MIYAKO SHAMANS IN CROSS-CULTURAL CONTEXT

Naoko Takiguchi

Native terms used fo refer to shamans suggest how the people of
Miyako differentiate shamans from ordinary people. The foliowing are
words commonly used to refer to shamans: kaminohito™ which, literally
translated, means a person of the gods, kemkakarye refers to one who is
possessed by gods, kam nu m’mae means mother in the world of gods, sas
is a general term used for those who have religious roles (a szs of a village
sanctuary may or may not have the ability to communicate with gods),
and munus, a person who has wide knowledge, implies one who possesses
the general characteristics of shamans.

Many shamans are excellent storytellers, folk singers and dancers, and
they know a great deal about the world of gods and ancestors. Knowl-
edge of the supernatural and the ability to have direct contact with the
supernatural are requirements for individuals to be considered shamans
in Miyako. However, these factors cannot distinguish shamans from
shaman-apprentices. Apprentices experience mote frequent and intense
possession by gods and ancestors than do shamans.” They can also
talk about gods and ancestors. My shaman-informants told me that
apprentices will be shamans once they open the path to the gods (mts
aki).

I asked my major shaman-informant, NT, and another shaman, HS,
how they determine whether or not apprentices have opened the path to
the gods. HS explained to me that one night her god told her that a
client would come from Gusukube to ask her for divination early the
following day. Indeed, a client from that village did come to HS. In
NT’s case, US, who is his sister and also his mother-shaman, judged from
one of his dreams that he had opened the path to the gods. ©
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People sometimes mention shamans whose paths to the gods are
closed. Several years ago, a famous shaman became very upset. She com-
plained to everybody that she could not regularly catch “electric waves”
from the gods. One of my client-informants referred to a middle-aged
male shaman. “He was a wonderful shaman several years ago. But these
days, he avoids clients. My wife met him on the street. He did not even
ses her. I wonder whether or not his path has been closed.”

In other words, individuals in Miyako must satisfy two requirements
— ability to make regular contact with gods and ancestors and constant
engagement in rituals and divination for clients — to be identified as a
shaman by fellow islanders,

Divine Power . o

One of the defining characteristics of shamans is their ability to
receive messages from the supernatural and utilize divine powers for
divination and rituals. In the case of NT and US, visions, voices, dreams,
and physical reactions are the main means by which messages are com-
municated. Shamans interpret messages, using their capacity of n'mizan
{dream interpretation), munezan (intellectual ability), kanzen (intuition),
fudezan (religious writing), and jirsuzan (practices). Some divine mes-
sages are tasks assigned to shamans by gods. Others can be related to the
problems of their clients. Sometimes the messages are omens of signif-
icant incidents.

US explained that when she had.a vision, she felt as if she had seen it
with a third eye located in her forehead. For instance, she received
several new books from the messenger of the fire god of Miyako island.
The messenger told her to take some of them to the shaman born in the
year of the dragon (i.e., her brother, NT). US feels that her god acknowl-
edged her accomplishments by giving her new books. In another case,
US saw her altar covered with a white veil. In a few days, she was in-
formed of her great uncle’s death.

When he heard his client’s complaint that she had otitis media or
inflammation of the eardrums for the first time in her life, NT saw
puddles. He asked the client whether or not she had purchased fields
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which used to be pools. The client affirmed his inquiry. In another case,
NT was conducting a ritual at his client’s house. He saw a middle-aged
man who was slender with a broad forehead. He-asked the client if she
was familiar with the man. She answered that the man must be her son’s
father. '

I asked NT about circumstances in which he heard the voices of gods.
He explained: '

I sense my body swelling. I feel dizzy, as if [ were enveloped in
mist., My god — he seems to be standing above the right hemi-
sphere of my head — begins to speak to me slowly as such:

Root out evil. Combat the nightmare. Combat the disease, The
day will come soon when evil must be eradicated. The day will
come soon when rain destroys the island, waves destory the island,
and earthquakes destroy the island. People will realize the terror of
calamities. Those who search for the truth will pray to gods.
Those(}vho do not must leave the island, ... (Interview, April 7,
1983)

When US was suffering from kamdaari (initiation symptoms), she felt
as if everything — dolls, cups, clocks, wires, etc, — had been speaking to
her ceaselessly, . o

Both NT and US dream frequently. When they interpret a dream,
they seem to be very concerned with fixed themes in the dream, as well
as with the circumstances under which the individual dreamed it. When
she conceived her first child, US had a dream in which she saw many eggs
on the stone wall around her family grave. She threw rotten ones and
picked up only fresh ones. After that, her morning sickness began. US
told me that such vegetables and fruits as cucumbers and bananas mean
that a pregnant woman will bear a boy. Something round — apples,
oranges, cabbages, eggs, and so on — tells that she will deliver 2 girl.

NT had the following dream:

I walked toward the hillside. I came to a narrow lane. On ifs two
sides was a row of trees, | saw a sanctuary on the left side, I took
the lane. I found a microphone on the road. It was an elastic one
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and also a telescope. I picked it up.... (Journal, November, 1979)

He interpreted the dream to mean that the sanctuary in his dream was
that of Nobarudake. The microphone or telescope signified the axis of
the island. In another incident, NT was supposed to go to a client’s
house to perform a purification ritual. He planned to begin the ritual
around five o’clock in the evening. I arrived at his house at 5:30, He was
sleeping, and I woke him up. He became angry with me and said that he
had been dreaming and that, in the dream, his god had indicated the
manner in which he should conduct the purification ritual. I interrupted
his communication with his god! His dream was as follows:

NT cleaned the ditch beside the client’s house and threw filthy
stuff into the ditch. (Interview, October 15, 1983)

Physical reactions are also important means through which communi-
cation takes places. One day I was having dinner with NT at a restaurant.
He said suddenly that his god had come to him; his heart and pulse
started to beat rapidly. After having meditated for a while, he told me
that he should go home. “I think I must remove the candles from the
altar. One client gave me those candles, but I suspect she was a worshiper |

of Mirokugan.”

Such physical symptoms as headache, nausea, and stomachache occur
whenever shamans come directly or indirectly in touch with taboo states
(e.g., death, birth), I passed by a house in which a death had taken place
recently. I did not feel like going home to purify myself simply because I
had walked by a polluted house, so I went on to NT’s house. As soon as
[ stepped in, he told me that F must have passed by the contaminated
house. He said he felt sick.

Many shamans also “‘carry a burden” of their clients. For example, a
young male client called on the shaman YS. No sooner had he entered
YS’ house than YS was attacked by an intense pain in her leg. She told
the client that his uncle, bom in the year of the dog, had suffered from
pains in his leg. His dead uncle indeed was afflicted with intense pains
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in his leg. In another example, NT had had a strong pain in his eyes and
head before he started a ritual at his client’s house. He tried to begin the
ritual, but intense pain prevented him from doing anything. He asked me
to place offerings in the alcove. He described his physical symptoms to
the client and asked her whether or not she andfor members of her
family had pain in their eyes. The client replied that her husband and her
son-in-law had quarreled about the scroll hanging in the alcove. Her son-
in-law struck her husband ; her husband was injured in his eyes.

Body shaking indicates that shamans are possessed by gods. NT’s
father told me that NT, in the sitting posture, leaped up high from the
tatami floor during the period of his kemdaari, However, shamans can
control body shaking. For instance, NT’s head starts to swing when he
sings revelations. The movement of his head becomes very rapid, and his
legs begin to shake. But his body will not jump as it did in his kemdaari
days. When the yukumigam (divine lion) possesses NT, his head moves
violently. He stands up, dances, and blows his breath. :

US and NT are endowed with the power of *multiplication,” “addi-
and “djvision.” NT’s strong point is that of divi-
sion, and US’s is that of multiplication. The power of addition is used
for musubi (ie., to establish a path through which divine energy is
transmitted from one sanctuary to another or from a sanctuary to one’s
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koro, vessel in which incense sticks are burned). The power of subtrac-
tion is applied to parai (ie., to throw out the polluted). The power of
division makes it possible for shamans to look through people and the
world, The power of multiplication is required to magnify shaman’s
powers. A shaman visits many sanctuaries. By ritual manipulations,
a path is built between each sanctuary and the shaman’s koro, and divine
energy is then transferred through the path (ie., musubi). By the power
of multiplication, interactions produce greater powers than the sum of
the power of each sanctuary. When shamans conduct divination, some
shamans limit the time span to the near future and the present. One
shaman, YS, has a good reputation in divining what will happen in the
near future and what has happened in the recent past. NT and US extend
the time span to the distant past, to the nakenuyu (1600-1200 A D.) and
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the usachiyu (before 1200 A.D.). For example, NT is able to retrace
a client’s ancestry for more than fifteen generations. In practice, he
usually goes back four generations. .

Miyako shamans’ trances, as described above, include neither magical
flight (journey of the shaman’s soul to the other world) nor mastery of
the spirit, both of which some scholars consider to be essential, defining
elements.” Eliade, for example, argues that the shaman can be differ-
entiated from other magicians or medicine men by his specialization in
magical flight, “during which his soul is believed to leave his body and
ascend to the sky or descend to the underworld” (1964: 5). Firth (1959:
141) and Shirckogoroff (1935: 271) maintain that mastery over the
spirit is essential for one to be considered a shaman. However, a cross-
cultural examination of reports of shamans’ trances indicates that nejther
of the above is'a defining characteristic. Peters.and Price-Williams ex-
amined shamanism in forty-two societies and concluded that a universal
defining factor is the shaman’s control of his or her trance rather than
magical flight or mastery over the spirit (1980: 398-399). Therefore,
Miyako shamans’ trances are not idiosyncratic, but conform to those of
shamans in other societies.

The Shaman’s Role in Society

Shamans utilize their power in a positive way to identify causes of
trouble {e.g., sickness, divorce, barrenness, business failure), to suggest
remedies, to remove the causes of troubles, and to ask gods for their
support.

The most highlighted role of shamans in other cultures is that of
healers {e.g., Eliade 1964; Landy 1974; Murphy 1964; Peters 1981;
Sharon 1976; Torrey 1972). At present, the people of Miyako (includ-
ing shamans) resort to modern medicine for most physical diseases.
Clients who suffer themselves or whose family members suffer from ill-
nesses which cannet be cured or identified by means of modern medicine
do sometimes ask for divine aid, but most clients consult shamans
principally for domestic problems. Thus, healing is not highlighted in
Miyako, although it is still sometimes a function of the Miyako shamans.
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However, their role corresponds most closely to that of family therapists
in the United States and mudang in Korea (see Harvey 1976).

Park (1938:10) considers that witchcraft is one of the significant
functions of shamanism. Harner (1973: 19-23) presents the -case of
Jivaro shamans who specialize in bewitching. The Miyako people some-
times mention shamans who put curses (norof) on people for their own
or their clients’ sake. One shaman told me that she saw three trees in
her dream: twelve incense sticks and matches were tied on four corners
of the trunk of each tree. She suspected that a woman, being assisted
by her mother shaman, had put a curse on her, The same shaman became
seriously ill several years ago. She saw the door of the family tomb open
and her soul almost going into the tomb. She attributed her sickness to
2 curse put on her by another shaman. Another shaman, all of a sudden,
lost much weight. She saw in a dream that her rival shaman engaged
in a cursing ritua] at the pier. The following day, she went to the pier
and found evidence of the ritual. However, US said that the gods will
not listen to curses of people and that it is the devil who makes the
curses effective.” Once a victim becomes aware of a curse put on him
or her, the victim can return the curse to the aggressor.

I have observed neither actual occurrences of curse rituals nor traces
of the rituals. In general, Miyako shamans do not project negative images
of witches or black magicians, even if they are considered to be “social
failures.” Their primary function is to *save” people and to make known
the teachings of gods. People of Miyako are not preoccupied with curses
either.

Many scholars distinguish shamans from priests (e.g., Lowie 1965;
Park 1938; Peters 1981). According to Peters (1981), one of the factors
which differentiate shamans from priests is that the shamans are part-
time practitioners, while the priests are full-time specialists. Okinawan
people generally make a distinction between the two: the priestesses
operate on community level, while the shamans engage in domestic
rituals (Lebra 1964; K. Sasaki 1983; Sakurai 1973, 1979).” However,
this is not the case in Miyako (Kamata 1965, 1971; Omoto 1983; S.
Sasaki 1983). Many shamans are full-time practitioners. NT told me that
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his god did not allow him to engage in other occupations.

I owned a bar for a few years. But my god did not allow me to
manage the bar, so I handed it over to my brother. I ran a store of
ritual paraphernalia, and I failed. I needed a few more credits to
obtain my B.A. I went back to school and became sick. (Inter-
view, 1983) :

One Shaman, YS, is also the head of a nursery school, which is owned
by-her husband. She told me that she wanted to concentrate on the
religious world. To my knowledge, TH is the only shaman who is satis-
fied with running a store and at the same time werking as a part-time
shaman. From an economic viewpoint, fees clients pay for divination
and rituals make it possible for shamans to engage full-time in religious
activities. Shamans charge U.8.$9.00 per a thirty-minute divination and
$45-130 for one ritual performance. Being 2 shaman appears to be
monetarily rewarding. However, this is not always true. Being a shaman
in Miyako is almost comparable to being a therapist in the United States.
Shamans must see clients in distress, patiently listen to their complaints,
and suggest some realistic ways to solve their problems, in addition to
conducting divination and rituals. Their work is very demanding.

Some shamans have religious positions at community sanctuaries. The
shaman HS is one of the yuzas priestesses of the Atsumama Utaki. ©
Holding an office at the sanctuary may be considered to be prestigious.
However, there is no substantial reward for community service.

Emic Typology

Students of Miyako shamanism (Omoto 1983; S. Sasaki 1983) agree
that there are two fundamental types of Miyako shamans — those who
have their basis in the ting'nu zaa or ui nu zaz (universe) and those who
handle gusoo or stazaz (the world of the dead). The former conduct
divination and rituals related to gods andfor distant ancestors. Death is
strictly a taboo state for the first type. For instance, YS and HS perform
rituals directed to gods. Although they can discover ancestor-caused
troubles through divination, they never carry out rituals for ancestors.
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Both shamans state that they conduct rituals which are pure, clean, and
auspicious for families in which 2 death has not occurred for three years.
NT and US can conduct rituals for both gods and ancestors, provided
that a few years have passed since the ancestors’ death. However, US
thinks that she can use her full power only in rituals dedicated to the
gods. Recently (January, 1984), NT reluctantly performed a ritual for
a family in which a member had died only a year ago. He told me,
“] am exhausted, and I feel dizzy. My energy was ‘drained’ by that
ritual.”’

Shamans who conduct death-related rituals are called gusoozas or
sungam kakarya. They have the ability to be possessed by the recently
deceased. The shamans who have their basis in the universe tend to look
down on gusoozas, saying that they engage in dirty and polluted rituals,
Gusoozas, on the other hand, consider that ordinary shamans do not
have the power to deal with the recently deceased. Gusoozas also claim
that they can conduct the rituals, in addition to their own, handled by
ordinary shamans.

Shamans in Miyako can also be classified in another way. Some
shamans specialize in either divination or rituals; others engage in both
divination and rituals. Those who open the road to the gods appear to
begin with divination. Beginner-shamans assist other shamans in rituals
and learn ritual procedures; they also conduct divination for clients.
For instance, NT mainly performed divination for the first six years. His
active engagement in rituals began only recently. Shamans who perform
only rituals are regarded as second-rate or less powerful. Clients some-
times categorize shamans according to their special talents: one shaman
shows his or her strong point in finding the lost, another is good at pre-
dicting the results of examinations, a third is an expert in foretelling
future events, and so on,

Age and Sex Distribution

I do not have detailed statistical data, but my impression is that most
shamans in Miyako, as in Okinawa, are women (cf. Lebra 1964, 1966;
Sakurai 1973, 1979; K. Sasaki 1983). In Miyako, these women tend to
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be past middle-age, although their age seems to be more widely distri-
buted in Okinawa (see Lebra 1964 94). I know of only four active male
shamans, These male shamans project feminine images — gentle, soft,
and seemingly affectionate. One of them is a famous dancer of Japanese
classic dance.. When he is dancing a female role, he looks more feminine
than manty women. He is single and tends to associate with males. I do
not have any evidence, however, to conclude that he is either a homo-
sexual or a transvestite. One of his frienids asked him a straight question,
““‘Are you gay?”’ The shaman denied it emphatically. NT attributed his
own feminine characteristics to two factors. First, he is sometimes
possessed by goddesses (although I did not have a chance to observe
this). Second, he had two elder sisters who were his playmates during
his childhood. NT’s sister told me that NT liked to dress like a girl and
to play with girls’ toys. However, he has a heterosexual identity and has
fathered three children. As was true for Lebra {1966), T did not find
any evidence that male shamans tend to be either transvestites or homo-
sexuals.

Blood Relationships among/between Shamans

The frequency with which shamans in Miyako aré blood relatives is
notable.”’ NT and US are brother and sister; their father’s grandfather
and-uncle were also shamans, I am also familiar with three cases of sister
shamans, two cases of mother-daughter shamans, one of mother-son
shamans, and one of uncle, aunt-and nephew shamans. Miyakoe beliefs
explain this. frequent occurrence of blood relationships among the
shamans as follows. An ancestor shaman did not achieve what he or
she was supposed to do during his or her lifetime. The ancestor-asked
the gods that his or her soul be transmigrated into one of his or her
descendants; The descendant is then born as the ancestor’s mmarikaadzu
to accomplish the ancestor’s wish. NT states that he was born as his
great-grandfather’s mmarikeadzu. His great-grandfather, Toganishu, was
very preoccupied with religious activities directed at the gods of the
universe and sea. He left the task of appeasing the souls of divine heroes
and sending them to the universe to NT. This frequent occurrence of
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blood relationships among shamans is known in other societies, such as
the Tamang (Peters 1981), the Buryats (Krader 1967), and the Gold
(Sternberg 1924). ‘

Intelhgence Leve] and Formal Education .

In many societies, shamans are characterized as intellipent or verbally
articulate (e.g., Howells 1948 ; Murphy 1964; Sharon 1976). Miyako, as
well as Okinawan, shamans also show this trait- (Lebra 1966; K. Sasaki
1978). Shamans must be able-to explain to clients the causes of their
troubles, the remedies, necessary rituals, and their effects. For example,
a shaman will tell a client whose son has a marital problem that the
client's son’s great-grandfather had an unhappy married life. After he
died, the great-grandfather regretted his miserable family life and has
been asking his descendants to pacify his soul. His request is manifested
in his great-grandson’s marital problem. If the client appeases his soul,
the ancestor. will become happy and protect his descendants’ home. The
shaman’s explanation must be very convincing so that client believes in
this “invisible” cause and thinks that it is worthwhile to spend $200 to
have one ritual performed. g

However, the Miyako shamans (cf. Lebra 1966; K. Sasaki 1978) are
less formally educated than their lay fellows. According to the statistics
of Hirara city (Hirara-shi Tokeisho -1982), more than 80% of the people
above the age of fifty completed an -elementary school education, while
most of the middle-aged and old shamans received only two -or three
years of formal education. They were almost illiterate. One shaman,
TH, in:her fifties, did not go to school because of her sickness and her
family’s poverty. Another shaman; HS, sixty-five years old, went to
school for only a few years; the rest of the time, she worked as a mdid
servant for wealthy families: The dancer-shaman, mentioned above,
started to serve his master-dancer in Tokyo after he had finished ele-
mentary. school. US graduated from senior high school, and NT com-
pleted sixteen years of schooling. Another shaman, YS, hasa certificate
to teach in kindergarten. Among my research population, these three
are the only shamans who completed formal schooling above the oblig-
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atory level (nine years).

Personality

I saw great variety in the character of Miyako shamans. NT is socia-
ble, likeable, and outgoing. He enjoys making friends with many people
and being treated as the leader of a group. He was elected president of
the student association when he was a junior, and he held the office of
president of the youth association for four years (1978-1982). He is also
a versatile man. He is a good cook, painter, folk dancer, storyteller, and
toastmaster. He is charismatic and charming. These characteristics make
him a good “folk therapist.” He tends to smile at everybody. In August,
1983, for example, his friend asked NT to take care of a college student
from Tokyo who was interested in shamanism and wanted to stay at
NT’s house for one month. NT’s friend said that the student would offer
domestic service in exchange for room and board. NT had been having
problems as a result of his wife’s return to her family and did not want
any to learn of his personal problems, but he could not refuse his friend’s
request. So NT agreed to accornmodate the student.

NT’s sister, US, is introverted, steady, conscientious, and other-
worldly. All day long, she stays in her house, receives her clients, and
talks about the world of the gods. She prefers meditating on the gods,
interpreting her religious experiences, and constructing a religious ide-
ology to going out and interacting with people. She is a wonderful re-
ligious ideologist. ) 7

The shaman HS is kind and non-avaricious. She is willing to conduct
rituals for a small amount of money. When I was conducting my field
research, she cared about my well-being, supported my research by
taking me to meet other shamans, and sometimes brought me meals. ™
She is open-minded about other religious sects and believes that the gods
of various religions are essentially identical. She pays respect to both the
Christian God and Buddhist deities. However, she complains a great deal.
When she has worries, she immediately consults her friends. For in-
stance, she dreamed that the i (the residence of the god) of Amaimine
was removed, after she had officiated at a community ritual at the
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Atsumama Utaki. She felt very restless. Instead of contemplating the
meanings of the dream at home, she visited shamans for divination and
disclosed her worries to her friends. The shaman YS is kind, sensitive,
and nervous. She is well-dressed and polite, but cautious. The shaman
TH is rational and well-adjusted to society. She thinks that striking a
balance between her religious activities and her domestic duties is very
important. She said:

If my husband becomes fickle, I would blame myself for having
neglected him and having been concerned too much with my gods.
My family is important. I clean the house, do laundry, and cook
dinner for my children. Otherwise they will resent their mother’s
being a shaman. I also think that shamans should be willing to be
utilized not only by gods, but also by clients. Without clients,
what can shamans do? (Interview, April 6, 1983)

Her rationality is extended to a taboo state of death.

Some shamans worry too much about death. They become sick
because they come near the house at which a death has occurred.
But I think this is a matter of how you look at things. Those
shamans would feel sick even when they glance at a person dressed
in black. How can they save “dying” patients? (Interview, Febru-
ary 24, 1983)

Family Life

Okinawan shamans tend to have unhappy or trouble-ridden domestic
lives (Lebra. 1964, 1966; Sakurai 1973). This is also generally true of the
Miyako shamans.

Many shamans were born and brought up in poor families (cf. K.
Sasaki 1978). The parents of NT and US were poor; so were the parents
of the shaman TH. The shaman HS told me:

My father was a heavy drinker and did not work. My mother used
to gather potatoes and vegetables from other people’s fields and
feed them to me. I worked very hard as a maid servant. I could
not take a day off, even on New Year’s Day. (Interview, January
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12, 1983)

After shamans start their homes, they tend to have domestic problems.
US had an unhappy married life and has been divorced twice. At present,
she lives with her boyfriend. NT, although he is only thirty-one years
old, has been divorced twice, In both marriages, he had constant dis-
putes with his wife. His marital problems interfered. with his religious
activities and drove him into depressive states. The shaman TH has been
divorced once, and one famous shaman’s husband committed suicide.

One of my client-informants speculates that shamans’ relationships
with their gods may be the reason for their marital troubles.

Those shamans have sexual intercourse with their gods. 'If they
are males, beautiful young females appear in their dreams. Young
good-looking males will date female shamans. One male shaman in
his sixties told me that he had.sexual .intercourse with a young
woman: beside the woman, his wife was sleepmg without knowmg
anything. (Interview, January 25, 1983)

,Tﬁe shaman HS said to me:

My god visited me at night and slept with me. He scolded me be-
cause I smelled of the urine of my children. (Interview, January
12, 1983)

NT told me that his sexual acts with various goddesses are much more
satisfying than actual ones, His sexval drearns are omens that he will
“beget” a ffz (child). When a client (a potential shaman or a lay client)
wants to receive his or her mau (a group of deities who protect an in-
dividual), he -or she asks a shaman to perform rituals. The shaman
becomes the client’s m’ma (mother) and the client, the shaman’s ffa.

Some shamans definitely refute the client’s hypothesis that shamans’
sexual dreams cause their marital conflicts. The shaman YS states:

Shamans engage in sexual acts with.deities. But this occurs in
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dreams or in the world of gods. Some shamans cannot differentiate
the dream world from the real one. They indulge in sex in their
.dregms. Their human weakness makes them look for substitutes
‘for their partners in the dream. (Interview, August 4, 1683)

The shaman TH thinks that sexual dreams are sent by the gods to test
shaman’s mtegnty

My god has tested me many times. My god appeared with another
man and told me to sleep with the man. Otherwise, my god said,
he would not teach me anything. Sometimes he threatened my
life, holding a knife in his hand. *‘Sleep with this man: otherwise
I will tear you to pieces.” I always told him that I had husband.
My god told me not to worry because he would hide me behind
him. Sometimes the man disrobed me, and his penis touched my
thigh. I refused him, crying. Then the man turned to another god.
The gods said to me that I endured their test, They used to stamp
the word “passed” on my hands, If shamans cannot bear this test,
they will begin affairs with other men. Eventua]ly theu‘ homehfe
. will deteriorate, (Interview, March 5, 1983)

Sternberg reports that Siberian shamans also have sexual intercourse with
their spirits (1924). One of his Yakut. informants attributes Yakut
shamans’ family problems to their sexual relationships with spirit-lovers.

If an ebassy [spirit] girl excites a married man, he becomes im-
potent, whenever he wants to love his wife. Husband and wife then
grow indifferent to one another, jealousy is born, and quarrels and
fights begin. ... (1924: 82)

However, I do not think shamans’ sexual relationships with their gods is
the sole cause of their domestic problems. When I was conducting my
field research, I became aware of NT’s marital problems which resulted
in his second divorce. His wife left him in January and divorced him
in September. Many factors — personalities of the couple, financial
status, NT’s reclationship with his sister, his idiosyncrasy of being a
shaman, and so on — worked together to create tension between NT
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and his wife, which finally led to the dissolution of their marriage.

People raise their eyebrows when they see shamans repeatedly married
and divorced. Many people think that most shamans live a life below
their ethical standards. These people say, ““T cannot bear the thought of
their loose private lives.” However, only a small portion of society
actoally reproaches shamans, Most people simply express indifference
to shamans. But many shamans sense that society treats them as deviants,
The shaman HS always complained to me that her clients, once their
troubles are over, look down on her as if she were a beggar. US regrets
that the people of Miyako are not capable of understanding her religious
world and accomplishments. She also resents the fact that many ffa-
clients slighted her in spite of the fact that she dedicated herself to have
them initiated into shamanhoed. The shaman TH regards her fellow
shamans who are involved in domestic troubles as social failures. TH
thinks that she is different from “that kind of”* shaman. ,

Living with NT’s non-shaman sister, I also watched sibling rivalry
among NT, US and that sister. The rivalry seems to be intensified by
the fact that NT and US are shamans and the sister is not. The discus-
sion of conflict between shamans, their families, and society is beyond
the scope of this paper and will be treated in another occasion.
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Notes

Indigenous terms are transliterated as I heard them. Concemning
some native terms, my major informants (NT and US) used Japa-
nized forms (e.g. kaminohito), and [ followed my informants’
usages.

Those who are interested in apprentices’ intense religious experi-
ences should consult Ohashi (1980), Sakurai (1973), K. Sasaki
(1978, 1983), and Takiguchi (1984).

The term **mother-shaman® refers to a teacher shaman vis-3-vis an
apprentice. According to Lebra (1966) and Sakurai (1973), the
teacher-apprentice relationship does not exist in Qkinawa. On
Miyako Island, it does exist although shamans tend to emphasize
that they are self-initiated (cf. Lebra 1966; Qhashi 1980).

The quotations cited here are excerpts ecither from interviews or
NT’s journal, The word interview in parenthesis refers to those
from interviews, and the word Journal to those from NT’s journal
which he kept during and after his initiation (1974-1979). Transla-
tion of excerpts from Fapanese to English is mine.

Mirckugan is a shamanistic cult, which was reported in Miyata
(1971a, 1971b). The cult members are preoccupied with regaining
the lost paradise, the primordial world in which naked humans
lived happily.

Some shamans experience visiting the other world. For instance,
US once ascended to the universe. A shaman presented in K.
Sasaki (1978) was taken to heaven, where she saw a tall mountain.
However, this kind of visit does not occur regulaily among the
Miyako shamans,

Here the word devil referstoa supematural being which represents
evil things.

Tsuha maintains that on the level of 1deology, a clear demarcation
between the two exists. in Okinawa. But in many areas of the
Ryukyus, the shaman cannot in reality be easily distingnished from
the priestess (1983),

Sakurai notes that in the Sakishima area (i.e., the Mxyako and the
Yaeyama), shamans also function as low-ranking priestesses (1979).
The yuzas is lower than the fskase in rank, but cannot be con-
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sidered to be low in rank,

(10) Lebra states that the characteristic commonly discerned among the
male shamans is a physical disability (1966). However, this trait is
not found in my research population,

(11) Ohashi (1980) and K. Sasaki (1983) also report the frequent occur-
rence of blood relationships between/among shamans, the former
in the northern part of Okinawa and the latter in Okinawa and
Miyako.

(12) HS'treated me as if | were her daughter,
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