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Abstract

This research was conducted among Itelmen people, a small indigenous group who live
on the Kamchatka peninsula in the Russian Far East. The thesis explores places of
significance and sacred places of Itelmens who traditionally occupied most of the
peninsula. At present the majority live on the Western coast of Kamchatka on the
Okhotsk Sea shore. Providing some historical background, outcomes of colonization and
western presence, and description of contemporary Itelmen worldview, this study offers
an overview of Itelmen concepts of perceiving, knowing, appreciating and “animating”
places. These concepts are formed primarily on the basis of a sense of loss of the villages
during the relocations of 1950s-60s, a sense of admiration of nature, a sense of respect of
ancestral knowledge associated with their lands, a sense of fear and respect of the spirits
inhabiting the places and other aspects of landscape animation. Through the examples of
indigenous peoples’ initiatives this thesis also provides the groundwork for
demonstrating the usefulness of the study of places of significance and sacred sites as

negotiations take place between Itelmens and the government over native lands.
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Introduction

“Grandmother was cutting fish by the river when a fish scale got stuck to
her hand. I exclaimed: ‘Granny, you are our fish now!’ And she almost
seriously replied: ‘Oh. I am in fact a fish...’ And then she told me a story
which greatly impressed me:

Her homeland [rodina] is here in this area, in Utkholok, where high
mountains host sea-gull nests and thousands of migratory birds. She was
born here and my ancestors lived here. Finally, I, a city girl, visited the
land of my great-grandfather Vasilii Yakovilevich Lastochkin and his
beautiful wife Maria who was from Sedanka Osedlaya. Grandmother’s
mother, Lastochkina Tatiana, lived in Utkholok as well. My sister was
named after her, and later they found out that great-grandmother was
also Tatiana. This appeared to be a name passed down in the family
[Russ. Rodovoe imya]. In May the men of Utkholok settlement floated
down in their baty’ to the mouth of the Utkholok River [Ust-Utkholok] and
got ready for fishing season. Fish is the main subsistence food for
Itelmens. A huge school of smelt was the first to enter the river from the
Okhotsk Sea. They were caught with fishing weirs. Later hunchback
salmon, keta, king salmon and then royal silver salmon [Lat. Parasalmo

Mpykiss] entered the river. Silver salmon was the population’s main

! Bat — Itelmen dugout canoe



subsistence food. It was caught from November throughout the entire

winter. Silver salmon was easy to preserve. It was thrown with cold water

on the river shore during strong frosts. Then it was brought to the village

upstream and stored in a shelter made of logs. Or it might have also been

stored in cellars [Russ. noepe6] until the fish started to come again. Out

of all the smelts my granny will immediately recognize the smell of silver

salmon. This is our story...” (personal communication Vasilieva Daria,

2008)

This story was written by my younger sister Dasha when in the summer of 2008
she, my grandmother, Viktoria V. Petrasheva, and I visited our homeland, the mouth of
the Utkholok River. It was the first time when all three of us came together there to
reunite with our ancestors. The village of Utkholok where my grandmother was born
does not exist anymore and she has not been to this site of the former village in many
years. It was an extremely emotional time filled with our realization of the spiritual
value of homelands.

With this story I want to introduce a non-standard understanding of the notion of
sacred places which is widely recognized among Itelmens — a small indigenous group
living on the Kamchatka peninsula in the Russian Far East. The story of my sister teaches
us that when a person visits his or her ancestral grounds the knowledge of a people
associated with those grounds is remembered; it starts to live again when the place is
visited. With this story I wanted to stress the fact that the sacredness of a place is not

necessarily connected with supernatural forces or religious ideas. It is priceless



knowledge and memories about the distant past along with a strong yearning to go back
to those places that animate Itelmen lands with a special degree of sacredness. Without
having visited the place, my grandmother would not have remembered all those details
about fishing traditions. Neither would she have shared those memories with us, her
grandchildren.

My research on sacred places was inspired by my people. I grew up hearing
stories about the life in the relocated villages, about Itelmens losing their lands, and about
Itelmens’ initiatives to legally obtain their ancestral grounds. Then I realized that we do
not have enough knowledge about our lands anymore. Many people think that Itelmens
struggle for their lands simply to acquire access to natural resources. But a few
understand that the land is important for the Itelmen nation for the historical, spiritual
attachments which built up over hundreds of years on our ancestral lands. Our identity as
a people is built in the landscape supported by the associations and knowledge which our
lands hold.

There is a lack of studies dedicated to the subject of landscape sacredness in
Russia. No academic research about Itelmen sacred sites or places of significance has
been conducted in Kamchatka whatsoever. I hope that my research will also be helpful to
Itelmen leaders in order to substantiate the prior rights of Itelmens to their lands.
Moreover, I hope that young people after reading this thesis have a better understanding

of what it means to live on the ancestral lands and what it means to be an Itelmen.



Field Research

My study is based on extended research of literature and on field work which was
conducted during the summer of 2008. I interviewed Itelmens who live in Petropavlovsk-
Kamchatski, the main city of the Kamchatka peninsula, and in the village of Kovran
which is located on the Western coast of Kamchatka. The most exciting part of the
fieldwork was in Kovran. Today
this settlement is believed to be the
capital of Itelmens. This small
village has the highest
concentration of Itelmen
population of any village or
settlement. At present many
Itelmens also live in the village of
Tigil, where I did not have a

chance to go because of

transportation  problems,  and \‘j
Lo 0 Figurel: Map of Places Visited for
Verkhnee Khairyuz ovo (or ? Fieldwork in Kamch_atka 2008?
Tatiana Degai

Khairyuzovo). The rest of the
Itelmen population which is about 3000 people is spread around Kamchatka and the

globe.



From the logistical point of view it was quite easy for me to organize my
fieldwork route as I am from Kamchatka, I have been to the places of my fieldwork and I
know about the challenges I can face while traveling in Kamchatka. But the main
difficulty was that my field work appeared to be mixed with the organization and heading
the ethno-ecological youth camp “Salmon Keepers”. This camp is aimed at teaching
indigenous youth to appreciate salmon resources with which nature generously provides
us. A part of the camp was planned to be in Utkholok where my sister and grandmother
went as well. As I mentioned earlier, the Utkholok area is my ancestral territory. There I
had a first hand experience of being on the lands of my ancestors. Utkholok is about 80
kilometers North of Kovran. One can get to the mouth of the River Utkholok, which used
to be a summer camp for Itelmens of that area, by a big truck following along the
Okhotsk Sea shore.

The experience of my field work taught me not to mix academic research with
leadership activities. My study would have been richer if I dedicated the entire time in
Kovran only for the research. Nevertheless the camp helped me to look at the Itelmen’s
sense of place from a generational perspective. It helped me to research how elders
perceive their lands and how young people sense places. In Utkholok I had a chance to
observe young people’s behavior and talk to them of how they feel about the ancestral
lands. I tried to look at the evolution of Itelmen sense of space. For that reason I

interviewed both Itelmen elders and youth.



Outline of the Thesis

The first chapter provides the theoretical background for the study of sacred and
significant places. First I describe the importance of sacred sites from the perspective of
global indigenous rights legislation and the necessity of indigenous peoples to speak out
about their sacred places. This chapter also introduces the discussion of the sacred versus
the profane, the attributes of landscape sacredness and the main features of sacred sites
which are recognized internationally, in Russia, and among Itelmens.

In the second chapter the discussion is dedicated to the understanding of the
sacred as supernaturally dangerous. Mythological understanding of geothermal activities
in ancient Itelmen society provides us with the idea that those places are animated with
special sacredness based on fear of the unknown powers. At present, this fear of the
unknown of supernatural power is changed into the scientifically known. At the same
time the discussion of the significance of Christian cemeteries illustrates the case when
the fear of the unknown is switched into the religiously known. Danger is not the only
attribute of the landscape sacredness. Itelmen holistic perception of the universe exists
together with spiritually inhabiting the entire landscape with various supernatural
residents (spirits of the forests, spirits of the mountains, spirits of the rivers, etc). This
coexistence is based on mutual respect which is expressed in certain rites, mainly in the
rite of the offering to the spirit of the place. The first chapter observes a sacred place
from the point of view of mythology and traces the evolution of the perception of those

legendary places in the present.



The third chapter is dedicated to understanding of the concept of homeland, or
‘rodina’ in Russian, as a sacred place. A brief historical background on Itelmens’ life
after contact touches mainly upon the period of the 1950-60s when most Itelmen villages
were relocated, closed and united into larger ones. This event created a great sense of
loss which is at the basis of the homeland being perceived as a sacred place. In post-
soviet Russia, where economic support from the state has collapsed, new villages which
were engineered by the state appeared to be at the stage of disappearing as well. Through
their dramatic history, Itelmens have developed a notion of the ‘special significance’ of
their ‘homeland’ which contemporary Itelmens identify as sacred.

The appearance of symbolic places described in the last chapter is also a result of
Russian policy towards Itelmens. Those special places became the symbols of Itelmen
culture, orienting the sites for revitalization, and markers of renaissance of Itelmen
nation. Symbolic places are a good example of how and under what circumstances new
sacred places appear. In conclusion, I illustrate how significant and sacred places can
have new life by the example of the Itelmen initiative of legally organizing the territory
of traditional land use. What can people do with the places of significance? How do

sacred sites live on in Itelmen country? These are the main questions of my research.



Chapter 1: Theoretical Background

Genealogies of “Sacred Site” Research

Over the past century the concept of sacredness of places has been widely
discussed by anthropologists, archeologists, folklorists, politicians, and lawyers.
Indigenous peoples around the world use the notion of ‘sacred site’ as the main argument
in resolving land tenure issues during negotiations with governments. In this chapter I am
going to explore a) what is the place of the sacred sites in modern societies; b) why is this
subject important within academia; c¢) the practical value of the research for the
indigenous community through providing various definitions, and d) history and
examples of sacred sites and places of significance.

By the end of the 20" century, the aboriginal population of the USA, Australia,
Canada, New Zealand and many other countries had reached such a level of activism that
governments could not ignore the presence of sites of significance in the territories of
their countries anymore. In some countries this recognition started in the 19™ century
and in others it came much later. For political purposes it became useful for indigenous
peoples to “raise many voices together, to be better heard by those who threaten the
safety of sacred sites in many parts of the world” due to economic and commercial
development (Carmichael et al. 1994:2). Most of the contemporary activities of humanity
such as building dams or houses, drilling for natural resources or timber industries result
in the destruction of places which are significant to local people. Currently a range of
legislation to protect special sites of aboriginal populations has been instituted both at the

international, regional and local levels.



In Australia, for example, the government has three categories of law for
protecting Aboriginal sites: ‘relicts legislation’, ‘culture significance legislation’, and
‘general heritage legislation” (Ritchie 1994:229). In addition, each of the Australian
states has its own legislation which is applied to land issues. This results in a complexity
of statutes across the country. The most important laws are the Australian Heritage
Commission Act of 1975, the Commonwealth’s Aboriginal Land Rights Act of 1976 and
Aboriginal Sacred Sites Act of 1989. The presence of these legal frameworks indicates
that the sacredness of the places is a significant part of the aboriginal life of Australia.

Australian law is comparatively developed in the sphere of protection of sacred
sites. David Ritchie in ‘Principles and Practice of Site Protection Laws in Australia’
(1994) explains that sites there are designated and publicly marked. He gives examples
of signs which indicate the presence of a sacred site and the limits of access to certain
categories of people to this site. Unauthorized entry can bring a penalty of up to $20,000
(Ritchie 1994:240). The Australian government acknowledges the presence of sacred
sites in the coastal waters as well as on land. These examples suggest that aboriginal
Australians are advanced in terms of site protection. It was unexpected to hear during the
meeting dedicated to the Convention on Biological Diversity* from an Aboriginal
Australian woman that the state legislation does not meet the interests of the indigenous

population. They still feel that they are being oppressed on their land and that state laws

2 The Conferences on the Convention on Biological Diversity (CBD) are a United Nations’ meetings
which aim at creating better conditions for protection of our environment and nature. Indigenous leaders
actively participate in those meetings as the Convention recognizes traditional knowledge as one of the
ways of biodiversity conservation. This particular meeting was the 9th Conference of the Parties on CBD,
Bonn, Germany, 2008.
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are far from understanding the customary laws of native peoples. Such cases appear in
many parts of the world.

The Maori people of New Zealand are also known to be a strong nation. Since the
very beginning of their relationships with colonial Britain they had land problems based
on a misunderstanding of the treaties. In 1800 the Treaty of Waitangi was signed by
numerous Maori chiefs and the Queen of England. This treaty was written in two
languages, English and Maori, which inevitably resulted in different interpretations and
confusion. According to Matunga “Within seven years of the signing of the Treaty the
Maori people became a minority in their own country and their land has been gradually
taken from them” (Matunga 1994:221). After long negotiations the 1980 Historic Places
Act established the Historic Places Trust to preserve the historical heritage of New
Zealand. It specified three types: archeological sites, historic areas, and traditional sites
(Matunga 1994:222). However there is a major conflict in the Act: it values archeology
over native knowledge. In New Zealand, sites would not be recognized without
archeological evidence. In addition, the Act and Trust do not recognize the right of the
Maori to “control, protect and manage their own heritage and their own sacred sites”
(Matunga 1994:223). These acts of the government require further negotiations and
actions to ensure Maoris’ sovereignty rights over their sacred sites and places of
significance.

From the Maori and Australian examples several questions arise of what is the
“ideal or best” language to translate or verbalize indigenous people’s attitude towards the

land? Is the language of colonizers appropriate enough for this purpose? What would be
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a proper definition of heritage and sacred sites in the context of state legislation? What
are the best mechanisms in attaining better understanding between the governments and
aboriginal peoples in the negotiations over the sacred sites?

Like these Pacific peoples, Native Americans have a long history of land and
sacred site disputes with governments. By the end of the twentieth century Native
Americans managed to win numerous lawsuits. Stuart Banner, in ‘How the Indians Lost
their Land’, argues that the reason for this transformation “was not a change in the law. It
was a change in the relative political power of Indians and whites” (Banner 2005:292).
American Indians have a rich history of fighting over their lands both physically and
vocally. They were either removed from their traditional territories and put onto
reservations or they were forced to sell their lands.

In some cases indigenous peoples were expatriated from the lands for settlement
and development of nature parks and reserves. Many examples reveal the negative
impact of the creation of parks on indigenous communities’ lands throughout the world.
During one of the CBD meetings I had a chance to hear stories of how some African
tribes with the help of widely known ecological organizations were removed from their
homelands in order to create nature reserves. People from a rival tribe would be hired to
look after the park so the relocated people (in this case Bakka) do not have any chance to

hunt on their traditional grounds®.

® This story has been shared with the participants of the Workshop on Customary Use of Biological
Resources: Implementing Article 10(c) of the Convention on Biological Diversity and Workshop on
Customary Sustainable Use Indicators, London, England, which I attended in 2006.
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Robert H. Keller and Michael F. Turek (1998), in their study of the relationships
between National parks and American Indians, describe the creation of some parks in the
USA and the results of these intentions. “Congress in creating the park ‘for the benefit
and enjoyment of the people’, destroyed the livelihood of another people” (Keller and
Turek 1998:239). From the very beginning of the national park system it “rested not only
on the lofty ideal of preservation, but also on exploitation” (ibid.). It is quite often that
when parks are established the native population is not considered as being residents of
those territories. Those areas are called “wilderness” without the concept of people
inhabiting the lands for centuries prior to the Western civilization having reached them.
The concept of wilderness is alien to aboriginal cultures. However it often forms the
basis of the legislative acts connected with lands*.

Recognition of the fact that indigenous peoples have rights to the lands came to
Russia only during the last decade of the 20th century. Galina Kharyuchi, a native
scholar, remarks that public discussion of the protection of sacred sites and places of
significance happened in the mid-1990s (Kharyuchi 2004:167). Russian aboriginals are
still disfranchised in this area. Numerous attempts have been implemented by both
indigenous leaders and scholars in order to create territories of traditional subsistence,

ethno-ecological areas/territories/refuges or ethno-natural parks (Kharyuchi 2004;

* Klein (1994) discusses the concept of wilderness versus homeland and the history of the formation of
this idea. Western ideology views itself as separate from nature. What we truly see today is that
“wilderness became antithetical to the development of Western societies” while for indigenous peoples it is
their home.
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Murashko 2000a; Shulgin 2004). None of these endeavors have been achieved
successfully.

One of the features of the Russian indigenous land rights movement is that
national or nature parks are considered to be a means of protecting native lands from
outside influence and in many cases the creation of parks is strongly supported by
indigenous peoples. This kind of land organization prevents oil extracting or mining
companies from coming to those territories. Indigenous peoples are usually allowed to
subsistence hunt, fish and gather. At the same time, there is the problem of park
management. These territories are managed by non-native people who treat the protected
areas as wilderness, not as a cultural landscape and this again brings other difficulties to
both sides. It is usually up to the park management to decide where indigenous peoples
can fish and hunt and if the indigenous people have the right to subsistence activities.
The cases when parks practice mistreatment of indigenous population are not uncommon
in Russia. When the parks are at the stage of formation administrators exhibit high
interest in negotiating with the local population in order to acquire their support, but
when the park is finally established and aboriginal people are willing to further
cooperate, the management quickly forgets about native people.

Examples of political issues and dilemmas over native territories urged
indigenous peoples to be vocal about the spiritual value of their homelands. The concept
of the land being sacred has become the main argument indigenous peoples raise in
negotiations over lands. Tribes and ethnic groups have relations with places of

significance where they either come to pay tribute to the gods and spirits or to the
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ancestors. Along with the “politicization” of the aboriginal population came a necessity
to “verbalize their worldview” in words accessible to non-indigenous people’s
understanding. This verbalization made it possible for the natives to participate in
legislative procedures and sometimes be heard. Verbalizing the indigenous worldview
brought new terms into the language. “Sacred sites” is one of the most important notions
created in this process as the spiritual aspect of the landscape became the central issue
during negotiations, forcing spirituality to be more visible to outsiders.

Mikhail Todishev, a Russian indigenous leader and scholar, highlights that “all
the [land] spirits in spite of their function had a great significance as a power uniting a
people” (Todishev 2004:27). The presence of spirit residences or special places of
significance has had a political impact because it can indicate the “ownership” of the
territory by a given ethnic group. At the same time, territories can be shared between
several ethnic groups in contact areas. For the indigenous population, sacred places
represent key sites of their spiritual life (Todishev 2004:27). Indigenous groups
nowadays realize that with the high speed of assimilation it is important to preserve their
knowledge and use this knowledge to protect their lands from outsiders. Jane Hubert
noted that “When the land comes under threat then the sacred sites, sacred places and
sites of special significance become identifiable, even to outsiders, by the extent to which
the communities concerned will fight to preserve and protect them from disturbance,
interference or destruction” (Hubert 1994:18).

What is the place of scholars in this process? Political development of indigenous

thought resulted in the appearance of a large amount of research conducted by
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anthropologists and archeologists on places of significance and sacred sites. The idea of
landscape having high spiritual value attracted scholars around the world. At the same
time, Basso who worked among Apache people, noted that not enough attention is paid
to the study of the “sense of place” (Basso 1996:53). “What do people make of places?”
is one of the key questions for cultural anthropologist while studying the “relationships to
geographical space” among native societies (Basso 1996:53). Why places are important

to indigenous peoples is another significant question for this research.

Significance of Land in the Cultures of Indigenous Peoples of the North and in Russia

The characteristics of the sacredness of the land and features of sacred sites can
be applied to a number of ethnic groups. Arctic people are no exception. Less theoretical
research has been done in the Arctic region but there are a number of ethnographic works
that mention the importance of the landscape in the worldview of the indigenous peoples.
A strong emphasis is placed on the legends which are used as teaching material for
younger generations.

Arctic peoples in Russia are primarily nomadic people who travel year round
following their reindeer herds, though many live by hunting and fishing. Ovsyannikov
and Terebkhin in their article ‘Sacred Space in the Culture of the Arctic Regions’ note
that sacred sites are found along “the migratory routes, at the dwelling sites, in the
hunting grounds and by the fishing waters” (Ovsyannikov and Terebkhin 1994:123).
Golovnev (2001), a visual anthropologist, points out that every place a reindeer stops to

rest is believed by Nenets people to be “sacred”. Ovsyannikov and Terebkhin, in
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describing Nenets’ traditions note that any part of the landscape which looks unusual
acquires spiritual meaning (1994:58). This concept is seen in Sami tradition as well:
“every significant mountain, lake or stream would have holy places and sacrificial
places” (Mulk 1994:125). An important question arises from these ideas — Does the
appearance of specific features to the landscape contribute to them being marked as
special places of significance? What are the characteristics that are associated with being
marked as sacred or significant; is it size, shape, color, or vegetation? Is this pattern of
understanding special places also present among Itelmen people? If not, how is the
landscape valued and appreciated in Kamchatka?

In my research on Itelmens’ relationship to landscape I look at a broader
understanding of cultural landscape. I am focusing on the places of significance rather
than sacred places because I want to consider various kinds of significance of which
sacred places constitute an important part.

In the study of Arctic traditions it usually makes sense to divide any particular
native worldview into two time periods — pre-Christian and Christian. This historical
boundary brought about a shift in types of sacred places. Christianization has an
enormous influence on the world perception of indigenous peoples of the North. In some
places cemeteries and churches became more sacred than the traditional places of
significance and in some we have examples where Christian religious markers overlap
with indigenous people’s markers. Chavchuven Koryaks, nomads of Kamchatka, for
example maintain the strong traditions of their cremation ceremony but at the same time

cemeteries are significant places among Christianized Koryaks.
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Ovsyannikov and Terebkhin (1994:44-810) describe the spiritual significance of
the choom — the Nenets dwelling which can be observed as a sacred site in itself. The
choom was divided in two parts, one of which was a living area and the other was an area
for ancestral spirits. With Christianization this division was banned and forgotten.
Instead cemeteries with crosses today indicate a special place where people can
communicate with their relatives and ancestors who passed away through their memories
of them.

Similar changes happened in some Alaskan cultures. One of the sacred places of
the Sugpiaq (Alutiiq) today is Spruce Island in the Kodiak area. It is a place where Father
Herman (St. Herman) is buried — a priest who in 1794 brought Christianity to Sugpiaqs
(Golder 2004). Not a long time ago Kodiak Sugpiaqs found caves with ancient drawings.
I had a chance to talk to a native elder who said that he was afraid to go inside those
caves because he did not know the meaning of those drawings. Being a strongly Russian
Orthodox person he is afraid to disturb Alutiiq spirits by entering those caves. This
tendency of mixing pre-Christian and Christian religious values is clearly seen in native
cultures.

In the Russian North a few studies have focused on the significant places of the
indigenous populations. In the Soviet literature there was a tendency to call sacred sites
archeological monuments. The perception was that sacred sites of aboriginal peoples
existed in the past and everything in the present was connected with the building of a
“bright socialist future” which meant all peoples living together, collectively, without

any pagan or religious ideas (Slezkine 2008). Nevertheless, in the Soviet period scholars
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were able to get strong support and funding from the government for conducting
archeological excavations at the ancient sites of the native peoples. Therefore a
significant amount of literature is available on the archeological sites of almost every
region of the former Soviet Union. The Soviet government supported ethnographic
research as well, but that research rarely focused on the study of the indigenous religious
and ecological worldview, or indigenous identity and relationships with the land.
Ethnographical investigations were mainly about the past life of the aboriginals and
modern life of “happy” kolkhoz natives. After having done some analysis of the
ethnographic works published during the Soviet period it became quite obvious to me
that the structure of most of the work is the same no matter what ethnic group we read
about. Usually the book consisted of the following contents: physical description of the
people, place of habitat, traditional dwellings, archeological data, subsistence activities,
food, crafts, clothing, ways of transportation, dances, and songs. Along with
archeological study ethnographical investigations of material culture were also “frozen”
in time.

Today Russian scientists have freedom in their studies, but no proper support
from the government. As a result there is little contemporary literature on Russian
indigenous peoples of the North and almost no research has been done or published
recently by Russian scholars on places of significance or on land being central to the

aboriginal perception of the universe.
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Recently, indigenous peoples themselves started to conduct research on sacred
sites. In 2004 RAIPON’ and CAFF® published a joint work, “Significance of Protection
of the Arctic Sacred Places: the study of Indigenous Peoples of Russian North”
(Murashko 2004) in Russian and CAFF Technical Report No.11 on “the state of Sacred
Sites and Sanctuaries” in English (Conservation of Arctic Flora and Fauna 2004). These
two publications are based on the same fieldwork, but they vary in contents. The entire
research was conducted by indigenous experts. They collected unique memories of
Nenets and Koryak people about sacred sites. These are the first and perhaps the only
publications where Russian indigenous peoples voiced their point of view on the
definition and significance of sacred sites. Significant portions of my work was based
on the methodologies provided in these publications.

The works of non-Russian anthropologists John P. Ziker (2002) and David G.
Anderson (2000) consider the question of significant places in the landscape. Both did
research with Dolgan people in the Taimyr peninsular. Known to be people of the tundra,
or in the Dolgan language Tiajono, they are nomadic people. Their lifestyle is connected
with the land and migratory routes. Ziker discusses sacred places about which Dolgan
people talked, but which they never visited. Those places were marked by their ancestors
with fur strips on the trees. Today when a reindeer herder visits a new place in the tundra
he makes a sacrifice at that place. Dolgans have a clan system and each clan and family

has its own sacred places. Ziker suggests the idea that the Dolgan who works in the

> RAIPON - Russian Association of Indigenous Peoples of the North
® CAFF — Conservation of Arctic and Fauna
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tundra will most likely have special places while a person who does not go to the tundra
will not (Ziker 2002:117).

Anderson also suggests that: “... pastukhi have preserved a pristine relationship to
the land” (Anderson 2000:117). The concept of knowing is the main concept of surviving
in the tundra. Perceptions are changing, however, and with the new political context
native people “are coming to know the land in an increasingly possessive manner”
(2000:130). This is happening throughout the entire world. Murashko observed that “the
loss of connection with nature is not just people’s sin, but it is their misfortune. Sacred
places are those places where it is worth considering that” ’ (Murashko 2004:14).

These concepts stated by Ziker and Anderson can be applied to nomadic societies
in general. Reindeer peoples are known for having a considerable amount of sacred
places. During the entire year they follow reindeers’ cycle of life. Those migratory routes
acquire special significance as each of them represents the history of the people and their
religion.

In case of river and maritime peoples such as Itelmens, Unangan (Aleuts),
Sugpiaq (Alutiigs) and others, the sacredness of the landscape is less obvious and it is
less researched than, for example, among Khanti, Nentsi or Koryak peoples of the
Russian North®, Besides the study of toponymy and the toponymic maps created by

Kasten, Durr, Longinov and Khaloimova (Michael Durr 2001:68-79) the question of

7 .TOTeps CBA3H C MPHPOIOH 3TO HE TONBKO BHHA JMOACH, HO ¥ HX 6eaa. CBAIMICHHBIC MECTA — 3TO KAK

pa3 T¢ MCECTa Ha 3eMJIe, TAC CToHT 00 3TOoM 3aaymarbea (Murashko 2004:14).

¥ Some research has been conducted particularly on the sacred sites in Khanti-Mansi Autonomous Okrug
and Koryak Autonomous Okrug. Those studies are described in the works of Wiget and Balacva (2004),
Galina Kharyuchi (2004) and Russian Association of Indigenous Peoples of the North (Murashko 2004).
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Itelmen relationship to the landscape has not been seriously investigated. These are
uniquely precise maps of six Itelmen settlements and their surroundings. Four of the
villages described in their work (Utkholok, Belogolovoe, Sopochnoe, Moroshechnoe) are
now closed, but they are regularly visited by former residents as traditional hunting and
fishing grounds. Does this mean that those areas are of special significance to the native
people? What makes them so significant for Itelmens and how do those places live in the

present? These are the main questions of my study.

The Concept of Landscape Sacredness and Its Features

The Sacred and the Profane

Can we say that there are “sacred” sites in contemporary Itelmen territory? Or,
for sites that are of particular significance, is it better to use some other term than sacred?
In order to answer this question we should look at what “sacred” really means. Given the
history of religious practices of indigenous peoples the notion of sacredness has been
complicated by Christianity and it is difficult to say specifically what constitutes the
sacred for modern aboriginal societies.

Theoretical study of the sacred begun in the early 1900s by European social
theorists still influence contemporary researchers on the topic. Durkheim presented the
opposition of sacred versus profane in order to understand the common foundations of all
religions: “All known religious beliefs, whether simple or complex, present one common

characteristic: they presuppose a classification of all the things, real and ideal, of which
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men think, into two classes or opposed groups, generally designated by the words
profane and sacred...the first have been put into an ideal and transcendental world, while
the material world is left in full possession of the others” (Durkheim 1965:53). Mircea
Eliade also based his explanations of religions on these two domains where he describes
the sacred as “something of a wholly different order, a reality that does not belong to our
world” (Eliade 1987:11).

This distinction can be explicated if we compare “civilized” worlds and “native”
worlds. The profane prevails in the life of so-called developed societies; they tend to
believe more in the material world and fully depend on commodities. In the case of
indigenous peoples the sacred is the main realm of their existence. The history of
colonization shows that the impact of Christianity has brought new definitions to the
concept of sacredness. It has become more separated from the profane. Hence, while
talking about religions of aboriginal peoples, it is in many cases difficult to separate the
sacred and the profane. They are so tightly connected and interwoven with one another
that one will not exist without the other and one can easily transform into the other while
in the western societies they are alienated from each other and often not connected at all.
“Although indigenous understandings of the sacred may not put it in opposition to the
profane, it is nonetheless considered a different realm with other rules and issues at
stake” (Conservation of Arctic Flora and Fauna 2004:chapter 7, 4).

Like any other layer of our existence, space is constituted with sacred and profane

realms. Mircea Eliade affirms that sacred space is not uniform (1987:20). Religious
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space’ is structured with various layers and each has its own unique meaning and
function. Under worlds and upper worlds are represented in numerous religions. This
dichotomy partially exists in the Itelmen culture. In pre-Christian Kamchatka of the 18"
century, according to the accounts of the first Kamchatkan explorers Krasheninnikov and
Steller, Itelmen people believed that the world or universe consisted of three cosmic
levels: the sky, the land and the sea, and the underworld (Krasheninnikov 1994a:72). The
land was flat," it was a reverse of the sky and it covered the underworld which was
considered the world of the dead (Steller 2003:204) . All Itelmen worlds communicated
with one another. As the underworld was believed to be the reverse of the profane world,
when a poor man died in our world, he would be rich and happy in the underworld
(Steller 2003:205). That is why Itelmens were not afraid of the death. Itelmen values
concerning life were different from Western values. An Itelmen man was glad to reunite
with his wife/wives and ancestors after his death in the underworld (Volodin 2003:55).
Every world had its own spirits. The sky is the home for the Creator, the rain and wind
spirits, the underworld is a home for the spirit of the deceased who, according to the
myths written down by Krasheninnikov and Steller, was the first human who died on the
Kamchatkan land (Krasheninnikov 1994a:78). The earth is a home for a variety of spirits

as well. Contemporary Itelmens being Russian Orthodox believe in a standard idea that

° In this discussion I identify sacred space and religious space as interchangeable notions. An individual
can have his/her own sacred spaces without being a religious person. In my research I am observing
indigenous peoples’ perception of the landscape which is often combined with indigenous religions. For
this reason sacred space and religious space are synonyms in the context of the thesis.

19« _if it were round, they say, all the people would have to live around the upper center of the globe or
else they would fall from the world” (Steller 2003:204)
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the universe is constituted of earth, heaven and hell. Very few posses deep knowledge
about the old beliefs, but still there are stories told about various spirits.""

While religious space is non-homogeneous and constructed of different layers,
profane space is homogeneous. It does not suffer any breaks, or interruptions. It
constitutes only one level — a level of our physical being. This neutral space is called by
Eliade ‘geometrical space’ (1987:22). It can be calculated, divided, and changed by
humans. It can be marked on the map or it can be described in metrical system. The
profane world is a space where only humans exist. In this space we are not a part of
nature, we are separated from it and in many cases we have no respect for it. Nabokov
mentions that California Indians used to live in two worlds. There was a practical world
where they did profane activities such as hunting, raising children and other activities.
And there was the “equally real” world of spirits (Nabokov 2006:xi1). Every single object
of this world that exists in nature: mountains, forests, rivers, oceans, animals and others -
- was inhabited by a spirit or spirits.

For this reason the entire earth is considered sacred. It is fairly common that
Indians of North and South America, Eskimo groups, Australian aboriginals, Asian
peoples, African tribes and others would talk about the Mother Earth with its heart on
their lands. Many indigenous peoples do not detach the world of humans from nature —
the world of spirits and the supernatural. Eliade pointed out in his work that religions
locate their land in the center of their cosmic worlds (1987:36). Talking about religions,

it is common that the center of the world would be in the area where the religion was

' The discussion of the various spirits will be provided in the chapter 2.
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born, and then developed. It would be cultural and ritual centers for world religions
(Islam, Buddhism, Judaism, or Christianity), and for other religions it would be the area
of their existence.'

Eliade suggests that “for many human beings sacred can be manifested in stones
or trees” (1987:11). These objects are worshiped because “they show something that is
no longer stone or tree, but the sacred...” (1987:12). This idea can be applied by the
extension to the whole landscape. Once a sacred object is located, some meaning is
attached to this place and it becomes significant. It will be respected by those who
animated it and it will most likely have special value to them. For instance, on the
Western coast of the Kamchatka peninsula there is a small forest of noble silver fir tree."
This species is endemic to Kamchatka and it grows only at one place. This was one the
reasons why this forest was seen as sacred in the times of early contact with Russians.
The elders said that anybody who touched those trees would die. Another legend
explained that during one of the Itelmen campaigns against the Russian enemies, they got
extremely hungry and had to eat larch bark for some time. They all died on the river
shore. “Those trees grew up on the dead bodies of Itelmens” (Krasheninnikov 1994b:44).
This example illustrates how an object, in our case an unusual tree, can fill up a place

with “sacredness” and then transmit this quality to the whole area.

'2 One of my Samoan friends once told me: “When a child is born we bury his belly cord into the special
place so wherever he is he knows that his home is here. There will always be a strong connection with this
place and this is the holy center for him”.

13 Noble Silver Fir (Lat. Abies gracilis Kom, Russ. ITuxTa rparmuosHas) is an endemic species of Pinaceae
which grows only on the Eastern coast of the Kamchatka peninsula in the Kronotski Nature Reserve. The
total area of the Noble Silver Fir forest covers 20he. This unique tree is considered to be disappearing
species. Only forest and environmental specialists are allowed in the area (Kamchatski Krai 2009).



26

Durkheim mentions that “there are sacred things of every degree” (1965:53). The
recognition of sacred sites is not necessarily shared by all the members of the
community. For somebody one place would be more sacred then the other, for another
individual those places may have no significance whatsoever (Conservation of Arctic
Flora and Fauna 2004:chapter 7, 4). This diversity in sacredness indicates that there are
no strict frames to define sacred sites. A place is significant as long as an individual
believes in the story of this place.

In Kamchatka a more general concept of “places of significance” is often used as
an alternative to “sacred sites”. It may include sacred places; it can be a religious space
and at the same time a profane place where people have special memories which are not
necessarily connected with religious ideas. It was mentioned earlier that for an
indigenous person it is difficult sometimes to separate sacred and profane world. This
division is quite vague and not strictly distinct. My goal is not to divide those realms, but
to see what role those places play in the lives of indigenous peoples, how the view on the

significant places have been transformed, and in what state it is now.

Wisdom of Landscape

In ‘Wisdom sits in places’ Keith Basso (1996) explains that places are perceived
by people “unselfconsciously”. Places become an important object of awareness for
people without them realizing that fact. Once people start to attend to places self-
consciously, then relationships to the landscape become deeper (Basso 1996:54). When

places are sensed the ‘complex of attachments’ links individuals with the physical world.
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It is quite common that sensed places bring along certain amount of thoughts and
knowledge about other places, people or time through a “whole network of associations”
(Basso 1996:54).

Usually the images and beliefs associated with one particular place are based on
the previous knowledge that people acquired from their ancestors and experienced
throughout their life. Depending on their cultural and traditional experience, people
“socially animate” places. In other words, they socially inhabit places with supernatural
living beings. In Itelmen mythology a good example would be the Central Mountain
Range of Kamchatka which is said to be Kutkha’s ski track. Kutkha (or also Kutkh) is
the Great Raven who supposedly created Kamchatka, its landscape, mountains, rivers
and tundra. Myth says that when Kutkha was travelling along the peninsula his skis left
the tracks which resulted in the formation of the mountain range. This practical
explanation is based on the people’s general worldview which is also supported by their
knowledge about the environment.

Alaskan anthropologist Holly Cusack-McVeigh supports the idea of animation of
places and she sees a deeper connection between the humans and nature by saying that
human beings are a part of natural world. She stresses the fact that “the sense of place
includes the world of spirits and other beings who inhabit the tundra, the waters, and
other features of the world around them” (Cusack-McVeigh 2008:27).

Places animate people’s ideas as well. In the example, mentioned above, the
mountain range people would not have composed a story about the creation of the

mountain range without the mountainous landscape. And if the range did not look like a
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ski trail, if it was not straight, the story might have been entirely different. Basso calls
this mutual process of animating places and ideas the process of “interanimation” -
“places animate the ideas and feelings of persons” while at the same time same ideas and
feelings animate the places” (1996:55).  As a result of this strong connection “the
physical landscape becomes wedded to the landscape of the mind” (Basso 1996:55).
Basso supports a statement of Jean-Paul Sartre who said that it is impossible to mean
what we do not know (1996:55). The place can have only the knowledge an individual
possesses. At the same time these relationships with the place usually do not live outside
the group of people. They are usually communal. In this case they become visible to
foreigners. Animation relies on religious and ritual practice as well and it presupposes an
animistic conception of the world. Religion itself is “something eminently social”
(Durkheim 1965:22).

There are a number of significant places which are visited by contemporary
Itelmen people without them thinking about their special significance, especially by
younger generations. People will visit special places without understanding that those
places are sacred. The meaning of many of those sites is lost for young Itelmens and this
influences the entire Itelmen culture. Some people might say that places were significant
a long time ago and today they are just pieces of land or marks on the map. Does this
mean that landscape has lost its significance and that the people have become completely
assimilated?

The loss of landscape sacredness in most cases is connected with the loss of

lands. When an indigenous group is losing its lands and is removed to another place, all
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its knowledge is placed into a vulnerable position of being forgotten. Without the
knowledge that is attached to the place of ancestry and experience of those places, people
forget who they are. Attachment to place expresses a person’s identity. Once the
connection is lost, indigenous identity can be threatened, though losing your land does
not necessarily means losing your connection to this land. Basso noted that it is better to
be from somewhere than to be from nowhere (1996:88). Sense of place and belonging is
an important dimension that Itelmen people should not forget. Being from a place,
having your own language, sharing the same history and religion are the main
components of identity. In this list, being from a particular place is the most important
part of person’s self-identification.

In ‘Anchoring the Past in Place’ Peter Nabokov highlights the fact that
attachment to the land expresses Indian identity. The Navajo nation, for instance, “is
bounded by four sacred mountains (and embraces thousands of other sacred places,
‘homes’ of sacred entities and locations of mythic and historical actions that remain vital
to Navajo identity)” (Nabokov 2002:141). Nabokov believes that Native Americans
demonstrate their close relationship with the land and strong connection with the
indigenous identity by sacralizing their residence. The land is crucial for preserving
cultural knowledge.

By observing different places, people acquire knowledge and along with it deep
wisdom. Basso mentions that being a part of traditional culture, sensing of place is a
“way of appropriating portions of the earth” (1996:83). This also implies activity,

“something people do”. Place can not have sense without an activity associated with this
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place — it might be a hunting ground, gathering ground, place of celebrations, shaman
dwelling, fire and many other spaces.

Giving examples of Apache myths and legends, Basso stresses the fact that places
bring more than just stories and memories. These places make native people think about
their ancestors and their wisdom. Dudley Patterson — an Apache informant of Basso —
once told him: “Wisdom sits in places. It’s like water that never dries up. You need to
drink water to stay alive...well you also need to drink from places” (1996:70). The
complex of associations that place brings cannot be replaced by books or stories. Sacred
places bring the significant set of memories and knowledge. These are usually places
with a long history and deep traditions. It is when they visit those places people think
about their ancestors, those who own the nation’s wisdom, those who told the first
stories, and those who were truly and deeply connected to nature.

Wisdom is also a tool for survival. People upon seeing a site connect it with a
story of behavior which teaches the proper actions in the area. This prevents humans
from warping themselves. Schneider notes that sacred place is also a “reminder of the
moral order” (Schneider 2008:11). For instance, a place called “Giant footprints” in
Hooper Bay reminds young girls that they are not allowed to perform Yupik dances
during their menstruation and the importance of listening to the elders (Cusack-McVeigh
2008). In non-indigenous societies, the Christian church reminds us of the Ten
Commandments and a proper way of living, a monument to Abraham Lincoln represents
the victory of freedom over slavery and tells us about its outcomes. The given examples

indicate that significant and sacred places exist not only among native societies, but
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among western civilizations as well (church, cemetery, the Great Wall, Statue of Liberty,
etc.).

Among indigenous people knowledge is usually passed form generation to
generation. Children will learn it from their parents through everyday practices such as
hunting, gathering, dancing, migrating with a reindeer herd, elder-youth meetings,
participating in the village events and other activities. In some cases, one is not supposed
to transmit this knowledge to anyone outside the family or a tribe. This knowledge is
their heritage. Not sharing those stories and the location of the places with everyone
keeps the sacred places from being visited and disrespected. On the other hand, access to
the “sacred” knowledge helps to save the place from being damaged, polluted or

overexploited.

The Noftion of Sacred Space Among Itelmens and a Place of Toponymic Knowledge in the

Study of Sacred Sites

In Russia one of the definitions of sacred sites provided by an indigenous scholar
and an expert in international law on indigenous issues, Michael Todishev, states that: “A
sacred site is a special territory, where our reaction to this territory becomes sacred,
where supernatural force is radiated with which sacred memories of a man are connected.
This is a place given for religious aims, it is a respected place that cannot be destroyed or
mocked. Places can be considered sacred when they have the following features:
e aplace mentioned in an oral tradition;

e aplace where something supernatural happened;
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e a place where one can get herbs, minerals or waters which have some
healing power;

e aplace where a man communicates with a supernatural world by means of
a prayer and offerings”'* (Todishev 2004:26).

This short definition describes standard idea of sacred sites as they are typically
perceived in Russia by indigenous peoples. The discussion of theoretical study provides
us with an understanding that a variety of meanings define a sacred place depending on
the situation, geographical area, and ethnic group. Those places are located in the profane
world. They can be seen, described and marked on the map.

Some aspects of this definition are helpful for understanding traditional
perspectives on the landscape in Itelmen country where sacred places are believed to
signify something extraordinary that attributes this geographical area with a special
value. Further discussion of Itelmen understanding of sacredness however will lead us to
more unusual definitions of sacred places.

The ideas of sacredness may be divided into those that existed before contact with
Europeans and modern industrial technology, and those that appeared during and after
contact. In Kamchatka, as elsewhere, this categorization also might be organized as pre-

Christian and Christian. Unfortunately, the pioneer scholars who worked on the

1 “CBsaToC (CBAMICHHOE) MECTO» - 0CO0AsI TCPPUTOPHS, [IC HALIA PEAKLMS HA HEC CTAHOBHTCS CBAIICHHOM,
I M3IY4AeTCsI CBEPXBECTECTBEHHAS CHJIA, C KOTOPOI CBI3aHHBI CAKPAIBHBIC TICPSKUBAHMUS YETIOBCKA.
MecTo, BRIICTICHHOS A PCITHTHORHBIX [EICH, TIOYHTACMOC, TO, HA YeM HCJIB3S TIIyMHTBCS H Pa3pyIIaTh.
CBATHIME MOTYT CUHTATBCS CICAYIOIIMI YIACTKA: 1) MECTO, YIIOMSHYTOE B YCTHOH TPAaIHIUH; 2) MECTO,
1€ MMPOM3O0IILIO YTO-TO CBEPXBECTECTBEHHOE, 3) MECTO, OTKYIA MOKHO B3STh PACTCHHS, MHUHCPAIIBI
BOJBI, 00ATAFOIINC ICUTSIFHOM CHIION, 4) MECTO, TIC YCIOBCK O0IMACTCA CO CBESPXBCCTCCTBCHHBIM
MHPOM mocpeacTBoM Mot | npuaomeHu (Todishev 2004:26).
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peninsula’ did not discuss the question of the sacredness of the landscape among
Itelmens. Most of them were Russian Orthodox who looked at the local people as pagans
without paying enough attention to their spiritual life. For this reason we can only try to
interpret how the aboriginals perceived geographical space on the basis of short
descriptions of pre-Christian rites and different stories of early accountings.

Nevertheless, the works of early scholars have an enormous value because of the
detailed descriptions of the Kamchatkan landscape including toponymic accounts and
legends connected with those names. Through these ancient place names we can trace the
history of Itelmen people, their pre-contact area of habitat, and partially understand
Itelmen relationship with the area. Currently, a lot of those names have been changed
into Koryak or Russian ones and most of the legends are forgotten by the majority of
Itelmens. For this reason it is never superfluous to recollect those memories.

Tyushov (1906) in his description of Kamchatka noticed that both Kamchadals'
and Russian often name places “according to some unimportant event or according to the
form of the most visible element of the place” (Tyushov 1906:113). For example:
“Stepanova Pad’ (Stepan Cliff) on the left inflow of the right side of the Karimchina is
named after one of the hunters who fell while sheep hunting and whose name was

Stepan” (Tyushov 1906:113); the name for the Icha settlement came from the word icha -

'3 Krasheninnikov - 1737-1743; Steller - 1740-1741, 1742-1744; Lesseps — 1787, 1788; Ditmar 1853-54;
Tyushov - 1884-1886; Dobell — 1812, 1813; Jochelson - 1900-1901; Bergman - 1920s.

1 Until the 20™ century Itelmens were called Kamchadals and in all the early records Kamchadal is a
common word for this people. There is still a discussion whether Itelmens and Kamchadals are the same
group. Currently, Kamchadals are recognized by Russia as a separate ethnic group from Itelmens. They
live mainly along the Kamchatka River and have a mixture of Itelmen and Cossack culture. Often citizens
of Kamchatka also call themselves Kamchadals no matter which ethnicity they belong to. In this thesis the
word Kamchadal is used to mean Itelmen, following historical practice.
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meaning “birch wood” as the first location of the village was in the birch forest (Tyushov
1906:267). Tyushov visited Kamchatka nearly two centuries after Russians started
exploring it; in 1880s he has seen already assimilated Itelmens and his stories about
places are having both Itelmen and Russian roots which became native to the peninsula
citizens by that time. For instance, the name Zubiya — rock range on the right side of the
Karimchina River - reminds one of a gigantic cheek with “teeth” (zubiya) in Russian)
(Tyushov 1906:112-113).

Later, Starkova (Starkova 1976:36) also noted that the settlements were named as
tpllpws:
- according to the names of the rivers they were located at. In some cases those names
were adopted to fit Russian pronunciation. For example Kirganik came from Kirgen, or
Utka from Uutu;
- after the names of the elders or Toions (chiefs): Nalachev, Nachikin, Kharchin.
Tyushov also mentions naming after heroes:

They say that by the Tolmachyovskaya mountain there once lived a

“pagan” Tlomach who had silver gags (xmsm) for his dogs (he mined

silver himself from the surrounding areas). The exact place of his dwelling

is not known. Another ‘pagan’ named Sakhach live at the same time

somewhere on the Opala River. As both of them were “osilki” meaning

“hero” (Oorateipp) the constant competitions between them ended with

the victory of one of them who killed the other. It is not known how the

second one died. Such stories, as well as anything about the heroes and
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competitions between them, are to some extent supported by the fact that

everywhere where there is a story about such a hero the remains of a

former dwelling are seen. I’ve seen it myself - on the lower stream of the

right side of the Tolmachyovo River there are signs of ancient yurts

(Tyushov 1906:90).

- or by Russians, according to the features or some events that took place there. For
example, Vorosvskoe (in Russian — place of robbery) settlement (modern Sobolevo) was
called by the Russians because Itelmens used to attack and rob them over there.
Kozirevsk settlement is named after the Cossack Ivan Kozirevskii who fought with
Itelmen revolts and helped Russia obtain Kamchatkan lands together with the native
population.

In many cases Itelmen toponymics serve as reminders of past events (both
positive and negative) and evoke a special appreciation of those places. The knowledge
about the place is often connected with sacredness. That is why in the study of sacred
places it is important to know the original names of the places along with the stories

connected with them for better understanding the nature of special sites.

Sacred Sites in the 21" Century

Sacred place refers to space where religious persons have connections with the
gods and spirits. In the world religions and other major religions such sites are temples,

mosques, churches, cathedrals, basilicas. For most indigenous religions such sacred



36

spaces are represented by places which are not attached to buildings or embraced in
architecture, they are attached to land. Those places might be manifested in any part of
the landscape.

Having mixed with Christianity, indigenous religions maintained great
appreciation of the nature and strong sense of place. The works of Durkheim (1965) and
Eliade (1987) who did significant research basing on the opposition of sacred and
profane introduce to the study of sacred places. Both scholars explained that sacred space
is non-homogeneous and that it can be constituted of various layers. From Basso (1996)
we know that places animate peoples’ ideas and that people animate places according to
their experiences, and this animation is unselfconscious.

Examples provided in this chapter support the idea of the land being crucial for
indigenous peoples because it maintains traditional knowledge, wisdom and identity. The
focus on sacredness stresses the moral importance that the land and environment have for
indigenous peoples. This knowledge is a significant part of oral history and it is mainly
transmitted to younger people through myths and legends. Besides myth, a big layer of
knowledge about the land is hidden in the toponymy of the region from which indigenous
people learn more about their ancestral grounds.

In the 20™ and 21" centuries the political importance of “sacred places” acquired
strong significance for indigenous peoples. In order to protect their lands, aboriginals
started vocalizing their political and historical relations to lands which go along with
spiritual and cultural values. In some parts of the world those movements were

successful.
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In Russia the research on sacred sites, as well as the political movement towards
the reinstatement of historical truth of the land ownership, is comparatively young.
Itelmen’s’ thinking about sacred places is still encompassed within a stereotypical
understanding of this notion, that is, a religious space connected with supernatural forces.

In the following chapters I will make an attempt to explain that apart from the
typical conception of a sacred place, Itelmens also developed their own sense of place,

which is slightly different from the standard Russian idea of sacred sites.
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Chapter 2: Itelmen Places of Significance

Sacred spaces for many religions are associated with myths or legends of origin.
Durkheim noted that “beliefs, myth, dogmas and legends are either representations or
systems of representations which express the nature of sacred things, the virtues and
powers which are attributed to them, or their relations with each other and with profane
things” (1965:52). Myths and legends help in the process of explanation and
interpretation of various natural phenomena, of the creation of the world, of animals’
lives, of shamanism, of proper behavior in different circumstances and of many other
aspects of human existence. Ancestral accountings are significant because they come
from the times when gods were creating the land, and when people had more connections
with spirits. Myth is an important aspect of religion. Ancient stories are an important
source of information and wisdom which is hidden in the places as well.

Since late 19™ century broad theoretical discussion has been going on among
scholars about the meaning, origin and function of myth. Tylor, Frazer, Lévy-Brihl,
Malinowski, Lévi-Stauss, Eliade, Smith, Freud and many others have been suggesting
their “theories of myth” by trying to explain the relation between myth and science,
philosophy, religion, ritual, literature, psychology, and society (Segal 2004). In my
research on Itelmen perception of religious space I agree with Tylor, Frazer, and Eliade
who insist that myth provides the explanation of phenomena of the world (Segal 2004).
At the same time I also want to stress the fact that my research materials indicate that

ritual is more important for contemporary Itelmens than myth.
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Oral tradition is a significant area to look for the stories about significant places
and acquire sacred knowledge. Peter Nabokov, for example, has written widely about
American Indian sacred places, Indian lifestyle and worldview. He describes Indian
attitudes towards nature, religion and environment. Nabokov puts a great emphasis on the
myths, legends, and songs which tell the truth about the Indian past. He points out that
“myth was the first, last and the only diplomatic discourse” of Hopi (2002:37). Basso’s
explanation of the “senses of place” is built upon Apache legends, and William Oquilluk
- an Inupiaq writer - tells the entire history of people of Kauwerak on the basis of legends
that were told to him by his father (Oquilluk 1973). In order to better understand the
nature of the sacred sites among Itelmen people I also paid some attention to myths

recorded by Steller, Krasheninnikov, Tyushov and Ditmar.

Supernaturally Dangerous Places — Pre-Contact and Early Contact Ideas of Volcanism

Kamchatka is a land of volcanoes. Being located on the Pacific Rim we have over
200 volcanoes, 29 of which are active. It is recognized by UNESCO as one of the most
outstanding volcanic regions in the world. The Valley of Geysers, for instance, is the
only geyser field in Eurasia and it is recognized as one of the seven wonders of Russia.
Every year one of the numerous volcanoes erupts. It is a beautiful scene to watch bright
orange, yellow, red lava flowing down a volcano. The entire tourist infrastructure is
based on the volcano tours. In pre-Russian times the attitude about volcanoes was
completely different. Itelmen people had various explanations and stories connected with

the smoking mountains. They were seen as something extraordinary dangerous and evil.
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For the first explorers volcanoes were rara avis. They had never seen anything
like that before. Each of them tried to explain the phenomena scientifically. At the same
time they wrote down some native explanations. Even though these stories were recorded
after contact, to a great extent they represent views that existed in pre-contact Itelmen
society.

Krasheninnikov admired Itelmen’s gift for making stories and explanations
connected to places. “Like ancient Greeks, Kamchadal people are great artists of creating
fables. They attribute something extraordinary to the most famous and visible mountains
and to supposedly horrible places such as boiling waters and smoking mountains.
Thermal waters are inhabited by “evil spirits” (Bpenurens) and volcanoes by the spirits
of those who passed away” (Krasheninnikov 1994b:12). Itelmens were surrounded by
volcanoes and thermal waters and they created many interesting legends to understand

these natural phenomena.

Volcano Legends: Shevelich (or Sheveluch) and Alaid

A long time ago Shevelich Volcano was located on the place of contemporary
Kronotskoe Lake. It had to move because it could not handle the disturbance from
ground squirrels (Krasheninnikov 1994b:12). Not far from the Lake there is a mountain
which does not have a top. The legend says that when Shevelich started to stand up from
its place it leaned against this mountain and broke off the top (1994b:46). Shevelich had
to make three steps to be at its current place. As a result of the move of the volcano two

more lakes appeared: Kainach and Kul’hkolyangin (1994b:14). Krasheninnikov
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compares this legend with Greek mythology by calling the mountain a local Pegasus
whose steps turned into a spring on the Elikon mountain (1994b:14). Later Ditmar
speculated that the Kronotskoe Lake’s name came from the Itelmen word “krom” — larch
- which grows all the way from the Kamchatka River valley to the lake (Ditmar
1901:642).

Krasheninnikov notes that Kamchadal stories sound silly but at the same time
they tell about the geographical changes that happened throughout the peninsula.
Volcanic activity, constant earthquakes and floods impacted the landscape and
researchers assume that perhaps there was a volcano on or near the contemporary
Kronoskoe Lake. Supposedly, Shevelich volcano was at its place since ancient times but
it became more visible as it remained all alone when the rest of the mountains fell down
into the earth or flooded (Krasheninnikov 1994a:15).

Later Ditmar and Tyushov heard a similar story about Alaid Volcano. It begins
with an island in the middle of the Kurilskoe Lake which appeared as a result of the
volcanic activity. It was believed that Alaid Volcano used to be located on the place of
the lake. In old times the volcano “got so tired” ' of its surroundings that “it moved from
there into the sea and its place was occupied by the lake with the heart or a belly cord in
the middle” (Ditmar 1901:684). Tyushov added some toponymic elements to this story:
“Sea shells live in the lake and sea weed grows over there. In its center there is a big

stone — the “Heart of Alaid” and to its North there is a big island which is inhabited by

' Caenanock HEMPHATHO



42

bears. This island is called “Samang.”'® An exit from the lake to the Ozernaya River is
called “Spukhchanakhchak”'® or “Spukhchak”® A tall stone pole is named “Aak”.?!
According to Krasheninnikov, this is the “bat” (6at) which the Creator Kutkha stuck into

the Ozhernaya River shore when leaving Kamchatka” (Tyushov 1906:70).

These two legends were recorded in the settlements located along the Kamchatka
River where the peninsula’s largest volcanoes are to be found. According to Dolitsky
these stories fall into the category of “magical-mythical tales” (Dolitsky 2002:xii-xv).
These narratives possibly came from the distant past as they tell us about the creation of
the world and the formation of the landscape. Considerable size and unexplainable
activity makes the smoking mountains significant characters of various stories and
systems of beliefs. Animated by local views, active volcanoes are alive in Itelmen stories,
and therefore they may be considered sacred places or they were considered sacred
places.

Steller noted that “Itelmen are afraid of all high mountains, but especially of the
ones emitting smoke and flames, and of all hot springs. Therefore they put up markers on
the slopes identifying the most dangerous...in order to avoid them, because they are
certain that all kinds of giant spirits, named Gamuli**, dwell there” (Steller 2003:32). The

story about Kamuli was written down by Steller when he was travelling along the Opala

¥ Camanr

'Y Cryxuanaxuax

% Cyxuax

21 Aak

2 “Gamuli” is a word used by Steller. Krasheninnikov spelled the word “Kamuli.” At present, both are
used.
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River in the Southern Kamchatka and visiting two Itelmen settlements located along its
shores. The main volcano of that area is Opala Volcano which was a good hunting spot
with lots of foxes and sables, but Itelmens were afraid to go to the bottom of the
mountain as well as to climb it. When they passed by they would give some offering to
the mountain spirits (Krasheninnikov 1994b:75). On its top there is a lake surrounded by
numerous whale bones. It was believed that volcano spirits subsisted from whales which
they easily brought up with only one finger. Kamuli traveled at night in the air over the
sea to hunt whales.

Krasheninnikov recorded another story about volcanoes. Itelmen people, he said,
believed that volcanoes were a dwelling for their dead. When smoke came out of it, it
meant that the deceased were stoking their yurts. The spirits subsisted from whale meat
which they got in the sea and brought to the dwelling from under the ground. They used
fat for light and whale bones as timber. Some of the Itelmens said that they were inside
the volcanoes themselves and saw everything with their own eyes (Krasheninnikov
1949:177). Krasheninnikov supposed that Steller’s stories vary because the natives tend
to tell different stories and they usually do not match each other (Krasheninnikov
1949:177).

It is difficult to say the origin of the variability in explanations, but in these
stories we can trace a difference between “nature” spirits and spirits of the deceased.
Both subsist in the same way as Itelmens, from the sea. Similarly, they live in yurts and
fire them just like humans fire their own yurts. The major difference between Kamuli and

the deceased people is the way of travelling. According to Itelmen pre-Christian beliefs,
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all the deceased go to the underworld and Krasheninnikov’s story tells us about the life
underground. To a non-Christian mind it makes complete sense to parallel volcanoes
with spirit dwellings and volcanic activity with some supernatural life. This is a clear
example of the process of interanimation about which Basso (1996) writes. People create
explanations based on their worldview and at the same time unexplainable phenomena
add to the stories its unique flavor.

The story of Kamuli is relatively famous among modern Itelmens in part because
of this legend having being staged by the native dance group “Elvel.” It is a powerful
male dance which creates an atmosphere of “scary spirits”. Presently these beliefs are
gone. Itelmens know scientific explanations of volcanic activity and they believe them.
For this reason the traditional spiritual value of these places is gone. Itelmens still have
special feelings towards the volcanoes, but they are more connected with the appreciation

of the magnificent beauty and of the natural powers of those mountains.

Changing Ideas of the Landscape

As volcanoes and thermal waters are such a significant and unusual part of
Kamchatkan landscape almost every early scholar paid some attention to the native
relationship with these wonders. Thus we have a unique an opportunity to look at the
evolution of the Itelmen perception of those places.

Krasheninnikov was the first person who informed us that Itelmen people were

more afraid of thermal waters than volcanoes. They would not guide the Cossacks to
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thermal waters as they were terrified by those geothermal phenomena. In his work he
mentions a case which happened with the people of Shemyachinskii settlement®™ who
tried to conceal the place location of thermal waters. At one point they had to reveal the
place to the Cossacks, but they never themselves came up close to that place. It was a
horrifying scene for Itelmens to see the Russians swimming in those waters and boiling
meat there. Itelmens truly believed that Russians would die for doing that. When the
team returned back to the settlement they told everybody about what had happened. This
made Itelmens wonder who those Russians were if even their “enemies” can not harm
them (Krasheninnikov 1949:185). Steller mentions a similar situation: “There are
examples that people will gladly give up everything if they can get out of going close to
these places, or when they are forcibly pressured, they died shortly thereafter from fear
and imagined danger” (Steller 2003:32). Bergman who visited Kamchatka in the 1920s
already saw a completely different situation. He talks about the Semyachik Springs
where Itelmens of those times were telling stories about the healing powers of those
waters. He recalls that Kamchadals would make trips to the distant springs which lasted
for over three weeks. During this period they would stay the entire day in the spring
mainly to cure rheumatism (Bergman 1927:153).

During a period of two hundred years the native view about the geothermal

activity has completely changed. Fear of the unknown transformed into the value of the

23 Shemyachinskii or Semyachinski settlement was located along the Kamchatka River. This settlement
does not exist anymore. According to the archeological evidence, Ditmar supposed that this settlement
used to be one of the largest among Kamchadal settlements. He was able to see the ruins of the church
(dacosms), school and a lighthouse on the sea shore (Ditmar 1901:655).
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known. Knowledge of the sacred changed into knowledge of science. Currently, thermal
waters have become popular among Kamchatkan citizens. Some businesses own health
resorts using the healing powers of the springs. Itelmens are presently at the stage when
beliefs connected with the hot springs are almost forgotten and in many cases they do not
attach religious significance to those places. This may be explained by the fact that hot
waters are located in the most populated area of Kamchatka where the majority of the
population is non-indigenous and the assimilation of Itelmens played its irreversible role.
However, I was surprised to find out during my fieldwork that memories of those
beliefs are still alive. One Itelmen woman told me that a long time ago Itelmens used to
live in the Esso area — a settlement which is located in the central part of Kamchatka and
which is surrounded by thermal waters. They had to move from it to the western part of
the peninsula to Sopochnoe settlement because they were afraid. “They thought that the
spirits were getting angry and getting out” this way*>* (Kvasova LM., interview 2008).
This brings us to the conclusion that volcanoes and thermal waters have all the
characteristics of sacred sites. Places of geothermal activity are animated, the animation
is passed through oral tradition, and those places are a piece of religious life. In pre-
Christian Kamchatka volcanoes and thermal waters were an important component of
religious landscape and they could be considered as sacred places. It was extremely
important for a passerby to give an offering to the spirit of the place in order to escape

troubles. Nowadays those highly active places are not scary anymore. We have scientific

** Irina Kvasova might have acquired this information from her grandmother Maria Zhirkova, who was
raised in the old Itelmen style and who knew their aboriginal religion.
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data of when the volcano is going to erupt and why it erupts, as well as why thermal
waters are hot and the precise explanation of their healing qualities. Does this mean that a
place loses its spiritual value when we stop thinking of it as a dangerous place or when
we can explain the unexplainable realities that happen at that place?

The example of Itelmen’s relations with geothermal places support the ideas of
Tylor and Frazer according to which science replaces “primitive” religious views of the
physical world (Segal 2004:15). At the same time, abandoning the religious views
associated with such places can also be explained by the “demythologizing” impact of
Christianity on native religions (Segal 2004:47). In order for the myth to exist, “one
must continue to believe in God” (Segal 2004:51). Ancient Kamchatkan beliefs about
volcanoes and thermal waters show that Itelmens were forced to change their mythical
views and to adopt Russian Orthodoxy. Contemporary Itelmen worldviews reveal new
conceptions of “God” (and sometimes no conception of “God” at all). Neither
Christianity nor science have place for ancient myths and legends, and this may be a
reason why volcanoes and thermal waters are not considered sacred.

While many myths have been forgotten, some rituals still exist in Itelmen society
and are widely practiced. The following parts of this chapter will demonstrate that
despite many external influences, Itelmens were able to maintain their native science,

which goes beyond simple explanations of phenomena of physical world.
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Dangerous as Sacred. Contemporary Perceptions of the Sacred in Itelmen Landscape

When we say sacred place do we mean a dangerous or a daunting place? In part
of my research I asked people explicitly about sacred places. Many of my interviewees
responded by talking about the unexplainable things or something scary. For them, it
seemed that the idea of sacred is referred to some unknown or unexplainable power or
force. For example Evgenii Danilov, a young hunter, offered his definition of a sacred
place:

It is hard to explain. Sometimes there is some fear to go there. Like

Indians there is some ritual over there. Here none of the elders told me

about sacred places. Maybe somewhere upstream.”

Evgenii’s idea of a sacred place covers the major and most important
characteristics of sacred sites which are commonly recognized by Itelmens: it is a
dangerous place; it is a place where a ritual is conducted; we know or in this case do not
know about those places from elders. As mentioned in the theoretical chapter indigenous
people attach stories to dangerous places in order to save the following generations from
troubles they can face while passing by those places.

Itelmen stories are often attached to mountains. These places attract more
attention because of their prominence or with the dangers associated to them. For

example, Krasheninnikov shared a belief he learned about “Verblyuzhee Gorlo” (Camel

Throat) valley which is located not far from Zhupanovskii volcano. It is known for its

>« Jlaxke He MOTY 00BACHHTH. MIHOTIA GBIBACT KAKAA-TO GOA3HB TYAA 3aXOIHTh. Kak u y MHIcHIeB TosKe

TaM MOJIy4YaeTCs Kakoi-1o oopsaa. Hy, 3aech, o kpaiiHeii Mepe, MHE HUKTO W3 CTAPUKOB HE TOBOPHII PO
CBAMICHHBIC McCcTa. MoOsKeT, B BepXoBbaxX rae-10” (Danilov E. V., interview 2008).
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rocky mountains which during winter are dangerous to walk through. The snow base is
very unstable and avalanches can be caused by the slightest disturbance. From any noise
the snow falls down on those who pass by.?® “Itelmen people who identify everything
dangerous as a sin believe it to be a crime to talk loudly while going through this valley”
(Krasheninnikov 1994a:42).

According to Krasheninnikov, different spirits live on tall mountains which
always have snow on the top. The most prominent spirit is called Bilyuchei or
Pillyachuch (Krasheninnikov 1994a:177).

He is the one who thunders, makes lightning flash, and makes it rain.. ;

and the rainbow is the hem of his garment. Sometimes he descends with

the clouds to the mountains and travels in a sled pulled by

ptarmigans... Whoever comes upon [his] tracks is said to be lucky,

especially in hunting, and good years to follow... The people believe that

in storm winds he sometimes has their children kidnapped by his kamuli

and uses them as lampholders on which to place lamps in his yurt...

(Steller 2003:203).

Itelmen people were afraid to come close to tall mountains because they believed
that the mountains were spirit residences. Today Itelmens know that ancient beliefs used

to exist, but nowadays there is doubt in the hearts of Itelmens about the existence of the

¢ “Bep6umrosKbe TOPIIO 3HATHA MO OMACHOMY MABIO ¢ MPOS3AY: HOO OHAA MATb BEChMA Y3KA, H
MPOCTUPACTCS MEIKY BHICOKHMH M CTOJTb KPYTHIMH KAMCHHBIME TOPAMH, YTO HA HUX CHET €1BA ACPIKUTCH,
TaK YTO OT CAMOTO MAJIOTO YAAPCHHS, KAKOBO OBIBACT OT IPOMKATO TOJIOCY, CKJIAABIBACTCS CIOAMH H
MOJABJICT MPOC3KUX, YeT0 paau KaMuagamsl, KOTOPBIC BCe OMACHOE 34 IPeX MOYHTAIOT, 32 BEIHKOS
BMCHSIOT MPSCTYILICHHUE Oy IyvH CCIO Maabto ToBOpUTh rpoMko” (Krasheninnikov 1994a:42).
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“supernatural.” However, stories and teachings of the “other world” live in the villages.
When something unusual happens to a person, Itelmens remember stories about spirits
and try to explain the event both from the religious and scientific points of view.

Unlike in the case with the places of geothermal activity, when the beliefs
connected with those places are completely forgotten, the rest of the landscape (forest,
tundra, rivers, oceans, etc.) is still believed to be inhabited by various spirits. The Itelmen
shaman woman?’ Olga Zaporotskaya teaches us that we should be more careful with our
words in the forest, because the forest is inhabited by the spirits and they can hear us:

When you enter the forest you must be quiet, do not shout and especially

do not curse... We are not alone. I often see them. They sometimes follow

us.”

Itelmens also tell stories about forest spirits. The most prominent figures of those
stories are the White men and Karalkas. Those are some creatures or spirits who live in
the forest. Meeting with one of them is a sign that something unpleasant might happen. A
White man is portrayed in the image of a hunter on skis. He is wearing white reindeer
clothing. He does not talk. Itelmen elder Evdokia Sadovnikova shared a story about a

hunter meeting the White man. It was November when this man went hunting upstream

on the Kovran River where he had a dwelling:

*’ Itelmen shamanism is different from the shamanism we used to hear about. Traditionally Itelmen
shamans were women or transvestites. There is no drum involved in the shamanic rituals. Itelmen
shamanism is based on the excellent knowledge of the healing powers of various plants, chiromancy and
on the interpretations of people’s dreams. There are two Itelmen shamans left. Olga F. Zaporotskaya
might be the last [telmen woman shaman and Boris Zhirkov might be the last Itelmen male shaman.

28 “.. BXOAHWIIb B JICC, HAAO, YTOOBI THXO OBLIO, YTOO HE KPHUAIH, 0COOCHHO HEJIB3A PYTAThCA. .. IOTOMY
4yT0 MBI He 0HH. S mx "acto BrKy. Omn HHOTZIA compoBOXIaroT (Zaporotskaia, O. F., interview 2008).
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During one of the hunts he saw the White man skiing in front of him. He

started calling him. He called and called; the man did not turn back and

then he disappeared. Somehow he appeared behind the hunter. This

action happened several times until the hunter decided to go back to his

hut ... Back in the hut he was heating a tea pot and when he opened the lid

he heard a voice telling him to go back home. He packed and returned

home to the Upper Kovran. They still had a settlement over there. And he

managed to see his mother still alive. [She died soon after he got back].”’

Evdokia also remembers a story about Karalkas — small people who live in the
forest and take people away:

They say that Karalkas walk in the forest and scare children, so they don’t

go to the forest, because if they meet Karalkas they will take them

somewhere. We believed in that when we were kids.”

There are no accounts about White men or Karalkas in the works of the

Kamchatkan explores. Both Krasheninnikov and Steller mentioned forest spirits named

** “BOT 0JHAKIBI OH MOIIE]T HA OXOTY W BHIIIET HA TYHAPY. M et Ha nepkax. BApyr, BUANWT, BOEPEAH HETO
OcIBIH YeI0BEK TOKE HA JbDKAX uaeT. OH HAYaAM €r0 OKIMKATh. OKIHMKAN, OKJIAKAI, TOT HE
noBOpavynBaeTcs. [1oToM pa3 Heues H MOYeMy-TO 0KA3aJICs C3aaH ATOT YeIOBeK. M Tak HECKOIBKO pa3
Ob110. Hy, 1 OH permm BepHyTCA K cebe B 3¢MILTHKY. BepHyJIcs, MOCTaBHI YalHAK, BMECTO BOJbI CHET
HACHITAJ Ty 13, IOCTABAJ HA MIEYYPKY, HY H CHET K& T00aBIATh Hano. OH BBIICI, CHET HAOPAa, TOIBKO
OTKPBLI YalHUK, a OTTY 1A TaM Y3KEe BOJA KHITHT M roJI0c TakoH: « KOHCTaHTHH, OBICTPO BO3BpaImaicsa
momoiny. On ObicTpo coOpanca, mpuexan B Kospan, B Bepxumit Kopan, y HEX TOTa €1Ie ¢eo ObLIo,
3acTaN CBOO Marh eme kuByi0...” (Sadovnikova E. M., interview 2008).

30 ...y HAC TOBOPAT, YTO OHH XOJAT IO JICCY, MyTAKOT ACTEH, 4TOO KaK MOMAJIO He XOIHIH B JICC, MOTOMY
uyTo BCTpeTATCca Kapamsku m yBeayT Bac KyJa-HHOyIb. B meTcTBE, KOHEYHO, MBI 3TOMY BCEMY BEPHIIN
(Sadovnikova E. M., interview 2008).
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Ushakhchu who “bewitched” people, made them lose their way and get crazy
(Krasheninnikov 1994b:75; Steller 2003:202).*!

Another widely known spirit that inhabits the Itelmen area is Kanna. It is believed
that Kanna lives in the old tree. Steller mentioned: “The Itelmen postulate a devil whom
they imagine to be very cunning and deceitful and therefore call Kanna. Around Nizhnoi
Village, they show a very old, large alder tree in which, the Itelmen claim, Kanna lives.
Every year they shoot so many arrows into it that it is said to be absolutely bristling with
them” (Steller 2003:203). The memory of Kanna is one of the very few that Itelmens
kept since the times of Steller. Unlike White men or Karalkas there is no description of
Kanna. However, the stories connected with it are rather fascinating:

This [meeting with Kanna] happened to me. It was a normal birch tree. |

used to travel a lot on horses, reindee, on foot all along the Koryak

mountain range. Once [ was travelling with a reindeer herder on a horse

and some one of the highest branches snagged me and I was hung up by

my pants. A horse stopped over there. The herder was going in the front

and I was afraid to shout because he would have laughed at me. I am

hanging there in rubber pants, it is hot, trying to escape and can’t do

anything. The horse is waiting. The herder is far away already and I am

still hanging. Finally I somehow pushed myself with the help of my leg

3! «JTecHBIX 6OTOB HA3BIBAIOT OHH Ymaxdy, H CKa3bIBAIOT, AKOOBI OHH MOXOTAT HA YCT0BCKA. JKCHBI HX
HOCAT MJIAACHICB K CIIMHE MPHPOCHINX, KOTOPBIC HCMPECTAHHO MIAYyT. OHH MO KAMYATCKOMY CYCBCPHEO
JFOACH C MyTH CBOIAT, U AcnaroT uX raynsiMu’ (Krasheninnikov 1994:75).
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and fell down. Nothing happened to me.”” (Suzdolova N.D., interview

2008)

It is interesting to mention that Nelly Suzdolova is a strong Russian Orthodox
believer, but at the same time she believes in the native spirits. Nelly as well as other
Russian Orthodox Itelmens often call Kanna an “impure” spirit stressing its “evil” or
“malevolent” characteristics. Contemporary Itelmens would most likely talk about Kanna
living in the birch tree, but it also seems that contact with Kanna can appear anywhere.

1 remember when we arrived to Ptichii Island, there were high cliffs over

the very dangerous sea from where one could fall down. They said that we

are not allowed to go there because of Kannu.> I remember this word

very well. Later I was looking to find what this word means. Devil. It is

very dangerous there; they can take you away.* (Petrasheva V.V.,

interview 2008)

This abstract indicates the multiplicity of Kanna and that people would talk about
it when being in a dangerous area. It seems that Kanna spirits are those who take the life

of a person.

32 <A 3710 CO MHO# Ipom3omIo. OOBIKHOBEHHAS Oepe3a Oblma. S MHOTO HA JOIIAIAX C3IHIA, HA OJICHAX, HA
JOIIAMSX, TICHIKOM MO XPeOTy KOPSKCKOMY. U BOT s C MACTYXOM €31U/Ia HA JOIIATH M CAMAs KAKAs-TO
BBICOKAA BCTKA MCHA 34 HITAHBI BOT TAK BOT 3alCITHIIA, H A IIOBHCJIA. J'[omam, OCTAHOBHJIACH TaAM, H A
00I0Ch, TIACTYX BICPEIH CICT, OOFOCh KPUUATh, YTO 3aCMEET MEHsL. S| BHIIY TaM, IITAHBI PS3HHOBBIC, KAPKO
ObLITO0, JITCHPKYE INTAHUIIKY. $] ¥ TaM | CSIK M HEYEro He Mory. Jlomaap crout. IToTOM mactyx yske
JIANICKO OTBEXAJ, a 51 BCE TaM BuIry. [I0TOM s B3s1J1a HOTOH BOT TAK BOT OTTOJIKHYJIACh KAKHM-TO 1yJ0M H
ymana” (Suzdolova, N. D., interview 2008).

** Viktoria Petrasheva calls Kanna “Kannu” (several times in her interview). This might be explained by
the difference in the dialects.

3 5] IOMHIO, KOTIa MbI MPUEXATIN HA OCTPOB NTHYHUH, TAM €CTb BBICTYIIBI K MOPIO, IPSIMO B MOPE
OMMAaCHBIC, TaM MOYKHO COPBATHCA U yHIACThb. rOBOpI/IJ'lI/I, UTO TyAd XOOUTh HEIB3A, TIOTOMY YTO KaHHy S a0
cnoB0 KaHHY OMHIO OUCHB XOPOIIO. S MOTOM HCKAJA, YTO JKC 3TO CI0BO 0003Ha4UacT. Hy T.¢. AbABOIL.
Omnacuo o4cHB TaM, T¢0s MoTyT yHECTH OHH . (Petrasheva V. V., interview 2008)
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Nowadays, nobody knows exactly what spirits are like and what they want from
humans. There is always some degree of uncertainty in the discussion of these
supernatural powers, that makes those powers so supernatural and the supernatural so
powerful.

The belief that we are not alone in nature and that we are a small part of it is still
a strongly held belief. This belief in many cases is the main component that transforms a
piece of land into a sacred place. When people know that a place is a spirit residence they
would pay their respects to the host by exhibiting appropriate behavior and the rite of

offering.

Controlling the Dangers. Places of Offering

Ecology is an important part of Itelmen culture, especially for Itelmens who rely
on subsistence activities. There is no other way to survive in nature. One should be
careful when being in the “wilderness.” This “psychology” is developed in a child since
his birth. Murashko notes that Itelmens maintained “animistic perception of the
surrounding world” (Murashko n.d.). Those people, who are connected with nature,
practice special rituals when being in nature outside a settlement. Despite the fact that
Itelmen spiritual culture is threatened there is still an existing belief that we are not the
only ones living in nature. Each place has its spirit. To pay respects to the spirits of the

place, some Itelmens feed those spirits with whatever they have with them. Olga
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Zaporotskaya mentions: “When we eat in the forest we leave some part of the food there.
This is a rule. We are not alone. Ours abvays must do that” " (2008).

Itelmens know this rule and some try to follow it. An offering usually consists of
a piece of bread, some sugar, some salt, fish, other food leftovers, tea or tobacco.
Sometimes people would spit some drops of vodka in case they have nothing else to
offer. The offering is based on the general list of products which an average Itelmen
would bring with him when going out into nature. Nowadays this small ceremony does
not require special practices such as special dolls, masks or burning of particular plants.

Inhabiting the place with the supernatural brings a certain degree of sacredness to
the piece of land where an offering is taking place. The ceremony is conducted in order
to show respect to the local spirits, to share with them what one has, and to positively
communicate with the other worlds. Itelmens are aware that if one mistreats the spirits
something bad might happen. This awareness is expressed in the respect we pay when we
are out communing with nature. The spirits might warn us about something coming if
they are treated and listened to in a proper way. Through the rite of offering Itelmens
establish communication with supernatural beings at specific place and this place
becomes significant.

An offering may be conducted in different ways and circumstances. In the 19th
century Tyushov was taught to feed the fire. During one of his travels he could not find

his knife which is an essential part of equipment for any hunter or traveler in Kamchatka.

** “Korga KyIIaeIb B J1eCy, MbI OCTABIAEM KAKYIO-TO 4acTh. [TonoskeH0. Mbl ke He oaHu. OCTABIACIIb.
Bceraa manm mo/pkHEL Tak aeaars” (Zaporotskaia, O. F., interview 2008)
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Seeing my efforts in searching for a knife the dog team driver
(musherer)... remarks as if for himself: ‘Well, it seems like this place is
ill-fated. Perhaps, because we ‘did not give to the ‘local’ (He mamu
s3pnemHemy).” I ask about the meaning of these words and I say that I know

about a tradition they have further to the North of throwing pieces of

yukola (dried fish) to the ‘local’ into the fire, that is, to the spirit of the

area. Only then the guide in a clearer manner said that they also have a

habit of throwing to the local [spirit]: “We, he says, honor it because fire

exists’ (Tyushov 1906:237).

Feeding the fire is one of the most common traditions that is maintained up to
date among many indigenous peoples. When Itelmens go out for subsistence activities it
is common for them to have a small picnic with hot tea when resting. On long trips the
fire becomes more crucial for surviving - it is used for cooking full meals, warming up,
and drying clothes. Itelmens usually try to make fire on the location of old fireplaces. In
order to have access to fresh water the fire is often made by the river or a stream. As
with many other traditions, the custom of feeding the fire was handed down to Itelmens
from the elders.

The elders used to [feed the fire] and we followed...I don’t know [why we

feed it]. May be for the gods not to get offended or angry.”® (Zaporotskii

G. D, interview 2008)

%% “CrapHKu paHbIIE TOKE KAK-TO, HY M MBI Toske ... He 3Har0. UTo6 GOrH, HABEPHOE, HE OOMIKAIHCH, HE
cepmmmack” (Zaporotskii G. D., interview 2008).
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Practice of feeding the fire is important for the life of sacred places. For Itelmens
the fire itself is a bridge into the other world and the ceremony makes it visible to our
world. It can be considered as a sacred place for the same reasons as the church with the
addition of a native flavor of paying tributes to the multiple local gods and spirits. The
rite of offering may be slightly paralleled with the rites conducted in the church when a
person reunites with his ancestors, remembers his parents, and thinks of a proper
behavior. The research of RAIPON and CAFF on sacred places, mentioned earlier,
indicated that in many cases indigenous people parallel their sacred places with churches.
For example, Valeri Parovikh, a Nenets person said:

A sacred place for Nenets is like a church for Russians. We go there to ask

the spirits for luck during hunting and fishing, well-being of our

families..we go there fto get more spiritual energy and powers fo

overcome hardships... (Murashko 2004:56)

However comparison with a church would not be common in the modern
Itelmen society. Many Itelmens are Russian Orthodox and there is strict division between
the church and native beliefs. In many cases while being out Itelmens follow traditional
ways of behavior which are based on the indigenous religion, and while being in the
settlement they are more Russian Orthodox.

Each Itelmen interprets the reasons for feeding the fire in his own unique way.



[We] certainly [fed the fire]. It is kind of uniting and joining. It is very
peculiar. Rituals like that help to keep the thread of continuity and
interconnection.”” (Petrasheva V. V., interview 2008)

[1 give an offering] To the spirit of fire. So we don’t have fires, so it loves
us...I make fire in the places of Kutkha, so I can sit by the fire and address
Kutkha... I know where they are located here.”® (Zhirkov B. A., interview

2008)
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It is interesting to mention that this tradition was conducted by Itelmens even

when they were not on the Itelmen lands. Irina Kvasova who grew up in Tatarstan shared

her memories about her grandmother Maria Zhirkova who would come and visit her

grandchildren over there:

We went to the forest both in Tatarstan and here [in Kovran]...She
[grandmother] was talking to the fire in Itelmen. When I arrived here |
did not understand in Itelmen anything. She also fed [the fire]. I thought
she was a witch, when I came, because she was exorcising something and
she never told me. I asked: ‘Granny, what are you saying?’ And she
would answer: ‘Nothing’. She did not tell me. She truly believed in it. She

also fed the river. She believed in our gods and in our ancestors... She was

37 “O6s3aTe1pH0. ITO Kak 6bI BOCCOSTHHCHHE-pHOGmEHHe, OUeHb CBOCOOPa3HO. TAKHE PHTYANBI KAK GBI

TMOMOTAOT COXPAHATH HUTOUYKY MPSCMCTBCHHOCTH B3auMOCBa3n~ (Petrasheva, V. V., interview 2008).

3%« Tlyxy orms. UTo6 moskapos He GbiN0, 4To6 M0OHT Hac... S aearo Tam, rae KyTxa cTomT, 4To6 Korma y

KOCTpa cuammib, odpamancs 4ro k Kyrxe... SI-1o TyT 3Ha®o yxe, rae croar ~ (Zhirkov, B. A, interview

2008).
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saying that we have to insinuate the favor of the spirits. In order for the

fish to come they would also conduct some rituals.”

Irina’s grandmother, Maria Zhirkova, was bringing a similar kind of spiritual life
to Tatarstan by practicing her religious ceremonies. This shows that the change of a
person’s physical location does not mean that a person is separated from sacred places or
from the world of spirits. The ritual moves together with a person to the new place. Our
memory and knowledge make the place alive and sacred no matter where we are located
linearly. This example supports the idea that religious space is non-homogeneous and
flexible and it exists independently of geographical space.

Another interesting dimension of this offering is that neighboring Koryak people
also feed the fire and in some cases Itelmens borrowed the Koryak tradition of this
offering.

My mother used to throw something [into the fire]. I saw several times.

She even threw for Nataime. In place where a forest had burnt [she would

say]: ‘Let’s put to Nataime. Remember him.’... It is a Koryak name.

‘Mother, what should we put?’ ‘Put everything that is left’ Since then

3%« JTa. U1 B Tarapcraue 1 31ech B KoBpase Toxke Xoammd... OHa BOOOIIE MO-HTCIbMCHCKH OUYCHb MHOTO

pasroBapuBact. Y kocTpa. Koraa s mpuexana, s ke MO-UTSIBMECHCKH BooOIIe He moHnMana. OHa | eay
TOXe. S paHpIIE AyMaa, YTO OHA KOJITYHBS, KOTAA MPHEeXana, MOTOMY ITO OHA YTO-TO 3aTOBAPUBAJIA H
HHUKOTIa He ToBOpmiIa MHE. Sl cnipammBana: «babymika, 4ro Tl roBopuins?» Ona ropopur: «Hwuuero». He
pacckassBajia Mae. OHa Bepuma B 3170. OHA U B PCUKY W BCe 0HA. Takaq Oblia BEPYIOIIAS HMCHHO B OOTOB
HAIINX, B IPeakoB... OHa roBopuT, Ha#o 0x00puTh. [TomyuaeTcs, urod peida ObLIa, OHU TOKE KAKHE-TO
00psabpr 7oKkHBI ObmH cenats” (Kvasova, I M., interview 2008).
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everywhere we go we leave something to the uncles [spirits]”

(Slobodchikova, L. I, interview 2008).

The mixture of Itelmen and Koryak tradition can be easily traced in this abstract.
There is no doubt that Nataime is a Koryak name, though it is difficult to understand who
exactly Nataime is. In this case Nataime might be the spirit of the fire, or a person who
died in the fire, or a person who was cremated. At the same time offerings were made
everywhere to “the uncles”. This gives the idea that Nataime is just one of the spirits that
lives in nature or that represents ancestors. This abstract also suggests that different types
of offering are made by Koryaks to Nataime and by Itelmens to other categories of
spirits.

This situation is in part a result of the variable Russian influence on native
beliefs. Many young people today have heard of such offerings, but they would not
conduct the ceremony themselves, as they were not raised following the “traditional”
worldviews.

We don’t feed the fire. All our traditions are dead.” (Tomenyuk A. M.,

interview 2008)

1 know of course that there are Itelmen traditions and customs, but I never

conducted them ... first of all I don’t know them and I don’t know how to

10 “310 MaMa paHbIIe YTO-TO MOAKHABIBATA. Heckombko pas s Buaema. OHa maxke taMm ske Haraitve tam,
I7Ie TOpebli ec, TaM moxopoHmn ce. «Hy, maadte momoxuMm Haraiime, uTo0 OH HE pyrancs Ha Hac.
IMotimem, moMsaHEM ero», - roBopur... Haratime. Kopsarckoe. «A 4ro, mMaMa, moyioxkuTh?» «Bce, uro
ocTrajgoch, mMookm». C TEX mOp MBI CaMH TOXKE TAC-HHOYAb, CCAH OBIBACM, JSTIOMKAM TaM
(Slobodchikova, L. 1., interview 2008).

41 “Her. [Koctep ne xopmumM|. Ymepnu Tpagunuu Bee Hamu (Tomenyuk, A. M., interview 2008).
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conduct them the right way. I think it will not be right 1f I just perform

some ritual or ceremony.” (Tomenyuk 1. M., interview 2008)

Young adults are suspicious as Itelmen traditions have become alien to them.
They were raised in the Soviet Union where the religion was forbidden. This situation is
not hopeless however. Our Koryak neighbors managed to maintain some of their
traditions, they have more elders, and when contemporary Itelmens get in contact with
Koryaks they borrow some of those traditions. Evgenii Danilov is a young Itelmen
hunter who spent some of his time in the North hunting with Koryaks:

Here [in Kovran] they don’t, but in the North they feed the fire. In the

North [Koryak people] throw Inelvut.” I [also] feed the fire when there

are no silly people around. From one point I think that it is funny, but

from the other I have heard of many stories that support the practice of

offerings. Elders in the North watch the fire and the fire offers guidance.

Fire warns them. Sometimes, when dry timber is in the fire, the fire

whistles. Then the elders say: ‘We have to leave this place’. We left a little

further and later a bear came there. It appeared that it buried something

42 “$] 3HAr0, KOHCYHO, YTO CCTh TPATHIHH HTCIBMCHCKHIC, OOBIMAH, HO CAM 3THM HHKOTAA HC 3aHHMAJICA. ..
Hy, BO-HEPBBIX, S HC 3HAK0 3THX OOBMMACB, W HC 3HAKD, KAK OHHM MPOBOIATCH MPABIIGHO. HuUkoTmA HE
mpodosan. Y mymaro, HE mpaBHIBHO OYACT, €CIIH S MPOCTO BO3BMY HM HPOBEAY KaKOH-HHOYIb 00pS WM
mepemormto” (Tomenyuk, . M., interview 2008).

43 Inelvut is a ready made offering that Chavchuven Koryaks carry with them in a small bag. The offering
is a mix of reindeer fat and fur of white rabbit. This kind of offering is used by Koryaks in various
occasions including feeding the fire ceremony (Plattet 2005:157 note 86). In case of Itelmens Evgenii
Danilov borrowed the Koryak word for offering, but the offering itself consists of any kind of food which
he has with him.
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at that particular place where the fire was and it came there and dug

everything out of there.”

This portion of the interview indicates that young Itelmens represent two
overlapping worlds. One is the stereotypical world of Russians where primitive beliefs
are considered funny and shameful. Another is the native world where by gaining
experience one gets the appreciation and value of the traditional rites. It sounds that
Evgenii was not raised by Itelmen elders, but when he had a first-hand experience with
Koryak elders he started following the native way of behavior in nature.

Feeding fire is a way to pay tribute to the spirits, remember your parents,
remember your relatives, remember those traditions which are gone, and join our
ancestors. It may seem that heat and fire are associated with the supernatural, but a lot of
sacredness of landscape comes from what people do for a particular location: it may be
an offering, saying a prayer, conducting some ritual or some other action. In many cases
the fireplace and places of offering are not recognized as sacred, but they are certainly
significant places. From the theoretical perspective, however, places of offering have all
the attributes of sacredness. This indicates that the notion of sacred as introduced by the

theory sometimes is not appropriate to describe the indigenous peoples’ worldview. In

* "Hy xak 3mech-10 Het, a Ha Cesepe Bce BpeMs... TaMm HHEIBYT Kuaaciis... Hy, s cTaparoch, KOria HET
TaKUX MPUAYPKOB, KaK 3TH miaHa. [1araner BOT OerarT, OHHU k¢ HE MOHUMAOT. C OTHOW CTOPOHBI TOXKE
BOT Tak BOT IOJyMAcIllb — CMEIIHO CTAHOBUTCS, C JAPYTOH CTOPOHBI TaM BOT MHOTO OBLIO TAKHX HCTOPHH
toske. [To xocTpy onHHM cMoTpsT crapuku. Kocrep ke Toxe mpeaynpeskaaer. MHOrma ObIBacT cyxue apoBa
KHJACIIb — OH MOYEMY-TO CBHCTHT. IloToM cTapuku roeopar: «Hamo yxoauts orcroga». BoT mbl ymmm
YyTh JAJBINE, IIOTOM TaM MeaBeapb Ja3mil OKa3bIBACTCS, OH TAM 3aKOIAJ YEr0-TO HMECHHO HA 3TOM KOCTpE
MPAMO M OH IpHIIEI TaM, pa3pbul TaMm Bee” (Danilov, E. V., interview 2008).
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the cases of places of offering it is more important for people what they do with the place

rather then what the rite means.

Cemeteries and Other Places of Transition — Sacred and Secular Significance

They said that when you pass this place you should give to the spirit of
the place. We have places like that. Visokii Bereznyak [Russian - tall birch
wood] is located over the Upper Kovran about five km., then the
Talnichnaya River also a little further up from the Upper Kovran. Various
things happened to people over there. The elder generation always was
telling to us that long time ago Koryak people cremated their deceased.
And they have a ftradition that if you establish a tent on this place,
something will definitely happen to you. Even I experienced this once with
my students. In November during autumn break we went camping there.
There was no snow, so we spent the entire break on the Talnichnaya
River. We were fishing and gathering cranberries. There was an Itelmen
yurt and we set up a tent inside it. There were ten of us. During the first
night we...stayed up late telling stories as usual, laughing. Zhen’ka
Kaisarov who was born in 1975 said: ‘Quiet everyone’. We stopped
talking and heard a man’s heavy snoring. He was snoring half of the
night. We got scared of course... The snore came from above... In August
my sister Olga Novak came to my place and told me that she stayed there

with her family and they also heard snoring ... (Sadovnikova E.M. 2008)
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Cases like this are not extraordinary to Itelmens. It is common for native hunters
to tell their stories as they are the ones who stay in the tundra or forest for long periods of
time. Strong ‘notion of passage’ (Plattet 2009 (in press)) develops together with the
intimacy with nature and its creatures which is crucial in the harsh hunting conditions.
They truly know the laws of the life outside of a settlement and they have to follow them
in order to survive. Some people do not believe in the stories and try to go to the place to
experience the “supernatural” themselves. Some avoid those places trusting the
knowledge of the elders.

A significant number of places acquired their spiritual meaning because of the
neighboring pastoral Koryaks. Bordering with each other they used to trade reindeer
herding products (skins, sinew, etc.) for Itelmen fishing and sea mammal hunting
products (seal skins, sinew, meat etc.). Itelmen elders remember that their families had
Koryak friends who would come every year when their reindeer migratory route was not
far from the settlement in order to exchange native commodities. While sharing the land
with Ttelmens, Koryaks created their own sacred places on those lands. In her story
Evdokia Sadovnikova mentions Koryak places of cremation. These places are currently
recognized and respected by most Itelmens as sacred places, but they would usually say
that those are Koryak sacred sites, not Itelmen.

The farewell ritual of the reindeer herders has deep spiritual meaning and it is a
significant stage in the existence of the soul of a deceased person. King notes that for
Koryaks “being dead is a liminal state. One is not alive, devoid of breath, but one’s soul

has not yet traveled to the land of the dead” (King 2006). It is believed that after the
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cremation a soul has a very dangerous journey to the “other world”*, but according to
various stories of hunters we can assume that the other world is not blocked from the
world of the humans. The soul has an afterlife in our world. The place of cremation is a
space where these two worlds come together and where life meets afterlife. It becomes a
border between the sacred and the profane, the “real” and the unexplainable or unknown.
To let the soul be in peace, people prefer not to go back to the place of cremation.

Sometimes, Itelmen hunters unintentionally might put their tent on the place of
cremation. This causes an unpleasant night visit of the spirit of a deceased person.
Following is a fascinating story where an Itelmen hunter, Pavel Khaloimov, shares his
experience of staying at such a place. It happened in 1978 when Pavel went hunting with
the elder Aleksei Petrovich. They accidentally put their tent on Koryak burial grounds:

.1 woke up from a great noise. As if somebody was drumming.

Drumming and drumming. I woke up and could not understand anything.

It seemed that they were dancing around the tent. Louder and louder! My

first reaction was that probably I have been so tired from walking the

whole day that something was wrong with my head now. That was my first

thought. But then I saw that my grandfather was not sleeping either. He

was tossing and turning around and pushing me on my side: ‘Go to the

toilet’ — he said. ‘I don’t want to.’- I replied. [ thought he did not hear

those sounds and I did not tell him anything. But then he said: ‘Oh, that

> The “other world” is a common phrase used in Kamchatka in the meaning of a post-mortem space.
Modern Itelmens are strongly influenced by Russian Orthodox and currently “other world” can be
described as the “upper world” or “heaven” (nebesa).
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singing!’ And they really were singing away. And I asked: ‘What is this?’
He answered: ‘We got into the wrong place’. What place — he did not say.
So they came closer and closer. The circle became narrower. When [ was
lying in my sleeping bag it was like somebody was tossing me in the
sleeping bag. I am not lying. You may believe it or you may not, like
somebody poked me with a stick in my back. I jumped up and ran away
and granddad ran after me ... I grabbed this sleeping bag under my armpit
and ran towards the dog sled. We had two dog sledges. What was
interesting is that none of the dogs barked. No reaction at all. So we ran
to the dog sledges, freezing, the moon was shining. My hair stood up. I did
not know I could be so scared. The dog sledges were about forty to fifty
meters from the tent. So we spent the rest of the night in the dog sledges in
our sleeping bags. And then it stopped. Later he was showing to me - they
[Koryaks] hung marks on the branches of the trees. Maybe those marks
had fallen down or something. But that was an experience I had. And it
was impossible to sleep. We did not sleep till the next morning. In the
morning we were too scared to go back to pack the tent. I am serious. We
could hardly pack it. But then granddad said: ‘Don’t worry’. (recorded by
David Koester, Kamchatka, 2004)

This story of Pavel describes that contact with the world of spirits sometimes can

have strong physical connection which can be felt as quite real. It is not just hearing or

seeing the spirits, but feeling them which strengthens peoples’ believe in those spirits and
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fear of them along with respect to the spirit residencies. The dogs play an important part
in this story. Itelmen hunters rely considerably on their dogs and the fact that the dogs
did not react to the presence of the spirits might have helped the hunters to calm down
and feel safer by the dog sled.

As we can see from the examples each spirit has its own unique story of contact
with the humans. Koryak spirits make their presence known in place in their own way by
doing different variations of activities: snoring, dancing, having tea, singing, attacking
and others. In order to stop the contact a person should simply go a little away from the
spirit’s residence. Even a few meters from the place of cremation is enough not to bother
the spirit and not to be bothered by it. These places can not be marked on the map, but
they are marked on the land. Itelmen hunters know about those places of transformation
from the elders, other hunters or from their personal experience.

Itelmens are not known to have cremated their deceased. Archeological records
suggest that burial goes back to the earliest times of inhabitance. Dikov, an archeologist
of the 20™ century, found a burial ground in one of the Paleolithic settlements on the
Kamchatka River, an area later inhabited by Itelmens. It was located deep in the ground
between the two dwellings (Dikov 1979:31). He also found the burial of a dog (1979:57,
61). Nothing is mentioned about dog burials in any other resources. There is not enough
information of ancient Itelmen farewell burial rituals. There were certain beliefs related
to afterlife and of how a person goes there. But there is no full description of locations of

burial grounds or of any special ceremony connected with the death of a person.
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According to Steller, the “other world” of Itelmen people was not divided into
heaven and hell. It was a place to where every person departs after death for a better life.
Itelmens believed “that in the lower world each man receives his wives again, and the old
people look forward to this paradise as much as Christian believer may ever long for
heaven or even more so” (Steller 2003:206). Steller mentions that life in the underworld
was much richer and abundant as “it was on Kamchatka in the beginning of Kutkha’s
time” (Steller 2003:206).

A common theory of Itelmen burial ceremony is that Itelmens left a deceased
person in the dwelling where he passed away and moved to a new one so that the spirit of
death would not find those who are alive. Another was that the body of the dead person
was given to the dogs (Krasheninnikov 1994b:135). The beliefs held that if a dog ate a
deceased person, it means that he would have a dog sledge in the other world and a dog-
sledge was worth everything for an Itelmen. If a newborn died, the Itelmens would bury
him in the hollow of a tree (Krasheninnikov 1994b:135-137). In the materials which were
not included by Krasheninnikov in his publication, he talks about variation of funerals
depending on the way a person died. There was a ritual of burying Itelmens into the
ground. During this ceremony the deceased were wearing their dresses with the grass
woven cloth on top. He also mentions that a person’s body would be given to the dog if
he died from a disease from which his entire body decayed. It was a sin to bury such a
body in the ground (Krasheninnikov 1949).

It is difficult to say whether those burial grounds were identified by the Itelmens

as special places. We can assume that they were sacred sites, considering the beliefs
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described by the first explorers. We can call the dwelling with a deceased person that has
been left a sacred place because, similar to Koryak, it was a space where our world meets
the supernatural.

Christianization introduced an entirely new funeral tradition to Itelmens with the
cemetery at its center. It is interesting to note that Steller, who visited Kamchatka in the
1740s during the Second Kamchatka Expedition of Vitus Bering, heard an explanation of
why Itelmens did not want to be baptized when the Russian Orthodox Church reached
the peninsula. They explained that if they got baptized they would go to Russian heaven
after their death, where they would be again oppressed by Cossacks who were definitely
welcome there. In this case the spirit of a deceased person would have no opportunity to
go to the indigenous underworld to unite with its people (Steller 2003:204). As most of
the young Itelmens got baptized, the elders said that choosing which of the worlds and
beliefs to follow was the choice of the young generations. Currently, the Russian
Orthodox cemetery is one of the most recognized sacred places in Kamchatka. In this
context I would call the cemetery a holy place™.

What makes this place so special? Itelmens stress the fact that a cemetery is a

place where a person’s body has peace:

® The words “sacred” and “holy” are similar in the meaning they imply. but in the context of my work
there is certain difference between these notions. One would not use the word “holy” when talking about
polytheistic religions. Holy is usually something, connected with Christianity and church: “Holy spirit™,
“Holy water”, etc. Holy identifies something that is more recent while sacred indicates something very
ancient. For example, the expression “sacred scripts” is used to the scripts which were written in the times
when people believed in different gods, in the times, when religions were forming into modern ones, in the
times of pagan religions. In the Russian language “holy” and “sacred” is the same word and in English
there is no strict distinction. In the frame of my thesis I talk about sacred as of more traditional or native
while holy is more likely to be applied to Christianity.
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A cemetery is a special place anywhere you go.”” (Sadovnikova, E. M.,

interview 2008)

[A cemetery] is a place where a person who used to live is resting.”

(Petrasheva, V. V., interview 2008)

It is a place where there are many good people resting including my

parent.” (Tomenyuk, I. M., interview 2008)

A cemetery is consecrated by the Father. I don’t even know. It is hard to

say [why a cemetery is a sacred place]. Farlier we were afraid to go

there...In early days we would not go there any extra time. This is a

sacred place. According to our beliefs they have left to the other world.”’

(Zaporotskaya, O. F., interview 2008)

Independent of one’s religion or beliefs, our memories about the deceased make
the cemetery a sacred place to us. Cemetery is animated by the knowledge and memories
about the person whose body is resting there. For a Russian Orthodox person the fact of
consecration is important. It adds to the meaning a special degree of holiness when the
holy water purifies the souls of the deceased and keeps the cemetery clean from the evil

spirits.

47 “Hy, xmaaduime — 0HO Be3ae 0codoe Mecto, HaBepHOS™ (Sadovnikova, E. M., interview 2008).
8« TaM MOKOHTCS YeN0BeK korma-1o xupmmit” (Petrasheva, V. V., interview 2008).

...TaM, HABCPHOS, MHOTO XOPOINHX JIOACH JICKHT B TOM YuCIe W MOH poxurerms” (Tomenyuk, I M.,
interview 2008).

>0 “Knan6ume ocsemaercs Barromkoii y Hac. He 3Haro make. THKENO CKa3aTh, MOTOMY YTO PAHBIIC HKE
3T0 OBLTO A1 HAC, MBI OOSUTHCH TyJa XOAMTh. TaM Ips3H HUKAKOW HE OBLIO, a Ceiyac MPUXOTUTCS SIMbI
BBIKATIBIBATH I TOTO, YTOOBI OTUHINATH KIAJOHINC. A PAHBINC Y HAC JHITHUK pa3 TyJa HC XOTWIH. JTO
CUHTACTCA JKC CBAMICHHBIM. [lo-HAMICMy CUHTANOCh YTO B MUP HHOH OoHH yunmm (Zaporotskaia, O. F.,
interview 2008).

49 «



71

The cemetery, being a liminal location between the worlds, is subject to
superstitions and scary stories. There is a common fear to go to the cemetery at night,
because people feel more vulnerable at night over the other world. We believe that if we
go to the cemetery at night we definitely meet the souls. Nowadays this fear is also
supported by the vampire and ghost movies and horror stories, but I cannot recall stories
about actual meetings with the souls at the cemeteries in Kamchatka.

Visitation of the cemetery seems to be of concern for the elders. Some elders are
saying that they do not remember going to the cemetery so often.

Here we usually go once a year. We also recently went there to plant the

flowers. Perhaps we will go again in autumn. Right after it draws, and

then with time it is not that strong. In early days they did not go there so

often.” (Slobodchikova, L. L, interview 2008)

No. They bury and that is it. There were no forty or nine day’s

visitations.... May be they commemorated. I do not remember

commemorations.”’ (Kile, S. L, interview 2008)

Perhaps, this difference in the frequency of visits can be explained if we look at
the era the elders are talking about. Their memories cover the Soviet Union period when
religion was banned in Russia. Burial ceremony consisted in placing the body into the

ground. It was somewhat similar to the ceremony military people conduct when their

31 “31ech OOBIMHO MBI OIHH pa3 XoamM B TOA. A MOTOM, HY, BOT HCAABHO MBI XOJHIH MOIPABJITH TaM,
IBETHI caaumy TaM. HaBepHOE, €II¢ OCCHBIO HOHAEM. JTO B MCPBOC BPEMS, KOTJA KAK-TO TSAHCT, a IOTOM
yKe KaK-TO 3T0 HE Tak. Panpmie BooOme Hukoraa He xoawmn~ (Slobodchikova, L. 1., interview 2008).

> “Her. Tloxoponar u Bce. Hukakux stux 40 guel, 9 aHel, Huyero He otmeuanu... Hy, Tak, MOXKeT,
momuHaM. S He momHro, uToOBI oMuHATH (Kile, S. I, interview 2008).
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soldiers pass away. More effort would go to honoring the person for being a good
communist. No spiritual value was attached to it. Currently, the cemetery is visited in
accordance with Russian Orthodox traditions: during the ninth day commemoration,
fortieth day and then once every year. In addition to that, people would usually go to the
cemetery on Parents’ Day and on the birthday of the deceased person. We visit the graves
of the people we love in order to remember them. No specific rituals are required at the
graveyard. Relatives and friends of the deceased would usually come to clean the grave
and commemorate with some food and drinks. Russian Orthodox Itelmens believe that
the soul of the cared one is watching us and celebrating the visit with us.

I myself have never been to the funeral ceremony in any of Itelmen villages, and I
find it difficult to analyze, but I would assume that being Russian Orthodox those
ceremonies are similar to the ones I saw while living in Petropavlovsk-Kamchatski. At
the same time, I suspect that in the villages those ceremonies have their regional specifics
and differences. Georgi Zaporotski, for example, recalls that when he was a small boy
they burnt wild rosemary (Lat. Lédum). He does not know what the reason for it was.
Perhaps, the smoke of the plant could have purified the deceased or helped protect from
the spirit of the death coming to our world and taking more people with it. Georgi has
never seen such a ritual since, but there might be some other regional traditions followed
during the contemporary burial ceremony.

In the discussion of places of significance, burial grounds are definitely places
which are given a high degree of sacredness and holiness. There is no disagreement

between people in defining the cemetery as a sacred place. This is perhaps one of the
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only places which nobody would dare disrespect or mock. The reason for that might lie
in the close physical connection with the spirits of close relatives who can come to our
world through the bridge provided by the cemetery.

Multiple definitions and perspectives on sacred sites make it perfectly possible
for people to have a range of conflicting and reinforcing feelings about places. In this
chapter I have tried to explain that a place is considered sacred when there is some
unknown or unexplainable power and how this power can be managed or at least
communicated with to prevent negative consequences. Once religious beliefs are turned
into scientific facts like in the volcano examples - the place loses part of its sacredness.
Itelmens today have become accustomed to believing in science or in the ideas of the
Russian Orthodox Church rather than their old traditions. Ideas of sacredness came to
follow a broader social standard and this influences how Itelmens describe what sacred
means to them today. But independent of that fact, many Itelmens conduct rituals

through which they apprehend the landscape with a native perception of sacredness.
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Chapter 3: A Place of the State in the Formation of Sacred Places in Kamchatka.

New Ideas of Special and Sacred

“What would happen to the fabric of social life 1f some force were to snip threads
throughout the weave, leaving behind a set of connections that seem random
without their previous supports”™? (Koester 2003)

The Concept of “Rodina’ Among Itelmens

In Russia, the word “homeland” evokes warm feelings. It is a place of birth, a
place of growing up, most likely a place where your grandparents spent their lives, a
place where most important events happened. For indigenous peoples, homeland is often
said to refer to a place of origin, a place of ancestry, or a place of the indigenous nation’s
history. With some exceptions, Kamchatkan people identify their homeland with their
place of birth and growing up and it is common that this place is considered sacred.

In this chapter, I want to talk about the concept of “rodina” (poguna) in Itelmen
society which from the Russian language is translated as “homeland”, but it has a slightly
different connotation. The word is based on the root “rod” — birth, kin. It implies a place
of birth and familial ties. For this reason in many cases rodina is sometimes considered a
sacred place or at least significant. For all Russian citizens whether ethnically Russian,
indigenous or otherwise, rodina implies the part of the country where one was born or
one’s family’s place of origin. From a historical perspective when Russia was engaged in
various wars in different periods this word became equated to the Motherland (Russ.

Matushka Rodina) or Fatherland (Russ. Otechestvo) stressing the fact that a place of birth
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is the source of national identity. This expression raises stronger patriotic feelings,
extending the meaning of rodina not just to a particular place of birth, but to the entire
country of Russia.

For people in general the concept of rodina is often mixed with attachment to the
place of the ancestors which adds the sense of sacredness to the meaning. In many native
languages the word for rodina is “my land” or “our land”. In Itelmen it is “mizvin semt”
(our land). Itelmens also like to use the word “mizvin atnom” meaning “our village”. For
many Itelmens the Russian word rodina refers to our land, our homeland, without which
we would lose our identity. It has a special significance for us because without
geographical and topographical reminders of our ancestry, native people can become lost
as a nation. Indigenous peoples throughout the world have a long history of losing their
lands. Without the land, the holism of the native mind, about which Oscar Kawagley has
written (Kawagley 2009), can fall apart and this can result in various sorts of social
problems (drinking, laziness, egoism, greediness).

In the studies that have been done to date, the idea of rodina has not been
understood to mean a sacred place. But in many ways the concept of sacredness is
relevant for discussions of rodina in Kamchatka. My conclusions about this idea come in
particular from considering the relocations forced by the Soviet government in the 1950s

and 60s.
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Closed Villages as Sacred Places

Russians came to Kamchatka in the 17" century. Since this time Itelmens have
suffered from major influences. Each era has been characterized by different kinds of
migrations and changes in native settlement. When the Cossacks first came Itelmens
occupied most of the peninsula. The Itelmen scholar Nadezhda Starkova in her book
Itelmens: Material Culture of XVII-60s of the XX century (1976) provides a precise
description of the relocations Itelmens suffered throughout the period of Russian
presence in Kamchatka. In the 17™ — first half of 18™ centuries the most Northern border
of Itelmen settlements was the Tigil River on the West and the Uka on the East, the
Southern border reached almost the Southern tip of the peninsula (Starkova 1976:36).
Now three settlements located on the West coast are left which can be called Itelmen:
Tigil, Verkhnee Khairyuzovo and Kovran.

Using various sources Starkova provides the following data on the rapid decrease
in the number of villages (Starkova 1976:27-37):

Table 1: Table of Data on the Decrease of Itelmen Villages from the 17th Century to the

1950s (from Starkova 1976)

Period Number of settlements
17th century 120

1730 91

1770 74

1897 all-state census 31

1940s-1950s 7 - Sopochnoe, Moroshechnoe, Khairyuzovo, Kovran,
Utkholok, Napana, Sedanka Osedlaya
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Figure 2: Map of Closed and Relocated Settlements of 1950s-
1960s
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This significant decrease of the settlements was caused by various factors which
are common when outsiders appear in native societies. These include assimilation,
introduction of diseases, wars and even starvation.

In discussing sacred sites and places of significance I want to focus my attention
on the second half of the 20™ century. This period has not been well described in the
contemporary literature, yet it was an extremely traumatic period for Itelmens and
indigenous peoples of Russia in general as native villages were closed and relocated by
the Soviet government. By the 1980s most of small native villages of Russia were
relocated into bigger ones. Slezkine notes that out of 650 villages in Khanti-Mansiisk
Autonomous Okrug only 126 native settlements left, all eleven Nivkh settlements in
Sakhalin were closed and only one Saami village remained on the Kola peninsula
(Slezkine 2008:385). In Itelmen country during the period of 1956 to 1965 inhabitants of
Sopochnoe, Moroshechnoe, Utkholok and Verkhnii Kovran® were moved to new
Kovran and Verkhnee Khairyuzovo, and Napana and Sedanka Osedlaya citizens were
relocated to Tigil (Starkova 1976:27).

These resettlements made it more convenient for the government to develop
Soviet collective farming (sovkhoz) based economies in the area.”® The new settlements

were located in more accessible areas where supplies for the sovkhozes could easily

> Itelmens used to live along the rivers, their winter settlements were located upstream and summer camps
would be closer to the mouth of the river. For this reason the names of the settlements have the adjectives
verkhnii (upper or upstream) or ust (mouth) meaning particular parts of the river. For example Verkhnii
Kovran means upper Kovran river and Ust-Kovran means the mouth of the Kovran river.

>* The relocations occurred throughout the Russian North in conjunction with the Decree NO. 300 adopted
by the Central Committee of the Communist Party and the Soviet Council of Ministers ‘On Measures for
the Further Economic and Cultural Development of the Peoples of the North’.
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reach the destination and be coordinated (Slezkine 2008:385). The political reason of
relocations was to achieve a ‘bright socialistic future’ which was to be based on the
sedentary way of life. “Effective and productive” labor of “happy” farmers was supposed
to be the basis of the economies in the North. This “meant that on the new [sedentary]
places of residence, native northerners had to either abandon traditional activities or
change them in favor of increasing the productivity” (Slezkine 2008:385).

Soviet literature provides us with rich descriptions of the “brilliant” outcomes of
the program: literacy is spread among the native population, “barbarian” ways of life are
forgotten, people are united, each village has a “club” as a center of Soviet cultural
education, sovkhoz productivity is high, etc. What the Soviet literature does not mention
is that these events created a great sense of loss. Many elders passed away because they
were not able to adapt to the new environment, it was not their land. Nobody even asked
native peoples if they were willing to move in order to build their future. They did not
have anything that would tie them to the new place. People of Verkhnii Kovran were not
asked if they wanted more citizens on their river. From the point of view of subsistence
resources, the relocation caused overpopulation of the river as well as surrounding
hunting and gathering grounds.

In those times when the familial ties to a place were interrupted, the memories of
the past connected with the place of ancestry became a significant part that kept the
nation alive. I remember when I was a child and visited Kovran, villagers held what were
called Kovranskie vechorki (Kovran evenings). People would get together and remember

the old times, tell stories about their homelands, sing songs from their villages, perform
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dances, and exchange jokes. A number of native composers and authors wrote poems,
songs and legends where pain and nostalgia are interweaved with the happiness of
remembering about the times when Itelmens lived on their homelands. (Koester 2003)
notes several dimensions of nostalgia that are reflected in the artistic expressions of
Itelmens:

e "Appreciation for the village derives from the practical way in which people
make their lives there”. Home is where people learn how to live the Itelmen
way. They knew every hill, stream, tree in the surrounding area. With the
relocation people did not know the best places to go hunting, fishing or gathering.
They had to adapt to the new environment. The loss of place resulted in loss of
traditional culture associated with those specific places.

e “Ties to relatives-in-the-place” is also an important dimension. Pre-soviet
Itelmens were Russian Orthodox and cemeteries became an important part of
native culture. When people remember closed villages they talk about the
cemeteries and who is buried there. This gives closed villages more significance.
The generational continuity “affirmed by life and death on the land” (Koester
2003) raises special feelings when remembering a homeland. It is in this and
other contexts that the word rodina can have the meaning of “sacred place.”
Despite yearning for the homeland, the choice of new places of living was

appalling. Orlova noticed that Itelmens were particularly precise in the choice of the
place for their settlements. “...they knew well the landscapes which create microclimates

most suitable for the life of river fishing and hunting. As a rule the settlements were
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located in the forested area on the right elevated shores of the Kamchatkan rivers which
flow into the Okhotsk Sea” (Orlova 1999:38). The settlements were usually located by
the mountains which protected them from cold northern winds. When elders talk about
their villages they stress the fact that it was extremely warm in the summers. Modern
settlements are located closer to the sea and for the most part they are not surrounded by
woods. This makes the area windy and cold. The village of Kovran, where my fieldwork
was conducted is situated four kilometers from the Okhotsk seashore on the left side of
the river in the middle of the tundra. As the village is located at the lower side of the
river, floods occur once in a while. There is no timber near the village, no mountain
protection — the cold wind is a permanent component of the weather. The elders recall:

It was an unwise decision of the government. The place is blown through

like a tube. Verkhnii Kovran was such a great place. The climate is

entirely different. Here even in the summer in the afternoon the wind

starts blowing from the sea; but there it was very good in the summer. On

good days it was hot upstream.”™ (Sadovnikova, E. M., interview 2008)

Utkholok is my homeland...It was such a great place. First of all it was

hot in the summer and everything grew, not like here. It is colder here. |

> “A 3T0 BOT HEPA3yMHOE PEIICHHE Takoe ObLI0. HauamecTBo pemmmo. Mecto mpoayBaeMoe co BCeX
CTOPOH, Kak TpyOa. A B Bepxuaem Kospase, Tam ke Mecto Takoe. Kimmmar npyroit coscem apyroii. Jaske
JETOM BOT 3JECh JICTOM MOCHE 12 BCe, HAYMHACTCA BETEP C MOPA, 4 TaM OYCHb XOPOWIO JeToM. Ecim
XOPOIIHC THH, TAM KapKO, TCIUIO B BEpXoBbax (Sadovnikova, E. M., interview 2008).
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would rather live there in Utkholok, even though it is far®

(Slobodchikova, L. L, interview 2008)

The wound of the relocations was so incredibly deep that it is still healing in the
hearts of modern Itelmens. The few elders who are left still like to remember those good
times, when they lived in the best place in the world.

For me Moroshka is a sacred place as well as Kipkhshishin. I have a

different feeling towards those places than towards others. When I get

there I feel great happiness and yearning at the same time, all at once.

LEvery time I come [ greet everyone. Go, visit a cemetery ... When Valerka,

my brother, was alive he wanted to establish a monument there saying:

‘Former Moroshechnovisi [Moroshechnoe people] are buried here’.

Nothing is left over there now.”” (Zaporotski, G. D., interview 2008)

In this part of the interview the emphasis is on the cemetery. Georgi Zaporotski is
the only male elder left in Kovran who is originally from Moroshechnoe. Now he has
come to understand that his culture is going away and he is one of the very few left who
knows the old ways. As his hunting buddies and relatives passed away his feelings
towards Moroshechnoe became stronger. This feeling is strengthened by the bond with

his father who is buried there. All these reasons account for a powerful sense of place

% “S] Bce YTXONOK CUHTAKO CBOCH POJMHOMN, HO HHKAK HE MOTY TYAA MOMACTh... TAM Takoe Mecto. Tam
JKapKo, BO-TICPBBIX, JICTOM H BCE, KOHCUHO, Pocio. He Tak, kak TyT. 3mechk xomomauee. Hy, s ObI KOHCUHO,
TaM OBl Iy4IIe kua B YTxoja0ke. Janekosaro, koHeuHO  (Slobodchikova, L. L., interview 2008).

*7 “MopoIIKA TOTBKO CBAMEHHOE, 1A Kumxumimmus. 5 Tak K TeM MecTaM BooOIIE OTHOIIYCh KAK-TO HE TAK,
Kak K apyruM. Tyaa momajaro, y MCHS KAKasg-TO PamocTh W TOCKA M BCC HA CBeTe. Kakmpli pa3 mpuemy,
3I0POBAKOCH TaM CO BCeMu. Ha MOTITHKY CXO0Ky, TaM KPECT MOCTABIIO. .. Bee xoten Bamepka, Opar, >kuBoi
OBLI, XOTEJI TaM OCTOHHYEO CICTATh, A2 TaM HAMHCATh. YT MOXOPOHCHHI OBIBIIHC MOPOIICTHOBCKHCY). A
TO HH OJHOTO MAMATHHKA, HH KPSCTa HIUCTO HE oCTanmock” (Zaporotskii, G. D., interview 2008).
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connected with great loss. A closed village can have a high degree of sacredness where
every plant, tree, branch, berry, or spring is appreciated or felt to be precious.

Kamchatka natives, especially hunters, tend to use a diminutive-endearment
(ymenbimurensHo-nackatenbubiil) suffix when talking about places and some other
things. For example, the Rososhina river is often called the Rososhka where —ka is a
diminutive suffix, Tilishka or Tilkzhik is used for naming Tikzhi range, Moroshka is
used instead of Moroshechnoe. This unconscious use of endearment suffixes stresses the
familiar relations with places which are developed on the ancestral grounds. It shows that
people know the landscape as a familiar and important part of their every day life.

In many cases the sacredness and the meaning of the homeland is spread to the
entire Kamchatka peninsula. The beauty of the peninsula contributes to its significance
and there is and aesthetic component in discussions when the question of sacred places is
raised among Itelmen people.

If you go on the other side of the (Utkholok) river, it is very beautiful

there. There are also beautiful places in the upper river where the soul

rests.”® (Danilov, E. V., interview 2008)

The landscape is sacred. Such a beautiful nature, such a territory!®

(Kvasova, I. M., interview 2008)

¥ “B BepXOBBAX TAM TOKE ECTh MECTA TAKHE KPACHBBIC. TaM, T aK AyIIA OTABIXACT. I e KpacHBo, Tam
BoT 1a” (Danilov, E. V., interview 2008).

% “ A mamamadT oH CBAMCHHBIH. Takas KpacuBas MPHPOIA, TAKAA TeppUTOpHsA. TAaKOTO, HABEPHOE, HHTIC
Hety” (Kvasova, I M., interview 2008).
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The admiration of the land adds to the sacredness of the place. One meaning of
sacred is that the sacred object is not to be touched. When Itelmens see that their lands
are harmed it hurts the very heart of the nation. Itelmen writer Nelly Suzdolova who is
from Sopochnoe settlement wrote a poem expressing her grief for the loss of homeland.

We have grown up and died on our land

And expected always to live here ...

At the whispers of the forest,

We stood still in happiness,

There was no time to grieve.

But the time arrived — bad news,

The river became a mere legend,

In a foreign region, in a cold place

Centuries came to a halt.

Farewell warmth, goodbye, mountains,

And you too, moon, above our homeland,

An evil alien pushed a button,

And the strand broke.

(Nelly Suzdolova translated in Koester 2003:272)

The relocations that occurred in the 1950 drastically affected Itelmens. These
relocations have even touched the modern young generation. Itelmen youths know that
their grandparents were forced to move, they grew up hearing sad stories and memories

about a better and more traditional life.
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My grandmother missed a lot according to her stories. No matter where

we were there was abvays nostalgia for the homeland (poonoii xpaii).”’

(Tomenyuk, A. M., interview 2008)

The elders never accepted the fact that they were relocated. When they talk about
their homeland it is always better than the new place. It has been over 40 years since the
relocations and Kovran still has not acquired any significance for them especially for
those who grew up in the other village. They still differentiate between the ancestries by
saying something like “this place is significant for Kovran people, but I am from ... We
have our special places”. The new place never became perfect enough for the elders to be
accepted as a home.

Sometimes young people identify themselves as being from a closed village even
though they have never been there. “I am Moroshechnovskii/Sopochnovskii/
Utkholonskii/Kovranskii” is a common expression among contemporary Itelmens. It
means my family -- parents and grandparents -- are from Moroshechnoe, Sopochnoe, etc.
These common statements stress the ancestry of an individual associated with the
resettled villages. I myself was born in Petropavlovsk-Kamchatski (the main city of
Kamchatka), but I know that my ancestry is from Utkholok, which was relocated to
Kovran. So I consider those settlements my homeland. It is extremely pleasant, when

people in Kovran call me Utkholonskaya stressing my identity and a place of origin.

% “Ba6ymka, na. Cyas mo pacckasam, ckydana. I' e 651 MbI He OBLTH, BCE PABHO HOCTAJIBIHSA IO POJHOMY
kparo, MecTy” (Tomenyuk, A. M., interview 2008).
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Lxisting Villages as Sacred Places

The era of Perestroika and the Soviet Union’s collapse brought another period
which had dramatic circumstances for the remaining Itelmen settlements. Russia’s
“transition to a democratic, market-oriented society” caused changes that “have actually
created greater restrictions and hardships for indigenous peoples” (Gray 1998:vii). With
the loss of state support the economic basis of the villages was ruined and it caused great
depression and another wave of decreasing population. People from rural areas started
leaving the villages for bigger cities in order to get jobs and more sustainable life.
Itelmens had lost a sense of community, a sense of being a united group of people where
the concepts of sharing and helping those who need help were the main aspects of social
life in the settlement. With the changing politics people became more individualistic and
self oriented. After a while Itelmens started to realize that they were losing the existing
villages. That is when the living villages which were at the stage of being lost acquired
special significance.

Nowadays Kovran is a sacred place to many young people. Besides it being the
place of their birth and their youth they understand that it is a place where they see the
“death”® of their culture. Kovran is a home village for twin brothers Ivan and Alexander
Tomenyuk. Both brothers grew up in the village, and then left for the city of
Petropavlovsk-Kamchatski to continue their education. Ivan stayed in the city and

Alexander returned to the village. The brothers call Kovran their sacred place, but it

®! Most young people would say that their culture is dying without understanding that they are the holders
of modern Itelmen culture. For the outsider’s perspective the culture is distinctively noticeable in Kovran.
Without doubt this village can be called Itelmen.
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seems that their reasons for that are slightly different. Ivan’s sense of the sacredness is
based on his memories of the past life and Alexander’s is based on the sense of being
able to survive in modern circumstances.

Ivan precisely remembers how they lived as a community going all together on a
tractor to gather wild plants and berries.

...earlier in Kovran it was so awesome. Only now do I understand and 1

regret that everything is lost now. There were so many people. Back then

a lot of people lived in Kovran and it was very fun. This was such a stable

and integrated village. It was the time of kolkhozes. We would always go

out for wild garlic [cheremsha], berries, mushrooms in different periods,

like in spring, summer or autumn. The gathering lasts the entire summer

starting from the spring and ending in the autumn. The entire village

would gather. We would go with our families on the tractors. It was so

much fun. As I remember we had so many children.”” (Tomenyuk 1M.

2008)

Ivan has lived in Petropavlovsk-Kamchatski for a while and his love for Kovran
is complicated with nostalgia similar to that of Georgi Zaporotski when he is surrounded

by the circumstances that keep him away from his fondly remembered home place.

62 “...panbme B KoBpane mpocTo 310 OBLIO Tak 310pOBO. S BOT TOJLKO CEHYAC MOHUMAKO M KAJCIO, UTO
celuac 3TO BCE YTCPAIOCH, BCC yTparmwioch. Ckompko Hapoxay Obuio. Paneme B KoBpaHe Kumo 04cHB
MHOTO HAapoay  OBIIO BECEIO OYCHb. ITO OBLI TAKOH CIUIOUCHHBIH MOCEIOK. JTO BCE €MIE MPH KOJIX03aX.
Bceraa Beic3®aNM 32 YCPEMINOi, 32 ATOAO0H, 32 TPHOAMH B PA3HBIC MCPHOIBI, BCCHOH TaM, JCTOM HWJIH
oceHbro. COOP BCe NMETO, HAYWHAS C BECHBI H JO OCCHH BCE 3TO MPOHCXOIWT. Beeraa codmpanach AepeBHA
nenad. TpakropaMu BeIE3KATH KyJa-HAOYIb CEMBIMH. BbIto 0ueHBb Beceno. Y HAc ceyac, HACKOIBKO S
BCIIOMHHAK), OMHKO, ASTeH MHOTO ObL10. HaM-T0 uTO — GECHTBCS, BECETHTHCA. JTO OUYCHB 3aMCUATCIIBHO
moMHO 310 Xopomo~ (Tomenyuk, 1. M., interview 2008).
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For me now Kovran has a special significance. I live here [in
Petropavlovsk-Kamchatski] too long for me. I think too long, a year
continuously. I really miss Kovran. And even more I long for the natural
surroundings there. I grew up there. I grew up in nature and it is calling
me.” (Tomenyuk, 1. M. 2008)

Alexander in contrast, returned to Kovran after seven years of travelling. He has a
wife there and a baby. Kovran is sacred to him as well. He talks less about the past.
Alexander is more concerned about the present and the future.

It is hard to realize that the village is perishing. It is hard to know our

problems, hard to think about it.”* (Tomenyuk A.M. 2008)

The speech of Alexander is filled with great pessimism and doubt about the future
of the village. From Ivan we know that they grew up in a happy community and now
“everybody is for himself.” While Ivan’s sense of place is based on the memories of a
merry past, Alexander’s is based on the idea of being able to live on the lands of his
ancestors, to stay alive living on the homeland, to be a good provider for his family

during hard economic times where obtaining money is a priority.

63« Jlns MeHs ceifuac B TaHHBIA MOMCHT caM KoBpaH HMeeT 0COOYI0 3HAYHMOCTb, IOTOMY UTO S YIKE 31eCh

sxuBy (B [1K) s MeHs yke momro. S cuuraro qa ce0g oaro — rod. Sl MMCro B BUY CCHYAC HEMPCPHIBHO.
Tox. U oueHs cumpHO MeHS TaHET. OucHb CHTbHO B KoBpaH. U eme 6onpme MCHA TAHET MpHpoAa Tyaa. S
OUeHb CKy4aro. Hy, mOBTOPrOCH, MOTOMY 4YTO S BHIPOC TaM. B IpHpoAe BBIPOC M 3TO MCHS OYCHH CHIIBHO
TAHST. MOXKET, KTO-TO HC MOHHMACT. MOJKET, ¥ KOTO-TO €CTh CBOH KAKHC-TO TAKHC BOT IPHBBINKH,
KOTOPBIC B TCUCHHC JKH3HU CBOCH MPHUBHIK Aeaath. KTo-to, MoskeT, moiimer” (Tomenyuk, A. M., interview
2008).

®4 “TpyaHO 0CO3HABATH, YTO TMPONAJACT ACPEBHA. 3HAA MPOOTECMBI HAIIM HEIHCIIHHE TSKENO. TpPymHO
moaymars” (Tomenyuk, A. M. interview 2008).
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The Iife is hard now. It is hard to stay here (in Kovran), because

everything you need you have to find a way to get from somewhere. It is

not that easy. I want my child to be born here, I was born here and I want

my descendants to be born here as well. I want to establish such a

tradition.” (ibid.)

The experience of the Itelmens raises a number of questions in the study of sacred
places: Does the realization that the place is significant come when a person leaves this
place? Does the place acquire special significance when tremendous changes take place?
Is it only now, after being taken away from their homeland, that people start to realize
how precious it is? Or does the value of the place grow with a person’s maturity?

Itelmens had a dramatic history of contact with the Western world, but there is
still hope. Many of us want to go back to our lands, to our traditional way of life, and to
our nation.

[The idea of ‘sacred place’] is, of course, connected with the memory that

we lived here [closed village], my ancestors lived here, my mother was

born here, and I was born here. When I graduated in 1989, first of all 1

went over there [toward my ancestral home]. I reached Kovran and then

got to Utkholok, because there is always a strong yearning for those

places. I think of course, we won 't revive Utkholok, but in Moroshechnoe

63 “Hy, cefiuac CioskHO. XOTEIOCh OBI, KOHCYUHO, CIIOMKHO 3ACCh MPOACPKATHCA, TIOTOMY UTO BCE, UTO HAIO
TIPUXOIUTCS 3aKa3bIBATh, JOCTABaTh Ie-T0. He Tak sierko, a Tak aa. S Ob1 BOOOIIE XOTEN YTO OBI H MOH
PEeOCHOK 3/1ECh POIMIICS, TaK KaK S 3€Ch POIIIICS U MOCICAYIOMHAE MMOTOMKH. TaKyr0 X049y TPaaHIo”~
(ibid.).
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Gosha lives and Klavdia Khaloimova lives in Sopochnoe. In spite of the

fact that she is a professor of education, every year she tries to go there fto

live for an extended period of time... Suzdolovi also live on the river by

Sopochnoe.”® (Petrasheva, V. V., interview 2008)

Viktoria Petrasheva stresses the fact that no matter where we are our homeland
will always live in our memories and we would always desire to go back home at least
for some time. While knowing about the place of origin supports our identity, our
identity keeps the place alive. As long as we remember where we come from and as long
as our memories of the villages of our ancestors are alive, those sacred places will live

and along with it Itelmen spirit will live as well.

66 “CBAIMEHHOE MECTO — TO, KOHCUHO, CBA3AHO C IAMATBEO O TOM HTO MBI 316Ch JKHIIH, 34CCh JKIIH MOH
MPEAKH, 3JECh POAMIACH MO MaMa, 34eCh poauaach 4. Koraa s 3akoH4mIa B 89 roy aCHHPaHTY Py,
TICPBBIM JCJIOM A HOSXAJIa TYJa, B TY CTOpoHy. Jobpanace mo Kospana, a motoM q00paniaces u A0
YTX0T0Ka, HOTOMY YTO HO TCM MCCTaM BCCT/IA €CTh TaKAad TOCKA. MHE KaKCTCS, KOHCUHO, YKC HE
BOCCTAHOBHTH Y TXO0JIOK, HO B MopomeuHoM aansd ['oma xwuset, B Comounom — Knmapamsa XanoimoBa, He
CMOTPS HA TO, YTO OHA KAHAUAAT HeA HAYK. OHA KAXKABIH TOJ HAAOTO ye3kaeT B 310 COHOYHOC. ..
Cy31010B5I TOKE KHBYT Ha peuke BOmm3u Conounoro” (Petrasheva, V. V., interview 2008).



91

Chapter 4: Symbolic Places

The policy of relocation has brought some new senses of landscape where
yearning for the past life influenced people’s perception of their homeland. It has become
sacred. Along with that every geographical reminder of that past acquired some degree of
significance. In the frame of this discussion it is important to mention symbolic places
which are recognized to be significant sites. The 20" century opened those places to the
wider audience. Places which became symbolic acquired new and stronger meaning.
They became reminders of the Itelmen past, keepers of the Itelmen present and possibly
symbols of the Itelmen future. In this chapter I focus on three places which are famous
for the legends connected with them and the activities that take place there: Babushka
Mountain, Elvel Mountain and Balagannaya Clearing. All of these places have different

histories and stories but their meaning to the culture is equally important and symbolic.

Babushka Mountain

At the end of the 19™ century Tyushov witnessed a ceremony of offering to
Babushka Mountain that was held every time an Itelmen person was passing by. People
of Sopochnoe believed that one should throw something to the mountain spirit in order to
escape bad luck. Tyushov shares an interesting fact: “In support of their belief they were
telling about some Cossack (ucnpasank). When he was told about the tradition he did
not throw anything, but swore at it. After he got back to Sopochnoe he got sick. The
Cossack was cured only because of the incantations (marosop) of the old women-healer

(shamanka) who happened to visit the settlement” (Tyushov 1906:298). There was also a
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common saying when somebody’s clothes got burnt or deformed while being dried by

"7 or “that old woman likes to

the fire: “it is the old woman who has sewn it for you
sew”®® (Tyushov 1906:322).

Babushka Mountain is eleven kilometers from the site of the former village of
Sopochnoe. Its original Itelmen name is Tkhloai or Tkhloaian (Tyushov 1906:297)
meaning “old lady” (crapyxa). The modern word Babushka came from the Russian
language which has a meaning of a “grandmother” or “granny”.  Tyushov was the first
one who mentioned the stories connected with Tkhloai and the origin of this name. While
travelling he noted seeing the mountain from different locations in the area starting from
Sopochnoe all the way until Moroshechnoe. He provides two drawings of the mountain
which were made from different positions (Tyushov 1906:322, 335).

It is interesting to note that closer to Sopochnoe there is another mountain called
Dedushka (grandfather) which does not have any legends connected with it and I have
not heard of any ceremonies conducted for Dedushka. It makes sense though that there is
a mountain of the opposite sex as Itelmens enjoy stories about love and people’s
relations. Sopochnoe is a place located between the mountains but Babushka is the only
one in the area which has significance. There might be a possibility that the story of

Dedushka is forgotten or it has never had a story, but it seems that when the area is

abundant with similar salient places the most prominent and beautiful will be animated

®7 «JlamHo, y TeOs «cTapyxa» 3aumma”
% “JTro6uT 312 CTApyXa MOIIIHBATS”
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while the others would just have some unimportant names or secondary parts in the
stories.

At the end of the 20™ century the Babushka tradition was still remembered.
Tatiana P. Lukashkina remembered that she had an unpleasant experience with this
mountain:

We had this ritual or a custom....Shura (daughter) was two years old.

When you come by Babushka you must make an offering to Babushka

mountain - candies, sugar, bread, fish, balik (smoked fish), yukola (dried

fish). ‘Here Babushka, treat yourself so that my daughter would not be

sick, so my daughter would not cry, so that she would be kind and good,

so that she would love people, her parents her father and mother’. While

saying that, make an offering to it. But when I arrived I did not make any

offering, and during the night Shura was crying and crying. My husband

Stepan Grigor ich was holding her the entire night. He was already tired

of holding her, but she was still crying. My grandfather asked: ‘Did you

make an offering to Babushka?’ I replied: ‘No’. ‘That is why Shura is

crying. Go make an offering right now . Stepan Grigor’ich gave me sugar,

butter, bread... ‘While making the offering say: so my daughter would not

be sick any more, would never cry, so that my daughter would be as kind

as her father’. I said all that and she stopped crying immediately. He put

her in the tent and she slept the entire day without crying...That’s the
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story of Babushka Mountain.” (recorded by Jennifer Syron, June 1995,

recording number K95-4, paragraph 28)

The ceremony of offering in this case, as in the examples given above, implies
that the place is in some measure sacred. The making of the offering and the description
of consequences for not doing so recognizes that something “supernatural” inhabits this
mountain. This supernatural, nearly-sacred aspect was recognized forty years earlier in a
story told by Tyushov. Without a background story connected with it the ceremony
would not have taken place. Tyushov wrote down a legend about Babushka which was
shared with him by Sopochnoe elder Ivan Semyonovich Pavlutskii who was a hundred
years old and who remembered as far back as 1811:

In ancient times there appeared a malevolent/impure power there

(nevucmas cuna) in the image of an old man or more often a decrepit old

woman. In the former good and nice times this old woman fixed torbasa’

and other things secretly from the seal hunters who stayed at the mouth of

the river near the mountain for the night. They of course had to leave

69 “Eme puryan kakoi-1o win o0bMat. [Tomanms 5 Te6¢ pacckassaia Conka babymka. A Illype asa
rozaa Opwt0. Korna moesxaems k babymke — o0sa3aTensHO HaM0 yroctuth badymky, Conky baOymxy:
"Koners1, caxapa, x;1¢0, ppidoa TaM, OabIk, FOK0IA - Ha badymmka Tebe, yromancs, uToObl MOs TOYKA HE
Oomenma, 9To0bI MOS TOYKA HE TUIAKAJIA, YTOOBI OHA J0Opasd, XOpomas BEIPOCIA, YTOOBI OHA TFOOHIA JIFOICH,
yTOOBI OHA MOOMIA POOUTEICH - many 1 MaMmy". Bce Ckasana, yrocTuna. A g TOTAa IpHeXaja - HHYCTO HE
JICNANa, HUIEro He yromana, a Housto Lypa muavuer u miavet, u miavet, a Crenad [ pHropsuy — MyK
MO# — HEAYH0 HOUYb KA4AJ, KAYAJ - OH Y>KE YCTaJ ACPXKATh, 4 OHA BCE MUIAYCT U IJIAYCT, a ASIYIIKA
Huronait ckazam: Tel yromana babymky? S rosopro - Het.- BoT mouemy lypa mnader. Ceituac xe
yromait. Crenas ['puropbmd caxap JaJ, moTOM MAcCiIo I, XiacO naj, OyI0UKy, IICUCHBE TATLIOKOIY TaM,
ps10y. OTHaentb 1 CKaKEIb - YTOOBI MOSI JOUKA OOJbIIC HE O0Jea, He T1aKana, YToObI JoUKa ObLIa
JacKoBas Kak mama. Bce 3To ckazana cpasy jke ImepecTana miakath — OH YJIOKUII B MAJNATKY | HCbIH ACHB
cmana M He miakanma... Bor uro takoe conka badymrka...” (Lukashkina, T. P., recorded by Jennifer Syron,
June 1995, recording number K95-4, paragraph 28)

" Torbasa - native word for skin or fur shoes.
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some ftreats for her. Since those times came a tradition of leaving

something for the mountain («¢ cocmuney»). Something bad will happen

to one who laughs at the tradition and would not leave anything: she will

definitely do something with this person. (Tyushov 1906:322)

In the 21* century this legend is remembered by elders, and the ceremony of
treating Babushka is still widely known and practiced. Contemporary Itelmen hunters
will always treat the mountain when passing by. It is still a significant place. When
former Sopochnoe people remembered their village they would always talk about the
mountain which in fact used to be a volcano. Today it is a dead volcano which does not
display any volcanic activity. That is why no legends connected with Kamuli spirits the
description of which was provided in the previous chapter are associated with Babushka
mountain.

Itelmen poetess and writer Nelly D. Suzdolova shared her memories about her
homeland:

My most favorite place was letov’e (summer camp). It was where two

rivers come together: the Suzvai and the Rososhka. There is a small

volcano over there, too. It is called Babushka. When we were small this

was such a small volcano, we could have run across it and climbed up

real fast. Very small. And then many years later we came there and the

volcano became big, the top became big and covered with Siberian dwarf
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pine (Lat. Pinus pumila, Russ. Keopau), berries over there and

everything. "

Perhaps, the size of the mountain changed along with the growing appreciation of
Babushka as a symbolic and significant place. Nelly Dmitrievna remembers the same
legend about Babushka Mountain. An invisible old lady sustained by the treats of
passersby and for that she would take care of their clothes during nights. Nobody saw
her. In the case of not being fed she would mistreat those people. The elder heard this
story from her grandfather who also shared other Sopochnoe stories with her. Nelly
Dmitrievna incorporated those stories in one long legend called “Shamanka” (shaman-
woman). All the action takes place around the mountain where Babushka is the center of
the stories and the center of the lives of the characters.

This mountain was the center of people’s lives in Sopochnoe as well. Their
summer camps were located there, children would play there, people would go pick
berries on top of it, and do many other activities. Babushka Mountain would also count
as one of the dangerous places discussed above; it has a spirit which plays unpleasant
tricks on people. Along with that it has gained symbolic meaning in the present and
acquired modern significance. Today it symbolizes the village of Sopochnoe. Over the
20" century the reasons for the sacredness of the mountain have changed from it being

considered a dangerous place, or a place of impure or malevolent powers, into a place of

! “Camoe moOHMOE MecTO — 3T0 netoBbe. HasbiBaetes neTHuK. TaM, 3HAYKT, ABE PSUKH COCIUHSIOTCA.
Coeaunsiercs Cy3zsaii u Pocomnrka B 3tom Mecre. M Tam crour By ikarumk. babymrka maseiBacres. Koraa
MBI OBLTH MAJICHBKHE, 3TO BYJKAHUHK OBUT TAKOHW, MOKHO €TI0 000eKaTh OBICTPO M MOAHATHCS TY A,
000exaTh. OueHb MANCHBKHH. A TIOTOM MHOTO JIET IPOIILIO, MBI IPHEXAIH TY 14, BYJIKaH CTaJ TAKOIL, TaM
BEPXYIIKA CTANA TAKasi OTPOMHAS 32 MHOTO JIET H 00pOCa BCA KEAPavdoM, ¥ siroa TaM U Bee” (Suzdalova,
N. D., interview 2008).
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memories connected with ancestors. The mountain awakens special nostalgic feelings
and descendants of that settlement hold onto the image of Babushka as a remembrance of

the people of Sopochnoe and a past way of life.

Elvel (Elvelik) Mountain

Elvel Mountain is located not far from modern Kovran settlement. It is also a
dead volcano. Its perfect cone shape and loneliness in the tundra make this mountain
prominent compared to the other surroundings. Elvel is seen from Khairyuzovo as well,
which is eighty kilometers from Kovran.

The word “elvel” is translated from Itelmen as “mountain ear”. Famous Itelmen
choreographer Boris A. Zhirkov created a more poetic translation of the word — a “shell”
(pakoBmHa). When contemporary Itelmens pronounce this word it brings a deep and
wide range of associations connected with the revitalization of Itelmen culture and
nation. It started in the latter part of the 20™ century when an Itelmen writer, Tatiana E.
Gutorova, wrote a beautiful legend about Elvel Mountain (Gutorova 1995). It talks about
a girl named Elvel and two brothers who fell in love with her and started fighting over
her. Because of the dark shaman, the father of Elvel -- who was a white shaman -- had to
make his daughter into a mountain and the brothers into the rivers which have their
beginning from the mountain. This legend became famous in Kamchatka.

Staging of the native ballet “Elvel” was the beginning of the Itelmen dance group
with the same name - “Elvel.” From this ballet the group started its way towards
developing Itelmen artistic and ritual traditions. That was the time when the whole

Itelmen culture started to rapidly transform and evolve (Kravchenko 2007:83). In the
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1980s the dance group became an organizer of an annual Alkhalalalai celebration which
is a thanksgiving holiday during which native people pay tribute to nature for its gifts.
The festival became so popular that representatives of other ethnic groups of the
peninsula started their pilgrimage to Kovran every year to share the celebration with
Itelmens. It became a symbol of the union of Kamchatkan cultures.

Young Itelmen people of Kovran state that they have got knowledge about
Itelmen traditions from participating in Elvel’s dance group and in the Alkhalalalai
festival.

We have a dance group which every year conducted ceremonies during

big festivals, where they showed everything [rituals], demonstrated

various spirits, communicated with the fire..l learned about it

[traditional culture] only when I participated in the dance group.”

(Tomenyuk, I. M, interview 2008)

Itelmen youths learn traditional culture while being members in the dance group
and also show and transmit this knowledge themselves to the others by performing with
Elvel dancers. While Kovran has become the capital of the modern Itelmen “nation”,
Elvel Mountain, similar to the Babushka case, became a center of village cultural life. As
the village had a new life where many Itelmens were united into one permanent

settlement, the mountain acquired a new life and new mountain stories were created as

72 “Y Hac eCTh aHCAMOJb, KOTOPHIH KAKIBIH TOX MPOBOIIIT LCPCMOHIH TAKHC HA MPA3THAKAX OOIBIITNX
HAIIAX, TIC 3TO BCC HATAHO TMOKA3BIBAJIOCH, JCMOHCTPHPOBAIM TYXOB BCSAKHX PA3HBIX, OOIMATHCH C
KOCTpOM. .. 51 370 y3HABAX TOIBKO, KOTAa TaHmesat B aucamOne” (Tomenyuk, 1. M., interview 2008).
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well. Elvel Mountain presence and existence became more developed and complicated.
Even though there are no accounts of ancient legends connected with the mountain,
modern legend made the mountain visible to the wider world and formed it into a symbol
of the Itelmen cultural revitalization process. Elvel “is a symbol of a high level, striving
10 retain, revitalize and exist on this earth”.” (Petrasheva, V. V., interview 2008)

According to Tyushov’s account, citizens of Old or Verkhnii Kovran believed
that Elvel saved Itelmens from the great flood and that there are remains of a larch
dugout canoe (Itel. Tkhtem) on the top of the mountain. He himself did not have a chance
to go there, so he did not see the remains, " but he noted that Krasheninnikov was talking
about a big flood in 1737 (Krasheninnikov 1994a:171; Tyushov 1906:389). In the 18™
century Elvel saved Itelmens from physical extinction caused by flood. In the 20™
century Elvel is saving the spiritual well-being of Itelmens. Every year during the
Alkhalalalai celebration there is a communal hike to the top of the mountain as a way to
join with the ancestors and with the nation’s spirit.

Stories that happened during those hikes add to the sacredness of Elvel. There is
no specific name for a spirit that lives on the mountain. People do not talk about offering
treats specifically to Elvel. It is possible, however, that this ceremony is conducted. What
people talk about in connection with Elvel is that there are some bad places over there

where people lose their way. In 2001 a group of Alkhalalalai guests got lost on the

73 <310 KAK CHMBOJT BBICOTBI, CTPEMIICHHI COXPAHHTECS, BO3POIMTHCS | ObITh Ha 3eMie” (Iletparmesa B.B.
2008).

7 Later Tyushov notes that there are no remains of the bat on the mountain, but this can be explained by
the fact that the flood was at least 100 years before Tyushov and the boats could have naturally
disintegrated (Tyushov 1906: 390).
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mountain. Two people got lost from the team and the whole team itself was not able to
find the way back. Three days later the last of the lost were finally found. Everybody
was fine. But since then the stories about the spirits living in nature which make tricks on
people had a new life in Kovran.

There are various explanations of why people lose their way and how to handle
that. The most interesting and widely told is the story about Karalki — the small people I
mentioned earlier. They would go in front of the person without the person noticing them
and make him lose his way.

My grandfather saw them and my grandmother saw them foo. Small

people. They are very small running all over like in the cartoons about

elves...My grandmother told me that my grandfather got lost how many

times on his way home from hunting. There were times when the evil spirit

was leading him in circles till he got exhausted and fell down. Later the

elder taught my grandfather to change insoles and shoes and then conduct

some ritual. Only after that one can find his way home ... he was walking—

a Radio-3 correspondent [one of the lost in the mountairi] - and thinking

that someone was in front of him. Maybe it was them. He heard noise and

foot steps, so he thought the he was following members of his group. They

[Karalki] were misleading him.” (Kvasova, I. M., interview 2008)

75 “T'oBopAT WX ACAyIIKA BAACH, W OaOyIIKa TOBOPHT, UTO OHA BHAEIA HX. MaNeHBKUX 4en0BeUKoB. OHI
OUCHb MAJCHBKHE OCTraroT, Kak B MYIBTHKAX, HABEPHOE, MOKA3BIBAIOT 3Ib(OB COBCEM MAJICHBKHE...A
JeAyIIKAa MOH, 0a0ymIka pacCKa3bIBAaCT, CKOJBKO Pa3 OH TEPAICA C JOPOTH, IO KOTOPOIl OH AOMOH IICT C
oxoTsl. ['oBOpHT, MpsMO OBIBAJIO, YTO €T0 3JIOH AyX BOJWJ HPSAMO IO KPYTY BOT TaK BOT, YTO OHH C CHI
cOmsasncs, nazax [Toka neaymKy CTAapHKH HE HAYUHIIH, CICAKH MCHSIH, 00yBb IIepeo0yBaIn, IOTOM HAI0
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It is a widely known Itelmen tradition that when one loses his way he should
change his insoles — left would go on the right side and right on the left. The event of the
entire team of people getting lost on the mountain reminded Itelmens about the spirits
and about the ancient Itelmen beliefs. The mountain proved that it is a residence of spirits
who like to “play” with people. Because of this event the symbolic meaning of the
mountain is once again enriched with the sacred meaning. Nowadays there is no doubt

among Itelmens that Elvel is a sacred mountain to which every Itelmen should go.

Balagan Clearing

In Kamchatkan context the word “balagan” is used in the meaning of a native
dwelling built for drying fish.”® Those were common structures at the summer camps.
Balagan Clearing is located in Kovran settlement by the river shore at the bottom of the
rocky mountain. Those rocks used to have the shapes of faces. Now with the soil
deformations those faces are almost erased, but other figures appeared such as the figure
of a biliken.”” The magnificent view surrounding the Clearing raises special feelings of
admiration and creates the atmosphere of being on a place of a distant past.

The first balagan was established in 1987 together with the first idol for the first

celebration of the Alkhalalalai festival. Starting from that year the Balagan Clearing

ObUT0 KaKOH-TO OOpPSA CHENATh TaM B JIECY, MOTOM TOJIKO MOTJIH JOMOM momacth... OH K& IIeN Hall
KOPPECIOHACHT-TO U3 Paamno3, Toxke AyMal, 4To BOEPEAH KTO-TO HACT, 4 MOJKET, OHH H Beu ero. Ilymenn
H TOTIOT, M OH IICJI CHOKOHHO, TyMaJjI, YTO KTO-TO BICPSAH HACT N0 cireay. Bot onn ero m e~ (Kvasova,
I. M., interview 2008).

7® Traditionally balagans were used as a summer dwelling, under which fish were dried — later they were
constructed solely for drying fish.

77 Biliken — small wooden doll. In Kamchatka they say that one will have fortune if he/she rubs its belly.
The tradition of making Biliken’s has been borrowed by Kamchatkan artists from Chukotka. Today, it is a
mass produced souvenir.
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became a public place where village holidays are celebrated. Those celebrations are not
necessarily traditional Itelmen. A lot of them are Russian ones, for example Russia Day,
Fishermen’s Day, Navy Day, Youth Day, and numerous other celebrations.

The Alkhalalali festival is the most important Itelmen celebration of the year. It is
celebrated as a New Year when all the crops, gatherings, and winter preparations are
done.” The festival was recreated by Boris A. Zhirkov based on the accounts of the first
explorers Krasheninnikov and Steller. He was the initiator of the establishment of the
Clearing and along with it of the renaissance of Itelmen culture. Mr. Zhirkov recalls that
when the first Alkhalalalai was celebrated nobody knew about that festival; even to the
elders it was alien. The following year he was giving lectures at school telling people
about the original traditions. Nowadays Itelmens do not imagine themselves without this
holiday.

Balagan Clearing became a place where ancient traditions were remembered and
revived. As well as Elvel Mountain this place symbolizes a process of recovery of
Itelmen culture from the Russian repressions.

Everyone is attracted by this place. I see that even Ust-Khairyuzovskie

[citizens of neighboring village of Ust-Khairyuzovo] always go there and

relax. This is our place for holidays, I think it is permanent.”

(Slobodchikova, L. L, interview 2008)

78 A detailed description of the celebration is provided by Krasheninnikov (1994b:84-108).

¥ “Hy, 310 ysKe BamaraHsoe MeCTO TyJa IIPHTATHBACT BCEX JOACH. ST CMOTPIO IKe YCTh-XaipIO30BCKHC
3TH BEYHO TYJA MPHEIKAOT H TaM OTABIXar0T. Hy, 3T0 Kak y HAC YK 3TO MECTO [UIA MPa3AHHKA
TMOCTOSIHHOE, HaBepHOE, Yke™ (Slobodchikova, L. 1., interview 2008).
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While Elvel Mountain is the center of Itelmen culture, the Clearing became a
center of cultural life in the village. With the disappearance of the club house (it burnt
down) this place unites the villagers from all Itelmen closed settlements into a nation or a
tribe where the guests from all over the world are welcome to join in as well. Celebration
itself consists of a range of sacred events filling the Clearing with the sense of
sacredness. I would say that during the celebration the Clearing becomes a place where
profane and sacred worlds meet each other and where contact with the “other world” is
most likely to appear. All the objects used for the ceremonies are taken from the profane
world but they become sacred during the rites.

There are three particular rites which can be considered on the obrder between
our world and another world. First there is a fire ceremony when the girls and shaman®
are trying to get rid of the bad spirits with the help of the fire and then the shaman
contacts with the world of gods and ancestors through talking to the fire. Then everybody
goes through the rim of purification made of birch branches. This ceremony symbolizes
that while passing through this rim we leave all our sins in the last year and bring only
good to the following year. Another important rite which is conducted during the opening
ceremony 1s establishing an idol. Each year a new idol appears on the Clearing and
according to the number of idols one can say how many celebrations took place over

there. The all these rites created a sacred space on the Balagan Clearing location. “Of

% Boris Zhirkov is the only Itelmen male shaman. He has been actively participating in reviving Itelmen
rituals, dance and culture. Usually he is the one who conducts the opening ceremony of Alkhalalalai. If he
is unable to participate in the festival, a respected person is asked to represent the shaman for this rite.
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course [it is sacred]. When you have such a celebration this place is more or less
consecrated.”®’ (Petrasheva, V. V., inteview 2008)

After the Alkhalalalai celebration is over, the sacred significance of the place still
remains. Even though the villagers do not think of the spiritual value of the Clearing they
would unconsciously go there to let their spirit relax. Itelmen shamaness Olga F.
Zaporotskaya once explained:

This [supernatural] happens often over there. That is why Ust-

Khairyuzovisi always come there in the middle of the summer for rest.

Ours [Itelmens] don’t pay attention, but Ust-Khairyuzovtsi relax there by

balagans. The idol is a kind of a reminder, so we won’t forget.>

The stress on the presence of idols is important. Placing of idols used to be a
common tradition among Itelmens. These wooden poles, or as Volodin call them,
sacrificial poles (Volodin 2003:60), embody various gods and spirits. These ritual objects
were “worshiped” in order to pay tribute to some supernatural beings, not ancestors.
Idols organized ritual life around themselves, rather than around clans or families.
Information provided by Krasheninnikov and Steller about the idols comprises the
knowledge of contemporary Itelmens about the poles which is rather basic. Nowadays

the idols exist only on the Clearing where the Alkhalalalai celebration is being held.

81 “Koneuno. Koraa mpa3aHecTBO KaKOC-TO 00Pa3yeTCs, TO 3TO MECTO 003ATCIBHO KAK Obl OCBAIACTCA”
(Petrasheva, V. V., interview 2008).

$2 “Jlemo B TOM, UTO TAM YACTO 3TO MPOMCXOAUT. OHO MOYKET TAKHM CTaTh. [TOYEMy YCTh-XaHpIO30BIBI
BCErA MPHEIKAKOT TyJAAa CPSOU JeTa W OHH TaM OTABIXAKOT. Halmm BHUMAaHHA HE OOPAIIAKOT, a YCTb-
XaHPIO30BIBI TaM OTABIXAOT, TAc Oamaran. Mimom — 3T0 CBOEro poja HANOMHHAHHE, YTOOBI HE 3a0bLIH”
(Zaporotskaia, O. F., interview 2008).
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In the old times there were several variations of the idols. The idol to Duekhstitch
was established in the tundra. Volodin believes that Duekhstitch is closest to the Western
understanding of God (Volodin 2003:60). Both Krasheninnikov and Steller give the
same description of the traditions around this god: “They establish a pole on the vast and
tundra-like fields, tie it up with tonshich® and do not pass by without throwing a piece of
fish or something else; they do not gather berries which grow around, do not hunt either
animal nor bird close to the place, and they think that conducting this sacrifice is
prolonging their life which without this would be shorter”® (Krasheninnikov 1994b:74).
This tradition was observed on the Eastern part of the peninsula. Volodin noted that in
the western dialect Duekhstitch is called Nustachkh (Volodin 2003:61).

The idols were located in Itelmen dwellings as well. Krasheninnikov noticed this
tradition particularly among the Northern Itelmens. There used to be two types of idols in
each dwelling. First was in the shape of a mermaid and it was named Hantai. The
function of the idol is not known, but every year Itelmens used to erect a new one during
the “purification from the sins” (or modern Alkhalalalai). The number of Hantai idols
indicated the age of the dwelling (Krasheninnikov 1994a:26). Another house idol was
Azhushak. It was a small pole with the human-like carved face on top. The pole was

located by the crockery and was guarding the house from the forest spirits. In

¥ Tonshich - dried grass (Volodin 2003:60).

84 “Crapsr cro0 Ha MPOCTPAHHBIX M TYHAPHUCTHIX HOJIIX, OOBA3BIBAIOT €T0 TOHIIWIIEM, W HE HMPOXOIAT
MHMO HE OpOCSI KyCKa PHIOBI HIIM YETO APYTOTO; HE COOMPAIOT SATOIBL, KOTOPBIA PAcTyT B OJIM30CTH, W HE
OBIOT OKOJI0O TOTO MECTAa HH 3BEPS HH NTHIBL, W AYMAIOT, YTO CCHO KCPTBOKO JKU3Hb MX IPOJOLKACTCH,
KoTopasg OsI 0¢3 Toro ymammiaack” (Krasheninnikov 1994b:74).
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recompense for protection Azhushak was fed as if it was a member of the family
(Krasheninnikov 1994a:27). The tradition of keeping an Azhushak pole was noticed
only on the Eastern part of the peninsula.

In the 20™ century Itelmens started to remember their idol traditions together with
the Alkhalalalai festival. An idol of contemporary Itelmens is a syncretic figure which
unites all these three idols described by the first explorers into one. During the
Alkhalalalai festival they place a large idol named Hantai in the festival area which
commonly has a shape of Azhushak (a pole with the carved face on top). Sometimes an
idol has a zoomorphic figure of the raven. Itelmens decorate Hantai with dry grass and
feed it with fish, seal fat, and berries. The number of Hantai idols shows the number of
years the festival has been celebrated. This is one of the most important ceremonies
during the festival. The above mentioned attributes of the idol make it into a sacred
object that is used as a window to the “other world”. It becomes one of those multiple
bonds that connect past and present, ancestors and descendants.

It is not common that Itelmens would think of an idol as of a sacred object
because most of the times we think that sacred can be applied to the ancient past only or
to Christian tradition. In most cases people would think of sacred places in connection
with sacrificial places. However, the idol became an emblem of the Itelmen nation. An
image of an idol is associated with the Balagan Clearing, Alkhalalalai Celebration, Elvel
Mountain, shamanic stories, and knowledge of the ancestors associated with those places.

Itelmens have lost a significant part of their traditional culture together with the

sense of non-Christian spirituality. Nevertheless, symbolic places bring back a specific
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native way of sensing the world where places like Balagan Clearing, Elvel Mountain or
Babushka Mountain are believed to be sacred and meaningful. Those places, in their own
unique way, keep the bond between modern Itelmens and unite them into a small nation.
Being spirit residences, these places also became powerful remedies that try to cure

Itelmens from the wounded past and continue their history as a people.

The Dawn of Existence for Itelmen Significant Places

Many Itelmens are leaving Kovran, because the economic situation is extremely
sad and it is difficult to survive living in such distant Kamchatkan villages. But places are
not necessarily losing their significance. On the contrary, they are becoming more sacred
to those who have an opportunity to leave. What do people do with those places in the
present? How do those places live after being abandoned? Itelmen separation from
homelands resulted in the expansion of sacredness from one particular place of home into
the entire area of Itelmen former territories. In the 20™ century Itelmens united their
efforts into organizing a Territory of Traditional Land Use “Tkhsanom” (Russian
abbreviation is “TTP”) where they want to have priority to do subsistence activities and
to protect their lands legally by themselves. This initiative was preceeded by the Council
of Itelmens “Tkhsanom” which was established in 1987 by Kovran citizens. ‘ Tkhsanom’
is the Itelmen word for ‘dawn’ symbolizing that this organization wants to bring new,
brighter life to Itelmens. They were the ones who helped revive the Alkhalalalai Festival
and support Elvel dancers in their projects. And this organization is the strong opponent

of the government in the struggle over the rights of indigenous peoples.
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Tkhsanom was the first native organization in Russia that started the movement
towards obtaining Itelmen lands of origin in order to continue to exist as a nation. Due to
the hard work of Tkhsanom leaders and experts of RAIPON in 1998 the TTP was
recognized by the government and officially established. The idea of TTP was to be a
special protected territory of traditional subsistence which would have a status of co-
management between the communities and the administration (Murashko 1998). Its
territory covers the area of the villages which were closed in the 1950-60s on the
Western coast of Kamchatka - Moroshechnoye, Sopochnoye, Utkholok, Sedanka,
Napana, and Belogolovoye. Kovran also is included in the list. The overall size of
Tkhsanom territory is 2,762, 700 hectares (Murashko 1998:14). The TTP area includes
all the significant and sacred places of the Western coast mentioned in the previous
chapters.

The aim of the creating of this special territory is to allow indigenous people to
live according to their traditional values by conducting their traditional activities.
According to their program, the Tkhsanom Council is working on the problem of
Itelmens being treated as a minority without any prior rights to subsistence activities. The
TTP idea is also important to biodiversity conservation. When such a territory is
established and enforced the companies and salmon poachers can not come to the lands
to ruin them. Tkhsanom “program had some projects aiming at providing nature
protection posts with ecologically clean transport. Those were regeneration and
development of sled dog breeding and transportation, restoration of transport horse

breeding, regeneration of tkhtem (dugout canoe) production and their use on the rivers.
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Creating alternative power supply in Tkhsanom area is also part of the program” (Degai
T. S. nd). A significant emphasis was placed on demonstrating alternative power
sources which were contrary to development of oil and gas deposits on the continental
shelf of the Okhotsk Sea (Murashko 2000b).

Unfortunately, the Russian government changed along with the policy towards
the rights of indigenous peoples. In 2001 a new governor signed an executive order that
closed the Territory of Traditional Land Use “Tkhsanom” (Rodnik 2009). The shock to
Itelmen people did not last long; they applied to various international institutions for
justice. Sadly, in 2006 the European Court of Human Rights where Itelmens applied in
2003 sent a letter to RAIPON which said that they did not find any indigenous peoples’
rights to be violated in the actions of the Russian government (Rodnik 2009).

In the present, the Tkhsanom Council with Oleg Zaporotsky as head, and other
indigenous organizations are still trying to reinstate the TTP. Itelmens do not want to lose
hope that one day we might have a prior right to be on the lands of our ancestors, to
subsist off our lands, to protect them and to raise our children on our ancestral grounds
applying traditional and spiritual values. As long as Tkhsanom symbolizes the dawn of
our culture, Itelmens will move forward toward the renaissance and revival in spite of the
government and other agencies’ efforts of limiting and diminishing the lives of

indigenous peoples in Kamchatka.
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Conclusions

Research on landscape sacredness is important for the scholarly world, for
politicians and for indigenous peoples. Land, being central to the life of aboriginals,
became one of the main dilemmas between the governments and indigenous peoples that
has not been resolved effectively enough to meet the interests of both. The issues
connected with sacred sites in the US, Australia and New Zealand clearly indicate that
there is no efficient and simple way to resolve this complicated matter. At the same time,
these examples support the idea that along with the land being a subsistence provider of
the native population, sacredness of the land is a core component of indigenous people’s
spiritual well-being and identity, which is also closely connected with the maintenance of
language and of the entire culture.

In the Russian political context it is still not clear what is considered to be a
sacred site and the mechanisms for the protection of places of significance are rather
vague. Similar to many other countries, archaeology in Russia is the main instrument that
is considered definitive for recognition of the level of significance of a place. In the
Russian political context sacred places are frozen in time: they have a past, but they do
not have a future. The Russian government does not understand that places continue
being culturally and historically significant to indigenous peoples.

Broad discussion has been conducted among scholars concerning the definitions,
functions and nature of sacred sites and places of significance. Basso (1996) described
“senses of place” among Western Apaches and the idea that places are sensed by people

“unselfconsciously”. According to Basso, an important part of sensing a place is the
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“interanimation” that occurs when places are perceived by people based on their
knowledge and worldview, while at the same time places animate people’s stories and
ideas. The works of Nabokov, Schneider, Cusack-McVeigh and other contemporary
researchers emphasize that knowledge about places is important for native peoples
because of deep ancestral wisdom those places carry. Landscape and the knowledge
associated with it provides people with guidelines of proper behavior. This knowledge is
an important component of oral tradition. In many cases, toponymics of the area is a
significant portion of the study of sacred places.

While the subject of landscape sacredness has been widely discussed by foreign
scholars, there are few materials dedicated to sacred sites in Russia. The only
fundamental work on landscape significance has been conducted by experts of RAIPON
and CAFF among Koryaks in Kamchatka and Nenets in Khantii-Mansiiski Autonomous
Okrug. This work provides definitions of sacred sites articulated by indigenous peoples.

An overview of Russian indigenous peoples’ perception of space clearly indicates
that it is difficult to give a definition for “sacred place.” Having analyzed theoretical
discussions provided in the literature and having conducted fieldwork I would propose
the following categorization of places of significance in Itelmen society:

e traditional resource areas: rivers, seas, oceans, forest, tundra, etc. — these places are a
significant part of Itelmen life, but they are not recognized as sacred,

e legendary and mythological places — definitely significant places, but not necessarily
sacred;

e ceremonial areas - definitely significant places, but not necessarily sacred;
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e places where offerings are made — are not identified as sacred, might be significant;

e spirit residences — recognized by the majority as sacred places;

e symbolic places - recognized by the majority as sacred places;

e places of transformation: burials, cemeteries — recognized by everybody as sacred
places;

e places of origin: closed villages, homeland - recognized by everybody as sacred
places.

This categorization is not complete and it can be arranged according to other
factors. My categorization is organized according to the degrees of sacredness.
Significant places are the least sacred, but it does not mean that they are less important in
the lives of Itelmens.

The definitions of Itelmen informants which were collected during my fieldwork
in Kamchatka provide new perspectives on sacred places. There is a standard
understanding of a sacred site as a highly respected religious place (cemeteries or spirit
residences). But in many cases Itelmen sacredness of place rests on the feeling of
admiration of the beauty of the land, or on the sense of loss, feeling of nostalgia and
yearning, caused by the governmental controlling of the landscape, or a sense of the loss
of community, again caused by the governmental transformations. In this case the role of
the government is enormous in the formation of an Itelmen sense of place. Itelmen
examples of symbolic places indicate that a place does not need to have a long historic

significance to become sacred.
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There is still much research left to be done on Itelmen places of significance.
Contemporary Itelmens have interests in and stories to tell about the places of revolts
against Russians, archeological sites, resource areas, and some other places. More
attention should be dedicated to places described in the unpublished and less famous
Itelmen myths and legends. My research covered a small part of Itelmen places of
significance, but I consider this part the most important for Itelmens today and especially
important as the process of negotiation over the Territory of Traditional Land Use

“Tkhsanom” continues.
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List of Abbreviations

CAFF - Conservation of Arctic Flora and Fauna

CBD - Convention on Biological Diversity

RAIPON - Russian Association of Indigenous Peoples of the North, Siberia and the Far
East

TTP — Territory of Traditional Land Use

UNESCO - United Nations Education, Scientific and Cultural Organization
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List of interviewees, fieldwork conducted in summer 2008 by Tatiana S. Degai on

Significant Places of Itelmens

10.

11.

12.

13.

14.

15.

Danilov Evgeni Valerievich, 2008, July, Utkholok

Galyan Mikhail Valentinovich, 2008, July, Ust-Khairyuzovo

. Kvasova Irina Mikhailovna, 2008, July, Uthkolok

Kile Svetlana Iosifovna, 2008, July, Kovran

Petrasheva Viktoria Vasilievna, 2008, June, Petropavlovsk-Kamchatski
Sadovnikova Evdokia Markovna, 2008, July, Utkholok

Sisoeva Svetlana Yurievna, 2008, July, Kovran

Slobodchikova Lyudmila Iosifovna, 2008, July, Kovran

Suzdolova Nellya Dmitrievna, 2008, June, Petropavlovsk-Kamchatski
Tomenyuk Aleksandr Mikhailovich, 2008, July, Kovran

Tomenyuk Ivan Mikhailovich, 2008, July, Petropavlovsk-Kamchatski
Zaporotskaya Olga Filimonovna, 2008, July, Ust-Khairyuzovo
Zaporotskii Georgi Dmitrievich, 2008, July, Kovran

Zhirkov Aleksei, 2008, July, Petropavlovsk-Kamchatski

Zhirkov Boris Aleksandrovich, 2008, July, Petropavlovsk-Kamchatski
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List of Additional Interviews Used

Lukashkina Tatiana Petrovna, 1995, June recorded by Jennifer Syron, recording number

K95-4, paragraph 28; archives of David Koester

Khaloimov Pavel, 2004, recorded by David Koester



117

References

Anderson, D. S.
2000 Identity and Ecology in Arctic Siberia. The Number One Reindeer
Brigade: Oxford University Press.

Banner, Stuart
2005 How the Indians Lost Their Land. Cambridge, Mass.: Belknap Press of
Harvard University Press.

Basso, Keith H.
1996 Wisdom Sits in Places: Landscape and Language Among the Western
Apache. Albuquerque University of New Mexico Press.

Bergman, Sten
1927 Through Kamchatka by Dog-Sled and Skies. A Vivid Description of
Adventurous Journeys Amongst the Interesting and Almost Unknown Peoples of
the Most Inaccessible Parts of this Remote Siberian Peninsula. London: Seeley,
Service and Co. Limited.

Callaway, Donald G.
2004 Landscapes of Tradition, Landscapes of Resistance. /n Northern
Ethnographic Landscapes: Perspectives from Circumpolar Nations. R.M. Igor
Krupnik, Tonia Horton, ed. Pp. 177-202. Washington D.C.: the Arctic Studies
Center, National Museum of Natural History, Smithsonian Institution.

Carmichael, David L. and J. Hubert
1994 Introduction. /n Sacred Sites, Sacred Places, Carmichael, D. and J. Hubert
eds. , Pp. 1-8. London; New York Routledge.

Conservation of Arctic Flora and Fauna, Russian Association of Indigenous Peoples of
the North
2004 The Conservation Value of Sacred Sites of Indigenous Peoples of the
Arctic. A case Study in Northern Russia. /n Report on the State of Sacred Sites
and Sanctuaries. Reykjavik: CAFF International Secretariat.



118

Cusack-McVeigh, Holly
2008 The Giant Footprints. A Lived Sense of Story and Place. /n Living with
Stories: Telling, Re-telling, and Remembering. W. Schneider, ed. Pp. 19-35.
Utah: Utah State University Press.

Davidova, T. V.
2002 Toponymics of Kamchatka: Historiography, Methodology, System.
Petropavlovsk-Kamchatski: KGPU.

Degai T. S., Schweitzer P. P.
n.d. Biodiversity Conservation in the Russian Far East:The Example of
Kamchatka and Its Indigenous Peoples. Pp. 10.

Dikov, N. N.
1970 Paleolithic Kamchatka. Its Place in History. Kraevedcheskie Zapiski 2.

1979 Ancient Cultures of North Eastern Asia: Asia on the Border with America
in Antiquity Moscow: Nauka.

2003 Archaeological sites of Kamchatka, Chukotka, and the Upper Kolyma.
R.L. Bland,, transl. Anchorage, Alaska U.S. Dept. of the Interior, National Park
Service, Shared Beringian Heritage Program.

Ditmar, Karl Von
1901 Travels and Living in Kamchatka in 1851-1855. Part 1. Historical Report
According to Traveler’s Diaries P.P.S. S.M. Gertsenshtein, A M. Nikolski, LD.
Kuznetsov transl. Saint Petersburg Imperatorskaya Academia Nauk.

Dolitsky, Alexander B.
2002 Ancient Tales of Kamchatka. H.N. Michael, transl. Juneau: Alaska-
Siberian Research Center.

Durkheim, Emile
1965 The Elementary Forms of the Religious Life. New York - London:
MacMillan



119

Eliade, Mircea
1987 The Sacred and Profane. The Nature of Religion. W R. Trask, transl. San
Diego, New York, London: A Harvest Book. Harcourt Inc. .

Golder, Frank Alfred
2004 Father Herman: Alaska's Saint. Platina, Calif.: St. Herman of Alaska
Brotherhood.

Golovnev, A.V.
2001 Way to the Sacred Place: Institute of Arctic Studies.

Gray, Patty A.
1998 Pursuing a Native Movement in a Russian Space : the Predicament of
Indigenous Peoples in Post-Soviet Chukotka. PhD Dissertation, University of
Wisconsin-Madison.

Gutorova, T. E.
1995 Elvel. Itelmen Legend. Petropavlovsk-Kamchatski: RIO KOT.

Hubert, J.
1994 Sacred Beliefs and Beliefs of Sacredness. /n Sacred Sites, Sacred Places.
H.J. Carmichael D.L., Reeves B., Schanche A., ed. Pp. 9-20. London ; New York
Routledge.

IWGIA
2008 Indigenous World. Copenhagen: International Work Group for Indigenous
Affairs.

Kamchatski Krai
2009 Red book of Kamchatka. Pinophyta. Abies Gracilis Kom. Online:
Available http://www .kamchatsky-krai.ru/redbook2/golosemennyje/1 pihta
gracioznaja.htm.

Kawagley, Oscar
2009 Alaska Native Holotropic Mind and Science. Fairbanks: Alaska Native
Knowledge Network. Online: Available http://www.ankn.uaf edu:8080/
moodle/mod/resource/view.php?1d=668.


http://www.kamchatsky-krai.ru/redbook2/golosemennyje/1_pihta_
http://www.ankn.uaf.edu:8080/

120

Keller R. H. and Michael Turek
1998 American Indians and National Parks. Tucson: University of Arizona
Press.

Kharyuchi, Galina P.
2004 Nenets Sacred Sites as FEthnographic Landscape. [/n Northern
Ethnographic Landscapes: Perspectives from Circumpolar Nations. R.M. Igor
Krupnik, Tonia Horton, ed. Pp. 155-176. Washington D.C.: the Arctic Studies
Center, National Museum of Natural History, Smithsonian Institution.

King, A. D.
2006 Koryak Necromantic Landscapes, or How to Walk Your Dog to the Next
Life. Paper presented at American Anthropological Association Meetings. San
Jose.

Klein, David R.
1994 Wilderness: A Western Concept Alien to Arctic Cultures. Fairbanks:
Alaska Native Knowledge Network.

Koester, D.
2003 Life in Lost Villages: Home, Land, Memory and the Senses of Loss in
Post-Jesup Kamchatka. /n Gateways: Exploring the Legacy of the Jesup North
Pacific Expedition, 1897-1902 1. Krupnik, ed. Pp. 269-283. Washington D.C.:
Arctic Studies Center, National Museum of Natural History, Smithsonian
Institution.

Krasheninnikov, S. P.
1949 Description of Kamchatka with Attached Reports, Dispatches and Other
Unpublished Materials Moscow - Leningrad: Glavsevmorput

1994a Description of the Land of Kamchatka. 2 vols. Volume 2. Saint
Petersburg, Petropavlovsk-Kamchatski Nauka, Kamshat.

1994b Description of the Land of Kamchatka. 2 wvols. Volume 1. Saint
Petersburg, Petropavlovsk-Kamchatski Nauka, Kamshat.



121

Kravchenko, V. T.
2007 Traces of the Wind : Essays on the Culture of Kamchatka Petropavlovsk-
Kamchatski: Kholdingovaya Kompania Novaia Kniga

Krenke, N. A.
1997-1999  Archeological Report. Moscow.

Krupnik 1. and D. Jolly
2002 The Earth is Faster Now : Indigenous Observations of Arctic Environment
Change. Fairbanks, Alaska: Arctic Research Consortium of the United States.

Krupnik, Igor, Rachel Mason and Tonia Horton
2004 Northern FEthnographic Lanscapes: Perspectives from Circumpolar
Nations. Washington DC: the Arctic Studies Center, National Museum of Natural
History, Smithsonian Institution

Krushanov, A. 1.
1990 History and Culture of Itelmens. Historic and Ethnographic Essays
Leningrad: Nauka.

Lee, Ellen
2004 Epilogue. Landscapes, Perspectives, and Nations: What Does It All Mean?
In Northern Ethnographic Landscapes: Perspectives from Circumpolar Nations.
R .M. Igor Krupnik, Tonia Horton, ed. Pp. 401-406. Washington D.C.: the Arctic
Studies Center, National Museum of Natural History, Smithsonian Institution.

Matunga, H.
1994 Waahi Tapu: Maori Sacred Sites. /n Sacred Sites, Sacred Places. H.J.
Carmichael DL., Reevs B., Schanche A, ed. Pp. 217-226. One world
archaeology ; 23. London, New York: Routledge.

Michael Durr, Erich Kasten, Klavdia Khaloimova and Sergei Longinov
2001 Historic-Ethnographic Textbook on the Itelmen Language Petropavlovsk-
Kamchatski: Kamshat.



122

Mulk, I. M.

1994 Sacrificial Places and their Meaning in Sami Society. /n Sacred Sites,
Sacred Places. H.J. Carmichael D.L., Reevs B., Schanche A., ed. One world
archaeology; 23. London; New York Routledge.

Murashko, O. A.

1998 The Concept of Ethno-Ecological Territories (Refuges) and the Ways of
Their Realization in Kamchatka. Etnograficheskoye Obozrenie (5).

2000a The Concept of an International Ethnoecological Refuge. /n Hunters and
Gatherers in the Modern World: Conflict, Resistance, and Self-Determination.
MB.M. Schweitzer P.P., and Hitchcock R. K., ed. Pp. 183-191. New York:
Berghahn Books.

2000b Recommendations for Preservation and Maintenance of Indigenous
Peoples’ Experience and Practices as a Component of Salmon Biodiversity
Conservation and Indigenous Peoples’ Potential Development Program Within
the Framework of UNDP/GEF “Conservation Management of Wild Salmonid
Diversity in Kamchatka”. Moscow.

2004 The Importance of Protection of Arctic’s Sacred Sites: Research of
Indigenous Peoples of the North of Russia. Moscow: AKMNS DV RF.

2005 Traditional Knowledge, Culture and Nature Use of the Peoples of the
North. vols. Moscow: TS KMNS/RITS

n.d.  Shamanism and Traditional Worldview of Itelmens Pp. 21: Unpublished
Manuscript.

Murashko O. A., O. N. Zaporotski and G. V. Sulyandziga

1998 Ethno-Ecological Refuge - One of the Ways of Conservation of
Traditional Nature Resources and Subsistence Land Use Territories of Indigenous
Peoples of the North, Siberia and the Far East. Living Arctic (1-2):8-20.



123

Nabokov, Peter
2002  Anchoring the Past in Place. Geography and History. /n A Forest of Time
: American Indian Ways of History Pp. 126-149. Cambridge, U.K.; New York
Cambridge University Press.

2006 Where the Lightning Strikes. The Lives of American Indian Sacred Places.
New York Viking.

Oquilluk, William A.
1973 People of Kauwerak. Legends of the Northern Eskimo. Anchorage,
Alaska: Alaska Methodist University.

Orlova, E. P.
1927 Ttelmens. (The Remains of Ancient Inhabitants of Kamchatka) Byulleten
D.-V. Kraevogo Statisticheskogo Upravleniya (8-9 (35-36)):68-78.

1999 TItelmens. Saint Petersburg Nauka.

Ovsyannikov O. V. and N. M. Terebkhin
1994 Sacred Space in the Culture of Arctic Regions. /n Sacred Sites, Sacred
Places H.J. Carmichael D.L., Reevs B., Schanche A., ed. Pp. 44-82. London,
New York: Routledge

Pari, Lasaro
2005 Self-Identification of Indigenous Peoples of the North. Yakutsk.

Plattet, Patrick
2005 Le Double Jeu de la Chance. /Imitation et Substitution Dans les Rituels
Chamaniques Contemporains de Deux Populations Rurales du Nord-Kamtchatka
(Fédération de Russie, Extréme-Orient sibérien): les Chasseurs Maritimes de
Lesnaia et les éleveurs de Rennes d’Atchaivaiam. PhD Dissertation. Online:
Available  http://doc.rero.ch/record/49667In=tr  <http://www.unine.ch.biblio.
bc.cyber liste fac inst flsh ethno. html/>.

2009 (in press) Landscapes in Motion: Opening Pathways in Kamchatkan
Hunting and Herding Rituals. /n Landscape and Culture in the Siberian North. P.
Jordan, ed. Walnut Creek: Left Coast Press.


http://doc.rero.ch/record/4966?ln=fr
http://www.unine.ch.biblio.%e2%80%a8bc%20.cyber_liste_fac_inst_flsh_ethno.html/
http://www.unine.ch.biblio.%e2%80%a8bc%20.cyber_liste_fac_inst_flsh_ethno.html/

124

Ponomarenko, A. K.
1985 Ancient Culture of Itelmens of Western Kamchatka. Moscow: Nauka.

Ritchie, D.
1994 Principles and Practice of Site Protection Laws in Australia. /n Sacred
Sites, Sacred Places. H.J. Carmichael D.L., Reevs B., Schanche A., ed. Pp. 227-
243. One world archaeology ; 23. London, New York: Routledge.

Rodnik, Judicial Center
2009 European Council of Human Rights. Online:  Available
ihttp://rodnikcenter.ru/ru/Evrosud.shtml. Moscow.

Schneider, William
2002...So They Understand... Cultural Issues in Oral History. Logan, Utah: Utah
State University Press.

2008 Introduction. /n Living with Stories: Telling, Re-telling, and
Remembering. W. Schneider, ed. Pp. 1-17. Utah: Utah State University Press.

Segal, Robert A.
2004 Myth: A Very Short Introduction. Oxford. New York: Oxford University
Press.

Shulgin, Pavel M.
2004 Concepts and Practices in Ethnographic Landscape Preservation: a
Russian North Perspective. /n Northern Ethnographic Landscapes: Perspectives
from Circumpolar Nations. R.M. Igor Krupnik, Tonia Horton, ed. Pp. 105-127.
Washington D.C.: the Arctic Studies Center, National Museum of Natural
History, Smithsonian Institution.

Slezkine, Yuri
2008 Arctic Mirrors: Russian and the Small Peoples of the North. Moscow:
Novoe Literaturnoe Obozrenie.

Starkova, N. K.
1976 Ttelmens: Material Culture XVIII Century - 60s of the XXth Century.
Moscow: Nauka.


http://rodnikcenter.ru/ru/Evrosud.shtml

125

Steller, G. W.
2003 Steller's History of Kamchatka : Collected Information Concerning the
History of Kamchatka, Its Peoples, Their Manners, Names, Lifestyles, and
Various Customary Practices K.W. Margritt Engel, transl. Fairbanks, Alaska:
University of Alaska Press.

Todishev, M. A.
2004 Sacred Site's Protection: the Context of the Problem /n The Importance of

Protection of Arctic’s Sacred Sites: Research of Indigenous Peoples of the North
of Russia. O.A. Murashko, ed. Pp. 15-47. Moscow: AKMNS DV RF.

Tokarev, S. A.
1990 Early Forms of Religion. Moscow: Izdatelstvo Politicheskoi Literaturi

Tyushov, V. N.
1906 Along the Western Shore of Kamchatka. Saint Petersburg Tipografia M.
Stasyulevicha

Volodin, A. P.
2003 Itelmens. Saint Petesburg: Drofa.

Wiget Andrew and Olga Balaeva
2004 "To Save the Yugan": the Saga of the Khanty Cultural Conservation
Program. /n Northern Ethnographic Landscapes: Perspectives from Circumpolar
Nations. R.M. Igor Krupnik, Tonia Horton, ed. Pp. 105-127. Washington D.C.:
the Arctic Studies Center, National Museum of Natural History, Smithsonian
Institution.

World Wildlife Fund, WWF
2007 Project report: Traditional use of protected areas in the Russian Arctic.

Online: Available
http://wwt.us/about wwif/where we work/europe/news/index.cfm?uNewsID=13
895

Ziker, J. P.

2002 Peoples of the Tundra : Northern Siberians in the Post-Communist
Transition. Prospect Heights, Ill.: Waveland Press.


http://wwf.us/about_wwf/where_we_work/europe/news/index.cfm?uNewsID=13

