said that he, her husband, had been without a soul for two years. When he went to
the cemetery, the father’s tombstone was sunken and there was a bighole. Therefore,
after her husband’s death, Galina began to do all the Buryat traditional processes.

The connection to home and hearth, local place and ancestral kinship is very
wellillustrated in this case, even more convincing perhaps because it isa Russian who
speaks and who has been won over to the Buryat point of view. The ritual of
connection to ancestral spirits in their birthplace through the medium of a clan
shaman is identical to the ritual Irina employed. Shamans received their power
through the ability to make this connection — without which people feel they have
no place and are lost as if their soul has departed and cannot be found.
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Abstract - o

This papel: proceeds from the assumption that the spiritual beliefs of native
people of northern Kamchatka (Koryaks, Chukch.is, Evens)are not'félse consuogsnelss.
nor “really” about something else. Isituate beliefs about vampiric sham?.rf\s er\\ tt he
larger cultural contextof the spiritual world, the human soul, and the agter ife. EZ;
this description of discourse about shamans, the sec{o?d halfofthe paper hen;\opstra <
how the way people talk about the spiritual world is interconnected with theirsocia
reality. Keywords: Shamans, Kamchatka, soul, Koryak

When I mention to people in North America that Thave spenttime witleeop le
in the Russian Far Fast who are considered to be s.bamans. and some Oi:h;si s ar;;]ar::
are thought to practice a sort of spiritual- vampicism, [ am ah.vayl;s az ked, .ztliren, dLn[
really vampiric shamans?” The best starting point is E”vans—Prltc lar. s posttho - Eh
“heliefs. . .are sociological facts, not theological facts. and.spemé ;1:6131;\ oIn e1 truh
or falsity of spiritual beliefs only hind?rs appropriate analyst; (1965: - w;;): dlike
to go further and declare that analysis p.roceeds best from the ass:;mptxofn «such
entities as spirits and vampires do exist, and are not t%}e product o (ec;oTumer
relations, psychopathology, hallucinogenic subst?nces, or “superstition” (c .hamqm
1996). This paper will describe discourse and act%on;s concem\?gé vampiric ? : m( H;
in northern Kamchatka, Russia among Chukchf, Koryak, and ve;\1 pzc?p C;( "
area where traditional indigenous culture is dominated by remde.:erf er }:ng oer:,:i ‘
spiritual beliefs. 1 discuss Koryak spirituality and sbflmfmlc gractlces w&t 13 in nie
framework, which requires the assumption that spirits inhabit theleaFt fa\r;l urri1all
are not the only sentient beings. In the end I.wxll. suggest an analysis 0 the sscl' fsy
complex issues involved without invalidating mdxgenops categon.es or belie 1.
Discourse about vampiric shamans provides an entrance into the sertox}xls simtua ,
cultural, and socio-economic crises con-fronur.xg native pe.ople in Kamchat z; .

Kamchatka, Russia is similar to neighboring Alaska in many respects. nhCk
southern portions, the landscape is dominated by volcano?s‘andlmci.unt;x.ns, t 1t -
forests, and rich salmon streams. The Itelmen people traditionally nv; r;:x wu:- i
villages and moved to fishingcamps for the summersalmon harves;,< muck i c:,i ng x:n

eoples of southeast Alaska. Moving north, one encounters oryak and Ev
pe'O% herders who traded with [telmen and Koryak hunters, exchanging deer meat
:112 sli?;s for sea products and trade goods. This long tradition of reindeer herding

mnnsriousne“ T0(4):57-63. Copvright © 1999 American Anthropological Associnnon
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(as opposed to deer hunting) distinguishes indigenous Kamchatkan culrures f
those of Alaska. Northern Kamchatka and the mainland are mixed forest/tundra aOIS
scattered permafrost, changing to open tundra and permafrost as one moves furchn
n.orth. The shores of the Okhotsk and Bering Seas were dotred with many s el;
villages of maritime-oriented Koryak, Kerek, Alutor and (farther north) CSI; lTTn
and Sibejrian Yupik hunters. Like in Alaska, European values dominate olitic:\]l : c;
economic affairs, but indigenous values are more prominent in spirituali beliefs and
socxlal re!ations in demographically native villages. After seventy years of So:r1
nationalities policy, everyone has a single ethnic identity inscribed in their int le;
passport. This identity serves as the short answer to the question, “who are cf ml;a
ethnl(:lt}"?” But such easy answers are belied by people recountir;g their anZesli !
from various groups, and ethnic groups quickly lose their boundaries moving bet -
contexts. The two villages I discuss here are dominated by reindeer hergdin V-V:lin
mdl'ge‘nous language spoken by elders is Koryak, and the cultural symbols and%it el
traditions are similar to Koryak ones described by Jochelson (1908), but there i o
overlap with Chukchi described by Bogoraz (1904-07).! , e home
.(?iven this cultural context of Kamchatka, I will refer to Koryaks and Koryak
traditions, as Koryak beliefs and rituals are the most salient in the context of varr? i
shamans. Shamans among the Koryak are not professionals, as can be found ong
other Siberian peoples (Balzer 1990; Jochelson 1908). Often referred to as “fam'(?lg[
sham.anism,” and described as such by many Koryak people themselves shzil e
practices in northern Kamchatka are available to some degree to nearl )evermami
A shaman (angangel) among the Koryak is a person with more spiritua}{ owZone.d
knowledge than the average person. While all people have relations witi § ite ]
powers through small offerings and largerrituals, shamans are in closer contacltntll"t}iJa
can more easily see and communicate with spirits. This is not limited to tra ces o
altered states. For example, I was told of one powerful man who had died i }:ICES' x
1980s. He could see evil spirits, referred to as “kalaw” in Koryak walk;rlt e
town. One day he saw a kala wearing 2 woman's head around its n:ack TII:S S
soon became ill and later died, as a result of the kala carrying off the v;'oman"yomalr:
This man and other people with shamanic abilities can perceive such thin Shsou ‘
unnoticed by other, less sensitive people. e
) Fr(_)m a Koryak perspective, such an event is continuous with what we think of
as “ordinary reality.” The shaman is not privy to an extraordinary reality, but i ?
more perceptive about the ordinary. Much of the literature on shamanisr,n e Sll'm'Ply
or mfplicitly relegates spirits and human interaction with them to a differ o l(l:lt :
of existence, whether it is “non-ordinary reality” (Harner 1980; Horwitz I9;8~t15) o
and Price-Williams 1980), or an emphasis on trance techniques for a on
engage the spirits (Eliade 1964; Lewis 1971; Vdovin 1976). Spirits are rxotpell-son .
to another world in Kamchatka, where every person has a spiritual . eg?ltEd
corporeal component. Humans are one kind of person, along withelS bty
mountains, special parts of rivers, and other beings, like kalaw, who ima
perceptible as corporeal beings. An analogy from our culture is'colo l?lr'e ;3“31‘!
Color-blind people cannot see the numbers among a field of colored rd c in the
standard tests, while non-color-blind people can easily see the numbers Xm}in the
can see kala while the rest of us are kala-blind. An experienced reindee; he:dearncl:n
n

immediately identify a particular deer out of several hundred, name the deer’s owner
and its dam and grandams several generations back. To less experienced people,
many of these deer are indistinguishable from one another, and even if we could tell
them apart, we would have a difficult time remembering each deer’s genealogy and
personal history, which come easily to the herder. Thus shamans, with talent and
much practice and experience, can identify spiritual signs another would miss.

My second definition is the term “vampire,” which I think of in broader terms
than a revenant corpse drinking blood. For my purposes, a shamanic vampire prevs
upon other people, draining their spiritual energy or life force in order to gain extra
power or maintain unusual youth and prolong their life.* This may sound like
witchcraft to some, but without getting into typological arguments, 1 would like to
point out that Koryak vampires are known as a kind of shaman. They interact with
autochthonous spirits to cure or divine, travel to the land of the dead in trance or

| dreams. Vampiric shamans are not interested in killing or destroying their victims.

Indeed, many of their victims are already dead.
[ first learned about Koryak vampires from my friend and colleague Marina

' Ivanova.’ She began the conversation with, “Did you know that Koryaks have

vampires?” She told me of an old woman in her hometown who sits next to recently
deceased people during funeral preparations: “She sits touching or puts one hand on
the deceased person and draws residual energy out of the deceased into herself.” She
does this to prolong her life, and she looks much younger than she is. “This
grandmother looks like she might be sixty, but she must be over eighty years old,”
Marina said.

Marina is not a shaman, but she is not necessarily kala-blind. She arrived home
too late for her father’s funeral because of a snow storm in which she nearly perished.
Wandering lost from the snowmobile on which she had been riding, Marina begged
her father’s spirit for forgiveness for missing the funeral, and then she demanded help
in reaching the village. Then she heard her father singing, and a light led her back
to the snowmobile, where she heard the driver calling her name through the driving
snow. “Tt was lucky that my family sent my keke (woman's reindeer fur winter suit)
with the snowmobile for me. 1 would have frozen for sure without it,” Marina rold
me. When she arrived, she went to visit some relarives, and saw the vampire sitting
in the room, with an infuriatingly satisfied look on her face. Marina knew what she
had done, and in anger she walked up to the woman, rouched her on the shoulder,
and said, “I take back my father’s energy which you stole.” Marina then left the house
and went home. This brazen insult was dangerous, but she did not suffer from any

retaliation, and later, in private, witnesses confided to Marina that she had done the

right thing.

Death is associated with the departure of breath (wuyevi), which animates the
physical body (cf. Jochelson 1908:100ff). The soul (uyichit) does not immediately
leave this world upon death, but lingers in the general vicinity of the body until
cremation. People were never clear on the specifics, but this primary soul is not the
same as the soul stolen by a kala from a living person. However, itcan be intercepted
and eaten by a kala before reaching the afterworld. Another part of a person’s soul
is reincamnated intoa descendant, and the child is given the name of the “returned”
relative. The child need not be a direct descendant, and in one village, | was told



:h.at three 'boys (aged 4, 6, and 11) all had the same name because they were each
(emcalmations of .the same elder. At the same time, the deceased’s “shade”
wikye wuye; ) continues to exist in the ‘other’ world. Thus, a Koryak person has a
unique combination of soul element ich s re
e oo ents, only part of which is recycled from a previous
| Crzmation opens the door to the other world and releases bonds between the
I z:;a;g éuetr;on.s sm;l and thl; world. As people explained to me during the funerals
ed, the time between death and cremation is dangerous for th
orshe is vulnerable to attacks from kala el e e
w, who try to capture the soul and eat i
the body can be cremated. That i ety et
. t is why people continuall 1
. y sat closely around the
(fi:.ceased the two days before cremation, while elder women finished sewing the
frizre;]ary c;siume. It was also a time for the deceased to take leave of his family and
.;1 as ; ay;ltlmset;i ashroud upon adeerskin on the floor.t Tea, tobacco, and sugar
were shared with the deceased. An open pack of ci , )
. . pack of cigarettes or pouch of snuff was on
Sus cheﬁt for people to help themselves, and a little tea was poured into a small
ecogmve teapot near the deceased’s head when a round of tea was served ,
guardezsmat%on; take %lace firlout of sight of town, and the deceased was vigarously
out in the tundra, while men built the i
! , pyre. Close friends and relatives said
goodibye right before the deceased was carried over to the pyre. “Ifhe is smiling wheln
you1 901::] uIZIofnh his fiace, your immediate future will be good,” a grandmother
explained. “If he is frowning, trouble lies ahead, and pressi
. \ , and a blank expression indi
neither good nor bad fortune.” The body i i the pyre with s
. ody is accompanied onto the i
) ‘ pyre with two
wom;n w}l;xo .make the f'mal preparations before cremation. An experienced
irarxts mother C;s accor;pa?xed by a middle-aged woman "in training.” They untie all
nots on the deceased’s clothing, so he or she is not bound i
\ nd or snagged in the journe
to t;e .afterworld,. and they cut the abdominal muscles so that he or she doesn't sit
up E{lng cremation. It is best if the deceased just lies still and burns quietly and
(qimc ya 1,nd1caFmg an appropriate death and funeral and no further trouble for the
ecea;ed s famtly. in the near future. These women hold a piece of moss in their
bmout sand caw like ravens as they work. Ravens are notnecessarily “birds of death,”
;t are conduits to the afterworld, also carrying offerings of meat from this world t‘o
the f;alnclestors. The deceased is left alone on the pyre only after the fire is smokin
profusely. Smoke and fire scare away evil spirits, protecting the soul on its d .
to the afterlife.” cpature
. gxfter one cremation I attended in a small native village, I was talking with some
u;,(nds about the fact that the deceased’s clothes burned off and flew up, exposing the
g.a e coc1l'pse. This was a bad sign. It meant that his funerary clothes were not from
is own deer, but stolen in some way. His first wife Sasha had sewn them and she
X?S regzﬁrfled é)oorly. Soonafter she had married this man, his deer began to d’isappear
ter all his deer were gone, she left him for an ‘
other man and began to deple
’ . te he
%;Xt husbam% s.herd. Deerare the ultimate source and signifier of wealth forl;(o aksr
erle; are Splt.ltual and social connections between deer and their owner arrx);l ‘
attack on one is an ?ttack on the other. My friends commented to me that’Sasl-xaain
nc;ltonous for dr'ammgi people of their energy or life force. She brings bad luck ts
whomever she lives with. All of her children have bad lives, too. Sasha looksa | 2
younger than she is. I remarked that it sounded as if she were a vampire. At first th:
: y

[aughed nervously, then they agreed thatshe was exactly that. She could sap people’s
life force and use it to remain young, like 2 vampire.
In the course of asking about rituals surrounding the funeral and the meanings
behind them, I leamed that Sasha was disliked by many people. Not everyone
accused her of vampirism, but she was considered a bad mother and a worse wife,
crying crocodile tears at her ex-husband’s funeral. She married a good man, an
excellent herder with many private deer. Sasha used him up and discarded him,
finding another husband with her unusually youthful, good locks. s this female
jealousy towards an “unfair” competitor?Is this social reprobation against a wife who
doesn’t provide for her old and sick husband after he provided for her in his youth,
against a mother who ignores her children once they are adults? Maybe, but in
twenty-two months of fieldwork in Kamchatka, | have heard many stories about
greedy people — tirades against “Joose women” who attach themselves parasitically
onto a man with a job or other income, who ignore their children and anly want to
get drunk, but only once has such a person been accused of being a vampire. Afrer
Marina’s statement about vampires, | was quietly, yet consistently, on the lookout for
examples, but 1 found only three cases in two out of ten villages 1 worked in.
Analyzing these cases purely as witchcraft accusations or metaphors for something
else misunderstands the lived reality of people in Kamchatka.
Later that week two sisters, Anya and Tanya, told me about an elder relative of
theirs who can heal. A cousin of their mother’s mother, Miti cured their father of
kidney stones. Sickness isnota thing or force, buta “people” (narod in Russian). You
have to talk to the people and get them to leave. She talked to the kidney stonc
people and told them not to bunch up, but to spread out into little pieces. Thus the
stone broke up and their father passed them. Anya and Tanya have several stories
about people their grandmother has healed. After about an hour of conversation, the
sisters confided that their grandmother lives far from town because she is feared and
hated by many people. She can make people sick and die, as well as heal them, and
has done so. I then heard several stories about people who had offended her, and how
they quickly became very sick or their lives took drastic turns for the worse. She is
a powerful person, and she can do many things, like understand dreams, foretell the
future, talk to the dead, heal the sick and sicken the healthy. When Anyaand Tanya
told me that Miti looks very young for a woman of the same generation as their
grandmother, who died almost ten years ago at a very advanced age, and that some
accuse her of stealing energy from recently deceased at funerals, I connected her to
the “vampire” described to me by Marina. Then I learned, Sasha is Miti’s daughter.
When a shamanic vampire consumes some of the residual energy of a deceased
person, she orheisnot destroying the soul, not preventing its journey to the afterlife.
She or he is, nevertheless, acting similarly to a kala. The kala who eats a recencly
deceased soul destroys that person and prevents them from going to the next world,
from where part of them would be reincarnated back into this world. As
anthropophagic monsters, kalaw are the most feared inhabitants of the Koryak
universe. Vampiric shamans, feeding on dead souls, are analogous to kalaw cannibal
monsters, and thus anathema to human society. These evil activities do not go
without consequences, as I mentioned above. While they look younger and live

longer, their family suffers. Their children are often ill, die young, or just have rotien



lives (alcoholism, poverty, divorces, et
"« people wi ' ’ Y c.). Koryak people also told m
fi ome way after they died. “It will come back L
often told. to hurt you,” [ was
Unlik i “
are tot "e:i;’?:;i;r;:t:f, ) stTaEdard average Europeans,” however, Koryak vampires
human beings doin evil thi ey ate not possessed by evil demons, but are simpl
loving family, caring f; : thmg& As humans, they are also capable of good thin s}f
tundra alone ’marksihor the sick, protecting the weak, etceteras. Wandering Eie‘
lace Lt ot boone amanls as powerful persons. The open tundra is a dangerous
we know our favorite SSZZZ Zfstl'};s;tf cc))fr Zakshknow every litcle stream and hill as
about be ; ur hometowns. They do hav
e Scari::ta‘ctl-:?rclkz ti:'()wrkx:ng, hYpOFhermia and freezing to death‘: and hu;;c;rwcgz
pharaheni egn mﬁt the t\mdr'a is that people can simply disappear — kala;»u get
dogs, and fish were all ;?;:Zlit;tr :DE:I:: i:: O’p 1; ‘;llbo simply vanished. The boat, gear,
him. ) n’s fishing camp, but there w ‘
e ;:Jﬁ‘i)ile;:fd\a; “Vrva;ss walking last in a file of four men. His son turljesdn;ctzis tocf
name, but d‘:ey could i dEOne‘ The tl'flree men looked all over for him, calling his
swallowed him.” ki ind no trace of him. “It was if the tundra simply opened
Mitei o :S‘ﬂ, is s{(l:;n saxfl to me. The subtext is that a kala ate hirg upand
bear and othersl:z?rZS O:rs W?Ik from town, by herself. Not only does she not fear
forces of the open mnd, she pz;e ers Fhe dangerous milieu of kalaw and other spiritual
hated. Pas, another I%a to ; e kftramec.l milieu in town where she is either feared or
walking the c’undra 2 COZZYIZ Y:ajsrr;z; lréﬁedjferem ;Owré‘ disappeared as she was
man . : as not hated as Miti seem:
ey e e e e
e e o offend he.r. One would only lose in any fights with her. She
her spiritualstren thy Is”;ung anFI vigorous for her advanced years, a physical ind.ex of
e Rt oo %’air;eder remains were eventually found, a yearaftershe disappeared
- oired ovo that She o to Sne another that she was killed by a bear. Native peopl ’
with i, becaneis ;ooz\éeh herself to ke taken by a bear. She must have been tii:i
Till hes. Sl u rfz;';e been impossible for a bear to simply surprise her and
2 bowertal s wpivtc;lwe or that. I do not believe that Paga was a vampire, but
more of a community 1 adpmvli:/irﬁ11 personality. She was not a recluse like Miti’ but
Paga did have man Yfr1e . ; ey who feared her nonetheless respected her 'and
My only directz.x e When:f she lived. ,
£ will cll Woaanak Ipener[\}cl:e with a vampiric shaman was in a third village, which
by a grandma, Qaicllxivxgstener:vl'tg 2::: i:e feStiva}’band d;e day after | waS,ViSitEd
o, ’ severat beautiful gifts: a fi
e o i e - Tk
dramatic example oc;_rz’;e CQCHEIOSlftY .bgfore, and I figured this was just the mosi
left, my hostess and h dusto}r:x of giving guests parting gifts. The second after she
around the room e S‘lg ter struck matches and frantically waved them all
walked. They alsé especclia hY where the grandma had been sitting and where sh
T he Lo ba;]vave t }::n;l over the fine gifts. “She is a bad shaman,” they to[de
hostess’s T den?rgy ehind. Youshould be careful about those gifts.” A
ecommendation, [ took the swff over to another grandma who is tar}:y
o

famous for her shamanic powers. Tykken looked over all the stuff. Everyone agreed
that Qaichivangten sews beautifully, but it is bad, made to enchant, suck my energy,
ruin my marriage. Tykken cut the seam at the back of the hat and turned it inside
out, looking for charms. She found some rabbit fursewn into theseamsandshe pulled
it out. She did the same with all the things, even found some suspicious thread in
the beaded mat. Rabbit fur is powerful stuff. Loose tufts are mixed with seal fat or
reindeer fat and kept in a bag; this mixture is given as an offering (enelwit) to the
spirits through the fire and to the earth when setting up a new camp or before
beginning a ritual. Enelwit is also left at sacred sites: certain hills, rock formations,
sections of a river. The rabbit fur in the hat and other things was charmed to drain
my energy and channel it back to the giver, Qaichivangten.

Tykken went on and on about the mitts and little bags. They were for a corpse.
They were sewn like funerary wear. The beautiful fur and bead pendant intended for
my wife would split us apart and suck our energy. We shouldn’twear it. Sheremoved
her head scarf, thus setting aside a Russian badge of femininity and appearing more
“Koryak” (and so feeling more Koryak?) for her encounter with spirit allies. She lit
a match and waved it over the stuff as she incanted in Koryak, exhibiting a light
crance, such as I had seen herdo at the ritually-charged parts of the festival. Sitring
on the floor of her kitchen, in front of the brick, Russian stove of her second-floor

Soviet apartment, Tykken called on the power of her helping spirit the loon.® She
waved her arms over and around the pile of gifts, alternately chanting unintelligibly

£ loon. | had brought overan audiocassette copy

and making the throaty noises o
of Vladimir Jochelson’s nineteen wax cylinders of Koryak songs and narratives from

his 1901 Jesup expedition as a gift for the family. At that moment, the tape was
playing a Koryak song with drum, a 100-year old recording of drumming to
accompany Tykken's cleansing of the shamanically poisonous gifts.
My first thought was chagrin that I didn’t bring my own tape recorder to gather
more data, although I doubted if Tykken and her family would have wanted me to
record the session. Then I tried to listen for Koryak words to write down later, but
the syllables were impossible to understand. As she called out like a bird, her son-
in-law leaned over to me and said, “she is a loon.” The chanting took about 15
minutes. Shecriedsome and seemed exhausted afterwards. She told me I could wear
the hat, but I should sell the other stuff to a stranger. My wife and [ shouldn't wear
the pendant. One grandfather present told me that Qaichivangten sews very
beautifully, and it can make one forget how dangerous she is. He told me, “she gave
me apair of beautiful boots, and L, like a fool, forgot how dangerous sheis. [took them
and wore them. Onlya couple days after that [ drove my ax right into my foot as 1
was chopping wood. 1 was laid up for weeks. | burned those boots right after that.
Too bad, they were really nice, but L was hurta long time because of them.” He and
other people presentat the “cleansing” ceremony explained to me several times that
the black shaman gives people presentsso that she can hook into their spirit and suck
their energy. Tykken told me the hat was now a safe souvenir, but it would be best
tosell the glovesand little bags to a stranger, tosomeone with whom [ had no persanal
connections. 1 gave the gloves to a friend to sell and I kept the bags. One of them
was partially destroyed a year later by a moth infestation in my box of reindeer fur
:rems. None of the hats in my collection, nor the boots given to me by friends were



damaged by the moths.

Qaichivangten is an example of a shamanic vampire who prefers preying upon
living people. Her gifts provide a spiritual connection between her and the victim.
Victims not only lose spiritual energy, but experience drastic side effects, like a
broken marriage or an ax in the foot, due to her shamanic interference with the
victim’s life force. These vampiric gifts are an inversion of regular Koryak and
Chukchi practice. Hosts present gifts to guests as they leave so thar the person will
have “good feelings” and there will be “good memories” of the visit. Qaichivangten’s
presents are even more “monstrous” than Mauss's potlatch prestations (1967). They
are not an “agonistic” form of exchange, but anti-social, anti-human. The power in
these gifts does not produce a positively-charged moral connection berween giver
and recipient, but a negative, antisocial one.

The social and economic context of these practices is nothing short of

catastrophic. Even before the ruble melted down in August, 1998, native peoples in
Kamchatka were in dire straits. No one was receiving theirsalary regularly, many not
atall. Several years ago the quality of foodstuffs shipped in plummeted as prices
skyrocketed. Stores and collective farms went bankrupt, and publicly-owned
resourcesand equipment were privatized by their former managers. Asthe economic
crisis has only deepened in the 1990s, pecple have learned how to embezzle and steal
anything they can. This varies from bakers filching loaves of bread to admin istrators
skimming off the top of budgets, or directly pocketing funds of their public
institutions (governmental agencies, schools, remains of government-owned
collective farms). The old system of centrally-subsidized government farms has
broken down, but nothing has yet replaced it. The villages with vampires consist
mostly of reindeer herders. The herds have been reduced to one-tenth of their sizes
from those of only ten years earlier, and these villages don’t produce anything
anymore. Now people wait for government checks or live off the income of a family
member working in the public sector ( administration, school, hospital, etc.). Allof
that cash goes to kommersand selling shoddy goods and low-quality foodstuffs
imported from North America, China, and Korea. Cash then flows out of the village
as richer people move back to the “mainland,” send a child to college, or buy an
apartment in the city.” People in small, native villages all over Kamchatka complain
that they are being economically drained to support a few privileged ones.

From the president of the Russian Federation to the mavyors of small native
villages, everyone whocan is sucking the economy dry to stave off personal economic
disaster. I do not want to argue that Miti and Quaichivangten are the consequences
of their economic base. They have been vampires fora long time, starting when the
local economy was prosperous. Discourse about their activities is more salient in
these times of economic crisis, providing culturally appropriate symbols for the
general moral decline in Russia and Kamchatka. The rest of the people in their
villages have become either vampires or victims. While Russian and Ukrainian
managers in Kamchatka have their folkloric equivalent in blood-sucking undead,
Koryak administrators and managers are analogous to vampiric shamans draining the
vestiges of a vital force from a now-dead corpse.

I'don’t mean that vampires have caused the Soviet Union’s economic collapse,
but they do provide the best metaphor for understanding local experiences of the

currentsocial-economic upheaval. Beliefsare intertwined with econC{mic pr}c:ductf ion
and social structure, of course, but there are no clear lines of 'causahty, asb as1 gstse;
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an
t another’s loss.
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her powerful shamans because they feed on
feared and hated more than ot : u feed o the
i i — Koryaks —acting more like a cann
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thfxri(’:sh;:;r Z soale These actions are morally the same as the actions of vampiric
othe .
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open::etfliosn;aper with the claim that the question, .“are the‘re reallye:izﬁ;xlc
7 misses the point. Shamans are shamans. Their power is not sup ,
shamans They are stronger, wiser, older than other people. A fu‘ll account
o N uperhuml?n.t shamans is beyond the scope of this paper, but briefly, in the late
cl)ggg Coi‘tnizeaTl lg:d Natives lament that there aren’t any “real” ?ha;‘na;s ;.ny morﬁ;
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depera.UOf? ! . starving; our leadersare inept, ineffectual, corrupt.” This discourse
allche nme’“l’e o ast to, a (spiritually and materially) impoverished present. It
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ca g Py hors to improve their material lives and heal current anomie.
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Nati\{e B 65.1?‘:“31 leadership) because there are none left. Like the man who saw
(healingand g off a2 woman’s soul, these people are already gone. 1 haven’
th; ktlﬁvz?;;rﬂ:festigated the scene, but apparently the only shamans left are
exnau



vampiric ones. Certainly the only shamans people talk about in the late 1990s are
oneswho domore harm than good. Tykken told me she could counter{Jaichivangten’s
machinations against me, but she herself was not powerful enough to cure serious
illnesses or perform spectacular feats like some people of her grandfather’s generation.

Analyzing a culture in terms of economic, spiritual, and other spheres misses the
integrated reality of the participants. Koryaks are experiencing a total crisis; it
includes all spheres of their lives. The Soviets were at least partially successful in
wreaking fundamental changes to Koryak social and spiritual life. Unfortunately,
these changes have given the advantage to those who are not squeamish about
sucking the spiritual and economic life out of their own people.

Notes

Acknouledgments: This paper was first read at a session of the annual American Anthropological
Association meetings in 1998. [ would like to thank Eva Jane N. Fridman for organizing the session, and

_ the other panelists, wha provided a stimulating forum, especially the discussant, Marjorie Mandelstam

Balzer, whoprovided thoughtful comments onan ealier draft. Reseatch contributing to this paper toraled
22 months in 1995 and 1997-98 and was funded in part by the Social Science Research Center, National
Security Education Program, International Research &Exchange Board (TREX), Wenner-Gren Foundation,
and the Univetéity of Virginia. [ also want to thank Richard Handler, Dell Hymes, Laurel Kendall, Edith
Turner, and Roy Wagner for comments on earier drafis.

! Linguistically, Koryak, Alutor, Kerek, and Chukchi people speak closely related languages of the
Chukotko-Kamchatkan family. Itelmen is sometimes lumped with, sumetimes split from Chukotko-
Kamchatkan. Having arrived in Kamchatka only in the 16th century, Even people speak a Tungusic
language, and their traditional culture differs in many respects from other Kamchatkan peoples. {Bobaljik
1998; Bogoraz 1922; Comrie 1981).

? The definition of “shaman” and the validity of a cross-cultural pheromenon referred to as
“shamanism” are open questions which ace beyond the scope of this paper {cf., Balzer 1990, 1991; Eliade
1964; Hoppal 1993; Lewis 1989; Nicholson 1987; Noel 1997; Pentikiinen 1997; Vdovin 1976).

> Kalaw is the plural, kala singular. This story was told to me by an elderly couple in a small, mostly
native village in the presence of several middle-aged peaple. All present were Kaoryak or Chukchi and
insisted to me that the story was true.

4 See Dundes (1998) fora representative collection ofanalyses of “traditional” vampires. Konstantinos
(1996) describes "psychic” vampires in the context of non-indigenous North American culrure.

* All names of people and places have been changed w protect their privacy.

* In a tent, the deceased lies in the back in the sleeping area. Karyaks sleep in beds in houses, but
in death, their bed is closer to the raditional arrangement.

7 I will fully elaborate Koryak death rituals in a later paper. For an analysis of birds in Sakha
spirituality, where ravens are more dangerous, see Balzer (1996}

¥ The loon is a powerful spirit in other Siberian and North American cultures as well (Balzer 1996;
Henry Sharp, personal communication).

?College education isnotan investmentin the local community hecause these children rarely return
to their small home villages to work.
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Abstract

In the early 20th century anthropologists collected sounds, images and artifacts
torepresent traditional cultures. Under the direction of Franz Boas, anthropologists
workingforthe American Museum of Natural History’s Jesup North Pacific Expedition
documented a variety of northeastern Siberian shamanisms. Demonstrations staged
for the phonograph and the camera served as models for museum representations.
These ethnographic inscriptions, together with the collection of texts and sacred
objects, documented shamanistic traditions; yet ceremonial traditions remained
partially obscured, resisting full intelligibility. The complexity of variations suggests
that mystification and opacity are central to shamanic efficacy and the continued
vitality of performative ritual, and that Siberian shamanic practices are inherently
resistant to anthropological modes of interpretation. Keywords: shamanism, Stheria,

Jesup North Pacific Expedition, sound.

Introduction

The standard anthropological images and interpretations of Siberian shamanisms!
were forged in part from demonstration performances staged in the field and re-
created in museums through models, displayed artifacts, transcriptions, photographs,
illustrations, sound recordings and texts. In thisessay I will consider the canstruction
of different types of ethnographic representation of shamanic ceremonies as
documented by the American Museum of Natural History’s Jesup North Pacific
Expedition, mostly obtained between 1897 and 1905.> A monumentafeatly modern
anthropology conducted under the direction of Franz Boas, the Jesup Expedition

‘produced classic ethnographic descriptions in various modes including texts and

documents, photographs and subsequently composed models and miniatures,
collections of artifacts including shamans’ coats and drums, and wax-cylinder
recordings of songs and tales—the first sounds ever mechanically recorded in
norcheastern Siberia.

The expeditionary gathering of material for study and display included
performance-demonstrations captured by the turn-of-the-century’s high-tech media,
the glass-plate camera and wax-cylinder recording phonograph. The production of
‘ethnographic images (often to serve as templates for museurm exhibits and published
illustrations) and texts (whether recorded by dictation ar phonograph) helped shape



