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BEAR WORSHIP AMONG TURKISH TRIBES OF SIBERIA*®

By N. P, Dyrexnrgova

of the Altai: namely, the Altai, Tubalar (Tuba-Kiji), Telengit, and

Shortsi of the Kuznetskaja Taiga (in the years 1925-1927), as well as
among the Sagai tribes in the regions of Minussinsk, near the Kuznetskaja Taiga
(1927). Information has also been furnished by some students 1n the Efbno-
graphic Department of the Lenlngrad State University, who were engaged in
field-work among various Turkish tribes of Siberia; finally, data have also been
obtained from the literature.

Bear worship among the Turkish tribes is briefly dealt with in works of a
compilatory character: Czaplicka, M., The Turks of Ceniral Asia in History and
at the Present Day (Oxford, 1918), and Holmberg, Uno, The Mythology of all
Races, Vol. 1V, Finno-Ugrig, Siberign {Boston, 1927). In the extensive mono-
oraph by A. Irving Hallowell, ‘‘Bear Ceremonialism in the Northern Hemi-
sphere’’ (American Anthropologist, N.S., Vol. 28, 1926), the bear cult i1s de-
seribed in detail and from all points of view; however, these data refer to the
‘northern regions of Eurasia and America. Of the Turkish tribes only the Yakut
are mentioned {quotations from Shklovsky, Simson, Galizzin, and Seroshevsky).'

As to studies of a general character which contain some data on bear worship
among Turkish tribes of Siberia, we quote the work of Jadrinzev:* On the Bear
Cult (especially among tribes of the North) and of Potanin,® North Alias Legends
of the Son of Heaven. In both works an attempt is made to conmnect the bear
cult with shamanism. G. N. Potanin connects legends about the bear with those
about the son of Heaven who descended to the earth. The same problem 1s also
discussed in his other works: Evrke, the Cult of the Son of Heaven in Northern
Asia, Materials for Turkish-Mongol Mythology ('Tomsk, 1916). There is also a
partial presentation of the same subject in his study: Cross-shaped Designs on
Shamans’ Drums (Memotrs of the East Siberian Section of the Russian Geograph-~
weal Society, Vol, XXIV, 2). The last two works lack clearness in their construc-
tion ahd in the analogies introduced; and they are in necd of more detailed in-
vestigation and of later correction.

Comparative data on the bear cult are also presented by Vessielovsky.?
He discusses particularly the bear festival which he calls the *‘Bear Drama.’””

THIS work is based on field observations made among the Turkish tribes

* The author is under obligations to L. N, Potapov- for permission to use some of his field
data in the preparation of this report. |

1 The author on p. 155 emphasizes the necessity of iInvestigating this cult in Central
Siberia, considering the lack of material referring to this region; also beeause of the fact that
this region has been the scene of migrations of peoples from Central Asia.

2 Ethnographical Eevicw, no, 1, issue IV, p. 101, Mogecow, 1890, with an Addendum by G.
Kulikovsky, (In Bussian.) | |

3 Eastern Review, no, 13, Irkutsk, 1882, (In Russian.)

& Three Chapters from the History of the Art of Poetry. St. Petersburg, 1913, vol. 1, p.
356. (In Russian.) -

5 ¢ Fegtivals in honor of the bear are customary among the tribes of West and East Siberia,
namely among the Gilyak, the Ainn, and others, The bear is worshipped as a being possessing
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Potanin® calls attention to the bear cult among Turkish and Mongol tribes of
Siberia, gives a number of analogues and also mentions several myths about the
bear. Parallels referring to Turkish tribes are also given by N, Charuzin.?
Grum-Grjimailos® speaks of remnants of totemism in the bear cult of the Uri-
ankhal natives. Finally, we have two contributions by W. G. Bogoras-Tan. In
one’ he discusses the origin and foundation of the bear myth; in the other,'® he
investigates the distribution of this myth over northeastern Asia and north-
western America. We also possess detailed studies of the bear cult of various
tribes: of the Gilyak and the Ainu and of various peoples of northwestern Asia
and of northern Europe.

On the other hand, records of the eceremonials connected with the killing of
the bear among Turkish tribes are practically lacking in the Literature. Some
authors deny the existence of such ceremonials among the Turks. For instance,
D. A. Klemenz maintains that no traces of bear worship remained among the
Yenissel Tatars (Kachinfsi, Beltir, Sagai, Kizil, Koibal).!*

We possess in the manuscript report of the geodetist, Shishkov,*? written for
Tatishehev, governor of Tomsk, the earliest reference to the particular attitude
of the Siberian Turks toward the bear.

4¢They worshipped the animals and espccially the hear, and they prayed to him, wanting
to be as strong and as young and let him preserve them from freezing they asked the bear lest
he should eat them, ‘Go away, do not follow our road.” And when he would ¢omo on to them,
they would say, ‘Why are you coming? I do not offend you, do stop.” And he would stop.
Then they would shoot at him, and he understood their speech.??

This information, as well as more recent data, emphasizes the particular
attitude of the Turks of Siberia toward the bear, and is confirmed by our recent
field observations. Fear is constantly internangled with respect. On the other

superhuman power and wisdom, as a son of heaven or of the supreme god (Ostyak, Vogul).
These festivals are related to ancient cults which expanded over large areas, being more ancient
than the Hcllenic religion. These cults survived in Attiea in the festival of Vravroniae as a
part of the ceremonial; they can be identified as European beliefs and superstitions both of
very old or more recent date, and have called forth the indictment of the church. All those
beliefs were preserved in Europe as fragmentary survivals. They entered into the Greek anthro-
pomorphous myths as detached episodes and they may be recognized as independent elements
among the native tribes exhibiting a special ¢ycle of beliefs and ceremonies. We may follow
their various manifestations step by step from the hunter’s festival and ifts imitation-play down
to the regular worship with its central god-like figure: the hero-bear.”?

6 Skelches of Northwestern Mongolia. 8t. Petershurg, 1881, vol. IV, pp. 169, 750, 753,
757, (In Russian.)

7 Bear Oath and the Totemistic Basis of the Bear Cult among the Ostyak and the Vogu,
Ethnographical Review, vol. XXXVIII-XXXTX, no. 3-4, Moscow, 1838-1899. (In Russian.)

8 Western Mongolia and the Uriankhat Cowniry, Leningrad, 1926, Part 1, vol. III, p. 51.
(In Russian.)

9 The Myth of the Dcath and Resurrection of the Animal God, Ariistie Folklore, Part 1,
p. 67, Moscow, 1926. (In Russian,) |

10 The TFolklore of Northeastern Asia as compared with that of Northwestern Ameriea,
American Anthropologist, K. 8., vol. 4, pp. 577-083, 1902, p. 661.

11 Preliminary Notes on an Excursion to the Distriets of Achinsk and Kansk, Reports of
the Eastern Siberian Section, B. G. 8., vol. XX, no. 1, Irkutsk, 1889, p. 55. (In Russian.)

12 Description of the Ihsiricts of Tomsk and Kuenetsk, 1739-1743. In manuscript. We
give a literal translation of the loose and clumsy language of the manuseript. |
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hand, various forms of reprimanding the bear are rather conspicuous among the
Turks of Siberia (the dead bear is whipped, his teeth are knoeked out, ete.}). The
Turkish tribes of Siberia have preserved their particular attitude toward the
bear up to our time; its characteristic features being various ceremonies and
taboos which appear as an essential part of the bear hunt. |

A comparison with the ritual bear festivals of other peoples proves them
to be well preserved remnants of a widespread cult. This is the more natural
as the population of the Altai Sayan region, the home of most of the tribes here
referred to, should not be loocked upon as originated from a primary Turkish
source. The language and the religion of these tribes who talk Turkish idioms
have preserved many features suggesting that they have been of distinet origin,
but assimilated by Turkish tribes.

The economic basis of their lives is primitive. 1If is hunting, combined more
or less closely with nomadic cattle breedinz. The cultural habits of the hunt-
ing period; bear worship; the belief in hunter’s spirits; common methods and
instruments of hunting; were not completely swamped by the wave of Turkish
influence, especially In the dense forest of the southern hills, where natural con-
ditions were favorable to the early habits. A number of Turkish-speaking tribes
are typical hunters (Shortsi, Karagas, Tubalar, Soyot-todja). Among others
cattle breeding is more developed and hunting forms only a supplementary
pursult (Yakut, Kachintsi, Soyot, Altai)}.

V. V. Radloff,*®* who is one of the founders of Turkology, and also M. A.
Castrén, have called attention to the intermingling of Turkish and Samoyed and
especlally Yenissel Ostyak elements. Their conelusions are based largely on
linguistic material. Recently Professor Bogoras-Tan has supported their views
by ethnographical evidence.'* Nevertheless, this question is still in need of a
final solution. '

The present study, which follows ethnographical principles, may serve as an
argument in favor of the existence, beneath a Turkish stratum, of an ancient
hunting culture among tribes of Siberia.

Among Turkish tribes, especially among those who have remained hunters
until now, a peculiar attitude toward animals in general,®® and particularly
toward the bear, prevails. It is most-evident during the hunt and is charaecter-
1zed by the way n which the bear is handled before and after killing. The rites
and ceremonies performed over the carcass constitute the fundamentals of the
bear cult, which still survives in its well-developed state among the northern
and northeastern fribes, such as the Tungus and the Palaeoagiatics. On the
other hand, we find a similar but a much more fragmentary form of this cult
among the Turkish tribes of Siberia. Here we find survivals of such a cult,
though some of them are still fully praectised.

18 Jue Sibirien. Liﬂﬂg.-zig, 1202, vp. 1ET, 100, A0G, 212, Alse Ethnoyruphical Study of the
Turkish Tribes of South Siberia and Jungaria. Tomsk, 1887, p. 13. (In Russian,)

14 Ancicnt Migrations of Peoples in Northern Eurasia and in America, Bulleiin of the
Museum of Anthropology and Ethnography, vol. VI, Leningrad, 1927, p. 79. (In Russian.)

15 Even now these tribes consider the successful outeome of the hunt asg the result of the
benevolence of the master of the forest, whom they entfertain during the hunt with fairy tales
and by playing ou their balalaikas; or they consider 1t a self-sacrifice of the animals. They
do not call animals by nawme; they do not ridicule them and do not break or bum their bones.
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The hunter prepares secretly for the hunt. The participants do not talk,
lest the bear hear and the hunt be unsueccessful. The Yakut are not allowed to
discuss the preparation, for fear the bear might take some measures in advance
~and might come to the hunter’s dwelling to steal his child.*®* The Chelei (a tribe
of the Shortsi) kill all the animals they meet on the way to the bear’s den, lest
they notify the bear.

During the hunt nobody mentions (Shortsi and Altai) the word bear, but
they use allegory; for example: Uldam, my grandfather; 7T, maternal uncle;
Abai, great-grandfather; Ulu-kiji, great man; Adalik, the revered one; Mawmak,
the paw; or Aba, father. Sometimes they use only the pronoun: OI, he. While
surrounding the bear, the hunters try to talk in allegory too, such as ‘‘rod’’*7 for
oun; and they do not mention any hunter’s name. When they approach the
bear’s den they chop off branches with which they fill the opening. When they
are about to attack the bear, the hunters of the Kobry clan (in the Shortsi Dis-
trict) would address the bear thus:—

¢ Pektener polzay, pekten, 1f you want to shut }'ﬂurﬂelf in, shut yourself in.
Pelitenmes polzary, shiglp par, If you do not want to shut yourself in, eome out,”’

Hunters of the Karga clan (Shortsi District) and others converse with the
bear only where there 1s a heavy snow in the forest, otherwise they are afraid

to do so.
In Ulus Bay, the Ichegl elan lift the bear, saying :—

‘tHi aplhal, ¢ha kildi, Hey, old man, the war arrived.
Tapsaba aplihag, Be still, 0old man.
AksIn pikien, Your mouth iz shui.
Isigin pikten, Your door is shut,”’

It is said that after these words the bear becomes tame,

The Yakut,'® when they have trapped the bear in his den, arouse him befnre
attacking him, saying: ‘‘Get up, the army has come to fi;,fw;111;.”19 The custom of
arousing the bear, the Shortsi explain by the belief that if a sleeping bear were
attacked, he would take revenge later by attacking some member of the hunter’s
family who had fallen asleep in the woods. An analogous belief is found among

the Yakut.?°

16 Jonov, V., The Bear 1n the Beliefs of the Yakut, Liwving Antiguity, vol. XXIV, part IT1,
1915, p. 52. (In Russian.} According to a statement by A. Popov, made in 1927, the hunters
are required to rccite the following incantation when they are fully armed, before starting on
the attack on the bear: ¢‘Master, who has ereated us, made us alive; we, the people of the
White Czar, coms to you, aceerding to custom, in order to kill,”’

17 Among the Altai the rifle during the hunt is called kiize (the literal translation of this
word is son-in-law). Verbitsky, Dictionary of the Aliai and Aladag Idioms, Xazan, 1884,
p. 189. (In Russian.) This term is used among the Shortsi for a stick to poke the fire in the
balagan,

18 Seroshevsky, V., The Yakut, S8t. Petersburg, 1896, p. 632. (In Russian.)

19 A Popov states that the Yakut, while approaching the bear, say, ¢ Worthy man, try to
awaken if this is yvour desire,’”’

20 Seroshevsky, V., ¢bid.; Tonov, V., I. c., states:—**The bear docs not attack the sleeping,
excepting for those who have themselves slain a sleeping bear. Therefore the Yakut find it
necessary to awaken the bear before killing it.*’

Kulakosly, A. E., Materials for the Study of the Beliefs of the Yakut, Memoirs of the
Yakut Geographical Society, vol. 1, Yakutsk, 1923, p. 57. (In Russian.) ¢‘The other bears
take revenge for the bear killed during sleep, by attacking the sleeping hunter.’’
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The dead bear is skinned as scon as he has been dragged from his den.
Among the Kobry (Shortsi Distriet) it is customary for two of the oldest hunters
to whip the bear, saying :—

““CaskIda chadljiynl kirtiis éér, Show your den in spring.
Kiskiide Kirundugunnl kortis ¢or, Show a mound of smow on your den in winter.

Cajglda dac ogarapdin all con alid &6r, In summer go in back and in front of the children.
Kijige ¢abal $anaba fakil éor, Think not badly of the man, go right.””’

The Karga (Karcit) clan say :—

““Ulug, pidig kalanIn, To the great officer the taxes

Cakil t4I6b odur, Well paid

caj polza allsom all§ ¢ér, When summer comes, {pan) bchind me

cas polza birindigind pa& éoretn, When Spring comes, I’ll go to your den. (I shall find
it,) ??

Among the Karga elan (in Anzas), 1t is customary fnr two persons to beat
the bear, each taking three switches. They say :—

““KI§ polza alImnl kes, In winter, when before me, ¢ross my path.
Cai polza somnl Kes, In summer, when behind me, cross my path.

In the Ustj-Mrassu region (clans: Cetti-Borii, Tarttkim, Chelel), when the
bear is skinned, all those who are present must pretend to weep. In the Minus-
sinsk Distriet at the upper part of the Askisu River (Ulus Bay), the hunters,
while drageging out the bear, pretend to weep and chant.—

““Ulabam, uljem, My grandfather, my grandmother,

Hoydi dil pardl, Why have you died? .

Kol éazl kildibe, Did a hand to hand struggle come?

Piick ¢azl Ialdibe, Did a war, the size of a man’s fist come?’’

While skinning him, they do not switch him, but say :—

‘‘Caga pastIrdiv, You went to war.

Idi siihiin tastabinidibis, Meat and bones we won’t throw away.
En dirdi pozIbls aléabis, We pile it up in a lonely place.

Siniy idi sithiin tih (naprasko), We do not throw on the ground.
Cirge tostabinddbis, Your meat and bones without purpose,

Ids ciigiin pis alddbis, We take bones and meat.

Pig &béibis, We eat if.”’

While lifting the dead bear, all the hunters says in unison :—

‘CKabIskila, poll§kIla, Help, raise.
Udyg kiji séhiin, The bones of the great man,
Kudaj slerhe algls perer, Kudai (God) will send you blessing.’’

Then they cut off his legs, saying :(—

““Og wlug kiji agaska paglp éoriip, Great man, in climbing up the tree,
AdzaktarIn eIn partlr, Broke hig legs.’’

The Shortsi clan who live in the basin of the Kondoma River, having killed
the bear, consider it their first duty to knock out his teeth, saying: ‘“These are
the teeth with which you devour all animals.”” Then they skin him and cut off
his head. Thereafter, they put the head on a stick of mountain ash,** and one

21 A rod of mouantain ash beeause the bear never breaks this tree.
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of the hunters singes it over the fire while at the same time two others jingle their
ramrods, saying :—

‘CKabrakiI® yerde yorilp, While walking on the earth with stalks
Kolamel* aldIn-dep ail, You received a present (a bullet), say!

PaltIrganlyg yerde yorip, While walking on the earth with stalks (of plants}'
Pajln tala attirdIm-dep, ait!, Your pate was crushed, say!

Kir polban karam kidi¥, You eould not see, your eyes were small,

Oldwm-dep, oit!, You eould not defecate, your anus was too small,

Pok §i8 Liyban Lidid bolup, You could not defecate, your anus was too small,

Oldim-dep, ait! Therefore you died, say!’’

After this song the stick with the singed head is thrust into the ground, the
snout being turned toward the east; and each hunter shoots at it onee. All other
hunters who pass by, do likewise. The hunters of the Chelei elan (Shortsi Dis-
trict) also knoek ont the bear’s teeth. Then they skin him and cut off his head.
At the same time they remove the heart and search it for a human hair or for
some .trace of one, If they find one this indicates that the bear has devoured a
human being. In this case the flesh, the head, and the skin are burnt. If, how-
ever, they convince themselves of the bear’s innocence they set the head on a rod
of mountain ash and beat it with ramrods, chanting .—

‘“Yerbit yerbitin-dep aj*® oldiy, You climbed up the tree after some foul berry and fell
- down and died.

Yilek yigen-dep Kayaday uj oldin, You ate berries, fell from the rock and died.
Soygu yidim-dep o) oldiy, You ate sorb berries, fell and died.
Karat yidim-dep, You ate raspberries,
Sastan saska padlp, oldin . . ., Drowned in the swamp and died.
After this the head is either thrown away or carried home.

The Tubalar, the inhabitants of the forest region of the eastern Altai, also
knock out the teeth and pound the head of the slain bear. The Kalar clan
(Shortsi Distriet) strike the head with an axe, and they shoot at it after having
knocked out the teeth. Though the rites of a series of tribes and elans are char-
acterized by evident enmity toward the slain bear, their general position in this
case also has elements of fear.

Thus, for example, the Chelel when returning to their camp from a suecessiul
hunt, are accustomed to place sticks across their ski tracks (in order to stop the
pursuing soul of the bear), or they draw circles on the snow with the same
intent.2® Then they expect to be freed from pursuit by the dead bear. The
bear’s soul (Mokat KargzI) like the human soul is apt to wander all over the
forest for three days after death. It may strangle a man. When it appears,
the fire in the hut dies out and the dogs hark uneasdy.

‘While barring the tracks, the Chelel clan usually say :—

‘¢ Bistin yoll kelibe, Do not walk on our road.

Agaestly aj oldIn-dep, ait! Having fallen from the tree you died, say!’’

The Shortsi do likewise.

22 Kobrak, the stem of an umbelliferous plant, .

23 Kolgmchi, a present from the bridegroom to the bride. In this case it refers to the
bullet which has been shot at the bear.

24 This ig the abbreviated form of the conjunction ajlp.

25 The primitive approach to the conception of ‘‘soul’’ is of great interest here. Tt is
thought of ag something material, which ecannot ¢ross a material boundary, for example, & stick,
or if it should enter on a line which is enclosed by a cirele it would have to rotate in one spot.
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‘Whenever the Tubalar return to their camp they shoot 1n the direction of
the place where they have killed the bear, in order to frighten away his soul.
They chant :— o |

“EUrgucakd bajIn, Your head is of the size of a ladle,

Uéulkéa tInIv distiibiis, Your soul is of the size of a thread.
Tiis bolzo sagljilma kirbe, Do not enter my soul by day,
Tiinde bolzo tujama Firbe, Do not enter my dreams by night.”’

The Kalar (Shortsi District) also bar their tracks and shoot toward the
place where they have killed the bear, saying :—

‘“Kolamdl ber yorIm, I am giving you a present.”’ (The ballet.)

Among the Yakut?® it is customary for all those who have participated in
the bear hunt, after the animal’s death, to dring a cupful of its warm blood, to
eat a piece of the raw liver, of the heart, and of the fat; then as they turn their
eyes to the sky, they must exclaim three times ‘“Ukh’’ (uz). Only after this
are they safe from the revenge of the bear.?”

The use of bear meat as food is rather common among the Turkish tribes
of Siberia. We know only of a few exceptions. There 1s evidence that the
Uriankhai do not eat bear meat, because they consider the bear a human being.?®
According to N. B. Sherr,?® the Kumandintsi do not eat it because they consider
it “‘unclean.’”®® The Kumandintsi do not mind eating hare, squirrel, but do not
eat polecat meat (‘‘it has a penetrating odor’’), and they also do not eat bear,
saying: ‘‘this is an uneclean animal.”” TUnfortunately, Mr. Sherr does not give
any further information. IHis account is unconvincing, since the Kumandintsi
are surrounded by Turkish tribes that do eat bear, such as the Turks of the
northern and northeastern Altai. The Yakut consider it a sin if the meat of
the bear is not eaten by the person who caught him; therefore the greafer part
of the animal is eaten by the hunters on the spot when he has been killed.*?
When the bear’s carcass is cut open (Kob1), a blood vessel is taken out from the
abdomen (MarkazI). 1t is broiled, and then the people, one after another, toneh
their own lips with it. After that they snort and roar in 1mitation of the bear.
.During this ceremony the following is said:—

‘‘ Koburak pajIn hoslrade taynajey, The top of the spring plant noisily chewing,

MaltIgan pajln madélrada taynejen, The top of the summer plant noisily chewing.

Caygl kimde all son all$ &é6r, On a summer day walk before and behind me, on a winter
day. |

26 Seroshevsky, ibid., p. 123.

27 Among the Yakut there is another interesting ritual phase. After the bear has been
killed, seven or nine trees are chipped once with an axe, and all of the trees, excepting the last
one, smearcd with bear’s blood. To the last tree they say, ‘' We shall smear you the next time.”’
{Told by A. Popov.) |

28 Katanov, N, F., Among the Turkish Tribes, Eeporis of the K. G. S., vol. XXIX, St.
Petersburg, 1393, p. 521. (In Russian.)

29 Journeys to the Kumandin, 1898, Altat Materials, vol. V, 1903, p. 112, (In Russian.)

30 Jhed., p. 97.

31 Mask, R., The Distriet of Vilyui of the Yakut Reégion, Sec. 11T, St. Petersburg, 1887,
p. 110. (In Russian.}



N

418 XXIIT International Congress of Americanists

Kiiskii Finde obiizuniin korindi, T will walk near the mound of snow of vour den.’
Gunga pas corein,

The blood vessel is thrown into the fire. Then they cut off the bone of the
tail (KHuzruk soogit) which is then stuck up on a rod and broiled. One hunter
afier another bites at it, repeating the same words. |

The hunters of Ansas bite at the blood vessel (fartIkish) and each must
eat some part of it, saying :—

“*Maltlrganin tanga, On a mountain with dry stalks walk with resounding tiread.
TazIrada pas ¢orb otur, On a mountain with meadow-sweet walk with resounding tread.
Tabllgaitiy tangae, On the way to your fathers, join them.’’

Miélrada pas ¢orb ofur,

Adalaringa parlp katkls.

The hunters of the Karga say :—

*“Cids polza éadlyInga, To his resting place in spring.

Hiis polza kiriindiigiine, To his den in autumn,

Pas ¢orein, I shall go.

Malilirganin togdl modlrada, With antumn plant arouse the mountain.
KobIraktln, tagdI koctrada, With spring plant arouse the mountain.
Caiglda all som glls ¢0r, In summer walk in the background.

Olgan wigktl korglspajan, Do not frighten the children.

Tigi ponu ¢Istastirbajan, Do not sniff, neither here nor there.’’

On the lower course of the Mrassu River :—

“‘ KobIraktlg taydl koélrada, On the mountain with stalks of plants
Paskan azaglv, Rustles your {reading foot. -
MaoltIrganlg tagdl, With the stalks of plants

MacllIrda paskan azaglIn, Your treading foot rustles.

Tagdan wlug tayim, From the mountain you are, great uncle,

CIv piske tarInme, Do not be angry with us,

Po kal, Stay here,’’

The broiled blood vessel 1s sometimes eaten by one person only or by two or
three people who roar and say :—-

““ KoblraktIn taynl kozIrda pas ¢dr, The mountain covered with stalks of plants pass with
crackling.

Tabllgatily taynl tazlrada pas ¢ér, The mountain covered with meadow-sweet pass with
rustling,

Piidin kalandn tolep fenma?, Ylave you paid the tribute to the {Bussian) chief officerd?’

The Shortsi broil the heart on a broiling rod, then they throw the lungs on
the snow where they have killed the bear. The Tubalar eat the heart only. The
shamanists and Burkhans of the Altai bury the heart and the head together.

The Yakut,®? after having killed the bear, tear out the warm heart from the
body and swallow it raw in small pieces, and they croak like ravens: ‘‘khakh,
khakh.’” According to Kulikovsky, it is eustomary tc give young hunters a
taste of fresh bear blood. They moisten the finger in the wound and lick the
blood. When approaching the cooked meat the young hunters must croak like
ravens. They perform over the bear’s carcass some movements resembling those

32 Told by A, Popow.

ll-.‘.I
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of sexual intercourse.®®* The eyes of the dead bear are also removed. The
Shortsi believe that the hunter who has swallowed the eyes, will not fear the
bear any more; on the contrary, the bear will fear him, since the hunter will
appear to him as a bear, The Chelei also swallow the bear’s eyes. Later on,
the hunter tries to find out whether the eyes have been digested. 1If they have
heen digested, it is supposed to be a bad omen; the hunter will have a short life.
If they were not digested, a long life is predicted. The Kalar swallow the bear’s
eyes in order not to be assaulted by the bear.

The Kobry try to swallow the bear’s eves (especially are young hunters
required to do so). Whoever succeeds will be a suceessful hunter.

Among the Sagal the eyes are taken out in order that the bear may not sece
the people any more.. The hunters swallow the eyes to gain courage. If a bear
should meet such a man he would see the eyes in him (for a bear sees every-
thing), and he would fear him and would not touch him.

The Yakut do not allow anyone to destroy or to piercc the eyes of the
bear, otherwise the hunter’s eyes would run out.?*

The Kobiy boil the bear’s tongue for a long time and stir it gently that he
may not eomplain to the spirit, Kayrahan. The Tubalar cut off the tip of the
tongue and throw it away, evidently for the same purpose.

The Karga do not eat the bear’s head, but burn it, Thereafter one of the
hunters collects the bones of the gkull in a pile and says:—

CCUMun Bigi ageftan ajlp, Great man, falling from the tree
Pajl sabIl, partIr, smashed his head.?”’

or i—

‘‘ Pletke torum c¢irge paglip, He climbed the cedar to eat the cones, later
Anay agastan ad partlr, In climbing down the tree you fell down and then
Ananpajl sabll partlr, smashed his head.’”’

Tirst the hunter assembles the bones in wrong order and asks of all those
present: ‘‘Pede bol?’’ (Is it all right?’’) Then the others answer: Chok, ede
ebes. (‘‘No, not this way.’’) Then he assembles them the second time: ‘‘A4ja
vede bol??’ (‘‘Maybe this way?’’) He is again answered: ‘‘No, notf this way.”’
Finally the third time, he joins them properly; and his question, ‘““Fde bol?’’
(‘*Is this the way?’’) is answered by all: ‘“Eh, eh, ede poltyr ol’’; (or) ‘“ede
ol.”” (*‘Yes, yes, this is correct.’’) After that the bones are tied with twigs of
mountain ash and the head is tied to a fir tree. The K1y suspend the head on
a broken fir tree and draw a branch through the mouth.

The Kobry suspend the head by its lower jaw on a pointed stick of mountain
ash with the snout facing east, so that the bear may not be angry at human
beings: but without looking at them he should walk directly westward (to the
region of death). Among the Telengit (Altai) the head is placed on the ground,
the lower jaw is removed, and then purposely attached to the skull in a wrong
position. The hunter asks: “Mondly ba?’’ (‘“This way?’’) Then he answers
himself: “Yok.”? (‘*“No.””). He repeats this procedure once more; the third

33 Kulikovsky, ibid., ‘‘So that the young hunters may mnot be afraid during the next hunt
and that they should not be weak in the struggle with the bear.’’
3¢ Told by A. Popov. | |
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time he places the jaw in proper position, asking, ‘“4dza mondly ba?’’ (*‘Per-
haps it 1s right now?”’) And again he himself answers: ‘“Ta, bajle mondly,
kemyok, salar.”” (*‘1 do not know; it seems all right; it will do, put it on.’”)
Then he puts the head into a hole dug in the ground for that purpose, so that the
snout faces the east, and the head is finally covered with branches and earth. It
is now allowed to walk over the grave.

The Karga plug the bear’s nostrils with a lichen before suspending it from
a tree. Then they say:—

‘*Cen ayu mani korzé, (0) bear, if you should sec me,
Korkup yurt-dep, Go away frightened.
Men seni korzém, If T should see you,

KorkubasI'm-dep, 1 should not be frightened.’’

Some other Tubalar also bury the head and then put a log on top of the mound,
saying ;—

““ Yaski kiinde yadIna yasIn, On a spring day lie beneath the log,
Kiisku kinde kdrontikine yasIn, On an autumn day lie before the den.’’

The Sagai suspend the head and thrusting a stone into the mouth, say —

“¢ Pir Earagln tigiwr korgin, One eye sees heaven,

Pir karagln &ir kérzin, Avother eye sees earth.

Pur kulagIn tigir tInalzIn, One ear hears heaven,
Pir karogln & {IyelzIn, Avother ear hears earth.’”’

The Xaragas, having killed a bear or any other animal, raise its head and
heart on a piece of bark towards the sun asking that all their needa be satlsiied.
After that they eat the sacrifice.?*

The Kachinsti®® skin the head, suspend it on a braneh and fill the mouth
with hay or grass.

The Karagas,®” having killed a bear, bury the head with reverence.

The Soyot®® hang the lower jaw of the bear on a tree or on a big pole close
to the highway. Xvery passerby, whether walking or riding, bows, saying
“Xaterzan urse.”” (‘‘Be merciful, O bear.”’) Thus he removes any danger
from other bears. The Tubalar also suspend the lower jaw on a tree,

The Soyot forbid stepping on or over the bear’s head.*® Tormerly the hunter
used to keep the bear’s nostrils in his hut. The Yakut do not leave the head
with the rest of the bones on the benches (grefias), but earry it home*® with

S

35 ¢ {The head is raised towards the sun.’’ Georgi, Description of all Peoples residing in
Bussio, 8t. Petersburg, 1871, vol. IIT, p. 19. (In Russian.) Pallaz says: ‘‘thrown up

towards heaven.’’ Travels over Various Provinces of Russia. St, Petersbarg, 1770, vol, 111,
part 1, p. 424. (Ia Russian.)

86 Told by V. Serebriakov, :

87 Preliminary Report on the Excursion of D. A. Klementz into the Regions of Atchin and
Komsk, Eeport of the East Siberian Section, E. G. §., Irkutsk, 1889, vol. XX, no. 1, p. 39.

38 Preliminary Reports of the F. Kohn Expedition to the Uriankhai Country, Eeporis of
the FEast Siberian Section, E. G. 8., Irkutsk, vol. XXXVI, no. 1, Irkutsk, 1903, p. 37; Grum-
Grjimailo, 4bid., p. 52, '

39 Grum-Grjimaile, ibid., p. 37,

40 Maak, The Viljui District of the Yakut Begion, part 111, p. 108,
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them ; or, the skull, from which the meat has been gnawed off, is hung on a tree,
out of respect to the grandfather bear.*

Among the Turks of Minussinsk every young hunter must eat of the bear’s
head, that he may be suceessful in the future.*? |

The meat of the bear is divided into two parts. The hunter who fired the
first shot is given the chest meat. The bones of the bear are not thrown into
the fire. If this law is not adhered to, no member of the party will ever
find another bear. While the bear meat is being cooked and served, they say:
““This is an offering to the guests, a holiday of the great man.”’ (Ulug kijiniy
toyl) (among the Kobiy). -

The Karga make merry and say:—‘Ulug kij tﬂgaskaﬂ tigun toyl
polIbokéa.”’ ‘‘Because of meeting the great man, a feast ig held.”’

In Ansas (Shortsi District) a small piece of each part of meat is broiled on
a spit (called marsa). They say —“Uluy kijiniy toyn.”” ** A feast for the great
man.”’ When this meat is broiled over the fire, and the fat flows off, and the
smoke rises, they say :— ‘UlabastIn, odunga ¢Iilngila.’”’ ‘‘Warm yourself over
the fire of the grandfather.”’

Among the Sagal funeral feasts are held for the bear as if for a human
being (fun sagliica, the day before the burial). They drink, sing, and eat the
whole night through. The hunters believe that the soul of the bear 1s present
and hears and sees everything, The better the celebration, the more kindly will
be his treatment of the hunters. He will feel satisfied and will not take revenge.
Sometimes they also weep and say: ‘‘The old man, my grandfather, died.”” Or,
““The old woman, my grandmother, died.’’

The Kachintsi do not break the bones, but separate them at the joints.*®
The Yakut,** when they carve the earcass, also disjoint the bones and never
crush any of them. No bones may be carried into the hut. The bones are placed
upon a special platform (aranas) built on four supports. Among the Yakut no
woman may touch bear meat with her hands nor may she eat it; otherwise her
milech cows will cease giving milk.*®

Among the Yakut*® the gods are addressed while the guests eat bear meat.
““Nay,”” they say, ‘““do not accuse us of having committed such a murder.
Among us, the poor Yakut, the art of making guns and deadly bullets 1s not
known. Probably some Russian or Tungus caused his death.’” Since it is
customary to preserve the bones, they say: ‘‘ We are no murderers; we have even
put in order the bones of the bear killed by others.”’

Most of the rites observed result from the representation of the bear as a
kinsman, and these rites repeat much of the burial rites of his relatives—men.

41 Kulikovsky, ibid., p. 96.

42 Korotanov, E. E., Manuscript in the Minussingsk Museum, The Katchinisi; Orfejev, The
Superstitions and Prejudices of the Tribes in the Minussinsk Region, Yenisseysky Eparchial
News, 1886, p. 46. {In Russian.)

4¢3 Told by V. Serebriakov.

44 Jonov, thid., p. 51.

45 allowell, ibid., p. 58, reference to Galitzyer,

46 Pripuzov, N., Matermls for the Study of Shamanism among the Yakut of the Yakutsk
Region, Eeporis of the Eastern Svberian Section, B, G. 8., vol. XV, part 3—4, 1884, p. a0,
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Observing as they do, when hunting, the habits and customs of the wild
beasts, these tribes attach to them the attributes of men, and the faculties of the
animals seem supernatural to them.

The bear, whose outward appearance has in particular stimulated the human
imagination, is eonsidered apart and different from the other animal gronps and
15 held In awe and rospect. In the dense forests of Siberia, even now, man still
fears the bear more than anything else. Xven during the chase, hunters fiee,
panic¢-stricken, from his terrifying roar and anger.

On the Aldan River, a group of hunters once started out to slay a bear
which held sway over the neighboring land and which had already torn to pieces
a traveling merchant., When this bear suddenly attacked the hunters, all forty
fell before him, erying out: ““Stay! do not be angry.’”’ Only three experienced
hunters among them, crouched on their haunches, hidden by a mat, aimed thelr
guns, but even these yelled: ‘“Stay! do.not be angry.”” “Ulu toen! ulu toen!’’*

This terrible ammal atfacks humans very intrequently. e coes ot tonch
weak women. {(Among the Yakut, the women show him their breasts.)*®* Those
who speak derogatorily of him, are visited by his wrath, and have his cruel
vengeance wreaked on them. |

The Kalar {Shortsi District) believe that a man slain by a bear must have
cursed this bear at some time during his life.

In Anjul, a Russianized settlement consisting of emigrants from Kuznetskaye
Taiga, in the winter of 1927, during a bear-baiting chase, an old experienced
hunter was carried off to his den by the bear. His fellow-hunters, having injured
the bear, fled in all directions. BShortly thereafter they gathered at the den and
found the dead body of the bear on the body of the dead merchant. The signifi-
cance of this occurrence was fully discussed by the participanfs in the hunt and
finally the universal conclusion was that the old hunter must have spoken dis-
respectiully of this bhear and must have killed many other bears during his
lifetime and that therefore this bear had taken revenge for all.

There 18 a saying among the Yakut that a person who kills many hears wiil
eventually be killed by one of them.?®

Sometimes a bear, on meeting a person, appears {0 ridicule him; he lies down
near him and does not attack him; but he does not permit him to pass, and may
keep him so for a whole day. This same belief is held by the Shortsi. When
meeting a bear, they recommend tipping the hat and bowing as they say, ‘‘Go
your way, Revered One.’’

Among the Teleut,?® the elders advise the youths never to resist a bear
when meeting one, but to look it in the eye and say, ‘‘Uncle, vou are great. You
only frighten children; what do you want? Why do vou wander here? Take
the right road and go.”’ |

Among the Yakut’® there i1s a formula of supplication which 13 believed to
placate and pacify a bear. ‘‘Grandfather, (or grandmother) 1 have never

47 Sﬂrﬂsflevﬂk}f: tbid., p. 658,
48 Ihid., p. 659,

49 IThed., p. 659,

50 Told by L. E. Karunovskaya of the Museum of Anthropology and Ethnography of the
Academy of Seiences in Leningrad, 1927,

51 Jonov, tbid., p. 53; Kulikovsky, ibid., p. 57.  ‘“When a wanderer meets a bear he bows
before him and implores him aundibly not to touch him gince he is unarmed.’’
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trod on your broad footprints; neither I nor my ancestors have ever wandered
over your long roads; soften your anger; I am a complete orphan; I am eom-
pletely miserable, T am laden with sadness. Oh, if you would retreat to the
depth of the forest, disappearing in the space made by two (upright) boards!
Oh, if you would move aside, a sole’s distance! If you would soften like the
liver of Nalime. If you would soften like the fur of a sable.”’

On the other hand, it is not permitted, on meeting a bear, to show fear; the
bear observes the feet of the traveler, and if they tremble, he attacks him. It
1s also prohibited to flee from the bear. It is recommended to converse with the
bear, and still better, to shout as loud as possible. The close resemblance of a
skinned bear to the human body makes a great impression on the hunter.
Katchin Tartars compare the dead bear with a dead man.®® The Yakut compare
the dead bear with a woman.>® T'his resemblance has been the source of a num-
ber of tales among many tribes relating to the origin of mankind from the bear,
and also of tales dealing with the transformation of man into a bear. It 18 1n-

teresting to note that no tales are known which eoncern sxmﬂar or reversed
changes of bears into men.

The Yakut say on the body may be seen women’s ornaments, The trinkets
previously worn by a woman have left their impressious on the bare and worn -
areas in the fur, corresponding to the usunal position of feminine finery.*

A woman, just before her transformation into a bear, would, on her arrival
home, begin to avoid people, to hide, and finally go off to the forest.

According to information supplied by Kulikovsky®® a pregnant woman
changed into a female bear and gave birth to two cubs. Among the Yakut, we
have a similar variant of this tale.

Once upon a time there lived a Yakut merchant, who was not rich, but a
splendid trapper of bears. His wife, noticing that he was in the habit of re-
turning too soon from his hunt laden with great numbers of trophies, became
suspicious that his catch was not obtained in the woods, but furnished by a
clandestine lover, and decided to wateh him carefullv. Omnce, as he left for the
hunt, she followed secretly. Having reached the densest part of the woods, she
noticed that her husband jumped three times over the trunk of a fallen tree and
transformed himself into a huge thickly-furred bear. She followed his example,
and became metamorphosed into a she-bear and followed him. They never re-
turned home. These two became the ancestors of the bear.®®

The Karagas® have three variants of this narrative. The grandfather bear
was a human who had a younger brother with whom he quarreled, The younger
brother became the Tuba-Karagas, and the older became the grandfather bear.
Another version is that a fisherman threw his net and caught the Spirit-of-the-

52 Eamfuuuv and Popov, The Ka{:hmtsi} Reports, E. G. 8., vol XX, Series 1V, St. Petfers-
burg, 1884, p. 6. -

53 Seroshevsky, {bid., p. 660; lonov, ibid., p. 52.

54 Tonoy, ibid., p. 51.

85 Kulikovsky, ibid., p. 58; Pripusov, ibid., p. 50: ‘‘The bear was a human being and was
transformed into an animal.’’ -

56 peroshevsky, ibeid., p. 660.

57T Katanov, N., 4 Journey to the Karagas in 1890. BSt. Petemburg, 1891, pp. 29, ﬁ? (In
Russian.)
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Water. The brother of this man was the grandfather bear who constantly
fonght with this spirit and forced him to remain in the water and to give man
fish. The third version is that three brothers of the Chogdu were fishermen,
Onee the eldest became angry and threw his net on a tree. He went into the
forest and became a bear.

Among the Uriankhai®® there is a belief that man turns into a bear because
of vodka. (This version is probably the most modern one.) Or Arlik-khan
turns him into a bear; or two people who desire to become Arlik dress themselves
with their furs turned inside out and lick each other in imitation of bears, and
become bears. A fourth variant has been recorded by Potanin.*® Djelbaga, who
was aceustomed to eat human beings, had devoured all but one old man:and his
wife whom he also wanted to devour. These two, however, escaped. The man
hid in the forest and became a bear. That is the explanation for the human
intelligence of the bear and the close resemblanee {lf his footprints fo that of
- man. {Urlankhal.) .k . - |

The Shortsi say that the bear 1s derived from man. Therefore man does not
eat ‘“bear’s head.”” There i a story of a woman who went into a forest and
turned into a bear. In her absence, her clothes were torn and she could not be
transformed into a woman again. She remained a bear. Her anger causes her
to take revenge on all mankind. | '

Yadrinzev,%® diseussing the anthropomorphism of these trlbes points out,
among other things, the story of the bear who was previously a human being.
Verbitski®t writes about the Altai tribes, who also have stories of similar meta-
morphoses. IFor example, the bear, as a man, was very strong but simple, and -
ate very much, so that his family secolded him. Once, while angry because of
these reprimands, he took a rope and went to the forest to gather wood. e did
not return, but changed into an animal (bear). The rope is still hanging on the
trees.  (This rope forms the intricate network of the vines of the hop-plant.)
On the forepaws, just above the claws, may still be seen the signs of woolen
bandages worn by him on account of rheumatic pains. |

D. A. Klementz®? gives the following data for the region of Minussinsk.
Three brothers, fishermen, were quarreling. The middle one (Ireze) went into
the forest and turned into a bear. The youngest (Sulbigur) remained a human
being,

Korotanov and Popov®® tell the story of the two brothers who lived alone in
the world. One struck upon the notion of becoming a bear. It is said that he
effected the transformation by cutting himseif with knives and rolling on the
ground. The second brother remained a man, This accounts for the resem-

—

o8 Ratanov, N., Prototypes of Folk Literature of the Turkish Tribes. St. Petersburg,
1907, vol. IX, pp. 16, 18, 33, (In Russian.) -

5% Potanin, T, N., Sketches of Northwest Mongolia. Bt. Petersburg, 1881, vol. IV, p. 167.
(In Rusgsian.) |

80 Altai and Chern Tartars, Reports, B. G. S, vol. X1II, 1881, p. 229; and Memoirs of the
Western Siberian Section, B. G. 8., Book IV, Omsk, 1882, p. 41. (In Russian.)
61 The Alfar Tribes. Moscow, 1893, p. 137.
62 Klementz, D. A., ibed., p. 58.
63 Karatanov and Popov, ibid., p. 647.
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blance of bear and man. The bear himself realizes this similarity of appearance
and when meeting a man, he is embarrassed when looking straight into his eyes.®

Among the Sagai,® the bear is considered to be a transformed human being.
Among the Osman Turks® there is also a story of the change of a human being
into a bear. All these tribes believe also that the bear is a distant ancestor. We
know already that the Karagas®® believe that the bear was a brother of their
ancestor, Chogdu.

Klementz®® relates a story of the Karagas in which the bear is described as
the brother of the tribal ancestor.

Some Siberian Turkish tribes claim to be direct offspring of the bear. Thus,
for example, the Kara-Teles,*® who live in Pele on the eastern shore of Lake
Teletz, regard the bear as an ancestor. Some fribes in the region of Biusk and:
Kuznetsk also derive their origin from the bear.?™

The Uriankhai call the bear the father of all humang.”* .

Among the Yakut,’> when a woman meets & bear, she says, ‘] am your
sister-in-law.’’"®

The names given to the bear point to a similar conception among the Siberian
Turks. The Shortsi call the bear maternal unecle, paternal uncle, or grandfather
(aba). | .

The Altai call the bear paternal uncle (abagar). The Teleut call him ma-
ternal unecle (fai). The Sagai (Ichege tribe) call him either father or grand-
father (ulabam) or grandmother (uljem). The Karagas say,”* grandfather
(1re) ; the Uriankhai say, grandfather™ (wrey).

The Yakut'™ eall the bear ece, grandfather; ebe, grandmother;” beloved
uncle, and good father.”® Among the Altai, he is called father (aba).™

In all the stories dealing with the transformation of the bear, man looks
upon him as a brother, an older brother, and regards himself as lower than the
bear. (It is known that age plays a great rdle in the life of these tribes.) That

64 Katanov, N., Among Turkish Tribes, Reporis, BE. G. 8., vol. XXXIX, Series IV, 1893,
p. 521.

65 Katanov, Protolypes, ete., vol. 1X, p. 559.

66 Gordlevsky, V1., Osman Supcrstitions about Animals, Ethnographicel ZReview, vols.
XXXIV-XXXV, 1901, no. 1, p. 179. |

67 Katanov, ibid., p. 524.

68 Klementz, 4btd., p. 5.

63 Potanin, 4bid., vol. IV, p. 9.

70 Report of the Altai Spwritual Mission, Bllbk 1865, pp. 3840,

"1 Katanov, dmong Turkish Tﬂbﬂs, p. 521,

72 Seroshevsky, ibid., p. 659. .

75 Tonov states that the woman calls the bear her daughtcr-in-law, Bibliography of the
Religious Ideas of the Yakut, Living Antiguity, vol. XXI1II, 1914, p. 368,

7¢ Katanov, Among Turkish Tribes, p. 521. Also by the same author: 4 Journey to the
Karagas in the Year 1890, p. 14, ‘1 The bhear is a woman who went away into the woods.’’

75 Preliminary Report on the Expedition of F. Kohn, tbid.

78 Seroshevsky, ibid,, p. 658; Troshtchansky, V., The Evolution of the Religion of Black
Magic among the Yakut, Kasan, 1902, p. 55. (In Russian.)

77 Ionov, V., The Bear in the Beliefs of the Yalkut, p. 51,

78 Hallowell, tbid., p. 49,

79 Verbitzky, ibid., p. 128.
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is why, even now, they respeet and value the bear as of a higher order, as a
tribute to his supernatural gualities,

Potanin and Yadrinzev somewhat exaggerate the role of the bear as a super-
natural being. However, both agree on the principal opinion that the bear is
similar to or was once a man. So Potanin®® writes in this conneetion:—

‘‘The Siberian tribes believe that the bear is a human being who is only dressed in an
animal’s fleece. He I8 not gimply a man, but of a higher order. e is gifted with unusual
strength. First, he is the favorite of the gods, dwelling among men, condemned to wander in
the woods. Second, he is an ‘orphan-savage’ who lost his relatives during childhood, and who

grew up without human society, ‘Third, he is 4 hero who was driven out of society because he
was a source of discomfort.’’

Yadrinzev®® states that bear worship arose from the naive coneeption that the
bear resembles man and understands everything and, in addition, is a being of a
higher order. Thus the bear appears to be a mytholorncal being and plays the
role of a semi-god.

Among the Siberian Turks and the Mongolians the bear is respected and
feared, even at the present time.

All these tribes believe that animals and particularly the bear, hear and
understand human language. Indeed, the Shortsi believe that the bear can hear
human talk when he puts his ear to the ground. They say: ‘‘The ground carries
1t 1o him.”’ #

His hearing is espeecially acute In winter when there is no humming of
mosquitoes, ete. When the bear is honted, he will recognize among ten hunters
that individnal who spoke disrespectfully of him and will take revenge. It is
forbidden to take the bear’s name in vain sinece he may hear it and appear. A
meeting with him in the forest is something whieh is highly dreaded and feared.
The Shortsi say: ““Why call him in vain? He will hear the call and come with-
out fail.’’s2

The Altai also believe that the bear can hear through the earth.®* The
Uriankhai say: The bear’s ear is the earth.®* 'The Yakut believe that the bear
very easlly understands man’s speech, especially during his winter sleep and fakes
vengcance on those who speak ill of him ;%5 hence, the respectiul and timorous
regard for the bear. The Shortsi, Altal, Uriankhal, never mention the name of
the hunter who killed a bear, never permit any bantering regarding the beast, and
never brag about the success of the hunt. To find a bear guickly when hunting,
the Yakut abuse it on purpose, and thus make 1t wish to meet them.®® In the
opinion of all these tribes the bear is just. The Yakut say that the bear is as wise
as man, even wiser; he knows and understandg everything, and if he does not
speak, it 18 only because he does not want to.*”

50 North Asiatic Legends about the Son of Heaven, ibid., p. 12,

81 Bear Worship, especially among the Northern I'ribes, p. 103.

82 Of, Katanov, Stories of Animaly understaunding Iluman Language, Beports of the His-

torical and Ethnographical Society of Kazan University, vol. 14, 189;—1898, p. 255. {(In Rus-
sian.)

83 Yadrinzev, «bid., p. 3
82 Preliminary Beport of the Expedition of F, Kohn, p. 37.
85 Seroshevsky, ibid., pp. 658, 610; Kulikovsky, Materials for the Study of ¥akut Belief,
p. b&. -
88 JTonov, ibid., p. 52.
87 Pripuzov, N., Materigl fv::-'r the Study of Shamanism among the Yakut, p. b0.
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DYRENKOVA

In this relationship to the bear is included the prohibition of calling him by
his common name, especially while on the hunt. |

Tribe Common Name of Bear Name of Bear during Ilunt
Teleut, Altai, ayw an, animal; kare, the black onc; ““he’’ or ‘“old
Forest-Tariars man’’ or ‘‘the revered one’™

near Lake Telety®

Shortsi apdak, apslyak azlg, the furious animal; ey, animal; adallg,
the revercd one; wlug kiji, great man; maymak,
bear’s paw; ol, he; karasok, the terrible one

Sagal E aba ap, animal; @z2Ig, the great ome, the mighty;
wlug kiji, the great man; kara, the black one;
sometimes apcéak

Katehin-Tartars apéak tirton, sheep’s gkin®
Karagas tre karan,”™ the brown one
Uriankhal adlg Lara dijume, black objeets; adlg, the revered;

and the Mongol! term madjalay™

- Yakut asa™ argabastar, who has the fur eoat; aragawxiaz,
who has the den; tlatadl, he from the woods;
aglrga, the flerce one; wmakaiban (a Novgorod
record, not translated);® kok, the black one;®
on, sir, a respected old person;™ ogonger, an old
man ;¥ tlag tolono, master of the woods; zarakll,
black animal®

The basis of the bear myths of the Turkish tribes of Siberia is the abduction
of a woman by the bear. Often the bear has a son born to him, semi-human and
semi-animal.®® *

Among the Shortsi of the Kuznets Taiga and the southwestern part of the
region of Minussinsk (emigrants from the Taiga) and also among the Altal, the
story usually begins with a woman (or a maiden) cntering the forest to dig the
root kandyk ;*°° or to gather berries (Yakut'® and Sagai) ;'°% or to fetch waler.

p—

83 Radloff, W., Sketeh of a Dictionary of Twurkish Dialects, $t, Petersburg, 1909, vol. I,
pp. 218, 283, 367, 489; Verbitsky, W., Dictionary of the Altar and Aleday, pp. 5, 10.

89 Yadrinzev, tbid., p. 111.

80 Korotanov and Popov, L ¢, p. 607.

01 Klementz, Information about the Expedition, ete,, p. 50,

82 Katanov, Journey to the Haragas, p., 14.

#3 Kon, I ¢, p, 37; Grum-Grjimailo, I. ¢., p. 51.

%4 Tonov, I, ¢., p. 51,

95 Beroshevsky, 1. ¢., p. 658.

%6 Hallowell, ¢bid., p. 49.

57 Dioneo, In Far Northegst Siberia. St. Petersburg, 1895, p, 23.

88 Maak, 1. ¢, vol. ITL, p. 109.

90 There 18 a Yakut legend that a pregnant woman was metamorphosed into the first female
bear who gave birth to two bear cubs, Kulikoveky, l. ¢, p. 58.

100 Erythonium Sibiried.

101 Seroshevsky, 1. ¢, p. 699.

10z Katanov, Prototypes, cte., vol. XTI, p. 543,
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The bear carries her off to his den. The Sagai place the den in an old abandoned
hunter’s tent. The woman cohabits with the bear during certain intervals only,
In winter or spring. When the bear leaves his den at the- termination of his
hmbernation, the woman leaves him; or the term of her cohabitation may be pro-
longed and she gives birth to a son. In the Yakut tale she lives with the bear for
three years and forgets her mother tongue.* |

In the Sagai tale, the woman learns the bear’s language and gives birth to
three children. The bear fceds her with game (in the Shortsi version, with ber-
ries and honey as well). He brings berries for her children (Sagai). He keeps
her warm with his body, but does not allow her to approach the doorway. Among
the Yakut, she is said to escape from the den; among 'the Sagai, a hunter who
stumbles on the den, carries her off. Only in the Altai legend®®* is she found by
hunters who return her to the village against her will.2°®

In one version of the Shortsi tales, the hear follows the woman who has fled
his den. (Among the Sagai, he pursues her almost to the village and the brothers
of the woman make him retreat and protect her from him.) In other stories, on
the woman’s return, they go to find and hunt the bear. In the Sagai tale, the
woman 18 hidden in a trunk and the hunter who brought her back, summons the
- villagers, saying: ‘‘Beware of the bear who carried her off, and shoot him!”’

The people who gathered around him, shoot him with their rifles. At home
in her tent, or less often in the bear’s den, the woman?®® gives birth to a son; in
another version, to two children, one a male, the other a female. In the Sagai
legend she gives birth to three children.

The child is described in many ways.”” TIe is either half naked and half
covered with fur or half animal and half human. TIn this econnection it should be
noted that the term ‘“half’’ means, in some stories, a vertical division, and in
others a horizontal one.

Sometimes they say ncither animal nor man. The Sagai legends have it that
the people who carry the children from the den find the legs and hands and head
human, only the trunk is ecovered with fur. In Altai legends the bear’s son is
different from human children. His hands are like a bear’s paws, his face and
feet are human, Thus we see that the story tellers have difficulty in establishing
a definite proportion hetween animal and human components in the bear’s off-
spring. . '

Some tales end with the birth of the bear’s son. Others relate his further
fate. In the Kuznets Tagal version the latter part becomes blurred and shadowy.

The tales of the Yakut, the Sagai, and the Altai, in general lack this part.
Those of the Sagai terminate with the story that the relatives of the woman kill
the bear’s son. In the myths of the Shortsi, the bear’s son either continues to
live in the den, or the bear-father: orders the children to retreat to the mountains
as a punishment for scratching the mother’s breast with their claws. The bear

103 Beroshevsky, ibid., p. 659.

104 Notes of the University student A. I. Novikov (1928),

105 The wording of the texf is of interest; the narrator makes a eritical remark: ‘¢ Another
woman would have run away in order fo be saved, hut this woman did not move,?’

106 A Shortsi legend.

107 Shortsi legends,
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says: ‘‘You are forest-people. Go to the mountaing.”” In those versions In
whieh 1t is related that the bear’s son is born in the mother’s village, he never-
theless returns to the forest and does not return. In some legends he leaves the
townsfolk because of the scarcity of the food supply. In others he goes out to
~ fight against his father, the bear,

In another series of legends it is related how the bear’s son grows up and
fecds his mother. Ile brings her hives of wild bees and leads other bears to her
relatives to be killed. The mother ties a ringlet of iron to her son’s paw (in other
stories, leather bands) and he leaves her to enter the woods. A year later, when
going through the fields, she meets her son, the bear, who sits by the roadside wait-
ing for her. He implores. her to remove the iron ringlet or the bands After
this has been done, he goes back to the dense forest forever. '

In still another version, the mother endeavors to rid herself of her bear son
by imposing impossible tasks. She has him fell trees with a wooden axe, scoop
water with a sieve, ete. Tired and deceived the son cannot bear this torture any
longer, and as the narrative says: ‘‘Weeplng, weepling, he flees into the dense
forest (taiga).’’

Thus we see the bear’s son play the role of a human being (it is told that
three days after birth, he begins to talk the human language) and also that of a
bear (he scratehes the mother’s breasts with his paws, the mother places an iron
ringlet on his paw, ete.). But the animal predominates in him in all the stories
and he finally goes into the forest.'® |

The Turkish tribes of Siberia usually consider bears as the cattle of
Kairakan,'®® who sends them into the forests. Kairakan is the oldest of the bears
‘“the big, great old-man bear’’ and the master of the forest. The master of the
bears and the master of the forest are not distingnished.

- The bond betwecn the bear and the master of the Tatga (hills and forest)
is espeecially prominent. Speaking to the bear they call it: ““From the hill
(taiga) my great uncle.”” When the bears kill the cattle and destroy the bee-
hives the natives organize shamanistiec practice. The shaman, coming to Kaira-
kan, begs him to appease his ‘‘ecattle,’” ¢.e., the bears. The latter withdraws the
bears and prevents them from destroying the cattle. The Yakut think that there
1s a hear shaman, who may be distinguished from his brethren by his intellect,
Invulnerability, spotted skin, a mane and a tail. On no oceasion can he be
killed.1%0 | |

Bears with special marks, for instance, a tuft of white fur on the tail, on the
back or on the shoulder, are particularly dangerous for the hunter. Altal and
Shortsi tribes avoid killing sueh a bear and when one is unintentionally killed,

108 Without giving any reference, Potanin notes that the Tartar tales about heroes borne
by a woman from a bear, contain the story that an unusual boy has either been deserted by his
relatives or that he has voluntarily left. See Potanin, North Adsiatic Legends of the Son of
Heaven, p. 143.

109 Radloff, W., 4 Sketch of a Dictionary of Turkish Dialects, vol. 1T, p. 369; Katanov, N,
The Alphabetic Directory of the Proper Names in vol. I of Radlov’s Protolypes, p. 9. (In
Russian.) Verbitsky, W., Dictionary, ibid., p. 117; Anukhin, A, Materials for the Study of
Shamanism among the Altai Tribes; Publications of the Museum of Anthropology and Ethnog-
raphy, vol. 1V, part 2, 1924, p. 3.

110 Kulikovsky, ¢bid., p. 58.
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they think that they have killed a cub of Ertik. The Altatl hunter, when he has
killed suech a bear, sacrifices a horse or a cow to Erlik to eompensate him for the
loss, trying at the same time to select an animal of the same color as the slain bear.

The bhear is associated in the mind of Turkish tribes with FErlik-Khan and
Uln-tojon. According to the mformation of H. Xosmin the shamans of the
Siberlan Turks often attach to Erlik-Khan the appearance of a hear’*
Yadrinzev writes: *‘The Kumandji shaman relates about Erlik, representing him
in a hear’s form.’’1*? The Chern Tartars call Erlik-Khan ‘‘the hear’s paw.’’11?
The Shortsi, Sagai, and Altai shamans usually represent the Erlik-Khan as clad
1n bearskin.

In the shaman’s prayers*'* and cosmological myths,**® Erhk is represented
as the creator of the bears. Also he transforms a man into a hear.'*® According
to the myths of these tribes, Erlik is considered to be the first man, exiled and
transformed into a spirit of the underground world and in shaman’s prayers is
often called ada, father, The myths about the bear relate that the bear was
once 8 man but, wishing to become Erlik, or for some other reason, was changed
into a beast.

Also the gnardians of the entrance of the yurte assume the form of the bear.
They are the sons of Erlik or they are called his messengers.** Among the Teleut
the master of the door is clothed in bearskin.''®* Minussinsk Turks think that the
guardian of the doors is the bear and they always eall him f{ather. They saeri-
fice to him ants, blackberries, and the root of sarana (ldium mortagon).*® The
detached parts of its body are suspended by the entrance, usually some pieces of
skin, elaws or a paw.'?°

All these amulets are ealled aba-tos, the spirit of the bear. The owner of the
yurte (among Kizl Tartars), when offering a saerifice to this spirit, roars hike a
bear before the image and says: “‘Don’t be angry, eat!’**

Among the Shortsi, a paw, a piece of skin, or a claw is suspended by the door,
especially if there is a little child in the family. Yakut hang a bear paw with the
claws on the child’s cradie*®? Among the Telengit on the Cholishman River the

111 Wozmin, N,, Siberian Memoirs, 1918, vol, 1T, p. 101,

112 Yadrinzev, ¢bid., p. 111,

113 Potanin, Sketches, ibid., vol. TV, p. 129,

114 Anpkhin, ibid., p. 86.

115 Veselovsky, ibid., p. 37,

116 Katanov, Prototypes, ibul., pp. 18 and 33; Potanin, ibid., vol. 1V, p. 167.

117 Anukhin, ibid., pp. 71, 86,

118 Yefimova, A., Wedding of the Teleut, Publications of the Ethnographical Section of
Lenwngrad University, 19026, p. 232, (In Russian.)

119 Katanov, Among Turkish Tribes, p. 538; Letiers fraom Siberia, p. 91; Protolypes, p. 576;
Takovlev, Kthnographical Outline of the Valley of the Yendsser Biwer, Minussinsk, 1900, pp. 100,
102, 116, (In Raussian.); Ostrovski, P., Ethnographical Notes on Turkigsh Tribes in the Region
of Minussinsk, Liwwing Antiquity, vol. IIT-IV, 1895, p. 110, (In Russian.)

120 Collections of the Museum of Anthropology and Ethnography in Leningrad, nos. 267-76,
2390-98, 2164-2211, 2390-91. Instead of the bear’s paw a wooden image of a paw somefimes
18 used.  The latter is called also eba-fos,

121 Klementz, Some Notcs on Tyus, Eeports of the East Siberian Section, B, & 8., vol.
XXIII, part 3—4, p. 27.

122 [onov, ibid., pp. 340-341.
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people keep a bear’s paw in the yurfe that the eattle may be abundant. The
Shortsi suspend a bear’s elaw on the necks of ealves and cows when they are suf-
fering from the flux. The Altai trace round their head with a bear’s claw as a
remedy against headache. The Soyot do the same around a swelling on cattle.*®
So the separate parts of the bear are kept as a (magie-remedy) means for witeh-
eraft.t? |

The bear’s skin and head are of particular importance. We have already
seen that after killing a bear the head, after the observation of certain rites, 1s
suspended on a tree or buried. The head also safeguards the householder and
property, and plays a speeial part when taking an cath. | |

For security of the house, the Yakut hang the bear’s skull on a tree near it.
The Chelel clan (Shortsl) fasten the bear’s head on a pole among the beehives,
turning its snout toward the hives, that the bees may steal the honey from the
neighbor’s beehives, For the same purpose, some use bear’s claws, suspending
them under the hives.

The man taking an oath among the Altal must sit upon a bear’s skin and
kiss the nostrils of its muzzle.?>® The Soyot, during an inquest, give the man
examined a bear’s muzzle to smell, or make him lick its head.**®* The cath among
the Tartars of Yarynsk Volost (district) consisted of a man biting into the bear’s
head.*® The Yakut also bite the bear’s head when swearing,**® or kiss the skull
of the slain bear.'®® The pre-Christian.oath of the Yakut was as follows: the
man taking the oath sat astride the bear’s skull before the fire and poured part
of the oil into the fire, drank the remainder, and spoke the words of the oath.**°

The bear is always present among the spirits. He 1s an assistant of the
shaman™?! and his image is painted on the leather of the shaman’s tambourine,
on the lower part, under the line representing the underworld.

We have seen that the bear eult has been preserved among the Siberian
Turks to a more or less pronounced degree, containing features differing from
those of the cults of other Siberian tribes. This does not prove that it belongs
to all Turkish tribes, for we have no convineing proof of its existence among
non-Siberian Turks. The legends of the Osmanli'®*? about the transformation
of man into bear are too tenuous to be of any positive value in drawing valid
conclugions.

Worship of domesticated animals, especially of the horse, must be the result
of waves of immigrating Turko-Mongolian herders who introduced worship as

123 Kohn, #bid., p. 37.

124 Karatannv and Popov, ibid., p. 647 (the Kachm Tartars); Yadrinzev, ﬂwd p. 110 (the
Altai); Anukhin, ibid., pp. 33, 45; Ionov, ibid., p. 57 (the Yakut).

125 Potanin, tbid,, vol, IV, p. 39

126 Kohn, ibid., p. 37 Katanov, dmong the Turkish Tribes, p. 521

127 Georgi, ébid., vol. IIT, p. 238, ‘‘The Tartars of Yarinsky Distriet in Katchinsky steppe
living in the neighborhood of the Arinzi and descending with the latter from the same stem.’’

128 Stehukin, 4bid., p. 19

129 Popov, ibid,, p. 9; Yastremsky, ibid., p. 260,

130 Pripuzov, Materials, ibid., p. 0. -

131 Katanov, Prototypes, pp. 164, 168, 47; Katanov, Traditions of Sayan Tribes, p. 275;
Yakovlev, ¢bid,, p. 100. The Soyot female shamans have an image cailed Zayarien representing
the figure of a hcar.

132 Gordlevsky, 8., Osman Beliefs about Animals, Ethnographical Review, vol. }LYXIV—
XXXV, 1910, no. 1, p 179.
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well as domestication of these animals from the steppes of middle Asia info
northeastern Siberia.

If the worship of the horse is met with in most areas populated by Turkish
immigrants (Yakut, Altai, Ulgur, Kirghiz, and of the Turkish tribes of Turke-
stan), and if this worship is common to all Turkish tribes, then the bear cult
which has been preserved among Siberian Turks must be explained on the basis
of other ethnic elements, These latter are of ancient date.

Thus, comparing these two cults, we see first that horse worship has spread
over a larger area and 1s clearer and more deeply rooted, whereas the bear ecult
18 blurred and indistinct and is older as far as the regions populated by Siberian
Turks are concerned.

Horse worship shows a marked relationship te the worship of the higher
celestial bodies,'®® whereas bear worship is related to underground spirits and
those of the forests and mountains.

Thus we see that there are in these regions populated by Siberian Turks,
densely forested areas, as the regions of the Karagas, Soyot-Todjin, Shortsi,
Sagai, and Beltir who live on the tributary of the Abakan and of the Yenissei.

Among these tribes we find a very distinet cult and a less prominent horse
worship. On the other hand, horse worship is very marked among the Altai
tribes (Kumandi, Sholgan, Altai-Kiji, Telenet) and also among the cattle-
breeding tribes of the Minussingk steppes, and finally among the Yakut, who
practise both eults to a marked degree. They have preserved in their new and
strange environment pronounced forms of both types of animal worship.

We see that the worship of two dissimilar animals has developed similar
forms and rites; although these two cults arose in different types of geographic
environment (in the forests and in the steppes) and under different economic
conditions (among hunters and herders) and possibly in different ethnie groups.

The Turkish hunting tribes try to secure the resurrection of wild animals,
the cattle-breeding Turks of domestic animals. These aims are vividly expressed
in the relations of the forest Turks with the bear and the plains Turks with the
horse. |

The bear and horse cult have evolved from the foundation of the economie
importance of these animals; for example: The conception of Erlik and of his
sons and delegates who appear as bears. Finally, there is the belief that bears
are animals and that colts belong to Erlik. In other instances, they belong to
the master of the faige (dense forests). Anmalogouns to this group of conceptions
which express well-developed ideas of horse worship, we may quote the following
stages of legendary development,

The Yakut represent one side and the Turkomen and Uigur the other side
of the same conecept. The Yakut believe ‘‘that the male and female horses have
been our gods,’’*¥* and the Turks ‘‘that the horse has ruled the world.?’133
138 Ionov, On the Problem of Studying the Pre-Christian Beliefs of the Yakut, Publications
of the Museum of Anthropology and Ethnography, vol. V, 1918, part 1, p. 161. “‘To the
spirits of the upper world are sacrificed horses,?’ ete.; Verbitsky, Sacrifice to Ulgen. The Altai
T'ribes, p. 146; Katanov, Prototypes, vol. I, p. 98.

134 Seroshevsky, ibid., p. 262; Ionov, Bibliography of the Eeligious Ideas of the Yakul,
pp. 355, 361. J

135 Bamoiloviteh, A. N., Journey to Turkestan. (A paper read during a session of Radloff’s
circle of the Museum of Anthropology and Ethnography.)
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Calling horses celestial gods and giving them the attributes of gods, is
found among the majority of Turkish tribes (particularly in prayers of the
Uigur).**¢ They are the gods of the higher regions; some are different spirits
or delegates of gods. They deseend to earth in the form of horses. 3™ This is
the source of the concept of the horse as the animal of the gods for horseback
riding.’®® Most of these tribes quite maturally associate horses with celestial
and higher spirits and especially so the horses which are of the following colors,
gray, white, piebald and brown 1%°

The bear is associated with the vicious and baser gods of the underworld,
namely Erlik. IFinally, we must suppose that the bear cult, more ancient in this
region, was fused with the Erlik cult when the Turko-Mongolian horse cult was
joined with their celestial cult and worship of celestial spirits common to these
tribes. It is interesting to note that horse worship has penetrated widely into all
the coneepts and practices of the Siberian Turks, We even see that finally Erlik
and the master of the {aiga (forest and mountain) ride on horseback, horses are
dedicated to them, although these are horses of the dark type.'*® Among all the
Turkish tribes, the ceremony of horse dedication to various gods is well developed,
under the names 1y1k, 1z1k, 1dik, rtik.24

In comparing the attitude towards the different parts of both animals, we
notice that the relation of the Turkish tribes to the bear’s head and to the horse’s

186 Seroshevsky, loc. cif., p. 640; Anukhin, Material on Aliai Shamanism, p. 94 et seq. ;
Malov, 8. E., Remnants of Shamamsm among the Uigur, Living Antiquity, p. 68.

137 Ghudyakﬂv N., Verchoganskiy sbornik, Memoirs of East Siberian Section, K. G. 8., vol.
I, series III, 1896, pp. 121, 122; Shtchukin, The Yakut, Journal of Home Depariment, Part

VI1I, 1854, p. 17; Scroshevsky, ibid., p, 262; Yastremsky, S., Remnants of Ancient Beliefs of
the Ya]iut, Beports of the East Siberian Section, B. &. 8., vol. XXVIII, 1897, p. 14; Jochelson,
Kumitss Festivals, p. 262; Katanov, Prototypes, vol. IX, p. 573.

138 Ulgen himself rides on horseback., Inventory of the Museum of Anthropology and
Ethnography, no, 2014/1, edited by A. B. Anukhin; Shvetsova, The Altai-Kalmyk, Memoirs
of the West Siberian Section, E. G. C., no. 3, Omsk, 1897, p. 8. The master of the mountain
and other spirits ride on horseback, Katanov, Profotypes, p. 168, Malov, 8., Shamanism among
the Sarts of Turkestan, Publications of the Museum of Anthropology and Ethnography, vol. V,
part 1, p.-2.  When the shaman hag a vision, the spirits appear to him ag herds of horses. The
white horse serves as the reincarnation of the shaman’s soul {Shortsi), and the shaman’s stallion
19 connected with the life of the shaman (the Teleut). The horse’s death causes the shaman’s
death. Anukhin, loc. ¢it. The foal and the bear may also serve as reincarnation of the
shaman (the Yakut).

139 Jochelson, Kumiss Festivals, p, 269; Troshtehansky, ibid., pp. 20, 21, 32, 33, 37; Bero-
shevsky, pp. 655-658. Aeccording to the legends of the Ordos tribes, the white horse has
descended from heaven. Potanin, The Tangut-Tibet Region of China, 8t. Petersburg, 1884,
vol. I, p. 123, (In Raussian.); Anukhin, Materials on Altai Shamanism, p. 36: among the Altai
the horse 1s connected with the legend of Ulgen., Verbitsky, The Altai Tribes, p. 146; also Some
Notes about the Nomadic Altai, Eeports of the B. G. 8., 1858, part IT, pp. 95, 96, (In Russian.)
Potanin, The Tribes of the Altai, Picturesque Russia, vol. XI, p. 14. (In Russian.) The quofa-
tion refers to Beltir, Kachin, Sagai, ete.; Katanov, Profotypes, vol, IX, pp. 548, 573, 578.

140 Katanov, Prototypes, vol. IX, p. 216. ;

141 Such a horse, being in possession of supernatural power, will protcet the people as well
as the cattle, from evil spirits, and is a mediator between men and gods. Consequently, the
horse has a significance similar to that of the bear kept in their house by the Saghalin Gilyak.
This custom was 1:|:1terpreted by Prof. L. J. Sternberg, Ethnographical Review, 1904, vol.
60-63, p. 64.
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head 1s analogous. Thus among the Yakut'** we find an oath on the horse’s
head. They bow to the horse’s head during a wedding.**®* The horse’s head, in
particular that ot a favorite horse, 1s hung on a tree.***

in Turkestan'*® and among the Crimean Tartars'® this practice is used for
obtaining success, for a good harvest, and as a protection against evil spirits.
The Bashkir hang a horse’s head near their bee hives in order to circumvent any
sorcery.'** The skins of the horse are also hung up as offerings. However,
while the bear’s head i1s hung on a mountain ash, a bowl berry, or a fir tree, the
horse’s head, skin (and the horse itself) are tied to a birch during the sacrifice.
The birch 1s considered a sacred tree which grows in the heavens and joins
heaven and earth with its roots and its top by touching the dwelling of Ulgen.
At the foot of the tree the spirits rest.*4®

'Yhe bear and horse skin have the same significance. The horse skin is
spread for the Kam ccremony'*® and also when the wind is exhorted.*®® The
Turkish tribes, while taking the oath, exhort their sacred animal which continues
to live 1n its skin. This is done in order that they should not be punished in case
of a lte. In horse worship, the spirit in the form of a horse is called. Produe-
tivity is requested and the horse skin as well as its hair thrown into the fire as
an offering. |

In the bear cult among the Siberian Turks may be discovered the funda-
mental sources of totemism :(—

1. The motive of the woman living with the bhear in concubinage,

2. There exist stories about the metamorphosis of man into a bear,

3. The bear is considered man’s ancestor or has much in common with man’'s
alncestors.

4, In addition to terms of a descriptive character the bear is called by names
expressing direct relationship.*™

Pe—"

142 Yastremsky, The Bemnants of Beliefs, p. 260, The Yaknt bow to a horse’s head and
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the requisites of horse worship.”” The Yakut will not permit horse skulls to lie on the ground;
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1927, p, 1123,

147 Georgi, Part 11, p. 107.

148 The celestial horse grazes on Syubyur Mountain and he quenches his thirst in the milk
lake in the shadow of a thick birch. Katanov, Descriptions, ete., vol. XTI, p. 572. According to
the beliefs of the Yakut, the celestial spirits, when descending, tie their aerial horses to poles
erected for the spring saerifice and decorated with young birches, Maak, R., The District of
Vilui of the Yakut Region, part I1I.

149 Seroshevsky, p. 639; Yastremsky, BEemnants of Beliefs, ete., pp. 235, 286.

150 (deorgl, The Yakut, part IIT, p. 115.

15t The Shortsi say: To dream of the death of a relative indicates that the dreamer will
kill a bear during the same winter.
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0. Finally, there are rituals performed after killing the bear, such as weep-
ing for the dead, wakes which are conducted in the same manner as for a de-
ceased relative, imitation of the growling of the bear. |

The most important characteristic of totemism,'®® however, is absent in the
bear cult of the Turkish tribes: We fail to find in Siberia the usual coneept of
the bear as a totem, expressing a relation of the species to sib units. The whole
tribe has a special relationship towards all bears, and primarily towards all
animals, 153

In contradistinetion to the prohibition against killing the totem, the bear is
hunted all the time,'5* but after the hunters have killed the animal and eaten its
flesh, they make every effort to preserve the skin, bones and head, in order to
make possible its resurrection. Thus we see that the Siberian Turks do not
break the bones of the bear; they place them on the bench and leave the head
of the bear on a tree. This is a remnant of the custom of suspending the whole
bearskin®® which exists among other Siberian tribes. This has been ohserved
among the Samoyed in 1810. |

‘*They worship the animal skins, especially that of the hear. They hang them on trees
and bow before them, 156 -

Cﬂncerning the OStyak . 157

‘*Wild animals are also cbjeets of worship, but cspecially the bear. Before the ceremony,
the skin is spread out and made to look like a living bear. They gather about and dance
around it. Afterwards the owner takes the gkin and uses it without any seruples.’’

Hanging the skins and saving the bones during the offering, to make possible
the resurrection of the animal, 1s widely spread. We find a very interesting
explanation of this ritual by Georgi (referring to the Lapp) :—

“*They believe that the gods will cover the hones with meat (which they have eaten}). If
a dog should eat a bone of the sacrifieial animal, it ig killed and the corresponding bone which
the dog has gnawed is taken out of it, and is laid wpon the place of sacrifice.””’

(Evidently in order to make the skeleton of the dead animal complete. )"
Analogous to the custom of hanging up the bearskin is a similar one apphed
to domesticated animals: After the sacrifice the skin with the head and hoof of
the horse are hung from a pole.
Among the Altai Turks the suspended horseskin is made to look like the
animal itself. The stick over which the skin 1s laid forms the backbone; or the

152 Frazer, J., Tolemism and Exogamy, London, 1910, voL. IV, pp. 3-4.

158 Bogoras, W., The Myth of the Death and Resurrection of the Animal God, p. 69.

134 Frazer, ibid., pp. 6-7.

155 The same refers to the horse’s head during the shamanistie performance connected
with the goddess, Ayeit; the head is kept whole, the bones wrapped in birchbark and placed
on a tree. This is g substitute for the hanging of the horse skin, a custom dependent on the
conception of the same goddess in the shape of a horse. Yastremsky, Remnants of Beliefs, ete,,
p. 234. |

156 Statistical Review of Siberia, St. Petersburg, 1810, p. 173.

157 P, 53. A brief description of the Ostyak tribes composed by Gregory Novitzky, Monu-
ments of Ancient Literature. Bt. Petersburg, 1884. A chapter on idolatry, p. 13.

158 Georgi, ibid., Part I, pp. 13, 63, 75, 31. Thec same in Shashkov, ibid., p. 87.
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horse bones are mixed together, packed in a bundle of branches, and they are
laid upon a storage platform.'®® This i1s observed among the Teleut;'*® accord-
ing to a drawing by Radloff the skin is often fastened in sitting posture.*®*
Among the Yakut the flesh of the sacrificed horse or horned animal is eaten
by those assembled. The skin and the hoofs are hung in dense woods.®? In
aneclent times the bones of horses were placed on the bench.'®® The practice of
hanging out horseskins was the custom which later disappeared among the
Kuznets Tartar., We find the following in the manusecript by Tatishtchev . —6¢

*¢1f the following gquestion is put to a Yasach Tartar in the region of Kuznetsk: ‘In
what God do they believe?¥ What are his characteristiecs? Do they believe in his omnipres-
ence?’ then this answer is given: ‘They believe. They kill horses, they skin them and fll
them with grass and put them on the storage platform. ... They bow to the east while
looking at the heavens and then they cat the meat . . . , but they place the bones within the
skin on the storage platform. But nowhere do they believe in Him (God) while the former
ie the belief of their fathers and grandfathers; but the belief in God, they did not know.’ '’

There is evidence that the Crimean Tartars also suspended the skin of saeri-
ficial animals (horses) on poles and worshipped them.**®

In reference to the sacrifice of horses the following interesting features must
be noted. These sacrifices have a generie charaeter. During the sacrifice the
women are not present. A woman shaman does not perform this sacrifice.

The meat is eaten by everybody during the feast associated with the-
sacrifice. The animals are either choked or killed in a ritual manner; the bones
are not severed but preserved; the skin, the head and the hoofs are suspended.
Some elements of the horse cult lead us to believe that the horse may have been
a totem animal among the Turkish tribes although in this as in the bear eult no
features of fotemism are fully expressed. Among the Turks of Siberia are
stories of the origin of man from the horse.’®® In contrast to the role played by

158 Gluchov, N., Taielga, Ethnographic Materials, vol. 111, Series I, St, Pctersburg, 1326,
p. 95. (In Russian.) Verbitsky, Some Notes on the Nomadic Altai, p. 97; Potanin, The
Tribes of the Alilai, p. 78.

160 Georgi, ibid., Part II1, p. 109; Shvetzov, The Teleut and the White Kalmyk, 1821, p. 14.

161 Radloff, Aus Sibirien, Leipzig, 1884, vol. I, p. 332.

162 Popov, P., The Yakut, p. 10; Gmelin, Reise, vol. II, pp. 508, 209; Seroshevsky, The
Yakut, p. 647. :

168 Jochelson, Kumiss Festivals, p. 262; ¢f. the hanging of the sacrificed foal’s skin on the
tree among the Cheremiss; Georgi, ibid., vol. I, p. 31; the burying of the horse’s bones and
also of those of the bear.on the arafias, or on a tree, is a repetition of the ancient form of
burying of most of the Siberian fribes, .

164 A work on the geography of certain northern eities, rivers, lakes, mountains, and
peoples: also on idolators khown by the Kuznetsk administration as the Yasach Tartars,
namely Ivashka Davitkin and his fellows. Manuseript in the Library of the Academy of
Sciences, Leningrad, no, 12, 2, 107, p. 146. (In Russian.)

165 Thomas, Animals, Eneyclopacdia of Religion and Ethics, New York, 1920, vol. I, refer-
ence to Strauss, Reise durch Itulien, Gotha, 1832,

166 There is a mutual relationship between the whole tribe and all horses. ‘‘In the begin-
ning there was a horse. Her offspring was an animal who was half horse-like and half human.
This animal gave birth to man.?’ (Troshtehansky, The Evolution of Black Magic among the
Yeakut, p. 32). 8See also Kharusin, The Oath on the Bear, p. 17. (Reference to Seroshevsky,
p. 263). In tales we have the motive of the transformation of a man into horse (Karagas).
Katanov, Protoiypes, p. 631.
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the bear, the horse is viewed as the guardian spirit of and the mediator of the
clan. We know of the role played by the white-lipped foals which were pre-
served and not killed.’®” Finally, the significance of the horse as a guardian,
protector, and arbitrator for the individual is noted clearly in all motives of the
Turkish taleg.1%® |

Attention has already been called to the fact that affer the bear has been
killed his growling is imitated by the hunters as a part of the ritual. We find
the same custom during the sacrifice to Ulgen, for the animal 1s imitated by both
the Shortsi and the Teleut; shamans imitate horses, they whinny, stamp, and
snort.1%®

In both cults we may note the presence of sexual elements. During the
Kam ceremonies Ulgen and Koéuganxan are worshipped among the Altal Turks,
the shaman or one of those present makes certain movements while carrying a
wooden stick representing the penis and called penis (holugan kan).1™

In the killing of the bear we find additional analogues, for the young hunt-
ers are induced to make movements similar to those in sexual intercourse, over
the body of the bear,™* and on nearing the bear’s den one of the old hunters
stands behind the beginners and holds a twig opposite his penis as he pushes the
voung hunter.t?

167 Pripuzov, N., Some Notes on the Yakut, Memoirs of the Kast Siberian Section E. G. 8.,
vol. IT, part 2, p. 5¢. Shashkov, Shamanism, pp. 43, 75. Shtchukin, The Yakut, Journal of
the Home Department, 1854, Book VIII, p. 17.

Strahlenberg, Der Nord und Ostliche Theil von Europa und Asien, Stockholm, 1730, p.
379; the same author in the Reports of Various Foreign Authors about the Peoples of the

State of Russia, Records of the Ethnographical Society of Kazan University, vol. XI, Series
3, p. 244,

Seroshevsky, ibid., p. 270. -

168 The horse tied with a lariat on the white mountain summit, iz let down by the deity
from heaven to earth for the hero’s assistance; or the hero is informed where to find this horse
and he makes a search for it. Troshtchansky, bid., pp. 20, 21. Jochelson mentions the rdle
of the horse as a protector and counselor among the Kirghiz. (The motive of the magie flight
as an episode in mythological tales. Special volume in honor of the Seventieth Anniversary
of D. N., Anutchin, Moscow, 1913, p. 164.) I'or the Minussingk tribes, see Katanov, Proto-
types, p. 212, vol. IX; also, Katanov, Stories and Legends of the Minussingk Tartars. Siberian
Materials appended to the Eastern Eeview, Irkutsk, 1587, pp. 225, 230. (In Russian.) The
horse which appears during the hero’s birth, is well taken care of. It is forbidden to beat, to
whip, or to tie this horse, ete.

169 Verbitsky, The Altai, pp. 62, 87. Also, Some Notes on the Nomadic Altai, p.
97; Potanin, The Tribes of the Altai, Picturesque Bussia, vol. XI, p. 77. A similar custom is
found among the Buryat in shamanistic ceremonial of the mimetic character called the Play
of Ongon. See Khangalov and Klementz, Communal Hunting among the Northern Buryat,
Materials on Eussian Ethnography, vol. I, St. Petersburg, p. 43. (In Russian.) In other in-
stances, when the spirit of the bear enters the shaman, he puts on the skin of an animal with
the inner side ont and imitates that animal by gestures and voice. See Potanin, A. V., Travels
through the Uriankhai Country, p. 31, Moscow, 1897. {In Russian.) -

170 Anukhin, Inventory of the Museum of Anthropology and Ethnography, ne, 2014-8;
Zelenin, D. K., Elements of the Phallus Cult in the Altai, a report to a meeting of Radloff’s
circle at the Museum of Anthropology and Ethnography. Compare also Divaev, M., Invocation
of the Wind, Ethnographical Review, part 1-2, 1910, pp. 131-133. -

171 Kulakovsky, ibid., p. 96.

172 Tald by A. Popov.
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The Yakut explain this custom as an encouragement to the young men.
They must not be timid, their legs should not tremble, and they should not be-
come startled in the next hunt. We must assume that the sexual elements in
horse and in bear worship signify productivity, namely, an increase in cattle and
came during the hunt.

Bear and horse cult have in common the killing of the worshipped animal,
whose role 18 that of a mediator; the sacrificial feast; and the saving of the bones
and skin as an expression of the wish for the resurrection of the animal. The
killing of the bear during the hunt has the character of a sacrifice;'”® and when
the horse is sacrificed a feast is held.

The myth plays the leading role in the bear cult, while in the horse cult the
ceremonial part overshadows the myth,

Bear worship is practised chiefly by forest hunters and mainly in northern
Siberia; horse worship is practised chiefly by Turkish-Mongolian cattle breeding
tribes. Both cults embrace characteristics of tribes of Turkish and Mongolian
extraction, and are widely distributed and of ancient origin. The hear 1s con-
nected with the forest regions of Siberia, especially in the northern part. Ifs
ceremonial killing is observed from North America to the northern part of
Eurasia.'™ These myths and rituals date back to an ancient Eurasian cult.l™

The horse cult 18 of economic origin and originated in the Steppes. The
home of the horse is in the central Asiatic steppes.’™ From there it spread
southward and towards the northeast into Siberia.l™ 1t also penetrated the

178 (eorgi, thid., part I1IL, p, 19,

The Karagas: ‘‘Everyone prays individually to the sun and to the celestial vault, sacrifie-
ing the head and heart of the bear or other game. They placc the offering on a piees of bark
and raise it toward the sun., They ask for the fulfilment of all their needs. Then the offering
iz eaten by the participant.”’ Pallas, Travels, part III, first half, p. 224,

174 Hallowell, 4bid.

175 Ity anecicnt provenience has been noted by DBogoras. See The Myth of the Death and
Resurrection of the Animal-God, p. 69; Bachofen, Der Bdr in den Eeligionen des Altertums, p.
I14. Other authors have also discussed the aﬁtiquit}' of bear worship. Thus, Yadrinzev, loc.
cit.,, p. IIT, speaks about the antiquity of the amulets associated with the bear. .

176 Hehn, Vietor, Aulturpflansen und I austiere, Berhin, 1883, pp. 19, 20, 50,

177 Teploukhov mentions the remnants of horse bones found by himself in the burials of
the so-called Afanasyer culture in the Minussinsk region. (Ancient Burials in the Minussinsk
Region, Elhnographical Materials, 8. P. B,, vol, I1I, Tssue 1T, 1927, pp. 66, 67, 75.) He places
the rise of the nomadie people who used horses in the Minussinsk region in the first years of
our era (p. 57). Radloff, Native Tribes of Siberia, Picturesque Russig, vol, XI, pp. 14, 15,
16-19, 23, 24, notes the mulfiplicity of objeets forming the horse’s harness found in the exes-
vations of Bronze Age sites, and cousiders the people of that epoch to have been pedestrians
rather than horsemen, though they knew the horse. On the other hand, he notes that the Iron
Age burial places containing remnants of Turkish tribes, as on the South Altail and in Abakan,
contain a great number of horse skeletons, According to him, this faect and also the images of
horsemen on the petroglyphs and the information obtained from the Chinese, suggest that the
Turks were horsemen in ancient times and that their main oecupation was to breed animals.
Gluchov and Rudjenko, Burial Gronnds of Kubyrge on the Altai, Ethnographic Materials, vol.
ITI, Edition IT, 1927, pp. 39, 46, 49, 50, state that the burial grounds of South Altai at the
Chulymmane River contain horge skeletons dating back to the seventh century A. D. These
skeletons are huried like the human ones, with all their trappings. The buried horses were fully
harnessed. This suggests, aceording fo the autherg, that the Kubyrgintsi were horsemen, that



DYRENKOVA-—Bear Worship Among Turkish Tribes of Stberia 439

dense forests, to the northeast of Yakutiya™ where we have found very pro-
nounced remnants of this cult of the nomadic cattle-breeders.

Separate elements are combined with the horse cult; the role played by the
white foals among the Tungus 1s considered by them a non-Tungus element, more
like an acquisition from their Yakut-Buryat neighbors.?™ In consequcnce, the
Yakut give us the border line of the spreading of the horse cult fowards north-
eastern Asia. While the elements of the horse cult as traced through the regions
of southern and western Asia'®*® associated with the waves of nomadic cattle
breeders give us the southern border line of the distribution of this cult In Asia;
the separate elements of horse worship and bear worship as well, appear to be
fused together in Hurope.'®?

Asiatic ancient and contemporary European folklore are replete with
myths about the bear. The motive of the metamorphosis of man into bear 1s
sprecad from Kamchatka'®? to the Baltic*®® and was found in ancient heathen
Russia.'®  Still more prominent is the motive of the rape of women by the bear
and the birth of a bear son. This myth embraces entire Eurasia and a narrow
strip of northwestern America.*®® It finds its counterpart among the Yakut'®

the horse played an important réle in their life and accompanied them into the future existence.
During this period a ritual burial of the horse together with the deceased already existed, this
being a characteristic feature of the majority of Turkish-Mongolian peoples, from ancicnt times
to our days. Castrén, M. A., duf Zeichnungen @ber die Altertiimer in Kreise Minussinsk. Hel-
singfors, 1901, p. 34.

178 Middendorf, A., Nord und Ost Sibirien, St. Petersburg, 1875, vol. 1L, p. 1762, The
Yakut led the horse and eattle further to the north than any other people.

179 Bhirokogorov, 8., Shamanism among the Gold, p. 61, Scientific Memoirs of the Faculty
of History and Philology, Viadivostok, 1919, vol. I, (In Russian.)

180 Hehn, ibid., p. 50. Vivid traces of the Liorse eult in India were noted by L. Sternberg
in the article The Ancient Cult of Twins in the Light of Ethnography, Publications of the
Museum of Anthropology and Ethnography, vol. ITI, 1916, p. 183, refercnee to Hillebrandt,
Bitual literatur Vedische Opfer und Zauber, Asvamedha, 1880, pp. 1490-153,

181 Thomas, Animals, Encyclopaedia of Eeligion and Ethies, vol. 1, pp. 463, 456, 501,

182 Tyushov, V. N,, On the West Shore of Kamchatka, Memoirs of the K. G. 8,
vol. XX XVII, no. 2, 1906, p. 241,

183 Pogodin, A., Cosmic Legends of Baltic Peoples, Living Antiquity, 1895, vol. 10, pp. 431
432. '

184 Anitchkov, K., Paganism in Adnetent Russia, 1914, p. 271; Veselovsky, Complete Works,
part 1, p. 358; Klinger, ibid., p. 273.

185 Bogoras, The Folklore of Northeastern Asia, ibid. (Parallelisms: American, Tungus,
Lamut); Jochelson, W., Amorican and Asiatic Parallels in the Myths of the Koryak, Geog-
raphy, vol, I1I, Moscow, 1904 (in Russian); Sternberg, L. J., The Gilyak, Ethnographical
Review, 1805, Parts 60-63, p. 68, also Materials for the Study of the Gilyak J.anguage and
Folklore, 5t. Petersburg, 1908, p. 96 (the quotation refers to the Gilyak and Oroch); Arsenyev,
Shamanism among the Siberian Tribes and their Animistic Conceptions, Asiatic Eeporter, 1916,
vol. II-IIT, p. 336 (referring to the tribe Udekhe); the same, on the Kolyma. See Popov,
Eug., Data on the Study of Russian Iife on the Kolyma, Ethnographical Leview, 1907, Parts
XXII-XXIII, nos. 1-2, p. 174. The same among the Russians in the southwestern part of the
Tomsk Government, in Potanin, southwestern part of the Tomsk Government, Ethnographical
Journal, published by the Russian Geographical Society, St. Petersburg, scrics VI, p. 143 (in
Russgian).

186 Troshtchansky, The Evolution of Black Magic among the Yakut, p. 32. A distant
analogy ean be seen in the ancient myth of Poseidon’s marriage with Demeter in the shape of
a mare; the offspring being a horse. Sce Kagarov, E., thid., p. 239. According to Pavsany,
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who tell of the birth of an animal half horse and half man and man is his off-
spring. The Sagal women even at the present time fear to enter the woods,
dreading to he carried away by bears. The same fact is also noticed among the
Russian peasants. L. J. Sternberg!®” quotes in his work, Divine Election in
Religion, an interesting incident about a bear wedding in 1925.

The last remnants of thigs found their reflection in the artistic ereation of
Lunacharsky, Shemet or the Bear Wedding, which is based on the Litov legend
about Lokis,88
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Demeter having temporarily assumed the shape of a mare, gave birth to the horse Arion. She
was worshipped as ¢‘Black Demeter,’’ and represented as half woman, half horse. Xlinger,
thid., p. 108. f

187 In the periodical Ethnegraphy, vol. I, Boock ITI, Moscow, 1927, p. 39. The aunthor re-
fers to the article by N. Brykin, Bear Wedding, in the Leningrad Trwth, 1925, no. 190.

188 Mérimée, Prosper, Complete Works; Lokis, issued by the publishing house Academia,
Leningrad, 1927, Translation by M. Kuzmin.



