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All true wisdom is only to be found far from the 
dwelling of man, in great solitudes; and it can only 
be attained through suffering. Suffering and 
privation are the only things that can open the 
mind of man to that which is hidden from his 
fellows. 
   Igjugarjuk to Knud Rasmussen1 
 

                                         
1 Found on the flyleaf of A Kayak Full of Ghosts, 1987, L. Millman, Capra Press. 
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An Introduction  
Thunder and Stone is a multi-discipline module designed to meet the competencies and 
requirements in Nunavusiutit at the grade 9 level. This module is designed to lay the 
groundwork for further study in the area of archaeology (initiated in grade 8 through the 
module Arctic People and Archaeology). The module focus is on the beliefs systems of Inuit 
and the impact on those beliefs by contact with other Inuit groups and European explorers. 
This module completes the identity spiral for the Junior Secondary level. Students will be 
able to examine the historical influences that impacted Inuit culture today through an 
investigation of beliefs, practices, stories and the links of these cultural markers to actual 
archaeological sites and the interpretation of those sites by elders. 
 
This module was designed to follow the Inuit Heritage Trust project-Taloyoak: Stories of 
Thunder and Stone. The material in the module refers mostly to the Nattilingmiut. It should 
be drawn to the attention of students that in the English version of the module, they will 
encounter different ways of spelling this term. The preferred spelling follows the ICI 
Standard Inuktitut version which transliterates to Nattilingmiut. 
 
The module consists of five units of study. Educators will need to develop lesson plans from 
these units in order to meet the specific needs of students. It is expected that language 
development work should take place in both languages before launching into the units and 
throughout the actual lesson delivery. For strategies to support L2 language development 
please refer to The EL2 Junior Secondary Teacher’s Handbook for Nunavut Schools. This is 
an excellent resource for teaching at this level and it is highly recommended that all 
teachers refer to this handbook for suggestions about classroom set-up, management, 
forming groups, teaching/learning strategies and assessment ideas. 
 
Students will be expected to maintain a portfolio of work for this module. This will include  
entries that will involve students in on-going self-assessment in their learning log. It is also a 
source for the educator to monitor and track the process of meaning making for individual 
students. As self-reflection is critical to personal growth, please ensure that there is ample 
time for students to complete their learning log reflections and to process ideas through 
collaboration and open discussion. In addition, they will be required to explore the Inuit 
Heritage Trust website: Taloyoak: Stories of Thunder and Stone. At various times, they will 
need access to the Internet for this purpose. 
 
There are three core processes, which underpin all Nunavusiutit modules. These processes 
are inquiry, exploring values and taking social action. In addition, areas of skill development 
include metacognition, information management and effective knowledge translation/ 
transfer. Competency in these skill areas will be promoted throughout. 
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The content of the Nunavusiutit strand is developed under five broad themes: culture and 
heritage; land and relationships; leadership and social organization; time, continuity and 
change; sustainability. These themes are interwoven throughout the modules and are 
specifically grounded in Inuit worldview or Inuit Qaujimajatuqangit (IQ). In addition, at the 
Junior Secondary level curriculum content is focused on 5 spirals of study which focus on 
cultural identity, ideologies, contacts, land claims and changing environments. 
 
The Nunavusiutit curriculum links with the Western Canadian Protocol Common Curriculum 
framework for Social Studies. Cross-references to learning outcomes for this document 
appear in brackets in the section on Learning Competencies. 



Nunavusiutit 9: Thunder and Stone 
 

 

7

Reading Support 

Students will encounter some very lengthy readings and difficult language, especially with 
the archival documents and historical texts. It will be important to provide students with 
strategies to handle this information before you begin the unit. Many of the readings use 
older language with strange structural conventions and may be in different dialects. Many 
will contain vocabulary that the students will be unfamiliar with. Provide students will a set 
of context clues that they can use to help make meaning from passages. It often helps to 
read in pairs or small groups so that collaborative meaning making can take place. Encourage 
students to break down large passages into 2-3 paragraphs and then stop to consider 
meaning and context, and gain some shared understanding before going on. Often students 
respond when this activity is framed as a ‘meaning making detective challenge’. Give full 
recognition to the fact that the readings are difficult and will require them to be innovative 
and collaborative in order to understand the key points that the text is trying conveying to 
the reader. 
 
You may also decide to use a teacher-directed reading strategy for some documents 
depending on how well your students may be able to cope with the information. Another 
strategy is to employ reading buddies, engaging older students to assist with the reading of 
difficult passages. Instructional strategies, which also support reading, include Directed 
Reading-Thinking Approach, skimming and scanning for main information, using before, 
during and after reading strategies and providing lots of contextual support. 
 
Vocabulary development can be enhanced through the use of word walls, word of the day, 
thematic word lists and personal glossaries. There are many language acquisition games that 
help to build familiarity and fluency with words. These are helpful to use at the start of a 
lesson, as review, short time filler or as an energizer throughout the day.  
 
For more information about strategies to support reading, refer to the EL2 Junior 
Secondary Teacher’s Handbook, Section 6 Teaching and Assessing Reading. 



Nunavusiutit 9: Thunder and Stone 8

Rationale 

A study of the spirituality of Inuit is essential for students to gain a comprehensive 
understanding of Inuit identity and culture. It is controversial and sensitive and, for this 
reason, has been targeted for the end of Junior Secondary. Depending on the levels of 
understanding and experiences of students in your class, you may need to preface this 
module with some general discussion about spirituality, belief systems and cultural identity. 
This module is also designed to link to the grade 8 module Arctic Peoples and Archaeology 
where students gained detailed information about the archaeological process. Students 
should be expected to interpret and make connections between the collection of oral 
narratives from elders and specific archaeological evidence supporting traditional knowledge 
and oral history.   
 
There is a rich source of primary resources about the Nattilingmiut contact experience upon 
which to draw. There are also many secondary source materials available through interaction 
with the website. These resources provide a framework for students to explore the 
processes of strategic inquiry and research, and to discover for themselves the importance 
of critical literacy, analysis, inference and perspective taking in the research process. 
Through guided interaction with the online information and engaging with the other texts 
supplied as resource, students should be able to achieve significant skill development in a 
variety of areas including using technology, defining a process of inquiry, critical literacy, 
information management and effective communication. Students should be provided with 
ample time to visit the website and to make the links being developed across the resources. 
A checklist of these activities and a personal learning log will become part of the assignment 
requirements for this module. 
 
As well, educators are reminded that students in Nunavut schools are encouraged to 
negotiate their assignments in order to demonstrate their competency with certain areas of 
content or skill development in innovative ways that mark personal ownership of the learning 
process. Students are also expected to be working on the cross-curricular competencies 
expected for all Nunavut students. For the purposes of this module, particular competencies 
should be emphasized. Refer to the following section and rubric for evaluation of student 
growth in these areas. Teachers are expected to provide anecdotal, descriptive feedback to 
the student based on the comments made on the rubric. 
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Sample Outline of a Unit with Icon Explanation 

Reminder: A unit is not a lesson plan. The teacher creates the lesson plan tailored to the 
students using the elements from the unit. 
 

 Uqausiliriniq Strand 
 Qiaqpaaqtiit -The Throat Singers 

Throat Singers face one another and 
create a song through passing breath 
and sound back and forth between 
each other. 
• All about communication, language 
and relationships with others; literacy, 
speaking, listening, presenting, reading, 
creating, viewing, observing, 
bilingualism. Creativity and artistry are 
also viewed as ways of communicating. 

Learning Competency 

The students will…  
The important things which students will 
be able to do and demonstrate when they 
have learned what is presented in this 
section related to Uqausiliriniq 
competencies.  
 
 

  

Aulajaaqtut Strand 
Geese flying in formation 

In Inuinnaqtun aulajaaqtut is the word 
used for geese flying in a V formation. 
They are on a journey with a 
destination in mind. The symbolism of 
the flight of geese connotes freedom 
through the support of others, 
supported leadership and supported 
participation. Being in flight also 
provides an ability to see the big 
picture from a new perspective. 
 
• All about wellness: mental, social, 
emotional, spiritual relationships, 
physical health, intellectual, personal 
responsibilities, volunteerism, careers, 
goals, dreams, safety and survival. 
Developing life long learners who are 
self-directed and community-directed. 
 

Learning Competency 

The students will… 
The important things which students will 
be able to do and demonstrate when they 
have learned what is presented in this 
section related to Aulajaaqtut 
competencies 
 
Aulajaaqtut competencies listed in: 
• Grade 8 NWT Health Curriculum  
• Inuuqatigiit 
 
 
• In development: Aulajaaqtut directions 
document 
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Iqqaqqaukkaringniq Strand 
Sakku – harpoon head 
The sakku is a piece of Inuit 
technology that illustrates ingenuity 
and design. There are many different 
types of sakku, each individually 
crafted for a specific reason, created 
with resources at hand. 
• All about math, innovation and 
technology: ways of describing and 
improving our world, conceptual fields 
and contexts for development, ethical 
issues, using processes and 
procedures, seeking solutions and 
proposing explanations.  
 

Learning Competency 

The students will 
The important things which students will 
be able to do when they have learned 
what is presented in this section related 
to Iqqaqqaukkaringniq competencies. 
 
Iqqaqqaukkaringniq competencies listed in:  
• Grade 8 WNCP Mathematics 
• Inuuqatigiit  

  

 
Nunavusiutit Strand 
Nanuq – the Polar Bear 
The Polar Bear, Nunavut’s symbol is a 
dauntless animal of strength and skills, 
at ease on the land and in the water. 
• All about Nunavut for Nunavummiut: 
history, geography environmental 
science-understanding our relationship 
to the land, survival, political history, 
economics, circumpolar issues, 
different world views, global 
perspectives.  
 

Learning Competency 

The students will… 
The important things which students will 
be able to do when they have learned what 
is presented in this section related to 
Nunavusiutit competencies. 
 
Nunavusiutit competencies listed in: 
• Junior Secondary Social Studies (1993) 
NWT Dept. of ECE  
• Social Studies WNCP. 
• Inuuqatigiit 

  

 Qiaqpaaqtiit 
The Throat Singers 

As Language Development involves 
vocabulary and communication the 
Throat Singers, symbol of the 
Uqausiliriniq Strand appears  

Language Development lists terminology. 
These terms familiarize the teacher with 
language specific to the unit. Introducing 
terminology is important for EL2 learners.  
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 Sannatausivik – Tool Bag 
A critical piece of clothing necessary 
for survival. A place to collect all the 
tools necessary for the task at hand. 
 

Materials 

A listing of materials and supplies needed 
to carry out the activities for learning.  

  

 Inuksuk 
An Inuksuk provides directions. It 
acts as a landmark. It gives grounding 
and situates one on the map. The 
Inuksuk links us to the past and those 
who have gone before us. 
• The background situates one in the 
module, making links from what has 
gone before and what is necessary to 
continue. 
 

Background 

This section outlines information the 
teacher needs to implement the unit. This 
could be an overview of connected 
material, a brief summary of the main 
section and how it fits with previous units 
or an explanation of particular strategies 
used in the unit. 

  

Tuuq – Ice Chisel 
A tool used to break through the ice. 

Opener 
An activity that engages the student in 
the topic at hand. This can be in the form 
of an ice breaker or energizer; something 
that is active and creates curiosity and 
interest in what is to come. 
 

  

 Qimuksiq /Qimuksiraaq  
Dog Team 

The dog team moves us from where we 
are to a new destination. The team 
must work together for this to happen. 

Connector – 
An activity that connects, identifies and 
builds on previous learning moving from 
what students already know towards new 
concepts, ideas or perspectives, and 
language. It is particularly important for 
second language learners to have their 
experiences, competencies, knowledge and 
language used as the basis for the school 
language program. These activities 
identify the starting point for instruction. 
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Ulu + Aijagaaq  
A woman’s knife and a game 

An ulu is a tool that allows one to cut 
into the meat. It is sharp and requires 
practice to be able to use successfully 
when preparing skins. The aijagaaq – 
game is engaging, fun and requires skill 
and practice to be successful. The 
skills practiced in the game have 
applications for life and survival.  

Activity  
The activity or the meat of the unit 
provides students with opportunities to 
explore new material and language through 
engaging experiences. Like the aijagaaq it 
involves practice and skill. The activity has 
applications and links to real life 
experiences. The activity introduces new 
concepts and ideas and related language in 
concrete, practical ways. This assists EL2 
students to comprehend and expand 
linguistic capacity, both orally and in 
reading and writing. 

  

 5 Ulus & 5 Sakkus on a Drum 
Bringing together the activity (ulu) 
with the technology and innovation 
(sakku) into a circle on the drum head.  
The drum head, a circular construct 
has no beginning and no end. There is 
no one part that is more important 
than the other. All are part of the 
whole.  
• By revisiting, reflecting on one’s 
actions, thoughts and beliefs one is 
able to refine and extend learning to a 
new level. Including reflection as part 
of the learning cycle one becomes 
more innovative, building on strengths 
and skills with a new and fuller 
understanding. 

Reflections 

Research has shown that reflection 
questions can double the retention of the 
facts and concepts learned in an academic 
topic or concept. They ensure that 
students continue to develop thinking 
skills and their ability to analyze their own 
thinking. 
Reflections (explanations come from TRIBES 
A New Way of Learning and Being Together, 
Jeanne Gibbs p. 100-101) 
 

Content- Thinking questions are focused 
on the content of the unit and on the 
thinking skills that were used in order to 
work with the content. The content 
consists of facts, concepts and 
information. 

 

Collaborative/Social questions focus on 
the interaction that happens within a 
learning group or any social or societal 
context and on the collaborative skills 
that were used. 

 

Personal These learning questions focus 
on what the individual has learned or felt. 

 

You need not ask all three types of 
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reflection questions after a strategy, but 
do use at least two of the different types. 
Base your choice on what you believe will 
make the content memorable and the 
learning experience meaningful for the 
majority of students in the class. 
 

  

 Tumi Paw track 
Tracking is a skill that requires 
practice and observation over time. 
Knowing how to track means a greater 
chance of survival. 

Follow-Up  
Activities that link the learning to the 
environment and the community. The 
follow up underscores the links and 
practical applications that give meaning to 
the knowledge and skills. Follow up 
activities enable EL2 learners to use the 
new language and concepts in different 
contexts. They also encourage students to 
integrate the language competencies. 

  

 Tupiq Tent 
A temporary shelter that protects one 
from the elements. 

Classroom Reinforcement  
Something visual that appears in the local 
environment and reinforces the work at 
the time. It is temporary, appearing for 
the duration of the module. 

  

 Mumiqtuq Drum Dancer  
Drum dancing is an individual activity 
where the dancer sings/dances his/her 
own song. Although it notes an 
individual song/dance, the dancer is 
also a part of the community circle and 
celebration, supported by all the other 
members of the group. 

Accommodating Diversity  
Provides suggestions for adapting 
materials and strategies to support 
specific individual needs of all students. 
This can involve alternative ways for 
students to demonstrate learning using 
multiple intelligences that build on 
students’ areas of strength. 

  

 Sabgut / Naukkuti  
This is a tool that tests the snow for 
correct density. It is essential for 
survival on the land. In order to use it 
properly, it is necessary to practice 
with it; testing snow and ice to get the 

Assessment  
Assessment is a part of the learning 
experience/cycle. It involves assessment 
tools and strategies, practice and 
observations. It is a collaboration between 
the teacher and student. It is important 
as indicated in each module, to assess 
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with it; testing snow and ice to get the 
feel and sound of it, and use this 
information with observations of other 
elements in the environment that help 
locate good snow or bad ice. 

formatively individual conceptual and 
linguistic growth throughout each unit. At 
the end of each unit summative 
assessment in important. 
 

Student – These are meaningful 
opportunities for students to assess their 
own learning, participation and set goals 
for the future. This may include self 
assessments, peer assessments, keeping 
portfolios and journal writing as well as 
demonstrations of skills or performances. 
 

Teacher – The teacher selects the 
appropriate assessment tools and 
strategies. This may involve observation, 
goal setting, anecdotal records, 
assignments, portfolios, journals, learning 
logs, conferences and providing 
descriptive feedback. 
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Cross-Curricular Competencies- 

 

 

1. Piliriqatigiingniq – To develop a collaborative relationship and work together 
the common good 

The essential Inuit belief that stresses the importance of the group over the individual 
should pervade all our teaching. Expectations for students will reflect working for the 
common good, collaboration, shared leadership and volunteerism. Piliqatigiingniq also sets 
expectations for supportive behaviour development, strong relationship-building and 
consensus-building  
 
Key Features of the Competency 

� To understand one’s place within the group 
� To collaborate and advocate for his/herself 
� To collaborate and advocate for the group or community 
� To form an opinion 
� To express judgments in terms of the common good 
� To qualify judgments in terms of the common good 

         
2. Avatimik kamattiarniq- To support and maintain environmental wellness. 

Inuit have with their environment and with the world in which they live. Students will be 
expected to articulate respect for this mutually interdependent relationship and to 
demonstrate responsible behaviours that seek to improve and protect the relationship in 
ways that meet global challenges to environmental wellness.  
 
 Key Features of the Competency 

• To become aware of the interconnectedness of one’s 
personal dimensions: mental, physical and spiritual 

• To become aware of the interconnectedness of ecological 
dimensions that regulate the systems of nature  

• To promote global connections, propelled by movement of 
goods, people and information in ways that are just and 
equitable  

• To understand how global environmental trends are 
influenced by human behaviour and changes in local 
ecosystems.  

• To view local and global issues as overlapping spheres of       
activity in constant and dynamic interplay rather than as 
opposite ends of a spectrum 
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3. Pilimmaksarniq- To be empowered and build capacity through knowledge and  
                              skills acquisition 

Building personal capacity in Inuit ways of knowing and doing are key expectations for 
students. Demonstrating empowerment to lead a successful and productive life, that is 
respectful of all, is a powerful end goal of our educational system.  
 
Key Features of the Competency 

� To gather information 
� To understand information 
� To use information for different purposes 
� To use information and communication technologies 
� To adopt effective work methods 
� To analyze one’s work and procedure  

 
4. Qanuqtuurungnarniq- To be resourceful and seek solutions through creativity, 
                                       adaptability, and flexibility 
The ability to be resourceful, seek solutions, use resources innovatively and creatively, 
to demonstrate adaptability and flexibility in response to a rapidly changing world, are 
strengths all our students should develop. Resourcefulness should be demonstrated in all 
learning and also thinking that seeks to improve the context in which Inuit live. 
 
Key Features of the Competency 

� To use personal resources 
� To be adaptable and formulate possible solutions 
� To test a solution 
� To adopt a flexible approach 
� To analyze the components of a situation/problem 
� To be creative and make good judgements 
� To evaluate the procedure used 

 
 

5. Aajiqatigiingniq-To cooperate, develop shared understanding to arrive at 
decisions through consensus 

All students are expected to become contributing members of their community and to 
participate actively in building the strength of Inuit in Nunavut. Being able to think and act 
collaboratively, to assist with the development of shared understandings, to resolve conflict 
in consensus-building ways, and to consult respecting various perspectives and worldviews, 
are expectations that cross all curricula.  
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Key Features of the Competency 

� To be open to his/her surroundings 
� To be aware of his/her place among others  
� To interact with an open mind 
� To contribute to team and community efforts 
� To communicate effectively within a group 

 
 
6. Pijitsirniq- To contribute to the common good through serving and leadership 

The concept of serving is central to the style of leadership and is the measure of the 
maturity and wisdom of an Inuk. Key here is the understanding that each person has a 
contribution to make and is a valued contributor to his/her community. Students will be 
expected to demonstrate this kind of leadership and commitment to serving the common 
good.  
 
Key Features of the Competency  

� To know one’s personal strengths and weaknesses 
� To benefit the group through his/her participation 
� To assess personal success in terms of group participation 
� To become aware of personal, local and global interdependence 
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Cross-Curricular Competency Rubric 

Student: ________________________ Nunavusiutit: Thunder and Stone 
 

 
Level A  =  Proficient 
 
Level B = Confident 
 
Level C = Communicative 
 
Level D = Transitional 
 

LEVEL A 

• Uses complex reasoning 
• Articulates issues in meaningful 
ways to build consensus 

• Interprets processes into social 
action 

• Participates in depth  
• Interprets information 
inductively/deductively 

• Develops well thought out 
conclusions which are well 
interpreted for others 

  LEVEL B 

• Analyses, compares, classifies 
• Relates issues appropriately 
• Applies issues to personal 
situation 

• Uses processes effectively 
• Participates actively and is a 
good team supporter 

• Reasons and relates information 
in several ways 

• Takes a stand on issues and 
encourages others to understand 
that stand 

  LEVEL C 

• Accepts information at face 
value 

• Is aware of issues, but does not 
engage personally 

• Relates theoretically to issues 
• Follows processes as described 
• Participates in socially limited 
ways 

• Uses information to complete a 
task 

• Sees issues as separate from 
self 

   LEVEL D 
• Does not personally relate to 
the information 

• Has difficulty grasping issues 
• Has difficulty following 
processes 

• Does not fully participate 
• Does not use discrimination in 
selecting information 

• Unaware of significance of issues 
• Has difficulty demonstrating 
personal growth/understanding 

 
 
The student  

    forms an opinion 

    qualifies judgments 
in terms of the 
common good 
 

    qualifies judgments 
in terms of the 
common good 
 

    becomes aware of 
the inter-
connectedness of 
one’s personal 
dimensions: mental, 
physical and 
spiritual 
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    understands how 
global 
environmental 
trends are 
influenced by 
human behaviour 
and changes in local 
ecosystems  
 

    uses information 
for different 
purposes  

    adopts a flexible 
approach 
 
 

    analyzes the 
components of a 
situation/problem 

    interacts with an 
open mind 
 

    benefits the group 
through his/her 
participation 
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Title: Thunder and Stone 
 

 
Learning Competencies 

 

Strategies 

1 

The students will engage in discussions about personal and cultural 
identity and spirituality. (9-V-I-005) 
The students will demonstrate sensitivity to the emotional and 
personal aspects of identity. (9-V-I-006) 
The students will articulate with specific examples the complexity 
and diversity of the elements of belief systems which contribute to 
the collective cultural identity. (9-V-I-007) 
The students will evaluate the source information and relate it to 
personal experience and contemporary context. (9-S-015) 
 

2 

The students will analyze the factors that shape identity. (9-K-I-
007) 
The students will give examples of historical tension in relationships 
between social groups and make associations to possible causes. (9-
K-CC-012) 
The students will demonstrate a knowledge and awareness of the 
association between traditional beliefs and issues related to 
culture. (9-K-CC-017) 
The students will evaluate and articulate how competing interests 
and needs have shaped cultural changes amongst Inuit. (9-K-L-028) 

3 

The students will demonstrate an awareness of the importance of 
place and place names. (9-K-L-030) 
The students will demonstrate an awareness of the traditional 
significance of the Inuit relationship to their environment. (9-K-L- 
027) 
The student will demonstrate knowledge of the responsibilities of 
Inuit as environmental caregivers. (9-K-L-029A) 
The students will analyze causes and contributing factors to 
historical events. (9-S-018) 
The students will use a variety of information sources and 
technologies to make meanings. (9-S-027) 

4 

The students will provide analysis of empowerment issues and the 
use of cultural controls in traditional Inuit society. (9-K-P-052) 
The students will communicate examples of conflict and cooperation 
in Inuit society. (9-K-E-055) 
The students will appreciate the complexity of spiritual identity and 
practices. (9-V-I-007) 
The students will persuasively express informed and reasoned 
opinions. (9-S-009) 

• Small group work 
• Placemats 
• Reading pairs 
• Jigsaws 
• Discussion groups 
• T-charts 
• Stand up, sit down 
• Building definitions 
• Reflections 
• Website 

investigations 
• Activity centres 
• Comparative analysis 
• Reflective viewing 
• Research 
• Creative responses 
• Linking learning 
• Mind maps 
• Predicting 
• Inferring 
• Point of view 
• Interviews 
• Representations 
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5 

The students will present information and ideas using oral, visual, 
material, print or electronic media. (9-s-011) 
The students will consider historical contexts and circumstances of 
past events and demonstrate the links with contexts today. (9-S-
019) 
The students will negotiate consensus within group contexts. (9-S-
003) 
The students will select the appropriate technological tools to 
accomplish tasks. (9-S-028) 
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Unit 1: Belief Systems 
 

 
Learning Competency 

The students will engage in discussions about personal and cultural identity 
and spirituality.  

  

 
Learning Competency 

The students will demonstrate sensitivity to the emotional and personal 
aspects of identity.  

  

 Learning Competency 

The students will evaluate the source information and relate it to personal 
experience and contemporary context.  

  

 Learning Competency 

The students will articulate with specific examples the complexity and 
diversity of the elements of belief systems which contribute to the 
collective cultural identity.  

  

 
Language Development 
Belief system- a set of beliefs accepted as true through the faith and 
experience of a social group and practiced collectively 
 

Cosmology- the organization and content of beliefs about the origin of the    
universe 
 

Taboos- any practice forbidden or restricted by beliefs 
 
Spirituality- a personal commitment to a set of beliefs  
 

Shaman- a human with the powers to influence good and evil spirits 
 

Soul- the immortal or spiritual part of a being 
 
Spirit- a supernatural being 
 

  

  

Materials 
Blackline masters for this unit- BLM 1.1-1.11 
Set of 12 posters with values and beliefs statements on the back. 
Inuktitut magazine articles. 
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Art materials for illustrations. 
Sets of readings on shamanism. 
Learning Log for each student. 

  

 
Background 
For background to this unit, the teachers should read the entire section IV in 
The Netsilik Eskimo and the resource Representing Tuurngait. In addition, 
chapters 15-17 in Uqalurait provide important descriptions from Inuit 
themselves. 
 
Not provided with this module, but an excellence background resource is the text 
Cosmology and Shamanism.  This is part 4 of the Nunavut Arctic College series 
Interviewing Elders. 
 
Although National Film Board series-The Netsilik is not provided with this 
module, it is an excellent resource for providing context and background 
for students. If the teacher is able to access this series, it is 
recommended that this study be prefaced and completed with viewing of 
some of the videos in this series. 

  

 
Opener – Investigating Beliefs 
You will require a set of the 12 posters provided with this unit as BLM 1.1 at the 
end of this unit. 
 
Consider the size of your class and either divide the students into 12 small 
groups or 6 groups assigning each group two posters to consider. 
 
Each group will be provided with one placemat (BLM 1. 2) for each poster. 
The task for the students is to examine the poster and discuss what it implies to 
the members of the group. These ideas are to be recorded in section 1 of the 
placemat.  
 
Next the group turns the poster over and reads the information provided by the 
artist. What new ideas are identified? Have the group record the new ideas in 
section 2 of the placemat. 
 
In section 3, the group should list the reasons why they believe this was an 
important belief for Inuit. 
 
In section 4, the groups should identify any reasons why this might also be 
important to them today. 
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Provide time for the groups to present on each poster. 
 

  

 Connector – Beliefs and Taboos 
Provide every student with a copy of the article Taboos, and Other Customs from 
the Past taken from Inuktitut Magazine #78, Summer 1995, pp. 5-19 (BLM 1.3). 
 
This is a long article. Have the students form small groups of 4-6 and decide on 
how they wish to access the information in the article as a group. Suggest that 
they take turns reading chunks of the article and then stop to discuss the 
information. The purpose of the discussions is to identify information that is 
being provided by the author about taboos and commonly held beliefs practiced 
by the group. As they read and at the end of the reading, each student should 
add to the taboo and belief list on the T-chart at the end of the reading between 
beliefs and taboos. 
 
At the end of the article, the groups should look over their lists and try to come 
up with their own definition to distinguish between a belief and a taboo. Have 
each groups share their definition and come to a class consensus about the 
definitions for each of these words. 
 
Stand Up, Sit Down: 
Have the students review the differences between a belief and a taboo by 
playing Stand Up, Sit Down. Each student should have a turn at picking a text 
card from those provided on BLM 1.4. In turn the student read the card calls out 
either “belief” or “taboo”. Those students in agreement with the call stand up. 
Those who disagree remain seated. Both sides must provide evidence for their 
decision. The class should use their ideas to build consensus. 
 
Website Taboos: 
On the website: Taloyoak: Stories of Thunder and Stone are two stories from 
elders about taboos. One is called The White Rock and the other is called No One 
Touches It. Provide time for the students to go into the site and to become 
familiar with the stories. For each they should use BLM 1. 5 to formulate a 
response. 

 
 

 
Activity – Stories of Cosmology and Shamanism 
Read the following to the class: 
 
What I am going to tell you about is something that is known to every child, 
every child that has been hushed to sleep by its mother. Children are full of life, 
they never want to sleep. Only a song or monotonous words can make them 
quieten down so that at last they fall asleep. That is why mothers and 



Nunavusiutit 9: Thunder and Stone 25

quieten down so that at last they fall asleep. That is why mothers and 
grandmothers always put little children to sleep with tales. It is from them that 
we have our knowledge, for children never forget. 
                                    Naalungiaq, Nattilingmiut, Rasmussen 19312 
 
Explain to the students that the term “cosmology” is the collection of stories, 
which Inuit use to explain the creation of the universe. Ask them to think of 
what stories we use to do this today? (Biblical account of creation, theory of 
evolution, the Big Bang theory.) Also within these stories lie values or beliefs 
about how we should lead our lives. Students are to select one of the stories 
provided in the collection in BLM 1. 6. The task is to create an illustration for 
the story that both depict the explanation the story contributes and the beliefs 
that underlie it. 
 
These illustrations should be displayed as a gallery in the school or classroom so 
that other students can visit both the stories and matching illustrations. 
 
Souls and Spirits: 
Divide the class into two groups. One group will try to build an understanding 
about the concept of the “soul”. The second groups will do the same for the 
concept of “spirit”. Provide each group with a reading for this activity from The 
Netsilik Eskimo (BLM 1.7).  Every student will also require a copy of BLM 1.8 on 
which to record his/her ideas and conclusions. Once the two groups have had the 
opportunity to discuss the reading thoroughly and to record their ideas and 
conclusions, every member of group 1 should find a member of group 2 to 
partner with. Partners share a summary of their reading and also the ideas that 
their group took from the discussion. 
 
As a class, collaboratively arrive at some definitions for both terms: soul and 
spirit based on the perspective provided in the information. 
 
Kiviuq: 
Provide the opportunity for the students to each visit the Inuit Heritage Trust 
Taloyoak: Stories of Thunder and Stone website. Their task is to find the Story 
of Kiviuq as told by Judas Iladijuk and to respond to the questions on BLM 1.9.  
 

  

 
Reflections  
Rasmussen collected some drawings from Inuit in the 1920s. Examine the 
following three drawings and read the descriptions provided with them3 in order 

                                         
2 Taken from Uqalurait, p. 160. 
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following three drawings and read the descriptions provided with them3 in order 
to respond to the following questions: 
Content – Select one of these images and explain what you think is the 
significance of both the image and the effect the image had on the person who 
encountered it. 
Collaborative - Compare the Rasmussen images with the three images of 
carvings. What do the images in both the drawings and the carvings convey 
about traditional Inuit life? What were the complex relationships that Inuit had 
to pay attention to? How is this similar or different today? 
Personal – Are any of the images that were created by artists in the past 
relevant for you today? Explain your conclusion and share your own ideas about 
where to find help dealing with the challenges of our world today. 
 
Students should respond in their Learning Log for this unit. 

  

 
Follow-Up – Angakkuit 
Read the following to the class: 

Human beings have always been afraid of sickness, and far back in the very 
earliest times there arose wise men who tried to find out all the things none 
could understand. There were no shaman in those days, and men were 
ignorant of all the rules of life which since taught them to be on guard 
against danger and wickedness. The first amulet that ever existed was the 
shell portion of a sea urchin. It has a hole through it, and is hence called itiq 
(anus) and the fact of its being made the first amulet was due to its being 
associated with a particular power of healing. When a man fell ill, one would 
go and sit by him, and pointing to the diseased part, break wind behind. Then 
one went outside, while another one held one hand hollowed over the 
diseased part, breathing at the same time out of the palm of his other hand 
in a direction away from the person to be cured. It was then believed that 
wind and breath together combined all the power emanating from within the 
human body, a power so mysterious and strong that it was able to cure 
disease. 
 
In that way everyone was a physician, and there was no need for any shaman. 
 

Discuss with the class what they think about this information. They know that 
shaman eventually did exist. Have the students predict why shaman may have 
become necessary. 
 

                                                                                                                                      
3 Taken from Representing Tuurngait pp. 54, 57 & 62. 
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Read the conclusion of the passage: 
But then it happened that a time of hardship and famine set in around 
Iglulik. Many died of starvation, and all were greatly perplexed, not knowing 
what to do. Then one day when a number of people were assembled in a 
house, a man demanded to be allowed to go behind the skin hangings at the 
back of the sleeping place, no one knew why. He said that he was going to 
travel down to the Mother of the Sea Beasts. No one in the house 
understood him, and no one believed in him. He had his way and passed in 
behind the hangings. Here he declared that he would exercise an art, which 
should afterwards prove of great value to mankind; but no one must look at 
him. It was not long, however, before the unbelieving and inquisitive drew 
aside the hangings, and to their astonishment perceived that he was diving 
down into the earth; he had already got so far down that only the soles of 
his feet could be seen. How the man ever hit on this idea no one knows; he 
himself said it was the spirits that had helped him; spirits he had entered 
into contact with out in the great solitude. Thus the first shaman appeared 
amongst men. 
 

Have the class consider why reliance on powers greater that those available 
became necessary and how those powers became known. Have them infer what 
the “great solitude’” means. What powers would be found in the great solitude? 
How did the man know to go to Nuliajik? What information was this new 
approach based on? Refer to what they learned about cosmology of the Inuit. 
 
Complete the reading of the passage: 

He went down to the Mother of the Sea Beasts and brought back game to 
men, and the famine gave place to plenty, and all were happy and joyful once 
more. Afterwards, the shaman extended their knowledge of hidden things, 
and helped mankind in various ways. They also developed their sacred 
language, which was only used for communicating with the spirits and not in 
everyday speech.   (Rasmussen, 1929: 110-111) 
 

There are 10 elements of shamanism to be studied as part of this unit (BLM 
1.10). In order to ensure that every student has an opportunity to engage with 
the information, there are 10 assignments to be completed. You may decide how 
this is to be accomplished or you may invite the students to negotiate how they 
wish to do it. The assignments can be set up as activity centres which students 
rotate through at their own pace, or as team or partner projects where they 
share information and collaborate on the assignment pieces.  Select a model that 
best suites the students in your class. 
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Classroom Reinforcement  
Display the posters and placemats around the room for students to view 
throughout this unit. 
 
Display posters of the spirit drawings and carvings. 
 
Criteria for assessment of assignments should be visible in the classroom for 
students’ reference. 

  

 
Accommodating Diversity  
This unit involves a significant amount of reading. Consider strategies that will 
make the information accessible to students who may struggle with this. Ideas 
are available in the Junior Secondary EL2 Teacher’s Handbook. 
 
Also be sensitive to the cultural issues in your community that may be evoked by 
this theme. Ensure that parents have a full understanding of the intent and 
content to be covered. 

  

 

Assessment  
Student – Every student should have a portfolio where they can store the 
assignment work from this unit. Students will add to this portfolio as they work 
through the module.  Providing students with a checklist of unit activities will 
encourage them to complete each activity as fully and as well as possible before 
checking it off. Students should seek peer review of their assignments as much 
as possible. 
 
In addition, students should complete a learning log summary at the end of every 
unit (available in the Appendix B). 
 

Teacher – Negotiate with the class or provide to the class a set of criteria 
that you will use to evaluate the assignment work. Make sure that a copy of this 
is prominently displayed in the classroom so that students can refer to it as 
they complete the portfolio assignments. Support students in the delivery of 
descriptive assessment in peer review situations. Model descriptive feedback in 
your own interactions with students. 
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BLM 1.1 Values and Beliefs 
 
Working for the common good 
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Working for the common good; 
Inuit worldview is strongly grounded in social accountability and unity. All individuals have a 
responsibility to those around them. This includes sharing what they have, serving and caring for 
others and contributing to the collective well being through their efforts and activities. Working 
for the common good is an expectation for all ages and is central to why Inuit were such a 
successful society. Unity speaks to the importance of collective identity and collaboration across 
time. 
 
WoExc3i6 w`k5txDmi3j5WoExc3i6 w`k5txDmi3j5WoExc3i6 w`k5txDmi3j5WoExc3i6 w`k5txDmi3j5; 
wkw5 yM3Jxo]mu Nigw8̀N6g5 W[Adtc7mE4S5 n8q0Jtc6Lt4 w`kctc5txD1N3i6 
g8ztQ/s2li xbsysctcD1N3i3l. rNgw8No]m6 W/4nc6tbs?4S6. bm8N wMc6S6 
xu6vsctc3li WQ/uk5 w3oAtgCs5bwoi6 xg6bs9MEMs6S6. WpQ/sJg5 s0pDh5tx3li xyui4 
wMs9lE[lt4 WQxgw8ND1N3lt4 bwmwd/s?4S5 W9lE[lt4 Wix3i3utA5. WsJu4 W9lE4gu4 
w`kyc3i6 iEsQ/sK6 wk4 m4f4]gZlx6X5 w8NsZlx6X5 rNo]mj5 g]CzJ5 WsJu4 w`kycdpZu4 
mzdbs5bwolt4. bm8N wkw5 W9lEAtQ?4}X WsJ4f9l w`k2lt4. vg0pct]QA1N3i6 
xbsysct]Q1i6 xg6bsJ1N3m5 cspmZh1i4f5 rNsiE/ui4 x4gxctc3i4f9l yM3Jx3usctuk5 
N9osi6 bwmw4vlx6t9lA bm8N xa7mtJ1NDbs2li. 
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Being respectful of all living things 
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Being respectful of all living things; 
Inherent in this law is the belief that there is a power greater than oneself that operates in the 
world. It was regarded a folly to try to set oneself up above others or in dominance to the natural 
world or environment. Being humble and respectful of the rights of all things helped Inuit to 
maintain balance in their relationships. 
 
W5txJnD1N3i6 ]smJo]mi4W5txJnD1N3i6 ]smJo]mi4W5txJnD1N3i6 ]smJo]mi4W5txJnD1N3i6 ]smJo]mi4; 
x5btcbsK6 s?i Wd/sJu s4WE/c3i6 Wbc3m5 n8qJu4 wvJ6tu4 wk1u5 n8qi6nsJu4 
Wbc3m5 yM3Jx3u. bm8N wpQ/s9MEMs6S6 WshQis1m5 d9o6XsJmi6 xyuk5 ]nM4nChw8N3i6 
wi6tDbsym2li yMl sWQlA ckgw8̀N3FQ5bwomlA s4WDhMs3mb x?toE5tx3i3u4. 
WsJE8q8i6 sWAhJi3l xyui4 whmQ/c5tx3li wkw5 wodyEMs3mA. whmQlQ5 xyq5bs6 
WJ1N3ic3mb hNgw8Nw9l bm3u4, bm8N wk1i4 w`k5tx6t5ti3j5 wvJ7mEMs6S6 x4h]DtcMs3mb 
w`k5txCh1i3u4.  
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Maintaining harmony 
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Maintaining harmony; 
Living in balance and maintaining harmony were viewed as essential practices. Balanced harmony 
provided for the well being of the group and showed respect and responsibility. If issues arose, 
practices were well defined for dealing with these so that harmony within a group would be quickly 
restored. Resiliency was highly valued and dealing with issues promptly assured that unresolved 
concerns would not hinder relationships with others or be passed along. 
 
xesmt5ti6 nwmi3u4xesmt5ti6 nwmi3u4xesmt5ti6 nwmi3u4xesmt5ti6 nwmi3u4; 
w`ky6 ]xesmtbsNh4XMs6S6 nwmi3u4 xgd/symMs6S5 s0p6g6bs2lt4. ]xesmt5ti6 nwmi3u4 
w`kct]Q5tx3i3u4 Wt5y1m5 wkw5 xf8̀Nzi sWAh1i3u[l n6rsmt5t?4Li W/4nE/ui[l 

xg5tx3li. nwmN8q5g6 n6r2X5 , WsJ4f5 ]xe4hwct]Qd/s?Ms6S5 nwmct]Q[lt4 bwm8N 
xJ3NDbsJ6 ]xe4bsvstQi6nsix3m5. nw7msti6 xgd/s7mEMs6S6 W9MEQ/s2li bw2fxl 
nwmN8q8isJ5 wk1i4 xM8axi3u4 ne]/Dbs5bwomlt4 s=?`l8̀i5 wy2t6bwomtZhx3lQ5 
Ws8q5g5 vJydNQ5. 
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Continually planning/preparing for a better future 
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Continually planning/preparing for a better future; 
Strong social organizations have a strong focus on the future and on continual improvement. Inuit 
social teachings and child-rearing practices were directed at the big picture views of the future. 
The development of a good human being was central to this focus. Becoming a capable and 
contributing human being was an expectation for everyone. Honing skills that demonstrated 
excellence in your area of expertise and enabled you to provide for others was a core goal in the 
lives of all Inuit. The ability to improve on something and to make life easier for those around you, 
as a result, was considered high achievement. 
 
] X3N4ymw8N3i6] X3N4ymw8N3i6] X3N4ymw8N3i6] X3N4ymw8N3i6/ ]xe4hwymi6 yKi4nj5]xe4hwymi6 yKi4nj5]xe4hwymi6 yKi4nj5]xe4hwymi6 yKi4nj5; 
n8qJ5 wkoEi3j5 g]CzJ5  vg0pct]Q1i3j5 Wd/symK5 yKi4n6 wpQlA whm5txd/s?4S5 
]xe4hwi6 vJyd2lA w`ky2t1i. wkw5 w`kyc5txdpi3j5 kbCc5txdpi3j5 scs0Jwiz5 
`NM4bsd/s?4S6 W9MEstbs2lt4 yKi4nu w`kyct5xdpi3j5 scs0p?1mb. W?9oxicd/s?4S5 
w`kctc5tx3i3j5 bm8N x4h]Dbs7mE4Li g8ztc6Li ]xesmi3u4. Ǹui6 uxiEJ1N6yi6 
xgd/s7mEMs6S6 rNo]mj5. Wo7m4n3i6 xJD1̀i6X9oxi6 xgd/s7mEMs6S5 wkw5 wo6fyzA5 
g8ztQ/s2li Wo7m4ni6 N1ui6 xsMJ1N6yi6 w`kctui[l wvJD1N3i6 iEsQ/s1m5 wk1k5 
wodyE/s2li. ]xeQxD1N3i6 ]xe4yQxD1N3i3l xgd/s9MEMs6S5 yKi4n6 whmQ/s2li. 
w`kctui4 nwmi3u4 giyJ1N3i6 nw7m6t5tJ1N3i3l Wd/s7mEMs6S5 wkw5 wodyzA5 bwml 
bm4fiz WsJi4 Wt5yi6 whmQ/sMs6S6 W]?9oDt4nu4 giyK6.     
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“Survival” Jumping on the Ice        
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“Survival” Jumping on the Ice 
Jumping on the ice was used to exercise, to be courageous and fun while playing too.  It was 
used to practice then.  Children who jumped on the ice weren’t stopped because they wanted 
their children to be tough when they are hunting.  We used to jump on the ice without adult 
supervision.  Sometimes they would miss the ice from running around too much from playing tag.  
When they miss the ice they would disappear under the water and dive.  When they would come 
up out of the water they would get help and put them on the land laughing.    
    
    
“x8N4gJi6”“x8N4gJi6”“x8N4gJi6”“x8N4gJi6” S2}b6g3i6S2}b6g3i6S2}b6g3i6S2}b6g3i6    
S2]b6g3i6 WcwonDb?Ms6S6 v2Wxbwo8N6Lil dFxN6XMs6ymJ6 WaxDbs7]m6Li 
xJD8Nw6nDbs?Ms6ymK6 bw2hmi kbci4 S2]b6g6gi4 wi6tElx6XMsqM5 kbC3ui4 
xJD8Nwv8idpj5 mcw5bo6Xb xJqdj5.  uxi6yp]Q4Li S2]b6g3N6XMs6S6 w}M1i4 S2}bu4 
sis6y?MsEK5 x6XoClxj5 ]x7mrbs5g5.  sis6y/}Czu S2]bu bo5g6 w]mk5 SMJ6 x5c6g6 
Sw/6go}Cz5 wvJZs?Ms6S5 crbs2lt4 w[MstQo6LAl. 
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“Resilience” Through the blizzard 
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“Resilience” Through the blizzard 
With the knowledge of blizzard, it is easy even if you leave during a blizzard.  A person who has 
the knowledge of the blizzard will not get lost.  He uses anything as a sign if he knows the land.  
If he knew it before then he will recognize it.  Even during a blizzard out on the land, if he 
doesn’t know it and if he is going on a day trip and his family knows where he is going -  either 
by snow drifts, weather, wind, stars, moon, sun, or anything.  Watch for the signs when driving a 
skid-doo (snowmobile) by the amount of gasoline used and you will know the distance left to your 
destination. 

 
    
“dMoJw8i6““dMoJw8i6““dMoJw8i6““dMoJw8i6“ W6gys6g6W6gys6g6W6gys6g6W6gys6g6    
W6gysi3u4 wo8ix6ymJi xJ6Nqux6g6 W6y6t9lA.  xs9M6buxClx6gi woymJ6 
xs9Mi3u4 b7mM8qg6.  hNuxi4 NlNw4fbcJJ6 woymJ6 kN cspmgcDus4 wob6yb3li 
kNu4 W6yClx6t9lA kN cspmqfus4 st3/3ixDu s?AQ/3l swmw/6X5 Njx4m}z3u 
ej[JtA9]l8i5 yM5f9]l}i5 xkE4f9]l}i5 s2lExtA9]l}i5 b5e4f9]l]i5 yei4f9]l8]i5 hNux5 
NlNwfb4n5 s0p6g3lQ5 yr]gCl4fu s6h6g3ixA5 csp8N/EK6 s3iZ3uk5 tro6g6. 
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“Perseverance” Dog Team  
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“Perseverance” Dog Team 
The dog teams didn’t always hunt for caribou unless they needed food.  The caribou used to eat 
even though the dogs wanted to eat and their owners would stop them.  The dogs used to listen. 
 
“nWo6bwoi6” ej4y}C6“nWo6bwoi6” ej4y}C6“nWo6bwoi6” ej4y}C6“nWo6bwoi6” ej4y}C6    
ej4y}C5 g4go}E8N6XMs8qM5 iecExcDu ryxi.  g4g5 iE?Ms6S5 euq5 W}Juh4vlx6t4LQ5 
wkxb wi6t6XMs6Xw.  }NM4XMs6S5 e5u5. 
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“Honesty” Holding his laugh  
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“Honesty” Holding his laugh 
Traditional game played by children and adults with full water in their mouth and trying to make 
each smile.  Whoever smiles first will squirt out water from his mouth. 
    
“hoi6” “hoi6” “hoi6” “hoi6” y[Q6bwoJ6y[Q6bwoJ6y[Q6bwoJ6y[Q6bwoJ6    
W8axDys?Ms6g6 kbck9l x4gk9l wu3u4 ci6 bb4LA dzn6gCs5Li dz5}c6g6 cix 
fFix6m5 wu3u4.    
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“Teamwork” Pulling a sled 
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“Teamwork” Pulling a sled 
Those days some people did not have dogs so they won’t have to worry about dog food.  People 
from Qamaniq Lake used to go to Churchill Manitoba.  Some of them would not return home.  
They used to have a hard time when they go to Churchill for the first time.  They would collect 
cans because they really liked them and would use them for soup cups and drinking cups.  When 
they were going home their sled would be full of cans.  They would buy ammunition, bread, coals, 
used bullets, lighters, cigarettes and soles for the kamiks to pay with musk ox fur, foxes, and 
any kind of fur.    
    
    
“WoEct}Q1i6” six6g6“WoEct}Q1i6” six6g6“WoEct}Q1i6” six6g6“WoEct}Q1i6” six6g6    
bw2hmi4vi6 e5ucqux6Lt[l wMq5 W?Ms6mb iec5yxDxj5 bys/3us5 cmixi]z6Lt4 
]f[Jxox6XMs3i6S5 }mi]gXj5.  wMq9l trqMs6X4Lt4 W?Ms3i6S5.  x4hD6XMs6S5 
}f[Jxjo]n]Czu4 nFaxFi3i4 wSw5gFi3i4 vt6hw2lt4 W?Ms3i6S5 xlg6nj5 wlo5 hN4nrx5 
wuC6}gt4n5 wu3F4nys5 xwo}Czu]A6 nFaxFi3i4 cjbw5 bb2XMs6S5 sygo6Lt4 
isFDtc6X4gFi5 is3Dtc6X4gF}i5 su1mw5 xuq5i4 tEZixi4 hNuxi4 i3Jt5 xuq5i4 
isF6XMs3i6S5 c3J4ni4, xeD3Jxi4, yd3ifi4, c3psDti4, w1i3i4, t}Xi4 xlDt4ni[l.   
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“Resourcefulness” The Big Fish  
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“Resourcefulness” The Big Fish 

This is a true story from Tulimagyuaq.  Husband and wife living together.  The husband told his 
wife over and over when she goes to the sea side to be cautious because there is a big fish that 
might swallow her.  Down at the sea side she was gushing out intestines. The lady on the hill side, 
near it is a deep sea water.  She was gushing out the intestines of a caribou.  She shouted and 
when her husband heard it he went to search for his wife on the side.  He saw his wife 
disappearing swallowed by the big fish.  Just as the big fish disappeared he couldn’t do anything 
about it.  He thought of something quickly and remembered his knife and took it waiting.  He 
wanted his wife back .  And so the big fish returns and swallows the man.  He cuts it’s stomach and 
took his wife and they get out swimming.  They swam to the land as it was getting closer.  They 
swam and landed.  His wife already lost her hair.  They were now on the land.  The man who thought 
quickly got his wife back while she was still alive. 
    
    
“w6v6n5txJi6” wcl[Jx6“w6v6n5txJi6” wcl[Jx6“w6v6n5txJi6” wcl[Jx6“w6v6n5txJi6” wcl[Jx6    
si2}vgxle5 si2}v6 W9lxF1i]fJ6 go]ml[Jx3u kox}E4 w}k4 kNc6gF}i4 koxi}A6 
scst?4vlx6}X y[/jox]C]z5 swmw/6Xd2lA wcl[Jxc6m5 W/sNK6 y[/Z]/1u}A6 wN}lw/6g6 
g4]g2 wNlq8i4 x3N6 cw6gu }n5]Nz wtJ5}g1m5 g4}g2 wNlxq4i4 metEJ6 vw2fw/wJ6 
koxz}A6 wEx}M6X9M4m5 swz gnCu eiEx6S6 kox3ui4 N}Mk5 bfK}D6 koxz boQx6g6 
bf? wcl[J2 }r4mA bwml bo9M3u}l4m5 ck6 Wi6 xJx9M4S6 gxF6Li w5c6n6S6 w6vwK6 
WMs6t4NiA6 tA2lA sbeo6S6 koxi ngDmZus4 xhw}MA6 wcl[Jx6 cwoEK6.  xhw}MA6 
}w}? xexA5gxzA5 WM4}X x7m2bs6 xexD5gxz WMoE]? koxi]A6 tA2lA xiK4 w]mi]l8i5 
SwQxoEK6 kN}A6 ci5]g7m5 ho Sw2/w8N6Lt4 crK4.  koxz]A6 k/wDtxi4]g8i6 ck6 
wqlt4 crJ4 xa5 wh}mMJ6 koxi ho }smtlA ng6}X.    
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“Moving Forward” Dog Team Riding 
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“Moving Forward” Dog Team Riding 
Dog team riding was a lot of fun.  The land seemed to change as you ride because it was a lot of 
fun.  The smell of the air was good even when it was cold.  Even the dog was happy too.  Going 
home would be a fast ride. 

 
 

“yK7jx1i6” ej4yCs/6g6“yK7jx1i6” ej4yCs/6g6“yK7jx1i6” ej4yCs/6g6“yK7jx1i6” ej4yCs/6g6    
ej4yCs/6gi dFxN9lxFJMs6g6 xs9]MCs/6gi kNsm[]M5 bs5gx x0/a6bs/6]g/JJ6. 
dFxNlxj5 yMs2l tWx yMh4i mm6g6 Nwm2lA w4]r3NClx6t5LA e3uE/3l dFxh4Li 
xwilo6gi h5vsN6g6.    
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“Mastery” Sailing 
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“Mastery” Sailing 
When sailing there is no noise even when your moving along.  Only water can be heard and you 
tell stories as you sail.  You do not use gasoline.  Sailing travels it and the captain watches the 
wind direction all the time. 
    
“Wh6yi6” tq3Cst6g6“Wh6yi6” tq3Cst6g6“Wh6yi6” tq3Cst6g6“Wh6yi6” tq3Cst6g6    
tqCsy6gi W6Xlq5g6 xsMZlx6Li iWcq5g6 wm6Xl4 bwmgx6.  si2[v6gxCs/7[m6Lt4 
xs}MCs/JJ5 s6hgq5g6 xkEj5 xs]M6tbsJ6 tq3Csb6 XWD6}hts2 swmw/c5]bux}Z xkEl 
swmw/6LA. 
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BLM 1.2 Placemat 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
BLM 1.3 
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BLM 1.3 Taboos and Other Customs4 

 
 

 
                                         
4 Taken from Inuktitut Magazine, Summer 1995, #78 
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BLM 1.3 cont’d. 
   TABOOS   BELIEFS 
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 The definition of a belief is-
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
 
The definition of a taboo is-
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
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BLM 1.4 Stand Up, Sit Down 
 
 
 
In Paalliaqjuk, around the Talurjuaq area [where the Nattilingmiut 
live], there was a case of starvation. That is the reason why I cannot 
use the water from the certain area there- there are human bodies 
that sank to the bottom of the lake. 
      Martha Tunnuq,Uqalurait, p. 361 

 
[My father] has many names; Uqpingalik is his real name. He has 
people named after him as well… The reason why he has so many names 
is that the shaman wanted him to live- he had to be named each time 
he got sick. 

Martha Tunnuq Uqalurait, p. 366 

 
You should never call an older person by name. To this day, if I call 
someone by name and he is older, I feel very uncomfortable. We are 
always told to respect our elders and never to use their names. If for 
some reason, just by a slip of the tongue, we called an elder by his or 
her name, we were scolded. It was forbidden. 
    Francois Tamnaruluk Quassa, Uqalurait, p. 7 
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…the fish would not return along their natural route if the kakivak 
breaks and it is repaired inside the tent. In those days Inuit had all 
kinds of unwritten laws to follow… At Arviligaarjuk, which is near the 
ocean, someone once repaired an implement inside his tent, and 
therefore the fish did not go up the river to spawn. An old man carved 
two small wooden fish, a male and female. When he put those two 
carvings in the river to encourage the fish, that very evening they 
started travelling upriver to spawn. 
      Jose Angutingurniq,Uqalurait, p. 372 

 
Saputit produced great quantities of fish in a short period and were 
crucial to securing an adequate food supply. As a result, they were 
considered holy places, and strict rules governed their use. Forbidden 
to repair tools at the saputit, people mended their fish spears and 
other tools at sannaviit (work areas). 
     Bernadette Iquugaqtuq,Uqalurait, p. 372 

One must be very careful not to touch the prop of a drying rack. It 
was only if this [rule] was observed that the bears and musk oxen 
would be unable to gallop. 
 
    Bernadette Iquugaqtuq,Uqalurait, p. 372 
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As a female I am not allowed to use people’s clothing, especially 
men’s clothing; but I am able to put on my husband’s pants, shirt or 
boots because there is nothing tiringnaqtuq about him, according to 
my parents. Some men are blessed, I guess you would call it, mostly 
for hunting. They are called tiringnaqtuq, some more than others 
within the family. 
     Martha Tunnuq Uqalurait, p.372 

Menstrual blood was seen as particularly dangerous, and particular 
observances around it could mean the difference between life and 
death. 
     Uqalurait, p. 373 

Many things were used for aanguat [amulets], like the bones of fox 
paws. … If I remember correctly, these would be passed on from 
shaman- and in my case, from my namesake, so that I could live a long 
life…They were not to be touched by anyone but yourself. Anyone 
who touches them would get sick as a result. 
    Simon Inuksaq,Uqalurait,  p. 381 

During this season people returned to the coast and began preparing 
for winter. Hunting was forbidden while winter clothing was being 
made, and men brought in food from the caches and helped their 
wives, for whom this was the busiest time of the year. 
     Uqalurait, p. 376 
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There were things [a mother with a young son] was not allowed 
to do…During the day, she was not allowed to drink water or eat 
anything… and so it was pretty hard for a woman who just had a 
little boy because she was sacrificing herself so that when the 
boy grew up he would be a good hunter and a good provider. 
   Bernard Iquugaqtuq, Uqalurait, p.13 

Or if the sons and daughters didn’t listen to their parents in 
those days, they would die young or have a hard time in later 
years. The ones who would listen to their parents would live 
longer and have a happier life and be respected by other people. 
   Bernadette Iquugaqtuq, Uqalurait, p. 24 

 
Anyone meant to become a fast runner was restricted from 
eating muscle from an animal and was not allowed to sit down at 
any time. A lot of these practices did produce what they were 
[intended] to do. 
   Henry Amarualik, Uqalurait, p. 29 

In the old days Inuit were not allowed to brag about their 
catch because the animal’s spirits were listening…You weren’t 
allowed to brag about your catch of any wildlife, or even talk 
while eating, and you always had to share your catch with 
another. 
   Buster Kailek, Uqalurait, p. 43 
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Nattilingmiut call it tuurngijuq. The shaman would do the 
performance at this time. We would see different things. 
The shaman would change in many ways- only half of his 
fingers would be there at times. The shaman were able to 
see what we normal people cannot see… When a person has 
done something wrong you could see it right in front of you- 
you were able to see the spirit of that person. If that 
certain individual will not talk about his problems, it is 
impossible to cure…He must make amends. The cure is 
instant. 
     Simon Inuksaq,Uqalurait, p. 382 

The boys were taught the importance of having knowledge 
against cruelty to animals from boyhood throughout their 
upbringing, as they became successful hunters. They were 
made to know that if they wounded an animal, they must 
make every effort to get it…People had to respect heir 
existence and avoid any form of abuse or cause any kind of 
suffering. 

Joanasie Qajaarjuaq,Uqalurait, p. 50 

Before cutting up the seal, Inuit would get a handful of 
drink water from [their] mouth and pour it into the seal’s 
snout…[This practice] was passed on from generation to 
generation…It is done to be thankful for a catch, because in 
the future the seal would be coming back again…In this way 
the seal would be renewed. 

Frank Analok,Uqalurait, p. 54 
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BLM 1.5   

The White Rock and No One Touches It 

 

In your own words, retell the story of the rock: 

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

____________________________________________ 

 

What do you think the taboo has to do with the shaman? 

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

_____________________________________________ 

 

The storyteller doesn’t say what the link is between the curse and 

the taboo of not touching the rock. Fill in what you think happened: 

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________
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______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________ 

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________

______________________________________________________ 
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BLM 1.6  Creation Stories 

Taken from a Kayak Full of Ghosts pp. 19-39 
 
 
The Woman of the Sea 
 
IN THE TIME of the earliest forefathers, there lived a handsome young woman 
known far and wide for her long, thick hair. When she bunched this hair in a top-
knot, it was almost the size of the rest of her body. Entire weeks she would 
spend combing it. Also, she had nice fat hands which many men admired. 
One day this woman was picking berries when a fulmar flying overhead happened 

to see her. Immediately he swooped down and said: 
"Marry me, my dear. " 
The woman laughed and said sea-birds weren't much to her taste. 
Then the fulmar went away and changed himself into a man. He put on a garment 

of the richest sealskin, a colorful tunic, and sun-spectacles made from walrus tusks. 
Now he came back and appeared at the woman's door. Once again he put the question 
to her. 
"Well, you're a fine piece of man," she said, and left with him despite her 

parents' objections. 
Now the woman lived with the fulmar in a little rock hut at the end of the sea. As she 
was fond of blubber, each day the fulmar would bring her a fresh seal. As she was fond 
of singing, he would sing to her while they made love. And so they had a happy 
marriage. But one day the fulmar's spectacles fell off and the woman saw his eyes. 
She said: "You're just an ugly fellow, like all the others..." 
 
All this time her parents had been paddling around in search of her. At every cove 
and headland they called out: "Daughter, daughter, where have you gone?" They 
searched the shore all the way to the Inland Ice. At last they arrived at the little 
rock hut at the end of the sea and beseeched her to return with them. She agreed 
to go. Because, she said, "I can't stand my husband's hideous eyes anymore." 
Now the fulmar was searching for the woman himself. First he couldn't find her. But 
then he put on his walrus-tusk spectacles and saw the little boat in the sea below. 
Whereupon he flapped his wings wildly, more and more, and a terrible storm rushed 
over the water. Wind swept down the mountains. The boat looked as if it might 
capsize. The woman's parents said: "You brought on this storm. If you don't get out, 
we'll drown. Out, out with you!" 
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She protested that the storm was her husband's fault. It did no good. Her parents 
tossed her overboard. But she caught hold of the gunwale and clung to it. Her father 
took out his knife and cut off a few of her fingers. Still she clung there. He cut off 
a few more. Still she clung. And then he chopped off both her hands. She tried to 
hold on with her stumps, but she had no grip and as a result she slipped away. 
Immediately the waters subsided and her parents were able to paddle home, happy 
that they've survived even if it meant the sacrifice of their daughter. 
The woman sank to the bottom of the sea. There she acquired her name Nerrivik, 
Food Dish. Her chopped-off fingers came back to her as fish, whales, seals, and 
walruses, all making their homes in her hair. But she couldn't comb this hair as she'd 
been able to before. Try as she might, she couldn't. For she didn't have any hands. 
All she could do was sit there at the sea-bottom, legs drawn up to her chest, and 
watch her hair get more and more filthy with each passing day. 
Thus it is that angakoks must swim down to the depths and comb Nerrivik's hair for 
her. And, in her gratitude, she offers mankind all the creatures of the sea. The 
bounty in her long, spreading hair is endless. Friend, respect this woman. 



Nunavusiutit 9: Thunder and Stone 80

  
Sun and Moon 
 
 
THE MOON SLEPT with many women, but did not get pleasure from any of them. 
Then he decided to sleep with his pretty little sister, the Sun. He covered his face 
with ashes and slipped into her sleeping skins. Afterwards she said: 
"Whoever you are, do it again..." 
And so they did it again, all night long. 
In the morning, the Sun learned the identity of her lover. Now she became quite 
upset. "You will never do this awful thing to me again, Brother," she said. 
"Oh no? I am the stronger." 
She picked up an ulu and cut off her breasts. Then she mixed her own urine and 
blood in a dish with the breasts and made akutaq. This she gave to her brother, 
saying: "Here, eat this if you want to see how I taste!" Then she dashed out of the 
house. The Moon paused to eat the breasts, and then went after her. 
And still he pursues his sister, even today, to get her for his mate. But she is faster 
and always keeps well ahead of him. Thus, owing to the Moon's lust, does night follow 
day. 
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The Origin of Daylight 
 
 
BEFORE THE TIME of the forefathers, the whole earth and all the heavens were 
covered in dark. Both the fox and the bear were men, and they met one day on an 
ice-floe. The fox said: 
"Let there be light, for then I can see where the best seal breathing-holes are." 
The bear replied: 
"Let it stay dark, for I can sniff out the best seal breathing-holes in the dark." 
The fox was the better angakok, the more cunning, the more powerful with words of 
the two. And thus daylight came into the world. The bear retreated to a dark ice-
cave while the fox remained on the floes. 
Since then human beings have been very grateful to the fox for making daylight and 
they do not eat fox meat unless they're starving.
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The Louse and the Worm 
 
 
IN THE BEGINNING, men did not have any lice on their bodies. The lice traveled 
about in tiny kayaks from fjord to fjord. Then one day a louse and a worm were 
paddling their kayaks and they decided to race toward land, to see who would be the 
first to climb onto man. Man's armpits were so warm and enjoyable that they chose 
them as their destination. Thus they could be heard as they paddled, shouting: "The 
armpits! The armpits!" 
The worm was the better paddler, but his thongs broke owing to his powerful 
strokes. So the louse overtook him and came to land, and settled forever more in 
man's armpits. When the worm finally arrived, he crawled into the earth and hid 
there out of shame.
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The Birth of Fog 
 
 
ONCE UPON A TIME Glutton Spirits used to steal dead bodies and take them home 
to eat. It seems that nobody was safe in his grave those days. At last an angakok 
named Puagssuaq allowed himself to be buried alive, for he did not know who or what 
was making off with his people. But it was important to find out. Puagssuaq said: 
"If the dead are not safe, neither are the living..." 
Soon one of the Glutton Spirits saw the fresh grave, dug him up, and carried him 
back home. The Spirit had a wife and three children, all of whom were enormously 
fat. The wife went out to collect some firewood for the feast. The children 
gathered around Puagssuaq and one of them pinched him, saying: 
"This human being is not dead, father. You can see how he moves when I pinch him." 
"That's rubbish," said the Spirit. "He is just as dead as all the others. I would never 
bring home a live human being. That would be disgusting." 
But he pinched Puagssauq himself, just to make sure. And he received a nasty 
surprise. The angakok sprang to his feet, saying: "Earth, open up!" 
And a hole opened up where the Glutton Spirit and his children were standing and all 
of them were sucked down into it, never to be seen again. The Earth closed over 
them. Whereupon Puagssuaq went out in search of the Spirit's wife. Soon he saw 
her, arms laden with firewood. Her cheeks bulged over her eyes so that she could 
hardly see and now she mistook him for her husband. 
"I'll soon have supper ready for you, my dear one," she said. 
Puagssuaq tried to stab her with his flensing knife, but she was so fat that it was 
like pricking a walrus with a bone-needle. At last she realized that he was not her 
husband. She said she would like nothing better than to tear his heart out through 
his mouth. Then she began to run after him as best she could. They ran until they 
came to a little river, which Puagssuaq jumped across. He stopped on the other side 
and said: 
"Overflow your banks, little river!" 
Now the woman could not get across. "How were you able to get 
across while I, a Glutton Spirit, am unable to do so?" she yelled. He replied: "That's 
easy. I just drank up the water." 
And now the woman began drinking the water. She drank until 
there was a dry path over which she could walk. 
"Aif' exclaimed Puagssauq. "What's that ugly thing sticking out 
of your vagina?" 
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The Spirit bent over to look and her stomach burst open from all that water. She 
dropped over dead. Steam came out of her, which turned to fog, the very first fog in 
the world. And because of this fog, human beings are safe in their graves today. 



 

Nunavusiutit 9: Thunder and Stone 85

 
The Thunder Children 
 
 
ONCE THERE WERE two children, a little boy and a girl, and they spent all their 
time playing directly outside the house. This used to annoy their stepfather, who 
claimed that he could never get any sleep. At last he said to them: 
"Why don't you go and play somewhere else, you two? All that noise is driving me 
crazy..." 
The two children, being fearful of their stepfather, wandered away far from home. 
They came to a remote mountainous place and then they began to play again: 
"Let us turn into narwhals," the little boy said. "No, no," his sister replied. 
"Well, let us turn into walruses," he said. 
"No, no..." 
He mentioned all the animals of the sea and she didn't seem to care for any of them. 
Then he started in with the land animals: "Let us become ice-bears!" 
"I don't like ice-bears." 
"Let us become reindeer, then." 
"No, no..." 
The boy ran out of animals. "Well," he said, "let us be transformed into thunder." 
"Yes!" 
And he kept shouting "let us be transformed into thunder" over and over again until 
they rose into the sky. And indeed they did turn into thunder. They pissed down on 
the land and it started to rain. The boy struck his firestone and there was lightning. 
And they made so much noise that thunder sounded everywhere in the world. 
 
Finally their mother began to miss them. She said: "Are you not hungry, my 
children?" And she offered them her breast to suckle. 
The children were indeed hungry. They came into the house, but the noise was so 
great that no one could tolerate it. The stepfather dashed out, his hands over his 
ears. Their mother yelled at them please, please to go away. And so the thunder 
children returned to the sky and there they remained.
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The Girl Who Married Her Dog 
 
 
THERE WAS AN old couple who kept after their daughter to get married, but she 
kept telling them that she had not yet found the right man. At last her father was 
so annoyed at her that he said: "You'll never find the right man, daughter. Why 
don't you just take a dog for your husband?" 
The girl did not reply, so her father repeated the question. At that moment the 
girl's dog rushed into the house. It proceeded to tear off her clothes and couple 
with her. The father took the dog outside and tied it up, but it broke loose from its 
traces and came in again and coupled with the girl again. Then the father rowed the 
dog to the other side of the fjord and left it there. This did not work, either. The 
dog simply swam across the water and again coupled with the girl. Now its penis got 
stuck inside her. 
"I can see that the two of you are made for each other," the father said. And he 
rowed his daughter and the dog to a little island in the middle of the fjord. The 
island was nothing but rocks. There girl and dog lived, and at length the girl gave 
birth to a great litter of children, half human and half dog. 
To get food, the dog would swim across the water with a pair of kamiks around his 
neck. The girl's father would put meat in the kamiks and then the dog would swim 
back to the island. One day the old man decided to put stones in the kamiks. He did 
this, and covered the top with meat. The dog started to swim back, but so heavy 
were the stones that he drowned before he reached the island. 
The girl swore revenge for the death of her husband. 
Now the old man got into the habit of rowing across the fjord with food for his 
grandchildren, of whom he was very fond. One day he rowed across and flung them 
their meat, but they still seemed to be hungry. The mother told them to lick the 
blood off the cover of the old man's kayak. Which they did. And then she smiled: 
"Eat him, my children!" And they knocked over the old man and quickly devoured him. 
"Well done!" exclaimed the mother. But soon she was sorry, for her children had no 
source of food now. So she took the soles of her kamiks, made masts of whale-bone, 
and turned them into boats. Then she put her offspring in these boats. To one group, 
she said: "Go inland, and live on reindeer." These became Red Men. To another group, 
she said, "Go east, and plant your food in the dirt of the ground." These became 
White Men. She sent the rest of her children north. She told them: "You will not 
find much food to eat, so take whatever you can." And these became the Inuit. 
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Thus everyone is descended from these children. As for the girl herself, she stayed 
behind on the island. Having no meat, she starved to death. Her last days she spent 
thinking of her sweet little dog-children.
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Sila, The Weather Spirit 
 
 
IN THE OLD DAYS, a man came upon a giant baby dressed in reindeer skins and 
lying on the ground. Its head was the size of a boulder and its penis so big that four 
people could sit side by side on it. There was enough meat on this baby to feed the 
entire village for a winter. 
Right away the giant baby seemed to know what the man was thinking. It said: "If 
you eat me, the world will come to an end." The man laughed. And the baby went on: 
"I am Sila, spirit of the wind and weather, lord of all places. 
When I shake these skins, the world itself shakes." 
"Hah!" the man laughed, and took out his knife. "If you don't believe me, just touch 
my little toe..." 
The man touched the baby's little toe. Suddenly snow began to 
fall from the sky. 
"Now touch my head..." 
The man touched the baby's head. The snow fell more furiously, wind came, and the 
man was knocked off his feet. 
"You see? No matter how hungry you are, you must never try to eat the weather..." 
And then the winds subsided and the baby slowly floated up to the roof of the sky. 
There it lived and there it shook its skin in earnest.
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The Origin of Women 
 
 
IN THE TIME OF floods and earthquakes, there was only one woman in all the world 
and she lived off by herself on a rocky island. She was an angakok who'd made her 
penis over into a vagina. Her name was Putu, Hole, and she was quite pretty as well. 
Once one of the mainlanders-a hunter named Qalaseq, Navel-traveled to her island in 
search of new hunting grounds. He did not get any game, but he did get Putu. And 
now he thought: I have a little wife, but the headman must sleep alone. 
But then the headman came to the island, too. He stood outside the little hut and 
watched Qalaseq and Putu at their lovemaking. He thought: This looks rather nice ... 
He watched until they had fallen asleep and then he grabbed Putu by the shoulders 
and began dragging her out of the hut. Qalaseq awoke just in time to catch her by 
the feet. And so the two men pulled at opposite ends of the woman until she broke in 
two. The headman carried away the upper part of her body, while Qalaseq kept the 
lower part with him on the island. Each carved the missing parts back to life out of 
walrus ivory and the thigh-bones of a bear. Now there were two living women, their 
bodies whole. 
Right away the headman's woman made everyone in the village jealous. Why should 
this one man have a wife and everyone else sleep alone or with his dogs? So they 
began to pull at her until she likewise broke in half. And then they pulled at these 
two halves until there were four. And so on, until every man in the village had a 
woman of his own, each with her missing parts carved back to life. But soon they 
began to quarrel among themselves, as every man thought that the other's woman 
was superior to his own. 
 
Qalaseq continued to live on the island with his woman, whom he now called 
Utssuajuk, Little-Big Vulva. She gave birth to six hundred fine, healthy children. But 
none of the women in the headman's village gave birth at all. Perhaps it was because 
they had been pulled apart too many times. Or perhaps there was some flaw in the 
ivory and bone out of which they were carved. No one 
knows.
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The Origin of Wind 
 
LONG AGO THERE was a huge ice-bear who carried a sack in which was kept all the 
wind in the world. He would not permit anyone to open this sack. But there was a 
hunter who was very curious about its contents. "What's in your sack?" he asked. 
"Just a big load of shit, that's all," the bear replied. "But why are you carrying it 
around?" the hunter said. "Who knows? I might get hungry while I'm traveling over 
the ice-floes..." The hunter did not believe this for a minute. He sang the bear to 
sleep and opened the sack. Out came the wind. It knocked the man down and sped 
away in all four directions. "Oh, Great Bear," the man said, "You can have my wife for 
a month, only get rid of this wind..." But it wouldn't have mattered if he had offered 
his wife for a full year. Wind had already entered the world. 
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The Pleiades 
 
 
THERE WAS ONCE a woman whom no one would feed because she was menstruating. 
Her name is not given. She went into the mountains in search of food and at length 
she caught sight of a house made up of rock rubble. All around this house she 
smelled bear-scent. A voice called her from inside: 
"Come in, little dear. We won't hurt you." 
So the woman entered the house. Inside there was a family of bears in human shape. 
They had removed their skins, which were hanging in the house passage. The mother 
put on her skin when she went out to empty the urine-tub, but she took it off again 
as soon as she came back into the house. The children looked just like the children 
of human beings. 
And now the mother asked the woman if she was hungry. 
"I have not eaten in three days," the woman said. 
They boiled some meat for her even though they ate it raw themselves. The father 
gave her blubber for her journey homeward. And as she made ready to leave, he told 
her: 
"Do not speak of us to your people. I have children and they deserve to grow up." 
"I won't say a word," replied the woman. 
She returned to her husband, And, of course, the first thing she did was to tell him 
about the bears. He became quite excited by the prospect of fresh meat. He made 
her lead him over the mountains to the place where the bears lived. After they got 
there, the woman hid behind a boulder. 
Now the husband chanted: 
  
The bears dashed out of the house with their children. But the children lagged far 
behind, so the mother killed them rather than let them fall into the hands of human 
beings. Then the woman's husband threw his harpoon and killed her as well. The he-
bear approached him, saying this: 
"Do not worry, little man. It is not you but your wife whom I despise." 
And the bear dragged the woman out from her hiding place. He bit off her head and 
threw her body onto the midden-heap. Then he started to kick the head around as 
though he were playing ball with it. The husband's dogs chased after him and now he 
began to rise in the sky, still kicking the head. The dogs likewise rose, higher and 
higher, until they reached the very top of the sky. Whereupon bear and dogs became 
the constellation of the Pleiades. 



Nunavusiutit 9: Thunder and Stone 92

Now the husband went back home. He had neither dogs or wife. He had only two 
little bear cubs and he had not even killed them himself. 
Meat, meat, meat, meat, 
Bring me meat, 0 Earth-Spirit...
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The First Narwhal 
 
 
IN THE STARVING TIMES, an old woman lived with her two grandchildren, a girl 
and a boy. The boy was blind from birth, but very strong. He could draw a bow as 
well as any hunter. Trouble was, he had nothing to draw it against. For game-even the 
smallest of birds, even worms, even maggots-seemed to have vanished altogether 
from the world. 
One day, however, an ice-bear came sniffing around their hut. The grandmother told 
the boy: "I'll aim, you draw the bow. Perhaps we'll have a bit of luck." 
And so she aimed and the boy shot the arrow. The bear dropped dead in its tracks. 
Exclaimed the grandmother: "Too bad, boy. You missed. We'll just have to eat our 
kamiks for supper tonight..." Then she whispered to the girl not to let on to her 
brother about killing the bear. Two mouths were easier to feed than three. The 
blind boy would never know the difference. 
But the girl saved some bear meat for her brother and gave it to him when the 
grandmother was asleep. As the boy ate, he developed a great thirst. He asked his 
sister to lead him down to the lake. Which she did. And to lay a path of stones back 
to their hut. Which she likewise did. 
Now the boy drank and drank and could not stop drinking. All at once an enormous 
bird rose up from the depths of the lake. "Grab my neck," the bird said and after 
the boy had done this, it dove into the water. Four times it dove, each time with the 
boy hanging on to its neck. And each time they stayed longer and longer underwater. 
"Notice anything?" the bird asked. 
 
"Aja, I can ... see!" 
After the fourth dive, the boy could see everything with perfect clarity. He did not 
need the stones to find his way back to the hut. 
"Well," said the grandmother, "since you can see now, perhaps you can do a little 
work around here..." 
Now the three of them moved on and made a new camp by the sea. The boy spent his 
time on the shore searching for game. At last he saw a herd of whales swimming 
nearby. He called for his harpoon and tied the end of the line to his sister's waist. 
In this way, she became his partner and thus would be given a portion of any animal 
that he killed. But the grandmother objected. "Tie me up instead!" she instructed 
him. 
And so he put the line around her instead of his sister. Then he threw his harpoon 
into one of the whales. The animal gave a jerk and pulled the old woman toward the 
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sea. She grabbed at some roots, but they broke off in her hands. Soon the whale 
was dragging her along on the harpoon line. "Throw me my ulu! Throw me my ulu!" she 
yelled, hoping to cut the line. But by this time she was too far offshore, no matter 
how strong the boy's throw. 
As she was pulled around in the water, the grandmother's hair was being twisted 
into a pigtail. And at the very moment she drowned, she turned into a narwhal-a male 
narwhal with a big twisted horn sticking out of its head.
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The Father of Fish 
 
 
TRAVELLER: Once in a while, if you wander far inland, you will chance upon an old 
man sitting by a river. This man has a big knife, but he does not intend it for you. 
Rather, he just sits there and whittles away at pieces of wood. All day and all night 
he whittles. All winter and all summer. The chips and splinters fly off and drop into 
the water, where they become alive. And by the time they reach the sea, they've 
turned into salmon, char, cod, capelin, lumpsuckers, and halibut. This man is the 
father of all fish. Do not kill him. 
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Mosquitoes 
 
 
ONCE UPON A TIME mosquitoes couldn't have cared less about people. They kept 
to themselves on a remote little island and seldom paddled their kayaks more than a 
day's journey from this island. 
But there was a man who robbed and cheated and stole his neighbor's wives. The last 
straw came when he stole an umiaq full of whale-belly. Thinking that no one would 
find him, he paddled away to the mosquito island. But his neighbors followed him and 
came to the island, too. They beat him to a pulp with their clubs and left him lying 
there on the rocks. 
After that mosquitoes always attacked people, for now they had tasted human blood. 
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BLM 1.7    Soul & Spirit 
 
Soul 
(Taken from The Netsilik Eskimo, pp.198-200) 
 
The Netsilik believed that both the vast, cold universe and their individual camps 

were inhabited by supernatural beings of many different kinds. Most important 
were the human souls, of which there were three species: personal souls, name 
souls, and ghosts of deceased men and women. In addition, people were surrounded 
by amulet spirits with important protective powers. Animals also had souls, some 
incarnated and some free floating and ghost-like. Shamans had the ability to harness 
many of these ghosts for specific tasks as personal protective spirits. Another 
category of supernaturals that inhabited certain areas of the country included 
various monsters, giants, and dwarfs, mostly anthropomorphic in nature. Above these 
various lesser spirits there reigned three major deities: the sea spirit Nuliajuk, 
the weather god Narssuk, and the moon spirit Tatqeq. 
 
The Netsilik obtained their manly strength mainly from their souls. The human soul 

was thought to consist of a mysterious yet extremely powerful force. It contained 
the life force of a human being and gave him the power to act energetically and 
with determination. The soul strengthened the hunter's capacity to withstand 
hardship, enabled him to make quick and appropriate decisions, and was generally 
the source of all will power. Further, the soul gave a man his identity. The soul 
contributed to good health and animated a man's whole body. It was assumed that a 
man's soul was similar to his physical appearance both in size and in facial 
characteristics. Generally the soul resided in the hunter's body, occupying it in 
its entirety. In some cases of shamanistic acts, however, mention is made of very 
small human souls, about two inches in height, that evil sorcerers could pull from 
under their sleeves. These small souls could be given instructions and sent out to 
enter men's bodies, bringing them great misfortune or death. The belief in these 
reduced souls was not very widespread in the Netsilik area, however. Netsilik 
women also had souls, though little is ever mentioned about them. 

Though the personal soul was the source of health and energy, it was also 
vulnerable to attack by evil spirits and malevolent shamans. All physical sickness 
resulted from evil spirits hurting the human soul by taking abode in the pa-
tient's body. The Netsilik knew numerous techniques to protect their souls 
from these harmful influences. One such practice was to have the soul removed 
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from the body at the very moment of birth. This was done ceremonially by a 
shaman, who placed the soul under the soapstone lamp of a close relative of the 
infant, preferably the mother, where it remained forever, free to grow to full 
strength. The distant location of the soul confused aggressive evil spirits, who 
were unable to find it in the body they wanted to attack, and so their action 
was rendered ineffectual. 
 
Human souls, called inoseq (in the liking of man), were considered immortal and 

continued their independent existence after the death of the body. If the various 
taboos associated with death were properly observed, the soul migrated 
peacefully to one of three afterworlds, where it remained forever. When a 
breach of a death observance occurred, the soul became an evil spirit, blinded 
by anger. Instead of leaving for the happy land of the dead, it stayed near camp 
and might strike indiscriminately against any living person, including relatives. The 
presence of such evil ghosts was revealed by shamans before, during, or after a 
disaster. Numerous techniques were used in defense against the invisible attacks of 
ghosts, the most reliable being the shamanistic practice, to be described later. 
 

Quite distinct from the ordinary human souls were the name souls. Personal names 
were thought among the Netsilik to possess a personality of their own characterized 
by great power and a distinct ability to protect the name bearer from any 
misfortune. In fact they acted as guardian spirits, highly beneficial to humans. It 
was therefore in the interest of individuals to acquire as many names as possible, 
and sometimes a person accumulated up to twelve names and more. No distinction 
was made between male and female names, which were used indiscriminately. 
Personal names were drawn from a variety of categories: inanimate objects, 
animals, domestic activities, etc. One Netsilik woman was called successively i) 
pack ice; 2) the little one whose feet are cut; 3) leister; 4) butterfly; 5) the one 
who is partial to woman's genitals; 6) the little one with the bib; 7) the one who 
has been beaten with a piece of wood; 8) the one who has just shit; 9) the round 
one; :Lo) the admirable one; ii) the coarse stitch; 12) the unlucky one. 
 
Hunters valued having many names because of the additional manly strength they 

gained, while women thought that the many name souls they themselves possessed 
would make their offspring healthier. The first name soul was acquired sometime 
before birth and was of special importance. This was associated with the name a 
woman chose for her baby when having a difficult childbirth. As already explained 
the mother in labor called out various names; if birth was speeded following the 
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mentioning of a particular name it was assumed that this name soul had entered 
the infant's body and successfully speeded delivery. Thereafter the child would 
bear that name. This indicates a belief in reincarnation exclusively concerning 
name souls and not personal souls. It was rigorously forbidden to kill a newborn 
infant who was already named. 
 
Three particular animals were distinguished by the power of their souls: seal, 

caribou, and bear. As with human souls after death, the hunter had to pay 
homage to the animal he killed by observing a number of rigorous taboos. A failure 
in any of these observances could turn an animal soul into a crooked spirit, a 
bloodthirsty monster. Particularly dangerous in this respect were bear souls. 
Numerous instances of shamanistic behavior indicate a special association between 
evil shamans and bear souls. The Netsilik lived in perpetual fear of wandering 
animal ghosts, since they depended for survival on regularly killing game animals.  
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Spirit 
(Taken from The Netsilik Eskimo, pp.203-204) 
 
The third category of amulets concerned relations between men and the 
supernaturals themselves. These amulets made the owner clever at shamanizing, 
protected him against evil spirits, and gave him visions. 
 
As pointed out, most amulets had narrow functions which applied to specific 
situations. The point of reference was always the hunter. Various amulets provided 
the owner with supernatural help in case of environmental pressure (hunting, 
fishing) in relation to himself (good health, strength, etc.) and in reference to the 
supernatural world (protection against evil spirits). Amulets whose functions 
related the owner to another person were very rare. Amulet spirits clustered 
around each person like a ring of supernatural protectors and helpers. They were 
individually owned and aided only their owner. 
 
Another important class of supernatural beings was the shaman's own protective 
spirits, called apersaq (helpers) or tunraq, the general term designating spirits. 
Some of these the shaman acquired during his initiation, others he obtained during 
later practice. The shaman called his spirits before a trance with the help of a 
special song, and could ask them to perform any number of different tasks. The 
following is the list of the spirits owned by Iksivalitak, the last practicing shaman among 
the Netsilik: 
 

1. Kingarjuaq, big mountain, about three inches long and one inch high, with black and 
red spots. The shaman could remove this tunraq from his mouth, where it was in the 
habit of staying, and make it run on his hand. 

2. Kanayuq, sea scorpion, residing also in Iksivalitaq's mouth, whence it could show its 
ugly head. 

3. Kaiutinuaq, the ghost of a dead man. 
4. Kringarsarut, the ghost of a dead man, big as a needle, with a crooked mouth 

and one very small ear. 
5. Arlu, the killer whale, white, very big.  
6. Kunnararjuq, a black dog with no ears.  
7. Iksivalitak, the ghost of the shaman. 
 

A great variety of things could count as a shaman's helping spirits: human beings, 
ghosts, animals, elements of nature such as the sun or moon, and a number of 
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monsters and bizarre beings. Their common characteristic was that their energy 
could be harnessed for the benefit of the officiating shaman. 
 
The Netsilik believed that their country was peopled by a multitude of strange 
beings, mostly human-like but inevitably endowed with very characteristic 
supernatural personalities. In size they varied greatly, some being enormous 
monsters while others were dwarfs. While most had no real ethical 
characteristics, some were particularly bloodthirsty and dangerous to humans, 
and others were relatively indifferent to humans. The following is a list of some 
of these supernatural beings in the order described by Rasmussen: 

Ijerket (peculiar eyes) live in mountain crevices. They generally look like humans 
except for their winking sideways with their eyes. They are extremely fast runners 
and are able to overtake caribou and catch them alive. 
Ignersujet (related to fire) are beings who look almost exactly like humans except 
that the rims of their eyes are very narrow and they never sleep. 
Narajet (big bellies). They are like men, distinguished, however, by their shamanistic 
capabilities and gluttonous character: at one single meal they can eat a caribou 
cow and its calf. They are also fast runners and excellent hunters of caribou. 
Taglerqet are shadows, moving fast, with human figures. They live and hunt like 
Eskimos but are invisible and cannot be seen until they are dead. 
Ivigtut (the fidgety ones) are associated with a big stone near a river at Iluileq. 
Despite their human figures they have the peculiar ability to disappear into the big 
stone if seen by people. There is the belief also that they feed on stone. 
Totalet (seal men) resemble both humans and seals.  
Totanguarsuk is the spirit of the string figure. It is a very dangerous being that attacks 
women and those who indulge in excessive playing with string figures. 
Amayersuk is another dangerous being. It is a giant woman with a big space in her 
back. She steals children.  
Nakasungnaikut have no calves or shin bones. This makes them crawl instead of walk. 
They are extremely dangerous man-eaters. 
Inugpasugsuk lived in times past. He was a giant who caught salmon with his hand and 
killed seals with a stick. He was both afraid and fond of humans and took great pains not 
to harm them. 
Nanorluk are giant bears with a great liking for human flesh. Their jaws are so large 
that they are capable of swallowing whole men, who suffocate in the bear's belly.  
Inuarugligarsuit are dwarfs living up in the mountains. They have human figures and live 
exactly as Eskimos. The game they hunt is also tiny, their bears no bigger than 
lemmings. When seen by Eskimos, these dwarfs have the peculiar ability to grow in 
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size up to the height of ordinary human beings. 

Many stories and legends were associated with these strange beings. Hunters on the 
trail could see their fresh tracks, follow them, and just as they were about to reach 
them, see the supernatural creatures disappear on the horizon. All Netsilik however 
lived in great fear of some of these evil monsters, especially during the dark winter 
months. Shamans were frequently called to protect people from being devoured. 
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BLM 1.7  cont’d.   Soul & Spirit 
 
Student Responses 
Purposes of the Soul: Purposes of the Spirits: 
 
 
 
 
 
 
 

 

Kinds of Souls: Kinds of Spirits: 
 
 
 
 
 
 
 
 

 

Beliefs about the Soul: Beliefs about the Spirits: 
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BLM 1.9  The Story Of Kiviuk 
 
There are many versions of the Kiviuk stories told across Inuit 
communities. The story that appears on the website describes an act of 
revenge. Retell how the grandmother planned revenge for the murder of 
her son. 
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________ 
 
Inuit usually avoid conflict because they believe that revenge will lead to 
on-going feuds. Kiviuk took revenge, but there were consequences to his 
actions. Describe what happened to him. 
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________ 
 
What significance does the inuksuk have in the story? 
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Why did Kiviuk take the beads?  
______________________________________________________
______________________________________________________
______________________________________________________ 
 
What is the significance of the beads in this story? 
______________________________________________________
______________________________________________________
______________________________________________________ 
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BLM 1.10   Elements of Shamanism 

Taken from Representing Tuurngnait 
 
1. Initiation (pp.20-22) 

 
The angakkuit acquired their special abilities through an initiation. According to 
Peck, "The candidate chosen by the angakkuq has to visit the houses of the 
community and gets quite a number of charms. Then he has to abstain from many 
things: he has to eat with his mittens on, he lets his hair hang down, he does not 
undress when going to bed. He gives many presents to his tutor."' 
 
Rasmussen gives an extensive description of the training of an angakkuq among the 
lglulingmiut (Rasmussen, 1929: 111-114). A person should be able to see himself as a 
skeleton before he could have a helping spirit (Rasmussen, 1929: 114). However, few 
angakkuit among the Iglulingmiut he met had followed a training according to the 
patterns he describes. Each angakkuq had his own experience. The decisive factor as 
to whether someone became an angakkuq or not was usually having an encounter with 
a tuurngaq or apiqsaq, a helping spirit. The helping spirits came to someone of their 
own accord. According to Aupilaarjuk from Rankin Inlet, "We cannot get apiqsait 
simply by wanting or asking for them. Only the unseen can select us. Only then can 
we start the process. Even when we crave for a helper, we have not always been able 
to get one" (Aupilaarjuk, 1999). 
 
Sometimes the helping spirits came in unexpected ways. Uvavnuk, a female angakkuq, 
acquired her qaumaniq, enlightenment, by being hit by a ball of fire (Rasmussen, 
1929: 122). Rasmussen (1929: 112-113) explains the qaumaniq or angakua, as an 
enlightenment, which enabled the angakkuq to see through the darkness and to 
perceive hidden things. After Uvavnuk had been hit by the ball of fire, she sang: 
imarju ble im na aularja_rmanga ingeraja_rmanga aqa jagin armanga na rzugzu p im na 
aularja_rmanga ingeraja rmanga aulagarinarmanga 
 
imarjuubli imna aulajjarmanga ingirrajjarmanga Aqajaginnarmanga Narjurjuup imna 
Aulajjarmanga ingirrajjarmanga aulagarinarmanga 
 
The great sea 
Has sent me adrift 
It moves me as the weed in a great river Earth and the great weather move me 
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Have carried me away 
And move my inward parts with joy (Rasmussen, 1929: 123) 
  
Her song inspired everyone to confess his or her transgressions. The angakkuq Ava 
related, "My first helping spirit was my namesake, a little aua. When it came to me, 
it was as if the passage and roof of the house were lifted up, and I felt such power 
of vision, that I could see right through the house, in through the earth and up into 
the sky..." (Rasmussen, 1929:119). In his song he emphasized the bond between 
himself and the namesake who became his tuurngaq. In those cases, the meeting 
with the first helping spirit brought shamanic vision and joy, the light that is usually 
referred to as qaumaniq. Boas writes with respect to South Baffin Island: 
 
When a person becomes an angakok, a light covers his body. He can see supernatural 
things. The stronger the light is within him, the deeper and farther away he can see, 
and the greater is his supernatural power (Boas, 1907: 133). 
 
The acquisition of shamanic vision and a tuurngaq appear to have been central to the 
shamanic initiation in both the South and the North Baffin areas. With respect to 
South Baffin Island, Nutaraaluk refers to different methods of transferring the 
ability to act as an angakkuq:  

When an angakkuq was trying to make another person into an angakkuq, he would 
give some of his tuurngait to the other person. Tunukallak turned my father 
into an angakkuq just by talking to him. Other angakkuit turned an individual 
into an angakkuq just by bumping heads with him, maybe because their power 
was not as strong (In Oosten, Laugrand & Rasing (eds.), 1999: 126). 

 
The shamanic vision enabled the angakkuq to see hidden things such as spirits and 
shades, or transgressions of tirigusuusiit (things people had to abstain from). 
lqallijuq emphasized the importance of the shamanic vision during confession rituals: 
 

An angakkuq would have a tuurngaq as a helper. When a person got sick, the 
person who was sick would confess to what he did wrong and that person would 
get better again. He would get better when he confessed his wrongdoing. The 
angakkuq would make the sick person reveal the bad things he had done. They 
would confess when there were a lot of people around. The person would 
confess in response to being questioned. That is how they would find out what 
the problem was. The angakkuit would know when other people had done 
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something wrong. They were able to have visions during their rituals when it was 
very dark. They could see what other people were doing (Iqallijuq, 2000). 

  
Too much qaumaniq might be dangerous. Aupilaarjuk observed that too much 
qaumaniq, enlightenment, or too many tuurngait shortened the life of an angakkuq (In 
Saladin d'Anglure (ed.), in press). 
 
After the shamanic initiation, an angakkuq usually received a shamanic belt. Tungilik 
remembers: 

When people found out that I was an angakkuq, the belt was made for me out of 
white caribou skin. I would be given little things, for that was what the 
tuurngaq wanted. I would tie these little things onto the fringe. There would be 
a little string attached to tie them to the fringe. It was called a qalugiujaq. 
They looked like little toys and were tied to the fringe. These were called 
qalugiujait (In Oosten & Laugrand (eds.), 1999: 90-91). 
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2. Shamanic words and irinaliutit (pp. 22-24) 
 
The angakkuit used a special terminology. Peck provided Boas with a list of 133 
shamanic words. Most of them are archaic and difficult to grasp: an angakkuq was 
takreoot [tarriut], an inuk was tau, “shade”, and dogs were pungoet [punguit]. Many 
names of tuurngait were derived from shamanic words. There was considerable 
variation in different areas. 
 
Rasmussen (1931: 122) notes that this vocabulary was not the exclusive property of 
the shamans. It was used by every one who wanted to communicate with the spirits. 
Spiritual beings, specific objects and places were referred to by metaphors, images, 
analogies, etc.: e.g. tukto [tuktu], caribou, was referred to as kumaruaq, “the big 
louse” (viz. of the earth) (Rasmussen, 1931: 309); tiklertaaq [tigliqtaaq], “the beating 
one”, was the heart (uumat); tarejumaq [tarriummak], “shadow-maker”, designated 
the angakkuq; tau, “shadow”, referred to an inuk. Iqallijuq added a few more 
examples of what she called the language of the tuurngait; sila, the outside, was 
called narjuk, and nuna was called iqqaq, the bottom (Iqallijuq, 2000). 
 
In this vocabulary an object or living being was only referred to obliquely: a 
property, a form of behavior, or an essential aspect, like the shade, might be 
referred to. The reference to the angakkuq as tarejumaq, connected him to the 
concept of tarniq, shade, which played an important part in the shamanic complex. By 
referring obliquely to an animal or a human being, its spirit was not evoked directly. 
Tungilik stated: 
 

I did not know much about religion, but I learned about the language of 
the tuurngait. I did not know that many words, but I remember them. 
If you were to ask me, I could tell you them. For instance, in the 
language of the tuurngait, an inuk is tau. A qallunaaq is tauja. Because 
Rachel is an old woman, she would be called tulluq. I would be called 
sanilliaq, because I am an old man now. You are young so you would be 
called paliliaq. A child was quattiaq. Animals were qilujaksat, which 
means those which are to be pulled. Kumaruaq qilujaksat is a caribou. 
The word for seal is qajuaq qilujaksat. Their blubber is uqsuliaq. A polar 
bear is tulurialik qilujaksat… Quamutiik is ikinniq. Dogs are unnguit, 
which is also the word for warts (In Oosten & Laugrand (eds.), 1999: 
100-101). 
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Like Iqallijuq, Tungiliuk pointed out that the tuurngait had their own language. There 
was no clear distinction between the shamanic language and the language of the 
tuurngait. 
 
 One of my tuurngait had a 
 pisiq. The pisiq was talking 
 about the reflection of a mirror. 
 
 Uvangailaangai 
 tarrarmiutarilaarimianngilaangai, 

alianait. 
 
Me, myself 
He does not consider me as merely 
belonging among the shadows, 
I am happy. 
 
That was the pisiq of one of my tuurngait. 
After I sang it, my tuurngaq would start 
showing itself and describe what it was 
seeing. It would use me as an agent. It 
would have me start saying what it could 
see. These were not my words. These 
were the words of my tuurngaq… 
 
The tuurngaq would have me say what it 
was seeing. We would be told to sing, but 
the songs would be different from those of 
humans (In Oosten & Laugrand (eds.), 
1999: 106-107). 

 
With respect to the North Baffin area, Iqallijuq also referred to the songs of the 
tuurngait: 
 
 If this person had a tuurngaq which was a 
 dog, the dog would start singing, “I am a 
 dog. I am a wart. I used to live in an old 

den. When they are gone, when they go 
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out hunting, I think about you when I want 
to eat.” That is how they would talk when 
they wanted to communicate because they 
did not want to scare them. I imitated  
what the angakkuq sang. He sang with his 
hat and his mitts on (Iqallijuq, 2000). 

 
Kappianaq explained how the tuurngait expressed themselves through the voice of 
the angakkuq: 
 
 Angakkuit were able to imitate all kinds of 

noises, even the sounds of birds and bears. 
The voice that they used was the voice of 
their tuurngaq, which entered into them. 
At times some of them would seem to be 
just telling a story. When they had a tuurngaq 
with them it was like you could visualize 
what they were saying. Others seemed 
to be merely making a noise with their 
head down (In Oosten & Laugrand, Course 
on Environment, session 4, Manuscript). 

 
Powerful words (irinaliut pl. irinaliutit) could be used to transform a human being into 
an animal, or a man into a woman, to heal people, to procure game, or to end 
snowstorms. Of all sources of power, they were the most difficult to obtain. 
Powerful words were inherited from father to son or as legacy from a dying person. 
According to Rasmussen (1929: 165), the angakkuq Ava had obtained powerful words 
from a woman named Qiqertaianak. He provided the woman with clothes and food for 
the rest of her life. Ava was told to repeat the words without any mistakes, 
otherwise they would have no effect. Each time he used these words, he had to first 
mention her name since the words derived their power from her. The words were to 
be muttered in spurts and repeated in a whisper as secrets entrusted to Sila, the 
spirit of the sky. Ava’s method of referring to Qiqertaianak when using her words 
was to say, “Because I wish to utter an erianaliut using as my mouth the mouth of 
Qiqertaianak” (Rasmussen, 1929:165). 
 
Irinaliutit were addressed either to the spirits of the air or to the souls of 
deceased human beings or animals. Usually shamanic words were used, not ordinary 
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speech. Sometimes archaic words that had fallen into disuse in ordinary language or 
vague and incomprehensible phrases were used (Rasmussen, 1929: 157; 1931: 278). 
 
 
3. Irinalutit (pp.26-28) 
 
The source of the words was important and determined their efficacy. The angakkuq 
Angutingmarik told Rasmussen that the most powerful words were "those which come to one 
in an inexplicable manner when one is alone out among the mountains. These are always the 
most powerful in their effects. The power of the solitude is great and beyond 
understanding" (Rasmussen, 1929: 115). He told Rasmussen how to obtain an effective 
irinaliut: 
 
When one sees a raven fly past, one must follow it and keep on pursuing until one has caught 
it. If one shoots it with a bow and arrow one must run up to it the moment it falls to the 
ground, and standing over the bird as it flutters about in pain and fear, say out loud all that 
one intends to do, and mention everything that occupies the mind. The dying raven gives 
power to words and thoughts. The following magic words, which had great vitalising power, 
were obtained by Angutingmarik in the manner stated above. 
 
nunamasuk nunarzuamasuk ubvan mak ua saunerzuit silarzu p 
qaqitorai 
he -he -he. 
  
Spirit, spirit, spirit, 
And the day, the day 
 Go to my limbs 
without drying them up without turning them to bones  
Uvai, uvai uvai 
(Rasmussen 1929: 115). 
 
Words could heal but according to Aupilaarjuk, game could also be obtained through 
irinaliutit. He remembers: 
 
I have witnessed two muskoxen being summoned to appear through irinaliut. I did not see 
them coming. The day earlier there were definitely no muskoxen in the area we were in. In 
the morning when we woke up, the man who said the irinaliut stated that he wanted to see 
muskoxen, and immediately two muskoxen appeared. He did not kill them, but he did make 
them appear. (Aupilaarjuk, 1999) 
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Aupilaarjuk added that irinaliuti should be used sparingly. lqallijuq explained that in North 
Baffin, non-angakkuit could have their own irinaliuti: When you are about to request 
something, if you want the wind to calm down, if you want something to stop, or if you want 
caribou to come, I assume you would ask a tuurngaq, or a dead person for this. You would ask 
for it and you would get what you asked for; it would come to you. 
That is called irinaliuqtuq. Before you began you would have to put your hood up and close 
your eyes. I have an irinaliuti. I learned it from an old man named 
 Tulugaarjuk who is deceased now (Igallijuq, 200). 
 
Iqallijuq told about her own experience with an irinaliuti:    
 
I wanted that person to eat, I would use my irinaliuti. I would say, "Arnaq quaksaaraarjuullu 
aippattauttaani situajumik kiviajumik iilugu iilugu." That is what the old person taught me. 
When my mother or my father were ill, and would vomit after they tried to eat, I was told 
to say those words, to irinaliuq. One time, Kunuk's wife Tulugaarjuk, who is now deceased, 
could not eat arctic char but kept craving for it. I was laughing about this and I said, "Let 
me say my irinaliut for you". I went right in front of her and said, "Arnaq quaksaaraarjuullu 
aippattauttaani situajumik kiviajumik iilugu iilugu." I was pretending to irinaliuq and we were 
laughing. But I was told that she was able to eat arctic char after that. I did not believe in 
my irinaliuti. That is why 1 was laughing about it. But she was able to eat arctic char after 
that (Igallijuq, 2000). 
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4. Procuring Game (pp. 28-30) 
 
The angakkuit played an important part in procuring game, healing the sick, and 
correcting the weather. These actions usually required a collective confession of 
transgressions by the members of the community (annianiq, qaqqialirniq) to free the 
path for the shaman. Other important functions were to protect the community 
against evil spirits and perform various forms of divination such as qilaniq 
(headlifting). The procuring of game often implied a descent to the inua of the sea, 
the owner of the sea animals, or to the inua of the moon, a great hunter who could 
provide game. In 1824, Captain Lyon noted that the shamans visited the inua of the 
sea in the North Baffin area (Lyon, 1824: 362). Boas also refers to the descent of 
angakkuit to the inua of the sea to procure game (Boas, 1888: 585-587). 
Peck gives a more detailed account and relates that in South Baffin Island: 
 

Sedna is only approached by those who are conjurors indeed (professionals), ... 
and it is said that their souls also ascend to heaven while the main conjuror 
himself is bound with a tight rope; then when he begins to have a spirit (i.e. 
when his own familiar spirit (tongak) takes possession of the body) then he 
becomes unbound; this he does not do by himself (for his tongak loosens him). 
When a conjuration begins and before the soul of the conjuror ascends, the 
Eskimo who have come to hear, close their eyes to the conjuror that is bound in 
a house by both hands and feet; then he himself (without the aid of his spirit) 
[42] by means of his conjuration frees himself from his bonds. When a 
conjuration commences ... they often ascend (the souls of the conjurors) and 
return here ... he having just paid as it were a visit to the upper regions. The 
regular professional conjurors amongst the Eskimo (lit. their very great 
conjurors) are thus, and they have customs (as follows). The conjuring place 
being (made) dark they sit like Sedna on the floor ... with their faces 
downwards towards the floor. (Sedna is said to be in such a position) and (only) 
after the visit of the conjuror's soul to Sedna do the seals of various kinds 
that have been below with Sedna come to the Eskimo [.J4.] 

 
Rasmussen describes how the angakkuit among the Aivilingmiut and Iglulingmiut used 
to travel to the owners of the game. These angakkuit assumed that they no longer 
had the same abilities as their ancestors. They were no longer able to travel to the 
realms of the dead in the underworld and the upper world. Rasmussen received 
accounts of these trips to the spirit of the moon and the spirit of the sea from the 
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angakkuq Ava in Iglulik. They were described with great vivid detail and precision. 
Ava was converted to Christianity during Rasmussen's fieldwork and told Rasmussen 
that because of this he felt free to communicate all his knowledge to him. 
In the seance, there was intensive interaction between the angakkuq and other 
participants, and various songs were recited. When the angakkuq was going to the 
spirit of the sea, he could only wear kamiik and mittens. He sat behind a curtain on 
the sleeping platform. The people who were present loosened their thongs and 
clothes, and the lamps were extinguished. After some time the angakkuq began to 
call upon his helping spirits, "Tagva arqutin ilerpoq taqva neruvtulerpoq" [tagva 
aqqutiniliqpuq tagva niruttuliqpuq]. ("The way is made ready for me; the way opens 
before me"). All the participants answered: "Taimaililiertdle" [taimailirli] ("Let it be 
so"). When the helping spirits had arrived, the earth opened under the angakkuq, and 
he cried, "The way is open," and those present answered, "Let the way open before 
him; let there be a way for him." The angakkuq receded under the earth. Clothes 
might fly around, and one heard the sighs of the dead namesakes of the angakkuit. 
Those present called them by name and then the sighs ceased. After some time they 
began again. Meanwhile the sighs of the dead were heard as if they were under the 
sea, and one heard the blowing and splashing of creatures coming up to breathe. The 
oldest members of the community sang: 

angersorte kpik galume kananga nuitertunga supiktertunga angnersorte kpik 
in artertunga giluje kpik (angigsugtigpik qalumit kananngat nuitiqtunga 
supigtigtunga angigsugtiqpik innaqtiqtunga gilujagpik] 

 
We reach out our hand to help you up; 
we are without food, we are without game. 
From the hollow by the entrance you shall open, 
you shall bore your way up. We are without food, and we lay ourselves down holding 
out hands to help you up (Rasmussen, 1929: 126). 
 
The angakkuq was exposed to great dangers. He had to avoid great rolling stones 
which threatened to crush him, and he had to pass the dog who guarded the sea 
spirit's house. When he came to a great wall around her house, he had to kick it 
down. When he entered the hut of the sea spirit, she sat with her back to the lamp 
and to the animals swirling in a great pool to the right of the lamp. Her hair was 
dirty because of the transgressions of men. When the father of the sea spirit 
attempted to grasp the angakkuq, he had to say, "I am flesh and blood," and then he 
would not be hurt. Then he turned the sea spirit to the lamp and combed her hair 
until she had calmed down. Then the angakkuq said, "Pik ua qilusineq ajulermata" 



Nunavusiutit 9: Thunder and Stone 116 

[pikkua qilusiniq ajulirmata] ("Those up above can no longer help the seals up by 
grasping their foreflippers"), and she answered in the shamanic language, "The 
secret miscarriages of women and the breaches of taboo in eating boiled meat bar 
the way for the animals." The angakkuq had to continue to appease her, and finally 
she would let the game go free. Then the angakkuq returned, coming up out of the 
earth like a creature of the sea coming up to breathe. 
 
A general confession of ritual transgressions followed. All Inuit had to confess their 
ritual transgressions, and this might take many hours. When all transgressions had 
been confessed, the seance ended and everybody was sure that the game would now 
be abundant (Rasmussen, 1929: 123-129). 
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5. Visiting deceased people (pp. 30-32) 
 
The angakkuit were not only able to see the souls of deceased people. They also 
often travelled in the air to various places. When the angakkuq was going to travel to 
the land of the day in the sky, he sat behind a curtain on the sleeping platform. His 
hands were fastened behind his back, and his head was bound to his knees. He wore 
only breeches. The men who had bound him passed a knife over his head and said, 
"Nioruniarttoq aifa_le" [Niurruniaqtuq aiffaagli] ("Let him who is now going a visiting 
be fetched away"). The lamps were extinguished, and everybody closed their eyes. 
One heard strange sounds. The angakkuq cried out, and the other participants 
answered. Then an opening like the blow-hole of a seal was formed in the roof, and 
the shade or soul of the angakkuq flew up into the sky. The road to the sky was kept 
open by the stars who were once human beings, and the participants in the seance 
called them by their names since the dead want to be remembered. When the 
angakkuq arrived in the land of the day, the dead were occupied with their games. 
When they perceived the angakkuq they welcomed him, but when he said, 
"Pudla_liuvunga" [pullaliuvunga] ("I am still flesh and blood"), they turned away 
disappointed, and started to play ball with the thongs that had bound the angakkuq. 
The ball changed shape all the time, sometimes appearing as an animal, sometimes as 
a human being. When the angakkuq had amused himself among the dead, he returned 
to the Inuit. They heard a loud bump, the swishing of the rope that had bound the 
angakkuq, and finally the angakkuq himself crying, "Pjuh- he-he-he." [Hujuu, hi, hi, hi] 
Then he told them everything that had happened (Rasmussen, 1929: 129-131). 
 
From his mother, Etuangat heard about an angakkuq who could ilimmaqtuqtuq: 
 I heard a story from my mother that went like this. There was an angakkuq in 
a tent with a rope secured around his body. He would try to twist but he would not 
even be able to move because the ropes were so tight. As the light was turned out 
people would hear noises. The angakkuq would be free again. During the ritual they 
could hear something going up in the air but the body of the angakkuq would stay. 
After a while, the voice they could hear would get further away and fade. But the 
angakkuq's body would still be there. I guess it was the spirit that would be 
released. After a while, they could again hear the voice that had ascended. People 
would chant and say, "This way, this way". As they were able to hear the voice, they 
could hear the angakkuq land in the dark. My mother observed this personally. When 
the light was re-lit you could see that the person that had returned had not changed 
at all. After a while, the ropes that had been used to tie him also fell down. The 
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ropes fell when they were released by the spirits. Some people say that the ropes 
were in the shape of polar bear heads. The ropes no longer had any knots in them. 
After that, the angakkuq would talk about his experiences in the spirit world, which 
is not the same place where Jesus is. The angakkuq probably visited the deceased 
families that were there but it was not the place where Jesus is (Etuangat, 1995). 
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6. Healing the sick (pp. 32-36) 
 
Boas relates the following with respect to healing: 
 
The principal office of the angakkut is to find out the reason of sickness and death 
or of any other misfortune visiting the natives. The Eskimo believes that he is 
obliged to answer the angakuqs questions truthfully. The lamps being lowered, the 
angakkuq strips off his outer jacket, pulls the hood over his head, and sits down in 
the back part of the hut facing the wall. He claps his hands, which are covered with 
mittens, and, shaking his whole body, utters sounds which one would hardly recognize 
as human. Thus he invokes his tomaq, singing and shouting alternately, the listeners, 
who sit on the edge of the bed, joining the chorus and answering his questions. Then 
he asks the sick person, "Did you work when it was forbidden?" "Did you eat when 
you were not allowed to eat?" And if the poor fellow happens to remember any 
transgression of such laws, he cries, "Yes, I have worked. " "Yes, I have eaten." And 
the angakkuq rejoins, `I thought so" and issues his commands as to the manner of 
atonement (Boas, 1888: 592-593). 
  
He also refers to head-lifting as a technique to find out the reason for disease and 
blowing upon the diseased part as a technique for curing. "Sometimes their cure for 
sickness is laying a piece of burning wick upon the diseased part of the body and 
blowing it up into the air or merely blowing upon it" (Boas, 1888: 593). 
Peck emphasizes the significance of revealing wrongdoings with respect to healing in 
the South Baffin area: 
 

When one is sick, thus, they generally do. When a man is sick the sufferer gives 
pay to the conjuror, and the conjuror thus being paid commences with a loud 
voice to carry on his incantations. As often as he (the conjuror) looks, gazes 
upon his spirit (tongak) he obtains (sees) revelations regarding the sufferer, 
and it is said (revealed) by the conjuror's spirit that the sick man did not do 
that which was commanded by the conjuror although such was spoken about (viz. 
the food, work, etc. to be abstained from) and so it has come to pass that he is 
sick (no longer able to do his usual work).5 

 
From the North Baffin area, we have more detailed information. From the diary 
extracts of Therkel Mathiassen, it appears that in the winter of 19221923 angakkuq 
on Salliq, Southampton Island, were involved almost daily in seances and healing, 
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procuring game, and protecting the community against evil spirits. The healing usually 
involved head-lifting and confessions of transgressions. Rasmussen provides an 
extensive description of a shamanic healing by Angutingmarik on January 24, 1923.  

Nanorak, the wife of Makik, was so ill, that she could hardly stand upright. All 
members of the community were present. The angakkuq walked up and down, 
"talking in groans and sighs, in varying tones, sometimes breathing deeply as 
under extreme pressure." Then he asked his helping spirit Aksharquarnilik, 
[Aksaaquarnilik] whether the illness was due to a wrongdoing that the angakkuq, 
Angutingmarik himself, had committed, or was it caused by Makik's wife 
Nanorak's wrongdoing or by Makik. The patient answered that it was all her 
fault. "My thoughts have been bad and my actions evil." The angakkuq then 
began to explore the causes of the illness. "It looks like peat and yet it is not 
really peat. Is it that which is behind this ear, something that looks like the 
cartilage of the ear? There is something that gleams white. Is it the edge of a 
pipe, or what can it be?" The listeners all cry at once, "She has smoked a pipe 
that she ought not to have smoked. But never mind. We will not take any notice 
of that. Let her be forgiven, tauva!" In this way the angakkuq explored many 
causes of the illness. Mathiassen counted forty-four causes. Some were slight, 
others quite serious. After a number of causes had been revealed, the angakkuq 
said, "She is not released. It may perhaps prove impossible to release her from 
these burdens. What is it that I begin to see now? It must be blood, unless it is 
human filth. But it is also outside the house, on the ground. It looks like blood. 
It is frozen, and covered with loose snow. Someone has tried to hide it." The 
patient answered, "Yes,that was in the autumn. I had a miscarriage, and tried to 
conceal it. I tried to keep it secret to avoid the taboo." The audience reacted, 
"This is certainly a great and serious transgression to commit. But let her be 
released from it. Let her be released, tauva." In this way the seance proceeded. 
The angakkuq discerned the causes of the illness through his shamanic vision, 
the patient admitted all her wrongdoings and the audience pleaded on her 
behalf that she would be released from their consequences. The seance lasted 
several hours. Once it was completed, the patient was exhausted, but everybody 
was convinced that now she would soon be well again. And indeed, several days 
later Mathiassen records in his diary that she was feeling better again (see 
Rasmussen, 1929: 133-141). 

 
Tungilik remembered how he used to heal people. He looked for the causes of illness 
with his eyes closed. "Even though some people did not disclose what they had done, 
the angakkuq would find out the reason why a person was sick. A person would have 
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to say, "This is why I am sick. This is what I have done. Then the person would start 
getting better" (In Oosten & Laugrand (eds.), 1999: 99). It might also happen that 
people refused to admit their wrongdoings. "The most difficult people to heal were 
the ones who did not want to talk about why they were sick. Not about their pain, 
but about the kinds of things they had done, the kind of wrongdoings they had done. 
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7. Correcting the weather/ Qilaniq (pp. 36- 38) 
 
An important task of the angakkuit was to fix the weather. Boas reports with 
respect to South Baffin, "Storm and bad weather, when lasting a long time and 
causing want of food, are conjured by making a large whip of seaweed, stepping to 
the beach, and striking out in the direction whence the wind blows, at the same time 
crying [Taba Tawa] It is enough" (Boas, 1888: 593). More common in this area was 
the technique of cutting the wind. Thus Peck states: 

Others again whom we may call "air cutters" [actually] with a knife which they 
with furious energy cut and slash at the wind in stormy weather, the Eskimo 
[seeking] to cut the wind so that it may become settled.6 

  
Etuangat remembered this practice of silagiksaqtuq: 

When the weather was quite bad, when it was windy, the shamans would try to 
pull it down, using a gaff, a nissik. They would point it in the direction of the 
wind. Sometimes they would even bleed it, and blood would drop down. Only the 
shamans would be able to see that, ordinary people could not. They would try to 
tire the wind out. You could hear the wind in the air. They would try to cut the 
wind so that nice weather would come (Etuangat, 1995). 

 
Nutaraaluk also describes this technique: 

The angakkuit used to have powers from their tuurngait. It was like an extra 
person who would assist them in doing things. For instance, they could control 
the wind. When there were gale-force winds, they would get a gaff and a knife 
to cut the wind. While they were performing this practice with the gaff and a 
knife, it would be as though they would almost be lifted up. Once they 
succeeded in cutting the strength of the wind, there would be calm weather (In 
Oosten, Laugrand & Rasing (eds.), 1999: 124). 

  
Rasmussen (1929: 72) relates with respect to the Iglulingmiut: "When the spirit of 
the wind keeps blowing and there is no peace to go out hunting by land or sea, then a 
shaman has to go up into the sky and beat him, thrash him with a whip, until he calms 
down and the storms subside." 
 
Qilaniq 
The practice of gilaniq is already reported in 1578, by Best in True Discourse, about 
the voyages of Martin Frobisher: 
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These people are great enchaunters and use manye charmes of Witchcraft. For 
when their heads do ake, they tye a great stone with a string unto a sticke, and 
with certaine prayers & wordes done to the sticke, they life up the stone from 
the ground, which sometimes with all a mans force they cannot stir, & sometime 
againe they lifte as easily as a feather, and hope thereby with certaine 
ceremonious words to have ease and helpe (Quoted in Stefansson 1938: 127). 

 
Peck also describes this technique of divination that consisted in lifting the head or 
the leg of a person: 
 
When the conjuror lifts his leg he questions the spirit of the deceased person or 
animal regarding certain causes of sickness or failure in hunting. The spirit so 
questioned is said to be in the leg of the performer. Should the lifting of the leg 
prove heavy the spirit in answer to the conjurors question answers, yes, i.e. the 
cause of calamity is acknowledged; on the other hand should the answer be in the 
negative -the leg lifting having proved light- the cause is denied.' 
 
Nowadays, many elders still remember this technique very well. Aupilaarjuk gave a 
good description of it, suggesting that the technique was not only practised by 
angakkuit: 

If someone was very sick, and I was unable to help this person because I was 
not an angakkuq, I was still able to help by performing qilaniq. The person would 
gila on the bed, would lie down and I would put a band around the head. When I 
would start to gila I would ask questions such as, "What is the cause of this? 
What is making this happen?" If I had an apiqsaq I would request the 
assistance of my helper and I would say, "Your are my apiqsaq, what is the cause 
of this?" Once the head started becoming heavy it would be impossible to move. 
I would start asking what was causing this sickness. My apiqsaq would provide 
me with the answer, for I personally would not know what the answer was. I 
would ask, "is this what is making the person sick? Is this what is causing the 
sickness?" Then we would find out through qilaniq what it was. The head would 
become as though it was a magnet. When you received the answer you were able 
to lift the head. That's the way it was (In Oosten, Laugrand & Rasing (eds.), 
1999: 21).  
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8. Killing tupilait (pp.38-42) 
 
Peck relates: 

As the weather becomes stormy they are inclined to give ample pay to the 
conjurors to carry on their incantation because there will be a visitation of evil 
spirits (called tupelak (singular) from amongst the dead ... and they (the 
tupelat) are spoken of as making the weather bad. And so it is that the 
conjurors are busy ... endeavouring to kill the evil [19] spirits with a knife, for if 
they are stabbed with a knife they are generally killed it is said. It is also 
reported that as often as the conjurors endeavour to kill the evil spirit 
(tupelak) because the tupelak does not wish to be killed ... 
They the (Tupelat) are the souls of the unforgiven ones who are rejected by 
Sedna and sent back to have their sins taken away. The Tupelats are said to go 
to the dwellings of the Eskimos and try to do them harm by making them sick.  
Those whose sins are pardoned do not return in this form. ... The Tupelats are 
said to be killed only by the conjurors who just open their eyes a little and 
shoot or stab them. The tupelats are said to call out (having a cry of as pain) 
when they are stabbed. Tupelats are said to be easily killed when they first 
arrive from Sednas abode, but are not easily killed if allowed to remain rushing 
about.”it flees away, and cries out, and the conjuror pursues the spirit, and only 
when he kills ... the tupelak does he cease his performance.” 

 
Etuangat also mentioned the dangerous presence of tupilait in the Cumberland Sound 
area: 

I have heard that when people died, if they had not been very nice people and 
had done evil things, their souls could not go up to heaven. The angakkuit as well 
as ordinary people would find out that there were tupilait around. One or more 
angakkuit would go after them. Using their powers, they would seek out the 
tupilait and try to poke and hit them. When they hit the tupilait, the evil part 
would die and the soul would go up through the air. Sometimes the tupilait would 
try to run away from them. This would mean that the person died a long time 
ago. They would be stabbed by the angakkuit. When they were killing the tupilaq 
they would hear the voice of the person who died a long time ago, and they 
could recognize that voice (Etuangat, 1995). 

 
What can it be that moves 
which moves me 
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somewhere out over the earth, away from here, 
which moves and will thus become visible, something without entrails, something that 
seeks to do evil, something moving straight towards us. 
 
Jacob Olsen recorded a seance on Southampton Island. Everyone was afraid and 
gathered in the largest hut of the community. Angutingmarik invoked his helping 
spirit: 
 
aunalikiaq aulasiblugo aulasidlarpit asiarmiune mane. aulasina adlarame takunialersoq 
eravegaja ng icoq taupna 
ajoqutaunialerame qai sangmingmarit oq tipjarse tipjarse gaklilerit gaklilerit 
apersariwagit apersariwagit tagva ma n a akiniartutit hai uwai hai 
Je - je - je! 
[Aunalikiaq aulasiblugu aulasillagpit asiarmiuni maani aulasinaallarami takunialiqsuq 
irraviqajaanngitsuq tau'na ajuqutaunialiramiqai sangmingmaritsuq tipjaqsi tipjaqsi 
gaglilirit gaglilirit apiqsarivagit apiqsarivagit tagva maanna akiniaqtutit hai uvai hai 
iii, iii, iii]. 
 
Helping spirit Tipjarse, Tipjarse, come, come to me, 
I consult you and I interrogate you And you must answer, hai -uwai -hai, 
Je - je - je. 
 
The angakkuit turned to those present to drive out all the evil and they responded, 
"Tamain aitora luit uwang_at pe raululerlit tauva" [taimannaitturaaluit uvan ngat 
piltaurululirlit tauva] ("Let all that kind of evil be driven out of them.") Then a 
general confession of wrongdoings followed. The wrongdoers were pointed out by the 
tuurngait of the angakkuit. "A shaman driving out any form of evil must stand with 
his head towards the sky, his eyes closed, and his hands together. He must wear 
mittens. He must cough with every word he speaks, and frequently change his voice; 
whenever he does so, the listeners must cry: "ade -ade ": [atii, atii] "keep on, keep 
on!" (Rasmussen 1929: 145). As soon as all confessions had been made, the angakkuit 
went outside in pairs. They returned and announced that a number of evil spirits had 
appeared. When they went out again, the people inside called, "tipjarse, tipjarse, 
tauva," invoking the helping spirit Tipjarse. When the shamans returned this time, a 
man spread out a pair of men's breeches and when they sat upon then, the lamps 
were extinguished and everyone closed their eyes. The angakkuit then called up their 
spirits singing: 
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ipnaivna_ taipsumane 
pigila rtara nukigila rtara ergasukpasuk aluartunga uvana anngikidlidlarp, p unga mane 
guksalidlarp, p unga to unut 
tak ut uksag ipnaivna piwaleriga mitliara atajulilerp,nngm,t halala halala halala 
tautunngnarzinngm, t ipnaivna itluarilerp,k iga ipnaivna akiuktuksatutaulasin arm,t 
sukatarsimasutut erz,simasutut ipnaivna taupna piwalertlugo numaloruluit qai 
piarniarai. akleru laterivunga mane halala halala halala uwai je - je - je! 
 
(imnaimna taipsumani pigilaugtara nukigilauqtara iqqasukpasukkaluaqtunga uvanga 
anngikillaqpaaqpunga maani quksalillaqpaaqpunga taunut tikittuksag imnaimnapivaliriga 
mik&iara atajuliliqpangmat halala, halala, halala. tautungnagsingmat imnaimna 
i'luariliqqiga imnaimna akiugtuksatut aulasinnarmat sukatirisimajutut ijjagsimajutut 
imnaimna tauna pivaliq&ugu numaluruluit qai piarniarait aglirulaaqtirivunga maani 
halala halala, halala uvai jii, jll, jiil 
 
Once long ago 
There was a spirit of mine 
A spirit I had deprived of strength, and made weak. 
hai, uwai, hai. 
Often I took much trouble 
often I pondered on matters hidden, hai, uwai, hai. 
But nevertheless I tremble at the judgement of men. 
I call upon the one that shall come, 
It is as if the afterbirth stuck in my throat, 1 am suffocating, 
halala -halala. 
But when the heavens became visible I was filled with joy, And I moved as one 
resisting, 
as one who can put strain on the muscles set together, 
as one who can clench his teeth. I will now exterminate evil spirits, 1 and my helping 
spirit together!  
The spirit that long ago I rendered powerless and weak. But the first time I saw it I 
trembled 
So that my teeth chattered with fear. Halala -halala -halala -uwai je - je -je. 
 
The angakkuit altered their voices so that they became unrecognizable and breathed 
deeply. Then they asked someone to light the lamps and declared that their helping 
spirits had driven away the evil spirits. When they rose, a man would run up to 
remove the breeches upon which they sat. Sometimes the angakkuit had to go out to 
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do battle with the spirits, and returned with their hands and arms bloody from the 
fight and their clothing in rags (Rasmussen, 1929: 144-147). 
Ittinuaq relates: 
 
I used to see tupilait and other things as well. Even though they were spirits they 
had lots of blood. They had blood and they were very powerful. Even though they 
were not visible, they were spirits, they had just as much blood as mammals or 
humans. I want young people to know about this (Ittinuaq, 1999). 
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9. Tuurngait (pp. 42-46) 
Tuurngaq was the most common word used to refer to the helping spirit of an 
angakkuq, but other words were used as well. In the Netsilik area the word apiqsaq 
was used (Rasmussen 1931: 294). Tungilik referred to his helping spirit as his 
ikajuqti. A shaman acquired his first helping spirit in the process of initiation. In the 
course of his life, he usually collected more helping spirits who assisted and 
supported him in his spiritual tasks. First encounters with a helping spirit might be 
peaceful, as in the cases of Uvavnuk and Ava, or consist of a ferocious battle (cf. 
the case of Niviatsian who was almost killed by the walrus that became his first 
helping spirit; Rasmussen,1929: 120-121).  
 
The data provided by Rasmussen suggest that in the Iglulik. and Netsilik areas most 
angakkuit had between five and ten tuurngait. He lists eight helping spirits for 
Niaqunuaq (Netsilik), six for Samik (Netsilik), ten for Unaliq (Iglulik), and five for 
Arnaqaq (Iglulik). They were quite varied. Apparently almost anything could become a 
tuurngaq. 
 
According to Etuangat, (1995) any animal could be a tuurngaq and "even the smallest 
ones could be as powerful as the biggest." Nutaraaluk added that tuurngait were 
very useful back then: 

I learned of three kinds of spirits only, who are protectors of angakut: those in 
the shape of men, of stones, and of bears. These spirits enable the angakut to 
have intercourse with the others who are considered malevolent to mankind, and 
though those three species are kind to their angakut they would hurt strangers 
who might happen to see them. The bear seems to be the most powerful among 
these spirits. The tornait of the stones live in the large boulders scattered 
over the country. The Eskimo believe that these rocks are hollow and form a 
nice house, the entrance of which is only visible to the angakoq whose genius 
lives in the stone. The tornaq is a woman with only one eye, in the middle of the 
brow. Another kind of tomaq lives in the stones that roll down the hills in spring 
when the snow begins to melt. If a native happens to meet such a stone, which 
is about to become his tornaq, the latter addresses him; "I jumped down in long 
leaps from my place on the cliff As the snow melts, as water is formed on the 
hills, I jumped down. " Then it asks the native whether he is willing to have it 
for his tornaq, and if he answers in the affirmative it accompanies him, wobbling 
along, as it has no legs. The bear tornaq is represented as a huge animal without 
any hair except on the points of the ears, the tail and at the mouth. If a man 
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wishes to obtain a bear for his tornaq he must travel all alone to the edge of 
the land floe and summon the bears. Then a large herd will approach and 
frighten him almost to death. He falls down at once. Should he fall backward he 
would die at once. If he falls upon his face, however, one bear out of the herd 
steps forward and asks him if he wishes him to become his tornaq. He then 
recovers and takes the bear for his spirit and is accompanied by him on the 
return journey. On the way home, they pass a seal hole and the bear captures 
the animal for his master. The Eskimo is now a great angakoq, and whenever he 
wants help he is sure to get it from his bear. 

 
Eskimo do not make images of the tornait or other supernatural beings in 
whom they believe, but use to a great extent amulets (armgoaq), some of which 
are given by the tornait, while others are inherited (Boas, 1888: 591-2). 
Tuurngait would assist the angakkuq in everything from catching an 
animal to saving people.  
 
Some angakkuit would use their tuurngait to help people, others would use them to 
ilisiq. There used to be many different tuurngait. Sometimes, angakkuit even had 
white people as their tuurngait. They had tuurngait of things that they had never 
even heard about or of things they had never even seen before. Any kind of animal 
could be a tuurngaq. Some angakkuit would use animals to help them kill people, while 
others would use animals to help them heal people. An angakkuq could use anything as 
a tuurngaq (Nutaraaluk, 1995). 
 
The relationship between the angakkuit and the tuurngait was ambiguous. When 
asked who was in control, the tuurngaq or the angakkuq, Tungilik answered, "I was 
not in control of them, and they were not in control of me ... we just helped each 
other." (In Oosten & Laugrand (eds.), 1999: 109). According to Asen Balikci, the 
relationship between the angakkuq and his tuurngaq would change over time: 
"Initially the tunraq was the master of the novice, and only gradually did the young 
angatkok learn to control it. Eventually, the novice became a full-fledged shaman, 
possessing a competence and strength apparently equal to that of his master" 
(Balikci, 1967: 383). 
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10. Shamanic rivalry (pp. 48-50) 
 

Competition between angakkuit was an intrinsic feature of Inuit shamanism. When 
angakkuit harm each other the borderline between the angakkuq and the ilisigsijuq, 
one who practises sorcery or witchcraft, becomes very tenuous (See Rasmussen 
1929: 143-144; 1931: 299). Nutaraaluk relates how someone tried to steal the 
qaumaniq of his stepmother. 

There was one incident when another angakkuq tried to take over my 
stepmother's qaumaniq. Another angakkuq was trying to kill her by removing her 
qaumaniq. The other angakkuq's tuurngaq was present in human form holding a 
bucket that was tipping towards itself away from my stepmother. The more the 
bucket tipped the more my stepmother's qaumaniq would be pulled away from 
her. When it seemed that the other angakkuq's tuurngaq was about to succeed 
in pulling out her qaumaniq using the bucket, my stepmother's tuurngaq removed 
her kamiik and pounced at the other tuurngaq. The other tuurngaq moved out of 
the way. If my mother's tuurngaq had succeeded in knocking over the other 
angakkuq's tuurngaq, the angakkuq could have died. Alurut's husband, the other 
angakkuq said, "ajai ". The other angakkuq did not realize that my stepmother 
was aware of what was going on. He almost killed himself when his tuurngaq 
came back and turned on him (In Oosten, Laugrand & Rasing (eds.), 1999: 123). 

 
Tungilik also discussed rivalry between angakkuit. He explained: 

The kind of angakkuit who interfere with the lives of their neighbours have a 
different kind of power. We were told not to interfere in the lives of others. 
We were told not to have that kind of life. We were not to look at a person who 
was a good hunter and try to find out what kind of ikajuqti that person had that 
made him successful. We were only to find the cause of someone' sickness.... 
Angakkuit were not to tirliaq, look into the life of another person (In Oosten & 
Laugrand (eds.), 1999:92). 

 
Nutaraaluk emphasized jealousy as a crucial motif in rivalry between angakkuit. 
Tungilik related how another angakkuq tried to kill his father: 

Back then the angakkuit would use their tuurngait, and if a person gave in then 
they killed him. If the angakkuq started trying to kill people who were not doing 
anything to them, then they in turn were killed. There was an angakkuq who was 
trying to fight my father. My father ignored him for a while but he got tired of 
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it, so he in turn had his tuurngaq kill the other angakkuq. I do not exactly know 
how (In Oosten & Laugrand (eds.), 1999: 93). 

  
One angakkuq might try to kill another angakkuq while he was performing. Tungilik 
related: 

I heard about an angakkuq who went down into the earth because he was 
akiraqtuqtuq, going against another person. If a person went down into the 
earth, another person could make him get stuck in there. The angakkuq could be 
prevented from coming back. You would be prevented from coming back by 
blood. The term for this was sapijaujuq. For instance, if somebody went down 
into the earth through a mug, then a person could use that object to prevent 
the angakkuq from coming out again. An angakkuq who was sneaking up on 
someone else, who would tirliaq another, would know that someone had gone into 
the earth, and therefore would be able to prevent him from coming out again. 
That's the way it was back then. Maybe some angakkuit are still like this. I do 
not know this for a fact, as this type of angakkuq does not expose this kind of 
ability. They would not talk about it. Angakkuit would be able to go through the 
earth, through the water and through the air. The angakkuit had strong powers 
(In Oosten & Laugrand (eds.), 1999: 105). 

 
Tungilik said, "It was out of envy. The angakkuq wanted to have more abilities than 
that person. That is the way I understood it to be." Tungilik also mentioned that 
"those who used their powers for control, especially the ones considered to be 
strong angakkuit, did not live very long" (In Oosten & Laugrand (eds.), 1999: 115). 
There was a strong moral concern in shamanism not to turn against your fellow men. 
  
Angakkuit were supposed to act in the service of their community, but there was 
always the temptation to tirliaq and to further one's own interests. Elders are well 
aware of the dark side of shamanism. Like all the elders, Salome Qalasiq concludes 
that Inuit should follow Christianity now. 
 
We can still talk, both Inuit and Qablunaat, about values, about sharing, about loving 
and so on. We can still do that. Yes, the maligatugait are still good, but shamanism 
isn't. ... We would rather pray now. The good things we can still use, but the bad 
things are not worth our time (Qalasiq, 1999)10 
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Unit 2: Good and Evil 
 

 
Learning Competency 

The students will evaluate and articulate how competing interests and 
needs have shaped cultural changes amongst Inuit. 

  

 
Learning Competency 

The students will demonstrate a knowledge and awareness of the 
association between traditional beliefs and issues related to culture. 

  

 Learning Competency 

The students will analyze the factors that shape identity. 
  

 Learning Competency 

The students will give examples of historical tension in relationships 
between social groups and make associations to possible causes. 

  

 
Language Development 
Conflict- a fight, battle, or struggle 
 
Tension- barely controlled hostility or a strained relationship between people 
or groups 
 
Good- morally excellent; virtuous; righteous; pious: a good man 
 
Evil- morally wrong or bad; immoral; wicked: evil deeds; an evil life 
 

Relationships- an emotional or other connection between people: the 
relationship between teachers and students 
 

Social organization- the people in a society considered as a system organized 
by a characteristic pattern of relationships 
 

Ghosts- a demon or spirit 
 

Ambivalent- uncertainty or fluctuation, especially when caused by inability to 
make a choice or by a simultaneous desire to say or do two opposite or 
conflicting things 
 

Harmony- agreement; accord; harmonious relations 
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Social balance- achieving equity within society, a balance in power and goods, a 
just society 

  

  
Materials 
Blackline masters 1.11-1.20 

  

 
Background 
In addition to the readings that are provided for students in this unit, teachers 
can look to additional chapters from In Order to Live Untroubled for further 
background information: chapter 4- “The lands Around My Dwelling” and 
chapter 8- “The Experience of Dead Generations”. 

  

 
Opener – Good & Evil Quotes 
Use BLM 1.11 to make enough cards to hand out to each student in your class. 
Have the students form groups by going around the room and identifying those 
who share the same text on their cards. Have those with the same text form a 
group. Ask them to read the text and create a summary sentence in their own 
words about what is being said. Every group should share their summary 
sentence. 
 
Each group should then be given a task card found on BLM 1.12. Set these tasks 
up as a jigsaw so that once the task has been completed and the group has 
collected the relevant information on their worksheets, new expert triad 
groups are formed with a member from each group who summaries their task 
and shares their findings. 
 
Group 1-Shamans, Ghosts and Whalers 
Group 2-Website –What elders say about shamans? 
Group 3-The Netsilik Eskimo- pp.236-238 

  

 Connector – 
The land, the sea and sky used to be inhabited by many spirits such as inua, 
owners of animals and places, tarniit, the shades or souls of dead human 
beings and animals that still inhabited the earth, and other entities such as 
ijirait, the mountain or caribou people, inugarulligait, small people, 
qallupilluit, sea people, tarriassuit, shadow people, kukiligaattiat, those with 
claws, and many others. All these things had to be respected and 
approached in the correct way. The tarniit, the souls or shades of dead 
human beings or animals, were thought to be especially dangerous. If the 
tirigusuusiit, the rules of abstention, were not observed, the itarniit might 
turn into evil spirits that tried to avenge themselves on human beings. Not 
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turn into evil spirits that tried to avenge themselves on human beings. Not 
observing the tirigusuusiit was considered one of the most important 
reasons for scarcity of game, disease and bad weather. Whenever these 
hardships struck, it was the task of the angakkuit, or shaman, to find out 
the causes of the problems and to restore the relationship between human 
beings and the offended spirits. 
                                     (Taken from Representing Tuurngait, p. 16) 
 

Discuss with the class what they have heard about these spirits. Use the 
NBES5 poster “Inuit Mythological Characters Bilingual Education Society” and 
their study of any of those stories as reference. You may want to provide time 
and an activity for students to read some of the stories that are presented in 
the NBES collection if the students have not already encountered them. They 
can relate the information in these stories to what they have learned in unit 1 
about spirits. 
 
Explain that although the Inuit spirit world had a large number of spirits, it was 
widely recognized by all Inuit groups that there were three main spirits who 
held more power than these lesser spirits. They have heard about Nuliajuq 
(Sedna), but there were also Narssuk and Tatqeq. Have the names of these 
three spirits posted around the room. Tell the students to divide themselves 
into three groups by selecting which spirit they wish to learn more about. You 
may have to limit the size of groups so that there are an equal number of 
participants in each. The task for each group is to become familiar with the 
story of their spirit and to find a way to share that story with the rest of the 
class. They are free to use any form of communication they wish- a skit, a 
tableau, an illustration, a chant or rap, a mime, or a PowerPoint presentation. 
 
With the whole class, discuss the natures of these spirits- for good, for evil, 
or as ambivalent towards man. In this belief system, what becomes the role of 
taboos, of shaman and of spirits? Record the class responses on a mind map 
that shows the links and associations (BLM 1.13). 

 
 
 

 
Activity – Conflict 
Inuit were very concerned about maintaining balance and harmony within their 
groups. Obviously conflict within the group or between groups was usually 
avoided whenever possible. However, conflict often arose for the Nattilingmiut 
who were considered by other groups to be particularly violent. In a group where 
there was a lot of social conflict, how do you think the role of the shaman might 

                                         
5 Nunavut Bilingual Education Society 



 

Nunavusiutit 9: Thunder and Stone 135 

there was a lot of social conflict, how do you think the role of the shaman might 
change? 
 
As students respond, write their ideas on a chart or on the board so that you 
can refer back to these ideas after they have done some research into the 
historical record. 
 
Divide the class into 4 groups. Each group will be looking at a different area of 
social conflict: social relationships; technology; climate and environmental 
change; and contact. (BLM 1.14-17). Provide each group with a folder containing 
examples from historical records. The groups should use the information in their 
folder to develop a Cause and Consequences Chart (BLM 1.18).  
 
Each group should develop a display to illustrate their findings to the rest of 
the class. The display can include the Cause and Consequence Chart, but must 
also represent the information from their sources in a way to fully demonstrate 
the significance of their findings. 

  

 
Reflections  
Students should read the story of Tuneq that is provided in their learning log. 
Then have the students read the stories told by Taloyoak elders on the Inuit 
Heritage Trust website: Taloyoak: Stories of Thunder and Stone. Students 
should select one story about conflict and use it to respond to the following: 
Content – In your own words retell the story that you found on the website. 
Explain why this story is about conflict. 
 
Collaborative – Based on what you learned from In Order to Live Untroubled, 
what social tensions may have contributed to this conflict? Give some examples 
of the social structure and life of Nattilingmiut in the area at this time. 
 
Personal – What examples of relationship or social conflict do you see in your 
community today? Can you think of any social tensions that might be 
contributing to this conflict? Support your answer with some specific examples. 

  

 
Follow-Up – Nuliajuk: Mother of the Sea Beasts 
Have the students view the video- Nuliajuk: Mother of the Sea Beasts. As they 
view, have the students take notes about what is being said about Inuit 
“religion” and the traditional belief in the film. Discuss as a group and add to the 
chart of implications that may emerge for shamanism on the chart or board. 
 
In the film, what is Aupilaarjuq saying about regaining a balance between the 
traditional spiritual beliefs of Inuit and Christianity? 
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traditional spiritual beliefs of Inuit and Christianity? 
 
For John Houston, what does this balance look like? How does he imply the 
church can be reconciled to the Nuliajuk experience? 
 

 
Classroom Reinforcement  
Display the NEBS poster. 
Display all the student-generated work that is presented in this unit. 

  

 
Accommodating Diversity  
Much of this module requires group work and collaborative approaches to 
meaning making. Some of your students may need support is using this approach. 
Establish an environment that sets clear expectations for how we work together 
in order to be effective. This is best accomplished by posting and reviewing the 
six Inuit Qaujimajatuqangit Guiding Principles as well as the agreements set up 
in TRIBES. (Please see Appendix A for this information.) 

  

 

Assessment  
Student –  
Complete all the assignment work and store it in the portfolio. 
Complete the assignment checklist. You may wish to have your students generate 
a rubric for the evaluation of the assignment. A helpful website is 
www.rubistar.com. 
Complete a learning log summary at the end of this unit. 
 

Teacher –  
Provide a learning environment that supports clear expectations with specific 
evaluation criteria for all assignment work. Use the assessment templates 
available in Appendix B to assist students to self-assess the area(s), which you 
have focused on, in this unit. 
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BLM 1.11       Quotes6 
 
 
 
There were two types of angakkuit. Those that used their powers to kill people and those 
that tried to help by healing people. The angakkuit were even more powerful than doctors 
because they could revive a dead person. 
 
 
 
 
There are two kinds of tuutngait, the evil ones and the good ones. This is the way it is. 
There are those with a bad spirit. The ones with good spirits come from God. The other 
ones with evil spirits come from Satan and do not want people to live. 
 
 
 
The persons who can see the souls of men and of the animals and who are able to visit 
Sedna, are called angakut… The angakkuit cured the sick, drove away evil spirits, procured 
game, influenced the weather and exposed hidden transgressions. Nowadays, elders usually 
distinguish between good and bad angakkuit. 
 
 
 

                                         
6 Taken from Representing Tuurngait, p. 18. 
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BLM 1.12 
Reading 1: Shamans, Ghosts and Whalers 
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Reading 3: The Netsilik Eskimo (pp.236-238) 
 
The most striking characteristic of Netsilik shamanism and associated beliefs was the 
fusion of good and evil elements. Although the Netsilik distinguished clearly between an evil 
shamanistic act from its positive counterpart, the same shaman was capable of performing 
both. Thus, although most shamans were considered good, at some time in their career they 
committed aggressive acts; and even the very few reputedly evil shamans were considered 
bad only during particular periods. A considerable ambivalence or blending of ethical 
qualities characterized the protective spirits and ghosts themselves. Good spirits and 
ghosts could evolve into malevolent beings, and an opposite change could affect evil spirits. 
This intermixing of good and evil had important social consequences. 
 
The possibility of nearly any Netsilik's supposed ability to influence supernaturals for 
aggressive purposes contributed much to the interpersonal suspicions and hidden hostilities 
of their society. The cases cited in this chapter show the wide variety of reasons why 
people decided to use aggressive magic, and also how carefully malicious intentions were 
concealed behind amiable attitudes. On the surface, camp life proceeded peacefully, while 
secretly vicious attacks were going on back and forth with the help of supernaturals. "An 
action, apparently the most innocently meant, and not worthy of a second thought, may be 
the cause of remorseless persecution" (Rasmussen,:L931.::200) 
 
The individual lived in an atmosphere of suspicion and fear, dreading both the possible 
secret attacks of his camp fellows and the spirits who might initiate an evil action on their 
own. 
 
If shamanism was practiced as a kind of social control, its ethical ambivalence meant that it 
was not always very effective. Certainly the society used shamanism often in a conscious 
effort to enforce norms or re-establish harmonious relations between environment, people, 
and supernaturals. If many cases fulfilled such an aim, however, the aggressive acts 
surveyed here show that the ready recourse to supernatural helpers sometimes actually 
worsened social relations and intensified interpersonal hostilities. The shaman rarely had 
full control over the spirits; they could acquire autonomy, attack some individual blindly, and 
create new enmities altogether, with quite an opposite effect than that desired by the 
society. Thus, in the imbroglio of fears and accusations, not only existing enmities found 
free expression but entirely new hostilities could emerge. The second major function of 
Netsilik shamanism was perhaps more successful than the social control function. For the 
Netsilik, the shamans were the people who brought the world together. Environment, spirits, 
the afterworld, social life-all of those elements were brought together for them into one 
meaningful whole. Both the components and the acts of shamanism indicate that for varying 
aims a multiplicity of elements were fused during the shamanistic performances. Elements 
of nature, the animals of land and sea, snowstorms and thunder, cracking ice, etc., were 
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brought under the shaman's power. The world of the dead was also present during a seance: 
deceased relatives were utilized as protective spirits, and evil ghosts fought. Society was 
also represented, and in two ways; often an audience participated directly in the shamanistic 
performance, and all shamanistic practices involved the presence of at least part of the 
community. Basic religious beliefs were also included in the shamanistic complex. In varying 
situations and for different purposes the shaman integrated these diverse elements into a 
dynamic unity. In his role as integrator, in a stream of symbolic effusions, the shaman gave 
meaning to a multiplicity of situations which would have remained inexplicable to society 
without his intervention (Balikci 1963:95). 
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BLM 1.13 Mind Map 
 
Group:___________________________________________________ 
Name:  _____________________________________________________ 
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BLM 1.14 Social Relationships Readings 
 
Netsilik histories contain a substantial body of information on relations between 
the Netsilingmiut and the Arvilingjuarmiut. The histories are not clear on whether 
the place name Arvilikjuaq referred to a major village or to the entire area of Pelly 
Bay. They are very clear, however, that in spite of, or perhaps because of, the many 
marriage ties between the two groups, violent confrontations were common. One 
series of hostile encounters, said to predate Ross's visit, began when a Pelly Bay 
man killed a Netsilik man with whom he shared a wife. The sons of the murdered 
man, along with most of their community, carried the attack to Arvilikjuaq and 
both sides suffered heavy loss of life." The history makes the point that the 
Netsilingmiut had special weapons for use in war, but the Arvilikjuaq people had only 
their caribou-hunting implements. 
 
The hostility that existed between Netsilik and Arvilikjuaq in spite of kinship ties 
and frequent communication has been attributed to quarrels over women." Given the 
Netsilik practice of female infanticide, and consequent inequities in the sex ratio 
of adults, it is not surprising that violence should erupt in order to get women from 
other groups, or to prevent other groups from marrying Netsilingmiut women, or 
to maintain a favourable balance in the exchange of women. Such quarrels sometimes 
flared up into revenge or blood feuds involving several generations. 
 
Other histories tell of Netsilik battles with Aivilik communities and with people 
living along the Great Fish River and at Garry Lake, although, like most Inuit 
histories, they are vague about dates. Planned hostilities followed certain 
conventions: a messenger, always an elderly person, was sent to inform the enemy 
that an attack was imminent; a short truce was arranged so that both sides could 
prepare themselves; and when the time arrived for confrontation, the combatants 
arranged themselves into facing rows." The object was to annihilate not just the 
opponents, but all their kin, as well. Netsilingmiut war parties included women." It 
is not clear precisely what their roles in warfare were, although they were probably 
lightning rods. One observer wrote: "An old decrepit woman now came forward to 
meet us and ascertain our intentions and status. Apparently they intended her as a 
sacrifice for the good of the others should we be of a hostile nature." 

 
Because non-native iron, copper, and wood have been found on Boothia, some 
investigators have assumed the existence of a significant trade between the 
Boothians and neighbouring groups. The supposition overlooks the question of 
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what the Boothians might have traded in return, and assumes that non-
indigenous items could only have entered the economy through trade. Given the 
almost total absence of surplus beyond-subsistence goods in the Netsilik 
economy, it is unlikely that they engaged in regular or frequent trade. 
 

It is not clear that women were commodities in the Netsilik economy -
although Ross hints at the possibility-but the evidence indicates that 
women were the major import of the Netsilingmiut, and that some men 
emigrated in order to find wives. One man, Kanayoke, "had communications 
with a tribe in [the west] where the females were most numerous." Over a 
period of some years, he had "married" six women from "the westward," and had, 
at different times, given (or sold?) the first five as brides to his unmarried co-
residents.  

 
Taken from In Order to Live Untroubled, pp.144-p. 145 
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Women were few as well, and this sometimes gave rise to jealousy and conflict 
among men. Also, people who posed a danger to the community could not be allowed 
to continue their anti-social behaviour. If a murder took place, revenge was 
expected, and a full-blown feud could result. 
 
In those days there weren't enough women [and a man might murder another to get 
his wife] ... Sometimes they killed another person when their reputation got very bad 
and no one could handle them. ... Also, people killed for revenge. If you can't kill a 
person who killed a member of your family, then you would try to kill any member of 
the other family ... When a feud started it sometimes went on and on for. a long 
time. 

Simon Inuksaq,JB 
 

It is [at Kangiq] that Kukigak insisted on being left when he had been fatally 
wounded by Ermalit's people ... A very long time ago Kukigak killed Ogak, 
Kuyagaksaq's father. Kuyagaksaq and his family were waiting for game on the shore, 
not far from their [gajait] when Ogak was set upon unexpectedly by Kukigak's band. 
"Flee! Flee quickly towards your [gajait]," said he, "while I try to delay them." 
Heeding his warning, his children, who had no arms to counterattack rushed to the 
[gajait] and fled. Ogak was left alone. His enemies pierced him with arrows but 
failed to give him the finishing stroke and left him there. Riddled with arrows, Ogak 
managed to return home and hanged himself. 
 
Sometime later, another hunter, a relative of Ermalit as was Ogak, went also to the 
[Arviligjuaq] region. Ermalit declared to whoever would listen: "Let there be no other 
murder because the culprit will not evade me, no matter how far he may flee!" 
However, Kukigak's band also killed the stranger, Ermalit's relative. 
Thereupon, Ermalit and his people set out for [Arviligjuaq] in order to wreak 
revenge. They came probably from Natsilik or Ittuartorvik, I do not know. 
Kuyagaksaq's family also accompanied the expedition. 
 
During the journey, they practised shooting. Aiming at the pelvic bone of a 
caribou, they endeavoured to put their arrows through the hole. It is related that 
they succeeded nearly every time.Travelling all together, they finally reached the 
[Arviligjuaq] region. Where exactly? I do not know, but it was probably on this side 
of Kangerhlugjuar and they saw a hunter on the sea. It was Augannuar Kukigak's son, 
who was spending the night stalking a seal at a breathing hole. Spying the newcomers 
from afar, he went to meet them. 
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As he was approaching, one of Ermalit's men remarked: "Well, we will have no trouble 
getting rid of that one." Ermalit however replied: "Let him be! We will attack them 
all together." 
 
Augannuar was coming nearer, a smile on his lips, when someone asked him: "Are you 
returning home?" Upon hearing this question, the smile vanished from his lips as he 
started to walk backwards. Augannuar then faced about and ran away at such speed, 
it is said, that his heels appeared to be stuck to his buttocks 
while he disappeared in the distance. 
 
When the fugitive reached Kukigak's camp, the latter wanting to save his two 
sons, Augannuar and another whose name is not known to me, sent them on 
their way to Aivilik. After their departure, while the strangers were approaching, an 
old woman who had been sent out to reconnoitre came back to Kukigak's [iglu] saying: 
"Those ones have come spoiling for a fight." However, Kukigak replied: "They will do 
nothing of the kind! They will do nothing of the kind." "But they are armed," said the 
woman. "They will not fight. They will not fight" insisted Kukigak. 
However, without even taking the time to build [igluit], the newcomers 
advanced, armed with their bows, ready to fight. 
 
There was also another visiting stranger in Kukigak's camp. Whence had he come? 
Probably from Netsilik too. Kukigak and his people intended to do him in. 
However, as he was emerging from the [iglu] at the same time as Kukigak, the 
latter said: "Won't we even have some one to help us? Won't we have some one to 
lend us a hand?" "Outside of your relatives," replied the other, "there is no one who 
will side with you. You can be sure of it." 
 
Among Kukigak's companions, there was one who[se] atigi was ripped at the 
front, at throat level. His wife wanted to sew it but he said, "What's the use? I am 
useless, always sick. That opening will be a fine target for my enemies." Thus, 
he refused to have his atigi mended. 
 
Meanwhile, the others had come nearer and, at the first volley of arrows, one 
struck the man right in the center of the tear and killed him. It is said that 
Kuyagaksak persistently aimed at his father-in-law who was in the opposite camp. 
Recognizing him, the latter said: "But that one is my son-in¬law! Yes, he is my son-in-
law." Kuyagaksak acknowledged it with his eyes. 
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"I do not want to shoot my son-in-law," said the other. "I do not want to shoot him." 
"If you do not want to shoot me, step back!" Thereupon, the father-in-law walked 
away. 
 
Having lost several of his companions, Kukigak slumped down riddled with arrows. He 
had been hit by so many arrows that his body did not touch the ground, so were we 
told. While dying from his wounds he exclaimed: "As for us, when we fight, we know 
when to stop. Perhaps those scoundrels cannot hear!" Kuyagaksak then said to him: 
"When many fall in against a single adversary, there is indeed a reason to stop!" 
[Here, Kuyagaksak alludes to the murder of his own father.] 
 
Kukigak was still breathing when he was brought back to his [iglu]. There was also an 
adolescent in that camp. At the end of the fight and before the victors had 
withdrawn, he was rushing to grab a dead man's knife when someone told him: "You 
would do better to desist if you do not want to receive some bad blow." The lad 
however did not heed the warning and kept on trying to grab the knife. Two men 
darted after him one at his right, another at his left, while he fled toward his [iglu]. 
Reaching the entrance, he crawled quickly inside but his pursuers stabbed him with 
their spears through the snow, each on one side, even though he had already 
disappeared from view. 
 
Kukigak had been taken into his [iglu]. The old woman who had been sent out as an 
emissary and had arrived that day entered again and began to lament: "When brave 
men fight, they don't do things by halves," she said sobbing. 
 
Stretched out in the remote part of the igloo, Kukigak breathed noisily. One of the 
arrows had gone through his bladder and, on account of the pain, could not be 
removed. It rose and fell with each breath he took. 
 
Kukigak had two wives. Turning to one of them and pointing to the old woman, he 
said: "That one below, who comes in often, deserves a reward. Give her, as a parting 
gift, the skin pouch which contains iron!" I do not know what was that bit of iron in 
the pouch. Having thus spoken, Kukigak breathed his last. 
 
He had requested to be buried at Kangek; he wanted his last resting place to be 
there. His body was then taken to Kangek, a sandy camping ground, because he had 
wanted to lie on the sand, at a place where children are wont to play ... 
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Thus, before he died, he requested that his body be taken to Kangek because it was 
a nice place to erect the tents ... He did not want to be an object of aversion 
after his death.  

Bernard Iquugaqtuq, Iquugaqtuq and Mary-Rousseliere 1960:18-21 
  
 
Taken from Uqalurait, pp 378 -380 
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The nuclear family, consisting of the father, mother, and children, was the most 
important social unit among the Netsilik Eskimos. It was characterized by continuous 
co¬residence, sexual division of labour between the spouses in various technological 
activities, sexual intimacy between husband and wife, and child rearing. The nuclear 
family was not completely independent in the accomplishment of many of these 
important functions, but had to align itself continuously with other families, closely 
or distantly related, to become part of larger social groupings. Sometimes such 
wider alignments were determined by the inexorable necessity of collaboration in 
hunting. On other occasions the interplay of personal preferences and interests 
brought people together or separated them; but only very rarely was the unity of 
the nuclear family threatened by such shifting alignments. 
 
The husband-wife bond was the basic relationship upon which the nuclear family was 
founded. Girls married at an early age, at fourteen or fifteen years. Traditionally it 
was a rare occurrence to see single girls past that age. Boys married later, usually 
around the age of twenty, when they were able to support a wife. This involved not 
only the acquisition of the varied hunting techniques but, more important, a 
knowledge of the habits and distribution of the game in the varied areas they 
inhabited. A long apprenticeship was necessary for these purposes. 
 
Traditionally after marriage the young wife would move to her husband's house and 
remain there permanently. Patrilocality [living with the husband’s family] was 
motivated by factors specific to the hunting way of life. It was essential for the 
young man to remain near the hunting grounds he was intimately acquainted with and 
where his hunting companions resided. For him to move to another more distant 
community would have meant undergoing a new period of apprenticeship in a 
different hunting area, and this was not considered necessary at his age. There 
were, however, accepted alternatives to the rule of patrilocality. In cases where a 
father had only daughters and badly needed a young helper and collaborator 
in his household, the young husband was permitted to take matrilocal residence. 
Orphans and "poor" boys often found themselves in such situations, and came to rely 
heavily on their father-in-law for instruction and help. 
 
These brief descriptions of interpersonal relations reveal certain patterns of 
authority within the family. The father was the recognized head of the family, 
responsible for all major decisions, essentially those involving family location and 
movement. He did not interfere in his wife's sphere of activity; there she enjoyed 
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considerable autonomy. And there are cases, to be described later on, indicating 
that a wife could successfully influence her husband in practically any decision. A 
husband very often took notice of his wife's desires. Personality factors were 
highly important in the decision-making process and the application of authority or 
influence. The authority patterns within the nuclear family expressed sex and age 
factors: the husband was in a super-ordinate position in relation to his wife, and 
younger siblings were submissive to the older ones. 
 
 
Taken from The Netsilik Eskimo, pp.101 - p. 103 & p.109. 
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There were the usual causes of conflict-mockery, jealousy, laziness, and minor 
misunderstandings. Once a conflict situation had been created and left unresolved, 
secondary causes for quarrels often arose. The social atmosphere of fear and 
suspicion previously described constituted an excellent ground for the seeds of 
hostility and persecution to grow in. This process was considerably aided by the 
Netsilik ability to conceal malicious intentions and hostile feelings in order to 
prevent possible reprisals by magic and sorcery. On the surface camp life proceeded 
smoothly, but hidden tensions were such that the slightest incident could set off 
aggression at any time. A traveler among the Arviligjuarmiut described the following 
situation to Steenhoven (1959:73): 

I traveled on Kellett River together with A., S., and some others, who on their 
sleds had been visiting their caches. The weather was beautiful and we walked 
to and from each other's sleds, while the sleds were moving all the time. A. was 
seated on the back of S.'s sled and the latter sat in front of him. A. was eating 
a fish. I was driving my sled behind his. One moment when S. was turning 
towards his dogs or so, I saw A. suddenly make a lightning stab with his knife at 
S.'s back-a would-be stab, to be sure. Then he immediately looked around 
himself. But I looked already in another direction. S. is the son of I. and it was 
known that A. and I. did not get along well. It was my impression that this stab 
had been prompted by an altogether subconscious impulse and that A. only 
became aware of it after he had done it. I believe he could just as well have 
really stabbed S. out of these subconscious feelings of resentment. 
 

Theft, although cheerfully practiced in relation to strangers, practically never 
occurred among camp fellows. Household objects were few anyhow and their owners 
wellknown, which made theft in the camp virtually impossible to conceal. There are 
cases, however, of property destruction, obvious expressions of hatred. Two recent 
cases involving the destruction of another's cache were recorded by Steenhoven 
(1959:37). The first case took place at Thom Bay, where two unrelated children had 
demolished the household cache of an absent family. Apparently this had been done 
because the owner of the cache had once refused food to the children's families 
when they were hungry. In the second case two related children totally destroyed 
the household cache of an elderly man during his absence from camp. The motive 
here seems to have been related to the jealousy the children's fathers were known 
to feel for the privileged position occupied by the victim in the community. In both 
cases children acted as their fathers' emissaries, allowing the adults to later 
disclaim any responsibility for the act. 
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Murder was the most extreme form of aggression among the Netsilik. It was 
committed in two ways: physically, by knife or gun, or supernaturally. Killing with 
magic was by no means the prerogative of shamans only. The Netsilik knew of a whole 
arsenal of aggressive magical techniques available to practically anybody. Many 
deaths were therefore attributed to revenge by evil spirits. Here we shall analyze 
only physical murder, as described by Steenhoven. The desire to steal a certain 
woman was the most frequent cause for attempted or successful murder. 
Ambivalences inherent in some polyandrous (multiple marriage) arrangements leading 
to murder would be included in this general category. Motives related to an 
individual's prestige in the community reflected by excessive mockery, bullying, or 
resentment constitute another category of causes for murder. 
 
Among the seven relatively recent murder cases recorded by Steenhoven (3.959:46) 
five contain information on the killing technique employed. Two men were shot from 
behind, apparently unaware of any plans afoot to kill them; one was shot while asleep; 
another was stabbed in the back with a knife while driving on a sledge; still another 
victim knew his murderer's intent yet did nothing to forestall it. It is remarkable 
indeed that all the men but one were killed from behind and by surprise. Murderers 
were evidently careful to avoid a struggle. Further, with one exception, all the 
murderers were men, although some might have been influenced by women. As for 
the exception, it was the woman Merkreaut, who shot her sleeping husband, 
apparently because she did not want to live with him any more. 
  
 
 
Taken from The Netsilik Eskimo, pp. 178- 180 
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BLM1.16 Technology  Readings 
 
With family connections of this order spanning several territorial groups, material 
goods and ideas can be exchanged without the vehicle of trade. Among 160 
Netsilingmiut, John Ross saw only three knives of European manufacture." To assume 
they were acquired through trade is to ignore the possibility they could have been 
introduced by brides coming from other groups, by Netsilingmiut returning to the 
home village after a visit to relatives elsewhere, or by non-Netsilingmiut visiting kin 
in Boothia. 
 
By 1832 Victory had been iced in for three winters, food stores were getting low, 
and Ross made a decision to abandon the vessel and make his way north to Lancaster 
Sound, where, he believed, correctly as it happened, that he and his crew might be 
rescued by a passing whaler. He gave orders that Victory be dismantled and its 
materials cached on the beach at Lord Mayor's Bay. The abandonment of the well-
equipped vessel provided the Netsilingmiut with an abundant supply of their scarcest 
resources: metals and wood. After 1832 they began making their traditional weapons 
and utensils from the newly accessible materials. Slate knives, lances, and harpoons 
were replaced by implements with cutting edges of iron, copper, tin, and brass. 
Copper and iron replaced bone rivets in the manufacture of soapstone and leather 
items. Other items, clearly locally made, incorporated innovations from European 
artifacts, such as serrated-edge blades similar to surgeons' saws. 
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One change which the Netsilingmiut might have been expected to make was in sled 
construction. Their sleds before 1833 were made of fish, bone, antler, and animal 
skins. To create runners, frozen fish were wrapped in hides, which were moulded to 
the appropriate shape and frozen solid. The runners were fastened together by 
crossbars of bone or antler. John Ross described them as "singularly rude; the sides 
consisting of pieces of bone tied round and enclosed by a skin, and the cross bars on 
the top being made of the fore legs of a deer. One of them was but two feet long, 
and fourteen inches wide, the others were between three and four feet in length. 
On the under part of the runner, there was a coating of ice attached to the skin, 
rendering their motion very easy."30The sleds were short, off balance, clumsy, 
fragile, and slow. In warm weather they thawed, and while runners made of fish and 
hides served a second purpose as emergency rations, the absence of efficient 
transport added to the labours of travel and limited the range and speed of 
movement, as well as load size. 
 
Access to long, straight wooden planks for sled runners could have led to a 
revolution in Netsilingmiut transportation technology. Larger, faster sleds would 
have allowed them to increase their hunting range, harvest more food supplies, 
maintain more frequent communications between villages, expand their territories, 
and extend their trading contacts. Apparently they did not appreciate, or else they 
rejected, the possibilities. 
 
In 1859 Leopold McClintock observed sleds in two different communities of 
Netsilingmiut. On the west coast of Boothia Peninsula, at the northern entrance to 
James Ross Strait, sleds, according to McClintock, were "wretched little affairs, 
consisting of two frozen rolls of sealskins coated with ice, and attached to each 
other by bones, which served as crossbars…" Construction was the same at Matty 
Island, in the middle of James Ross Strait. "The runners (or sides) of some old 
sledges left here were very ingeniously formed out of rolls of sealskin, about 3-feet 
long, and flattened so as to be 2 or 3 inches wide and 5 inches high; the sealskins 
appeared to have been well soaked and then rolled up, flattened into the required 
form and allowed to freeze. The underneath part was coated with a mixture of moss 
and ice laid smoothly on by hand before being allowed to freeze, the moss, I 
suppose, answering the purpose of hair in mortar, to make the compound 
adhere more firmly." 
 
The Netsilingmiut could have manufactured wooden sleds at this time. 
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In spite of this knowledge and the availability of suitable materials, only one family 
in the more than half a dozen villages McClintock visited owned a sled. It was "made 
of two stout pieces of wood, which might have been a boat's keel." At Arvilikjuaq, on 
the other hand, people had developed a new transportation technology more than ten 
years earlier. By 1847 they had pieces of mahogany, sleds with oak runners and 
cross-braces, and iron-tipped weapons." Why the Netsilingmiut did not change their 
sled technology remains a mystery. 
 
It might safely be assumed that the possession of adequate supplies of wood and 
metals not only cushioned the Netsilingmiut from the full force of the erratic and 
unpredictable climatic and other environmental conditions of 1830 to 1860, but also 
made daily life somewhat easier and more comfortable. Their sudden acquisition of 
surplus wealth does not seem to have led the Netsilingmiut to expand their territory 
or hunting range, or to engage in more active trade with their neighbours. It does, 
however, seem to have made them more suspicious of outsiders than formerly, and 
their previously friendly relations with neighbouring groups deteriorated. In 1847 at 
Pelly Bay, people thought it necessary to caution John Rae that "the natives of this 
part of the [Boothia] coast bear a very bad character, and are much feared."35 The 
worsening climatic regime of the mid-1840s, coupled with a second windfall of prized 
resources to the west of Netsilingmiut territory, turned hostile distrust into open 
violence. 
  
 
 
Taken from In Order to Live Untroubled, pp. 146.-148 
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NETSILIK TECHNOLOGY 
Taken from The Netsilik Eskimo pp. 3-22 
 

The early explorers of the Arctic marveled at the technical competence of the 
Eskimos, whom they described as remarkable primitive engineers. The Netsilik 
Eskimos, living in one of the harshest areas of the inhabited North, were able to 
survive in this cold desert environment because of their efficient and remarkably 
adapted technology. Their raw materials were few in number: snow, ice, bones of 
various animals, skins, stones of different kinds, and a small amount of wood. All but 
the wood were of local origin. By combining these few resources, they produced all 
that they needed to survive. 

 
Most Netsilik tools had highly specialized functions. The slender harpoon was used 

for seal hunting in winter, the light spear for caribou hunting from kayaks in late 
summer, the fishing harpoon for catching lake trout in summer. The bow and 
arrow, on the other hand, were used in several hunting situations. The arrow's 
striking power was enough to wound musk ox, polar bear, and caribou, though it 
was seldom strong enough to kill. The leister, a trident-like spear, was 
indispensable in fishing for salmon trout, both in summer at the fish traps and in 
early winter through the thin river ice. Other tools were employed for other 
specific purposes: the bow drill pierced bone or wood; the small saw cut hard 
materials; the burin sliced antler. There were only three truly multi-purpose 
tools- the man's knife (pilaut), the snow knife (pana), and the woman's knife (ulu). 
They were used for cutting, scraping, and piercing many different materials in 
varied situations. 
 
Netsilik technology was successful because of its efficiency. A snowhouse that 

offered adequate protection from storms and cold could be built in less than an 
hour from material obtainable almost everywhere. The sealskin tent was 
waterproof and so light that it could be carried by a dog during summer migrations. 
A kayak could easily be carried across land for miles, and its slender shape 
allowed the Netsilik to pursue and kill swimming caribou at crossing places. Caribou 
skin was ideally suited for clothing in the Arctic, trapping a thick layer of warm air 
against the body that was excellent insulation against extreme cold. Sled runners 
were lashed to the crossbars with sealskin so that the sled was pliable and would not 
break when it was pulled over rough ice. 
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Netsilik technology was almost entirely utilitarian in character. Aesthetic 
manifestations were limited to tattoos on the women's faces and limbs, long hair 
sticks, and white fur decorations on the outer coats. An artifact was made be-
cause it was indispensable, not because it was pleasing to the senses. The difficulties 
of travel in the tundra did not allow people to carry useless articles. Every Netsilik 
Eskimo had to look after his own equipment, make new weapons, and repair the old 
ones. Despite the complexity of articles such as the kayak and the composite bow, 
every man had the skills and the tools to be technologically self-sufficient. This was 
an absolute necessity in the Arctic. 
During the long migrations or on hunts, when tools were broken, lost, or worn beyond 

usefulness, substitutes and alternatives were found. Here the Netsilik showed great 
ingenuity and resourcefulness. If a spear broke, it was repaired quickly by lashing a 
snow knife to the shaft; if there was no stick to support the drying rack above the 
lamp in the igloo, a leister was used; when the soapstone lamp was not there, a 
shallow stone would do. In adversity the Netsilik was quick to improvise with what he 
had on hand. 
Netsilik material culture can be subdivided into four major technological complexes 
based on the raw materials used: the snow complex, including the use of ice; the skin 
complex, based on sealskin and caribou fur, and less frequently including musk-ox fur 
and polar-bear skin; the bone complex, including driftwood and iron; and the stone 
complex, referring mainly to the use of soapstone. 
 



 

Nunavusiutit 9: Thunder and Stone 161 

 
THE SNOW COMPLEX 
 
Snow and ice were enormously important to the wandering Netsilik Eskimos, as they 

were an almost constant part of the Netsilik environment and largely determined how 
they lived, hunted, and traveled. When a strong wind had packed the snow, the 
dogs could pull a sled with ease. In spring, however, when the snow was melting, 
pulling the sled was an exhausting task, because the runners sank in the soft snow, 
losing first their ice and then their peat shoeing. Under pack ice no seals could be 
found. The seals kept breathing holes open only through fresh, smooth ice. To ex-
press the great importance of these elements to their lives, the Netsilik had an 
extensive vocabulary for different kinds of snow, depending on its state, and ice, 
depending on whether it was smooth, rough, drifting, old, or young. 
Snow was most important in architecture. Because of its insulative properties, it 

made a warm winter dwelling for the Netsilik. Igloos, their porches, and their 
narrow entrances were all made of snow blocks. So were the beds and kitchen 
tables inside, and the doors. Outside the igloo was a high meat stand of snow and a 
snow shelter for the sealskin sled. Windbreaks of snow blocks protected the 
sealer and fisherman in stormy weather. Fathers made animal figures of snow for 
their children, and bowmen practiced target shooting at snow men. 
The pana, or snow knife, was the tool used in working snow. Usually it was of a single 

piece of caribou antler, and only rarely was it over fifteen inches in length. The 
handle was indented so that it could be gripped securely. When a long piece of antler 
was not available, a long blade was secured to a separate handle with bone rivets 
and sinew thread. When iron was introduced into the area, blades of iron 
became common and were attached to wooden handles. 
The slender snow knife made it easy to cut the snow into large, rectangular 
blocks. As the snow blocks were placed on top of each other, they were 
trimmed with the pana to fit tightly to one another. The pana was a man's knife, 
and each man always carried his own pana with him. 
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Though the snow complex was primarily a field of male activity, women 

helped with snow work. As an igloo was being built by her husband, the 
Netsilik wife covered the outer walls with a thick layer of snow, using her snow 
shovel, poalrit. The Netsilik snow shovel had a frame of antler to which a piece 
of sealskin was fastened with sinew thread. (In other areas snow shovels were 
made of wood with bone handle.) Men used the snow shovel inside the igloo to 
give a final shape to the bed and the kitchen table. 
The Netsilik also used snow in other less important ways. After butchering a 

seal a Netsilik woman might clean her hands and knife with wet snow. If 
there was not enough water in a seal-meat soup boiling over the stone lamp, 
she could scrape some snow from the igloo wall to put in the pot. 
Ice does not have the insulating properties of snow, but in architecture it 

was sometimes used similarly. There were periods in the autumn before the 
snow was deep enough to build an igloo, but when it was too cold to live 
comfortably in a sealskin tent, the Netsilik built rectangular icehouses with 
skin roofs. The ice slabs for the walls were cut from relatively thin river ice. 
The ice chisel used was a simple tool made in earlier times of hard bear bone 
fastened with skin thongs to a long wooden shaft. Later, iron spikes replaced 
the bone points. 
With the ice chisel the Eskimos made holes through the river and lake ice to 
get drinking water or to fish. They used an ice scoop to remove the ice 
fragments cut with the chisel, working alternately with chisel and scoop down 
to the water level. The ice scoop was a ladle of musk-ox horn or caribou antler 
attached to a wooden or bone shaft. 
Ice slabs were used in late autumn to make fish caches in areas where good-
size stones were not available. A thin slab of fresh-water ice made a window in 
the igloo roof. Many children's toys were made of ice. For drinking water the 
Netsilik melted old sea ice in their soapstone pots. (Sea ice loses most of its 
salt content after a year.) Most important of all, ice formed the runners of the sleds. 
As with snow, most of the work with ice was done by the men, who owned the ice 

chisels and scoops. Women did little with ice but cut old sea ice near the camp to 
be melted for drinking water. 
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THE SKIN COMPLEX 
 
The skin complex much more actively involved the Netsilik women, who were quite 

skilled as seamstresses. Two kinds of skin were used almost exclusively: caribou skin 
for the warmth of its fur, and sealskin for its durability. 
Caribou-fur clothing was ideally suited for a hunting life in the Arctic. The skin 

was light and soft, with dense, upright hair. Each hair was hollow, making the fur an 
ideal insulation against extreme cold. Caribou clothing enabled the Netsilik to 
spend long periods of time outdoors in bad weather. Despite its thickness, this skin 
allowed the body considerable freedom of movement because of its light weight 
and softness. 
Preparing caribou skins for use was a long and tedious job. First, the animals were 

skinned-always by men. While the skins were fresh, the women laid them out 
to dry, spreading (but not stretching) them on the ground with the hair down and 
anchoring them around the edges with small stones. Were the skins stretched 
while wet, they would become stiff and unsuitable for clothing. 
The skins were cured later in the season by either of two methods. If fine, soft 

skins were needed, the men and women covered themselves with the raw skins at 
night in their igloo with the flesh side next to their naked bodies. Over these they 
laid their regular caribou sleeping skins. By morning their body warmth had 
softened each raw skin, and it was ready to be scraped. The scraper was a blunt tool 
of stone or bone, usually a caribou scapula or a sharpened tubular bone. With it the 
woman softened and stretched the hide. After she scraped and stretched it, she 
slightly moistened the hide and put it out in the cold to freeze for a day or two. 
In the last phase of curing she removed the subcutaneous tissue by using a sharp 
scraper. In recent times, sharp scrapers have been made of slightly curved iron 
blades fitted into bone or wooden handles; before metal was introduced, bone 
implements with sharp edges were used. As a final softening process, the men thinned 
the skin by vigorous scraping, arduous work that only men could do successfully. 
Caribou skins cured this way were well suited for inner coats and trousers. 
For outer garments and sleeping bags, for which soft skin was not needed, the 

curing process was somewhat simpler. The night-warming process was omitted, and 
the women scraped air-dried skins directly with both blunt and sharp scrapers. 
This helped to make the skins snowproof and easier to dry, qualities necessary for 
outer clothing. 
Skins for other purposes were treated differently. Some were not cured at all. 
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They were just stretched and dried in the sun, and when they were thoroughly dry 
they were used as mattresses. Other skins intended for clothing had fur that was 
so long and thick that it had to be thinned for the skin to be useful. These skins 
were either from spring caribou that still had some loose winter hair or from late 
autumn caribou with hair already too long. Women removed the excess hair by 
vigorously scrubbing the fur with a fur comb, which was a coarse, short-toothed 
comb made from a tubular bone. When depilation was necessary, they first dried 
the skin and then scraped it with their knives. Before it could be used, the 
shaved skin had to be moistened with water. 
   Different kinds of caribou skins, cured in different ways, were used for a variety 
of purposes. Children's garments were made from the skins of the very young 
caribou. The heavy, thick hides of caribou killed in late autumn were best suited 
for bedding material. The animals hunted in early autumn had the best fur 
for inner and outer clothing. The short-haired skin from the legs was used for 
making boots and mitts, because it was particularly resistant to wear. The 
white fur from the caribou's stomach was used for women's clothing or hair 
decorations or shaman's paraphernalia. Drums and long lines of thong were 
made from depilated caribou skin. Thong was used to build kayaks, to tie 
various objects, to lace boots, and to make drying racks. 



 

Nunavusiutit 9: Thunder and Stone 165 

 
Sealskin was almost as valuable as caribou skin to the Netsilik. Sealskin was 

considerably stronger and more durable than caribou skin, and it was 
particularly useful during the summer wet season because it was quite 
waterproof. 
Women did all the work to prepare a seal for use. They cut it up into the 

prescribed number of parts, removed the bones, blubber, and skin, and cured 
the latter. Various uses for sealskins required different curing processes. The 
preparation of skins for kayak covers was particularly elaborate. This took place 
in the igloo in late winter or spring. The skins of adult female seals were 
preferred. The housewife first laid the skin on a wooden scraping board or a 
flat stone and used her ulu to scrape most of the blubber from the inside of 
the skin. The skin had to be completely free of fat to reduce the weight of 
the kayak, so after she scraped it she chewed the skin thoroughly until the 
last particle of fat was sucked out. She then rolled the skins in bundles, hairy 
side out, and placed them on the drying rack over the gentle heat of her 
soapstone lamp. Several days later when the hair began to rot, she could scrape 
it off easily. Finally, she buried the clean skins in the snow to prevent further 
rotting, and there they stayed until the time came to move camp and begin 
work on the kayaks. 

The unshaved skins of young seals were preferred for coats and trousers. 
First, the fleshy membrane on the inside of the skin was removed, then the 
skin was washed vigorously with water and snow. The skin was then stretched to 
dry, held taut by wooden pegs driven into the snow or ground, and pegged in 
such a way that it was a few inches above the ground to allow air to circulate. 
Once dry, the skin had to be softened with blunt scrapers before it could be 
sewn. 
Sealskins to be used for waterproof summer boots required very careful 

scraping of the hair. To do this a woman spread the cold, wet skin over her 
bare thigh and went to work with a sharp ulu. When the hair had been 
removed, she turned the skin over and removed the blubber. After the skin 
had been thoroughly scraped, she stretched and dried it on the snow. Skins 
cured this way were waterproof but very hard. Before they could be sewn 
they had to be thoroughly chewed and softened. 
Boot soles and heavy thongs were made from the thick skin of the great 

bearded seal. To make thongs, the skin of this large mammal was cut first into a 
number of rings roughly ten inches wide. These rings were removed from the body, 
the blubber scraped, and the hair washed. Each ring was cut spirally into long 
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thongs, which were then stretched under great tension between two rocks. When 
they were dry, the hair was removed with a sharp knife. If thinner thongs were 
needed, the skin of the ringed seal was prepared in a similar manner. Men 
occasionally helped the women make thongs, but for the most part it was a woman's 
job. Women were responsible for making all kinds of sealskin objects. Although 
caribou fur was preferred for clothing in all seasons, in summer some clothing was 
made of sealskin: kayakers' coats; occasionally a pair of trousers; mittens for work 
in autumn; and, of course, the waterproof boots that were indispensable for walking 
on the marshy tundra. Sealskin was used as tent skins and for covering kayaks, as 
roof sheets for late autumn or spring snowhouses (karmaq), and to make sled runners. 
Many other items were made wholly or partially of sealskins as well: e.g., shamans' 
belts and masks, oil and water containers, packs carried by dogs, snow shovels, and 
dog shoes. Sealskin thongs were used for dog whips, dog-harness lines, harpoon lines, 
fish-drying racks, slings, tent lines, packing lines, and ropes for athletic games. Sled 
runners were lashed to crossbars with sealskin thongs. Sections of some tools and 
weapons were lashed together by fine sealskin thongs; the iron blade of the adze 
and the bone or steel points of ice chisels and lances were strongly tied to their 
shafts with sealskin thongs. To be able to use thong in so many ways required the 
making of many special knots-a skill in which the Netsilik excelled. 
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Although the Netsilik used the skins of other animals as well, they were only 
substitutes for the vitally important caribou and sealskin, with the exception of 
bearskin. When no wooden or sealskin sled was available, a bearskin was loaded 
with equipment and dragged on the snow as a sledge, the hairy side down, because 
the fur did not absorb moisture. It was for this reason that bearskin was employed 
in the icing and polishing of sledge runners. Bearskins were also used occasionally as 
karmaq covers and mattresses. The hair of the bearskin had the peculiar ability to 
attract lice and was consequently used to make louse catchers. Clothing was rarely 
manufactured of bearskin because of its great weight. Musk-ox skins were also too 
heavy to use for clothing. Early travelers in the western Netsilik area reported 
whole families dressed in musk-ox skins, but this was probably due to a poor caribou 
hunting season. If they were used at all, musk-ox skins were usually used as bedding 
material. Other animals were used only occasionally. Trousers could be made from 
white foxskin, wolf, wolverine, and dogskins because these skins repelled frost; they 
were also highly valued for hood trimmings. Properly dried duck skins were turned 
into containers for wick moss. The skin of the salmon trout was an ideal container 
for a man's small tools-its long, slim shape was suited admirably for carrying the 
long bow drill, crooked knife, and various burins.                 
The Netsilik women had to be skilled seamstresses to make such extensive use of 

a variety of skins. Needles and sinew thread were their main tools. Before iron tools 
were known, needles were made of bone, usually the strong wing bones of birds or 
bear bone. These bone needles broke frequently, to the annoyance of the 
seamstress, and they were quickly and gladly replaced by needles of metal when 
metal came into use.                   
Caribou sinew was important to the Netsilik both as thread and for cord. When 
the caribou were butchered, the sinews from the caribou's back muscles were 
removed with great care. The women spread the sinew flat on the scraping board 
and, with their semilunar knives[ulu], cleaned it of flesh. After washing it 
thoroughly, they flattened it on the tent sheet to dry in the sun. Sinew thread 
was used to sew clothing, boots, kayak covers, and tent sheets. A simple 
overcast stitch was used for sewing fur clothing, a blind stitch passing only 
halfway through the skin made waterproof seams, and a running stitch 
attached soles to boots. Kayak covers required a double stitching: a running 
stitch on the inside and a similar stitch on the outside. Netsilik women also 
braided sinew into cord of various thicknesses. Braided sinew cord was used 
for bow strings and reinforcements, running strings in clothing, fishing lines, 
and toys. 
Thimbles consisted of a semicircular piece of depilated sealskin. Bodkins for 
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piercing thick skin were made of bear bone or antler. Precious needles were 
kept in cylindrical needlecases of antler, stuck in the skin cord running 
through the bone case. At the lower end of the needlecase a carved thimble 
holder supported the thimble. The seamstress wore her needlecase hanging on 
her chest, fastened to the drawstring of her coat. 
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THE BONE COMPLEX 
 
Because driftwood was so scarce in the Netsilik area and iron was not known, in 
traditional times most tools and weapons were made of bone. Bone was extremely 
important in Netsilik technology, and the men were skillful in adapting the 
qualities of bone to specific uses. The important characteristics were, first, size, 
then hardness and elasticity. Bear bone was the hardest; and musk-ox horn was 
highly valued for its elastic pliability; but caribou antler was the basic raw 
material of the bone complex. It was hard yet resilient and relatively easy to 
work. Holes could be drilled through it without much effort. It could be bent into 
various shapes, and several pieces could be assembled to form larger articles. 

All bonework was done by men using very few tools, tipped with iron points and 
edges. (In years past, before the Netsilik knew of iron, they used flint for tools, 
weapon points, and knife blades.) A hunter's tool bag contained several simple but 
ingenious implements. A bow drill was a composite device consisting of a bow, a 
mouthpiece, and a drill. The bow was a caribou or bear rib strung with seal skin 
thong. The mouthpiece was a caribou anklebone, and the drill had a sharp iron point set 
into a wooden shaft. (A well-supplied tool kit included drills with points of varying sizes.) 
The bow drill could perforate any kind of bone or wood object. An adze had a narrow iron 
blade fastened to an antler handle with skin thongs. It was used to thin down antler or, 
less often, wood. A whittling knife had a small, pointed iron blade with a curved edge. 
The blade was riveted to a very long handle of antler. The lower end of the whittling 
knife rested under the man's arm as he drew the blade toward his body. Special 
implements were used for splitting and incising antler. They consisted of short and 
sturdy blades-either slightly curved, ribbon-shaped with a transverse edge, or beak-
shaped-inserted into a bone handle. 
Although the saw was not an Eskimo implement, the Netsilik Eskimos made and cut 

antler with small saws patterned after the European saws of the early explorers. The 
Netsilik saws consisted of small, rectangular pieces of sheet metal inserted into antler 
handles. The teeth of the saw were regularly recut and sharpened with the adze. 
   These few implements were all the tools needed for working caribou antler. To 
prepare antler for use, first the lateral branches of the antler were cut off with the 
saw, then the main antler trunk was split into two or more long pieces by making a 
longitudinal groove with the splitting knife and gradually deepening it while at the 
same time applying pressure downward. The sharp edges of the resulting slabs were 
rounded with the adze and smoothed with the little scraping knife. If the antler had 
to be straightened, it was first warmed to make it more pliable, then one end was 
inserted into one of the holes of an antler straightener. This was a thick piece of antler 
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through which large holes had been bored. The warmed and softened antler could then 
be bent into any shape desired, held firmly at its base by the antler straightener. 
     Other bone was worked with similar techniques. Muskox horn was softer than caribou 
antler and considerably easier to work. Before it was split, however, it had to be well 
heated in hot water or over the lamp. Bear bone could not be split; it had to be laboriously 
thinned and sharpened with an adze and various knives. Often when men were not 
carrying their tool bags on hunting trips but needed to sharpen the bone heads of 
their weapons, they did so by rubbing the bone points on any flat stone. 
To make large weapons-harpoons and bows, for example -several pieces of antler were 
joined together. This was done by riveting and lashing. To rivet two pieces of bone to-
gether, both pieces were pierced with the bow drill and antler rivets inserted. More 
recently, copper or iron rivets were used when a strong joint was needed. Often a 
riveted joint was further strengthened with a solid lashing. For hunting and fishing 
implements (seal-hunting harpoons and their accessories, fishing harpoons with 
detachable points, double-pronged leisters, bows, hunting spears, ice picks); furnishings 
and tools (frames for drying rack and snow shovel, snow beaters, meat forks, blubber 
pounders, marrow extractors, ladles, snow knives, handles for tools, needlecases); and 
various toys and sacred objects. Wood was used for spear handles, tent poles, meat 
trays, pegs for drying skins, parts of sled, and, most importantly, kayak frames.       
   Even this partial list of vital artifacts shows how important bone technology was to the 
material culture of the Netsilik Eskimos. It determined how well the other technological 
complexes functioned, because many tools for work on snow and skin were made of bone. 
With the availability of iron and wood from outside their area, the Netsilik replaced 
many of their tools and weapons made of bone with similar tools of iron and wood, but the 
new tools were closely patterned on the traditional models and changed little in either 
form or function. 
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THE STONE COMPLEX 
   Soapstone was a valuable material to the Netsilik, since they made their lamps and pots 
from it. The stone was available in the eastern part of the Netsilik land in an area 
southwest of Pelly Bay. In the winter, sled drivers could reach the quarry with little 
difficulty, and they went there to cut out soapstone blocks of considerable size. In the 
area of the western Netsilik, where soapstone was not easily found, pots and lamps were 
obtained through trade. Soapstone lamps varied in size. Travelers or hunters usually 
carried small lamps twelve to fifteen inches long to use for light in their small 
overnight igloos. In more permanent family igloos larger lamps were used, ranging 
between twenty and thirty inches in length. Only occasionally in large ceremonial igloos 
were lamps forty inches long found. 
The usual soapstone lamp was a shallow, flat-bottomed, oval-shaped vessel with nearly 

perpendicular sides, the back more convex than the front. Long, narrow lamps were 
occasionally imported from the Netsilik's western neighbors. Broken lamps were not 
discarded but were repaired by lashing a piece of wood to the soapstone lamp as a kind 
of splint. Otherwise, women generally used a naturally hollow slab of stone as a makeshift 
substitute. Netsilik cooking pots were carved out of a single block of soapstone. A 
typical pot was rectangular with slightly convex sides and straight inside walls. At the 
top corners there were holes for suspension cords. Pots varied in length from twelve to 
twenty-four inches. If a pot broke, the fracture was cemented and the parts tied 
together with sinew lashings. 

Soapstone (talc chlorite schist) is so soft that it can be scratched with a 
fingernail. Despite its softness, however, working soapstone with flint tools was a long 
and arduous task. With iron-tipped tools, carving soapstone into useful objects took 
several hours. Blocks were quarried out with the ice pick, then shaped with the adze. To 
hollow out the pot, numerous holes were bored close to each other into the solid block 
with the bow drill. Then the thin walls between the holes were crushed with the 
adze. Working soapstone was a man's job, but when he finished the pot or lamp, he 
gave it to his wife and it became her permanent property. 

The four technological complexes were subject to seasonal variations. The snow-ice 
complex, quite clearly, was restricted to the winter season. The skin complex varied 
from season to season: sealskin was used little in winter but was important in summer; 
caribou fur was vital for survival in the winter and less important in the summer. In 
summer, the soapstone lamp was not used, so soapstone was of lesser importance. 
Only antler was equally important in all seasons. 
With these basic materials and their accompanying techniques, the Netsilik Eskimos 
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were able to survive and adapt to one of the harshest environments known to man. Again, 
it should be emphasized how few their material resources were, and how carefully these 
materials' qualities were put to advantage. With the exception of occasional uses for 
wood and vegetation, the Netsilik got everything they needed from stone, the animals 
they killed, and the snow that surrounded them. 
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BLM1.17  Climate and Environmental Change Readings 

Like most other arctic people in the second half of the 1840s, Ugjulingmiut and 
Utkusiksalingmiut, as well as Netsilingmiut, were dealing with climatic stress of 
almost unmanageable proportions. The years from 1845 to 1859 were "one of the 
least favourable periods in the past 700 years.113 8 Recalling the winters of 1846 to 
1848 nearly twenty later, four Netsilingmiut men who had lived through them 
declared, `The Innuit never knew such very cold weather-there was no summer 
between two winters-could catch no seals or kill any rein-deer at most of the usual 
places." Ugjulingmiut also remembered the virtual disappearance of both caribou and 
seal from their country and two years of starvation and death. Three generations after 
the fact, people at Great Fish River spoke of the blizzards, starvation, death from 
exposure, and cannibalism as "the year of horror." 

 
While the people ofBoothia and Adelaide peninsulas, Great Fish River, 
and King William Island suffered and died, strangers in sailing ships caught 
in the ice shared their fate. In 1845 John Franklin's massive expedition 
sailed into Lancaster Sound in what was intended to be a final effort to realize the 
British dream of discovering the North West Passage. Given the climatic conditions, the 
timing could hardly have been worse- A year later, Erebus, Terror, and their 
complement of 135 men were beset by ice off the northwest coast of King William 
Island. On April 22, 1848, 105 survivors abandoned the frozen ships in the hope that 
they could reach safety overland. Like the people of Ugjulik and Great Fish River, they 
met death from starvation and exposure, and ate the flesh of their companions as they 
faced their own "year of horror." One by one, they died, leaving wooden boats, metal 
fittings, cutting tools, cloth, and containers strewn mile after mile along the west 
coast of King William Island and the shores of Simpson Strait. 
 
Within two years, with their survival still threatened by climatic stress, the 
Ugjulingmiut were assaulted on a new front: Netsilingmiut entered their territory to 
harvest the littered coasts. Using the windfall of wood and metal from the abandoned 
Victory, they had increased the efficiency of their hunting technology just enough to 
give themselves a slight edge during the ecological disaster-Their relatively better 
health and higher levels of energy enabled them to take advantage of the second 
windfall of precious resources left by Franklin's retreating crews, and to destroy the 
few remaining Ugjulingtniut. 
Taken from In Order to Live Untroubled , pp.149  
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 SUBSISTENCE ACTIVITIES AND CAMP LIFE 
Taken from The Netilik Eskimo, pp. 23-90 
 
The Netsilik faced severe difficulties in hunting the animals essential to their survival. One 
of their most menacing problems was a mobile and irregular game supply. The large caribou 
herds on which the Netsilik depended for much of their clothing migrated north early in 
spring, spending only the summer along the Arctic coast, then in autumn returning south to 
the tree line. This meant the caribou was available for hunting only during the summer 
months. Likewise the salmon trout migrated seasonally, swimming down the river to the sea 
each spring, returning upstream to the lakes in the fall. To catch these fish, the Netsilik 
had to be waiting at the rivers at just the right time. 
 
Technological factors also imposed seasonal limitations on hunting. The seal, for instance, 
was not a migrating animal, yet the Netsilik could hunt seals only in the winter. This was 
because the Netsilik had no techniques for hunting seals from the water, and so had to wait 
until the winter when they could get out on the ice directly above the seals for a kill. 
These seasonable variabilities of game and hunting techniques meant that the Netsilik 
Eskimos, like their food supply, were always on the move. These migrations were not random 
in character. On the contrary, the annual migration cycle of the Netsilik followed a basic, 
predictable pattern. This nomadic movement had two phases, which reflected the two main 
seasonal changes in the Arctic. First, there was a short summer phase characterized by 
migrations inland, accompanied by fishing for salmon trout and hunting for caribou. Second, 
there was a longer winter phase during which the Netsilik hunted seals on the sea ice. The 
summer phase represented a land adaptation; the winter phase, a marine adaptation. 
To these two types of ecological adaptation corresponded not only marked changes in 
technology but also different kinds of social morphology. Winter camps on the sea ice were 
conspicuously large, bringing together a number of extended families for the purpose of 
hunting seals collectively. At the center of the igloo encampment a large ceremonial 
snowhouse allowed all camp fellows to assemble to watch drum dances and shamanistic 
seances. The presence of so many people in one settlement encouraged communication, 
markedly intensifying social life. Summer camps inland were much smaller. Concentration of 
people there was restricted to a few families, mostly related by ties of blood or marriage. 
Visiting, playing, and eating together took place daily during the warm season, yet few major 
festivities occurred at the summer caribou hunting grounds. The annual migration cycle will 
be presented in greater detail later on. 
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At the beginning of this century the Netsilik knew of at least two types of tents. The 
traditional Netsilik model was round at the base and supported by a single tent pole. A later 
type was borrowed from the eastern neighbors of the Netsilik who lived along the 
northwest shore of Hudson Bay. It was somewhat elongated and had a small H-shaped beam 
placed on top of the pole, widening the ceiling and giving a roundish appearance to the roof. 
The traditional Netsilik tent was conical and in general smaller. The tent was constructed by 
first placing large, squarish stones in a ring, thus marking out the floor size of the tent. 
Then a tent pole was erected in the middle of this circle, resting on a flat stone. At the 
upper end of the pole a number of sealskin thongs were attached, strongly fastened at the 
other ends to the heaviest of the ring stones. This constituted the frame of the tent, over 
which a sealskin tent sheet was stretched. The bottom part of the sheet was pulled tight 
and held solidly under the stone ring. Often additional stones were placed inside, leaning 
heavily on the outer ring and pro viding more stability to the tent. All these precautions 
were necessary for the small tent to withstand the pressure of strong winds and gales. Most 
of this work, and essentially the carrying and placing of the heavy stones, was 
accomplished by the men with some help from their women. 
 
When it came to arranging the furnishings inside, women were free to act as they wished. 
First the housewife placed a line of flat stones all across the floor space, separating 
the sleeping area behind from the kitchen and work area in front, near the opening of the 
tent. She covered the sleeping section with thick caribou furs to protect her people from 
the humidity of the soil, which was usually marshy. Old clothing was thrown around the 
sleeping area in a disorderly manner. In one corner she placed her husband's tool bag and his 
bow and arrows. 
 
Though some women preferred to have their fireplace (two or three stones supporting the 
soapstone pot) just inside the door, usually the fireplace was located outside in order to 
avoid the discomfort of smoke filling the tent. Near the fireplace the housewife kept a heap 
of heather for the fire. She always kept some food, mostly fish at this season, in the 
kitchen compartment beside the sealskin water containers, dog packs, and other items of 
summer equipment. The tent was built to face away from the prevailing winds. The door was 
a large opening covered by a loose, hanging sealskin. Right at the opening there were usually 
two or three large stones, which were used as chairs, since the tent was too small to allow 
visitors to sit inside. Inside the tent the housewife sat at one extremity of the sleeping 
area while her husband occupied the middle. While the women in camp were busy with their 
daily chores and their work on the tents, the men hunted for food. Although small herds of 
caribou could be seen here and there, these animals were very lean in this season and their 
fur was unsuitable for most purposes, but they were hunted occasionally. In addition the 
camp had stored seal meat to eat. But the staple food of the Netsilik in July was fish, and it 
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was fishing that took up most of the men's time. As mentioned, the salmon trout formed 
schools and swam down the river to the ocean's coastal waters soon after breakup in July. 
To take advantage of this yearly migration, the Netsilik had long before built stone weirs, 
which were a kind of dam, across the rivers. They used these weirs to trap the trout, which 
they then caught with their leisters. These stone weirs were preferably located near the 
sea. Fishing for salmon trout during the downstream migration in July very seldom produced 
substantial catches. Much more important were the fishing activities at the stone weirs 
(saputit) in August. 
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Finally, the beginning of August, when all preparations were completed, the people started 
traveling inland toward the stone weirs with all their summer belongings. They hastened to 
arrive at the fishing sites early enough to have time to repair the stone weirs before the 
first runs of the salmon trout reached them. Some weirs were just a few miles from the 
shore and could be reached in a day, others were deep inland and required camping en route. 
On these inland migrations the men who owned kayaks paddled them upstream, by no means 
an easy way to travel. The kayaks were heavily laden with various equipment hidden below 
deck, and had to be handled expertly. When rapids were reached, the kayak had to be 
portaged and a second trip made for the surplus load. Meandering bends of the river were 
also shortened by portaging. Women and children, together with the men who did not own 
kayaks, followed on foot. Often, however, the kayak owners accompanied their families 
across the tundra and walked back to fetch their kayaks after camp was established at the 
stone weir (see plate 2). 
 
On these travels inland both men and women were heavily laden, carrying on their backs 
sleeping skins, spare clothing, various tools, and food. The leisters were kept at hand. Small 
children were put on their fathers' backs. Dogs were used as pack animals in this season, 
each dog carrying two large and heavy pouches on either side (see plate 3). Dogs also carried 
each family's carefully folded tent and heavy soapstone pot. Walking inland was a strenuous 
exercise, as men and dogs sank several inches into the marshy tundra with each step. The 
balance between the two pouches hanging on the dog's back was difficult to keep and had to 
be constantly adjusted. All this made for frequent stops to allow men and beasts to rest. 
As usual, the first task awaiting the people on reaching a camp site was to set up the tents 
and get settled. The men then entered the river in order to examine the state of the stone 
weir. During breakup the upper part of the stone weir was usually carried away by the 
floating ice, resulting in damage that had to be assessed. The following day repair work on 
the stone weir began. This was a long and laborious task which usually took two or three 
days, depending on the number of men participating. Up to their waists in the ice-cold water, 
half naked, the workers piled stones for hours, taking occasional breaks to warm up and eat. 
Work proceeded quickly, since everything had to be ready in time for the first run of salmon 
returning from the sea around the first or second week of August. 
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AT THE CARIBOU CROSSING PLACE 
 
The first herds of migrating caribou, mostly cows, reached the Netsilik area from the south 
as early as mid-April. The bulls followed later, forming the rear guard of the migration. 
These large formations traveled along habitual paths. Although numerous caribou spread for 
the summer over Boothia Peninsula and King William Island, the preferred summer grounds 
of the caribou were the eastern part of Boothia Isthmus and the area north of the three 
largest local water masses: Lady Melville Lake, Netsilik Lake, and Willersted Inlet. Simpson 
Peninsula and the region lying south of it attracted relatively few caribou. For summer 
grazing the caribou spread over vast areas in small herds, from a half dozen up to twenty or 
thirty individuals, with stragglers scattered here and there. In September the larger herds 
formed again and the southbound migration began. This was the time for the great caribou 
hunts. During this season the caribou were particularly fat, and their new hair was still 
relatively short and very well suited for clothing. It was essential for the Netsilik to kill as 
many caribou as they could precisely in this season, as the results of this hunting period 
would have to be enough to last them for a year. Occasionally some caribou hunting with the 
bow and arrow and even with the kayak took place during July and August, but the Eskimo 
did not rely to any great extent on these marginal hunts. 
 
The Netsilik used a number of caribou-hunting techniques which can be grouped into two 
main categories: caribou hunting with the bow and arrow, and caribou hunting from the 
kayak. The choice of hunting method depended on many factors: the nature of the 
topography, including the presence or absence of suitable crossing places, flat plains, lakes, 
or narrow valleys; the availability of game and the size of the herds; the climate and 
resulting snow and ice conditions; the number of hunters and supporting personnel; and so 
on. 
 
The bow was used in hunting a number of different animals, such as polar bears, musk oxen, 
ptarmigan, and occasionally waterfowl. Yet it was in caribou hunting that it was most 
important to the Netsilik. The usual Netsilik bow was a composite weapon, about three feet 
long, and consisted of several elements of antler and musk-ox horn held together with sinew 
strings. The bowstave was generally reflex. The middle part or handle was of musk-ox horn 
for better pliability, while the two thinner limbs were of antler. At the back of the stave, 
between the joints of handle and limbs, there were thin antler splits, while thicker blocks of 
antler were adjusted on the other side. Several hitches of plaited sinew joined splints and 
blocks. The bow was reinforced with a backing of plaited sinew usually running all the length 
of the stave and secured to it by means of numerous hitches; the bow string was also of 
plaited sinew. The arrows had wooden shafts with long bone points, mostly barbless. The bow 
and arrows were kept together in a sealskin quiver. The Netsilik employed the 
Mediterranean type of arrow release. The preferred posture for shooting was half kneeling, 
the left leg straight and the right knee a little above ground. 
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The simplest method for catching caribou was to dig pits in deep mounds of snow at the 
paths caribou habitually follow in early winter. Knives were planted in the bottom and often 
snow and moss were used to cover the pitfall. Some urine was spread nearby to attract the 
caribou. This method for trapping caribou, though simple, was infrequently used, however, 
since it seldom gave any appreciable results. Stalking the caribou with the bow and arrow 
was much more difficult, requiring great patience and endurance together with considerable 
skill. It was preferably carried out by two hunters, the first serving as a blind for the 
second. The strategy adopted depended on the nature of the terrain. As the caribou have an 
excellent sense of smell, the hunters would first examine the wind direction. If the terrain 
was uneven, they took advantage of every rock, swamp, or tuft of grass, crawling 
circuitously toward the game and lying flat whenever the animal could see them. The hunters 
might lie concealed like this for hours with the expectation that the caribou would draw 
near them and come within shooting range. If the ground offered no cover, the hunters 
stood up and imitated the gait of the caribou, their bodies bent forward with their hoods 
covering their heads, their bows and sticks held upright like antlers. The hunters might 
wander around pretending they were grazing, getting nearer and nearer until the time was 
right to suddenly straighten and release an arrow. Sometimes the caribou itself, pushed by 
curiosity, walked toward the hunters. There was no. rigidly established strategy in stalking, 
the hunters constantly having to make ad hoc decisions and adapt to rapidly changing 
circumstances. 
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AUTUMN FISHING THROUGH THE THIN RIVER ICE 
 
The late fall season was primarily a transitional period between the autumn caribou hunts 
and the winter sealing activities. The weather was cold, with strong northwesterly winds. 
Lakes, rivers, and sea arms were covered with ice. The marshy tundra became hard from the 
frost, but there was still not very much snow on the ground. For subsistence during this 
period, the Netsilik depended primarily on their cached fish and caribou meat, on river or 
lake fishing, and occasionally on musk-ox hunting. In general, it was only when the summer 
caches were emptied, or nearly so, that seal hunting would begin. Since neither salmon trout 
nor lake trout were to be found in great concentrations at that season, the bands of twenty 
or thirty people that camped together at the caribou hunting sites had to disperse 
themselves in smaller units of just a few families and try their luck at several fishing spots. 
Since the snow was not deep enough to allow for the building of igloos, the people had to 
remain in their cold sealskin tents, which offered scant protection from the strong gales. 
Occasionally, when sufficient snow was available, snow walls were built around the tents as 
brakes against the wind. 
 
But the most ingenious type of house that was used during this period was built with several 
slabs of ice cut from a river or lake. At this season, lake ice was about six or seven inches 
thick. Two or three men armed with ice picks collaborated to cut the blocks needed. A 
number of holes were made in the ice along the intended outline of the rectangular slab, 
about five by three feet in size. The slab was detached by pressure. A little hole was then 
made at the corner, a sealskin thong passed through, and the heavy slab dragged to the 
building site. Eight to ten slabs were sufficient for an ice hut. The slabs were bound with a 
mortar of snow and water, then the tent skins were stretched over the ice wall to make a 
roof and a doorway was cut at the joint between two slabs. For that particular season this 
was a very commodious shelter, though as soon as enough snow was packed on the slope of 
hills, both tents and ice huts were abandoned and igloos erected (see plate 7) 
Because of the shortage of driftwood, wooden sledges were very rare. Some hunters, 
primarily among the eastern Netsilik, were obliged to make sledges out of sealskins as a 
substitute for wood. These were most ingeniously built out of the tent sheets that had been 
used that summer. The tent was cut in half, each half rolled up, and the rolls lowered into 
the river waters through a hole in the ice. When thoroughly wet and soft, the skins were 
pulled out again and spread out. Then fish were laid along one side of each of the tent 
halves, shingle-fashion. Then the two skins were rolled up again with the fish inside, this 
time very tightly, bound all around with sealskin thongs and left to freeze after being 
flattened with their ends turned up. The end result was sufficiently thick with the addition 
of the fish sections inside. For crossbars, caribou antlers were employed, bound tightly to 
the runners with sealskin thongs. For the preparation of shoeing, some moss was pulverized 
and mixed with snow and water in a bowl cut in the river ice. This sludge was applied to the 
underside of the runners in a thick coating, hand smoothed, left to freeze, and smoothed 
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again with a knife. Then an ice glazing was spread over the peat shoeing. The Eskimo took 
mouthfuls of river water, spewed them into a piece of polar-bear fur, and gently rubbed the 
wet fur over the coarse peat cover. This produced a hard and very resistant coat of thin ice 
that allowed the sled to run smoothly over the snow-covered surfaces and protected the 
skin runners themselves. The sledge was then ready for the dogs to be harnessed to it. 
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A very rigorous taboo was observed while the sewing work was in progress: no hunting 
whatsoever could be undertaken. Most if not all the work connected with new clothing was 
customarily carried out at special camp sites, usually located on the seacoast. These 
settlements were somewhat larger than the previous ones and constituted a transition 
between the summer, inland phase and the winter, marine phase of the annual migration 
cycle. While the seamstresses were busy with the skins, the men traveled back and forth 
between camp and caches, bringing in supplies of caribou meat and fish. There were many 
other things to do as well in preparation for the forthcoming winter season. Besides the 
repair and building of sledges, they had to put in good order the numerous tools and weapons 
needed for sealing and bear hunting, check on the dog harnesses and lines, etc. Most 
evenings were passed in song fests and communal meals. 
 
The distribution of activities and the duration of this transitional phase seem to have varied 
greatly among the different Netsilik subgroups from year to year. The Arviligjuarmiut 
fished intensely during the first part of October and made most of their new clothing 
immediately afterwards at their special sewing place on the southern shore of Pelly Bay. The 
occasional musk-ox hunts were done only after the completion of all skin work. Among the 
northern Netsilik the preparation of the new clothing followed the caribou hunts more 
closely. Determination of the time when sealing was to begin depended essentially on how 
much stored food there was. In lean years, people had to move to the sea ice by the end of 
November, but if there were plenty of cached supplies, the move could be postponed until 
the end of February or even the beginning of March. In most normal years, the Netsilik 
congregated in their large winter camps on the flat sea ice by January. 
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SEAL HUNTING IN MIDWINTER 
 
Midwinter in the Arctic regions is the darkest and coldest season of the year. At its highest 
point, the sun barely shows above the horizon and twilight reigns for the rest of the short 
day. Land and sea are frozen hard, with the sea ice over seven feet thick. The tundra looks 
more barren and desolate than ever, with nearly all caribou and migrating birds gone south, 
and lemmings, marmots, and hares burying themselves under the snow. Frequent winds sweep 
the snow, making it drift and piling it high and hard under slopes and hills. Blizzards and 
snowstorms greatly reduce visibility. 
 
It was through this frozen desert that the Netsilik had to travel to reach the seal-hunting 
areas, taking with them their women and children, their sledges loaded high and heavy with 
all the necessities of life. The Netsilik had very little food to spare for their dogs and 
consequently could afford to keep an average of only one or two dogs per family. This meant 
that the men had to help the dogs to move the heavy sledges while at the same time guiding 
the dogs with the whip and directing the sledge between all the crevices and pits in the 
broken ice that the caravans had to cross. The wives usually led the dogs, walking in front of 
them at a distance of five to ten yards, turning frequently and shouting the signal cries. 
Sometimes, however, the women had to join the men in dragging the sledges. Only small 
children incapable of walking over long distances were allowed to sit on the sledges. As for 
the older people they dragged themselves behind the caravan, painfully stumbling over the 
protruding ice, moving their feet with difficulty through the thick snow, and falling farther 
and farther behind the caravan. Often the main part of the group had reached its 
destination and completely set up camp before the older people caught up. 
 
Seals were to be found in many bays and straits of the Netsilik coast; they were especially 
plentiful at Pelly Bay, Shepherd Bay and Rae Strait, and Lord Mayor Bay. Many factors 
influenced the choice of a particular camp site within a general marine area, but the most 
important was the presence of clusters of seal breathing holes, an unmistakable indication 
of seal availability. The sealing area also had to be well covered with snow. The seal could 
easily hear the hunter's steps on the ice if there was no layer of snow to dampen the noise. 
But the snow cover could not be too thick or soft, as then the breathing holes were 
extremely difficult to find. It was also essential for the settlement to be located near a pile 
of old, broken ice imprisoned in the fresh and smooth ice sheet. Old sea ice has the 
characteristic of losing most of its salinity after a year, and it was necessary that old sea 
ice be available in order for the camp to have a supply of drinking water. 
 
Hunting seals at the breathing holes was the main subsistence activity of the Netsilik from 
January until the end of May. It was essentially a group activity requiring the collaboration 
of numerous hunters, which is easy to understand when the winter habits of the seal are 
taken into consideration. The seal is an air-breathing mammal, and he has to come to the 
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surface of the sea every fifteen or twenty minutes and breathe prolongedly. This is easy 
enough in summer, but in the winter, when the sea is covered with a continuous sheet of ice, 
the seal has to breathe through a hole in the ice. This hole the seal makes himself, right 
after ice formation in autumn, by scratching the lower part of the sea ice with his sharp 
claws. This creates a small air-filled ice dome which is gradually covered with snow. As the 
sea ice thickens to six or seven feet through the winter, the seal keeps his breathing hole 
open by continuously destroying any new ice that forms in it, until his breathing hole has 
taken on the form of a tall funnel with a small air chamber on top. The warm air from the 
seal's breath makes a small hole through the snow cover. 
 
Since a seal has to move over a considerable area in his search for food and cannot return 
constantly to the same breathing hole, he generally uses a number of breathing holes over a 
wide area. This makes it very difficult for a single hunter to catch a seal, since he could not 
possibly watch all the breathing holes that a seal might be using. If, however, a group of 
hunters attends a number of breathing holes lying in proximity, their chances of catching a 
seal speedily will be considerably increased; thus the Netsilik joined in large winter camps so 
that a maximum number of hunters could collaborate. 
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In size as well as complexity the igloos varied greatly. There were very small igloos built by 
travelers for an overnight stay and designed to provide shelter for one or two men. The 
usual family igloos may have ranged from nine to fifteen feet in diameter and slightly over 
six feet in height. In these the sleeping platform was twenty to thirty inches high and 
extended in depth to nearly two thirds of the igloo. The doorway was less than three feet 
high. Among neighboring tribes the Netsilik were highly regarded for their igloo-building 
abilities. When working at full speed, a man helped by his wife could erect a family-size igloo 
in slightly more than a hour. 
 
Arranging the furnishings inside an igloo was mainly the woman's task. After all the family's 
possessions had been thrown inside on the sleeping platform and the opening in the wall 
closed, the woman lit her soapstone lamp. She placed this lamp on the kitchen table, making 
it stand flat with three antler or wooden sticks stuck vertically in the snow table. The lamp 
was placed with the inner edge of the crescent turned toward the interior of the hut. To 
provide fuel for the lamp, she extracted a piece of frozen blubber from the blubber bag and 
beat it with the blubber pounder on a board until it became soft and the oil liquefied. (The 
blubber pounder was a common tool made of the distal end of a musk-ox horn with several 
incisions serving as a handle.) The woman then threw this dripping piece of blubber on the 
lamp. From a round sealskin container shethen took some finely chopped wick moss soaked 
with oil and skillfully laid it all along the outer edge of the lamp. It was essential that the 
lamp be lighted to its maximal capacity. 
 
Then the housewife either made fire herself with pyrites and a piece of iron or went out to 
bring fire from a neighboring igloo, in which case she carried a flaming piece of moss in her 
hands, under her coat. She lit the long lampwick, and soon the entire length of moss would 
be burning. As the burning wick heated the lamp, the blubber melted completely and the 
lamp was fully operative. The housewife controlled the wick with a stone wick trimmer, which 
she used to sharpen the upper edge of the wick to eliminate smoke; and underneath the lamp 
she put an oval sealskin container to catch any oil that might drip through the porous stone. 
The heat generated by the fully lit lamp led to a slight melting of the inner surface of the 
igloo, which helped the blocks settle down and caused a thin crust of ice to be formed which 
welded the blocks together and increased the strength of the ceiling. Her lamp lit, the wife 
then set about ordering her household. 
 
In order to set the drying rack above the lamp, three long sticks were necessary. The first 
usually came from the leister's shaft. It was stuck vertically in the floor, right at the outer 
corner of the kitchen platform. It supported the ends of the other two sticks, which were 
horizontally stuck into the igloo wall. These sticks provided the support for the drying rack, 
which was indispensable for the drying of wet clothing. 
The drying rack itself consisted of a rectangular frame of antler over which a net of thin 
caribou-skin thongs was hung. One of the supporting sticks was arranged so that it was 
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parallel to the lamp's axis, and it was from this stick that the soapstone pot was suspended 
on thongs, right above the lamp wick. Meat sticks and soup ladles were usually placed on the 
kitchen platform. The soup ladle was made of the proximal end of a musk-ox horn, with a 
small handle at the back. Many cuts of meat were also thrown on the kitchen platform, 
behind the lamp. Near the drying rack a piece of antler was driven into the wall for hanging 
various dippers and sealskin containers, which were used mostly for water carrying. 
 
Once her kitchen was in order, the wife looked after the bedding. She placed the tent pole 
at the edge of the sleeping platform, to provide additional resistance to the friction caused 
by constant climbing and sitting at the platform edge. The sleeping skins were never laid 
directly on the snow platform. For insulation from the moisture of the snow, caribou ribs 
were frequently laid down first, aligned in rows, or the waterproof kayak skins might be 
used for the same purpose. On top of the insulating material came the mattress skins, two 
layers of the thickest caribou fur, the hair of the lower layer facing downwards and the hair 
of the upper layer upwards. Then came the blanket or sleeping skins, sewn together. The 
Netsilik did not use sleeping bags. In addition to their bedding, they threw old clothing at 
the back of the sleeping platform. 
 
They neglectfully stored extra skins, various amounts of meat and blubber, and all the 
weapons and tools on the floor at the opposite corner of the kitchen platform and in the 
snow porch. Small pups were usually kept on the igloo floor. Harpoons and spears were stuck 
in the outside igloo wall near the entrance, and the snow beater was stuck into the wall on 
the inside. 
 
There were several snow constructions outside, nearby the igloos. Dog feed was kept high on 
an elevated snow platform, out of reach of the dogs. For the sealskin sledge a special 
shelter was dug out in the snow and well covered with snow blocks. Finally, a small toilet 
room was built near the igloo settlement. It was a small, round shelter constructed of snow 
blocks, sufficient for protection from the drifting snow. 
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The decision where to hunt was taken after much discussion and deliberation. The hunters 
concentrated their attention on the areas consisting entirely of fresh flat ice, since seals 
avoided all old broken ice. After each hunt, long comments were made on the seal availability 
in particular areas. These discussions were sometimes continued in the morning before 
preparations for the new hunting expedition had started. The say of the elderly hunters 
naturally carried greater weight, although the younger men freely expressed their views. 
Each winter camp had a leader, usually the eldest of the capable hunters, and it was up to 
him finally to decide when and where to hunt. The hunters started their preparations early 
in the morning. A good meal before departure was indispensable, since that was often all the 
food the sealers would eat on a hunting day, at least until their return in the evening. After 
the meal they put on their outer clothing and thick footwear, then checked and assembled 
the various instruments to be used during the hunt. The dogs were put on leash, the 
harpoons were tested for strength, and everywhere there was an atmosphere of general 
excitement. As Amundsen, who watched the departure of a large sealing party, skillfully 
observed: 

They have a great deal to talk about. One would think they were living in a world of 
stirring events, and offering a variety of topics for conversation and discussion, and not 
here in an ice field, which has been lying silent and desolate for aeons, and where life 
from day to day, yea, from century to century, has gone on in changeless monotony 
(igo8:3o). 

 
The group set off together toward the selected hunting area, which was not too far, usually 
within walking distance from camp. Once there, the group split up and the hunters moved 
individually in different directions, led by their dogs. The role of the dog was of crucial 
importance in winter sealing. Since there was no sign on the snow surface that might 
indicate the presence of a breathing hole below, the hunters relied on their dogs' sense of 
smell to find them. As soon as the dog smelled a  breathing hole he stopped and either 
turned around at the same place or lay down. Not all dogs were good at this task, so a dog 
with a good smell for breathing holes was highly prized for his usefulness in sealing. 
Once his dog had indicated that a breathing hole was nearby, the hunter announced the 
discovery with a loud cry. Other hunters searching close by then rushed to the scene and 
thrust their snow probes into the snow, trying to find the narrow breathing hole. The hunter 
who first actually hit the hole became its "owner" and remained there, though he was not 
always the one whose dog had initially discovered the presence of the hole. This custom of 
course, was not observed by those other hunters who were out of earshot or who had 
already found their own holes. 
 
Having found a breathing hole, the hunter then prepared for the watch. First he removed 
his dog from the hunting place and tied him to a block of snow. Then he cut away the upper 
layer of snow covering the breathing hole with the snow knife and leaned down to see and 
smell whether the breathing hole was still in use or whether it was abandoned and frozen. If 
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the hole was a good one, he broke the hard, ice-like snow on top with the ice pick fixed on 
this harpoon and removed it with the ice scoop. Then he took his long, curved breathing-hole 
searcher and examined the contours inside and the curvature of the hole in order to 
determine the direction in which the harpoon should be thrust. After this the hunter again 
covered the breathing hole with snow, holding the snow probe straight in the middle of this 
snow heap, right above the hole and in the proper striking direction. When he lifted the 
snow probe out, a tiny dark hole of about half an inch remained below in the snow. The down 
indicator was then prepared for use. With a little saliva, a single piece of down was attached 
to the claws of the hard sinew so that the swan's-down appeared like a barely visible, curved 
thread between them. The indicator then was placed on the snow, with the single piece of 
bright down resting exactly above the dark little hole. In case there was drifting snow that 
might cover the hole, the breathing-hole protector, a small cylinder of translucid sealskin, 
was placed right on top. The agitation of the water below following the arrival of the seal 
sent an air movement through the tiny hole which made the swan's-down vibrate. This was 
the signal for the strike. 
 
While boys over the age of twelve were hunting seals already with the men, smaller children 
stayed in the camp and played outside, oblivious of the cold. Off and on they would duck 
inside for a bite of meat or a drink of water, or they might move their games into the dance 
house, filling the air with laughter. Older girls and even married women, after having 
watched the younger ones for some time, would suddenly jump and excitedly join the play, 
only to withdraw later just as abruptly and resume their work. Relatively small girls around 
the age of ten actively helped their mothers, some even carrying babies on their backs. 
Women abstained from sewing. As long as the sun was low, there was a taboo forbidding all 
sewing work. Around March, however, the sun moved high enough for the taboo to be 
relaxed, and the women were able to repair some clothing at the camp. 
 
While the hunters were sealing, a great deal of visiting went on in camp. The large winter 
settlements united people who were separated the rest of the year, and were the ideal place 
for endless chatting and gossip. Visiting took place informally. The women, often 
accompanied by their small children, walked in and out of the igloos, visiting several 
households in succession and spending much time in each one. This went on all day until, in 
the evening, somebody spotted the returning hunters on the horizon and gave the call. Then 
the whole community came out of their igloos to scan the horizon for the hunters, trying to 
guess about their success. Lively conversation greeted the hunters on their arrival. The 
exhausted men removed their outer clothing together with their caribou fur boots. Coats, 
trousers, and boots were carefully beaten with the snow beater to remove any snow 
remaining on the fur, then the clothing was spread to dry on top of the drying rack while the 
men put on short sealskin boots sufficient for walking around camp. 
 
The evening meal followed quickly. All members of an extended family usually ate together, 
men and boys on one side, women, girls, and small children on the other. Then came the 
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men's turn to do some visiting. Informal gatherings took place here and there, all the events 
of the day were discussed, and plans for future hunts were worked out. Then, one by one, 
the men withdrew to their igloos and prepared for sleep. 
 
During the night the igloo door was closed with a snow block functioning as a door. When 
bedtime came, people undressed completely, quickly jumped under the sleeping skins, and 
slept naked with their heads toward the entrance. The housewife was the last to go to bed, 
for she had to turn down the flame on the lamp, leaving a very small flame burning all night, 
and to place the korvik, a long chamber pot of sealskin, on the floor within easy reach. 
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It can be seen that, though the annual migration cycle of the Netsilik was based on two 
primary phases-the winter on the sea ice hunting seals, the summer inland fishing and 
hunting caribou-transitions between the marine and the inland phases were not abrupt. The 
passage from one to the other was accomplished gradually, with many technological 
characteristics of one season's activities being carried over to the next with some 
modifications and additions. Spring sealing is a case in point. Hunting seals with harpoons at 
the breathing holes was a characteristic midwinter activity associated with igloo life on the 
sea ice. In spring a much simplified harpooning of seals still took place, but from tent 
settlements established on the firm land. The seal-hunting complex was thus carried over 
into spring, when it became associated with some summer elements. Furthermore, there 
were traits specific to the transitional phases: karmaq, icehouses, bearskins used for 
sledging, etc.; but the existence of these transitional forms did not blur the basic marine-
inland dichotomy of the Netsilik annual cycle. 
 
Game, both migratory and resident, was somewhat unevenly distributed throughout the 
Netsilik area. Musk oxen were hunted profitably only by the eastern Netsilik. Cod was 
abundant primarily in the western bays and straits of the country, while caribou availability 
was maximal in the area of Boothia Isthmus. As for salmon trout fishing, the Pelly Bay 
Eskimos were in the best location. This indicates that even within a single tribal area such as 
the Netsilik one, each subgroup exploring the resources of a particular region must have 
evolved specific and somewhat differentiated patterns of ecological adaptation. It is 
probable that the people around Boothia Isthmus acquired over 50 per cent of their 
subsistence from hunting caribou and seals, with fishing correspondingly less important, 
while the reverse was true for the people of Pelly Bay. 
 
After studying the Netsilik hunters, one might think that their constant and intensive 
efforts, involving the use of so many ingenious hunting techniques and adaptive strategies, 
would result in abundant and regular game returns, but this was hardly the case. At the 
winter settlement of Kuggup Pamiut in Shepherd Bay, Rasmussen conducted a detailed 
survey of the local sealing results. This village of thirty-one persons counted twelve hunters 
who, for the whole of the winter season, had caught about 150 seals. Assuming that winter 
hunting started in January and ended in May, for a period of five months the yield was one 
seal a day. A ringed seal in those regions weighs on the average sixty pounds. With bones 
and skin amounting to over ten pounds, about fifty pounds consisting of meat, blubber, blood, 
and intestines could be considered food. Thus there was a share of slightly less than two 
pounds of edible seal meat per person per day. With about one third of the community 
consisting of children, the share of the adults was correspondingly larger, but on the other 
hand, substantial amounts of blubber were used in the lamp, and the thirty dogs in the 
community had to be fed out of the seal as well. "As the result of a whole winter's hunting in 
all kinds of weather this may well be said to have been dearly bought food ..." (Rasmussen 
1931:153 ) 
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Rasmussen's data on caribou returns are much less reliable, since the great caribou hunts he 
observed at the southern tip of King William Island were carried out with guns. But judging 
from the drawings of Eskimos made during Ross's journey across Boothia Felix, a number of 
people used bear and fox skins as substitutes for caribou fur clothing, clearly indicating 
that the Netsilik were not always able to kill enough caribou to cover even their elementary 
needs for winter clothing. 
 
The Netsilik, then, were far from living in a land of plenty. The migratory life described in 
this chapter was a very harsh one, requiring tremendous adaptive abilities on the part of 
these people to stay alive at all. Probably all the technological and ecological adaptive 
patterns described so far would not have been enough to ensure the Netsilik's survival 
without a similar evolution of adaptive social forms, and these forms are the subject that 
we will consider next. 
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The Netsilik knew of a number of rather formalized techniques for peacemaking that were 
positive in the sense that usually they brought conflict into the open and resolved it in a 
definitive manner. These techniques were fist fights, drum duels, and approved execution. 
Any man could challenge another to a fist fight for any reason. Usually they stripped to the 
waist and the challenger received the first blow. Only one blow was given at a time, directed 
against temple or shoulder. Opponents stood without guard and took turns, the contest 
continuing until one of the fighters had had enough and gave up. This seemed to settle the 
quarrel, for, as one informant put it: "After the fight, it is all over; it was as if they had 
never fought before." 
 
As well as its use in the wife-exchange practice, the song duel was a ritualized means of 
resolving any grudge two men might hold against each other. The songs were composed 
secretly and learned by the wives of the opponents. When ready, the whole group assembled 
in the ceremonial igloo, with a messenger finally inviting the duelists. As was the case with 
all drum dancing, each wife sang her husband's song in turn, while the latter danced and beat 
the drum in the middle of the floor, watched by the community. The audience took great 
interest in the performance, heartily joking and laughing at the drummers' efforts to crush 
each other by various accusations of incest, bestiality, murder, avarice, adultery, failure at 
hunting, being henpecked, lack of manly strength, etc. The opponents used all their wits and 
talent to win the approval of the assembly. Here is an example of a derisive song collected 
by Rasmussen (1931:342-45): 

A certain Ilukitsoq Arnarituat from Itivnarssuk (Back's River region) had in a song 
accused Nakasuk of being a poor hunter. Nakasuk, who is the leading man, whom 
everybody at the villages at Iluileq relies on, hits back by first ironically painting 
himself as a bad hunter, that his wife has to beg for food and clothing from her 
neighbours. Then he chastises and mocks his opponent for sexual excesses and 
impotence, and concludes with a description of how he once, quite alone and sitting on 
the ice, had held a bearded seal on his harpoon line and killed it. 
 
I will now put together 
What is to be my song which nobody wants to sing Thus-they were only pitiable The 
women-these 
Who on the neighbours had to run 
Like women whom a provider were forced to lack. This is what I would like to recall: He 
it was-my big song-fellow Because he tried to get at me. He-my big song-fellow 
(Ilukitsoq ) 
Properly forestalling me-prating about everything he could 
think of 
Pattered out words-sang a song of derision At the festival house here-by the side of 
it; 
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His eyes were not boldly raised-how was it he behaved? When I happened to hear 
about him-I almost made you 
better than you are 
For the sake of your helpfulness-once I, who am not accustomed to help Men-in the 
right way. And so I think I now can answer In the festival house's room 
When I sing mockingly-when I doughtily begin to patter 
out the words 
I can usually answer-for I am one about whom nothing is 
heard 
As I am one devoid of anything untrustworthy. What was it? On the sea's ice For your 
daughter-in-law Teriarnaq-yonder You conceived immoral desires And yearned for her. 
You are one with brief thoughts-and your thoughts never 
go to 
Your wife, poor Akta; 
(Your penis) That, to be taken with the hand, that, fondly 
desired 
When it really felt a yearning it needed no help And certainly, it could at that timeBut 
towards your wife-the desired one 
 
You had to have help from Savinajuk-there, Your great helping spirit there 
He had to help you, when you were really going to; When I heard this of you-I did not 
think of you as one I need fearl 
But what was that? At Itivnarssuk over there on the land People say that your sister 
Inugpanguaq 
On your way at night 
Was felt by you, indeed, was squeezed by youl 
When I heard that of you, I did not feel much inclined to remember you 
In that way-I used to look out for 
Arnarituat from Winerfik's summit 
I used to look out for him 
And wished he would appear at last-through Aimarqutaq bay there 
On his way to our land-and not simply rest content with sending songs of derision 
To Imeriaq's bay-I tried to cross his path. 
But I suppose you had no one to go with you-of kinsmen Or women who are pretty. 
At Putuggut and Nuvavssuit islands 
At Arfangnak islands and Umanaq's sound 
A big bearded seal through its breathing hole I got hold of No hunting companion (was 
there) down there It was Arnarituat's vainly tried for, that there Which I got hold of 
there 
Quite alone, sitting-out therel 
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Contests involving derisive songs constituted remarkable efforts to resolve conflict in 
several ways. First, this was a formalized procedure involving preparation and a controlled 
succession of actions. Apparently free rein was given to the expression of aggressive 
feelings, yet they have to be molded in verse form. Second, conflict is brought out into the 
open, with society present to act as arbiter. But society did not act as a judge, separating 
right from wrong or condemning culprits or absolving innocent individuals. Most of the 
derisive songs recorded by Rasmussen contained no reference to private grudges. It was 
rather the whole personalities of the opponents that were evaluated through their 
performances. The more biting and witty the song, the better was the reaction of the 
audience. Society stimulated the free expression of aggressive feelings. Song duels thus 
undoubtedly had a cathartic value for the individual opponents, and in this particular sense 
conflicts became "resolved." Sometimes one or both of the opponents at the end of a song 
duel continued to feel enmity. When this was the case, they often decided to resume 
fighting, this time with their fists. This definitely settled the matter. 
 
Execution or approved homicide was another important technique used to control socially 
undesirable aggression. From time to time there was trouble with insanity, an individual 
starting to behave in an increasingly strange and dangerous manner, physically menacing and 
hitting other people. Or sometimes dangerous sorcerers became old and bitter, and took to 
performing malevolent magic against even their close relatives. These people seemed to hate 
everybody and to have no mercy even for children. Obviously they constituted a serious 
threat to the peace of the camp, and a stop had to be put to their vicious activities. Often 
shamans used their supernatural helpers to neutralize an evil sorcerer. There are two 
historic cases of approved physical execution. The first was recorded by both Rasmussen 
(1931:30-31) and Steenhoven (.1959:53-54). The latter version is more detailed and is 
reproduced below. The informant is Kringorn, born in 1905 and living at Pelly Bay: 
Around 1922-I was about sixteen years of age-we were living in a large winter house near 
Lake Willerstedt. I recall the following camp members: my grandparents Aolajut and 
Kukiaut; their younger son Krimitsiark, who always accompanied his parents; their oldest son 
Kokonwatsiark; their younger sons Abloserdjuark and Arnaktark; Igjukrak, who was 
Aolajut's cousin and married to the latter's sister Nujakrit; Igjukrak's two sons-in-law 
Nerlongajok and Magnerk. All were accompanied by their wives and children. There were also 
non-relatives in the same camp, but I was early adopted by my grandparents. My father 
Kokonwatsiark (alias Ubloriaksugssuk) was the "oldest" of the camp. I was early adopted by 
my grandparents and I lived therefore under the supervision of my uncle Krimitsiark. It was 
around the darkest time of the year and the camp was preparing to move from the lake, 
where they had been fishing, on to the sea to hunt seal. The women were busy sewing 
clothing and thawing meat to be consumed during the journey. 
 
Krimitsiark and Magnerk had already helped Arnaktark to pack forward some six miles, and 
Magnerk stayed with him there, so as to keep an eye on him; for Arnaktark had suffered 
the last months from psychic disturbances for the first time in his life. But after two days, 
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Arnaktark disappeared and Magnerk set out to find him. But he failed to locate him and 
returned to the main camp to inform the family, upon which Kokonwatsiark and 
Abloserdjuark started searching, also without success. Shortly after, Arnaktark must have 
returned to his igloo and that same night he stabbed his wife Kakortingnerk in her stomach. 
She fled on foot with her child on her shoulders, and after arriving at the main camp she 
told what had happened. 
 
They started to fear that he might stab again at someone they loved, and they discussed 
what should be done. The discussion was held among family, and it was felt that Arnaktark, 
because he had become a danger to them, should be killed. Kokonwatsiark said that he would 
carry out the verdict himself and the others agreed. Old father Aolajut was not supposed to 
do it, because Arnaktark was his own son; but if Kokonwatsiark for some reason would not 
have done it, the next oldest, Abloserdjuark, would have offered himself to do it. After the 
decision was taken, Kokonwatsiark notified the non-relatives, because they also were afraid. 
All agreed that there was no alternative.  Then the entire camp broke up: Aolajut, 
Kokonwatsiark, Abloserdjuark, Nerlongajok and Igjukrak traveled to Amaktark's igloo, and 
Krimitsiark led the others and the women and children along another route to the new  
camp at the coast. Upon arrival at Arnaktark's place, the latter was standing outside, and 
Kokonwatsiark said to him: "Because you do not know very well any more  
(have lost control of your mind), I am going to `have' you." Then he aimed at his heart and 
shot him through the chest. Then they moved on to join the others at  
the coast. His grave is yonder, towards the end of Willerstedt Lake. 
The second case was recorded both by Steenhoven and myself, though from different 
informants. My version is presented below. A few preliminary details had been already 
gathered by Rasmussen (1931:143-44), who noticed that the old woman Krittark was 
heartlessly treated by her sonin-law Mikaluk (Arverk). She was poorly clad and often 
dragged behind when the sleds moved ahead. Apparently Mikaluk could not do better, since 
he had barely enough clothing skins for his wife and children. 
 
According to my informant, Nakasuk was Krittark's daughter. Nakasuk had two co-husbands, 
the young Mikaluk and Tingerjak, who was older and had decided to leave the household to 
marry another woman. Krittark also had a son. Krittark literally hated everybody; she made 
trouble all the time, using her powers as a sorceress. She stabbed her own son with a knife 
through the wrist. She used to remove the amulets from the children's clothes for no 
apparent reason. Repeatedly she cut small pieces of fur from people's clothing and hid these 
in graves, trying to cripple them. Her daughter finally became frightened when she thought 
that her mother might bewitch her husband Mikaluk, and so she decided that Mikaluk should 
kill Krittark. It happened in winter during a migration. Krittark lagged a short distance 
behind, then sat down to rest, her back turned to the sled. At that very moment Nakasuk 
asked Mikaluk to kill the old woman, which he did, shooting her through the head. Krittark's 
spirit later became an evil ghost and tried repeatedly to take revenge and kill Nakasuk. 



Nunavusiutit 9: Thunder and Stone 196 

Several years later Nakasuk saw a fish with a big head in a lake. She thought this was her 
mother's spirit bringing death to her, and she died a year later. 
 
Both cases indicate that gratuitous aggressiveness and insanity could not be tolerated 
indefinitely. There came a point when drastic measures had to be taken, even if it meant 
execution. The fatal decision was taken informally within the circle of relatives present in 
the camp. It seems that non-relatives abstained from getting involved, and if the situation 
became too dangerous, they preferred to move away. The execution was always carried out 
by a close relative. This was considered a duty and had the advantage of avoiding any 
possibility of revenge. There were thus extreme instances when, in the absence of 
established courts and rigid judicial procedures, the kindred could act in an informal manner 
to judge and impose the death sentence when necessary. It should be emphasized, however, 
that the kindred's capacity to act as arbiter was applicable only to the most critical 
situations when camp peace could not be maintained by any other means. 
 
There was one other very important strategy for conflict resolution or, better, for conflict 
avoidance. This strategy consisted simply of withdrawal. Whenever a situation came up in 
which an individual disliked somebody or a group of people in the band, he often pitched his 
tent or built his igloo at the opposite extremity of the camp or moved to another settlement 
altogether. This is common practice even today. A reading of the topographical distribution 
of the dwellings in a large camp reveals not only the alignments of kinsmen living close by, 
but also the affinities and hostilities of the camp fellows. People who like each other stay 
together, those who do not live apart. An additional detail is significant in this respect. If 
for any reason two families who are not on friendly terms have to camp close by, the 
openings of their dwellings will face in opposite directions, indicating that there is no 
intercourse between the two families. The opposite is true if the families like each other. 
Dwelling distribution therefore becomes a very good guide to the social preferences of a 
Netsilik community. As old quarrels are mended and new hostilities arise, fresh alignments 
emerge. It is by no means an uncommon sign to see a family pack its belongings and move 
from one part of the camp to another to adjust to its friendship alignments. 
 
In dealing with aggression in the Netsilik community, the whole field of social control was 
characterized by flexibility. Highly variable personality and situational factors make it 
impossible to establish any arbitrary connections between wrongdoing and sanction. But this 
does not mean, as Steenhoven supposed, that "formal anarchy" prevailed. Netsilik society 
did have behavioral norms, mostly concerned with the broad interests of the community as a 
whole. There were definite obligations with regard to food procurement and food sharing. 
Freedom of access to important natural resources was also essential. When camp stability 
was endangered by individuals who disregarded these community interests, or upset the 
social balance by disruptive aggressive activity or by evil sorcery or insanity, the community 
did take action-even to the extreme of execution, if it was needed. 
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BLM 1.18  Contact 
 
 
In addition to the blurring of group distinctiveness, another result of the events of 1848 to 
1858 was the Netsilingmiut reputation for fierceness and warlike behaviour. In the 1860s 
Aivilik and Arvilikjuaq people repeatedly warned American explorer Charles Francis Hall not 
to enter Netsilingmiut country, and attempted to dissuade him with stories of murder and 
vio lence similar to those that had frightened William Ullebuk during John Rae's second 
expedition. Like Rae, Hall had to abandon his attempt to reach King William Island in 1866 
when no one would agree to accompany him." On his second attempt, in 1869, he found some 
willing guides, seal" on the south but when the party met "about hunting p vik (Joe 
Eberbing), coast of the island, there were some tense moments. one of Hall's interpreters, 
said the Netsilingmiut "showed fight when we first saw them, and had knives, and one of 
them the barrel of a rifle made sharp like a knife."" On the journey back to Repulse Bay,  
 
Hall saw the military mindset of a group of Pelly Bay men, whose reaction to seeing 
guns for the first time was that they would "be a good thing to kill Inuits with."" The word 
inuit means "people," and is not necessarily an ethnic identifier. It is likely that the remarks 
of the Pelly Bay men should have been translated as "a good thing to kill people with." 
Other Pelly Bay people were distresssed enough over the continuin conflicts in their land to 
consider permanent emigration. At least one family moved to Aivilik in the 1860s to escape 
the violent hostilities between their people and the Netsilingmiut. 
 
The oral evidence ofAivilik people in the 1860s suggests that even Aivilik was not a safe 
refuge. They maintained that "the natives of Pelly bay ... are a hostile tribe, who occasionally 
come and make a raid on the Iwilli [Aivilik] tribe of Repulse bay, and take everything away 
from them. "S4 Utkusiksalingmiut shared the fear and passionate dislike, making it clear to 
Schwatka's 1878-79 searching party that they regarded the Netsilingmiut with extreme 
hostility. 
 
The available evidence suggests that the Netsilik nor less warlike or inhospitable to 
strangers than other Inuit groups before 1832. In spite ofperiodically violent relations with 
the Arvilikjua they maintained communications and kinship ties with them, and shared 
territory, settlements, and resources at Lord Mayor's Bay. They had friends and relatives 
at Igloolik and Aivilik, and many of their women were Ugjulingmiut from Ding William Island. 
They included in their community a number of men and women who were not Netsilik-born, 
and at least one who was not Inuit. They did not object to the presence of John 
Ross's party in their country. They were not territorially expansive, nor did 
they attempt to exploit the resources of other territories. 
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By 1847, however, as John Rae's experience showed, they had a growing reputation for 
belligerence, apparently born out of their willingness to use violence in protection of 
resources they already possessed. And after the abandonment of Victory in 1832, they had 
resources worth protecting. Their activities after 1850 suggest that by then they were also 
prepared to fight in order to acquire new resources. Their expansion to the west and 
southwest was motivated by desire to gain access to the abundant supplies of useful 
articles at Ugiulik and along the western and southern coasts of KingWifam 
Island. The abandonments of Victory, Erebus, and Terror in 1832 and 1848, and 
the windfall of resources they contained, were of major significance in the 
ability of the Boothia Peninsula people to survive environmental stress in 
the forty middle years of the nineteenth century. Efforts to gain access to 
valuable resources and the need to protect them led to changed relations 
among the groups of the larger Netsilik society, including expansion of 
territory and warfare.  
 
Taken from In Order to Live Untroubled, pp.152 - 153  
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EPILOGUE, 1989: THE NETSILINGMIUT TODAY 
 
SLOW CULTURE CHANGE BETWEEN 1920 AND THE EARLY 1960s 
 
When Knud Rasmussen in 1923 journeyed through the Netsilik country, most of the Inuit 
were already in possession of muzzle loading guns acquired from a trader established near 
Repulse Bay, northwest of Hudson's Bay. These old guns were not very effective; they were 
hardly better than the bow and arrow. The very day Rasmussen left the Netsilik area, a boat 
arrived carrying construction materials and supplies for the first Hudson's Bay trading post 
to be built in that remote part of the Arctic. That same season the Netsilik Inuit acquired 
both high powered rifles and steel traps. In 1936 a Catholic missionary established the first 
mission near the mouth of the Kugardjuk River, on the east coast of Pelly Bay. In a very 
short time, the Netsilik band around Pelly Bay converted to Christianity. 
 
These two factors, the acquisition of rifles and steel traps and the arrival of the missionary 
produced profound social, economic and ideological changes among the Netsilik affecting the 
whole of their culture. Let's examine now how the Pelly Bay band reacted to these 
acculturative pressures around the 1950s. Seal hunting at the breathing holes with the 
harpoon implied definite collaborative patterns; all able bodied men had to hunt together or 
starve together. Following the introduction of the rifle an entirely new sealing method was 
adopted; seals were hunted at the ice edge, that is in open water, in the northern part of 
Pelly Bay where strong currents do not allow the winter ice to consolidate. The hunter stood 
right at the ice edge and as soon as a seal surfaced to breathe it was shot in the head and 
pulled from the water with a canoe. This hunting method was highly efficient and a single 
hunter could kill several seals in a day. With an increased supply of seal meat the Netsilik 
were enabled to keep large dog teams pulling bigger and heavier sleds made from imported 
wood. This greatly extended the mobility of the Netsilik and the range of their hunting 
expeditions. Consequently, group hunting at the breathing holes in winter was gradually 
abandoned. 
 
Caribou hunting was also affected by the introduction of rifles. The Netsilik did not have to 
lay in ambush anymore waiting for the migrating herds to reach the crossing places. At any 
season, summer or winter, the hunters could reach the tundra for caribou and with the new 
fast rifles exterminate whole herds. Intensive caribou hunting took place practically 
everywhere in the Canadian North and very rapidly the caribou population declined 
drastically. As a result, in the 1950s there were almost no caribou to be hunted in the Pelly 
Bay area. As for musk-oxen which were relatively easy to kill even with spears, they 
vanished completely from the arctic coast region and became an endangered species 
protected by federal laws. 
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The introduction of nets greatly increased the efficiency of fishing. Although the Netsilik 
continued to gather at the stone weirs, in early summer and late fall they preferred to fish 
with nets which were strictly individual property. Ingenious methods were devised even for 
net fishing under thin autumn river ice. Fox trapping with steel traps never became a 
strategic activity among the Pelly Bay band. In other arctic communities where the Hudson's 
Bay Company had established fur trading posts the Inuit spent most of the winter trapping 
intensively, using up to 200 steel traps per hunter. At Pelly Bay trapping remained 
subordinate to hunting. When my informant Itimangnark, went seal hunting to the deep ice 
edge, he placed five or six traps along his path. On his way back he checked the traps and 
collected the foxes. 
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The missionary built in the 1940s a small stone church and an adjoining trading post. At his 
store he purchased fox pelts, seal skins and polar bear skins and sold ammunition, canvas for 
tenting material, duffle for clothing in replacement for caribou furs, tea, tobacco and 
various sundry items. Since no boat could reach Pelly Bay, all imported supplies, now vital 
necessities, had to be brought in on sleds from the Repulse Bay settlement on the western 
coast of Hudson's Bay. Bigger items like wooden canoes were purchased at the HBC store at 
Spence Bay and carried to Pelly Bay on sleds. 
 
These changes in the technological equipment and subsistence activities of the Pelly Bay 
Inuit had far reaching effects in other aspects of culture. First, the settlement pattern of 
the band was profoundly transformed. Anciently, the band stayed together at the winter 
sea ice camp while in summer the families spread over the tundra in small units. Following 
the establishment of the mission center, most Pelly Bay families settled around the mission 
with only men going alone on hunting trips. Thus the nomadic existence came gradually to an 
end. Second, with rifle in hand, every family head became economically self sufficient. The 
traditional collaborative patterns disappeared together with the seal meat sharing 
partnerships. Every hunter owned the game he brought home. The social integration of the 
band was greatly weakened and the individual family emerged as the basic socioeconomic 
unit in all seasons. The final result was an atomization of society. Third, with fur trapping 
and increased reliance on imported goods, the Pelly Bay band was integrated into the market 
economy and became dependent on the local store. 
 
The most drastic changes in the field of social organization were introduced by the Catholic 
missionary. Following regular preaching and continuous personal influence, the missionary 
succeeded in suppressing all practices of female infanticide and senilicide. This quickly 
brought to a balance the sex ratio between men and women. All young men could find wives 
and there was no need to steal women or to murder a husband in order to marry his widow. 
The missionary firmly established monogamous marital stability as a rule and eliminated 
polygyny together with all illicit sexual arrangements. Very quickly these Inuit learned to 
behave as good Christians. 
 
In the areas of religion and myth, the changes were equally profound. Taboo was the first 
block of local belief to collapse. It is true that the innumerable taboos observed by the 
Netsilik were a heavy load to bear. They quickly abandoned most ritual prohibitions, 
apparently with no regret. Considering that the taboos were the cornerstone of local religion 
upon which most beliefs in supernaturals, ritual actions, and shamanistic practices rested, 
the whole religious structure collapsed. Amulets disappeared, the old myths were forgotten, 
and shamanism was considered as a devilish activity. And since the drum was vaguely 
associated with the office of the shaman, all drum dances were suppressed by the 
missionary. Yet in traditional times the shaman provided an explanation of things 
extraordinary together with some form of leadership in moments of crisis. These functions 
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were taken over by the missionary who became the community leader in matters social and 
religious. The Inuit attended Mass every day and recited prayers regularly. Although the 
Netsilik were unable to grasp the deep significance of Catholic dogma and ritual, the 
intellectual atmosphere in the community became gradually and rigidly enframed by the 
periodicity of Catholic ritual. 
 
It is clear that during this period of relatively slow yet profound sociocultural change, 
practically all aspects of culture were affected. The acculturative process was planned by 
the missionary who consciously followed a blueprint for action. The main reason for the 
missionary's success was due to the fact that there were no other resident Euro-Canadians 
in the settlement. As principal agent of social change, the missionary was able to proceed 
selectively; he accepted innovations only as far as they fitted his program. Undesirable 
external influences could be rejected. In the mid-1950s, a DEW line station was 
established, not far from the missionary settlement. Other than improving communication, 
this had only minimal impact on the acculturative process, since the Netsilik were 
discouraged to fraternize with the station residents. The missionary cumulated the 
functions of religious leader, trader, teacher, and government agent. His authority remained 
unchallenged until the middle 1960s. 
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Until the late 1950s, the Canadian government had remained markedly indifferent to the 
fate of these Inuit. It is true that in many northern settlements RCMP constables were 
stationed. The mounties conducted a patrol to outlying camps once a year, distributed some 
medicine to the sick, and issued relief in small amounts to the destitute. Although the 
official reason for the RCMP being there was to apply the law, there were hardly any 
criminal cases to be investigated. For all practical purposes, the Inuit were considered to be 
wards of the HBC and the missions. 
 
In the 1950s, the Canadian government established the Department of Northern Affairs. 
One of the major aims of the new Department was to integrate the northern people into the 
mainstream of Canadian life. The Inuit were to be provided as soon as possible with most of 
the basic opportunities, amenities, and services enjoyed by southern Canadians, namely a 
variety of salaried jobs, decent and warm housing, electricity, a regular water supply and 
some kind of sewage system, fully equipped schools, medical facilities, and an amiable 
administration to guide the people on the road to civilization. Vast sums of money were 
invested by the government in achieving these objectives. Let's examine now the results of 
this dynamic policy in Pelly Bay. 
 
In 1963, the decision was taken to construct a federal day school at Pelly Bay, comprising 
one classroom for all elementary grades, plus living quarters for the teacher and his local 
assistant. The building was quickly erected at great cost, since all building 
 materials had to be air freighted. Two electrical generators were added. In the next two 
years, the whole area around the old mission site was transformed into a construction camp, 
at least during the summers. The old missionary was replaced by two young priests who 
together built a new mission house. Finally the government provided building materials to the 
Inuit for the construction of family houses consisting of three bedrooms, a kitchen-living 
room, and a toilet. The project was successful and, within two summers, there was not a 
single igloo to be seen at Pelly Bay. Soon a nursing station appeared together with a large 
general store, several warehouses, and a community hall. An all-weather airstrip was an 
essential addition to the construction and development program. The material basis of the 
community changed drastically and the Pelly Bay settlement, seen from outside, increasingly 
resembled a modern city suburb. 
 
The social changes that took place at the same time were no less important. The day school 
probably was the one single institution that affected most deeply the life of the Pelly Bay 
Inuit. All boys and girls between the ages of seven and fifteen attended the elementary 
grades combined within one classroom unit. Courses were conducted exclusively in English 
and included, besides language instructions, rudimentary notions of.calculus, geography and 
science. Soon another classroom was added and a second teacher arrived to teach the upper 
elementary grades. Students who wished to pursue their general education further were 
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sent to boarding school at Inuvik, in the Western Arctic, and boys who wanted to be trained 
in one of the trades went to various southern vocational schools. 
Continuous instruction in English contributed to make English the preferred language of 
communication among youngsters. With fluency in the dominant language followed a new 
openness for things of the donor culture. Various new mannerisms, clothing styles, games, 
food tastes, and numerous other behavior patterns belonging to the dominant culture 
acquired prestige in the eyes of the younger generation and were eagerly borrowed.  
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Epilogue, 1989  
 
Particularly fascinating appeared to be the technical gadgets which are a distinctive 
peculiarity of Euro-American culture. The young Inuit began accumulating tape recorders, 
record players, radios, motorcycles, snowmobiles, and so on. The generation gap at Pelly Bay 
quickly became a cultural gap, with the younger generation speaking English and aping the 
American way of life while the older generation continued to speak only Inuktitut and tried 
to understand (with difficulty) the new way of boys and girls. It should not be forgotten, 
however, that the school was responsible for unveiling the mysteries of civilization. 
 
The Inuit's appetite for imported goods proved to be truly insatiable and the new store was 
very important in satisfying this new demand. The new store, however, was no ordinary 
commer¬cial establishment. It was a cooperative endeavor sponsored by the missionaries. It 
was indicated previously that the HBC never established a trading post at Pelly Bay and, 
consequently, the local mission had to engage in some trading activities. Following the recent 
developments, the old mission store proved to be wholly inadequate and an entirely new 
operation had to be envisaged. The Inuit settled upon the cooperative formula and created a 
local co-op, to be owned and managed by the Inuit and for the Inuit. A young Inuk from a 
neighboring community was appointed manager and several local men found employment 
there. The Co-op proved to be a highly successful enterprise, bought the locally made 
carvings and shipped them out for sale, imported a great variety of goods for sale in the 
store, and obtained from government the contracts for water supply to the family houses 
and refuse collecting. Most importantly, the Co-op acquired a four-engine airplane, a DC-4, 
to fly in supplies and fuel oil, a vital commodity since all buildings were oil heated and oil was 
used to operate the electrical generators. In a sense, the Co-op was the principal economic 
integrator of the community and the mediating agency between the community, the 
government, and the Euro-Canadian economic system in all matters of commerce and 
economic enterprise. 
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Despite the increased integration of the Pelly Bay community in the modern economic 
system, hunting and fishing were not abandoned. These subsistence activities continued, 
although in a different manner. Strangely enough, in recent years the caribou population in 
the Pelly Bay area had greatly increased. This was due primarily to the fact that no inland 
Indians and Inuit hunted the caribou any more in the Barren Grounds and near the tree line. 
Left to themselves, the caribou reproduced rapidly and appeared in increasingly larger 
numbers near the shores of Pelly Bay. Further, since snowmobiles were introduced, sledge 
driving declined to the point of being completely abandoned. The sledge dogs consequently 
disappeared from Pelly Bay. Caribou hunting with snowmobiles was a quick affair. Two 
hunters with two snowmobiles could leave the settlement in the morning, drive quickly inland 
to where caribou might be found, locate a small herd, shoot several caribou, load them on 
small sledges pulled by the snowmobile and drive back home the same day. And since there 
were no dogs to be fed, all the meat was consumed by the people. Some hunters even sold 
caribou meat to the Co-op which was later purchased by the permanent job holders in the 
community. With a good supply of caribou meat, seal hunting with rifles was gradually 
neglected. There were several reasons for this. First, everybody preferred caribou to seal 
meat, caribou meat being considered more tasty and tender. Second, seal oil had become 
useless since there were no dogs to be fed and no soapstone lamps to be kept aflame. Third, 
the ice edge where seal hunting was conducted was much further away than the near caribou 
hunting grounds. 
 
Fishing continued intensively as before, with nets. Fishing at the stone weir was completely 
abandoned; nets, however, were placed both along Kellet River in the fall and all around the 
settlement in the shallow waters of Pelly Bay. Fresh or frozen salmon trout remained thus an 
important source of food. 
 
Salmon trout abounded in such large quantities in the Pelly Bay area that the regional 
administrator decided to establish a commercial fishery, providing the paint and paying the 
Inuk tenant a fee to paint the house he was living in. The family had to pay only a nominal 
rent of $14 a month. The Inuit could rely on a steady supply of caribou meat and fish for 
food and, occasionally, some seal meat. Clearly the living conditions of the Pelly Bay Inuit had 
improved enormously with each family enjoying obvious material security and comfort. Yet 
the general desire for additional material acquisitions grew considerably and an increased 
cash income was regarded as something essential. Many young and even older men found 
employment locally: keepers for the school, the nursing station, and the generator plant; 
workers at the Co¬op or at the airstrip; truck drivers for garbage removal and water 
delivery; seasonal construction workers on various buildings, and so on. Many women and 
several men became very active carvers of small soapstone figurines while older men like 
Itimanguark engaged in the reproduction of traditional artifacts such as harpoons and 
kayaks for various museums and private collectors. 
 



 

Nunavusiutit 9: Thunder and Stone 207

 And, of course, family allowances and old age pensions remained as a steady source of 
income. With cash in hand, the Inuit could buy expensive clothing, snowmobiles, gas, and 
gadgets of all sorts, as well as some imported foods such as bread, eggs, and fruit. Disease 
was not to be feared either. The resident nurse visited periodically all the local families and 
was constantly available for any emergency situations. In case of difficulties, the nurse 
could telephone the doctor in the regional hospital and call for an airplane to evacuate the 
patient. A boy, six years old, had his fingers caught and scratched between the two school 
doors. He was evacuated by plane for X-rays and further treatment. It is clear that even 
minor injuries (which in the past would have been barely noticed) get immediate attention at 
present.  
 
 
Pelly Bay is not a truly "autonomous" community. It depends on government subsidies and 
services. If the government stopped its regular supply of oil, igloos would have to be 
constructed immediately. In a sense, the Co-op and the Hamlet Council have the task to 
handle and distribute governmental funds, goods and services. Under the auspices of local 
administration, the Pelly Bay Inuit have become wards of the government. 
 
 
Taken from The Netsilik Eskimo, pp. 247-257 
 
 



Nunavusiutit 9: Thunder and Stone 208

 
BLM 1.18  Cause and Consequences Chart 
 
Student:________________ 
Topic that was researched: 
__________________________________ 
 
ISSUE CAUSES CONSEQUENCE 
 
 
 

  

 
ISSUE CAUSES CONSEQUENCE 
 
 
 

  

 
ISSUE CAUSES CONSEQUENCE 
 
 
 

  

 
ISSUE CAUSES CONSEQUENCE 
 
 
 

  

 
ISSUE CAUSES CONSEQUENCE 
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Unit 3: Relationships in the Environment 
 

 
Learning Competency 

The students will demonstrate an awareness of the importance of place 
and place names. 

  

 
Learning Competency 

The students demonstrate an awareness of the traditional significance of 
the Inuit relationship to their environment. 

  

 Learning Competency 

The students will use a variety of information sources and technologies to 
make meanings.  

  

 Learning Competency 

The students will demonstrate knowledge of the responsibilities of Inuit 
as environmental caregivers. 
The students will analyze causes and contributing factors to historical 
events. 

  

 
Language Development 
Consensus- majority of opinion 
 

Observance- an act or instance of watching, noting, or perceiving; observation 
 

Respect- esteem for or a sense of the worth or excellence of a person 
 

Reincarnation- belief in the rebirth of the soul in a new body 
 

Caregiver- someone who cares for another  
 

Priority- highest or higher in importance, rank, privilege 
 

Origins- the place where something begins 
 

Causes- an action that leads  
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Consequences- an act or instance of following something as an effect, result, or 
outcome 
 

Predominant- having ascendancy, power, authority, or influence over others; pre-
eminent 
 

Misery- a cause or source of distress 
 

Animate- to fill with courage or boldness; encourage 
 

Inanimate- spiritless; sluggish; dull 
 

Discerning- showing good or outstanding judgment and understanding 
 

Superstitious- believing in, full of, or influenced by superstition 
 

Propitiation- favouring, to conciliate or cause someone to look favourably on 
something 
 

Conception- the act of conceiving; a new idea 
  

  
Materials 
BLMs 1. 19-1.22 
Website/CD 
DVD Diet of Souls 

  

 
Background 
In Uqalurait, information about the relationship with animals, hunting practices 
and the land are available in chapters 3, 4 & 12. As well, chapter 26 provides an 
excellent summary of the seasonal activities of Inuit in the area being studied 
and the social organization and practices that were part of seasonal activity. 

  

 
Opener – Significance of Place 
Have enough sets of BLM 1.19 available for your class if they form groups of 4-5 
students in each group. 
 
The task for the groups is to build an inuksuk using the rock shapes provided by 
placing them in an order of importance that the whole groups agrees to through a 
consensus. Time the groups to determine how quickly consensus is reached. 
 
Each group must explain: 
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1. why they prioritized their rocks the way they did; and 
2. which strategies they used to reach consensus quickly. 

 
  

 Connector – Taloyoak: Stories of Thunder and Stone 
Have the students work with a partner. They should access the website: 
www.taloyoaknunavut.ca/ in order to complete BLM 1.20. This activity will help 
students make the links between the origin of place names and oral histories. 
 

 
 

 
Activity – Diet of Souls 
Read the following to your students: 

Three particular animals were distinguished by the power of their souls: 
seal, caribou, and bear. As with human souls after death, the hunter had to 
pay homage to the animal he killed by observing a number of rigorous taboos. 
A failure in any of these observances could turn an animal soul into a 
crooked spirit, a bloodthirsty monster. Particularly dangerous in this 
respect were bear souls. [There was} a special association between evil 
shaman and bear souls. The Netsilik lived in perpetual fear of wandering 
animal ghosts, since they depended for survival on regularly killing game 
animals. The very food which was absolutely essential for the survival of 
society became a source of evil. 
 
Death taboos for dealing with animal souls were the main strategy by which 
hunting animals became a safe activity. It was thought that the soul of a 
killed seal for which all death taboos had been properly observed would be 
greatly pleased by the received attention and would reincarnate in another 
seal body with the intention of letting itself be killed again by the same 
hunter. In this sense, a careful hunter continuously hunted the same animal. 
The death taboo about seals not only prevented the soul of the seal from 
turning crooked by helping it reincarnate, but also insured continuous 
successful hunting. 
                                     Taken from The Netsilik Eskimo, pp. 200-201 
 

Discuss the Inuit belief about the need to show respect for the animal that is 
being hunted and the consequences for the group if those practices were not 
followed. 
 
Also discuss the beneficial beliefs about the consequences of showing respect. 
How are some of these beliefs similar to the ones about respecting the land? 
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Prepare a set of cards using BLM 1.21 and copying them onto stiff paper. Cut out 
the cards and place them in a bowl or container at the front or centre of the 
room. Have the students take turns selecting and reading a “Beliefs About 
Animals” card out loud. Ask the students to summarize the belief or practice. 
Make a list of these on the board or on chart paper. 
 
Once the list is complete, discuss with the students what the implications of the 
list are. How difficult would it be to follow these rules all the time? What would 
the consequences be for not following them? What rules do you think would still 
be followed today? Why do you think hunters are not following all these rules 
today? Are there implications from not following these beliefs? 
 
Have the students watch the DVD Diet of Souls. As they view, student should 
take notes about the significant beliefs about relationships being expressed in 
the film. They should list important points in terms of relationship to the land; 
to the animals; to the sila (environment). 
 
Discuss their ideas as a class. Try to relate the breakdown of traditional beliefs 
and practices and how this impacts on their lives today. 

  

 
Reflections 
Students should visit the website and investigate the elder interviews about 
animals in order to respond to the following: 
 

Content – What did the elders say about the importance of animals in their 
lives? Provide some quotes to support your ideas about what was important. 
 
Collaborative – When you read these kinds of stories, what is the predominant 
feeling you get from the words of the elders? Explain why you think this is so. 
 
Personal – Has anything that you have heard about or discussed in this unit lead 
you to think that Inuit should change the way they hunt and use the land today? 

 Explain your ideas and support them with examples. 
 

 
Follow-Up – A Place of Misery 
Divide the class into pairs. Give each pair a copy of a paper written by the 
Reverend Peck in 1922 about his perceptions of Inuit spirituality (BLM 1.22). 
Their task is to support each other reading the passage and to discuss whether 
they agree or disagree with the information that it contains. They should 
present ideas and arguments based on the information they have accessed in 
this unit to support or deny the author’s conclusions. 



 

Nunavusiutit 9: Thunder and Stone 213 

 
Some considerations which you might suggest to guide the students’ discussion 
could include: 
What beliefs were similar in shamanistic practice to those in Christianity? 
In shamanistic practice, there are a lot of taboos and rules to follow. Why were 
these necessary?  
How did someone become a shaman? What were the considerations of taking 
this course? 
Was life for Inuit ever secure based on what you know about their spiritual 
belief system? How did these beliefs mirror the environment they lived in? 
 
Have every groups present their conclusions to the rest of the class. 
 
Ask the students to form small groups or to work with a partner on a poster 
that depicts Inuit traditional spirituality. This can be a collage, a mural, a map, a 
poster – students should explore innovative ways to communicate the key ideas 
they have come to understand in this module so far. 

  

 
Classroom Reinforcement  
Display the map of the Taloyoak area available in Appendix C after students 
complete the connector activity. Encourage students to compare their mapping 
activity with this one. 

  

 
Accommodating Diversity  
Students may require additional time in order to fully access and understand all 
the relevant material in this unit. Have the text and other resources available in 
the classroom for students. The website is also made available on CD-ROM so 
that students who require extra time to explore that resource can do so without 
requiring access to the internet.  
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BLM 1.19-  Significance of Place  
Inuksuk Building Activity 
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The most important thing is the animals- 
where they stay, and the best places to 
catch them.       Luke 

Iquallaq, Uqalurait, p.43 
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The land is so beautiful with its high rivers and 
lakes waiting to be fished. It has great mountains 
and images form as if you could be caribou among 

them. 
Rosa Paulla, Uqalurait, p. 118 
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The living person and the land are actually 
tied up together because without one the 
other doesn’t survive and vice versa. You 
have to protect the land in order to receive 
from the land.       Mariano 
Aupilaarjuk, Uqalurait, p.118 
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When people arrived in an area, they gave 
the land a gift. This was left at the 
tunillarvik, a single stone or cairn.    
 Uqalurait, p. 119 
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The camps that our forefathers used to have, the 
places that they used to camp in summer and 
winter, you can tell by seeing them …that they did 
things very well … Even the animal bones were put 
into cracks; they did not leave them just lying on 
the ground. 
     Annie Okalik, Uqalurait, p.120 
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The name of the land was the name of 
the people … our ancestors were all from 
different places and were known by 
different names … The land, rivers and 
lakes where people hunted and camped all 
have names, and the people would be 
called by the name of the land where 
they were from.     Barnabas 
Peryouar, Uqalurait, p.121 
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When people had been 
living in one region for 
too long, they could feel 
the land changing. They 
referred to the land 
becoming “too hot”. For 
the health of the land 
and the animals, they 
needed to move.   
 Uqalurait, p.121 
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Sacred places occur where the boundary between the spirit world and the world occupied by 
mortals was permeable. Normally, this boundary was invisible and only shaman possessed the 
ability to cross it.      Uqalurait, p. 121 

Sacred places occur 
where the boundary 
between the spirit world 
and the world occupied by 
mortals was permeable. 
Normally, this boundary 
was invisible and only 
shaman possessed the 
ability to cross it.    
  Uqalurait, p. 121 
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BLM 1.20  Taloyoak: Stories of Thunder and Stone 
 
Find the meaning of Netsilingmiut according to Philomena Totalik: 
-
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
In the space below, use the information provide in Bernadette Uttaq’s narratives to 
try to construct a map of the area she is describing: 
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Now add any sites from Philomena, Lena and Mary’s narratives. 
 
Why do these sites have significance for Nattilingmiut? 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
What sites around your community have significance? List a few and identify the 
reasons for their significance. 
 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
 



 

Nunavusiutit 9: Thunder and Stone 225

 
BLM 1.21   Beliefs About Animals 
 
 
All objects, animate and inanimate, contain an inua or inner soul. These inuat had a human 
form, a reminder of a distant past when animals transformed into human beings at will. 
        Uqalurait, p. 43 
 
 
 
 
The greatest peril of life lies in the fact that human food consists entirely of souls. All 
creatures that we have to kill and eat, all those that we have to strike down and destroy to 
make clothes for ourselves, have souls, like we have, should that do not perish with the body, 
and which must therefore be propitiated lest they should revenge themselves on us for 
taking their bodies.  Ivaluardjuk, Uqalurait, p. 43 
 
 
Animals killed by humans reported on their treatment at the hands of their captors when 
they returned home. Any show of disrespect by humans could offend the animal, making it 
impossible to hunt the animals of that species.  Uqalurait, p. 44 
 
 
 
Animals gave themselves to the people but only to those they deemed worthy, those who 
lived good lives and respected the animals.  Uqalurait, p. 45 
 
 
 
 
 
He had insects as amulets at one time. These insects die in the winter and return to life 
with the warmer temperatures. …When he was all alone trying to gather seagull eggs in the 
springtime he fell down a cliff…He dies instantly. He awoke to discover that one side of his 
face had melted through the ice. Apparently he had been dead for a long time and returned 
to life.      Mark Ijjangiaq, Uqalurait, pp .48-49 
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I remember catching fish on the spawning beds (igliit). It was so deep the only way you 
could recognize the male was by their white fins… You shouldn’t take the female. If you do 
the fish won’t come back. You have to find another fish bed. 
     Kuumuk, Uqalurait, p. 75     

Arnaitok Ipeelee, Uqalurait, p. 180 

…There was a famine one year, they could not catch seals because someone had gone to get 
shrubs for firewood before a seal was actually killed. One has to do first things first. 
After that they died of starvation and degradation was committed by eating the dead… 
     Arnaitok Ipeelee, Uqalurait, p. 180 

My sister wasn’t allowed to eat caribou marrow, but she broke the taboo. She longed for 
caribou head and so she ate bits of caribou head. She never told anyone and that was the 
cause of her sickness because she had kept it to herself. 
     Rosie Iqallijuq, Uqalurait, p. 183 

There was a hunter that was not afraid of walrus. He boasted that while everyone was 
afraid of walrus he was not afraid of them. He went on to add that when the walrus were 
on top of the ice and when they were walking they looked like lemmings. …The walrus had 
surfaced by his qajaq, grabbed him, and dove with him. 
     Suzanne Niviattian, Uqalurait, p. 59 

When a boy was big enough so that he would start to wear clothing, the clothing was made 
so that the seams were not tight…This was done so that when he grew up and came upon 
caribou he would have plenty of natural blinds in order to get close to them. 
     George Agiaq Kappiannaq, Uqalurait, p. 316-7 
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BLM 1.22  A Place of Misery7 
 
The Eskimo believe that many animals, like human beings, possess souls, and that 
many inanimate objects, such as rocks, mountains, icebergs, etc. have together with 
animate objects, what is called, their innua, i.e. owner or being. The innua chiefly of 
men and bears may become the familiar spirits of the magicians (angakoet) and are 
then called tongait (spiritual rulers). These spirits, so the magicians say, have power 
over the souls of animals, and when solicited by the magicians can make such an easy 
prey for the hunters. This is done, it is said, by depriving the animals of their 
discerning powers, which is called “the life of the soul”. In this connection there are 
two important points which must be considered, and which throw light on most of the 
superstitious practices which are observed by heathen Eskimo, viz: The soul’s life 
given by the spirit, and the life taken by the hunter. For the magicians are 
commanded by their spiritual rulers (familiar spirits) to order various kinds of 
abstinence and other customs to be observed [taboos], in recognition of the soul’s 
life given, while means of propitiation (the animals pay [or payback]) must be made 
by the hunter. Various peculiar customs connected with family life, sickness, and 
burial are also observed, regarding which I cannot write here. 
 
Cairns are generally made of graves. The dead are buried as quickly as possible, but 
on the third day the relatives of the deceased visit the grave and walk around it 
three times. For the three days following a death, the inhabitants of the village 
must not use their dogs on hunting expeditions, but must walk to hunting places. 
 
The Eskimo believe that in future life, and a tradition bearing on their conceptions 
of heaven …This speaks of a large “house on high which is full of light,” where the 
inhabitants celebrate with much joy not the time of their birth, but their decease. 
Storms rage, and famine is often known in Sedna’s (a malignant type of woman) 
abode, which is under the earth. This is the place of misery. 

                                         
7 Taken from Representing Tuurngait, p. 7-8 
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Unit 4: Tuurngait 
 

 
Learning Competency 

The students will communicate examples of conflict and cooperation in 
Inuit society. 

  

 
Learning Competency 

The students will appreciate the complexity of spiritual identity and 
practices. 

  

 Learning Competency 

The students will persuasively express informed and reasoned opinions.  
  

 Learning Competency 

The students will provide analysis of empowerment issues and the use of 
cultural controls in traditional Inuit society. 

  

 
Language Development 

Cooperation- an act or instance of working or acting together for a common 
purpose or benefit; joint action 
 
Empowerment- to give power or authority to; authorize 
 
Social controls- causing people to follow rules set out by a society upon its 
members, either by law or by social pressure 
 
Cultural controls- achieving control by persuading others to identify with the 
norms(beliefs, rules) and value systems of the culture 
 
Characteristics- a feature that helps to identify, tell apart, or describe 
recognizably; a distinguishing mark or trait 
 
Image- a physical likeness or representation of a person, animal, or thing, 
photographed, painted, sculptured, or otherwise made visible 
 
Implications- something implied or suggested as naturally to be inferred or 
understood 
 
Relevance- about or connected with the matter in hand; pertinent 
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Materials 

Posters of carvings 
Various art/craft materials 
BLM 1.23-1.25 

  

 
Background 
Teachers should read Representing Tuurngait for a thorough understanding of 
the topic. 

  

 
Opener – Tuurngait Creation 
Display around the room the selection of images of carving from the 
Nattilingmiut collection. Invite the students to select two images. One should be 
about a helping spirit and the other about an evil spirit. The students are to write 
a description of each of the images that they have selected, to give the image a 
name and to identify how this spirit either supports or doesn’t support Inuit. 
 
Display this work in the classroom. 

  

 Connector – Tuurngait Recreations 
Provide the students with some examples from the List of Spirits (pp. 136-188) in 
Representing Tuurgnait. Discuss with the students the implications of having a 
list like the one collected by Reverend Peck that contains so many different 
examples of tuurngait. What is this indication of? 
 
Have the students recreate their own image of one of the tuurngnait identified 
on these pages. Invite students to use any materials they want for this purpose. 
Once they have created their tuurngnait, they should write a short story based 
on the description of their spirit. 
 
Add these to the classroom gallery. 

 
 

 
Activity – Characteristics of Tuurngait 8 
 In this activity, there are 8 characteristic of tuurngnait to be studied.  
Depending on the number of students in your class, you may decide to divide 
them into 8 separate groups or four groups responsible for two characteristics 
or two groups responsible for four characteristics each. 
 
The task for each group is to review the information provided (BLM 1. 23) and to 
identify the key elements from that information. Once an element is identified                                          

8 Taken from Representing Tuurngait, pp.68-104 
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identify the key elements from that information. Once an element is identified 
and agreed to by the group, it should be recorded on a sentence strip. The 
sentence strips will eventually be collected and posted up to provide a 
comprehensive list of the characteristics of tuurngait. 
 
Review the characteristics of the tuurngait as a whole class. Discuss how these 
spirits were used both to empower Inuit and to exert social control upon Inuit. 
What did tuurngait contribute to the traditional system of spiritual beliefs?  
Do they have any relevance today? 
 
Ask students to think about some of the characters they encounter if stories, 
cartoon and movies. Are some of these characters similar to ones being 
described in the readings? 
 
Have the students identify any similar beings in Qallunaat society and make a 
list of these? Discuss the function of these characters in the past and for us 
today. 

  

 
Reflections  
 
Content – Most societies at some point identified spirits that contended with 
human beings. Trolls, fairies, mermaids, sea monsters all had a purpose in 
traditional social organizations. Explain what you think using examples that you 
are familiar with. Give an example that you have learned about from Inuit 
history that is similar in nature. Explain the similarities. 
 
Collaborative – What purposes did tuurngait serve in terms of exerting 
cultural control over people? Why was this necessary in Inuit society at the 
time? How did the role of tuurngait support the traditional Inuit system of 
beliefs? 
 
Personal – Identify a tuurngait-like character that you have come across in the 
media today. How is this " being ” characterized? What role do they play in 
helping us to understand good and evil? 

  

 
Follow-Up – Representing Tuurgnait (pp. 110-116) 
Have the students form triads and give each triad a 3-way placemat (BLM 1.24). 
Number the groups 1, 2, 3 and distribute the equivalent reading to each student.  
For example, every triad will have one person with one copy of each of the three 
readings (available on BLM 1.25). Students will use the three questions at the 
end of the reading and write their responses onto the appropriate section of 
the placemat. Once this is complete, the triad rotates the readings and the 
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the placemat. Once this is complete, the triad rotates the readings and the 
placemat two times so that every student, in turn, has the opportunity to access 
and respond to each of the readings. 
 
Share general comments as a whole class and display the completed placemats. 

  

 
Classroom Reinforcement  
Establish a classroom gallery for the writing, and creations being produced in 
this unit. 

 Display placemats. 
 

 
Accommodating Diversity  
Students may have difficulty with creative production. Provide access to a 
variety of visual examples. The internet is a good source for this, as well as 
books, photos, prints, and carvings, some of which may be locally available. 

  

 

Assessment  
Student – 
Complete all the assignment work and store it in the portfolio. 
Complete the assignment checklist. 
Complete a learning log summary at the end of this unit. 
 

Teacher –  
This unit contains several creative projects. Establish with the class the 
evaluation criteria that will be used for these projects and make sure that is 
available to all students in the classroom. Also decide on how these projects will 
be evaluated- by the teacher or through peer evaluations. Provide opportunity 
for that. 
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BLM 1.23   8 Characteristics of Tuurngait 9 
 
1. Names 

 
All tuurngait in have specific names. They can be identified and addressed as 
individual persons. The names of the tuurngait are often difficult to explain. In some 
cases shamanic words were used. For example, Pongoak (25) is derived from the 
shamanic word Pongoet, dog (Boas 1907: 350-354; Rasmussen 1931 : 311; Rasmussen 
1932, 110). The use of shamanic words as names for the tuumgait occurs frequently, 
e.g. Singakte (116), a shamanic word for wolf; and Pisukte (141), a shamanic word for 
bear. A list of a hundred and thirty three shamanic words provided by Peck was 
published by Boas (1907: 350-354). About twenty names in the list of tuurngait are 
clearly derived from words in this shamanic list. Rasmussen published two hundred 
and forty-one shamanic words used in the Iglulik and Netsilik areas that also shed 
light on the list compiled by Peck. Thus Pissukgak (255) evokes pisukaciaq, "the one 
that walks a lot," the shamanic word for fox. Tullorealik (9) evokes tulorialik "the 
one furnished with fangs," the shamanic word for polar bear. Qekoot (37) may relate 
to qequt, "the joined one," a shamanic word for a stone (see Rasmussen, 1931: 309-
314). 
  
The names often refer to the physical appearance, clothes, sounds, movements, 
objects (such as weapons) or colours of a tuumgaq. Eyekudluk (278) means "large 
eye". Eyes recur often in the descriptions of the spirits and are usually associated 
with light and brightness. Nesudla iinalik (57; Nasallaginnalik, "the one with only a 
hat") refers to the soul of a deceased sailor who generally sleeps in a ship. The cap 
on his head is the only article of clothing he has. Qumikpaloyok (106; Kamikpalujuq 
"that which makes the sound of boots") looks like a woman. When the angakkuq hears 
the sound of her sealskin legs chafing together, he knows that she will give what was 
asked, but if that sound is not heard, it means nothing will be given. Oolemaukaluk 
(215; Ulimaukkaaluk, "the big axe") is a cannibal who killed a man with his axe. 
Audlaktak (198; Aullaqtaq, "one who departs frequently") is a bird which flies to 
various places. Aupaluktalik (2; Aupaluktaalik "has something red") refers to a 
tuurngaq having the appearance of a polar bear. Tuktwak (65; Tuqtuaq, "stove pipe") 
is a tuumgaq who looks very thin and long like a stove pipe. Siggook (38; Sigguk, 
"beak") refers to a tuurngaq with a head like a crow and a body like a human being. 
Erkravettok (21; Irraviittuq, "having no intestines") is a bird without intestines. The 

                                         
9 Taken from Representing Tuurngait, pp. 68-94 
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feature being described is often what is actually lacking e.g., Isserotittok (56; 
Isiriutiittuq, "buttonless") refers to a tuurngaq wearing a jacket without buttons. 
 
The names are often descriptive. … Many names in the list still remain unclear and 
further research, particularly on the shamanic vocabulary, is needed to explain them. 
With respect to the Kivalliq area, Tungilik explains, "All tuurngait had different 
names. In the same way that we people have different names, they too had names, 
but they did not have individual names. In the same way as animals had one name, the 
same kinds of tuurngait were called by the same name" (In Oosten & Laugrand (eds), 
1999: 104). 
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2. Residence, place of abode 
 
Peck states that: 
The tongait are divided into three classes. (A) Those located in heaven. (B) Those on 
the earth. (C) Those located in the sea or under the earth. The writer finds, after 
collecting the names of over three hundred of these spirits, that some are 
considered agents of evil, and some of good. The striking points connected with the 
good spirits are, that they often appear clad in white, or they diffuse light which 
shines from their bodies or garments.  
  
The broad cosmological classifications of earth, water and heaven are not sufficient 
to describe the variety of locations attributed to the tuurngait by Peck himself. He 
indicates that tuurngait may belong to land and sea, may be associated with the 
shore or the bottom of the sea, the ice, and various other locations. In Inuit 
cosmology, the lands of the dead were located in the sky and on the bottom of the 
sea. In the sky lived the ullurmiut, the people of the day, represented by the 
Northern Lights. On the bottom of the sea lived the deceased under the sway of the 
inua of the sea. Neither category of ancestors seems to play a part in the list. The 
vast majority of the tuurngait are associated with the land. Out of three hundred 
and forty seven spirits, about two hundred and fifteen are associated with the land 
only, and another seventeen with land in combination with another category. Thirty 
tuurngait are associated with the sea only. Just a few are associated with heaven. 
The cosmological classification is often ambiguous. When Peck indicates that a 
tuurngaq is in the water, it sometimes remains unclear whether he refers to the sea 
or a lake. Categories such as "a lake in heaven" or "a lake in the land" can be 
classified in different ways. The main cosmological contrast emphasized in the 
literature is land / sea, corresponding with the contrast land game / sea game. In 
that respect it is interesting that many tuurngait are associated with a transition 
zone such as shore or sea ice, e.g. Tunnerkruk (97) and Savenuk (98) (by the side of 
the shore on the ice), and Itterk (112; by the shore). Many locations are not easily 
placed in one of these categories. Tekulayok (321) lives in the head of a tuurngaq. 
Nesudlaginalik (57), the deceased sailor with only a cap, sleeps in a ship. Jogaoluk 
(176) lives by the side of a house. Agyalektok (268) is always in a kayak. Qongnalik 
(15) comes from the Southeast and Sudlomik (188) "lives right away at the world 
extremity boundary wherever that may be." Peck notes that Itterk (112) was seen at 
Blacklead Island but that does not imply that the tuurngaq was specifically 
associated with that island. It is associated with the shore. Peck relates that the 
blood of Tapatseak (347) can still be seen on a large cliff beyond Padly. The 
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comment may refer to a story that was generally known in the Cumberland Sound 
area. We may conclude that although the location of the tuurngait is not always 
clear, the association with land prevails over all other locations. 
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2. Appearance, size 
 

Peck's comments on appearance, size, etc. are often quite detailed. Generally the 
comments have the same structure: a description of the appearance of the tuurngaq, 
a qualification in terms of good or evil, and a listing of the most important functions. 
The descriptions are very vivid. We should take into account that only the angakkuit 
were supposed to see the spirit whereas other people would only hear it when the 
voice of the tuurngaq replaced that of the angakkuq. The descriptions were 
important to convey an image of a tuumgaq to other members of the community. It is 
usually specified whether a tuurngaq looks "like a human being" or "like an animal". 
Size and colour, type of clothing and weapons characterizing the tuumgait are usually 
indicated. Attention is given to hair on the body as well as to the speed and mobility 
of the tuurngait. We will discuss their appearance in more detail when examining the 
various categories of tuumgait. 
 
Peck classifies tuurngait as good or evil. Only five tuumgait turn out to be 
unambiguously evil or bad in his classification: Ipalukvik (46), Angalutaluk (85), 
Oovelukkeoot (111), Arnatseak (244), and Mungityaktoakruk (317). A few more 
appear fairly ambiguous. The vast majority of spirits are considered to be good. The 
ethnographic data on Inuit shamanism usually indicate that most tuurngait are 
ambiguous. A dangerous spirit may have become a very good tuumgaq once a strong 
angakkuq had obtained it, for the angakkuit were usually supposed to exercise some 
control over their tuurngait. They were held responsible for the actions of their 
tuurngait. A "good" tuurngaq could be sent out to kill an enemy. Kappianaq explains: 
"We would consider bad tuurngait the ones the angakkuq would send to kill other 
people" (Kappianaq, 1995). 
 
In the list, goodness is associated with light as well as the willingness to give. These 
qualities probably reflect the perspective of the angakkuq himself. But we should 
not forget that an angakkuq was probably not as interested in 'good' and `evil' as he 
was in the inherent qualities of the tuurngait, and in the conditions and ways in which 
even dangerous or treacherous spirits could be induced to give game or provide 
assistance, and the uses he could make of them for his own purposes. 
The most important functions of the tuurngait in the list are clearly to give game or 
food, and to give joy and light. Other functions such as healing, correcting the 
weather, divination and killing evil spirits appear less frequently. 
The vast majority of the tuurngait provide game. They do not give objects, but food 
or skins. Peck states: 
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Now the tongait (the spirits mentioned) have power over the souls of animals. They 
can, therefore, when solicited by the angakoet render powerless what is called in 
Eskimo [theology] "the life of the soul". This seems to mean, as far as the writer 
 can discover, its active discerning powers, and the creature thus weakened falls an 
easy prey to the wary hunter. It is in this manner that the good spirits (spirits of 
light) are said to be "givers of food", the real source of supply for the people! 
 
In the list itself, Peck talks of killing the soul and refers to tuurngait as soul 
destroyers. Thus he states in his comment on Mekkoalak (90): 
 
It is said that the tomgak kills the souls of the seals etc. and thus causes them to 
be easily caught by the Eskimo, because the soul is the life of the body. The soul of 
a man, however, can never be destroyed, but a creature's body being used for food, 
its soul can be killed. 
 
In his comments on Akkokrase (105) he explains: 
Hunts seals i.e. by destroying not the body but the soul of the seals -etc. The object 
of the conjuror in invoking the various spirits being to solicit their aid in this 
respect that the animals may be easily acquired by the hunters. 
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3. Shape and Gender 
 
Tuurngait in human appearance 
The majority of tuurngait resemble human beings, but in most cases specific 
features indicate that we are not dealing with ordinary human beings. The tuurngait 
are often characterized as stout or very fat, or as very thin. Their legs may be very 
thin, their heads very large, etc. 
 
Tuurngait usually appear as individuals, but in some cases social relationships are 
specified: Qalluktok (62) is the son of Qallaktok (63), his mother, and Qalooetok 
(64), his father. Tunerkruk (97) is the father of Savenuk (98). Erkaktonuk (103) and 
Nooeyuvet (104), Qoke'yielloaluk (137) and Illegemakuluk (136), Qootyounak (146) 
and Sittok (147), and Angosak (286) and Pokkerkre (285) are husbands and wives. 
Angoeseoktok (212) is the wife of a tuurngaq. Only husband-wife relationships and 
parent-child relationships are represented in the list. 
 
In most cases it is specified whether the tuurngaq appears as a man or a woman, but 
there are a few exceptions: Akshuak (8) and Tutalik (144) are naked; Omalik (12) 
hunts seals in the water with a spear; Totalik (13) lives in the sea; Qotsetvaluk (14) 
has only one rump bone and wings; Nepput (52) is a thin creature who always stands 
upright and cannot walk, but jumps; Ooyakkut (58) refers to the spirits of stones; 
Oovayok (123) is a good spirit in black clothing; Qaumukkak (195) has a large mouth 
and breaks through the earth like a volcano when called by the angakkuq. In all those 
cases gender is not specified. 
 
Sometimes tuurngait are ambiguous in terms of gender. Arngnanak (121) looks like a 
woman, uses a kayak, and appears either as a man or as a woman. Akkokrase (105) 
looks like man, but has a very big nose like that of a woman. A little more than half 
of the tuurngait in the list appear as men, a hundred and seventy-five in total. Only 
one of these male tuurngait is considered as evil. About sixty tuurngait appear as 
women. Most of them are well disposed towards men. They tend to give light, joy and 
game. Peck observes in his comments on Nooeyaoot (224) that "the female class of 
torngat give joy more than material supplies." However, on closer scrutiny tuurngait 
appearing as women often turn out to be givers of game, notably deer. They are 
often healers and cooks. It is often observed that they are clean and nice to look at 
and come when invoked. 
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The gender of a tuurngaq affected its relations with human beings. Kappianaq 
explained that tuurngait, like human beings, could ask to have sexual relations. 
"According to what I have heard, if I had a male tuurngaq, that tuurngaq would want 
to have intercourse with a female by using the angakkuq's body. It would go inside 
the body and would then have intercourse with a female" (Kappianaq, 1995). 
 
Some tuurngait are described as foreigners. Oovinerolik (55) goes hunting like a 
foreigner. He has three small boats and two companions who work for him. 
Isserotittok (56), the tuurngaq with a jacket without buttons, looks like a European 
and comes walking from a distance. Adla (181) looks like an Indian. Sometimes Inuit 
and foreign features are combined: Sennemutok (131) has a house like a white man's 
near a lake full of game. She seems a white woman, but is dressed in Inuit clothing. 
Clothes especially are marked in this respect. Okpingnak (48) wears black and white 
European clothing, and Putsekungnek (346) wears clothes like a white woman. All 
these tuurngait are classified as being good. The world of the tuurngait apparently 
provides an excellent framework for the integration of strangers into the shamanic 
complex. 
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4. Weapons 
 

Although tuurngait described as women may be owners and givers of game, they 
never use weapons such as stones, spears, or bows and arrows to hunt game, in 
contrast to tuurngait appearing as men. Arnatseak (244) has a knife and 
Mungityaktoakruk (317) has a stone as a weapon, but they use their weapons to kill 
human beings, not to kill game. They are the only two tuurngait appearing as women 
who are hostile to human beings. Immuktinnikko (169) uses her walking stick to kill 
game, but a walking stick is not an ordinary weapon. 
 
About fifteen tuurngait are naked. All of them live in water, most of them at the 
bottom the sea. Some naked tuurngait seem to be ambiguous from a moral point of 
view, e.g. Sinniksakuluk (194) who considers himself bad but is good, and Totalik (13) 
who is described by Peck as an innocent trickster. Others are decidedly bad, such as 
Oosokolungoaapik (337), who kills creatures from below, and Sudluktak (26) and 
Oovelukkeoot (111), who attack kayaks. 
 
Kappianaq explained that his grandfather Tulugarjuk, used a tuutalik as a tuurngaq: 

When they come up they use their right hand and when they submerge they use 
their left hand because they have the proportions of a human. I have heard 
that my younger brother saw one when he was young. What he saw must have 
been an adult because it was quite large. I think it was a big male. The chest 
was quite wide. I have heard that those who have seen one say their flesh is 
quite dark. They have hair almost like a seal because they are a sea mammal. I 
have not heard much about them but 1 have heard that some angakkuit have 
them as helpers. I have heard that when a taliillajuuq was trying to help a 
human it could come up on land. If an angakkuq calls on a taliillajuuq it is able 
to come right away. It comes up through the earth. All beings, animals or not, 
if they are used as helpers can come right away, even if it is a sea mammal 
like an ugjuk. The taliillajuuq which was also called a tuutalik was a tuurngaq of 
my grandfather Tulugarjuk. It helped him physically. If my grandfather was in 
need of his helper the moment he thought of it, it would appear right away (in 
Oosten & Laugrand, Course on Environment, session 17, Manuscript). 

 
Some tuurngait use stones tied to lines as weapons, others spears, bows and arrows, 

harpoons or knives. None of them has a gun. Seven tuurngait have knives. They appear 
to be either evil spirits or to be at least ambiguous. Among them are a woman, the 
evil Arnatseak (244), and the naked tuurngait Oovelukkeoot (111) and 
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Oosukolungoaapik (337). Some of the other knifebearers may be ambiguous, such as 
Serkoat (168), who kills fellow tuurngait of a bad character, and Sinniksakuluk (194). 
An exception is Qappitgak (304), who is armed with a bow and arrow, a harpoon and a 
knife like a tusk. He is a good spirit, and in this case the knife is only one of his 
weapons. 
 
The knife is an effective weapon against tuumgait. Rasmussen (1929: 144) states 

with respect to the Iglulik area that a shaman fighting evil spirits "must arm himself 
with a walrus knife, or that particular kind of snow knife which is made from walrus 
tusk with no iron inserted, and which is called havuujaq." 
The lack of modern weapons such as rifles among the tuurngait is striking, as Inuit 
hunters at that time were usually quite open to the advantages of rifles. Only 
traditional weapons, notably a knife like a walrus tusk, may have been effective against 
spirits. 
In the Peck list, we also find a few tarniit, e.g. Nesudlaginalik (57), Orksukkulungoak 
(118), and Tarnuk (119). They represent the shades or souls of human beings. We do 
not find shades of animals as tuurngait in the list. 
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5. Tuurngait in animal appearance 
 
In the list tuurngait are described as "like a wolf," "like a walrus," "like a human 
being" but their appearance usually deviates from the normal form of an animal or 
human being. Aupalukt Alik (2) appears as a bear, but his colour is reddish. 
Soolutvaluk (11) is like a raven, but has only one wing. Auverak (22) is like a reindeer, 
but consists mainly of bones. Qissekoyak (257) is thin, has a flabby skin and crossed 
tusks. They should not be considered as personifications of animals and can be 
identified as tuurngait by specific characteristics. 
  
In Iglulik, Kappianaq emphasized the importance of animals among the tuurngait: 
"Every animal has been used as a tuurngaq. Every animal has been owned. It has been 
said that the animals do not have souls. If an animal is alive and breathing, if it wants 
to help a person, it will help" (Kappianaq, 1995). 
 
In contrast to human beings, animals are not specifically marked for gender in the 
list, but tuurngait may exhibit features of human beings as well as of animals. This is 
a characteristic feature of the inua, the owner of the animal, which can appear as an 
animal, as a human being, or as a combination of both. In the case of the tuurngait, 
we also find combinations of animals, such as reindeer and walrus, e.g., 
Qungatsootelik (211), who looks like a walrus, but has a head and horns like a 
reindeer. The distinction between the head and the body is often marked in terms 
of a contrast between human and animal. Ipalukvik (46) has a head like a man and a 
body like a cod. Okkoomealekuluk (61) has a head and face like a man but a body like 
a fox. Oolemaukaluk (215) has a head like a man and a body like a land animal. 
Adleralik (314) has a body like a bearded seal and a head like a man. Siggook (38) has 
a head like a crow but a body like a human being. Avatalik (269) has a body like a man 
and a head like an inflated sealskin. 
 
In the Peck list we find fourteen dogs described as tuurngait. Moreover, eleven 
tuurngait have dogs as companions. Most dogs are considered good tuurngait. Only 
Qekoot (37) is evil. Pongoak (25) and Qingoatseak (35) do not appear to be 
favourable to hunters. These spirits call to mind the dog at the bottom of the sea 
that was married to the inua of the sea. All other dogs are good helping spirits 
tending to give freely. Whereas most dogs are white, black or a combination of both, 
Terreatseak (297) is reddish. The name Terreatseak suggests that we are not 
dealing with a dog, but with an ermine. 
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Dogs usually "give freely". They appear to be hunters, not "destroyers of souls". 
Poutyukak (170) and Taktoalik (227) give freely. Nessalik (177) gives seals; 
Ooyametok (213) heals and gives food; Ooyameralalalak (276) is swift and catches 
many reindeer. In some cases a tuurngaq brings game or goods through his/her dog, 
e.g., Tikgoangnuk (175) and Siggalak (272). 
 
Five tuurngait appear as foxes: Tekkongnatelik (39), Akpayok (124), Pissukgak (255), 
Sappingerk (312), Tangmoak (340). They are always helpful. They provide game, 
notably seals and reindeer. They are all associated with the colour red. 
Several tuurngait are wolves: Tilleok (220), Akavapik (316), Singakte (116), Naggoyak 
(182) and Meatgoyak (205). Most of them are not associated with a particular colour. 
They are primarily reindeer hunters and/or destroyers of souls. Unlike dogs, they 
never appear as companions of other tuurngait. In two cases they may change shape: 
Tulloreyangnuk (102) is sometimes a man and sometimes a wolf; Tamauktat (303) is 
sometimes a wolf and sometimes a reindeer. He is a great destroyer of reindeer 
souls. Ooyamegalik (322) represents a wolf or a wolverine with feet like reindeer, 
and is a giver of light. 
 
Twenty bears are found among the tuurngait. They are eaters and givers of sea 
game. Tullorealik (9) lives upon seals. Angmanuk (239) and Qelliksuk (241) give freely 
of all sea creatures. Whereas tuurngait appearing as dogs and wolves are usually 
swift runners, bears are usually short, fat and good swimmers. As masters of sea 
game, they are sometimes even able to deal with whales. Akkiyagasak (32) has whales 
for food, and Qellealik (101) hides the souls of whales so that they can be killed by 
Inuit. A special case is Puneooliktak (96), who has green hair and is only seen by "the 
chief conjurors". Generally the colour of the bears is not marked. Bear meat and 
human meat are often associated, so that those who have eaten human flesh are not 
supposed to eat bear meat. In this respect Qattenuk (196) constitutes an 
interesting case: "He is like a creature split into two, one portion being like a man, 
and the other like a bear. In the ages gone by he was a bear but because he ate a 
man he turned into the formmentioned above." Tulloreak (67) is apparently partly 
man and partly bear. 
In the Cumberland Sound area, Etuangat remembered with respect to his father: 
 
After my father passed away, I wondered if he had been a shaman before. When I 
was a child I used to suspect it but I never asked him about it. I remember him 
calling out and kicking his legs up in the air and on the floor. He would be kicking his 
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legs about and you would hear sounds. After 1 got married to a woman from Padloping 
Island, I went with him for the first time to a place where there were many polar 
bears around. After hearing the roars of the polar bears, I was able to recognize 
that the sounds my father had been making were the same as the roars of a polar 
bear. I think he had a tuurngaq that was a polar bear. That is what I realized after I 
grew up (Etuangat, 1995). 
 
A few tuurngait are associated with reindeer: Neakooenak (117), Seoonalik (184), 
Tattakak (185), Millarovak (186), Neakoaluk (319). They are not hunters but givers 
of light and joy. An exception is Agealik (135) who is described as a great soul 
destroyer of reindeer. In this respect, Agealik falls into the category of those 
tuurngait who were soul-destroyers or hunters of the specific animal in whose form 
they appeared'. 
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6. Ownership 
 
A consideration of the religious ideas of the Eskimo shows that the tomait, the 
invisible rulers of every object, are the most remarkable beings next to Sedna. 
Everything has its inua (owner), which may become the genius of man who thus 
obtains the qualities of angakunim. I am not quite sure that every inua can become 
the tomaq of a man, though with the Greenlanders this was possible (Boas 1888: 
591). 
  
A hundred years later, Rasmussen also reported that some inua such as the inua of 
the moon, sun, and the inua of the sea, could perform as tuurngait. According to 
Rasmussen, the Netsilik angakkuq Unaraluk had among his helping spirits the sun, and 
the Netsilik angakkuq lksivalitaq had among his three helping spirits the moon spirit. 
Nowadays, Qalasiq (1999) relates that the angakkuq Qimuksiraaq of Igluligaarjuk 
had the inua of the sea as a helping spirit. Apparently inua functioned very much in 
the same way as other tuurngait, that is to say, as helping spirits of the angakkuq, 
assisting him in his tasks. In South Baffin Island, however, the situation seems to be 
more complex. Many tuurngait themselves appear to be owners of places, objects 
and game, and often this ownership seems to be an essential part of their function. 
In many cases a tuurngaq can be placed into more than one category, e.g., owning a 
house as well as land. 
 
Some tuurngait inhabit stones and are the inua of these stones, e.g., Akselloak (69) 
and Quayout (332). A variety of places can be inhabited by tuurngait. Nungaoot 
(283) has a hole underneath a piece of frozen snow. Nootittok (75) is the spirit of 
the iceberg. Sunukpingnek (153) inhabits a large block of fresh water ice by the side 
of a hill. Oolooreaktalik (300) has a star like a shining bottle in his dwelling. 
Tunnootak (225) lives on a hill. Qenouyak (343) lives in a precipice shaped like a face. 
Some tuurngait are said to have lands far away. Qegaktonelik (275) has a land at the 
boundary of the north wind. Asseroktak (89) lives in a nice land with many birds. 
Qotsetvaluk (14) has a beautiful land. Putsekungnek (346) lives near a lake. There 
are many deer near the lake where she dwells. 
 
Some tuumgait are owners of stone houses: e.g., Eyekudluk (40), Okkomarak (54), 
Tutegat (70), and Ooyarasukruk (78). In other cases the nature of the house is less 
clear. Sillaseak (82) lives in a house under the land, in a cave, and hunts only 
reindeer. Qingungenuk (128) lives in a house where he has the spirits of children, 
which he gives when invoked by the angakkuq. Sennemutok (13 1) has a house like a 
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white man's by the side of a lake. Atsungerk (173) has a large house fastened with a 
line to the earth. Qakkagoot (189) has a house on the land and Toktuyak (219) has a 
house on a hill. Allevuk (221) lives in an ice house. The bad spirit Arnatseak (244) 
inhabits a house. Messiktialuk (246) lives in a house on the bottom of the lake, has 
fish for companions, and kills the fish by destroying their souls. Siggalak (272) is a 
woman who has a tent on the land. Iglolik (293) has a house by the side of a lake and 
a beautiful land which abounds in reindeer. Mungityaktoakruk (317), an evil spirit, 
used her house as a trap to catch people. Many tuurngait living in houses are at the 
same time owners of game. 
 
Most tuurngait provide game and a relationship of ownership is usually implied. 
Aglolik (68) is the guardian spirit of seal holes and gives seals. Ooluksiyok (154) lives 
in a lake and is a great giver of reindeer which he congregates near the lake. They 
are said to be his own animals. Some tuurngait in human appearance appear to be 
owners of reindeer. Rasmussen (1929: 113) observes with respect to the Iglulik Inuit 
that the ijirait, or mountain spirits, are among the most powerful helping spirits of 
the angakkuit. The ijirait as described by Rasmussen (1929: 204-206) play an 
important part in the Iglulik traditions. They are human shaped and live like humans, 
but can take on the shape of caribou. They are great runners and change easily from 
the shape of a reindeer into that of a human being. Their noses look like those of 
caribou and they modify the legs of human beings who come to live among them [by 
removing their calf muscles] so that they can run as fast as they can. They have 
excellent eyesight. Their name is derived from the fact that their eyes are not 
placed transversely in their faces. According to Rasmussen, they are not visible to 
human beings, but only to angakkuit, ordinary people being afraid of them as soon as 
they hear their whistling in the air. Many of these traits can be found among the 
tuurngait appearing in the Peck list although none of them corresponds completely to 
the description by Rasmussen of the ijirait in the Iglulik area. Moreover, various 
traits attributed by Rasmussen to the ijirait can also be found among the ingnirujait, 
the sea and shore spirits, and the tuniit, believed to be the original inhabitants of 
the land. All these people are associated with stone houses and caribou hunting.  
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7. Crossing boundaries 
 
Tuurngait often encompass contrasting categories, or mediate between them just as 
the angakkuit do. Many tuurngait have human as well as animal aspects. They are 
partly human and partly animal, or able to switch from an animal appearance to a 
human one. The contrast between men and women is not always straightforward 
either. A few tuurngait have features of both sexes. Colour contrasts such as dark 
and light, and black and white can be combined in a variety of ways. Most tuurngait 
seem to have a double nature. Parts of their body or clothing may contrast, they may 
be split beings, or have alternate modes of existence. Like angakkuit they are 
neither good nor bad, but can go both ways. Their strength is that they can cross 
the boundaries between distinct categories such as human beings and animals, dark 
and light, and land and sea. 
 
The contrast between black and white may correspond to the dual nature of the 
angakkuq himself. On one hand he is associated with qaumaniq, with light and 
brightness, the capacity to see all souls. On the other hand, he has to become a 
tamiq, a shade (derived from the root taaq- dark) himself and leave his body behind. 
As a shade he becomes vulnerable to other angakkuit, who may see him and kill him 
or prevent his tarniq from returning. The word angakkuq, in the vocabulary of the 
shamans is tarriummak, something not visible (see Rasmussen 1931: 313), and the 
word tarniq, shade, both refer to this aspect of the shamanic complex. The 
contrasts between dark and light and black and white may well indicate that the 
tuurngait like the angakkuit are ambiguous and operate in the light as well as in the 
darkness. 
 
Elders from North Baffin relate the contrast between white and black to good and 
evil as already suggested by Peck. Ittinuaq stated with respect to tuurngait: 

I have seen spirits in their physical form. That is how I know what they look 
like. The angakkuq would tupilattuq the bad spirits and would use them as 
helpers if they were good. They both have light, the bad and the good. The only 
difference is that the bad spirit's light is dimmer. The inside of the bad spirit 
might be dark (black). The inside of a good spirit can be white although the 
outside can be dark (Ittinuaq, 1999). 

 
Aupilaarjuk relates: 
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Yes. They had a lot of qaumaniq. Some had a bit of light and some were very 
dark. The tuurngaq could be an animal, a dog, a person or anything. The evil ones 
would have to be killed. They were the ones that could make a person very sick. 
... If it was a good spirit it would have a qaumaniq; if it was an evil tuurngaq, if it 
had been used for murder, it would not have a qaumaniq. Maybe the tuurngaq 
had been used in a killing before. You had to pay close attention to see if it had 
a qaumaniq (In Saladin d'Anglure (ed.), in press). 

  
The ambiguity of tuurngait and the dangers of using them were emphasized by 
Balikci (1967: 384): 

When a shaman dispatched one of his spirits on an aggressive mission and the 
tunraq failed to achieve its task, it became a "reversed spirit" or tunraq 
kigdloretto, a blood-thirsty being, blinded by anger, totally out of control, who 
generally turned against his very master and relatives, and brought sickness and 
death into the camp. 

 
Tuurngait might tease or cheat people. Totalik (13) invites the kayaker to stab him 
and then disappears. Angalutaluk (85) appears in the form of a bearded seal. When 
the hunter tries to harpoon him, he turns into a man and kills the hunter. Mukkusak 
(129) blows out lamps for fun. Mungityaktoakruk (317) places objects near her house 
to entice people to come inside so she can kill them. Thus the tricks are sometimes 
innocent pranks as in the case of Totalik (13) and Mukkusak (129), but they may also 
be a matter of life and death as in the cases of Angalutaluk (85) and 
Mungityaktoakruk (317). These tuurngait have qualities similar to the character of 
Ooloareayangnak (described under 140) who cuts out the entrails of those who can 
not restrain their laughter. 
 
Too much qaumaniq, enlightenment, or too many tuurngait shortened the life of an 
angakkuq (Aupilaarjuk,1999). Kappianaq, however, did remember an angakkuq who had 
many tuurngait: 

I knew an angakkuq who had many tuurngait. He possessed many tuurngait from 
trees from down south. He also had tuurngait that were rivers. Sauri possessed 
many tuurngait. He was originally from Arviat but lived around Naujaat. He used 
to travel often to Igluligaarjuk. (Kappianaq, 1995). 
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8. Tuurngait and tupilait 
 
Whereas the tuurngait in Peck's list are mainly marked as good, relationships 
between tuurngait and angakkuit in the Kivalliq and Netsilik areas were often tense. 
The killing of evil spirits is mentioned time and again in the descriptions of shamanic 
activities. According to elders it played an important part in shamanic healing. 
Tungilik remembers how he used to heal people. He looked for the causes of illness 
with his eyes closed. "Even though some people did not disclose what they had done, 
the angakkuq would find out the reason why a person was sick. A person would have 
to say: `This is why I am sick. This is what I have done.' Then the person would 
start getting better." The cause of illness would vary, according to Tungilik:  

"Whenever a person did something that displeased a tuurngaq the person would 
become sick. There were some tuurngait that would make a person sick because 
they had the desire to kill" (Oosten and Laugrand (eds) 1999: 99). 
 

According to Kappianaq, any healing would require the person's confession: 
An angakkuq that owned an animal as a tuurngaq was able to heal the sick. He 
was able to do so as long as the sick person has not done anything wicked. But if 
that sick person had done something bad, he had to confess it. The angakkuq 
would be able to heal the sick person only after the person had confessed what 
he had done (Kappianaq, 1995). 

 
According to Tungilik, healing might require the killing of an evil tuurngaq: 

I, too, would fight with an unseen being and my hands would become bloody. I 
could only remove the blood with urine. I had to wipe it off with caribou skin 
only. I could not use cloth. That is the way it was for an angakkuq. You did not 
pour the urine. You had to put it in your mouth and spit it into your hands. You 
could not dip your hands in the urine (In Oosten & Laugrand (eds), 1999: 90). 

  
The distinction between tupilait and evil tuurngait is not quite clear. Rasmussen 
(1929: 143) indicates that Inuit were well aware "that men had once possessed the 
power of making tupilait, but the art was now lost to them", tupilait being now the 
term for an evil spirit. Both tuurngait and tupilait may be killed by the angakkuit. 
Aupilaarjuk relates: 

Tupilattuq, is the word for when an angakkuq kills a tuurngaq. I myself have 
seen an angakkuq's hand covered with blood. Remember the snow knife I 
showed you. It was part of an angakkuq's collection. In the Netsilik region when 
there is a sickness in the community the angakkuit would look for the thing that 
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was making the person sick. He would try to kill that tuurngaq. ... It could be a 
person, a dog or whatever tuurngaq the person had that was causing the 
sickness. When the angakkuq killed the tuurngaq, his hands were full of blood. 
After it was dead you could see the outline on the floor. It would take the 
shape of an animal. If it was a person, it would have the outline of a person (In 
Saladin d'Anglure (ed.), in press). 

  
lqallijuq also remembered the killing of a tupilaq that was a tuurngaq: 

Angakkuit used to kill tupilait. They would kill them with a savuujaq that had a 
sharp tip. The angakkuit would stab the tupilait. I saw a tupilaq once. It was a 
tuurngaq. It looked like a very tiny person wearing a hat. As I was walking into 
the iglu, I realized that there was a tiny person trying to hide. As I went inside 
I stepped over it, People said there were tupilait around. The angakkuq went 
outside with a savuujaq when the lights were still on. When he re-entered, 
there was some blood on the savuujaq. He said that he killed the tupilaq by 
stabbing it. The blood was then licked off that tupilaq was a very small black 
person wearing a hood. I walked over to where the tupilaq had been hiding at 
the entrance of the porch. But it had been stabbed. Tupilait used to frighten 
people because they could kill people. The one I saw did not make me ill because 
1 stepped over it. The angakkuit would kill the tupilait when there was a 
sickness (Igallijuq, 2000). 
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BLM 1.24  Representing Tuurngait10 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

                                         
10 Taken from Representing Tuurngait, pp. 110-116 
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BLM 1.25 
Reading 1 
 
Tuurngait were only seen by angakkuit. Other people were not supposed to see them. In 
shamanic seances the voices of the tuurngait might be heard, especially after the tarniq of 
the angakkuq had left his body and the tuurngaq had taken its place. Sometimes the 
description of a tuurngaq remains vague. Tungilik noticed his first helping spirit as 
something bright that followed him: "In the evenings there would be a brightness on the 
ground behind me and it would follow me. It turned out that this was my ikajuqti" (In Oosten 
& Laugrand (eds) 1999). Kappianaq emphasised the fact that tuurngait were all different, 
from the smallest animals to the biggest inua: 
 
The tuurngait are all different, just like human beings are different from each other. Some 
of them have sharp edges and they rest on flat surfaces. They have a pointed tip. They 
don't get knocked over for they are positioned just right. They are sharp, but they don't 
poke you. They are called tunngaviarjuit in Inuktitut. Anything could be used as a tuurngaq, 
anything that is on earth. It could be a tree or a river or a sea monster, anything. 
Takannaaluk could also be used as a tuurngaq. The inua of the land controlled everything 
that walked (Kappianaq, 1995). 
 
Some tuurngait appear as individuals. They were known from the description by the 
angakkuit who met them. Others belong to the various spirit peoples which Rasmussen 
described among the Iglulingmiut. Their appearance and properties were well known to 
everybody. Those represented as ijirait had the same shape as human beings and lived in the 
same way. The men were dressed in human fashion and the women wore white garments 
made of skin from the belly of the caribou, cut into strips. Their eyes and mouths are set 
lengthwise in their faces, not transversely. They were swift runners and great caribou 
hunters. The ijirait especially enjoyed eating caribou fat and suet. The famous coat of Ava's 
father Oqaminiq was made after an encounter of the angakkuq with the ijirait (Rasmussen 
1929: 204-206). 
 
The angakkuit often employed inneriugjait [ingnirujaitj as helping spirits. They are spirits of 
both the sea and the land and have luminous lard bladders in their huts, hence their names. 
Some of them are present at the sea shore. These spirits have their houses on small reefs 
or rocky islets. They are also very similar to human beings but with very handsome noses. A 
particular feature of those spirits is their sealskin clothes, as the inneriugjait [ingnirujait] 
never wear clothes of caribou skin. Skillful hunters, they often provide meat to the 
angakkuit when game become scarce. With respect to the inneriugjait [ingnirujait] of earth 
who live far up inland and only hunt caribou, Rasmussen (1929: 209-210) gives the following 
information that shows their important role in shamanism: 
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People who have visited them say that along the walls inside the houses were small shining 
things: they could not understand what they were, but they looked like intestines filled with 
suet and entrails, and resembled both intestines of caribou calves and of fully grown beasts. 
If only one could get hold of one of these mysterious things, which they had no name for, 
one would become a very great shaman, provided one carried the light on one's person for 
the rest of one's life. This then became the shaman's angak'ua or qaumaneq. These 
luminous, transparent and oblong bags that shone out from the side walls of the house, have 
given those spirits the name of inneriugjait They too resembled human beings, but at the 
same time, their eyes and mouth were like those of the ijeirait. They had very narrow faces 
and long noses.... Only great shamans have dared to visit the inneriugjait, for though they 
are not otherwise hostile to men, there is this dangerous thing about them, that they cannot 
endure to see a human being asleep. 
 
Rasmussen (1929: 210-213) also refers to three other types of spirits the angakkuit liked to 
use as helping spirits. The tarqajagsuit, [tarriassuit] or shadow people looked like ordinary 
human beings, but only their shadows could be seen, never the spirits themselves. Always 
good to the Inuit, these fast-running spirits used to have dogs and overtook their prey on 
foot. Their houses were like those of human beings and their weapons like those of Inuit 
hunters. 
 
The kukiligaciat [kukiligaattiat] or claw-trolls were very dangerous especially because of 
their claws. They could easily attack human beings with their long claws and "keep on 
scratching and tearing at them all over the body as long as there would be any flesh left." 
This explains why only very bold and skillful angakkuit dared to have a kukiligaciaq 
[kukiligaattiaq] as a helping spirit. They would be held in high esteem and feared by others. 
Living far up inland, the kukiligaciat [kukiligaattiat] dwelled in snow houses like the Inuit 
themselves. 
 
The inurarutligarjuit, [inugarulligaarjuit] or mountain dwarfs, were often mischievous and 
hostile, but the angakkuit usually considered them as very good and effective as helping 
spirits. Living in the mountain and looking like very small human beings, "no bigger than the 
lumbar vertebra of a walrus set on end", they were swift-footed and used to wear clothes of 
caribou skin made according to the same patterns as those of human beings. They killed 
their game after following an animal's tracks until they overtook it. Rasmussen (1929: 212) 
adds that they easily get angry if a hunter refuses to give up his catch. Their ambiguous 
attitude also appears when they meet a human being: 
 
They suddenly grow, and as soon as they have grown as tall as their opponent, they fall upon 
him and throw him down, if they are strong enough; then they remain lying on the victim until 
the latter is starved to death. Should they on the other hand be overthrown themselves, 
they pretend to die, and the human being leaves them, believing them killed; but if one turns 
round a moment after leaving them, they have always disappeared without a trace. 
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Taken from Representing Tuurngait, (pp. 110-112) 
 
Respond to the following questions on the section of the placemat with this number. 
 
1. What was the important role that tuurngait contributed to shamanism? 
2. Explain how tuurngait were similar in some ways and different in others. 
3. Briefly describe the three helping spirits talked about in this reading.
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Reading 2 
 
Tuurngait could also have different shapes by transforming themselves. The spirit Issitoq is 
also drawn twice (Rasmussen 1929: opp. 177; and plate 11). In both cases it appears to 
consist only of a head and legs. Anargaq relates that the spirit originally belonged to a fox, 
confirming the belief that animals also have shamans in their midst. Anargaq also described 
the moods of the spirits. Some of them are melancholic, others more joyful. In two cases, 
fear prevented him from securing the spirit as a helping spirit (plate 6, plate 10). The first 
spirit frightened him by its impressive roars, the second one by its horrible silence. 
 
The drawings by the angakkuit were made on the basis of their own experience. They had 
seen them with their own eyes. In this book we also present drawings by Inuit elders. 
Alexina Kublu and Matt Nuqingaq provided the elders with the list compiled by Peck and 
asked them to draw one of these helping spirits. Generally these drawings do not represent 
the personal experiences of the elders, although in a few cases they do relate to personal 
encounters between elders and spirits. For example, Aggajaat (plate 17) and Qunngalukkakii 
(plate 18) by Malaya Papatsie and Tupilaq (plate 20) by Naki Ekho are based on personal 
experiences and do not represent spirits described by Peck. 
 
Among the students, who also provided representations of tuurngait, encounters with spirits 
still may occur. During our last course in Oral Traditions in Igaluit, a few students in the 
course reported personal encounters with spirits and tarniit. However, as we wanted to 
focus specifically on tuurngait, we did not ask the elders or the students to make drawings 
of their own encounters with spirits but to focus on representations of tuurngait as 
described by Peck. We did not go into the question of personal experiences as shamanism 
and tuurngait are still a controversial issue. 
 
Even though we cannot assume that these drawings are always based on personal 
experiences, they show a clear continuity with the drawings made by the angakkuit. Even 
though the drawings by the elders show more symmetry and humanoid features than those 
collected by Rasmussen, they immediately recall the drawings by the angakkuit. The images 
are often quite powerful and still convey an impression of the strength and vitality of the 
tuurngait. In the drawings made by the elders, the spirits are usually drawn without any 
background and most of them give an impression of activity or mobility. The few drawings 
made by Simon Shaimaiyuk are different, but they were also done in a different technique. 
Whereas the other elders opted for drawings in black ink, Simon Shaimaiyuk worked with 
coloured pencils. The black and white contrast of the drawings evokes the graphic traditions 
of Inuit carvers. Most drawings focus completely on the spirits themselves. Often the spirit 
is depicted in the middle of the paper with arms and legs spread (e.g. the drawings by 
Akooleese Nowdlak, plates 25 and 26, and Martha Kilabuk, plates 27 and 28). In some cases 
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only the head is depicted (e.g., Pamenakruk (plate 31) by Koomoartuk Nooveya). As in the 
drawings of Anargaq, the head is always marked and it is always more or less humanoid in 
form. Attungaluk (plate 22), drawn by Mae Aupaloota, consists almost totally of a head. In 
the drawing of Qattenuk (plate 24) by Sailoa Atagooyuk, the head and the legs of the 
tuurngaq are drawn but the head is marked with a decorative motif. Nuwakkerk (plate 21), a 
circular sea animal is depicted as a collection of heads by Enoosik Davidee. Thus the head 
appears to be the most marked feature of the tuurngait. 
 
The tuurngait were usually represented as human beings (cf. Mekkoalak, plate 27, and Adla, 
plate 28) by Martha Kilabuk. A spirit is never depicted with an animal head. Only in the 
drawing of Aggajaat (plate 17) by Malaya Papatsie do we not really know, as only the hands 
emerging from the earth are shown. But in many cases animal features are added to indicate 
the nature of the spirit. Akooleese Nowdlak depicted Qotsetvaluk (plate 25) as a human 
being with wings and the feet represented like the claws of a bird. She depicts Ikkuk (plate 
26) in the same stance. Both spirits wear clothes, which are important to identify the spirit. 
Martha Kilabuk has drawn Mekkoalak (plate 27) and Adla (plate 28) in a similar position. The 
adornment of the heads is striking. In the case of Adla it probably refers to feathers as a 
characteristic adornment of Indians. Sailoa Atagooyuk depicts Tunnerkruk (plate 20) as a 
lonely figure in the land. The hair of his body and his clothes stand out clearly. Oovayok 
(plate 19) is also drawn standing upright, and the hair of her head and clothing is 
emphasised. Peck often refers to the hair as a characteristic feature of tuurngait. In the 
drawings it is a recurrent feature. The hair of Qattenuk (plate 24) sticks out from his head. 
The head of Pamenakruk (plate 31), drawn by Nooveya, not only has a lot of hair, but also an 
impressive beard. It probably represents a white person. We have already seen that white 
people are present in the Peck list. 
 
Taken from Representing Tuurngait, (pp. 114- 116) 
 
Respond to the following questions on the section of the placemat with this number. 
 

1. What shapes and moods were tuurngait known for? 
2. Why do you think tuurngait take on different appearances? 
3. Why do you think that the descriptions of these spirits are similar between 
Inuit groups and across long periods of time?
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Reading 3 
 
Quite a few drawings represent tuurngait combining an animal body with a human head: e.g., 
Qenalik and Aupaluktalik (plate 23) by Pitseolalak Saa, Qattenuk (plate 24) by Sailoa 
Atagooyuk and Oolemaukaluk and Allevuk (plate 29) by Akakaq Saata. Only in two cases were 
tuurngait completely represented as animals: Aglokapik and Pongoak (plate 22) by Mae 
Aupaloota. Teeth, nose, eyes, hair and body extremities are usually shown. 
The art students opted for a different technique to represent the tuurngait: etching, which 
implied a more graphical perspective. The impression of a continuity with the drawings 
collected by Rasmussen is obvious, but modifications seem to be more pronounced than in 
the elders' ones. The representations are not only more marked by symmetry and humanoid 
features but they also look more static. In this respect, the context provided by the 
background, usually a landscape, is much more emphasised and the spirits become more 
recognizable creatures. The heads still play a major role but hair is less present. Despite 
these innovations, the etchings, like the drawings, evoke Inuit graphic traditions. Usually the 
tuurngait are firmly positioned in the centre of the picture. Okkomealekuluk (plate 33) by 
Alex Akikuluk walks in a landscape with mountains. In the pictures of Aggevak (plate 35) and 
Ooyamegalik (plate 36) by Ross Kayotak and Qenalik (plate 39) by Pia Sowdloapik, the earth 
is firmly indicated. 
 
Qilegonyak (plate 42) by Ross Kayotak is crawling as a maggot over the land. Qattenuk (plate 
37) by Susan Ivaluarjuk kneels on one leg. This tuurngaq, represented as a being split in two, 
one portion being like a man, the other like a bear, interestingly recalls Uvavnuk's vision 
during her shamanic initiation, when innerujaup inua, the spirit of the meteor, had entered 
into her: "She saw the spirit just before she fainted. It had two kinds of bodies, that 
rushed all glowing through space; one side was a bear, the other was a human being with the 
tusks of a bear" (Rasmussen 1929: 122). Tanya, (plate 40) also represents a being split in the 
middle, one side like a man, the other side like a deer. Ludger Makkik places Amoutelik (plate 
47) on her belly on the land. In the distance a few running caribou can be seen. In other 
cases no clear background is provided. The attention is focused completely on the tuurngaq. 
Usually only one tuurngaq is depicted in a picture. 
 
Combinations of men and animals, usually an animal with a human head, occur more often than 
in the drawings of the elders: e.g., Adleralik (plate 34) by Enoosik Ottokie and 
Okkomealekuluk (plate 33) by Alex Akikuluk, Qilegonyak (plate 42) and Aggevak (plate 35) 
by Ross Kayotak, and Qenalik (plate 39) by Pia Sowdloapik. Only in one case do we have a 
human figure with an animal head: Siggook (plate 44) by Serapio Ittusardjuat. The head is 
often depicted: see Qenouyak (plate 46) by Mark Airut, where the human head represents 
the house of a bird, and Tulloreak (plate 45) by Enoosik Ottokie, represented with a double 
head, one in profile and one facing forward. 
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The tuurngaq can also be represented as an animal, as in the case of Qungasootelik (plate 
32) depicted by Alex Aldkuluk (a walrus with caribou horns), Ooyamegalik (plate 36) by Ross 
Kayotak and Qenouyak (plate 46) represented as a bird by Mark Airut. 
 
Some tuurngait are human in appearance. Qattegayak (plate 43) by Daniel Kommoartok is a 
human skeleton, but the head still has all the flesh. Rasmussen records that the aspirant 
angakkuq had to be able to see himself as a skeleton to obtain qaumaniq. The tuurngait in 
human form all wear clothes. Okkomealekuluk (plate 33) by Alex Akikuluk, for example, is a 
fully dressed sturdy human being. The selection of the students is interesting. No naked 
tuurngait were selected. The students also opted for male tuurngait. Only Amoutelik (plate  
47) by Ludger Makkik is a woman. 
Despite a few changes, the representations of tuurngait in this book show remarkable 
continuity. The angakkuit made drawings for Rasmussen of spirits they had actually seen. 
The elders and students made drawings of tuurngait they had not seen, but their drawings 
give a strong and powerful image of the tuurngait described by Peck. With the transition to 
Christianity, shamanism was rejected and the knowledge, and experience of tuurngait were 
no longer appreciated. But the tuurngait are still an important part of Inuit cultural 
heritage'. As these drawings show, elders as well as students are still perfectly able to 
represent them, to make them present again. 
 
For more information on representing tuurngait in the Arctic, see Graburn (1980) for 
Northern Quebec, Sonne (1988) and Fienup-Kiordan (1996) for Alaska and Victor & Lamblin 
(1993) for Greenland. 
 
Taken from Representing Tuurngait,(pp. 116-118) 
 
Respond to the following questions on the section of the placemat with this number. 
 

1. What creatures in other mythologies have you heard of that have parts of an 
animal and parts of a human? 

2. Why do you think some tuurngait can change from one form to another? 
3.  What role do you think tuurngait play in Inuit cultural heritage? (Think of the 
role that mythological and fantasy creatures continue to play in Qallunat culture.
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Unit 5: The Thunder House 
 

 
Learning Competency 

The students will present information and ideas using oral, visual, 3di 
material, print or electronic media. 

  

 
Learning Competency 

The students will negotiate consensus within group contexts. 
  

 Learning Competency 

The students will select the appropriate technological tools to accomplish 
tasks. 

  

 Learning Competency 

The students will consider historical contexts and circumstances of past 
events and demonstrate the links with contexts today. 

  

 
Language Development 

Evidence- that which tends to prove or disprove something; ground for belief; 
proof 
 
Significance- importance; consequence 
 
Predict- to declare or tell in advance; prophesy; foretell 
 
Infer- to derive by reasoning; conclude or judge from premises or evidence 
 
Impression- a strong effect produced on the intellect, feelings, conscience 
 
Social conventions- ways of behaving that are expected by society 
 
Transition- movement, passage, or change from one position, state, stage, 
subject, concept to another; change 

  

  
Materials 

Video Qarmaq 
Website-Taloyoak: Stories of Thunder and Stone 
BLM 1.26- 1.28 



 

Nunavusiutit 9: Thunder and Stone 267

  

 
Background 
Teachers should explore the entire Taloyoak: Stories of Thunder and Stone 
website in order to become thoroughly familiar with the variety of information 
and the links between topics so that students can be encouraged to access as 
much information as possible form this source. 

  

 
Opener – Qarmaq (Stone House) 
Have the student view the video Qarmaq found in the Nunavut: Our Land video 
series, volume 2, episode 3. This series was provided to all schools by C&SS and 
should be in your school resource room. 
 
Discuss the techniques and technology used to build the stone house. 

  

 Connector – The Thunder House 
Provide the students will a photo (BLM 1.26) of the Thunder House site near 
Taloyoak.  Review with students what they learned about the archaeological 
evidence found in the whalebone qammaq in the Arctic Peoples and Archaeology 
module. Why do old dwelling sites provide significant archaeological finds? 
 
Invite the students to explore The Thunder House using the IHT website or the 
CD-ROM copy of the website. As the students go through the section on The 
Thunder House, have them record details in BLM 1.27. They will also be required 
to visit the Thunder House from the archaeological site map. 
 
Ask the students to consider the possible implications of the Thunder House 
based on what they learned in previous unit about the use of stone houses by 
angakkuit and tuurngait. 

 
 

 
Activity –Predictions and Inferences 
Provide each student with a copy of the T-chart Predictions and Inferences 
(BLM 1.28). Have them reflect on the information they have encountered in this 
module to complete the information on their chart. Once students have 
recorded their own ideas, have them meet together in groups of 4 to share 
those ideas and to add new ideas to their charts. 
 
Debrief as a class about why the Thunder House may have been built and what 
this might imply about the social group who were occupying the area at this time. 
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Reflections  
Content – What do you know about the traditional system of Inuit beliefs that 
you didn’t know before this unit? What information surprised you? 
 
Collaborative – When you consider the social changes that were occurring to 
Inuit over the course of the historical period we reviewed, what do you see as 
the main influences that established the role of shamanism in Inuit society? 
How was the belief in shaman and tuurngait helpful to Inuit? How was it also 
limiting for Inuit? 
 
Personal – What do you envision as a system of beliefs that is appropriate for 
Inuit today? What are the good parts that should be kept? Provide reasons and 
examples for your ideas. What are the parts that should be let go? Again 
provide reasons and examples for your ideas. 

  

 
Follow-Up – Avaja 
Have the students watch the video Avaja from the Nunavut: Our Land series, 
volume 1, episode 2. This series was provided to all schools by C&SS and should 
be available in your school resource room. 
 
After watching the video, ask the students to share their impressions of the 
action.  
 
Create a T-chart on chart paper or on the board to record the students’ ideas 
about what would have been attractive about Christianity and what would have 
been difficult for Inuit to accept. 
 
Once students have exhausted their ideas on that topic, ask them to do the 
same for Inuit traditional spiritual beliefs- what would have been the 
advantages of that belief system and what were the disadvantages. Post both 
charts in the classroom. 
 
Ask the students to validate their ideas by gathering some oral stories from 
elders in the community about their first experiences with Christianity. What 
did they first think? What was attractive about it? What were the drawbacks? 
Students should tape the stories, but also keep an interview journal with their 
notes from the session with elders. Invite students to review the student 
journals kept by the Taloyoak students as an example. 
 
Students may also be able to gather oral stories about shamanism and 
traditional beliefs, but they should be careful to respectfully approach elders on 
this topic. For Inuit, any discussion of shamanism has been prohibited by social 
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this topic. For Inuit, any discussion of shamanism has been prohibited by social 
convention and it would be inappropriate to put any pressure on elders to discuss 
the topic if they are unwilling. 
 
Students may decide how they wish to make the collected information available 
to others. They may create a website and include digitized audio or video of 
elders’ stories. They may illustrate or ask the elder to illustrate their 
recollections and provide the text and illustrations. They may add any additional 
links and sources of supportive documentation, old photographs or texts, new 
video of present religious activities in the community, in order to create a 
personal history of the transition in spiritual beliefs that took place amongst 
the Inuit. 
 
If students do not have access to the technology to prepare a website, more 
conventional ways of sharing information should be explored. Examples include 
PowerPoint presentations, video, desktop publishing and collages. Students 
should be encouraged to communicate using as many mediums as are available to 
them. 
 

  

 
Classroom Reinforcement  
Display all student-generated materials in the classroom.  
 
Publish the students’ webpage on Inuit spirituality for viewing in the school and 
community. You may need to contact your network administrator to publish the 
site beyond the school intranet. 

  

 
Accommodating Diversity  
Provide technical supports for students if they are available in your community. 
There may also be sources of information and images available on the internet or 
in the local library. 

  

 

Assessment  
Student –  
Complete all the assignment work and store it in the portfolio. 
Complete the assignment checklist. 
Complete a learning log summary at the end of this unit. 
 

Teacher –  
Portfolio assessment conferences should be held during the course of this unit. 
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The webpage project should be evaluated as a final summative project. Criteria 
for this evaluation should be negotiated with the students before they begin on 
the project. 
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BLM 1.26 The Thunder House 
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BLM 1.27   The Thunder House 
   The Archaeological Evidence 
 
What are the mysteries about The Thunder House? 
______________________________________________________
______________________________________________________
______________________________________________________ 
Who do you think built the Thunder House? For what purpose? 
______________________________________________________
______________________________________________________
______________________________________________________ 
How is your idea supported by oral histories? 
______________________________________________________
______________________________________________________
______________________________________________________ 
What do you think is the significance of the site where the house was 
located? 
______________________________________________________
______________________________________________________
______________________________________________________ 
What has the flint got to do with the story of the Thunder House? 
______________________________________________________
______________________________________________________
______________________________________________________ 
Create your own version of The Thunder House Mystery and illustrate it 
for your classmates or use the photo and drawing from the website. 
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________
______________________________________________________ 
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BLM 1.28         Predictions and Inferences 
                         Inferences          Predictions 
What do you know about the lives of 
Nattilingmiut in the late 1800s? 
 
 
 
 
 
 

What can you predict about the issues and 
concerns that shaman would have been 
dealing with? 

Why might Kakooteenik have wanted to build 
a replica of the Thunder House? 
 
 
 
 
 
 

How would people have responded to this 
place? (Think about how they respond still 
today.) 

What is the significance of the legend of the 
orphans for Inuit? 
 
 
 
 
 
 

What lesson might this legend have had for 
the people in the community at the time? 

From the oral narratives, what happened to 
this building? 

Why would the Thunder House have been 
allowed to be destroyed? 
 
 
 
 
 

How do you think the elders feel about this 
place? 
 
 
 
 
 

How do you think the students in this 
project will view this site in the future? 
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Appendices 

 
 
Appendix A  TRIBES Agreements 
    IQ Guiding Principle posters 
 
 
Appendix B  Assessment templates 
    Student Learning Logs 
 
Appendix C  Map of Taloyoak Place Names 
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Appendix A 

TRIBES agreements posters  
 
 
 
 
 
 

Attentive Listening:  
 

To pay close attention to one another’s expression if 
ideas, opinions and feelings; to check for understanding; 
and to let others know that they have been heard. 
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Appreciation/No Put-Downs:  
 

To treat others kindly; to state appreciation for unique 
qualities, gifts, skills and contributions; to avoid negative 
remarks, name calling, hurtful gestures and behaviors. 
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Right to Pass:  
 

To have the right to choose when and to what extent one 
will participate in a group activity; to observe quietly if 
not participating actively; and to choose whether to offer 

observations later to a group when asked to do so. 
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Mutual Respect:  
 

To affirm the value and uniqueness of each person; to 
recognize and appreciate individual and cultural 

differences; and offer feedback that encourage growth. 
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IQ Guiding Principles 
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Appendix B 
 

Student Assessment 

 

For Unit ____ 

Student _________________  Date ___________________ 
 

Using this scale, rate yourself on how well you did in this Thunder and 
Stone unit.  Circle the number which best fits for each activity. 
 

5 4 3 2 1 
Very well  to  
excellent 
participation 
and work 

Very good 
to quite 
good 
participation 
and work 

Okay to 
average 
participation 
and work 

Not the 
best 
participation 
and work 

Needs 
improvement 

 

1. Vocabulary 
5 4 3 2 1 

 
2. Unit Activities 

5 4 3 2 1 
 
3. Research  

5 4 3 2 1 
 
4. Mind maps 

5 4 3 2 1 
 
5. Placemats 

5 4 3 2 1 
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6. Group Participation 
5 4 3 2 1 

 
 
7. Reflection Journal Entries 

5 4 3 2 1 
 
8. Collaborative Work with Peer/Individually 

5 4 3 2 1 
 
9. One part of this unit that I did well was  
______________________________________________________
______________________________________________________ 
because 
______________________________________________________
______________________________________________________ 
______________________________________________________ 
 

11. One area I want to improve in this module about Thunder and Stone 
is 
 
______________________________________________________
______________________________________________________ 
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Thunder and Stone 
Nunavusiutit 9 

 
 

 
 

Learning Log 
 

Student:________________________ 
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Assessment Checklist 
 
Unit 

# 
Activity Completed Date completed 

 Unit 1: Belief Systems   
1 Investigating beliefs   
1 Beliefs and Taboos   
1 Souls and Spirits   
1 Stand Up, Sit Down   
1 The White Rock/No One Touches It   
1 Creation Stories   
1 Reflection   
1 The Story of Kiviuq   
1 Angakkuit-Elements of Shamanism   
 Unit 2: Good and Evil   
2 Quotes- Readings   
2 Three Spirits activity   
2 Reflection   
2 Conflict- Causes and Consequences   
2 Nuliajuk: Mother of the sea Beasts   
 Unit 3 Relationships in the Environment   
3 Significance of Place- Inuksuk activity   
3 Taloyoak: Stories of Thunder and Stone   
3 reflection   
3 Diet of Souls- Beliefs About Animals   
3 A Place of Misery   

 Unit 4 Tuurngait   
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4 Tuurngait Creation   
4 Tuurngait Recreations   
4 Reflection   
4 Characteristics of Tuurngait   
4 Representing Tuurngait- 3 Way Placemat   

 Unit 5 The Thunder House   
5 Qarmaq   
5 The Thunder House Evidence   
5 Reflection   
5 Predictions and Inferences T-chart   
5 Avaja T-chart   
5 Student Project   

 Learning Log   
 Unit 1   
 Unit 2   
 Unit 3   
 Unit 4   
 Unit 5   
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Module Assessment Rubric 

 
Level A  =  Proficient 
 
Level B = Confident 
 
Level C = Communicative 
 
Level D = Transitional 
 

LEVEL A 

• Uses complex reasoning 
• Articulates issues in meaningful 
ways to build consensus 

• Interprets processes into social 
action 

• Participates in depth  
• Interprets information 
inductively/deductively 

• Develops well thought out 
conclusions which are well 
interpreted for others 

  LEVEL B 

• Analyses, compares, classifies 
• Relates issues appropriately 
• Applies issues to personal 
situation 

• Uses processes effectively 
• Participates actively and is a 
good team supporter 

• Reasons and relates information 
in several ways 

• Takes a stand on issues and 
encourages others to understand 
that stand 

  LEVEL C 

• Accepts information at face 
value 

• Is aware of issues, but does not 
engage personally 

• Relates theoretically to issues 
• Follows processes as described 
• Participates in socially limited 
ways 

• Uses information to complete a 
task 

• Sees issues as separate from 
self 

   LEVEL D 
• Does not personally relate to 
the information 

• Has difficulty grasping issues 
• Has difficulty following 
processes 

• Does not fully participate 
• Does not use discrimination in 
selecting information 

• Unaware of significance of issues 
• Has difficulty demonstrating 
personal growth/understanding 

 
 

In my work I…  

    demonstrate 
competence  
 
 

    practice 
competence  

    initiate 
competence  

    require 
development with 
the competence 
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Unit 1-Reflection on learning: 
In this unit I learned these new things: 

 

 

 

 

 

 

 

 

 

 

I will be able to use this new information in the following ways: 

 

 

 

 

 

 

 

 

 

I also learned this about the way I work and learn: 

 

 

 

 

 

I can become a better learner by: 
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 Reflection 
 

 

Rasmussen collected some drawings from Inuit in the 1920s. Examine the following 
three drawings and read the descriptions provided with them11 in order to respond to 
the following questions: 
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Content – Select one of these images and explain what you think is the significance 
of both the image and the effect the image had on the person who encountered it. 
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Collaborative - Compare the Rasmussen images with the three images of carvings. 
What do the images in both the drawings and the carvings convey about traditional 
Inuit life? What were the complex relationships that Inuit had to pay attention to? 
How is this similar or different today? 
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Personal – Are any of the images that were created by artists in the past relevant 
for you today? Explain your conclusion and share your own ideas about where to find 
help to deal with the challenges of our world today. 
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How Am I Doing?     Date: ___________________ 
 
 
When I have a problem, I… 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Take my time 
to think (   ) 

Ask for help (   )       Ask for 
explanations (   ) 
 

Plan my work 
(   ) 

Find information 
(    ) 

Guess 
intelligently(   ) 

How I did it 
before (   ) 

What I know 
already (  )         

 
How to plan 
it (   ) 

My own suggestion: ________________________________ 
 
My name: _______________________________________ 
 

When I start an activity, I try to think about… 
 

I know how to… 
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Group Work 

 
Date: _______________________ Item number: ______________ 
 
 
Today, I worked with my team.   
 
 
 
 
 
 
 
One thing I did to help my team was… 
 
 
 
 
 
 
 
 
Next time, I could… 
 
 
 
 
 
 
 
 
 
Other: __________________________________ 
 
My name:________________________________ 

We worked 
well (   )     

We tried to 
get along (   )            

We had 
problems(   ) 
 

Contribute 
ideas (   ) 

Encourage the 
others (   ) 

   Listen 
carefully (   ) 

Share my  
Material (   ) 

Do my job 
well (   ) 

Help the 
others (   ) 
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Unit 2- Reflection on learning: 
In this unit I learned these new things: 

 

 

 

 

 

 

 

 

 

 

I will be able to use this new information in the following ways: 

 

 

 

 

 

 

 

 

 

I also learned this about the way I work and learn: 

 

 

 

 

 

I can become a better learner by: 
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            Reflections 
The Story of Tuneq12  
One winter, many years ago, hunting was a failure. Day after day went by and 

nobody had anything to eat. People die of hunger or froze to death, and the quick 
lived on the dead. Then Tuneq suddenly became disturbed in his head. He began to 
consult the spirits, and it was not long before he began to do so through his own wife. 
He used her as a medium: qilaq. He did it in this way: he tied a line to one of her legs 
and made her lie on the platform; then he tugged at her leg and let the spirits answer 
through her leg. He did this often, and it was not long before he said that he had 
received the answer that he was to save his own life by eating his wife. At first he 
only cut small pieces from her clothing and ate them, drinking water with it to help 
him swallow it. People who saw him say that he behaved like a man possessed of a wild 
and evil spirit. Bigger and bigger were the pieces that he cut from her clothing; at 
last her body was quite exposed in many places. The wife knew that the spirits had 
said that her husband should eat her, but she was so exhausted that it made no 
impression on her. She did not care. It was only when he began to feel her, when it 
occurred to him to stick his fingers in her side to feel if there was flesh on her, that 
she suddenly felt a terrible fear; o she, who had never been afraid of dying, now 
tried to escape. With her feeble strength she ran for her life, and the nit was as if 
Tuneq saw her only as a quarry that was about to escape him; he ran after her and 
stabbed her to death. 
After that he lived on her, and he collected her bones in a heap over by the side 

platform for the purpose of fulfilling the taboo rule required of all who die. He was 
going to gold death-taboo over her for five days. But people say that the ghost of his 
wife often walked through her own bones, Tuneq waking up at night as the bones he 
himself had gnawed began to rattle. Sometimes they moved up and down, and it 
happened that the man sitting on the platform would be hauled off surfing the night 
by some invisible power. And then when he suddenly awoke there was no one in the 
snow hut, only the bones lying over by the side platform, rattling. 
 

Read the stories told by Taloyoak elders on the IHT website: Taloyoak: The Stories of 
Thunder and Stone. Select one story about conflict and use it to respond to the following: 
 
Content – In your own words retell the story that you found on the website. Explain why 
this story is about conflict. 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
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_______________________________________________________________
_______________________________________________________________ 
Collaborative – Based on what you learned from the information in your folders, what social 
tensions may have contributed to this conflict? Give some examples of the social structure 
and life of Nattilingmiut in the area at this time. 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
Personal – What examples of relationship or social conflict do you see in your community 
today? Can you think of any social tensions that might be contributing to this conflict? 
Support your answer with some specific examples. 
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
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How Am I Doing?     Date: ___________________ 
 
 
When I have a problem, I… 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Take my time 
to think (   ) 

Ask for help (   )       Ask for 
explanations (   ) 
 

Plan my work 
(   ) 

Find information 
(    ) 

Guess 
intelligently(   ) 

How I did it 
before (   ) 

What I know 
already (  )         

 
How to plan 
it (   ) 

My own suggestion: ________________________________ 
 
My name: _______________________________________ 
 

When I start an activity, I try to think about… 
 

I know how to… 
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Group Work 

 
Date: _______________________ Item number: ______________ 
 
 
Today, I worked with my team.   
 
 
 
 
 
 
 
One thing I did to help my team was… 
 
 
 
 
 
 
 
 
Next time, I could… 
 
 
 
 
 
 
 
 
 
Other: __________________________________ 
 
My name:________________________________ 

We worked 
well (   )     

We tried to 
get along (   )            

We had 
problems(   ) 
 

Contribute 
ideas (   ) 

Encourage the 
others (   ) 

   Listen 
carefully (   ) 

Share my  
Material (   ) 

Do my job 
well (   ) 

Help the 
others (   ) 
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Unit 3- Reflection on learning: 
In this unit I learned these new things: 

 

 

 

 

 

 

 

 

 

 

I will be able to use this new information in the following ways: 

 

 

 

 

 

 

 

 

 

I also learned this about the way I work and learn: 

 

 

 

 

 

I can become a better learner by: 
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 Reflections 
 

 
 
Students should visit the website and investigate the elder interviews about animals in 
order to respond to the following: 
 

Content – What did the elders say about the importance of animals in their lives? Provide 
some quotes to support your ideas about what was important. 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
Collaborative – When you read these kinds of stories, what is the predominant feeling you 
get from the words of the elders? Explain why you think this is so. 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
Personal – Has anything that you have heard about or discussed in this unit lead you to 
think that Inuit should change the way they hunt and use the land today? 
Explain your ideas and support them with examples. 
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
_____________________________________________________________________
____________________________________________________________________ 
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How Am I Doing?     Date: ___________________ 
 
 
When I have a problem, I… 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Take my time 
to think (   ) 

Ask for help (   )       Ask for 
explanations (   ) 
 

Plan my work 
(   ) 

Find information 
(    ) 

Guess 
intelligently(   ) 

How I did it 
before (   ) 

What I know 
already (  )         

 
How to plan 
it (   ) 

My own suggestion: ________________________________ 
 
My name: _______________________________________ 
 

When I start an activity, I try to think about… 
 

I know how to… 
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Group Work 

 
Date: _______________________ Item number: ______________ 
 
 
Today, I worked with my team.   
 
 
 
 
 
 
 
One thing I did to help my team was… 
 
 
 
 
 
 
 
 
Next time, I could… 
 
 
 
 
 
 
 
 
 
Other: __________________________________ 
 
My name:________________________________ 

We worked 
well (   )     

We tried to 
get along (   )            

We had 
problems(   ) 
 

Contribute 
ideas (   ) 

Encourage the 
others (   ) 

   Listen 
carefully (   ) 

Share my  
Material (   ) 

Do my job 
well (   ) 

Help the 
others (   ) 



 

Nunavusiutit 9: Thunder and Stone 303

Unit 4- Reflection on learning: 
In this unit I learned these new things: 

 

 

 

 

 

 

 

 

 

 

I will be able to use this new information in the following ways: 

 

 

 

 

 

 

 

 

 

I also learned this about the way I work and learn: 

 

 

 

 

 

I can become a better learner by: 
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 Reflections 
 
 
 
Content – Most societies at some point identified spirits that contended with human beings. 
Trolls, fairies, mermaids, sea monsters all had a purpose in traditional social organizations. 
Explain what you think using examples that you are familiar with. Give an example that you 
have learned about from Inuit history that is similar in nature. Explain the similarities. 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
Collaborative – What purposes did tuurngait serve in terms of exerting cultural control 
over people? Why was this necessary in Inuit society at the time? How did the role of 
tuurngait support the traditional Inuit system of beliefs? 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 
Personal – Identify a tuurngait-like character that you have come across in the media 
today. How is this " being ” characterized? What role do they play in helping us to 
understand good and evil? 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
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How Am I Doing?     Date: ___________________ 
 
 
When I have a problem, I… 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Group Work 

Take my time 
to think (   ) 

Ask for help (   )       Ask for 
explanations (   ) 
 

Plan my work 
(   ) 

Find information 
(    ) 

Guess 
intelligently(   ) 

How I did it 
before (   ) 

What I know 
already (  )         

 
How to plan 
it (   ) 

My own suggestion: ________________________________ 
 
My name: _______________________________________ 
 

When I start an activity, I try to think about… 
 

I know how to… 
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Date: _______________________ Item number: ______________ 
 
 
Today, I worked with my team.   
 
 
 
 
 
 
 
One thing I did to help my team was… 
 
 
 
 
 
 
 
 
Next time, I could… 
 
 
 
 
 
 
 
 
 
Other: __________________________________ 
 
My name:________________________________ 

We worked 
well (   )     

We tried to 
get along (   )            

We had 
problems(   ) 
 

Contribute 
ideas (   ) 

Encourage the 
others (   ) 

   Listen 
carefully (   ) 

Share my  
Material (   ) 

Do my job 
well (   ) 

Help the 
others (   ) 
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Unit 5- Reflection on learning: 
In this unit I learned these new things: 

 

 

 

 

 

 

 

 

 

 

I will be able to use this new information in the following ways: 

 

 

 

 

 

 

 

 

 

I also learned this about the way I work and learn: 

 

 

 

 

 

I can become a better learner by: 
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   Reflections  

 
 

Content – What do you know about the traditional system of Inuit beliefs that you didn’t 
know before this unit? What information surprised you? 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 

Collaborative – When you consider the social changes that were occurring to Inuit over the 
course of the historical period we reviewed, what do you see as the main influences that 
built the role of shamanism into Inuit society? How was the belief in shaman and tuungait 
helpful to Inuit? How was it also limiting for Inuit? 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________ 
 

Personal – What do you envision as a system of beliefs that is appropriate for Inuit today? 
What are the good parts that should be kept? Provide reasons and examples for your ideas. 
What are the parts that should be let go? Again provide reasons and examples for your 
Ideas. 
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
_______________________________________________________________
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How Am I Doing?     Date: ___________________ 
 
 
When I have a problem, I… 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Take my time 
to think (   ) 

Ask for help (   )       Ask for 
explanations (   ) 
 

Plan my work 
(   ) 

Find information 
(    ) 

Guess 
intelligently(   ) 

How I did it 
before (   ) 

What I know 
already (  )         

 
How to plan 
it (   ) 

My own suggestion: ________________________________ 
 
My name: _______________________________________ 
 

When I start an activity, I try to think about… 
 

I know how to… 
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Group Work 

 
Date: _______________________ Item number: ______________ 
 
 
Today, I worked with my team.   
 
 
 
 
 
 
 
One thing I did to help my team was… 
 
 
 
 
 
 
 
 
Next time, I could… 
 
 
 
 
 
 
 
 
 
Other: __________________________________ 
 
My name:________________________________ 

We worked 
well (   )     

We tried to 
get along (   )            

We had 
problems(   ) 
 

Contribute 
ideas (   ) 

Encourage the 
others (   ) 

   Listen 
carefully (   ) 

Share my  
Material (   ) 

Do my job 
well (   ) 

Help the 
others (   ) 
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Appendix C 
 
Map of Taloyoak 
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Glossary 
 
 

Ambivalent- uncertainty or fluctuation, esp. when caused by inability to make a choice or by 
a simultaneous desire to say or do two opposite or conflicting things 
 

Animate- to fill with courage or boldness; encourage 
 

Caregiver- an adult who cares for an infant or child 
 

Causes- A subject under debate or discussion 
 
Characteristics- a feature that helps to identify, tell apart, or describe recognizably; a 
distinguishing mark or trait 
 

Conflict- a fight, battle, or struggle 
 
Cooperation- an act or instance of working or acting together for a common purpose or 
benefit; joint action 
 

Consensus- majority of opinion: The consensus of the group was that they should meet 
twice a month 
 

Consequences- an act or instance of following something as an effect, result, or outcome 
 

Cosmology- the organization and content of beliefs about the origin of the    universe 
 
Cultural controls- achieving control by persuading subordinates to identify with the norms 
and value systems of the organization (self-control) 
Empowerment- to give power or authority to; authorize 
 
Evidence- that which tends to prove or disprove something; ground for belief; proof 
 

Evil- morally wrong or bad; immoral; wicked: evil deeds; an evil life 
 
Ghosts- a demon or spirit 
 

Good- morally excellent; virtuous; righteous; pious: a good man 
 

Harmony- agreement; accord; harmonious relations 
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Image- a physical likeness or representation of a person, animal, or thing, photographed, 
painted, sculptured, or otherwise made visible 
 
Implications- something implied or suggested as naturally to be inferred or understood 
 
Impression- a strong effect produced on the intellect, feelings, conscience, etc 
 
Infer- to derive by reasoning; conclude or judge from premises or evidence 
 

Misery- a cause or source of distress 
 

Observance- an act or instance of watching, noting, or perceiving; observation 
 

Origins- the place where something begins 
 
Predict- to declare or tell in advance; prophesy; foretell 
 

Predominant- having ascendancy, power, authority, or influence over others; pre-eminent 
 

Priority- highest or higher in importance, rank, privilege 
 

Reincarnation- rebirth of the soul in a new body 
 

Relationships- an emotional or other connection between people: the relationship between 
teachers and students 
 
Relevance- bearing upon or connected with the matter in hand; pertinent 
 

Respect- esteem for or a sense of the worth or excellence of a person, a personal quality or 
ability, or something considered as a manifestation of a personal quality or ability: I have 
great respect for her judgment 
 

Shaman- a human with the powers to influence good and evil spirits 
 
Significance- importance; consequence 
 

Spirit- a supernatural being 
 

Spirituality- a personal commitment to a set of beliefs  
 
Social balance- achieving equity within society, a balance in power and goods, a just society 
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Social controls- the enforcement of conformity by society upon its members, either by law 
or by social pressure 
 
Social conventions- ways of behaving that are expected by society 
 

Social organization- the people in a society considered as a system organized by a 
characteristic pattern of relationships 
 

Soul- the immortal or spiritual part of a being 
 

Taboos- any practice forbidden or restricted by beliefs 
 
Tension- barely controlled hostility or a strained relationship between people or groups 
 

Transition- movement, passage, or change from one position, state, stage, subject, concept, 
etc., to another; change 
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Feedback Fax  
 
To: Shirley Tagalik 
 Curriculum and School Services 
 Department of Education 
 Arviat 
 (867) 857-3090 
 
Date: ______________________________ 
 
From: ______________________________ 
 

Re:  Thunder and Stone 

 
This is feedback for the Nunavusiutit, 9 module titled Thunder and Stone. 
 
What was helpful to you in this module? 
 
 
 
What did you find was unnecessary information? 
 
 
 
What needs more detail? 
 
 
 
Did you see any mistakes that we need to correct? 
 
 
Is there anything that you would like to contribute to this module?  (e.g. teaching ideas, 
assessment ideas, samples of student work, resources) 
 
 
 
Is there something that we can do to make this module more useful for you? 
 


