeth as well.
Gatschet writes of all four marked with parallel lines or crosses on one side.
Dorsey describes stick dice for this game, seven and three-quanger inches long,
flat on one side, rounded on the other, and tapering at the ends. Gatschet’s
information is that the game is played by women only, by two persons or two
partners to the side.122

A form of the stick game from the Klamath at Siletz reservation is deseribed
by Culin28 under the name tuckinaw. This, the familiar game of northwestern
California, must have been learned at Siletz, since it is unknown on the Klamath
reservation. Of a bundle of thirteen sticks, two are marked differently from
the others. The bundle is divided into groups each wrapped in a wisp of grass.
Evidently the guesser must avoid choosing the bundle containing the two
special sticks.

Double ball shinny (djima’) is a-woman’s game played in summer.
The ‘‘ball’’ (djima’) consists of two bones or hardwood billets, eight
inches long, and somewhat more than an inch in diameter, fastened
at their middles by a nine-inch length of buckskin.!?* Each player
has a fathom-long straight stick (so my feminine informant states,
but Gatschet says two) with which the ball is struck or rather thrown.
The stick is called swé'kos. The object is to drive the double ball
between the opponents’ goal posts (Gatschet gives ytiash; yo”’a is to

121 Op. cit. 1:80.
122 Culin, op. cit., 137; Gatschet, 1:80, 81; Dorsey, 25, 26.
128 Culin, op. cit., 247. These may be Klamath river people, not the Klamath
of Oregon.
_ 124 Gatschet describes the string as two to three feet long connecting two
sticks or pieces of cloth (op. cit., 1:81). Culin figures a ball in which the cord
passes through the center of each billet (Games, 659).
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win). Carrying it beyond the line of the posts but not between them
does not count. They start by throwing it into the air with a stick;
this is called salk!wé’tka. The players, five or six to the side (Dorsey
says two to ten play'?®) are scattered over the field. Chasing one
another is called swé’tsna. -‘The ball must not be touched with the
hands nor kicked.

Shinny (seo’te) is a man’s game played in the summer. Six men
take part on each side and attempt to drive the ball between the goal
posts, arranged as above. The same provisions apply here. In addi-
tion tripping, holding, and hitting one another are not permitted;
there is in fact a functionary, a non-participant, who sees to this. He
also throws the ball up between the contestants at the center of the
field to start the game. The ball is of hard wood, two inches in diame-
ter. The sticks are about an arm’s length, three fingers broad more
or less, and erooked at the lower end. These are made of willow roots
or other wood.

Football is not played by the Klamath, but is played, according to
my informant, by Modoc and Northern Paiute.’?¢

The usual form of the hoop and pole game is not known to the
Klamath, i.e., hurling poles at a rolling ring.

Analogous to this, however, is a game (ci’keika) of shooting or
throwing darts at a hoop, played in several ways. It is also called
ho’sakonks from hosa’tena, to roll. A ring (ei'rkeika) of tules is made
fourteen inches in diameter or sometimes much larger. One informant
described a ring of willow branches as thick as one’s arm and thirty
inches in diameter. Dorsey describes a ring of six inches used by
boys. A ground is prepared by burning the grass on a course seventy-
five to one hundred feet long. At each end four or five archers take
their positions. One rolls the ring by an overhand throw; the others
attempt to make their arrows stick in it. One who misses is penalized
by the others filliping him on the back of his hand or punching him
in the small of his back. They always fillip the same spot until the
hand swells.

Another informant gave-a variant in which the ring is propped
up so that its edge faces the opposing side, who attempt to shoot it.
If they miss, their opponents win; if they hit it, it must be rolled
toward them while they shoot again. The stakes are bows and arrows.
My informant’s account of this game was not clear; I may have con-

125 Dorsey, op. cit., 19.
126 Cf, Culin, op. cit., 704.
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fused two games. A better informant denied that they shot at the
edge of the ring but Dorsey records this.*?” Two rings are used
according to his account, one beside each party. These rings are pecu-
liar in that each has a bar across its diameter.

In another form of the game recorded by Dorsey, two boys seated
indoors roll a three or four-inch ring between them. The arrow shot
into the ring must be dislodged by a shot of the one who rolled the
ring. If the latter fails, the other receives one of the stakes, an arrow;
if he succeeds, the trial does not count. In still another variety of the
game the ring is only half an inch in diameter and the dart is a bone
point set in a wooden handle. This is also played indoors by any-
one. The player attempts to pierce the rolling ring with his dart. If
he pierces one rim it counts one, both sides two.

A dart game (sikne’ds, dart) is played by men in summer. The
dart is a pointed willow pole, eight to ten feet long, or, acecording to a
second informant, of fathom length, feathered at one end, and sharp-
ened or provided with a bone point at the other. Two targets are set
up some distance apart, perhaps one hundred feet. These are bundles
of tules four inches across and three feet tall, or smaller bundles
mounted on sticks. When one man has made his javelin stick in the
bundle, the whole party proceeds to that mark and throws at the
other target. No stakes are wagered, but the man who wins can
punch the others over the kidneys or fillip with his middle finger the
backs of their hands or their foreheads five times or more. Another
informant had it that the players are paired ; one on each side throw-
ing his dart in turn. He fixed the stakes as horses, blankets, and beads.
A variant of the game described by Dorsey'?® involves forked sticks
as targets. If the javelin rests in the crotch, it counts five, otherwise
the nearest throw counts one, the total to win being ten. Kemii’kiimps,
the culture hero, played this game between Buck and Bare islands at
the opposite ends of Klamath lake.

Other athletic contests are frequent. Foot races (so’ina) are
indulged in by men or women, but not mixed groups. The race is to a
nearby goal (without returning) or over a circular course. Boulders
are lifted to see how far the contestants can stagger with them. There
are several large spherical stones, up to eighteen inches in diameter,
at the village du”ilkiit on Klamath marsh where various groups
gather in summer. Men, and even strong women, of the various set-

127 Dorsey ’s data are also confessedly poor (op. cit., 17, 18).
128 Op. cit., 19.
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tlements are pitted against each other. Wrestling is a sport for men
and boys. The village suwiakid'éks, jump over, at Modoc point takes
its name from contests of jumping over a rock there. This is about
three and a half feet high and the approach is up a hillside. The
Klamath are fond of diving; certain places on the lake are favorites,
as the rocks on the northern shore of Buck island. Poles are balanced
on the forefinger; this nameless sport is indulged in by boys alone.
Ball juggling is unknown.!?®

The so-called ring and pin or cup and ball game (cok!o’klos) "
among the Klamath consists of an elliptical or lozenge-shaped bundle
of tule rushes to one end of which is fastened the cord which at its
other end is attached to the butt of the pin. In a specimen I collected
the bundle is very light, fashioned from the inner layers of tule stem
into a mass an inch and a half long with a diameter half that dimen-
sion. The cord is a mere filament eight inches long, twisted of dried
nettle bark. The pin is a porcupine quill (smai’ém) as long as the ball.
The ball is allowed to hang pendant; by a quick plunge of the pin
straight down, an attempt is made to pierce the point of attachment
of cord and ball. This ‘‘breaks the month’’ (shapashspatcha, accord-
ing to Dorsey).'®° It is considered great luck, for it will shorten the
month and hasten the coming of the spring. It is a pastime of young
and old of either sex during the long winter nights spent in the
earth-lodge.

Top spinning is not confined to any season nor any ages. The top
(hésta’lgeas) is a pointed stick thrust through a disk of wood or bark
or a lump of pine gum. It is twirled between the palms. The contest
is to see whose top spins longest.

A buzzer (ske’oke’wis ?) is made of an astragalus bone of a deer
and a sinew from the deer’s back. The looped cord passes through
two holes in the bone. The loop is swung in the familiar fashion to
twist it; pulling on it makes the bone spin. The buzzing sound pro-
duced says, poke'wdt poke'wot, drive the deer out, evidently a charm.
Near Pelican bay are tongues of land extending into the marsh from
the foot of the mountain. Deer were driven out onto these and killed,
or forced into the water where women in canoes waited to kill them.
The buzzing is a ‘‘sign of this.”’

The bullroarer is a boy’s plaything; it has no significance. This
is a paddle-shaped piece of wood, about fourteen inches long, pro-

129 Gatschet records the term shikukingdteh for stilts (op. cit., 2:307). I
am sure I would have been told of stilts had these been aboriginal.

130 Op. cit., 21.
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vided with notches at the narrow end in which the cord is tied. It is
not ornamented.

The sling (ske'wic) is used only in sport. It is wholly of buck-
skin ; a wide piece to which thongs are attached. One is provided with
a loop to slip over the finger. This is an aboriginal device.

As a mere plaything hummingbirds (p’i’sas) are fashioned from
the hard interior of the tule. These are hung up in the earth-lodge.

String figures or cat’s cradles (sOpkd’pteulé‘as, from k!6'ptela,
little finger ?) are for amusement. Yet if played in winter the months
will grow longer. Their number is legion. I was told of a few; the

A AN T

Fig. 8. String figures.

stolen baby, Tea'kiak, sunrise, owl’s nest, sick Coyote’s knees, the girl
who fetches water, a bundle of arrows, the abandoned boy who grows,
and two coyotes who run from each other. The interesting feature of
these figures is that they depict moving scenes; thus sick coyote sticks
up his knees; the girl goes to fetch water crying émdja, 6mdja, water,
until she spies an Indian when she cries maklaks, human, and flees to
the other hand to begin again. Three of the figures were recorded.

The figure of the stolen baby is called sw&nsowa'tkeas, taking from
the cradle. Put each hand through the loop so that it lies on the back
of each wrist. Lift the radial’®’ string with each little finger from
the ulnar side and the ulnar string from the radial side with each
thumb, so as to form a loop on these four fingers (fig. 8a). Insert each

131 Following the terminology of Rivers and Haddon (String Figures, 147)
the thumb-side of the hand or finger is called radial, the little finger-side
ulnar. Hence strings on these sides are called radial and ulnar strings. A
loop near the butt end of a finger is proximal, near the tip distal. Loops may
lie on the palmar or dorsal side of each finger.
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index finger under the interséction on the opposite palm. Using the
lips, lift the loop from the back of each wrist so that it rests in front
of all the fingers (fig. 8b). With each index catch the strings at A and
pull them through the loops on each index while allowing the latter to
slip off the dorsal side of the index. This forms a horizontal rectangle
at the center which represents the cradle. This is narrowed by bunch-
ing the fingers of each hand. A little stick is thrust through this with
the lips; this is the baby. Let slip the loops from each index finger.
Pull the hands apart and the stick will fly toward one of them. (The
resulting figure is shown in fig. 8¢c.) The hands represent two Old
‘Women spirits (wile’akak) fighting over the baby; the one who gets
the stick wins.

A second figure forms Tea'kiak, Little Boy spirit. The loop is
placed over the right thumb and the left thumb and index finger. Hold
both strings against the palm with the three other fingers of the left
hand. Insert the right index under the loop over the left thumb and
index from the dorsal proximal side (i.e., from the direction of the
wrist). Release the strings held by the other fingers of the left hand.
This gives figure 8d.**2 . . . . The final figure showing Tea'kiak is
given by figure 8e. .

The third figure, sunrise (sa’basdini’gi), is shown in figure 8f. Pull-
ing the hands apart makes the middle loop stand as a triangular
figure, representing the appearance of a mountain peak gradually
emerging against the dawn. This construction is begun with the loop
passing across the dorsal side of the left thumb and little finger and
the palmar sides of the other three. Give the loop one complete twist
(so that the ulnar string, e.g., of the left hand, is on the ulnar side at
the right) and insert the thumb and little fingers of the right hand
similarly. Pick up the palm loop of each hand from the proximal
side with the opposite index. Hold the radial string on each index
against the palm with the middle and ring fingers. Insert each index
under the ulnar strings of each thumb from the proximal side, lifting
the thumb loops off onto the indexes. Care must be taken to keep
these loops at the tips of the indexes. Release the strings held by
middle and ring fingers. With each thumb carry the radial string of
the proximal loop on each index under (past the proximal side) the
ulnar string on the little fingers. Bring back the thumb bearing a
loop of this ulnar string. Slip little fingers out of the loops. (At
this point my notes fail.) '

. 132 Unfortunately my field notes play me false: I cannot give the interme-
diate stages for either this or the following figure.
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Children imitate not only the daily.activities of their elders, but
their games as well. Little girls build little dome-shaped lodges.
Their dolls are made of clay with modeled eyes, nose, and mouth, but
are not dressed.’®®* Both these clay images and those made of wood are
called a'm’Gs, but the wooden figures, representing the spirit Tca'kiak,
Little Boy, are not played with. Children play at shinny and double
ball, and make cat’s cradles. They play a game called wo'yilitas
wherein they run crying wo’yi wo'yi . . . . as long as their breath
holds out and stand at the spot where they fail. The object is to see
who can go farthest. Or they cry doygliu doygliu . . . . . Similarly,
girls squat on their heels with hands on knees and jump up and
down, singing la’masi, to see who can do it longest. They bet on this.
A favorite spot to play this game, called salmasi’a, is at diina’ksi on
Pelican bay, where the ground resounds when they jump.

It is worth noting that the number of counters used in the guess-
ing and dice games is always twelve. In the four-stick game—I so
recorded it—the counters are thought of as twelve plus two. Another
of my informants spoke only of the twelve and this is the number
recorded by Culin and Dorsey.** This number is unexpected because
the pattern number of the Klamath is five. It may be that these
games came to the Klamath in a form with twelve units and have not
been reduced to the normal five or its multiple. How the pattern
operates is illustrated by the informants’ statements that five or six
on a side play double ball shinny, that the perfect score in the dart
game is five, and the penalty there five or more blows. On the other
hand, it may be significant that I was told of six men to a side in the
hand game and six in shinny. There are three possibilities; six and
its multiple may be an indigenous pattern number for games, it may
have been acquired as part of the game complex from other tribes, or
it may be only a chance reference of the informants.

SMOKING

Smoking is a pastime with little to suggest ceremonial usage. To
be sure, the shaman smokes in the interludes of the curing ceremonies,
using a special form of pipe, special tobacco mixed with reputedly
poisonous roots, and prepared for him by his speaker, but he does not

183 The Northern Paiute make clay figurines representing horses and other
animals, corrals, ete., according to my informant. The Klamath do not.

13¢ Even the form of the dice game deseribed for the ‘¢Klamath’’ of Siletz,
involving thirteen sticks, two of which are marked, may really be intended for
twelve plus one, since elsewhere only one stick of such a set is marked.
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cure by blowing smoke on the patient nor blow it to the distant spirits
as an offering. The impression gained was that this is a matter only
of self-indulgence during his periods of rest. Gatschet translates a
song as ‘‘The smoking pipe is my medicine-tool (miilwas), the imple-
ment for tobacco,’’ but the word also means any esoteric parapher-
nalia of the shaman.'®®* The lay use of tobacco is at any time that
convenience dictates, e.g., when resting in the evening. Women use
tobacco as freely as men. The custom of passing the pipe from one
to another is probably absent though I made no specific inquiry.

Tobacco (ko'tcka)!®® is smoked, never eaten. A boiled decoction
of it is sometimes taken for bowel disorders.

The plant (Nicotiana attenuata Wats.) is not cultivated, but com-
monly grows in dry places.’®” A bundle of these plants together with
kinnikinick is hung to dry in the top of the sweat-lodge until the
leaves turn brown. Coville states that the dried leaves of manzanita,
also, are mixed with the tobacco.’®® According to an informant the
seed pods (which are sticky when fresh) and the adjacent parts of the
flower are smoked; according to another the leaves and stem. The
several plants are ground with any convenient little stone.

The pipe (p!Gks) is commonly clay with a spherical bowl and a
short wooden stem, but is sometimes of stone and discoidal. The more
common stone bowl is elbow-shaped with the arms at an obtuse angle,
made of soft sandstone, shaped and hollowed by pecking. Barrett
states that the discoidal form is less used than the angular but my
information is to the contrary.*®® The stem is elder with the pith
pushed out; Coville mentions the wood of the wild rose.’** The manu-
facture of clay pipes by a non-pottery making people seems unusual;
the only other use of clay is for making dolls. Yet the ease with which
clay can be manipulated as against the difficulty of drilling and shap-
ing stone must have favored its use.

A shaman’s pipe (which has no special name) is the common clay
bowl fitted with a long stem, eighteen inches or more, wrapped with

185 1:167.

136 No word correspinding to the Shasta op, tobacco, Takelma &'p, Crow
op, ete., is known.

187 Coville, Notes, 104. One of Powers’ correspondents states that the
Klamaths (Klamath river people?) cultivated it (Tribes of California, 426).

188 Coville, Notes, 102. What is here called kinnikinick is probably Coville’s
bearberry (ka-m#-mi, Arctostaphylos nevadensis Gray); the common kinnikinick
of northern latitudes does not grow so far south as Klamath lakes.

139 Barrett, Material Culture, 253, pl. 22.

140 Coville, Notes, 99.
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rattlesnake skin. This may be used by the shaman only during the
ceremonies, but I think not. The tubular pipe is not Klamath. A
long tubular pipe, with a small mouthpiece, found by the Indians at
Pelican bay, had been described to my informant as the probable
possession of a shaman who resided there. This is probably a trade
Ppiece.

MUSICAL INSTRUMENTS

The only true musical instrument known to the Klamath is the
flute. This with three varieties of rattle and the hand drum make up
the sum of their instruments. The musical bow is a plaything.

The flute (slo’liis) is played for amusement and in courting;
curiously enough it is played by women as well as men even when
courting. Its musie is called su’'lulu. Various sounds are imitated on
the flute, such as the noise of flying pelicans’ wings. The melodies
include those of shaman’s songs, although it is never used in shamanis-
tic rites. I do not know that song is ever accompanied by flute. It
seems more probable that the melodies of certain songs are considered
appropriate flute music.'4* There are flute songs about the turtle and
deer. The song for the antelope is:

gaiyo’ gaiyo’'wa gaiyo’ gaiyo'wa

chewing

tcéwom aié’nol téli'doyga

antelope me am browsing

slewi’s aié’nol téli'donga
wind me am browsing.

. He browses along (toward me?) when the wind strikes him (?).
“A flute song for the mountain sheep is:
hotliks nis séwd'ét geoge'le wié’som
that allows me that earth mountain sheep

doston  hoiha'nse lali’sdot
where I run on the ledge on the steep hill.

These are not magical songs for calling game but solely for
amusement.
Another song referring to any bird is:
djikgasitgo djikgasitgo nenea
flutterer ) flapping.
141 Gatschet gives the text of several songs, which, because they are neither

appropriate to shamanistic or puberty rites, may belong to this category (1:189,
192).
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. This is the open flute, lacking tongue or reed, and played by blow-
ing across the open end while it is held vertically or horizontally. So
I was told, but it is more probable that the vertical is the only posi-
tion used. These are manufactured from branches of the koko’dom
bush or the elder (slo’liisem), from which the pith is easily removed,
or from the long legs of cranes. The wooden flutes are three-quarters
of an inch in diameter, one to two feet long, with three holes (or
four or five ?) for finger stops burned at odd intervals.

The deer-hoof rattle (s6'ktsoks) is probably the only one of the
three Klamath rattles that is of any antiquity among them. It is used
exclusively in the girl’s adolescence rites. The Klamath form is a
slender pole four to seven feet long with a cord along the upper third
to which bunches of deer dew claws (k’o’djinks) are tied at intervals.
The butt is pounded on the ground to jar the hooflets.

Of the other two types, the clap rattle is the familiar cleft stick,
the split end of which is struck against the palm. This was used in
the Ghost dance of 1870 and in no other connection. It was derived
from the Pit river peoples. The notched rattle (ulo’ks) is known to
have been played by one man who learned it from the Upland Ta-
kelma. It may have been used in the war and scalp dances. This
is the familiar notched stick set on the ground and rasped with another
stick ; no resonator is used.'#?

The hand drum has no great antiquity among the Klamath but
was in use before the coming of the whites. It was derived from some
northern tribe, probably those of Warm Springs. Its very name,
b6'mbom, is the common word in eastern Oregon and Washington.
It is used only in the social dances, which are themselves of no great
consequence. The drum is the familiar shallow tambourine affair,
with only one head. Thongs crossed on the open face furnish a hand
grip. Drums are constructed of a flattened juniper bough bent into
a ring of one to two feet in diameter. Heads of badger and antelope
hide are best; they yield the loudest sound. The drum was not deco-
rated until lately, when stars were painted on the head. This is said
to have been learned of the whites, but is more likely derived from
the modern version of the Smohallah cult, the so-called Pompom
religion of eastern Washington and Oregon. The drum stick (wo'-
tanote) is a stick wrapped with mink hide to form a knob.

142 There is no association of the sound with the voice of the frog,no} with
the rain, nor is it used in social dances, as in the Great Basin area.
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Several instruments whose presence might have been expected
are unknown. Such are the cocoon rattle, the foot drum, or any other
form except the hand drum. As to the cocoon rattle I doubt that
there are any large cocoons in this region. It is rather surprising
that those who accompany the singers do not beat time on a plank with
clubs after the fashion of more northerly tribes. A peculiar Wish-
ram drum, a horizontal pole slung from the roof by a rope and
pounded against the wall, had been played at the Dalles by one of my
informants, but it was never introduced among the Klamath. To be
sure, their houses do not have plank walls but alternatives might have
been substituted.

The musical bow should be mentioned here only for comparative
purposes. The Klamath lack any special form but sometimes toy
with an ordinary bow, holding the bow in the mouth and tapping the
string with a stick. There is no name for this.

‘Whistles (stu’ta) are also playthings. These are made of willow,
of a plant called wa'kiim, or a jointed grass called watc60’kwis. The
willow whistles are seven or eight inches long and provided with side
holes like a flute. Whistles are blown direct into the open end.

‘Whistling with the lips was indulged in even before the coming
of the whites.!*® Songs are not whistled.

SOCIAL DANCES

It is not clear whether there were any dances of purely social
intent in earlier times or whether they were so rare as to be negligible.
Two good informants said that formerly there were none. Indeed the
use of the hand drum with social dances (yéka') suggests their
recency. Shamanistic performances, which were evidently frequent,
may have provided a substitute entertainment. '

Some time during the year a good singer will busy himself arrang-
ing a dance solely for amusement, called k’si'uliiks. Men and women
form a circle with hands clasped, but the fingers not entwined. The
step is a sidewise jump, not a shuffling of feet as is usual in circling
dances among other tribes; the movement is in a counter-clockwise
direction, I think. The circling begins with the song; they do not wait
to sing a phrase before moving. Formerly, according to an unreliable
informant, no musical instruments were in use but recently the hand
drum was introduced from the tribes to the north.

1438 8o, too, the Northern Paiute, according to my Klamath informant.
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Another circling dance, called sko'tepiis, may not be a social dance
but may be used in the scalp and war dances in a way that is not
clear. Here those in the circle do not hold hands and their step con-
sists in shuffling along by moving the toes and heels alternately.

The headdress for dancers consists of long eagle feathers, or a
bunch of small eagle and gull feathers may be kept in place on top of
the basket hat by means of cord passing under the chin. Downy
feathers are hung pendant at the back of the head.

New Year’s observances, or new fire ceremony, such as the Yurok
and Karok know, are not found among the Klamath.*4

ETIQUETTE

The Klamath are on the whole a hospitable and friendly lot.
Good breéding demands that visitors be invited to share one’s meal.
There is no studied effort at ostentatious feasting, however, nor is
food forced on a visitor in the manner of our eastern Indians. If
visitors, men or women, arrive at meal time, the children of the house-
hold are sent out on the pretext, as they tell the children, that the
food will stick in the visitors’ gullets. A kind of grace is said before
eating. Bits of food are cast toward the spirit places to feed them
first. I am not sure that the accompanying formula'*s is a prayer.
Good form does not demand that the visitors clean up their portions,
nor does one hear the smacking of lips in appreciation. There is
among them no objection to noisy eating. Children are told not to
talk while eating fish, for fear of their swallowing bones. It is usual
to rinse the mouth with water before and after eating. Soiled fingers
are washed in a near-by stream after the meal. Children are definitely
instructed in good behavior.

The common salutation to the visitor is i gdtpi'ig, yes, have you
come?, followed by go'li, come in. On leaving, the guest announces
i gd'mbin, yes, I am going, which evokes the invariable response
i gd'mbli, yes, go. One hears moi'nskindite, thank you, but rarely.

For a man to remove a woman’s hat from her head is reprehen-
sible; it is usually construed as a solicitation. ‘

Certain behavior is not so much a matter of general good form as
of sex difference. Egress from the earth-lodge is by a ladder project-
ing through the hatchway overhead. Men mount the rungs facing the
ladder, but women place their feet sideways, mounting crab-wise.

144 Kroeber, Handbook, 53, 102.
145 See p. 168.
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Sitting positions are of wide latitude; of course they sit directly on
the ground. Almost any position is assumed except sitting on the
crossed ankles. Both sexes sit with their legs crossed before them,
Turk-fashion, or with the legs extending straight before them, in
which case women cross their ankles. It must be remembered that the
common dress of both sexes is the string skirt. They kneel while
paddling, both sexes alike, sitting on their heels. This is quite possible
because the gunwale of a laden canoe is only a few inches above the
water. . )

The Klamath sometimes use the lips for unostentatious pointing,
but they more commonly point with the forefinger. In a common
position of rest, a seated individual places one hand on the other over
the abdomen.

To curse a man his dead are mentioned, not necessarily -by name;
in fact the reference may be quite indirect. In a tale the skunks say
to Coyote, ‘“You are the son of a person always on the lake,”’ knowing
full well that his father was dead. I was told of two men jocularly
calling each other te!ima’ntk, widower. One named the dead wife of
the other and was covered with embarrassment because the grandson
of that woman, who was present, was provoked. An old man may be
called wa'kontk, adolescent boy, or skote, a man with a first child, in
derision. This is nearly equivalent to a curse. Gatschet gives the
expression skd’ksam kéila gén i, go to hell! (or more literally, go to
the ghosts) which may well be aboriginal. But watchigalam wéash,
you son [child] of a bitch! and watchidgalam pé-ip, you old biteh!,
strike me as apt translations from frontier vernacular.!4¢ ‘

148 Gatschet, 2:319, 477.
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II. KLAMATH SHAMANISM

INTRODUCTION

Klamath religion centers so largely in shamanism that it may be
permissible to describe the whole in terms of shamanistic practices,
the spirits with which they are concerned, and the acquisition of
supernatural powers. There is little ceremonialism apart from the
shamans’ performances. There is a rite for girls at puberty, a dance
in preparation for war and another in celebration of captured scalps,
some formal feasting at marriage, and of recent date the Ghost dance
of 1870.

The religion is only weakly developed. Power is sought from a
host of spirits whose characteristics are not sharply defined. These
are predominantly birds and animals, winds, lightning and the like,
and a handful of anthropomorphic beings. They are however defi-
nitely localized in many instances and partly identified with the
figures of mythology. But there has been no attempt to marshal the
spirits into an ordered pantheon. Relations to the spirits have no
ethical implication. The belief in a land of the dead, too, stands apart
from the spirits and their funections. It has solely a folkloristic
existence, for it little concerns the actions of the living.

Power is deliberately sought by almost every Klamath. There are
times that are especially propitious; at puberty, in distress, or on the
loss of a wife, a husband, or a child. The mode of seeking and the
revelation are stereotyped: one fasts at night on mountain tops, run-
ning about, piling up rocks, or diving beneath lonely pools. Mourners
at least must first purify themselves in the sweat-lodge. The looked-
for response is unconsciousness, a profuse hemorrhage at nose and
mouth, and a spirit’s song revealed in a dream. The spirit is not the
seeker’s guardian and exacts of him no special conduet, no offerings,
no venerations. There is only one obligation; he must accept the
blessing and use his power once the spirit makes itself known. The
power is motivated by the song; the song and the spirit are one
and inseparable. There is little specialization of spirits and their
powers: curing, gambling, hunting, love-making, and shamanistie
trickery are fields in which any spirit may operate.
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The shaman himself is, or was, the outstanding figure of Klamath
society. He had no rival in the chiefs, the rich man, until the coming
of the whites brought a redistribution of emphasis in Klamath life.
Chiefs had previously been persons of little influence.

All this is familiar enough among Indians; the Klamath differ only
in particulars. In its several aspects, their religion, as well as its
practice, is one with that of the Great Basin, Plateau, and Mackenzie
tribes.

THE POWER QUEST

The quest for supernatural aid is open to everyone, men and
women, boys and girls. It is a constantly recurring feature of their
lives. Everyone, perhaps without exception, seeks the powers at least
once during his lifetime and further experiences seem to be repeatedly
sought.

The first oceasion is always puberty. I doubt that boys and girls
are expected to be uniformly successful in securing aid at this time,
because, it was said, at shamanistic performances those who had power
might sing their songs. This may imply that the others either never
acquired power or had lost it. My informants’ frequent emphasis
on the period of mourning for a husband, wife, or child marks this,
too, as a peculiarly pregnant period when power may be successfully
sought. At least at such a time a man loses his power and must seek
again if he wishes to regain it. A man also seeks power at the birth
of a first child.. But it is not only the. crises of life that provide
occasion ; the quest may be undertaken at any time, and it is the prac-
tice of such as gamblers and shamans to renew and enhance their
powers by frequent attempts. The quest is called spii'tu.

The experience does not ordinarily include a vision, but is made
manifest in a song heard in a dream, In some instances where a
vision is had, a dream song follows, but it is clear that the latter is
the essential expemence In the following case a man and a woman
had 1dent1cal visions but to the man alone fell the expenence leading
to power.. ’ ' '

The g'ra.ndfa,ther of a Klamath Falls: shaman went to sté’kméte, the point of
Eagle Ridge, in the evening. There is a spot in the lake where bubbles rige. Horses
lived in this long ago (!). When this man reached the headland he saw two pinto
horses, with long manes, rearing against each otlier from the water. He was not
frightened . but took off his clothes and plunged into the water in order to secure
power.. When he recovered consciousness he found himself .again on land.. From
that time he was lucky; he began to get many pintos, la.rge horses. Beca,use of

this experience his grandson, the shaman, also acquired, in his turn, spirit songs
of all kinds.
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An old woman, gathering wood at this place, also saw two horses in the
water. Turning to her husband she said, ‘‘ There are horses standing over there,’’
but when they looked again, the horses had disappeared. Such a disappearance
(tEko’tka) is a sign that a relative will die; one of her relatives died after this.

Visions evidently follow one of two formulae. Either, as above,
the spirit appears standing in the water and then disappears, or it
drags the swimmer below the water for the purpose of devouring him,
as instanced below.

One word swi’ls means song and spirit being. A certain dualism
is involved here. Spirits are definite beings that dwell in the moun-
tains and in the water. On the other hand all songs are called swi'is,
including those for amusement and non-shamanistic dancing, which
bear no reference to spirits. That is, spirits and songs are certainly
recognized as separate entities. Nevertheless, when it is said that a
man has a Coyote swi'is, for example, it means that he has the appro-
priate song or songs and that this animal is his supernatural helper.
The spirit never manifests itself but in the song; the singer-is the
vehicle, the voice of the spirit. Song and spirit are one and the
same thing.

Power is sought in loiiely spots on the mountains, in mountain
pools, in eddies in the rivers, in all places where spirits are known to
dwell. A boy is sent into the mountains on a vigil of several days,
perhaps five, at puberty, that is, when his voice changes. He seeks
power that he may acquire property, be a good hunter, become rich, a
chief, and be able to do all the things that are difficult. (One does not
need power to be a fisherman, for instance.) He must flast and must

‘not touch his hands to his face, but must use a seratcher instead. He
must sleep without covering and warm himself only occasionally by a
little fire. He runs about constantly throughout the night, piling rocks
into high piles'*” (called sewa’l) and swimming in the mountain pools.
He prays, calling loudly to the spirits, and finally gets an answer.
At night he may see a spirit with blood flowing from his mouth;
then he faints and when he wakes he too w1ll have a hemorrhage
(djikglékgé’ka). He ‘“nearly dies’’ before he secures the song.

It is possible that girls also seek power at puberty. Their dance
at this time takes place at mght during’ the day they sleep in the
brush or on the near-by hills. Then a song may be dreamed. One
informant had it that they spend the night piling rocks like boys,
‘returnjng at daylight,'but 1 consider it' very unlikely 'that a giﬂ

147 Clarke, Rock Piles, 40, refers to the many piles of four or ﬁve boulders
placed on one another which occur in this country.



96 Unwersity of California Publications in Am. Arch. and Ethn. [Vol. 30

would be allowed to go unattended. Women well along in years, how-
ever, follow the regular practice, at least as to bathing in the spirit
places.

The same method is pursued by the mourner, gambler, or shaman
who seeks power, but swimming in the deep river eddies was more
frequently mentioned in this connection. These seekers are almost
always men, but older strong-willed women will attempt it. Power
may be sought at any time during the year, but they do not dive for
it until the first willow buds appear (in the seventh month, March or
April). I presume that deep snows and ice in the mountains preclude
earlier attempts.

During the day the seeker sweats and fasts, waiting in the brush
until nightfall. He then goes to the river and dives to the bottom in
search of the spirit. He must not be frightened even if he sees some-
thing moving under the water. He prays before diving, ‘‘I want to be
a shaman. Give me power. Catch me. I need the power.”” Some-
times he comes up unconscious, blood streaming from his mouth and
nose. He must wait until the flow stops before going home.'*® This
night he hears nothing because he has been frightened by the spirit,
nor will he eat the following day for fear of falling ill. On the
following night or soon after, he hears the song of the spirit as it
sings beneath the water. He may dream of hunting deer, acquiring
horses, of success in gambling or with women, and of marriage. One
informant dreamed of being in an earth-lodge. When he wakes the
seeker sings about the subject of his dream. One song dreamed by an
old woman is

e’ha e’ha e’ha e’ha e’ha

(repeated four times)

noai‘meso spu'yg6tgéple’ spli'ygdtgdple’
I am the one pursuing you.

It seems that, like a boy at puberty, this seeker, after swimming,
may go to the mountains to fast and pile rocks. He may remain there
for some time, but one exceptionally rapid quest was cited. Nanecy’s
father having lost a child, he went swimming in Crater lake; before
evening he had become a shaman.

A power quest under unusual circumstances is that of Lgle’ks.
This man, the most prominent and successful chief of the last century,
was a berdache in his youth. His people wanted him to give up
woman’s garb. One day when he lay asleep they placed a woman’s

148 Gatschet also describes this (op. cit., 1:82-84).
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canoe pole and a bow and arrows beside him. Shouting suddenly, they
woke him and as he leaped up he seized the bow, thus determining his
future life. Running off to Mount Scott he spent the night there.
As he was returning he smelled the sweaty odor of running horses.
In later life he was lucky in everything; much wealth, especially
horses, came to him.

Dreams of the same sort came to men or to old women without
being deliberately sought. Should a man have several such visions,
he may decide to become a shaman, whereupon he undertakes the cus-
tomary fire dance of the novice. But if he chooses to ignore them, the
power and the opportunity slip away.

Last night I [Pat] dreamed a song: I am nearly a shaman. Yesterday I tried
to catch fish but it rained too hard. I then went to town but I could not get
what I wanted. So I returned home, ate, and lay down. I dreamed that my
horses fell in the mire when I drove near the mountain. I wanted to save them
but I could not raise them. I heard a woman’s song behind me.

dje"udjis snaiwis
feathers all over woman
Helen sna’'was

[his daughter’s name] woman

The fish did not like me; they did not let me catch any. They made the bad
dream. This is the same way as a shaman dreams.

Another dream, though not of this type, may be inserted here.

Last night I (Coley) dreamed I was chased by a big, black man; not a Negro,
just hard to distinguish. He had nearly caught me when I woke and heard the
chickens squawking.

There is only a slight tendency to the inheritance of the shaman’s
art. The case cited above where a shaman received spirit songs
because his grandfather had an experience is hardly to the point, since
these experiences are so common that every shaman must have had a
close relative who obtained power. But my informant’s statement
that when a powerful shaman dies his child may become a shaman is
borne out by her own case. His spirits and his clairvoyant powers
(dode'tiks, dreaming) are released by his death and must go to some-
one else. If his relatives keep his pipe or other paraphernalia about,
it is certain that his spirits will come to one of them.

Nancy’s father, who died before she was born, was a shaman. When she was
quite small and could first understand, she began to dream of Frog, a big woman
spirit. Sometimes she would jump up at night and run, afraid of the dream. The
spirits persisted in trying to make her accept until she was grown; finally she

heard their voices whispering close behind her. She was about twenty and had
several children at the time. Her relatives did not want her to become a shaman.
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Her older sister (i.e., mother’s sister’s daughter) gave her medicine so that the
spirits would no longer bother her. Two of Nancy’s children became sick. A sha-
man, Alec Wilson, diagnosed their case as due to Nancy’s refusal to answer the
spirits, to begin the shamanistic performance. Another shaman was called in to
relieve her of the spirits. He did it very quickly; he had three or four spirits to
lead each of Nancy’s ‘‘to their side.”’’ He used the songs of these spirits imme-
diately, for they were now his. These two spirits were Thunder (lEme’is) and
Falcon (Endo’gis). Had Nancy wanted to become a shaman she would have
called the people together in order to demonstrate to them in a fire dance.

A partial list of spirit places (spli’tuks) in Klamath territory is
gleaned from my notes. As I made little inquiry about the southern
and eastern parts of their country, it happens that most of these lie in
the north. They are about equally divided between localities in the
Cascade mountains and deep eddies of Williamson river. Undoubtedly
some of the rocks described as transformed people, animals, etec., are
thought of as places where spirits reside, but as I was not told that
power was sought there I have not included them in this list.

Ge'wiis, Crater lake. People were stolen and taken down into
Crater lake by beings there. Some say they have found no water in the
lake. Instead there were rocks as big as trees and deep tunnels in the
bottom.. There are animals, snakes, and a sort of people who live at
(or in) the ocean. Men swim in the lake at night to get spirit aid.

A second site is ma'’kwalks, a point of rock projecting over Crater
lake from the western cliff. The seeker clambers down and plles rocks
on the point.

On the northwestern side of Ghost’s Nest mountain, which lies
southwest from Crater lake, is a saucer-shaped bed of rocks over-
looking the whole countryside. Lads built their fires near-by and lie
in'this in order to see a spirit. On the eastern side of the mountain
are piles of four or five large rocks, erected by seekers.

Ho'tkakonks, Mare’s Egg spring, is six miles north of Cherry
creek on the western side of Agency Liake marsh. They swim here at
night. Once men found no water in this' pool but a big man, with
hair covering his body, standing in it. When they returned he had
dlsappeared and the pool again held water.

Pau’usnékis, Harriman (?) mountain southeast of Mount Pitt.
The Klamath say this is higher than Mount Pitt; indeed, being nearer,
it appears higher. - Two . aceounts pertalmng to- thls mountam may
refer to the same 1nc1dent

-
" Long ago-a Klamdth ‘climbed it, but he never returned for he died of the
¢old wind although it was summer.
A Pelicait ' bay man, who died long ago, once went to a lake on this mountain
at sundown to seek power by swimming. He saw men in it, the backs of some,
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the heads of others. He was frightened and did not swim but went home. As
soon as he started home the thunder began to roll; it pursued him all the way.
He was afraid of it, so he jumped into Klamath lake. He sat in the water for a
long time before the thunder left him. He became a shaman because of this; he
had the thunder spirit in him and sang the thunder song. Finally people killed
him because he became so powerful that they feared he would kill them with
his spirit.

Sté’kmote, the headland of Eagle Ridge, is on the west side of
Klamath lake. Spirit horses live in the lake near the point, as
instanced above.

North of Modoe point are two groups of rocks. The first, red
rocks on the hillside a half-mile from the station, represents a bear’s
entrails. Two big rocks somewhat farther north and on the plain are
Wolf and his wife. When people mourn for a dead child, men go to
the Wolf rock to seek power, women to his wife. They seek to be
strong and to run well. They wrestle with these rocks.

There is an eddy in which they swim a mile and a half above the
mouth of Williamson river, opposite the cremation pile on the right
bank. An otter (k!olt), bearing stripes, is seen in this. Many spirit
otters of this sort are seen at k!o’ltamteis, north of Klamath Falls.

A channel cutting through a bend of this river several miles from
its mouth is called koka’k’tit. A man saw a water snake (called
to’ké) in this place. It was as big as a tree and had two straight,
pointed white horns. He told a shaman, who said that, the snake
having caught him, he could not be cured. This man died in two days.
‘While this story suggests it, I am not sure that they swim for power
here. Another informant stated that at Tcoka'lwas, just above this,
is a huge horned snake (wisizk, snake generically). Possibly the
same one is meant. In a tale the hero Wawiwd’k!os cuts the snake’s
head off.

‘Witd'mimpsi, black bear’s place, is at a sharp bend in the lower
Williamson river (a mile above the highway bridge) overlooked by a
high bluff. Long ago when men came to this place to swim they found
no water there. Standing on the bluff they saw several bears below.
Another man came to swim at sunset. He saw a bear standing upright
in the water. ‘‘That is what I like. I will swim there,’’ he said. The
bear disappeared. The man dived in but did not come up. He was
found lying on the bank, blood flowing from his mouth. The bear
had caught him and made him a shaman. So people try to get power
there now.
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K’tai'di, lava, is a cliff of that rock two miles below Chiloquin on
the left bank of Williamson river. Seekers slept on this.

Ska’mdi is an eddy in Williamson river above Chfloquin. This is a
spirit place but it does not seem that they swim there.

Once I [Pat Kane] and my two brothers camped near there just before sunset.
‘We were on our way to Klamath marsh to pick pond-lily seeds. My oldest brother
started a fire while the younger fetched water. I went to tie the horses. When I
returned, my brother who had been to the river said, ¢‘ There are many beaver in
there.’”” We took our guns to the spot. Soon a beaver swam. close to us, only a
few yards away, but we could not hit it. Soon two more came swimming close by.
We failed to kill these. Then five came and soon so many more that they com-
pletely filled the river. My brothers said, ‘‘ We had better not stop here. Let us
get away.’’ We packed the horses and left at once. I saw the water shakingi5so
and the sound of thunder. It took all night to get back. My oldest brother got
sick; no shaman could cure him. He was sick all summer and in the winter he
died. Neither my younger brother nor I were sick.

A man and boy were going to Klamath marsh afoot. The boy was six or seven.
The man wanted to try swimming in Ska’mdi. He told the boy, ‘‘If those things
bite and kill me, you go home.’’ The man had lost his wife; the boy alone was
left. ‘‘I do not want to stay here; I want to die,”’ the man said. The boy cried
to him not to swim there. He walked back from the river bank, ran and plunged
in. Big animals reached up and bit him. They came up twice; then he appeared
no more. The boy saw it and wept. He started home; it took all night for him
to reach BEeziikse’was below Chiloquin. At this place the water boils and cannot
move down the river. No one can swim there; something always bites and kills
them.

~

SPIRITS, SOULS, AND GHOSTS

There is hardly a mile of Klamath territory but has its mythical
reference. Everywhere there are personages of the folk-tales, now
transformed to rocks by Crow’s laughter. Spirits are legion and in
many cases are localized, so that one looking over the countryside finds
it rich in religious connotation. But despite its comparative richness,
Klamath religion is quite unsystematized. There are no deities and
the spirits as such hardly figure in the tales. Most of the actors of
the tales are not spirits and this is especially true of the prinecipal
ones. There is little suggestion of any fixed relation between such as
do figure there. In other words, the Klamath lack all architectural
feeling in conceiving their religious beings.

Spirits form a uniform class; no one of them can be said to be
especially more important than any other. Souls and ghosts are
separate entities, and again are sharply distinet from spirits. Spirits

150 It is conceivable that an earth tremor dislodged the beaver.
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(swi'is) as we have seen are beings that live in the mountains, in river
eddies, and in lakes, where they are sought by those in quest of power.
Souls are personal and after death go to the land of the dead,
No'liskdn. The soul leaves only at death ; illness is not ascribed to its
loss. Ghosts (skuks) wander from the land of the dead where souls
have gone. It was not said that ghosts are souls in other guise nor
were the ghosts referred to those of particular persons. The juxta-
position is rather like that of our own folk thought.

One word hoki’s means soul, breath, and life. It is intelligible then
why one of my informants said that all animals as well as men have
souls. It is the quickening of life rather than spiritual personality.
that is implied by the word. They say of death, hoki no’tsna no'liskin,
the life leaves for the land of the dead. Its seat is within the heart
(staii’mas) ; outside is the flesh (djolé’ks). When the body is ecre-
mated, the soul goes to the land of the dead. The flesh is destroyed;
the ashes and smoke blown into the air are carried back to earth by
rain, to the country of which the body is a part. Everything grows
well then. But the soul never returns.*!

Ghosts return from the land of the dead because they want to live
again. They are constantly about seeking to catch someone’s soul to
take to the land of the dead. (So I was told; but there was never a
hint when they told me of curing that sickness is due to loss of the
soul.) It makes no difference that one has spirit power, his life may
be taken. This is most likely to happen to one in mourning as he sits
alone weeping in his house at night, for ghosts usually come at night.
Next day he will die. This happens commonly enough; even little
boys at play see them and die at once. Shamans can discover this.
‘Whatever they are like in the land of the dead, ghosts that return
neither resemble humans exactly nor are they skeletons. Today some
people talk without fear with ghosts, formerly they would have died.
Possibly my informant meant by this that members of his own Shaker
sect or adherents to the Ghost dance cult could talk to them with
impunity, but he may have had in mind only the prohibition of the
folk-tales against talking to the dead as they are being transformed
to living creatures.

151 Gatschet records an obscure statement which he interprets: ‘¢ The Maklaks
[Klamath] believe that the souls or spirits of the deceased pass into the bodies
of living fish; they become inseparably connected with the fish’s body and there-

fore cannot be perceived by Indians under usual circumstances’’ (1:130). The
word used is however skuks, ghost. I received no information of this sort.
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Last month an old woman, who was very sick, was left alone. As she lay there
she saw ghosts. They caught her; she died. When her children returned she was
dead. Her daughter and grandson rubbed her chest to revive her. She was soon
restored except that one ear, which the ghosts had touched, was ‘‘closed.”” Her
daughter asked, ‘‘What is the matter?’’ She answered faintly, ‘‘The ghosts
caught me.’’ Today she can barely talk; her sight and hearing are gone.

A Klamath Falls man met a ghost on the trail. It was short and had long
white nails on hands and feet. The ghost said, ‘‘Let us trade nails.”” The man
said that he could not take his off. The ghost said, ‘‘I can pull them out,’’ and
exchanged nails with him. The man went home with the long nails and went to
bed. When he woke, he looked at his hands and feet, but he had his own nails
again,

The same man saw ghosts dancing at the cremation place on the hill east of
Link river (Klamath falls). He watched them dance all night. They gave him a
pipe to smoke. Then they threw firebrands at him and he ran away.

About ten years ago I [Pat Kane] had been swimming in the river. I was
returning to my home with some horses when I heard crying. I saw an immense
fire at the cremation place on lower Williamson river. Men, women, and children
were wailing there. I held my hat over my face and did not listen.. I did not tell
my wife. For three or four days I was sick, so I went into the sweat-lodge.
Later I went down there but found no signs of a recent fire.

The names of the dead are mentioned rather freely, but no one
likes to name his own relatives or hear another do so. In faect, such a
reference is insulting. But this is not due to any fear of the dead;
it is rather a matter of taste.

The land of the dead, No’liskdn,'®? lies in the west, the sunset.
Everyone goes there. It was created by the culture hero, KEmii’kiimps,
who made the humans that figure in the tales (called psaudi'was) and
ordained that they should go to this land when they died. Nothing is
said of the road thither but the characteristics of the land and its
people are tolerably well conceptualized.

Everything in the land of the dead is inverted from this living
world. The ghosts sleep by day and live at night. In the day there
is nothing to be seen but their houses and skeletons. At sundown
they are clothed with flesh again; they rise and build fires. They
dance through the night to fall asleep when dawn breaks. They feed
on swan’s eggs and perhaps they do not eat them in the manner of
humans, since a tale suggests that Kemi'kiimps is fed in the manner
of the ghosts; the eggs are thrown at him. Further, the eggs are
unnatural in that they are hot.'® So far as the Klamath are con-
cerned, swan’s eggs themselves are mythical, for while swans cross

152 T suggest that the word means, literally, land of the departed; compare
no’tsna, departed for ; nutsnots, soul leaves; ted’kidn, service berry land;

ca’stikan, country of the Shasta.
153 Perhaps the Klamath do not eat eggs at all. I neglected to inquire.
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the Klamath country in the winter, they never nest there. The eggs
can be gathered only in bottomless baskets. The ghost’s elks are water-
bugs to mortal eye, and the flesh that they take is in reality bone. All
their possessions are things that were destroyed with the dead, houses,
baskets, beads, ete. Their. hospitality also provokes them to throw
firebrands at their visitors. Perhaps the very fact that Kemii’kiimps
is called out of his name by them in a tale is an attempt at inversion.

There is a wide variety of spirits from whom power is sought,
animals, birds, reptiles, fish, natural phenomena, and a handful of
anthropomorphic and purely mythical beings. The animals, ete., are
not individuals of living species, but mythical beings, either immensely
large or very small. Such anthropomorphic spirits as are definitely
conceptualized are also tiny. Although they speak of all of these as
individuals—they say for example that a man’s spirit is Weasel or it
is Wile’ekak, dwarf old woman—nevertheless there remains the
suspicion that they are rather genera, for the same named spirit is
described as dwelling in several localities and belonging to several
shamans at the same time.

The number of spirits is indefinitely large; the following partial
list is made up from various data given by my informants. The
animals include grizzly and black bears, wolf, coyote, dog, mink,
weasel, and fisher (?wa’lkétcka). The birds are the horned owl, bald
eagle, golden eagle, fish hawk, a smaller hawk (tei’ktu), a little hawk
(wi'tgotgis), faleon, crow, magpie, buzzard, pelican, red and white
shitepokes, butterball duck, a small sea gull (k!Gtya'was), flicker,
prairie chicken, an unidentified black bird (ndo’lins), a blue and
brown one (gau’'wi), and a tiny speckled bird (djiske’ge). In the fish
and reptile class are the rattlesnake, a big speckled sluggish snake
(wi’'meniiks), lizard, frog, a water snail (k!awi’s), salmon, and trout.
It is obviously the predatory animals that are chosen, with the
omission of the cat tribe. The bird list also includes all the birds of
prey and carrion eaters. Even though the list is incomplete, there are
some significant omissions, such as deer, rodents, the song birds; and
most fish are absent. The two fishes included are the largest repre-
sentatives in Klamath waters.

There is little suggestion of differentiation of function and power
among these spirits. To be sure, it is only through certain spirits that
curing and the various shamanistic tricks can be performed, but my
informants never once volunteered the statement that these were espe-
cially powerful. The exception is Frog, described by Nancy Phillips
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as the most prominent and powerful of spirits, one on whom all
shamans call, and whose presence is necessary before they can begin
their curing ritual. This confirms Gatschet’s information.'®* The
Frog spirit is interesting on its own account. It is conceived as a big
woman and so closely associated with pond-lily seed (wo’kas) as to
lead to the suspicion that these are interchangeable concepts in the
Klamath mind. It should be noted that the preparation of this staple
is peculiarly woman’s work among these people. In their mythology
too, Frog figures as a woman. The last association is so widespread,
perhaps universal, in North America, that the only special Klamath
elements in the triple association are with wo'kas. While I am not
certain, it is probable that this is the spirit which was described by
Pat Kane as djedje’listei, whereas the common word for frog is ko'wg.

Gatschet credits a similarly important rdle to another spirit.’®®
‘“ Another class of spirits embodies the spirits of those animals which
have to be consulted by the ki'uks or conjurer when he is called to
treat a case of disease. Such persons only who have been trained
during five years for the profession of conjurers can see these spirits,
but by them they are seen as clearly as we see the objects around us.
To see them they have to go to the house of a deceased conjurer, and
at night only. He is then led by a spirit called Yayaya-ash appearing
in the form of a one-legged man toward the spot where the animal
spirits live ; this specter presides over them ; there the conjurer notices
that each appears different from the other, and is at liberty to con-
sult them about the patient’s case. Yayaya-ash means ‘the fright-
ener,” and by the myth-tellers is regarded as the Thunder or its
spirit.”” I received no suggestion confirming any part of this.

The mythical beings are also probably genera rather than indi-
viduals; to’ké, a horned water snake, Wile’ekak, a dwarf old woman,
Teakia’k, a little boy, and G6ga’ng, a dwarf man. There is also a
nameless wild man (the spirit for the trick in which blood is magically
produced) and a woman spirit (for curing). Wawiwd'k!os, a mon-
ster-killing hero of a tale, figures in a shaman’s song and hence may
be a spirit.

Wile’ekak is a dwarf old woman whose name is derived from
wild'éks, old woman. She is about thirty inches high, and wears a
basket hat and long buckskin dress. In one form she appears as a
rock on the northeastern slope of Mount Pitt. She controls the west

154 Gatschet, 1:ei, 180,
155 ] :xeviii.
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wind ; it is really that she breaks wind. They shout to her to stop the
wind when it blows too hard, to give them a stern wind to drive their
canoes along, or to blow the mosquitoes away from Pelican bay. She
also lives at Rocky point on Pelican bay and at Kowa’edi, at the mouth
of Wood river, as the following tales'®® relate.

There were two young girls playing with pond-lily seed at Rocky point. This
old woman came and spilled the seed all about. So they fought her, but while
they were doing so, they fell over dead. When the two were found, shamans were
called who cured them. These two told Nancy about this; they died only recently.

There was an old woman sleeping at the same place. She felt something
very heavy sitting on her chest. She put her hand there and caught the wile’Ekak.
Still holding it she started to light a fire, but by the time she had the fire lighted,
it had vanished from her grasp.

An old man at Kowa'edi was going home. He saw the wile’skak sitting in his
way, grunting. He was a shaman. He went right past it but it never harmed
him. This sort of thing has happened many times.

Tecakia’k may be seen anywhere, probably most frequently in
water. There is one, for instance, in lower Williamson river, above
the cut-off channel. One of the upright rocks at the cremation place
at Pelican bay is a tcakia’k. The name is also derived from an age
term, te!a’ki, a small boy, but the spirit is said to be no larger than a
baby. He has long hair which hangs to his waist in back and he is
entirely nude. The wooden images of Tcakia’k set up by the shamans,
however, have red-shafted flicker feathers around the neck.

Goga’ne are dwarf men seen in many places but commonly fre-
quenting the Cascade mountains. Their footprints are no longer than
a baby’s. While all my informants spoke of these beings, it happens
that the following experiences (except the last tale) were told N ancy
by an old Paiute resident of the reservation.

This man saw a gdgna’nE while hunting in a canyon near Snake Camp. The
little man stood up, shaded his eyes with his hand, and looked around. There
were some Paiute at Snake Camp who were going to dig Indian potatoes. They
saw a baby walking around. One woman picked it up. The gdga’nE carried her
far off to a cave in the mountains.

A Paiute woman was cutting willows. She left her little baby near-by while
she worked. A gdga’nE came along and, devouring the baby, substituted himself
in the cradle board. When the mother came back she thought it was her own. She
picked it up and began to nurse it. The baby would not stop suckling. She
pinched its mouth but it would not stop, it only smiled. When she got home she
heated an iron and put it against the baby’s mouth, but still it just smiled. They
could not get the baby away from her. Then they built a big fire. They cut her
breast off, but the woman immediately died. They threw the baby into the fire,

156 Told by Nancy Phillips.
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but at once it jumped out and ran away. This happened after the whites arrived
in this country. There are other ‘‘bad stories’’ about the géga’nk.

Two little men, goga'ng, made a big pit and chased a deer into it. They saw
the deer standing in it. Ome of the goga’nE climbed down and held on with his
arms around the deer’s neck. The deer bounded out. The gdga’nE had a bow and
arrows on his back, but he lost them when the deer jumped. The deer started
running. The other goganE followed. He found the first dwarf’s hat, then his
moccasins. He picked them up. The one who was following called, ‘¢ The deer is
carrying him.’’ The one who was hanging on choked the deer to death.

Gatschet undoubtedly refers to Goga'nk in the first of the follow-
ing paragraphs, despite the apparent difference in name. That which
he gives, na’hnias, was evidently known to him only from a song and
sounds much like a form adopted for euphony’s sake. The second
dwarf, Gwinwin, is unknown to me, unless it is G6ga’nE; the manner
of Gatschet’s reference suggests that it was named in a myth.

‘“ A miraculous dwarf is mentioned under the name of na’hnias,
whose footprints, as small as those of a child, are sometimes seen
upon the snow-clad slopes of the Cascade Range by the natives. But -
the dwarfish creatures who make them can be seen only by those
initiated into the mysteries of witcheraft, who by such spirit-like
beings are inspired with a superior kind of knowledge, especially in
their treatment of disease. The name is derived either from néna,
to swing the body from ome to the other side, or from naindya, to
shiver, tremble,

‘“ Another dwarf genius, about four feet high, Gwinwin, lived on
Williamson River, where he habitually sat on the top of his winter
lodge and killed many people with his black flint hat. He is now a
bird.’ 17

Various natural phenomena are spirits: clouds, thunder, lightning,
the sun, moon, and stars, and each of the seven winds (one for each
of the compass points except northeast). Rainbow is also a spirit,
or rather it is Wile’'ekak’s spirit, and, to add to this confusion, it is
said that she swallows it like a conjurer’s sword. Earth and earth’s
child, the snake, are also spirits.

It is not quite clear how certain other things are spirits. A piece
of wood which is fastened to the pole that stands before a shaman’s
lodge is a spirit called wokda'lis. I could not discover that it is any-
thing but the stick itself. Hi’'nowas is a pestle-shaped stone which
stands at Diin6’kai village on Pelican bay. It is about eighteen
inches high and five in diameter with protuberances called breasts.

157 Gatschet, 1:xcix, 163.
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This is a spirit. Doubtful as spirits are certain other stones; yati's
which stands at I'wal, and n&kniik, a group of stones back of
Du’*ilkiit, both towns on Klamath marsh. These are ‘‘shaman
stones’’; evidently once living things, for it was said that they were
transformed when Crow laughed at them.

A Molala struck one of the né’kniik stones with a basket, saying, ‘‘How ean
this rock have power?’’ He soon sickened and died. The né&kniik is a shaman.

SHAMANISM

The shaman (kiu'ks) is one who has acquired more than usual
spirit power. This is a relative matter; some shamans have consid-
erably more power than others, and everyone who has got power is
in some degree capable of using it as a shaman does. One of my
informants, for example, now avowedly a member of the pseudo-
Christian Shaker sect, maintains that he too is a little qualified ; he
can make it rain. Shamanism is completely individualistic among the
Klamath ; there are no shamanistic organizations. :

It is clear that the shaman is the most important individual in
Klamath society, taking precedence over rich men, the chiefs. Sha-
mans’ houses are the largest in the village and they have at least as
much property as wealthy laymen. Invariably my informants spoke
first of shamans in describing outstanding individuals. Their behavior
and practices were readily formulated, whereas I experienced consider-
able difficulty in learning the funections and even the names of chiefs.
It is reasonably certain that the status of the chiefs, that is the rich
men, was relatively unimportant until the introduction of horses in
the middle of the last century stimulated trading with the Columbia
river tribes and perhaps brought in some of the northern view of the
importance of wealth and chieftaincy. There is no doubt that the
position of chiefs was strengthened by the habit of the whites of deal-
ing with chiefs and other prominent laymen.

Shamans are both men and women, but unlike the Shasta, the
majority are men. My informants mentioned many men shamans
during the course of my visits, and this probably did not exhaust
their memories; but on request they could muster only four women
shamans and one berdache. Women never acquire the prestige of men
for they are rarely credited with such unusual powers as men. They
cannot wander in the mountains nor dive for power so well as men;
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they are more easily frightened. Nevertheless two of my informants
said that women could cure more readily than men. All four women
held the regular shamanistic winter performance, and cured as well,
but only one of them had power to find out if another shaman had
poisoned her patients, although all male shamans can do this.?*® The
berdache White Sindey claimed to be a powerful shaman but no one
believed her.

There are no specialized types of shaman. The weather shaman,
the rattlesnake and bear shamans of Californian tribes are not known
here. There is however a suggestion; wounds made by grizzly bears
can be cured by songs of a huge spirit grizzly according to one inform-
ant, although this was scouted by another. Weather is controlled by
the songs of a special group of spirits, but, as elsewhere, this power is
exercised by shamans in addition to their usual curative capacity.
There is no special power for curing snake bites. It may happen that
some shamans have only the power to control the weather or to cure
bear wounds, but I heard of none. It is clear, however, that the
Klamath would not single them out.

A shaman has powers from many spirits and is always accumulat-
ing more. I could not get my informants to specify which powers
belonged to particular shamans. Beyond specifying what songs a
shaman used in a particular instance, they implied that an experienced
shaman knew an inexhaustible number or would doubtless claim to
have them at his command. Hence several shamans have songs from
a spirit at the same time. Thé songs are probably not identical. At
the same time it is not likely that two shamans will be performing at
once, so that the problem of conflicting claims to possession probably
never arises. I am also uncertain whether spirits are thought of as
individuals or genera; even in the case of anthropomorphic beings, I
believe they imply a plurality. Hence they would doubtless resolve
the difficulty by maintaining that they had the same songs from dif-
ferent spirit coyotes, dwarfs, winds, or whatever.

New spirits are always being sought or come unsolicited in dreams.
A spirit, like that which gives the power to swallow fire, ‘‘comes
stronger and stronger’’ until the shaman feels compelled to perform
this trick. If he fails to obey the insistent spirit he will die.

158 This is the case described by Gatschet (1:64-68) and also cited by my
informant.
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A shaman, kiu’ksmag (Shaman Man), was working in a hayfield for some
whites. He lay down saying he had a headache. His spirit, the buzzard, was
making him sick because he did not heed it. He told his companions to fetch
him a snake. He took the little watersnake by the tail and swallowed it. He
said he was cured; the snake was no longer in him but had left his body
immediately.

The shaman is possessed during his performances. He is the
vehicle of the spirit; the spirit sings with his voice, sucks with his
lips, and sees withshis eyes. It is not in him at other times, but in its
home in the mountains or under the water and must be called on to
enter his body. The shaman’s behavior was instanced as follows.

A shaman, Alec Wilson, was singing of his coyote spirit during a winter per-
formance attended by my informant Nancy, then a little girl. He chuckled for
quite a time, saying, ‘‘There are lots of swamp mice here.”” Then he crawled
across the lodge through the audience and stealing up behind Nancy bit her hard.
He bit her because she was moving around.

A trance state is not part of the shaman’s behavior, nor was a
frenzy deseribed. The stereotyped physiological disturbance, real or
feigned, is blood gushing from the mouth while he falls unconscious.
The absence of the trance state suggests that the shaman is not of
necessity psychologically abnormal.

The shaman’s house is always an earth-lodge and practically all
performances take place within it. Not only larger than the ordinary
dwellings, it differs from them in being decorated. It is the usual
semi-subterranean structure with a conical earth-covered roof resting
on four central posts. The entrance is by a hatchway in the roof with
the ladder at the east end. The fire is kindled directly under this
opening. The posts are painted with horizontal stripes, alternately
red and white. They are not carved. According to one informant,
men’s faces, snakes, lizards, animals of all sorts, but not spirits, are
painted on the posts; but I doubt this. The grass-stuffed skins of
various animals and birds, probably all of them representing the
shaman’s spirits, are hung under the slanting roof beams; mink,
skunk, crane, tcauwilo’ks ‘(a duck-like bird), butterball duck, white
shitepoke, rattlesnake, a big speckled snake, and the dried skin of the
lizard were mentioned. The birds have outstretched wings. Standing
on the roof of the lodge, on the northern side of the hatchway, is a
wooden image of tcakia’k, the little boy spirit, made by the shaman.
Head, trunk, and arms are rudely carved and painted. Red-shafted
flicker (yellowhammer) feathers are fastened around its neck (only
shamans wear the feathers of this bird).
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The Field Museum collection contains a carved wooden image (no. 61763) of a
woman bearing a child on her back. This may be one of the figures set on a
shaman’s house, although I was not told of such. It is about forty inches high.
The carving is rudimentary; there is nothing to indicate how the child is carried.
The ear lobes of the woman’s figure have been pierced and a bit of cloth inserted.

The stuffed skin of a blue crane is also propped up outside. I
presume these are placed there only when the boy and crane are the
shaman’s spirits.’*® Gatschet’s informant mentioned a red fox skin
hanging on an oblique rod set up outside the lodge.’®® A tall slim
pole, called wa'*lasdii’'pka (wa’‘las, standing up), with horizontal
bands of red, is erected in front of the house, that is to the east, about
fifteen feet distant. A long cord pendant from the top bears at inter-
vals mixed bunches of feathers from eagles and other spirit birds. A
miniature gambling tray tied to it belongs to a woman spirit, and
near the top is a piece of wood representing the spirit wokda’'lis, which
so far as I could learn is wood. Similar feather-bearing cords hang
from the house posts inside the lodge, but here the gambling tray is
one of standard size. All such articles, his special decorations, regalia,
pipe, and baskets, are known as the shaman’s mii'lwas, paraphernalia.

A shaman’s outfit ‘‘used in certain curing rites’’ in the Field Museum of
Natural History (no. 61564) consists of a cord at intervals on which are tied
alternately short sticks and wooden tablets. The short sticks are reeds, nine in
number, four to seven inches long. These have marks burned (%) transversely or
spirally on them. The tablets are rectangular, with rounded corners and with a
short handle at one end by which they are tied to the cord. These measure about
five and a half inches long by two inches wide, and are painted red except for
the section nearest the cord, which is black. The two-strand cord is also red.

The shaman’s dress includes a band of woodpecker scalps worn on
the forehead or around the neck, or a bunch of red-shafted flicker
(yellowhammer) feathers attached to the top of the hat or worn as a
necklace. Shamans alone wear these. These are the familiar orna-
ments of northern Californian dancers. The forehead band reaches
just behind the temples; the woodpecker scalps are fastened on a
buckskin foundation. The quills of the flicker feathers are doubled
over the cord on which they are strung. The shaman’s body is painted
red during the winter performances, but not at all when he is curing.
That he is barefoot emphasizes the recency of moccasins. The shaman
puts on special dress to cure only if the case is urgent. He then dons
a mink or weasel skin hat with feathers of all sorts attached, a special

159 The Modoc also place them on the lodge, I was told.
160 Gatschet, 1:71-72.
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(?) buckskin shirt, and wrist and neckbands of weasel. Some sha-
mans wear a necklace of grizzly bear claws. (Other men never wear
bear claws.) His face is painted black. Then he is powerful to cure,
sawi’‘gan gi'na. Gatschet describes a band of otter skin worn round
the neck and bearing various shells, feathers, bird scalps, ete.; hence
it ‘‘must unite the magic powers of them all.’’¢!

Some articles of shaman’s regalia are in the collections of the Field Museum.
A bear-skin cap (no. 61563 ¢) consists of the head skin, decorated on two or three
gides with circular disks of buckskin ornamented with quillwork. These are one
and three-quarters inches in diameter, and bear three concentric equidistant rings
of quillwork, the most central containing a cross of the same.

A shaman’s wand ‘‘used in curing ceremonies’’ (no. 61676) is a three-foot
shaft bearing bunches of feathers bound on at two points, with a bundle of dew
claws tied to the butt. The feathers are gray; they are bound at points about
one-third of the distance from each end of the shaft. The bindings and the shaft
have been painted red. The dew claws are pendant on individual thongs, each
of which is wrapped with quills at two points.

The prescriptions affecting the dress of the laity at the shamanis-
tic performances are illuminating. Everyday dress, at least for
wealthier individuals, is of the Plains type ; moceasins, skin shirt, long
leggings, and breech clout for the men and long skin dress for women.
Poorer people wear skirts of tule or buckskin and are barefoot. But
the latter garb is obligatory at these dances. This is clearly another
instance of conservatism in the field of religion, for the marginal
position of the Klamath to the area in which Plains garments are
worn, and the known recency of manifold contacts with the Plains-
like tribes of the Columbia suggest that Plains dress is a recent acqui-
sition. The hair hangs loosely down the back but is tied about close to
the head. As usual basket hats are worn. Dancers, however, wear
hats made of animals which are spirits.

Taboos and other restrictions on shamans are only feebly developed.
A shaman must avoid a menstruant woman ; in fact, women who live
in a shaman’s house must leave their homes at these periods, whereas
otherwise this is not usual. Etiquette requires that anyone crossing
the lodge must pass in back of a seated shaman, at least when he shows
signs of communing with his spirits or is eating. This holds whether
a performance is going on or not. Otherwise blood gushes from his
mouth and he falls unconscious. One informant had seen this happen
to the berdache shaman White Sindey while she was eating. The
result is the same if anything falls in front of a shaman. There are

161 Op. cit., 1:172.
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no food taboos; shamans and others can eat their spirit animals. The
only taboo of conduct peculiar to any spirit known is the prohibition
against wearing footgear by one who has a dog spirit. For example,
a Molala-Klamath halfbreed, the wife of the chief Li'lu, who dreamed
of this spirit, never wore any protection for her feet even in the
winter snows.

The shaman is ecremated and his house burned like other Klamath.
Usually his regalia, feathers and skins, are destroyed with the house.
This must wait for calm weather; then only an old woman dare burn
them. Immediately a storm rises, with strong winds and thunder, but
lasts only a night. When the shaman dies and again when his body
is burned, storms rage for several days.

THE SHAMANISTIC PERFORMANCE

‘While curing of necessity takes place at any time, shamanistic per-
formances are given at only one time during the year. This is a name-
less period, the fourth month (December—January), in midwinter,®*
the coldest period when the lake is frozen and the timber cracks with
the cold. By this time all the earth-lodges are reconstructed and the
Klamath are settled in their winter quarters. This is a period of
enforced inactivity, what with the intense cold, the deep snows, and
their inability to hunt and fish. Furthermore, the seances cannot be
held any later in the winter for then they begin to run short of pro-
visions, I was told, which is undoubtedly true and yet may be a
rationalization. This brings to mind the winter sacred period of the
Northwest Coast tribes, with its quiet dictated by a fear of profana-
tion. It is not sacred to the ordinary Klamath; spirits are sought at
any time. It is significant only to shamans and others who have spirits.

Shamans make a point of giving their performances every winter.
A number of them may join for the purpose. The novice waits for
winter to prove the coming of his power and only after this does he
attempt to cure. The advent of power is called dodi'kalgst. Non-
shamans who have a little power, perhaps a single spirit, may sing
their own songs at a shaman’s performance if the spirit impels them.

The shaman informally'¢® invites the participants to his home for

162 There is a discrepancy here in that the Klamath reckon a year of ten
months, and these lunar periods begin with the lunation of August. My informants
made it quite clear, however, that, although they speclﬁed the fourth month, they

meant the period about Chnstma,s
168 Knotted invitation strings, for instance, are unknown.
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the winter dance. They bring food for a feast, especially pond-lily
seed contained in large boiling baskets. This is left outside the lodge
until the close of each night’s dance and may not be touched for fear
of sickness. Children are excluded except from some of the sleight-of-
hand performances. The invitation includes men and women, not
necessarily relatives, who know the songs and are willing to help.
A man is chosen to shout during the performance, calling the spirits
from their distant homes to help the shaman. Another is more care-
fully chosen to act as the shaman’s interpreter.

This speaker or interpreter (lod6’tka) funections both at this per-
formance and at curing practice. The shaman always asks the same
man to act for him; obviously an important element in his success.
Nancy’s husband, for example, was always speaker for White Sindey,
the berdache shaman. Older men are preferred and never women.
The shaman holds his clenched fist over his mouth while talking with
the spirit’s voice, and while he talks no esoteric language but good
Klamath, he shouts and whispers so rapidly and incoherently that his
words must be repeated by the speaker. This assistant also prepares
and lights the shaman’s pipe. Evening and morning during the per-
formance he stands atop the lodge and calls to the shaman’s spirits in
the mountains. He is paid in blankets and beads. Clownishness is
not part of his role.

The audience sits close to the walls, each family by itself. The
shaman reclines on his sleeping mats which are usually on the northern
side of the lodge, but sometimes on the opposite side. This is his
place on everyday occasions. His family is grouped back of him and
his speaker is at his side. He dances on the northern side in front
of his bed or rather in the central space between the four posts.'¢*
This is swept smooth and no one is allowed to cross it to reach the
ladder, for instance, even when there is a lull in the singing. The
singers are seated on the southern side.

The performance, called wa'hla, takes five days and nights, of
which the first day and night are the most significant. They begin in
the early morning with the fire dance. Five piles of dry non-resinous
wood have been placed at intervals outside the central space. The pile
to the south of the foot of the ladder is first used. The shaman dances
on the south (?) side of the huge fire as close as he dares; the men
who help him, dance on the opposite side.’®® Their step may be a

164 There is no dance platform, such as the stretched elk hide of the Wishram,
which my informant had seen.

165 Their positions are probably the reverse.
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jump (sideways ?) with the feet together, but I am not sure. Women
may dance if men are few, but all the audience joins in the singing.
As the fire dies down it is replenished with each of the four remaining
piles in sinistral order, the last being that north of the foot. of the
ladder. This occupies the whole day and is not repeated during the
five-day period. Its purpose is to call the spirits to act through the
shaman, to give him the strength to perform the feats of legerdemain
that follow.1%®

The nights are given over to these shamanistic tricks. Two tricks,
swallowing fire and arrowheads, are part of every shaman’s stock in
trade. They are performed by the novice during the first night,
though they may never be repeated in any subsequent winter cere-
mony. Until the novice has made the ceremony to show that he can
carry off these two feats, he is no shaman and cannot cure.

The fire-swallowing trick (ko’pgiis p’an, torches eating) is per-
formed with the aid of an old lake trout spirit (tewim or me’‘yis),
or rather they say the spirit eats the fire. Five men stand in a row
each holding a bundle of resinous wood slivers, ten inches long and
two inches thick, called ko'pgiis. . The shaman dances in front of
them, others dance vigorously with him while they sing,

ko'pglis babi’s gistsa’'mpka

I eat fire while I walk.

géno gita gistsa’'mpka

This is where I have been walking.
The trout is represented as singing. The torches are lighted, the
shaman snatches them in quick succession, puts out the fire with a
gulp, and flings them aside.

The companion trick is swallowing arrowheads; this follows fire-
swallowing after an interval. The fire has been allowed to die and is
only rekindled as a little light is needed. Perhaps twenty obsidian
arrowheads are tied at intervals on a cord, which one man feeds to the
shaman as he dances. He swallows these with the aid of certain bird
spirits, or rather the spirits eat the blades: gau’wi, a blue and brown
bird, wé&'tgdtgis, a spotted hawk, and k!6t’ia’was, a small sea gull
(noisy, white, with forked tail and black spots on head). A tule mat is
arranged like a cape over the shaman who now seats himself. They
sing the songs of the bear spirit, now represented in the shaman, to
bring back the arrows. Soon they hear him cry out, ‘‘ha,’’ as each

166 Briefly described by Gatschet (1:70).
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blade flies back and sticks into the mat. This performance is called
stopswa'le.

A variant of this was ascribed by Coley Ball to a shaman of years’ standing.
He performed it on each of the five nights, which a novice would never do.

I saw a shaman dancing in an earth-lodge. Then two men swung him around
head down through the hatchway, each holding by a leg. Two men below held
the ends of a string to which five obsidian blades were attached at intervals of a
foot. He swallowed the blades and cord, and became unconscious. They rolled
him in a mat, bound it, and slung the bundle under the slanting beams at the
north side of the lodge so that his head was to the east. Then the women sang.
Suddenly he cried, ‘‘ha,’’ five times and with each ery a blade appeared stuck in
the mat. But the cord was not seen again. They took him down and laid him on
his bed. Then he began to sing.

The morning following this dance everyone except the shaman
goes to bathe in spite of the ice that may be in the water. When they
return to the shaman’s house the food is brought inside and eaten.
The shaman, however, must fast through the whole five-day period.
The food, or at least the pond-lily seed, which has stood outside the
lodge for twenty-four hours, is thought to be eaten first by the frog
spirit, and until she has eaten no one else may. A young woman once
went out to steal some ; when she touched it, the pond-lily seeds turned
to blood. This frog spirit is a big woman who is the principal spirit
of every shaman.

‘When a novice performs, the following four nights are given over
to singing and dancing like that of the first day. Experienced sha-
mans, however, show their power by filling all five nights with such
performances. Each morning there is bathing and feasting, and on
the fifth morning they return home. Omne informant said that beside
the speaker the dancers were paid for their assistance, but this was
explicitly denied by others.

Pat Kane stated that the shaman’s winter performance, which he
called ba’pie’ng, lasts only two nights and is solely occupied with
singing. I probably misunderstood him.

Other shamanistic tricks are of the same order ; various objects are
swallowed, others are made to appear and vanish, or the stuffed animal
skins in the lodge are brought to life. The tricks of plunging the bare
arm into hot water and of walking on fire are unknown. During
these performances no one walks about or talks except as he is directed
by the shaman. These are all carried out in semi-darkness.

For the wood-swallowing trick, five, ten, or twenty small flat
wooden splints, called wokda'lis (see above), shaped like arrowheads,
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are hung from as many strings. A circle of old men dance about the
shaman each dangling one of these. The shaman goes to each in turn,
swallowing the splint held above his mouth. Another night he brings
the splints back as in the arrowhead trick, using a different song. He
calls to them to build up the fire; they see the splints stuck into the
mat with which he is wrapped.

Long sticks are swallowed with the aid of a sea gull (k!Gt’ia’was)
spirit. This is one of the regular winter performance tricks, but the
details I have are those of a Fourth of July celebration. Pokétdjo'tk,
a shaman, was hired by some whites to do this. He had a flat stick, six
or seven inches long, which was lowered into his gullet by.another
man. One old white man seized him by the throat, thinking he would
choke. Pokétdjo’'tk asked the ecrowd, ‘‘Do you want it to come back?’’
and at their response it jumped out of his mouth.¢?

Shamans also have a trick of drinking huge quantities of water,
four or five gallons, without stopping.

Corresponding to the series of swallowing tricks are several in
which various things, fish, seeds, frogs, and blood are made to appear
in a basket. For the fish trick the shaman has a man fill a small basket
with water. They sing three songs of a big snake, those for male,
female, and the young of the snake. The first song is that of the
young snake. He then tells someone to look into the water. This man
holds a light over it but there is nothing there. He sings another
song, that of the male or female indifferently. When the same man
looks again the water contains tiny fish (a’‘mpwin y&'1'ds). After the
third song, they see five minnows or several varieties of fish. He then
tells this man to throw the fish into the river. Throughout the affair
the shaman remains on his bed ; no one goes near the basket except the
man who inspects it each time. It may be that this trick is an inci-
dental magical means of increasing the fish supply. A shaman is
called on to bring the fish if they are late in running in the early
spring, but the informant who told me this had never heard of the
trick just deseribed.

The pond-lily seed trick is similar. The songs are those of the big
frog spirit (djedje’listeci). The shaman has an old woman half-fill a
basket with water and cover it with a smaller one. He lies well back
toward the wall during the performance, rising only to smoke. His
speaker lights the pipe but is warned not to inhale the smoke. The
shaman first sings the frog’s child’s (daughter’s ?) song. One man

167 See also the snake-swallowing episode above.
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after another talks to the various spirits that fill the house. The
shaman tells the old woman to hold a light over the basket ; nothing is
seen. Two (?) songs of the frog are next sung and when she looks
again the basket is filled with pond-lily seeds. All the old men look
at it. When he sings the frog’s final song, she finds the seeds gone
and a tiny frog in their place. No one touches the basket. This con-
junction of seeds and frog is rather interesting because it suggests
that there is an association of the two. It will be recalled that pond-
lily seeds brought to the feast cannot be touched until the spirit frog
has partaken. It may also be significant that the attendant here is an
old woman, for the frog spirit is conceived as an old woman and a
woman with spirit power is necessarily old.

The spirit for the blood trick is nameless. It resembles a wild man,
but was not described further. The shaman tells them to fetch a
basket, part of the paraphernalia of another shaman. He sings this
spirit’s song. One man told to investigate finds the basket full of
blood. When he sings again, the blood disappears. All the while the
shaman lies covered up far from the basket. Only the most powerful
shamans can perform this trick.

A trick of quite another sort is that of making the stuffed skins of
animals which adorn the shaman’s lodge move about as in life. A
powerful Modoec shaman, Dj6'klonos (black sage-brush head), had
little cottontail rabbits hanging in his earth-lodge. Sometimes they
would run around as though alive ; they were spirits. He had a stuffed
butterball duck skin hanging on the south side. Sometimes this spirit
made blood flow from the duck’s bill and at other times it flew about
in the lodge. His song was

gle’gotk sne’en
dead one flying about
nané’'mboémba’ktisnise’én
butterball duck flying around.
Even though I am dead, I am butterball duck flying around.

Pat Kane described a performance which he saw when a little boy
at Pelican bay. The shaman held a fire dance during the day. Then he
told the people to place various stuffed skins on the floor of the lodge:
mink, weasel, a shitepoke (tuwa’), and owl. He sang songs for each
of the animals. He first sang one of the shitepoke’s songs and told
them to watch whether it moved. It did not. He sang its second song
and the bird walked around pecking at the ground. It had been
a dried skin for ten years or more. He sang the mink’s song three
times. The mink moved about holding a little minnow in its teeth.
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He sang a song of the weasel spirit. The animal rose and danced,
holding up his fore paws. That evening Pat’s parents took him into
the lodge again. The shaman éang the weasel song again. It danced
as before; then it disappeared. No one moved. It was dark in the
lodge; the shaman had two men standing on opposite sides with
torches. He sang a weasel song, telling them to watech for the weasel’s
return. Suddenly its tail appeared from the ground, shaking. He sang
a second weasel song for some time and its hind quarters appeared.
A third song brought the trunk, and with the fourth the weasel lay
there motionless. Everyone saw it. The shaman asked, ‘‘Did you
find that the weasel came back?’’ ‘‘Yes.”” ‘‘Did everyone see it?’’
‘““Yes.”” After this they had spirit singing again, so Pat was sent out
by his mother. There were bad spirits coming, which might catch
and kill him for no one could cure him,%®

WEATHER CONTROL AND CLAIRVOYANCE

The shaman’s art is not confined to these winter performances, but
is invoked during the year, not only for curing, but whenever his
ability to manipulate conditions and to prophesy is needed. The
weather is controlled, fish are made to run, lost articles and thefts dis-
covered, the fate of a war party is foreseen, and the community pro-
tected against malignant spirits. It is easy to see why the shaman
transcends the chief in the popular mind, for there is not only the
recurring winter ceremony in which the shaman alone has a stellar
part, but in every emergency they turn to him, not to the chief. Even
in war, the one occasion for a layman to star, the shaman steps in to
dim his prominence.

There are no special weather shamans and the practice is by both
sexes. There is the limitation, however, that weather control is
exercised only through certain spirits, which the novice does not have.

168 There are three stonme figurines in the Museum of Anthropology of the
University of California (catalogue nos. 1-14181, 1-14182, 1-14212) which were
said to have been collected on the Klamath reservation and to have been used
ceremonially. Two roughly resemble animals, one with a pack, and the third a
human bust. Repeated inquiries brought only denials from my informants of any
knowledge of their use. Nor have any figurines been found in their country.
They may nevertheless have been the private medicine of some shaman. Somewhat

similar stone figures from the Wasco are in the collection of the Field Museum of
Natural History.

In the Field Museum collection is also a pair of eye rings (no. 61533), resem-
bling our spectacle frames, which were ‘‘worn by men with blackened faces to
frighten children at certain ceremonies.’” I learned nothing of such articles.
The rings and the cords to fasten them about the head are made of strands
wrapped with bark.
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The songs of these spirits bring southerly winds and storm or the cold
north wind to clear the sky. There is the suggestion here that weather
control is a winter practice; hence it falls in the period most suitable
for shamanistic performances. Rain is brought with the songs of the
flicker, a black bird (ndo'lins), the horned owl, red shitepoke, and a
big water snail (kl!awi’s). Wile'akak, Dwarf old ‘Woman, lying on
Mount Pitt, controls the west wind ; she can cause the heaviest down-
pour when the snow lies too deep. The prairie chicken makes the
loudest thunder. Rattlesnake makes rain and thunder; the thunder is
his rattling. To make it snow they use the songs of various white
things, such ‘as the pelican, which causes the greatest fall, and the
white grizzly and brown bears. Clear weather is brought by a strong
north wind ; the songs for this are those of a hawk (tei’ktu), magpie,
crow, and Goga'ng, a dwarf, who is most potent. Crow is thought to
have cross-eyes; when he rolls them, it stops snowing. The songs of
the winds are also used ; there are seven of these, one for each of the
compass points except northeast. Winds raised by shamans cause
sickness and death. There are other spirits which control the weather
but these are the principal ones.

The shaman lies alone singing in his earth-lodge or sweat-lodge.
If he does not succeed in a single night or if he is only partly success-
ful, he calls the people to help him with the regular performance
(wa'hla), dancing and singing to invoke the aid of more spirits.
Nancy’s father could make the weather change. He had two spirits,
crow to stop the falling snow and the water snail to bring rain when it
grew too cold. While other shamans could make the wind blow, the
snow drift, and cause it to thunder, Nancy does not know that her
father could. His crow song was

kak kO'mE ge'o

crow . mine

bélis galo’ holi'ta

cross-eyed sky cleared.
His second song made it rain immediately,

klawik!a ya'nu’
water snail am I. .

He sang these in his earth-lodge.

An exhibition of weather control of quite different character is deseribed in
the following incident. The shaman kiu’ksmag (Shaman Mian) went to Ashland in
the autumn to trade but he could not return because of deep snow on the Cascade
range. He was challenged to make it rain. He melted a strip of lead in a frying
pan and had some one pour it down his gullet. They could hear it hiss. In the
middle of the night it rained so hard that the snow melted away.
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The shaman is called on to exercise this art when the weather is
unpropitious and the food supply in danger. If the ice stays late in
the spring so that they cannot fish, they go to the shaman to get him to
make it rain. If it rains but no fish come, they ask him again to
bring the fish. The first catch is always divided so that everyone has
something to relieve his hunger. .

Should the fish disappear from the mouth of Williamson river, for
example, an old man will ask a shaman to discover the cause. He
invites them to assist in the singing-dancing performance in his lodge
to call the spirits, which in this case is expedited to two nights instead
of the usual five. It appears that a shaman above them on the river,
growing jealous of their success in fishing, has sent a. spirit mink
under the water to drive the fish away or take them to some other
people. The spirit that makes the fish run is a big sluggish snake.
The shaman causes two female snakes to lie in the mouth of the river.
Then he tells the fishermen to try their luck and to bring him a fish,
male (ko’ktsials) or female (‘li’ksils), from each net. This perform-
ance is called kie’rmalo’, to make fish.

Rivalry among the shamans is glaringly apparent. It not only
appears in the shamanistic tricks where the results are tangible and
visible but extends for obvious reasons to superior claims of weather
control and to the detection and conquest of other shamans’ sickness-
bringing spirits, with the dispatch of malignant spirits in turn. Con-
tests in manipulating the weather are not a special form of shamanistic
activity among the Klamath, and I doubt that they are among other
American tribes where the practice has been described.

A Modoc put a spirit on Mount Shasta to make it snow. The spirit caused
sickness as well. A Klamath shaman performed the usual dance-song ceremony
and discovered that the Modoc shaman was at the bottom of the mischief. He
sent one of his own spirits to catch the spirit on the mountain and enslave it.
‘When it was caught the Modoc died.

A very powerful Modoec shaman, Black Sage-brush Head, had a stone pipe.
‘Whenever he wanted to smoke, the pipe lit itself, or rather a spirit did it. He
visited Ctai’is, a Klamath shaman living at the mouth of Williamson river, and
exchanged pipes with him. After his return home, Ctai’is found the pipe missing.
Later they had word from the Modoc that the pipe had returned to him.16®

There is no question that the rivalry cuts deeper at times. A
shaman accused of causing sickness stands in danger of his life, and
the matter may turn on the relative personalities of the rivals. It is
patent then why foreign shamans are accused, Modoc and Paiute for

169 This appealed to the humor of my informants enormously.
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example, rather than local men whose secure position in the com-
munity may prove a boomerang to the accuser. No man would be
called a witch (koi'tse) save one who is thought to possess scant
ability to cure. Yet at least one instance was cited of the killing of a
shaman of standing: he had repeatedly performed the fire-swallowing
trick. 'Only one among the women shamans was credited with power
to discover bewitching.?”® That they believe that only a shaman of
great power can discover this or can send a spirit on a similar errand
is a sure indication of the seriousness of the accuser’s position.

There is a well defined procedure for disecovering whether a spirit
has been sent into the mountains roundabout by a malevolent shaman.
Following the customary five nights’ performance, the shaman leaves
his lodge in the forenoon. He takes a position in front of a group of
women who are to sing his song. He rushes about in an effort to catch
the spirit, followed at a distance by five or ten men whom he has
chosen. He runs all day; it is very difficult to catch. When he has it,
he falls, blood streaming from his mouth. The runners seize him, a
man holding each arm while he holds the spirit between his cupped
palms. He plunges it into a basket of water, holding it submerged
for a long time. Then he exhibits it, a tiny lizard, for example. Dur-
ing all this time blood gushes from his mouth ; he can neither sing nor
speak. Soon after this some powerful foreign shaman will die, for
they have caught his spirit.

Similarly a powerful Klamath shaman may send his spirit among
the Modoe, the Pit river tribes, or into another local Klamath group.
Warm Springs, my informant thought, is too far away. This is done
during the winter performance. No minor shaman can do this, only
those who have powerful spirits, animals that kill : for example, snakes,
wolf, coyote, weasel, lizard, golden eagle, big black frogs (ko'wk),
smaller frogs (wi'kitas), and tiny ones with striped faces (le”’eambd’-
tkis). The spirits of the sun, moon, stars, and the winds are of no
use in this connection, although I was told that a magically produced
wind causes sickness. Spirit poisoning (bewitching) is called tawi’.™t
Disease is népaks, according to Gatschet.

170 The case is described by Gatschet (1:64-68).

171 There appears to be no word for poison, a noxious agent. Sté&’tmus is the
term applied to ‘‘poisoned’’ arrowheads, but these are obsidians from a certain
magical source, and carry no venom. Spawu’ta is bait, such as fish bait and the
bait used in traps, hence by extension it has come to include arsenic, for example,
now used in poisoning bait. (Gatschet gives Modoc shpattfish, 1:18.) One cannot
say he has been poisoned by the wild parsnip (ska’wdnks), only that he has eaten
it: ska’wonks ot pé’pga.
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Clairvoyance, at least the ability to see distant objects and events,
lies within the power of any shaman. This is called dode’tks, to
dream. My informant Nancy, who in her youth was on the way to
becoming a shaman, had at least this power before she was deprived
of her spirits (see above). The spirits talk to the clairvoyant; among
her spirits was a bear.

Lost articles are found through the dog spirit. The people are
lined up in two opposing rows—an excellent psychological expedient
for discovering guilt—while the shaman passes along searching for the
suspect. He sees the stolen object shine in the thief’s upraised palm.
This takes place in the open. My informant had seen this practiced
once when some beads were stolen in a gambling group.

The shaman’s prevision of what will happen in battle is decidedly
more important. This ability is acquired through the eagle and weasel
spirits, and perhaps others. During the war dance preparatory to
setting out or at camp on the march, the shaman dances in front of
the line of warriors, looking ‘‘through’’ them. He predicts who will
be killed or wounded, and how the enemy will suffer. He sees them
bleeding. One informant stated that those for whom disaster was
predicted would not go to war, but others said this is not so and they
are probably right. For example, while a mixed group of Klamath
and Modoc were encamped on the way to Pit river, a Modoe shaman
predicted, ‘‘If you are to be shot, then your bowstrings will snap,”’
and the strings of two did snap.'’? Shamans accompany war parties,
not only to fight, but to watch over them and cure the wounded.

CURING

Curing practice lacks the mise en scéne of the winter performance
held in the figure-decked shaman’s lodge, for it always takes place in
the patient’s home. Nevertheless, it must be quite an impressive
affair with its accumulating intensity as spirit after spirit is called
to the assemblage, as one after the other they are charged with
responsibility for the illness. Sickness in the Klamath view is due to
spirit activity, the presence in the patient of an intrusive object rather
than possession, and a cure (hésw6'mbli or teo’ta) is effected by remov-
ing and destroying it. There is no suggestion here of soul loss as a
cause of illness.

172 Gatschet, 1:21.
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Curing is possible only through certain spirits, including the fish
hawk, falcon, golden eagle, buzzard, magpie, crow, weasel, fisher
(?wa’lkotcka), coyote, wolf, lizard, rattlesnake, a big sluggish snake
(wi'mentiks), and a woman spirit. Frog and her daughter, and the
winds are necessary to the ceremony, but I do not know that they
actually effect the cure. Other spirits were mentioned as non-curing:
bear, bald eagle, clouds, thunder, lightning, sun, moon, and stars.

Shamans of standing are invited from a distance. When the
services of a shaman are needed, it is likely that he is to be found at
home. Shamans are expected to maintain a certain amount of reserve,
to lie quietly at home, especially in winter. The summoner does not
enter the shaman’s earth-lodge but calls down from outside, asking
if the shaman is there.'”* Some woman of the household answers in
the affirmative, never the shaman himself. The messenger announces
his errand. If the shaman is willing to cure, the messenger stands
on the roof shouting to the spirits while the shaman is getting ready.
This is a long harangue calling on the spirits in the distant mountains:

ya’'moks daké’logis tedmgi’as
north earth step forward.

He calls to all the directions, every region from which a wind blows:

mowa’ksda miilwa'nki
south get ready.

When the shaman feels that his spirits have come to him, that he is
potent to cure, he is ready. Then he decks himself with his medicine
outfit (mii'lwas),*™ flicker feathers or grizzly claws, for example, and
sets out.

The shaman may refuse to go, ‘Do not ask me now. I have no
spirit; it has gone back to the mountains.”” When a man loses a child,
his spirit quits him when he grieves. ‘‘After a month I will talk to
my spirit and get it back. I mourn now; I ery. I cannot sing and
dance; my spirit has gone. Return in a month.”” When the mes-
senger returns—presumably the patient holds his peace!—he asks
again, ‘‘Is the shaman there? Then I come to ask you to cure as you
promised.”” Now if the spirit does not answer the shaman, another
(?) man, called saswa’kia, mounts on the lodge before sunrise and
again after sunset to call to all the spirits to give their songs to the

178 Also deseribed by Gatschet (1:68-69, 71).

174 Tf. Gatschet’s derivation is correct the word means ‘‘what is prepared’’
(2:221). L
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shaman that he may again be powerful. The shaman tells the mes-
senger to return that night, perhaps then the spirits will answer.
At night the shaman sings several songs. ‘‘All my spirits have now
returned. Go back; tell all the good singers and my speaker, for now
I have strong power to cure.’’

The man returns to say that the shaman is coming. They hang
the doctor’s fee above the recumbent patient; a rope to represent a
horse, or a blanket and beads. The shaman does not name his fee, but
he doubtless gauges his efforts by what he sees offered. Before he
begins he says that he will cure in two nights, or that they had better
fetch another shaman for he is powerless to cure this patient, or that
the patient has been poisoned by another shaman and he is not sure
of a cure.

He brings his wife to sing, for a shaman’s wife is generally a good,
loud singer. If they want one or two more to help him besides such
relatives as know the songs, they pay them blankets, etc. These are
individuals who can sing and talk loudly to the spirits. There is one
in particular, called hdmto'mgis, who prompts the spirits, shouting
to them to excite them to work for the shaman. If the shaman’s
speaker is not available, he will take anyone who is willing to serve.

The patient always lies with his head toward the east, the shaman
sits or kneels at his feet, the speaker near his shoulders. The singers
sit back of the shaman, the prompter near-by. There is no dancing
during a cure. Children are excluded. Apparently the curing nor-
mally takes place at night, but it may continue into the following day.
If it takes place in a dome-shaped mat-lodge during the day, the
smokehole is covered to shut out the light. Baskets of parched and
ground pond-lily seed in the form called enéps are provided.'”

The general plan of the performance is first a series of songs to
call the spirits to work through the shaman’s person; these spirit
helpers then tax other spirits with causing the sickness in a second set
of songs; finally the shaman tells what he has seen and sucks out the
sickness.

The prompter first commands the spirits to come to the shaman.
The first he calls is Frog, for this is the principal spirit,'’® and Frog
makes the shaman call all the other spirits.

a’tikésilke’'wop wasi e’iteomei’s
Now you should stand there inside [the house].

175 Curing is briefly deseribed by Gatschet (1:71-72).

176 T am not altogether satisfied that other Klamath, besides my informants
Naney and Tom, would have said that Frog is the principal spirit.
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Then the frog in the person of the shaman sings about the moving
of the pond-lily seed upon the surface of the water as it boils.*™

ténékoygi'so ténékoy
moving (%)

Frog’s daughter is next called, singing:
stai’las aino’liota’'mpga

pond-lily seed mush  looking at it.

ko'lamwé’as liota’'mpga

Frog’s child looking at it.
These two spirits then step out ready; other spirits follow standing
there behind them. They are thought of as standing with one foot
forward ready for action.

The shaman sings all night. From time to time the prompter
shouts to the spirits to help him. The shaman halloos to his distant
spirits, throwing his head back and muffling his shouts with the back
of his clenched hand. Whatever the shaman sings or says, the speaker
repeats. The singers (wino’tnis) follow the spirit songs. There is no.
drumming or rattling with these songs.

Now a spirit talks through the shaman from far away :

tedkna’sisk nasiskwasi galé’ks ala’hi
Now tell me tell me inside; dying show me.

Various spirits are named to find the offender.

tecaka'ni igéngi dakd’newis 1'adaké’newis

Now you are the one, thisearth. you, thisearth [that gave the sickness].
As he talks the shaman covers his eyes with his hands, or rather the
wrists cover the eyes, the hands are extended prone. This is called
smétdé'nwa. Again the spirit challenges:

i'agéngi laKi'witeis
You are the one, chief of the winds.
And again,
tea’ i'angéngi ke’lalomwe’as

Now youare the one Earth’s child,

by which he means the spirit snake. So he runs through the gamut
of suspected spirits. If it is this one, Earth’s child, it will have to
give up the patient so that he can recover. The shaman’s spirit says:

ita’lgéngi’pka ke'lalomwe’as
You are the one who gave the sickness, Earth’s child.

177 This is an esoteric reference; it is not cooked during the ceremony.
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If it is the shaman’s fish hawk or buzzard spirit who discovers this, it
threatens the snake. It tells him that he will be picked up from the
ground and destroyed, unless he lets the patient go. The snake is
frightened and gives him up.

The shaman begins to suck when he sees with spirit eyes where
the sickness is located. He never asks for symptoms; he can see. As
a matter of fact, he probably knows all about the case, for an illness
sufficiently serious to call in a shaman is undoubtedly a standard
subject of gossip. Before he sucks, he sticks his finger into water and
sucks it. Then he bites the body hard and sucks, erying ‘“wann.... "’
while another responds ‘“haa....’’ as long as he can hold his breath.
He really sinks his teeth in, drawing blood as he sucks. (My inform-
ant Nancy’s head was once bitten.) This is called ha'nsna. It is the
spirit who bites with the shaman’s mouth and only certain spirits can
do this: fish hawk, buzzard, falcon, magpie, crow, and weasel. Magpie
and crow in particular draw bad blood from the patient’s body. On the
other hand, the shaman does not suck when using a nameless female
spirit, but cures by stepping over the patient. He interrupts the
sucking from time to time to let the spirit talk. He utters his words
rapidly and incoherently, while the speaker repeats and interprets.

‘When the shaman finally draws the sickness out, his head goes
back, his eyes close, and blood streams from his mouth. If they want
to know what it is, he lets someone feel it on his tongue or spits it into
his own palm. The fish hawk spirit is stingy and sometimes refuses to
let them see it. This is always something tiny: a bug, the nail of a
frog, or.the frog itself, a snake, a rattlesnake fang, or a red-shafted
flicker feather. When they have felt it on his tongue, the shaman,
representing the spirit, eats it.!”®* I was told that after showing it,
the shaman (especially a woman shaman) has someone strike him
five times on the back with a basket, but I do not know what the point
is. Instead of showing anything the shaman may simply tell what is
the trouble. If a very young child is sick, the shaman may tell the
parents that it is because they did not take care of themselves but
dreamed of something evil. Gatschet records a shaman’s statement,
for example: ‘‘Therefore this patient was hurt because his mother
ate too soon after dreaming. Then this patient turned his face to the
spirit land.’’*"®. :

178 Gatschet says the shaman ’s speaker swallows it (1 68—69)
179 Op. cit., 1:158.
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One method for forecasting the recovery of the patient is to tie
thin nettle cords around his head, each thigh, and upper arm, the
free ends being held by as many men. The shaman strikes each cord
with a basket. Unless they are all broken the patient is lost.

A patient who has suffered a relapse is cured with the spider song,
according to Gatschet’s informant. To paraphrase his text slightly:

Then the spider treats him; a piece of deer skin is the spider’s curing tool.
Then by means of that deer skin he treats him; he cuts out a piece of the deer
skin just the size of the spot where the suffering is located. Then the spider
song is started while applying that piece of skin. Then he stretches a blanket
over it and they strike it with shaman’s arrows (hién#d’sish) so that it enters
the body. First a particle enters, then it becomes part of the body and now
that piece of skin looks dark. Then after so many days that black thing at
last looks like flesh.180 .

In the interludes of curing the shaman tells everyone to leave. He
remains sitting in the lodge with the patient, silent, eyes closed, and
smoking. His pipe has an unusually long wooden stem wrapped with
a rattlesnake skin ; the bowl is the usual clay or stone affair. (Possibly
some shamans use tubular pipes.) It is lit by the speaker who is
warned not to inhale the smoke else a spirit will hurt him.

The shaman may also go into a sweat-lodge for communion with
his spirits, probably only when curing in the daytime. The shaman
and his speaker are alone in the lodge; others wait outside to sing
with him. When he comes out, he sucks the patient.

How long the shaman continues his exertions is indeterminate.
If the patient is very sick, he sings until midnight or morning. Some-
times the shaman announces that his spirit has told him that the
patient must be ‘‘doctored’’ for two nights; otherwise the sick man’s
relatives must decide. Payment is made only if the cure proves a
success ; should he die within a month or two the shaman must return
the whole amount. While I received no hint that a shaman is merce-
nary, the size of the proffered fee must figure in his decision. Fifty
years ago the usual payment was twenty or twenty-five dollars in cash
or an equivalent of clothing, blankets, beads, or horses. Ten or twenty
fathoms of beads is the amount. Twenty dollars or one good horse
secured his services for one or two nights. ‘A man who has none of
these gives a canoe, a suit of elk-skin armor, or even food, and if his
only .riches are marriageable daughters, he presents one of these to
the shaman.

180 Gatschet (1:72-73) assumes that the buckskin is actually inserted under
the patient’s skin but I do not understand this to be the case from the text.
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Shamans never practice in concert. If one fails another is called.
If the first discovers that another shaman is responsible for the illness,
the relatives will insist on the accused making a cure, if they do not
kill him forthwith, which is much more likely.'** I was not told that a
consistently unsuccessful shaman is killed, but it is very probable that
he would be accused of witchcraft unless he retired from the field
confessing his lack of power.

A shaman of du’kwa named L& 1*wis was thought by the people of iutlalone
to have bewitched one of their people who died. Later when another was sick
they sent for him pretending their need. They slew him with an axe.182

Coville observes that ‘‘the dried root stocks [of the blue flag or
iris (ghéd’-gum 13k’-6, Iris missouriensis Nutt.)] are sometimes used
by medicine men as a smoking material, mixed with white camas
[wild parsnip?], Zygadenus venenosus, and a little tobacco, to give
a person a severe nausea, in order to secure a heavy fee for making
him well again,’’*#8

It is distinetly unusual to find that among the Klamath the shaman
also figures in curing practice of a non-shamanistic, matter-of-fact
variety. Blood is sucked from wounds and ostensibly from fractures;
this is one reason for his accompanying a war party. The songs for
this are those of buzzard and coyote, who eat carrion, of the wolf,
mosquito, fly, horsefly, or any animal or insect that feeds on human
blood and flesh. The patient is then usually turned over to a layman
for further care. A fracture is treated by applying a cautery all
around the spot, smearing the limb with pine pitech and wrapping it
with wide strips of buckskin. Wooden splints are not used, nor sweat-
ing as a cure. Wounds are dressed with poultices of plants known to
some of the older people. One informant said that only wounds in
the limbs were dressed, but this is improbable.

Endj!a’yukts (the father of my informant Nancy) received an arrow wound
in an arm during a feud. Although he was himself a shaman, he did not
attempt to treat himself, but called on Kkts’as, the shaman who was serving as
the spiritual guardian of this war party. The latter pulled out the arrow,
applied a poultice made of the leaves of an unidentified plant, and bound the
arm. The wounded man eventually died of this wound.

Wounds made by a grizzl& bear are treated by a shaman who has
the songs of a huge spirit grizzly. The shaman prances about in imi-
tation of the bear, palms raised in front of his shoulders to represent

181 Gatschet cites a case (1:68-69).
182 The revenge taken by his son Ko&’kdinks is described above.
188 Coville, Notes, 93.
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the fore paws. He wears neither a bear skin nor claws. This is the
information of Pat Kane, but Nancy Phillips when asked about this
scouted the idea. The only one wounded by a bear so far as she knew
was a shaman, Poketdjo’tk, who cured himself of a black bear bite.
It is of course possible that he had the song of the black bear unknown
to her.

There are no special rattlesnake shamans, but a shamanistic cure
for the bite was described. While Jim Jackson was in the Modoe
country a rattler struck him in the finger leaving a fang in it. He
neither killed the snake nor cut open the wound as is customary. The
fang traveled up into his arm, which swelled and began to be spotted
like the snake. Poketdjo'tk sang one or two songs and sucked out
the tooth in a short time. He showed it to everyone after spitting it
into his palm. It was minute and fine as a hair; one could not see it
well. Next morning Jim, having recovered, paid a horse. This took
place by day. This shaman also sucked a fang from the foot of
another injured man. So far as Nancy knew, he was the only one
who ever cured these bites and what spirit he used she did not know.
The rattlesnake is the spirit of many shamans but they do not know
how to cure snake bites.

There is a quasi matter-of-fact procedure for the bites, however.
The flesh is cut away around the wound or gashed to the bone. It is
then wrapped with a fresh snake skin. Lo’loklis (Pat Kane’s father)
saved his sister in this fashion, a rattler having struck her instep.
She recovered immediately. No tourniquet is used. Men tie the rat-
tles of snakes they kill to their hair, women do not.

There is a flat-topped mountain called seoldpgis, probably that
southwest of Wocus bay on the western side of Klamath lake, on which
is a pond where persons ailing from skin trouble and other illnesses
are brought. They are laid in the pond so that the water bugs may
eat the disease.

A shaman’s treatment for sore eyes described to Gatschet is put-
ting a mixture of charcoal into the eyes, together with a louse ‘‘to
make it eat up the protruding portion of the sore eye.’’8¢

It is desirable to record other medical practices here although no
shaman is involved. The cautery is in frequent use; all my inform-
ants have deep burns on the temples or arms. Two or more sage-
brush pellets (sikl6'kliis) are lighted and placed on the spot that
pains. For rheumatism, for example, they are placed beside the

18¢ Op. cit., 1:71-72.
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patella. One is allowed to burn completely; when the other is half-
consumed the sufferer destroys it with a pinch and throws it away,
telling it to carry off the pain. The dry bark of the black sage is used
for this, chewed and shaped into conical pellets. One informant
showed me some prepared from the sage-brush bands used by mourn-
ing women and deposited in the trees, which he had gathered. Another
informant denied that such bands alone are used.

Rheumatism is also treated with skunk grease rubbed into the
affected part and the flesh of the animal eaten.

Earache, deafness, and hemorrhage of the ear are treated by the
application at night of poultices of cooked wild parsnip root.

Toothache is kima’dj p’an, ant eats, or literally diit ansma’se. It
is so called because on breaking an extracted tooth they find in it a

- little worm with a black head, believed to be the larva of the ant,
which has been eating the tooth. The sufferer rests his aching face
on a stout stick, a paddle for instance, while he sleeps. Some one
strikes the paddle a sharp rap; the sleeper is frightened and the
aching gone. Pat Kane ascribed this to the Klamath marsh-William-
son river division (&ukckni) alone. The river-mouth people’s
(du’kwakni) method is to chew a bit of rotten fish, holding it on the
aching tooth. The cure of the Pelican bay group (gu'mbétkni) is a
cautery over the spot ‘‘breaking the tooth.”” Nancy denied the last
two methods. Teeth are never extracted.

The Klamath used dog flesh in order to avoid smallpox (gotk!dks,
erupting) on at least one occasion. This was during a winter before
the birth of my informants, now in their seventies. Many died because
they had so few dogs. Ordinarily dog flesh is avoided, but on this
occasion the flesh was eaten and the grease rubbed on the body. Con-
sidering the date'®® it r!iay well be that this was a cure learned from
French half-breeds on the Columbia. -

For mumps, the root of a plant called skdsskétkgla’ks is rubbed on
the swelling. - (This waist-high plant grows near the river, is blue
topped, with large green leaves.) Mumps has no native name because
of its recency.

For colds the root of the yayo'’kak plant, found in the mountains,
is chewed: and swallowed. A poultice of this is also applied to a swell-
ing, then covered with pitch.

185 Powers states that about 1847 smailpox killed 150 Modocs (Tribes of Cali-
fornia, 254). This is the widespread epidemic of that date which led to the
Cayuse uprising against the Whitman mission in southeastern Washington
(Hodge, Handbook of American Indians, 1:224). Taylor mentions its presence

on the H)umboldt and Bear rivers, Nevada, prior to 1853 (Taylor, Oregon Bound,
147, 155).
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Coville noted the use of lodge-pole pine pitch as a remedy for sore
eyes, a very small fragment being placed inside the lid, and the leaves
of a shrub (ba-biék’-bak-lha’-ndm, Ertogonum stellatum Benth.) placed
on burns to protect the surface from the air. He also observed that
the roots of buck-brush (chiak’-16, Kunzia tridentata), steeped in water,
is frequently drunk as a remedy for coughs and other lung and bron-
chial troubles. The dry ripe bitter fruits of the same, mashed in cold
water, are sometimes drunk as an emetic. Cascara (sdr’-um-bik-ish,
Rhamnus purshiana DC.) is made into a tea for an emetic; foliage,
twigs, bark, and berries are all used. Wild parsnip roots (po6d’-cho,
Heracleum lanatum Michx.) are used medicinally. ‘‘In medicine a
decoction of the herbage [of sage-brush (ghit or bdl’-whé, Artemisia
tridentata Nutt.)] is used internally to check diarrhea, externally as
an eyewash, while the mashed herbage is used as a substitute for lini-
ment.”’ The roots of std’-mak (Wyethia mollis Gray) are mashed and
used as a poultice for swellings. The mashed herbage of w&l’-wil
(Chondrophora mauseosa (Pursh) Britton), aromatic and resinous,
is used to raise blisters., A poultice of the mashed leaves of wi'-mi
(Chrysothamnus bloomert (Gray) Greene and related shrubs), similar
in principle to the preceding, is used for the same purpose.s¢

THE SONGS

With the aid of the large body of texts recorded by Gatschet it is
possible to point out some general features of the shamanistic songs.

The form of the song is as fixed as its subject. In the first place,
the burden of a song is always brief and always invariably consists of
words with meaning, not syllables inserted for euphony’s sake. If
Gatschet’s translations are to be trusted, the great preponderance of
the songs are in the first person, the spirit speaking. I doubt it. My
knowledge of Klamath is very limited but I suspect that such a phrase
as Ké-utchish ai ni shui’sh gi which he renders ‘‘I am the gray wolf
magic song’’ is as likely to mean ‘‘The wolf is my spirit.”” A very
large number of songs mention the spirit by name and are otherwise
not especially esoteric but easily intelligible to one with only a slight
knowledge of Klamath beliefs.

Certain song patterns recur with some frequency in Gatschet’s
collection. Four of these have simple forms.

186 Cloville, Notes, 89, 95, 98, 100, 102, 105, 106.
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————— ai nii shui’sh gi

I am the (spirit’s) magiec song [or the ———— is my spirit].
gé-u hii mii'luash

The ————— is my medicine object.

1.
2.
3. ——— gé-u népk
4,

is the disease I bring.

gé-u néd'paks
is my disease.
In these the appropriate name of the spirit, bit of paraphernalia, or
disease is mentioned. There is a slight variability in the grammatical
form, but ignoring this we find that these four patterns occur in a
total of 145 songs, fifteen, seven, six, and three times respectively.'®”

Another common form has a second phrase practically identical
with the first, and, if not a mere repetition, referring to an associated
idea or characteristic. This scheme occurs twenty times in the col-
lection. An example is ’

tunépni gé-u wélwash gi

paltko gé-u wélwash gi

I have five springs and (all) my springs are dry (p. 157, no. 46).
These five patterns make up a third of the whole collection.

The number of songs seems well-nigh boundless. The possibilities
for inventing new ones are limited only by the number of spirits and
all their parts and characteristics. Not only does one get this impres-
sion from Gatschet’s array, but my own informants gave enough to
indicate that it would require great effort to exhaust the supply. At
the same time it is clear that once a song had been invented its form
is fixed ; it is known as so-and-so’s song. It is not only that such a
shaman has a song about the weasel, for example, but it is a particular
song, and my informants would not hazard it unless they knew it.

The subjects of the songs are not only the anthropomorphic beings,
spirits of animals, birds, ete., listed above, and others of the same
sort, but Gatschet’s informant listed others: gust of wind, sleet, mock
sun (parhelion), cliff, rocks of various sorts and positions, springs,
floating ice, smallpox and various pains, hunger, pond-lily seed and
various plants, canoes and other objects, parts of the house, dress,
and paint. This is a wide array of subjects, but the same omissions
occur that I have noted above: the cats, deer, and most fish, while
rodents and song birds hardly appear in Gatschet’s collection. Not
only do the songs refer directly to the animals but to their parts,

187 It should be noted that these occur randomly throughout the songs which
Gatschet lists in the haphazard order he obtained them. Four informants were

involved, so we may be sure that this recurrence of the same forms is not
due to repetition on the part of a single informant.
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‘‘limbs and organs of certain animals which were supposed to exer-
cise supernatural powers, and therefore were made the subject of a
shui’sh, shuinétkish, or incantation. They are as follows: of the
black bear, the head, snout, paws, fur, and heart; of the dog, the head,
hair, fur, ears, tail, and paws; of the weasel (tchashgai), the head,
eyes, snout, fur, tail, and heart; of the mink, the paws, snout, fur,
tail, and heart; of the shné-ish-duck [black-jack duck], the head and
legs; of the salmon, the head and fins; of the fly, the wings (lés, black
or white) and legs.’’**® The ears of the young antelope also form the
subject of a song. In many cases reference is also made to the female
and the offspring of the animal and even of the earth.

The references to the spirits mentioned in Gatschet’s song collee-
tion are not random but center in some particular characteristic,
habit, or association of the animal. Thus, the swimming of the mink,
the underground habits of the weasel, woodchuck, and snake, the
soaring of certain birds, the standing shitepoke, the position or move-
ment of the reptiles, are signaled for song. The ducks figure as
disease bringers. (These may be curing songs in which the birds are
taxed with causing the sickness.) A number of birds control the
storm and wind. (These may be songs used in changing the weather.)

Some of Gatschet’s songs may have mythical reference. For
instance, the dog straying in the north wind, Weasel as a trickster,
the skunk dancing in the north wind, and the frog woman. The griz-
zly and his springs may refer to a tale paralleling that of the brown
bear and the spring. There may be others which I do not recognize.
One of the songs I recorded refers to the mythical character
Wawiwd'k los.

It also seems significant that the shaman’s songs referring to
himself are not introspective, do not refer to his bodily state or expe-
riences, but to his paraphernalia, or objectively to the disease.

The norm for Klamath songs seems to be a brief statement, explic-
itly naming some spirit or objeet and its characteristics or associations,
rather devoid of esoteric reference, and couched in one of half a
dozen simple forms.

The following spirit songs are taken from Gatschet’s collection.
I do not know which of these are curing songs and which pertain to
the performances. I have grouped together those that seem to refer
to the same practice or group of spirits, and I have taken consider-
able liberty in retranslating those that stood in obvious need thereof.

188 Gatschet, 1:178, 179.
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I feel that many of his translations are far from the point, but I do
not know enough to correct them. The numbers in parentheses refer
to the page and number in Gatschet’s work.

PFire dance (wa’hla) songs?
In flames I am enveloped (154, 8).
I am now wrapped in flames (166, 26).

Songs referring to various items of the shaman’s outfit (mi'lwas).
This scoop is my instrument, that tool used on the lake18® (167, 34).
This is my medicine arrow (164, 3).
The pipe is my instrument, that tool used for tobacco1%0 (167, 33).
I the shaman’s pole [wa’tlas] am shaking to and fro (170, 66).
Planks [covering the lodge?] are rattling (155, 18).
This is my song, that of the sweat-lodge stick-hole191 (168, 45).
So looks the yellowhammer medicine-decoration; )
The otter is my equipment; the otter skin neckband is my equipment (167, 30).
T the neckband am medicine-equipment; I the neckband am a spirit [or song]
(168, 40).
Thus I walk when I tie up the hair (165, 9).
I will pull a rope from my entrails192 (165, 11).

Songs referring to anthropomorphic spirits.
I the shai’kish [teakia’k] tramp193 (169, 52).
Teakia’k is my song [or spirit]; thunder is my song [or spirit] (169, 53).
I the ghost lean on a staff (168, 38).
Bones only I rattle (157, 44).
I the woman am painted black on the body1e4 (158, 51).
My dew claws are rattling (166, 17).
Dew claws are my medicine-outfit19s (166, 21).
In quill-fringed buck-skin dressed (154, 6).
I search the ground with my hands, find there the feathers of the yellow-
hammer and devour them (154, 10).
Quick! make ye eyes for me! (154, 11).
In the fog I am straying blind; all over the earth I am wandering196é (157, 40).

189 Or the lake is my instrument.

120 Or tobacco is my instrument.

191 T do not know what Gatschet means by the ‘¢stick-hole.’’

192 ¢‘Feigning to draw a rope or string from their posteriors is a trick some-
times resorted to by doctoring practitioners to make a disease disappear’’
(Gatschet, 1:171). I was not told of this and it sounds more like a shamanistic
trick than a curing practice. .

193 Gatschet says ‘‘shai’kish is another name given to the tch’akiuks’’ and
this is a ‘‘song of a gray aquatic fowl, called teh’akiuks.’’ The following song,
wherein he translates ts’akiag as little boy clearly indicates that the reference
here is to Teakia’k, the little boy spirit which lives in water.

194 Gatschet implies that this refers to a woman dancer, but it is as likely
that it is a woman spirit.

195 Gatschet says of these two songs ¢‘Conjurer’s rattles are made of deer’s
claws’’ and ‘‘this song of a female conjurer or ‘doctress’ ... .’" (1: 172).
But deer-claw rattles are used only in a girl’s puberty dance; shamans use none
at all. I interpret these songs to be those of a woman spirit, like the one which
precedes them and perhaps the one to follow.

196 The first two of these three songs are those of ‘‘the blind medicine-girl’’
according to Gatschet and the third that of ‘‘the blind girl.”’ I assume a
spirit is referred to. )
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Songs of cosmic phenomena.

I the earth resoundi9? (158, 48).

My lake is glittering in azure colors (164, 1).

‘Who, I wonder, is blowing out of my mouth? The disease is emanating from
my mouthie8 (153, 3).

I am shivering! the wind blows down on me! (156, 27).

I am the north wind who stalked (164, 4).

The north wind blows around me from the distance (155, 20 and note).

Southeast, southeast, southeast, southeast19® (165, 7).

I am indeed the south wind spirit [or song]; I sweep over the earth (167, 29).

The storm gust dashes right on me (155, 25).

I the storm wind I wind around (168, 42).

My disease has indeed arrived; I am the sleet spirit (164, 2).

Heavy hailstones I possess200 (156, 26).

Fog followed drifting after me (158, 57).

Songs referring to animal spirits.

I have five springs and my springs are dry2o01 (157, 46).

I am scratching up the ground (157, 42).

On the mountain top I am peeping out; of the grizzly bear I am the child
(156, 36).

I am the wolf song [or spirit] (165, 12).

I, the she-wolf, am rolling against (a tree?) (157, 37).

Long and slim I am (154, 7).

Crazed I am wandering202 (155, 22).

The red fox’s child I follow up20s (156, 30).

I am blowing air from my flanks (156, 32).

Everything I can devour (158, 53).

I the dog am straying; in the north wind I am straying (155, 24).

I [the weasel] am squealing, I am squalling (155, 23).

From under the ground I [the weasel] am singing (162, 5).

Fooling, fooling I [the weasel] run around (158, 52).

While walking I [the weasel] shine in multiple colors (169, 55).

Mine is this ground, the weasel’s; muddy is my ground, the weasel’s (169, 56).

I [the marten) go up and stick fast to the tree (168, 37).

I [the mink] am swimming out while the south wind blows (156, 29).

Ripples in the water sheet I [the mink] am spreading far and wide (162, 6).

Shaman: The smallpox brought by me, the otter, is upon ye

197 ¢¢This is sung when water is poured over the patient.’’
198 ¢Song of the wind.’’
199 Ye'was is southeast and the southeast wind, not east as Gatschet has it.

200 ¢‘Probably refers to one of those birds to whom the power is attributed
to bring about storms, fog, snow, or any change of the weather.”’

201 This and the following are songs of the grizzly, according to Gatschet.

202 These two are songs of the ‘‘washpalaks-fox” according to Gatschet.
This is a fox, he says. But the translation elsewhere (2:476) ‘‘the emaciated
prairie-wolf’’ rather indicates that these refer to the coyote.

203 This song and the two that follow refer to one or both species of fox.
Of the first Gatschet says, ‘‘This is probably a song of the wind, not of the
young silver-fox (as I was told), and I have translated it as such.’’
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Chorus: The otter’s tread has whirled up the dust (166, 24).
I the marmot, I travel around this land20¢ (154, 15).
I [the woodchuck] am descending into the ground (154, 5).
In the north wind I [the skunk] dance gaily around (155, 16).
‘With shortened steps I [the skunk] am dancing (162, 7).
Through what do I [the black mouse] pass with my paws? My paws glide over
the hair of the disease (155, 21).
Down in the dark ground I [the black ground-mouse] am singing (165, 10).

Songs referring to bird spirits.

Blown off! I blew off the feather crest (153, 2 and note).

As a head only, I roll around (154, 12).

I flutter along the ground (while walking) (158, 49).

I [bald eagle] am screaming high up in the skies (162, 4).

High up in the skies I [bald eagle] circle (165, 5).

I am the eagle feather, I am going down, ho! (163, 11).

High up in the skies I [fish hawk] cirecle; through the clear skies I carry my
prey (169, 50). :

I [fish hawk] am pinching hard (162, 3).

North wind is my [fish hawk ’s] song [or spirit] (170, 58).

This is my head crest; the crest of the wi'tgétgis hawk (171, 71).

I [sparrow hawk] carry my offspring with me (166, 18).

I the buzzard circle in the air (170, 62).

I [the shkd’ bird]206 am a song [or spirit] and cirele high above the earth
(167, 36). '

I [the female shkd bird] am snapping (or scolding) at the ground (168, 44).

This is my sickness, the wa’-u’htuash-duck (170, 67).

Belly-ache is the disease I [the butterball duck] am bring on (167, 28).

Belly-ache is the disease which I206 carry along with me (166, 27).

The nita-duck is now singing about itself (167, 31).

I the fish duck would like to fly over the country (169, 51).

I the mallard float on the water’s bosom (170, 68).

In my lake ripples I [the kilidshiksh-duck] am spreading (165, 15).

I [the shitepoke] stand upon the rim of my nest (154, 9).

I [the shitepoke] crouch on the water’s edge (170, 63).

The disease brought on comes from me, the young shitepoke (170, 64).

Noisily I [the pelican] am blowing around (166, 19). ’

By me, by the swan, this storm has been produced (166, 20).

This tempest is my207 work (170, 69).

I am the loon and my waves follow me (168, 46).

I the kingfisher am eating up the salmon (169, 54).

High-crested I (the bluejay) sing my song (or am a spirit) (170, 61).

I the young woodpecker have brought on sickness (168, 39).

I, the woodpecker, am holding fast the tree stem (170, 65).

I [the woodpecker] am picking hard at the bark of a pine tree (162, 2).

The disease brought on by me, the lark, spreads everywhere (168, 43).

204 Gatschet gives walxatchika as the long-tailed black marten, but this is
the marmot.

205 If its name is in imitation of its cry, this would seem to be a hawk.

206 The ma’maktsu duck: by my information m#’miklE means waterfowl in
general.

207 The wef wash goose, the snow goose; by my information the white brant.
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This is the kals-bird’s fog (166, 22).

This is the female kals-bird’s fog (166, 23). ‘

I [the tchikass-bird] am wafted off from the mountain (157, 43).

I am the pép-tchikas-bird’s sohg [or spirit] (167, 35).

Fearfully the wind blows underneath here208 (157, 39).

The snow made by me, the tsiutsi wash-bird is ready to arrive (170, 60).
A flint-headed arrow I [the giwi-bird] am ready to dispateh (163, 10).
White chalk is my [the nii’sh-tilansné ash-bird’s] medicine-tool (167, 32).
I the little black female bird20? am lost and strayed (163, 16).

I [the tsisxixi-bird] am singing about myself (170, 59).

I [the wipéli"wash forest-bird] am singing my song [or am a spirit] (171, 70).
Of the sxib-bird I am the song [or spirit] (168, 41).

Songs referring to frogs, lizards, fish, and bugs.

An old frog woman I sit down at the spring210 (163, 9).

I the slow speckled snake [wi’mEniiks] am hanging here (157, 47).

This is mine, the black snake’s, gait (165, 8).

Lo! thus I the lizard stick my head out (155, 19).

When I the [male] lizard am walking, my body is resplendent with colors
(165, 14).

The land on which I, the female lizard, am treading, belongs to the lark (165,
13).

Which game did you play with me [the turtle]? (159, 58).

Now the wind gust sings about me, the little sucker fish (165, 6).

I the tsiwas-fish am singing my own song [or am a spirit] (169, 57).

Here I [the yellow jacket] am buzzing around (165, 16).

I the bug,?11 I bite and suck (156, 28).

Other songs.

I the song [or spirit] am walking here (156, 31).
I am the song of evil (ko’idsi) (166, 25).

Songs referring to sickness and curing.

I the disease am meandering through the skies (162, 1 and note).

The pangs of hunger I carry about (169, 48).

I feel too bad for dancing (163, 12).

I carry pains about (168, 47).

What thing do I blow around? The disease I am blowing around in the air
(156, 35).

Breath I am emitting212 (157, 45).

What do I remove from my mouth; the disease I extract from my mouth.

What is the thing I take out; it is the disease I am taking out (153, 4).

208 ‘¢ Song of the tchiwititikaga-bird.’’

209 Shaixish-bird; elsewhere (169, 52) shajkish is given as a mname for
Tecakia’k, the little boy spirit.

210 ‘‘Songs by a companion of the old frog,’’ but the frog spirit is an old
woman herself.

211 Shafxish; but elsewhere Gatschet translates this as a little black female
bird (163, 16) and as a bird called tchikiuks (169, 52) which is Teakia’k, the
little boy spirit (see note above).

212 ¢‘Sung by the disease, found to live in water.’’
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What is coming out of my mouth? Black substance is hanging down from my
mouth (158, 56). *
What do I suck [bite] out? The disease I am sucking out213 (155, 17).

I have recorded several songs the use of which I do not know. A
shaman’s song is about a mythical hero, Wawiwd’k!os, who is rep-
resented as singing.

ga'no wawi’awok

I am Wawiwod'k!os.
Nancy dreamed a song about the pole and pendant (wa’‘lasdi’pka)
which stands before a shaman’s earth-lodge.

wa’tli’sasa nos nos

shaman’s pole I I

nisowatlis tu'ntani

shaman’s pole hanging on.

I am the pole and the cord hangs from me.
The rainbow is the spirit of Wile’akak, Dwarf Old Woman. In a
song she says that she swallows it like a sword.

wile’akakni wile’akakni sté’ngi wi”te!iok
Dwarf Old Woman something long swallowed rainbow
MISCELLANEOUS BELIEFS

In addition to omens and miscellaneous beliefs that have no proper
place elsewhere in this account I have resuméd below all cases of
beliefs which have their setting in the social and economic life of
these people. I have not repeated here beliefs touched on in other
parts of this section on shamanism.

The omens of death or disaster are varied. The thrush tells of
an approaching enemy: wi'mpis Ege'pkwa, they are coming. The
horned owl also warns; mm, mm, mm, k6kdelé'n skiu'kiu, who sent
me? Or he predicts: ma'klaks gelék gelék gErlék, someone will die.
Gatschet recorded similar constructions of the call of a crow, the
howling of coyote or dog, a cat’s mewing, or a hen’s clamor just
after sunset.?’* One may suggest that these associations are derived
from the association of the sunset with the land of the dead which
lies in the west. On the other hand the call of the loon at early dawn
is a sign that someone will kill another. Yet this may really be a case
in point, for then the general association would be with any night
cry, since night is the time when the dead arise and roam.

218 Chorus while the shaman bites and sucks the patient.
214 1:88, 133.
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‘“When the sun is environed by lamb-clouds, or a mottled sky,
this is figuratively expressed by: ‘K‘mikamtch [Kemi'kiimps] has
taken the beaded garments of Aishish [his son] and dressed himself
in them’ A peculiar red smoke or haze appearing in the northwest-
ern or western sky, shniish, announces his arrival; he is also recog-
nizable by his bulky posteriors, or as the Modocs say of him: ‘K'mi-
kamtch minish kutilish gitko.” By this they evidently refer to the
white and heavy mountain-shaped summer clouds.’’?!®

Frogs come out before the rain, hence this is a sign that a storm
is due. When the storm rises, old people cry to it, ‘‘You go back to
the mountains. We do not want you here.”” The only precaution
against lightning is a burden basket or sieve hung on a high pole
outside the house.?'¢

‘When a man sneezes or his ears ring, someone is talking about
him, but not necessarily a woman, as elsewhere. If a door opens,
someone is coming from a distance.?*’

To end the long winter months and hasten the coming of spring,
the ring and pin game is played. A proper catch ‘‘breaks the
month.”” Or little spears of the hard interior of the tule are thrown
into the ground. On the contrary, playing cat’s cradles in winter
makes the months longer. These beliefs are not seriously held; they
are more of the nature of manners of speech.

Gambler’s luck comes not only through spirit power but by the
possession of parts of dead moles, frogs, ete., or obsidian blades. These
must have been found, and they are carried to the play, and are kept,
like the gaming sticks, at crematories, or at least away from the house.

A series of beliefs surround birth and childhood. A storm always
blows at a woman’s first parturition. The child will cry if the umbili-
cal cord is not tied with the mother’s hair. If an animal eats the
afterbirth the woman will become barren. She may not eat meat or
fish after the birth, must use a head-scratcher and wear a bark belt.
The baby is massaged so that it will grow well formed. A girl’s
cradle is wide so that she will grow broad. The navel cord is saved
else the child will die. Sterility is cured by drinking a crushed shell.

A turtle head is hung about the neck to ward off rattlesnakes. It
was said that this is the general custom but turtles are found only in

215 Gatschet, 1:l1xxiv.
216 Also recorded by Barrett, Material Culture, 257.

217 This is said to be a pre-white belief, but the only doors of those days
were mats over the earth-lodge hatchways and the flaps of the mat-lodges.
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one part of Klamath territory, on the eastern shore of Klamath lake
and southward. A bracelet made of the shed skin of a water snake
(wi'sizk) will make a little child swim well. Girl’s hair is singed so
that it will grow long.

Menstrual regulations prescribe that at first menstruation girls
may not eat meat or fish else they will get sick. They must use a
head-scratcher and run toward the dawn. Their clothing and bands
must be burned. Older menstruants are permitted dried fish and
may do without the scratcher. Women must not care for the roots
they gather while in this condition, else they will fail to find them in
the future. Shamans must avoid menstruants else they lose their
power.

The same food restrictions are imposed on mourners, who also use
the head-seratcher. If they touch hands to face it will wrinkle, to
hair it will turn gray. They must spit into a hole. Mourners must
use special sweat-lodges. A woman’s bands are hung on the trees
near-by. Men wear bark belts so that their backs will not grow
stooped. The house in which a death takes place must be burned with
its contents. Mourners must abandon their first kill or harvest, or
their gains at gambling, and give the second away. Similarly novice
hunters and root-gatherers give away their first fruits, a gambler
his first gains after acquiring power. Mourners must not fish nor
cross a river else the fish will disappear. These mourners’ observances
have largely a purificatory intent.

A storm rages when a shaman dies, when he is cremated, and
again when his lodge is burned.

Klamath marsh, which is now almost wholly dry, is known to have
been in that condition on earlier occasions, for instance, about 1840
and again about 1860. On the former occasion it was so dry that its
southern arm could be crossed on horseback between the settlements
Du’tilkiit and I'wal. They did not know what caused it. As a remedy
a man would be dispatched to one of the spirit pools in the Cascade
mountains (as Crater and Diamond lakes) to bring back water in a
squirrel or chipmunk skin to pour into the marsh.

The first fish rite of these people is held at one place alone, Komd'-
€ksi on Sprague river. Why at this point, is anything but obvious.
The first sucker caught is burned to ashes, others must be roasted on
the spot, -otherwise no more will follow. The gall of fish caught with
difficulty, as when speared through the ice, must be thrown back into
the water else the fish will avoid the fisher.
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Grace is said before eating; bits of food are cast toward the earth,
the mountains, old house pits, and cremation places so as to feed
them first. I am not sure that the accompanying formula is a prayer.
If this is neglected, the earth would harm the little children.

An earthquake (ke’la t!ili'ygE, earth shakes) is caused by the hero
Kemii'’kiimps who moves the earth. It has no special significance.
The only quake recalled by my informant oceurred during the Ghost
Dance of 1870; it was interpreted as a not unfavorable sign.

An eclipse is called lok slo’ki, grizzly bear eats. They say that
Grizzly Bear eats the sun or moon at this time. People gather to
make a noise, crying ko, ko, Frog; they hire the Frog (ko'w8) in the
moon to use her powers on the bear, because Frog is the moon’s wife
as the following tale explains. The frog can be seen in the moon. The
sun is included in this explanation. Although sun and moon are
called by the same word, sa’bas, they are known to be separate entities.

Moon had two sisters. When Frog went to visit, she went into Moon’s
house. Moon told his sisters, ‘‘You had better let her sleep with you.’’ But
they said, ‘“No, you had better take her.’’ Frog was angry at this and jump-
ing on Moon, clung fast. Moon tried to cut Frog loose with a knife but he
could not. So she is stuck fast, part of him, today. He said, ‘‘Well, I will
keep her as my wife, so that whenever Bear eats me Frog can exercise her
shamanistic power to drive him away.’’ So they are living together today.

There are several magical ways of making the wind blow, but
they turn on the same notion. There is a rock in the water south of
Bare island which is a mythical hero, and another on Eagle Ridge
near-by is his dog. If the latter is struck the wind will blow a gale
from the south. ’

My father told me [Pat Kane], ‘‘Do not hit this else a very strong wind
will blow. Do not throw stones in the lake there or play there.’” I wondered
what would happen. I was a big boy. I took a club and struck the rock.
Next day a strong wind blew, the strongest wind I have ever seen. It thun-
dered, snowed, and hailed for two days. My father asked, ‘‘Why did you hit it?’’
I could not answer. He said, ‘‘I told you not to hit it.’’

Similarly, poking in an eddy (sii’Isliks) near the mouth of William-
son river with a pole, pumping it up and down, will cause a strong
wind to blow. Both localities are connected by the same tale; the
eddy is where the hero disappeared under the water, the rock his
resting place. There is another spot where the wind can be made to
blow, the rocks at Squaw point. Pounding in the holes on the south
side, for instance, will bring a south wind.
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Some beliefs concern the nature of wild animals. The ‘‘cat’’
(da’slats, Bassariscus sp.) kills deer by wrapping his long tail around
their necks. The mountain lion is very dangerous; it is afraid only
of fire. Omne cannot escape it by climbing into a small tree, because
the lion will dig it up. When bears fight, the female is always victor.
She always buries the male. The grizzly bear during his hibernation
sleeps a month on each side alternately. ‘‘I do not know who watched
them,”” my informant remarked. The grizzly is a notorious thief,
breaking into the winter stores buried near the villages. But to call
him that is dangerous, for he then pursues you. The chipmunk or
ground squirrel (ts!il’as) hibernates like a bear from November until
the spring, they believe. When boys shoot at this animal it changes
into a frog.

Fig. 9. Pictographs on the eastern side of Klamath lake.

Elder is supposed to grow on cremation piles; perhaps it does.

The Klamath do not make pictographs. There are however a few
in their country, said to have been made by Kemi'ktimps, the culture
hero. They refer to them as shaman’s mu’lwas, paraphernalia or,
better, objects pertaining to a shaman. They are repainted from time
to time by old men, ‘“who work for a shaman,’”’ by which my inform-
ant may have meant shaman’s interpreters. They are all of simple
form. My informants knew of only two pictographs (sii’malo’ta) in
the whole Klamath country. Those on a rock slide on the eastern
shore of Klamath lake south of Modoec point are shown in figure 9.
This is near the former fishing village Tuld’u (47). There are a dozen
circles in white paint, the largest four or five inches in diameter.
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Another set of graphs is on the rocks at the southern end of Buck
island. A tale concerning one of these figures tells of a man shot in
the eye with a straw so that the blood streamed down his face. This
suggests the form of the figure, which I did not see. One informant
said that the figure of a lizard was also sometimes drawn.

Klamath territory abounds in rocks conceived as petrified mythical
beings. Where the tales provide no other explanation, it is held that
the transformation was effected by Crow laughing at them. Back of
the village Du”*ilkiit on the southern side of Klamath marsh is a
group of small boulders, called né’kniik, ‘‘doctor’’ stones. Should
a little child play among these he will become crazy. A similar group
lies north of Dund’ksi on Pelican bay. Another series of rocks is
some twenty miles above Chiloquin on Sprague river. The western-
most is the house of Kemii’kiimps; to the north is a sharp mountain,
blai'was, the golden eagle; the third is wikwiks, magpie; the fourth,
maiti’kt6k, a person, the fifth k!adji’tcwatcwe’€s, a person; sixth,
gio’djis, wolf ; and the last, dji’ktu, mouse hawk. A cave at Koma'éksi
(13) on Sprague river is another house of Kemi'kiimps. It is a
sti'nas, a dome-shaped lodge. As he covered it with second-grade
mats (stéholas) it now leaks. Inside is a pile of rocks said to be his
tunic armor. Kemi'’ktimps’ net spread out to dry is an outcrop of
white rocks on the hillside a few miles north of Klamath Falls.
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III. ECONOMIC LIFE AND MATERIAL CULTURE

DIVISION OF LABOR

At this late date it is difficult to define the sexual division of labor
with precision. Some impression derives, however, from random
observations let drop during the course of these inquiries.

One of my informants summarized the division of domestic activi-
ties in this wise. Women fetch wood and gather food. Old men as
well as women grind and pound seeds. Men lie about all the time,
working but once in a while. They hunt, fish, and in the winter
build houses.

Undoubtedly he is justified in his view that man’s work is spas-
modic, woman’s work in preparation of food and the care of the home
a more continuous round of labor. Such in fact is the picture of
native life in perhaps all parts of the continent. Yet a fairer view of
their economic participation shows a more equal division of activities.

These may be summarized as follows: Men, but women too, are
the fishers. Inasmuch as their primary dependence is on fish, the
men’s activities in this direction constitute well-nigh a year-round
pursuit. Men are hunters, but hunting is desultory. Even here
women participate, for it is noted at least that they occasionally lie
in wait in canoes to kill floundering deer driven into the water. Root
and seed-gathering is woman’s work; I am not certain that men
assist even in harvesting fruit. Seeds, especially pond-lily seeds, form
the second staple in Klamath life. Preparation of food is wholly
woman’s work, save as they are assisted by old men, perhaps only
those who have no women members of their families to undertake the
task. Storing food and drying it may be wholly feminine occupations
as well. At least where foods are concerned the man’s work is
sufficiently time-filling, but the woman’s much more so.

With manufactures, the division is somewhat more even. House-
building, one of the main activities, is a function of both sexes, and
is no small part of the domestic routine. Timbers are prepared and
erected by men, grass and dirt spread over the structure by women,
and the house pit dug by both. Woodworking and the manufacture
of weapons are masculine activities. Yet the most laborious wood-
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working task, the making of canoes, is sometimes undertaken by
women. I do not know who tans skins, but sinece the manufacture
of all garments and mocecasins is done by women, this suggests that
they prepare the skins as well. Mats and baskets are made by women
and in considerable quantity. This is a sedentary pursuit which
dovetails nicely into leisure moments of household duties. Mortars,
metates, and their adjuncts are fashioned by women, though I suspect
that men may lend a hand. Nets are manufactured by men, but by
a few women also. Ropes and cords are made by women. All these
suggest a somewhat heavier share borne by women. ’

There is a further factor which must be kept in mind. In winter,
movement is impeded by intense cold and heavy snowfall, so that all
members of the family must stay close at home. Hence the men might
be thought to have enforced inactivity thrust upon them during this
season. But the facts are probably otherwise. This is a period of
great scarcity, even famine, especially at the end of a long winter,
and it behooves the men to act and act quickly in search of food.
The ardors and perils then forced on them surely make demands upon
whatever leisure they may have at this time.

FOOD AND ITS ACQUISITION

Klamath life is not that of a lake people, but a river and marsh
culture, for the simple reason that their primary food is fish. The
large lakes of this region are solidly frozen in winter, and fish, which
are not abundant there at the best, can hardly be had in winter. It
is otherwise with the swift rivers and creeks; these are always open
and fish are always present in abundance.?8

Fish is the staple; after this ranks water-lily seed (wokas) and to
a lesser extent other roots; deer and other game are only of minor
importance. It is difficult at this late date to know whether fish or
lily-seed was eaten in greater quantity, but there is no doubt that, of
necessity, more attention was given the year round to fishing, since
the seed is harvested only from the middle of August to the end of
September.

Winter villages, the permanent settlements, are located where fish
may be had at that time, beside running streams and near springs

218 In view of the excellent descriptions of Klamath environment given by
Gatschet, Barrett (pp. 240-243), and Coville (Wokas, A Primitive Food, 727

728) it is unnecessary to add another here. (See also pp. 8-10 of the present
work.)
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at the lake’s edge, large and warm enough to prevent ice forming over
a large area. Winter is severe at this altitude (4000 feet), snowdrifts
are deep, and Klamath lake freezes over to a depth of some ten inches
in late December. Such sheltered valleys as that of the Williamson
river, while but a few miles from the open lake, are distinctly warmer.

The annual cycle of activities is dictated largely by the food
habits. It is customary to leave the winter villages in April or May,
when plant growth is well under way and the flat valleys have dried,
not to return until the snow falls again and houses need refurbishing.
When fish begin to run in the spring, the Klamath congregate at the
fishing places to stay for two months or more. For example, some
join the Modoc on ILiost river for several ‘weeks to catch and dry
fish. The spring and early summer are spent on the marshes and
prairies, gathering roots such as camas and ipos. When the camas
has been dried and stored, they move to the marshes, especially to
Klamath marsh, to harvest pond-lily seeds from mid-August to the
end of September. While the women are busy with this harvest, men
hunt mule deer, antelope, and other animals whose habitat is in eastern
Klamath territory. Late summer and autumn, seeds, berries, and
nuts are gathered, the Indians congregating where these are plentiful.
Many of those at Klamath marsh, for example, move directly to
Huckleberry mountain, southwest of Crater lake, to garner these
berries. Summer and autumn are the seasons for journeying to visit
and trade, for raiding, and especially for laying up a store of fish
against the coming winter. It must be understood that the winter
locations are not completely abandoned during this season, for many
of them are favorably situated for these very activities. But it is
customary for such a group as the &ukckni division, whose winter
residences cluster thickly along the middle Williamson river, to scat-
ter and meet again at Klamath marsh for the pond-lily harvest in
August and September. (This is the beginning of the Klamath year.)
They begin to return to the winter sites in the latter month, to start
rebuilding the earth-lodges for the coming winter, a task completed
in December, by which time full winter is at hand.?*?

The move to Klamath marsh of the people at the mouth of William-
son river, the du’kwakni, can be made by canoe only as far as ya'ak
on the middle river, where they join the dukckni in packing afoot the
rest of the distance. When the water is high, canoes can go upstream
as far as bezlikse’'was at the mouth of Sprague river (see the maps,

219.See also Gatschet, 1:74-77.
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figs. 1-3). When returning in the fall, they take canoe as far as Kirk,
storing the vessels in the lake bottom there until the next season, and
packing the rest of the distance to their craft on the middle river,
some twenty miles distant.

A similar seasonal migration of the Klamath falls group takes
them to Barclay spring and Modoc point on the lake front for the
spring fishing. Crossing the lake to dé’ktednks, they leave canoe and
march by a well-defined trail to Wocus marsh for the lily-seed harvest.
At the end of their stay, they sink the canoes used on the marsh in
the water at woksa'lks, hide grinding slabs and similar articles in the
juniper thickets, and retrace their way across the lake to Algoma.
After gathering wild fruits there they return to the falls for the
winter.22°

‘When one considers that the countryside teems with a wide variety
of animal life in summer, and the seeming abundance of seeds, roots,
and fish, it is difficult to comprehend the change that winter brings.
Yet outright starvation in winter must have been frequent. The
constant refrain of Ogden, who visited the country in the winter of
1826, bears on the scarcity of game, the near approach to starvation,
throughout the months his party was there.??* Yet it is not incredible
in view of the deep snows that cover the land, the thick ice on lake
and marsh, when travel is at a minimum and fish ean no longer be
taken. Snow falls early, in November, and lies on the ground in
exceptional years well into May. The early spring, when winter stores
have run low, is the critical period. When the lake remains frozen
unduly long and snow still falls, starvation sets in. Then horses are
killed, and finally the hides or even dressed elk skins are roasted in
their extremity. Nothing will induce them to turn to dog flesh.222
‘When the snow leaves the prairies, they hasten to glean whatever roots
have escaped the previous season’s harvest. Then too a few trout may
be had to eke out their subsistence.

Fishing
Fish, the primary food stuff, can be taken almost anywhere in
Klamath territory, but the supply is more plentiful in some sections
than in others. Williamson river is one; fish can be caught there the
year round, but in many other streams they run only in the spring.
220 Compare Gatschet, 1:xxix.

221 Elliott, The Peter Skene Ogden Journals.
222 This has served as a specific against smallpox, however.
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For this reason, the greatest number of settlements cluster on that
river. The runs of fish there begin in the early spring, are at their
height in March and April, and continue, one variety following
another, into the fall. According to Coley Ball seven kinds of fish
run in the spring, followed in the fall by the larger varieties. Mid-
September marks the end of the sucker run. The time of the salmon
run is not clear. Gatschet’s statement is that salmon ascend the
Klamath river twice a year, in June and again in the autumn.??®* This
is in agreement with my information, that the run comes in the middle-
finger month, May-June, and that the large fish run in the fall. Pat
Kane did not know whether there is more than one variety of salmon,
which he called tcia’les.??* They ascend all the rivers leading from
Klamath lake (save Wood river, according to Ball), going as far up
Sprague river as Yainax, but are stopped by the falls below the outlet
of Klamath marsh. Other fish live in the marsh, however.

There are not many special attitudes toward fish nor restrictions
on their use. The principal restriction is that one bereaved of a
spouse or child may not fish nor even cross a river for fear the fish
will flee. This must have been a serious curtailment of the mourner’s
activities, considering the high infant mortality which must have
existed. At the expiration of a year, the mourner must use a special
sweat-lodge a second time before he can resume his occupation.
Throughout this period he may not eat fish for fear of sickness.

Respecting any fish that is caught with difficulty, for instance
those speared through the ice, its gall (bis) must be thrown back into
the water else others will cease to come. The fish are thought to turn
away if this rule is neglected as children turn aside from a morsel of
fish they think too small. The practice is called notowa’ble a’'mbotét,
to throw back into the water.

In place of the first salmon ceremony common among the North-
west Coast tribes,??® the Klamath have an observance over the first
sucker. The locale is wo'kstat on the bank of Sprague river near the
settlement koma’éksi, south of Braymill. Above this spot is a cave
styled the home of KEmii’kiimps, the culture hero. The first sucker is

228 Gatschet, 2:436.

224 Information from the lower Klamath river confirms these data. Salmon
run through Yurok territory at the mouth of the river in April and in early
autumn; the latter being perhaps the greater run, for at this time the Kepel
dam rites are held (Kroeber, Handbook, 58, 60, 84).

225 There is no first salmon ceremony, no prayers for salmon, no salmon heart
magie like that of the Yurok, no prohibitions against speaking of the salmon, as
among the Wishram, and no special relations or taboos connecting twins with the
salmon.
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roasted and allowed to burn to ashes. Those that follow must not be
taken home but roasted there, else no more will come. If the rite is
observed, suckers will be plentiful. Wo’kstat is the only place where
the rite is held, the only place ‘‘where KEmi'kiimps made this law.”’

Kemi'kiimps was living at komi’éski. He made a dome-shaped mat-lodge
[the cave] using stéholas mats to cover it [the poorest mats]. That is why it
leaks. Right at his home he killed fish. The fish had great difficulty in swim-
ming up there, so Kemi’klimps killed the first he saw. He roasted it right at
the river bank. He did not take it; let it burn to ashes. He said, ‘‘This is the
way the pEsi’odiwas [humans, in mythical terminology] will do.’’ After he did
this, fish came in great numbers.

There is no individual ownership of fishing places, as with dams.
Nor, for that matter, are there proprietary rights to hunting terri-
tories, berry or seed patches. A chief has no control, no ownership
of fishing rights. Even those whose permanent dwellings are near
the dams have no particular claim to them. To be sure, one might ask
those who live near-by to fish in the spot for him, but solely because
they know best how to use the nets there.

One reason for this is that the fish dams date from remote an-
tiquity. They are, in fact, said to have been built by KEmi'kimps.??¢
These are quite common in the rivers wherever a shelf of rock in the
stream bed favors their construction. Their purpose is to create
an eddy of still water in which the fish can be netted when they take
refuge from the swift current. Most of these have been destroyed
by the loggers who have cleared the channels of obstructions to float
their logs. Qatschet seems to doubt that these are artificial. con-
structions, but it is clear that only the foundation is a natural
configuration. These are short dams (sa’'mkauiis) or wings of rocks
extending out from one bank. One such in the low falls of middle
Williamson river at takalma’keda takes advantage of a bend in the
river bank to enclose a pool thirty-five feet across.??” Weirs are not
used in connection with dams; in faet they are unknown to the
Klamath.

Fish are taken mostly with nets (witeo’'lhus).??® As among pro-
fessional fishermen everywhere, line fishing is hardly sufficiently profit-
able to be trifled with. Yet lines are sometimes used, as well as the
spear, and there is some sporadic use of traps. There are several
kinds of dip net as well as a gill net.

226 See Gatschet, Mythologic Text, 161.

227 Other dams on Lost river are mentioned by Clarke (Rock Piles, 40).

228 The Klamath do not poison fish. Gatschet has a curious reference to
kilxamsh and slé’ds as ¢‘fish-killing-articles’’ put in the nets, but these are respec-
tively flax and nettles used for net cordage! (1:150). .
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In late September there are eddies in Klamath lake where small
fish, called k!0'ptu, go round and round. These are caught in dip nets
which are slid under the fish. Chub, plentiful in Williamson river
in spring, are driven into the rectangular pouch nets. Driven all
night long, I was told, sufficient chubs were caught to fill two canoes.

A triangular dip net is the principal device for use on the open
lake. This was called de’owiis by one informant, hiksu’la by another.
Barrett has given an excellent deseription of it, which I quote in
full.2?®

One of the most interesting devices connected with fishing is the large triangu-
lar dip net used on the open water of the lakes or the larger deep streams. This
net is used on a pair of poles held apart by a cross-bar near the vertex of the
angle formed by them. The net itself is attached to the poles at the sides and
to this cross-bar at the rear, the tips of the poles being connected by a strong
string upon which the front of the net is fastened. . . . Usually two men go out
to fish, one sitting in the stern of the canoe and paddling, the other in the prow
and manipulating the net. While the net is being dipped, the fisherman in the
stern paddles quite rapidly along and makes a great noise, swishing the water
back and forth in order to scare the fish near the stern toward the prow. He also
has a couple of short sticks with which, just before the net is to be raised, he
drums upon the sides of the canoe in order to frighten as many as possible of
the fish toward the prow. The fisherman in the prow finally raises the poles and
brings up the net, placing the angle at which the poles meet under the prow of the
boat, which, as has been stated, has a long, flat, upward slope. The cross-bar of
the net poles is slipped over the top of the prow so as to prevent the points of
the poles from falling back into the water. In this manner the points of the
poles project from the prow like two great horns. Their tips are several feet
from the surface of the water, 8o that the fish are prevented from jumping over
the sides of the net and into free water. The man in the prow then hauls in the
net, which tapers to a long pyramidal point. As he hauls the net in, it is laid
over on the poles to the sides of the prow until finally the point of the net is
reached. Here the fish are at last gathered together. It is then a simple matter
to take them from the net and throw them either into the bottom of the boat
itself or into coarse tule baskets made for the purpose. These baskets of tule are
of two forms: a long canoe-shaped basket and the ordinary circular straight-walled
basket. . . . . To manipulate a large net of this type, a canoe not less than sixteen
or eighteen feet in length is required. Another net of this same type, but of
smaller dimensions, is used in a similar manner on the more shallow streams or
in the shallow water of the lake.

The poles are of fir, twelve feet long and ten feet apart at their
outer ends. The net, which is quite large, is fashioned of five rec-
tangular sections, linked together by their long sides, and placed
transversely to the main axis of the triangle. The mesh is an inch
square. As an index of the value, Coley Ball gave a good milk cow
for a single net. In using these nets it is usual to have other canoes
approach from the front, splashing to frighten the fish into the net.

229 Material Culture, 249.
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Several nets may be carried in as many canoes paddled side by side.
The fisherman in the prow, using the leverage of the poles over the
gunwale, raises the net somewhat, but a heavy load will cause the
prow to settle dangerously. The weight is relieved by those in the
other canoes lifting out fish until he can manage the net alone. A
favorite place for the use of this net by the southern lake people is
above the riffles of Klamath falls. I probably misunderstood an
informant who said that this net is used only in winter.

A rectangular net (lu’di’has) is much used, especially in the rivers.
The net is a pouch nine feet long, its mouth threaded on a vertical
pole at each side. The mouth is a rectangular opening, six feet wide
and two high; fastened at the bottom to the pole, the sides can slip
down and close the opening. Two men wade holding the poles erect,
with the net floating behind them. Others drive the fish into the net.
‘When it is filled, they move the poles into a horizontal position, drag-
ging the net after them into quiet water; the weight causes the
mouth to slide along the poles and close.

A circular scoop net (called lu’di’has like the last) is used from
the bank. This is a hoop of service berry wood, three feet across,
fastened at two points to a pole which crosses its diameter. The
mouth of the net is fastened to the hoop; its bottom is closed in a
line, not a point; it is three feet deep. The net is held with the hoop
vertical while others scare fish into it. When full it is lifted out and
dumped on the bank. There is no rope attached to the hoop to steady
it such as is necessary in the swift waters of the Columbia.

There are several excellent places for the use of this net among the
rocks of Klamath falls. In early spring high water flows through
a channel into a pothole (gau’wam), some twenty feet in diameter.
Fish are carried into it by the current. As they swim back, they are
scooped up with the net from the mouth of the hole. In this manner,
little white fish (k!¢’ptu), suckers (te!luwam), and trout (me’h!ids)
are taken. On the eastern side of the falls opposite the pothole the
current is very swift. It plunges into a hole in the bed, boiling up
with great force at the downstream end. Little white fish are thrown
up in the whirlpool. A man stationed on a rock, armed with a circular
net, watches. He must jump into the water as it surges, scoop up
the fish, and jump back before the current catches him. This is
exceedingly dangerous, as he may be carried down into deep boiling
water. This is called ge'tba’ksalks.

The gill net, called a set net (dékwa, or witso’las d&’kolga), may
not be aboriginal, or rather, my informant may have meant that
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formerly it was not set on stakes. He referred to mention in a myth
of its use as a hand net. At any rate, of recent years it is set on
stakes in the lake or rivers. It has a small mesh, is forty or more
feet in length, three feet in width, and provided with sticks or dry
tule stems in order to float the upper edge, and sinkers in order to
weight down the lower. The sinker (1&'mdi‘as) is a pebble three to
four inches long, grooved about its middle through pecking it with a
hard pointed stone.

Nets are manufactured by men, although a few women also make
them. They have meshes of several sizes. A net gauge (torks) of
bone or wood is used with a slender shuttle (ted’mdikiis) wound end
over end.?® Nettle bark cord is used, from either brown or gray
nettles (slé’éts). Coville notes the use of Rocky mountain flax
fibers.23!

The fish traps used by the Klamath are strictly speaking not traps
at all, since there is no closing device to prevent the escape of the
fish. They are very little used. I was told of only one place where
the device is used, a little stream above Spring creek on Williamson
river, where the water is so clear that the actions of the fish can be
watched in detail. There it is used only in winter to take trout. The
trap (spuwem) is a cylindrical basket of willow branches, woven in
open twine, six feet long and two in diameter, closed at one end. The
opposite end is open and not provided with reversed barbs or other
device to prevent the fish leaving the trap. Cords are tied to it so
that it may be hauled up when the fish is seen to enter. A trap of
this sort figured by Barrett,?*? but of only half this length, has one
side extending somewhat beyond the mouth. Meacham deseribes a
trap of somewhat different shape:

The Klamath mode of taking fish is peculiar to the Indians of this lake country.
A canoe-shaped basket is made, with covering of willow work at each end, leaving
a space of four feet in the middle top of the basket. This basket is carried out
into the tules that adjoin the lakes, and sunk to the depth of two or three feet.
The fishermen chew dried fish eggs and spit them in the water over the basket,
until it is covered with the eggs, and then retire a short distance, waiting until
the whitefish come in large numbers over the basket, when the fishermen cautiously
approach the covered ends, and raise it suddenly, until the upper edge is above
the water, and thus entrap hundreds of fish, that are about eight inches in
length. These are transferred to the hands of the squaws, and by them are strung

on ropes or sticks and placed over fires until cured, without salt, after which they
are stored for winter use.233

280 JTllustrated by Barrett, op. cit., pl. 22.
231 Coville, Notes, 99.

282 Op. cit., pl. 19.

238 Meacham, Wigwam and Warpath, 283.
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Even more simple is the taking of a variety of thick-skinned
minnow (t!€éd’bE). When the marshes begin to freeze, these congre-
gate among the tules, when they may be scooped up with a basket.

Fish spears are not much used; even salmon are ordinarily taken
in nets. For one thing, Williamson river and Klamath lake outside
of Pelican bay are much too dark for spearing. Salmon are sometimes
speared from the river bank, which is quite low, or from the rocks
at Klamath falls. No staging is needed as on the swift Columbia or
the lower Klamath. The salmon spear (k’ic) is the usual two-pronged
Northwest Coast-Californian variety; a shaft bearing two divergent
prongs provided with detachable points. The shaft is fir; the lashed-
on prongs of mountain mahogany?** or service berry wood are of equal
length. Each prong fits into a socket in the base of a bone point.
The three-inch point is barbless. A cord tied through a hole in the
middle of each point is fastened some distance back on the shaft.2?®
Thus the head driven through the fish is detached from the prong,
but the salmon is held fast to the shaft by the cords. A special club
is not manufactured for killing salmon.

Fish are also speared through the ice of the lake with this instru-
ment. A wall of snow or tules is built about a little hole cut through
the ice and covered with a tule mat to exclude the light. The fisher-
man lies at full length on a bed of grass or rushes with his head under
this cover, protected from the cold by a blanketing of mats.

A second type of spear, called ka'leks, is used for suckers and
other fish whose habit it is to swim near the lake bottom. This is a
long pole having a conical bundle of hard wood prongs (eighteen
inches long) bound to one end. Their points are spread to a circle
of five inches by a wooden hoop thrust down and bound among them.
There are said to be twenty such prongs in a bundle; Barrett however
notes half a dozen to fifteen ;?*® and a spear with iron points which I
saw had nine. This spear is used in dark, still waters. Poised above
the spot where bubbles rise and jabbed down into the mud at a ven-
ture, it may pin a fish among the prongs. Another spear provided
with a single barbed point is thrust into the fish to haul it up. The
barb is made by binding a splinter of bone at an angle to the point
of the foreshaft, which is of mountain mahogany.

234 Coville, Notes, 98.
285 Jllustrated by Barrett, op. cit., pl. 22, fig. 4; also p. 251.
236 Op. cit., 251.
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They rarely fish with hook and line. These are either hand lines,
no rod being used, or set lines. The hooks (o'tkis) are of several
forms. The simplest is the tail bone of a sucker which is naturally
provided with spines to serve as barbs (fig. 10). Baited with the liver
of sucker or trout, this is used to catch minnows which in turn serve
as bait, though they are also eaten. Two larger fish hooks are de-
scribed by Barrett.2®” ‘‘The smaller is a straight piece of bone pointed
at both ends and attached to the line by means of sinew and pitch

at the middle. . . . . A small fish or some fish eggs are used as bait,
being placed so as to completely cover the bar of bone. The other
form of hook is a bone shank with two bone points. . . . . The two

points form angles of twenty-five or thirty degrees with the shank.
The three pieces of bone are secured one to another by means of sinew

Fig. 10. Tail bone of a sucker used as a minnow hook.

and pitech. This hook is used chiefly in fishing for large fish such
as salmon and salmon trout, and is baited with minnows. . . . . The
main part of the line is of the gray nettle string, but the brown milk-
weed string, which is said to be somewhat stronger and also less visible
in the water, is used as a sort of leader.”” My information is that
the line (not or swe’us?) is nettle bark; brown or gray nettles are
equally strong. Set lines (k’nau’us) are arranged to take trout at
night; they are visited in the morning, a procedure called soké’tcan.
Some twenty long poles are set into the mud of the lake, each bearing
a thirty-foot line with a single hook. The hooked fish are clubbed or
speared. Only five or ten are caught in a night in this fashion.
For want of ability to identify them, no attempt was made to
obtain a list of the food fishes. In addition to those mentioned in
the preceding paragraphs, minnows (k!o’toks) are eaten. There are
several varieties: k!a’am, blue minnows, Endils, a larger variety, and
the thick-skinned minnows mentioned above. Crawfish are taken from
the streams. These are simply boiled and are soft enough to eat in

287 Op. cit., 250; pl. 22.
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this fashion. To judge by the quantities of fresh-water clamshells
at the old house sites, clams are also an article of diet.

All varieties of fish are glrigdgin the sun, not smoked.?*® The fish
is slit down the back, entrailssang-backbone removed, the head cut off,
and the flanks opened. Of the drying of salmon, Coville observes
‘it was their custom, after a fish was split open, to lay in the body
cavity a yarrow stem (lal-wadl’-sim, Achillea mallefolium L.) with its
leaves and flowers still attached. This treatment, by holding the fish
open, hastens the drying process and prevents the decomposition that
would be likely to follow if the walls were allowed to collapse. My
informant knew of no special significance attached to the use of this
particular plant and of no special adaptability it had for this pur-
pose, except that it did not give the dried fish such a bad taste as
some other plants.’’?2® A hole is cut through the fish so that they can
be strung on poles, which are placed in rows on a high scaffold or
set across branches of a tree. Sometimes the head is left on and the
poles passed through a hole near the tail. The cache is covered
with bits of board and bark. Dry fish are pounded up to make
kémalsh.24°

Parties returning from fishing excursions to Lost river in Modoe
country sometimes cook their catch in a hot spring east of the railway
station in the present town of Klamath Falls.

Hunting

While game is varied and plentiful in the Klamath country, the
Klamath are not much given to hunting. As one informant phrased
it, ‘“We know very little about hunting deer.’”’ Their attitude is
betrayed by the exaggerated value put on elk hides, although elk were
plentiful. And while fish can be taken by anyone, success in hunting
is assured only to one who has spirit power. In a word, the Klamath
prefer the easier exploitation of stream, marsh, and prairie to invasion
of the forest-clad mountains which invite only the solitary seeker
after power.

They hunt outside their territory westward across the Cascades,
but not so far as the valleys of the Rogue river system. That region
is held by enemies, the Upland Takelma of the Ashland-Table Rock
region. Antelope and mountain sheep are hunted in the lava beds
south of Modoe territory. Mule deer are pursued in the desert to

238 Meacham refers to drying whitefish over fires (see above).

239 Notes, 105.
240 Gatschet, 1:76.
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the east, which takes them to the border of hostile Northern Paiute
country.

In their own territory, the larger game animals are abundant.
Elk are everywhere, perhaps more numerous to the north in the Cas-
cades. Deer and antelope are plentiful. Deer, as well as ducks and
other game, abound in the open country south of Klamath Falls
toward the Lost River hills. A small blacktail deer is found in the
Cascade mountains. Wolves, coyotes, black and grizzly bears, and
other predatory beasts are common. Game birds, especially waterfowl,
are abundant about the marshy lakes. '

The following list shows their diseriminations among the game.?4!

Eaten

Deer, generically, 1i’lhiinks.

Blacktailed deer, mu’smiis.

Small red deer, swai’.243 (The meat
is very good and the tallow sweet.)

Mule deer, bargu’ls (lives in the east
near the desert).

Elk, win (excellent meat).

Antelope, tei’un (taken in Klamath
marsh).

Mountain sheep, wi'és.

Black bear, witd’m.

Grizzly bear, lok. (paws and flesh
eaten).

Porcupine, tce’lis (perhaps eaten only
recently).250

Beaver, pum.

Ground hog, mu’i.

Mink, kli‘p’a.

Otter, klult (eaten by some).

Raecoon, wa'tekinEg.

Not eaten

Wolf, kaio’teis.242

Coyote, was.

Red fox, wan (found west of Klamath
lake).

Black fox, he’hai.244

Marmot (¢fisher), wa'lkétcka.246

Bob-cat (or lynx?), slowa’ (or
slét).246

Bassariscus (1), da’slats.247,

Cougar, koi’yaka'was.248

Marten, pd’Ep.249

" Weasel, te!degai.

Skunk, tca’sis (eaten only as a cure
for rheumatism).

Badger, kols.

Mountain beaver, pum (or gitckani
pum, small beaver, or puma’k,
beaver cub).251

Chipmunk, wa’sla.

Larger chipmunk, ts!i’Ias.

241 All identifications were made by my informants, except Bassariscus.

242 The name suggests the English (< Aztec) word coyote, but repeated
inquiry failed to reveal any other name for the animal.

243 Having a black (or white?) tail; long straight horns with a slight hook at

the tip, pointed forward; eats roots and leaves, not grass. Nancy Phillips says
this has horns like other deer, and is identical with the black-tailed deer, save that

the tail is slightly longer.

244 My informant suggested that this is a Chinook jargon word.
245 Black; larger than the last; can climb trees; whistles.
248 Spotted; short tail; pendant cheeks; eighteen inches to two feet tall; seen

but not often killed.

247 Striped; long striped tail. This is not often killed, because they fear it.
248 Larger than the last; screams like a woman and whistles; seen on the high-

- est mountains, but not killed for fear of it.

249 Red; like a mink but lives in the mountains.
250 The Modoce eat porcupine and chipmunk, according to my Klamath infor-

mation.
251 Not killed.
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Eaten Not eaten
Jack rabbit, kai. Wood rat, kotea’.
Cottontail rabbit, kloiklois (or Mouse, miik!o’ke. :
te!wd’gane). Small mouse, blai'nehiiteni’s (or
Ground squirrel, mesa’s (oceasionally nonw* 6’kiis).253
eaten). ‘ Shrew, cu’isi.2s5
Tree squirrel, giu’was.252 Small gull, k!d’éte.256

Larger tree squirrel, ki’'nkon,254
Waterfowl, generically, mi’mukIE.
Pelican, ku'mal.
Goose, los.
Swan, kos.
Brant, la"10k.257
China brant, 16k16k.257, 258
‘White brant, wai’was.
Sandhill erane, k!liti’s.259
Blue crane, 80.0’ks.
Loon, déplal.
Small loon, ko’kiuks (mnot eaten by
children for fear of sickness).
, éngu’k.257> 260
Gull, ku'l’a.281
Smallest gull, k!6t’ia’was.257 262
Mudhen, toho’s.
Teal, te!fks.257
Mallard duck, wa’éks.257
Pintail (or Sprague) duck, golks.263
Canvas-back duck, go’la.
Butterball duck, bomba’ktis.
Wood duck, djikdjiks..
Small duck, koka'swa.264
Blackjack duck, sne'is.
Fishduck, tc!6’kenos.285
Blackbird, dji’ks (occasionally eaten).
Redwing blackbird, kokd'klauiis.257

252 Calls giu, giu.

253 Very small; white; long tail; lives in the ground. .

25¢ A foot long, with long bushy tail; blue; lives in the mountains.

265 Three inches long; long pointed black nose ‘‘like a grizzly bear’s’’; very
scarce.

256 Has swallow tail.

257 Named in imitation of its call.

258 Like a goose.

259 Scarce.

260 Black; long neck sticks out of water.

261 Cf, English gull.

262 Smaller than k!4’étc; white; forked tail.

263 Long white neck.

264 A little duck with big head and neck.

265 Red head.
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The Klamath are evidently catholic in their tastes, excluding
among larger animals only the out-and-out carnivores.

Most land animals are taken with the bow. Snares are not used,
even for birds, and the deadfall trap finds only occasional use. Snares
(knés) for deer, an important hunting device of northwestern Cali-
fornia,?® are said to be used by the Molala. Several hunting methods
which might have been expected here are unknown: driving deer or
antelope into an enclosure (chute-and-pound) or over a cliff, and the
use of nets for taking rabbits.2®” The first is a Great Basin practice;
the latter used both there and in California. Nor are pits dug on
deer trails.

Deer driving of an alternative nature is practiced in at least one
locality. At Pelican bay tongues of land extend into the marsh
from the toe of the timbered mountains. The deer are driven onto
these, where they can be readily shot, or pursued into the water where
women wait in canoes to slay them. The humming sound of a buzzer
made of a deer astragalus bone is a ‘‘sign of this.”’

The Klamath do not stalk the deer in disguise, but my informant
ascribed this to the people at Yainax, i.e., Modoc or Paiute. They
stuff the head skin of a deer to wear over their own heads, but add
no horns; the body is covered by the attached deer hide.2®

Dogs are used in hunting, but not to the same extent as with the
Molala, who employ them to track deer or drive game toward the
hunter. The dogs are described as small, slim, with short legs, the
hind legs erooked. They were short-haired, had erect ears, short faces,
with sometimes black marks on the upper eyelids, called klau'li. A
rock south of Barclay spring is famous as a place to train hunting
dogs. The puppy is thrown into a near-by spring while the master
hides behind the rock. A dog’s name is given for individual markings
or happenings, as wano'mgoks, marten bites him. One received the
name of a man, koi'yds, because the dog was brown(?). Dogs are
called by name, or te!isk, te!isk. They are chased away, ccce gé'ka,
get out. To encourage them to fight, one says, kiic, kiie, kiic.

. 266 Kroeber, Handbook, 817. Barrett (Material Culture, 246) states that
Klamath and Modoc took deer in snares, but I am certain he is mistaken.

267 Despite a myth referring to this, my informant did not know whether the
Northern Paiute use it.

268 There is, however, an antelope headdress in the Field Museum of Natural
History (mo. 61678) which is ascribed to the Klamath. It is formed of the whole
head skin of the animal, but is hardly more than a cap. Pendant from the rear is
a bunch of hawk(?) feathers.
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A deadfall trap (sna'ndotsloks) is set in the Cascades or along
their foot to take such animals as marten, fisher, fox, and coyote. This
is constructed of logs, with the entrance blocked in such a fashion that
the animal entering must spring the trap. I was unable to get a
description of the trigger.

Waterfowl are shot, caught in nets, or hunted with a jack-light.
The arrows used for these birds are of cane with foreshafts of wood
sufficiently light to float. Near the tip, to serve as a barb, the fore-
shaft has a wad or ring of pitech, or of pitch and sinew, or carved from
the shaft, as described by Barrett.26®

The long nets (nut) for waterfowl are set up in the marshy
margins of the lakes where ducks commonly congregate. These are
fifty or sixty feet long by three wide. They are set under water,
reaching quite to the bottom and hardly appearing above the surface,
for the purpose is to catch the birds as they dive. The net is watched
day and night. People may even sleep and cook in a canoe to be
near it. While my information is that flying birds are not caught
in these, Barrett is probably correct that they have such use. The
net is stretched upright above the surface and dropped on the birds
as they fly or swim into it. »

The birds are also caught with the aid of a jack-light and net as
they rest on the water at night. This method (slii’'mta) is used with
success where they flock in warm, unfrozen spots such as the mouth
of Williamson river and Pelican bay. A fire is built in the prow
of a canoe; a triangular scoop net, commonly used for fishing, is held
upright behind it.2"® Pitchy wood is used to provide a bright light;
the canoe is protected by a thick layer of dirt. The ducks flying
toward the light are caught in the net or fall into the canoe where
they are clubbed. Four or five men armed with clubs and bows some-
times go together in a large canoe.

Diving birds are sometimes taken with the many-pointed fish spear,

according to Barrett. But a curious variant of it has been described
by Meacham. '

The young fowls are captured in nets. The arrangement is quite cunning, and,
-although primitive in construction, evinces some inventive genius. A circular net
is made three feet in diameter, and to the outer edge are attached eight or ten
small rods of half-inch diameter, and about fifteen inches in length; three inches

269 Material Culture, 247. My informant denied Barrett’s statement that the
prlmary purpose of the ring is to cause the arrow to skip over the surface and
strike in the flock, though this undoubtedly happens.

270 Barrett (loc. cit.) has the fire behind the net.
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from the lower end, which is sharpened to a point, the net is attached. The upper
end of the rods are beveled on one side, and inserted into a rude socket, in the
end of a shaft ten feet long.

Armed with this trap, the hunter crawls on the ground until he is within safe
distanice of the mother-bird and her little flock, when, suddenly springing up, the
old birds, geese or ducks, as thé case may be, fly away, while the little ones flee
toward the water. The Indian launches the shaft with the net attached in such
a way that the net spreads to its utmost size, the sharpened points of the rods
pierce the ground, and, the upper end having left the socket on the shaft, stand
in a circular row, holding the net and contents to the ground.271

A few data were gathered on the manner of preparing game for
food. The flesh of such animals as porcupine, beaver, badger, and
raccoon is boiled. The viscera are not eaten. The skin is peeled
from a beaver’s tail after it is roasted. Mink and otter are also pit-
roasted, but not boiled. The paws of the grizzly are baked in ashes
and then skinned.

Salt was not known until the advent of the whites.

Insects are probably no regular article of diet, but Gatschet
records that women gather moth chrysalids in the month spe’lwis
(forefinger, i.e., late August and September). The ground is seraped
up with a paddle to gather the chrysalids (pﬁ’lxuantch); they are
pit-roasted between layers of grass, with a covering of bits of bark
and earth.2?2

Seed and Root Gathering

In summer the Klamath congregate in several districts to gather
pond-lily seeds, roots, and wild fruits: the great swamps-and prairies
of Klamath marsh, about northern Klamath lake (Agency lake) and
Pelican bay, and Wocus marsh west of the lake. The prairie south-
west of Fort Klamath is a meeting point for those from middle Wil-
liamson river, from its mouth, and from Pelican bay. The huckle-
berry patch some fifteen miles southwest of Crater lake (called
iwumKa'ni, huckleberry place; iwum, huckleberry) is a favorite camp-
ing place. Here Molala from west of the Cascade range join them.
Williamson river people (dukckni) on Klamath marsh eross directly
westward to this spot afoot.

Root and seed gathering is woman’s work. They tell of old women
digging roots alone who were killed by grizzlies.

The principal seed supply of the Klamath is from the pods of the
water lily (wo'kas), which grows extensively in the marshes and

271 Meacham, Wigwam and Warpath, 282,
2721:76, 148.



1930] Spier: Klamath Ethnography 161

along the lake borders. It was estimated that Klamath marsh alone
contained 10,000 acres of the plant in 1902. This seems an excep-
tionally abundant food supply, but the difficulty is that a day’s
harvest is relatively small. A woman may pick from four to six
bushels of pods in a day, but the seed content is only one-fourth as
great. Gatschet’s informant implies that the season’s activities netted
an individual seven to ten sacks of ground seed, each of fifty pounds
content.?”® The season is from the middle of August to the end of
September.

So complete an account of the wokas industry has been given by
Coville?’* that only a summary is needed here.

The preference is for the fully ripened, open seed pods, but as
these constitute only a fraction of the day’s harvest, the partly
ripened pods are subjected to a special process to force maturity, with
a variety of further treatments depending on the stage they reach.
The various grades of seeds, in the order of preference and maturity,
are known, according to Coville, as spokwas, stontablaks, lowak,
nokapk, and chiniakum. This is truly the order of maturity, but
the native preference as foods, as stated by Nancy Phillips, differs:
spo’kwas, the fully matured seed, loli'ne, cooked and ground seed,
snops, gi'ound and parched, and si’wuline, the cleaned seed of rotted
pods.

It must be borne in mind that the hard-shelled kernels are found
in a mucilaginous mass within the pod. The fully ripened pods, called
spo’kwas, are fermented in a pit for one to five weeks, the mucilaginous
matter washed out, and the seeds drained. When the process must
be hurried, the pods, mature or otherwise, are steamed in a fire.
These steamed pods are called a’wal; separated into two grades, the
better is known as no’gdtk, the inferior, te!ini‘ekum. The seeds of
these pods are freed of their sticky coating by mixing them with
absorbent pulverized rotten wood, charcoal, or ashes. Like spo’kwas,
these two grades of seed are prepared by parching in a tray basket
with live coals, grinding them lightly to remove the shells, which
are then winnowed out, leaving the free, fresh kernels called loli'ne.
This is either dried and stored, or parched to make sndps. The latter
is eaten dry, or mixed with water, whole kernels or ground, to make
a mush called shlotish. The greater part of the harvest consists of

278174, 76.

27¢ Wokas, a Primitive Food of the Klamath Indians. I have enquired con-
cerning his description, but have nothing substantial to add.
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immature pods, which are spread in piles to dry. The fully dried
pods are removed from the surface of the pile, pounded to break them
open, and the dry seeds, known as lowa'k, collected and stored. The
bits of pod with seeds adhering are also stored against famine. The
pods in the interior of the pile rot; these are also pounded, dried,
and winnowed. These seeds are sno'mtabloks. The dry lowa’k and
sno’ntabloks seeds must be treated differently from the fresh moist
seeds described above. These are parched, the shells cracked by
pounding, and the kernels boiled to a mush called siwuline or ta’lewa
(the latter meaning stone-boiled). The shells may be winnowed before
boiling, or they may be skimmed off. What remains in the vessel is
called sti'lins.

During the time when a pause is made in the gathering-process the conjurer
carefully watches the ripening of the pods not yet harvested and arranges public

dances. When the sun has done its work, he solemnly announces it to the women,
and they go to work again in their canoes.275

A liquor derived from prepared wokas seed of any sort is called
kau’'wiitee. This is imbibed cold.

Boiling (ta’lewa) is brought about by dropping hot stones into
baskets of water. These are picked up with two green sticks, or the
bare hands if not too warm. Split or bent sticks are not used for
tongs.

Exceptional years have seen Klamath marsh so dry as to seriously
affect this supply of food. It was dry when my elderly informant
was quite small (about 1860), and even earlier (1840), in his grand-
mother’s day, it had shrunk so that the pods could be picked from
the ground. To restore the water little sacks of chipmunk and squirrel
skin were carried to spirit places in the mountains, such as Diamond
and Crater lakes, whence water was brought to pour into the marsh.

The Klamath make use of a wide variety of other seeds and roots.
The seeds of goosefoot and rye grass, which mature in late summer,
are beaten out with sticks over mats. The seeds of the first are ground
on the metate and mixed with cold water to make a mush which is
eaten with the fingers. Rye-grass seeds are parched in a tray basket,
wherein they are tumbled about with live coals, then pounded in a
mortar set on a large mat. Dry pinches of this are eaten.

Coville lists many other seed plants.?”® The seeds of the abundant
Balsamorrhiza are gathered, roasted, and ground as a farinaceous

275 Gatschet, 1:76. I was not told of this and am doubtful about it.

276 Coville, Notes on the Plants Used by the Klamath Indians. See also Gat-
schet, 1:146-150.
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food. Gatschet adds that these are beaten from the plants with pad-
dles early in autumn and pounded in a mortar. Those of Polygonum
are gathered, the hulls rubbed off by hand, and the seeds parched and
often ground. Gatschet says the seeds are beaten off into baskets at
the end of the summer. This meal is either eaten dry or mixed with
water and boiled, a process which turns the material red. The seeds
of a marsh grass, Panicularia, are a favorite food. Tarweed seeds
are often used and those of Mentzelia. The minute seeds of a low
grass, Agrostis, and those of slew grass are eaten. The seeds of the
former at least are beaten from the plants by women in the familiar
manner. Other seeds are used less frequently : those of the sugar pine,
the common cane, tule (mi’-ém 14’-wils), amaranth, and dock. There
are three species of dock used for food, each with a native name. The
seeds of Sisymbrium are parched, ground on a metate, and eaten as
mush. This plant is more plentiful in the Modoe country. The seed-
like carpels of Triglochin are parched and eaten, sometimes in a
decoction.

The leaves and stems of Rumex are eaten fresh, and the seeds are
eaten when ripe. The young shoots of the wild parsnip are used and
the aromatic leaves of Sium are eaten as a relish.2’” To these I can
add that the leaves of koko’dom, a bush used for making flutes (not
elder), are eaten green.

Roots constitute an important element of diet. Those most com-
monly gathered are those of marsh plants or of plants that grow in
the open prairies: the roots of the water lily, tule, cat-tail, ipos, camas,
arrowhead, ete.

Wild potatoes or arrowhead, a small sweet tuber, are plentiful
about the mouth of Williamson river, for example, and are procured
by the canoe load. Coville observes that the plant (tcuwa’) is so
common on Chewaucan marsh (between Summer and Abert lakes)
as to give its name to the locality. Frémont saw there that ‘‘large
patches of ground had been torn up by the squaws in digging for
roots, as if a farmer had been preparing the land for grain.’’ Gat-
schet’s information was that the plant was scarce in the neighborhood
of the agency.?”® They are roasted in the ashes and eaten. When the
intention is to store them, they are pit-roasted and set away in large
tule sacks. For winter use these roasted roots are boiled long in water.

277 The last is confirmed by my own information.
278 Coville, Notes, 90; Gatschet, 1:149.



164 University of California Publications in Am. Arch. and Ethn. [Vol. 30

Camas is abundant; it is sometimes eaten raw at the time it is
gathered, but is usually baked and stored.?”® Coville states that it is
gathered about April 1. It will keep indefinitely.

Ipos is one of the earliest spring plants gathered for food, accord-
ing to Coville, ‘‘the roots being dug about the 1st of May, at which
time the contents are soft and milky. The root is commonly dried
and eaten raw.”” A closely related tuber (the yampa of the Utes)
is an equally common article of food.?®® A tuber called yantch (Calo-
chortus?) is eaten, which resembles camas and is deseribed by Gat-
schet as cylindrical and in size as large as the thumb.?®* While the
onion-like roots of Peucedanum are a staple of the Modoe, they are
occasionally used by the Klamath. The roots are strung on cords or
kept in sacks. The mealy interior is soft enough to be eaten when dry
or they may be mashed and.boiled.

Young tules are pulled up from canoes, the lower white portion
being retained. These are palatable only when fresh.2®? The tuberous
base, called khi-dls’, of a sedge is eaten. The short rootstocks of the
cat-tail are eaten late in the season, when full of stored food, under
the name ktoks. Similarly the young rootstocks of the common bur-
reed late in summer develop at their ends tubers which have a sweet-
ish taste and are used for food. The bulbous expansion at the base
of the stem, similar in its qualities, is likewise eaten, and is called
klop’-&.

Undoubtedly other roots are used, the only poisonous one accord-
ing to the Indian’s account being the wild parsnip. Coville lists at
least another, ‘‘poison camas,’’ scd’-0 or scou (Zygadenus venosus
Wats) .283

The nutlets of klol (Valeriana) are pit-roasted. Coville gives the
following account of the procedure: ‘‘In cooking, a hole perhaps a
meter or more (about 3 or 4 feet) in diameter and half as deep is
dug in the ground and lined with stones. A fire is then built in the
hole, and after burning for a sufficient time is cleared out. Fresh
grass is next laid over the hot stones, then k-61’, then more grass, and
the whole covered with earth. The mass is then allowed to cook and
steam the rest of the day and over night, when the pit is opened and
the cooked roots are ready for eating.”’ Gatschet adds that they are

279 Gtatschet, op. cit., 76.

280 Coville, Notes, 101.

281 Gatschet, 1:146; Coville, Notes, 93.

282 Gtatschet, 1:148.
283 Notes, 93.
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then pounded.?®* ‘‘The odor of the root is very disagreeable to white
people, to such a degree, indeed, that the use of the plant about the
agency was formerly forbidden.’’?®®* Because of its odor, it is placed
in storage pits to keep animals away.

Acorns are absent from the Klamath diet. The oak grows only
about Klamath falls but the nuts are not used. The nuts of the
so-called chinquapin bush, growing in the higher mountains, are
sometimes gathered. The hazelnut, which grows along the Klamath
river north to Pelican bay, is occasionally used for food.

The principal fruit foods are huckleberries, service berries, choke-
cherries, currants, and wild plums. Huckleberries are gathered in
enormous quantities, especially at Huckleberry mountain, southwest
of Crater lake, where the Klamath congregate in the third week in
August. These are sometimes boiled so that the liquor may be drunk.
Besides the common huckleberry, a low variety of the mountain slopes
is eaten fresh or dry. Service berries grow everywhere. The fruit
is gathered in large quantities in August, spread out on mats to dry,
and kept for winter use, a practice followed with all other berries
where practicable. The fruit of the chokecherry is gathered in large
quantities in September and dried. Yellow-flowered currant and com-
mon currant berries are frequently gathered. The gooseberry and the
raspberry, which grow at Modoc point, are eaten fresh or dried.
Blackberries, the green berries of manzanita, and elder-berries are
articles of food. The berries of a bush honeysuckle or ‘‘cranberry’’
are always eaten fresh, but never to any extent. No attempt is made
to dry strawberries, which are not abundant. Wild plums are abund-
ant about the eastern shore of Klamath lake from Modoc point south-
ward and in the vicinity of Summer lake. These are eaten fresh or
dried, sometimes after being pitted. Wild rose haws, which ripen in
September, are dried and pounded to grind the seeds.

Bearded moss (k!al), which hangs from the boughs, is pit-roasted ;
the produet is bo’ka. Coville states that ‘‘black moss,’’ a lichen, prob-
ably the same, is a famine food.2¢

Pine gum is also eaten. In the spring, usually in May, a broad
strip of the bark of a young yellow pine is removed, and the sweet
mucilaginous layer of newly formed tissue (stop’-dlch) between the
bark and the sap wood is scraped off and eaten. This is a frequent

284 1:147.
285 Coville, Notes, 105.
286 Notes, 87.



166 University of California Publications in Am. Arch. and Ethn. [Vol. 30

practice. Gatschet notes the use of bone implements to peal off the
bark.?®” In April the cambium layer of the lodgepole pine is similarly
scraped off and eaten.

A few additional food plants are mentioned by Gatschet, which
seem not to be included in Coville’s extensive list. Klapa is evidently
a cylindric root; kld, a rounded root growing in the Modoc country.
A large bulb of a low plant (tsuni’ka) is eaten. Watksim is pre-
sumably a root. Pawash is a plant said to resemble k!ol (Valeriana),
hence it may be that the nutlets are used. It grows chiefly at Yainax.
They are baked, pounded, and dried. Kéla'tch is a small blue berry,
gathered after the wokas season; it is dried and boiled. Another is
wéshlalam iwam, squirrel’s huckleberries. The white buds of ktii'’ks,
growing on a straight stalk, are eaten, as well as those of wi'wi, a
similar plant. No description is given of the edible portions of other
plants: kii’ktd, kis, ta'ksish, t6k, tsi’kal (Phragmaites ?), and tsudk.?s®

The native and scientific names of these plants follow, mainly as
given in Coville’s paper. These are listed in the order of mention
above.

Seeds

Goosefoot, kotca’niks, Chenopodium fremonti Wats.

Rye-grass, gli'bi, Elymus condensatus Presl.

Lbi, Balsamorrhiza sagittata (Pursh) Nutt. and B. deltoidea Nutt.
Kip’-i-6nks, Polygonum douglasii Greene.

Marsh grass, kim’-ch6-da’’-lis, Panicularia fluitans (L.) Kuntze.
Tarweed, go’-é-whi, Madia glomerate Hook.

Lo’-14as, Mentzelia albicaulis Dougl.

A low grass, no’-tik, Agrostis perennans (Walt.) Tuckerm.
Slew grass, chip’-t6, Beckmannia erucaeformis (L.) Host.
Sugar pine, ktd’-16, Pinua lambertiana Dougl.

Common cane, Phragmites phragmites (L.) Karst.

Tule, md’-i, Scirpus lacustris ococidentalis Wats.

A small amaranth, Amarantus blitoides Wats.

Dock, go’-klaks, Rumex salicifolius Weinm.

Western tansy mustard, teli’pas, Sisymbrium incisum Engelm.

A rush-like perennial, gil-lén’-d, Trigloohin maritima L.

Herbage

Ken-d'-wit, Rumex geyeri (Meisn.) Trelease.

Wild parsnip, péd’-ché, Heracleum lanatum Michx.
‘Wa/-kim, Sium cicutaefolium Gmel.

Mint, mich-ds’-sim, Mentha canadensis L.

287 Gatschet, 1:148. See also Barrett, Material Culture, pl. 22, fig. 5.
288 Gatschet, 1:146-150, 75.
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Roots

Wild potatoes or arrowhead, tcuwa’, Sagittaria arifolia Nutt.
Camas, po’ks, Quamasia quamash (Pursh) Coville.

Ipos, Carwm oregonum Wats.

¢¢Yampa,’’ ndilk, Carum gairdneri (Hook. and Arn.) Gray.
Yanteh, Calochortus macrocarpus Dougl (¢).

An onion-like root, Peucedanum canbyi.

A tall sedge, wich’-p1, Carex sp.

Cat-tail, po’pis, Typha latifolia L.

Bur-reed, p6d’chik, Sparganium eurycarpum Engelm.

Nuts and Fruits

Klol, Valeriana edulus Nutt.

Chinquapin bush, Castanopsis chrysophylla minor (Hook.) A.DC.
Hazelnut, Corylus california (DC.) Rose.

Huckleberry, iurum, Vaceinium membranaceum Dougl.

Low huckleberry, Vaccinium scopariwm Leiberg.

Service berry, chik’-dm (telai’onks), Amelanchier alnifolia Pursh.
Chokecherry, de-wich’-kiish, Prunus demissa (Nutt.) Walp.
Yellow-flowered currant, choms’-kdm, Ribes aurewm Pursh.

Common currant, chmar’-lik, Ribes cercum Dougl.

Gooseberry, 1ho-16°-€16-€-sam, Ribes oxyacanthoides saxosum (Hook.) Coville.
Raspberry, mis’-14, Rubus leucodermis Dougl.

Blackberry, to-tink’-sim, Bubus vitifolius Cham. and Schlect.
Manzanita, shle-shlip-shim, Arctostaphylos patula Greene.

Elder, sl6’-16-sim, Sambucus glauca Nutt.

Bush honeysuckle or ‘‘cranberry,’’ &’-tim, Lonicera conjugialis Kell,
Strawberry, jo’-i-jiks, Fragaria virginiana Duschene.

‘Wild plums, to-m6-16, Prunus subcordata Benth.

Wild: rose, tewi’di, Rosa fendleri Crepin.

Lichens

Black moss, dlectoria fremontii Tuckerm.

Gum

Young yellow pine, kidp’-kd, Pinus ponderosa Dougl.
Lodgepole pine, wi'-kd, Pinus murrayana Balf,

Food is stored in the ground. The only exception is fish placed to
dry on scaffolds. The food is put into long tule sacks which are placed
at the outer margin of the earth-lodge between the timbers, where
they are buried in the earth covering of the roof. Large communal
storage pits (pEndyks) are dug near the houses. Some of the Wil-
liamson river sites are surrounded by wide expanses of such pits.
These are about fifteen feet in diameter, about three feet deep.

* A group of neighbors combine to dig and use such a pit. Tule mats
are heaped over the sacks before the dirt covering. Caves are occa-
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sionally used, the entrance blocked with stones. In all these cases,
an evil-smelling plant, called k'ol (Valeritana edulis Nutt.) is buried
with food in order to keep animals from digging it up. Grizzly bears
are particularly destructive of caches, but even they avoid this plant.
Gatschet’s information was that they would even flee from one who
carried the plant about him.?®*®* Human thieves are also known to
ransack these hoards. A family commonly buries its extra stores in
this fashion when temporarily away from home. Such storage is
called p’nana.

The first fruits of a young hunter or root gatherer are looked upon
as something altogether special. They must be abandoned if future
success is to be assured. While I received conflicting versions of the
young deerslayer’s procedure, they agree that he cannot eat his kill.
One informant had it that the first deer is abandoned by the hunter
and never eaten. If he has companions, he does not even show it to
them and must present the second one slain to one of them. Another
informant agreed that he cannot partake of the flesh of the first deer,
but his parents make a feast of it, giving away articles in honor of
the occasion. Similarly a young woman destroys by burning the first
roots she gathers alone, and does not exhibit her success to anyone.
The second basketful is distributed among her companions, and only
after this may she keep what she gathers. Analogously a man leaves
the first fish or game he takes after the loss of a close relative, and a
gambler gives away his first gains after reacquiring power following
the death of a relative. The practice of abandoning such fruits is
called sdpu’tsa. Unlike the comparable case of the novice deer
hunter, no celebration is held for a little girl who gathers roots under
her elders’ tutelage.

Meals are not eaten at regular intervals, I was told, but that they
eat all day long ‘‘like horses.”” Of this I am doubtful: what may
have been implied was that food was available at any time during
the day. I was also told that a meal was eaten in the morning and
again in the evening. Travelers at least made no regular stops for
meals and if necessary cooked in their canoes over little fires built
on protecting layers of dirt.

A sort of grace is said before eating. Morsels of food are cast all
about, to the land, the mountains, the old house pits, eremation piles,
stones that are transformed people, ete., so as to feed them before
one feeds himself. They say bii’pwi’amgni génige’le génidelo’tcipke, to

289 Gatschet, 1:147.
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throw to the ground and the stones. I am not sure that this formula
is a prayer. If they neglect this grace, the ground (ge’le) will harm
the little children.?®®

It is customary to take a mouthful of water to wash out the mouth
before eating.

CANOES ’

The Klamath canoe is a clumsy-looking, trough-like affair, with
blunt ends, heavy and long. But I have seen an old woman guide
a fully laden twenty-foot eanoe upstreain through a log jam in a
manner to awaken considerable respect for their riding qualities.
They look unwieldy, but with the load and paddler set well aft so
that the prow rides out of the water they ecan be spun about on the
stern as a pivot and driven through the still waters of much of
Klamath territory with considerable ease.??!

The shape of the canoe (wiinte) is exactly that of the peeled log,
hollowed to a thin shell, and the ends beveled upward from the water-
line quite sharply. They vary much in length but are remarkably
uniform in width, eighteen to twenty-four inches, which is the
diameter of the majority of the firs used for canoes in this country.
Most of the canoes are made relatively short, ten to twenty feet, to
wind about in the narrow crooked channels of the marshes. One
canoe measured eighteen feet long, twenty inches in greatest width,
and- sixteen or eighteen inches from gunwale to keel. Another old
example was fifteen feet long, seventeen inches wide, eight inches
deep at the waist rising to twelve inches at the ends, which were
somewhat pointed, with the under surface of the nose and stern rising
at an angle of about thirty-five degrees. Larger canoes for transport
on the open lake measure up to thirty-five feet in length, three feet
wide, and thigh-deep inside, I was told.

Fir is the most suitable wood, pine makes a canoe that is too heavy
to handle, and the cedars in this region are too small for canoes.2®?
Besides this, cedar readliy eracks when it is dry, especially in such
thin shells as these. One of my informants even said that cedar canoes
are too light to handle properly! Fir also checks and cracks but not

290 For furthér notes on utensils and the etiquette of meals, see below.

291 For illustrations, see Barrett, Material Culture; pl. 10; Coville, Wokas,
pls. 3, 4, 5.

292 My informants probably meant by ¢‘fir’’ the yellow pine (Pinus ponderosa
Dougl.) and by ‘‘pine’’ the sugar pine (Pinus lambertiana Dougl.). Coville does
not list fir in this region (cf. Notes, especially p. 89).
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badly because of its somewhat twisted grain.. The worst cracking
occurs of course in the cross-grain at the ends of the canoe. Minor
cracks are filled with pitch alone. A good fir canoe will last from
fifteen to twenty years or more. A canoe that is properly dried
before it is put into water will remain white indefinitely, but a green
canoe soon blackens. '

Fire is the active agent in hollowing the dugout. It takes about a
week to complete a fair-sized canoe by this method. The fire is
started in a long notch cut along the upper face of the log. Stones
are placed at each end to confine the flame. The ends are cut off on
a flat bevel at an upward angle of thirty to forty degrees with its axis.
Barrett states that the angle at the prow is considerably more acute
than that at the stern.?*® The gunwales are quite parallel for nearly
the full length of the canoe and less than its full width, so that the
sides curve inward at the top, giving a crescentic cross-section to the
craft. The fire is allowed to cut the gunwales slightly wider and lower
at the center so that the canoe curves upward a little at each end.
And depending on how far the gunwales are cut down into the log at
the ends, these are either squared across or, as is more usual, somewhat
rounded. The shell is cut quite thin, a thickness of about half an inch
at the gunwale and not much more in the bottom and ends. The
exterior is hardly trimmed after the bark is removed, so that the whole
canoe is quite cylindrical. Nevertheless the canoe has not much roll
and rarely capsizes, especially if well laden, for then the flat under-
ends steady it. The finish is quite rough, especially when compared
with canoes of the lower Klamath river and those of the Northwest
coast.

There are no thwarts; they are unnecessary to the paddler who
sits or kneels in the bottom. But crosspieces (hehd'zkwis) are used
to spread the gunwales while the canoe is still green or to keep them
from spreading after the wood has dried.??*

The paddle (kets’ek) to be light is made of cedar, four and a half
to five feet long. Half its length is blade, widest near the tip which
is pointed, tapering to the long thin handle which is without any
sort of grip at the upper end.?®® The paddler, who sits near the
stern in order to lift the prow, paddles for a time on one. side, then

208 Material Culture, 247.

294 (Gatschet has an obscure reference to ‘‘ti'lihash as a ‘swimming-sucker’-
wood on canoe they stick up’’ (1:150), by. which he may have meant a piece of
wood carved to represent a swimming fish attached to the canoe.

205 Kroeber illustrates an excellent example (Handbook, pl. 67h).
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on the other. The blade is turned parallel to the canoe at the end of
each stroke. The size and shape of the blade are well adapted to his
position so low in the water, for the stroke is effective and splashless.
At intervals he dips his hands to prevent blistering them on the
paddle handle.

A punt pole (lekd’k) is also used, especially in the shallow marsh,
This is eight to ten feet long, with the lower end split and held open
by an inserted wooden block. The punt pole is a young lodgepole
pine (wé'-ko), stripped of bark, according to Coville.??¢

Sails are not used on canoes.

Anyone may make a canoe. Even a widow may fashion it for
herself. One such had seen her father make them many times when
she was a girl. Naturally skill varies very much.

Rafts or balsas, formed of large bundles of tules lashed together,
were used, according to Barrett,*®” particularly by war parties. These
were paddled with the hands.

Alternative methods for winter transportation may be noted here.
It is customary to pack on the back through the snow, not to fashion
a sled. But something of the sort is used over ice, a bundle of
willows, called spi’klds. A

VARIOUS MANUFACTURES AND TOOLS

‘Woodworking is undeveloped among the Klamath, whereas it
might have been expected that the expertness of the Yurok or the
Wishram would have made itself felt here. The only noteworthy
uses of wood are for dug-out canoes, rough planks for the earth-lodge
roof, and carved figures set up by shamans. The planks are only
rough segments of hollow trees; the canoes are without fineness of
line and crude in craftsmanship. Northwest Coast social organization
rather than craftsmanship has left its mark on the Klamath and
their neighbors.

Fire is more rapid and effective in trimming large masses of wood
than the stone and bone tools at their command. Hence it is gen-
erally used for felling trees, cutting logs to the desired length, and
shaping canoes, but it is customarily used for smaller objects as well,
such as pointing a digging-stick. When they wish to fell a tree, a
deep noteh is cut into it at the base with elk-horn pick and maul. A

298 Notes, 89.
297 Material Culture, 256.
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fire built in the notch quickly eats into the dry heart wood but will
not spread in the green wood. Sometimes a lazy man will attempt
to cut off the dry top of a standing tree by cutting all around with
the horn pick. This is attended. with considerable danger, since the
top may drop straight down on the workman perched in the branches.

Stone axes and adzes are unknown, although Barrett speaks of
adzing the canoe.?®® In their place, every man had several elk-horn
picks (to’ké) and hardwood mauls. The picks are the unworked tines
of elk antlers, not made wedge shape. These are cut off by laying a
fire at the appropriate spot on the antler. Yew wedges are not
known. The maul is only a knotty club of oak or mountain mahogany ;
a knot with the limb attached. Barrett describes a conical stone maul,
but I was not told of this.?*®

The fire drill is the familiar stick rotated between the palms on a
wooden hearth, so that the flowing wood dust falls on the tinder. The
wood selected for the drill (sli’kwis) is preferably the dry tip (ha'be)
of the bull pine; alternatively a willow or sage-brush branch is used.
It is two feet long, a half inch diameter. Coville was told that ‘‘for
a twirling stick a dry, dead twig of yellow pine, about 6 mm. (one-
fourth inch) in diameter, seasoned and somewhat softened by the
weather, is often employed ; but the best stick is made of sage-brush,
Artemisia tridentata.’’®*® The hearth (k’ts!ik) is of indifferent wood,
commonly a paddle blade, but the best wood?** for the purpose is
cedar (wo'lwiims). The size and shape of the hearth is not standard-
ized, and curiously it lacks pits for the drill to rotate in®*?2 and notches
to carry the wood dust to the tinder. The tinder is black sage-brush
bark. Although one of my informants denied the use of the com-
pound drill it was described by another and a specimen is figured by
Hough.**®* Such a drill has a willow-root point, three inches long,
spliced to a shaft of any sort. While this suggests the possible use
of a cane arrow and foreshaft as a makeshift drill, I was told this
was not used. Men carry the drill in the quiver, women in the cradle.
They coax the drill while twirling it, ‘I want to kill all kinds of
animals, to put them in the fire to cook, when I get flame.’’304

298 P, 247,

209 P, 252,

300 Notes, 88, 105.

301 Confirmed by Coville, who states that the bark is not used for this purpose.
802 Barrett says otherwise (op. cit., 257).

303 Fire Making Apparatus, 536, 538.

304 For the method of laying a fire, see below.
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A bit of rotten wood is ignited to carry fire about the village but
for an overnight journey a woman ecarries a spark in a long fuse.
This is of black sage-brush bark, twisted into a rope thirty inches
long and bound about at intervals.%°®

Knives are fashioned from stone blades or shells. These river
shells (éndj!é’te) are not ground to an edge but used as they are.
Forms ranging in size from arrowheads to large lance blades are
chipped from obsidian, flint, and similar stones. So far as I am
aware these are never ground into shape. Those intended for knives
are sometimes wrapped around the butt to provide a handle.3*® Stone
knives are intended for butchering rather than woodworking. Blades
never figured in the display of wealth, as among the Yurok. Barrett
figures a bone knife used for separating the inner and outer bark of
pine.?%” :

Sewing is done with awl and sinew. The awl (s¢’ktE) is a frag-
ment of the fore-leg tibia of a deer. Although the upper end of a
tibia is nicely rounded to fit the hand, and is accordingly used else-
where, the Klamath make no use of it. Instead a splinter sharpened
at each end is inserted in a wooden handle. Old men carry these at
the chest tied on a buckskin thong. The sinew used is that which lies
along a deer’s backbone. (Sinew is called Emboi’ite; this particular
sinew bi'lhép.) Skin garments for either sex are sewn by women.
Women also make moccasins whether of skin or tule.

The smoking process is used when tanning. The skin is stretched
over a tipi-like frame of little willows set over a hole as deep as one’s
forearm, The fire is made of rotten wood. Coville states that ‘‘the
bark [of the white fir (bé, Abies concolor (Gord.) Lindl.)] is some-
times used to dye and tan buckskin, giving it somewhat the appear-
ance of ordinary tan-colored leather.’’30s

Neither bags of skin (k!o'wane) nor parfleches are made by the
Klamath. These are brought from the Dalles, I was told, and prob-
ably from Warm Springs, for céptdk, parfleche, is clearly a loan word
from Sahaptin (ef. Yakima cita’kai).

Mats are of four kinds, each designated by a name. Sewn mats
(st!Gps) are used solely as the outer covering of mat-lodges; when

805 Tllustrated by Barrett, pl. 22, fig. 1.

306 Pitch was not used to fasten these. Ome type of kmife, at least, found
ag far apart as Mexico and the Arctic, and consisting of stone fragments set into
the sides of the handle, is unknown here.

307 P1. 22, fig. 5; cf. Gatschet, 1:148.

808 Notes, 88.
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the tules are placed vertically the mat sheds water admirably. These
are made of tules (Sctrpus lacustris occtdentalis Wats.) placed. side
by side, through which cords of swamp grass are sewn at intervals.
These are sometimes as much as four and a half feet wide, i.e., as
long as the tules, and fifteen or more feet in length. The needle
(st!6po’tks) is of hard wood or willow, seven or eight inches long, and
provided with an eye. No wooden creaser is used as on the Northwest
Coast, but the fingers are run along each side of the needle while it is
still in place, so as to leave a crease when it is withdrawn.

Two other varieties of mats are twined. That in most common
use is called slai’is, the best-made mat short of those with decorative
effects. These serve primarily for bedding, and are made solely of
flattened or split tules. The tule warps are twined at intervals of
about three inches with fine nettle or flax®°® cords. A border or sup-
plementary warp is placed on two edges, lying parallel to the tule
warps. This is either a two-ply twisted rope of tules or a three-ply
braid. It is caught in the twining cords, which form a continuous
strand, i.e., on reaching the edge of the mat the cords are carried out-
side the mat to the next point where twining is to commence and
there twined across the warps in the opposite direction. Warps are
commonly twisted together where they are free of the mat.

A coarse mat (ste’holés) is used to shingle the earth-lodge under
its covering of dirt. This is usually made of bundles of swamp grass
(béd’éni, Carex sp.) twined at intervals of three to four inches with
the same material, or with Rocky Mountain flax (Linum lewisit),
according to Coville.?'® Tules, cat-tails, rushes(tsin-&’-6, Juncus balti-
cus. Willd.),®** ete., are used for warp and weft. In order to hold
such swamp grass warps in place before they are twined, one end of
each is caught in a twined border weft, the short end of the warp is
turned back into the twining and trimmed off. This twining weft is
then carried continuously through the fabric as deseribed above.
Tule mats made in this fashion can of course be twined without the
border weft. These coarse mats also have the extra marginal warps
on two sides.??

A, decorative mat called s6liimtai’is, used for bedding, is infre-
quently made. This is a checkerboard weave; the warps are

809 Coville, Notes, 99.
310 Coville, Notes, 92.
311 Coville, loc. cit.

812 Mats illustrated by Barrett (Material Culture) are of the st!Gps variety
(pl. 24), slai’is (pl. 23), and ste’holés (pl. 25).
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alternately tule and a small cat-tail (wate6’k), the wefts are cords
made of ‘the rolled outer layer of the tule (called klo’sgi). These
wefts are placed in pairs in simple tabby weave at intervals of one
to three inches; they are not twined. The wefts are so thin and so
tightly drawn that they barely show in the finished mat, but they
produce a checkerboard effect (s6liimtai’) which gives this variety of
mat its name. Possibly there is a fourth variety called ak!a’loks, an
open twined mat, but of this I am not certain. All these mats are
provided with a border of twisted strands of the same material caught
in the weft cords.

Blankets woven of strips of rabbit skin are made by Modoe, not
by Klamath.

Coville states that ‘‘a long time ago the bark [of the cottonwood,
ko-osh’, Populus balsamifera L.], when peeled and split, was used in
the manufacture of an Indian cloth.’’®'®* What this fabric can be I
do not know, unless bags are meant.

Ropes are made of three braided strands. The material is grass
or the outer husk of the tule for such rough work as carrying wood.
Strips of hide are sometimes used, but little elk hide is available for
pack ropes. Finer cords, such as those for fish lines and nets, are
made of nettle (slets) bark fibers, of which there are three or four
varieties (or perhaps phases). Other plant fibers, such as the Rocky
Mountain flax (kol’-d-kéms, Linum lewisit Pursh.)’'* make stronger
cords. Brown and gray nettles are most commonly used because of
their strength.®'® Swamp-grass cords are used for sewing mats. Bar-
rett notes that string made of brown milkweed is but little used and
that all string is formed of two strands twisted together.3'® The latter
point is confirmed by my own observations. Cords are made by plac-
ing two strands, or a doubled strand, side by.side on the bare thigh;
rolling them separately under the palm by a movement up the thigh,
and by a quick reverse movement down the thigh, without raising the
palm, rolling one around the other. Cord-making is a woman’s art.
A rope is called péklos and cord genii’ks; braiding is k!'Ebd’k!a and
rolling p’te!iy.

313 Notes, 94.

314 Coville, Notes, 99.

315 Coville (Notes, 95) lists only one species, ‘‘the native species,’’ Urtica
breweri Wats.

316 Op. cit., 250. Coville indicates that milkweed (not, Apocynum cannabinum.

L.) does not oceur in Klamath territory, but on Lost river where it is used by the
Modoe (Notes, 103).
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The root digging stick (a’'mda) is made of a very hard wood,
mountain mahogany (Cercocarpus ledifolius)®? or service berry, three
feet long and an inch and a half in diameter. One end is burned and °
rubbed on a stone to a point. Since modern examples made of iron
are slightly bent at the lower end, it may be presumed that wooden
examples were also. A cross-handle of the same wood, nine inches
long, is set on the upper end, wedged and tied in place, the joint
covered with piteh.

‘Wooden spoons (mite!o’) shaped like little paddles are used.
Spoons are also cut from the breast bone of the swan, which is con-

0&

Fig. 11. Pestles and mortars. a, ¢, d, Klamath; b, Upland Takelma.
Length of a, 9 inches.

veniently shaped for the purpose ; these are called sh’o-kobh’.®® Others
are river shells, which are not provided with handles. But mushes
are frequently scooped up by the handful.’*®

Buckets or receptacles of the bark of lodgepole pine (Pinus mur-
rayana Balf.) are mentioned by Coville. ‘‘Sections of bark from
trunks of the proper size are often used to make buckets for gathering
berries, particularly huckleberries. The cylinder of bark is sewed
together on the slitted side and at one end, the bottom therefore being
wedge-shaped. Huckleberries when placed in such receptacles and

817 Coville, Notes, 93, 98.

818 Coville, Wokas, 733.

819 In this connection we may note that turtle shells, which would have provided
excellent utensils, are not used. Nor are they used for rattles. Turtles (Engd’k)

are found only in the southern part of Klamath territory, on the western shore
of Klamath lake from Modoc point to the falls.
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properly covered with large leaves retain their freshness for a long
time,’’320

Both metates and mortars are used for grinding seeds, mashing
roots, and similar operations. The metate or grinding slab is how-
ever the favored utensil. The metate is a flat slab containing a little
depression. The muller in use with it is unique in that it is commonly
provided with two horns or knobs to serve as handholds and which
project away from the user. This form is -however not invariable,
for any shape is used so long as it provides a flat grinding face and
a narrower upper part that can be grasped with both hands. For
light work, a hemispherical or conical stone is used. Barrett de-
scribes the grinding process: ‘‘the muller is held so that the horns or
ears point from the operator and the grinding is done on the stroke
of the muller from the operator, the stroke toward the operator being
very light indeed.’’*>* A flat tray basket is tucked under the far end
of the metate to catch the meal.

The mortar (ga'moks) is a lava block bearing a depression which
deepens with use and whose form is thus largely determined by the
manner in which the pestle is used. The exterior is frequently nicely
finished. The stone pestle (sk!a) is elongate, and on the whole nicely
reduced to form by pecking. Several mortars and pestles seen and
sketched are shown in figure 11. The more nicely finished mortar
(fig. 11¢) has seen use over three generations. Figure 115 is a lava
pestle obtained from Upland Takelma territory; its form is not that
of Klamath pestles.322

BASKETRY

While no special study of Klamath basketry was undertaken.
Barrett’s notes on the subject can be amplified.3?3 As with the Cali-
fornian tribes, basketry provided most of the domestic utensils.
Klamath forms are few, the technique simple, and decoration used
but moderately. The vast majority of the baskets are of twine weave:
there is but one type, the water basket, made by coiling.

The types recognized and named by the Klamath are the follow-
ing :*** hats (k!Emii’, women’s; k!ane’o, men ’s), burden baskets (ya’’gi

320 Notes. :

321 Material Culture, 252, pls. 12, 21.

322 | yenture that the stone maul figured by Barrett (op. cit., pl. 21, fig. 8) is
such a Takelma pestle set to a new use, for I was told of wooden, not stone, mauls.

328 Material Culture, 253-257.

824 See also Coville, Wokas, 738.
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and skotgiils), boiling baskets (ka'la), small twined bowls (mo6’ksE),
parching or gambling trays (p’a’*la), triangular fans used with the
parching trays (wiliu’ks), seed beaters (wéks, small; ti'a, larger, also
used as a sifter), triangular plates (sa’plis), storage bags (wa’’klo
and t’a’yis), storage -baskets (tliiks), boat-shaped baskets used in har-
vesting pond-lily seed,®?® cradles for newborn infants and sifting
baskets (both called kwils), water baskets (name unknown), and flat
bowls (k!we’lu) traded from the Pit river peoples but not made by
Klamath. The basket hopper attached to a mortar is used by Modoc,
not by Klamath.

Despite the large number of named types, the actual number
of technically different forms is small. Close twine or open twine,
flexible or rigid, essentially the same technical features are used
throughout. The methods of beginning the fabric, the kind of twin-
ing, addition of warps, and finishing the rim are practically identical
in all. Minor variations give Klamath basketry a specious appearance
of technical diversity.

There are really only four or five types of basket from a structural
standpoint. Twined bowls, hats, gambling or sifting trays, and
circular baskets, all in close twine weave ; burden baskets of all forms
and storage baskets, in open twine, are simply variations of one struc-
tural procedure. The second type, comprising seed beaters, ladles,
and winnowing baskets, are open twine construction based on rigid
warps bent into a loop. Triangular fans and trays, two-handled bas-
kets, canoe-shaped receptacles, fish traps, and cradles, all of open
twine, constitute a class differing but little from the last. The fourth
group is the twined flat bag. Each of these groups merges structurally
into the others, largely as variations in form demand. But the fifth
type, the water basket, is built on an entirely different principle,
namely, coiling.

Praétically all baskets are made by plain twining, that is, of two
weft elements crossing one warp at a time. Some use is made of
diagonal twine, which differs from plain twine only in that the wefts
pass over two, three, or four warps at a time. Three-strand twining
is also used to add rigidity, as around the base or rim of a basket,
and for decorative effect. As most twined wares are made with warps
as well as wefts somewhat flexible, the fabric as a whole is not rigid.

The direction of weaving, at least for twined wares, is from left to
right on the forward edge of the basket, held mouth up; that is,
counterclockwise from the viewpoint of one looking into the basket.

325 Mentioned by Barrett, 255.
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Bowls, gambling or sifting trays, hats, and all other solid twined
wares are manufactured in the same way. The small twined bowls
md’kse) have warps of two-ply tule cords (Scirpus lacustris occi-
dentalis) and cat-tail (po’psam, Typ-ha latifolia)®*® cords for wefts.
Such cords are rolled on the thigh. The two-ply cords are made by
doubling a length of material, rolling the strands side by side down
the thigh under the palm, then, without raising the hand, rolling one
strand around the other by a quick movement up the thigh.
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Fig. 12. Mode of commencing twined basket.
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The method of beginning weaving is to lay an indeterminate
number of warps side by side. A weft is doubled and the free ends
twined through these warps, which are divided into convenient bundles
for this purpose. Having caught the last of such bundles the weft
is twined back across the bundles to the starting point (fig. 12a).
Again the weft is carried across the warps, but this time in diagonal
twine (passing over two single warps at a time). At the completion
of this row, the ends of the warp at the margin are brought together
so as to be caught in the next twine stitch (fig. 12b). At the appro-
priate point the opposite marginal warp is treated similarly. This has
the effect of spreading the warps radially. From this point the weav-
ing continues as regular diagonal twine, crossing the warps in pairs.
This is continued for a short space, or quite until the edge of the base
is reached, when it gives way to simple twining which is carried up
the sides of the basket to the rim. Additional warps, necessary to give
a flare to the sides of the basket, are added as needed. One end of
the additional warp is simply caught in a twine stitch.

326 Merrill, Plants Used in Basketry, 236, 240.
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The base of the basket does not always pass into two-warp diag-
onal twining so early as just stated. The weaving of some baskets,
perhaps the majority, proceeds by continuously halving the bundles
of warps as successive rounds of twining are placed, until the warps

Fig. 13. Base of a twined basket. The points a—d lie on the same warp
(a, beginning of diagonal twine crossing four warps; b, beginning of two-warp
diagonal twine; ¢, begininng of three-strand twine; d, first stitch of design).
The termination of the basket rim is on the same warp (not shown in the
illustration).

may be treated singly in simple twine. One example, for instance
(fig. 13), having a basal diameter of five inches, has the warps treated
as large bundles for two inches, in fours with a diagonal stitch cross-
ing four warps for a half inch, in pairs with two-warp diagonal stitch
to beyond the edge of the base, thence simple twine for the remainder
of the sides.
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At the juncture of base and side a ridge is produced by substitut-
ing three-strand twining for simple twine for two or more rounds.
This is not only decorative but adds materially to the rigidity of these
otherwise flexible baskets. Three-strand twining consists in the use
of three wefts, each of which passes back of a warp and crosses the
face of the two adjoining. The three wefts are so inserted that each
in turn passes back of successive warps.??” On the face of the basket
the effect is that of a raised diagonal twine crossing two warps; on the
interior, of simple twining. Similar bands of three-strand twine may
be introduced on the sides or near the rim for decorative effect and
strength. Mason figures two Klamath baskets woven entirely in three-
strand twine.32®

Designs are introduced in contrasting color. This is done either
by substituting two colored wefts for the neutral colored (white to
buff) cat-tail strands over the design area, or using the peculiar twine
stitch described below. Both methods may appear on the same basket,
even in the same area of decoration, without affecting the surface
appearance in any way. In placing the decoration only the stitches of
the designs are counted, not those of the background space between
them. Care is thus taken to have each design symmetrical on itself;
the spacing between them is merely estimated. The common material
used for designs is tule root (called mai’omlék, the tule’s hair), reddish
brown in color.

To finish the edge a round of diagonal twine crossing warps in
pairs is woven ; the ends of the warps are caught in this in the follow-
ing way. Alternate warps are left standing, ultimately to be trimmed
off close under the rim. The other warps are each carried to the right
and forward over the edge of the rim where they are caught under the
next succeeding twine stitch. As they pass forward they are twisted
around the succeeding warp but one, passing back into the interior
of the basket. The ends of these are then trimmed short. (Thus in
my diagrammatic sketch, figure 14, warps 2, 4, 6, etc., are ultimately
cut short. Warp 1 is brought forward, passed around warp 3, and
carried back into the web between warps 3 and 4, being caught under
the twine stitch marked A. For the sake of simplicity, the warps are
shown as single strands; they are however each comprised of two
strands twisted together.) This imparts stiffening to the rim.32°

327 For a further explanation of this and other stitches, see O. T. Mason,
Aboriginal American Basketry, 239 passim.

328 Op. cit., 462, pl. 174.

320 This is somewhat in the manner of the turned-down warp edging described
by O. T. Mason, op. cit., 270.
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Merrill notes that the rims of fine cooking bowls and- coarse burden
baskets are bound with gray nettle-bark string (Urtica brewert) .33°

One peculiar and almost invariable feature of Klamath baskets is
that all changes in rounds of stitch begin and end at the same warp.
That is, at one particular warp occurs the point of change from
diagonal to simple twine on the base, of beginning the first stitech of
the design figures on the sides, of beginning and ending any bands
of design on the sides, and the end of the rim finish (fig. 13). Where
there are a series of independent figures on the sides, only the first
stitch of one figure begins at this warp. I was told of no esoteric
reason for this; it seems merely a technical habit.

This trait is usual, for example, in the large collection of Klamath baskets
in the Field Museum of Natural History, but it is not invariable. On a typical
tray basket, bearing a- series of concentric bands, those nearest the center
begin at the same radial warp, but nearer the margin they begin only in the
same general sector of the surface. This trait also appears in certain rosettes
of beadwork used as dress or blanket ornaments.

ENDS OF WARPS __ B =
DIAGONALTWINE — Q‘Q“‘*—‘\-Q\\““\‘{—
3-STRANDTWINE—:  “Snc (eSS0 i,
SIMPLE TWINE T

Fig. 14. Method of finishing the edge of a twined basket.

Hats are made in this manner but differ in their appearance
because of the different materials used. The shape of the woman’s
hat (k!Emi) is subconical, its sides lacking curvature, and rounding
rather abruptly into a flattened top.®®* The man’s hat (k!aneo) is
similar, but has a brim. This, I was told, existed prior to contact with
whites. Hats have warps of twisted tule strands. Twining com-
mences however with wefts of finely rolled nettle cords.®*> The sides
of the hat are made in simple twine technique with a strip of cane
(Phragmites phragmites (L.) Karst.)33? and a tule (? or cat-tail)

830 Merrill, 222.
831 Jllustrated by Barrett, Material Culture, pl. 18. Modoc hats of similar
shape are shown by O. T. Mason, op. cit., pl. 167.

332 Probably flax cords as well (Coville, Notes, 99).
338 Coville, Notes, 91.
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strand as wefts.?** Designs, at least, are formed with wefts of cane
(t'’k!6p) and dyed tule (mo’kwas). Only the outer layer of the cane
is used; this is yellowish-white. This strip is flat, and being stiff,
cannot be twisted; the tule weft being fully flexible, wraps around
both warp and cane weft. The effect is unique; at alternate warps
the cane weft appears passing horizontally, at the others the tule weft
makes a wrapped stitch over warp and cane weft (fig. 15). Due to
the technique the tule weft lies flat like a ribbon. Women’s hats bear
designs. Men’s hats have none, but when the hat is completed the
part covered by nettle weft (the central portion of the top) is painted.
The brim of a man’s hat is entirely woven with wefts of dyed tule
(and cane?).

Fig. 15. Modified simple twine stitch of basket hats.

The several structural parts of such twined baskets are named.
The area of weaving at the center of the base, with which the basket is
begun, is called dele’liks; the base of the basket, tse’lalwis; the round-
ing margin of the base as it merges into the side, sto’li; and the turned-
back warps of the rim, wo'lgétk. Twining in general is l&tca’; spe-
cifically this is simple twine. A twine stitch over two warps is
la’pwibmnotk (lap, two) ; over three, ski'tgaltantk; over four, wuni’-
béntka létc!a (wuni'p, four). It is possible that ski‘tgaltantk means
three-strand twining rather than three-warp diagonal twine. There is
no name for open twine construction, so far as I know. It may be
called giga'zka, many holes (from gi'nka, hole). Cat-tail cord for
wefting is solé’tepas; such cord is wrapped around the hand to make
a roll for storage. Warps (of the tule only?) are called twich.33

83¢ Coville (Notes, 94) states that in former times the bark of the aspen
(v0'-1dl, Populus tremuloides Michx.) was used to make hats.

335 Coville (Notes, 92) also notes the use of the rush (tsin-#-6, Juncus balticus
‘Willd.) in the weaving of light baskets.
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The flat flexible tray (p’a’‘la) differs from the twine bowl only
in that it is made quite flat. This is used indiscriminately as a basket
under which to hide the gaming sticks, or as a parching or winnowing
tray. Those which are decorated are used in gambling; as they grow
shabby they are put to other purposes. Barrett observes that the
gambling tray is made of white material, the others of brown.**¢ This
is doubtless true, but the Klamath do not look on these as baskets of
different type.

Specimens in the Field Museum collections have the crossed warps at the

center twined with nettle (?) cord wefts. The edge finish is identical with that
of twined bowls and hats; in other words, this is the general edge finish.

Carrying baskets (ya’’gi and skdgils) are made of rigid materials
in open twine, with the warps at wide intervals. Possibly the name
skotgtlils indicates conical forms; certainly the somewhat globular type
is ya”gi. Onme globose basket stands sixteen inches high, its flat base
is twelve inches in diameter, its well-rounded sides curving inward
to a mouth two feet in diameter. The general construction of this
basket is similar to the flexible twined bowls described above; the
difference lies in its rigid warps and wefts and in its open construec-
tion. Both warp and weft are peeled willow twigs (yd'-ydk, Salix
sp.) ;37 on the sides of the basket the warps are comprised of two or
three willows placed together; the wefts are always single rods. The
base is begun by crossing three warps at right angles with four others.
These are caught in a plain twine stitch for several rounds, changing to
diagonal twine crossing two warps at a time for some distance, and
completing the base with four-warp diagonal twine. The base is thus
fairly solid compared to the sides. New warps are inserted in the
base as needed ; near the edge of the base extra warps are added so that
all warps on the sides of the basket lie in pairs. The edge of the base,
like that of the twined bowl, has a round or two of three-strand twine.
In this case, this gives considerable rigidity to the base as these willow
wefts are quite stiff. On the sides of the basket the warps, each con-
sisting of willows in pairs or threes, are spaced a half inch apart; the
weft rounds are three-quarters of an inch apart. The edge of the
basket is identical with that of the twined bowl, save that here every
warp is turned down and caught in the last row of twining. In this
case the turned-down end is not caught in the next stitch beyond this
warp but in the second succeeding. To stiffen the rim, a hoop of
service berry wood (switd’ka) is bound inside the mouth by a wrap-

336 Op. cit., 254, pl. 11, figs. 2, 3; O. T. Mason, op. cit., pl. 48.



1930]° -Spier: Klamath Ethnography 185

ping of willow bark. The carrying band of deer hide is carried over
the forehead for heavy loads, over the breast for lighter ones.

A conical wicker burden basket of this general type in the Field Museum
(no. 61665) has a somewhat different edge finish. This is generically of the
same ‘‘turn down and catch under’’ type, but the effect is that of a raised welt
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Fig. 16. Methods of adding warps in a conical carrying basket.

of diagonal twine both inside and outside of the rim. From the top, the edge
has a braided appearance. (I was not able to analyze the stitch because of
the stiffness of the material.) This also appears on bowls made in the same
fashion of willow sticks (e.g., no. 61666).

In the conical forms the base and sides are not separated, hence
there is no necessity for the three-strand twining near the bottom.

837 Coville, Notes, 94.
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The specimen figured by Barrett, however, shows three-strand twine
at the rim where it serves as stiffening.®*® These baskets have but
single willow warps, peeled and unsplit.®*® In one example, new warps
are added as usual by inserting the butt end in a twine stitch so that
the butt protrudes on the inside (fig. 16a¢). This is however rare in
this basket. Ordinarily one end of a weft element is carried up to the
rim as an additional warp, a new willow twig replacing it as a weft
element, the latter having its butt end caught in the twine stitch
(fig. 16b). Or the butt end of an additional warp does service as a
weft (warp 1 at fig. 16¢c). Mason describes an old conical carrying
basket made of rushes.?*°

It is made of coarse stems of rushes. The warp begins with a few stems
brought together to a point at the bottom and as the specimen widens out
fresh warp stems are added. These are securely joined together by a con-
tinuous coil of weft, which is a three-strand braid. At the beginning these
turns of the coil touch one another, but as the work progresses and the basket
widens the distance from one row to the next increases until they are nearly an
inch apart at the top. The braiding is done from the outside, two of the stems
showing always there and only one on the inside, resembling common twined
weaving. This is the only specimen in the [National] Museum in which the
whole surface is braided. In many twined baskets of the Pomo an inch or so
at the bottom is thus woven. The top is finished off in the following manner:
Three warp ends are braided together for at least 2 inches, turned down and
cut off. The hook-shaped ends are held in place by a row of common twined
weaving at the top. Just below this and close to the ends is a row of three-
strand braid. Another row of the same kind is made halfway between the
upper edge of the solid weaving and the border. A hoop of wood is held in
place on the inside by a wrapping of coarse twine. The appearance of three-
strand braid in the drawing on the inside of the basket is given by the strands
of twined weaving and the ends of the warp bent over. The basket is strength-
ened on the outside by five vertical rods [bound to it], and the carrying string
is in three-strand braid, precisely as in the body and fnargin of the basket.
Height 22 inches, diameter 23 inches.

The vertical rods are bound to the basket.

A number of conical burden baskets in the Field Museum collections have
three or four supporting sticks (e.g., no. 58493), of one-half to three-quarters
of an inch in diameter. These extend considerably below the apex, where they
cross and are bound with a two-strand tule cord. They extend beyond the rim,
where they are tied to the rim hoop by tule cords.

All of these have the open space described for an inch or two below the
rim. Those made with twisted tule warps have the warps gathered by twos
and threes and then braided for this distance; those having coarse untwisted
warps have their warps at this point twisted about each other, but not braided.

838 Material Culture, pl. 16, no. 3.
339 Coville (Notes, 88) observed a basket apparently of split cedar.
340 Aboriginal American Basketry, 241, fig. 33.
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Storage baskets (tliiks) are used to hold plums and other edibles,
or as containers for smaller twined baskets in which small articles are
placed. These are made in much the same manner as the globose
burden basket previously described. The material for warp and weft
is the large tule, and the weave is technically open twine ; but the tule
elements are so broad that there is little interstitial space. Barrett
describes them as ‘‘more or less globose or flatly cylindrical rigid
baskets . . . . used for general storage purposes.’’*** One such I
bought is nearly conical. Another I saw is roughly cylindrical but
bulges two-thirds of the way to the top. It has a height of fifteen
inches, both base and mouth diameters of that dimension, and a maxi-
mum diameter of eighteen inches a third of the distance from the
rim. This is woven in simple twine throughout ; on the sides the twine
rounds are about one inch apart. The margin of the base has the
familiar three-strand twine round to stiffen the structure. (Some
baskets of this type lack this marginal reinforcement.) Additional
warps are inserted in the manner described for the conical burden
basket above. The border treatment is similar to that described by
O. T. Mason for the conical burden basket. Like that, the turned-down
warps are caught in a row of simple twine. It differs however in that
this basket made in simple twine has its last round in the body of the
basket of three-strand twine. Further, the upper ends of the warps
are neither braided nor twisted together, but are gathered in pairs
(or threes ?) ; each pair is then crossed with the adjacent pair, and
the ends then turned back and caught in the simple twine row as
noted. In the basket which I collected each warp consists of two tule
strands. Its border finish is similar to that just described in that
there is an open space immediately below the rim where each double
warp crosses the adjacent double warp. However the ends are treated
in the manner of the solid twined baskets; one element of a warp is
cut short at the rim, the other turned down to be caught in the second
twine stitch succeeding. A bail or handle provided for this basket is
braided of three strands of tule.

The seed beater (wéks), the winnowing or sifting basket (ti’a), and
the basketry ladle (ndp or se’-ot dko’-olks),**? although identical in
method of manufacture, differ in size and function. These are shallow,
oval baskets of rough open twine construction. The seed beater is used
to beat seeds, ete., into a burden basket carried in the free hand. The

841 Op. cit., 257.

842 Coville, Wokas, 729. Coville also notes the use of rush (Juncus) in the
manufacture of small spoons for temporary use (Notes, 92).
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sifting basket is used to screen seeds such as wokas, ‘‘as a grater to
remove the skins of roots and tubers,’’®*3 or as a larger beater. The
ladle serves to scoop floating wokas seeds from the surface of the water.
The seed beater and sifting baskets are made of willows, or of split
juniper roots; the ladle of tules. Each of these is made of a group of
warps bent into oval shape, the central portion filled in with addi-
tional warps, and the whole woven in open twine by a continuous weft
passing back and forth across them. One example. examined is
eighteen inches long with a maximum breadth of nine. The three
fundamental warps, which are bent in a loop, are each comprised of
two willow rods. The first few additional warps are fastened in by
doubling them and twining them over the proximal end of the three
fundamentals. The weft, a doubled willow twig, is then twined across
the warps now in place, beginning at one side of the proximal end of
the basket. Reaching the edge warp it is brought back across the
structure for a second row, and so on continuously. A second set of
additional warps is inserted by doubling them around the second row
of wefting. Where further warps are needed to fill a space, wefts are
transformed into warps as described for the conical burden baskets.
The loose ends of the warps at the distal (handle) end of the basket
are bound into two bundles, which are further bound to each other, to
provide a grip. Essentially this construction is in a basket figured by
Barrett in which the two bundles of warp ends are bound together to
form a loop handle.*** When fine seeds are to be beaten, a pad of
twined tules (later horse hide) was inserted in the bowl of the seed
beater.

An example in the Field Museum collections (no. 61785) is peculiar in that
the warps are not kept parallel, as in other specimens, but are bent in zigzag
fashion from one weft round to the next, so that the final appearance of the
fabric resembles diagonal wicker work.

Recently the Klamath living at Yainax on the eastern part of the
reservation have learned to make sifting baskets in imitation of their
neighbors, the Northern Paiute. An example I collected is of the
same general nature as the Klamath sifters, but broadly elliptical
rather than ovate. This is woven in compact diagonal twine, regularly
crossing the warps in pairs but occasionally carelessly slipping into
three warp stitches. The warps are willow twigs set close together,
the wefts split willow twigs. The underlying construction is the

343 Barrett, Material Culture, 274.
34¢ Material Culture, pl. 16, fig. 2.
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same as that described above; several fundamental warps bent into
elliptical form, a few additional warps turned back over the proximal
edge of these, with the remaining warps doubled over the first few
rows of twining. The wefting is done with continuous strands. The
butt ends of the warps are merely held in place by the last rows of
wefting. A willow rod is bound at intervals to the rim of the basket
to stiffen it; the ends of the rod do not meet at the distal end.

Triangular fans (wiliu’ks) used in conjunction with-the parching
trays are also described by Barrett as platters ‘‘used for serving food,
particularly broiled or otherwise cooked fish and roasted meat.’’s*
As plates they may be called sa’pliis. No details of their construction
were obtained, but from Barrett’s illustrations it appears that these
are made by doubling a bundle of tules so that their free ends diverge,
serving as warps. The bundle is roughly tied about at the joint to
hold it together. The wefting is of tules in open simple twine. This
is a continuous strand, apparently commencing at the joint or apex;
where the wefts leave the web to enter for another row the weft
elements are twisted around each other. The loose ends of the warps
of one of the three baskets he figures protrude beyond the last twine
row; in the other two the warps may have been turned back and
caught in this row of stitches.

Circular baskets made with coarse tule warps and wefts in close
simple twine are more rarely found, aceording to this author. ‘‘Occa-
sionally they are bound around the rim with a hoop.”’

A vessel in the Field Museum (no. 61758), made in this fashion, is peculiar
in that it is elliptical. It is about seven inches long, five wide, and three deep.
A round of three-strand twine appears midway of the base, and again at the

juncture of the base and side. Stiffening is also provided by a doubled strand
of tule sewed lengthwise to the inside of the base.

Several other forms are found, among them a two-handled tray of
tule. This is in open twine; a series of parallel warps bound together
at each end, and wefted in simple twine stitch with a continuous
strand. Similar to the last mentioned is a ‘‘large canoe-shaped basket
of tule, in openwork plain twining, used as a receptacle in gathering
wokas pods,’’ which closely agrees in construction. A pouch of plain
twined tule is of similar manufacture.34¢

A fish trap, with willow rod warps, and quivers of tule, are made
in open twine, according to Barrett. The cradle for a mewborn
infant is also manufactured in open twine construction.®*”

345 Op. cit., 256, pl. 13, figs. 1, 4, 6.

346 Barrett, op. cit., pl. 13, figs. 3, 5; pl. 19, fig. 3; pl. 14, fig. 1.
347 Op. cit., pl. 19, fig. 1; pl. 20, fig. 1; pl. 14, fig. 3.
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‘Woven bags for storage purposes, such as holding wokas and other
seeds, are called wa'’klo and t’a’yis. The former are of the size and
shape of our pillow cases and made with warp and weft of nettle
cords; the latter are of tule. Barrett records that the latter were so
large that, filled with wokas seed, one alone was sufficient load.**®
Gatschet names two sizes of sack, wi'llishik (the larger sacks generi-
cally) and w’ayoks. The former holds fifty pounds of seed, the latter
twice that amount.’*® Perhaps these are made in the same fashion;
my information applies to the former. These are flat bags. The warps
are doubled at their midpoints, so that one end will form the warp on
the nearer side of the bag with the other half as warp of the other
side. The weft is a simple twine stitch woven continuously around
the bag, i.e., first on the nearer side, then passing to the other, and
s0 on. Weaving begins at the points of doubling of the warps so that
the bottom of the bag is closed, a mere fold in the fabric. Modern
examples of this type of bag are woven in diagonal twine, but this is
in imitation of fabrics of the whites. One such specimen alternates
rows of diagonal twine with wefts inserted in tabby-weave.

Certain flat bowls called k!we'lu are not made by the Klamath,
but originate among the Pit river peoples who trade them to the
Modoc. These are of solid twine weave and highly decorated.

Coiled basketry is rare among the Klamath. In fact, I was told it
was never made, yet the same woman informant gave the following
description of the water basket (name unknown to her). This is a
bucket-shaped affair, possibly twelve inches high, with a mouth
diameter of ten inches. It lacks a bail. The coil has a two-rod foun-
dation of split tamarack twigs (wa’ku), sewn with tamarack roots
(wa’ku Emwé'wiik). Stitching is on the nearer face, proceeding from
left to right, working from the outside. That is, the coil is counter-
clockwise to one looking into the mouth of the basket. This bears no
designs, nor is it painted. It receives a coating of piteh on the outside
to render it watertight. I suggest that this type of basket is of recent
introduction in imitation of Northern Paiute technique, although their
baskets have constricted necks, I was told. Coiling is called ské'nsis,
sewing.

The Northern Paiute also make coiled bowls on a two-rod foundation,

although they normally use a single rod. These rods are round willow twigs;
split willow is used for the sewing. The foundation rods are so placed that the

848 Op. cit., 256.
349 1:76.
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two lie in the same vertical plane.350 The split willow strands are flat and are
so placed as to break joints, leaving uncovered sections of the foundation rods
exposed between the coil stitches.

In former days hats were the only baskets decorated by the intro-
duction of designs. Today the majority of baskets are twined bowls,
intended largely for sale to the whites, to which these decorations have
been transferred. Or, one might legitimately say that the modern
bowls are degenerate examples of the old hats, since the techniques
are practically identical.

As to the materials used in decoration, Barrett observes that the
‘‘designs are usually worked out in the reddish brown roots of the
tule, though the outer leaf skin of a certain jointed rush [Phragmites?]
which provides a shiny, creamy white material is also used. For the
finer baskets the quills of the porcupine, dyed yellow by means of a
yellow moss, probably the widely used Evernia vulpina, are used,’’3®
or more rarely, tule leaf, aged to yellow, according to Merrill. The
latter also notes that rarely tule and porcupine quills are dyed a bright
pink with the root of an unknown plant.?s? Alder bark (wip’-lim,
Alnus tenwifolia Nutt.) furnishes an orange dye, according to
Coville,**® which may have been used for basket materials. The bark
is peeled from the tree in spring or scraped at other seasons, and
boiled in water. Coville also states that tule strands are dyed black,
and called mok’-wés. ‘‘Ordinarily this is accomplished by immersing
the tule stems in the black mud of sluggish springs containing iron.
A superior color, however, is obtained by the addition of a quantity
of wokas hulls, which contain a large amount of tannin. The same
result is now frequently secured by these Indians by prolonged soak-
ing of the tule stems in an iron kettle, in water containing a liberal
amount of the hulls.’’35*

A number of designs placed on bowls and hats were recorded
(fig. 17).%%%. These bear names, and according to my information, the
habit of naming them antedates the whites. Decoration is generically

350 My notes not being altogether clear on this point, they have been corrected
by Miss Isabel Kelly.

351 Op. cit., 254. Coville (Notes, 88) confirms this identification (native name,
shwé’-wi-sim) and adds that the quills are obtained from the Modoe, but I see
no reason why they should not obtain their own.

852 P, 221.

353 Notes, 94.

354 Wokas, 737; Notes, 92.

355 These are arranged so that the rim of the basket must be understood to

be above the design, that is, in the order of their manufacture. My notes are
uncertain whether figure 174 is correctly placed.
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soma’'lwas, to draw, to design. The Klamath gave me to understand
that these figures are in no sense representative nor symbolical. The
names are solely design names for convenience of reference.
Decoration consists ordinarily of large unconnected units, leaving
much background space. A basket rarely has more than one kind of
design on it, although these larger units may be combined with narrow
bands around the base or rim. Simple decoration sometimes appears
on the bottom of the basket where it cannot be seen, but this is intelli-
gible if we remember that in former times this was the top of the hat.
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Fig. 17. Basketry designs.

Beside a few isolated self-symmetrical units, the majority of designs
are arranged in bands extending obliquely upward to the left. Others
are disposed as horizontal bands.

Rings around the margin of the base are called loga’kiomnétk. The
solid ring is sometimes interrupted at frequent points (fig. 17a, b).
Common border decorations, at either the lower margin of the side
or the rim, are shown in figure 17¢,d, e, and f. These are all called
o’'pk!otk. Several designs are formed by a series of triangles laid as
horizontal or oblique bands. One such is called mote!iks, ocean clams
(fig. 17g), another (h) sawa’lsaltis, arrowheads (from sawa’ls, arrow-
head). The reason for the first name, at least, is obscure; the latter
is more intelligible. One basket which carries the latter design has
five triangular elements in each unit of decoration. Three such units
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are on the basket, so placed that the upper end of one overlaps the
lower end of the next to the left. The units are of exactly the same
length, which suggests that the stitches were counted with some
accuracy. But they are disposed somewhat irregularly around the
basket. Figure 177, which may be upside down, is Crow’s knee,
_ga’klimk!o’lonte (from gak, crow; k!o'lonte, knee). The knee is rep-
resented by the angles in the median line. A design which does not
occur in band form, but is isolated and symmetrical upon itself
(fig. 177) may be called skétco’ta, legs (te!oks is the proper word for
leg). This is properly the name for the vertical lines; the horizontal
spur is péte, foot. An old Klamath design is shown in figure 17%, but
this is called mo’talta’ntk, because Pit river peoples (mo’Etuwas)
used designs of this sort. The Pelican bay division of the Klamath
call it sté’kbunks a’ltantke (sté’kbunks, leech). On one basket ten
rhomboids form each unit of design: the unit extends diagonally
nearly around the basket, and overiaps with two other units. A
similar design (fig. 171) has the units arranged as horizontal bands.
There are four of these units disposed on the four quarters of the
basket, so that their ends overlap. This represents a mountain flower:
the name of the design is unknown.?%¢
It is interesting to note that the number of elements in one design
unit (&) is five, in another (k) is ten, in view of the frequent use of
the significant number of the Klamath, five. On the other hand, the
number of elements and units in other cases is not a multiple of five.

WEAPONS

The warrior’s armament consists of bow, club, sometimes a spear,
with body armor and perhaps a shield. I have seen none of these;
what follows is from descriptions.

Dependence rests primarily on the bow both in warfare and hunt-
ing. Hand to hand fighting was not mentioned and the use of snares
and traps is slight. Waterfowl are ordinarily shot with a reed arrow
so light that it will float. The Klamath never shot fish although in
many places the water is sufficiently clear. '

Arrow poisoning was not mentioned to me, but Coville was given
the following description :

The root [of the water hemlock (skd’-winks, Circuta maculata L.)] mashed

and mixed with poison from a rattlesnake’s poison sacs or with the decomposed
liver of a deer or some other animal, which has been buried in the ground a

856 Other designs are illustrated by Barrett, op. cit., pls. 11, 15, 18; O. T. Mason,
op. cit., pls. 48, 174. These conform in style.
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few days, was used to poison war arrows, the heads of the arrows being dipped
in the moist mixture and dried over a special kind of fire with a certain cere-
monial. Circuta was sometimes used among Indians to poison people in very
much the same way as arsenic or other well-known poisons are used in civilized
communities. It was also stated that pieces of dead fish dried in a certain way
(my informant did not know exactly how) are a deadly poison when taken
in food.357

The bow (&nte’is) is normally three feet long or a little more,
although longer bows are used by strong men. Bows are ordinarily
made of juniper wood, which is very hard. Better bows, such as
wealthy men might have, are of yew, which has only a moderate growth
on the Cascades.?*® Boys’ bows are made of juniper, according to
Coville, men preferring the yew as superior. The Molala make theirs
of yew (tclopi’nks). Juniper (k’ai’elo) grows on the deserts to the
east and in the Modoc country, but may also be found on the high
mesa above Modoc point on Klamath lake. War bows are backed with
sinew: all are, according to another informant, who held that an
unbacked bow will dry out and snap. His statement is borne out by
Coville: ‘“‘they are commonly about a meter in length, backed with
sinew, the tips covered with fishskin and the string made of twisted
sinew.’”” On this sinew layer designs (me’éks) are drawn in green.
Barrett figures an unbacked bow bearing a simple decoration on the
inner, concave face.?®® A purple color derived from the seed coat of
buck-brush (Kunzia tridentata) is sometimes used to give a temporary
color to bows, arrows, and other objects.3°

The bow is broad, flat, and with a constricted grip at the middle.
The ends recurve toward the outer, convex face; these are notched to
receive the string. The grip is wrapped with a strip of mink skin.
The expanded part either side of the grip is three fingers wide, taper-
ing to a single finger-width at the tips. How the bow length is
measured was not known to my informant. Three bows figured by
Barrett are forty to forty-three inches long. The bow string (na’lis)
is back sinew of a deer, rolled on the thigh. Bows taken from the
Pit river peoples are reputed as of better manufacture; ‘‘they were
very strict in the making of these.’’

857 Coville, Notes, 101. Gatschet (1:150) mentions this plant as poisonous,
adding several others, among them the limbs of a young pine and wild parsnips.

358 ¢¢ Abundant on the western slope of the Cascades, occurring on the east-
ern slope in Union Creek and on Pelican Bay, Klamath Lake’’ (Coville,
Notes, 89).

859 Material Culture, pl. 20, fig. 5.
360 Coville, Notes, 98.
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In shooting, the bow is held not quite vertical, but with its upper
tip somewhat to the bowman’s left. The arrow rests on the right side
of the bow. The arrow release is the simple primary, held between
the bent forefinger and thumb only. The other fingers do not touch
the string. The bow is carried in the quiver with the arrows. No
bow guard is worn. :

Arrows .are both wood and reed-shafted. The wood is service berry
or 16k (glok?), a very tough wood growing in the southern Modoc
country (probably currant, Ribes cerewm). Coville also mentions
Philadelphus lewisit Pursh., which grows at Wocus bay, and for light
shafts wild rose wood.*s* Reeds of two kinds are used, cal (Phragmates
phragmites) and witei’ve, which must be provided with foreshafts
(1a’) of light wood, currant wood (16k, Ribes cereum),** or mountain
mahogany (? temolokiim). War arrows (k!e’is) have wooden shafts
thirty inches long, are feathered for seven or eight inches of their
length, and are provided with obsidian heads. The arrowhead
(sa’wals) is not set in a split in the end of the shaft but tied on one
side of the tip loosely so that it will remain in the wound. Other
wooden arrows (do’'ldji) used in play or hunting small game are
feathered but bear no heads. Arrowshafts are smoothed with a scour-
ing rush (wa-chék’-wis, Equisetum hyemale 1..).2® Reed arrows, used
primarily for water fowl, are usually feathered. Barrett figures some,
thirty-two to thirty-eight inches long. The end of the reed is wrapped
with pitched sinew, so that it will not split when the foreshaft is
driven in. The foreshaft is pointed by burning and often has a little
wad of pitch near the point in lieu of a barb. My informants denied
that the intention was to cause the arrow to skip on the surface of
the water as recorded by Barrett.*** Shafts are not painted nor are
the wooden ones grooved.

Feathering (lal6’tk) is placed on most arrows. Wing plumes of
eagles, mouse, and chicken hawks are used ; said to be selected solely
for their appearance. War arrows carry bald-eagle feathers. The
quills are split and the narrower side of the feather disecarded. Four
vanes are mounted on the shaft; whether parallel to its axis or
spiralled is immaterial. The vane is glued with piteh for its whole
length and bound at each end by a sinew wrapping. At the butt end
the terminal plumules are turned back and caught under the wrap-

361 Notes, 97, 99.

se2 Ibid., 92, 97.

863 I'bid., 88.
364 Material Culture, 247.
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ping. The free edge of the vane is then notched throughout its length
to give a servated appearance. The butt of the arrow is cut wedge-
shaped transversely to the nock.

The quiver (do’kénks) is slung under the left arm by a cord over
the opposite shoulder so that the mouth is at the breast. A war leader,
a rich man, might carry one under each arm, and a third at his back.
To put on a quiver is called sodo’k!é. Quivers are commonly made of
tules, well dried, and twined at intervals with sage-brush bark strings.
Barrett figures one thirty-two inches in length. Wealthy men, as
Barrett notes,®¢® had quivers of skin: racecoon, marmot, or otter. The
hide is stretched over a frame of sticks or stuffed with grass that it
may dry in the proper shape.

The club (dé&'kis, k’d’'plés, or kii'pgiis, perhaps several types) is a
limb of a tree having a knot to serve as the ball-head. Others are
simply long sticks.

The spear (y6'kmom) is a short stabbing lance, four to six feet
long, bearing a large obsidian blade. The spear is rather the weapon
of a woman than a man. In the course of a raid on the Upland
Takelma, the Klamath chief Lgle’ks stabbed their chief through the
throat after he had been shot down.

Both the long skin tunic and slat armor are in use. The tunie
(kok!no’ls) of elk hide, alternatively of bear or deer skin, hangs to
the calf, has holes for the arms, and is tied together down the sides.
This is a single layer of skin, except that a small separate piece of
buckskin (called sép6'kdile) might be worn under it as additional pro-
tection for the front of the trunk. Slat armor (d&’lok) is the familiar
waistcoat form ; vertical wooden slats, two inches wide, split from any
sort of tree, and twined with nettle ecords. It is long front and back,
but necessarily short under the arms, opens in the front, and ties over
the shoulders with buckskin thongs.

The round hand shield (snoto’wite) is but little used, to judge
from my informants’ ignorance of it. This is strange for it may well
be suspected as of recent introduction among them from Plains-like
tribes to the northeast. It was described as eighteen inches in
diameter and of unknown material, but undoubtedly skin. These
informants knew nothing of the use of a skin as a shield hung like a
curtain in front of the body.

The arms are sometimes protected by mittens (wikipks) of arm or
elbow length. These are sock-like affairs of coyote or other fur.

865 Op. cit., pl. 20, fig. 1, 255.
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HOUSES AND HOUSE LIFE

Houses are for the most part so closely erowded in the settlements
that their peripheries nearly touch. At least this is the evidence of
the house pits, which my informants would have me believe were
occupied at the same time. Some of them are small structures, used
for cooking or to house slaves, crowded between the large earth-lodges.

House-building seems to be one of the most considerable occupa-
tions of the year. Earth-lodges are frequently torn down in the
spring to be rebuilt when snow flies in the autumn. In the second
month, September, everyone is busied with house-building, commene-
ing with the preparation of the tule mats that cover all the lodges.
The houses are all completed in the fourth month (December) by the
time full winter arrives, when the shamanistic performances begin.
New timbers have to be prepared, as those from the razed structure
are commonly used for firewood. Gatschet implies that occupancy of
the winter house is always inaugurated by a feast.>®®¢ The mat-covered
summer houses are built anew in the spring. It is quite likely that
the covering mats are thoroughly rotted and dilapidated after stand-
ing through a hard Klamath winter. The timbering of houses is man’s
work ; women place the grass and dirt covering.

The characteristic house is a circular, conical-roofed affair. It is
essentially of the same shape and construction whether merely mat-
covered or set over a pit and roofed with planks and earth. The
Klamath definitely distinguish the two types however, the earth-lodge,
lu"1tEmalSks, and the mat-covered summer house, wu'ké’ploks. In
addition a small dome-shaped mat-lodge (sti’nd’c) is used in summer,
when traveling, or for cooking.®*” Poor families who cannot afford
the larger earth-lodge, build dome-shaped lodges for winter use, set-
ting them over pits for the sake of the added warmth.

The earliest descriptions of these houses are by Ogden (1826) and
Frémont (1843-46). Ogden’s account of what are probably earth-

366 1:75.

367 Barrett describes a summer house possibly of different form. This is
elliptical or rectangular in ground plan, with ‘‘sides which slope very abruptly
to the ground and a comparatively flat top. The framework is of willow poles
stuck into the ground and brought together along the ridgepole, to which they
are bound securely.’’ This suggests in part the structure of the dome-shaped
lodge, but implies the presence of at least two posts bearing a ridgepole, a
type of eonstruction which my informants specifically denied. The photograph
Barrett figures belies his description: the form seems to be the regular strue-
ture having four posts with the side poles resting on the rafters joining these
(Material Culture, 244, pl. 11, fig. 1).
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lodges is curious. ‘‘It [a Klamath marsh village] was composed of
20 tents built on the water approachable only by canoes, the tents
built of large logs shaped like block houses the foundation stone or
gravel made solid by piles sunk 6 ft. deep. . . . . Reached Indian
village of five huts, hut large size square made of earth flat on top the
door at the top a defense against arrows but not balls.’’3¢® Frémont
notes ‘‘they were large round huts, perhaps 20 feet in diameter, with
rounded tops, on which was the door by which they descended into
the interior. Within, they were supported by posts and beams.’”’ At
another place ‘‘the huts. ... were made of tall rushes and willows.’’3%®

There is considerable variation in the size of houses, even those of
one type. Earth-lodges range in diameter from twelve to thirty feet
or more, the larger accommodating several families. The largest pit
I saw measured thirty-five feet in diameter. The largest earth-lodges
are invariably those of shamans, larger even that those of chiefs. This
is not only the statement of my several informants, but on every site
I visited the largest pits were pointed out to me as the former resi-
dences of shamans. The shaman’s lodge, to be sure, houses the winter
performances, but this also implies that shamans are the wealthiest
individuals, or were so at least before the ascendancy of the chiefs
during the last ecentury. Winter houses are commonly larger than the
corresponding summer mat-covered forms.

The semi-subterranean earth-lodge is erected over a shallow pit
(sloko’ps). This is commonly but knee deep, but the thirty-five-foot
pit mentioned above had been excavated waist deep or even more.
All the clearly defined house pits that I saw were circular, but I got
the impression from one informant that the house might be somewhat
squared. This is probably the case only with the summer mat-lodge:
wu’ké'ploks. The cirele is not measured in any way. The pit is dug
with digging sticks, the earth thrown back all around the excavation
with storage baskets (tliks) or slabs of pine bark.

The roof has the form of a truncated, wedge-shaped cone, resting
as it does on the circular periphery of the pit but with its upper trun-
cated surface an elongated rectangle. The main frame is formed by
four central posts, set to form the corners of this rectangle.®”® The
tops of these are connected by stringers. Poles extending obliquely

868 Elliott, The Ogden Journals, 210.

869 Frémont, Narrative, 122; Memoirs, 494.

370 Barrett implies a single center post (‘‘climbs down . ... by means of
steps cut into the center pole itself,”’ p. 244), but this was denied by my
informants.
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from this rectangular frame to the edge of the pit throughout its
whole circumference form the conical roof. The whole is then covered
with mats, grass, and dirt, leaving only a hatchway open in the
center of the rectangle. The lodge is entered by walking up the slop-
ing roof to the hatchway, through which a ladder from the interior
protrudes. :

The rectangle formed by the central posts (4, fig. 18) measures
about fifteen feet from front to rear in a large house, with a width
of five feet. These posts (studi'ls) are tree trunks, twelve inches in
diameter, bearing forks nine or ten feet above the floor level. String-

Fig 18. Plan and section of earth-lodge showing construetion.

-ers connect these in pairs; the first set (B) across the short ends with
longer stringers (C) resting on these in the same forks. These are
poles of ten inch diameter ; the first pair is nameless, the second called
sE0'nhis. On this frame rest four oblique rafters (D, stc’au’ns) let
into holes at the brink of the pit. These are split logs. A supplemen-
tary rafter (E, swikKe'nis) is laid across each pair of these near its
upper end. Planks or poles (F, ctcau'lis) are then laid close together
along these supplementary rafters, with their lower ends resting on
the brink, but not in holes. Similar poles are set obliquely around
the corners and along each end, where they rest on B. The hatchway
is formed within the rectangular roof frame by a series of long poles
or planks (@, also called se6'nhis) laid close together and resting on
B. Its ends are blocked in by similar, shorter erosspieces (H) resting
-on these in turn. The hatchway is nearly as wide as the spacing of the
long stringers (C), three to four feet; its forward end is quite close
to the cross-member (B) at the front of the house, but the roof is
decked over for several feet at the rear, leaving an opening some ten
feet in length. Short sticks and bark are placed over any crevices
still remaining in the superstructure.
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The roof is shingled with long mats laid in horizontal courses. The
variety used is a relatively poor twined mat, called ste’holos, made
of tule, swamp grass, or cat-tail rushes. Dry grass (not brush) is
heaped on the mats halfway up the sides and the whole roof then
covered with a thick layer of dirt. The grass is omitted from the
upper part for fear sparks from the fire beneath the hatchway may
catch in it. The mats are three and a half to four feet wide and so
long that they stretch more than halfway around the roof. Swamp-
grass mats make a warmer structure than tule. No mats are placed
on the inner side of the roof, nor around the sides of the pit. The floor
however is liberally carpeted with them. Food is commonly stored
around the outer margin of the roof, buried under the dirt cover.
The dirt is banked so thoroughly there that the lodge needs no cir-
cumscribing ditch to protect it from rain water.

The hatchway in the roof (gink’a, hole) is of considerable size;
about ten feet by three or four in a large house. At night a series of
small sticks are laid transversely across it and a mat, called k’ai’ietis,
which is rolled up at the rear end of the hatchway during the day, is
stretched over the opening to close it. Any kind of ste’holés mat
may be used for the hatch, but swamp grass is preferable to tule
which becomes brittle when dry. To keep the snow from drifting into
the open hatchway, a mat may be set up to windward on sticks driven
into the dirt covering.

Houses face the southeastern quarter, because the prevailing winds
are from the west. The front of the house is the side having a set of
steps leading up the sloping roof to the hatchway. It seems doubtful
that a house on the east bank of a river, for instance, would have its
entrance away from the stream, but so I was told. The circumstances
is that along the Williamson river valley, the only narrow valley
where this arrangement might prove awkward, the majority of set-
tlements are on the west bank.

The outer steps (astono’liiks) are formed of two small tree trunks
lying upright along the sloping roof. Short limbs left projecting
from these hold a series of cross-sticks serving as rungs (waki’s), with
-dirt packed behind them to make a set of solid steps. The ladder
reaching the hatchway from within is made of similar poles (st&’stkis)
with the rungs tied on. There were ten rungs, a foot apart, in a large
house described to me.?"* This ladder is set at the southeastern end of
the opening, that is the end opposite the rolled-up mat door. It is

371 This may well be the operation of the pattern number five.
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nearly vertical and protrudes considerably above the roof level, ~Trud=
ders are never made of a log with holes cut through it, nor were the
central posts notched for this purpose.3™®

The rough planks used in roofing the structure are made by split-
ting hollow logs with elk-horn wedges. These are driven with a hard-
wood club, oak, or mountain mahogany. Every man has three or four
such wedges; axes are wholly unknown and stone mauls not used.
Obviously such timbers ecannot compare with the broad planks of the
Northwest peoples, but are rather of the crude Yurok type. Procuring
the planks is quite a little expedition. They go in four to six canoes,
spending a whole day splitting enough for a single house. The people
of the du’kwa settlements at the mouth of Williamson river, for
instance, cross Klamath lake to its timbered western shore for their

supply.

-

[¢]

Fig. 19. Named parts of the house.

The several parts of the house interior as set off by the ecentral posts
are named. That portion at the front of the house directly under the
outside steps is called sté'kis (M, fig. 19) ; the opposite end, tka'liim
(N). These spaces are used for storage. The sides of the interior
(0) are la’lestal and the corner sections (P) are ste!oka’etal. These,
the living quarters, are preferable to the end spaces presumably
because the narrowness of the hatchway yields a greater extent of
roof cover on each side, thus affording greater protection. The sleep-
ing quarters of shamans are on the northern side of the lodges, hence
I assume that this segment is always occupied by the head of the
household. The shaman dances principally on this side of the central
area.

372 Compare Barrett, 244.
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The summer house (wu’ké’ploks) differs from the earth-lodge only
in the absence of the pit and of the dirt covering on the roof. It is
circular and built on the same four-post frame. The covering is of
mats alone. Dirt is banked around the base. Occasionally one is
erected over a shallow pit, when it does not differ materially from an
earth-lodge. These houses are smaller than the earth-lodges, ranging
down to the dome-shaped houses in diameter. They have the height
of the earth-lodge. No ladder is necessary with these houses, since
the entrance is on the ground level. A space is left for a doorway
between two of the slanting roof poles at the front of the house. A
mat hung from a cross-stick halfway up these poles serves as a door.
‘When it is not wanted, it is rolled up and tied above the opening.
Sometimes a mat is hung from one of these poles inside the house as
a partition (hoeté’ptis) to protect a bed from the opening.

The dome-shaped lodge (sti'né’c) is in use the year round, stand-
ing beside the earth-lodge as a cook house. When the people are trav-
eling, it may be hastily constructed of mats carried for the purpose.
The more permanent structures are ten feet in diameter and eight or
nine feet high—as high as one can reach to put things away overhead.
Poor families intending these for winter use make them of heavy
construction and dig out the interior to a depth of a foot for the
warmth thus afforded. A heavy snowfall is shoveled off with canoe
paddles.

The frame of this lodge is built up of a series of arches (stce’cglic
or stee’celga), each made of two willow poles stuck into the ground
at opposite points of the circle and with their upper ends lashed
together overhead. The two main arches are parallel and rise to the
full height of the lodge. Another is set on each side of this pair,
parallel to them, but rising to a lesser height. Then the other two
quadrants are filled in with poles which are bent over and lashed to
these four arches. These poles are set close together to form a firm
structure. There are no horizontal ribs. A space is left on the south-
eastern side for the doorway.

The frame of both houses is shingled with mats; rarely these are
also placed on the inside. Tule mats, or swamp-grass—which is
warmer—are always placed with the stems vertical so that the rain and
snow will run off readily, Sewn mats (st!0ps) are preferred to twined
for this reason. The mats are tied on; two or three overlapping tiers
reach to the top. They are sometimes so long that two will reach
around the lodge. For winter use, two, three, or four thicknesses are
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used ;*"® then grass-or pine boughs, covered with dirt, are heaped half-
way up the side. The outer mats are held in place by tying them along
the edges to poles propped against the side of the house. The rope
(pék’os) used for this is three strand, braided of grass or the outer
layer of tule. In placing the mats, a space about two feet across is
left at the top for a smoke hole, and another only three and a half feet
high for a doorway. One has to stoop to enter. The door is a mat like
that of the summer house; it is not weighted nor tied down.

Drying racks are not placed inside the houses. All fish and meat
are dried on racks near-by.

Houses are not decorated, nor are the house posts carved or painted
except by shamans. These may paint them with horizontal stripes,
alternately red and white. One informant had it that men’s faces,
snakes, lizards, and various other animals, not spirits, are painted on
the posts, but I am doubtful. Shamans also hung stuffed bird and
animal skins about the interior. A wooden image and a stuffed crane
skin are set up outside on the northern side of the hatchway, i.e., above
the shaman’s bed. Houses are not given individual names, Yurok
fashion, though the localizing tendency of the Klamath might have
found an outlet in this.

The fireplace (sne'liiks) in the earth-lodge is in the middle of the
floor, between the four center posts and under the open hatchway.
Neither a pit nor stones are used to confine the fire. Most of the time
there is no fire on the hearth, only in the morning and evening; at
other times the hatch is closed. A huge fire is built when it is nearly
sundown, and after the mat is drawn across the opening the heat is so
great that blankets may be dispensed with. This despite the severe
winters; at this altitude (4000 feet) lakes and streams are frozen
solid. Fires are usually made by piling short lengths of wood in log-
cabin (crib-work) fashion to a height of eighteen inches. They cook
when this is reduced to a bed of coals. A piece of rotten wood is
ignited to carry fire from one place to another.

Cooking ordinarily takes place outside the dwelling in a dome-
shaped house (sti’nd’c) erected near-by. An earth-lodge on lower
Williamson river, for example, set some fifty yards from the stream,
had its cooking lodge close to the bank. All the women of the house-
hold prepare their food together, even where several families have
joint tenancy. It is carried to the earth-lodge and there passed about

378 Barrett gives the successive layers as made of ‘‘a kind of reed,’’
triangular-stemmed tule, and circular-stemmed tule (op. cit., 244).
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as in ‘‘one big family.”’ This is inevitably a matter of personal pref-
erence ; some dwellings have two cooking lodges attached, the families
eating separately and sharing food only as friendship dictates. The
mortars and grinding slabs are kept in the cooking-lodge. The intro-
duction of flour has wrought a change in these habits. Loaves of
bread are baked in the ashes in the earth-lodge itself. Flour is always
shared among the inmates. I was assured that there was no earlier
custom resembling this.

But two meals a day are eaten, morning and evening. I was also
told that there is no regular period for meals. Visitors are given
something on their arrival, such as a little pond-lily seed, but no stress
is placed on this phase of hospitality. A sort of grace is said before
eating.

The entire floor of the earth-lodge or summer mat-house is carpeted
with mats except for the space within the four central posts. Thicker
piles of these for beds are placed all around the walls, but the best
locations are at the sides (O, fig. 19). Children might sleep in the
corners. People always sleep with their feet toward the fire, no
matter in what direction their heads then lie.?’*

Beds (slai’is) are of mats of various sorts. Rich people use tule,
the twined mats (slai’is) being preferred to the sewn (st!Gps). One
or more of these laid on dry grass serves as a mattress, or they sleep
directly on the grass. One or two more form the covering. The few
who have them use grizzly bear, coyote, wolf, lynx (? slowa’), or
deer pelts, or several Bassariscus (? slét) skins sewn together, for
mattress and blanket (sa’wale). A blanket for a little child is made
from the skin of a red fox, a stretched raccoon skin, or several marten
skins sewn together. Blankets (called soliimtai’) are also made of
tule and cat-tail twined to produce a checkerboard decoration. Others
are made of tules with the wing feathers of water fowl (pelicans,
geese, swans, ducks, ete.) caught in one face. These are called 1i’cda-
lap’6’te, wing feathers (lac) put together. Another type of feather
blanket (called k’a’lye) is made of the dried skins of waterfowl
twisted with a cord to form a fluffy rope. This is twined with cords
inserted at intervals to form the blanket. Pillows (sE’o’lhas) are a
heap of grass, or anything else, even wood, but the wooden headrest
of the lower Klamath river tribes is unknown. Gatschet records a
sack stuffed with mallard duck down for a pillow.3?®

37¢ I could find no notion that a sleeper is affected by moonlight.
375 1:144.
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It is customary to rise (bd’tgal) before the sun has risen, at least
in winter. At that season when they sit late telling stories, they
retire (k’ta’ndja) when Orion’s belt has risen two-thirds of the dis-
tance to the zenith (lo’laloks, bedtime).

0ld people sun themselves on the roof tops. Those who are decrepit
and cannot climb into the earth-lodge are housed in mat-houses
near-by.

SWEAT-LODGES

The earth-lodge is so warm, at least at night, that it might well
have taken the place of the smaller sweat-lodges. These however are
regularly made, preferably beside a body of water into which the
bathers can jump after sweating. The lodges (spo’kliks) are of two

Fig. 20. Winter sweat-lodge. A portion of a summer sweat-lodge appears
at the right.

types, differentiated, it was suggested, for summer and winter use.
There are now more of the former type in use than the latter, which
suggests a case of substitution.

The ‘‘summer’’ lodge is dome-shaped and mat-covered, hence
sometimes called sti’na’c like the dome-shaped dwelling. Willows are
. set in the ground about a circle four to six feet in diameter, arched,
and bound together at a height of three and a half feet. There are no
horizontal ribs. Tule mats form the covering, with layers of green
grass between to prevent the escape of the steam. When the summer
lodge is kept for winter use, dirt is banked against the sides. The car-
peting is of grass or leaves, green or dry according to season.

The ‘‘winter’’ lodge (ke’lowae, a desecriptive term?) is built over
an elliptical pit, eighteen inches or less in depth. It is smaller than
the summer lodge, and up to five feet in length. The roof over this
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is gable-shaped, the ridgepole being supported at each end on a pair
of struts thrust obliquely into the margin of the pit. Sticks and bark
resting on this form the roof; a layer of dry grass and dirt covers the
whole. This stands three and a half feet above the ground. The
entrance, which is quite small, is covered by a mat (fig. 20).

Stones, heated outside, are rolled into a hollow in the lodge. There
does not seem to be any prescribed place for this, as among other
peoples. The stones are said to be at the rear in the winter lodge, and
anywhere in the summer affair, but in a winter lodge that I saw,
the hollow was near the doorway to the right of one entering, and at
the back in a summer lodge. For the use of five or ten men, I was
told, a large summer lodge has the stones at the center. Five is the
Klamath pattern number, but it was said that there was no prescrip-
tion of the number who may enter at one time, nor of the number of
times they sweat. Water is thrown on the hot stones after they are
somewhat cooled, otherwise the steam would scald the inmates. There
is a certain amount of rivalry on the part of those who have the water
to drive the others out by raising steam ; sometimes four or five have it
at one time.*"®

They talk to the stones when sprinkling them, asking to be cured,
to live long, work well, to have luck in gambling, and to get spirits.
This is the same as talking to the water when swimming on a vision
quest. ‘‘The stones are ‘doctor’; the water is ‘doctor.” >’ They talk to
the wind, the mountains, the water. Everyone outside is quiet. Men
and women go into these lodges together.

Coville observes that ‘‘the branches and twigs of the ‘cedar,’
(Librocedrus decurremns Torr.) are often used in administering a
sweat bath to a sick person.’’377

The three sweat-lodges used solely by mourners closely resemble
the ‘‘winter’’ lodge. In fact, the lodge just north of Klamath Agency
does not differ in any respect. I have seen but one of the other two,
that near Algoma. This is now a U-shaped wall of stones which once
bore a rough gable roof covered with dirt. It is much larger than the
winter lodge, enclosing an area ten by twenty feet.>’® It may be sug-
gested that conservatism has preserved the type for this use, while
for secular uses it has been, or is being, supplanted by the dome-
shaped lodge.

376 For a tale describing such rivalry, see p. 37.
877 Notes, 88.
878 For its description and use, see pp. 73 f.
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CLOTHING AND ADORNMENT

Costume is scanty for both men and women. Poorer individuals
are equipped with simply a fringed skirt and nothing more beyond
basketry hats. The wealthier, however, affect a dress which strongly
resembles that of the Plains tribes. Such men are clad in breech-
clout, leggings, moceasins, and on gala days buckskin shirts; women,
in the long dress of Plains type, with short leggings and moceasins.
This Plains costume seems to be of recent introduction; traditional
feeling to that effect is reflected in the proseription of its use during
shamanistic performances and in the Ghost dance of 1870-73. This
might also be inferred from the fact that the Klamath represent its
most westerly extension, or nearly so, in this quarter. Plains influ-
ences have reached the Klamath through the Columbia river tribes,
with whom direct contact dates only from the beginning of the last
century. We may hazard the guess that this costume does not date
back before 1800 among the Klamath, and is perhaps not so old.

The fringed skirt is a garment which completely encircles the
wearer’s waist, not an apron nor two aprons. It is formed of tule,
or sage-brush bark, or possibly of buckskin strips, braided in cords
which hang thickly from the belt. These pendants are closely set at
the front and back, and hang but-scantily over the hips. Distinetive
names for the front and back parts (respectively hisei’sks, hangs
between the legs, and histeo’lic, hangs behind) suggest its relation to
the familiar two-apron garment of California. Men’s skirts do not
reach the knee; women’s hang below it.

The man’s shirt (teuli’s) is of the Plains poncho type. This is a
large skin with a hole in the middle, put on over the head. It reaches
to the upper thighs and hangs loosely over the arms, without any
attempt at sleeves, but is tied together under the arms. When only
small skins are to be had, two of these are sewed together along the
shoulders. Front and back are the same, the neck hole is round, and
they are indifferent as to which side hangs in front.%?®

379 A ghirt illustrated in a photograph shown me had deep fringes along its
lower border and on the seams joining the sleeves to the body of the garment.
The sleeves indicate that this is a modern derivative of the old garment. I was
told that a fringe is sometimes placed horizontally across the chest. A man’s
shirt in the collections of the Field Museum of Natural History (mo. 67883)

has a short fringed opening down the breast from the neck hole, and a border
of beads on the low collar rising around the neck.
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The familiar triangular flaps below the neck in Plains shirts are
lacking. Shamans alone pdint their shirts, others who attempt it
would be poisoned by them. The designs are spots, cireles, and lines,
not pictures. While I do not know the character of these designs,
this suggests the protective shirts of the Ghost dance of 1890. Inas-
much as we must assume that the shirt reached the Klamath from the
east, and it is possible that Plains influences are quite recent, it is
possible that the shirt, or at least its decoration, came only in Ghost
dance days. Nor are shirts worn at all times; they are too valuable,
‘‘they might wear out’’; which represents their unusualness in the
view of the Klamath.,

Breechelouts (hacwi'skis) are made of buckskin, and nothing else.
They are worn by women too, but not with the buckskin dress. It
seems that the flaps which hang over the belt are short, for they are
said to be long only if the skin happened to be long. The belt is only
a thin string, presumably a leather thong, for poor people make it of
the soft bark of the tule.

Men’s leggings are thigh-length or calf-length (called respectively
snasni’ks and midé’s) ;**° women wear only the latter. These are of
buckskin or fur, but poor people make them of tules. Barrett illus-
trates one of the latter sort made in twined technique. The full-length
leggings are tied to the belt at one point, the hips. In a photograph
shown me, little deer dew claws were hung pendant from the front
of the leggings just below the knees.

Mocecasins are worn at all times by the men, at home or when trav-
eling, whereas women sometimes go barefoot at home in the summer.
For the most part, moecasins are woven of tule or swamp grass; very
few are made of skin. Barrett observes that the buckskin moccasins
are for summer wear, the winter ones of tule.®®* This is very probably
the case, as the tule affair is intended primarily to hold a layer of
dry grass next the foot.

Tule moccasins (wipga’) are made in open twine. The fabric is
brought together over the toe, but is quite without a heel. A cord
laced through the loops along each side draws it up around the foot.
They resemble those of the Paviotso.®2> For traveling they make
moccasins of this type of swamp grass, which is stronger than tule;
those for home use are of tule and bear decorations.

380 Gatschet gives mfitash, mitas, from Chinook jargon mimdash, derived
from French mitasse (2:221).

881 Material Culture, 255, pl. 17, 19.
382 Lowie, Notes on Shoshonean Ethnography, 218, fig. 5b, c.
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The skin moccasin (dimi'wg) differs from that of central and
northwestern California, in being made of two pieces. Like the Cali-
fornian affair, it is a one-piece moceasin in pattern, with a seam up the
top from the toe and another up the heel, but it also has a D-shaped
inset over the instep which is continued upward into a tongue. Some
specimens have an additional strip around the ankle, sewed to the
edge of the main piece, and which can be worn turned up or down.
The drawstring passes around the ankle and across in front of the
tongue.®*®* Moccasins are made of deer or elk hide,?* with the hair
inside, or even of beaver or badger skin. The last is a very strong skin;
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Fig. 21. Patterns of skin moccasins.

the moccasins will last a year or two. (Otter and raccoon skins are
not used.) Cut to pattern (fig. 21a), they are folded lengthwise,
stitched up the instep, across the toe, across the heel, and up the heel.
The tongue (stai’skpk) is then sewed in over the instep. The pro-
cedure in connection with sewing the heel is peculiar. The slit A-4 is
first made; the sides brought together so that the points 4, B, and C
match; the cross seam (A-A) sewn, then the vertical one (B-C).
This leaves a loop inside the moccasin at the heel. The moccasin is then
turned inside out, so that the loop is on the outside. The corner of
this is then cut off on the lines D-D. This forms a tab protruding at
the heel. These seams are not lapped but sewn with a through-and-
through stitch, hence when the moccasin is turned inside out, the
seams at the heel, at least, are on the outside. Sewing is done with an
awl and sinew.

Another type of deer-skin moecasin (wékena’) made in imitation
of Warm Springs and Yakima style, has come into use since the boy-

383 Tllustrated by Barrett, pl. 17.
38¢ The same informant stated on another occasion that elk hide is not used
for footgear.
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hood of my elderly informant. This is a simple one-piece affair,
shown diagrammatically in figure 21b. The upper is cut to form a
long tongue. It is sewn along the toe and one side, and up the heel.38°

Snowshoes may be conveniently deseribed at this place. The snow-
shoe (ni’) is the circular Californian form; a hoop of tough service
berry wood, about twelve inches long by six wide.?®*® Within the hoop
is a net of thongs on which the foot is placed; tie strings are drawn
up about the ankle. My woman informant drew a sketch showing
five parallel longitudinal thongs crossed transversely by five others,
also parallel, thus forming a simple rectangular web. This may well
have been merely diagrammatic, since five is the pattern number.
Kroeber illustrates a more intricate pattern of webbing, a central
lozenge filled by transverse lashings and connected with the frame
by others.®®” Barrett illustrates a snowshoe with still a third style of
web. This seems to be a single longitudinal strip of skin, crossed by
three others.®*®* Such shoes are also used when wading in the marshes.

Mittens (wiéki'pks) of coyote or other fur are worn in cold weather,
possibly by men alone. They are also used for protection in war.
These are sock-like, without fingers, and of arm or elbow length. A
muffler (sau’kaks) is also made of skin.

The woman’s skin dress (goke) is the long woman’s garment of
the Plains tribes, completely covering the body to the mid-calf.
Unlike the corresponding man’s shirt, these are worn most of the time,
especially in winter. In summer the lighter unbeaded dresses are
used. This is not essentially a dance costume, although worn at the
war and scalp dances. But these are held outdoors at night; and
during the shaman’s dances in the earth-lodge, the fringed skirt only
is worn because of the great heat. It is possible, of course, that this
is a rationalization of etiquette, for if the shaman’s dance is older
than the forms of war and scalp dance now in use, there may be an
association of the older fringed skirt with one and the newer skin
dress with the other. There can be little doubt that the fringed skirt
is the antecedent form. Plains influences appear to be recent, and

385 This has been redrawn from a sketch made by my informant. On the
Yakima reservation moccasins of this type have a tab at the heel, which my
informant may have omitted.

386 Coville (Notes, 94) states that ‘‘the frames of snowshoes are usually
made of willow wood. The mesh in old times was commonly made of the Rocky
Mountain flax, Linum lewisii, less commonly of nettle fiber, Urtica breweri.”’

387 Handbook, fig. 68a; evidently taken from Mason, Aboriginal American
Basketry, 215.

388 Material Culture, 255, pl. 17.
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the Klamath use of the typical Plains woman’s costume is an extreme
marginal case in the west.

Being of buckskin, not of elk hide, two skins are necessary for the
dress. These are sewn together across the shoulders, leaving a short
space for the insertion of the head. The neck ends of the skins are
always across the shoulders, since this is the widest part of the skin.
The contour of the dress is the familiar one, the natural contour of
the dressed skin with the legs lopped off. Cape-like extengions,
formed by the skin of the forelegs, hang loosely over the arms. All
the edges are slit into fringes and the front and back are tied together
by these under the arms and down the sides. These are not belted in
Plains style. .

A woman’s belt made of strips of bark fiber is illustrated by Bar-
rett; others are made of human hair.®®® While Barrett is probably
right in stating that these are part of everyday dress, I was told that
the belt (k’ai’lis) is worn at the puberty dance, when a first child is
born, or when an infant dies.

The dress of earlier times had no ornamentation, but it now has
the yoke-shaped decoration of Plains type and rows of pendants. The
yoke is not a separate piece, but the quill-work design, and in more
recent days the beadwork, is applied directly on the dress. Formerly
rows of elk teeth were sometimes used. There is no special name for
the yoke; like any beadwork, this part is called iti’s or ita’ntkos. The
yoke of one dress seen dipped below each armpit and again markedly
at the middle of breast and back. It was comprised of a series of
horizontal stripes in beads of contrasting colors which paralleled this
wavy lower margin of the yoke. Three horizontal rows of pendants
crossed front and back ; one following this lower margin, another just
above the knees, and the third near the bottom of the dress. These
pendant strings, which hang in pairs, are wound with colored por-
cupine quills; thimbles and Chinese cash are sometimes threaded on
them. A deep fringe (bowi’s) is sometimes made to fasten along the
lower margin of the yoke, at the bottom of the dress, and around the
short sleeves. This is fabricated from a piece of buckskin, nine or
more inches deep, slit into fine fringes so as to leave them connected
by only a half-inch strip of skin. Beads may be strung on these.
Similar strips of fringe are attached to a man’s shirt. Hair that is
cut off in mourning is tied in little rolls all over the dress; a man uses

389 Op. cit., 258, pl. 17.
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his in the same way to decorate his shirt. Sometimes bits of captured
scalp are sewn in rows down each breast of a woman’s dress.?*°

Two women’s dresses of buckskin were observed in the collections of the Field
Museum of Natural History. One of these (no. 61683) had a beaded yoke
decoration that dipped downward sharply on the breast. This consisted of
irregularly horizontal, parallel bands of small trade beads; the bands alter-
nately black and white were about one inch wide. These were sewed directly
to the body of the garment, there being no separate yoke-piece. The thread or
sinew on which the beads were threaded passed through the buckskin only at
each e?lge of the band, i.e., the rows of beads in each band formed taut loops
an inch long. The shoulder seams were hidden by extra strips of skin. The
fringes under the sleevelets and down each side of the body were twisted in
pairs. Pendants on the front of the garment and on the right sleeve bore
brass beads.

The second dress (no. 61981) was ‘‘said to be over 100 years old.’’ It was
decorated with glass beads, thimbles, coins, and other trade articles. ‘‘The
Chinese brass coins are dated in the periods of Shun-chi (1644-61), Ktang-hi
(1662-1722), Kt'ien-lung (1736-95), and Kia-k'ing (1796-1820).’’ Pendants
below the yoke bore green glass beads and brass thimbles; those near the
bottom of the dress had strings of black glass beads with a central blue bead.
The beaded yoke-decoration did not dip so markedly on the breast as that
described above. The bands of beads were of the same width as those men-
tioned above and sewed in the same fashion, except that a quarter-inch of bare
space was left between the bands. These spaces were then painted red. A red
band crossed horizontally below the yoke, again at the waist, and near the
bottom. Each band of beads consisted of alternate rows of colored and white
beads; in order from the top to bottom the bands bore colored beads as
follows: red, green, black, (%), red, blue, blue, red, dark blue, red. The dress
originally had two more bands below these but they have been replaced by
rows of pendants. Excluding the second row (green) this looks like a sym-
metrical color scheme; red, blue-black, red, blue, and reverse.

Barrett observes that ‘‘the women also wore a cape or, more prop-
erly speaking, a blanket, made of shredded tule or of sage-brush
bark, or of a combination of the two.”” We may hazard the guess that
the technique is open-twine like the mats.3*!

In the Field Museum collections are certain cloth bands (nos. 61985-86)
bearing bead disks which are described as ‘‘dress ornaments’’ but which are
probably ornaments attached to the middle of robes or blankets in Plains
fashion. These are bands of red flannel, thirty inches long and about three
wide. One bears four disks: one at each end, the other two equally spaced
between. The second band has only two disks, both near one end but spaced
like those of the first band. The beaded disks, four inches in diameter, were
made up of spirally arranged rows of beads; the ground color was blue and
white, with an outer row of yellow. It is noteworthy that each mew colored

390 The general style of the women’s dress is illustrated by a Klickitat
specimen (Hodge, ed., Handbook of American Indians, 1:713).

301 Op. cit., 255.
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row always began at the same radius, as in the manner of basket decoration.
Pendants were attached to the periphery of each disk. These were formed of
a continuous strand of black and white beads attached at intervals so as to
hang in long loops.

Basket hats are worn by both sexes. That of women is called
k!Emii, of men, k!ane’o. Women and old men wear them at all times,
younger women more than the elderly, and the younger men only
when they are needed as protection against the pack strap. The small,
snug-fitting hats are quite decorative with their contrasting designs,
and are clearly thought so. Gala hats are studded with beads. They
come halfway down the forehead, are nearly hemispherical yet flat
on top. These are made in twined weave of various materials. Wom-
en’s hats bear woven designs, men’s are painted. Men’s hats are said
to have had short brims even prior to the coming of the whites.
Widows must wear old hats blackened with piteh, if they wear any;
otherwise they are open to ridicule.

Men wear a cylindrical hat or headdress (tc’uy#s) in war, ten or
more inches high, and as low as the eyebrows. Made of cottonwood
bark (wula'l), it is open at the top, but may be brought together in
a point if made of skin; otter, coyote, beaver, skunk, or elk hide.
Badger and raccoon skin is not used. These bear painted decorations:
large zigzag lines around the hat; and several feathers are fastened
in the top. Gatschet speaks of them as ‘‘wide brimmed.’’s°2

A cylindrieal bark hat, said to have been worn by a chief, is in the Field
Museum of Natural History (mo. 61725). This is about seven inches in diame-
ter, nine high. The ring of bark is lapped and sewn with a running stitch.
The decoration on the light surface is by a series of triangles along the top
and bottom margins, with circles at intervals between these. The triangles
have their bases on the margins; each consists of a black line within a red
line; there are no base lines. The circular decorations consist of a black spot

within a red ring. A pendant is fastened on each side at the top, consisting
of a bunch of long hair wrapped at the proximal end with fur.

Other hats are made of the scalp of deer or bear, including the
ears, but not the face. Rawhide vizors, such as those used by other
tribes are unknown, but Barrett mentions a similar sunshade of plain-
twined tule.3®3 A

Hairdress is simple. Men wear the hair long, parted on the left
side, with a braid lying in front of each shoulder or a single queue
behind. The braids are wrapped with strips of otter fur. This is the
style of the Plains and Plateau. Women and girls also wear their hair

3921:92. He may have had in mind the basket hat.
398 Material Culture, 255, pl. 17.
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long and in two braids, but parted in the middle. This again is
reminiscent of the Plains. Their braids may be looped up to hang
only to the shoulder; these are not fur wrapped. The hair is cut
short in mourning, especiallyAthat of the women, daubed with black
pitch, and generally neglected.

A man who kills a rattlesnake ties the rattles to his hair; women
do not do this.

The hairbrush (slitci’iks) is a porcupine tail, stuffed with dry
grass or sage-brush bark. A thong draws the ends together so that
it dries in an are. This thong fits over the back of the hand when the
brush is in use. The open, underside of the tail is closed with a thong
lacing. The ends of the quills are burned off evenly, so that only the
stiffer body of the quill is left. Barrett notes that the longer quills

are removed.%*

My informant described the comb used by the Molala as a true double-edge
comb. It is fashioned of a thin stick bent double. Little pointed sticks, as
fine as our toothpicks, are inserted between the halves of this doubled stick,
80 that they protrude equally on each side, and are bound in place.

The hair is greased ; ordinarily with fish oil, but with deer tallow
or that of skunk, otter, beaver, or mink, when they can get it.

Frontal flattening, the only form practiced, is not universal among
the Klamath, although it is general. My information differs at this
point from Hrdlicka’s who was told that non-deformed heads are
derided as slave-like.®*®> I was told that it was merely ‘‘so that they
would look pretty; they have nice round eyes because the forehead
is flattened.’’3*® A deformed head is called 1éplé’pli nos, flattened head.

The septum of the nose is pierced and the ear lobes, the latter
twice or even more frequently. Both sexes insert dentalium shells
horizontally through the septum. These are placed so that the butt
ends meet in the septum, the points of this eurved conical shell pro-
jecting on each side. If the septum hole is large, two may be placed
side by side in it. Sometimes the point of one shell is thrust into the
hollow butt of a second. The root of a mountain plant, called yayo'kak,
may be used in place of a dentalium shell. I was told that Molala
women choose boldly curved dentalia, placing them so that the points

394 Op. ocit., 258.

895 Hrdli¢ka, Head Deformation among the Klamath,

896 The informant who stated this may have rationalized her own case, an
undeformed head. My other principal informants, two men, had flattened heads.
Flattening is not noticeable among some of the older Indians, so that the state-
ment that some escape the treatment may be true.
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almost meet, forming a ring. Ear pendants are a group of four
dentalia, hung in a bunch by their tips. Such an ornament is called
stost6'mnis. Neither dentalia nor any other plugs are put direectly
through the holes in the ear. The labret is unknown. Men pluck out
their beards.®*?

Nose and ears are pierced in early childhood, even while still in
the cradle. But it is usually done by the mother when the child is
five or six years old. Anyone may perform the service; a man or
woman usually does it for an own child. Coley’s mother pierced his
ears and nose when he was ten or twelve years old. He was afraid
to have the septum pierced, but finally summoned courage. Piercing
is done with a small sharp bone awl (sd’kta); the lobe is massaged
and the awl suddenly thrust through. A little charred sage-brush
twig is put in the hole to keep it from closing and withdrawn when
it is healed. There is no celebration of this event among the Klamath,
although they are aware that this is the custom on the Columbia
river. Holes are made solely for adornment ; no esoteric significance
attaches to the procedure.

Fighting women sometimes tear out their opponent’s septa or ear
holes. This is called p’éta’, to tear open a hole.

Necklaces are made of dentalia and other beads. Claws are not
used with the exception of grizzly claws (st8ks) which are worn by
shamans.

The Molala make necklaces of yayo’kak root, mentioned above. This root

has a length of eighteen: inches. It is split, lengths are tied together, and
braided with sinews from the back of a deer.

Three kinds of bead are in use; dentalia (t!u’t!as), a small twisted
shell, a half-inch long, called isélka, and red stone beads (teSke b’djE:
tedk is the service berry) flattened like a kernel of corn. In addition
there is an abundanece of old style, glass trade beads on the cremation
piles. Two types of dentalia may be recognized, but I am not certain;
large shells called skals, and those up to three-quarters of an inch in
length, t!u't!as.

Dentalia are not marked with incised designs, as among the
Yurok.**® They are, however, wound with human hair for a space at
the small end, according to one informant, although another denied
it. As was common on the lower Klamath river, they are strung end
to end on a cord in lengths somewhat under a fathom: the fathom

897 Gatschet, 1:90.
898 Kroeber, Handbook, 24.
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length is ‘‘a little too much.’’ The unit, according to one informant,
is the length of the extended left arm to the upper end of the humerus,
or across the chest in addition to the point of the right shoulder. The
other gave the unit as a doubled string from the extended left hand
to the sternum; that is, a fathom. One thing is clear, that there is
no great concern for dentalia as money, as among the lower Klamath
tribes. The strings are not standardized either as to length or size of
the individual shells. Long dentalia are more valuable than the short,
but my informants never knew anyone to argue over the precise length
of a shell. Both men agreed that the several kinds of beads, or at
least the best, are not worked by the Klamath, but come from the
south. They are either found in raided Achomawi-Atsugewi camps
or-are traded from these people or possibly the Shasta. Both were
certain that the shells are not obtaihed from the north. This is some-
thing of a puzzle, because the Columbia river people have dentalia and
use them extensively in trade. Furthermore, the ultimate point of
origin of the shells is the coast of Washington and British Columbia.
The discrepancy in the statement is further accentuated by the Yurok
statement that the shells came to them both along the coast and down
the Klamath river.3® . :

Finger rings are not made, nor bracelets, except for young chil-
dren. The cast skin of a water snake is wrapped around their wrists
so that they will swim well.

Face painting is general, a daily usage, not confined to gala events,
but more obvious at that time. The shaman’s body is painted red
during his winter performances. Red is the color in general use,
white only at dances, and black alone in mourning. Those who go to
war paint themselves red, not black, with their faces white. I have
pointed out elsewhere**® that red paint is associated with warfare by
the Basin tribes and their Californian and Arizonan neighbors. Here
it may be added that black is used by Plains warriors. At dances
white pigment, found along the creek banks, is smeared on the palms
which are then pressed on the face or on a woman’s smooth hair to
form patterns. Red paint is difficult to get. It comes from a few
localities in the mountains near Crater lake. The Northern Paiute
are said to have quantities of it, however.

In winter women smear their faces, hands, and arms with a mix-
ture of charcoal and pitech, or deer grease, or of pitch and greaée

399 Kroeber, Handbook, 22,
400 Havasupai Ethnography, 207.
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mixed, to prevent chapping and sunburn. Red paint mixed with this
grease is similarly used. Putting on a pitch coating is called sutlu’me.
The pitch is roasted and later scraped with knives.*°*

Simple tattooing (si‘tepale’as) is common to both sexes. It has
no connection with puberty rites, although it is usually done in youth;
nor any esoteric significance. Anyone may tattoo, even boys and girls
tattoo their companions, but it is usually performed by women, who
receive no payment. Charcoal is rubbed into .incisions cut with
fragments of stone. Women have the face tattooed, as well as breast
and thighs. The face decoration is regularly a line down the center
of the chin and one descending obliquely from each corner of the
mouth. One Klamath woman has a line drawn horizontally from each
corner to her cheeks. My female informant has a few random lines,
including a poor cross, on the inside of her left forearm. A man’s
decoration is ordinarily confined to his arms. One man has a line
running up the back of his hand and a T-figure on his wrist, each of
its arms formed by several parallel lines. Another had short lines
crossing the inside of his left arm just above the wrist. This is remi-
niscent of the lines on a Yurok’s forearm to measure dentalia
shells,*°2 but has not that purpose here. A few men have a line across
the nose ending in a circle beneath each eye, or the circles alone. This
is the sum of face decoration; they lack the large black patches on
chin and cheeks of the Shasta. Upland. Takelma women, I was told,
conform rather to the northwest California style. They tattoo the
entire lower part of the face below a line drawn across the cheeks.

TIME RECKONING, DIRECTIONS, AND NUMERATION

As with most Indians whose ceremonials do not depend on the
exact recording of time, the Klamath have little development of time
reckoning. The result is the confusion and conflict between native
authorities familiar elsewhere. A

Intervals of the day are of little importance. These are indicated
by the position of the sun (sa”’bas) for which a few names have been
developed.

pi’éttkis, early dawn; ¢‘this is the time to attack.’’

ni’lka, sunrise.
Embo’sant, early forenoon.

401 Gatschet, 1:150. He stated that pitch, ‘‘waikinsh grows on the pan-tree,’’
by which I presume he meant the lodgepole pine.

402 Kroeber, Handbook, 25.
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dino’l6pka, later forenoon.

séwo’tke, midday.

gawilo’la, mid-afternoon.

di'ntKE sa’’bas, sun nearly down.

The movement of the stars gives time at night. For instance, I
was told that in winter, when they sit late telling stories, it is bedtime
(lo’laloks) when Orion’s belt has risen two-thirds of the distance
toward the zenith. This is about ten o’clock in mid-December. Mid-
night is literally (?) psindotklim.

There is no year count, but these people have of course no difficulty
in expressing spans of years. Similarly the seasons are of little sig-
nificance. There are however four period names: sg’a’liim, the begin-
ning of fall, lo’ldom, winter, when snow begins to fall in the moun-
tains, sko’w"a, the beginning of spring, pd’'tda, when roots, ete., begin
to ripen. It was emphasized that these names refer properly to the
opening of the seasons. There is no generic word for seasons; the
year is called momo’wate or e‘lo’la. Gatschet observes that as an alter-
native to the use of month names, they reckon time by the seasons in
which natural products are harvested, as udsaksd'mi, ‘‘in the big
sucker time,”’ i-umd’'mi, ‘‘in the berry season,’’ ete.*°?

This seasonal count indicates that the year begins in early fall.
It is marked by the end of the wild fruit season and the withering of
the leaves. This corresponds to late August or early September.4*
The exact date is indefinite; it is marked by the appearance of a new
moon, but bears no relation to the procession of the constellations.

Ten months are named which purport to pass for lunar months.
That is, the Klamath month (sa’’bas, month, moon, sun) is a period
indefinitely fixed in the solar calendar, marked by the waxing and
waning of the moon, and omitting the dark phases. These people are
fully aware that ten named periods do not fit the twelve plus luna-
tions of the year. No.attempt is made to make them fit, to reckon an
intercalary period. The ten months are merely ten roughly marked
intervals of the year-round, whose beginning, duration, and end are
left indefinite as of no particular concern, but which serve the con-
venient purpose of designating the several periods of the year. It is
quite clear that while the Klamath are fully aware of the discrepan-

403 Gatschet, 1:76.

404 Tt must be remembered that winter comes very early at this altitude
(4000 feet). By mid-September ice forms on the ponds during the night. Gat-
schet’s information confirms that of my best informants that August-September
marks the opening of the year (1:74). This disposes of mid-winter and February-
March as opening dates as mentioned by my other informants below.
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cies of their calendar, they feel no need for correcting them. For
instance, my most satisfactory informant, Nancy Phillips, named over
the ten months when asked the number of lunations. When her atten-
tion was called to the true number, she agreed that there were more
than ten, but exactly how many she did not know, for no one keeps
track of them. She thought there were more than twelve, certainly
she knows that there are more than ten.

The months are named for the fingers and counted in their order
commencing with the right thumb, according to Naney Phillips, and
passing to the thumb on the left hand. This brings it about that the
five names are repeated.

1. tklo’po, thumb (approximately August-September and March; the ground

thaws and the grass grows a little under the snow).

2. spé&'lwis, forefinger (September-October, the leaves fall; April, geese and

fish return).

3. dotkli’meéni, middle finger (October-November; May-June).

4, klo'ptelalim sind’kstis, ring finger (lit., partner of the little finger;

December-January, the coldest month, the lake freezes and timber

cracks with frost; June, fruits are fully ripened).
5. k!d’'ptela, little finger (February; July-August, midsummer).

The moon, which was full on September 21, 1926, was the second
month according to this informant. On a previous occasion she had
given the months beginning with the left thumb, and February—
March as the opening of the year. This is at least consistent with her
later naming of the months. Which hand one begins with is evidently
immaterial. A check on Naney’s data is given by her statement that
Orion’s belt appears on the horizon at dawn in the first month; this
would be about August. She also stated that the winter solstice came
in the fourth month, which is correct by her reckonings. But she
added that the summer solstice was in the thumb month, which would
be incorrect unless she began counting on the left hand, from the
little finger, which stood for February—March.

Pat Kane placed the beginning of the year shortly before Christ-
mas, the lunation in which the winter solstice occurs. He began the
count with the little finger of the left hand and continued with the
right thumb. This agrees with the procedure recorded by Gatschet.

A year of twelve months was recorded by Gatschet.**® His inform-
ant noted the beginning of the year about August. He named the
months first on one hand, followed with the other, in each case begin-
ning at the thumb, and gave as eleventh and twelfth months the thumb

4051 :74-77.
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and index finger of the first hand again. Naturally Gatsehet’s twelve
months and my ten do not. correspond ; the following tabulation shows
that there is close agreement only in the earlier part of the year.

Finger G’atechet’s descrzptum Identifiable as Nancy’s dating
Thumb Berry gathermg, dry the Late Sebtember August—Septembei;
' fruit; mares foal S ’ ' “
Index Inaugurate winter house by . October -+ - -September-October
o feast: stack hay . . .
Middle Leaves fall ) October—November October-November
Ring Snows ' November  December-January
Small  Snows heavily - November-December February
Thumb Lake frozen; snows December March
Index Much rain; dances in dance December-January  April
: house . . o
Middle Kill large suckers . . - March-April May-June
Ring  Take large suckers; dig ipos April S . June o
Small  Dry suckers; leave home to April-May; Gatschet July-August
dig camas and ipos says about May
Thumb Store camas; gather wokas Mid-August to end of
. . - September .
Index Returnfrom wokas harvest; Late August and Sep-.
gather berries ‘ tember '

The Indians quarrel a great deal over the month reckoning. One
old man, who is so deaf.that he cannot. be argued with, so I was told,
held that September, 1926, was k!G6'ptclalim siné’kstis, ring finger
‘month, that is, either fourth or ninth. He was counting too fast,
according to Naney. If he meant the ninth month, he was in sub-
stantial agreement with Pat Kane in putting the beginning of the
year at the end of our calendar year..

In this connection we note that women do not reckon the 1nterva,ls
between menstruations, nor recognize their recurrence with the luna-
tions.*°®

A tale, in which the number of months is fixed by a couneil of
animals, follows.*°”

The animals each tried to make so many sticks to represent the number of
months they wanted. One made ten sticks for a ten-month winter. Another
objected that this was much too long: ‘‘If you make a winter of ten months,
people will freeze and starve to death before it ends.’”’ So he broke the ten
sticks that stood for winter. If he had left them there would: have been
twenty months in a year,

The solstices are recognized but their exact dates not noted. They
are unnamed but the apparent mevement is called lo’ldim (or gipgé’-
pli), going away, and skowha’ (or toka'lka), returning.

406 Knotted string records, such as are used on Puget sound, are not kept.

407 Told by Nancy Phillips, who knew it only imperfectly. Cf. Gatschet, 1:105.



1930] R Spier: Klamath Ethnography . 221

-Both sun and moon are called-sa’’bas, but they are clearly recog-
nized as separate entities. There is.a tale accounting for the confusion.
When Coyote was the sun at one time, daylight came so early that people
did not get enough sleep. He shouted at them ‘every morning, ‘‘It has beén
daylight a long time.’’ The sunshine was too bright and hot. Coyote abused

the people because he was sun. Finally they deposeﬂ_ him, putting the moon
person ‘in his place.408 ’ ' R

The Klamath say that during an eclipse the Grizzly Bear devours
the sun or moon, hence it is called lok slo’ki, grizzly eats. They gather
and shout, calling moon’s wife, the Frog, to use her power on the
bear. The Frog can be seen in the moon.%?

The Klamath share the habit of most other Indians in distinguish-
ing only the more obvious or isolated constellations. So far as I
identify them these are Orion’s belt, Gemini, Big Dipper, and Pleia-
des. It is notable that these are all winter constellations. Perhaps
the Milky Way is named ; I neglected to enquire. Polaris is known
to be stationary ; its name was unknown to my informant. The évening
star is called pse’géknis; the morning star has no significance. But
I judgé that other stars (k’tclol) are not signaled for naming; Cas-
siopeia, for instance, is not recognized.

The constellation sliikks (Orion’s belt) comprises six stars; the
three of the belt and those pendant forming the sword. The Gemini
are twins (wiwi’aak), boy and girl. When they barely appear on the
eastern horizon in the evening, they look over the lakeé and it freezes
(December). Later when they stand higher, it indicates that spring
is coming. Their bow rises a considerable interval before them, a bent
arc of six stars, with the string supposedly indicated. As nearly as I
can discover this group includes the western part of the constellation
Gemini, the stars &, T, N, M, and another directly above them in
Auriga. Rabbit (kai) is another star following these. He looks over
the lake, making it freeze. Possibly this is Altair or Fomalhaut,
although this does not well fit the time of its appearance: on the east-
ern horizon before dawn in détklii'méni (May-June), somewhat south
of east. The Pleiades, called Endandé’ksni, are a group of little chil-
dren who announce the dawn when they first appear on the morning
horizon. Ursa Major (ko’kiuks, the divers, i.e., loons) is a group of
people in a row diving into the water one after the other, gambling
to see who can dive farthest. ’

408 Told by Nancy Phillips.
409 For the appropriate tale see p. 141.
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The Klamath notion is that they name their directions from the

winds.

This seems unusual until we realize that this is the habit of

the peoples to the north, e.g., the Wishram by my own information.
It is also intelligible from the rdle played by personified winds
throughout this area, Shasta to Puget sound. Seven of the eight
compass points are named, omitting northeast, from which quarter
there is probably no wind.

lopi‘tal, east.

ye’'watal, southeast.

mo’atal, south,

kopa’stiskini, southwest.

teka’lamdal, west.

teoki‘nksdal, northwest (cf. tedkén, service berry region, lying to the south-
west of Crater lake).

ya’méksda, north.

This is

the order in which my informant, Naney Phillips, gave the

directions. She did not offer zenith and nadir, and, on direct ques-
tioning, held that these were not directions.

The

. e e
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numerals are as follows:

nas.

lap.

Enda’n.

wuni’p.

tu’nip.

no’tsksopt.

la’pksopt.

da’nksopt.

notskd’eks.

te’éwiinip.

na’sial*E.

la’pial‘E.

Enda’nial*E.

wuni’pialt E.

tu’nipial‘E.

no’tsksoptialtE.

la’pksotial® E.

da’nksoptialt E.

notski’éksialt E.

la’plini te’éwiinip.

la’piini te’éwiinip pe’énas.410
la’piini te’éwiinip pe’énétsksd’pt.
Endani’ te’éwiinip.

wiinipni te’éwiinip.

wiinipni te’éwiinip pe’én lapkso’pt.
tunipni te’éwiinip.

410 By analogy with twenty-six, forty-seven, etec., this looks as though the
word for one should be suffixed, but the form given is consistent with one hun-
dred and one. i
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60, notsksdpt do’nkni te’€éwiinip.
70, la’pksopt dé’'nkni te’éwiinip.
80, da’nksdpt do’nkni te’éwiinip.
90, notskd’éks d6'nkni te’éwlinip.
98, notskd’éks do’nkni te’éwiinip pe’én da’nksopt.

100, te’éwinipni te’éwiinip.

101, te’éwiinipni te’éwiinip pe’énas.

The numbers eleven to nineteen are abbreviated forms, the full form
for sixteen, for instance, is nd’tsksoptial'E ha te’éwiinip ont.

Even without extended etymological analysis, which I am not pre-
pared to make, the basis of this numeration is transparent. One to
six, nine, and ten are individual stems; seven is based on two, and
eight on three. This suggests a quinary and decimal basis. From
twenty up the basic count is by tens. Intermediate integers are so
many tens plus the units, as in English. The exception is such an
integer as twenty-one which looks like ‘‘two tens plus.”” Why the
form for sixty and above differs from the lower round numbers, I
do not know.

These numbers are used in counting all classes of objects. Gat-
schet remarks that classifiers ‘‘are appended to the numeral to indi-
cate the shape or exterior of the objects counted.’’*'* The only other
number I found was a score, the ten fingers and toes together, na’sat.
There are no similar collective terms for the fingers of one hand or
of both. Only a circumlocution can be used, like lugawa’wals, the
fingers, or péteé’'mnelugawa’wals, the toes all together (péte is foot).
Ordinarily the ordinal numbers are not used in counting the fingers;
one does not usually say one finger, but specifies it by name. The toes
are enumerated like the fingers. 12

The following list of colors was recorded :

t5ktokli, red.
tlo’tlalwi, green.
métemé’teli, blue.
spa’lpte!i, yellow.
koptkauli’” brown.

bod’eboeli, black.
ba’lbali, white.

ge'l0pei, gray (English, gray %), means dirty.
My informant said that the word for blue was in use before the
coming of the whites; she denied that there was a single word for
blue-green. This implies that the familiar blue-green confusion was

lacking here. I did mnot test any of these people for their color sense
with- eolor-wools.

411 1:523.
412 For the finger names, see the list of months above.
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IV. THE KLAMATH AND WESTE’RN CULTURE

THE PLACE OF KLAMATH CULTURE

' The pl&ce of the Klamath in western culture has been obscure and
has, I think, been mistakenly appralsed In this section I have gone
beyond the immediate task of deﬁmng it in order to build out on its
northern border the synthes1s of Cahfornlan cultures furnished by
Kroeber. _

Any attempt at placing the Klamath is rendered difficult by the
paucity of information for large areas in the northwestern states.
There is little enough on western Washington, but even less for the
region east of the Cascade range, and practically nothmg for the
whole of Oregon. The southern Plateau is unknown save for the Nez
Percé; its eastern section (Kutenai to Flathead) is another complete
blank. Satisfactorily complete accounts now available can be num-
bered on the fingers: Gunther’s Klallam Haeberlm and Gunther’s
southern Puget Sound groups, Olson’s manuscmpt notes on the Quin-
‘ault, another manuseript on the Wishram by Saplr and the present
writer, Teit’s slight but highly suggesti{re notes on the Middle Colum-
bia Salish, Spinden’s Nez Percé, and the valuable collection of his-
torical references gathered by Lewis. The situation is better for the
Fraser river section of the Plateau, thanks to Teit’s several accounts
of the interior Salish. The stock of information on the Basm is
slender and that for northern California none too voluminous. Never-
theless it seems possible to place the Klamath by a cautious use of these
fragmentary data.

The present section will attempt to summarize the s1tuat10n with
particular reference to material culture. The sections that follow
analyze the shamanistic complex, social organization, and the girls’
rites in greater detail.

The food habits of the Klamath, and in fact their genera.l material
culture, places them squarely with the Plateau peoples. - They are as
much a river people as the Thompson, Lillooet, and Shuswap, although
the river in their instance is a minor stream (the Williamson river)
and subst_ituted in part by flooded marshes. As a river people, their
primary foodstuff is fish ; vegetal foods, water-lily seed, roots, and the
like, form a considerable part of their provender, yet a lesser one.
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This is undoubtedly true equally of all the tribes lying in the Columbia
drainage from the Rockies to. the Cascades. It is known to be so of
tribes as far apart as the Wishram and the Lower Kutenai,*'® and of
others lying between, as the Middle Columbia Salish and the Nez Percé
in their original condition.

The Nez Percé case calls for explanation. The present culture of
the Nez Percé is Plains-like. But there can be little doubt that much,
if not the overwhelming part of the Plains traits among them, dates
only from the introduction of horses into the Snake-Columbia basin,
sometime between 1750 and 1800. With the horse came not only horse
gear and all the elements of Plains nomadism, but the opportunity for
buffalo hunting and trading on an extensive scale in:the Plains. Many
of the Snake-Columbia tribes began to make periodic visits beyond
the Rockies from this time. Teit’s account of the Middle Columbia
Salish ‘makes it quite clear that prior to the coming of the horse,
typical Plateau culture, practically devoid of Plains elements, pre-
vailed over the entire area. Even the picture of life among the Nez
Percé and their neighbors presented to Lewis- and Clark as late as
1804-6 was far more-that of the Plateau at large than it is in our own
day. The earlier situation is largely obscured by the faect that the
Yakima and Klickitat in their eastern Washington location have many
Plains-like features: Teit’s investigations make it reasonably certain,
however, that the situation prior to the end of the eighteenth century
was quite different. At that time eastern Washington to south of the
Columbia river was occupied by Salish tribes with typical Plateau
culture. Subsequently the Yakima-Klickitat moved northward, prob-
ably from east central Oregon, to their historic habitat.®’* It seems
reasonable to assume that up to that time they, like the Nez Percé, had
little in the way of Plains culture.

Even today the food habits of the Sahaptins are not those of the
Plains. What I am suggesting here is that the balance of vegetal
products and fish, now nearly even, rather favored fish in the days
before hunting was so readily followed.

So far as general habits of life go, the river culture of the Klamath
links them also with the tribes on the lower reaches of the Klamath
river. But their food habits do not quite coincide. Yurok, Hupa, and
Shasta all make a larger use of acorns than of fish, although observers

418 Chamberlain, Kootenay, 183.

414 Teit, The Middle Columbia Salish; a map showing the early distribution is
included in Haeberlin, et al., Coiled Basketry in British Columbia.
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all agree that salmon form a far larger share of their dietary than
in central California.*'® Bulbs, roots, and seeds are eaten but seem-
ingly to a less extent than among the Klamath. Deer and other large
game are abundant, but curiously little used ; an attitude toward this
source of supply not only like that of the Klamath but exactly that of
typical Northwest Coast tribes. Some of these northern tribes, in
fact, will not touch venison. This non-usage is really not so strange
when we recall that a plentiful supply of fish or fish and acorns
renders the pursuit of deer unnecessary, and that the dense rain-
forests and steep slopes of both areas make it unprofitable.

To judge by the many references of Klamath informants to the
habits of the Modoc, the latter must share much the same primary
dependence on fish. It is just possible that roots, bulbs, and seeds
play a slightly larger part in their economy, if the somewhat drier
terrain they occupy has any influence. This is apparently the case
so far as the Pit river tribes are concerned. Vegetal products seem
to bulk larger than fish, although salmon is taken in abundance in the
western sections, other fish in the east. Large game is abundant, but
the Pit Rivers are not great hunters. Their general status is indicated
in that, despite the availability of salmon, the western groups made
much of the acorn. Southward the Maidu also place chief reliance
on the acorn in the face of the considerable quantities of salmon taken
and the abundance of other vegetal products and game.*® This is
the general situation throughout central California, primarily a region
of bulb, root, and seed gathering, of large and small game and insects,
yet where acorns are the staple.

It is of course obvious that the utilization of one or another food
source will vary as they are available. Yet arbitrary habits and pref-
erences enter. There is no reason why any foodstuff should have been
completely excluded from the diet, as the Kwakiutl avoid venison, nor
why a particular one should be exploited to the great exclusion of
all others, as the acorn in most of California. From this point of
view, the Klamath leaning toward fish as their staple is arbitrary
and not dictated by geographic conditions. Their food habits are such
primarily because they share the habits of the Columbia-Snake tribes
as a whole.
42341452l§roeber, Handbook, 84; Goddard, Life of the Hupa, 21-27; Dixon, Shasta,

416 Kniffen, Achomawi Geography, 300-2; Dixon, Notes on the Achomawi,
211-13; Northern Maidu, 181 f. )
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Their material culture at large follows the general alignment of
their basic economy with the Plateau peoples. . This can be made clear
by the following tabulation of material culture traits shared by tribes
in adjacent culture areas. A few items of social culture not discussed
elsewhere are also entered. Only those traits for which comparative
data could be readily found are included, which makes the list random
rather than truly representative. It must be understood that the
reference is only to the specific form in which the Klamath hold to the
trait. Thus, the compound fire-drill stick is entered, and not the
simple fire drill. In faect, traits of this sort, having a distribution
over the whole continent, have been excluded as adding nothing to our

KLAMATH TRAITS SHARED BY TRIBES IN ADJACENT AREAS

Klamath form Links with:
Houses Earth-lodge Plateau (Chilcotin to Middle
Columbia and Wishram), N.E.
California (where it merges into
central Californian forms).

Mat-lodge Wishram, Nez Percé, Middle
Columbia?
Sweat-lodges Dome-shaped N.E. California, Basin, Plateau,

Southwest rancherias, Plains,
and eastward.

Earth-covered Washington, Oregon (merges
with central Californian type).
Fishing Dip nets California, Plateau, Northwest
Coast.
Dam; weir N. California, Northwest Coast,
Plateau.
Two-prong spear California, Northwest Coast,
Plateau.
Digging stick Cross-handle; curved point 'Northwest Coast, Plateau?
Insect foods Slight use Oregon, s. Plateau, Basin, Cali-
fornia.
Metate Extensive use California (late in ~. Califor-

nia?), Basin, Plateau?, South-
west and southward.

Mortar Stone S. and central California (pre-
historic in N. California); wood-
en mortars in Plateau.

Canoe Shovel nose . Strait of Juan de Fuca and the
Columbia basin to ~. Cali-
fornia.

Baskets Considerable use California, Basin, Plateau.

Twine Northwest Coast s. into N.
California.
Minor use of coil Plateau, Basin, central and s.
California.
Bags Woven Made east of Cascades, 8. to

Klamath.
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Mats

Tanning -

Fire drill -

Spoon
Bow

‘Arrows

Armor

Shield

Dress

Hairdress
Combs
Head deformation

Tattooing

Klamath form
Extensive use

Maf needle

Smoke-tan

Compound

Paddle
Sinew-backed

Flat; constricted grip

Stone heads
Tunic
Slat or rod

Round
Fringed skirt
Men: Plains shirt

Women: Plains dress
Decorated band on robe

Tule slippers

. Three-piece moccasin

Basket hats

Braids for both sexes
Porcupine tail
Fronto-occipital

Women: chin lines

Links with:

Oregon?, Northwest Coast to
Columbia r., Plateau.

8. Northwest Coast (and north-
ward?), Washington, Oregon?
Modoc, Shasta, Achomawi, Wish-
ram, Nez Percé; Basin, Pla-
teau, Plains (and elsewhere?—
probably not Northwest Coast).
Puget sound, Takelma, Modoc,
Washo, Lemhi, Wind R. Sho-

shoni, Crow, Navaho, Hopi.

California s. to N. Miwok.

Arctic, Northwest Coast, Pla-
teau, Washington, Oregon, Cali-
fornia s. to Tehachapi, Basin,
Southwest, w. Plains.

N. w. California, Northwest
Coast.

(Not the bone heads of North-
west Coast and w. Washington,
where stone heads are scarce.)

Northwest Coast, Plateau, Ore-
gon, N. California, Basin, South-
west (and southward?).

Alaska to Maidu (Tlingit, Pla-
teau, Oregon, Washington, N.
California).

Plateau, Basin, Plains (not Cali-
fornia).

Coast area west of Cascades-
Sierras, probably Basin.

Plateau, Basin, Southwest,
Plains.

Plateau, Basin, Plains.

Plateau? (Wishram, Nez Percé),
Plains.

Modoce, Achomawi, Atsugewi,
Paviotso.

Plateau (moccasins are also N.
and central California, Basin,
Southwest, Plains, and east-
ward).

N. California (=Plateau type?;
other types, Northwest Coast,
Basin, s. California).

Plateau, Plains.

Achomawi, Northern Maidu.

s. Northwest Coast to Alsea,
Siuslaw, and Klamath.

Ww. Arizona, California, Takelma
(Oregon in general?). (Not Pla-
teau? and Northwest Coast.)
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Dentalium shells
Cradles

Games

Pipes

Musical
instruments

Numerals
Ritual number

Calendar

Scalping

Head trophy
Scalp dance

War dance

Disposal of dead
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-Klamath form
Ornament

Sitting
Board
Beaver teeth dice

Four stick

Hand game

Modified hoop-pole

Ring-a.nd—pih ; rush ball

Spherical; discoidal

v Angular:

Hand drum

Deerhoof rattle in girls’ '

rites :
Notched rasp

Clap stick
Open flute

Finger names
Five

Numerical names

Whole scalp

Unusual

With notched rattle

Cremation

Links with: - .
Ultimate source,.coasts of Wash-
ington and British Columbia.

-N.w. and N: central California.

N. Basin, Plateau.

Oregon,- Washington, British
Columbia. ,

N.E., central, and s. California
(and elsewhere?). '

Some central Californians, Ba-
gin, 8. Northwest Coast, Pla-
teau, Plains. :

Minor game of coast from Alaska
to Oregon (not N.w. California).

Modoc?, Wishram. ‘

8. Plateau (Nez Percé to Okan-
agon).

Wasco, Wishram, Middle Colum-
bia, Nez Percé (links with
Plains calumet?).

Recent in Plateau; Basin, Plains,
(Northwest Coast?).

N. California. -

Plateau,
Plains. }

~. and central California.

California, Southwest; Takelma,
Nez Percé (and probably gen-
eral in the west).

Basin, Southwest,

"Takelma.

8. Northwest Coast, Washing-
ton, Oregon, California s. to
Sinkyone and Northern Maidu,
Basin. ’

N.w. California, Fraser r., N.
.Northwest Coast.

California, W. Southwest, Wish-
ram (no scalping in N.w. Cali-
fornia E. to Shasta, and North-
west Coast).

California, Northwest Coast.

General (except N.w. Califor-
nia) (over head trophies on
Northwest Coast).

Upland Takelma?, Wasco, Wish-
ram, Nez Percé; without rattle,
Chinook, N.w. California.

Modoc; some cremation in N.E.
California; central California;
formerly in E. Washington; N.
Plateau.
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understanding of the place of the Klamath in western culture. Specific
tribal reference is made in only a few instances; principally where it
is necessary to define the distribution in the neighborhood of the
Klamath somewhat more closely than the names of culture areas
allow. It does not seem desirable to cite specific references beyond
this, since my notes are far from exhaustive.

By far the majority of linkages are with the Plateau, particularly
with its southern section. Northeastern and northwestern California
are close seconds, but the general impression is that when details of
specific form are emphasized, the relationship with the mountain tribes
of northeastern California is much closer. The southern Northwest
Coast, that is, largely western Washington, is a bad third, and, as is
readily intelligible, central California and the Basin are culturally
even more remote. Southern California and the Plains have only a
third as many elements in common with the Klamath as have the
Plateau peoples, and the Southwest very few. The total impression
might be considerably modified if we knew more of Oregon cultures,
but I do not believe this would change the verdict of basic resem-
blance to the Plateau.

House forms are Plateau, both earth-iodge and mat-lodge. Mat-
covered lodges are widely used, but the specific type here, resembling
the earth-lodge structure, is a localized type of the southern Plateau.
Plains dress and hairdress have come in through the same region; the
older fringed skirt is typical of the whole area west of the Rockies or
at least west of the Cascades and Sierras. Of personal adornment,
the basket hat and tattooing are Californian, frontal flattening is from
the Northwest Coast by way of the Columbia. Fishing habits are
those of the larger northwest: northern California, the Northwest
Coast, and the Plateau as a whole. The shovel-nose canoe is char-
acteristic of the southern half of the same area. The preponderant
use of basketry and the almost complete absence of wooden utensils
affiliate with California, the Basin, and Plateau, rather than with
Northwest Coast. However the prevailing technique, twining, is that
of the northern coast. The manifold use of mats again seems char-
acteristic of the north. Cradles show a nice combination of the
basketry sitting type of northwesterly California and the wooden flat
forms of the Plateau. Arms and armor are northern: the round shield
is a Plains feature, probably transferred across the Plateau.

Things less grossly material, such as games, affiliate in all direc-
tions. The Californian four-stick game is balanced by the eastern hand
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game; beaver-teeth dice are northwestern. Rattles are Californian,
the hand drum and notched rasp, eastern. The ritual number five‘is
known in a swathe of territory from Vancouver island to- the Basin.
The war or incitement dance links the Columbia river with north-
western California. More important is the practice of cremation
which is partly followed in northeastern California and was, according
to archaeological evidence, the earlier practice of the southern Plateau
This links the Plateau, northeastern and central California in one
vast area which formerly at least was given to cremation.

Specifically local elements beyond those already noted, that is,
those of northeastern California and the southern Plateau, are. pipes
of several forms, tule slippers and three-piece moceasins, perhaps the
bundle form of ring-and-pin game, and the porcupine-tail comb ;'»'ndné
of them more than superficial details.

There are a number of features characteristic of near-by culture
areas, which in their distributions are quite within the range of
influences impinging on the Klamath, and yet in which the Klamath
do not share. Some of these are enumerated below. It must be
understood that no attempt has been made to list all the items char-
acteristic of each of the adjacent areas. The list includes only thb&e
features whose known distribution is close to the Klamath and which
might have been expected among them.

It is rather surprising to find that the several methods of deer
hunting, the seed beater, rabbit-skin blankets, and tubular pipes are
not present among the Klamath. All would fit well into Klamath cul-
ture and their habitat imposes no difficulties. On the other hand, fish-
ing stages are not needed on their relatively quiet streams choked with
rocks and with low banks. Pulverizing of salmon may be absent
because comparatively few salmon are taken, and possibly other dried
fish do not crumble like the flakes of dried salmon. Cocoons from
which rattles can be made probably do not occur in Klamath territory.
Why the Klamath do not beat seeds directly from the bushes is not
clear; they make considerable use of them but prefer to gather the
plants whole and shake out the seeds. Similarly the absence of tubular
pipes and the tanning frame is inexplicable. Parfleches are not manu-
factured but are traded from the Columbia. This explains the
absence of their manufacture, for the tribes with whom they come in .
contact do not make them either. This is certain for the Wishram
and undoubtedly so for Wasco; the Klickitat and Yakima make them
but seldom ;*** all trading from the Nez Percé and their neighbors.

417 Haeberlin et al., Coiled Basketry, 357, 360.
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The fashioning of utensils from wood may well have been inhibited
by the development of basketry substitutes and the recency of direct
contact with a woodworking culture on the Columbia.

Other features are perhaps too distant to suggest their imitation:
the plank house and blanket weaving of the Northwest Coast, the tipi,

FEATURES OF ADJACENT AREAS NOT SHARED BY THE KLAMATH

Houses, plank Coastal from N~. Alaska to N.w. California (e.g.,
Shasta, Takelma, and Wishram).
tipi 8. (and N?) Plateau, N. and E. Basin, Plains, Macken-
zie, N. Eastern Woodlands.
Dance-sweat-house Central California.
Fishing stages Northwest Coast to N.w. California, Plateau s. to

Columbia river.
Fashioned salmon club Northwest Coast to Columbia river.

Pulverized salmon Plateau s. to Wishram (not Nez Percé) (links with
Plains pemmican and Californian pounded-meat?).
Hunting, impounding Nez Percé, Plateau?, Basin, N. Plains, Mackenzie?
deer snares N.w. California, Takelma (Northwest Coast for
mountain goat).
pits 'N.E. California (and elsewhere?).
rabbit nets Nez Percé, N.E. and 8. California, Basin, w. Southwest.
Seed beater California, Arizona, Basin, occasional in Plateau.
Canoe sails *  Northwest Coast (aboriginal?).

Rabbit-skin blankets California, Southwest, Basin, Oregon (Modoc, Wish-
ram: not Klamath and Nez Percé), w. Plateau,

Mackenzie.

Blanket weaving Northwest Coast to Columbia river, w. Plateau.

Parfleche 8. Plateau, N. and E. Basin, &. Southwest, Plains.

Wood carving Northwest Coast to Columbia river.

Ladles and spoons Northwest Coast to Columbia river.

Tanning frame Wishram, Plateau, Plains.

Toothed comb Quinault, Twana, Nez Percé, Molala, Northern Maidu.

Trough cradle Northwest Coast s. to Tillamook (links with N.w.
California sitting type?).

Cocoon rattle N.E. and central California.

Tubular pipe Takelma, Wasco, Sahaptins at Celilo, Nez Percé;
California, Southwest.

Tobacco cultivated Yurok, Hupa, Wintun, Maidu, Takelma, Wishram?;

Northwest Coast, s. California, Southwest and
southward, Plains and eastward.
Names, inherited and ~ Northwest Coast, Plateau s. to Columbia river.
received at puberty
even in its mat-covered form on the Plateau, the dance-sweat-lodge of -
central California. Yet even here some influence of these may be seen
among .the Klamath, Riven planks for earth-lodge timbers were
derived from Shastan and lower Klamath river forms of the plank
house. The central Californian dance lodge did indeed reach the
Klamath as part of the Ghost dance of 1870, but too late to influence
their culture before its disintegration.
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Taken as a whole Klamath material culture is of Plateau type with
strong leanings toward northeastern California. But their social and
religious culture has a different aspect. While basically of the
extremely simple Basin-Plateau type, social habits reflect the North-
west Coast, religious ones rather those of northern California and
western Oregon.

The basis of Klamath religious experience is that of the northern
interior, the Basin, and the Northwest Coast, in distinction to Cali-
fornia and the Southwest. The experience is deliberately sought and
the power obtained is of a generalized, unspecialized nature. In this
they resemble as well the generality of North Americans. Even their
spirits are of the sort universal east of the Pacific coast. Specific
Northwest Coast influence appears,in the circumscription of general
spirit repossession to the midwinter month., On the other hand, the
shaman novice’s inaugural dance, which gives at least as much color
to Klamath shamanism, is characteristic of northern California and
western Oregon. The Klamath form of it is, rather, Oregonian.
Details of shamanism, on the other hand, link more firmly with
northern, especially northeastern, California.

Social organization is extremely simple, and it is quite patent that
as late as the end of the eighteenth century, it resembled that of the
Basin and Plateau in every particular. Even now social stratification
is only weakly developed. Chiefs were only recently set off from the
mass, their functions vague and their influence slight. At the very
moment that Klamath society began to break down with the coming of
the whites, they first imported from the Columbia river judicial func-
tions for the chiefs. Chiefs are the wealthiest individuals, but they
are not chiefs because they are wealthy. Their selection is still based
on principles of personal ability. The basis of this differentiation,
wealth, came from the same direction, but the accompanying prineiple
of the Northwest Coast, caste stratification, never reached here; nor
did the chief’s adjunet, a speaker or advocate, although this func-
tionary is known in the Plateau and Basin as well as in the Northwest.
At the other end of the scale, slavery is apparently an old institution,
but was of little importance until wealth began to figure aﬁlong them.
The Northwest Coast concept of status based on wealth appears again
in marriage, here regularly by purchase. But social estimation did
not rest on the amount paid, which was in fact very little. With so
slight an emphasis on rank and wealth, those northwestern corollaries,
local exogamy to maintain the one and the family compact following
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on the other, were entirely absent among the Klamath. Nevertheless
the mechanism of the Northwest Coast for the exchange of presents,
the potlatch, does appear here in the form of preseribed reciprocal
visits between the families of bride and groom. It has not been clearly
recognized that these features of Northwest Coast social life have
spread even farther from that focus into the northern Plains and to
north central California. -

Of the slender stock of Klamath ceremonials, the scalp dance is
widely known, the war or incitement dance is common to northwestern
California and perhaps all of Oregon. Kroeber has pointed out that
so far as California is concerned scalp and war dances are mutually
exclusive in their distributions.*'®* But the Klamath, like all others
of eastern Oregon, carry out both dances. The girls’ adolescence rite
of the Klamath is one with those of western Oregon and northern
California. This is a local phrasing of similar rites known from
Alaska to the Southwest, but lacking east of the Sierra-Cascades.
Specific ‘details of the Klamath affair are closer to northern Cali-
fornian forms than to those of Oregon. The Ghost dance of 1870 was
evanescent among them. Its first form was that characteristic of the
original dance of Nevada; later it was overlaid by features char-
acteristic of central California.**®

Some historical relief emerges in this survey. It is definitely
traceable in some details and can be established inferentially for more
basic¢ elements. The most recent stratum of adopted traits is post--
reservation, i.e., later than 1865. This includes two types of basketry
derived from the Northern Paiute settled on the reservation, a sifting
basket and a coiled water bucket, and the Ghost dance. The earlier
form of the Ghost dance was instituted by the same group of Paiute
in 1870 or ’71. This was the familiar circle of dancers, whose leaders
dreamed new regulations; its ideology the return of the dead. In
1873 a Pit River introduced central Californian element$; a dance
lodge, probably the clap-stick rattle, new songs, ete. To the same
stratum belongs the imitation of the Warm Springs-Yakima one-piece
moccasin. '

Other elements are recognized as pertaining to pre-reservation
days, but probably not earlier than the middle of the last eentury:
the hand drum derived from the north, and perhaps the social dances
in which it is used; the hand game brought by a Spokane (?) man.

418 Kroeber, Handbook, 144, 844.
419 Spier, Ghost Dance.
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The judicial function of chiefs, dispensing fines and punishments, is
known to have been derived from the Columbia river tribes at
this time.

Some trade articles not manufactured by the Klamath also per-
tain to this era: parfleches, skin bags, and buffalo hides from Warm
Springs and the Dalles, flat basketry bowls from Pit river through
the Modoc, and beads, even dentalia, from the same southern source
or from the Shasta.

The second quarter of the last century saw the coming of the
horse. Ogden remarked on only one among them in 1826, but they
began to be obtained in numbers, probably from Warm Springs, about
1840. There can be little question that with the horse came elements
of Plains culture from the half-Plains tribes of the Columbia-Snake,
the adoption of predatory habits, and the great stimulus to slave-
raiding and to slave-trading with the people at the Dalles on the
Columbia.

Both tradition and inference assign Plains traits to this period.
The relative newness of Plains style of dress is attested by the incom-
pleteness with which it was adopted. It was never the universal garb,
but confined to the wealthiest, and, most significantly, proseribed at
the performances of shamans and the Ghost dance. Further, men
did not wear Plains costume to war and set out on their raids afoot,
even after the acquisition of horses, which suggests that the new
accouterment and habits had not taken firm root. The circular shield,
which also was never in general use, may well have come in at this
time. The earlier types of Plains garments here were only simply
decorated or not at all. It is known that the elaborate beading of the
yoke and the use of scalps, ete., for appendages on women’s dress, and
the painted designs on men’s shirts, are much more recent than the
first adoption of these garments. These local changes probably reflect
a similar transformation in decoration in the southern Plateau.
Possibly the dome-shaped sweat-lodge was introduced at this early
period. It seems to have been displacing the small earth-covered
affair for some time. But the latter is also generically the eastern
type, not the Californian, and is without doubt older than this incur-
sion of Plains elements in the early nineteenth century. Finally, I
cannot avoid the feeling that the sense of tribal solidarity, in which,
even though but slightly developed, the Klamath differ from their
Californian neighbors, dates from this contact with Plains-like peoples.
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At least one minor element, assigned by tradition to this period,
was derived from another direction; the notched rattle used in war
and scalp dances in imitation of the Upland Takelma.

Direct contact was opened with the Upper Chinook at the Dalles
only after 1800. By this time Snake raids had dispossessed the
Sahaptins of central eastern Oregon, driven them north of the
Columbia, and cleared the south bank of that stream by scattering
Cayuse-Molala east and west. Direct contact quite across Oregon
brought the Klamath in touch with the great trading center at the
Dalles and revealed to them the superior and stimulating cultures of
the Chinookan tribes and the semi-Plains groups from above on the
Columbia.

The whole rise of the chiefs, the growth of social stratification
based on wealth, the concern with slave-holding, all seem to date from
this time. Wealth began to be considerable: its form was new : horses
and slaves. Chiefs grew in wealth and prominence over shamans.
The basis of their selection changed in some degree from war to wealth.
Slave-raiding to the south inereased in frequency: the booty was
carried to Warm Springs and the Dalles.

It is doubtful if the material differences in wealth and slave-
holding existed prior to 1800. Shamans were dominant over chiefs
and were but slightly more wealthy than the majority. The historic
tribal subdivisions were in existence, the village groups and their dis-
tribution established, and the basic social relations, as reflected in kin-
ship terminology for example, much as we know them. Marriage may
well have been by purchase, but possibly without the pseudo-potlatch
custom of reciprocal visiting. Material culture was prevailingly
southern Plateau in aspect, and religious practices, while more north
Californian, had already some impress of the Northwest Coast.

Is there a Lutuamian culture province? I am doubtful. Kroeber
has somewhat hesitatingly posited one, set off by a certain distinetive-
ness from that phrasing of Northwest Coast culture found localized on
the lower Klamath river, and favoring rather the Basin and Plateau,
to which the Klamath country lies open. _

““The Lutuamian culture or subculture, as represented by the
Klamath and Modoe, corresponds well with this setting. It reveals
some specializations, such as its wokas and tule industries, that are
obviously founded on peculiar environment. There are some north-
western influences, but rather vague ones. The basis of the culture
is perhaps central Californian, with certainly some Great Basin or
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Plateau admixture. Since the introduetion of the horse, the Lutuami
mode of life has evidently been modified analogously to that of the
Plateau peoples of the Columbia, although less profoundly ; and with
the horse came a number of cultural elements from the Plateau, or
even from the Plains; of which some went on to the Shasta and
Achomawi. This recent modification appears to have given Lutuami
culture a more un-Californian aspeet than it originally possessed.
Neither the Kalapuya nor the Klamath-Modoec were a numerous
enough people to have possessed a truly distinctive civilization. The
Kalapuya are gone, but nearly a thousand Lutuami remain, and as
soon as their society and religion are seriously inquired into, their
precise cultural affiliations will no doubt become clear.’’#*°

The fidelity of this characterization to the situation as it is now
known is considerable, but the scantiness of information has permitted
the supposition that the local culture is sufficiently distinctive to be
given the dignity of a separate subprovinece.

The impression is that Kroeber has been led astray by the paucity
and false balance of the materials on which he had to rely. Barrett’s
Material Culture of the Klamath does indeed present a picture of a
culture in which the use of tule is accentuated. The predominant
role given to wokas, the water-lily seed, is a readily intelligible infer-
ence from Coville’s detailed description of the specialized technique
of its preparation. The brief and disjointed texts recorded by
Gatschet allow only a puzzling insight into Klamath religious life. .
At the same time the true character of the southern Plateau, or at
least the picture of several generations ago, is obscured by the half-
Plains-like culture established for the Nez Percé by Spinden.

Klamath technology is emphatically not one based on tule, with the
limitations or suggestions of form it imposes. Nothing is clearer than
that tule was in almost every case a substitute for more desirable
material. Basketry techniques and forms are one with those of the
Basin and northern California, and, we might hazard, the Plateau,
despite the frequent use of this substitute material. Barrett’s paper,
which allows the inference of a developed tule industry basic in their
material culture, is strictly speaking not an exposition of their mate-
rial culture at all, but a description of a eollection of objects, which
in his day had already degenerated to the use of convenient substitute
material. What further inference may rest on the Klamath occupa-
tion of a tule marsh is false. Klamath culture is not a marsh culture,
but one of a river people. The norm of Klamath material culture is

420 Kroeber, California Culture Provinces, 163; Handbook, 334-35.
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seen in their river home, not in the marsh which occupies a distinctly
secondary place in their life.

Correspondingly, while the place of wokas and the intricacies of
its preparation are impressive, it must be recognized that their staple
food is fish. There can be no doubt of this. They are far more a fish-
using people than those on the lower Klamath. And in this they link
without question with the Plateau people. The use of wokas does
indeed distinguish them from others of the area, but we recognize that
this is no more than the utilization of a local food source readily avail-
able and abundant, quite in harmony with the tendency in the whole
area to emphasize one or another seed supply as the environment
dictates. '

It must now be apparent that Gatschet’s textual material presents
the peculiarities of Klamath phrasing of things religious without
adequate explanation of their oneness with the Plateau and north-
eastern California. There is little that he gives besides the songs, but
their abundance and their nature can be duplicated among the Wish-
ram and, I believe, were they known, among the Nez Percé and
Achomawi. I am not in a position to say how far their mythology
is peculiar.

Teit’s paper on the Middle Columbia Salish makes it clear that
Plains elements in this area are not older than the end of the
eighteenth century. Prior to that southern Plateau characteristics
prevailed with fair uniformity among the Upper Chinook of the
Dalles, the Interior Salish of eastern Washington, and, we infer, the
Waiilatpuan and Sahaptins of eastern Oregon and central Idaho.
Such Plains characteristics as the Klamath display are demonstrably
late and they are themselves aware that much of Northwest Coast
practice came to them only after the opening of direct contact with
the Columbia tribes barely a hundred years ago.

The final placing of Klamath culture is, perhaps, with the Modoe,
as the southernmost outpost of Plateau life. Kroeber’s supposition of
a distinetive subprovince is excusable in the light of the misleading
character of the available descriptions and the absence of Teit’s epoch-
making contribution. We do not yet know much of the southern
Plateau but it does not seem likely. that this perspective will be
seriously disturbed.*

421 Now that a Lutuamian culture province fades away, we may hope to see an
end to that barbarism, the word Lutuami, itself. No Klamath or Modoc would
recognize it, and should it prove that Klamath-Modoe, Molala-Cayuse, and

Sahaptin form a single linguistic group, as has been suggested, we may hope to
hear the last of it.
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THE SHAMANISTIC COMPLEX

However simple and consistent a picture the religious practices of
the Klamath may appear, there can be no doubt that they represent an
amalgam of historically diverse elements. It is not necessary to indi-
cate the exact sequence in which they were acereted in order to prove
this. We can show that these elements have different distributions
among neighboring tribes and that they enter into combinations differ-
ent from that of the Klamath. The Klamath complex is best inter-
preted as a function of their geographie position, without ignoring
the fact that the peculiar form in which the Klamath have these ideas
is duplicated nowhere else.

The characteristics of Klamath religious practices and beliefs may
be briefly recapitulated. There are a host of weakly defined but
sharply localized spirits from whom power is sought. These are
chiefly birds and animals, some natural phenomena, and a few anthro-
pomorphie supernaturals. The powers they bestow give success in all
things difficult. Power is deliberately sought, it rarely comes involun-
tarily, and always according to a rigid formula. It is sought by
almost every Klamath, perhaps by all, and the majority seem success-
ful in their quest. Shamans are then set off from the laity only in the
possession of a greater number of powers. It is better to make the
distinction by their acts: those who cure or practice weather control
or clairvoyance, no matter how few their powers or the nature of their
familiar spirits, are shamans. The quest is undertaken at any time of
life, although usually at puberty. The most propitious times in later
life are at periods of stress, as in distress or on the death of an imme-
diate relative. The formula prescribes fasting for a number of nights
on the mountains, continually running about and piling up rocks,
combined with diving into lonely pools, or following the latter plan
alone by diving beneath whirlpools in the river or lakes which spirits
are known to haunt. The suppliant loses consciousness and wakes to
find himself on the shore bleeding profusely from the mouth and
nose. He does not ordinarily have a vision, but success is manifested
in a song heard in a dream on a night soon following. The dream
experience is essential. So closely is the spirit identified with the song,
that but a single word indicates both. The song is the embodiment of
the spirit, which hardly exists apart from it. The spirit is not the
suppliant’s guardian and later quests are not necessarily for renewed
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experiences with it. Power may also come involuntarily, when a
dreamer hears a spirit song. There is no obligation to accept, but
resistance brings illness. :

The midwinter month (December-January) has a curious place in
the Klamath calendar. While a shaman must of necessity evoke his
spirit to cure or foretell at any time of the year, this is the period
when every shaman feels called on to exhibit his powers. The novice
shaman also waits for this time to give a public test of his possession,
and only after this does he attempt to cure. These seances are solely
for displaying power, manifested by the songs and a series of feats.
During these performances, those among the audience who have spirits
also sing their own songs if the spirit impels. In other words, the
midwinter month is the period par excellence when spirits regularly
resume contact with their communicants.

The essential of the winter seance is a dance by the shaman as close
as possible to a huge fire in order to call his spirits to assist him in
the feats that follow. These are stereotyped tricks, of which two,
swallowing fire and arrowheads, are the test of the novice. Other
tricks are of the type of making things appear and disappear.

A few other details should be mentioned here. There is an assistant
at this performance, a layman, who repeats the shaman’s words. Food
brought to the seance is thought first to be eaten by a frog spirit, and
until she has eaten no one may touch it. The performance takes place
in the shaman’s own dwelling. :

Weather control, like the display of powers at the midwinter
seances, offers an opportunity for shamanistic rivalry. Clairvoyance
appears in connection with the war dance preparatory to an expedi-
tion, and, curiously, the shaman accompanies the party to continue his
clairvoyant function, and, what is still more unique, to serve as
surgeon.

Illness is the result of the intrusion of something foreign, usually
a spirit and commonly the spirit of a malignant shaman. A cure con-
sists in extracting a tiny object which is either the disease itself or
embodies it. The curing procedure is highly formalized : spirit after
spirit is invoked to search the patient, beginning always with the Old
Frog Woman, until the culpable spirit is found. The shaman’s
familiars are thought to stand beside him ready to assist. When he
succeeds in sucking out the disease object he swallows it, while blood
streams from his mouth. .

Very little of this is unique with the Klamath, as we may see by
comparison with the shamanistic complex of neighboring peoples.
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What is unique, however, is the peculiar conjunction of the elements
affected by them. Even the closely related Modoc differ, to judge by
what little we know of them.

By way of orientation it is desirable to survey the situation north
and south.*22

Among the Kwakiutl the guardian spirit is inextricably linked
with the hereditary caste system. Rights to a particular guardian are
fixed by inheritance, so that the spirits function essentially as badges
of clan rank and secret society affiliation. Hence they are few in
number. Apart from this, they have definite' mythological character,
unlike the bird and animal spirits and the few anthropomorphie
supernaturals of the Klamath. Aecquisition of a guardian is not the
relatively random quest of the Klamath, but is definitely fixed with
relation to the midwinter ceremonial. 'The novice, a lad, is sent at
this period under the tutelage of an old woman in quest of the heredi-
tary guardian. He returns to the village so strongly imbued with
power as to be of danger to himself and others, hence the essential of
the ensuing performance is to reduce his ecstasy to a normal state.
A potlateh is offered on his behalf. Such individuals, men or women,
may become shamans in this manner; only the dances they perform on
their return apparently differ from the ancestral dance forms. In a
Kwakiutl tale, a man wandering in the woods is initiated by the
animals. On his return his overwhelming power is found dangerous
and is dulled by contamination with menstruants.*>® During the mid-
winter sacred period, spirit repossession is general and at the cere-
monies all are impelled to display their hereditary spirit songs and
dances. The grouping at this time of those having the same spirits
is of a piece with the grouping by clans during the remainder of the
year. Both groupings rest essentially on names acquired in the one
instance from spirits, in the other by clan inheritance, names through-
out giving rank and privilege.*?*

The Kwakiutl form of quest, its relation to the midwinter cere-
monies, and its social significance are peculiarities which do not pre-
vail south of Vancouver island. Various elements of this complex,
however, are found in the area to the south, such as the secret societies
as far as the Quinault on the Washington coast, and the winter dance

422 See also the summaries of Benedict, The Concept of the Guardian Spirit,
10 £,

423 Boas, Ethnology of the Kwakiutl, 733-749.
424 Boas, Social Organization and Secret Societies, 393 f., 418 f., 501.
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period even to the Klamath. But this interrelation of spirit quest and
secret society ritual, with the social grouping that rests on it, is lack-
ing. The Kwakiutl must be looked on as a highly specialized form
of the spirit quest-shamanistic complex, of which the more normal
forms, in the sense that they are less differentiated and widely dis-
tributed, are found in western Washington and the interior.

As an example of the more common form, I will present that of the
Thompson. The Thompson complex*?® is more nearly that of the
Klamath but is even simpler. The vision quest, which takes place at
puberty, is essentially the prerogative of boys, although girls may
obtain some slight powers. Hence shamans are men and but few
women. The vision is sought in the mountains where the boy remains
praying, dancing, running about, and fasting. His training does not
end with the vision, but continues after power has been acquired, the
whole being directed toward magical training for adult life. In fact
the powers bestowed by the spirits are specifically for particular pro-
fessions and arts. The spirits are legion : natural phenomena, animals,
birds, and a random collection of objects. The seeker sometimes
receives power from the same spirit as his father and shamans some-
times directly inherit their powers. It does not appear that the
shaman novice establishes himself by a performance of fixed kind, nor
do the shamanistic seances, though they include feats like those of the
Klamath, oceur only in midwinter.

Shamanism in the area to the east of the Thompson must be of this
type, and in the Basin southeast it is clearly so.

South of the Klamath the shamanistic complex takes quite another
turn. In California power is not ordinarily sought, hence the blessing
descends on the few, the shamans, and for the mass there is nothing.
This is an about-face from the situation in Oregon and northward, or
in the Plains. In other words, power is a thing that comes involun-
tarily. Further, the form of the complex has in the northern half of
California two quite distinet phrasings.

In northwestern California the person destined to be a shaman is
visited in a dream by a spirit or ancestor who inserts the power in
his body. This power or ‘‘pain’’ is animate, has personality, and is
conceptualized as a small spindle-shaped object. Such ‘‘pains’’ are
disease objects, yet their possession by shamans gives the power to
remove other malignant ‘‘pains’’ from a patient. Accordingly the
shaman-to-be is made ill by the ‘‘pain’’ he has received, until he is

425 Teit, The Thompson Indians, 317 f.
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restored by.a.n established shaman and learns to control the gift. The
dance in which this takes place is, as Kroeber remarks, essentially a
professional initiation.**¢ ' ,

For example, the Yurok novice dreams of a dead person putting a
‘“‘pain’’ in her body. (In northwestern California, shamans are most
frequently women.) A dance is made for her, when under the direc-
tion of established shamans, she withdraws the ‘‘pain’’ and having
thus shown control of it, swallows it again. After a brief dance in
the mountains, this rite is repeated and followed by one around a hot
fire to further gain control of her ‘‘pains.’’**”

" The northwest California complex has its ramifications as far
north as the Wishram on the Columbia and southeastward to the
Southern Maidu. The novice dance is found over this whole area,
although in the north being rather a demonstration of power than an
occasion for acquiring control of it. The concept of the ‘‘pains’’ as
embodiments of power or agents of disease extends eastward across
the state. Yet the general aspects of shamanism in northeastern Cali-
fornia are appreciably like those of the Klamath and Thompson.

The second form of shamanistic complex is eentral Californian.
Here individual shamanism is overshadowed by group activities of the
Kuksu cult ceremonies which are shamanistic at bottom. Some dis-
tinetion is made between the sucking shaman, who cures in the com-
mon manner, and the outfit shaman, whose ability is, rather, clair-
voyant. This distinction is -also made to the northwest but is by no
means impressive. The outfit shaman is usually the heritor of the
necessary paraphernalia from a parent or brother who instructs him
in their use. His power clearly lies in the objects themselves. On the
other hand, the sucking shaman obtains his by a visitation in a dream.
Not only are central Californian shamans overshadowed by Kuksu
impersonators, to whom has acerued all elaborate display, but the
shamanistic complex proper is strongly infiltrated from the northwest.

There is in California at large some further specialization among
shamans beyond those who cure. Weather-control shamans seem most
clearly differentiated in south-central California, according to Kroe-
ber. The Klamath fall in with the majority of peoples beyond this
focus in looking on weather control as only a somewhat specialized
function of any shaman. Similarly with rattlesnake shamans, who
are general in California save in the northwest. Bear shamans, found
in all but peripheral California, are not known to the Klamath.

426 Handbook, 852.
427 Op. cit., 63.



244 University bf California Publications in Am. Arch. and Ethn. [Vol. 30

From this perspective the Klamath complex takes its place with
the relatively simple shamanism of the northwestern interior and the
Basin, overlaid with elements shared by tribes of the northwestern
coast and those of northern, or better, northwestern California.

Shamanism bulks large in the social scheme of the Klamath as it
does in the interior Plateau and the Basin, for the reason that com-
peting rituals are lacking. Beyond‘the girls’ rite, the war and scalp
dances, and for a brief time the Ghost dance, the Klamath have noth-
ing but shamans’ performances. The winter ritual of the Northwest
Coast extends only to central coastal Washington, the potlatch only
to the Columbia river. The wealth display dances of northwestern
California do not penetrate even to the Shasta; those of the central
Californian Kuksu cult not beyond the head of the Sacramento. Ele-
ments of these ritual systems do indeed appear among the Klamath,
but the dances as such are absent.

The Klamath hold the acquisition of supernatural power within
the reach of anyone. In this they accord with the generality of North
Americans and differ emphatically from the Californians for whom
power descends only on the few. The Klamath form of quest fol-
lowed by a dream in which power comes links the common quest of
America with the dream experience of California. The Northwest
Coast, its interior, and the Basin are a unit with the Klamath in that
the quest is for power of a general sort, not for visions yielding spe-
cific sanctions as in the Plains. The spirits whose benevolence is sought
are birds and animals as in the interior, the Plains and eastward, not
the mystic supernaturals of the Northwest Coast. The source of
power and disease among the northwest Californians, the ‘‘pain’’
objects, do not appear among them in any form. The Klamath con-
cept of disease is the very general North American one of intrusion;
the soul-loss concept of the Northwest Coast and tribes to the Colum-
bia is unknown here.

The Klamath novitiate dance for shamans is shared by groups from
the Sacramento to the Columbia. It is the northern demonstration of
ability rather than the initiation and mastery of power of the northern
Californians. The repeated dance of the Yurok prevails through
Shasta and Modoe, but the single Klamath dance is of the interior
type.

The Northwest Coast winter ritual makes its appearance here only
in its general aspeets. Klamath shamanistic seances are held only in
midwinter and this is also the time for repossession by spirits among
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the people at large as well as the shamans. Inasmuch as both these
features are northwestern and non-Californian, they must be looked
on as influences from the north.

The following sections attempt to substantiate these generalizations.

Spirits

Those ‘spirits of which the Klamath seek power are conceived as
animals, birds, reptiles, fish, sometimes as natural phenomena, and in
a few instances as supernaturals, anthropomorphic and akin to the
characters of their mythology. Their number is indefinitely large.
Each may be said to constitute a genus of spirits; e.g., ‘‘the Coyote
spirit’’ is properly a group of coyote spirits. Members of the class
are not singled out for individualization.

The spirits of other tribes of the northwestern sector are of the
same type. All the interior tribes on into California and all others
of Oregon for whom we have information hold to this conception:
Thompson, Lillooet, Wishram, Nez Percé, Takelma, Klamath, Modoe,
Achomawi, Atsugewi, Maidu, and Wintun. There are undoubtedly
differences among them in the type of spirit most frequently sought;
thus, natural phenomena bulk larger in the Thompson mind. Further,
objects, some as trivial as the nipple of a gun, figure as spirits among
the Thompson, Lillooet, Snohomish, Nisqually, Nez Percé, Achomawi,
and Atsugewi.**®

A concept of a different sort holds sway on the coast from Van-
couver island to the Columbia river. There the principal spirits are
supernaturals of mythological character. These are necessarily
restricted in numbers since they are highly individualized, and cor-
relatively the powers they bestow are particularized. Where informa-
tion is available, these creatures are credited, as among the Klallam,
with a social existence of human pattern: they live in houses, are
provided with servants, and travel in canoes. This is the predominat-
ing spirit concept among the Kwakiutl, Klallam, Snohomish, Nis-
qually, and Quinault. The slight information on Chinook spirits sug-
gests supernaturals of the same sort. This is not to deny that animals
and birds figure among the Klallam and Puget Sound Salish, and that
among the. Quinault there are a few bird spirits that retain their

428 Teit, The Thompson Indians, 354; The Lillooet, 283; Spier and Sapir,
Wishram Ethnography; Spinden, Nez Percé, 247 f.; Sapir, Religious Ideas of
the Takelma, 35; Meacham, Wi-ne-ma, 130 (skins and feathers of spirits) ; Dixon,
Notes on the Achomawi and Atsugewi, 218; Angulo, Religious Feeling, 356.
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avian characteristics. The really unique group may be the Kwakiutl,
for there supernaturals alone appear.**®

A second specialized concept is found in northern California
among Shasta, Yuki, and Maidu, at least. Shasta guardians are
described as human in form, but ‘‘rather shorter than the ordinary
stature.”” The Yuki ‘‘personal spirits are small, like boys, with gray
hair.”” One of the Klamath guardians, which every shaman appar-
ently has, is probably related to these. It is Tecakia’k, ‘‘little boy,’’
which frequents the water, is no bigger than a baby, and has hair
falling to its waist. A Maidu may have various animal spirits, but
the truly important ones are in appearance like people. To the Pomo
there appears ‘‘a being, human and speaking one’s own language
but a stranger.’”’ Similarly some among Achomawi and Atsugewi
spirits are ‘‘disease persons’’ or spirits in human form.**® These con-
cepts fall in with the animal and bird spirits. For although these
supernaturals are human, they are not particularized like those of
the Northwest Coast and are not restricted in numbers: on the con-
trary, they constitute an apparently large, undifferentiated class.

The feeling cannot be avoided that these manikin spirits are
related in some way to the beings that appear to others of northern
California. The Yurok dreams of a dead person, usually, if not always,
a shaman ; the Sinkyone sometimes of a dead relative. Yokuts spirits
have quite another phrasing, but we should not overlook that among
them are dead relatives.**! These cases are rather obviously related
to the inheritance of power by a visitation from a dead relative, but
there seems also a continuum from the Shasta manikin to the Sinkyone
ghost.

Kroeber has pointed out that there is a Yurok-Hupa substitute
for the familiar spirit in the so-called ‘‘pains.”’ This will be dis-
cussed below.

A note may be appended on certain Klamath spirits. Mention
was made above of Tcakia’k, a water dwarf. Dwarfs figure commonly
enough among the mythological coneepts of western Indians, but this
one is specific: a dwarf living in or about the water. Gifford has

429 Boas, Social Organization and Secret Societies of the Kwakiutl, 394 f.;
Gunther, Klallam Ethnography, 291 f.; Haeberlin-Gunther, Ethnographlsche Noti-
zen, 58 f.; Olson, Quinault field notes Boas, Chinook Texts, 220, 230.

430 Dlxon, Shasta, 470, Northern Maldu, 265, Notes on the Achomawi and
Atsugewi, 218; Kroeber, Handbook 198; Freeland Pomo Doctors and Poisoners,
63, 58. The splnts that help leeute shamans restore souls are usually dwarfs
(Frachtenberg, Eschatology, 335-7).

431 Kroeber, Handbook, 63, 149, 514.
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remarked their presence in the mythology of various Shoshonean
groups (Western Mono, Northern Paiute of central Oregon, Northern
Shoshoni, and Serrano), pointing out their absence in typical central
Californian groups.**2. But they are not confined to Shoshoneans: the
Yurok believe in dwarf-like spirits that haunt overgrown spots in the
creeks, the Hupa speak of little beings resembling men in the water
in remote places, and the foothill group of Northern Maidu of one-
legged dwarfs found in or about water.**®* So far as these data go,
the concept is largely north Californian and Basin in distribution.

Klamath Dwarf-Old-Woman, who figures in one form as a rock on
Mount Pitt, may be identifiable with Takelma Rock Old Woman,
associated with a rock north of Rogue river.*3*

Inheritance of Spirit Power

On the Northwest Coast proper there is a tendency to fixed inheri-
tance of experiences with ancestral guardians. Among the Tlingit,
e.g., there is some tendency for men to be blessed by spirits according
to their clan affiliations; the spirits desecending from uncle to nephew.
Among the Kwakiutl, inheritance is rigidly fixed, for a youth expeets
to find only those spirits that gave powers to his clan.*®

Something of this prevails southward but in dilute form. A
Quinault seeks the spirit his ancestor acquired, and we are told that
the guardians of the Chinook are hereditary, like the Kwakiutl. A
Nootka may also inherit a spirit with whom an ancestor had an expe-
rience.**® The southern Puget Sound Salish hold that human social
organization is reflected among the spirits; that a powerful spirit
would appear only to a man of high rank. While this does not define
the system as one of strict inheritance, it must approximate this
because both the number of persons of high rank and of powerful
spirits is small. :

Inheritance of a guardian and of the particular guardian thus
prevails generally north of the Columbia river. Elsewhere inheritance
is present but in less fixed form. There is for the Thompson seeker

432 Gifford, Western Mono Myths, 304; Marsden, 183; Lowie, Northern Sho-
shone, 234; Notes on Shoshonean Ethnography, 297.

433 Kroeber, Handbook, 67; Goddard, Life of the Hupa, 64; Dixon, Northern
Maidu, 265.

434 Sapir, Religious Ideas of the Takelma, 45.

435 Swanton, 465; Boas, Secret Societies and Social Organization of the
Kwakiutl, 393, 418.

436 Boas, op. cit., 393; Sapir, Vancouver Island Indians, 593.
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the possibility of being visited by the spirit his father had met. Inheri-
tance is apparently common among the Nez Percé; at least shamans
inherited their status and one could hardly become a shaman save
through inheritance. As the number of spirits that give shamanistic
powers is small, it seems probable that the particular spirit is fre-
quently inherited, although it is not so stated. Comparable to this,
anyone among the southern Puget Sound Salish might involuntarily
receive a blessing from a spirit acquired earlier by an ancestor. For
instance, if one’s forebear had been a great shaman there was a pre-
disposition to acquire a shamanistic spirit. Rather different from
these cases is the case of the Klallam shaman who, dying, may will
some of his spirits to a younger man, yet it reflects the tendency
toward transmission in this area.*®”

Inheritance occurs again in northern California, where children
of shamans are rather automatically visited by their fathers’ spirits.
(It must be borne in mind that in this region acquisition of powers
sets off shamans from the laity, who do not ordinarily acquire them.)
It is intelligible why inheritance does not appear in northwestern
California, where a shaman is made, not by the visitation of spirits,
but by the insertion of ‘‘pains’’ by established members of the craft.
The distribution of inheritance is in the interior: Klamath, Shasta,
Chimariko, Pomo, Southwestern Wintun, Maidu, and Paviotso. Inher-
itance does not appear again, so far as present data show, in all of
central and southern California until the Akwa’ala*® are reached.
Inheritance of position is by no means the only way one becomes a
shaman even among these north Californian peoples, and the visita-
tion by spirits of one’s father is quite limited among them. In other
words, there is here little of the rigidity of inheritance known in the
northwestern sector.

Shasta and Northeastern Maidu show the closest approximation
to the northwest; if the parent is a shaman, the child becomes one,
and the particular spirits are heriditary guardians of the family for
generations. Among Northeastern Maidu the succession is inevitable,
among Shasta there is some latitude. The Klamath situation resem-
bles the Shasta: a shaman’s child is the involuntary recipient of his
father’s spirits, which he may or may not acecept. There is nothing to
show that the same spirits continue with successive generations.*%®

437 Haeberlin-Gunther, Ethnographische Notizen, 56; Teit, The Thompson
Indians, 320; Gunther, Klallam Ethnography, 297; Spinden, Nez Percé, 247, 256.

438 (tifford-Lowie, Notes on the Akwa’ala, 345.
439 Dixon, Northern Maidu, 274, 275; Shasta, 471, 477.
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The Sacramento Valley Maidu hold that inheritance is not neces-
sary, while the foothill group of the same people have a greater ten-
dency to inheritance. Among the Chimariko, shamans similarly may
or may not inherit their positions. The Paviotso shaman’s powers are
sometimes inherited from father to son. In these cases heredity is
simply one way of achieving shaman’s status.*4°

In this second group of cases it seems that susceptibility to experi-
ence with spirits is heritable, if not the inheritance of powers from
specific spirits, but in a third group the inheritance is that of position
and paraphernalia alone. That is, the individual Pomo, or at least
the Northern and Eastern Pomo, and the Southeastern Wintun sha-
man instructs his son, brother, or some other relative and delivers
to him amulets and other objects necessary to him as suceessor. Among
the Pomo this is the manner in which ‘‘outfit doctors,’’ not ‘‘dreaming
or sucking doctors,”’ are made.*** This affiliates with the general
habit of instruction of shamans and secret society members in this
quarter, where in general the hereditary element is absent.

It seems quite uncertain whether the northern Californian cases
as a whole are linked historically with the northwest. Possibly they
are, since the hereditary element is lacking in more southerly Califor-
nia. But as the data stand there is a hiatus of distribution in Oregon.
On the other hand, there are few Oregonian data save for the non-
hereditary Takelma. It seems significant, however, that the Wishram
did not mention inheritance in this connection to either Dr. Sapir
or myself.

The Power Quest

In a discussion of the vision in the Plains, Benedict points out
that there is there a distinction between visions (quests in my termi-
nology) from which sanctions are received, such as the success of a
projected war party, and those by which a guardian is acquired. The
former are of more frequent occurrence in the life of each individ-
ual.**? Among the Klamath every quest that is successful brings
power that abides, not a sanction for a particular projeect. Every
quest corresponds to the specific guardian quest of the Plains, though
a guardian in the sense of a familiar is not acquired. So far as

~ 440 Dixon, Northern Maidu, 267, 269; Chimariko, 303; Lowie, Notes on Sho-
shonean Ethnography, 294.

441 Freeland, Pomo Doctors, 59; Loeb, Pomo Folkways, 320; Kroeber, Hand-
book, 361.

442 The Vision in Plains Culture, 12 f.
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guardians or familiars can be spoken of, they pertain to shamans
alone, since they alone conjure up their familiars to their aid. But
theoretically, every Klamath who has had an experience could call on
his spirit for aid.

The Klamath concept apparently holds for all tribes of the Pacific
coast. There does not appear anywhere the Plains type of quest for
particular sanctions. The spirits of the experiences are not guardians,
they are not invoked for assistance (save by shamans), and they give
continuing powers to perform the arts and professions or for success
and wealth.

Accordingly, shamans are differentiated as a class more by their
acts and the posesssion of powers to perform the shamanistic arts,
than by the unique possession of helpers. This statement does not
apply, however, to California, for there this is precisely the difference
between shamans and laity.

The Klamath deliberately seek power by self-isolation and morti-
fying acts. Their attitude is that it is to be had by a voluntary quest,
save in those rare instances which may be described as inheritance
and in occasional involuntary dreams.

The terms quest, vision, and dream have commonly been used as
though they were fully interchangeable. It is preferable to distin-
guish the voluntary quest and the involuntary acquisition of power;
to confine the term vision to sensory experiences including seeing and
hearing a spirit, and the dream to its everyday significance. These
are, to be sure, by no means mutually exclusive.

The quest and the involuntary dream as sources of power have
different distributions in western America. The quest is general over
eastern North America and in the Plains. But as Kroeber has pointed
out for California and Benedict for the Southwest the deliberate quest
is absent and its place is usually taken, so far as individual acquisi-
tion of power is concerned, by the dream.*** I will attempt to define
their respective areas of distribution somewhat more precisely.

From this point of view a distinction must be made between the
eastern and western sections of the Southwestern area. Personal
powers figure only in a minor way among the Pueblos, where priestly
craft functions in place of shamanism. Yet at Laguna and Cochiti,
at least, there is some occasional questing for powers in isolated spots.

448 Kroeber, Religion of Indians of California, 327 f.; Benedict, The Concept
of the Guardian Spirit, 36 f.
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At the same time, among the western Apache, who have shamanism
full-fledged, those who do not become shamans by the instruction of
established practitioners, seek power in the same way.*

West of the Apache the dream is the source of power: this is
known at least for Havasupai and Pima. Havasupai shamans alone
have familiars, which they acquire involuntarily in dreams, and even
when they inherit the power it seems necessary that they dream. Pima
shamans become such generally by heredity, or by being bitten by a
rattlesnake, but they may also have persistent dreams in which they
acquire power. Russell makes it clear that this involves no deliberate
quest.**s : '

Dreaming appears with the same function among the Shivwits,
hence may have been general among other Southern Paiute. Prior
to the introduction of the Sun Dance among the Southern Ute about
1900, shamans got their powers in dreams without fasting ; since then
they deliberately seek power in the Sun Dance.4¢

Dreams are the source of supernatural sanctions on the lower
Colorado and in southern California alike, despite the difference of
setting in the two areas. Mohave, Yuma, Akwa’ala, and Desert
Cahuilla shamans derive their powers by dreaming of the great
mythological characters, sometimes under the stimulation of jimson-
weed, but not as part of adolescence rites. The Cahuilla, indeed, hold
the boys’ rite but it is reasonably clear that jimsonweed drinking at
this, or at other times, does not furnish the setting for acquisition of
power. On the other hand the boys’ rites provide the proper setting
for a majority of southern Californian peoples: the narcotic of jim-
son weed causing sensory disturbances which are interpreted as
dreams of spirit beings, prevailingly animal in character. This is
known for both Southern and Northern Dieguefio, Luisefio, Juaneiio,
Kawaiisu, and may be inferred for others. The Kawaiisu, unlike their
neighbors, administer jimsonweed regularly to girls as well as boys
and with the same end in view. Inasmuch as the candidates for these
rites do not present themselves but are selected, we have here a ¢om-
mon basis of involuntary dreaming for the region as a whole. This
is not to deny that the phrasing of the experience itself is markedly

444 Benedict, op. cit.,, 39; Goldfrank, Organization of Cochiti, 58; Bourke,
Medicine Men, 453.

445 Spier, Havasupai Ethnography, 276 f.; Russell, 257.
446 Lowie, Notes on Shoshonean Ethnography, 291.
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different among Mohave-Yuma, Akwa’ala-Cahuilla, and the westerly
southern Californians.*47

-The quest on the other hand is characteristic of the northwest.
It is of course voluntary and the looked-for response probably always
takes the form of a vision. The Klamath are a partial exception,
which I will discuss later. The quest has been noted among all tribes
for whom there is information: Klamath, Takelma, Alsea, Tillamook,
Chinook, Wishram, Quinault, Twana, Nisqually, Snohomish, and
Klallam. It is at the bottom of the initiation practices of the Kwakiutl
and Bella Coola. In the interior, it is characteristic of Thompson,
probably Lillooet, Nez Percé, Chilcotin, and Tahltan.44? '

As these data stand the areas of distribution are quite distinet.
The voluntary quest is characteristic of the northwest and the Plateau,
as well as the Plains; the dream, involuntary in its occurrence, of the
western section of the Southwest, southern California, and the south-
ern Basin. On the border common to the two areas they occur con-
currently, namely in northern California, southern Oregon, and the
northern Basin.

In northern California the dream basis is clear for the Pomo and
the Northern Maidu of the foothills, apart from Pomo shamans who
are such by initiation alone.**® There is a suggestion that the Wailaki
are one with them.**® All other groups have some kind of combination
of dream and quest. '

Northeastern Maidu and Yokuts hold dream and quest equivalents;
the Yokuts stressing the quest in contradistinction to the Maidu.
Sinkyone, Yuki, and the Sacramento valley group of Northern Maidu
differ from them only in that their alternative to the deliberate quest
is an involuntary waking experience.*!

- Of the Paviotso, Lowie remarks: ‘‘A shaman gets his song and
regalia through a vision in a dream. Annie says in the Walker River
District there was a mountain where people went in quest of a vision.”’

447 Kroeber, Handbook, 604, 640, 775 £., 783, 793; Preliminary Sketch of the
Mohave, 279; Gifford-Lowie, Akwa’ala, 344-5, 347, 348; Hooper, Cahuilla,
334-5, 340; Spier, Southern Dieguefio, 312 f.; Waterman, Religious Practices,
296; Du Bois, Religion of Luisefio, 80.

448 Farrand, Alsea, 245; Boas, Tillamook, 5, Third Report, 10, Chinook Texts,
214; Eells, Indians of Washington Territory, 674; Farrand, Chilcotin, 19;
Emmons, Tahltan, 112,

449 Freeland, Pomo Doctors, 58, 63, 64; Dixon, Northern Maidu, 269.

450 ¢‘The Yuki state that the Wailaki shamans often dreamed of a spirit
coyote’’ (Kroeber, Handbook, 154).

451 Dixon, Northern Maidu, 267, 275, 278 ; Kroeber, Handbook, 149, 196198, 514.
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This may mean only that the quest is undertaken and that the vision
appears in a dream at that time, but I interpret it as meaning that
both dreaming without a quest and the deliberate quest occurred
among them. His description of the Wind River Shoshoni ideas, is,
I think, more convincing as to the simultaneous existence of dream-
ing and the quest.**2

Shaman candidates among Yurok, Hupa, and Shasta experience
in dreams, but for the laity there are opportunities to acquire power
of the quest type. ‘‘There are, however, [among the Shasta] one or
two very simple ceremonials, whose purpose is merely to acquire luck.
For example, on very dark rainy or windy nights, men go out alone,
and naked, and walk all night, praying for luck, singing, seeing
strange things pass them, and having strange voices calling. Or on
very cold nights in the middle of winter, a man will go out just before
dawn, and after praying for luck, will plunge into the river, and
swim.”” ‘“The [Hupa] men used to swim a certain course in the icy
water [of Trinity river] and then lie on the frozen shore as long
as possible that they might win great good luck.”” ‘‘A Yurok man
who wishes to be brave and fierce . . . . goes at night to a lonely
mountain pond, swims, and is then swallowed or taken below the sur-
face by a monster.’’¢%®

The combination occurring among Klamath, Modoe, Achomawi-
Atsugewi, Northeastern Maidu, and Chimariko is most interesting.
The regular Klamath formula is that the seeker may have his quest
rewarded by a vision, but the power is not obtained at this time. It
comes some nights later, when in a dream he hears the spirit’s song.
I am impressed by the fact that the quest experience and the dream
‘are separated. Indeed the seeker may not have a vision at all. Further,
dreams of the same sort, conveying power, come to one unsought. The
Klamath notions seem to me most intelligible when considered as the
amalgamation of the two kinds of experience. Those of the North-
eastern' Maidu are explicitly the same: a man on his lonely quest
experiences the presence of spirits and on his return they appear to
him in dreams. The Achomawi-Atsugewi case seems to be the same:
‘“While he is bathing during the night, he may find something in the
water, or may dream of it later when he takes a little sleep.”’ Again
the Chimariko seeker is visited in a series of dreams, which were
‘‘often the result of solitary visits to remote mountain lakes.’’ Modoe

452 Lowie, Notes on Shoshonean Ethnography, 294-296.

o :3583 Dixon, Shasta, 489; Goddard, Life of the Hupa, 88; Kroeber, Handbook,
40,
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ideas are appreciably close to those of the Shasta in that the novice
has an involuntary seizure, apparently while at home, but following
his inaugural dance, he goes to the mountains in quest of power.***

Corresponding to the absence of sharp distinctions between sha-
man and layman in the northwest, the quest is open to everyone
throughout that area. Yet there are some differences with respect to
sex. This is measurable in part by the relative number of men and
women shamans.

Men are more frequently successful in acquiring power than
women and are accordingly more often shamans among the Thompson,
Klallam, Quinault, Snohomish, Nisqually, Wishram, and Klamath.
The evidence is quite definite on this point. Among the Tillamook
and Nez Percé both sexes obtained powers: it is conceivable that men
predominated.

The statement that Takelma shamans are equally men and women
is perhaps significant in view of the situation to the south. Shasta,
Yurok, and Wiyot shamans are chiefly women, with but few men.
Goddard merely mentions both men and women shamans among the
Hupa, and Dixon among the Chimariko, but Kroeber implies that they
were normally women,*%°

Elsewhere in California it seems that men predominated as sha-

'mans; specifically Achomawi, Atsugewi, Northeastern Maidu and
those of the foothills region, Yuki, and Salinan. In southern Cali-
fornia, where the equivalent of the shaman is one who has had visions
induced by jimsonweed, this situation holds even more stringently
because the narcotic is rarely administered to girls. Yet in north-
eastern California the northwestern emphasis on feminine shamanism
is reflected. Dixon observes of the Northeastern Maidu: ‘‘ There were
women shamans as well as men; the former being, however, more
numerous in Big Meadows, where the Maidu come nearest in contact
with the Achomawi, among whom women shamans were very numer-
ous.’’** Angulo*®” states that their number was about equal among
the Achomawi, which is not a contradiction of Dixon. This implies
that the Achomawi-Atsugewi and Big Meadows Maidu were both
influenced by Shasta custom. Elsewhere here (Yuki and Foothill
Maidu) women were rarely shamans.

45¢ Dixon, Northern Maidu, 279; Notes on Achomawi and Atsugewi, 216;
Chimariko, 303; Meacham, Wi-ne-ma, 129-136.

455 Goddard, Life and Culture of the Hupa, 66; Dixon, Chimariko, 303;
Kroeber, Handbook, 111, 137.

456 Dixon, Northern Maidu, 274,
457 Angulo, Psychologie religieuse, 564.
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The Period of the Quest

The Klamath deliberately seek power both in adolescence and in
later life. In the discussion of the Plains vision referred to above,
Benedict points out that it is there an affair of maturity and not of
adolescence.*®®* Everywhere in this area, on the other hand, the quest
may take place in adolescence, at a time sometimes varying widely from
actual puberty, and in the majority of tribes at any time in later life
as well. This is consonant with the difference in the result accruing
from the experience. This is as much characteristic of Klallam, Sno-
homish, Nisqually, and Modoc, for example, as it is of the Klamath.
The absence of suitable specific data makes it difficult to judge how
far this is true of others. k

At least among the Wishram and Achomawi-Atsugewi there is a
difference ; power is sought in youth alone and should the seeker fail
then, he has no opportunity in later life. Descriptively the Kwakiutl
align with the Wishram, for the novices who acquire spirits at the
winter ceremonial of the secret societies are adolescents. Powers are
also acquired later but the few references indicate that this is not
common. The situation is different, however, for the Kwakiutl does
not freely seek the spirit, but automatically acquires it at a time fixed
by the round of a predetermined social system. There is a suggestion
that the Thompson, Lillooet (who are described as.identical with the
former), and Nez Percé have their experiences only at adolescence.
The Tillamook evidence is equivocal: from the very brief account we
learn only that a boy of twenty is sent out.

The situation is different in northern California because of the
dream source of power in place of the quest. Nevertheless, this might
have been restricted to adolescence, but that seems not to be the case.
On the whole, data fail for the region, but our accounts read as
though the shaman novices were always adult. To take the Shasta as
an instance: it seems unlikely that the novices’ experiences would
occur to adolescent girls. Such at least is the impression, but we can-
not be sure. The quest, open to the laity among Shasta, Yurok, and
Hupa, is not restricted to any period in life.

In southern California, where a shaman’s career is initiated in
the jimsonweed rites, this is an affair of adolescence.

458 The Vision in Plains Culture, 3.
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The Conduct of the Quest

Basically the manner of seeking power is the same throughout this
area. This is necessarily so because it means simply. fasting and
praying in lonely spots in the mountains, beside pools, etec. There
are -more specific details having definite distributions.

For example, the Klamath youth isolated on his quest runs con-
stantly about piling up rocks: so does the Modoe, Achomawi, Atsugewi,
Wishram, and Nez Percé. This is a wholly arbitrary and pointless
procedure, unless it be thought that any arduous task will heighten the
seeker’s immolation and thus hasten the benefaction. The Thompson
have rationalized this type of activity (it does not inelude piling
rocks specifically) as training for later life. The same point of view
appears more widely in the comparable puberty rites for girls. Pos-
sibly related to these rock piles is the seat or little monument to which
the Yurok retires to acquire luck in gambling or power to bewitch.**®

More significant than this, the Klamath dives into the water,
where he is drawn below by a spirit. He loses consciousness to wake
on the shore with blood streaming from nose and mouth. Diving for
a spirit is a practice widespread north and south. The Wishram
sometimes dives to reach certain under-water caves where spirits
dwell. A Kwakiutl shaman’s song tells of being carried under the
sea where he received power. In several Chinook tales the hero swims,
is carried under by a supernatural to its house, and wakes on the
shore. Precisely the same formula is recorded in an experience of a
Klallam ; here too, blood flowed from the man’s mouth. The Snoho-
mish and Nisqually youth regularly dives into whirlpools, carrying in
his hands a rock on which he spat, to weigh himself down, and wakes
on the shore. I recorded exactly this curious procedure in a tale of
the Kalispel. Boas obtained a legend of the mainland Cowichan
which suggests the same form: an orphan went swimming and diving
every day in order to get strong. ‘‘One day he made a fire near a
lake and accidentally spat into the water.”” He lost consciousness,
visited the supernaturals below, and obtained power.4®® While I think

459 Dixon, Some Shamans, 24; Sapir, Wishram Texts, 187; Spinden, Nez
Percé, 247; Kroeber, Handbook, 63, 64. )
460 Boas, Ethnology of the Kwakiutl, 1294, Chinook Texts, 220, 230; Gunther,

Klallam Ethnography, 294, 302; Haeberlin-Gunther, Ethnographische Notizen,
57-8; Boas, Lower Fraser River, 2. :
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that it is hazardous to use incidents incorporated in tales as evidence
of customs, it is at least suggestive in the absence of other information.

Southward of the Klamath the same practice of diving in moun-
tain lakes, finding ‘‘something’’ in the water, and recovering on the
shore is recorded for Achomawi, Atsugewi, and Northeastern Maidu.
The case of the Northern Maidu of the Sacramento valley differs only
slightly in phrasing: the seeker is rescued by his friends. Again, the
Yurok swims and is taken below by a monster.*¢!

In view of this distribution it seems to me significant that the
Shasta and Hupa seeker is described as swimming for luck ; the Hupa
man, at least, then lying as long as possible on the frozen shore. The
Chimariko is briefly described as bathing at dusk in remote mountain
lakes, and of the Wiyot we learn only that some people were pitied
by powerful lake spirits.

The significance of all these cases lies in the recognition of a class
of under-water spirits from whom power is to be had, and further
that it is attained by diving to reach them. If we assume that South-
ern Maidu and Miwok shared the belief in under-water spirits (and
our scant data do not deny it), the Yokuts case becomes intelligible
as a southern outpost of the belief. These people sometimes derive
their powers from animals or monsters inhabiting the water, and
Kroeber, in fact, recorded the experience of one Yokuts who dreamed
he was taken below the water by spirits.*62

Not the least curious part of some of these experiences is the notion
that the effect is so great as to cause hemorrhages at mouth and nose.
This was referred to above among Klallam and Klamath as a result
of diving. It is also the regular effect of other types of experience
among the Klamath. The identical notion has been noted for a variety
of other tribes of this area: Quinault, Modoc, Shasta, Sacramento
Valley Maidu, Sinkyone, and Yuki.*6s

The Klamath are not at all reticent among themselves as to the
nature of the experiences they have.. Thus, one who has had a sue-
cessful quest at once may sing what he hears in his dreams. On the
other hand, a Wishram carefully guards his experience, betraying
it only by songs at the spirit dances and by his personal taboos and

461Dixon, Notes on the Achomawi, 216, Northern Maidu, 267, 278; Angulo,
Psychologie religieuse, 157-158; Kroeber, Handbook, 40, 68.

462 Dixon, Shasta, 489, Chimariko, 303; Goddard, Life and Culture of Hupa,
88; Kroeber, Handbook, 117, 514. -

468 Olson, Quinault field notes; Meacham, Wi-rie-ma, 129; Dixon, Shasta,
473, Northern Maidu, 267-268; Kroeber, Handbook, 149, 197. -
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behavior, and finally revealing it only at the point of death. These
contrasting attitudes have different distributions. A number of Wash-
ington tribes align with the Wishram: the Puget Sound Salish does
not reveal his experience until late in life, the Klallam and Nez Percé
waits until the spirit dances are held, and there is a suggestion that
the Chinook also maintains silence. Similar reticence crops up again
in northeastern California: the Achomawi-Atsugewi never tells, the
Sacramento Valley Maidu only as an old man.*** Considering their
geographic situation we might have expected similar reticence of the
Klamath, but on the contrary they share the freedom of speech of the
generality of Californians.

The Novice’s Performance

It is obvious that there must always be an initial performance by
a shaman to demonstrate his ability, such as a first cure. It does not
follow, however, that this need be a performance of a special type, as
it is among the Klamath.

The Klamath novice waits for winter to prove his power and only
after this does he attempt to cure. The dance he then performs is
much like those he will use in subsequent demonstrations of his power,
but includes the demonstration of two feats; eating fire, and swal-
lowing and disgorging arrowheads. He sings his spirit songs as he
dances close to a huge fire, while an assistant calls on his spirits to
help him perform the feats. It will be observed that this has nothing
to do with curing.

An initiatory performance is by no means confined to the Klamath.
Kroeber has previously pointed out that this is characteristic of north-
ern California, centering in the northwest.*®® It has also a northward
extension beyond the border of that state through western Oregon.
Records are available for Wishram, Tillamook, Klamath, Modoc,
Shasta, Tolowa, Yurok, Hupa, Chimariko, Sinkyone, Yuki, Northern
Pomo, the northerly Wintun, the Sacramento valley branch of the
Northern Maidu, the Northeastern Maidu, and the Southern Maidu.
There is no reason for supposing that it was wholly lacking among
other western Oregon and northwest Californian groups, for most of
whom there is meager information. It is apparently absent among

464 Haeberlin-Gunther, Ethnographische Notizen, 66; Gunther, Klallam Eth-
nography, 290; Spinden, Nez Percé, 247 f.; Boas, Chinook Texts, 215; Dixon,
Some Shamans, 24, Northern Maidu, 267.

465 Handbook, 852.
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Achomawi, Atsugewi, more southerly Pomo, Miwok, and Yokuts, and
in the north among Quinault, Klallam, and the Puget Sound Salish,
which sets limits on the south and north. It appears again, however,
among the Cahuilla.

The dance has by no means everywhere the same funetion or form.
For the Klamath and Shasta it is merely a demonstration of power;
the same is implied for the Modoc and in our very brief note on the
Tillamook.#*¢ The Wishram case belongs to this category in part: the
novice demonstrates his power to cure, but there is this difference, that
he must first be restored from his seizure. That is, from the Shasta
northward the inaugural dance is primgu'ily a demonstration.

The inaugural dance has quite another purpose in northwestern
California: it is to enable the noviee to acquire control over his
powers, in this case the rather material ‘‘ pains,’’ which correspond to
the spirit powers of other tribes. The dance is, as Kroeber remarks,
essentially a professional initiation. The novice is aided by qualified
shamans to retain in his body and control the ‘‘pains,”’ which up to
this point make him ill as they do any layman. Prior to the dance,
he receives instruction from older shamans. This type of performance
is credited to Yurok, Tolowa, presumably Hupa (and Karok?), Chi-
mariko, Sinkyone, Yuki, Northern Pomo, northerly Wintun, Sacra-
mento Valley and Northeastern Maidu, and the Southern Maidu.

There are then two types of inaugural dance, so far as function
is concerned : the demonstration type of Oregon and the control type
of northern California. Kroeber’s designation of the dance as north-
west Californian is not quite adequate in view of the Oregon data.

From a wider point of view, the control dance of northern Cali-
fornia and the Wishram case link with the southern part of the North-
west Coast proper. A feature of repossession during the winter sacred
period of the northern tribes is the overpowering strength of the
spirit which makes its possessor ¢‘ill’’ until he is relieved by dancing.
This is also described among a number of them as characteristic of
the condition of the youth who has newly acquired a spirit. It is the
essential point in the noviee’s part in the winter ritual of the Kwakiutl
and Quileute: he must be relieved of his superabundant power. Simi-
larly, among the Klallam a boy who has received a strong power must
remain away from home for some months until he has learned to con-
trol or dull it.*** I do not know how widespread in western Washing-

466 Meacham, Wi-ne-ma, 136; Boas, Notes on the Tillamook, 10.
467 Gunther, Klallam Ethnography, 290.
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ton this idea is, but it crops up again among the Wishram. A lad
who acquires a spirit is ‘‘sick’’; a shaman is employed to relieve and
restore him. This is one of the essentials of a Wishram novice sha-
man’s inaugural dance. It must be noted that in all these instances
the condition of the possessed is described in one way: he is ‘‘sick.’’
This is precisely what is at the bottom of the north Californian con-
trol dances, although the sickness is due to an agent of another sort.
It is altogether regrettable that there is no information on the coastal
tribes of Washington and Oregon, since the similarity of the ideas
suggests that there may have been a continuous distribution along
the coast. At least in the interior, the ‘‘sickness’’ of the repossessed
does not hold beyond the Wishram. Klamath and Shasta have the
form of the recovery ceremony without the substance.

To turn to some comparisons of detail, the dance made by the
Shasta immediately on the spirit seizure is not duplicated among the
Klamath. When the Shasta novice revives, she dances and may be
carried or swung over the fire. This is repeated on two nights follow-
ing. At the last dance the spirit shoots a “‘pain’’ into her, which she
masters, withdraws, and reinserts in her body. The later inaugural
dance is, however, much like that of the Klamath. The novice waits
until winter to demonstrate. This dance takes place in a dwelling
Jjust as among the Klamath. She dances and sings while an assistant
calls on her spirits to help her.*®® What is lacking to complete the
analogy are the tricks of legerdemain, but these among the Klamath
are the stock in trade of all shamanistic performances and appear to
be unknown to Shasta practice. There is just a possibility that the
Klamath arrow-swallowing trick is related to the Shasta novice’s
demonstration of her ability to extract and replace the ‘‘pains,’’
described as small clear objects pointed at each end. Amnother
difference is that her dance is under the aegis of qualified shamans;
a feature linking the Shasta with the typical north Californian
performance.

The Modoc novice dance which Meacham described*¢® is externally
like that of the Shasta yet smacks of Klamath ideology. The spirit
seizure takes place apparently at home. When this is manifested by
hemorrhages, the novice is made to perform ten dances while an

468 Dixon, Shasta, 475.

469 Wi-ne-ma, 129-136. As the original is difficult of access, it is reprinted
below in an appendix. Despite Meacham’s naiveté and his obviously faulty
knowledge of the Modoc tongue, as evidenced elsewhere in Wi-ne-ma, all his
descriptions of Modoc life ring true.
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established shaman calls various spirits until the tutelary is diseovered.
This is repeated for five nights. The novice then goes to the mountains
to seek further power. On his return he dances during a month,
aided by others, to prepare for his profession. This terminates in
another ceremony under the shaman’s direction.

In the opposite direction the Wishram also have an inaugural
dance for a shaman novice which, unlike these southern examples,
occurs at any time he receives power. As in the Klamath affair, he
performs in the characteristic manner of a shaman of his tribe, even
demonstrating a cure. When he dances to call his spirits, others per-
form to help him acquire strength. There is a difference, however;
the lad is overcome by his power so that a shaman must dance to
relieve him and help him regain control. While this is foreign to
Klamath-Shasta thought, it is characteristically Wishram. There
everyone on returning from an experience is overpowered by it and
must be restored by a shaman.

As Kroeber justifiably points out, the unique characteristics of the
Californian control dances center among the Yurok and Hupa, and
gradually diminish in number as far as the Maidu.*’® It may be
profitable to reexamine the data.

There are two distinctive features of these complexes: the ‘‘pains’’
by which the novice is possessed and the dance for control. It is
obvious that there is no inherent connection between this particular
type of possession and such a dance. Among the Yurok, Hupa, and
Shasta ‘‘pains’’ take the place of spirit familiars among the Klamath,
for example. Among the tribes to the east and south (Achomawi,
Atsugewi, the several Maidu groups, Wintun and Yuki) the shamans
operate with spirits, but “‘pains’’ appear as causes of disease. All
these have the dance, which is far wider in its distribution than
‘‘pains’’ as sources of shamanistic power.

The concept of the ‘‘pain’’ has interesting variations among the

several tribes. It is everywhere animate, sometimes with personality,
and while ordinarily immaterial, has sometimes a material form.
‘When its material characteristies are desecribed, it is commonly a clear
double-pointed object, like an obsidian arrowpoint. Thus the Shasta
‘“‘pain’’ is a small, clear double-pointed object; they are the same as
spirits, yet each spirit possesses one. The Chimariko disease object
is small, double-pointed, and animate; the Achomawi like a little

470 Kroeber, Handbook, 852.
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needle of glass. The Wintun ‘‘pain’’ is a spirit missile, a flint or
obsidian arrowpoint, and like its Yuki analogue, is dispatched to
cause illness. The Yuki ‘‘pain’’ is an invisible obsidian point. The
object which the Sacramento Valley Maidu shamans insert into the
novice to see if he can get it out, is neither a disease object nor the
embodiment of power, yet is obviously related to these; an invisible
double-pointed object as long as the finger. The disease objects of the
Northeastern Maidu are not deseribed in this fashion, but they have
the animate, personal character of the ‘‘pains’’ elsewhere. Southern
Maidu initiates are ‘‘killed’’ with a ‘‘piece of medicine’’ a half inch
long. No description is available from Yurok and Hupa.*™

It is unfortunate that the term ‘‘pains’’ has erept into the litera-
ture to describe things which, it seems to me, are not related to these
concepts. Thus, the ‘“‘pains’’ of the Takelma are neither substitutes
for spirits nor have they personality. Of the Sinkyone, it is recorded :
‘‘Ordinary disease was cured by sucking out of the body the sinsing
or material ‘pains.’ >’ In neither case do these differ one whit from the
disease objects of peoples outside this area. The case is somewhat
different for Achomawi-Atsugewi: the ‘‘pain’’ is deseribed as ‘‘a
small black thing, like a bit of horse-hair’’ which a shaman sucks out
in a cure, but ‘‘the ‘pains’ grow in size and strength by killing people.
If the shaman does not catch the ‘pain’ when it returns to him after
killing the person it has been shot into, he loses all control over it, and
it goes about killing people of its own initiative. This is the cause
of epidemies.”” This closely resembles the Northeastern Maidu
concept.*™

The inaugural dance of California is of considerable proportions
only among Yurok, Hupa, Shasta, and Northeastern Maidu, and as
such is comparable to the Klamath affair. On the other hand those
of the more southerly peoples seem relatively unpretentious: Sinkyone,
Yuki, Northern Pomo, northerly Wintun, Maidu of the Sacramento
valley, and Southern Maidu.

The Shasta performance has been described above. The Yurok
novice dreams of a dead shaman who puts a ‘‘pain’’ in her body. A
dance is made in the sweat-house for ten days during which she dances
under the direction of older shamans. The ‘‘pain’’ is induced to
leave her body and is re-swallowed, thus demonstrating control. She

471 Kroeber, Handbook, 111, 197-199 302, 361; Angulo, Psychologie religieuse,
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then goes to a seat or little monument on the mountain for reasons
obscure. On her return the dance is repeated and followed by one
about a large fire to ‘‘cook the pains.”” The Tolowa dance is like that
of the Yurok. The Hupa dance is but barely described. ‘‘At night a
dance is held in the sweat-house. The candidate dances around the
fire as many times as possible. This is continued until the prospective
doctor gets the desired clairvoyance, or the sucking doctor gets the
‘pain’ in his mouth. During the nightly dance the candidate makes
the motion of catching the pain and putting it into his mouth. Some-
times the desired power is long in coming. The candidate goes in that
case to a high mountain and dances in the rarer air.”” When dreams
come to the Northeastern Maidu novice, or he has had an answer to
his quest in the mountains, he becomes ill. A performance is then
held at which older shamans attempt to appease his spirits. He then
sings his spirit songs. This may continue through the winter, when,
after his ear lobes are pierced, he sets off to the mountains to acquire
more spirits.™®

The southern performances are simpler. The Chimariko dance
takes place out of doors, where an established shaman put a ‘‘pain’’
into the novice’s mouth. Of the northerly Wintun, Kroeber writes:
“‘Shamans are ‘finished’ in a dance held in the sweat-house at night.
Older doctors suck the novieces’ bodies clean; then call the yapaitu or
spirits, who enter the neophytes and render them temporarily uncon-
scious or maniae’’; of the Sinkyone: ‘A new shaman fasted and
danced at nights [sic] for a period of some duration in a conical
house erected or reserved for the occasion, while more experienced
colleagues accompanied him, interpreting his symptoms and advising
him in the gradual acquisition of mastery over the difficulties of his
involuntary art.”” The Yuki dance takes place in summer ; older sha-
mans dance with the novices for five days. The novices’ spirits come
to the older shamans and instruct them how they can be made man-
ageable. The spirits shoot the novice with spirit obsidians to make
his heart light and clean. Among the Northern Pomo a shaman is
called in to diagnose the novice who has had an experience. They
dance together and the shaman sucks out a feather as a sign that
the novice will become a shaman. The Maidu novice of the Sacra-
mento valley division falls sick after his experience. Shamans sing
over him and give instructions. They insert long spirit objects in his

478 Kroeber, Handbook, 63, 127; Goddard, Life and Culture of the Hupa, 65;
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nose, over which he must demonstrate control by withdrawing them.
Southern Maidu are initiated by established shamans. ‘‘They are
placed in pits with ‘medicine’ and ‘killed’ with a piece of ‘poison
medicine’ about a half inch long.’’*"*

It does not seem probable that the Cahuilla novice dance is related
to these northern forms, since it is not only different but is not known
in the intervening area. The Cahuilla youth gives a feast and then
dances for three nights to gain ability to sing his songs.*?s

There are some rather interesting linkages in these data. Klamath
and Shasta have the dance in winter. Possibly the Northeastern
Maidu novice’s dance through the winter is related but that is doubt-
ful. Presumably summer is the dance time for others, as specifically
the Yuki. Its duration is five days among Klamath ; Shasta, three for
each performance; Modoc, five in at least the first performance ; Yurok,
ten; Yuki, five. Klamath and Shasta hold it in a dwelling, others in
the sweat-house (Yurok, Hupa, northerly Wintun) or special dance
house (Sinkyone). The Klamath novice dances as close to a huge
fire as he dares; so the Shasta in the earlier dance; the Yurok dances
around a hot fire to ‘‘cook the pains,”’ the Hupa around a fire. Shasta,
Yurok, and Yuki believe the aspirant is shot with ‘‘pains’’ by his
spirits; the Yurok draws them out and swallows them to show his con-
trol. The Hupa novice duplicates this by seizing and swallowing the
‘‘pains.”’ The older shamans’ part in the Yurok, Sinkyone, Yuki, and
Northeastern Maidu dances is to show the novice how to gain mastery
of his ‘‘pains’’ or spirits. Among the northerly Wintun, Northern
Pomo, and Sacramento Valley Maidu they treat him for his disorder.
They first suck his body clean; the Pomo suck out a feather. The
Valley Maidu combine this with an opportunity for the novice to
demonstrate his control by drawing out ‘‘pain’’-like objects they put
in him. The Yurok, Hupa, and Northeastern Maidu novice seeks
further experiences in the mountains; the last after his ears are
pierced. Ear piercing is the preliminary to a power quest among the
neighboring Achomawi and Atsugewi.

-There can be little doubt that the north Californian dance, which
is essentially one of instruction and control, is related to the tutelage
exercised over neophytes in the Secret Society-Kuksu complex cen-
tering farther south.
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The Winter Performance

Shamanistic performances among the Klamath could take place
only in midwinter (December-January). Every shaman made a point
of exhibiting his power at this time, several of them sometimes joining
for a performance. Midwinter was the most propitious moment to
recall the spirits. In fact, it was at this time that laymen of the
audience, who had some spirit power, would feel impelled by their
own spirits to sing their songs.

This is the essential element of the Kwakiutl secret society per-
formances in midwinter. The society members are those who are
repossessed by their spirits and the novices those who are newly pos-
sessed at this time. This is probably general among all adjacent
groups having secret societies. Boas remarks that ‘‘among all the
northwest coast tribes these ritualistic performances are confined to
the winter months, and the season is set off from the rest of the year
as the sacred season.*™®

Southward of here there are secret societies but they are not spe-
cifically connected with spirit repossession; such as those of the Qui-
leute, whose performances take place in the winter months. The
possession is general among all individuals. Again, among the Klal-
lam the guardian spirits come to their owners once a year, generally
in December or January. The person becomes ‘‘ill,”’ calls on his
friends to help him sing, and ‘‘when the guardian spirit is satisfied, it
leaves the owner, who then becomes well again.’”’ Identically the same
is recorded for the southern Puget Sound groups (Snohomish, Sno-
qualmi, Nisqually, ete.) as occurring from the middle of November to
the beginning of January.*’” Both among the Klallam and on the
Sound these dances take place at the winter potlatch, but they also
occur at other potlatches through the year, merely as dance perform-
ances and without repossession. This renders Olson’s observations on
the Quinault intelligible: their potlatches are usually given about
Christmas or New Year, and at these people sing their spirit songs.
This suggests that here too repossession takes place at this time. On
the other hand, his notes state specifically that spirit power is not.
stronger at this time. The spirit dances of the Wishram are very

476 Tribes of the North Pacific Coast, 244.
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similar to the Klallam-Sound Salish affairs. These likewise are held
only or primarily in midwinter, that is, from December to March.
Potlatching on this occasion is represented by some trifling gifts made
by the singers. It is not clear that the man who rises to sing his spirit
song at this time is repossessed, but it is suggested by a statement I
recorded that when the auditors heard their songs sung, they ‘‘became
like fire inside, wild,’’ offering bits of flesh to be cut off. The guardian
spirit dance of the Nez Percé closely parallels this performance. This
appears again among the Lillooet, and it may be that Teit’s reference
to the ‘‘manitou dance’’ of the middle Columbia Salish refers to a
similar affair. (These people formerly occupied the territory between
the Wishram and Nez Percé.)*®* A Wasco analogue may be reflected
in a tale deseribing just such a singing and dancing festival among
the animals; each of the five nights they dance closer to the flames.*™
This is similar to the Klamath practice of dancing as close as possible
to the fire, which I know is also the custom among Puget Sound
groups, hence may have been universal in these performances.

There is a suggestive connection with these northern ideas in the
Alsea custom of telling traditions in one month alone, January, and
never again during the year.*®°

It is significant that the novice among Klamath and Shasta waits
until winter for his inaugural dance. Among the latter this is the
period in which the ecandidate is most likely to be possessed: ‘‘doctors
generally begin their dreams and dancing early in the winter, as it is
then that the Axeki [spirits] are always about the camp.’’*5*

If then the Klamath winter performance is construed as related
to northern rites, by reason of its time, and the repossession of both
shaman and layman, it is unique in one respect. I have been unable
to find that elsewhere there are such regularly recurring opportunities
for shamanistic display. To be sure, these oceur elsewhere and quite
widely, but not as regimented performances fixed as to time.

The Shaman’s Assistant
The Klamath shaman regularly employs an assistant who serves as
interpreter of his rushing mumbled speech. Similarly, at both winter
performances and while curing, a second individual is selected to call
the spirits and prompt them to act.

478 Spinden, Nez Percé, 262-264; Teit, Lillooet, 286, The Middle Columbia
Salish, 98, 128.

479 Sapir, Wishram Texts, 311-312, ¢f. 95-99, 129-131.
480 Farrand, Alsea, 245.
481 Dixon, Some Shamans, 24.
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Elsewhere in the area from the Columbia river into northern -Cali-
fornia the shaman is provided with an assistant of this type. He
participates, however, only in curing ceremonies. At the southern
fringe of the area his functions fuse with those of the clown attendant
in secret society performances. On the other hand, in western Wash-
ington he is not an interpreter or repeater of speeches, but serves
purely as a lay assistant.

The Modoc assistant comes nearest to the Klamath in type.
Meacham refers to him as an orator who repeats loudly the shaman’s
speeches and who supports the shaman novice while dancing. Since
the specific reference to him is in connection with the novice’s dance,
we may presume that he regularly accompanies the shaman in all
his operations.*82

Takelma, Wishram, and Achomawi assistants function during a
cure like those of the Klamath, repeating the shaman’s incoherent
speech. A shamanistic dance, purely for display, occurs among the
‘Wishram, but I did not learn that an assistant of the Klamath type
had any part in it. This appears, however, among the foothill group
of Northern Maidu, where, while a shaman shows his ability to com-
mune with the spirits, a layman ‘‘apes the shaman in everything,
repeats after him everything he says, and in every way tries to make
the spectators laugh. It is considered a compliment to laugh, and a
sign of appreciation.’’ This ‘‘clown’’ has also full rein at the cere-
monial for the dedication of a new dance house. Powers reports for
the Southern Maidu a boy who repeats every utterance of a shaman
during his performance. This may refer to a clown like that of the
Northern Maidu or to an assistant who helps at a cure.*®® There is
no trace of the clown in the dances of the Northeastern Maidu, but
he appears again in the performances of the Sacramento valley ‘branch.
He is speaker for the dance leader, mimics the words and actions of
the dancers, and attempts to make the spectators laugh by his antics.
Such clowns appear regularly in Kuksu cult dances among other
Sacramento valley peoples and are known as far south as the central
and southern Yokuts.*%*

In the region west and north of the Wishram, shamans have assist-
ants of a sort but they are not speakers. For example, the Chinook

482 Meacham, Wi-ne-ma, 129-136.
488 Powers, Tribes of California, 334.

484 Sapir, Religious Ideas of Takelma, 43; Angulo, Religious Feeling, 356,
Psychologie religieuse, 568-569, 574—577; Dixon, Northern Maidu, 271, 286, 295,
311-318, 322; Kroeber, Handbook, 383.
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shaman who seeks to recover the soul of a sick man uses ‘‘a manikin
made of wood and cedar bark. When a conjurer wants to make use of
this manikin he gives it to a person who has no guardian spirit, who
shakes it for him, and they two go to the country of the ghosts.”’
Boas states that this type of cure was derived by the Chinook from
the Chehalis. Such sticks, carved and painted with reference to their
guardians, and here described as manikins, are common property to
those with spirit helpers from Oregon northward. When a Quinault
shaman goes to cure, he is regularly accompanied by an aid who holds
and rattles his carved stick. Here again illness is due to soul loss
but there is no journey to the land of the dead.*8°

In quite another direction the Pomo appear with an assistant for
the curing shaman. He shakes the shaman’s rattle and sings his
songs. As Kroeber remarks, the appearance of an assistant in this
quarter is unusual, and in the present state of our knowledge not con-
nected by distribution with the instances cited above.*® .,

One cannot escape the impression that this provision of a speaker
for the shaman is linked with the chief’s spokesman of many tribes of
the west. The Northwest Coast type of spokesman is known as far
south as the Wishram on the Columbia and perhaps in coastal Oregon.
In the Basin, from eastern Washington to northern Arizona, there is
word-for-word repetition of formal speeches. There is no chief’s
speaker in the intervening area from Wishram to Maidu, but there
is for the shaman. When we realize that in this region, chiefs are
socially eclipsed by shamans, we may well argue that a substitution
has taken place. Objection may be made, however, that this is equally
true in the Basin, where, so far as we know, shamans do not have
speakers.

Accessory Elements

The distribution of analogues of the Klamath shamans’ feats is
quite irregular, to judge by the few notes I have collected, but this is
undoubtedly due to incompleteness of information. Merely to put
these on record, I present them here.

The Klamath shaman swallows fire; so does the Lillooet and
Thompson. Live coals are eaten by Quinault secret society performers,

485 Boas, Doctrine of Souls, 40, Chinook Texts, 207; Olson, Quinault field
notes, 1925.

488 Handbook, 258.
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Pomo ghost dancers, Cahuilla and Pima shamans. Perhaps the Nis-
qually trick of eating cold ashes is connected with these.*®”

Treading on fire or hot coals is no trick of the Klamath, but occurs
I believe among the Modoe. It is also known from the Quinault, the
Puget Sound Salish, Northeastern Maidu, and in the boys’ rites of
southern California. The Pomo can plunge his hands in fire; the
Yurok shaman handles hot stones.*%®

The Klamath shaman can fill or empty at will a basket with live
fish, pond-lily seed, or blood. The Thompson is credited with causing -
water to appear and disappear, the southern Yokuts with making fish
appear in water, and the Pima with transforming water to wheat.*s°

The Klamath hold that food brought to the shamanistic perform-
ances is first eaten by the frog spirit. Until this spirit has partaken,
the food may not be touched for fear of sickness. Similarly in a
Shasta ceremonial in which a shaman frees a village of lurking disease,
his guardian spirit is thought to eat food which has been brought for
that purpose. If this is not forthcoming, the spirit may devour some-
one instead. The Takelma analogue takes a different form: a shaman
must not eat before dancing, for, since the dance is reckoned food for
his guardian spirit, he, the shaman, would be guilty of the impropriety
of eating first.*®®

It may be that this is only a speciﬁl construction put on the
Klamath custom of throwing morsels of food to the spirits before one
eats. Certainly the Kwakiutl who puts bits of food in the fire before
the feasters eat is presenting them to the spirits of the fire.*®*

The Klamath, and probably Modoe, shaman has set up on the out-
side of his dwelling a carved image of a boy or dwarf spirit. To find
a carved image here is distinetly unusual in a culture in which wood-
working is minimal. This seems to me to be another evidence of
influence from the woodcarving area to the north. While the analogy
may not be proper, it may be pointed out that to the northward a
shaman, in fact everyone with a guardian spirit, carves or repre-
sents that spirit on a stick which he carries during his performances.
Tillamook, Chinook, and Quinault shamans have such carved sticks,

487 Teit, Lillooet, 289; Thompson Indians, 362; Olson, Quinault field notes;
Kroeber, Handbook, 264; Hooper, Cahuilla, 331, 335; Russell, Pima, 259; Hae-
berlin-Gunther, Ethnographische Notizen, 68.
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Handbook, 68.

489 Kroeber, Handbook, 507; Russell, Pima, 258.
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491 Boas, Ethnology of the Kwakiutl, 1331.



1930] Spier: Klamath Ethnography 271

which their assistants hold or with which they dance. In fact, the use
of special dance staffs is general among all Quinault who have spirits,
as it is among the southern Puget Sound Salish. It is strange that
neither Dr. Sapir nor I learned of either type of carving among the
‘Wishram, but our information is not full.*®?

A tall painted pole is erected in front of the Klamath shaman’s
lodge from which dangles a cord bearing at intervals bunches of
feathers, a piece of wood, and a miniature gambling tray, all these
representative of spirits. There are analogues of this southward to the
Maidu. Such a pole is also erected outside a Modoc shaman’s dwell-
ing; it is painted and bears the skins and feathers of various spirit
animals. It is used earlier at the novice’s dance. This is deseribed
as some three or four meters high and decorated with paint and a few
feathers. Such a pole is set up when a Shasta shaman rids a locality
of disease: it has baskets hung from it. Again when an Achomawi-
Atsugewi shaman cures, a pole is sometimes set up near the house, to
which is tied a bunch of feathers (gaqu). The qaqu has a significant
function ; it is obtained with difficulty on his spirit quest and has the
power to tell him where the disease is located. The poles used for a
Northeastern Maidu shaman novice are somewhat different. They are
set up on the roof of the house in which the inaugural dance takes
place, and inside above the spot where he stays; others are carried
to the mountains where novices go on their quests. These are short
wands, a meter to a meter and a half long, variously painted, with
pendent strings of feathers and acorn shells, or bunches of feathers.
These have some obscure but intimate relation to his spirits. Similar
wands are set up at the dedication of a new dance house by the
Northern Maidu of the Sacramento valley.*

Among the items of a Klamath shaman’s costume are a forehead
band or neckband of woodpecker scalps mounted on a buckskin founda-
tion and a bunch of yellowhammer feathers worn on hat or neck.
The feathers of both these birds have value and ceremonial usage in
California but not to the north.

"Woodpecker scalps attain the status of money among the Yurok
and perhaps their neighbors. Not only have they value in themselves,
but they are worked into ceremonial headdresses over most of northern
California. The Yurok and Hupa use forehead headbands like those

492 Boas, Notes on Tillamook, 10, Doctrine of Souls, 40; Olson, Quinault field
notes, 1925.
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of the Klamath in their Jumping dances, and the Hupa ‘‘roll-
woodpecker hats’’ in their Brush Dance. Dixon figures what is prob-
ably a Shasta shaman’s headband with a large woodpecker scalp
affixed. Northern Maidu make use of a belt or bandolier of wood-
pecker scalps now mounted on buckskin, but formerly on a netted
foundation. A headdress like a helmet, covered with these, is worn
by the highest members of their secret society. A spirit impersonator
of the Sacramento Valley Maidu wears a forehead band of these scalps,
tapering at its ends. Pomo women wear ‘‘a woven band of wood-
pecker feathers’’ (scalps?) presumably in dances: this suggests a net
foundation. In all the other cases cited above the foundation of the
band is a buckskin strip. Kroeber has pointed out that the Yurok
headband (and I would add here all northern analogues) have skin
mounting, while those used in the Kuksu dances of the lower Sacra-
mento valley are made on a close network. The Northern Maidu belt
then represents an intelligible transformation of technique. Klamath
and Shasta shamans’ headbands, and the Takelma shaman’s mere use
of the feathers in his hair, are attenuated usages.***

Klamath use of yellowhammer feathers is only casual and would
have no significance were these not regularly part of ceremonial
regalia to the south. There the form is commonly a forehead band.
Their use is primarily central and northern Californian and they are
not found in most of southern California.**® A search of the litera-
ture shows the use of such bands by shamans only among Achomawi,
Atsugewi, and Northeastern Maidu, and the feathers alone by Takelma
shamans.**®¢ Elsewhere they are non-shamanistic dance regalia: Chi-
lula, Sinkyone, Coast Yuki, Yuki, Pomo, Patwin, Northern and South-
ern Maidu, Yokuts, Koso, and Luisefio.*®” It will be observed that this
distribution avoids the Klamath river tribes.

Circumspection of action in the presence of a shaman is held
necessary in a number of groups from Thompson to Maidu. His imme-
diate presence is fraught with power, so that making contact with
him by his shadow or one’s own, startling him, or making a misstep
in passing, are all potentially dangerous. A shaman of the Northern

494 Kroeber, Handbook, 26, 56, 433—434; Goddard, Life of the Hupa, 19, 69, 86;
Dixon, Shasta, 481; Northern Maidu, 149, 284; Loeb, Pomo Folkways, 157;
Sapir, Notes on the Takelma, 264.

495 Kroeber, Handbook, 140, 149, 508, 665.

496 Dixon, Notes on the Achomawi, 219, Northern Maidu, 283; Kroeber, op.
oit., 316; Sapir, op. cit., 264.
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Maidu of the Sacramento valley may kill merely by letting his shadow
fall on his vietim. A Klamath cannot pass in front of a shaman nor
drop something in front of him, else the shaman suffers a hemorrhage.
Similarly a Kwakiutl apparently does not pass behind an eating
shaman, else he too has a hemorrhage. The Wishram shaman, angry
with one who endangers him by passing behind or startling him, may
bewitch in revenge. A Cowichan of the mainland group will not let
his shadow fall on a sick shaman, for the latter may seize the chance
to replace his own lost soul. Similarly the Lillooet avoid letting their
shadows fall on a shaman or standing in his, for fear of consequences.
The Thompson, too, will not let his shadow fall on a shaman (the
reverse is not harmful), and dares not startle him nor eat meat with-
out inviting him to share it.°¢ .

Clairvoyance

Prediction is a Widespreaﬂ, if not universal, ability of shamans.
A somewhat unique form among the Klamath is that at the dance pre-
ceding the departure of a war party. The shaman dances in front of
the warriors in order to discover those who will be wounded : he sees
them bleeding. He also accompanies the party to watech over them
and cure wounds. Something of the same sort is noted for the Modoe.
This also seems to take place among the Chinook: ‘‘before the people
go to war they sing. If one of them sees blood, he will be killed in
battle.”” Perhaps this is general in the northwest ; at any rate Goddard
observes of the Northwest Coast at large: ‘‘ Every war party includes
a shaman who by his supernatural knowledge warns of danger and
points out favorable times and places for attacks. The shaman, by
catching or destroying the souls of the enemy, makes the killing of
their bodies an easy matter.’’4%°

As T have pointed out it is unusual that the Klamath shaman treats
wounds and fractures by matter-of-fact methods. But this has also
been noted of the Achomawi. Angulo thinks this true only since the
advent of the whites, but it is surely an old practice of