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Edward Sapir in Hoopa Valley, Summer 1927
( Courtesy of Sapir family)



Edward Sapir (1884—1939) has been referred to as “one of the
most brilliant scholars in linguistics and anthropology in our coun-
try” (Franz Boas) and as “one of the greatest figures in American
humanistic scholarship” (Franklin Edgerton). His classic book, Lan-
guage (1921), is still in use, and many of his papers in general linguis-
tics, such as “Sound Patterns in Language” and “The Psychological
Reality of Phonemes,” stand also as classics. The development of the
American descriptive school of structural linguistics, including the
adoption of phonemic principles in the study of non-literary lan-
guages, was primarily due to him.

The large body of work he carried out on Native American lan-
guages has been called “ground-breaking” and “monumental” and
includes descriptive, historical, and comparative studies. They are of
continuing importance and relevance to today’s scholars.

Not to be ignored are his studies in Indo-European, Semitic, and
African languages, which have been characterized as “masterpieces
of brilliant association” (Zellig Harris). Further, he is recognized as
a forefather of ethnolinguistic and sociolinguistic studies.

In anthropology Sapir contributed the classic statement on the the-
ory and methodology of the American school of Franz Boas in his
monograph, “Time Perspective in Aboriginal American Culture”
(1916). His major contribution, however, was as a pioneer and pro-
ponent for studies on the interrelation of culture and personality, of
society and the individual, providing the theoretical basis for what is
known today as symbolic anthropology.

He was, in addition, a poet, and contributed papers on aesthetics,
literature, music, and social criticism.
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Preface

Volumes VII-XV of The Collected Works of Edward Sapir are devoted to re-
publication of Sapir’s works of monograph length — grammars, dictionaries,
text collections, and ethnographies, including works that were edited and pub-
lished posthumously — and to the publication for the first time of edited ver-
sions of projects that were left in manuscript at the time of Sapir’s death in
1939. This volume falls into the latter group and represents the first major ad-
dition to the corpus of Sapir’s published work in several decades.

Included in this volume are the fruits of Sapir’s field trip to Hoopa Valley in
Northwest California during the summer of 1927, The most important of these
is Sapir’s documentation of the language and culture of the Athabaskan Hupas:
77 narrative texts, a substantial lexicon, and numerous ethnographic notes.
Sapir also collected some valuable Yurok data, including three texts, as well as
some miscellaneous linguistic materials on Chimariko. The Hupa corpus has
been edited and provided with thorough annotation by Victor Golla, with assis-
tance in some sections from Sean O’Neill. The Yurok texts have been edited
and annotated by Howard Berman, who has also contributed a detailed assess-
ment of the Chimariko materials. Editorial responsibility for the entire volume
rests with Golla and O’Neill jointly.

Preparation of all of the monographic volumes of The Collected Works of
Edward Sapir was aided by grants from the National Science Foundation (grant
no. BNS-8609411), the Phillips Fund of the American Philosophical Society,
and the Wenner-Gren Foundation for Anthropological Research. Funding for
the work on the Yurok and Chimariko materials was specifically provided in the
NSF grant. Work on the Hupa material has additionally been supported by a
fellowship (to Golla) from the American Council of Learned Societies and a
research assistantship (to O’Neill) from the Department of Anthropology, Uni-
versity of California, Davis.

Special recognition must be given to the Hoopa Valley Tribe, both collec-
tively and individually, for their sustained help in the decades-long project of
preparing Sapir’s Hupa texts for publication.

The editors would like to give specific thanks to several individuals for their
special contributions to the preparation of this volume: Philip Sapir, who in ad-
dition to serving as Editor-in-Chief of The Collected Works of Edward Sapir
contributed immeasurably to understanding the personal context of his father’s
work; Michael Sapir and Helen (Sapir) Larsen, for their memories of the sum-
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mer of 1927; Catherine Griggs, secretary for the Sapir editorial project at
George Washington University, 1986-89; and Howard Berman, of Seattle,
Washington, who was unhesitatingly willing, so many years after completing the
editorial work, to correct the proofs of the Yurok and Chimariko sections.



Introduction

Several significant chapters of Edward Sapir’s research were devoted to the
languages of Northern California and Oregon. His earliest field project, in 1905,
was a study of Wishram Chinook on the Columbia River (Volume VII), fol-
lowed by studies of Takelma of Southwest Oregon (Volume VIII) and Yana of
Northeast California (Volume IX). From 1913 onwards he played an important
role, together with Roland B. Dixon and Alfred L. Kroeber, in the establishment
of deeper genetic connections among the languages of this area, and between
California and Oregon languages and languages in other parts of the continent.
This included linking Yurok and Wiyot of Northwest California to the Algon-
quian family, expanding Dixon and Kroeber’s Penutian stock to include a num-
ber of Oregon languages (Takelma and Chinook among them), and exploring
the relationships of several Northern California languages within Dixon and
Kroeber’s Hokan stock (in particular Yana and Chimariko). However, it was
none of these areal concerns that led him, beginning in 1921, to plan a field trip
to Northwest California. The intended subject of this new investigation was
quite specifically Hupa, one of the California Athabaskan languages, and Sapir’s
immediate goal was to obtain a more accurate phonological and grammatical
record of that language than Pliny Earle Goddard had presented in his numerous
publications (most importantly Goddard 1905 and 1911). The broader goal was
a clearer understanding of the Athabaskan languages, and of the deeper genetic
relationships which Sapir believed Athabaskan to have both in North America
and in Asia.

In 1921, Sapir’s only field experience with an Athabaskan language was a
brief encounter with Chasta Costa of Oregon during his Takelma work (Sapir
1914c). A deeper interest in these languages was first stimulated during his
continent-wide search for deep genetic connections. Although the Athabaskan
languages stood apart from the Algic, Penutian and Hokan relationships, by
1914-15 he had accumulated what seemed persuasive evidence for a “Na-Dene”
stock that encompassed not only Athabaskan and Tlingit, which had previously
been thought to be related by Swanton, but also Haida (Sapir 1915d). Unlike
the Algic, Penutian, and Hokan relationships, however, further linkages of Na-
Dene in North America were not forthcoming. Instead, Sapir began to note evi-
dence pointing to the startling possibility that the Na-Dene group was a branch
of an ancient stock that straddled the Bering Strait and included Sino-Tibetan
(see Volume VI, pp.133-140). This possibility so fascinated him that by 1920-
21 he was devoting a substantial part of his research time to assembling com-
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parative data in support of both Na-Dene and “Sino-Dene”, as well as to recon-
structing the details of Proto-Athabaskan. As his work progressed the need for
richer and more accurate descriptive data became acutely apparent, in particular
from Athabaskan languages. As soon as funding for research became available
again after the economies of World War I, Sapir began laying plans for an exten-
sive program of field work on Na-Dene languages in Canada and the western
United States.

In the early 1920s Hupa, despite its peripheral geographical position in the
family, was probably the best known Athabaskan language, and Goddard’s pub-
lications on it had done much to determine the paradigm for Athabaskan lin-
guistics. A reassessment of Hupa was a major item on Sapir’s research agenda,
and his first Athabaskan field trip, in the summer of 1921, was to include both a
study of Sarcee (Tsut’ina) in Alberta and a quick visit to Northern California to
obtain fresh data on Hupa (Golla 1984a: 368-369). This trip had to be can-
celled, in large part because of the illness of Sapir’s wife Florence. He was able
to reschedule the Sarcee work for the summer of 1922, although not the addi-
tional trip to California. Sarcee, however, proved quite rewarding in its own
right. Sapir collected a substantial number of texts (to appear in Volume XIII)
and sufficient phonological and grammatical data to justify a deeply revised
model of Athabaskan structure, in particular one that took into account the fact
that Sarcee had revealed itself to be a thoroughgoing tone language. Sapir was
now convinced that Goddard had ignored or seriously misinterpreted a number
of facts about Hupa, not least that, in all likelihood, it too had tonal distinctions
(Sapir 1922a, 1925f; for the evolution of Sapir’s thinking on tone and other
features of Athabaskan phonology and grammar, see Krauss 1986).

Sapir began making plans for a Hupa trip the following year (1923) (Golla
1984a: 402). Again, however, personal difficulties made the journey impracti-
cal. It was necessary for Sapir to spend the field season of 1923 at a sanitorium
in Pennsylvania convalescing from a broken leg as well as tending to his now
seriously ill wife. Providentially, Sapir discovered that two young Athabaskan
men from Alaska were working at a nearby summer camp, and he seized the
opportunity to collect data on Anvik (Ingalik, Deg Hit’an) and Kutchin
(Gwich’in) (to appear in Volume XIII). But interesting as this material was to
him — Kutchin, if not Anvik, had a tone system clearly cognate with that of
Sarcee — Hupa still required attention.

It would be three more years, however, before another opportunity to visit
Northwest California presented itself. Florence Sapir died early in 1924, leaving
Sapir’s life in turmoil for many months and prompting a major career change.
In 1925 he resigned from his research and curatorial position with the Victoria
Museum in Ottawa to take an Associate Professorship at the University of Chi-
cago. The only new Athabaskan data he was able to collect during his first two
years of teaching were on Navajo, which he obtained from a speaker living in
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Chicago. His discovery that Navajo also possessed the Sarcee-Kutchin tone
system underscored the need to set the record straight on Hupa. After the years
of delay, plans finally solidified for a Hupa field trip in the summer of 1927.

Sapir was accompanied to California by a graduate student, Fang-Kuei Li,
who had begun studying with him the year before. Li, a native speaker of Man-
darin, had come to the University of Chicago for advanced study in comparative
linguistics, but had quickly been drawn into Sapir’s orbit. Believing that Li’s
acquaintance with tone languages would make him an excellent field researcher
on Athabaskan languages, Sapir had him familiarize himself with Athabaskan
structure by writing a study of Sarcee verb stems based on Sapir’s 1922 notes
(published as Li 1931). On the 1927 trip the plan was for Li to work directly
with Sapir on Hupa for a few weeks, then to strike off on his own to find speak-
ers of other Athabaskan languages in the area (see Appendix, “Reminiscences
about Edward Sapir”). Li spent a month in Petrolia, Humboldt Country, work-
ing with a speaker of Mattole, and a second month on the Round Valley Reser-
vation, Mendocino County, working on Wailaki. His Mattole material, which is
largely paradigmatic elicitations, served as the basis for his doctoral dissertation,
which was published in 1930. His Wailaki material, which contains many texts,
is of equally high quality but has been published only in part (Seaburg 1977a,
1977b).

Sapir and Li, together with Sapir’s teen-aged son Michael, arrived in Hoopa
Valley in the last week of June, 1927. Li left for his own field work in early
July, and shortly afterwards Sapir and his son were joined by Sapir’s (second)
wife, Jean, and his daughter Helen. Jean Sapir, a psychiatric social worker,
collected English versions of several Yurok narratives (J. Sapir 1928). The
group was enlarged further in August by the musicologist George Herzog, who
had recently come to America from Hungary to study Indian music under Boas.
In 1927, supported by Boas and the American Museum of Natural History,
Herzog made an extended field trip through California and the Southwest, ar-
ranging to visit Hoopa Valley during Sapir’s stay. Herzog collected twenty-two
cylinder recordings of Hupa songs, now preserved in the Archives of Traditional
Music at Indiana University (Seeger and Spear 1987: 54). Sapir had also hoped
that Alfred Kroeber would be able to spend some time in Hoopa while he was
there, but Kroeber’s schedule did not make this possible (see Appendix, “Letters
from the field to A. L. Kroeber”). Jean and Helen Sapir left Hoopa in late
August, and Sapir himself, together with Michael, followed on September 7. Li
returned to Chicago independently two weeks later.

Sapir considered his Hupa study to have been “eminently successful”
(Appendix, “An Expedition to Ancient America”), although he found himself
embarrassingly wrong about phonemic pitch. Hupa, unlike Navajo and Sarcee,
is not a tone language, as subsequent research has shown to be true of a signifi-
cant number of Athabaskan languages (Krauss and Golla 1981: 69-71). But if
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Goddard was right on this score (see Goddard 1928), the new data showed that
Goddard’s morphological analysis, as Sapir had suspected, was quite inade-
quate. Although Hupa was revealed to have a number of unique or unusual
features, it differed from Sarcee and the other Athabaskan languages Sapir had
investigated much less dramatically than Goddard’s description had suggested.
A new grammar of Hupa, and a new comparative grammar of Athabaskan,
needed to be written.

Sapir also found Hupa traditional culture much richer than he had expected,
and the Indian people with whom he worked — particularly his chief consultant
and interpreter, Sam Brown — unusually knowledgeable and articulate. He
later described his extensive Hupa texts as “probably the best I ever collected”
(Sapir to Kroeber, August 25, 1938, UCB), and recommended to Kroeber that
he “get in closer and closer contact with the Hupa Indians and take a good look
at their religion,” predicting that he would find it “a most exciting and rewarding
task” (Sapir to Kroeber, August 2, 1930, UCB).

Although the primary motive for Sapir’s Northwest California trip was to
document Hupa and related Athabaskan languages, he did not forego the op-
portunity to collect smaller amounts of data on other languages of the area.
Early along in his stay, he (and Li) set the routine of taking Sundays off from
Hupa to work a few hours on Yurok with Mary Marshall, a half-Yurok woman
fluent in both Hupa and Yurok. (Mrs. Marshall was also the source of several
Hupa texts.) Although Sapir’s interest in Yurok dated back to 1913, and his
demonstration that Yurok and Wiyot (the “Ritwan” languages) were distantly
but firmly related to Algonquian (Sapir 1913h), there is no indication that he
wanted to devote more than a limited amount of time to the language. His pri-
mary motive seems to have been to provide others — primarily Kroeber — with
a detailed phonetic record, and to make suggestions for future investigation.

Although a similar opportunity to gather data on Karuk seems not to have
been pursued, the chance to hear Chimariko — a nearly-extinct Hokan language
of considerable importance to understanding that stock (see Sapir 1920d; Golla
1984a, 316) — could not be passed up, even if it entailed a long automobile trip
over the back roads of Trinity County. In the end, the speakers Sapir found
were poor and the scanty Chimariko data he collected were less useful than he
had hoped they would be. Furthermore, on his return from California Sapir was
distressed to discover that John P. Harrington had secretly made an extensive
study of Chimariko a few years earlier with the last fluent speaker, and had been
continuing field work with other speakers. The days that Sapir had “lost” from
his Hupa work thus went largely for naught (see Appendix, “Letters to J. P.
Harrington regarding fieldwork on Chimariko”).

Other than the two brief summaries he wrote immediately after his return (see
Appendix) Sapir published only one fragment of his Hupa material, an ethno-
graphic essay on Hupa tattooing based on the text on that subject (text 15 in the
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present edition), together with some notes and diagrams, that he had obtained
from Sam Brown (Sapir 1936¢). A typescript version of the Hupa texts and eth-
nographic notes, the organization of the latter apparently the work of Leslie
Spier, circulated privately among California anthropologists in the 1940s and
1950s. Another typescript version of English translations of the texts was pre-
pared by the senior editor for the Hoopa Tribe in the early 1980s. Full publica-
tion of this material, together with the Yurok and Chimariko notes, was assigned
high priority by the Editorial Committee of the Collected Works of Edward
Sapir at its first meeting in 1984. That it has taken more than a decade and a
half to redeem this pledge is due to the usual exigencies of scholarly work, ex-
acerbated by the size of the corpus and the conviction of the senior editor that
the texts deserved full linguistic and ethnographic annotation.






Hupa Texts, with Notes and Lexicon

Edward Sapir and Victor Golla
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Preface

This edition of the Hupa texts and other materials that Edward Sapir collected
in the field during the summer of 1927 is the product of 38 years of intermittent
labor by Victor Golla, materially aided since 1996 by Sean O’Neill. Over this
span of time Golla’s own work on Hupa has become so intricately intertwined
with Sapir’s that co-authorship rather than editorship is the more accurate attri-
bution, similar to the role Morris Swadesh took with Nootka Texts (1939) or
Harry Hoijer with The Phonology and Morphology of the Navaho Language
(1967). The texts themselves are presented in as diplomatic an edition of
Sapir’s originals as the circumstances permit, with editorial departures from the
content of the notebooks explicitly marked. The free translations, however, are
entirely Golla’s, as are many of the textual notes. Sapir’s ethnographic notes are
partly incorporated into the textual notes, and partly into the Ethnographic Lexi-
con. The linguistic analysis reflected in the annotations and lexicon is Golla’s,
although based on the model of Athabaskan morphosyntax that is explicit in
Sapir’s published work on other Athabaskan languages and implicit in the or-
ganization of his Hupa files. Whatever the balance of authorship in any specific
part of the work, however, the ultimate responsibility for all errors and infelici-
ties rests with Golla.

History of the Work

Sapir obtained the primary materials on which this work is based during an
eleven-week stay on the Hoopa Valley Reservation, California, from late June to
early September, 1927 (see Appendix). He mainly worked with six fluent
speakers of Hupa: Sam Brown, Emma Frank, John Shoemaker, Mary Marshall,
Jake Hostler, and Oscar Brown. He also interviewed several others, including
Berman Lack and Ada Masten, for shorter periods of time and without obtaining
texts. In all, Sapir transcribed from dictation 77 narrative texts. He collected
these in eleven top-bound field notebooks, each with 62 double pages, and en-
tered associated lexical and grammatical data on approximately 5,000 4” x 6”
slips (Sapir ms. 1927a). Copious ethnographic notes are also found in the note-
books, usually on the pages opposite (above) the texts. Many of the notes on
file slips are keyed to specific words and phrases in the texts, and consist of pro-
nominal and aspectual paradigms and other elicited data explicating the textual
form. All of the texts are in interlinear format, a Hupa line in broad phonetic
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transcription alternating with an English line that translates the Hupa line word
by word, although occasionally glosses are omitted or abbreviated when pre-
dictable from context. The procedure that Sapir apparently followed was to
transcribe the Hupa text from dictation without pausing for translation, and later
to go over the text with Sam Brown, who provided careful English interpreta-
tions and supplementary linguistic data. Most of the ethnographic data was also
supplied by Sam Brown.

Between 1927 and Sapir’s death in 1939 some preliminary steps were taken
to organize these materials for publication. An assistant typed all of the Hupa
texts, with two carbon copies, penciling in the English glosses on the original
copy, and a similar typescript was made of all ethnographic and textual notes
contained in the notebooks (Sapir ms. 1927b). Sapir, however, created no sec-
ondary grammatical files, and so far as is known he prepared no analysis of the
language beyond what is implied in his original notes. He outlined his prelimi-
nary findings in two short publications, and in letters to colleagues written at the
time of his work (see Appendix). He alluded to some particulars of Hupa
structure in two publications (Sapir 1931b and 1936f), and he briefly discussed
Hupa phonology and grammar in a course at Yale on Athabaskan linguistics
(Haas ms. 1936, Newman ms. 1936). Sapir’s only publication of the narrative
texts was an English translation and ethnographic commentary on text 15,
“Tattooing”, written for Alfred Kroeber’s festschrift (Sapir 1936e).

After Sapir’s death his Hupa notebooks and files, together with the type-
scripts, were placed in the care of Harry Hoijer, together with all of Sapir’s other
Athabaskan materials. Leslie Spier appears to have had at least some of the
Hupa materials in his possession later in the 1940s. He planned to write an eth-
nographic report on Hupa based on Sapir’s data, similar to the ethnographies of
Wishram and Yana that he had edited from Sapir’s notes (Spier and Sapir 1930;
Sapir and Spier 1943). A preliminary typescript of the ethnographic notes, or-
ganized into broad categories, was prepared, but no further work was done.! A
typescript of the texts, under the title “Hupa Myths, Formulas, and Ethnological
Narratives in Text and Translation”, appears to have circulated among Califor-
nia anthropologists, and was available to William J. Wallace and Edith Taylor
during their ethnographic work on Hupa in the late 1940s.

Golla began working on Hupa in 1962, conducting independent fieldwork for
three summers (1962-64) as well as the autumn of 1963. In 1963 Hoijer turned
Sapir’s notebooks and files over to Golla along with a copy of the typescript of
the texts. With Hoijer’s encouragement, Golla incorporated Sapir’s grammatical
and lexical materials into the data set that formed the basis of his dissertation, a
study of Hupa grammar. In reciprocaion, Hoijer requested Golla to edit Sapir’s
texts for publication.

Golla finished his dissertation in 1970 and (keeping a photocopy of the note-
books) returned Sapir’s original materials to Hoijer, who shortly thereafter de-
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posited them in the Library of the American Philosophical Society. In 1975
Golla received a fellowship from the American Council of Learned Societies
that allowed him to prepare a preliminary phonemic version of the texts, with
free translations and ethnographic annotations. Except for an annotated version
of text 61, “Coyote and Frog” (Golla 1977b), this version remained unpublished.
In the early 1980s Golla worked under contract to the Hoopa Tribe to prepare a
typescript edition of his free English translations, with basic ethnographic notes.
This compilation has circulated in photocopied form among Hoopa Tribal mem-
bers for cultural education and language restoration purposes.

The present publication began to take shape in 1996 when, during a year at
the University of California, Davis, Golla began working with Sean O’Neill, a
graduate student in Linguistic Anthropology. Under Golla’s direction, O’Neill
prepared a full computer file of Golla’s 1975 preliminary edition, restoring from
the (photocopies of the) original notebooks various details that had been regu-
larized. Golla and O’Neill then drafted linguistic annotations to the texts (for
the final version of which Golla must assume responsibility), and Golla reedited
the textual notes and compiled an ethnographic glossary. O’Neill drafted an
element list based on earlier materials of Golla’s, which Golla revised and
linked to a morphological outline.

The Consultants

Of the speakers of Hupa whom Sapir interviewed during his stay, the follow-
ing six were the sources of the narrative texts and ethnographic data in his note-
books:

Sam Brown (the source of thirty-nine texts, all those not noted below) was
Sapir’s chief consultant and interpreter. He had earlier served as Goddard’s in-
terpreter (1904: 93), and in later years would work with other anthropologists.
A batchelor, he often wore a (woman’s) basket cap and excelled in such tradi-
tional female occupations as basket weaving, acorn processing, and cooking.
By middle age, when Sapir knew him, he had become one of the chief authori-
ties on World Renewal matters, as well as for a number of other rituals. Al-
though his father was White, his mother came from a branch of the family that
owned the xontah nik’a'w in ta’kvimit-dip. He died in 1959 at the age of 80.

Emma Frank (texts 13-14, 16, 23-25, 37, 39-40, 45-46, 51-53, 61-62, 68)
was in her late 60s at the time of Sapir’s visit. The source of three of his Hupa
Texts, she is described by Goddard as a “very conservative” woman who
“surpasses all other Hupa women in basket-making” (1904: 324). She was one
of the last woman to have been fully trained as a traditional doctor, and for that
and other reasons she was generally referred to by her Indian name, tahse'nce?.
Before marrying Henry Frank her (non-Indian) maiden name was Emma Dusky.
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John Shoemaker (texts 6-9, 41, 44, 47-48, 56, 67, 75), also called
“Shoemaker John”, was in his 70s at the time of Sapir’s visit, and a respected
elder from the upper half of Hoopa Valley (the me’dilx+e'). He was the younger
half-brother of Robinson Shoemaker, the source of three of Goddard’s Hupa
Texts (1904: 237, 265) and the last person to officiate at the First Salmon Feast
(text 6). John Shoemaker died at an advanced age in 1949.

Jake Hostler (texts 4, 38, 63, 69, 72) was a member of a prominent family
from ta’kvimit-din, but otherwise little is known of him other than that he was
the great-uncle of Jasper Hostler, a contemporary Hupa elder.

Mary Marshall (texts 3, 42, 50, 66) was half Yurok on her mother’s side (a
woman from the village of Sa%a opposite Kepel [Map C-19] who was married to
a Hupa), and spoke both Hupa and Yurok fluently. She was the wife of James
Marshall and the mother of Julius Marshall. All three worked with Goddard,
and Mary Marshall was the source of nine of the narratives in Goddard’s Hupa
Texts (1904: 93, 150; see also Goddard 1907: 4, and plates 1-2). Kroeber, who
obtained information from Mary Marshall on the World Renewal ceremonies at
Kepel (Kroeber and Waterman 1938), describes her as “intelligent, friendly, and
helpful, and patient about dictating slowly” (Kroeber ms. n.d.).

Oscar Brown (text 60), Sam Brown’s older brother, is described by Kroeber
as “a burly, hearty, extraverted man of about my age [Kroeber was born in
1876] who rented me saddle horses and helped steer me around when I was new
to Hupa. He left most religious matters to his sensitive younger brother Sam,
inclining rather to the practical and skeptical” (Kroeber ms. n.d.). Oscar Brown
also served as Goddard’s interpreter in 1901 and the source of three of his Hupa
Texts (1904: 93, 135).

Golla’s independent data on Hupa were largely obtained in 1962-64 from
three primary consultants:

Ned Jackson and his wife Louisa Jackson. Ned was Sam Brown’s nephew,
his mother being Sam’s sister. Ned and Louisa were the parents of James
“Jimmy” Jackson, who at the present time (2000) is the most knowledgeable
Hupa elder.

Minnie Reeves, Louisa Jackson’s older sister, Louisa and Minnie were chil-
dren of the Hill family, and were born at noleh-din (Map D-5), the last Redwood
Creek (xviylqid) village to be inhabited. Although both sisters had lived in
Hoopa Valley since 1888, their speech may have retained a few characteristics
of the Redwood Creek dialect.
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General Editing Conventions

In the presentation of the Hupa texts, all Hupa forms are retranscribed in the
phonemic orthography described in the accompanying Key to the Orthography,
but are otherwise unaltered except for: (1) editorial emendations, which are in-
dicated by square brackets; (2) the restoration of consonants elided by the rules
of external sandhi (Morphological Outline §71), which are indicated by paren-
theses. Similarly, all glosses are printed as they stand in Sapir’s notebooks, and
missing glosses supplied by the editors are indicated by square brackets.

All Hupa words (including underlying forms) are printed in italics, except for
words and phrases that are in the General Glossary, which are printed in unitali-
cized boldface. Thus, a boldfaced Hupa word in a free translation or textual
note refers the reader to a specific entry in the General Glossary.

Hupa words are alphabetized according to the order in the Key to the Orthog-
raphy, which is basically the order of the English alphabet, with special conven-
tions.

Annotation

In addition to notes specifically on the form and content of the texts, which
are printed as textual notes immediately following the free translations, the texts
have been provided with a substantial amount of additional linguistic and ethno-
graphic annotation.

The linguistic annotation takes the form of a separate section of Linguistic
Notes to the Texts. These notes — for which Golla takes primary responsibility,
with acknowledgement of important editorial contributions from Sean O’Neill
— are intended to elucidate the phonological and morphosyntactic structure of
forms whose structure is not immediately obvious to a reader familiar with the
basic principles of Hupa word formation. The linguistic notes are also designed
to be a pedagogical aid for anyone who might wish to use the texts to learn the
grammar of Hupa, and to this end they are extensively cross-referenced. The
grammatical terminology used in these notes is explained in the Morphological
Outline.

Sapir collected ethnographic information on the Hupas only incidentally to
his linguistic work, although for some subjects with considerable thoroughness.
Most of this material has been incorporated into the present work, either as fur-
ther notes to the texts or as items in the General Glossary. The only significant
pieces of ethnographic data omitted pertain to a few special subjects, such as
personal names, which require more focused treatment than can be given here.

Both in the textual notes and in the General Glossary efforts have been made
to refer the reader to all relevant published sources of information on traditional
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Hupa culture, some of them postdating Sapir’s work. Quotations from these
sources are frequently included, with appropriate attribution. In general, all un-
attributed ethnographic commentary is Sapir’s, usually reflecting information
from Sam Brown.

Note

1. These materials are now filed with the earlier typescript of the Hupa material,

described above, in the American Philosophical Society Library (Sapir ms.
1927b).



Key to the Orthography

All Hupa words in this volume are written in a phonemic orthography closely
modeled on the one Sapir used in his separate publication of text 15 “Tattooing”
(Sapir 1936¢). The conventions of this orthography follow general Americanist
practice as it was standardized in Haas et al. (1934). Although this orthography
differs from the writing system adopted by the Hoopa Tribe and used for cul-
tural and educational materials (cf. Golla 1996b) the two systems are intercon-
vertable. The only phonological feature marked in the present orthography that
is not represented in the Tribe’s writing system is the high pitch cadence,
marked by a circumflex accent.

In his 1927 notes Sapir transcribed Hupa in a broad phonetic orthography in
which he distinguished the principal allophones of the Hupa phonemes as indi-
cated below in square brackets:

Vowels:

a [a]; [4] before y

a [a]

e [€] (occurs only before a laryngeal)

e [e] before y; [e'] elsewhere

i [i] before y or a palatal stop (g, k¥, K); [V0] before W; [u] before w; [1]
elsewhere
[o] before laryngeal; [o] before y; [v] elsewhere

o [o]

Sapir usually noted a (light) aspiration of final long vowels: tse* ‘stone’ [ts‘e ‘],
sometimes putting the length mark in parentheses [ts‘e(")‘].

Consonants
b [b] — Unaspirated (“intermediate”) bilabial stop. Rare.

¢ [ts‘] — Voiceless aspirated alveolar affricate.

¢ [ts’] — Glottalized alveolar affricate.

& [tc*'w] — Voiceless alveo-palatal affricate with labialized aspiration.

& [tc’] — Glottalized alveo-palatal affricate.

d [D']or [d‘] syllable-finally, [d] elsewhere. — Unaspirated (“intermediate’)

alveolar stop; lightly aspirated finally.
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g [g] — Unaspirated (or “intermediate™) mid-velar stop; lightly aspirated
finally.

g* [g] — Unaspirated (or “intermediate”) front-velar stop; lightly aspirated
finally.

6 [g] — Unaspirated (or “intermediate”) back-velar stop; lightly aspirated fi-
nally.

h [h] initially, [‘] elsewhere. — Strong aspiration.

k  [k‘] — Aspirated mid-velar stop.

kK [k’] — Glottalized mid-velar stop.

k» [k‘] — Aspirated front-velar stop.

k¥ [k’] — Glottalized front-velar stop.

[ []] syllable-finally, [1] elsewere

1 [f] — Voiceless lateral spirant.

A [t’] — Glottalized lateral affricate.

m [m] — Bilabial nasal.

n [n] finally; [n] elsewhere. — Alveolar nasal.

» [g] — Velar nasal.

q [q'lor [k’Y] — Glottalized back-velar stop.

s [s] — Voiceless alveolar sibilant.

§ [c] — Voiceless alveo-palatal sibilant. Rare.

t [t‘] — Voiceless aspirated alveolar stop.

t [t'] — Glottalized alveolar stop.

w  [w] syllable-finally; [w] elsewhere. — Voiced bilabial semivowel.
W [W] — Voiceless bilabial semivowel.

x [x] — Voiceless velar fricative.

x* [x*] — Labialized voiceless velar fricative.

y [i] finally (as the second element in a diphthong); [y] initially; [y] finally

where /yi/ is the underlying phonemic sequence. — Voiced palatal semi-
vowel.

3 [ts‘] or [Dz'] finally; [dz] elsewhere. — Unaspirated (or “intermediate™)
alveolar affricate; lightly aspirated finally.

3 [tc'] or [Dj‘] finally; [dj] elsewhere — Unaspirated (or “intermediate’)
alveo-palatal affricate; lightly aspirated finally.

?  ['] — Glottal stop.

Prosodic features

Sapir used an acute accent to mark the syllable of a word or phrase on which
primary stress falls. Since the position of the stressed syllable is predictable
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from the (underlying) phonological structure of the phrase, it is not marked in
the phonemic orthography employed here.

Two other prosodic features marked by Sapir are not predictable, and are
marked in the present orthography:

* A circumflex accent on a vowel indicates a syllable with noticeably higher
pitch than preceding syllables. The function of this cadence is not clear.

+ A plus immediately following a vowel or consonant indicates an unusual
prolongation of that phoneme (noted mainly in exclamations or song vocables).

Alphabetical Order

The order of the Hupa phonemic alphabet is as follows: %, a, a-, b, ¢, ¢, &%, &,
doee, g gchikkkkKLLAmnpypoo0,4s58tLEwWxxy,s,
3.






I. CEREMONIES

1. The White Deerskin Dance
Narrated by Sam Brown. Notebook I, pp. 44a-61; II, pp. 1-12.

(1)  hay-ded xonsit-¢idilye  (2) &idelilye’te’l-id!  camehsXon?
This Summer Dance. They always dance- women
will-when,
yakvelicid widwdd  ya’atcve?3  {a’-3enis (3) hayaha3id
they pound acorns, acorn flour they make all day. [Then]
hay xo%osday ?aht’in 3e'lo?™me? no'ya’aliv hay
the man, men all in storage baskets they put down the
dilxi3-ticay kyigeh-na-diwal Kyiwo? 4) hayah-mit
white deerskins, wolf-skin head- worn around [Then]
dresses, head.
yehnalce'd Ceya’aliWw ce'l-nehwdn qina? to-nehwdn
feather plumes they take out red flint also, black flint,
(of basket),
xosap’ay na’®vidilyay  (5) hayaha3id  ?e’ilwil-mit te'na’aliw
whistle, (&) necklaces. [Then] when it is dark,  they build a fire
xontah-nikya'w-din min’day? 6) hayaha3id na’d[ilya’?
at the Big House outside of. [Then] he goes around
xontah mitiwa xixe'x4 te?kvelilaw yaydilye -mip 5
house - amongst boys he (dance-maker) so (the boys) may
(= from house to house) gathers them, dance.
(7 hayaha3id na’e?idaW xontah-nikvaw-diy min’day?
[Then] he comes back [house-big-place] [outside of]

hay te'nawila-dip

the fires-have-been-

built-place.
celixaW hay
he carries them out the
(in basket)
3e'lo?-me? hay
storage basket - in the

yow-id
there (outside
of Big House).

(8) hayaha3id xontah-me? yehna’laldaW hi%id

and

[Then] [house] - into  he goes back in,
mit-&idilye 9) hayah celiliv
regalia. There he takes them out
dilxi na’kvidilyer  ?aht’in no%o?aw
deer-skins, necklaces, all (of it) he lays down
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(10)  hayahajid gad  7ahtin  &ine’inaWi-mit  hay  xixex
[Then] now, all when (people) come the boys
at last (to house),

xowa’atiliWv wiloy? Kvigeh-na-diwal yehna'lced  na®®vidilyay
he gives to them grass- [wolf-skin head- [eagle-feather necklaces
bundles, dresses,] headdresses];

xosowot  yehya'kvitiliW (11) hayaha%id  xva yehnaya’tit?eX
his, their  he puts them on. [Then] for them he sticks (feathers) into
throats (straw bundles)

yehna'lced (12) hayahajid miqeh yehkviticod hay  dilxi3

feather [Then] into, he pokes (its the  deerskins.
headdress. through  skin), sticks in
(13)  hayahaid xowaya’ticod hayah  &ine?itiky6  hay
[Then] to the (boys) he pokes the there (the boys) are the
(skins with sticks put in); strung in a line
takiW-dip min’day? hayah na’ne’ittal witwit-dip
sweathouse place outside, there they kick, dance stamping in the evening,

%ixex Wane (14) hayaha3id qad tahle’inaW7 (15} hayahafid

boys only. [Then] now they quit dancing. [Then]
?aht’in yaxokve?iwa’n 8 mip-x* hay xiXe?-dan?-din
all (people) they sleep in order that that early morning time

%ina'ya’asde’t-te  (16)  hayaha3id xiXe?-dan?-dip  %ina'ya’se’indil

they may get up. [Then] early in the morning they get up,
hi%id to-&ig?  naya’®ve’iwe? %aht’ip hay Cide¢vin 9
[and] to the water they pack everything: the household goods,
(back and forth) cooking utensils
hay mit-Cidilye qgina?  Riwiyal-tah 10 (17) hayaha}id
the things with which too food also. [Then]
they dance

meldil-me? ?ahtin  yehya’aliW (18) hayaha%id yinac ya%te’itce'd

in canoes all they put their [Then] upstream they shove the
(things) in. (boats) along.
(19) hayah-mit me-lah na’cid-xv sa’e%ide™n
[Then] some of the people on the dry land they always travel
in company.
(20) ahtin  CinetlinaW-eyll  xowanqid hay noRviwiltaX
All then arrive there ~ Campbell’s Farm, the stamping ground,

dancing place

sa’an-diy
where it is.
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(21) hayah-mit hay me’dil-me? ?aht’in CinetinaWi-mit
{Then] [the] [in canoes] [all] when they arrive

to-Ciy? xoda’atindil xoldn xaya?kyvisiwiW-min
to the river they always went down to help them in order to pack the loads

(the people), up the hill.
(22)  hayahaiid ?ahtiy  xaya®RvisetiwiW-mit Ceyatixa'W hay
[Then) fall]  when they packed it uphill they take out the
severally

widwad (23) hayaha3id hay camehsXon to-Cing?
acorn flour. [Then] the women to the water

xodaya®®itixaW  Kitaya“aici(d)-miy (24) hayaha3id hay-yo'w
they all went down in order each to soak it. [Then) that
(with baskets of flour)

xo%isday Cidilye-Citéve Cixotelisow hay-yo'w
man who makes the dance sweeps, scratches the earth that
Cidiwilye?-tehi-dip mixa¢'e’-xolén mit te'na’aliW

place where they are to dance at [incense root] with it he makes a fire.

(25) hayaha3id xon? ya’lawiW12 yowi  yice’ni-xoliWw13  no’owiW
[Then] fire  he picks up, from down the hill, off he puts the
there some distance away  (fire) down

hay xop’a’diwilah-teht-dip 14 (26) hayaha3id hayah

(at) the place where they are going [Then] there
to paint and put on regalia.

da’a’kre?iliw hay mit-Cidilye miqeh yehKviticod

he unpacks things the things with which along, he severally pokes
they dance, into it into (them)

hay dilxi3 (27) hayaha3id ?ayaxotlide?ine?  xa’ nohdit
the deer-skins. [Then] he tells them, “All right come here ye,
digray dohtye (28) hayaha3id qad %aht'in

here do ye dance!” [Then] now all
¢ine?inaW-mit xowaya’tiliw wiloy? hay

when they come he hands the (regalia) head bundlies, that

out to them

tadiqii(d)-no'ya’tiliw 15 (29) hayaha3id xoniy? ya’krelitiw
on themselves - they severally [Then] their faces  they paint, smear
put them down. with

mit-xon’a’dit’e'n 16
face paint.
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(30) hay-yow xo%e-wan-na’asde’X-te: Wane Kiwo?
That [flint carriers] alone the (seal) teeth,
“hooks”

xowaya’aliV digkyin17  nahnin cel-nehwén xowaya’aliW nahnin

he gives them 4 people: 2 people red-flint he gives to, 2 people
to them
to-nehwan  (31) taqin ya’krita’a’aw hayi Wane
black-flint. (The) three (who) sing the songs them only
people (of the White Deerskin Dance) (singers)

dilxiz-ticay xowa'ya’lacod  hay t1a[h]-xv tehiq'id 18 %e'n?
white deerskins he pokes them to that just, only common however
them, dancers

talh}-xo dilxi3 (32) hayaha%id xata-hayah nae’ittal
(he gives) (common) [Then} right there they stamp dance
just deerskins. (people with skins),

nahdig 19 xoje'way-&e’indil-mit  hi%id yeh'e?indW hay x0%
twice after they have danced [then] they go in (to main  the regular,
with [the flints] dancing ground) main

no-Rriwilta™ sa’an-diy hayah  Cide’ilye? (33) hayaha3id
dancing ground, where it lies, there they dance. [Then]
it is stamped on

qad tahée?indW-mit  RKviye me?dil-x*-e xon’a’de’iliw
now when they quit again people of they dress themselves
dancing, me?dilding up in regalia.

(34)  hayah-mit  qad hay-yow camehsXon  xanaya’RisitixaW
(Then] now those women they bring (acorn mush in
baskets) up back,

hifid  taya®®e?imil  (35) hayaha%id qad hay-yow medil-x*-e

then they cook the [Then] now those people of
mush. me?dil-dip

Kriye:  yeh&elindW Cidelilye? (36) hayi no'ya’de’ilye?-mit

again they come in, [and] they That they quit dancing - when,

dance.
%aht’iy yehna’xotit?a? ?aht’ip hay na’way
all they invite them in severally all the going about,

(for dinner at several camps), people present

kreiya’n

they eat.
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37) %ahtiy  hay miin ’a’ante 20 hayah no%olxid 21
All the people who belong to it there they set up their
(the dance) dance camps,
Tahtiy  yaxotenawilay’ xole'n (38) qad hay
all their (own) dance those who own. Now (it’s been the
camps, “fires” given to them)
Kviwinyanydn nanandeX-é-dap? yax*a ana &iléw
Indians they’ve got to be, human for them he (maker of White
inhabitants - ever since Deerskin Dance) made it.
(39) hayi-mdn do' mitis yaxoe'ye?22  hay  yaxotenawilay’
That - for reason of they do not forget that  their camping places.
(40)  hayah-mit qgad hay no’de?ilcva’n nanakve’idil
[Then] now they quit eating in they go around
company, (close to dancing place)
ta?-3e'nis  (41) qade? %e%lwil-3i-mit 23 Rviye xoy’a’de’iliw
all day. After a while when barely the again they dress
evening comes themselves up,
hifid  kviye  Cidelilye? nahxowe dimit (42) hayah-mit
then again  they dance on both sides, each party having [Then]

its dance at dancing ground.

kviye tah&e’inaW-mit nana’de’ilcva’n Taht’ip
again when they quit dancing, they eat in company all.

(43) hayaha3id qad xvetilwil 24 yisxande? xiXe?-dan?-dip
[Then] finally they all next day early in the
camp, morning

%ina’sitindil  (44) Kre'yalitna? hay camehsAon  (45) hayaha3id

they get up. They cook the women. [Then]
na’de’ilc*a’n ?aht’ip higid qad xiXe?-day? Kriye
they eat all, then now in the morning again

(after breakfast)

&idelilye?  (46) no’ode’ilye?-mit xodanatidee'd 25 yide?
they dance. When they quit several boats go back  downstream (to)
dancing down (to the river)
ce'-mit'ah me'natidce'd
ce-mit'ah several boats go

(danceground) back to land.
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(47) hayaha3id hayah  Kviyee  xa’a'ya’aniw  hay  camehsAon

[Then] there again they do that way: the women
Kre'ya’atna? hay-yé'w xo’osday q'ina? Kriye ?aht’in
they cook, (and) those men also again all

Seya’aliW  hay mit-Cidilye (48) hayaha%id Kkviyee  hayah

they take out the with which they [Then] again there
dance.
‘adiqi(d)-no-yatiliw (49) hay Cidilye-Citéve qad
on themselves - they lay The dance-maker now

down, put on (regalia).

hayah  Riye xa’a’aniw x073i-koh 26 Cixotelisow hay
there again he does in that carefully he sweeps the the
way; ground
Cidiwilye?-teht-dip (50) hayaha3id qad &idelilye?
place where they are [Then] now, finally they dance.
to dance.

(51) nah-din tahle?inaW-mit nana’de’ilé*a’™  (52) hayah-mit

Twice when they’ve quit again they eat. [Then]
dancing,
ce’eh-3i-din 21 na'nakrelidil-mit %eilwil (53) hayahas3id
for a short time when they go around night comes. [Then]

here & there (talking),

Riye  ?adiqi(d)-no’iliV  (54) &ide’ilye? (55) Kviyer nah-dip
again on themselves - they They dance. Again twice
put the (regalia).

yeh&e?ina W-mit cid ’aht’in nana-de’iléva’n hiid
when they’'ve gone in first all they eat; [then]
to dance (each division)

Sinitite'd (56) ‘’ahtiy  hayah  x*elilwil (57) hayaha3id
they, all of them, All there they camp. [Then]
lie down.

xiXe?-dan? Kviyee  ?%ina’sitindil  na’de’ilcva’m  hifid  Cidevilye?

in the morning again they all get up, they eat, then they dance
ta%a-xiXe’-dan? nitwah-x nah-diy yeh&elinaW
all morning, separately from each twice they go in (each twice).

other (2 divisions)



Hupa Texts: 1

me’dil
canoes

(58) hayi tahc’e?’inaW-mit
When they’ve finished

going, dancing,

(59) hayaha3id
[Then]

ta’ay-dip 28

in one place.

tor-dip

at the river

hay
the

nona’aliWv
he sets them down
again,

hi3id
[and
then)

3e'lo?me?
in storage basket

to-¢'in?
to the river

no'na’aliwv
they put them down
(all in one pile),

to-&in?
to the river

ya’dilye'

who dance

hay-yo-w

those

qad

now

me’dil
canoes

hay
the

yeh&itindil
they go in,

ta’a me’dil-me?
one boat in

no?ondil
they settle,

nitma’n
on both sides,
side by side

¢'ine’icard
they sit down.

Ryinin?-din

(61) hay
at the bow The

dinkvi

four

hay-yé'w

those

Cide ¢vin-tah
cooking outfit

na'ya’keliwe?
they always pack
them back.

Kriwo?-me?
hook dancers

kvigeh-na-diwal-me?
dancers with fringed
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me’itce'd
they shove to shore,
land in (side by side)

?aht’in
all

dilxi

deer-skins

ta’ay-din
in one place
[as well]

(60) hayaha3id
' [Then)

hizid
[then]

Ce'ya’andil
they walk out,
go down,

Krinin?-dip
at the end, bow,
of the boat

Kyiwo?-me?
with ‘hooks’

nahnin
twO men

?aht’in
all

headdresses of wolfskin on

nitcantaca
on each other’s
shoulders

&eliye’n
they stand

nitqeh-dinan
behind one another
facing one way

hay
the

&ine?icad
he sits down

KiXa’-din
at the stern
to paddle.

me?
in
them

camehsAon
women

me?dil
boats

nahxi
two

q'ina?
also

hayi
they
(are)

me?-sildy
are lying in,

CideCig

cooking outfits behind

them
?ahtin
all (boats)

(63)  hayaha3id

[Then]

me?Kre?ittiw 31
he sings, measures (song)

hi%id
[then]

tiwa(n) 30
one man

Krviwint'oh-te
one who is going

they sit down,

meneqi

yimani-yinaca-dice? 29
across south heading, facing,

hay

dahRvisldy
resting their
hands,

tiway
one man

(62)  hay-yow

Those

no’ondjil hay
(which)

the

naya’®iwin’ah-te
(who) are going
to sing.

no’oliv
they put them, point
the (canoes),

Wip

the song.
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(64) xa'ta-hayah  ¢vola’-diy no’o%aW hi%id talaxiW 32
Right there five times he stops singing, [then] (as) the canoes
puts (song) down, float out
yimdn dice? no’ottal %ahtin nin’se’indil
across the pointed they stamp down, all (standing they dance bobbing
river to dance kicking, up) up & down,
hay Briwo?-me? xosan’dy ya’de’itne?  (65) hayaha3id
the “hook” dancers the whistle in his, they play it. [Then]
their mouth(s)
yide? &itelittal mis-qid  yinahli(n)-mit 33 na+ta’-xo 34
downstream they stamp mis-q'id from above downstream  in a different way
along, (= moving down toward)
?a'naya’de’ine? (66) hayah-mit hay  camehsXon Warne
they again make a [Then] the women only
sound.
ya?Rita’a’aw (67) hayah-mit ce'yehkixaW mije?-diy
they sing along. [Then] [a place above mis-q'id] in front of it
no%oxiwW-mit kriye me na’ke?ittiw hay Wip
when (the canoes) again the (dancers) again sing that song.

float to that place

(68)  hayaha3id mis-q'i(d) miyeh-mit tiwimah-&in?-dice?  no?oliW

[Then] mis-q'id right even on the shore-toward- they lay, turn
with, pointed
hay meldil  me%ixiW mintan-dip yimani me'na’atévid
the boats, (the canoes) 10 times [and] to the they push it [back]
land other side several times.

(69) hayahajid qad hay Riye  mena’attdl3s tahya’andil

[Then] that  time  again [they dance to they get out of
last shore] the boats,
naqi-yidac Fidelilye? hayah xowaticod dilxi%
up the gravel bar they dance there, they poke to them deerskins,
each one
talh]-xo celo&e?-mit xo3ewan-na’dil hayah
just with bedrock they dance in with flints there.
(flat rocks on shore)
(70) hayahmit tah&e?indW-mit na'na’de’iléva'n xvetilwil
[Then] when they finish they eat again, they camp
dancing
hayah

there.
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(71) xiXe’-day?  %ina%itindil na’de%iicva’n  hijid Tahtiy  Riye
In the morning, they get up they eat, then all again

me’dil  yehyata’aW 36 hifid  xodatidced  cildn-dip me?iliW-e'y
boats they gather it [then] the boats go (at) cilan-dig they land the
into (boats), down, (boats) there.

(72)  hayaha3id hayah Kviye  xa’aya’aniw  {a’a-3e'nis hayah
[Then) [there] [again) they do as before all day there

&ide’ilye?  hifid  kviye  hayah xvetilwil (73)  yisxande?

they dance, [then] again there they camp Next day
severally.
xiXe?-dan? cid &ide%ilye? hizid %ahtin  meldil-me?-Ciy?
in the morning first they dance, [then] all into the boats
nanaya’keliwe? hi%id yinagi naya’te’itce'd
they pack back again, {then] upstream they pull, shove

the boats back,

Celindico?-di(n) 37 miyeh xanaya’se’itee'd-e'y (74) hayaha3id
&elindico?-diy at the foot  they shove (the boats) back [Then]
of it up (from c'ilan-dip) to it.

hayah kve'ya’atna? hay camehsAon hayah na’de?iléva’n
there they cook the women, there they eat,

ta’a-3e'nis  kvin-na’aya? 38 (75) hayaha3id hayah Kriye:
all day they gamble. [Then) [there] [again]

xvetilwil (76) vyisxande?  xike’-day?  Kviye ‘?ahtin  me’dil-me?

they camp. [Next day] [in the morning] again all boats into
yehna'ya’ta’aW hizid xodatidce'd yide?
they put the (things) [then] the boats go downstream,
in again, down

ce-RviwoX-diy me?iliW-ey
ce-RyiwoX-din they land.
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77 hayaha3id  hayah Kiye Reya’aina® hay  camehsAén

[Then] [there] [again] [they cook] [the] [women,]
hizid hay-yo'w Cidilye-Eitcve &ixoteliséw hay-y6w
[then] that dance-maker he sweeps the ground that

(for dancing)
Cidiwilye?-teht-dip hi3id Kriye xowatiliw hizid
about-to-be [then] again he hands the (regalia) then
dancing place, to them,
‘adiqi(d)-noya’tiliwv (78) hayahajid qad CideTilye?
they put them on themselves. [Then} at last they dance
ta’a-3enis wilwit-diy q'ina? ?aht’in na'na’de’ilcva’n  hijid
all day, in the evening too, all (people) eat, [then]
xiXerdan? %ina’sitindil hizid na’deiléva’n ce’ehs-3i-diy
[in the morning] [they get up,] [then] [they eat,] for a little while
&ide’ilye?  hifid  7ahtip  Kviye  {a’ay-din nonaya’a’aW
[they dance,] [then] [all] [again] in one place they lay them together
" again
hay  diyWo?-339  hi%id  me’dil-me? yimani yehya’atxiW 40
the things, [then] in canoes across the river they haul it over
in their boats.
(79) hayaha3id ‘ahtiy  meya'kvisitiwiW4l dah-sitan-e-qid yidac
[Then] all (people)  pack things up hill dah-sitan-e-q'id uphill
severally from;
%aht’in na’alyé-w hay na’alyeW-nay’a?-dip (80) hayaha3id
all they rest (there) that resting place. [Then]
qgad sa’e%ide’n hay Cidilye mitine?’qeh (81) hayaha3id
[now] they start off for where the dancing its trail along. [Then]
they are heading
doyga’ xa’sindil xoy’a’de’iliw qad hayi mifin-din
before they get up they paint right there where it belongs
to it, themselves to it,
hayah  Cide’ilye?  ce’eh-3i-dip hizid xa'ti-me? sa’e?ide’n
[there] they dance  for a little while, [then]  with the (regalia) they start off.

still on

(82) yate?icod hay dilxi
They poke them along the deer-skins.
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(83) hayaha3id gad hayah xa’se’indil-é'y hay
[Then} at last there they’ve come up the
to it
nokviwilta’-din nittaca-lay? (84) hayah Cixotelisow
dancing-place, nittacalay?. There he clears away
the ground
hay ma-Cical (85) hayaha3id yeh&e?i naW
the the one who leads {Then] they go in to
the dancers. dance,
hi3id hayah cide’ilye?  ta’a-3enis hizid nana’de’iléa'n
[then] there they dance all day, [then] they eat.

(86)  hayahaiid wilwit-dip Kriyer  Cidetilye?  hifid  Kviye

[Then] when evening comes  again they dance, [then] [again]

nana’de’iléva™  hifid  hayah xvetilwil = Kriye (87) hayahajid

again they eat [then] there they camp  again. [Then]
(supper),
xike-day? %ina’sitindil na’de’iléva’n hi3id Kriye:
[in the morning] [they get up,] [they eat,] [then] [again]
Tadiq'i(d)-no?liW hijid {a%a-3enis Cide’ilye? nitman-é-mit 42
on themselves they  [then} [all day] [they dance,] on both sides, each division
put the things, (one after the other)

nah-din  yeh&e’inaW  hijid  hay ta’kimit-x»-e na--miq'eh 43

twice they go into the [then] the  people of ta’rimit-dip the last
dance,
yehna'’adaW ta’ay-x¥ dilxiji-ticay Wane mit  &elirikys
they go in again, all, white deerskins only with they are
nothing but strung out,
hayi qgad mit do-Co%la’n 45 (88)  hayaha3id
that now, at last with which they always quit. [Then]
xeht wan-nana’adil 46 hizid yanaya’Ritiwiw to-Cin?
loads they fix them up [then] again they pack them up to the
again, on their backs off river
ce-Ryiwok-&iy? nana’nitindil (89)  hayaha3id
towards ce'-KriwoX-dip they cross (river) back to (camp). {Then]
na'na’de’iléva’n-e’y  hayah xve'natilwil tah hayah
they eat again (supper), there they camp again one (night); there
severally
naya’nelitye? hay Kriwiyal
they eat up (again) that food.

has been left over
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(90) qad hayi-qi Wane hay-de’ xonsit-&Cidilye
Now in this way only, all this White Deerskin Dance.

91) do-  Rvitityo'l Cidilye-din (92) do qitwe-qi-347

One never swears at the dance, Not funny talk, joking,
where they dance. frivolous

Sixine W (93) do kvin  hay-yéw  noKiwiltaX  mexandip

they talk. Not they eat that danceground near it.
(94) ca%al do  Rvalal (95) do <itondita’n 48
Chewing gum they do not chew. Not - they hold on
to each other.
(96) %aht’iy hayd[e] a-winiw 49 migeh na’as’a?-de?30
All the, this way of doing if one minds it,
niWop-x* ' c'isdiyan-te’ 51 yo'wi-%e'n? hayi %aht’in
well, in a good one will be old, but on the that all
way other hand
namilah Ta:¢’idyah-de? do xolin ¢&idya’n talh]-xo
opposite, contrariwise if one does, one does not get old, just
do-niWon-me? dicaht-wint'e-te 52 97)  hay-an? mén
bad (luck) - in he will always walk. That is the reason why
me niwilgid 53 hayi xa’awiniw (98) do: niWén
it is feared the (forbidden) way Badly
of doing it.
CixenehW-de? cidilye-din ninis?’d'n &vin?-da’wittin-te: 54
if he talks where they dance, world he will spoil it.
(99) x¥iylqid-xv-e do  yitehs?en 55 mije?i-di(n)-mit
Redwood Creek Indians not they can look on right in front, from
in front
(100) hay-yow nokKriwiltaX noy’a-diy Wane:
That dancing ground where it reaches up to, the limit only

mit yite%e%e’n (101)  hayi-xo Wane: hay-ded Clidilye

from, at  they could see. In this way only this dance.

The White Deerskin Dance [a]

(1) This is the White Deerskin Dance, the summer World Renewal
ceremony (xonsil-Cidilye-).

(2) When they are about to have the dance, the women pound acorns —
they prepare acorn flour all day. (3) Then the men take out from the storage
baskets all their white deerskins (dilxi%-licay), wolf-fur head-bands (Kvigeh-
na‘diwal), and crowns of seal-teeth (Kriwo?). (4) They get out feather
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plumes (yehnalced), red obsidian blades (ce'l-nehwan), black obsidian
blades (to-nehwa‘n), whistles (xosa'n”ay), and necklaces (na’k¥idilyay). [b]

(5) Then, in the evening, they build a fire outside the Big House (xontah-
nikva'w). [¢] (6) The dance-maker (Cidilye’-Cilé*e’) goes around from house
to house and gathers boys for the dance.

(7) Then he comes back to outside the Big House where the fire has been
built. (8) He goes back in the house and brings out the baskets full of dance
regalia. [d] (9) He takes the deerskins and necklaces out of the storage
baskets, and he lays them all down there.

(10) Then, at last, after all the people come, he gives the boys grass-
bundles (wiloy?), wolf-fur head-bands, and feather plumes; he puts
necklaces around their throats. (11) He sticks the feather plumes into their
head-bands for them. (12) He pokes sticks into the deerskins. (13) Then he
hands them to the boys, who form a line there outside the sweathouse; they
dance there during the evening, the boys only. (14) Finally, they quit
dancing. (15) Then everybody sleeps, so they can get up early in the
morning.

(16) Then they get up early in the morning, and pack everything down to
the river: the cooking utensils, dance regalia, and also the food. (17) They
put everything in canoes. (18) They paddle the canoes upstream.
(19) Some of them travel on ahead by land. (20) Then everyone arrives at
Campbell Farm (xowan-qid), where the dance ground is located. [e]
(21) When all those in canoes arrive, they go down to the river to help pack
the loads uphill. (22) Then, when they’ve packed everything uphill, they
take out the acorn flour. (23) Then women go down to the river with
baskets of flour to soak it.

(24) Then the man who is the dance-maker (€idilye--Cilc¥e’) sweeps the
ground where they are going to dance, and makes a fire there with incense
root (mixa-Ce’-xolen). [f] (25) Then he picks up some of the burning
pieces, and sets them down some distance down the bank from there, at the
place where the dancers are going to dress up. (26) He unpacks the dance
regalia there, then he sticks a stick into each of the deerskins. (27) Then he
tells them, “All right! Come and dance here!” [g]

(28) Then, when at last they have all come, he hands a head-bundle out to
each of them, which they put on. (29) Then they smear their faces with
paint (mit-xon’a’dil?e'n).

(30) To those four men alone who are to be obsidian-blade carriers
(xo%e'wan-na’dil) he gives the seal-teeth crowns — to two of them he gives
red obsidian blades, to the other two black obsidian blades. (31) To the
three people who sing songs, and to them only, he hands white deerskins —
the common dancers get plain deer-skins. [h]
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(32) Then they dance right there (at the dressing place); [i] after the
obsidian-blade carriers have danced in front of the line twice, they go in to
the main dance ground, and there they dance. (33) Then, when at last they
quit dancing, the me’dilxve’ dress up. [j]

(34) The women bring the baskets of acorn mush up from the river now,
and they cook the mush.

(35) Then the me’dilx¥e come in to the danceground and dance.
(36) After they have finished dancing, everybody is invited in for dinner at
the various camps , and everyone who is there eats. (37) Everyone who
belongs to the dance goes to set up their camp; everyone has their own
camping place. [k] (38) They were made for them when the Indians were
created. (39) That is the reason they do not forget their camping places.
(40) After they have finished eating, they spend the rest of the day close to
the dance ground.

(41) Later, at the beginning of the evening, they dress up again, and again
both sides dance. (42) When they have all finished dancing, they eat again.
(43) Finally, they all camp for the night; then, the next day, early in the
morning, they get up. (44) The women cook. (45) Everyone eats, and
then, in the late morning, they dance again. (46) When the dancing is
finished, several canoes go downstream to ce*-mit’ah. [1]

(47) They do things there again the same way: the women cook, and the
men take out all the regalia again. (48) They dress up again there. (49) The
dance-maker does things the same way there, and carefully sweeps the
danceground. (50) Then, finally, they dance.

(51) When they have danced twice, [m] they eat again. (52) Then, after
they go around visiting for a short time, night falls. (53) They dress up
again. (54) Again they dance. (55) After they’ve gone in to dance twice,
they all eat again, and later they all liec down. (56) Then they camp there for
the night.

(57) In the morning they get up again, eat, and dance all morning, each
side doing in to dance twice.

(58) When they’ve finished dancing, they land four canoes [n] at one
place on the riverbank. (59) They put all the deerskins, and everything in
the storage baskets, and all the cooking gear, together in one place, and they
carry it all down to the river.

(60) Then the dancers go down to the river, and they get into canoes, the
“hook dancers” (K¥iwo?-me?) getting down side by side at the bow of each
boat—two men with “hooks” sit at the bow of each boat. [0] (61) All the
men in fringed head-dresses stand in a row, facing one way, resting their
hands on each other’s shoulders, [p] while the man who is going to paddle
sits down at the stern. [q] (62) The two other boats, with woman sitting in
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them and cooking utensils stowed, follow the ones who will be singing.
(63) Then they point all the canoes across upstream, [r} and one man sings
the Boat Dance song. [s]

(64) While the canoes are in that position he sings it five times, then as the
canoes move out into the stream and face across the river they all sing and
dance; they dance up and down in place, while the “hook men” blow on
whistles. (65) Then they sing and dance downstream, and as they come
from upstream toward mis-qiid, they make a different sound. {t] (66) Only
the women are singing. [u]

(67) Once they have floated up abreast of ce-yehKvixa'W [v] the dancers
again sing the Boat Dance song.

(68) When they come even with mis-qid they turn the boats in to shore;
the canoes land ten times, and each time they push them back across. [w]
(69) Then finally they kick on to shore, get out of the canoes, and have a
dance up on the gravel bar, distributing ceremonial deerskins and doing the
obsidian-blade dance there with mere riverbank rocks. [x]

(70) When they finish dancing, they eat again, and the parties camp there
for the night. [y]

(71) In the morning, they get up, eat, and gather everything into the
boats, then they go downstream and land at cilan-diy. (72) There they do
again all day what they did before: they dance there, and again each party
camps there for the night.

(73) The next day in the morning, first thing, they dance, then they pack
everything back into the boats and go back upstream, paddling up to just
below e’indicot-din. (74) The women cook there, they eat, and they
gamble all day. (75) They camp there for the night..

(76) The next day in the moming they bundle everything back into the
boats again and go downstream, landing at ce'K¥iwoX-diy.

(77) Again the women cook there, and the dance-maker sweeps the place
where they are to dance; then he again hands out the regalia, which they put
on. (78) They dance all day, and in the evening too; everybody eats; and
in the morning they get up, eat, dance for a little while, and again pile all the
stuff in one place and ferry it across the river in canoes.

(79) Then everybody helps carry it up to dahsitane’-qiid; [z] everybody
rests there at that resting place.

(80) Then they set off along the dance trail (leading up Bald Hill).
(81) Before they get up to where they’re going, they put on ceremonial
paint, right there at the place designated for it; they dance there for a little
while, then they set off, still in their regalia. (82) They carry the deerskins
along on poles.
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(83) Then at last they get up to the danceground at niltaca-lay?. (84) The
dance leader (ma--€ica’l) clears away the ground. [aa] (85) Then they go in
to dance; they dance there all day, and then they eat. (86) When evening
comes, they dance again, and then, once more, they eat; then they camp
there for the night.

(87) Then in the morning they get up, eat, and again put on regalia; they
dance all day, each division going in to dance twice, with the ta’K¥imilxve:
going back in for a final (fifth) time, lined up with nothing but white
deerskins, and that’s the way they quit. [bb]

(88) Then they fix up loads and pack things back to the river, crossing
back over to ce-Kiwok-diy. (89) There they eat again; they each camp
again, for one night, and finish up the food there.

(90) Now that is the only way of doing the Summer Dance.
RULES:

(91) People don’t swear (Kritityol) at the danceground.
(92) People don’t talk frivolously (qitwe qiz).

(93) People don’t eat near the danceground.

(94) People don’t chew gum. [cc]

(95) People don’t hold onto each other. [dd]

(96) If one minds these rules, one will grow old in a good way — but if
one does the opposite, one won’t get to be old, and will always have bad
luck. (97) That is the reason why people are afraid of doing these things.
(98) If one talks in a bad way during a World Renewal dance, one will spoil
the world. [ee]

(99) The Redwood Creek people (x*iylqid-xve') can’t watch the dance
from in front. (100) They can watch it only from the end of the
danceground. [ff]

(101) That is the only way of doing this dance.

[a] The White Deerskin Dance and the Jump Dance (see texts 2-4)are the two
principal public ceremonies (€idilye’) of the Hupa World Renewal religion, their version
of the complex, multifaceted religious system shared by the three major tribes of
northwestern California, the Hupa, Yurok, and Karuk (Kroeber and Gifford 1949).
These two ceremonies have been performed at least every other year throughout the
postcontact period, with the exception of a seven-year hiatus following the disastrous
flood of 1955 when many of the ceremonial sites in Hoopa Valley were destroyed. The
White Deerskin Dance is usually held in August or early September and is called xonsil-
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Cidilye' (‘summer-World Renewal ceremony’); the Jump Dance, normally held in the
fall after the White Deerskin Dance, is called xay-Cidilye: (‘winter-World Renewal
ceremony’) or tanqi-Cidilye: (‘fall-World Renewal ceremony”).

The White Deerskin Dance was the subject of a short but thorough monograph by
Goldschmidt and Driver (1940) and is otherwise represented in the ethnographic
literature by briefer descriptions in Woodward (1892), Goddard (1903: 82-85), Curtis
(1924: 31-33), and Kroeber and Gifford (1949: 56-65; 127-28).

The White Deerskin Dance is closely associated with the Big House (xontah-
nikva'w) at the village of ta’K¥imitdip (Hostler Ranch). The head of the Big House
family was sometimes referred to as the “chief” of the Hupas, and in more recent decades
has been called the “spiritual leader” of the tribe. This person (or a delegate)is the
“dance-maker” (Cidilye-¢'iléve’), who announces the beginning of the dance and
distributes the regalia; he also usually serves as the mar-Cica’l who carries the
ceremonial fire and leads the ta’Krimitx*e' participants in the dance. Albert
Montgomery was the most prominent man in the Big House family at the time of
Sapir’s visit, and often served as the dance-maker (Goldschmidt and Driver 1940: 106
[he is “M”]; Kroeber and Gifford 1949: 64). However, when he was unable or unwilling
to participate, his cousin, Mrs. George Socktish, took the lead, as she did in 1927.
Since she could not, as a woman, participate in the dance herself, she appointed a male
relative (in 1927 Milo Ferry), to serve as dance-maker and ma--¢ica’l in her place.

The dance-maker also has the right to serve as the priest (€ixol¢¥e’) who prepares the
danceground and tends the sacred fire, burning incense root (mixa'¢'e?-xolen,
angelica) for the Krixinay while praying to them on behalf of the people. Frequently,
however, the dance-maker delegates this role to a respected elder who knows the prayers
well. In the 1920s and 1930s this was usually Charles Tracy.

The participants in the dance are ceremonially divided into those from the
downstream half of Hoopa Valley (ta’Kimitx*e: ‘people of ta’Kvimt-din’) and those
from the upstream half (mme’dilxve: ‘people of me’dil-din’). Technically, the Big
House family has ownership only of the ta’Kvimilx*e portion of the ceremony; the
me’dilx*e- have their own dance-maker and mar-Cica’l, and set up their own camps.
However, the dance cannot proceed without the dance-maker of the ta’Kvimilx*e side,
and on at least one occasion at the turn of the century his refusal to participate resulted
in the cancellation of the entire ceremony (Goddard 1904: 202).

Sam Brown’s description adds a number of small details, but is a relatively cursory
recitation of the sequence of events at the various dancegrounds. He obviously knew the
ceremony well, as did all traditional Hupas of his generation, but he was a somewhat
peripheral participant. Although he could claim connections to the Big House through
his mother, his father was white, and so far as is known he never served as the dance-
maker, ma--Cica’l, or priest. On at least one occasion, however, he was delegated by
Mrs. George Socktish to serve the food at the family’s dance camp (Kroeber and Gifford
1949: 64).

[b] These are the ceremonial objects or regalia that will be “danced with” (mil-
Cidilye’), i.e., that will be used by participants in the dance. Most of them are also
articles of considerable value and were the principal index of wealth in traditional times.
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They are considered, however, to “belong to the dance” (€idilye: mi3in) and individuai
ownership is downplayed in the ceremony.

[c] The Big House is the largest of the semisubterranean living houses in the
Hostler Ranch village (ta?Kvimil-dip). The White Deerskin Dance can begin only there
and, technically, is owned by the family that formerly occupied the house (including
families that occupied houses that “branched off” from it).

[d] Individuals own their own ceremonial regalia, but when the White Deerskin
Dance is about to be held they are notified by the leader of the dance (Cidilye--
¢iléve’) and they donate their things to him for distribution to the dancers. After the
ceremonies each item is returned to its proper owner. Although the items of dance
regalia are private property and constitute personal wealth, they “belong to the dance”
and may not be used except at the appropriate time and place.

[e] On the west side of the river not far downstream from diy$ta'g”a--dig. This is
the first of several sites other than ta’Kvimil-dig where the White Deerskin Dance is
performed. These dancegrounds were ordained by the Krixinay who created the
ceremony, and no others may be used.

[f] This is the role of the priest (Cixolé*e: ‘he prepares the place’), and while the
dance-maker himself can do it as Sam Brown implies here, he frequently delegates the
task to a knowledgeable elder.

[g] xa? nohdit digran dohtye: (*All right! Come (you all)! Perform a World Renewal
ceremony here!”). As the “owner” of the ceremony, only the ta?Kvimil-diy dance-maker
has the right to command that the dance begin.

(h] White Deerskin Dance songs (xonsil-Cidilye-Wig?) are led by a single singer in
the center (Krita'?a'n), who kicks the ground as he sings, joined in chorus by two
“helpers”, one on each side. In addition to these three singers (ya’Kvita’aw) there are
four obsidian-blade carriers (xo3e'wan-na’dil). The others (tehi-qid), numbering from
four to a dozen or more, carry deerskins, accompany the singers with he? he? and yells of
Geh ¢é'w, and keep time by stamping. The actual owners of the obsidian blades and
other regalia are not necessarily those who dance. Generally, younger people are asked to
dance, whoever is good at it. The deerskins are divided into two groups, one for each
division (ta’Kvimilx*e’ and me?dilx*e"). There is no rule according to which any
individual gets a particular skin; they keep changing skins and dancers. The skins are
white, gray, tanned, and black. There are no rules about displaying these deerskins; they
can be shown to people at any time.

[i] Although this is a rehearsal or warm-up for the actual dancing in the
danceground, it is considered part of the ceremony and is never omitted.

[j1 The two ceremonial divisions (or “sides”)of the Hupa, ta?Kvimilx“e and
me?dilxve’, dance alternately at a Cidilye’, with the ta?Kvimilx*e: having ritual
precedence. The White Deerskin Dance is the property of ta?Kvimil-dip, and must
always begin at the xontah-nikvaw there. The me’dilx¥e join in at xowan-qid, but are
not allowed at ta?Kvimil-dip at the beginning of the dance.

[k] There are eight camping sites or “fires” (le'na-wilay) at each of the White
Deerskin Dance dancegrounds. (In recent decades these have come to be called “tables”
in local English, since picnic tables are now a standard feature.) These are maintained by
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individual families, who look after the needs of all participants at their own expense.
Four of the “fires” are claimed by ta?Kvimit-dig families, four by me?dil-dig families,
and are an index of social prestige. The location of the camp sites at each danceground
was designated by the Kvixinay who ordained the dance.

[1] A danceground several miles downstream, near the mouth of Hostler Creek. In
Goddard’s time (ca. 1900), and apparently as late as the time of Sapir’s visit in 1927,
participants in the White Deerskin Dance moved from danceground to danceground in
the traditional fashion by canoe. By the mid-1930s they were travelling in cars and
trucks (Goldschmidt and Driver 1940: 113).

[m] Once for each side (ta’Kyimitx*e' and me’dilxve’).

[n] These are for the Boat Dance (ta-?altal). There are two canoes for each division,
one for the dancers, one to carry women and supplies.

{0] Two men on each canoe wear crowns of sealion tusks (K*iwo?) and most of the
other regalia of the obsidian-blade carriers, but do not carry obsidian blades. They squat
at the prow, holding paddles across to the other canoe to keep the two abreast. Their
faces are painted solid black and they move their heads around slowly, blowing on their
whistles. (Goldschmidt and Driver 1940: 110-111.)

[p] These are the singers. The first in line leans on a stick planted against the
bottom of the canoe, the others lean on the shoulder of the man in front. (Goldschmidt
and Driver 1940: 111, plate 1b.)

fq] In 1927 each of the canoes had two men with sea-lion “hooks”, four singers
standing in line behind them, and one paddler at the stern. It was said that formerly,
when boats were larger, they had a larger number of singers in each boat.

[r] The term used (yimani-yinac) means ‘across the river-upstream’, but it is
probably being used here in the more general sense of ‘south’ (see linguistic note 1.29).
The canoes are pointed south, toward one of the mythical abodes of the Kvixinay.

[s] The song is specific to the Boat Dance, and may never be sung, even for
practice, on any other occasion.

[t] The singers now, instead of singing the Boat Dance song, chant (hah he? hah
he?, he; hah he?, hah he?, he?), while the “hook™ men keep time with whistles. The men
stop their song in order to give the women in the canoes behind a chance to have their
voices ring out.

[u) They sing ordinary songs (Kvita?aw), not ¢idilye’ songs (me?Kviltiw), which
only men are allowed to do.

[v] On the east bank, upstream from mis-qlid, where a large rock overlooks the
river.

[w] This is on the west bank opposite mis-qiid (Shenon Bar, misqi-mima'n¢ig?).

[x] A mock dance, with much clowning.

[y] The camps of the two divisions are on opposite sides of the river on this night,
the ta’Krimilx¥e: camps on the west bank, the me?’dilx*e* on the east.

[z] A ridge near the foot of Bald Hill, where there is an established resting place
(na-?alye'W-na‘g?a’-din). Resting here is part of the ceremony. If you don’t rest here
when you climb up Bald Hill, you won’t live long.
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[aa] The leader of the ta?Kvimilx¥e* dancers, usually the same individual as the dance-
maker (¢idilye*-¢ilée’). He must not eat or drink before this dance, or else it will rain.
(See note f above.)

[bb] That is, they display only the most valuable deerskins as a grand finale.

[cc] Traditional chewing gum (€a’al) was made from milkweed (dina?) cooked
with sugar-pine pitch

[dd] Sam Brown said that the reason for this rule was that if someone is going to
die, anyone who holds on to him at the dances will die too.

[ee] The world’s “spoiling” or “going down to ruin” (¢*in’-da‘nyay) is what the
ceremonies of the World Renewal religion are intended to prevent.

[ff) The Redwood Creek people (x*iylqidx+e') had no World Renewal ceremonies of
their own. However (despite what Sam Brown says here) the lower Redwood Creek
people—from the village of qa-xis-tah-diy downstream—could come to the Hupa
dances and take part, as “honorary Hupas”. It was only people from above that village
who were not allowed to dance and could only look on from a distance. This
distinction between lower and upper Redwood Creek corresponds to the ethnographic
labels “Chilula” and “Whilkut” respectively (Wallace 1978: 177-179).
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2. The Jump Dance
Narrated by Sam Brown. Notebook II, pp. 13-39.

(1) xay -Cidilye 2) Cide’ilye?-te'l-id xiXe’-dan?
Winter Dance. When they are about in the morning
to dance
’ina’adce? Ci[te?ilngW1 ta’kvimit-dip yinacGi-yiman
he (dance leader) he walks off at ta’krimitdip above - across (= SW),
gets up, along
na’ne’inaW  me’dil-me?  hifid yidaci me’se’inaW tisCi
he crosses over in a canoe, [then] uphill he always lumber,
goes up Indian boards
mixa: do Kviwidya'n? 3) dantanWo?-dip yelitxa?3
after it, without eating. Several times, what number days pass

of times is not known

xa’a’in-xv4 4) hayaha3id %aht'in &elitiW-mit
while he {Then] all when he brings them out
does so. (to the place near him)
hay tis¢” to-Cliy? Kriye mixa:  Citetind@W  CimeyaWs
the boards to the river, again afterthem  he goes off  young growth
of fir
hay &ine'tno?-te (5 milay? do  Kekvidcil
which he’s going to stand up Their tops he doesn’t pound off,
for posts.
t
do Cit{gllasé hayi %alye- 7 kvin-ticay (6) hay
he doesn’t break them off that is called white sticks. The
by hand (the tops of firs), ones
Siniwit’eX-ter qina? %isdé-w ta? kre'kretitcil
which he is going ones too madrofia one he pounds it off

to put crosswise

hdyi mic’in? no’otiW  hay  {imeyaW @) %aht’in

that to it he lays the  young fir poles, All (of
(madroiia) (pine poles) down fir saplings. these poles)
miwina’ xoda'Kyiwisow Celitcve? 8 (8) hayaha3id

all around scratched down their he makes [Then)

them length them.

wilwit-dip na’neliliwv hay-yo'w  nokviwiltaX sa’an-dip9
in the evening he brings them over (to) that dance-ground where it lies.

(across to Hostler Ranch),
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9) hayah nitma’n xa’kre?iWe? hizid hayi-me?
There on both sides, at each he digs a hole, [then] in that
end (of danceground)
na’de’it?’e'X hay Fimeyd-w yide’e'n?-&iy Yisdew
he stands them up the fir saplings, on the north side madrofia
mic’in? no’kve’icod  hay EimeyaW (10)  hayaha%id
to them, against it  he stands it up the fir saplings. [Then]
(the fir)
Cine?it’e X hay kvin-3iwol-3i-ne's 10 (11) hayaha3id
he puts the the long fir-sapling [Then]
(2 long poles) across poles.
me?iloy? nitma’n Kohs-&il%e ni-mit (12) hayaha3id
he ties the (2 cross on both with long twisted hazel [Then]
pieces) to the (posts) sides switches.
nitma’n-e’ ta%a me’ne’it’a’ hay kvin-3iwol-3
on both sides, one he makes it lean the fir-sapling
on each side against it poles,
hizid me’iloy? Aohs-&ille'ni-mit (13) hayahafid to-&in?
[then] [he ties the (cross pieces) [with long twisted [Then] [to the
to the posts] hazel switches.] river]
xoda’anaW  Kviye  mixar  hay tis¢” %ahtin  ya’an-ig 11
he goes down [again] [for it] [the] boards all from across,
(for walls), to this side
na’ne’itxiv me’dil-me?  hi3id  7aht'ip xa’se’ili?v  hay-yo'w
he moves them in canoe, [then] all he brings up that
across (in canoe) (to the top)
&idiwilye?-teht-diy hizid Cetitmen 12 hay xontah
place where they are [then] he builds the “house”.
to dance,

(14)  hayaha3id meq  Cixote’isow hay Fidiwilye?-teht-din
[Then] inside it he sweeps out the  place where they are to dance.
the place

(15) hayaha3id me?itxiw-mit xontah-nikyaw-din  yehna’adaW 13

[Then] when he finishes, Big House-place he goes back in,
hi%id mixa¢e?-xoléni-mit te'na’aliwv 14 ta'kiW-nik>aw-me?
[then] with incense root he builds a fire sweathouse-big-in
qina?  hi%id ma-de’da’a’aW 15 niwéni Wane wan-"xe’ineW 16
also, [then] for it - he puts the (roots) in good only he talks about it.

the fire (for the K»ixinay), things
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(16) yisxande? xiXe?-dan? yehna’adaW  xontah-nik’aw-me?
[Next day] [in the morning] he goes back into Big House in,
hizid xon? &eliwiW  min’day? (17) hayaha3id te'na’aliw
[then] he takes out the fire outside. [Then] he builds a fire
mixa¢e?-xole'ni-mit xontah-nik>aw-di(n) min’day?
with incense root [House-big-place] outside of.

(18) Kvixinay Wane  wap-"xe’ineW  Bixinay mixodan¢e 17
Krixinay only he talks about, Krixinay’s  wind blowing down

(he talks about);

Kri¢ind do-xolin-xoliw 18 &ideline? niWon-x» na dit-te
sickness it-is-not plenty-the he talks about, well things, people

will go about

Kriwinya’nydn  (19) hayaha3id  RKviwinya’nydn yo'otcid
Indians. [Then] Indians they know
(what’s going on)
gad hay xontah ya’atcis  hi3id19  (20) hayaha3id qad
just as soon as house they perceive  when. {Then] now
Finitindil hay-y6-w tenawila-dip 21) hayaha3id
they severally that where the fire is built. [Then]
arrive there
mixa  yehna’add-W hay mit-Cidilye: hizid %aht’in
for it - he goes in again that with which they dance, [then] all
Celixaw hay me wi-nasitan na’kridilyay na’weh}
he brings it out the woodpecker scalp beads in strings, ceremonial
in baskets headdresses or “rolls” basket,
wiloy? yehnalce'd mit-xoy’a’dit?en kvise'cod re?
grass bundle, feathers for face paint, headdress, buckskin
headdress, apron.
(22) %ahtin  nitel-e-x»20 no’oliW hay mewi-nasitan hijid
All spread out, he lays them out, the “rolls”, [then]
widely
xowailiw hay-yé-w nakridil 21 wiloy? mici(n)?
he gives them (to) those people walking about grass bundles to them
to the (people), (in a crowd)
nasa’dn hay mewi-nasitan
which lie along with the “rolls”.
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(23) takyiW-di(n) min’day? ’adiqi(d)-no-ya’aliW hizid

Sweathouse-place outside it they put them on themselves, [then]
?aht’in na’kridilyay xosowot yehya®aliW
all bead strings their throats he puts them into, around.
(24) hayaha3id te? xowaya’titkyo's hizid na’weh}
And then buckskin he gives them [then] ceremonial
aprons to each of them, baskets
xowa-yatiliW (25) hayaha3id hay-yow te'nawildy
he gives them [Then) that fire which has
to each of them. been built
miydelen?-Ciyg? 22 noxota’aW23  (26) mine3id Celiyen 24
on its north side they all run In their midst stands
to that place. (of dancers)
hay na’Biwin’ah-te hay ya’kvita?ah-te 25 q'ina?
the “one who is going the the ones who are to do too.
to sing,” the singing
27) hayaha3id xonad noxota’laW hay  tal[h)-x
{Then] around them they all run, the just
(3 center-people) rush there
yaldiwilye?-te (28)  hayaha}id qad nace ya’ativ
ones who are going [Then] now first, before he raises
to dance. the rest

hay na’weh3 (29) ahtiy  xoqeh  7a’aniw  (30) nah-dig

the ceremonial All after him  they do. Twice
basket.
ya’aliW  hi%id ya’kvita’a’aw hizid dicigy te'naya’asow
they raise [then] they (two singers) [then] unshelled they scrape them
them, begin to sing, acorns together,

hay tehiqid-ya’dilye  (31) nah-diyg no’0’aWi-mit hay-yé'w
the common dancers. Twice when they lay it down that
(= stop dancing),

Fixotéve xon?  ya’awiW  xontah-nika'w-di(n) min’day?-mit
the one who carries the burning brand from outside the Big House.
prepares the ground

(32) hayaha3id ma-&ite’inaW ?aht’in nitqeh
[Then] for it he walks all behind each
(= he leads in single file), other
Wane cite?indil

only (single file) they walk along.
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(33) hayaha3id hay me?-Cidilye -din min?-day?
[Then] [the) in it - they dance - place outside it
(= danceground)
yide’e'n?-¢'in?-Eiy? 26 na’ne’ittal (34) nah-diy
on the north side of they always stamp there. Twice
na’ettal-mit  hijid  yehce’linaW &Cine?itiky hizid dicigri
when they have [then] they go in they string out [then]  unshelled
stamped, to dance, in single file, acorns
te'naya’asow (35) hayaha3id hay mine3i-na’kra’aw
they scratch [Then] the one who “sings”
together. in the center
nace ya’atiw na’weh3 (36)  7ahtiy xoqeh ’a’aniw
first he raises ceremonial All after him they do.
basket.
(37) nah-din  ya’atiW hi%id ya’®ita’a’aw  dicigvi  qlina’?
Twice he raises it, after, they start acorns also
when, then singing,
te'na’asow (38) nitma’ni nah-din  naya’kvine’a’aw-mit
they scrape On both sides the two twice when they again sing,
together. (real singers)
no'na’andil (39)  hayah-mit  kviye  linanaya’selindil  Biye
they sit down. [Then] again they get up, again
ya’de’ilye?  (40) taqi-diy  xa’a’ya’aniw-mii re? no’oliv
they dance. Three times when they have “blankets” they lay
done so, them down,
hifid  hay na’weh%i qina nona’andil (41) hayaha3id hay
[then] the ceremonial too they sit down. [Then] that
baskets
Kriye nina'na’se?indil27  hijid  ?ahtin  ya’nie’ilkrid28  hi3id
again they get up again, then all they get hold of [then]
(= second time) each other,
dicigri  te'narya’asow (42)  hayaha3id yaxo?%aW??  nah-dip
acorns they scrape [Then] they jump up twice
together. in dancing,
yanaxo?laWi-mit  hijid ya’kvita’a’aw hay-yé6'w  ¢ina?
when they have [then] they begin to sing; those too

jumped up (again),

tehtqid

common dancers

dicigri

acorns

tenaya’asow

they scratch together.
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(43)  rtaqi-dip yanaxo?0%aW-mit te? yanaya’aliW aht'iy
Three times when they have jumped up, “blankets” they pick up all,
hi%id Cenaya’andil hay ddn yeh&ite:de'Xi-q'eh 30
[then] they go out of the the who a had gone in to the dance -
“house™ (=dance wall), ones while ago that way (by road)
yide? xontah-nikvaw-ip? naya’ne’indil-e'y ’aht'iy
to the north House-big toward they go back to all (of them).
(44) hayaha3id hayah %aht'ip ‘adiwana-ya’nde?iliw 31
[Then] there (“wall™) all they take the (regalia) off
themselves again.
(45) hayaha3id na-nakrelidil 32 ta’a-3en:nis
[Then} they again all go about all day.
here and there
(46) qade? Kriye %e%lwil-mit cidelilye? Ksiye
After a while again when night they dance; again
comes,
xa’a’aniw hay-yow ma'-na’way (47)  nodiwilye’it 33 hi%id
he does that the one walking about When they have stopped [then]
as before for it (dance leader). dancing successive times,

Kviwiyan?il 34 hay ma-na’way (48) hayaha3id taqi-dip

he eats time after time, the leader. [Then] three times
ye?itxa®-mit ta’a-diy digkvi-diy yelitxa? hi%id
when the day has passed, sometimes four times days have passed when,

me’dil-xv-e noyalalxid 35 cewinal-diy miveh  (49) hayahajid

me’dil-diy people they move camp ce'winal-dip  atits foot. [Then}
teht'e't'e?-Ce’itcve’-din ya’neliwiW hay yaxomit-Cidilye
“mud one makes” place they pack it there their own dance paraphernalia

(that of the me’dilx¥e)

(50) hayaha3id hayah Cinitindil Kviwinya’nyd'n  hay

[Then] there they arrive there, people, Indians, the

ya'diwilye?-te: (51)  hayaha3id hayah @ kiye xowatiliw

ones who are going [Then] there again he hands to
to dance. them

hay mit-¢idilye  hi%id hayah na’ne’ittal
the dancing [then] there they dance
paraphernalia, stamping.
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nah-din
Twice

(52) na’ne’ittal-mit

when they have danced,

ma  xon? Cite?iwiW
he packs the fire as leader

tiwapg
one, a
certain man

2 61

xotcoli-meq'i
“the hollow place in”

yide?
to the north

hay
the

Cidilye-Citcve
dance maker.

(53) hayaha3id hay tini-ne's niy’a-din36  na’nelittal  Kviye
[Then] the Trail-long  where it runs  they stamp up again.
to there
(54) nah-din na’nelittal-mit yate?indil hay me’-Cidilye-diy
[Twice]  [when they have danced,] they go on the place for dancing in
yidah-&in 37 (55) hayaha3id  Kiye hayah  nayya’ne’ittdl
down from above. [Then] again there they dance up to
hay me?-Cidilye -di(n) min’day? hay ta’krimit-x»-e
the dance-place (“wall”) outside of, the people of ta’kvimitdiy
naya’nittat-din (56) qad hay %aht’iy yaxojin 38
place where they have Time that all (people) (danceground)
been stamping. (= That time) belongs to them.
(57) hayah nah-din na-ya’ne’ittal-mit yehya’andil
There twice when they have stamped, they go in
(to the wall),
ya’de’ilye? hay-yow ta’kyimit-x»-e ayaltén-q
they dance that people of as they had done.
(people of me?dil-diy) ta’ky’imit-diy
(58) hayaha3id  qad tah&elina Wi-mit hay  Kviwinya’nydn
[Then) now when they quit dancing, the people
ahtin naya’dil yehna’xotit’a? melah

all who walk around he invites them all in

(to his campground),

some of them

cewina’l-&in?39 melah ta’rimit-diy (59)  hayaha3id qade?

to Senalton Camp, some at ta’kvimit-dip. [Then] after a while
no’de?ilcva’ni-mit 40 kvin  nana’aya’ ta’a-diy kritetici

when they’ve quit eating, they gamble, sometimes they play the

billet-tossing game.

(60) yiwidinde? mintan-diy yelitxa? xa’a'ya’tig-xv4
At last ten times morning doing that way
has come (as described).
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(61)  mintan-di(n) yelitxa?-mit xiXe’dan’-dip &idelilye?
Ten times when morning has come, early in the morning  they dance,
nitma™i-mit taqi-din yeh&e?ind'W (62) hayaha3id
on both sides, 3 times they go in dancing. [Then}
for each side
ta’kvimit-x»-e: Kriye: xoq'id na?al’a? 42 hay qad
people of ta?kryimit-din again on them it (regalia) lies, that now
mit do Cowila’n-te (63) hayaha3id qad Rriye
where with they are going to quit. [Then] now again
na’ne’ittdl hayah Kriye: xa’a’ya’aniw hay da’ni
they dance up there again they do as before, the before (way)
to there;
*a-ya’t'eni-q (64) hayahajid  hay Fidilye-din ~ ya’ne’indil
as they had done. [Then] the dance-place they go to it
Kriye hizid hayah Kiye: nah-din na’ne’ittal hizid
again, [then] there again twice they dance, [then]
me’dil-xv-e me?-no'na’andil (65) hayaha3id yeh&elinaW
me?dil-din they sit down [Then] they go in to dance
people inside. (ta™rimit-xv-e),
cid  yaldelilye? (66) taqi-din yanaxo?0?laW-mit ’inana’se’indil
the first they are Three times when they jump up  again they get up
to dance. again,
me?dil-x»-e  nitma’ni na’ne’it'iky 43 (67) hayaha3id ?aht’iy

me’dil-diy people, on each side they fall back in line. [Then} all (things)
&ine’lixaW  hay  mit-Cidilye hi%id ?aht’ip xowaya’tiliw
they bring out the dancing things; then all he hands out to them
(“rolls™) (that wish to dance)
hay ya’dilye-ne’in wit-dan? na'sda’andeh-tah 44
the ones who had danced yesterday (or) it may be the day before,
me?-Ce'naya’dilye-min45  (68)  hayahajid me?-no-na’andil
so that they may again dance [Then] they sit down there in

going out (of wall) dressed therein.

hayi
those (who’ve put
on old things).

[Then]

(69) hayaha3id hay-yo'w

those people on both sides fall back in line.

(between 2 rows of dancers)

nitma™i na’niwint’iky 46
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(70) mintandi(n) yanaxo?olaW-mit ?aht'in ta’ay-din
Ten times when (again) they jump up all close together
in one bunch,

na’aye’n nitq'eh-dinay (71)  natelildixid4?  de-xo yide?
they stand  facing behind each other, [They start this way downstream
in one direction. off back]
Cena’laldixidi-mit 48 hay na’ne?ittat-dip me? no?o?aWw.
when they again crowd the (little place) where in it they lay it (dance)
out dancing, they danced down, quit,

ta’kviimit-xv-e (72) hay Riye yana®aliW-mit camehsXon

those of ta’kvimii-diy. When again they raise up the women
(ceremonial blankets),
mene'qi nanaya’kve’i’aw (73) %isdiyan-¢vin
behind the (dance) they also sing. Widow
(close to men)
SenRilay do  meneqi na’ka’aw49 (74)  hay
not behind them she sings. The ones

(and) woman who again allows
hair to grow after mourning

da™-tah  witda’n-tah 50 ya?ita’ah-ne’in  7ahtin  naya’®ita’a’aw

either little or yesterday who had sung, all again they sing
while ago
hay  Zena’aldixidi-mit 5! (75)  hayah-mit hay Kriye
the where they again separate - Starting from that again
from, at this point. there (= then) (basket)
ya'na’aliw hizid meldil-xv-e hayah na’ne’indil
they raise up, [then] me’dil-dip people there they reach
ta%iW-misciy?3i 52-diy  hiid no’o’aW (76)  hay
sweathouse-small-place, [then] they put the (dance) down, quit That
dancing (ta”’Rvimit-diy people).
yana’aliW (77) xontah-nika-w min?-C'e'n’ay-dip 53
again they raise Big House where it sticks out of the roof
(baskets). (side pole running length of house)

hizid kKviyee  no?’?’%aW  (78)  hay yana’aliW
when (they again they quit The again they
arrive at) dancing. (baskets) raise.
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(79) hay-y6-w na’ne’ittat-dip wehlq'is no'na’aldixid 54
That place of dancing up to one side of, they reach it
on the side of going back,

hi3id no%?%aW  (80) hayahafid Rviye yana®’aliW (81) digra(n)

when they stop [Then] again  they raise the Here
singing. (baskets).
nohot yimani-yide?-&in? ¢*ola?-din no’o?’aW
with us across the ocean — downriver five times they stop singing
(Indians) towards (= northwest) '
hayah (82) hayaha3id de-x0  yinaci-yidac dinap
at that place. [Then] this way northeast facing
na'na’de’ilya? 55 haya'-&in? dinan  (83) Kviyer  &vola’-dip
they (again) come toward that facing. Again five times
to a stand direction
no’?aW-mit hay xontah-di(n) min?-day? te'nawila-din
when they stop the house-place outside where the fire had
dancing been built
hi%id do-Co%ola’n  (84) hayah %a-diwana’nde?iliv
when (arriving at) they quit. There they take off again

the (regalia).

(85) %aht’ip hayah  nitqi(d) nonaya’aliv hizid  hay
All (regalia) there on top of  they lay them down, [then] the
each other

me wi-na'sitdn ’ahtin  nana’al’eX hay  yehnalgéd g'ina?
“rolls” all they hang it the standing also.
up again, feathers

(86) hayaha3id 7ahtip Kreiyan hizid naya’telindil

[Then] all (people) they eat, [then] they go back home.
(87) qad  hayi-q Wane hay-ded xay-&lidilye
Now in that way only this Winter Dance.
The Jump Dance [a]

(1) The winter World Renewal ceremony (xay-€idilye’).

(2) When they are about to have the ceremony, (the dance maker) gets up
early one morning and goes off upstream across the river from ta’kKymil-dip,
crossing over in a canoe, and goes up the mountain to get boards (lis¢),
eating nothing. [b] (3) He does this (i.e., fasts) for several days.

(4) Then, after he has brought all the boards out to the riverbank, he goes
off again to get fir saplings (€ime*-ya'W) to use for posts. [¢] (5) The tops of
these are not chopped or broken off; they are called “white sticks” (kvin-
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licay). (6) He also cuts down fir saplings to use as crosspoles, and a
madrone (Pisde'w) which he lays next to the fir saplings. {d] (7) On all the
fir saplings he makes marks down the side by stripping off a spiral of bark.
le]

(8) Then, in the evening, he ferries these across the river [f] to the place
where the dance will be held. [g] (9) There he digs two holes, in each of
which he stands up a fir sapling; then he stands the madrone next to the pole
on the downstream side. (10) He lays the long poles across. (11) Then he ties
them on with hazel switches (Rohs-Cil’e'n) at both ends. (12) And then he
leans a pole against each end and ties it on with hazel switches. [h]

(13) Then he goes down to the riverbank again to get the planks, brings
them all across the river in a canoe, carries them to where they will be
dancing, and builds the Jump Dance fence (or “house”). [i] (14) Then he
clears off the place inside where they will dance. [j]

(15) Then, when he has finished with this, he goes back to the Big House
(xontah-nikva-w) and builds a fire with incense root (mixa-Ce?-xole'n) there
and in the Big Sweathouse (ta’K¥iW-nikva'w), and prays with it, speaking
only of good things. [k] (16) The next morning he goes back into the Big
House and carries some of the fire outside. (17) Then he burns incense root
in a fire on the terrace of the Big House. (18) He talks only about the
Krixinay and about their wind coming down from the mountains [l] — he
talks also about there being an absence of sickness (K'i€ind), and about
people being well. [m]

(19) As soon as people see the dance fence they know what is happening.
(20) One by one they start coming to where the fire is built. {n] (21) Then
the dance-maker goes into the Big House to get the dance regalia (mil-
¢idilye’), bringing it all out in baskets: woodpecker-scalp headdresses
(me'wi-nasita'n), necklaces (na’Kvidilyay), Jump Dance baskets (na’weh3),
grass bundles (wiloy?), feather plumes (yehnalged), face paint (mil-
xon’a’dit?e'n), hoods (Kvise'cod), and deerhide blankets (te?). (22) He
spreads everything out, then he hands out woodpecker headdresses to the
crowd there, a grass bundle with each headdress. [o] (23) They put the
regalia on outside of the sweathouse; the dance-maker puts a necklace
around everyone’s neck. (24) Then he gives a deerhide and a Jump Dance
basket to each of them.

(25) Then they all run to the fire on the downstream side (of the
danceground). {p] (26) The “singer” stands in the center [q] along with the
(two others) who are going to do the singing. (27) Then the ones who are
only going to dance run up around these. (28) The (center man) is the first
to raise his Jump Dance basket. (29) All the others do the same after him.
(30) They raise them twice, and then the singers commence [r], while the
common dancers (tehl-qid) say “who-0-0” (dicig'-te'na-?asow). [s]
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(31) After they have sung two groups of songs, the dance-maker picks up
a piece of the fire from the Big House terrace. (32) Then he goes off in the
lead, all the others following him in single file. (33) Just outside the
danceground, toward the downstream side, they stamp-dance. [t] (34) After
dancing there twice, they go inside the danceground, string out in a line, and
say “who-0-0". (35) The center man raises his Jump Dance basket first. (36)
Everyone else does so after him. (37) After raising the basket twice, the
singers commence and the others say “who-0-0". (38) After each of the two
singers has sung twice, they sit down. [u] (39) Then they get up again and
do another dance. [v] (40) After doing this three times, they lay down their
deerhides and Jump Dance baskets and sit down. (41) Then once again they
get up, all take hold of one another’s hand, and say “who-0-0". (42) Then
they jump-dance (yaxo’aW), [w] and, after they have jumped-danced
twice, the singers commence while the common dancers say “who-0-0".
(43) After they have jumped three times, they pick up their deerhides and go
out (of the dance fence) the way they had come in before, and then they all
go back downstream to the Big House. [x] (44) There they take off all their
regalia. (45) And then they go about their own business the rest of the day.

(46) After a while, when it gets dark, they dance again while the dance
leader (mar-na’way) does what he did before. (47) Only when the dancing
is over each day does the dance leader eat. [y]

(48) When three days, sometimes four, have passed, the me’dil-dip people
(me?dilx¥e’) move their camp to just below ce-wina'l-diy. (49) They pack
their regalia to lehtete?-Ee’ilé¥e’-diy. (50) Then the (me’dilx"e’) people
who are going to dance arrive there. [z] (51) Regalia is handed out to them,
and they stamp-dance there. (52) After stamp-dancing twice, one of them,
their dance maker [aa] (Cidilye-Ciléver), carries their fire and leads them
downstream to xolco&-me'q. (53) Then they stamp-dance again where
the‘Long Trail’ (tini-ne's) runs. (54) After dancing there twice, they go on
to the danceground, approaching it from uphill. (55) Then they stamp-
dance in the place just outside the danceground where the ta’Kvimilxve’ do
their stamp-dancing. (56) At this time it belongs to everyone. (57) After
stamp-dancing there twice, they go into the dance fence area and dance just
as the ta’Kvimilx¥e: had done. (58) Then, when they finish dancing,
everyone who is around is invited to eat, some to ce-wina‘l-diy, some at
ta’Kvimil-dig. (59) After a while when they have finished feasting, there is
gambling and sometimes they play the stick game.

(60) Finally ten days pass in this fashion. [bb] (61) Early in the morning
of the tenth day they dance, each side going in to dance three times. (62)
Then the ta’Kvimilx*e* put on the (fancy) regalia with which they are going
to finish the dance. [cc] (63) They stamp-dance and do things just as they
have on previous days. (64) Then they go over to the danceground again,
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and stamp-dance outside twice while the me’dilx*e: sit inside. [dd] (65)
Then they go inside and are the first to dance. (66) After they jump-dance
three times, the me’dilx*e* get up and form a line opposite them. [ee] (67)
Then they bring out all the dance regalia and hand it out to those who have
danced on previous days so they can dance again at the end with these things
on. [ff]

(68) Then these people sit in the middle. (69) Then the others line up
opposite each other again. (70) After jump-dancing ten times, they all stand
close, one behind the other. (71) The crowd starts off back in the
downstream direction; after they have moved out of the dance house in a
crowd, the ta’Kvimilx*e' sing one group of songs in the place where they
stamp-dance. (72) When they start off again, the women sing along behind
them. (73) Widows, and widows past mourning, do not sing behind there.
(74) All those who have sung on the previous days sing again when the
divisions separate. (75) After they start off again, the me’dilx¥e* go to the
“Little Sweathouse” (ta'kviW-misciy?3i-dip) (gg] where they sing one group
of songs. (76) They start off again. (77) When they get to where the roof
beam sticks out of the Big House (min?-¢e'p’ay-din), they again sing one
group of songs. (78) They start off again. (79) Then they move back in a
crowd to one side of the stamp-dancing place, and sing one group of songs.
(80) They start off again. (81) They head to the west and sing five groups
of songs. (82) Then they head to the east and come to a stop still facing that
direction. [hh] (83) After singing five more groups of songs, they finish up
at the place outside the house (the Big House), where the fire was built.

(84) Then they take off their regalia there. (85) Then they stack it up,
including the woodpecker-scalp headdresses, and they hang up the eagle-
feather plumes. (86) Then everyone eats and they go home.

(87) That is the only way to do the Jump Dance.

[a] This is the second of Sam Brown’s descriptions of the Hupa World Renewal
ceremonies {€idilye’), and is probably the fullest account on record of a traditional
performance of the ceremony. Short ethnographic reports of varying degrees of accuracy
can be found in Powers (1877: 79-83), Woodward (1892), Goddard (1903: 85-87),
Curtis 1924: 33-34), and Kroeber and Gifford (1949: 56-65). Barrett (1963) is a
remarkably full account from one of California’s great ethnographic observers, but
Barrett witnessed a less elaborate ceremony in 1962 than Sam Brown described for Sapir
a generation earlier. Norton (1971) is an analysis of the structure and symbolism of the
Jump Dance by a native scholar who has himself participated in the ceremony.

There were originally two Jump Dances regularly performed in Hoopa Valley, one in
the spring at the village of mis-qid (see text 4), and one in the autumn at ta’kvimit-
din, ten days after the conclusion of the White Deerskin Dance (xonsil-€idilye) and
associated with the Acorn Feast (no?Kvigxa‘n; see text 5).  Only the autumn Jump
Dance survived into the 20th century, and that is what Sam Brown describes here.
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Some sources (Goddard 1903: 83; Curtis 1924: 33; Kroeber and Gifford 1949: 62)
indicate that this ceremony was earlier called tanqi-¢idilye: ‘autumn-World Renewal
ceremony’ and that it was the mis-qid dance in the spring that was more commonly
called xay-Cidilye”. However, one of the earliest published descriptions of the autumn
Jump Dance (Woodward 1892) refers to it as “Hi-jit-delia”, which is apparently a

transcription of xay-&idilye:.

The earliest published description of the Hupa Jump Dance comes from Stephen
Powers (1877: 79-83), who calls it the “dance of peace...[that] signifies that the tribe are
at peace with all their neighbors.” He reports that it ceased to be performed shortly after
the white invasion of 1850, being revived only in 1871. From at least the early 1890s
to 1953 the two principal Hupa €idilye were performed in sequence every two years, in
odd-numbered years, with the exception of 1901 when only the Jump Dance was
performed (Goddard 1903: 85). Because of flood damage to the dancegrounds in the
winter of 1954-55, no dances were held between 1955 and 1962. The Jump Dance was
revived in the fall of 1962 (Barrett 1963) and the biennial schedule of both €idilye was
resumed in 1963.

[b] These should be hand-hewn planks of cedar, about ten feet long and a foot wide,
and may be prepared several months in advance in order to allow time for the wood to
dry (Norton 1971: 11). After their use in the Jump Dance fence they are used as roofing
on the Big House (Kroeber and Gifford 1949: 65). In the 1962 revival there was
insufficient time to prepare the planks by hand, so milled lumber was used (Barrett
1963: 78).

[c] In 1962, the dance-maker and an assistant “made a considerable journey, perhaps
two or three miles...into the forest-clad hills on the west side of the valley ” (Barrett
1963: 74-78). The area is ritually specified, and is supposed to be the exact location
from which the originator of the dance first obtained the posts (Norton 1971: 11).

[d) Sam Brown neglects to mention the tan oak (KYinehst'a'm) sapling that must
also be cut for a pole.

[e] That is, he makes a spiral mark down the poles by picking off the dark green
bark, leaving the poles looking white and dark green. All six of the fir saplings used
for poles are known as kvin-3iwol-3 ‘little round sticks’.

[f] The poles must never be left alone and must be transported speedily across the
river to the danceground the day before the dance is to begin. Under no circumstances
may any of them be allowed to touch the ground in transit (Barrett 1963: 77).

[g] The Jump Dance danceground is about 50 yards south (upriver) from the village
of ta’Kvimit-dip.

[h] Six fir saplings in all: one at each end as posts, two parallel beams tied
together to join on top, and a brace against each of the posts. The madrone is tied to
the post on the north (downstream) side, the tan oak to the post on the south (upstream)
side.

[i] The wall of boards curves toward the brace side of the crosspoles. It is called
xontah (‘living house’), but it is not at all like an ordinary house. There is no pit or
roof. It is a wall of planks, rather more like a fence than a house. During the ceremony
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no one may go behind the structure, since that is where the originator of the dance (now
a Krixinay) comes to watch.

[i] The area in front of the dance fence where the dance takes place is considered to
be “inside” the “house”. The formula repeated by the dance maker while preparing the
danceground can be found in Goddard (1904: 226-227).

[k] The dance-maker burns incense root (mixa'¢’e?-xole'n) at the Big House in order
to pray to the Kvixinay. On this occasion he makes three scented fires: one inside the
Big House, one in front of it, and one in the sweathouse that belongs to the Big House.

(11 A wind blowing from the east, where the Kvixinay live, toward the north. The
dance-maker prays for this wind to come down from the mountains to the danceground
for good luck.

[m] For a version of this prayer see Goddard (1904: 228). The primary function of
the Hupa Jump Dance is to ward off disease: “a prophylactic ceremony for good health”
(Kroeber and Gifford 1949: 56).

[n] That is, in front of the Big House. Unlike the White Deerskin Dance, there is no
formal announcement by the dance-maker of the beginning of the Jump Dance.

[e] Most of this regalia belongs to others, who lend it to the dance-maker for
distribution to the dancers. At the end of the dance, each piece is returned to its private
owner.

[p] This fire is in front of the Big House, not the ceremonial fire at the
danceground. The ta?Kvimilx*e: dancers rehearse here and then move on to the dance
fence (Goddard 1903: 86). There is a similar staging area for the me%dilx*e: dancers
about 100 yards upstream from the danceground, but the me’dilx*e- join the dance only
after the ta’Kvimitx*e have danced the first set.

[q] This “singer” or “center man” does not actually sing himself but leads the
others. He is the first one to raise his na?weh?3 and gives the signal for the dancers and
their actions.

[r] The songs have no words, and time is kept by stamping and raising of the
na’weh3. Each of the two singers has his individual repertoire of songs. They sing
one at a time, with no rule as to who begins.

[s] They lift their Jump Dance baskets and say who-o-0, and when a song is being
sung they say wo" hey-y-y-yah as a background rhythm, stamping at yah. The technical
term for this, dicig’ te'na-?asow, means ‘they scratch unshelled acorns together’ and it
is supposed to be good luck for the acorn yield. For an analysis of Jump Dance music
see Keeling (1992: 93-99).

[t] Such stamp-dancing in a circle (na’niftal ‘they stamp-dance’) is different from
the regular Jump Dance that is done in a line in front of the dance fence.

[u] After the singers alternate twice the center man lifts his na’weh3 with a shout of
hoh!, and there is a pause, signalling the completion of a unit of dancing (no’nig’a'n
‘they put it down’). During the interval the dancers lay down their Jump Dance baskets
and sit down. The center man and the two singers sit on three stone seats that are a
permanent part of the danceground; the others sit on the ground (which is presumably
why the common dancers are called tehl-qid ‘flat on the ground’).
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[v]l That is, another unit of dancing, structured as before, with the two singers
alternating twice. After another pause there is a third group of dances of the same basic
type, but in this one they also carry deerhide blankets (te?).

[w] The dancers put down their Jump Dance baskets and join hands and jump with
both feet. This is the distinctive dance step that gives its name to the entire ceremony.

[x] As noted above, the first unit of two dances is followed by another two dances,
and then three dances with blankets. This is followed by three more dances with hands
joined together for jumping (yaxo'’aW). Only after completing this set of ten dances
can the dancers retire from the danceground. A ten-dance set is called fah yehiwinyay
‘he came in once’, and is indivisible. It is “against the rules” to break it up in any way.

[y] He can’t eat until all the sets of dances for that day are completed. On the first
few days only one or two sets are danced, since only ta’Krimitx*e* dancers participate.
After the me?dilx*e join in there are four ten-dance sets each day, two for each party.
Only when these four sets are over does the dance-maker eat, not before. This lasts
through the ninth day. On the tenth day there are five sets, with the ta’Kvimikxve- last,
and he can’t eat until all five sets are over.

[z] Dancers from the me’dilx*e’ division usually do not join the dance until the
third or fourth day. (In 1962 they made their first appearance only on the eighth day
[Barrett 1963: 82].) On that day one of their side looks on, and at the end of the first
ta?’Kvimilxve: set he rushes back to the me’dilx”e' camp upstream to tell them to get
ready, and they join in in time to take care of second set. After that, the two parties
work together alternately. On the tenth day, two parties separate, each going to it’s own
fire.

[aa] The me’dilx*e’ have their own regalia, fire, and dance leader.

[bb] In the 1962 Jump Dance that Barrett witnessed, it rained continuously all day
on the tenth day, so the final day’s dances were postponed to the eleventh day. If
anything makes it impossible to finish the tenth day it must be held over and finished
when conditions permit (Barrett 1963: 83.)

[ce] The best na?weh3 are brought out. Also, two new songs are added to each set
of ten dances on the last day.

[dd] They sit in front of the dance fence, waiting for the ta?Kvimilx*e: to finish.

[ee] They face each other (both divisions) and jump-dance ten times, then separate.
Women join in this dance, two girls from each division, at the end of the line. The
girls do not dance with a na’weh3 and dance in the jumping part only. They do not
drink water; they paint their faces with soot (two horizontal stripes on each cheek, three
stripes on chin—one in the center, one on each mouth corner—if not tattooed); they
wear di3id, a head chaplet strung with sea-shells, or braided porcupine quills (Kvoh) on
a circular chaplet on top of head; and they wear abalone-shell dresses that are so fragile
they can’t sit down or they might break the shells. As the ceremony comes to an end,
the women sing % on a shrill tone, like crickets, and turn around to face the fence,
eastwards.

[ff) ANl materials which had been used and which had been gradually set aside to make
way for new outfits must now be used again at end of dance. Nothing must be left out.
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The people who put on these old articles of regalia sit between the rows of dancers.
After the final set of dances they will join in the procession out of the danceground.

[gg] The sweathouse belonging to the house immediately upstream from the Big
House.

[(hh] They turn from west to east and move along very slowly. According to
Norton (1971:10) they face ““a point of land where the dance is given back to the creating

beings.” The dancers then “move ten more times to the special rock upon which the
leader steps to end the ceremony.”
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3. The Origin of the Jump Dance
Narrated by Mary Marshall. Notebook IX, pp. 40-43.

(D ta’kvimitdin &int Kixinay cisle’n
At Hostler Ranch they say ky'ixinay he became.
(2) %aht’ip-q’i xoh 2 xva ?a’Kreliliv 3 (3) hlayat]
In all kinds of ways in vain  for him they did things. [Then]

x0%i-xo0-di(n)  dahxo?0-xoW 7a’ne’ite? mineZixomit do- Kxan4 sile’ns

more and more worse, in some way he used to act; [finally, after he got not to eat.
(= he became more and more out of the ordinary) some time]
4) hlayat] yeZitxa? na’kra’ah-x» 6 takyiW-me?
[Then] [days pass] he singing [at the sweat-house]
Sidilye-Win?7 (5) hlaya‘t] xoh xva Fide’ilye?
&'idilye: song. [Then] in vain for him they danced

the Jump Dance,

mine-3ixomit  ya’xofcan xon’-naxowilaw8 (6) hlayat] hayaha3id

[some time later] they saw him dressed up. [Then] at that time
’a’de'ne? We-%e’n doy? de: nohot yide?i-yiman-¢'in?9°
he said, “I myself it is [from us here] downstream across to

na’aWWa? 10 (7) qade? citindit-te hay xot yateseya-te !l

I always go. Aftera they’ll be with those T’ll go off
while coming people along
tehs?iy? (8) hayi-qi de a’aniw ) hlayat]
to look on.” Thus come to he had been [Then}
find out doing.
Cidiwilye? ta’krimit-din xra (10) hlayat] yaxonlan
[they danced] [at ta?krimit-dip]  [for him.] [Then] they jumped up
and down
hayi-qii Cidiwilye?  (11) hlayatl-ap? mintan-di(n) yisxan
thus (in the Jump  they danced. [Then] ten times - it dawned
Dance way) (= ten days passed)
Fidilye-x* (12) hayat-ay? hay yice’n win’a? 12-mit
they dancing. [Then] it is when the sun set westward,
yinitkvid 13 %ay-gra’  misie
the fog reaching they saw. fog.

(to the house)



Hupa Texts: 3 73

(13) ta’ay-x* do xowehs%™m 14  hay-yow Cidilye-diy
At once one could not see that ¢'idilye-dancing place.
(14) hlaya‘t] yarnaywitdikyid sakvidin %an-gra?
[Then] the fog rose up [they were [to see]
again, surprised]
do' lixolen-e 15 hay  x*a Cidilye-ne?in -~ (15) ye'w-xo yidac
he was gone, the for they had been Way uphill
one whom dancing.
no’nin’an-e-c'eh 16 (16) Kriye: nah-di[n] no’nip’ani-mit
they heard him stop Again twice when he had
singing. stopped singing,
qa(d) do:  nanaywinca’n-e’-cliw (17 hlaya-t]
{then] they could [no longer] hear him (singing). {Then]

nah-di[n] yisxani-mit

Citehsyay ta’kvimit-di(n)-mit

miqiciyg?-x»

[when two days had passed],  he went off from ta’kvimit-dip to Hostler Ranch flat.
(18) hayah %an-gra? &ixotcan (19) hlaya-t]
[There] [he saw] he saw him. [Then]
Yaxotdidene? 7 tah-xva  7anildiWni-mip 18 hay-de %a-ditcis
[(the man) said “Just that I might teli you this (that) (my)self
to him,] be seen

nisehicven 19

hay x*edi-q'i

Cidiwilye?it-ter 20

I made you in what way people will dance &idilye.
(20) mintan-di(n) yisxani-mit do hay  {#isCi nade’’A-&ipg?
After ten days, on the tenth day  not the boards they stand up -
direction
xe’e'Coya’a-heh-ne? 21 (21) hayah-mit na'te W?in?it 22-te:
let {no] one pass. From there I shall always be
looking back.”
(22) %ahti’iy xo0d Cixowiligr23  hay x*e'di-q'i Cidiwilyeit-te:
All to him he told him, in what way they will be dancing.
(23)  hayah-mit ninis?dn x0%5i nonadxisit 24-te:  xotl’ide'ne?25
“Then the world  properly,  will fall back always he told him
well into place,”
(24) hlaya-t] axotlidene? We: %e'y? qad hay
[Then] [he told him], “I however now the
Rvixinay se'liy?

Krixinay

I have become.”
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The Origin of the Jump Dance [a]

(1) He became a Kixinay at ta?Kvimil-diy, it is said. (2) They tried all
kinds of things to help him, but in vain. (3) He got more and more peculiar,
and finally stopped eating. (4) He would sing World Renewal songs in the
sweathouse for days on end. (5) They held a World Renewal ceremony for
him [b], but it did no good; then, one day, they found him all dressed up in
dance regalia. (6) He said, “I belong in the downstream heaven. (7) They
will be coming in a while, the ones with whom I will go off to watch (you).”

(8) In this way, they discovered what he had been doing. [¢] (9) Then
they danced at ta’kKvimil-din for him. (10) They jump-danced, doing a
World Renewal ceremony in that fashion. (11) They danced for ten days.
(12) Then, when the sun was setting, they saw fog coming in. (13) All at
once the danceground could not be seen. (14) When the fog rose back up,
they found that the man they had been dancing for was no longer there.
(15) Far uphill they heard him singing a set of Jump Dance songs
(no™ig?a'n). (16) After he had sung two more sets of songs, they could
hear him no longer.

(17) Two days later someone was going from ta’Kvimit-diy to miqi-€’in?
[d] (18) There he came upon (the man). (19)(The man) said to him, “I
have only made myself visible to you in order to tell you the way they are to
do the World Renewal ceremonies. (20) For ten days let no one pass where
the boards are standing. {e] (21)1 shall always be looking on from there.”
(22) Then he told him everything about how to do the World Renewal
ceremonies. (23) “After doing that, the world will always fall back into its
proper place,” [f] he said. (24) Then he told him, “As for me, now I have
become a Krixinay.”

[a] The origin myth of the Hupa Jump Dance (specifically the main—or ta’Kvimil-
dig—Jump Dance, xay-Cidilye’, see text 2) is quite distinctive in the northwest
California World Renewal tradition. Rather than being set in a mythic pre-human world
populated by Krixinay, it is the story of a man from ta’Kvimit-dip who went into a
trance, visited the world of the Kvixinay, and was carried away to heaven in the fog. He
reappears briefly to give instructions for the performance of the Jump Dance, then
disappears again, promising to return to look on at each future dance.

A fuller version of this story, told by McCann in 1901, can be found in Goddard
(1904: 229-232). A more recent version was recorded by Victor Golla in 1963 from
Minnie Reeves (transcribed in Golla 1984b: 27-34). A short English summary, from
Sam Brown, can be found in Kroeber and Gifford (1949: 65), and the essence of the
story can be glimpsed in the Christianized and sentimental “Legend of Gard” that
Powers relates (1877: 80-81).

[b] Since the Jump Dance did not exist at this point, the term €idilye: (‘perform a
World Renewal ceremony’) must be taken in a general sense. In historical times,
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however, it was a version of the Jump Dance that was performed “whenever pestilence or
some calamity threatened” (Goddard 1903: 87).

[c] That is, his spirit had been going to a K¥ixinay heaven.

{d] A place near ta’Krimit-din.

[e] One of the rules of the Jump Dance is that no dogs or people are allowed to go
behind the “house” (xontah), or plank fence, that forms the backdrop for the dancers,
nor be at the back (upstream) end of the Big House. This is because these places are
reserved for the Indian who went off to €idilye--heaven and comes back at every dance
to lock on.

[f] The fundamental purpose of the World Renewal dances (€idilye*) is to restore the
world to its proper state and position. If the ceremonies are not performed regularly or
properly, the accumulation of human wrongdoing causes the world (ninis’a'n) to be
“ruined” (¢vin?-da‘nyay); it gets out of joint and does not “sit right”.
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4. The Origin of the Misqiid Jump Dance
Narrated by Jake Hostler. Notebook X, pp. 11-18.

(H maZiwilay? Citehicvénl  Rvitnardil -Kiwapxoyan
(Mountain in Bald Hill county) he grew up Wolf-old man.
) hayat xve'da’ay yehwinyay CiWil  nahsya’-c'iw 2
[Then] his head - it went into a yelling sound - went
(= he heard) around - was audible
3) hlayat] %a-c'ondehsne? 3 xve-di-gra’aW-7an? ?ahdiyaw
[Then] [he thought,] “I wonder what it is that did so
hay-de Takyiden?-c'iw 4 4) hayah-mit %a:¢ondehsne?
this which is heard [Then] [he thought,]
to make a sound!”
keh wiWahis (5)  hlayatl Citehsyay  x*iytqi(d) yidaC'in6-qeh
“Let me go over [Then] (he went off] coming up from downriver
(and see)!” along Redwood Ridge
(6) hlayat] AohWal?-lay?  xa’asya-hid FiVil  nawa-ciw
[Then] (top of Hupa {when he reached  he heard a yelling sound
Bald Hill) its summit] going around,
%ile'xii-hid 7 lah-x»8 yehliwinxic-te'-nehway-hid
in imagination just as if one would fall into

(sound and be overwhelmed).

(7) hlayat] ta?’kyimit-din &ininyay (8) tin %antan?
[Then] [ta?Krimit-din) [he came to]. Very many
na’way hay Kvixinay )] hlayat] %a:Fondehsne?
were going [the] [Krixinay.] [Then] [he thought,}
about
daxve di-q'i-gra’aW %a’0o'ne 10 hay-de'd KYi&indi qa(d)
“I wonder how [they will think this sickness now
about, treat]
tehtcvip-xolan 11 (10) hay-yo'w ninis’a'n-meq'i-tah miqos
which has become That all around the world, its neck
evidently. (clouds) in every spot seen
yinetno? 12 %ah  nikaw hay Kyicindi-me?  tehicve'n
it (clouds) has big clouds, the sickness which grew in it (the clouds)
stood up (= in which sickness grows)
(1 hlayat] ’a-¢ondehsne? hayi-qa ?ahdiyah-te
[Then] [he thought,] “In that way it will do.”
(12) kilados¢e? mixa  Citehsyay  Cinige'n 13
Fir bark after it  he went off,  he packed it

to the place.



Hupa Texts: 4 77

(13) hlayat] xontah veh&ite'deX (14) hlaya-t]
[Then] house the (dancers) all went [Then]
into the house.

nitqeh-dinan na’dellya? cey-ticow na'lmac 14 x*e'da’ay
facing one way, behind they stood, myrtle twigs in the form of a their heads
each other (facing east), circle, in a wreath

mina'ya?kvist'iky Kridamace? Polye 15 (15)  hlayat] qad
they stretched it ‘itts mouth-circle” it is called. [Then] [now]
around them, (= ‘eel mouth’)

ninlisde X 16 nitgeh-dinan nifcantaca dah-Kislay 17 (16) Wip

they start dancing  [facing one way, with hands on each other’s Song
all together behind each other] shoulders.

me?kyiwittiw 18 hayi-mit nipisdeX min?'ah-mit

he (Wolf) sang it, with which they danced from the entrance

into the (Big House)

yo’ni-yinaca-&in?-dinay (17) hlaya‘t] no’o?’aWi-mit
to the opposite corner upstream facing. [Then] when they end
their dance

ya’aWil 19 ?aht’iy xola?  te"elitma’’ Kyole+ 20 ya’de%ine?
the (dancers) yell, all their hands they clap, “Let lots of [they said].
fish become!”
(18) hiayatl minta(n) mekre?ittiw-mit  hlayat] te'na’aliw
[Then] ten songs when he has [then] he makes a fire,
sung,
Cine?itno? hay Krila'dosc'e? xon?-diy
he stands them up the bark pieces (stood up at the fire.

against each other)

(19) hlaya-t) ne’nselindil xo(n)? minad cite’inaW
[Then] they all dance jumping, around the fire they all dance

around,

Citelidyors 21 (20)  hlayat] hayi %ahtin na’alid
they all stretch. [Then] [it] {all] it always burns up

xon? nana’adahW  hi3id  do-&o%la’n-e'y hay nin’sindil
(and) when the fire has [then] they quit, the ones dance up and

come down, who down.

(21)  &voladi(n) yeitxa?  xa’aya’tin-x»
Five days go by they doing so.
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(22) hlaya-t] xontah-me? ya’de’ilye? hayi qin? ¢vola®-di(n)

{Then) [inside the they dance, [that one] [also] [five times)]
house] Fidilyer dance,
ye’itxa? Fidilye-x» 23) hayah-mil hay ya’dilye
(it dawns] [as they dance.] {Then] the dancers
noya’de’ilye-mit tah¢'e?inaWi-mit nona’tindil hifid  xonin?
when they have stopped when they come out they sit down {then] their
dancing, of the dance, again; faces
narna’ale? 22 me wi-na'sita-ni-me? Wi(n)-mit  Ziwa'na?kre?iliw 23
they move from dressed in rolls, with a song, “they crack acorns.”

side to side always,

(24) mintan-di(n) yisxa'ni-mit yide? xon? Citehswén
[When ten days have passed) down-stream fire he carried
along
misqi(d)-&in? (25) nin’i-me?-xa’sindit-din yide’en?-iy?
to misq'id (all dancers (Place between ta’kvimit-din & misq’id) on the lower side

follow him).

xon? no’nige'n 24 (26)  hayahaiid mixa¢e’xolen xola?-me?
he set the fire down. [Then} [incense root) in his hand
winqay 27) xvedi-gra’aW-%an?-te (28) hlayat] ta’nan
he rubbed it. “What I wonder is going [Then] “Water”
to be?” (he says).
Cidene? (29)  hlayat] ta’na'n  ?ahtin-dip xakyinyoW
he said. [Then] water everywhere it flowed up, boiled up.
(30) hlayat] 7a:¢ondehsne? do-  niwipWon(?] 25-teht
[Then] [he thought,] “Not it will be good”
(31) Jahda wintay? 26 hay-yoé-w tinyayxe'neW?27
Too many it got those (Kixinay) had gone wrong

in speech (taboos).

(32) hlaya‘t] yana’winén yide? misqi(d)-yinac  hayah
[Then] he picked up the downriver above misqid there
(torch) again;

no’nige'n hay  xon? (33) hlayat] to-&'in? na’te'y?ip?-hid
he put it the fire. [Then] down to when he looked
down, the river back,

ta-ne'3i(d)-yinac toqi xa'ltad
in the middle of the  a salmon  jumped up.
river upstream
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[Then] [he thought,] “It will be lots evidently here.”
(of fish caught)
(35) hlaya-t] hayah a'ya-xotlidene? hay-yow
[Then} {there] he told them, those
tinyay’xe'nehW 29-ne?%in nohni-7en Xoh  nasohdilin? 30-te:
who had sinned in speech, “You (pl.) for your part grass you will turn into,
kKyimaw ?a'noht’e-te: (36) hayah-mit  hayi  yaywehsyo? 3}
medicine you will be.” [Then] that they all liked.
(37) hlayaha3ild qgad hayah Cidiwilye? na’nehitaX
[Then] right there they danced, they stamp
danced.
(38) hlayaha3ild yide? Citehswen hay xoy?
[Then] downstream he carried it along, [the] [fire]
misqid yinace'n?’-¢in? hayah no’nine'n hay xon?
on the river bank above mis-g'id; there he put it down [the] [fire]
hayah na’nehita X (39) hayah-mit misq'id-&in?
[there] they stamped. [Then] to mis-q'id
Cinigen hay xoy? hi%id hayah no’niniy-hid
he brought it, [the] [fire,] [then] there when he had put
it down,
hayah idiwilye? (40) hlaya’lt hay-yow tinya’yxe'nehW 32-ne’in
[there] [they Jump [Then] [those who] [had done wrong
Danced.] (in speech taboos)]
Jahdar winta’n Kvixinay hayi Xoh naya’asdile’n
got to be too many Kvixinay, those all turned into weeds.
(41) hlayaha3ild hay cetidinilye? gad hay
[Then] that their finishing up as soon as
the dance
mintan-di(n) yisxd-ni-mit hay  Kvixinay-ne’in 33 tahsyay
ten days passed the Krixinay [past] they went off each
to his place.
(42) hiaya’]t hay do-niWon e’ qad
Then the ones who were bad for their part then
xadi dedi-meq Aoh naya’asdile™n
right  in this (valley) weeds they all turned into.
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(43) hlayalt %a’de'ne?  Kiwinya’yan) nande?X 34-de?
[Then] [he said,] “[People] when they become
de-qa 7a'wilel-te? ninis?an  noy’a-diy KYi&indi Ciniw 35-de?
in this way they will as far as the world extends sickness if they hear
always do, about it.
(44) Kriwinya’yan-?an? ma ’anaWdiyaw hay-de’
People it is for them I have done this.
(45)  hayi-qa ’a'tin-te minin?-din Cidiwilyelit-te
Thus it will take at its face (= before they will be dancing
place sickness reaches in) Fidilye'.”

(46) hayi-q Wane:
Thus (it is) only.

The Origin of the Misq'id Jump Dance [a]

(1) Wolf-Old Man grew up at ma-jiwilay?. [b] (2) One day he heard a
yelling sound echoing about. (3) He thought, “I wonder what happened to
whatever is making this noise?” (4) Then he thought, “Let me go and see!”
(5) And he went off along Redwood Ridge (x*iylqid), coming from
downstream.

(6) When he got to the summit of Bald Hill (XohWan’-lay?), the shouting
noise was echoing about so much, it seemed as if one could fall into it. {c]

(7) He came to ta’Kimit-din. (8) A great many Kvixinay were living
there. (9) And he thought, “I wonder how people should think about this
sickness that has apparently started? [d] (10) All over the world big clouds
have stuck up their necks, the clouds in which sickness grows.” [e]
(11) And he thought, “It will happen in this way.” [f] (12) He went off to
fetch fir-bark, and brought some back. [g]

(13) Then they all went into the house (to dance). [h] (14) They took
up a position one behind the other then they put wreaths of myrtle twigs
around their heads, what are called “eel-mouths” (Krida-marce?). [i]
(15) Then they began dancing up and down in place, one behind the other,
with hands on each other’s shoulders. (16) He (Wolf ) sang a song, and as
he did they danced across the house from the entrance (min?-tah) toward
the opposite corner upstream (yo’n-yinag). [j]

(17) When they finished the dance, they yelled. They all clapped their
hands. “Let there be lots of fish!” they all said. [k]
(18) When he had sung ten songs, he made a fire. He stood the pieces of

fir-bark up around the fire. (19) They all danced jumping up and down
moving around the fire and “stretched.” {1]
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(20) When all of the fir-bark had burned up and the fire died down, the
dancers finished. (21) They did it like this for five days.

(22) Then they did the Jump Dance in the house, also for five days. [m]

(23) When the dancers stopped dancing, and came out of the dance, they
sat down and moved their faces from side to side, [n] dressed in “rolls”
(me'wi-na'sita'n), to the accompaniment of a song — they ‘“cracked
acorns”. [o]

(24) After ten days, he (Wolf) carried the fire off downstream toward mis-
qid. (25) He set the fire down on the downstream side of nin?-me?-xa%sindit-
diy. [p]

(26) Then he rubbed some incense-root in his hand. (27) “I wonder what
is going to happen?” [q] (28) Then he said, “Water!” [r] (29) And water
surged out of the ground everywhere. (30) And he thought: “It won’t be
good!” (31) There had gotten to be too many wrong-doers. [s]

(32) He picked up the fire again and took it to a place further downriver
just upstream from mis-qid. (33) Looking down to the river, he saw a
salmon jump up in the middle of the river upstream.

(34) And he thought, “It seems that lots of fish will be here.”

(35) Then he told the wrong-doers there, “You, for your part, will turn
into grass. You will be medicine.”

(36) They all liked that. (37) They did the Jump Dance and stamped right
there. (38) Then he carried the fire downstream to the riverbank above mis-
qiid, where he put the fire down and they again stamp-danced. [t]

(39) Then he took the fire into mis-qid, and when he had put it down
there, they did the Jump Dance. [u] (40) And all those wrongdoing Krixinay
turned into weeds.

(41) After ten days, the dance was finished and the Kvixinay dispersed.
(42) The ones who were bad, for their part, they turned into grass right there
in the valley.

(43) And he said: “When people come down to earth, they will always do
things in this way when they hear about sickness anywhere the world.
(44) It is for the Indians that I have done this. (45) Thus it will be that they
will Jump Dance in the face of sickness.”

(46) Thus only it is.

[a] This is the formula of the Jump Dance which used to be danced in the springtime
at mis-qid after a preliminary dance at ta’kKvimil-dig. (The other — primary — Jump
Dance, held in the fall following the White Deerskin Dance, is danced only at ta’Kvimil-
diy.) It has not been performed since the beginning of this century, but the details of
the ceremony are outlined in Goddard (1903: 82) and in Kroeber and Gifford (1949: 62).
According to Sam Brown (quoted in Kroeber and Gifford 1949: 63) the last performance
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of the Misq’id Jump Dance occurred in 1908 or 1909. The timing of the Misq’id Jump
Dance is not clear. It was apparently a spring dance, loosely correlated with the spring
run of salmon, but some informants indicated that the dance could be held at any time
that sickness or calamity threatened the Hupas (Goddard 1903: 87; Kroeber and Gifford
1949: 62).

The formula follows the general pattern of World Renewal origin myths among the
Yuroks and Karuks, in that it takes place in in pre-human times, when animal beings
and Kvixinay inhabited the world. It is structured as a medicine formula for a ceremony
that is basically a preventive against epidemic illness, but allusions to the abundance of
salmon (line 17 and 33-34) also indicate some connection with a first-fruits ritual.
Wolf’s discovery of the correct place for the ceremony in mis-qlid by trial and error (cf.
lines 26-34) is typical of Yurok myths, and there are parallel incidents in Lame Billy’s
version of the Origin of the Weitspus Deerskin and Jumping Dances (Kroeber and
Gifford 1949: 117-120.)

Some of the incidents of the Misq’id Jump Dance formula given here can be found in
a section of the myth of yiman-tiw?winyay, dictated by Sally Lewis in 1901, in
Goddard (1904: 104-105, 127). Goddard (1904: 234-36) also gives another text,
specifically identified as a formula for the spring Jump Dance, that was dictated by
Senaxon in 1901. This formula, however, is quite different from the present one in
incident and structure.

[b] A mountain in the Bald Hills country, northeast of Redwood Creek.

[c] The noise was being made by people (or Kvixinay) running about doing crazy
things, breaking the rules, and not living properly. This was ruining the world, and
causing sickness to come.

[d] The noise was of the different kinds of people ruining the world and not of the
sickness.

[e] These are thunder clouds which always cause sickness. When Indians saw too
many of them they said sickness was coming.

[f] What follows from here to the end of the text is a detailed description of the
contemporary ceremony, related as the actions of its institutor in pre-human times. This
is the standard structure of a medicine formula. '

[g] The priest for the ceremony (Kis€¢iW ‘the one who has peeled bark’) goes out
:ach day to gather fir-bark for the ceremonial fire. He is accompanied by a girl who
wears a wreath of myrtle twigs and neither the priest nor the girl can eat or drink during
this time. They peel the bark from standing trees (dead bark must not be used) on a
mountain on the west side of Hoopa Valley, back of Oscar Brown’s residence. In
addition to the bark they bring back two pieces of tan-oak wood to lay over the fireplace
to support the bark. (Kroeber and Gifford 1949: 62).

[h] A preliminary sweat dance (xon? mina'-¢itina'W ‘fire-they go around’) is danced
for five days and nights around a hot fire in the Big House (xontah-nikva:w) at
ta’Kvimit-diy.

[i] The priest sits in the house while the dancing is going on, while the dancers, all
men, wear deerskin robes and myrtle-twig wreaths (Kroeber and Gifford 1949: 62).
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[j] The leader enters first followed by the other dancers in line, each putting his
hands on the shoulders of the one ahead (Kroeber and Gifford 1949: 62).

[k] This indicates a tie between the spring Jump Dance and first-fruits rites for the
salmon run, which would parallel a similarly loose integration in Yurok and Karuk
World Renewal ceremonies (Kroeber and Gifford 1949: 128). However, the Hupa First
Salmon ceremony (see text 6) apparently had no connection with the spring Jump Dance
or with any other World Renewal ceremony.

[1} The fire is hot, the dancers sweat and get burned, and it is something of a feat of
endurance. The dancers can not quit or pause even to rub their legs if they are blistered
by the heat. The roof boards of the Big House are removed to let out the light of the
fire in order to frighten away sickness. Much incense root (mixa‘¢’e?-xole’n) is burned
(Kroeber and Gifford 1949: 62). It is not clear what is meant by “stretching” (¢'itidyo's
‘they stretch themselves’) in this context.

[m] After the preliminary sweat-dance, the dancers return to the xontah-nikva-w for a
regular Jump Dance, this time only with a small fire.

[n] They look to right and move their heads slightly, then to left (no special rule as
to which side first).

[o] The appropriate term to refer to the head motion and song. The motion must not
be referred to literally but only as “cracking acorns”. In general, words for foods are
used in this ceremony as substitutions for more common words, especially words for
sickness and rain (see note r below).

[p] A place on the riverbank between ta’Kvimil-din and mis-qiid. Wolf-Old Man is
being the dance leader (mar-Cica'l), carrying the fire from one danceground to another.
The dancers follow him.

[q] He is testing the place to see if it is an appropriate danceground.

[r] A word that is forbidden at a Jump Dance. Instead of ta’nan ‘water’ you must
say Kvinsinto? ‘grease’. A number of common words are tabooed (tipxiniwidyehW) at
all World Renewal dances, but the rules were particularly strict at the mis-qid dance.

[s]If the people had been sinless he might have risked having the dance at this place,
but with things being the way they were (the noise everywhere, etc.) he couldn’t take the
chance. He had to find a place where nothing would happen when he mentioned a
forbidden thing.

[t] This place is called mine3ix*-na’ne’ittal-dip (‘half way-where they stamp-
dance’).

[u] They dance for ten days at mis-qiid in a pit or depression in front of a newly-
erected fence of boards. The ta’Kvimil-din people go home every night, whereas the
me?’dil-di people, being too far from home, camp out (Kroeber and Gifford 1949: 62).
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S. The Acorn Feast
Narrated by Sam Brown. Notebook III, pp. 1-20.

9] tang’i  telinahW-te'l-id xayalane’ite?!  hay daydi-dip
Fall, at the time of acorn falling — they look for it, the what - at place,
when it is to go, become where

Kviwinya™? ninyay (2) hayaha3id qad hay na'kve’idiw-mit

acorns come, are [Then] [now] [that] when the (acorns) begin
plentiful. to drop to the ground,
xoh ta’a-heh3  yaya®wa’aWil4  xoh gad  hay mina??5-heh
even if only one, they pick them up one even the ones with worm-holes
by one, as they go along in them (won’t ripen).

(3) Zip-kow-id Wane Kkrada’ane? (4) wilwit-diy  do  na’atxit’

By day only they gather In the evening they never handle them
acorns.
Kriwinya’n doyga? ma -de’ida’aW 6 telixisi-man
acorns before they pray (in the because they (acorns)
Acorn Feast ceremony) fly away, become scarce.
(5) hayaha3id qad hay do-tan-3i-heh’ dah-iwizizil 8
[Then] then when even if but little they put them up one after another
(acorns) (day by day) on drying platform.

(6) yiwidin-de?  %e%ita’n-ey®  xa’atip-xv (7)  dqa(d) tdn
Finally it becomes so doing. Now many
[plentiful]

%e?%liw-mit  xowan-ya’lalnitindW 10  hay ya’Rriwincid-te:
when they he (or she) goes to each one,  the ones who are going to pound
become, (women constituting Acorn Lodge)
(8) Sixoyade?itxid hay gad  meya’wintay? 11 xolan
He (or she) asks them all if already it has become the as it seems

enough to them all

tah kricid (9) hayaha3id qad hay Colotcidi-mit
(for) one pounding. [Then] when finally when he learns it
(that there are enough),

aryaxoilide’ine?’  hayah-de? yakviwidicid-te
he tells them, “At that we will pound acorns.”
(future) time
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(10) hayaha3id gad hay me’ina Wi-mit %aht’in hay

[Then) when finally the time comes all those
Kriwincid-te &inelind'W (11)  wilwit-dip  xontah-nik’aw-din
who are to pound they come In the evening (to) the Big House
acorns there.
ya’neliwiW hay Kviwinya’™n  7ahtip hay Cide-cin
they pack it there the acorns, all the cooking utensils,
hay mit wanaasde’ 12-te: toq XiwiWxdn 13 hay
that with which they will be busy, salmon, eels, the
migeh  noya’kinipxan-te 14 (12) hayaha3id hayah
[(fish) which they will use for the feast.] [Then] there

xeyalalwil 15  hay xontah-me?  (13) hayahajid xiXe?-dan?
they (women) all the Big House in. [Then] in the morning
camp over night,

yeh&elinaW  hay yinagi-cisddy Clislin?-te 16 (14) hayaha3id

he comes in, the one who “Acorn Provider” is about to become. [Then)
o111, mixafe’-xolen  ma-de’da’a’aW 17 (15) hayaha3id
he brings out incense root he puts it in the fire [Then]

(= prays with it).

yow camehsXon18  ?ahtin  na’ame? (16) xonincvine? 19-mit
those women all swim, bathe. Their face dirt -with
( = with dirty faces)

do Ricid (17) hayaha3id qayte me? no’oliW
[there is no pounding]. [Then) basket plate in it he lays it down
mixa &e?-xolen hay ce-kiing’agran gad hay
incense root (and) the stone-pipe, [now} the one
mijin hay xontah-nika'w-dip (18) hay qad
that belongs to it the Big House place. That time when
Kviwinyanyd-n na'nande’X-dan? 20 win?a?21 hay
Indians got to live - since then, it lies there the
kvin’a'gyan (19)  glad hayi mijin hay-y6-w
pipe. Now it (pipe) belongs to that (to which
the pipe belongs)
no’Rvinxan nan’a’
picnic-ground it (ground) lay

there, lies still.
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(20) Kviwinya’nydn do- midenaw??  ta[h}-x+23  (21) gad hay
Indians they never touch it for no reason, Now those
without cause.

Kviwinya’n Co%otyoht 24-te hiZid ce’a’laW hay
acorns they’ll blow at them that time they bring out the
(= pray with incense),

kin’agran hay ?aht’ip hay mixa &e?-xolén tah
pipe, that all the incense root also,

ta’ay-din no’oliw hay-yow  gay’te-me? (22)  hayaha3id

in one place  they lay it down that in basket-tray. Then

&e’a’laW mit-xoy’a’dit?’e'n hizid  ‘at[k]o'w-e-diy  xonip?

he brings black soot with which they then all over his face
it out paint themselves,

xaldeX 25 na’atéve? xoxaqe? qina?  (23) hayaha3id de-xo

dotted over he makes it again, his body too. [Then] this way
yinaci-dinan Fine?icard (24)  hayaha3id hay  camehsién
[facing] upstream he sits down. [Then) the women
ya’®riwincid-te nace-dig xoniy? gay’-nehs Felitcve?
who are going first (ahead of her face long marks he makes
to pound other women) (vertical) them

hayi  ma-kicid (25) %aht’ip xa’xve?iliw (26) hayaha3id

the leading pounder. All he does that to them. [Then]
qad Kiwa di-me? naya’dititwal 26 (27) hayaha3id
now winnowing pan - in they spill the acorns [Then]

(for blowing of their skins) (shelled and seasoned).

dahya’kvide?itcvogr 21 xon?-&in’-dinan (28) ?aht’in
they shake them up & down facing toward the fire. All
& blow skins off
dahya®ide’it¢vorgii hizid qgad ya'krelicid nace-diy
they shake and clean, [and] then they pound; first
na’ne’itcil hay ma-Rvicid (29) %ahtin  do Kviwidya'n
she comes down the leading pounder. All never eat, without eating

with her pestle,

do tawina’m?2  (30)  hayaha3id  qad aht’iy ya’acidi-mit

never drink, [Then] now all when they’ve
without drinking. (acorns) pounded them
yakvite?iward  hijid  Kviye Kre'sde? naya’acid
they fan them when again acorn lumps still again they pound them.

(into K¥iwa'd), unpounded
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(31) hayaha3id hayi tarnaya’atcil-mit Kriye
[Then] that (Kve'sde?) when they’ve pounded it up, again
ya’kiteliward (32) hayaha%id gqgad ‘?ahti[n]  mittoy-me?
they shake it (into Kiwad [Then} now all into cooking
from mit-Kritiwad). basket
naya’delitwal hi%id me?isd ta’ay-diy nonaya’aliv
they dump the (acorns) [and] pestles in one place they lay them down,
gay’kvisdi-tah hizid %ahtin  hay  Clidetvip gaytimit-me?
also basket that time, all the cooking in the burden- basket
hoppers utensils
noya’aliW  hi3id to-C’ing? xodaya’kye?iwiW  xoy?  qina’?
they lay them [then]  towards the river  they pack the things fire too
down; (pl.) down,
ya’teliwiW (33) hayaha3id hayah Kritalcid wan-na’adil
they pack it [Then] there acorn-soaking  they go about it.
along.
(34) tiwapy i3 Fone’licvid tintaw 29 do  de'ditiv
One (woman) wood  she goes after it off in the [they] never put
woods; into the fire

nok¥ixiw 30
what floats on to
(= driftwood),

do-niWoni-man
not-good it is -
for that reason (to do so).

(35)

Krinehstan
Tan-oak wood

Wane
only

%isde w-hit mit te'na’aliW  (36) hayaha3id qad Kitaya’alcid
madroiia-with it, they build a fire [Then] now they soak the
too with. (acorns).
37 qade? Keetilxa™i3l-mit  naya’kve?ilaW hifid  tiwan

After a while when it becomes sweet,

they rinse it off;

na’te’ida W yohic’id 32 Cixveitcre? hay
she goes back to know she makes him the

to the house;

clisle’™n (38) hayaha’id  yinaci na’ne?ida-w
he who has [Then] upriver she arrives back;
become.

xana’setiwiWv no’Rigxan-din  hay ma-kvicid
the (head pounder) picnic ground the leading pounder.
carries it back up

xanaya’kviselixa W hayah

bring vessels with acorns going there.

back up to (cooking place)

(then] one (woman)

yinaci-cisday
‘upriver sitter’

hijid
[then]

xoy?
fire

(39) “ahtip
All
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(40) hayaha3zid x0%i  tena’aliW nikvah-xv ?isdew ma-no’otiw 33
[Then] really big  the make a big-ly; madrofia at the bottom

fire she puts it,
Kvinehsta'n miqis (41) hayahaid celnat xayalsitiwiw
tan-oak along [Then] rocks which are each one packs it
with it. used to cook acorns  up to it (place).

(42) hayaha3id 7ahtin hayi deya’de”iliW  (43) hayaha3id qad
{Then} all these they put them into [Then] now,
(rocks) the fire. at last

hay taya’®elimil34-mit  hay  yinaci-cisddy  Clisle’n celinaw
when they start stirring the  ‘Acorn Provider’-impersonator  he goes out
the (mush),

xontah-nikaw-diy-dac 35 (44) hay nittaci nada’ay mide’inaW

of the Big House, The  black standing  he goes close past
up to the hills. oak there it.
(45) nahxi-le'n xonin?-q'eh Fekvigxat 36
Two buckskins sewed together, along his face he/it had it
Indian blanket covered over.
(46) mixa &e?-xolé-n-mit xon? Sitetiwiw qay’te-me?

Incense root with fire he packs off, in the basket plate
cite?ixaw hay ce-kiin’agran mixa ¢e?-xolén-hit 37
he carries along in vessel the stone pipe [incense root] along with.

“47) hayaha3id hay-yo'w  no’Kvipxan-din  mitine?  nip’ay-qeh
[Then] that picnic ground its road along where
it Tuns

cite?indW  Cine’inaW-ey38  hayah (48) hayaha3id  Cinelicadi

he goes off, he then arrives there. [Then] he sits down
hayah de-xo yinagi-dinayp yiwinya’lnyd'n  do- Cinehd’en
there, this way facing up the river; people he never looks at.
(49) hayaha3id qa(d) Kretite?i-mit tiwapy Kriwinya?ydn
[Then] now when everything one person  Indians, people

is cooked, i

mixa-3°  natte’idaW (50) hayaha3id qad 7ahtin  Cine’ind'W
after them he goes back {Then] [now] all arrive there,
(to village).

hifid  nahxi-lén no?otkyés hay-yo'w yinaca-cisddy Ccisle’n
[then] double he (takes it all off &) that Acorn Provider actor.
buckskin blanket puts it down
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5D hayaha3id ma-xoda’anaW to-Cin? (52) Tantip
[Then} (actor) takes the lead to the river. All
in going down

xoqeh xoda’anaW  hijid  na’ame? ce yayatiliw
following him they go down; [then]  they swim;  (little) rocks they all pick up
na'q tehyare?icva? 40-mit ‘a'ya’de’ine? Krole 41
gravel; when they throw them they say, “Let lots
into the water, (of fish) become!”
(53) ?aht’ip na’ame’-mit xana’sitindil hizid qad
All when they bathe, they all come [then} now
after bathing, back up to,
na’ne’iléva’m42-ey  (54) +4in? do: ninaW  hay no’kvipxan-dip
they eat. Dogs  never come there the picnic place.
(55)  hayaha%id qad ahtin  Kyeliya’ni-mit sahna’ade’n 43
[Then] now all having eaten they go back (to village).
(56) Taht’in cid xola? nana’®e’itdiw dopqa?
All first their hands they wash (again), before
na’tida W4 (57) hayahazid  x0%i  nikvah-xo te'na’aliW
they go off home. [Then] really inabig way  they build a fire.
(58) tiway Kyehican hay dani ce Kyi¢'in? 45
One maiden (having the one a while rocks to the (old)
had courses), who before pile
no?liw yo-&in? na’de’itwal (59)  hayi  mixace’xolen
had added, to that pile always dumps That incense root
put down, them down. (girl)
ceticid hi¥id ’ahtin naya’x*e’litme?
she pounds (before they that time all she bathes them (humans),

bring acorn flour to the river); sprinkles water on them,

hay cer nayalasdile'n Cixoléve-day?  hay no’Kvipxan mice?

the rocks that had become in days when things the picnic ground rocks
become transformed;

nadiwilwa’X-dip yinag-e'n?-Cig? dahya'ya®win’eX hay-a'p?
where they had been on the upriver side which are sitting up they are the ones
dumped down (human)

hay Fixolcve-day? xine W do. miqeh-naya’as’a? 46
who at the transformation talking, what they not they minded,
time were told (by chiefs)

cee naya’asdile’n4’  hayah
rocks they turned into there.
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(60) hay-a[n]?-mdn hay-yé-w Krehtcan naya’xve?itme?
That is the that maiden bathes them all.
reason
(61) %aht’iy xa’aya’x+etiliw-mit na’ne’ida-w hay-yo'w
All having done so to them all, she comes back (to) that
no’Ripxa-n-dinp (62) mie’edin qad hay mi3in(i)-’ant’e
picnic ground. Infants, children already belonging to it
(up to 10) (Acorn Feast)
?ahti[n] miniy? xaldeX 48 cevitcve? (63)  hayaha3id
all their faces dotted up he makes them. Then

hay-yor-w  nondiya’n 4 kviwiyal %aht’ip nana’atid hi3id

that left over food all they burn up; [then]
%a’de’ine?  kviyaW  mikvan niwindin?-te hay ninis’an
he says: “Birds their will get oily, filled up, (in) that world
insides no appetite (for acorns);
no'y’a-dip tehtévin-ne’in digran no'nandixic-te
as far as it reaches (acorns) which grew here (Hoopa Valley) they will fly back.
(64) do-xoliy KiyaW  tan yitan 50 (65) niWop-x»
Not it is, will be birds much that it eats, Well
they eat.
na’as’a’-te: kviwiyal  hayi xot-tehtlin 3l-te: (66) hayi-man
they, he will handle,  food, that one  with him - it will reach That is the
carry around long, will hold out.” reason why
wilwit-din do  na’alxit kKyiwinya™ do'  Cohiyoht 52-dan?
in the evening they never handle acorns before they blow at it

(have Acorn Feast).

(67)  etilwil-mit %aht'i[n] me'na’kvetitxat’  hay Cinigen 33
When evening all (acorns) she covers them the ones she brought
comes over,
Kyiwinya’n (68) do  sa’kvixaW do- ‘’olyoht-dan?
acorns. They never eat the acorns before it’s been blown at.
(69) Kriwinya’ni-ydn miynilgyid 5% hay-da Ta-winiw
Indians are afraid of it this way of doing

(breaking laws).
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(70)  mip-Ril’enss do- &inindW hayah (71)  daxo-q' ainte

Menstruating  she never comes there. In some way - he acts
woman (= one who has had relations)
do  C&ininaW xonist'e? mié*e’n 56 do- Kwan5? hayah
not he comes there; his body which is dirty not he eats there;

from copulation

meniwilgyid>8  (72)  hay Cidilye Cinig?dn hay
it is feared, The one the [World Renewal]  who brought, the one
dangerous. dance
de no?kripxan hit hay ta’Krimitdip Krixinay
this Acorn Feast too, that one at ta’kKrimitdin Krixinay
clisle™ (73)  hayi naha na’as¢ve’n  hayda 59 Tawiniw
turned into, That one  for us he made it this way of doing.
became. over

(74)  ?ahtiy  hayi 7a’dene’?  xa’awinehi-te  digran  yow-d
All that (which) he in that way it here at that, then
said would happen

Cidiwilyel-mit 60 (75) hayaha3id gad  7ahtin  na’alidi-mit

when every time [Then] now all when it burns
they dance.
hay-yé6'w  nondiya’n-ne’in ?aht’in yide’i na’nelida-w
that what had been left all down (to they go back and arrive
over (from eating), village)
taRimit-Cig?  hifid na?kvite’ici} (76)  ta’a -diy
toward ta’kvimitdin; [then] they play the tossing game. Sometimes
kin-na'na’aya’? an cid xve'naya’lalwil tah
stick (gambling) game The first time they stay overnight once
they play. (before going home) (one night)
hay ya’kvicid xontah-nikya-w-me? (78) do- na’tidaW
the acorn-pounders in the Big House. Not each one goes back

xata hayi Zenis (79)  hay ye%itxa? hi%id xike?-¢'in?

that same day. That next day that time toward night
Siwa”Ryiliwv %e%iliw (80) glad hayi-q§ Wane
that they shell acorns it becomes (possible). Now  that way only
a-wildw hay-dedi  no’kvigxdn nay’a? 6l

now it is done, this Acorn feast [which] lies there, is.
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The Acorn Feast [a]

(1) When it is about to become autumn (tang), people search for places
where acorns are plentiful. [b] (2) Then, at the moment when acorns begin
to fall, even if it’s only one, they go along picking them up, even the ones
with wormholes. [c] (3) They gather only by daylight. (4) They never
touch acorns at night before they pray (in the Acorn Feast), lest the acorns
stop ripening. [d] (5) However few there are, they keep piling them up on
the drying platform.

(6) After doing this for a while, the acoms begin to accumulate. (7) When
a lot of acorns have finally accumulated, [e] he [f] goes to each of the
women who are going to be pounders. [g] (8) He asks them if there seems
to be enough (of the acorns) for one pounding. (9) Then, when finally he
learns that there are, he tells them: “Soon we will pound acorns.”

(10) When finally the time comes, all who are going to pound acorns
come together. (11) In the evening, they carry to the Big House the acorns,
all the cooking utensils that they will be using, and the salmon and eels they
will eat before finishing the Acorn Feast. (12) They stay overnight in the
house.

(13) Then in the morning the man who is going to be the Acorn Provider
(yinaci-cisday) comes in. [h] (14) He takes out incense root (mixa€e’-
xole'n) and prays with it. (15) Then all those women bathe. [i] (16) They
don’t pound acorns with dirty faces.

(17) Then, in a basket plate, he [j] lays some incense root and the stone
pipe (ce*-kvig?agyan) that belongs to the Big House. (18) At the same time
that people came to live on earth this pipe came into being. (19) The pipe
(also) belongs to the Acorn Feast ground. (20) Indians never touch the pipe
without cause. [k] (21) When they are about to pray over the acorns, he
takes out the pipe, along with the incense root, and puts them down together
in that basket tray. (22) Then he takes out some black body-paint (mil-
xon’a’dil’e'n) and makes dots all over his face and over his body too.
(23) Then he sits down, facing upstream. [1}

(24) Then he puts long vertical marks (qay?-nehs)on the face of the
leading pounder, before the women who are going to pound. [m] (25) He
does that to them all.

(26) Then at this point they pour the acorns into a winnowing pan
(Kviwa'd). (27) Then they shake them up and down to remove their skins,
facing toward the fire. [n]

(28) When they have shaken the skins off all of them, they pound; the
leading pounder comes down with her pestle first. (29) None of the
pounders eat or drink.
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(30) Then, when they’ve pounded them all, they sift the meal, and they
pound the remaining lumps (Kve'sde?) again. (31) When they have pounded
these to pieces, again they sift the meal. [o] (32) At this point they dump it
all into a cooking basket (mitto'y); they lay down the pestles in one place,
together with the basket hoppers, and they put all the cooking utensils in a
burden basket and they carry the them down to the river, along with the fire.
[p] (33) Then they set about making leaching pits (Krita'lcid). [q]

(34) One woman goes to fetch firewood in the woods — they never put
driftwood on the fire, because it isn’t a good thing. (35) They build the fire
only with tan-oak, together with madrone. [r]

(36) Then they leach the acorn flour. (37) After a while when it becomes
sweet, they rinse it off, and one of the women goes back to the Big House to
let the Acorn Provider impersonator know. (38) Then she comes back
upriver, and the leading pounder carries the fire back up the bank to the
feast ground (no’Kvigxa'n-diy). [s] (39) All the others carry the filled
baskets (of leached acorn meal) back up there.

(40) Then they build a really big fire; {t] they put in madrone with tan-
oak alongside it. [u] (41) Then each person carries a cooking rock up the
bank. (42) They put all these rocks into the fire. [v] (43) Then, as soon as
they start stirring the mush, [w] the Acorn Provider impersonator comes out
of the Big House, going upslope. [x] (44) He goes past the black oak
standing there. (45) A sewn buckskin blanket (nahxile'n) hangs over his
face. [y] (46) He carries a burning piece of incense root, and, in a basket
plate, he carries the stone pipe along with incense root. (47) Then he goes
off along the trail to the Acorn Feast ground, and arrives there.

(48) Then he sits down there, facing upriver, never looking at the people.
fz] (49) Then, when everything is cooked, [aa] one person goes back (to
the village) to fetch the people.

(50) Then finally they all arrive, [bb] and the Acormn Provider
impersonator puts down the buckskin blanket. [ec] (51) He takes the lead in
going down to the river. (52) Everyone goes down following him, and they
bathe — they all pick up stones and gravel, and as they throw them into the
water, [dd] they say, “Let there be lots of fish!”

(53) After they have all bathed, [ee] they all go back up to the Acorn
Feast ground and eat. [ff] (54) Dogs never come to the Acorn Feast ground.
[gg] (55)When everyone has finished eating, they set off for home.
(56) Everyone first washes their hands before leaving for home. [hh]
(57) Then they build a really big fire. (58) One young woman, who a while
before had put last year’s rocks on the pile, dumps (this year’s rocks) there
(at the fire). [ii] (59) She pounds incense root and bathes ail of those
people who had become rocks in myth time (€'ixoléve-dag?) [jj] — these are
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ones who sit up on the upriver side of the Acorn Feast rock pile, the people
who in myth time didn’t mind what they were told, and turned into rocks
there. [kk] (60) That is the reason why the girl bathes them. (61) Having
done so to them all, she comes back to the Acorn Feast ground.

(62) Then they paint with dots the faces of the children who are
participating in (the Acorn Feast). (63) Then any left-over food is burned,
[Il] and they say, “Birds’ insides will get greasy; [mm] the acomns which
have been growing at the (far)end of the world will fly back here.
(64) Birds won’t eat many of them. (65) For him who handles it well, food
will be sufficient.” [nn] (66) This is the reason why they never touch acorns
in the evening before praying over them (during the Acorn Feast).
(67) When the evening comes, one covers up all the acorns one has
gathered.  (68) They never taste acorn mush before they’ve prayed.
(69) People are afraid of doing this kind of thing.

(70) A menstruating woman never comes there (to the Acorn Feast).
(71) One who “does something” (has sexual relations) never comes, nor
does one whose body is dirty (from copulation) ever eat there — this is
feared. [00] (72) The one who brought the Jump Dance, and this Acorn
Feast too, became a Krixinay at ta’kimil-dig. (73) It was he who created
these practices for us. (74) Everything that he said will continue to be done
that way every time they perform the World Renewal dances here.

(75) Then when all the left-over food has burned up, everyone goes back
downstream (to ta’Kvimit-dip) and they play the stick game (Kvitici%). [pp]
(76) Sometimes they gamble.

(77) Before doing anything else the acorn-pounders stay one more night
in the Big House. [qq] (78) They don’t go back to their own houses that
same day. (79) The next day at nightfall, it is all right to shell acorns.

(80) That is the only way to do the Acorn Feast.

[a] Among Northwest California groups only the Hupas had a first-fruits ceremony
specifically for the acorn. The Acorn Feast (sa’Kvigxa'n) was grouped with the First
Salmon ceremony (texts 6 and 7) as a “feast” (no?Krigxa'n), marking the ceremonial
beginning of the harvest and the removal of the restrictions on utilizing it. According
to Goddard (1903: 80), no one belonging to the ta’Kvimil-din division was allowed to
eat acorns of the new year’s growth until the feast was held.

Unlike the Salmon ceremony, however, the Acorn Feast is also loosely integrated
into the complex of World Renewal dances, usually being held at the time of the Jump
Dance at the beginning of October, whatever the condition of that year’s acorn crop. It
is said to have been instituted by the same being who instituted the Jump Dance (see
text 4), and this human-turned-Kixinay is believed to return and keep watch over the
performances of the Acorn Feast as well as the Jump Dance. Like the White Deerskin
and the Jump Dances, the Acom Feast also “belongs” to ta’Krimil-dip, more
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particularly to the family of the Big House (xontah-nikva-w), which provides both the
priest and the leading pounder.

Some of the features of the Acorn Feast echo the First Salmon ceremonies that were
performed by the Karuks at Amikiaram and the me?dilx*e: Hupas at Sugar Bowl, but
the strongest affinities seem to be with Yurok rituals. The stone pipe (now lost) that
was buried in the Big House at ta’Kvimit-diy, and used by the Acorn Feast priest and
Acorn Provider Impersonator, was nearly identical in ritual function (and probably in
shape) to the twin steatitie pipes used in the Yurok First Salmon ceremony at
WeLkwew, at the mouth of the Klamath River (Spott and Kroeber 1942: 171-172). The
supernatural Acorn Provider (yinaci-cisday) is paralleled in Yurok belief by the long-
bearded dwarf megwomec and impersonation of this figure plays a role in the World
Renewal ceremonies at Kepel (Waterman and Kroeber 1938: 72).

The ceremony as described here by Sam Brown is the elaborate traditional ritual,
which in 1927 had not been performed in its entirety for many years. An abbreviated
ceremony, without a priest or Acorn Provider impersonator, continued until at least
1942. Mary Socktish, who was the leading pounder in these later years, gave a detailed
description of the ceremony to Gifford in 1940 (Kroeber and Gifford 1949: 57-59).
Goddard collected the brief texts of two prayers or formulas connected with the Acorn
Feast (1904: 233).

{b] Usually the Acorn Feast is held in early October, but if tanbark-oak acorns (the
ones preferred by the Hupas) ripen early enough, and a sufficient amount can be gathered
to feed the assemblage, it may be held in late September. It thus tends to be held at the
same time as the Jump Dance, but there is no necessary correlation (Kroeber and
Gifford 1949: 57).

[c] Literally ‘the (ones with) eyes’ (hay mina?). These are used so as to get enough
for the feast.

[d] After the Acorn Feast ritual has been completed, people can handle acorns after
sundown (that is, pick them up, crack them, prepare them). Before then all acorns must
be covered up at nightfall, for fear that someone may touch them. For the Feast, acoms
must be cracked with teeth, not with rocks. Otherwise birds will get after acorns and
pick at them all the time.

[e] Acorns from the year before may be used, provided there are some of the new
crop (Kroeber and Gifford 1949: 57).

[f} It is not clear whether this is to be done by the (male) priest or by the (female)
leading pounder (cf. notes {g] and [h] below).

[g] Between four and six women do the pounding. The leading pounder (ma-
Kiicid) must always be a woman belonging to the family that owns the Big House
(xontah-nikva'w) in ta’kKvimil-diy. Several women aid her. Sam Brown’s mother
used to be a helper.

[h] In addition to the women who do the pounding, a (male) priest used to carry out
the preliminary rituals and then impersonate the Acorn Provider (yinagi-cisday ‘he who
sits upstream’, the supernatural dwarf who looks after the acorn crop), although by 1927
this had not been done for many years and the women performed most of the ceremony
on their own. The right to play yinaci-ciday resides in the Big House at ta’Kvimitdiy,
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though it is not necessarily the head of the family who does it. — *“In olden days there
was a priest for the acorn ceremony. The last one was Old Roger [see Goddard 1903:
plate 12, figure 4], my mother’s cousin, who served twice. The priest before him was
Sanixson™ (Mary Socktish, in Kroeber and Gifford 1949: 58).

[i] “I get up at 3 a.m. I go into the river and bathe in the cold water. My helpers do
the same” (Mary Socktish, in Kroeber and Gifford 1949: 57).

[j] That is, the Acorn Provider impersonator. At this point, however, he is not in
costume and is carrying out the functions of a priest.

[k] Sam Brown is speaking of the past. This pipe was lost or stolen about 1900.
A set of two pipes—“male” and “female” —of a similar nature belonged to a house in
the Yurok village of Wetk*ew (Hupa cef¢e?-din), at the mouth of the Klamath. These
were made of single pieces of steatite (soapstone) and were about a foot long. They
were kept in a stone box beneath the house-pit floor, and were used only in the Yurok
First Salmon ceremony (Spott and Kroeber 1942: 171-172).

[11 He is now in the costume of the Acorn Provider. The impersonator sits on a
stool (miqlid-c’isday), facing the rear wall of the house, and does not look at the women
or at what they are doing. The lead pounder addresses him from time to time, but he
does not respond.

[m] The lines are painted over the cheekbones.

[n] Each woman has a winnowing tray. They put some incense root into the fire as
they do this, while the lead pounder addresses the Acorn Provider impersonator: “The
smoke of the acorns will rest on the acorn mountains here. The acorns that grow far
away will fly back to our mountains where the smoke rises” (Mary Socktish, in
Kroeber and Gifford 1949: 57).

[0} The coarse pieces that are left are taken to the Acorn Feast ground to bumn
(Kroeber and Gifford 1949: 57).

[p] They leave the Acorn Provider impersonator alone in the vacant Big House. No
one must enter it while the leaching is being done. (Kroeber and Gifford 1949: 57).

[q] Shallow leaching pits are made on the gravel bar, lined with sand, one basin for
each woman. (Kroeber and Gifford 1949: 57-8).

[r] This fire is for heating stones which are then used to heat the leaching water.
These stones are discarded and not used for cooking the acorns.

[s] About 300 yards upstream from ta’Krimil-diy.

[t] Formerly this fire was laid by the Acorn Provider impersonator/priest (Goddard
1903: 81; Kroeber and Gifford 1949: 57-58).

[u] Madrone is laid at the bottom, tan-oak wood is laid next on top of it, and then
any kind of wood except driftwood. — The sticks are first laid down in the form of a
square, the first two pointing upstream toward the Acorn Provider’s country. The one
who lays the sticks asks the Acorn Provider for acorns as long as a finger (Kroeber and
Gifford 1949: 57).

[v] These cooking stones are different from those used for heating the leaching water,
and are called ce‘Ina‘t’ (‘licked rocks’), because the women used to lick off what was left
of the mush. The men, however, did not sample the mush from these rocks, for it was
believed that if they did they might be easily hit in a fight.



Hupa Texts: 5 97

[w] The mush is stirred with large wooden paddles, in the baskets as it is cooking.
The word for this is ta’k»imit, from which the name of the village of ta’Kvimil-diy is
derived.

[x] A messenger from the Feast ground has informed him that the old cooking
stones have been collected and added to the pile (see note ii below). He comes out
between the sweathouse and the Big House (Kroeber and Gifford 1949: 57).

[yl He wears a headband of mink, with the blanket on top of his head screening his
face; he has another deerskin wrapped around his body like an apron.

{z] Nor do people look at him. When he comes out of the house you must not look
at him, or else a tree will fall on you.

[aa]} Salmon is broiled on sticks around the fire. Venison, however, is tabooed: a
hunter who brought venison to the Acorn Feast would never kill another deer. The
acorns cook while the salmon is broiling. Small cooking baskets with acorn dough are
given to the visitors to cook for themselves. (Kroeber and Gifford 1949: 58).

[bb] The people come along a special trail from ta’Kvimit-dig. Visitors from
me’dildixy or elsewhere must follow the same trail. (Kroeber and Gifford 1949: 58).

[cc] He lays it on the basket plate that contains the sacred stone pipe (Goddard
1903: 81).

[dd] Making it look as if salmon were leaping. According to Goddard (1903: 81)
the impersonator says, “May as many salmon jump out of the river this fall.”

[ee] The men bathe; the women just wash their faces (Goddard 1903: 81).

{ff] They eat in a circle, the men sitting on special stones that are part of the Acom
Feast ground (Goddard 1903: 81; Kroeber and Gifford 1949: 58).

[gg] In addition, the same prohibition is in force as at the White Deerskin and Jump
Dances: one cannot call a dog by that term but must call him fo'g~ma~?a” (‘salmon
louse’). According to Mary Socktish (Kroeber and Gifford 1949: 58) this was so there
would be plenty of salmon.

[hh] “If you go away unwashed, you are packing away all the acorns and they will
be scarce that season.” (Mary Socktish, in Kroeber and Gifford 1949: 58).

[ii] The rocks are left at the fire place until the next year, when a young unmarried
woman clears them away before the new fire is built. She puts them on a large pile that
has accumulated over the years, while the impersonator sits on a rock-stool nearby. One
must never monkey around near this pile. If you do, you may get burnt or a tree may
fall on you. — The pile measured 17 feet long, 6 feet wide, and 23 inches high
(Goddard 1903: 81; plate 28). Kroeber estimated that it contained between 5,000 and
12,000 rocks. Since he observed at least 60 rocks being used for cooking at the 1901
Acorn Feast, as many as 200 ceremonies may have been represented (Kroeber and
Gifford 1949: 59). The pile was washed out in the flood of 1955.

[ij] Goddard (1903: 80) says that this ritual is separate from the Acorn Feast: ‘“When
frosts come in the fall someone from the TakimiL.difi division, a man or a virgin, takes
a basket of water with incense root and washes all these stones, praying, as he does it,
that gentle rain may come and that the frost may go away.”
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[kk] One never touches the rocks on the banks or knolls above the Acomn Feast
ground, because these are Kvixinay people who were transformed into rocks for
disobeying rules. — According to Goddard (1903: 80), another account holds that these
rocks (some of them standing in rows, others lying scattered about) were placed there by
the ta’Kvimil-dip man who established the Jump Dance, to watch over the Acorn Feast.

[11] Every year, at the end of the ceremony, all the scraps left over must be burnt,
including the particles sticking to the cooking rocks.

[mm] That is, the birds will already be satisfied, so that they won’t want to eat
acorns.

[nn] The preceding lines are a paraphrase of the Acorn Feast formula, which is
recited by the leading pounder and the other women while standing close over the fire.
The full text is in Goddard (1904: 233).

[00] The pounders can always tell if there are people present who have just had
sexual relations. The pounders get headaches and become sick to their stomachs,
because the K¥ixinay don’t like this.

[pp] A version of shinny.

[qq] According to Mary Socktish (Kroeber and Gifford 1949: 58) only the head
pounder spends the night: “The helpers follow me to the sacred living house, where I
stay all night, while the helpers go home. I pray and wish for plenty of food.”
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6. The First Salmon Ceremony

Narrated by John Shoemaker. Notebook VIII, pp. 31-33.

(n dah&ine’icad tah-xv (2)  hayat Siwinxan-te
He sits down to fish [only, alone.] [Then] he will catch
in a dip net
torq’ xalog'e? (3)  hayat qiW-mit Kre'da’dy !
salmon, silverside. [Then] alderwood-with fish-head
Ciwitwe?-te (4) hayat Aohs¢il’én misa’?witt’iky 2-te:
he’ll run it in its mouth,

he’ll fight, strike it. {Then] hazel-switch rope

(5) hayah-de’-3 no’nittin-te:

&enittin-te 3 Kvixaqi-me?
he’ll take it out (from) in the dip-net. And then he lays it down.
of the (fish net)
(6) hayat yisxande?-3 4 no?kvinxan nanta’n-e-te' S
feast [will come to lie there again.]

[Then} the [very] next day,

(7) hayah-mit nin?kriwit?a’k 6-te: migeh ekininta’c-te
along it lengthwise, he cuts

[Then) he’ll cut the salmon,
the length of it out
do  natedyed’ (8) hayahde?s xon?-&i{n]?
[Then] to the fire

while holding his breath.

no’kvininco(d)-te (9) hayah-de? 3  nana’?wittin-de? tehW-qi(d)
he’ll put it on and stick [Then] when he’s taken it down on charcoal
it on to (spit roasting). again (off the stick), (heated)

no’nitte'n-e-te: (10) hlayaha3id] mixac'e?-xolén
he’ll lay it down. Then [incense root, angelica]

miqgi(d) dah-Ciwila-de’-3-id rehW meqi(d) dah-na’wila-de?-3
on it (salmon) - just when he has when he has put it on again,
put (the incense root) on,

charcoal
(another layer)

(11) hayat tahna’kvis?an 8-te:
{Then] he takes the (salmon) out

hayat Kyiwint'e?-te:
of the fire again.

[then] it will be cooked.
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(12)  hlayaha3id] dayWo?-ga? <&iwinyan’-te  (13)  xoy hay
Then anybody at all eats it. He himself the one
(whoever wants it)

SixaWw qin?  na’winyan?9-te  (14) dagyWo?  do-  yitan10
who caught it also he too will eat it. Somebody does not eat
in a dip-net [savor] it
hay toq hay mixa-&fe?-xoleni-mit  Kelna?1l  liwanin
the salmon, the (salmon) with [incense root] which is one alone
cooked;

&eliyan ta’a-din nahnin (15) hayah-mit hayi
eats it, sometimes two. [Then] that (priest)
do  tawina’n 12 na’aya’ xot-tetilid (16) rtanq

without drinking water goes about, with him it burns Fall

(he smokes himself).

me na-diwin’a? 13-de?-% ta?winam-e-te: (17) hayat-%e'n? qgad
when it is close to it, nearly he will drink again. [Then] they, for now
joined to it again, their part
’aht’ip hay yalaxdWw 14 Kiwinya’nyan] ye?iyan 15
all that [he catches] [people] they eat.

(18) mintan-diy  yisxani-mit  hay toqi tahcisten 6  gqad
Ten days after the salmon he has taken [now]
out of the water

hayah-mit yide xone?iyiw 17 (19) gad hayi-g¢  Wane
[when] its time is up [Now] [that way] [only.]
(and people do as they like).

The First Salmon Ceremony [a]

(1) (The priest) sits at his fishing net alone. [b] (2) He will catch a salmon
in the net, a silverside (xalo'qe?). [c¢] (3) He will strike it on the head with an
alderwood (club). (4) He will run hazel twine (Xohs-€il?e'n) into its mouth
and will take it out of the net. (5) And then he will lay it aside. [d]

(6) The next day the First Salmon feast (no’Kvigxa'n) will be held at that
place. (7) He will butcher the salmon, cutting it out lengthwise [e] while
holding his breath. (8) Then he will roast it on a spit. (9) When he takes it
off the spit, he will lay it down on hot charcoal. (10) After he puts incense
root on it and puts (some more) charcoal on it, it will get cooked. (11) Then
he will take it out of the fire.

(12) Anybody can eat it. (13) The one who catches it can also eat it.
(14) Nobody likes to eat salmon which has been cooked with incense root —
one person alone eats it, sometimes two. [f]
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(15) The (priest) goes without drinking water, and sweats himself. (16)
He will drink again (only) when it is nearly fall. [g]

(17) Finally, the people eat all the salmon he catches. (18) Ten days after
he takes the first salmon from the water, the ceremonial restrictions (on the
eating of salmon) are ended. [h]

(19) So that is the way it is.

[a] The First Salmon Ceremony, like the Acorn Feast held in the fall at ta?Kvimit-
din (text 5), is basically a first fruits ritual performed to ensure the regular appearance of
an important source of food. Both are occasions for communal eating, and are both
called “feasts” (no’Kvipxarn, literally ‘setting baskets (of food) down (before diners)’).
But while the Acorn Feast is linked to ta’Krimit-diyy and has important connections
with the fall Jump Dance there, the site of the Salmon Ceremony is near the upstream
end of Sugar Bowl (the small valley south of Hoopa Valley) and belongs to the me’dil-
din division. Just as the right to be the leading acorn pounder or the priest who
impersonates the Acorn Provider belongs to the family of the Big House at ta?Krimil-
din, the ritual of catching the first fish of the spring run can only be performed by a
me?dilxve' man. In pre-reservation times this man usually came from xahslin-dig, the
village upstream from Sugar Bowl.

The last Salmon Ceremony was held about 1910. John Shoemaker’s father, and his
older half-brother, Robinson, were the last officiants. Although John Shoemaker
learned the formula (text 7) and believed that he knew enough to perform the ceremony,
he never in fact carried it out. According to Sam Brown, John once asked Sam to learn
the ceremony, saying that Sam was eligible because he was related to the Shoemakers
through his mother’s father, who came from the village of me’dil-di. But Sam
declined, preferring to concentrate on ta’Kvimilx*e* ceremonies.

Goddard’s description of the Salmon Ceremony (1903:256-269) agrees in most of its
details with the information here. For a general treatment of first salmon rites along the
Pacific Coast see Gunther (1926, 1928).

[b] He wears beads around his neck and his face painted red, and carries a fish-skin
quiver (Goddard 1903: 265).

[e] The first run of King salmon (Onchorhynchus tschawytscha). The timing of this
run depends on the state of the river in any given year. In a wet year, when the river is
high, there may be a spring run on the Klamath-Trinity system,beginning as early as
March or as late as May. More reliably there is a summer run, beginning in July
(Kroeber and Barrett 1960: 4-5). The Hupas distinguish between the xalo gle?, the first
run of King salmon, whether in spring or early summer, and the ¢*alo'ge?, the second
or “summer” run. The Salmon Ceremony is held only for the xalo'qe?, which is
considered a Kvixinay fish.

[d] He is not supposed to remove the fish from the net with his hands. —
According to Gifford this prohibition is lifted after the fifth day of fishing. “Careful
handling of salmon at all times, it was believed, was necessary to maintain success in
fishing. Two spirits who dwell in the rocks on either side of the river above Sugar
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Bowl made their business to watch how people handled the salmon. A fish must
never be picked up by its tail or cast down hard. If it were handled by the tail ‘the
world would be ruined’” (Kroeber and Gifford 1949: 60). See also Gunther (1928: 150-
55).

[e] Leaving only the tail, according to Sam Brown; the guts are cleaned out. —
Gifford obseved John Shoemaker cut the fish “with a sharp flake of stone, not a hafted
knife. Holding his breath, he drew the flake from head to tail down the backbone. Then
further incisions were make to remove the viscera, but he need not hold his breath while
making them. He left the knife at the fire.” He also reports that the fish was laid “on a
bed of bunch grass (so’acho?) from the high mountains, and tinalteke (a plant with
white bell-like flowers which mature into long tomato-colored fruits)” (Kroeber and
Gifford 1949: 60).

[f] The priest is supposed to eat the whole fish. If he can do that, he is going to be
lucky. The remains of the salmon are burned up with incense root. — According to
Gifford, the ceremonially cooked first salmon is eaten only by the priest. The angelica
gives the fish an unpalatable flavor, making the eating of it an ordeal, but the more the
ceremonialist could eat, the luckier he would be. If he could eat all of it, he would be
very lucky. (Kroeber and Gifford 1949: 60).

[g] He goes without drinking water, although other liquids, such as thin acorn soup,
are permitted. Although the text implies going without water for about 3 months, Sam
Brown later said it was about 10 or 20 days. If this is not done, he will be bitten easily
by a rattlesnake. —  According to information John Shoemaker provided Gifford in
1940, this period both preceded and followed the first catching: “For ten nights before
catching the first salmon the man prayed and sweated himself in the sweathouse at
[xahslin-dip]. When sleeping, he placed angelica root under head and held it in his
hand...For ten mornings he gathered sweathouse wood to burn at night...He drank no
water during these ten days. Indeed, until Fall he drank only thin acorn soup and
sweated himself occasionally. In the Fall he resumed a normal diet” (Kroeber and
Gifford 1949: 59).

{h] Until the First Salmon ceremony is held, people were not supposed to eat fresh
salmon, although how widely this restriction was observed is not certain. Gifford (in
Kroeber and Gifford 1949:60) quotes John Shoemaker as saying that the ta’Kvimit-diy
were free to eat salmon even if the ceremony had not been performed. To mark the
lifting of the restriction, a communal feast is held 10 days after the ritual catching of the
First Salmon. During this period the priest continues to catch salmon; only he is
permitted to do so. A woman assistant dries and smokes them in preparation for the
feast on the tenth day. Anyone can attend the feast, except for menstruating women
(migkil?e'n) or those who have recently given birth or had a miscarriage.
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7. The Origin of the First Salmon Ceremony
Narrated by John Shoemaker. Notebook VIII, pp. 34-38.

(1) ninis’an ne'3i-x» sile?ni-mit ?a-Fondehsne?  ?isdo?
World in the middle when it had become, he thought, “I wish
toqi  wilcvénl yer ileh 2 (2) hayat T’acondehsne?
salmon is made in this way it becomes.” [Then] [he thought,}
yidac yohtcid xoWcre?3 (3) hayat ga(d)
“Up above they (it) should I’ll make it.” [Then] [now]
know it
Citehsyay yow yidag-e Cininya-ye'y nahslindin
[he went off]; there above he arrived there at Katimin.
(4) &ininya-hid &ittat-ciw takiW-me? (5) min’day?
When he came he heard kick dancing [in the sweat Outside
there, house.]
Ciwinye’n 4 (6) takiW-me? ‘aya’dene? dayWo'oW3  cisyip6
he stood, came In the they said, “Somebody is standing
to stand. sweathouse
minday? (7N hayat ya’xonet’en (8) hayat-?ay?
outside.” [Then] they (came out and) [Then] it is
looked at him.
a’dene? dinig’xinéW (9) hayat ?a’de ne? Ta-xotdén’
one said, “A Hupa Indian.” [Then] he said, “Tell him
yehloya’?8 yeh&iwinyay hayat (10) hayat sa’a
he should he went in then. [Then] a long
come in;” time

Siwinda’-e'y dantap-Wo'-diy  xoW xvelweX (11) hlayaha3id]

he stayed; several [it seemed] days he stayed Then
there.
na’tehsdiyay (12) tenaldin ¢e'nalandiya-hid toq
he set off for home. Weitchpec when he arrived back salmon

down, out from above

mikede?  yehnindilin%-e’y  natinixo-geh
scales he saw scattered in along through
(the Trinity) [Hoopa Valley].



104 XIV  Northwest California Linguistics

(13) xahslindip na’andiya-ye'y to°qi Cisc*e’n-e-xolay
At xahslindin he came back; salmon he noticed they
had made
7an-gra’? (14) hlayahalid] hay toqi nileh-xoldn
he saw, Then the salmon that had, as he saw, arrived
perceived.

there [swimming]

ma ce-yeh Cis¢ven hizid me? naleh Ciséven
for it hole in the he made, [then] in it (hole) it swims he let it.
(salmon) ground around
(15) hlayahazid] mi¢in? CixeneW  Tahididene? diyWo?
Then to it he talked, he told it, “Something (food
other than salmon)
nigeh Ciwinyan?-de?  xve'da %andiyah 10-te: (16) hayat
after you if one eats, what are you going to do?” [Then]
dah-wehsle'l 11 (17 hayat xati-3 K¥iye nanahsliw
(near) the top it [Then] shortly again again it began
[hovered]. after that to swim around.
(18) hayat Kyiyar %aht&ide ne? 12 xa’ant'e nigqeh
[Then] [again] [he said (to the fish)], “Of that kind [after you]
Fiwinyan?-de? x*e'da ?andiyah-te (19) hayat Kriye
[if he eats] [what] [are you going [Then]} {again]
to do?”’]
dahwehsle'l (20) hayat kviya Taht¢ide ne? xa’ant'e
it came to a halt [Then] {again] he said to the (fish), [“Of that kind]
diving about.
nig'eh Fiwinyan?-de? %en? x*e'd ?andiyah-te:
[after you] [if he eats] [indeed!]} [what] {are you going to do?”]
(21) haya-t xokvay-Kriyad 13 nig'eh Fiwinyan?-de? 14
[Then (he says),] “One who has after you [if she eats]
miscarried
x*e'da ?andiyah-te (22) xawilad (23)  hlayahajid]
[what] are you going It floated up [Then]
to do?” to the top.
Ce'na’nittiy hi%id na-nahsliw
he took it out again, [then] it swam around

again (in river).
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(24) hlayahaizid] Ciniloy?  yiman-yinah-&iy  hay  ma-dahwile'l
{Then] he led it fhither from across the leading (salmon),
upstream]

hay minaan’?-tah KriyaW-me-da’ay (25) hiayaha3id] digra(n)

the one whose eyelashes  (are) woodpecker scalps. Then here
miqeh yida-&in Cite'loy? (26) hayah me?
along (upriver) [hither from he led it along. There in it
downstream) (rock hole)

Ciniloy?ery  (27) hlayaha3i(d)] migeh nindeX  hay toq

he led it to. [Then} after it they came, the salmon.

(28) hlayaha3id] na’diwincvid hijid natehsdiliw hay 10q

Then he let go of the  [and] it started swimming  {the] [salmon.]
(First Salmon), back to is home,
(29) hayi  miqgeh nindéX yimani-yinaca-¢iy?  hayah
These after it it followed to the upstream ocean there

(to that place);

nandiliw 15-¢ (30) hayah ma'-dahnawehsle'l 16-¢
he returned swimming There again it stayed floating near the surface
back there. for it (leader of the fish).

3D qgad hayi-q Wane
[Now] [this way] [only.]

The Origin of the First Salmon Ceremony [a]

(1) When the world had been half made, [b] he thought, “I wish that
salmon would be created!” [e¢] (2) Then he thought, “Let me let me make
people aware of it up-country” [d] (3) Then he went off and arrived there
up-country at Katimin (nahslin-diy). [e]

(4) When he got there, be heard the sound of kick-dancing (€iltal) in the
sweathouse. (5) He came up and stood outside.

(6) In the sweathouse they said: “Someone is standing outside.” (7) They
came out and took a look at him. (8) Then someone said, “A Hupa Indian!
(dinin’xine'W)” (f]

(9) Then someone said, “Tell him he should come in.” He went inside
then. [g] (10) He stayed there a long time, spending several nights.

(11) Then he set off for home. (12) When he arrived downstream at
Weitchpec (Ye'na‘l-din), he saw that there were salmon scales scattered along
the river in through Hoopa Valley (na‘tinix*). [h]

(13) When he arrived back at xahslin-diy it was apparent that a salmon
had been created there. [i]
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(14) Then he made a hole along the riverbank for the salmon he saw had
swum up there, [j] and he let it swim around in it.

(15) Then he talked to it [k] and said, “If a person eats something else
after you, what are you going to do?” (16) It stopped swimming and lay
still in the water. [1] (17) Then after a short while, it began swimming
around again.

(18) Then he said, “If someone eats something of that kind after you,
what would you do?” (19) And again it lay still in the water. [m]

(20) Then once more he asked, “If someone eats something of (another)
kind after you, then what, in this instance, would you do?”

(21) Then again he said to it, “If a woman who has miscarried eats
something after you, what would you do?” (22) It floated up to the surface.
[n] (23) Then he took it out of the hole and let it swim around again in the
river. [o]

(24) Then he brought the First Salmon (ma--dahwilel), [p] the one whose
eyelashes are redheaded woodpecker scalps (KviyaW-me-da%ay), here from
across the upstream ocean. (25)He led it along here, coming from
downstream. [q] (26) He led it right there to inside the hole. (27) Then the
other salmon came after it. (28) And then, when he let go of it, the First
Salmon swam off back home. (29) The others followed it there — it
returned there across the upstream ocean.

(30) There (at the upstream ocean) it remains the First Salmon.
(31) That is the only way it is.

[a] This is the formula which is to be recited by the man who performs the ritual of
the First Salmon at Sugar Bowl (see text 6). Two other versions have been recorded.
Goddard obtained a version from Robinson Shoemaker, John Shoemaker’s half-brother,
in 1901 (1904: 265-69). John Shoemaker, in additon to the present text, dictated an
English version to E.W. Gifford in 1940 (in Kroeber and Gifford 1949: 124). Of the
three versions—the two previously published and the present one—Goddard’s is the
fullest. According to Gifford (Kroeber and Gifford 1949: 60) Robinson Shoemaker did
not teach the formula to his half-brother, who learned it directly from his father and
grandfather, and this may account for the many differences in the details of the
narratives.

The formula makes a symbolic link between the Hupa ceremony and the Karuk First
Salmon ceremony at Amikiaram, and the sacred sweathouse there with which it is
associated. On the other hand, according to Sam Brown, the Yuroks looked down on
this ceremony, and had no equivalent to it. It was believed that it rained in Orleans
country when too many Yuroks came to the Karuk feast, and while Karuks could eat the
salmon at the Hupa feast, Yuroks could not. This distancing of the Yuroks from the
First Salmon ceremony is reflected mythically in Gifford’s version of John Shoemaker’s
formula, where two Yurok Kvixinay are said to have come to Karuk country before the
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Hupa from xahslin-dig, but are sent away. The Hupa, however, is invited into the
sweathouse.

These beliefs about the Yuroks seem somewhat at variance with the ethnographic
facts, since there was an important First Salmon ceremony at the Yurok village of
Welkrew, (Hupa ce'l€’e?-dip) at the mouth of the Klamath (Kroeber and Gifford 1949:
99-100; Spott and Kroeber 1942: 171-179). While a number of the features of the
WeLkwew rite have obvious Hupa parallels—such as cooking the fish in angelica to
make the eating of it a (luck-bringing) ordeal—other features seem more closely
connected with the Acorn Feast at ta’Kvimil-dig (text 5), particularly the soapstone
(steatite) pipes that were kept at the house with which the ceremony was associated.

[b] That is, when the k’ixinay, the first race of beings to inhabit the world, were
about to move away and leave everything to the Indians.

[e] In Hupa cosmogony, the present state of the world is largely attributable to the
actions of the Kvixinay, particularly the one called yima'n-tiw’winyay (‘he who went
away across’), who transformed the “half-finished” world that they were abandoning into
a place suitable for humans to inhabit.

{d] That is, over the mountains to the northeast, in Karuk country. The implication
is that the salmon run (and the First Salmon ceremony) was intended first for the
Karvks. In Robinson Shoemaker’s version, three K¥ixinay at xahslin-dig decide to
create salmon, but only one of them goes off on this journey (Goddard 1904: 265, lines
1-4).

[e] Animportant Karuk village at Ishi Pishi Falls (Karuk ka’im?in) on the Klamath
River above Orleans, where the Salmon River joins the Klamath. The Karuk hold their
First Salmon ceremony nearby at Amaikiaram (Karuk ?ameekraaraam ‘salmon-making
place’, Hupa 3e'lo?-din ‘storage-basket place’). In Robinson Shoemaker’s version no
mention is made of the proceedings in Karuk country, and Orleans (yowi-yidac ‘far
upcountry’) is specified as the destination, not Katimin (Goddard 1904: 265, line 3).

{f] A Hupa Kvixinay is meant, presumably. Gifford makes it clear that the characters
in this story are Rvixinay (Kroeber and Gifford 1949: 124).

{g) In the version collected by Gifford, two Yuroks (i.e., Kvixinay from Yurok
country) come first, but are sent away (Kroeber and Gifford 1949: 124).

{h] According to Yurok belief, when the First Salmon swims upstream he rubs off
one of his scales at every fishing place, arriving at the head of the river completely
smooth (Spott and Kroeber 1942: 175).

[i] In the more coherent version of this story that Gifford collected (Kroeber and
Gifford 1949: 124), it is made clear that the Kvixinay who makes the trip to Karuk
country and returns to find the salmon already present is not the same as the Kvixinay
whose actions are described from here to the end of the text. The latter (specifically
identified as yima'n-tiw?winyay) stays behind at xahslin-diy. After waiting several
days for the traveller to return, he goes in search of him. He crosses the ocean, finds the
First Salmon, and leads it back to xahslin-din. In the present version, this episode is
added at the end (lines 24-29), almost as an afterthought. In Robinson Shoemaker’s
version (Goddard 1904:269), the returning K¥ixinay finds xahslin-dif deserted and
tracks the others to Sugar Bowl, after which he takes his place (as a rock?) at ce--
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yehKvixa-W-qid, a small flat at the upper end of Hoopa Valley, to “keep watch” over the
salmon.

[j] He made a special hole in the rocky river flat (ce*-yeh ‘rock-underneath’), which
then filled with water.

[k] This is the idiom for ‘pray to (something)’, although here it could be meant
literally.

[1] The fish lies quietly in the water to indicate that it doesn’t matter; it is content
with being eaten in that way. The man has not yet mentioned things that are taboo after
eating salmon, or people who shouldn’t eat salmon. (According to Sam Brown, John
Shoemaker should have been more explicit about mentioning different foods to the
salmon.)

[m] Again it does not matter — he hasn’t mentioned anything tabooed.

[n] That is, the salmon floated dead on its back. The breaking of a taboo has finally
been mentioned: a woman who has miscarried can’t eat salmon.

[o] In Robinson Shoemaker’s version (Goddard 1904: 265-69) the dead fish is left to
lie on the bank for five days. Then the two brothers cut it up and ritually eat it, thus
instituting the First Salmon ceremony.

[p] The mythical fish that leads the first run of King salmon each year. This is not
the salmon that was tested in the ce*-yeh.

[q] He went south (upstream) across the ocean that circles the world (de’-nohol-
yima'ni-yinag) to fetch this creature, and then led it back to Sugar Bowl via the
northern ocean, the Klamath, and the Trinity. — This episode is considerably elaborated
in Robinson Shoemaker’s version (Goddard 1904: 265-69). One of the two brothers
who stay behind goes down to the river, where he makes a “stone cup” (ce'-xayca?). A
salmon appears in it, and he makes the salmon lead him downstream and into the ocean.
They make a complete circuit of the disc of the world, going counterclockwise
(“upstream’), and come back up the Klamath and Trinity to the starting place.
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8. Bathing the Rain Rock at Sugar Bowl
Narrated by John Shoemaker. Notebook VIII, pp. 27-30.

(1) hayi yisxan-de? no®igxd'n nantan’te'!  wilwit-dip
The (day) after which it is day feasting will lie {in the evening]
(= the day before the feast)

gay'Rvisdi-me? Kriwinya™n no’oxdaWw hay cexat’-q'id
in a basket hopper acorns she puts down (on rock) the mortar - on
dehsmip 2 melisdi-me?  nana’kvine?’it’a? 3 (2) xolicay4
full (of acorns) (basket); pestle - init she lays it cross-wise. [Dawn]
te?inaWi-mit kreticid (3) hlayai] me?itxiw 5-mit
[when it comes] she pounds (acorns). {Then] {when she finishes],
hlayat] sa’e’ide’n 6 no’kyinxarn-C'ig? (4) hlayat] hayah
[then] they all go off there  to the feasting place. Then [there]
ya’ne?indil hizid  Kvita’atcid (5) me’itxiw-mit ta’kye?imil
they arrive fand] she soaks [When she is she makes (stirs)
there, acorns. finished] mush.

(6) hlayat]l ma-de’da’a’aW? (7)) hlayat] xowayan’xe’ineW3
[Then} he burns incense root Then he talks about them,
and preaches

hayi miyi-me?  nona’tede’X-tah (8) hayi &elxeline W9
the people in the miy who have severally When  he is through talking,
places settled down at.
hlayat] dedi noh-qi(d)-Cig? wanxe?ine W hayah  hay
then this-us-on-to (= to the sky) he talks about it (= sky-to); there the
misjer  hay ninis’an mine3i-x* nonaykyiwitt'é-1 10 hay
fog, the mountains half-way (down) it is always slipping back the

down to that point

mis3e 9 hayat %a’de%ine? hay Kvixinay-tah-din
fog. [Then] [he says], "The in the K»ixinay places
xodanée hay xonse'l3i 1\-mit xodance hayi ye
wind that the slightly-warm with wind that that (wind) pray!
blows down, blows down

digray  xodanakriwesinde? 12-te
here you will blow down back."
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(10) hayat qa(d) na’de®iléva’n (11) hayah-mit hay qad

And then [now] they eat together. Just when
na’de’iléva’n-te 13-mit mixace?-xolén celicid hi%id
they are about to eat, [incense root] he pounds it, [then]
teh&e?imil (12) mito? celitcre? xanis¢il’e'n-me?
into the water he Its {juice] he makes in the dipper,

throws (the roots).

ce  sisél tehcelitgas hijid FitelixaW hi%id
hot rocks he throws into the [then] he carries off the (dipper [then]
water (of the dipper); and incense root) (to the rock);

meKyelimil hay miy mice? (13) %ahic’ide’ine?

he sprinkles that miy rock. He says to it,
(the water) on it,
do we'syo? 14 ninpxostiy (14) do migeh nad’a’-heh 15
"Not 1 like it, ice. Do not mind it

Kliwinyamyan] do-niWén %anit’é-n 16 hay niniste?

people bad who do it (what they the ones  your body

should not do) to you,

do yohicid V1 (15) Wida?-q'eh nanap’a '8 We qad x0%
who do not know. Following my mind, heed I now really
mouth (= As I say)

niniste?  wapy Wexolydn 19 hayde %anitdiWne:
your body  for it I who have understanding,  this thing  which I am telling you.
(16) kri¢indi-ne’in do-naxodile 20 dayWo? ninis?an
Sickness that was, let it become (to) some (other) country
has been no more;

Yana-didiwinévi(d) 21 -te
you (sickness) will let
yourself go off."

Bathing the Rain Rock at Sugar Bowl [a]

(1) The day before the feast (no’Kvigxa'm)is to take place, in the
evening, a woman puts a basket hopper (qay?Kvisd) filled with acorns on her
mortar stone (ce*-xat’). She puts a pestle (me”isd) in it crossways. (2) When
dawn comes, she pounds the acorns. (3) Then, when she finishes, they go
off to the feast ground. [b] (4) When they arrive there, she leaches the acorn
meal. (5) When she is finished, she cooks acorn mush.

(6) Then someone burns incense root and prays (ma'-de’da’aW).
(7) He speaks about the Kvixinay who have settled down at the various miy
places. [¢] (8) Having spoken this, he talks to the sky above, there where the
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fog is that has been slipping half-way down the mountains. [d] (9) Then he
says: “Wind that blows in the Kvixinay places, wind that blows with mild
weather, would that you blow here!” {e]

(10) And then they gather to eat. (11) Then, just as they are about to
eat, he pounds some incense root and throws it into water. (12) Then he
makes a soup of it, in a dipper basket; he throws hot rocks into it; then he
carries it off and he sprinkles it on the miy rock. [f] (13) He tells the rock:
“I do not like ice. (14) Pay no attention to the people who do bad things,
who don’t know your body. (15) Pay attention to my words, this is what I
am telling you — I who truly understand your body. (16) Let sickness cease
to be — sickness, take yourself to some other country!”

[a] This rock-bathing ceremony took place at the miy site (locally called the Rain
Rock) in Sugar Bowl (xayah-me?), the small valley a mile upstream from Hoopa
Valley where the First Salmon ceremony also took place (texts 6-7). Like both the First
Salmon ceremony and the Acorn Feast, it was an occasion for public feasting
(no?Krigxam) and people from throughout Hoopa Valley were expected to attend.
Bathing the miy rock with incense root brought warm weather, and was good medicine
for the acorn crop. No other miy rocks were bathed in Hupa country, although a similar
bathing of the Kvixinay rocks near ta’Kvimit-diy was associated with the Acorn Feast
(text 5, line 59). In former times, they had the ceremony at least once every year in the
spring to ensure a good summer, and it could be carried out at other times when better
weather was desired. During the summer the miy spirit did not do much harm, but he
did not forget wrongs done him. The worst sin was for a person who had recently had a
relative die to pass by the rock going upstream. Anyone who did this had to appear at
the spring miy rock bathing to ask the spirit’s pardon. According to Goddard, the one
who offended was expected to make public apology “for his wrong-doing in passing
near the god’s dwelling in such unholy condition” (1903: 80).

[bl Goddard (1903: 79) describes the journey in detail: “All are expected to attend,
although few do so nowadays. They leave their homes in the morning without breaking
their fast and collect at the southern end of the valley. Just north of Campbell creek
above the road they build a fire on a rock. On top of the mountain where the wagon
road crosses a mining ditch they build a second fire. By the rain-rock the last fire is
built. The food for the feast is cooked over this fire and all the remains of the feast are
burned in it.”

[e] He recites the formula in text 9.

[d]} That is, the fog cloaks the mountains closely halfway down their length.

[e] The cold mists and fogs that cling to the mountains in the winter are being
asked to lift. Note that the prayer is addressed to natural forces, not to the miy rock or
to the Kvixinay. — Goddard (1904: 273-274) gives the text of the prayer as: “West it
will draw back, north too it will draw back, east too it will draw back, south it will
draw back. There will be sunshine. It will be good weather in the world. It will be
wet. The frost will melt. Dew will settle. I brought it down.”
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(f] Goddard (1903: 80): “The priest makes a prayer for warm winds and gentle rain
to melt the frost, while sprinkling the rock with water in which incense root has been
put. If cessation of the undue rain is wished the root is sprinkled on the rock dry.”
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9. Formula for Bathing the Rain Rock
Narrated by John Shoemaker. Notebook VIII, pp. 22-26.

(1) hay Kvixinay nanandeX! mino'p’aydin?  naya’tehidicvén?
The  kvixinay [who came to live] alongside of it, them they grew up
hay  do-niWon#4 ’a'ya‘ant’e (2) hayat xokva &in?
the bad they are of that sort. {Then] away from there
ta'yahsyay S hay do-ya’niwigWo’ni 6-man (3) hayah-mit
they moved away, for the reason that they had become bad. {After this,]

abandoned (them),

‘a'ya:Fondehsne? hayi do-niWén yasidilin?-te: Kric’ind
they (bad ones) thought those, “Bad people we shall become, sickness
yasidilin?-te’ 4) %aht’in-dip ninis’ani-me'q’ ta?
we shall become.” Everywhere, in world - inside of one (of
all directions bad people)
ite'te'yay? (5)  hayat hay dantan-din digray
each went off [Then) the as many as here (in this
to a separate place. there were world)

winda?® ‘ayaldene? We digra(y) weda?%te (6) Kiwinya’™nydn]

who stayed they said, “I here wil] stay. People,
hay do-niWon %ahdiyah 19-dip Wiqi(d)-x+ (itehsya-de?
the unlucky thing, when it happens (= when on me if he goes off,
misfortune there’s a death in the family),
xowiggac'\1-te (7) do  ?a’Wondehsne? 12-de? hayi-q %ante
it will ger cold. If he does not think of me, in that way being
ay? %a‘’ante 13 hayat ‘ade'y 14 xosehicvin?-te
it is he (rock) is of then my own - I'll make him
that sort (to cause cold), ( = claim him as my own, he’ll

never get well, be always sick).”

(8) hayat tiway xahslini-qeh na’nehsday hayi  7a’e'ne’

{Then] one along xahslindin sat down again that said,
creek to live there; one
We: %e’’n daxo?-q' 15 ?a-Cint'e 16 CitiwinaWit 11-de?
“1 for my part  in some way he is so (= has a if he ever goes by (miy rock)

death in his family)

nawidizi 18 cewiWa Wit-te
(as) whirlwind I shall go out.”



