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LETTER OF TRANSMITTAL

SMITHSONIAN INSTITUTION,
Bureau oF American Eravovocy,
Washington, D. C., May 29, 1929.
Sir: I have the honor to transmit the accompanying manuseripts
under the title ““Contributions to Fox Ethnology—II,” consisting of
two papers, “ A Sketch of the Buffalo Dance of the Bear Gens of the
Fox Indians,” and “Notes on the Great Sacred Pack of the Thunder
Gens of the Fox Indians,” by Truman Michelson, and to recommend
their publication, subject to your approval, as a bulletin of this bureau.
Very respectfully yours,
M. W. StirLing,
Chief.
Dr. CuarLes G. Assor,

Secretary of the Smithsonian Institution.
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A SKETCH OF THE BUFFALO DANCE OF THE BEAR GENS
OF THE FOX INDIANS

By Truman MicHELSON

INTRODUCTION

In the summer of 1926 I secured from an informant (whose name is
withheld by agreement) a text written in the current Fox syllabary
on the Buffalo dance of the Bear gens. Though this text is not as
complete regarding certain details as desirable, and ends in the middle
of a sentence, nevertheless it contains much information hitherto
unknown; and the speech of Pa‘citonigwa (p. 22 of the Indian text,
p. 23 of the English translation) is one of the finest specimens of Fox
oratory known to me. It is therefore distinetly worth publishing.

Although, as stated above, the name of the Fox informant is with-
held by agreement, it is no breach of confidence to say that he is the
author of several Fox syllabic texts on gens festivals the phonetic
restorations of which, as well as English translations thereof, I have
previously presented (e. g., Observations on the Thunder Dance of
the Bear Gens of the Fox Indians, Bull. 89, Bur. Amer. Ethn.), as
well as a couple of Fox syllabic texts the English translations of which
alone I have presented (Bull. 85, Bur. Amer. Ethn., pp. 97, 117).

On the basis of the information furnished hitherto I consider the
informant perfectly reliable. However, the present account contains
& number of facts which can be definitely checked, besides the very
obvious resemblance of the particular gens festival described to Fox
gens festivals in general. First of all, I know that every person
mentioned (with one possible exception) is a Fox Indian: that is,
the names are not fictitious. Secondly, in practically all cases where
the tribal dual division, or the gens, or the soclety is given in combina-
tion with the personal names, they can be substantiated. So John
Bear (Ci'cigwani'sa) on page 15 is said to be a Ki*ckd, which I know
to be true from another source (cf. also Bull. 89, Bur. Amer. Ethn.,
p. 3). Similarly John Leaf (Ta'tapagoa) is said (p. 9) to be a
member of the War Chiefs gens: which is corroborated by personal
knowledge as well as by the statements of other informants. In a
like manner Sam Slick (Pemipa‘egwa) is said to be a member of the
Dirty Little Ani, otherwise known as “Those Who Worship the
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2 BUREAU OF AMERICAN ETHNOLOGY [BuLL. 85

Little Spotted Buffalo.” This I know from another source (see
Fortieth Ann. Rept. Bur. Amer. Ethn., p. 505). Similarly it is well
known to me that Double Body (p. 13) and Stone Sitter (pp. 13, 33)
are names of supernatural buffaloes according to Fox religious ideas
(see also Bull. 87, Bur. Amer. Ethn., p. 45). There is also a strong
presumption that Green Painted (pp. 13, 35) is the same as the
supernatural buffalo called *““Green Buffalo,” who traditionally
bestowed a blessing upon a member.of the Wolf gens who then in-
stituted the Green Buffalo dance. And it goes without saying that
the various gentes mentioned and the Little Dirty Ani Society (p. 19)
actually oceur among the Fox Indians. It is also obvious that
Ki'ckitiyateigt", ‘‘Those Who Have Short Tails,” as a designation of
members of the Bear gens, corresponds to Sauk Kishkitihuk [Ki‘ck-
itiyii'agE™ in my transcription], ‘“‘Short Tails,” which is given by
Skinner, Observations on the Ethnology of the Sauk Indians, Bull.
Pub. Mus., city of Milwaukee, vol. 5, No. 1, August 30, 1923,
p. 14; the difference in the termination of the words is due to the fact
that the former is an animate plural, intransitive, of the participial,
while the latter is simply an animate plural of a substantive. There
is, accordingly, every reason for considering the present account
truthful.

It is stated above that the Indian text is incomplete and ends
in the middle of a sentence. The speech at the close of the third
dance is cut short. This should have been completed, the fourth
dance mentioned, and the short speech of dismissal given. 1 en-
deavored in the summer of 1927 to induce the informant to remedy
“these defects, but without success.

The text is also incomplete in that additional data on the Buffalo
dance of the Bear gens surely could have been given. Thus mention
is made of the tying of the drum by four men: now in the Green
Buffalo dance of the Wolf gens this will be done by four men, one of
the Thunder gens, one of the Bear gens, one of the Eagle gens, and
one of the War Chiefs gens. Similarly a cardinal feature of the Fox
gens festivals is that there are four women stationed in the corners,
two on the south side being Ki‘ckds, two on the north To'kins (see
Fortieth Ann. Rept. Bur. Amer. Ethn., p. 517; Bull. 85, Bur. Amer.
Ethn,, pp. 114, 142, 144; Bull. 87, Bur. Amer. Ethn., pp. 19, 21;
Bull. 89, Bur. Amer. Ethn,, p. 59). Such women are supposed to
have ceased to menstruate (cf. Fortieth Ann. Rept. Bur. Amer.
Ethn., p. 517; Bull. 89, Bur. Amer. Ethn., p. 29). It should be noted
that ““Those (women) who have ceased to menstruate are considered
as men’’ (Fortieth Ann. Rept. Bur. Amer. Ethn., p. 231). [Since this
last is also a Winnebago belief (Lowie, Primitive Religion, p. 217) it
is obvious that acculturation has taken place.] It is not likely that
this feature is absent from the Buffalo dance of the Bear gens of the
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Fox Indians; it has probably simply not been recorded. [Aninform-
ant in the summer of 1929 has stated that this feature is lacking.]
There are a few other features that presumably exist but have not
been mentioned.

The situation on pages 21 and 23 is only intelligible when it is known
that among the Fox there exists a ‘“joking relationship’ between
brother-in-law and sister-in-law; between maternal uncle and nephew
and niece. Between the former set the jesting is frequently obscene;
but between the latter set it is innocent enough ; a maternal uncle con-
ventionally often jollies his niece about sweets, while she will banter
him about his gluttony for meat. [Although a man has the right to
use obscene language toward his brother’s wife as well as his wife's
sister, an informant has told me that if a man thinks much of his
brother he will not exercise his prerogative. See also Fortieth Ann.
Rept. Bur. Amer. Ethn., pp. 340, 344. For the general subject see
Lowie, Primitive Society, p. 99. For the Winnebago consult the
Thirty-seventh Ann. Rept. Bur. Amer. Ethn., pp. 134, 174; for the
Sauk, Skinner, Observations on the Ethnology of the Sauk Indians,
p. 32 (“uncles and aunts’ are not sufficiently accurate); for the
Prairie Potawatomi, Skinner, The Mascoutens or Prairie Potawatomi
Indians, part 1, p. 36 (where inexact terms are given); among the
Delaware near Dewey, Okla., brother-in-law and sister-in-law may
jest with each other only within circumspect limits; similarly the
“Delaware” (who speak a Munsee dialect) of the Grand River
Reservation, Ontario, Canada.]

It may be stated that the red feathers are on the south side of the
mound of earth and the white feathers on the north side (p. 11); this
1 also the case in the Wipandwiweni, but it is exactly the opposite
of what occurs in the Buffalo-head dance of the Thunder gens (see
Bull. 87, Bur. Amer. Ethn., p. 13).

Observe on page 9 it is said that Feathered (Thunder) and War
Chiefs gentes serve as ceremonial attendants to the Bear gens. This
requires a brief explanation. It is a general rule that the Eagle and
Bear gentes function this way reciprocally (and similarly the War
Chiefs and Wolf gentes, etc.); but in any given ceremony this may
be altered, provided the alteration is always consistent (so, too, as
regards other gentes): thus, in the festival connected with the
Sagimi‘kwiiwa pack of the Bear gens one of the head ceremonial
attendants belongs to the Eagle gens, the other to the War Chiefs gens
(Bull. 85, Bur. Amer. Ethn., p. 140); and also in the Thunder dance
of the Bear gens (Bull. 89, Bur. Amer. Ethn., pp. 29, 43, 57, 61).

Observe that on page 19 the Dirty Little Ani, a society, are made
coordinate with various gentes in the feasting; so also in the Buffalo-
head dance of the Thunder gens (see Bull. 87, Bur. Amer. Ethn., p. 29).
The last is even more surprising, for the Dirty Little Ani belong to
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the Thunder gens. 1 have found among the Fox some parallels to
this, but the subject is still very obscure. As to the invitations to
special gentes, there are parallels in the Thunder dance of the Bear
gens as well as in the Buffalo-head dance of the Thunder gens.

For further comparative notes see Fortieth Ann. Rept. Bur. Amer.
Ethn., pp. 23, 497, and Bulletins 85 (pp. 51, 97, 117), 87, and 89 of
the Bureau of American Ethnology.

The speaker, Pa'citonigwa (pp. 13, 23) has been dead many years;
John Leaf (pp. 9, 11, 17, ete.), a ceremonial attendant, has recently
died. I do not know who their successors are, nor how they were
inducted into office.

I give such data as I can on various persons mentioned. The facts
are frequently drawn from the two lists of Fox gentes and ceremonial
organizations, with the names of members in both cases, written by
Alfred Kiyana on two separate occasions at a long interval apart, of
which I have spoken on more than one occasion.

Pa*citonigwa was the last Fox chief recognized by the United
States. He belonged to the Brown Bear division of the Bear gens,
though the chieftainship is supposed to be in the Black Bear division.
He was a To'kdn. (For the rules governing membership in the tribal
moieties, see the American Anthropologist, N. 8., vol. 15, p. 692.)
Formerly he was custodian of the sacred pack called Sagima‘kwiwa
(on which see Bull. 85, Bur. Amer. Ethn., p. 117), and was a speaker
in the festival connected with it. He was also custodian of the sacred
pack connected with the Catamenial Society (Myandtiwa‘ckwi'agi,
“Those who belong to the Catamenial Society ”’; sometimes a partici-
pial, animate intransitive plural, is used, MyanotiwA‘ckwateigi:
ef. Ki'ckitiydteigi and Ki‘ckitiyiagi). He also was a speaker in the
Thunder dance of the Bear gens (Bull. 89, Bur. Amer. Ethn., p. 3)
as well asin the festival connected with the A*peniwiini‘a sacred pack
of the Thunder gens (on which see Bull. 85, Bur. Amer. Ethn., p. 97
et seq.). Heis the paternal grandfather of George Young Bear. He
was born in 1842 (so Ward, The Meskwaki People of Today, apud,
Iowa Journal of History and Politics, vol. iv, p. 190; some additional
facts regarding him as well as other persons mentioned below will
be found; all dates of birth are taken from this source).

dJohn Leaf (Ta'tapagd‘a) was a member of the War Chiefs gens
and was a Ta'kidn, being born in 1865. He was the drummer in the
White Buffalo dance of the War Chiefs gens, speaker when the War
Chiefs gens worships the wolf and gives a dance.

Jim Peters (Li te da, Li te wa; Lye la e ga [and hypocoristic Lye
la e A, in the current syllabary, but substituting roman type), of
Sauk descent, who is mentioned only incidentally, was born in 1866.
For years he was the leader of the conservative faction and made his
home a social center. He was the owner of a sacred pack now in
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the Museum of the American Indian (see Bull. 85, Bur. Amer. Ethn.,
p. 51); he belonged to the organization centering around the
A'peniiwiinii‘a sacred pack of the Thunder gens (ibid., p. 97); he was
the custodian of the sacred pack of the Dirty Little Ani (until he sur-
rendered this to his son Joe), and directed the dancers in the festival;
he was a member of the Thunder gens, and was a To'kén.

John Bear (Citcigwani'sa) is a Ki‘ckd and a member of the Brown
Bear division of the Bear gens, and was born in 1874. He is a singer
in the Catamenial Society, directs the eaters in the Thunder dance of
the Bear gens, and directs the ceremonial attendants in the Bird
dance of the Bear gens.

George Young Bear (Kyiipi‘a, hypocoristic for Nanawa'ky#pi‘a) i3
a grandson of Pa'citénigwa, is a To'kian, belongs to the Brown Bear
division of the Bear gens, and was born in 1897. He plays practically
no role in native ceremonials, though he is a passive member of the
organization of the Thunder dance of the Bear gens. This is to be
expected, as he is well educated and a member of the United Presby-
terian Church.

Lucile Old Bear (Menapi‘a) is a To'kdn, belongs to the Black
Bear division of the Bear gens, and was born in 1898. I do not know
whether she belongs to other ceremonials.

Sam Slick is a Ki‘ckd, belongs to the Wolf gens, has Sauk blood,
and was born in 1874. He belongs to the Dirty Little Ani, and is said
to know the songs; he belongs to the Spotted Face Society also
(which society holds its festival after midnight, and dancing does not
occur); he is a singer when the Wolf gens gives its principal festival,
but is not on either of my lists of the organization of When the Wolf
gens worship the White Wolf: so he probably does not belong to it,
which might easily be the case, as the gens is subdivided, and some
members may eat at the principal festival though others can not;
other details are unknown to me.

Kwi'taltei'a is a To'%kdn, is a member of the Wolf gens, and was
born in 1871 ; she is a hummer in both ceremonial organizations of the
Wolf gens mentioned above and is a prominent member of the Religion
dance which was acquired from the Potawatomi of Wisconsin (Prairie
Band, I think).

Sii'siging'kwii*a is a To'%dn, is a member of the Thunder gens, is a
hummer of the Dirty Little Ani, of the Buffalo-head Dance of the
Thunder gens, of the organization centering around the Sagima‘kwiwa
pack of the Bear gens.

It goes without saying that the above persons may belong to other
organizations, though this is not known to me.
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The ethnological bearing the above facts have on the Buffalo dance
of the Bear gens is this: they show that practically everyone mentioned
as participating in it is prominent in Fox ceremonials.

The Indian text, as stated above, was obtained in the current
syllabary; subsequently I restored this according to the phonetics of
Harry Lincoln.! A few obvious blunders have been silently corrected.
The songs are presented in the Fox syllabary, substituting roman type
for the script. Where words can easily be made out they are
separated.

The English translation is by myself, but is based on an English
paraphrase dictated by Harry Lincoln, which has been supplemented
and corrected by myself, as indicated by the grammatical analysis.

Figure 1 is based ona pencil sketch by the author of the syllabic
text. Some details of the ground plan of a Fox “bark house” are
intentionally omitted.

! The sentence-phonetics have been practically normalized. It may again be mentioned that in For
word accent is subordinate to sentence accent., It has not been possible to normalize this; consequently
the text is “mized" to this extent.
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FicURE 1.—Diagram showing performance of the Buffalo dance of the Bear gens

1, Where the dogs are killed., 2, Where the bones are piled. 3, Tobaeco. 4, The first kettle. 5 The
second kettle. 4, The third kettle. 7, The fourth kettle. 8, The fifth keitle. 9, Fire. 10, Where tha
oneé who addresses the fire gits. 11, Where the sacred pack lies. 12, Where the gourds lie. 13, Where the
smokers sit. 14, The singers and the drummer. 15, Those who merely sit as eelebranis of the festival.
16, 17, Where dancers sit. 18, Where the leaders of the dance stand, 19, Where the Dirty Little Ani =it
in a row, 20, This iz the way they circulate in dancing. 21, Where the leading woman dancer sits. 22,

Where smokers sit. 23, 24, Where outsiders peep in during the dances. 25, Where the chiel celebraot
of the festival sits,



INDIAN TEXT

Ka'o'niyap  #@'ne'taA’'mawu’tc  utaiyiwiwa'i Kickitiyateig*",
Mi‘kwi’‘suteigh", wi'nenu'swika‘tei’giwaltc. Niginimaiyawimami-
‘el”*a Ta’“tapagd™, Inagi’‘megu pipipa’gamita wi'n ane’mo'a‘™.
Wiitd'panig u®tci‘ckwite wi'n d'tanata’*wiwidtei mami”ei*agi pa’-

5pe*™. Aneta mami’‘ci'agi k'ici'sa‘o’me’tein i'kepiniwi‘cka’ wiwadte™.
Me'tegwi'megu ai’yowag ia'ta'kami‘kwi'seta’wiwitte i'u'kwiiga’-
nini“te”. Niewi‘megu i'n #'ei”tawia’te™. O'n A'mawipatakwi-
wi'te". Negutime’g idyl’g &'watdow a’‘ckutiw®", 5'ni pemita’‘sagatw
A'A"tinig i'pe‘ta’wiwd'te. Anetame’g iyig awa’towagi ke piwan®*,

10 KT'ei'megu‘aniwe'ci/nigin Akwi’dte ina® i'pagi’nawi’te i’pe’ ia'ka-
‘samawiwi’te uwl’ 'saiyan®”. A*anemimeguna‘kwiki‘cki‘ckeftedtwa-
wa'te". Ki'ciwigi’teiwawi'swi’wialteini 6'n i'po'keteiniwalted’-
pe'®. Teigime'g iiylg d'kedteinigwi ‘cwiwddtei na’k #'ma‘ke’tci-
‘ewawd’te”. '0'n d'a'aka'samo’wiwittei na’ga‘eyin®®. ‘0’ni ted’gi

15 ki‘edwI'wa'tein #°3%ci mo*a’tei nigd’nima’mitei’ta wi'nawa“tei‘sipa’-
gikoge'nawa'te". Teigi'sipow d'ta‘ciwiwl'si’giiwd'te". I‘cemegoni
pyi‘tei‘ea’wiwa®te”. *O'n mite'sani’megu iy 0'wialtein i'ka‘ckatcked-
ted"‘wawadte™, Pe'kimegon i‘wa'kame’Ssini%tc®.  ‘O'n  dtawa’-
nawia'te Iyad” pydinawa'tei', in d'nanati‘ci’mawatte’, XA'cimeganine-

20 "sawite" d'indgwa’nawid’te’., Nigianita witdi’panig uftelr wii'%tci
mene‘tami“‘cime’te’, ‘9’'n Inimegdn &%‘cinipeniyigwa’‘sowidte',
A'kwi'ta‘iganigi ‘megu a°A’piwi’te". Nawa’9tci negutitepe‘’kwe’-
megu wi'teinawa'kwigigi®i ‘u’*tcinaw i*a’piwitte".

‘Onigé* na"i nina‘owata kiginuta’megu #'3%ci’mo'ddte umami-
25 ‘e1’'eman””, “I'kiwiku’wilyAn'™,"” 4"tinad%te’, “Na’ka kitki'cimawa’-
megu iI'kwi'wa negu’ti wi'niganitamawl’yamet*. Awa'Unini ki’
‘Indw™, Si'sigind‘kwi**. Ina nid’git", ina tata’g aiyo’™i Wimigo-
Tkwiwiwa wi’'n In™*, Mimi‘camawiya’mefteigi negu’ talyagh",
0'ni kinwd’'w d‘mane‘sendgimiawi’ ‘soyighve ina’'pi Tatapago®™.
30 “0O’'n  #kiwi"kuma®tei me‘cemegdna’i  ki'kiwiku'mawagi wi'ni’-
miteig"; na"k d‘mami‘ei’tiyigwe mimaiya’megu  ki‘pyi‘pwa
mimai‘ya® ci'cke’to'agi witawi'i’wig* e Nika’dte Ana‘d"cigani
mamaiyA’megu pyitdo”kigo™. Agi’miiegi yo'we taci‘alyo’pi yow™e,
Pyiipa‘d'egi yow i‘ta'ci'aiyogi yo'we milgwii'e.”

8




ENGLISH TRANSLATION

And eventually Those Who Have Short Tails, members of the Bear
gens, kill their pets (i. e., dogs) that they may hold a buffalo dance.
The leading head ceremonial attendant is John Leaf, and he is the
one who clubs the dogs to death. On the east door (of the summer
house) is where the ceremonial attendants are accustomed to strike
down (the dogs). When they are knocked down some ceremonial
attendants choke them. They use a stick which they place across
(the dogs’) necks. Two (men) do so. Then they go to singe (the
dogs). And one also fetches fire, and they kindle a fire where a
large log is. And some also bring oziers. When the fire blazes
excellently they are accustomed to throw (the dogs) on it and burn
(off) the hair. Then they continue to scrape their bodies clean (7).
After they have carefully singed them, then they usually disembowel
them. They also cut out the eyes and cut off the ears.! Then they
burn the guts. And when all are done the head ceremonial attendant
tells them to wash (the dogs) in the river. They usually singe
(the dogs) on the edge of the river. (That is) merely the way they
have been doing. And knives are what they use when they scrape the
bodies (of the dogs). And (the dogs) are very clean. Thereupon
they fetch (the dogs and) when they have brought them yonder then
they lay them down carefully. They lay them out exactly (in the
order) they killed them. That is why the first one is laid on the
east side, and (the others) exactly as they lay in a line. And they
are on top of the scaffolding. They are supposed to remain on the
south side (of the scaffolding) for one night,

And then the director there, the one celebrating the gens festival,
says to his ceremonial attendant, “You will go about inviting,” he
says to him, “And you will persuade one woman to be a leader for us.
You will tell so and so, and it will be Si‘siigind'kwii'a.  She is one of
the right nature, (for) she is presumably a member of the Feathered
gens here; for (members of the Feathered gens) are one set who serve
as ceremonial attendants for us, and you who are members of the War
Chiefs gens,” John Leaf is told. “And when you go about inviting
them, you will go about inviting any of them to be dancers; moreover,
you who are ceremonial attendants shall come early in the morning to
borrow kettles. Moreover, you may bring a keg early in the morning.

It was used before across the river, at Jim Peters’s perhaps where it
was used.”

!'The Indizn idiom requires two different verbal stems,
gG112°—30——2 9
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*O’ni wA’panigi mamaiya’megu kegi‘ceyiip i’ *pyiwiltel mami’*ci-
‘agk,  Inigii’*megu #A'wiipini‘sawaniwid’tc Anemo®a'i nana’gutiig
i'mawi*a"‘siwa’te”. Pa'kwaiyani'megu dna‘ka'igi’wa'tein™", d*ta‘ci-
winamawalte”. Anetagi® kegime'si’megu tepipyi‘ewiwag anemo-

5"a'1 nd"ka kegime'si’megu pi‘siga‘wiwagt". ‘O'n :'i]rigi’megu dne’ta’
@‘pagﬁ‘ci’megunma‘a‘k.a’niwﬂ“t.ci‘ ci‘cke’to'at wi'il"cigd/paini®te".
Aneta na’*ka nep d'awa’towiltel wi'pagd'cl’megupa’sipo'sagigt”.
O’ni negu’t anemo‘i‘an di‘kegeni’meguwa’tei”owd’tel mamiei®agi

wi'sd'si'si'amwi’ wiltein™", Inigi"*megu  i'kegenime’giyigipo’ta-
10 *kwiigi nigina”*kasut*®. * O'n ﬁne'i;ﬁ’dtci ni‘ka’dte ini’megu ifi‘ci‘alya-
ne'kiw anemipd’ta‘kwig™", Anemi‘ciki‘ciwigi®tel’ka’wu'teini na‘ka’-

el nawaltei’megu d%tcikoge’niwag®., O’ni me’'sigwa® d‘tagu-
‘swawi’tei’megu neguti® ci'cketd™™, Nigina'ka'tdwani wipi’gunani
niginimiga‘kin™*, Witapa'gime'g dyig u'teina’we nema’tiwan®'’,
15 ‘0’'n negu’t #'and’‘kine’tec A’'ki wi’*nitegi neguta’® i‘piwimegu-
‘anwi’tcipemi‘iweni’winig®*, Nendtiwi‘ani’megu Anemi‘sd’geniw
iya’l wi'pa’ginattel wiita‘A’mugwin™, Ki‘clpyiito'te ini teigike’-
tigane ‘Aa’to%c. *O’ni nigAnimami‘cl’® dyigi’‘megu dpindtwa
mi"cimi'{;itﬁ"tapﬁgwi nika’‘tei me'tegumi‘cita”‘tapagwi winima-
20 ‘cka*a’mowi%tel ni’miteigl neni'wa, 1*kwi'wa.

O’n éitwipi’megunanatawa’genagi Ta *tapagdta wina’tigan i ci-
toitc!,  Kiel'totein d'ne’mani’tei mi‘guna®™, mi‘cku'sini®tel'i
wiltcindwa *kwiinig uta”*kaniwa, “0'ni wipe‘cke'si'ni’dteii wiitei-
ke'si’yinig ultcina’w d'uta’kana‘te”. Inigi‘meg iyig d‘wipimegu-

25 *api’nd‘agi mi‘ed’'m™", i'wipind'sag ina'l ta’"sw 4'*tinig*": A'senipi’-
megu me'tA’mi nd'sa’gk", 6'ni pe'pigwi‘ck™ ", sowid’'nagon™, manetd’-
waiyan™ . Ki'ciwi'te ini’megu ni'ka’te &°'and”‘kane’tel wi‘ana’-
*ondaftei  witanwiiwii'so’ni%tein  A"*ku‘kon™". A'nawa'se ‘kawiadtei
ne 5", Ta‘tagwilted® wi'n d'nyd'wiwdlte". A'salyani’megu dwai’-

30 waltein™®, *0’n aneki‘'megu nep ina® A‘A’‘towia‘tc nina®®. Ki'ei’-
*Awi%tc Ini wina’megu na’*kani nigd’nimamitei’, “Ina’ Kki‘a'siwa
ma’na ne’‘sima™,” i’ine’tc". Ina’in #'nana‘i’‘cimi’tei tciiwine-
'kfmegu i'pekwia’gwani’te A'ne'ki*". Onina‘megdn i°A%t5"%e dyi’gi
pagwa’igan®, Teigiketiganiin d'pagi”send’te inini tiwi'i’ganan®®,

35 Onimegu’ ni‘ka’'tc i‘and”‘kine®tel witana’po'kite A’ ci‘ckiwi wi'ki-
wi‘ce’'sonagi nema’ti‘ani kegime'si‘'megu. Wiitd’panig u'tcinawe
‘u’dtei wiipe" “eitow ii'u"ki‘ki%tel nﬁ‘in:i‘i A'pe’mii‘eg i‘tetepe’‘citdwa
ketd’ gmal na’'k dyigi’megu pemiwd‘eliw™, I'n i’cawilte™.
On iyigi’ megu ki'giinut dyigi'megu wi'na tete’pi pemipa gmaw‘“'

40 me'tegon na® wi'n di‘nematd’nigin™", teigi'kwe'megu aiyane‘ki‘i’
megu i'pemipa’gind®te A'si‘miawan®", Ayigi‘megu a’‘ckutigi pa’gi-
niw", Ki'cdwi'tein ini na’ka’™tel ki'el”*togin a'tA'swipyiige ‘siwid’te
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And the next day, early in the morning, at daybreak, the ceremonial
attendants come. And then they begin taking the dogs down and
start to place them in the space within the fire. Flag reeds are
what they use as matting, that is where they butcher (the dogs).
And some cut all the dogs into an even number of pieces, and they
split all in half. Then some (men) also hang up the kettles properly
beforehand so they may be so. Moreover, some fetch water who are
. to heat the liquid beforehand. Then the ceremonial attendants cook

one dog hurriedly, which they will eat quickly. And the first kettle is
. also boiled fast. Thereupon the next (kettle) is immediately boiled.
When (the dogs) thus continue to be carefully taken care of, they
again stop to wash them once more. And they cook corn with them
in one kettle. Pumpkins are for the first kettle.? They are on the
east side of (the fire).

And one (ceremonial attendant) is ordered to fetch earth which
has not been walked upon (from) somewhere. On his way he holds
Indian tobacco in his hand to cast yonder from where he obtained
(the earth). As soon as he has brought it he places it near a pole
(of the summer house). And the head ceremonial attendant also
goes and fetches a white oak leaf and a black oak leaf so that the
(leading) dancers, a man and a woman, may put them in their hair for
an ornament.

Then John Leaf begins to make a mound; he makes 8 mound of
earth. As soon as he makes it he erects feathers (on it), hanging
red ones on the south side and white ones on the north side. Then
indeed he also begins to untie the sacred pack, and he begins to fumi-
gate as much as is there: lead is what he smokes first, then the flute,
tails, and snake skin. As soon as he is done he is at once ordered to
make a drum which shall sound. He asks three (men) to help him.
Collectively they are four. A hide is what they use. Then they put
a little water in there (i. e., the drum). As soon as they have made it
then the head ceremonial attendant is again told, “ You will place this
tobaceo on it.” He then carefully places (the drum) in the middle?
and piles up a little (tobaceo) onit. Then, indeed, he places the drum-
stick (upon it). He places that drum by the (main) pole. There-
upon he is again ordered to mix (water) and clay to paint all the up-
right (poles). He paints them the height of his breast, going in a
circle and starting from the east: he also paints the main poles in
order. That is what he does. Then also the one celebrating the
gens festival casts tobacco where the poles are standing, casting a
very little tobacco at (their) base. He also casts (tobaceo) in the
| fire. When he is done, when he makes them, he makes as many

! The morphology of the Indian text is clear enough, but the syntax is quite ebscure,
¥ The drum has been placed by the main pole in the summer house.
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Ane’mo'ag i'tA'swi'tdgi witkuti’wakon"". O’'ni*ted megdn i'nawatei’-
megu'a”ka'swiwa pApAgi’tagwan®®. A'kdw ini tei’ga‘ckut i'mawi-
nana’*api®tei Pa'ei’tonigwa wi'kakamoni®te A'ckutini”siwani nika’-
Itei *A’neniigi Téyipigwiteinitein®™,  AA'cki’m t=guwéi;:~ilm"nawidt.pi
5ni'lka’te alya'pi‘teina’‘'megu A”(‘kum{J pa'pl’weniiw A'si’mawani
ne'ki‘megu tinetu’nimu’te’. I'n i"cawifte’. Kegine'teipiwa megu
a'ku’niwan A'ciga’nine'k®, ane’matcineg u’teine’k®. Aftcilted:
“Na%i’, keniginime'kwinetigu's", no'te”, A'simaw™, nd"tc',
d'nigini, nd’ite”, Atamii’enegt, nd'?te’; na"'k, nd’tc", aiyd’
10 d'tane'ciwi’ ‘cinan™, no te", pagi'sena’mawap’, no e, Tiyipl gwii-
“cigh®, nd/dtc’, I*'niganini®, wi'na nd’%e", tﬁpe‘qinu’ tawa’te", no’dte’,
ni’'k dwatenama’wultein™, no’te", Anemu’‘te'sa‘™. Kinwia w™,
nd'9te’, na’kini me'ta’m™, no%e”, tipe'sinu’tawig® . I'ni ku’tei,
winai’yitug dne’nago™, nd’ dte'; ‘kinwd’wa ku’®te, wina ns"te"
15 ki*anemimene'tamitid'pe'sipwa ‘anemi®ted'’, nd e, wigiiﬁ“trimwi'-
‘tawigwe ko'ci'semeninagh",’ ineno’wigwin™", no’‘te", na”ina‘’,
wi'na nd’dte", kitcitepowd/niigo®a lko'ci‘se'mwiwagt. Inugi®ted’ ini
wii'ltc A'pinemond‘ka’tonigh, no'e'’. Ini‘ted*wi'nanugt", nd"dte’,
d'cimenwi”kinu®tei Menapi® d'nigini, nd%te’, me'kwi'nema’te"
20 n5' e, ne'nu'sé'™, ndo’e’, nama’kamigt®, nd'e’, dnapi’ni‘tei’
ugimane niwa‘", né"%e", wi'na no’te’. Ni‘edteno'ni’tein™”, wina
no'fte”, d'cki’yitug*®®, no"dte", keteminigu’te*, nd’*tc", nepa‘cito‘e’
menin™, nd%te’, nini%ted’, wina note”, nigdnime'kwiinema®tein
A'nigAininAna agw.&’tawa"fn uti'ku’niman®, no e, winagi® no"tei’,
25 witkutawid'kyi'a'mawdtc”; ndi"*k*, no'd%e”, Asnemu’ te'san"™", nipete-
siwaAn®™®, nddte’, d'tagwipo'sa'mawa’te”. ‘Ci‘cki’ted® dndnemé-
go™, nd"4te!, kitemi'nawiigwa tA’*s0ndg dndnemigo® d'ci’tA® nitawi-
netamdnagdwe wilnidneta’wiyagt®, no"te", nene'simaw™", nd"te’,
nd”k*, nd'%ec!, neki‘cetim™"." Ni’''ka, ndo'%e", yiituge ni‘cd' namegi
30 kandne'gugwiin A'senipitan™; ni’‘ka ne‘sd’namegi kanonegute'e’y-
itug A'ckipagiwe’'netan™, nd’%tc; ni"*ka nyiwd'namegi yitu’'g™,
nd’%c!, A'keteminagu’te’®, nd'dte’, Winadted’* in®", nd'te", d'cited’-
gima‘tel kiteminfdgani®tel’i ne’nu®sdt; ted’gl wi'na nﬂ’dtc“. Akwita’-
‘kamig®", no"te", kakiwi‘kanawidni%tei* " ; na’ k*, wi'nand *te", aiy o,
35 wi'na no’e", ki'pemenamigi’yagin®™", no"te", wi'sdwina’'gwiteig®",
wi'na nd"%ec’; 'n®", wi'na no’%tc’, piminenamageiteigh, wi'na
nd’#e, une'si’mawan™, nd’%te’. A'peneited’t ini nd’lte’, 'ni
nd'%e', wi'na nd'*te", d'citi‘dnuta’mowitel pota‘kwa’witeigi ne’nu-
*sd' kiiteminagani%tei*", nd"%e'; na"ka ted’g®", wi'na no'*te", si’'se
40 pa'k™, wi'na nd"tc", nina‘inigane‘se’totcig®, wi'na no'dte,
inind’* winwaw™*, nd’%tec", dninetamawawiltei pemite’‘siwen™",
nd’9te'; na"'k*, no’te”, ci’*ck", wi'na nd’%tc", wi'teni’giteigi wi'n
utalyiwawa'", ndo"™te", ayi'gl winwa'w™", nd’%ec", a’'citami pemite’-
‘siwen®™, ndo’%e", wi'indnetama gﬂwa“t.c" nd'te’, Initedt i'cia-
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inviting sticks as there are pieces of dogs.* Then, verily, he stops
to burn a cedar leaf. Then Pa‘citonigwa goes to sit down com-
fortably in the rear close to the fire so that he may address the
Spirit of Fire and The-one-who-lies-with-his-face-in-the-smoke-hole.
Moreover, when he first begins to speak onee in a while he seatters
tobacco in the fire as long as he makes his speech. He has tobacco
in one hand, in his left hand. (This), verily, is what he says:

“Well, you are first remembered, so be it, when you are first, so be it,
given tobacco, so be if, to smoke, so be it; and, so be it, here where you
lie blazing, so be it, He-who-lies-with-his-face-in-the-smoke-hole, so be
it, is dedicated (tobaceo), so be it, so that he also, so be it, will be satis-
fied with it, so be it, and with dogs whenever he is offered them, so be it.
You, so be it, shall also be the first to enjoy them. For that is what he
(the Great Manitou) said to you, it seems, so be it, ‘yet you (pl.), so be
it, will continue to first be satisfied with them if you truly continue, so
be it, to carefully interpret for our grandchildren,’ he must have said to
you, so be it, at the time, so be it, you held a council over your (pl.)
grandchildren. That verily is why we depend upon you to do so
to-day, so be it. That verily is how she to-day, so be it, Lucile Old
Bear, has done well in first, so be it, remembering, so be it, the buffa-
loes, so be it, who are under the earth, so be it, chieftains, so be it, so be
it. By Double Body, so be it, it seems, so be it, our old man, so be it,
was first blessed; he, verily, so be it, is he whom she first remembers in
first properly piling up her tobaceo, so be it, and, so be it, will bury it in
the ground for him, so be it; again she cooks & soup of a dog together
with the harvest crop for him. ‘Verily, merely as you thought of him
(our old man), so be it, in as many ways you blessed the one upon
whom you took pity in turn is how I desire you to bless me, so be it, for
the sake of my tobacco, so be it, and my cooked food,” (is what she
says). And,so beit, it seems the second time (our old man) must have
been addressed by Stone Sitter; and the third time it seems he was
spoken to by Green Painted, so be it; and it seems, so be it, he was
blessed, so be it, a fourth time, so be it. She (Lucile Old Bear) verily
says the same to all buffaloes who bestow blessings; and all, so be it,
who always roam from place to place on the surface of the earth, so be
it; and, so be it, those whose tails, so be it, we have been keeping here
(in the sacred pack), so be it, are they to whom we extend in succession,
so be it, her tobacco, so beit. Verily that, so be 1t, so be it, so be it, is
what those who boiled (food) for the buffaloes who bestow blessings
alike desire, so be it; and all, so be it, who properly placed a bowlful
of, so be it, sugar, so be it, they also, so be it, desire life from
them, so beit; and, so be it, those who sacrificed their pets (i. e., dogs),
so be it, they also, so be it, only, so be it, (desire) that in return they be
blessed, so be it, with life, so be it. That, verily, is how we depend

* A rather free rendition.
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‘panemonu’ténige wi'wigiltcipe'el’gwi i'tcimwi'ta’ wivig®, ne’me-
", A'ckutd'nd'siw™™, ki'na ni"ka Tiyiipigwi cinan™"*.”
‘O’ni wina’megu, “Ind’‘mi‘ta'i natawipyitenama’wiyige pe’pi-
gwi'ck™.” Wi'siniga"teigiwa Ki%cko'a® Ci'el/gwani’s™. “Ayi'gi
ﬁl{i’p?ﬁtenama’wipmm neta'ku’kunin™*.” Anwiwi ‘teigita® co'ek-
wawa'tmgam nyiwe'nwi tetepi’megu; i'kowi’ ni‘ka’te d'nenegwii-
wii'teigdfte’. Ki'ciwi’te", ‘0'n dnwiwiigat fyigi’megu nyiwe’-
nwi nawa’teipa’gamiwa  tiwi'i gmmn““ Ki‘cipa’gamate aed’-
‘megdn A'wipwiwiigidte”. Inigi‘me’g dyir d'wipwiwi'setowilte
10 dnwiiwi'sa’toteigl® ei'ei’gwanan™, d'wipind’giwi'te”. Negu'ti ki-
“cal’yowi’tel na‘gamon A'ki'ei'siga‘u®te a’nemd’a ke'tei‘anaganegk",
O’'n i'nawa’tei*d’teimugi ki‘cigwa’piwidltei ne‘tawi’megu mami’-
‘cifapkh:
“I'n i'cimenwi’kanu’tei nekwiye'si‘e’menina Kyapi’® i'maiya’-
15 wima'tei wi'na kiteminawe'si’niteini nepa‘cito’eme’nanan®*. Inigi’-
‘yatug®™,® wi'na ndo’%c, dnowi’te'™, wi'pwiawiwinanani’‘ci, wi‘na
no'e", wani”kine’tci ni‘ind’ *wina me‘kwiinetati'nigwiin finineta’-
gu'sifte”, ‘Ayi’gi ni'na ki‘anemime‘kwinemip™*. Kiigo’® dyi’g i'ni
wi'anemi'inéinemag®", no"tc". Ceku’* a’gwil wi'niiwi’yigwin®*. Ne-
20 guta’ku’® ni'na* sanaga’pinaiye ni‘kiteitapi wita‘ciwiteiti®a’taman
dyl’gl ni'n™*.’ Ini'yitug dna’teimu’te’e nind’na neke'kya menan®*,
Inifted wi'na wi’tel me'kwii/nemattei mi'kwi’/nemat®, 5'ni na‘ka’s-
tei pyitawa’toteigh, nagamonani pyiteimimaivawind’gateight,
Ni‘cd'namegi nd’"*ka ne'sd’namegi ni’'ka nyiwd'nameg ini® i'eama’-
25te1'l pa'ci'megu ma'T'yi'a pyiddtcitipapa’magwit™, 'ni'", wi'na
tigwa'ea’'ma’tel® utai’yi‘an™', Ini%tedi  wituteiwi'se’niyigwe
‘inu’g*"; nenitig®®*, wi’‘senigh**.”

Na"k d'wipind’giwa‘te"; i'ckal’yowalte":

Wi we li ka wo se no ne ni tta ne se;
30 Wi li ka wo se no ne ni tta ne se e.

Pi'sig in"";

Wi we li ka wo se no ke ni tta ne se ¢;
Wi li ka wo se no ke ni tta ne se.

Ini’'megu na’ “k**.
35 Ni‘ed’ nameg i’ yowa'tei kuta’g*";

Ke ma tti we di, A no se;
A na mile di wa ki, A no se;
A yo, o ta ki mwa ki, A no se.

Atatawa’ ‘a'tagi pa'sig 'ni:
40 O npeli mawiili na ka,
Ane‘kote!:

Welose yani nenesowanowiyve nanomi kala wi
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upon you to carefully interpret for us, my grandfather, Spirit of Fire,
and you, Who-lie-with-your-face-in-the-smoke-hole.”

Thereupon (the speaker says), ““ You should hand me the flute.” A
Ki‘ckd, John Bear, blows the flute. ““ You will also hand us our drum.”
The one who blows the flute blows a smooth blast first four times in a
circle (east, south, west, and north); and afterwards he blows a tremu-
lous blast. As soon as he is done the drummer also stops to beat the
drum four times. Assoon as he has beaten it (four times) then, indeed,
he begins beating it regularly, And the rattlers begin rattling the
gourds, and they begin to sing. After they use one song a dog has
been”dished out in a large bowl. And as soon as the ceremonial
attendants have sat down in a group a speech is made:

“Now our boy George Young Bear has done well in first naming our
old man who was blessed. For that, it seems, so be it, is what (the lat-
ter) said, that it never should be forgotten how he was blessed when-
ever worship was held. ‘You will also continue to remember me. I
also then will continue to think of the one (who does so), so beit. Yet
you will not see me. Truly I shall be seated somewhere between the
people so that I also may there think (favorably) of (the ceremony) in
combination with them.” That, it seems, is what our aged one said.
Verily, that is why the one who remembered him remembered him, and
those who brought (the food remembered him), and those who especi-
ally have been singing the songs. The second and third and fourth
(generation of them) are they who are fed, even down to those whom
we have seen are they who collectively are fed the dog. That, verily,
is why you will eat to-day; men, eat.”

And they begin to sing; (the song) which they first sing (is):

You may begin to march on, my child;
Begin to mareh on, my child.

The other half (is):

You may begin to march on to-day your child;
Begin to mareh on, vour child.

It is the same again,
The second time they use another (song):

You show me a way, father;
Underneath-lynxes, father;
Here, on their land, father.

When it is repeated the other half (is):
Oh, T am leaving, trotting (7).
The next (song is):

Whenever I begin to walk, my tail; na no mi, standing,
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Pi'sig in dinowig*":
Kesowenowiye kokoki kalawiili na ka.
Ane'ka’teimegu na’*ka nyiws’nameg "
Ni na na wa ki, wi na, ni na ne wa ki, na,
5 Nittinenosoki wina ninpanewsaki nina.
Pi'sig Ini* cii’*ck d'atawa‘ameg*":
Ki tti i ne no so ki na ke wa ki wina kina.
Nyinandonameg iyogk':
Ki na ke me ki di ma ko A ke we di o ni:
10 Ko ge tti se to no;
Wi na ka me ki di ma to;
Yo, ke so wa no wi.
Ki'cinagiwi’tein on  dmawa®teinimiwa*ameg i‘nawalteini‘ka-
‘cigawi'cimeltel tAwiigan™®,

15 Oni nigAninimita Ta’'tApagd® d'wi'pu'sitte™: i'mawinawa’tenatteit
Si‘siigind kwi'ani wi'a'kd’gudtein  i"*kwiwan™", A'naganeguite®,
Iya' i'n &'A"ténigi te’pini%i mi‘cd’m inagiwalte™. *O’ni ne’niw
A'ati"‘penagi wi'na t3'‘tapagdoni ni'neguti witnima'cka®a’mowidte ol
nd’‘ka ni’neguti' sowa’nagdn i‘negwi'se’towilte uke'tcipwig u‘el’-

20 ganwag*.  A'nawa’teini‘ce’nwinenegwiwi'teigifte. Kitewawi'tei-
gitein  dnwiwi'igitin  A'nawadtcinenegwiiwiitigifte ™ ; iyigi'megu
anwi'sa’toteiglt el'el’gwanan  dyigi’megu winwiwa nawa‘tcineneg-
wawi'sa”towagt.  ‘O’'n  d@'ka’tei’pitd?tei  Ni'pa'kendwa;  d'ck-
alyoite':

25 Nina ki wikalaiya ni;

Ki wi ka la i ya ni;
Yo; ma ne se no A;
0O, na na ko te me ki;
Ki wi ka la i ya ni.

30 KTrcatawa'amo’weltein  A%tcd’*megd’n i‘wipe’giwaltei ni‘mit-
cigh. Inigi'megdn  i'ci'i'pendwowiigi na’gamon®™. Ane'kd’ite
In"":

No se, ne ta ko ga;
No se, ke ta ko ga;
35 Wi me yo i wa ta;
Ke ta ko ga.
Kuta’gi ni"k a’ne‘kdte dyog":
Na i, na ni mi A ke;
Nimi Aki neta welenake, wina.

40 Pa'sig in®'";

Ke ta we le na ki nl mi A te e e ki.
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The way the other half goes (is):
Your tail ko ko ki standing, it is said, again (7).
And the next is the fourth (song):

I shall bring them, to be sure, I shall bring them,
My fellow buffaloes, to be sure, I shall bring them.

The other half is the same, only when 1t is repeated (the following
oceurs):

Your fellow buffaloes, to be sure, you will bring them.
The fifth song they use (is):

You, ke me, made indeed, your paint;
Practice placing it;

Wi na ka me ki di ma to;

Yo; your tail.5

When they have sung (these songs) then they stop to sing dancing
songs and to moisten the drum.

Then the head dancer, John Leaf, begins to walk (in a circle); he
goes to get Sd'sdgino’kwi'a, a woman, to follow him. He is followed
by her. They halt yonder opposite where the sacred packis. Then
the man picks up the (oak) leaves so that each of them may wear
them in their hair as ornaments; and (he picks up) the tails so each
of them may fasten it on their belts at their buttocks. He stops to
blow a tremulous sound (with a flute) twice. After he has whistled
the drummer then beats the (drum) tremulously; the rattlers also
themselves stop to shake the rattles, making a tremulous sound.
Thereupon Ni'pa‘keniwa starts a song; the first one he uses (is):

I stand about;

I stand about;

Yo; war;

In between the spaces of the hearth;
I stand about.

When it is repeated then the dancers begin to dance. And that is
exactly how songs sound alike (i. e., the dancing sets in alike). The
next (song is):

Father, my kettle;
Father, yvour kettle;

The one who will wail (?);
Your kettle.

And another (song) is used in turn:

Well, I make them dance violently;
1 make my feathers dance, to be sure.

The other half (is):

If you make vour feathers danee also.

4 The third line looks like broken words.



18 BUREAU OF AMERICAN ETHNOLOGY [BULL. 95

Ane‘kdtei’'megu na’'k dydg 4’'ci'seg™":

No se, ne ma ga yo ka ka ki wa yane ma g4 ya.
Pa‘sig in™*:

No se, ke ma ga yo ka ka ki wa ya.

5 In d'ki‘ce’giwalte”, Wina’megu ni"k #'nawateitetepwiwi’-
‘teigdftei na’'ka Ta'tapagd™. Ki'ewiiwi/“teigiftc #'niya’pattoite
iyd'wa'teini  witegd/natein. Niyipi’megoni mawinana’*apifte
d'teitapi’te® In i'kwi'wa® Si‘saging kwit, Inagi” megu pe’ki
miya'wina” kowidwapi’ts,

10 O'n #'and"'kane’tei nigd’nimami'ci’ta winana'a’gwatddtei® si’’se-
pi'k Atdiminan™. Wawitawagime tei’tciwina’megu pe’ma‘tow
And’ganani kutwi'eigagi’® inin". ‘0’n d'wipipa’kime®te i‘ci'so’-
wa'tein"": nigini‘senigi wi'na Mi'wii'wi'suta pi’‘kime’tc"; ane-
‘kdo"%e ini Mane'sendgimawi’‘suteig®; oni na‘ka’dtei ne'sé’nameg

15 d"tinigi Mige'siwi"'suteigh"; ‘6'n agiimetiig i’ tinig i'pa”kime®tei
Wiimigowi’‘suteig"; tediwine'k in 4’ tinigi Mowiti'ag ipa’kimetc”.
Oni nigd’ni‘senig i'kwi’wa niginegita wi'ndni pi’kimeta witne'tawi’-
megu uwitel'kwiwa'i wi''kumiw™*, *0’ni ki‘caigwapl'witein 43’
teimu®tel ki'gdnuta ndna’ uta®*:

20 “Na'l’, wi'seni’'gt®, Neki‘ci'ku‘ilkakandneti’*sopen aiyoi tinad-
teimiweni‘witeig A'ckuti/ni'siwa na’'ka *Aneniigi Tiyipl'gwi'cigh.
A'cawaiye®tea'yituge winwi'wa ki‘cipe'kd%tei’ mawi’te a'ku’niwani
ni’’ka ma’ni tigwa'kunama’womedte uwteimanetd’wiwa'i maitkwii-
netdgu'si'nitei’™. Ini%teai wi'u®teiwi‘seniyiigw dnemi‘el’ megutipi-

25 gl'yagwin™, Wi'seni'g™! Ci’ i'kwi’wagi wi'n A"cki%ca'i wi'keta-
‘ki"*einog®",” &'ine%c',

A'keta'ki'cinowite i‘a'kimeguwiipimi’®teiwadtei negai’ydnigi® si’-
'sepa'k™". *O'ni ki‘citeagi‘se’nyiwiltei na’ ks, “*0' a'api'yigwini
pemi’niydpinana’ Apigh™,”” i’‘inedte!, “I'kwiiwagi wi'na wianeme-

30 ku" amdg Andgan"": u'kiwa’'nwiwani wital’yowagt".” ‘Oni ‘ini’g
d'wipikugwiiftei' Aneme'kut amowadttei ne‘ki‘megu piawika‘cki‘aneme-
‘ku‘amu’gwitigh”. Na'ina"megu ka‘ckiku'ka®a’mowite inimeg i’-
pe’ d‘pemiteagipa'se’gwiwilte”. I'nigi‘megu’ nika’dtei nigana‘ka’-
tigini wipi’gunan®™™. Ini‘megu ni’‘ka tA’'swi ku’twi‘cig Ana‘ga-

35nan"", kegyi‘tcime'tegwinigi®an"", alyd’p". Niyipi‘megu ni’'k
d'pe’'ma’togt”. Ki'cAgwatiigi na'katei niyapi’megu na kinig d'ei’-
‘sowa’te d'cipa”kime’te!. Ki‘cdgwa’'piwaltei na‘ka’dte in 4'3’%tci-
mu‘tei na”ka kinawi’neniwa ki‘ginut:

“Oni’tea’ yiitug™", nd'dte", witanemi'ei, nde’, wi'n a'kwiineta-

40 mowa’te", dno’wiwi’te", nd’ttel, wi'cku’panig*"™, no"tc", wi'na
ne'nu'sdog*, ugimine’niwagi nima’‘kamig inA’piteig®", nd'dte',
Ini’ted’ wi'na no"te’, cii’'cki wi'na pemite ‘siwen i'i'cinatawinet i
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And the way the next (song) used goes (is):
Father, my headband of crow skin, a headband.

The other half (is):

Father, your headband of crow skin.

Then they have finished dancing. And again John Leaf stops to
blow (a flute) in a cirele (i. e., to the east, south, west, and north),
As soon as he has blown (the flute) he places the things which they
used and with which they danced exactly (as they were). And the
woman, Si‘siigind'kwii‘a, sits down exactly where she had been sitting.
And she is the one who especially sits as a leading hummer.

Thereupon a head ceremonial attendant is ordered to properly heap
up sugar and strawberries. He places the six bowls in a line opposite
each other, two by two (7). Then (the people) begin to be given
(food) according to gentes: at the first eating the Wolf gens is given
(food): the next in order is the War Chiefs gens; and the third is the
Eagle gens; then opposite the Feathered gens is given (food); then in
between the Dirty Little Ani are given (food). And at the first
eating the woman who is the leading dancer is one to be given (food)
so that she may invite separately the (female) members of her society.
Thereupon when they have sat down the one giving the gens festival,
the director, says:

“Well, eat. We indeed have spoken regarding ourselves to those
who are said to be here, the Spirit of Fire and He-who-lies-with-his-
face-in-the-smoke-hole. Long ago verily it seems they have certainly
told their fellow manitous who are being worshipped of the tobacco
and this which is cooked collectively for them. That verily is why
you will eat if you are thus the right number. Eat! Well, except
women they will truly first stoop,” they are told.

They stoop and begin to eat a mouthful of sugar. And when all
have eaten they are again told, “Sit in a row exactly as you were
seated. Except the women, they shall overturn bowls, they will use
their noses.” Then they begin to try to overturn them as long as
they are not able to overturn them. At the time when they over-
turn even (one) then they all ordinarily start to rise to their feet.
And then again the first kettle of pumpkins (is served). And again
the same number of bowls, six very large wooden bowls, are used.
They are again placed exactly (where they were). As soon as (the
food) is piled up exactly the same gentes are given (food). As soon
as they are seated, moreover, the speaker, he who is giving the gens
festival, again speaks:

“Now, verily, it seems, so be it, they, the buffaloes, the chieftains
who dwell under the earth, so be it, will continue to think of sweet
(food), so be it, in accordance with what they said, so be it. There-
fore, verily, so be it, only life is what those who continue to bring
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mawiwilte dnemi, né'%te', pydtoteigi wipi’gunan®™, no’de". Tnid-
ted™ Inugi wi'u'teimi®teiyiigwe ki‘ce'kwiipi”‘tamig®™*, Wi'senigu’|
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30*a’watd’tc ani’ganan™, winagi’'i Pemipa‘e’gwa wina’'megu néina'i-
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A'ceku’'megu d'uwi'tcd'to’wiyige ki'yawaw A'mowiti iydgt™; wi-
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35 Ki'citedgi'senyiwa’teini neguti’‘megu iyi’g d'nawa®tcimiwa’te-
nagi® cigwatamo’wiatcin A”kanan®, ‘0’ kand’‘win A'apl’ydgwini
niya’pi nana’apig™, “‘0O'n d'ckwilyawapita'megu d‘niginipa’
‘segwi’te". Ana'kunigiwid’tei’megu winwi'w i‘ca’wiwattc.  A-
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40 wa'te*™, Onimegu nika’tec i'nawa%teipa’kime®tei neguti’megu ane’-
mo‘Ani mami’‘ei*Agi winwiwa’megu tita’gi wi'pwiwi'titagiwi‘edpe’-
niwa'te”. ‘O'ni na‘ina‘i ki‘ciwi'se’niwadlte i'wilpini‘kandpi‘ku’-
‘*kwiiwd'te". Ta’swi ki‘ci‘cigwi’sani%tei® ci'cketo'a® 'wa%tei ‘owi-
“e’, naka'megu anemo'a'i na’kadtedt ma‘cku®tei'san®™. O'ni natka

45 "ter negu’ti® ci'cketd'i'e’megu® citci’patit Si'siigind'kwita Kwiitta-
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pumpkins, so be it, desire of them, so be it. That verily is why you
will eat to-day after sitting down to (this feast). Eat!”

Then they begin to eat. As soon as they have eaten (they are
told), ““ Again sit down wherever you were seated, men.” And then
they begin singing again. It is the second time they began singing.
They use exactly the same songs. When they have sung a dance is
given for the second time. In turn a woman is the leader in the
dance. But the man again is the one to whom the things they use
is handed. And he always is the one who blows the flute; and the
same head dancer dances with it. And whenever the dance is over,
they stop to separate the dog’s head in the first kettle. It is placed
to the east. The leading dancer is first given the head; and again
the woman with whom he danced also is given the head of the dog
in the second kettle. That is how the leading dancers are treated.
And those given the (heads) invite (others). Thereupon (the cere-
monial attendants) begin serving the other parts. Every one who is
there is served. When all are served they are told to eat. ‘“Ho,
begin to eat. We have indeed already spoken,” they are told. And
when they have finished eating one ceremonial attendant goes about
gathering the bones. He goes and piles them up at the base of the
(main) pole which stands at the east end (of the summer house).

And, moreover, the Dirty Little Ani are given one kettleful of dog.
Sam Slick goes about inviting separately his fellow Little Dirty Ani;
he picks up as many inviting sticks as there are pieces of the dog.
And then he invites some who shall eat the head. And when they
sit down in a cluster they sit on the bare ground in a row. They face
the north. Then one fetches bowls, and it is Sam Slick who properly
serves the dog soup to those he invites. As soon as he dishes it all
out to them (they are told), “It is simply well known that he gives
(food) to you; we merely belong to the same society, for you are
members of the Little Dirty Ani; eat!”

When all have eaten then one also stops to gather the bones which
are left over. (Then they are told), “Oh, well, sit in the same seats
where you have been sitting.”” Thereupon he who sits at the west end
first rises. That is what they do in accordance with their rules.
They stop to walk in a circle. Thereupon they start to sit down
comfortably where they had been sitting. Then they again stop to
feed the ceremonial attendants one dog so they may not be hungry.
And at the time when they have eaten they begin to boil (more ket-
tles of food). They cook (with) as many kettles as are empty, both
dogs and beans. Then, moreover, one kettle of ducks (is given) to
Sa'sigind’kwi'a and Kwi'ta'tei'a, for the brothers-in-law (of these
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"tei'an d'uwine’nwiwattei wi'na tata’gi Mi'kwi'so’ni%eci®, ‘0O'ni
ne‘tawi’megu ta”'swi winapi‘miwadtei Mi'kwi'so’nittci% tA”'sw i‘ne-
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ni‘el”’c”, Atd1'minan®™, *6'ni wii'cki”ta*an", maine’megu kiga'
wi'cku’panig*". Ceme’g iyigi niinegutenw i‘tota’tiwalte 1, Agwigd'
A"pend®te”: d'ke‘teipyiito’wadtein i'mand’tenig®, Tni%ca® ii'n
15 ane’t d'ind'kuna’mowidtea’pett:, Pe'kimega’pe‘e ne‘ei’wi mind”*pu-
waAg aneta’pe*™. ‘0’ i'ceku’megu i‘Apend”iyiigwe kewi‘ckupe'su’-
nepena natawinetamigwe wi'n™'. Kiwa'g aiyd’ A'tid'wi,"” inapi-
‘a'pe‘e’ cegi'megu wi'n™, A'sigi‘tiwittei tea’teawit i'gwi ke'tena
kigd™i ka'cki‘ind’wadtcint, Inigi‘mega’pe* A'wipimiteiwalte a’-
20 pe'e wicku’panig®. Ki‘ci'seni’wiltein inimegd’pe’ #i'pemipa‘se’-
gwiwi'te”, Ki‘ciwi’walteini ni‘ki’pe‘e a%ecd’*megu d'wipind’gi-
walte, Injnjgﬁ,'me’gﬁlﬁn alyd'waltein a’'pe'®. Ki‘cindgd waltcini
wi'nimiwa’*amegi na’‘k*, Néiyapi‘megu ni’kin fca’wiwidtei nigid’-
nini‘miteig @’pe'*.  Ki‘cegiwaltein ond’'pe'e d'nawatecikanaka’na-
25 wi'te dpe'e Pa'citonighvat A'ted"'megu ki‘citita’gimanini®teini piti’-
g, i%ci%eat:

“Nawatei’megu keki‘sa%teime’nepen mu’gu nininagi® ins'kana’-
geteig d'peminato’menigw duwigl'yigwin™*, Kinwiwagiti yo'we
wi'ta'el'kamati‘so’yiigo*a kigo®d® d'neni’wiyane kinwd'wa na’k

301" kwiitighk®.  Wina%ea® Aniginiga wina teda’gi kigo'i ki’*ci*tote,
Ke'cema’netow™, ki*cimama‘tei enagh™*, kitci’ yituge na"*ina‘i pagi-
‘senenago®a “d‘teigi’yituge wina kiigd'i kegipagi‘senenago®™, kabo’-
tweyitugi'n A'miaminawiti®i’ te" A'niitamo'nago® d'a'saimiteakwiku-
namonago‘a keme'to'siineniwe’nenin®*. ‘Cina’4 winal'yi*apa neke-

35 temagi  awagi neme'tosinenimag i'A'samitea’kwiipyii‘se’tawag
upemite’'si'wenwaw"",  ‘Wini'yi'a’pa neke‘teimi‘ta’minawi‘ipa-
nigt*.”  Ini’yituge wi'n afcititi’tete Ke‘cemanetow™*, ‘Na‘ina‘ti
winwid'w d'pyinutamu’gwiitigi winwi’w unepd’wenwiw Inina‘l’yon
I'ke‘teiminawineta’mowidte uwi’y awaw® ", witwi'ckwiiwiige’‘siwadte ",

40 “ Awitai'yi'apa u'wiyia kitcitiwii's*; nind“teimegu’yi‘apa® sagi’-
petug®®.” I'ni'wi’ man i’tenitt: “Q’ me'ce’gi' awita‘'megu pi‘ei
manetowi'sa ki'el'i’wigwin®".” T'ni tea’gi wi'kiwinwiiwiige' siwilte!,
Nina'tei'megoni  nike'teita‘ci’megog™.’ Ini’yituge wi'n d‘citii-
Wte™.  Kabo’'twe, ‘nipi‘wi’na witamawage ni‘tecimanetowag®*?




MICHELSON] BUFFALO DANCE OF THE FOX INDIANS 23

women) belong to the Bear gens. Then as many as have husbands
who belong to the Bear gens are invited in a group. When they have
sat down (some one) speaks. What Kwi'ta'tci'a says to them is:
“Ho, take a good look at us. For you surely have been in love with
us,”’ she says. That is what she says. Then they, Kwi'ta'tci'a
(and Si‘sigindtkwii‘a) serve the food, and Si‘sigind'kwi‘a brings
bowls. At the time when they have served the food they eat. As
soon as they have eaten they gather up the bones. That is what
they do once in a while. Then they go and place the bones where
the dog bones were placed. And then they, moreover, give their
nieces and nephews food (anything) sweet, to consume, any little
thing, sirup, strawberries, watermelons, much of any sweet food.
For no particular reason they also do so to each other once apiece;
(they do) not (do so) always; whenever they (have) brought much
and when there is a great deal. That verily is how some regulate
them ordinarily. Some are accustomed to eat together in very large
crowds. “We just feed you sweet stuffs which you like, as you are
children. There is still (some) here,”” they usually say for fun. As
they are afraid of each other they often can not say anything to them.
And they usually begin to eat the sweet (foods). When they have
eaten then, indeed, they usually start to rise. Whenever they are
done they usually again begin to sing. They usually sing the same
songs which they have been singing. When they have sung a dance
will again be given. And the head dancers usually do exactly the
same (as they had done). Whenever they have danced Pa'citonigwa
usually stops to make a speech; (this will be) after there are many
inside (the dwelling); verily (this) is what he says:

“We have made it hard for you to-day when those whom we
employed started to summon you wherever you dwelt. For you
must have been busying yourselves with some little thing, men, and
you women. Verily, he, yonder being, he who created every little
thing, the Gentle Manitou, he who made us move (i. e., have life),
at the time, it seems, he had granted us boons, when he granted us to
have everything, it seems, was very attentive when he saw that he
had determined our lives to be too short. ‘Why, indeed, I have
made my people wretched in setting too short a span for their lives.
Why, they (will) vex me very much thereby.” That, it seems, is what
he, the Gentle Manitou, thought. ‘At whatever time they come to
death they will then carefully consider themselves, and they will
wail: “No one surely could have made us; we must, indeed, have
simply sprang forth from no particular reason.” Or they might say
this: *““Ho, whoever it was, it could not have even been a manitou
who made us.” That is what all will go about wailing. Verily, I
shall always be the one against whom they will talk.” That, it seems,
is what he thought. Soon (he thought), ‘What if I were to tell my
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“teigan®, me'sotd'w d'ninegu’tiyigwe kekegapi’p™:. Iniku’‘megu
wi'anemi‘cigenw idnemi‘ciketeminawiwigwini ko'ei'seme ninagh®,
Ni'naiyd* nekI‘cimama®tei”  awagk": i’'n i'ciketemi’nawag®"*. Cewi'na
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fellow manitous? Perhaps by chance our people might forget. If
by chance they were to believe me, ho, it would be fine.” That, it
seems, 18 what he carefully considered. Verily, as soon as he thought
of one person, at that time, it seems, he sent one being to go about
summoning them. For he did not think it difficult for those whom he
had established in sueeession in very well-known places here on this
earth. At the time, it seems, when all had come, when all his fellow
manitous were well seated, at that time, it seems, he, the Great
Manitou, started to rise. ‘Well, I shall indeed tell you why I have
called you together, and why I do not think it difficult for you as
soon as you all are well seated on our land. Verily, though I myself
have made the future people to move (i. e., have given them life),
nevertheless they are all our people collectively as many of us as they
call “manitous.” You must not think, “He indeed made them.”
Verily, I ask you to help me. You must continue indeed to take
pity upon each one of them: for you also own a blessing; all of you,
each and every one, has the power. In whatever way you continue to
bless our grandchildren will indeed continue to be valid. I have
made them to move (i. e., have life) here: that is how I bless them.
But in remorse I treated them in a way that is pleasing. At the time
I placed them somewhere on our earth, so be it, I granted them, so be
it, a weed, so be it, to be with them, so be it, that they would raise for
themselves, so be it, there, so be it. “Tobacco,” verily, so be it, we
shall eall it for them, so be it.’

“That, 1t seems, so be it, is what he said to his fellow, so be it,
manitous, so be it.

““Verily we all, so be it, shall desire it of them, so be it. Only
whenever they shall remember (i. e., worship) us, shall we be able to
smoke. Do not take it from them if they (merely) pile it up heed-
lessly, so be it. Even I have not saved even one pipeful for myself,
so beit. And I (have) granted them a dog for them to pet where they
have the center of their dwelling. And whenever they desire anything
for themselves they shall confidently take (their pets) up by the neck.
Only, indeed, whenever they also remember (i. e., worship) us, then
only shall we be truly thankfully satisfied with (their sacrifice). We
shall bless our grandehildren with regard to their lives whenever they
remember (i. e., worship) us. And I (have) made every kind of
harvest crops appear for them. Also do not start to take them from
merely any one if they pile them in a row. Only whenever they
extend them to us shall we thereby continue to be satisfied. Do
not, verily, be merely satisfied there. In accordance with what-
ever they ask of us, in return we shall so bless them. If they ask
life of us, if they think of us that way, it shall be so. And I (have)
granted every kind of game animals to be with them. Verily also
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only whenever they shall remember (i. e., worship) us, shall we
thereby continue to be satisfied. That verily is why I strongly urge
you to continue to bless each one of our people. They verily, these
(manitous), must go and live with our grandchildren. Whosoever
shall have the courage to take up this Spirit of Fire as he lies in ashes,
he is the one I tell you to bless, (and) whosoever shall go about
walling in the wilderness. That verily is how they will make us know
what they desire for themselves. We shall make the breath of this
Spirit of Fire to be the size of this our earth, so that he will not fail
to make us hear (their messages). Again, this Spirit of Fire shall con-
tinue to be the first to smoke tobacco, and as far as he sees anything
from afar, if it continues to stand (i. e., if a kettle is hung up), he shall
be the first to be satisfied with it whenever they offer us anything.
But he shall not merely be very well satisfied there. He also shall
continue to bless (our grandehildren) in whatever way he desires.
Whatever way he continues to bless them will be so. He should con-
trive to merely bless our grandchildren then with life for the sake of
(their tobacco and other offerings). And, moreover, he should then
contrive to soften our grandchildren’s wars so that their foes will
thus be as nought. He shall continue to uprightly interpret our
grandchildren’s (messages to us for each of them) alike if he continues
to be told what they desire. In that way their thoughts should con-
trive not to miss us. Moreover, he, this one, shall go and be where
they have their smoke hole; he shall go there and watch (their) life
from both sides; and he shall thereby be given a whiff of tobacco;
moreover, they (the Spirit of Fire and He-who-lies-with-his-face-in-
the-smoke-hole) shall continue to be the very first to enjoy whatever
(the people) shall continue to boil forus. ‘‘ He-who-lies-with-his-face-
directed-downward” he shall truly be called by our grandchildren.
If the Spirit of Fire shall in any way err in his speech, He-who-lies-
with-his-face-directed-downward shall then continue to thoroughly
explain about the tobacco and whatever (the people) continue to
boil for us. Verily we shall also make his breath the size this sky
of ours hangs, so that he will not fail to make us hear (the messages)

. of our grandchildren who remember (i. e., worship) us.’

“Thereupon, it seems, a buffalo came in, so be it, (where) they
(were deliberating), as, it seems, he was not invited with (the others).
And then, it seems, the buffalo spoke: ‘I suppose you are holding a
council over our grandchildren to decide how you will continue to
!J]ESE them. Now I also desire to smoke tobacco in the future: that
1s why I (have) come and entered. But I do not know (the result
of your deliberations), being alone, as I was not invited. There is
also something with which I might contrive to bless them.’ Then, it
seems, he began to make himself appear (as if) he were of a good age.
And, it seems, as soon as he had made himself appear (so) he was
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told, ‘well, well.” ‘No. Pray wait,’ he said, and again, it seems, he
began to change his appearance. The second time he was a very
old white-headed man. ‘Verily this verily is how I shall continue to
bless our grandchildren.” ‘Oh ho, that is fine,’ he was told. ‘No.
Wait a while yet,” the buffalo said. It seems he began to change his
appearance a third time. Then, it seems, he was such a very old
man that he went about supported by two canes, he was so very old.
“This iz how I shall continue to bless them,’ he said. Then, it seems,
he was told, ‘That 1s the way you will contrive to bless them; if
you continue to so bless them it (will) be beautiful. It was merely
because (you have the reputation of) being too mean that we did not
summon you. ‘‘Perhaps he might harm our grandchildren,” we
said. But it 1s very good that you were not summoned. It is much
better that you brought yourself in (here) and showed us how you
will continue to bless our grandchildren. Now probably you are
done,” he was told. ‘Oh, wait yet a while,” he said. ‘Surely I am
altogether too mean. But to-day we should (not) uselessly examine
the nature of our lives. It does not look right.” Then, it seems, he
again began to change his appearance. He was utterly unable to
move he was so aged; he merely, indeed, crawled around as he was
not able to walk. ‘That verily is how I also shall bless our grand-
children. Verily I also am a manitou,” he said. ‘It is indeed true
that I do not live too good a life, but in as many ways as I shall
continue to bless our people they will be valid.’

“(That) is what the leading buffalo (and the other manitous) said
to each other. That, so be it, it seems, is what they did when they
held a council over us.

“I suppose this is what, so be it, our, so be it, venerable one soon
thought of when he first carefully considered his life, as he did not
know how far his life would extend, so be it. ‘How, pray, could I
contrive to know it?’ That, it seems, is what he thought. ‘More-
over, how, pray, may I contrive to know how my chief’s people shall
continue to exist as mortals in the future, the children and young
men, and women?’ For he did not know about their future. And,
so be it, he did not know how disease which ever vexed his chief
(s village) would really contrive to cease so dnoig .(And he did not
know) how the foe from without who by chance ever spoke evilly
against his chief’s fire (i. e., town) could contrive to cease thinking of
it. As he did not know (these things) at that time, it seems, is why
he soon was able to contemplate reflectively our grandfather, the
Spirit of Fire. “This, so be it, is how I shall learn, so be it, how my
life will be in the future,’ is what, it seems, our old man thought.
Then verily, it seems, as soon as he thought (this) one thing, he started
to pick up our grandfather, coal ashes, and rubbed his face with
charcoal. As soon as he painted himself he stopped to offer (our
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grandfather) his tobacco, and stopped, so be it, to give him a smoke,
so be it, and said blindly to him, ‘I give this my tobacco as a burnt
sacrifice to you; as I do not know the span of my life, so be it, is why
I shall go about wailing; I desire to know it. I do not even know that
my life will last one (more)day. Since disease ever troubles us, I desire,
so be it, to know how it might cease pestering us, so be it; so I shall
go about weeping. As, so be it, all our foes from without ever, so be
it, speak against our chief as he kindles a fire for his people (i. e., has
a village), so be it, I desire to know how they might cease speaking
against him. That, also, is why I shall go about wailing.’

“That, verily, is a little of what our old man said, so be it, at the
time when he stopped to speak of himself, so be it. ;

““As soon as he went out, so be it, then, it seems, he went about
wailing blindly in the wilderness. He went about wailing, as he did
not know where the manitous were located. Blindly, so be it, he
went about, so be it, with tobacco in his (extended) open hands, so
be it, as he went about, so be it, asking for his life. Finally, it seems,
he stumbled over all trees as they stood in his path (?). At once he
scattered his tobacco for them there. He at once narrated to them
why he went about wailing. He then told them as many ways as he
desired to know about himself. He told them that his life was
wretched. It seems that he blindly, so be it, scattered (his tobacco),
so be it, on the surface of all rock spirits over which he stumbled as
they lay in a solid (mass), and stood there, so be it, shedding tears as
he said to them, so be it, ‘that, so be it, is why I wail today, so be it.’
That is what he said to them, so be it. Blindly, so be it, he told them,
s0 be it, as many as he desired to be blessed, so be it. And that, it
seems, is what happened to our venerable one, so be it. He at once
cast his tobacco, so be it, at all, so be it, waters he saw, so be it.
He considered them all, so be it, as he came to them, manitous, so be
it, and our old man, so be it, made offerings (of tobacco) to them in
order, so be it. Verily at the time, it seems, so be it, he had nearly
starved himself to death, so be it, precisely, so be it, as soon as, so
be it, it seems (this) had happened to him, so be it, as soon as, it
seems, s0 be if, he had been loudly heard everywhere, so be it, on the
surface of the earth, so be it, soon, it seems, so be it, he was able, so
be it, to make one, so be it, chieftain, a buffalo, so be it, sorrowful,
80 be it. And he, so be it, was blessed, so be it, for exactly, so be it,
the reasons he wailed. ‘I bless you,’ so be it, he was told, it seems,
‘as you do not know about your life. Verily I so bless you that you
will reach, so be it, old age; and I shall continue to will disease away
from you whenever it stands about; morcover, as you do not know
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néte", ke"kyidwen™"; ni’'ka wiane’mi, nd’%tc", miwineta’maonin
A'pe’ndweni kiwigipimiga'kin™*; na'ka’tei wi'n i'pawike‘kiineta’-
mawa‘tel ketd'gimima wi'anemi‘ei®anemiwi'cigiwagi‘se’nigwiin upe’
‘tawin"", ini’ted’*, n6"c", ketendi'nemen d'ketemi'nonan™", Mo tei’
omegu d‘co’'wl me'ndtane wi'wultel myinota’mawite witane mi‘a-
‘kwi'td'd'tc". Pawina'ka’*teiponiti‘it u'wiyawi wina’megu nai’yi-
nenwi wi‘anemi'a’wutam™*, In iyi’g inu’g inine’mendan®*. Ni’'ka
wi'n d'ca’kowi'se’tonini tdipa’tamini negu’twiapydg*", i'i‘tamag
i'manetd’wiyigt™. Agwi’tca’’i wi'witep indneme’ninin #'ketemi’-
10 nonan™',

“‘Manifted’* wi'na pimame’ki'segi netakimendini na’tina®
i'mawi, no"%ec", ku'kinetamo’wagiini ni’'ka neki‘cigu’menini kune-
pinetamo’wigiini ma'n i'kwineta’'monin®": ne'ki witAnemitipwi’-
miga'’ki ma’n nu’g #‘ciketemi’‘nonan™. A'ko’wi wi‘anemime'to’-

15 siineni’wigwiina wi‘anemi‘cikA ‘ckowidte", Aneminatoti‘sutema‘i me'-
to'siineni’wiwen"", wianemimime‘kwinetamd'nagwin™, Ma’n"",
no’*te”, idniine’menan™, A’gwi ne‘ci’k*, né’’te’, ne'ci*ka kete-
mind'nanin™". Negutitcd’ wi'n inegi'ku’‘ckamani mi'sdon inegi‘-
kwiketemi’nonan®", no'el’*"; piwind’tapo ninene'kinetama’wiy an®e".

20 A’gwi wi'nan inéineme’ninin™®, A‘peta’kami’‘megu wi‘Aneminene-
‘kéinetama’wiyan éniine’'menin"*. Cewi’'n Inu’g i’gwi nina’megu
d‘neguti”iyani tipi’gin®"*. Iyi'ma’*tca’ na’*ka ki‘mawitanito’tipen
infinemenan®".’

“Ini'yiitug #'wiipiwene’te*®. Iyi' wina ki‘cipiti‘ganedte itwipi-

25 totd’ténig dniinemegu?tel kitemind’gutein®®, ‘0’ mana’ku® wi'n
Anemime‘to‘si’neniwa neketemi‘nawiw™*. A*a'saimipo‘swiiwii’gi'to-
“tel keta'ki'mendgi wi'%tel keteminu’‘tawag®", Agwiltedi wi'witep
inine’magin i‘ketemi'nawag®"., Ma'ni newiwita’mawiwa keta'ki’-
mendn d'mawike'kyiiwa'kyi'se’toyagw i'kwiinetamawag i‘ketemi-

0nawag™, nd"te*. Ni"ka ke'kyiwen #A'indnamiweni winigi
netendnemaw™; na‘ka™tei naega‘ce wianemimiwinetamawag
A'peniiwen™; ni‘ka’tel wi'anemi, no’%te’, ne'kime'to‘sineniwini-
gwiinl  wi'Anemitipa”kwiwi'cigiiwagi’'senig utdgimaman upe’‘ta-
wan™, no"te". Ma‘tei’'megu, no e, kigo aml-.agu 11"eita r:1L.agu 1-

35 tamagu’gwii‘igi nind’tA wi*Anemi" A‘Lu wiini’tel wi'na a‘co’wi mend-
tan™.  Pawina‘ka"teiponiti‘inutamigowite  naiyiinenwi’megu
wi‘anemi‘awuta’minite uwitei®cwe’ ‘wiwa‘".’

“*O'ni ki‘ei'a’tei’moni'te”, wi'na no’ite", kitemind’guteini
ni‘cdnamegi yitugin ii'kandnegute‘e’yiitug A'senipi’ni®teini niyapi’-
40 megu }ratug“‘ "I'nikuf, wi'na nd"te", dnowi dtei viw indtecimo’-
‘enAg®™®, wi'na nd"te”, kicimama’teitat i ‘mamitomenagwaiyow™e,
no'te".  Ini%ted* wi'n i'cimenw itotawa’te i'keteminawatei kotci'se-
menan®™*. *0'nina'kani®a ‘ewl A'te ' tel witindnetAma nanin™. Ta’-
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whether your chief’s fire (i. e., town) will continue to rest solidly, I
verily bless you (so that) it (will) when I take pity upon you. Even
if the foe from without shall uselessly speak evilly against it (the
chief’s town), he shall continue with his desire unfulfilled. More-
over, if he does not cease thinking (of this) he shall instead continue
to curse himself. That also is how I bless you to-day. And I give
as a last boon that which I am fond of, what we who are manitous
call one slice. Verily I do not bless you for a short time when I take
pity upon you.

“ “Verily whenever we start, so be it, to think of changing this our
earth which lies (before us), and whenever we think of ending this
our sky, is the extent (of time) I bless you this way; for so long
will the way I bless you to-day continue to be valid. Whosoever shall
exist as mortal in the last generation, whosoever shall continue to
fervently remember our (blessings), shall in this way continue to
gain life if he indeed continues to ask for it. This, so be it, is how
I bless you. I do not bless you alone, so be it. Verily I bless (this)
one gens to which you belong, my grandchild, if you do not cease
thinking prematurely of my (blessings). (Otherwise) I shall not
bless you. You must forever continue to remember the way I bless
you. But now as I am alone (in conferring the blessings) it is not
the right number. Verily we must further go yonder and tell the
story of how I bless you.’

“Then, it seems, he started to be led yonder. As soon as he was
led in yonder the story of how he had been blessed by the one who
blessed him began to be told. ‘Ho, I blessed this one indeed, the
future person. Because he wailed altogether too much on our earth
1s why I blessed him. Verily I did not bless him for a short time when
I blessed him. I especially told him that the extent of my blessing
was to the time when we started to make (this) earth of ours old.
And I blessed him to feeble old age; (I promised that) I would con-
tinue to gently will away disease from him; and that as long as there
continued to exist mortals, his chief’s fire would continue to be solid.
Even, so be it, in whatever way they are talked against, the foe from
without shall prematurely fail in his purpose. And (I promised) that
if they did not cease thinking against them, instead their foes would
continue to curse themselves.’

“And as soon as the one by whom he was blessed had spoken, so be
it, it seems the second time he was addressed by Stone Sitter and was
told the very same. ‘That indeed, so be it, is what he who made (the
people) move (i. e, gave them life) said formerly when he told us,
so be it, when he besought us formerly. So you (have) treated our
grandchild well in blessing him. And I, too, shall not bless him
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‘sonog ind’‘nema’tei ni‘na wi'ini’nemagi ni‘nagi'i, no"te". Utei-
wene'pen™, no'fte, ata’maiyagw a"kuniw™‘. Cewi'n Inu’g
ini‘eliyagw inu'g i'ketemi’nawagw a’gwi tipi’gigin®*., Mana"ka
nika ki‘mawi, nd’*tc”, tanitotamawipen fni‘nemagwe ko‘ci'se’-
5 menan®™*,’
“Oni'yituge nia’ka wi'n d'pemiki‘kiwene’te™". Iyi* na"ka
wi'na pydine‘te d'a’wini®tei kegyi‘kinawite'si'ni’teini ni‘ka’dtei
niyapi’megu find’teimoni’te® i'ckiwi’naminawe'ta’gutein™™. O'ni
ki’‘ciwi’natedgi’tei’moni®te’, wi'na nd"te’, oni yitu'ge na"ka

10 ne'sd'namegi  win  ii'kanonegu’te'™, no™tc', ugimine’niwan
A'ckipagiwe'netani nima‘ka’minig dnapi’ni‘tein®*, A'pene’megu
ni’ka niyipi‘megu d'iniinemegu’te’. ‘Cewid'n #'ne'si”iyagw
A’gwimil® tipi‘gigin d'ketemi’nawagwe wi'ninugi kd‘ci'se’menan™”.
Iya‘ted® ni"'ka ki‘mawitanitotama’wipen™".’

15 “Oni'yituge ni”ka wi'n #'ki'kiwene’te'™. Iya’™i pyinegu’te
a'wiplyiitugewItamatini’te®  findine’megu’te, wina  nd"'te",
ne'nu‘sd™™, ugimineniwa®®, nima’kamig fnapi‘ni’tei’”. Niyapi'-
megu nd’'k d%itini’te*. Ki'citedgi’teimoni’te’e wi'n i‘ckimegukete-
mindgu’tein  Oniyituge nd’k d'kanawi’te’e Me‘cku'pwiganet®.

20 ‘ Acewi'n Inu’g d'nyiwiyagw #d'ketemi’nawagh™®, d’gwi tapigigin®“.
Kiwa'g iya'mi/‘ted'l ni‘ka’tei wi'na ki'mawitanitotama’wipen™,’
i1 be,

“Ini'yiituge wi'na tedgl'yituge nima’kamig i‘pemi‘ciwene’te’
i'peminitotamawu’te’ fniinetiguesi®te’; teagi'yituge wina me'te-

26 grwineniwa® dtapetawi'ku’wini%te”; tedgi'yiitug®™, no'te”, i‘pemi’-
yiitugetanitota’ge'e nind’nagi®, nd’te", nepa‘cito‘e’menin™*; teagi’-
yiitug  #'kwana'kigd’pinitei me‘tegwineniwa‘™, nd"te"; na’k*,
no’'dte!, dpe‘tawiki‘cegwi'yitug #'pemi, nd'te", nagiwene’te™,
no'%te’. Oni'yitug*®, nd%te’, iyd’ ‘megu, no' e, i*a’pini“tei Ke'tei-

30 manetowan™, no"te", i'ke'teindwi’ meguyiitu’gepitiganete’e. . . .
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differently. In as many ways as you blessed him, I also shall bless
him, so be it. Thereby we shall easily smoke tobacco. And when-
ever they extend any (food) to us we shall thereby continue to be
satisfied. But as we are now two who bless him it is not the right
(number). We shall again go, so be it, yonder and narrate how we
blessed our grandchild.’

“Then, it seems, he began to be led about. As soon as he was
brought yonder where one dwelt whose life was well known (Green
Painted), the one by whom he was first listened to attentively again
told exactly the same story. Thereupon as soon as he had told all, so
be it, then it seems (our old man) again was addressed the third time
by a (buffalo) chieftain, so be it, Green Painted, who dwells under the
earth. And he was blessed exactly the same way. ‘But as we are
(but) three of us we are not the right (number) to bless our grandchild.
Verily we must again go yonder and tell about him there.’

“Thereupon, it seems, he again was led about. As soon as he
was brought yonder they began telling each other how he had been
blessed, so be it, by the buffaloes, chieftains, who dwell underneath
the earth. Again they said exactly the same to each other As
soon as the one by whom he was first blessed had told all thereupon,
it seems, Red Stone Pipe again spoke. ‘But as we are now (but)
four who have blessed him, it is not correct. Verily we must yet
indeed go yonder and tell about him there,’ he said.

“By then, 1t seems, he had been taken in order to all under the
earth and the story of how he was blessed was told in order; our old
man, so be it (had been taken), it seems half as high as all trees telling
it all, so be it, in order; (and) as high, it seems, as all trees stand,
so be it; and, so be it, he was brought in order, so be it, halfway
up in the sky and made to halt, so be it. Thereupon, it seems,
so be it, he was made to enter in person, it seems, yonder, so be it,
where the Great Manitou, so be it, dwells, so be it, , . .”




SOME LINGUISTIC NOTES ON THE INDIAN TEXT

These notes are very brief and confined to novelties, or, in a few
cases, points of special interest.

We may first consider some purely rhetorical forms:
wii'tel pyi'teipitiga”soyan® (26.38, 39) “why I came and entered " is

for wi'tel pyi®teipitigiyin®"; —ga— (which also occurs with the

instrumental -n— (and animate object) replaces —gi—, and the
~‘s0— middle is used.

nima‘so’ni’tein (20.15, 16) in the sense of “which is” is not in ordi-
nary use.

d'neni’wiyane kinwawa—i"'kwiitigh®* (22.29, 30) “ye men and ye

women’’ is anomalous in having a singular verb coordinated with a

vocative plural; but this also occurs in Bull. 89, Bur. Amer. Ethn.,

p. 56.
a'ku’niwani . . . tigwi'kuna’'mawome?ec (18.22, 23) is a play on

words.
neteigiwinwiiwa nekegipagi‘seniwagt (24.43) “I give them all to

be with them " is peculiar in having ne— before tedgi and again before
kegi; such repetition is either rhetorical or the text is broken Fox.
i'kiwiwawitone'ke (28.6) presents a similar problem.

A few particles may be translated as a slight aid: d'peniiwi (16.31;
cf. a"pene with the same meaning) “alike’” ; A‘cki®ted (18.25) “except’’;
ketina‘i (24.19) “remorsefully”; tepaftei (24.35) ““thankfully” (see
Bull. 89, Bur. Amer. Ethn., p. 63; and below, p. 112); ne‘ei’cipwii‘c[e]
(26.39) “alone”; mi‘ckuta (28.36) “by chance’; wi‘cawi (24.1, 2)
“by chance.”

The following contains practically all Fox stems occurring in this
paper not given by me previously. For convenience I have included
a few stems given before where the Indian text (or some grammatical
notes based on this) indicate additions or corrections to the previous
data are necessary. Such stems have an asterisk (*) placed before
them:
~i'ko*o— blow? nowi‘ko'o— is a compound of nowi- “motion out”

and -i‘ko*o-. 26.25.

—-a'kyi- ground. 12.25.
*atawi- anew, afresh (—'- [or rather, —o'-] instr. with inan. obj.).

16.30.

—ipAld- use a cane; —‘o— middle; cf. wipatata—, Bull. 85, Bur. Amer.
Ethn., 12.7, 12.9. 28.6.

—Ana'ki- high; see Fortieth Ann. Rept. Bur. Amer. Ethn., p. 626.
34.27.

*A'ka— stand (of a pole; when combined with u—; see Bull. 85, Bur.
Amer. Ethn., p. 96). 20.22,

a6
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—Ane— meamng ? 26,19,

*aneme'kwi— upside down (-*— [or rather, —a"-] instr. with inan.
obj.). 18.29, 30; 18.31.

*a'ckwiiyiwl (wrongly A'kwii- in Fortieth Ann. Rept. Bur. Amer.
Ethn., p. 625). 20.37.

—atii— waill (-mo— middle). 30.17.

*A'ko— follow (—w—instr. in some cases; cf. A'kowii— “last™ 7). 16.16.

—e‘ci— (or e'ci— ?) do (56— instr.). 10.37.

*-iti'a— think of (—t— instr.). 14.20.

*ka‘ckowii-; compound of ka*cki- and —wii—; gain. 32.15.

keta'ki- bow, lower one’s head. 18.25, 26; 18.27.

*kepi- encompass; with —nawii— and the instr. —*ckaw—, choke. 8.6.

kigii— give some one to eat. 22.11.

kutaw— motion downward (cf. kutawepyii-, Fortieth Ann. Rept. Bur.
Amer. Ethn., p. 634). 12.25.

kunep- end. 32.12, 13.

*—kwii- meaning ? the compound ki'ce'kwiipitamiig"™** means ‘“as
soon as you have sat down to the festival’; see Bull. 87, Bur.
Amer. Ethn., 38 under —pi— (correcting reference to 18.12), and
Bull. 89, p. 64, under —"kwi-. 20.2,

*_ofipi— virtual copula. 10.6.

ce'cow— paint, rub on. 28.44.

ce'so— paint; -n— (?) —n— instr. 10.36.

cigu— separate (also cigd—; this last always before —‘ci-). 20.12.

eigwani— ashes (=*t— instr.); compound in origin (—Anii— obscure in
meaning). 28.43,

*cigwi— empty (of a kettle; —n— instr. with inan. obj.; —‘si—, —'si— as
copula; see eigwi— ‘‘wear out,” p. 636, Fortieth Ann. Rept. Bur.
Amer. Ethn.). 20.43.

*ta'swi- together (—*to— instr.). 12.1.

*tipi— from a distance; see Fortieth Ann. Rept. Bur. Amer. Ethn.,
p. 638, under tip-. 14.25.

tepi- meaning ? 30.27.

-na‘e— meaning ? 30.21,

-na‘kwi- meaning ? 8.12.

*naga- leave, follow (—n- instr.). 16.15.

-nigane- bowl (substantival); otherwise only known to me in nominal
combinations. 12.40.

napi‘'ku‘kwi— give in return (intransitive); ef. nipi‘ku‘kwaw-,
Fortieth Ann. Rept. Bur. Amer. Ethn., p. 642; note also the
doublets pota‘kwaw—, pota‘kwi—. 20.42, 43,

nAmi-, nami- move; the combination inonami- (i) strictly means
unable to move; virtually means, old and feeble. 28.19,

negé— stir (of sugar); given because rare, 18.27.
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*negwi- cover, fasten on. 16.19.

nipenii- in a row. 8.21.

pa'sigi- halve (—"w— [or rather, —A*w-] instr.). 10.5.

piapaginigwii— shed tears; compound of pagi— (reduplicated) and
-nigwii— with n which so commonly occurs in combination with
-Igwi—-. 30.28.

pine's- meaning ? pine'siipyiigi means, any part of (the dog) except
the head; cf. pine'sine- give something? 20.18.

pota'kwaw— boil (transitive; cf. poti'kwii~ intransitive); see above,
under nipi‘ku'kwi-. 12.38,

ma%tcowlyili- be mean. 28.10; 28.16.

me'kwi— stumble over (—‘ckaw— instr.). 30.21; 30.25.

mi'kwi- harm (-*- mnstr.). 28.11.

wi'tenigi— sacrifice; obviously the true stem is wii—; ef. kogenigi-

practice washing, ete. 12,42,

wiawi- opposite; wiwiti- (wawitai- before =y—,; wiwitaw— also 18

found in exactly the same phraseology; see Bull. 85, Bur. Amer.

Ethn., p. 96, under wiwi—; clearly we have to deal with a half-

remembered sacrosanct combination. 26.24.

*wi'ckupe— a virtual stem meaning, give sweet food to (—"sw— instr.);
really wi‘cku- and -pi-; such is the combination dictated by
Harry Lincoln; the syllabic text reads (phonetically) kewi‘cku-
pand‘sunepena. 22.16.

A few grammatical notes are given as an aid to the comprehension
of the Indian text. It should be noted that only novelties or points
of special interest in exceptional cases are treated. The paragraphs
referred to are those of the grammatical sketch of Algonquian (Fox)
in Bull. 40, Bur. Amer. Ethn.

§ 5. The long accented —i- of neki‘cimama®telawagt* (24.18)
1s quite certain.

Note the difference of quantity as well as quality in negutd—
‘ku‘kw(e), (20.24) “one kettle full” as compared with A'ku‘kwa
“kettle.”” There are parallels to this.

§ 10. The combination —e 1- contraects to —ii—; see 10.34. Compare
Bull. 87, Bur. Amer. Ethn., p. 56, top. Where —e— has been previ-
ously given in such cases it is doubtless an error.

§ 11. Why ““change” occurs in wiindpi’miwa%tei (22.2) is unclear.

§§ 11, 33. Observe kiinawi'neniwa (18.38), “‘speaker” with
““change” exactly as if the form were a participial, not nominal one.

§ 12. Note the modernism i‘igwa for witigwa “he will be called ”
at 26.27. This is really a literary blemish in a set speech.

When —wiwii- “sound” is joined to a preceding consonant the
syllabie division is before —wiiwii—; that is, the consonant and -w-
are not in the same syllable as is otherwise the case.

At 18.9 apparently na'ku- and —-wii- combine to natkowi-,

#
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At 34.25 —-i'kwi- and —wi- combine to —i‘kuwi-.

At 30.20 nanitu- and —-wiiwii- yield nanitwiwi—,

The elision of terminal elements before the locative suffix —gi
is responsible for u‘ciganwigt!" “at their buttocks” (16.19, 20), uke-
‘teipwig ‘‘on their belts” (16.19), keta‘ki‘menigi “on our land,
ground” (24.10; 24.20); the difference in sentence combination is
disregarded; keta'kimenani “our land.”

The form kegyi'ki’nawiatecipa’kime’nepen™* (20.32) is a case of
haplology and stands for kekegvii‘ki-.

§§ 21, 36. Note the double instrumental in #'wipatd’‘ciyige
(28.13); the -‘¢- 13 for -n- in accordance with proto-Algonquian
phonetic law.

§ 25. The reduplication kegyii‘tci—(18.35) and in similar cases
is quite parallel to nenyiima— (stem nema-), but shows consonantic
change also.

Note at 30.17 inatd, though a compound, is treated as if it were
a true stem (InA‘Inati).

The reduplication wiwi- (24.19) is quite unclear to me.

§ 30. Observe the prohibitive pemi‘ati‘penamawi’yigigu (24.38)
disagrees with the termination in the sketch (see ye—him), but agrees
with Kickapoo. 1 have emended the text at 24,29, The form in the
syllabic text restored phonetically is —amawagi®tce (which agrees
with the form in the sketch, save terminal —e for —i). “Let no one,
ete.,” would yield perfectly good sense, but grammatically an obvia-
tive is required, if one exists for this case. Hence the emendation.

The word i'tend** (22.41) ‘““they might say to it” obviously
belongs with the nii*a series discussed by me in the Fortieth Ann.
Rept. Bur. Amer. Ethn., pp. 287, 347, 349, 494; Bull. 72, p. 70.

§§ 32, 34, 41. The passive ami‘cipani‘kigwiwigin®® (30.8) is
perfectly regular in structure but of the utmost rarity.

§ 33. Note the “change” in dwawattein™* (10.29, 30) “which they
used” as if the stem were a—, whereas it is &, and the first —w— the
instrumental particle,

The participial elgwatamo’wialtein(i) at 20.36 with the third
person pl. animate as subject, third person pl. inanimate as object,
15 regular in formation but very rare; see Festschrift Meinhoff,
pp. 407, 408,

Similarly the participial nitagin®® (30.32) with the third person
sing. animate as subject and third person pl. inanimate as object is
also regular in formation though of rare occurrence.

A very unusual participial ki‘pemenamigi’yigini (12.35) “which we
have been taking care of”” again is regular in formation and is to be
explained as an intransitive inanimate pl. with the first person exclu-
sive as subject,
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Observe that nitawiinetamonagdwe (12.27, 28) is a participial but
lacks the characteristic ending; the translation is “what I desire of
you (pl.).”

§§ 33, 41. The participial iwatenamawuta® (20.10) with rhetorical
terminal ¢ “he who has been handed it" is a very rare form of the
indefinite passive.

§§ 33, 34, 41. The participial tigwi'kunama’wome?te[i] (18.23) is
a very rare obviative passive participial; see also International Journal
of American Linguistics 1, p. 56; Fortieth Ann. Rept. Bur. Amer.
Ethn., p. 347,

§ 41. Observe that i‘siga’gawutte’ (20.18) “they were served”
has the u’ci after the instrumental -gaw-; again at 15.16,
though here a ““whenever” clause is indicated by the terminal —n(i).

§ 47. The demonstrative awa‘ina (see 8.27) is not the same as
awa‘'ima. The force is very vague.

The very rare obviative pl. of ma‘iya, namely, mi‘iyi‘a, occurs
at 14.25.

The compound anigindga (from aniga and iniiga) occurs at 22.30.
The first member makes the person spoken of even more remote.
We have the same combination in Kickapoo.

We now come to cases where references to the sketeh are not
feasible.

The word neke'tcimi’taminawii‘apanigc® (22.36, 37) “they (will)
greatly vex me thereby,” has a nearly unique ending; see also
Fortieth Ann. Rept. Bur. Amer. Ethn., pp. 495, 615: Bull. 89, Bur.
Amer. Ethn., p. 62; and this Bulletin, p.116. Kickapoo has a similar
termination; and there are at least partial parallels in other Algon-
quian languages.

The word wi'ke'kinemi'wii’gil (30.17), “as he did not know
about them (an.),” is extraordinary, wi'- is distinctly future, yet the
present is intended, and the termination again nearly unique. Note
also ke'kiinetamdgi‘wi'ninigi, “they do not know about it.”” This
last might be a compound of *wiina and inigi as far as the termination
is concerned. For some reason ni‘ke'kiinemi‘wiigiiti, “I do not know
them (an.),” is of great rarity in actual speech.

The compound andnamiweniwi- (22.30) is a verb based on the
abstract noun Andnamiweni, which in turn is derived from the com-
pound indnamii- (see namii- in the list of stems).

The structure of d*utanenimini®te’ (26.23), “where they have their
smoke hole,” is a possessive derivative of aneniwi “smoke hole”; the
elements u-, —t—, —m- (with the usual phonetic shift) are combined
with the stem and verbalized. Similarly d‘unanaguti’miwattei
(24.31). See Bull. 89, Bur. Amer. Ethn., p. 62.

The word d'uwi'tei'to’wiyige (20.33), “we who belong to the same
society,” is of the same order, cf. ni*tei‘towa, “my fellow member of
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my society,” nitei‘toninagi, “the members of our (exel.) society.”
See also the American Anthropologist, n. s. 15, pp. 474, 475.  |[It may
be noted that niteii'toninagi may be said by manitous as well as
humans, but in this case the humans are classed as manitous.]

Extraordinarily free composition is to be found at 24.13, 14; it is
quite loose also at 30.6.

The detailed structure of Agwi na‘dpatd’nigin®" (28.17), “it
doesn’t look well,” is unknown to me.

The syntactic relations at 18.33, 34; 30.32 are quite obscure.

Works cited in this section are not included in the List of Works
Cited, p. 177 et seq.
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NOTES ON THE GREAT SACRED PACK OF THE THUNDER
GENS OF THE FOX INDIANS

By Truman MICHELSON

INTRODUCTION

The first Indian text was written out by a Fox Indian (whose
name is withheld by agreement so that his social prestige may not
be diminished) in the current syllabic script, and then restored
by me according to the phonetics of Harry Lincoln. It must suffice
to state that he is the author of the first Indian text of Bulletin 87
of the Bureau of American Ethnology.

The second Indian text was written by Sam Peters in the current
syllabic seript and subsequently restored by me according to the
phoneties of Harry Lincoln.

The translation of the first Indian text is almost entirely by myself,
based on a grammatical analysis. 1 have also had some direct
assistance by Harry Lincoln, and some indirect assistance as some
erammatical notes on the text obtained from him have been most
helpful.

The translation of the second Indian text is based on one written
by Horace Poweshiek, corrected and supplemented by a grammatical
analysis of the text by myself.

The translation of the section on the Thunder gens is by myself.
The Indian text, which is not presented, was written by Harry
Lincoln. It may be noted that he is a member of the Bear gens,
though his name is appropriate to the Thunder gens. Formerly he
ate at the gens festivals of the Thunder gens but recently he has been
barred from so doing by influential members.

The translation of the “Traditional origin of the sacred pack” is
by myself. The author of the Indian original (which is not presented)
is A. Kiyana, long deceased.

The translation of “The maker of the sacred pack” is the English
version made by Tom Brown, a Sauk of Oklahoma, with only a few
minor changes. I have compared more than a dozen passages and
can state that the English translation is close to the Indian original.
For technical reasons it was not possible to make use of the various
diagrams drawn by A. Kiyana. Nevertheless it may be stated that
they agree very well with Figure 2 (p. 57).

47
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I have given these three more or less unorthodox myths for the
reason that we are not justified in ignoring them. (See Boas, Journ.
Amer. Folk-Lore, vol. xxviI, pp. 376, 403.)

The translation of “When the Thunderers are worshipped " is
by myself. The author of the Indian original wishes to remain
anonymous. It must suffice to state that he is a prominent member
of the Thunder gens and a ceremonial leader. The list of members
in this section is very much fuller than a previous account. Ob-
viously, minor characters are included. Also it is clear that members
of other gentes than the Thunder gens are included. This section
was inserted while this volume was in press.

The translation of the last section (the Indian text of which is
by Sam Peters, but not presented here, save the songs, which are
given in the current syllabary but substituting roman type for seript
as elsewhere in this volume) is simply a version written by Horace
Poweshiek, with oceasional corrections with regard to English
grammar and a very few other alterations. It should be noted that,
whereas the translation of the first two is close to the Indian originals,
the translation of this section is free. The reason 18, the Indian text
of the last is written in a style as brief and cramped as that of various
siitras of Sanskrit literature; and initial lines of songs are indicated
much the same way as Sanskrit pratikas. Further, the comments
of the author to elucidate the songs are in a style that does not lend
itself to & very close translation. To remedy the state of affairs I have
occasionally quoted in parentheses the corresponding Indian words
which are given as in the current syllabary, substituting roman type
for seript.

The first account contains a ritualistic origin myth, and then
a description of how the summer gens festival connected with the
Great Sacred Pack of the Thunder gens is carried on. The second
account is a brief ritualistic origin myth. The last account gives
a number of songs and explains their meanings and uses as stated.

From a literary point of view the first ritualistic origin myth is
very remarkable, for it contains a story within a story, an art form
that is apparently all but absent in aboriginal American literature.
In this connection I may mention that Jones’s Fox texts contains
one example of this kind; and my unpublished Fox material at least
one other. It may be mentioned that the incorporated story occurs
elsewhere almost verbatim. So it is obvious that we have a systema-
tized account. Note, too, that the ritualistic origin is the same type
as occurs in other combinations among the Foxes. What is more,
the ritualistic origin myth consists largely of formulas, and the same
applies to the speeches in the ceremony. This would be wholly
overlooked by a person conversant with this paper only. The papers
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in the Fortieth Annual Report of the Bureau of American Ethnology
and Bulletins 85, 87, and 89 prove it.

The phonetic scheme employed!® is the same as used in my prior
publications, and so does not need further explanation. Owing to
the fact that Fox has sentence aceent, and subordinates word accent
to this, the texts presented are “mixed.” It results from the utter
impossibility of taking down whole sentences at once. The sentence
phonetics have been largely normalized to avoid for the most part
such combinations as -m™, ete. It will be recalled that ordinarily
terminal vowels are eliminated before initial vowels (though occasion-
ally peculiar contractions take place), and that final voiceless vowels
(which are at the same time aspirated) ordinarily appear as full-
sounding before initial consonants (and usually accent-shifts take
place; these could not be recorded consistently).

One or two sentences have been altered in the Indian texts to agree
with what I conceive to be Fox grammar. What pe‘ku’si‘(A) means
at 92.28 is not clear; lumps or glands? The sense forces the transla-
tion at 86.34, 35. At 42.9, 10 the text is restored from another one.
At 90.38 the line is corrected in accordance with the opinion of
Harry Lincoln; but the reading of the original syllabic text is sup-
ported by the same formula occurring elsewhere. At 90.33, 34 the
syllabic text na ka tti wi na ke ko i (in roman type) was dictated
Na'ka’ 9tel winagi'* ku® when plainly Na‘ka’dtei wina kiigo'i was called
for. The latter has therefore been substituted. It is simply a case
of hoimographs in the current syllabic texts, of which I have spoken
previously.

General familiarity with the published literature on the Fox
Indians is presupposed. I have therefore not explained every possible
allusion. It may be well, however, to state that “He-who-lies-
peeping-through-the-smoke-hole, " “ He-whose-eyes-bulge-through-the
smoke-hole,” etc., correspond to Anenigi Tiyipigwii‘ciga, the exact
translation of which is still in doubt, though the second alterna-
tive I believe to be closer than the first.

On page 67 observe the hero changes his name because of a military
exploit. This is, of course, a common custom among many Indian
tribes. For the Sauk see Skinner, Bull. Pub. Mus. Milwaukee, vol. 5,
17,

I do not claim that this paper contains all the information which
might be expected. The greatest single item that is missing is a
detailed account of the contents of the Great Sacred Pack. On the
other hand, this paper does contain much more on this topic than was
known previously except by Fox Indians; and is therefore worth

' 1 may add that o in the combination o'w is certainly hardly short, but not as long as in pe'mdtiwa,
ete., and henee is left unmarked,
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publishing, especially in view of the very conservative character
of the Fox Indians.

The author of the first Indian text wrote out a list of the members
comprising the organization. The K or T in parentheses indicates
that the person according to the same authority is a Ki‘ckd'a or
To'kana respectively. 1 give the names in the current syllabary,
substituting roman type for the seript.

Wa la no ke (T) who speaks to all there.

La ke to o (K) the head singer.

Li na (T) singer.

E sa mi sa (T) who blows the flute.

Wa le dki ka ke (K) singer.

Ke la yo Ao (K) singer.

Te la di ta (K) singer.

Le ka ta (T) singer.

Wa ka ya (K) who sits as a giver of the gens festival.
Ma gi la na da (K) who regularly fumigates the sacred pack.
Di di ga ne sa (K) first ceremonial attendant.

Le di wa (K) a smoker.

Harry Lincoln is the authority for the K in parentheses after thelast
two members.

I have ample evidence to confirm the dual division to which each
of the above is assigned save the first two. I have also independent
means of knowing that of the above Wa la no ke, Li na, E sa mi
sa, Wa le dki ka ke, Te la di ta, and Wa ka ya are or were (see below)
members of the Thunder (Feathered) gens. Ke la yo A was a member
of the War Chiefs gens; Le ka ta, Ma gi la na da, Di di ga ne sa are
members of the Bear gens (and the Brown Bear division thereof);
Le di wa is a member of the Fish (or Sturgeon in the late Doctor
Jones’s scheme) gens. Wa la no ke, La ke to a, Li na (Li na da),
Ke la yo a; and Te la di ta are now dead; nor do I know who replaces
them. By consulting the Fortieth Annual Report of the Bureau of
American Ethnology and Bulletins 85, 87, and 89 it will be seen that
most of the above belong (belonged) to more than one organization,
and that there is at least a tendency to ““an interlocking directorate.”
I have previously called attention to the “placing” of persons in
Fox ceremonial organizations who are not members of the proper
gens. The same occurs in the present instance. Details of how
this is done, or under what conditions, are still unknown to me.

It should be noted that Fox neneme‘kiwa “ Thunderer”” and Ojibwa
animi‘ki “Thunderer” can not be considered exact phonetic equiva-
lents. Menominiini’miqkiu* (Hoffman, Fourteenth Ann. Rept. Bur.
Ethn., pt. 1, pp. 298, 327) can hardly be the phonetic equivalent of
either.? Ina like manner Fox Aiyapa‘ti‘a and Mexican Kickapoo

1 The plurel in&"mehkiwak is given by L. Bloomfield.
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Pi’pa‘ti‘a®, ete., are not phonetically identical: see Fortieth Ann.
Rept. Bur. Amer. Ethn., pp. 375 and 376 for a similar case.

Sauk has an exact equivalent of the Fox term. The personal names
Sawin Inémikin Yellow Thunder and Wapin Iné'mikiu White
Thunder (Skinner, Ethnology of the Sauk Indians, Bull. Pub. Mus.
Milwaukee, vol. v, p. 27) are not so much due to Skinner's wild
phonetics to which I have called attention on more than one oceasion
as to the fact that the word-divisions are wrong: join Sawi Ninémiikiu
and Wapi Niné’mikiu (ef. Sauk Né&némikis* Little Thunder,
ibidem; Miokuté Ninimiki® Black Thunder, ibidem, p. 28, Néné-
mikiwiik Thunderers, ibidem, p. 34). Since both the personal names
have equivalents in Menominee, the association has doubtless caused
the errors.

To judge from Skinner's Wabinénémikiu White-thunder (The
Mascoutens or Prairie Potawatomi, Bull. Pub. Mus. Milwaukee,
vol. 6, p. 25) the Prairie Potawatomi have an exact equivalent of
the Fox word. But other personal names cited (with uncertain
phonetics) make me wary of being too confident of this.

Mexican Kickapoo has an exact equivalent of Fox neneme'kiwa;
see Jones and Michelson, Kickapoo Tales, Pub. Amer. Ethn. Soec.,
vol. 1x, p. 42, lines 12, 18, 19,

There is another Fox term for Thunderer, and one which one
informant preferred immeasurably to the other, namely, teigwiiwa.
There is some evidence to show that Prairie Potawatomi has an
exact equivalent, but the evidence is not altogether satisfactory.
I do not know whether Sauk and Kickapoo have correspondents.

The following are the published references to the Thunderers of the
Fox Indians: William Jones, Fox Texts, pp. 174 et seq., 202 et seq.,
380 et seq.; Notes on the Fox Indians, Jour. Amer. Folk-Lore, vol. 24,
PP. 209 et seq., 212, 213, 214; Michelson, Observations on the Thunder
Dance of the Bear gens of the Fox Indians, passim. Among the Foxes
the Thunderers assume both the form of mortals and birds, specifically
eagles.

For the distribution of the concept of the thunder-bird see Alexander,
Mythology of All Races, vol. x (North American), pp. 287, 288;
Chamberlain, The Thunder-bird amongst the Algonkins, Amer.
Anthropologist, vol. 3 (1890), p. 51 et seq.; Eells, The Thunder Bird,
Amer. Anthropologist, vol. 2 (1889), p. 329 et seq.; Hewitt, article
Mythology, Bull. 30, Bur. Amer. Ethn., part 1, p. 970 (good, though
not quite accurate); Mooney, Ghost Dance Religion, fourteenth Ann.
Rept. Bur. Ethn., part 2, pp. 968-969 (good, though not as complete as
desirable); Swanton, article Thunderbird, Bull. 30, Bur. Amer. Ethn.,
part 2, pp. 746-747 (brief, but reliable); Waterman, The Explanatory
Element, ete., Jour. Amer. Folk-Lore, vol. xxvir, p. 7 (good, though
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incomplete and not entirely accurate): Wissler, The American Indian
(2d ed.), p. 212 (too general). Brinton, Myths of the New World,
3d ed. (1896), p. 182, is far too incomplete. The distribution as given on
P. 320 of vol. x of Thwaites’s edition of the Jesuit Relations is false,
The article by Wintemberg on “ Representations of the Thunderbird
in Indian Art"” (36th Ann. Archaeol. Rept., 1928, App. Rept. Min. Ed.
Ont., pp. 27-39, Torento [1929]) was available to me only after this
paper was in press. The distribution given is based on that of
Swanton. With Plates 1, 2, and 3 of this paper compare Figures 1-46
of Wintemberg’s article. Consult also references given by him.

The following references to the thunder-bird of the North American
Indians may also be useful: Arapaho (Dorsey and Kroeber, Traditions
of the Arapaho, p. 231), Arikara (Dorsey, Traditions of the Arikara,
Pp. 73-78), Assiniboin (Lowie, The Assiniboine, Anthrop. Papers
Amer. Mus. Nat. Hist., vol. 4, pp. 169-170), Athapascan [Beaver]
(Goddard, Anthrop. Papers Amer. Mus. Nat. Hist., vol. 10, pp. 243,
260, 350), Athapascan [Churchill River] (Brinton, The American
Race, p. 72), Athapascan [Hare] (Petitot, Traditions Indiennes du
Canada Nord-Ouest, pp. 284, 285), Athapascan [Navaho] (The Fran-
ciscan Fathers, Vocabulary Navaho Language, vol. 1, under “Thun-
der,” vol. 11, under i’n7), Athapasean [Yukon] (Wright, Journ. Amer.
Folk-Lore, vol. 21, p. 34), Bella Coola (Boas, Mythology of the Bella
Coola Indians, Mem. Amer. Mus. Nat. Hist., Anthropology I, Jesup
N. Pac. Exp., I, p. 47), Blackfoot (Wissler, Archaeol. Rept. Ont. for
1905, p. 177; Wissler and Duvall, Blackfoot Mythology, Anthrop.
Papers Amer. Mus. Nat. Hist., vol. 2, p. 134), Bungi (Skinner, Journ.
Amer. Folk-Lore, vol. 41, pp. 161, 169), Catlo’ltq (Boas, Indianische
Sagen, p. 82), Cochiti (information, Father Haile), Coos (Frachten-
berg, Col. Univ. Cont. Anthrop., vol. 1, pp. 14-19), Cree [Plains]
(Lacombe, Dictionnaire de la Langue des Cris, p. 262 under T onnerre,
p. 575 under Piyesiw), Cree [St. James Bay] (Lowie, Anthrop. Papers
Amer. Mus. Nat. Hist., vol. 1v, p. 169), Crow (Lowie, Anthrop. Papers
Amer. Mus. Nat. Hist., vol. 25, pp. 144 et seq., 147, 317), Dakota
(J. O. Dorsey, Eleventh Ann. Rept. Bur. Ethn., p. 443; Wissler, Some
Protective Designs of the Dakota, Anthrop. Papers Amer. Mus. Nat.
Hist., vol. 1, p. 46), Eskimo [of Bering Strait] (Nelson, Eighteenth Ann.
Rept. Bur. Amer. Ethn., pp. 445-446, 486), Haida (Swan, Haidah
Indians, Smithson. Cont. Knowl., 267, pp. 5, 7), Hidatsa (J. O. Dorsey,
A Study of Siouan Cults, Eleventh Ann. Rept. Bur. Ethn., p. 517),
lowa (ibid., p. 424; Skinner, Bull. Pub. Mus. Milwaukee, vol. 5, p. 253:
Journ. Amer. Folk-Lore, vol. 38, pp. 433,434, 466), Kootenay [Kutenai]
(Boas, Bull. 59, Bur. Amer. Ethn,, p. 115; Chamberlain, Achaeol.
Rept. Ont. for 1905, pp. 186, 187), Kathlamet (Boas, Bull, 26, Bur.
Amer. Ethn., pp. 231-235, 261), Kwakiutl (Boas, Indianische Sagen,
p. 206; Boas and Hunt, Kwakiutl Texts, Mem. Amer. Mus. Nat.
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Hist., Anthrop. vol. 1v, Jesup Exp. vol. m1, p. 504; Kwakiutl Texts,
Second Series, Mem. Amer. Mus. Nat. Hist., Anthrop. vol. x1v, Jesup.
Exp. vol. x, pp. 182, 183, 184), Lillooet (Teit, The Lillooet Indians,
Mem. Amer. Mus. Nat. Hist., Anthrop. vol. 1, Jesup Exp. vol. 11,
pp- 275-276), Mandan (J. O. Dorsey, A Study of Siouan Cults, p. 508),
Menomini (Hoffman, Mythology of the Menomoni Indians, Amer.
Anthrop., vol. 3 [1890], p. 243; The Menomini Indians, Fourteenth
Ann. Rept. Bur. Ethn,, pt. 1, pp. 39, 131, 296, 327 [see under thunder,
and underground spirits]; Skinner and Satterlee, Menomini Folklore,
Anthrop. Papers Amer. Mus. Nat. Hist., vol. 13, pp. 315, 342-356,
483-485), Miemae (Chamberlain, Archaeol. Rept. Ont. for 1905, p. 133;
Parsons, Journ. Amer. Folk-Lore, vol. 38, p. 69 et seq.), Niskwalli
(Gibbs, Cont. N. Amer. Ethn., vol. 11, pp. 291, 354), Nutka (Boas,
Indianische Sagen, p. 103), Ojibwa (Jones, Ojibwa Texts, pt. 11, pp. 185,
641; Radin, Journ. Amer. Folk-Lore, vol. 41, pp. 145-146), Omaha
(La Flesche, personal communication), Pawnee (Dorsey, Pawnee
Mythology, p. 315), Prairie Potawatomi (De Smet as quoted by Hoff-
man, Fourteenth Ann. Rept. Bur. Ethn., pt. 1, p. 209; Skinner, Bull.
Pub. Mus. Milwaukee, vol. 6, pp. 105, 156, 160, 345), Sauk (Skinner,
Bull. Pub. Mus. Milwaukee, vol. 5, pp. 34, 35: Journ. Amer. Folk-Lore
vol. 41, p. 152), Shuswap (Teit, The Shuswap, Mem. Amer. Mus. Nat.
Hist., Anthrop. vol. 111, Jesup Exp. vol. 11, p. 597), Skidi Pawnee (Dor-
sey, Traditions of the Skidi Pawnee, pp. 167-168), Snanaimuq (Boas,
Amer. Anthrop., vol. 11 [1889], p. 326), Thompson (Teit, The Thomp-
son Indians of British Columbia, Mem. Amer. Mus. Nat. Hist., Anthrop.
vol. 1, Jesup Exp. vol. 1, p. 338), Tlingit (Swanton, Bull. 39, Bur. Amer.
Ethn., p. 175; Twenty-sixth Ann. Rept. Bur. Amer. Ethn_, pp. 454,
468), Tsimshian (Boas, Tsimshian Mythology, Thirty-first Ann. Rept.
Bur. Amer. Ethn., p. 347), Wichita (Dorsey, Mythology of the Wichita,
pp. 102-106, 120-123), Winnebago (Radin, Journ. Amer. Folk-Lore,
vol. 39, p. 23 et seq, pp. 44-45; The Winnebago Tribe, Thirty-seventh
Ann. Rept. Bur. Amer. Ethn., pp. 287 [especially], 429, 430, 433, 439,
455, 467, 503; J. O. Dorsey, Study of Siouan Cults, Eleventh Ann.
Rept. Bur. Ethn., p. 424).

Presumably the Pend d'Oreille (Mem. Amer. Folk-Lore Soc.,
vol. x1, pp. 124-125) should be included. As to the Montagnais
(Algonquian) the information given in the Jesuit Relations (Thwaites
ed.) is contradictory: see vol. v, p. 57, vol. X, p. 45. Professor
Speck tells me the thunder-bird concept is absent from the
Labrador Peninsula. According to the Jesuit Relations (Thwaites ed 3
vol. vi, p. 225, vol. xv, p. 181) the Huron believe in the thunder-bird ;
which is very puzzling in view of the positive statements of Alexander,
Hewitt, and Mooney to the contrary. See also vol. x, p. 195. The
published Troquoian myths and tales do not imply belief in thunder-
birds. The Delaware belief (M. R. Harrington, Religion and Cere-
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monies of the Lenape, Indian Notes and Monographs, 1921, pp. 29,
30), I think, is hardly that of one in true thunder-birds, although the
Minsi belief certainly implies it. The published Malecite material
(W. Mechling, Malecite Tales) does not imply it. The Passama-
quoddy concept is semianthropomorphic (see Leland, Algonquin Leg-
ends of New England, pp. 259-267). The thunder-bird concept is
lacking in the southeastern tribes of the United States. It seems to be
lacking in the pueblo region. To judge from the index to Kroeber’s
Handbook of the Indians of California (Bull. 78, Bur. Amer. Ethn.),
the concept is foreign to Indians of that State, and statements made to
me by J. P. Harrington confirm this (per contra see C. H. Merriam,
Dawn of the World, pp. 173, 199, 223). Despite Alexander’s denial
that the Shoshoni Indians have the concept of the thunder-bird,
Mooney’s affirmation that the Comanche have it must be accepted.

The references that I have given above are merely those to which I
have had easy access. Only rarely have I referred to tribes which
have been mentioned in prior discussions of our topic, and very seldom
have I given identical references.

Though as shown above, the distribution of the thunder-bird con-
cept is very wide, the kind of bird it resembles varies from a crane
(Pawnee), jackpine partridge (Beaver), humming bird (Lillooet) to a
(gigantic) eagle (Sauk, Hare, ete.), ete. In the majority of cases, and
most widely distributed, there are the attendant ideas that thunder is
produced by the whir of the wings of the bird, and lightning by the
flashes (winking, twinkling) of its eyes (Cree, Hare, Tlingit, ete.). In
several cases details are lacking. For the Fox concept of lightning
coming from the mouth of the thunder-bird we have the Ojibwa
parallel mentioned by Radin.

The concept of Thunder-beings, Thunder people, ete., occurs among
the Iroquoian peoples, the Indian tribes of the southeast of the United
States, the pueblo area, and (to judge from Kroeber's Handbook of
Indians of California, Bull. 78, Bur. Amer, Ethn.), there are echoes of
this in California.® It is obvious that beliefs associated with thunder-
birds have been transferred to Thunder-beings, ete., and vice versa.
So, for example, when we read of the Sia (Eleventh Ann. Rept. Bur.
Ethn. p. 38): “The thunder people have human forms, with wings of
knives, and by flapping these wings they make a great noise, thus
frightening the cloud and lightning peoples into working the harder,” a
transfer from the thunder-bird complex has to be assumed. Similarly
the stories of the conflicts between Thunder-beings, Thunder people,
ete.,, and (horned) serpents (Cherokee, Creek, Malecite, Onondaga,
Seneca, Wyandot), Great Worm (Seneca), reptiles (Seneca), and those
of the contests between the Thunder-bird(s) and the (plumed, horned)

¥ Mexico, Central America, and Soulh America do not concern us in our particular problem,
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serpents (Arikara, Assiniboin, Bungi, Dakota, Fox, Menominee,
Ojibwa, Sauk), Underneath Panther (Fox, Kickapoo, Iowa,
Menominee [?], Prairie Potawatomi), Water Monsters (Dakota,
Wichita [Kathlamet ?]), Water Spirit (Winnebago), walrus (James
Bay Cree ?) obviously belong together. The conflict with the horned
serpent occurs among the Lenape, but it is not quite certain whether
the opponent is a thunder-bird or a thunder-being. See above. A
similar case arises in the case of the Atsina; one set of opponents are
water-monsters, the other set is the thunder (with no details available).

The same uncertainty exists as regards the Caddo. From the fact
that we know from other sources that the concept of the thunder-bird
exists among the Blackfoot, we might infer that conflict between
Thunder and the water-monster (C. C. Uhlenbeck, Original Blackfoot
Texts, p. 49) really referred to the thunder-bird: observe, however,
Thunder throws lightning. I do not think it likely that the contests
between the thunder-bird and whales (Tlingit, Alaskan Eskimo)
belong here, for there is a wide intervening area in which no such con-
flict is recorded (I refer especially to the Lillooet, Thompson Indians,
Shuswap, and Bella Coola, on whom we have rather full information) :
in many cases [as in the case of the Coos, for example] there is almost
no data beyond the mere mention of the thunder-bird[s]; yet it is not
perhaps without interest to note that the published accounts appar-
ently do not record such a conflict among the northern Athapascans.
The above discussion does not claim to be exhaustive; I have merely
used such material as was readily available. For the older literature
Brinton’s Myths of the New World (3d ed.), Chapters IV, V, and his
American Hero-Myths, passim, should be consulted; the interpreta-
tions given by Brinton are not justifiable in the light of our present
knowledge. For the distribution of the horned or plumed serpent note
Wissler’s statement (The American Indian, 2d ed., p. 212): “. . . is
found from Chile to Lake Superior.” Consult also Alexander, Myth-
ology of All Races, vol. x (North American), pp. 300-301.

It should be pointed out that Fox manetéwa may mean an all-high
god, but rather hazy and indefinite; or it may mean a particular super-
natural spirit; or it may mean a snake (except a garter snake); or it
may mean a supernatural monster. Examples of the last two uses
will be found in the Fox texts of this volume. So it is that Underneath
Lynx is spoken of with such a designation.

According to Skinner (Bull. Pub. Mus. Milwaukee, vol. v, p. 35) the
Giant Underworld Panthers with tails of enormous length often occur
in combination with the Thunderers on woven bags of the Sauk
Indians; the same holds true for the Fox. (See pls. 1, 2.)

If we now turn to the second Indian text (p. 118 et seq.) we should
note that the same general plot (in which a thunder-being, thunder-
bird, has a conflict with a horned snake, water-monster, and asks and
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receives help from a human) also occurs among the Arikara (Dorsey,
Traditions of the Arikara, p. 75), Bungi (Skinner, J. Amer. Folk-Lore
41, p. 169), Cherokee (Mooney, Myths of the Cherokee, Nineteenth
Ann. Rept. Bur. Amer. Ethn., part 1, pp- 300, 301), Creek (Swanton,
Myths and Tales of the Southeastern Indians, Bull. 88, Bur. Amer,
Ethn., pp. 7-9), Towa (J. O. Dorsey, A study of the Siouan Cults,
Eleventh Ann. Rept. Bur. Ethn., p. 424), and Menomini (Skinner and
Satterlee, Menomini Folklore, Anthrop. Papers Amer. Mus. Nat.
Hist., vol. 13, p. 483 et seq.); and it is clear that these belong together.
The Winnebago tale given by Radin (J. Amer. Folk-Lore 39, p. 23 et
seq., p. 44) is closer to the Fox tradition given by Jones (Fox Texts,
p. 202 et seq.); and these two agree in that the human helps the water-
spirit, monster. [The Sauk fragment given by Skinner, bull. Pub. Mus,
Milwaukee, vol. v, p. 35, presumably is a counterpart to the Fox tradi-
tion given by Jones.] These, of course, belong to the same eycle, but
(in view of the distribution and number) are presumably secondary.

It will be observed that in the present case the story leads up to a
ritual. Since in the majority of cases the story is nonetiological, once
more we hold that the ritual is primary and that the story is secondary
in so far as it has been adapted to the former. (See Bull. 87, Bur.
Amer. Ethn,, p. 7, and the literature there cited.)

On page 163 there is a warning against singing sacred songs flip-
pantly; fearful consequences will ensue if this transgression occurs,
This leads me to say that the connection between ethics and religion
among the Fox Indians is rather slim, as is true in the case of the Crow
(Lowie, Primitive Religion, p.29); nevertheless it does exist; the above
constitutes what we would call sin, for supernatural punishment follows
the transgression; this presupposes supernatural displeasure. Other
examples of Fox sin are courting women before released from death
ceremonies, the violations of certain taboos on the part of pregnant
women, the violation by women of certain rules connected with death
ceremonies, the refusal of women to marry the widowers of deceased
sisters. In all of these supernatural disaster oceurs. (See Fortieth
Ann. Rept. Bur. Amer, Ethn., pp, 815, 441, 447, 487.) The above
does not claim to be an exhaustive catalogue of Fox sins; I have merely
cited such cases as occur to me. Per contra, by obeying certain cus-
toms a Fox man acquires supernatural power, which implies super-
natural approbation. (See Fortieth Ann. Rept. Bur. Amer. Ethn.,
p. 443.) Noris the idea of sin with supernatural disaster absent from
other Indians and other primitive peoples. (See Boas, Anthropology
and Modern Life, p. 219; p. 368 of the article Religion, Bull. 30, Bur.
Amer. Ethn.; Radin, J. Amer. Folk-Lore 27, pp. 369, 371; Swanton,
p. 666 (bottom) of the article Taboo, Bull. 30, Bur. Amer. Ethn.) A
few concrete references may be given. For the Creek see pp. 355, 398
of the Forty-second Ann. Rept. Bur. Amer. Ethn.; for the Crow,
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¢, Fox woven bag, showing the thunderbird design

b, Otoe bag, showing the thunderbird design







micnewsos] NOTES ON GREAT SACRED PACK OF FOX INDIANS

o7

Lowie, Primitive Religion, pp. 30, 31, Anthrop. Papers Amer. Mus.
Nat. Hist. 25, p. 374; for the Eskimo, pp. 592, 593 of Sixth Ann. Rept.
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Froune 2—Diasgram showing how the summer festival is conducted

Bur. Ethn.; Archaeological Rept. Ontario for 1905, p. 113; for the
Kansa (singing sacred songs flippantly), p. 385 of the Eleventh Ann.
Rept. Bur. Ethn.; for the Omaha, p. 521 ibidem; for the northern
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Athapaseans, pp. 204, 206, 207 of the Archaeological Rept. Ontario
for 1905; for the Prairie Potawatomi, B. P. M. Milwaukee 6, p. 21.
Without doubt these could be easily multiplied. It seems to me that
this is proof that Alexander’s contention that American Indians made
no diserimination between sin, vice, ete. [Enc. Rel. and Ethics, article
Sin (American)] is wrong. As stated above, the connection between
ethics and religion among the Foxes is slim. This is especially true of
formal worship (mamdtomoni). Nevertheless, even in this last it
does occur., For I have been informed that in some of the winter
religious festivals often the head man will say, “So-and-so has done
wrong and offers this dog.” This, of course, recalls confession as an
atonement among the Eskimo and northern Athapascan.

WHERE THEY HAVE A SHOULDER WHERE THEY HAVE A SHOULDER
T ﬁ = % i
WHERE THEY HAVE A BACHK WHERE THEY HAVE A BACK

‘e 1

WHERE THEY HAVE AN UPPER-LEG WHERE THEY HAVE AN UPPER-LEG
7OHANS KI'CKOS
w.

Fiaung 3.—Some details of the coting contest

Plates 1-3 are based on photographs kindly furnished by Mr. W.C.
Orchard, of the Museum of the American Indian. Thanks are ex-
tended to the said institution for the privilege of being permitted to
here reproduce some of the Fox woven bags and one Otoe bag
therein deposited showing the thunderbird designs,

Figures 2 and 3 are based on drawings made by the author of the
first Indian text. From Figure 2 (p. 57) it might be inferred that the
structure in which the ceremony described in the present paper is
conducted differs from the ““bark houses in which other gens festivals
take place. Such, however, is not the case. The author has merely
indicated the upright mattings which are arranged in an ellipse at
the east end of the summer house.
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Ka'eind’g™*, kii'teigititeig d*uni®teane’'siwadtei kwiye 'si‘an®",
Anattatswi awiltei’megu. Kaba't*, ”Ki‘c*i‘ini"méiw."'i‘" i'kwika-
‘cki‘miigu.'a emia’aA’g i'kwl wika'ckipe'seta’wiwa'te",” dtei’tid‘i%el
PA " c1tn™s,

5 “Na'l’, neniteine’'sitig", pe'ki’megu® sanaga’tugwiin ii‘me‘to'sii-
neni'wiyag*™*. Pe'ki‘megu'u® sanagi‘setono’wagwiini ki‘cimami-
“tei”"enagw A"'pemegi tind’*teimeta wi'na Ke'tcima’netow™, Wina-
dted® a'tel’'mugwini wi'n d'minawinemite'e wi'n Anemime'to‘sine-
niwa® i‘A'si miteakwikunamawite'e me'to'sineni’wiwen", ‘*wiini’-
10yi‘apa ki'ke'teimegu‘uke‘teiutamimegu®a’panigi na’tindi wipipyii-

nutA’'mowiit unepd’wenwiawi. Inind‘tea'i wi'wi‘('im'.iw.iirre”siu.rﬁ‘it{'i

wipipAnipa’tiwit®., Ninagi‘me’goni nete‘citi/iweni wituteiinwii-
dge’'siwa'te’,” d'i'citd‘ite™. ‘‘‘Awitatai’yi‘apa ‘u'wiyita ki‘el’-
iwi's*.”  Ini tedgi witkiwT'ina'inati’mowidtc’. “Nanateitwii’-

15 megu® sagi’petug®®, Awita’megu yi‘apa ma'netowa kifel iwils*”

Teagimegoni wi'kiwi'inwiwige 'siwa’te’, Mai’yowite ni‘mi‘tami-

mcgu‘nphnini"tci‘ inig“' Ni'na ke* tenated’“megu ku'tei”i negu’ti

nepagi‘senama’wiwagi ma‘ei’cki winwiw ina%i witta‘ciki® clgenami-
tl"a.cw.u,“tc“, nika’®te Atd’minani ‘I’'nina nipe’te‘siwa ted’gi i cigita

20 nipeniwi‘se’niwen™*, Ni’ka ted’gi nete'cindgwi‘ta’wiwae i'ke’ gri-

pAgi’'senagi mi%tei’pi‘a*™. Cewi’na nina’megu ke‘te’na wi'tdpwii-

wagl‘megu.,’
“Inina‘ted’*yituge wi'n i'pwawiki'sitinema’tet uwi’*teimanetowa'i
ki'eipemikegyi‘kinawitapi”afteit wi'na yitu’ge negu’t #itand'ka’-
25nite'e  wi'me'siwitamawini‘te”.  Ki'cited’gipyini‘te mind’‘yitug

i'pemipa‘segwi’te’. ‘Maniku’* wina wiltcimawa%teime nagow" e

mi‘a‘gi’ted® anemime‘to'sine’niwag®*. Kegime’'si ketume'to‘siine-
nimipen™® “ma’netdwa”’ i’ nenaghvet, E’gwi ni'na ne‘el”’k ume'‘to-
‘siinenimi’yinin™", kutei”i ni'na neki* {-umgl se'niwagi ni’*ka ni'na
30neki‘cimama‘tel”awag .  Agwited’* ©ni  wi'wApatamigwin™",
Ka't®, “Wi'na ku'tei ki"ci'iwa wi'na ni’ka mama’®teitiw™,"”
ieitd" i'kig®™, Ke'tena’megu neta'simitca’kwipyi'ta’wiwag ume-
‘to'siineni’wenwaw™"*, Me'cemegd’na‘i kena’tigipwa wiina‘iniine-
mi’wagwiini ko'ci'seme’ninagt". Ketemi’nawu'k®, Atiwi’ku'i wi-

35 “anemi‘i‘ciketemi’nawig ™. Ka’'ta wi'na me‘cemegd’na'i ketemina-

wi'yigigt, nga"tclmumwa,nuta mugwiina ‘ume‘to'sineni’wiwen"",

mia‘a'ni'ted’lt wi'wanipindo‘kata'wigwina mia'a’n Atckutini’‘siwan

fd'cigwike'ciwd cinite”, I'na'ted’ in™, “Ketemi’nawu‘k®,” iine’na-
GO
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Excrisi TRANSLATION

Well, (some) old (people) had a child, a boy. They indeed had
several (children). Soon the old man thought, “Now, perhaps, so
be it, these (children of mine), so be it, have (come to an age) when
they will be able to listen to me.”

“Now my children, the way we live is very hard. He who made us
to move (1. e., gave us life), he who is said to be on high, he the
Great Manitou, must have made it very hard for us. Verily when he
observed that he had determined the life of the future people to be
too short, he must have said, ‘why, there will be a great disturbance
when they begin to meet their death. Verily at the time they begin
to lose sight of each other they will make a hue and cry. And it
will be my own fault that they will wail for this reason,’ so he thought.
“““No one could have made us.”  That is what all will go about wailing.
“We probably simply sprang from (the earth). The manitou, indeed,
could not have made us.”  All will go about so wailing. If they wail,
verily they will ask me many favors. Yet, indeed, I have truly
granted them a single weed which they shall raise there for them-
selves, and corn and every kind of vegetable for a harvest crop.
And I have allowed game animals of every appearance to be with
them. But they will be telling the truth about me.’

“Verily at that time, it seems, as he did not dislike asking his
fellow manitous whom he already had placed in suceession in important
positions, it seems he ordered one to tell them all. As soon as all
had eome, at that time, it seems, he started to rise to his feet. “This
indeed is why I summon you together; (it is) verily about the future
people.  All of us whom they call manitous have a people. I alone do
not have a people, though I granted them (zame animals and harvest-
crops) and I made them to move (i. e., gave them life). Verily you
must not consider that. Do not think, “Well, he made them and
he made them move (i. e., gave them life).” Surely I ordained their
lives to be too short. Every one of you are of the proper nature
to bless our grandchildren in whatever way you desire. (Therefore)
have pity upon them. There are ways in which you shall continue
to bless them. Yet do not bless merely anyone. Whosoever shall
carefully consider his life, and whosoever shall have the courage to
take up this Spirit of Fire as he lies in spent ashes, he is the very
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gow™™. Wi'n iyd"i wi'mawike'teinfiwita‘ciwiwabtA'samApi tawiw ™,
wi'mawita‘ciwawita'kawipata’mawiwa ko'ci'seme’niana’i nika wi-
“anemi‘cike’ka'wi’gwil'igi ki'tcimanetd’nina®", ni‘ka’Mtei witwigit-
a'teimwi”*tawi’tei na’'k umane'send’mwiawan i'tA‘cik Anota mowadtei

5 wit'cipawikigd‘inifte. Na'ka’®tei wi'na man Iya’® dutaneniminitei
wi'mawita’ne'siw™, Wi'tA'cininagatawi’nemiwa  wititciti‘inuta-
mi‘nigwini kd'ei'semenana®, natkatei wi'anemi‘eike'ka'wi’ gwiitigi
ki'tcimaneto'nina’. Ni'ka tedgi’‘megu i'citi’*igan"", teigi’megu
namiti’*agani wi'ke gapiw®.’

10 “Ini’yiitug d'cawiwi’te'e winwa’w™, Tni'ted’si* sa’ nAgAt™"; wilt-
cine’nagowe negwi’*", nent'feine’‘setigh®*. Agwi’megu md’*tei ni‘na
ka'ck in 1'cawi’yinin ina’teimug®”, kutei’i ini’megu netd tagop".
Cewii'n awi’ta kwiye'ni‘ca’witka's'. Kultel’® agwi’kiga'i na‘l’gwitin
eawi’yiinin"". Mani’gii® i'ninatu’panig dgwi’megu mime” “‘ewigin®",

15 Ini'yituge me'ee’na'i netetciti‘e'teat™. I'nitedt wii'tcine nagow™e.
Inigi® wi'tcine’nagow nu’'g i'@%tcime’nagow™. A’gwi wanime’-
nagow™". Ke'teinawi‘megu ma’na  kemecome’'senin™t., Na'i/,
negwi™", ki'na mani kekwi’ye'si*". Ke'kiine’tamane me‘cena’-
‘megu negutenw i@"*wipagi ki'mo'kita’gopen™*. Initea’ wiiltei

20 ‘ma’na  keme'co"endn ii‘ci‘cigwike'ci/wiicigi  wii’tci'ug®*, ine’-
nagow™". Inugitei’ ma’nine’nagowe, ‘wi'wigii'teikuna’gwipe‘seta’-
Wigwiina ‘i'nina wi'menwitota’g u’wiyaw™".” A’gwima’ni negute nw
ine’nagdw™®: mine’nwi mani‘megu inenagdw**. Ki'na ma’ni
kelkwi’ye'si® inu’g®"; i'miama‘kati’wiyani witneni’wiyan®™®. Natu’-

25gwia'kapa; na'ka™tei ki''tcineniwagi  wi'panapane’'sialtei tedgi
‘Ami‘cinatu’gwaman®®, Nia‘ka’tei kabo’twe me‘cena‘megu ne’gu-
tenw d'wipagi me'cena'i wi'sanagat™. Me‘cena megutu ina’t
k*u’tei’kunagh™", Me'cena”i A'pe’niiweni wi'kiwigapd‘miga‘k u’gi-
maw utoti’weneg®, me'cena’ megu‘u ki‘na ki'pa‘ne‘ckagt™ ", I'n

S0 éinatei'mowd’tel  winwid'wa  kii'kiinetamd'e’guteigi  manetowa®',
In ind’tei’mowa’te", Manigi*megu nd’niga®ec #inatei’mowalte
Inugi’ted”™ man édndltei’moyan™, Agwigi’® mani ne'gutenw inad-
teimo'e nagow™™.  A'penittei’megu ii‘tepine’nagowe wiilte A'peni’-
tel witamd'nagow™™. Agwi na‘ka’dtci wanime’nagow™®, Pa‘cito-

3bwiyine mana kute find‘samapiyagwe ke*teinfiwi’neta‘cipe‘sepe’-
‘setdgwa keme'cd'eniin™*, Na’k aiyd’* a’neniigi negu’ti tana’tei-
miwe'niwiw  iwa'simi megu  A°pi’‘teawitt, Ma'tei’'megu  tedig
i'citd *agani wi'ke'ki’netag®™: i’natin™*, Winwa’wa pa‘cito’wiiyine
ni‘ke'kiine’'megdgt. Ku'tei’megu pa‘citowi’winini ninAamegd ni
40 ki'wani’menep™. A’gwi wi'na migwii’* a'te’'te ini'teimo’yanin®",
Inu’gi  ma’ni ki'si'tei'setono’wagwiin®™;  wiilte ine’nagow™*",
Negu’twilyiwi menwiwe’toyligw dgu’wiyita wi'tidpl™dgwini kinwi-
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one of whom I say unto you, “Bless him.” He (the Spirit of Fire)
shall go yonder in person and shall sit opposite and facing them,
he shall go there opposite our grandchildren and watch whomsoever of
our fellow manitous they shall name (in their worship), and he shall
carefully interpret their wars for them when they mention them
there so that (their foes) shall be as nought. Moreover, this one
(He-whose-face-presses-through-the-smoke-hole) will go yonder and
be where he has his smoke hole. He shall there watch over whatever
our grandchildren think toward (us), and whomsoever of our fellow
manitous they shall continue to name (in their worship). And he
shall have the power of knowing all their thoughts, all their inmost
thoughts.’

“That, it seems, is what they did. So it is indeed difficult; that is
why I tell you, my son, my children. Even I was not able to do what
is told though I was taught it. But I would not have been able to
do it exactly. Yet nothing very serious has happened to me. In
all these wars I have not been hit (by a missile). So I finally think
it is so. That, verily, is why I tell you. And it is why 1 tell you
when I speak to you to-day. This our grandfather is here in person.
Now, my son, you are now a boy. If you know it, finally sometime
when it 1s day we shall be assailed. That is why I tell you, ‘Paint
yourselves with this our grandfather as he lies in spent ashes.” This,
verily, is why I tell you to-day, ‘whosoever shall listen to me through-
out is the very one who shall do well by himself.” 1 do not tell this
to you once; I (shall) tell you this many times. You are now a
boy; by fasting earnestly you will become a man. You should
(try to) have a vision; and all your fellow men will fail to injure you
if you thus contrive to obtain a vision. Moreover, finally soon at
one time when it is daylight it will be hard. Then you will thereby
escape danger. Finally when disease shall stand about in the chief’s
town it will miss you. That is what those who have been given knowl-
edge thereof by the manitous say. That is what they say. They
say exactly this which I verily tell you to-day. And I do not tell
you this single time. Because I always am fond of vou is why 1
always tell you. And I do not fool you. For if I lie this our grand-
father (i. e., the Spirit of Fire) whom you sit facing will listen to me
mm person. And one is Said-to-be-here-in-the-smolke-hole who has,
indeed, more power. He even shall know every thought; that iswhat
1s said of him. If I lie they will know it. Yet in whatever way I lie I
shall be the one to fool you. Perhaps I do not speak differently. This
day (the manitou) must have made it very hard for you; that is why I
tell you. If you lead one another a good way you will not please
anyone. And you will not please your fellow Indians. We each of us
have our own ways, That is why he who made us arranged it that we
truly have a heart. IEach of usis alike (in this respect). Even a bird
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wameguu. A’gwi  ni’ka ki'teinendtiwawagi wi'tdpi‘dgwin®®,
Kinina'megu kii'si’pi kegime'si'megu di'ninegu’tiyagh™*, Wai‘dge
A"tdnagwe wi'na ki'ci”enagw d'uti’‘iyagwe'teat™, A'pen i'ni’-
neguti'iyagwe tea’g®, Mo *tei wi‘ckend® a'uti'm’'wa, tedigi’megu
Smi'ma'teit®, I'n &"citelte', A'ce’ted  'megu i‘cigendtuge wiini-
‘tea’ne’sita witd%ecimotattei wi'pawikigdi‘cipe'teiwe toni’te finemi-
‘ciwAwane'cki'i'genigh®, I'n atigh',  Inugi®tedi ma‘n a'tagwagici
wi'wipi‘anenwiyighe, Kene'simawa ki'kegiku’tawip™, wiwita’-
wine'ke kiso’genap™, Witwita'mawiigwe winwi’wa ma’ni wilnepi’-
10 meteigi winwid’'wa piimi‘tand”kiteigi keme'co'e’ninagt, Kitwita’-
mawapwa  wi'miwiwi'se’toyigwe kiigo™i na’ka wi'wi'cigime®to-
‘siineni’wiygtver, Pi‘ci’ted megu a'kwi’tatigi ki"ane*anewipw
A'penii’tel’megu mimai’y a kegi"‘ciyap*, I'ni’‘cikegi nendtiwatku’-
nigan™, Ini%tci’* mani pe”ki ma’n i'wipike’pateg ™. Tnittes’t
15 wi'natawiwipi'a'ka’miigwe ma‘ta’noe, Keki‘ci‘tonepwa ma‘katiwi-
‘tei’ganani man @'to'kani’wiyani na’'k i'ki'ckd iyan™. Ketuwi-
Ytel’ckwe etipw a‘utotime’ tiyiighwe, I'ee'megu i’*cigenw #'6clka’-
‘eiwig  A'ki‘ckatiwigh, Ma*a'nigi kema'katiwi®teiga nwiwani
wI‘nAtnwiwa'ipi‘ﬁ'lm”shm:"ig]‘“‘, wi'mimineti’‘iyfigwe me’ne‘tami
20 wi'a'ku'samugwin™®, A’gwi wi'na wi'pe'tawi'yigwin®®, Tagiwi’-
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hasa heart, everything that moves (i.e.,lives). Thatishowitiscreated.
Verily it is merely natural for those who have children to advise them
so they will not accidentally lead themselves in any way that is wrong.
That is what is said. Verily from this fall on you must begin to
swim. You will dive with your tobacco, you will hold it in both
hands. You shall tell the owners of the water, those who make
rivers flow, your grandfathers. You will tell them you will wash
away anything (evil), and that you desire strong life. Verily even
as far as they (fasting sticks) are made you will always swim in the
morning, early in the morning. That is how the Indian law is. Now,
indeed, it is beginning to freeze over very (solidly). So you must
desire to begin to burn these. I haye made fasting sticks for you,
both To'kins and Kickds. You are rivals to each other though
you are brothers and sisters. It issimply a rule that some are O%ka‘ces
(To'kans) and some Ki‘ckos. You will desire to burn these, your
fasting sticks; you must be rivals to each other and see whoever will
be the first to burn (up his fasting stick). You must not (simply)
kindle a fire. There must be visible a little charcoal so that you
paint yourselves. That is as much as you will burn them. To-day
verily when you first burn them you will merely fast all day.
Verily as soon as this our grandfather who goes by and causes
daylight to shine for us, this sun, sets then you will eat.”

That is exaetly what they did all winter. In the spring he made
them fast four days at a time. “Now you may eat. The time has
already come. Verily do not be dissatisfied with what you are to eat.
This corn meal is made of only twelve kernels of corn apiece. I
cook for you separately. You must not eat together lest you injure
each other.”

That, indeed, is what his children did.

“And I am not now treating yvou meanly. I am treating your
bodies well. So verily for a short time you will be seated in clusters
(i. e., rest). Now that it is spring an evil little manitou who is
not right will come up. That, verily, is why to-day you do what
you are doing (i. e., ceasing fasting). When the trees first again shed
their leaves, as soon as all leaves have fallen you will begin to burn
your fasting sticks. It is very hard that we do not know how we
are. This verily is the only way. If anyone really would truly know
about himself, then he should contrive to nearly starve himself.
Verily it is that very thing which you have been deoing for a long
time; as often as it has been winter soon you (have) been in the habit
of not eating for ten days. That is how I treat you to-day. And
simply anything at all is very hard.”
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That is what the old man said to his children. And soon, it seems,
their father died.

They themselves fasted earnestly for several years. Throughout
every winter they went about wailing and weeping. That, it seems,
is what they did. It is what Fine Cloud did. From the time he
remembered he followed what he had been told by his old man, the
one by whom he had been reared. Soon, it seems, finally once when
they were camping in the fall, they had gone about hunting. Soon,
it seems, they stumbled across people on the warpath and they were
assailed by them; they defended themselves, it seems, when they and
the Chippewa fought against each other. It seems then that Fine
Cloud’s sister was hit, though nothing happened to himself. Then,
it seems, they turned back. The one who was hit was carried by a
horse. It seems that his sister died before (they got back), while on
the way. Then he lived alone and began to fast very earnestly as
his sister was dead.

Well, soon once after he had become a large young man, he examined
himself. ‘“What, pray, is the matter with me that I am not in the
habit of accompanying war parties? For now I have experience in
fasting. That only is what he said to me when I had a father when
he said, ‘You will have a vision so that you will be in the habit of
slaying (your foes).”” And soon, it seems, when a war party departed,
he went along with them, it seems, with no other (protection) except
his bow and war elub. And soon, it seems, they came to where
people were dwelling and rushed upon them. He, it seems, missed
being injured by those whom he accompanied at the time when he
first killed the Indians. Indeed, as soon as he clubbed (one) to death
then he mentioned a name. “I am ecalled ‘Lightning Mouth,’”
it seems, he said, and he threw away his own name and called him-
self by another. That, it seems, is what he did. From that time on-
ward he began to be so called. He made himself a warrior, for he
had nothing on in addition to (his moccasins?). He only used his war
club,

Soon, it seems, he carefully examined what he had been told from
time to time, and thought over it very reflectively, and serutinized
everything. At the time, it seems, he soon was lying down. “How,
pray, is my life? Well indeed surely, egad, life is difficult. Now, no
one indeed will really be told.” He considered it seriously. ‘How,
it seems, might I contrive to learn about my life?” So he kept on
thinking. He reflected earnestly as he was seated 1n the doorway
where they lived. And soon, it seems, he made a firm decision as he
thought. “Now we never shall cease being pestered with evil disease,
disease of every kind. And my chief’s people’s bones have been
scattered about by their foes,” verily is what he bore in mind, for he
did not know. “How may I contrive to know entirely how my life
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will continue to be in the future, and how may the people who dwell
without who ever speak annoyingly against it, how may they contrive
to cease to speak annoyingly against my chief’s fire (1. e., town)?"”
That is what he, Lightning-Mouth, kept on thinking as he lay down
meditating very seriously, it seems. He did not, it seems, think of it
merely once. Why, it seems, he kept on thinking of it for several
years, not several days, but many times. Very soon, it seems, he
earnestly considered what his father had said. “‘This one has been
placed here, it is said, to watch over us,” my father used to say. It
seems as though he most certainly was in the habit of speaking the
truth. That is what he said to us. And he did not say it (merely)
once; that is what he always said.” That, it seems, is all Lightning-
Mouth thought of.

After he continued to think fixedly then indeed, it seems, he con-
templated the Spirit of Fire as he flickered there. At that time, it
seems, he made a decision.  “Well, this is how I may learn how my life
is. For I do not know for how long a span my life is indeed deter-
mined. I, indeed, do not know how this my body started its growth,
nor do I know how my relatives’ lives will continue to be in the future.
And it has happened that our chief has been afflicted with diseases.
To-day I do not know how he might cease being so afflicted.” That,
it seems, is what he thought. ‘“ And when the first mortals came to be
seen by the people they began to be slain one by one. How might
that be stopped? I do not know this, (yet) perhaps finally surely I
might come to know something about myself.” That, it seems, is
what he thought. Verily at the time, it seems, when he really came to
a decision, at that time, it seems, he started to pick up charcoal, the
Spirit of Fire as he lay in spent ashes, and started, it seems, to be gen-
erous (?) with the charcoal. Then, it seems, as soon as he had black-
ened his face with charcoal then he first started to fetch his Indian
tobacco at the time he was to depart going about wailing in the wil-
derness and going about seeking life with his eries. Now, it seems, he
stopped to address his grandfather, the Spirit of Fire. “Now, my
grandfather, this day I shall begin to wail. Verily I also give this my
tobacco to smoke; I stop to give you a smoke because I do not know,
indeed, how my life will be in the future. I do not know even a
single day. That verily is why I shall go about wailing, and that is
why I also blindly scatter my tobacco for you to-day. And I do not
know whether I shall continue to be related to my relatives, nor do I
really know how far our lives extend. That verily is also why I go
about wailing to-day, my grandfather, Spirit of Fire. And because
my chief is annoyed with evil disease, because I do not know how he
could contrive to cease being so afflicted. That also is why I go
about wailing to-day. Moreover, as my chief kindles a fire for (i.e.,
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has a town of) his peoples, his young men, his women, and his children
ever do those who speak a different language speak against it, (and) I
do not know (how this might be stopped). That verily is why I shall
go about wailing in the wilderness. That also is why I burn my
tobacco for you. You, too, must bless me merely with life for the
sake of my tobaceco; verily you must merely mercifully listen to me
(thinking) ‘it is my grandchild’ as I blindly to-day tell you the various
causes why 1 wail.”

That, it seems, is what he stopped to blindly tell him. Then,
it seems, he started to go out, and he went about here on the top
of a hill wailing blindly with his hands open, for he did not know
where the manitous were located. He blindly went about scatter-
ing his tobacco which he had with him as he went about wailing,
Well, it seems, he fasted earnestly all winter. Finally he eontinued to
starve for several years, as he had observed nothing. And very
soon, it seems, he began to make burnt offerings to everything.
Finally he made a burnt offering to everything he met. Finally
he met a Tree Spirit with a certain bark and blindly talked of him-
sell as his tears ran. ““Now, my grandfather, because I do not know
how my life is, is why I go about weeping blindly, and because I
do not know whether I shall exist as mortal with everyone to whom
I am related; moreover, because evil disease which makes us wretehed
thus vexes us, and because I do not know anything whereby we might
cease to be so vexed, is why I go about wailing. Moreover, because
all of different languages ever speak annoyingly against my chief’s
fire (1. e., town). Indeed, I even desire to become an accomplished
warrior. For all these reasons is why I go about in the wilderness
wailling. "’

That, it seems, is what happened to him. Because he did not,
know anything about his life is why he went about suffering and
walling. He went about, it seems, with his tobacco, wailing. He
spoke of himself to Tree Spirits of every name and bark, and made
burnt offerings to them all and began to tell them what he thought
of himself. Because he did not, it seems, know about his life is
why he was able to go about wailing fearfully. He kept on wailing
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gsome place. Some place, it seems, he stumbled over a rock. And
at once he blindly spoke to the rock with his tears flowing, 1t seems:

“Now, my grandlather, to-day I am wretched, for I have a wretched
life, as T do not know how my life will continue to be in the future.
That 1s why I go about wailing, as I desire to know about myself.
Moreover, every evil disease makes each one of us wretched. How,
pray, might we very soon be able to cease being pestered with them?
That, verily, is why I go about wailing to-day. Moreover, I have a
chief, and he is ever spoken against by the peoples who live without.
I do not know how he could cease being spoken against. For all
these reasons is why I go about wailing to-day. Even if soon I and
my foe face each other and shoot at each other, every one of my foes
shall miss me. For all this I go about wailing to-day.”

In order, it seems, he spoke of himself to Rock Spirits of every
hardness, and blindly started to tell them what he thought of his
life, it seems, and told all how wretched his life was, as he did not
know where the manitous were located. Blindly he went about
seeking his life with his wailing, and he went about in the wilderness
ever wailing pitifully. He began to talk blindly of himself to every-
thing which appeared strange to him, and to tell what he thought
of 1t. In person he started to tell them what he desired, and the
reason he suffered and starved himself was because he desired to
know about himself. Upon all very great- rivers which he met he
proceeded to cast his tobaecco, it seems. ““And that is why I shall
go about wailing, my grandfathers. Take pity upon me.”

That, it seems, 15 what happened to him. Very soon, it seems,
finally once he eried himself to sleep some place far off in the wilder-
ness, and soon, it seems, he saw some one there, he dreamed, and
some one peeped from the brush at him while it was cloudy and
addressed him, so he dreamed. Surely he soon woke with a start.
Surely, it seems, he became very wide awake. Finally, it seems,
he slept for several days. At that time, it seems, he again thought,
“Now, it seems, finally I am nearly heard with pleasure by all the
extent of this island; now each one of the manitous, it seems, has
nearly heard me,” he thought, it seems. At that time, it seems,
he again began to violently renew his wailings. In the same way he
made a burnt offering in profusion to everything he saw. He made
a burnt offering, it seems, to every single thing he saw here on (this)
earth. And each and every living being he saw (he made an offering
to). Soon, it seems, when he had very nearly starved himself to
death, at some place he was addressed, it seems, by some one. ‘‘Now,
my grandehild, ecease wailing. Indeed, you have been heard here
the entire extent of this earth. Verily I bless you to-day. Look
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at me, my grandchild,” he was told. Surely as he listened to him,
it was an Indian, it seems. “I bless you exeeedingly. Verily I
shall not bless you for a short time when I bless you to-day. Verily
to-day as you go about wailing for your life, you truly will attain
its span, even until you are old and feeble. Moreover, every dis-
ease 18 why you (go about) wailing. Verily I also will that away
from you when I bless you. And because you did not know about
each and every relative was why you went about wailing. To-day
when I bless you I grant you to know that. And you do not know
what will become of this your chief’s fire (i. e., town). Moreover, as
he is ever spoken against by other peoples, I also bless you that way
(i. e., that this should cease). Even if he does not stop speaking
against your chief’s (town) instead he will curse himself. That is how
I bless you when I take pity upon you to-day. Moreover, I bless
you with one slice, of which I am fond, when I take pity upon you
to-day. I do not bless you for a short time when I take pity upon
you to-day. Verily as long as this earth which is spread out con-
tinues to be an earth, forever, is the limit I set to the blessing I have
bestowed upon you. So long will the blessing which I have bestowed
upon you to-day econtinue to be valid. Verily whosoever shall exist
as the last generation, whosoever shall continue to remember (this
religion) from time to time (1. e., hold the suitable eeremonies), he
verily is the very one who will continue to be benefited with life.
Moreover, each time disease shall continue to miss whosoever shall
continue to sit down (and take part in the ceremony) when this way
I bless you is remembered (i. e., suitable religious services held).
And whenever you shall continue to remember me, and whenever
you shall continue to extend any (offering) to me, verily whosoever
shall continue to properly handle it for me (i. e., serve as a ceremonial
attendant in gens festivals), whosoever shall carefully handle it for
me he also then will continue to gain his life; and moreover, disease
will then eontinue to miss him. Moreover, he will thereby then be
able to become a warrior, that is, whosoever shall be careful and
whosoever shall think convineingly (i. e., put his mind upon it); he
verily is the very one. Moreover, whenever you shall continue to
remember me (i. e., hold suitable festivals for me), whosoever shall
continue to carefully eat (the food) for me then shall continue to gain
life; moreover, then each time disease shall continue to miss him.
That is all. Verily the way I bless you this day is when this Mother-
of-all-the-earth attains old age. That is why I place a limit to the
way I bless you. And when this sky hangs with old age is the limit
I give to the blessing which I have bestowed upon you. Moreover,
whenever we think of ending our land and sky with war, if indeed
you are then there you shall tell them fearlessly (?) so that you and
your gens shall all not stand around with shamed faces. (That is)
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how I bless you. I do not bless you alone. Verily I bless (this) one
gens (to which you belong) in its entire extent when I bless you;
(that is) whatever (member) follows the way I bless you.®! Who
continues to speak truthfully wverily is the one who shall continue to
be benefited in as many ways as I bless you. You must not. abandon
on the roadside the manner in which I bless you. Whosoever shall
continue to follow (my blessing) and remember it (i. e., hold suitable
worship), he verily is the one who will lead his body carefully. But
when I now speak to you to-day it is not right, for I am (but) one.
It is not the right (number). Verily we must go yonder and tell
one who is seated yonder and is in a well-known place.”

Then, it seems, he was led thither, it seems. When he was brought
yvonder, toward which spot he was led (the manitou who accom-
panied him), addressed (the other manitou), “Now, to-day I bless
this my grandechild because he has gone about wailing and suffering
too much, because he went about wailing on account of his life,
for he did not know about his life. That verily is why I bless him.
Surely he speaks the truth (when he says that) he does not know how
his life is. To-day werily I bless him with feeble old age. More-
over, I shall will disease away from him. And he has a chief, and he
remembered that he kindled a fire for (i. e., had a village of) young
men, women, and babies. I also so bless him that no one shall be
able to overpower them. Even if they are told something by those
without somewhere, the latter shall cease speaking. As he has a
chief (and his chief) is spoken against aannoyingly, if they do not
cease speaking instead they shall curse themselves. That is how
I bless this our grandchild, the future person, when I bless him.
Moreover, I am a manitou and think much of one slice; so I also
for this reason grant it to him as (my) last (boon) so that I shall
continue to repay his kettle. Verily I do not bless him for a short
time. Verily when this our earth lies old is the limit of my blessing;
for so long shall (my blessing) continue to be valid.”

That, it seems, is what they said to each other, it seems. When
they have told each other all, it seems (the second manitou spoke),
“Oh, you have done very well in blessing our grandchild. That
is what he who made him to move (i. e., gave him life) said to us in
the past when, it seems, once he finally observed that when he had
given life to (the people) he verily made life to be altogether too
short. That is why finally he did not dislike asking us; it is why
he called us all together to tell us to bless each one of those whom he
had created when they worshipped us. That is how, indeed, you
have done very well to-day in blessing our grandchild. Verily T shall
not bless differently him for your sake to-day than the way you

! Translated rather frealy.
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menan™, Na'katei negu’twipyiigi tipa’tamani witAnemi‘cini.
10 pa’ku” kwawalte i‘ind’nema®te”., Ni‘n iyi’g 1'ni neteni’nemaw™",
Agwi'ted®  nii’*nina wi'witep indne’magin  #'ketemi‘nawagw
i'ackiketeminu*tawa’te, Ayi'eiteat ni‘na wi'anemi‘u®tei®atama’-
‘iyani me'kwinemenagwini ni’‘ka wi'Anemi‘citipe’siyagwe kiigpi'
Anemipyitena’ménagwe  kiigs™™, Tani  wina wi'i"*cawittel
15 wi'pawi‘anemime‘kwine’menagt*?  Na’tini4 me'kwineme’nag-
winl  wi'tane'kwipitA’mugwin  ini wi‘Anemi‘utenama’ti'sutei
pemite”siwen"", na‘ka’tei niine’gutenwi wi'Anemi‘cipane’‘ckagwi-
“tel  kiwigipamiga’tenig A'pe’niiwen™, nia‘ka’etei niinegutenwi
wi'u‘tei’anemi‘cipane‘ckigwi‘te!”, na‘ka’dtei wi'Anemitagwi'kun-
20 amdnowagwiin™!, wI‘Anenﬁ“tﬂi'iwigﬁdtcinAua‘ine“tcﬁm"mugwan i'ni
wi'snemi‘u’tenagi  me'to'sineni’wiwen®™, na‘ka’dtei wiAnemi-
‘cipane”‘ckagwite A'pe’niwen, Cewi’n a'gwi tipi'kegin inu’gi
tipigiyagwin®, Mana‘ka®ed® na'ka’tc i’ awittei kegye'kinawi-
tapi’ta  kii‘ciwe’nipena wi'mawitandtotamawagwe tA"*sonog
25 dndnemagwe kd‘ci'semenan®s®, »

Int'yiituge na'ka’e #dtatciwene’tet®. Iyd’*  pigamiwene®tei
na‘kai’yitug®™™, “Na%’, neketemi’nawaw", A’gwi  tiipigi’yigin
i'ni ‘cly fghe*, Ji‘a‘sﬁ,mikiwikutagwﬁwéi’gi*t.ﬁdtci ri'tel  ketemi’na-
wagh,  Agwi'tedi wi'witep iniine’magin®®, Me'to'siineni’wiweni

30 wi'tipa”ku'ckag'; na‘ka’'tei wi'mimiwineta’mawag A‘pe’niweni
neteni'nemaw i'keteminawag"; na‘ka’fte d'utogi’mamidtei kiigo’i
ta'cl'itaA’'magute nind’ta wi'a'kwititdnifte”. I'n fiyl’gl neteni’-
nemaw™, Na‘ka'tci negu’twipyigi  neteni’nemaw™. I’n

ﬁﬂ.&gku. FE

35 “Inugi kemenwawiltci® ii'keteminawa%c®. Nin fyigi’ megu.
Ta'swaiyag dndinemigwe ni'n dyi’g™. Pemite'siwen d'iniine-
migt* . nitka’tei wi'mimiwiineta'mawigw A'pe’niiwen ii'iniine-
migh™ts na’ka kigoti ta'el'itamagu’te’ fdutdgimimi®tel ning’ta
wi'a'ko'wiini®te", wi'pawitipwiinidte", pawika'ckiponowiinite nai-

40 yéinenwi’megu witiwuta’mini®tc i'infinemig®™*, Ayi‘gi ni’n iniine-
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blessed him to attain (his allotted span of) life, when you blessed
him with feeble old age. I also so bless him for your sake. 1 shall
not bless our grandchild differently than when you blessed him.
Moreover, you shall will away disease from him. I also shall
bless him so for your sake. And as his chief’s fire (i. e., town)
is spoken against annoyingly by all the peoples from without,
these shall end their thoughts prematurely (i. e., be unsueccessful
in their desires); if they are not able to cease so speaking instead
they shall indeed curse themselves; that is how you blessed him.
I also bless our grandchild the same way for your sake. Moreover,
vou blessed him (with a promise) to continue to replace his kettle
(i. e., grant in return for his food and worship) with one slice, of
which you are fond. I also bless him that way. Verily I also do
not bless him for a short time when we bless him, when you first
blessed him. Verily I also shall thereby continue to smoke when-
ever he remembers us (i. e., holds worship), and we shall continue
to be satisfied with any little thing if he continues to offer us anything.
Pray how shall it be that he will not continue to remember us? At
the time whenever he remembers us whosoever shall sit down to
the festival shall in that way continue to gain life for himself, and
each time disease stands about it shall continue to miss him. More-
over, each time it thereby continues to miss whosoever shall cook
(crops and dogs) together for us, and whosoever shall truly continue
to carefully and properly handle (what is offered us [i. e., whosoever
shall serve as a ceremonial attendant]) shall in the same way gain
life, and disease shall continue to miss him. But it is not proper
as we are not sufficient. Verlly we must again lead him yonder
where one who sits in a well-known spot dwells so as to narrate to
him the number of ways we bless our grandehild.”

Then, it seems, he was again led anew. As soon as he arrived
where he was led again, it seems (the first manitou said), “Well, 1
bless him we are not suflicient as we are two. Because he went about
walling and suffering too much is why I bless him. I do not bless
him for a short time. 1 blessed him to reach (his full span of) life,
and (I promised) to will disease away from him when I took pity upon
him; moreover, as he has a chief if anything is said there against him,
(his foe) shall end feeling so prematurely (i. e., be unsuccessful
in his desires). I also bless him so. Moreover, I bless him with one
slice. That is what I said to him.”

“Verily you have done well to-day in blessing him. I also (bless
him). In as many ways as you bless him I also (bless him). You
blessed him with life; moreover, you blessed him (promising) to will
away disease from him; moreover you blessed him (promising)
that if anything were said against his chief there (his foe) would end
his speech prematurely (1. e., be unsuccessful in his designs), that
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tamonagow™ . Ma'n i'keteminawagwe wiu’tei’kamaiyagw A'sim-
awa  kiigd"i wianemipota‘konowagwiini wi'Anemi‘citipe‘siy agk™e",
Tepa’tei®tedi ki*Anemi‘inéinetama’wipen ume'to'sineni’wiwen!.
Witanemime'kwiinemenowagwiinama'i wi‘Aneminene'kiinetamiagug-
Swiinimd'™, Ma'n  dnfinemagw i'keteminawag®®, (Cewi’na
kini'n a’gwi tipigi'yagwin d'ne'si’iyagwe ‘mu’g", Iya'ma‘tea
ipita wi'na ki'kinawitapit dtawi'tei natka’®tei ki'mawitanito-
tamawipen dninemag*ve,”

Ini'yituge na’k i'wiipiwenegute'e  wi'n™t, Ni’tinit Tyi'l
10 pyiéinegu®te d'awini‘teli negu’ti ke‘tecawa’‘imani pigami’wene’te
d'wiipitotamawu’te® iindinegute". “ ‘0’ mana’kuti neketeminawiw
i'a'simikiwiketemagwiiwiigi'to’te  upimite’'siwen  A'kiwiutwiwii/
gi'tdel  wi'tipa‘ku‘ckagi®ted® ume'to'siineni’wiwen™", Kiwigipa-
migatenige wi'mimiwiinetamawagi neteni’nemaw™, Na'ka’tei
15kiigo®  d'citAeimiimyiinutama’ wigwiina ‘ugl’'miawan  upe’*tawini
niand’ta wi‘anemi‘a'ko’wini‘te", pawika‘ckiponowiinite naiyenwi’-
megu  wi'iwuta'mini‘te’. In dnag®™. Na‘ka’dtei negu’twipyigi
tipitaman dyigl neteni nemaw™"*, "

“Ke'menwaw éi'ketemi’nawa®tei kotci'semenan®™®, Agwiltea® Atte’-
20 *tel wi'indne’magini tA’‘séndg ind’nema’tei, AyT'gi me'to'sineni’-
wiweni wi'tipa”ku‘ckagi ke'kyiwen i‘indnemadte i’ni ketenineta-
mdn"*, Ni"ka wi'mimiwineta’mawatei ma“tei*a‘pe'niwen i‘ini’-
nema‘te", ni'n dyi’g i'ni neteni’nemiwa ké'eise’menin™'. Na’k
iutdgl'mimi'te  d'ci'a‘peteipegi‘ckuta’migutte  dfco’wimendtane
25 kigo”l  ta'ci‘itaitama’gugwiin  utdgi’mawan upe’‘tawini  kigo'",
myi'notage wina’megu nai‘yinenwi witi’wutam**, A‘ini’‘nemadte
iiyl'g 'ni ni’'na netenii’‘nemaw™*, Nina’ni witutei‘anemitata’-
maiyin A’simaw™*, Nia‘ka’dtei kiign’™i wianemipyitenamono’-
wagwiini tepatei’dtei'l me'to'sinent’ wenwiwi kiinine tama’wipen™:,
30 Ayi’gi keta'ki’menin i'mawike'kyiwa'kyii‘se’toyagw ii‘kwii’'nemagi
ni’nina ko'ci'se’menan™. I'ni kute iinenagwe yowe wina ki‘ci-
mami‘tei'ata ma‘a‘i ko‘ci'semendna™, Cewii'n i’gwi tipigl’y agwini
mA'n Inug i'tA’‘ciyagw i'ketemi‘nawag***, Kultei” a*pe’ne keki-
‘cl'iniinemdpen inu'gk". Iyd/‘ma‘tea’ ni'ka’®te ipi’t ipe‘tawi'kwe
35 ti‘eiwi'el’ge'ckaga ma’n a”ki kegye'kinawd tapit®.  Inatea’
ni‘ka’™te i'na wi'mawitanitota’mawagwe ta’swaiyag ind’nemagwe
ma’n Anemime*to'sineniw™*."

Ini'yiitug i'wiipiwenete'e’yitug na‘yitu’gin i'pyiine’te’ i'wipi’-
yitug fd'atotatinigee’yitugt®, “Ki‘cina'i neketemi’nawiwa ma’na
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(his foe) would not speak truthfully (i. e., his curse would not come
true), that if he were not able to cease (so) speaking instead he would
curse himself. I also so bless him for your sake. By blessing this
(person) we shall thereby smoke tobacco, and we shall thus continue
to enjoy whatever he shall continue to boil for us. Verily in return
we shall continue to bless their lives. Indeed, whosoever shall
continue to remember (i. e., hold worship for) us he shall be the one
to be recollected by them because of it. This is how we bless when
we take pity upon him. But we are not sufficient, as we are now
three. We must verily go and tell one who is seated yonder, who
sits in a well-known place, how we bless (our grandchild).”

Then, it seems, he again began to be led away. At the time he was
brought yonder where one important being dwells, as soon as he
arrived where he was led, the story of how he was blessed began to
be narrated. “Oh, I indeed bless this person as he went about wailing
pitifully for his life and went about wailing that he might reach the
(allotted span of) his life. I bless him (and promise that) if disease
stands about I shall will it away from him. Moreover, whosoever
in any way shall talk very evilly there against his chief’s fire (i. e.,
town) shall continue to end his speech prematurely (i. e., fail in his
designs), and if he is unable to cease so talking instead he shall curse
himself. That is what I said to him. And I also bless him with one
slice of which I am fond.”

“You have done well in blessing our grandchild. Verily 1 shall
not bless him differently than the various ways in which you blessed
him. As you blessed him to reach (the allotted span of his) life
and old age I also so bless him for your sake. And as you blessed
him (promising) to will evil disease away from him, I also so bless
our grandchild. And as he has a chief who is ever maligned by those
from without, whosoever shall say anything against his chief’s fire (i. e.,
town) if he speaks evil against it instead he shall curse himself. As
vou blessed him in this fashion I also so bless him. I, too, shall
thereby continue to smoke tobacco. Moreover, whenever (anyone)
shall extend (i. e., make an offering of) anything to wus, verily in
return we shall bless them with respect to their lives. Also as we
have planned for our earth to reach old age, such is the extent to
which I bless our grandchild. For that is what he who made these
our grandchildren to move (i. e., who gave them life) told us formerly.
But we are not sufficient in number this day when we bless him. Yet
we have blessed him alike to-day. Moreover, yonder, indeed, is one
who dwells half the height of trees with his feet solidly on this earth,
one whose location is well known. We must again go and tell him the
number of ways we have blessed this future person.”

Then, it seems, he began to be led away, it seems, and when he was
brought there (his story) began to be told. “I have blessed this our



82 BUREAU OF AMERICAN ETHNOLOGY [RULL. 05

kd'ci'se’'menan™®,  Agwi'tedi wi'witep indne’magin d'ketemi’na-
wagt, Wittipaku'ckag ume'to'séineni’wiwen i'anonamiweni’winig
fini'nemag*,  Nika"te A'pe’niiweni wi‘Anemi‘cina‘kamiwiinets’-
mawag ini‘nemag i'ketemi’‘nawag®., Ted’gi wi'n d'utdgimiami®te
5i'pelte d'cipegi‘ckutamigu’gwitin d'co’wi me’ndtane kiigo™i ta'ci-
‘tama’wigwina witanemi‘a‘kwitd‘ini%e. Ni’tka piawipono’wiinite
naiyinenwi’megu wi‘anemi‘d’wutag uw’wivaw™. Ini%tca® dinine-
mag", Agwiteda'i wi'witep". Mani%tca'i keta'ki’mendn i'mawi’-
Ytedtike'kyiiwa’kyi'seg i'n i'kwiinetA’'mawagi ma’n ii‘cketemi’na-
10 wagh".  Wianemi‘tea‘iwii'tei‘siwinetamagu’gwi'ini witAnemi‘citi’-
pwiini'te", wi'Anemima‘ipemine‘kamugwin™", Mana*ka’megu d'ma-
wiku'kinetamo’wagwiini wi‘Anemi‘ecika’‘ckowii'tei me'to'sinent’wi-
wen™, I'n i'pr'teikegye‘tenamitawag®®. Ted’gi witAnemitultei'-
Atamaiyag™", ‘O’n ini%tca’* kwiye'n inu'g d'cimenwitd tawagk™e,
15 Cewi'ninugi ma’n a'gwi tipigl’yagwin ini'memagwe ka'ci'se’-
menin™,  TIyi'ma‘ted’* na’k i'kwana‘kigi’pani®tei me'tegwine’ni-
wa'l dpi‘ta ki'kinawa’tapita ma’netow a'awi%te'. Inited’* na’'ka
wi'mawitanitota’mawagw ini’nemagwe ma’n®-,”

Int’yiitug iya’® win A'wiipiwenegu’te'e wi'na kiiteminAgn dteit ",

20 Na"ina'i pigamiwe’negutei nia‘ka’dte A'wipatotamawu’te® i‘cike-
temi'nagu’te’: “Na'i’ neketemi‘nawawa ko'ci‘se’menin a‘A‘simiki-
kutagwiwiigi‘tote u'wiyaw a'kiwinanfitwi’'witag u'wivaw™., Tni-
tedl wi''te Inu’gi keteminu’‘tawag ume'to'sineni’ wiwen®". A'pi-
wike'ki'netag d'uttei®ted‘ikitanwiiwi’gito%ei wi'tipa‘lku‘ckagiftea
25 d'anonamiweni’winigi neteni’nemaw i'ketemi’nawag®, - Ni‘ka’dtei
wi'anemi‘cipane’‘ckagwi’te A'pe’niweni wi'Anemi‘cimiwiineta’mawag
ayl'g dnii'nemag®", Ma'tei’megu ugi’‘miwan upe’‘tawin d‘pawike-
‘kii'nema‘te d'kiwi‘utwiwa’gi'to%e". Ayigi’megu 'ni nete‘ciketemi’-
nawiaw"™, Mo'tei'megu i'co’wimendtane kigo’' tA" cimimyanuta’-
30 migut ugi’'mawani nind’ta wiAnemi®a'ko’wiinidte!. Piawipono’-
wiinite naiyinenwi’megu wi‘iwutami’niwan™®, I’ni tei’g d'ciketemi’-
nawag*®. Mo'teiku’‘megu negu’twipyiig i‘i’tAmini tipataminimegu
i'n éindi'nemag i'ketemi’nawagt". Agwittedi wi'na kii'si’pi kete-
mina’wagin™", negu’ti'tci® wi'na mi'sé’n inegiku‘ckag®®, I’n
35 dni'nemag". A'peta‘kamigi’megu nete‘citse’tawaw™ . Pi‘ei’megu
mA’ni newiwitA’mawiwa netaki’menin i'mawike'kyiwa’kyii'segi
wi'anemi‘a'kwitipwiimiga’tenig  ind’nemag®®.  Na'ka’dtei ma’n
ki'cegu’menin i'mawike'kyiwa’gotigi witakwi‘anemiteikatckowiilte
a'ko’wi wi'Anemime'to'sine’niwit*, WitAnemima‘ime‘kwinetama’-
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grandchild. Verily I did not bless him for a short time when I took
pity upon him. I blessed him to reach his (allotted span of) life,
feeble old age. Moreover, I blessed him (and promised) also to con-
tinue to will away disease from him when I took pity upon him. As
his chief is ever spoken against vexatiously by all from without,
whosoever shall say anything against (the chief’s village) shall con-
tinue to end his thought. And if he does not cease speaking instead he
shall continue to curse himself. That verily is how I blessed him. (I
did) not (bless him) for a short time. Verily when this our earth 1s
old, is the limit I set to this my blessing. Verily whosoever shall con-
tinue to be willing to work for him with regard to it (i. e., serve as a
ceremonial attendant for him) shall continue to thus speak truly (i. e.,
be benefited), and whosoever indeed follows it. (Up to) yonder time
when we think of changing (this our earth and sky) he shall thus
continue to be benefited with life. That is the extent to which I mean
what I say to him. Thereby we all shall continue to smoke. And that
verily is we have surely treated him well to-day. DBut now we are
not sufficient (in number) when we bless our grandchild. Moreover,
verily yonder as high as the Tree Spirits stand a manitou dwells, who
is seated, whose location is well known. So we must again go and
there relate to him how we bless this (our grandchild).”

Then, it seems, he began to be carried off by those by whom he was
blessed. At the time when he arrived where he was led again the
story of how he had been blessed began to be told: “Now I blessed
our grandchild as he went about suffering and wailing too much and he
went about seelking life with his wailing. That verily is why I to-day
bless him with respect to his life. Because he did not know about it,
and therefore went about wailing I blessed him to reach feeble old age
when I took pity upon him. Moreover, I also blessed him (promis-
ing) to will away disease from him so that it would thus miss him.
He even went about wailing because he did not know about his
chief’s fire (i. e., town). I also so blessed him. Even if everything
very evil is spoken against his chief (his foe) shall continue to end his
speech prematurely (i. e., shall be unsuccessful). If he does not
cease speaking he shall instead curse himself. That is all the ways in
which T blessed him. Indeed, even with what I call ‘one slice,” of
which I am fond, did I bless him when I took pity upon him. Verily
I did not bless him alone (but) the one gens to which he belongs.
That is how I blessed him. I granted him (my blessing) forever. 1
even forcefully told him that when this our earth is old the manner in
which I blessed him would continue to be valid to that extent. More-
over, when this our sky hangs old the last mortal will continue up to
that time to be benefited. He will continue to be benefited if he
continues to ask for life from those whom he shall continue to remem-
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gugwil'i'l wi'anemi‘cika‘cko’wiinite Aneminatoti’‘sonite me'to'sii-
neniwiwen"!®,"
“Pe’ki’ted’ man dcimenwitd’tawatei kotei'se'menan™®. Ini kudtci
" yow d'menagwe ki”ci‘at*: ‘kiketeminawiap*s*,’ ‘T'waiyow™, Teagi’-
5megu kewitamigu’'ninagi ki‘pagi’'senidtc', ‘wi'piwi’meguma’ tei-
pemi‘Ati‘penamawomagwe,’ ketegund’naiyow™®. Ini’tecd’* #'men-
witdo'tawa’te.  ‘Inigi® nid’kinina  wiAnemi‘utci*Ata’maiy agtver:
nia“ka kiigd™ anemipyitena’monagwe witAnemi'citipe’tsiyagkre,
Agwi'ted'i witanemitiipe'siy agwin®", Tepa’tei ‘ume*tosiineniwiwen-
10 wagi ki'imdnetamo’wiipen™. Cewi’ninugi ma’n i'ketemi’nawagw
d'gwi tipi‘gigin®®,  Tyi‘ma‘ted’ na’ka kimawitanfitotAmo wipen
ape‘ta’wiki‘ce’gw dpi‘ta winagi'i ma’ni ki‘ce’gw i'kawi’pataga
kegye‘kinawd’tapit i’ ‘awite™.”

Ini%ted” na'ka’tc iniyituge na’k #'kikiwene’te'. ITya’‘wina
15ki'cipagami’wene’te ii‘wiipitota’tinig #dniinetd’gu'si%te’. “Mana’-
ku'i neketemi’nawiw &‘a'samikiwiketemagwiwi/gi'tote u'wiyaw
i'pawike‘kinetami’ti'sute ume'to‘sineni’wiwen ii'kwigenigwin®®,
Wi'tipa'ku‘ckagi'ted'i netend’nemaw™, pia’ci wi'na witino’nama-
dte*. I'm dni’nemag Inu’gi wi'n i'ketemi’'nawagk, Tea’gi wi'n
20 d*utdgl'mami‘te d'pawi'ted‘ike'kiinetA’mawidte upe’‘tawan®. Tni-
“teal nete'ciketeminawaw a'co’wimendtane kigd® i'ta‘cipegi‘ckuta’-
magute nand’ta wiAnemi‘a'kowiini%tei ted’g**. Ani’nemag®*. Pi-
wigii‘ponota’migute naiyiinenwi’megu witiwuta’mini%te". Na’'ka
wina tedg a'pe’niiweni kiwigdipimigatenige ma‘kwi’dtci witAnemi-
25 miwineta’mawagi teigt". Anii‘nemag i'ketemi’nawag®. Ma'tei’-
megu d'kwinetamini negu’twipyig ditamagw i'manetd’wiyagw
fyl'g 1'n i'iné’nemag i'ketemi’nawag*". Agwi'ted'i wii'witep inine’-
magin®™,  Mani%ecdi a”ki newiwita’mawiw i'mawike'kyiwa‘kyd’-
‘senigl wi'Anemi‘A'kwitipwiimiga’tenigi ma’n inu/g®*. Nika’mani
30 keki‘cegu’mendn #d‘mawike'kyiwagotig i‘ni wi'anemi‘A'kwitipwi-
miga’tenigi ma’n Inug find’nemagt, Akowi'tcdi wi*Anemime'to-
‘sineni’wigwina wi'u’tei‘anemika’‘ckowita me'to'sineni’wiwen®!.
Na"k 'ni witu’teipane’‘ckigu®te a'pe’niiweni witAnemima‘iwidtei‘sa-
wineta’mugwin™’, dnemimime‘kwiinetamigugwi'in®®, Agwi'tedi
35 negu’ti'ted”™ mi'sdn dnegi’'kwiketemi’nawag i'ketemi'nawagi ka'ci-
‘se’menin i'ketemi’nawag*".”

“*O’ni'ted* a'cimenwitd’tawa’te Inu’g #'minawe’tawalte'. I'ni
ku"te i'nenagwe yo'we wina ki‘cimama'®tei‘at*. Agwiltea® ni’*nin
A'te”tel wi'iniine’'magini ka'ci'se’menan™t, Wittipa’ku'ckag ume-
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ber (i. e., those for whom he shall hold proper ceremonies). That is
what I said to him.”

“Verily you have treated our grandchild very well. For that is
what he who made him said to us formerly: ‘you will take pity upon
them,’ he said formerly. He told us all after he had given (the people
tobaceco), ‘you must not even start to take 1t away from them," he
caid to us formerly. So you treat (our grandchild) well. In that way
we, too, shall continue to smoke; and if they continue to offer us
anything we shall continue to be satisfied. Verily we shall not
(merely) continue to be satisfied; in return you shall bless them with
respect to their lives for the sake of (their tobacco and cooked food).
But in now blessing them we are insufficient. Verily indeed we must
again go yonder and tell the one who sits halfway up the sky, who
watches this sky, whose location is well known, where he is about
(our grandchild).”

Then verily again, it seems, he was led all about. As soon as he
arrived yonder where he was led the story of how he was blessed began
to be told. “Indeed I blessed this person because he went about
wailing too wretchedly, as he did not know how his (future) life was to
be. I verily blessed him so that he would reach (his allotted span of
live), (I blessed him) so that he would become old and feeble. And he
did not know all about his chief’s village. So I blessed him (promising
that) if everything vexatious was said against it by those from without,
that all these would end their talk prematurely (i. e., fail in their
designs). That is how I blessed him. And (I promised that) if
(his foes) do not cease speaking against (his village) instead they
would curse themselves. And I shall continue to quietly continue to
will away from him each and every disease. That is how I blessed him
when I took pity upon him. When I took pity upon him I even
blessed with that of which I think highly, what we who are manitous
call one slice. I did not bless him for a short time. Verily I surely
mentioned to him that when this earth lay old (the manner in which
I blessed him) this day would continue to be valid. And when this
our sky shall hang old the manner in which I blessed him this day
shall continue to be valid. Verily whosoever shall exist as the last
mortal shall thereby continue to be benefited with life. And in
exactly the same way whosoever shall continue to be willing to work
for (my blessing, i. ., serve as ceremonial attendant), and whosoever
continues to fervently remember it (i. e., hold the proper ceremonies)
for his sake, shall thereby be missed by disease. Verily (I did) not
(bless him alone); when I blessed our grandehild I blessed (this)
single gens (to which he belongs) in its entire extent.”

“Verily now to-day in carefully listening to him you have treated
him well. TFor that is what he who made him to move (i. e., who gave
him life) told us long ago. Verily I, too, shall not bless our grandchild
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‘to'siineni’wiwen i‘ini’nemalte iyi’g i'n ini’‘nemag*®, Na''ka
ted’gi wi'n A'pe’niweni wi'aAnemina‘ega'ce wianemimiwinetA mawu-
“tei keteniinemaw™". Nina®tei® dyi’g i'ni neteniinemiwa ko'ci‘se’-
menan™‘, Ted'gi ni'ka’*tc upe’ tawin utdgi’mimani wi'piwika‘eki-
Sti'ame’gunite  d'co’wime’'notan™: dyl'g 1'nina‘n iini’nemag
inu’g"", Ma'tei’'megu kiigd” a'co’wime’notane kiiga'i ta'cititatita’ma-
gute wi'pawitiipwini’te”. I’ni nd’*nin fni’nemag ma’ ninug i'kete-
mi‘nawag™*, Pawipono’wiinite naiyinenwi’megu witiwuta mini®te
fini'nemag*.  Nia‘ka’tei negu’twipyiig 44 ciketemi’nawate’. Ni-
10na%ea’ dyi'g i'n ifei'a'ko’witu’teise’tawagi negu’twipyiig d'ita’-

magwe  wi'anemini‘ninanipi‘kukwagt", Nia'ka''tei ni’nagi‘i
wiAnemi‘citipe’siyin A'si’mawan™,  anemipyiitenamanagsve,
wi'Anemi‘u®tei*AtA’maivan®", Ni"ka  kigd'  anemipyiitena-

monagwe kiigo™", tea’g #'cigi'niteini nipeni‘seniwan Anemipyii-
15 tenamdnag ™™, ami‘ci*anemitipe‘sinuta’mawag™®,  Ci’‘cki‘ted‘i-
kini'ma ma’ninugi ka'ci'se’menina tepatei?tead® umeto'siineni-
wiweni wi‘anemi‘ciniinemag™*, Ni'naltea® fiyi’gi ma’ni keta'ki’-

menin i'mawike'kyi'kyiwa’senig  'n  d'kwiketemi’nawagi
ni’ ‘nin inu’gk", A'ko'wited'i wi*Anemime'to'siineni’wig-
20 winatei'i nia’kateati wi'anemime'si'netagi mA'ninug

inii'nemagwe  ko'ci'se’menina wi'Anemiwiitei'siwiinetamign’-
gwi'ini wiAnemimiame'kwiinetamagu’gwiin™, ‘I'nadteit I'n ita-
ma’wagini ma’na ko'ci'se’menan™, A‘cewii’na kini'ninug aiys”™
i'ta" clyagw a'gwi tépigl'yagwini kind’nianugi ku’®tei kini’n aiyd’*

25 i'ta""ciyagwe keki‘cikini’na*awatenamawipena keteniinetamowene-
nin dninemagwe ma’n™*.  Agwi'tei' myi‘citota’wagwin®, Keki-
‘ci’ted’ikind’nanegutaiyagi‘setawipen iini’nemagt™*. Tnitedi ma-
na"ka na'ka’dtei wi'mawiwitamawagw i'ciketemimawagwe ko'ci'se’-
menina winated’i ke’*teiniiw Aawidtei wi'na kiteimama’®teitita

30mi‘a® 'na kenigine'si’menin™, Tani'tei’ ni’*wina wil ‘cawitel
wi'piwitagwi’‘seto’te uteniineta’mowen? Wi'na ku’®tei kemama-
tome’gunina wi'kiilketeminamawomagwe kiteia%ecit', ° ‘Apina’megu
ke’gime'si ketume'to'sinenimipen®*,’ Ki*'pene wi'n iyl'gi tagwi’-
"setdt uteniinetA’mowen ni pe’ki ma’'ni witwiwene'k’, Tani‘wina

S5 wi'l ‘cawitei wi'pAwinid'winatatte’tel wititel’titidte!? Iyi‘ted® ni-
‘ki’ni wi'mawitandtota’mawagwe ta’‘sonog ini’nemagwe Lko'‘ei'se’-
menan™*,”

In’yiituge ni’*ka wi’i'kikiwiwene’te'e wi'n ii‘ckiwi’nAminawi’-
netag u'wiyaw™". Iya’'yitugini kabo’tw #'pyine’tet A''pemegi
40 maiya'wiki‘ce’gwe wi'n i‘awini®tei wi'na Ke‘tcimane’towan™".
Ki'cl'pyiine’te 1ya™ i'a’wini’te A’‘pemegi ke*teindiw™", “Ki‘'mawi-
tandtotamawipen dinineta’mawag®* " ki‘cititeimo‘etete yiitugiini
wi'na  kabd’tw  i'pyiine’tet a'pemegi’yiitug*e. Kicipyiine®te",
“Manaku”™ wina ko‘ci‘se’mendna neketemi’nawiw i*A'si’miwi’na-
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differently (than you have). As you blessed him to reach his (allotted
span of) life I also so bless him. And you blessed him (promising) to
continue to kindly will away every disease from him. Verily I also so
bless our grandchild. Moreover (you promised) that his chief’s
village would not be overpowered by all (the peoples) from without;
I also to-day bless him the same way. Even if anything is repeatedly
said against (his town) by those from without, they shall not speal
truly (i. e., their designs shall fail). I, too, bless him that way when
we bless this person to-day. That they instead shall curse themselves
if they do not cease speaking (against his chief’s town) is how I bless
him. Moreover, you blessed him with one slice. Verily I also have
eranted him as my last (boon) to give him in return (replacing his
kettle) what we call one slice. Moreover, I then shall continue in
this way to be satisfied with tobaceo, if he eontinues to extend it to us,
and I shall thereby continue to smoke. And if he continues to extend
anything to us, if he continues to extend to us every kind of harvest
crop, he will contrive to make us satisfied therewith. Verily we shall
only to-day bless this our grandehild with life in return. Verily I
also bless him to the time when this our earth lies old, so I (bless him)
to-day. Verily whosoever shall continue to live as the last mortal
will continue to derive benefit from the way I to-day bless our grand-
child, (that is), whosoever shall continue to be willing to work for
(this blessing) for his sake (i. e., serve as ceremonial attendant),
and whosoever shall continue to remember (this blessing) for his sake
(i. e., hold the suitable worship). He indeed is the one I name for
the sake of this our grandechild. But now as many of us as are here
are insuflicient, though as many of us as are now here have brought
our blessing when we blessed this person. Verily we have done him
no wrong. We treat him well. Verily we have granted him the
same thing in blessing him. Verily we must again go yonder where
he who made these (people) to move (i. e., who gave them life),
he our leader, dwells in person. Verily how, pray, shall it be that he
will not add his blessing? For he besought us to bless each of those
whom he made. ‘Now, indeed, we all have a people’ (he said).
If, however, he also adds his blessing it will be very fine. How,
indeed, shall it be that he shall think otherwise? Verily let us now
arain go yonder and narrate to him in how many ways we bless our
grandehild.”

Then, it seems, he who first reflected about himself was again
led about hither and thither. Yonder, it seems, he soon was brought
up above in the sky where the Great Manitou dwells. As soon as he
was brought yonder where (the Great Manitou) dwells above in person
as soon as it was said of him, “We shall go there and tell how we
blessed him,” it seems soon he was led up above. As soon as he had
been brought (a manitou said), “I truly blessed this our grandchild
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kutagwiwi/gi'té'te u'wiyaw™", nans’‘ckwe wi'n i'kiwikegakegatii-
mu'te uti'ku’niman®". A*tipwiltci wi'n i'pawike'kinetama’ti'sudte
di'cigenigwin", Mo'tei’'megu ne’gutenw i‘wi’panig a'pawikekii-
netagi wi'i‘cigenigwiin u'wiyaw™". Wi'na ta”'swaiyagi kiwi‘utwiwi’-
5gi'to’te ni‘ted'l netend’nemawanugt", Witiipa”'ku'ckagi me'to-
‘siineni’wiwen i'kwipyi’yanigh®, pi‘ci‘megu winattedi witinona-
miiweni’winig fnd’nemag #i'ketemi’nawagt®. Tea’gi wi'n i'eitki-
gwini'te utdgi’miwan s'pendiwen d'pawitei‘ike’kinetag ami‘ciponi-
‘kigwi'nigwiini ted'g d@'kiwi‘utwiwi’gitotte”. Ayigited’i neteni’-
10 nemawa wi'mamiwineta’mawagt", Ted'g i‘ci‘ape’teipegi‘ckutama’-
wome'te utogi‘miawan upe’‘tawin ami‘ci’tca‘iponipegi‘ckutamai’-
gugwin a‘co’wimendtan dwini'tei® uwi’tei'ckwe®a® ami‘ciponinene-
‘kiinetama’gugwiin di'pawike‘kinetagi ted’g d'kiwitutwiwi’gi'to%c".
I'ni neteni’nemawinug i'ketemimawag*”, Kigdi ta‘eii‘cimimyi-
15notamigute nind’ta wi'na wi'nemi‘a'ko’wiini®te”. Pawika‘ckipo-
no’'wiinite  naiyfinenwi‘megu  wianemi‘iwuta’mini®te', Ted's
ini'nemag #i'ketemi'nawag**. Na'ka’ltei wi'na negu’twipyiie
i1'tamagwe kind’n i‘'manetd’wiyagw dyi'g T'ni neteni’nemaw
ind'nemag™. Agwi wi'witep iniine’magin®®. A'peta‘kami’megu‘u
20 newawita mawiw™",  Me'sa'kamigu‘kwi'an d'mawike'kyiwa‘kyii-
‘eini"te  d'kwi'se’tawagi na'ka’tei ma’ni pemiina'kwagd’ tinig
i'mawike'kyiwagdo’tinig 1'n  d'kwi'se’tawagt, i'ketemi‘nawagi
wi'anemi‘a‘kwitdpwiimiga’tenigh. Ma'n  inug finag®®. Mana’-
‘ka%ea'i  wi'Anemime'to'siineniwigwiitigi - wi‘Anemi®ted‘imimekwii-
25 netamigu’gwii'in i'ni wi'na wi'Anemi‘utenama’ti*sutei
me'to'sineni'wiwen"", ni’ka wi'nani wi'anemi‘cipane’‘ckigwitte

A'pe’néiweni wi'na wi'wiiltei'siwiinetamagu’gwi'in™, tedgi wina

wianemi‘cika’ ckowiitei®, Wi'n ugimiwan upe”‘tawini
wi'Anemi‘ciwT'ciga‘ki‘senig,  Ci’*cki t0'kami wi'n iniinemag
30 d'ketemi'nawag®. I'm @'ki‘citedgiwita’'ménian ugi ta’‘sondg
d'ciketeminawagi  ma’n™", Agwi'tedi  wi'wani'kitamawagini

ta"swaiyag i‘ci*anemiketemi‘nawag®®,  Witanemi‘cinato’ta‘ci%tei
ninagini’ Ini wii'ci'Aneminagatawi’nemagt"., Ne’*ki witanemine-
‘kiwi'tcimeto'séinenimi’wagiini - wi'mawiwittea’ wiwag®'*; ninagi'i

35 wi'mawiwi'teime'to'sine’nimag*"; ke'teindiwi’megugi’® nina  wi-
‘mawi‘a'kawipamag ugimaw upe’‘tawan®!,”

Ont'yiituge na”ka wi'n d'a%eimu’te'e  wina nawA’tei megu
nigi'ne'sit*: “Teagi wina kigs® oni'tei’ wi'ninugi wi'n i‘cimen-
witota'wiyligw  d'tdpwi'tawi’yigot  d'ciwitamo’nagowe  yow'*.
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because he went about weeping and suffering too much, and he went
about weeping blindly, for he did not know how his life (was to be);
he went about blindly wailing with tobaceo in his hands. He spoke
truly, for he did not know how his life was. He did not even know
how his life would be a single morning. For as many objects as he
went about wailing I verily blessed him to-day. That he would reach
as far as (his) life extends, even verily feeble old age, is how I blessed
him when I took pity upon him. As his chief was vexed with every
disease and he did not indeed know how it might be contrived that he
cease from being vexed by every (disease), he therefore went about
wailing. Verily I also blessed him (and promised him) to always
will it away from him. As his chief’s fire (i. e., town) was ever spoken
against by all, as he did not know how it indeed might cease to be
spoken against by all who dwell from without, his foes, and' cease
to be remembered by them, he for that reason went about wailing.
In such manner I blessed him when I took pity upon him to-day.
If anything very evil is thus spoken against his (chiel’s town), (the
speaker) shall end his words prematurely (i. e., fail in his imprecation).
If (the speaker) is not able to cease his speech instead he shall indeed
continue to curse himself. (Those are) all the ways in which I bless
him when I take pity upon him. Moreover, I also bless him with
what we who are manitous call ‘one slice’ when I bless him. I do
not bless him for a short time. I firmly said forever to him. When
Mother-of-all-the-earth lies old, and when this sky hangs old is the
limit I set for him. To such an extent will the blessing 1 bestow upon
him continue to be valid. This is what I said to him to-day. Verily
at yonder time whenever there shall continue to be a people, verily
the person, whosoever it may be, by whom (this religion) is fervently
remembered (i. e., gives the suitable ceremonies) for his sake, shall
then continue to gain life, and disease then will continue to miss whom-
soever (this religion) is willingly served for his sake (i. e., whosoever
serves as a ceremonial attendant for his sake), and each shall con-
tinue to be benefited. His chief’s fire (i. e., town) shall thus continue
to rest securely. I only blessed him peacefully when I took pity upon
this person. I have now told you to-day the number of ways I blessed
this person. Verily I shall not forget the number of ways in which
I continued to bless him. He shall thus continue to ask (favors)
of me and I shall continue to watch over him. For as long as I shall
exist as mortal with him I shall go and abide with him; and I shall
go and exist as mortal with him; and in person I shall go and watch
over the chief’s fire (i. e., town).”

Then, it seems, again the leading (manitou) stopped to speak,
“Now verily in obeying what I told you formerly, you have to-day
treated me well in every respect. And you have greatly benefited

66112°—30——7
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I'ni wi'n i‘cike'teimenwitdtawiigw inu’gi keme'to'sineni’menin™".
Ini yowe ‘ke’gime'si ketume'to'siineni‘mipen™* ’  wilteine’na -
gow™, ‘A’ewi ni‘na ne'ci’*k ume‘to‘sinenimi’yanin™*,’ widtcine’-
nagowe yowe ko'ci'seme’nanag®. I'mi kuftei wi'na wi/%ci
Sme'siwitamd’nagowe  wi'teigingta’ wiyiigwe yo'w", Widtel teag
d'cikegi  pagi'senagi  wii'te a'teimo‘e'nagdw  A'kegipagi’‘senagi
negu’ti ma'ei”cki winwa'w iya’ti wi'ta'ciki‘cigenamati” sowadte ",
Ni"ka yow Anemu’‘te‘san unanagu’timwigi nepagi‘senama-
wiawag.  Kegime'si'teai ma’netow &i’nenagwe kegime'si’'megu
10 ki'a'kwinetamawipen™, Na’*ka m’an A’‘simaw™": Agwi md’ tei
ni'nA  negutd’pwigan  a'ckunamiti‘so’yanin®™®, Me'tens‘tea'
mi‘kwinemagwin - 'ni  me’*tend'i wi'u’tei‘anemitiipe”‘siyagkvet,
Na'ka’te ini wi'u®tei*anemitipe”'siyagw Anemipyiite'namdnagw Ane-
mu‘te'sat™., Kiata’tea'" ei’tcki ta'el*i"peniwi‘ Anemitipe si‘kigh”,
15 Pemate 'siwen Ini’itca* ind’nemiigw i'ni wil"cigen™. Ninaiyonug
dyi'g 'ni neteni’nemiwa wi'tdpa”ku'ckag a'indnamiweni winigk",
Nakatei wi'n d'ca'petteipegi‘ckuta’mawu’te utdgi‘miman upe’-
‘tawan d'kiwi'ted'ikiwitutwiwi’gi'toe dyigi®ted’ nin ©'ni neteni’ne-
miwa moé'tel'megu nand‘ta witanemi‘atko’wiinifte!®, Pawipono’-
20 wiinite naiyfinenwi‘megu wiawutami’niwan™, Nia'ka’Mtci wi'n
d'pawike'kinetama’ti‘sutei negu’twipyig a'kiwi‘ted'i‘utwiwii’gi-
‘t0"te dyi’g I'ni neteni’ nemiawa negu’twipyig i‘l’tamagw i‘'manetd’-
wiyAgh e, Ini%ted'ima’n @’gwitedti wi'na ma‘ni wil'witepi wi'inéine’-
magwini mani®ted‘i keta'ki’'mendn d'mawike'kyiwa’kyii‘segi witane-
25 mitdpwiimiga’tenigh!, Ni’'ka ma’ni keki‘cigu’'mendn i‘mawike'ky-
fiwa’gotiig  ini  wi'akwiAnemitipwiimiga’tenigt'; pi‘ci’megu
i'mawiponime'to‘sineniwa‘ky4 nigwini wi'A'kwi‘anemi‘tipwidtei
wi'anemimime'kwiinemeno’wagwiin™', I'ni  witu®tcianemiteika’-
‘ckowii’tel wiwilltei'sawinetamigu’gwiiini wigii'teineka ' mugwin®®,

a0 notflni wina'i'anemi‘cime'kwinawi’menagwe kd'ci'seme’nanagk",
Inugi’tea’ in i'ki'ciwicigi'se’toyag*™ . Na'ka’tei ma’na wi'na
ma’n A'ckuti’ni'siwa wi'na wiAcki®anemipagi‘sena’mawip A'si’‘ma-
wan";  wina®tea'i  witanemi‘atcki‘a’timiw™". Na'ka’dtei wina
kigol  pyiitenamono’wagwiini  wi'na wi'niginitipe'si’'nutamwa
35kigd’ ",  Agwi'tcai® cid’'ck A'peniwi wi'tA'citépetipesi®tcin®!,
Wi'n dyl'gi kegapiwa wi'Anemi‘iniine’'migwini ka‘ci'semeni’na‘",
Ci”cki wi'na pemaite’'siwen amita‘cinineta’mawatte!®. Ni’'ka
wi'n  umane‘send’mwiwan ami‘cita‘citinetkeno'ta’mawiattei  witi-
‘cipawikigd’ini*te uwi'tei‘ckwe  'wawat™, WitAneminia‘kateipawi-
40 panatteimoni®te”.  Pandnaltcimonite  wittA'cipe'kitota’ mawatte!.
Nia'ka"tei wi'na® eci’*cki wi'Aneminanigatawi'nema'tei wi‘Anemi-
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our people to-day. That is why I formerly said to you, * We all have
apeople.” It iswhy I said to you formerly regarding our grandchildren
‘I do not alone have a people.” For that was why I formerly told
you all to listen to me. It is why I told you all how I had granted
(certain things) to be with (the people) when I granted a single weed
to be with them that they themselves were to raise yonder for them-
selves. AndI gave them a dog (to be) at their hearths. Verily every
one of us whom they call a manitou shall think highly of them for
their sake. And this tobacco; I did not save even a pipeful for myself.
Verily only whenever they remember us (i. e., hold suitable religious
services), then only shall we thereby continue to enjoy it. More-
over, then (only) shall we thereby continue to be satisfied if they
continue to offer us dogs. Do not, verily, be simply satisfied there.
Verily if you then bless them with life it shall be so. I also to-day
bless (our grandchild) so that he will reach feeble old age. More-
over, as his chief’s fire (i. e., town) is ever spoken against annoyingly,
and he therefore goes about wailing, verily I also so bless him that
(his foe) shall even continue to end his speech prematurely (i. e., be
unsuccessful in his designs). If (his foe) does not cease talking
(against our grandchild’s chief’s town) instead he, indeed, will curse
himself. Moreover, as he did not know whether (he would obtain) for
himself one slice and therefore went about wailing, I also accordingly
bless him with what we who are manitous call one slice. And so
verily I shall not now bless this person for a short time. (My blessing)
shall continue to be valid when this our earth lies old. And when
this our sky hangs old is the extent that it shall continue to be valid;
even until there ceases to be a people and earth whosoever shall
continue to fervently remember us (i. e., worship us) shall continue
to speak validly (i. e., his prayers shall be answered). In the same
way the one by whomever the work (of this religion) is willingly per-
formed for his sake (i. e., whoever willingly serves as a ceremonial
attendant for his sake) and whoever carefully follows (this religion)
shall thereby continue to be benefited.

“Tn that way we shall be in the habit of continuing to thereby make
our grandchildren mindful. To-day verily we now have firmly set
(our promises) to (our grandchildren). Moreover, he, this Spirit
of Fire, shall continue to be the first to be given tobacco; verily he
shall continue to smoke first. Moreover, he shall be the first to enjoy
anything which (our grandchildren) may offer us. Verily he shall
not merely simply always enjoy it. He also has the power to continue
to bless whomsoever of our grandchildren he pleases. He should
contrive to bless them only with life because of (their tobacco and
other offerings). And he should contrive to soften their wars there
so that their foes will be as nought. Moreover (our grandchildren)
should not continue to make mistakes in their speeches. If they
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‘citi'inutami‘nigwiini na'ka’tei  wianemi‘cike'lka'wi’nigwiini  ki-
‘teimanetonina™. ‘O’ni ni'ka’®tci ma’na ko'cisemend’na’ ituta-
neni'minitei  wi'tA’ne'siwa maw"™", ‘Tiyiipigwi'ciga’ wii/gk"s,
Winated® Iya'i wi'mawitA‘ciwawitawi'kwipata’mawdwa me'to-
5 ‘séineniwiwen Ina‘i wi'aneminidnetami’nigwiini ki%tcimanetd’nana®",

“Kiigd*tea’® fiyl’g i'cipe'ta’teimonit A'ckutiini’‘siwan®, pipegwa
wi'ta‘cipe'cigwiteimu’tawi'tel  ko'ci'semendna'™. Ted’gi  wi'n
1'citd”diweni wi'ke’gapiwa ted’gi mo’‘tei namiti’*agan™, Agwi-
“Yted’ ci'cki wita'citipe’‘si%tein®®. Wi'n iya’*i wi'na wii’®tcinowi'ko-

10*ogoni’te A'si'mawan™’, ni‘ka’®tel wianeminematdno’wagwiin®",
Agwilted® a'peniiwi wi'ta'citipe’'si'teini wina ni‘, Tedgini‘i
kekegapipwa wi‘aneminfinemig®™, Ini'tedi witi‘ca’wiyigwe ne'k
inemime‘to‘siineniwigwii'igi ko‘ci'semeninag®. Ka's'n i'ki‘ciwita-
mo'nagow™, Ini%ted’* win  d'citi’pita%ec  i'keteminawalte!,

15 A'pene’tei'i  keteniine’mapen™. Ini®teai kina’megu lke'teiniiwi’-
megu Iyd’i wi'mawita‘ciwi®tca’wiwatel pi‘ei’megu d‘mawipdnime-
‘to"siineniwAkyfiwinig*®,

Akitei'umi”‘eaimite”, kitcike'kyalte i'witaA’mawd’tei teinawd’-
ma'tei*", “ Neketeminagopi ke'te’na manetowag®". Mani%teca® a”'ki
20 newawita'migogi ki‘cegwi ni’'k a'pawike'kyiwagd tinigt". Inited'i
wi'anemi‘utenamigwe me'to‘siineni’wiwen"". Kata%ca'i poninene-
‘kiinetagig®™™, mime'kwineta’mug®*,” 4"'ina%c".

Inugifted'i kiwagi’megu mani®ted'i wi'giyap i‘ta‘eipiki’giinug®™,

(1)* A a'setei ki‘elwiwi 'suteig Anemu”te'sagk®. Ayiwi'ci’megu-
25 piipagame’te’e niyipi‘megu i‘inigwane’te’,

(2) Wipanigi keki‘ceyip aiys’i ni”k d'tA’‘ciwina’ni‘e?te". Ki'ci-
papA'ko’‘cu’tein 'ni na’'k A'pagita’mawu’te’; tedgi ki‘elpagita’-
mawu’tei pe'ku’'si® and’‘ganeg i’'a'selte!. Atwiipi‘siga’tamegt".
Ne'pi pi'siipd’tig i aiydg d'ka'cka‘cka'ute’. Kutag i *aiyogi na’ka

30 ne’p d‘'wigiidteiko’genete”, Ini’megu d'pd’ta‘kwiigi nigina’ka‘suts.
A'ta’gu'su’te atd’minag*",

4 The numbers in parentheses rofer to those of Figure 2, p. 57, showing how the ceremony i3 conducted.
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make mistakes in their speeches he shall there correctly interpret
for them. Moreover, he shall only continue to carefully watch
whatever they shall continue to think, and (to note) whomsoever of
our fellow manitous they shall accordingly name (in their worship).
And, moreover, this (manitou) shall be where our grandchildren have
their smoke hole. He shall be called ‘He-who-lies-with-his-eyes-
bulging.” Verily he shall go yonder and there watch both sides
(where worship is held) and note whatever they shall continue to think
of life there, and (shall report) whomsoever of our fellow manitous
they mention (in their worship).

““ Also if in any way the Spirit of Fire shall err in speaking (i. e.,
in interpreting prayers to the manitous), he (Who-lies-with-his-eyes-
bulging) shall at once correctly interpret for our grandchildren.
He shall have power to know every thought, even every inmost
thought. Verily he shall not merely be satisfied there (but will
bestow blessings in return). That is why he is given a whiff of
tobacco yonder, and whatever they continue to hang in a kettle
for us. Verily he shall not simply be satisfied there. And you all
have the power to continue to bless them. That verily is what you
ghall do as long as our grandchildren continue to exist as mortals.
And now I have finished telling you. That verily is how he (this
manitou) pleased (our grandchild) when he blessed him. Verily
we all bless him alike. So verily in person you must go yonder and
live with (your people) until there shall cease to be a people and
an earth.”

And when he had a sacred pack, as soon as he had grown old, he
informed his relatives, “The manitous have truly blessed me.
Verily they repeatedly mentioned this earth to me (and said that)
the sky did not hang old. So verily you shall continue thereby to
obtain life from them. Verily do not cease to remember, and fer-
vently recollect (this religion; i. e., give the proper ceremonies),” so
he said to them.

Verily still to-day this, indeed, is a wickiup in which a gens festival
is held.

(1)! Where the dogs are placed after they have been thoroughly
singed. They are piled up in exactly the same order as they were
clubbed to death.

(2) And here is wnere they are butchered the next day in the
morning. When they are cut in pieces then also they are freed
from (lumps on the neck, forelegs, and muscles); as soon as every
lump is thrown away (the dogs) are placed in bowls. They begin
to pour (water into the bowls). They use hot water when (the
dogs) are scraped. Fresh water is used when they are carefully
washed. Then the first kettle is boiled. Corn is cooked with it.

1 The numbers in parentheses refer o those in Figure 2.
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(3) %‘{tkipﬁ’tﬁ‘i{wﬁg”‘.

(4) *O’ni ma’na na”*k*

(5) Mana'megu na"k*,

(6) Ma'na ni k*,

(7) *O’ni mana kege’ne'sut*".

(8) Aiyo™ a'a’gotigi mimito’tameg d'pawipi‘ke’nitig®. T'n
" cawigk',
" (9) A"a'seltei ki'ci’ne'set Anemdtit™, Kicitedgisogita’wutein
i'nana‘i”cime’tel  wi'tipag dne'kwi’‘cimeftc". Pipagi‘ckati’ ci-
10mip". Awatena’mawu’tei kitemini’giteigh",

(=]

(10) Manigi' dydg i'nd"'sameg®'". A'kaniki‘cegwe* cii’*cki nyiwe’-
nwi® cii’‘cki no'sigip A'kaniki‘ce’gk*e*,
(11) A'tei’tapi’tei kindtag®™'. K‘mamito’mowilte idtcidteat™,
“Na'l’, mana kepagi'senamigdp a’simiwa wi'niginitipe‘sinu’-
I5tawatte”. Na"k aiyd" i‘tane‘ciiwi’‘cinani pagi‘senamawip aiys’ti
tina‘teimiwe’niwita ‘A’neniigi Tayipi‘gwitcigh. Inifteii kinwd'w
inu’g dei'a'pine’moyig*. Tani'ted'i witi‘ca’wiyigwe witkiwiwi-
waniatowamiigwe mi‘kwinema’ge®teigh"*? Kinwa'w aiyd’i pagi‘si-
‘kwimeno’wigwiini  wi'pyiiteiwiftea’wiwigwe ko'ci'se’mwiwa o
20 A'ki ma’ni wiwitamonogin i‘inegi'kwi’‘tonegi keni’moweni wi'pa-
wikiwindte'kwato’'wamate". Wi'na ni’'ka ‘A’neniigi Tiyiipl’gwii-
‘ciga—mani ki‘ce’gw ii'inegi'kwina'kwagotig finegikwi’‘tonegi ni’-
‘kin®*,  Kiigo® i'cipana’dteimut A'ckutd’ni‘siwa ki'na wi‘pe'katota’-
mawa'tel kd'ci‘se’mwiwagk®. Ane’te'®. Ini%ted® inu’g ilcitditiwal-
25tel  mi'kwiinetei’giteigs, Pemite'siwen #A'natawiinetama’wawid-
tei netapeno‘eme’nina‘™. Ta’swaiyag inineme’niigo's nepacito-
‘emeninan i'n d‘cinatawiinetA’'moniige nini’n u’g i'ko’w i'me‘to-
‘siinent’wiyag*®. Ini%eca‘ indteimo’enini neme”¢*, A'ckuti’nii-
‘siw™®, ki'na na’*ka Tiyiipigwi’‘cinan®®,”

30 (12) Aiyd’* mani tea’tcawi'i tetepipa’ginip d'simiwa me”*tegon
‘finema’tdgin®", kabotwemegi’pe'™, dgwigi’* A’ peniidte",

(13) Managii’* aA'sai’y i'nene’‘cki‘cigt",
(14) A’*atigi pe’pigwi'ck™™. Nyidwe'nw Anwi'wi'tipi ne”ki
pemiki’ginug®".
35 (15) A'asawite a'ku’niwan™",
(16) A'ta'cisi’ga‘ultc anemd'a witamwi’walteini mAmi’‘ei*agk’,
(17) A'ki‘edgwa’piwa%tei mami’el'ag™, “i'n” §%'%tci negu’t'.

(18) “Na‘i’, neki‘ciku'iwitama’wiipena keme‘co'e’ninagi wi'pe-
cigwi’teimwi'ta’wiawa’te!. Ini%ea® iind'teimu’te’e kitemina’we-
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(3) (The kettle) which is boiled first.

(4) And then this one.

(5) And this one.

(6) And this one.

(7) And this is the one cooked in a hurry,

(8) Here is where that which is worshipped (i. e., the sacred pack)
hangs when it is not opened. That is what is done.

(9) A puppy which has just been killed is placed (here). When
(little bundles of tobaceo) have all been tied to its (feet), it is laid
down properly with its head facing the east. It is laid flat on its
belly. Those who bestowed the blessing are offered it.

(10) And this is what is used when they fumigate. All day long
they fumigate only four times.

(11) Where the speaker sits. When they worship (this) wverily
is what he says, “Well, you are given this tobacco so you may be
the first to enjoy it. And here where you blaze He-whose-eyes-
bulge, who is said to be in the smoke-hole, is given it. That, verily,
is how we depend upon (both of) you. How, verily, will you act
so as to go about explaining to those whom we remember (i. e., for
whom we hold these ceremonies)? He (the Great Manitou) must
have cast you (both) out to come and dwell with your grandchildren.
You (sing.) must have been told that your breath had been made
the size of this earth so that you would not fail to make (the manitous)
hear you. And as for He-whose-eyes-bulge-in-the-smoke-hole (your
breath) was made the size this sky hangs. If the Spirit of Fire in
any way errs in translation, you are to correctly interpret for your
egrandchildren. That is what (our old man) was told. Verily that
is what those who are condueting the ceremony to-day think. Life
is what they desire for our children. As many ways as you blessed
our old man is what we who to-day are the last (zeneration of)
mortals desire from you. That, verily, is what 1 say to you, my
erandfather, Spirit of Fire, and you also Whose-eyes-bulge-as-you
repose.”’

(12) And here where the posts stand occasionally tobacco is cast
(going about the interior of the building) in a cirele; i1t happens once
in a while, not always.

(13) And this is where this buckskin is laid open.

(14) Where the flute is placed. It is blown four times during the
gens festival.

(15) Where they place tobacco.

(16) Where a dog is served for the ceremonial attendants to eat.

(17) When the ceremonial attendants sit down in a cluster then one
says, ‘‘ Already.”

(18) “Well, we have already told our grandfathers that they
truthfully interpret for them. That. verily, is what the one blessed
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sit**, ‘ni'n dyi’gi ki'anemime'kwinemip™*: fiyigi’ku'i ni'n i'n i1"ciwi-
Yteitd’a’taman®”, Na’'ka neguta’‘megu‘ sanaga’pinaiye ni’‘teitap.
I'ee’ku* d'gwi winiwi’yigwin®*,’ Inugi®ted’® in d'iniineta’miagutei
netapeno‘emenanan™. ‘O’ni ni‘cd’namegi pyi’tawuta NAgA 'mo-

o nAn™", ne‘sd’nameg*", nyiwdnameg a‘pene’tei’ i'n dinineta’mawu-
9tc',  A'pene wi'indnetama’giiwa‘te!. Ini ki‘cAgwApi’‘tamiigw ni-
“tea’ Inu’gl kinwa’wa wiuteiwi'se’niydg™**, neniti’ghe,”

(19) A'ki‘citeagi‘senyiiwidte!, ““A’kanani ki*A"ka'sap™*.” Kta’-
‘ka'sagi negu’ti mami‘ei’*,

10 (20) A‘anwi'wiitagi pe’pigwitckwi negu’ti ni’gamut*. A'peni-
tei’'megu tete’p ANWAWA  teigiw™, wii'tapagk", wilteinawa kwiigk!,
wil'teipagi’‘cimugk!*, wilteike'siyi’gt". Niya'p d'awitei nia’‘kani-
wi/'siyaw™, _

(21) A’a'tiigi® ei'ci’gwanan A'tA'ciponind’giigin™',

15 (22) “Na%’, wi'naga‘moyaghees ki'ku®tcind’giipen®™, Taniwis
mod’‘tei witi‘ca'wiyagh? Agwi kiigo'™., Nano’ckwe ta‘ci‘inata-
md"iyagwe kenagamane’ninan®!,”

Wina paka winagatwi mani akiye wina,
Ni‘ce'nwi néiyapowiipi.
20 ‘O’ni pa'si'g é’nowsigh!*;
Wime myeka winagatwii mani ki de gi wi na.
Wi me mye ki wi na ga twi i.
“ A'kicina’giy aghwet »
(23) “Na'i’, To'ka’'n"*, siga‘win", Ki'mamanetitip™*,”

25 A'si’ga‘wiltei kegipa'sete'megu  and’giiegt", A'st’gawidtei
ku'twia'eig d’*aiyoitei me‘tegwi‘and’ganan®®.  Kyawi‘ci‘i‘ci'si’ga-
‘waltel teliteiwita'swi‘megu dyl’gi me'si'gwa'i nepd’p 'nati‘.

(24) A'wawditd'sa’piwiadtei To 'kana Kitcko’ A,

Alcigini'te 4'A’mwawattci mata’gh!,
30 (25) Ki"cko'ag®,

(26) To kanagk,

(27) “Na‘i’, To'ka’n™, fyd’yi ki'na u'tei ki'wiku'mawagi kidtei-
0'cka’cag®™,  Ki'minomipwa Ki"cko'ag®", Ki'mani‘etipwagi/’-
‘megu. Ka’ta ndnawineti ‘kigt.”

35 Inigi’* man dyi ‘meguta‘cikwi'ckwi/nasutei widtei kegeni‘si’-
ga'ulte',

“Ini%ca’ man dtutdtime’tivagwe wii'dte Anemi‘cite'kd *soyagwe
To'ki'niweni na'ka Ki‘cko’iwen™, A’ewi na’ka wawutami
witA'cl'apwi'eti’yagwini  na’‘inati wi'mi'me'ci*kaki*twine'tamo’-

40 wagwin®',”
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said, ‘you will continue also to remember me (i. e., hold a proper
ceremony for me); that also is what I indeed desire. And I shall sit,
down between the benches. But, indeed, you will not see me.” To-
day, verily, that is how he is thought of by our child (i. e., the giver of
the festival). And the one who was given the songs the second time,
third, and fourth is thought of in the same way. (And) so they will
alike bestow blessings. Now as soon as you have sat down in a
cluster to this festival, verily you may now eat, men.”

i19) When they all have finished eating (they were told), “You
will burn the bones.” One ceremonial attendant burned them.

(20) One singer (the head one) blows a flute. He always blows it in
a circle, east, south, west, and north. He is at the same (spot) all
day long.

(21) Where the rattles are placed whenever they cease singing.

(22) “Well, we must sing, we shall try to sing. How, pray, shall
we even do so? (It i1s) nothing. We sing our songs blindly (1. e., we
depend upon no one; we shall sing the best we can).”

This earth will appear wretchedly.

The same is sung twice.

And the other half goes:

This sky will appear wretchedly,
Will appear wretchedly.

“We have sung.”

(23) “Well, To'kina, dish it out. You are to have a contest with
each other.”

He pours it out in bowls while (the food) is hot. When he pours it
out he uses six wooden bowls. He dishes it out in turn together with
corn and soup.

(24) The Té'kan(s) and Ki‘ckd(s) sit opposite each other. (See
fig. 3.)

(This is) how they are when these eat the meat).

(25) Ki'ckas.

(26) To'kans.

(27) “Well, To'kiin, you must go from (here) and invite your
fellow To'kdns. You must beat the Ki‘ckos. You must deprive
cach other. Do not be easy with each other.”

Now this is why (the dog) is served in a hurry while boiling,

“Verily now this is why we who are brothers together (i. e., our
famiiies) continued to be thus named Td'kin-side and Ki‘eko-side.
And we must not uselessly wait for each other at the time whenever
we shall hear it surely with sorrow(?).”
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(28) “Kina%ea* aiys" u’tei Ki'cka" ki'wi'ku'mawagi ki'tei-Ki’-
‘cko*ag™.  Mo'teiku’*megu 'i'ni wi'i‘ea’wiyagw i'kwimane'senstimi-
gatiwagwiini ki'tei'ckwe’‘eniinag®*.  Ki'mamani‘e’tipena me'tA’mi
wi'tdpipAga’ migwin®*, Ki'mamigwi'supwa®tcd’ ‘megu  ke’gime's

5 i'neni’wiyan™® "

(29) “Ini%ted’i wikwiagd'ota’mawaltei ne'niwag®®, Managi’®
A"simiwa  wi'sd’genata mana%katted’i Liind'sa’migap*. Tte’pi
ki'i'citei’genawa willtcipagi’‘cimug utd’*k"*., Keke'kineta’ ku®tei
wiino‘wiyan™, Ki‘cikwigs'otaman a’ckutigi ki‘paA’ginaw  i'n

10 8" kundw™*,” )

Ma'n d'ei’gipd®te #d'nowiftei nia'ka’®te': “Wa'o, wio,
Wﬁ-'tﬂ, wﬁ.ﬂ'lu‘l‘l‘

Mi‘ani‘megu i‘a*kawApamawiteini mamaneti iteig",

Cigwatamo’wi’tein A”kanan a’*ka‘sip!.

15 Na"ka mi‘kwinema’dtcii miyi’wimeta To'%kina Neneme kiwa
ni"ka Ki‘ckoa inigi fiwatenama’wuteigk',

(30) Aka'nawiltei ki'giinut’®: “Na'i’ keki‘sd’tcime’nepena na'i’
ne'nitig  dyd‘cita‘ci'kamati’‘soyigwe  kiigd’'i wi'witep  Inu’gi
negutiwd”‘siyaw™; kinwi'wa na’k i“kwiitigk®. Ini%ted’* i‘ci-

20 menwi'ka’nowa’tei netapeno‘eme’ninagi ni’'ka netd'kwiyome’ninagi
winwiwianug i‘pawikwiyenake‘kiineta mowattei witanemi‘cigenigwiin
uwl'yawiw inu’g**, Cind”* inine’miigo’a nekete'simeni’nat
indinetama’winiige nene'si’manina na’‘ka netaiyi‘e’ ninag®", anemu’-
‘te'sag d'pota‘kondge nipete’‘siw A'tAgwapo'sa'mondgke,”

25 I'n d'niwd'tei mi‘kwiine®tei’gateigs™.

“Neki‘citeagiwitama’wipena keme‘come'se’ninag aiyo’® tinattei-
miiweni’witcig®, man A'ckutind'siva na’k Aiyo’4 ‘A’'neniigi
Tayiipi'gwi'cigh®., Winwad'w alys’® A’segdg uwi'tcimanetd’wiwa
napi‘e’gowd’te.  Winwid'wa® cii'cki’megu a"*peniwi wi'pe'cigwi-

30 ‘A'teimwi’*tonag™e.  Ini'tcd® nindninu’gi wi'%te Apiinemoyige
winwid'w**', Ini%ted* d‘cimenwa’wiyigw i"pyaiyiigw ailyd’* d‘tane-
‘kwiipi”toyigwe ki'yawaw*., Inigi‘yitug fina%tecimu’te'e nini’na
nepa‘eito‘e’menin™, ‘dfciwi’teiyipi manetowagi kiiteminawiteig*",
“Witapi'tamonugwiina ni’*ka wiwigi®tci®Aneminana‘ine®tceitamao-

35nugwina ‘I'niyapindi wi‘anemi‘ci'genig u’wiyaw"', wi'piwipii-
winemondkatamugwin™®.””  Ma’n in iigu’te™. Ki'td'pi‘topwa
ki'yawaw"". Ini%ca’ mu'g d‘cindmagiipi”‘eniige ne’nitige kinwa’'w
1 kwiitigk,”

I'n dnetu’nimudtei kika'notag a'a%tei’mo'atte dta’mitat’,
40 (31) “*O’niyapi wi'nimi‘endg*, Mami’c", kakito’ci witku’-
mateigh.”
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(28) “Verily you, Ki‘ckd, must go from here and invite your
fellow Ki‘ckds. Indeed, we must even do that as long as we and our
foes fight against each other in war. We shall have a contest to see
who will strike (the enemy) first. Verily you must all do your best,
men.”

(29) “Verily you must now ery out for the men. And you who
are to hold this tobacco must verily stand facing yonder. You will
raise up (the tobacco) thither, toward the western direction. For
you know what you will say. As soon as you have eried out you
must cast that tobacco in the fire.”

And this is what he says as he stands facing (that direction):
“Wi'o, wa'o, wii'o, wi‘o.”

This, indeed, is he whom the contestants watch.

The bones which remain after (the feast) are burned.

And the one chiefly mentioned by those remembering them (. e.,
worshipping them) is a Té'kin Thunderer and a Ki‘ckd Thunderer
and they are those who are extended (tobacco and cooked food).

(30) He who is celebrating the gens festival speaks: “Well, we
dislike to call you, men, while you are busy with your own affairs,
for a short time to-day, during a single period of daylight; and you,
women. Now, verily, how well our children and our sisters have
done to-day because they did not exactly know how their lives would
continue to be to-day. Oh bless us as you blessed our venerable
ones because of our tobacco, and our pets, dogs, which we boil for you,
cooking a soup of harvest erops with it for you.”

That is what those worshipping say to (those worshipped).

“We have all told our grandfathers who are said to be here, this
Spirit of Fire and He-who-lies-with-his-eyes-bulging-in-the-smoke-
hole here. They were placed here by their fellow manitous when they
were thus stationed by them. They shall merely alike translate
correctly for us. That, verily, is why we depend upon them to-day.
And, verily, you do well in coming and sitting down (at the festival).
And now what, it seems, our old man said is, ‘ what the manitous who
blessed me said to me is, * Whosoever shall sit down to your festival,
and whosoever shall carefully continue to properly handle (the food)
for you (i. e., serve as a ceremonial attendant) also, his life shall con-
tinue to be the same (i. e., he also will be blessed), and also with regard
to whosoever shall not think lightly of performing (the proper)
ceremony.”’ This is what he was told. You (will) satisfy your-
selves. That, verily, is why we have you sit down for a short time,
men, and you women."” .

That is what the speaker says when addressing the smokers.

(31) ““And now we shall have you dance. Ceremonial attendant,
urge those whom you invited.”
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“*A ‘au’. Nimigu ka‘ka’m™", I'celu’‘megu i"cigenwi ma’n"",
Ayigi'ku'i  tandto’tdtiwi pemate’siwen™.  Iniku® winai’yituge
pyé'tei‘indtota’ge’e kitemina’we'sit i‘ckime'to'sine niwit?,”

*O’'n d'nawa'tei'anwi'wi'tagi  pe’pigwi'ck™", Niyipi’megu
5 d'tete’pi'Anwi’wiitag i'kwindgiwatteini nimiwa’*Agigk",
Wene A wanimakani manetowaki eneka?
Ko tti ke gi ke mya na o na wa ki ma ne to 4 ki,
Ketenelee nika ni.
Pa'si’gk®.
10 Wene A wa ni ma ki tte ma ne to a ki ye ne ke?
Niyipi'megu dtawa‘igan®®,
“In i'ki‘cinimi’‘ensag*e:,”
Niyapi’megu ni"'k dnwiwi’ ‘teigit 4% ‘cawifte!,
“Ini'ted'i  wi'siga'i’giyagk™e, Ki'cigd ‘setopw  uwic™. Ina
15nd"ka nigina’ka‘suta® kinamegu wi'nin uwi’*ci kepa‘kimenepen
d'niginimami”eiiyan™", ku’tel’* i’gwi wita'siwl’yanin®, Tyimi’-
‘mata “In dfcawiwi’te'e wiitd'siwa’megu.  A’'nekodtei nima‘suta
kinwiwa‘megu wi’nini kepa‘kime'nepena keguwi‘ce’megu i'mami’-
‘el'iydg ™. *0’me‘ce’megu Iné’nemiigwe wi‘pumi’yiigiigo'a i'kwiwa-
20gi’gi'". Na’*ka  ne'so’'namegi  ni’‘ma‘suta ki*ine'kdtei'sigi-
agd’p™. Uwl"'c ini kicigd 'setop™:, N a‘l’, ma’n"", mami‘ci”etigke:,
ki*A*pa”ku‘su’nepen™-, Ki'wawata'sa’mapi’pwa ki'tcimami’el*ag
a'makwi”*soyani ki'na na’ d'manc‘sendgimawi’‘'soy an™",

“Ki'citeagi‘siga'i’giyagre,
gg o0y na'l’ neki'ei’ku‘i‘a’tei’mopen finenAmi’giiydge nemamitoma’-
nenan""; neki‘cikakanoneti’‘sopena ma’n A‘ckutini‘siwa yo' ni"k
“‘Anenii’gi Téayipi’gwii‘cigh, Netci'giwitama’wipen d'cinatawdine-
tama’wage'tc i'tcagone'kii'cindg a'simaw™. Na'ka’®tci wina ma’-
netow d'kwimane'sendwiinetA’mugwiin u’taA'kimi na’‘k uki”cegumi
30 wi'pawikiwimiine‘cigwiigipaiyagk®. Pa’tc ugimaw utoti’wenegi wi-
‘PAgAmMimami‘eatadteimegu’siyigk™,  Inittea’ inugi  kinwi’wa
wi'u®teiwi'se niydgw d'neni’wiyan®®, kinagi' 1" kwiitig*e*,
wi'seni’g“‘. "
A'na‘kuta’mowadte!, “ *Au’.”
35 A'naga’mowaltc!, Wi'seniwi‘senig i‘ai’yowadtei kigi'nuteig*™:

Wiamwakini npeta mwa s wa ki ni;
O kima a ki ne ta mwa wa ki ni.

Pa'si‘gk®;

Wi A mwa ki ni ne ta mwa A la ni ki na;
40 Ma ne to A ki ne ta mwa 4 la ni ki na,




wicnErsox] NOTES ON GREAT SACRED PACK OF FOX INDIANS 101

“Very well. Dance at once. This is simply natural. And, indeed,
life is mentioned therein (i. e., one may gain life by dancing). That
indeed is what, it secems, the one blessed, the first person, formerly
said.”

Then he stops to blow the flute. He blows (the flute) in a circle
the same way whenever those giving dancing songs sing.

Who is it that told you you might fool the manitous?

For you truly made the manitous sorrowful.
I frequently tell you ahead (7).

The other half (is):
Who is it that told you he might fool the manitous?

The repetition is, indeed, the same.

“Now we have made you dance.”

The one who blows the flute does the same thing.

“Verily you are to serve (the food). You will sever the head
(from the rest of the body). And we grant you who are the leading
ceremonial attendant the first kettle and the head, though you are not
a warrior. Formerly that is what happened to a warrior. We grant
you who are ceremonial attendants the second kettle together with a
head (which kettle is eastward). Oh, you may eat with anyone you
think of, also women. And in turn you will serve the third kettle.
You will sever the head. Now, ceremonial attendants, we give you
this in return (for your services). You will sit opposite your fellow
ceremonial attendants, you who belong to the Bear gens and you
who belong to the War Chiefs gens.”

“We have already dished out all (in that kettle).”

“Oh well, we have indeed told how we extend our worship; we
have spoken of ourselves to this Spirit of Fire and to him Whose-face-
bulges-in-the-smoke-hole. We have told them what we desire of
them, we who all have our hands on (this) tobacco. Moreover, for
as long as the manitou wills war for this his earth and ‘this his sky,
may we not stand about with shamed faces. May we arrive heralded
with pride even in the chief’s town. Verily that is why you men are
to eat, and women eat.”

They answer favorably, “Very well.”
Then they sang. While there is eating (these are the songs) those
celebrating the gens festival use:

Whenever I shall eat them, I eat them;
The chiefs, I eat them.

The other half (is):

Whenever I shall eat them, I eat them;
The manitous, 1 eat them.
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(32) Ni'miteigh*: Ki"cko'a'i witawini®te ntci me'‘cemegona'’,

(33) Ni'miteigh™: To'kina i'peme’gini®te", me‘cemegona® i'kwii-
waAgi'megu wiawiyags!,

(34) Ata’mi'agi me'cemegona®™.

5 (35) Ata’miitagk’,

(36) Ata’mi‘agi me‘cemegdnat™,

(37) Kiginowa'piteigi pawika'ckinagamuteigi‘megu  d'teita’-
piwilte"; ei’tck i'tA"cipe'se’ ‘ciwilte!: i'ta‘cimegu‘ute” tenag
ina'teimoweni‘winigi ni’%ka nagamon®,

10 (38) A"a'togi® cigwata’tigin A"kanan™", kegime'si’megu i'n i'*a-
*tﬁgiltl

(39) :'*i‘]«:i‘l:it.cﬁgiwi‘s&’niwi"‘tc“, “ *O0’'ni%eat nd’ka wi'nimi‘end’g*e,
Kegime'si’ted® ki’ nimipwa nenitig™. Amiigu’megu.”

(40)A*nimiwa'a’mowaite”. A'cind’giwadte':

15 I naka ninaa wakee,
Tti la ya lo swa A wa ke e.
Pa'si’gt":
Inaka kina A watee,
Tti la ya lo swa A wa te e.
20 “I’n d'%ki'cinimi‘enig*®*, nenitig*e*, ”
(41) A'ka’nawi%tei wi'na mi’'kwisuta wi'n A'kandta’magiite,
A’nowii’teiftedi wi'n 4°a'kimeguka’nawidte!: , Mimi‘cAma’wagige
d'cimenwi'ki’nowate inu’gi winwiwa’'gil® upa‘cito'e’mwiawan A'ta-
netu’ni’tein fininemegunite® &°ta‘cimaiyomaiyo'kata’mowidte uwiya-
25 waw™", tedg dnigdomagige’! Na'ka’Stei winwi’w ASd/miwAni® ciige-
‘swiwi’teini pi‘ti‘tama’gadteigl ted'g dnagdmagigd’, ni’ka wi'na
manetowa® dwatenamo’wetei téi‘cinAna‘ine’teitama’giteigh™, ted'g
dndgdomagige’! Winaltedi Ke'cema’netow a'pawiki‘satinemaitee’-
yitug uwiteimanetowa'™. Ki'cipyani®te", ‘mani’kuti witei mawa-
30“tecime'nagdwe wi'pawita‘cipegi‘cki’miwattei lkeme‘to'siinenime’na-
nag®,  Wi'kiketemi nawigwe?teai kemamatomenep™, Kegime-
‘s’ kutel ni'na neki‘cimamadtei’ awagt", tedgi'megu kigd'i netawa-
tenamo’wawagi winwi'wa nipete’'siwan™, Ma‘ani’*teayi witwani-
piawind'kata’wigwina ‘A'ckutini’siwani  ‘ina®tea’Sin itamd’'na-
35g0w™.” Inited’yitugte, nd"te’, kikabo't"*, no’dte, icl, wi'na
nd"te', minawiineta’ge'®, note’, A'ta’netug*s, note", ‘ma’ni,
wi'na ndo'te", Amutei, wina nd e, ke'kiinetaman™®, ng'dte,’
Ateiti'dlte’, no"te, Atwitel'u’te'®, no'de', Ki'ci'u’te", note™,
‘man™", no" e, wi'kiwiutwiwigi  toyan"", note", i'pawike‘kine’-
40 taman™™, nd"te", i'cike’nugwins!, nd" e, neme‘to'séineni’wiwen®",
nd"‘tc"; tea’g*™, no’de', telnawid mag*, na'dtel; netogima’ m™",
notc”, d'ca'peltc®, no™te”,  pegi‘ckuta’mawu’te®, nd’'d%e',
upe”‘tawan", no’dtc™.’ Tea’g®™, wi'na ndo'de’, kigdtt,
ndte”, dnemi, na"te', maiy Agapatagin®™®, nodte', i'Anemi,
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(32) Dancers: Where any of the Ki‘ckds are to be.
(33) Dancers: Where To'kins dance by, mixed with any women.

(34) Any smokers.

(35) Smokers.

(36) Any smokers.

(37) Where those who sit as givers of the gens festival and who can
not sing sit down; they merely listen there; and (each) there learns
what it is said and the songs.

(38) Where the bones which remain after eating are placed, all
indeed are placed so.

(39) When all have eaten (this is said), “Now, verily, we shall
have you dance again. You must indeed all dance, men, hurry.”

(40) Then they give dancing-songs. (This) is how they sing:

T used that one,
Teipaivipd swa I used.

The other half (is):

You used t}mt one,
Teipaiyipd swa you used.

“We have now had you dance, men.”

(41) A member of the Bear gens speaks, who speaks for them.
Verily what he says when he first begins to speak (is): “Hi, those
whom I serve as ceremonial attendant, have done well to-day in here
wailing for the blessing with which their old man Lightning-Mouth
was blessed, all ye to whom I am related. Moreover, those who
light, the tobacco which they have given, all ye to whom I am related,
those who here properly handle what is offered to the manitous
(i. e., ceremonial attendants), all ye to whom I am related! He
verily, the Gentle Manitou, did not dislike to call his fellow manitous,
it seems. As soon as they came (he said), ‘This, indeed, is why I
call you together, so that our peoples will not vex me with their talk.
Verily 1 beseech you to bless each of them. Yet I made them all to
move (i. e., gave them life), and I gave them every harvest crop.
Whosoever shall have the courage to take up this Spirit of Fire he is
the very one I name for you (to bless).” ‘Then, verily, finally, so be
it, Lightning-Mouth, so be it, reflected, so be it,” ‘ this, so be it, is how
I might contrive, so be it, to learn (how my life will be), so be it.’
So he thought, so be it. Then he painted himself, so be it. As soon
as he had painted himself (he thought), ‘ this, so be it, is why I shall go
about wailing, so be it, because I do not know, so be it, how my life, so
be it, is, so be it (nor do I know how) each, so be it, of my relatives,
so be it, (is); (and) my chiel’s, so be it, fire (i. e.,town), so be it, is ever,
so be it, spoken against annoyingly,so be it.” Every,so be if, thing, so
be it, which continued to look strange to him, so be it, to it he
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m‘_:"*’tc", sA'kawatd'te™, no’ite', Tea’'gd, no'dtet me'teg-
Tnml_nm"‘, uﬁi"‘tc", i'cita‘cl, no'dte’, lml-:mﬁneti‘su’tc:':e, nd’ e,
E;;:;léilf:f)mmawn“tc", nd"te”, kiwi, nodte®, utwiwiigl‘to%te ',
5 ‘“Ted'gi, no'ttce!, miyi‘ckawd’tci®™, nd’ite", A'senipine’niwat
=Fdg - 1t Sy LR R . = : 4 tpan& s :
nocte”, d'ta‘ei’a’kwitep, no’dte', ta‘el, no"te, papagiga-
winigwii'tawite'™, ndo’te!, wi'na no'te", ‘A'ta’netugt,’ no'dte’
ﬁr-li_:ntm.ltm’ m‘i’:tﬂ". W‘Ff‘ltn‘l-:sin?mii*wéfgﬁ‘, no e, manctnwa’n‘“‘:
no*’te™, nand‘ck™, na’dte’, i'kikegime‘ckinedteimu’tet*, ng’dte!.
]DI{_-::,L«:.-&.I’}Lﬁ’ht‘t“‘,_” 116“'1:13':, _]ftnwi, note’, papa‘ki‘tipeni‘to e,
m_;jdtn , Inini yatug"‘-‘,nu te’, negu’t!, no"te’, i'minawe'tagu’te,
ndo“te”. ‘Keketemingn™, ndo"te!,” i'igu’te ™, ns et ‘“TaA""sonogk"
no"ite’, kiwi, no"te, utwiwigi’toyan®, nd ‘te’, ini'teq nﬁ’dtc“’
keteni'nemen™", no’dte',’ Ini’yitugke, nd’ ek, ﬁgu’tc““? nﬁ’dtc":
15mi‘A’g  upa'cito'e’mwawan™, na'dte’, ‘Mm.a”ka"tc.ﬁ‘j nﬁ"’tu"‘
witapag dpi't", no’dte’, ini no'dte’, wi'mawi, nd%tc", t:mﬁtom’:
monan"", no’'te", ma’n inugk', ng"te”, fni’nemenin®™, nas'dte'
i'ketemi’ndnin™", no'%c'".’ TInt’ yitug*, no'%e", wipiwcnc’tigin“"J
nd'‘te", d‘iniineta’ge'®, no’dte’, A'ta’netug®*, nodge, iya’* wi’:
20na nd"te", pigamii’netagk", no"te", d'wipatotamawu’te'®, n’ﬁ“’c"
ininemegu’te*™, nd'te". ‘Mana’ku*’, nd" e, neketemi’nawaw™,
n?::tc::, Ei‘é‘sﬁ.r_ni, 1_16”1;(:_“, l-:i‘cﬁgut:wﬁwﬁ’gi‘tf‘)“tc ", no e, u’ wiyaw® “:
ni t!: - Agwi'ted® note", wi'witep mine’magin®™*, nd’te!,
Mani%ea®, nd'dte®, Ak, no™te”, newawitA’mawiw™®, no’die"
2o wi'a'kwl, no"te", tipwimiga’tenigk®, né"te’; nia’rkAr nﬁ"‘tc"’
ma'n"™", no"e’, keki‘cegu’menan™", ngdtc, A'mawi, nﬁ“’t:.:", ke'l:y:
fwagd'toyag™®, no'te’, witanemi, note®, A"kwi, no'%c"
ka"ckowiite’, no’te’, wi'na nd’dte’, A'ko’wi, no"dte', wi‘memi,
nate's, me‘to'séineni’wigwin"", note', mime'i-:wﬁnet-mnﬁgu’:
30 gwi'in™", no'dte!, wi'anemi‘ci’genigh, no’dte’, nandtu’‘ta‘sut
no'te", pemite’‘siwen®, na’dtc', Na"ka, wi'na no’tte', ﬁ,‘utﬁ:
gimami'te®, no"te", atkiwi, no“te", utwiwi'gi'toltc!, no’dte!:
ﬂ}ff;g“*, 1:.'1’11;& _nﬁ’dtc“, netend’nemaw™", no’%tc", tea’gk", wI"n.a:
SGEEME:, u't_::!o’wirlrrne’:i:‘mmg'::', “nﬁ"‘itcf‘r, Pﬁ,‘cilgegi‘clcutnma’wiirﬁgwéin““,
SO ugi Il‘lu‘lﬂrﬁ:{l  NOTEeT, nand’tY, no’'te’, wi'anemi, no’dte",
A'ko'wimifte™. Piawi, no’dte', pond’wiinit®, ndte", naiyine’n™"
no 'te’, witiwutA’'mini%te, no’de', Na“k*, naitc’, ﬁ.‘lm'kina:
watapyig*, nd"'te", negu’twipyigk", no’te’, dyl'g"", no'dte’, i'n
ina’g", note", ko'ci'semenan™t, mno’dtel, Ini’yitug®®, wina
40nd"te", pemi‘cawini’te*™, no’dte’, upA‘cito‘e’mwiwan®, no'dte',
Ki‘ei, no’dte", a‘teimo‘etini®te”, nd'te", dyigi®tedt ni'n™®, no’dge
ta'sondg*", i'ni no e, keteniinetama’n™, ng’dte™, Cewii'n™*, nﬁ:
e’ A'g™", wi'na no’'te", tipigi’yinin® ", n0"te", Cawanogi®ted,
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continued, so be it, to make an offering (of tobacco), so be it. When,
so be it, he spoke of himself, so be it, to all, so be it, Tree-Men, so be
it, he then told them, so be it, why he went about, so be it, wailing,
so be 1t.

“On all, so be it, Rock-Men, so be it, whom he met, so be it, he
placed (tobacco), so be it, as he, the one called ‘Lightning-Mouth,’
so be it, (stood) there shedding tears, so be it. As he did not know
(where) the manitou (was), so be it, he went about blindly, so be it,
with (tobacco) in his open hands, so be it. Finally, so be it, when
he had nearly, so be it, starved himself to death, so be it, at that
time, it seems, so be it, he was listened to attentively, so be it, by one
(being), so be it. ‘I bless you, so be it,” he was told, so be it. ‘I
bless you, so be it, in as many ways, so be it, for which you went
about, so be it, wailing, so be it.” That, it seems, so be it, is what
the old man of these people, so be it, was told, so be it. ‘Verily,
so be it, I must go, so be it, yonder and tell the one who dwells in the
east, so be it, how I bless you, so be it, this day, so be it, when I
take pity upon you, so be it.” Then, it seems, so be it, Lightning-
Mouth, so be it, thought, so be it, that he began to be led, so be it;
as soon as he arrived, so be it, yonder, so be it, the story was begun
to be told, so be it, of how he was blessed, so be it. ‘Indeed I blessed,
so be it, this one, so be it, because he wailed, so be it, altogether,
so be it, too much, so be it. Verily I did not, so be it, bless him for
a short time, so be it. Verily I repeatedly mentioned, so be it, this,
so be it, earth, so be it, (and promised that my blessing) would be,
so be it, valid, so long (as the earth lasts), so be it; and, so be it,
when we start, so be it, to hang this, so be it, our sky, so be it, with
old age, he will continue, so be it, so long, so be it, to be benefited,
so be it, so be it. The same will be so, so be it, with regard to who-
soever shall continue, so be it, to exist as the last, so be it, mortal,
(that is) the one by whom (this) is frequently remembered for his
(the one blessed) sake, so be it, if he asks life, so be it, for himself,
so be it. And, so be it, he (the one blessed), so be it, has a chief,
so be it, and therefore goes about, so be it, wailing, so be it; I also
so blessed him that, so be it, everyone, so be it, from without, who-
soever spoke annoyingly against, so be it, his chief’s (town), so be
it, would continue, so be it, to end his speech prematurely (i. e., b
unsuccessful in his schemes). If he does not, so be it, cease (so)
speaking, so be it, instead, so be it, he will curse himself, so be it.
And, so be it, also, so be it, one distinguished, so be it, slice,
so be it, I promised, so be it, our grandchild, so be it.” That, it
seems, so be it, is what happened in order to their old man.
As soon as they, so be it, had spoken to each other, so be it (the
manitou in the east said), ‘Verily I also, so be it, bless you for his

66112°—30——8
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ni’'k*, no'dte", ipi‘t**, no'tte", na"k*, no"te", kita'kyipi’t*, no’-
Ste'*. I’'mi na’tk*s, no'te”, wi'mawi, nd‘%tc", AtotA’mawagk™e,
nd'%te", ini’nemagk*, ng"4e', ’ Kikiwiwene’tigin™", no’tc¢", i‘ini’-
netage™', no"te”, ‘ Ata’netug™",’ no" e, anitin™', no’%e". A'pene-
59%ed’, no"te", ind’tei’mugwini mi‘a’g uke'te'si'mwawan*, na’ e,
Na'ka''te", ndte", wittcipagi‘ei’monigh", no"te", na’kA, no"te",
wi'teike'si'yiinigh", no’*tc", na’'k*, no’dte", teagi'yitug , no'dte’,
nima’kamig*', no"te", d'pemi, nd"tc", tandtotatd'nigin®*, no’te't,
wi'na note". Me‘tegwineniwa'", no’dte’, i'dpe‘tiko’winite",
10n5"e", ni’*k*, nod’tc!, i'kwana'kigiapanite”, no’dte’, na’tk*,
no’te", ape‘tawiki‘ce’g e, na e, pemi‘ciwenete'e’yitug**, no’ ‘e,
upa‘cito'e’mwiwan™", né’dte", ni'kai’yitug*e, no“te”, Ke'teimane-
towan™", no"te", ke’ ‘teiniw™", no%te', ﬁ'pﬂm‘iwi"tcﬁ‘yiit-uge’megu.
nd"te’, dne’te'*, nd'%te'. Inited’* winwawianug™*, no"tc'", nene-
15 *kiinetA’mini’te", nd’*te', ma‘a’gk", no’dte!, utapeno‘e’mwiwa*",
no"te’.  Manigi', wi'na nd’dte", dna'teimu’te’, no"tc", nepa-
‘cito’e’menan™, no"te’. Ini%ted’ inug®, nad'dte", ilei, nd %te',
menwitotonagk™*, no’ite’, d'tagwi, note, mamitota’monagkve
nd"te’, ta" 8", no’'de', alys ", nd e, ki‘ckipyitoy ag®™*, no’ e,
20 Ninagii', nd"%c", Inu’g"", nd’%ec", nand'ck™s, no’'*te’, i'ta‘cl, na’ e,
wi'nipitotamatigin®*, nd'fte’, &'ta‘citine'tdgu’'sivan®™, no’ite,
Ninagi"ni'", no’dte", #d'natawinetamin®, no’dte™, pemite” si-
wen™", no’%e’. Ini%eca’*", no'dte, mu’ gkt ta’'s™!, no’dte!, kitcki’-
‘toyan™™, nd’te. Man d@itameg™, nd'dte', ‘ko"ci'se’ menin™*,
25n0"te’, Anemi, nd'%te", pepyi'ta‘s’motkite®, nofte’,’ witine‘ta’-
wiwi'te!, nd'te!, mi'kwinetigu’‘sitcigh®, no e, Nipigi’, 'na
no"te”, winipitotamatigin®™®, nod'%te, ine‘ta’gu'siw™", no’de",
alyd’‘nina‘, nd'?te™.’ A'ki‘cime’nago™:, né''te’, wina nd'dtek,
d'cki, wi'na no’fte", me'tosineniwit*, no’%tc', Mo teigiit, nd"%te,
30 Anemi, nd"te", me'kwinemat®, no’%tc’, manetowa*™, no"te", a‘ce’-
megu, nd"te”, wi'seni”igin®", no"te", i’ni no"te", wi‘anemi, no’%te 5
indnetAma’tiyig®*, no™tc". ‘A’gwi'ted’, né’dte", u’wiyd**, no e,
wi'tanetund’mutein®”, nd’te’.’ Ini’'yitugke, no"te", finenago®™,
no"te”, wina no"te”. Ini'ted'i nind’nug", nd’dte, wii'lte",
35n0"te", nomagi’®, nd'e", i'tei’moyan"", no“te", i'neni’wiyan®e,
no'‘te’, ki'na na‘ka’®te', i"kwiitigs.”

AN @'1'yowidttel kegime's inat't,
“Niyapagotog™,” i’'ine’tei niganimami‘el’*, “Mi‘eam™", na’k
A"kanani me'tegumi'ei wii’tipag u'tcinawe ki‘sigi‘sa'top™t. Na’‘k
401 Anemdi‘a ki'igwa'kwa’pinipwa ‘itepi’megu ultcinaw™e,”

“Ka'e ini'ted’”* man i'ki‘ciwaiyateitkama’wiyig™, A'ci*anamii-
witi"iyige nind’ninug*", Inigi’viitue 'n ind’teimutete’vitu i
yag E & g
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sake, so be it, the same number of ways, so be it. But, so be it,
we are not, so be it, the proper (number), so be it. Verily (there is)
also one who dwells in the south, so be it, who sits fixedly, so be it.
Now we also, so be it, must go, so be it, and tell him, so be it, how
we bless (our grandchild), so be it.” That he was carried about
hither and yon, so be it, is what the one called ‘Lightning-Mouth,’
so be it, thought, so be it. The venerable one, so be it, of these
people, must have been told indeed the same, so be it. Moreover,
so be it, in the west, so be it, and the north, so be it, and, so be it,
everywhere, it seems, so be it, under the earth, so be it, the story
was told in succession, so be it, so be it. Their old man, so be it,
was led in suceession, it seems, so be it, half as high as the Tree-Men,
so be it, stand, so be it, and, so be it, halfway up in the sky, so be it,
and, it seems, so be it, (where) the Great Manitou, so be it, (dwells)
in person, so be it. Verily, it seems, so be it, he was told the same,
so be it. That verily is how they, these people’s children, so be if,
remember it, so be it, to-day, so be it, And this, so be it, is what
our old man, so be it, said, so be it. That verily to-day, so be it,
is how, so be it, they treat us well, so be it, in joining in worshipping
for our sake, so be it, as many as, so be it, also, so be it, of us as are
able to bring ourselves, so be it, here, so be it. And I, so be it,
to-day, so be it, am heard, blindly, so be it, where, so be it (this)
should be translated, so be it. And T also, so be it, desire, so be it,
life, so be it. 'That verily, so be it, is as much, so be it, as I can say,
so be it. If this is said, so be it, ‘our grandchild, so be it, may con-
tinue, so be it, to make mistakes in his speeches, so be it,” (never-
theless) those who are worshipped, so be it, will hear me, so be it.
And so, so be it, one will be heard here, so be it, whenever there is
to be translation (of prayers), so be it. That is what, so be it,
so be it, the first, so be it, mortal, so be it, promised us, so be it.
And even, so be it, if (anyone) continues, so be it, to remember
(i. e., worship), so be it, the manitous, so be it, whenever there is
gimply, so be it, eating, so be it, then, so be it, you should continue,
g0 be it, to think that of each other, so be it. ‘Verily no one, so be it,
will speak there, so beit.’ That, it seems, so be it, is what (the mani-
tous) said to us, so be it, so be it. That verily is why, so be it, 1
to-day, so be it, speak, so be it, a little while, so be it, men, so be it,
and you women.”

“Very well,” all there said among themselves.

“Hang (ye) up the sacred pack just as (it was),” the head cere-
monial attendant is told. ‘““And you (pl.) will pour out the bones to
the east of an oak tree. And you will tie that puppy against the
tree, on the same side.” :

“Why, now verily this is how you have done (a very good thing) for
us. That is how we feel to-day in our inmost thoughts, And that,
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WitAnemipyinuta’mugwin™t, i'na wi'na wi'menwi’wetot, inigi’‘i
wi'Anemi‘cipane’‘ckigwiltc A'pe’niiwen™, Ni’*ka wi'Aneminana-
‘ine’teata’ mugwin™, 1'ni wi‘Anemi‘utenagi me'to‘sineni’wiwen®",
Na’ka ni’negutenw ami‘cipAne’‘ckagwi'tc A'pe’niwen™. Ka‘cko’-
Swiwate netapeno‘emeniinag ami‘cikeg uwiyiwaw™", Ini%tea® na’-
mi‘ta‘l nata’winaga‘ciyag*®, nenitigé’, na’'ka kinwi'wa i'kwitiga’.”

A'teaginagwiwi‘tei ki*citeaginifte, ““Ci! Ki'wi'senipena’pi ta”swi
kigi'noyag*™**; keki‘cipiwa%tci‘e’gopen™:,”

I'n a'kwaltei’moyan®",
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it seems, is what (our old man) said, it seems. Whosoever shall
continue to come to (this religious ceremony) he is one who will lead
himself a good way, and then disease will continue to miss him.
And whosoever shall continue to properly handle (the food) for (this
ceremony) shall in the same way continue to gain life. And each
time disease will thus contrive to miss him. If our children are
successful in their prayers the same should hold true with them.
Now, verily, you had better leave us, men, and you women.”

When all have departed, as soon as all (are gone) (the leader of the
feast says to members of his gens), “Well! We shall eat, it is said,
as many of us as celebrate the gens festival; (a meal) has been cooked
for us, so it is said.”

That i1s as far as 1 tell.



Linguistic Notes oN THE INDIAN TEXT

The following notes are very brief, since so much has already
been printed on the Fox language. They are only designed to be an
ald to the comprehension of the text, and for this reason rarely
refer to what is already known, unless for some special reason.
We may first consider some rhetorical forms:
i'a'ckiketeminu’ tawa%c’ (78.12), “when you first blessed him”
stands for a'a"ckiketeminawa®te",
utapend”sema’fi] (70.8), “his children” is for utapeno‘ema’i ; ordi-
narily netapend‘sema, when spoken by a male, means “my sister’s
child,” while netapeno‘ema (spoken by either sex) means “my own
child.”

kiwimimaiyo'kita’ge'e (70.44), “why he was able to go about
wailing " occurs only in myths and sacred narratives.

I do not know the difference in meaning between nete'citi’ iweni
(60.12) and nete'citi‘igani, “my thought.”

The word wi'wandpiwind'kata’wagwina (102.33, 34), “whoever
has the courage to take it (animate),” has a peculiarity (-wi-); other-
wise the word has been sufficiently treated; see Bull. 89, Bur. Amer.
Ethn., 50.38, 39, and p. 65 under wanipii-; Fortieth Ann. Rept.
Bur. Amer. Ethn., p. 646 under -n5'%ka~-; and this volume, p- 26.5, 6.

A few particles and adverbs, etc., may be here explained :
ape‘tawi'kwe (80.34), “halfway up the trees.”
a'peta’kamigi (74.15; 82.35), “forever”’; of. a*pe— forever.
Anawi"kamig®"* (72.19), “in the wilderness,” is a variant of nanawé’-

‘kamig*" (see below).
keki'ceyiip(a) (92.26), “in the morning,” as contrasted with cepaie,

““at daybreak.”
kegipa‘sete (96.25), “while hot”’; compare kegini'se “while alive”;

compare also pa‘setiiwi, ‘it is hot.”
to'kami (88.29), “peacefully.”
na‘l’gwi‘tani (62.13), an emphasizing particle; compare kwi'tani-?
ni’'moteigi (68.28), “it might come to pass.”
nani’wi'kam™" (70.10), “wilderness”; compare niawi'kam®™* Bull,

89, Bur. Amer. Ethn., p. 62; note also naniawi’kamigi (70.35), “in

the wilderness.”
negu’twiyawi (62.42), “one another.”
mi‘ckuta (68.22), “by chance”; correct Bull. 89, Bur. Amer. Ethn.,

pp. 56, 63.
wawa'tel (72.12), “facing each other’”; same as wiwi-, p. 654,

Fortieth Ann. Rept. Bur. Amer. Ethn.; note also wawi-, p. 96,

Bull. 85, Bur. Amer. Ethn.

The following contains practically all Fox stems occurring in this
paper not given previously by me. For convenience I have included

110
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a few stems given previously where the Indian text or the grammatical
notes on this indicates that additions or corrections are necessary.
Such stems have an asterisk (*) placed before them:

*_a'0— pray; see —a'o— groan, bellow, Bull. 85, Bur. Amer. Ethn.,
p- 49. 106.25.

—ia'kowi— (partially unclear), 106.9,

—awi— meaning ? 66.11.

—iwi— meaning 7 64.11.

—a— cold; postverbal —t— —“tci-; combined with kepi-, freeze over;
anematei-, p. 49 of Bull. 85, Bur. Amer. Ethn. is dnem-ateci-.
Compare the Fox compounds sigatei- “freeze,” nepatei- “be
chilled.” 64.14.

*_ana'ki- top, tip; see Fortieth Ann. Rept. Bur. Amer. Ethn., p. 626;
-na‘k—, Bull. 40, Part 1, Bur. Amer. Ethn., p. 810, is an error.
82.16; 106.10.

api‘kwi- on top of; a compound in all probability; error for a*pa‘-
kwi- 7 66.30.

Api— (or —api-?), sit at a festival; —‘t- instr.; cf. —pi~, Bull. 87, Bur.
Amer. Ethn., p. 38; same as api- ibidem, p. 377 96.6.

A'pa‘ku— get returns from; —'so— middle; —‘sw— instr. 100.22.

amii- hustle. Homonym of ami~-, p. 627, Fortieth Ann. Rept. Bur.
Amer. Ethn.? 102.13.

—e'ci- dwell, stay. 66.8.

*'ci— thus; —‘kaw- instr. 70.30.

—itii*a— favor; same meaning in a long unpublished Fox text, but see
—iti‘a— p. 628, Fortieth Ann. Rept. Bur. Amer. Ethn., and p. 37,
Bull. 87, Bur. Amer. Ethn. 96.2,

*in— thus; fix; sing (of songs); —*w— —'- instrumentals; or better,
—A'w— —A'-. 96.16.

—o— medning?  64.10.

*kato— advise. 98.40.

~kanig— tear (substantival). 70.26; 72.2.

kete'ckwi— peep from brush. 72.30.

*ki‘si— difficult; dislike to call upon (-m- instr.; postverbal —t-
—dgei~-). 98.17.

*kutawi- motion downward in water; -n— -n— instr.; kutwepyii-,
Fortieth Ann. Rept. Bur. Amer. Ethn., p. 634, is misjudged.

*lewii'ckind‘so— boil (animate); see Fortieth Ann. Rept. Bur. Amer.
Ethn., pp. 538, 634. 96.35.

kwi'kwiwi— too much; must be preceded by something when in
verbal compounds. 76.26, 27.

~'kA- meaning? 102.24.

—kwi- ? Unless —a i— make —a—, a stem —‘kwi— must be assumed
which has the meaning of —i'kwi- “hard matter at rest, tree.”

~gawi- tear (? substantival). 104.6, 7.
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cege— smoke; —"sw— instr. 102.25.

cigd— separately. 100.14,

*teagi- all; each, every; in one ease it is in apposition with teinawii-
maga, which is singular; so it is possible that in several passages
the stem should be translated as “each” rather than “all;” tesagi
wina kigd* means, in every respect. 88.38; 102.41,

*~Itei— wail; see teiitesige—, Fortieth Ann. Rept. Bur. Amer. Ethn.
72.28,

*tagwi- together; ii‘tagwiteiwitete at 66.21 is a case of haplology,
and stands for i'tagwiwi-,

*tepa— pay; with postverbal —%tei- is used independently in the senses
“in return for, as a price of.” (See p. 36.) 80.29,

*to— teach; novel in this sense. 62.12,

segi'ki- thoroughly. 74.40.

nap- meaning? 106.21; 106.27.

ninawi- meaning? 64.41.

niw-— enough, 64.28,

—naA‘Agii— bark, skin. 70.25.

natugwi- [natugwii-] have a vision. 62.24, 25: 66.19

natugwaw— have a vision of (animate obj.), natugw- have a vision of
(inanimate obj.). 62.26. Nearly anomalous, but has parallels,

nenw-— plain, visible; —iti- passive. 64.21,

*nema- stand; hang up (of kettle), Jones’s Fox Texts, 256.9; the
particle (animate)is also used in thesense of ““kettle. 100.17;100.20.

—nigwii- face, eye; obviously connected with —igwii—; the n is obscure;
cf. Pa‘citonigwa, “Old Eye.” 104.7.

pinegwa‘cl- be wide awake. 72.32.

pagi'si'kwi- abolish; -m- instr.: clearly: a compound; pagi-*sa—
a'kwi-? 94,18, 19.

pA‘td- light a pipe; the combination pi‘ti‘tamaga’teigi is a participial,
but the second *t is obscure; sce Forticth Ann. Rept. Bur. Amer.
Ethn., 647. 102.26.

*pane'si- be hurt by (—*- instr.); murder (-*to— instr.); possible
Apane'si- at 62.25. 62.25; 66.20,

*pAna- miss; relation to pan— obscure: pana— p. 785 of Bull. 40,
Bur. Amer. Ethn., is misjudged; possibly pan- at 62.25. 62,25,
papa‘kwi- broken; cut to pieces (—few— instr.); apparently —‘kwi-

appears as ~'ko— before —‘cw—, 92.27.

pe‘cku— miss, fail to hit (-naw— -n— instr.; and no others). 72.12.

*pend'kwi- fall (of leaves); see Bull. 85, Bur. Amer. Ethn., p. 96.
G4.37.

pe‘kwigi‘i- have a war elub; denominative from pe'kwigil. 66.22.

*pota‘kwaw- boil for, cook for; see pota‘kwi-, Fortieth Ann. Rept.
Bur. Amer. Ethn., p. 650, Bull. 89, Bur. Amer. Ethn., p. 65; same
anomaly in napa‘ku'kwaw- (Fortieth Ann. Rept. Bur, Amer.
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Ethn., p. 642) and nipa'ku'kwii— ; see also natugwaw- above,

p. 112, 80.2; 98.24,
mamai'se'ki-, mami‘se'ki— flicker; always reduplicated ; obviously a

compound in origin. 68.10.

*migwi—~ do one’s best; always reduplicated mamigwi—; correct
Fortieth Ann. Rept. Bur. Amer. Ethn., p. 653. 98.4.

*me‘kwi- remember (combined with —iine-); stumble over (—‘ckaw-—
instr.). 66.9.

*m&'ki- rush upon; —‘cki-, —“ckii~ auxiliary. 64.35.

*wiwii- opposite; see Fortieth Ann. Rept. Bur. Amer. Ethn., p. 654.
06.28.

wiwan— meaning? for —itowa—- in the combination wi'kiwiwiwana-
towamiigwe at 94.17, see Bull. 89, Bur. Amer. Ethn., p. 63.

*wiawiyigi— mixed (-n— -n-, or better, possibly, —en— —en-, instru-
mentals). 102.3.

wiawitaw—; see Bull. 85, Bur. Amer. Ethn., p. 96, under wiwi-, and
wiawi, above, 924,

wi'se— shine (—'k- instr.; —tii— copula); not wi'si— as given on p. 635
of Fortieth Ann. Rept. Bur. Amer. Ethn. 64.24,

wiitd'siwi— make a warrior of one’s self; —*t0— instr. and the reflexive
pronoun; wiiti‘siwi- is verbalized from wita'siwa warrior.
66.29.

wiltei'sawine— work willingly for; the initial and posterior portions
of this obvious compound are clear, but the medial portion is
obscure. 82.10; 88.27; 90.29,

*wiipi— begin; the combination i‘wiipyikegi at 68.20, “how it started
its growth,” is possibly a haplology for *i‘wilpipyikegi; and sim-
ilarly wipyigenwi for *wiipipyigenwi.

*wi'cigi- strong, firm (-‘ck— instr.). 80.35.

The following brief grammatical notes are given as a further aid to
the comprehension of the Indian text. The paragraphs referred to
are those of the grammatical sketch of Algonquian (Fox) in Bull. 40,
Bur. Amer. Ethn. Ordinarily only topics that have not been treated
by me in this sketch or elsewhere are discussed.

§ 5. Observe utd'ckinawima® “his young men” at 76.11 as com-
pared with u‘ckinawi‘a “young man.” (See, too, 70.8) This
quite parallel to netdgimima “my chief” as compared to ugimiawa
““chief,” for which there are parallels in so many Algonquian languages
that it may be presumed that the shift is proto-Algonquian. In this
connection it may be noted that although the pair uta'kimi * his land”
and a'ki “land” is common enough in Fox, in this text uta‘kimi, etc.,
oceur to the exelusion of uté'kimi.

Why wiinepi’meteigi at 64.9, 10 has 1 and not i is unclear.

§ 10. The contrast in ketemi’nawu‘k" (60.34) “pity ye them (an.)”
and ketemind'k® “if he, she pities thee,” may be due to the fact
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that Fox 'k is of twofold origin; it either corresponds to Cree sk, ete.,
or Cree ‘k, ete.; or the first form may be analogical.

§8 21,37. Note double instrumental particles in ki‘kinetama‘e’-
guteigl at 62.30; the passive participial is also rare.

The word nanatu’ta‘sut® (104.30), “if he asks for it,” at present, is
quite isolated; it seems as though two instrumental particles were
involved.

§ 24. Observe Ki'ckd”iwen™ (96.38), “the Ki‘ckd side,” and
To'kaniweni (96.38), “the Ta'kin side.”

Note that the suffix ~wen— may be used after —amo- which sug-
gest a verbal form with the third person inanimate as object; this is
even confirmed by the fact that —t—, which requires an inanimate
object, may immediately precede —amo-. Examples are keteniinet-
Amowenenin at 86.25, 26, and uteniineta’mowen" at 86.31.

§25. There are a number of cases in which not only the stem but
other elements also are reduplicated; that is, the combination is felt
to be a unif, and therefore treated accordingly. This is quite com-
parable in principle at least to Latin peposci, in which pose of the
present posco is treated as a unit which it is not historically (and
similarly Sanskrit papraccha). Note ta‘ci‘itaitamagugwin (80.25;
cf. also 86.6), in which not only the stem i but the instrumental
particle t and also the initial of the element —ami- are reduplicated.
Similarly the same stem (i) and passive sign —gu— are felt to be a unit
at 66.32, and therefore we have igu‘igu. At 70.39, kegati-, “walling
with” (also at 88.1), the combination of two stems, is reduplicated
thus, kegakegati-. Observe at 60.33, the combination of in— and
—iine— is reduplicated inA‘ini—,

The reduplication mimya- is found at $2.29; and similarly
ninyiw-— at 64.27.

§30. The form wi'pumiyiigiigo®a (at 100.19), barring the initial
wi'-, is potential subjunctive in structure and presents no anomaly,
but is sufficiently rare to be worth recording.

§ 33. The name A'tanetuga, “Flashing Mouth,” is a participial in
structure. As I have pointed out, there are a few participials which
take initial 4'- instead of vocalic change of the first syllable. I still
can give no details on the termination —ga, save to repeat, which I
have already said, that the whole discussion of this on pp. 838, 839 of
Bulletin 40, Part I, Bur. Amer. Ethn., is wrong.,

§§ 33, 41. The passive participial indtin™* (106.4) is sufficiently
rare to merit mention. See §32, p. 26 of Bull. 89, Bur. Amer. Ethn.,
and the literature cited there.

§ 34. The form A'tanetu’ni®tcin (102.23, 24) is an obviative to
A'tanetuga, “Flashing Mouth.”

At 94.37 an obviative is lacking; and hence the phrase is a literary
blemish,
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The construction dgu’te’e . . . upa‘cito'e'mwiwan™" (104.14, 15),
“their old man was told” involves a surobviative (on which see also
Bulletin 89, Bur. Amer. Ethn., p. 66), because —gu—, the sign of the
passive, requires an agent, either expressed or understood. Af
106.11, 12 there is a surobviative construction of a different character.
At 96.3 the surobviative construction is close to the first one cited.

A rare obviative is wi'kilketeminamawomagwe ki‘ci‘i’tei'i (86.32),
“that we should bless for his sake each one of those whom he created.”
Another example of this character is to be seen at 84.5, 6. See p.
408 of Festschrift Meinhof, and Bull. 72, Bur. Amer. Ethn., p. 69.

An unusual obviative of the interrogative mode, —inigwiini, occurs
at 92.1, as does another rare form, —aminigwiini. Both are quite
regular in structure, but are so infrequent as to be worth recording.

At 68.23, 24 we have dgwi’megu‘u ke'kiinetA’manin imi‘eipdni-
‘kigwigwin®", “I do not indeed know how he might cease being
pestered by it,” is quite regular in structure, but is somewhat
uncommon,

§§ 33, 34. A couple of rather infrequent passive obviatives are to
be found at 82.10 and 86.5. They present no anomaly in structure.
See also 90.29. At 68.6, 7 dgwi is construed with a past subjunctive.

§ 39. A rather rhetorical form of the reflexive, —ti'sd'i~ (in place
of —ti*so-), occurs at 72.4.

§ 41. At 92.19 neketemindgdpi is used in place of neketemi’nigogi.
This is a stylistic blemish, for the first form is an indefinite passive,
and yet an expressed agent occurs. The form neketemi’nagdgi, though
listed for convenience as a transitive, actually is a passive in structure,
as I have pointed out before, requiring an agent expressed or under-
stood. Similarly the sentence is faulty at 98.16.

The very rare pronominal ending for the second person singular of
the conjunctive of the very indefinite passive, —ndgin(i), occurs at
94.20,

At 98.15 miiyiwimetA a participial of the indefinite passive is found.
These are on the whole rather uncommon; note that in this present
instance it is syntactically incorrect.

§ 42. A rare vocative is neme'come'se, 68.40, for neme‘eu. Cf. the
rare negwi'se. At 80.29 me'to'sineni’wenwiwi is declared by Harry
Lincoln to be correct for the ordinary ume'to'siineni’wenwiwi, and
I have therefore retained it. Nevertheless, it should be pointed out
that the form thus far is unique and anomalous.

§ 47. At 80.10 a rare form, an obviative, is found, namely,
ke‘teawa’‘imani “important,” a compound of ke‘tei and awa‘imani;
see Bull, 72, Bur. Amer. Ethn., p. 70; Bull. 85, p. 48; Bull. 87, pp.
36, 40. Itshould be added that ke‘tcawa‘ima is not used in ordinary
conversation.
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§ 52. Note niinegutenwi at 78.17, which is stated to be better than
nine-, given in Bull. 40, Bur. Amer. Ethn., part 1, p. 864,

We come now to topics where references to the grammatical sketch
are not feasible,

At 88.32 we have wi'anemi‘cinato’ta‘cidtei, “he shall thus continue
to ask favors of me.” In accordance with regular phonetic shift
~‘ei’tei stands for —'si%tei (the change is pre-I'ox; it is given as above
for convenience). Consult Fortieth Ann. Rept. Bur. Amer. Ethn., pp.
495, 538; Bull. 89, Bur. Amer. Ethn., p. 27.

In view of wi'wigiita*teimwi‘tawi'tei (62.3, 4), ““he shall carefully
explain for them,” ‘it is well to note that in such combinations in
ordinary conversations -mu‘t— is far more commeon.

Colloquial —amow— (for —amaw-) is to be scen at 84.10; 84.11;
102.33.

At 86.2 wianemi . . . wianemi- is not an error; neither is
d'tedgi . . . d'cagi- at 70.40, 41; nor analogous cases at 66.28, 29;
80.38, 39. I confess that I do not understand the rationale of the
phenomenon,

At 96.24 siga'win™", ‘“dish it out,” is a grammatical anomaly. I
suspected an error; but Harry Lincoln stated the form to be correct.

The form wike'kiinemi‘wiigii‘(i) is found at 70.17, 18; 72.17; 104.8.
The veculiarity, outside of the structure, is that it is a negative in
meaning, and that instead of referring to the future, as one would
expect, it refers to the past. The termination —i'wi'gii’i is anomalous.
The translation is, ““as he did not know about him, them (animate).”

The baffling termination —apanigi, on which see Bull. 89, Bur.
Amer. Ethn., p. 62, and this bulletin, p. 40, occurs at 60.12 : 60:19. I
think it certain -apenigi (Fortieth Ann. Rept. Bur., Amer. Ethn.,
p. 496) is only an error for —apanigi.

Observe that #'nent’wiyan®® in formulaic passages (98.15; 100.32;
106.35) 1s plural in sense (“‘ye men’), though singular in strueture;
also note that the present subjunctive, not the past, is used with
i'~. See Bull. 89, Bur. Amer. Ethn., p. 56, and this bulletin,
p. 36.

The participial teinawimag(a) at 68.45, 70.1, though singular in
structure, plainly is plural in meaning (““those to whom I am related,”
“my relatives”). Similarly the participial dckime'to'sineniwita at
68.25 means ““the first people” and not ““the first mortal.”

Apparently at 68.41 di'nawa’tei'atami’enagowe is a “plural of
majesty.”

At 84.1 the syntax is peculiar; Aneminatotd‘sonite has nothing
to indicate an inanimate object.

Very strange loose composition occurs at 60.2, 3; and mawi occurs
outside the verbal compound at 92.3,







A VARTANT RITUALISTIC ORIGIN-MYTH
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Ka's’ na'cawai’ye me'to'siine’ niwag d'cawiwi’te* i*a‘ckiwiipi’genigi
wimamito'mowi’te”, i*a'ckiwiipiketemini’gowd®tei kiteminigo’-
wiltei'!.  A'ca’wiwidltel tita’g atcki’tcd': ma’na negu’ti ne’ndtiwa
kabotweyiitu’g ;‘i‘wiipimﬁma‘lmbiiw"te'e nini‘kani’ pepd’nwe

Snind'magiwe peniwe'megu Wimigo i'suta negu’t*. Me‘cena’
kabo’tw i'keteminawe'si’te® I'm d‘ekagime®tei’megukata’wipa‘ki-
‘tipeniitd’te’ u'wiya™™., Me'cenayiituge kabd'twe ki‘cind’magiwi-
ketemina’we'si'tel  neguta® IyA’*  d'niwid’te'e  nepi’‘sii‘eg!.
Pe'kigi" meg i‘me‘ca’kwa’tenigh, Keyi®a’p inini kiitemina’guteini

10 manetowan™.  Mimi'tcigi’megu ma®*tcimanetdo’i*ani  nete‘citi®
mu’'gi ni'n aiydnina® i'nandtd’giyin®®. A‘tanene'tinitci negu’t
d'wipe'cke'sinitel’ negu’t fi'ma‘katdwi'ku’nonite’. Mi'katiwi-
‘kuno’ni’tein d'me‘to'siineniwd’ pamatte’. Ini‘yituge pe”ki ke‘tei’-
ni* d'mawu'sipamai’te®®*.

15 Kabd'tw i'nid’wugu’tei nenem’kiwan™, “Na'i’, netﬁt:‘i’m‘“',a‘s&-
mi’‘inu,” iigu’tc ini‘ni neneme'kiwan®®, Ka‘s’n ini ni’‘k i‘kand’-
negultei kutaga’n™, “Na%’, ka’t A'semil’yigan®", no’‘ci‘sem™®,
Ni'n a'semii’'n™,” d"tiguite’. “‘Nina’ku'i keketeminon®,” i*‘igute
inini mA%ecima’neto®an™",

20 Ci'cki’'megu d'wiwd'pamiate’. Kabdtweyitugin d*ani‘kwini‘te
ume”‘ti*an"". ‘“‘Pemuta’mawin™*, d*pedte",” i’‘igu’tei neneme‘ki-
wan™", “Ka'ta tipwi'tawi’yigan™",” i’‘igu®te inini matcimaneto-
wan™™,  Namipe'‘ciwanigid”™®  inin®*. Naka  kind’negute,
“Ni'namia* kekete’minon™,” #’‘igutc’. “Ni'nattea® ki‘a'se’mit™,”

25 d"iguite™. Na'ka'tc", “Agwi nand’“ei nenepimi wi‘tdge‘cka’-
mAnini na‘ina®  pemwil’wanin™®,” i"iguitc  neneme’‘kiwan"",
Ni"k #d'kand’negudte', * Agxulku tipwidtein™, Agwiku® wi'n
wih*ii.néinc’ugin“",” i'igu?te’,  Teiiwl'cwi’'megu #'kand’negutei
wi'a'se’mitate”,

30  A'pwiawike'kimemia'tei  wi'a'semi‘dgwii'ini  natawa’tei’megu’
i'ck d'wiwi'pami‘te”, Pe'kime’gup fnemi‘eti’niwa'™. Kabo-
tweme'gupin dyi‘ci’'megu i‘nenyima‘su’te d'pyiti“ckinig a’‘cku-
ti"", kutagani na”k #'pyfini%tei neneme’'kiwan®", i'ni’‘cini®te’,
Na"k*, “Inimi‘miteigi wia’wane’tei ne’me‘ed™,” itel’tititte™,

35 Inime’gup i‘pemiwiipiwe’neme’te!. Keyi‘a’pa ini’megu i‘a‘semi-
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A VARIANT RITUALISTIC ORIGIN-MYTH

Excrisa TRANSLATION

Now (this is) what the people did a long time ago when they first
began to worship, when they first began to be blessed by those who
bestowed blessings upon them. (This is) presumbaly what they
truly first did: This single Indian soon began, it seems, to fast ear-
nestly the entire winter and a very little while in the summer (this)
single (Indian) who belonged to the Feathered gens. Finally he
was later on blessed just about the time he had nearly starved himself
to death. Finally, it seems, shortly after he had been blessed some-
where yonder by a little pond he saw (some one). It was indeed a
very clear day. It is a fact that it was the manitou by whom he had
been blessed. To-day at the present time, in accordance with what I
have heard from time to time, I think it certainly was an evil little
manitou. They were fighting; one was white and one was painted
black. The one painted black looked like a person to him. Then,
it seems, he went very close to see them.

Soon he was seen by the Thunderer. “Now, my brother,! help
me,"” he was told by the Thunderer. And then he was again addressed
by the other.

“Now do not help him, my grandchild. Help me,” he was told.
“I really bless you,” he was told by the evil manitou.

He merely watched both of them. Soon, it seems, he strung his
bow. “Shoot him for me, please,” he was told by the Thunderer.
“Do not comply with his wishes.”* he was told by the evil manitou.
(It was) Underneath Lynx. Again he was addressed, “I indeed
bless you,” he was told. “Verily you must help me,” he was told.
“Never will you touch my water with your feet if you shoot me,”
he was told by the Thunderer. Again he was addressed, “He is not
telling the truth. He indeed does not control it,”” he was told. He
was addressed by both (asking him) to help them.

As he did not know which he should help, he merely kept looking
at both. Surely, indeed, it is said, they were endangering each other.
Soon, indeed, it is said, while he continued standing a fire came down
and another Thunderer came, so there were two. And he thought,
“Now surely my grandfather will be taken away.” Then, indeed, it
1s said, (his grandfather) began to be taken away. It is a fact that at

1 Observe Lhe vocative nelotdme is used. ! Free rendition, 119
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iwii'te**", “Tani’ted’i ni'na ki'n d'ma'pena’‘ciyani no’‘eisem™ 77’
i'igudte’. Inigi‘me’gup i‘pemi‘awa’neme’te ume’*co®an ini'i nene-
me”kiwa*". Me'td%e i'A'se’mi‘d%te ute'citi*igan i’'taiyolte’. Ini’-
megu i‘pemikwikwi'tciwe’neme’te Ini'ni ‘nd‘ei’*sem™**’ figutein®’.

51'n #'cawi’te’e na'ina’ man i'wiipiketeketeminigu’te'e manetowa™.
Ma’'ni Tipa‘eig d'tigl ke'teimi®eam™",

A'a'ckiketeketemina’we'si’tel na‘ina® 'nA  negu’ti  nendtiw

i'ma‘katiwiteigd’‘'megu  A"penifte™; ini’yituge  na‘ka’dte
A'te'tei'megu  A'kitata‘cima‘ka’tiwi’tei  ne'ei'ka’megu.  Ini’-
10 yituge me'cena’ kabd’twe na”ina®  #'a'ckiwipipeni‘kwigi
ta‘tapagon™’, Kemikemiyawipe**®. Kabdo'tw  dyi‘nu'sifte
i‘'menwi’netag i'ki‘ckipe'kato’ inig i'nana’api®te ina‘l,

Pe'kigi"*megu d'negwina'kwa’tenigt”. “Pe’ni'ka'i” iita’mogiini
i‘'matalyagwiin Ina'i maginepi‘ki’witug A'sen®; Inl’yiitug fi‘nana’-
15api’tc InA nendtiw™*. A'ane’ckenina’tc utd'pwi’ganan d'nawa-
dtei’tatagitigwapi‘te’. Ayi‘ci‘meguapi’api®teikabotwe megn i'kwi-
‘ki'winigi wi'tcipagi‘ci’monig upe’kwaneg u‘tci’nawe kigd® i'pyi-
dteikd cki‘to’te'. A‘peme’g ulte d'uti’netag®™. Kabo’'twe ke'te’n
infpi'te Ina*te' A'pyd’teike’teinitel negu’ti me’*td‘an A'pyiltei-
20 ‘sdge’niini%c’. Iniyina®teli yowe ni’wilteini na‘cawaiye me’'ti‘an
i'pydttei‘sdge’nanite’.  A'api”api'tc dnd'samipifte i'pyii‘teinagi-
gi'pani’te”. A‘pwiawimeguka’ndnate”. Inigi* mani pe'ki‘megu
ii'pege'eig dfsita‘igi’ tatag®.  A'pwiwi’megupendtei‘akwipa’-
tanigt*, A‘papawike’ciiwi’‘sa*di’te utd*pwa’ganani ne’notiw A'wiipi-
25 ‘ane'ckenind’te”. Ki'ei'ane'cke’nina’te i'pa'ti‘pwiatte’. Ki‘cipa-
‘ti‘pwalte d'awatena’mawid’te d@'ata’'mi‘a’te", A'pwiwigi’‘megu-
tita’gika’nond%ei wi'n™". Na"'ka nda”ina‘i ki‘ciwiipi‘ata’manifte",
“Pe'ki'megu ketipil yo'w d'A'semi’‘iyani na’‘cawai’®,” i‘igu®tei-
dtei* Ini'ni neneme’'kiwan™. “Inugi%tcd® ma’ni wii'%tei ni’wiyan®®,
30 Na'ka'dtci ni'na ketend’nemene ‘aiyd® wi'pyaiyan®™,” &'tiguite
ini'ni neneme’*kiwan™*. *Ini wi*i’tcimo’*endni’ted’i witi‘ca’wiyan®!,”
ifiguite”, “Wi'l'ea’wiyani ki'minen inugi’megu,” d’‘igu®tci nene-
me’kiwan®"*, “Keke kiinetama‘a’gi pipame‘ka‘teigi papamwiiwige’-
‘sitclg a‘petawl’ ki‘ce’gwe pipimwiwige siteigt". Keke'kinema-
35 wagifted® d'cii'cinfgwitowidltei ma’ni mane’towan u’to‘kim™',
Mo'tei’'megu mi‘a’ni keme’‘co*an", A'senipine’niwan dyi‘gi ka-
‘ckipapA'sigitcimawid's*,” &inetci neni™*. “Ini%ted® witi‘ca’wi-
yan™, I'ni wi*a'pi‘tea’wiyan®®. Cewii’nA mana’megu mene‘tami’-
megu a"kuniwa ki‘nigini”‘cimiw™*, ni‘'ka’%tei kéigd’‘megu ki'-
40 *paga‘tu wi'napa‘kukwa’tawadtei kitemi’no‘kigi neneme’ kiwag®®,”
i’iguite’, I'n figu’®te',
Ka'd'n d'wipimiami‘negu?tel nata’windni ni‘ka’?te uwiyi‘a’l kiwi-
sdi'ni'tei'™, nd"ka ketiwimi'guna® d‘'pyiitena’migu’tei’megu ina'
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that moment he had been assisting (unconsciously). ¢ Why, my grand-
child, do you attack me?” he was told. Then, indeed, his grandfather
began to be taken away by those Thunderers. It was as if he helped
them by using his thought. Then the one by whom he had been ealled
“grandchild” was taken upward. That is what happened to him
when he began to be blessed by the manitous.. This great sacred pack
is at Tipa‘eita®s (residence).

At the time when that single Indian first began to be blessed he
indeed fasted all the time; and then, it seems, he went about fasting
in far-off places quite alone. Now it seems finally it soon was the
time when leaves fall. It would rain. Soon while he was walking he
enjoyed looking at a little cliff and sat down there. It was very cloudy.
Where (the river) called “the Turkey River” joins (the Mississippi),
it seems, is a high cliff of rock; and, it seems, that Indian sat down
there. He filled his pipe (and smoked), (as he smoked tobacco) he
stopped to rest. While he was still seated soon he heard something
behind him toward the west at the end of the hill. He thought it was
from above. Soon he surely heard some one coming. Surely as he
looked, lo, one being came into view there holding a bow in his hand.
Behold, it was the one whom he had seen long before that came holding
a bow in his hand. He remained seated, facing the other as he came,
halted and stood (there). (The Indian) did not speak to him. Now
at this time it was very smoky, like mist. It could not be seen far off.,
The Indian shook the ashes from his pipe and bezan to fill it. As
soon as he filled it he lit it. As soon as he lit it he handed it to him
as he smoked, and he did not address him. And at the very time as
soon as the other began to smoke, lo, he was told by the Thunderer,
“You pleased me very much when you helped me long ago. This
verily is why you see me to-day. And I blessed you to come here,
he was told by the Thunderer. “Now I shall truly inform you what
you are to do,” he was told. ‘I shall give you now what you are to
do,” he was told by the Thunderer. “You know these beings that
go by roaring halfway up in the sky. Verily you know how they make
the manitou’s earth appear. They could even also split to pieces this
rock, your grandfather,” the man was told. “That verily you shall
(be able) to do. But first you shall deposit in advance this tobaceo,
and you shall boil something so that the Thunderers who take pity
upon you shall be given it in return,” he was told. That is what he
was told.

And (the Thunderer) began to give him medicine and some birds,
and he was there given eagle feathers which go with the medicine. He

66112°—30—9
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ta'c In1® d'cl’genigl nata’windn™., Se'ka‘wia'soni’gd® d'minegu’te’™,
tedgi’megu kigd’l mi‘cd’mi'egi tA"swaiyag d&''téinig d'tedgimegd’ni-
mi‘negute’.

Ka's'n"", “Ki’'ta wi'na me‘ce’megu nia’'ini‘l kigd® i'ci'tei’gi'kan-

5ol qeutte’. ' Ketemigi'i'yigani me'to'si’neniwagt. Ka'ta
ni'lta’tel wipa'sine’tamawi’kani ma’nmi yipi wi'n™, dgwi’ ma’ni
na"'ka ki‘ce’g"™". Na"ina® a'aA'kwa'kunigwa’tdégwiin 4'3%ci" togwin
A"k Iniyip a'kwi'se’tonini ma’'ni ketemi’ndnan™",” a”igutc ini'ni
neneme’‘kiwan®®,  “I’ni,” d'igute'e’yituge ni’ini' &d'ketemi’-

10 nagu“te'.

Mani%ea® Wimigo'ag d'tcigwiwikigi'nowate d'ca’wiwidlte™.
Naga’mdnanigi® dyi'g a’'tiiwani teigwiwinaga’'monan™*, Teagi’-
megu i"‘cigenw mu’g ailyd ‘nina‘®.

Wiltei pwawi'awati'segi nendtiwiwigi’yiapyian"™ . Nendtiwigi-

15nanimi‘i waiyi'kwa’megu mana”*ku®tei’ peteg Agw na't wiipi’-
‘segini nendtiwiwigi’yapyin™",

Me'cemegd'na ni“ind® wi'nd’tenig i'citd’*dwite nodteni‘sa’megu,
mo‘tei’megu Inu’g aiyd nind*™. I'ni wii'%tei tepita’mowi’tel mimi-
‘cii'miteigi neneme’kiwa'i kitemina’guteigh. I'n i'mimigd’tiwatte

20 inini’‘megu Ayo'wiltein A’*penii’te”. I'm i’*cikegi ma’ni na’ka
negu’ti mitei'm™". Wi'ndte'nwi ci’td'it u'wiyi'a pa’gi'td'sa
kiigd® a'ku’niiwan A’‘ckutigi pa’gind's*. Ind‘mi‘ta na’gamu’te’.
Wiilteipagi‘ei’monig ind'sami’gipa's*’, ind'mi'ta® aiyd"tei nagamd’-
ni‘ani ni"e™".  A'si’miwani nendti’wi‘ani® sd’gend's ite’p i'cime-

25 ‘ckinetcii’gipi‘sa wiltcipagi‘el’monigh”, Ki‘clka'noniat A‘ckutini’-
*siwan uwiyitanigdi ne‘ckinawidegut i'n a'gwi wi'ke'kinetagu’-
tsidteini wi'pagi‘sitei’nugwiin i'na‘ted’ A'ckutini’'siwan®., Inime’-
gipe' ami‘ci’genigt”. I'm dnatotamowi’tcipe'™. Teigimegup d'ei’-
‘sowi’te A’‘tdowAgi mi“‘caman™*. Ini’‘megu #'cigend’‘inigi® cewi'n

30 A%eimoni‘ani  tagadwi’'megu pe'kini‘send‘i'miwan®®.  Mi"‘cimegi
ni’k d'td'inigini tagiwi‘megu pe'kinigend’‘iwan™", nagamd’ni‘ani
ni’‘ka tagiwi’megupi pe‘kini'sendi’niwan®". I'n ii'ci’genigi neneme’-
‘kiwag uta'wine’mwiwan aiyd® i'tawid’wi'teini mi‘a”l me‘to‘siineni-
wa', I'n d'ca’wiwdlte™, I'n i‘ci’genigh. Mani%ted® Wimi'go‘ag

35 d'el’genigk!,

Cia’cki tagd'wi ne’tatot**. Ayigi‘megu #i'migd’tiwi’te A‘peme-
gipi'pe'e kiwi’tiwag*. Ka'do’ni ma’na® ci’'cki me’'si'aiwa® ci''ck
a'kr'wita%te a'kig A'mi‘gati®tc, ci’'cki me’'sitaw™. I'n d'yowi-
dte”, I'ni witei pwawitedgi‘e’te'e nd’‘ind® #A'teagd kawu’te uwi-

40 *tei‘ckwe  wiiwa®, Wi'pa'siy fi'me‘cita’wi'i’tel ma‘a’™ “aiyd’* nend-
tiwa'™, Ma‘ani%tea’i wiiltei pwiwited’gi‘e’tci mi"cimani ma‘A’g
itei’ni‘agh, Tedgi’megu i‘el na‘atotatiwani ma‘a’ni mi”‘caman®;
tedgi‘megu itcina’ikeg®”®. I'ni wi'itei tepita’mowi’tei nend’tiwag
ane’t*. Ni‘na wi'n d’gwi tipwiitA’minini pe”k'. I’'mi ta’s™™.

45 Na"'ka kuta’gi ni"*atot*, Tedgi’megu mi‘a’ni mi”edman initotati-
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was given a fire-making apparatus (?), and he was given everything
which is in the little sacred pack.

And he was told, “Do not hold (your) ceremony at merely any time.
You might make the people wretched. Do not make sport of this for
my sake, nor of this sky. At the time whenever (the manitou) makes
an end of (this) earth and whenever it is remade is the limit I place
my blessing to you,” he was told by the Thunderer. That is what he
was told, it seems, at the time he was blessed.

This verily is what they do when they celebrate a Thunderer gens
festival. Also there are songs, Thunderer songs. To-day it is all
kinds of ways. :

(That) is why Indian dwellings are not blown away. Indian houses
from time immemorial have never been blown away.

Any time they desire it to be windy it would be windy, even to-day
at the present time. That is why those blessed by the Thunderers
and who have sacred packs are fond of them. And when they fight
fiercely against each other they always use them. And that is how this
single sacred pack is. If anyone desires it to be windy he would boil
something and he would cast tobacco in the fire. He would contrive
to sing. He would stand facing the west and he would use two little
songs. He would hold tobacco, Indian tobaceo, in his hand and he
would stand with his hand opened toward the west. If he has spoken
to the Spirit of Fire and if he has been angered by anyone it would
not be known whither he had been blown by the Spirit of Fire there.
That, indeed, would come true. That is what all are accustomed to
relate of (this sacred pack). All gentes, it is said, indeed own sacred
packs. They are the same, but the stories (appertaining to them)
are a little different. And the contents of the sacred packs are a little
different, and the little songs are, indeed, a little different, so it is
said. That is how the Thunderers’ possessions are which they placed
here for these people. That is what they do. That is how it is. This
is the way of the Feathered gens.

I am relating only a little of it. Also when they fought against
each other they would be up (in the air). And their bodies only
would be on ( the surface of) the earth when they fought against each
other, only (their) bodies. That is what they say among themselves.
That is why they were not all killed at the time when they were all set
upon by their foes, when Wipa'saiya brought trouble upon these
Indians here. Verily it was because of these sacred packs why these
Indians were not killed. There are all sorts of stories about these
sacred packs; they have all sorts of powers. That is why some Indians
love them, As for mysell, I do not believe in them very much, That
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nit

iwan™.  Anets’ mi‘a’ni mi’‘cimani® cii‘cki’megu inu’g aiys’‘nini*
At iwan d'pwawike'ki'netag dne’ta wi'i‘ca’wigwin i'tedgiwani’-
‘kitwa'te ica’wiwa'". I'n i’*cikeg®*. Ma'nemegdonu’gi® ci’tcki kita-
‘cipemend’tiwan™*. I'n i’‘cikeg®", cato’‘etigh*. Awi‘tA nana’‘ci
Su'wiyd® A'kwi’tota'sa ma‘a’ni aiyfitotagh®, wigiftei'a’totag®®. Mry-
‘cdmAni mani’twi i’*teimdn®",
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isall. And I shall relate something else. All these sacred packs have
stories (connected with them). Some of these sacred packs are simply
here now (quite uselessly) as no (one) knows what to do with some, as
all have forgotten the ceremony (appropriate to them). That is how
it is. Many are simply kept here to-day. That is how it is, my
friends. No one ever would finish relating these (stories) if he told
them in full, if he told them carefully. There are many stories
regarding the sacred packs,



Lixcuistic NoTeEs oN THE Inpian TextT

The following brief notes are given as an aid to the comprehension
of the Indian text. Only rarely are matters referred to which have
been treated previously.

I have not sufficient material to determine the stem in #'sita‘igi
(120.23), “it was misty.”” Neither have I enough to solve the prior
portion of d&'ckagime®tei’megukata’wipa‘ki‘tipeni'to’te® u'wiya®!
(118.6, 7) which otherwise means “when he had nearly starved
himself.”

The word waiyi'kwa'megu (122.15) means ““time immemorial,”

At 122.42 we have an English loan word itei'ni‘ag®", “Indians.”
Another form is i*teinag®"*; see Bull. 85, Bur. Amer. Ethn., p. 49.

At 124.3 we have 1‘cawa*™, a rhetorical form of the common i‘ca-
wiwen"",

The word i'ki‘ckipe'katd’'inig (120.12), “there was a hill, cliff,”
is simple in analysis; see —ipe‘ki—, Fortieth Ann. Rept. Bur. Amer.
Ethn., p. 623; Baraga, A Dictionary of the Otchipwe Language, p. 133
under hill, p. 190 under kishkabika, etc.; the initial stem accordingly
is ki‘cki— cut. The medial portion -56'i- is the rhetorical element of
which I have spoken on more than one occasion; see also 122.29; 122.30.

At 122,45, 124.1 we have indtotiti‘iwan®, which presents nothing
unusual save the medial rhetorical —i—; see per contra 122.42,

The following stems are either new or are repeated for a special
reason; in the latter case they have an asterisk (*) prefixed:

*i— anew; with postverbal —*tci—- —t—; —*td— instr.; see atci— afresh,
anew, Fortieth Ann. Rept. Bur. Amer. Ethn., p. 622. 1227,

*~i~ blow (of wind); at 122.27 there is a combination of pagi—, —"si—,
and —‘ein—.

-a'ki- hill; —~wi- auxiliary. 120.186, 17.

—A'kunigwa- meaning? 122.7.

~A'kw— free from clouds, clear. The analysis in Bull. 40, Bur. Amer.
Ethn., part 1, p. 806 is wrong (see me'ca‘lkwatwi); it is therefore
clear that —ina'kw—, Fortieth Ann. Rept. Bur. Amer. Ethn., p. 622,
should be divided into —iin- and —a‘kw-, 118.9,

And'kwii— string a bow (—n— instr. with an. obj.); note ani‘kii—, Bull.
87, Bur. Amer. Ethn., p. 56; —ini'kwi‘sa—, Fortieth Ann. Rept.
Bur. Amer. Ethn., p. 622. 118.20.

ane‘ckeni— fill (of a pipe); see also Ane‘ckine®tei-, Fortieth Ann,
Rept. Bur. Amer. Iithn., p. 626; -n- instr. with an. obj. 120.25.

*nipa‘kwaw- replace, give in return, dedicate. An anomalous form
oceurs at 120.40 unless derived from a collateral stem,

126
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pa'sig— split; for the combination at 120.37 see Fortieth Ann. Rept.

Bur. Amer. Ethn., p. 621, under —-i- blow.
piwi- shake; cf. pa’waci'g®, Bull. 40, Bur. Amer. Ethn., part 1, p. 839,

which, in my opinion should be piwici’g®* (in Jones’s transeription).

120.24.

*pend‘kwi- fall (of leaves); see Bull. 85, Bur. Amer. Ethn., p. 96.

120.10.

A few grammatical notes follow. The paragraphs referred to are
those of the sketch of Algonquian (Fox) in Bull. 40, Bur. Amer. Ethn.

§ 10. At 124.3 we have manemegdnugi®; the final ¢ is due to the
fact that the next word begins with a sibilant; otherwise we have a
contraction of mianemegu and Inugi.

$25. The stem mi- give is reduplicated mimi-; see 120.42. Asa
matter of fact practically all stems containing 1 in the first syllable
reduplicate with i.

The stem wipa—, to look at, is reduplicated wiwdpa—, to express
distribution, but wipawfipa— to express duration. See 118.20.

Presumably ketemi- pity, when reduplicated keteketemi-, implies
duration (see 120.5; 120.7), for kiketemi- implies distribution.

The form aiydtotag*® (124.5) is good to show that initial i is
reduplicated aiyd; this aiyd simply stands for 4+4, the y being a
ghde as it is in d‘agwalydtini®tc”, “he crawled out of the water”
(cf. Jones’s Fox Texts, 202.6), the stems being agwi—, “motion out of
the water,” and -6ti—, “crawl.”

Even reduplication of particles and adverbs may occur; see 118.4;
118.5. Compare Bull. 89, Bur. Amer. Ethn., p. 25.

§ 33. A locative of an intransitive animate singular of a participial
Tiipi‘eig oceurs at 120.6 (cf. Tipa‘eita, a personal name).

§§ 33, 34. A rare obviative of a participial, d‘td‘inigini, is to be
found at 122.31, and means ‘““they (inanimate) which are.”

Here may be noted a rare obviative of the participial of the inter-
rogative, —Agwi‘ini; wi'aA'semi‘dgwi'ini (118.30), ““the one (an.)
whom he was to help.”

§§ 33, 41. At 120.4 there is a fairly uncommon obviative of a
passive participial, figu®tcin®”, ‘““the one by whom he was called.”
Similarly kitemind’gu®tcini (118.9), ‘“the one by whom he was
blessed.”

§ 34. A fairly infrequent obviative of the third person animate
plural of the independent mode, intransitive, —-niwa'i, occurs at
118.31.

§ 35.4. At 122.39 wiitcl is construed with a past subjunctive, as
the past tense is clearly needed.

§41. A subjunctive passive, third person singular, animate,
—gut(e), occurs at 122.26.
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At 120.2 an indefinite passive is construed with an agent, which is
a literary blemish.

§ 42, At 120.1 the vocative nd'ci'sem™, ‘“my grandchild,” occurs;
though regular in structure, it is not the usual form (no‘ei‘i).

§ 47. The rare obviative iniyiina is at 120.20: see Fortieth Ann.
Rept. Bur. Amer. Ethn., p. 495; Bull. 89, Bur. Amer. Ethn., p. 67.

References to the sketch are impractical in cases noted below.

At 118.3 a'cki%ted’l occurs outside a verbal compound ; this is one
form of “loose composition’; another form (with pendtei, *“far off,”
within the compound) occurs at 120.23.

Why kinonegu®te'™ (118.23) has “change” (kii—for ka-)is unknown
to me.

THE THUNDER GENS

Now (this) is how the Thunder (Feathered) gens is; this verily
i how they began (to be known as) the Thunder (Feathered) gens.

It seems a long time ago a man was living somewhere. And this
man kept walking about. Finally once he went hunting. It seems
an island was there. When he came there he shot at those who
fly about (i. e., fowls) in a lively manner. Now once when out
hunting there he met a man while it was daylight. 1t is a fact that
he saw his nephew (sister’s son). Then indeed they talked together
as they sat down there. On the edge of the island was where they
were talking together. Moreover, they shot in lively fashion at
those who fly about above. They remained seated there all day
long talking to each other, on the edge of the island. Very soon they
saw two persons bending down and sneaking upon something. And
on that island a snapping turtle crawled out of the water. It was a
very large snapping turtle. It looked more like a rock on the island.
And the snapping turtle was as beautiful as possible. It was like
copper. The snapping turtle continued to climb and ecrawl on the
island. Verily they (the man and his nephew) saw it, and they
saw those two men sneaking up. As they looked at them they were
signaled to be quiet. They simply kept on looking at them. One
(of the two men) was painted white and one was painted black.
And it seems that snapping turtle on the island was pursued. Soon
as they were watching him there was a flash of lightning. It is a
fact that then this snapping turtle was struck, and they (the pur-
suers) struggled with the snapping turtle as they led him up above.
For a long time they struggled with him because they could not
pull him upward, for this snapping turtle indeed fought with them
there. Later on indeed the men who were fighting with the snapping
turtle addressed those who had remained seated at the edge of the
island saying, ‘“Come, pray help us,” they sald to them. ‘‘Verily
you will be known as ‘a member of the Thunder (Feathered) gens’
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if you are able to help me.” 8o they were told by those who were
fighting there. Soon, it is said, one of these thought of them, “Why
you are about overpowered by the snapping turtle.”” Then indeed
of a surety that snapping turtle was pulled aloft and was overpowered.
And as soon as this snapping turtle was brought up above this man
who remained seated on the edge of the island was addressed, “ Now
you have indeed done well,” he was told, “Verily you shall be called
‘a member of the Thunder (Feathered) gens,” "’ this man was told.
That verily is how the people began to have a Thunder (Feathered)
gens. That man supposedly is the one who made the Thunder
(Feathered) gens. That verily, so be it, is why we Meskwakies
now have a Thunder (Feathered) gens. That man is one who created
the Thunder (Feathered) gens for us. The Thunderers were they
by whom this man was addressed. It was with them that this
snapping turtle fought.

And again, later on indeed something happened to them when
fichting. Then indeed once more the Thunder gens spoiled its name. -
At that time he was spoken to. “Come,” he was told, “from now
on I shall not believe anything you say,” this member of the Thun-
der (Feathered) gens was told. And that i1s why these members
of the Thunder (Feathered) gens are unsuccessful today, for that
man plausibly spoiled the gens. If nothing had happened to him
today they would have been highly successful in anything they
said, that is, these members of the Thunder (Feathered) gens. That
is why the members of the Thunder (Feathered) gens have that
reputation.

That supposedly is the origin of the Thunder (Feathered) gens.
That is how it is.

TRADITIONAL ORIGIN OF THE SACRED PACK

A long time ago, it is said, a pair of brothers-in-law were fond of
each other. One man was especially fond of his brother-in-law, for
he was skillful in making canoes. That, it is said, is why he was very
fond of his brother-in-law. He made all kinds of canoes.

Soon the man’s sister died and his brother-in-law became a widower
restricted by mortuary customs. In a few days he set him free
though an adoption-feast had not been held for his sister. When
he first set his brother-in-law free he was scolded. ‘“*Because I am
fond of him is why I set him free in a hurry, so that he would not have
to wear miserable clothing so long,” he said. “If I had disliked him
I would have made him (remain) a widower restricted by mortuary
customs for a long time,” he said to them. “As I am fond of him
I thought he should be a widower restricted by mortuary customs
only for a little while,”” he said to those by whom he was forbidden
to do so. ““Oh certainly,” those who were unable to restrain him
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said to him. Then those men released each other. And then they
began to keep on making canoes. The man kept on helping his
brother-in-law. They indeed made many. And in the evenings
it is said they went out canoeing. And they made canoes which were
increasingly large. Finally they made very many of them there.
Now finally once when it was summer at night there was high water.
Now they themselves knew it. When there began to be high water
they carried them where all the town-dwellings were and tied two
canoes at each dwelling. Soon the people knew that they were
threatened by a flood. Those who knew that they were threatened
with a flood shouted out, “We are indeed threatened with a flood.”
5o they sald among themselves. Surely there was a roar for the river
was very large. They carried what they were to eat and use far
off where there were flats. And in the night they were carried off.
And the next day a little of their dwellings were exposed to view, the
roofs. Many of the people had disappeared, that is, those who were
unable to paddle. Where the canoes which they used floated in
yvonder direction, and where their canoes floated out of the water was
where they continued to camp. Only a single person, a bachelor,
was carried far off to the west. And the people gathered wondering
how they would be saved. Then the one who made the canoes said,
“There is nothing for us to do. This is as high as the water will be.”
So he said. It did not rain at all. The water rose of itself. Surely
indeed it rose just so high, then it went down. As soon as it went
down, it is said, then for the first time the people wailled. Their
lands were all ruined, and their dwellings. It is said of some that
only the poles were there. Early in the morning they would wail and
make a hubbub. Those who wailed lamented their houses. The
people had lost all their possessions. Indeed those who made those
canoes were the only ones who were not wretched, that is, the brothers-
in-law. At that time the people only had little fires. As soon as
they had been threatened with floods they were very poor. Later
on those who were unable to paddle and who had camped all about
began to come, except the bachelor. He came late in the fall and
began to fast with them for they did not find a thing, a little something,
yonder, though there were many of them searching for their posses-
sions. But, it is said, they did not find them anywhere.

It is a faet, it is said, that to the west, not near by, but far off,
was where an evil little manitou dwelt. Now that bachelor was
blessed by a Thunderer. “Kawi‘ca’na‘ci'a’ was the name of the
bachelor. He was blessed, it is said, by that Thunderer, and he was
told what they were to do, namely, to make caves. They were to
make caves deep in the earth. And the man was believed in by a
few. All winter long now and then they dug caves whenever they
were willing. Now when it was spring some one came and the
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bachelor was given information by him. He was told hurriedly
by him, “Now indeed we have made the caves,” he said to him.
“Well today, tomorrow, at noon we are to come,” the other said.
“At nearly noon you are to take each other in those caves,” the
bachelor was told. As he said, they took their belongings in. At
noon all were under the ground. Now two said, ‘ Why surely nothing
will happen,” and stayed there. Soon a cloud came. It looked
increasingly large. Soon indeed they saw very large trees blown up
in the air. Soon there was a flash of lightning. At that very time
the tops of the hills were blown off.  Only, it is said, nothing happened
where the people were. For a short time the cloud continued to be
stormy. What was there that remained whole where the storm
had gone by? Not even a single tree, it is said, was standing where
that wind had gone by.

Kawitca’na‘ci‘a walked on. Then the people were told at night,
“Well, you will follow the river westward on the southern shore.
There is a large hollow. At noon your belongings will rest where it
is,” they were told. ““You will see them,” they were told. That is
what he informed the people.

And the one who had made the canoes spoke at length. He said
those canoes would haul their possessions for them. When he
finished speaking the people kept embarking and the canoes kept on
departing of their own accord (i. e., without being paddled). The
passengers merely continued sitting. The canoces halted exactly
opposite the hollow. The people helped each other off. The one
blessed continued in the lead. As far as the hollow was it looked
very inconvenient. They saw their possessions lying properly, their
blankets, their flag-mattings, their corn, everything they formerly
had. They slowly began to pick up their individual belongings.
There was nothing to indicate that the water had been on them. The
corn was in clusters, and the sugar of those who had sugar was in
lumps. Nothing was the matter with their possessions. Canoes
took away their goods, and worked by themselves. No one paddled
them: the canoes traveled by themselves. They took away their
goods nicely by themselves, and went to the west. That, it is said,
is the benefit they derived from the man who made the canoes. At
the time they received benefits from him, it is said, they derived
benefit from their bark canoes. And from then on the people had
canoes, and always went about in them.

And that bachelor found a flat ceremonial club under the water
when wading across a stream. He found it by stepping onit. “My
stars,” he thought, and took it to where he lived. When he arrived
near by he placed it there. And when he arrived where he lived he
saw nothing but feathers piled up in the doorway. “Oh, I am prob-
ably to make a sacred pack,” he thought. *‘Yes,” he was told by the
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feathers. Then he summoned members of his gens. Now as he did
not see them, and did not see anything, he began to thoroughly
instruct them. After he had instructed them he said to them,
“Today we shall hold a gens festival.” Then a ceremonial attendant
was summoned. “The women of our gens shall gather and bring
flag-mattings,” he said to him. “And they must bring whatever
they have,” the ceremonial attendant was told. ‘T oday indeed at
night we shall hold a gens festival” That is what you must tell
them,” the ceremonial attendant was told. He went about instructing
those whom he served as a ceremonial attendant. The builders put
up a wickiup in a hurry. Then he selected the one by whom he was
to be given the spread of buckskins. Then he was given the hide,
white hides. Then as soon as the ceremonial attendants had boiled
the food the bachelor went and fetched the flat ceremonial club. It
seemed like fire to the Indians. And they did not see those feathers.
Then a ceremonial attendant was told, ““Ceremonial attendant, take
them down.” Then for the first time they saw the feathers. And
the ceremonial attendants saw them for the first time. It is said that
those feathers appeared to them as human beings. It is a fact, it is
said, that they were those feathers. They held the gens festival all
night long.

The next day they all went to their homes. As soon as they had
all gone he was addressed, “Now tomorrow we shall hold a gens
festival while it is daylight.” So he was told by his feathers. “Verily
as soon as we have held our gens festival we shall fetch a few people,”
he was told. “As soon as we have held the gens festival and as soon
as the sacred pack has been tied up for you, you are to say to your
ceremonial attendant, ‘ceremonial attendant, place this on my back,
we shall indeed fetch people,’”” he was told by those feathers. Then
he summoned their ceremonial attendant. When he came he said
to him, “Ceremonial attendant, you are to tell the members of our
gens, ‘we are to again hold a gens festival while it is daylight.’ "
“It 1s said you are to hold a gens festival while it is daylight,” he said
to those whom he served as a ceremonial attendant. They were
willing. At the time set all those celebrating the gens festival fasted.
Even children were made to fast. And those advanced in years fasted.
They held a gens festival in the daytime. In the evening they
had finished their gens festival. Then he said, “Ceremonial attend-
ant, place the pack on my back. We shall indeed fetch people,”
The people were surprised and all went home in a hurry. Then the
young men departed one by one and fetched their sacred packs and
war-implements. Several overtook him. Then his sacred pack told
him that he would totally destroy one large village, and that the
ceremonial attendant would convey the flat war-club there. Soon
he was told at what time they would arrive where they were going.
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““Tomorrow at noon,” he was told. Sure enough they arrived there
in the afternoon. There were many cabins, “Now my friends, you
will very slowly take all those scalps,” they were told by the leader.
“Very well,” they said. “Tomorrow early in the morning this
ceremonial attendant will strike them all down,” the ceremonial
attendant was told. The one who served as a ceremonial attendant
was known to be afraid. He was laughed at.

And the next day the ceremonial attendant was told, “Well,
ceremonial attendant, you will kill.” “I do not indeed know how to
kill,” he said to him. “No. Ceremonial attendant I truly bless you
so that you will kill,” the one who served as ceremonial attendant
was told. In a short time they went and lay down in a line. And
the one serving as a ceremonial attendant had that flat war-club with
him. “You must brandish it four times at the village. When you
brandish it the fourth time you must all laugh,” the men were told.
Then he began brandishing it. He brandished it slowly. The fourth
time he brandished it the men laughed. *Well, you may go and get
the scalps,” the men were told. They vied with each other. All
the foe were dead. The men felt proud. The leader of the party,
the former bachelor, was very happy.

Then it is said, on their way back they continued to have plenty of
fresh meat.

As they were going home an eagle flew always with them. When-
ever they halted, no matter where it was, it alighted. The one serv-
ing as a ceremonial attendant became a warrior, an especially great
warrior. He always willingly was made a ceremonial attendant.
He even dedicated himself to the people. He said he never would
be unwilling to do what was asked. That, it is said, is what he did.

When they had traveled four days they were told by the leader of
the war-party, “We shall meet a buffalo. It will go away on the
right-hand side. And you shall make an offering of tobaeco to it,”
they were told. “It will be a white buffalo that we shall meet,”
they were told. “It will have red eyes,” the leader of the war-party
said. At the time he stated they met it. That Buffalo was very
beautiful. It moved here and yon. It was white and had red eyes.
The men offered tobacco to it.

And it was in the middle of the prairie where they were on their
way. “There will be a bear with me at the time I camp if I camp
in the middle of the prairie.” he said. ‘Gad, in saying that he must
be telling the truth,” they said among themselves. And some camped
at the time. True enough, when they camped there was a bear with
them. It was killed. It was very fat. It was beautiful. The
men ate it heartily.

Now when they had nearly come where they lived the leader said,
“Well, you will rush on something yonder where the end of the
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hollow is.”  So they were told. “Where the water flows at the base
of a steep hill is where a baby warrior is,” he said. They departed.
“You will go and attack it yonder,” they were told. They all were
told. All looked in the direction. And in a short time they were
told, “He has no weapons. Do not fear him,” they were told. As
soon as he had thoroughly instructed them he said to them, “Now
then.” They ran at full speed. It was a big man. Soon he ran
very tortuously. As soon as he saw them he ran tortuously. “Gee
whiz,” he thought. And a man who came running in the rear was
somewhat crippled. As soon as he arrived on the run he said, *“This
is the man you have given me to kill.” And that Sioux sat down
here and there. And the man rushed to attack him in the open.
He stabbed him with his knife. The Sioux was slain in the open.
Surely they killed that Sioux. When they arrived yonder the people
were proud. They had all come back happily. Then for the first
time the sacred packs were hung up. The sacred packs were hung
up together. The others who did not belong to this gens simply
came there and offered tobacco to that sacred pack, all the people.
And it is said that he never had fasted long. He fasted for a little
while and was blessed in a remarkably short time. It is said that he
ever remained a bachelor. And he departed again. He said he was
going to war. “I shall not attack the Sioux. Those called ‘Co-
manches’ are they whom I shall attack,” he said. “There are eight
wigwams. [ shall attack them,” he said. He departed when the
summer-dances were over. As soon as the people had danced heartily
he departed and started on the war-path. He went on foot. He
traveled always at night. He was eight nights and also eight days on
his way. In the evening they heard dogs barking at him. And two
men were sent out. One used wind and the other used night. They
were carried across by that sacred pack. Then they departed. They
entered where the wickiups were. They unconcernedly counted how
many people there were. They went in all the wickiups and uncon-
cernedly counted how many Comanches there were there. Then
they departed. They brought provisions to eat, They spoke of the
provisions when they brought them to where their village was. The
leader was proud. The ceremonial attendant looked about anxiously.
He hoped to be told, “Come now, ceremonial attendant!” (i. e., be a
leader). Uselessly he indeed waited for the flat war-club, “I shall
brandish it,” he wished. When they rushed on the village the cere-
monial attendant did not touch a single person. He was ashamed.
As soon as they had gathered the ceremonial attendant was told,
“Well, ceremonial attendant, I do not hear you joyously relate how
many you killed.” He who served as a ceremonial attendant hung
his head, for he was ashamed. He was the only one there who was not
aman. “I am not able to kill,” he said to the one whom he served as
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ceremonial attendant. Later on when he thought of it he said to him,
“Well, ceremonial attendant, there still is a chance for us to go to
war. Do not think anything of it,” he said to the one by whom he
was served as a ceremonial attendant. “Verily if now you step four
times you must cry out at the top of your voice,” the ceremonial
attendant was told. And he was made to feel a little better by what
was said. Then the man ecried out, “Wa o, Wa o, Wa o, Wa o,” as
he took the fourth step and departed. ““We shall be four days on the
way. Then you will become a warrior,” he was told. When they
were gone four days they saw four hunters. Ceremonial attendant,
go make an attack,” the ceremonial attendant was told. He went
and made an attack. He feared them, and he was told, “They will
not do anything to you.” Nevertheless he was afraid. The cere-
monial attendant told some one, *“Come, you go and club him to death
for me.” The other went. As soon as he arrived there on the run
the one hired to do the killing began to club them to death. The
ceremonial attendant was told, “Well, ceremonial attendant.” The
other related, “Indeed this man whom I serve as a ceremonial attend-
ant is why I continued to be a warrior,” he said, “‘I myself did not know
I was to kill a human being,” he said, “this one verily is the reason
I became a warrior,” he said to his fellow men. They departed. Then
the one by whom they were brought said, “Come, men. We surely
will be overtaken.” So he said. “But they will not see us,” he said
to the men. “Now if you think ‘well, we shall fight gainst each other,’
you will fight against each other,” they were told. *“This ceremonial
attendant indeed shall decide it,” the one who served as a ceremonial
attendant was told. “Oh, we have made a killing,” said the one
who served as a ceremonial attendant, “we shall merely do our best
to hide,” the men were told. “Oh, you indeed, ceremonial attendant,
have decided it,” the one serving as a ceremonial attendant was told.
“Tomorrow we shall see them at noon,” two said among themselves.
“No,” he was told, “we shall see them today.” Sure enough, they
came into view. As they came over the hill they saw them. And the
ceremonial attendant tried to hide where there was timber so as to be
going. ‘““They will not see us, ceremonial attendant,” he was told,
He was afraid.

And they eamped in the prairie. Now at that time their foes came
and camped over the hill. Early in the morning they moved. It
rained heavily. The fire looked as if it had been there for a long
time. The leader addressed his ceremonial attendant and ordered
him to try to kill a turkey for them in a hurry. The ceremonial at-
tendant was unwilling. And another young man was hired. He
was at once willing. He at once killed a turkey for them. It was
broiled in one piece on a spit. As soon as the leader had cooked it
well he ate it. Finally he ate all of it. As soon as he had eaten it
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he called to the elks and made them come by his call. “You will
kill two,” he said to his followers. They killed two of them. Then
he said to his followers, “You will not take the hides, nor the heads,
You will place them facing the rear. If you place them facing the
direction in which we are going we shall be overtaken,” he said to
them. Verily he was believed.

And as soon as they arrived yonder he was met. Then they began
to cook for them. So it is said of them. And the leader of the
war-party was summoned somewhere again. That is how he always
was treated. Now as for the one who served as a ceremonial at-
tendant he felt shame toward the one whom he served as a ceremonial
attendant. He was ashamed that he had been called on in vain.
Finally the one whom he served as s ceremonial attendant said to
him, “Now, ceremonial attendant, do not think as you have been
thinking,” he said to him, “this is how you have been thinking
You are ashamed because T called upon you in vain,” the ceremonial
attendant was told. “You must not think s0,”” he was told. *“It is
nothing for you to be ashamed of,” he who served as a ceremonial
attendant was told. “Very well,” he said. But, it is said, whenever
he remembered what he had done he was terribly ashamed. Several
times he was scolded and told to cease to think about it. But aiways
it was impossible for him not to feel ashamed. Finally he told the
one whom he served as a ceremonial attendant, “I am not able to
cease to be ashamed whenever I recollect that you called on me in
vain. By gad, I feel badly,” the ceremonial attendant said. “Well,
ceremonial attendant, when you again g0 to war you will become a
warrior,” the leader said to his ceremonial attendant. “Oh I sup-
pose so,” the ceremonial attendant said, and he ceased thinking about
1it. ““Surely today will be the last time I go to war,” he said. But the
ceremonial attendant fell ill exactly as they were going. His son, it
1s said, served as a ceremonial attendant in his place. And in a few
days after they had gone the ceremonial attendant died. Now
they fought against the Sioux. Finally the leader of the war-party
shouted out at the combatants and brandished the flat war-club
four times. All those who had been angry died. It seems as if those
who scalped them became butchers. Then they departed and went
back. And that eagle came flying in the rear. And they were
told, “Now my friends, not a single time have I led you to slaughter.
Always I have brought you back,” he said to them. “I am not
merely saying this,” he said to them. ‘I speak the truth when I
speak today,” he said to them. “It is surely true,” he was told.
“So I am going to cease being the leader of war-parties,” he said to
them. “You will never again hear of me being the leader of a war-
party,” he said to his fellow Indians. “I shall be here in one spot
always playing with the children,” he said, And when they came
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vonder it was told that his ceremonial attendant had died. “He
died a little while ago,” they said among themselves. The former
leader felt very badly that his ceremonial attendant had died. And,
1t is said, he began to doctor the sick, even those who were wounded
he cured. He became a great man. He was not an old man. He was
middle-aged. He was not a young man. He was a great man, and
he was the one who made the sacred bundle.

Later they became willing to cease to cherish this sacred pack.
“Why!” thought the former leader. Only whenever he worshipped
was worship held. More and more he met much evil. Lo, finally,
it is said, he ceased doctoring the members of his gens. And it is
said he was therefore disliked. And the feathers which he had made
were not worshipped. And others always came and sacrificed to-
bacco in place of members of his gens as they did not cherish his
sacred pack. He became discouraged. “Well, I shall cease, by gad,
to doctor the people,” he thought. Then it seems that he finally
summoned his friend. “Well, my friend, I shall depart,” he said to
his friend, “I shall depart. Oh, I shall take my sacred pack. I
shall depart tomorrow at noon,” he said to him. “I surely shall
depart,” he said to him. The next day at noon there were many
people present. At noon they were dancing. He had his sacred pack
on his back and began singing. They gradually ceased hearing him.
As soon as they ceased seeing him they saw a cloud. It rained
violently, and it also hailed. Surely the men who wailed, it is said,
made a great hubbub, also the women and children, and those of
advanced years. It is said that they went and put tobacco where his
sacred pack had hung. They even, it is said, sacrified tobacco where
he lived. It is & fact, it is said, that that bachelor was a Thunderer,
.That is all they called that man at the time, “Bachelor.” That man
lived at any place by himself. Such is what is said of him.

THE MAKER OF THE SACRED PACK

He knew indeed when he was born. Again, he even had sense
when he was in his mother’s womb, During the time he was born
he became unconscious for a short time. After he was turned over
he regained consciousness. From then on he at no time lost his
SETISES,

His mother always tied him. His mother did not understand him
when he spoke. e was put in a eradle and then he would think he
was being tied. He would tell her, “Mother, I am indeed tired of
being bound.” So he would say to her. She could not understand
him at all. Tt would happen that he would be tired all over from the
bonds, but nevertheless he was tied up,
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And it is said that finally the manitou gave him his breath just as
soon as he was able to sit up. The manitou put his tongue on him
while he was sitting. That little baby would indeed become numb
as the tongue went into his flesh. He would indeed strike his cradle.
He knew indeed what the manitou was doing to him. It indeed
frightened him. The baby could not speak. His mother put him
on a cradle. After she picked him up the pain eeased hurting him.
Indeed he was afraid to be put down by himself. The manitou was
always directly under where he was. The baby indeed knew some-
thing of him. Again, he did not think the same as babies thought.
His thoughts were indeed wvery clever, but he was indeed terribly
afraid of the manitou.

That manitou always thought only of him. He did not even tell
him anything. He knew that the boy knew something. ‘“When he
1s grown,”’ thought the manitou, “I shall indeed bless him.”

The baby was a To'kan. All they called him was A ka de. They
always said this to him. He was the first child his parents had.
His father was a Ki'ckd. Soon after he had begun to talk they went
out to live in the open prairie. While it was very clear it began to
rain. That boy had now begun to talk. Then he knew that the
manitou was directly under their dwelling. He hid just enough not
to be seen by them. He said to his parents, ““There is a manitou
under our dwelling,” he said to them. He indeed frightened his
parents by his talk. “Well, we had better tear down our dwelling
right away,” the man said to his wife. The woman then refused.
“Why indeed all our things and our belongings will get extremely
wet,” she said to her husband.

Then that manitou of under the earth was indeed very proud.
After it rained that manitou of underneath the earth began to talk
to the woman. ““Now, woman, I am going to bless you,” the woman
was told. “You pleased me because you have made me live on. This
is why I am now staying here where you are because I am blessing
your little son. This is the reason I am staying at your dwelling.
If your husband had succeeded in inducing you to tear down your
dwelling I surely would have died. Indeed I shall now think of you
in a right way. You know how badly your husband treats you.
You will now indeed know who is called & man. As you wake up
early tomorrow morning you will then see how much the men will
desire you,” that manitou said to her.

Then she woke up early. She went a short distance and sat down.
She beheld some pretty flowers which were being bothered by hum-
ming birds, butterflies, and bees. Every one of them was after that
one particular flower. Then again, the little birds who had pretty
songs would come there and sing. After they would sing there
would be many different colored birds who would come over there.




wicngrsos] NOTES ON GREAT SACRED PACK OF FOX INDIANS 139

She would look solemnly at them. “Oh, that flower is I,”” she thought
in her heart. “Those humming-birds are my own people,” she
thought in her heart. “And those butterflies, they must be the
people with whom I am intimate. Indeed then I shall be able to
marry these,” she thought in her heart. ‘And these bees, why these
are the men's enemies,” she thought in her heart. “And these
sweet-voiced birds, why that must be the way my voice will be
when talking,” she thought in her heart. After she thought it over,
she thought in her heart, “ Well, that must be the way.” She tried
to make a sound with her hands. Indeed she blew and made a sound
like that of a whistle. In whistling she thought of men. Then that
woman wanted them to go away to their village. After a while
indeed her husband said, “Well, we shall go home.” Covertly she
was proud, for she was a quiet woman.

When they arrived there was a dance going on. She put on her
finery and went to dance. Indeed the men joined in their admiration
for the woman. It seemed as though she was the only woman there.
They began to court her. Whatever she thought of her husband
she also thought of the men. She did not think that of one alone
but every one who courted her.

Her husband did not know that she was being courted. Soon he
knew what she was doing. Then that man and his little son moved
away from her. Then indeed she married and had a husband.
Then soon afterwards she was taken away as a wife by another who
spoke a different language. Again, from there she was married to
another while she had a husband. Finally, she had a Sioux for her
husband. Then in that country she kept on marrying among the
Sioux. She spoke their language. Her people knew nothing about
her. Then soon she began marrying among the Comanches.

It is said that soon after she began thinking about her life. She
thought of her husband and her little son. She indeed thought of
them when by herself, and in a quiet way. She thought that she saw
her son. Again, she would imagine that she saw her husband, and it
seemed so. Then indeed in her heart she thought of going back.
Then she told her husband, ‘I am going back to the Sioux,’’ she said
to him. “All right,” he said to her. Then, it is said, she began to
think of her little son and also of her husband. She thought this as
she continued to think of those whom she had left. When she re-
turned to those Sioux, the Sioux men were very proud. She stayed
there only a short time. After she stayed there a while then she went
to those who spoke another language. Then indeed she came back.
She was indeed more than ashamed of her conduct to her former
husband. She indeed saw her son. He looked the way she had
imagined he looked. Then those who had been her friends tried to
court her again. She would not even speak to them. She indeed
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hated the men. She only wanted her husband. Whenever she saw
her son she was proud. Soon the woman spoke to her parents of it.
“This is what happened to me,”” she said to them, “when I yvet had my
husband I was blessed by a manitou,” she said to them, “a long
time ago yonder in the middle of the prairie the rain fell upon us.
This was the time when I was blessed. This my son’s father told me
‘we had better tear our dwelling down,” and I replied ‘All our belong-
ings would get wet.” Then I was blessed by the manitou. ‘To-
morrow you will see what the men think of you,” he said to me.
I saw a flower which was very pretty. This is why I have often
married other hushands. I have been married to many a man,” she
said to her parents.

Then her fatherspoke. “Well, thatis it, my daughter. The reason
why the men now hate you is this, the flowers are not much to think
about,” she was told. “They always stand about anywhere without
being noticed. Whenever they are plucked they will wither and
then are thrown away. And they will lie exactly on that spot.
Then they spoil and are good for nothing,” she was told. “That is
where you stopped,” she was told by her father.

Then the boy remembered all their talk. ““I declare! It must have
been at that time,”” he thought in his heart. “Well, this is the one,”
he thought in his heart. He stayed at his father’'s. Soon afterwards
he spoke to his father, “Father, let us walk around,” he said to him.
“Very well,” his father replied. They departed. Soon he said to
his father, “Come! This is when I am going to fool you, father.”
“Very well,” his father indeed said to him. “Once upon a time,
long ago, when we lived on the prairie it rained. T also told you
about it. ‘There is a manitou here,’ I said to you. ‘Now let us take
off the covering of our dwelling,’ you said to my mother. Then she
said this to you: ‘Indeed all our things will certainly get wet.” At that
time, it seems, is when your (pl.) carelessness started,” he said to his
father. “Then you thought of my mother in a wicked way. This
then was the reason why my mother had wicked thoughts. That one
(i. e., the manitou) thought that way of her,” he told his father.

Then his mother happened to come upon them unintentionally.
They were sent off in a lonely spot. The boy spoke to his mother and
also to his father. “My father and my mother,” he said to them.
““This is now the thought of whoever is called a manitou toward you
both. Indeed now believe him. My mother must cease to think of
the one who deceived her. She has now found out about her decep-
tion. She believed in him. My mother will now leave you. You
must indeed take the lead. If you love me at all you may live to-
gether, you will not live apart, here and there as it may seem,” he
said to his parents. They looked at each other. They fell in love
with each other. After they were married the boy began to tell them,
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“] am very proud that I have parents. 1 can now again say, my
father, my mother. Again, I shall not have to go to another dwelling
and say ‘mother’ as I have been doing. Now I can simply say,
‘my father’ and ‘my mother’” he said to his parents. He took the
lead as they started for home. They took the woman. They again
had a home of their own.

Then soon after they moved, after they had camped far off, his
father began to talk to him. ““Those who have made these saered
packs will always be talked of in the future,” he said. ““As long as
their people will continue to live, precisely so long will they continue
to be talked of,” he said. After his father had talked he asked,
““Father, what do these do who make the sacred packs?’ he asked.
“Why, To'kin, they are those that fast earnestly,”” his father replied.
Again he asked, “Why is it that I am a T6'kan, father?” he said.
“Why, if you were to fast, you would know,” he replied. Then
his father started to tell him what he knew about it.

Then, it is said, he began to fast. He kept on fasting earnestly up
to the time he had grown to be a large boy. Soon he saw a man who
had painted himsell black. He came down from above. He saw a
cloud. This was from where the man came. He began to talk to the
boy. ‘“Now, my grandchild, I bless you. I am not going to ruin
anything to which yvou may be related. You have now seen from
where I come. This is from where this Ki'ckd and To'kan is derived,”
he said. *‘Well, this must be one of those whose voices thunder up
above,” the boy thought in his heart. “I am the one,” he was
told. *“You now have found out from where this Ki'ckd moiety
(Ki'cko'iweni) and this Td'kan moiety (T6'kaniwiweni) are derived,”
he said to him. “You will indeed become a man,” he said to him.
“You will also become a warrior,” he said to him. “There i1s some-
thing else which I also desire. You must make a sacred pack,” he
was told. ““Yet it must be that vou will cease to think about the
one who first blessed you,” he was told. ‘“He has already blessed
your mother with wickedness. Your parents indeed were living
together in a proper way. He indeed has pulled them apart. After
they had separated then he himself went and abused your mother.
You must cease now to think of him. Whenever he sees you again
just tie a buckskin across his eyes for a while. Then you must say
that you will not listen to him,” he was told by thatman. “Allright,”
he indeed =aid to that man.

After the man had finished talking to him the boy went home.
After he had come he remembered what he was to say. ‘“Oh good-
ness, that was it. I am to tell him that as long as the people live he
will be talked about by them,” he thought in his heart. *That 1s
what yvou are to do,” he was told. He was very proud of himself.
“That’s it,”” he thought in his heart. Soon afterwards he told his



142 BUREAU OF AMERICAN ETHNOLOGY [RULL. 95

father. ‘““Father, I have been blessed by a man painted black,” he
said to him. ‘“When I thought in my heart, ‘well, this must be our
grandfather,’ he said, ‘yes, I am the one.” He mentioned my mother
to me and told how she once was ruined by that other manitou. I
am told to make a sacred pack,” he said to his father. His father
was very proud. ‘Do as our grandfather(s?) has (have) blessed you,
my son,”” he was told by his father. He then told what he was to do.
“When I see the (first) one again it is said that I am to tie a white
buckskin over his eyes,” he said to his father. He was then given
a large white buckskin by his father. He indeed always carried that
buckskin.

At one time he soon went off a little distance. Then he indeed
saw him f{loating toward him with his horns out of the water. The
sky indeed was very clear. Immediately he remembered what he
was to say to him. That was the way (a drawing not reproduced)
his grandfather looked as he came to him. He indeed came and
crawled out of the water where the boy stood. After he had been
killed (by a Thunderer) the boy tied that white buckskin around his
eyes. (His grandfather) could not see through it. At the time the
manitou was being struck he said, * You are treating me meanly, my
grandchild.” “No I am not, my grandfather,” the boy said to him.
“From now on you will not even be mentioned. You will even
become insane,” the manitou said to him. “My water will indeed
kill you,” he said to him. *‘‘As soon as you drink it you will imme-
diately become insane,” he was told. The other (manitou) had not
indeed said anything like this to him. The one who was speaking
to him made him feel lonely in his heart, and he thought, “Well! It
might be that he is speaking the truth. That other one did not as
much as even speak to me.” So he thought in his heart. The one
who was speaking had now disappeared amid smoke.

Certainly the boy sat just where his grandfather had been struck.
He then departed and told what had happened. He told his father.
*That one is now gone,”” he said to him. ‘' He has been killed by our
grandfathers,” he said to his father. ‘Still, this 1s what he said to
me, ‘just as soon as you drink my water you will indeed become
insane. My water will indeed kill you,” he told me,” the boy said
to his father. Then he ate the meat that was roasted. When he
‘was thirsty he drank blood, blood of any kind. Then soon after-
wards he indeed saw that man (i. e., Thunderer). *Well, my grand-
child} you must have been told something great. You were told that
only: g0 'you would be frightened, my grandchild. You may drink
that water any time you wish,” his grandfather said to him. “He
is not telling the truth,” he was told. The manitou took him to the
tiver. They drank. Nothing at all was the matter with him. ‘You
may drink it any time you please, for I shall bless you that way, my
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grandehild,” he was told by his grandfather who was painted black.
“T have told you to make a sacred pack. After you have grown up
vou may make it,”” he said to him. “This is all that I will say to
vou now, my grandchild,” he was told. “What I have done to him
(the horned manitou from under the earth) you will do to your fellow-
men when fighting. Everywhere indeed they will lie bent up after
you have cut their heads off. They can in no way fight back at you,”
the man whose body was painted black said to him. Then he said,
“My grandchild, I come from the clouds. I shall never forget you,
my grandchild. Now, my grandchild, I must go back to where I
came,” he was told. Never think that your grandfather will forget
you. Always speak nicely to your parents. Never think of scolding
your mother, my grandchild. This is the way you must paint your-
self, the way I am,” he was told. “You know how I paint myself.
Watch me, my grandchild, as I depart,” he said to him. That
(a drawing) was the way he saw him.

The boy departed to where their little dwelling was. ““Gracious!”’
he thought in his heart as he went along. When he came to their
home he secretly told all to his father. ‘It is said that I can drink
water whenever I please, and any kind of water,” he said to his
father. “That is what my grandfather told me. He said that I
could drink it any time, and that I need not be afraid of what my
grandfather told me,” he said to his father. “‘I shall never fail to
think of you,” he said to me,” he said to his father.

He surely did everything he was told to do. He had a white
buckskin for his breechcloth. That is what he told his father.

He was addressed by his father: “Do whatever you know to be
right.” So he was told. ““You are indeed doing something great,”
he was told by his father. He then did those things which he knew
to be certainly right. Then he ceased fasting. He merely stayed
at home. Soon his father asked, “Have you indeed ceased fasting?”
his father said. “I have indeed,” he replied. “You certainly would
know a great deal more if you were to continue fasting,” he was
told by his father. “Indeed I am now unwilling,” he said to him.
His father then urged him. The boy indeed was unwilling. Soon
his father indeed got out of patience and scolded him severely. “Well,
you will nevertheless keep on fasting,” he was told by his father.
The boy did not say anything more. Then his mother said to her
husband, “Why, you shouldn’t have scolded our son.” “Yes.
Because I grew out of patience is why I scolded him severely. And
what is more, I thought of your husbands who stay under the earth.
That's another thing I thought of,”” the woman was told. “I thought
of how this one made us remarry. As I love the boy I merely won-
dered whether you had talked over and planned something with



144 BUREAU OF AMERICAN ETHNOLOGY [BULL. 05

him,” the woman was told. She said nothing. “If you are going,
you may go,” the woman was told.

The boy always looked in the direction he had been looking. The
woman did not answer at all. She did not speak. Soon after they
returned the woman tried to do what she formerly had done. She
made no impression on the men. After she was unsuccessful with
other men she began treating her own husband well,

Then the boy had now begun to be ill. He could not help thinking
of what his father had said to him. Finally he always kept lying
down. He was the only child his parents had. Soon he became
very sick and very poor indeed. ““Father, you have scolded me and
my mother very severely,” he said. The old man could not say a
thing. Of his own accord the man finally began to ery. “My son,
if you ever get well I shall never scold you again,” he said to his son.
Then the boy replied, “You must also cease saying anything mean
to my mother, father.” The man said, “All right.”” Then his son
was well.  “I should have indeed died,” his son said. The man was
very proud. True enough, his son was now well. As soon as his
son was well he indeed began to speak to him in a quiet way. From
then on he also spoke to his wife in a quiet way.

When the boy was first full grown a war-path was undertaken.
He went along. Every one of the men had sacred packs. “Wonder
what he's going to do?” thought some of the men in their hearts.
Some even said that he would not kill any one. He did not have
many weapons. Soon they crossed a river. Then they forded it.
He would step on something. It was a nice rock which had a good
shape. Every one admired his rock. Then he used this upon his
enemies. Whenever he struck with this rock it would send out
sparks of fire, and many of his enemies would fall at a time. They
departed. He had taken his war-club along. Soon it would shoot
out little sparks of fire. This is what it did whenever it was about
to rain. Whenever it would send out sparks of fire like that it would
rain in & short time. Upon arriving yonder he went off to a lonely
spot and hid it. After hiding it he departed.

They indeed soon came to their homes. He himself brought some
scalps. Every one of them had long hairs. His father then stretched
every one of them for him. After he had stretched them, and after
they had dried and been well taken care of, he put them away nicely.
Then he again saw that grandfather of his whose body was painted
black; and the latter again spoke, “Now, my grandchild, you must
now prepare and fix your sacred pack,” he said to him. “I shall now
teach you what you are to do,’” he was told. “And also how you are
to conduct your gens festival. I certainly shall tell you that. You
must listen closely to me, my grandchild,” he was told. “Very well,”
the Indian thought in his heart. It is said that his grandfather now
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sat down and began to instruct him. ‘““Whenever you are going to
give your gens festival you must always think of me. Just as long as
you are giving a gens festival so long shall you think about your life.
‘1 wish I could live so long,” you must think in your heart as you
git. And I shall think of you in that way as long as you continue to
think about your life in an earnest way. I shall also think all these
things of whomever is to be a member of your gens festival. Now as
to whoever is to take care of this sacred pack which you have made,
I shall also think of him in the same way,” he said to his grandchild.
“Still, you must certainly try to be careful in telling this to those
who are going to give the gens festival with you. You will not alone
own this sacred pack. All of you who are members of this gens will
own this sacred pack collectively. Every member of your gens will
pray to it whenever he wishes to, and not you alone. I shall think
the same of all of you. Even when a little child is to give a gens
festival I shall think the same of it. The old ones will not alone give
these gens festivals. You certainly must always tell them this.
Again, those of you who are seated here as members of this sacred
pack festival must as one think good will toward one another. You
must think the same of those women who are members of your gens.
Do not ever marry them. Those who belong to your gens will seem
as if your sisters. This you must tell them after you are all seated
for your gens festival. All of you who are thus seated will seem to be
all brothers and sisters, my grandchild. You all must be seated in
such a way as to distinguish the To'kins and the Ki‘ckds. They
will not dance in a circle. They will dance in one place. The
To'kans must dance on the north side. They must dance facing the
south. Again, the Ki‘ckds must dance on the south side. They
must dance facing the north. Then there will be four women. Two
must be T6'%kin women and two Ki‘ckd women. This is what the
dancers must always do.

“To'kans must be the léading ceremonial attendants. They must
always be the first to be called to do something. These To'kins
must be the ones to call out whenever the people begin to eat. This
is the way they must call out: “Wa o, wa 0, wa 0, wa 0.” That is the
way they must call out. After they have called out in this manner
then those who are trying to beat one another must eat. There will
be four To'kidns and four Ki‘ckos. They must then eat, no matter
how hot the food is. They must eat in a hurry. They must not eat
slowly. They must eat as fast as they can. Whoever finishes
eating first is the one to go and take the other’s food. If a Kickd
wins and finishes eating first then he takes a To'kin’s food away
from him. Again, if a T%%kin wins then the Ki‘cko’s food is taken
away from him. This will be the way you must do. They will not
do this every time they eat. A To'kin must always be mentioned
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first during your gens festival. And of you members, a Ki'ckd must
sit on the west side and a T6'kin on the east. This is the way you
must all be seated, my grandchild, when you all pray for me. You
must indeed always be seated like this. All your women will be
seated the same way. The Ki‘cko women will sit in a group on the
west side. And the To'%kin women will sit on the east side. The
women must sit at the end of where you men are seated. I mean
those who give the gens festival. Again, by the fire there will be
some loose dirt. And on this the sacred pack will lie. You will not
rattle gourds. You will prepare deer-hoofs. These you will use as
rattles. You will hang them in bunches of eight. Four of these will
be shaken by the Ki‘ckds and four by the To'kdns. This is what
you will all do.  And a Ki‘cké will tie four of them up and hand them
to the Ki'ckds when they begin to sing. A To'%kin will do the same.
He also will hand those hoofs to his fellow To'kins when they begin
to sing. After those giving the gens festival have sung then they
must go and take them from the latter.

“Of the ceremonial attendants the Té'kin must always be the first
to be mentioned. This is what I have to tell you, my grandchild.
You must indeed tell this earefully to those who will live in the future
as a people. You will not do this just for foolishness when you are
praying to me. You will desire your lives to last a long time. This
will be the reason for you to do this. If you are careful certainly
your lives will indeed be strong and firm. You certainly will live on
until you are old. This is what you all will do as T have now blessed
you. As for me, there will not be a time but what I shall always know
when you are all praying to it (this sacred pack). I shall always
think of how I have blessed you when you are praying to it.

“Again, I shall bless every one of you. The same applies to even
a ceremonial attendant who is trying his best to be a ceremonial
attendant. I shall bless him. He must feed all those who are invited
alike. He must not feed them selfishly. He must indeed think of
those invited as one. That is the ceremonial attendant of whom I
shall always think. Again, whoever is careful to eat that which you
have offered me as a prayer, he is the one of whom I think. Again,
every one of you must have your hearts earnestly on prayer. That
is the way I wish you to be. This is the way this earnest thought of
prayer is like. I am going to tell what the one who is praying must
think. ‘Now, my grandfather, whatever you think of the one whom
you blessed, think the same of me. Whatever you think of his life,
you must think the same of mine, Again, I have eaten carefully
this offering which is given you: now indeed bless me. Always desire
me to be present here when your blessing is worshipped. Bless me
that this will bring my life to old age. As you blessed our fellow people
when you took pity upon them, bless me. Whatever you said to
them about life, you must wish this also for me, my grandfather,’
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“That is the way the heart of him who thinks earnestly of prayer
will be.

“This is the way one giving the gens festival will think when he
brings something for the gens festival. ‘Now I pray that I may give
you this. This will be placed in a kettle to be cooked for you. I also
wish to live a long time. That is why I have prayed to you with this.
You must now bless me as I am humble. Because I do not know
how my life will be, is why I pray to you, my grandfather.’

““That shall be the thought of the one giving the gens festival.
Whenever he thinks this, I shall indeed stretch his life out further.
This is what you must always tell them, my grandchild,” he was told
by his grandfather. “Now you must see how you are to be seated,”
he was told. “You will plainly see this gens festival,” he was told.
“You must indeed remember it, my grandchild. The way you see
it now is the way you shall always do. Look at it (a diagram),” he
was told. That was how the young man saw it. ‘I have now of a
surety told you. I have made you see what I expect you to do, my
erandchild,” he was told by his grandfather. ‘Here are those hoofs
I told you to have as gourd (-rattles),’” he was told (diagram). * When-
ever you sing these are what you are to rattle. And here is the sacred
pack to which you will always pray,” he was told. ““This is the way
you are to tie it. You must always put it in a grass pouch. You
may offer anything in your gens festival, my grandchild.”

“Very well,” the boy thought in his heart.

“This is the way you must tie your sacred pack whenever you stretch
it out to be tied,” he was told. ‘““This is what I had to tell you, my
grandchild. You indeed will always tell the same to those who will
always remember your sacred pack. If any other will believe in it, I
shall indeed bless him just as I have blessed you. Whatever I think
of vou I shall think the same of the one who believes what you say,”
~ his grandfathersaid tohim. “Inspeaking you will name the Thunderer
who is in the east, again the one who is in the south, again the one who
is in the west. That is the way you must say it. Again, the one who is
in the north. That again is the way you must say. That is the way
vou must mention their places. Then again, you may say anything
vou think of, my grandchild. I am sure I have told you all. I shall
now depart,” he was told.

Then indeed he was even more blessed. He began to think about
making a sacred pack. He began to go off. He would go anywhere
to be walking around. In his walks there always would be with him
one Ta'kin and one Ki‘cka. It is said that there always would be
three of them.

And he eaught an eagle and merely plucked off its feathers. After
plucking its feathers he let it go and he said to it, “ My grandfather,
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go where you please. I only wish to use these feathers of yours. I
wish to put these in my sacred pack. Just as long as they are there,
you will live,” he said to it. The eagle was made glad by what he
said, and departed.

It is said that the ceremonial attendants took turns in holding the
feathers. It always seemed to them that they were very heavy.

Soon after the one blessed killed an otter, a large otter. It was
a large one. Then he began cutting it in strips. It was out drying
only for a short time. It had already become pretty. Sometime
afterwards he also found a flat war-club. They then went home after
he had found the flat war-club. Then he cut the hair off those scalps
and tied it in his sacred pack. After he had made it he said to his
companions, “Now we shall go on the war-path. Whoever wishes
to accompany us may do so,” he said to them, “but I must wait
and celebrate a gens festival,” he said to his ceremonial attendants.
Then those ceremonial attendants went about telling those whom
they served as ceremonial attendants. They told them to gather
together that which they were going to offer in the gens festival.
At the time named many of them brought food in collectively. The
next day the men who were to give the gens festival began to gather.
After sitting down they were told how they were to sit. Again, the
ceremonial attendants were told what they were to do. The Ki‘ckos
were to paint themselves white and the To'kins were to paint them-
selves with charcoal. They were to eo naked, they were told. Those
who were to dance were told the same thing. The T¢'kin women
who were to sing sat there with their cheeks painted black, and the
Ki‘cko women sat there with white cheeks. ““The dancers are to
dance with their weapons,” those who were to dance were told.
They did as they were told. Every one was told what they had to
think. ‘“Every one of you must indeed think of the manitou, This
is the kind of a gens festival we are having: we are celebrating a
Thunderer gens festival. You must indeed pray to the manitou.
You must ask long life from him. He can not but know us and what
we think of our lives. They will indeed know about us. You must
indeed carefully eat that which we hand to our grandfathers. And
these ceremonial attendants must also think the same about the
manitou. You must indeed think alike, men. And you women
also,” the women were told. “Now I wish to instruct those who
are giving the gens festival,” they were told. “I have now placed
this sacred pack on my back. This is the Thunderer sacred pack.
Those our grandfathers have blessed me. I am very certain that
they have told me this very emphatically. 1 did not dream so. I
was told this personally. I was told this very carefully,” he said
to those giving the gens festival. “You must indeed listen carefully.
We now have this as our sacred pack. I alone of us who sit together
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here do not own this sacred pack. Every one of us here owns it,
including children and women, alike own it. This is what you must
think of one another: whatever we think of our brothers and sisters
is what we shall indeed think of each other. Again, do not court
our women-folk. Do not marry among members of our own gens.
Indeed think good will toward one another. This is the way you
will please our sacred pack. We have given a gens festival so that
you might wait and see it. Do not, as long as we are in here, be
bothered with the thought of courting each other. Whoever thinks
this, is indeed shattering his life. The life of the one who does
not think of doing this, indeed seems to stretch out. That is what
1 have to tell you,” he told them as they proceeded with their gens
festival. Indeed every one of the men was naked. The Td'kins
were painted. They had painted every part of their bodies black.
Again, the Kitckds had painted all of their bodies white, those giving
the gens festival had indeed painted themselves the same way. “That
is the way the manitou will look upon us,” he said to them. _

After they had had the gens festival he told them, “You must
indeed place this sacred pack of ours on my back,” so he said to them.
After he had it on his back he said to them, “Every one of you must
catch it.” Every one of them caught hold of it with his right hand,
including the women, who were giving the gens festival. Indeed the
children were made to take hold of it.

“I am now going after the people. I shall be gone ten days,” he
said to them. And indeed those who desired to, accompanied him.
He said to the members of his gens, ‘“Now, we are to have another
gens festival at this time, when I return in ten days. 1 shall indeed
return at that time. It indeed must be early when you begin to
boi] the food so we may have our gens festival. You must have it
arranged beforehand,” he said to them. He stepped out.

As soon as the men dressed they indeed hurried and caught up
with the leader. Indeed there were a good many who went on the
warpath. They indeed soon saw their enemies. Then indeed they
began to fight. They killed every one of their enemies. They
themselves were not shot anywhere. Every one went home safe
and sound. It is said that four Sioux were captured. They took
these along with them. Again, those who were told to prepare
for the gens festival did as they were told. When those on the
warpath had been gone ten days the old men began to put the food
in the kettles as the sun came up. Those on the warpath were also
seen as they appeared. Every one of the men rejoiced when their
sons came back. It is said that those captives were indeed brought
in. They were surprised. It is said the old men and women would
strike at them. Then these Sioux were laid side by side where the
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sacred pack was. They died. After they were dead and after the
gens festival was over they were thrown away with the bones that
had been left over from the gens festival. ~These Sioux were thrown
where the bones lay. Then indeed the sacred pack was now hung up,

Surely they loved their sacred pack, women included. They
surely believed in it. Every time they prayed to it they were always
willing. They were told they must do it continually, Indeed it
was true and they all lived to old age. After the one blessed died
they began to conceal the fact. Finally they told each other one
by one.

Soon they ceased going naked. The dancers now danced with
their shirts on. Those giving the gens festival did the same. They
sat with their shirts on. Soon they even ceased to paint. They did
not paint to distinguish their side any more. Those giving the gens
festival did the same. All ceased to know about their sacred pack.
Soon they could not dress in Indian costume at all; they wore trousers
when they went in. Soon indeed they wore shoes. That which they
used to wipe their hands on they have ceased to use. They now use
little white rags to wipe their hands. And now those who give the
gens festival do not do as they formerly did. Indeed they even sit
there with their shoes on. Again, they sit with their trousers on.
And now no one dressed in Indian costume, Indeed they now dress
in white men’s attire. The only way they resemble Indian style is
going bareheaded. Now the men have ceased to dance. They do
not think anything more of it. Now they think more of work,
When some one wants to eat he indeed goes there. When any one
returns he feels ill. Some can not even sleep well. Because they
have overeaten is why they do not seem to feel well. They now only
eat dog. Dogs are now the only things they have to offer in their
gens festivals. Now the younger people think they are dirty, but
the older ones urge the younger people to eat them. They can not
coax some to eat them. Again, whoever does not like to work, goes
there as this is the only place where he can eat meat. It is only the
one who does this that goes to every gens festival. The younger
people think only of their work. That is the reason they do not wish
to go there. They like it when the gens festivals are given on Sun-
days, for then they watch those who dance. We have ceased to
think much of it. This is the end.

WHEN THE THUNDERERS ARE WORSHIPPED

At whatever time a person decides to worship, a member of the
Bear gens is employed to serve as a ceremonial attendant and others
who are members of any gens. Then verily, it seems, whenever
they have begun to gather(?) in the wickiup then, it seems, one is
told, “You shall begin striking down (the dogs).” Then the duties
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of ceremonial attendants are begun, and singeing (the dogs) is begun.
And when the singeing is done (the dogs) are brought (inside the
wickiup).

And the next day, early in the morning, butchering (the dogs) is
begun. Whenever the butchering is done then they use hot water in
washing the dogs. They are carefully scraped. And then (the singers)
sit down comfortably in a cluster. As soon as they have sat down in
a cluster, then they begin to cast tobacco. Tobacco is cast on each
pole in a circle beginning at the east end. Whenever the one who cast
(the tobacco) in the order (stated) has finished, then he sits down
comfortably.

And then the speaker stops to cast tobacco (in the fire).

“Now,' my grandfather, I first give you this tobacco to smoke as
this (fellow member) of ours remembered how our old man was blessed
by the Thunderers. That verily is how this IS sa mi sa A has done well
in offering this feast and in recollecting how our old man was blessed
by the manitou. For, it seems, he wailed terribly when compassion
was taken upon him by the Thunderers, it seems. Verily the Thun-
derer who is yonder in the east is he who is extended (the dog). And
again, the Thunderer who is yonder in the south is he also to whom
this person who remembered how our man was blessed, extends
(tobacco, the dog, etc.), for he (E sa mi sa ) recalls that he does not
know even a single day (in advance) whether he will continue to be
able to live as (he has been living). And again, the Thunderer who
is yonder in the west and stands up and comes from there, is also one
to whom he extends his tobacco, Hi, hi, my grandfathers, take pity
upon me, for my life (?) is wretched, for I who am of the last genera-
tion do not know how the lives of us who are of the last generation
will continue to be. Precisely whatever you promised to our venerable
(man) when you first were made sorrowful, when you blessed him,
that verily you will grant to us today who are of the last generation
as we blindly perform the ceremony here—(?). Life with old age is
what we ask of you. And also as you blessed our aged one, it seems,
so bless me for the sake of my tobacco.

“And (tobacco) is cast for you also who stand and come from the
north, that you who are a Thunderer may dwell there. Oh, that is
how we place the tobacco and this dog-portion for you also as we
properly burn it for you. Verily in return bless me with life attended
with old age, for the sake of my cooked food.

“QOh, all ye Thunderers who are located in the four quarters! Bless
us in that manner because of our tobacco and this harvest-erop which
we cook together (with a dog) as a soup for you. Yea!(?) Thatindeed
is why I take pity upon the one upon whom I take pity; that you
thereby may smoke and that you (all) will be mindful because of this

1 From here on we have a specific, not general, aecount.
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tobacco and this harvest-crop. Verily all of us who belong to this one
name (i. e., gens) and have our hands in it extend our tobaceo to you
with open palms. Come, our grandfather! Bless us as we live in
wretchedness here on the earth of the Gentle Manitou. So bless us
who are the last generation for his sake.”

This, it seems, is what the speaker said when he stopped to talk of
himself to the Spirit of Fire. ‘

“Your breath has been made even the size of this earth, so your
grandchildren will not fail to make you hear them whenever they
hold worship, (and will not fail to make you hear) whomever of your
fellow manitous they continue to name. For that is what you were
told when you were placed (?) here facing me. Verily vou will bless
me only with life attended with old age for the sake of your fellow
manitous as I extend (tobacco, cooked food, ete.) to them. And
moreover you will also soften (the people’s) wars for them. That is
what you are told. And, so be it, you alone will (thereby) be satis-
fied, so be it. Oh, also you will favor what wo ask, so that in this
way we may be successful in obtaining whatever we (ask).”

That is what he told the Spirit of Fire.

“You will continue to note exactly whomsoever of their fellow
manitous we shall continue to thus name (in our worship). That
indeed is what is permitted you, namely, to continue to watch whom-
ever of your fellow manitous we shall continue to name separately,
my grandfather.”

That, it seems, is what he told the Spirit of Fire. _

“Ho, and you who now Lie With Your Eyes Bulging here are
selected here to know exactly whatever we shall continue to think
about our lives. Ho, verily you are not the only one, so be it, to be
satisfied here, so be it. Oh, you also are to favor what we ask. You
shall help us, so be it. For that is why you are given a whiff of
tobaceo, so be it. Oh, you will sit down, so be it. And that, it
seems, is what the Gentle Manitou permitted (all of) you, so be it.
Oh, indeed, today we are wretched, oh, our grandfather! so be it.
We explain to you, so be it, that you are to correctly interpret for us
who are giving (this) feast how we extend (our off erings), so be it.

“The Ocka‘ca Thunderer is indeed he to whom we extend this our
cooked food. Oh our grandfather! Bless us in whatever way you
blessed the one upon whom you took compassion, for the sake of
what we extend to you, so be it, Oh, surely in whatever way you
blessed our old man bless us today as we worship. Oh, you will
grant us life, so be it. You have blessed the one upon whom you
took compassion. Bless us that way for the sake of what we extend
you. Mercifully hear us because of it, so be it.

“And again, so be it, the Ki‘cko'a Thunderer 1s, so be it, the one
whom we name the second time, so be it,
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“Oh, ye, so be it, Thunderers, so be it, have the reputation, so be
it, of having something in your mouths (?) whenever you go by, so
be it. Oh, what we desire is (that you bless us) as you blessed the
one upon whom you took compassion, so be it. That is what I
desire of you this day as I properly burn for you what we extend to
the Thunderers, so be it.

“Now verily, so be it, (the Thunderers) who come and rise to their
feet, so be it, from the east, so be it, are they to whom we extend this
my cooked food and also this tobacco. In their direction we extend
our open palms to them.

“Come! Have compassion upon us who share the same name with
vou (1. e., who are members of the Thunder gens), for I am wretched
who exist as a mortal upon the surface of the earth. That is what
you (sing.) promised the one whom you indeed blessed, (even) also
you,” he was told, it seems,

“That is how we place (the food) collectively for you as we worship
you,”” the Thunderers were told, it seems.

“Verily (the Thunderer) here who now comes and rises to his feet
from the south is indeed he to whom we extend (our offerings) in
turn, so be it, for we are wretched who exist as mortals, for he (the
Great Manitou) ordained our lives to be too short.”

Oh well, then, it seems, they also placed tobacco the third time
for the Thunderer who comes and rises to his feet from yonder, the
west., :

“Well, verily you also came and blessed our old man. And so now
we remember you (and hope) that you will bless us mortals so that we
attain our (allotted) span of life, attended with old age. Oh, that is
what I desire indeed of you whom I consider a relative.”

That, it seems, is what he said to the Thunderer.

“And, so be it, you also,” he was told, it seems, “blessed, so be it,
with old age the one upon whom you took compassion when you
blessed him. Oh, that indeed, so be it, is what I in succession desire
of you, so be it.

“And now you also,” (the Thunderer) who comes from the north
and rises to his feet was told, it seems; (and) a collective (offering)
was made him, so be it.

“Oh, that indeed is what we ask of you Thunderers is this which
I ask of you (sing)., that you bless us with old age. That is why we
properly dedicate (this) kettle (of food) to you.”

That, it seems, is what the speaker said.

Wa la ne to, Wa le dki ka ke, Le ka ta o, E sa mi sa, Wa ka ki de
ge, Ne na wa ke, No to no ke, Tti o wa, Sa ka na ea twa, Li ta wa
na ga twa, Tta ki ta ko si, Wi di go we, Se se ko ta ka, Wi di ka kya,
Wa ni te we ne, We se ko ne wa, Na na ki, A ne me dki, No to no
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dka ka, Ki we ya ke ga, A le ta li A, Le mi dgi ta, Tti me da, No ta
to si wa, Wa wi ya a, A dki la ge, Ke no me A, Wa sa na A, Ta sge
ko na, Le ni A ta, Si to no ge A, Tte ma ke 4, Lye twe ta a, Le dko
ne A, Le te ko se ga, N1 ma kye a, Ka wa se ni ki wa, La ki ta ka,
Wa la nwe ta no ge, We mi ko i ge wa, Me dgi o wa, We te to a,
Na ki ta A, We le A ta ka, Ki dka na gi, Me na ga A, Te le ki ki yo se
ea, Ki wa no A, Le ma sa, Tti ge sa, Mi da ga, De la tte sa, Me dge
ta A, La ni de A, Ki dka na ke A ka, Le ma na gi o, No ki o, Na tta
A, Ki wa ta, Wa wa sa mo ge, Lye ta sa mo ga, Le dko ne dka ka,
Ke tti tti ge wa, Wa se to A, La ki di no ga, Ma e ma ni ka, A sa wi
ne ne me ki ge A, Liye tte se ga, Wa i A, Liye ta na gi Ao, A lwe ki ne
A ka, Ne ki dka o ta, Wi a ka, Wa se dka ka, Ke tta dko te wa, Ke
le 0 se ga, Wa la no ke, Se se ki no ge, Te wa a, Ke tti lye te na a,
Le ga ke o, Wa wa sa A, Mi da tti ge A, Sa ka na ga twa, Ki wa te A.
Wa se A no ge, Mi di ma ma, Me ne to we si, N a wa to te A, Lwa na
ki ta, Wa wi sa ga, Ke ki le no, Le ka ta A, Me si ko na, Ka ka ta,
Wikia, EL A, Ki we na, Le ko na li, Wa li ke to wa, Se no ga, Na

na A ke ga, La to ki wa.

These are they who should contrive not to eat if the Thunderer
gens festival is held. If any one (else) is mindful (i. e., holds a gens
festival) they should be able to pick up the food and eat it(?).

“Now, verily, so be it, you have well eaten all, so be it, which we
extend, so be it, to the Thunderers, so he it. And, so be it, he, this
E sa mi sa A, so be it, in remembering, so be it, oh, the Thunderers,
so be it, has now verily, so be it, done well, so be it. Oh, verily now
what he desires is that his kettle shall be repaid (1. e., that he receive
the same benefits the one first blessed by the Thunderers received),
so be 1t. .

“Oh verily now you had better contrive to leave us, ye men.
Well, you had better leave us, our friends.”

“Very well.”

That is all.

THE SONGS OF THE GENS FESTIVAL AND THE WAILING
SONGS, ETC.

Well, these are simply songs, gens-festival songs; this is how they
are sung. They are eleven in number. I am going to explain what
the wailing songs of the Feathered gens mean. These wailing songs
are sung all night whenever any one dies. So, this is the way the
first song goes:

Say it easily when wailing about; 3
In the lonely places he;

Begin to speak easily when wailing about
In the lonely places,
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[Naekade inoweno ekiwetamanino
I ne ni yo ka mi ke wina

Naekade weloweno ekiwetamanino
I ne ni yo ka mi ke.]

The other half is:

Say it easily when wailing about
In the lonely places;
SBay it easily when beginning to wail about.

[Na e ka de inoweno ewelweta ma nino
I ne ni yo ka mi ke;
Naekade inowenoi e welweta ma nino.]

That is how it goes. This is the meaning: If some one fasts that
is the song he should use. That is the first song used. Then another
song could be chosen; any one. ‘“Say easily when wailing about”
was said by the manitou who conferred the blessing upon the ome
blessed with these songs. ““In lonely places” means “in some lonely
spot™ or “In the wilderness™; or “in a place where one could be heard
everywhere.”

That is why one song goes that way. And this is the way another
song (which comes next) goes:

What he says when wailing about;
{Repeat four times.)

Yo, this earth, when he goes about wailing;
What he says when he goes about wailing;
What he says when wailing about;

(Repeat twice.)

Yo, this earth, when he goes about wailing;
What he says when wailing about;

(Hepeat.,)
What he says.

[Aminoweikii ekiwetake wina;
(Repeat four times.)

Yo mani akiyee ekiwetake wina;

A mino weikiiekiweeta ke wi na:

Aminoweikii ekiwetake wina;
(Repeat twics.)

Yo mani akiye ekiwetake wina;
A mi no we i ki e ki we ta ke wi na;

(Lepeat.)
A mi no we i ki.]
That is the way one half goes; and the other half is:
What he says when wailing about;
(Repeat three times.)
Yo, this earth, when he goes about wailing;
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What he says.

[Le mi no we i ki e ki we e ta ke wi na;
(Repeat three times,)

Yomani akiye ekiwetame ki;
A mi no we i ki.]

That is another half of the song. What it meansis: When anybody
goes about wailing what he says will come true on this earth, when he
is wailing. That is what this song means.

And the third song. Well! I forget it. Sometime when I think
of it I will put it somewhere on these pages; thatis, the third song.

I shall put the fourth song here:

That is he whom I summon;?!
That is he whom I summon, he;
That is he whom [ summon;
That is he whom I summon, he;
That, vo, Thunderer;

That is he whom I summon, he;
That is he whom I summon;

(Repeat)

That is he whom I summon;
That iz he whom [ summon, he.

[I na ka ne to ma ka;
I naka netomaka wina,;
I na ka ne to ma ko;
I na ka netomaka wina;
Inaka yo ttigea;
I na ka ne to ma ka wina;
I na ka ne to ma ka;

(Repeat)

I na ka neto ma ko;
I na ka netomaka wina.]

And the other half of the song is:

That is he whom you summon;
That is he whom you summon, he;
That is he whom you sumimnon;
That is he whom you summon, he;
That is he whom you summorn;
That, yo, Thunderer;

That is he whom you summon.

[I na ka ne to ma ta;
I na ka netomata wina;
I na ka ne to ma ta;
I na ka ne to ma ta wina;
I na ka ne to ma ta;
I naka yo 1ttigea;
I na ka ne to ma ta.]

1 (°f, Bull. 85, Bur. Amer, Ethn., p. 113,
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That is the way it goes. 1t is as if the Thunderer who conferred the
blessing upon one were told, “He is the one whom you summon.”
When anyone fasting in a lonely place uses that song, if he places
tobacco in his hand, raises it up toward the west, and wails; if he is
fasting, he would then use that song. It is said the wind would blow.
A little portion on the surface of the ground would be blown off; even
rocks would be blown out of their places. That is what is said of that
song. At present, when these people celebrate a gens festival they
never sing it very loudly; they sing it softly. The Feathered gens use
that song because they are easy on the people. That is why they
never sing 1t loudly, because there are many people.

And the fifth song is:

Do not weep here; it is he;
Do not weep here, here; it is he;
Do not weep here; it is he;
(Repeat three times.)
This earth; (do not) weep; it is he;
Now do not weep; it is he;
Do not weep; it is he;
Do not weep here; it is he;
(Repeat twice.)
Do not weep here;
This earth; (do not) weep; it is he;
Now do not weep; it is he;
Do not weep here.

[Yo kata ma yokani wina;

Yo yo kata ma yokane wina;

Yo vo kata mayokane wina;
(Repeat three times.)

Ma na ki ma yo ka ne wina;

Nae kata ma yokane wina;

Nae ka ma yvo ka me wina;

Yo kata ma yokane wina;
{ Hepeat twice.)

Yo kata ma yo ka ne;

Ma na ki ma yo ka ne wi na;

Nae ka ma yo ka ne wina;

Yo kata ma yo ka ne.]

That is one half; and the other half is the same:

Do not weep here; it is he;
{Repeat four times.)
Here; the sky; (do not) weep; it is he;
Now do not weep; it is he;
Do not weep here; it is he;
Do not weep here; it is he;
Do not weep here; it is he;
Here; the sky; (do not) weep; it is he;
Do not weep here; it is he;
Do not weep here.
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[Yo kata ma yo ka ne wina;
{ Repeat four times.)
Yo wagi mayokane wina;
Nae ka ma yokane wina;
Yo kata ma yo kane wina;
Yo kata mayokane wiina;
Yo kata ma yo ka ne wina;
Yo wagi mayokane wina;
Yo kata ma yo kane wina;
Yo kata ma yo ka ne]

That 1s the way this song goes. And now what it means. It is
like this: “Do not weep as I bless you; weep easily,” is said to the
one who is being blessed on the earth, here. The one named is told,
““I hand you this which you desire.” It is as if the one named, a very
great warrior known by the manitous, were the very one spoken of.
It is as if he had the reputation of being a great warrior. That is all.
And the sky is called. The sky is called “wa gi.”! That is the way
(the song) goes. It is like placing it on his back (meaning ?) so that
he will slay a mortal. That is why the song goes, * Do not weep.”

And another song is:

You must wail over yourself;
(Repeat twice.)

You may go with the fog;

You must wail over yourself;
(Repeat.)

You may go with the fog;

You must wail over yourself;
(Repeat three times.)

[Ki na ma wika ta no ki ya wi;

(Repeat twice.)
Da wa te si wa na ko wi ta te ma ma ka ni to ya ni;
Ki na ma wika ta no ki ya wi;

(Repeat.)
Dawatesiwanako witateamakani toyani;
Kina ma wi ka ta no ki ya wi;

{Repeat three times,)]

That is half; and the other half goes:

Well, wail over yourself;
{ Repeat five times.)
And you may go with wind;
Well, wail over yourself;
(Repeat threa times.)
And you may go with the wind;

Well, wail over yourself;
{Repeat.)

[Le na ma wi ka ta no ki ya wi;
(Repeat five times.,)

No ta te si wa na ka wita te ma ma ka ni to ya ni;
Le na ma wi ka ta no ki ya wi;

(Hepent three times.) .
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No ta te si wa na ka wita te ma ma ka ni to ya ni;
Le na ma wi ka ta no ki ya wi.]
(Repeat.)

That is how one song goes. It seems to mean this: If (a warrior)
has been on the warpath and has lost many (men) then (on his return)
he should use (the song) “Nai lena mawikatano kiyawi” (see
above; cited imperfectly; “ Well, wail over yourself””). (This means)
ma wi ta no ki ya wi (mawitanu kiyawi). “You have lost many
(men)” is the sense. He must try again. “And you will go with the
fog when you depart” is the sense of this song. The one called
“Da wa te si wa” [fog] is supposed to be a manitou. In the early
spring when there is ordinarily snow (the fog) is like smoke. That
smoke is the one they call “Da wa te si wa.” That is what these
Mesquakies call it. And then it implies they will go. At the time
he departs it will continue to be foggy wherever the one on the war-
path goes. And the one whomn they call “No ta te si wa’’ is the wind.
They (warriors) would be taken by it (wherever they are going).
“No ta te st wa’ is he who always makes it windy. At the time
(one on the warpath) comes upon peoples, if he comes in person upon
them, he would use (the song); he would use Da wa te si wa(fog).
It would be smoky as soon as he had sung. And he should sing the
other half of the song. He should use No ta te si wa (wind). Then
the wind would begin to blow, and the fog would be smoky (?). Then
they would contrive to go about freely striking down their foes if it
were smoky. That is the meaning of the song.

And again, another song is:

He probably has heard me;
(Repeat four times.)

The spirit of warfare and death;

He probably has heard me;
(Repeat three times.)

The spirit of warfare and death;

He probably has heard me.

[Ne ne no ta ko to ke;

(Repeat four times; assuming a slight arror.)
Mani menalewai kiwilakisenaka;
Ne ne no ta ko to ke;

(Repeat three times.)

Mani menalewai kiwilakisenaka;
Ne ne no ta ko to ke.]

That is half the song; the other half is:

He probably has listened to me;
{Repeat three times.)

The spirit of warfare and death;

He probably has listened to me;
(Ropeat three times.)
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The spirit of warfare and death;
He probably has listened to me.

[Ne le se ta ko to ke;
{Repeat three times.)

Mani me nota nani ki wila ki se na ka;

Ne le se ta ko to ke;
(HRepeat three times.)

Mani me no ta nani ki wila ki se na ka;
Ne le se ta ko to ke.]

That is how one song goes. Now, as to what it signifies and what
it means in saying Me nalewai ki wila ki se na ka (* Spirit of War-
fare and Death’’; literally, he who goes about dispensing me na le wai).
There is a single manitou who has control of battle and death. He is
the very one (who controls) me na le wai. ‘““He is the very one who
has probably heard me, for he probably knows why I go about wailing
and what I desire.” It is exactly as if (this) single manitou is told,
“You probably know why I go about wailing.” That is what it
means.

Then the second half. It is as if he were told what 1s desired.
“The Spirit of Warfare and Death (mani meno tanani ki wilaki
se na ka; literally, he who goes about dispensing warfare), probably
has listened to me,” is what he is told. He, indeed, is the very one
who controls mortals so that they will continue to slay each other.
Verily he is the very one who goes about dispensing strife (me no ta a
ni, more literally, the foe from without); he is the very one who is
the Spirit of War (ma ne se no a), and the Spirit of Battle (mi ka ti
we ne A); he is the one who commands the people to fight against each
other. Tt is as if he were asked to give the people to be slain. He is
the very one named in the song. Suppose some one were to go off
and fast. If he were to use the song which goes “He probably has
heard me,” he surely would be heard, and he would be blessed in
whatever way he desired. That is, if he fasted. If he merely used
the song, no. Only if he fasted would it happen so. And also if
(some one) died. If he were to think, “Ferhaps my child has been
dealt with foully,” if he had a child; if he were to think, “Perhaps
my child has been slain by a witch (ne na ka we si ni tti ni),” then he
should use that song. But only if he fasted. Then he should use
it in a lonely spot, casting tobacco for Mother-of-all-the-earth, and
giving Him-whose-face-bulges-in-the-smoke-hole a smoke. As soon
as he has scattered tobacco for them he should ery out. Surely the
one by whom his child was slain, destroyed, would die. It is as if
the Spirit of Warfare (ne na e ne ta ka me di ka twi, literally, he
who controls warfare) would kill him. And that is called warfare
(me di ka twi). DBattle (mi ka ti we ni) is the same. And the Spirit
of War (? possibly, to judge from the syntax, an error for war) is the

pr——
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same. And strife with those from without (me no ta na ni) is of two
sorts.

The Spirit of War (ma ne se no A) is the very same. But
this strife with those from without (is) the sacred packs (mi
da ma ni). A warrior is the same as strife with those from
without. The Spirit of Battle (m1 ka ti we ne a) (is) strife
with those from without. He is the one talked of. He is the very
one spoken of. It is the same as if a great warrior were ever
spoken against by his foes. That is why he is so named. For they
desire to slay him. For if he were slain the slaver would have a
greater reputation in the land of the manitous. Indeed, he will go
and abide there. Of course his body will be buried, but his soul will
be taken up above. He will be taken by the one who controls the
foe from without (me no ta A ni). He will live better there. That
is how these Mesquakies, (this) Feathered Gens, have settled it for
each other.

That song 1s hardly ever used. And they are unwilling to use it.
It i1s against their religion. They use the (song) that goes ‘“He
probably has heard me’ once in a great while. If anyone is taken
(prisoner) he should use the song. If he were captured by his foes he
should use the song. It is the same as if he prayed. Surely he would
return. That 1s what 1s reported of this one song. There are two
songs like that, which are not used, and which are sacred. And this
1s how one goes:

He could not
{Repeat three times.)
Tell the truth;
The chieftains;
He could not
(Hepeat four times.)
Tell the truth;
The chieftains;
He could not;
{ Hepeat twice.)

[A gi le na ni;
(Repeat three times.)

Wi te lwe tti ni;

O ki ma a ki;

Agi lenani
{ Hepeat four times.)

Wi te lwe tti ni;

O ki ma a ki;

A gi le na ni;
(Repeat twice,)
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And the other half is-

I wish he could not;
(Repeat three times.)

Tell the truth;

The manitous;

I wish he could not;
(Repeat four times.)

Tell the truth;
The manitous;
I wish he could not;

{Repeat.)

[Agi ta wa ni;
{Repeat three times.)

Wi te lwe tti ni;

Ma ne to a ki;

Agi ta wa ni;
(Repeat four times,)

Wi te lwe tti ni;

Ma ne to a ki;

Agi ta wa ni;
{ Repeat.)]

That is another song which it is against their religion to use. It
is as if some one should think, “Well, I shall depart. I shall seek
the people (i. e., foe)"; if he should fast for three days he would say
to his relatives, “Now I shall fetch (precisely) so many. What
does it matter if I am killed? I shall depart. I shall surely kill
several.” If anyone says that he would be scolded by his chief,
“Well, don’t. You might waste the young men if they accompany
you. They will surely be slain.”” If (a person) is told that, if he
were told, “Do not do so. Warfare is met soon enough any way,”
then he would start the song, “I wish he could not tell the truth
(Agi tayam witelwe ttini)”;if he thinks so (i. e., that no proph-
ecy will come true), he would use the song. The song means
“Even if the manitous were to say ‘don’t’ they would not speak
truly (i. e., their prophecy would not come true).” The song means,
“If any other thing happens, if any thing is forbidden, nevertheless
what I desire will be so.” It means, “If I am killed, no matter;
if I come back (safe and sound), no matter.” And if some one
were to have a death (in his family), if he were to paint his face, if
the bereaved were told, “Do not do so; the manitou has already
determined that each one of us shall die; if, however, be used that
song whenever the death wake were held, it will surely be that way.
Then the one whose relative is dead will have to fast; he will go about
walling over his fellow people. That is the way of this song which
is not ordinarily used. It has reference to the one who killed the
dead person, That is the way the song goes. But if a person uses
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it he must fast. It is so with all the songs. One has to fast; then
one's desires will be fulfilled. Ewven if the manitous say, “Don’t,”
he will have his desire. That is the way the song goes. So it has
been told from one person to another. And if anyone sings these
two songs just for the fun of it some harm would come to him.
Perhaps he would accidentally strike himself; or perhaps he would
accidentally kill himself. That is why it is against these Indians’,
this Feathered gens’, religion to go about using them just for fun.
Only when they boil some in a (sacred) feast could they use them.
That is true of all the gens festival songs of all the gentes. That
1s the way of those songs. They forbid each other to use them, so
that no harm will come. So that explains that song.
And this is another song. This is the way it goes:

My life in wailing;

My life in wailing;

My life in wailing;

My life in wailing;

When I take my stand here hear me;

My life in wailing;

When 1 take my stand here;

My life in wailing.

[Ma yo ta wi ni ya wi;

Ma yo ta we ni ya we;

Ma yo ta wi ni ya wi;

Ma yo ta wi ni ya we e;

Yo naikala yawi inonotayani;
Ma yo ta wi ni va we e;

Yo naikala ya ni;

Ma yo ta wi ni ya we e.]

And the other half goes:

Your life in wailing;

Your life in wailing;

When I take my stand here hear me;
My life in wailing.

[Ma yo ta wi ki ya wi;

Ma yo ta wi ki ya we e;

Yo naikalayawi inonotaya ni;
Ma yo ta wi ni ya we e.]

And this song is as if wailing and asking for a healthy life; it is a
prayer to live long. That is the way of this song. It means ““I shall
stand on this earth, on Mother-of-all-the-earth’s hair wailing.”” “I am
wailing, "’ is said. The manitous are besought. That 1s the sense of
thissong. And it also asks that disease shall not enter one.

I shall tell another song. This is how it goes. It seems as if the
Thunderers were named. It seems as if a Thunderer handed down
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the song. It is an eating song. And these two songs are in another
place. They do not go together. For it is too hard to use them in the
order in which they oceur. So I pick anyone to write. Of course if
one took time to sing them one could sing them in the order they come.
When one writes them it is hard to think of them. That is the way it
is. Now I shall tell about the eating song, which belongs to the
Feathered gens:

Whenever I feast I feast on them;
{Repeat.)
Whenever I feast I feast on them;

I feast on the manitous;
{Repeat.)

Whenever I feast I feast on them;
Whenever I feast I feast on them;
{Repeat.)

Whenever I feast I feast on them;
I feast on the manitous:
Whenever I feast I feast on them;
Whenever I feast I feast on them;

[Wi A mwa kini ne ta mwa wa ki ni na;
{Repeat.)
Wi A mwa kini ne ta mwa ki ni na a:

Ma ne to A ki ne ta mwa wa ki ni na;
(Repeat.)

Wi A mwa kini ne ta mwa wa ki ni na a;
Wi A mwa kini ne ta mwa wa ki ni na;
(Repeat.)

Wiamwakini netamwawaki ninaa;
Ma ne to A ki ne ta mwa wa ki ni na;

Wi A mwa ki ni ne ta mwa wa ki ni na;
Wi amwa ki ni ne ta mwa wa ki ni na a.]

That is one half; and the other half goes:

Whenever I feast I surely feast on them;
I surely feast on the chieftains;
Whenever I feast I surely feast on them;
Whenever I feast I surely feast on them;
I surely feast on the chieftains;
Whenever 1 feast I surely feast on them;
Whenever I feast [ surely feast on them;
Whenever I feast 1 surely feast on them;
I surely feast on the chieftains;
I surely feast on the chieftains;
Whenever I feast I surely feast on them.

[Wi oA mwa ki ni ne ta mwa la ni ki na;
Wi A mwa ki ni ne ta mwa la ni ki na a;
Wi A mwa ki ni ne ta mwa la ni ki na A a;
Okima 4 ki ne ta mwa la ni ki na 4 a;
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O kima A ki ne ta mwa la ni ki na a;

Wi A mwa ki ni ne ta mwa la ni ki na a;
Wi A mwa ki ni ne ta mwa la ni ki na a;
Wi A mwa ki ni ne ta mwa la ni ki na A a;
O ki ma a ki ne ta mwa la ni ki na;
Okima a ki neta mwa la ni ki na a;

Wi o mwa kini ne ta mwa la ni ki na A a.]

And that is how one song goes. It is as if some one were to fast,
paint his face, and should use (the song); it is the same as if he might
say, ‘I might even eat the manitous.” And if he went to war he
would only kill a chief. When “spirit”’ is mentioned it is as if one man
were a warrior and the other a common person, both of whom were
blessed and loved by the manitou. The one named would be he that
is slain. It is as if the one who blessed those slain would be slain with
them. It is asif the manitou would be slain with them. That is why
the song says, “I might eat the manitous.” And the second half.
The reason why it says “I might feast on the chiefs” is: Well, the
chief’s town might be eaten up, and the chief slain with it. That is
what the song means. Surely that is what they did formerly. These
songs come from yon distant time, a little after this earth was created.
That is why the old men love them. It is why they say to each other,
“Do not go about making fun of them.” That is how these songs
are. That i1s why they say to each other, ““They are dangerous.”
That is what these songs mean. They are still valid for those who
take good care of them. And if anyone’s relation were killed he would
use (the song) if he fasted, and he would say,“I might feast on even
the manitous.”” He might say, “ Whenever I feast on the chiefs I eat
them up.” That is why the songs have this meaning. That is what
I say about this song.

And now I shall relate another song:

I feed you the same thing over again;
{Repeat.)
I feed you the same thing over again;

I feed you the same thing over again;
{Repeat.)

I feed you the same thing over again;
I feed you the one who is honored;
I feed you the one who is beloved;
I feed you the same thing over again;
(Rapeat.)
I feed you the same thing over again;
I feed you the same thing over again;
I feed you the one who is honored;
I feed vou the one who is beloved;

I feed you the same thing over again;
{Repeat twice.)

I feed you the same thing over again;
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[Nene yali ke ta da me ne wina a;
{ Repeat.)

Nene yali ke ta da me ne wi na;

Nene yali ke ta da mene wina a;
(Repeat.)

Neneyali ke tada mene wina;

A tti me ta ke ta da me ne wi na a;

Te la ne ta ke ta da me ne wi na;

Nene yali ke ta da me ne wina a;
(Repeat.)

Nene yali ke fa da me ne wina;

Nene yali ke ta da me ne wina a;

A tti me ta ke ta da me ne wina a;

Te la ne ta ke ta da me ne wi na:

Ne ne yali ke ta da me ne wi na a;
(Repeat twica.)

Nene yali ke ta da me ne wi na.]

That is half of it. And the other half goes this way. Well, it
zoes the same way; only at the “ends” it sounds differently. I
shall write it down, however.

I feed you the same thing over again;
I feed you the same thing over again;
1 feed you the same thing over again.
I feed you a chief;

I feed one who is beloved;

I feed you the same thing over again;
I feed you the same thing over again;
I feed you a chief;

I feed one who is beloved;

I feed you the same thing over again.

[Ne ne yali ke ta da me ne wina a;
Meneyali ke ta da me ne wi na;
Nene yali ke ta da me ne wina a;
O kima A ke ta da me ne wi na;

Te la ne ta ke ta da me ne wi na;
Ne ne yali ke ta da me ne wi na;
Neneyali ke tadamene wina a;
Okimaa ketadamene winaa;
Te la ne ta ke ta da me ne wina;
Nene yali ke ta da me ne wina a.]

And this is what the song means. It is as if the one who bestowed
the blessing were speaking to the one he blessed when he blessed him,
at the time when he first blessed him, at the time when he had given
this (song) to the Feathered gens to use. If he uses it, whoever shall
continue to use it, if the future people use it, he (the manitou) will
bless them and feed them what is beloved. And when another people
of later time uses it, or one who handed down the song, he is listened
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to attentively. Soon when he goes about wailing and using this
song, he is addressed by the manitou called “The Spirit of War"
[ma ne se no A]: “Now stop wailing.” It is as if he were so told.
“Verily I shall feed you the same one whom the manitous love.
You will feast on him,” he is told by the Spirit of War. * You shall
slay one who is honored,” he is told. “And also a chief who is be-
loved. You will bring them,” it seems he is told. “That is what I
formerly said to the one to whom I handed this song,” says the Spirit
of War. The manitou who controls is so called. That is what the
song means. One whom the manitous love and bless, a warrior
(might) be slain. Moreover, one granted to be a chief by the Great
Manitou might be slain and die in war. That is what the song
means. That is why these older people keep the song. And if the
manitou recreates his earth, when he nearly has recreated it, the mani-
tou will place wars on his earth. That is what they say. And at
that time these songs will be used when the people fight against each
other. That is what they say. That is what they relate of the songs.
And if anyone knows them he will live on them. That is how they
have determined it for each other. He will be helped by the songs.
That is the way they have determined these songs for each other.

That is why these songs are owned in the sacred packs, in the
sacred hides of this Feathered gens. Tipa‘cita is he who takes
care of the greatest ones of this Feathered gens. The especially
oreat sacred pack of those called “the Feathered gens” is there.
That is where these songs are strung, in that great and especially
big sacred pack. That is where the sacred pack is, and the very
ereat speech. This is the great religion. And when they held the
Great Gens festival, while they still camped out in the fall the sacred
hide was the leading one while there still was fear (of the enemy).
And also the songs which go with it are the very ones written here.
It seems as if when these were used on the warpath the foe would
not have the courage to attack the people; that is, if they were used.
That is the purpose of these songs. That is how all gentes teach
each other, not, of course, exactly like this, but a little differently.

And now I shall relate how another song goes when it is sung:

Oh, do not sadden him;
Oh, do not sadden him;

(Repeat.)
And the manitou; do not sadden him;
(Repeat four times.)
Oh, do not sadden him;
(Repeat.)
[Yo ka ta ma ka tti mya di na we mi ye ka ni wi no;
Yo ka ta ma ka tti mya di na we mi ye ka ni no;
(Hepeat.)
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Na ka ma ne to ko mya di na we mi ye ka ni no;
(Repeat four times.)

Yo ka ta ma ka tti mya di na we mi ye ka ni no;
(Repeat.)]

That is one half. And the other half is:

Oh, do not, you might make him feel just right;
{Hepeat.)

Oh, do not, you might make him feel just right;
And do not make the Thunderer feel so;
{Repeat.)

Oh, do not, you might make him feel just right;
(Repeat.)

And do not'make the Thunderer feel so;
And do not make him sad (?).

[Yo ka ta gi yena idi na we mi ye ka ni no;
(Yo kata giyeno idinawemiyeka nino;

(Repeat.)

Na ka ma tti ge &4 idi na we mi ye ka ni no;
(Repeat.)

Yo kata giyeno idinawe miye ka nino;
(Repeat.)

Na ka ma tti ge o i di na we mi ve ka ni no;
Yo ka ta ma ka tti i di na we mi ye ka ni no.]

That is the way one song goes. And this is what it means. It
is as if saying, “Now, do not weep; finally you might make the
manitous sad. Do not weep. Merely be quiet.” That is how it
is. It is as if anyone were forbidden to fast and sadden the manitous
and the people. “A forbidding song’ is what the Feathered gens
call this song. And the other half means: ‘“Deo not; finally you
might make them feel just right; the manitous, the Thunderers,
might investigate some.” That is how it is. “If you sadden the
Thunderers,”” is what it means. ‘‘So that there shall not be wind
and hail” is what it means. That is why it says, ‘““Do not surely
make the Thunderers feel so” [ka ta ma ma ka tti 1ni1 1 di na we
mi ye ka ni tti ge A ki]. That is why this song says that. It is the
Feathered gens forbidding-song. That is what is said of this one
religious song (ma ma to mo wi na ka mo ni). That is what they
call it.

And I shall again relate another song:

This is the one;
{Repeat three thmes.)

The manitous;
When you go about this earth;
You mention;
This is the one;
{Repeat seven times.)
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The manitous;
When you go about this earth;
You mention;
This is the one;
(Repeat three times.)
[Ma ni ye ni ye;
{Repeat threo times.)
Ma ne to a ki;
Ki we lo we sa ma ni A ki ve;
Ka na na lo we;
Ma ni ye ni ye;
(Repeat seven times.)

Ma ne to A ki;
Ki we lo we sa ma ni a ki ye;
Ke na na lo we;
Ma ni ye ni ye;
(Repeat three times.)]

That is one half. And the other half goes:

THhat was the one;
{Repeat twice.)

That was the one;
The manitous;
You will walk about this sky;
You mention;
This is the one;
(Repeat six times.)
The manitous;
You will walk about this sky;
You mention;
This is the one;
(Repeat four times.)

[I ni ye ni ve;

{Repeat twice.)
Iniyeniyeeee;
Ma ne to A ki;
Ki we lo we sa ma ni wa gi ye;
Ke na na lo we;
Ma ni ye ni ye;

(Repeal six times,)

Ma ne to a ki;
Ki we lo we sa ma ni wa gi ye;
Ke na na lo we;
Ma ni ye ni ye;
(Repeat four times, )]

That is how one song goes. I shall relate what it means:

169

“This

is what the manitou told me, ‘if you go some place you will go about
mentioning the manitous. That is the only way whereby your foes

66112°—30——12
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will not be able to overpower you. Also you must go about mentioning
this earth of mine. That is the only way I shall be able to bless
you, that is, if you go about mentioning this earth. That is the only
way whereby the manitous who are under the earth will bless you;
that is, if you paint your face and fast whenever you walk about.
That is what you are to do.””” That is what it means. And the other
half means: “That is what I told you so that the Thunderers would
listen to you; that is, if you go about mentioning the sky.” (“Wa
gi” is what the Mesquakies call the sky.) ““That is the only way the
manitous who dwell above, including the Thunderers, will bless you;
that is, if you walk about this earth mentioning the Thunderers.
That is what T tell you.” That is what the song means. “But
I shall only bless you if you fast, and go about with tobacco on your
waistband.” That is the wording (i. e., sense) of this song.
And now I shall relate another song:

You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
Me di ma i ka a; he;?

You are the one whom I shall hear the same;
A yo le we ne ta; he;

You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
Me di ma i ka a; he;

You are the one whom 1 shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same.

|Tte wi ne to na na wi na;
Wi tte wi ne to na na;

Tte wi ne to na no  wi na;
Wi tte wi ne to na na;

Ttie wi ne to na na wina;
Wi tte wi ne to na na;

Me dimaika o wi na;
Wi tte wi ne to na na;

A yole we ne ta wina;
Wi tte wi ne to na na;

1 have but little data on this maniton.
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Tte wi ne to na na wi na;
Wi tte wi ne to na na;

Tte wi ne to na na  wi na;
Wi tte wi ne to na na;

Tte wi ne to na na wi na;
Wi tte wi ne to na na;

Me di maikao wina:
Wi tte wi ne to na na;

Tte wi ne to na na  wi na;
Wi tte wi ne to na na;

Tte wi ne to na na  wi na;
Wi tie wi ne to na na;

Tte wi ne to na na  wi na;
Wi tte wi ne to na na.]

That is one half; and the other half goes:

You are the one whom I hear the same, you;
You are the one whom I shall hear the same;
You are the one whom I hear the same, you;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I shall hear the same;
You are the one whom I hear the same as he;
You are the one whom I ghall hear the same;
Yonder Thunderer ni ka;:

You are the one whom I shall hear the same;
Yonder Thunderer ni ka ki;

You are the one whom I hear the same;

You are the one whom I hear the same, you;
You are the one whom I shall hear the same.

[Tte wi ne to na na ki na;
Wi tte wi ne to na na;

Te wi ne to na na ki na;
Wi tte wi ne to na na;

Tte wi ne to na na wi na;
Wi tte wi ne to na na;

Tte wi ne to na na wi na:
Wi tte wi ne to na na;

Tte wi ne to na na wi na;
Wi tte wi ne to na na;

I na ka tti ge o ni ka;

Wi tte wi ne to na na;

I naka ttigea nika ki;
Tte wi ne to na na;

Tte wi ne to na na ki na:
Wi tte wi ne to na na.]

That is how another song goes. Now the meaning of it. When
“Me di ma i ka A" is said, it is as if a manitou is named. That
manitou is Me di ma i ka A. When “A yo le we ne ta’ is said,
it is the one whom (the manitou) blessed and to whom he extended
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the blessing. - This person could indeed devour the manitou, as
powerful as the latter is. It is as if the former were so powerful
that he could not be slain. So both would be heard alike. [W1 tte
wi ne to ki.] That is what it means. That is the first half. And
the second half tell about the Thunderers. These could throw out
the manitous who are under the earth. That is what it means,
When these Thunderers roar they may be heard all over this island.
That is what the song means. That is why it says, ‘‘Thunderer,
you are the one whom I hear the same (as they).” Suppose the
people were attacked. It means, “Oh, I shall swallow all of them.”
That is what is said of these songs. When the manitous first ereated
human beings is when the songs first originated. That is what they
did. That is what they, these Mesquakies, relate. At the time
when this island was flooded, then, it seems, the Gentle Manitou
soon began to reflect. And also Ma mi na te no A reflected as he
was staying here. This was after he had created this earth. Then
afterwards he tried to create manitous. As soon as he had created
a human being he made everything to appear as parts of a human
being, insides and eyes, ete. Yet when he had completed him he
had merely made him. The one called Wi sa ke a [Wi'sa'kd'a]
was not able to make him move. He was not able to make him see.
He merely had made him. ““Well,” he said to the Gentle Manitou, “I
can not make this person rightly. Verily you in turn you will make
him rightly, whatever he is to be,”” he said to him. And it seems
he was addressed by the Gentle Manitou, ‘‘ You have made him com-
plete,” he was told. “No,” he said, “you shall make him to move
(i. e., have life),” he said to the Gentle Manitou. ‘Oh, I shall try,”
he said. And he began to attend to him. I do not know just
what took place at this point or what he did, although something
is told of him. Then, after (the being) was made to move, Wi sa
ke A said, “Well, he will be my uncle (mother’s brother).” Then
Wi sa ke A took charge of what his uncle was to do. And afterwards
they made a woman. A little while later they began to fast. Wi
sa ke A himself also began to fast just to show the people what they
should do.

Then he began to hold gens festivals regularly. Then after a long
time the Thunderers came; that is, after he had made all the people.
At that time one man belonging to the Feathered gens saw a Thun-
derer. At that time the people who are of the Feathered gens
began. The Thunderers are they whose name they share. The
songs come from that time. These are the songs which they use
to-day; that is, the Feathered gens. That is how one song is. It
seems as if the gens festival came from that time. And the speech
of the gens festivals comes from that time. It has been a long
time ago.

e e i,
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At that time they probably were instructed by the one whom they
call “Wi sa ke A" [Wi'sa'kii*a] for forty years regarding the rules
and songs of the gens festival(s). At that time some of these songs
were already in the sacred pack, the great sacred pack which is
taken care of at Te la di ta’s [Tépa‘cita’s]. That is when it started
and where it will go whenever (the manitou) ends the earth. And
these songs will go there. That is the way of these songs, the
Feathered gens’ songs. And the buffalo-head (ne no swi te la ka ni),
which is at Te te la da’s [Tetepa‘ca’s] place, also goes there. There
are very many songs, gens festivals songs. To-day there are some
of these people here who know them very well, but I only know the
meaning of them a little, not much. I shall end telling of them
to-day. Now I shall relate another song. These people call it
“the last part.” This is the way it goes:

Cease shouting I say to you;
End erying out, my friend;
Cease shouting I say to you;
Cease erying out, my friend;
Cease shouting I say to vou;
Cease crying ouf, my friend;
Cease shouting out I say to you:
Cease erying out, my friend.

[Lo no we e e ke i ne na ne;
Akowetakesil nikanee;
Lo no we e ke i ne na ne;
Lonowetakesii nikanee;
Lo no we e ke i ne na ne;

Lo no we ta ke gii ni ka ne e;
Lo no we e ke i ne na ne;
Lonowetakesii nikanee.]

That is half. And the other half of the song goes:

Cease following, I say to you;
Cease following, my friend;
Cease following, I say to you;
Cease following, my friend;
Cease following, 1 say to you;
Cease following, my friend.?

[A ko we e ke i ne na ne:
Akowetakesii nika nee;
A ko we e ke i ne na ne;
Akowetakesii nika nee;
A ko we e ke i ne na ne;
A ko weta kesii nika nee.]

! T hava followed Horace Powaeshiek's version, which obviously is hased on the axplanation below., MNote,
however, ' End speaking,” ** End erving out, my friend "’ would, per se, be equally justifiable: see the ver-
sion of the *‘first ball” and syllabie texts of both, The difficulty is caused by the resemblance of A'Kowi=
‘‘end speaking” (which is a compound in origin) and the stem A'ko-**follow,” which takes -w- as the
instrumental particle. The author of the syllabic text takes the combinations in both senses.
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That is the way it goes. Suppose one should go on the warpath
as the leader. He should sing that song if he returns home, at the
very time he has returned home. As soon as the leader has killed a
person the leader should say, ““Perhaps I am being followed; perhaps
our foes are following us,” and he should start to sing *“ Cease shouting
prematurely’’ [na no ta lo no we ta no]. He should sing like that.
Then his foes would not have the courage to follow him. Even if
he were really followed they would have to turn back. That is the
way of this song. And if some one were desirous of going on the
warpath, and some one else desired that he should not be able to de-
part, he should use that song. Then the former would not be able
to depart. That is the purpose of this song. It is also why it
says ‘' Let us end speaking prematurely” [nano ta ko we tawe]. It
is as if a person desirous of doing something were told, ‘“Cease shouting
before (you do something) [no ta A ko we ta nol.” That is how this
one song goes. Truly the way I have told about it is the way they
tell of it, my friends.

And now I shall relate another song which is very sacred. It is a
sacred Thunderer song. Verily this is how it goes:

The tree-men will stand upside down
When I come;

(Repeat thres times.)
The tree-men will stand upside down
When I come;

(Repeat three times.)

[A tti A tti ta wa na ki ka la wa ki me te gi ne ni a ki;
Nina lye ya ni;

{Repeal three times.)
A tti A tti ta wa na ki ka la wa ki me te gi ne ni a ki;
Nina lye ya ni;

{Repeat three times.).]

That is half of it. And the other half is:

When you come

(Repeat six times.)
The tree-men will stand upside down:
When you come

(Repeat five times.)
The tree-men will stand upside down;
When you come;

(Repeat twice.)

[Ki na lye ya ni

(Repeoat six times.)
A tti A t1i ta wa na ki ka la wa ki me te gi ne ni a ki;
Kina lye yani

(Hepeat five times.)

. o,
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A tti A tti ta wa na ki ka la wa ki me te gi ne ni a ki;
Ki na lye ya ni;
(Repoal twice.)]

That is the other half. This song is highly sacred, and against
their religion to use. It is as if a Thunderer, whether a Ki‘cko
or To'kén, addresses the one whom he blesses at the time he blesses
him, “Now at whatever time you summon me, if I come, the trees
will stand upside down.” So he says to the one whom he blesses.
And then it is told what one should do in case of war or if he were
hated by anyone of his own people. Then he should boil something
and hand it or a dog to the Thunderers. Then he would paint his
body with charcoal if he were a T3'%kén; and if he were a Kitckd he
would paint himself with white clay. Then he would address the
Spirit of Fire and give him tobacco to smoke. First it would be the
Spirit of Fire. Then he would call on The-one-whose-face-bulges-
in-the-smoke-hole. This manitou represents the sky, the great
manitou whose face bulges. After he has spoken to them he would
name the person who hated him or who had angered him. Then he
would name a Ki‘cko and a To'kan. He would name either of them.
If anyone has something to say he would speak. “Now this is what
1s to happen to this person called N. N. This shall happen to his
life.” Then he would start to sing that song. While singing he
would hold tobacco in his hand toward the east, I mean, toward the
west. He would hold his hand open toward that direction while sing-
ing. Then the Thunderers would at once start to come. At the
time the Thunderers eame everything would be gone, the trees, wick-
lups (wigwams). And in time of war if their enemy had almost
beaten them, if one had fasted he would then use that Thunderer song.
Then their enemies would be blown away. But if he were a Ki‘ckd
he would paint himself with white clay; if he were a To'%kin he would
blacken himself with charcoal; he might be either. Then he would
sing, holding tobacco in his open hand which would be directed toward
the west. Then he would sing those songs. There are six of them
in a set. It surely would be that way. There would be a great
wind. And even to-day if anyone should try it there would be a great
wind. The reason they do not do it to-day is because there are too
many white people. These Indians have control of what is going to
take place. So that is the purpose of these songs. But if one were
to do so to-day, when (the manitou) places a war on this earth, he
would not be able to kill a person because he would have already made
his plans against the people. That is what is told. He would accom-
plish his plans for a wind. That is how it is here to—day, if one did

s0. It might happen in far-off places. That is the way of the songs,
their songs,
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When the other half of the song says, *“ When you come,"’ this is the
meaning. Sometimes, or any time, when there is a great wind,
when the wind blows hard it is a sign that (a Thunderer) is coming.
“When you come the trees stand upside down,” is the meaning of
the song. That is the way they are. When they use or sing the
Thunderer songs they generally sing them very softly, for if they sing
them very strongly there would be a great wind at once. Now these
wickiups (wigwams) would not be blown over, nor these Indian dwell-
ings, the summer houses. But only the bark houses would be unmo-
lested when something happens. That is what is told about these
songs. And these songs, it is said, will be used at the time whenever
the people fight against each other. If anyone did so it would be
known at the time. We, the people of to-day, think the stone houses
of the white people are powerful. They are nothing at all whenever
there 1s wind. That is how it is. The white skins will not be many
whenever there is a small wind. And they do not think anything of
Indians. Even if they shot at close range they would not be able
to hit them if the Indians were blessed. The white man would not
be able to handle his own gun. The people have often so treated their
foes. That is why these Mesquakies fought against other peoples.
That is how these songs are.

I end telling these songs. This is what has been said of these songs:
“Do not think foolishly of these songs.” These Mesquakies tell
each other this. “They are going to be used again at the time when
the earth is nearly at an end. At that time they will be used for the
last time.” That is what these Mesquakies tell each other of these
SONgS.

When they first held gens festivals young women would never
be invited; only older ones. There are all kinds of talk.

And medicines are in the sacred packs. And useful things are in
tiny bundles. And fowls of the air are in the sacred packs. When
Indians attack in war is when they use the fowls. They would be a
little above in the air, over their enemies; only their bodies would be
engaged in battle. That is what some do who have sacred packs.
And those who do not have sacred packs use only that which they
dreamed of. DBut that would only be good for one battle, not forever;
it is good for one summer. Some, indeed, only use dreams. Those
who have sacred packs always use them in combination with dreams.
That is why their foes could not kill them. Truly what I have told
on this paper is how it is, my friends. I tell about it, but no other
person would tell about it. But I tell about it. That is all. I am
a Ki‘ckd., The end.
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