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ABSTRACT 

 

In the late 1800s, European society developed a desire to document the native 

cultures that were rapidly disappearing. Alphonse Louis Pinart was France’s 

representative in this rescue effort. He hastily collected materials and published his 

results in brief articles. Three of his twelve articles on Alaska are translated and 

reproduced here. In these three articles, Pinart describes some of the customs of 

Alutiiq and Tlingit peoples, as well as Aleut masks and other artifacts he found in a 

burial cave on Unga Island in the Shumagin Islands. 

 

 

Introduction 
 

 Alphonse Louis Pinart was a French explorer and ethnographer who represented France in 

the late nineteenth-century European efforts to document disappearing native cultures. Following 

an overview of early European history of Alaska, the life of Pinart, and the contributions of Pinart, 

translations of the following three articles by Pinart are presented: 

 

 Eskimos and Koloches: Religious Ideas and Traditions of the Koniag relates to material 

Pinart collected during a six-month stay on Kodiak Island in 1871 and a brief visit to Sitka 

the following year; the information collected concerns the Alutiiq Eskimos of Kodiak 

Island and Tlingit Indians of the Northwest Coast.  

 Concerning a Rock-Shelter Burial of the Ancient Aleuts of Aknañh, Unga Island, Shumagin 

Archipelago (Alaska) pertains to the discovery of cultural material in a cave on Unga 

Island, located west of Kodiak Island.  

 Aknañh Cave, Unga Island (Shumagin Islands, Alaska) provides additional decscriptions 

of cultural material discovered in the Unga Island cave. 

 

 

Historical Background 
 

 Mikhail Gvozdev reportedly landed on the shores of present-day Alaska in 1732 (Gvozdev 

1990).  However, it was not until Commander Vitus Bering's ill-fated voyage of 1741 brought 

back knowledge of the wealth of furs to the Siberian promyshlenniki (Steller 1988) that the “fur 

rush” to Alaska actually started (Solovjova and Vovnianko 2002). Following an abortive attempt in 

1728 to determine whether the two continents of Asia and America were connected, Commander 

Vitus Bering was sent by Peter the Great a second time in 1741. This time, Commander Bering on 

the St. Peter and Captain Alexei Chirikov on the St. Paul sailed directly east, reaching land in 

southeast Alaska. The ships became separated and while Chirikov reached Kamchatka safely, the 

St. Peter wrecked on an island (later named Bering Island) among a small group of islands (later 
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named the Commander Islands) between the Aleutian Islands and Kamchatka. Following 
Commander Bering’s death on the island, the crew constructed a vessel from the remains of the St. 
Peter and returned to Kamchatka the following summer. Bering’s crew brought to Kamchatka the 
substantial collection of fox furs they had acquired over the winter. 
 When Bering’s crew appeared with the fox furs, a rush for furs started into the Aleutian 
Islands; fur hunting in Siberia, especially ermine, had essentially eliminated the fur hunting as a 
source of income. The Russians had little interest in the islands except to procure furs, particularly 
sea otter furs. The inhabitants of the Aleutian Islands, the Aleuts, were forced to give up their furs 
and compelled to hunt sea otters—the Russians did not have the skills required for sea otter 
hunting. Through time, the Russians moved eastward along the island chain, hunting out one 
island and moving on to the next, reaching Kodiak in 1763. Here the Koniag (Alutiiq people) were 
given much the same treatment as the Aleuts; that is, they were forced to hunt sea otters, though 
here they were sent in large flotillas of baidarkas (kayaks). 
 In 1784, Gregorii Shelikhov established the first permanent settlement on Kodiak Island 
and subsequently, through his manipulation, managed to monopolize the fur hunting and trading in 
the Aleutians and South and Southeast Alaska. This was done under the oversight of the newly 
formed Russian-American Company. Managed by Alexander Baranov, this company gradually 
moved southeast into the Alexander Archipelago, establishing its headquarters on Sitkha (now 
Baranof) Island at the location now known as Sitka. Here the Russians were unable to completely 
dominate the natives (Tlingit) and therefore had to bring with them “Aleuts” (the name given by 
the Russians to both the Aleuts and Koniag Eskimos) to hunt sea otters (see Grinëv 2005). 
 The exploration of Alaska proceeded somewhat slowly, except along the shores where fur-
bearing animals might be found. A number of tentative trips up the Copper River between 1796 
and 1848 produced relatively little information (Grinëv 1993; 1997). It would be one hundred 
years after Bering’s voyage (i.e., early 1840s) before another Russian, Lavrentii Zagoskin (1967) 
would travel up the lower part of the Yukon River. In Western culture at this time, native cultures 
were regarded as little more than entertainment—such as at Carl Hagenbeck’s human zoos, where 
visitors could come and pay to see natives in their “natural” habitat (Ames 2009). 
 With the exception of Ivan Veniaminov (St. Innocent), who arrived in Sitka in 1823, little 
effort had been made to preserve any of the native cultures in the regions of Russian occupation in 
the early 1800s (Veniaminov 1984). Veniaminov gathered information on the Aleuts and later the 
Tlingit. He created an alphabet for the Aleuts and taught them to read. This, of course, was to be 
able to instill in them the beliefs of the Russian Orthodox Church. Most other information on the 
natives of Alaska appeared in the form of notes, memoirs, and diaries by travelers, merchants, and 
sea captains, many of whom were employees of the Russian-American Company.  
 By the late 1800s, after the sale of Russian America to the United States, there was a 
growing awareness of the rapid disappearance of native cultures. Western institutions began 
sending out people in an almost frantic effort to collect both material and nonmaterial items of 
fading cultures in an attempt to salvage as much as possible before every trace had disappeared 
(Rohner 1966, 1969; Cole 1985, 1991). Following the sale of Alaska to the United States, 
Americans came to explore the land and collect native legends and material goods. The explorers 
included Frederick Schwatka (1983), who in 1883 crossed the Chilkoot Pass to the upper reaches 
of the Yukon River, which he then followed to its mouth. In 1885, Henry Allen (1985) went up the 
Copper River, crossed over to the Tanana River, and followed it down to the Yukon. Other 
explorers were more interested in the people, such as Edward W. Nelson (1983) and William H. 
Dall (1870). Stationed at St. Michael from 1877 to 1881, Nelson collected an enormous amount of 
material for the Smithsonian Institution, while Dall explored many parts of Alaska, collecting 
scientific information on both the people and the land. Collectors came from other nations as well, 



121 
 
primarily Germany. Aurel Krause (1956) lived among the Tlingit Indians and produced one of the 
basic ethnographic works on the Tlingit. Another collector from Germany, Johan Adrian Jacobsen 
(1977), a Norwegian, was employed by the Berlin Museum of Ethnology to travel about Alaska 
and make ethnographic collections (Bland 2012). Franz Boas, who focused much of his research 
efforts in Canada, studied the Tlingit and Haida in Alaska (Boas 1894, Rohner 1969). Though 
collectors came largely from Germany and the United States, France had one representative—
Alphonse Louis Pinart (Fig. 1). 
 
 
Alphonse Louis Pinart 
 
 Alphonse Louis Pinart was born in Marquise, Pas-de-Calais, France in 1852, the son of a 
director of an ironworks. Pinart attended French schools in Lille and Paris.  Having a penchant for 
languages, he studied Sanskrit and attended lectures on Chinese. In 1867, at age 15, he visited the 
Paris International Exposition, where he met the Abbé Brasseur de Bourbourg, a noted French 
writer, ethnographer, historian, archaeologist, and scholar of Mesoamerican studies. Pinart became 
captivated by the study of native cultures, particularly those of the Native Americans. In 1869, he 
was on his way to California  (Wagner 1962, Parmenter 1966).  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Fig. 1.  Alphonse Louis Pinart (Courtesy of the Collection of the Museum of Boulogne sur Mer, 
France). 
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 Pinart represented France in the international scramble to salvage the disappearing cultures 
of native peoples. On 27 April 1871, Pinart made his first trip to Alaska to spend a year in the 
Aleutian Islands and on Kodiak Island collecting material for his research. On 4 September 1871, 
Pinart engaged a small crew of Aleuts in the native village of Illiuliuk (now the community of 
Unalaska) and set out in a kayak to Kodiak Island. He arrived in St. Paul (now the city of Kodiak) 
on Kodiak Island on 10 November of the same year. Shortly thereafter he traveled from St. Paul to 
San Francisco, returning to Sitka, Alaska, the following year to carry out a second and final trip to 
Alaska. In late 1872 he returned to France, where he was given a hero’s welcome and acclaim by 
the French Geographical Society. Following his sojourn in Alaska, Pinart turned his attention to 
collecting linguistic data on the natives of Central America (Parmenter 1966:7). 
 During his lifetime, Pinart became a collector of linguistic material and also amassed rare 
books and manuscripts; in 1874, for example, he purchased Abbé Brasseur’s library after the 
Abbé’s death. Pinart’s research took him to Germany and Russia—an occurrence that attracted 
Hubert Howe Bancroft’s attention. The latter contacted Pinart with a request for books and 
manuscripts (Bancroft 1890:621). Pinart granted Bancroft’s request, and as a result much of 
Pinart’s work is now housed in the Bancroft Library in Berkeley, California. 
 In 1880, Pinart married Zelia Nuttall (1857–1933), the daughter of a wealthy San 
Francisco doctor.1

 Pinart died in 1911 at the age of 59 in Passy, France. His death notice, published in the 
journal Anthropologie (Verneau 1910), identified fourteen journal articles by Pinart. Subsequent 
research, however, indicates he published and contributed much more than that.  

 Their marriage turned out to be an unhappy one and in 1887 they were 
divorced. Parmenter (1966:1) states that though Pinart was “wealthy in his twenties, by 1883 he 
had run through all his inherited wealth as well as the money of Zelia Nuttall.”  

 
 
Pinart’s Body of Work 
 
 A prodigious collector and describer of cultural data, Pinart left behind sixty-five published 
works and hundreds of pages of unpublished materials. His unpublished materials remain in the 
form of handwritten notes in various languages—English, Russian, French, German, and Spanish. 
Twelve of his publications pertain to Alaska (these works are listed in the References Cited). Of 
these, one is a catalog for a display in the Paris Museum of Natural History of items collected in 
Alaska (Pinart 1872b). Another is his “Voyages à la côte Nord-Ouest de l’Amérique exécutés 
durant les années 1870–72 par Alph.-L. Pinart” (Pinart 1875d), which is a collection of articles 
published by others analyzing fossils, rocks, and other data collected by Pinart. Another work is 
listed in Wagner (“Ethnologie de la Côte Nord-Ouest Île Vancouver, Columbie Britannique et 
Sitka”), which, according to Ross Parmenter (1966:10), might not have been published.  
 Pinart did much in a short amount of time. Partially as a result of his haste, he never 
seemed to have enough time to familiarize himself with his subjects. Throughout his publications 
are sections where he appears to be confused. Most noticeable are geographical inconsistencies, 
particularly in the “Voyage along the Coast of Northwest America from Unalaska to Kodiak.” In 
                                                 
1 Alfred M. Tozzer (1933) identifies Ms. Nuttall as “Zelia Maria Magdalena Nuttall.” However, Henry R. Wagner 
(1962:6) gives her name as “Zelia Parrot Nuttall,” her middle name being that of her grandfather, John Parrot, consul 
in Mazatlán, Mexico. Zelia became an outstanding researcher in her own right, discovering during her research such 
unexpected treasures as a Mexican codex. In 1902 the Peabody Museum of American Archaeology and Ethnology 
published a facsimile of it in her name—the Codex Nuttall (see Wagner 1962:4). 
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Pinart’s defense, he was trying to acquire as much information as possible. He may have felt 
pressured by the fact that he was the sole representative for France, while the Germans and 
Americans had many people in the field. 
 
 
Unga Island 
 
 When Pinart arrived in Alaska (Dutch Harbor), he hired six Aleuts with three baidarkas 
(kayaks) to take him from Unalaska to Kodiak (Fig. 2). On the way to Kodiak, Pinart stopped at 
Unga Island in the Shumagin Island group. Here in Delaroff Harbor he was taken to a cave by a 
local resident, an old man by the name of Lazar (Black et al. 1999:115). Pinart reported his finds 
in “The Cavern of Aknañh, Unga Island.” According to Parmenter (1966:13), “Undoubtedly the 
most important single Pinart discovery on his first trip to Alaska was a cave on the island of 
Unga.” 
  
 
 
  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Fig. 2. Map showing Pinart’s voyage from Unalaska to St. Paul, Kodiak Island. 
 
 
 While on Unga Island, Pinart visited a burial cave on 30 September 1871. Two years later 
in 1873, William H. Dall visited the cave and collected a number of items. Dall took issue with 
some of Pinart’s conclusions regarding the burials.2

                                                 
2 For a comparison of Dall’s 1873 finds with those of Pinart presented here, see Dall 1878:28–30: 

 The sense that Dall was going to scoop him 
made Pinart hasten to publish his work. Despite his hasty work, he must be given credit for 

 (http://www.biodiversitylibrary.org/item/58733#page/7/mode/1up) and Dall 1884:140: 
 (http://archive.org/details/onmaskslabretsce00dallrich). 
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recording and publishing this information. Many burials were desecrated by others with no record 
of their existence. For example, Ivan Petroff was given a mummy as a present.3

 Pinart liked to present himself as a great explorer, which no doubt helped him raise funds 
for future travels. He dedicated himself to acquiring scientific data, albeit primarily in the form of 
word lists (Pinart 1875c), and frequently referenced himself as “a young traveler who, for the love 
of science, has, at his risk and peril, explored during nearly two years the rarely visited and almost 
unknown coasts of the northwestern region of North America” (Pinart 1872a:1). It is true that the 
coast of Alaska is perilous; however, one might take issue with his claim of “rarely visited and 
almost unknown coasts.” The Russians had been in the region for over 100 years before Pinart 
arrived and were, in fact, in Shelikof Strait when John Meares “discovered” it for the English in 
1786 (Meares 1967:x–xi). And this, of course, does not take into account the Aleut and Koniag 
peoples, who had lived on these coasts for 7,000 years or more. 

 It is tempting to 
conclude that Europeans and Euroamericans systematically destroyed the burials of the natives. 
This is true only insofar as the former were motivated and equipped to go nearly everywhere for 
other purposes. The natives also destroyed one another’s burials (Mackenzie 1931:268). 

 Pinart was a man of his times who readily interchanged the words “savages” and “natives.” 
I have not tried to soften any of his prose. Despite his sometimes inappropriate language, he was 
trying to save as much of the disappearing native heritage as he could. 
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3 Petroff says, “Mr. McIntyre showed me a mummy he had obtained from Nutchuk Island, where it had been kept in a 
cave on the side of a steep mountain. . . . Mr. M. made me a present of the relic” (in Hinckley and Hinckley 1966:48). 
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Eskimos and Koloches: Religious Ideas and Traditions of the Koniag4, 5

 
 

 The Koniag, one of the southernmost tribes of the great family of western Eskimos, inhabit 
the islands of the Kodiak archipelago as well as the south coast of the Alaska Peninsula from Cape 
Douglas, at the entrance of Kenai Gulf (Cook’s Inlet), to Kijoulik [Kujulik] Bay, where the village 
of Soutkhoum [Sutkum] is located. In the past they extended as far as Cape Koupreianoff 
[Kupreanof], at the 160th parallel from Greenwich, which formed their southern boundary with 
the Aleuts, whose first village was located a short distance from the other coast of that cape. The 
Koniag, along with the Aleuts, were the first to come into constant contact with the Russians, and 
for this reason they have actually arrived at a degree of semi-civilization that has permitted me to 
obtain from them a greater amount of information on their traditions and their ancient customs and 
religious ceremonies. It should be noted in passing that at present they are all members of the 
Russian Orthodox Church. The other tribes, who have only been nominally converted and who 
still retain their ancient religious practices, are very protective of their traditions. It has often been 
very difficult for me to obtain something definite from them, and I would say that the task would 
have been impossible if I had not had information from the Koniag to aid me. 

The total number of Koniag might amount at the present time to about 1,500 (i.e., 1,000 on 
the islands of the Kodiak archipelago and 500 on the coast of the peninsula). Among these 1,500 
are a number of creoles and métis, who actually form close to half the population. At the 
beginning of the century the population of the islands was greater and reached, according to 
different reports, about 8,000. Of that number, close to half were lost to the first epidemic of 
smallpox, then successively by other later epidemics until the population was reduced to the 
number we have today. At the time of the first epidemic there was no medicine on the islands; 
when the sick felt themselves taken by the malady they found nothing more urgent than going to 
bathe in the sea in order to extinguish the fire that devoured them. Of all those who did this very 
few survived. 

Although the Koniag have the characteristic traits of the Eskimo family, they seem to have 
a mixture of foreign blood, and this is explained in the following way. When the Koniag came to 
be established on the archipelago, they first inhabited only the part of Kodiak Island situated on 
Shelikof Strait (a strait which, according to their traditions, was no larger than a large stream). 
They lived for a long time on that coast without suspecting that on the northern part of the island 
lived tribes of Koloches [Tlingit]. Little by little, having become more numerous and desiring to 
increase their knowledge of the coasts, they ultimately encountered the Koloches. Hence, wars 
followed. The Koniag were defeated, and the Koloches offered them peace on the condition that 
chiefs or tribunes of the villages would be chosen among them; this later formed a kind of 
hereditary nobility, the chief transmitting power to his son or to all the other members of his 
family. One would think that under these conditions the two races would mix. But Eskimo features 
seem to have had the most influence, since we see the features eventually increase beyond those of 
their ancient conquerors and end by driving the latter entirely from the archipelago. Although the 
Koniag chased out the Koloches, they nevertheless retained the system of hereditary chiefs 
established by the Koloches. It is through these families that I have been able to find the type that 

                                                 
4This text was originally published in 1873 as “Eskimaux et Koloches: Idées Religieuses et traditions des 
Kaniagmoiutes.” Revue d’Anthropologie. Vol. 2:763–780. Paris. 
5 The following three articles have been translated by Richard Bland. Throughout the text Bland has used brackets [ ] 
to insert points of clarification. All other marks are Pinart’s. All illustrations except the masks have been added by the 
translator. 
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is the most distant from the Eskimo, such as the only cases of artificially deformed heads to have 
come to my attention. Another influence that could also have contributed much to change the 
characteristics of inhabitants of Kodiak can be attributed to female hostages whom they took as 
prisoners of war or whom they obtained in exchange. 

Their height is greater than in the average Eskimo family. The color of the skin changes, 
taking on that dark yellow and bronze tint, which I have previously indicated for the Koloches. 
The facial features are more regular: we rarely find among the Koniag the flattened nose with 
large and open nostrils. On the contrary, it is often fine and well made. The cheekbones, so 
prominent among the Eskimos in general, seem to be considerably softened. We no longer find 
among them, except in rare cases, the slanting eyes that are found among other tribes of the same 
group. We add to that the flattening of the skull that is practiced by strongly pressing the back of 
the head and causing the latter to be as wide as long. I pointed this out in a communication made 
to the Société d’anthropologie de Paris under the name of Déformation en forme de pavé (the 
effect of that deformation can be noted on one of the skulls of my collection, coming from Igak 
Bay [Kodiak Island], which is now located in the anthropology collection of the Muséum 
d’histoire naturelle de Paris). That custom of deforming the head, which I have not noted among 
any other tribe of Eskimos, is now entirely lost. The only cases I have observed were on old 
sexagenarians. Besides the different physical traits, which I have just indicated by showing the 
mixing that must have occurred among those two foreign tribes, it remains for us to point out the 
connections that exist in the traditions and religious ideas of the Koloches and Koniag. One very 
remarkable fact is that, in spite of all these vicissitudes, the Koniag language is preserved entirely 
pure from all foreign interference. 

From the point of view of the religious and legendary, one of the most remarkable 
traditions introduced by the Koloches is that of Kanhlaχpak or the great crow (kanhlak, crow; pak, 
augmentative particle), to which the Koniag attribute all kinds of remarkable deeds. It is the Jelι’ 
of the Koloches. They regard him as a divinity, a high spirit, although in addition they retained all 
their own classification, which, as we will soon see, is very characteristic and differs entirely from 
the various American [Indian] mythologies that are known to me. The Kanhlaχpak was supposed 
to live in the clouds. The storms were the effect of the beating of his wings, the flashes of lightning 
were the luminous rays that his eyes emitted in his anger, thunder was the noise produced by his 
immense wings as they beat against his body, and so on. If we compare this myth with similar 
myths that are found among the greatest number of American [Indian, that is, not Eskimo] tribes, 
the result will be the solid conviction that it is entirely American and completely foreign to the 
Eskimo family, the Koniag being the only tribe holding this belief. If a Koniag finds himself at sea 
in his frail kayak and a sudden storm comes up, he implores Kanhlaχpak to take him on his wings 
and put him down safe and sound on the shore. But he does not forget at the same time to invoke 
the hlamchoua (hlam, possessive of hlak, light, purity, universe; choua, plural and genitive of 
chouk, man), which in their own mythology are the most important personages and the most 
powerful. Along with that tradition, I will place the custom of using masks in the religious dances, 
a custom that seems to me to have been imported by the Koloches and to have been spread later 
from Kodiak onto the continent, where we find it again as far as the neighboring tribes of the 
Kwichpak or Youkon [Yukon]. It is easy to understand that the custom, once established among the 
inhabitants of Kodiak Island, would spread among the neighboring tribes if it is known that each 
year at the time of those ceremonies, from the end of November to the end of January, the different 
tribes—sometimes from great distances—usually invited and visited each other. It is easy to 
conclude that tribes located beyond the Kwichpak, belonging to groups speaking a dialect so 
different that they were understood only with difficulty, were not invited or were invited only 
rarely to those ceremonies, and that the custom of masks had not been introduced among them. We 
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know also that the Aleuts employed masks in their religious ceremonies. The masks were also 
placed on the face of a dead person in order to prevent it from being able to see evil spirits during 
the peregrinations it was supposed to make after its death. It is also possible that the Aleuts 
adopted from the Koniag this custom of using masks in their dances. One tradition says that, at 
some unknown time, the Aleuts found themselves too numerous on their islands. Several families 
emigrated under the leadership of an old chief and came finally to establish themselves on Kodiak 
Island. In regard to this practice, we will have to examine the custom of placing a mask on the face 
of the dead later when we discuss the Aleuts in particular. 

The religious and mythical songs of the Koniag quite often mention the name of the 
Koloches. I think they want to point out here and there that these songs were introduced among 
them by the Koloches. 

The primitive cult of the Koniag and the western Eskimos in general appear to me to 
present a belief system quite superior to those of the Koloches or of the American tribes. It seems 
to resemble, on the contrary, certain quite Asiatic ideas. This cult, as far as I can guess, is the 
remains of a religious system lost today but indicating an order of ideas already elevated and 
leading one to suppose that the people who conceived it had arrived at a certain degree of 
civilization. I have taken substantial pains to interview many people and check their stories with 
those of others, and in the process to disregard those that were not corroborated and therefore not 
useful in giving me an exact understanding of their religion, which I now plan to discuss. It differs 
completely from what has generally been given on the subject by travelers or writers who have 
spoken of the Eskimos, and I hope that it will reveal a bit of the concealed history of those 
populations. 

They divide the heavens into five regions superimposed one upon the other. They believe 
very pure beings, men of light (hlam-choua), exist in the fifth or highest. In the fourth heaven live 
beings less pure, but who nevertheless are able to purify themselves again and become hlam-
choua. In the third heaven live the kachaχpak. (A kachak is identified as a man who is supposed to 
have relations with the hlam-choua and to know the future. He was the agent of both the traditions 
and the religious faith of those populations. They were very few in number, very revered, and 
placed well above the kahlalik or shaman). The word kachaχpak is derived from kachak, 
“educated man,” “savant,” “knowing the future,” and of the augmentative pak. They speak 
generally of kachaχpak as a single being, but I think they want to indicate by this word a 
collection of beings who, according to their belief, maintain communications between the kachat 
(plural of kackah),6

Everyone, according to his beliefs, dies and is reborn to life five times, and it is only after 
having left life for the fifth time that he dies and leaves the earth forever in order to pass to another 
existence among the mittat—namely to the sun, the moon, the aurora borealis, and so on. On that 
subject I will cite here an anecdote that was told of a famous shaman, Aouachala (whose skull was 
sent to Saint Petersburg by the assistant Voznesensky). Feeling himself close to death, he gathered 
a large crowd around him and predicted that he would leave them in the night and that he would 
return in the aurora borealis, warning them at the same time to stay up all night, and that as soon 
as he died an aurora would appear, and that in the midst of that aurora they would see him. 
Coincidentally, the shaman died and the aurora appeared, an occurrence through which, up to the 

 who are found on the earth, and the hlamchoua, in the fifth heaven. In the 
second heaven as in the first live beings less and less pure, and in the last live the mittat or star 
men. We find, therefore, in those different heavens, as we ascend, transformations, successive 
purifications. Anyone, whoever it may be, can, if he has lived in an honorable manner and 
conformed to their religious laws, becomes a hlamchouk through those different transformations. 

                                                 
6 It appears the h and k may have been reversed here. 
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present, the name Aouachala is preserved with veneration among the Koniag. If during his first 
four lives a man has been bad, he becomes an evil spirit, an Igak, instead of transforming into a 
planet. His head is elongated disproportionately and becomes pointed, his eyes appear on the back 
of his head, and he goes off to the west (hlanik). He returns from there occasionally to torment his 
fellow man. Those different successive deaths and births bear the following names: tougannitouk 
(“it is not death”), apply to the first three; achouiχtouk (“he becomes more evil”) (from achitouk, 
bad), to the fourth; and toukououk (“he is completely dead”) to the fifth. 

The idea that the spirits of men who have been bad during their lives go off toward the 
west is linked to a very important tradition among those peoples. It is in the west, in effect, that 
they are said to originate, and that for a very long time their ancestors lived in the west, but that 
having become so nasty and bad, they were all exterminated—with the exception of a kachak and 
a kahlalik—and that all passed into the aurora borealis. 

They say that below the earth there are five distinct regions. But who lives there? I have 
not been able to learn. The number five is a number that we encounter at every turn in their 
traditions, and it seems to play an important role. 

They maintain a cult dedicated to the sun and to the moon, which, according to them, were 
once a man and a woman. The moon is the symbol of the masculine and the sun the symbol of the 
feminine and fertility. The tradition is the following: a man had a very pretty sister whom he loved 
madly and who shared his love in secret. One evening, having had intimate relations, the young 
woman disappeared. The brother hurried after her, and for a long time they ran through the sky 
without being able to meet. Every morning, before sunrise, these people usually return to the most 
elevated place near their village, or climb onto the roofs of their houses and stay squatting, their 
eyes fixed toward the east, until the rising sun comes once more to warm their numb limbs. A very 
mythical cult was also maintained for the moon at the time when it periodically disappears. They 
did not stop the singing of particular songs and lamenting during the time when it remained 
hidden. At that time the Aleuts held dances in which the women were nude and masked. No man 
could witness it under penalty of death. I cannot ensure that the same ceremony took place among 
the Koniag, but I have grounds for thinking it did. 
 Finally, I will give some details here on the customs and manners of the whalers, who were 
regarded as having communication with evil spirits and who are looked upon only with extreme 
fear. It seems that the whale was regarded among those populations as an animal whose death 
should be expiated by ceremonies similar to those that we find among the Ainu, the Gilyaks, and 
others, in expiation of the death of bears. 

It was not possible for just anyone who desired it to become a whaler. The candidate had to 
pass through a number of initiation ceremonies. Whalers lived in special villages situated in 
inaccessible places, either on a high cliff or in the middle of a forest along the coast (forests 
abound on the northeast and the north of Kodiak Island, as well as on Afognak Island). Located in 
the middle of forests or in places that could not be polluted by the glance of an ordinary person, 
they had caves where they kept their mummies (inχout, dialect of the north; aχat, dialect of the 
south), which they viewed as guardian divinities. One of these caverns on Kodiak Island is divided 
on the inside into several compartments. At the entrance, and hidden behind a skin of lavtak (skin 
of sea lion dried and prepared) are two old men with white beards, seated, in the manner of 
Eskimos, on their heels and in the act of sharpening lance points of slate used in hunting. Another 
curtain of lavtak separates them from the interior. The grotto is almost circular. In the middle is a 
miniature lake on which a whale and a kayak float. In the kayak, a man is throwing a dart into the 
whale. On each side are a number of niches formed by skins of lavtak; in each niche is one of the 
mummies in the act of making one of the objects needed for hunting whales. On the right is a man 
preparing the wood of a dart. Opposite him, on the left, is a woman making thread of whale sinew 
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that will serve to sew the kamleika (an impermeable garment made of the intestines of marine 
animals). Here is another one, with an infant at the breast, sewing the kamleika, and so on. The 
whalers bring offerings to these mummies consisting of the flesh of seals and other marine 
animals. They say that in return, when they have need of slate lance points, they only have to place 
the unworked slate at the entrance of the cavern, and on returning after several days they find their 
lances ready to use. The mummies about which I speak are treated in the following manner: as 
soon as the whalers learn that a person belonging to the aristocracy has died in a village, they go 
there, take the body to a certain stream reserved for that purpose, and place it in the water, where it 
is left to soak for about two weeks. They withdraw it then, remove the inner parts and, after 
cleaning it, dry it first in the smoke of a fire, then in the sun. When they have prepared it like this, 
they fill the interior with moss and certain herbs or preservative materials which I do not know, 
dress it in the richest garments, and carry it into the cavern. They boil other cadavers in order to 
obtain the grease which they rub on their lance points. This grease serves them in many other 
ceremonies that would be too long for me to describe today in the short space I have. 

 
 

Concerning a Rock-Shelter Burial of the Ancient Aleuts of Aknañh, Unga Island, 
Shumagin Archipelago (Alaska)7

 
 

On the 30th of September 1871 I was at Port Delareff [Delarof], where I continued my 
investigations among the Aleuts who inhabit the southernmost part of Unga—the largest and most 
important island in the Shumagin Archipelago. An old man named Lazare, who had been pointed 
out to me as one of the natives most capable of furnishing me ethnographic, linguistic, and other 
information—which I was primarily collecting—let me know that he knew of a shelter burial of 
the ancient Aleuts located a short distance from the abandoned village of Aknañh. Despite the 
fanaticism of the first Russian missionaries, they had not found the burial near Port Delareff. We 
went to Aknañh and, directing ourselves toward the north-northeast, going for about 1 km near the 
crest of the cliff, we arrived at a point where a considerable pile of boulders had made a broad gap. 
We descended with infinite precautions and, arriving at about 50 m above the level of the sea, 
found ourselves in the presence of two enormous detached rocks in a part of the cliff that leaned 
against one another. It is in the shelter formed by these two rocks that the ancient Aleuts had 
situated the grave, which I had the honor of speaking about to the Academy. This shelter measured 
4.70 m long. It was 2.50 m high at the entrance and its ceiling descended to 1 m toward the back, 
where a broad crack allowed water to ooze inside in rather large quantity. The floor was covered 
with more or less voluminous fragments of rock detached from the vault. On carefully cleaning it, 
we soon uncovered the remains of four individuals. Each body had been placed on a still quite 
recognizable bed of moss; their average length was 1.60 to 1.65 m, and each was separated from 
the neighboring grave by a wooden frame. Two figures occupied the back of the shelter. They 
were lying down, one beside the other. A third was at their feet. The fourth remained only as 
shapeless fragments. All that had been exposed in this grave had suffered greatly. The majority of 
the objects set down beside the deceased were deeply altered and impossible to preserve. I was 
able, however, to collect a certain number of interesting pieces. Thrown here and there in the 
different parts of the shelter lay fragments of large sculpted and painted wooden masks, the best of 
which had been reproduced on the planks which I place before the Academy. These masks, which 
served in the funeral dances, were broken after the ceremony for which they were made and 
                                                 
7 This article was originally published as Sur un abri-sépulture des anciens Aléoutes d’Aknañh, île d’Ounga, archipel 
Shumagin (Alaska). Gauthier-Villars, Paris, 1875a. 
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thrown into the grave. Along with the masks destined for the actors of the funeral ceremony were 
others that must have served another use. It was a rite among the ancient Aleuts to place a mask 
representing a human or animal figure on the face of the deceased (one of the masks from Aknañh 
represents a sea lion head). The reason for this is so the deceased would not be frightened or 
diverted from their course by evil spirits they encountered along the route that the soul of the 
deceased was supposed to take in order to reach the west, where the resting place of the souls is 
located. The bed of moss contained a considerable number of copies of painted wood of all the 
manufactured gear of the Aleuts before Russian occupation: harpoons, arrows, knives, and 
scrapers, among others. One will note that in this arsenal, which contains only imitations of tools 
and instruments, the graves exhibit almost exclusively instruments for fishing. Everything leads to 
the belief, indeed, that the grave at Aknañh is one of those specially consecrated graves of the 
whaling class. Fishing, or rather the hunting of those cetaceans, was, before the arrival of the 
Russians, the property of certain privileged and feared men. One could enter into the guild only 
after a whole series of initiation tests, whose details I will not go into here. The whaler was buried 
separately, far from the villages, in crevices of the rocks or in grottos of the cliffs, while the Aleuts 
who were not part of this kind of aristocracy of courage and of power were buried, bound in their 
skin clothes, either in the hut that they had occupied and that was then destroyed, or in one of the 
compartments (jupan) of their residence, which was walled in so that the rest of it could continue 
to be occupied. 

The bodies in the shelter at Aknañh were extended, unlike those of simple Aleuts that are 
ordinarily buried in a flexed position, the head on the knees, which are brought back under the 
chest and the arms fixed around the legs. I did not find at Aknañh any vestige that recalled the 
wrappers of seal or sea lion (lavtak) skin that were in use among the ordinary Aleuts. 

The two skulls I have placed in the galleries of the Museum of Natural History are the 
most characteristic: the height of the two subjects to which they belonged reached 1.60 m. 
19 April 1875. 
 
 

Aknañh Cave, Unga Island (Shumagin Islands, Alaska)8

 
 

This little piece which I offer the reader was only supposed to be published in the second 
volume of my Voyages à la côte nord-ouest de l’Amérique [Pinart 1873c], whose publication 
began some time ago. I have taken this ethnographic fragment from the collection in order to 
publish it immediately because I have heard that an American traveler,9

The finds made at Aknañh are some of the most interesting results of my voyage in Alaska, 
and it can be easily understood that I am ensured, by the anticipated publication of a chapter of my 
voyage, the priority of a discovery that the members of the American academy, to which I have 
made reference, have well wanted to consider as being of certain importance, however insufficient 
the account made to them has been. 

 abusing the confidence 
that I had in his scientific integrity, has recently portrayed himself before a group of scholars in a 
large town in the west as the author of the excavations that I was going to make known, without 
making it understood that he had only the ordinary title of collaborator. 

 

                                                 
8 This text was originally published as La Caverne d’Aknañh Ile d’Ounga (Archipel Shumagin, Alaska) by Ernest 
Leroux, Paris, 1875b. 
9 He is apparently referring to William Healy Dall. For a different point of view regarding this burial cave: see Dall 
(1878). 
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Part I. 
 

Aknañh, where the burial cave is situated and a description of which follows, is an old 
abandoned village on the south coast of Port Delarov [Unga Village], Unga Island. It is known that 
that island is the most important in the Shumagin archipelago, which extends along the Alaska 
Peninsula between 159° 30' and 161° 35' west lat. from Paris.10

Unga is also one of the rare islands of the archipelago that has retained its inhabitants, and 
I returned there in September 1871 to continue my investigations. An old man named Lazare, who 
had been pointed out as one of the natives best able to furnish me with the ethnographic, linguistic, 
and other information that I principally collected, made known to me that he knew of a cave burial 
of the ancient Aleuts on the other shore of the port, which the fanaticism of the first Russian 
missionaries had not been able to discover despite its proximity. 

 

We returned to Aknañh on the 30th of September 1871; directing ourselves north-
northeast, following near the crest of the cliff for a kilometer, we arrived at a point where there 
was a large breach in a huge pile of rocks. We descended with great caution and, having arrived at 
50 meters or so above the level of the sea, we found ourselves in the presence of two enormous, 
partly detached rocks of the cliff, arch-buttressed against each other. 

It is in a shelter formed by two rocks that the ancient Aleuts had created their sepulcher. 
The shelter measures 4.70 meter long, is 2.50 meter at the entrance, and its ceiling drops to 1 
meter at the bottom, where a large crack is seen oozing water in rather great quantity. The floor 
was covered with large and small rocks, detached from the vault. On clearing it with care, we soon 
brought to light the remains of four individuals. Each body, which had been placed on a bed of 
moss, was still quite recognizable, of an average length of 1.60 to 1.65 meters, and separated from 
that of the neighboring burial by a wooden frame. Two subjects occupied the bottom of the shelter. 
They were laid one beside the other. A third was at their feet. The fourth remained only as 
shapeless debris. Everything that had been exposed to the air in the sepulcher had suffered greatly. 
Most of the objects deposited at the sides of the dead were profoundly altered and impossible to 
preserve. I was nevertheless able to collect there a number of interesting pieces. Thrown here and 
there in different parts of the shelter were fragments of large sculpted and painted wooden masks, 
most of which have been reproduced in the plates appended to the present work. Those masks, 
which served in the funeral dances, were broken after the ceremony for which they were made 
then thrown into the sepulcher. Along with the masks meant for the actors in the funeral ceremony, 
others were to serve another purpose. A rite of the ancient Aleuts consisted of placing a mask 
representing a figure of a human or an animal on the face of the dead. In the journey that the soul 
of the deceased was supposed to make in returning to the west, where the home of the souls is 
located, the mask is supposed to prevent it from being frightened or diverted from its route by the 
evil spirits it will encounter on the way. 

The bed of moss contained a considerable number of copies in wood portraying the 
working gear of the Aleuts before Russian occupation (Pl. V and VII). It should be noted that in 
the stockpile, which consisted of other sculptures along with the reproductions of tools and 
implements, almost everything indicated a fishing industry. One of the masks represents the head 
of a sea lion. The other animals represented are the otter and the cormorant (Pl. IV, Fig. 1 and 2). 
Several tools are reproductions of instruments for fishing still employed today. The whole village 
has believed that the sepulcher of Aknañh is one of those especially consecrated burials of the 
class of whale hunters. Before the arrival of the Russians fishing, or rather the hunting of whales, 
was the distinctive feature of certain privileged and feared men. One could enter into the 
                                                 
10 From here Pinart repeats much of the previous article. Since it is clearer and more inclusive it has been left in. 
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organization only after a whole series of trials by initiation, whose details I do not mention here. 
The whalers were buried apart, far from the villages, in the crevices of rocks or in the grottos of 
cliffs, while the Aleuts who made up no part of that kind of aristocracy of courage and power were 
buried tied up in their skin clothing, either in the hut which they occupied and which was then 
destroyed or in the compartments (jupan) of their residence, which was walled up so it could 
continue to be occupied by those who remained.11

 The bodies from Aknañh Cave had been placed on a bed of moss, while the simple Aleuts 
are ordinarily interred in the flexed position, the head on the knees pulled up to the chest and the 
arms fastened around the legs. At Aknañh I have not found any vestige resembling the wrappers of 
skins of seals or sea lions (lavtak) that were used among the ancient Aleuts. 

 

 
Part II. 

 
Of all the objects discovered in Aknañh Cave, perhaps the most important in some regards 

are the arms and legs of a human represented in Plate IV (3, 3a, 4, and 4a). One part of the torso 
measuring 38 cm in height by 16.5 cm wide accompanied its members, but it was so severely 
decomposed that I judged it absolutely useless to reveal its design. However incomplete the 
remains were, they attest to the existence in one sepulcher of the ancient Aleuts of a statuette 
representing a man. But the first Russian travelers, and especially their missionaries, have claimed 
that the Aleuts did not have idols and did not possess any representation of the human form to 
which they rendered homage. Some words of the wise Metropolitan of Moscow, Innocent, 
formerly Ivan Veniaminov, however, make one think that certain islands of the Aleutian chain 
were an exception to the rule, since there existed in a certain cave large mannequins (bolvan) to 
which homage was probably rendered. Can our observations not be compared to those of the 
mummy caves of the whalers of Kodiak and the Aleutian Islands? Or was the human figure of 
which I just spoke meant to represent the deceased, and at the moment of the funeral dances was it 
not placed in the center of the circle of dancers? According to this hypothesis the dance ended at 
the time the masks were broken and thrown into the sepulcher. The effigy of the deceased would 
itself have been broken and the symbolic breaking would have indicated removing the deceased 
from his old companions, whose spirits, without that operation, would perhaps have sometimes 
come to visit and torment. This is not the place to discuss this question, which would go beyond 
the limits I have imposed on myself. 

The arms of the statue of Aknañh, the figures in Plate IV, are 19 cm long—the longest leg 
attaining 44 cm, the other measuring 39 cm. 

I have had four of the best preserved masks of Aknañh represented in Plates I, II, and III. 
All four are crudely carved. A brief description here: The mask in Plate I, which is supposed to 
have been placed on the face of the deceased, is 30 cm high. It is an entirely complete mask. On 
the nose a very curious spiral tattoo can be seen, which is not without analogy to those of some 
populations of the South Seas. The tricolor tattoo, which leaves the mouth to end in the middle of 
the cheek, is also very unusual. The wood with which this mask and the following one were made 
is driftwood, which might have been of cedar or fir thrown onto the coast by the currents. 

 
 

                                                 
11 Still another mode of burial was in use on the parts of the isles where wood is less rare. A kind of coffin was made 
in which the deceased was enclosed. The coffin was carried to an elevated place and erected there on four stakes 
driven into the soil to a low height above the ground. This custom is still in use among the Eskimos of northern 
Alaska. I will not deal with other modes of interment employed by the rich and distinguished men in certain 
circumstances.—ALP. 



133 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
Plate I. 

 
The two masks in Plate II were used in funeral dances, as confirmed by the orifices of the 

nose, which served as the eye holes for the dancer, and the open mouth, which permitted him to 
breathe freely. They had been broken and thrown into the sepulcher, as I have already said. The 
one that bears the number 1 is 26 cm high by 2 cm [?] wide. Figure 2 attains 41 cm in height and 
21 cm in width. The first repeats on the nose the spiral and on the cheek the tricolor tattoo of the 
mask of the preceding plate, but it introduces us to another tattoo in the form of an engraved 
square on the brow between the two eyebrows. Figure 2 bears two double lines which part from 
the lower lip and rejoin abruptly under the cheek. Moreover, the last was decorated by a pair of 
moustaches and a goatee, traces of which can still be seen. The beard was made of small tufts of 
hair, inserted in holes arranged in a horizontal line on the upper lip and spread from the right and 
the left on the chin. This curious mask shows in its open mouth two rows of conical teeth; four 
teeth are still complete. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Plate II. 
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The fourth mask (Pl. III), 36 cm high and 26 cm wide, is also a dance mask that is rather 
wide open at the nostrils and mouth. A kind of flower with three red petals is engraved on its brow 
between the eyebrows, and a lightly engraved irregular double stroke covers its cheek from the 
corners of the mouth to the exterior extremity of the eyebrows. Three small lines accompany the 
exterior stroke to its origin. All the masks have the nostrils colored green; the last alone has the 
lips painted red. The eyebrows, tinted black, effect diverse forms. The eye is now a simple hole 
tinted black, now a scooped out round or oval from which a black circle stands out in relief. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 

Plate III. 
 

My collection from Aknañh comprises the remains of other human masks that differ a little 
from those just described. I have also found in the cave a mask that represents a sea lion. The other 
animal figures are the otter (Figure 1 in Plate IV) and a bird which appears to be a cormorant 
(Figure 2). The otter is 33 cm, the cormorant 26 cm.12

  
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Plate IV. 
                                                 
12 For a discussion of masks collected by Pinart, see Lot-Falck (1957) and Haakenson and Stefian (2009). 
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 I have nothing to say about other sculptures of Aknañh. The foliate instrument shown in 
Figure 5 of Plate IV, and most of the objects of Plates V and VI, are indistinguishable. I recognize 
there only the point of a javelin, Figure 3 of Plate VII, which is quite reminiscent of the instrument 
similarly used yet today, a lance, Figure 2 of the same plate, and a scraper or aloudak used to cut 
meat, of which Figure 4 in Plate VII gives a good representation. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
 
 

 Plate V. 
 

 
The dimensions of those different objects are the following: Figure 1 of Plate V is 39 cm; 

Figure 2 is 31 cm; Nos. 3 and 4 are 24 cm and 30 cm, respectively; Figure 5 is 38 cm; Nos. 6 and 
7 are 30 cm each; and Figure 8 is 40 cm. Figure 1 of Plate VII is 30 cm; Figure 2 is 103 cm; 
Figure 3 is 20 cm; Figure 4 is 29 cm; Nos. 5, 6, and 7 are 20 cm, 17 cm, and 15 cm, respectively; 
and Figure 8 is 28 cm. 

Most of these objects probably have a symbolic significance. This supposition is supported 
by their colors and the notations that have been added there. 

It remains for me to say a few words about the objects represented on Plate VI of this paper 
and their study, which is particularly interesting. Figure 3 is a small board 31 cm long and 26 cm 
wide. It has a large number of small holes pierced on its two sides in an irregular manner, and into 
which strands of grass seem to have been inserted. It appears that it was supposed to represent 
grass-covered ground. Four small sticks, planted regularly and forming together a more or less 
regular quadrilateral, of which one is missing (its place still perfectly visible), rise on one of the 
sides of the board. Two of the sticks are broken; the one that is intact reaches 21 cm above the 
platform. Each of those small sticks has on its internal part two incised indentations at the same 
height. I believe that this device could have represented in miniature the funeral disposition 
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peculiar to a certain class of the population, which I have spoken about above.13

 

 The small board 
filled with tufts of grass represents the ground; the four small sticks are the four small stakes on 
which the coffin rested, and the indentations of the sticks correspond to the points where the coffin 
was secured to the stakes. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
 

 
 

Plate VI. 
 

 
Nos. 1 and 2 of the same small board must have served as marks—a calendar or hunting 

marks. One is 37 cm, the other 34 cm. I believe that the object represented in Figure 4, which is 39 
cm long, is a short rod for making fire. Nos. 5 and 6 are reels to wind up thread—one measuring 
14 cm, the other 16 cm. All the objects seem to have been covered in a blue ashen color. 
 

 
Part III. 

 
I collected at Aknañh two rather well-preserved skulls that I brought to the Museum of 

Natural History in Paris. Mr. Hamy, who has studied them very completely, considers them to be 
from the pure Aleut race. They are quite reminiscent, one of them especially, of the skulls of 
Aleuts from Unalaska described by Mr. von Baër in the Memoirs of the Academy of Science of 
Petersburg for 1859.14

                                                 
13 See the Note 4 (above).—ALP. 

 They have all the same cranial curves, all the facial forms. 

14 C. E. von Baër, Crania selecta et Thesauris anthropologicis Academiia Sanct Petropolitania, Petropoli, 1859 in no. 
6, esp. v, p. 23–27 and Pl. XIV–XVI.—ALP. 
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But one of the skulls is much more developed than the other in the transverse sense, while 
being exactly like it in its anterior-posterior and vertical dimensions. It is that amplitude of 
transverse diameters of the vault, which is due on the one hand to the augmentation of the mean 
cranial capacity and on the other to the elevation of some indices. Mr. Hamy has drawn up a 
complete table of cranial and facial measurements of the two Aleuts from Aknañh and compared 
them to those of the five Aleuts from Unalaska in the Museum of the Academy of Sciences in 
Petersburg, of which I had casts procured for him. The study of that table will permit the 
assessment of the numerous analogies and few differences those two series present. 

A detailed description of those Aleut skulls, drawn up by Mr. Hamy, appears in one of the 
volumes of my Voyages. I direct readers there who want to know in detail the anatomical 
characters peculiar to that curious race.15

 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Plate VII. 
 

                                                 
15 The Voyages to which Pinart refers is Voyages à la côte Nord-Ouest de l’Amérique exécutés durant les années 
1870–72 par Alph.-L. Pinart (co-published by Ernest Leroux, Paris, and A. L. Bancroft & Co., San Francisco. 1875d). 
Dr. Hamy’s analysis is absent from this work. In its introduction Pinart implies that Dr. Hamy will create a monograph 
from his studies. Pinart’s (1875d) Voyages deals primarily with natural history, geology, and paleontology described 
by other scholars, with a very short section by Pinart analyzing Koniag stone tools that he himself collected on his 
Alaskan trips. 
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Cranial Measurements Aknañh Aleuts Unalaska Aleuts 
approximate cranial capacity 1475 cc 1385 cc 

anterior projection: total 101 402 

facial 31 26 

posterior projection 100 96 

diameters: antero-posterior, maximum 175 176 

antero-posterior, iniac 170 171 

transverse maximum 150 145 

transverse bitemporal  143 136 

transverse biauricular 133 130 

transverse bimastoid 105 105 

transverse frontal maximum 118 111 

transverse frontal minimum 91 91 

transverse occipital maximum 113 115 

vertical basil-bregmatic 125 122 

curves: horizontal: total 520 514 

pre-auricular 240 231 

post-auricular 280 283 

transverse: total 456 431 

super-auricular 306 289 

anterior posterior: frontal: cerebral 100 98 

Total 424 421 

parietal 112 111 

occipital: cerebral 70 69 

cerebellar 53 53 

length of occipital gap 37 35 

width of occipital gap 31.5 30 

naso-basilar line 95 98 

circumference median total 492 487 

angles: auricular: frontal: super-cerebral 12 12 

cerebral 51 50 

parietal 55 57 

occipital: cerebral 34 38 

cerebellar 27 27 

coronal 54 53 
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Cranial Measurements (cont.)       Aknañh Aleuts Unalaska Aleuts 
index#. [?]: length—100: width 35.69 31.64 

height 71.70 69.15 

width—100: height 83.73 84.64 

frontal-parietal 60.73 65.53 
 
Facial Measurements Aknañh Aleuts Unalaska Aleuts 
width of the face: external biorbital 105 106 

internal biorbital 96 98 

inter-orbital 23 22 

super-orbital gap 53 51 

the two cheekbones 115 116 

inferior bimalar 98 97.5 

bizygomatic maxima 142 136 

bimaxalary minimum 63 65 

orbits: width 39 41 

height 36 37 

nasal region: width of nasal bone: superior 10 11.5 

minima 9 9 

inferior 14 17 

maximum width of opening 24 25.5 

length of nasal bone: median — 26.5 

lateral 27 27 

height of face: total of the nose 54 53.5 

super-cerebral of brow 24 23 

inter-maxillary 20 20 

total of face 97 95 

cheeks 26 23 

orbit-alveolar 47 43 

auricular region: length of mastoid process 34 31 

auricular-jugular distance 76 73 

auricular-orbital distance 74 72 

palatine  region: length: total 56 56.5 

maxillary 38 42 

width: posterior 40 41 

to 1st molars 39 36 
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Facial Measurements (cont.) Aknañh Aleuts Unalaska Aleuts 
to canines 26 25 

depth 11 14 

distance to occipital gap 41 44 

angles: facial: of Camper* 71 74 

alveolar 60 65 

dental — — 

auricular of the face 41 41 

facial indices: fronto-orbital 86.90 88.74 

fronto-jugular 64.08 69.24 

orbital 92.51 89.96 

nasal 45.01 47.30 

facial 68.30 69.62 
* Possibly from Petrus Camper (1722–1789), Dutch anatomist, who tried to determine the degree of intelligence by 
facial angle. 
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