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Roberte Hamayon

Shamanism is often seen as the paragon of animism. Shamanism has been the object of
approaches so diverse (and is itself so multiform) that a short recap is essential before
coming to the exemplary case of the hunting peoples of the Siberian forest in the pre-
Soviet period. They are exemplary, first, because it is from the language of the Tungus
people that the term “shaman” comes. But they are exemplary especially because sha-
manism occupies a central position in their societies: it governs hunting according to
animist conceptions which legitimate it and make it possible; it manages the ensuing
relations - both with the natural environment and within society. And this conception
adapts to other contexts, as I will show through an outline of the concept of spirit in
contemporary Siberia.

A WESTERN CONCEPT

The concept of shamanism is a Western construction, which developed in several stages.
The first observers (at the end of the seventeenth century) were Russian Orthodox clergy
for whom the shaman was a religious character and a dangerous rival suspected of being
in the service of the devil because of his extravagant cries and gesticulations, in contrast
to the restrained contemplation of the Christian (van Gennep 1903; Pascal 1938; Delaby
1976; Hamayon 2003; Stépanoff 2005). This perception anchored the idea that in shaman-
ism there is a link between the state of the soul and bodily expression.

One century later, under the influence of the Enlightenment, observers presented the
shaman as a charlatan who exploited popular credulity. Both were culpable: the exploiter,
but also the people, credulous and ignorant. In reaction, a Romantic current later took
the shaman for a noble magician in touch with nature, though this bookish creation had
scarcely any impact. In the middle of the nineteenth century - the great epoch of colo-
nial expansion - the image of the shaman changed (Flaherty 1992). In Siberia, doctors

284



SHAMANISM AND THE HUNTERS OF THE SIBERIAN FOREST 285

and administrators saw in shamanic behaviour a sign of mental or nervous pathology
(Ohlmarks 1939). Indeed, to defend themselves in the face of colonial pressure, indigenous
peoples buttressed their rituals by claiming for them therapeutic value so that they could
be tolerated by the authorities. Shamans and patients were henceforth encompassed
within a psychopathological lexicon and accounts were peppered with the terms “cure”
and “recovery” (Olivier de Sardan 1994). The idea that “shamanizing” was good for the
health became widespread, This was the moment when the West discovered psychoa-
nalysis, whose influence marked the apprehension of shamanism until after the Second
World War. The Californian counter-culture of the 1960s reversed these values, idealizing
shamanism as a universal spiritual quest based in real embodied experience (Atkinson
1992; Kehoe 1996, 2000; Hamayon 2004; Francfort et al. 2001). In fact, the role played by
the body in the shamanism of Siberian hunters before the Soviet era was quite different.
The view of the shamanism of Siberian hunters presented below sums up the results of a
previous study based on the abundant documentation available, especially in Russian and
Buriat, and on personal fieldwork (Hamayon 1990), and reinterprets them in the light of
subsequent research and recent debates in anthropology.

SHAMANISM AND HUNTING AS A WAY OF LIFE IN THE FOREST
AND THE SPIRITS AS PARTNERS

The Tungus verb sama means “to shake the lower parts of the body” when one speaks
about wild animals, and “to act in a shamanic manner” in a ritual context. The other
Siberian languages also qualify shamanic ritual conduct in terms of similar animal ges-
tures. This terminology contributes to give a concrete idea of the worldview that these
rituals stage.

For these peoples, the taiga (forest) is “rich” with game and is the key to their survival:
they feel at home in this vast, flat, nourishing universe. Humans are just one species
among others (see Hamayon 2010). Since animal species eat one another, this makes
humans part of the food chain that ensures the viability of forest life. Shamanism is in
the first instance a symbolic procedure aimed at securing the best possible benefits from
this connection with the environment. It consists in establishing and managing “rela-
tions” with animal species.

Conceived on the model of relations between humans, these relations rest on the idea
that the body of the animal is “animated”, just like the human body, by a spiritual com-
ponent or soul, which is endowed with intentionality. The soul is supposed to reside in
the bones and to be nourished by the “life force” located in the meat (or flesh) just as
the body is nourished by the meat. Our expressions “soulful” and “soulless” help us to
understand this concept of the life force. Life force is a substance that may vary in quan-
tity and quality during life time and circulates between species to keep them living and
animated as will be explained below. By contrast, the soul is an individual entity held to
survive after death and then be reborn for a new life strictly within the same human line
or animal species. Thus, both soul and life force are indispensable to the body for it to be
living and animated, although in different manners.

However, the distinction between “soul” and “life force” is eclipsed by the terminology
of animism, which resonates both with animus and anima, and merges these two different
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concepts whose implications diverge. Likewise, both are encompassed in the notion of
“interiority” as put forward by Descola and defined in opposition to physicality, a notion
that encompasses the body and all physiological processes (Descola 2005: 168-9). Our
analysis of Siberian data shows that such merging of the notion of soul (an individual
entity) and life force (a substance) would make it impossible to understand the process of
exchange between the human community and the wild animal species, as we are going to
see: souls are reused within human lines or animal species from one to the other genera-
tion, while life force circulates between them.

To enter into a relationship with a species it is necessary to address its “spirit”, a kind
of generic soul not linked to any particular animal and therefore not concerned by the
cycle of life and death.! Thus, the spirit of a given edible species is held to control its living
members (as a stag, not as a herder), and hence to be able to give the hunters access to
their bodies without interference of their individual souls.? Therefore the hunting com-
munity proceeds to engage in interactions with the spirits of edible species and treat them
as partners in a socially correct manner. This partnership requires human compensation
as the price for the animal spirits’ gift of game.

THE EXCHANGE OF FLESH AND LIFE FORCE BETWEEN HUMAN
AND WILD SPECIES: MORS TUA, VITA MEA

The exchange relation is conceived as follows: just as humans are nourished by feeding
on game, so the spirits of wild species consume the life force of humans, It is the order
of things that humans lose their vitality with the passing of years and die. There is no
shamanic “cure” for this. If a person is lost in the forest or drowns in a river, then the
hunters think that the spirits will have been reimbursed for game or fish taken (Gracheva
1976: 58; Homich 1976: 21). To fall prey to the animal spirits is the prize for having been
fed during one’s life and the guarantee of future food for descendants. More precisely,
humans are supposed to fall prey to the spirits of meat-eating animals on behalf of the
main spirit in the forest (see note 1), The ideal death is one which awaits the hunter when,
having become a grandfather, he leaves for the forest “to return” to the animal spirits
(Zelenin 1936; Lot-Falck 1953). The prospect of human death justifies that of game. Each
in turn is devourer and devoured. Mutual consumption defines life and death to all who
live in the forest.

With reference to death, animal bones, like those of humans, are deposited in high
places, in trees or on platforms called “aerial tombs”. The soul lodged in the bones of an
individual is supposed to be recycled and then return “to animate” a new individual of
the same human line or the same animal species.’ It never transfers to another species;
therefore there can be no transformation of animal into human or vice versa in the logic
that underlies ritual practices (even though this can happen in narratives). Its reuse
through generations ensures the integral reproduction of human lines and animal species.
Only the meat or flesh and the life force it bears circulate between humans and animals,
nourishing their bodies and souls. The hunter never says that he “kills” an animal (he
“obtains it” or the animal “gives itself to him”); he takes only its meat and the life force
it carries, and treats the bones so that it can be reborn.
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THE SHAMANIC FUNCTION:
PLAYING LOVE TO BENEFIT FROM THE EXCHANGE

The shamanic function is not restricted to establishing this exchange. It aims to create
an advantage for humans. Born from an ideology of symmetrical reciprocity, it consists
in making it possible, in practice, to bypass or deviate from it in order to obtain more
“luck” in hunting. The catching of “luck” by the shaman is supposed to determine and
foreshadow the catching of game, and this initiates a deliberate optimism on their part.

Such is the objective of the large, periodic and collective rituals which are the frame-
work par excellence for the exercise of this function. These rituals bring into play all the
aspects of this exchange, in particular the institutional framework through which it
unfolds: that of matrimonial alliance. The shaman is the one charged by the community
to represent the human partner in this alliance. During the ritual, he “marries” a female
spirit of a game species. Thanks to his “spouse” it is as a husband and not as an abductor
that he will be able to hunt in the realm of wild spirits for promises of game, that is, for
a certain amount of luck, to redistribute among the hunters. Where fishing is important,
his marrying a “spouse” in the aquatic world will give him access to the resources of
this world.

The spiritual “spouse” of the shaman is imagined in the form of a female reindeer or
elk, the best game in the taiga. She must remain an animal to be useful to her husband:
she is socialized, but not humanized. She is a kind of generic wife and is never given a
personal name: each shaman has one, supposedly “madly in love” with him. She is con-
ceived as a permanent representative of her species who cannot be affected by the deaths
of its individual members, who give themselves to the hunters “out of love” for them.
She is supposed to command animals of carnivorous species which are regarded as the
“brothers-in-law” of the shaman and who must cooperate with him in hunting. To unite
with her, the shaman “animalizes” his own appearance during the ritual, but he remains
human, because he acts in the name of his group; the animal appearance he adopts is
superimposed on his human identity. He is dressed in the skin of a large deer and capped
with a crown adorned with antlers, but these are made out of iron (Beffa & Delaby 1999).
He imitates the deer’s call, but also speaks and sings. He leaps, stamps, twists, butts with
his head, or throws it back, but he never goes on all fours, The verbs used to describe
these gestures constitute the vocabulary of the shaman’s ritual behaviour. Beyond the
ritual context, this vocabulary applies to the gestures of animal species in the mating
season. The reigning intention is always for ritual behaviour to imitate that of dominant
males whose chief role and activity is to perpetuate the species: repelling his rivals and
mating with his female, The beat of the drum - which is struck with an upward stroke
on the outer membrane - concretely evokes the sexual act. The fighting preliminary to
the union is likewise affirmed in both gestures and words. In addition to the Tungus verb
sama, let us cite the Yakut oyuu “to leap”, the Buriat verbs miirgehe “to head butt (with
respect to horned ruminants)”, hatarha “to trot (of reindeers)”, naadaha “to couple (of
birds and fish)”. In Mongolian, the costume is a “cuirass” huyag, and in Buriat, “armour”
zebseg, and the iron crown bears a deadly dagger in the middle of the front.

The “marriage” of the shaman is also evoked by a number of elements which, in the
ritual, refer to alliance. The reference is sometimes very explicit: among the Chors, a
small group of Turkish-speaking Altai, the drum represents the “wife” of the shaman. It
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is wrapped in a headscarf like the head of a Russian female peasant. It is placed within
the yurt like a fiancée, and is abducted by the shaman as the bride is by her husband on
their wedding day.

More fundamentally, the “marriage” of the shaman is evoked by the mime of a sym-
bolic hunt which comprises most of a ten-day ritual. Indeed, hunting and alliance appear
to be metaphors of one another, and the shamanic ritual stages this metaphor. Metaphor
is to be understood here as defined by Lakoff and Johnson. For these authors, “the essence
of metaphor is understanding and experiencing one kind of thing in terms of another”
(1980: 5). The utilization of the terms of marriage for understanding and experiencing the
hunt is the choice of the Siberian hunters which they express in a concrete and very realis-
tic way. Thus, the metaphorical structuring of ritual action makes it possible to legitimate
the act of predation by presenting it in terms of taking a wife (i.e. from a male’s point of
view of marriage: behaving as the “owner” of a wife, appropriating a wife) and the con-
sumption of game in terms of the sexual act. This metaphorizing process, which entails
words, gestures and objects as well, aims to mask the killing in the guise of a love rela-
tionship. In other words, claiming to relate to wild animals as to relatives belongs to the
register of representations. This is an opportunity to show that rituals, myths, everyday
practices, current speech and empirical observations are data with different statuses and
therefore cannot be used in the same way and put on the same level in interpretations.

The whole of these rituals - and often even their names - are placed under the sign
brought by the concept of “play”. To play derives its sense fluently from verbs of sha-
manic action. The atmosphere is one of optimism and joy. A multitude of games brings
the participants together, wrestling (in a sportive sense) body against body, dancing in
the image of animals (especially grouse and other birds) at the mating season. Like the
gestures of the shaman, the fight and the dance are of animal inspiration. The conduct of
defence and perpetuation which they evoke are fundamental obligations which impose
on everyone at all times. It is significant that it is games of this type which, nowadays in
post-Soviet Siberia, constitute the main elements of the national or ethnic festivals, which
themselves are called “games”.

Whereas the shaman has to behave “as if” he were an animal to interact with animal
spirits, the participants play among themselves, like animals, but in codified forms. To
play in these ritual games is an obligation for everyone, and the shaman has to make this
obligation respected: to make the participants play, such is his task during these rituals,
which are sources of social cohesion and sources of communal identity. For young people,
to play is, in the first place, through these games of sparring and sporting, to train and to
prepare themselves for their adult roles of defence and reproduction. For the shaman’s
part, it is at the same time “to make present” the animal spirits and to interact with them.
Let us note that this mimetic mode or, rather, dramatization which personalizes and
gives dynamism to ritual action is held to have an effect on the spirits, The shaman’s task
usually also involves divination in order to influence the by definition random outcome
of the ritual.

The shaman’s interaction with the spirits also has a playful aspect. He should get the
better of them, while respecting the loyalty due to them as representatives of the animal
partner in the exchange. Such loyalty is indispensable to guarantee the perpetuation of
the exchange. Its aim is to obtain more, and more quickly, (some) promises of game (by
being as tempting as possible), while promising to return (some - as little as possible
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and as late as possible) human life force (by being as crafty as possible). That is, both the
promises extracted and those given are likely to remain relatively imprecise.

This is why the conduct of the shaman is always peculiar (or at least is perceived as
such) during the ritual. Let us reconsider his imitation of a large deer. We saw him imi-
tating an elk in all its virility during the major portion of the ritual; we see him doing
it, at the end of the ritual, in its destiny as prey. He stretches out on a small carpet rep-
resenting the forest, on his back, motionless, as if he were offering part of his life force
to the hungry animal spirits. This virtual gift of himself is at the same time a promise to
return to the spirits compensation for game taken and also an attempt to both reduce the
numbers of those within the community who will die until the next ritual and postpone
the moment of their death. But it may well be necessary for some to die to cement the
exchange. Emotion is strong, the stakes are high. The participants are said to fear that the
shaman may be devoured for good, even if he “pays” enough to save them temporarily
from having to die. They fear especially his last act of divination which will define their
longevity, since the point of impact, near or far, of each miniature arrow the shaman fires
through the smoke-hole in the centre of the hut will be interpreted as fixing a person’s
life expectancy. Never among these hunting people does anyone forget that he will have
“to return” one day for the game taken,

This entails a passing remark on the problems Siberian materials would pose for gen-
eralizing the perspectivist model that Eduardo Viveiros de Castro (1998a) and others have
elaborated on the base of South-Amerindian references. The Siberian form of shaman-
ism implies that humans and spirit animals are similar (but not identical) in essence and
equal in status, but excludes their being symmetrical to the extent that their perceptions
could be reversible. The hypothesis of their being symmetrical would merely preclude the
ritual action from operating: strict reciprocity would exclude the very possibility for the
shaman to get the better of the spirits in the exchange process. The shaman’s marriage
only socializes his animal-spirit wife without making her into a human being or a person,
which would render the established alliance relation useless. Moreover, the male of the
marriage alliance relation is always the human partner of the exchange and the female,
the animal one; this is not reversible. Finally, the spirits who release game animals are
those of edible species, whereas those who suck human life force, that is, who ensure the
reciprocity of the exchange, are those of meat-eating species.

The shaman should get the better of the spirits because “luck”, like game, is a kind of
thing that is unpredictable and can only be available in limited supply as is any type of
good which humans cannot cause to happen. “Luck” must thus be obtained in a symbolic
way, which implies selection and personalization of those who have to perform the task.
Any man can be a shaman, every young boy trains himself to imitate animal gestures
and voice, but it is also necessary to know how to “seduce” and to “trick”. So the com-
munity puts pressure on adolescents whom it considers most sturdy and skilful so that
they engage with this function. Women can also be shamans, because they belong to the
human community which lives by the hunt, but they are restricted to minor and private
forms of ritual, and they never “marry” a male animal spirit.

This conception, which leads groups to rivalry through their shamans’ endeavours to
get more “luck”, explains why shamanism cannot be used as an ideological support for
a centralized authority, and why it is marginalized as soon as a society becomes hier-
archized and centralized; a shaman can become neither pope nor king. However, this
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conception survives the disappearance of the hunt, which explains the persistence of
shamanic forms in other modes of life. The concept of “luck” applies then to other kinds of
goods similarly perceived as impossible to produce: rain, health, fortune, happiness, and
all forms of success (including, nowadays, success in commerce or on the stock exchange).
The concept of luck always implies, as a corollary, being selected by the spirits and having
the duty to reciprocate. And the spirits’ choice is always interpreted in terms of love. The
principle of ambivalence and of taking turns which accompanies this conception explains
the difficulties encountered by Orthodox missionaries to anchor among these people the
idea of absolute Good and Evil, or that of salvation. Conversely, it also explains the affini-
ties of shamanism with certain contemporary currents of ecological philosophy and the
spiritual quest for happiness in the here and now.

THE SHAMANIC TASK OF MANAGING THE SPIRITS
IDENTIFIED AS THE SOULS OF THE DEAD

Charged with managing the exchange relation with wild animal species, the shaman must
remedy that which is likely to block the perpetuation of both partners, the animal species
and the human group. Taking care of humans is the shaman’s principal task when society
moves to cattle-rearing. Since cattle-rearing is a productive activity, the relationship of
society with the world is modified as is its internal organization.

Subsistence is consequently regarded as depending on the ancestors from whom pas-
tures and herds are inherited. One asks them to protect and to defend the pastures and
the herd against robbers or wolves. The lineage chiefs direct the big, calendrical collec-
tive rituals marked by the presence of prayer and sacrifice. Prayer, because the human
language of veneration and supplication is understood by the ancestors, and consequently
words take precedence over gesture in ritual. Sacrifice, because domestic animals can be
offered to them in return for benefits received. The tone is one of lament and coercion:
one does not “play” with the ancestors, one complains to them, one begs them, one covers
them with offerings. Within this collective framework controlled by the lineage chiefs,
the role of the shaman is reduced.

On the other hand, the activity of the shaman increases in the private field, in relation
to those spirits born from the souls of the unhappy dead - from those who died too early,
or in a tragic way, and especially those without descendants through which to be reborn.’
These souls are imagined as frustrated, greedy for revenge, bringing trouble to the living.
As a result, some (living) people suffer from depression, anorexia (the dead soul having
stolen that of the living), or, conversely, mania (the dead soul having installed itself in
the body of the living). The shaman offers to these souls consolation and compensation
so that they leave the living to live in tranquillity. Invited to make a ritual, he indicates
by divination the dead person responsible, invokes it, and sings the ups and downs of its
life. Then he intersperses his song with phrases said in the name of the dead, to express
its misfortunes and thus to settle its account with the living. He lends it his voice and his
body. He asks questions and gives answers in a dialogue of negotiation which leads to the
neutralization of the dead soul’s thirst for revenge and to the curing of the living patient
it disturbs (this is the principle of the “cure”). He may even organize a venerative tradi-
tion to transform the dead into a guardian. This is what the Buriats call “making good
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the bad dead” (Batorov & Horoshih 1926: 56). A shaman may also, for example in Korea
or in Taiwan, ritually “marry” the soul of an unmarried dead young man and that of an
unmarried dead young woman.

The practice of caring for the unhappy dead crossed into the veneration of the saints
brought by the Russian peasants who came to Siberia. The category of the unhappy dead
who have been made into venerated guardians accommodates not only some Christian
saints, but also the souls of “communards” shot at the conclusion of the Paris Commune
in 1871; they are supposed to have found refuge in Lake Baikal, and, from there, to
give fish to the fishermen as a sign of gratitude for having been accommodated there
(Mihailov 1965: 100-101). The development of this practice renders shamanic activity
more subversive with regard to the traditional order of the society, just as it is a factor
of transformation.

CONCLUSION

The forms of shamanism presented above appear closely dependent on particular ways
of life. What of Siberia today, after seventy years of communism and almost twenty years
of openness to the world of the market?

When the Siberian people, with the fall of the Soviet regime, were free to reconnect
with their old and long-forbidden practices, they wanted to redefine their identity, and
only shamanism offered them an authentic indigenous support. But which shamanism,
and to do what? To obtain the “luck of the hunt” has value today only for those groups
which still live by hunting in the forest, but their shamans have disappeared and the
great rituals with them. The hunters themselves, in private, perform only elementary
and rudimentary rites, being faithful to the principle of exchange with the realm of the
game-giving forest, which they now call “nature”. If the principle of exchange remains,
the idea of “marriage” which implies the collective organization of ritual, has gone. In
town, there are displays in museums or stage actors who provide a chance to see the
shamans of the past, in costume and equipped with all their accessories: but they have
become stilted symbols of a bygone culture,

Nevertheless, all these peoples claim shamanism as an emblematic identity. The local
elites wanted to recreate the collective rituals and to endow shamanism, by reinventing
it, with all that is necessary to create a religion. For all their efforts, only two seem to
have succeeded. One is the introduction of a current of thought defining shamanism as a
philosophy of “harmony with nature”, aptly suited to support local environmental claims
and to engage with global ecology. The other is the performance of “games” in which
animals are imitated, also expressing harmony with nature; these are games, dances and
songs that are taught in schools, but they suggest nothing shamanic at the ritual level,
and in particular nothing spiritual; they are appreciated as reviving the players’ life force,
also understood as vitality,

If the hesitant attempts to establish shamanic spirits on a par with divinities failed,
practices implying shamanic spirits were maintained, albeit transformed. They were
adapted not only in relation to the current location in town, but also with attention
to Westerners coming for “mystical tourism” (Merli 2010), The present-day spirits are
reinterpretations of the two types of spirits that mattered in former times: on the one
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hand generic spirits representing the world of living wild animals; on the other hand the
souls of dead humans who having really lived are now endowed with a posthumous “life”.

We may consider that the vague idea of wild “nature” associated with vitality that
is developing today in urban context is a reinterpretation of the world of living animal
spirits. Quite recently the idea of energy emerged, involving the appearance of all kinds
of made up words using “bio-" as a prefix. But both nature and energy, as abstract con-
cepts, differ from spirits of animal species associated with the forest, with which hunting
obliged people to weave social bonds.

As for the souls of deceased humans, they are still divided into two categories, The
ancestors are solicited collectively to restore social links and to reaffirm the right of their
descendants to exploit their land. The souls of the unhappy dead demanding attention are
mainly the souls of those shamans who fell victim to Stalin’s purges. To deal with them
means in a way to rehabilitate them, while mourning that tragic past. Both ancestors and
wandering souls can be called upon collectively in general terms. But they are specifically
and individually summoned up if direct and personal relations with the concerned dead
are established. Only in this case can we say that singing invocations implies an expec-
tation of efficacy, hence an attitude of belief in their existence and in the possibility to
interact with them.

The examined data encourages a rather restrictive conception of animism in Siberian
societies. An object is said to be “animated” if it is regarded as the abode of a spirit; it is
not by itself a spirit for all that. Thus, still today, some artefacts made of various materi-
als, natural or not, can be said to be “animated”. The spirits which they house are either
animal or human and must be “nourished” to maintain their “life force”. These two types
of spirit refer to two categories of “animated” beings: animals and humans. They repre-
sent two types of “other” for living humans. For this reason, I consider inappropriate and
irrelevant the current classification of animated beings as “humans” and “non-humans”,
This opposition amounts to classifying all types of spirits as non-humans: it does not take
into account that one category of spirits comes from human dead souls, neither does it take
into account that the spirits of animal species are associated with living animals. Thus, it
amounts to overlooking two other oppositions (between living and dead, and between
empirical and non-empirical), which are at least as meaningful.

Plants may also be considered to be living, hence to also be animated and, in some
Siberian societies, to have a soul and, therefore, intentionality. They are usually constant
or provisional supports of spirits and sometimes merge with the spirits they harbour
or accommodate in common speech. However, in the actual place of my research, no
plant is by itself spirit. The reason for this is that plants lack the capacity of autonomous
movement which is another attribute required for spirits in the logic of Siberian peoples’
conceptual systems, and which specifically characterizes only humans and animals.
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NOTES

+ Thus, the Buriat characterize Bayan Hangai - “rich forest” - as a generic spirit imagined in the form
of an elk that represents all the members of the deer family that are hunted for their meat.

. Classifying animals and spirits in a unified category of “non-humans” makes analysis uneasy.

+ In spite of their having a soul endowed with intentionality as the humans, for the hunters of the
Siberian forest the wild animals are not for all that “persons” as proposed by Tim Ingold (2000),
Descola (2005) and others concerning other parts of the world. In particular, they are not called
by personal names. Moreover in my research on Siberian conceptions of animals, I have never
encountered the idea that “animals see themselves as humans” which is integral to the perspectivist
argument.

. The ancestors, spirits born from the souls of the dead of a kinship group, are treated collectively
whereas the souls of the unhappy dead are treated as individuals and called by personal names,





