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SHAMANISM





SHAMANISM is understood by some people to be a primitive form of
religion or religio-magic practised by the aborigines of northern
Asia as well as by all other aborigines in other parts of the
world. This opinion is held by Mikhailowski, Kharuzin, and some
other Russian scientists. Others hold that Shamanism was only one
form of expression of the religious cult of northern Asia,
practised in order to avert the evil spirits. This opinion is found
in the writings of Jochelson and Bogoras. There is still another
view put forward, which it is well for us to consider. This view we
find expressed very clearly in the following extract from Klementz:



'One must not lose sight of the fact that in the various beliefs of
the Siberian tribes a very close connexion is noticeable, and,
likewise, there can be observed an uninterrupted identity in the
foundations of their mythology, and in their rites, even extending
as far as the nomenclature-all of which gives one the right to
suppose that these beliefs are the result of the joint work of the
intellectual activity of the whole north of Asia.'[2] In the
writings of the Buryat scientist Banzaroff we find a very similar
statement: 'The old national religion of the Mongols and the
neighbouring nations is known in Europe as "Shamanism", whereas
among those who are not its followers it has no special name.
'After the introduction of Buddhism among the Mongolic nations,
they called their old religion "The Black Faith" (Khara Shadjin),
in contradistinction to Buddhism, which they called "Yellow Faith"
(Shira Shadjin). According to Father Jakiuv, the Chinese call
Shamanism Tao-Shen (gambolling before the spirits). [1. For certain
suggestions as to the construction of this chapter I all, indebted
to my friend, Miss Byrne, of Somerville College. 2. Enc. Rel. and
Eth., 'The Buriats,' p. 26.] Those names, however, do not give any
idea of the true character of shamanism. Some are of opinion that
it originated alongside with Brahminism and Buddhism, while others
find in it some elements in common with the teachings of the
Chinese philosopher Lao-Tze. . . . Finally some hold that Shamanism
is nothing but Nature-worship, likening it to the faith of the
followers of Zoroaster. Careful study of the subject shows that the
Shamanistic religion … did not arise out of Buddhism or any other
religion, but originated among the Mongolic nations, and consists
not only in superstitious and shamanistic ceremonies . . ., but in
a certain primitive way of observing the outer world-Nature-and the
inner world-the soul.'[1] Of course, Banzaroff speaks especially of
the Shamanism of the Mongols. We cannot agree with him that
Shamanism is limited to these people. We find it all over northern
and part of central Asia. As we see them now the Palaeo-Siberians
may be considered as possessing the simplest, and the Neo-Siberians
the most complex, form of Shamanism. Thus among the former we see
more 'Family' than 'Professional' Shamanism; that is, the
ceremonials, beliefs, and shamans are practically limited to the
family. Professional Shamanism, that is, ceremonies of a communal
kind performed by a specialized or professional shaman, is here
only in its infancy, and, being weaker, has been more affected by
Christianity. Among the Neo-Siberians, where professional Shamanism
is strongly developed (for example, the Yakut), family Shamanism
has been more affected by European influences. We cannot, however,
argue from this that the Palaeo-Siberian form is the more
primitive. Professional Shamanism may be a development of family
Shamanism, or it may be a degenerate form, where environment is
such that communal life is no longer possible. That the
dissimilarity between the Shamanism of the Palaeo and Neo-Siberians
is no doubt due to the differences in the geographical conditions
of northern and southern Siberia seems to be proved by the result
of a careful study of certain Neo-Siberian tribes (Yakut) who
migrated to the north, and of certain Palaeo-Siberians (Gilyak) who
migrated to the south. The ease with which they absorbed the
customs and beliefs appertaining to [1. Banzaroff, The Black Faith,
pp. 4-5.] their new surroundings shows that there was no
fundamental difference between their shamanistic practices. The
differences, being due to environment, disappear in migration. It
cannot be said that the change is due to contact, since this, in
many cases, is very slight. Indeed, Shamanism seems to be such a
natural product of the Continental climate with its extremes of
cold and heat, of the violent burgas and burans, [1] of the hunger
and fear which attend the long winters, that not only the
Palaeo-Siberians and the more highly cultivated Neo-Siberians, but
even Europeans, have sometimes fallen under the influence of
certain shamanistic superstitions. Such is the case with the
Russian peasants and officials who settle in Siberia, and with the
Russian Creoles.[2]. According to the official census, only a small
part of the aborigines are 'true Shamanists', but, as a matter of
fact, we see that though they are registered as Orthodox Catholics
and Buddhists, they are in reality nearly all faithful to the
practice of their old religion. In psychological terminology,
Shamanism consists of animistic and preanimistic conceptions;
although most of the people at present engaged in research work on
Siberia have been so much influenced by the Tylor theory of Animism
that they misuse the word 'soul', and the phenomena that they
describe as animistic are very often in a different category
altogether. The reader must decide for himself whether Shamanism
appeals to him as a cult peculiar to this region, or whether it is
part of a very general primitive magico-religion. It appears to the
author personally to be as difficult to speak in general terms of
primitive religions as it would be to speak of Christian religious.
This might be the task of a separate work-to determine whether
Shamanism in its conception of the deities, nature, man, and in its
rites, forms a special 'sect ' in the Animistic Religion.








THE SHAMAN





As among all primitive religions, the róle of the priest, as the
repository of religious beliefs and traditions, is of the greatest
importance; therefore we shall first proceed to the study of the
shaman himself.



The organization of the shamanhood varies slightly in different
tribes. In some cases this office is hereditary, but everywhere the
supernatural gift is a necessary qualification for becoming a
shaman. As we should expect from the generally higher culture of
the Neo-Siberians, their shamanhood is more highly organized than
that of the Palaeo-Siberians. The family shamans predominate among
the Palaeo-Siberians, and the professional shamans among the
Neo-Siberians, though Bogoras says: 'In modern times the importance
of family shamanism is losing ground among all the tribes named,
with the exception of the Chukchee, and there is a tendency to its
being replaced on all occasions by individual shamanism.' These
individual or professional shamans are called among the Chukchee
'those with spirit' (enenilit), from enen, 'shamanistic spirit'.[1]
Although hysteria (called by some writers 'Arctic hysteria') lies
at the bottom of the shaman's vocation, yet at the same time the
shaman differs from an ordinary patient suffering from this illness
in possessing an extremely great power of mastering himself in the
periods between the actual fits, which occur during the ceremonies.
'A good shaman ought to possess many unusual qualities,[2] but the
chief is the power, acquired by tact and knowledge, [1. Bogoras,
op. cit., p. 414. 2. In the district of Kolyma, Sieroszewski used
to meet a young but very skilful shaman, who could do most of the
difficult shamanist tricks: he swallowed a stick, ate red-hot coals
and pieces of glass, spat coins out of his mouth, was able to be in
different places at the same time-and in spite of all this he was
not considered a first-class shaman; whereas an inspired old
woman-shaman, who could not perform all these tricks, was held in
great esteem and fame. (Op. cit., p. 631.)] to influence the people
round him.'[1] His reserved attitude has undoubtedly a great
influence on the people among whom he lives. He must know how and
when to have his fit of inspiration, which sometimes rises to
frenzy, and also how to preserve his high 'tabooed' attitude in his
daily life.' In speaking of the shaman's vocation, we do not
include the family shaman of the Koryak, Asiatic Eskimo, Chukchee,
and Yukaghir, whose position and capacity are rather vague, as we
see from the following description of his duties: 'Each family has
one or more drums of its own, on which its members are bound to
perform at specific periods: that is, to accompany the beating of
the drum with the singing of various melodies. Almost always on
these occasions one member at least of the family tries to
communicate with "spirits" after the manner of shamans.'[3]
Sometimes he even tries to foretell the future, but he receives no
attention from his audience. This is done in the outer room and in
daylight, whereas the 'shaman's', or professional shaman's, actions
are performed in the inner room and at night. 'Besides this, every
adult Chukchee will occasionally take his drum, especially in the
winter, and beat it for awhile in the warm shelter of the
sleeping-room, with the light or without it, singing his melodies
to the rhythm of the beats.'[4] We see from the above that one
member of the family has the duty of beating the drum during
certain ceremonials, and amuses himself sometimes by shamanizing
just as he amuses himself by beating the drum at any time, apart
from ceremonials. Of course, we cannot call this member of the
family a shaman, but a master of the ceremonies, &c., who
imitates the shaman; we can call shamans only those individuals
having special skill and vocation, whether or not they are shamans
by heredity. However, the same Koryak, Asiatic Eskimo, Chukchee,
Yukaghir, &c.-practically all the Palaeo-Siberians-possess the
professional shaman, sometimes in decadence,[5] but still there is
no [1. Sieroszewski, 12 Lat w Kruju Yakutów, 1902, p. 630. 2. He
must also have good manners, as we see from the following: 'The
shaman Yetilin had an incessant nervous twitching in his face,
[and] the Chukchee said laughingly, that he was probably "with an
owl kele" (spirit), comparing his affliction to the jerking motion
of the owl's head when it devours its prey.' (Bogoras, The
Chukchee, p. 428.) 3. Bogoras, op. cit.,p. 413. 4 Ibid. 5. During
the stay of Jochelson among the Koryak (1900-1) he had the
opportunity of seeing only two shamans. Both were young men, and
neither enjoyed special respect on the part of his relations.
(Joebelson, The Koryak, p. 49.)] doubt of his existence.
Krasheninnikoff[1] who travelled through the land of the Kamchadal
in the middle of the eighteenth century, says that 'among the
Kamchadal there is only one great annual ceremony, in November, and
the chief róles at this ceremony belonged to old men'. The same
author says: 'Among the Kamchadal there are no special shamans, as
among other nations, but every old woman and koekchuch (probably
women in men's clothes) is a witch, and explains dreams.' [2] From
this meagre information we can scarcely decide whether among the
Kamchadal of the time of Krasheninnikoff there was or not a family
shaman, because as the old men played the róle not at ceremonials
in separate families, but at communal ceremonies, we must rather
call them communal shamans. But there was some form of professional
shamanism, though not specialized, since every old woman could
shamanize. On the other hand, the following quotation shows that
there were certain qualifications necessary for the shaman: 'The
female sex is nicer [3] and probably cleverer, therefore there are
more women and koekchuch among the shamans than there are men.'[4]
Thus Krasheninnikoff. Jochelson says: 'Both Steller and
Krasheninnikoff assert that the Kamchadal had no professional
shamans, but that every one could exercise that art, especially
women and Koekehuch; that there was no special shaman garb; that
they used no drum, but simply pronounced incantations and practised
divination (Krasheninnikoff, iii. p. 114; Steller, p. 277), which
description appears more like the family shamanism of the present
day. It is impossible that the Kamchadal should form an exception
among the rest of the Asiatic and American tribes in having had no
professional shamans.' In support of Jochelson's opinion just
quoted, it may be said that, in spite of Krasheninnikoff's
statement to the contrary, professional shamanism does seem to have
existed, at least in germ, among the Kamchadal, alongside of the
communal shamanism [1. Krasheninnikoff, Description of the Country
of Kamchatka, ed. 1775, p.85. 2. Op. cit., p. 81. 3. This epithet
is somewhat vague, but for this I am not responsible, as original
has a similar vague expression. 4. Krasheninnikoff, p. 15, quot.
Troshchanski. 5. Jochelson, The Koryak, p. 48.] which was in the
hands of the old men. This appears clear from Krasheninnikoff's own
words quoted above. That those who could shamanize most effectually
were women, 'nice and clever', points to the fact that some sort of
standard was already set up for those who aspired to be special
practitioners of this extra-communal shamanism, and that women most
nearly approached this ideal.








THE SHAMAN'S VOCATION.





Whether his calling be hereditary or not, a shaman must be a
capable-nay, an inspired person. Of course, this is practically the
same thing as saying that he is nervous and excitable, often to the
verge of insanity. So long as he practises his vocation, however,
the shaman never passes this verge. It often happens that before
entering the calling persons have had serious nervous
affections.[1] Thus a Chukchee female shaman, Telpina, according to
her own statement, had been violently insane for three years,
during which time her household had taken precautions that she
should do no harm to the people or to herself.[2]



'I was told that people about to become shamans have fits of wild
paroxysms alternating with a condition of complete exhaustion. They
will lie motionless for two or three days without partaking of food
or drink. Finally they retire to the wilderness, where they spend
their time enduring hunger and cold in order to prepare themselves
for their calling.'[3] To be called to become a shaman is generally
equivalent to being afflicted with hysteria; then the accepting of
the call means recovery. 'There are cases of young persons who,
having suffered for years from lingering illness (usually of a
nervous character), at last feel a call to take up shamanistic
practice and by this means overcome the disease.'[4] To the
believer the acceptance of the call means accepting several
spirits, or at least one, as protectors or servants, by which means
the shaman enters into communication with the whole spirit world.
The shamanistic call sometimes manifests itself through some
animal, plant, or other natural object, which the [1. Bogoras met
several shamans who were always ready to quarrel, and to use their
knives on such occasions; e.g. the shaman Kelewgi wauted to kill a
Cossack who refused to buy furs from him. (Bogoras, op. cit., p.
426.) 2. Op. cit., p. 428. 3. Jochelson, The Koryak, p. 47. 4.
Bogoras, The Chukchee, p. 421.] person comes upon at the 'right
time', i.e. when very young, often in the critical period between
childhood and maturity (or else when a person more advanced in age
is afflicted with mental or physical troubles). 'Sometimes it is an
inner voice, which bids the person enter into intercourse with the
"spirits". If the person is dilatory in obeying, the calling spirit
soon appears in some outward visible shape, and communicates the
call in a more explicit way.' Ainanwat after an illness saw several
'spirits', but did not pay much attention to them; then one
'spirit' came, whom Ainanwat liked and invited to stay. But the
'spirit' said he would stay only on the condition that Ainanwat
should become a shaman. Ainanwat refused, and the 'spirit'
vanished.' Here is an account by a Yakut-Tungus shaman, Tiuspiut
('fallen-from-the-sky'), of how he became a shaman: [2] 'When I was
twenty years old, I became very ill and began "to see with my eyes,
to hear with my ears" that which others did not see or hear; nine
years I struggled with myself, and I did not tell any one what was
happening to me, as I was afraid that people would not believe me
and would make fun of me. At last I became so seriously ill that I
was on the verge of death; but when I started to shamanize I grew
better; and even now when I do not shamanize for a long time I am
liable to be ill.' Sieroszewski tells us that Tiuspiut was sixty
years of age; he hid his shamanistic gift nine years, and had been
shamanizing thirty-one years when Sieroszewski met him. He was a
man of medium size, thin, but muscular, with signs of former
beauty. In spite of his age he could shamanize and dance the whole
night. He was an experienced man, and travelled a great deal both
in the south and in the north. During the shamanistic ceremonies
his eyes had a strange expression of madness, and a pertinacious
stare, which provoked to anger and excitement those on whom his
look rested. 'This is the second shaman with such strange eyes whom
I have met in the district of Yakut. Generally in the features of a
shaman there is something peculiar which enabled me, after a short
experience, to distinguish them from the other folk present.'[3] A
similar statement is made about the Chukchee shamans by Bogoras:
'The eyes of a shaman have a look different from that [1 Bogoras,
op. cit. 2 Sieroszewski, 12 Lat w Kraju Yakutów, p. 396. Ibid.] of
other people, and they explain it by the assertion that the eyes of
the shaman are very bright (nikeraqen), which, by the way, gives
them the ability to see "spirits" even in the dark. It is certainly
a fact that the expression of a shaman is peculiar-a combination of
cunning and shyness; and it is often possible to pick him out from
among many others.'[1] 'The Chukchee are well aware of the extreme
nervousness of their shamans, and express it by the word
ninirkilqin, "he is bashful". By this word they mean to convey the
idea that the shaman is highly sensitive, even to the slightest
change of the psychic atmosphere surrounding him during his
exercises.' 'The Chukchee shaman is diffident in acting before
strangers, especially shortly after his initiation. A shaman of
great power will refuse to show his skill when among strangers, and
will yield only after much solicitation: even then, as a rule, he
will not show all of his power.' [2] 'Once when I induced a shaman
to practise at my house his "spirits" (of a ventriloquistic kind)
for a long time refused to come. When at last they did come, they
were heard walking round the house outside and knocking on its
walls, as if still undecided whether to enter. When they entered,
they kept near to the comers, carefully avoiding too close
proximity to those present.' The shamanistic call comes sometimes
to people more advanced in years: 'To people of more mature age the
shamanistic call may come during some great misfortune, dangerous
and protracted illness, sudden loss of family or property,' &c.
'It is generally considered that in such cases a favourable issue
is possible only with the aid of the "spirits", therefore a man who
has undergone some extraordinary trial in his life is considered as
having within himself. the possibilities of a shaman, and he often
feels bound to enter into closer relations with the "spirits", lest
he incur their displeasure at his negligence and lack of
gratitude." Katek, from the village of Unisak at Indian Point,
entered into relations with the 'spirits' when he was of mature
age, during a terrible adventure he had while hunting seal. He was
carried away on the piece of ice on which he was standing, and only
after a long time of drifting came upon an iceberg, on to which he
climbed. But before he encountered [1. Bogoras, op. cit., p. 116. 2
Ibid. 3. Op. cit., p. 421.] the iceberg, he had tried to kill
himself with his belt-knife, when a large walrus-head suddenly
appeared out of the water quite close to him and sang: 'O Katek, do
not kill yourself! You shall again see the mountains of Unisak and
the little Kuwakak, your elder son.' When Katek came back home he
made a sacrifice to the walrus-head, and from that time on he was a
shaman, much respected and very famous among his neighbours.[1]
However, very old people are not supposed to hear the shamanistic
call. In a Koryak tale,[2] when Quikinnaqu (who had already a
grown-up daughter) unexpectedly makes for himself a drum out of a
small louse, and becomes a shaman, his neighbours say sceptically:
'Has the old Quikinnaqu really become a shaman? From his youth up
he had no spirits within his call.' But young people when they get
into trouble also call for the help of 'spirits'; when the latter
come to them, such youths also frequently become shamans. 'A man,
Yetilin by name, who belonged by birth to an Arctic maritime
village, but afterwards married into a reindeer-breeding family on
the Dry Anui River, and joined its camp, told me that in his early
childhood his family perished from a contagious disease (probably
influenza), and he was left alone with his small sister. Then he
called to the "spirits". They came and brought food and said to
him: "Yetilin, take to beating the drum! We will assist you in that
also."'[3] The Chukchee tales contain accounts of poor and despised
orphans, who were protected by 'spirits', and turned into shamans.
The vocation of the shaman is attended with considerable danger:
'The slightest lack of harmony between the acts of the shamans and
the mysterious call of their "spirits" brings their life to an end.
This is expressed by the Chukchee, when they say that "spirits" are
very bad-tempered, and punish with immediate death the slightest
disobedience of the shaman, and that this is particularly so when
the shaman is slow to carry out those orders which are intended to
single him out from other people.' [4] We have similar statements
from the more advanced tribes. 'The duties undertaken by the shaman
are not easy; the struggle which he has to carry on is dangerous.
There exist traditions [1. Op. cit., p. 421. 2. Jochelson, The
Koryak, p. 291. Bogoras, op. cit., p. 424. 4. Op. cit., p. 417.]
about shamans who were carried away still living from the earth to
the sky, about others killed by "spirits", or struck down at their
first meeting with the powers whom they dared to call upon. The
wizard who decides to carry on this struggle has not only material
gain in view, but also the alleviation of the griefs of his fellow
men; the wizard who has the vocation, the faith, and the
conviction, who undertakes his duty with ecstasy and negligence of
personal danger, inspired by the high ideal of sacrifice, such a
wizard always exerts an enormous influence upon his audience. After
having once or twice seen such a real shaman, I understood the
distinction that the natives draw between the "Great", "Middling",
and "Mocking" or deceitful shamans.'[1] Although exposed to danger
from supernatural powers, the shaman is supposed to be safer from
human anger than any other person. One Chukchee tale says: 'She
[the murderer] came to her neighbour, a woman who was busy with her
fireboard, trying to make a fire. She stabbed her from behind. But
the girl continued to work on the fire, because she was a
shaman-girl, a woman able to stab herself [in a shamanistic
performance]. Therefore she could not kill her, but only severed
the tendons of her arms and legs.' [2] A man who can pierce himself
through with a knife, so that its end shows at his back,[3] or cut
his head off, put it on a stick, and dance round the yurta,[4] is
surely strengthened sufficiently against an enemy's attacks. Yet
the shaman, Scratching-Woman, when he refused to drink the alcohol
offered to him by Bogoras, and which he had previously demanded,
explained as follows: 'I will be frank with you. Drink really makes
my temper too bad for anything. Usually my wife watches over me,
and puts all knives out of my reach. But when we are apart, I am
afraid.".[5] On the whole, the shamans are very much attached to
their vocation, in spite of the persecutions which they have to
suffer from the Government. Tiuspiut was many times punished by the
Russian officials and his shamanistic dress and drum were burned;
but he returned to his duties after each of these incidents. 'we
have to do it, we cannot leave off shamanizing,' he said to
Sieroszewski, 'and there is no harm in our doing it.' Another
shaman, who was old and blind, affirmed that he had [1.
Sieroszewski, op. cit., p. 639. 2. Bogoras, Chukchee Materials, p.
32. 3. Sieroszewski, op. cit., p. 398. 4 Ibid. 5 Bogoras, The
Chukchee, p. 428.] been a shaman some time before, but after he
became convinced that it was a sin he stopped shamanizing, and
'although another very powerful shaman took from him the "sign",
ämägyat, still the spirits made him blind'.[1] In the village
Baigantai Sieroszewski met with another instance of a shaman who,
however many times he vowed to abstain from shamanism, still
returned to it when the occasion arose. He was a rich man, who did
not care for gain, and he was so wonderful that 'his eyes used to
jump out on his forehead' during shamanistic performances. Tiuspiut
was poor and cared for money, but he was proudly regardful of his
reputation, and when some of his neighbours called in another
shaman, one who lived farther away than Tiuspiut, he became quite
offended. Bogoras never met shamans among the Palaeo- Siberians who
could be said 'to live solely on the profits of their art. It was
only a source of additional income to them., [2] Among the Tungus
and Yakut the shaman is recompensed only when his arts are
successful; and now, since Russian money has come into use, he
receives from one to twenty-five roubles for a performance, and
always gets plenty to eat besides. The shamanistic call among the
Tungus of Trans-Baikalia shows itself in the following manner: A
dead shaman appears in a dream and summons the dreamer to become
his successor. One who is to become a shaman appears shy, distrait,
and is in a highly nervous condition.[3] Similar instances are to
be found in the records of all Siberian tribes. As to the
shamanistic office being hereditary, this is the case wherever a
descendant of a shaman shows a disposition for the calling. Among
the Ostyak, the father himself chooses his successor, not
necessarily according to age, but according to capacity; and to the
chosen one he gives his own knowledge. If he has no children, he
may pass on the office to a friend, or to an adopted child.[4] The
Ostyak shaman occasionally sells his familiar spirit to another
shaman. After receiving payment, he divides his hair [1
Sieroszewski, op. cit., p. 394. 2. Bogoras, the Chukchee, p. 425. 3
Anonymous article in Siberian News, 1822, pp. 39-40. 4 Bielayewski,
A Journey to the Glacial Sea, pp. 113-14.] into tresses, and fixes
the time when the spirit is to pass to his new master. The spirit,
having changed owners, makes his new possessor suffer; if the new
shaman does not feel these effects, it is a sign that he is not
becoming proficient in his office.[1] Among both the Yakut and the
Buryat, although the office is not necessarily hereditary, it is
usually so in part; for it will generally happen that the
shamanistic spirit passes from one to another of the same
family.[2] The Altaians believe that no one becomes a shaman of his
own free will; rather it comes to him volens volens, like a
hereditary disease. They say that sometimes when a young man feels
premonitory symptoms of the call, he avoids shamans and shamanistic
ceremonies, and by an effort of will occasionally cures himself.
The period when the shamanistic call comes to the descendant of a
shamanistic family is known as tes bazin-yat, 'the ancestor
(spirit) leaps upon, strangles him'.[3]








THE SHAMAN'S PREPARATORY PERIOD.





I. Palaeo-Siberians.



The Chukchee. The Chukchee call the preparatory period of a shaman
by a term signifying 'he gathers shamanistic power'. For the weaker
shamans and for female shamans the preparatory period is less
painful, and the inspiration comes mainly through dreams. But for a
strong man this stage is very painful and long; in some cases it
lasts for one, two, or more years. Some young people are afraid to
take a drum and call on the 'spirits', or to pick up stones or
other objects which might prove to be amulets, for fear lest the
'spirit' should call them to be shamans. Some youths prefer death
to obedience to the call of spirits.[4] Parents possessing only one
child fear his entering this calling on account of the danger
attached to it; but when the family is large, they like to have one
of its members a shaman. During the time of preparation the shaman
has to pass through both a mental and a physical training. He is,
as a rule, segregated, and goes either to the forests and hills
under the pretext of hunting or watching the herds, 'often without
taking along any [1 Tretyakoff, The Country of Turukhansk, 1871, p.
223. 2 Sieroszewski, op. cit., p. 395; Potanin, Troshchanski. 3.
Wierbicki, The Natives of the Altai, p. 44. 4. Bogoras, The
Chukchee, p. 450.] arms or the lasso of the herdsman'[1]; or else
he remains in the inner room the whole time. 'The young novice, the
"newly inspired" (turene nitvillin), loses all interest in the
ordinary affairs of life. He ceases to work, eats but little and
without relishing his food, ceases to talk to people, and does not
even answer their questions. The greater part of his time he spends
in sleep.' This is why 'a wanderer . . . must be closely watched,
otherwise he might lie down on the open tundra and sleep for three
or four days, incurring the danger in winter of being buried in
drifting snow. When coming to himself after such a long sleep, he
imagines that he has been out for only a few hours, and generally
is not conscious of having slept in the wilderness at all., [2]
However exaggerated this account of a long sleep may be, we learn
from Bogoras that the Chukchee, when ill, sometimes 'fall into a
heavy and protracted slumber, which may last many days, with only
the necessary interruptions for physical needs'.[3] The Koryak. The
mental part of the training consists in coming into contact with
the right spirits, i.e. with the spirits who are to be the shaman's
protectors in his shamanistic practice. 'Every [Koryak] shaman',
says Jochelson, 'has his own guardian spirits, who help him in his
struggle with disease-inflicting kalau in his rivalry with other
shamans, and also in attacks upon his enemies. The shaman spirits
usually appear in the form of animals or birds. The most common
guardian spirits are the wolf, the bear, the raven, the sea-gull,
and the eagle.'[4] One of the two shamans whom Jochelson met among
the Koryak related to him how the spirits of the wolf, raven, bear,
sea-gull, and plover appeared to him (the shaman) in the desert-now
in the form of men, now in that of animals-and commanded him to
become a shaman, or to die. Thus we see that, while they are in
solitude, 'the spirits appear to them in visible form, endow them
with power, and instruct them.' But Bogoras describes the mental
training of a new shaman differently. 'The process of gathering
inspiration is so painful to young shamans, because of their mental
struggle against the call, that they are sometimes said to sweat
blood on the forehead and the temples. Afterwards every preparation
of a shaman for a performance is considered a sort of repetition of
the initiative process: hence it is said that the Chukchee shamans
during that time are easily susceptible to haemorrhage, and even to
bloody sweat.'[5] [1. Op. cit., p. 420. 2. Op. cit., p. 421. 3
Ibid. 4. Jochelson, The Koryak, p. 47. 4. Bogoras, op. cit., p.
420.] Bogoras himself saw two cases of nose-bleeding and one of
bloody sweat among the shamans; but in the last instance he
suspected the shaman of smearing his temples with the blood from
his nose.[1] As to the physical training of a novice, he must learn
singing, dancing, various tricks, including ventriloquism, and how
to beat the drum. 'The beating of the drum, notwithstanding its
seeming simplicity, requires some skill, and the novice must spend
considerable time before he can, acquire the desired degree of
perfection. This has reference especially to the performer's power
of endurance. The same may be said of the singing. The
manifestations continue for several weeks, during which time the
shaman exercises the most violent activity with scarcely a pause.
After the performance he must not show any signs of fatigue,
because he is supposed to be sustained by the "spirits", and,
moreover, the greater part of the exercise is asserted to be the
work of the spirits themselves, either after entering the shaman's
body or while outside his body. The amount of endurance required
for all this, and the ability to pass quickly from the highest
excitement to a state of normal quietude, can, of course, be
acquired only by long practice. Indeed, all the shamans I conversed
with said that they had to spend a year, or even two years, before
sufficient strength of hand and freedom of voice were given to them
by the spirits. Some asserted that, during all this preparatory
time, they kept closely to the inner room, taking up the drum
several times a day, and beating it as long as their strength would
allow.'[2] Of course a certain diet must be adhered to during the
time of the training and before each individual ceremonial. Have
the novices any teachers? One would suppose that they must have, if
only to learn the difficult magical tricks, but it is hard to get
any detailed information on this point, because the natives ascribe
all the cleverness of the shaman to the 'spirits'. 'There are many
liars in our calling', the shaman Scratching Woman said to
Bogoras.[3] 'One will lift up the skins of the sleeping-room with
his right toe and then assure you that it was done by "spirits";
another will talk into the bosom of his shirt or through his
sleeve, making the voice issue from a quite unusual place.' Of
course he himself was ready to swear that he never did such tricks.
[1. Ibid. 2. Op. cit., p. 424. 3. Bogoras, The Chukchee, p. 426.]
Sometimes the old men teach the young shamans. 'The man who gives a
part of his power to another man loses correspondingly, and can
hardly recover the loss afterwards. To transfer his power, the
older shaman must blow on the eyes or into the mouth of the
recipient, or he may stab himself with a knife, with the blade of
which, still reeking with his "source of life" (telkeyun), he will
immediately pierce the body of the recipient.' Bogoras did not hear
of any transferring of shamanistic power while he was among the
Chukchee. He found it, however, among Eskimo women, who were taught
by their husbands, and whose children were taught by their parents.
In one family on St. Lawrence Island the shamanistic power has been
retained through a succession of generations, evidently having been
transferred from father to son.[1] The Gilyak. Sternberg [2] says
that although shamans do not play so important a róle among the
Gilyak as among some neighbouring tribes, still their power among
this folk is almost unlimited. Sternberg was told by a Gilyak
shaman that before he had entered on his vocation he had been very
ill for two months, during which time he was unconscious, lying
quite motionless. Sometimes, he said, he almost regained
consciousness, but sank again into a swoon before recovering his
senses. 'I should have died', he explained, 'if I had not become a
shaman.' During these months of trial he became 'as dry', he said,
'as a dry stick.' In the night he heard himself singing shaman's
songs. Once there appeared to him a bird-spirit, and, standing at
some distance from it, a man, who spoke to him in these words:
'Make yourself a drum and all that pertains to a shaman. Beat the
drum and sing songs. If you are an ordinary man, nothing will come
of it; but if you are to be a shaman, you will be no ordinary one.'
When he came to himself he found that he was being held by head and
feet close to the fire by his friends, who told him that they had
thought him already dead, carried off by the evil spirits (kekhn).
Forthwith he demanded a drum, and began to beat it and sing. He
felt half dead, half intoxicated. Then for the first time he saw
his spirit-protectors, kekhn andkenchkh. The former told him, 'If
you see any one ill, cure him. Do not trust kenchkh. He has a man's
face, but his body is a bird's. Trust us only.' Sternberg himself
was once witness of a first manifestation of shamanistic power. [1.
Op. cit., p. 420. 2. Sternberg, The Gilyak, p. 72.] Koïnit was a
little guest of Sternberg's, a boy of twelve. In spite of his youth
he had two souls, being the son of a great shaman, Chanikh, who had
as many as four souls (one from the mountains, another from the
sea, a third from the sky, and a fourth from the underworld). Once
on being suddenly awakened from sleep, Koïnit began to throw
himself about, and to shout aloud in different pitches or
intonations of the voice, as shamans are accustomed to do. When
this was over, the boy's face looked worn and tired, like that of
an old man. He said afterwards that, during the sleep which had
preceded his outbreak, two kekhns had appeared to him. He knew them
for his father's kekhns; and they said to him: 'We used to play
with your father-let us play with you also." II. Neo-Siberians.
Passing from the Palaeo- to the Neo-Siberians, we notice that the
shaman's protectors among the latter are highly developed beings.
Three kinds of 'spirits' are associated with a Yakut shaman,
namely, änägyat, yekyua, and kaliany (Sieroszewski). Änägyat is the
indispensable attribute of every shaman. But änägyat is also the
name of the iron breast-circle, the sign of the shaman's dignity.
Even the weakest shamans possess änägyat [2] and yekyua-the latter
is 'sent from above, animal picture, bewitching spirit, devilish
devourer' (Yekyua oïun abassyuah, simah abassyuah, üssüttan
ongorudh). The yekyua is carefully hidden from the people. 'My
yekyua will not be found by any one; it lies hidden far away,
there, in. the rocky mountains of Edjigan.'[3] Once a year, when
the snow melts and the earth is black, the yekyua arise from their
hiding-places and begin to wander. They hold orgies of fights and
noises, and the shamans with whom they are associated feel very
ill. Especially harmful are theyekyua of female shamans. [1. Op.
cit., pp. 73-4. 2. Sieroszewski, in speaking about the division of
the shamans into three kinds, says that the last or third kind are
not real shamans, as they have not änägyat, but are sorcerers and
other people in some way peculiar (12 Lat w Kraju Yakutów, p. 628).
3. Sieroszewski, op. cit., p. 626.] The weakest and most cowardly
are the yekyua of dogs; the most powerful are those of enormous
bulls, stallions, elks, and black boars. 'Those shamans who have as
their animal incarnation a wolf, bear, or dog, are the must
unfortunate; these animals are insatiable; they are never
satisfied, however much the shaman may provide for them.' The dog
especially gives no peace to his two-footed fellow; he 'gnaws with
his teeth the shaman's heart, tears into pieces his body'.[1] Then
the shaman feels sick and suffers pain. The crow is also a bad
yekyua; the eagle and hairy bull are called 'devilish fighters and
warriors' (abassy keiktah). This title is the most flattering one
for a shaman.[2] When a new shaman appears, the other shamans
recognize him at once by the presence of a new yekyua, whom they
have not seen before. Only wizards can see yekyua; to ordinary
people they are invisible. Troshchanski [3] says of the yekyua:
'Among the protectors of the shaman, the most important role is
played by the yekyua(literally, "mother-animal"). It is said that
the shamans incarnate their kut[4] in certain animals, e.g. in
stallions, wolves, dogs, and that these animals are thus the yekyua
of shamans. 'If one of these animals kills another of its species,
then the corresponding shaman will die.' Troshshanski thinks that
the shaman incarnates his kut only during the time that he is
actually shamanizing. Whereas this 'black' animal-protector seems
to be of a totemic and personal nature, to a certain extent 'of one
blood and flesh' with his protégé, on the other hand ämägyat
strikes us as being a more impersonal power. Sieroszewski [5]
explains that it is in most cases 'the spirit of a deceased
shaman', or, in some rare cases, one of the secondary heavenly
beings. But it seems that the term 'spirit' is used here quite
vaguely; e. g., we read further on: 'The human body cannot contain
the power of great gods, and so the spirit-protector remains always
near the beloved man (outside of him) and willingly comes at his
call; in difficult moments it helps him, defends him, and gives him
advice.'[6] 'The shaman sees and hears only through his ämägyat',
says the shaman Tiuspiut. Ämägyat comes to a shaman through an
accident, or as a [1. Ibid. 2. Ibid. 3. Troshchanski, The Evolution
of the Black Faith, p. 138. 4 The part of the soul which, according
to the Yakut, is common to animals and men. 5. Sieroszewski, op.
cit., p. 626. 6. Ibid.] heavenly destiny. 'When I was travelling in
the north,' says Tiuspiut, 'I came upon a heap of wood (saïba) in
the mountains, and as I just wanted to cook some dinner, I set this
on fire. Now under this heap was buried a well-known Tungus shaman
(Tiuspiut was a Yakut), and so his ämägyat leapt into me." If the
great shamans at death take their (ämägyat to heaven, they are
transformed into heavenly beings; but if the ämägyat is not removed
to heaven, then it will appear on the earth sooner or later.[2]
Besides the two so-called spirits mentioned above, there comes to
the Yakut shaman, during shamanistic performances, still another
kind of spirit, a rather mischievous one, which forces the shaman
to talk and to imitate various, often indecent, gestures. These
spirits are called kaliany, and their representatives may be a
Russian devil, a devil's daughter with a devilish groom, who, being
blind, is in the habit of groping about in the dark, &c. Thus
Sieroszewski, on the mental training of the novice. Further light
is thrown on the question by Troshchanski.[1] Following out his
main idea of treating black and white shamans separately, he says:
'Not every one can become a shaman, either white or black; only a
person whose sür has obtained a suitable education. 'The sür of a
white shaman is educated under the care of one of the aïy, and the
sür of a black shaman studies with an abassy. How the sür of a
white shaman is educated among the Yakut is not known to us. The
sür of a black shaman lives with his tutor on the ninth floor
(underground-in their ideal division of the universe). If the sür
is educated on the ninth floor, then a most powerful shaman will
arise from it; if on the eighth floor, then the shaman will be of
medium power; if on the third floor, then the shaman will be only a
sorcerer.' The education consists in the sür's learning 'the
habits, character, and behaviour of abassylar and shamans.' As to
the education of a shaman himself, and his initiation, the Yakut
shaman is taught by an older shaman, who consecrates him by
'placing on him the ämägyat'.[4] This sign is taken away by the
shaman from a person who does not wish to be a shaman any longer.
There is in the Yakut language a word usüi, which [1. Op. cit., p.
627. 2. lbid. 3. Troshchanski, op. cit., p. 146. 4. Troshchanski,
op. cit., p. 147.] means to teach the art of shamanizing and to
consecrate a shaman. Pripuzoff [1] describes the consecration of a
shaman among the Yakut as follows: 'The old shaman leads his pupil
up a high mountain or into a clearing in the forest. Here he
dresses him in a shaman's garment, gives him a rattle, and places
on one side of him nine chaste youths, and on the other nine chaste
maidens. Then the shaman puts on his own garment, and directs the
youth to repeat after him certain words.' He demands of the novice
that he shall give up all that is most dear to him in the world,
and consecrate his life to the service of the spirits who shall
come -it his call. He tells his pupil where certain 'black' spirits
dwell, what diseases they cause, and how they may be propitiated.
Finally the young shaman must kill a sacrificial animal, and
sprinkle himself with its blood. The flesh is eaten by those who
have been present at the ceremony. A child chosen to be a shaman is
recognized among the Buryat by the following signs[2]: 'He is often
absorbed in meditation, likes to be alone, has mysterious dreams,
and sometimes has fits during which he is unconscious.' According
to the Buryat beliefs, the soul of a child is then in process of
being trained, among the 'West Tengeris' if he is to be a 'white'
shaman, among the 'East Tengeris' if he is to become a 'black' one.
Living in the dwelling of the gods, his soul, under the tutelage of
deceased shamans, learns the various secrets of the shaman's
vocation; the soul must remember the names of the gods, the places
where they live, the means by which they may be propitiated, and
the names of the spirits which are subordinate to the high gods.
After a period of trial the soul of the child returns to the body,
which for a time resumes its normal life. But on his reaching
adolescence, peculiar symptoms show themselves in the person who
has undergone these experiences. He becomes moody, is easily
excited into a state of ecstasy, leads an irregular life, wandering
from ulus to ulus to watch the shamanistic ceremonies. He gives
himself up with great earnestness to exercises in the shamanistic
arts, for which purpose he segregates himself, going to some high
mountain or into the forest, where, before a great fire, he calls
on the spirits, [1. Pripuzoff, Materials for the Study of Shamanism
among the Yakut, pp. 64-5. 2. Agapitoff and Khangaloff, Materials
for the Study of Shamanism in Siberia, pp. 42-53.] and afterwards
falls into a swoon. In the meanwhile, to prevent him from doing
himself an injury, his friends keep watch over him unobtrusively.
While the novice is preparing himself for his new life, his
relations call in a good shaman, who makes a sacrifice to
propitiate the spirits and induce them to help the young
shaman-to-be. If the future shaman belongs to a poor family, the
whole community helps to procure the sacrificial animals and other
things which are indispensable for the ceremonies. The preparatory
period lasts for several years, its length depending largely on the
capacity of the young man. He cannot, however, become a shaman
until he reaches the age of twenty. Finally he undergoes a
purification ceremony. One such ceremony does not confer all the
rights and powers of a shaman; there are, in fact, nine. But very
few shamans go through all these purifications; most only undergo
two or three; some, none at all, for they dread the
responsibilities which devolve upon consecrated shamans. To a fully
consecrated shaman the gods are very severe, and punish his faults
or mistakes with death. The first consecration ceremony is preceded
by a purification of water. For this an experienced old shaman,
called the 'father-shaman', is chosen, together with nine young men
to be his assistants. These are spoken of as his 'sons'. The water
for the ablution must be drawn from a spring-sometimes from three
springs. They go in the morning of the day of consecration to fetch
the water, taking with them tarasun [1], with which they make a
libation to the master- and mistress-spirits of the spring. As they
return, they pluck up from the earth birch-seedlings, of which they
make a broom, and take it to the house of the novice. Next the
water is heated over a fire, and into it are thrown certain herbs
and pieces of bark. Then from the ears of a he-goat prepared
beforehand they cut pieces of hair, and some shavings from its
horns and hoofs, and throw these also into the pot. The he-goat is
then killed in such a manner that its blood drips into the pot.
Then only is the water ready for the consecration ceremony. The
flesh of the goat is given to the women present, who cook and eat
it. Now the father-shaman foretells the future from a sheep's
shoulder-blade. He summons the shamanist ancestors of the [1. A
native Buryat drink, composed of milk and wine, called also wine of
milk'.] novice, and offers libations of wine and tarasun. Then he
dips the birch-broom into the water and beats the candidate on the
naked back, as do also the nine 'sons' of the 'father-shaman',
saying at the same time: 'When thou art called to a poor man, ask
little in return for your trouble, and take what is given. Take
care of the poor always, help them, and pray to the gods to defend
them against the power of evil spirits. If thou art called by a
rich man, go to him riding on a bullock, and do not ask much for
your trouble. If thou art called at the same time by a poor and by
a rich man, go first to the poor.' The candidate repeats these
precepts after the shaman, and promises to observe them. Then
follows a libation of tarasun to the guardian spirits; this closes
the ceremony. The purification of a shaman by water is performed at
least once a year, but sometimes once a month, at the new moon; or
else at any other time when he considers himself to have been
defiled, e. g. by touching some unclean object. If the defilement
is especially gross, then purification is performed with blood. The
shaman also purifies himself after a death has occurred in the
ulus.[1] This ceremony is followed after some time by the first
consecration, called kherege-khulkhe, the expenses of which are
shared by the community. Again a 'father-shaman' and nine 'sons'
are chosen, and they, accompanied by the novice, ride on horseback
from yurta to yurta, collecting offerings. Before each yurta they
stop and announce their coming with a shout. They are hospitably
entertained, and offerings of different kinds-votive handkerchiefs,
which are tied to 'a birch staff carried by the novice, and
sometimes money-are brought to them. They buy wooden cups, little
bells tied to horse-staves, wine, &c. The day before the
ceremony a certain number of stout birches are cut from the groves
by the 'sons' under the direction of the 'father-shaman '; from the
straightest of these they make horse-staves. The grove from which
these are taken is one in which the dead of the ulas are buried,
and for the propitiation of the spirits there they make offerings
of mutton and tarasan. At the same time they prepare the shaman's
accessories, and meanwhile other shamans of similar standing with
the 'father-shaman ' summon the spirits. [1. ibid.] In the morning
of the day of the consecration the birch-trees cut the day before
are planted. The stoutest birch, which has its roots still attached
to it, they plant in the south-west corner of the yurta, where the
ground is left bare for the fire; the top of the tree projects
through the smoke-bole above. This birch represents symbolically
the porter-god who allows the shaman ingress into heaven. It points
the way by which the shaman can reach the sky, and remains
permanently in the yurta as a sign that the dwelling is that of a
shaman. The other birches are planted in front of the yurta in the
place where sacrifices are usually offered, in the following order,
from west to east: (i) A birch under which, on a carpet of felt, is
placed some tarasun. To the branches of this ribbons of black and
yellow are tied if the shaman is to be 'black', of white and blue
if he is to be a 'white' shaman, and of all four colours if he is
to serve both kinds of spirits. (ii) A birch to which are tied a
big bell and the sacrificial horse. (iii) A fairly stout birch
which the novice has to climb.-These three trees are planted with
their roots, and are called serge (posts). (iv) Nine saplings, in
groups of three, the saplings in each group being bound together
with a rope made of white horsehair. To these are tied ribbons of
different colours in the following order-white, blue, red, yellow,
and so on again. On the saplings are hung skins of animals. (v)
Nine posts to which sacrificial animals are tied. (vi) Some stout
birches to which the bones of the sacrificial animals are tied
after being bound up in straw. These birches form a row. From the
principal birch in the yurta to all those which stand outside are
led two ribbons, red and blue. This is a symbolical representation
of the path of the shaman to the spirit-world. To the north of the
row of birches are placed nine pots for cooking the sacrificial
meat. When everything is ready, the novice and the others who take
part in the ceremony don their ceremonial dress. Then the shaman's
accessories are blessed, after which the horse-staves are said to
turn into real horses. All the morning the assembled shamans have
been summoning the spirits and sprinkling tarasun. The
'father-shaman' now calls upon the guardian gods, and the novice
repeats after him the words of his invocation. The candidate climbs
the birch inside the yurta, gets on to the roof, and from there
summons the spirits in a loud voice. When the moment comes for
leaving the yurta, four shamans take hold of a certain felt carpet,
each by a corner.[1] Just outside the entrance to the yurta a fire
is made, and various herbs are thrown into it: everybody and
everything which passes over the fire is purified by it. The people
leave the yurta in the following order: first the 'father-shaman',
then the candidate, then the nine 'sons', and finally the relatives
and guests. The ceremony ends with feasts and sacrifices.[2] Among
the Samoyed and Ostyak of the Turukhan country the future shaman
spends his youth in exercises which stimulate his nerves and excite
his imagination.[3] At the consecration of a novice, according to
Tretyakoff[4] he must stand with his face towards the west, while
the officiating shaman asks the Dark Spirit to help the candidate
and to give him a spirit to serve him. At the end of the ceremony
the shaman sings a hymn in praise of the Dark Spirit, and the
novice repeats it after him. The beginner is tested by the spirits,
who require of him certain sacrifices, as of his wife or son, and
he has to promise them various other sacrifices. Both Castren [5]
and Islavin [6] speak of the special training of the novice by an
old shaman. One of the Samoyed shamans told Castren of how he was
entrusted to the care of an old shaman for training, when he was
fifteen, as he (the candidate) came of an [1. According to Potanin,
the felt carpet alluded to by Agapitoff and Khangaloff provides the
means of performing what is considered the most essential part of
the ceremony. The novice is carried on it, by the four shamans
mentioned, out of theyurta to the row of nine birches. Of the
moment of his elevation on the carpet, they say bo begde, 'the
shaman ascends'. On reaching the birches, the shaman must leap from
the carpet on to one of them, which he climbs. From the top of this
birch he must jump to that of the one next to it, and so on to the
end of the row, whence he must return in the same manner to his
starting-point, and is then again placed on the carpet. After this
ceremony the new shaman begins to shamanize, to foretell the
future, and to heal the sick-but all this without the use of the
drum. This accessory he is not permitted to acquire until after the
third year from his consecration. (Potanin, Sketches of Northern
Mongolia, vol.iv,pp.58-9.) According to Appitoff and Khangalolf
(op. cit., p. 141), the custom thus described by Potanin is
peculiar to the Buryat of Balgansk. 2. Ibid. 3 Bielayewski, op.
cit., p. 113. 4. Tretyakoff, The Country of Turukhansk, pp. 210-12.
5. Castren, Nordische Reisen und Forschungen, p. 191. 6. Islavin,
The Samoyed, their Home and Social Life, p. 109.] old shamanist
family. The means of education was as follows: Two tadibey
(shamans) blindfolded him with a handkerchief, and then beat him,
one on the back of the head and the other on the shoulders, till
his eyes were dazzled as with too much light, and he saw demons
dancing on his arms and feet. It must be remembered, of course,
that he had been taught beforehand about the Samoyed world of
spirits.' In former times Lapland was a school of shamanism, and
all neighbouring tribes sent youths thither to be trained as
shamans.[2] At present only among Russian Lapps are noyda (shamans)
to be found, and they are but degenerate copies of their
predecessors. [1. Castren, op. cit., p. 191. 2. Schefferus,
Lapponia, p. 120. N. Kharuzin, The Noyda among the Ancient and the
Modern Lapps.]
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