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Foreword

In May 1990 the Regional Conference on Circumpolar and Northern Religion was held in Helsinki. It was organized by the International Association for the History of Religions (IAHR), the Finnish Society for the Study of Comparative Religion, and the Department of Comparative Religion of the University of Helsinki as a special event to commemorate the 350th anniversary of the university of Helsinki.

It took about five years to complete the work on the present volume. The basic reason for the delay was the fact that this kind of multinational and multi-language project requires a lot of time. In the course of the work both geographical and topical scope of the publication was so significantly broadened that the work was really worth the effort and time it demanded. More information on the background of the volume is given in section 4.1 of the Introduction.

We could not have completed this book without the help and encouragement we received from the IAHR, and especially from Professor Michael Pye, the Secretary General of the IAHR; from the university of Helsinki for supporting this idea by its rectors Paivio Tommila and Risto Ihamuotila; from the Ministry of Education of Finland and the Finnish Cultural Foundation for their financial support; from Professor Jacques Waardenburg, Doctor of Theology honoris causa of Helsinki university, for his taking the initiative in including the manuscript in the series “Religion and Society”. Our special thanks to Mr. Veikko Antto-nen and Harri Markkula of Helsinki university for their indespensable help in organizing the conference of 1990. We wish to express our gratitude to the translators of the volume Susan Sinisalo and Ritva Poom, as well as to our assistants in the editing work Heikki Pesonen, Taisto Raudalainen and Ljuba Tarvainen.

We do hope that this big international effort will serve the humanitarian purposes that inspired it.

Juha Y. Pentikainen

January 1995 Helsinki
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Introduction

Juba Y. Pentikainen

1.1. Ethnic religions in the Northern ecological context

In this volume shamanism is presented as “an expression of the northern identity”. Instead of the term “northern religion”, I prefer to use the pluralistic concept of “northern religions”. The definitions of many concepts used about the North are often different from their western counterparts. The definition of ‘religion’, for example, must be more holistic and more open than its common counterpart in Western usage, where religion is just one facet of life among others. The Northern religion becomes understood only in its relation with the ecological, social, cultural and even political problems of the North. This particularly concerns the very concept of shamanism which will be detailed below.

It might be worthwhile trying to find the difference in the meanings among the three concepts of “Northern”, “Arctic” and “Circumpolar”, which are often overlapping, within at least the religious context.

“Arctic”, first of all, is both an ecological and a mythical concept. Since the term is derived from the Greek word arktos ‘bear’, “Arctic” areas were supposed to be situated under the constellation of the Great Bear. Ecologically, the common definition of the “Arctic” includes the Polar and adjacent areas which are located beyond the borderline of the average temperature of below 10°C in July.

According to Hultkrantz (1987), “Arctic religions” are practiced by peoples who dwell in the Polar North, mostly living in the tundra (the permafrost zone) and partly in the taiga (the northern coniferous forest belt that stretches around the globe). I fully agree with the author’s statement concerning the impact of the severe natural environment on these cultures and religions, being, however, more sceptical as regards the conclusions of many rival schools of archaeology and cultural history using evolution and diffusion as theories explaining the Arctic survival of the Paleolithic hunter-gatherer culture (de Laguna 1993).

The term “Circumpolar” has been another concept mainly used by such archaeologists as Gutorm Gjessing (1944) who wanted to interrelate the Circumpolar traditions historically. Cultural diffusion was again used to account for the majority of similarities discovered, in spite of the fact that many common features could rather have been interpreted on the basis of the shared Arctic environment. In my opinion, it might be more appropriate to use the term “Circumpolar” to describe the northern Polar hemisphere and the cultures located within the Polar Circle (up to 66° N.L.). Their “Circumpolar” comparison has accordingly been practiced in “cross-cultural” studies dealing with the Arctic zone.

If the “ethnic” aspect of religion is to be emphasized, the term “Northern” could embrace the holistic relationship of religion with the environment, economy and social structure. It is typical of any ethnic religion that the religious boundaries basically coincide with the linguistic and ethnological borderlines between the cultures. Ethnic religions, accordingly, seem as if to “have been born” among the peoples without any name of the founder of the religion mentioned in this connection.

1.2. Shamanism and Northern identity

“Northern” is a geographical concept but its meaning is much broader. In contemporary Russia, for example, northern identity has become extremely important for the 26 peoples of the North, in their joint battle for their economic, political, social and cultural rights. Ignoring their linguistic differences, the Samoyeds, Khanty, Mansi or Tungus and other minor national entities simply describe themselves as Northern peoples, feeling great togetherness and solidarity with other minorities. In March 1990 the Association of the Northern Peoples of the Soviet Union was founded in Moscow. Later this organization obtained membership in the international body of the Indigenous Peoples. This international movement has issued a statement that it represents the Fourth World whose demands should be taken into account in contemporary debates both in the Old and New World. The concept is, of course, extremely political. Cindy Gilday, a Native American woman from Yellowknife, said: “When an Indian breathes, it’s politics (Brody 1988).” It is the feelings of cultural identity and togetherness that are strongly emphasized today. The Arctic peoples themselves are striving to take an active part in the decision-making processes occurring at the worldwide (UN, UNESCO), international (Arctic states) and nation-wide forums concerning their problems. According to them, the categories used to describe them must definitely be their own.

The United Nations proclaimed the year 1993 a Year of Indigenous Peoples. This is a clear indication that the problem is extremely important, at least at the level of the international forum. The contemporary question of ethnic death or survival is more than a political issue. Nowadays it concretely concerns the survival or death of the languages and cultures of as many as 70 Northern peoples (Graburn-Strong 1973).

In the Soviet Union, for example, in the census of 1989 26 narody severa ‘Northern peoples’ were listed (Janhunen 1990), ten of them undergoing at the moment the painful process of dying out. According to the estimate shared by many scholars, another ten would die in the course of a generation or two if dramatic changes do not take place. After this sequence of ethnic deaths which today are more frequent and rapid than ever before, there might survive half a dozen northern languages - all of them located within the boundaries of Russia (Map 1 and Table 1). What is relevant in the issue of “ethnic survival” or “ethnic revival”? This question basically concerns not only ecology, social and cultural identity, but the Arctic religion and world view as well. The contemporary problems holistically concern all aspects of human life in the Arctic environments all over the world.

Shamanism as an expression of the ethnic religions seems to have a special appeal to the Northern peoples today. These religions are undergoing a revival at the moment because they have a lot to do with sharing the common feeling of cultural identity, the Northern togetherness of the Fourth World against the pressures coming from the cultures in power, and the attitude of the majority towards minorities.

This ethnic dimension is more important in the definition of “northern” than such criteria as the geographical position inside the Polar Circle, or the existence of permafrost or low temparatures. Whether a culture or religion is finally included into the “Northern” category crucially depends on the self-definition of the culture itself. In contemporary Russia, for example, many Subarctic peoples living far below the Polar Circle consider themselves to be Northern peoples. The Ainu in Hokkaido feel a common identity with the Athapascan Indians of the western Canadian Subarctic forests, or the Algonkians in eastern Canada, for example.

Table 1.


	
Ethnic group/ language
	
Population
	
Native language speakers
	
%


	
1. Nganasan
	
1,262
	
1,084
	
85.9


	
2. Dolgan
	
6,571
	
5,618
	
85.5


	
3. Nenets
	
34,190
	
27,078
	
79.2


	
4. Chukchi
	
15,106
	
11,163
	
73.9


	
5. Khanty
	
22,283
	
14,016
	
62.2


	
6. Koryak
	
8,942
	
5,168
	
57.8


	
7. Eskimo
	
1,703
	
933
	
54.8


	
8. Ket
	
1,084
	
589
	
54.3


	
9. Enets
	
198
	
106
	
53.6


	
10. Selkup
	
3,564
	
1,796
	
50.4


	
11. Nanay
	
11,877
	
5,867
	
49.5


	
12. Saami
	
1,835
	
899
	
49.0


	
13. Orok
	
179
	
84
	
46.9


	
14. Even
	
17,055
	
7,845
	
46.0


	
15. Tofa
	
722
	
323
	
44.7


	
16. Mansi
	
8,266
	
3,273
	
39.6


	
17. Yukaghir
	
1,112
	
398
	
35.8


	
18. Ulcha
	
3,173
	
1,111
	
35.0


	
19. Evenki
	
29,975
	
10,192
	
34.0


	
20. Negidal
	
587
	
184
	
31.4


	
21. Udege
	
1,902
	
593
	
31.2


	
22. Aleut
	
644
	
190
	
29.5


	
23. Nivkh
	
4,631
	
1,199
	
25.9


	
24. Itelmen
	
2,428
	
563
	
23.2


	
25. Chuvan
	
1,384
	
309
	
22.3


	
26. Oroch
	
883
	
179
	
20.3




Source: Juha Janhunen: Ethnic death and survival in the Soviet North, IAHR Helsinki, May 1990.
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2.1. Definition of shamanism: a psychopathological disease, religion or worldview?

The concept of shamanism has undergone a kind of devaluation in recent popular and scientific literature. It has currently been used when describing phenomena of Christianity and idols of, for example, modern rock music. The extended contemporary use of the concept has been transferred even into some scientific texts. In an anthropological Ph.D. dissertation (Soderholm 1990), both Jesus Christ and Jim Morrison, the lead singer of “The Doors”, were defined as shamans. Shamanic therapeutic clinics organized according to the principles of their Californian promoter Dr. Robert Harner have been functioning in many western cities, and shamanic retreat weekends offering guided trips to make the nuances of the “other world” accessible to everybody have been arranged both in the Old and New Worlds. Shamanism is nowadays offered as a universal means of penetrating into the depths of the human conscience.

Many advanced experts in shamanistic research have not been satisfied with the recent trends. Ake Hultkrantz, Emeritus Professor of History of Religions at the University of Stockholm, criticizes the texts of his colleagues in shamanistic research with the following rebuke: “There is today, and has been for considerable time, great confusion concerning the import of the term ‘shamanism’. This is most regrettable since this is one of the most used terms in comparative religion, folklore and ethnology, and, moreover, it can scarcely be dispensed with.”

The criticism of Hultkrantz particularly concerns the over-emphasis on the universality of ecstasy in the religious experiences emphasized by Mircea Eliade among others. Since Eliade wrote his classical work “Shamanism: Archaic techniques of ecstasy” (1964), shamanism has often been characterized as an ecstatic phenomenon found almost universally in primitive religions. Because ecstasy and soul-excursions seem to be universal, so is shamanism as well. As a universalist, Eliade included even mysticism and the spirit possession cults of African healers into shamanism.

Since the mid-19th century another trend has been proposed to explain shamanism as a mental disorder. In making such a statement the problem has, however, often been turned upside down. My field experience among the Khanty in their shamanistic initiation confirms the following statement by Mircea Eliade (1987): “To obtain the gift of shamanizing presupposes precisely the solution of the psychic crisis brought on by the first symptoms of election or call.”

The shaman Ivan Stepanovitch Sopotshin, whose repertoire is studied more thoroughly in my article in the volume, was never eager to reveal the sources of his great expertise. He rather emphasized that the knowledge and the gift had come “from above”, from the gods, ancestors and the guardian spirits: “I was taught by no one, nobody gave me such a gift.” Some references to contacts with the Nenets Samoyeds who were migrating across the neighbouring tundra are important clues to his repertoire. Another valuable remark concerns his mother who “also possessed such a gift” and was not “fully normal”, as he once expressed the matter.

Siberian shamanism is generally interpreted as a “gift”. It means both an expertise in mythology and folklore and experiencing painful dreams and some kind of madness, if not continuously, at least sometime in a person’s life. Abnormal behaviour and experiences are even expected when shamanic initiation takes place as a testimony to the fact that the spirits have accepted the shaman-to-be. After that the shaman’s life may be more or less normal until old age, when many shamans again may undergo critical moments. Madness is said to be typical of aging shamans, and many of them die or ‘go’ in their specific way “along the river of his clan without returning home any more” (Ohlmarks 1939). Modern society might call this having “committed suicide”, but from the point of view of a shamanic society, it is a “voluntary departure”, a normal end to a life which has been normally abnormal.

According to the well-known model employing both the evolution and diffusion theories, arctic shamanism has been regarded as the basic manifestation of the palaeolithic religion (Hultkrantz 1991) of the early hunter-gatherers, its distribution reflecting their continental migrations. Such ethnologists as H. Findeisen (1957) and V. Dioszegi (1978), for example, consider shamanism as an ancient “religion” or at least a “form of religion”.

2.2. Towards a more holistic interpretation of shamanism

A great number of ethnological studies of shamanism have been made on the basis of such visual elements as shamanic drums, outfits, bags, masks etc. These material elements also are most common and often the earliest artifacts of shamanism. When early travelers and explorers got into societies which had shamans, their interest was naturally directed to the peculiar elements of the rituals of the aboriginals. The travelers were eager to collect shamanic clothes and drums both for western museums and their own exotic collections.

Early sources often do not include enough contextual information about the uses and meanings of the materials in shamanic societies. As far as Saami shamanism is concerned, the earliest records of the shamans themselves can be found in trials held by the spiritual and secular authorities to try shamans. Many shamans were sentenced to death in the courts following the wave of witch trials which swept the extreme North from continental Europe. These were quite common in the 17th and even the 18th centuries.

These processes against shamanism led by the Swedish and Danish-Norwegian Crowns and Churches, were in fact processes against the visible elements of shamanism. The most important manifestation of Saami shamanism was, of course, a troll-drum with a hammer, rings and other implements. In the early 18th century hundreds of shamanic drums were collected in Copenhagen in the course of the active missionary work led by Thomas von Westen and his successors from the missionary school in Trondheim in Norway. Most of the drums of this collection, however, perished in the Great Fire in Copenhagen, so that Ernst Manker, a Swedish ethnographer, could describe only 71 drums in his two volumes “Die Lappische Zaubertrommel” (1938, 1950).

The missionaries also attacked the Saami shaman’s dress. The four-edged Kautokeino Lapp hat symbolizing the four corners of the universe was out-lawed (Pentikainen 1987) to such an extent that it almost went out of use in Finnmark. Wearing it has, until recently, been regarded as a serious sin. Although the traditional Saami way of singing epic and ritual chants, juoiggat, was also condemned as sinful behaviour, they were, however, transmitted as part of the ceremonies and get-togethers of the clans during the reindeer year, or during fishing or hunting trips.

In the course of the active missionary period, shamanic knowledge became private property of the human mind or an esoteric capacity practised secretly either to gain better luck in fishing, hunting, reindeer husbandry, or to ensure health and happiness in marital life. In affairs concerning the fortune of the clan in comparison with other clans, it could even be a means of attacking members of other clans and bringing misfortune.

I was quite often able to observe these rituals in my field work of the 1960’s and 1970’s among the Northern Saami of Norwegian Finnmark, Northern Sweden and Finland. It was then still possible to observe such ancient pre-Christian practices as, for instance, shamanic seita sacrifices. Talking with my Saami informants, I learned that many shamanic elements had, however, been redefined and replaced with a rich caste of supernatural beings, male and female, benevolent and malevolent, both ritually expected and accidentally met, experiential and unexpected.

My observations fully agree with a statement of Saami-born Nilla Outakoski. He concludes his Ph.D. thesis (1991) about the underground spirits in the sermons and ethnographical research of the revivalist minister and scholar of Saami mythology Lars Levi Laestadius (1800-1861), and from his own Saami experience as follows:

Similarly, they (the Saami) broad-mindedly adopted Christian divinity and Christian symbols and added these elements to the figures on the drumhead of the shamanic drum, the “holy book” of the Lapps. The Christian symbols were, however, placed below the Lappish gods, and the Lapps continued to hold the Christian faith secondary to their own religion. When the rumbling of the drums finally died out, a maahi-nen, i.e., a small pocket-sized figurine of an underground spirit, easy to hide and endowed with the best Christian values and motives, replaced the troll-drum. While other creatures from Lappish folklore, who also appeared in Laestadius’ sermons, could be and were easily branded as negative and evil, the underground spirit offered love, help and security ... .”

The Saami drum is particularly complex in its structure, representing in its microcosm the seasonal variation of universe as a macrocosm. Containing much mythical information, it is a kind of a cognitive map for the trip of the shaman’s ego-soul between the three levels of the universe (Pentikainen 1987). It might also be interpreted as a star chart including such astral phenomena as the twelve star constellation of the Zodiac and the Milky Way (Sommarstrom 1991). Since Western and Eastern, Northern and Southern stellar maps vary, one of the exciting tasks of future research will be a comparative study of shamanic drums in relation to their mythical background and possible parallels in the skies.

In my opinion, the term shamanism is much broader than just a “form of religion”. It is a way of life and a culture in which the chosen leader, the shaman, occupies a central role. Shamanism is rather a “worldview system” than “religion” in the strict sense of the word. It is so closely related to ecology, economy, social structure, etc., that it is very difficult to define the borders of the concept. Shamanism could phenomenologically be defined on the basis of several criteria and should, for example, include the following dimensions:

1.    Ecstatic techniques used to find the way into other worlds or dimensions of reality.

2.    The hypothesis of more than one soul: in the state of trance the free soul leaves the body to make trips to other worlds assuming various, e.g., animal, shapes.

3.    The belief in a 3-level universe, with the shaman mediating between these levels.

4.    The belief in the helping spirits of the shaman.

5.    The difference in ritual paraphernalia of shamanism in various cultures: drum, dress, bag, mask, etc.

When using shamanic categories, it is important to make a distinction between the cultures, such as some Mandshu-Tungusian peoples

(1)    who have the concept of saman in their native vocabulary, and those

(2)    who know similar phenomena but no concept (e.g., the Khanty). Besides, (3) there exist such cultures in the world that have neither the word nor the phenomenon. According to this definition, the Afro-American spirit-possession cults, for example, do not belong to the category of shamanism.

2.3. Shamanism as the grammar of mind

The phenomenon of shamanism is extremely complex and multifaceted. When characterizing it, the emphasis should be made on its moral and spiritual, symbolic and mystical, ecological and sociological, esthetic and political, as well as cosmogonic aspects.

In order to understand shamanism as a religious, social and cultural phenomenon it should, for this reason, be analyzed as a whole, taking into consideration both the visible elements of shamanism, as well as its latent meanings and messages. In the societies where shamanism is practiced, it plays a central role in the lives of the individuals and the clan. The shaman is known to be present in spite of the fact that in everyday life he seems to be an ordinary man, husband, father, grandfather, reindeer keeper, fisherman. It is from this everyday status that he takes his role as a shaman when he is needed; the phenomenon Lauri Honko (1964) and Anna-Leena Siikala (1978) have called “the role occupation of the shaman”.

In my opinion, shamanism is a specific permanent state of being that never ceases to permeate the whole existence of the shaman throughout his life. The gift of shamanism does impose certain specific social roles for the shaman to perform. The social roles of the shaman are numerous and diverse: he is a healer and a priest, a fortune-teller and a psychopomp leading the souls of the deceased to the abode of the dead, an epic-singer and a politician. This competence and its mythical background is known to the society who elects him and puts him/her into office (for details see my article in this volume).

The shaman should be an expert in the folklore of his culture. The corpus of shamanic folklore is an important element of this whole. The importance of the analysis of its generic categories has been emphasized by L. Kuzmina, a scholar of Buryat shamanism, who attempted this type of classification. According to L. Kuzmina (1986), the most typical genres of shamanistic tradition were myths, charms, exorcisms, shamans’ oaths, songs and genealogical tales about previous male and female shamans. The shaman’s oath is a necessary element of a shaman’s initiation in numerous Siberian cultures. In the presence of the community, the shaman vows to become the guardian of their religious customs. Among the Buryats, the oath is as follows:

Having performed this initiation rite and having been blessed as a shaman, I vow to be the protector of infants, not to avoid the sick and the poor, not to seek remuneration, not to avoid aliens, not to favor blood relatives, to walk on foot to a sick person and to the poor, even to travel on oxen, not to rejoice in bounteous gifts and not to be angered by small ones. I shall not withhold the truth with regard to a sick person‘s identity ... Let the father of the high heavens himself know of this vow and let the broad mother-earth be witness to it (Kuzmina 1986).

Such material elements as the shaman’s drum, dress, bag, mask, etc. are both important criteria of shamanism and indispensable paraphernalia for the shaman’s social performances of the roles of a mediator between the worlds, a traveler between the levels of consciousness. As far as Northern Eurasian shamanism is concerned, I fully agree with Anna-Leena Siikala (1978) who writes: “The drum may be claimed to be the central symbol of shamanism, and without it a shaman is not a shaman.” Similarly, Lauri Honko (1964) emphasizes that .. from Altai to Lappland the drum is the liturgical handbook of shamanism.” In some cultures drums are more complicated in their motifs than in others; in some cultures they are less important than the shaman’s dress or are completely missing (Hultkrantz 1991).

The shaman should be an expert in the ideological tradition in his culture. Generally speaking, the ideological aspect of shamanism has so far been underestimated in shamanistic research. The transmission of the mythical traditions from one shaman to another has been an important element of shamanistic initiation. One of the most important criteria in the choice of a new shaman was certainly expertise in the ideological traditions of the culture. The name of the Finnish sage is tietaja ‘someone who knows’. It has been necessary for future shamans to spend a great deal of time familiarizing themselves with the folklore related to their task. Those who were most successful in shamanistic skills became practitioners with due respect to the knowledge of their people’s cultural and religious heritage.

It is important to keep in mind the distinction between two kinds of shamanistic traditions in a society. Some part of shamanic knowledge is collectively owned by rank-and-file members of the clan and the society, but the other part is a private property of the shamans only.

We could speak about a specific “grammar of mind” typical of shamanism. It means competence in certain shamanic folklore repertoire, specific skills in performing the ritual acts, knowledge of the “shamanic” language and the rules of the generic and ritual “grammar” observed not only in the shamanistic sessions but in the behaviour and everyday life of a shamanistic society.

3.1. Siberian shamanism in the focus of attention

The concept of shamanism has its background in Siberia, in a Tungus word saman which entered literature at the end of the 17th century. The author of the pioneering Russian text was Protopop Avvakum, the first leader of the Old Believers persecuted by the Russian Orthodox church and the Tsar. Avvakum, who was exiled to Siberia for opposing the Patriarch Nikon’s liturgical reforms, had an opportunity to observe shamanistic rituals among the Tungus. In 1661 he wrote about his observations made in the Trans-Baikal territory not far from Nercha lake (formerly called Dauriya), which was the eastern-most point of the path covered by Avvakum after his exile (about 18,000 km). It also was the place where M.A. Castren’s scientific journey came to an end nearly 200 years later (1848).

Since Avvakum it has been typical of many writers brought up in Christian societies to view shamans as religious specialists, as rivals of the Christian doctrine and its missionaries and priests.

3.2. Early Explorers in Western Siberia

Interest in Siberia is related to the birth of the Russian empire. The first research-oriended descriptions aiming at removing the legendary aura enveloping the land of the Golden Baba was made by Nicolaas Witsen, a Dutchman, who was in the service of Peter the Great. His “Noord en Oost-Tartarye” (1692) was, however, still based on indirect information concerning the territories beyond the Urals.

One of the first authentic descriptions was presented by Grigorij Novitskij in his “Kratkoje Opisanije o Narode Ostjatskom” [Brief description of the Ostyak people], written in 1715 but made public only 170 years later (1884). Extensive field data concerning the peoples of all Russia were collected by a naturalist, academician Peter Simon Pallas (1771-1776), the information about Uralic peoples being added by his assistent Zujev.

Johan Gottlieb Georgi’s “Bemerkungen einer Reise im russischen Reiche in den Jahren 1773, 1774” (1775) and “Beschreibung aller Na-tionen des russischen Reiches” (1776-1780) have been and still are serving as an important source of classical information for scholars interested in Siberia.

A remarkable collection of dialect descriptions, folklore and beliefs was gathered by a great Hungarian researcher Reguly Antal in 1844-1845. In spite of his early death, he proved to be very productive in his field work. His materials were made public by his countrymen Hunvalvy Pal (1864) and Munkacsi Bernard (1892-1910).

Finnish researcher M.A. Castren took on the responsibility for the Uralic and Siberian studies carried out by the St. Peterburg Academy of Sciences at the suggestion of his countryman, academician A.J. Sjogren. His long and scientifically fruitful journeys took place in 1841-1844 and 1845-1849. He worked with the Zyryans, Cheremis, Khanty, Samoyeds, Nenets, Enets, Nganasans, Yuraks, Tungus, Evenks and Ka-mass among Finno-Ugrians; with the Koybals, Tuvinians, Karagas and others among Turkish peoples, and his scientific trips went as far as the Buryat tribal territories (Joki 1980).

Reguly, Sjogren and Castren were pioneers in the field of Finno-Ugric studies who paved the way for the next generations of scholars to follow in their footsteps in expeditions to northern Siberia initiated mainly from St. Peterburg, Helsinki and Budapest. The Russian Academy of Sciences played an important part in organizing expeditions, collecting materials, etc. In the field of ethnography, in-depth research was carried out in the Northern territories at the turn of the last century. Among the scholars who spent years working in various regions of Siberia were W.G. Bogoras and W. Jochelson, whose works about several ethnic groups of the North-East of Siberia are well-known. Special thanks should be given to the American Jessup North Pacific research publication series edited by Franz Boas during 1900-1930 (Siikala 1978, 1992).

3.3. Ethnographical studies of Siberian shamanism in the former USSR

Scientific expeditions from the West to the Russian territories were terminated by the revolution of 1917. After the Revolution the information concerning Russian studies of northern ethnicities and shamanism was insufficient and unavailable to western scholars. V.Dioszegi, a

Hungarian scholar of the ethnography of shamanism, can be said to be the first of a few foreigners who managed to reach the research fields of Inner Asia and the Altai mountains after World War II in 1957 and 1958 (Hoppal 1988).

Marjorie M. Balzer, a Fellow of the Harvard University Russian Research Center, was fortunate to take part in a field trip of Leningrad University in 1975-1976. That ethnographic field experience, really exceptional at that time, was later developed into a dissertation on preserving the cultural and gender identity of the Khanty people (1979). Later she studied both the traditional forms of shamanistic seances, as well as changes in its practice today in Yakutija. Her all-embracing work on Siberian shamanism “Shamanism: Soviet studies of traditional religion in Siberia and Central Asia” was published in New York in 1990.

After the revolution of 1917, scholars from Soviet Russia resumed their activities under the new circumstances as soon as it became possible. Ivan Lopatin led seven expeditions into the Amur region (1913-1924), but he also knew the Buryat tradition since he had lived in the Baykal region for a long time. He spent the last years of his life in the USA and published, among other works, a book about the cult of the dead among the natives of the Amur basin (1960). Special mention should be made of L.I. Sternberg’s monograph about the peoples of the Amur and Maritime Area of the USSR (1933). His field work was carried out at the beginning of the twentieth century. Those materials were collected and translated in the world ethnological library, Human Relations Area Files (1964).

Later A.M. Zolotarev (1939), V.A. Avrorin and I.I. Kozminskij (1949) and others continued research into the religious beliefs and shamanistic worldviews of the peoples of this area. Such scholars as T.Ju. Sem and Ch.M. Taksami belong to the indigenous population themselves, which has given them a unique opportunity to interpret the texts of the ritual folklore of their ‘own’ culture.

Studies among the Samoyedic and Ob-Ugrian tribes have been carried out continuously. The real pioneering works of B.O. Dolgikh, A.A. Popov, I.D. Prokofyeva and G.N. Prokofyev, G.A. Starcev and V.N. Chernetsov should be mentioned first of all. Some of their studies have been translated into English by the Arctic Institute of North America. B.O. Dolgikh was one of the main authors of demographic and ethnogenetic studies of Northern peoples over a long period. The results of his research can also be found in the HRAF collections (1926-1927).

A.A. Popov’s ethnographical and sociological descriptions of the Nganasan (Tavgi) culture are a piece of classic scientific research in the field. The English versions of his principal works can be found in the Uralic and Altaic Series (1966), as well as in the HRAF translations (1936-1938). Fie was the first Russian compiler of a large bibliography including the Russian materials on the studies of shamanism (1932). Je.D. Prokofyeva was studying both Selkup material culture and shamanism, as well as religious beliefs and shamanic outfits of Enets people immediately after the war (1952, 1953; “Studies of Siberian Shamanism” (1963)). G.N. Prokofyev investigated the ethnogenetical and cultural problems of the same tribes. G.A. Starcev’s ethnographical monographs about the Khanty and Samoyed peoples were published in Moscow (1928) and Leningrad (1930).

A prominent figure among the researchers studying the inhabitants of Western Siberia, especially Mansi, is V.N. Chernetsov (Leningrad-Tomsk) who led expeditions into several territories, and spent several long periods among Ugrians (1925-1948). His articles and field reports were regularly published over a peariod nearly 50 years. He studied both the religion and prehistory of the Ob-Ugrians. Some of his results have been translated into English and German. In the twenties he was encouraged by the grand old man of Russian ethnology W.G.Bogoras himself, and, in his turn, also inspired a new generation of active scholars: A.M. Balandin, M.P. Bahrusheva, N.V. Lukina, G.I. Pelikh, Z.P. Sokolova (Lukina 1987).

Z.P. Sokolova took part in nine expeditions between 1967-1972 studying shamanism among the Khanty and Mansi, their everyday customs, ceremonies and traditional architecture. Another author is V.M. Kulemzin (Tomsk) whose extremely profound knowledge of the material culture and religious beliefs of the Ob-Ugrians (especially on the Vakh-Vasyugan Khanty traditions) might serve as a textbook for anyone who wants to become acquainted with the tradition of northern peoples (the active fieldwork period 1969-1973). A monograph on the Khanty ethnography written together with N.V. Lukina was published in 1977 by Tomsk University.

An important investigation of the Siberian North has been carried out by G.N. Gracheva (St. Peterburg). Her philological and ethnological experience formed a basis for elucidating psycho-mental ties between shamanistic texts, the shaman’s drum and the traditional worldview among the Nganasans of the Taymyr peninsula. In her research, G.N. Gracheva has interrelated her extraordinary knowledge of the cultural contexts with a detailed analysis of the language (Hoppal 1992). The period of her field research activities (1970-1980) marked the beginning of a new era in the ethnological and anthropological research characterized by a constant search for new methods and theoretical approaches in this field. Alongside Moscow and St. Peterburg, shamanic studies have been carried out in such newer research centers as those in Novosibirsk, Omsk, Syktyvkar, etc.

At present there are a lot of active prominent authors giving a new impetus to research activities in studying Altai shamanism in Novosibirsk. N.A. Alekseev published a historic review “The ancient religion of Siberian Turks” (1980). Four years later he made public his extended comparative study concerning shamanism among the Turkic people, which might be a relevant basis for a future comparative study.

I.N. Gemuev and A.G. Sagalaev (Novosibirsk) are an effective scholarly team to whom both the Ugrian and Altaian traditions are well-known (e.g. “Religija naroda mansi” [Religion of the Mansi people] (1986). Gemuev has tried to find some historically and phenomenolog-ically common roots to the Ugric religious practice and religious beliefs of a wider region of the southern territories of Asia, (e.g., his article about Ugric Mithraism in the same volume and “Mitra i medved” [Mytre amd bear] in Ural’skaja mifologija [Uralic mythology] (1992). Sagalaev has published a monograph on the mythology of the Turkic peoples of Central Asia (1984) and edited a number of collected papers. Among them mention should be made of a very successful religio-philosophical research on the traditional worldview, a fine example of collaboration among the four well-known scholars from Novosibirsk: E.L. Lvova, I.V. Oktjabrskaja, A.M. Sagalaev, M.S. Usmanova (1989).

There is a remarkable tradition in the research of the Turkic and Tuvinian (Mongolian) shamanism in Russia, initiated before World War

II by such researchers as A.V. Anokhin, N.P. Dyrenkova, L.P. Potapov, the results of their earlier collecting and classifying activities published in the volumes of “Sbornik Muzeja Antropologii i Etnografii” [Collection of works of the Museum of Anthropology and Ethnography] (1924, 1929, 1949).

Here we have to mention T.M. Mikhailov who has been studying Buryat shamanism for a long time (one of his latest works “Buryat shamanism: history, structure and social functions” (1989) and S.I. Weinstein who met and described several shamans among the Tuva people (“Shamanism in Eurasia” (1984)).

V.N. Basilov is a scholar who combines the capability of theoretical thinking with profound knowledge of the field data in his area. Here we should mention his numerous works on living shamanism in Central Asia. Basilov is considering phenomena in the process of changing, and shamanism is, in his opinion, not a phenomenon of the past but, on the contrary, it has a future.

Shamanism has not only been viewed as a system of beliefs but also at the level of epic poetry, especially among Turkic people of Central Asia. As, for example, in the gigantic Kirghizian epic “Manas” studied by a scholar of the old generation V.M. Zhirmunskij, whose contribution to the comparative research of the heroic epic is noteworthy.

The main methodological research approaches employed were ethnographic description, research on the social life and structure among the native inhabitants of Siberia. These approaches proved to be efficient even under the conditions of Soviet totalitarism. In the late Stalinist period a prominent tradition of ethnogenetical studies of Siberian ethnicities appeared, which made it possible to clarify some historical ties and cultural influences between several Siberian peoples. Scholars made an attempt to combine a review of the prehistory with ethnic migrations into the Siberian territory on the whole and in the neighbouring areas, in particular. Several articles concerning the study of the prehistory and archaeology were published in English by the Arctic Institute of North America (1962). Academician A.P. Okladnikov was exploring the Far East region of Siberia, and reviews of his most fruitful field trips and published results can also be found in English.

It is a Russian research tradition to interpret religions or worldviews as a complex of binary oppositions. It would be promising to try to jointly interpret from this point of view, for example, both the figures on shamanic drums and the petroglyphs (Hoppal 1992) on the basis of the vast field materials discovered and published by such scholars as, for instance, A.P. Okladnikov, V.N. Chernetsov, S.V. Ivanov, A.I. Martynov, Ja.A. Sher, etc. in Russia. International efforts to decode rock “art” problems have received a fresh impetus at the conference “Investigation and restoration of stone monuments” held in October 1991 in Moscow.

Another methodological priority was given to the historical development of social consciousness in the Soviet period. Shamanism used to be viewed by Soviet scholars as a phenomenon belonging to a certain level of socio-economic evolution. But one would, however, very often be misled by the titles of the books published during that period because those were meant to mirror the ideological obligations and loyality at that time (Siikala 1978; Hoppal 1988).

Some kind of comparative (phenomenological) study has been practised since L.I. Sternberg’s notable works on the cult of the eagle (1925) and the choice of the shaman (1927) in Siberian tribes. Only a very small number of scientific works concerning shamanism solely (Anisimov 1951) were made public in a few journals during the first post-war decade.

Under those difficult circumstances some monographs were, however, already published at the end of the 1950’s (Anisimov 1959). Some of Anisimov’s works on the Evenks’ mythological worldview and cosmology were published in English (1963). As has already been mentioned above, a turning point in the studies was during the 1970’s, when there was published quite a large number of works of a substantially new quality (Hoppal 1992).

Both before and after World War II valuable ethnographical information about the details of paraphernalia and clothing was collected, and various rites of shamans’ activities were recorded. It should be born in mind that no shamanistic research is possible without this background information (Ivanov 1978) which is huge but difficult to study since it is preserved in the collections of the central and local museums and archives all over the country.

The semiotics school (called sometimes the semiotics school of Tartu) of V.V. Ivanov and V.N. Toporov has proved to be a remarkable and fruitful undertaking. An attempt to reconstruct the ancient worldview or the so-called basic myths using erudition have been made by Toporov (1967, 1972, 1975, 1979, 1982, 1986) who termed his approach “the mytho-poetical studies”. The world model of the Ket-people was analysed by them in a joint article as far back as 1962.

One can find quite promising analogous tendencies among, for example, the scholars of the Komi Academy of Sciences in Syktyvkar, such as Dr. N.D. Konakov’s investigation into the calendar figures on metallic plates representing the so-called Permian animal-style (1987, 1990). V.V. Napolskikh is another scholar who has continued historic-semiotic studies in order to reconstruct the worldview of the ancient Finno-Ugric peoples.

As early as 1956 and 1958 some book series about the world ethnicities edited and partly written by S.A. Tokarev (1899-1985) were published. As a scholar with great erudition in the key works and theories of both Western and Eastern ethnologists, ethnographers and orientalists, he was capable of viewing phenomena in the field of ethnographical studies and comparative religion at a wider angle. His first book in this field published in 1957 was devoted to Eastern Slavonic religious beliefs. He continued systematically producing books about primitive religions of the world and about the history of the major world religions (1990).

E.M. Meletinskij, a researcher of literature and epic poetry has studied common typology and epical structures of the so-called Paleo-Asiatic mythology of the North-Western Siberian peoples. His monograph about the raven as the creator, the culture hero, the protoancestor, the first shaman and trickster of Paleo-Asiatic epic poetry was published in 1979 in Moscow. E.M. Meletinskij has shown the raven (as well as the shaman) to be a mediator, an ambivalent being, uniting all the phenomena into a whole. His general theoretical interest concerns the poetical language and structure of the myth; his article in English on this subject was published in New York in 1976. Such scholars as Tokarev, Meletinskij (chief editor) and Toporov can be credited with “Dictionary of World Mythologies” published in Moscow in 1991.

4.1. On the Background of the Volume

In May 1990 the “Regional Conference on Circumpolar and Northern Religion” was held in Helsinki. It was a joint venture of the International Association for the History of Religions, the Finnish Society for the Study of Comparative Religion, and the Department of Comparative Religion of the University of Helsinki that was the celebrating its 350th anniversary. Most articles in this volume have been worked out on the basis of the papers and the scientific discussions held in this successful scholarly meeting.

The international debate on shamanism was carried on in a completely new collaborative atmosphere. Among the recent developments in the field it should first of all be mentioned that many representatives of the Northern peoples were taking part in the Helsinki conference. It was of great importance since “they were as if studying themselves”, giving such valuable information about their cultures that is available only to insiders.

As a concrete result of the policy of “glasnost” in the former USSR in the 1980’s, an international forum on Arctic Research was held in December 1988 in Leningrad, St.Peterburg nowadays, where an agreement was reached to open the Arctic field for international scientific cooperation. After this break-through forum, a new era of Northern interdisciplinary studies has begun.

Although this book has been prompted by the Helsinki conference, it is not, however, a conference volume. Most proceedings of the conference were published in “Northern Religions and Shamanism” (1992) edited by Mihaly Hoppal and Juha Pentikainen. These two books together shed light on the current debate on shamanism, and I am proud to emphasize here that the results obtained are very much related to the new international activities among scholars of shamanism which have led to the establishment of the International Society for Shamanic Research founded in Seoul in 1991. The international conferences on shamanism initiated by M. Hoppal and myself were held in Sarospatak (Hungary) (1981), Manchester (1982), Vancouver (1983), Nice (1985), Zagreb (Croatia 1988), Seoul (1991) and Budapest (1992), and contributed much to the success of the later meetings.

This book is depicting shamanism in the north. The territories and ecological environments referred to as “northern” are far too widely spaced to be similar. One of the results the present volume can achieve upon its publication might be that we could find some interrelating phenomena to be studied comparatively both at the ideological and ecological levels.

The volume is basically religio-phenomenological and religio-ecological but at the level of specific cultures it is connected with the problems of history, sociology, psychology and anthropology of religion as well. The book is interdisciplinary, comprising the latest results of the scientific research on Northern religion, viewed at various angles and contributed from different parts of the world.

4.2. On the contents of the volume

4.2.1.    Themes and concepts

In his article, Ake Hultkrantz is seeking a new point of view as regards the concept of a world pillar in Arctic and sub-Arctic religions. He considers the world pillar to be a manifestation of the motif of the center of the universe expressed in the ideas of, in particular, a world mountain, a world tree and a world hub. In his opinion, the world pillar is not an original invention of the northeners but a later interpretation of the old concept. The world pillar, however, is a genuine representation of an archaic circumpolar world view. Hultkrantz also discusses the properties and functions of the world pillar.

John P. Dourley has discovered two essays by C.G. Jung dealing with shamanic reality, one on the trickster figure and one on archaic humanity. Dourley has analyzed these essays and concluded that Jung regards shamanism as a phenomenon shedding light on the process of penetrating into the world of the unconscious and returning from it.

In his paper, Roberte N. Hamayon intends “... to call attention to the relationship between certain kinds of “game” and basic shamanistic principles, and to investigate the place, nature and function of such a partnership with supernatural beings in societies under a centralized power”. Hamayon assumes that the shaman’s primary function in the most archaic Siberian societies is to regularly obtain the promise of luck for hunters.

Robert Petersen, as an Inuit scholar, analyzes the important relationship between the material (body) and supernatural (soul) elements in the old Greenlandic religion. He emphasizes that some material objects were used in this religion for a person to be purged from sin after his contacts with supernatural elements.

4.2.2.    Northern Europe

Britt-Mari Nasstrom finds the definition of “the Great Goddess” as “the Earth goddess”, “the Mother goddess” or “the Mother Earth” to be too limiting in Nordic mythological studies. In her article Nasstrom compares Freyja and Frigg, two Great Goddesses in the Nordic pantheon. One of the problems considered is whether those are two different goddesses or they are two aspects of the same goddess.

In her paper, Else Mundal, a scholar of Old Norse philology, considers the concept of the religion of the Lapps (Finns) as it is viewed in Old Norse (Norwegian and Icelandic) sources. Some of the problems examined are: what was the Lapps’ way of life, what kind of religion and religious customs they had been practising and, finally, what kind of contacts between the Lapps and Norwegians existed at that time, what kind of relationship did they have. She also shows what changes both Nordic and Lappish “paganism” underwent under the influence of Christianity during the period of the missionary activities of the latter.

Anne-Sofie Graslund approaches the transition from the Old Norse religion to Christianity from the archaeological point of view. In this paper she concentrates on some aspects of the grave and rune stones. Graslund offers six criteria to distinguish pagan and Christian burials.

There is another archeological contribution to the history of religion in this volume. Vladimir Shumkin from St. Peterburg has been studying an intricate complex of information concerning the Saami noids (wizards), posing such important questions as: “What were the preconditions for this type of Northern culture?” and “What is the testimonial value of archeological findings and written sources in studies concerning the shamanic ideology of a people?”

Nickolay Konakov’s (Syktyvkar) paper is first of all interesting from the point of view of the scientific method he employs. Having studied the calendar periods of contemporary Permian hunters, he interrelated them with the ethnographical data, recent findings in archaeology and religious aspects, and has thus managed to obtain an extremely plausible semiotic interpretation of the Komi ancient calendar based on the theory of binary oppositions.

The subject of Alexander Teryukov’s (a Komi scholar working now in St.Peterburg) doctoral dissertation was traditional lamentations of the Komi. In this paper two Komi concepts of the soul, their functions and interrelations are discussed. In the Komi culture there are burial customs very closely resembling the pre-Christian concept of the lov ‘soul’. At the same time, the man has an ort ‘another soul’, like a shadow-being existing outside him. This kind of composition is so widely known among other Finno-Ugric peoples as well that it might be thought to be one of the oldest elements of the Finno-Ugric worldview.

4.2.3.    Ugric peoples

To describe and understand the role shamanism has been playing, the cultures of the Ob-Ugric peoples living in north-western Siberia are brought to the focus of attention. The field data the Russian and Western scholars collected recently among the Khanty and Mansi are presented in this section.

The background of my paper, as well as of that by Hungarian scholar Agnes Kerezsi, is the field work carried out independently among among the eastern Khanty. We both were able to be present at authentic shamanic ceremonies and to observe an interesting process of instructing and initiating a new shaman. Agnes Kerezsi carefully described what she learnt from the three shamans she had met during her expeditions between 1990 and 1992. One of her informants is the same old shaman whom I worked with in the winter and autumn of 1990. The two papers are thus interrelated and jointly demonstrate how the same culture, society, phenomenon or even person can be studied in different ways so that the different approaches complement each other.

Ismail N. Gemuev (an ethnographer of religion from Novosibirsk) continues discussing the problem of some interesting characteristics of the Ob-Ugrian system of beliefs. According to V.N. Toporov and him, there used to be prolonged contacts between the so-called Uralic population and tribes of Central Asia as far back as the first millennium

B.C. The problem has, to a certain degree, been studied as regards Ural-Altaic philology and archaeology, but not as regards interactions of different cultures.

The problems of preserving languages, cultural survival and ethnic identity are highlighted by two linguists from the city of Novosibirsk, Elena K. Skribnik and Natalya B. Koshkarova. Their paper is based on extensive factual data describing the basic points in the present-day linguistic situation in the Khanty and Mansi settlements with different number of inhabitants. Small-scale settlements of aboriginal peoples are in danger since both political and economic trends in their environment are basically oriented towards the urban mode of life.

4.2.4.    Central and East Asia

This section is devoted to the contributions of advanced scholars studying Central and East Asian shamanism in various parts of the world.

Manabu Waida studies stories on a flower contest collected in Central and East Asia. According to him, these stories are either found in complete isolation or integrated into various topical contexts, such as those of cosmogony, anthropogony, or the origin of black shamanism.

Tae-gon Kim intends to clarify the identity of the dogs worshipped in Korean shamanism, the ways of their worshipping, the functions of the dogs, their relations with humans beings. Kim’s investigation is based on the information obtained in his fieldwork from 1960 to 1990 in the areas of Korea where shamans are still in operation. T. Kim employs the ethnological approach based on the methodology of religious phenomenology.

Walter Heissig dwells on the shamanistic tradition in East Mongolia through, for instance, shamanic songs. According to him, the research carried out during the past 10 or 12 years has proved the shamanic practice to still exist in many areas in East Mongolia. With the help of his informants, W. Heissig describes the peculiarities of both the past and present of the phenomenon of shamanism in East Mongolia.

Pertti Nikkila’s article is a description of shamanistic concepts as depicted in the “Confucian Analects”, the subject of his religio-historical dissertation. In P. Nikkila’s opinion, there are both direct and indirect references to shamanism in the “Analects”. Some passages refer to the training and education of shamans, and the author claims that there probably used to be schools for shamans, although this fact is mentioned indirectly.

Maria M. Tatar (working now in Oslo) gives an interesting example of how an international mythical archetype is worked out in a religious context. The topic of her research is the concept of soul as manifested by findings in sacred holes and caves of the Altay-Sayan area.

Tatyana D. Bulgakova (St. Peterburg) offers an interesting description of various rites and courses of medical treatment of Nanai sbamankas ‘female shamas’ based on the field material she had collected since the 1980’s. She is making use of authentic shamanic texts in the Nanai language.

4.2.5. North Western Pacific

Takashi Irimoto analyzes the worldview of the Ainu in relation to hunting symbolism and their behavioral strategies in hunting. He defines the latter as a strategy to adjust the man-nature relationship through behavioral operations. In his paper Irimoto scrutinizes the information from the Ainu of the Saru river region. His viewpoints are both ecological and ethnological.

Kan Wada compares two general types of Ainu shamanism: the Sakhalin type and the Hokkaido type. K. Wada pays special attention to the imu practice among the Hokkaido Ainu, which term originally meant a typical behavioural pattern of the shaman in ecstasy. In K. Wada’s opinion, both the peculiar reaction called imu and the chain of actions inducing it are phenomena reminiscent of the disorders in the shaman’s state of health both prior to and during the initiation ceremony in the past. That is why K. Wada concludes that there obviously existed a shamanic initiation ceremony among the Hokkaido Ainu.

Taryo Obayashi’s aim is to offer some pertinent material on the Ainu and Japanese, and to compare it with the North American data. In his opinion, many beliefs and practices concerning salmon of the Ainu (and of the Japanese, too) resemble those reported from North America.

4.2.6. Encounters between ethnic and world religions

Inge Kleivan studies an 18th century dialogue between a Greenland shaman and a missionary taken from a book published in Western Greenland in 1857. The texts of the book were long-known and made public as far back as in 1760. I. Kleivan also offers a description of a Greenland shaman, the angakkoq figure in modern Greenlandian literature.

Jean-Guy Goulet proves the old religion of the Canadian Dene people to be still alive among the Indian Dene-tha community of Chateh. That was possible because the Dene-tha successfully incorporated the basic Christian symbols into their traditional religion without changing the key aspect of their worldview. Goulet studies the Dene religion and worldview and introduces a leading contemporary Dene-tha dreamer, Alexis Seniantha.

Ludmila P. Kuzmina (Moscow) deals with the problem of the relationship between “Russianness” and Eastern Orthodoxy which are important for both ancient and contemporary Russia. The analysis made by L. Kuzmina covers the territory of Siberia where Eastern Christianity was introduced under two names: Old Believers and Russian

Orthodoxy. The author shows that the topics of the ethnic and religious identity could probably never be separated from one another. The conclusion is that as long as even the smallest minorities are able to preserve their own mode of life, their ethnic survival will also be quaranteed.

Elena M. Glavatskaya (Yekaterinburg) discusses in her paper the ethnic and religious identity of Ob-Ugrians. Her article sheds light on the processes of Christianization (the period of Orthodox missionary activities), on the religious movement of Old Believers and on their communities in Siberia. The problem of a collision of extremely different cultures is tackled, one of them brought to a total collapse as a result.

Part I

Themes and concepts

A new look at the world pillar in Arctic and sub-Arctic religions

Ake Hultkrantz

1.1. Introduction

Among new insights in the history and ethnology of religion is a perception of religions which may be termed Arctic and sub-Arctic, or Circumpolar, religions. Earlier most religions have been investigated as parts of clearly defined linguistic units, such as Scandinavian religion, or larger linguistic areas, as for instance Georges Dumezil’s and Marija Gimbutas’ Indo-European researches show. Or they have been assessed as parts of continental sub-areas, as has often been the case in ethnology and anthropology. With the claim that there is a Circumpolar religious world which embraces the religions of the Arctic and sub-Arctic peoples, a new principle of classification has been introduced. The links in this religious commonwealth are historical and ecological (Hultkrantz 1965; Graburn and Strong 1973: 7).

All the distinguishing features of Circumpolar religions are within the stratum of hunting religion (Paulson 1976; Hultkrantz 1987). We notice such phenomena as a powerful spiritualism, animal beliefs and animal ceremonialism, bear cult, worship of stones and trees, and a hypertrophy of shamanism (which has sometimes erroneously led to appellation of Siberian religion as “shamanic religion”). If, in addition to shamanism and its numerous manifestations we seek a more characteristic feature of Circumpolar religions this could be the concept and cult of the world pillar. The latter may of course be regarded as belonging to the general ideology and cult of stones and trees, but, because of its cosmological import, it deserves particular treatment.

It would indeed be hasty to say that in belief and cult the Circumpolar world pillar differs from the world pillar found in the rest of Eurasia, America and more southern regions. Research on this and similar phenomena in various religions is now proceeding, and a final judgement would be premature. However, there is enough known about the pillar today to permit some reevaluation of its phenomenological import.

Certainly, a look at the Arctic and sub-Arctic world pillar provides more interesting material today than in the days of scholars like Harva and Shternberg.

1.2. Uno Harva and the world axis

Uno Harva, who in his first forty-five years bore the (Swedish) name Holmberg, was the dominant figure in North Eurasian ethnology and study of religion during the first part of this century. He is even today recognised as the foremost scholar of Finno-Ugric and Altaic religions. In one of his earlier publications, a small book on “primitive” religion, Harva notes “a strange custom” in the Saami (Lapp) cult of the sky which he has not found among other Finno-Ugric peoples. He relates how the Saamis made sacrifices to the sky god so that the sky or the world would not fall down: they laid a forked tree, or a rather tall pole topped by an iron nail, the so-called “world pillar”, beside a sacrificial altar so that with it the god “could support and keep the world, that it would not grow old and fall from its former position”. The tree was smeared with blood from a sacrificial animal. Harva concluded that the Saamis had apparently adopted this peculiar custom from their Scandinavian neighbours, since the Teutons also used similar world pillars (Harva 1917: 61).1 Here Harva is referring to the Saxon cul-tic world pillar irminsul that was destroyed by Charlemagne in 111. Rudolf of Fulda describes it as “universalis columna, quasi sustinens omnia”.2

Harva’s supposition of a Germanic origin for the world pillar concept among the Saamis is founded on Axel Olrik’s discussion of ideological connections between Saami sacrificial poles, Scandinavian high seat poles and German representations of irminsul (Olrik 1910; Muller 1975: 93f.; de Vries 1957 II: 385ff.). According to an eighteenth century missionary, Jens Kildal, Norwegian Saamis believed in a high god, Maylmen Radien ‘the ruler of the world’ in whose honour a so-called maylmen stytto ‘world pillar’ was erected and smeared with the blood of a sacrificial reindeer oxen (Reuterskiold 1910: 94; Kildal 1945: 141). The nature of this pillar is not very clear, except that it was wooden: it could have been a pole, it could have been a tree, as two other source authors, Carl Solander and Henric Forbus, insist (Reuterskiold 1910: 25, 37-38, 77). Juha Pentikainen has made a vivid graphic reconstruction of how such a Saami world tree might have functioned (Pentikainen 1984: 138, 148; 1987: 147).

Proceeding from the old sources, however, Olrik concluded that the Saami concept of world pillar was derived from the corresponding Germanic concept: for how could diffusion go the other way, from a more primitive society to a more civilized one? Harva followed suit, and even after his stellar investigations of world trees and world pillars in later years he maintained this conclusion (Harva 1922/23: 15; 1927: 222). He did not find his concept represented among other Finnish peoples and therefore could not interpret it as indigenous to the Saamis (Harva 1927: 222; 1987: 52).

We must then keep in mind that at this time - the first quarter of the 20th century - it was tacitly assumed among most scholars that concepts like the world pillar, related to a god of heaven, were late ideas in the presumed evolution of religion. Besides, there were details of description which pointed to a closer connection between the Saami and Germanic concepts, such as the nail fixed to the top of the world pillar. A cultic Saami world pillar observed by Knud Leem in the Norwegian Porsanger region was topped by an iron point, just like the nail which crowned the old Scandinavian high seat pole (Leem 1767: 437-438; de Vries 1957 II: 387).3 We shall soon discuss the import of this nail. It certainly reminds us of the close connection between Saamis and Germanic peoples. Here it could be added that the name of the god associated with the world pole, Maylmen Radien, is sometimes rendered by the Saamis as Veralden Olmai ‘the man of the world’, veralden here being taken from the Scandinavian Veraldar God ‘the god of the world’, another name for the god Freyr.4

It is thus natural that like Olrik and others, Harva considered the Saami concept of the world pole to be originally a Germanic concept.

In his work, Der Baum des Lebens (1922/23), Harva includes the world pillar in the same complex of concepts as the world mountain and the world tree, ideas which he derives from India and the Middle East (Harva 1922/23: 42, 52-53). He is of course right in his assumption concerning a continuous flow of ideas. Moreover, his argument that there was a relationship between the concepts of world pillar and world tree is certainly sound. This association of the two concepts leads him away from the Arctic area however, so that the pillar is interpreted as a variation of the world-tree concept, with presumed southern roots.

Harva’s interpretation of the process leading to the world-pillar idea varies. In his earlier works he interpets the climbing tree of the Altai shaman as “an intermediate stage between the above-mentioned world-pillars and the branched world tree” (Harva 1927: 340; 1922/23: 33). In his last Siberian survey, Harva defines the world tree as a variation of the world pillar (Harva 1938: 70). His actual viewpoint is in fact somewhat unclear.

It is a remarkable fact that Harva’s Baum, des Lebens inspired Hugo Pipping to reinterpret the Scandinavian god Heimdallr to be the god of the world axis, as revealed by his very name (Pipping 1925). In accepting this theory, Bjorn Collinder arrived at the conclusion that not only Scandinavian-Germanic but also Saami religious concepts should be interpreted as based upon influences from sub-Arctic religions (Collinder 1926: 230).5 In other words, the Arctic area had now been established as a source of important religio-historical concepts - but, surprisingly, not by Harva. The world axis was one of these ideas.

	1.3. The world pole and world tree in Arctic areas
	Notes
	A certain amount of acceptance of the Saami people

	Materials on Komi-Zyryan mythology: Notions of the soul
	11. The renaissance of Khanty shamanism in the ethnic awakening of the Ugrians
	References
	Shamanistic elements in early Confucianism
	Ainu worldview and bear hunting strategies
	A dialogue between a shaman and a missionary in West Greenland in the 18th century: the sociology of a text
	The effect of the confessional factor on ethnicity



1.3. The world pole and world tree in Arctic areas

The implication of Collinder’s thesis is that we may posit a possible sub-Arctic origin for the Saami pillar of the world. Surprisingly, however, nobody has investigated whether such a postulation would be sound. It is therefore tempting to pursue this suggestion. It is of course impossible to make a thorough examination of all the facts within the confines of this article, but some ideas can be offered.

For the reader’s convenience a table of better known instances of sub-Arctic world pillars and world trees has been drawn (Table 1). It should be stressed that sometimes we are only insufficiently informed whether a pillar or a tree exists. General sacrificial poles or trees which are so common in the Eurasian sub-Arctic area have not been considered (unless they are also pointed out as world axes).

We shall concentrate first on the problem of whether or not there is such a thing as a particular sub-Arctic pillar, and secondly, if this is the case, discuss the main properties of sub-Arctic pillar patterns, whether originally sub-Arctic or not.

There are certain negative circumstances that cannot be omitted from our survey. Harva found a continuous flow between the ideas of

Table 1. Arctic and sub-Arctic World Axes


	

	
World pillar
	
World tree


	
Europe


	
Saamis
	
X
	
(X)


	
Finns*
	
X
	



	
Esthonians+
	
X
	



	
Cheremisses
	

	
X


	
Mordvins
	

	
X


	
Samoyeds++
	
X
	
X


	
Asia

Ostyaks (Chanty)**
	
X
	
X


	
Voguls (Mansi)
	
X
	



	
Dolgans
	
X
	



	
Tungus
	

	
X


	
Yakuts+++
	
X
	



	
Orotchi Tungus+
	
X
	



	
Ainu+
	
X
	



	
Buryats*
	
X
	



	
Mongols*
	
X
	



	
Altai Tatars*
	
X
	



	
Teleuts*
	
X
	



	
North America


	
Eskimo (Inuit)
	
X
	



	
Kaska+++*
	
X
	



	
Tahltan++++
	
X
	



	
Hare+++-f
	
X
	



	
Tlingit ++++
	
X
	



	
Haida
	
X
	



	
Tsimshian++++
	
X
	



	
Bella Coola
	
X
	



	
Kwakiutl
	
X
	
X


	
Thompson Indians
	
X
	



	
Okanagon
	
X
	



	
Sanpoil
	
X
	



	
Kalispel
	
X
	



	
Great Basin Numic
	
X
	



	
Plains tribes (Sun Dance)++
	
X
	
X


	
Omaha
	
X
	



	
Delaware (Lenape)
	
X
	
X


	
Creek
	
X
	



	
Timucua
	

	
X




+ = only indirect testimony

++ = pole and tree are loosely identified

*** = of stone or metal

++++ = the pillar is also in the underworld, or in some cases (Kaska, Tahltan, Hare, Tlingit) only in the underworld, supporting the earth, or resting on a supernatural being.

References: Works by Holmberg-Harva (1922/23; 1927; 1938), Paulson (1962a, b), Haekel (1958), Muller (1956), Eliade (1964) and Hultkrantz (1973a) give general information. Much information has however been taken from individual sources (not accounted for here).

pillar and tree, and nobody has argued this point. On the other hand, the idea of a central origin in South Asia of the world tree and allied concepts, asserted by Harva and Leo Shternberg (Shternberg 1925), is scarcely accepted today - for how could we know anything about that? Mircea Eliade sees the world tree and other tree ideas (the tree of life, the cosmic tree etc.) as mythic representations of the sacred “centre”, sometimes ritually rendered as poles (Eliade 1958: 265, 298ff.). He does not, however, claim a single place of origin.

The question may well be asked why this mark of the centre is sometimes expressed as a tree and sometimes as a pole. It is true that sometimes the difference is negligible: the Saxon irminsul, for instance, as described by Rudolf of Fulda, was truncus ligni ‘a wooden trunk’ that might be understood as a dead tree.6 The custom of making a pole by arranging a dug-up tree with its arbor inversa ‘roots upwards’' is possibly another testimony of the close connection between tree and pole. Nevertheless, there seems to have been a general tendency towards the erection of poles in the far north and to using trees (often planted trees) in the south of the Eurasian continent. There are certainly exceptions to this rule, as may be exemplified by the Near Eastern cult pillars and the Roman-Celtic Jupiter pillars, discussed by Werner Muller (Muller 1975). However the world tree has been more frequent in these regions. In North America where until recently the Arctic cultural substratum has remained in most places the tree and pole complex is still in vogue. In the annual thanksgiving ceremony among the Plains Indians, the Sun Dance, the central post of the ritual lodge is a tree that has been hewn down during particular rites. It is deprived of its crown and foliage and ceremoniously brought to the sacred lodge (Hultkrantz 1973a: 9-16, plates V-XXIV). The boundary-line between tree and pole is vague on this continent.

Still, taking the Euroasiatic continent into consideration it seems possible to say that for climatic and vegetational reasons the tree was particulary favoured in the south, whereas in the north the material could vary - wood, stone and even metals could be used. However, more important is probably that everywhere the tree is primarily a route of communications between the three worlds: heaven, earth and underworld, and also a source of life and knowledge; indeed, it appears as a manifestation of the heavenly god, himself. On the other hand, the pillar is in the north primarily the support of the sky more than anything else (Sullivan 1987; Frese - Gray 1987). There is in my mind no doubt that the vastness of the open sky in the desolate Arctic regions has strengthened this idea. Werner Muller has convincingly shown that the circling of the stars of the firmament around a fixed point, the polar star, the movements of the sun along the horizon in the northerly regions, as well as the sharply vertical, celestial axis in the utmost north, are all factors which have contributed to forming the idea of a heavenly post. In his opinion, therefore, all efforts to derive the world-pillar ideology from a southerly land like Mesopotamia are bound to fail (Muller 1982: 95). The conclusion must be that the world pillar is a northern creation.

This supposition is well supported by Jankovics’ conclusions from a study of Siberian drums. This scholar states that “the Uralian peoples, living in the North where the Pole Star shines near the zenith and the ecliptic is so near the horizon, represented the heavens from below. On the other hand, the Altaic peoples living more to the South represented the heavens from a lateral view. The people are more attracted by the constellations of the zodiac than by those around the Pole-Star” (Jankovics 1984: 159-160).8

We shall return to the issue of the Polar or North star. It is as we shall see closely allied to the imagined world pillar, and thus a possible evidence of the northern origin of this pillar.

There are indeed other facts that could point in the same direction. Eliade has repeatedly pointed out that in what he calls “archaic” cultures the house is understood as microcosm, an imago mundi (Eliade 1954: 6ff., 12ff.; 1958: 379; 1964: 261-262). It is certainly not a new observation, however, that the world image is a projection of people’s dwellings.9 It is for example a well known fact that Siberian tribes like the Yakuts, Buryats and Chuvashes represent the sky as a big tent with the Milky Way as a seam and the stars as holes in the canvas through which the interior light filters out (Harva 1938: 34-35). Some Tatars believe that the gods live in a tent up in the sky (Harva 1938: 40). Both in Asia and in North America the world pillar is prevailingly part of a temple or a sacred lodge (Harva 1938: 48; Hultkrantz 1973a).

It seems that the construction of the house has determined the mythic role of the world pillar as a sacred centre and support of the sky. This probably means that only in cultures where dwellings had once had middle posts did the world pillar appear. It is obvious that here we are dealing with very ancient times, so that efforts to derive such structures through studies of present dwellings may be unfruitful.10 One dwelling type only found in northen Eurasia and North America comes particularly to mind, a semi-subterranean dwelling of wood, or covered with earth (Driver - Massey 1957: 297, 307-308, 309 (map 101 )).11 It is known to have existed in Europe some 70 000 years ago. This dwelling was often held in position by a central pole. It seems most probable that such a house might have furnished the original prototype of the world pillar idea.

It is interesting that where central house posts are missing, a tree might be transported into the dwelling to serve as the ritual replica of the world pillar. Thus, Altai Tatars, Buryats and Soyots move a wooden pole or tree into the middle of the tent. This is used by the shaman as, in a pantomime, he makes his ascension to heaven (Harva 1938: 46). As is well known, such performances have belonged to the shamanic pattern both in Siberia and the Americas (Eliade 1964: 123, 125ff., 169, 270, 403; Haekel 1955; Hultkrantz 1979: 109-110).

Our observations and deliberations so far have brought us to the possible (but of course not proven) conclusion that the Arctic and sub-Arctic world pillar could have originated in a palaeolithic milieu of the type preserved until recently in the circumpolar area. It is important to note that it is primarily as a support of the sky that this concept can be defined. It is reasonable to suspect that it was once an independent concept which however, in the course of time, amalgated with the world-centre concept. Nevertheless, whether this evolution took place or not, in a wider context we may see the world pillar as a variation of the world-centre motif found almost everywhere and realised in particular in the ideas of world mountain (with sacred temples, sacred cities), world tree and world hub (nave). Seen in this perspective, the world pillar is not an original, independent invention in the north but a later interpretation of an old concept, fired by observations of house posts and astronomical data but of course basically carried by religious concerns. We could then conclude that during recent centuries this idea has best survived in the northern areas where old palaeolithic patterns of living have been preserved (Hultkrantz 1981: 20ff.).

However, there are details in the composition which complicate the issue.

We now come to our second problem in this brief survey, the import of the qualities that characterize the world pillar.

In this connection, it is necessary to distinguish between world pillars on two analytical levels, the world pillar as a cosmological concept realised in myths and beliefs, and the world pillar as a ritual replica of this concept.12 In cosmological thought we experience, as far as the sources provide, an ideal picture of the world pillar. Here it is integrated into a most essential ideological complex, and is an expression of the divine rule of the world and mankind. The ritual images of the world pillar also convey such ideas to a certain extent, as we find from many historical and ethnographical sources. They also suggest additional trends of thought which are not clearly formulated in cosmological myths known to us.

Besides being a manifestation of the “centre”, the world pillar seems to symbolise the following two main characteristics.

(1) The world pillar carries the sky, just as the main post of the house carries the roof. The sky is thought of as a kind of lid arching over the earth. As Harva pointed out, allied with this idea is the mythological Symplegades motif: at the horizon, the sky rises and sinks, and people who want to pass into the other world - heroes, shamans, the dead -have to be quick to pass under the rim of the sky when it is up.13 This motif is well-known in both Siberia and North America (Harva 1938: 35-36).

The basic concept behind the pillar of the world is, as was pointed out, the main post of the house.14 This connection between pillar and house comes to the fore in ritual connections which, in Werner Muller’s formulation, exhibit the cultic lodge with its middle pole as a “world house” (Muller 1956; 1975: 102ff.).15 The American examples he refers to are excellent illustrations of such a house, in particular the Lenape Big House and the Plains Indian Sun Dance lodge (Muller 1956: 256ff., 303ff.). In this connection, also, the numerous “medicine wheels” found in the Rocky Mountains and western Plains region could be discussed.16 As a possible hypothesis, I would suggest that the hubs in the centre of the radiating stone alignments should be interpreted as foundations of imagined world pillars. They could thus be compared with the (originally Turkish?) presumed foundation stones of world pillars found in Central Asia and Mongolia (Harva 1927: 338; 1938: 48-49).

The world-house concept is not so obvious in Siberia. In the cosmology, there is a counterpart to the ritual world house in the celestial, golden house of the Vogul (Mansi) sky god, in front of which there is an iron pole where animals can be tied (Karjalainen 1921/27 II: 47-48). This idea is possibly a projection of former Vogul ritual practice. A ritual replica of a similar setting may be found among the closest neighbours of the Voguls, the Ostyaks (Khanty) who raise a wooden pillar right outside a central building in the village. The custom is said to have been derived from the Tatars (Karjalainen 1921/27 II: 42ff.).17

(2) The top of the world pillar, or the world pillar as a whole, is identified with the polar star. Basic here is the observation that, in the northern sky, the stars revolve as if around a fixed point. It is believed that this point is the upper end of the world pillar, provided with an iron needle around which the sky circles. This needle is the mechanism for the rotation of the sky, and is thereby easily identified with the polar star.

The distribution of the pertinent traits shows that while the concept of the polar star as the fixed point of the world pillar seems to be common to the whole circumpolar area, the idea of the needle is only represented among Eurasian sub-Arctic peoples. It stands to reason that here we find a historical diffusion in the Old World, conditioned by the fact that iron was accessible here during an era that started in the last thousand years B.C. No such development took place in North America before the arrival of the Europeans. (Excluded is here the occasional use of meteoric iron in the prehistoric Hopewell culture in the northeastern woodlands for instance.)

The nail on the world column, or what we here conveniently could call the “world nail”, has apparently been a widely distributed Eurasian concept.18 All sources at our disposal hint that this nail was identical with the polar star. This holds for the Saamis, the Esthonians, the Samoyeds, the Chukchee and the Koryak (Harva 1922/23: lOf.). It is furthermore most interesting that the polar star has been called world pillar. Thus, as Harva has noted, Mongols, Buryats, Kalmucks, Altai Tatars and Uigurs call the polar star “the golden pillar”, Kirghis, Bash-girs and other Tatars name it “the iron pillar”, the Teleuts “the lone post”, and the Orotchi (Tungus) “the golden post” (Harva 1927: 333; 1938: 38).19 This indicates of course that the polar star has been considered to be the upper end of the world pole. It is easy to understand that the sub-Arctic peoples, looking upwards in the winter night, saw the static polar star as a symbol of the fixed nature of the world, God’s own manifestation.

From here the threads of imagination have gone in two different directions. One of them is folkloristic: we are told that the star is the pole at which the sky god, or other supernatural beings, tie their animals - whether reindeer or horses (Harva 1922/23: 21ff.; 1938: 40). The evidence derives from Siberia, but, remarkably, probably the same evidence may be found in Scandinavia.20 Another line of thought combines the polar star and world pillar with the sky god (high god) (Schmidt 1935: 67ff.). As Harva puts it, the god receives his place at the mightiest star, the polar star; or, as among the Chukchee, the high god is the god of the polar star (Harva 1922/23: 6).

Similar ideas are found among North American Indians (where, as noted the concept of the polar star as a nail is missing). The Tanaina, Athapascan Indians at Cook Inlet, southern Alaska, think that their Supreme Being lives in the polar star and travels around the sky all the time. It is also said among some Tanaina that this god embodies the whole constellation of the Little Bear (Osgood 1957: 174). The Hare Indians, Athapascans at the mouth of the Mackenzie River, believe in a sky god who “sits on the zenith” and is associated with a “pied-du-ciel” (according to an early investigator, the missionary Emile Petitot). This could possibly be the world pillar in its connection with the polar star (Hultkrantz 1973b: 125). Among the Siouan Omaha in Nebraska it is told that the polar star shines above the world tree (Ridington 1989: 152, 155, 160; Fletcher and La Flesche 1911: 217-218).

We know from many Siberian and American descriptions that the location of the polar star is also the place that the visitor to heaven must pass through in order to reach his or her celestial goal (Eliade 1964: 262-263). However the question is whether or not we therewith divert from the original idea of the world pillar and come instead to the tree of life.

1.5. World tree and world pillar in the Arctic

In this article, an effort has been made to make a clear distinction between two concepts particularly valid in the Arctic and sub-Arctic zones, the world tree and the world pillar. As they have appeared in recent history, and in ethnographical descriptions, the boundary lines between the concepts have been vague, and their characteristics have been interrelated. In particular, the world tree has incorporated many aspects from the world pillar that could scarcely have belonged to it initially. The very fact that one and the same tribe may have both a pillar and a tree - like the Saamis, Samoyeds, the Ostyaks, the Lenape and many others - should be a sign that two different circles of ideas exist, but have been confounded.21 Recognition of this fact seems to exist behind Muller’s correct statement that Axel Olrik was wrong when he compared the Scandinavian world tree, Yggdrasil, with the Saami world pillar, but right when he compared the pillar with the Scandinavian veraldarnagli ‘world nail’ (or perhaps we should rather say, the ritual counterpart to the world pole). For, Muller wisely insists, the tree with its eagle on top and its well between its roots could scarcely represent a world pillar - a world pillar whose collapse the Saamis feared (Muller 1975: 97).

In spite of later confusion among the peoples themselves about the two concepts I think we can make a phenomenological distinction between them, corresponding to their presumed general original import.

Firstly, we have the world tree, a symbolic representation of the sacred centre of the world, as Eliade has convincingly shown us, an axis that measures the three main rooms of the world (and their subdivisions into a great plurality of rooms): heaven, earth and underworld. The tree runs through all these worlds, and is a means of communications between them, used by spirits and shamans. In Siberia shamans may have their own trees which are representatives of the world tree, and which they may climb. Sometimes the tree is marked to indicate seven, nine, or up to thirty levels in the sky. The cosmological tree sometimes extends upwards with two different twigs which are supposed to symbolise the Milky Way, the road for the souls of the dead. The tree is often crowned by a bird, usually an eagle (like the Russian imperial double eagle in Siberia, the thunderbird in North America). The eagle is a messenger from the spiritual world, but sometimes stands for the Supreme Being himself. The Supreme Being, moreover, is in many cases identical with the world tree. In any case the Supreme Being is closely coupled to this tree. Unborn souls dwell in the foliage of the tree. The tree of life and the tree of knowledge are variations of the world tree idea.

Secondly, there is the world pillar which has the primary function of supporting the sky so that it will not fall down. Its relations to the polar star and the world nail are original, while other attributes have probably been transferred from the world tree concept. This has, in all likelihood, been accomplished by the fact that both the world tree and the world pillar have naturally been placed in a cosmological region identified as the centre of the world. It should be repeated again that, among several tribes the world tree and the world pole occur side by side.

This amalgamation brought about a strengthening of the importance of the world pillar. Its meaning for cosmos and for mankind grew considerably, its cultic role expanded. This is the reason why we find the world pillar as a mixed concept among many peoples today. In particular, the world pillar stands out as the central symbol in a cosmological structure that marks the Universe both as space and as time: it symbolises the beginning of the world and, if it falls, the world will end.

There can, in my mind, be no doubt that the world pillar and world tree were, from the outset, quite different concepts. First of all, their basic functions are different, as shown here. Secondly, the world tree grows up into heaven, it does not support it. The bird at its crown is the symbol of the heavenly god himself in many cases, the cloven twigs symbolise the Milky Way. This symbolism could hardly have been associated with the world pillar from the outset.

It is generally to no avail that we speculate about time and place of origins of the two concepts. The tree has been related to southern areas by many scholars, but we should not forget that there are an abundance of trees in the north. The pillar may seem to suit Arctic and sub-Arctic areas, but we have evidence of it from the Near and Middle East. One observation is however important here: it is in the Arctic and sub-Arctic areas that we most clearly find the world pillar in its logically original functions as outlined here. And it is particularly in these places that we find the world pillar as being identical to the polar star.

The world pillar, we may insist, genuinely represents an archaic, circumpolar world view. Since circumpolar culture, besides being an adaptation to the Arctic and sub-Arctic enviroment, typifies a culture of mesolithic-palaeolithic origins it seems probable that the world pillar and associated mythic-ritual complex may be traced back to this time and age.

Notes

1.    Harva’s description of the Saami world pole in an earlier work, Lappalais-ten uskonto from 1915, is fuller and more circumstantial. This work is here quoted from the recent Swedish edition (Harva 1987: 51-52).

2.    On Rudolf of Fulda, his Translatio Alexandri, and the source criticism of the irminsul passage see in Palm 1948: 75ff., 86ff. Palm denies however the existence of a Germanic world pillar concept.

3.    Here we could also be reminded of the flintstone with which the Saami likeness of Thor (Horagalles) was adorned on his head (Schefferus 1956: 137-138). Hans Mebius (1968: 65) reports that he has not found any similar arrangement mentioned in Saami literary sources. However, he ignores Leem.

4.    I take exception to Martti Haavio’s theory that Veralden Olmai means “the god of this world”, that is, the devil (Haavio 1969: 62). Haavio’s assumption that Veralden Olmai and Veralden God are names of defamation (p. 83) is unlikely. Cf. Hultkrantz 1994: 178.

5.    Similar positions are now held by Hultkrantz (1962: 295-296) and Honko (1971: 219).

6.    Cf. Palm (1948: 89) “If this trunk was from a tree growing there or from a tree once growing there but now desiccated, or from a tree brought there from another place can scarcely be decided approximately.”

7.    Such uprooted trees turned upside down are mentioned from the Saamis, Ostyaks, Tungus and other North Eurasian peoples (Kagarov 1929; Eds-man 1944, 1966).

8.    In this connestion it could be mentioned that most Saami drums depict a square cross-tree on their membranes as the centre of the world (Som-marstrom 1987: 222).

9.    In this context it should be mentioned that the middle post of Eurasiatic habitations is in some places cultically venerated (Gunda 1947; Paulson 1962b: 29).

10.    It is reported that the Semang of Malaya, a negrito people with until recently a very primitive culture, and only occasionally using wickiup habitations, believe that once a tree trunk or a stone pillar functioned as a world axis among them (Eliade 1964: 280). This is quite certainly a migration belief (Eliade 1964: 281).

11.    See also Krause’s description of house types in California (Krause 1921: 7-40).

12.    Eliade makes a similar distinction (Eliade 1964: 264-265).

13.    The Symplegades were as is well-known the clashing rocks between which the Greek Argonauts had to pass. The name has in later folklore been transferred to the chasm between the rising and falling sky (Kreichgauer 1917/1918; Thompson 1929: 275-276).

14.    This point has been particularly discussed by Father Schmidt (1935: 67ff.).

15.    It is Muller’s great merit that he so clearly has perceived the ideological context. Recently similar ideas have been raised concerning the Skidi Pawnee lodge by V.D. Chamberlain (1982).

16.    For a modern presentation, see Williamson (1984: 199-217).

17.    Karjalainen’s interpretation of the pillar as a sacrificial post is probably wrong (Harva 1938: 42-43).

18.    “World nail” corresponds directly to old Scandinavian veraldar nagli which may be collated with Lappish veralden tsbuold ‘world pole’ and polar star (according to Lindahl and Ohrling, an older source). As we have seen, among the Saamis and Scandinavians the mythic concept of the world pillar had a ritual replica in a sacred post with its nail. The Scandinavian myth of Thor’s fight with the giant Hrungnir relates how a part of the giant’s whetstone intruded into the god’s head. De Vries has rightly interpreted this chip as a world nail. He is certainly wrong however when he concludes that the Saami custom of applying an iron nail to the god Horagalles’ image is necessarily Scandinavian although the name of the god is partly so (de Vries 1957 II: 133-134, 389). A general sub-Arctic field of interpretation seems to provide the background to both customs (cf. endnote 3).

19.    In his early work on the tree of life, Harva refers these names to the pillar only, but obviously also means the star (Harva 1922/23: 12).

20.    The idea of a pole for horses is here surprisingly attached to the world tree, Yggdrasil (de Vries 1956-57 II: 391).

21.    Paulson and Honko have evidently realised this in their studies of Siberian and Finnish-Ugric religion and mythology (Paulson 1962b: 3If.; Honko 1965: 367, 369).
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C. G. Jung’s appropriation of aspects of shamanism

John P. Dourley

C. G. Jung’s interest in shamanism is much in evidence in his own “Collected works”,1 and in the work of those who have developed his psychology in the past and currently. In the “Collected works”, among many scattered references to it, there are two essays particularly pertinent to the shamanic reality. One is on the trickster figure; the other on archaic humanity (Read - Fordham - Adler 1973: 9i, 207;

10,    50). Current statements on Jung and shamanism contend that Jung could appreciate shamanism because he was one, that is, that he had undergone shamanic like experiences at key points in his life, especially in the wake of his painful break with Freud (Groesbeck 1989: 255-275). These experiences then enabled him to depict the maturational process at the heart of his psychology, individuation, in a shamanic paradigm (Downton 1989: 73-88).

These recent statements about Jung’s appreciation of shamanism are borne out by an examination of Jung’s treatment of shamanism in his “Collected works”. In his work on the trickster figure Jung writes of the trickster: “His universality is co-extensive, so to speak, with that of shamanism, to which, as we know the whole phenomenology of spiritualism belongs” (Read - Fordham - Adler 1973: 9i, 256).In these words Jung closely associates the trickster with shaman and understands both as having an immediate access to the world of the Spirits. For Jung the Spirits, as distinct from souls, are .. complexes of the collective unconscious... ” (Read - Fordham - Adler 1973: 8, 315). As such writes Jung: “The world of gods and spirits is truly ‘nothing but’ the collective unconscious inside me (Read - Fordham - Adler 1973:

11,    525). But for Jung these remarks are anything but reductive or dismissive of the reality and power of the Spirit world. For the Spirits thus understood are the bearers to consciousness of the numinous energies of the archetypal powers of the unconscious acting on behalf of the wholeness of individual and society to whom they appear. Thus in these passages Jung attributes to the shaman an immediate access to the deepest dimension of the human psyche from which the Gods, Goddesses and the Sprits of all times address the world of consciousness seeking incarnation or their self-completion in it.

The question arises then: what specific archetypal energies are engaged by the shaman in entering the world of the Spirits? In his work on the trickster, Jung suggests that the shaman returns to that primordial level of the psyche analogous to the Christian depiction of the garden of Eden in which all forms of life, divine, animal and human were not yet severed from each other (Read - Fordham - Adler 1973: 9i, 263).2 In doing this the shaman engages the archetypal world in a manner not easily reducible to one or other archetypal depiction. For in one and the same experience the shaman takes humanity back to its common or collective shadow in the form of the animal from which all humanity derives. But this “therapeutic anamnesis” (Read -Fordham - Adler 1973: 9i, 264) or recall also reminds humanity of the divinity of its animality. In working this reconnection with its lowly yet divine origin the shaman brings back to consciousness the energies of humanity at one with nature, with its animality and with its own native divinity. This consciousness, though initially akward and vulnerable, is the bearer of the individual and collective future and so makes of the shaman the saviour of the world by mediating to it the Spirits which “...seek to replace an inadequate attitude of the whole people by a new one” (Read - Fordham - Adler 1973: 8, 315).

In this role the shamanic tradition is perhaps one of the earliest expressions of what Jung considers to be the fundamental task of historical humanity, namely, the humanization and education of God through deity’s becoming self-conscious in human consciousness. In this essay Jung refers to the shaman as someone who, like Job, experiences the overpowering rage of Yaweh in the interests of Yaweh’s becoming conscious and so humanized (Read - Fordham - Adler 1973: 9i, 256).3 In a final note, aimed at the modern, Jung adds that such awareness of the collective shadow is the first step in preventing its projection on competing collectivities and so constitutes a powerful weapon in opposing tribal warfare among contemporary nations (Read - Fordham -Adler 1973: 9i, 270). Thus an awareness of common origins breeds a socially safer because more encompassing soul or empathy for what is human in all of its often contradictory archetypal expressions (Read -Fordham - Adler 1973: 9i, 270).4

In his essay “Archaic Man”, Jung’s attitude is somewhat different. Fie repeats his theme that, though the modern may be possessed of more sophisticated “mental equipment”, modern consciousness is, nevertheless, as psychically continuous with its archaic origins as is the modern body with its mammalian precedent (Read - Fordham - Adler 1973: 10, 50-51). But much of the paper goes on to distinguish between Western and primordial consciousness under the rubric that neither is in and of itself superior but that they are distinguished by different “presuppositions” (Read - Fordham - Adler 1973: 10, 52). The difference centers around the Western predilection for reason, scientific law and an exclusive reliance on the principle of causality turned to the domination of nature wholly divested or de-psychized of any numinous aura (Read - Fordham - Adler 1973: 10, 66-67). The shadow side of this consciousness is its abhorrence of the prerational and irrational. It is baffled in the face of chance which, when dramatically negative plunges it into archaic, and often religious, responses giving the lie to its normal absorption in the world of reason, causality and statistics (Read - Fordham - Adler 1973: 10, 59-60).

The archaic mind, in contrast, denys the possibility of chance. It assumes that every event is an expression of willful intent of an arbitrary, superior power or powers (Read - Fordham - Adler 1973: 10, 56-57). Jung attributes this sense of a presiding power external to the psyche to the fact that the primordial mind is given more to projection than is the Western mind (Read - Fordham - Adler 1973: 10, 65). The positive side of this consciousness is an openness to a sense of the ultimacy and the meaning of every day events which has closed over to the so called sophisticated consciousness of the West impoverished by its imprisonment in the world of reason. The questionable side of this consciousness is that it lives under the tyranny of the deities these projections create as if they had an existence independent of the psyche that creates them (Read - Fordham - Adler 1973: 10, 68).

In this essay Jung analyses the psychogenesis of manna (Read -Fordham - Adler 1973: 10, 63) and, elsewhere in his work, its equivalents in a variety of cultures (Read - Fordham - Adler 1973: 8, 64). He concludes that the attributing of manna to the shaman or holy person is really an externalization in projection of the sacred powers that inhere in everyone. He writes: “’Fetching God from without’ is the equivalent of the primitive view that tondi can be got from outside” (Read - Fordham - Adler 1973: 6, 245). In his essay “Archaic Man”, Jung leaves unanswered the question of the shaman being a peculiarly appropriate object of this projection because of the shaman’s painful initiation into the world of the Spirits. Elsewhere Jung argues, in the context of a discussion of the Catholic Mass, that the shaman, as a “gifted individual”, makes available to all, through ritual reenactment, the healing and divinizing experience that the shaman has surfaced from the journey into the depths of the psyche (Read - Fordham -Adler 1973: 11, 294-295).

Thus read organically Jung is arguing that the sacred and healing powers projected onto the shaman, which admittedly the shaman has intensely and immediately experienced, are humanity’s universal possession. By implication, if the projection onto the shaman of the shaman’s healing divinity were withdrawn, the withdrawal would lead to a conscious universalization of the shaman’s experience of the Spirit world and its potentially healing and whole-making powers. In Jung’s paradigm the process would be closely akin to the universalization of the pharoah’s divine ancestry in Egyptian culture in the extended realization of the native divinity of all humanity.

In a wry conclusion to his essay on archaic consciousness, Jung points out that the primitive idea of an arbitrary, invading deity is by no means foreign to the West where the scientific mind prevails - except on Sunday when it bows to the intervention of foreign divine powers (Read - Fordham - Adler 1973: 10, 71). He writes of this strange Western regression to archaic consciousness: “Religious thought keeps alive the archaic state of mind even to-day, in a time bereft of gods. Untold millions of people still think like this” (Read - Fordham - Adler 1973: 10, 68).

In the end he asks if the primordial mind and its relation to transcendent Spirits may be correct. Somewhat whimsically he refuses to rule on the issue. However, when his works are read organically Jung leaves little doubt that the experience of the Spirit world is that of the impact of intrapsychic archetypal powers on consciousness. Now that this is known, he pleads with the West not to dismiss the Spirits because of their psychic origin but, on the contrary, to seize this new understanding of the Spirit world as the occasion for entering into a conscious dialogue with them as a most powerful strategy to combat collective possession by them in the interests of collective survival (Read - Fordham - Adler 1973: 9i, 253-254).

Three themes central in Jung’s appropriation of shamanism illustrate how he understands it as shedding light on the process of individuation which is understood as an ongoing and cyclical entrance into the world of the unconscious and return from it enhanced by an unmediated encounter with the Spirits. These are the shamanic usages of imagery and rituals centering on stones or crystals, on trees, and on dismemberment or sacrifice.

Jung was aware of the flint man tradition in a number of Amerindian traditions (Read - Fordham - Adler 1973: 13, 99-101). In many of these traditions the bringer of culture is understood to be made of flint and in some variations the stone man is also a bearer of light and occasionally of a fluid or liquid light. The stone man is also related to the myth of the virgin birth and sometimes is the validating ancestor of the priestly caste. In some shamanic traditions crystals are mediating powers from the crystal throne of a sky god and sometimes the stone man is a fallen star. For Jung the stone can symbolize the immortality of the self, that power in which the eternal truth of the individual is grounded, and which seeks ever greater incarnation in the consciousness of the individual as one moves throughout a lifetime towards one’s destined “more compendious” or “supraordinate personality” (Read -Fordham - Adler 1973: 11, 258-259). The stone or crystal as living and luminous is thus a powerful symbol of the self as the immortal ground of individual life.

From a clinical viewpoint Jung was of the opinion that not a few of his clients without any conscious awareness of shamanic traditions drew shamanic motifs in the course of their therapy (Read - Fordham -Adler 1973: 13, 253). One such motif was the shamanic tree. As all symbols it had, for Jung, a wealth of meaning. It symbolized the ascent of the soul upward to its higher truth often depicted as the anima, sometimes in the form of a snake, who drew the shaman toward his eternal bride or celestial wife (Read - Fordham - Adler 1973: 9i, 56),5 the ayami, his familiar protective spirit and also nourishing mother (Read - Fordham - Adler 1973: 13, 340). In his appreciation of this shamanic motif Jung evidences the ambiguity and danger attached to entrance into the world of the heavenly bride or great mother. Not to do so is to remain divorced from the energies of the Spirit world and unable to feed or heal oneself or another. But to enter into a permanent bond with one’s celestial wife is to lose one’s consciousness to her in psychotic removal from the everyday world (Read - Fordham - Adler 1973: 13, 337). Thus the shaman’s successful incest with the great goddess must be one of entering into and return if the shaman is not to be lost in his efforts to mediate the life of the Spirit to the community.

Nor should one think in the imagery of the tree that the shaman’s journey is one-sidely spiritual. Though he find his eternal bride in the top of the tree in a moment that is at once death and yet new life, the tree itself goes into the depths of the earth and so unites sky and ground. Thus the image of the inverted tree implies that the shaman has his roots in heaven from whence he derives his “mystical organs” (Read - Fordham - Adler 1973: 13, 341), while the tree as maternal with its roots in the earth also relates the shaman to “the chtonic world and its transistoriness” (Read - Fordham - Adler 1973: 13, 337). Thus the shaman must be stretched out, one might say crucified, between earth and sky as he experiences their connection in himself and mediates their unifying and healing powers to others.

The discussion of shamanic suffering introduces the theme of dismemberment and sacrifice. Jung relates this motif in its shamanic form directly to alchemy (Read - Fordham - Adler 1973: 13, 70) and through alchemy to gnosticism and to mystical experience.

Jung closely links the dismemberment motif with the rebirth motif (Read - Fordham - Adler 1973: 11, 227).6 In a shamanic context the symbol of dismemberment would point to the psycho-spiritual death which precedes reconstitution and thus new life. If the concept of taking on a body of stone or quartz is combined with dismemberment and reconstitution, then this symbolism would point to the ego’s rebirth into the immortality of the self. In thus associating the tortures endured by the shaman with the alchemical priest Zosimos and, by extension, with the Christ figure, Jung contends that the symbolism of such suffering points to the suffering endemic to the process of individuation itself. In this context he tends to dismiss the idea of vicarious suffering (Read -Fordham - Adler 1973: 11, 271-272). Though shamans and saviours may undergo such suffering on behalf of all, for Jung the suffering remains external and so non-transformative unless it is allowed into one’s personal life as the price of recreation.

Thus some of Jung’s more telling remarks about shamanism occur in his discussion of the archetypal meaning of the Catholic Mass. Here he depicts the individuation process as one in which ego and self each enact the role of priest and victim. The self, as priest, demands the death of the ego so that the self can become increasingly incarnate in its victim in the interests of the deepening and extension of its conscious empathies. But the self, in allowing itself to become incarnate and finite, is victim to the priestly character of the ego which cooperates with the self in the alchemical opus through which the self suffers its becoming real in the finitudes of consciousness. For Jung, this process is descriptive of the human participation in the creation of God in human consciousness so that the resultant divine consciousness can be described as the product or son of human endeavour, the alchemical filius philosophorum (Read - Fordham - Adler 1973: 11, 263). Functionally this process would describe the Gottesgeburte, the birth of God in the soul in a mystical experience such as Eckhart’s.

Jung sums up much of his comprehension of the very valid meaning of shamanistic suffering as developed from its shamanic origins through to more sophisticated liturgies and expressions when he writes:

The shaman’s experience of sickness, torture, death and regeneration implies, at a higher level, the idea of being made whole through sacrifice, of being changed by transubstantiation and being exalted to the pneumatic man, in a word of apotheosis (Read - Fordham - Adler 1973: 11, 294-295).

He makes his point even clearer when he contends that the archetypal meaning of the Catholic Mass had already surfaced in shamanic consciousness and enactment. He writes:

The Mass is the summation and quintessence of a development which began many thousand of years ago, and with progressive broadening and deepening of consciousness, gradually made the isolated experience • of specifically gifted individuals the common property of a larger group (Read - Fordham - Adler 1973: 11, 295).

Among the “gifted individuals” possessed by the archetype of death and renewal which gradually came to ritual consciousness and enactment in the Mass Jung would certainly and gladly include the shaman.

In conclusion then one asks what consequences might be drawn from Jung’s appreciation of shamanism, especially with the current interest in cultivating a more vital and global spirituality. This question is prompted by the extensive, indeed, fundamental criticism of the spiritual sterility which runs throughout Jung’s psycho-cultural analysis of the modern West (Dourley 1984: 51-82). Jung claims that he was forced to enter the world of theology to find out why it could no longer mediate life to its Christian constituency (Read - Fordham -Adler 1973: 11, 109-111). In typical formulations he contends that the meaning of dogma and symbol has become a form of “sacrosanct unintelligibility” (Read - Fordham - Adler 1973: 11, 109) and that the meaning of ritual has been lost to the West because an overly conscious religiosity works to sever, rather than connect, consciousness with its rootedness in the divine. In this context Jung’s psychology is an apology for the recovery of a gnostic and alchemical religious consciousness which would work to enable the disconnected Western mind to reexperience without mediation the libidinal energies of its divine ground first penetrated by the shaman as spiritual explorer.

Here a problem occurs in Jung’s appropriation of shamanism. For while he appreciates the shamanic experience and tradition, he also proposes a psychological hermeneutic which lays bare its psychodynamics. Can, then, a modern made aware of the psychodynamics of shamanic experience through psychologies such as Jung’s personally reappropri-ate shamanic experience? Or does the very knowledge of what happens to the shaman forbid the recovery and intensity of such experience as a living option for revitalizing contemporary spirituality? Jung thought not. The intensity and immediacy of the nightly dream became for Jung the modern’s access to the world of the Spirits to which the shaman had initially journeyed. Ultimately this appreciation of shamanism does not void it of power for the modern. Just the opposite is true. By giving a psychological framework to shamanic experience, Jung invites his contemporaries deprived of life’s vitalities, often by their religion itself, to reexperience, within themselves, the immediate communication with the Spirits which the shaman maintained in the interests of personal and societal recreation. Thus Jung would offer to his culture the conscious reappropriation of shamanic experience as a major resource for a more intense, sustaining and safer spirituality in the current religious wasteland.

Notes

1.    All the Jung’s citations in the present paper are given from the edition presented in the reference section and are designated hereafter as CW followed by the number of the volume and page(s).

2.    Jung writes: “He is a forerunner of the saviour, and, like him, God, man and animal at once.”

3.    This theme is discussed in Jung‘s later work “Answer to Job” (Read -Fordham - Adler 1973: 11, 365).

4.    Jung‘s argument here is that making the collective shadow conscious enhances the collective anima as the basis of the wider empathy in intercollective relationships.

5.    In the footnote Jung acknowledges his dependence on M. Eliade.

6.    Here again Jung cites Eliade.
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Game and games, fortune and dualism in Siberian shamanism

Roberte N. Hamayon

Obtaining the promise of game or “good luck” for hunters of his community is the shaman’s main function in the most archaic Siberian societies in their traditional mode of life, i.e. before the Soviet revolution. It is a function much more basic than healing.1 Moreover, this is the shaman’s only regular function, ritually performed at a definite time of year and independent of cirumstances. It is this criterion of ritual regularity which is determinant when one tries to define the place and function of shamanism in society.2

This function of obtaining good luck or fortune is carried out during a large collective ritual which takes place every year. This ritual is supposed to guarantee the success of hunting (or rather the right to hunt) during the coming season: the hunters would be unable to kill game if the ritual were not performed.3 Thus, this is a kind of symbolic hunt performed by the shaman which foreshadows the actual hunt of the hunter. It is the most important of all the rituals connected with hunting, the only one which necessarily involves the shaman’s mediation, the only one which each community as a whole must perform, giving occasion to the most important gathering of the year.

In some societies of the Siberian forest, this ritual is the only large one, and it also serves to consecrate a new shaman, to confirm him as the community’s shaman or give him new paraphernalia. This aim, which amounts to legitimizing the shaman as such, is another aspect of the objective of obtaining good luck, inasmuch as having a shaman is necessary to obtain good luck. Legitimizing the shaman as such and having him perform his main function go together. In these societies, this is a “life-giving” ritual (according to the terminology used by Ho-cart), and its Selkup name, ilaptiko, means “renewal of life” (Prokofyev). In other societies, these two purposes, legitimizing the shaman as such, and having him perform what he is obligated to do, give rise to two separate rituals; then the first one is often called “animation of the drum”.

In spite of variations which depend on the society concerned, these rituals have an important common feature: they imply the necessary occurrence of practices called “games” in all Siberian languages. Let us consider only this aspect of the ritual. The notion of game is based on specific types of behaviour found among specific types of animal species: jumping, leaping, rutting, competing, among horned ruminants (especially elk and reindeer, which are the game-food par exellence) on the one hand; birds of the wild, wild-cock and grouse species on the other hand. This notion has two basic interrelated features in Siberian ritual contexts: one is play for fun, pleasure, and love, the other is play in competition for winning. The first meaning is expressed in dances, rounds, gambols of various kinds, more or less directly oriented towards sexual intercourse; these can be performed by men and women or by men alone, in a collective or an individualistic way, although the collective round-dance involving both sexes is the most widespread (called jeexer in Buryat, obuoxaj in Yakut...); they are usually performed to the beat of the shaman’s drum. The second meaning is expressed mostly in wrestling; wrestling is of course only for men, two by two; in most societies, this is performed in a series of distinct fights between the winners of preceding fights.

These games are an obligation both for the shaman and for the members of the community. The shaman must oblige his fellows to play these games, especially the entire night following animation of the drum, as specified in all ethnographic descriptions of this ritual. Zhornitskaja (1966 & 1978: 299-307) correctly insists upon that dance is a constituent part of the shaman’s action. Let us emphasize that playing these games is a duty, and not a diversion or a way of profiting from the opportunity offered by the festival for rest and amusement. Playing these games is a duty for both sides. For instance, with his drumstick the shaman beats the legs of those who stop dancing or wrestling and want to rest. In particular every teenager, whether strong or weak, must participate in wrestling; the fact that he lost in the very first round would be secondary. Conversely, a shaman who would prove be unable to oblige his fellows in the community to play, dance, and wrestle, would be considered a poor, a useless shaman soon to be abandoned and replaced by a more efficient one.

These games are explicitly intended to imitate animal behaviour, more precisely, the rutting and competition of the two above mentioned animal species. These animals have, in common, self exhibiting behaviour in two correlated male activities: the male (stag or cock) must eliminate its rivals before coupling with the female. This is echoed in the ritual by a link between the two kinds of games, wrestling and dancing, both obligatory for everybody. This is further echoed in the concept of virility, a twofold virility, both sexual and warlike, and also in the ethics and ideology of manliness: the man must both perpetuate and defend his community. In prompting his fellows to perform these games, the shaman symbolically encourages reproduction, both in his community and its natural resources: these imitative rites are conceived of as inciting both the performers and the imitated animals. It is often said that the shaman and the hunters must make the spirits animating these animal species joyful and make them play the same kind of games. Every male, whether human or (spirit)-animal, is thus encouraged to procreate, which implies, as a preliminary step, the elimination of possible rivals.

Such content is indicated by the name of the ritual “renewal of life”, which is thus supposed to be a joint undertaking of human beings and animals. The Tungus term for this ritual ikenipke means “singing and dancing” (Cincius 1975-1: 301b) and is explained by Vasilevich as “repeating the action of living”. The aim of fostering sexual activity among both animals and human beings accounts for the characteristics of these dances (jumping and leaping), and for the kind of songs associated with them, which abound in animal cries and calls. It is relevant that most terms for shaman and shamanizing are based on concepts referring to these male activities: “to play, to jump” is the root of the Yakut word for shaman ojun, “to rut” (of a stag) or “to mate” (of a cock), that of the Samoyed word for shaman taadibe. In Buryat, the term for shamanic dancing, xatarxa, means running as reindeer at the rutting season and the term for playing in general, naadaxa, also means mating (for several animal species, especially birds and fish). The root miirgexe, used in the Buryat expression for “shamanism”, boo miirgel, and for several shamanic rites, has the following meanings: to gore (as a bull), to wrestle and to pray depending on the context (Lot-Falck 1977: 15; Hajdu 1968: 150-151; Cheremisov 1973: 315). And this is the reason why the shaman’s head-gear is adorned with antlers, which are both signs of sexual power and symbolic weapons for fighting against rivals.

Along with encouraging reproduction among animals which man feeds on, the very fact of imitating game animals makes man himself similar to them, that is, destined to be eaten. Evidence for this meaning is found in the conceptual background of the games, in the shaman’s ritual behaviour, and in representations spread throughout Siberia, according to which the flesh and blood of human beings are considered to be the food of the animal spirits, just as the flesh of game animals is the food of hunters. This mutual feeding (which accounts for the well known ambivalence of spirits) refers to a dualistic concept of mankind and the world of natural and supernatural beings generally found in these shamanistic societies. It is ruled by a law of reciprocity making them partners as well as game for each other. This reciprocity is ritually enacted by the shaman thanks to his alliance with the daughter of the game-giving spirit (see note 3). The shaman himself behaves as a game animal at the end of the ritual: he ritually falls down, as if he were dead, on a small carpet representing the supernatural world.

Perpetuating this reciprocal exchange implies perpetuating both partners; such is the aim of the type of ritual examined here. Moreover, the very fact that this ritual is said to concretely obtain fortune for hunters, makes clear an integral relationship between access to natural resources and the reproduction of the society as such. That is why these games (or at least part of them) survived throughout decades in spite of deep changes in the way of life and socio-political circumstances of these societies.

These kinds of games form, in most Siberian societies today, the basis of festivals which maintain identity, at whatever level, be it local, ethnic, or national. Let us take only the example of Mongolian peoples, either in the People’s Republic of Mongolia at the state level, or in Buryatia and in the Autonomous Region of Inner Mongolia in China, at the local level. This festival, called naadan in Buryat or naadam in Mongol, implying “game(s)”, consists of performances in wrestling, horse racing and archery. Of these, wrestling is the most important and close to the people’s hearts, akin to a basic element of ethnic consciousness. This is the only game performed by the hero in Buryat epics. Training in wrestling is an obligation for every young boy in order that he later have a normal life, especially that he marry. It is also said that in summer, in case of drought, young boys should go and wrestle on the top of hills, in order to help bring rain. This appears to be an echo of an ancient manner of obtaining access to contingent or aleatory natural resources. Rain is no more automatic than a successful hunt; it is also a question of good luck. Let us add that the persistence of these games and of the values attached to them is not due solely to memory of a remote hunting life; it expresses the permanence of the concept of people’s relationship with life-giving supernatural entities as dependent on exchange, and on the active role of people in this exchange. This concept is opposed to the concept in which mankind depends on transcendent, supernatural entities. This is why rituals and practices entailing imitation of animals, inasmuch as they express a partnership with life-giving supernatural entities, are considered to be subversive by all kinds of central powers, be they religious or worldly. Furthermore, such a partner relationship is likely to be indefinitely extended to new partners or to new realms requiring good luck: besides requiring game, rain, and fertility from the spirits of natural beings or phenomena, humans also require good luck - necessary in love or trade affairs, examinations or elections - from other types of spirits. Let us propose that this is the reason why this type of shamanism is both associated with archaic societies, where it is central, and also able to survive, albeit on the fringes, in present-day, modern contexts.

This paper was intended, first, to call attention to the relationship between certain kinds of “game” and basic shamanistic principles, to investigate the place, nature and function of such a partnership with supernatural beings, and then to underline how games of this kind render these dualistic relationships dynamic while also remaining reciprocal. Two arguments can be developed for this purpose. First, the fact that the contents of these games correspond to individual ideals: everybody should help in the perpetuation of his community. Second, the fact that the notion of game, which makes one partner a winner and the other a loser without stopping them from being partners, makes dualistic relationships dynamic, inasmuch as the delay between the first round and the revenge makes possible other types of relationships between the two partners.


Notes

1.    This paper is based on the data and analysis published in La chasse a I’ame. Esquisse d’une tbeorie du chamanisme siberien Nanterre, Societe d’ethnologie, 1990.

2.    Inasmuch as most of the other functions, such as healing or divining, are performed depending on particular circumstances.

3.    The reason for this may be schematically explained in this way: hunting depends on an agreement between the community and the spirits which provide game (the relationship between animals and their spirits being similar to the one between the body and soul of man, which allows use of the term “supernatural” meaning simply the set of spirits which animate nature and natural beings). One must have an agreement with the spirits in order to take the flesh of animals. Concluding this agreement is the task of the

shaman. He achieves legitimation to perform this task by ritually marrying the daughter of the game-giving spirit; thus he will act in the supernatural world as a legitimate husband and not as an abductor.
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Body and soul in ancient Greenlandic religion

Robert Petersen

1.1. Living beings consisting of body and soul

Inuit, like many other peoples, regarded living beings as bodies governed by souls (Petersen 1966/67: 265). I am not sure if it makes any difference whether you call a human being a body with soul, or a soul with body. The soul is the element that gives the body life processes, breath, warmth, growth, feelings and the ability to think and speak. It is the soul that, in accordance with “reason”, gives the precondition for the course of life that goes in one direction, from childhood to old age, both in size and in appearance (Petersen 1966/67: 262). The body would die at a certain time, while the soul would continue its existence somewhere else (Rasmussen 1938, 76). The free soul (Hulkrantz 1953) would normally go to the Land of the Dead, either in the sky or under the sea, seemingly freed from its material frame (Hulkrantz 1953: 78), while the so-called “name soul” would, in time, find another human body. In Greenland we lack any information as to where the “soul”, tarnik, was fetched from the Land of the Dead in connection with a child’s birth. It was only mentioned that the Man in the Moon fetched the soul when a child was being born (Holm 1888: 131). Among the Inuit, only the Caribou Eskimos mentioned directly that a soul which was in the Land of the Dead later received a mortal frame in another living being, not necessarily a human (Rasmussen 1930: 50). Among the other Inuit this was not mentioned, but the basic concept of the world order might be interpreted as the soul living alternately on Earth and in the Land of the Dead. So, it is possible that the moon fetched the soul from its sojourn in the Land of the Dead.

The relationship of the soul to certain “organs” such as the heart, liver, and blood, is also somewhat problematic. When the Iglulimiut angakkoq, Aua, maintained that human beings lived from souls (Rasmussen 1929: 56) his statement was probably to be understood that human beings, living on meat and other parts of animal bodies, thus consumed the immanent soul together with the food. It is not known whether there was any difference between animal and human souls. In various stories of reincarnation, the soul wanders, residing in different kinds of animals and human beings (Rink 1866: 334; Rasmussen 1921: 118; 1925: 53). Animal meat, together with animal soul, was a natural food. Some Greenlandic stories indicate that food from animals might give the person some characteristic abilities of the animals in question (Lynge 1981: 10, 259, 493; Rasmussen 1979: 108). Consuming human flesh, the human heart or liver etc., was, however, dangerous, and was avoided. As a result of the famines that occured periodically, starvation cannibalism was regarded with some fear in Greenland. It is not stated that, in itself, this would bring insanity, as recorded among eastern boreal Indians, for whom human beings who ate their fellows became human windigos ‘insane cannibals’ (Landes 1938: 37). But, in West Greenland, in fact, insane persons were regarded as cannibals. Amitsualaaq, who lived near Upernavik, became mentally deranged in about 1830 and was buried before he could “eat his fellows” (Lynge 1955: 58). Even in historic times, a young man who went insane would be killed by his family, also because people were afraid that he would eat them (Gad 1974: 166). In these two instances no intrusion is mentioned. But in a legend describing a case of insanity very similar to the case of Amitsualaaq, the reason mentioned is clearly an intrusion, i.e. some infected meat from a grave is eaten (Rink 1866: 70-73). In some legends which tell of insane persons without mentioning the cause of their derangement, there are, however, indications of foods that might have caused both insanity, as in the legend of two “friends” (Rink 1866: 71),.and spectral elements, as in the case of Tusilartoq (Rasmussen 1924: 343). In East Greenland, however, a few rites were known for changing human flesh into “natural” food (Andreassen 1961: 149; Rosing 1963: 142). A cannibalistic ritual related to murder had the alleged purpose of ensuring that the murderer could keep “part” of the soul of the victim within himself. This was a kind of protective measure. If the soul of the victim tried to avenge itself, it would recognize itself in the murderer, and stop chasing him (Rasmussen 1906: 125, 128). A murderer who used this kind of cannibalistc ritual would not have gone insane for this reason, but the story of Tusilartoq, who is said to have murdered many persons, mentions that he became a ghoul when he died. This development, however, was halted by burying him in a Christian cemetery (Rasmussen 1924: 343). In another legend, it was indicated that some noise was heard after the burial of two “insane” persons (Rink 1866: 293). It seemed that some residual of the soul could retain a kind of life. Some stories of mentally deranged persons as spectres (Rink 1871: 20, 23, 38) might have evolved from a similar idea of the insane as cannibalistic beings.

Normally, we regard magic as a kind of immaterial activity, and there are still some aspects to magic that might be difficult to explain as having a material element. But there are magical activities that use contamination or intrusion for which matter, in various ways, was probably a necessary instrument.

One East Greenlandic drawing by Kaarali Andreassen depicts a scene with dead souls creeping under a skin blanket (Rasmussen 1921: 80). The explanation states that the free souls spent about one year creeping under a skin blanket, in order to get rid of their body fluids, because they had to be purified of such matter in order to be able to enter the Land of the Dead (Rasmussen 1921: 73). We hear a similar explanation in relation to the underworld (Rasmussen 1921: 79). The two instances might give the impression that the purification process would yield a rather immaterial residue. But this information, given by a documented East Greenlandic angakkoq, also described that the dead souls looked like the persons he knew when they were alive. When he seized the soul of his deceased father by the wrist, his fingers almost came together, and the dead man cried in pain (Rasmussen 1921: 75). There was a light and airy aspect to him, as well as a material character.

1.2. Supernatural beings and energy interacting with matter

It is well known that some material things were used for purification after contact with supernatural elements, e.g. after death taboos. Smoke could be used (Birket - Smith 1953: 89) - in some cases, even smoke from certain species of trees - and urine (Lantis 1947: 19; Rasmussen 1925: 125). Thus it must be assumed that supernatural energy in some way reacts with certain kinds of matter, i.e. that it is in some way neutralized by contact in this way. The use of moss or caribou hair or skin (Boas 1964: 206) inserted into the nostrils to separate dangerous elements related to the treatment of dead persons may contain a similar concept (Lantis 1947: 19).

In connection with the death of a person, certain objects were kept away, because the soul might be hurt (Nelson 1899: 312, 315), except in situations where the free soul was regarded as being dangerous to the survivors. Pointed objects were kept ready in order to prevent the dangerous soul from getting close to his fellows (Birket - Smith 1929, I: 300).

Seal blubber, or seal oil, or anything similar had to be firmly removed from objects or the place where magic was to be performed (Rosing 1963: 176). Sometimes a person in a bad temper would be calmed by grinding seal blubber under his/her seat (Lynge 1981: 253; Rasmussen 1979: 63). This kind of magic is considered effective even today. Blubber or seal oil can disturb contact with the supernatural. Likewise, dirt was avoided (Rosing 1963: 173, 215), and furthermore, various kinds of defecation must usually be avoided in encounters with the supernatural (Petersen 1962: 99). But there are two explanations for this: it might frighten away evil spirits (Rasmussen 1905: 24), or -according to Julius Olsen, a late missionary in East Greenland - it might frighten away a guardian spirit, leaving the person without protection in a dangerous situation.

Since contamination from the supernatural element of the dead was feared, and in connection with death, it was believed to have an aerial consistency, people put moss or the like in their nostrils in order to separate the pujoq ‘smoke’ from the dead person. In Greenland, it was common to regard wearing clothes or implements that had been in contact with a dead person as detrimental. These had to be removed, especially in connection with hunting. They might prove dangerous to the person who wore them, and the animals hunted might be sensitive to their influence and flee. This could bring starvation if it caused the game to disappear, and was therefore a serious matter. In Greenlandic sources, some expressions of this kind might disappear in translations of texts. A historic figure, Imaneq, broke a serious taboo by going out hunting in his kayak while wearing a pair of boots which he had worn at a funeral some days earlier despite being an angakkoq (shaman). A merman emerged from the deep sea angrily, and scolded Imaneq, for there was pujoq ‘smoke’ on these boots (manus by Kristian from Kangeq). The merman cut both Imaneq and his kayak lengthwise into two pieces. However, Rink misunderstood this expression, as pujoq can mean “smoke” (from fire), “fog”, and invisible “smoke” from graves. In the translation he interprets this detail to mean that the weather was foggy (Rink 1866: 310). This kind of pujoq frightened the animals (Ungaaralak 1955: 92). It was often connected with death and tombs. Even in the poverty of the 1930’s, people were afraid of taking discarded wooden objects from cemeteries because there was pujoq contamination about them. This kind of pujoq is invisible to ordinary persons, but it is visible to angakkut, supernatural beings, and, as indicated, animals were sensitive to it.

1.3. Qivittut with supernatural powers and spectres

In 1902, Knud Rasmussen visited a little settlement, Ikkamiut near Maniitsoq. During his stay there it was stormy, and Knud Rasmussen and Anasi, a young man, observed how the wind howled about a cave. It could sound like a human being or a dog howling. Anasi interpreted this sound as stemming from a qivittoq, a human being who had left his community and become a living ghost. Back with Anasi’s parents, his father, Vittoralak, spoke about qivittut (plur.). A qivittoq used to appear before people sometimes, and the last time he appeared, he had to confess. He had trouble remembering “human speech”, but one of the first things he asked was that the listener go to the windside, otherwise his “evil thoughts” might contaminate the person (Rasmussen 1906: 33). In other sources, it was his “evil breath” that was the dangerous element. A man from South Greenland, Eru, encountered a transformed qivittoq, who had i.a. acquired telepathic powers. When he breathed, the qivittoq turned away from Eru. When Eru asked why he did so, he explained that Eru would lose his “sila”, if the qivittoq breathed in his direction, i.e. if Eru breathed the air that he exhaled (Ungaaralak 1955: 66).

Vittoralak described the common conception of the qivittut. They were powerful in magic. They could run as fast as caribou, they might fly up cliffs, they could transform themselves into animals, and they could not die a natural death (Ungaaralak 1955: 32). Other sources give them telepathic powers, and stated that they could understand the “speech” of animals, as well as make themselves invisible. These were the characteristic traits of ghosts/spirits (Petersen 1964: 79). There were stories telling how some qivittut were changed from human beings into living ghosts. Today qivittut are regarded as a phenomenon of the Christian period because, in recent centuries, their magic, evil character was interpreted as manifestation of the Devil (Rasmussen 1979: 218). But we still have pre colonial and pre Christian qivittoq stories. Some qivittoq probably had a lonesome, but normal existence (Rink 1866: 129, 316; 1871: 59, 96, 120), while others had been contaminated somehow by spirits from the wastes, and were transformed into living ghosts. This was clearly an idea consistent with an old Greenlandic religious belief. Normally, it was the result of defilement of food given by a ghost in human shape. How a man called Kooquk became a qivittoq is related in a narrative of the Disko Bugt. He would cross Nuussuaq on foot to visit his brother living near Uummannaq. On the way, he met a stranger twice. The stranger offered him some food, but Kooquk refused both times, knowing that it might be dangerous to accept food from an unknown person, especially in the regions where ghosts roamed. The third time, he met a stranger appearing as a European who introduced himself as a geologist on an expedition. The stranger offered the hungry Kooquk some food. Kooquk refused once more, because he was still uncertain whether the figure was a human being or a ghost. But while considering the situation, he could hear sounds from the beach which he could not see from where he was. He could hear a group of men speaking in an unmistakeably Uummannaq accent. Convinced that he had met a geologist with helpers from among the local men, he accepted the offer, and began to eat. As soon as he swallowed the first piece, the talking at the beach stopped, and the stranger breathed fire, a sure sign of a ghost (Manuscripts of the Greenland Museum). Kooquk had been defiled. He had eaten some supernaturally contaminated food, and he could not return to the human community, he became a ghost with a human body. If this were viewed in the same light as the angakkut who lost their chances of returning home from a shamanistic journey if they drank in the spirit world (Rasmussen 1924: 226), it might signify that the travelling shaman did not consist only of his soul, that his soul must include some matter.

There exist several similar stories of defilement. In a South Greenlandic story, one traveller meets a stranger who offers him some food which the stranger had carried ward off the “sila”, - in this case, making a circle opposite the direction of the sun (counter clockwise). This was, in some way, connected with the idea of world order and the correct cycle of life. - The traveller refused to accept the offer, maintaining that by eating it he would lose his “sila”, i.e. that he would become a ghost, and the stranger confirmed that this would be the case (from a private talk with I. Kleivan). A story about a qivittoq who became a spectre may indicate the same concept (Rink 1871: 100).

Even though, in recent times, the concept of qivittut inevitably interpreted them as ghosts, various pre-colonial legends indicate that qivittut, i.e. people who left the community, could live like other human beings, as natural hermits. The ones who became ghosts were those who swallowed a supernatural element from the air or in food. This kind of qivittut was transformed and acquired supernatural powers, as mentioned above. According to recent opinion, they had lost their “baptism” or the Christian element of their soul.

1.4. A concept of soul-body balance

The pre-Christian, Greenlandic view of body and soul in human beings was slightly problematic. To some degree, part of a soul might represent the entire soul, but the concept of soul’s limbs which included the concept of soul robbing. This could cause a “soul deficiency” and result in illness. The lost soul had to be found and brought back, or the person would die. The basic idea, here, might be that there should be a balance between the body and the soul(s). This concept of “soul balance” is supported by the West Greenlandic concept of insanity as the result of some kind of supernatural intrusion. This could be the result of performing black magic with contaminated substances or articles, e.g. wearing something from a grave (Rink 1866: 71), or eating human flesh. There are some stories of famines during which people who ate human flesh had difficulty in leaving this world. In the more ritualistic cannibalism, eating a piece of the heart or a piece of a slain enemy’s liver (Rasmussen 1906: 125) had no immediate visible effect, but there are stories about murderers who repeatedly came back after their death, which may be taken to mean that some excess soul was left behind after the personal soul left the body. Such spectres were feared.

In connection with death, various domestic utensils were taken out of the house before the sick person died (Rosing 1946: 34). The alleged reason was fear that the free soul might occupy an implement, making it dangerous. As for departure to the Land of the Dead, the free soul, itself, was not considered dangerous, but people feared the possibility that it might possess objects or living beings, or frighten the animals.

This was probably another kind of fear, i.e. fear that the implement might come alive, or that human beings might develop too much soul, and become insane. It seems that the supernatural element requires a material agent in order to be able to act. If the “soul” had not entered an implement or a person, and people followed the taboo rules, the free soul would leave for the Land of the Dead within a few days.

1.5. Different types of supernatural beings: different types of different situations?

I speak as if ghosts, spirits, and the soul are the same and, in fact, the difference is not very convincing, even though we refer to souls as individuals with personality, and ghosts are beings without identity/will. Ghosts are powerful beings who can be governed by the human will of those who know how to do so. But there are several similarities between soul and ghosts. An intruding soul not brought by the Man of the Moon was feared like other ghosts. It might be their circumstances which were different, for souls could be agents of change between the Land of the Dead and this world. But just as a person would die when his soul left him, the angakkoq’s ability to let his soul leave his body probably required that the familiar spirit who was to keep the an-gakkoq alive by replacing his travelling soul had, at least, to have the ability to perform the functions of the soul.

1.6. Intrusion of the soul/ghost as insanity

The most spectacular West Greenlandic stories about intrusion are related to cannibalistic insanity. Madmen threatened to eat their housemates - whom they found disgusting - and usually these housemates left the dwelling and the sick person, or they buried the sick person alive, according to his own wish, it was said. There are stories about the defilement, itself, in which the person in question is offered some food, not knowing that it has been smeared with something from a grave. This kind of belief in cannibalistic insanity is known among

Eastern boreal Indians (Clement 1932: 214, 218; Cooper 1933: 22; Landes 1938: 37) and in West Greenland, but it is probably not known among the Canadian Inuit. In this situation, it is peculiar that the West Greenlandic notion of insanity appears to be rather similar to the windigo/witico as another example of cannibalistic insanity among the Eastern boreal Indians: cannibalism meant insanity, and an insane person was a cannibal at heart. Another peculiar aspect of this is that the course of the insanity, also recorded in historical times, was adapted to the notion of defilement, while the course of episodic insanity among the Polar Eskimos, who had no such concept, was different.

Tupilak magic was a type of black magic which also required a material body. Even though the use of bones from different animals was interpreted as using the souls of the respective animals, it was considered necessary to use animal bones in order to give the Tupilak the powers of the animals in question. The use of items belonging to the intended victim probably had another function, as they were no doubt meant to find and identify the intended victim (Petersen 1964). But in this case, as well, a material element must be seen as indispensable. In this way, the basic concept of Tupilak magic is, in principle, not different from that of contact magic. In addition, magic spells were also used.

In some manner, the magic activity was believed to contain a kind of powerful energy that could work without a material agent. This might be related to spells, or homeopathic magic, in which the supposed “material agent” is not in physical contact with the victim. How a ritual action could endow matter with power, is also unclear.

1.7. Conclusion: matter as a magic agent

However, in other cases, if this energy was to work, there seems to exist a concept of energy necessarily bound to a material agent. This may be the same combination as living beings which possessed both body and soul. In traditional West Greenlandic religion, it was, in fact, not possible to distinguish the nature of the soul from that of other spirits and ghosts. It was no doubt possible for a familiar spirit to keep an angakkoq alive, even if his soul was absent. There is an indication that the familiar spirit might be absent, and in such a case, the body of the angakkoq was described as lifeless (Rosing 1963: 210, 223, 242-244, 246, 255-256). You might then hear drum beats, indicating that the soul was drawing near, the angakkoq would then come to life again, and the familiar spirit would leave. But there are also stories about angakkut who did not wake up from a shamanist seance (Rink 1866: 254, 341), i.e. for some reason, the angakkoq’s soul did not return when the familiar spirit had to depart.

On the other hand, inhaling a ghost’s breath would probably also have had the same effect as devouring a human organ containing human soul.

Both Tupilak magic, and all contact magic, used material objects in order to render immaterial energy effective (Petersen 1964). These supernatural elements which are normally regarded as dangerous were, it appears, only dangerous when they could enter a body, an animal body or even an object. As a result, the balanced merging of natural and supernatural elements in human beings probably required the active participation of the Man in the Moon.
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Part II

Northern Europe

Britt-Mari Ndsstrom

“The Great Goddess” is a term often used synonymously with the Earth goddess, Mother goddess or Mother Earth in the history of religion. This is, in my opinion, too limiting, since what we usually mean by “Great Goddess” covers a wider sphere of activity than the maternal and agrarian aspect. Her’s is usually the life-giving function, even though she can appear as a death goddess in one of her roles, and quite often as a war goddess. Freyja, in Old Norse mythology, illustrates this phenomenon just as, in modern Hinduism, the Saiva triad of Parvati-Kali-Durga are other examples.

The concept of the “Great Goddess” is thus comparable to that of the High God: she is ambivalent in her relationship to mankind due to her power to determine life and death, and therefore she rules destiny. This conflict of being both the Goddess of Life and of Death is often reflected in myths. The Sumerian sisters, Ishtar and Ereshkigal, became involved in a confrontation, which caused famine and disorder, until the balance between them was restored. This same dilemma is found in the myth of Demeter and her daughter, Kore, who became Persefone, the queen of Hades and whose existence between the world of the living and the dead had to be regulated by it in the natural order of changing seasons. In these cases, uniting the opposition of life-death is expressed in a relationship, In reality, although the myths reflect the concept of “the Great Goddess”, which conveys both these aspects in her person and is often identified with the Earth as both the giver and receiver. This double aspect is also reflected when “the Great Goddess” is identified with the moon and its phases, where the connection with the menstruation underscores the life-death symbolism.

It is necessary to stress that more detailed characteristics of a “Great Goddess” differ, as the function of the culture, from which she derives. In religions belonging to the Indo-European language family “the Great Goddess” has some special qualities which differ from the Egyptian Neight, the Sumerian Ninmah, and the Phrygian Cybele: she never or seldom generates anything of her own, however, in procreation, a male divine or mortal off-spring whether he is a god or a mortal, is involved. She is not dominated by husband, but acts with independence in her dealing with the male gods while at the same time, she is often related to more than one divine or mortal man (Dumezil 1970: 299-303).

The Great Goddesses of the Indo-European myths, like the Indian Sarasvati or the Iranian Anahita , sometimes appear in connection with a river; sometimes as earth-goddesses like the vague Dhisanas in Vedic hymns, the Greek Gaia or the goddess Jor5 in Old Norse mythology. Some of these goddesses are more or less firmly associated with a male God in a union which creates other gods, for example Gaia with Ouranos, a union which produces the Greek Pantheon, or Jord with Odin, which results in the thunder-god, Thor. The relationship between the Goddess and her partner is sometimes strained the myth. This has been interpreted as a conflict between the pantheon of the immigrant Indo-Europeans and the autonomous and autochtonous Great Goddesses. Such an acculturative period is apparent in the Greece pantheon, where for example Artemis was weakly united with Apollo and where Zeus and Hera were united in a bitter marriage. Other cases are more debatable and the hypothesis that the peaceful, autochthonous gods and goddesses were suppressed by the aggressive sky-gods of the Indo-Europeans can not be accepted as a common pattern.

The tension in the relationship between the Great Goddesses and the male gods does not reveal an essential hostility between old and new deities; it is based on a structural opposition rather than a historical event. Research by the French scholar, Georges Dumezil, analyzed the structures of the early Indo-European society as reflected in the world of the gods (Dumezil 1939; 1952; 1958; 1968/1971). These structures were, according to Dumezil, composed of three classes or ranks, each representing different social roles. The first social role consisted of priest-kings, the second of warriors and the third of producers,

i.e. peasants and cattle-breeders. These classes and their functions were respectively reflected in the pantheon, a common phenomenon in most religions. Specific to the myths of the Indo-European pantheons were the story of the conflict between the first and the second class on one side and the third on the other. This conflict developed into a war between the gods, reflected in various myths found in the Indo-European language family In the mythical war between the Romans and Sabines the Roman warriors, under the command of Romulus, represented the first and the second classes; they lacked women and raided them from the Sabines, wealthy in cattle and gold, thus representing the third class (Dumezil 1952, 25). In the Vedic myth, this relationship is illustrated in the acceptance of the two Aswins, gods of the cattle-breeders, into the realm of the God. In the Celtic area, the fight takes place between Tuatha De Danann, gods of life, light and day, and the Fomorians, gods of darkness and death, who are also connected to cattle breeding and the harvest (Turville-Petre 1964: 160-161). The war between the yEsir and Vanir in Old Norse mythology, found in stanzas 21-24 of Voluspa, reflects this same structure: the y£sir, representing the first and the second classes, fights against the Vanir, representing the third, which is expressed in their very name, Vanir ‘voluptuousness’, related to Sanskrit vanas ‘desire’ and the Roman name for the love goddess, Venus (de Vries 1961: 644). All these conflicts end in reconciliation; the gods of production are accepted as equals. There is, of course, no suggestion of a historical event behind these narratives, rather this material proves that these incidents are reflected in wide-spread Indo-European myths. In myths and epic poetry, this tripartite structure is recapitulated in an obvious manner with the repeated goal of equalizing the three classes (Dumezil 1952: 25).

Due to their reproductive capacity, the place of “the Great Goddess” in Indo-European myths is usually the third class, the producers, which may explain something of the tension between them and the male gods. However, they have varying characteristics, which sometimes are divided and develop into a minor goddess, still quite close to this origin. This mix of characteristics is not a result of later syncretism, but rather an original expression of the multi-valent Indo-European goddess. In this aspect she, complements the male triad represented by the priests, the warriors, and the peasants, for example the Nordic Odin, Thor, and Freyr. She unites all three functions in her person, thus serving as a counterbalance to these male gods, each of whom conveys only one function. In this form she embodies the ideal woman of the society, best illustrated in Draupadi, incarnation of the goddess Sri in the Indian epic, Mahabharata . Although she represents one class more than another - generally the third - she is able to represent the others (Dumezil 1970: 298).

In the Nordic pantheon, the position of the Great Goddess was shared by Freyja and Frigg; here Freyja is the more dominant of the two, according to available written sources as well as place-names. Her sphere of activity is fecundity and sexuality, especially love between man and woman. A bana er gott at heita til asta ‘It is good to evoke her in matters of love’, Snorri Sturlason relates in “The Beguiling of

Gylfi” (Lorenz 1984). The final toast at a wedding was drunk to Freyja, Freyju minni, and later to the Virgin Mary, Mariu minni (Wikman -Brollop 1958: 308).

Freyja’s own erotic adventures are described as lascivious, even obscene, by the giantess Hyndla in “The Lay of Hyndla” (Helgason 1971: 47, 48) and by Loki in “The Taunting of Loki” (Helgason: 30, 32). She possesses gold and riches, yet she uses her sexuality to satisfy her appetite for more gold.

However, Freyja is more than a scandalous love-goddess. She is the female counterpart of Odin in sorcery. Like him, she receives the dead and, in this role, she is associated with the battlefield. Dumezil omits these facts and declares that warrior aspects are missing in the Nordic goddess since this class was connected to the first class among the Germans. For this reason, the role of goddess was divided into two: Frigg, who represented the priest king as the magical Odin’s wife, whereas the god of the third class, Freyr lent his name to a female counterpart, rich and pleasure-loving Freya, Dumezil assumes (Dumezil 1970: 300).

There are two principal objections to Dumezil’s brief argumentation: Primarily, according to the available sources, Freyja displays other qualities than those of the third class. Secondly, the hypothesis that Freyja derived from Freyr has no philological basis. These names are appellatives, meaning “the Lord” and “the Lady” respectively, and probably conceal the real names of the deities (de Vries 1977: 142).

Dumezil’s remarks direct us to the problem of Frigg and Freyja as representatives of the Great Goddess of the North. Are they separate goddesses or two aspects of the same goddess? The problem seems to have already existed during the upheaval of the Old Norse religion and when, in the 13th century, Snorri Sturlason classifies the gods and the goddesses in his Beguiling of Gylfi, he apparently has trouble dealing with the relationship between Frigg and Freyja. Frigg is, related to the other asynjor, ranked as the first and oezt ‘leading’ among the goddesses. Freyja is mentioned as the sixth and tignuz med Frigg ‘the most prominent together with Frigg’ (Lorenz 1984: 35). However, in an earler passage, he characterizes Freyja as dgcetuz af asynium [the most illustrious of the goddesses], a parallel to Freyr as agcesti af asum (Lorenz 1984: 24).

There are other incongruities in the Snorri’s Edda concerning the character of Freyja and Frigg. For example, when Snorri writes about Odin:

Frigg is his wife, and she knows the fate of everyone, although she says nothing, as it is said that Odin, himself, spoke to the sesir named Loki: “You are furious, Loki, and out of your senses, why don’t you calm down, Loki? Frigg surely knows all the fates, although she says nothing (Lorenz 1984: 19).

This strophe concerning Frigg is identical with “The Taunting of Loki” (Helgason 1971: 29), with the exception that it is recited by Freyja. “The Taunting of Loki” belongs to the Elder Edda, although its age and content is much debated. Still, we must assume that Snorri knew about this poem or a source of the poem, when he quoted the strophe in his Edda. Earlier in “The Taunting of Loki” Odin had uttered a similar phrase about Gefjon (Helgason 1971: 21), which probably caused the Snorri’s confusion. This inaccurancy of Snorri’s concerning mythological constructs is not unique; nevertheless, in this case, it may hint at the proximity of the two goddesses. It must, however, be noted that Snorri, in his role of mythographer, emphasizes a difference between them when he describes Freyja as a voluptuous vanadis quite different from Frigg, the queen of the gods and the mourning mother of Balder. He made these characterizations influenced by medieval scholarship, and undoubtedly inspired by Classical mythology with its descriptions of Juno and Venus, respectively. Already in Pro-logus of The Beguiling of Gylfi, Snorri shows his knowledge of classical tradition by assigning the Nordic gods a starting-point at Troy. This echoes Roman national history and their worship of their ancestral goddess, the Great Goddess of Asia Minor usually known as Magna Mater, but during the first emperors, as Venus (Nasstrom 1990: 37).

When comparing Snorri to other sources, we find more similarities than differences between Freyja and Frigg. Freyja promotes love and procreation among mankind. Frigg fulfills the same function when she helps the childless king and queen in the Volsunga Saga by sending them an apple which results in (male) off-spring (Bugge 1889). After giving birth to twins, the exhausted mother blesses her helper, Odd-run, with the words: “May the kind powers of Frigg and Freyja and the other gods help you as you have saved me from dangerous circumstances”. This illustrates the fact that both Freyja and Frigg protected women in childbirth and they were evoked in this connection. Freyja’s role in childbirth is documented by the Norse saying: “Freyja hjelpe kona dysse og nynne bane” (Mortenson I 1964: 18, 155; de Vries 1970: 311).

Fertility goddesses usually possess an active potency in their own sexual lives. This is reflected in “The Taunting of Loki”, in which Loki insults the gods and goddesses at the banquet of TEgir. Nevertheless, all these insults possess a grain of truth and also when he attacks Freyja with the following words:

Be silent, Freyja, I know you inside out, you lack no shame among the y£sir and Alfs present, each has been your lover (30) ... together with your brother you were caught by the mild gods, then you might have farted, Freyja! (32).

Loki here alludes to Freyja’s numerous lovers among the gods and this, which in its mythological aspect alludes to a multi-valent goddess related to the three classes. It also includes her own brother, Freyr, and the practice of incest, which seems to have been prevalent among the Vanir, according to Snorri: “})a er NjprSr var me5 Vpnum, pa hafSi hann atta systur sina” ‘When Njord lived with the Vanir, he was married to his sister’ (Wessen 1964; Dumezil 1970: 51).

Like Freyja, Frigg is accused by Loki of being promiscuous and, furthermore, untrue to her husband:

Be silent Frigg! You are the daughter of Fjorgyn and you have always desired men, as at the moment when you, the wife of Vidre, permitted Ve and Vili to rest at your bosom (Helgason 1971: 26).

In passage quoted, Loki calls Frigg Fjorgynn’s maiden ‘Fjorgynn’s daughter’ and Snorri calls Frigg Fjorgvins dottir ‘Fjorgyn’s daughter’. The male Fjorgynn is related to a female Fjorgyn, another name for Jord and the two names simply mean “earth”.1 This pair, Fjorgynn-Fjorgyn, parallels Njord-Nerthus and Freyr-Freyja, which indicates the affliation of, if not the identification of Frigg with the Vanir (de Vries

1970 II, 334-335; Lorenz 1984: 178).

Loki’s insinuations about Frigg’s adultery are not incorrect. Vile and Ve were, according to tradition, brothers of Odin and participants in the cosmogony, perhaps also in the creation of man, under the names Lodurr and Hone and this is once more repeated in the triad of Har, Jafnhar, and E>ridji (Lorentz 1984, 146).2 Once, when Odin disappeared for a long time, Snorri narrates, his brothers shared his power and also his wife.

In Saxo Grammaticus’ Gesta Danorum, a similar scandal is reported: the wife of King Othinus (Odin) sleeps with a slave in order to lay hands upon a beautiful adornment. When Othinus discovers the adultery, he flees in dishonour and humiliation and another king, Mithothyn, takes his place (Davidson I: 25-26).

This appetite for gold, for the satisfaction of which the goddess committed adultery with men of lower social rank, is repeated in an episode about Freyja in Flateyjarbok:

Asia, east of Vanakvisl, was called Asialand or Asiahome. The people who lived there were called TEsir and they called the main stronghold, Asgard. Odin was the king there. This was a place of great sacrifices. Odin instated Njord and Freyr as priests of sacrifice.

The daughter of Njord was called Freyja. She followed Odin and was his beloved. There were men in Asia, the first of whom was called Alfrigg, the second Dvalinn, the third Berlinger, the fourth Grer.3 Their home was near the hall of the king. They were men so skilled that they succeeded with everything they made. Men such as those were called dwarves. They lived in a stone. They mingled more with mankind than now. Odin loved Freyja very much because she was the most beautiful woman of that time.

She owned her own house, which was both comfortable and strongly built. Men said that if the door was closed and locked, no man could enter the room without Freyja’s permission.

One day, when Freyja went to the stone, it was open. The dwarves were forging a golden adornment. It was almost finished. Freyja liked the adornment very much. She bargained over the adornment and offered gold, silver and other things of value. They did not ask for money, (but) each said that he would sell his part of the adornment only if she slept with him one night in turn. Whether she considered this better or worse, they agreed on this.

After four nights, and after the agreement had been honored they gave the adornment to Freyja and she went home to her house and pretended that nothing had happened (KNA 1860-1868).

The following episode relates how the suspicious Odin sends Loki to fetch the adornment from Freyja and how he threatens to start a never-ending battle between the two kings if she wants it back. In the shape of a walcyrie called Gondul, Freyja then incited a war between two kings, Hogne and Hedin, and she is once again transfigured into a princess called Hild ‘war’, who raises the dead during the nights and inspires them to continue the fighting when the day breaks, a various expression of the belief in Valhalla and the continuous battle of the einherjar.4 The root of the conflict is Freyja’s desire of gold and this is similar to Frigg’s actions in the Mithothyn-episode. Their licentious behaviour in order to obtain a golden ornament is thus obvious evidence of the same origin of these two goddesses. In both cases, the betrayed husband is the same, Odin.

Frigg competes with Freyja as the love goddess in other aspects. When the Anglo-Saxon abbot, TElfric, about 1000 AD describes the heathen gods, he identifies the Roman goddess Venus with Frigg thcere sceamleasan gydenan, Uen(us) gehaten and Fric(g) on Denise ‘the shameless goddess, called Venus and Frigg in Danish’ (Pope 1968: 175-176), analogous with the translation of Dies Veneris in oe. frigedceg, ohg. friatac ofr. frigendei ‘the day of Frigg’. This follows, since the name of Frigg derives from frja ‘to love’. In a Swedish work from the Middle Ages, the transformation from Frigg to Venus is confirmed: Siwnda dag kalladbo hedhne romarar diem veneris oc ware forfcedder fredagh aff frig drotning odhins kono ‘The seventh day the pagan Romans called Venus’ day and our ancestors called it fredag (due to) queen Frigg, the wife of Odin’ (Jungner 1922: 109).

As mentioned earlier, Freyja’s sexuality involves a relationship with her brother, according to Loki’s accusations in “The Taunting of Loki”. This could be compared with yElfric’s characterization of Frigg. Fie describes her as goddess whose impudent is exemplified by her many lovers, even her father and brother: Sum wif hatte Uen(us), seo wees loues dobtor, siva fracod on galnysse, tpcet hire feeder hi hcefde, and eac hire brodor ‘One woman was Venus, she was Jupiter’s daughter, so vile in her wantonness, that she had her father and her brother too (Pope 1968: 150). In this connection, the incestuous behaviour is ascribed to Frigg, not Freyja.

The two goddesses, Frigg and Freyja, thus appear in similar love affairs and erotic activities, always thirsty for gold, which supports the theory that they are of the same origin, although, in the course of time, they became divided into two separate goddesses.

There are other examples which relate Frigg to the Great Goddess of the North. Frigg’s role as a fertility goddess is revealed in the name of her abode, Fensalir “the Houses in the Feus” and in Grimnismal she is called Saga, who lives in Sokkvabekkr “the sunk rill”. These names imply a goddess living in the water and recall the fertility goddess Nerthus, thus described by Tacitus.

... they worship in common Nerthus, or Mother Earth and conceive her as intervening in human affairs and riding in a procession through the cities of men. In an island of the ocean is a holy grove and in it a consecrated wagon, covered with robes - a single priest is permitted to touch it: he interprets the presence of the goddess in her shrine and follows with deep reverence as she rides away, drawn by cows. Then come days of rejoicing, and all the places observe holidays, as many as

she thinks worthy enough to receive and entertain her. They make no war, take no arms; every weapon is put away; peace and quiet reign then, and then alone, known and loved, until the same priest returns the goddess to her temple, when she has had her fill of the society of mortals. After this the chariot and the robes, and, if you are willing to credit it, the deity in person, are washed in a sequestered lake. Slaves are the ministrants and are straightway swallowed by the same lake; hence a mysterious terror and an ignorance full of piety as to what it may be which men behold only to die (Tacitus 1950: ch. 40).

Sokkvabekkr, the subterranean water, alludes to the well of Urd, hidden under the roots of Yggdrasil and the chthonic function, which is manifest in Freyja’s character.5

Some minor details emphasize the similarities between Freyja and Frigg: They both own a falcon- or feather quise (Trymskvi3a: 4, Skald-skaparmal: 19) (Celander 1906-1909). Special flowers are named after them like swe. Freyjagrds [Freyja’s weed] and nisi. Friggjargras ‘Frigg’s weed’, also called elskugsgras ‘love weed’ and, in folklore, ascribed an aphrodisiac capacity. The constellation called “The Girdle of Orion” was, in Sweden, called Friggerocken ‘the spinning wheel of Frigg’, or Friggetenen and at least in one case it was called Freyjarocken (Celander 1944: 97-110; von Sydov 1923; Cavallius 1972: 234-237).

Specific spells to cure illnesses in horses (af Klintberg 1965: 51, 8) are directed to Frigg and Freyja, respectively:


	
Frygge fragade Fra:
	
’Frygge (=Frigg) asked Fra


	
“Huru skall man bota den
	
How should you cure the one


	
som floget far?”
	
who gets floget ‘a stomach disease’ ?


	
This can be compared with
	
the formula:


	
Fylla red utfor berget,
	
‘Fylla rode down the hill,


	
hasten vred sin vanstra fot,
	
the horse sprained his left leg,


	
da motte hon Freyja: “Jag
	
then she met Freyja: “I


	
skall bota din hast ... ”.
	
will cure your horse




The last spell is compared with the so called Galder of Merseburg, where Friia, i.e. Frigg and Fulla are evoked in order to cure a horse (Brate 1919: 287-296).

Frigg is the wife of Odin, whereas Freyja has married a certain Od, according to Snorri’s information. Little is known about him besides the details of Snorri’s Edda. In the Scaldic poetry he is mentioned in one kenning, augna regn ods bedvinu ‘the eye’s rain of Od’s wife’, i.e. tears (Egilsson 1966), which alludes to Freyja’s tears of pure gold. These fell when Od was travelling far off, a habit also attributed to Odin. Both

Odin’s and Od’s names are connected with the adjective odr ‘furious, ecstatic’, alluding to functions of magic, poetry and sooth-saying (de Vries 1977: 416). The attempts to separate Odin and Od are based on vague facts (de Vries II 1970: 400) and most scholars are inclined to regard them as identical (de Vries 1970: 400; Turville-Petre 1964: 176; Strom 1977: 151).

Still, in other source material, Frigg appears with a special attribute, which we cannot ascribe to Freyja, in her role as mother of Balder. Balder, personifying the bright God whose death opened the gates of Hel and inaugurated the fall of the deities, has been the object of many interpretations. It has been conjectured that the tragedy of Balder was inspired by a Christian passion drama, since there is much evidence of such an influence, including weeping nature, the promise of all in order not to hurt the God and the promise, in Voluspa, of his return at the end of time (Turville-Petre 1964: 119-120). This might explain the nature of Frigg as a mater dolorosa in the late sources, where the lascivious aspects of the fertility goddess have declined in favour of the exalted majesty of the heavenly queen.

Similarities with Jesus may, however, be a random case. Other evidence points to Balder, “the Lord” as an original Nordic god, with a pedigree in the Indo-European world, where hero’s death caused by blindness or by ignorance is a recurrent motif (Strom - Biezais 1977: 157-158; Dumezil 1959: 94-112, 196-200).6

Besides, it does not seem possible to declare the relation between Frigg and Balder as an Interpretatio Christiania, when taking her role in Voluspa into consideration, Frigg is, in this poem, a mourning goddess in two respects:

... but Frigg did weep in Fensalir the fateful deed (Hollander 1928: 33).

... Another woe awaiteth Hlin (i.e. Frigg), when forth goes Odin to fight the Wolf, and the slayer of Bele (i.e. Freyr) to battle with Surtr: then might Frigg’s husband will fall lifeless (Hollander 1928: 53).

Frigg’s destiny is thus determined by the death of her son and her husband. The mythical time between these events forebodes the time of the cataclysm, ending with the fall of the old gods in Ragnarok. This aspect of the world drama belongs to the heathen world and its worldview, rather than to Christianity.

There are two other poems in the Poetic Edda concerning Frigg: Vafthrudnismal and Grimnismal. Both contain a battle of knowledge between Odin and a giant, although the relations take different courses.

In Vafthudnismdl, Odin asks Frigg in a courteous manner for advice, since he is going to visit the all-knowing giant. Frigg’s answer is reluctant: “I would like to hinder you, Herjafader, because I know that no giant is equal to Vafthrudner.” Odin does not listen to this warning, he still insists on seeing the building of Vafthrudner. Frigg answers with a benediction and an assurance that Odin’s knowledge is sufficient for a verbal battle with the giant.

This opening seems rather illogical to the modern reader, who notes that Odin asks for advice, which he does not heed, and that Frigg recommends her husband not go but admits, in her next strophe, that he has knowledge enough to encounter the giant. Maybe Odin’s first question is polite in nature - he does what he wants to do, whatever Frigg’s answer may be. This has been suggested by some scholars (Jonsson 1932: 53), whereas others have emphasised the impotence of the goddess in the Nordic Pantheon (Motz 1980: 168-182). There is, however, a third possibility: the capacity of sooth-saying, which belongs to Frigg (Helgason 1971: 29). Her recitation at the word “hail” iterated thrice, is a parallel to the first word of Sigdrifa, when she is woken from a bewitched sleep (cf. Sigdrifumal 1-2). Frigg is acting through sejd, which means that she is able to foresee the future and at the same time protect her husband by reciting appropriate spells.

These qualities of Frigg’s are more strongly emphasized in the dialogue with Odin in Grimnismal’s opening. The prose relates that the divine couple were seated in Hlidskjalf and looked out over all the worlds. The meaning of Hlidskjalf is discussed,7 but it seems quite evident that this was a place where the gods were able to get information about secret places beyond Valhalla and Midgard. The relationship between Odin and Frigg here has a different character than that of Vafthrudnismdl: they quarrel about their foster-sons, Agnar and Geirrod. While Odin had succeeded in outwitting Frigg’s ward Agnar and had put his own protege on the throne, in spite of the principle of primogenesis. Odin states triumphantly that Geirrod rules as king in his country whereas Agnar is exiled to a cave and there he fathers children with a giantess. Frigg responds that Geirrod is a bad king, so greedy for food that he harasses his guests, if they are too many. Thus Odin has failed in his upbringing, Frigg assumes. The couple make a bet about this and Odin sets out to get knowledge from Geirrod, himself. It is questionable whether Frigg really has knowledge about the quality of Geirrod. The prose gives the impression that, instead, she makes sure that Odin leaves for his usual travel and competition, since she sends her servant Fulla with a message to Geirrod, that he should be cautious about a sorcerer who will visit him. This is Frigg’s revenge upon Odin for cheating her ward of the throne.

Geirrod receives his guest in a most inhospitable manner, torments him, and denies him food. Finally his son, Agnar (at the same time his uncle and namesake, when he disappeared) gives the guest a horn with refreshment. Odin curses Geirrod, who immediately stumbles on his sword and dies, and Agnar is enthroned as the rightful king. The plot of Grimnismal, in addition to didactic stanzas, thus gives rise to the problem about the righteous king Odin had failed to enthrone. This is Frigg herself, who, when the first Agnar is lost in chaos among the giants, through cunning forces Odin to introduce the other Agnar. This boy, a substitute for the lost namesake, demonstrates his hospitality and thus symbolizes his father’s opposite.

The purpose of Grimnismal is debated,8 its connection with the sacral kingship is, however, in my opinion, obvious. The rivalry between the wards of Odin and Frigg may reflect the change between two religious systems, where the ancient custom of an enthronement was performed by a goddess. In the course of time, this rite was absorbed by the male god. This hypothesis is, however, too simple and, besides, the goddess overcomes the god in the end, whereas the myths about matriarchal end with the fall of woman’s power. We may, more appropriately, compare the cunning of Frigg in Grimninsmal’s prose with an episode in Paulus Diaconus’ where a battle between two tribes, vandals and winnils is going to take place the following morning. The vandals seek help from the god Godan (Odin), who promises that those who take first glance from his eye when the sun rises, will have the victory. The winnils were lead by two brothers, Agio and Ibor. Their mother, Gambara,9 appealed to Frea (Frigg), the wife of Godan about the victory. Frea instructed her to tell the women to undo their hair and let it fall down in front of their faces, so it might look like a great beard. They should join the army early in the morning when it formed, that way that they would catch Godan’s first glance in the morning. When Godan looked out through his window the following morning, he noticed the army and asked Frea: “Who are these long-bearded people?” Frea answered that he should give these people the victory, the ones to whom he had given the name. The Winnils won the battle and were henceforth named the Langobards ‘long beards’ (Diakonus 1971).

These two episodes, depicting how Frigg overcomes her husband by wiliness and sorcery, once again underline her resemblances to Freyja, who is characterized as false and a sorceress by Loki (Flelgason 1971: 32) and skilled in sejd. Tricks of illusion help these goddesses cheat anyone who stands in their way, a behaviour which can be compared with the Ossetian princess See tan ae, who tramples rivals and customs to death in order to get what she desires (Dumezil 1968/1971).

The guileful goddess has her counterpart in later tales and romances in German literature, where a wife’s disloyalty to her husband is based on her feelings towards her own kin and clients, the actual perimeters. The women of epic and sagas, who care more about their own family than the welfare of their husbands, are as numerous as Hall-gerd, Flervor, and Gudrun. The conflicts as reflected in these old myths concerning guileful goddesses and heroines are conflicts of marriage in which a woman’s double loyalties to her husband and to her family are confronted. Since she can not defend her family with weapons, she uses cunning and deceit against her husband and even her children. We can note that the German literature does not comment upon this as immorality, merely as expected behavior (Vestergaard 1984: 63-78).

The literature in which Frigg has an active role rather sanction her identity with Freyja, the independent and cunning love-goddess. They have the same origin, but in the course of time they became divided and the process, which actually reflects a distinction between religion and mythology. Frigg “the beloved” and Freyja “the Lady” are appellations which obscure the Great Goddess of the North.

Notes

1.    Thor is called Fjorgynar burr (Voluspa: 56, Harbardsljod: 56) and Jardar burr (TrymskvidaS 1). lord in var dottir bans ok kona bans, af henne gerdi bann hinn fyrsta soninn, enn pat er Asaporr [The Earth was his daughter and his wife, he made with her the first son called Asapor].

2.    The three brothers’ names (V)odan, Vile and Ve alliterate and they obviously belong to the same sacred sphere, the magico-religious. Vili probably derives from the same stem as vtgja ‘to consecrate’, whereas Ve means “sanctuary” (cf. the place names ending in -vi). See de Vries 1970 II: 281 about the problem of Vili and de Vries 1970 II: 86-87 about the comparison between Odin and Zeus Triton.

3.    Alfrigg, composed of al ‘whole’ and Frigg ‘the beloved’, are unknown as name of the dwarves.

Dvalin from dvelia ‘stay’ is mentioned in several poems as Voluspa 11, together with other dwarves and in 13 in which the dwarves of Dvalin, originating from Lofar, went to Joruvalla and Aurvanga from their home in the stone (Gutenbrunner 1955). In the passage of Havamal 144 about a hanging god Dvalin is mentioned as the one among the dwarves who knows the rules and thus is a counterpart of Odin. In Allvismal. 16 the sun is called “the play-thing of Dvalin”. One group of the norns are the daughters of Dvalin, according to Fafnesmal 13.

Dvalin is also the name of a deer in Grimnismal 33 which, together with other Dain ‘the dead’ - a frequent names, sometimes belonging to the Alfs -graze on the buds of Yggdrasil. Berlingr ‘a short stick’ (de Vries 1977: 33),

Grerr ‘screaming’ or ‘short’, these interpretations are not certain (de Vries 1977: 187).

Dvalin is a member of the dwarves whereas the unknown names Alfrigg and Berlinger may, in fact, hint at the sexual union between Freyja and the dwarves.

4.    The hero Hading, who visits the land of the dead, where he beholds two armies encountering one another and consisting of men, who meet with their death by the sword, in a never-ending battle (Davidson 1951: 31).

5.    In the case of Freyja connected with the dead (Nordal 1933: 244).

6.    Older theories suggest an influence from the Ancient Near East and the so-called dying gods (cf. Frazer 1936). Herodotos’ narrative about the vulnerable prince Atys is a story that is closest to the Old Nordic myth, and is of Thracian origin, thus belonging to the Indo-European language family.

7.    A complete survey of the problem is given elsewhere (e.g., Steinsland 1989: 93).

8.    See Schjodt: the “fire ordeal” in the Grimnismal, initiation or annihilation (Scandinavian Studies 12).

9.    Could be Gand-bera ‘bearer of the wand’ which hints that she is a volva.

References

Der Konglige Nordiske-Oldskriftsselskap (KNA) (ed.)

1860-1868 Flateyjarbok [The book of Flatey], Kristiania.

Af Klintberg, Bengt

1965 Svenska trollformler. Stockholm.

Bugge, Sophus

1889 Iduns yEpler [Idun’s apples], Arkiv for Nordislc Filologi [Archives of Scandinavian Philology], Lund.

Celander, Hildnig

1906-1909 Freyjas eller Friggs falkhamn [The feather guise of Freyja and Frigg]. Sprakvetenskapliga Sdllskapet Uppsalas forbandlingar [The Uppsala Linguistic society].

1944 Froja och frukttraden [Froja and the fruit-trees]. Arkiv for Nordisk Filologi, Lund.

De Vries, Jan

1961 Altnordisches Etymologisches Worterbuch.

1970    Altgermanische Religionsgescbicbte I-II, Berlin.

1977 Altnordisches Etymologisches Worterbuch, Leiden.

Diakonus, Paulus

1971    Langobardernas Historia [The history of Langobards] (transl. by H. Weimark). Stockholm.

Dumezil, Georges

1939    Mythes et dieux des Germains. Paris.

1958    L’ideologie tripartie des Indo-Europeens. Bruxelles.

1959a Les dieux des Germains. Paris.

1959b Loki. Darmstadt.

1968/1971 Mythe et epopee. Paris 1970a From myth to fiction. Chicago.

1970b Roman archaic religion. Chicago.

Egilsson, Svein (ed.)

1966 Einar Skulason, 12tb century. Lexicon Poeticum.

Ellis, Hilda R. (ed.)

1951 History of the Danes. Davidson: Cambridge.

Frazer, James 1936 The Golden Bough. London.

Gutenbrunner, Sugurd 1955 Eddastudien I: Uber die Zwerge in Voluspd 9-13. [About the dwarves in Voluspa 9-13], Arkiv for Nordisk Filologi, Lund.

Helgason, Jon (ed.)

1971    Eddadikte [Eddie poems]. Copenhagen.

Hollander L. (transl.)

1928 The Poetic Edda. Austin.

Hylten - Cavallius, Gunnar

1972    Warend och Wirdarna [Warend and Wirdar]. Kopenhamn.

Jonsson, Finnur

1932 De gamle Eddadikte [The old Eddie poems]. Kopenhamn.

Jungner, Hugo

1922 Gudinnan Frigg och Als harad [The goddes Frigg and Als county]. Uppsala.

Lorenz, Gottfried

1984 Snorri Sturluson's Gylfaginning. Texte, Ubersetzung, Kommentar [The Gylfaginning of Snorri Sturlason. Text, translation, comments], Darmstadt.

Mortenson, Inge

1964 Eddakvcede I [Eddie poems I], Oslo.

Motz, Lotte

1980 Sister in the Cave. Arkiv for Nordisk Filologi, Lund.

Nasstrom, Britt-Mari

1990 O Mother of the Gods and Men. Lund.

Nordal, Sigurd ur

1933 Egils Saga Skalla-Grhnsonar [The saga of Egill Skallagrimson]. Islenzk Fornrit: Reykjavik.

Pope, John (ed.)

1968 “De Falsis Diis”, in Homilies of JElfric II. Oxford.

Schjodt, Jens P.

“The ‘fire ordeal’ in the Grimnismal, initiation or annihilation”, Scandinavian Studies 12.

Steinsland, Gro 1989 Det hellige bryllup [The holy wedding], Oslo.

Strom, Ake V. - Biezais, H.

1977 Germanisches und Baltisches Religion. Stuttgart.

Tacitus

1950 Germania (transl. by W. Peterson). Oxford.

Turville-Petre Gabriel 1964 Myth and Religions of the North. London.

Vestergaard, Elisabet

1984 Gudrun/Kriemhild - soster eller hustru? [Gudrun/Kriemhild - sister or wife?]. Arkiv for Nordisk filologi.

Von Sydow, Carl W.

1923 “Gudinnan Froja i folktraditionen” [The goddess Froja in folklore], Etnologiska studier tilldgnade N. E. Hammarstedt [Studies in ethnology to N. E. Hammarstedt],

Wessen, E. (ed.)

1964 Snorri Sturlasoh’s Ynglingasaga [The saga of the Ynglingar by Snorri Sturlason], Stockholm.

Wikman, Karl R. - Brollop, S.V.

1958 Kulturhistoriskt Lexikon for Nordisk Medeltid, [Dictionary of cultural history of the Nordic medieval age]. Malmo.

The perception of the Saamis and their religion in Old Norse sources

Else Mundal

The Saami population in Norway is mentioned in various Old Norse literary sources, both Norwegian and Icelandic. People belonging to the Saami population are mentioned in some of the Icelandic family sagas, in some of the shorter stories about Icelanders called pcettir (sg. pattr); in some of the sagas belonging to the genre fornaldarsagas, which tell about ancient times in Scandinavia before the rule of the Norwegian king Haraldr harfagri (Harald finehair); as well as some of the kings’ sagas - including sagas of earls like the Orkneyinga saga; -and in Norwegian chronicles originally written in Latin. Saamis are also mentioned a few times in the Icelandic Landndmabok, which gives a survey of the settlers and their descendants, and in Icelandic annals. They are also mentioned in poetic literature, in one Eddaic poem and in a few skaldic stanzas. And they are mentioned in Norwegian laws, royal decrees and peace treaties, and in treaties with foreign countries.

A few of these sources date back to heathen times, but the great majority of them belong to the Christian period. Some sources are contemporaneous, but most of them tell about events in the past -more or less distant, some are Norwegian, some are Icelandic, and they belong to different genres. The view of Saamis in these sources may, therefore, differ with the age of the source - it is not unlikely that the attitude towards the Saamis changed with Christianization. It may also differ with the nature of the sources, i.e. whether or not the written source is contemporary with the event, whether we are dealing with different genres, realistic or non-realistic literature, laws versus literature, and so on, and finally the geographical distance from the described culture - that is to say: whether the source is Icelandic or Norwegian - may also have some influence on the image of the Saamis. In any case, the Saamis in all these sources are viewed from the outside. These sources provide very limited information about the Saamis’ life and culture. The Old Norse written sources first and foremost give information about the Nordic population’s attitude towards, and their view of, Saamis.

Besides the written sources, there are also some words in the Old Norse vocabulary pertaining to Saamis and their activity which may give useful information to supplement the literary sources.

In Old Norse, a man of Saami origin is called finnr/fidr or in the weak form, finni.1 A Saami woman is called finna or finnkona. However these words can also refer to people from Finland. There is a word finnlendingr which primarely, at least, seems to be used to refer to people from Finland, and Finnland, at least in most cases, means Finland, but the Old Norse language does not draw a sharp borderline between Saamis and Finns, or Saami and Finnish, otherwise. Therefore, what I am going to say about the Saamis is true in part for the Finns, too.

Finnr/Fidr and Finni are used as first names in Old Norse, or as first or the final compound of a first name, and Finna is used as a female name, or as the final compound in female names. Such male names are rather frequent in Old Norse. The female names do not seem to be quite so frequent, but they are not unusual either. The use of these words as first names is an interesting point to which I will return.

The word lapp is not used in the West Nordic sources except in two texts, the Orkneyinga saga and Fundinn Noregr, which are closely related to each other. Lappir are referred to here as people living beyond Finnmark, that is to say: south of Finnmark, and east of Kjolen. Lappir was the East Nordic word used to refer to the same people who were called finnar in West Nordic. However, based on the two West Nordic sources which use the word lappir, we cannot say whether the authors identify lappir with finnar or not.

In the Old Norse sources, we also find a third word used to refer to Saamis. In one of the family sagas, Vatnsdcela saga, the author has two (three) Saamis refer to themselves using the word semsveinar. The final compound, sveinar, is the plural of the Old Norse word sveinn, which means ‘y°tmg man’, but in the first compound, sem-, we find the Saami word the Saamis used for themselves (Olsen 1920). This probably means that the word the Saamis used for themselves was known to their neighbours, but they did not use it.

When Saamis are mentioned in sources, we very often have only a brief note giving some type of information. But in some cases, Saamis do appear in rather stereotyped, literary motifs.

One such motif, which is rather common, is a story about Norwegians or Icelanders going to Finnmark to collect taxes on behalf of the Norwegian king or to trade with the Saamis (see, for instance, Egils saga, ch. 10f£; Odds pattr Ofeigssonar; Helga pattr Porissonar; Olafs saga helga in Heimskringla, chs. 132 and 193).

A few texts tell about a marriage between a Saami woman and a Nordic man - in one case, the bridegroom is a Saami. In such motifs, the Saamis are either the daughter or son of a Saami king (see Agrip, ch. 3; Haraldz saga ins hdrfagra in Heimskringla, ch. 25; Hrolfs saga kraka, ch. 24ff. and Vglundarkvida).

In a few texts we find descriptions of Saami shamanism (see Vatnsdcela saga, ch. 12; Historia Norvegiae, 16ff.).

The heathen wiseman who announces the coming of a new and better faith is a literary motif in many medieval texts. In Old Norse texts, the role of this heathen wiseman may be held by a Saami (see, for instance, Flateyjarbok I, 231; Oddr Snorrason munkr: Saga Olafs Tryggvasonar, ch. 19(13)).

The Saamis’ skill in magic is emphazised in a wide range of texts. Motifs describing objects with magic power or strange events caused by magic are often connected with Saamis (see, for instance, Flateyjarbok II, 372; Olafs saga ins helga in Heimskringla, chs. 192 and 228; Hdlfdanar saga Eysteinssonar, ch. 20: Qrvar Odds saga, chs. 4 and 12; Sturlangs saga starfsama, ch. 12).

The many shorter references in the texts seem to fit in with, and support, the picture of Saamis found in more elaborate motifs. In sum, all the brief references which may only mention Saamis in a few words, and the more detailed descriptions - more or less stereotyped - give a good idea, at least in some fields, about the Norwegians’ and the Icelanders’ view of Saamis.

One can ask the following questions based on these sources: What picture do the sources give of the Saamis’ way of life, their distinctive characteristics and qualities, and where did they live according to Norwegian and Icelandic literary sources? What impression do we get of contact between Saamis and Norwegians, and what relationships existed between them? Were the Saamis thought of as people living outside of, or inside Norway, and if inside: did they have any legal rights as citizens in the Norwegian kingdom, and what was their social status? And finally: how are their religion and religious customs described and evaluated?

In all the stories about the finnferd, the Saamis are depicted as nomads. But in some texts we find the word bufinnr, which must mean: ‘a resident Saami’, and at least one text tells about a Saami who settled down (Norges Gamle Love (NGL) II, 491). In one of the texts, the phrase bufinnar or fiskimenn is used (Sneglu-Halla pattr, ch. 7). It is impossible to say for certain whether or not the two words refer to the same group of people, but if they do, this would indicate that the resident Saamis lived primarily from fishing. The nomadic Saamis paid their taxes in furs, which was what the traders wanted to buy from them. Hunting must therefore have been very important for them. The Saamis’ skill with their bows and arrows is actually one of the stereotypes often mentioned in the sources (see, for instance, Historia Norvegiae, 16ff.; Halfdanar saga Eysteinssonar, ch. 20; Ketils saga hcengs, ch. 3; Olafs saga Tryggvasonar in Heimskringla, ch. 108; Haraldz saga ins harfagra in Heimskringla, ch. 32).2

One of the most interesting sources about the Saamis is the so-called Ottar’s Report. This text is not an Old Norse source in the narrow sense, but it does contain a story which is told by a certain Ottar, who claimed to live farthest north of all the Norwegians. He told his story to the English king, Alfred, late in the 9th century, and Alfred used the story of Ottar in the geographical work he compiled, and which is, in fact, a revision of Orosius. According to this source, in addition to hunting, the Saamis lived from fishing and bird-catching, and they kept reindeer. Saami reindeer herding, hunting and fishing are also mentioned in Historia Norvegiae, and Saami competence in skiing is emphasized. Saami men, women, and children speed along, skiing faster than the birds. Their skiing is another stereotype often mentioned (see, for instance, variants of the gridamdl and trygdamdl oath;3 Historia Norvegiae 16ff.; Halaldz saga harfagra in Heimskringla, ch. 32) From a stanza by the Norwegian skald, Eyvindr Finnsson, who lived in Northern Norway, we know that the Saamis, or at least some Saamis, also kept animals, probably goats (Eyvindr Finnsson: lausavisa nr. 12, in Jonsson 1912-15, IB: 65).

The Saamis are always depicted as living in turf huts - the one exception to this is VQlundarkvida in which the hero, Vplundr, who is described as the son of the Saami king, lives in a typical Viking dwelling, the salr. This exception to the rule may be caused by genre, the salr is often the site of an Eddaic poem, or the explanation may also be that Vglundr was not originally identified as a Saami.

We must assume that the Saamis lived from hunting and fishing. To what degree they became dependent on trading is difficult to say based on literary sources. Trading with the Saamis was a gold mine for the traders. The Saamis probably sold cheap and bought dear. It is apparent that what the Saamis had to sell was furs, but the sources say next to nothing about what the Saamis bought in return. The products mentioned are butter and pork (Helga pattr Porissonar; Ketils saga bcengs, ch. 3).4 In the middle of the 13th century the Norwegian archbishop obtained monopoly over the corn trade in Finnmark, but his buyers were probably Norwegians.

The sources often give the impression that it was not only the traders who called on the Saamis, the Saamis also sought out the traders. That may indicate that the Saamis were - if not dependant on this trade -at least very interested in the goods they received for their furs. This made it easier for the Norwegians to collect the taxes. To sell the Saamis goods, which they wanted badly, might therefore also have been in the interest of the traders. At the same time, such a disadvantageous situation for the Saamis would have resulted in increased contact between the Saamis and their neighbours because both parties were interested in contact.

Some of the written sources which view the land of the Saamis from the outside present it as a far off, exciting world, filled with wealth. A royal decree of the year 1313 is doubtless closer to the truth. Here it is stated that the Saamis were very, very poor and suffered want (NGL III, 106ff.).

According to Old Norse literary sources, the Saamis primarily lived in the north, in the territory named after them, Finnmark. According to the sources, Finnmark was a much larger area than the territory we call Finnmark today, and extended as far south as the border between Halogaland and Tran delag. It is to the north that the so-called finnferd extends, the journey to collect taxes and to trade with the Saamis. The missionary work among the Saamis in the 13th century mentioned in Hdkonar saga Hdkonarsonar, the royal decrees and contracts with foreign powers concerning Saamis, always refer to the northern area, and in many sources phrases like finna bygdir and finnabu - in addition to the name Finnmark - are used to refer to a northern area.

According to the sources, the Saamis also lived in Southern Norway, in Trondelag and in the interior of Eastern Norway (see, for instance, Agrip, ch. Iff.; Saga Halfdanar svarta in Heimskringla, ch. 8; Haraldz saga hdrfagra in Heimskringla, ch. 25f.; Olafs saga ins helga in Heimskringla, ch. 82; Flateyjarbok I, 231; Oddr Snorrason munkr: Saga Olafs Tryggvasonar, ch. 19(13); NGL II, 491; Borgarthingslaw (Btl.) I, ch. 16; II, ch. 25; III, ch. 22 (NGL I); Eidsivathingslaiv (Etl.) I, ch. 45; II, ch. 34 (NGL I)). The presence of Saamis in Southern Norway during the Middle Ages has recently been questioned by the Norwegian historian Jorn Sandnes, who has argued that the Saami population today living in Trondelag and Hedmark moved into that area from the north at a late date, after the Black Death (Sandnes 1973: 113-137). But to arrive at such a conclusion we would have to explain away quite a lot in the sources. When authors, both Norwegians and Icelanders, place Saamis in Southern Norway, Sandnes argues that their basis for doing so may not necessarily be a knowledge of Saamis living in these areas during their own time, but may be based on erroneous impression, i.e. that they lived there earlier. Theoretically, he could be right, but in my opinion the most likely reason for locating Saamis in Southern Norway is that they actually lived there at the time of the authors - and probably earlier.

The paragraphs which mention Saamis in the two laws from Eastern Norway, the law of Borgarthing and the law of Eidsivathing, are perhaps the most difficult sources to discount. Some scholars have suggested that the word finnr was not exclusively used about Saamis, but could also have been used to refer to other people - perhaps non-Germanic - who, like the Saamis, lived by hunting and fishing. But that can never be more than a hypothesis. These laws forbid Christians to have contact with the people called finnar. It is forbidden to go to FinnmQrk to ask for prophecies (Btl. II, ch. 25; III, ch. 22), it is forbidden to believe in finnar, that is to say: to believe in their power to help (Etl. I, ch. 45), and it is forbidden to make a journey to them or to contact them (Btl. I, ch. 16; Etl. I, ch. 45; II, ch. 34). Sandnes is inclined to believe that the forbidden journey to FinnmQrk and to the finnar refers to the northern area. But the word fifmmgrk is not necessarily a place name, the meaning of the word may be ‘a forest or an area where the Saamis lived’ (the word mQrk in Old Norse means ‘forest’ and ‘borderland’). From the paragraphs referred to, especially from Etl. I, ch. 45, it is clear that the issue being discussed is medical help. For sick people it must have been inconvenient to travel from Eastern Norway to Northen Norway. It is also worth mentioning that in the Gulathings law (from Western Norway), where, as far as we know from the written sources, Saamis did not live, journeys to the Saamis are not mentioned, and it would be much easier to travel to Northern Norway from Western Norway than from Eastern Norway. Therefore, a logical reading of the paragraphs in these laws concerning finnar would indicate that we are talking about people living in the neighbourhood, or even in the same area, as the Norwegians, and there is every probability that these people were Saamis.5

In the Old Norse variants of the above mentioned oath, called gridamdl and trygdamdl, peace is promised to an enemy. In its original form this oath must date from heathen times. Here, among other things, it is said that the enemy shall have peace as long as the falcon flies, the pine grows, rivers flow to the sea, children cry for their mother and the Saamis go skiing. Mentioned here are all the normal things, images of the world in harmony and order. For those who created these formulas - the pines and the Saamis refer to Norwegian origins - the Saamis must have been familiar. They are part of the Old Norse world view.

To what degree the Saamis were associated with Norway may be documented in an anonymous skaldic stanza quoted in the Snorra-Edda (Jonsson 1912-1915, IB: 174). The skald states that they are leaving the land which the Saamis used to cross on skiis (Emm lidnir d leid fra ladi, Finnum skridnu...). In the east he sees the mountains. Of course, the skald could be in Finnmark. But the scene seems to infer that the skald puts out to sea, and it was not habitual to put out to sea that far north. It is more likely that he was somewhere on the coast where the Icelanders usually put out to sea. In that case, the land which the Saamis used to cross by skiing is Norway.

And there may also be two other skaldic stanzas which demon-strate that Norwegians - at least when they were far away - willingly associated their homeland with the Saamis. In a stanza which the skald E>j6dolfr Arnorsson composed about the Norwegian king Haraldr har5ra5i, who was fighting in southern Europe at the time, he refers to the king’s arrows as “the Saamis’ gift”; and we find a similar paraphrasing in a stanza composed by the skald Halldorr skvaldri about the Norwegian king Sigur<3r jorsalafari when he was fighting in the south (E>jo5olfr Arnorsson: Sexstefja, st. 14, in Jonsson 1912-15, IB: 342; Halldorr skvaldri: utfarardrapa, st. 10, in Jonsson 1912-15, IB: 460.).

Contact between Saamis and their Nordic neighbours, even long before the period described in the Old Norse sources, is reflected in the language of the Saamis.

When talking about the contact between the two people in medieval times, it seems reasonable that if we are able to establish that Saamis lived in Eastern Norway during this period, there is also reason to believe that contact between these Saamis and the Norwegian population was rather close, which the laws from the area do indicate. Because the laws forbid Norwegians to contact Saamis for help, it must have been common that they did so.

But in Northen Norway there must also have been much contact between Norwegians and Saamis. In the so-called Ottar’s Report, Ottar tells King Alfred that he possesses 600 reindeer, which the Saamis took care of. The author of Historia Norvegiae says that both Saamis and Norwegians lived in Halogaland. The stories about trading and tax collecting expeditions, which are found in many texts of various genres, tell us that some Norwegians - or Icelanders - used to spend much of the winter among the Saamis. In Heimskringla (Haraldssona saga, ch. 6), Snorri relates that SigurQr slembi, who was a pretender to the Norwegian throne, and was killed in the year 1139, spent one winter in Northern Norway, and the Saamis built him two ships, using their own building methods. He stayed with the Saamis while they worked, and they arranged festivities for him in their turf-hut.

Icelandic annals from the year 1258 mention that a crew was killed in Finnmark, 16 years later two women from this crew came to Norway! All these years they must have lived among the Saamis.

Quite a number of people in Norway, and a few Icelanders too, had seen the Saamis in the Saamis’ own environment, and many more must also have had some contact with Saamis because the borderline between Norwegian and Saami territories was not sharp, not in Southern Norway, nor in Northern Norway.

The skald Eyvindr Finnsson, who lived in Halogaland in the 10th century, seems to be quite familiar with the Saami way of life. In a stanza describing the cold weather during the reign of the sons of Gunnhildr, he says that they had to keep their birkihind, ‘goats’, in stalls during the summer - just as the Saamis did (Eyvindr Finnsson: lausavtsa nr. 12, in Jonsson 1912-15, IB: 65). According to Heimskringla, (Olafs saga Tryggvasonar, ch. 78), one of the chieftains in Northern Norway, a certain Rau5r, is accompanied by many Saamis when necessary.

It is a common literary pattern that the chieftains from Northern Norway who fought against Christianity made use of the Saamis’ skill in magic, or that the Saamis were fighting on the heathen side. A few times the sources also mention men who live among Norwegians - and appear to live as Norwegians - but who are said to be of Saami origin (see, for instance, Olafs saga ins helga in Heimskringla, ch. 82).

Since Saamis and Norwegians certainly mixed to some extent, this raises the question of intermarriage, and the sources relate a few examples in addition to the marriage between King Haraldr harfagri and Snasfri5r. A woman called Lekny, or something similar - the spelling differs in the manuscripts - is mentioned in two family sagas, Ljosvetninga saga and Finnboga saga, and in Landnamabok. In Finnboga saga, ch. 9, it is said that she is a Saami. She is actually not married to, but rather is the mistress of, an Icelandic chieftain, and their son is called Finnr or Finni. According to Landnamabok, there were also some Icelanders who were descended from a Saami king. One of the settlers from Norway, a certain Hrosskell, who belonged to a noble family, is married to a JoreiSr, whose father is the son of the Saami king, Mpttul (Islenzk fornrit I 1, 82). And here we have the literary pattern where intermarriage between the two groups is at issue: both parties belonged to the nobility, which is the case with King Haraldr and Snsefri5r, the daughter of a Saami king, Svasi; with King Hringr and Hvit, the daughter of a Saami king (Hrolfs saga kraka, ch. 24f.); with Vplundr, the son of a Saami king, and the valkyrja Hervgr, who also is the daughter of a king (Vglundarkvida); and we may have the same pattern in the fornaldarsaga Ketils saga boengs. The hero, Ketill, has an affair with the daughter of the giant, Bruni, and has a son by her. But in this text there is no sharp distinction between giants and Saamis, the brother of Bruni is said to be a Saami.

This confusing of Saamis and giants, as well as intermarriage at the highest levels of society, is a literary pattern which Gro Steinsland recently has placed in a different light (Steinsland 1991), and which may also shed light on the understanding of people living within the Old Norse culture regarding to the relationship between Saamis and Norwegians. I will return to this question.

The relationship between the Saamis and their neighbours was not always peaceful. The notice I mentioned in Icelandic annals, dated 1258, states that a crew was killed in Finnmark. Because the source goes on to say that two of the women came to Norway 16 years later, this must mean that this killing had taken place in an area where Norwegians did not live, consequently they must have been killed by Saamis.

In the short story, Gull-Asu-Pordar pattr, an interesting episode is mentioned which must have taken place early in the 12th century. According to this source, Saamis once attacked and occupied the farm of one of the mightiest Norwegian chieftains in Northern Norway.

On the other hand, the literary sources also give some examples of Saamis being treated badly by Norwegians. In some of the kings’ sagas, we hear of an episode where food disappeared from the tables during the mid-winter celebration (Agrip, ch. 1; Saga Halfdanar svarta in Heimskringla, ch. 8). Nobody understood what had happened. Then King Halfdan, who took part in the celebration, sent for a Saami and tortured him to force the truth from him. The Saami did not reveal anything, instead he escaped with the help of the young Haraldr harfagri, who also escaped with the Saami.

In some of the kings’ sagas, Gunnhildr, the Queen of Eirikr blodox, is sent to Finnmark to learn witchcraft from the Saamis. She has the two Saamis with whom she stays brutally killed.

In the fornaldarsaga, Qrvar-Odds saga, Qrvar-Oddr sails to Bjar-maland with two ships. On the coast of Finnmark, one of the crews goes on shore to rob the Saamis. Oddr had forbidden his crew to do that, but the members of the other crew found it very amusing to hear the Saamis wailing.

In the short story, Sneglu-Halla pdttr, the chieftain who collected the taxes responded, when he came before the king and the king asked for news, that it was not news worth mentioning that he had slain farming Saamis (bufinnar) or fishermen.

The only principal character in an Old Norse text who is presented as a Saami, Vglundr, the son of the Saami king, in the Eddaic poem VQlundarkvida, is also very badly treated. Fie is taken prisoner and crippled.

Being a minority nation with few possibilities to fight back - even though they did so as we have seen occasionally - there is no reason to doubt that the Saamis were particularly subject to injustice. The royal decree dated 1313 (NGL III, 106ff.), which warns the king’s and the bishop’s civil servants not to frighten the Saamis in order to extract payment, indicates that such treatment of the Saamis was not unusual.

However, the point to note is that in all the literary texts in which Saamis are badly treated, those guilty of such bad treatment are the villains in the story or are being punished for their crimes against the Saamis.

King Halfdan did not live long after he had the Saami tortured. He drowned on his way back from the mid-winter celebration. A connection between the treatment of the Saami and the king’s death is implied in the text.

In one saga the humiliating death of Queen Gunnhildr is clearly punishment for murdernig Saamis (Flateyjarbok I, 153).

In Qrvar-Odds saga, the Saamis use witchcraft to get back their goods from men who had robbed them.

The king in Vglundarkvida, who took the son of a Saami king prisoner, is punished indeed. Vglundr slays his two sons and seduces his daughter.

The chieftain from Northern Norway who related that it was not news worth mentioning that he had slain Saamis, is depicted as a very unpleasant man.

In Qrvar-Odds saga, the character who acts justly is Oddr, who forbids his crew to rob the Saamis.

Other texts than those mentioned above depict it as just to be nice and helpful to the Saamis. In Egils saga (ch. 10), Porolfr may go a little too far in using power against the Saamis. The text admits that sometimes he frightened them, and that made it easier for him to collect taxes. But later he protects the Saamis by killing more than 100 men who come from the east to trade, but who are also thiefs, and he helps the king of the Saamis’ neighbours, the Kvasnir, who in this text are peaceful people, against plundering people from the east. In the Vatnsdoela saga it is mentioned that Ingimundr was nice to the Saamis who helped him search for the place where, according to an earlier prophecy from a Saami women, he should settle in Iceland, although he was very unhappy about this prophecy.

In fact, it is considered right to treat the Saamis well in a variety of Old Norse literary texts. The attitude in the literature is in harmony with what seems to be the official Norwegian policy. The king’s concern for the welfare of the Saamis is especially clear from the royal decree of 1313.

On the other hand, the attitude toward other people living to the east of the Saamis, such as the Bjarmar, is quite different (see, for instance, Olafs saga ins helga in Heimskringla, ch. 133). For the authors, there seems to be a unclear border somewhere to the east. East of the border, everyone was free to act, and the heroes of Old Norse literature are allowed to kill and rob as much as they want.

This fact gives relevancy to the question of whether the Saamis were looked upon as people living outside or inside Norway, because robbery in one’s own land was a crime according to Norwegian law.

FinnmQrk, or phrases such as finnabu, finna bygdir [districts of the Saamis] are mentioned as the northern border area in quite a number of texts. In most cases, it is clear from the context that this area is considered part of Norway, but not always. In some texts, there seem to be very unclear concepts about the status of FinnmQrk. Egils saga (ch. 14) mentions FinnmQrk as the area north of Norway, in Saga Olafs

Tryggvasonar (ch. 15) Oddr Snorrason munkr mentions FinnmQrk as a borderland, together with Sweden, and, as already mentioned, Icelandic annals from the year 1258, relate that two women belonging to the crew killed in FinnmQrk, came to Norway 16 years later.

On the other hand, Ottar’s NorSweg in King Alfred’s revision of Orosius, also includes FinnmQrk. Some of the Old Norse texts mention a place name, Vegastaf, as the border between Norway and people living to the east.6 We do not know where Vegastaf was, but it must have been somewhere on the coast of the Kola peninsula.

When the Icelandic skald, Sturla Eordarson, who also wrote the saga about King Hakon Hakonarson, wants to express in two stanzas that people gathered around the king come from one end of the country to the other, he says that men come to him even from the Finna bygdir ‘the district of the Saamis’ (Surla Pordarson: Hrynhenda, st. 13, Hrafnsmal st. 1, in Jonsson 1912-15; II B: 116, 126). SigurSr slembi, a pretender to the throne, who had two ships built for himself by some Saamis, composed a stanza about their festivity for him. He says that people made each other happy, there as elsewhere in the country (Har-aldssona saga in Heimskringla, ch. 6). Some of these statements, in fact, come from sources closely related to the court and express the same attitude toward this question as the political documents drawn up by the Norwegian kings who wanted to consolidate their position in the north in competition with foreign nations. To look upon FinnmQrk as an area outside Norway, is perhaps more an Icelandic viewpoint.

As it is used in the kings’ sagas, the story about SnsefriSr, the daughter of the Saami king, Svasi, who was married to the Norwegian king, Haraldr harfagri, is also perhaps meant to relate something about the Saamis’ place within the Norwegian Kingdom. This story is first told in the Norwegian kings’ saga Agrip,7 which Snorri later copied almost word for word as far as this story is concerned. In both sagas, the author first gives a survey of the king’s many children - in Agrip only sons are mentioned - with many women. Snorri’s text quotes a stanza by the skald Eorbjprn hornklofi which mentions the many women from the different parts of the country who were sent away by the king when he married a Danish princess. The king’s marriage to many women from different parts of Norway, after he conquered the country, may symbolize his sovereignty over that particular area, and, at the same time, the tribes of families of his many wives were honoured by this close relationship to the king.

On one occasion, after the king had been king for many years, a Saami came to him when he was staying at Dovre, in the middle of the mountains in Southern Norway, and the Saami asked him to come to his turf-hut. After some hesitation, the king followed. The Saami simply wanted the king to meet and to marry his daughter. And the Saami had his way. When the king saw the beautiful Sngefridr, it was love at first sight, as a result of the Saamis’ witchcraft, of course. If the meaning of this story is that the Saami king wanted to be treated like other important chieftains in the country, and to have his daughter, whose name symbolizes the beautiful snow-covered mountains, marry the king who conquered all Norway, in order to confirm that his tribe and his land were also part of that new unity, this would harmonize well with the political thinking in Norway at the time.

However, to include the Saamis and to consider them as people living inside Norway was one thing, their legal rights and their social status was another question. We do not know much about this, but there are, in my opinion, some indications, that their Norwegian neighbours in medieval times did not turn up their noses at the Saamis in the same way as happened later.

When talking about legal rights, we don’t have much to go on because the Saamis are not mentioned in the laws except in those from Eastern Norway. Here they are, in fact, excluded because they are heathen. We have a royal decree from the year 1313 (NGL III, 106ff.). Here the king grants a Saami who will convert to Christianity reduced fines for 20 years, thereafter they shall pay as other farmers (sem adrir bumenn). There is a certain comparison here which is interesting even though it is not stated that the two groups had the same legal rights. Also, in a contract with Russia concerning the borders between the two countries, Saamis are mentioned together with farmers as authorities on how things were in the old days {NGL III, 152f.). In the same decree as mentioned above, the king also warns his own and the bishop’s civil servants not to make false accusations against the Saamis or to frighten them to make them pay. But if they are to be judged under law, which should be obvious from this decree, they should also be under the protection of law.

In Old Norse society people were far from equal under the law. From the slave at the bottom of society to the hauldr at the top, there was an enormous distance. The social groups, as defined by the law, with differing legal rights, vary from law to law. The distinction between slave and free man was very important, even though this distinction is difficult to draw because slaves who were set free and their descendants for a certain number of generations held an intermediate status between slave and free man. The word for a free man in Old Norse is pegn which refers to all free men, as opposed to prcell, ‘slave’. In the stanza which the pretender to the throne, Sigur5r slembi, composed about the festivity the Saamis created for him, he calls them pegn, which seems to indicate that Saamis had the legal rights of a free man. But the society of free men was highly stratified too, the fact that the word pegn is used to refer to Saamis does not tell how high or how low in the hierarchy the Saamis would be placed if they were placed within the Norwegian legal system.

In the laws of Trondelag, which probably also were in force in Halogaland, we find a social group called rekspegn, which is between the descendants of the slaves and the ordinary farmer in status. We do not know for certain who the rekspegn were. One theory is that they were the Saamis (see Bjorkvik 1969; Lunden 1972: 58; Sandnes 1973 with references to the works of Knut Bergsland). I will not go into a discussion of this problem here, but rather simply conclude that if this group, placed between the ordinary farmers and the descendants of the slaves, could be identified with the Saamis, their social status would not have been particularly high, but neither would it have been low, either. And it would certainly be higher than we would expect based on attitudes towards the Saamis known from later times. But, in my opinion, such a relatively high social position would not be inconsistent with the attitudes toward the Saamis found in written sources from the medieval period.


A certain amount of acceptance of the Saami people, as such, among the Nordic people is perhaps reflected in the fact that they called the leaders of the Saamis’ “king”. At the same time, this demonstrates that the Saamis had a dual position within Norway. Within the country of the Norwegian king there exist another king, who is the leader of his people. In the Old Norse poetic language, the Norwegian king can be called “the king of the people from Sogn”, “the king of the people from More”, “the king of the people from Agder”, and so on, but he cannot be called “the king of the Saamis”, because there exists another king of the Saamis. And that Saami king is not a fairytale figure from the distant past. Icelandic annals from the year 1313 relate that this year Martein, the king of the Saamis, came to King Hakon.

And there is a certain amount of ambiguity in the attitude towards the Saamis. Intermarriage between the Saamis and Norwegians at the highest level in society would normally indicate social acceptance. Highborn people trace their family back to Saamis as if it were something to be proud of. This should indicate social acceptance as well. And the names Finnr and Finni, and compounds with these names, which, in the sources, rather often seem to be directly connected with people of Saami origin,8 are very popular in Old Norse society, as well as among people from the upper classes. At the same time, it is clear from the literary pattern that intermarriage between the two groups of people is not unproblematic. The wife of VQlundr in VQlundarkvida left him, King Hringr’s Saami princess in Hrolfs saga kraka turned out to be an evil stepmother, the Saami, or giant, woman in Ketils saga hcengs was not socially accepted and sent away, though portrayed sympathetically, and SnasfriSr who, according to the sources, was married to a Norwegian king in historic times, nearly caused the king to lose his mind, thereby bringing disaster to the whole kingdom.

It is tempting to view this ambiguity in connection with theories put forth by Gro Steinsland (1991). According to her theory, the prototype of the king in the Old Norse culture was a descendant of a god and a giantess. The creation of a new kind of human being - such as the king -was the result of intermarriage between opposite parts. Transferred from the mythic to the historical level, people from the outside world, like the Saamis, were able to replace the giantess. As already mentioned, the Saamis are often confused with giants in Old Norse literature. Even the father of SnsefriSr is called a giant. And their names often have the same associations as the names of the giants, associations with snow, winter, and mountains.

If the intermarriage motif is built upon a mythological pattern related to the Old Norse ideology of kingship, this would explain why it was positive to be a descendant of the Saamis; why names like Finnr were also popular among the upper class; and why literary motifs focus on intermarriage at the highest level in society.

If Saamis can replace giants in a mythological pattern, this clearly demonstrates an ambiguity felt towards the Saamis. But we have to bear in mind that the giants in Old Norse mythology have different qualities. They represent the outside world and chaos, but this chaos was not totally negative, for out of this chaos also came all the good things, including the gods themselves, - otherwise chaos would not be chaos.

If the people living in Old Norse society during heathen times interpreted their coexistence with the Saamis in terms of mythological patterns, this demonstrates once again that the Saamis were part of the

Old Norse world view. It is tempting to view the unhappy marriages between Saamis and Nordic people in the literary motifs as a symbol of the relationship between the two peoples, an inescapable life together, attraction and drifting apart at the same time. And perhaps there is a mythological superstructure for this relationship in the Old Norse myths, in the unhappy marriage between NjprSr and Ska5i, the giantess who went skiing and hunting like a Saami woman; she longed to return to the mountains, and left her husband.

When it comes to the Saamis’ own religion, the Old Norse sources actually have very little to say. The Saamis are described as people with unusual skill in magic, and their magic is seen as closely related to their heathen religion. Saami shamanism is described in Vatnsdoela saga and in Historia Norvegiae. In the last of these sources, which is Norwegian, the description is very detailed, and the author claims to have gotten his story from eyewitnesses. This author seems to have understood that Saami shamanism was a profession, in general Old Norce sources give the impression that all Saamis were great sorcerers.

The Saamis are considered greater sorcerers than the Norwegians, but, in fact, very much the same sort of witchcraft was practised among the two peoples, according to the literary sources. In both cultures, we find the use of magic weapons, clothes, and so on. In both cultures, sorcerers are able to transform themselves into new shapes. Both Saamis and people within the Old Norse culture are able to cause bad weather. In both cultures, we meet people who are able to foretell the future, and in both cultures magic is used to cause both harm and healing -in much the same way.

It is difficult to say whether the witchcraft of the Saamis was as similar to the witchcraft known in Old Norse society as the sources seem to indicate, or whether the similarities have been stressed because the Norwegian and Icelandic authors placed the witchcraft of the Saamis into the categories and patterns known to their own culture. But sometimes we can see that Saami witchcraft was looked upon as slightly different. There is a word finnvitka in the Old Norse language, which means to practice witchcraft in the Saami way.

The Church condemned all kinds of witchcraft. But we can see from many Old Norse sources that the common people were not willing to condemn white witchcraft. In Old Norse sources, the witchcraft of the Saamis is often used for healing and protection, and their neighbours called upon the Saamis for help. The Saamis’ skill in witchcraft may have caused negative attitudes toward them because they were looked upon as more dangerous than sorcerers within the Old Norse society. At the same time, however, their ability and willingness to help may have caused positive attitudes.

If, based upon Old Norse literary sources, we try to answer the question what gods or powers the Saamis believed in, we do not have much to go on; however, from what we do know, the answer is that, in the opinion of their neighbours, the Saamis believed in the Old Norse heathen gods. The god of the Bjarmar, Jomali, is mentioned in the sources (Olafs saga ins helga in Heimskringla, ch. 133), but the Saamis seem to be familiar with the Old Norse gods. The Saami woman who tells Ingimundr about his future life, in the Vatnsdcela saga, is familiar with Freyr. In the story of Eyvindr kinnrifa, known from some of the kings’ sagas in different variants, Eyvindr confesses before his death that he is not an ordinary man, but an evil spirit that the Saamis conjured into a man’s body because his parents could not have children otherwise. In one of the variants of the story (Flateyjarbok I, 385), it is said that in order to have a son the parents had to promise the Saamis that the son would worship Porr and Odinn as long as he lived.

It has been a matter of discussion as to what extend the Saamis’ religion was influenced by the religion of their Skandinavian neighbours. That question has not been my concern, my concern has been the concept of the religion of the Saamis in Old Norse sources. And the idea that the Saamis believed in the Old Norse gods, is - erroneus as it may be - very interesting when considering the status of the Saamis and their religion. By identifying the religion of the Saamis’ - more or less - with their own old heathen religion, the Norwegians and the Icelanders came to identify the religion of the Saamis with a part of their own glorious past, towards which they, as Christians, naturally had an ambigous attitude, not entirely negative, creating an exception to the official view of the Church. In fact, because of this identification with Old Norse heathendom, I think we may conclude that the attitude toward the religion of the Saamis in the Old Norse society was, even in Christian times, as positive as it could have been towards a heathen religion.

Notes

1. A form of the word finnr, or a compound with this word, is also the name used about the Saami population in European sources by authors as Tacitus, Ptolemaios, Prokopios, Jordanes and Paulus Diaconus.

2.    In the poetic language an arrow may be called “the Saamis’ gift”, referring to Ketils saga hoengs and Qrvar Odds saga.

3.    These formulas are found in Gulathingslaw (ch. 320) not much preserved, in Grdgds: Konungsbok (ch. 115), Stadarholsbok (chs. 387 and 388), and in the two family sagas: Grettis saga Asmundarsonar (ch. 72) and Heidarviga saga (ch. 33).

4.    In Vatnsdoela saga (ch. 12) Saamis are paid in butter and tin for their services.

5.    An argument for interpreting finnar in these laws as ‘Saamis’, may, perhaps, also be found in the use of the word vitt in the same laws. Simultaneously with forbidding people to believe in finnar, the law also forbids belief in vitt. This is a Germanic word found in other Germanic languages. In Old Norse the word means ‘witchcraft’, but it seems to refer, in particular, to a drum. That must be the meaning in Lokasenna st 24. In Lokasenna and perhaps in VQluspa (vitti bon ganda, ‘she sent gandar out by means of the drum’?) the Old Norse VQha uses the drum, but it was first and foremost the Saamis who used the drum for medical purposes.

6.    This name is mentioned in Historia Norvegiae, in Olafs saga bins helga ‘Legendary saga’, in Oddr munkr: Saga Olafs Tryggvasonar and in a Norwegian law manuscript.

7.    The story about King Haraldr and SnasfriSr is also referred to in the skaldic poem Mdlsbdttakvcedi from about 1200 (Jonsson 1912-1915 II B: 143).

8.    Finnr litli ‘the small one’, mentioned in the sagas about Olafr hinn helgi, is said to be of Saami origin; the same is said about a man among the enemies of King Olafr Tryggvason at the battle of Svolder in the Snorri’s version of the story. Finni or Finnr inn draumspaki is mentioned in many of the family sagas. According to one source his mother was a Saami woman. In Halfdanar saga Eysteinssonar two Saami kings are mentioned one named Finnr; and there are more examples.
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Some aspects of the Christianization of Central Sweden

Anne-Sofe Graslund

It is difficult to draw a sharp distinction between the old Norse religion and Christianity based on archaeological evidence (Graslund 1985; 1987a, b; 1989; 1991). Firstly, conversion was the result of a long process. Secondly, during the conversion period aspects of Christianity, as well as those of the old religion, may have lost much of their distinct character through mutual influence. In addition, some of the symbolism may well be so old that Christianity and the old Norse religion received it from the same source. Concerning Viking Age phenomena a definite answer can seldom, if ever, be given about what is purely Christian and what belongs to the old religion; we must be satisfied with defining ranges of probabilities.

As an archaeologist I approach the transition from the old Norse religion to Christianity from the archaeological point of view, i.e. based on physical remains. Personally, I believe in a long period of syncretism - pagan and Christian elements are found together. There are some good examples among the artefacts, but I will omit them here (Graslund 1985; 1991) and concentrate on some aspects of the graves and of the rune stones.

One condition for real syncretism (here used to denote any mixture of two or more religions) is a certain degree of similarity between the two religions. If there are no points of contact between the borrowing religion and the borrowed idea, the idea can never really become part of the receiving religion (Ringgren 1969: 9). We know very little about the missionary situation in Viking Age Central Sweden, but a well-known phenomenon from the mission history of later times is the interpretation to former heathen rituals in Christian terms. It is remarkable that Rimbert, successor to Ansgar as Archbishop of Hamburg-Bremen and author of his biography, who had himself been a missionary, seems to accept the pagan ceremonies in Birka with great tolerance (Rimbert, chapters 18-19; Wood 1987: 52)

For Norway three phases have been distinquished in the Christianization process: 1) An infiltration phase, lasting for hundreds of years, 2) a mission phase and 3) an ecclesiastical organisation phase (Birkeli 1973: 14). For Central Sweden this evolution may have been similar and, in my view, both the mission in Birka and the erecting of rune stones in the 11th century belong to the same phase, the mission phase.

There was certainly an early influence in Central Sweden from Christian Western Europe, but the first known mission was that of Ansgar in 829. In his biography we have some information about the Christians in Birka.

I have analysed the Birka graves (there are more than 1100 excavated graves) and other Viking Age graves in the Malar area in an attempt to distinguish between Christian and pagan burials; this turned out to be very difficult. The pagans were probably exposed to strong Christian influence and the result was a mixture of burial practices. Besides, attention must be paid to another important point, the belief system of the surviving family. Since the family dealt with the funeral, its opinion was of the greatest significance. The mixture of Christian and pagan elements in certain graves may, to some degree, be explained by the fact that the deceased held one belief and the surviving family another.

Six criteria could be discussed and used in an attempt to distinguish pagan and Christian burials:

1.    Method, of burial - inhumation or cremation of the body. The problem is not a state of opposition between the two, as cremation during the Scandinavian Iron Age can be seen as a purely pagan rite, but the fact that inhumation can be both pagan and Christian. Inhumation appears sporadically throughout the entire Iron Age, in some areas it dominates, and it remains as a pagan trait until late.

2.    Orientation. The west-east orientation of inhumations has been regarded as of Christian origin, the dead face east as this was the direction from which Christ was expected to appear on the Day of Judgement. It has been maintained, therefore, that a west-east orientation in itself suggests a Christian burial. This opinion is supported neither by the Bible nor by the early Christian Church. It is important to know that the oldest Christian communities in Rome and in Gaul not only had their own cemeteries but also buried their dead in existing cemeteries using local rites (Perin 1985: 235). A Christian interpretation of this orientation, originally not specifically Christian, may have been made in the third century. Thus inhumation, or orientation alone, cannot be used as a criterion for a Christian burial, but they may indicate a Christian influence.

3.    The external shape of the grave. Mounds are probably purely pagan. The custom of building mounds was abandoned in the late Viking Age; instead the graves either had no preserved markings at all, or they were marked by rectangular stone-settings. The mound is later used as a symbol of paganism, e.g. in the Swedish provincial laws, codified in the 13th and 14th centuries.

4.    Location of the graves. The earliest Christian burials probably took place in the old grave-fields, but in all likelihood there was soon, even before the construction of churches, a need for consecrated Christian cemeteries. The archaeological possibilities for distinquish-ing such cemeteries are, firstly, that the graves are very close together (people were anxious to keep within a limited area) and, secondly, discovery of some sort of border, ditch or fence.

5.    Gravegoods. There are a few examples of objects as indications of Christianity or the old Norse religion; the most striking are cross pendants and Thor’s hammers. Christian graves, one might think, should not be equipped with gravegoods at all, but in fact early Christian graves sometimes are. Jewellery and details of dress are normal and there could also be some “real” grave goods. A comparison with continental material shows that, in general, the early Christian graves from the Merovingian period in the Frankish area (some of them containing rich grave goods, e.g. the graves under Cologne Cathedral) correspond to our inhumation graves from the early Viking Age, and the Carolingian graves with no grave goods at all correspond to our late Viking Age and early Medieval graves.

6.    Burial ceremonies. The slight archaeological evidence we do have includes that of cremation graves, where weapons have been run through the cremation layer. This must be the result of some pre-Christian ceremony. Do the traces of fire that have been found in several late Viking Age inhumation graves belong to the pre-Christian or Christian symbolism? We also have remains of funeral meals, a very wide-spread pre-Christian phenomenon. In some rich Danish, as well as Norwegian and Russian graves, there are candles that may have played a role in Christian funeral ceremonies (Graslund 1991). In this connection, the lamp of the Sutton Hoo grave must be mentioned.

Is it, then, possible to trace the early mission in the burial customs? The question can be answered in the affirmative if one is referring to a general Christian influence, but for the most part in the negative if the intent is to decide whether a particular grave is Christian or not.

The mission jn Birka is generally regarded as only of local and limited importance in mission history. In my opinion, however, a continuity in the Christianization of the Malar area during the 11th century seems reasonable.

The question of continuity of place of worship has been much discussed (Olsen 1966; 1986), and in Old Uppsala we have one of the few examples where such continuity seems to be true. As yet there is, however, no example in the Malar area of direct continuity between pagan burials and a Christian church as is known in Jutland, where the church of Horning was built over a levelled, late Viking Age mound containing a woman in a well furnished chamber-grave from about 1000 AD. The earliest church was, according to dendrochronological dating, built about 1060-1070 (Voss 1991: 189), i.e. two generations later than the grave, but nevertheless it can be seen as a link between paganism and Christianity. Jelling does, of course, represent the most concrete link of this kind. Recent excavations have revealed that the earliest church and the chamber-grave beneath it are contemporary, and it may be that Harald Bluetooth erected the church and moved the remains of his father from the north mound and reburied them in the church grave (Krogh 1983: 183).

Many of our rune stones - Uppland is extremely rich in rune stones; there are more than 1200, almost all of them datable to the 11th century - may, however, indicate a real connection between paganism and Christianity. The location of the stones is interesting. Today we have only few examples of rune stones in cemeteries; many stones stand isolated in the fields. A study of records left by our earliest Swedish researchers of runes from the 17th, 18th and 19th centuries reveals that many more rune stones than can be seen today were placed in cemeteries, sometimes directly on a mound or in a stone-setting. Quite often these records show that the stones were raised in Viking Age cemeteries, the dating being based on the type of graves. In many cases the graves have subsequently disappeared completely due to extensive cultivation (Graslund 1987a: 250).

Finally a few words on women and Christianization. It is known from many places and at different times that the Christian mission was particularly successful among women, for example at the early church in Macedonia (Portefaix 1988), England during its Christianization (Jacobsen 1986: 37, 39) and in modern India (Lennemyr 1989: 27), as well as modern Greenland (Mads Lidegaard, personal communication). Several of our rune stones may be taken as evidence that this was also the case in Viking Age Scandinavia (Graslund 1989: 223). But is there any reason to believe that Christianity was especially attractive to women? For the Middle Ages we have historical evidence of women playing an important role as donors to the Church. The story of Fride-borg and Katla in Birka, told by Rimbert (chapter 20), may indicate that women were more seriously inclined to conversion. From Rimbert we do not, however, get the impression that the Christians in Birka were primarily of one or the other sex. When Ansgar arrived in Birka, he found a society dominated by men: men at the thing, men in cult practices, men in all important positions. But as adherents of the new religion, as true Christians, women are described as equals of men.

But why should women be so attracted to the Christian message? Probably because Christianity gave the individual, including women, a greater intrinsic value than the old religion, in which the family was such an important unit. Christ made no distinction between men and women. The medieval Church’s contemptuous view of women was more a question of ecclesiastical politics and, with all probability, hardly appeared at all in the missionary preachings.

There was no unified concept of a kingdom of Death in the old religion. This may be due to the fact that it was the syncretistic product of the encounter of an old fertility religion and a more aristocratic and warlike religion attached to the cult of Odin (Nordland 1969: 67). The warriors who fell in battle went to Odin in Valhall for an eternal feast. Those who died as maidens went to Freja. Others, both men and women, went to Hel, a very lugubrious place. I can well imagine that the Christian faith, not least in this respect, sounded much more attractive to women. There are runic inscriptions with the prayer that the soul may go “into light and Paradise”.

In the old Norse religion there were several goddesses and a large number of female, mythical beings. It is also important to note that in pre-Christian society women had many different tasks in cult practices. Perhaps that Christianity had no goddess was a problem. Worship of the Virgin Mary can be viewed as compensation for this, e.g. for Freja, who was not only the goddess of fertility but also, according to Edda, the one who cared for half the dead. The importance of the Virgin as early as the 11th century in the Malar region is evident from runic inscriptions. They also provide a basis for the assumption that worship of the Virgin attracted women in particular because women are involved to a considerably higher degree in the inscriptions, invoking God and God’s mother, as compared to those invoking only God (Graslund 1987b: 90).

In inscriptions which mention the building of bridges for the soul of the dead, the female component is clearly more frequent than in the total number of inscriptions. In order to promote the building of these roads and bridges, had even at an early stage the Catholic Church incorporated this into the system of Indulgence - in return the Church offered intercession for the soul of the dead and absolution (Kinander 1935: 8).

It is also noteworthy that the two runic inscriptions in Uppland which mention pilgrimages were raised by women, one for a husband who went to Jerusalem and died in Greece, and the other by Ingerun, daughter of Hard, who had the runes created for herself. She wanted to travel eastward, to Jerusalem. It is fascinating to think that a woman in the 11th century could make, or at least plan, such a journey.

The many travellers to Greece came in contact with Christianity in its Byzantine form, a kind of individual mission. It is astonishing, therefore, that we have so few archaeological traces of Orthodox Christianity. On the other hand, the organised mission derived from the German and also the English Church.
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The wizards of Lapland and Saami shamanism Vladimir Shumkin

The Saami (Laplanders, Lapps, Lopps) inhabiting the Polar regions of Fennoscandia occupy a special place among the peoples of Northern Europe. The traditional opinion found in the literature presents the problems of Saami origins as mysterious and unsolved. This is despite the fact that their history and culture have been actively studied since early times and even though solving the mystery of Saami ethnogenesis is of fundamental character and may serve as a clue to the problem of the origin of the peoples of the European North (Alekseev - Gohman 1984: 155-159).

A population living in close proximity to other more highly developed neighbours, subjected to prolonged physical and cultural assimilation yet nevertheless preserving the substratum of its own language, its anthropological type, folklore, lifeways and behaviour stereotypes, is sure to evoke interest and astonishment. In trying to classsify the Saami under a larger grouping, whether it be a language family, racial type, social structure, economic stage, enviromental behaviour pattern or mental type, researchers have invariably had to single the Saami out as a special group. These difficulties seem to be more paradoxical since, unlike the case of other Northern peoples, there are numerous written sources about the ancient population of Fennoscandia, starting from the first centuries B.C.

The considerable contribution to the investigation of such problems made by outstanding scholars deserves close attention and study, but at the same time it makes one think about the causes which have yielded such inadequate results in view of the effort put in. Serious limiting factors may be the lack of cooperation among researchers in different countries, the lack of comprehensive investigations based on all the humanities and some natural sciences, and the influence of outdated concepts still universally accepted.

Shamanism is unique among the problems discussed as the only sphere of Saami activity the interpretation of which does not raise any objections. As is repeatedly stated in numerous works by contemporary specialists, Saami shamanism can be viewed as an early form of religion of the classical Siberian type. Sometimes certain peculiarities in the activities of noids ‘Saami wizards’ are noted, but their shaman status is never doubted (Prokofjeva 1964; Hultkrantz - Backman 1987:

9-35; Siikala 1981: 81-99; Pentikainen 1987: 17-36). But are there really no difficulties? The question is far from useless because identification of the forms of veneration borrowed from Siberian peoples is the principal basis for the hypothesis of the Eastern Protomotherland of the Saami-Lapps-Laplanders. Besides paying detailed attention to attributes, sacral ceremonies, world view concepts, it is important to determine the period when the phenomena originated, the opportunity for their static, convergent or borrowed origins, and later on to trace the developmental dynamics and to progress from the collection of facts to the creation of historical origin, the analysis of which may (or may not) allow us to solve the problem.

The peculiarity of the Saami ethnos can be understood only after all the stages in the long and sometimes dramatic development of this nationality have been studied.

With reference to the most ancient period, the priority lies with archeology, the study of which has, in addition to its inherent value, general humanitarian importance. In its most concise form, Saami prehistory can be described in the following way, based on reliable modern data.

As a result of the changes in nature and climate during the Late Pleistocene (12-11 thousand years ago), the economy of the reindeer hunters living among the last paleolithic groups on the northern German lowland was beset by crisis (Budyko 1977: 239; Dolukhanov 1982: 1-3).

These proccesses stimulated the migration of part of this population to the North. The communities that chose the route along the west Norwegian coast succeeded on reaching the Arctic borders of Fennoscandia and in creating the cultural system archeologically represented by the Komsa culture (10-7 thousand years ago). (Shumkin 1986: 15-33) The small groups of first inhabitants that found themselves in this isolated position constantly moved along the littoral zone in search of livelihood based on gathering seafood.

In the neolithic age (6-4 thousand years ago) considerable changes were brought about in culture by internal factors and supported by borrowing the experience of their closest neighbours (e.g. the art of ceramics, shale production). The accumulation of their forebearers’ experience led to a flourishing in all spheres of life in the early metal age (4-2,5 thousand years ago). Particular success was achieved by the inhabitants specializing in the hunting of sea animals, as well as among the homoethnic taiga hunter-fishermen. A heteroethnic impulse of eastern origin about three thousand years ago has been documented.

The archeological data shows that changes among the local population of Lapland initially took place within the framework of the general development of human society (Shumkin 1989a). While the stable traditions were preserved, innovations were eagerly accepted and occupied an important place but never became predominant in the afto-htons’ economy. Overspecialization, which enables great leaps forward, can cause crisis phenomena under unfavourable ecological conditions, which was occured some 2,5 thousand years ago. The survivors among the once numerous, settled communities split up into small groups and took to mobile hunting in the forest and mountain areas; fur became the equivalent of the products supplied by a goods-producing population (Karpelan 1979: 141-151; Karpelan 1982: 32-48; Shumkin 1990a:

10-15). These processes meant loss and modification of elements of the traditional culture.

As early as the middle of the first millennium A.D., individual communities acquired skills of deer-breeding; its archaic nature and originality imply a local origin influenced by Western cattle-breeding centres. A system of cyclic migration gradually formed and ethnic, economic, and social consolidation began based on winter settlements -“siits”. A new strategy of complex hunting provided an opportunity for planned, rational, and effective exploration of ecological niches (Shumkin 1989a). However, this approach was accompanied by a reduction, the minimum, of surplus product and, as confirmed by subsequent history, it led to dependence on neighbours.

The earliest population of the extreme North was European in its origins. Having found themselves in extreme conditions, having suffered certain setbacks in their general development, the first settlers managed to preserve certain elements of their spiritual culture, including the tradition of rock shrines (Shumkin 1990c). This is normal, since cult rituality tends to be better preserved by crises than by production structures. Long isolation contributed to the conservation of this peculiar anthropological type (Alekseeva 1987: 89-110). Neolithic contacts and innovations were negligible and took place in closely related surroundings and environments. The first, and probably the only infiltration, recently determined archeologically as occurring as late as the first millennium B.C., left some traces in the material sphere (modifications of ceramic art) and in the spiritual sphere (the style and images of rock art) (Shumkin 1990a: 10-15).

The “obscure” millennium preceding our age (A.D.) - long a gap in knowledge - is gradually being filled by archeological data and monuments, especially in Western Lapland (Baudoy 1978: 1-25; Era - Esko 1984: 156-160; Gurina 1984: 7-16; Torvinen 1986; Karpelan 1986; Kargopolcev 1989: 178-180; Shumkin 1989a). The findings of excavations testify to contacts and borrowings, mainly from closest neighbours. Thus heterogeneous, obviously eastern sacral elements (shaman attributes, the myth about the raven, veneration of eyes, personification of sites during the plague) can be attributed to the late second millennium B.C. The wide range, dated around the same time and covering a limited but rather extensive area, suggests a correlation between their origin and penetration by new population. These new communities were hardly numerous and could hardly alter the economic and cultural style of the local population. The strangers were likely to undergo rapid assimilation, thus enriching the culture and genetic fund of the aborigines.

There is abundant literature about Saami beliefs. Even medieval Europe was well-informed about the outstanding capabilities of Lapp wizards, who were often invited to the courts of rulers, where they always fully justified their status. In order to get a clear idea of the complicated Saami pantheon, and to determine what was borrowed and what was original, it is necessary to eliminate all the Scandinavian, Slavic, pagan and Christian borrowings associated with such formidable gods as Tirmes-Tor, Storjunkar, Aroma-Telle, Maderatcha, manns, hobgoblins and wood goblins. The deer-breeding host-spirits are relatively young, though here we may have come across the remains of earlier concepts that were transformed under the influence of new economic developments. The origin of Myandash is very difficult to trace (Tscherno-lusskij 1965).

The hunting, cult-adoration of the fishermen’s protector (Akkruvi), hunters’ patron (Mez), and ancestor cult appeared very archaic. The seid cult is extremely fascinating and is usually interpreted as the worship of stones (Vize 1912: 18-22; Manker 1957: 295-321; Quigstad 1926: 317-356; Titov 1976; Fellstrom 1985: 43-60; Vorren 1987, 94-100). However, in addition to natural stones ranging from cobblestones to rocks, they could be a lake, a pool, a tree, a wood, a hole, or a cave.

We probably have here a phenomenon in its very archaic unsegregated form (incorporating elements of other cults) which is represented in a variety of forms, manifestated in unusual contacts and interdependent relationships providing protection for man. Besides the common generic seids, there were family and personal seids located near dwelling or hunting sites. Veneration of seids is probably an example of the worship of nature deeply rooted in the world view of the aborigines and preserved without any radical change to the present day.

Each Saami family had at least one witching drum, ruddes, kiemdes (Scheffer 1956; Kharuzin 1890; Hallstrom 1910: 181-199; Reitesheld-Viklund 1912: 131-169; Volkov 1949). There was a special rite for making them. The Lapp drum (there existed two types) differed from the Siberian ones in appearance, but the main difference lies in the purpose of the object, since the Saami one was exclusively a tool for bewitchment. Its sound was never recorded since it was difficult to produce due to the peculiarity of its design. In order to obtain the desirable information (weather, a lost thing, good luck etc.) people threw rings (or other objects) over a picture on the drum and moved these across the picture by beating vucher ‘the witching hammer’. Future events were predicted according to the movements and stops of the rings.

For a solution to serious problems through witchcraft several persons joined forces and, in special cases, well-known wizards-noids reputed to be artful healers, clairvoyants, or prophets were invited. As a rule they were easily excitable people of a certain psychic type. Arctic hysteria is characteristic of the Saami, as of other Northern peoples. The Lapp noid fell into a trance without using a drum for fulfilling his functions. These people can be called extrasensory individuals. Cases of successful predictions seemed to be quite numerous, resulting both from individual parapsychic gifts and knowledge of local conditions, premonitions of sudden changes in the weather, and correct estimations of particular situations. The cases of ruin brought about by the quiet and peace-loving Saami through cunning and magic are well-known; this actually involved clever use of the forces of nature and more powerful and numerous enemies (Schekoldin 1890: 21-39; Vize 1917: 15-23, 65-72; Saamskije skazki [Saami fairy-tales] 1980).

It should be noted that the Lapp noid was rewarded for his efforts mainly with respect, not by riches or a special high social status among his tribesmen. In addition to minimal ritual, peculiar features of noid ceremonies are the absence of special costumes and initiatory rites for becoming a noid. The wizard as a link between the lower and higher worlds is considerably weakened. Out of the traditional set of the shamanic tools, only the witching drum and horn hammer remain.

Since the latter tool has been found in the graves from the turn of the second and first millennia B.C. (Shmidt 1930: 119-131), it was probably also borrowed at the time of the earlier impulse. Having been introduced into the favourable environment of a population subject to psychic instability, eastern ritualism was accepted and considerably modified according to the local concepts.

The Saami’s uniqueness pertains not only to their peculiar history of development, but also to their strongly pronounced individualism (Tchernolusskij 1929: 6-24; Pelto 1962: 261), their highly developed ability to absorb innovations while preserving the foundations of their own culture. Despite all the influences, the Saami’s original world view can be found in their ideology, formed in the severe conditions of Polar Europe. Despite certain similarities in attributes and final results, these radical difference in rituality and rites and their operations do not provide enough basis to classify the Lapp noids as representatives of classical shamanism. The latters are more representative for Siberia, unless of course shamanism is considered to be an early form of the religion with a stadial scale and world-wide distribution.
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Rationality and mythological foundations of calendar symbols of the ancient Komi

Nikolay Konakov

The discovery in the Komi region of a unique picture of an ancient trade calendar and its subsequent study, have extended and deepened our understanding of the level of natural science and the worldview of the pagan Uralic population.

Decipherment of the pictures in the calendar shows it to be a solar calendar. The year began with the vernal equinox and was divided into periods (months) in accordance with the annual biological rhythms of animals hunted for trade. These periods are denoted by nine symbols of various animals: bear, reindeer, ermine, wolverine, elk, otter, fox, squirrel, and marten. The periods were not of equal length - a feature typical of ancient calendar systems (Konakov 1987: 3-17).

There was, it appears, a special sacred reason for the choice of dates marking the start of each period. It is logical to assume that the functions of “keepers of time” among the ancient Komi were carried out by members of the pagan priestly estate. Traces of calendar sacralization and the special status of people entitled to use the calendar persisted among the Komi until only recently.

The calendar depicts two solar phases (the vernal and autumnal equinoxes) by means of solar symbols. The symbols for these periods (bear and elk) covered by the phases were in opposition to one another, representing a binary code. This binary code is clearly demonstrated in the trade calendar by two opposite seasons: one productive (the hunting season) and the other unproductive (the breeding season). This divison of the year was therefore based not on changes in the weather but on the occupational cycle, a practice observed by other peoples, too. It is possible that the calendar year of the ancient Komi was divided into two independent parts. The existence in the Komi language of two terms designating the concept of year, wo ‘age’ and ards ‘year’ is an indirect proof of such a division. The second term, derived from the word ar ‘autumn’ is of very ancient origin. It is known by the Mansi, in Udmurt, and there are similar terms designating either year or autumn in the Samoyed languages (Redely 1986: 26-27).

The division of the year into two main seasons is observed in many folk calendars. According to S.A. Tokarev, the archaic division of the year into two seasons (winter and summer), making spring and autumn only transition periods, corresponds to the worldviews of the ancient cattle breeders and was also preserved by certain agricultural peoples elsewhere in Europe (Tokarev 1983: 3-4). There is reason to suppose that in the division of the main calendar units, the binary code is more archaic and universal. This is attested to by the folk calendars of the Tungus-Manchurian peoples of Siberia, who were primordial hunters, fishers and deer breeders on the taiga (Masin 1986: 124; Petrova 1937: 106).

The use of the bear as the zoomorphic symbol of spring or (in the bipartite structure of the year) the spring-summer period is very archaic and universal. It exists in the calendaric rituals of many peoples: Russian, Austrian, Swiss, Polish, etc. The emergence of the bear from its den announced the end of winter and the beginning of spring in Byelorussia, Italy, Rumania, and France (Tokarev 1977: 146, 166, 179, 187, 198, 203, 227, 238, 248, 296; Konakov 1987: 12-13).

The most archaic record of daily and seasonal changes in calendar mythology is the disappearence and reappearence of the mythological characters embodying the sun, light, warmth and fertility. The story about the absence of the bear in autumn (hibernating in its den) is presented in folk calendars of the Russians, Mari, Komi and others (Bolonev 1978: 101; Popov 1979: 124; Fuchs 1924: 252).

Under the binary calendar code, the disappearence (departure) of one mythological character portraying a season of the year logically implies the return of another. The elk is a zoomorphic symbol of the autumn or autumn-winter period in the ancient trade calendar. The elk and the bear are widely used as the symbols of calendar opposition in the mythology of the Siberian peoples.

The image of the elk in the mythological notions of various peoples is semantically close and interchangeable with the image of the deer. The ethnographic materials of peoples for whom the economic significance of hunting was minimal, such as in England and the Netherlands, testify that the image of the elk (deer) was the symbol of the autumn-winter period (the period when wild, hoofed animals run) and this embodied the start of the hunting season (Tokarev 1978: 63, 92).

In zoomorphic symbolism, the calendar opposition of two equal yet contrasting seasons is clearly reflected in the species of animal: a beast of prey in opposition to a herbivorous animal. Once again, the archaic, mythopoetic interpretation of this concept is reconstructed with the help of the zoomorphic calendar code, based on the myth about cosmic hunting found in the worldview of the ancient trading population of North Eurasia.

The oldest variant of the myth is about the cosmic bear, Mangi, who liberated the sun by stealing the elk. The myth about the mythical elk hunting in heaven was known among the Evenk, Ket and Mansi. The Tuvinian and Altai peoples had a Siberian doe as an object of their cosmic hunt. A demythologised story about cosmic hunting is found in the epic legends of the Komi and the Western Finns (Anisimov 1959: 11; Djakonova 1976: 285).

Analysis of the genesis of this myth shows it to be the oldest binary zoomorphic code found in the calendars of North Eurasia. By means of zoomorphic symbols representing the largest beast of pray in the taiga zone (a bear) and wild hoofed animals (an elk, deer, or stag) the concepts of alternating day and night, as well as the seasons of the year, are expressed in mythopoetical form. The bear is the active element in this zoomorphic code (day, spring, male power, destructive tendency), while a female, hoofed animal is the passive element (night, autumn, the female reproduction element, the concept of sacrifice).

The struggle, opposition, and torment of the zoomorphic characters were widely portrayed in ancient painting. In modern art history these characters are interpreted as symbols of spring and rebirth. Judging from rock paintings, the opposition of the two main seasons of the year, as represented in the zoomorphic code, was known long ago among the peoples of North Eurasia. The trade calendar, the Siberian rock paintings, the “torment” scenes in the ancient art of southern cultures feature animals and antipodes. Many ethnographic examples testify that the peoples of North Eurasia associated the images of the elk (deer) and the bear with the idea of West and East.

Analysis of ethnographic and folklore materials shows that the zoomorphic calendar symbols were primarily identified with cosmic objects. From the solar symbols of the elk (deer) and the bear, typical of the North Eurasian peoples, it is but a short distance to the concept of bear = east = spring to the left and elk (deer) = west = autumn to the right.

The sun rises precisely in the east and sets precisely in the west only during the vernal and autumn equinoxes. From the day of the vernal equinox onwards the sun moves to the south (right), with the winter solstice begins its return from the southeast. Seen from the east, left means the north and right, the south; seen from the south, left means east and right means west, which was a widespread early orientation among some peoples. Since the sun is in the active spring and summer seasons when it is to the left of the east, and passive when it is to the right (autumn and winter), it is easy to interpute the sexual symbolism represented by the concrete symbols in the zoomorphic binary calendar code and the movement to the north/east as active (male) and that to the south/west, as passive (female). Looking, further, at the zenith of the sun during the equinoxes, the higher and lower positions of the sun during the different seasons further supports this binary opposition: upper/lower, spring-summer/autumn-winter in calendar symbolism.

These daily and annual cycles are the main structural elements in the mythopoetical concept of cyclic time. Various different peoples have transferred the ideas of parts of the day to the year. Let us now take a look at the calendaric aspects of solar symbolism with the help of a diagram.

The simplest variant of the solar symbol, a circle (or concentric circles), does not appear in the calendar because it expresses only the cyclic movement of the sun and does not record its individual phases. At the same time, a cross, either within the circle or alone, symbolizes the phases and their links with the cardinal points: the east (sunrise), the south (zenith), the west (sunset) and the north (nadir). The cross, with its tips at right angles (swastika), also symbolized the direction of the visible movement of the sun on the horizon. A rhombus, formed by joining the points of interception of the interperpendicular diameters of the circle (cross), is the simplest geometrical figure in everyday solar symbology. The rhombus is called “the circle” in Komi traditional ornamentation, as well as that of the Russians of the European north and the peoples of Smolenshina and Byelorussia. This symbol, together with the cross and swastika, may therefore be classified among the universal symbols for the daily cycle (Belitzer 1958: 340-341; Dmitrieva 1988: 176-177).

This diagram of annual solar symbolism shows that the simplest variant consists of two approaching vectors. In the linear symbolism, this variant is represented in the binary zoomorphic code as animals facing or going towards one or another, the two annual seasons. The direction of their movement is in accordance with the direction of the sunrise in the first half of each season. In circular symbolism which expresses more clearly, the concept of cyclic time, the zoomorphic symbols follow one another in a circle.

A more complex variant of the calendar symbology, which includes not only the concept of binary division of the year but also the binary nature of the two seasons, clearly reflects the direction of the sunrise in each of the four calendar seasons. The binary opposition of the two halves of the year and the four main seasons can thus be expressed graphically.

Variant 1 reflects the concept of the binary opposition of the two parts of the year divided into their seasons (spring/summer and autumn/winter). This opposition is also expressed as left/right (Figure la), depending on whether the sun rises to the east or the west of the eastern point, or in opposition top/bottom (Figure lb), reflecting the zenith of the sun above or below the median.

Variant 2, in addition to the two halves of the year, reflects the opposition of the first (spring/autumn) and second (summer/winter) components (Figures 2a and 2b). Variants 3 and 4 are graphic representations of the calendar year showing seasonal succession in either clockwise or counterclockwise direction (Figures 3 and 4).

Solar calendar symbolism can be found in many patterns used in the ancient and traditional applied art of various peoples. In addition to obvious representation of graphical variants, a poly- or monozoomor-phic code was used. The vectors were represented in various ways, depending on artistic traditions: the direction of an animal’s (or bird’s) movement, the turn of the head or fold of the tail.

The image of a bear embodies broad monozoomorphic symbolism in the solar calendar; each of its limbs represents one of the four seasons and is poised in accordance with the direction of the vector. There are also anthropomorphic figures with the same calendar symbolism. Both anthropomorphic and anthrozoomorphic calendar codes are widely represented in the ancient writings of Eurasia and undoubtedly warrant research of their own.

There is valuable and interesting material concerning the calendar symbolism of Uralic paganism in the traditional ornaments of the North Eurasian peoples. The solar-calendar semantics of many elements of Komi ornamentation specifically reveal, with the help of the above diagram, a binary calendar symbolism.

The binary division of the year and its zoomorphic symbolism is just one of the many calendar representations used by the North Eurasian peoples. Two calendar pictures have recently been discovered and decoded in Northeast Europe, one of them similar to the trade calendar; the other, found in the north of the Komi Republic, is based on the
[image: ]
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annual biological cycle of the reindeer. Despite their basic differences, all three pictures from Northeast Europe have features in common. An understanding of the calendaric knowledge and symbolism of the pagan Uralic peoples will undoubtedly demand long and exhaustive reconstruction.
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Materials on Komi-Zyryan mythology: Notions of the soul

Alexander Teryukov

According to a popular belief of the Komi-Zyryans, a man has two souls: lov, which is situated somewhere inside him during his life, and ort, which leads a separate life. V.P. Nalimov defines lov as ‘life’, ‘the soul of a man’ (Nalimov 1907). P.G. Doronin writes that every man has his double, lov, which lives within his organism up to his death. When lov leaves a man, death comes simultaneously (Doronin). The authors of the Comparative dictionary of the Komi-Zyryan dialects translate this term as ‘soul’, ‘spirit’, ‘breath’, ‘life’ (Sorvachova 1961). A.N. Gren has come to the conclusion that the Komi-Zyryan lov (Udmurt lul) apparently came from the Komi-Zyryan verb lolavny (Udmurt lulalny ‘to breathe’) and evidently expressed the notion to breathe (Gren 1927). In Y.V. Gagarin’s opinion, the notion lov among the Komi-Zyryans is associated with breathing, living (Gagarin 1978). The Komi-Zyryans understood death as the soul’s (lov’s) departing the body; ‘death’ was denoted by the phrase lov petom, which means ‘to exit’, the disappearance of soul or spirit.

When the Komi-Zyryans speak about something living, they use the word lovja ‘alive’, ‘animated’. It is necessary to emphasize that the Komi-Zyryans have special words to denote the state of death kulom, kulis, kuldma ‘the dead’, ‘a dying man’. For the agony, they often use another expression, lolys petd, “the soul, the spirit is going out”. Referring to relatives sitting near a dying man’s bed, they use the words lov vidzodoni, which means “the soul is seen, observed, awaited”. Breathing is considered by the Komi-Zyryans to be an inalienable sign of life. The cessation of breathing signifies death.

In ancient times, death and illness were regarded as unnatural phenomena by the Komi-Zyryans and were thus associated with the concept of the departure of the soul, of lov, the bearer of life.

After a man’s death, lov dwells in the house of the dead for 40 days. In many places, even at the beginning of the 20th century, on the fortieth day after the funeral repast, the soul of the dead was accompanied, with crying and lamentations, to a cemetery or to the boundaries of the village. V.P. Nalimov wrote that after a while the soul flew away to another planet (Nalimov 1907). P.A. Sorokin reported that the Komi-Zyryans considered the soul to be reincarnated, metamorphized into an animate or inanimate being, and remaining on earth (Sorokin 1910). A.N. Gren noted that, according to popular belief, lov became a tree after a man’s death. The noun alder (lov pu means lov ‘tree’) is related to this belief (Gren 1927). At the same time, there existed concepts of the migration of the soul to paradise and hell which arose under the influence of the Orthodox church. We may conclude that, for the Komi-Zyryans, lov is the soul, the spirit, the bearer of vital beginnings in a man, and with its disappearence comes death.

It is more complicated to analyze the Komi-Zyryan concepts pertaining to the second soul, ort. Let us therefore examine them in more detail.

All the various interpretations of ort have certain similarities. Ort is a man’s double, his soul, and being outside his body it is contrasted to lov. According to the ancient Komi-Zyryans, a man was sent an ort at birth. Usually the ort is invisible and only becomes visible in people close to death, during the moments directly preceding death. It was thought that ort manifested itself to warn its living prototype or his relatives and nearest friends of the impending death. Ort revealed its presence in various ways.

According to the Komi-Zyryans, ort threw pots or other household objects off a shelf, made a noise in the peasant’s house. If it threw female objects, a woman would die, while male objects being thrown meant a man would die. Very often, ort was seen doing the same work as its double: chopping firewood, rocking the cradle, etc. It was then dressed like its living image and even had his or her peculiarities of stance, clothing, and gait.

There are many other versions. A.V. Kruglov, for example, wrote that ort was seen at night as a blue light (Kruglov 1887). P.A. Sorokin reported that it used to pinch a person before death, leaving a bruise. These bruises were forerunners of death. There was a widespread notion that ort often visited hunters in their forest cabins: the hunter would hear someone approach the house, take his skies off, and walk around. The host would then come out to greet his guest, but there was nobody there. If, after a while, a real hunter came, this was taken as a sign of ort and that the hunter would soon die (Sorokin 1910). After a man’s death, ort was thought to visit all the places where its double had been in life. That is why the Komi-Zyryans would, on returning from some distant place, say Ort tujte tali zo “Such a difficult road I travelled for ort”. The Komi-Zyryans were well disposed towards ort and considered it to be very kind. Upon his death, a man’s ort finds freedom. His future behaviour was described in various ways, but all believed that ort remained near the body until the funeral. P.G. Doronin wrote that for 40 days after death, ort stayed in the house and then disappeared (Doronin). A.S. Sidorov claimed that during these 40 days ort made the rounds of all the places visited by its living double (Sidorov 1927). Other scholars have claimed that ort also died and was buried in the same grave as the deceased.

By way of generalizing one can say that ort is the soul which every man possesses, but unlike lov, it remains outside the body. Ort is an invisible creature that shows itself only at certain moments in life, very often prior to death. Its main function is to prophesy death. There were varying concepts about what happened to it after the death of its double. Ort was never identified with the soul in the way lov was. It was never thought that a man died because his ort had left his body. People who claimed to have seen ort said it was dressed in the individual’s clothes and had all his specific features and habits. What is more, ort returned to all the places visited by its double.

Scholars have defined the concepts in various ways. A. Drzevetskij called ort “the coffin spirit” (Drzevetskij 1872). A.V. Krasov regarded it as a special deity living in the air, or the soul of a man who had lost his body and remained in the air. But very often he referred to ort as a kind spirit (Krasov 1897). A.V. Kruglov reported that the Komi-Zyryans thought ort was a kind spirit (Kruglov 1897), and V.P. Nalimov that ort was an invisible patron spirit, with a body of its own difficult to discern and that it stood near the person it patronized. At the same time, V.P. Nalimov called it a man’s double (Nalimov 1907). Referring to his field materials, K.F. Zhakov claimed that the Komi-Zyryans thought ort continued to live on after a man’s death (Zhakov 1901). G.S. Lytkin regarded ort as a soul, spirit, and ghost (Lytkin 1889). Veselovskij saw in ort the original evil spirit living in the air (Veselovskij 1878). I.A. Kuratov translated ort with the Russian word meaning ‘spirit’ and identified it with an elf, a kind man. Every house has a spirit and every man a spirit (Kuratov 1939). One interesting view of ort was proposed by V.V. Kandinskij, who wrote that ort may be the spirit, the soul of the Komi-Zyryans. But it is impossible to conclude from this that the substance of ort is a spirit. The Zyryans nowadays have a very vague notion of ort, which is undoubtedly results from Russification and Christianization. Kandin-skij claimed that ort was not a spirit and on no account was it a spirit of the ancestors; it was something material. In support of his claim, he quoted the diffusion, among the Sysola and the Vycegda Komi-Zyryans, of the phrases “he is as thin as ort” and “like ort” {chistyi ort). This, he said, was the best proof of ort’s material nature (Kandinskij 1889). A.N. Aleksandrov wrote that ort was the sole evil spirit of Zyryan origin, and that they treated it with irony (Aleksandrov 1896). I. Poddubnyi described ort as an evil spirit (Poddubnyi 1896).

We see therefore that the word ort was defined and translated in different ways. Most scholars of popular Komi-Zyryan belief defined it as a spirit, and a kind one at that. Obviously ort is the legacy of an ancient belief, the exact meaning of which has been lost and is now understood and perceived in very different ways. Research is made all the more difficult by the fact that neither the Komi nor the Udmurts have anything similar. It is interesting to note that the belief in ort is an exclusively Komi-Zyryan phenomenon. It did not spread uniformly among the Komi-Zyryans. V.V. Kandinskij confirmed that it existed only at the Sysola and Vycegda rivers and was not to be found in any other region (Kandinskij 1889). K. Popov, referring to V. Avramov, gave a detailed account of native folk beliefs but made no mention of the belief in ort. K. Popov came to the conclusion that the Udora Komi-Zyryans did not know it (Avramov 1859; Popov 1874). The “Comparative dictionary of the Komi-Zyryan dialects” stresses that the word ort is known primarily in the Vycegda and Sysola dialects.

While conducting fieldwork in 1976 to 1979,1 was particularly concerned with collecting material on this subject. As a result I would claim that ort is unknown among the Udora and Pechora Komi-Zyryans, but that it persists even today among the Vym’ and Vishera Komi.

Recent research indicates that this mythological character is known to the Komi-Izemtsi, but it is more like an ures. There are stories about it throughout the Komi-Izemtsi regions, from the Kola Peninsula to the lower reaches of the Ob. Two comparisons of the two mythological personages reveal their functional similarity. The ures and the orts are double-men, spectres who frighten people and inform about the impending death of a relative.

Y.G. Rochev was the first to analyze concepts of ures (Rochev 1986) and to publish stories about this figure (Rochev 1984). The only difference between ures and orts is that ures can appear as a bird or an animal, such as a hawk or a squirrel, whereas orts never do.

The materials quoted here demonstrate that notions about ort and ures souls are not widespread among the Komi-Zyryans, and there are some regions where such mythological personages are unknown to the native inhabitants.

Speaking of soul, P.A. Sorokin, who tried to collect a comprehensive corpus of material on traditional concepts of the Komi-Zyryans, wrote that ort is a man’s double; it lives separately and does not lose it’s form upon a man’s death. It is an alter ego living in an invisible world. Sorokin proposed that both ort and lov be called a soul because they have spiritual properties in common. Methodologically, both notions may therefore be called “a soul”, and we may speak of double concepts of the Komi-Zyryan soul, even though the two souls differ from one another (Sorokin 1910). This conclusion is still supported even today. For example, one of the most recent scholars to debate this question, Yu.V. Gagarin, claims that the Komi-Zyryans regard a man as having two souls: lov ‘breath’, ‘life’, which remains inside him during his life, and ort ‘shadow’, ‘double’, regarded as a patron spirit with a separate life of its own (Gagarin 1971). We can agree with the thesis that, according to Komi-Zyryan belief, a man has two souls, but we have nothing to prove that ort is a patron spirit. A patron spirit requires worship, gifts, offerings, rituals, rites to propagate it and to gain its patronage, but none of these are mentioned in any of the research on ort.

The Komi-Zyryan notions of the triple soul have also been put forth. The idea was first proposed by A.A. Popov, who suggested that lov and ort denoted a third soul or lovja. By this he meant the external manifestations of a living organism: breath, growth, the ability to move, etc. All organic (and in some versions inorganic) nature, such as a stone, possesses such qualities (Popov 1938). This hypothesis reappeared in an article by A. Aihenvald, V. Petrukhin and E. Helimskij (1982). But they viewed the lovja soul in a different way: as the soul breath distinct from the lov soul and the ort double man. The lovja soul is unknown to other authors. It thus seems unlikely that the Komi-Zyryans actually did have a notion of the third soul. This view is supported by all the field material and by all Komi dictionaries, which define the word lovja as a ‘living, animated being’ but not as a ‘soul’, ‘spirit’ or ‘breath’ (e.g., Lytkin 1931: 49, 53).

The material quoted above permits us to refer to the ancient existence, in Komi-Zyryan folk belief, of a dualistic notion of man’s soul including “soul life”, in the form of a viviparous soul breath, lov, and a “free soul”, in the form of a shadow or ort separate from the body and dwelling in the air.
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Part III Ugric People

Khanty shamanism today: Reindeer sacrifice and its mythological background

Juha Pentikdinen

The religious beliefs of the Khanty are studied here as an individual, clan, ethnic, national as well as an ecological phenomenon on the basis of my field experience in the winter and autumn of 1990. Later I had an opportunity to take part in a joint expedition with a team of three linguists from the Laboratory of the Northern Languages and Cultures of the Siberian Branch of the USSR Academy of Sciences in Tjumen (Pentikainen 1992).1

The focus of the present study is shamanism as an expression of northern identity on the basis of the Khanty case. Following the description of the present social and economic position of the Khanty, there is a more detailed presentation of their shamanic myths and rituals. The mythological background of a reindeer sacrifice, edited as a video “Reindeer Sacrifice, A Khanty Shaman in 1990”, is also discussed in more detail in this paper.

1. The Russian north revisited

The Russian Revolution of October 1917 meant a gradual closure of the Russian-Finnish border for scholars from western countries and, in particular, from Finland which later became independent after having been a Grand Duchy of Tsarist Russia since 1809. The Finnish scholars who since the 1840’s had been very active in northern expeditions had then enough time to transcribe their field notes and prepare papers mostly published in the Memoirs and Journals of the Finno-Ugric Society. Several monographs on Finno-Ugric religions were published not only in Finnish but also in other languages. K.F. Karjalainen, for example, a scholar of the Ostyak or Khanty language, published in 1918 his volume on Jugralaisten uskonto [The religion of the Ugrians] based on his long-term philological work among the Ostyaks at the turn of the 20th century (Karjalainen 1918; 1927).

Uno (Holmberg-) Harva, professor of sociology at the University of Turku, developed a phenomenological approach to compare the religions of Finno-Ugric peoples. In 1927 he published a comprehensive volume on Finno-Ugric religions in the Mythology of all races (Harva 1927; 1964). This book is valuable but out-of-date from the contemporary point of view of religious-phenomenological research. This criticism also concerns most other monographs on Finno-Ugric religions which are quite stereotyped in nature. In their Finno-Ugric or Uralic enthusiasm, some nationally-oriented scholars were often too eager to find common Finno-Ugric roots. As philologists, they were looking for similarities solely on the basis of the common vocabulary. Another mistake was to reconstruct theistic mythologies according to some schemes (for instance, the Christianity pattern) which did not exist in reality.

The value of the research material collected by these researchers is, however, difficult to overestimate. The scholars who gathered basically linguistic data had to spend long periods of time in the field to learn the languages of the Finno-Ugric peoples. During their years of staying in those isolated areas, they learned to know the people and their outlook to such an extent that they gradually trained themselves as ethnographers and scholars of religion. Sometimes they not only described but even shared the rituals with their native informants. From this point of view, their diaries and letters include particularly valuable information about the religion and the views of the people they studied.

2. The problem of understanding Northern religion

One of the last Finnish explorers to enter Siberia before the October Revolution was Kai Donner in 1911-14. In the Krasnojarsk region he was able to meet the last (eight in all, according to his estimate) representatives of the disappearing Kamass (Sayan) Samoyedic group and to collect their folklore. Most of the folklore material collected was either Tatar or Russian in origin, however, and Donner was not particularly interested in recording that kind of material. An elderly Kamass lady sang him the following song, a kind of simple lament, on the death of her people:

Where I used to walk about,

There the black mountains disappeared.

A golden grass used to grow where I wandered,

In my own land.

The black mountains became invisible.

I used to be strong,

Nothing is now left.

I used to have many children,

I remained alone.

Where I used to go fishing,

There even my lakes disappeared,

So that I cannot see them anymore.

The roof logs of my cabin have already rotted off,

And all the bark on the wood has tangled together.

Donner tells in his book (1915) that he was able to record this song with his phonograph. Then he let the Kamass listen to the song from his apparatus: “I clearly recall how all who understood the words became very serious. Finally everybody, both men and women, started wiping their eyes. The atmosphere became even more tragic when a small boy explained that the one who sang was his grandmother who died a long time ago” (Donner 1915: 253).

Kai Donner belongs to those scholars whose destiny became World War I. He survived the war but became engaged with other duties. After his death a posthumous volume “Among the Siberian Samoyeds” was published. I would like to quote the last paragraph of the book because it portrays the ambivalent feelings of the scholar who, though a stranger, has shared all aspects of the life of his subjects in the field:

This was for the second time that I returned from the wilderness to the civilized life. Of course, I felt much happier to be with my nearest ones in my own country, the war probably having also got to do with it. But, in spite of everything, I again had the same feeling that the previous time: my joy got mixed with a deep feeling of missing. I had lived on the big steppes and endless deserts and now came to the market places of civilization. I was longing for everything I had left behind. There I forgot about my problems and worries. The fresh life and the amazing staying with those children of Nature I had already learned to like, were always on my mind.

Whosoever has seen only the civilized side of life cannot understand the other world. But he who has seen life in its most natural forms, will never forget what he has seen. After he has left the great wilderness, memories grow into a splendid revelation in his mind, into something he can never get rid of. He has become a person living some kind of a dual life. He has left behind some part of his personality. This is what has happened to me as well” (Donner 1915: 262).

I have quoted Kai Donner extensively because, in my opinion, he succeeded in expressing something very essential about the experiences of a Northern scholar who has spent enough time in the tundra or taiga with ‘his people’ to have learnt not only to describe but also to understand their life style and outlook. What is typical of this kind of relationship between the scholar and the subject? Kai Donner writes: “You will never learn to understand the finest nuances of the life and offer your enthusiasm and love to those you study, if you do not search them out on your own part” (Donner 1915: 212).

What is typical of this kind of reciprocal ‘interaction’ method in field work? Donner writes: “If you want to search for something basic human, both good and bad, which is often latent in them, it is necessary for you to accept their way of life. Nothing could be more interesting and challenging than an in-depth penetration into this ever-changing research field with endless nuances” (Donner 1915: 212).

“Rather deeply than broadly” - this is how my Canadian colleague, Emeritus Professor of folklore, Herbert Halpert (1958) expressed the same ideas as Kai Donner above. It is also one of the main principles I have learnt to follow in my own field work (Pentikainen 1978: 13-28, 49-76). You may mentally pose very broad phenomenological questions to describe and analyze some basic phenomena of such a vast field as, for example, religion. But you cannot understand your questions unless you and your people in the field have enough time and patience to learn about each other so that you are able not only to describe but also to consider the problem, and not only as a research one but also from the point of view of the people you intend to study.

It was for this reason that in my youth I worked for a decade with my old Karelian friend and informant Marina Takalo, who in 1922 escaped from White Sea Karelia to northern Finland, to depict her life history, cultural repertoire and worldview, and to finally write a monograph on her life and personality (Pentikainen 1971; 1978). Marina Takalo shared the Old Believer identity of her Karelian environment, which is quite typical in the northern Eurasian Arctic area, where every third Komi and most Karelians are Old Believers. As a tradition-oriented religious person, which she really was, Marina was both a devout Christian and a faithful supporter of her pre-Christian ethnic religion. In her personality and life style these two identities were not, however, conflicting but constituted a whole.

3. “The painful gift of shamanizing” -the repertoire of a Khanty shaman

These Karelian field experiences coincide, to a great extent, with my recent field work in 1990 with the Khanty in the northwestern Siberian taiga. Their shamanic mythology, rituals and experiences are the focus of this paper.

Through several quotations published below I will let a competent person, an illiterate shaman, Ivan Stepanovitsh Sopotshin, speak. He is not studied here as a rank-and-file representative of his people but rather as someone “who knows” and who is respected by his people because of his old age, his shamanic status, and his comprehensive knowledge of the Khanty mythology and folklore. The quotations are borrowed from the oral collection recorded by him, comprising about 40 hours of my audio or video cassettes.

Ivan Stepanovitsh Sopotshin is the family elder, called dedushka ‘grandfather’ among his clan. He is one of the oldest Khanty shamans and is said to be about 90 years old, but no one knows exactly when he was born. Most of the Khanty shamans of his generation lost their lives during Stalin’s persecutions in the 1930’s and 1940’s. He, too, was sent to a concentration camp along with eight other Khanty, but was allowed to return home. “How come?” - “I told them I was not a shaman. I could not have been there if I had been.” - “Was that true? - “Yes. I’ve never done anyone any harm, even though I could have done. I’m not a shaman in that sense.”

What was his own definition of his office? He quite often pondered over the “painful gift of shamanizing”. What did it mean to him? How did he get this specific gift? Instead of replying directly to my questions “When?”, “Why?”, “How?”, he preferred indirect statements and narratives about his own experiences concerning the issue:

This question should not be answered at all. When I started to do this I obtained ‘friends’, the ‘people’ with whom I could communicate easily. I will not name them, you would not understand anyway. I guess you need a reference point: how I started to do this. It is not customary to ask such a question. You can watch what I am doing, what I can do. The Russians also have such people. A child falls ill and you take him to an old woman. Maybe somebody taught her, or maybe she got such a gift from above. I was taught by no one, nobody gave me such a gift.

How did it start? First I began having some dreams. These dreams turned out to come true, then the ‘people’ appeared with whom I could communicate. So, it makes no sense to ask me this question, you are not able to understand the answer. I neither want, nor am I willing to answer this question directly.

For the first time it happened to me when I was hunting. I was already an adult then, but did not have a mate yet. Once when I was hunting, I spent a night in a place. I tethered the reindeer, placed the sledge, lay down and fell asleep. When I came to, I discovered myself walking somewhere in the forest near a big larch, with almost no clothes on: no malitsa ‘furcoat’, no hat, nothing but a shirt. I began to look for my tracks. Following the tracks I found my sledge. The fire began to die out. I added some wood to it and put my malitsa on. After that I began behaving like a lunatic. I started having bad dreams, I would jump up in the middle of the night or something else would happen to me.

Later on I gradually began to learn different things. I learned of myself what others did not know. For example, I could foretell where I should go hunting, where the hunting luck would be greater, and by all means this would come true.

Next time I was carried to the skies. To the skies means to the God, you know, he lives up there. Everything happened as if in a dream, because it is impossible to imagine such a thing. I was brought to some building. I entered the building but stopped downstairs because there were two arrows standing there, and it was not permitted to go beyond them. I saw somebody resembling a deity. It was sitting. Dressed. And everything was like in a dream. After that I became a shaman because my thought was left up there and I could use it. A man’s thought can reach any place from there, learn anything.

Once when I was hunting, I heard a song. It was a clear moonlit night. My brother and I were outsmarting an otter. We were about a hundred meters from each other. Suddenly I heard some melody. At first I did not understand where it came from but then I began to lend my ear to it. And I heard that the melody came from somewhere above. Gradually the melody came closer and closer to me. The words became already distinct and I began to hear everything clearly. It came down to the trees and then it came very close. Any moment I expected somebody to descend to the earth beside me, somebody who was singing. It got still closer. At that moment I heard my brother coming up from somewhere behind me. The one who sang did not have time to land before my brother appeared in front of me. As my brother was approaching, the song began to go away, to die. My brother came up and said that he was unwell and maybe we should stop hunting and go home. I agreed and home we went. But I heard this song and remembered it. I could have seen the one who sang if my brother had not been there. In that case I could have become a greater shaman. Another song I know is from my mother. She also possessed such a gift. The third song I remember is from my trip to the skies. That’s it.

During my field work I learnt to know that Ivan Stepanovitsh Sopotshin was not only the shaman of his family but his skills were also needed by his clan and even by a wider group of the Khanty in the area as well. The communication with his supernatural ‘friends’ and the ‘people he knew’ meant the out-of-body experiences of one of his souls during dreams, personal supranormal experiences and other states of consciousness I was able to observe in the course of the healing and other rituals I was allowed to witness in the winter village in the winter and autumn of 1990.

According to the Khanty mythology, my informant belongs to the highest category in the ranking order of the Khanty shamans. He was said to be able to enter the house of their principal deity, Num-Torum, the next rank down implying only the ability of being at the threshold of this divine house.

4. The Ob-Ugrians in Russia and in their “own” territory

To the east of the Ural Mountains in northwestern Siberia, there live two Ob-Ugrian peoples who, together with the Hungarians, form the Ugrian branch in the Finno-Ugric family of languages. They are called the Khanty and Mansi according to the categories of their native languages (the Ostyaks and the Voguls, respectively, for non-native speakers). At least in theory, these peoples should have enjoyed the right of self-government within the Soviet Autonomous area which, according to their native categories, has even been called Khantymansijsk.

In the latest Russian census (1989), there were 22,283 Khanty and 8,266 Mansi (Janhunen 1990). Their languages differ to the extent that in their contacts they have to use Russian, which most Mansi and Khanty know as their second, if not their first language.

The Khanty and Mansi live along the Ob river and its tributaries. The population of these Ob-Ugrian peoples has remained virtually unchanged since the scholarly expeditions of M.A. Castren in the 1840s (Castren 1849-62), K.F. Karjalainen between 1898 and 1902 (Karjalainen 1918), and Kai Donner in 1911-14 (1979).

According to the most recent statistics concerning the Soviet population in 1989, their number had even increased.


	

	
1959
	
Population

1970
	
in thousands 1979
	
1989


	
The Khanty in Russia
	
19.4
	
21.1
	
20.9
	
22.2


	
(in Khantymansijsk)
	
11.4
	
12.2
	
. 11.2
	
11.8


	
The Mansi in Russia
	
6.4
	
7.7
	
7.6
	
8.3


	
(in Khantymansijsk)
	
5.6
	
6.7
	
6.2
	
6.6




The above figures are a clear testimony of the ethnic revival taking place in the Siberian north as a part of the national movement which has spread all over the Soviet Union. There are today more people eager to confess their minority identity than before. The linguistic situation has, however, deteriorated, since a great number of the Ob-Ugric peoples have abandoned their mother tongue.
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In the comparative statistics showing the linguistic situation of the 26 narody severa ‘northern peoples’ of the former Soviet Union, the Khanty occupy the fifth position: 62.9% of the whole Khanty population are still able to speak their mother tongue. The situation of the Mansi is much worse, with no more than 39.6% of the population able to speak their mother tongue (Pentikainen 1992). The main reason for different developmental trends is in their life styles. Most Mansi are living as fishermen and kolhoz or sovhoz farmers on the banks of the river Ob, intermingled with other ethnic groups. A great number of the Khanty, on the contrary, have left villages and moved into the taiga where many of their clans still pursue their old means of livelihood in their natural surroundings.

The Ob-Ugrian peoples have never lived in a vacuum either in their previous or present locations. In the north they used to get mixed with the Samoyeds, Nenets and Sel’kups, in particular, and Zyryans (Komi), together with whom they are still sharing many villages on the Ob-river. These peoples who speak Uralic languages constitute, together with the Khanty and Mansi, the old indigenous population of the region. Since the 14th century, these indigenous groups have been under the influence of the Russians who moved to the regions to conquer the local people, to administer and tax them and later to convert them (Karjalainen 1918: 5-14).

The traditional means of livelihood among the Khanty and Mansi used to be a naturally-balanced economy based on fishing, hunting, small-scale reindeer herding, berry picking and bartering. They became highly skillful in exploiting the limited natural resources of their subarctic forests and waterways. They used to lose the reindeer lands to the Komi and Nenets-Samoyeds, who practised more efficient reindeer herding.

Owing to their conservative worldviews, these peoples took very slowly to the collective farms established, particularly since the 1930’s, by the Soviet government. For the Khanty and Mansi, both the forest and the earth are sacred. In their beliefs, neither must the forest be felled nor the land, which is considered to be the breast of the Mother Earth, be torn by ploughing or cultivating. Thus, the collective farms meant a far more deadly blow to the lifestyles, languages and cultures of the Khanty and Mansi than any Russification measures taken at various times.

The ethnic culture of the Ob-Ugrians in its most conservative form has been preserved at the upper streams of the river Ob, where some clans of the Khanty have fled to practise their traditional way of life. In kolhoz and sovhoz villages and towns their identity has suffered a much worse fate. Those Khanty and Mansi who have espoused agriculture and husbandry and urban occupations have assimilated into Russian culture far more rapidly than those living off natural resources in the wilderness.

In the beginning period of Soviet administration, the minority peoples of the Soviet Union experienced a revival of their native culture. Partial mother-tongue education was then brought into schools, and grammar books as well as local newspapers were published in minority languages. Stalin’s national policy in the 1930’s and 1940’s proved to be a severe blow to the identity of the northern minorities. The political and educational reforms initiated by Nikita Khruschev caused other great difficulties. His educational reform of the 1950’s ‘killed’ small-scale languages, while the idea of the so-called ‘aerodroms’, i.e., big village centres, resulted in closing down many small villages in the North.

The most radical change, however, was due to the “Conquest of Siberia”, launched by Nikita Khruschev and carried on by Leonid Brezhnev, among others, which has shattered the ecological equilibrium of Siberian nature. It appeared that the biggest misfortune of the Khanty and Mansi was to live on a sea of oil just a few kilometres below the surface. The natural gas, oil and mining industries have radically changed both the ecology and demography of the area. The ethnic map of north-western Siberia has undergone radical changes as a result of these developments.

The most recent statistical data concerning the linguistic relationships in the Autonomous region of Khantymansijsk clearly indicate radical diminishing of the Ob-Ugrian languages even in Khantymansijsk, where the Khanty and Mansi population is the densest. Rapid industrialization and urbanization as a result of extensive gas and oil production in the area has become a real threat for the survival of the indigenous population of this region of Siberia. In Khantymansijsk, for example, the aboriginal peoples (the Khanty, Mansi, Nenets, Sel’kup, Komi) comprised the majority of the population in the 1930’s, when the Autonomous area was established. Now they are only 1.2% of the total population, which today includes many other nationalities of the former USSR.

6. In the winter village of the Surgut Khanty in January 1990

Surgut used to be the ‘capital of the Khanty’. It had a bustling fur trade and was visited by the Samoyeds and other indigenous peoples so frequently that it was chosen by the Finnish scholars as a natural headquarters. M.A. Castren, F.K. Karjalainen and H. Paasonen spent months there, even in the freezing cold of -50°C, studying the language of the eastern Ostyaks, called the Surgut Khanty today, and taking part in their shamanic sacrificial rites (Castren 1849-62; Karjalainen 1922-27).

Today Surgut is an expanding industrial city which soon will have a quarter of a million inhabitants. The population includes a small group (about 400 - 500 people) of the ‘city Khanty’. They have become urbanized and alienated from their old culture in their comfortable apartments, and speak mostly Russian at home. Surgut is a center of the natural gas industry, and of the administration and communication of north-western Siberia. The conquest of Siberia has changed Surgut so dramatically that the winter road in the tundra looks like a motorway, and from the window of a helicopter one can see about 300 flames from oil rigs at a time.

Two or three hundred kilometres away from Surgut, in the wilderness, one can find some ancient elements of the Ostyak culture still alive. The winter conditions are still as severe as in Castren’s and Kar-jalainen’s times, the cold as biting and the sun as red, and in the summertime the air is as thick with mosquitoes. With the conquest of Siberia proceeding, the clans have been driven deeper and deeper into the taiga.

One of those extended families who left the Russian technical civilization to survive on their own was the clan of the Sopotshins I met at Woki-reh-jugan stoibishche ‘camp site’, in a winter village on a tributary of the Ob, so far away in the wilderness that it cannot be found on any map. Our helicopter was guided there by Jeremei Ivanovitsh Sopotshin, an engineer, and his sister Feoktsista Ivanovna, a teacher. Born in the taiga, they are a son and a daughter of the shaman, though currently living together with their families in the oil cities along the river Ob.

There were basically four reasons why the clan had to leave their native territories and move to the taiga where they are living today: (1) the builders of a railway to the north simply rolled over their winter village with their tractors; (2) a geological expedition established its headquarters in the midst of the holy forest; (3) the family cemetery was destroyed and (4) the summer village was burnt down by some migrant workers and fishing tourists from such southern areas as Bashkiria and Georgia.

The family had to move about 50 kilometres deeper into the taiga and to find there new reindeer pastures, hunting grounds and fishing waters. The clan now occupies an area of more than 200 square kilometres, migrating among five villages. According to the schedule of their annual migration, they have five seasons: the winter from late November until mid-March is spent in the winter village, the spring until early June in their spring village, the summer until mid-August in the summer village. The autumn period is finally spent in the two remaining villages which I visited in September 1990.

Except for their winter cabins, until recently the clan has lived in chums ‘hide tents’. The society is now undergoing a radical change in the living conditions, as new log houses are being built in their late-autumn village. These houses are paid for with the so-called “compensation money” donated by the gas companies to support the native population which has lost its land and natural resources as a result of the industrial development.

7. “This way the Khanty god created life for his people” - the mythical basis of their life style

Every day I spent in the winter village in January 1990 was different despite the fact that the daily routine in the cold weather (down to -42°C) and in the dark kaamos ‘dark period’ with four hours of daylight and no electricity was about the same: wood cutting, fishing, hunting, reindeer breeding and repairing of the “Buran” snowmobile were men’s jobs, while preparing food as well as making and repairing clothes were women’s duties. Every day was started by cutting dry rotten wood for a couple of hours, in a joint effort by the women of the stoibishche and our team.

What I learned to admire during my stay was their responsible attitude towards nature. A growing tree was not to be cut for heating but only for some sacrificial purposes. Man seemed to be part and parcel of nature, the celestial sphere included. The following mythical narrative shows how important the element of the ecological balance in their religion is.

The god of the sky had two sons. The elder one was very mean and cruel. The god separated him from the family and sent him far away so that he would get settled there and create a life of his own. The elder brother became the god of the Russian people.

The god of the sky had two human beings, a man and a woman. They were the Khanty. Their bodies were made of steel so that they could

protect themselves and live longer. Besides, the god gave his younger son a beast to guard the people, and he ordered the beast not to leave the people unattended. Once the master of the Khanty, the younger son of the god of the sky, went hunting and left the beast, who even had no name at that time, to quard the people. The master very strictly ordered the beast to guard the people, not to leave them alone, not to go anywhere, and not to allow anybody to approach them. And off he went.

Far and wide he travelled, but once the elder brother came up to the dwelling place of the people to see how his relatives were getting on. When he saw the people, he asked the beast to let him come up closer and have a look at them. But the beast answered that the master had given it orders not to let anybody close to the people. The brother, however, continued to insist. The beast bit him and did not let him get any closer. Then the brother got very angry and spit beyond the tent of skins to relieve his anger. Suddenly a small hare appeared from the place where the spit hit. When the beast saw the hare it immediately started chasing it and forgot about the people.

When the beast was gone, the older brother entered the tent of skins, closely looked at the people and touched them. He knew that his father had given them bodies made of steel so that they could live long without injuring themselves. The elder brother also could do magic by the right given to him by his father, and so, in order to shorten the life-span of the people, he turned their steel bodies into soft ones. But that was not all. When the god was giving the Khanty people to the younger son, he said that these people would have no more than two children, a son and a daughter, and they could live to be a hundred years old. But the elder son rearranged the order: he said that the people would live less than one hundred years and would have more than ten children, that the children would not live long either and that some of them would die as soon as they were born, that the life of these people would not be easy so that they would live through diseases, disasters and various misfortunes. He ordered it so, and off he went.

Some time later the master of the Khanty returned home. When he saw his people, he understood immediately that somebody had been to his place and changed them. Then he saw the beast running with a hare in its mouth and asked it where it had been. The beast answered that after the master went away, his elder brother came for a visit. The master tossed back to the beast the hare it caught, since it was spoilt by the bite. As the beast had disobeyed the master’s order, it begged the master to forgive it. But the master was angry because he could not reverse the change in his people. He decided to punish the guard. He beat him severely and said that though up to that moment the beast had lived with him, coujd have eaten from the same bowl, and slept in the same bed, from that moment on its life would be completely different. He threw the beast in the open air, cried out that from now on its name would be a dog and that its place would be outside the house. From

that moment on he was to live with the people. If the man considered it proper, he could let the dog inside when there was snow and blizzards; if he considered it proper he could give the dog a good piece of meat from a killed animal and if not, it would eat only to survive.

After the master had thrown the dog out, he went to his elder brother’s place. He came to his place and saw that the brother had a whole city of people, so densely populated that it was difficult to make a way among the inhabitants, all of them walking about and talking to each other. The younger brother was very much surprised. His brother was not in, and the house was guarded by a loon. For the first time in his life the younger brother saw a beast with such a sharp beak. Since the loon used its beak not to let him in the house, the younger brother understood that he would not be able to cope with it and he would not burst in. He went out of the gate, as if he was going home, became angry and spit like his brother. Suddenly, in the place where the spit hit, a lake appeared. And as soon as the loon saw the lake, it jumped in. The younger brother spit into the lake, and there appeared a pike. At the same moment the loon dived after the pike. Meanwhile, the younger brother got into the camp and turned all the people into ants.

When the elder brother returned, he found no people. There were only ants, and it was impossible to walk barefoot among them, as they were crawling over the body and biting. He was disappointed very much and became angry. He beat the loon, threw it into the lake and said that from then on it would live there. And when it would come to land, death would be awaiting it there. The elder brother turned it into a bird and said that the loon would fly in the sky and live in the water.

After that the younger brother returned home and said to his people that he wanted to get them separated. He gave them land so that they could settle down there the way they liked and live there by themselves. They had a dog and could hunt animals and birds and catch fish. Thus they were let be alone. The first thing they started to do was catching fish, drying it, and grilling it on fire. The first child was born; it was a girl. This way the Khanty god created life for the Khanty people.

The Russian god created life for his people, for the Russians. Later the Russians and the Khanty began to communicate. The Khanty were preparing fish, shooting birds, hunting animals. The two peoples started trading, exchanging goods, visiting each other. As soon as the first links appeared, they made friends and still later mutual marriages took place.

This myth is, on the whole, a kind of Khanty microcosmos, an epical narrative telling the history of both the Khanty and their Russian neighbours. It explains the background of the life style of the Khanty people in the wilderness on their own, and the mythical basis of their Northern identity in relation to their Russian neighbours. It is according to the will of God the Creator that the Khanty are few and isolated, while the Russians are many and live in towns like ants.

According to the myth, the isolation and loneliness of the Khanty is based on the divine order issued in the Golden era of their history. The myth also agrees well with the fact that fishing has always been and still is the principal means of the livelihood among Finno-Ugric peoples. Typically enough, the word kala ‘fish’ and a great number of fish names belong to the oldest stratum of the Finno-Ugric vocabulary. The statement that the first child born was a girl is also of importance. According to the Khanty mythology, their Primordial Mother had sexual intercourse with a bear, which fact opens up a new range of mythical relationships between the Khanty and their “kin” animals both on the earth and in the sky. This complex net of mythical narrations is actualized in the rituals, myths and strict taboo rules of the Khanty which are described in more detail in my videofilm on a reindeer sacrifice (1991).

The lesson of the mythical history of the people is very appropriate today when the survival of the Khanty depends on whether they have a place of their own in which to live. Today the Khanty are persistent in their claim that the northern taiga and tundra wilderness belong to them together with their rivers, hunting trails and catches.

8. The religious beliefs of the Khanty under Christian influence

As Elena Glavatskaja writes in her paper in the present volume, the religion of most of the Khanty is still ethnic in spite of the fact that Christianity has been imposed on them since the 16th century. Christianity today intermingles with their pre-Christian religion. According to Ivan Stepanovitsh Sopotshin, the shaman, Jesus Christ is one of the seven sons of their main god, Num-Torum. He has put a great effort into finding a place for Christianity in his cyclic worldview:

When the god’s age changes, the land is set on fire, and then a three-day flood starts to wash the land. When the land burns, some people die but some survive. He who survives the fire, usually prepares a raft, binds it together, in order to remain in his own land and not to be swept away by the flood. To this end, it is necessary to twist a long rope. If someone has no rope, then he just builds a raft, though later on he will be carried with the water away to an unknown place and will have to live there.

The Christian doctrine with its linear cosmology and eschatology with Great Floods, etc., thus explains those radical changes in the cosmic and ecological balance and even in the course of events the shaman has been able to observe in Soviet-Russian Siberia during his exceptionally long life-span (the average age of a Khanty man does not exceed 42).

There were no icons on the walls of the Khanty winter cabins. Of interest is the fact that the shaman showed me his icon of St.Nicholas and asked us to bring him next time another image of the saint, who is particularly loved by Old Believers. This reminder of the persecuted Russian religious refugees was carefully preserved by him, together with the shamanic drum, the family gods, the head of the bear - in a sacred sledge to carry the holy parapharnalia of their ethnic religion during their annual migrations from one village to another.

9. Reindeer sacrifice - ritualized death of kin animal

Most Khanty live or migrate along the tributaries of the huge river Ob, which they call Agan. In the Khanty mythology, the Ob-river is their mother. More sacred than any other tributary is Trom-Agan, named after the Khanty main god Num-Torum. The reindeer sacrifice described in this paper was held at the tip of this tributary at the winter village of Woki-reh-jugan.

The epics reflect the fact that the river Ob with its tributaries and great floods regulates the economy and life style of the Khanty in many ways. Their religious center used to be in the area of the Barzava Mountains by the river Ob where until recently they used to get together to worship their gods. According to some archaeologists from the Ural State university in Jekaterinburg, the recent archaelogical excavations of the Barzava area have revealed traces of a culture dating back to 3,000 B.C., which is probably one of the most ancient Finno-Ugric settlements ever found.

On the one hand, the Ob unites the Khanty area. On the other hand, the river has always been regarded as a natural border separating the territory of the living from that of the dead. The sacred grove of the winter village was, accordingly, situated on the opposite side of the river, and a couple of hundred skulls are still seen to be hanging there today. When the red Siberian sun casts its rays over the grove, one might experience the feeling of ecological balance so important an element in the Khanty mythology. The sacred grove is a symbol of peace, not yet overshadowed by the flames of the oil rigs.

An offering to the fire prepared the community for the sacrifice to be performed on the following day. As the sun rose, the reindeer were driven into the enclosure surrounding the winter village.

Iossif Stepanovitsh Sopotshin is the head reindeer man of the clan. Together with his wife, he decided that one of the two reindeer to be slaughtered should be taken from his herd. Iossif was a figure of central importance in the whole ritual. The fact that right on the spot he was initiated by the old shaman, his father, to the office of shamanhood, rendered some exceptional delicacy to the ritual process. For this reason the drum was not to be seen as usual in the process of the sacrifice. Another reason for the absence of the drum was that the sacrifice coincided with the memorial period of a deceased member of the clan. The spiritual head of the ritual was the father, who kept a close eye on everything going on in the ritual arena, inside the reindeer fence.

The sacrificial ceremony began with the opening of the northwestern gate. The shaman fetched a pole, over which the sacred sleigh was pulled through the gate used only for ritual purposes.

An important moment at the beginning of the ritual was when the draught reindeer were lassoed and harnessed in front of the sleigh. This episode seemed to be completely unnecessary since nowadays the Khanty, like other northerners, prefer to use modern kinds of transportation, like “Buran” snowmobiles in Russia. This part of the ritual is a relic from their previous practice emphasizing the mythical basis of the domestication of the forest deer and the reality recognized by the Khanty that there are still wild and tame deer in the taiga. Closely connected to the sacrifice is the following narrative given by the shaman as an instruction to be remembered by the nomadic clan whose existence is closely dependent on proper treatment of their reindeer:

The god, having created the wild and domestic deer, let them go down to the Earth. The domestic deer found a master, while the wild one began to run about the taiga. One day they met, each already having two calves. The wild deer was thickset, fat, with thick hair, while the domestic one had the hair frayed on her legs and head. The wild deer asked: “Why is the hair of your legs and head frayed?”

“It’s because my master has trained me to run in harness,” answered the domestic deer. “I work together with him, we go fishing, and then I carry the fish home on the sledge.” - “Let us run away, or else you will die of such hard labour,” said the wild deer. - “No”, said the domestic deer, “although I work hard, the master treats me well. When we come back from work, he gives me some food: fish or bread. I eat, then I lie down at the door and to rest and sleep. And you run about the forest, you are afraid of everything, you dash aside from everything, you do not sleep or eat enough. In summer, gnats and gadflies sting you. And my master makes smoke for me, so I can lie and rest quietly.”

The wild deer began to argue, and they quarrelled, and the wild deer ran away to the taiga, while the domestic deer returned to her master.

He gave her food and she lay down to rest with her calves.

When the deer were arguing, the domestic deer said to the wild one: “We shall see, maybe as soon as today your guts will smoke.” After these words the wild deer went away far into the taiga. She found the largest lake, reached its very middle and stayed there for the night together with the calves. Some time later she woke up because she was hungry. She got up and looked around to choose where to go. While she was looking around, she heard an arrow flying. The arrow pierced her, and the calves ran away. It turned out that a hunter had been watching her. He made a wooden shield, and a hole in the shield for the arrow, and put some snow over it. Covering himself with that shield, he stole up to her and killed her.”

The didactic meaning of the mythical narrative is crystallized in the closing statement: “If the domestic deer had agreed to run away with the wild one, none of us would have had deer now. And they must have been very skillful hunters if they could have stolen up to the prey so masterfully.”

According to the shaman, the first reindeer should be white, the second one black. The white reindeer was to be sacrificed to the youngest son of the main god in heaven, because he liked riding a reindeer. Of interest is the remark of the shaman about Jesus Christ as the youngest son of the god of the skies may also include a reference to his riding on an ass to Jerusalem, which is a common theme depicted in the icons of Northern Russia. According to the Khanty mythology, the youngest son of the god was said to ride on a reindeer to all the deceased relatives, to tell everybody there of the gift sent from the earth and to ask them to pray on behalf of the living relatives and life on the earth. The presence of both deities in the reindeer sacrifice is emphasized by various ritual movements. One of the animals killed must be male and white, because it is given to Num-Torum, the male god of the sky. Another is female and black, because it will belong to the Mother Earth. When the ceremony is over, their skulls are properly fixed up in the grove sanctuary.

The relationship between the Khanty women and the reindeer is interesting not only as regards their everyday life, but also ritually and mythologically. In the morning they hug their pet reindeer, yet they are strictly excluded from all the processes of reindeer sacrifice performed outside. It was the women’s lot to follow the event from afar. According to the shaman, the man as the bread-winner and hunter had been considered sacred for a long time. Men were allowed to go wherever they liked, even around the hut which meant crossing the sacred area. Women were not allowed to do this, they were even prohibited from coming close when a sacrifice was being made to the gods.

According to the shaman, only a calf was sacrificed to the god in heaven, and only a deer to the god of the earth. But if this was not possible, it would mean no harm. If there was no calf available, a deer would do, and the god was tricked into believing it was a calf.

Once caught, the reindeer to be slaughtered were marked with white cloths taken from the sacred sleigh. They were then killed by hitting them on the head with an axe and by plunging a knife into their hearts. When the two animals were dying, all the males, little boys and newborn babies included, gathered in the northern corner inside the reindeer fence. The bare-headed shaman then shouted: “See, we are offering you a calf. This is a gift. Take its soul.”

According to the shaman, this ritual sent the reindeer souls on their way, otherwise their killing would have been just a murder. Once the reindeer were dead, the lassos were removed and cast to the tops of a tree. That, too, emphasized the cosmic meaning of the reindeer deaths, and was considered to be a means of keeping up the ecological, economic and social balance of their society.

During the ceremony, the death was a factor assuring the fertility of the herds of reindeer and the future of the herding community as well. The continuity of the family was very much to the fore in the men’s erotic actions at the moment of the death of the animals, as well as in the incantations. Once the skin had been bloodlessly removed, the meat was cut up and the blood tested. The Khanty men drink the warm blood and eat the warm liver, genitals and entrails; these actions being again of an erotic character.

The cosmic significance of blood was emphasized by several ritual passages of the reindeer sacrifice. This liquid element symbolizing both death and fertility seemed to be a marker indicating the key points of transition in the ritual drama. Typically enough, within the ritual context, the blood should be mixed with vodka, the drink used by the Khanty to treat their gods, ancestors and guardian spirits. When a bottle of vodka was opened at the ritual of the opening of the cosmic sacrifice dinner, the first drops were sprinkled into the blood of the slaughtered reindeer. After that the gods and ancestors were invited to take part in the feast with a prayer: “Invite your mother and father, invite all you wish.”

The ritualized death contributes to the well-being of the reindeer stock and assures its continuity, as well as ensures good luck and a prosperous future for the entire community.

10. The mythical drama in heaven as a pattern of reindeer ritual

The cognitive map to be found within the context of the reindeer sacrifice cannot be explained without its important references to the astral mythology of the Khanty. All the elements of the ritual performed had their counterparts in the skies and in the rich Khanty mythological folklore. Let us study some episodes of the ritual from this point of view.

After the reindeer was killed, the blood-spotted cloth was attached to the sacred sleigh, next to the bear’s head watching the ritual drama from the altar. An important moment in the sacrificial ceremony was when Iossif, the head reindeer man of the clan and the shaman-to-be under initiation, wiped the figure of the sun in the center of the sleigh-altar behind the bear’s head with birch shavings dipped in the fresh blood. This figure of the sun was thus bearing the blood of every reindeer that had ever been sacrificed by the clan, and was a symbol of the generation interaction of the clan and its kin animals, both wild and domestic, of the continuity of their ties and immortality. The reindeer sacrifice was a domestic ritual affecting the fortune of the reindeer husbandry of the clan, but not only that.

When the reindeer were skinned with no loss of blood, they were placed on their backs strictly according to the position in the sky of their celestial counterpart, the constellation of the Elk, shown to me at dawn on January 24th, 1990 by the shaman. Having returned to the cabin, the shaman wanted to illustrate the myth he told about the constellation of the Elk by drawing a picture. His drawing is presented here (Figure); the myth was as follows.
[image: ]

There is a legend telling that when life had just appeared on the Earth, the Elk was six-legged. It was so quick that no hunter, even the best one, could run it down. That made the son of the main god very angry. He often argued with his father saying he ought not to have made the Elk that way. Nobody could catch it, nobody could even taste a piece of its meat. Once he got angry and decided to try and catch the Elk. But however much he ran, however much he skied, he could not catch the Elk anywhere. The hunter got enraged, he began to poke into the Elk’s tracks with his staff and say: “What a beast you are that nobody can catch you”. One day the hunter met the Elk when he was passing a lake. For some reason, the Elk was not in a hurry to run away: maybe it was tired, or maybe it was ill. The hunter prepared himself, got out his knife

and cut off its two hindlegs, saying that his father had been wrong. As he had suffered so much trying to catch the Elk, let the Elk be four-legged.

Then he made a picture of the Elk with his magic staff on the sky, so that he could be useful to people, so that hunters could find their way by him on dark nights. One can find one’s way home by the head of this Elk. This constellation moves across the sky, and it is always possible to see the approach of the dawn by the position of the Elk’s head.

The hunter who killed the Elk was married to the daughter of an evil sorcerer. The sorcerer had had seven sons-in-law before him, and he had killed all of them. And he decided also to kill the eighth husband of his daughter, the son of the god of the Earth. It was the sorcerer who sent the hunter after the Elk. He had given him a basket and said that if he came back without killing the Elk, then his heart and tongue would be found in this basket.

The Khanty narrative emphasizes that the dualistic position between the main god Num-Torum and the evil sorcerer has existed since the time of creation. The hunter is the son of the Mother Earth, the eighth son-in-law of the sorcerer who is sent to kill the Elk by the sorcerer to save his own life. After several attempts he finally succeeds in skiing after his prey and kills it. An important episode in the myth is the cutting off of the two hindlegs of the Elk and sending the Elk into the sky to show hunters their way home.

The astral Elk myth is quite common among Arctic shamanic cultures. The most well-known Ob-Ugric version is the narrative explaining the origin of Samarovo, which today is the capital of the Autonomous district of the Khanty and Mansi. Khantymansijsk is the present name of both the district and the capital itself. In the Khanty mythology, the town is called Tunk-pax, according to the name of the mythical hunter2 who, after skiing after his prey on the earth and in the skies, finally reached it on the peninsula of Samarovo, where the river Irtysh joins the river Ob (Karjalainen 1918: 396). The two legs of the Elk were cut off, and the animal itself was sent to the sky so that its former legs can sometimes be seen near the “Elk” constellation or Orion3.

In the sacrifice itself the narrative about the Elk constellation was functioning as a mythical pattern to be followed in the ritual slaughtering. The story brings into focus the reciprocal relationship between the living and dead members of the clan and their ‘kin’ animals on the earth and in the skies. It also explains the specific features of the constellation as it was seen in the Siberian sky and interpreted by the Khanty as the Elk. According to the shaman, “this constellation moves across the sky, and it is always possible to see the approach of the dawn by the Elk‘s head.”

Another animal which played a central role in the reindeer sacrifice was the bear. Its head was lying on the holy sledge which had been pulled to the middle of the fence, in the ‘red corner’ of the ritual actions, on the line leading from the northern side of the cabins towards the Northern Gate and the sacrificial trees behind the Gate. From this honorary place it was facing the ritual and the arena, as a god from his altar.

The presence of the bear head turned the whole reindeer sacrifice into a cosmic event. What happened in the ritual was the acting out of the myth of the constellation of the Headless Bear told by the shaman as follows:

This is why the stars got such a name. The bear had always been considered a beast of prey; he attacked people and the other animals. The God of the Earth punished him for that, cut off his head and threw its body into the sky with the words: “You cannot live on the Earth, so live in the sky. If somebody gets lost on a dark night, let him find his way by your stars.” And indeed, one can find his way by these stars. There are four main stars, and they are located on the sides of a square. Two stars mark the bear’s forelegs, and another two his hindlegs. And in the middle, a little upwards, there is still another star, which is his neck. These stars have no individual names, they make a whole.

The reciprocity between the bear as an animal and the constellation is crucial in Northern mythology. The very name of the Arctic peoples is related to the Greek name of the bear, ‘arktos’; they were supposed to live under this mythical constellation. In the Ob-Ugric mythology, the death and funeral of the bear was a ritual drama which lasted for about a week and consisted of hundreds of songs which together constituted the ritual epics of the Ob-Ugric hunters (Karjalainen 1918: 512-539; Kannisto 1958, 1959).

The killing of the bear is on the one hand a very delicate question and, on the other, an extremely ambivalent affair. It is celebrated in spite of the fact that killing bears is strictly forbidden according to their taboo rules. The bear is a representative of their godly ancestor, a son of Num Torum, who once married the first Khanty, their Primordial Mother. The bear is worshipped as their ancestor whose other representation as the constellation was due to the punishment proclaimed by the God of the Earth.

The strict taboo emphasized in the ritual performance concerned the women who were forbidden to come near the sacrificial site behind the winter huts. The only women allowed to take part in the ritual were the older ones who no longer menstruated. Since they did not bleed anymore, they were no longer a threat to the accomplishment of the ritual as regards fertility and continuity.

The ambivalent behaviour of women in the bear rituals becomes more comprehensible when we take into consideration the two aspects of womanhood in the ritual (Karjalainen 1918: 539-545; Anttonen 1991: 225). Shamans are performing in women’s clothes because their duty is to play the role of both their Primordial Mother, the wife of the bear, and the Mother Earth, a representative of the main female deity who is, however, lower in rank than Num Torum, the highest god of the sky.

The mythical relationship between the bear and the Khanty was again acted out in the ritual dances performed as a part of the sacrifice ritual. After the sunset, there was reindeer stew being cooked in all four cabins of the winter village. Feoktista, the shaman’s daughter, executed the ritual dance accompanied by a mythical song about the golden times in the beginning of the Khanty history, when their ancestral mother woke the bear up to make love with it.

I have got a shaman’s cap given to me by my mother.

I have got a leather sack and lots of riches.

I have got a big seine net given to me by my father.

With my net I catch lots and lots of fish.

I have got a big fish weir given to me by my family.

How much my fish weir gives me, shoal upon shoal of fish.

And so you share my troubles.,

Sigh with me in my sorrows.

According to the Khanty mythology, the hugging and the dance of the primordial mother woke up the bear, her mythical husband, whose part has traditionally been played, danced and sung in the ritual by the shaman himself, this time without a drum but just as if he had a drum in his hand.

The closure of the ceremony took place the following morning when the younger men set off for the sacred grove to greet the spirits. The skulls of the slaughtered animals were brought to the grove. The white reindeer had been sacrificed to the god in heaven and its head, accordingly, was placed high in a white tree, a birch. The skull of the black female reindeer was placed in a willow, near the earth, as a sacrifice donated to the Mother Earth.


11. The renaissance of Khanty shamanism in the ethnic awakening of the Ugrians

This example shows shamanism to be a central element of the Khanty religion, defined in a much broader sense than it is usually understood in western schools of thought. It is a way of life and a culture in which the chosen leader or shaman occupies a central role. It is he who with his helping spirits acts as a mediator between this and the other world. His soul is supposed to be transformed into different animal shapes. His absence might bring up misfortune, his presence governs the course of events.

Every household in the Khanty winter village I visited in 1990 had a drum which was used by each head of the family, usually a man between the ages of 30-40, for such purposes as, for example, curing a sick member of the family. On such a scale shamanism seems to be within the capacities of nearly everyone, and will not apparently disappear together with the aged shaman. The Khanty case is not unique. At present shamanism may be considered to constitute an integral part of the northern identity. The Arctic peoples seem to hang on to their shaman leaders in their struggle for survival as a drowning man clutches at a straw. It is interesting that the revival of shamanism is clearly a vital part of the ethnic awakening of the northern Siberian peoples. It remains to be seen if the recently recognized ties with the environment and the past will build a bridge over the present plight to a new and better reality.

The future of shamanism depends, of course, on the level of the mythological knowledge and on individual interests and capacities. Another question concerns human needs and collective awareness of the importance of the gift of shamanism. Shamanism is both a manifestation of the ancient Khanty culture and a symptom of their ethnic awakening. What is typical of the present situation is that awareness of the northern identity is shared by those Khanty and Mansi, particularly, who no longer speak their mother tongues. This primarily concerns the ‘city Khanty and Mansi’ leaders living in such capitals as Surgut and Khantymansijsk.

Shamanism has recently gained a certain political role in the efforts of the Khanty to revive their culture. In August of 1989 I was the only foreigner to attend a meeting at which some 400 Khanty and Mansi established an “Ugrian Survival Society”. The most important function of the Society is to preserve the Khanty and Mansi peoples, fostering their languages vis-a-vis Russian and revitalizing their cultures. There are also plans for a museum and a university of the northern Siberian peoples, as well as measures to promote their traditional handicrafts. The Society also calls for action to preserve the dwindling natural resources and retrieve the ecological equilibrium, to reduce pollution and to return the lawful right of the indigenous peoples to own a third of the Khantymansijsk area. The Society has insisted on prompt action to implement their autonomy and to establish direct contacts with Moscow. It has joined the front of the northern peoples in the Soviet Union, which has, in its turn, got membership in the World Council of Indigenous Peoples. It is important for political leaders, researchers and the indigenous peoples themselves to jointly make a concerted effort to improve the economic prerequisites of the northern cultures, to create a basis for self-government and to promote the peoples’ own self-awareness and selfesteem.

Activities to this effect have already been initiated by the ethnic minorities of northern Siberia. The ethnic vitality of the Ob-Ugrian peoples has ebbed away to the extent that many researchers fear that they will vanish from the ethnic map of Siberia unless some decisive measures are taken. The future of the Mansi looks gloomier than that of the Khanty.

Current trends among the Ob-Ugrians clearly indicate that northern identity is much more important to them than the awareness of belonging to, for example, the Finno-Ugric linguistic family.

The present role of Northern shamanism within the ecological context can be clarified with an example concerning the re-establishment of the disrupted harmony of the Stoibische in January 1990. During our stay, a geological expedition visited the winter village. An administrator from the Bashkiria autonomous area arrived to make his proposals for a more extensive use of their lands. He had already visited them to negotiate the beginning of geological investigations in the territory: “We bring civilization to you. You can keep your territory. We just investigate those riches which are underground.” The village was turned up-side-down. A meeting was immediately held in one of the cabins. I was invited there with my colleague to make public the four points they agreed upon:

1.    The centuries-old occupation of this territory guarantees the right to land ownership.

2.    Geological expeditions should be prohibited in the Khanty territory because they have already violated the ecological balance.

3.    A real self-government should be ensured in the Khanty territory.

4.    The Khanty should have the right to decide what school their children should attend.

The illiterate dedushka ‘grandfather’, the old shaman of the clan, followed the development of the events at the meeting attentively, though the leadership of the political actions belonged to the younger generation. During my stay I learned that one of the shaman’s sons, Iossif, was going through his ascetic initiation. He will be the next shaman if, as the Khanty say, “such is the will of the spirits”. Interestingly enough, this man is the chief of the clan as regards the reindeer herding. As one of the leaders of the “Ugric Survival Society”, he took the leadership in the implementation of the decisions adopted.

I understood that the shamanic reindeer sacrifice organized that week was not just a family get-together. It was apparently an up-to-date manifestation of shamanism as an expression of the Northern identity. The Khanty reindeer sacrifice is no longer just an annual local religious ceremony. In some places it has rather become a national religious-political action of the Khanty. The revival of this kind of ritual complex is a clear manifestation of their rights to use the shaman to ask their gods for help at this crucial moment of their evolution, when modern technology is trying to conquer their territories still unexplored.

I also learnt that under the circumstances that took place in the stoibishche of the Khanty in January 1990, the scholar cannot be an outsider. The Northern religion in the Fourth World is today exerting its strong influence on both politics and ethnicity.

Notes

1.    I am greatly thankful to my friend Ivan Stepanovitch Sopotshin and his family for their cooperation and hospitality during my field work in their winter and autumn villages. Dr.Oleg Donskikh, Mrs.Natalja Koshkarova and Ms.Elena Kovgan, my colleagues in the field, greatly contributed to the work concerning the transcription and translation of the taperecorded materials. Dr.Vladimir Mel’nikov, a Corresponding member of the Academy of Sciences and the Director of the Institute of Northern Development in Tju-men, as well as Dr. Elena Skribnik from Novosibirsk, gave their important support to joint venture in Yamal in July, 1989.

2.    The myth of the heavenly hunter is quite common among the shamanic cultures sharing the Arctic environment under the ‘Arktos’, as I have shown elsewhere (Pentikainen 1987).

3.    Comparative studies of northern petroglyphs and pictographs, shamanic drums, and folklore epics have shown several parallels to these Ob-Ugric mythologies (Pentikainen 1987a,b; 1989).
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Similarities and differences in Eastern Khanty shamanism

Agnes Kerezsi

The Eastern Khantys live further to the east than any other member of the Finno-Ugric family, and they are related linguistically to the Mansi and the Hungarians. They live along the smaller tributaries of the rivers Ob and Iris in the northwest part of Siberia, an area of forest, moorland and taiga. In addition to being typical fishermen and hunters, some of them breed reindeer. The population density is very low in this area, which is approximately the size of Germany. The living conditions and natural endowments of the Eastern Khantys differ considerably. While the area north of the River Ob is characterised by pine and birch forests, the land to the south is covered by dense, impenetrable forest. North of it the nomadic way of life is traditional, while south of it settlement is widespread. My expeditions have taken me to both the north and the south. In the north, in the marshy area cut up by countless tiny lakes and difficult to reach, the Khantys are shut off from the outer world and have preserved many archaic features in their culture. Only fragments of this have remained with the more “civilised” Khantys living south of the River Ob. One sign of this is that while shamanism and its practice is a living tradition in the north, in the south no shamanistic ritual has been seen for years. What is more, the members of the younger generation know what it is only from what the older people say. To illustrate my point: the Kurlomkin family living in the extreme south on the Great Yugan which I visited during my most recent expedition in July 1992 had never heard a shamanistic ritual before I played my tape recordings. This was despite the fact that the family consists of people who respect tradition and wish to preserve their religion. Like the other Khantys, they respect their helping spirits and offer them food, drink and animal sacrifices.

The Khantys of Northwest Siberia number little more than 20,000, but only about 1,500 - 2,000 still lead the traditional way of life in the forests. The majority live in villages and towns and have been assimilated into the Russian majority. The number of Khantys living in the forests is dwindling year by year because the forests can support fewer and fewer people. Life is also becoming steadily more difficult because of the pollution of the environment. And this is something about which shamans can do nothing, much as they would like to.

To begin with we knew very little about Ob-Ugric shamanism and that of the Khantys. Unlike many other small Siberian nations, they do not wear shaman’s costumes and conduct their services in their everyday clothes, the only condition being that the shaman must wear shoes. We do, however, know that in some areas the shamans used to wear special headgear, gloves and clothing a long time ago (such as the Eastern Khantys on the Rivers Vah and Vasyugan) (Kulemzin 1976: 12).1 During my expeditions I did not see any of these articles of clothing.

I here wish to tell about three practising shamans. I have known them for several years and it took me years to get the necessary data from them. Between 1990 and 1992 I made four visits to the Sopotsin joint family living on the Voky Rap Yagun, a tributary of the Tramagan or Tramyugan. The aging head of the family, Ivan Stepanovits Sopotsin, is a powerful shaman and highly respected by not only his family but by all the other people in the neighbourhood, too. He is about 90 years old, but his precise date of birth is not known because at the beginning of this century births were seldom registered in such remote corners of Siberia. Despite his great age, he is mentally alert, and although he does not take part in practical work, he is the leader of all the working activities, the festive ceremonies and sacrificial rituals. Overcoming his initial distrust, I managed to establish a friendly relationship with him and as a result, I learnt a number of important details about how he became shaman, the good deeds he had done at people’s request, and how he met the spirits. It appears that there will soon be another shaman in the family to take over from him, since his youngest son, Josiph Ivanovits, is already conducting services on his father’s behalf. It is very interesting to see by observing his life the process of becoming a shaman, all the mental and physical suffering that precedes it. The son was born in 1958. On leaving school he returned to the woods, where he has been living ever since.

The third shaman I would like to mention - Leonid Mihaylovits Sopotsin - was born in 1954 near the little Ort Yagun river about 80 kilometres south of Yinkuv Yagun, where he and his family now live. This is some 40 kilometres from the old shaman. He is related to the old shaman, since his mother’s father and Ivan Stepanovits were brothers. Leonid Mihaylovits is half Khanty, half Nenets by birth, for his father, who died at an early age, was a Nenets. When his mother remarried, he was brought up by his maternal grandparents. His grandmother, Anastasia Vasilyevna Sopotsina, was herself a shaman. Leonid had never displayed his knowledge of shamanism to strangers, and he only agreed to speak when asked to do so by Ivan Stepanovits, who ranks above him. Since the old shaman is too weak to speak for hours on end, he asked young Leonid to help me. Although Leonid was to begin with distrustful, I later became on such good terms with him that he invited me to his home next year and I was able to learn more details about the far-reaching faith of the Khantys.

The word “shaman” comes from the Tungus language and spread throughout the world via the reports of travellers and researchers. The Eastern Khantys call their male shamans tsirte-ho and their female shamans tsirte-ne. It is not easy to describe the shaman’s tasks in a few words. They ask for health, children and wealth for people, for successful fishing and shooting, with the help of spirits and gods. Their tasks can be divided into four categories.

1. The shamans may turn to the gods over problems arising in human life (such as illnesses, childbirth and death). As with other peoples, Khanty healing is based on the belief that people fall ill because their souls have been kidnapped by harmful spirits (Kulemzin 1984: 117-118). With the aid of his helping spirits the shaman discovers which harmful spirit has kidnapped the sick man’s soul and how to get it back. Leonid Mihaylovits said that he once had to descend to Kliny iki, the Prince of the nether world, for the soul of a man who was seriously ill. During the ritual held near the sick man’s bed the shaman’s soul abandoned his body and set off on a long and tiresome journey. First it had to reach the entrance to the nether world, which is a round hole and leads deep under the ground. Slipping into it, it arrived at a river and rowed across to the other side. The shaman’s soul also had to overcome six more obstacles, making seven in all and including wild animals, fire and wounding, thorny, thick scrub and wood. Finally his soul entered a lustrous room and there found itself face to face with the Prince of the nether world. He told the Prince that the sick man still had a lot to do on earth, that the man had not yet completed all the tasks assigned to him, and begged the Prince to release the sick man’s soul. The Prince agreed and the shaman returned by the same laborious route to earth together with the sick man’s soul. The shaman then fell fast asleep for many hours because he was utterly exhausted and full of wounds. He did not answer my question about how he had brought the sick man’s soul because he said the person concerned was still alive and his soul was therefore vulnerable. Telling all the details about the journey back to our world would get him into trouble .1 We do, however, know from the literature that shamans sometimes hide the sick man’s soul in the folds of their clothes or tempt it after them from the vale of tears (Basilov 1984: 20).

Although the literature cites examples of some shamans who were experts in popular therapeutics, my experience of the Eastern Khantys differs. They know one or two cough-soothing herbs and some cures for stomach ache, but the essence of their healing is the belief that people can be restored to health with the help of supernatural powers. The old shaman’s youngest son is a good example of this belief. As I said, he is going to be a shaman himself. Josiph, the youngest son, is experiencing the really unpleasant physical and mental suffering of becoming a shaman. He often wakes up in the night as if he has been called, tosses and turns in his bed for hours, cannot get back to sleep again and is as a result usually tired, and he feels severe pain in his back and his heart at the slightest effort. He has been examined several times but no organic diseases have been found.

In summer 1991 his father conducted a shamanic service in my presence in order to find out what ailed his son. As usual, the ritual began late at night. The old shaman put on a clean, white shirt and a pair of reindeer fur boots (Photo 1). He then took out his carefully hidden holy shaman’s drum from the holy sledge (Photo 2) and embarked on the ritual. A fire was burning in the conical tent (tsum), one of his helpers was warming the drum so that its sound would be beautiful, his son was smoking tinder agaric to drive away the vicious spirits hovering around us, and the old shaman was asking the spirits whether our expedition (consisting of three people: myself, a photographer and a cameraman) could be present at the ritual. The shaman asked this question with the help of his holy box, which was kept opposite the entrance. Under ordinary circumstances the box can easily be lifted with one hand, but during sessions it behaves in a most peculiar way. The shaman holds its handle in his hand. He asks his questions, and after each question he lifts the box. If he can lift it, the answer to the question is “no”. If the box clings to the ground and the shaman cannot lift it, no matter how hard he tries (Photo 3), then the spirits’ answer is “yes”. For example: “Do you not feel disturbing powers coming from the strangers present?” - “No.” “Do you allow them to be present when I am calling you?” - “Yes.” We thus got permission to see the ritual. During the ritual, which lasted for a few hours, the old shaman called several spirits, which told him that his son Josiph was suffering because he was reluctant to obey the spirit that had chosen him to be a shaman. On the other hand, it turned out during the ritual that Josiph could come to visit me in Hungary, and that the spirits were not against it. Naturally he had to remember to reward them and to offer an animal sacrifice to them in their honour before the journey. In Hungary he again submitted to medical examinations. The doctors again stated that he had no organic disorders and that his symptoms were of neurological origin. On complaining about his problems he was once asked whether he had been cured by doctors. He gave a typical answer, well reflecting the essence of the shaman’s healing. Doctors cannot cure, they only give medicine but nothing of themselves. Only shamans can heal, not with medicine but with the strength of their mind.2

There are, of course, cases when the shaman cannot heal the sick person and he or she dies. The Khantys consider this quite natural and they in no way blame the shaman (Kulemzin 1992: 108). The shaman’s role does not end with death, for the way to the other world is long, complicated and full of obstacles. The dead man’s soul might be taken away and annihilated by harmful spirits. The shaman’s experience is badly needed on these occasions, since he has made several journeys to the nether world and can therefore accompany the deceased’s soul there with no difficulty. Like Hermes of Ancient Greece, the majority of Siberian shamans are the other-world companions of the deceased’s soul.

Another of the shaman’s primary tasks is to be present at childbirth, and he will certainly be called upon at difficult births lasting several days. Leonid Mihaylovits Sopotsin has assisted at deliveries several times. He told me that his role on this occasion was to ease the suffering of the woman in labour by his shamanising. The shaman is in the neighbouring tsum and does not intervene physically.
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same as that of other people in every respect (Photo 4). They go fishing in summer and hunting in winter, and personally provide food for their families. Since their communities believe they are on good terms with the spirits, it is easy for them to obtain booty; the ineffectual hunter or fisher shaman soon loses prestige. But as old Ivan Stepanovits said, shamans cannot use their knowledge to the advantage of their own family. They have to ask another shaman to do this, otherwise their helping spirit(s) will get angry and leave them so that they can no longer practise shamanism. He told me that although he could find out what the future has in store for his family, he is not allowed to, for the reason I have already mentioned.4 The only exception is healing,

i.e. he is allowed to cure his own family. It nevertheless seems that the spirits are amiable to their elect unasked, for I have never heard of a poor, hungry shaman.

In summer 1992 the old shaman told me the story of his life. Speaking about his childhood, he mentioned that he was orphaned at an early age and sent to live with his father’s brother, who was a cruel, hard-hearted man. Tiring of looking after the 12-year-old boy, he sat him in a boat, rowed with him to the place where his deceased parents used to live, gave him an axe and a knife and left him there. Before leaving, he told him to find his own food, because he would not be returning for several months. Left alone, the little boy was desperately afraid, since according to Khanty the belief, an abandoned parental home - as indeed any abandoned house - is full of Menkvs or evil spirits which might kill people. His first job was to make a hut out of dry branches to protect him from the early frosts. Then, as he had learnt from his uncle, he blocked up part of the river, made a fish basket and caught a lot of fish. He then set traps for birds and smaller animals, and his traps were always full. He lived so well that by the time his uncle came to fetch him some months later, he had become quite independent. Soon after this his meetings with spirits began, and since then he has become one of the most powerful shamans of his people.5

So far the Khantys have held shamans in the greatest respect. They do not as a rule oppose them, and it is the shamans who make the decisions on controversial matters. One of the topical issues at the moment is returning the land to its original owners following the breakup of the Soviet Union. The Khantys will gradually get back their clan lands. The borders of this area were traced out by the old shaman and his son near the River Tramagan and its tributaries in summer 1992.

3. The third range of shaman’s duties is closely related to the second but is somewhat broader: conducting rituals and celebrating feasts in the appropriate way. Being a mediator, the shaman knows which spirit to turn to for a rich game bag or a good catch of fish. He usually turns to the spirits at the beginning and end of the shooting or fishing season. On these occasions, led by the shaman, the Khantys offer up animal sacrifices to the spirit .of the river or of the forest, according to where the hunt took place. The most precious sacrificial animal of the Eastern Khantys is the reindeer, which should be young and untouched by human hand. Naturally anyone can offer an individual sacrifice, and this is usually done on any occasion of importance. In such cases the sacrifices may consist of not only animals but of less precious gifts, too. Several times during my stay I watched them giving food and drink to the spirit of the fire and asking for goodwill to us on our arrival (Photo 5). In answer to my question they explained that fire is a powerful spirit, without which not only the Khantys but the whole world would die. After all, it even drives machines and aeroplanes high up in the sky. There are very few such powerful spirits, and in order not to destroy it, the Khantys first give it food (by throwing small pieces into the fire) before tasting nearly any new food. However, only the shaman can conduct the communal sacrificial rituals (Karjalainen 1911: 125). Even today the site of these communal sacrifices is usually to be found on a hill in a remote forest, where the protective spirit of the community lives. The spirit lives in a small log hut on high feet and the gifts it has been given for decades are placed in the house. These include furs, colourful articles of clothing, money, and many different items considered precious by the community. It is also the shaman’s task to keep an eye on these and to defend them against strangers. The Sopotsin family, along with other families living near the River Tramagan, usually go to the sacrificial site near the Tramagan, the defence of which has so far been the task of the old shaman. To ensure that no stranger can come upon it accidentally, the shaman has set peculiar traps along the barely visible path leading to it. The unsuspecting stranger will thus stumble upon them sooner or later. These traps are mainly selfshooting bows. In trying to free himself from the arrow, the stranger is hurt. Ivan Stepanovits has been guarding this place for decades and has conducted the rituals several times a year, but lately, due to age, he has been asked to be relieved of this duty. The community therefore gathered at the site and chose in his stead his youngest son Josiph, to guard the spot and conduct the rituals. He naturally does everything strictly according to his father’s instructions. It is also the shaman’s duty to assign individual helping spirits to members of the community. Any Khanty may feel the need for a helper. He therefore goes to the shaman and asks to be assigned a helping spirit. This is done during a shamanic ritual revealing which spirit has undertaken to protect the person in question. This person then has to make a dwelling place for the spirit, a man-shaped idol. The shaman goes to the holy spot, from which no one is permitted to take even a twig, and chooses a branch from which to carve the person’s helping spirit (Karjalainen 1922: 14). The owner then returns the shaman’s services with a gift of, say, money or a reindeer. Nowadays Josiph goes to the communal holy grove instead of his father and makes the idols. One man can have several idols, depending on how many times he, his wife or members of his family need one (Photo 6). To look at the communal idol is very similar to the individual one, being an anthropomorphous wooden figure with a longish face, eyes, nose and mouth. It lives not with the individual but in its house on the holy spot (Karjalainen 1922: 56).6

4. The next range of shaman’s duties consists of predicting, finding lost objects and providing information on people who are far away. Shamans generally, and likewise those I know, state that during a shamanic ritual their souls, abandoning their bodies, are able to travel far away in space and time. They can therefore answer questions like “What will happen in the future?”, “How is a Khanty living far away?”, “Where did a hunter lose his favourite knife?”, etc. The depth psychological aspect of this question is part of medical science, and I would rather dwell on my experiences in connection with this.

My first experience came at the beginning of my acquaintance with the Sopotsin family. Having travelled by helicopter for a few hours, we arrived at the family’s winter dwelling. They received me, and my colleague, a photographer, with perfect calm. It felt very strange, even though I knew them to be reserved and to take the most unexpected things naturally. After spending a few hours with them I asked them why they were not even surprised at the arrival of visitors from a faraway country. The shaman’s youngest son thereupon answered that his father had finished a shamanic ritual coupled with an animal sacrifice only a short time ago, at the end of which he had stated that they would soon receive visitors from a distant country. Our arrival therefore came as nothing of a surprise. Before returning home, I always asked Ivan Stepanovits and finally Leonid Mihaylovits" whether I would have a safe journey. On one occasion I asked the old shaman what he would do if he learnt that something would happen to me on my journey. He answered that although a shaman knows and foresees everything, he cannot disclose tragic events in advance, because otherwise his helping spirits would get angry and would not help him any more. So he cannot reveal that someone will die on this or that day. He can, however, warn the person to be very careful on that day, and not to board an aeroplane, for example. Similarly, shamans cannot use their own power and knowledge to determine their own or their family’s fate, nor must they try to influence it. If they do, their helping spirits would leave them and they would not be shamans any more. Ivan Stepanovits also told me that he could not use his power to do something wrong. He cannot practise magic on people and cannot make them ill. If he did, his helping spirits would again leave him. He can, however, use his power to do good, in the interests of individuals and the community.

What, then, does the shaman’s power depend on? My informants said: The power of the shaman depends on the power of the helping spirits, but male shamans are usually more powerful than female. Other Siberian shamanist peoples totally disagree. According to the Chukchees, the Yakuts, the Eskimos, the Buryats and the Altaic peoples, for example, women shamans are much more powerful than men (Basilov 1984: 27).

The process of becoming a Khanty shaman is a long one full of illness. The person, the way and the time when the spirits begin to visit the chosen person also vary. There are no physical prerequisites for becoming a Khanty shaman (like being born with teeth or six fingers). It is, however, true that shamans usually come from a family in which there have been shamans before. The spirits single out future shamans when young and “teach” them for a long time. This is what happened to Ivan Mihaylovits. When he was about 16 or 17 he once went otter hunting with his brother in a nearby brook. His brother went on ahead and he fell behind to check something. Suddenly he felt compelled to look up at the moon, which seemed to be so near as to be almost palpable. He stood there, motionless. Then he saw a light approaching from the distance, and heard a voice. As the light came nearer, the voice got louder, and vice versa. Sometimes the light was among the leaves of the trees, sometimes down near the ground; it flew here and there among the trees. Meanwhile the voice was telling him exactly what he had to do, how to contact his helping spirit, and how his soul could meet greater gods or spirits. The voice would have continued to teach him, only his brother, who had got tired of waiting, appeared. Both the light and the spirit disappeared and his teaching was interrupted. Had he been able to listen to the end, he would have become a more powerful shaman. Returning home, he was ill for seven years, fell unconscious on several occasions, sat at home for days on end with no will to do anything. During these years he learnt everything he needed later. He composed the song to address to his helpers and his own song, and he learnt the cultic songs preserved in the oral tradition. Since recovering from this illness he has been healthy and has been a shaman for decades. His youngest son told me that there are three kinds of Khanty shamans: the most powerful ones who can enter the house of the supreme god Numi Torum, the second most powerful ones who can go as far as the doorstep of the house, and the least powerful ones who can get to the fence of the supreme god’s house. The soul of Ivan Stepanovits can fly as far as the doorstep of the supreme god during shamanic rituals.'

This is what Leonid Sopotsin told me about how he became a shaman: “I was 16 then, a young kid. I was travelling to Ruskinskye by sledge pulled by my reindeer. I was absolutely sobre, until the age of 20 I did not drink any alcohol. Returning home, I found myself at the Pesika-imi Yagun brook, which is the place of spirits there. It began there. It began dawning, they began to whistle, to shout to me. I did not see anything but I shivered as if water had been spilt on me. My reindeer were frightened, stopped short, looked back again and again, lifted their ears as if they were listening. I began to drive them quickly. We arrived at a moor. We got across a brook, then the moor and finally we passed a lake. When we arrived at the second lake, I knew that I should turn right but I just went straight on, having no idea where. It was nearly daylight when I regained consciousness. I was frozen to the bone, I was trembling all over. I unharnessed the reindeer and lay down to sleep. Suddenly I woke up at a sound like a thunder-clap. I looked in the direction of the rising sun and everything was filled with a radiant glitter and a very beautiful young man was travelling there. He was sitting on a beautiful white horse and as he passed in front of me, his voice was like when an arrow is shot out with great strength. I heard a whistle-like sound. This beautiful young man was none other than Sorny-han iki, the youngest son of Numi Torum, the supreme god. He saved me (from freezing to death - writer’s comment). I began thinking then and have seen the century’s future. Up to the age of 22 I thought about people, what would happen to them, and I had seen the century’s future. Then I was told that I had seen everything, I should not go on thinking, I got to know what would happen on earth. Since then I have been healing and helping people.”8He told me that whenever his soul has to fly very far, he eats some fly agaric, as a result of which his strength is multiplied. He is definitely conscious of his mission. He was born to save the Khantys. He knows that if the Khantys remain faithful to their ancient gods, respect and cherish their traditions, there will not be a war in their area for 70 years, they will live in peace. But if he discovers that any one of his Khantys, the ones near the Tramagan, the Yugan or the Agan, have forsaken their faith, he cannot help them, there will be a war. Besides human language he understands the language of animals. While walking in the forests he often talks to the birds in the sky and the animals passing by.

It appears from the preceding stories and the sufferings of Josiph Ivanovits that only people chosen by the spirits can become shamans, not those who decide for themselves. The longer one opposes the will of the spirits, the longer his suffering will last. Josiph has been ill for such a long time because he is still afraid of being chosen.

There are two categories of spirits permanently ranged around the shaman: powerful, protective spirits and their inferiors, helping spirits. Usually each shaman has only one protective spirit, the one that chose him, assigned him his tasks and guided his doings. It is strictly forbidden for an active shaman to speak about him, or to disclose his identity. If he does, the spirit will leave him and he can no longer practise his profession.

One after another of my timid attempts to get to know the names of the Sopotsin shamans’ protective spirits thus ended in failure, which did not surprise me at all.

The less powerful helping spirits acquire various forms. They may be inanimate objects but are most often animals and birds: wolves, foxes, crows or water-fowl (Kulemzin 1976: 94). Naturally a bird spirit can fly very well and a fish spirit can swim very well. Each is most help in its own specific domain. Birds are regarded as the helping spirits of the upper world. A shaman may have several helping spirits. Some of the spirits of Ivan Stepanovits live in his wooden box, which he always keeps about him. Having lived a nomadic life, he has always taken the box to all his dwellings, and placed it opposite the entrance (Photo 7). One of his helping spirits, for instance, which lives in the wooden box in a red cloth, has several times been given presents by its master in my presence (Photo 8). The spirit of the shaman’s drum lives in a piece of colourful cloth rolled onto the inner side of the drum. Before each ritual it gets proper gifts from the old shaman. Some of his other spirits are in anthropomorphous wooden idols. These have a face, hands, legs, and are dressed in coloured clothes. Ivan Sopotsin must have a wolf-like helping spirit because he told me that he was on very good terms with wolves, that they had never attacked any of his reindeer, that they had not even been near his house and that he can talk to them if necessary.

At the beginning of the shamanic ritual, taking the drum in their hands, my shaman acquaintances first called their helping spirits. Each spirit has its own calling song or tune, which is meant for it alone. The old shaman sings to them, whereas Leonid calls them only by talking to himself (Photo 9). The time taken by the spirits to arrive varies and depends on who and from where the shamans call. Having entered them, even these two shamans behaved differently. The old shaman talked to them in his own special language - a loud “chat” that was incomprehensible to anyone else - while Leonid “talked” to them with the help of whistles (Photo 10). I have already mentioned several times that although shamans are greatly helped by the spirits, they cannot give them orders. If, for example, the spirits do not like something or somebody present, they will not appear or they will inform the shaman in some other way. This is why it was necessary for my informants to check so many times before the ritual whether the spirits had any objection to my presence. Luckily, they did not once object. What is more, during my last expedition Leonid Sopotsin appealed direct to Sorny-han iki, who had rescued him, so that I could reach the land of the Khantys many times in the future and so that all the Khantys would be helpful in receiving me. I badly need their help because what

I know about the shamanism of the Eastern Khantys is only the tip of the iceberg, and exploring its depths will be a task for the years ahead.

Notes

1.    U. T. Sirelius collected such objects from the Khantys living near the Ob. They now belong to the National Museum in Helsinki.

2.    My own collection, June 1992, near the River Voky Rap Yagun. Published for the first time.

3.    My own collection, July 1991, near the river Voky Rap Yagun, and Hungary, September 1991. Published for the first time.

4.    My own collection, July 1991, near the River Voky Rap Yagun. Published for the first time.

5.    I quote only the essence not the verbatim version of the story. Published for the first time.

6.    It was Josiph Ivanovits Sopotsim and the other male members of the joint family who told me these details while I was looking at their individual idols.

7.    I only quote the essence of the story of how Ivan Stepanovits Sopotsin became a shaman. Published for the first time.

8.    This is a verbatim quotation of our talk during the night of June 25, 1992. Published for the first time.

References

Basilov V.N.

1984 Izbranniki dukhov [Those chosen by the spirits], Moscow. Karjalainen K.F.

1911 “U ostyakov” [Visiting the Ostyaks], Sibirskije voprosy [Siberian problems], vol.6, 30-32. Sankt-Petersburg.

1922 Die Religion der Jugra Volker 2. Porvoo.

Kulemzin V.M.

1976 Shamanstvo Vasyugano-Vakhovskikh kbantov [Shamanism of the Vasyugano-Vakhovskikh Khanty]. Tomsk.

1984 Cbelovek i priroda v verovaniyakb kbantov [Man and nature in the beliefs of the Khanty]. Tomsk.

Kulemzin V.M. - Lukina N.V.

1992 Znakom’tes’ - Khanty [Get acquainted - the Khanty]. Novosibirsk.

Ugric mithraism

Ismail Gemuev

It is commonly thought that in the traditional social consciousness of the aboriginal Siberian peoples the central place belongs to the ideology of shamanism. However, this is hardly true with regard to the Mansi and the Khanty. Field studies and the materials of their forerunners show convincingly that in the sphere of the Ob Ugrians’ traditional beliefs the central place is held by the cult of Mir-susne-khum, the younger son of the supreme god Numi-Torum. Mir-susne-khum ‘the man contemplating the world’, Ma-yokhne-khum ‘the man traveling over the earth’, Vit-yokbne-kbum ‘the man traveling over the water’, Luvn-khum ‘the riding man, the rider’, Sorni-otyr ‘the golden hero’, Ali-khum ‘the southern man’. Even this incomplete list of titles and epithets clearly shows the importance attached to him by bearers of the tradition.

According to V. N. Toporov’s hypothesis, the name Mir-susne-khum ‘the man contemplating the world’ is derived from the most characteristic definition of Mithra. The author points out characteristics of Mir-susne-khum which relate him closely to Mithra, such as “the rider... the lord” who travels over the earth on a white horse. He is friendly and it is towards him that “people first turn with their requests” (Toporov 1981: 147-149).

Let us now examine the characteristics and functions of Mir-susne-khum derived from ethnographic material. While omitting the well-known plot (Gondatti 1888: 18; Pavloskij 1907: 190, etc.) describing the circumstances which made Mir-susne-khum leader of human society (victory over the brothers in Hippomansia), let us note that, among other things, it was he who detailed the basic rules of society. He was also a kind of guarantor for maintaining these norms. Together with a reorientation towards justice, the morality of the world order (in the broad sense of the term), it also related to a change in the or-nitomorphous hypostasis, in which Mir-susne-khum appeared. Thus, as the king of birds, he first appears in the shape of a swan, but is then transformed into a crane “because the swan can not cry at the proper time: in the spring it begins very early, in the autumn it stops very late, and as a result other birds do not know exactly when to arrive and when to leave, which often leads to death” (Startsev 1928). Of all Mir-susne-khum’s bird forms his goose hypostasis is the most well known and revered, combining the qualities of a bird and a hero (Lunt-otyr ‘the goose hero’). This image is so popular in Ob-Ugric mythology that it already became known to the Russians at the beginning of the 18th century. Following the Czar’s Decree of 1704, the Siberian voivodaz ‘military leaders’ sent their men to the Belogorski Volost’ ‘district’ to search for “shaitans ‘devils’ Kulanok Pykheleyev and Pyanok Masterkov and the copper goose”. During an interrogation at the Department Office, they escaped by saying that “they would not discuss their own matters with fools, that nobody had ever spoken to the copper goose, and nobody knew how, except the shaitans and the goose they have come to worship in their own religion from time immemorial” (Tsentral’nyi gosudarstvennyi arkhiv drevnih aktov [Central state archive of ancient documents], Fond Sibirskogo prikaza [Fund of the Siberian adminuistrative region], book 1432, p. 1204).

What is the essence of these prayers in their own religion sent to Mir-susne-khum in that or some other hypostasis? As we study the material, we discover that, first of all, it is protection of an individual, that which one is entitled to from the very moment one appears in this world. With the words: “Oh, the Prince, surrounding the country of seven princes, the country of seven princesses, may your golden thought of the sea water, of the Ob water, rise! Oh, if you appeared above the opening of the smoking pot!” A bloodless sacrifice (a pot containig meal) was made to Mir-susne-khum after the birth of a child. This sacrifice was repeated twice during childhood and when the boy reached the social maturity (Kannisto 1958: 286). In a Ugric society this corresponded to recognition of the reputation of a man as a hunter in his own right.

By bringing offerings to Mir-susne-khum, the Mansi were sure that he would have to protect them:

For Father, the Golden Kvorys (an epithet of Numi-Torum), has created you to protect the soul of my daughter, the soul of my son. At night we pray to you with tears, during the day we pray to you with tears -protect us against disease. If a woman falls ill - cure her, if a man falls ill - cure him! Golden prince, heart of gold, this is what we ask of you, this is what we are praying for (Karjalainen 1922: 63).

Even more important were the functions of Mir-susne-khum related to stability of home and the family. It was for this purpose that instructive and sacred yalpin-ulama ‘sacred spreads’ with a image of the rider Mir-susne-khum upon them were made. These could be found in all Mansi houses. They were kept in the attic which was the sacred area of the house. On the one hand, a house achieved cosmic dimensions only by the presence, in its upper world, of an image of Mir-susne-khum, on the other hand, it was his presence alone which ensured the integrity of the house cosmos which was the family’s shelter.

At every stage in a family’s life, there was a specific yalpyn-ulama. After marriage (some say, three days after a marriage, others that after the birth of a first child) the first four-field male-yalpyn sacred spread khurum-lomt ‘a small yalpyn of four fields’ is sewn.

The next yalpyn-ulama, consisting of already six pieces, is created in the mid-life. By that time the family already would have had several children.

The final one to be made is the yany-yalpyn sacred spread sat-lomt, the “great yalpyn”, consisting of seven pieces. It is sewn when one reaches the old age. Some informants associate making the yany-yalpyn with the marriage of an elder son, others claim that its creation depended on the birth of grandchildren. In any case, however, the welfare of the third generation was at issue.

Creation of the yalpyn-ulama was accompanied by a certain number of clearly defined rituals, including the sacrifice of a horse and bringing Mir-susne-khum a silver dish as a present (later exchanged for a silver plate). This was kept with the holy sacred spread.

Numerous field documents affirm that Mir-susne-khum was the “world’s overlord” who saw to it that people kept to norms and rules, thus ensuring the stability of society. Moreover, Mir-susne-khum also acted as a judge in the case of feuds between people and their personal guardian spirits. The guardian spirit could complain to Mir-susne-khum about a man, if he stopped bringing offerings to the spirit or showing appropriate signs of attention. If the complaint of the guardian spirit was justified, the person would have to expect hardships and sickness. After a certain period, he would get well and continue to worship his guardian spirit. If the guardian spirit himself was guilty, Mir-susne-khum would mandate that the person did not have to bring the spirit any offerings.

We would like to point out the difference in nature between personal guardian spirits and “the man contemplating the world’. While there existed a reigning principle of equivalence between offerings and recompense in relations between people and spirits, for relations with

Mir-susne-khum there existed another principle. He deftness his attitude toward man in the following way: “I want that when man kills a black beast or a red beast, he should think of me (Kannisto 1958: 261).” This rule is in full compliance with the directions about how to govern people he “received” from Numi-Torum: “... if your poor girl, your poor boy can make no sacrifice, not even a meal but brings hot water boiling in the pot to you as an offering, then accept this as an offering from him (her) accept it like a blood sacrifice (Kannisto 1958: 261, 364)!”

In the light of what has been stated above, it is definitely not possible to agree with the K. F. Karjalainen’s conclusion: “The spirits of the Ugrians have not yet developed into guardians and protectors of the morality of the world order. They are all man’s servants (Karjalainen 1922: 35).”

It is absolutely clear that the tradition bearers did not include Mir-susne-khum among the large number of spirits, man’s servants, rather he was raised above these, and also above people.

It should also be added that V. N. Toporov has noted that the Russian words rnir ‘world’, obshchina ‘communion’, which refer to social structures with functions related to agreements, are associated with Mithra (Toporov 1988: 155).

When referring to the Ob-Ugric languages, we find that mir means ‘people, folk’. Therefore, Mir-susne-khum as ‘the man who contemplates the world’ can still be Ma-yokhne-khum, Vit-yokhne-khum, ‘the earth traveling man, the water traveling man’, and this simply broadens and makes more precise the character of this personage who travels the Mansi or (in a broader sense) the Ugric universe where the people he protects dwell (compare with - “Mithra, never closing his eyes, views his people” or “views all the land inhabited by the Persians” (Toporov 1981: 148). Fully compatible with this, is the definition of Mir-susne-khum cited by B. Munkachi as “... the man with eyes as big as the Ob, eyes as big as a lake; with ears as big as the Ob, with ears as big as a lake.

In comparing images of Mithra and Mir-susne-khum, it is interesting to note another small detail: one of the most interesting epithets for Mithra is “the straightener of lines (borders)” (Toporov 1888: 155). As for Mir-susne-khum, people often ask him to “straighten the life line of a son, the life line of a daughter”.

Upon examining the attributes, we find some remarkable correspondence here, too. Mithra was offered the sacrifice of a white animal. The best sacrifice to Mir-susne-khum was considered to be a white horse. Mithra’s usual companions “included on all reliefs” (Trever 1939: 244-245) at the shrines devoted to him, include a cock. It is because of this bird, so popular a sacrifice to Mir-susne-khum, that raising cocks to sell to the Ugrians became a steady source of income for the Russian peasants of the Ob territory.

Equally convincing is the diffusion in the Western (as well as Eastern) Ural territories and the Western Ob territories of oriental toreutic, especially dishes used as solar symbols (Orbeli - Trever 1945: XII). Mithra’s solar hypostasis did not directly belong to the mythological system of the Ob Ugrians (even though Mir-susne-khum is called ‘the man illuminating light’), yet remnants of the essential closeness between Mir-susne-khum and the solar disc have left distinct traces on this set of attributes. This not only explains the demand for oriental silver in the past, but also a steady (up to recent times) demand for silver plates as offerings to Mir-susne-khum (the plates often bore an image of the sun).

The mithraist ideology, borrowed by the Ugrians, was transformed in their environment, and became dominant in their religious consciousness. An indirect aspect of this is the weak development among them, “as compared with the other Siberian peoples” (Sokolova 1971: 223), of shamanism and, correspondingly - the scarcity of shamanist attributes (Gondatti 1888: 53). This is apparent when compared with the highly developed shamanism of the Ugrians’ closest neighbours -the Samoyeds, firstly, the Selkups.

Because it was weak, the shamanism of the Siberian (Ob) Ugrians could not do without an ‘Ugric Mithra’ and included this figure in its own system. During the shamanistic rituals Mir-susne-khum was most often appealed to as “the God who governs all people” (Gondatti 1888: 53). In addition to that, the gift of being a shaman, according to the Mansi, was given to a man directly by Mir-susne-khum. As the honorary captive of shamanism, Mir-susne-khum managed to keep his leading role even here. At the same time, including Mir-susne-khum in shamanism did not mean that the shamans had usurped the right to communicate with ‘the world-contemplating man’. Everybody could make him a sacrifice, everybody could appeal to Mir-susne-khum, and turn to him without the intermediary of a shaman. This is why, during the sacrifice, even in the common cult area, the shaman remained with the ordinary participants of the ritual which was led by the keeper of the shrine.

When depicting the most important personage of the Ob-Ugric pantheon, it is important not to forget his esoteric quality. Thus, the right side of the holy bedspread with the image of the Mir-susne-khum was hidden under a specially attached piece of cloth or a kerchief. Explaining the necessity for this action, informants added that these images should not be seen by women (wives) and young men. To investigate the reasons for and the nature of taboos surrounding Mir-susne-khum, (the specific nature of his esotericity), it is necessary to delve into Ob-Ugrian ethnogenesis. Without going into details, the following facts should be mentioned: “Ob-ugrian culture consists of two components. It appeared as a result of the intermixture of the ancient Ural population, including its aboriginal hunting and fishing aspect, with the cattle raising Ugric population that came from the South (Sokolova 1980: 93).”

The time when the Ugrians arrived in Western Siberia has been determined by V. N. Chernetsov as the last millennium B.C. V.I. Molodin maintains that the ethnically defineable complexes of data fully support this, beginning with the first centuries of the new era (Molodin 1983: 284). Evidently, by that time, the Ugrians had adopted the Mithraistic complex borrowed from the Persians and most importantly, the image of Mithra, who brought “Persia close to th spiritual supremacy over mankind” (Turaev 1935: 286).

It is evident that “the appearance, in the Ob area, of this new ethnic element and its subsequent assimilation into the aboriginal population” (Chernetsov 1941: 24), meant a collision of ideologies. In any case the Uralians, as a substratum of the new ethnic configurations, were alien to Ugric Mithraism. These differences served as the ideological foundation for a dual and phratrial organization, according to which wives could only belong to the opposite (in relation to the phra-try of the husband) half of the society. As Mir-susne-khum was the forefather of the phratry of Mos (related to the ancient Ugrians), this meant that women and wives (also the man’s relatives by marriage, who belonged to the opposite phratry (Por)), could not have access to his image and the attributes related to him. Subsequently, these limitations spread to include all women, because the new ethnoses (the Khanty, the Mansi) adopted notions of the impurity of women, which had genetically been connected to Uralian shamanism. In time, Mir-susne-khum became a common Ugric deity (with reference to the new Ugrians - the Mansi and the Khanty) and there remained only relics of the former which belonged to ‘the world-contemplating man’ to the one half of the society together with the taboos pertaining to sex and age.

As for young men who did not yet have their own families, for them the taboos pertaining to Mir-susne-khum were latent, conditioned by the fundamental principle of Mithraism, the concept of agreement. Not having a family of his own, not bearing social responsibility of any kind, the young man could not became an independent and participating member of society. He could not be fully entrusted with the obligations of living within the community, nor could he command the corresponding rights. In other words, he could not be held to contracul-tural obligations with men nor Mir-susne-khum, himself. This is why the holy sacred spread were made only after marriage, after the founding of a new family. There is yet another concept contained here, for Mithra also protects social entities which include the family (Mithra is the guarantor of the marital contract), thus the sacred spread was sewn to strengthen the family, the relations (contract) which arise between spouses at its foundation (later, between the spouses and their children).

Evidently, the concept of Mithraism influenced the Ugrians’ world view to a very great degree. Its ideological expansion was so powerful that it transformed the system of traditional beliefs characteristic of the Uralians (as well as a majority of the ethnic groups which it influenced). Naturally, Mithraism, in its Ugric version, could not fully replace the cults which had developed prior to it and concurrently. Moreover, these cults developed each in their own manner, but the cult of Mir-susne-khum was the system building factor.
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Khanty and Mansi: the contemporary linguistic situation

Elena Skribnik and Natalya Koshkaryova

This description of the linguistic situation in some territories containing Ob-Ugric populations, Northern and Eastern Khanty and Northern Mansi, is based on field materials from several expeditions conducted in 1989 and 1990. We worked in the Northern Khanti villages situated on the rivers Big Ob, Small Ob and Mountain Ob to the north of Bery-ozovo, namely, in Azovo, Vosjax’ovo, Ust’-Voykary, Muzi, Suryskary, Katravoz; in Eastern Khanty camps in the Surgut region near Kagalym; and in the Mansi villages: Saranpaul, Scekurja, Yasunt, Xurampaul, Sos’va, Lombovoz.

We used sociolinguistic measurement techniques developed by Leningrad linguists working with Inuit languages (Asinovskij -Vakhtin - Golovko 1983). These are methods of determining the language competency of a native population. For this purpose, 4 to 5 experts are selected in a village. These individuals are proficient in their native language, they know all or almost all the villagers and can evaluate how well each of them speaks. The experts are asked to assign each person into one of six categories:

1.    the informant speaks only the native language, does not know Russian or knows it poorly;

2.    knows both the native language and Russian well;

3.    can speak the native language but with mistakes, prefers Russian;

4.    speaks the native language with serious mistakes;

5.    understands the native language, knows some words, but does not speak it;

6.    does not know the native language.

Each expert grades a list of the native population independently,' yielding a total of 4 or 5 lists and then an average mark is given to the informants. The result is presented as a diagram, with the average age shown on the horizontal axis and the average mark on the vertical axis.

Our results show that the situation in the north (the Beryozovo and Suryskary regions) differs from that in the east (the Surgut region) and,
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in addition, there are large differences between the linguistic situations in larger villages with mixed native and non-native populations and in smaller native villages and camps, as is expected.

In the north, the native population lives primarily in rather big villages, where the main traditional industry is fishing; in the Surgut region to the east, the native population has a reindeer economy, primarily, and one third (about 800 people out of 2500) lead a nomadic life. In big villages the percentage of non-native population increased rapidly, especially after the 1960’s (development of the oil and gas industry: gas was found in September, 1953, near Beryozovo, oil -seven years later near the village of Shayim on the Konda river (Kut-sev 1989: 21). So the subsistence activities of the local native population were replaced by employment (in construction, transport, education, etc.) or by unemployment. The assimilation process is also increasing. In small villages, the traditional way of life and the native language are better preserved, but even there the assimilation rate is alarming. The people living in small migrating reindeer-breeding societies have the best possibility of maintaining the traditional culture and their mother tongue. There are more nomadic camps in the east: in the Surgut region, the development of the oil industry began later, in the 1960’s, so the same processes which occurred in the north, started later there and their effects are smaller in scale. But evidently not for long.

The results are as follows:

1. Large villages in the Khanty and Mansi territory (e.g., Saranpaul, Muzi, Ljantor) have mixed or even predominantly non-native populations and usually are the centres of some industrial activity: located there are headquarters of geological expeditions, hostels for miners working in shifts etc. The native populations of such villages can be divided into 3 generations.

The eldest (born between 1910 and 1920) most of whom do not speak Russian, or speak it badly; the juniors (born after 1970) do not know the native language or know it badly; the middle generation (born between 1930 and the 1960’s) still know their mother tongue but prefer Russian in all spheres of communication.

The persons from the middle generation often told us that the native language they speak differs from that of their parents, that many words and idioms have been forgotten. The young generation in reality speaks only Russian; children can, at best, understand their grandparents but speak no native language themselves. The cultural heritage is not passed on from generation to generation.

The elementary school teachers say that now, each year, in the first grade only one or two pupils can speak the native language, though 20 years ago almost all the six-year-olds spoke no Russian. This means that now in a native school, where the native language classes are taught, the children basically study their mother tongue as a second language. This also means that, in this region, the switch to the use of Russian as the preferred language took place about 20-25 years ago (Table 1).

2.    In the east (where small communities still preserve the traditional way of life) the situation is different. Though we have no statistics from that region, the native language teachers say that children who come to the boarding school in Lyantor Village from nomadic camps often do not speak Russian. We, ourselves, observed that in such camps all communication goes on in Khanty; knowledge of Russian is rather poor; the traditional norms of behavior are preserved, e.g. special rituals for reindeer slaughter, women’s avoidance of certain categories of male relatives, etc.

3.    In small villages where the inhabitants have more possibilities to preserve the traditional way of life, the situation may resemble either that in large villages or that in small nomadic communities, evidently some other social factors are at work here, e.g., in such small Khanty villages as Ust’-Voykary (60 inhabitants, all of them Khanty) and Versina-Vojkary (50 Khanty inhabitants), school children continue to use their native language in everyday life. As the diagrams show, their average level is rather high (Table 2, Table 3).

On the other hand, in small Mansi villages - Yasunt (about 30), Xurampaul (about 30-35), Lombovoz (200-250 inhabitants, only one Russian) children do not speak the native language; only the eldest communicate in Mansi, and the middle generation speaks only Russian, as in the mixed villages (Table 4, Table 5) (compare with Tables 6-9).

Perhaps these differences can be explained by the fact that the number of Khanty people is usually about 22 000 and of Mansi about 8 000 (preliminary data from the 1989 census was 22 283 and 8 266), and, in similar circumstances, the assimilation rate is higher for a smaller population. Thus we can see that there is a strong link between language survival and cultural survival: in societies where the traditional way of

210 Elena Skribnik and Natalya Koshkaryova Table 1.
[image: ]

Table 2.
[image: ]
[image: ]
[image: ]
[image: ]

Table 6.

Vosjahhovo
[image: ]

Table 7.
[image: ]

Table 8.
[image: ]

Katravoz
[image: ]

life is abandoned due to the influence of a dominant culture, native language speakers among the younger generation are almost nonexistent, there is a linguistic and cultural gap between the generations and the prognosis for the language survival is extremly poor.

The general trends and tendencies here are the same as they are all over the world where indigenous peoples have to adapt to a mainstream society. But we would like to stress the impact of government policy on cultural and linguistic survival.

As the diagrams show, about 30 to 35 years ago a general shift to Russian took place. About that time (in the 50’s) the government decision to settle nomadic communities and to merge small collective farms was implemented. According to the documents of the State archives of the Khanty-Mansi Autonomous Region, the authorities tried to make the nomadic native population of their region create settlements from 1939 or 1940 until 1944, when World War II finally brought an end to these actions, e.g. in the Berjozovo region, 767 families settled down, in the Surgut region 52 families, etc. During 1945-1950, many families returned to their traditional way of life, but after a decree issued by the Council of Ministers of the USSR “On measures for development of reindeer-herding, fur-trade, fishing industries, and on improving the cultural and living conditions of population in the extreme north of the Tjumen’ region” (N 4825, 23.10.1949), and especially after the control team from the Central Committee of the Communist party of the Soviet Union had come to help the local authorities in summer 1950, the question of making the nomads settle down “again became a central issue in the work of Regional CPSU Committee and Regional Soviet Executive Committee” (Archives 1.1.430, 43). Right after that, two more decrees were issued: “On strengthening small collective farms” (07.06.1950) and “On measures of help to transfer to a settled economy the Nomadic and Semi-Nomadic population of collective farms in the extreme north of the Tjumen’ region” (N 4875, 11.12.1950). Consequently, while there were 347 small collective farms in the Khanty-Mansiysk region before World War II, only 89 remained in 1961. For instance, the village of Kocevyje incorporated 18, while Vostokiny (now Ljantor) 20 former small villages. As a result, there are now only 8 old Khanty in Kocevyje, while Ljantor is now a small city with a population of 23000, with only 350 Khanty among them, though it used to be a native Khanty village.

Another powerful factor in assimilation is the educational system. About the same time, in the 50’s, measures were taken to strengthen the large boarding school system for small villages. In reports from 1950, in the Beryzovo region alone, 21 schools with native language classes were listed (Archives 1.1.394, 85-87); nowadays many of these are closed (e.g., in Lombovoz, Scekurja, Xurampaul, Xoslog, etc.). In the 60’s classes in the native language were practically eliminated (Avrorin 1975: 217-218).

In addition, many of our informants from the middle generation (women about 40 years old) told us that they were often persecuted, sometimes even beaten by the personnel of the boarding schools for using their mother tongue among themselves in their free time. And now, in their families, the native language is not used at all. Note, also, the problems of socialization such boarding schools present: the children were taken from their families and lost the traditional models for behaviour; they were taught by people with strange languages and strange cultures; they were taught to read and write not in the language they knew, but in a strange language, and many simply could not master these skills. As a result, they lost one culture and failed to join another, with the obvious social consequences.
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So it must be stated that these governmental decisions, made with the best intentions, and meant to raise the educational level and economic prosperity of the native populations, in reality lead to the destruction of the traditional economy, culture, and language, and to an alarming growth in the assimilation process.

As for recent times, those nomadic communities which managed to continue a hunting and fishing economy and escaped being forced to settle down and create bigger communities were dealt a final blow by oil and gas development in the 1970’s and especially the 1980’s.

And on the other hand, as recently as in 1980-1985, the population of the Khanty-Mansi and Yamalo-Nenets autonomous regions doubled - from 860000 up to 1500000; (Kutsev 1989: 25) many of the newcomers forced the native populations out of their traditional hunting and fishing industries: in the 1980’s less than half of the state-employed hunters and fishers were Khanty and Mansi and very few of them worked in the oil industry (Kutsev 1989: 14). In small villages there is now unemployment, which leads to the migration of young people, especially young women, to bigger villages and cities. As a result, many informants from small villages mention a lack of brides, while in the cities, most of the marriages are mixed (Russian or Ukrainian husbands, Khanty or Mansi wives).

The pollution of the lakes and rivers, the clearcutting of forests, the general destruction of environments in which northern cultures can survive, together with the social consequences of the previously described processes, such as lumpenization and alcoholism, make cultural extinction a possibility.

1

 The second important duties of the shaman have to do with work.

2

Like the other small nations of Northern Siberia, the Khantys lead a nomadic life and believe that the shamans can get in touch with the spirits of the forests, rivers and lakes, i.e. the forces of nature, and that they can urge the spirits to give humans a rich game bag, a good catch and other natural resources. The way of life of Khanty shamans is the
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Part IV

Central and East Asia

Some remarks on the myths of the Flower Contest

Manabu Waida

From the end of the nineteenth century onward, specialists on Central Asian religions and folklore began to publish several variants of the myth concerning the contest between two divine beings. Professor Uno Holmberg, in his studies of Altaic religions, has drawn our attention to the following myth handed down among the Buriats in the district of Balagansk: The first human pair was fashioned out of clay by three divine beings, i.e., Esege-Burkhan (Esege Malan Tengri), Maidari-Burkhan (Maitreya), and Shibegeni-Burkhan (Sakyamuni). In order to decide who should have the honour of animating the creatures, these gods agreed that each of them set a vase before himself and watch to see in whose vase a flower would bloom. Shibegeni awoke at midnight and noticed that there was a blossoming flower in the vase of Maid-ari whereas no flower blossomed for him. He quickly transplanted the blossoming flower into his own vase. When they all awoke and found the flower in Shibegeni’s vase, they realized that Shibegeni should give life to the creatures. But Maidari, who was all-knowing, became aware of Shibegeni’s deceit and told him, “You have deceived us, therefore the people to whom you are going to give life will be deceivers” (Holmberg 1927: 375; Harva 1938: 116).

This short story is clearly an interpolation; while it is found here in combination with a larger context of the myth concerning the origin of death, it is sometimes found in complete isolation and at other times integrated into various thematic contexts such as the cosmogony, the anthropogony, or the origin of black shamanism. I have chosen to begin with this story mainly because of two thought-provoking motifs which constitute the story:

1    the motif of the sharp conflict on matters of sovereignty that exists between two Buddhist divinities, Maitreya and Sakyamuni; and

2    the motif of the flower contest, the means by which the dispute over sovereignty is dissolved.

As early as 1927 Holmberg, referring to this Buriat story, considered it to be a product of Buddhism (Holmberg 1927: 375). This is not an isolated example, however; there are similar stories documented among many other ethnic communities, and I shall have occasion to quote some of them. A satisfactory study of the mythology of the flower contest would require not only a careful examination of all the varieties of the myth, but also an explanation of the rituals and the different ideologies associated with it. Insofar as I can, I will attempt briefly to describe the ideological contexts within which the myth is placed. However, numerous aspects will be omitted. My primary intention is to show how widely the myth of the flower contest is diffused, and then to suggest its origin and route of dissemination. Incidentally, I would also like to shed some light on aspects of Maitreyan mythology not touched upon in Maitreya, the future Buddha (Sponberg and Hardacre 1988).

The two motifs which constitute the myth found among the Bala-gansk Buriats are also present in another variant collected among the Buriats in the district of Alarsk. This particular Buriat myth is striking for two reasons. First, it combines the two motifs of the sovereignty dispute and the flower contest with the theme of the succession dispute. Second, the divine figures involved in the flower contest are not of Buddhist origin.

According to the Alarsk Buriats, Khan Churmas Tengri (Mongolian Churmusta, i.e., Ohrmazd, Ahura Mazda) had three sons, namely, Shingybyl, Tolty Khan, and Sagadai. They got into an argument among themselves about which of them (after the abdication of their father) should rule over the world. Khan Churmas Tengri attempts to dissolve this succession dispute over universal sovereignty by means of a flower contest: The father gave each of them a golden vase and said, “Leave here and go to sleep! Each of you should set his own vase before him; the one in whose vase flowers blossom should rule the world.” The eldest awoke in the midst of night and noticed that there were flowers about to bloom in the vase of the youngest brother (Tolty Khan); he transplanted them into his own vase and went to sleep again. Early in the morning they awoke and saw the flowers in the eldest brother’s vase. But the youngest came to know through the power of books that the flowers had been stolen. The story concludes with Tolty Khan’s declaration to his eldest brother:

You have stolen the flowers. Now you should rule over the world, and I will become Erlik. But in protest, I assert that your people will live no longer than one hundred years, and your animals no longer than forty years; I will continue to take away from you the best of people and animals (Schmidt 1952: 251-252).

This version, known among the Alarsk Buriats, demands our attention because Shingybyl and Tolty Khan, two divine rivals engaged in the flower contest, are presented as sons of Khan Churmas Tengri. Here is the motif of brotherhood between two divine rivals. We shall explore later the implications of this fascinating motif when we deal with the problem of the origin of the flower contest myth. For the moment, let us take notice of the meanings of Tolty Khan’s remarks, which conclude the story. In the first place, the remarks are nothing but the solemn announcement of his own transformation into Erlik, the god of death well known in Central Asian mythology (von Gabain 1953: 554). Secondly, there is explicit recognition in Tolty Khan’s remarks that the winner of the flower contest is to become the sovereign of this world, whereas the loser is to reign in the afterlife. As we shall see shortly, these two ideas are well attested to in Korea. Thirdly, Tolty Khan’s prophecy concerning the length of life to be allotted to human beings and animals is also reminiscent of the North Korean shamanic song to be introduced shortly; according to it Maitreya, who has lost the flower contest, predicts the transient life of the flower and flower plants.

Needless to say, myths of the flower contest are also known among some other Central Asian peoples. But it would be unnecessary to dwell on such variants at the present moment. Let us note simply that the myth is documented among the Altai Tatars (Schmidt 1949: 118-119), the Mongols (Schmidt 1952: 55; Dahnhardt 1907(1): 72), and the Soy-ots (Schmidt 1954: 417).

In North Korea, the myth of the flower contest has been integrated into a cosmogonic myth often recited by the mudang or female shamans. In this cosmogonic myth, it is Miruk (Maitreya) who fashions the world as it is today by separating heaven and earth. Moreover, he invents the art of making clothes, discovers water and fire, and creates the first human pair. Thus the primordial world of Maitreya is brought to completion. It is believed to be a world blessed with peace and physical plenty. However, from the very beginning this beatific world is disrupted by the birth of Sokka (Sakyamuni). The shamanic song goes as follows:

Then Sokka was born and

wished to wrest the world from Miruk.

Miruk said: “This world is still mine and your world has not come yet.”

Sokka said: “Miruk’s world is already over and I am now going to make a world of my own.”

Miruk said: “If you are determined to take the world from me, let us decide it by a contest.”

This contest aims at determining universal sovereignty by seeing who will succeed in lowering a bottle onto the ocean by means of a rope; the one whose rope breaks first will lose the contest. Sakyamuni proves to be the loser. However, he shows no respect for the agreement and proposes another contest to Maitreya. The second contest consists of seeing who will be the first to make the river Songchon-gang freeze over. This is by no means an easy task, for it is still midsummer. But Maitreya accepts the challenge and wins the contest by successfully making the river freeze over by the winter solstice, whereas Sakyamuni can do the same only at the time of the spring equinox. Sakyamuni, however, is still not ready to accept his defeat but invites Maitreya to a third contest.

Sokka said: “Let us try once again.

Let us sleep, you and me, in the same room and

watch how a flower of the peony tree will grow and bloom.

If it bloom on my knees, the world is to be mine.

But if it bloom on your knees, the world is to be yours.”

Sokka pretended to fall asleep as he had a thief’s mind.

But Miruk fell into a sound sleep.

When a peony flower opened on the knees of Miruk,

Sokka plucked it by the stalk and inserted it on his own knees.

What is at stake here, as in other Korean variants, is sovereignty over the present age; the one on whose knees a peony flower blooms at midnight will be the universal sovereign. It is Sakyamuni who wins the contest by deceit; he wakes up at midnight, plucks the peony blossoming on the knees of Maitreya, and places it on his own knees. Then Maitreya awakes and realizes what has happened to his flower. He utters the following words of curse:

Dirty and nasty Sokka!

Now that you have plucked the flower blossoming on my knees and put it on your own knees,

no flower will be in bloom longer than ten days, and no flower plants will survive longer than ten years.

As he departs, Maitreya makes a pronouncement to the effect that the present world is hopelessly condemned to all forms of evil (Son Chin-t’ae 1930: 1-12). It is probably presumed that when Maitreya comes at the end of this cosmic order, he will restore the Golden Age that existed at the beginning of the cosmogonic era.

When the Korean folklorist Son Chin-t’ae heard and recorded this myth in 1923 from an old shamaness, it was already on the way to oblivion. She told him that it was generally unknown among the young shamanesses and that she herself learned it when she was still in her youth (Son Chin-t’ae 1930: 1-12). We may then assume that she became acquainted with the myth some time during the last quarter of the nineteenth century.

The myth of the flower contest has also been handed down among the simbang ‘shamans’ of Cheju Island in South Korea, an island off the southern coast of the Korean peninsula. Here again, we find it closely combined with a cosmogonic myth characterized by the motif of the separation of heaven and earth. After narrating how the world came into existence, the shaman turns to the story of the Heavenly Father Chonju-wang and his two sons. He came down to earth and slept with the Earth Mother called Chongmyong-buin, who subsequently gave birth to two sons, Great Star (Taebeol-wang) and Little Star (Sobeol-wang). After the birth of these children, Chonju-wang went up to his heavenly abode. In the meantime, Great Star and his younger brother grew up and ascended to heaven to meet their father face to face. The Heavenly Father assigned his eldest son the job of governing this world, while he told his younger son to rule over the next world. The greedy Little Star was not satisfied, however, with his father’s dictate; as he wished to rule over this world, he challenged his elder brother to the flower contest. They agreed that the one in whose vase a flower would grow should govern this world. The result is a familiar one: Little Star deceived his elder brother by exchanging his vase, with no flower in it, for that of his brother’s with a blossoming flower (Hyun Yong-joon 1985: 346-347).

Let us note two conspicuous features of the Chejuan myth of the flower contest. The first feature is that two divine rivals are engaged in a flower contest in pursuit of universal sovereignty, namely, sovereignty over the present world as distinguished from the world after death. The second feature lies in its definition of the two rivals as brothers, as sons of the Heavenly Father Chonju-wang. We have already seen that this scenario is clearly documented among the Alarsk Buryats.

It can be mentioned, in this context, that the flower contest myth is also widely known among the Cheju Islanders in conjunction with the mythology of the goddess Samseung-halmang. Known as the goddess of childbirth, she was originally a maiden from Mengjinguk or the country of long life. At the mythical time of the beginning, she competed in a flower contest with a maiden from Yowanguk or the country of the dragon king located in the ocean. The maiden from Mengjinguk won the contest and was appointed the goddess of childbirth, whereas the maiden from Yowanguk left for the other world where she became the goddess of death called Kusamseung-halmang. Also called the Ceoseung-halmang ‘old woman of the world yet to come’, the goddess of death would take children’s souls out of the hands of the goddess Samseung-halmang (Hyun Yong-joon 1985: 151-152).

Unfortunately, little is known about the details of the flower contest between the two young maidens, but it is possible to suppose that in the story Samseung-halmang and her rival have assumed the position that Sakyamuni and Maitreya respectively take in many other variants. Especially noteworthy is the fact that the maiden from Yowangug, after losing the contest, is transformed into the old woman ruling over the world of the dead. This motif is not without interest to our inquiry, for it is also documented in Central Asia, e.g., among the Alarsk Buriats and the Soyots.

While the myth of the flower contest has not been documented in Japan proper, it is amply documented in the Ryukyu Archipelago to the south; it is found extensively in this insular region from its northernmost island (Kikaijima) through the main island of Okinawa down to its southernmost island (Yonaguni). To avoid unnecessary repetition,

I will show you only one story from this area, a story known among the islanders of Miyako, in order to illustrate how closely it resembles those collected in South Korea, North Korea, and Inner Asia.

In olden times (so goes the myth) Miruku (Maitreya) was born on the island of Miyako. With drooping ears, he was not handsome but he had a beautiful heart; he provided the poor and needy with plenty of food and gave children to the childless. One day Saka (Sakyamuni) and Miruku got into a big quarrel with each other, and they decided to settle the quarrel by watching who would be the first to see a flower of the peony tree come to full bloom; the one who would win this flower contest would remain in Miyako and become its guardian, while the loser would leave the island for China and become its protecting god. In the meantime Miruku inadvertently fell to sleep, and it was Saka who was the first to see the blossoming peony. Consequently, Miruku lost the contest and left Miyako for China, taking with him all kinds of delicious fruits growing on the island (Miyata 1975: 286).

We can easily recognize, in this story, two leading motifs constituting the flower contest myth:

1    the motif of sharp conflict on matters of sovereignty between two divine rivals; and

2    the motif of the flower contest as a means of resolving the conflict.

In addition to these two motifs, we may also note the messianic or paradisiac images which characterize Maitreya. It is said of him that he is ugly because of his drooping ears, a feature which reminds us of Pu-tai, a fat, laughing, potbellied monk of T’ang China, who carried a hemp back wherever he went (Ch’en 1964: 405-408). But despite such ugliness, Maitreya is boundlessly kind and generous in providing food and children to the poor and childless. He is portrayed here as the embodiment of fertility, abundance, and blessedness. In short, Maitreya is the source of terrestrial beatitude. Thus, once he leaves the island for China, the natives of Miyako are doomed to fall into poverty. One may say that Maitreya’s departure marks the end of the Golden Age at the mythical time of the beginning, ushering in the present cosmic era ruled by Sakyamuni.

What conclusion can we draw from the documentary sources available to us? In the first place, our sources clearly show that the myth of the flower contest is widely diffused in East Asia, more specifically, in the Ryukyus and Korea. In Central Asia, the myth is documented among the Mongols, the Buriats, the Soyots, and the Altai Tatars. Secondly, the myth of the flower contest centres on two antagonistic divine beings who compete with each other to establish their sovereignty -sovereignty over an island, over this cosmic era, or over human destiny. Thirdly, the two divine rivals engaged in the contest are frequently, though not exclusively, Buddhist personages. In the Ryukyuan variants, the divine rivals are almost always Miruku and Saka, but the situation is rather different in Korea; while the shamanic song from North Korea portrays Miruk and Sokka as rivals, in the myths of the Cheju Islanders they are non-Buddhist figures. Turning to Central Asia, we find that only half of the mythic variants known to us have Buddhist divinities as rivals. Moreover, the pair of Buddhist divinities are no longer one and the same; the divine rivals are sometimes Otshurman and Chagan Shukut, and sometimes Maidari and Shibegeni. All these facts should be taken into account when we try to explore the problem of the origin and dissemination of the myth in question.

Let us start by asking a question: Is it possible to assume that the myth of the flower contest originated somewhere in the Ryukyus? I think we can answer this question only negatively, simply because the influence of Buddhism on the Ryukyuans has been of negligible importance. There are no strong indigenous Buddhist communities which could have existed to create mythic stories of Buddhist import, let alone scholarly works on matters of doctrine, liturgy, and discipline.

If we cannot look to the Ryukyu Archipelago for its origin, we must inevitably turn our attention to another region where myths colored by Buddhism are documented, namely, Central Asia, particularly the area inhabited by the Mongols and the Buriats in the district of Balagansk. This area is especially noteworthy because it has been under the strong influence of Lamaism for the last several hundred years (Tucci - Heissig 1970: 325-348). As a result, one may fully expect to find some Buddhist canonical texts which mention the flower contest myth. However, there is no report, to the best of our knowledge, that such scriptural evidence has ever been discovered. We are of the opinion that the orthodox Buddhist tradition never wished to create and preserve any text in which the founder of Buddhism is denigrated for his deceitful act of theft. Hence, if the myth is a “product of Buddhism” (Uno Holmberg), then it must have been produced outside the orthodox tradition, in a syn-cretistic spiritual milieu where Maitreya was ardently expected to come to put an end to the present cosmic era and to usher in the Golden Age.

While the Buddhist influence is evident, perhaps more significant is the presence, in Central Asian variants of the myth, of some ideas that appear to be associated with the Iranian or Zervanite tradition. It seems that at least three constituent ideas of our mythic variants are also documented in Iranian traditions. The first of these ideas in our myths that finds its parallels in Iran is the antagonism or sharp conflict that exists between two divine beings engaged in the flower contest. It is hardly necessary to prove this point; the dualistic tension, which is reminiscent of that existing between Ohrmazd and Ahriman, dominates entirely in all the mythic variants known to us.

The second idea in our myths which has parallels in Iran is the bond of brotherhood that exists between the two divine rivals engaged in the flower contest. All the three Central Asian variants known to us, that refer to this bond of brotherhood, apparently have nothing to do with Buddhism. According to the Soyots, for example, Erlik is defeated in a flower contest by his younger brother. Consequently, Erlik ends up transforming himself into the Devil (Aza). In an Altaic version, Bai Ulgan and his eldest brother Erlik are engaged in a flower contest from which Erlik emerges victorious. Nothing is known about the father of these two sets of brothers. However, as we have already seen, the Alarsk Buriats tell of Khan Churmas Tengri, who resolves the succession dispute among his sons by means of a flower contest. Shingybyl wins the contest by cheating his younger brother Tolty Khan, who subsequently transforms himself into Erlik, ruler of the realm of the dead. The same concept is also documented among the Cheju Islanders of South Korea.

Now the concept of two divine brothers fighting for sovereignty can be compared with the famous Zervanite myth (reported, among others, by Eznik of Kolb and Theodore bar Konai), which explains the birth of Ohrmazd and Ahriman. When nothing yet existed, Zurvan had offered a sacrifice for a thousand years in order to have a son named Ohrmazd. Then he sat down and pondered: “Of what use is the sacrifice I am offering?” (Eznik). As he doubted the efficacy of his sacrifice, he conceived two sons, Ohrmazd and Ahriman: Ohrmazd “by virtue of the sacrifice offered,” and Ahriman “by virtue of his doubt.” Zurvan said, “Two sons are in the womb. Whoever comes out first before me, I will make him king.” Ohrmazd knew what his father was thinking and revealed it to Ahriman. Then Ahriman tore open his mother’s belly and presented himself to his father. But when he told Zurvan that he was his son, Zurvan answered, “My son is sweet-smelling and luminous, but you are dark and stink.”

While they were thus exchanging words, Ohrmazd was born, “luminous and sweet-smelling,” and Zurvan wished to anoint him. But Ahriman reminded Zurvan of his vow to make his first-born son king. In order not to break his oath, Zurvan said to Ahriman:

Oh, you, evil and wicked man! Sovereignty will be conferred on you for nine thousand years. As for Ohrmazd, I have established him as king above you, and after nine thousand years Ohrmazd will reign and do whatever he wishes to do.

Then, Eznik of Kolb continues, Ohrmazd and Ahriman set out to make creatures. And everything that Ohrmazd created was good and straight, and what Ahriman made was evil and crooked (Zaehner 1955: 420-428).

It is well known that this Zervanite myth has exerted profound influence on the cosmogonic and anthropogonic myths of Central Asia. But it is especially interesting to us because of its characterization of Ohrmazd and Ahriman as brothers fighting for sovereignty over the present age (lasting nine thousand years). More concretely, the Supreme Being, Zurvan, gives birth to two sons representing the opposite principles of good and evil, surrendering sovereignty over the present world to the evil god Ahriman and reserving the future age for the good god Ohrmazd.

The third concept in our myths which finds documentation in Iran may be related to what M. Eliade has aptly called the “sudden mental inertia” from which God suffers right in the midst of his cosmogonic work (Eliade 1972: 107). The shamanic song from North Korea presents Maitreya as the cosmogonic giant who fashions heaven and earth together with the heavenly bodies. The mighty Maitreya is confident that he is endowed with the mental power to discover the sources of water and fire. In fact, however, he finds himself incapable of finding these basic elements by himself. He thus turns to the grasshopper and the frog for advice, and eventually obtains help from the mouse. The same idea is also attested to in the Ryukyus; there Maitreya (or sometimes Sakyamuni) is helped by the grasshopper and the cicada in the art of fire making.

The concept of sudden mental inertia on the part of the God of creation is clearly documented in the Zervanite tradition. According to Eznik and other sources, Ohrmazd, who created the world, is strangely ignorant of how to create light, i.e., the sun and the moon. It is Ahriman who has hidden knowledge about this: Ohrmazd must lie with his mother to make the sun, and with his sister to make the moon. A demon named Mahmi, who has listened to Ahriman murmuring, reports the secret to Ohrmazd (Zaehner 1955: 438-439). Aside from the motif of incest as a means of creation, what interests us here is the concept of Ohrmazd’s inability to complete creation and his need to obtain help from a demonic being. This idea has evidently exerted an influence on at least some of the anthropogonic myths in Central Asia. According to the Altai Kizi, for example, Bai Ulgan is not only unable to breathe a life-giving soul into his creature, but he is also unable to decide on what to do when, upon his return from heaven, he finds the human body already animated by Erlik. To our surprise, Bai Ulgan decides to act only after receiving advice from the frog, possibly a symbol of Ahriman himself or the most important of his creatures (Dahnhardt 1907 (I): 104-105; Widengren 1967: 48-50; Waida 1982: 667).

Based on these observations relating to the Zervanite ideas, we are inclined to the view that the myth of the flower contest originated somewhere in Central Asia, possibly among the Buriats, under the strong influence of syncretistic Iranian traditions. There were probably two versions. One of them simply comprised the motif of the flower contest between two rival-brothers such as Erlik and Bai Ulgan, and the other was one in which this motif was combined with the motif of the succession dispute. Nothing definite can be said at the present moment about exactly when the flower contest myth was created. But judging from the fact that a similar story was collected among the Tungus of the Transbaikal region and published by G. Spassky as early as 1822 (Holmberg 1927: 329), we may safely assume that the myth probably existed in one version or another in the eighteenth century.

The Buddhist transformation of the myth must have taken place soon after its creation. As far as we can see from the sources extant to us, modifications occurred among the Mongols and the Buriats in the district of Balagansk, two ethnic communities heavily influenced by Lamaism. Not only were the divine names changed, but the motif of brotherhood between two divine rivals also disappeared.

The myth was disseminated in time toward the southeast, to the Korean peninsula. It is interesting to note that here the myth has evidently been handed down in two versions by shamans.

In the Ryukyus, we find wide dissemination of the myth with Miruku and Saka as protagonists in almost all the variants known to us. The variants in this insular region have undergone further transformations and modifications:

1    the motif of the succession dispute is no longer documented;

2    the dispute between two rivals is no longer about sovereignty over the present age or humankind. This issue is diminished in scope; the rivals fight for ownership of an island, or for the distribution of property; and

3    some motifs comprising the myth, such as the motif of the dispute between two rivals, have tended to become dissociated from the

motif of the flower contest and are combined with other motifs such as the distribution of property, the cats and rats, or the discovery of fire. This process has resulted in the formation of a considerable number of folktales about Miruku and Saka, but these stories cannot properly be called myths of the flower contest.

Despite these rather radical changes and transformations, the myth of the flower contest has succeeded in maintaining its essential scenario in the Ryukyus, fascinating the islanders with its original mythological landscape. In fact, the myth is attested to in all places of the archipelago, from the Amami Islands in the north through Okinawa down to Miyako and Yonaguni Islands in the south. We can assume that it was widely diffused in this insular region during the nineteenth century because an old informant from Yonaguni, an island close to Taiwan, testifies that he memorized it in 1916 or 1917 when he was only eleven or twelve years old.

Significantly, Miruku (Maitreya) in the Ryukyus has taken on the image of the marebito ‘sacred visitor’ from the blissful land far across the ocean (Slawik 1936, 1954; Ouwehand 1974: 85-96). The islanders of Yonaguni, for example, believes that Miruku left for the remote island called Andu after losing the flower contest. It is from this paradisiac island far across the ocean that Miruku would make a periodic return to them, bringing with him/her all forms of blessing. Eventually, as the Miyakoan variants attest, Miruku in the myth of the flower contest has come to assume the image of the fat, laughing, and potbellied Chinese monk Pu-tai, a symbol of terrestrial beatitude coming from the exotic land overseas. Here, one may duly recognize a contribution made by the Buddhist tradition rooted in South China.

References

Ch’en, Kenneth

1964 Buddhism in China: a historical survey. New York: Princeton University Press.

Dahnhardt, Oscar

1907 Natursagen: Eine Sammlung naturdeutender Sagen, Marchen, Fabeln und Legenden, I-IV. Leipzig: B. G. Teubner.

Eliade, Mircea

1972 Zalmoxis. The vanishing God: Comparative studies in the religions and folklore of Dacia and Eastern Europe. Chicago: University of Chicago Press.

Gabain, Annemarie von

1953    “Inhalt und magische Bedeutung der alttiirkischen Inschriften”, An-thropos 48, 537-556.

Harva, Uno

1927 Finno-Ugric, Siberian mythology. Mythology of All Races 4. Boston: Marshall Jones Co.

1938 “Die religiosen Vorstellungen der altaischen Volker”, FF Communications 125. Helsinki.

Hyun Yong-joon

1985 Saishuto fuzuko no kenkyu [A study of shamanism in Cheju Island]. Tokyo: Daiichi Shobo.

Miyata, Noboru

1975 Miroku shinko no kenkyu [A study on the cult of Maitreya], Tokyo: Miraisha.

Ouwehand, Cornelius

1974 Numazu-e and their themes: an interpretative approach to some aspects of Japanese folk religion. Leiden: E.J. Brill.

Schmidt, Wilhelm

1949 Der Ur sprung der Gottesidee, IX. Munster: Aschendorff.

1952 Der Ursprung der Gottesidee, X. Munster: Aschendorff.

1954    Der Ursprung der Gottersidee, XI. Munster: Aschendorff.

Slawik, Alexander

1936 “Kultische Geheimbiinde der Japaner und Germanen”, Wiener Beitrage zur Kulturgeschichte und Linguistik 4, 676-761.

1954    “Zur Etymologie des japanischen Terminus marebito”, “Sakraler Be-sucher”. Wiener Volkerkundliche Mitteilungen 2, 44-58.

Son Chin-t’ae, (ed.)

1930 Chosen shinka ihen [Gleanings from shamanic songs in Korea]. Tokyo: Kyodo Kenkyusha.

Sponberg, Alan - Hardacre, Helen (eds.)

1988 Maitreya, the future Buddha. New York: Cambridge University Press.

Tucci, Guiseppe - Heissig, Walther

1970 Die Religionen Tibets und Mongolei. Die Religionen der Menschheit 20. Stuttgart: Kohlhammer.

Waida, Manabu

1982 “Central Asian mythology of the origin of death: a comparative analysis of its structure and history”, Anthropos 77, 663-702.

Widengren, Geo

1967 “The principle of Evil in the eastern religions”, in: Curatorium of the C.G. Jung Institute, Zurich (ed.) Evil. Evanston, Illinois.

Zaehner, Robert

1955    Zurvan: a Zoroastrian dilemma Oxford: Oxford University Press.

The concept of gods in Korean shamanism

Tae-gon Kim

1.1. Introduction

The concept of gods is an integral issue in shamanism as it is obviously the underpinning for the framework of shamanism that encompasses the objects of worship, rituals dedicated to them and myths related to them. This study proposes to clarify the identity of the gods worshipped in Korean shamanism and the manner in which they are worshipped, their functions and their relationships with humans as well as their interrelationships.

The information on which this study was based was gathered through fieldwork conducted from August 1960 to September 1990 in areas throughout Korea where shamans are in operation. An objective, ethnological approach was used for the study with a methodology borrowed from religious phenomenology.

1.2. Shaman’s gods

Inasmuch as the shaman is the leading figure in the ritual of worship called kut, divination and all other rituals of shaman faith, the nature of the gods shamans believe in should be explored prior to any exploration of the way in which each god is worshipped.

The shaman’s gods can be classified into four categories: (A) gods who are the objects of various forms of shaman rituals; (B) gods who are depicted in shaman paintings; (C) gods who are the object of shaman rituals held at various shrines such as the Sansbindang ‘shrine to the Mountain Spirit’ and Sonangdang ‘shrine to the Sonang God’; and (D) household gods who are the objects of shaman rites at private houses. The gods in the shrines and the household gods are included in this study because of the complexity of their being the objects of shaman’s veneration as well as the worship of the general public.

Of the shaman’s gods that have thus far been recognized, type A accounts for 73 gods; type B, 115; type C, 138; and type D, 11. Excluding those who have been repeated in more than one category, they comprise 273 gods (Kim Tae-gon 1983: 231-243). These are again classified according to their nature as follows (Kim Tae-gon 1983: 241-251):

Gods Originating from Nature:

Gods of Heaven, Sun, Moon, Stars, Earth, Mountain Spirits, Road and Travel, Water, Fire, Wind, Trees, Stones, Directions, Gates, Heavenly Warriors, Evil Spirits, Underworld, Diseases, Animals, Farming, and Child Birth.

Gods of Human Origin:

Gods who were Kings, Princesses, Queens, Military Generals, Wives and Daughters of the Generals, High Government Officials, Their Wives, Shaman’s Ancestors, Gods of Buddhist Origin, Gods of Taoist Origin, Gods of Common Men.

Other Gods.

There are 33 kinds of gods in all: 21 originating from nature, 11 from humans and one for which no classification has been made because of ambiguities. Proportionally, 63.6 percent of the gods are of natural origin, 33.3 percent are of human origin and the remaining 4.1 percent are of various origins.

The gods originating from nature can again be classified into cosmic gods, animal gods and miscellaneous gods. Cosmic gods include the heaven, sun, moon, stars and earth. The tiger, the dragon, the horse, the ox, the snake, the fox and other animals are worshipped as gods while natural objects such as water, fire, stone, wind, and roads are also worshipped.

Gods of human origin can be divided into four categories: heroes, gods of foreign religions, shaman ancestors, and the spirits of the dead. Kings, princes, queens and generals fall into the first category. Sakyamuni, Bodhisattvas, and revered monks of Buddhist origin, as well as the Immortals and Heavenly Maidens of Taoist origin, are also worshipped in the shaman world. Shaman ancestors include Malmyong (Manmyong) and the Wife of the Great King (Taeshin Manura). The spirits of the dead are Yongsan and Subae.

Proportionally, 9.8 percent of all shamanistic gods are earth gods; 9.5 percent, mountain gods or mountain spirits; 9.5 percent, water gods; 9.1 percent, military generals; and 4.7 percent, heavenly gods. This indicates that the natural objects most closely related with human life, such as earth, water, mountains and heaven, in that order, have produced the greatest number of gods. The most prevalent gods of human origin are military generals, kings, Buddhist figures, and shaman’s ancestors, in that order.

This clarifies the categories and origins of shaman gods, which is more advanced than the vague, pantheistic assumption that shaman gods are derived from all objects of nature.

1.3. Aspects of shamanistic concepts of gods

What positions and roles do the gods listed above play in the shamanic world? The shamanistic concept of the divine figures can be discussed from the viewpoint of polytheistic animism. Most of the shaman gods, both of animistic and human origin, have human attributes and characteristics and these are manifested in human form. But some of the gods of the former category are sometimes described and presented as spirits in their natural form.

Each of the shaman gods is an all-powerful being endowed with infinite potency in his or her given role and function. Because they transmit their godly messages to men through physical punishment rather than channelling them through more reasonable methods of revelation, shaman gods are always objects of fear, be they benign or malevolent. Rather than inspiring devout worship, these gods hold their followers in constant fear that their wrath will befall these followers if they should go against the gods’ divine wishes. The gods’ punishment is evident in common descriptions of situations like “disaster befell the master of the house because he was not careful enough when he held a kut at home” and “the mountain god got upset because the shamanistic rite was not observed properly”. This is the result of an extreme amplification of the religious sense of fear qualified by divinity.

Then, what do these gods do for man? According to shamanism, man’s destiny, his life and death, his rise and fall, happiness and misery, welfare and illness all depend on the god’s wishes. According to the shaman songs which can be attributed to shaman mythology (Kim

Tae-gon 1971: 196-235), men did not exist on earth until a virgin from heaven called Tanggum Aegi married a divine monk and begot three sons. She later became the goddess of childbirth called Samshin Hal-moni [Grandmother Samshin] and her sons became Sambul Chesok, three heavenly gods of Buddhism. It was Grandmother Samshin who blessed the world with its first human.

It is said that every village and every house has its residing goddess of childbirth. Some families still believe that the warmest part of the anbang, the main living room, belongs to Samshin, and childless women would dedicate a service to her there. On the third and seventh days after a child is born, the mother’s underclothes are folded and placed there, and upon them a table-cwwz-altar is set up to pray for the health and long life of the newborn child. The child is protected by the Samshin until it is seven years old, from this time on his welfare is the responsibility of Ch’ilsong, the god of the Seven Stars, that is, the Bear Constellation.

When a man dies, this is the work of the god that rules the Nether World; his emissary brings the dead at the end of a rope hung around his neck. There are believed to be Ten Great Kings (Ship Taewang) in the Nether World, and the soul of the dead goes through each of the ten palaces of the ten kings for them to judge his deeds in this life. It is the responsibility of the Ten Great Kings to award him with eternal life in the joyful land if he has done good things in this life or to condemn him to unending misery in hell if he has done evil things. This folk belief about the afterlife was no doubt influenced by Buddhism (Kim Tae-gon: 1972).

During his lifetime, a man is believed to live under the auspices of Songju ‘Household god’, Op ‘God of Fortune’, Taegam ‘High Official God’, Chesok ‘Indra’ and other gods. His welfare, prosperity or downfall are entirely subject to their good will.

Given that man’s life and death, fortune and misfortune, rise and fall, are all determined by the gods, what is the ethical relationship between the two parties? The ethics and concepts of modern, systematized religions are inconceivable in shamanism, which is a spontaneous folk belief that evolved naturally and thus lacks an organized framework. Lofty, spiritual ideals or a rational view of salvation are not a part of shamanism. Its modus operandi is rooted in the emotional attitude that problems arising in everyday life can be solved with assistance from the gods of supernatural forces. Shamanistic supplications are therefore linked to practical issues of everyday life such as happiness, good fortune, immunity from disaster, healing of illness, and so on. The manner of supplication is also quite utilitarian: the offering of food rather than spiritual prayers to gods, who in turn respond in proportion to the quality and quantity of the food offered. Nevertheless, the underlying premises operating here are humanistic in outlook, with man at the center and a system of ethics which puts the welfare of the family before that of oneself.

As for the inter-relationships of the gods in shamanism, I would like to point out that some scholars have described a “parallel relationship”, claiming that shamanistic gods are independent, equal beings with no hierarchy or lateral interaction. This was proposed as a new theory by the international religious studies community (Im Sok-chae 1970: 88). The basis of this viewpoint raises infinite questions, for it is quite groundless as far as Korean shamanism is concerned. Since I have not had a chance to express my views on the inter-relationships of shamanistic gods except for fragmentary references regarding the overall viewpoint (Kim Tae-gon 1973: 74; 1973b: 74), this might serve as a good opportunity to comprehensively review the issue.

To begin with, I will examine information collected through fieldwork to ascertain how the shamans themselves view the interrelationships of their gods. Kim Su-hi, a female shaman residing in Paran, thinks as follows:1

The Heavenly God (Ch’onshin) is the highest of all gods in heaven, followed by the Seven Star Gods (Ch’ilsong). The Mountain God (San-shin) is the highest on earth, followed by the Warrior God (Sbinjang), the Smallpox God (Pyolsang), and the Military General (Changgun). The lower echelon on the earth includes Kollip, a shaman’s god, with Ckapkwi ‘miscellaneous devils’ further down. In conclusion, Kim divides the gods into three classes, assigning the heavenly gods, led by Ch’onshin, to the highest rank, most of the gods of the earth to the second highest rank, and the rest to the third.

Shaman Shim Pok-sun of Wonan believes the hierarchy of gods to be as follows:2 Ch’onshin, Ch’ilsong, and Sanshin are the highest ranking, with the Sahae Yongshin ‘Dragon God of Four Seas’, Sam-hul Chesok and Changgun following them. A step beneath these are Songju, Taegam, Chishin ‘Earth God’ and Chowang ‘Kitchen God’, and below them are Kollip and Chapkwi. Ch’onshin is the highest, as is true for Shaman Kim, but Shim classifies the gods into four groups: upper class, upper middle class, lower middle class, and low class.

According to Chong Tae-bok,3 a female shaman from P’yongyang, North Korea, the upper rank of gods consists of Ch’onshin, Okwhang Sangje ‘the ultimate god of the Heaven derived from Taoism’, Irwol-songsbin ‘gods of the Sun, the Moon, and the Stars’, and Cb’ilsong. Sansbin and Sahae Yongwang are in the upper middle class, while Ch’oe Yong Cbanggunnim ‘General Ch’oe Yong’, Cbanggunnim, Shin-jang, Sonag and Taegam are in the lower middle class. The lowest of all are Kollip, Hajol and Cbapkwi, in that order.

Shaman O Un-suk4 of Seoul also believes Cb’onsbin, Irwolsong-shin, and Cb’ilsong to be the highest ranking, but sets Ch’onbwang Cb’onjon ‘Emperor of Heaven’ next to Ch’onshin. Below them are Sansbin, Ch’oe II (Ch’oe Yong) Changgun, Kwansong Chegun ‘general Kwanu, a Chinese hero’, Shinjang, Pyolsang, Yongwang, Pugun, Songju and other gods of the earth. Farther down are Taeshin Hal-moni ‘Shaman ancestor’ and Chosangshin ‘ancestors’. The lowest are various Chapkwi such as Subi and Yongsan.

Chang Myong-hun,5 a male shaman from Seoul, classifies gods into three rankings with Ch’onshin, Ch’onhivang, Ch’onjon, Okhwang Sangje, Irwolsongshin and Cb’ilsong in the highest. Sanshin, Songja (Kwansong Chegun), Pulsa ‘Buddhist monk’, Chesok, Shinjang and Taeshin Great God] are in the middle ranking, with Kollip and Chapkwi such as Yongsan in the lowest.

This demonstrates that shamans have similar ideas about the hierarchy of their gods which vary only slightly among individuals. Ch’onshin is definitely the supreme god. Each god has his or her own ranking and is classified in one of the four rankings of top, middle, low and lowest. Each shaman god has his/her own function related to humans. It is believed that man comes to harm when the gods are in conflict with each other.

To summarize the characteristics and functions of the gods from the shamanistic point of view: shaman gods are supernatural and omnipotent; they aid and enlighten humans. They manifest themselves through dreams or revelations when they have messages for humans, and punish humans when they do not discern divine wishes. Shamans can communicate with gods freely in seance or when they are in their possession. It is the shaman’s role to expel harmful Chapkwi or misfortunes with the force borrowed from good gods. The shaman accomplishes this by assuming the role of the god who comes to possess her during the ritual of seance. The shaman functions as a medium enabling communication between men and their gods and also assumes the role of fulfilling the wishes of men.

However, the characteristics listed above are relevant only for charismatic shamans. Hereditary shamans, who do not become possessed by the gods, have different ways of communicating with gods, although they have the same concept of gods as the charistimatic shamans.

1.4. Development of shamanistic conceptualization of gods and their configuration

In studying shamanistic concepts of the gods and their hierarchy, it is necessary to trace the process of conceptualization and the configuration of the images of gods in shamanism. One approach to this is to review the firsthand experiences of individual shamans during their initiation and to examine how these represent the gods.

The female shaman Mun Tok-sun (Kim Tae-gon 1970: 93-94, 126-127)6 began to suffer from a mysterious illness without any clear causes when she was 23 and showed signs of derangement by the time she was 26. When she was 27, she began to see, not in dreams but in real life, circles on the wall that radiated bright rays like the sun and the moon. Whenever she saw these, she would become crazed and hysterical. Later she became a shaman through a kut initiation and enshrined the Sun Bodhisattva (Ilgwang Posal) and the Moon Bodhisattva (Wolgwang Posal) as her momju'. The shaman painting the Mun enshrined on the wall of her shinbang ‘sacred room or god’s room’ depicts Cb’onsbin Taegam, Obang Sbinjang. Sansbinryong [mountain spirit’, Sa?nbul Chesok, Cb’ilsong, Sosan Taesa ‘monk Sosan’, Samyong Taesa, Pugun ‘village tutelary deity’, Yonggung Puin ‘wife of Dragon King’, Cb’oe Yong Changgun, Kwansong Chegun, Hwadok Changgun ‘dog of the kitchen furnace’, Ilgwang Posal and Wolgwang Posal. Since the last two are the gods by whom she was possessed, the sun and the moon are rendered on the shoulders of the two figures.

The male shaman Chang Myong-hun found himself prostrate on a sand dune after he had ascended to heaven during his initiation. Written on the sand were thirty letters which he interpreted as the embodiment of thirty gods. Chang therefore enshrined the following thirty gods: Irwolsongshin, Okhwang Sangje, Sambul Chesok,

Ch’ilsong, Sanshin, Ch’oe II (Ch’oe Yong) Changgun, Yi T’aejo Tae-wang (King T’aejo ‘founder of Choson]), Songja, Ch’onshin, PyoT sang, Taeshin Halmoni, Mul Haraboji ‘Grandfather Water’, Yonggung Puin, Yaksa Posal (Bhaisajyaguru), Sok Puch’o ‘stone Buddha’, Tongja Puch’o ‘child Buddha’, Pugun, Kwangong (Kwanu), Waryong Son-saeng ‘Chegal Ryang, a Chinese hero’, Pan Shinryong ‘Spirit of stone’, Ch’onshin Taegam, Ogujindug, Paekhangari Yongwang Pulsa ‘God of Jars’, Yong Shanggun, Sokka Yorae ‘Sakyamuni’, Ansan Kut Umul Gunjabang Taewang ‘God of village well’, Malmun Shinjang ‘sacred voice’, and Aegi Tongja. Of these, Chang’s momju is Sanshin.

Im Yong-rye (Kim Tae-gon 1970: 99),8a shaman who has operated in Inje since she fled Haeju, Hwanghae-do in North Korea, says that Ch’ilsong appeared in her dream while she was possessed and instructed her to dig at a certain place in the valley of Mt. Kuwol-san. She did as instructed and found pang-ul ‘shaman bells’, shinkal ‘shaman swords’, chegum ‘shaman cymbals’ and other sacred objects and paraphernalia of shaman rituals. At the time of the interview in 1968, Im had had shaman portraits of Manmyong (Malmyong) Halmoni, Ch’ilsong, and Ch’oe II (Ch’oe Yong) Changgun enshrined in her shrine but stressed that her momju was only Ch’ilsong, the Seven Star God.

The shamans cited here all had the experience of encountering gods and their forces in person when they were in an ecstastic state of possession. Another feature common to them is that all of them worship the specific gods they experienced as their momju and have their images as they saw them painted and enshrined. Mun Tok-sun has the Sun Boddhisattva and the Moon Boddhisattva enshrined as her momju, and Chang Myong-hun has the Mountain God as his momju together with thirty other gods he interpreted from the thirty letters revealed to him during possession at his initiation. Im Yong-rye worships the Seven Stars God as her momju because it was that god who manifested himself in her dream and revealed the location of the sacred objects, through which his spiritual force was later bestowed on her. These examples demonstrate that it is a uniform practice for charismatic shamans to worship their special momju gods, that the momju are always the gods with whom they have experienced personal encounters, and that they describe the gods in concrete forms and have detailed images of them portrayed. It is through these paintings that the shaman’s experience of divine forces is developed into systemized ideology and the religious rituals of shamanism are performed.

It can be deduced, therefore, that a shaman’s conceptualization of gods begins directly at his or her personal encounter with the momju during the initiation process and, through this firsthand experience of divine power, the shaman acquires concrete knowledge about other gods and their power. It should be noted, however, that the god the shaman experiences is not a sudden creation of the shaman’s imagination, but a traditional figure that has long existed in the collective consciousness of the entire community, its cultural fabric and everyday life. Concepts of the shamanistic gods existed before the shaman’s initiation experience, but in the absence of actual experience they lacked concrete or visual expression.

In conclusion, shamanistic gods can be viewed from two perspectives: as abstract, ideological gods perceived within the context of the cultural tradition of a community, and as specific, realistic gods perceived through a personal, religious experience. The former are general, abstract, and collectively perceived gods while the latter are personal, unforeseen, and realistic gods. If the former are referred to as “A” and the latter “B”, the following cycle is created to describe the evolution of the shamanistic concept of gods:

A ^ A'

That is, B is made possible based on A, while A is reconfirmed by B and develops into A’. B and A’ are of the same root in nature. It is possible for the shamans to experience these gods only because they already exist, although in abstract, ideological terms, and provide the basis for a concrete, realistic perception. This experience, in turn, gives a sense of reality and concreteness to previously vague ideas about shamanistic gods, not only those experienced firsthand by the shaman but, as inferred through experience, those that have not been made manifest to shamans. Men’s systemized conceptualization of their gods begins with this. Thus, in the above mentioned cycle, “A” is both the source of infinite religious energy and the basis of arche for the shamanistic concept of gods that is part of the cultural fabric of a community.

How have shaman gods attained the images and forms they have today? It has already been demonstrated, with examples, that charismatic shamans usually enshrine a detailed portrait of their momju, the gods they encountered in their initiation experience. It has also been demonstrated that the shaman’s concepts of gods are an intellectual-ization, in concrete detail, of the gods he or she experienced in the possessed state.

In as much as the shaman’s concepts of the gods are intellectual-ized expressions of personal experiences, they are intrinsic concepts embedded in the heart of the shaman. When this conceptual system becomes manifest, it is expressed as shaman songs if its manifestation is language, shaman rituals if the manifestation is motions, and shamanistic icons such as shaman paintings, tablets or sculptures if the manifestation is spatial. It is believed, therefore, that shaman songs, rituals and icons are expressions of shaman’s conceptualizations of gods, originally systematized ideas perceived while the shaman was possessed.

This process is amply documented by the religious (possessed) experiences of the charismatic shamans previously cited. Shaman Mun Tok-sun, for instance, had an artisan paint images of the Sun Bod-dhisattva and the Moon Boddhisattva based on what she had witnessed during her intiation experiences and enshrined them as her momju. It is general practice for a shaman to commission a Buddhist painter belonging to a temple to paint a desired portrait of specific gods. He is either invited to the shaman’s place or works in his studio at the temple. In any case, the painter bases his painting on the information provided by the shaman, which explains the variations in depictions of the same shaman gods even though certain stylistic idiosyncrasies are faithfully observed. Thus shaman paintings can differ considerably from one another, not only because they are done by different artists, but because of the different perceptions and experiences of the individual shamans. Mun Tok-sun invited a temple artisan who specialized in Buddhist paintings to make her shaman painting. She let him depict the other shaman gods as they were usually depicted; but insisted that he portray the Sun Boddhisattva and the Moon Boddhisattva exactly as she envisaged.

While a painting is the most prevalent form of depiction for shaman gods, they can also be represented by divine tablets (sbinwi) and sometimes by sculptured figures. A shinwi is a piece of white paper or cloth about 12 by 40 centimeters wide, upon which the name of the specific god is written in black ink. It is posted on the wall of the shaman’s shrine. A shaman painting is usually a vertical scroll about 65 by 100 centimeters and it is also posted on the wall of the shrine. There is, however, no set rules about the size and style of the shaman paintings or tablets, the figures cited above being the most frequent ones. Images of shaman gods are sometimes sculptured in wood or stone or molded in plaster and enshrined on an altar.

A tablet is the most rudimentary of the three forms of configuration, a preliminary step before it evolves into a painting. However, there are many cases when the shaman enshrines the painting right from the beginning, foregoing the tablet stage. This is basically a matter of financial consideration. Usually, early in her career, until her financial situation enables her to afford a painting, a shaman must be satisfied with a tablet, as this is very inexpensive; after the painting come sculptures, but these are usually limited to Buddhas, Maitreyas, and Kwansong Che gun (Kwanu).

To summarize, configuration of shaman gods passes through three stages of development: from tablets to paintings to sculptures. The underlying motive here is the shaman’s desire to visualize his or her gods as perceived through religious experience. Visualization is achieved initially by symbolic application of letters in a limited, two-dimensional space; then by lines and colors to create a sense of concrete reality; and, finally, by three-dimensional sculptures to achieve a more realistic image.

1.5. Conclusion

To reiterate what has been previously described, there are as many as 273 gods worshipped in shamanism, and they can be classified into 33 groups, 21 them of animistic origin, 11 of human origin and 1 of miscellaneous origin. The animistic gods derive from various objects of nature, including cosmic elements such as the heavens, sun, moon, stars, and earth, and animals such as the tiger, horse, ox, snake, and fox. Natural forces such as water, fire, wind, rocks, and even roads are sometimes worshipped. Gods of human origin include historical heroes, the founders and priests of religions such as Buddhism and Taoism, ancestors of shamans and spirits of the dead.

The images of these gods are imagined in humanlike forms, but their essence is not visible, and is often expressed in the form of wind or air. Communication between the gods and man is achieved through dreams or revelations and sometimes through divine punishment of men by sudden illnesses or misfortunes. Shamans, however, can communicate directly with gods when they enter into a possessed state.

As for the characteristics and functions of the gods, they are believed to be all-powerful beings who aid and enlighten humans. It is a shaman’s mission to expel or exorcise harmful Chapkwi ‘evil spirits’ or misfortunes by borrowing the force of good gods. Exorcism is achieved by means of a ritual during which the shaman becomes possessed and acts on behalf of the god possessing her by simulating the god’s gestures in expelling devils or granting the wishes of humans. A shaman is a medium linking men with their gods, a messenger or go-between for mutual communication. She also fulfills clients’ wishes by means of shamanistic rituals.

The hierarchy of shaman gods has Ch’onshin, the Heavenly God, at its highest level. There are three vertical classes under Ch’onshin: high, middle and low. It is believed that each of the gods has his or her own individual task to perform on behalf of humans, sometimes working in lateral cooperation, if necessary.

Conceptualization of gods in shamanism develops through a process of systematic intellectualization of the shaman’s personal experience while possessed. The shaman reconfirms the existence of gods while possessed and in a state of ecstasy. And the gods, the source of infinite energy for men, provide an impulse in the cycle of their conceptualization.

The depiction of shamanistic gods takes three forms: tablets on which the names of the gods are written, shaman paintings, and sculptured images. These are the result of efforts to concretely express the visual actuality of gods perceptually and on a human scale. It is believed that shamanism attributes its gods with omnipotence because they are viewed as personified symbols of Chaos, the root of their existence.

Notes

1.    Interview date, 1/10/73; Kim Su-hi, age 45, 140 P’yong-ri, Hyangnam-myon, Hwasong-gun, Kyonggi-do Province.

2.    Interview date, 10/30/73; Shim Pok-sun, age 70, Wonan-2-ri, Ujong-myon, Hwasong-gun, Kyonggi-do Province.

3.    Interview date, 6/17/73; Chong tae-bok, age 57, 214-13 It’aewon-dong, Yongsan-gu, Seoul.

4.    Interview date, 1/8/74; O Un-suk, age 58, 156 Wonhyo-ro 3-ka, Yongsan-gu, Seoul.

5.    Interview date, 1/8/74; Chang Myong-hun, age 47, 29 Wonhyo-ro 3-ka, Yongsan-gu, Seoul.

6.    Interview date, 3/10/66; Mun Tok-sun, age 76, 9-4 Towon-dong, Yongsan-gu, Seoul.

7.    The god that possesses the shaman during her initiation as a shaman is called momju. Each shaman pays special respect to her momju as it is the source of her spiritual power and is believed to accompany her person at all times throughout her life.

8.    Interview date, 1/14/68; 1-pan, Sangdong-ri, Inje-myon, Inje-gun, Kangwon-do; female, age 57.
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Recent East Mongolian shamanistic traditions

Waltber Heissig

1.1. An attempt to collect some information on the history of shamanistic beliefs in Mongolia yields a picture of repeated suppression by foreign influences. As early as the 9th century, actions against shamans are documented in the geographical centre of present day Mongolia. Introducing Manichaeism as the official religion of the Uighur State in 821 A.D., Khan Bogii forbade worship of shamanistic gods and spirits. In a trilingual inscription from Kharbalghasun he ordered “the burning of traditional sculptured and painted images of demons” and abstention from “prayers and worship of demons”.

The sources indicate a certain favoured position for shamanism during the period of Mongol domination in Inner Asia and China (13-14th centuries). With the influence of Buddhist missionary activity on the Mongolian nobility, however, the situation changed during the 16th and 17th centuries into percecution of shamanism. This resulted in the outstanding of shamans, the collecting and burning of their idols and a certain concealment with Buddhist concepts of shamanism having gone underground. The Mongol biographies of the Buddhist missionaries Neyitshi toyin (1557-1653), who was active in Eastern Mongolia, and of the so-called Rabjamba Caya bandida, contain ample details of this systematic supression. This enmity towards shamanism continued during the following centuries. Legends about the burning of shamans were related by Teleuts and Burjats in Northwest Mongolia during the 19th century. Reports about the burning of wooden idols, the fining of supporters of shamanism through confiscation of horses and sheep, fumigation of shamans, both male and female, by Lamaistic monks who used dog-excrement for exorcism run through the centuries like a red thread and are still reflected in aspects of contemporary oral tradition. Religious motivations for opposing shamanism changed into political ones at the beginning of our present century when shamanism was banished by the constitution for a few decades. In eastern Mongolia, shamanism was not outlawed but came under attack and was ridiculed during the forties for its ineffectiveness. Serious pressure was finally put on shamanism by the so-called “Cultural Revolution” during the late 1960’s in China.

Taking all these detrimental developments into account, the complete extermination of shamanism might have been expected, but the opposite holds true. Recent research carried out by Mongol and Chinese scholars during the past 10 to 12 years proved that shamanistic practices are still extant and also remembered amongst the East Mongolian Khortsin, Monggoljin, and Kiiriye-qosiyu. These groups live in the northwestern part of what was formerly Manchuria, East of the Great Hinggan Range.

1.2. The research carried out in this territory between 1978 and 1988 yielded more than 60 incantations of various forms sung by nine shamans. Only fragments have been published thus far in Mongolian and Chinese but tapes and transcriptions of the material as a whole form the basis for the analysis below. Shaman songs collected during the late forties in the same territory make some internal comparison possible. Most of the shaman songs collected in eastern Mongolia recently have been transmitted by a generation of sexagenarians and sep-tagenarians, which means that they were born during the first decades of our century. Yet the existence of a shaman disciple who was born in 1929 and was being taught in 1984 by his shaman master, who had been born in 1924, indicate the continuation of shamanism among the Khortsin relatively recently. Although the intensity of recent shamanistic activity in this territory cannot be discerned from this, the willingness of so many shamans from the higher age-group to recall their ritual and its songs of invocation testifies to the relatively on-going strength of this religious creed.

In spite of the incorporation of numerous Buddhist numinous figures into the shamanistic nations, a division into “black” shamans qara boge, who are believed to perform ill deeds except for being helpful to certain people, and “white” shamans cayan boge, who perform only helpful deeds, is still observed. The shamans refer to themselves as belonging either to the black or white grouping. The influx of Buddhist names and notions is greater for the white shamans, while the black shamans profess to represent the older and the genuine tradition. They are also more feared by the population.

Besides the shamans, the male boge and the female iduyan, there also developed affiliated groups of layicing ‘male healers’ and female helpers called dayuci ‘singers’ and cayan eliye. The development of these subdivisions was influenced by the long history of suppression of shamanism, which forced the shamans to conceal themselves ancient, familiar occupations such as midwife and healer. Thus the male healer, layicing, became a figure who appeared to be buddhist, an imitation of the visionary oracle-priest of Northern Buddhism, the Ch’os skyoh. The layicing is, in fact, a defrocked shaman without a shaman’s dress, having neither headgear nor drum. He recites semi-Buddhist formulas and invokes Buddhist deities as a substitute for the auxiliar shamanistic spirits. Primary among them is the Lamaist Damjin coyijing. In some cases the Layicing was clad in bits of the chainmail used by Manchu soldiers until the 19th century. This was an attempt at some resemblance to the warriorlike ornamentation of the Tibetan oracle priests. Photographs taken in 1989, however, indicate an increasing austerity in appearance: the Layicing officiates in a typical black Mongol caftan. Even the five coloured apron, still in use some years ago as with the shamans, has been abandoned in order that the shaman be inconspic-uos.

Similar to the male Layicing is the Cay an eliye or Dayuci, a female variant who, particularly in cases of illness or danger, is asked to ward off evil influences and powers with her dayudalyar incantations.

Both of these shamanistic hypostases indicate the influence of neighbouring ethnic groups: the eliye indicates similarities to Chinese female healers and shamans, the Layicing indicates the influence of Tibetan oracle priests and the gurtum.

1.3. Indeed, the Khortsin-territory and the adjacent areas inhabited by Mongol speaking ethnic groups present ideal conditions for religious syncretism. Since, in the late 14th century after the fall of the Yiian-dynasty, Mongol soldiers remained in this territory known as the so-called Uriyanghai-tribes under Ming sovereignity, for more than six centuries they have been exposed to various cultural influences from the Chinese, Jurchen, Manchu and Koreans. Such influences manifest themselves in the incorporation of the souls of Chinese soldiers drowned in the campaign of the T’ang-emperor Li shi min (645-684) against the proto-Korean Koguryo Empire in Liao tung among the Onghot, the helping spirits of Mongolian shamans as well as the descendants of the former Manchu-Bannermen shaman. The mother-goddess Wang mu niyang, worshipped by Chinese and Manchu for protection and fertility, is invoked by recent East Mongolian shamans in special prayers. References to drumsticks made of copper during the Chinese Shang-dynasty (1050 B.D) and to a melody called “Wuy-in”, which derives from the same early period, are made in other incantations.

In East Mongolian shamanism, the necessity for concealment has altered the outward appearance of shaman-dress and objects of veneration. There exist only meagre remains of the richly adorned shaman-dress which were found, photographed, or collected by scholars until the late thirties in Eastern and Inner Mongolia, as well as the splendid pieces found at that time in Northern Mongolia and Burjatia. In ritual texts which have been analyzed, the East Mongolian shamans refer to their ritual dress as alay debel ‘multicoloured dress’, eriyen debel ‘spotted dress’ or kureng debel ‘maroun dress’. A “golden harness for the backside, a silver harness at the front”, a phrase by which Northern Mongol incantations designated the parts of their ritual dress adorned with metal implements and bronze mirrors, are not mentioned in present day East Mongolian invocations. The East Mongolian “multicoloured dress” indicates, in most cases, an apron of five coloured stripes, the so-called qormoyibci, which is similar to the ritual apron of Manchu shamans and also of some Layicings. In times of persecution, these had the advantage of being easily rolled up and hidden.

The East Mongolian shamans, however, still refer, in their recent invocations, to the “wide branching headgear” of the orgoi, the iron ring adorned with iron antlers which belonged to the traditional shaman costume. The drum of the East Mongolian shaman differs from the so-called crossbar drum which prevailed in Eurasian shamanism and was still used by Inner Mongolian shamans in the late thirties according to Henning Haslund Christensen. It consists of an iron ring covered with the hide of a buck. Some smaller iron rings are attached to the end of an iron handle to produce a rattling sound. This kind of drum closely resembles the drums used by Manchu shamans, and the so-called “peace drum”, formerly used in Peking. The dearth of large wooden statuettes among the Onghot, the auxiliary forces, is obviously the result of previous collection and burning of such objects of veneration. In the invocations of East Mongolian shamans, it is mostly drawings and paintings of these spirits that are mentioned along with helpful forces depicted on leather, silk, or cotton, and created by “ancient” shamans, or images, cut out and sewn by an “undefiled maiden”. Since these images are called “Drawings which became (like) statues” by the shamans, it is apparent that this form has been adopted as a subterfuge to avoid renewed confiscation or conflagration. A similar development was reported in 1875 and even later among the Buriat, in order to make the concealment and transportation of images easier as a recent consequence of Lamaist purges. Some recent invocations, however, still recall the old custom of using blackberries to create the eyes of images seen in figurines representing the housegod, Imigeljin eke, which were collected in 1937 in Tsakhar by Haslund Christensen and are now in the Ethnographic Department of the Danish National Museum. One of the few existing shaman-chronicles describes the fashioning of such images as “making the body from the fur of a one-year old sheep and the eyes from blackberries”. In Khortsin, shaman prayers use of blackberries in this way is mentioned specifically for images of the god of Fate Jayayaci tngri, as a shirt is being sewn for this figure by old women. It is another sign of the continuous incorporation of Buddhist concepts that these old women are referred to as simanauca which was originally the appellation for Buddhist “lay-sisters”.

Bronzes in animal style, ancient Chinese bronze mirrors and other metal implements, which have been found in the dunes and sands of the steppes, are now venerated as personifications of the auxiliary siinesun ‘helping-spirits’ called Onghot and Buumal. Most of them have been handed down by deceased shamans to their followers.

The Onghot are personal auxiliary-spirits, the name Buumal designates all kinds of numinous helpers who are asked to descend (baxu implies “to descend, come down”). Originally, the name buumal referred to prehistoric objects found in the soil, particularly meteorites. In Buriat-Mongolia, these have been worshipped as the founding fathers of new shaman lines. In East Mongolian invocations, there is mention of: “Bronze objects from the ravines and steppes, Ongyot and protecting spirits of horses and livestock”.

For the eastern Mongols, Buumal are the souls of deceased relatives as well as spirits with particular abilities and powers. “The souls of male and female shamans who died ... as well as the souls of other deceased persons became Onghon ...” as defined by an old shaman-chronicle. On the other hand, some of the Buumal serve only one specific task. For instance, some fifty years ago, a shaman baysi was given a small bronze figure of a human being, decorated on its back were two counterrotating spirals resembling tatooing. This little figure - so the shaman advised me - had the power to prevent heart disease. The pronounced function of such small, conspicuous, archaeological items as bronze mirrors and implements is, as the symbolic personification of the numinous, and this raises the question of whether this should not be regarded as a further result of previous persecution?

1.4. Certain passages of their ritual songs show that the East Mongolian shamans were aware of their own history. The knowledge is not limited to an occasional reference to Chinggis Khan. They mention the existence of four chapters (dorben degter/debter) and include, in their invocations, memories of their origins. Three “famous shamans” who were “reborn Boge - qubilyan yurban boge” are cited to be their historical forefathers, The first is Qurci boge, a forefather, whom we have not yet been able to identify with a historical person. However, the second forefather is Kokocii tebtenggeri - the leading shaman of the early Chinggis Khan-Period - who was killed because he came too powerful, as is reported in the “Secret History of the Mongols”. As the third forefather of East Mongolian shamanism, Qoboytai tayiji, a powerful shaman of the Ongnighut and of princely stock is named. His subjugation and his great shamanistic magical powers -not without reason is he called a spiritual follower and disciple of Kokocii by the Lamaist missionary Neyici toyin in the 17th century, is described in the hagiographic biography of Neyici toyin. The East Mongolian shamans have not forgotten this crucial incident. In their incantations and legends, they state that “during the period of the yellow faith (Lamaism) we, Boge, were subdued”, and they claim that, after the subjugation of Qoboytai/ qobuntai, the noblemen had no shamans of their own anymore. From that point on, shamanism was professed by only the common people. Qoboytai is described as having used a drum covered only on one side with a hide, and wearing a ritual apron of 64 stripes and a girdle with ten bronze mirrors. The ritual armour of the East Mongolian shamans has consisted of these items until the present day.

The incorporation of the ten thousand T’ang soldiers drowned in the 17th century into the Mongol Onghot is referred to as “when the wide sea froze, at the time when the Emperor set out and Uijeng wang turned back, the ten thousand Onghot became Lords ...”

“The shamans maintain that shamanism is a religion without books, its “teaching thus imported are the book of the drumstick, the traditions of a spoken religion ...” Manuscripts of shamanistic prayers have not been found, a fact which supports the above claim for an oral tradition. In one invitation of the deities and numinous powers, I found only one line contrary to this, which said: “I pray from old chronicles!”.

The materials analyzed here contain no references to rites of initiation which include painful dreams about bodily dismemberment and reanimation of the skeleton or about a journey to the lower world and struggle there with evil spirits which, together with ecstatic trance and divination, is reported to be typical for North Asiatic shamanism. In these prayers of East Mongolian origin, the shamans invoke all numinous powers, deities and objects of veneration for help, asking them to intercept against evil. Only in cases of black shamanism can the boge direct harm and evil toward other objects.

To become a shaman, a long apprenticeship (shabi) with a shaman-master (baysi) is necessary. There are no comments about a special calling to become a shaman. The East Mongolian shamans have, however, still preserved the memory of a higher ranking and more powerful group of shamans who are named and even invoked as “Lords of the nine mountain passes”. This refers to shamans who have passed the test of invulnerability by marching nine by nine times, eighty one times, over sharp implements. This test is called yisun dabaya dabaqu ‘crossing nine passes’. Those having passed the test are considered to be particularly mighty shamans. Watched by four baysi ‘shaman-masters’, the contestants must cross, barefooted, a platform surrounded and mounted with sharp knives and pointed implements, all adorned with little flags in nine colours. Having crossed 81 times, an uninjured contestant is questioned by the shaman-masters. This is meant to make a clear division between shamans tainted by Buddhist thought, the cay an boge [white shamans], and adherents of the ancient, true faith, the qara boge ‘black shamans’. Each contestant is asked which Tngri (a deity) is in the southwest. If he then invokes the tngri mentioned by the questioning shaman-master, he is considered a “white” shaman, and is released in that direction. However, if he keeps silent, he is taken for a “black”, and ferocious shaman. He is beaten with whips made of willow branches and sent into the northwest direction, this being the realm of evil. The test of “Crossing nine passes” is considered to be at the same psychological level as the practice of firewalking which, in recent times, has been spreading as a way of gaining health and a feeling of supremacy in American business circles as a recent study by Lorin M. Damforth shows in his book “Firewalking and Healing. The Anastenaria of Greece and the American firewalking movement (Princeton University Press (1989)).

1.5. The pantheon invoked by recent East Mongolian shamans consists of the same numinous groups as the prayers of other Mongol shamans: Tngri ‘Heavenlies’, Ongyon, and buumal. All these three groups are apostrophied as sitiigen ‘objects of veneration’. We translate the Tngri of the first group, which is a synonym for “heaven”, as “Heavenlies”, because the translation “sky”, which is sometimes used, does not seem to be an appropriate term for a divine apparition.

Ongyot and Buumal are both non-material spirits at the disposal of the shaman, the Onghot belonging to the personal entourage of the shaman. Although Hormusta tngri, borrowed from Iran, is still considered the highest of the thirty-three divine manifestations in the popular religion of the Mongols, East Mongolian shamans, in their ritual, have a particular predilection for the Fategod Jayayaci tngri, one of the five metastatic manifestations of the koke mongke tngri ‘blue Eternal Heaven]. They visualize the Jayayaci tngri to be the likeness of a very old herdsman who is of petrogenetic origin, having once broken off from a rugged mountain. The old shamanistic concept of mountains as the abode of the spirits of deceased ancestors and the motif of petrogenetic repersonification are combined in this legend. It relates the wish of a dying herdsman to have his corpse exposed after death near his herd of horses in full view of the mountain from which he originated. This request resembles the centuries old Mongolian custom of exposed burial for shamans by seating them in full ritual regalia, sustained by a wooden stick. The prayers mention paintings and figurines of the Jayayaci tngri as well as some iconographical details such as:

Riding a three-year old horse at the hour when dawn breaks, a roomy furcoat over the shoulders and drawing a lasso-pole behind ...

Such iconographical remarks are rather rare. The Jayayaci tngri is venerated as:

God of fate, who has become venerated by the people of the wide world,

Jayayaci, to whom all those living below appeal ...

Prayers to the god of fate are known also from Inner Mongolian shamans. Within this specific context, Jayayaci tngri, who, among the Burjats, is venerated solely as protector of horses, became the protector of all five kinds of herding animals.

Other heavenlies are seen as representing other natural powers, such as the deities of fire, water, mountains, lightning etc. or as guardians of hunting, luck, wealth.

The Onghot-spirits are thought to dwell in certain places and are asked to come and sustain the shaman. Their abodes are trees, they were: “Once at home in the sandy desert, dispatched to an elm tree”, and are begged to “step from the dead corpse”.

Most of the so-called Onghot are referred to by their names only, others are invoked with iconographic details such as:

Hej, Onghot of the Long-stick-defile, very clever one, holding a knife while stalking the sinewy game.

Hej, Onghot of the fire-pass, with the Gangga-river for draught, riding a ferocious tiger, holding a flag in hand transfixed by a fiery thread.

1.6. The shaman-songs analyzed are intented for the following ritual performances: invitations to various numinous powers to follow the call of the officiating shaman, invocations for help, offering, and libation. Incense burning, thanking and sending off the Tngri, Onghot and auxiliary spirits.

The offerings consist of various cereals like dry, qaxurai budaxa ‘cooked millet’, flat cakes of flour, orume tosu ‘scum of boiled milk’, libations of milk and milkbrandy, kiiji jula ‘incense sticks and lights’. But the most essential part of the offering consists of sigusu. ‘cooked sheep meat and broth’. The description of the various pieces of sheep-meat varies greatly, and is certainly one of the most ancient aspects of this traditional poetry.

All the deities and auxiliary powers are asked for help against the encroachment of evil and particularly against illness and plagues of both human beings and livestock. A similar request was recorded by a North Mongolian shaman in the Bulghan District in 1957: “Deign to force away the plague inside the house and the calamities outside!”, while an East Mongolian shaman’s demand is: “Make illness and suffering disappear and turn for the better”. The supplications, however, are not as specific as the request presented in the prayers and hymns of Mongolian popular religion, which are required for present day nomadic/seminomadic pastoral and agricultural life and its more complicated economics.

Here the shaman asks the numinous powers to get the evil demons. Banishment of those evil forces into the form of an effigy made of straw and dressed with some clothes of the afflicted person, is one of the most essential aspects of present day East Mongolian shamanism. The evil demon is driven into an hole in the earth, far away from inhabited places. The hole is marked with wooden pegs sometimes resembling Buddhist ceremonial daggers of iron, the so-called P’urp’u, and the demon is warned never to return. There are many convergences with the rituals of other religions in these banishment ceremonies.

At the conclusion of all rituals, the deities and auxiliary spirits must be sent off to their abodes, mountains, rocks, and holy trees with a lengthy song. During the so-called cultural revolution, many of these holy trees venerated by shamans and referred to in their songs were felled.

Other activities of the shamans include divination by various methods, tolge, as well the conducting of a kind of psychological group-therapy, so-called Andai singing. In this ceremony all the inhabitants of a small village surrounded the mentally depressed persons, mostly young women suffering from grief in love or pregnacy and, under the guidance of a shaman, they sing and dance until the mental resistance of the afflicted person is weakened. In Eastern Mongolia, particularly in Monyoljin- and Kiiriye Qosiyu, such performances were witnessed until the middle of our century. A convergent activity has been found among a Manchu ethnic group transferred to Sinjiang in the 18th century. The songs of the Mongol performance have been partially published and are available for further research.

It is hoped that all these materials will be translated. To secure the memories of shamans about to initiated as shamans, is one of the most crucial needs in this field. This should be done by Mongol scholars who have easier access into the hearts of their countrymen.

Comparative research concerning the poetics of these shamanistic invocations has already yielded some formulatic manifestations which may contribute to the study of oral aspects of Mongol popular poetry.

When the shaman ends his officiating, he declares:

I shall put aside the drum and the drumstick, and cease to speak!

I shall lay down my whip and the beating stick and stop my imploring words!


Shamanistic elements in early Confucianism

Pertti Nikkila

1.1. A historical perspective

During the Shang dynasty, 1766-1122 B.C., there were two basic forms of priesthood, Shih and Wu. The Shih were literati, and acted as a kind of cultural official. Their principal concern was to take care of written communication with royal ancestors and other gods by a method known as scapulimancy. This term derives from the fact that the undershells of tortoises, the scapulae or shoulder blades of cattle, and other flattish bones obtained for this purpose mainly from the Yangtse valley were utilized. Since these bones were used in divination, they are often called “oracle bones”. Before the bones were used, they were flattened and polished. Then a small groove was carved on one side and heat was applied with a small glowing bronze rod to this thin area, producing cracks by which the diviner somehow arrived at “yes” or “no”, “favorable” or “unfavorable” answers to questions. This oracle was the most important method of communication between men and the gods (Eberhard 1971: 22; Nikkila 1982: 44-54; Schafer 1951: 151).

About a tenth of the “oracle bones” have inscribed on them the questions asked, and a few also have the answer and sometimes even the eventual outcome. Issues of many kinds were decided by the oracle: when field labor or campaigns should begin; what sacrifices should consist of; how lucky would the next ten-day period be, which had already been established as the East Asian “week”, etc. Every issue of any importance for the Shang people was put to the oracle. The Shang king made no decisions himself. He always left these to the ancestors and their chief, Shang-ti. The importance of divination can also be seen from the fact that the chief ministers of the ruler all seem to have been diviners (Eberhard 1971: 23; Chou 1979: 135-149). The very word for divination, Chan, may be derived from an ancient pictogram of a scapula flattened and heated with a glowing bronze rod (Needham 1956: 134-138). The Wu priests were summoned to the royal court from among all kinds of people, and, as a consequence, were in sympathy with the people. They were usually men, although they included several women among their ranks. They were believed to possess special magical ability that enabled them to have direct access to ancestors and other gods. They performed ecstatic dances, through which the spirits of the ancestors and other gods were moved to give advice and oracular utterance through the mouths of the Wu. Their contact with gods and ancestors was more direct than that of the Shih. It was also the duty of the Wu to expel evil spirits from the royal premises. In addition, the Wu priests prayed for rain by dancing. This dance was accompanied by music and shouts. The task of curing diseases was also the responsibility of the Wu who offered rice to the spirits and prayed for the disease to be cured. The Shang king who was originally the highest ranking of the divining priests, was entitled to perform the functions of the Wu. It is an interesting curiosity that during ancient times a dog was often mentioned as a companion of the shaman. Now, in the old Yin tombs of the kings, a dog is buried at the bottom of the grave and the king is buried above the dog (Eichhorn 1957: 44-50; Schwartz 1985: 35-37; Thiel 1969: 175; Schafer 1951: 160).

It is possible that the ideas of the Shang exercised some influence on Confucius, 551-479 B.C., since the ruling house of Sung was later descended from the Kings of the Shang dynasty. The family of Confucius, the K’ung family, who were aristocrats in the state of Lu, were themselves descended from a cadet branch of this princely family of Sung. On the other hand, the prevailing culture during the time of Confucius, the Chou culture, was strongly influenced by the civilization of the Hsia dynasty, 2205-1766 B.C. (Ch’ien Mu 1976: 69; Erkes 1940: 209). During the Chou Dynasty, 1122-481 B.C. the head of the family himself performed the religious rites, which meant that there were no priests. Consequently the old Shang priesthood had to change its profession. Since they could read and write, and because Chou needed an administrative system, some Shang priests worked as scribes. Others worked as village priests organizing religious festivals, carrying out the ceremonies connected with family events. They even conducted exorcism of evil spirits with shamanistic dances. As a consequence their area of responsibility broadened to include shamanism. They also took charge of everything connected with the customary observance of ceremonies, Li, and the teaching of morality. In this way a new social group, later called ‘scholars’, came into existence in the early Chou empire. They had an independent profession, but were not employed in a productive capacity. In later centuries they became immensely important figures. With this change some Wu, or shamans, also became ‘scholars’. However, some of the Shang Wu remained as such, and there were both scholars and Wu during the Chou Dynasty. The tradition of Wu dancing within a ring of fire under the blazing sun and producing drops of sweat and which, it was hoped, would induce drops of rain, was so strong that in later centuries these rites were followed by Confucian officials themselves when necessary. Later the Wu were more or less incorporated into the Taoist system. In 472 A.D. they were excluded from the state sacrifices. Although the process of gradual severance which ended their employment by the emperors and the orthodox Confucian bureaucrats was rather slow, it was nearly complete by the end of the T’ang (618-906 A.D.). During the Sung (937-1125 A.D.) they were definitely persecuted by governors and prefects. Until the end of the Ch’ing (1912), provisions against sorcerers and wizards remained in the Penal Code.

Thus the Wu aspect of Taoism was driven underground and tended to take the form of those secret societies which, in later centuries, played an important part in Chinese life (Nikkila 1982: 133; Eberhard 1977: 24; Creel 1970: 34-40; Muramatsu 1969: 249; Needham 1956: 347).

1.2. Shamanistic concepts in the Confucian analects

Thiel has found that some passages in the Confucian Analects refer to shamanism (Thiel 1969: 199). These can be divided into two categories: passages which refer directly to shamanism or to shamans and those which refer more indirectly to shamanism. Of the first category, certain passages refer to the training or education of shamans. The training of the shaman was not easy:

The Southerners have a saying: A man devoid of constancy of will not make a shaman or a doctor. How well said! ‘If one does not show constancy in one’s virtue, one will, perhaps, suffer shame.’ The Master went on to comment, ‘The import of the saying is simply that in such a case there is no point in consulting the oracle’ (Lau 1979: 13:22).

The shaman had to learn the techniques of ecstasy and other healing actions. Doctors and shamans are mentioned together, because both heal, although with different methods. There were probably schools for shamans although the Analects do not mention this.

A few passages refer to the rain dance. When Confucius asked some of his disciples what they wished to do, some of them replied that they wanted to attend the spring festival with the youth and “take the air, or expose oneself to the wind” at the Rain Dance altars and then go home singing (Waley 1964: 11:25). Confucius liked this idea. Other disciples wanted to administer the country. Another instance when Rain Dance altars are mentioned is when the disciples asked about accruing moral force, Te (Waley 1964: 12:21). This is not much concerned with the question of shamanism. However D.C. Lau says that, in this passage the two words Te, to get and Te, virtue, seem to be cognate. Virtue is what one makes one’s own by pursuit of the Tao, Way. This assimilation is more clear in Taoism, in which shamanistic influence is much more obvious than in Confucianism (Lau 1979, 116; 1974, 42).

A third instance of direct reference to shamanism is the following passage: Once Confucius said: “Goodness, Jen, is more to the people than water and fire. I have seen men lose their lives when treading upon water and fire, but I have never seen anyone lose his life through treading upon Goodness, Jen” (Waley 1964: 15:34). The shamans had to prove their competency by stepping into water without drowning, and by treading upon fire without getting burned (Thiel 1969, 200). In the passage above, Confucius means that some give their lives to shamanism and get drowned or burned and die. If one gives one’s life to the Confucian virtue of Goodness, one can save one’s life. Confucius also maintains a rationalistic attitude towards these strange shamanistic matters.

In the Analects Thiel finds one concept, K’uan, which is related to shamanism and is later used in a negative sense. Confucius wants to find the ardent, K’uan, for they will go forward and grasp truth. Here Confucius uses the concept of K’uan in a positive sense (Waley 1964: 13:21). Legge translates this as “ardent”, “ambitious” and explains it as meaning “mad”, “extravagant”, “high minded” (Waley 1964: 5:21, 8:16; Legge 1: 181). According to Thiel the term refers to the exalted art of the shamans (Thiel 1969: 199-200). Although the term is used in a positive sense, this does not imply that the disciples of Confucius were shamans. Shamans were an integral part of society during the time of Confucius. He regarded them as such and even used some terms connected with them.

Besides the above mentioned direct references to shamanism, there are also more indirect statements which more or less reflect shamanistic ideas. The Analects mention wise men several times: “The Master said, Do I regard myself as a possessor of wisdom? Far from it. But if even a simple peasant comes in all sincerity and asks me a question, I am ready to thrash the matter out, with all its pros and cons, to the very end” (Waley 1964: 9:7). “The Grand Minister asked Tzu-kung, saying, Is your Master a Divine Sage? If so, how is it that he has many practical accomplishments?” This last question, especially, presupposes that a wise man kept himself apart from everyday life and concentrated on developing his mental abilities. Such wise men most probably lived apart from society in the mountains or some other isolated places, such as the moor lakes. Confucius’s reply to the question was: “The Grand Minister is quite right about me. When I was young I was in humble circumstances; That is why I have many practical accomplishments in regard to simple, everyday matters. Does it befit a gentleman to have many accomplishments? No, he is in no need, of them all” (Waley 1964: 9:6). This reply shows that Confucius valued intellectual specialization, which was an important attitude of the shamans.

Confucianism understood and respected the concept of stepping aside, especially when a Confucian sage could not find a virtuous lord whom to serve (Waley 1964: 7:3). The Analects refer to cases when a person parted from society and lived an isolated life (Waley 1964: 4:14, 8:12). Some of these may have been persons who wanted to preserve the old shamanistic cultural features of the preceding Shang dynasty and did not want to follow the Chou principles (Waley 1964: 18:7).

One of the most important issues in shamanism is the power of the shaman. The shaman worked through his own mental powers, not as much through material objects as did the magician. The concept in early Confucianism which includes at least something of the shamanistic concept of power is Te. This has been translated as Virtue or Moral power. “This term may have originally been associated with an inner, spiritual-magical power which makes it possible for kings or shamans to influence the behaviour of others” (Schwartz 1985, 76).

It was mentioned above that the early kings were also shamans. In Chou ideology, which evolved before Confucius’s time, the king had to possess virtue, Te, in order to receive the Heavenly mandate, T’ien ming, enabling him to rule. To become a king, a person had to have Te within himself. That is why kingship was not hereditary. Other shamans fought against the dark forces, Kuei, ghosts of darkness, in order to heal people. The king was responsible for the health of the whole state. He was responsible for the harmonious functioning of the universe. If there were famines, wars, earthquakes, thunderstorms and any other calamities, it was the King’s fault. All the king had to prevent these was his personal Te. If he lost Te, Heaven took his mandate away from him and gave it to someone else who had the qualification of Te (Nikkila 1982: 115-133).

It is based on this ideology that Confucius builds his concept of Te, altering it to some extent. Confucius himself had Te. This personal qualification of Confucius was given to him by Heaven. Confucius also had a mandate, but it was not that of a king. His mandate was that he be a “wooden tongue for a bell” (Waley 1964: 3:24; Lau 1979) for those responsible for ruling. However, Confucius wanted to serve only those ministers who were virtuous, Te. The question of whether to serve or not was a continuous matter of dispute in Confucius’s life, because the ministers were not always Te (Nikkila 1992: 54-55, 74).

Confucius’s Te was primarily a virtue, an ethical concept. However, it also had the characteristic of a mysterious protecting force, which protected him against the enemy (Waley 1964: 7:22).

When considering the Te of a ruler, Confucius applies his concept of Te so that Te works as a force of the ruler: “The Master said, He who rules by moral force, Te, is like the Pole star, which remains in its place while all the lesser stars do homage to it” (Waley 1964: 2:1). This statement does not explicitly state the cosmic implications of the ruler’s ability to rule. The ruler, compared with the stable Pole star, resembles the Taoist idea of action through inactivity, Wu Wei. Thiel (Thiel 1969: 175) says that here Te is a power which can compel others. It is typical for the shamans to enforce health and to ban the unhealthy. The statement is paired with the follwing passage: “The Master said, Govern the people by regulations, keep order among them by chastisements, and they will flee from you, and lose all self-respect. Govern them by moral force, Te, keep order among them by ritual, Li, and they will keep their self-respect and come to you of their own accord” (Waley 1964: 2:3; Nikkila 1982: 133; 1992: 57-58; Chu Hsi 1952: 6, 20; Koster 1958: 46; Fingarette 1972: 7; Thiel 1969: 175). This Te in governing is a more effective power than the law.

Spirits were important for the shamans. The Chinese make a distinction between the spirits of the dead, Kuei, and the spirits of nature, Sben. “Tzu-lu asked how one should serve ghosts and spirits, Kuei Shen. The Master said, Until you have learned to serve men, how can you serve ghosts?” (Waley 1964: 11:11). As it is stated, this question apparently had a shamanistic motive. “Confucius’ message is that, in the first instance, humans must concern themselves with the affairs of living human beings” (Schwartz 1985: 120).

Confucius also taught that a wise person should keep one’s distance from the spirits (Waley 1964: 6:20; 3:12-13), or depending on how this is interpreted, one should revere the spirits or keep them at a distance. This reverence has by some “been taken to mean cultivation of intimate shamanistic relations with the spirits or that only by performing the proper ceremonies to the spirits does one keep the spirits from inflicting harm” (Schwartz 1985: 121).

During the time of Confucius, shamans had a definite position in society. Shamanism opens some interesting questions about early Confucianism, but it cannot work as a primary tool for understanding Confucianism. The existence of shamans is reflected in the Confucian Analects, although they are mentioned there very seldom. Confucius exhibits a critical attitude towards shamanism. However, he does use a shamanistic term in a positive sense and part of his concept of Te-morality has a partial shamanistic origin. In sum, Confucius’s attitude toward shamanism is slightly ambiguous or contradictory. The Confucian Analects is not a good source for research into shamanism during Confucius’s time.
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Mythology as an areal problem in the Altai-Sayan area: the sacred holes and caves

Maria M. Tatar

The extremely diverse population of the Altai-Sayan mountains and its environs, with its living memory of traditions and even some vestiges of languages from before the Turkic migration, presents an interesting and informative problem for areal research. I previously made an attempt to determine unity across language barriers by making use of common vocabulary related to an old hunting culture in this area (Tatar 1985). I intended to demonstrate a similar unity in mythology by means of myths about the world of the dead, more specifically holy caves as the entrance to this.

If we disregard the concept of heaven as being a place for some good heroes and shamans, we discover the following archetypes about the places where the souls of dead persons are situated.

1.    According to the Abakan Tatars, Chulym Tatars, Buryats, Kamass, Koybal, Tuba, Karagas, as well as the Selkup and Khanty peoples, the souls are underground. Water is not mentioned.

2.    According to the Ket, Khanty, Selkup and Mansi peoples, souls are under or beside water, e.g. a lake or a river; or the entrance to their dwelling place is connected to water (crossing a river, sinking in water) (Vertes 1990: 46, 76, 78-79, 89, 133; Karjalainen I 1921: 184-186, 198; Pelikh 1972: 145, 146, 320, 334; Lopatin 1960, 49).

I intend to explore the first archetype in this paper, because the second one is only occasionally found in the Altai-Sayan mountains.1 Even in cases when the world of the dead must be entered by crossing some water, the dead hero lies in a black hole under a mountain. This means that the concept of an underground hole is typically the original one, although it is sometimes mixed with elements of the other archetype. The first group can be divided into the following smaller units.

1.1. The world of the dead is simply under the ground according to the Tuva, Soyot-Uriankhay, Selkup, Khanty, etc. peoples (Lopatin 1960: 44, 47, 49; Pelikh 1972: 167-168).

1.2.    According to the legends of the Buryat, Kumandi, Karagas, Selkup peoples and the Khanty by the Irtysh, souls continue their life directly beneath their burial place (Khangalov III 1960: 51; Karjalainen I 1921: 182-183; Dyrenkova 1940: 201-202; Pelikh 1972: 326-327). In such cases, a tree will often grow on the grave and is used to communicate with the middle world, i.e. the world of the living. A soul can become the master spirit of the tree, or the dead can even come out from the graves by climbing up onto the tree (Radloff - Katanov 1907: 620-622). This idea is related to the tradition, according to which the soul leaves the vicinity of the buried body after a time, usually three months or three years (Potanin II 1881: 134). According to the Kumandi people, the dead and buried person had sunk into the ground for those three years (Shor, Khanty, Selkup, Tungus on the Yenisey; I disregard placing coffins in trees and traditions related to this).2

1.3.    Burial traditions gave rise to the practice that dead persons are pressed under a stone (Radloff - Katanov 1907: 356; Uray-Kohalmy 1988: 88); They are buried inside a stone (E.g. Radloff-Katanov 1907: 632), stuck to a stone, that they even became stones/rocks (Dyrenkova 1940: 201; Pelikh 1972: 319), or stones are placed between legs and/or hands of the dead. Many such stones, therefore became holy places to which offerings were brought. This is a cult (and concept) very often found among the Buryats, Mongols etc.

One of the oldest and most widely held mythological archetypes describes contact between living people and the dead. Such contact is sought on both sides. Sometimes the dead visit our world, but sometimes there exist heroes who make dangerous trips to the underground world. I intend to use the methods of entrance to the underground world to show the internal structure of this material. According to the peoples of the Altai-Sayan area how is it possible to enter this underground world? There are several possibilities.

2.1. According to Kamass, Koibal, Tuba, Karagas, Burjat, Abakan-Tatar, Chulym-Tatar, Selkup and Khanty traditions the entrance to the underground world is a hole in the ground (Vertes 1990: 48, 213; Castren 1857: 201-202; Radloff - Katanov 1907: 276-279; Lvova 1978: 242; Pelikh 1972: 337; etc.). This idea is closely related to burial in the ground and the traditions mentioned in

1.2. This hole can be the grave itself, e.g. the hole in which the maternal ancestor of the Selkups was killed, or more likely a door between the two worlds, e.g. a hole in a mountain in the vicinity of a cemetery (Pelikh 1972: 221-222). Living human-beings often fall into these holes, or lower themselves with a rope (Tuba). Some interesting data relate that the hole is found in the house or yurt, e.g. a Khanty man fell into such a hole when he entered the house of his mother-in-law (Vertes 1975: 56-58). The hole, through which the Selkup spirit kept listening to living people, must also have been close to their residence. The hole is often situated in a forest, and dangerous spirits, i.e. the souls of the dead persons who died long ago and became depersonalized mythological beings, such as the “evil bird” of the Burjats, live in it. Sometimes the hole is covered over e.g. by a kettle (Donner - Joki 1944: 99). It can also be used malevolently: according to the Tatars in Abakan, a husband found and covered a hole. He later sent his wife there so she would fall down to the underworld (Radloff - Katanov 1907: 388). The concept of the covered hole originates in tradition that the hole is a roof-opening to the underworld similar to the hole typical of yurts (e.g. Koibal), the same way as it is an opening between heaven and the middle world (Vertes 1990: 77, 97). Therefore, a Karagas man could find his arrow, which he had previously shot into the ground, in the roof-opening of the underground yurt (Radloff - Katanov 1907: 620-622). In some cases this hole, the roof-opening, leads into rock, where the defeated hero is enclosed, i.e. buried inside (Castren 1857: 201). A hero does not always fall into the hole: sometimes he climbs down on a rope (Altai) or even down the beard of the old man who lives in the underworld (Selkup). Human beings sometimes cut the rope and kill the mythical inhabitant of the hole in this way. In several cases, the underground hole is the home of an ancestor, usually a mother, who is the daughter of a mythical being.3 She sometimes returns to the hole, deserting her children, as does the swan-maiden in Burjat and Turkic legends.

2.2. Sometimes a hero or a mythical being can enter the world of the dead by entering a rock (e.g. Vertes 1990: 74-75, 215-218; Radloff

I 1866: 19, etc.) This idea is related to the concepts mentioned in

1.3. There are, particularly, many such legends among the Abakan Tatars, e.g. an (obviously mythical) woman, who visited a hunter at night, fled into a rock when he shot at her (Radloff - Katanov 1907: 485-486). According to another legend, a hero found a door in a rock and inside of that, the dwelling place of a mythical woman (Radloff - Katanov 1907: 450-451). The boy, who was invited into the rock, discovered a rich world inside, etc (Radloff -Katanov 1907: 482-483).

2.3. Another entrance to the underground world is through some holy caves. I’ll give a short synopsis of a most interesting variant of this myth found among the Soyot or Tuva speaking inhabitants of Khovsgol aymag, Mongolia (Shagdarsuren 1971). A hunter fled into a cave from a storm. Inside he found a world like ours, with people, cattle, dogs, etc., but he caused problems in this world, as a ghost does in ours: he was invisible, only the dogs could see his dog, he had to eat of others’ food, children became ill at his touch, and people tried to drive him away by magic, as people in this world do, etc.4 At last a beautiful girl led him back to this world after three years, exactly the period of time after which a soul leaves its dead body and climbs up from the hole in other myths. According to another variant of this myth, which is found among the Dagur Mongols in China, the brave hunter, Qanlimbuu married a beautiful deer-girl. His lord wanted to take her from him, and sent the hunter to a cave to kill the evil spirit, the shimnus which lives in the cave. He succeeded and came back after 20 days, i.e. three weeks, a magic number as in three years, months, etc. (Mong-xa Doing 1983: 202-207).

In this case, the hero is named, which is very rare in Mongolian mythology. Even more interesting is the fact that a similar name is to be found in the mythology of the Altai-Sayan area. Although the Dagurs live at a geographical distance from this area now, their territory had many connections to the Burjats. The hero of a Shor myth, Vanshlob (Pelikh 1972: 204), is a typical saviour hero, as is the Dagur, Qanlimbuu. Vanshlob killed the evil woman in whose belly were found all the snakes and frogs of evil. This is a very typical myth in Central and Western Siberia. A close variant of the Shor legend is, e.g. the Khanty story (Vertes 1975: 56-58), where the hero also entered the underworld, although he fell through a hole. This name also occurs in a myth from Khovsgol aymag, Mongolia. Although it was published in Mongolian, it must originate from the non-Mongolian speaking inhabitants of this area, the Soyots or the Tuvas. According to this story, a lord tried to kill the poor Voshli because he wanted his beautiful wife. He let the husband descend down a rope from the top of a rock to the nest of a eagle to collect young birds. But the lord cut the rope so that Vosbli could not come up again. He stayed in the nest until the young birds grew and flew him out (Badamkhatan - Sampildendev 1974: 65). A Kamass variant of this legend has been published (Donner - Joki 1944: 93-94) and it preserves more archaic elements: the unfortunate husband who survives in the nest of a raven is not poor, but a uraz, an aborigine; not one, but several, wives are involved; the husband finds his wife not at the wedding feast, but bringing water from a river, etc. The fact that this legend has parallels among the older inhabitants of this area and contains archaic elements indicates pre-Mongolian origin as well.

Another important pre-Mongolian element is the rope. In these legends mentioned above, practical use is made of the rope to climb the rock. In fact, the rope is a mythical object which leads the hero to the underworld, like the chain used by the gods in Ob-Ugrian myths (Vertes 1990: 102-103). Some even closer parallels: the goddess Kaltes climbed up from the hole where her father preceded her (Vertes 1990: 61). The soul could climb up by using a rope (or a tree), therefore the Ob-Ugrian peoples cut into pieces the rope, which they used to lower the coffin down (Vertes 1990: 125). The Enets cut into pieces and buried some ropes, ribbons, and bands farther off after burial services (Vertes 1990: 128).

In order to explain the name, we should examine etymologies in languages of this area which are older than Turkic and Mongolian, namely Samoyed or Yeniseyian (Ket). The name can be divided into two parts, the first being the title Qan ‘Khan, king’ in the Dagur variant, and its equivalent Vansh and Vosh in the Altai-Sayan area. It is most likely a title, like qan, but a title which had significance for a more archaic, hunting culture, i.e. mythical, sacred rather than a royal title. It is probably a local variant of the Ket word babo§ ‘something or somebody belonging to the earth, earthly, terrestrial’ which consists of the stem bah ‘earth’ and the affix o§ (Castren 1858: 34), which is used in other cult connections as well.5 The Yeniseyian word bah ‘earth’ became a common cultural term in Central and Western Siberia, often used by Samoyed and Ob Ugric peoples in terms like earth lodge, etc. It is more difficult to explain the second part of the name, although the connection between limuu, lob and li is evident.6

It is also significant that the rock and the nest mentioned in the variant about Vosbli represent another concept related to the holy caves, namely the ancestorial caves, where not only the ancestors are buried, but where young heroes are raised. Voshli survived by consuming the food of young birds, who “became accustomed to him”, as both the Mongolian and the Kamass legend relate. They acted as his brothers, all the more so, because the eagle and the raven are very wide-spread totems in this area. Similarly, the ancestor of the Kirgiz people, an orphan boy, was also raised by wolves/dogs in a cave (Abramzon 1971: 288-289). The closest variants of this legend are to be found among the Selkup and in the Altai (see 2.1.), where the motif of the cut rope, and the struggle over a girl, who is the ancestress, are related not to a cave, but to a hole. Likewise, according to their legend, the Soyots derive from a woman and a bear who lived in the Shoksbal cave (Va-jnshtejn 1959: 81), precisely in the area where the Voshli rock is to be found. It is interesting that, in these cases, a woman is transferred into the cave/hole, while in the first three cases a man lived in the cave. The oldest sources about offerings made in ancestorial caves report about the Huns and later, the Turks (Pelliot 1929: 219; Klyashtorny 1987: 48). These traditions must, therefore, have been common to this area before the influence of the great religions (Islam, Lamaism).

The difference between the hole and the cave as entrances to the underworld is not absolute: in some myths, the hero enters through a door in a rock and comes out through a long underground corridor (i.e. a cave, Abakan-Tatars), or the hero flies down through a hole on his horse, but walks out again (obviously through a cave, Koibal), or the world of souls is situated underground beside a lake, etc.

Another interesting question is why these heroes visited the world of the dead. They might flee into a cave from a storm (Garf - Kochijak 1978: 250); sometimes the spirits lured them (Vertes 1975). Sometimes the hero wanted to bring back somebody from the dead (Radloff I, 1866: 19; Garf- Kochijak 1978: 259; Pelikh, 1972: 221-222; Donner -Joki 1955: 115-119). But the most typical reason is a struggle over a woman, sometimes their own wife, sometimes the daughter of the spirits, the intended ancestress. Let me cite two variants not mentioned previously: according to a legend from the Altai, the hero found the cave of wolves who had stolen his cattle. The boy received a little yellow dog in exhange, which turns out to be a fair maiden (Garf - Kochijak 1978: 218-222). The boy in a Soyot tale also gets a little yellow dog from the king of the wolves (Radloff - Katanov 1907: 128-132).

As is clear from these data, the dominant archetypes in this area

1.    The underground world with entrances through both holes and caves. There dwell the dead, who can reveal themselves as evil spirits but also as god ancestors/totems. They sometimes raise a human being who has been decreed to death by enemies; or they sometimes give away their daughter to the intruding man.

2.    Stones/rocks as the dwelling of dead heroes/supernatural women, or stones/rocks as personification of dead heroes.

These archetypes are dominant in the Altai-Sayan area, and it is possible to define their area as contrasted with surrounding territories. Although the archetype of the underground world and the cult of stones is to be found everywhere in Siberia, holes and caves as entrances into it are rarely mentioned outside the Altai-Sayan area. In other places, especially among the Uralic and Tungus peoples, an archetype related to water is dominant.' Still, the concept of holes is to be found among the Selkup, Khanty and Chylum Tatar peoples. Their ethnogenetic connections with the Altai-Sayan area are well-known. This is also the case with the Hun, Turkic and Kirgiz peoples. They had cult caves and myths about ancestral caves. On the other hand, the concept of caves is to be found among the Dagurs, too, and the Gilyak people know the hole as the entrance to the underground world (Lopatin 1960: 47). Their territories are far from the Sayan mountains and their contacts with this area are less documented. Until the matter is determined, the Burjats and Mongols will remain the presumable intermediaries.

These myths show many similarities to well-known Indoeuropean myths: the ferryman who carries people to the world of the dead, as Kharon does; holes and caves or clefts (cf. VoshWs rock) as entrances into Hades were already known among the Greeks; heroes who enter the underground world to bring a woman there, or to save their wives as Orpheus did; heroes who bring dead people back from the underground and render harmless its evil beings as Heracles did, etc. These parallels are not isolated from their mythologies (cf. Trencseny -Waldapfel 1962; Uray - Kohalmy 1972) but rather are parts of a system. Therefore, they can not be regarded as simply isolated human archetypes, rather, they must be dealt with as one of the myths with close Indoeuropean connections, possibly as a result of the presence, previously, of these peoples in the Altai mountains.

Notes

1.    But cf. Garf-Koijijak 1978: 256-257, who even mentions a gray-haired old man, a ferryman like Kharon, on a river, which must be crossed on the way to the world of the dead.

2.    I disregard placing coffins in trees and traditions connected to this.

3.    While the other parent, usually the father, is an ordinary man, e.g. Pelikh 1972, 339-340.

4.    A parallel to this is found among the Abakan Tatars: hunter’s lazy wife fell down to the underworld, where only animals could see her (and they became blind), and she caused the death of children and adults (Radloff-Katanov 1907, 276-279).

5.    Cf. Ket: Babu§ ‘underirdliche weibliche Gottheit’ (Castren 1858: 188b); baho§ ‘a kind of shaman, who is mostly devoted to the cult of the Earth’ (Alekseenko 1981: 118); babde(wtu§ ‘zemljanoj dux’ (Ivanov-Toporov 1969: 156); Tungus by the Onon river: buni ‘evil spirit, dead, boa ‘bog i mir, prostranstvo, zemlja’ (Tugolukov 1975: 90), etc. Another possibility is, that the first part of the name originates from a word meaning ‘Schlucht, Grube’, e.g. Xanti wang, etc. (Tereshkin 1981: 530; Honti 1982: 202).

6.    There are many cult terms used in this area which show some similarities, like Selkup loz ‘spirit’ (Donner 1928: 368), Eastern Xanti lunk ‘evil spirit’ (Tereskin 1981: 219), Ket lyts ‘Teufel’ (Castren 1858: 175), but none of them can be related directly or in a phonetically correct way to the name. A parallel to the first part of the name: Mansi people called the genii loci zemljanik ‘a person who belongs to the earth’ (Novikova 1979, 147).

7.    However, the Mansi people had holy caves, and they kept their cult alive long after they emigrated from the mountainous area to the lowlands (Gemuev-Sagalaev 1986: 116-119).
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Archaic rites in Nanaian shamanic ceremonies

Tatyana Boulgakova

It seems to go without saying that rites1 are performed by people. In Nanaian2 shamanism, however, the spirits of some people can perform rites themselves by either imitating people’s behaviour or following the shaman’s directions.

There is a rite that such spirits are especially fond of performing on their own initiative and to their own delight. It usually takes place after the samamba mepy horichiori ceremony aimed at curing a sick shaman is completed and a big feast, offered by the shaman to his protecting spirits after the rite, is over. During the ceremony, its participants are dancing one by one, beating the shaman’s drum and making the metal pendants on the shaman’s belt clang. Then it is the shaman’s turn to dance, and in doing so he calls his helping spirits to come. They arrive one by one and descend into his body to have some food that the shaman has tasted.

Late at night, after the ceremony is over and the people have left, the spirits continue the feast on their own. Even those spirits who could not come during the ceremony, now arrive. The people are sleeping, while the spirits are dancing, beating the shaman’s drum, making the metal pendants on the shaman’s belt clang, and eating food in the same way the people have been recently doing it. The festivity continues until morning. And though the table has been cleared away, the removed food as if remains on the table as armoldu, i.e., a kind of trace or reflection of any material object, and so the newly arrived spirits can partake in everything that has been on the table.

The shaman and some other people see the rite performed by the spirits in their night dreams and come thus to know which spirits have come to dance and accept the offerings. People who pack the shaman’s drum in a sack after the ceremony is over, never tie the sack but leave it half-open, and they also fasten the shaman’s belt to a leg of a table or chest of drawers. The shamanic equipment is kept like that until the next morning or even until later.

The necessary condition for helping spirits to perform rites on their own is that the place must be safe, i.e., protected from evil spirits.

The house where samamba mepy boricbiori ceremony has been performed is exactly suitable for this purpose, or, to be more precise, it becomes such a place after the ceremony. When opening the ceremony, the shaman chants to make a cloud appear in the sky right above the house, and then descend covering the house to make it invisible for the evil spirits. In the spiritual world, such a safe and protected place where helping spirits can perform rites is called a dzyokaso, the abode of the panyans ‘souls’ of the shaman’s patients.

A dzyokaso of Nanay shamans was first described by A. Smolyak (1991), who claimed that a dzyokaso could be located “under the ground”, “under a rock” and “in a cave” (Gayer 1991: 113). We can add that dzyokasos can also be located in other places, such as the interior of a big fish, the surface of the earth in a house without windows and doors, the bed of a big lake or river, etc.. All dzyokasos are situated in the real space but the shaman, who comes to know about these places either in his dreams or during his ceremonies, perceives them as slightly different from what they look in reality. It is often the case that the shaman first learns about these places from his dreams to find out later that they do exist in reality. For instance, when Nickolay P. Beldy was young, he used to have a recurrent night dream of a river and a large cape with a cliff and a Manchurian township located on the cape. Later he discovered that there was such a place at the confluence of the Sungary and the Amur rivers. It reality though it was not a town, which remained invisible, but a small village with a place for making sacrifices. It was the invisible town that was Nickolay’s dzyokaso.

Any dzyokaso, even if located in the open, is to be invisible and inaccessible to other shamans and spirits. Only the shaman who owns the dzyokaso can get inside3 to sometimes find out that there is an enormous space inside, which in no way corresponds to the real dimensions of the object it is located inside. According to A. Smolyak, a dzyokaso is a detached house surrounded with a fence. The house consists of three through nine rooms, with the souls lying in the middle rooms (Gaer 1991: 113). We however have been told about bigger dzyokasos that comprise several houses, or even a village or a township inhabited by the souls of the living. There is a river in each dzyokaso. Even when a dzyokaso is located underground, there is nevertheless a sky, a sun, a moon and stars there, the same as in the real world. This space, the space of dreams, is a site for spirits to perform rites. The star performer of these rites is Maidzya mama ‘old woman Maidzya’.

As has already been mentioned, the shaman uses dzyokaso as an abode for the souls of his patients. If the disease of a patient is caused by the fact that his/her soul has left him/her, the shaman performs the taochiory ceremony. During this rite the shaman accompanied with his helping spirits follows the track of the lost soul, finds it and conducts the exorcism of the evil spirits. He then brings the soul into his dzyokaso and entrusts it to the care of the spirits inhabiting it. The local spirits keep the soul there immobile and at rest. As long as the soul is preserved in the dzyokaso, its owner never gets ill and either has recurrent dreams of the room of the dzyokaso where the soul is locked up, or has no dreams at all.

Besides Maidzya mama, the master and keeper of the dzyokaso, there is her husband Maito mapa ‘an old man with a sledge hammer’,4 who is to maintain order in the dzyokaso. He is also to protect the souls, driving alien spirits away from the dzyokaso by smashing them with his sledge-hammer. When some souls fail to endure the boredom and monotony of life in the dzyokaso and begin to crave for freedom, Maito mapa is to prevent them from running away. As to Maidzya mama, her duty is to take care of the souls, to feed them with kidney-beans, to give them tincture of ledum to drink and even to suckle the souls whose owners are seriously ill.

As soon as the shaman brings a soul into the dzyokaso, he asks Maidzya mama to conduct some rituals over it. There are also rites that are performed by people over people. One of these rites is called solboacbiory. The first description of the rite performed by a shaman but not by spirits dates back to 1913 and belongs to I.A.Lopatin.

A map [in all probability, it was not a map but a drumcase - T.B.] was laid on the floor near a plank bed. Two women brought in a sick boy of about five years old. The shamaness began beating the drum above the boy’s head, moving the drum and the drum sticks as if she was going to hit him on the head. Then the people gave her a hoop from the table ... 5 She put the hoop around the boys neck and then pushed it down to his feet. The women were helping the shamaness by holding the crying boy, and as soon as she pushed the hoop to his feet, they lifted the boy (Lopatin 1913: 26).

This way of curing is commonly used for pregnant women and children. The opposite ends of the solbon ‘hoop’ are joined together with threads in a criss-cross way. The patient is to get through these treads without tearing them because otherwise it would mean that the disease in incurable. The Nanay believe that when the hoop is moving down-

wards, so is the disease, and once the hoop is removed from under the patient, so is the disease. E.A. Gayer points out that in the process of getting rid of an ailment, the patient is imbued with vital force contained in the purple willow used to weave the hoop. Here is the text of such a rite.

Er be isiochany. Furil er be isiochany, Khaida orkin opoandami. Tui ulandi, turgendi op o and ini-go a. Turgan daoliory-mat tui silkomsa.

‘The time is coming. It is time to give birth to a child. Let nothing bad happen. Everything will pass well and quickly. As quickly as this hoop passes.’

The following text has been chosen from the rite including curing a child with a hoop.6


	
Porondolani poldo,
	
‘The hoop passes, the top of the head tears the threads,


	
muireleni multy,
	
sliding over the shoulders,


	
unchilany ungae,
	
descending to the heels,


	
sol-sol, dal-dal.
	
sol-sol, dal-dal.


	
Ulaengudiaeni baldiondo!
	
Live well!


	
Uraektae-maet uryaendu!
	
Grow as a purple willow does!


	
Sol-sol, dal-dal.
	
Sol-sol, dal-dal.


	
Dai uraeguaeri,
	
May he grow big,


	
ulaen baldigoani,
	
may he live well,


	
sol-sol, dal-dal
	
sol-sol, dal-dal.


	
Kbaolia ulaen osiondo!
	
I pray, may he feel well!


	
Ulaen baldiondo!
	
May he live well!’




It is during this rite that the shaman entrusts his spirits to perform instead of him, he entrusts Maidzya mama to perform the rite in the dzyokaso. In this case the rite is performed not only by a spirit instead of the shaman, but also over a soul instead of a real patient.

Sometimes the shaman takes no part whatsoever in such a rite. Before leaving the dzyakaso, he just gives some kind of instruction to Maidzya mama to perform the rite of solbochiory over the given soul, say, nine times. Sometimes though the rite is performed as if in the presence of the shaman who watches every step of Maidzya mama. Here is a fragment of the taochiory ceremony which takes place in a dzyokaso.

Mother Maidya is healing a soul with a hoop and the shaman tells her what to do:

Solboachio!    ‘Perform the rite solboachiory\

Aenyae, taelbaekhaembaeny    Cut the ilness in two and

puktychiaelaeny    pull it down from the top

pumbaeliu!    of the head on either side of it!

Siandolani simboliu!    Pull it    off the    ears!

Giandolani gibambo!    Stretch it and    pull it    over    the jaws!

Mayraelani multuliu!    Slide from the shoulders!

Khaennaeliaeni khaengaeliu!    Fall down from the chest!

Solboachigoi!    Perform the rite solboachiory\

Chumchueni duaeleni.    Shake    the illness off    the    finger tips!

Chokilani chilomea,    Pull it    off the    pelvis,

okilani olbimi!    carrying the illness

Palgandolani palimsa!    away from the hips, pluck it off the feet!’

Right after this rite, the mistress of the dzyokaso performs one more rite over the soul of the patient. It is called puaehlaediuri. This rite can be performed over a sick person not necessarily by a shaman but by anyone.

Holy splinters gyasadan, narrow strips, made of the skin of a Siberian weasel and of various fabrics, were tied to the stick ninghamako. All of these were tied together, united in a sort of besom. The besom was passed along the body, as if sweeping the illness away. The illness was being asked to leave, the nonsemantic word puaeh was repeated (Gayer 1984: 272).

We should add that there are some puaehlaediury rites which are resorted to not to only cure an illness, but to affect floods or bad weather. These rites have in common an action aimed at driving something away. In a healing rite, it is an illness, in other rites it may be clouds threatening with bad weather, or rising water during a flood. The word puaeye is also common in these rites. This word is pronounced melodiously and accompanied with certain gestures: with movements of a besom in a healing rite, with broad arm movements imitative of dispersing clouds or with feet movements imitating pushing the water away. The following text is borrowed from the rite aimed at stopping the rain:1

Puaeh! Taevaeksae, khuaeduruaeh! Taevaeksae, khuaedurusuaeh! Khaei, soly kaltaramy, aenami khuaaeduruaeh!

‘Puaeh\ Cloud, disperse! Clouds, disperse! Go away to the mouth and to the source of the river!’

Puaeh! Taevaeksae, gudaeruaeh! Aeusi-taosi gudaeruaeh! Dyakaugoye angosiambi. Siumbae agbimbogoro! Puaeh!

‘Puaehl Cloud, tear yourself into pieces here and there! May it (the sun) come out! May the sun shine! PuaehV

Puaeh! Baeumbae vandagoy taey dyay angosii, kbodimy, baeumbae, vandagoi. Depuri-dae kaeukae. Aelae demudy-dae, aelae mangalaipy. Depuguaery gelaendaeguaery, baeumbae vandagoi tai. Baeumbae vakha osiny, goydami-da dekpuri-taeny.

‘Puaehl I am making this small canoe to go on a moose hunt. When I am through with making it, I shall go on a moose hunt. We have no food.

We are already starving. I want to go on a moose hunt to get food. If I kill a moose, the meat will last long.’

And here is the text of the rite puaelaediury, performed by the spirit Mother Maidya in a dzyokaso:8

Khaei, soly puaehlaedipsindu! Puaeyeh!

Udin, baeun sinaktadiany siolidyany. Puaeyeh!

Daegdaechy gasa upultaechiaeny siolidyany. Puaeyeh!

Aeniaeh-lae! Aeniaeh-Iae!

Givan gikorychiany, siun baldichiany pulaediu, pulaediu!

‘Drive the illness away to the river mouth and to the river source. Puaeyeh!

May it become entangled in the feathers of flying birds! Puaeyeh'.

May it become entangled in the skin of cattle and the fur of wild beasts!

Puaeyehl

Mother! Mother!

Drive the illness to where the sun rises!’

Besides the rites solboacbiory and puaelaediury9, the rite of washing the soul with water is performed in a dzyokaso10:

Chaly muaelae chaborba! [Dip the soul in the purest water

with a splash!

Gangiaen muaelae gaelchilui! And pour clear water!

Ory muaediaeny oboro!    Pour down healing water!

Siru muaediaeny silkoro! And wash it with cold water!]

One may assume that there once existed a rite of pouring water over a person in order to cure him, but we have so far failed to come across any data on such a rite.

The medical treatment in a dzyokaso is carried out during the ceremony when spirits put the soul in a ritual vessel called ony. Ony is the place for this particular soul. When a patient is treated for the first time, he is to give to the shaman a new utensil, such as a pot or a saucepan, without a single flaw, the best offer being a boat. This saucepan, or pot, or boat will be the ony for the patient’s soul in the shaman’s dzyokaso. Having finished the healing rites, Maidzya mama and her spirits place the soul into the ony so that it is facing the rising sun. The soul must now keep its balance in the ony, otherwise the patient is unlikely to recover. Then the shaman, with an entourage of helping spirits, leaves the dzyokaso and returns home.

This rite called onycby ovory ‘stepping into the ony’ is also known to be performed by people. It was described in detail by E.A. Gaer (Gaer: 1991). The rite is performed at wedding ceremonies, or “ ... after a child is born to preserve its life. After a drowning person has been rescued he is to give his saviour a ritual vessel ony as a lucky charm (Gaer 1991:76). During wedding ceremonies the rite is performed in the following way.

Leaving the father’s place, the bride was to perform the onychy ovory rite ... .At the threshold inside the house a cast-iron calrdron ony was placed, and the bride was to step inside it before crossing the threshold. That ritual iron pot was to remain at home with the parents, and symbolized the fate and happiness of the people the bride was leaving behind.

An identical cast-iron caldron was placed at the threshold outside the house and from the time of the ritual was to become the bride’s lucky charm pot ony. She was to take it with her to her new place. Leaving the house, the bride was to step into the ony placed outside. Stepping from one ritual pot ony into another was to symbolize a separation of the bride from her parents’ house and her transfer to her husband’s family, to a new life” (Gaer 1991: 73).

Comparing the texts of various versions of the same rite, we should pay attention to the difference in the intonations. The intoning of the solboacbiory and puaeladiuri rites performed by people resembles that of speech, but a strained one, with the syllables drawled out and sung. The Nanaians believe that such an intonation helps attract the attention of spirits, since they do not hear normally intoned speech. When, however, the same rite is meant to be performed by spirits, the shaman intones the text as a song accompanied with a drum. The drum beat is viewed as another and even stronger means of attracting the spirits’ attention. The Nanaians presume their spirits as being inactive and normally sleeping in their abodes. When a shaman starts beating the drum, the spirits wake up to gather around him, ready to obey the chanted instructions.

Russian researchers commonly subdivide the Nanaian rites into two groups: the shamanic rites and the ‘everyday-life’ rites, or nonshamanic ones, as they are mostly performed without a shaman (Smolyak 1991).

The texts of nonshamanic rites are intoned as a slightly incantated speech, while those of shamanic rites are chants. The rites presented in this paper used to belong to nonshamanic rites but later got transformed into shamanic ones, which accounts for their present intonation. Many Russian researchers believe that nonshamanic rites came into being in the ‘preshamanic’ epoc, and might thus be called pre-shamanic rites (Vasilevitch 1971, Smolyak 1974: 109).

If we concur with this hypothesis, the shamanic and nonshamanic versions of the same rite considered above represent different historical stages in the evolution of the Nanay rites, and their comparative study furnishes us with a valuable material for elucidating the way the Nana-ian concepts of the possibilities of contacting spirits was changing, as well as the way the poetical and musical languages of the Nanaian folklore was evolving.

One may assume that at the initial stage of mastering the art of shamanism, when the Nanaians began including archaic (nonshamanic) rites into shamanic ceremonies and entrusting the performance to spirits, their intention was to combine the two available means of invoking spirits, i.e., incantated speech and drum beat. It is this combination that could have transformed the pattern of the intonation of a ritual incantation. The syllabic rhythm, adapting itself to the drum rhythm, could have become levelled out and, at the same time, as it was undoubtedly an inseparable process, a stable scale could have appeared. In spite of the fact that now shamans chant but not speak, the melody pattern of each phrase is still close to that of speech phrases in nonshamanic rites.

Therefore, the Nanaian rites may have preserved the ancient mode of the musical intonation evolution, and their ritual melodic patterns are thus a valuable source as regards solving the problem of the origin of music.

Comparing such versions, one can trace, for instance, a tendency toward transition from the actions of a man to the actions of a spirit manipulated by a man in a shamanic ceremony. This transition alters the structure of the ritual texts. In N.I. Tolstoy’s opinion, “the words of a rite represent a unity of verbal, object and action planes, and in later versions of the rite, the action plane is replaced by a verbal one,

i.e. the action is replaced by the word which renders it. The action, however, is preserved but translated from the real (object) to the ideal (verbal) world, which proves that the assumption is correct” (Tolstoy 1980: 157). The Nanaian materials confirm this assumption and enable us to elaborate it. When an archaic (preshamanic) rite is included in a shaman ceremony, the action is not merely replaced by the verbal expresion, the action is preserved. The words rendering the action result from the necessity to instruct the spirit in charge of it. And it is not to the words, but to the action, which is missing in the rite, that the greatest importance is attached by the shaman. In some cases, even the words are omitted. If a shaman is sure that the Maidzya mama knows how to perform the rite herself, he limits himself to brief instructions on treating the soul of the patient. The shaman can even do without giving any instructions as to what rites to perform over a sick soul and how many times. And in spite of the fact that the rite is in no way reflected in the text, it is undoubtedly considered performed.

It should be also remarked that spirits perform shamanic rites proper if the shaman gives them proper directions, but when they conduct the rites on their own and at their free will, they are more active in them. It has been earlier mentioned, for instance, that they continue the feast after the ceremony arranged for them has been completed.

The Nanaians say that sometimes spirits play the first fiddle in shamanic rites. They sometimes come to shamans in their dreams to instruct them how to perform certain rites. Before the casa ‘accompanying the souls of the departed to their final destination’ ceremony, some people watch in their dreams the spirits getting ready for the ceremony, preparing a dog-sledge for the trip to the abode of the departed, renewing the shaman’s attire, etc. The Nanaian presume that when a spirit descends to do somebody harm, he approaches his victim dancing, drum-beating and belt-clanging. This is a purely spirit rite unknown to people. The information on such rites is scarce, but one can speculate that the rites performed by spirits are much more numerous that we are in a position to surmise.

Notes

1.    Until now texts of archaic rites have basically been published only to illustrate hypotheses put forward in some ethnographic papers (Gaer 1984; Smolyak 1974: 106-113), as examples of folklore (Boulgakova 1989: 53-65), or as a description of a part of a ceremony (Dioszegi 1972: 115-128).

2.    The Nanaians is a minority people (about 11000) of the Turigus-Manchurian language group living in the lower reaches of the Amur.

3.    The common feature of all the dzyokasos is that they are fenced around to be protected from the outside world. Usually there are three invisible fences around. The masters of a dzyokaso open all the locks only to the shaman who owns it. A shamaness saw in her dream that her dzyokaso was guarded by nine packs of wolves and eight packs of jackals.

4.    Each dzyokaso has its own shaman, and its own Maidzya mama and Maito mapa.

5.    The hoop is called solbon and is made of nine willow branches. The tips of the five branches are cut as the faces of the kirgian spirits, while the tips of the remaining four branches are cut as those of the bucbuens spirits.

6.    The text was recorded from Landzya Kile in July 1991 in the village of Dzuyen (the Amur district of the Khabarovsk region, Russia).

7.    The text is recorded from Gara Geiker (1914-1985) in January 1985 in the village of Dayerga of the Nanay district of the Khabarovsk region, Russia.

8.    The text is selected not from a healing rite but from the one intended to affect the weather because the latter is intoned in a conventional way. The text was recorded from Tamta Digor (born 1918) in August 1987 in the village of Belgo of the Khabarovsk region, Russia.

9.    This is a fragment from a shamanic ceremony called taochiory recorded from Gaga Geyker in July 1981 in the village of Daerga of the Khabarovsk region, Russia.

10. It is a piece of evidence that after the soul had returned to the body, the healer used to put the drum aside and to perform the solboachiory and puaeblaediury rites over his patient, provided the latter was also a shaman.
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Part V

North Western Pacific


Ainu worldview and bear hunting strategies

Takashi Irimoto

1.1 Introduction

The Ainu worldview will be analyzed in this paper in relation to the symbolism of hunting and Ainu behavioral strategies in hunting. The behavioral strategy is defined here as a strategy to adjust the man-nature relationships through behavioral operation. The hunting behavior is based on the reality of nature as well as the symbolised nature in human cognition. Thus, behavioral strategies in hunting can be understood as dynamic processes of interaction between human thought and behavior.

There has been various information regarding Ainu hunting in different fields of study, such as technology, ecology, religion, ritual, language, and myth (Irimoto 1987: 1-218; 1988a: 1-96). However, in this paper, primarily based on information from the Ainu of the Saru River region, in Hokkaido, Japan, I examined the data thoroughly with special reference to hunting behavior, from ecological and ethno-ecological viewpoints, to discover Ainu behavioral strategy in bear hunting.

1.2. The symbolism of hunting strategies

The Ainu imagined hunting to be a visit of the spirit (kamui) of the game animal, from the world of kamui (Kamui moshir) to the world of man (Ainu moshir). Thus, bear hunting is a human behavioral operation through which the bear spirit is enabled to visit the world of man.

Ainu hunting technology was characterized by the use of arrow poisons (aconite-based), automatic devices (spring-bows), hand bows and hunting dogs. The arrow poisons and dogs were considered Surku Kamui (Kamui of Aconite) and Mintar-us-kur (Kamui of Yard), respectively, and they served as messengers used by Ape huchi (Old Woman of fire; i.e. Kamui huchi, Kamui of Old Woman) to contact Kimun kamui (Kamui of Mountains; i.e. good bear).

1.2.1. The Symbolism of Aconite

The procedures for obtaining aconite plants were as follows (Watanabe 1952/53: 262): the hunter, after obtaining permission to collect plants from the village chief (kotan-kor-kur) who controlled the gathering area, prayed to the Kamui of Fire (Ape buchi) and the Kamui of Water (Wakka-ush-kamui). Then, on the gathering ground, the Ainu offered home-brewed beer and inau (offering sticks with wooden shavings attached) to Monorush kamui and the Kamui of Fox (Chironnup kamui) and asked these to be granted the spirit of the Kamui of Aconite (Surku Kamui). Here, the Monorush kamui was the spirit that controlled the Kamui of Aconite. Munro (Munro: F10, Nl:13) noted the Kamui of Fire (Kamui huchi) as the object of prayer at the village chief’s house, and the Kamui of Forest (Shiramba kamui) and the Kamui of Hunting (Hash-inau-uk kamui) as the objects of prayer on the gathering ground.

The Kamui of Fire (Ape huchi; Kamui huchi) was the deity who first descended from the world of kamui (Kanto; Kamui moshir) to the world of man (Ainu moshir), as the guardian of this world, when the world of man was created. She was the deity and the mediator who transmitted the imperfect words of man to the other kamuis (Kubodera 1977: 42). Thus, it is revealed here that the prayer for the Kamui of Fire, before collecting aconite, was the transmission of the words of man to the Monorush kamui. The role of the Kamui of Fire as a mediator can also be found in the prayer for the Kamui of Hunting, the Kamui of Forest, and the Kamui of Altar, before departing for hunting trips.

In the Ainu hunting tradition, the role of the Kamui of Aconite, as an arrow poison, was the messenger from the Kamui of Fire to the Kamui of Mountains (Kimun kamui-, i.e. the good bear) for invitation. Thus, the Kamui of Mountains, after being shot by the poisoned arrow, described himself in the myth as follows: “Then/ the Kamui of Aconite/ appeared in front of me./ As the Kamui of Fire’s/ messenger, (her) words were/ as follows:/ ‘Oh, the important great God!/ peacefully/ come to be enjoyed in my place,/ and so/ comfortably enjoying yourself by hearing stories/ when we see together/ (it) should be./ The Kamui of fire/ sent me/ I came/ so” (Kamui-yukar 6, Kubodera 1977: 67).

The Kamui of Mountains (i.e. Bear) initially rejected this invitation, but the Kamui of Pine Resin (Unkotuk kamui) appeared to take away his freedom as described below. That is, “The Kamui of Pine Resin/ appeared,/ (with) the Kamui of Aconite/ together/ on my legs/ on my hands/ clung to my feet/ took away my freedom by catching in my hands” (Kamui-yukar 6, Kubodera 1977: 67). Then, the Kamui of Mountains fell down to find himself on the branch of the tree, with his hands and legs hanging down, seeing an old bear lying on the ground below. The Kamui of Pine Resin appearing here was the resin of the pine tree which had been used to fix the aconite poison on the bamboo arrow head, either by being mixed with the aconite, or by being applied.

In the other myth (Kayano 1977: 150-151; 1978: 156), the Kamui of Pine Resin and the Kamui of Aconite appeared as so beautiful a Woman of Pine Resin (Unkotuk katkemat) as was never seen in the world of kamui, and as so good-looking Woman of Aconite (Surku katkemat) as was never found in the world of man. And they caught in hands and clung to legs, and tempted the Kamui of Mountains with their good fragrance. Although they were well spoken and gently-behaved, this active role of the Kamui of Aconite and the Kamui of Pine Resin in taking away the freedom of the bear was significant and corresponded to the real effect of aconite on the bear, i.e. walking unsteadily on its feet after being shot by a poisoned arrow (Irimoto 1988; field data KK 1914m Biratori).

1.2.2. The Symbolism of the Dog

The symbolic role of the hunting dog in the Ainu view was as the messenger of the Kamui of Fire (Ape huchi) to the Kamui of Mountains (Kimun kamui, or the good bear), bringing words of invitation. In the myth (Kamui-yukar 16; Pon moyak isoitak; Kamui-yukar 17; Apa-samun kamui isoitak, Kubodera 1977), a raccoon dog, who was believed to be a servant of the bear, told about hunting dogs attacking the bear’s den, or the dwelling of the raccoon dog and his uncle bear: “Dogs/ at the/ door of (our) house/ lining up their heads, hastly, each by each/ ‘the Kamui of Fire/ sent me/ (so, I) came here’/ saying so/ (, and then) wanting to give the message/ just like fighting together/ (dogs) gave the message.”

Besides the term of seta for the dog, it was called mintar-us-kur, or the Kamui (spirit) residing in the yard (Chiri 1962: 140) in the Bi-horo region, Ape-bucbi mintar-us-kur, or the Kamui (spirit) residing in the yard of the Kamui of Fire (Sarashina 1976: 334) in the regions of Tokachi, Kushiro, and Kitami, and Apa-cba-punki, or the guard at the door (Chiri 1962: 137) in the Bihoro region. In the Saru River region a dog killed in hunting was given a special funeral with two chehorokakep, or the backward shaven inau, to be sent by the words: “Since you were the person descended from the most important ancestral God, you would go to the world of the ancestral God of the wolf” (Sarashina 1976: 335). Also, in the Abashiri region, the skull of the dog was preserved with inau-kike, wood shavings, to pray as Mintara-kor-kamui, or the Kamui of Yard. Therefore, it is revealed here that the dog resided at a place near the Kamui of Fire and that it was interpreted as the kamui guarding the site.

The dog was also believed to have the ability to work in two worlds: that of the dead and the living. That is, the dead people’s souls, or the ghosts which came from the underworld to the upper world (Kanna-moshir: upper world seen from the underworld; i.e. this living world) could not be seen by the living people; only the dog was able to detect them and therefore barked. On the contrary, when living people happened to visit the underworld, they could not be seen by the dead people and were treated as a ghost. In this case also, only the dog could detect them and it barked (Batchelor 1901: 570-571).

The role of the dog as a messenger between the world of kamui and the world of man can also be noted in the metaphorical expressions used in Ainu plant nomenclature (Yamada 1986: 160-161). Then, the role of the dog in bear hunting, as a messenger of the Kamui of Fire to the Kamui of Mountains, is the application of this general symbolic role of the dog in Ainu thought.

1.2.3. The Symbolism of the Bear and the Reciprocity between the Ainu and the Kamui

Before starting on a hunting trip, the Ainu prayed to the important kamuis for a successful hunt, including the Mountain owning Kamui (Nupri-kor kamui), the Kamui of Hunting (Hashinau-uk-kamui), the Kamui of Forest (Shiramba kamui), and the Kamui of Altar (Nusa-kor kamui). In the Saru River region, the Mountain owning Kamui (Nupri-kor kamui) was considered to be the chief deity of the Kimun kamui, the Kamui of Mountains, or the bear.

In the course of hunting, various taboos were observed not only by the hunters, but by their wives in the village (Irimoto 1988b: 136). Then, after the killing of the bear, the welcome reception and the sending-off ritual for the bear’s spirit (Kamui-hopunire; iomante) was carried out.

In Ainu thought, the Kimun kamui visiting the world of man, presented his meat, hide, and gall to the Ainu as gifts, and received a feast and prayers from the Ainu as return gifts. After returning to the world of kamui, the Kimun kamui was believed to invite other kamuis to make feasts in the world of kamui. Here, the inau (offering sticks with wooden shavings attached), cakes, and home-brewed beer which were presented to him from the world of man, were used in his feast. As such, the Kamui of Mountains had a much higher status, according to the myth (Kamui-yukar 6 Nupuri-kor kamui isoitak; Kamui-yukar 7:8:9 Peurep-kamui isoitak, Kubodera 1977: 71-72, 82, 85, 93). Also, the myth (Kamui-yukar 10 Nupuri-kor kamui kor matnepo yaieyukar, Kubodera 1977: 94-95) related that the Kamui of Mountains would habitually come to the world of man as a guest and then return to the world of kamui to make a big feast. Thus, in reality, the hunting is the killing of an animal and the taking of its products; the Ainu justified this act by the logic of reciprocity between man and the kamui.

However, it was said that the Kamui of Mountains who visited the world of man in the next turn was not the same bear being sent-off, but one of his relatives (Irimoto, field data KI< 1914m Biratori). Consequently, in the farewell prayer during the sending-off ritual of the bear spirit, the Kamui of Mountains (bear spirit) was asked to speak to the ancestor of the bear, to say that his fellow should go to that kotan (settlement) in case he visited the world of man to again bring many gifts back to the ancestor of the bear in the world of kamui (Irimoto, field data XM 1908m; TS 1922m Niikap).

In fact, the above description is part of a positive strategy to establish a reciprocal relationship between the Ainu and the Kimun kamui. Here, the Kimun kamui is the Kamui of Mountains, or the good bear which is synonymously referred to as no-yuk; i.e. good-game. In contrast, the Ainu assumed the negative strategy of defending themselves against the Wen kamui (bad kamui) in hunting. The Bad kamui (Wen kamui) meant the rough bear and the man-eater,
[image: ]
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Figure 1. A Schematic Diagram of the Reciprocity between the Ainu and the Kamui in Relation to the Ainu Bear Hunting Strategies.

also termed wey-yuk (bad-game) (Chiri 1962: 152). These harmful bears were also called by special names in accordance with distinguishing features on their hide and body, such as ikon-noka (sword-marks; i.e. bear with sword-like marks on its hide) and epen-kuwaus (-kamuy) (front-putting cane-bear; i.e. bear with long front legs) (Kubodera 1977: 105; Chiri 1962: 155-156; Sarashina 1976: 357-358). Classification of the bear is based on definition of anomalies in the colour of its hide and somatological characteristics; wey-yuk is defined by the anomalies and thus no-yuk is actualized as a residual category of wey-yuk (Yamada 1987: 234-235). In reality, the Ainu category of the Kimun kamui (=no-yuk) and then Wen kamui (-wey-yuk) would be a plea based on the outcome of the hunt. Thus, it is interpreted here that Wen Kamui was a symbol of danger and uncertainty which might cause accidents and failure in hunting.

Therefore, the Ainu operated the defensive strategy against the Bad Kamui (Wen kamui) in hunting by means of exorcised power of the Kamui of the Skull of the Good Fox (Shiratki kamui) and another subsidiary kamuis. The latter were the kamuis of the various plants being used with aconite as ingredients for arrow poison (Irimoto 1988b: 128-131). In the emergent circumstances in hunting, the hunter took magical counter-attack against the Bad Kamui, or the bad-game, with the help of Kosbne kamui, which were even believed to be wicked spirits. Then, lastly, in the case of a hunting death caused by a bear, the Wen kamui, the bad bear’s spirit, was banished to the Teine-pokna shir (the wet and underworld), or the world of eternal death, to be prevented from going back to the world of Kamui, after it was killed in revenge. In fact, the Teine-pokna shir, which was generally termed as Pokna moshir in the underworld, was the place to which the various evil kamuis had to be expelled from the worlds of man and kamui in Ainu mythology (Yamada 1991). Therefore, this meant exclusion of the evil bear’s spirit from the reciprocity between the world of Kamui (Kamui moshir) and the world of man (Ainu moshir). Generally speaking, reciprocity between the Kamui of Mountains (Kimun kamui-, i.e. good-game) and Man (the Ainu) is established by an invitation and sending-off ritual for the bear spirit as a positive-feedback mechanism, while the Ainu denied this reciprocal relationship to the Bad Kamui (Wen kamui-, i.e. bad-game) by defence and banishment for the evil bear’s spirit as the negative-feedback mechanism in the hunting strategy.

1.3. The Bear festival as a positive feedback mechanism of the Ainu hunting strategies

The integrated bear cult, which included capturing the bear cub, after killing the mother bear at the bear den, rearing the cub in the village, and the ritual killing of the cub (bear festival), are carried over from Ainu bear hunting activity. Although these processes are not hunting itself, they are closely connected with the Ainu view of the bear and the behavioral strategy for hunting.

The bear festival, or the sending-off ritual for the spirit of the reared bear cub (iomante), a term which may be distinguished from the word used for the sending-off ritual for the spirit of the hunted wild bear (Kamui-hopunire) (Kubodera 1977: 61; Sarashina 1976: 362), can be seen as a part of the Ainu behavioral strategy for repetition of the reciprocal relationship between man and the Kamui of Mountains (Bear). The significance of the iomante is that the bear cub was reared in the village for a long time. In Ainu thought, this is the prolonged stay of the Kamui of Mountains in the world of man; i.e. the continuation of the reciprocal relationship between the Ainu and the Kamui of Mountains by keeping the bear cub in the world of man.

After the killing of the bear cub, the spirit of the bear cub was believed to go back to the place of its parents (father bear and mother bear) as well as to the place of the chief of the bears (Natori 1941: 103). Thus, the bear cub can be seen as a messenger from the world of man to the world of kamui. The logic was similar in the case of a reared bird, such as the eagle owl which was ritually killed, thus assuming the role of messenger to his parents to relieve man of the difficulties that the bird had seen in the world of man.

The significant role of the young game animal in establishment of reciprocity between the worlds of man and animal has been pointed out among the Chipewyan of northern North America (Irimoto 1981: 94-99; 1983: 152-155). Here, in the case of the Chipewyan, the establishment of reciprocity was justified in the myth, and it was maintained by minimal usage of rituals and taboos in the real situation of hunting (Irimoto 1988c). However, in the case of the Ainu, it is revealed that the human concept of reciprocity was actualized by rearing the bear cub in the real world and by assigning him the function of special messenger between the world of man and the world of kamui.

It is true that the integrated bear cult, including the io?nante, or the bear festival, was conditioned by the sedentism of the Ainu and the surplus of food which made the keeping of the bear cub possible (Watanabe 1964: 213; Obayashi 1964: 233). In addition to ecological conditions, the development of the bear cult had been related to social aspects among the Ainu (Watanabe 1964: 212), and possibly to cultural contact with the agriculturalists in the Amur River region who had carried out the animal breedings (Obayashi 1973: 77). Yet, the origin and the continuation of the integrated bear cult had been based on the human motivation for the repetition of reciprocity between man and the kamui. Thus, the Ainu bear festival can be understood as a part of the positive-feedback mechanisms in the behavioral strategy for hunting.

1.4. Summary and conclusion

The Ainu worldview is examined with reference to the bear hunting strategies of the Ainu. Behavioral strategies for hunting include positive and negative mechanisms. The positive mechanism is to invite Kimun kamui (Kamui of Mountains; i.e. good game) to the world of man and to send the spirit of the slain bear to the world of kamui. The bear’s gall, meat, and hide were considered gifts to the Ainu from the bear spirit, and the inau (offering sticks with wooden shavings attached), cakes, and home-brewed beer were considered reciprocal presents to the bear spirit. The Ainu bear festival, which involved the ritual killing of a raised bear cub, can also be understood as a positive mechanism in the Ainu hunting strategies. In this case, the Ainu used the bear cub as a special messenger to their ancestors in the world of kamui, requesting them to send another bear to the Ainu world. A negative mechanism functioned to defend the Ainu against the Wen kamui (evil spirit; i.e. bad game, also a symbol of danger and uncertainty in hunting). Here various plants were mixed with aconite to make an arrow poison. The spirit of these plants was believed to be capable of checking the advance of Wen kamui. In cases of a hunting death caused by a bear, the bad bear’s spirit had to be banished to the world of eternal death after it was killed in revenge. This act can be interpreted as a denial of reciprocity between Ainu and Wen kamui. In conclusion, the Ainu operated man-nature relationships through behavioral strategies which were based on the dual symbolism of nature, and the concept of reciprocity between the two worlds.
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Some shamanistic features of Ainu religion

Kan Wada

Shamanizing is usually called tusu in Ainu. Thus their shaman is called tusu-kur, affixing -kur ‘humans’. While there are many other words referring to shamanistic and/or magical practices, it is very interesting to find the morpheme sama in the term for divination esamanki. This is divination by means of animal bones, especially an otter-skull, and some scholars, including Mashiho Chiri, have analyzed the word as e-sama-an-ki, that is “to shamanize by means of it” (Chiri 1953: 91). Of course the Ainu morpheme sama has the same form as the Orok word sama which also denotes a shaman.1

Ainu shamanistic practices are generally divided into two types: the Sakhalin-type and Hokkaido-type. There may have been some similar practices in the Kuril Islands, but we, unfortunately, do not have any information about this.

With regard to the Sakhalin-type, we owe much to the famous Polish scholar Bronislaw Pilsudski (Pilsudski 1909a; 1909b, 1910). In these works, we find many shamanistic elements characteristic of Siberian shamanism elswhere. For example, a shamanistic seance in a dim hut conducted by a male shaman in ecstasy, an oval drum called kaco (possibly a loan-word from Orok), accessories which provide a rattling sound such as a metal sash, shamanistic roles ranging from healing to divination, an obvious initiation disease, and so on.

Although I do not have much additional information about Sakhalin, it is very significant that the Ainu had a custom of making wooden effigies called nipopo ‘wooden baby’ in Sakhalin. I conducted intensive research regarding these by interviewing the supposed last shaman transferred to Hokkaido after World War II (Wada 1959). These wooden effigies may resemble the ongons which the Russian scholar D.K. Zelenin associated with the genetic problem of shamanism (Zelenin 1936).

On the other hand, shamanistic practices in Hokkaido are very different from those in Sakhalin. We do not have any materials which confirm the existence of male shamans in Hokkaido in the past. Also, according to previous descriptions of shamanistic practices in Hokkaido, tusu-kur ‘shaman’ was usually induced into ecstasy by a prayer which a male elder offered. This appears to be a kind of hypnotic procedure. In other words, tusu-kur ‘female shaman’ as a client in hypnotherapy, was induced into a trance by a male elder who acted as the hypno-tizer. In Ainu society, women are not allowed to play leading roles in any religious ceremonies. This is the basic reason why even a shaman remains a passive medium during a seance.

However, in the few cases I encountered after World War II, all the tusu-kur were able to induce themselves into a slightly ecstatic state. None were very knowledgeable about the Ainu language, and they did not have any specialized utensils such as the drum used in Sakhalin. While praying in order to fall into ecstasy, one of them continuously clattered her juzu, or the beads of a Buddhistic rosery, and murmured Buddhist sutra ‘scriptures’ to the dragon god Ryujin, or a god of Japanese folk belief. Another tusu-kur wildly beat her ucbiiva-daiko, a Japanese drum similar to the Eskimo one with a handle, because she was also a follower of the Nichiren Buddhist sect, to which that drum belongs.

In spite of these obvious Japanese influences, it is possible to find some typical shamanistic features, especially in Ainu mythology. For example, the Ainu culture hero is usually called kotan-kar-kamui, or creator of the world, although he also is referred to as sama-i-kur. Etymologically, this name probably means ‘the god who shamanizes’. In fact, he has a character similar to that of the so-called First Great Shaman in Siberian mythology. The main theme of the samaikur myth is the “celestial journey” emphasized by Mircea Eliade (Eliade 1964).

According to an Ainu myth, yukar, samaikur makes a celestial journey in order to bring back the soul of his beloved princess, who has been kidnapped by a demon. After fighting with various hostile spirits, he finally succeeds in getting her soul back from the demon and returns it to her soulless body. This princess is also often depicted as a nymph on a big tree on top of a high mountain.

Of course we can easily interpret her as an anthropomorphized cosmic tree at the cosmic center. For making the trip, samaikur also often rides a sinta ‘Ainu baby cradle’, just as Siberian shamans use their drum for flight.

It is very interesting that an archaic myth, which Mashiho Chiri, a famous linguist and mythologist, collected in the northeastern part of Hokkaido, depicts the scene of tusu-kur's ecstatic dancing through the beating of a kaco ‘shaman’s drum’. According to Chiri’s explanation, the word imu, which we find in that myth, signifies the shaman’s jumping in ecstasy. In Hokkaido, tusu-kur never act in such a violent manner and usually continue to sit on the floor, even in ecstatic states. Therefore, Chiri regarded that myth as evidence that shamanism of the Sakhalin-type had been prevalent in the past, even in Hokkaido, and that the word imu originally signified “behavior typical of shaman in ecstasy” (Chiri 1973: 203).

So far, many researchers have touched on the problems of this peculiar imu. For example, in her Aboriginal Siberia (1914), the famous Polish scholar, Maria A. Czaplicka, describes the imu as one related to arctic hysteria (her coinage perhaps). In addition, two Polish medical doctors, W. Winiarz and J. Wielawski, published their paper “Imu -A psychoneurosis occurring among the Ainu (Winiarz - Wielawski 1938). Based on information from John Batchelor, a British missionary famous for his Ainu dictionary, and Neil G. Munro, a well known British doctor, they diagnosed the imu as a psychogenic reaction. Both these British fieldworkers left detailed descriptions about imu in their books (Batchelor 1927; Munro 1963). In addition, there exists much documentation about imu, most of which is in Japanese. Above all, Yushi Uchimura’s material (Uchimura 1938) is considered the most systematic and detailed scientific report.

When Uchimura was a professor of psychiatry at Hokkaido University, he organized a research project on the imu in almost all areas of Hokkaido and Sakhalin. Based on 110 cases of imu confirmed in this intensive field work, he reached the conclusion that imu is archetypical hysteria. All the cases of imu were women called imu-huchi or imu-pakko, meaning ‘an old woman falling into a fit of imu’. The imu-huchi had an episode of imu when they were surprised or frightened, especially by a snake or a word meaning snake tokkoni in Hokkaido. The main characteristics of imu are as follows:

1    A violent, uncontrolled, psychomotor reaction, known as ‘running amuck’.

2    Catalepsy, i.e., continuously asssuming the same unusual bodily posture with great tension in the muscles.

3    Echolalia and echopraxia (i.e., echosympton). Echolalia is the echoic repetition of a word or a sentence uttered by others. Echopraxia is a compulsive mimicking reaction to the action of other people or seen moving objects, such as a flying airplane.

4 Coplolalia and coplopraxia, e.g., compulsive uttering of obscene words (coplolalia), and a compulsive action such as attempting to grasp the testes of a nearby person, or exhibiting one’s own private parts.

After World War II, several psychiatrists also conducted field surveys of imu. According to these psychiatric investigations, the decrease of the number of imu-huchi was remarkable, but a few cases of imu have even been confirmed nowdays. The latest report states that there are 11 cases in Hidaka, the southern district most densely populated by Ainu (Takahata - Shichida 1988). Nevertheless, their symptoms are milder than those of Uchimura’s cases; verbal reactions, such as the echolalia or coprolalia, are predominant. Imu episodes are also becoming less related to the snake, and imu-hucbi tend to have an episode whenever they are surprised by unspecified causes, as did the prewar cases in Sakhalin.

One of the most noteworthy postwar field studies was conducted by a joint research team headed by Shuzo Nakagawa, a professor at Sapporo Medical College (Nakagawa - Ishibashi 1967). It is very interesting that this team succeeded in recording the so-called imu-asobi, literally imu-play or imu-game in Japanese. The imu-play was an important source of entertainment, it was staged at banquets which took place occasionally, at least until the 1960’s, especially in the Hidaka district. According to their paper and a movie film produced by a coworker, the content of the imu-play is as follows.2

The audience of the imu-play sits near the entrance of a large house, where the show is about to take place. The floor before the central hearth is a kind of stage for the imu-play. At first sake ‘Japanese rice wine’ is served to the audience. A little while later, when the atmosphere at the banquet has become more congenial, imu-yara ‘stage producer’ leads imu-huchi to the stage by the hand. At the beginning of the performance, imu-yara ‘show producer’ induces imu-huchi into a episode of imu by surprising her. The methods for initiating imu-huchi are as follows: a sudden shout of tokkoni ‘snake’, throwing a long object similar to a snake (like a broken piece of film used in the movie), pinching her on the neck or feet, etc. Very rare cases occur in which imu-yara must prevent imu-huchi from becoming violent. While having an imu-episode, imu-huchi usual perform their particular speciality, as do vaudevillians. Most people in the audience know the repertoire of each imu-huchi and expect her to perform it. For example, at the suggestion to imu-yara that she is a bride, she begins marching like a Japanese bride with a veil at a wedding ceremony. In another case, imu-huchi mimics the copulation of a cock, the so-called “mounting”. And the most dramatic case is chasing a man in order to grasp his testicles. Such performances usually continue for only about five minutes. When a skit is over - meaning that the imu-huchi has returned to normal, she looks as if she were different person than she was while performing. During the imu-performances, the audience laughs loud and long, and the roar of laughter echoes throughout the valley, as described by a famous Ainu elder.

This imu-asobi, or imu-play, seems to be a very healthy escape from the pressures experienced by this minority group. Both Nakagawa and the producer of the film, Ishibashi, suggest that the imu-asobi served a cathartic function in Ainu society, especially in Hidaka. As a matter of fact, the imu-huchi herself seems to enjoy the catharsis, because many imu-huchi relate that they feel better after having an imu-episode.

I believe that this emotional catharsis is closely related to the initial contracting of an im^-episode. According to Uchimura, 60 percent of his informants regarded their first being startled by a snake as the reason why they became imu-huchi (Uchimura 1938). As Munro also recorded, this magical treatment is probably conducted to cure some psychosomatic diseases or neuroses (Munro 1962: 108, 161-163). The treatment procedure is as follows: a snake effigy made of shavings is dipped into sake ‘rice wine’, an elder then winds it around the patient’s neck and prays to the god that she be cured of her disease in exchange for becoming an imu-huchi. The effect of this treatment appears at least in a few days, and she then begins having an imu-e pisode periodically. If she does not have an episode for a long time, she may be in danger of a relapse to her original disease. This kind of magical treatment was given to some tusu-kur candidates. Munro also states in his book that severe mental disorders are transformed into tusu-kur in place of imu-huchi (Munro 1962: 163).

Nowdays, imu includes not only disorders characterized by many symptoms similar to psychiatric ones, it also signifies the above-mentioned comedic performances and even some odd, stereotypical, interjectory words uttered unintentionally when an individual has been startled, such as ronko ronko, literally meaning ‘bald head, bald head’ (‘gosh’ in English).

However, in view of the firm belief that imu can often be initiated by a special magical procedure, both the peculiar reaction called imu and the treatment which initially induces it are phenomena reminiscent of the illness institutionalized in shamanism and the initiation ceremony of the past. To conclude, it appears very reasonable, therefore, to propose a hypothesis that there obviously existed a shamanistic initiation ceremony even among the Hokkaido Ainu.

Notes

1.    The Oroks is one of the Tungus peoples in Sakhalin, until recently referred to as Uilta.

2.    This movie was filmed by a psychiatrist Mikio Ishibashi at Nibutani, Hidaka in 1964.
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Salmon in myth and ritual in the Northern Pacific area

Taryo Obayashi

1.1. North American beliefs and practices

The capture of salmonides is an important subsistence activity among northern Pacific peoples from the northwest coast of North America to the northeastern parts of the Japanese chain. This activity is accompanied by an abundance of myths and rituals, as discussed by Erna Gunther (1926, 1928) and Dietrich Treide (1965a) for America. The present paper aims to offer some pertinent material on the Ainu and the Japanese, and to make a comparison with the American data.

Initially, we shall cite some summaries and conclusions made by Gunther, which will serve as an exellent base for comparison with Asian material. As she observes, there is a ceremony performed when the first salmon is caught, on the North Pacific Coast and inland, as far as the salmon ascend the streams. The distribution of this ceremony covers a fairly continuous area from the Tsimshian on the Skeena River to the Northern Maidu of north central California and eastward as far as the Lehmi Shoshoni and the Paviotso of Pyramid Lake, Nevada, although it is not as widespread as the occurrence of the salmon itself (Gunther 1928: 137, 166).

Throughout, there exists the feeling that the salmon is a person, living a life very similar to that of the people who catch him. The salmon have a chief who leads them up streams during run. In performing the ceremony for the fish actually caught first, they believe that they are honouring the chief of the salmon (Gunther 1928: 150).

In the salmon ceremony, ritual pollution is strictly tabooed; the fish may usually be eaten only by those who are ceremonially clean. Excluded are menstruating women, those who have had recent contact with the dead, parents of newly born children, and youths who have not yet reached puberty (Gunther 1928, 152).

Salmon bones are treated with care: these and refuse are generally disposed of by throwing them into the water, where they come to life again and return to the salmon country. But in a few cases they are thrown into a fire (Gunther 1928: 151).

There is some association between salmon and twins. “This is peculiar to the North Pacific Coast and limited there to a fairly compact group” (Gunther 1928: 154).

Gunther names two concepts underlying the attitude of veneration for the salmon: one is belief in the immortality of the salmon, and another, the conscious will of the fish in allowing itself to be caught. These concepts are also found in the first fruit ceremonies in the same area as well as in the bear cult which is wider in distribution than the salmon ceremony (Gunther 1928: 166).

As we shall see below, most of these features have equivalents in one form or another either among the Ainu or the Japanese.

1.2. Salmon ceremonies among the Ainu of Hokkaido

As Tetsuo Inukai points out, for the Ainu the salmon was a major foodstuff comparable only to deer before the Meiji Restoration in 1868. Therefore many settlements then flourished along the streams where the salmon ascended for spawning. The salmon, honorifically called kamuy cep, i.e. the divine fish, was caught in those days in the rivers, because the Ainu had neither secure boats nor effective implements for fishing in the sea. Rituals for the salmon capture were observed most scrupulously in those localities where life depended on the salmon in particular. After the Meiji Restoration, however, Hokkaido became colonized and exploited by the Japanese more systematically. As a consequence, major salmon rivers were placed under governmental control and protection, prohibiting unauthorized capture there which was disadvantage to the Ainu and contributed to the decay of their salmon rituals. This is the reason why we have rather poor material on this subject (Inukai 1970: 342-343).

Autumn was a vital season in the subsistence calendar of the Ainu in Hokkaido. The salmon, replacing the trout, went up the streams, and the deer grew fat. In this season, the Ainu had to store fish and meat for the coming winter, during which it was difficult to obtain food. Most of the males remained with their families at home, to catch the salmon in the near river, or to hunt the deer on a flat terrace not far from the village. But some males, i.e. younger and more skillful hunters, cut short these activities in the early phase of the season, and with the advent of the mid-autumn, moved to their hunting huts, where they started the bear hunt. The autumnal hunt for the bear was, however, generally smaller than the one in spring because most of the males were occupied with salmon fishing and deer hunting (Hayashi 1970: 320; Inukai 1954a: 49).

Fishing was essentially an individual activity. In Shiraoi, for instance, every man had his catching ground in a river depth of stagnant water. There, from a platform built on four piles in the water, they caught the fish with a marek hook or a line, sometimes with a net when a weir was built (Inukai 1954a: 49-50; 1954b: 83; 1970: 345-346).

As the honorific term kamuy cep or divine fish suggests, the Ainu set a particularly high value on salmon in comparison with other kinds of fish. This is evidenced by the following tale, told widely in Hokkaido. In days gone by there was a lazy girl. She got angry when she was ordered by her mother to draw water. She went to a stream with a pail, but never came home again. With anxiety, her mother hurried to the river to find only the footgear of her daughter on the sand of the river bed. She went down the river, and asked a shoal of red-bellied dace for the girl. They refused to give information, because the girl had spoken badly of them saying they consisted only of bones. The mother went further down, and the ciray (Hucho perryi, Pacific herring) also declined to disclose the girl’s whereabouts, for she had treated it roughly, for example, hanging it on a tree branch, abusing its unpalatability. A shoal of trout was also reluctant, saying that the girl had cherished them when they were caught on the estuary, but threw them out, when they became somewhat old.

The mother was at a loss what to do, when the salmon came up to help her. The salmon said, “We are pleased by you humans. You honor us by calling us the divine fish, and by making much of our bones. Therefore I will tell you where your daughter is. The daughter had looked up at the moon, as she had drawn water, saying, ‘I envy you, Moon. You need not to do any chores. I always work so hard at home!’ The moon then took her upon itself as a warning to lazy girls”. The mother looked up at the moon in tears. She recognized her daughter carrying a pail on the surface of the moon (Sarashina - Sarashina 1976 (2): 432-433). The motif of a girl with a water pail on the moon is, incidentally, widespread in northern Eurasia, from northern Europe to the Far East, as Eiichiro Ishida discussed (Ishida 1956).

The attitude of reverence for the salmon was expressed not only in the treatment of the caught fish but also in preparation for capture. Preparation with rituals was a matter for the community, although the capture itself was the work of the individual. In Shiraoi, for instance, they cleaned the salmon rivers jointly, prohibiting, among other things, throwing branches of detested trees such as niwatoko and nigaki into the river. These trees were rooted away from the riversides. Especially strict, was the taboo concerning the reproductive function of women. Young women were forbidden to cross the rivers, exposing their buttocks, or to approach the streams. They were instructed to wash their underskirts and underwear not in the rivers but in a pond or basin.

All these taboos stem from fear of possible pollution through menstruation. Childbirth is another occasion for taboo. Not only women in childbed, but also their husbands, refrained from approaching the salmon rivers. The latter were under this restriction as long as the umbilical cord remained attached to the infant.

Before the salmon capture began, the elders (ekasi) of the village came together at the estuary of the local salmon river, in order to celebrate the cult of river deities (pet-kamuy-nomi). Nobody was permitted to catch a salmon prior to this cult. Even during the fishing season, each time before going to capture salmon, they brewed sake, made inau cult-sticks, and prayed to the deities. The prayer was said at the estuary of the Nisitappu river, the fishing ground of Shiraoi Village. Two inau cult-sticks at the altar were offered to each of the following deities: the deity of the estuary (tomari-orun-kamuy), the deity of the beach (ciwasi-kor-kamuy), the deity of the lower course of the river (petru-wakkaus-kamuy), and finally the fox-god (cironpu-kamuy).

The wording of the prayer varied slightly from one person to another, yet it was always to the same effect: addressing first the estruary deity, “the autumn has come, please let plenty of salmon ascend the river and bless us with a bountiful catch!” Then addressing the beach deity, they prayed “please keep a watchful eye on the weather, because struggles between the sea and the river often cause the sea to run high thus hindering the ascent of the salmon!” To the deities of the lower and upper course, “now the divine fish is ascending. Please let it ascend in a huge shoal. We shall clean the river and take caution not to throw unclean objects into the river”. And finally to the fox-god, “Please give us an abundance of delicious foodstuffs from the sea and the land. Please take good care of the ascending divine fish. If the catch should be poor, you would lose face greatly among deities!” (Inukai 1970: 345; 1954a: 49; 1954b: 81).

The first salmon of the season (asi cep) was cooked and offered to the goddess of fire (Apeuci-kamuy), and the god of the dwelling (cise-kor-kamuy). A portion of the fish was brought by the fishermen to the estuary to be offered to the river deities. He prayed, “It is the first catch, please accept it!” This time no inau was attached to the fish. Still it was a solemn occasion, and no woman in childbed was permitted to touch the first salmon or to put it in a cooking pot (Inukai 1970: 346-347; 1954a: 50; 1954b: 83).

The prominence of the fox deity in the salmon ceremony seems to be a local feature, mainly restricted to the southwestern part of Hokkaido. A myth from the Saru valley, Hidaka District, tells us: The marten was a great god who descended from heaven. He burnt a native water-imp (kappa) to death and two kinds of fox appeared from the ash. The fox from the red ash was a bad fox that delighted in tricking the humans, while the black ash produced a good-hearted fox, the so-called fox-god who lived in the mountains. The good fox aided the humans in response to their supplication. For instance, it cured humans of their disease and rescued fishermen on the troubled sea. Furthermore it granted abundant catch (Sarashina - Sarashina 1976: 297-298).

Not only on the coast but also in inland localities such as Chitose and Asahikawa, the fox-god functioned as a protector of fishing. Especially in Chitose, the head of the black fox was wrapped in shavings, put in a case, and kept on a shelf. In order to divine the result of the fishing, a fisherman took the lower jaw from the fox head, and placed it on his own head. After saying “If the catch should be plentiful, fox jaw, stand facing me!”, he dropped the jaw to the ground. If it stood, this predicted a rich catch. But upside down, it foretold a poor catch (Sarashina - Sarashina 1976: 299-301).

Not merely the fox, but also the crow, has some association with the salmon. In Shiraoi, for example, fishermen welcomed the arrival of a crow, bald on back of its head, as an auspicious omen of a rich catch.

When the salmon, however, did not appear in season, fishermen performed a supplication rite for the advent of salmon. They offered millet-sake and inau-sticks to the deities of the 7zws<3-altar as well as to the goddess of fire (Inukai 1954a: 50; 1954b: 82-83; 1970: 340).

So far we have described the first salmon ceremony among the Ainu of Hokkaido. There existed, however, a ritual marking the termination of the salmon fishing season as well, although it has escaped the attention of scholars. We do not know, as yet, whether the last salmon ceremony was as widely distributed as the first salmon ceremony in Hokkaido. At least it was reported at Shizunai and Urakawa, both located in Hidaka District, southwestern Hokkaido.

In Urakawa, for instance, the salmon ascending the river at the close of the season is said to be small in size, about 30 cm long. The fish is called inau kor cep, i.e. the salmon with inau shavings. Usually not many last salmon were caught in a year. The fish was brought to the home of the fisherman, where it was decorated with inau-shavings; a shaving was put on the neck of the fish, while the body was adorned by three others, folded and put lengthwise. The fish was offered to the goddess of fire. The salmon then had to be placed on its side, with shavings at the top, head pointing to the sacred rear window, and belly facing the fire-place (Hokkaido 1985: 91, 19).

The Ainu attitude to the salmon will gain in clarity when we compare it to the attitude toward the bear, the representative land animal, no less ritually treated than the salmon. The most significant difference is the fact that the salmon is, after all, a mere creature sent by a deity to the humans, while the bear itself is a mountain deity who is kind enough to visit the human world.

Accordingly, before killing a bear in a bear cave, the hunter proclaimed that the cave had belonged to his family for generations, and prayed to the bear, “kamuy, please return quietly to your divine country! Receive my arrow without raging!” After having drawn it out from the cave, the hunter sat near the animal and blessed it. “You were kind to visit me. I thank you for your favor. I will entertain you with beautiful shavings and tasty sake at home. Please do me the good office of advising your kin in the neighbourhood to visit us” (Inukai 1970: 325-327).

The salmon, called a divine fish, contains no divinity within itself, in contrast to the bear, which is a mountain deity. Just as the deer, representative of land animals, awaits release in the pouch of the god which rules game, the salmon are on the alert in a bag held by the fish-ruling-god (cep-atta-kamuy) or the god who sends species of fish (cep-ranke-kamuy). Therefore, should humans be rude to these deities, they would be angry and not open the bag, causing a famine among the humans (Sarashina - Sarashina 1976: 433).

Also no impolite action should be taken toward the salmon itself, for instance, the striking of the fish with a rotten branch or a stone instead of a proper rod of a willow or mizuki (cornus controversa) adorned with shavings. In such a case, the insulted salmon returns weeping to the fish-ruling deity, who declines to issue fish to the human world. The guilty humans have to ask many deities to apologize to the indignant deity for their sake (Sarashina - Sarashina 1976: 436-438).

These beliefs and practices of the Ainu concerning the salmon recall, in many respects, those reported from North America, as noticed in the fifties by Tetsuo Inukai of the University of Hokkaido. Similarities registered by him include: the taboo of menstruating women, the prayer prior to the fishing season, the ritual treatment of the first salmon, and the belief that the salmon return to their country (Inukai 1954b: 82-85). We can add to this list some other features such as the taboo about contact with a dead body, and the careful disposal of salmon bones. On the other hand, however, among the Ainu we seek in vain the concept of the chief of salmon, or an association with twins, features which have counterparts among the Japanese.

1.3. The big salmon and the small salmon among the Japanese

According to a belief widespread in the northern part of Honshu Island, Japan’s main island, the chief of the salmon, or the two chiefs of the salmon ascend or descend the local river on a certain day in the autumn. Keiko Nomura reports a tradition of Sake no Osuke, i.e. the Big Salmon, from Mamurogawa, Yamagata Prefecture.

In olden times, the salmon went up rivers in such a multitude that the color of the river changed. There were two basic categories of salmon: the king of the salmon and miscellaneous others. Sake no Osuke, the salmon king, used to descend the river on the 15th night of the 11th lunar month, approximately in December. He cried, “Sake no Osuke is now going down the river, going down the river!” Should a human happen to hear a cry near the river, it was said, the fishing in this locality would turn out very poor and some other ominous happenings would take place as well. Consequently, a hut with a big fire place was built near the river, on the river bed, for instance. Fishermen came together there, burning firewood furiously and singing songs loudly, so that they could not hear the declaration of the Big Salmon. This feast is called Kawa matsuri, i.e. River Festival. Only on this night were women invited into the hut and entertained with sake and round cuts of the salmon. It was said that a huge salmon descended into the sea followed by a legion of other salmon. It was strictly taboo for men to see the solemn descend (Nomura 1981: 50-51).

We shall cite another tradition from the city of Niigata, from the neighbouring Niigata Prefecture. The estuary of the River Shinano is located in the Nuttari quarter of the city. There once lived a wealthy man called Ose Choja. The masters of the river were a conjugal salmon couple, called Osuke (Big Salmon) and Kosuke (Small Salmon). Local fishermen, afraid of them, did not dare to let a net on the 15th of the 11th lunar month, when they ascended the river. Nevertheless the wealthy man wanted to capture the salmon masters on that very day of the 15th of the 11th month. On that eve, Osuke appeared in his dream as a white-haired old man and asked for mercy. Paying no regard to it, Choja urged many fishermen to net the salmon. But they could not succeed in capturing the couple. Under their curse, the wealthy man became a ruin afterward (Koyama 1975: 82-83). A strange variant of the story combines a salmon couple into a single fish that visited the man to “thank” his evil deed on the night of the 15th (Nakano 1942: 312-314).

This legend makes Osuke and Kosuke the masters of the Shinano River. More true to the original version seems to be the tradition of the Shonai area in Yamagata Prefecture, in which Osuke and Kosuke appear as the chiefs of the salmon. Fishermen in villages along the salmon rivers of the area made it a rule to end the netting of salmon on the 15th day of the 11th lunar month. From 2 o’clock to half past two on the 16th, the masters of the salmon, Osuke and Kosuke, ascended the river, proclaiming, “Osuke and Kosuke are now going up the river!” They were followed by tens of thousands of salmon, big and small. If a human happened to hear the cry of the salmon masters, he would die on the spot. Therefore the people pounded a rice cake, making much noise, and kept to the house, in order not to hear it (Hashiba 1916: 373). Other reports from the same prefecture specify the rice cake as the mimifutagi-mochi, i.e. ear-closing rice cake (Otomo 1975: 108).

Now it was a widespread custom in Japan for somebody to close his ears with two rice cakes when he heard of the death of a friend of a same age. Thus he pretended not to hear the bad news, and wanted to ward off possible ominous effects on himself. And one resorted to this ear-closing cake at the cry of Big Salmon and Small Salmon. As Ken’ichi Tanigawa correctly noticed, the people of northeastern Japan ascribed to the masters of the salmon an almost human character, denied to other kinds of fish. It would be just a step further for some families to assert that they were descended from a salmon ancestor (Tanigawa 1975: 180).

Indeed, there exists a legend of salmon ancestry. A beautiful girl in Takekoma in Iwate Prefecture was snatched by an eagle and dropped into the depths of a river. Out of the water, there appeared an old man who carried her home. He was a salmon in disguise. The girl married the man and their descendants never eat the salmon (Sasaki 1961: 331). A variant of this tells that it was not a girl but a man who was carried away by an eagle. And the old man who brought him home from a small island off Kyushu to Iwate was none other than Sake no Osuke, Big Salmon. Even early in this century the descendants of the rescued man used to offer sake to Big Salmon and to make a small cut in the salmon net on the 20th day of the 10th month at the estuary of the Imaizumi River in Iwate Prefecture (Kato 1941: 39).

Nowdays the tradition of Big Salmon and Small Salmon has a continuous but rather restricted distribution from Aomori Prefecture in the north to Niigata Prefecture in the south, and the tradition constitutes a distinctive complex of beliefs and practices. Yet we have some reasons to believe that it had a wider distribution covering most of the salmon areas of Honshu Island, and goes back well through the Middle Ages into the prehistoric eras.

For instance, there is a widely distributed tradition that a couple of salmon make a pilgrimage to a local Buddhist temple or Shinto shrine, and sometimes even offer themselves there of their own accord. This has been reported from Akita Prefecture, Noto Penisula and Shimane Prefecture on the side of the Japan sea and from Chiba Prefecture on the Pacific side of Honshu, thus extending farther beyond the western and southeastern borders of the distribution of Big Salmon and Small Salmon (Nakayama 1980: 174, 698). Obviously we have here transformations of Big Salmon and Small Salmon under Buddhist and Shinto influences. The sacredness of the fish couple is now manifest not in the capacity of masters of salmon but rather in that of devoted pilgrims.

Osuke of the salmon is evidenced in medieval literature called “Sho-jin Gyorui Monogatari” or the battle between the Vegetable Foodstuffs and Fish ones. This is a 16th century parody of the historical struggle between the Taira and the Minamoto clans in the 12th century. In this story the supreme commander of the fish army is none other than Sake no Osuke Hirenaga or Big Salmon with Long Fin, resident of Echigo Province, which is the present Niigata Prefecture. Osuke ruled all the rivers flowing northwards. As Yoshiyuki Kojima pointed out, the story has a background in the folklore of northern Japan in those days (Kojima 1964). It is of great interest for us to note that Big Salmon is described as the leader of not merely salmon but the fish world in general. This suggests the privileged position of salmon among fishes in the folk religion of northern Japan.

In this connection I want to mention the prehistoric “salmon stones”, which are stones engraved with salmon. They date probably from the Jomon Period 10 000 to 2000 years ago. The Jomon culture flourished, particularly in the northern and eastern parts of Japan, where the capture of salmon constituted one of the major economic activities at that time (Yamanouchi 1969: 93; Matsui 1985). Accordingly it was no wonder that the salmon stones in the Yajima and Okachi districts of Akita Prefecture attracted the attention of scholars of prehistory seeking the remains of a prehistoric salmon cult. In spite of the prematurely optimistic discussion (Maringer 1960), it was only recently that their provenance from the Jomon Age became probable through discovery of a drawing of a fish in a similar style on a piece of Middle Jomon pottery from Iwate Prefecture (about 4000 years ago), which was followed and reinforced by other discoveries (Kobayashi 1988: 16-27). Of course we do not know whether the salmon stones depict Big Salmon or not, yet the probability is that in northern Japan the ritual treatment of salmon dates from the Jomon Period.

1.4. The opening and the closing of the fishing season in Amurland and Sakhalin

As we have seen, the Ainu of Hokkaido and the Japanese of Northern Honshu have developed manifold beliefs and practices concerning salmon capture. In the neighboring areas to the north, the inhabitants have, to my knowledge, neither the first salmon ceremony nor the last one, but observe the ritual marking the opening of the fishing season and its closing. The natives of Amurland and Sakhalin celebrate them not for the salmon alone but for all the fishes. The natives on the lower course of the Amur are essentially fishing peoples, subsisting on anadromous fish runs such as the salmon and trout. Salmon is caught by most of the east Siberian peoples, such as the Evens on the Okhotsk coast, the Negidal, Nanay, Ul’chi, Udehe, Orochi, Gilyak, Yukaghir, Chukchee and Itelmen (Levin - Potapov 1964). The fishing season extends from May to October or November, that means from the melting of the river ice to the freezing of the river. L. von Schrenck and A.M. Zolotarev report two yearly rituals which are observed by the Gilyak and the Ul’chi. The one in the spring is celebrated when the ice moves in the river, the other in the late autumn when the river becomes frozen all over. In both, the people bore a hole in the river ice, and throw the tall fin of a salmon and other delicacies in order to entertain the master of the waters. Shiro Sasaki suggests, probably with veracity, that the autumn ritual corresponds to the Japanese Big Salmon and Small Salmon, marking the termination of the season (Sasaki 1989).

The Ainu of Sakhalin seem to have no first salmon ceremony, but they practice a communal ritual for a rich catch in May, at the beginning of the fishing season. The whole community works together to built an inau-altar and prays for a bountiful run in the local river during the season. On the day of the altar construction and the next day, the people do not dare to have contact with the inhabitants of other villages, and they refrain from fishing, hunting and even from drying washed clothes, in the hope that their serious and devout wishes will move the deity in charge of fishing (Chiri - Yamamoto - Ohnuki 1979: 44). According to another source, the ritual takes place not only in May but also in the winter (Nishizuru 1942: 125). This seems to conform to the pattern of two yearly rituals observed in Amurland.

1.5. Discussion and conclusion

It is quite possible that the Ainu and the Japanese have developed their salmon ritual and belief separately out of a common base of Jomon culture in prehistoric times. But the developments have been divergent, and their historical courses and economic bases account for most of the differences. On the one hand the Ainu have preserved the hunting and gathering economy with a minor accretion of agriculture in southwestern Hokkaido; the Japanese of the salmon area, on the other, have been rice cultivators for two thousand years. The Ainu practised the first salmon ceremony with taboos against female pollution in a manner similar to that of the Indians, while the Japanese have elaborated the complex of Big Salmon and Small Salmon. Two factors loom large in the analysis of the Japanese complex: the rice agriculture and the system of festivities based on the lunar calendar, as we shall see below.

Seen in a wider context, the Japanese Big Salmon and Small Salmon belong to the representation of a supernatural owner or master of animals, or of an animal species widespread in the arctic and subarctic zone (Hultkrantz 1959; Paulson 1961). Big Salmon and Small Salmon are the masters of salmon par exellence, but are designated also as the masters of a river, as in the legend of Ose Shoja. Alternatively, Big Salmon may represent the master of virtually all kinds of edible fishes, as related in the Battle of Vegetables and Fishes. This testifies to the unique importance of salmon among fishes in general in northern Japan.

Comparison with American material suggests that the organization of salmon capture, as well as the development of social stratification, might have played a role in the maturing of the Big Salmon and Small Salmon complex. On the Northwest Coast, the capture organization takes charge of the first salmon ceremony as well, in which the chief of the organization plays a leading role (Treide 1965b: 116-117). There the emergence of stratified societies accelerated the systematization of the salmon ritual (Treide 1965a: 57). We may assume a similar process among the Japanese in northern Honshu. On the other hand the Ainu of Hokkaido catch the salmon in a more individual way, and social stratification has not been as marked as among the Japanese or the Northwest Coast Indians.

Now we shall turn our attention to the dates of the ascent or descent of Big Salmon and Small Salmon. These are anchored in the ritual calendar of the local inhabitants, which is based partly on that of Japanese “great tradition” and partly on the local rice-growing cycle. The dates of Big Salmon are arranged a month or two months later than that of the rice harvest ritual. A farmer’s family celebrates the harvest ritual at home, generally speaking, earlier in northern Japan than in southern, because the colder climate necessitates an earlier harvest in the former. The date of the harvest ritual is fixed on the 9th day (or 19th or 29th according to locality) of the 9th lunar month in northern Japan, which is almost coextensive with the area of Big Salmon and Small Salmon (Ito 1963: 51).

A date in the lunar calendar system can have only a loose correspondence with the actual run of the salmon, because the calendar has a leap month about every three years. The dates of Big Salmon and Small Salmon agree with real time order merely in the fact that the salmon capture and its ritual take place later than the rice harvest.

I consider it significant that the dates tend to bifurcate either to the 20th of the 10th month or to the 15th of the 11th month. Although these often he in the middle of the capture season, and are marked as tabooed for catching, it is sometimes emphasized that capture is permissible after the 20th of the 10th month and that the 15th of the 11th month is the end of salmon netting, alternatively, on that day Big Salmon descends the stream after the spawning is completed (Otomo 1979; Nomura 1982: 42-47; Sakurada 1970: 243). This bifurcation suggests that these two dates derived from the first salmon ceremony and the last salmon ceremony.

Consequently I propose to place the salmon rituals from Amurland through Hokkaido to northern Honshu on a continuum: in Amurland and Sakhalin they practice two yearly rituals to demarcate the beginning and the closing of the fishing season for all kinds of fish, the Ainu of Hokkaido observe the first and last salmon ceremonies, while the dates of the salmon ritual are calendrically fixed, but these tend to bifurcate among the Japanese of northern Honshu, suggesting transformations from the first salmon and the last salmon ceremony.

An interesting problem is the fact that Big Salmon and Small Salmon constitute a pair, although sometimes only Big Salmon alone appears. The pair reminds me of mystical relations between twins and the salmon on the Northwest Coast. The Tsimhian, for instance, believe that twins have the power to call olachen and salmon. According to the Nootka, the father of twins is an instrument of the salmon world and during the fishing season he devotes his entire time to singing and performing secret rituals to propitiate the salmon so that there may be a maximum catch (Gunther 1926: 616). It is tempting to connect the twin beliefs of the Northwest Coast to the pair, Big Salmon and Small Salmon, of the Japanese. Among the northern neighbors of the Japanese, a search for a counterpart is in vain. We know neither a pair of supernatural salmon nor any connection of the salmon with twins. The Ainu even abhor twins. On the other hand, among the Gilyak, twins are believed to possess unusual abilities denied to ordinary men. In his discussion of the “twin cult”, Sternberg refers often to the relations between twins and the salmon on the Northwest Coast, without mentioning any parallel with the Gilyak (Sternberg 1930). Among the Ul’chi twins are sacred persons, one of whom is a “taiga man”, the other a “water man” (Ivanov - Smolyak - Levin 1964: 730). The twins there represent masters of the elements and approximate the master of salmon. I would be grateful if I could have more information about this problem from Russian scholars.

My last problem concerns the zoning of the salmon ritual. It has a smaller distribution than the area in which salmon is caught both in America and Asia. The salmon ritual is practised from 55 to 40 degrees N. in America and from 45 to 37 degrees in eastern Asia, leaving more northern salmon areas devoid of ritual specifically performed for salmon capture. This conveys the impression that we are dealing here with a problem of the “ecology of religion” (Hultkrantz 1966; 1974). Tentatively, I propose the interpretation that they are more concerned with for the freezing and melting of local rivers than the advent of a specific kind of fish, as suggested by the situation in Amurland.

In conclusion, we recognize that salmon rituals flourished on both sides of the northern Pacific, on the Northwest Coast of America and in Hokkaido and northern Honsu of the Japanese Chain. Some features are shared on both sides, such as the figure of the master of salmon and the taboo against female pollution. On the other hand, we notice a gradual shift of emphasis in fishing ritual in the area stretching from Amurland through Hokkaido to northern Honshu. Salmon rituals and beliefs have experienced a unique elaboration in Honshu, culminating in the figures of Big Salmon and Small Salmon. And this has continued in the context of extensive Japanese cultural development marked by rice growing, a system of annual rituals and social stratification. In this manner the northern parts of the Japanese Chain have a special significance for the comparative study of the arctic and subarctic religions.
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Part VI

Encounters between ethnic and world religions


A dialogue between a shaman and a missionary in West Greenland in the 18th century: the sociology of a text

Inge Kleivan

1.1. Introduction

In 1857 a small printing house was established at Nuuk/Godthab in West Greenland (Oldendow 1957; 1969). The cover of the very first book published includes the following information: “According to old manuscripts found among Greenlanders at Nuuk”. The first part of the book is a conversation between a Greenlander, Pooq, and his countrymen about his visit to Denmark,1 and the second part of the book, which I am going to discuss, is a dialogue between a missionary and a shaman, in Greenlandic, an angakkoq (pi. angakkut).

The establishment of a printing house in Greenland, in the middle of the 19tb century, indicates that there was a literate public. Since the first missionary, Hans Egede, from the Danish-Norwegian Lutheran Church, arrived in Greenland in 1721, the missionaries had made an effort to teach the Greenlanders to read Greenlandic and to teach many of them to write as well (Gad 1985). At the time when the printing house was established, the general population was said to be literate (Rink 1857 I, 67-68; II, 269-270, 278), but people did not have much to read except for materials used by the Church. Some manuscripts, however, written or translated by Danes employed by the Mission or the Royal Greenlandic Trading Company, circulated among the Greenlanders. By being copied by hand, in a short time some of these were distributed over large parts of Greenland. Some of these manuscripts were later published in Denmark or Greenland. In a certain sense, this can be called a transition from a manuscript culture to the art of printing, while at the same time it was the beginning of a transition from oral literature to written or printed literature.

On the cover of the book discussed here, it was explained that the book was based on old manuscripts, for at that time no one in Nuuk realized that the manuscripts were a copy of a book already in print. The texts had been included as an appendix to the very first Greenlandic grammar published in 1760 by Poul Egede, but the grammar had been replaced long ago by a new one (Fabricius 1791). In Egede’s grammar the dialogue between the angakkoq and the missionary was printed in Greenlandic on the lefthand pages, whereas Danish and Latin translations were placed on the righthand pages (pp. 240-255). The Latin translation was included for the benefit of the educated world. Only the Greenlandic text, slightly revised, had been copied by hand and therefore no translations were included in the edition of 1857.2

Poul Egede was the oldest son of Hans Egede. He had spent part of his youth in Greenland (1721-1728), and returned later to become a missionary himself for six years (1734-1740). Poul Egede not only made very important contributions to the study of the Greenlandic language, but also to the study of Greenlandic culture. His diaries give very interesting insight into his relations with the angakkut (Egede 1788; 1939). The vocabulary of the angakkut which he included in his Greenlandic-Danish-Latin dictionary (Egede 1750) is also of great value.

Having returned to Denmark in 1740, Poul Egede helped his father teach Greenlandic to students who intended to go to Greenland as missionaries. In his diary of 1751, he states that he has written some dialogues, including some between missionaries and angakkut “to give them (the Danish students) a reasonable idea of how the people think and the contradictions and objections of the angakkut concerning the teaching” (Egede 1788: 228).3 By using dialogues, Egede made use of a very old teaching practice. For a number of years, the students had to copy texts by hand, in this, as well, therefore, a transition took place from a manuscript culture to the art of printing.

When the grammar was finally published in 1760, for pedagogical reasons no doubt, the characters in the dialogue were reduced to one missionary and one angakkoq. This is not a dialogue recorded verbatim. Egede rewrote various remarks from his conversations with several angakkut. In his last remark in the published dialogue, the missionary calls the angakkoq by name, Elik. In his diaries, Egede tells about an angakkoq with that name (Egede 1788: 21-22), but that does not mean that the remarks were originally made by this man. It must be kept in mind that only Egede’s interpretation of his relations with the angakkut is preserved, and that his missionary work was based upon the attitude prevalent in his time, that the Christian religion and culture were superior.

1.2. The dialogue between the missionary and the angakkoq

The following is a rather extensive summary of the book. The context of the dialogue is the missionary’s (M) visit to the angakkoq (A): A welcomes M, who says that he has been out in harsh weather. To this A remarks: “If you had been an angakkoq you would have made the wind die down.” M explains to him that it is only God who can do that, He who has created heaven and earth and is the master of everything. A asks M if he has seen God, but M replies that God cannot be seen. A responds: “I thought you had seen him and talked to him in your own country since you talk so much about him.” M explains that it was their forefathers who had spoken with him and who had written down what he said in a book. A comments that M’s book looks quite new, and M has to explain that it is new, but that it has been copied from the first one. That causes A to ask if it is in M’s country. He supposes that it has the power to cure the sick, make the blind see and the deaf hear, just like the words of God’s son about whom M has told.

M explains that the book can heal the soul, but not the body. This causes A to ask whether souls can be sick, for when his body is healthy, he is healthy. M explains that those who do evil deeds are said to have souls that are sick. A hastens to tell about an old woman who’s soul must be sick because she has killed many with her sharp tongue and he encourages M to kill her. M asks who makes the claim that she kills people with words, and A answers that the angakkut do so. He adds that all sorcerers have horns and are black up to the elbows, but it is only the angakkut who can see this. That causes M to say: “You and all other angakkut are terrible liars. They must be angry with her, that is why they tell lies about her.” “If that is the case”, A answers, “then there are no sick souls in our house, for all the rest of us are good people.” But M insists that the souls of all people are ill. A protests: “I have quite a healthy soul, I have not killed anyone, not stolen anything, not even from the Dutchmen.” But M goes on: “Those who have bad thoughts also have ill souls.” But according to A, souls are not ill until they arrive in heaven. There they are pale because of the strong motions they are exposed to.

A asks M if he knows that the northern lights are the souls of the dead playing soccer in the sky with the head of a walrus. M responds that he can tell who will go to heaven and who to the bad toornaarsuk, the devil. But A interrupts: “You know nothing about heaven, you have never been there, I haven’t seen any of your tracks.” M is not slow to challenge A to go to heaven while they look on. If he does so M will believe him. But A excuses himself: “I only go there in the wintertime, when it is dark, now it is too light.” M derides A, saying that the angakkut’s business is usually carried out in darkness, because it is easier for them to fool their simpleminded countrymen then.

After that,’ A encourages M to tell him about heaven. M describes it as a lovely place for all those who have known God and lived according to his will, while all others go to toornaarsuk, where they will suffer greatly. A comments that there must be many Europeans who do not believe this, since they lead such evil lives. M answers that they do believe it, but it is toornaarsuk who seduces them to grow worse, so that after death they will be unhappy in his abode. A claims that when he asks toornaarsuk about a ill person, toornaarsuk replies about that alone. That is not true, says M, but A responds: “You will not believe me, but I believe you when you say that toornaarsuk corrupted the first people on earth and their descendants, so that they will be cast into a place where they will be tortured. We haven’t been aware of that, no one told us that.” And M answers: “That is why the king has sent me to preach it to you. If you don’t believe me, you will go to toornaarsuk.”

A asks why God didn’t simply destroy the first people and create new ones so that their descendents could have been good. M explains that these descendents will be happy if they obey God. But A objects: “It was not our ancestor who was disobedient but yours, because it happened in your country.” M explains that we all have the same ancestor. But A does not give up: “Your people are worse, maybe the toornaarsuk in your country is worse than the one in our country.” M explains that toornaarsuk is the same everywhere. “But why didn’t God kill him?” asks A. M then compares toornaarsuk to the executioner in his own country. When bad people are going to be killed, he kills them according to the great master’s order. But A asks if the executioner seduces people to do evil so that he can later kill them. M responds that if he did so, he would be killed himself. And M concludes by saying: “Listen Elik! You are an old man and you know that you will die soon. You also know what will happen in the future. No doubt you will want to be happy in the other world. I hope my words might have the power to make you want to become happy. If so, I will teach you, with God’s help, when we see each other again.”

During the dialogue, the missionary emphasizes that it is the king, meaning the king of Denmark and Norway, who has sent him. The mission was an aspect of colonization and entailed various socio-economic and cultural changes. It appears from Egede’s diaries that it was difficult for the Greenlanders to comprehend that their country belonged to the king although he had never even been there (Egede 1788: 49). Nor could they understand how the king could forbid strangers to trade with them (Egede 1788: 49). The strangers mentioned were Dutchmen who combined whaling with trading. In the dialogue, they are called “those who only come to trade” implying that they do not do missionary work.

We know what Egede wanted to express in Greenlandic because we are able to compare this with his texts in Danish and Latin. It was not easy for the Greenlanders to understand everything. The introduction of Christianity to Greenland was a linguistic challenge, both for the missionaries and the Greenlanders (Kleivan 1979). The dialogue includes several examples of how the missionaries tried to solve these problems by using loanwords for God, king, and priest, or with paraphrases such as “the place where one is tortured” for hell. Or old words were given new meanings: Egede tried to translate “not to sin” by using “obey”. Also highly problematic was the translation of devil by using toornaarsuk (pi. toornaarsuit). Toornaarsuk means “the special helping spirit” which the angakkoq used to consult (Sonne 1986). The dialogue reflects the confusion brought by this attempt at syncretism. To the Greenlanders, Toornaarsuk was not an evil being. The angakkoq suggests, wisely enough, that it is a question of different toornaarsuit,4

The identification of the special helping spirit, toornaarsuk, with the Christian devil was a special case. In general, Egede considered what the Greenlanders believed in to be non-existent. When the angakkoq in the dialogue informs the missionary that sorcerers are able to kill with words, the missionary calls him a liar. But when Egede let the angakkoq claim that sorcerers had horns and were black up to the elbows, this was probably a reflection of his own European background since this belief is not confirmed by other early sources from Greenland. Nor did he believe in the ability of the angakkoq to travel to the upper world, etc.

Through the years, Egede tried to undermine the power of the angakkut by unmasking them and by exposing them to ridicule. He gave alternative, and what he considered more realistic, explanations for their fantastic feats and encouraged them to repeat these while he was looking on. Like the angakkoq in the dialogue, however, they refused.

A fundamental difference in the attitude of the Greenlanders, as compared to the Europeans, was that the Europeans were not prepared to believe what they were told concerning religious matters, whereas the Greenlanders were much more open minded, even if they were not altogether without objections. The dialogue between the missionary and the angakkoq is a lesson in how to deal with such objections.

It was important to be on speaking terms with the angakkut. Egede himself abstained from using any kind of physical force,5 and there are no direct threats in the dialogue either. But there are indirect threats which imply that those who do not obey God will go to hell. If one asks why the Greenlanders were converted, one of the reasons was fear, the fear of going to a place after death where one would be tortured. The Greenlandic religion did not contain such a concept. After death one went to the upper world or the lower world, the latter was to be preferred because of the access to seal meat there.

The dialogue between the missionary and the angakkoq only contains some glimpses of the Greenlanders’ religion. We learn a little about amulets and magical words, sorcerers, and the angakkoq’s ability to ensure good weather, cure the sick, and travel to the upper world. We also hear that he is able to consult his helping spirit, toornaarsuk. But many important elements of the Greenlanders’ religion are not mentioned, e.g. the ability of the angakkoq to explore the future and to travel to the lower world to the Sea Woman to free game animals. Nor do we hear about the extensive use of taboos in connection with hunting and “rites de passage” in the life cycle of individuals. Nor is there any information about the important inue (sg. possessor inua), the masters/owners of the sea, the moon and the universe/weather (Kleivan -Sonne 1985).

Poul Egede’s diaries give a much more detailed picture of the traditional religion of the Greenlanders. Of special interest are his reports of angakkut who in some way or another tried to incorporate the teaching of the missionaries into a traditional world view based on their own experiences. One angakkoq confirmed what Egede said: the upper world was a good place to stay; there were people and sufficient numbers of caribou (Egede 1939: 91). It was a great disappointment for the Greenlanders to learn that there were no animals in heaven (Egede 1939: 39-40). Another angakkoq claimed that the end of the world was at hand because they had noticed that the pole supporting the sky was rotten. It would soon collapse, and then the sky would fall down and kill everyone (Egede 1939: 51). Still another angakkoq claimed to have prevented this catastrophy. Once, when Egede was describing the end of the world, he was interrupted by a Greenlander who was able to inform him that there was no danger any longer, because a few days ago an angakkoq had fixed the pole which was about to collapse (Egede 1939: 49).

Other angakkut warned their countrymen against listening to the missionaries. After travelling to the upper world one angakkoq was said to have reported that he had seen the souls of the dead: those who were baptized suffered great misery and had neither enough to eat nor to drink, whereas those who were not baptized were all right (Israel 1975: 336).

At the time when Egede was a missionary, angakkut continued to travel to the upper world, and some no doubt travelled to the Sea Woman in the lower world as well, but no one seems to have visited the land of the dead in the lower world and confirmed or invalidated the story of hell.

The Inuit are well known for their flexibility and adaptability in both their traditional subsistance patterns and their contact with European culture and society. Therefore, one may say that, in the long run, the Greenlanders chose to be Christian.

In the dialogue between the missionary and the angakkoq, Egede allows the missionary to have the last word. This is, of course, also to be taken symbolically: Christianity will be victorious. But most conversations between missionaries and angakkut no doubt ended this way because of the Greenlanders’ familiar non-aggressive pattern of behaviour.

The dialogue is a dispute covered out by means of words. Traditional Greenlandic society was well acquainted with oral duels, but only in the form of drumsong duels, an important element of social organization. Most missionaries tried to eliminate these song duels. Although they were not part of the religious paradigm, they were outside the control of the missionaries, who associated drumsongs with angakkut and non-Christian behaviour (Kleivan 1971).

Angakkut could challenge each other to drumsong duels, and legends also tell of angakkut who competed in demonstrating the most fantastic feats (Rink 1871: 83-84; summary in English in Rink 1975: 459-460). Greenlandic legends even include stories of angakkut who accepted the challenge of the missionaries to demonstrate their extraordinary abilities. In one such story, the angakkoq yielded to a missionary’s repeated requests and summoned his helping spirit. But when the floor opened and something came rushing out, the missionary groaned: “It is enough! Now we know that you are a great angakkoq, but stop it!” (Jensen 1962: 212)

When the book which included the dialogue between the missionary and the angakkoq was published in 1857, as a book of entertainment for West Greenlanders, most of the population had been Christian for a long time.6 According to Hinrich Rink, the governor of South Greenland and an eminent scientist, there was hardly a Greenlander who doubted that the angakkut really had had the abilities cited in Greenlandic legends, but “since the introduction of Christianity little or nothing has been heard of attempts to continue on as angakkut” (Rink 1868: 243-244), and “no attempts have ever been made to re-establish the ancient authority of the angakkut” (Rink 1975: 79). The objection may be raised that the Europeans were not aware of everything going on, but the Greenlandic catechists would hardly have kept silent if they had heard of shamanistic performances. However, this in no way meant that the Greenlanders had turned their back on all elements of the traditional religion.

Rink lived in West Greenland during the 1850’s and 1860’s. Since then, much has happened. Even if numerous examples of knowledge of the old beliefs were recorded in the first half of the 20th century (Rasmussen 1979; Lynge 1981), and vestiges of them might still be found, they are few.

As for the little book from 1857 which included the dialogue between the shaman and the missionary, first published in 1760, it was republished in 1973 in a reproduced edition. A Danish translation was included, and this translation reflects the difficulty of understanding the Greenlandic used in the book.7 Neither the editor nor the translator seem to have been aware that a translation already existed which revealed exactly what the author, Poul Egede, had intended to say in Greenlandic.

1.6. The Angakkoq figure in modern Greenlandic literature

Many contemporary Greenlanders are interested in their old religion, but that does not mean that they are about to return to their forefathers’ belief. Their preoccupation with the traditional culture is an expression of their ethnic consciousness and national identity. This is expressed, among other things, in literature, theatre, art and music.

Already in the 1930’s, some brief plays were published, in which the action takes place in traditional Greenlandic society or during the early period of contact. Interest in the past was nourished by the publication of several non-fiction works in Greenlandic about traditional culture in West, East and North Greenland, and in the Eastern Canadian Arctic (Thalbitzer 1931, 1932; Rasmussen 1909, 1928; Olsen 1927). One of these plays was written by the Greenlandic priest, Karl Heilmann. It was called “kalatdlit kristumiungordlat ‘the first Greenlanders who became Christian’. This had been published in 1936, and has often been performed in Greenland with great success both on the stage and as a radio play.

Part of the dialogue between the missionary and the angakkoq treated here is included word for word in the play, but the author has taken the liberty of rewriting the orthography so that the missionary’s pronounciation, just like that of most Danes, is imperfect. This adds a touch of humour which marks the scene observed from a perspective of 200 years.

Other Greenlandic writers have also dealt with the period when Greenlanders became Christian. Their work is often based on historical events as, for instance, the novel about the first Greenlandic catechist by

Otto Sandgreen (1989), and “Gulunguaq”, ‘Little Gudrun’ (1967), by Otto Rosing, in which the leading character is a woman who is accused of being a sorcerer and subsequently protected by a missionary.

Another writer, Hans Lynge, also a well-known artist, was more attracted to the Greenlanders who did not convert to Christianity. He has retold a legend about a big hunter Ulaajuk and an angakkoq who separately moved away from the mission station. Later the angakkoq was baptized after having had a vision, whereas the other one, Ulaajuk, is remembered for these words: “While the poor Christians go to hear their acts proclaimed in the big drumsong duel, I will climb the summit of Kingittorsuaq and with a bundle of capelins and a container with sea oil I will enjoy their igominy”. The quotation is included in a local history of Nuuk, in which Hans Lynge also illustrated the scene. God with his angels behind him is seen using his drum before a group of kneeling Greenlanders led by a standing priest. The big hunter is watching from the peak of the mountain Kingittorsuaq.8 According to Lynge, when the grave of Ulaajuk, was washed away many years later by the sea this was regarded as a revenge from heaven. However, already as a child at the beginning of the 20th century, Lynge had a feeling for “the greatness of his proud attitude” (Lynge 1978: 7-10). This approach is a reflection of his strong awareness of ethnic identity and the admiration for his independent forefathers which Lynge demonstrated later in life on many occasions. He also used the motif of the angakkoq and the hunter Ulaajuk in a play (Lynge 1974: 15-20).

Contemporary young Greenlandic songwriters and playwriters grew up in a much more secularized society than the generation of Greenlandic writers mentioned above, and they place the angakkoq figure in a modern context where he uses his ability to travel through space and observe what is going on in the world. This modern angakkoq is not only concerned about his own people, but also feels a global responsibility, in facing the probability of the destruction of the world.

The most recent example is the play entitled Aar it, ‘There you are!’ which was first produced in Nuuk in 1989. It was written and produced by the Greenlandic actor Rassi Thygesen. It is about an angakkoq, who after having visited the Sea Woman (Sedna), a deity of the old religion, travels around the world, a world filled with misery, with people fleeing from war. Finally, he encounters two astronauts who are sewing up the hole in the ozone layer ((EL) 1989: 6-7).

The dialogue between the Greenlandic angakkoq and the European missionary written by Egede was reprinted in 1980 in the bilingual newspaper Atuagagdliutit/Gronlandsposten published in Nuuk, the capital of Greenland. The Danish text was identical with a translation made in 1929, whereas the Greenlandic text was transcribed into the new orthography introduced in 1973. The direct cause of reprinting the old dialogue was the appointment of a Greenlander as the first Vice-bishop of Greenland. Administratively the Church of Greenland belongs to the Greenland Home Rule authority, and even though the church at that time was still under the diocese of Copenhagen, the appointment of a Vice-bishop of Greenland was viewed as an important national symbol. (In 1993 Greenland got a diocese of its own with a Greenlander as bishop. However, the Church of Greenland is still part of the Danish National Evangelical Lutheran Church.) By reprinting the dialogue the Greenlandic newspaper illustrated the historical development which resulted in a Greenlander taking over the role of missionary.

Today, a positive attitude toward the angakkut of the past serves as one of many ingredients of modern Greenlandic ethnic identity, but a shamanistic revival is hardly to be expected in Greenland.

Notes

1.    The visit took place in 1724-1725. The conversation is fictional but based on Pooq’s and other Greenlanders’ experiences in Europe.

2.    The book is in Greenlandic but the back of the cover is in Danish. The profits from the sales were to be divided among the widows who lost their husbands while they were hunting.

3.    It is hardly correct when Thalbitzer (1950: 238) and Oldendow (1957: 58) suggest that the conversations included in the grammar of 1760 were written as early as the 1720’s.

4.    It was not until the end of the 19th century that the word toornaarsuk was replaced by a loanword for devil, diaavulu, in the Greenlandic bible (Kleivan 1979: 180).

5.    Poul Egede abstained from using any kind of physical force. The same cannot be said of his father Hans Egede and his brother Niels Egede (Hans Egede 1925: 123, 155; Niels Egede 1939: 202).

6.    Non-Christian Southeast Greenlanders continued to immigrate to Southwest Greenland until 1900. Among the minority populations in East Greenland (Ammassalik) and North Greenland (Thule) the last baptizings of adults took place in 1921 and 1934.

7.    The translation was made by Johannes Balle in 1929 (Balle 1964). The Greenlandic text transcribed into the orthography used at that time was published in 1955 in the newspaper Avangnamioq in Qeqertarsuaq (Balle 1955).

8. In another source Ulaajuk is referred to as a hunter who didn’t want to move to the Moravian missionaries in Noorliit because “the poor Christians were in need” (because the missionaries gathered too many people at one place) (Tobiassen 1934: 124).
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A Christian Dene Tha shaman? Aboriginal experiences among a missionized aboriginal people

Jean-Guy Goulet

1.1. Introduction

In her study of the relations between Dene traditional religion and Christian missions in nineteenth-century northwestern Canada, Karen Abel, a historian, found multiple references to Dene prophets or dreamers, first in the journals of Sir John Franklin and Thomas Simpson, in 1820 and 1836 respectively, and then, from 1849 to 1880, in numerous accounts by Catholic priests. Abel shows that, for the Dene, “a lifetime was experienced simultaneously in both the physical and spiritual worlds”, as individuals developed the skills to “travel at will between these worlds, and communicate with the totality of it, including animals, other humans souls, and unnamed spirits” (Abel 1986: 212). As “all areas of life, from success in the hunt to illness or the weather” (Abel 1986: 66) could be affected by spiritual entities, maintaining appropriate relationships with these spirits was a constant concern.

This paper will demonstrate that the religion of the Dene is alive among the Dene Tha of Chateh,1 as the Dene Tha successfully incorporate key Christian symbols into their traditional religion without changing their worldview. The paper begins with an account of a dream by Alexis Seniantha, the leading contemporary Dene Tha dreamer, who, according to Roman Catholic Church records, was born in 1908. After his third child was born in 1928, Alexis underwent a period of illness during which he went fifteen days without food or water. When he tells of this episode of his life Alexis lifts the skin from his wrist and says, “All there was were bones; I almost died”. On the last day of this prolonged, involuntary fast, Alexis had a dream. In the dream a voice invited Alexis to follow a path up to the beautiful country filled with animals and flowers. He kept on walking until he reached a point where he could proceed no more:

I was then standing at the extremity of a plank. From there, as my grandfather before me, I also saw Assumption. And I saw how liquor entered the reservation, and I saw priests leaving and sisters leaving, and priests who were married and sisters who were married.

All of sudden I was told: “go down, jump down, go back”. I was afraid and did not move. Then I heard the command a second time, but still I did not move. Then I suffered much. It was as if they were putting nails through my hands, and in my feet, and putting a knife here in my side. The pain was so great that when they told me a fourth time to jump, I did jump. At this very moment the voice told me, “Look back!, look at your sign.” I then looked back and saw a large cross of wood with a man on it. The voice then said, “Each time that you will speak in public about important things, religious things, you will have this sign in your hand. It is the Son of God.”

This is why, when talking now, I always have the Son of God on the Cross in my hands.2

The Son of God which Alexis refers to is a small crucifix he always carries in his pocket and holds in his hands when addressing people in his role as a dreamer in public meetings or public ceremonies. It is this personal sign that most dramatically reveals the psychic depth to which Christian symbols are now integrated in the religion over which he presides as head dreamer.

To examine Alexis’ vision within the context of the interaction between an aboriginal religious tradition on the one hand, and Christian symbols introduced by Euro-Canadian missionaries on the other hand, four questions will be addressed. First, what is the worldview within which Alexis Seniantha and fellow Dene Tha who identify themselves as Roman Catholics live their lives, and experience dreams and visions? Second, what is the relationship of Alexis to other dreamers within this subarctic tradition documented by travellers, explorers, and missionaries? Third, what is the relationship between the religious activities of dreamers and priests following the missionization of the Dene Tha by the Roman Catholic Missionaries of Mary Immaculate? And, fourth, what are the psychological and cultural processes that underlie the transformation of a Northern Athapaskan religious tradition that incorporates key Christian symbols?

In an earlier publication (Goulet 1982), I showed how two distinct religious traditions, the Dene Tha aboriginal one, and the Roman Catholic one, are socially available and meaningful to the Dene Tha of Chateh. I argued then that, like many aboriginal peoples elsewhere, the Dene Tha see the two religious traditions as complementary, relying on one or the other according to context and circumstances. From the Dene Tha point of view, the adoption of Roman Catholic beliefs, practices, and ceremonies did not entail a major reorganization of their worldview, nor did it call for relinquishing their own beliefs and rituals.3 In subsequent publications (Goulet 1988, 1994a) I demonstrated how devout Roman Catholics still represent themselves to themselves and to others as being someone “made again”, that is, as someone who died and came back in spirit to a woman’s womb to be born again as a child who most often exhibits the physical marks and psychological traits of his previous body and personality. As Slobodin (1970) and Mills (1988) have clearly shown for other devout Christian Kutchins and Beavers, it is also the case among devout Dene Tha Roman Catholics that reincarnation is taken to be a fact of life.

Like other Dene Tha, Alexis Seniantha also takes it for granted that human beings live either on ndahdigeh ‘our land’, or in ech’uhdigeb ‘the other land’, also referred to as yake ‘heaven’, and Ndahxota digeh ‘God’s land’. Communication through dreams and visions between the human beings in “our land” and the deceased living in the “other land” is possible and normal. An individual who travels to and from the “other land” through dreams and visions, is known as a prophet or a dreamer in English and as ndatin ‘dreamer’ from the verb ndate ‘he/she dreams’, in the local dialect.4

Alexis Seniantha, and the other dreamers, are known as individuals with rnindi ndaatse ‘his mind is strong’. The following illustrations clarify the meaning of this expression. On one occasion, I was asked to invite Alexis Seniantha to ceremonies which were to be held among neighbouring Cree. Alexis declined the invitation on the basis of a dream. He dreamt that harm would come to him if he were to attend. The events he told were seen to occur when the ceremonies were held two weeks later, bringing harm to the elder who presided over a ceremony that Alexis would normally have presided over. When told of what had taken place, Alexis was not surprised for, as he said, Sindi ndaatse uh ndahtit’ah edawobdih ‘My mind is strong and because I dream I know’. On another occasion, in August 1984, I was asked to offer Alexis tobacco for him to pray for the success of the intended papal visit to Fort Simpson. Alexis placed the tobacco underneath his pillow and slept. He had dreams that foretold that although many people would gather at Fort Simpson to pray, the pope would not be among them. He shared these dreams with me two weeks before we travelled to Fort Simpson. When the fog prevented the papal plane from landing, Alexis and fellow Dene were not surprised. The mind of a dreamer or shaman is strong and sees the shape of events to come (Goulet 1994b, 1994c).

1.3. A historical tradition

When I first arrived in Chateh, people identified Alexis Seniantha as the head dreamer, the leading member of the group of five male prophets. At the time of this paper, two of these prophets have passed away, one of them being Alexis’ older brother.5 In Chateh, people remember the three head dreamers who officiated at ceremonies before Alexis achieved this status. The first head dreamer they remember is Gochee, ‘brother’, who was active in the late 1880’s and early 1900’s. His burial place in northeastern British Columbia is still remembered, as well as the fact that his father, who was from Fort Nelson, British Columbia, lived near a lake known as Ts’u K’edhe ‘girl’s place’ by the Dene, and July Lake by the non-Dene (Moore - Wheelock 1990: 72). “Girl’s place” is also where Alexis Seniantha’s elder sister is buried.6

Following Gochee, the head dreamer was Mbek’adhi ‘He is recovered’. Alexis Seniantha remembers the wake held for Mbek’adhi. As a child, Alexis Seniantha looked at Mbek’adhi’s body and at his drum lying next to him, wondering who would pray for the people. As it turned out, Alexis Seniantha’s father’s brother, Nogha ‘Wolverine’, became the head dreamer. Nogha, who may have received his name from his animal helper, is listed under the name Wolverine in the 1891 census of the Fort Vermilion District (Moore - wheelock 1990: 60-61). The Dene Tha still talk about the dances he directed and of his prophecies, all of which they feel have come true. In the 1930’s, when the Dene Tha were still hunters and gatherers living in small groups of one or two families, Nogha foresaw that they would live on a reservation, that parents and children would become estranged, and that their land would be taken over by Whites in search of oil.

In his early adult years, Alexis assisted Nogha, who was later to establish Alexis as his successor and head dreamer. Assumption of this status is described by Alexis in the following account of Nogha’s final days:

God spoke to Nogha again because he was a prophet. “The future has already been determined”, Nogha told us. “God wants me. Alexis Seniantha is like my son, and he will be the head prophet in the future. God has told me that my life will soon be finished. I have only five days left before the end”, he said. “Yes, this is the end.” Afterwards everything happened as he had said it would.

“This is my father’s drum”, he told me. “If you take it after I am gone, all will be well for you. Everyone is not good, but you are good and I like you”, he said to me, and gave me his drum. I thought he was pitiful, although before that I hadn’t sung at Tea Dances. Now, because of what he said to me, I became like them, drumming and singing at Tea Dances. I know the songs well, and I pray as I’m falling asleep and then I dream. Yes, they told me the truth about the Tea Dance, and because of this I have become a good person even though it is difficult. I have followed after many other people (Moore - Wheetlock 1990:74).

The oral tradition thus establishes that Alexis Seniantha has close personal ties with the three first “prophets” or dreamers among the Dene Tha: an elder sister is buried next to Gochee, the first Dene Tha dreamer; as a child, impressed by the death of Mbek’adhi, Alexis wondered who would pray for the people now that the lead dreamer was dead; and as a young adult Alexis lived with and was trained by Nogha, his father’s brother.

These facts, along with the vivid memories Alexis and other Dene Tha have of Nogha’s prophecies, stand in sharp contrast to Abel’s generalization that “once a prophet had died, there was apparently little reference to his/her messages in the community thereafter” (Abel 1986: 222). The apparent lack of references to the messages of earlier prophets is a feature of the written record left for historians to analyze, not a feature of the oral tradition that informs the lives of the Dene themselves.1 The written record is that of foreigners among the Dene -mainly Euro-Canadian explorers, traders and missionaries. Hence the serious limitations on historical studies of aboriginal religious traditions generally, and on the Dene Tha religious tradition specifically.

Dene Tha compare and contrast dreamers and priests in many ways. Both pray, and their prayer is referred to with the Dene word egha-suts’elin. Nogha is reported to have said: “this earth is large, but we pray for the whole earth. When we go to the Tea Dance circle, then we pray, just like a priest offers communion” (Moore - Wheelock 1990: 67). Both dreamer and priest direct their prayer to God, referred to as Ndahxota in Dene. The dreamer and priest differ in one important way, however, for the dreamer knows through dreams sent to him by God, while the priest knows through the Bible, referred to as Ndahxota edehtl ehe, literally “the paper of God”. Thus the mediation of dreams as the source of knowledge imparted by God to the Dene Tha sets the dreamer apart from the literate priest who takes the “paper of God” as his source of knowledge imparted by God to Christians.8

At times the Dene also refer to the prophets of the old days as priests. In this context, speakers do not imply that dreamers of old were literate, they simply mean that they were the sole individuals holding a public religious office. Thus Jean-Marie Talley, a contemporary dreamer, explains that “Nogha and Mbek’adhi were people of prayer before us, who prayed and were priests by themselves”.9 Before the arrival of missionaries, when people gathered around these prophets to pray, they did so at the Tea Dance for the following reason:

People would hunt animals and live on meat.

The one who was a dreamer like Alexis prayed for what they were afraid of, and what they thought was hard.

They feared sickness, that they feared; they also feared not killing moose; not to kill any beaver was also hard for them; they also feared the cold.

And we hope it will be warm and not cold, we are people of the bush.

And they prayed when they left for the bush, that they would kill moose, kill beaver,

that they would not suffer much, that winter would be warm;

that is what they prayed for,

that is how it was long ago, before us.

People prayed by themselves before us;

one like Alexis would talk to the people at a big Tea Dance.

They listened to the dreamer, they listened to the dreamer.

Girls sat with their mothers, boys sat with their fathers.

He would tell how it would be in the future (Jean-Marie Talley 24/5/83).

The dreamer, the one with a strong mind able to see into the future, is still present among the Dene Tha. The semi-nomadic life referred to by Jean-Marie Talley is, however, now only the memory of the past. The people of the bush are now the people of the reservation, a tract of land set aside by the Canadian Government for occupation by Indians. Residents on a reservation are all Indians except for the non-Indians associated with specialized institutions - nursing stations, stores, the police, and the church - located on Indian land.

In Chateh, which is on reservation land, public prayer occurs either in the church or at the Tea Dance circle.10 Dene Tha now distinguish between Denek’ihhin eghasuts’elin ‘the prayer in the Dene manner’, when they refer to the Tea Dance, and denadihik’ihhin eghasuts’elin ‘the prayer in the priest’s manner, when they refer to a mass or to other forms of priestly intercession with God. This is again in contrast to egeyah eghasut’selin ‘the prayer in the White Man’s manner’, the White Man referring here to missionaries from other, non-Roman Catholic, Christian denominations.

It is noteworthy that the sign of the cross, the crucifix, and the rosary are prominent in both the Tea Dance and the prayer of the Roman Catholic priest. When they perform their Tea Dance ceremony, the Dene Tha place one or two bowls on a long piece of cloth laid on the ground. One by one, participants come, genuflect and make the sign of the cross, as they place their offerings of tobacco in the bowl. When the elders put these offerings on the fire to burn, they also make the sign of the cross. Elders and other participants often carry rosaries in their hands as they make offerings or, later, dance around the fire. Thus the Dene Tha have incorporated key Christian symbols in their rituals, whereas priests have not incorporated key Dene symbols - tobacco offerings, drums, flags and ribbons - in theirs,11

While Dene Tha insist that both forms of prayers are directed to Ndahxota ‘God’, aboriginal and Christian meanings of these terms differ greatly. Whether Dene Tha and missionaries are actually aware of these different meanings is an open question. In the Dene Tha oral tradition, Yamanhdeya or Yamonhdeyi ‘He went around the edge’, is the heroic figure who made human life possible in ancient times by killing the animal monsters who preyed on human beings. As one Dene Tha dreamer explained, Yamanhdeya “ ... is really God. He tricked all the animals that lived on this land; he killed all the giant animals. He put things straight on earth. That is the one we call God” (Moore -Wheelock 1990: 3). The figure of Yamanhdeya probably led the Dene Tha to the following interpretation of the rosary: “Each large bead represents a place where the Son of God came to earth. He walked along on earth and then went back to heaven. He did this many times, and each of the small beads represent his tracks on earth” (Moore -Wheelock 1990: 62).

The Dene Tha say that the same activity, eghasut’selin ‘praying’ goes on in the Tea Dance circle and in the church. Are they assuming that they and the priest share the same concept of God? Are they simply pursuing similar mental activities under the guise of two quite distinct rituals? The prayer of the priests and the prayer of the prophets may well differ in ways that remain unexamined to this day.

In the month of July, 1990, I visited the people of Chateh, and attended with them a Tea Dance held on an evening during their annual assembly. People were invited to speak if they so desired. The daughter of one of the prophets stood up, took a microphone and told of a dream she had had a few months after the pope’s failed visit to Fort Simpson. Having returned home from Fort Simpson, she was pondering in her mind the significance of the fact that the pope had not succeeded in landing as intended among the Dene gathered to meet him. In a dream she then saw two individuals walk up to her, one of them a former prophet. The two visitors told her not to worry because the Dene always had, and still have, their way of praying around the fire, with prophets, flags, and tobacco. The implication of the dream was that the Dene way of praying may well outlast the priest’s way of praying. This is particularly true today when, through attrition, the number of priests in the North is diminishing dramatically, leaving more and more native communities to live and die - indeed even to bury their dead - without the presence of a priest. The Dene Tha and other Dene communities in the arctic and sub-arctic area may soon find themselves again with religious leaders who “pray and are priests by themselves”, as described earlier by Jean-Marie Talley.12

Alexis Seniantha says he has become a good person because of the Tea Dance. He is a Dene Tha dreamer. He also says he was transformed because of his own dream of the Cross. Following this transformation, can one say he is a Christian dreamer? Is Alexis transformed by this dream or has he transformed Christian symbols and incorporated them into his worldview and self-understanding?

According to Kimball (1972: 191), the deeper the participation in a new culture, the more one would expect changes “at the psychic level in the patterns of cognitive and emotional response and in the unconscious manifestations through dreams and visions”. Alexis’s vision is clearly an unsconscious manifestation of a very strong emotional response to the Christian message of missionaries. Is he now a Christian shaman? If so, is he then an active participant both in his native culture and in the culture introduced into his environment by missionaries?

The answer to these questions depends in part on our understanding of processes underlying deep cultural change. Obeyesekere’s analysis of the connections between the private or personal aspects of symbols -their motivational or pragmatic aspects - and the public meaning of symbols - their cultural aspect, is relevant here. In his analysis of Sri Lankan ecstatics, Obeyesekere defines subjectivation as “the process whereby cultural patterns and symbol systems are put back into the melting pot of consciousness and refashioned to create a tolerable set of images” (Obeyesekere 1981: 169). This refashioning of symbols in the form of “subjective imagery” occurs among individuals who access the “melting pot of consciousness” in “such states as ecstasy, trance and dream vision” (Obeyesekere 1981: 169). Under certain conditions, refashioned symbols or subjective imagery is transformed into culture; that is, images and symbols become accepted by the group and legitimized by the group’s worldview. The original symbol reappropriated by the group is now transformed in its material or ideational manifestation, in its significance, or both.

This conceptualization of culture change, applied by Barth to the creation of cosmologies among the Mountain Ok of Inner New Guinea (Barth 1987: 28-30), is applicable also to the process of incorporation of Christian symbols within the Dene Tha experience and worldview. Alexis is clearly recognized as a Dene dreamer who, in the footsteps of his predecessors, travels to and from the “other land”. As a dreamer with a strong mind, he receives premonitions of things to come through dreams and visions. Alexis is also recognized as someone who, having travelled to the “other land” in a dream/vision, has gained direct experience of the Cross and of the Son of God, the two central symbols introduced to the Dene by the missionaries. In a vivid dream/vision the Christian symbols were put back into “the melting pot of consciousness”. Alexis now carries these symbols with him in the form of a crucifix. They have become his personal sign, part of his subjective imagery. They have also become part of his people’s culture, as in the mind of the Dene Tha today, the “other land” now includes such figures as Jesus and Mary.13 The upshot is that during this process the traditional distinction between dreamer - the person with direct experience of spiritual realities in dreams and visions - and priest -the person who speaks of spiritual realities from the Bible - has been maintained and reinforced. After his vision, Alexis’s worldview and experience still differ radically from the worldview and experience of priests and other Euro-Canadian Christians who may live in Chateh. Thus Alexis Senianta lives as a dreamer for whom Christ is real in a sense that missionaries never anticipated.

1.5. Conclusion

Undoubtedly, at the end of this paper, the meaning of expressions such as eghasuts’elin ‘praying’, or Ndahxota ‘God’ and of Ndahxotachuen ‘son of God’, beg for further clarification. The account of Alexis Seniantha’s vision presented in this paper is part of a much longer narrative presently being carefully transcribed by Pat Moore and bilingual Dene Tha. The complete presentation and analysis of the narrative will shed more light on the topic of this paper.

For the time being we know that Alexis Seniantha’s vision is part of a context, that of the intersection of two religious traditions. In the Dene Tha tradition prophets or dreamers are known to have strong minds and to travel from this land, to the other land, and back. What is unique in Alexis Seniantha’s vision is that he came back from the other land transformed in the image of the Son of God whom the missionaries introduced to the Dene Tha, along with the church, Bible, rosaries, and sacraments. The evidence suggests that if Alexis has become a

Christian dreamer he has become so in a manner that strengthens his identity as a dreamer, and through processes that continue to distinguish him radically from the priests who, on this land, pray with him to Ndahxota. Unbeknownst to the missionaries, the Christian teachings and symbols have been incorporated in the Dene Tha world through traditional processes of “knowing with the mind”.

Notes

1.    In the anthropological literature, people of this community are referred to either as Slavey (Asch 1981: 348) or as “the Dene Tha branch of the Beaver Indians” (Smith 1987: 444). Pat Moore and Angela Wheelock (1990) refer to the people of this community as Dene Dhaa. Chateh is the name of the reservation also known as Assumption. The Department of Indian and Northern Affairs Canada (1987: 91) lists the reservation as Hay Lake with a population of 809 in December 1986.

2.    Alexis Seniantha 8/16/1979. This account of Alexis’ dream is my translation to English of Paul Hernou’s publication of Alexis’ dream in French, in 1982. Hernou, a missionary with more than twenty years of his life shared with the Cree of Northern Alberta, was the only non-Indian participant in the International Native Unity Conference held in Chateh in August 1979, at which Alexis told the dream to all, holding his crusifix in hand. While Hernou reports Alexis as stating his dream/vision took place when he went into the bush for his dream, Alexis has told me about this vision many times in his home, always in the context of a fifteen-day fast, associated with an illness. In this context that I have retained for the purpose of this paper.

Upon hearing of Alexis Seniantha’s vision when this paper was read in Helsinki, John Dourley, a Jungian psychoanalyst, was immediately reminded of a comparable vision reported by Carl Jung. In early 1944, at 69 years of age, Jung broke a foot, an accident that was soon followed by a heart attack. While in hospital, where he nearly died, and it seemed to him that at point in time he travelled to a place high up in space. From there he looked at the globe of the earth far below, bathed in a gloriously blue light: “Far below my feet lay Ceylon, and in the distance ahead of me the subcontinent of India ... Far away to the left lay a broad expanse -the reddish-yellow desert of Arabia; ... then came the Red Sea, and far, far back - as if in the upper left corner of a map - I could just make out a bit of the Mediterranean.” Jung goes on to write that he later “discovered how high in space one would have to be to have so extensive a view -approximately a thousand miles! The sight of the earth from this height was the most glorious thing I had ever seen” (Jung 1965: 289-290). For a discussion of shamanic visions in the light of Jung’s works (Dourley 1990).

3.    Other students of Northern Athapaskans also report that Dene easily incorporate Christian ideas in their ritual and belief system. Catherine McClellan’s remarks about the Nabesna apply generally to the Northern Athapaskans: “The shamans are among the most important individuals in the native groups of the Yukon Territory, Canada. Despite the fact that these aboriginal practitioners have allied themselves with Christianity in several ways, analysis suggests that the degree of syncretism is not actually very great, and that shamanistic absorption of Christianity typifies a patterned adaptability that can be discerned in other facets of native life. This involves a characteristic willingness to entertain and even to search for new ideas. However, since only those concepts that help practically in the business of living are permanently incorporated, aboriginal traditions may remain virtually unchanged. This tendency is linked to a fluid and unformalized, yet pragmatic approach to life, and to a prevailing desire to avoid any sort of overt crisis.” (McClellan 1956: 130). For discussions of Northern Athapaskan understanding of Christian symbols and theological notions see also Helm 1969; 1981: 303; Honigmann 1958; McGee 1961: 125-137; McClellan 1956: 134-136; McKennan 1965: 86-87; Mills 1982; Ridington 1967; Rogers 1962.

4.    Moore and Wheelock (1990: 60), who noted that the Dene Tha prophets who travel to heaven and receive visions have been reported later than similar prophets in other groups across British Columbia (Spier 1935: 25, 62; Ridington 1978: 21-30), think “it is possible Dene Dhaa had known about prophets from other groups who had gone to heaven even before Gochee received his vision”. For eschatological themes of this prophetic tradition in Nogha’s teaching, see Moore and Wheelock 1990: 74-76.

5.    The two other prophets are Willy Denechoan (born 1906) and Jean-Marie Talley (born 1917). On the first page of Heather Robertson’s book Reservations are for Indians (1970) Willy Denechoan is quoted as saying: “We are different than we used to be. The government has us in a little box, with a lid on it. Every now and then they open the lid and do something to us and close it again. We are a dying race. Not this generation but the next, will die.” For a more positive note on the future of the Dene Tha and their way of knowing and praying, see in Meili (1991: 3-11) and Gourlet (1994b, 1994c). Jean-Marie Talley, whom I quote twice in this paper, is the grandson (daughter’s son) of Mbek’addhi, the second of the Dene Tha prophets discussed above.

6.    Interview with Pat Moore (manuscript).

7.    Part of the oral tradition of the Dene of Fort Franklin is now in print thanks to the writing of Dene Elder, George Blondin. In Fort Franklin, Ayah, who died in September 1940, is remembered as a great teacher and person of great power who, like Nogha for the Dene Tha of Chateh, foresaw the changes that would befall the Dene of Fort Franklin. Recently, “to show respect” for their great teacher the Dene named the local school after him and “people still talk about Ayah’s prophecies” (Blondin 1990: 241).

8.    The same relationship between dreamer and priest is reported for the Beaver by Ridington (1978: 17): “Both (dreamer and priest) teach about heaven, the priest knows about it only from books, while the dreamer knows it from his own experience”.

9.    Jean-Marie Talley 5/5/83. Over six years, from January 1980 to November 1985, six months a year were spent learning the local dialect and studying the Dene Tha aboriginal system of rituals and beliefs in the context of modern-day revitalization of aboriginal traditions. While conducting fieldwork I usually recorded verbatim, as much as I could, of the conversations I enjoyed on various Dene Tha topics. To this end, I always carried a pen and writing pad. With most Dene Tha under the age of forty, conversations were conducted in English, perhaps with references to Dene Tha terms used to express the issues discussed. With Dene Tha over the age of forty, conversations were generally in DeneTha. Over the years, I have gained sufficient mastery of the local dialect to record these interviews or conversations in written form, to translate them to the best of my ability, and then to improve upon the translation with the assistance of a bilingual Dene Tha. This was the case with the statements made by Jean-Marie Talley reproduced here. The date following the statement indicates the date on which the statement was made and recorded.

10.    For a description of the Tea Dance see Goulet 1982: 11-12 and Moore -Wheelock 1990: 61-62.

11.    Goulet (1982, 1988) documents how the Dene Tha assimilated many words, objects, and practices introduced by missionaries, absorbing these elements while interpreting them in terms of their own definitions of the world and life. As Moore and Wheelock (1990: 62) also show, “Dene Dhaa did not always interpret the symbols of Christianity in the same way as priests ... An elder might place a rosary on the upwind side of a gathering to part and clear away approaching rain clouds”. Nogha’s teachings also integrate traditional and Christian practices in functional complementary terms: “People should offer tobacco and feed the fire with it, even if they are alone. Hold onto the rosary, too”, he said, “and pray with the rosary before you go to sleep, and then danger won’t come near” (Moore -Wheelock 1990: 77).

12.    This scenario does not exclude a wave of Pentecostal missionaries to come to the Dene, as they have indeed come to many other arctic and sub-arctic populations, among them the Dene Tha neighbours, the Beaver from the Fort St. John area in northeastern British Columbia. Under such circumstances the reinterpretation of the Pentecostal beliefs in terms of Beaver worldview reported by Ridington (1987) and Mills (1988) is very likely to occur also among the Dene Tha.

13.    Other prophets have also had their experiences of Christ in dreams. When Alexis’ wife became ill, she and Alexis travelled to Bear Lake in the North West Territories to visit a Dene prophet named Ndaidzo. Alexis remembers Ndaizo relating the following experience: “I (Ndaizo) was sleeping on the floor and people appeared to me ... Christ was looking at me and smiled at me ... Then he (Christ) shook my hand and looked at me. I wanted to

follow behind him, but he said “No, stay by my side”, and together we went. Let’s eat over there he (Christ) said, and I went with him over there. We were walking together and he was getting hot. I went across (back to Earth). I’m going to live! That was Jesus talking to me” (from Interview with Alexis Seniantha. History of the prophets, recorded and translated by Pat Moore, Yukon Native Language Centre, Whitehorse, Yukon).
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The effect of the confessional factor on ethnicity

Ludmila Kuzmina

This paper will discuss some factors in the formation of the Siberian branch of the Russian people and the role of the interaction between ethnic and confessional factors in this process. It will also evaluate the role of the local population in the creation of separate groups of Russian old-settlers. The paper will demonstrate that syncretism in the Russian old-settlers’ religious tradition is the result of centuries-long adaptive techniques in both the material and spiritual culture of the colonists, the result of a tenacious struggle between factors of consolidation and differentiation in stabilization of ethnic groups.

During the 16th-17th centuries, the composition of the population of Russia was broadened by the inclusion of some large ethnic massifs in northern Asia: Ob Ugrians and northern Samoyed, northern Tungus, Yukagirs and northeastern Paleoasiatic people along with Eskimos and Kets. Within the boundaries of the Russian State, there also existed some northern Turkic- and Mongol-speaking groups of people, some Manchurians and southern Tungus, Nivkhs Ainu (Alexandrov 1968: 55-56).

Here, ethnic processes resulted from contacts between the relatively kindred populations which constitute the population of a single continent and whose original belief systems are referred to, in their totality, as shamanism.

The most important event in the ethnic history of Siberia was the formation of a stable Russian population which brought orthodoxy with it. The peasants conquered the vast ethnic massifs of Eastern and Western Siberia. The traders were less contained and were more mobile, as compared with the agrarians. They penetrated the extreme Polar regions and founded settlements at the mouths of the Lena, Kolyma, and Indigirka rivers. As a result, by the late 18th century, the Russian population of Siberia was greater in number than the aboriginals (Shchapov 1873: 265).

Within the context of intercontinental Euro-Asiatic ethinc ties, religion, along with other social factors, played a significant role in assimilation and integration and became one of the most important ideological influences in the preservation of national uniqueness.

Data pertaining to the territorial distribution of this ethnically heterogeneous population, its size and density, as well as analysis of its economic and cultural interrelationships, have shown that relationships between the Russian settlers and the aboriginal population developed in various ways. Some of the Russians settled in isolated groups, while others lived in the aboriginal milieu and maintained close economic and marital ties with the local inhabitants. Having become a part of a huge migrating mass, representatives of the various social strata could not, for the most part, avoid metisation although this was not always the case and it did not always occur to the same degree everywhere (Kuzmina 1982: 126-131).

Until very recently, groups of old-settlers have survived in regions of the extreme north where subsequent migrations were not intense enough to assimilate the descendents of the early settlers. They live in villages founded two hundred years ago or more, and are well aware of their genealogies, which often provide evidence of numerous mixed marriages.

Many official documents indicate that a considerable portion of the settlers, who came from the military and trading groups, had no families and sought wives from the local tribes. They made extensive use of the local custom of buying and selling women. The women bought by Russian settlers often became their permanent wives. These local women eased the Russian men’s lives in the harsh climatic conditions of the distant settlements. The children born of these local women were included in the Russian population. This happened every time a priest came to a settlement and baptized the babies and their mothers, thus accepting them into orthodoxy (Tokarev 1937: 10-12).

This official act had little effect upon the religious consciousness of the new converts who, practically speaking, retained their old beliefs which were in some cases superimposed upon the theological principles of orthodoxy and coexisted with the latter or consumed them, facilitating assimilation.

The traditional religion of the aborigines had an influence on the Russian trading population during the course of daily contacts. Due to a certain communality in economic occupations and interests, the Russians in the northern regions established intensive daily ties with the local populations of their area, adopted some native ways and abandoned aspects of the orthodox canon.

A vivid example is provided by the people of the Russian settlements at the mouth of Indigirka river. Written sources first mention it in 1739 as Russkoe Ust’e. The inhabitants call themselves dosel’niye, i.e. people living there from long ago.

Today, the size of the permanent population, i.e. of the fishermen and hunters, together with their families, is slightly over one thousand. The individual settlements are not large in size, but marriage between close relatives is extremely rare. The ethnic group includes both offspring from the mixed marriages of the early settlers, and assimilated aboriginals who have adopted the Russian language and culture. In the process of developing economic ties and marital relationships, the Russians borrowed everything they needed to sustain their life and trading pursuits from the peoples of the north, including some religious concepts.

V.M. Zenzinov was the first to note religious syncretism among the dwellers of Russkoe Ust’e. In observing the religious life of the community, he came to the conclusion that “the Indigirians’ faith is the same as that of their grand- and great grand-fathers ... and any religious doubt would be blasphemy to them. And, as among their early ancestors, their version of Christianity is mixed with paganism, and their religion with superstition” (Zenzinov 1913: 186-187).

The observations of V.M. Zenzinov have been confirmed by many researchers. By now, extensive and rich materials have been accumulated which illustrate this reinterpretation of much orthodox dogma by the Russians and the substitution of aspects of paganism for some of them. As a result, the character of rituals, ceremonies, and sacrifices, as well as the moral and judicial codes, which were an integral component of their family and social life, changed. According to eyewitnesses, the dwellers of Russkoye Ust’e pay tribute to the tradition and, in some cases, observe the requisites of orthodoxy, but accept absolutely none of its moral or practical value.

It is clear, therefore, that the Russians’ esteem for their traditional religion was very slight. The concepts and ideas of the local peoples occupied a more prominent place in their consciousness. Rituals, beliefs, exorcisms, etc., based on the century-long experience of the peoples of the north, served to enrich the economic practices of the Russians and provided the only stability in their life. These created an illusion of economic well-being, and provided the confidence and hope which enabled continuation of one’s line of descent. This probably explains why, having largely abandoned religion, the dwellers of Russkoye Ust’e (today Polyarnoe) still preserve many concepts pertaining to economy, hunting and fishing. In 1973, members of an expedition sponsored by the Buryat Branch of the Siberian Department of the USSR Academy of Sciences recorded many well-preserved beliefs, charms, and rituals, of functional significance, and they were eyewitnesses to performance of rituals meant to ensure hunters’ luck in various undertakings (Kuzmina 1988: 53-69).

The ethnic destinies of the settlers in the areas suitable for agriculture were different. Being agrarians by origin, the Russians did not see any substantial benefit to economic relationships with the aboriginal population. The vast land reserves, the fact that the hunters and cattle-breeders could not till the soil, and the formation of a Russian sedentary population among a scant local population, excluded the possibility of intensive contacts and restricted the process of ethnic interpenetration.

The strengthening of economic and daily contacts between the Russian and aboriginal population grew particularly active with the spreading and introduction of orthodox Christianity among the peoples of Siberia. Baptism altered not only the religion but also the economic life and judicial status of the people. Those baptised were removed from the ranks of the “yasak” people (the name applied to the non-Russian nationalities who paid duty in kind - yasak - mostly in the future). They were given land and changed from nomads to agrarians who, for the most part, settled down in Russian villages.

While borrowing agricultural customs, the Siberian aboriginals assimilated the daily life of the Russian peasants as well as their language. The work life of the Russian agrarians, with all its religious attributes, was gradually assimilated by the peoples of Siberia. Mixed marriages were also a faciliating factor. Mixed marriage unions were encouraged by missionaries and monasteries, whose aim was to provide a settled mode of life for the peasants, and, thus, to accelerate the development of agriculture, especially in the Siberian border areas. Very active in this endeavor, was the Troitsko-Selingniskij monastery in the Trans-Baikal area. The monastery had the right to give its land to fugitive and exile Russians and also to baptized Buryats and Evenks. The monastery used to buy women from the Buryats, then baptized and gave them in marriage to the peasants settling on its lands. In this way, a local population consisting of a few orthodox parishes came into being. Thanks to the efforts of missionaries and monasteries, the introduction of Christianity to the Trans-Baikal area was very rapid. In 1877, there were over 10 000 baptized Buryats, while in the early 20th century this figure rose to 85 000. As a result, families of mixed beliefs appeared: i.e. members of one family belonged to different religions - some were orthodox Christians, others Lamaists, and still others remained shamanistic. For families with unstable belief systems and living side by side with the Russians, it was easier to adopt orthodoxy and to intermix with the Russians. In the early 20th century, the number of ethnic groups of mixed origin, who called themselves Russians, grew considerably. By that time some narodnosti ‘nationalities’ in Siberia had almost completely lost their ethnic identity, including their traditional religious consciousness, and had been assimilated into the ethnic massifs of the Russian population. During that period, the migration of Russians to Siberia increased considerably and was, to some extent, instrumental in the decrease in officially registered marriages, although the process of metisation continued. Today, not only Russians but many aboriginal peoples there are of mixed origin. Their cult systems include individual elements of Orthodox Christianity. Thus the Buryats have developed a tradition of synchronizing their holy days with those of the Christians: in June - with Saint Peter’s day, in July - with Saint Ilya’s day, in autumn - with the day of the Saint Protector, etc. It is revealing that many of the aboriginal groups of mixed race consider Russian to be their mother tongue. They often marry members of other nationalities and assimilate their cultures (Mikhailov 1980).

It should also be noted that in the agricultural, agrarian areas and, in particular, in eastern Siberia, two main groups can be distinguished among the Russians: Old-Believers and Siberians. The Siberians are descendents of the early settlers, Cossacks of the Siberian, Trans-Baikal and Ussurian Cossak armies, resettlers from the same place - zemlyaki ‘countrymen’. They had ethnic and religious contacts with the non-Russian population which gave rise to the modern day Russian old-settlers. In this respect, the groups of Old-Believers are distinct from one-another.

The Old-Believers are a community of religious groups and churches in Russia which did not accept the church reforms of the 17th century and opposed the official Orthodox Church.

This religious trend evolved during 1653-1660 when, after patriarch Nikon’s decree, Russian religious writings were corrected to conform with Greek examples and some church rites and rituals were also changed. This was a movement to restore the principles of early Christianity. According to the Russian census completed on January 2, 1912, there were over two million Old-Believers in the country. These data are not authentic, however, as the Old-Believers evaded registration. At present, some communities of Old-Believers exist in many areas of the European part of the country and, also, in the Union and the Autonomous Republics (Pokrovsky 1974: 4-6).

Several isolated communities have survived in Siberia. We shall consider, here, a colourful group of Trans-Baikal Old-Believers. Their ancestors had been exiled, together with their families, from the Chernigov and Mogilev provinces (in the territory of modern Byelo-Russia), and they are, therefore, called semeiskie (from the Russian word semya ‘family’). Because of their prejudicial attitude toward the local population, as well as the Russians who deviated from the old faith, the semeiskie led a secluded life, also greatly due to various prohibitions to which they, as exiles, were subjected by the local authorities. They were not allowed to leave their settlement, to receive strangers in their houses, etc. This secluded mode of existence began to break down only in the 20th century (Popova 1928: 12).

Today, the descendents of the Old-Believers live in rather compact groups over a huge territory extending from Lake Baikal to the Mongolian border. The villages of the Semeiskiye Old-Believers are large settlements with stable populations (from 700 to 11 000 people) which were founded some 200-250 years ago and are characterized by a developed mode of economic life and traditions of labour and religion, communal life, etc. Anthropological studies show that there are absolutely no grounds to assume that the Semeiskiye have any, even the slightest, influence from the surrounding peoples. The physical type and the external appearance of the Trans-Baikal Old-Believers is Slavic. This is the result of a century-long prohibition in the old faith against marriage with people of other faiths and nationalities.

The Trans-Baikalian Old-Believers are gradually forsaking this traditional conservatism in their everyday and personal life. Huge changes in the economy, culture and social life of the Semeiskiye have considerably transformed their religious belief. However, they remain, as yet, very careful custodians of many socio-religious traditions, because their adherence to the Old Faith was a primary factor in the formation of ethnicity and the prosecuted Old-Christian religion seemed to have been a part of the ethnic culture. Sociological studies have shown that fanatic adherents to this faith account for no more than 10-12 per cent of the total number of the Old-Believers in the Trans-Baikal area. The rest adhere to their faith but in a traditional manner i.e. according to the religious up-bringing imported by their families, or else, in following the example of the others. This part of the Believers primarily observe those elements of the Old-Believers’ cult connected to religious rituals with a direct bearing on daily life, culture, and personal destinies (baptism, weddings, funerals, repasts for the dead, important religious holidays). The younger generation has almost completely abandoned religious conventions in their relationships and, especially, in matters of marriage. In the Semeiskije villages, marriages are concluded between young people through mutual agreement. There are now many marriage unions between Old-Believers and Russians who are not adherents of the “Old Faith”. The families of these young spouses become relatives. However, no marriage unions between the Old-Believers and members of the aboriginal peoples have been registered (Alexander -Dolitsky 1986: 223-231).

The material considered above leads to the conclusion that the Siberian groups, with the exception of the Old-Believers, are united by some common traits, both in ethnic and religious aspects, and, when compared with the Russians in the European part of the country, they can be classified as a special group among the Russian people. The Siberian branch of the Russian people was formed as a result of close economic-cultural contacts between the early settlers and the aboriginal peoples. This process embraced various aspects of everyday life and facilitated mixed marriages, but it did not usually result in the loss of the native language. With reference to the language, its influence became manifest only in the spread of the bilingualism and, in some cases, of the multilingualism accompanied by a steady growth in the role played by the Russian language (Maticky 1976).

The ethnic distinctness and the originality of the religious views of modern Russian old-settlers is most vivid in the folk calendar. This may be a fusion or and organic synthesis of paganism, Christianity, and the religious views of the aboriginal population. In reconstructing the Russian folk calendar, created under Siberian conditions, researchers have, in retrospect, reconstructed the development of beliefs under conditions of close contact between the Russians and the aboriginal population, as well as the role of this interaction in the preservation of ethnic identity (Bolonev 1974: 50-68).

The preliminary data indicate that confessionalism served as either a consolidating or a differentiating factor, depending on concrete life circumstances which had an effect on religious and magic views. In some individual cases, confessionalism is a factor in the formation of identity among the Old-Believers.
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Christianization = Russification? On preserving the religious and ethnic identity of the Ob-Ugrians

Elena Glavatskaya

One essential trait of the government’s colonial policy in Siberia was its influence on the spiritual world of the natives. And the church was to play the chief part in this process. Missionary activity has been a favourite subject for dispute among researchers. From one point of view Christian missions acted as tools of colonialist expansion. Others have criticized missionary activity, arguing that Christian concepts chrushed the culture, institutions and will-power of aborigional societies worldwide. No finality has ever been reached, so it seems to be necessary to decide in each case: who the missionary is, what means he uses to convert the natives, and so on. There is no denying that the policy of the government could in this respect exert a considerable influence on the process, could mould it differently, developing its stronger or weaker points.

1.1 The attitude of the government, church and Russians towards the heathen

At the very beginning of the Russian development of Ob-Ugrian lands Christianization was not an end in itself, but merely accompanied colonization as a whole. Documents of the period contain no mention of the destruction of Ob-Ugrians’ sacred places. There is no evidence of mass baptisms of the Ob-Ugrians. And, finally, the documents do not mention any missionary by name.

In any case, the policy towards the Ob-Ugrians was fully directed by the acts of the Russian government, which prohibited baptism by force of the people dwelling in North-West Siberia. The reason was that during that period the Russian political position in Siberia was insecure. There were not enough military forces even to defend the

Russian fortresses and peasants’ settlements. But there was a real danger of aborigen uprisings. So the government point of view was that it was better to deal with non-baptized but peaceful aborigens.1

As regards the Orthodox church, it did not have enough material or financial resources, or enough priests to baptize the natives. The situation with priests was especially hard. Until the Siberian Diocess was opened in 1621 in Tobolsk, there had not been enough priests in Siberian towns, and many people died without holy communion, and many babies died unbaptized, a local governor reported.2

Moreover, not only the number of priests, but their competence as well left much to be desired. The majority of priests were exiles, since Siberia was the usual punishment for different kinds of crimes, and not only political ones. To suppose that their mode of life was a good example of Russians and attractive to the Khanty and Mansi would certainly be a mistake.

Thus, during the 17th century both the Russian government and the Orthodox church were not able and were not ready to perform the “great mission” of Christianization of the Ob-Ugrians. Still, there existed another social group which was very interested in baptizing the natives. I mean the cozaks and strelets, i.e., those involved in military service.

In the course of armed conflicts some of the aborigens were captured by Russians. Later they were baptized and driven into Central Russia. The social position of these men was identical to that of serfs. This group was not numerous either, since the government policy revealed a tendency to limit the process of private enslavement of the natives with a view to preserving them as suppliers of valuable furs. So, throughout the 17th century several acts were issued in which the Russian government prohibited the Russian people from baptizing the Khanty and Mansi by force and selling them.3

But it was quite evident that these acts were generally evaded. In Siberia the Russians acted in full agreement with the Russian proverb : “God is in Heaven, the Tzar is in Moscow and both are very far away”. As a result some Khanty and Mansi were still baptized by force.

There is one more aspect of Russian policy towards Ob-Ugrian Christianization which is also worth noting. With a view to preserving and henceforward to increasing the number of the jasak payers, the government consciously preserved local customs and traditions.

Having proclaimed a free-will Christianization as the corner-stone of its policy, the government was fully aware that volunteers would be few and, hence, the Russian population would have to live in close contact with the heathen and Muslims for quite a long time. Different confessions might and really did, serve, as an additional source of tension between Russians and natives. So, the religious tolerance of the government and its efforts to spread this quality to the common Russian people were determined by the necessity to maintain peaceful relations between people of different confession.4 According to the Tzar’s order of 1666, a Russian guilty of such a crime was to be hung without mercy (RGADA: fund III, list I, file 81, 119-149).

Of course the Russian government was not at all indifferent to the problem of what faith the natives professed and how well they were acquainted with Christianity. At the end of the 17th century (in 1667) they questioned all Ob-Ugrian tribal chiefs. There were questions, concerning both their own faith and Christianity. For example: Do you believe in God? ... Do you know that He created the Earth and everything on it? ... Do you know who created the first man? ... Who was the first man on Earth? ... Do you know any Holy books?

The other questions concerned their own faith: In whom do you believe? ... How do you pray? ... Are there any special men for praying or are there none? ... Who was the founder of your religion and what was his name?

The Ob-Ugrian chiefs answered: “We believe in Shaitan, like our fathers and grandfathers did ... We pray to him standing on our knees, looking to heavens ... We do not know who created the Earth and who was the first man on it ... Nobody founded our religion. We have got it from our fathers and grandfathers”. They answered that they made their gods of silver and copper and that they asked these gods to give them health and wealth and good hunting (RGADA: fund III, list I, file 115, 67-73). It is interesting to note that even today the Mansis use similar praying (Gemuev 1990). On the whole the answers clearly witnessed to the fact that throughout the 17th century the Ob-Ugrians kept to their own religion. Generally speaking, those who were far from the Russian settlements felt very little influence of Christianity, if at all. Vigorous attempts made by the government and, hence, by local authorities, to preserve or at least to smooth down as much as possible all religious conflicts brought, in our opinion, good results. On the one hand, this policy prompted the Russian population if not to religious tolerance, then at least to a vague realization of the fact that another, unchristian outlook existed. On the other hand, almost a century of religious tolerance urged a small minority to a free-will adoption of the new faith. Due to this, in the centuries to come, Christianity was not regarded as an altogether alien outlook, which accounts for the peculiar “syncretic elements” in beliefs of the Ob-Ugrians, referred to by many historians (Minenko 1975).

1.2. “New-converts”

With missionary activity being unsystematic and the state policy oriented to a free-will Christianization, by the end of the 17th century there still appeared in the region a stratum of new-believers. Thus, to say that Christianity was forced upon the Ob-Ugrians would certainly be a mistake. Moreover, as far as the common people were concerned, the government even made some efforts to keep the process under control.

This, however, was not so in the case of the tribal nobility. Their adoption of Christianity was not only welcome, but even legally backed up by a number of laws, giving them priority of inheritance of ancestral lands and estates. At the beginning of the colonization Russians in some areas demanded amanaty ‘hostages’ from the noble families of the natives. These nobility people, called “princes”, “murs” or “the best people”, had usually been held by Russians until their people paid jasak ‘fur-tribute’. It is more likely that the Russian policy was to baptize the amanaty. It was especially successful if the amanaty were children. Recognition of the Russian government and the Russian Tzar enabled them to merge into Russian society in the second or, at the most, third generation. So the Russian government was very interested in baptisms of the Ob-Ugrian nobility. Having adopted Christianity and the Russian pattern of life, they were step by step moving away from their kinsfolk.

Those converted to Christianity were not only representatives of the local nobility but common people as well. Among them we can find Khanty, Mansi, Tcheremisy (Mari), and Tatars. On adopting Christianity, their position became similar.

As a rule an aborigen made up his mind to do it either for political reasons or in the hope of getting rid of his jasak obligations. But ultimately the underlying reasons were some personal troubles and, hence, baptism was regarded as a possible way of escape (Glavatskaya 1990: 31-37).

One of the common reasons was exhaustion of the hunting, trapping and fishing estates. Sometimes native people were ready to sell their children to Russians. Sometimes Russian cozaks took boys and girls whose relatives had been killed in armed conflicts. They baptized these children and became their god-parents. Living in Russian families the children studied the Russian language and culture and religion. Being brought up as true Christians, they had a good chance to make a career as cozaks or tolmachy ‘interpreters’ from their native language to Russian. If they lived in the family of the priest, they might even become priests.

As to women converts, it meant in almost every case that they should marry (Ogloblin 1890). The Russian peasants, with no hope of being able to establish “normal” pattern of family life because of the lack of women in Siberia, pleaded with the Tzar to find single females somewhere in Central Russia and send them to Siberia for marriage. Care-ridden with endless domestic chores, the peasants made this plea more than once. The Siberian govenors, being aware of the scope of the problem, tried hard though unsuccessfully to find unmarried girls and women in Tobolsk.

With such a catastrophic sexual imbalance, the baptism of native females had a special significance. The Tzar issued a decree according to which all native women and girls, once captured and baptized, must marry single cozaks and strelets.

Single natives also had problems. The kalym ‘bride-tax’ was sometimes so high that a bride-groom might find himself condemned to paying it to his future father-in-law over a period of many years. The only way out was, as the natives discovered, to be baptized. By announcing their desire to be baptized they rid themselves of the financial claims of the bride’s family. In this way baptism helped both the Russians and the native people to establish a pattern of family life in Siberia. For some people the decision to be baptized was connected with the desire to avoid punishment for a crime, because the procedure of christening gave absolution from any sin, even murder.

And, finally, the most attractive reason for baptism was that those who decided to be converted, became excused from fur-tax. As a rule, conversion entailed changes in the social status of a man: he was taken into service for money and a food allowance. This stratum of converted aborigens (a very thin stratum) was most closely connected with the

Russian administration. Being financically dependend on the government, they formed its back bone in ruling over their former kinsfolk. Thus, the natives not engaged in hunting, but in immediate contact with Russians were inevitably doomed to russification. The kinsfolk were not eager to follow a kinsman, who had renounced his ancestral faith.

Isolation of the convert was then a regular practice and the only ones to be baptized without fail were his family members. This isolation increased Russian religious and cultural influence on the converts and they gradually lost their ethnic and religious identity. Undoubtedly, due to this isolation, converts were not able to influence the spiritual world of their kinsfolk and thus did not take part in the process of spreading Christianity among them.

In general at the first stage of colonization, the ethnic religion of the Ob-Ugrians could resist Christianity very successfully. All cases of conversions were connected with personal situations, personal troubles, and always led to russification. As a result, the Ob-Ugrians retained their religion and only few of them adopted Christianity.

1.3. The campaign of total Christianization of the Ob-Ugrians5

The 18th century saw some changes in the government policy towards Ob-Ugrians’ Christianization with new complications for the Khanty and Mansi to follow. The new policies was inspired by the passionate desire of Peter the Great to baptize the entire population of Siberia as far as China. The idea was not bad, but difficult to realize. In actual fact it meant that a State programme of Christianization was proclaimed with qualitative indices as its main criteria. It must be mentioned that before the beginning of the campaign two very significant documents were issued by Peter the Great. The first of them prohibited all Russians from driving aborigens to baptism. Thus, all those who were mostly interested and deeply involved in baptizing of the natives appeared to be excluded from the process. As a result conversion to a new faith was not to be realized through person-to-person contacts which could, if only occasionally, make it somewhat easier for the aborigen. Missionary activity was proclaimed to be within the competence of the church and the government and from this time on baptizing became more formal.

The second law ordered the Orthodox church and the Siberian mitropolit to begin the general Christianization of all Siberian natives. It meant that since that time it was an exclusive right and competence of the church and its duty as well. And it was since that time that missionaries were given the rights to use all the means they wanted without any limitation. So it was an inhuman law and it signalled the end of the Russian government’s policy towards natives in the field of religion.

Hundreds of the Ob-Ugrians gods (or idols according to the Russian traditional terminology) were seized and burned during this terrible time. But this did not prevent the Khanty and Mansi from remaking their gods as well as founding new sacred groves.

The result of the concentrated missionary attack of mitropolit Phelophey6 was that more than 40 000 “converts” appeared in Siberia. He was rewarded by Peter the Great for his “exploit”. But we can be sure that none of these converts was a true Christian.

The essential feature of the time was that aborigens resisted the campaign. One of the sad confirmations of this thesis was the destiny of Grigory Novitsky, an assistant of Mitropolit Phelophey in his missionary activities, who wrote one of the first works on the Khanty. At the beginning of the 18th century he was exiled to Siberia and there became involved in the campaign to christianize the Khanty. He learned the Khanty language, studied their religion and social organization. He tried to understand their traditions and the very details of their laws in order to be better prepared to preach Christianity to them. His records are one of the earliest and thus one of the important sources of information on Khanty life and religion. During one of his tours to heathen settlements he and a fellow missionary who accompanied him were killed by a Khanty. There were other instances of resistance to missionaries which forced them to resort to the help of armed detachments.

Gradually the feverish activity died down as government officials began to understand that a swift missionary attack on the heathen was nonproductive, because native conversions could rarely be considered sincere.

Quite often Russian Orthodox missionaries took advantage of the native pagan understanding of Christianity to further their ethnic religious view. Some missionaries consciously stressed the union of Numi-

Torum with Jesus Christ. The inevitable result of this practice was a distortion of Christianity.

So, at the turn of the century the Ob-Ugrians were officially Christian but actually heathen. One of the missionaries of the region reported to Moscow that the few converts from his parish who had come from very distant estates to take part in Christmas feasts at the same time looked for and bought five white horses as sacrifices (Ostroumov 1904). There are many other wittnesses that though natives knew the major Christian feasts they celebrated them with varying degrees of understanding.

Icons were kept in the “beautiful corners” of Khanty and Mansi yurty ‘traditional Ob-Ugrian dwelling houses’, but they were often placed next to boxes which contained small familial gods (idols).

The question is whether it was always possible to baptize Ob-Ugrians or not. It most likely that from the very beginning of the colonization of Siberia up to the present time it has been an idealistic goal.

1.4. For what reasons are the Ob-Ugrians still non-Christians?

For four hundred years of Siberian colonization this or a similar question has puzzled researchers, missionaries and officials. Let me try to answer it as well.

The Ob-Ugrian area was hardly attainable. It is a world of wild woods, deep lakes and swamps. Even today the only way to reach the reindeer herders is by helicopter. In earlier times missionaries could get to them only in severe winter time. This applied to all nomadic people. As to settled natives, as soon as Russians had appeared, they usually prefered to go away to the far north or eastern areas. And only those who stayed and were in immediate contact with Russians as a rule gradually utilized some symbols (icons, crosses) of Russian Orthodoxy.

They included all these things in their life, but their attitude towards them was not like that of common Christians.'

Thus only few Ob-Ugrians became Christians, but it meant in every case that they would be excluded from their ethnic groups. So sincere, real Christianization was the way to destruction of both their religion and ethnic identity.

The criticism of the church authorities was often levelled at the Russian government which, due to different reasons we have considered earlier, was not really interested (except in Peter the Great’s time) in the mass Christianization of the Ob-Ugrians.

The Orthodox church was neither given a free-hand to act nor had enough means at its disposal for missionary activity. Moreover, from the 17th century the Russian church has been divided into the Official Orthodox Church and the Old-Believers. They were in constant opposition to each other and maybe Siberia was the main arena of the fight. The Old-Believers were hardly engaged in missionary work with the Ob-Ugrians. The official church in its turn had to solve the problems of internal as well as external (fighting the aborigens) missions and thus was not able to concentrate on the heathen.

The next reason for the failure of the missionaries has its roots in the very essence of the religion of the Ob-Ugrians. It was not a religion in the traditional meaning of the word. The hard conditions for survival determined all the aspects of behaviour in the north. And even the slightest deflection could be the cause of tragedy. So all his life the individual was submitted to numerous obligatory rules, which regulated his relations with the environment: with nature, with other people and with gods. The complex of his behaviour in the system of these relations thus involved complicated rituals that accompanied a person and occupied him all his life from birth until death. Such a northern ethnic religion was more than a religion, it was a way of life (Pentikainen 1990) and maybe even the only way of survival.8

The next reason for the successful resistance to missionary work was that there was no strict social structure in the field of religion. There were some shamans, and they had great authority among their kinsfolk. But usually the Khanty applied to them in fairly rare cases. Researchers point out that the shamanism of the Ob-Ugrians is underdeveloped and symbols are scarce compared with other Siberian natives (Gemuev 1990). As concerns common life, every family and even every individual could organize his relations with gods by himself, without any help. Even during sacrificial rites on cultic sites shamans were usually among the ordinary participants.

A certain independence on those, who fulfil the duties of communication with gods (whether on priests or shamans) is the main condition for preserving a religion.

From this viewpoint the vitality of Ob-Ugrian religion becomes understandable. Now there is good reason to suggest that the total destruction of the Ob-Ugrians’ living and the intended destruction of their ethnic identity was the only possible way to destroy this religion or to provoke mass baptisms of the Ob-Ugrians.

Radical changes in living took place in regions where the Russian population prevailed, which entailed changes in the economies and lifestyle of the Khanty and Mansi. Their resultant russification was only a question of time. This is a natural, very slow, and less painful (if such a thing is at all possible) way of colonization.

However, Christianity is essentially a missionary faith. That is why many generations of Orthodox missionaries pursued with greater or lesser success their “great commission” to convert the non-baptized to Christianity.

1.5. Elaboration of programmes of missionary activity

An immense contribution to the elaboration of programmes of missionary activity was made by archimandrite Makariy (M. Y. Glukcharev), in 1830 appointed head of the Altai Mission (Collins 1990: 96-107). He believed that

1.    there was a need for a Russian missionary society;

2.    an institute should be established to train future missionaries, with separate section for men and women in a monastery or convent, respectively;

3.    there was a need to establish a new soslovie ‘social group’ of missionaries;

4.    some scripture, catechetical texts, psalms and parts of the Holy History should be prepared for publication in the native languages (Glukharev 1894).

This programme as well as his ideas about mission were grounded on his belief that Russia and the Russian people had a specific task to convert all the native peoples to God.

Later on, with the growth of patriotic feelings in society, not infrequently verging on chauvinist Russian nationalismm this idea underwent drastic changes. The calls of Orthodox activists not so much to

Christianization as to russification of the natives grew louder. Bishop Veniamin promoted the idea that the Orthodox church should fight not only an alien faith but an alien nationality as well. He stressed the point that the idea of the superiority of the Russian life-style should be imposed on non-Russians. The Orthodox mission was proclaimed that of russification, with a universal system of upbringing and education as one of its main means. He demanded that the government participate directly in Christianization of non-Russians and issue an edict of compulsory Christianization (Veniamin 1885).

Luckily, not all Russian clergymen shared his views. Thus ieromo-nach Dionisiy insisted that the Orthodox mission was not to be subordinated to state interests since it enevitably led to the use of police means only. Dionisiy warned that to regard the spread of Christianity as a problem of state importance might provoke among missionaries religious fanaticism, intolerance, and disapproval of everything non-Russian and non-Christian. He spoke out against the idea of compulsory school education since it inevitably entailed russification, which could aggravate the process of Christianization. In any case suppressing and destroying national feelings of non-Christians and prohibiting the use of native languages in churches and schools was inexcusable (Dionisiy 1901).

Thus, by the turn of the 20th century there existed two rather different programmes of Christianization.

1.6. The last stage in the fight against the ethnic and religious identity of the Ob-Ugrians

During the Soviet period the problem of the Ob-Ugrians Christianization was no longer relevant and fell away only to be replaced by another, that of the fight against shamanism. It is worth noting that with a view to fighting “hangovers of paganism and Christianity” the communist ideology assumed and used with only minute changes, the hardest tactics of the missionaries. 1. The task of fighting ethnic religions and shamanism was declared a concern of the government, which in a totalitarian state by no means admits accusations of immorality. 2. The principal fighting methods were those of the police. 3. Education was compulsory, regardless of national peculiarities, and in the Russian language only. Thus, for the first time since Peter the Great’s reign the fight against ethnic religions got state support. All this, alongside measures in the field of economics, led to russification and the destruction of ethnic identity. But the laws prescribing Khanty children to be sent to boarding schools (internaty) were the last straw. Thus the government inflicted the heaviest blow upon the weakest link in the system of religious and ethnic security. During their internat period children were separated from their family’s everyday life, they were excluded from participation in vital rituals. They usually had no possibility to train in their native languages. At the same time they were under the great influence of Russian culture. For some of them it could mean the loss of ethnic identity.

Thus, it was by mere chance that the task of destroying the Ob-Ugrian ethnic identity and of replacing it by a new system of views failed. Otherwise it would have led to a decreasing the Ob-Ugrian population and their total russification. Luckily, in spite of all the difficulties the Khanty and Mansi have managed to resist the russification policy and to retain their ethnic and religious identity. It seems possible that the danger of russification will always threaten the Ob-Ugrians, but we would still like to believe that the mighty machine of the government will no longer loom behind it.

Notes

1.    Undoubtedly, there were some other means of attracting non-baptized people to Christianity, the most efficient being that those who were converted became excused from jasak ‘fur tax’. At the turn of the 17th century the average jasak was 5-12 sable per person. Thus, being interested in jasak people as suppliers of valuable furs, the Russian government did not promote intensive Christianization of the Ob-Ugrians.

2.    This document was published by Gazenvinkel K. B. in his book Materialy dlia spravocbno-bibliograficheskogo slovaria sibirskicb deyatelej 16-17 sto-letij [Materials for a reference-bibliographical dictionary of Siberian public figures in the 16th-17th centuries]. Tobolsk, 1895.

3.    Here the following acts are meant:

1623-1624: natives are banned from being baptized and brought out of Siberia.

1634-1635: an order not to pass baptized natives to Central Russia. 1638-1639: an edict forbidding forced conversions and sale of the jasak people.

1649: the Code of laws, according to which only a free-will baptizing was allowed.

1685: a rescript to the church and secular authorities not to baptize natives by force.

4.    Measures undertaken in this respect were not unnecessary since the sacred places to which the natives brought their sacrifices and offerings became the object of violations committed by Russians strelets, cozaks and peasants and by no means peaceful missionaries. Just as in the natives’ burial places, there were silver articles, weapons, furs, so appealing to soldiers of fortune. As early as 1610 a Tzarist circular, forbidding people to rob shaitans ‘sacred places’ and dig up Khanty graves was dispatched to Siberia. The document was published in Russkaya Istoricheskaya Biblioteka, vol. 2: 213.

5.    This section draws on the dissertation by Marjorie M. Balzer “Strategies of ethnic survival: interactions of Russians and Khanty (Ostiak) in the twentieth century Siberia”, 1979.

6.    Later to be called “Siberian Apostle”.

7.    If hunting was successful, they put some meat and some vodka in front of the icon St. Nicolas as well as in front of a figure of family god and sprinkled the lips of both of them with blood or fat of a sacrificed reindeer. But if hunting was not successful, they could break both of them or even throw them out of a yurt.

There are recorded cases of Khanty giving an offering to the “Russian God”, i.e. Jesus Christ or St. Nicholas the Miracle-Worker, and later taking it back and giving it to their god with the following words: “Since he has given nothing to me I shall give his offering to my god. He will surely give me something for it” (Dunin - Gorkavich 1904).

8.    It is a fact that some Russian peasants who settled nearly Khanty’s stoibishes very often adopted certain features of their religion and even applied to shamans for medical help.
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