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PREIFFACE

BY R. R. MARETT

Wrexn, somewhat liél)t-hearted]y, I suggested to Miss Czap-
licka, after she had taken the Oxford Diploma in Anthropology,
that she might most fruitfully undertake & monograph on the
aboriginal tribes of Siberia, T confess that I had no clear iden of
the magnitudc of the task proposed. The number of Russian
authorities concerned—not to speak of the students of other
nationalities—is simply immense, as Miss Czaplicka’s biblio-
graply elearly shows. Moreover, as must necessarily happen
in such a case, the scientific value of thetr work differs con-
siderably in degree; so that s great deal of palient criti-
cism and selection is required on the part of one who is
trying to veduce the evidence to order. Now I am surc that
Miss Czaplicka has proved hersclf competent to do this sifting
properly.  As a resulf, those students belonging to  western
Furope who could make nothing of the Russian originals—and
alas, they compose the vast majority—will henceforth be in
& position to frame a just notion of the social anthropology of
these interesting peoples of the Far North, Hitherto, they
have had to depend largely on the recent discoveries made by
the Jesup North Pacifie Expedition, or else to go back as far as
the clussical researches of such writers as Castren or Pallas.
OF cowse thore remaing much to be accompbsbed still. In
particular, so far ag 1 can judge, the data in regard to social

Otganization are altogether incomplete, and should be made
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a first consideration by those trained anthropologists who in
the future may be concerned with this region. Needless to say,
anthropological science is quite insatiate ; wherefore, despite the
excellence of most of the matertal already collected, it is
necessary to insist that a far more intensive study of these
tribes is nceded, and that the time for making acquaintance
with their cullure in its aboriginal state is fast slipping away.
Indeed, apart from its intrinsic interest, the present survey is of
the utmost value simply as a guide to the future explorer.

Miss Czaplicka’s work may be said, I think, to cover the
social anthropology of the aboriginal tribes of Siberia. The
physical anthropology, archacology, and technology she does not
profess to touch in the present work, On the other hand, the
main aspects of the social life are dealt with adequately: and
she has had the happy thought to prefix, in accordanco with
modern method, an account of the geographical conditions
to which the native institutions so closely and characteristically
respond.

Now it might scem at first sight thai such a work as this,
consisting as it primarily does in the systematic presentation of
the results of a large number of first-hand authoritics, can leave
little scope for originality, except in so far as a critical handling
of sources must always depend in the last resort on the personal
judgement, It secms bo me, however, that Miss Czaplicka has
in several important respects contributed new ideas of great
interest and importance. In the first place, her classification of
ethnic groups is, so far as I know, her own; and the funda-
mental contrast upon which it is based between Palaeo-Siberiang,
namely, the ancient inhabitants of the country, and Neo-Siberians.
namely, all those peoples who have come northwards at any

time during

g, let us say, the last millenium, but have already

been resident there long enough to have become differentiated
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from their kinsmen in the south, offers a working distinction
of dirst-rate value.  There may be, nay, there undoubtedly is,
o plusality of racial types within each of the groups so dis-
pinguished 5 but, from the standpoint of social anthropology, it
ceoms of primary importance to lay stress on the affinities
produced by culture-contact,

In the next place, Miss Czaplicka has dealt with the problem
of the nature of Shamanizm in a very novel and, T think,
satisfactory wauy. The difficulty is that, on the one hand, some
anthropologists have been wont to use the terra Shamanism ag
a general expression applicable o the magico-religious life of
all primitive peoples, at any rate in so far as the notion of
“possession” constitutes a dominant note; while, on the other
hand, Shamanism 1s sometimes treated as if it sbood for a specific
type of religious cxperience confined to Northern Agia, and with-
out analogy m any other payt of the world. Miss Czaplicka, how-
over, defily steersa middle course, doing justice to the peculiarities
of the local type, or (shall we say?) types, and yet indicating
clearly that a number of elements common to the life and mind
of primitive mankind in general have there met together and
taken on a specific shapo. Moreover, Miss Czaplicka has ven-
tured to place her own interprctation on the very curious
phenomena relating to what might be termed the sexual am-
biguity of the Shaman. I am inclined to believe that hor theory
of the Shaman’s relegation to a third or neutral sex will be
found to throw much light on this very curious chapter of
soclal anthropology. Lastly, Miss Czaplicka, with the help of
what would seem to be somewhat scattered indications derived
trom the first-hand authorities, has put together what I take to
be the fivst gystematic account of those remarkable facts of
mental pathology summed up in the convenient term ¢ Aretic

Hysterin”, This side of her work iz all the more important
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because, apart from these facts, it is difficult or impossible to
appreciate justly the religious life of these Siberian tribes ; and
to say the religious life of a primitive people is almost to say
their social life as a whole,

It remains only to add that British anthropologists will be
sincerely grateful to Miss Czaplicka for having introduced them
to the splendid work of their colleagues of eastern Burope.
What a love of science must have burned in their hearts to
enable them to prosecute these untiring researches in the teeth
of the icy blasts that sweep across tundra and steppe! The
more, too, shall we have reason to congratulate them, if as
a result of the scientific study of the aborigines of Siberia,
practical measures are taken to shield them from the demora-
lization which in their case can he but a prelude to extinction.
Unlovely in their ways of life as to us they may appear to be,
these modern representatives of the Age of the Reindeer typify
mankind’s secular struggle to overcome the physical environ-
ment, be it ever so inhospitable and pregnant with death, We
owe it not only to the memory of our remoto forefathers, but to
ourselves as moral beings, to do our best to preserve these

toilers of the outer marge whose bumble Life-history is an
epitome of hwmanity’s ceaseloss effort to live, and, by making
that effort gocially and in cominon, likewige to live well.

AUTHOR'S NOTE

Agre there any true aborigines in Siberia, as there are in
Australia and Africa? This is a question not infrequently
asked v Kogland, and Siberia is somethmes regarded as a
country originally peopled by political exiles and criminals.
Only lately has it been realized that, apart from the interest
and sympathy aroused '!by the former and the curiosity folt
concoerning the latter, Siberia and its people present an in-
toresting variety of subjects for study, and cspecially for anthro-
pological and archacological research., In the vast mass of
literature written on the people of this country, there is nothing
which can serve as a comprehensive and concise handbook for
the study of anthropology. The works of early travellers
which: deal with the avea as a whole give us nothing beyond
general hnpressions and items of curious information ; wbile
the profound and systematic study made lately by the Jesup
Iixpedition is too cxtensive and detailed for the ordinary student,
and further it deals only with the north-eastern district.” The
Memoir of the Jesup Expedition is practically the first work
of the kind published in English—that is if we except transla-
fions of the writings of some of the eaxlier travellers mentioned
ahove, such as Xrasheninnikoff and Pallas.

Many Russian men of seicnee, who have recently published
special works on different districts, take occasion to deplore,
in their prefaces, the lack of such a handbook. It is the vbject
of the author, before personally investigating conditions in the
country itself, to mako an attempt to supply this need; for
comparative work of this kind is a task for the study rather than
the field.

In the compilation of a work of this kind onc¢ realizos only
too well the lack of arrangement and the unequal value of the
available materials.  On the one hand, one finds numerous
detailed deseriptions of onc single characteristic of a people
or of a ceremony ; on the otlier, a bare allusion to some custom
ov a mere cursory account of awhole tribe.  Thus the Buryat
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scholar, Dordji Banzarofl,' complains : “The Orientalists have
long occupied themselves with the inhabitants of the interior
of Asia, but their attention was primarily directed to the wars
of the Mongols, while the customs, habits, and beliefs of this
people were neglected as unimportant in historical research.
The faith of the Mongols previous to their acceptance of
Buddhism has roceived no study at all, the reason being a
serious one, the inadequucy of the materials for such research.”

Banzarofl, who has described the Black Faith of the Mongols,
was himself seriously ham pered by the vagueness of the Russian
as well as the Mongol literature on the subject 2; und this in
spite of the fact that the religious side of native life has always
roceived more attention from writers on Siboria than the social
side,

One of the most carnest pleas for the immediate and syste-
matic study of the Siberian aborigines comes from Yadrintzeff ?
who was among their truest fricnds, Lastly, Patkanoff,! to
whom we owe many stalistical and geographical works on
Siberia, and who is the editor of tho Central Statistical Com-
mittee, refers to the immense amount of malerial collected,
varying in period, quality, place and aspect to an extent which
greatly impairs its usefulness ; and he considers this to be the
reason why the ethnological literature of Europe is cither silont
on the subjoct of Siberia, or merel y touches o it lightly, The
sunc writer enumerates three errors frequently met with in
deseriptions of the country : (1) Confusion of the tribes, Thus
explorers have failed to distinguish until lately the Gilyak from
the Tungusic tribes ; the Osxtyak-Samoyed have been confounded
with the Ugriun Ostyak ; the Turkic tribe of Altaiams proper,
because they were ruled for some time by the Kalmuk, are often
called ‘the Monntain (or White) Kalmuk’, and are by some
writers actually confused with the Kalmnk, who are Mongols ;
and so on. (2) Incorrectness in delimiting fronticrs. (3) In-
accuracy in reckoning the numbers of natives,

! The Blacl: Faith, or Shamanism among the Mongols, 1891, p. L.

2 Op. cit, . 5.

8 The Siberion Aborigines, their Mode of Lifa and Present Condition,
Potersburg, 1891, Preface, )

! Statistical Data for the Racigl Composition of the Population or Siberia,
its Laagivaage and Tiibes, Petersburg, 1412, p. 1.
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The second of these errors is due to the faet that many tri.bos
are either nomads or mere wanderers. As to the numen.cal
reckoning of the peoples, the payment of 7/usg/k (taxe..&:) be:ng
made proportionate to the numbers of the tribe, the natives are
not anxious to assist in revealing the true stat.e of affairs. \

Of the numerous important problems \V]J:_IOh _confront ug In
the sbudy of Siberia, one of the most hltel'cstlng 15 that attacked
bv the Jesup lixpedition, namely, the connexion between the
AJsiatiu aborigines of the North-East and the Nox"th-\Vgster—n
Amorinds.  Also therc is the question of the relation l.wm‘;\veen
the Noo-Siberians and the Palaco-Siberians, and the question of
the relation of the different tribes within these groups to ea'ch
other.  The question of the migrations of the last ten centuries
is closely conuccted with the foregoing subj(;f;t-s of research, and
no less important is the study of whatever mforma?mn can be
gathered concerning tribes which have become extinet almost
:}nithin the present generation, such as the Arine, Kotte, Assan,
and Tuba,? of which the last named were related to Fhe Qst)'a.k
of the Yenisen? Some Turkic tribes of the Altai still call
themselves Tuba, a fact which suggests the possibility of an
admixture with the old Tuba of Yenisei® The Ostyak ‘?f
Yenisel are themselves dying out; so also are the Yukaghir
of the north-cast. The latter are the last survivors of a large

! All these tribes are referred to in Chinese chronicles of the s:(_:\'ex')t.h_
cenlury as the nation of Tupo, inhabiting the region of the Upper Yenisei
and the northern Altai. : .

? Yadrintzeff, op. cit., preface, p. 8. .

® Ng lougeer a.gg than pt,hc yeaf 1753 Gmelin spw sowe o£ the _A'w}m\o,'
(Benikor, Races of Man, 1900, p. 366), but already in 1765-G Fh(’.(;\(;l.
states that the Arine no longer exist (Sibirische Geschichte, 1763, pp- %_._}..1—
387). Castren (1854-7) came ncross some five Kotte who made Ilt_pos.;_l_;le
Tor him to learn their kinguage (Ethnol. Vorles. sther die altaisch. ].-u,.k.'.’
1855, p. 87). The Omok, living in Jurge numbers between the 1.1\:"1;
Yana and Kolyma, are mentioned in Wrangcl’s work, J(mr;'m]/ to I-he lf\'ut,l(f
Caust of Siberin and the Polor Sca, 1841, p. 81._w Argentofl sp’en.k: o t'l 10
Chellag in his The Northern Land, I.R. G, 8., 1861, vql. ii, p. 13_..' .;14-!11 don
is u_'n't'.lz of the Anaul in Miller's Sammlnng vor Ri{h‘S(&(']!ﬁ (__rg.ecluc?u‘e, 1’_758:,
vol. ifi, p. 11. From these sources we learn of great tribal nn:‘mtln‘]st{s‘)
Lelween the Chellag and the Omok, and of wars hetween the Cossacks
under Dejneff und the Anaunt in 1649. Deniker ‘stvzppo_ses.l_l'lw Rulw.f tyt’
Man, 1905, p, 370) that the disappearance of the tribes 15 more apparen
than real, that the Ananl and the Omok (whose name is a general teri,
signifying *tribe’) were in fact branches of the Yukaghir, -..md tll:s.mt- t.‘lll\_e
Chellag were a Chukeliee trilbe, But tlhis is mereconjecture (sce Schrenck,
The Natives of the Aniur Country, 1883, p. 2.
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family of tribes which included the now extinct Omok, Chellag,
and Anaul. Indeed, until Jochelson had investigated the Yuka-
ghir, it was gencrally thought that they, too, were extinet, or
had becomo absorbed by the Lamut-Tungus.

If the Kamchadal had not been described by Stoller and
Krasheninnikoff, we should now have as littlo knowledge of
them as we have of the extinct tribes, since the Kamchadal
are now quite intermixed with Russians,

Perhaps the most negleeted of the surviving peoples are the
Tungus and the Ostyak of - the Yenisei: for the north-east is
‘under the microscope” of American workers (including some
Russian scientists), and the Samoyedic and Finnic tribes are
heing investigated by the scientists of Finland. As to the Mon-
gols and Turks, they have always been to some extent under
the cye of the Orientalists both of Russia and of western
Europe, though the anthropology of the Orient has been over
much neglected in favour of its linguistics and literature,

The author bas found it impossible to include in tho present
work an account of the physical anthropology and techuology
of the aborigines of Siberia. Nor has it been possible to
describe here the prehistoric life of this region, of which the
Yenisel valley alone can supply so wide a field for vesearch,
These will form the subject of a future work.

Before closing these observations the author would like to say
a few words with regard to the orthography of the non-English
words which oceur in the text and notes,

All native as well as Russian terms have been spelt as simply
as possible, allowance being made for the fact that all foreign
vowel sounds are pronounced by English people in very much
the same way as those of modern Ttalian, The names of Poligh
authors, as they are written in Latin lotters, have been 1ett un-
changed. The Russian names ending similarly to the Polish
(ke or ¢i) are vaviously spelt elsewhere in Latin characters.

In regard to this point, the author has borrowed a hint from
the only modern original article on this region written in
English by a Russian, namely Zhe Buryats, by D. Klementz,
m Hastings’s Encyclopaedia of Beligion and Ethics. Klementz
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has adopted the same spelling for the endixfg .of R-l.lﬁs.i_ﬂ,]il I]:"{nle\li'
\vfl;G“ written in Latin characters as for similar Polish names
: 3 ki but ske).
. ?L.‘lneori;tl;i/reo:vosrds taken f_zom the publications of the J esup N P.
ExP;dition are written minus tho. DUErons pl1?nehc SIgl.Ls];.
A‘nv one desiring more i]r;tim:%to' lnlnguxst)c acquaintance with
| refer to the original.
Hu::li‘;]o(iinij 1::3( E;ound, very ofter% mot with in the native \V(.)l'(]S
ugcd]in tllis work, which it is impossible to {'trm.lslitt.arate 11]11{'0
western European tongues; namely a hard [, writton ’Z in PoT ;ls 1z
and in Russian ordinary I with a hard vowel following. u).s
the words Allakh, Boldokhoy ought to be pronounced some-
thing like Aouakh, Booud})kho_y.
The following abbreviations have been used -
I.R.A.S.—Bulletin of the Imperial Bussian Academy of Scien.Le.
1. R. & S.—Bulletin of the Imperial Russian Geogm.phl.oa.l Society.
K.8.8. 1.R. G.S.—Dulletin of the Kast Siberian S_ectlgn qf the Im-
rial Russian Geographical Sociely (the Ethnographicul ?ectlou).
DE;;V S.8.1.B.G.S.—Bulletin of the West Siberian Section f)f the Im-
perifb.l ﬁu;siun Geogrephical Socicty (the Ethnographical Scct‘mn). .
A, S, 1 R. G.S.—Bulletin of the Amur Section of the Imperial Russian

Geographical Society.
S.gS. A. C.—Bulletin of the Society for the Study of the Amur Country,

I.8.F. 8. A, E.—Bullctin of the Imperial Society of Friends of Natural
Science, Anthropology and Ethnogruaphy, N

J.N.D. B,—Memoir of the Jesup North Pacific Expedition.

R. A, J.—Russinr Anthropoloyical Jowrnal.

E. B.—FEthnologicul Review,

L. AT —Tdving Ancient Times.

E.R. E,—Ungtings's Encyclopaedic of Retiyion and Ethies.

I am indebted to so many persons for help in connexion with
this book, that it is smpossible for me to mention a.]l. their na.n.le}f
in thig necessarily brief acknowledgernent. In particular T wis '
to record my warm gratitude to my tutor, Dr. Marett, who ﬁrst
suggested to me the idea of writ:%ng the bo?k, and Wh]o3 c:urmg
its proparation, has helped me with many invalusble 11.mb 1s an.d
suggestions. A grateful acknowledgement oif mu<.3h valuable ai
1% also due to Mr. Henry Balfour of the Pitt-Rivers Ml.lseum,
and to many other members both of English aud Continental

Universities,
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For a rich supply of materials and bibliographical suggestions
I owe thanks to various Russian scholars, especially to Dr.
Sternberg, Mr. Maksimoff, Mr. Jochelson, and Mme. Kharuyina.
Mr. Jochelson has shown endless patience in aiding me in my
search for data, and in resolving my doubts on various points,

To two of my own countrymen, Mr. Pilsudski and Mr.
Sieroszewski, Poles who have spent many years in close personal
contact with Siberian natives, I gladly take this opportunity of
offering my cordial thanks for their help.

A grant from Somerville College enabled me to start the
work in the autumn of 1912. Grants for its continuation have
also been twice made to me by the Reid Trust of Bedford
College, London (in 1912 and 1913). The trustees of this re-
search fund have thus shown a very active and generous interest
in the work of one who is twice a stranger, being both of another
college and of foreign nationality. I wish to express my special
thanks to them.

The task of improving my imperfect English was very kindly
undertaken by my friends Miss Hilda Walton and Miss Katherine
Menke of Somerville College, and Miss Agnes Dawson and
Mr. H. U. Hall, of the London School of Economics and
Political Science. Mr. F. H. Nixon kindly attended to the
final stage of proof-correcting after my departure from England.
I am indebted for the photographs to Mr. Pitsudski, Mr. Stroyecki,
Dr. Sternberg of the Imperial Russian Academy of Science,
and Prof. Franz Boas of Columbia University.
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PART I. ETHNO-GEOGRAPHY

CHAPTER I

GLEOGRAPHY

SteeR1A occupies the whele of northern Asia, from Turania and
Lhe eastern Asiatic plateau to the Arctic Ocean, aud from the Ural
Mountaing to the Pacific. It forms one-fourth of the whole
continent of Asia, and has fewer inhabitants than London.!
The total avea is 5,493,629 squarc miles, or more than the area of
the United States, Alaska, and Europe taken together (5,184,109
square miles).? Its frontier in the south coincides roughly with
the parallel of 50° N. lat., whence it stretches northwards over
about 30° of latitude. Its western meridian is 60° E., and from
this it exlends eastwards through about 130° of longitude.

There are several dilferent opinions ag to how the name Siberia
originated. Golovacheff * thinks that it was taken from the name
of an ancient tribe called ‘Syvyr’ or ‘Sybir’, who came originally
from Mongolia and settled on the banks of the middle Irtysh, in
the present Grovernment of Tobolsk. For a Jong time before the
Russian colonization of Siberia this tribe was subject to the
Tartaric Khans, and all that remained of it was its name, which
was also the name of the chief town of Khan Kuchum—- Sibyr’
or ‘Isker’. Iowever, when we consider that the name Sibyr
was the name by which the Rugsians called the ancient town
Isker, it seems that the opinion of Chyliczkowski* is perhaps
nearer to the truth. The eastern Slavs, he says, used to call all
the northern regions by the name of ‘Sievier’. Hence the
country of northern Asia, as well as its chief town, ‘Isker’, was
named ‘Sievier’, ¢Sivir’, ‘Sybir’.

The frontiers of Siberin are very difficult of sccess. In the
south, mountaing and deserts separate it from China. In the
east, mountains shut it off from the sea, and the sea itself,
especially the Sea of Okhotsk, is extremely difficult to navigate on

’ i\;alkowsk_irl Ceogrifja Rosumora, pp. 378-9.
ennan, Siberia, pp. 57-8. 3 Siberie, p. 3. * Syberya, p. 1.

1578
n
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account of fogs andice. Northwards Siberia is open 1o the
Aretie Ocoan, bus, as the mere mention of this name suggests,
there i3 no access for navigators to those shores, The search for
a North-East Passage, which occupied four centurics, met its chief
obstacle in the rounding of Cape Chelyuskin. Finally, some fifty
years ago, Nordenskisld succeeded in making his way by ses
along the Arclic shores, by choosing as the time for his voyage,
not the short Arctic summer, when the highest temperature of
the region scarcely affords enough heat for the melting of the
sea-ice, but the beginning of autumn, when the waters of the
Siberian rivers, warmed by the continental heat of southern

Siberia, on reaching the Arctic coast form a current of relatively

warm ice-free fresh water, setting eastwavd along the Siberian
shores. This memorable voyage of the Vega, howover, did not
establish the possibility of making the route a permanent trade-
route to Siberia, for the amount of ice in the Kara Sea in different
years is very variable, Hence the proposal to construct a railway
between the Petchora and the Ob,  Also, the necessity for & long
and difficult coasting voyage round the Samoyedic peninsula gave
rise to another preposal—to cut a canal through the neck of this
peninsula to the mouth of the Ob. Only in the west, owing to
the lower altitude of the Middle Ural and the mearness to cuch
other of the Asiatic and European rivers of this region, is Siberia
easily accessible. This is the route which war and trade have
followed from time immemorial; by this path the chief Asiatic
migrations have reached Ewrope; and now, in the contrary
direction, the stream of colonization is passing from Europe into
Asia?

! Nalkowski, op. cit., pp. 379-82.

# Nearly all Ruassian wrilers in deseribing geographical conditions
refer more to the adwministrative than to the physical division of the
country. Thercfore, befove procesding with our real subject, we shall
give un idea of the admivletrative division. There are thres greab
‘Genernl  Governments'—Western Sibevia, Eastern Siberis, and the
Trans-Awur Country.

A. Western Sitheriu is composed of :

I The Tobolsk (overnment, which is divided into the foliowing
distvicts: 1. Toholsk: 2, Berezovsk; 2. Surgatsk; 4. Ishimek; 5, Kur-
gansk ; 6. Tiukalinsk; 7. Tarsk; 8. Turinsk; 9. Tiumensk ; 10, Yulu-
{orovsk.

L. The Tomsk Government, divided into the following districts:
1. Tomsk; 2. Barnaulsk: 3. Biisk; 4. Kaiusk; 3. Kuznieck ; 6. Mari-
insk; 7. Zmeinogorsk.

L1 Akmolinsk Territory.

IV. Semipolatingk Terrilory.

e o

g
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In its configuration, Siberia may be regarded as comprising two
parts : (¢) Western Siberia, from the Ural Mountains to the River
Yenisei, of tertiary formation, flat, bounded by mountains in the
south ; (b) Bastern Siberia, east of the Yenisei, of older geological
formation, rising here and there into hilly regions difficult of
access, and culminating in high mountains in the extreme east,
the region of Bering Sea,?

The Amur region forma still o third geographical district, It
slopes eastward from the satershed to the Pacific, and its chief
yiver is the Amur, a stream which, with its great tributaries,
affords splendig facilities for navigation.

The ssland of Sakbalin lies opposite the Amur region, and
marks the eastward extremity of Siberia,

Being shut in by mountaing keeping off the warm winds from
the south, and being open to the northern winds, Siberia, owing
to its great land-mass, has a eold and continental climate, under
the influence of which the windows break with the cold, the milk
is gold in pieces, people become blind from the glittering snows,
and one’s breath becomes frozen. The ground, except on the
surface, remains always frozen, except in the south-western parts
of Siberia, As, at a certain distance from the surface, the ground
keeps the average temperature of the year, and as, taking Siberia
as a whole, the average temperature is below 0° the ground
remains frozen for the whole year, notwithstanding certain
seagonal differences in climate. When a well was dug at Yakutsk
to a depth of 380 feot, the temperature of the ground at this point
was found fo be 0°% In this eternal ice the bodies of diluvial

B. Bastern Siberig.

1. The Yeniseisk Goverument, divided into the followin districts :
(15. r?]‘zzsx__]?ya,rs‘lc; 2. Yeniseisk; 8, Kansk: 4. Achinsk: 5. %ﬁnusimk;
LUK hingi.

_lL_'J;he Irkutsk Government, divided into the following districts:
L Irkaisk; 2, Balagansk ; 3, Niznieudingk ; 4. Verkliolensk; 5. Kirensk.
' [T, Yakutsk Territory, divided into the following distriets; 1. Ya-
Kutsk; 2. Oleluninsk ; 8. Viluysk ; 4. Verkhoyansk; 5. Kolymsk.

C. f"'lo Tmns-,_imur Corntry.
i C-._I'._.“ﬂns'Bﬂ-??ﬂJ Trrribory, divided into the following districts:
’:r'l_lyi’;}‘ll-'_‘“ﬂ(; 2. Nerchingk; 3 Vevkhneudinsk; 4. Selenginck; 5. Bar-
II. The Am
IIT T hl'_* Sl."r'lfCOaSY. Tpr;--jt.o[-y.

IV. The islang 5f Sakhali
 Nalkowski, big. o

* Op. cit,, p. 383,

1w 'Tearibory,

(Northern part of Sakhslin.)
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animals, mammoth, &ec., long ago extinct, have lheen found
preserved, svith bones, flesh, and hair.

Only northern and north-eastern Siberia have a truly Arctic
climate; the gsouth and south-west may be called sub-Arctic. It
is difficult to draw a definite line between the two zones, but it
may be said that Arctic climatic conditions are found further
south in the east than in the west.

While the climate of the Northern Zone (i. . the northern
regions of the Tobolsk Government, the northern and contral
parts of the Yeniseisk Government, the Yakutsk Territory, and
the north-east part of the Sea-Coast Territory) is more or lesg
uniform throughout, the Southern Zone has four distinet climatic
types. These are—

(@) The south of the Tobolsk and Yeniseisk Governments, and
nearly all the Government of Tomsk.

(#) Kirgiz Steppe region, including the Akmolinsk and Semi-
polatinsk territories,

(¢) South-eastern Siberia, including the Irkutsk and Trans-
Baikalian Governments.

(@) The Amur and Sca-Coast regions.

A. First as to the Arctic region. ‘Ifg low level and exposed
northern aspeet, combined with its high latitude and enormous
extension southwards, are the chief reasons which cause the
climate of this region to be the most “continental ”, as it is
technically termed, thab is, subject te the greatest extremes of
heat and cold, of any region on the globe.”*

The ‘continental’ climate has another characteristic, viz. its
exfreme dryness, the summer being wetter than the winter,
especially in eastern Siberia. Towards the north the total
rainfall and snowfall decreases. The coldest places are not on
the Arctic coast, but further south in the neighbourhood of the
middle Yana River. The reason of this is that in the winfer the
winds blowing in the northern tundra from the Arclic Sea are
laden with moisture, and not only cold but also warm currents of
air easily reach the flat northern tundra. In the southern
mountainous region these warm air-currents, being lighter, rise
towards the top of the mountaing, and the cold eurrents of air,
being heavier, sink info the valleys, where they cause most hitter
cold.  Clenerally during the winter in this part of Siberia it is

! Bee Golovacheit, op. cit., p. 30.
* Stanford's Compendiom of Geography, de., Asia, vol, ), p. 4.
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warmer ab the gummit of a mounfain than it is at the fqot. .O'n
the coast of the Gulf of Ob, and generally near the Kara Sea, l'L is
cooler than in places of the same latitude east or west. This is
on accounb of the great accumulation of ice in the Kara Sea.
With the exception ol this small region, eastern Siberia is colder
than western, as is shown in the following table of the averago

annual temperature:

Berezov . , . . . . -4.6°C,
Turukhansk . . . . . . ~82
Yakutsk . . . . , . -11.0
Verkhoyansk .. . . . . -16-9

Verkhoyansk (67° 34" N. latitude) is the Asiatic pole of greafest
cold. To give an idea of the difference befween the winter cold
and summer heat, we shall fake the average temperature of
January and July, the coolest and the hottest months

January. July.
Berezov . . . -237°C. +16-3° C,
Turukhansk . . —23.2 +153
Yakutsk . . . —43.3 +19:0
Verkhoyansk . . -50-8 +15-1

To show what the extremes of cold and heat are, we shall give a
table of the highest and lowest {emperatures:

Colil, Heat.
Turuakhansk . . -56.6°C. +32.7°C.
Yakutsk . . . —-60-8 + 387
Verkhoyansk . . -671 +30:8

In western Siberia the winter temperafure varies, but in the
east the winter temperature is unchangeable. On the other side
of the Arctic Civele the days ave very dak; they are marked
only by a dull light on the horizon.

Tretyakoff* says that in Turukhansk, on the River Yenisel,
Just without the Arclic Circle, the temperature in winter some-
times folls to —40° ¢, He says that at such times the abmosphere
is so dense that it is difficult to breathe. The earth, the ice, the
branckes of the trees, crack with a dull noise. One can hear the
ringing stroke of the axe on the trees at grent distance, Iron
becomes g0 briftle that any ordinary blow may break it, and trees
become as hard as ivon. Even the fire seems to burn feebly. In
the first half of Decemiber, daylight lasts-only three hours. The
Sun rises almost due south, and remains above the horizon only

, Golovacheft, ap, cit., pp. 30-2-
* Tretyakoff, Zhe Country of Turukhansk, pp. T4-5.
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two hours. At the end of January the climate becomes milder,
nod the prevailing winds are north, veering to south.!

Schimper  characterizes the Arctic climate as follows: ‘ Tem-
perature and illumination constitute the chief characteristics
of the polar climate, the former in the long, cold winter, and the
short, cool summer, the latter in the long winter night and
the long summer day. During the greatest part of the three
summer months (June, July, August) the sun is above the horizon
continuously for 65 days in lat. 70° and for 134 days in lat, 80°
The summer temperatures are very unequal in the different parts
of the polar district, but are dependent, not so much on the
latitude, as on the distribution of land and water, and on the
presence or absence of warm currents.” Schimper summarizes
the main features of the Arctic climate as follows

L. Shortness of the warm season.

2. Low temperatuve of the air during summer.
3. Continuous light during summer.

4. Dry winds in winter.?

The Arctic snowstorm, which is go.characteristic of the winter
season, may be visualized from the following description*: The
first part of November is rich in falls of snow, and in the second
part of this month the cold becomes quite severs, and snowstorms
or purgas (Kylkden in Ostyak) are very frequent, when earth and
air are hidden by furiously whirling snow-dust, which penetrates
the pores of the most closely-woven cloth. When the purga
thunders through the wilderness, the native stops in his way, ties
up the leather thongs with which he guides his reindeer-team, and
lies down at full length upen his sledge, with his head to
windward, and the reindecr, too, " stretch themselves npon the
ground in a similar posture. Sometimes they lie like this for
three, or even four days, the man without food, and never moving
save Lo give some fodder to his animals, In the northern region,
purgas are most frequent botween December 15 and January 15,
A purga never lasts for less than twenty-four hours, and some-
times continues, with short inlervals, for twelve days." When,
however, the snowstorm passes, there oflen follows a spectacle
which richly rewards the ey-es of the traveller.

On the northern horizon a small pale cloud appears.” As it

¥ Trobyakoll, The Cowntry of Turulhansl, pp, T4-5.
2 Plant-Geagraphy, pp. 663-4, # 1hid.
* Tretyakoll, op. eit,, p. 72, & Ibid. ¢ Op. cif., p. 78.
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riges bigher it glows wilh a stronge?* light, nr.ld at last assumes
the form of an arch, with rays streaming from its ourve. Before
fwo hours bave passed, these rays increase Igrreat-ly in size, and
appeat NOW rather as belts of Jights extending u.pwards to the
genith. Now they glow with a delicate rosy light, now they
disappear, to reburn again, no longer rose-coloured, but of every
hue of the rainbow, as if momentarily illumined from behind
by some mysterious light, In the unceasing play of the rays
they sometimes combine into a single fiery ball, then spread ouf
again into a colonnade of light. It should be remarled that the
streamers, when they cross the zenith, lose their brilliant colourg,
and appear like a delicate, rarefied mist. The rore vivid the
aurorn boresalis, the darker seems the sky. In calm, bright
weatheor, or when there is a light wind from the north, this
spectacle continues throughout the night. Sometimes, 1hough
not very often, the aurora borealis disappears suddenly, as if
sucked in by the sky. This strange natural phenomenon begins
to appear in the sky In November, and ceases in March,’

B. Southern and soulh-western Siberia ix auch milder, although
the charaeteristics of a continental climate are there also quite
marked. We shall consider the climate of southern Siberia accord-
ing to our division of it into four elimatic types.?

(@) The southern part of the Tobolsk and Yeniseisk Govern-
ments, and ncarly all the Government of Tomsk, have generally
a very severe chimate, liable to great and sudden changes:

Average Annual Temperatiae. June. Jooary.
Tobolsk . . . -0-2 C. +16-6°C, ~19-7°C,
Ishim . . . -11 +19-3 —196
Tomak . . . —07 +19-0 ~19:6
Barnanl | . . +0-3 +20-0 179
Yeniseisk . . —_9.9 +20-1 ~ 256
Minusinsk . , 306 +19:7 ~186
There are great extremes of hoth cold and heat:
Cold, Hept,
Kurgan . . . -350°C, +33°C.
Ishiim . . . ~42.0 +99.0

The climate of the Altai Mountains ig also severe, and it ig
liable to gudden changes, especially on fthe coasts of the big lakes.
From sunset til] the following midday the tevaperature sometimes
falls as far ag —8° ang —9° C., and as carly as August the frosts
begin. Tn the southern valleys, separated from the north by the
Mmountains, the climate ig milder.

' Tretyakof, op. cit., p. 74. ¢ (rolovacheff, op. cit., pp. 83-7.
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(b) The climate of the Kirgiz Steppe and the Akmolinsk and
Semipolatinsk territories is warmer than the climate of the
Tobolsk and Tomsk Governments.

Average Annnal Temperature, Average Janyary,
Akmolingk ) o 9° 4o L o.ro _1a.re
Semipolatinsk | From +2°t0 +2.5°C. 18.5° C.

The average range of temperature between winter and summer
temperature is 86° and between January and Jul
range is 40°,

In the winter there are rain-storms called Burany, and in the
summer there are great winds. There iz little rain and SNOW,
Rain in the summer is particularly rare,

(¢) South-eastern Siberia, including the Irkutsk and Trans-
Baikalian Governments, has long periods of cold, sharp transition
from cold to warm seasons, great scarcity of snow in the quict,
windless winter. There are frequent summer rains, except during
the years when drought occurs., In the town of Irkutsk the
average annual temperafure is —0.5°; average for January, —21°;
average for July, +18.1°,

Frosts often extend into the middle of May, and they begin
again about the beginning of September. A similar average
temperature ig found on the other side of Baikal, but the aver
annual temperature in Chita is — 2.7°,

The enormous Lake of Buikal has a considerable
the climate of its coasts :

y the average

age

influence upon
it moderates the summer heat and the
winter cold, except, of course, when it is frozen. Like north-
eastern Siberin, the climate of the Trang-Baikalian valle

y& I8 very
rigorous, through the cold

and the descent of the heavy air from
the mountains : 40° of frost is not uncommon there. The summer
is abundant in rainfalls and in storms,®

(&) The Amur and Sea-Coast region has two sub-types of
climate : southern Amur-Sea-Coast type, and northern Okhotsk-
Kamelatka type.

The Amur-Sea-Cosst climate is exemplified by the following
table

Average Annual Tempeiature, July. Jeanuary.

Nerchinsk . ; —0:8°C. +18:2° C. —33.5°C.
Blagoyeshehensk -0-7 +21-4 —255
Chabarevsk . +0-5 +920-8 —25-2
Nilkolaeysk : — 24 1153 —24-9

' Golovacheff, op. cit., p. 84,
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Throughout winter the iemperalure frequently falls as. lcu.\\Y
as —20% whilst the summer temperature riges to +87-5° in
¢hadow. The summer rainfall is more abundant here than in
Trans-Baikalia. ‘ ,

The Okhotsk-Kamchatka climate is shown from the following
table :

Average Annual Temperature.,  July. Janu.q..ay_/‘.
Udinsk . . -35"C. +16-3°C. -10-27C.
Okhotsk . . -50 + 142 - ]3-3
Petropaviovsk . +22 +16-1 — 20

The hwnidity of Kamchatka is high owing to the influence of
the seas survounding this peninsula, the moist nature of the grou.nd,
and the slow melling of the snows on the Kamchatka BIO[}IIt&UiS,
There is a substratum of lime, which prevents the soxl.ﬁ'om
absorbing the water and thus encourages the growth of tnyga.l
The whole wesfern part of the peninsula is covered by the tayga.

The mountains of southern Siberia give birth to the thres great
river systems of the Ob, Yenisei, and Lena. _

The QU, the largest river in western Siberia, has 1t..s source
among the lakes and glaciers of the Altal Mountains. O‘n
leaving the mountains and entering the lowlands of the north it
divides info & main stream and its great left {ributary, the Ix.'tyslll,
with the Ishym and Tobol, Its tributarics on the right bru‘)g l]t
near to the strearas of the Yenisei Basin, with which it is
connected by canals. The length of the Ob-Irtysh is 3,400 miles.

The Yenise: is regarded in its main siream as the largest _Of
Siberian rivers (Yenisei-Angara, 8,309 miles). It originates in
the confluence of two rivers in Chinese territory, Khakema and
Bikema by name, after which confluence it is kmown as the
Ulukema. It serves as the basin of many tributaries, including
the mountain torrent Kemchik. Cutting through the Sagﬁuf
Mountains and reaching Russian ferritory, it is renamed Yenisei
(Loannesi, i, e. ‘preat water , In Tungusic). It flows along the
western foot of the eastern Siberian platcau, Here it has been
deprived of western tributaries by the Ob system, the only
Important left tributary being the Abakan; but it has very
Important right (ributaries, of which the Upper Tubpguska
(Angara) flows out of Lake Baikal, forming, as it were, a con-
tnuation of the Selenga, which flows into that lake. Other
tributaries are the Middle and Lower ‘Tunguska.

! Golovacheff, op. cit., p. 34.
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Baikal is the largest mountain lake in the world. It is like

a cleft bebween precipices, and is very deep (1,400 metres), ibs
bottom being lower than some portions of the Pacific bed. The
winds blowing from the neighbouring mountains make the lake
dangercus for navigation; and the natives on its shores offer
sacrifices to it to calm ifs waters: they call it the * Holy Sea’.

The Lena (Lena-Vitim, 8,280 miles in length) takes its rise in
the mountains svrrounding Lake Baikal. Its most important
right tributaries are the Aldan, Olekma, and Vitim, of which the
Aldan brings the Lena system near {o that of the Amur.

The Amuyr originates from a double confluence of streams., The
smoothly-flowing Ingoda, merging in the rough waters of the
Onon, forms the Shilka, a swift, shallow stream, full of rocks and
houlders, This river is joined farther on by the Argunia, from
which confluence the great Amur is born. (Amur in Tungusic
roeans ‘good’, ‘kind’.)?

Besides these largest vivers there are others of some importance,
the Yana, the Indigirka, the Kolyma, and the Anadyr of the
Chukchee Peninsuls. -

The mountains of Siberia do not form a continuous chain, but
rather a series of defached ranges, in the following order from
west (o east: the Altai Mountaing proper, or Gold Mountains,
between the Irtysh and Yenisei rivers; the Sayan Mountains,
between the Yenisei and the Selenga; and the Yablonoi Moun-
tains, between the Selenga and the Shilka—the latter being a
tributary of the Amur system. The Yablonoi mountain-chain
is called in the extreme north-cast the Stanovoi Mountains, snd
these in turn throw off several spurs, including the Verkhoyansk
range. The peninsula of Kamchatka has its own volcanic systeny,
of which some peaks attain a height of 5,000 metres,®

These mountains are all well forested and rich in minerals.
The valleys of the south are very fertile and well adapted to
agriculture, This especially applies to the southern districts of
the Tobolsk Government and the¢ Akniolinsk Territory. In the
west the broad steppes afford excellent ground fur cattle-breeding,
and are the natural road into Turania. Their flat, low-lying
surface is frequently swept by furious wind-storme (buran). The
Ishym Steppe (between the Ishym and Irtysh rivers) and the
Barabine Steppe (between the Irtysh and the Ob) are the largest
steppes in which pastoral life is possible, although the abundance

? Golovacheft, op. cit., pp. 46-8. 2 Nulkowski, op. eit., p. 346,
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of swamps, with myriads of annoying insects in summer (which
force ¥he natives to wear masks), and-a local disease called
sibirskuya iazve, make open-air life not always comfortable.
The Barabine Plain is not strictly speaking a steppe, for it
contains many marshes and birch forests. It forms a magazine
of salt for Siberia.

We may distinguish two physical divisions corresponding very
roughly to the two climatic zones of northern Asia, viz., a
northern division, with a typically Arctic climate, which com-
prises the {undra and the tayga; and a southern division, with
a sub-Arctic climate, which includes the steppe country, as well as
mountaing and fertile valleys.

A. In the north the predominant feature is the frozen swamp-
desert, known ag the tundra. ‘Only in the less cold and therefore
chiefly southern tracts of the Arctic zone, in the more favourable
localities ’ are found ‘ willow-bushes and small meadows on river-
banks and in fjords,? or even clumps of dwart shrubs, which
consist of a denser growth of the same ever-green, small-leaved,®
ghrubby species ag appear singly in the fundra among mosses and
lichens . ... Where the climate is most rigorous the vegetation
forms only widely separated patches on the bare, usually stony
soil, and we have sock-tundra.’® The peculiar bluish hue of the
fundra, nnd the vast expanse of its flat surface, present to the
traveller & curious illusion of having hefore him & great waste of
walers rather tham a plain. This resemblance to the sea is
beightenad when moonlight floods the tundra, or when the wind
has heaped uvp a light snowfall into dunes and undulafing
furrows.*

The swampy surface of these vast frozen deserts renders them
impagsable except in winter, when they are frozen over.

The animals of the tundra consist chiefly of white or polar bear,
arctic fox, lemming, polar hare, and reindeer, The reindeer is
found alse in more southern provinecs, where polar animals do
not exist. Reptiles do not live in the tundra at all, but insects
abound even in the most northerly parts during summer. At
this time of the year the mouths of the rivers are covered with
masses of migratory birds. The chief of them ave: gerfalcon,
white owl, plover, white partridge, and many geese and duncks.

Nalkowski, op, cit., p. 384. 2 Probably estuaries.
Schimper, op. cib., pp. 685-G6. * Tretyakoff, op. cit, p. 7.
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Most Arctic animals and birds are white in colour for the greater
part of the year.!

B. South of the tundra extends the tayga. The region between
tayga and tundra is called ¢ Marginal Forest’, and is covered with
bushes, dwarf birch, and willow trees. The tayga is composed of
primeval forests, which grow on the swampy ground. In the
north the tayga has no grass or insects, but nearer the south grass
begins to grow and insects to appear, the Iatter gradually
increasing in numbers the farther one goes in a southerly
direction.

At a first glance there appears very little difference between
western Siberia and the eastern part of European Russia, but the
dry and rigorous winter of Siberia is not conducive to the growth
of oak, elm, ash, maple, and apple trees, which flourish in eastern
Russia. On the other hand, the Siberian fir-tree will very seldom
grow in eastern Russian. lowards the south, where firs become
gradually more scarce, birch and aspen trees take their place.
The northern slopes of the Altai Mounlains are covered with sub-
polar vegetation, while the verdure of the southern slopes is more
of the Steppe order, very rich, and plentifully besprinkled with
wild flowers, In the forests are to be found brown and black
bears, sables, squirrels, and, nearer to the Steppes, wolves, which
are seldom met in the dense forests. Farther south are reptiles,
and 2ll southern Siberia is pestered throughout the summer,
especially in June. by gnats, midges, gadflies, and horseflies,
which disappear with the advent of the snow.

In the Steppe of Kirgiz there are numbers of domestic animals,
as well as wild horses, gazelles, and marmots. The Amur
country has a combination of lhe vegetation of northern und
central Asia. TFarther south appear birds and beasts of prey,
such as vultures and tigers, In the soil of the fayga there is
often found some gold-dust, or small nuggets of gold, washed
down from the rocks of the neighbouring mountains, and called
by the gold-diggers rozsypri (Russian).?

L

' Golovache®, op. cif., p. 71.
? Op, cit., pp. 63-5, and Nalkowski, op. cit., pp. 345-6.

CHAPTER II

ETHNOLOGY

In dealing with the efhnology of northern Asia we are confronted
with a task of peculiar difficulty. No other part of the world
presents a racial problem of such complexity, and in regard to no
other part of the world’s inhabitants have ethnologists of the last
hundred years put forward such videly differing bypollicses of
their origin,

In fact, any even prohable golution of this racial problem, or
any scientific classification based either on resemblances and
differences of physical types, on linguistic coincidences, or on
common features of material and social culture, would be premature.
We shall, therefove, mention the most important attempts at
classification that have hitherto appeared in the scientific literature
dealing with this subject, and shall propose, so to speak, a tempo-
rary classification, based on geographical and historical data. This
will afford & convenient basis for the systematic treatment accord-
ing to their geographical grouping of the tribes dealt with in this
work, and will serve as a clue to their chief migrations. If will
also permit usg to keep within the limifs of the Siberian region,
a procedure which, while it may be undesirable from a wide racial
point of view, is ethnically allowable, since modern Siberin is the
home of a well-marked growpe etludgue, walled-in, as it were, by
her no less well-marked physieal frontiers. The western frontier,
as being the most accessible, is practically non-existent from an
ethnical standpoint; since we find the same Steppe tribes in
easfern European Russia as in south-western Siberia, and the same
Arctic peoples in Arctic Russia as in Arctic Siberia.  Yeb although
these people, on both sides of the border, have many physical and
cultwral characters in comrnon, they are more easily and profitably
studied in Siberia, for the reason that in Furope their eulture and
physical type and those of the Russians mingle and interact to
such an extont that it is often difficult to distinguish the respective
elements,

Until about 1883, i.e. up to the time of Sehrenck," all the inhabi-

! The Nutives of the dinwr Country, pp. 254-62.
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tants of northern Asia were generally known as Ural-Altajans,
This name was first used some seventy years ago by the Finnigh
investigator, M. A. Castren,! and was based on similarities in the
phonetics and morphology of the languages of the Finns, Lapps,
Turks, Tungus, Mongols, and Samoyed. Max Miller accepts this
name, calling the Ural-Altaian group the northern division of the
Turanian family, and basing his reasons for doing so on the lin-
guistic researches of Castren and Schott.? These two investigators
succeeded in discovering similarities among the agglutinative
languages of the tribes mentioned, just as Hodgson, Caldwell,
Logan, and M. Muller pointed out rescrablances in the Tamulie,
Gangetic, Lohitic, Taic, and Melaie languages of the southern
Turanian group.” ‘ They must refer chiefly to the radical materials
of language, or to those parls of speecli which it i3 most difficult
to reproduce, I mean pronouns, numernls, and prepositions,
These languages will hardly ever agree in what is anomalous or
inorganic, because their organism repels con tinually what begins to
be formal and unintelligible.” ! )

All other tribes of Siberia Muller classes as ‘People of Siberia*,
and places them in the north Turkic division of the Turkic-Altaic
class.,

Mitller's ¢ People of Siberia’ comprise the Kamchadal, Yukaghir,
Chulkehee, Koryak, and ail others who do not belong to the lin-
guistic group which Castren -called Ural-Altaian. These tribes,
together with the Aleuts and Eskimo, were called by F. R. Muller
(1878) the “Arctic or Hyperborean races’.” In Peschel’s book of
about the same date these people form two Mongoloid groups,
which he considers as extending through Asia, Polynesis, and
America.  One of these groups, composed of the Ostyak of Yenisei,
Yukaghir, Ainu, and Gilysk, he names ¢ Nordasiaten von unbe-
stimmter systematischer Stellung'.  The other group, consisting
of all other natives of the north-east, of Amerinds such as the
Tlingit, and of the tribes of Vancouver, he calls “the Bering Tribes’.
Now, as Schrenck points out, we ean hardly call people like the
Ainu, living partly in Nippon, an island washed by the warm
current of Kurusive, an * Arctic or Hyperborean’ tribe ; and if the
Ostyak, Yukaghir, &c., are ‘Northern Asiats of undetermined

eeiselerichte wind Biicfe aus den Jahren 1845-9 (1853),
* Altagjische Studien, 1860,
® Mox Miller, Lectures on the Seience of Language, 1861, p. 322,
4 1hid. * Allgemeine Geoyruplie, Vienna, 1873, p. 188
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position,’ 50, no less, are the Kamehadal, Kon.yak, and Chul(.clme.’
Schrenck himself forms one class of all the tribes not belonglvng to
the * Ural-Altaian’ group, calls them the ¢ Northern and North-
Eastern Palaecasiats’, and suppescs that they once occupied much
more extensive territories in northern Asia, and have been driven
fo their present inhospitable habitats by more recent comers. He
thinks that they are only the remains of & formerly more numeorous
stoek : and that contact with the intrudershas influenced especially
their physical type. Of these Mongolic types only those escaped
contamination who, like the Ainu, fled to the neighbouring islands.
The Basques of Europe, he thinks, present an analogous case,
being an old people who have been driven out by Celts.? Schrenck
proposes this clagsifieation ag & temporary device, until such time
as the linguists have determined fo what people the Palacasiats
ave akin, and lerms his classification a historico-geographical
one.’

Now, if we are to provide & name for these unclassified tribes
of the extrerne north and easl of Asia, who differ in various regpects
from one another, but have many characteristics in common, and
differ still more from the other peoples of Siberia, viz. the Ural-
Altaians of Castren, we would propose the name ¢ Palaco-Siberians’
as conforming better to the historical and geographical data. It
is not ambiguous, as ‘Palaeasiats’ is, for it could not, like the
latter, be taken to include other indigenous Asiatic peoples now
becoming extinct ; and it implies a comparison and & conbrast
with the olther tribes—Finnic, Mongolic, Turkie, Samoyedic, and
Tuangusic —who are comparatively recent comers to Siberia, and
whom we shall call Neo-Siberians’, not including under this term
any Mongols, Turks, or Finns living -outside Siberia. These fwo
names explain themselves, and are especially suitable for our
comparative study of the natives of this region.

A. The name Palaeo-Siberians, then, is applied to these people
a8 Tupresenting the most ancient stock of dwellers in Siberia : and
even if the work of the Jesup North Pacific Expedition, headed by
Professor Franz Boas, should ultimately be held to prove that
they migrated thither from America, thisg would not depose them
from their Position as the earlicst comers among the existing
Population of Siberia, while it would certainly make the term
Palaeasiaisg meaningless. The investigations conducted by the

! Schrenck, op. cit., p. 255. ]
“ Op. cit., p. 953. ® Op. aib., p. 257,
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memberg of the expedition have already proved the cultural and
physieal similarity, if not the identity, of fhe peoples on the
opposite shores of the North Pacific.! The texrm Palaso-Siberians
must be understood also to include the Ostyak of Yenisei, the
remains of a formerly much larger stock, who are as iselated as
each tribe among the other Palaco-Siberians, and are nof connected
with the North-Western Amerinds.

Some of the recent linguistic researches carried out by a dis-
tinguished member of the Jesup Expedition, Mr. Jochelson of
Petersburg, throw most important light on the Bering Sea
ethnological problem; especially when compared with the lin-
guistic work done by the members of the Jesup Expedition on the
American shores. Thus Mr. Jochelson has found that the Aleut
and the Eskimo Janguages are closely connected ; they have many
roots in common, and the similarity extends both to the morpho-
logy and physiology of their phonetics and to many grammatical
forms. He thinks the Aleut language is one of the oldest Eskimo
dialects.® About the Yukaghir language he says that it differs
morphologically in many respects from the languages of the Neo-
Siberiang, but has much in common with the Palaeo-Siberian
languages of the neighbourhood. He has made acquainfance with
two independent Yukaghir dialects, while the travellers buofore
him thought the Yukaghir languages quite extinet.® The Chulk-
chee and Koryrk languages are very similar, although the Koryak
is more vital and has many dialects, and the Chukchee has
practically none.

B. As to the term Neo-Siberians, the various tribes of Central
Asian origin whom we group under it have already been go long
in Siberia, and have becone so intermixed with one another as
the resnlt of svars and contact by other means, that they are now
snfficiently differentiated from the kindred peoples of the region
of their origin to be deserving of a generic name of their own,

The term Ural-Altaians is objectionable linguistically, Desides

" the fact that ethnologically it does mot serve to specify the Ural-
Altaians of Siberia. Modern linguists, espeeially those of Finland,
Germany. and Hungary, ave still at work upon the problem, hut
have not yet said sheir last word as fo whether or not they approve

' Ree Jochelson, Evlutological Problems alying the Noith Pucific Cousts,
1908,

© Notes on e Phonetic and Structural Basis of the Aleut Language, 1912,

® Matericls for the Study of the Yukaghir Langueye, &¢., 1900.
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of the classification of Castren ;! and exception has justly been
gaken to the grouping together of Finnic and Tungusic tribeg,?
while it seems no less objectionable from an anthropological point
of view to put together in one class such different physical types
ag those represented by the Mongols and the Turks. Moreover,
the term Aliaians applies most naturally o the tribes inhabiting
the Altai Mountains, and in the first place to the Turkic tribe of
Altaians proper (sometimes called the Kalmuk of Altai).

Except as regards substituting ‘ Neo-Siberians’ for ¢ Altaians’
and ‘ Palaco-Siberians’ for ‘Palaeasiats’, we shall follow the
classification of Patkanoff.!

The lasl census of 1897, of which the results were publighed in
1904-5, shows the population of Siberia as amounting to about six
millions. Now, as the Europeans (Russians and Poles, mostly)
themselves number about five millions, the number of ahorigines
i less than one million.* The most complete work on the census

? Bee the work of Prof. H, Paasonen of Helsinglors, * Beitriige wur
finnisch-ugrisch-samojedischen Lautgeselichte' (Retue Orientale, Buda-
pesth, 1912-13).

¢ Prof. Prasonen, op. cit. For the opposite opinion see the work of
Prof. H. Winkler, Der wraloltaische Sprachstwnm, das Finnische wnd des
Japanische, Berlin, 1909, and his other works.

' According to the last cenmsus, the Furopean Sibevians numbered
4,70:7,08'2 (Patlunoff, Statistical Datw for the Racial Composition of the
Population of Siberia, its Language and Tribes, Patersborg, 1912). They
comprise five widely different classes: (@} Voluntary exiles, who, aven
Lefore the Bussians annexed Siberia, in the sizteenth and seventeenth
centuries, being dissalisfied with Museovite rule, migrated to Siberia and
wixed with the natives, forming a class of Creoles. They are a very
hardy stock, athletic and prolific, splendidly adapted for survival in the
*E}'}E?ﬂe for existence. Other immigrants joined them in the carly years
?!la?‘ :“ liiuls(silgm conq‘uosi;. | Tbg Russian name for them ig starozyly, from
o “i’u \tO » =yl (jil), ‘lived "—i.e, people who have lived long there.
ngl :e rong’ contrast to these are the Russian peasants who have much
I)izi.c;-~ incT};ty migrated fo been-,y and who have not vet found their
g pl';-cej fhnew exvironment—virtual nowads, wandering from place
foo thom’:; ) & effort fo find a spot in which they can settle down and
[.C:!\"'iic'/ko (,__T;.S :gt home. These are ]anxvﬂ a8 nowosioly, ‘ new settlers’
D *:.(;n-f“?j]»]' Syherya, pp. 6 and 227). (v} Criminals, banished into
e Sf‘lxillti}'f(-)r deported without leing condemned te hard labour.
hava hl'd,-t ,L;‘it who have escaped from prison, or (in the case of those who
Recois \ICL”.E__:«;I_I S&;llltuenced to corfﬁnelme.nt-) who c:pmot find employment,
the CfJuni;z?{:J(‘}ms or bandits (brodingt, * Waders'), and wander through

: ¥ Insummey they hve on what they can beg or steal, and in

winter, somed; } - d
Russ n:;:::-_‘f»nyqs_, a5 o lust resource, thwy give themselves up to the
Altos shoritice to be incarcerated, this being practically the only

L

Hive ) Sty 3 % L < . i
':mt-f- fo Sé:l-lvahon. (¢} A fourth class, including Rugsian officials,
chiefly in t.o“uln persons of various professions and oceupations, living
i s and setflements. [¢) Finally. political prisoners, mostly

C

merch
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of 1897 is that of Patkanoff, published in 1912, which differs
slightly from the statistics of Stanford's Compenduum of 1906,
although the latter is also based on the census of 1897.

The figures, as given by Patkanoff, are as follows:

Total Native Population . . 870,536 (Males, 442,459 ; Temales, 428,077),
Mongols . . : . . . M. 145,987; F. 143,014.
Tungus . . . . . . M. 38303; F. 37,201.
Turlde tribes . . ; . M. 221,573 IM. 214,166.
Samoyed . : : . . M. G6501; F. 6,001,
Finnie tribes . . . ; . M. 12,732; F. 11,965,
Chukchee ; : 3 ; : 11,771 (5,811 M),
Koryak i ; ; : i 7,835 (3,733 M.).
Kamchadal . : » | : 2 805 (1,415 M.).
Ainu ; . 3 . . . 1 457 ( 769 M),
Ghlyak . . s : ; ! 4,649 (2,556 M.).
Eskimo . X " , i . 1,307 ( 631 M.).
Aleat i ] ; . . , 574 ( 289 M.).
Yukaghir . ) L k ) 754 ( 388 M.).
Chuvanzy . ; : ; : 453 '( 236 M.).
Ostyak of Yenisei . : K g 988 ( 535 M.).

Tur PALAEC-SIBERIANS.

1, The Chukchee. In north-castein Siberia, between the Anadyr
River and the Arctic Ocean (except in the extreme north-east).
Many of the Chukchee, according to Patkanoff, are still inde-
pendent of Russian control, hence the total number of the tribe is

of the educated class, either confined in prisons or kept at hard labour,
or banished to live in Siberia wnder certain restrictions which do not
permib of their engaging in Ocmlp'mons snitable for people of their
training. By a kind of irony of history, il is jnst these political prisoners
who have turned with interest and sympathy to the study of thre native
tribes, and it is not tow much te say that but for the information collected
by them in modern times a book like this could not have been written.
Thus we read in the report of Mr. V. Ptitsin, & member of the revi sory
commiifee on the work of the East-Siberian section of the Imiperial
Russian Geographical Society : ¢TIt is well known that the best work done,
up to this time, in the Last-Siberian section of the Tmperial Geographical
Society, is the work of exiles. Almost all of the work dene and the
observations made at the sectivn's meteorclogical stations must also be
credited to exiles.” It is hardly ngcessary to remark that the word
‘exileg’ in the above quotation is not a cuphemism for *eriminals’.
The works pablished in more recent years show that the same can he said
of the present siate of affairs. Many of the investigntors now in the field
started their work as political exiles.

The majority of European Siberiaus ure Rtussians (Great Russiang and
thtlo Russinns) of the professiomal class, including u large number of
exiles. Tha Polish clement is second in point of numbers. Mcmbeb of
other nations, Germuns, Greeks. French, and Fnglish, formed an insig-
nificant nnnm‘ty at the time of the Tast consus.
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difficult to ascertain. They number probably about 11,771 (5,811
Males).

9. The Koryak. South of the Chukchee, between the Anadyr
and the central part of the peninsula of Kamchatka (except the
coast-Jands between the Culf of Anadyr and Cape Olintovsk).
Their number is 7,335 (3,733 M.},

3. The Kamchadal. The (comparatively) pure Kamehadal are
found chiefly in the southern part of the peninsula of Kamchatka.
They number 2,805 (1,415 M.), possibly including some of the
Koryak Kanichadal, and pot including several wandering tribes.

4. The Ainu. In the ifland of Yezo and the southern part of
Qakhalin. Their number is 1,457 (769 M.).

5. The Geidyak. Near the mouth of the Amur and in the
northern part of Sakhalin, Their number is 4,649 (2,556 M.).

6, The Eskimo. Asiatic shore of Bering Straif, as well ag the
whole Arctic region from Alaska fo Greenland; i.e. Asiatic
Eskimo as well as American. Number, 25000, In Asia alone,
1,307 (631 M.).

7. The Aleut. Aleutian Islands of Alaska. 574 in number
(289 M.).

8, The Yukaglir. Between the lower Yana and lower Kolyma
Rivers., 754 in number (388 M.).

9. The Chuzamgy. South of Chuan Bay, on the upper and
middle Anadyr. 453 (236 M.).

10. The Ostyal: of Yonisci. On the lower Yenisel, between the
lower Tunguska and the Stony Tunguska as far as Turukhansk.
988 (535 D).

Tur NEo-SIBERIANS.

1. Fnic Tribes. (a) The Ugrian Ostyak, from the northern
part of the Tobolsk district to the mouth of the Ob, and eastward
o8 far as the Tomsk district and the Yenisei River; they number
17,221 (9,012 M.).  (b) The Vogul (called also Maniza or Suomi),
betweon the middle Ob, from Berezov to Tobolsk, and the Ural
Mountaing, They number 7,476 (3,720 M.).

2. The Samoyedic Iribes.  In the Arctie region from the mouth
of the Khatanga Rivor to the Ural Mountaing, and thence, in
Europe, 1o Cheskaya Bay. Together with the Yourak, Ostyak-
Samoyed, and other small tribes, they number 12,502 (5,501 M.).

8. The Turkic Tribes. Only the eastern group of the Turkic race

c 2



20 ETHNO-GEOGRAPHY

belongs to Siberia.! The central group (Kirgis-Kasak, Kara-Kirgis,
Uzbeg, Sartes, Tartars of the Volga) and the western group
{Turkoman, some of the Iranians of the Caucasus and Persia,
Osmanli Torks) inhabit eastern Europe and Central Asia. This
eastern, or Siberian, branch comprises: (@) the Yakut in the
Yakutsk district along the Lena, ag far as the Amur and the
island of Sakhialin; with the Tolgan they number 226,739
(113.330 M.}; (b) the other Turco-Tartars of the Tobolsk and
Tomsk Governments, 176,124 (59,165 M.). All the Siberian
Turks number 476,494,

4. The Bongolic Tribes. (@) Weslern Mongols, or Kalmuk, who
call themselves Elent. Only a very small number (in 1897, only
15) of these arc found in Siberia; the majority are in Central
Asia. () Eastern Mongols or Mongols proper. Of these only
a small number (in 1897, 402) of the Kalkha, the northern branch,
are in Siberia; the rest are in Mongolia. (¢) The Buryat, in-
habiting the districts round Lake Baikal. Their number is
288,599 (175,717 M.).

5. The Tungusic Tribes. (a) Tungus proper 62,068 (31,875 M.),
found throughout eastern Siberia from 60° E. long. to the
Pacific Ocean, and from the Arctic to the Chinese frontier;
(b) other Tungnsic tribes, viz. (i} the Chapogir, between the
lower and Stony Tunguska ; (ii) the Goldi —6,016 (2,640 M.)—on
the lower Amur. They are called Twanmona-ize, ‘people who
shave the head’, by the Chinese from their habit of shaving off
their hair: (iii) Lamut, along the coast of the Sea of Oklhotsk ;
(iv) Manchu (Manjour)}—3,340 (2,105 M.)—only a swall parb
living in Siberia, most of them in Manchuria; (v) Manyarg
(Manegre, Menegre, Monagir)}—middle Amur, about 126° E. long.
—160 (75 M.); (v1) Oroch (called also Chih-mao-tze, ‘red-haired
people’, by the Chinese) between the lower Amur and the Pacific

T That e, if we follow Deniker’s division of these people inlo Eastern,
Centrai, and Western groups. (See hiz Racer of Man, 1900, pp. 375 8).
Radloff divides the Turks into four linguistic groups: (i) Eastern, com-
posed of Altaiun tribes comprising eight lingnistic sub-groups: () South
Altaie (i. ¢, Altaie proper and Telent); (#) Burubinsk; i¢) North Aitaie
(Kumanda, Tartar of Chern, or Tuba); (@) Abukansk-Tartar; (¢) Chu-
lmsk-Tartar; (fr Sayan and Uriankhat language; (9) Karagas; ()
Quiguv inow extinet). (i) Western (Kirgis, Kava-Kirgis, Irtysh Tartar,
Bashkir, Tartar of Volga). (iii) The Mid-Asiatic (castern and western
Tuarkestan).  (iv) Houthern (Turkoman, Turks of the Cancasus, the
Crimea, and the Balkan Peninsula), According to Radloft, the Yakut
and Chuvash represent a “skrange stream falling inlo ko Turkic occan
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coast—2,407 (1,329 M.}; (vii) Orochon, on the Olekma River.
Their name means ‘reindeer-keeper’, and they are commonly
called Reindeer-Tungus; (viii) Oroke (Orokhe, Orotzke)—749
(395 M.)—in the interior and on the eustern coast of Sakhalin;
(ix) Solen (lit. “shooters ) —13 (7 M.)—south of the middle Amur,
about 120° E. long. ALl the Tungusic tribes together number
76,5071

T'o the queslion, Are the aborigines of Siberia dying out? we
find an answer in & work of Patkanoff devoted especially fo the
subject of the increase of the mnatives of Siberia.? He says:
Tf we consider the question of the increase of Siberian natives
from the geographical or territorial point of view, we can draw
the following conclusion. The npalives who live in regions
almost wholly barven, and those in the northern part of the
southern provinces, where agriculture is possible indeed, but is af
best an uncertain means of livelihood, are not increasing.’® The
natives, however, who live along the rivers and, in general, in
places where agriculture is possible in middle and southern
Siberia, ate increasing in numbers, and this in spile of famines
and epidemics.*

The whole of Siberis was annexed by the Russians towards the
end of the eighieenth century, but the begiuning of the Russian
conquest dates from 1582, when the chief town of Xhan Kuchum,
Isker, was accupied by the Cossack Yermak, In 1684 another
chief of the Cossacks, Dejneft, reached the mouth of the Anadyr,
At the end of the eighleenth century Atlasoff occupied Kamchatka.

It is only since the Mongolic war that we hear of the migra-
tions of the different tribes of Siboria, though in reality they
must have begun much earlier: the first Manchu invasion of
China dates back to the tenth cenlury, and is known by the name
of Kidaney or Lao. The second historieal invasion was in the
twelfth century, and is known by the name of Uy-Dgey or Giney.
rl.‘his caused certain movements of the people of south Siberia.
Soon after this, in the beginning of the thirteenth century, Lhe
EOD%OIS) under the chieflainship of Djingis Khan and with the
aid of the original Tarlaric tribes, after having broken the power
_~All the ahove figures are taken from S. Patkanoff, op. cit. The
'T;Lf(‘u”t of the distribution of tribes is taken, with somo necessary
;‘(}Jg”‘; trom the Gazetteer of Etlnology of Akira Matswmura of Tokyo,

2 .
> goncgf-nwy the Increuse of the Aboriginal Population of Siberia, 1911.
P. cit., p. 164, * Op. cit., p. 165.



22 ETHNO-GEOGRAPHY

of the Giney dynasty in China, subjected to their rule the whole
of western Siberia and eastern Europe.’ Since then the name
‘“Tartars’ was gradually transferred to the western people now
called ‘Turks’. The pure Tartars no longer exist, and the name is
now used collectively for the Turkish tribes intermixed with Mon-
golian, who possess perhaps a strain of old Tartar blood in them.2

In the beginving of the thirtcenth century the Mongol-Buryat
began to arrive in the country of the upper Amur, and from there
they moved to the west, to Lake Baikal. They met here the
Turkish tribe of Yakut.® The Yakut, who had te give up their
territory to the newcomers, made for the Lena, and moved along
this river o the north, But this area being already occupied by
the Tungusic tribes, they met with great resistance. In the end,
however, the Tungus had te go. They went to the west, towards
Yenisei, and to the extreme north. Some, too, migrated to the
east, to Lhe Stanuvoy Mountains, to the Okhotsk, snd to the Amur
coyntry. DBut the Yakut did not stay on the banks of the Lona;
they went further, to the extreme wvorth, where they caused more
disturbance amongst the Palaeo-Siberians, All this ruigration of
Neo-Siberians forced the Pulaco-Siberians o leave their own lands
or else to mix with the newcomers, hence obviously their numbers
must have considerably decreased.* Secondary migrations among
the Palaco- as well as the Neo-Siberians were caused by the
invasions of the Russians in the geventeenth and eighteenth
centuries. Not only were they forced to relinquish their land,
but they sought to escape registration and the payment of Yasuk,
or taxes,

Schrenck, op. ¢it., vol. i, p. 95.

Akira Matznmura, op. cik, p. 341

Schrenck (op. cif., p. 95) calls the Yalut a Tartaric tribe.
Schrenck, op. cit,, p. 257,
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PART II. SOCIOLOGY

CHAPTER III

SOCIAL ORGANIZATION

PAT/ARO-STBRERIANS

I. Ture CHUKCHEE.

e Reindeer Chukchee—The most nabural divigion of the
Chukches is inlo Reindeer and Maritime, the Reindeer people
living in camps, and the Maritime in villages.

Among the Reindeer Chukehes, people are often in friendly
relations with those in neighbouring camups, or related to them by
blood. Since those composing a camp are not always relabives,
not the camp but the family must be considered as the permanent
unit. 'L'he camp, however, is the economic though unstable unit ;
according to the Chukchee maxim, ‘One camp, one herd’.
Normally it consists of a few families—{rom ten to fifteen persons
usually. Rich people prefer to divide their herds, thus forming
new camps. If they need help in the care of the herd they employ
a stranger, the so-called ‘ assistant’,

Every camip has its “master’, or man living in the ‘ front tent’,
wenralin or attooralin, lit. “the one in the chief house’; while
those living in the other tents are nim-tumgit, ‘camp-companions”.t
The ‘ master’ i also called ‘the strongest one’,

Permission fo join the camp must be obtained from those who
have alresdy set up their tents there. There exists a class of
vagrants who spend most of their lives in wandering about the
tundra, sometimes owning a few reindeer, and sometimes none
at all,

The  Muritime Chukchee.—The Maritime Chukchee live in
"_m“g%, the organization of which is founded on territovial con-
tiguity, not on family relationship. Here the family which has
inhabited the village for the lIougest tine uninferruptedly occupies

' Bogoras, The Chulchee, pp. 612-28,
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the aftooran, ‘Iront house’, or wrmuci-ran, ‘the house of the
strongest’. The master of this house is called atfooralin, ' the one
of the front house’, or armaci-ralin, ¢ the one of the house of the
strongest”.  Sometimes this man lays claim o a certain privileged
relationship with the local spirit, and occagionally he oven receives
tribute ; this custom, however, is by no means general, for many
villages have no ‘front house” at all,

A special social unit among these people is the outgrowth of their
occupation as fishermen ; it ig called the fboatful’, atlwat-yirin.
It consists of eight oarsmen and one helmsman, the latter being
known as ‘boat-master’, atéw-crmecin. He is also the owner, and was
formerly the constructor of the boat. The skin-boat of former times
ig now, however, usually replaced by the American whaling-boat.
A boat’s erew is formed of the nearest relations of the owner,* and
the products of the hunt are divided among them as follows : Small
seals are the property of those who kill them, but the master of
the boat receives a seal ox two, even if he has killed none himself.
‘The meat and the blubber of thong-seals and walrus are divided
in equal portions among all the members of the crew. The heads
are taken by the master, and the tusks of the walrus go with
the head. In due time these heads figure at the ceremonial of
heads. Then the walrug tusks are divided among [the] families
of the crew, . . . .. In dividing the hides of the walrus, the master
takes that of the first one caught ; the man at the prow takes the
second ; and the following hides are taken by the paddlers, one
after another, If the number of walrus killed is too small, the
distribution may be continued in order the next year.’?

Cases of murder are differently regarded by the Chukches,
according to iwhether they ave commitfed within or without the
family group. In the latter ecase murder is subject to blood-
revenge on the part of the family group of the vietim. Murder
within the family group is usually considered o mattor to be dealt
with by that group alene.® Bogoras quates several incidents in
support of the Chukchee statcent that it is usually a ‘bad man’
who is murdered by members of his own family group. They
think that it is hetter to dispuse of a troublesome individual in
this way than to be forced to undertake a blood-feud by leaving

' The master of the boat among the Eskimo iz called wmialik (fyom
wmiak, ‘boat”), and the boat’s erew as a social organization exists every-
wlhere among the Asiatic and American Eskimo. Sce Murdoch, Point
Larrowe Eskimo, and Rink, The Esl:imo Tribes,

* Bogoras, The Chudiclice, p. 631, ° Bogorug, op. cit., p. 663.
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such a person to be killed by a member of another family. An
incident cited by Bogoras to illustrate this point of view concerns
the killing of a certain Leivitihin, who was accustomed to ill-use
the members of his own famnily, and worse still, was eruel to his
driving-reindeer, which are first among things ‘ deat to the heart’
of the Reindeer Chukchee. One day, with a misdirected blow, he
killed one of his team. For this it was decided that he must die.
<QOtherwise’, they said, ‘he will be killed by somebody else, and
we shall have a feud on our hands." His own brother came to his
camp, and, watching his opporfunity, stabled him in the back
with a knife, This act svas approved by the common consent of
all the neighbours, because he was ‘a had one, a source of
torment to the others’.

Other examples cited, however, show thaf the victims were some-
times not ‘bad men’, but that the murderers were simply acting
fov their own material interests, or in anger. In one such case
a rich reindeer-breeder, having killed hig wile, had to pay a heavy
fine fo the brother of his victim. But, on the whole, it uppears
that such murders are regarded ag not being the concern of any
one outside the family group.

‘I'he duty of blood-revenge lies upon the relatives of the person
glain—first the relatives in the paternal line; feiling paternal
relatives, those on the mother’s side ave next held responsible,
Certain {riends, especially ¢ group-marriage’ eompanions, are also
held to the duty of taking revenge for blood.

Each camp has its * strong man’, and sometimes also its ¢ violent
man’.  The ‘strong man " (esmecin) is sometimes the master of the
camp.  He has a stronger influence among the Maritime Chukcliee
than among the Reindeer people where each camp ‘ lives jts own
independent lifs ’.?

This is shown in the following incident related by Bogoras: -
In the Chukchee village Valkalen, where Bogoras stopped for two
days to rest his teams, an ermecin, named Canla, offered to sell him
“_‘1““5:‘0 bug of seal blubber as seasoning for the food of the dogs.
Such food was usually paid for with compressed tea and leaf:
tobacco ; but Ganla did not want these. He wished to buy a fine

wl g ¥y . §
Lite Russian biteh, Jeader of one of Bogoras’s teams, and offered,

! The . oy
£ ofi 1e common congent of the neighbours to the killing of a ‘bad man *

orant 4 i 1 - ]
i :)R:)al{k-uti _hnport_z.,nce also amoung the Eskimo (Boas, Central Eskiio,
iy E{-‘)r;l“_‘ft_ed by Bogoras); Bogoras, Lhe Chudechee, p. 663.

g01a%, op. cit,, pp. 641-2.
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besides the blubber, a beaver-skin and two fox-skins as payment.
The owner of the dog, a Cossack in Bogoras’s party, would not
sell, because Canla did not have the peltries with him. The
ermecin took back the blubber and departed, deeply offended
hecause his promise fo pay was not trusted, When Bogoras tried
to buy food elsewhere in the village no one would sell; “Canla is
the ermecin,” the villagers explained, ‘and he says “no trafic .’
Finally, they were forced to hand over the bitch to Canla, who in
due time delivered the promised pelfries.!

The “strong man * in modern times ig simply a man of great
physical strength, daring temper, and adventurous disposition ;
but when the Chukchee were frequently st war with the Koryak,
Eskimo, and Cossacks, the ‘strong man’ was the hero, a3 we see
in the extant primitive Chulcches war epic.t

‘The Chukchee are described as less perfidious, and as dealing
more frankly with their ¢cnemies than the other tribes’;* hence we
find in their tales fewer descriptions of night attacks and murders of
the sleeping than of battles consisting of a series of single combats.

There is at present no class of slaves, but sueh formerly existed,
as we see from the tales ; and Bogoras even met men who deseribed
themselves as the descendants of sluves. As to the origin of thig
slave class Bogoras says:* ‘The term for a male slave was piel,
and for a female slave nawuckin, The latter is simply a variation
of the word neusgi¢, ‘‘woman”, Other synonyms of the word
purel ave amulin, vigolin, gupilin,  Properly speaking, a purel was
a captive of another tribe, or perhaps a man of the same tribe who
was onslaved in lieu of blood-revenge. . . . Amulin signifies also
“weak one”, “ weakling ™, and is used ag an invective, especially
with the superlative prefix cig (cig-dmulin, *a very weak one”).
Teyolin signifies *‘assistant’, and is used even for some of the
Lenovolent spivits, (upilin signifies “‘a working-man”, and is
applied to all workers, male and fomale, even those helonging
to one’s own family. Nevertheless, all these terms are used in
a conternptuous sense, and may be used as invectives. They are
applied alse to the renl slaves slmost without discrimination.’
*Iwas told that in cases of murder blood-revenge may be replaced
by the faking of & man from the family of the raurderer. This
man must wholly replace the [victim™ He must perform his

! Ibid. * Op. cit., pp. 644-5.
. ?p. cit., p. 646. * Qp. cit,, p. 659,
® {hid.
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work and all his duties. Thus in the case of the Chukchee killed
ab the Anui fair in the year 1895, of whom I have spoken before,
the kingmen of the one killed eame to the fair the next year, and
asked for retribution, They were offored ten, sugar, and tobacco.
They took all this, but then asked for the Cossack who killed the
man, or at least any other of the Cossacks. He was to be taken to
the tundra, and to live thers in the family of the killed man, te he
o husband to his widow, a father to his small children. Then
only might the feud be considered as wholly settled. They re-
peated the request the following year, and were again paid in tes
and otber valuables’!

A case is also cited by Bogoras in which a boy was actually
tuken from the family of the slayer to replace a murdered man,
This writer knows of no other cases in which a dead kinsman was
replaced by a living enemy ; but he was (old that in former times
there were {requently such cases, that the substitutes were treated
like slaves, and had to obey theicr masters bhlindly, on pain of
being themselves put to death.”

In the lales there is mention of the capture of numbers of
herdsmen along with the herds taken in war, “These herdsmen
were enslaved, being particularly valuable in that they ‘ knew their
own herds better than the vietors’, ‘Captive women were hard-
worked, and were raade the wives of their masters. Sometimes
they were sold from one ¢amp to another ; but, on the whole, their
position was little different from that of the Chukchee women.”®

A group of kindred families is called varat, i. e. * collection of
those who are together’. A member of such a group is called
enun-varatlcn, ‘one of the same varui’. Another name for the
group i# cinyirin, ‘collection of these who take part in blood-
Tevenge’, Since the custom of blood-revenge still exists in full
vigour, the last mame is of great importance. ‘The Chukchee
varat may perhaps be called the embryo of a clan; it i3 unsfable,
however, and the number of families “that are together” changes
almost every year. Moreover, when one wvaraf picks a quarrel
With another (usually one living in the neighbourhood) there
Will always be a few families that are connected equally with
both interested parbles.”

In former tires, according to Bogoras,® there existed a clan
Organization move strict than he present-day wuraf. It vonsisted

} Bogoras, op. cit., p. 661 2 )big ® Op. cit., p. 660.
* Op. et 1J,P541." b BuE 5 oﬁ. cit., p. 543. g
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of from ten to fifteen related families, living always fogether,
dividing among themselves various occupations, such as hunting,
fishing, and reindeer-breeding, and keeping themselves continually
in readiness for war. If this is so, we cannot, with Mr. Bogoras,
regard the varat as a clan jn embryo, but rather as a decadent
relic of a former more regular clan organizasion. The “clans’
established by the Russian administration among the Chukehee
are purely arbitrary, and have no relation to their old clan system—
whatever its real nature may have heen. ‘The whole territory of
the Chukchee was divided inte five parts, and each of these parts,
with the people living in i, was called a ““clan”. Some rich
reindeer-breeder among those friendly disposed to the Russians
was called “Chiel”.’! He s also known by the names ‘ Chulchee
King’, ‘Black King of the Tundra’, * Chukchee Tsar’.? All this
has not made the enforcement of tribute easier: many Chukchee
are sfill practically outside the sphere of Russian control,’

The individual Chukchee family i composed of a husband with
his one, or several, wives, and his children., His parents, with
their unmarried children, usually live near by. QId people enjoy
considerable respect ; this is especially the case among the Rein-
deer Chukchee, and Bogoras ' assigng as the reason for this the
fact that the father retains the herd as long as he lives. But he
states that even among the Maritime Chukchee ‘ those that cannot
walk are carried on the shoulders of their young relatives’.®

Although, as stated above, the family ig the only stable social unit,
even this institution is not so firm as among other Siberian
tribes. It often happens that an adult male or female member
of the famnily will depart in order to seek a new heome for himself
or herself, individual migrations of this sort being frequent from
Maritime to Reindeer Chulcchee and vice versa,®

System of Relationship. ‘In the Chukchee system of relation-
ship’, says Bogoras, ‘the paternal line preponderates to a marked
degree over the maternal. The first is designafed as ‘‘ that coming
from theold male (buck)” (kirnaipu-walin), also kirne-tomgin, * old male
(buck) mate”, or as ““that coming from the penis” (yaelhepu-walin).

! Bogorag, op. cit., p. 5343.

* An eighteentli-century traveller in the Chukchee country, Suryteheff
by namsz, sauys, ‘The Chulichee have no chiefs or anthorities. Euch
community his a man who is richer than the others, or who has a larger
family ; but he aiso is little obeyed and has no right to punish anybody’
(Sarytchey's Fleet . ., 1785-93, vol, ii, p. 107).

* Bogoras, op. cit,, p, 543. * Op. cit., p. 544. ¢ Op. cit., p. 545,
¢ Op. cit,, p. 3T,
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[Kirne-lomgin ov  kirng-tukalhin means also generally *older
velative”; Eimicyicemit-tomgin, “‘older brother”. Tor ¢akalhin
see p. 540.7 The second is designated as “that coming from the
matrix " (kyolhepu-1oalin), The paternal relntives are also called
“those of the same blood™ (ennemmulidil), meaning the blood
with which the usual sacrificial anointment is adminigtered.’! At
the ‘ceremonials the people paint their faces with blood, and
persons of the same paternal line of descent use the ssame marks,
wwhich descend from generation fo generabion’.? ‘Paternal rela-
tionship is considered to be much stronger than maternal relation-
ship. There is a Chukehlee saying that has it that even a distant
relative on the falher’s side is much nearer to the heart than a
maternal cousin.”?

There is no word for ‘family’ in Chukches: ruyirin means
‘houseful” or 'those in the house’, and yarafomgit significs
‘house-mates’. A member of the family who leaves the house
censes to have these names used in reference to him.

The following tables* show the recognized degrees of blood-
relationship and the terminelogy used for them.

SysThM oF CONSANGUINITY.

Ancestors

Linked-Grandparcats

| [ by s

|
| (J‘u*.mdpm-ent-s——J ’
‘ T T
Father's Father Mother Uncles Aunnts
Cousins — I —
Second Cousins Cousin
[
Sell
L‘ink_ed- Elder Brothers  Child Yom'iger Jistors
Cousins ] Brothers |
L
Grandchildren

|
Linked-Grandchildren

Descendants.

; Op. cit., p. 537. £ Op. cit., pp. 537-8.
QOp. cit,, p, 538. ¢ Op. cit., p- 540.
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Trrys oF CONSANGUINTTY.

Attrnlon (¢ fore-goer’) .
Yilhi-mirgin (' lmked—vmndfather )
Mivgin* . : b
Apainin .

New-wiirgin (ne, new, ‘ waman’)
prqai
g 11!7110
Feeai ; ’
Elilin (‘deress ate, papa W g

Kla (address : amme, ‘ mamma’)*t .
Elihit (*fathers’
Yicemit-tomgin® (¢ fellow-brother ') ;
Ine-vlin g : . ,

Ele-ni? .

Inan-inaalin .

FEuan-clane

Wuthiteen

Cakilet ]

Inpict-cakihet .

Wuthited-calihet, or wuthVicen

Nenea-cakiher .

Calet-tamgin (‘sister- m.a,te )

Inpici-calet-tomgin  (‘ elder sister
mate ’

Wauthitoa-caket- tame (¢ m!ddle sis-
ter mate’®) .

Nenca-caket-lomgin ( younger suster
mate’) . .

Yelhi- tom‘/m if cousin- mate b3 ‘more
rarely yelo

Nuie-yelhi-tomgin (in ms[)ect to male
cousing) - i ; ’

Naicgel

Forefather (ancestor).

Great-grandfather.!

Grandfather and great-uncle.

Grandfather (children's term—qug
mentative form from epi, ‘father’,

Grandmother and great-aunt.

Grandmother (chi]dren's term).

Uncle, paternal and maternal

Aunt, paternal and maternal.

Father.

Mother.®

Parents.

Brother.

A brother or sister older than my-
self.

A brother younger than myself.

The cldest brother.

The youngest brother.

'I'he middle brother.

Sister (male language).

Elder sister (male language).

Middle sister (male hngu&ge)

Younger sister (male language).

Sister (female language).

Elder sister (female language).

Midadle sister (female Janguage).

Younger sister (female language).

Male cousin, pafernal and maternal.

Female cousin, paternal and ma-
ternal (male language).

Female cousin, paternal and ma-
ternal (femule language).

! The fourth degree of relationship is expressed by means of the prefix
uilhi, ‘link ', ‘Junbtwn ) 0.2 yilh-elue, ‘ greaf-grandson’, yilkiloo-tomyin,

“male cousin twice romoved’ (1bid.).

* Sometimes one particularizes, eliir-miigin, ‘paternal-grandfather’,
and ela-miryin, ‘ maternul grandfather’ (ibid.).

# This term may be made more definite by the addition of efi- and ela-:
elthindiw, ‘paternal uncle’; elandew, ‘ maternal uncle’ (ibid.).

* Amme probally means the nmother's breast. Afe and amme are used
chiefly by young children (ibid.).

5 Jupina-chin and dpine mean lit. old man”® and ‘old woman (1bid,).

® The sbem fomgi means * companien ', ‘ mate’, also ‘kinsman ', Tt i

used in forming compounds denoting various degrees of re]atlonship,
sometinies only between males, sumetimes only between femules (1hid.).

7 Ine-elin and eleni are used by both males and females. The former
term is pronounced by women frinelin, according to the rules for female
pronunciation, in which ull contractions are aveided (ibid.).

* Op. cit,, p. 539.
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ik . . . . . . Son.
}I\‘i 131\1}; . . . . Daughfer.
Elue (plu., clmaqof) . - Grandson and nephew.
Eloo-tomgin - . . . . Parents’ cousin'e son (male lan-
' guage).
Fluwwantomgin Parents’ cousin’s son (female lan-
uage).
Natloo-tomgin . . . . . Parents’ cousin’s daughter (male
language).
Navlwwyotomgin® Parents' cousin’s daughter (female
language).

«Of all these terms, a collective may be formed by means
of the word -rat, -vet, which signifies ‘“collection™, “set”, and is used
only in combination with olhers. Thus, gicemre!, < company of
brothers” ; cokettirat, “company of sisters” (in regard to male
relativos) yelhirat,  company of male cougins™; fref, “ company
of boys ™ (&, shortened for Eminin, ' boy ", “child ”)."*

To indicate relationships beyond these classified degrees there
aro used two other terms: cimeekin, ¢ the near one’, and cicefkin,
or cicelen, ‘kinsman’. The latter term is wider in denotalion
than the former.”

SYsTEM oF AFFmNITY.:

A finity of Male,

Relatives-in-law
(Fatherin-law and Motherin-law),

. |
Relatives-in-law Self Wife Wife's Child-in-law's

(Brotherin-law and —_— sister's parents.
Sister-in-law). | husband. |
Son. Daunghter-in-law.
Daugbhter. Son-in-law,

* For the female the system is practically the same, except that
in the table of affinity the fakalhin (“wife’s sister’s hushand”)
relation is not found.’

The collective term for relatives by affiniby is smafoliramlin
(*affinity people ).

TErMs or AFFINITY.®

Matalin . . ; . TFatherdinlaw,
Naw-matalinT : . Mother-in-law.
Intunlper . } L . Son-in-law,

Inte . ; . . . Daughter-in-law.

1

¥ (\)\ omen ¢ “m\cmg themsolves use simply the term nawgel (ibid.),

1 b it p. 589, ® 1bid. " Op. cit., p. 541, & 1bid.
. p. cit;,, ]. 539.

rom verh matuidzin, ¢ thou takest ',  thou takest to wife’ (ibid.).
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wharfalinte, Brother-in-law.

W=l ol i . Sisterinslaw.

/AL p " . IHushand of wifc's sister.

¢ Sou-in-law's or danghierin-law's falier.

it (fwoman-wmdrit ') Son-iv law's or duughteran-law’s mother, | L

¢ relation hetween men marvied o two sisters is considered
mely close ;" and in aneient times, according. to -Bogoras,? it
ituded ia fie even stronger than brotherhood. - Such men eall
otlier: takallin, which meang literally, ‘bracescompanion ’:
Hoseness of the bond is expressed in the following proverbs:
of the wife's sister (is) of the old male-brother beyond’
Thin kirna-yecamet-tomgepu paroc); ‘Man of Lhe wife's. sister
usthe same lake-shave a fall-companion’ (Lakalhin ennen-
il giliel-lomgin)—that iz te say, that they must fight andl
dgethen.®
sp-relationghipin all'ils degrees is denoled by the suffix -Iqiil,
nded for’. ' E. g wraqueilgal, ¢ intendsd  for hushandiy
egroom ’ ;. mewdnliqdl, “infended for wife’, i. 6. ‘ bride .

qil ., .. Step-falher

74 g .. Step-mother (also, inl polygynoéus familics, “another: !
wife of my futher’).

qdl . .. Step-sov.

el . Step-daughter:

vit-tumgeldqdl © Stop-brother.

talgdl . Step-sister {in respect of the brother).

o tetm mewanirgigal, ‘step-grandmother?, is often used in
rynous families.

II. Tar EKorvar.

0 family ds the only well-defined and stable social unit
1z the Koryaky though there are indications ‘of a tendency for
ies: related Iby -marriage to draw togethier in larger-groups,
d by certain moral and matevialiobligations——a tendency that
t have led to the establishment of a real clan organization,
or the desfructive influence of the Russians.®

lacele means *young man',iseusqat omeansowoman'. Theso terms -

sed by both wedded parties. Sometimes thoy say also Iidee-matalén
S5 anele’) and ecoatran-murelin (Cwifc’s avni ) (abidy).

p. ity p. 840,

ogarus saysithat ‘ perbaps this relation may beconsidered asia sur-
ofvgradpranriceesalghongh at preseuy prodpsmaniage befween
i pxists hubburely aid ) ' '

)lj. (11,- P- 5‘%9

ockeleon, Lhe hoiyek,pia6l.

The tendency towards a wider social grouping is seen algo in
Jo custom of fraternizing with members of unrelated families.
ochelson says that there is no formal rite accompanying the
iablishment of these friendships, that there is merely an ex-
\ange of gifts between the friends. In former times members
[ such alliances were bound to help each other in war; nowadays,
L wars ave no Jonger waged, there are only cortain obligations of
“utual material assistance. 'Women also form such friendships.?

Tn the old warlike days thete wags a class of slaves, about whom
ochelson speaks as follows:

‘The Koryak say that i ancient times the rich and the sbrong
sen beld slaves. These remained at home and were employed
Ly different kinds of housewark, and under the supervision of the
comen, It is difficult to ascertain how far they were the property
f the conquerors, and whether they could be bought and sold.”

As in the case of the Chukchee, the Koryak have, in modern
mes, heon grouped by the Russian administration into what the
Wtber call ‘elans’. ‘Ihese have no relation whatever to any
boriginul system of grouping according fo family relationship.
he modern clan system is tervitorial in origin, and js simply due
b the mistake on the part of the Russians of confusing the social
ystem of these people with the more developed form geen among
fie Tungus and Yakut. Even as a ferritorial group system the
Lresent nomenclature is misleading, for, since their original
cgistration, many families have migrated to other distriets. The
nen chosen by the Russians ag chiefs of these ‘clans’ are not the
patural heads of the community.®

Jochelson gives the following account of the Koryak custom of
lood-revenge: ‘The duty of avenging the murder of a relative
eIl upon the male members of a consanguincous group. Ac-
ording o the account of the Koryak, the immediate avengers
i ere the brothers; then followed cousing, nephews, and the more
jemote relatives on the father’s or mother’s side. In case theve
[ere mo brothers, the father or uncle, unless impeded by age,

vould take their place. Omn the whole, however, vengeance by
Mlood was considered by the Koryak to be the duty of all blood-
,Ie}atives, and not of gingle individuals. A consanguineous group
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pusisting of one or several families was slso jointly responsible
o a murder committed by one of its members, and in so far

- Op. city, pp, 763-4,

LRy

* Op. cit., p. T66.
D

5 Op. cit., pp. 767-8.
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must be regarded as one juridical personality.? We know that
the old men often attempted to check the spread of hlood-revenye.
For this purpose ransom was resorted to. Reindeer people would
give reindeer to the family of the vietim ; while the ransom of the
Maritime people would consist of skins, embroidered clothes,
armsg, and other articles,”?

The family formed a group, bound by certain faboos. Thus the
hearth, the family drum, and the fire-drill were faboo to all
outsiders. The principle of seniority was preserved not only in
the family but in lhe settlement. In the latter, as long as no
stronger man appearved, the founder was considered the elder.
Thus, by seniority we are to understand superiority not only in
age but also in physical sfrength. The elder’s dwelling was
distinguished by having erected near it a post, known as the
guardian of the settlement. The eldev usually Lad many wives
and children, and the respect in which he was held was extended
to his family even after hig death. He often possessed shaman-
Istic powers, or else kept a shaman helper. Shamans were also
held in great csteem in social life.”

The Koryak fanily is organized on the principle of seniority,
the father being the head of the family. After his death, Lis
brother or eldest son, or, failing these, his adopted son-in-law,
married to the eldest danghter, takes his place as family head.?
This principle of the authority of the senior obtains 2lso among
women, The mother is the head of the family, so far as house-
hold affairs ave coucerned ; or, failing her, the wife of an adopted
son-in-law, or the wife of the eldest son.®

With regard to the position of wowmen, the following data are
given by Jochelson: ‘The men gel the best pieces of food, the
women receive what is left over. Thus among the Reindeer
Koryak, only the men sit around the food which is served in the

1 The last two rules wonld seem to show that $he social organizalion
of the Koryak, whether it was into larger family group or clan, was
already fuirly advanced, since respousibility for crime and punishment
were 10 longer in the hands of individuula,

* Here we see a still more advanceil stage of development of primitive
law: peaceful settlenment of blood-feuds by compensation. (Op. cit., p. 771.)

® Op. cit., p. 762.

* Thebridegroom, however, very seldom gopg to live in his father-in lpw's
Louse. Of 131 marriages registered by Jochelson, only 11 (6%) were cases
in which the sop-in-luw wus adopted into his father-in-law’s family.
(Op. cit., p. T41.)

& Op. clb., p. 744,
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inner tent; and, besides the children, only the mother or the
eldest wife is present, who disbributes the food, or treats the guests,
The other women and girls receive the leavings, which they eat
in the outer tenl. Among the Maritime Koryak, too, the women
and girls eat separately, by the hearth, after the men have

caten.”!

Yet, the husbund will often consult his wife about affairs, and
a daughter’s preference is frequently consulted with regard to her
marriage. Generally, the atiitude towards u wife is one of kindly
protectiveness; and Jochelson observed that Koryak families
were for the most part uhited and huppy.?

Trrus oF CONSANGUINITY.”

Yilwy-acice. yilny-ape (*linked grand-
fither”) 4

Acize (Paren), apa (Kawmeunskoye),
apapel (Reindesr Koryalk)

Yilii-ana (* linked-grandmother’) 4

Awia, anc . . .

Eivim (Chukehee, endii)

fteei 4 . . . . .

Ape  (Paren), tate (Kam:nskoyc)
enple (Reindeer Koryak)

File (vira, anuna, terms of endenr-
ment used by Reindeer Xorvak)®.

Enpiciket  (dual of enpic, ‘the
fathers ”)

Quaitakulnin

Leninelan .

Litcan

Caliit

Liipici-caleit

Nenca-culit . . . .

Yilalui-tumgin (ferinle cousin, naw-
yilabui-tumgin)

Kovinin, or akiks (Quikminin, ‘boy’)

Yiluileminin (linked-son ') 4 .

Navakil: | .

Yilni-navakik?* . . .

Hlawa (niece, nav-illarog)

' Op. cit,, p. 745.

2 Op, cit,, p. 43.

Great-grandiather,

Grandfather und great-uncle (paser-
nal and maternal),

Greeat-grandmother,

Graddinotherand great-aunt {pater-
nal and muternal).

Uncle {paternal and maternal).

Aont (paterial and maternal).

Father.

Mother.
Parents.

Brother-

Fldest brothor.®

Younger brothor.

Sister,

Eldest sister.

Younger sisier.

Cousin (paternal and maternal).

Son.

Grandson.

Daughter.
Granddaughter.

Brother's or sister’s child.

5 Op. cit., p, 759,

4 LTy - 3
It is also of interest ’, says Jochelgon, ‘that the Kovyak tenus for

grandson,
formed by

gianddavghter, _great-grandfather, great-grandmother, are
2 cownbination of the word ¢ linked ” with primary terms for

=on, danghter, &e.' (Op. cit., p. 760.)

Op. cit., p. 760.
® That thep
tie mports

eldest brther and sister are named by distinet terms shows
ince of their position in the family (ibid.).

D 2
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Terus or AFrFiviTy.!

Matalan 3 5 : i . Father-in-law and brotherin-liw,
Naw-matalan . . . : . Motherin-law and sister-in-law,
Intiwenlpi 5 : ; . . Son-inlaw.

Inte. . . " . ; . Daughter-in-law.

Takalnin - 3 : ; . Husband of wife's sicker.
Neow-takalnin . z . . Wife's sister.

Naul (‘ female friond Y Term of address nsed by one wife

to another wife,

1II. Tue YURAGHIR.

At the time of the Russian conquest the Yukaghir had a fairly
well organized clan-system, which is, however, now in decadence.
But there is no tribal unity among them®; and, as Jochelson
points ont, there are no traditions concerning a tiihal ancestor in
their myths, as there are in those of the Koryak.*

The Rusgsians nominally accepted the clan organizalion of the
Yukaghir as the basis of their administrative divisions of the
tribe; but this was only in appearance, for they often joined into
one fragments of different clans ; and a Yukaghir clan of to-day, as
arranged by the Russians, is composed of people who have nolhing
in common, says Jochelson, save ‘the mutual obligation to pay
tribute’, the ‘old man’ of former days being replaced by an elder
elected under Russian supervision.*

From an analysis of the clan-names of the Yukaghir, Jochelson
comes to the conclusion that their original clans ‘comprised not
merely groups of consanguineous families, but also farilics eon-
nected only by the fact that they inhabited common territory’.?
The testimony of the Yukaghir confirms the conclusion.®

Thus be says that the central consanguineous group in a clan
fraced their descent from a common ancestor often ss far back as
to the sixth or seventh generation, while outsiders constitute the
territorial olement in the clan, Ifis interesting to nole in this
connexion that the Yukaghir say that for purposes of marriage the

! Op. cit., p. 760.

8 Whatever feeling of triba) unity may exist iz shown only in the fach

that the clans never fight among themselves, except as a result of
digputes about women, or in cases of Llood-revengo: orgunized war is
levied only against other tribes. (Zhe Yulkaghis, dc., p. 126.)

8 Jochelson, The Koryak, p. 17.

* Jochelson, The Yaulaghiy and Yukaghivized Tungus, p. 1135,

“* The Hare clan on the Yassachna River, fov instance, is known as
“Hare clan’, ‘Hare descent ', or ‘ Hare custom’, while the same people
are also called ‘ the people from the Yassachna River' (ibid.).

* Oq. eit., p. 116.
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fourth generation ave no Jonger velatives, and yet the clansmen can
trace their genealogies often for many generations.’

Concerning the origin of Yukaghir clan-names, Jochelson
observes: ‘ The animal names of somre Yukaghir clans might lead
us to suppose that they had some connexion with totemic cults, if
it were not for a tatal absence of totemic conceptions among the
modern Yukughir. The name of the ancestor of the Yassachna
Yukaghir, “Tabuckan” (Hare), might point tosvards his identily
with an animal, the hare; but even that much eannot be said in
regard to the names of the other two clang. The Yukaghir say
that the Korkodon peoplt were called the Fish clan, because they
fed exclusively on fish, while the Gloose clan owes its name to the
incident that one of ife shamans once turned into a stork {not as
might be supposed, iito a goose) and flew about with the birds.
Thus these names do not seem to contain any indication of
a former existence of totems among the Yukaghir.’*

Clansmen still preserve the memory of the common clan sncestor,
although his cult is at the present day in decadence. The ferri-
torial element, which may even mot be Yuksghir at all, but
Tungus, Koryak, or Chuvanizy, has been assimilated angd allowed
fo join in the cult of the ancestor of the consanguineous group.
The process of assimilation has to some extent been assisted by
intermarriage, though this has not affected the matter so much ag
it might have done if marriage nmong the Yukaghiv were not
endogamic (i.e. within the clan, not within the village).®

There were, iowever, other factors which advanced the assimi-
lation of the inner and outer groups in the clan. Theso were Lhe
‘old man’, the shaman, the ‘strong man’ with his warriors, and
the first hunter with his group of inferior hunters, Of these, the
‘old man’ and the shaman belonged of necessity to the consan-
guineous groupin theeclan, The “old man’ regulated war, fishing
and Lunting expeditions, selecting the resting-places during the
wanderings of tho clan, and agssigning the district for hunting, &c.,
to each group, if tho clan separated for the purposcs menlioned.
“He brought sacrifices to the spirit of the clan ancestor, presided
a6 Jestivals, and enforecod obedience to the estallished customs.’
As a rule the oldest man of the clan was the ‘old man ’, but in
Some cases the ublest eldex was chosen,  ‘Inall imporiant matters,
the “old man” of the clan consulted bhe oldost representatives of the

! Op. cit,, p. 117, 2 ILid.
* Op. cit, pp. 117-18. # Op. cit., p. 119,
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separate families, the polufpe (i.e. ““the old men "), who constituted
a council, and hy whose advice the  old man ” was not infrequently
guided.”* His wife held a similar position among the women,
although the powers of government yere in the hands of the ‘old
man’, whom both men and women must obey. She guperintended
the division of the spoils of the chase.

The shaman’s position was of slmost as great importance as
that of the ‘old man’. Before any undertaking hie had to perform
vavious ceremonies, and he was the intermediary letween the
living and the dead. After hig death he did not ccase to be the
protector of his clan. Iis corpse ‘was dissected, the flesh being
separated fromn the bones, which were divided among his blood-
relatives. The *““old man™ received the skull, which wag then
attached to a wooden trunk. The idol, elad in precious garments,
received the name “Xoil” and was worshipped ag the guardian
deity of the clan.”?

The duty of the ‘strong man’, with hig warriors, was to defend
the clan; mnoither he nor the hunter was necessarily of the same
blood wilh the consanguineous part of the group. Sometimes the
hunter and the ‘strong man’ were the same individual; but not
always, for their duties were different: the hunter had fo provide
the animal food, and the skins for elothing for his clan, While
ab the present day the offices of ‘old man’, shaman, and 'strong
man ’ are becoming little more than a tradition, that of the hunter,
especially in the clans on the Korkodon and Yagsachna Rivers, is
still very important. The hunters have no special share, ar larger
share than anyonc else, in the game they procure; fheir sole in-
centive to energetic pursuit of their calling is theiv communal
instinct, which Jochelson found so strong in them that a sleepless
night alter the tatigues and anxieties of the day’s hunting did not
prevent them from being eager with the first light to set about
the trying tasks of a new day. The hunter is working, he says,
“for the people of his own blood’, though in fact, as we have seen,
Iie need not be of the mner circle in the clan.®* They believe alse
that the spirits will not help a hunter who hunts for his own gain
and not for that of the clan.*

There was formerly among the Yukaghir a class of slaves called
po (lit. * worker’).> For a hired labourer they have another word,

1 Op. eit., p. 119. * Op. ety p. 120,
3 Op. cits, pp. 121-5. ¢ Ibil.
¢ The position of slaves among the Yukagbir is very similur to that of
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wictl.  The slaves were captives of war, and the position of women
among them was better than that of the men, who could belong
neither to the elass of warviors nor of hunters. Their position is
well deseribed by Jochelson : ‘ The slave stayed in the house with
the women, the old people, and the children, and did house-work
on egual terms with the women. In addition, however, he was
allowed to do such work ag the fitting up of sledges and nets, and
to participate in fishing parties,”?

Blood-vengoance was strictly exacted by the Yukaghir. They
ealled it fepud-oicil (‘blood-anger’) or cubnje-yono (‘ heari-angor’).
‘The avengers are the viletim’s relatives in the male line on the
father’s side, If the relatives of the victim on the mother's side
found the culprit first, they had to disclose his hiding-place to the
rolatives on the father’s side, and, in exceptional cases, assist them
in carrying out the act of vengeancs.’*

The Yukaghir language, according to Jochelson,® has three terms
to describe their system of relationship, viz. (i) coro-mimebonpe,
“men of the clan”’; (i) coro-monulpe, ‘ relatives’ ; (iii) lepul, ‘blood’
—1i.e. kingfolk. The last term, which might be thought to apply
to Llood-relatives only, in fact includes also relatives by affinily.

SysTEM oF CONSANGUINITY.

e e -
Grandmothers ‘ ) Grandfathers |

Elde)l' mother ‘ J

/_Elder father

Younger Younger } Father—Mother{ Younger Younger
paternal paternal maternal matcrnal
annt uncle aint. uncle

— ~
Elder brothers and Self Younger brothers and
sisters sisters
Child

Trrus oF CONSANGUINITY.
I. Crassirroatory.  Imjepul (emyje, ‘younger’): a geneval
classificatory term comyprising the whole group of brothers,

the Kamchadal koskchuch of the time of Xrasheninnikofl; and suggests
a possible explanation of the real nature of these latter. This matter
will be more fully discussed in the ehapter on ‘ Shaman and Sex’, and
will be developed in a later work.

! Op. ¢it., p. 133. 2 Op. cit,, p. 132.

* Op. eit,, p. 68. ¢ Ibid.
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sigters, and cousins, male and female, of the father and mother,
These are further distinguished according to age.!

1. Zala (Kolyma dialect) ; koidie (fundra dialect) : elder brotlier,
elder male first-cousin,

2. Paba, albwja, or abui: elder sister, elder female cousin of
different degrees.?

3. Tmgje: younger brother, younger sister, younger cousin.
Ioyojed-emge, younger brother ; payojed-emje, younger sister.

4, Ecie : father, Lit. ‘guardian’ or ‘ fosterer’—derived froin the
verb ende, ¢ to feed, to nourish .4

6. Emei: mother; probably Nom ame, ‘who does, produces,
creales .

6. Como-cie s father’s clder brother, elder first or second cousin,
&e.—a contraction for comojed-ceie, ‘ big-father’. ‘Big’, here=
‘ provider’, with reference to this person’s position in the family.

7. Iiketek, ov edielek: father’s younger brother, younger first-
cousin, &c. Lit. “a little father’ (diminutive).®

8. Cemmei (contracted from coingje-d-cmei, ‘big mother’): mother's
elder sister, elder female cousing, first, second, &c. The slder sister
takes care of her younger sister’s children like 8 mother.

9. Nimdietek (Kolyma dislect), yadic (bundra dinlect) : mother’s
younger siser, younger female cousins, first, second, &e.  Probably
‘little mother’,

10, Xoja, wojadic (Kolyma), zowjeidie (tundra): mother’s younger
brother, younger male cousins of different degrees, Xojadie lit. =
‘little grandfather’.

11. Enynodiec (Kolyma), aijno (tundra): father's younger sister,
female first-cousin, &e, Ianjnodie="‘little dear one’.*

t Brotlicrs and sisters may be distinguished from cousing by the use of
the term wnkenme, * birth-fellow *, for the former, or by speaking of un
‘elder-brother-by-birth ', &e. (Op. cit., p. 69.)

2 Op. cit., p. 69. * Op. cit., p. 70.

¢ Uncles and aunts included under the gemeral term engopul in
reference to the older generation of grandfuthirs and grandwmothers,
are nol addressed by their nephews and nicces by any general name.
(Op. cit., p. 70.)

% Op. eit., p. 71,

® *As we have seen from the terms Nos. 6-11. the group of blood
relatives of true and collateral uncles and aunts—who, like every other
generation, form together in respect to the older generation, a younger
generation of emjepul—is divided into separate sub-groups, according
to age on the one hand, and according to kinship of the father and
mother on the other linnd, There are but cne cluss of uncles and but
one class of aunts, who do not form, by their nunies, & separate sub-gronp
in their own generation: these belong, Ly their tevms, fo the group
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12. Xawe (Kolyma), zaicie (tundra): mother’s elder brothers
ard elder male cousins of various degrees, as well as grandfathers
(paternal and maternal) and all brothers and male cousins of
differenl degrees of the lalter.

18. Ipte (Kolyma), abucie (bundra): father’s elder sister and
elder female cousing of different degrees, as well as the grand-
mothers (paternal and maternal), and the latter’s sisters and female
cousins of different degrees.!

‘Ameng the female members of a family the father’s elder
sister occupies the first position, after the father’s mother, in
respect to the household % and the mother's eldex brother, after
the mother’s father, is the head of the family.’*

. Blood-relatives of the descending grades arc denoted by terms
which are merely deseriptive and not elassificatory :

II. Drscriprive.—14. Aduo, * son’ (add, ‘boy ', and ug, ¢ ¢hild’).

15, Mapruduo or mareluo, ‘daughter’ (marxil, *girl’, and wo,
‘chuld ).

‘The descriptive terms for nephews and nieces, according to
whieh group of brothers and sisters or cousins of the class emjepd
their parents belong to, are as follows " :?

16. Nephews: (i) meftatu-d-aduo, ‘son of my elder brother (or
elder male cousin)’; (ii) metpabad-aduo, ‘son of my elder sister
(or elder female cousin) *; (1il) mefemjed-udro, ‘son of my younger
brother or younger male cousin, or of my younger sister or
younger female cousin’,

17. Nieces: () meltata-marsil ; (il) metpaba-marzil; (iii) metemje-
narzil.

Similar descriptive terms are applied to grandsens, and grand-
daughters

18. Grandsons : metaduod-aduo, * son of my son’; melmarxhuod-
aduo, ‘son of my daughter’.

19, Grvanddaughters : mcteduod-marzdl, ¢ danghter of my son’;
metmasaluod-marsil, ‘ daughter of my daughter’,
ot t‘hc elder generation, to the group of the grandfuthers and grand-
wothers, Thus we have the following terms (12 and 13). (Op. cit., p. 71.)

' The termis wowa and epie are also used to denote old men and old

women an general (op. eit., p. 78, -
; This inclusion of the mother's elder brother or father's elder sister
n one term with the grandtathers or grandmothers proves nnmistakably
Jf_}m.t the terms do not denoto various degrees of blood-relationship, but
plo_“) the position of these persons in the family, or clan.’ (Op. cib,
D, )

* Op. cit., p. 73.
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20. Grand-nephews and grand-nieces are gimilarly designaled;
e. g. mottatud-uduod-aduo, ‘son of the son of my elder brother,
or of my elder male cousin’; melpabad-marzluod-aduo, ‘son of my
elder sister's, ov of my elder female cousin’s, daughter*; &e.*

SysTEM OF AFPINITY.?

The elder ® generation call the wife of a member of the younger
generation * . . . . . . . . nial,

The clder generation call the husband of a member of the
younger generation . . . . . pogil,

The younger generation call the wife of a member of the elder

generation . . . . . . . . wedie.
The younger generation call the husband of a member of the
elder generation . . . . . . pulet.
A person callg the male relatives of the elder generation of his
or ler spousc . . . . . . . poyil.
A person calls the female relatives of the elder generation of
his or her spouse . . . . . . . . pogild
A person calls the male relatives of the younger generation of
his or her spouse . . . . . . . . pulet.
A person calls the female relalives of the younger generation of
his or her gpouse . . . . . . . yedie.

TErMs OF AFFINITY."

The system of aflinity is, like that of consanguinity, classificatory.
The following four classes of terms for rclatives by affinity are
used by the Kolyma Yukaghir; each class including persons of
different degrees of affinity : pogil, niol, pulei, and yedic. Among the
"Tandra Yukaghir the fivst two classes, pogilpe and nialpe (plural of
pogil and nial), have becorne merged into one class, nialpe.T

1. Pogil:® (@) wife’s father (father-indaw); (b) wife’s mother
(mother-in-law) ; (¢) husband’s father (father-in-law); (d) husband’s

' Op. cit, p. 73.

® According to the above table it inight seem that the coufusion of
wial and poyil, which is compleke umong the Tundra Yulkaghir, bas com-
menced among the other branch also. A few terms, like thal for uncle's
wife, have not been ascortuined.'  (Op. cif, p. 75.)

3 Including the parcmtal generation and elder brothers and sisters,
and cousins.

 Including the genepation of children and nephews and youngor
brothers and sisters.

“ Hare we should expect the term nial.

4 Op. cit., p. 73. * Lbid. 8 Op. cit,, p. 14
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mother (mother-in-law); (¢) daughter’s husband (son-in-law);
(f) vounger sister’s husband (brother-in-law); (g9) wife’s elder
brother (brother-in-law); (2} husband of younger brother's, or
male cousin’s, daughter; (¢) husband of sister’s, or female cousin’s
(of various degrecs), daughter ; and (j) hushand’s elder brother.!

TL. Nial: (@) son's or nephew’s wife (daughter-in-law); (D)
younger brother’s or younger cousin’s wife (sister-in-law) ; (¢) wife
of younger brother’s, or younger male cougin’s, son ; and (d) wife
of younger sister’s, or younger female cousin’g, son.

ITL. Dules: (u) elder sister's or elder female eousin’s husband ;
(¢) wife’s youngor brothet or male cousin; and (¢) husband’s
younger brother or younger male cousin.?

IV. Yedic: (@) elder brother’s or elder male cousin’s wife;
(6) husband’s or wife’s younger sister.

Among the Tundra Yukaghir, Xelil, and among the Kolyma
Yukaghiy, saboyazx, form still another class of relatives by affinity
() husband of wife’s sister or femule cousin; (b) wife of wite’s
brother or male eousin; (¢) husband of husband’s sister or fernale
cousin ; and (d) wife of husband’s brother or male cousin.

IV. Tne GILvAR.

The Gilyak clan is ealled Khal, literally footsack’ (used in
travelling). The real significance of this term is best scen in the
answer that a Gilyak will give to the question, ¢ Why do you call
such-and-such people your relations?’ ‘Recause we have a
common almalk, ymgi, common fire, common mountain-men,
sea-men, sky-men, earth-men; common bear, common devil,
common thusind, common sin, 3

I. Common alimalk. The father-in-law of one clansman is the
futher—m-la\\' of the whole c¢lan ; and the son-in-law of a clansman
is the son-in-law of the whole clan. The men form the permanent
f%.Te;nent in the clan ; the women either leave the clan or come to
i.{ vora another, So the clan forms a society or union, cemented
'y common vights and marital duties of men related through

1 J 2} - [
fmm‘i_fl-ielson thinks that the word pogil is made up of po (a term
lﬂ‘{.]m'l've»]-‘l‘3-1_31‘1[6(1 to c-ithlve slaves, who arve now known as ‘hired
i ) i, 9% A possessive suffix, and /, & suffix used to form nouns from
o -m(aa:;z :izm would thus mean ‘his Jabourer'. The verb puyilonst, he
SH oy (o SorTe for a girl at her parents' house'. Thus the term
(O, ost ]_';575:0) denoto persons who serve, or ure served, for a Lride.
, Brother, si3

E ". S

s ter, cousin, being all emjepul.
exnberg, Lhe Gilyal:, 1905, pp. 78-9.
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their fathers, taking their wives from another similar group, and
giving their women in marriage to a third clun, all cluns heing
thus exogamic and patviarchal in organization. In spite of the
domiinant pabriavchal prineiple, Gilyak are related also through
their mothers, for they have a commeon ¢ father-in-law’ clan ; and
all women coming into a clan are Lo cach other in the relationship
of sister, aunt, or niece.’ Sternberg says that the principle that
a mun must take his wife from his mother's clan, that the wife
must be a blood-relative of her husband, is a religious principle,
connected with the cult of ancestors, especially with mother-cult.*

No clangman need fear that at his death he ywill leave his family
without support, for even while he lives his wife and childrven are
nominally, often even actually, the wife and children of his
brother; and at his death one ol his brothers, chosen by the
clansmen, is bound to undertake the rights and duties of father
and husband towurds his widow,?

The clan, of course, does not exist in its primitive purity at the
present day. Natural causes, like epidemics, the dwindling of
families, &c., have made it necessary, in order Lo prevent its
extinction, for a clan to adopt individuals, and sometimes whole
groups, from other clans or even from other tribes. Another
means by which new blood was imported inte the clan was: If
two men married sisters, they were regarded as fellow clansmen,
and often their children were considered as brothers and sisters.*

IL  Common fire. The common five 32 alse & symbol of the
unity of the clan. ‘The chief owner of the fire,” whom thoey
imagine as an old womnan, is thus not only a good spirit whae
bestows the use of fire on living clansmen, but alse an interme-
diary between the living and the departed ancestors who ave the
heroes of the clan. By being burned the dead are given to the
‘owner of the fire’, who has the power of choosing some of them
to beconie also ¢ owners® of the clan-fire. &

Only a clansman has the right to kindle fire on the hearth of
a fellow clangman, or to take fire out of his yurie. If & man from
another clan lights his pipe in the yurta, he must finish smoking
it Lefore he goes out. Any infringement of these customary rules

' Op. cit., pp- 79-80. 2 Op. cit,, p. 80,

3 Op. cit, p, S1. * Op, cit, pp. B2-3.

¢ People who Iuwve been struck dead by lightaing, or have dicd from
burning, arve reckoned as worthy to be reccived into the society of the
‘owners of the five’.  (Op. cit., pp. 84, 85.)
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will bring misfortune on the clan, and the alien clansman who
Jhas brought it aboul may have to pay a fine in conscquence.
TFach elan has its own firebrand, kept by the eldest of the clan,
and only from this firebrand can the fire be made at which the
bear meab is cooked at the bear festival. When a clan divides,
the eldest of the clan breaks the firebrand in two, giving a half to
the eldest of that portion of the clan which is removing. Then
only is the clan regarded as formally divided.’

I11. Men of the Mountarn, Sca, Sky, Far(h.* Those clansmen
who die by drowning, are killed by wild animals, or those who
are beloved by the “owners’ of the mountain, sky, sea, or earth,
join the society of thess ‘owners’ afier death. All clansmen
worship their ancestors, the ‘owners’ referved to, in sacrifices and
fostivals which ave regularly held in their honour, and the
‘owners’ in return provide the clansmen with food: »ll that
nature gives them is the free gift of the gods; hence it is a sin to
be inhospitable, for it is not man hut the gods who give food to
a guest’ At the gsen-hunting the master of the boat receives no
greater share of the spoils of the chase than any one else ; indeed,
the producls of the hunt are somefimes divided among the
families of men who bave not taken part in it.? As regards such
objects as swords, shields, &c,, of the more costly kind, though
they are moxe than other things regarded as individual property,
yeb if a clansman needs them for kalym, for burial, &e., they give
them freely. TIn the case of inherited property, the maxim si suos
hacicdes non Rubel, gentiles fommiliam habento is strictly observed.
If there is no family (including labourers attached to the house-
hold) an inheritance passes to the next of kin on the father’s side,
even if there are much nearer relatives on the side of the mothey.
The latter can receive, but only by special bequest, certain objects
known as shagund, which are private property. Iron shagund may
be so given to the clan ymgi, since they will be refurned to Lhe
surviving fellow clansmon of the deceased in the form of Falym :
ox fur shagund wmay be given 6o the clan elmalk, in which case
they will come back as dovery.5

IV, Common bear, Tt is the common duly of clansmen to feed
t-!.1e bear, and to take part in the bear-festival, when the bear,
either tame or wild, is killed.¢ This festival has both a religious

! Oy, cit, Dp. 85~6 2 Oy. ef s ; =
2 Gl DP. So=b. p. cit., p. 86. Op. cit,, pp. 87-8.
Op. eit., . 89, s Op. Cit»: - 90, ¢ 1bid.
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and u social significance. In the former case, it is a religious
duty to venerate the slain hear, for he may belong to the fra-
terniby of the ¢ owners of the mountain’, or be the incarnation of
some remote fellow clansman’s spivit, which has been received
into that fraternity. Again, tho bear is regarded as the inter.
mediary between mortals and the ‘owner of the mountain’, so
that sacrifices may be sent by the bear to that spirit; an important
matter, for this ‘owner’ has power over all animals. This is the
reason why the bearfestival plays such an important part in the
life of the clan, and why, although clansmen from other groups
may be present at the festival, the organization and management
of the feast are in the hands of the c¢lansmen, only sons-in-law
Lesides being allowed to assist in this way. The expenses of the
festival are shared by the clansmen.

Socially the bear-festival is also very important. It affords an
opportunity for widely separated members of the clan to meet and
shave various social pleasures, the more so as the ceremonies are
usually followed by games and sports of diflerent kinds. Besides,
it gives scope for the formation of friendships with other clans.?

V. Common devil: i.e., a common enemy in the person of
a deceased clansman or a slain enemy. An individual who has
quarrelled with his fellow clansmen, one whose death has not
heen avenged, or one who has been buvied without due funeral
rifes, may become a hestile spirit and bring trouble upon hig clan,
The same may be expected from an offended individval belonging
to another clan, In such cases? the shaman wijll be requested to
appease the hostile spirit.

VI. Common thusind. This means compensation exacted in
lieu of blood-revenge and compensation also for many other
offences, such as the abduction of a woman, the dishonouring of
a woman, theft, &e. The responsibility for payment of thusind
vests with the clan as a whole, as does also the duby of exacting
thusind from the offender on behalf of an injured clansman,®
Compenssabion in money, however, is only a secondary, and
a modern, consideration, and cannot always, even nowadays,
replace the ancient duty of exacting blood-revenge for man-
slaughter, This latter offence often goes formally unpunished
within the clan, The killing by way of blood-revenge of a fellow
clansman would involve another act of vengeance on the part of

1 Op. cit., pp. 90-2. 2 Op. cit., p. 92. 5 Ibid.
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ghe family of that clansman, and this would lead o an internecine
struggle. As a matber of fact, however, the killing of a fellow
claasman does receive punishment, The murderer is shunned by
ihe elan, and bas to leave it.  This invelves the further penalty of
being buried without due rites, for these can only be performed
by moembers of his own clun. But erimes within the clan are
yare, because, as Sternberg says, ' numerous prohibitions of speech
lessen the opportunities for quarrelling, and liberal maxital rights
among the clansmen make the passion of jealousy milder and
practically make any acts of violence against women unnecessary—
such acts being the most frequent causes of blood-1evenge amony
these people.™!

In clans which have intermurricd with the Ainu, & people
among whom strong traces of a matriarchale still exist, in cases
of manslaughter the Lrothier of the mother of the victini and the
vietim's father or brother receive compensation, which is divided
hetween them equally,?

When a crimme is committed against a member of the elan by
an outsider, the offended clan will stand out very frmly for their
rights. This holds good not only when a man is the offender—
and it is indifferent whether his crime is intenfional or not—but
also even when an animal is. If a man is killed by a bear, he
must be avenged Ly the death of the animal in question, or of
another bear in its place ; and the ‘man (owner) of the mountain’
must give thusind to the clan of the decesssd by sending them
many animals, There is a regular procedure for taking vengeance
on the bear, and only when the animal is slain and itg flesh caten
ab a feast is the deceased accepted info the society of the ‘men of
the mmountain’. ITis clansmen then offer sacrifice to him.> The
soul of an unavenged victim cannot go o the land of Lhe dead, but
mugt remain near the living, incarnnted as a bird-avenger, called
takhch, and finally crumbles into dusl. On the grave of a
murdered man is placed the stump of a free with the roots
upwards, whereas the stump placed on an ordinary grave nsually
has the roots turned down. The roots they fashion iote the form
of a bird, or else place vpon them the image of one.  As the soul
of 2 murdered man, like thut of any other Gilyak. continues to
exist only fov three generations, so the obligation lo take ven-
geance for his blood binds his fellow clansmen only till the third

! Op. cif, p. 93. * 1bid. 3 Op. cib, pp. 94 5.
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generation if the act of vengeance ig not perfornred by a contem-
porary. Vengeance is never c¢xecuted upon & woman, or upon the
private property of the guilty pergon.’

Both clans are under a kind of martial law, between the time
of the murder and that of the carrying out of the blood-vengeance.
If the clans live near each other the mather is gettled quickly, but
if they are separated by a considerable distance a military expedi-
tion on a small scale is arranged.®

Thusind originated as an alternalive to bleod-vengeance, and
has finally replaced it. Sfernberg says® that as every clan was
intinately connected with at least two others, shinalk and ymyi
and often with others besides, it wag always difficult, because of
the protective attitude of the Gilyak towards their women, to put
the custom of blood-revengo into practice, as the clans would he
reluctant to involve women with whom they were so closely
related in the horrors of war. Although a woman could neither
take active part in inflicting vengeance for blood, nor herself suffer
this punishment, she could play a réle in the affair which, though
passive, was still important. She might hide the object of the clans-
men’s vengeance ; or, by abstaining from assisting them with sup-
plies of food and water, or with fire for cooking, hinder them from
carrying out their aim ; for the law was strictly against the members
of one clan making use of tho food, waler, or fire of another clan,

Thusind is accompanied by a complicated ritual, which includes
an imitation of blood-vengeance. The most important participator
in this cercmonial is the Ehlay-nivwkh (‘speaking-man’, ‘ orator’),
a personage somoewhat resembling a barrister in his functions.
e must be a rich and important member of a neutral clan,
When the offended clan approaches the habitat of the murderer’s
fellow clansnien fo demaund {Lusind, a halt is made, and the Aifay-
nivulh goes forward alone to name the sum demanded. The
clansoien of whom the demand is made do not al first agree, and
the proceeding has to be repeated Fwo or three times. This is
followed by an imitation of the taking of bloodrevenge. Two
champions, one from cach eclan, accompanied each by his Ahluy-
nivukh, advance between the two parties to the dispute, Learing
shields. They engage in a combat, which is usually mercly
a feigned one, though it sometimes develops into a real fight,
during which the two Fhlay-rivulhs do their ubmost to calm the
anger of the combatants. This over, two dogs, provided by the

t Qp. cit., pp. 95-7. ? Op. cit., pp. 97-100. 5 Op. ctt., p. 101,

SOCTAL ORGANIZATION 49

two clans, are killed, and offered as o sacrifice to the bird-avenger.
Then a feast is held, abt which the thusind is paid and friendship
re-established befween the elans.?

VII. Common sin. ‘Though all the Gilyak have certain common
religious and social laws which must not be broken, there are
besides, cextain prohibitions, the forms of which are peculiar t(;
a given clan.  The breach of these latter vules constitutes s ‘sin’
for that clan only. Some of these prohibitions, or taboos, are
sexual, for besides marriage relations with an almall; or ymys,
sexual relations are permitted with certain persons and prohibited
with others. This will be dealt with in the chapter on ¢Mar-
viage’. There are also speech taboos with the whole class of twun
(ruvn), ackk (mother and aunts of the wife). Other taboos are
connected with the clan cult, and the breaking of them involves
payment of Jusind to the god. The breaking of such taboos by
members of another clan requives payment of fhusind to the
offended clan.  Not only is the breaking of a taboo a sin, but also
failure to perform religious duties. The sin of an individual acts
in such a case to the detriment of the whole clan; just as, on the
other hand, the observance of socio-religious dufics is essential to
the preservation of the clan as a whole,?

Clansmen prefer to live fogether, but this is not always possible,
and therefore the territorial group does not always correspond to
the clun. Iun every such group each clan has its own special
rights?  Clan-names are generally the names of localities where
the clans formerly lived. Ilere and there we find names of
animals as the origin of elan-names, but this cccurs chiefly where
there is o Tungus admixture.*

Both Chinese and Russians tried to impose upon the Gilyak
clan rulers, and the ruler chosen was a sort of elder—not, how-
ever, a clan elder, hut a village elder; an arrangement quite
opposed to Gilyak ideas of government.

In the natural Gilyak social organization there is no trace of
a despotic authority. The ‘old sen’ (Fheymors) of the clan decide
uestions of cult and clanship, for they are the tepositories of the
clan customs, traditions, apd genealogies ; and they have much
flfmtl).ority in this respect.  Dut apart {from this they have no great
Influence or real authority or importance.

' Op. cit., pp. 102-6. 7 Op. cit, pp. 106 8.
$ Op. eit., p. 110. t Op. ¢it. p. 111.
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All the clans have some men known as yz (‘host’), or widla-
skl (lit, “ good and rich '), who either through wealth, physical
prowess, or some accomplishment such as oratory, have an im-
portant though unofficial standing in the clan. In time of need
such men may be called upon to assume the responsibility of
upholding the customary law ; but the khal (clan) as a whole has
supreme authority over them.'

As has been said, clans connecied by marital ties, calling each
other pumd/f, customarily formed fiiendly alliances. Nof only was
a clan thus friendly with its own ahmalk and ymgi, but the whole
group formed by these three clans, together with others connected
with almalk and ymge by marriage, formed a friendly alliance.
These alliances did nol amount to & confederation such as we see
among the Mongols, but that they did exist ig clear not only from
the traditions but also from certain present-day practices. One
of the duties of an allied clan towards others in the alliance was
that of hospitality or ‘feeding’. An inter-clan maxim savs: ‘One
must feed ymgi’ (‘sons-in-Jaw’). This implies actual support of
a son-in-law only in » few cases, but there remain even at the
present day, says Sternberg, traces of a time when it was the
custom for gong-in-law to go to live in the houses of their fathers-
in-law.2 A custom conneeted with the making of friendship with
an ymgi is that of treading upon the threshold” with an exchange
of gifts.”

The solidarity of the group formed by a clan with its ehmall
and #mgi is shown in besr-hunting, the frapping of sables, and the
hunting of sca-animals,

The principle of mutual help is also seen in the hereditary
rites, according to which the ymgi receives iron stagund, and Lhe
ohmall, fur shagund, the iron shagund heing afterwards returned
as kalym. This exchange shows that the payment of kalym among
the Gilyak is merely formal, «nd was not originally in the nature
of payment for a wife.* Sternherg thinks that the origin of the
Lafym in the marringe of the Gilyak was as fellows., When the
clan of the mother could not provide wives enough for fhe clan of
the father, a man would have to go to some other clan for his

wife. This was an illegal proceeding; consequently a sort of

Ihusind hagd to be paid to the clan, and the latter propitiated their
clan-gods with it as compensation for the breach of socio-religious

! Op. city, pp. 119 82, 2 Op. ¢it,, p. 125,
¥ Op. cit., p. 124, 4 Op. cir, pp. 123-6.
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law., In modern times the custom of giving kalym has been
extended to all marriages, and the origin of the custom forgotten,!

The bear-festival, one of the most Important means of cementine
inter-clan friendships, is held every winter in one or snobther ovf
the villages. It plays among the Gilyak, says Sternberg, a role

similar to that of the Olymypic games among the Greeks.?

V. Tuz Tuneusic TRIBES.

Family and clan organization is relatively strong among the
Tungus proper.  ‘Tungus families often separate from the clan in
search of new bunting-grounds, but 2 single person never leaves
his family ; and even an isoluted family will retain the memory
of its conmexion with the clan for a long time., The Lamut of
the Chaun country, who consist of stragglers from all the clang
Jiving farther to the south, still consider themselves ag belonging
to particular clans ; though this connexion has at present no real
office, because of the distance of their habitat from that of their
clans,”2 It would be a mistake, however, to suppose that the
Tungus clans of the present day are comaposed only of people
rolated by blood. In many cases the clan is an artificial ¢reation ;
and, as Middendorff* observes, if there is a group consisting of less
thun a hundred souls, they call themselves a clan; if above thig
nuimbery, they call themselves an orda.

The clan is called (according to Georgi) lagown ; and, being origin-
ally based on a system of blood-relationships, the members (?I’ !
clan may not marry each other. A clan was governed by an elder,
oalled daruga, whose office wwas hereditary, But in the middle o}
the eighteenth century the Russians introduced native adminis-
trators, elected for terms of three years, who ivere, in fack
Russian govermmental agents for the collection of taxes.® Th(,a
popular tradition is that the clan-names originated from the
founders of the clan, or heroes, and such is certainly the case

" Op. cit., p. 127. * Ibid. * Bogoras, The C 5

; Middendorff, Sibirische Reise, vol, iv, p. 1398, Hiichoni 4
'I")q'bl: @tkﬂ"g’_ﬁ E"/If/ K i the Geoyraphy and Statistics of the Lungusic
f-i‘llf.;csb 0{ hlbe-: i, 1_-3bl>5 vol. i, part ii, p, 91. Among some Tungusic
“0nﬁr-t‘0 the Lmns-Bafknl, there were, bosides the clan elder (called
;%ﬂ:{.il1mes;rvys./zr.z{ toyonj, family or sub-clan elders, known as 2a8an or
.Ion;w{'. '_ccprdmg to Georgi, the words daruga, zaysan, tayshan are of
".i""('eo?rmToL::ilL? Ottl)te;-r-{l-;a.;(z wguld appear 'EO be of Tungusic derivation,
it 3 gus kean (afrikar g LI )
“hushban] *, I]‘)nfkufxlzoff, op. c;\t{,/ll)x ‘Tglf!e,a)ns RS P s B e
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with clans like the Kurkugirsk, Chemdalsk, Chapogirsk, all in
{Le Yenisel district, A few clans derive their nanmes from some
river ov hill of the district where they were formerly settled ;
gome of these place-names being of Tungus origin, others Russian,
tussian proper names like Davydkin, Nironoff, are occasionally
found as names of clans ; but, as Patkanoff observes such names
are not found in cighteenth-century wrilers, and are nolling but
arbitrary appellations attached by the Russgians to groups artificially
formed by them from fragments of disinfegrated clans.

The Tungus clan is not an indivisible whole, but is compoged
of soveral sub-clans, and thus resembles a Yakut snasley, for
ingtance. Thus, e. g., the Lamunkhinsk clan of Tungus living in
the Yakut district is made up of four sub-clans, Khorinsk, Donda-
konsk, Lamunkhinsk, and Tugiasirsk. The fixst two sub-clans
originally consisted of Mongol-Buryat, who since the seventeenth
century have been living among Tungus, and thus have become
tungusized. This shows, says Patkanoff, that even under a
regular Tungus organization an alien element may sometimes be
hidden.?

The clan organization has been preserved most pure among
those Tungns who have remained in igolaled disbricts, mixing
with alien elements only on their borders ; that is, il has re-
mained in its purest state among the ‘nomadic’ and ¢ wandering’
tribes, especially the latter. Christianity and a sedentary mode
of life have been unfavourable to the preservation of their social
striucture no less than to that of their religious cults.®

In speaking of their mede of life, investigators so long ago as
the eighteenth century had already divided them into three classes:
Horse-Tungus, Reindeer-Tungus, and Dog-Tungus. Georgiin 1775
speaks of the Steppe (Horse) Tungus and the Forest (Reindeer and
Fishermen) Tungus.® The present administrative classification of
these people by the Russians is into Sedentary, Nomadie, and
Wandering.> The Sedentary Tungus are less than one per cent.
of the whole, and do not now differ greatly from {he Russian
immigrant peasantry, having intermarried with the latier for so
long. They live for the most part in the Trans-Baikal district,
and have forgoiten their oviginal language.®

The Nomadic Tungus arc cattle-breeders, and change their

! Op. cit,, pp. 92-3, 2 Op. cit., pp. 934, 8 Op. cit., p. 95
¢ Op. eit,, p. 233, ® Oyp. cit., p. 193, & Op. cit., pp. 200, 216,
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habitat according to the secason of the year. Lach clan has itg
own region assigned to it, land over which they can wander at
will, and where no strangers are allowed to settle. ‘Lhey form
about 50 per cent. of all the Tungus, and inhabit the Trans-Buikal
and Yakubsk districts.

The Wandering tribes are found all over Siberia except in the
Trang-Baikul. ‘They wander throughout the year, regardless of
geasons, and have no special clan-districts assigned among Lhein,
but keep to long irregulav tracts of country, without any definite
frontiers, along the rivers. They form about 45 per cent. of all
the Tungus proper, and p‘a,y even less in taxes than the Nomadic
people. They have preserved their language and nationality
better than any other section of thig tribe.*

Since the elan as a whole hag certain duties imposed upon it,
such as that of keeping the roads in order, &c., and since the clan
customurily separates in its wanderings, they find it difficult to
carry oub these obligations; hence some of these people have
formed (hemselyes into territorial groups, from which no such
duties are roquired.®

A smull number, about 4 per cent. of the Tungus, like some of
the Buryab, have joined the regiment of Cossacks, and in conse-
guence arc exempt from the payment of taxes.!

VI. Tue Tourcic TrIBEs.

The nomadic and semi-nomadic tribes of Siberia have as their
social unif the clan. The clans are joined in larger groups, which
combine to form tribes. 'LThese again are grouped as nations, each
of which claims dsscent from & common ancestor.

Formerly, says Kharuzin,® tribal elders in the Turkic tribes
waore elective, and their authority was limibed by the tribal
assembly and by the council of elders of the clun. The clan
organization is still preserved with great strictness, especially
among the Turkic tribes of the Altai.

The Altaians. The tribes of the Russian Altai have no conunon
namo, but are divided into three main groups: Altaians proper,
Telengit, and Toyoles. These groups do not differ very greatly
from one another in language, and form one nation, Their clans

' Op. eil., pp. 198, 215. 2 Op cit, pp. 197, 210.
* Op. cif.. . 96.  Op. cit., p. 202.
¥ N. Khavuzin, Bthaogrephy, 1901, vol. i, part i1, p, 231.
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are known as seoks (in Russian, koemu, ‘bones’) or ‘ generalions’.
The Altaians themselves reckon as many as twenty-four of these,
but Potanin thinks that this number has some mystical significauce
and does not vepresent the actual number of these groups.

The members of one clan live among those of anothor, and they
do not form separate encampments, as the Kirgis do, of each clan
by itself.t

The people of a seok consider themselves related to each other.
‘When a member of the scok Tolosh meets another Totosh clans-
man older even by one day than himself, he addresses him as ‘ uncle’
—abugay, if on the f{ather’s, fay, if on the mother’s side. A fellow
clansman younger {han himself he will call ‘nephew '—achim,
for a palernal, degnym for a maternal ‘nephew’. A woman older
than himself he ecalls ‘aunt’, lenge; or abionesh, * grandmother’
(literally, ‘old woman’), if she is much older.® Siynym (literally,
¢ oirl ’) is the name for a younger sisler, and edem for an older.®

There is an interesting custom among these people, which is
possibly a survival from an older famiy system. This is the
presentation of barky, i.e. a gift from the maternal uncle.  Until
a hoy is seven years old hig hair is braided into two tresses worn
in front of the ears. When he reaches his seventh birthday, bis
maternal uncle sends to him saying: ‘Come; I will restore to
you barky.” He goes, and his uncle cuts off the tresses, in return
for which he is supposed tv present the boy with a horse. If, as
sonetimes happens, he fails to do so, the family of the boy has
the right to demand fulfilment of the duty through the proper
tribal authority.*

T%e Iiryis. Among the Kirgis, where Mohammedanism has
destroyed the religious side of the culture except the cult of the
hearth, the social side has been much less aflected, and the clan
orgunization remsins fairly strong. All the Kirgis of the Great,
Middling, and Little Ordas (excluding recent admixtures, such as
the Kurn-Kalpak) count as their fribal ancestor the mythical
Alash-Khan : all three ordus have the watchword Alash. Besides,
each clan has as its special watchword the namc of one of the
remole clan ancestors, its special insignia, and its own gencalogy.”

1 Pofanin, Sketches of North-Westerin Mongolia, 1883, vol, iv, pp. 1-2,

2 Unfortunately Mr. Potanin does not give a full list of velatiopship
torms, which are so important for & full nnderstanding of sacial structure,

S Op. uib., p. 9.

* Potauin, op. cit,, p. 38, * Kharuzin, op. cit., p. 232.
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Potanin speaks of Kotan as the founder of the Kirgis nation,
and of his three song as the originators of the three ordus.!

In cases of blood-vengeance (khuna), (he clan as a whole has the
responsibility for exacting the penally from the aggressor, while
the latter’s clan in similar manner assumes his guilt,

The authority of seniors and of their council is strictly pre-
served in their clans and ordas.”

The Uriankhai,  The tribes of the Uriankhai inhabit chiefly the
valley between the Sayan Mountaing and the Tangnu-Oloy, from
the Upper Kobdo to the Upper Bulguna River. One part of
these people, living in ‘the nocth of the Tangnu-Oloy, have
hecome mongolized, speak a Mongol dialect, and like to be known
as the Mongol Oliot (Oliut). Potanin spesks of them as the
Kobdingk Uriankhai.

The Uriankhai proper arc a Lurkic people, speaking a Turco-
Tartar dialect. They call themselves Tuba or Tuva; Uriankhai
ig the Mongel name for them. Potanin heard some of them call
themselves Tangnu Uriankhal, or Tangnu Tuvas.®

The Tangnu Uriankhai form five khoshuns. ‘I'he head of ench
is called ogusia (ogurda. ywria). One such agurts, older than the
rest, is known ag amban, and the othors arve subordinate to him,
He, like the others, has one khoshun to govern. Each khoshun is
divided info four swmyns, except that of IKemehik, which is
divided into ten. The susnyn from which the ogurie comes, gives
its name to the whole khoshun, and the chicf uses the same name,
with the addition of the word oguréin. For instance, the Foshun
governed by the umban is composed of four simyns, of which one
i¢ called Uin. Hence the whole ZLhoshun is known as Uin, and
the umban is called Uin-Ogurta. From this it appears that a
sumyn is a clan, though Potanin thinks that the sumyn is further
subdivided.*

The Yalut. Tho Yakut of to-day are grouped in elans (agu-usa),
nuslegs, and wluses,

A clan is conposed sometimes of only a few individuals, some-
times of several hundreds, A nasleg cornprises from one fo wore
than thirty clans, The wlus often includes several ngslegs. In
former times the sociul group corresponding to the nusleg was
called utmak, while an wlas covresponds to an older group known

’3 Potanin, op, cit., p. 17,
; Potanin, op. ¢it., 1881, vol.ii, pp. 7, 8.
Potanin, op. eit,, vol. iv, pp. 10212,

£ Khavuxin, op. cit, p. 233.
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as djon. At present the largest ulus (djon) is the Djon Djakar of
Ului, which comprises 11,000 souls.!

There appears to be some confusion in the use of the terms ufus
and nasleg. Both arve sometimes called djos, and o clan, ¢imak.
But, however used, aimak always denotes a subdivision of a djon.

Thus the northern Yakut wluses of Verkhoyansk, Ustiansk,
Elgetsk, Jigansk, and Kolymsk have only two strata in their
social structurc; with them nusley and clan are onc; and this is
subordinate to the djon (ulus).>?

The Clan, Sieroszewski thinks that the clan composed of blood-
relatives is the basis of Yakut social structure. The word agu-usqy,
he says, means literally ‘father-clan’; but he could not obfain
a completely satisfactory explanation of the lerm wsa from the
Yakut. Oune of the most salisfactory was that given him in the wlus
of Namsk, in 1891 : ‘Take all the branches, knols, leaves, and buds
which spring from one root, and you have an use.’* Instead of
wusa, the Yakut often use the word #6rdo, i.e. ‘origin’, ‘root’.
They use the expression kan-df wruta (‘blood and flesh relation-
ship’) to refer to members of the same clan, That this was
not an empty phrase Sieroszewski had ample opportunity of
convineing himself. Especially in the north, from a mixed throng
of people he was often able to pick out members of one clan by
their strong resomblance to each other.® According to one account
given to Sieroszewski, the Yakut reckon ss members of a clan
descendants only as far as the ninth generation, after which they
speak of sygun. One is allowed fo marry a sygan ; and the saying
is, *A syyan is an wrw (“ degree of relalionship ) which it is notl
sinful not to save from drowning.’®

Of course, at the pregent time, hlood-relationship within the

L Sieroszewski, ‘12 Lat w Kraju Yakutiw', p. 270.

2 The tern wasley has not been in use long, and is Russian or Tungus
in origin ; even its pronunciation is strange to the Yakut tongue. The
word wles iz known all over Siberia, and indeed throughout Asia: the
Kirgis, Mengols, Buryat, Tartars, ind even the Afghans use it, hut with
varations of nmecaning. Ameng the Mongols it means *nution'; among
the Tartars, *society '; the Buryat and Tartars use it to denote a sniall
territorial group, a subdivision of tle clan; only the Afghans use it in
the same sense as the modern Yakuf, to siguify o large confederation
of c¢lans. From a cerlain dislike to the term which Sieroszewski
obscrved among the Yalut, and from the fact that it bas only com-
paratively recently appeared in official documents, he thinks that the
word was imported by the Cossacka from sewe olthier nation. (Qp. cit,,
pp. 472, 473.)

¥ Op. cit., p. 480, ¢ Op, cit., p. 246. " Op. eit, p. 247,

" Recorded by Sieroszewski in the wlus of Numslk, 1892.
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clan is havdly more than a tradilion.? WWhen the Russiang first
came into contact with the Yakut, their clan system was quite
highly developed, and the head of the clan (bis-usa-foyono)* had his
power limited to that of judge and leader in war.
All economic and legal questions were decided by a council of
elders (ogonyor)—fathers, uncles, elder brothers. Even now, ac-
cording to Siceroszewski, a Yakut will not buy or sell without
consulting his father, uncle, or elder brother.’
This form of social organization svas intimately connected with
the ownership by the Yakut of large herds of horses, the cornmon
property of the clan; buf when they began {o herd cattle, this
involved a division of the tribe into smaller social groups, so that
the memory of the old large herds of horses and large groups of
people was only preserved in the ancient poems known as olongho.*
T'hus, in the new economic conditions, as Sieroszewski thinks, the
family came to be the most important social unit, more stable than
the old clans of the horse-breeders, Aulagonism between family
and clan shows itself nowadays in disputes which arise over
questious of inheritance.” Failing a male heir, claim to property
lapses to the clan, and even a married sister of the deceased
receives nothing.®
"The whole clan to which 2 muorderer belonged was held respon-
siblo for the crime, and must make compensation either in blood
or by payment of damages. Sometimes a blood-feud between
clans became heredifary, An injury done by one member of
a clan to anolher of the same elan, if such cases ever arose, wag
not held punishablc. In the ease of a dispute between members
of dilferent clans, the decision of a clan would always be given in
favour of its own clansman. If a man killed a follow-clansman,
he was tied to a tree in the depths of a forest and left there to
perish.”
Clans sometimes made alliances called dyellulih (‘ reconciled’,
‘peaceful’). Sierowewski thinks that these alliances werc made
! Op. cit., . 248,
_ " The meaning of bis is not quite clear. Some of the Yakut said that
s identicul in mesning with wins. The spirits invoked by a shaman
are said to be dividid into three #7s: heavenly, earthly, and subterranean,
_.1.';3“'_0‘” of these bis is as large ag three times nine use {op. ¢it., pp. 471-2).
Ahs word, wlhich is 1o longer in use, may be derived from the old
Puranian word bigitch, bigs, bika, meaning free, unmarried girl, noble
woman (op. cit, 1. 335),

* Oy, cit., p. 447. * Op. cit., p. 304. & Op. cit., p. 305.

* Op. cit., p. 304. " Op. cit., p. 252.
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between clans more or less remotely related by blood, that they
were compelled to enfer into such pacts by their common need of
delence against outsiders or by some economic cause, and that they
eemented the alliance Ly common sacrifices and festivals. These
Iattor were called ysyakhs; the most important Leing the lesser
ysyakk in spring, and the greabt ysyakf at midsummer. Ysyukls
were also celebrated at weddings, peace-conferences, or simply as
an expression of joyousness. They were sham fights or tourna-
ments, trials of military skill, and by the results were decided the
position that a particular etan should occupy in a confederation or
alliance, Very often these tourneys ended in real fights.

Although nowadays the ysyakl is in a state of decadence,' never-
theless, 2o lately as 1880-81, Sieroszewski witnessed some of these
festivals in Verkhoyansk, which were quile crowded and very lively.
Formerly no ysyakh could be held without the presence of a shaman,
and the drinking of femys from s common cup was a very impor-
tant feature of the festivities.”

All the traditions point to the great solidarity of alliances
hebween the chiefs of elans; also to their independent attitude
with regard fo each other. Superior to them all svas the council
of the confederation.

‘This, Like the clan council, was composed of lhree circles. In
the first sat the chiefs of the clans (bis-usa-toyono) and seseny®; in
the sccond the nobles {foyons) and warviors (bafyrs); and in the
third the common people and the youths. Each clan was grouped
behind its represenfative in the first eivele, un arrangement still
observed in the ufus councils, when (hey are held in the open
air,’

The speeches of the arators were addressed to the whole tribe
thus assembled in council. Here the watch-word of the alliance,
Urdi! (the same “Hurrah !’ whose sound has gone forth into all
lands) often rang out; offen the oralors called upon the god of the
allies, the father of all the Yakut, Aiy-toyon, to hear them from
his milk-white throne. Here foyon-kyl, the eagle, symbol of the
confoderation, looked down upon themn from his porch.t

' The gsyokh was similar to the agaw-tsare (white month) or New
Year festival of the Mongols, to the 7zilgens of the Buryal, to the bear-
testival of the Gilyak, &e.

L Op. cit., pp. 260-2.

 Sesen or selhen, an adviser or wise man (not necessarily old, but
always inspired). (Op. eit., 257.)

+ Op. cit., p. R60.
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Each clan and each confederation of clans within the tribe had
its own shout, or watchword, and badge and songs, but these are
new almost forgotten by the Yakut.

The Lamily. The general term signifying relationship is wru.
Bub wru means also ‘wedding’, ‘relationship by marriage’. To
denote blood-relationship the Yakut say kan-it urle (‘ blood-and-
flesh relationship’).  'There is no other word corresponding to the
concept of relationship, unless it be #rdd, ‘root’, ‘beginning’,
‘origin’, or kirgin, ‘household’. This latter term, liowever,
embraces even serving-men ; while a son who leaves the house is
no longer considered one of the Lirgdin.

Thero are two names for a clan: Ye-use, ‘mother-clan’, snd
ugu-use, ‘father-clan’. Nowaduys ye-use, whatever ils original
signification, is a ‘mobher-clan’ only in name, being reslly sub-
ordinate to the aga-usa. In the yewusa relationship is reckoned in
the male line only to the ninth generation, as far, that is, as the
traditional sygan, “ whom it is no sin to allow to drown’. Since in
{he agu-wse also, only nine generations are reckonmed for con-
sanguinity, the sygan again marking the limit, since, in both
ye-usa and aga-usu, married females are not reckoned, and since, in
both, descent ig reckoned in the male line, it follows, at leasl in
theory, that the two groups are identical. In practice they are
identical if the aga-use comprises only one ye-usa ; but, as a matier
of fact, nsually it is composed of several. According to traditions
recorded by Sieroszewski in the Namsk district, and according also
to his own opinion, the distinetion between ye- and aga-use arose
as follows: TIn comparstively recent times, until the coming of
the Russians, indeed, the Yakut had the custom of polygyny. The
offspring of a man by all his wives formed the basis of an aga-us« ;
while the offspring of each separate wife would form that of a
acuswt  Bach ge-usa has its own old name, better remembered
Ehan the official name given at baptism after some Russian clerk
or merchant,*

Trrns or ReratioNsnie.’
Z"w'ziizf (#orde), ¢ ovigin’.  Toriit-iarim, ‘my ancestors ',
Abirga, ¢ forefather”.
Asa, father's father and his brothers.  Klhos-isa, ‘ paternal
grandfather’.

7 Op. cit., p. 298. £ Op. eit., p. 293.
$ Op. cit., Appendixes i. and it.  Also pp. 337-9,
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Abd, father’s mother and her sisters.  Khos-bd, * paternal grand-
mother’,

Abaga (olaga), father's elder brother and father’s elder first
cousin on the father’s side ; also mother’s father.

Agua, literally “older'; also used to denote a father. A Yakut
will ask concerning the age of sore person as compared with his
own: ' Is he aga (older) or Lulys (younger)?’

Agas (idjy), elder sister, paternal uncle’s daughter, daughter of
a first cousin on the father’s side—in general, any woman older
than the speaker, and belonging to the same age-usa.

Ubay (biy). elder brother, elder male cousin on the father’s side
younger brother of father and father’s cousin in the paternal line,
and theiv elder sons ; generally any man older than the speaker
and younger than his father, in the agu-usa.

Ini, younger hrother, father’s younger brother and his son; in
general any man in the agg-use younger than the speaker, but
who could not be his son.

Surdju ()1 By this term women address a younger brother,
younger song of father’s brothers, and the sons of these.

Surus (?) ! Thig term ig addressed by a woman to her father's
brothers younger than herself.

Sangas, father’s sister, father’s female cougin in the male line;
wife of father's brother, wife of elder brother, and of elder cousin
in the male line ; wife of brother’s son ; all being older than the
speaker.

Balys, younger sister, younger cousin in the malo line ; father's
sister younger than the speaker; generally, any woman in the
agu-use younger than the speaker.

Sidn, grandson, brother’s son; gencrally any celative in the
third degree of relationship in the male line.

Sicn-chir, great-grandson, cousin in the male line of the fourth
degree of relationship ; generally, any person in the fourth degrec
of relationship in the male line.

Sygan (?)1, the children and grandchildren of two sislers in their
relations to one another ; family connexions.

Syly), remote relalives—so remote as not to come under Lhe
prohibited degrees of marriage. In the female line this term
applies to the second generation. In former times, in the male
line, the prohibitions included even the ninth generation, and
nowadays reach to the fourth generation at least.

' The inlervogation points are Sieroszewski’s,

o Pl st a e g T

i
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Yehehat, * descendant’,

A, “man s dirim, ‘ my roan —the colloguial name for a husband,
Ogonnior, “old’, is another colloquial term for a husband, or a
host.

Oyokk, ‘wife’. Amdakhsin, “old’, dmdkhsin-em, ‘my old’, arve
colloquial terms for a wife.  Djakhiéer, 'woman’, djaklterem,
“ny woman ', are other colloquial names.

Yd, “mother’ (Literally * womb ', * embryo ), used also in reference
to mothers of animals.

Tay, mother's brother.  Ulukhan-tay, mother’s elder brother
(wlukhan, ‘big’). Achchigay-lay, mother's younger brother (achchs-
quy, ‘small’).

Laip-sangas, wife of a maternal wocle.  Achchigay-tay is the
torm for sons of a mother’s brother oldev than the speaker; chos-
{ay, those younger than the speaker. The wife of an achchigay-
lay is called achehigay-tay-sungas. The wife of a chostay is spoken
of as chos-kimf. The daughter of o maternal uncle older than the
speaker is called fay agas; younger than the speaker, fay Dalys.
Tay sidn is the name for a grandchild of a maternal uncle. The
mother’s older gisler ig also fuy agus, and her younger sister tay
balys ; while their husbands are known as fay-liliii.

Toyom, father of the husband. The literal meaning is ‘ master ',
“chief’.

Ilotun, hushand’s mother. Literally ‘ mistress’.

Aga-kylyn, father-in-law (wife's father), big brother, and his
father. {imgitr also means wife’s father, his brother, or his
father; the father of a son’s wife or of a brother’s son’s wife, or
of a grandson’s wife. In a word, every man connacted with the
wife, ineluding the match-naaker, or the men representing the clan
nt the wedding,

Dillikk, remote rclations or, rather, friends.

Yn-kylyn, wile’s mother, wife’s mother's sister or mother.
Khodogoy also means wife’s mother, wife’s mother’s sisfer or
mother ; also the mother of a son's wile or grandson’s wife ; and,
generally, every kind of remole female relative, match-maker, o
ftmale representative of an allied clan al the wedding.

Unl-Tylyn, wife's brother, wife’s male cousing on both sides,

Agas Lylyn, wife's elder sister, wife’'s elder female cousing on
the mother’s side, elder daughter of wife's brother.

Kard balys, wife's younger sister, wife’s cousin on the mother’s
side, younger daughter of wife’s brother.
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Iddia (2), husband of an elder sister,

Kiitit, daughter’s husband, hugband of younger sister and of
mother's younger sister,

Kinit, son’s wife, wife of younger brother. The wife of an slder
brolher ig sangas.

Rirgin, form of address of a younger brother’s to an elder
brother’s wife.

Badjya, form of address of an elder brother’s fo & younger
brother’s wife,

IGirdngaile aga, stepfather.  Kiranyalh-yi, stepmother.

Ogo, child. Refers exclusively to age, and may be used also
with reference to birds, aninals, trees.

Ogom, ‘my child’, refers also to grandchildren and even to
younger brothers. Collequially this is used by older people in
addressing younger ones, withoub any reference to relationship.

Uol, ‘boy’, ‘son’. Sister’s husband younger than the speaker.
In general, different degrees in the descending line of male
relationship, definod more exactly by the addition of various
words.

Xys, ‘gitl’, ‘daughter’. Son’s wife, and different degrees in
the descending line of female relalionship, with various defining
terms added.

Ttakh uol, adopted brother. Ifilh Irys, adopted sister.

Tyird, twins,

Sieroszewsks says that the Yakut have no name for widow
or widower. "

From what has been said we see thal the terms for ‘mother?
and " wife” heing definite and anejent, the concept corresponding
to these terms must have originated in the mind of the Yakut
before that of ‘father’ and ‘husband’.  Another curious fact in
this connexion ig that in the olongho we have frequent references
to heroes who go forth to find their fathers.?

The terminology of relationship takes into account primarily
sex and degrees of age. Thus Yakut society consists of two main
groups, (@) men and women of the paternal line born earlier
(ubay, agas), and () men and women of the paternal line born
later (ini, balys).

! Op. cit,, p. 338.
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VII. Tus MoxaorLic TRipEs.

The Mongolic tribes of Siberia helong to the nomadic peoples,
though their mode of life is becoming more sedentary, Mr. F. W,
Leontovich,! who has made a special study of (he Mongol
peoples, says thal they still preserve wilh great care their clan
genealogies ; and though they are widely dispersed, those living
among alion groups keep the memory of the clan to which they
originally belonged. The patriarchal type of clan-organization is
universal among the Mongolic tribes.

The Mongols proper trace their desecnt from Biurte-Chino
(‘ Blue-Wolf’), the ancestor of Djingis-Khan, and say that they
are in the direct line of descent from the Jatter.? But many
other Mongolic tribes make the same clzim, e.g. the Buryat clan
of Selenginsk.

Historically, the Mongols are divided into two groups, Fust and
West Mongols. The latter were made up of four tribes, named
after four Dbrothers, Djungar, Turgut (Turgout), Khoshot, and
Durbot (Dinrbiit). They called themselves the Fourfold Con-
federacy, or the Four-Coloured Confederacy, from the four eolours
of their insignia, as dislinguished from the East Mongols, who
formed a Fivefold Confederacy of five groups corregponding to the
five colours of their insignia.

In war they formed nine group-units, each with ingignia of
a particular colour, hence the name  Nine-Coloured’ ascribed to
these people. In the clan, the rule of seniority is observed, so
that among the Kalmuk for example, when a new halting-place
is reached, they pitch their tenls in an order depending on priorvity
of age.t

L'he Uriankhai. The Kobdinsk Uriankhai, like the Darkhat
and Bajta, are Turki in origin, but use a Mongolic dialect and
consider themselyes as Lelonging to the old Western Mongolie
branch of the Oliut.* The Mongols eall them Uranga. They
have no hereditary rulers, as the Turkic and Tangnu Uriankhai
have, but are governed by two administrative officials ealled ombo.
They are divided into ten sumyns, and are, according to Potanin,®
the poorest and most disorganized of the Mongolic tribes.

! The Ancient Mongolo-Kalmuk Code . . . .

* N. Kiaruzin, Ethnography, 1901, vob. i, part ii, p. 234,

¥ Op. ctb., p. 285, 1 Sonietimes gpelt Blint.
® Shetches of Novth-Westeru Menyolie, 1881, vol. i, pp. $4-8.
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The Kobuik. Tach Kalmuk family occupios a tent by itself;
and several such tents occupied by related families form a Lholon
having a common household administration with an ¢lder at the
head. Several Zhotons, related to each other, and having a coinmon
wandering-ground, compose an gymak. A group of related aymals
form an olok, which was formerly mainly an administrative ov
strategic pgroup. These old oloks ars now vepresented by clans
(angi), and the word ofok is reserved for the common wandetring-
ground of the clan. An ulus is made up of related clans forming
a ‘confederation’, sometimes called orda, and governed by an
elder, known as noyon. The tribe (Yangatchi} comprises several
uluses, and is governed by an elder, called faysha,’

Khatuzin? says that the tribal elder was elected at a general
assembly of the tribe. The result of the election was made known
by placing the chosen man upon a sheet of felt, called Zoshma.
Candidates must be in the line of direct descent from the clan of
Djingis- Klan ; so that in the Mongolian stale, baged on the clan
system, one clan has precedence over all others. The descendants
of thig privileged clan call themselves ¢ white-bones” in contra-
distinction to all the other clans who are known as ‘ black-bones *,
Noble ladies are known as ¢ white-flesh " and common women as
‘black-flesh . At the present day the office of tribal elder is no
longer elective, but hereditary, passing from father to son or to
the nearest relative in the male line; hence it is nol now
a question of the ascendancy of a clan but of a family. The tribal
elder is in modern times almost independent of any control in
the exercise of his oflice ; for the council of clan elders, which was
formerly invested with the power of regulating his authority, has
practically lost all significance.  Stil}, the ¢ld patriarchal tradition
prevents exercise of an unlimited despolism by the tribal chief
over people who are of the same tribe or clan as hiroself;
he may, however, be as despotic as he will towards the elass of
slaves.*

The Buryat. The Buryat form a branch of the Eastern Mon-
gols, They speak a dialect of the Mongolian Junguage, differing
bolh from the spoken tongue of the true Mongols of Khalkas and
from the Janguage of Mongolic literature. It is also distinet from
Kalmuk. According to some traditions, they are descendants

7 Op. cit,, p. 236, * Ethnography, 1903, vol. iit, p. 231.

® Q. Pallas, Travels through Siberie und Tartary, part i, p, 204,

t Kharuzin, ibid.
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of the ancient Oyrat.l The north-western Buryat trace their
descent from Bukha-Noynas, a mythical hero, while those of the
south-wwost claim as their common ancestor the hero, Bargubator.
"The Selenginsk Buryat say that they are descended in direct line
from Djingis-Khan, The Buryat of the Irkutsk Government
north-wesf of Lake Baikal, are called Bargu-Buryat ; those fron;
the south-west of the lake are known as Mongol-Buryat. The
Buryat inhabiting the Amur basin have the name Aga-Buryat.

In ancient times the Buryat clan was known as yagan. The
Russiang have formed administrative clans, each composed of
several yaguns. At the head of the clun s an elder, called
shelenga.  Sceveral clans are combined to form an administrative
group called in Russian vicdomstva, with an elder known as ltaysha.
Among social events which help to preserve the unity of the
clan, one of the most important, s their institution of a co-operativo
hunt, n which all members of the clan, or of several allied clans,
take part. I s called zegeti-rba among the Bargu-Buryat, and
by the Morgol-Buryat, aba-khaiduk. The hunt sometimes lasts for
suveral months, and is under the leadership of a #rlucki, whom
every onec obeys, und whose office is very often  hereditary,
Besides the tubuchi there are uswally several galshus (gul, ‘ five )
whose duty il is to look afler the fire and food ; and two guides,
gazarish. There ave also other assistants of lessor tmportance
valled yakhuly and malgo.?

Another social event of great importance as a means for pre-
sexving the unity of the clan is the twilggn.  In the description
of this socio-religivus festival we shall follow Klementz.?

The tailgan is a public sacrifice (as distinguished from a private
one, called Zirik) performed on behall of the whale commuvily.
Sacrificial animals are supplied by several households, according
to theiv means ; and after the sacrifice the meat is divided cqually
among the participants. The tailgan is 2 popular or social festival
In which the youths engage in wrestling and jumping ; formerl;
ﬁb_ere was archery ag well. Zuilguns ave celebrated in honour
of the various zeyans, at certain definite seasops of the year: the

' N. Kharuzin in bis Edhnog apl ] ¥
- 1 ) Ethnopaphy (1901, vol, 1, part ii, p. 234) says
Blt.zi:i:flu: Oliut ure identical with the Oyrat and arlé Wcsto&'u Moamof;?
[\'[e‘x;\l> rglmble authoritics, such as Agupilof and Khangaloft, “and
s wenlz, class them with the Eastern Mongols. Pallus says that ‘Oyrat
A5 Commonly eulled Kalmuak®, (Pallas, op. cit., p. 203.)

s K] ¢ Buryat ', Brockhans and Lphron, Lincyclopaedia,

ementz, Article * Buriat’, £. R, &,
570
r
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tailgan to the western Tengeris in spring corresponds to the Yakut
gpring festival, yayakh ; that to the Wafer-Khans is in summoer,
and the one to the mother-earth, at the end of the latter season.
The general character of all these festivals is the same, the only
special features being connected with the character of the deities
invoked. The commonest and widest-spread form of the ritual
is that used al the sacrifices in honour of the western Khans.!

A large open space af the foot of a hill is selected by the people,
who go out into the fields in a body.? The various utensils, the
wine, and the sour milk provided for use at the festival, are
fumigated beforehand with pinebark. A% the house of cne of
the more respected participants, the shaman sprinkles farasun
before the assembled company, who are in readiness to set out
for the appointed spof. There, utensils with provisions are
arvanged in a row from west to east; the participants take their
seats towards the south in a place called furghe—a name also
given to branches of birch stuck in the ground in front of the
utensils, There is also a place set apart for the sacrificial animals,
apd for big kettles in which the meat is to be boiled. Every
participant has to provide a rope made of white hair intertwined
with white and black ribbons. By means of the rope formed by
joining these (a white hare-skin being then affixed fo it} the tops
of some birch-trees which are now planted in the ground are
bound fogether and the trees supported with pegs to keep them
in an inclined position. When this is done, the shaman reads
a prayer, and the participants, at his command, pour out the
contents of brimming cups, which they have been holding in
their hands.”

This libation is thrice repeated, and the empty cups are thrown
away. If a man’s cup falls on its botbom, this is accounted
a favourable omen, and he is acclaimed by all with shouts of
‘Torokh! Torokh!” Turther libations are made, afler the shaman
has placed in each cup a branch of the Picea sibirica (jido), and
gour milk ig given to the sacrificial animals, which are then killed
and their skins taken off with the heads and legs. The lungs,
larynx, and heart ave left with the skins, which are stuffed with

! Ivid.

* Except the marricd women and widows, who in exogamic society
are of a different clan. These remain at home, The participants in the
festival are all men and girls.

® Tbid.
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gtraw. DBirch-twigs are stuck in the nostrils, and to the forcheads
arc fastened pieces of the bark of the fido. Each of the stuffed
skins is hung on one of the birches prepared before, with the
head turned in the diroction of the dwelling of the deity invoked.!

The meat is now boiled and separated from {he bones, which
are collected, those of each animal in a separnte heap, on litile
tables made of birch-sticks, and burnt. The ends of the animals’
inlestines are burnt in a separate fire.?

The principal rite is performed after this. Everyone takes
a pail containing meat, and stands up, while the shaman invokes
the western zayoms, These come, cach in his turn, and relate
their own stories, When Bukha-Noin-Baobai ® arrives, the shaman
goes down on all fours, bellows like a hull, butts those present as
if with horns, and iries to overturn the birch-trees tied with the
white ropes, while several men hold up the trees against his
attack, Unsuccessful in this, the IChan departs with fresh bellow-
ings. The shaman nexi invokes another zayusm, Nagad-Zarin;
and then this rite, together with the whole ceremony, is con-

cluded by petitions and entreaties to the western gods for various
benefits.*

. VIII. Tae Fixxic Tripes.

The ‘clan_among the Finnic tribes appears to have been in
the past, even if it is not always now, the most important social
unit, The terminology used within the clan in the Finnic tribes
of the Votyak, Ostyak, Cheremiss, and Mordvs, shows that family
relationships are classificatory, and.that degrees of age play an
important part in these relationships. This is the conclusion
reached by My. Kbaruzin in his Ethnograply.* As far as the
evidence hitherto gathered goes, a similar gyslem obtains among
other Neo-Siberiang like the Yakut and the Altaians, as well as
arnong some of the Palaeo-Siberians, e.g. the Gilyak and Yukaghir,
and, to o certain extent, the Chukchee and the Koryak.

T'he Totyak.—Thus the Votyak use the words ay and mumy for
‘fathey’ and ‘mother’ respectively, these terms also signifying

U Tbid. 2 Tbid.

3 Bukha-Noin-Baobai :  Father-Master-Ox’, tho most popular of the
weetern Khans and progenitor of o Buryat tribe. He is the second son
of Budurga-Sagan/l'engeri (Klementz, ‘Tengris or heaven-gods’, § 4 of
axt. quoted).

7 1bid,

¥ Ethnograply, vol. ii, 1903, p. 36.

F 2
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‘male’ and ‘female’. The terms iwrie and agay mean generally
‘a man older than myself’, whether father, elder brother, uncle, or
nephew. The word syr, meaning a “man younger than myself’,
is similarly used. Apay and akay, signifying a * woman older than
myself’, and ‘sueer’, & ‘ woman younger than myself’, are applied
in a similar way to relagives.*

A Votyak clan compriges from ten to thirty villages. The clan
is united by its descent from a common founder-protector, and by
a common cult. At the present day, however, the group of villages
is becoming more and more a tevritorial unit, known as mer, and
less of a clan in the strict sense. The group of clansmen claiming
descent from a common ancestor is known by the name ¢f.?

Lhe Ostyul.  Castren says thal the Ostyak, like the Samoyed,
are divided into clans, of which each is in fact a large family and
an indopendentstate.»* The elderof the clan was called urt. They
are sometimes mentioned io literature as Anias (* prince’), a Russian
word imported by the Cossacks, and by them applied indiscrimi-
nately to all sorts of native authorities. In ancient times the 11t
was very powerful, but in some matters he gave place to the oldest
man of the clan in deference to the latter’s greater age and
experience,’

At the time of the Tartar dominance the Ostyak clans wers
called wolosts. Since the Russian conquest the office of w?¢ has
been abolished, and it has become difficnlt to trace the clan geneal-
ogies, The northern Ostyak ave still nomadic and pagan, and are
occupied with reindeer-brecding. The southern division, living
along the Irtysh, are more or less sedentary fishermen and fillers
of the soil.?

From the old Ostyak tales and songs Patkanoffi has drawn
an account of their society as it was before the Tartar and Russian
conquests. These people have never exhibited a tendency to unite
into anything resembling a nation or even an organised tribe ; they
have always been grouped in clang independent of each other, each
clan having its own chief, and thers wag seldom even anything

t 1. N. Smirnoff, T'he Votyak, 1890,

? Piervukhin, Moterials for the Archacology of the Eastern Provinces of
Russie, 1896.

 Castren, Reiscerinnerungen aus den Jahren 1838-1844, 1853, 1. 286.

* Only the Obdorsk Ostyak have ypreserved theiv patriarchal insti-
tutions intact. (Castren, op. cit., p. 280.1

® N. Patkancff, The Ancient Life of the Ostyak, 1891, vol. iv, p. 5.

¢ Op. c¢ib., vol. 1ii, p. 87,
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like an alliance of ¢lans, The chief (prince) was the real ruler,
but on certain important occusions there was an assembly, in which
only the oldest members of the clans were allowed to take part in
discussions, LEvery assembly began with a saerifice to the gods,
and a general feast to which the people were sumioned by the
slaves of the chief." The chiefs (princes) and their families formed
a strong aristoeratic caste. They were probably chosen for their
physical prowess and moral qualities, hut this was before the time
referred to in the songs and legends, They were 2 warrior class,
whose duby it was to defend the land from foreign foes.® In timo

The commoners (mygdat-yaks), although much more numerous,
are but scldom referred to in the poems® The slaves (ley, ort,
*male slaves’; ley-nen, ori-nen, ‘female slaves’) were probably
obtained in war, and had various household oecupations in the
houses of the nobles. They were private property, and their
owners could do with them what they would. They were often
given as part of the Lulym for a bride. On the whole, the
treatment accorded them was kind.f

When the Ostyak were at war with the Samoyed, and after-
wards with the Tartars and Russians,_théy formed alliances among
their clang’ During these wars they had, like the Veguel and
Samoyed, the custom of sealping a sluin enemy. Some of the
songs tell also of the heroes eating the hearts of the foes they had
killed.®

! Qp. cit., p. 76. 2 Op. cib, p. 77. $ Op. cit., p. 82.
* Op. cit., p. 83, 3 Op. cit,, p. 105, ? Op. cit., p. 101,



CHAPTER 1V

MARRIAGE

PALAEO-SIBERIANS
J. Trr CoukcHEE.

Auoxa the Chukehee, especially among the reindcer-breeding
portion of the tribe, unmarried people are extremely rare, and in
most cases they are individuals wilh a certain sexual defect, This
kind of deformity is called by the Chukchee tofainorkine (* thou
acquirest a swelling on the membrum virile').!

In the Chukehee language there is no term for ‘girl’, for
virginity is not requived or expected. There is a word for
‘woman’ (neusgaf), and for ‘separate woman’, L.e. a woman
living alone (yanra-naw). There is also an expression ‘not yet put
in use’ (yep ayaakelew), probably nearly equivalent to our word
‘girl’. In spile of this and of the sensuality of the Chukchee,
which shows itself in private life and in their mythology, Bogoras *
observes : ‘Still, many of the Chukchee girls are chaste until
their marriage ; and in comparison with the other tribes of this
country, the Chukehee are considerably move decent. Among the
Russians and Russianized natives throughout the whole nortl-
east from the Lena River to Kamchatka havdly any girl remains
a virgin until marrviage. Most of them begin sexual life with the
first traces of maburity, being but ifteen or sixteen, and sometimes
only twelve or thirfeen years old, and quite immature. A3l kinds
of cases of adultery and incest occur even in the families of the
clergy, and are participated in by monks and missionaries.” We
read that the Reindeer-Chukchee girl is shy and proud by nuture,
and ‘would avoid firting with a man wholly unknown to her’?
But if she has children before marriage they are treated in the
same way s children born after warriage. 1If a very young girl
bear children she is called ‘ the fawn mother ' (some temals fawns
bearing young when they are one year old). On the whole, the

! Bogovas, The Chudechee, J. N. P. E.,, vol, vii, p. 539.
* Op. cit,, p. 572, * 1bid.
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Chukehee have an idea that early marriages are had for the health
of the woman, and intercourge with one ‘not having full breasts
and the menses” is considered shameful.! Aeccording to Dr, Meli-
koff, the violation of a girl not perfectly mature is a serious crime,
and therefore is severely punished by the Council of the Elders.?

Marringe between relatives, especially between cousing, is the
most frequent form among the Chukches. Sexual intercourse
bebween uncle and niece ig considered incestuous, though Bogoras
knew of two cases of such relations, one of which was 2 marriage,
The husband in this latter case was ridiculed by the neighbours,
The same writer observed two cases of sexual relalions between
father and dauglter, and gives us many examples of Chukchee
tales relating to marriage between brother and sister, which in
actual life are considered incestuous,®

Omne tule about the country of Luren {a Chukches village called
Luren lies on the Pacific shore, north from Indian Point) says:
‘The Maritime people living in that country were exterminated
by famine. Only two were left: a full-grown girl and her infant
brother. She fed himn with pounded meat. When he grew up
ghe agked him to marry her. ‘ Otherwise we shall remain child-
less,” said the sister. © We shall have no descendants, and the
earbh will remain without people. It cannot be peopled other-
wise, And who sees us? Who will say ‘shame’? Who will
know about it in the world? We are all alone in the world.”
The brothor said, “I do not know, I feel bad; if iz forbidden.”
Then the sister began to think. “How ean I do it? Our line of
descent will Dbreak off with us.” The young woman goes to
a distant pluce, bLuilds a house, quite different to their own,
prepares everything belonging to it, and makes new clothes for
herself. Then she returns and tells her brother thaf she has seen
a hiouse somewhere on the shore. The brother goes in search of
this house ond finds it. The sister is already there. She has
changed her clothes, the expression of hev face, the tone of her
voice, and he takes her for another woman. After some hesitation
he takes her for his wife. Then begins a life in two houses: the
sister is here and there and plays with success her double role.

! Op. cit., p. 573.

* Dr. Melikoff's report is in manuscript. Bogoras, however, cxpresses
some doubt with regard to the trustworthiness of Melikoft’s interpreter,
the Chukchee Biheli, Therc is no Council of the Blders now and no

punishment as a public institution, says Bogaras (p. 574).
* Bogorag, op. cit., p. 576.
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Finally, when she is pregnant, the brother ceases to think of his
sistey, and they live at the new place. One child is born, then
another. The family multiplies and hecomes a people. IFrom
them are born all the people in the camps ang villages."*

There exists universally among the Chukchee a custora of
marrying young children, who then grow up fogether and are
very wmuch abtached fo one another later on, when they are
actually married. This is the case in marriages between relatives
or between members of two friendly families.

Wihile staying on the Dry Anui River, Bogoras heard of
2 marriege arranged befove the birth of one of the children. One
Chulchee had & son three years old, The wife of another was
about to give birth to a child, and they were all convinced that it
would be a daughter; so they sebtled that the marringe ritual
should take place the first autumn after the birth of the girl.
Sometimes families exchange their daughters.®

The most curious side of this custom is that ihe age of the
persons whose relatives marry them by exchange is of no account.
In a case he observed on the Oloi River, Bogoras siates that
a man, Qimaqgii, gave his five-year-old son to be married to a girl
of twenty, and in exchange for her he gave his niece of twelve
years old to be married to & man who was over twenty years of
age, The wife nursed the boy, waiting until ho should grow up.
In some cases of this kind the wife may have 2 male ‘ marriage-
companion’, and, having a child of her own, nurse it and her
contracted hushand together,® Thisis dove, asthe Chukchee say,
‘Lo eusure the love of the young husband in the future.’*

Dariiage Ceremondes.  The mosl usual method of oblaining the
wife 13 by serving for her. This is called among the Chukchee
“for wife herdsman being’ (raundowrgin).  This texin is also nsed
by the Mariliine Chukehee, although they have no herds. There
the bridegroom lives in the house of the girl's father and works
for him. But we find, especially in the myths, the deseription of
another kind of marriage. When a man [rom one village seeks
a wife from another, often at a great distanco, he has to surmount

1 Op. cit. p., 577 ¢ Op. cit., p. 578. 3 Ihid,

* ‘The muwriage between a fuil.grown girl and a young bov', says
Bogoras, ‘occurs between many other people more civilized than the
Chukehre.  Until recent tinies they were very frequent in the villages of
Greab Russia, the role of actual husband in this case inlling to the

father-in-law, Thisiscalled suokhoclestno {from snokha —daughterin-law)
Such interconrse the Chukehee consider improper,’  (Op. cit., p. 578,)
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yneny difficulties, cither on the part of her parents or herself. In
such tales the bride is sometimes deseribed as being kept in a big
iron hox, and the suitor must set her free; somelimes the
parenis conceal the place where she is hidden. But there are also
cages where the bride is the opposer, being described as a strong
and proud girl. Thus, in one story, a girl caused her suitors to
run foot-races with her, and the one who succeeded in distancing
Ler she fook in marringo. Sometimes a series of contests takes
place before a man succeeds in obtaining his wife, Even at the
present day such romantic marriages oceur.!

In the case of serving for a wife the bridegroom makes
preliminary inquiries through a friend or relative, a proceeding
whiceh is termed ‘Thou asgkest for a wife’ (newew girfsin), This
friend begins service as a representative of the suitor by bringing
from the woods bundles of fuel. The father-in-low then has
a conversation with him, in which the former shows anger and
digpleasure, either real or affected. The ‘asking fov a wife’ lasts
several days or even weeks, during which the representative must
not only work, but try to please the family. When the father
gives his consent, this is sometimes reckoned as the end of the
courlship, and the suitor may fake the girl; buf in most cases,
even nowadays, thig only gives him the right te court her person-
ally. I'requently he acts himself from the beginning without the
Lelp of an intermediary ; the gathering of fuel is, however, an
essential part of the procedure. Only then does the period of
trial begin, and lasts from one to three years. Some of the old
Chukehee refuse food and shelter lo the poor suiter, and at any
time lLie raay be dismissed; but it is considered a disgrace to
return hone passively instead of resisting such treatment. After
the first few months, the suitor is allowed to sleep in the inner
room, and then usually he cohabits with his future bride. If he
Is a good herdsman, the father endeavours to postpone their
departure, and ‘ when the son-in-law takes hig wife home without
quarrelling with her father he is usually given some reindeer, the
number of which depends upon the quality of work done by the
young man during his period of service .

Bogoras was 16ld that a wealthy Chukehes gives his son-in-law
‘freedom of one day ', which means tlat the bridegroom is free to
catcl as many reindeer as he can for himself on that day. As

! Op. cit, pp. 580-3.



74 SOCIOLOGY

a rulo il is considered improper to pay for a bride ‘as if she were
a reindeer’, and the Chukchee always criticize the Tungus and
Yukut on this point. A second wife is very rarely acquired
through service; the suitor pives to the girl’s father a few
reindeer, not as payment, but as a so-called ‘joyful gift’, Still,
Bogoras knew of middle-aged rich men who already had families,
and who had to serve several months in the families of the girls
whom they wished to marry.?

The time of trial is much easier and shorter when the suitor is
adopted as a son-in-law, called by the Chukchee ‘continuous
dweller’ (vaie stitin). The wife is withheld from him for several
years to make his attachment stronger; but even after hig wife
has borne him a child, he may be dismissed at any time. ‘Only
afler a stay of several years, when his work hag left its mark en
the common herd, and perhaps he has some reindeer marked with
his own ear-mark, does his position become more stable, and then
he receives a voice in the family affairs.”?

Some tales describe the ravishing of Chulichee girls performed
by men of other tribes, by spiriis, by an eagle, a whale, a raven,
&ec.  Sometimes the ravishing was practised within the tribe, but
this seldom oceurs in modern times. *In olden times . . . a com-
pany of young men would seize a young girl in the open, bind her
hands and feel, and carry her to the house of one who wanted to
liave her for a wife, Not only the men of alien families, but even
the relatives and the cousivs, acfed so after being refused by the
father of the girl."®  After such an abduction the parents would
sometinies xeceive anothier woman of the family in exchange for
their daughter. Marriages by flight, in the case where parents
refuse their consent, do occur, though rarely.

The Reindeer Chukchee sometimes like to take wives from
other tribes—the Koryak, the Tungus, and the Yukaghic. The
woman soon adopts Chukehee manners.  As all the tribes in the
neighbourhood of the Reindeer Chukchee are much poorer than
the latter, they very readily give their daughters in marriage to
vich Chukehee. A poor member of one of their tribes is thought
very lucky if he is adopted as a son, and later on as a son-in-law,
by a Chuke¢hee reindeer-breeder.t

Bogoras knows of twenty cases of marriages between Russians
and Chukchee, and supposes that here economic reasons play a

1 Op. eit,, p. 586. > Op. cit., y. 587,
% Op. cit., p. 590. t Qp. cit., p. 592,
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certain part.! The Russian women adapt themselves very easily
to the new life and like it, though it is Qdifficult for them in the
beginning. ‘One knows neither the language nor the way of life’
—said one of them to Bogoras. *‘One feels a yearning to go back
to the river, and weeps ail the time. Then comes an old ¢ knowing-
woman *’ and performs an incantation, which takes away the sorrow
and makes one more adapted to the new life,’ 2 Referring to thig,
the Russian women on the river said that the Chukehee women,
with their incantations, take out of the woman her Russian soul
and put in its place a Chukchee soul. 'Lherefore these women
over aflerwards love life in the apen.?

Generally, mixed Russo-Chukchee marriages are without
children. ‘I should also mention’, says Bogoras, ‘that many
Russianized families of the Lower Kolyma form actual combina-
tions of group-marriages with Chukchee families; or, properly
speaking, the Chukchee consider it as a group-marriage, and the
Russians rather as a kind of prostitution. The Chukchee set
great value on these relations, because they consider the Russians,
notwithstanding all their hunger and need, as belonging to a
higher civilization ; and the Russians strive to get out of these
relatives some reindeer-meat free of cost, also some cheap reindeer-
skins and costly peltries of the {undra. So in several Russian
families, even of clerks, merchants, and clergymen, there are
children reputed to be of Chukchee blood. Thus the two eldest
children of the church-headle of Nishne-Kolymsk, & son and a
danghter, are called by the neighbours  Chukchee oflgpring”.
I asked the mother about the origin of this name. ¢ Of course
they are Chukchee, paid for with many reindeer. In those years
I fed the whole hungry neighbourhood.” And this was true’—
2dds Bogoras—‘becanse on the Lower Kolyma in times of hunger,
every piece of food is divided among all.’4

Bogoras did not know of any marriages between the Chukchee
and the Yakut, because, hie explains, the Yakut do not suffer so
much from hunger as the Russian creoles ang the Tungus.

Marringe Rite. This oceurs in the house of the groom, if he

_ “ ’l‘hl:l Reindeer Chukchee of late years have rvemoved to some fifty
Mileg tht:_mce from the nearest Russian village in order to restrict the
‘:‘Om_mg of hungry rivermen with their etill more hungry dogs, Bub
tijo?lf Wwho huve marricd Russian girls cannot very easily go away from
iy ;‘Olut;vgs, and so they become poor, (Bogoras. p. 594.)

Op. cit., p. 593. _ * Ibid, ¢ Op. cif., p. 594.
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takes the wife to himself, or in the house of the bride, if the
bridegroom becomes an adopted son-in-law. The groom goes to
the house of her father to fetch the bride; she drives her own
reindeer, and is sometimes surrounded by lier relabives. Then
behind the fent, at a spot set apart for sacrifices, is placed a family
sledge on which the tent-poles are usually carried, and on both
sides of it at some distance stand the travelling-sledges of the
bride and groom, on which fire-drills and charm-strings ars placed.
A sacrificial reindeer is killed, and other ¢ sacrifices, bloody and
Lloodless, are made to the dawn and the zenith. Then the couple
is anointed with the blood of the reindecr, one or {wo members
of the groom’s family generally also undergoing the ceremony in
order that the bride may not feel lonely ; then the groom and the
bride paint on their faces the family mark of the groom’* After-
wards the woman anocints the sledges with bloed, feeds the holy
objects of the household with reindeer-marrow, and sprinkles
somne sacrificial blood on the hearth, addressing it thus: ‘ Be well !
(Mimelew gutvarkin 1),

A second marriage-rite is performed after a few days or a few
weeks, In the house of the bride’s parents. It is called ‘a journey
out of loneliness’ (4laranto wyin). The bride drives the reindeer,
but never the sarne as used for her first journey. Tlie wife, the
groom, and his relatives, if they accompany him, bring to the
bride’s parents some reindeer, some meat-puddings, and other
presenfs. But they insist that it is a present, nobt a payment for
the bride, as it ig given after the marriage-ceremony. ‘On their
arrival at the bride’s camp, the bride and groom are again ancinted,
the bride’s family mark is painfed on their faces, and the bride
makes a sacrifice {o the hearth of her home.”®  Affer a feast, Lhey
reburn the next day to the bridegroom’s home, where the rite of
anointment is once more repeated, and the husband’s family mark
i8 painted once muore,

Marriage smong them is nof very permanent, however, and the
wife is sent back to her parenfs on very light prelexts. Bogoras
knew a family on the Dry Anui River, in which the eldest son had
changed wives ten tinius in the course of three years. IFor one of
them he had served three, for anolher four monthg.* Usually,
howsver, if the union is severed, tiis cecurs shortly after the
marringe ceremony, and in most cases the marriage is broken by

¥ Op. cit., p. 595, % 1hid.
* Op. cib, p. dYG. “ Op. cit,, p. 599,
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the bride's family, which reclaims her, The childven who still
require nursing go with the mother, the others go with the fatlier,
Sometimes the wife is carried away from her husband by her
elder brother against her wisl.!

Bogoras himself met a rich and gentle Chukchee on the Dry
Anui River whose wife was taken away from him by her brother.
When he went to claim her, the brother asked him, ¢Will you
promise not (o refuse me your reindeer?’ As the husband would
not accede to this request, his wife was not returned to Lim,

In 1897, Bogoras, during the census preparations, found ouf
thut one-third of the women had been divorced geveral times.

The Reindeer Chukehee are mainly monogynists, but about
one-third are polygynists. Many rich reindeer-breedors who have
separate herds keep a wife with each herd, but frequenily those
who have only one herd have several wives, When a Chukchee
bas several wives in the same camp, he tries to give them separate
tents, or separate sleeping-places in one tent, but there are also
cases, met with chiefly in their tales, in which the hushand sleeps
between two wives. The first wife is generally much older and
confrols the others, who are more like servants?® If & wife has no
childron, she ingists on her husband marrying another woman.?
‘Cases ave by no wmeans rare, however, where the husband,
enamoured of the second wife, hecomes indifferent to the first,
and even expels her from the house,'*

Preciselysuch a case is described in a popular tale, ‘The Bigamist':
‘There lived a man with two wives, an old one and a young one ;
when Le took the young wife he abandoned the old one, did not
love her or sleep with her any longer, lie beat her all the time,
In great grief she went out into the desert and came to a bear’s
haunt; she entered, the bear-mother was angry with her for
entering ; the sroman said, * Why don’t you kill me ? My husband
always beats me. It is bolter that you kill me.” The woman
stays with the bears and lives with them. When spring comes

! Op. ei$., p. 598. * Op. cit., pp. 159-60.

¥ W. H. Dall (Afaska and its Resourees, p, 381) says thab if a Chukchee
wife bear onmly danghiters her husband remaries until he obtains
a son; but Bogoras did not notice thie as a rule, because a daughter can
replace o son very easily among reindecr-breeding people. He saw
soiae families consisting only of duugaters —also in this ease sons-in-law
miy be wlopted. Among the Maritime Chukchee, however, a girl
cannot veplace a boy. (Op. cit., p. 601.)

¢ Thad.
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the hears let her go, with presents and incantations. She returns
home, and by means of their incantations succeeds in regaining
the favour of her husband, and persuades him to drive her rival
from the house. The latter perishes from hunger and cold.’?

Bogoras often saw women quarrel, and even fight, over {he
favours of their hugband.® Similar examples of jealousy are
described by Maydell.*

Supplementary Unions. The Chukchee form of supplementary
unions, called by Bogoras ‘ group-marsiage’, sometimes consists of
ten couples. The husbands belonging fo such a group are called
‘companions in wives’ (new-fumgtf). A man bas a right to the
wives of all his companions, and may excrcise this right when
visiting the camp of any one of them. The husband in this case
usually leaves the house for the night. In former times this
custom embraced only members of fhe same family, except
brothers; but now friends, unrelated, may join such a group,
after whick they become like relations, helping and supporting
cach ofher. As in the case of individual marriage, a similar rite
is performed, consisting also in anointing each other with blood,
first in one camp and then in the other, and sometimes the man
will even serve with the herd in order to be received into the
group.

People of unequal age and bachelors are not easily accepted.
People living in the same camp seldom unite themselves into
such a group, in which case, owing to the proximify of the tents,
the custom might easily develop into one of regular instead of
oceasional intercourse. Poor people, however, who belong to
such a union sometimes Jive in one tent, it is said; but Bogoras
did not himself see an example of this. Sometimes such unions
become polyandry, if a bachelor is aceepfed as a companion.
Bogoras heard of certain cases in which each companion takes
the wife of another and lives with her for several months, or
even permanently. At the present time all Chukchee families
take part in such organizations. In some cases all men have
equal rights in each woman; in other cases a man may have
geveral so-called marriage-companiong, lo whose wife he has a
right, while these companions do not pogsess the same rights with
regard to each other. Sometimes nowadays these unions are
entered upon without any rite. It is possible to break the tie

! Op. cif., p. 601, * Op. cib, p. 602, 3 Vol. i, p. 164,
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which binds the union, but in practice this is not done, unless
there is a case of syphilis in the group. People of other tribes,
e. g. the Tungus, are also received into such unions, and also
Russians ; of course, in this case the Russians see in the custom
only an opporfunity to profit by the loose conduct of women who
desire payment in the form of slaughtered reindeer. Such rela-
tions with the Eskimo have existed for & very long time, and
are undoubtedly due to trade intercourse; and so the American
Eskino has a teraporary wife wlhen visiting the Asiatic coast,
and the Chukchec when visifing the American shores.l

‘These marital ties with strangers’, says Bogoras, ‘lead us to
the so-called ““ prostitution of hospitality ”. Tt cannot be positively
ascertained whether in ancient times the custom existed among
the Chukchee.  According te Russian accounts of ancient times,
it was customary for Russian merchants af the spring Chukcheo
fairs to visit the rich maritime traders. Thoey would bring with
them iron, kettles, tobaceo in bags, and gave all this to the host
as o prosent. The host, in return, offered his wife to the guests,
having first covered the sleeping place with beaver, fox, and
marten furs, numerous enough to cover the value of the present.
Nowadayg no such custom exists.’? Cases in which the girl
accepts the guest willingly for some small present are considered
by the Chukehee as forms of supplementary marriage. Bogoras
snys he was never offered hospitality-prostitulion, but was often
asked to participate in what he calls ‘ group-marriage’.

After the death of one of several brolhers, the next brother
succeeds him, and acty ag husband to the woman and father to the
children, for whom he keeps the herd of the deceased, If the
woman is too old, he does not exercise his right of levirate, which
is here considered more as @ duty than a right and only appertains
to the younger brother, cousin, or even nephew, and never to the
elder brother or uncle.®
. Bogoras says that his inforraation about the Maritime Chulchee
18 rather scanty. On (he whole, however, the basis of marital
union among the Maritime Chukches and the Asiatic Eskimo is
the same ag among the Reindeer Chukehes. We find again the
marriage of near relatives, marriage by exchange between families,
Woman for womap, and finally marriage with a strange family

: %p. eit., pp. 602 and 607, * Op, cit,, p. 607.
Al € custom of levirate is widespread among the Amerinds arnd the
euts (Vepiaminoff; Dall).
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after a term of sorvice. ' CGtroup-marriage’! and the levirate are
fully developed.®

"The only diffcrence between the marriage customs of the Maritlime
and Reindeer Chukches is that the former are seldom polygynous,
as they cannot support more than one family ; in their tales,
however, we frequently find examples of polygyny.® The marriage-
rite among the Maritime tribe consists of sacrificing to the hearth
and, generally, anointing with red ochre instead of blood. When
Bogoras asked what mavks the married couple painted on their
faces, he received the invariable reply, It makes no difference.”*
Perhaps they have themselves forgotten that it was in former
times, as it is now among the Reindeer Chukches, the family
mark that is so painted.”

II. Tur Korvar.

Contrary to the custom of all neighbouring tribes, Koryak girls
musl have no sesual intercourse before marriage. A young man
who serves for a girl who has viohted this rule is ridicu]ed, and
her father and brother ‘are angry’, as the Koryale say.® 1t is
considered shameful for a girl to bear a child hefore marriage ;
she must go out into the wilderness to be delivered, and after-
wards she kills and burtes the child. After she has reached
puberty. she musl not remove her combination garment during
the night, especially when a stranger is in the house; she must

¥ The quotation marks indicate that I do notagree with Mr. Bogoras's
use of the term. The Chukghee form of supplrmentary union does not
correspond by any means exactly to any of the types of gronp-warriage
imstanced by Prof. Westermarck in uis History of Hieman Mariicge.
? ' In vegard to the prostitution of hoespitalicy, 1t should be said that
under the infuence of Amorican whalers, paid prostitution has developed
among all the Maritime peoples on Loth coasts of Bering Sex. During
the entire voyage, e each ship hus on bonrd several yovng women from the
Asiatic or the American shore. I have witnessed how, on bhe arrival of an
American ship at the village Unisak, women in skin boats approached
it from all eides, offering themseives quite openly. 1n order to be better
understood, they would press their hands to their cheeks ax:d close their
eyeg, symbolizing sleep.” (Bogoras, p. 610.)

® Op. cit., p. 611, s Op. cit., p. 610,

® When dealing with mariuge among the Chulkchice, we have limited
our sources to Bogoras, bevause ull other writers on the subject, nawely,
Resin, Maydell, Augustynowicz, and Diachkefl, give us similar, but not
such exach descriptions, Thus Bogoras's writix 1gs include yrevious, as
well as his personal, observations.  Ounr action is Csanctioned by the fact
that such wn authority as Muksimoft makes Bogoras the chief, if not the
exclusive, authority in his work, Contribution {o the History of the Fumily
amony the Aborigines of Russia, 1302, p. 49.

¢ Jochelson, The Koryak, J. N. I, E,, vol. vi, 1908, pp. 134-5.
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also behave distantly to the man who is serving for her, and
frequently she is sent away from home for that period.' Dittmar?
says that a Koryak girdl who has sexual intercourse before
marriage is shot by her father, and similar statements are found
thronghout the Koryak mythology.®

When taking the census of the Maritime and Reindeer Koryak
families, Jochelson did not find a single illegitimate child, while
among the Yukaghir, northern Tungus, northern’ Yakut, and
Russian settlers in norvthern Siberia, it was almost impossible to
find a family not including snch children. The chastity of Koryak
girls is contivmed ‘not only’, says Juchelson, * by the tales and
assertions of the Koryak themsclves and from my improessions
obtained in Koryak homes, but also by the testimony of such
experts in love affairs as the Gishiga Cossacks.’+

Jochelson gives the following table of Marriage Prokibitions (rela-
tives between whom marriage is forbidden are quite numerous and
may be divided into relatives by blood and relatives by affinity):

Blood-relatives. A man is forbidden te mwarvy (1) his mother,
(2) daughter, (38) own sister, (4) cousin, (3) father’s sistor, (6)
mother’s sister, (7) brother’s daughter, and (8) own sister’s
daughfer. Between all other blood-relations marriages are per-
mitted. In answer o Jochelson's questions concerning sccond-
cousing, some Koryak replied that they did not consider them
relatives. * From this the conclusion may be drawn that beyond
that degree no blood-relationship is recognized, but, on the other
hand, in direct ascending and descending lines, even very distant
degrees, such as great-grandfathers, great-grandmothers, and
great-grandchildren, are recognized as relatives.’

DLelatives by A ffinity, A man may not marry the following rola-
tives by affinity : (1) stepmother; (2) sister of living wife
(i. e. simultaneously two sisters); (3) cousin of living wife (i. e,
simulfancously two cousins; (4) younger brother’s widow ; (5)
deceased wife’s elder sister; (6) nephew’s widow ; (7) sisfer of
brother's wife (i.e. two brothers cannot marry two sisters);
(8} cousin of brother's wife (i e, two brothers cannot marry two

T Thid. 2 Die Koviken, p. 32.

* Krasheninnikoff (Description of the Country of Kuinchatke, ed. 17886,
vol. ii, p. 168) mentions {hat among the Keindeer Koryalk, the bnde-
‘“Loom steeps with his bride during The period of eervice, but as Lhis is
nob confirmed by any other a Jthonty it iz probable that be bas confused
them wilh ‘he Chukchee Even Xrasheninnikoff states that at the
cerciiony of seiznre the bride’s body is well wrapped up.  (Ibid.)

* Jochelson, op. cit., p. 736.

1879 G
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cousing); (9) simultaneously an aunt and her mniece; (10) two
brothers cannot marry, one an aunt and the other her niece ;
(11) two male cousins eannot marry, one an aunt and the other
ber niece; (12) an uncle and nephew connot marry two sisters,
two cousins, or two women of whom one is an aunt and the other
her niece ; (18) a step-daughter.?

To Jochelson’s questions concerning these prohibitions, one
Korysk said that ‘ relatives of the categories mentioned would die
soon if they should enter into cobabitation with one another’.”
At the same time, all our earlier evidence coneevning the Koryak
seems to point to endogamic marriage. In the ‘Description of
people living near Yskutsk, Okhotsk, and in Kamchatka’,
compiled by the local administration cirea 1780, but published in
1792, we read that the Koryak ¢do not take wives from another
ord, and do not give their daughters for wives oul of this ard, but
marry among themselves.’® Though the term ord is not defined,
one may suppose that it corresponds to a clan or local group.
The statement of Xragheninnikoff is similav: ‘They fake their
wives mostly from their own stock, first eousins, aunts, step-
mothers; the only people whom they do not marry are sisters,
mothers, step-daughters,’*

Jochelson ® himself asserts that in Koryak mythelogy only
marriage with a sister or a mother js held to be a crime, but there
arve many instances of marriages between cousing, Thus we may
suppose that most of the marriage prehibitions are of later intro-
duction,

A1l % the authorities agree on this fact, that the bridegroom bas
to serve liis future fatherin-law for a certain perioed and must
often undergo severe tests. No one of them makes any mention
of wife-purchase, or of the substilution of gifts or money for
service for a wife. On the contrary, Krasheninnikoff states that
the son-in-law, however rich he might be in reindeer, had to serve
for from three to five years. Bogorodski? and Dittmar ® say that
if the man does not please his future father-in-law, he can be sent
awayeven after five or ten years without receiving any reward for his

! Op. cit., pp. 736-7. ? Tbid. # Op. cik., p. 395.

* Krasheninnikoff, ed. 1819, vol. ii, p. 221.

® Jochelzon, op, cit., p. 735.

8 Krasheninnikott, nd. 1819, vol.i{, p. 222; Lirsseps, Reise von Kamischatka
nach Frankreick, vol. ii, pp. 65-8; XKeonan, pp. 152-5; Diachkoff,
y. 104.

i Bogorodski, 1853, p. 109. * Dittrar, 1856, p. 25.
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service. Maksimoff ! thinks that the custom of gerving for the
bride is the relic of a former custom by which a man went to live
permanently in his father-in-law’s house. As proof of his theory
he quotes the formula used in arranging a marriage, as given by
Yelistratoff.2 The father of the suitor addresses the falher of the.
bride: ‘I come to you, my friend, to assist my son in his court-
ship. Here you have my gon! I give him to you—if you wish,
keep him as your son or as your workman.” Jochelson® considers
fhat this custom of service provides a period of probation angd test,
especially as the son-in-law is not freated so well as an ordinary
servant would be. ‘The principal thought is not his usefulness,
bul the hard and humiliating trials to which he is subjected.’
This opinion ig confirmed by Koryak tales,

In former times, not only the bridegroom hut also his ‘ match-
maker’ was obliged to serve in the house of {he bride.

Before the man enters the service of the father-inJaw he has
chosen, the matchmaker, called by the Koryak ‘the asking one’,
enters the homs of the girl's father and the following dialogue
cnsues : ‘Here [ have come!” What for?” ‘Y am looking for
a wife.” ‘For whom ?” ¢ For So-and-so’ (mentioning the name),
After some meditation, the host says: *Well, we have girls, but
they are bad, later on you may yet seold us.” *No, it is all right.’
*Then let him come, 1 will not harm him’; and in these words
the father gives his permission for the suitor to serve for his
daughter. Very often the suitor goes to make the proposal
himself, especially if his parents disapprove of his choice. The
term of service varies from six months to three years, or even
Yonger, after which the father announces to the suitor that he may
take the girl to wife.!

The narriage ceremony itself, which gives the husband full
right to his wife, is the act of ‘seizing’ his wife, described by all
our authorities with only slight variations. Most of them agree
with Jochelson Lhat the bride must not surrender to the bride-
groom without a struggle, nor will the bridegroom iake her with-
out encountering the usual difficulties.® The bride is wrapped up

1 Malsimoft, op. cit,, p. 47.

? Yelistratoff, West Coast of Kamchatka, 1787, pp. 152-4,

¢ Jochelson, op. ¢it., p. 74. t Jochelson, op. cit., p. 739,

® Jochelson (The Koryak, p. 742) quotes here Steller’s explanation of
the origin of this custom. He thinks 1t is an imitation of animals—a bifch,

tos, does not at once yield to the dog (Steller, Beschreibung von dent
Lande Kamtschatke, p. 347).

a 2
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in various garments which cannot be removed without cutting.
The bridegroom must atfack her, cut and tear off her clothes, and
touch her gexual organs with his hand. The girl hersclf resists,
and tries to run away. and besides this, her gir]l friends attack and
try to beat the bridegroom back ; and if the girl does not care for
the man she tries to hide among the neighbours, while her parents
endeavour to keep her at home.!

Kennan relates that on the marrisge day the friends and rela-
tives are invited ; and, to the accompaniment of the drum and
songs, the bride runs round the yuric. The groom pursues her,
and at cach corner ig attacked by the women, who try o stop him
with their feet, and beat him unmercifully with branches of the
alder-tree. Iinally the bride slackens her zpeed, or she would
not he caught at all, and then the man tears off her clothes and
touches her hody.* Jochelson, on the other hand, says that
marriage is accompanied neither by feasts nor by shamanistic
ceremonies, Sometimes the couple leave at once for the bride-
groom’s house, or they remain for some time still with her father.
In certain places the bridegroom, after successful ¢bride-seizing ",
leaves at once for his home, and sends his parents or relatives to
fetch the bride. “When the bride approaches the house of her
bridegroom’s parents, the latter come out with fircbrands taken
from the hearth to meet her.’® The bride brings with her no
dowry, only her clothes; but she brings some presents to iho
bridegroom’s mother and sisters. Ag soon as she enfers the
house she must prepare some meal. Among the Maritime Koryak
this meal is eaten by the family, and among the Reindeer Koryak
this is followed by n sacrifice to the Supreme Being and his son
‘the Cloudman ', the protector of married couples,

In former times Lhere existed ancther rite called ¢ dyeing red’,
which consisted in aneinting the bride’s forehead and abdomen
with hlood. After a certain time the young couple visit her
parents, and are again et with fircbrands from the hearth, and
this time the bridegroom brings presents.

In certain rare cases if is the son-in-Jaw who comes fo live with
the bride’s family. In such cases he is adopted inlo the family.
The young wile coming to the house of her husband must join

! In former times, apparently, not only {he women but also 1lie bride's
male relatives defended her from the aroont (Jochelson, The Koryal-,
p- 743). )

? Kennan, op. cib,, pp. 152-5, * Joclielson, The Koryak, p. T43.
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kim in Lhe cult of his ancestors. Nevertheless, to a ceriain extent,
she is always undev the protection of her blood-relalives.

Divoreo is simple and easy, the daughters of the marringe
remaining with the mother, and the sons with the father. Some
Koryak men divide their reindeer equally between their children
when the latler marry—others give more to the sons, On the
father's death. daughters as a rule receive nothing; sons or, in
their absence, brothers of the deceased. being the beneficiaries.
A widow’s reindeer become the possession of her brother-in-law,
with whom she lives unless she hus children, in which case the
brother-in-law has only temporary charge of them.?

The Koryak levirate rules are as follows % :

1. 'T'he widow must be married to the younger brother, younger
cousin, or nephew (son of sister or hrother) of her deceased husband.

2. The widower must marry the younger sisler, younger
cousin, or niece (daughter of sister or hrother) of his deceased
wife,

According to Jochelson, the Koryak levirate has for its object
the maintensnce of the union bebween two families. Thus, the
brother of a married woman will very often court her lusband’s
sister, and such marriages ave preferred, Most frequently mar-
riages are confracted between the juhabitants of neighbouring
villages,

It the Koryak levirate aims at strengthening family alliances,
why then cannot a widower marry his deceased wife’s elder
sister, and why cannob a widow marvy her decensed husband’s elder
brother? To this question Joclelson suggests the following
reply : L'hat the elder brother and elder sister occupy the places
of the mother or father in the family should either of the parents
die, and so marriage of the widower with the elder sister of his
former wifo, and of the widow wilh the elder brother of her
former husband, are held to be as incestuous as if $hese relations-
in-law were aclually the parents.

In Karnenskoye a younger brother may matry the widow of his
eldest brother, and a younger sister may malry the widower of her
cldest sister, while in other places they must do it. There are
liowever, cases where the widow goeg to live in the house of her
dead husband's younger brother without becoming his wife.*

' Oyp. eit., p. T46. * Op. cit. pp., 745-7,
* Op. cit., p. 749, * Op, cit., pp. 749-52.
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Owing Lo the custom of levirate and the great desire for
children, polygyny is frequent, and in the mythology we have
tales of great warriors who had harems of women faken by force.
The first wife is the mistress of the house, and the husband even
sleeps between the swives, but the first slways lies on bis right.

Supplementary uniong were nof found by Jochelson among the
modern Koryak, and they themselvez deny that the customn af
exchanging wives ever existed among them.? The statements of
Krasheninnikoff and Steller hearing on this point arc slightly
different. Sleller says that among the inhabitants of Kamchatka
men sometimes decided to exchange wives, but he does not say
what people he refers to.* Krasheninnikoff relates that the Rein-
deer Koryak are very jealous, so that 2 man will kill his wife merely
through suspicion, and if he find her with a lover, will rip open with
a knife the abdomens of both offenders. Owing to this, married
women make themselves as repulsive-looking as possible, having
uncombed hair, unwashed feet and hands, and worn-out clothing.*
On the contrary, among the Maritime Koryak, as among the
Chukchee, when friends exchange visits, or when guests come to
the house, they sleep with the wife and daughters of the host, who
leaves the house {or the night, in some cases to spend it with the
wife of the guest; in consequence of this the women are very
careful as to their appearance.’

With regard to abnormal sexual relations, Krasheninnikoff says
that the I oryak had no comcubines, but that some of them kept
koekchuch whom they ealled Zeyev (Jochelson writes geveu).® They
did not occupy honourable positions, as among the Kamchadal,
but were kept in subjection, and to be termed keyer wae a great
insult.? Keyev are not found among the Koryak of to-day, and
“transformed shamans’, i. e. thogse who have apparently changed
theiv sex, have now almost died out among these people, while
the few that remain are, ag Jochelson thinks, more closely
connected with shamanistic exhibitions of power.® Lven in Lhe
case of the Chukchee, who still cccasionally have ‘transformed

1 Op. cit., pp. 734-5, ¥ Op. cit., p. TH6. ¥ Steller, p. 347.

* Krasheninnikoff, ed. 1819, p. 201. & Op. cit., p- 202,

¢ It must be remembered that neither Krashenianikoff nor any other
author who mentions Aoekehuch explaing precisely who these people were,
whether men or women. It is only conjecture that they were men
living modo Socratis, This question will be more fully discussed in the
chapter on ‘ Shaman and Sex’,

T Op. cit., p. 222 * Jochelson, op. cit,, p. 755,
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shamans’, Bogoras found among 8,000 Kolyma Chukchee only five
cases of men changing into women, and only two of them were
‘married’.  Krasheninnikoff mentions another ‘marriage rela-
tion * which can be called abnormal or mysfical. The Maritime
Koryak have af times ordinary stones instead of wives. A man
will put clothes on such a stone, put it in his bed, and sometimes
caress it as if if were living. Two such stones were given to
Krashenimnikoff by a man called Okerach from Ukinsk ; one of
them he called his wils, and the other his son.!

I11. < Tee KaMCHADAL

Aceording to Krasheninnikoff,® when a Kanichadal wished to
marry, he looked for a woman in the next village, very seldom in
his own, Having chosen one, he asks her parents to allow him
to serve them for a certain period: this permission is easily
obtained, and during the time of service he endeavours to win
their favour. When the period is at an end, he asks to be
allowed to take the woman, and if he has found favour in the eyes
of her. her parents, and her relatives, he marries her; if not, they
recompense him for his services. At times a man takes service in
s strange village without disclosing his intentions, which remain
upknown, unless revealed by a friend or cousin.

Having obtained permission to take his bride, be is still obliged
to capture her, because now all the women of the village protect
her from him. She is dressed in several heavy gowns and closely
wrapped up so that she looks like a stuffed figure® If he is
fortunate enough to find her alone, or only a few women with her,
ke throws himself upon her, and, loosening the strings, he tears
ofl her clothes until she is naked, for the whole marviage ceremony
consists in his touching her sexual organs with his hand.* This
is not always easy; because, although when clothed in this way
she cannot defend herself, the women with her are very active in
their defence of her.5 There is & case on record of 2 man who for

' Xrusheninmnikoff, op. cib,, p. 222. ]

¢ Op. cit, ed. 1819, vol. ii, p. 164. 3 Op, eit., p. 165.

1 Steller's account on the whole agrees with that of Krasheninnikoff,
e says that the cseential part of the warringe ceremony consists in
‘ Ninstecken des Fingers in dic 3chaam’. (Op. b, p. 343) ]

° 1t is only among the Koryuk and Kamchadzl in Siberia that this
action consbitutes the essential elcment of the marriage ceremony ; bub
a sinilar rite is found among certain tribes of the north-western Amerinds,



88 SOCIOLOGY

ten years had been (rying to obtain his wife, and his head and
hody were much disfigured by his struggles, whicli were neverthe-
less quite in vain. Sometimes, however, the bridegroom obtains
an iimmediate victory, and then he must leave the woman as soon
as possible and she must call after him in a cavessing voice, ¢ Mi,
Mi, Mj, Mi, Mi!’ The same night he comes to slesp with her,
and the next day he takes her to his home without any ceremony.?
Only after gome lime does he come with her to her parents’ Lhouse
to celebrate their marriage.?

In 1718 Krasheninnikeff witnessed, near the River Ratuga in
Kamchatka, the following marriage cevemony. ¢ The bride, and
the bridegroom with his relatives, went to his father-in-law in
rude boats. The women, including the bride, sat in the canoes,
which were guided by the men, all quite naked. 'The women
carried with them a quantity of prepared food. About 100 metres
from the house, they landed and began fo sing, and a shamanistic
ceremony was performed over the head of & fish, which was after-
wards given to the eldest woman of the company.?

‘Then over the bride’s dress they placed more gavments, so that
she looked like a stulled figure, and the bridal paiv with their
aliendants returned to their boats,  On reaching the landing-place
near the house, the bride was carried into the dwelling by a young
lad sent for her by her parents. A leather strap was placed round
rer body, and by Lhis means she was lot down from the roof into
the ywta. She was preceded by the oldest woman already
mentioned, who placed the dried fish on the threshold so that the
pair as well as all the company might step over it, Then the
woman stamped on it and placed it on the wood for the five.* All
the guests sat down and the women removed the extra garments,
See Y. Boas, The Indian of the Lower Fraser River (Brit. Ass. Adv. Se.,
1694) and J. Veit, Lhe Thompser Indians of British Columbia, J. N, P, B,
vol. 1, p. iv; also the same wuthor, Z%e Lillooet Indians, J. N. P, K.,
vol, ii, part v,

' The other authority on the Knmchadal (Ztdlmen), Steller (Beschreibung
von dem Lunde Kamtschatka, 1774), ngrees with Kracheninnikoff that the
mun must serve the woman's fatiier (“er kann aunf keine andere Art zu
einer Frau kommen, als er muss sie dem Vater abdienen'), but he
differs in stating thut after the ceremony of resistance liy the women the
bridegraom: covies to live in his fatherdu-law's house, Mauksimoff (op. cit.,
p. 50) supposcs that thev are both right, in that both customs have
existed amony these people, or else that Steller deseribes the more
ancient customs, and Kvasheninnilko? those whicl: are wore modern and
affected by Russian infaence,

2 Op. cib., p. 166.

5 Qp. cit., pp. 187-9. * Op. cit., p. 168,
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which were divided among the relatives; the Intter also presented
gifts, The next day the father-in-law entertained lis guests, and
on the thivd day all the company dispersed except Lhe mncwly-
married paix, who had still to work for seme tiwo for the father-
indaw.’'!

All these ceremonies are held only in the case of a first
marriage. A widow marrics a second husband without ceremony,
but before uuy one takes her as » wife she must have intercourse
with some one else, who is usually-a stranger, as the fulfilment
of Lhe office is ratber despised. Xrasheninnikoff relates that in
former times this fact prevented some widows from marrying
a gecond time, but since the Cossacks were established there, they
perform the office of a stranger.?

Marriage was forbidden only between o father and his daughter
and a mother and her son. A son-in-Jaw could marry his mother-
in-law, and a father-inlaw could marry his daughter-in-lasw.
Marriage was also allowed between first cousins. Divorce was
easily obtained, and it consisted in a simnple separation. Re-
marriage is allowed, in the case of the woman, without the
ceremony of capture and without the intercourse above mentioned
(termed by Krasheninnikoff a purification ceremony). A man
could have two, three, or more wives according to his wealth.
Sometimes each wife lived in her own yurte, sometimes all lived
together, and each of them must be captured as above described.
‘These people’, says Krasheninnikoff, f are not so jealous as the
Koryaks. They do nob look for virginity when marrying, and
soms of them told me that the son-in-law may even reproach bis
parents-in-law if his wife is & maid. Tlis, however, I was unable
to confirm. The women also are not jealous, as is seen not only
from the fact that several wives of one husband live together quile
peaceably, Lut that they acquiesce in fthe presence of the kock-
chuch whom some Kamchadal keep instead of concubines.’?
Steller * confirms Krasheninnikoff in his statement about virginity
not being regarded as essential in a bride.

IV. Tuz Xor
According to Krasheninnikoff,” the Kuril marriage ceremony

was similar fo that of the Kamchadal. A man would have several

! Ibid. 2 Op. cit., p. 169 ; Steller, op. cit., p. 346.
¥ Op. cil., pp. 169, 170. ¢ Bteller, op. cit., 1774, pp. 345-C.
¢ 1786, vol. 1i, p. 188.
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wives, but did not live with them, only visited them secretly by
night. The other authority, Polonski,! confirms this, and adds
that the man could avoid the capburing process by settling malters
with the girl beforehand, and escaping with her to the next island ;
but whelher wife-capture was really a custom of equal importance
wibth that of resistance, or a violation of it, he does not say.?

V. Toe YUKAGHIR.

Jochelson ® obgerved no rites connected with puberty, nor any
initiation ceremonies among the Yukaghir, but such rites may be
inferred from his description of the marriage ceremony, and from
cerbain taboos. Tor instance, a gix]l who has reached the age of
puberty must observe certain tauboos when her brother is absent
on a hunting expedition. ‘She must not look up above, but down
on the earth, and on the earth she must not look at the footstops
of her brother; she must not inquire about the hont, or listen to
the tales of her brothers with regard to the hunting.’* She may
not eat of the heag or fore part of the game killed, nor look at the
head of the animal. But this tuboo affects only unmarried sisters,
and if the girl violates it the expedition will suffer from lack of
food.®

A oy becomes a man when he takes part for the first time in a
hunting expedition for big game, such 28 the bear or reindeer.
Then he is called ‘four-legged-animal-killer-man’ (yelokun-no
ineyebon kudeciye coromoz). The girl becomes a woman at men-
struation, which is called by the Yukaghir ‘red paint’ (keileni).
After this she has a separate sleeping-tent, and is free to receive
visitors from the same locsl group at night. The visitor is,
hosever, usually the same man, and if he finds a rival in the tent
he fights with him ; and that the Yuokaghir distinguish between
the girl who is faithful to one lover and one who i3 not, is shown
by the terms, ‘a girl with one thought” and ‘a girl with many
thoughts’, the latter also having a special name ayabol. If a man
wishes to marry an eyabol, it is not even necessary for him to
serve her parents.®

There also exists the custom called by some anthropologists
hospitality prostitution’, by which the bed of an unmarried girl

1 The Kuwil, p. 382. ¢ Maksimoff, op. ¢it., p. 52. ]
S The Yukaghir and Yulaghicvised Tungus, J. N, I. E., vol. ix,

. 63-5.
P, ¢ Op. cit,, p. 66,

¢ Op, cit.,, pp. T7-8. ® Op. cit, P 78

o — oo ——

-

MARRIAGE o1

ig offered to a travellor. An old Yukaghir woman explained to
Jochelson that this was due to the poor conditions of life among
the people, and to the fact that the bed of a married couple was
taboo, and hospitality demanded that a good bed be offered to the
vigitor. It did not follow that the givl yielded herself to him, for
often she did not remove her apron if she disliked the man,
Jochelson thinks that this custom cannot be reckoned as hospi-
tality prostitution in origin, but has acquired this character under
Russian influence.

‘Men of authority or of wealth can choose any woman, married
or unmarried. Officials, Cossacks, merchants, and eyen mission-
aries introduce these habits into the villages and camps of non-
Russian tribes ; and thus the custom may have sprung up among
the Yukaghir of offering girls to travelling officials, merchants,
and other Russian guests.... One must conclude, then, that
what wag first done by violence or at the orders of Russians,
found favourable soil and in time became a’custom,’! Mx. Jorgeson,
a Swedish investigator, found that the natives believed this custom
to prevail in Russian homes. Oun the other hand, it must be
remembered that a Yukaghir does not look for virginity in his
bride, and so long as a gir] does not become pregnant the older
people close their eyes to her lover’s visits.?

The Custom of Awoidunce.* This custom is very strietly main-
tained among the Yukaghir, and is called nemiyini, which means
‘they are bashful (in the presence) of each other’. It holds good
betweon blood-relatives of the class emgepul, that is, brothers,
sisters, male and female cousins.

Among relatives by affinify the following persons must avoid
each other:

¢. The father and his son’s wife.

U, The elder brother or elder male cousin, and the wife of the
younger brother or msale cousin.

¢. The elder brother or the clder male cousin, and the wife of
the youuger brother’s or younger male cousin’s son.

d. The elder brother or the elder male cougin, and the wife of
the son of his younger sister or of his younger ferale
cousin.

¢. The mother and her son-in-lav,

Besides this, the father does not speak to his daughier’s husband

! Op. cit., p. 67.

2 Op. cib,, p. 68. & Op. cit., p. 75.
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nor the elder brother to his younger sister's husband, Persons
who uave nexiyini should not addruss each uther directly, should
not look in each other's faces, and should not uncover their bodies
in the ypresence of each other, nor even bare the logs above the knees.
Men who are nexiyini to each other should not uncover their
sexual organs or talle of sexual matters among themselves. The
same girl must not be visited by two men who ave neziyini to each
other.  These rules are more closely observed amnong the relatives
by affinily (pogilpe and nislpe) than amoeng blood-relatives (emjepd).!

On inquiring as to the origin of this custom, Jochelson was
told ‘Our fathers did so’, or ‘ Wise men know that it ought to
be so0’.2

One may suppose that these vestrictions consciously aimed at
exogamy, especially if we take info account tho fact that some
natives told Jochelson that when the parents ave blood-relatives,
the children dic.® ‘Wise people follow the custom of neziyini,’
said one Yukaghir.! At the same time cohabitation between
neat relatives at the present day doves actually occur, and in thig
case a special blanket is used, having two bags for the lect of the
couple insiead of one.?

The violation of neziyini is looked upon only as imprudent, and
as soon as the covple are married this relationship ig removod by
means of certain ceremonnies.?

The Yukaghir say that in former times marriage was forbidden
only between first cousing, and that they do not consider second
cousins as consanguineous relatives. The myths often refer to
consanguineous marriages, especially between brother and sister.
Jochelson himself knew of a marriage between & woman and hef
brother. Such cohabitation iz at the present time secret, bu
marriages between cousing do occuor,?

The custom of avoidance might perhaps prevenl marviages
between rclatives in spite of the inclination of the Yukaghir
fowards consanguineous marriages, but it could not lead to a
strict exogamy owing to the environment. ‘As a hunting tribe
they frequently have Lo scatter in various families, or groups of
related families, in search of food. In such cases, being isolated
and far away from other tribes or clans, they have had to catisfy
their sexnal desires within the group or even within the family.’*

' Op. cit., p. 76. z Op. eib, p. 77.

* Op. cit., p. 86. © Tbid.
T Op. cit, p. 84, ® Op. cit, p. 86.

> Op. cit., p. 80.
° Op. cit., p. 82.
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This could not be prevented even by the extreme shyness which,
according to Jochelgon, characterizes the social relations of the
Yukaghir.  Jochelson says thai the exogamic Tungus and Yakuts
wero inflaenced by the Yulaghir marrisge customs where they
came into contact in the north, but we may just as well suppose
that it was the influence of their new environment, so different
from that in their original home in the south.:

When a naan favours a girl, he begins to perform different
services for her relatives, These are silently accepted or rejected
without explanation. They are ealled pogilonu (* to serve for”), and
form a test of the man’s agilit-y. The period of service is shorter
if the groom is an able man, or if the bride becomes pregnant, or
it the father feels that the man has already become sufficiently
atlached fo his housge.! )

In former days the groom had to chop wood before the house of
his future father-in-law,  After three days of this work, if the fuel
wag aceepled, it meant that he was accepted also.  Then the father-
In-Iaxv went svith him to the wood and chose the thickest tree he
could. The groom had to cut this down and drag it to his father-
in-law's house, and then only was he accepled. Nowadays, says
Jochelson, an intermediary is sent, and, in a standing posture, he
suys to the girl’s paren(s:

‘I"ather and mother, I have come to you on an orrand. The
old man [the name of the young man’s father follows] sends his
greetings, and wants me to tell you that he wishes fo sit with you
at one hearth.” [Free translation.]

But the bride’s futher answers diplomatically ¢

* Do not come to me with such propositions.” |Free translation.]

The matchmaker leaves the house, but returns on the following
day, and says:

‘Father, mother, my orphan-lad you to the hearth's warmth
why not admif ¢’

The bLride's father answers :

‘I have to find out what the other relatives think of it.

The matchmaker thanks him for his angswer and retires, but
relurns again after some time, saying:

My father, my mother, what words with, what thoughts with,
do {you) sit? Your good word to hear, having come, (I) stand.’

The father of the girl invitex the matchmaker to a seat by his
side, saying :

! Op. cib., p. 88.
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‘I will say, the bridegroora shall be admitted to my house if he
is willing to stay with me till the end of my life, till my death.’ !

The matchmaker thanks him and goes away, and the next
night, when the groom comes to the sleeping-tent of his wile, ag
he has done before, he brings with him his hunting implements
and places them where they ean be easily seen, thus formally
becoming & member of the family, e must not, however, bring
anything more than his clothes and sweapons, ‘for’, say the
Yukaghir. ¢ he comes o a ready-made bed,’*

Usually the young people settle the matter between themselves
before this formal ceremony, but the father may sometimes object
to having the young man as his son-in-law, which does nof,
howerver, prevent the girl receiving him at night.

The son-in-law occupies a very subordinnte position. Only
when he has his own children does he acquire the right to use
some of the furs and other objects without permission. Only
after the death of his father-in-lawe and other old men of the
family, and when his wife's brothers go away to their fathers-in-
lasy, does he hecome the head of the family.’

If the young man wants to leave his fathersn-law, he can be
prevented from taking his wife with him, unless he has his own
children. Sometimes two families exchange their girls, and
soms families do not sllow the youngest daughter and the
youngest son to go away.*

The Yukaghir of the tundra, who have heen in contact with
the Tungus, combine their own custom of ‘serving ' for the bride
with the Tungus’ custom of purchasing her (marzinwolen, i e.
‘the price of a girl’) and taking her to the house of the bride-
groom’s parents.

The service for a wifs lasts from one to three years; and if the
parents reject the man, he leaves the house without receiving any
compensation. The marriage ceremonies are here more compli-
cated and better preserved. When the matchmaker comes to the
house, he brings some presents of skins called ‘ the mouth-opener”
(anan loholercte), After the parents have given their congent, he
settles with them the price of the bride and the time when she
can be removed to the house of her parents-in-law; when this

' Op. c¢ib., p. 89. % Ibid.

¢ The sop-in-law is nexiyiné to the parents and elder relalions of his
wife, but he is not bound Ly this custom in relation Lo the younger
gencration. t Op. cit., pp. 90-2.
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time comes, the bridegroom leaves the pavents of the bride, sud
his pavents frequently move their camp near to her home. The
matchmaker and his wife como to fetch the bride; he states the
prico paid for her and inquires what her dowry is to be. On one of
the gledges accompanying the bride are placed the wedding clothes
for the Lridegreom, which she has made with lLier own hands.
But before the bride’s train sets out on ifs journcy, her father
kills a reindeer, and with its blood the mother and the match-
nmaker's wife smear the girl. This is termed © a washing * (mreciccum).
Concerning this custom, the Yukaghir say they wash the child
‘before it is sent away td live with strangers’. After this, the
Lride is dressed in her best garments, her face being covered with
a kerchief, and the matchmaker and his wife place her in the first
sledge, they walking beside her. Some relative in the wedding
party fires a gun to protect the bride from the attacks of evil
spirits ; this is ealled ‘shooting into the eyes of the evil spirits !

‘On reaching their place of destination the train makes three
rounds aboubt the tent of the bridegroom’s parents, stopping
opposite the place where the nuptial bed is to be prepared iaside.
Nobody comes out to-meet the bride, but a young girl lifts the
door-fiap of the tent, and the matchmaker leads in the bride.
Al the bridegroom’s relatives are assembled in the fent. The
kerchief is removed from the bride’s face, and she bows to the
parents and to all the relatives older than the bridegroom. Then
the matchmaker’s wife brings in the skins, the blanket, and other
articles of bedding, prepares the nuptial bed in the place previously
appointed, and sets the bride upon it. The costume sewed by the
bride for the bridegroom is then brought in. He puts it on, and
seats himself beside his bride. Then the matchmaker’s wife
brings the presents, consisting of kerchiefs, shawls, trinkels,
knives, and other sarticles, and dis¢ributes them among the
relatives.’ 2

The reindeer brought by the bride have their heads behind the
antlers painted red, and are then furned in among the rest,
Then the matchmaker and the groom take certein reindeer from
the herd of the latter's pavents, and, accompanied by the bride,
thoy lead them to her father’s house to serve as her purchase-price.
‘The matchmaker has a long leather halter and the bridegroom a
short one. The bride’s father comes out of the tent to accept the

! Op. cit,, p. 94.  fbid.
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reindeer, and the malchmaker gives him the long halter to
symbolize that the reindeer now belong to him. The bridegroom,
however, retains his shorb halter’! They then return home,
announeing the success of their mission, and the bridegroom’s
father sends the matchmaker to invite the parents and relatives
of the bride to the wedding feast. A separate place is prepared
for the couple on the skins which form their bedding. After the
feast, the father of the bridegroom, with the help of the mafch-
maker, distributes presents to the bride’s father and other
"relatives. These presents usually consist of spoons, plates,
arrowg, and axes. Then the guests dispeise, and the married
couple are left in the tent, which they do not leave for three days.
On the fourth day they go to visit the bride’s parents.?

If we take into consideration the fact ihat the rcindeer and
other presents exchanged during these ceremonies are fairly equal
in value, we cannot regard any of them as the purchase-price of
the bride, as 1s the case among the Tungus; neither do we find
here, either actually or symbolically, any trace of marriage by
capture.® Jochelson says thal among the Christianized Yukaghir
the Church ceremony is performed one or more years after the
native wedding.*

We do not find open polygyny in the present marriage customs
of the Yukaghir, but it existed previously, though only to a
limited extent. Of course, as & man went to live in his father-in-
law’s house, he could not very well bring another woman there;
nuless, as some facts indicate, the wives were sislers, and in this
case bhe custom of nexiyini was violated.® Good hunters, strong
wartiors, and shamans, who did not as a rule live in the houses
of their fathers-in-law, frequently had move than one wife. We
find also that in some cases a man played the parl of son-in-law
in one house for one part of the year, and in another house for the
vest of the year. Jochelson met a Yukaghir on the Korkodon
River who told himx that his father had lived in this way.® In
those parts where the Chukchee have come info contact with the
Yukaghir, the latter have adopted a form of suppleentary union
called by certain authors ‘ group-marriage ’, in which members of
one group visit and may eohabit with the wives of another group,
with certain restrictions.”

U Ibik 2 Op. cit., p. 95.

¢ Jochelson, op. cib,, p. 96.
¥ Op. cit,, p. 111, * Qp. cit, p. 112,

8 Maksimoff, op. cib,, p. 43,
& Op. cii., p. 110.
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Although we see in the Yukaghir marriage some matrilocal
arrangements, it does not follow that we have here an instance of
ynatriavehy ; for the children are called by the name of the father,
they reckon their descent from their father's male ancestors, and
the duly of blood-revenge is incumbent on patemg,l relatives.
According to an old Yukaghir, there once existed the cusiom of
reckoning the first son and daughler among the relatives of the
mother and the vest among those of the father ; but, as Jochelson
observes, this was probablyin order to keep the son-in-law in the
Jtouse of his wife's parents, At the present day, Russian law calls
all children born previous to the Church marriage after the mother,
and the rest after the father.

VI. Tur GILYAK.

Among these people a girl is not necessarily a virgin until she
marries, and if the parenfs are careful of her behaviour it is for
two speecial reasons : (@) they fear that the girl may be united to
a man who is not of her owu social position ; (b) they fear that
a child born of the union may be vut of the marital class to which
it ought to belong. In this casy, as well as in that where the father
iz unknown, the child must be killed.2 A man * without father’ is
called yth-havend, and is a pariah, who does not belong to the
marvital elass, cannot associate with women, &c.  But there are, in
fact, very seldomx such men ; for us soon as a girl is observed to be
pregnant, she is forcod to tell the name of her seducer. He is
then called upon to marry the girl, and usually consenis very
readily, as the kulym in such circumstances is a small one. Only
when the girl refuses to tell the name of the father of her child is
the infant killed to save the clan from shame,?

But a Gilyask woman will very seldom have intercourse with
2 man of a forbidden matrimonial class, 1.e. with a man who is
nob of the class of pw (hushand) to her, and Sternberg says that
they condemn Russian women whe sell themselves for money.*

The marital classes of the Gilyak ure based strictly on relation-
ship, and are interwoven with the regulation of sexual relations.
Age plavs here no parl, for we sometimes find old men and young
Inds in the saxne class,

I Op, vit., pp. 11213, ? Stemberg, The Gilyak, 1905, p, 25.
° Op. cib., p %2, 4 Qp. cit,, p. 26,
1519 o
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There are four main social classes :

I. Ife, father’s fathers.
II. Ymk (mother) and yik (father),
II1. Angey (wife) and pu or fvn (husband).
IV. Puvn, brothers and sisters, real and classificatory.}

The Gilyak calls not only his own mother ymk, buf alse all lier
sisters and all the wives of his fathcr’s brothers, real and classifi-
catory, as well as the sisters of these women. He ealls not only
his own father 4, but also the husbands of his mother's sisters,
and his father’s brothers; though in certain tribes, e.g. in Sak-
halien, the terrn is applied only to the younger brothers of his
father. A Gilyak woman nameg by the term pw# not only her
husband, but his brothers and the husbands of her sisters, The
Gilyale calls not only his wife angey, buf also the wives of his
elder brothers (real and classificatory), and these wives’ sisters, and
similarly all sisters of his wife. He used the same term for all
daughters of his uneles (proper) and all davghters of the brothers
of the women whom le calls ymk.?

These classes could only originate under a rule by which all
men in one class, A had to take wives from another class, B, so
that the men of clags A are destined from birth to marry the
daughters of their mother’s brothers. This most important regu-
lation of Gilyak marriage is implied in their saying: ‘'Lhence,
whence you came forth—from the clan of your mother—you
must take your wife.! Although this regulation is not strietly
kept at present, it still exists in their terminology, the woman
who is not of the mother’s clan being called yokh, i.e. the woman
with whom sexual relations are forbidden (the elder brothers
amoug the eastern Gilyak, who are forbidden to have intercourse
with their younger brothers’ wives, call them yok%). Also the
woman whe is a relative on the mother’s side is called angey;

! This term for the class of brothers and sisters, real and classificatory,
appears in print in four different fovms: ruer, »uf, swrn, fuen, As
Dr. Bternberg uses the term fuen {see pp. 22, 26, and 106 of Sternbery’s
work) more often than ruwn, we prefer to follow the former spelling,
rather than the spelling r«f, which oceurs in some works in English.
Ruer appears to be a wisprint.

? There is, however, a differenice between western and eastern Gilvak
in this respect, Among the former a man terms his ‘wives’— wigey—all
hie brothers’ wives; while among the latter only the wives of the elder
brother are addressed us wigey, the wives of the younger ones being
called yoklk (forkidden class). See op. oit., pp. 22-83, i
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while cven to-day the correct marriage is one wilh the daughter
of the mothex’s brother (real or classificatory). On the other hand,
marriage with the daughter of the father’s sister, or the inter-
change of daughters, is forbidden.! When Sternberg made his
registration of families le discovered how greatly this custom
preponderates even now.

During the census which Sternberg underiook in order to study ]
the Gilyak family and gens structute, he was impressed by the
Jarge number of married women in one gens who call themselves
‘sisters” and the older women ‘aunts’, and who in the latter case
were acbually in that relation to the older women, Thus, in spite
of great changes in the social structure of these natives, the old
marriage regulations are still quite strongly preserved.?

The following schematic bable showing the original marriage
regulations of three family-gentes, forming one clan, is given:

Gens 4. Gens B. Geng C.

Mule A marries fe-
nmale B (sister of male
B). Their sons marry
daughibers B ; and their
gaughtexs marry sons

Male B marries fe-
male C (sister of mule
C). Their sons many
daughters C; and their
daughters warry sons

Male C marries fe-
male A (sister of miale
A). Their sons marry
daughters A; and iLieir
daughters marry sons
B,

Inside the elan there iz an endogamic arrangement, while each
gens js exogamic. The gens B, which gives wives to the gens A,
is called afonalk (i.e. father-in-lasw); and towards gens C, which
takes wives from gens A, it is in the relation of fuyma dlunalk
(remote fathier-in-law), Gens C, in relation to 4, is called ymgi
(son-in-law). All three clans call cach other pandf (cognate).

In <ome cases, if the hrother has only one daughter, and the
sister several sons, or vice versa, not every man can have a wife.®
This holds, of course, only with regard to having an individual
wife ; but all people who are in the relation of angey and pu have
really the right of sexual intercourse, not only before, but also
aftor, the individual marriage. In the absence of her husband,
a wife can have intevecowrse with any man who is pu to her,
Prequently it is the brotliers of the husband, or those pu who
live in the same village, that lake advantage of this privilege.
Sometimes a man from a distant part, hearing that an angey of

! People who cannot marry or have sexnal intercourse are under the
law of avoidance. Kven Lrothers and sisters arc forbidden 10 spenk to
or look ab one unother.

* Op. cit., p. 35. 2 Op. cit., p. 32.

2
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hig is living in a certain village, will come {o claim his right.
A Gilyak aceompanying Sternberg came with him from the west
to the ecast coast and found there an angey in one of Lhe yurta.?

If a wife is discovered having intcrcourse with a man who is
not her pw, this involves a fight or the severe punishment of the
man ; but if the individual husband findg a pu with his wife, only
the expression of his face reveals that he is not indifferent, for he
cannot take any action.?

If a Gilyak woman has a son, she usually asks her brother to
betroth the boy to his daughter. The boy’s father ties a dog’s
hair round the swrist of the gir] in token of the betrothal. When
the girl is five or six years old, she usually passes to the house of
her future husband, with whom she grows up, and whose wife
she becomes at maturity.®

The typical Gilyak warriage-right includes cousins (though it is
exogamic), and marriages are arranged in childhood. Uhe custom
of payment for a wife exists, but this is eilher merely a formality,
or what is received is divided among relatives.t There are now,
however, a great many marriages concluded sithout regard for
the rules, for Schrenck ? speaks of the kalym as the one and only
condition of marriage. This Gilysk custom of ‘buying a wife'—
umgu genyck—he considers similar to the Neo-Siberian (Tungus,
Ostyak, Samoyed, Tartar, Votyak) marriage cusloms. In this case
the marriage is concluded, and the groom can take his bride

1 This type of supplementary union is in mosb cases equivalent to
polyandric marriage, und may be accounted for by the vnequal propor-
tion of the sexcs in the population. According to the last (1912)
statistics of Putkanoff, for 2,556 Gilyak men therc were only 2,093
women.

* A, N. Maksimoff, in his work Geoup-Murricge, 1908, pp. 41-2, ques-
tions whether the Gilyak have any regular custom of supplementary
uniong, called by Sternberg ‘' group-marrage’. He quoles statements
like the above, which show that the collateral pu enjoys a busband’s
rights only when the individual husband is away. Or, that when the
husband Snds his wife in flagrante delicto with her pw, the expression of
his face veveals that he iz not indifferent; and he remarks that among
the Amur Gilyak the husband feels no less anger against a pu than
against auy other man in such circtmstances (L. Sternberg. ‘The
Gilyak of Sakhalin,” E. R., 1893, No. 2, p. 26]. If a pw had a right to the
wife of his suf (brother), the husband would probably sink his jealonsy
before that consideration. Maksimoff thinks that there is no right in
question; it is merely thut if & woman bebrays her husbund with his ruf,
this is considered less blameworthy than if she had done so with
o stranger (op. cit, p. 41). See Sternberg, The Gilyak, p. 24.

* Op. cib., p. 29, 4 Op. cit., p. 81

5 The Natives of the Amwur Country, vol. i, pp. 2-7,
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home as soon as the Lelym is paid. Sometimes the high price of
a wife compels a man to abduct her from some remote village ; but
such an acl ig vsually followed by blood-revenge.!

The higher the price of a wife, the greater is the respect paid to
her in her husband’s family.*

A Gilyak will usually have two ov three individual wives; rich
people have more,® After fhe death of a husband, his wife
passes, without any lalym, to one of his younger brothers, nac-
cording to the decision of the clan. Of course, nominally and
even actually, she was already her husband’s younger brothers
wife, and her children his children®; but after the husband's
death another husband is chosen for gocial and economic reasons,

It there are no younger brothers, an elder brother of the
deceased i3 chosen to support the widow and her childven, but he
has no right o live with her as his wife.> The children helong
wholly to the falher, and succeed fo his properly at his death.
After the bivth of the first child, the father ceases to be called by
his own name, and is known ag ‘ the father of So-and-so’.

VII. Tne Arrvu.

Mawmiage among the Ainn is generally consideved to be exo-
gamic, and indeed in one of the tales recorded by Iilsudski,s
a young man goes outside his own village to visit a young woman
he desires to marry, and who, he says, has been ‘rearcd for him’,
Another suitor (who in the sequel furns out to be a sca.god) he
finds has preceded him, and the parents of the girl are puzzled to
know to which of the two they shall give their daughter, for by
their inlaid pipes and other marks, the two suitors appeur fo be
from one village, in the same neighbourhood as that of the girl.

On the other hand, in hig article on the Ainu in Ephron and
Brockhaus's Encyclopacdia, Pilsudski says that the Ainu fries to
find a girl for his wife ns near by as possible, even in the samo
village and anmong nocar relatives.

1 Op. cit., p. 4. ® Ibid. % Siernberg, op. cit., p. 21.
_* Sternbery mef in the village of Tangi a family in which two brothers
lived regulurly with one wife, the union being based only on sentiment,
for the younger brother was rich and could buy a wife for himself
(pp. 24-b).

¢ Op. cit., pp. 81-2.

¢ B. Pilswilski, Materials for the Study of the Ainn Language and Folls-
Lore, 1912 Tale No. 20, pp. 172-6.
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Batehelor ! also stales that the Ainu marry cousins, and in some
eases, nieces, ag well as a deceased brother’s wife, but they cannot
formt unions with a sister-in-law's sister or brother's wife's sister.
There is a firm belief that violation of this rule will he punished
eilher by death or by failuve fo have issue,

This restriction, hoswever, does not iraply true oxogamy, hecanse,
as we see from the following quotation® poople eften marry
within the village.

‘If the young woman herself or her parents have heen the main
movers in the business’—proposals of marriage —‘ the bridegroom
is removed from his own family to take up his abede close to the
hut of his father-in-law ; he is, in fact, adopted. Bub if the bride-
groom did the wooing, or his parents were the prime movers, the
bride is adopted into hLis family. Or if a woman of one villuge
chooseg a man of another, he, if agreeable, goes to live with ler;
or if a mau chooses a woman who vesides at a distance, she, if
agrecable, goes to live with him.# Persons who marry in their
own villages ave all ealled wiriwak, ** blood-relatives ”, “ brethren ”,
but those who remove from their homes to be married into some
distant family ave called wiriluk, © rvelations taken away”, or “dis-
tant relations”, ¢ brethren brought in”.’

Betrothal of children exists, bnt it does not compel ihese
children to marry, if they are unmwilling to do so on reaching
maturity., ‘The boy and girl exchanged clothes, and, I believe,
homes,” says Batchelor,! ‘until the season for their union came
round. Then, if the parentls of the lad were the prime movers in
the proposal, the young lady remained at his home, but if other-
wige, the liridegroom went to live with the bride’s parents, or at
least, in her village,’

The general method among the Ainu of oblaining a wife is by
serving for her; and DPilsudski says that if purchase of a wife
oceurs either in real life or in the myths, this is usually in places
where the Ainu have come into contact with the Gilyak and are
influenced by them,% ¢

' Batchelor, 7he Ainu and their Folk-Love, 1901, p. 229,

z Op. cit., p. 225. )

¥ According to a perzonal communication from Mr, Pilsndski, the Ainu
do not like to give their dunghters inte another family, but prefer to
adopt the son-in-law. His position, thoughk, is much better in such
a cage than among the Gilyalk.

* Op. cit., pp. 227-8. ° Pilsudski, op. cit.. p. 133

¢ Ina persoual communication from Mr. Pilsudski, he says thatthe follow-
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Batchelor! says that if a girl courts a young man. she ‘may
enslave herself to his pavents as a price for their son’. Pilsudski?
however, states that though the custom of women trying to win
men did formerly exist, it is no longer observed, and Ainu wormen
“are even very much displeased abt any hint of such a thing"
Their mythology ascribes this custem fo Tungus women. Tf is
called among the Ainu kojajjoskire, ‘ to make the first advances’,

A girl, until she marries, is quite frec in her intercourse with
men. Some of the myths® mention that some time after a girl
was married to a nan, she married him again ‘for goad’. In this
case we must understand the first ‘marriage’ as in fact a be-
trothal, accompanied by sexual intercourse; while the second
marriage referred to was the real marriage, after which the
woman was called macipi, ‘the wife’. While she is betrothed,
and if she is younger than hor fiwscé, she is ealled ¢ cireske maci,’
“the brought-up wife’; and if she is about the same age, she is
termed wkoreske maci.t

Batchelor gives the following description of the betrothal of an
adult man :

‘The bridegroom’s father takes a small sword, and, placing it
in the hands of the father of the bride, says: ‘‘This sword is
a pledge of betrothal; take it and worship. Do thou pray fo the
goddess of fire.” Then, baving received the sword, he worships
the fire, saying: “ We have here and now settled to marry our
son and daughter ; therefore, O thou goddess of fire, hear thou and
be witness therete. Ieep this couple from sickness, and watch
over them till they grow old.” The bridegroom’s father then
receives the sword, and worships in like manner.’

The marriage ceremeny congists in a feast and exchanging of
presents, the old men making fetiches for the new ‘heart of the
house .

‘Soon after marriage the bridegroom makes a knife-sheath,
a spoon, & shuttle, and a yeaving-loom, and presents them to his
bride. This . . . is called mal-gikara, i.e., “making my wife”.
The bride then makes a gitdle, a paiv of leggings, a necklace, and

ing fuct will show how farcign the idea of wife-pnrchase is §o the Ainu
mind: 1f an Ainu wishes to purchase a wife, the only way he can accom-
plish his end is to form illicit relitions with unother mun's wife. If the
fact bocomes known, a divorce follows, and the Ainu js compelled to pay
damages to the aggrieved husband.

L Op. ¢it., p. 280.

* Yilsudski, op. cit., p. 236; also p. 9.

* Op. cit., p. 142.
t Op, cit,, p. 63.
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a headdress, which she presents fo her husband; this is called
hoky cikura, “ making my husband”.”?

Polygyny is practised; and according to Batchelor a man’s
wives ‘live in separate houses, and ave not on spenking terwms
with one snother’.?

Polyandry is unknown among the Ainu®; occasional cases only
occur in districts bordering on Gilyak texritory.

Divorees are of frequent cccurrence, The matter is sctiled by
the eldest of the clan ; the children being either divided between
the two parties, or all given fo the onc who is considered in-
nocent.* Among the grounds for divorce, according to Batchelor,
are, on the part of the man, ¢ wanf of love tewards her, or of her
towards him; incompatibility of temper; general disrespect on
the wife’s part; idleness, and failure to keep the hut supplied
with fuel and vegetable food ; unfaithfulness; lack of male issue.
A woman might dissolve her connection with her husband for the
reason of adultery, dislike to bim, idleness, inahility to keep the
larder supplied with fish and animal food. . . . When a man
divorced his wife, he merely made her & present and sent her
back to her parents, and when a woman wished to be free from
her hugband, she simply walked off and lefl him to shift for him-
self. In cases which have occurred under my own eye, the
subject was made more of a family affair, and the presents were
sent to the parents of the women who were divorced, and were
not given to the women themselves,””  Unfaithiulness is usually
punished by beating.”

Both Sternherg” and Pilsudski® apgree that the Ainu are the
only people of north-eastern Asin among whom strong traces of
mothev-right are found. Pilsudski says that they are just at the
stage of transition from motherright to father-right. As traces of
matriarchy he cites the superior position of women ameng the
Ainu as compared with neighbouring tribeg, e. g. the Gilyak., This
is especially evident during pregnancy, when she is surrounded

' Batchelor, op. cib., p. 226. * Op. cit, p. 231

¢ Vilsudski. op. cit., p. 130

* Pilsudski, Lhe Ainu, Kphron and Brockhaus's Fneyclopaedia.

5 Pilsudeki, op. cit., p. 233

¢ Pilsudski, op. cit.. p. 65; Batchelor, op. ert,, p. 234,

T The Gilyak, 1903, . 21,

® Pilsadski, ‘Sehwanecrschaft. Entbindung und Fehlebark bei den
Bewohnern der Insel Sachalin (Giljaken und Alnu) *, in Aathiopos, 1910,
pp. 7624, .

MARRIAGE 105

with every care, and cven regarded with veneration. Marriage is
never by purchase. If the husband does not go to live in the
house of his wife’s parents, the wife goes to him, huf the first few
years after marriage ave usually spent with her parents, in whose
house her firat child is often horn,

Relalionship through the mother is of more importance than
that through the father, the maternal uncle being very often the
most important member of the family.! Another cvidence of this
state of things may be cited from Batchelor, who, however,
curiously enough, considers it a mark of the infevior social position
of women after marriage : ¢ When not called by her own maiden
name (a wife) is merely called So-and-so’s wife . . . as long as her
husband is living. Should he die, she is always known by her
name as a maiden, ov called So-and-so’s mether, should she have
a sonr or daughter,’?

THE NEO-SIBERIANS.
VIII. Tur Tuxcusic TRIBES,

The Tungus proper, Christians and non-Christians, custemarily
begin sexual intercourse with their wives long before official
marriage ; as soon, in fact, as a cerlain portioun of the kalym (ten
reindcer, more or less) has heen paid to the father of the bride.3

The Tungus of the Yoniseisk Government practise polvgamy.
According to Patkanoff,! a girl is free to choose her husband ; and
if her father does not approve of her choice, she elopes with the
man she has chosen. Samokvasoff # says that among the Tungus
of Nerchinsk and Verkhneudinsk, there exists a custom of inter-
change of children, one family giving a son in exchange for
a daughter from another family. In this exchapge, however, the
father of the bride still receives a small kalym from the groom.®
The Tungus give as a daughter’s dowry a new suit for the husband,
& cover for the chum (tent), some reindeer, and some household

' Op. cit., pp. 763-4; see also The Ainw, Ephron and Brockhaus's
Eneyelopaedia, by the same author.

 Bafchelor, op. cit., p. 226.

* A Sgibuicft, The Tingus of the Sca-Coast Teritory, 1859, p. 42; see
q]l.\_'g Patkanoff, Essay on the Geoyraphy and Stutistics of the Tumgusic
Triles of Siveria, 1906, part ii, p. 281,

* Op. ¢if., p. 282,

7 Bamolvasoft, 4 Code of Cuslomary Law wmong the Aborigines of
Siberia, 1876, p, 65,

® Ibid.
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utensils, The Trans-Baikal Tongus give a complete house.’
The Fkalym wvsually consists of reindeer. If after paying the
whole kalym, the Lridegroom should die before taking home his
bride, his rights in the woman pass to a brother or other near
relative, who has to pay no further kalym. This, however, is
conditional upon the claimant’s beiug not mwore than tywenty
years older, or ten years younger, than the bride.’

If an elder brother dies, his wife goes to a younger brother; or
gometimes a fathor will take the wife of a deceased son, it being
considered that hie hought her with the Zelym he paid for his son.”

If a wife is taken in adultery with ber lover, both receive
corporal punishment. The lover, if he does not belong to the
same gens, has besides to give up his horse o the offended
hushand.*

In spife of this rule, it must be observed that a Tungus husband
will often wink at illicit relations between his wife and, e. g.,
American fishermen, since this is found profitable. This partially
accounts for the fact that the husbands themselves are quite
frequently unfaithful to theiv wives.

The Tungus proper are exogamic; but on this point there is
a lack of detailed information, beyond the fact that they purchase
their wives from another gens (clan). The Tungus who have
migrated to the Arctic region very often marry within the clan.

The Tungusic, tribe of Goldi has a custom under which the
bride must avoid the bridegroom from the time of the match-
making until the last moment of one of the marriage ceremonies,
called dansari, At the dansuri there is a certain ceremony called
‘first meeting of the two’ (dyrelacho-uri), After this a feast is
held for the guests, and afterwards, when every one is going to
bed, the bride is led to the bridegroom, and thcy are placed
beneath the same blankel, even though she may be quite imma-
ture. No sexual act takes place ab this time, however, After
this the bride remaing some time longer in her parvents’ house,
and is not taken to the house of the bridegroom until the time for
the performance of the next cevemony. khosodabyalitu.” She ro-
ceives as her dowry various garments, carpets, household utensils.®
Only rich people can afford to have more ihan one wife.

' P. Tretyakoff, The Countiy of Turdiiansk, p. 380.

? Samokvasotl, op. cit., p. 45, Op. ciz., p. 65, ¢ Op. cit., p. 26,
¢ P. Bhimkevich, * Moments of Goldi Life,” 74, R., pp. 12-13.

5 Op. cit., pp. 14-15.

e
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Another Tungusic tribe—the Orachi—have collective marriage
existing alongside of individual marriage similar to that of the
Gilyak. They have a classificatory system, the terms of which
correspond with the norms of sexual relations, and they preserve
considerable Lraces of cousin-marriage. The difference hetween
the Gilyak and Ovochi is that 2 man's eldev brothers are included
in the same elass as his father's younger brothers, Hence a man
can marry the wife of bis father’s younger brother, or his nicce.
Two-sided cousin-marriage is allowed. Owing to their nomadic
life. however, these rules are not very strictly preserved.’

An Orochi generally has only one wife, though rich people may
have several. Poor men often carry oft other men's wives, but
this is usually followed by bloodshed. Patkanoft says that a custom
exists among them of giving their wives and danghters to honoured
guests tor the night.?

The enstom of avoidance binding the wife, sometimes the bride-
groom, with regard to the relatives on the side of each respectively,
which prevails among the Fivnic, Mongolic, and Turkic tribes of
Siberia, does not seem to have been observed among the Tungus.

IX. Twe Turxic Tripes.
A, Tre Yarur.

It would seem at first sight that the Yakut girl is fairly free in
lier relations with men before the official marriage, In the
southern provinces of the Yakut district, says Priklonski,® a fiancé
Lias the rights of a husband towards the girl after he has paid the
first instalment of the kelym. Whenever he pays her a visit he
must make her a gilt, and then only her parents give tacit consent
lo liis spending the night with her. But we read also in the
same author that among cerfain families there slill existz Lhe
following ancient custom: At the head of the bed where the
betrothed lie together (in the girl's home, if the kalym is not fully
paid up. in the man’s, if it is) is placed & cup of sulwmaia.! The
wan, if he is satisfied with his fluncéc, eats up the swlamata ; if
not, ho leaves it untouched. The parents secretly inspect the cup ;

! Sternborg, The Twivao-Ganowaniun Systom and the Nations of N.E.
Asia, Int. Congr. Am,, 1812, Lonron, pp. 826 7.

* Patltanoff, op. cir., p. 116.

_ sr Priklou:l, ‘ Three Years in the Yukutsk, Territory, L, 4, 7., 1891,
U,
y Salamata, i. e. meal fried in melted bulter,
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and it is considered most disgraceful for the girl if her fiancd hag
not eaten the contents. This would seem to show fhat the Yakut
attach some importance to the conduct of a girl before marriage.!

Sieroszewski describes what he ecalls the barbaric means vwhich
the Yakut employ to keep girls chaste. This consists of a chastity
girdle, a kind of leather trousers, differing from a man’s in that
they open only at one side, and secured by many leather straps
about the loins, ’'Lhis garment is worn conslantly, not being re-
moved even at night.*

Tt cannot be said, then, that the Yakut take no care to preserve
the chastity of their young women ; though it would seem that
their regard for this matter is largely regulated by concern about
the kalym. I this has been partly or fully paid, the parents do not
take any further infercst in preserving the girl's chastity. In other
words, the real legal marriage precedes the actual official wedding
ceremonies sometimes by several years; and, in fact,is accomplished
when the suitor formally hands over to the father of his bride
a certain portion of the kulym. During this time the husband has
to visit his wife in the house of her family, and any children horn
in this period live with the motber.?

In the mavriage cevemonies of the Yakuf several stages may be
distinguished: (i) the matchmaking ; (i) the compaet; (iii) the
betrothal ; (iv) the bringing home of the bride, They betroth
their children often when only one or two years old, but the bride
is not given away until a certain part of the Ealym bas heen paid.
As o matter of fact, the Yukut do not employ the term Aafym,
which they think to be 2 Russian word ; they say suwu (sulu), or
Lurvin, terms which deseribe the two mosb important factors in
the Zalym*: suwu (sulw), the payment to the parents, and burmu,
that to the family {gens). Other parts of the kalym are : wos assar,
‘the opening of the mouth ’, which is never returned, and is paid
at the beginning of the matchmaking proccedings to propitiate the
father of the bride; and hoinohor ? kisti, ‘ the gilt for the night’.
The kalym is made up of horses, catile, furs, meat, &o.

The marriage cevemonial consists esgentially in an exchange of
gifts ; for while the bridegroom pays Talyst, the bride on her part

1 1bid. * Sieroswewski, 12 Lat e Kraju Yaktdw, . 342.

$ Langans, The Yalut, 1324, pp. 146-7. Similar statements are to be
found in the works of N. Kostroff, Customary Law of the Yakwt, p. 280,
and N, 8. Stchukin, Lhe Yelut, 1854, p. 27,

1 Siemsrewski, op. cit., p. 329. & Maak writes hotnosor.
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brings to his house her dowry, dnni. 'The matchmaker, in the
person of the bridegroom's father or some other respected person,
goes to the house of the bride. This is called fiungnur tiuser,
“the arrival of the matchmaker’ Afterwards there follows
a visit from the mother of the bridegroom, referred to ag hodohoi
tiuser, * the arrival of the matchmakeress’. She spends two or
three days with the bride, is well entertained with rich feasts, as
her husband had been, and, when she departs, presents are given
to her train,l These, however, are usually returned when the
bride goes to her new home.

Maak says that after this follows the bringing home of the bride;
but Sieroszewski describes anothev ceremony which probably pro-
cedes the visits of the prospeclive father-in-law and mother-in-law.
This is the betrothal, called fKiticgam., Two or three of the most
honoured male relatives of the suitor accompany him to the house
of the gir)’s father, where they sit for two days on the billiryk.”
After this they leave the house, but return in a short time without
the suitor, ask the fathier on his behalf for hig daughter’s hand,
and arrange with him the amount of the kalym. During all this
timme the girl must be abgent, and but seldom is her opinion aslked.
She, however, often observes the groom without heing perceived
by him. No one sends malchmakers to a house where a suitor
has been refused for a whole year after the refusal.3 During the
time of her fiance’s Arst visit to a girl he must avoid the rest of
lier people, being compelled to remain behind a hanging which
cuts off her special sleeping-place from the rest of the surte.t

When the matriage compact is coneluded this is referred to as
sinnakh hhongoruta, ‘ they have given their word’.?

At last the father and mother of the Lride assemble their
relafives and conduct her to the bridegroom’s house. This is
called fiungrmr hodohot tuser, 1. e. © arvival of the malchumaker and
matchmakeress’. Horses with richly decorated saddles, called
charwwni, bring the bride’s agnng. Her clothes are known as dnnd
ppl {]’\'f‘a:k, The Viluysk District of the Yakuwtsk Terrvitory, 1887, purt iii,

, Jo-o.

* Billiryk is a Lench in the quietest and warmest nook of the wall in
the side of the yurta. The most honoured guest—the shaman who is
called 5n to perform his office, or the matchmaker—is placed upon it.
This billiryl: waust be distinguished from unother called <left’ billiryk,
the bench on which the women and givls it and sleep.

* Sieroszewskd, op. cit., pp. 328-30.

* Pavlinoff, Marringe Law of the Yalut, 1871, pp. 300-4.

® Priklonski, op. cit., p. 54.
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tanguha, and the cattle she brings as dnndé siekhi.  The meat and
other food that come with her are called kys kesil, ¢ gifls of the
bride’. In her retinue the menride fivst, and the liorse on which
she iz mounted, as richly caparisoned as she herself is vichly
dressed, is led by the bridle by one of her train, Among them is
usually a highly skilled horseman. As the cavalcade approaches
the house of the bridegroom there comes thence another good
rider, and the two ride a ruce. The loser is ticd to the saddle of
the poorest girl in the bride’s train, and during the wedding-feast
he has to wait upon the guests. This custom is known ag ken
Lersier, * the race of the youths’. L'he bride docs not at once enter
the yurta. Three men who can drvink much Zwmys ave first sent
in, and are given large quantities of this liquor, which they must
drink up. Only then does the matchmaker lead into the yuria
the bride and all her train,

Then comes the ceremony of * the sacrifice to the five’, which is
strictly observed even by Christian Yakut.!

Priklonski® says that the bride approaches the fire from the
north, and throwing into it three sticks brought from her own
yurla, and a piece of butfer, pronounces these words: ‘I come us
mistress to rule the hearth . ‘I'hen she bows to her father-in-law
and mother-in-law, and the feast begins, the young couple being
seated apart from the rest of the company. After the feast, the
married pair retire to the sleeping-place prepared for them.

Tor three days the bride’s gens is entertained by the gens of the
groom ; various gifls are then exchanged, and they depart to their
Liomes,

The marriage ceremontes of to-day are without dances or songs,
says Sieroszewski ;¥ but he was told by several Yakut bhat
formerly the bride was welcomed to her new abode by a shaman,
and that a sacrifice was performed by him on her behall.

A Yakut wife in her husband’s house is surrounded by various
prohibitions, which affect both her and the other inmates mutually
in their relations to cach other. Tle prolibitivn which binds the
woman i3 with regard especially to her father-in-law, but refers
also te other older male relations. It is known as Zhn:fti, and
according to this she (i) is not allowed to pass in fronf of the fire
of the futher-in-law and other older male relatives, but must pass

© Muak, op. cit., pp. 94-5.

* Op. cit., p. 56.
3 Op. cit., p. 219, P o e
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hehind it from the north-west ; (i) must not talk in a loud voice,
nor use words with a double meaning; (iii) must not call her
father-in-law by his name, and even if his name signifies an object
in compion use, she can only name this object by means of
a periphrasis—e. g. if he ig called ¢ I'lint’, she must say ‘fire-stons’,
when speaking of a flint; (iv) must not eat of the head of any
animal, for the father-in-law is head of the liouse; (v) must, when
addressing her father-in-law or mother-in-law, draw her cap down
as far as possible over her eyes; (vi) must not show her hair to
her father-in-law, or bare her feet or any part of her body before
him ! '

Sieroszewski % says that the custom of kinitti was formerly much
more strick, The bride was forbidden to show hersell for seven
years alter her marriage to her father-in-law or brothersin-law, or
to any male relative of her husband. The married pair lived on
the left (women’s) side of the yurfa behind a special partition.
From there, through a crevice, the young woman eould observe tho
men of the household, and so as to avoid meeting them, must
pass in or out through the pig-sty entrance of the ywta and not
through that used by the other inmates. If she could not avoid
& meeting, she must cover her face: 8o that sometimes 2 bride
might die without any of {he men of the household having seen
her features. At the maxriage ceremony the bride’s sister must
not show her head, or so much as her hair, to the bridegroom or
to any of his male relations.?

The men of the household must also observe certain rules.
Formorly they had to avoid the bride altogether, saying, * Ah, poor
child, she is bagshful.’* Nowadays they need do no more than
keep a guard upon their language, so ag not to say anything
unseemly in her presence, for the Yakut customarily use great
freedom in conversation, They must not show in her presence
any part of their Dbodies bare—the arm above the elbow, or
the leg above the ankle. The bride enjoys the care and pro-
tection of everybody, and it is said that sometimes she does no
work for a whole year afler marriage, but only eats and sleeps.
Her dowry is her personal property and inalienable.?

A Yakut usvally takes his wife from another clan (aga-usa).

! Priklenski, op. cif., pp. 60-1,

2 Op. cit., pp. 337-41. 2 1bid,

* Gorokhefl, Avnitti, E. 8. 8. L. R. G. S., 1887, p. 71
® Prikloneki, op. eit., p. 60.
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Sieroszewski knew of only one case of a man taking a wife from
hig own gens, and when ¢he woman shotily after marringe grew
blind, it was said that this was a punishment for breaking an old
castom.!  Gorokhoff states that rich Yakut look for their wives
not only outside their own clan, but oubside the nasleg, i e. in
another ulus, ®

When the Cossacks first came among the Yakut, they found
polygyny fully developed ; but nowadays, as the Yakut have
become poorer, and the Lalym is somewhat large, it is 1ot so much
practised, Another reason for the dscline of the custom is that
girls die in infancy more frequently than boys, as they are not so
carefully tended. The less civilized an wius is, the fewer women
it contains.* Jochelson says: ‘ The Arctic Yakut, having come
into contact with the Yukaghir, must have fallen under the in.
fluence of their marriage customs; for the Yakut living in the
northern part of the XKolyma district, near the tundra Yukaghir,
do not observe at present their old exogamic custom.”®

We suggest thab the decline of exogamic custom among the
Yakut, ascribed by Mr. Jochelson to Yukaghir influence, may be
rather the result of envivenment, which, causing the people to
disperse, forces men to take wives from among their own gens.
On the other hand, the custom of exogamy among the Yakut
is not of an indefinitely ancient date. The following facts may he
adduced in support of this assertion: (i) In their legends and
traditions there are [refquent references fo unions between people
of the same clans, even between brother and sister ; (ii) the exis-
tence of regulations enforcing avoidance of each other among
members of the sanie family ; (iil) the ferminology of velationships.

Some of the allusions in the traditions mentioned aliove are as
follows :

‘Thy sister was thy wife; thy mother was thy wife ; the wife
of thy brother was also thy wife.”¢ ¢ Of old when the youth could
draw the bow he toolc to wife bis sister and led her to a quiet
place.”7 “In ancienb times when an older or younger sister was

1 Bieroszewski, op. vit., p. 330. 2 Gorokboff, ibid,

8 An ulus ie composed of several naslegs.

4 Bicroszewski, op. cit., pp. 332-3.

¢ Jocheleon, The Yukaghir and Yukaghivized Tungus, T. N, P. E, 1910,
P : : :

¢ Recorded in the wins of Bayagantay in 1885, Sierosrewski, op. vit.,
p. 333, ] )

T Recorded in the whus of Naamsk, 1891, Siercszewski, op. cit., p. 385,
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given in muarringe into another clan, the brothers did not let her
go before they had lain with her (custom of chotunnur). . . . . When
strangers take to wife from her brothers a woman who is still
a virgin, the brothers account it a shame for themselves.”? The
expression chotunnur is still used to denote having sexual inter-
course with a woman, and also making o hostess of her. In the
old folk-ballads, olongho, we have allusionsg to a hero being in
danger, and his sister-lover going to his rescue.”

If young women have gexual relations with men before marriage,
it is always within their own clan, and therve is adecided tendency
towards such relations, Th the wulus of Kolymsk, in a village
called Andalykh, in the autumu the older girls, with the know-
ledge of their parents, go af pight te small houses on the lake,
where they receive boys from the neighbourhood. One night in
1883, Sieroszewski lost his way, and found himself in one of these
houses. He heard also of other places in thig neighboeurhood
where girls spenl their time in fishing through the ice, and
receiving boys of their clan by day and by night’

This tendency is restricled by different prohibitions, such as
that boys Dbetweon the ages of ten and twelve must sleep apart
from their sisters, in spile of the fact that this entails additional
expense for beds. This is not to be accounted for by any con-
siderations of mere modesty, for it is not unusual for the girls
to appear quite naked in the presence of their brothers.*

The termse of relationship, which will be more fully treated
later, are characterized by an absence of any words for ‘husband’
and ‘father’. The term agwe, corresponding lo our ‘father’,
Liferally wicans only ‘older’: in inquiring some one’s age people
say. ‘Is he agu (older) or balys (younger)?' The term erim, corre-
sponding to our ‘hushand’, means in fact ‘my man’. While the
ordinary word for wife is oyokh, there is a special term for ‘my
woman '—djakhater-em.® The term for ‘mother’ is ye, literally,
“womb’, ‘embryo’.  Inthe olongho the heroes often go on journeys
to find out who their fathers are. That the relation of the child
was primarily vegarded as being only with the mother is showu
by the older name of the clan, ye-use, which remaing now only as
the name of a subdivision of tlhic clan (agu-wsa). The members
of yeasa must be of the same blood, while the aga-usa may include

L Tbid. * Oy, cit., pp. 336-T. 8 Op. cit., p. 342,
1 Op. cit., p. 337. ¢ Op. cit., p. 338.

Lo i
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others alse. Thus ye-usa has retained only a part of its old signifi-
canee.l ‘I'hie aliove considerations seem bo point fo a transition
from a matrilineal, matriloeal, and perhaps matvipotestal endo-
gamic organization to one which is patrilineal, patrilocal, patri-
potestal, exogamic.

B. TueE ALTAIANS.

Wierbicki,? the Russian missionavy, describes the marriage
ceremony among the Altaians as it was at the end of the nine-
teenth century. He distinguishes two fypes of the ceremony,
as it abtains avnovg (@) the southern, and (b) the northern Altaians.®

He says that among the northern Altaians the wife is still
nsually obtained by capture. From his description it is evident
that this form of marriage is so sanctified by public opinien thak
the capture is now at the stage of becoming practically symbolic;
for in the Altaian marriage ceremonies we see at the present day
nothing more than symbolic traces of original marriage by capture.

According 1o the southern fovm of marriage custom, a young
man sends to his prospective fatlherin-law matchmakers, one of
whom, knecling before the father-in-law, delivers the following
eloguent speech: ‘I come, bending my knee vpon your thres-
hold. I come, bowing to your beliefs. I coms, in admiration of
your way of life. I come to ask you for a head! May the union
that I come to mako Le as inseparable as two cheeks; may it be
as impenectrable as a warrior’s breastplate. May owr kinship
be as close as the rings in a birch-trunk. or as stitches of silk in
a gament! T come to ask of you a haft for a haftless knife.
Nine generations age there was war: I come Lo make peace.®

T Op. eit., p. 293.

t Wierbicki, Lhe Netives of the Allai, 1893, pp. 81-5.

* By southern Altaians Wierbicki understands the so-called Kalmnk of
Altui. But the pame Kaluk is not correctly applied heve, for it
implies that these people ave Mongolic, whereas, linguistically at leust,
they ave a Turkie fribe. The second tribe included hy Wierbicki sinong
the soathern Altaiams is that of the Kidmuk-Uriankhai, whe hace more
of ¢ Mongol admixture. Still another group. aecording to him, are the
Peleut. The northern Altaians he tules {o inelude the Tartars of
Chern, chern being the name of the deuse, dark forest whieh covers the
northern slope of the Altui. These so-culled Tarturs show little trace of
Tartar origin, and ave the result of a mixtore of Turkie and Mongolie
tribes.  All these people have in conmon, however, the Turkic language
and traditions. (Wierhicki, op. eit., pp, 5-7.)

t Priklonski says that among the Yukut when o matchmaker comes
a fumily with whom bis prineipal wag formerly at feud, he must bring
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1 come in admiration of your way of life. I come to make a union
Letween us.  What answer will you give me 2’

With these words the matchmaker, still kneeling, offers to the
father a pipe filled with tobacco, turning the mouthpiece towards
him. Meanwhile a seeond matchmaker holds ready a piece of
burning fungus, to present it to the father as soon as he shall
streteh out his hand to tuke the pipe.

The taking of the pipe is a sign of acceptance of the offer; but
the compact is not immediatoly concluded, for the father may suy
that he must consult with his family upon the matter, or the
question of kalym has still to be settled. After this only is the
pipe of peace aud acceptance smoked. Then the other match-
makers, prescrving always a solemn mien, bring kumys and wine,
which they drink together. After this the matchmakers return
to the suitor, and inform him of their success, and of the amount
of the Lulyin ; whereupon a second feastis held. When everything
is veady, two young men, friends of the bridegroom, arrive at the
bride’s yurty, each holding a red of birch. Between these a sort
of screen! is stretched. I'he Lride mounts a horse, which has
been prepared for hex, and the two men ride at her side, holding
the screen before her, until they arvive at the house of the groom.
During the journey she ought not to see either the puth or the
new yuwite, until she enters it.  She is followed by a lonz train,®

Before the girl leaves her own #urle, a ceremony of ‘ blessing
the bride” (algysh-sez) is held theve. Iler pavonts give her their
blessing, with instructions as to her behaviour in her nes home,
and then seven old men appear, svho bestow their blessing upon
her in poelic diction. Dwring this ceremony a bright fire is
burning, before which she must bow. When she reaches (he
yurtw of the groom she must bow before his hearth-five too, and
place in it a piece of meat and some butter,®

Potunin,! in describing the marriage cevemony awmong the
Teleut of tlie Kuznietsk and Biisk districts, says that ut the

1:3]1" _:‘t"ht:a and pronounce these words: ‘Muy your tonmgne uiler no mote
Pl l:i‘tls as 1t «id before, and way vour wind veturn to its former
;;;f;_;i‘& .]_tzi)lghés. (Priklonski, Zhree Yewrs in the Yakutsle Lerritvry,
=Vl pooaod,

o : :

. FHHS screen 1s called kdshago,
""l'ttmn]‘ﬁ tnust be regarded us o symbolic survival of original wiarvriage by
0 . =
3 E .
. Db ¢t pp. 814,

slanin, Sketehes of Nosth~Wostere Moinyalin, 1883, yal. iv, y. 62T.
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marriage lestival there is a custom called «il-bugar (‘ destroying the
house’). First they remove the door of the yurfu, and through the
doorway a relative of the bride, richly dressed and mwunted on
a richly caparisoned horse, tries to ride out of the house. The
opening being sinall, he attempts to enlarge it by breaking away
portions of the neighbouring walls. The occupants of the yurla
do everything they can to prevent the man’s escape. They cling
to his stirrup, to his dress, and to the trappings of his horse.
Whatever is torn away from him in the struggle is presented to
the bride, and is ealled *the bride’s luck ",

According to the custora of the northern Altaians,! the bride-
groom is supposed to capture the bride. As a matter of fact, the
girl has been apprised beforeband of his intenlion, the malter is
settled with her, and she gives to the young man’s envoy a ker-
chief from her head as an earnest of the fulflilment of her part
of the compact. Then the bridegroom ecomes with ohe or two
friends on good horses, and carries her off at night. They take
her to the wlus of the groom,? and in the morning the young men
begin to build an odakl for the couple. This is composed of nine
poles of birch, each about ten metres in length, planted in the
ground so0 as fo come together to o point af the top, where some
leaves are left so as to give the appearance of a broom at the
summit of the framework of the yurfu. The walls are formed
of birch-bark. The bridegroom ou entering the new abode must
kindle a new fire with his flint and steel, for no coals can be
brought into the yorta from any other fire for the purpose. TFrom
the manner iu which the sparks fly the future life of the young
couple is augured.

While her husband is fending the fire the bride offers to each
of the builders of the odaklr a copper ring; for she has bLeen
collecting rings for this purpose since lher childhiood, and has
sometimes got fogether as many as a hundred. The odakl, or
green yurfy, stands for three days, and during all this time the
young couple must not leave it. Afier three days the odaife is
pulled down, and the birch-poles are taken sway into the forest,
where they remain until they rol. Nobody may borrow fire from
the odaki.

The feasls held on the occasion of a marriage are known as

bayya. The first is given by the bridegroom, and ig held around.

L Wierbicki, op. cit.
* This is wa indieation that marriage among these people is exogamic.
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the odukh, buf the four following ones are given al the home of
the bride.

Five or fen days after the ‘capture’ of the Waide, the groom,
with some of his relatives and a considevable food-supply, comes
to the father-in-law to make peace and agree upon the amount of
the Ralym he must pay for the bride he has cairied off. A rich
son-in-law pays his kalym at once, a poor one in instalments
covering several years.

Sometimes the hride’s parents give the whole kalym as a dowry
to their daughter, and even make it larger by adding presents
from theniselves. :

To enable the bridegroom to pay the kalym, his bachelor friends
help him by making cacl: a small offering from his sfore. But
the larger the kalym, the worse is the position of a woman in her
widowhood.  Her futher-in-law treats her as properly bought for
much money, and if she wishes to marry again, he demauds from
the suitor as Jarge a lulym as the deceased husband formerly paid
for her. Sometimes the widow marries her brother-in-law.

Marriages nve usually celebrated in spring. The first baygr
is not held until the voice of the cuckoo is heard, even if a marriage
takes place before that time.

Onc montb affer the mariage the tobacce bayga’ is held, at
which the relalives of the bridegroom msake presents of tobacco
to the bride’s relations.

The third, or ‘meat bayge’, lukes place, among the rich, after the
harvest : among those not so wealthy, it ig not held until from
one to two vears after the wedding. The poorest class celebrate
this feast whenever they can afford if.

At thelast bayya ahorse is killed and eaton. Each bayga is accom-
panied by dances, games, &c.!

Marriage is exogamic among all the Altaians; and a wife has
to obsorve various prolibitions witl regard to her [ather-in-law.
She must not show him lier head or feet, or give him any object
with her hands. The fatherin-law has to avoid her also, never
make apy jokos in her presence, and run away when she does her
hair.2 Among the Teleut the custom of avoidance holds also with
the relatives of the hridegroom.

! Op. eit., p. 85,
: Radloff, Awus Silirien, p, 314, See also T. Shvetzoff, Tdeas of the
Altaians und Kirgis on Custony and Loaw, W. 8. 8. L. R. G. S, p. 9.
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X. Tuwr Movcoric TRIBES.

A. Tur BUuryaT,

Tt is usually the pavents who arvange marriages among the
Buryat, belrothing their children in infaney. 'Fhere is also a
custom of interchange of children, by which one family will
oxchange a daughter for the daughter of another family, In this
case, as soon as a girl reaches marriageable age, the pavents make
a final compact ealled Lhal, and fix the day for her wedding to a
son of the family into which slie comes by exchange,  If a family
contains only sons, they must acquire daughters-in-law by {he
payment of Lalym, which consists of cabtle and malylh, L. e. calves
still unborn.?

Buryat girls receive ag dowry, clothes, household utensils, «
riding-horse with full equipment, and a ywrta.* ‘

Potanin?® staies that a father not only beslows on his daughter
at her mavriage a dowry consisting of cattle, household ulensils,
&c,, but makes similar gifts to his son-in-law, so that the value of
the dowry togethier with these other gifts offsets that of the kulym.

Sometimes betrothal takes place between adults. .

The Buryat are exogamous, and a symbolical representation of
the capture of the wife is the essential [eature of the wedding
ceremony. On the day when the bride is to be taken to the
bridegroom, friends and relatives assemble af her pavents’ house.
But the bride hides herself within a ring which her girl friends
form around her, holding hands, and strengthening the chain with
their kerchiefs, When men try to break through the ring, the
girls do their Lest to prevent them, weeping and shouting aloud.

During this time preparations are being made in the bride-
groomy’s house for the arrival of the bridal party. Tirst a bireh is
planted in front of the yurta as a symbol of the hoped-for growth
and development of the new family, and an this tree are linng fir
coats and ongons. As the party conduecting the bride approach her
new home, they send forward a group of riders eailed furishi, one
of whom holds in his hand an arrow barbed with iron, and with
a bit of while cloth, called kadyk, at the other end. This lerushi,

} Sn,mokmsoﬁ, Code of Laie among the Aborigines of Siberia, 1876,
pp. T4-5.

¢ 3. Kbangaloff, ‘Cuslomary Law among the Buryat' E. R., 1894,

p- 138
3 Totanin, Sketches af Novth- Western Mongolia, 1883, vol. v, p, 36,
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on coming near, dismounts, leaving his horse to be held by some
of his companions, runs inbo the gurfa without greeting any one,
and stickg the arrow in Lhe west fenge, or partition which shuts
off the family sleeping-place from {he fire, so that the arrow
points westward.  Then he occupies the place usually given to the
most honoured guest, roughly burning oul the occupant, if theve
happens to be one, even if he should be a person held in the
greatest honour ; and then only does the turushi greet the match-
maker, The bridegroom’s friends and relatives now go to meeb
the approaching bridal train, and the feast is begun there in the
road ; then a feast is held in the house of the bridegroom’s pavents,
and another in that of the matchmaker. The bride, with her
mother and some other women, is faken into & special yurie of
the matchmaker. After the feast two shamang perform certain
ceremonies, one shaman in the yurta where the bride is, and the
other in thab where the bridegroom is for the time being. In
their performance they mention certain spirits, first Bukha-Noind,
and ab the end, Bodon-Khotun. Then the bride is dressed in the
costume of a married woman, and various ornaments are put upon
her. Her faco is covered with a veil, in which are holes for the
mouth and eyes. She is then taken out of the yurta, has to bow fo
the newly-planied birch, and is led round the yuria where are the
bridegroom and his friends, while the mabtehmaker cries aloud,
‘Give us the man who is under sentence!* The bridegroom is
thus summoned thrice, but only appears at the third call, ithis
being his first appearance during the whole of the proceedings.
The matchmaker puts into his right hand one end of the handker-
chief, giving the other end to the bride. Thug the marriage is
concluded, Now an old man, not a sheman, makes 2 speech for
theiv benefit, and givos them a blessing, The bridegroom enters
the yurts to put some grease in the five; and when the bride and
her party follow him in, grains of corn are thrown upon their
heads.

After the feast the bride goes into the bridegroom’s yurie, and
then at last the veil is removed from her head.

Before parting the two families exchange presents; and the
bride vefurns to her parents’ home, where she romains for some
time longer.

Langans ! says that after the wedding a wile remains with her

Y The Buryat, 1824, vol. i, p. 59.
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hushand for a month ; then he lsts her go for six months to her
parents, and during this time is not allowed to visit her. Khan-
galoff,! a recent investignfor, says that nowadays the wife does
not come fo Jive with lLer husband until several months have
passed after the wedding, which is held in hig house. Potanin
stales similarly that after the wedding-feast the wife leaves her
husband with the guests, and goes for six months to her pavents.
Then she spends one month with hev husband, and returns again
to her pavents, after which follows another visit to her new home,
The visits to her husband become more and more frequent, until
at lagl she settles down with him for life.® From the myths
which relale to marriage relorm, under which the husband came
to Jive with his wife, as well ag from aceounts of marriage customs
such as those given above, Maksimoff® rightly concludes that in
former times the husband always went to live in the home of lis
wife’s pavents,

The bride has to observe the following restvictions: (i) she
must never address her falher-in-law or mother-indaw by name i
(i1) all velatives of her husband older than he, and her father-in-
law as well, she must call Ehadum ; (iii) in the presence of a
Fhadam she must nover be without her cap and face-covering ;
(iv) she must not remove or change her dress in his presence ;
(v) her sleeping-place should bein a separate yurt ; (vi)if she meots
a khadam, she must not cross his path, Lut pass behind him ;
(vii) she must not vide in the same wagon with him, and,
generally not be close to him.

He, on the oiher haud, must not diess or undress in her
presence, nor sit or lie down on her slesping-place. IIe must not
utter any indecent language hefore her: and before entering the
yurta, must make a signal to her of his approach, in order that she
may have time to put her dress in order.

These customs of avoidance are known as sirliohs (sér, sin
Khihé, to do).t

After the death of a2 husband, the widow passes to his brother
or other near relative. or to her father-in-lnw. If, for some reason,
both parties are unwilling, her futher, or other near relative,

1

! Some Data concerning the Mode of Life of the Novith- Western Buryat,
p. 161
2 Potanin, ap. ¢it., p. 36.

® Contribution to the History of the Family among the Aboriyines of

Russia, 1902, p. €5,
* Khangaloff, *Customuyy Law ameng the Buryat,' 7, R., 1894, p. 140.
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marries the woman to some one else, and lurns over Llie new
fulym to her first husband’s family,

If a husband does not wish to live with his wife, he does not
recover the Lalym; and if a wife is unwilling to live with her
husband, then her relatives have to return the Zalym to him. If,
however, she was acquired through the custom of interchange of
dauvgbters, her relatives have to make up & Lalym, which is paid
to the husband. When the marriage is dissolved by the mutual
consent of husband and wife, neither party las to restore any
Falym, but the wife has the right to demand from her husband
ove riding-horse, with full eouvioment, one summer and one
winter suit.!

B. Tre KavLmuk.

Not having had an opportunity of heing present at any of the
marriages of the Kalmucks,’? says Pallas,” ‘1 can only speak
from hearsay. Many betroth their children, not only in their
earliest infancy, but in the womb., This (latter) betrothing is,
however, sacredly performed, and conditionally, i.e. provided
that such a onc has a boy and such a one a girl. The young
couple are joined at fourteen years of age, or later. Two years
before marriage a bridegroom ig allowed te take many little
liberties with his bride, but should pregnancy happen before the
day of marriage, an atonement is made Lo the bride’s parents, by
presents.’ Prior to the wedding, the bridegroom agrees with the
giil’s father as to the portion he is to have with her, which
consists in a cerbain nuiber of horses and cattle ; and the father
of the young man, in return, presents the bride witl a new white
felt tent, some household furniture, bedclothes, and ornamented
foot-pillows, covered with cotton or silk, and laced.’

Other authors say that the gurfa and other things swhich the
girl veccives are provided from the Zulym which tho bridegroom
gives for her.?

‘The gelluny is consulted with respect to the day of marriage,
and he searches, by astronomical calculations, for a propitious one.

! Sawmokvasoff, op. eib., p. 75,

® Fallus calls Kalwuk, the Torgout, Syungorian, and Durbat tribes.
(Op. cit., p. 204.)

° Pallas, Lravels through Siberia and Tartary, part i (vol. iii. of Trusler's
Habitable World Descrilieds, London, 1788, p. 277

! Qp, cif., p. 278.

¢ Jytecki, Sketch of the Mode of Life of the Nalmuk of Astrakhan,
pp. €1-2. See also Tereshchenko, The Ulus of Khoshotsk, 1854, p. 49,
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The new tent is then erected ; the bride, with her parvenfs and
relations, goes to the bridegroom, who, with the gellung, ov priest,
accompanies them to the tent, where he reads some few prayers
and orders the bride’s tresses to be undone and hraided in the
manner of married women, into two tails. He next takes the
caps of the mmnied couple, retires with them and his gadsul
outside the tent, smokes them with frankincense, says a prayer,
then returng to the couple, blesses them, gives the caps to some
of the persons present to put them on the bride and bridegroom’s
heads, and the ceremony concludes with a feast. TIor a certain
time the bride is not permitted to leave her tent, and no one is
supposed to see her but her mother and the married women of her
acquainfance.

¢ At the nuptials of princes, greab enterlainments are given. A
large Lanquet is prepaved, and those who cany the eatables to
table,! served up in large wooden vessels, are preceded by a herald
or carver riding on a fox-coloured horse, splendidly dressed,
having over his shoulders a long tippet of fine while linen, and
hig hat trimmed with black fox or other fur. On the wedding-
day all the priests of the ulus read prayers, and the day is con-
cluded with a variety of amusements, as horse-racing, wrestling,
shooling with the bow, &e.’

The bride is obliged to keep certain rules of behaviour with
regard to her fatherin-law and the clder male relatives of her
hushand,  She must not sit down while they remain in the jrate.
She onters their 7acias only when invited ; on going out.she must
cross Lho threshold with her faco turned towards the interior of
the gurta. These rules, however, says Jytecki,® bind not the
bride only, but all the younger members of the household. Other
rules comcern her alone; e g. the one that she must not address
her husband’s pavents or other older relatives by their own name,
but must invent names hevself for them. This custom holds even
with regatrd to the parents’ dog.?

Tereshchenko ! writes that the bride throughout bher life must
not show her bare feet or head to her father-in-law or male
rvelatives older than her hushand ; and, according to Lepekhin,”
the bride is not allowed to see these people,

* Op. cit.. p, 34. ¥ Toid.

! Pallas, op. ¢it., p. 279, Op )t _
5 Diuy of @ Jowrney, vol. ii, p. 371,

4 Op. cit., p. 50.
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XI. Tue SaMOYED,

In the time of Pallas? (end of the eighieenth century) the
marriage customs of the Samoyed were as follows :

‘When u Samojede (Samoyed) wants a wife, he looks for one in
somie other family than his own. He never cares for beauty, hut
chooses one cqual to himsclf in rapk and property. Having
appoiniced a negotintor of the business from among hig ewn friends,
whom 1t is customary o yeward with a reindeer for his trouble—
with this man and his relations he poes to the habitation of the
girl's father, and being arvived, no ono presumes to enter the hui,
bub ranging all their sledges in a row, each man sitting on his
own, while the negofiator waits upon the father of the young
wowan and ingquires whether the young man can have her. If
{he father refuses, which is but seldom the case, he gives the
negolintor a basket, which is the token of refusal, and nothing
more is said, the whole suite reburning as they came. But if the
father accepts the proposal, the pegotiator settles the Lalym, ov
price fo be paid, which is attended with more difficulfy than among
the Eastjaiks (Ostyak). for such is the covetousness of the father
{hnt he will keep the whole frain a long fime on their sledges,
that he may get as much for his daughter as he can.’

. G. Jackson, a recent traveller among these people, says that
the matchmaker takes a gift (e.g. a good fox-skin) from the suitor
Lo the chium of the girl’s fathor. On his second visit the nego-
tiator brings with him a stick marked with ag many notehes as the
suitor proposes to give deer. If the price is accepted, the stick is
broken in two, each party retaining one half. ¢ After this there is
nothing left but the round of glutfonous enjoyment of raw flesh
and hibulous dissipation in bloed which accompanies their
marciage festivities,”* Jackson adds that among the Yurak
Samoyed the suitor accompanies the matehmaker, and during the
negotiations cooked meat and vodka are consumed. Waiting for
the final settlement, the suitor sits outside in his sledge, while the
desr he has perhaps presented is being consumed. The match-
maker, however, mindful of his client, brings him out some of the
meal.

U8, Paliag, Travels through Siberia and Tarlary, part iii. (vol. iv of
Trusler’s The Huabitalle World Deseiibed, Toondon, 178%), p. 12.

* Notes on the Sumoyed of the Great Tundra, coliected from the

Journals of F. (. Jackson by A. Montifiore, Journal of the Anthrop,
Tnstitute, vol. xxiv, Ang. 1894-May 1895.
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The Lalym generally consists of a vaviely of c¢lothes, household
necessaries, reindecr, and small articles purchased from the
Russians.  The father, indeed, can keep but part of this kalym to
himself, it being usual to give some of if Lo his relations.

‘As soon as the youth has paid the kalym, the father-inlaw
loads him and his company with reindeer meat, and during the
feagt the young man and the bride’s futher sing to each other, the
father advising in his song the son to love his wife, and the son
recommending himself as well as ha can to his new father. It is
then settled when the bride’s portion ig to be paid, and when
the bride shall be ready to give her hand. Tor a father alwayg
gives with hig daughter in marriage a certain quantity of
clothes.”

Islavin? and Schivenck? say that the Samoyed hride of the present
day receives as her dowry a clum (lent), some reindeer, sledzes,
harness, clothes; and meat, altogether amounting in value to that
of the kalyn.

“On the duy appointed, the bridegroom waits on his hride with
a number of strange women to fetch her. On this occasion small
presonts are demanded from those relativns that shave the Lalwn,
The bride is then forcibly placed on a sledge by these women,
tied on, and all the sledges with the presents and giits (the first
three or four of which the father must cover with good cloth, and
the rest with reindeer skins) then set off—tbe bride's sledge first
and all the rest following- and return {o the youug man’s hut,
where it is the business of the bride to make his bed, in which she
sleeps by her husband, but nndisturhed for Lhe first month. Both
Enstjaiks (Ostyak) and Samejedes (Samoyed) make the bride's
mother a present, if it turns out that her daughter, when married,
was a virgin,

‘Some time after marriage the young wife pays a visit Lo her
father, and stays with him a few weeks, during which time she
has the liberty to receive hor husband. At their tukingloave, the
father must make her a number of presents, and do the same at
every visit; so that the young woman for a length of time shall
have no oceasion to apply fo her husband for anything. In cases
of divoree the Zulym is retnrned, Should Lhe woman die soon after

T Pallag, op. cit.. p. 135.

T Phe Sumoyed, their Mome and Social Life, 1347, 1. 128,

¢ A. . Schrenck, Reise nach dem Nordosten des Europiiischen Russland,
p. 476.
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her marrisge, the widower c¢laims a return of the lalym, if respect
to the deceased does not prevent it.”!

Maksimoff, basing his observations on the researches of Islavin,
says that though the bridegroom himself brings the Zalym to
the honse of his future father-in-law, he does not remain there as
a guest, but erects his own ¢/ near by, Firsl, a feast is held
in the chum of the father-in-lax ; then they pass to the bridegroom’s
chum, and thither bring the bride. 'L'he young ecuple sit side by
side, and the bridegroom feeds her with meaf and wine, This is
held to be the essgential symbol of the consummation of the
marriage. The feast over, the guests dopurt, leaving the marvried
pair alone. After midnight, the bridegroom is expected to leave
the chum unobserved, harness his reindeer, and set out for home.
The bride does not go to her husband’s home until some time has
elapsed. When she arrives certain ceremonies are held which
symbolize the capture of the bride.?

None of these authors mukes any mention of a custom of avoid-
ance among the Samoyed.

F. G. Juckson,” from whose ' Notes’ quotation was made above,
found that polygamy was ‘not in disfavour' among the Samoyed,
though it svas rare to find a Samoyed with more than two wives,
The Zulym, he says, with which a wife i3 purchused amounts
somelimes to one hundred reindeer. "This kalym is recoverable,
and the wife is returned to her pavents, if the husband finds her
unfaithful, or has other good grounds for dissatisfaction during the
first year ot marriage. He also states that a Samoyed will some-
times sell his wife for a few teams of reindcer, ox barter her for
atnother man’s wife.

X1I. Pur Frawic Trinrs.
THE OsTYAX.

Pallas's* aceount of the marriage customs of the Ostyak refers to
these people in general. bul especially to those settled on the Ob
ncar Boresowa at the time of his journey, i the last quarter of the
eighteenth century. Ilis olservations follow :

*The Dastjaiks (Ostyak), especially beyond Beresoswa, who still
adbiers to Paganisim, take as many wives as they can afford. They

! Pallas, op. cit,, p. 13.

* Jacksonm, op. cif.

B Pallag, Aravels thyough Sibevio and Tartary, paxt i (vol. iii ol
Pruslev's Habitable VWerld Deseribed, London, 173%), p. 302

? Makszimoff, op. cif,, p. 70.
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are fond of marrying sisters of other families; and bLelieve! that
a man’s marrying with a wife’s sister brings good luck, and by
doing this they pay the father only half the priee, or kulym, lirst
paid. They hold it sinful and disgraceful to marry relalions of
the same name; yet they ualfend only to the male line. If
a woman has married into another family, and has borne a
daughter, the brother of the mother, or his children, may legully
marry that daughter. In short, all marriages are legal, if only
the fathers of the bride and bridegroom respectively ave of diflerent
familieg.

‘When an Eastjaik (Ostyak) goes a-courting, he chooses from
among his nearest relalions and friends some companions of his
own age, and one to be the negotiator; goes with them to lis
sweetheart’s dwelling, and enters the hut without ceremony,
A father who has a marrisgeable daughier, seeing such a company
arrive, veadily guesses the reason; therefore makes no question,
but treats thern with what his tent will afford. When the guesls
have filled their bellies they retire to another tent, and from
thence the bridegroom sends his suitor with the proposals, and
inquires the Zalym, or price to be paid. The negotiation being
entered into, the poov suilor runs to and fro, from one tent to the
other, to settle matters between the two, till the agreement is
concluded. Then the bridegroom goes himself and pays part of
the ka/ym, the whole being seldum paid at once, ifi being pru-
portioned Lo the fortune the father gives with his daughter.?
A rich Ostyak girl is not married without a gift of one hundred
reindeer and an assortiment of all kinds of furs. The first instal-
ment being paid, the bridegroom directs the father to have a bed
prepared for him in his hut, and to have his daughter ready. If
the father-in-law agrees to this and accepts the first payment, the
bridegroom comes that night, and lies on the bed, ov spot, ap-
pointed for him. Some time alter, the bride lies down near him,
on a separato Lench, and covered with a parlicular fur, till the
fires are put out. Next morning the girl’s mother inquires of the
bridegroom whether he is satisfied with her daughter. 1f he
replies in the affirmative, he must present the mother with
2 garment and a reindeer ; and the mother then cuts the reindeer-
skin on which the young couple lay inte pieces, and spreads it
around in triumph ; but should the bridegroom he dissatisfied,

¥ Op. it., 1. 303. 2 Op. cif., p. 304
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the mother gives him a rcindeer. The bridegroom, after this,
sleeps with his bride, but cannot take her home till the whole of
the Lalym, or purchase-money, is paid.’

When 2 bridegroom visits his bride before the kalym is fully
paid, says G. Novicki,! he must observe a certain custom of
avoidance with regard to his father-in-law. Should he meet him
by accident the bridegroom rmust turn his back or cover his face ;
and he must make his way as quickly as possible to his bride, and
as quickly refurn from her.

‘Sowmetimes’, continuves Pallag,? ‘it will happen that, when the
father is weak or ill andfcannot follow, the husband shall take
away his wife, before the sum agreed on is paid; in such cases,
the father takes the opportunity, at some future time, when his
daughter comes to pay him a visit, to detain her, and force the
husband to pay what is owing.’

Tho woman’s dowry, according to Patkanoff, is provided,
strangely enough, from the Jalym which has been paid for her,
and consists of garments, bedding, &e.

To return to Pallag’s account *: ¢ No married woman can appear
before her father-in-law whilst she lives; nor the bridegroom
bLefore his mother-in-law un{il he has children. They must avoid
them as much as possible; and if they chance to meet them must
turn their backs and cover their faces.® Girvls in Eastjaik (Ostynk)
families have no names; the husband therefore calls his consort
“wife” (jemd) ; and the woman calls her husband “man ™ ({fafic).

‘Though the uncivilized Eastjaik (Ostyak) does not consider his
wife but as & necessary domestic animal, and scarcely favours her
with a good word for all her hard labour, yet he dares mot strike
her, even for the greatest crinie, unless he has consent of her
father; for, in such a case, the provoked wife wounld run to her
psrents and persuade her father to return the kalym to his son-in-
Taw, and she would marry some other man.

' A Short Description of the Ostyak Nulion, pp. 42-3.

® Pullas, op. eit., p. 304. 3 Die Irtysch-Ostjaken, p. 139.

* Pallas, op. cit., p. 305.

* More recent aceonnts than that of Pullas state that for several days
following tile wedding the young couple must not zo much avoid as
take care to cover their faces if they should meet their respective parents-
In-law, The woman, however, has to cover her face before her father-in.
liw, or other mule connexions on that side, during the whole of her
married life. (8. Patkunoft, Die Irtysch-Ostjaken, vol. i, p. 139. Sec also
AT, Dmitriefl-Mamonoff and K. M., Golodnikoff, Note-book of the Tololsh:
Government, 1884, pp. 19-20,)
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 These people know little about jealousy.”

Among the Ostyak of Yenisei the young couple live with the
husband’s father-in-law for about a month after the wedding, and
only then does the husband take his wife home.!

"T'he custom of avoidance is binding upon the bride as well as her
brothers-in-law. Thexe are algo cerlain restrictions governing the
relations befween a girl and her brothers.  After she has reached
the age of thirteen she may not eat with them or talk to them.®

1 A. Mordvinoff, Lhe Natives of the Turakhansk Country, LR G. S,
1860. p. 43.
? Tretyakofl, The Country of Turubhansk, 1871, pp, 388-91.

CHAPTER V

CUSTOMS AND BELIEFS CONNECTED WITH BIRTH

PALEO-SIBERIANS.

I. TuE KAMCHADAL.

Tae most reliable infor[snation concerning the Kamchadal is
still that imparted by Krasheninnikoff, although it dates from the
end of the eighteenth century. He says they are not a prolific
people, and he had never heard of a woman who had had eight
or nine children. [xcept in rare cases, the women have eagy
delivery at child-birth, ‘The shamanosses attribute the cause of
difficult labour to the father, who musi have built sledges or bent
wood while the child was being born,”1

A woman gave birth to her child kneeling and in the presence
of all the villagers without regard either to sex or age. The new-
born child was wiped with, and wrapped in, a grass called fouchitch ;
a stone knife was used to cut the umbilical cord, and the placenta
wag thrown to the dogs. Then all the inhabitants of the camp
rejoiced in the infant, nursing and fondling if, but no further
ceremonies were remarked by Krasheninnikoff.? An old woman
asgisted at the accouchement, but she was not a professional mid-
wife ; any one, often the mother of the woman concerned, per-
formed this office. A woman who wished to become pregnant
had to eat spiders ; some of them also for this purpose would eat
the umbilical cord together with a grass called képrei. On the
other hand, if a child was not desired, there was a widespread
custom of causing abortion by shock or by killing the child in the
womb. 0ld women specialists in these matters were found, but
they frequently caused the death of the mother, If the undesired
infant did not die before birlh, the mother strangled it or gave it,
living, to the dogs to eat. In order to induce sterility, a drink
made from a grass called komakhion was faken.’

! Krasheninnikoff, Description of the Country of Kamchatha, 18319, p. 171
In this statement Krasheninnikeff again mentions only female shamans
mnnccord_zmce with his general theory.

Og, cit., p. 172,
18%% K

* Op. cif., pp. 172-3,
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Lhe practico of infanticide was also sometimes due to certain
beliefs—for instance, that one of a pair of twins must be killed,
and that a child born during a storm must be killed, though in
the latter case ineantalions might avert the evil. After the
delivery the mother wag fed with soup called opuna, made from
fish and & plant called hale, and after a few days she was at work
again.

The father gave to the child the name of one of his ancestors,
but, according to Krasheninnikoff, without ceremonies. Among
the men’s names mentioned by this author are Kemleia—*never-
die’; Chihouika—'spider’; Biroutch—‘he who was burned
alive’; Kene—‘mischievous spirit’.!

II. TaE Yuxacnir

All the cases of child-birth which Jochelson? observed among
the Yukaghir and Yakut were very difficult, and the barbarous
practices attendant upon them produce nervous diseages and pre-
mature age in the mothers.

The foundation of these practices is the belief that difficult
labour and unfortunate birth are caused by the entrance of an
evil spirit into the woman (supernatural cause)? ; this is the case
also amoug some Turkic and Mongolic tribes, A#f the same fime
the Yukaghir also altribute difficult labours to a ‘nalural’ cause—
either to the failure of the mother to observe certain taboos or to
the ill-will of the child itself; they thercfore do not allow two
pregnant women to inhabit the same house in cage the two unborn
children should communicale and decide which mother should
die.t This does not prevent the co-existence of & further belief,
that is, that before the birth the spirit of an ancestor enters the
child in the womb. Not only is successful labour dependent on
the behaviour of the mother and child, but in some cases the
presence of the father is necessary in order to ‘loosen that which
he fastened’.” The midwife asks the sick woman, marvied or
unmarried, ‘Who was the cause of your pregnancy ?’ Jochelson
was present when the husband of & woman who was suffering
terribly placed hig arm about her abdomen, and thereupon she
gave easy birth to the child; though some of those present knew

' Tbid.
¢ W.Jochelson, The Fuliaghir and the Yukughirized Pungus, J.N.P.E.,
vol. ix, 1910, p. 96.

¥ Thid, * Op. cit., p. 97. & Op. cit., p. 98.

i
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that he was not the real father, the general feeling was thiat this
showed that she had spoken the truth in naming hint ag the
father of her child.!

The taboos connected with birth affeet not only the mother buy
also her husband and the rest of the houschold. Some of these
taboos ave: the pregnant woman must not eat the fat of the cow
or reindeer, or lareb-gum, because al} these things are believed to
thicken or ‘freeze ' in the stomach, and to fasten the child $o the
inside of the womb ; but butter of the cow or horse’s fat may be
caten, for il will melt in the stomach.?

A pregnant woman must be active and energetic so that the
child also shall have these qualities and igsue easily and quickly
from the mother.®

She ought in walking to raise her feel high, and on finding
stones ot lumps of earth in her puth she should kick them away,
symbolizing the removal of cobstructions at child-birth. After
setting out for a certain place she must on no account turn back
before she has reachied if, otherwise the delivery will be checked
in the middle.

The other members of the household must refrain from shouting
and talking loudly in her presence, otherwise she will shout
during child-birth. No one may cross her path or stop her in her
walk, ae this may cause delay in delivery; in the last few days
when she is unable to observe the active {aboos, her husband and
relatives perform them in her stead.? At the first afback of
labour-pains the wife, the husband, and the midwife niust loosen
all the fastenings of their garments that’the child may not be
hampered in any way; excepb the father and husband of the
woman, no men are allowed to be present. The woman is forcod
to walk about the room in order to facilitate the delivery—then
she is placed on the knees of her husband or her father, who
squeezes and presses her abdomen on all sides with hig arm,
somslimes assisied by the women; sometimes another man
assists the first, to add more pressure upon her abdomen.® Fre-
quently the woman dies under this treatment, a result which was
witnessed by Jochelson himself on one oceasion. After the child

! Thia,

¢ Jochelson says the Yukaghir knew nothing of horned cattle befare
the arrival of the Yakut in the novih, eo that this custom must have
been borrpwed from the latter people,

¥ Op. cit., p. 99. * Op. cit., p. 100.

E 2

5 Oyp. cit., p. 101,
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is born, the midwife massages the zbdomen of the mother or
forces her 10 walk about. Then she is dressed and lieg down ‘fo
allow the bones disjointed during the birth to come together
again’,! but she begins to walk oulside the house the very next
day. “For the first three days she must not touch anything in
the house. On the fourth day the midwife washes her, and she,
in turn, washes the hands of the midwife and wipes them with
fresh shavings of willow or with a piece of newly-prepared
reindeer-skin, Braids of women’s hair also serve for this purpose.
Then the midwife purifies the woman by means of smoke. Dry
grass is kindled on the floor of the house, and the woman passes
through the smoke, stopping & while and shaking her body. Then
she may attend to her houselicld dufies, but is still considered
unclean for forty days. The husband must have no intercousse
with her, and she must not have anything to do with the hunting
and fishing implements,”

Similar taboos are observed during menstruation. The birth of
a child is a very important event, for the celebration of which,
called pacil, the whole village is invited, whereas a marriage has
no special ceremonies connected with it.> A name was formerly
not given to the child until it could speak, but now it is given
soon after birth: the former arrangement allowed the child to
give the name of the ancestor aibi of whom he is the reincarna-
tion and whose name he ought to bear. Il is still customary for
the parents, after the birth of the first child, to be known by its
name— thus, ‘ the Father and Mother of So-and-So.” Jochelgon
knew a blacksmith on the River Nelemna, whose Christian name
was Basil, but who changed his name to ‘the Father of Chotini®
after the birth of hig first child.*

Sterility is a punishment and a sign of disfavour on the part of
dead relatives.” A barren woman may agk the help of a shaman,
who descends to the world of the deceased and persuades the soul
of a relative to enter the woman’s Lody, but such a child very
often dies.®

In the old days, says Jochelson, new-born children were killed
if the mother died.” Children as a rule are much desived, as is
shown in the following tale:

‘Theve wag once a hunter, who could net procure any gamse for

1 Op. cit., p. 101 ? Thid.

: . A  Op. cit., p. 109,
* Thid. 5 Ibid. 5 Op. cis., p. 108.

© Op. cit., p. 105.
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a long time. He and his wife and a suckling babe wers starving,
When the husband became so exhausted that he could not leave
the tent, the woman killed the child and began to feed the
husband at her breast, while she hersell fed on berries. When
the husband reproached the wife for killing their child, she
roplied: “If you bad died of hunger, I and the child would have
died too, but now, if I restore you to health again, we shall have
other children,” This satisfied the hushand. He was soon on his
feet again, began to procure food, and finally had other children.’!

III‘e Tae CBvKCHEE,

1'he Chukehee are one of the most prolific tribes in north-castern
Asia, the cengus of 1897 showing that many faumilies have five,
seven, ov even nine children alive.? ‘The Chukchee women are
delivered with little trouble. Custom strictly forbids the woman
to groan, or to give way to the pain by any audible sign. Nor
may holp be given by other women, The woman who has besn
delivered has to attend to her own needs herself, and to those of
the new-born infant. She cuts the navel-string and puts away the
placenta. The woman who accepts help in these operations will
be mocked her whole life long, and even her husband will
occasionally receive the nick-name ‘‘the helped one”. Accordingly
a large pelvis, because it eases delivery, i¢ considered one of the
chief features of womanly heauiy.’®> The couple begin to keep
certain taboos ag soon as the wife knows she is with child ; one of
them being that each morning the two get out of bed together,
dress as hastily as possible and go out to look at the rising
dawan, after which they walk round the tent in the direction of
the sun’s path. The infant's garments are prepared in secret, and
when mentioned are called by a special name. Relations between
husband and wife do not ceage until the last moment, and are
then interrupted for ten days, unless the child dies, when they are
resumned before this period hag elapsed, as this is supposed to be
conducive to another conception.*

During the time of labour no stranger, especially of the male
sex, may enter the inner room. ‘It is feared that some evil but
invisible influence will cling to them and try to approach the

' Op. cit., p. 106,
* Bogoras, The Chulchee, J. N, P. E., vol. vii, 1909, p. 36. 3 Tbid.
* Bogoras, The Chuliclee, 1907, p. 509.
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lying-in woman.’? During the actual birth everybody must go
away, even the female members of the family, except one old
woman, who, in case of absolnte necessity, may render her
assigtance. If no one else is there the patient is assisted hy
her husband. Captain Charles Hall* mentions the fact that,
similarly among the American Eskimo, the husband is not
allowed to stay with his wife, and only one old woman may
remain. After the birth the mother euts the navel-cord with
a sharp stone ‘skin-seraper’, whieh will gerve her for this purpose
all her life, and which she keeps in her clothes-bag. The mother
is fed frequently and abundantly for two weeks. Among the
Reindeer Chulichee, a young doe is killed for the puirpese and
much broil iz made,>  After delivery the woman is lighfly bound
round the hips with a cord, which must remain thus for thiee
days in order to bring her bones buck inlo position. On the fifth
day the coremony of blood-painting is performed, before which no
person from outside may enter the house. ILven the father of the
cliild has to subject himself to corbain incantations Defore he can
enter. This prohibition is repeatod when the child is ill, or in the
case of an infectious diseage, and at sueh times nothing from the
houge may be given away. Bogoras himself was forbidden several
times (o enter a house for this reason,

The woman also may not lsave the tent before the performance
f thig blood-painting ceremony, as she may thus bring on a violent
snowstorm, ‘The after-birvth is pluced on the ground in the corner
of the tent, three small slicks are tied together in imitation of the
{hree principal poles of the teni-frame, and are set over the after-
bivihr; when the camp is left, a piece of leather is wrapped around
them to represent the tent-cover. The M:ritime Chukchee and
the Koryak place the after-birth and its small tent outside the
house in the open counfry.”!

The blood-painting ceremony begins with the conveyance of the
mother and child and the reindeer on the family sledge te the
sacrificial place behind the tent. The reindeer is slaughtered, and
willl its blood the faces of the mother, child, and other members of
the family are smeared.® After this comos the name-giving
ceremony, The mother holds a divinatory objcct (either a stone
or some part of her own or the cliild’s dress) suspended before her,

' Bogoras, The Chukehee, 1907, p. 509.

t Lige with the Esquinians. pacl i, p. 803,
* Bogoras, op. cit., . 510, * Op. cit., p. B1L. ¢ Ibid.
P 1 1Y p
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and reeites the names of the family ancestors. At the mention of
the name which the child is to bear, the divinatory ohject loses its
balance. Sowmetimes the name is chosen from indications received
in dreams.  Or the mother may name the child from the first ob-
ject she comes across after the delivery, but even then it is usually
the name of an ancestor.' Sometimes the naine is changed one or
more times if the c¢hild does not thrive, buk it is only a shaman or
‘knowing person’ who can perform {he necessary ceremony.”

Many protective incantations are pronounced during the child’s
early years, and are generally accompanied by the tying of neck-
laces or pictures of ‘guardians’ to the child’s garments. This is
cspeeinlly advisable when the first child has not survived, and in
case he has left traces for the second one te follow. The period
chosen is that of the nesv moon, but in the daytime, and Bogoras
gives us the following descripfion of this curious ceremony :
‘A small fire is built up before the entrance, and a number of
plates laden with various meats, cooked or dried, are placed on
hoth sides of it. 'The performer gives each of the parents a small
piece of red stone wrapped in leather formed into a necklace. Then
he pronounces an incantation, of which the following may serve as
a falr specimen —

“You are not on this earth, you arc within this slone. No wind
may reach you ; ne icebery may crusk yow, bl it will break i picces
against the edges of the stone. Yow are not on this curth. In the
open occan there lies a big sea-amimal born at the same tine with (he
earth and the world.  This amimal <is a sca-lion. Its back is like
an island, i 75 covered with earth und stones. You ave on its
back.”®

If the woman dies in child-birth the infant is usually smothered
and buried with the mother, but sometimes the people try to rear
the child.!

! Similar methods of naming children arc in use among the Asiatic
Diskimo.  (Bogoras, ibid.) .

* Op, cit., p. 512, * Op. dit., p. 518.

* Among the Asiatic Eskimo ‘a child born prematurely is put into
the soft skin of » big sea-bird. This skin, taken off whole and turned,
has the feathers inside, Then it is tied up very securely, and hung over
it bl lamp in which a smull flame is kept constantly burning. ln this
position the babe is kept from a week to four weeks, dunng which time
1t is fed with small quantities of oil as well as with mother’s milk drawn
from her breasts. Little by liftle the portion of milk is increased, and ab
last the babe is allowed to suckle.' (Bogoras, op. cit., p. 514.)
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IV. Tae KorvAk.

‘The Koryak tribe,” as Jochelson says, ‘taken as a whole, is at
present, after the Chukchee, the hesalthiest of all the tribes of
eastern Siberia,’!

Mortality among infants up to the age of one year is, however,
enormous. The Koryak believe that the souls of childron are
timid and therefore more subject to attacks from evil spirits, henee
they are placed under the special protection of the good spirits of
the household.

The soul (uyicit) of some ancestor is sent by the Supreme Being
into the child in the mother’s womb. These souls are hanging on
the cross-beams of the house of the Supreme Being. The duration
of the life of the person who will reincarnate the soul is indicated
by the length of the strap which is attached to the soul’s neck or
to its thumb. When the child is born the father gives him the
name of the ancestor whose goul has entered him. Thisg is done in
the following way: ‘The father of the new-born uses a divining-
stone called  Little-Grandmother™ (An-apel) to discover whose sonl
has entered the child. The divining-stone is hung by a string to
a stick, the latter is lifted and the stone begins to swing; or it is
hung from a tripod made of small sticks, The father of the child
enumerates the names of the deceased velatives on his and his
wife's side. When the name of the relative whose soul has
entered the child is mentioned, the divining-stone begins to swing
more quickly., Amnother way of determining the identity of the soul
is by observation of the behaviour of the child itsell. A number
of nimes are mentioned. If the child cries when a name is pro-
nounced it showa that it is not the name of the soul reborn in the
child. When the preper nmame is promounced the child stops
crying, or begins fo smile. After the name has been given,
the father takes the child in his arms, carries it ouf from the
sleeping-tent into the house, and says to his people: “A relative
has come ” (Qaitumnin yeti). On one occasion, during our siay in
the village of Kamenskoye, a child was named affer the deceased
father-in-law of Yulta’s gon. The latter lifted the child and =aid
to the mother : “ Here, thy father has come.”” Sometimes if the
child does not thrive it is taken as a sign that the wrong name wag

! Jochelson, The Kuryak, J.N. P, E., 1908, p. 415.
® Op. oit., p. 413 ¢ Op. cit,, p. 100,
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given to if, and with special divination ceremonies the name
is changed.

Jochelson was never present at a confinement, but he gives
us & description of taboos observed, ag he was informed, by the
people. The woman is regarded as unclean for a month after
confinement, she must not remove ler shoes in a strange house
nor in her own house in the presence of strangers, and during the
whole vear she must observe certain food taboos. She is forbidden
to eab whale-moat during the autumn, but mnay do go in the winter ;
neither can she eat the flesh of the ringed seal, white whale, fresh
fish, nor of the raw thongieal, though this latter she may eat if
it is caught in the river and boiled. These taboos are chiefly
in connexion with sea-anirpals, which are one main source of
sustenance, for, on the other hand, she may eat reindeer-meat
in auy form. A newly-born child must not be taken out of
the house all the winfer. In cases of necessify the mother must
keep it in her arras under her coat and must not take it out
in a slrange house. The after-birth is placed in a bhag and
hung on a pole at some distance from the village,!

V. Tuar Girvax,

According to Schrenck,® the Gilyak woman ‘ never dares’ to give
birth to a child at home; she must, in spite of severity of season
or stormy weather, go out of the hut for this purpogse. In late
autumn or in winter they build a special hut for the woman,
but a very uncomfortable one, so that the mother and the child
suffer the cold and feel the wind. He himself witnessed this
eustorn in 1885 in the village of Kuik,

To help the woman in labour they carve a wooden figure in the
act of delivery, and to it they sacrifice different foods, trying
by this means to placate the evil influences which are at work.®

Accesg to the hut where the woman is being confined is only
fros to the midwife or other women who may be helping her,
To cut the umbilieal cord they use special knives called kysmrk ox
kyssk dyakko. The child receives its name al once, or very soon
aftor birth, either in the evening of the same day or in the
morning following the night when the child is born. ¢ This’, says
Schrenck, ‘is not followed by any ceremonies, the father or any

' Op. cit,, p. 101,

2 The Nutver of the Amuwr Cotntry, 1903, vol. in, p, 11.
* Op. ciby, p. 12
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other Gilyak announces the name.’? No shaman is present either at
the birth or at the giving of the name. Only wealthy people hiave
a feast on this oceasion, to which they invite all their friends.?

The woman returns te the house on the eighth or twelfth
day after her confinement, but no purificatory ceremonies were
obgerved by Schrenck,

Dr. Seeland® says that the custom of dviving the woman out
of the house before the delivery reecalls another custom, that of
carrying dying people out of the house ; both practices show tliat
the Gilyak are afraid of the dead hody in the house, and a woman
in confinement is in grave danger of death.

Schrenck himself, however, never saw this custom of carrying
a very sick person out of the house (except the woman at delivery).
and he even doubts whether Gilyak always leave or destroy the
house wherce a death has occurred.?

A woman who wishes {0 have a child carries various amulets
round her neck, such as a dog's tooth, &c. Generally, says
Schrenek, ‘there are many superstitious cnstoms in order to
assure to a woman a happy delivery.”?

NEO-SIBERIANS,

VI. TuE BURYAT.

Anong the Buryat of Alarsk (Government of Irkutsk), during
the delivery the women of the family are gathered near the
mother and take the child in order to drop it in a horizontal
position on to the floor, which has been made soft and easy for it,
after which it ig washed and wrapped up. Two or three days
Jatev a feast is held to which all the villagers come,® without
waiting for an invitation. The parents slaughter a ram, a cow,
or an ox, according to iheir wealth. Then the ceremony of
wrapping up the child beging. One of the young boys or girls
present is chosen to reply to the questions pul by a temporary
¢ mother’, who holds in her hands an arrow and a hone with some
flesh ou it, from the right haunch of an animal. She asks the
chosen child : ‘Whom have I to wrap up? the newly-born one
or the bone?’ To which the reply comes, ‘The newly-born.’
“With the head up or down?®’ ‘Up, is the answer. These

! Op, cit., p. 13. 2 Thid. $ Die Ghilinken, 1882, p. 129.
 Behrenek, op. cit., p. 11 ¢ Op. cit., p. 12
® Potanin, Sketches of N.W., Mowrgolia, vol. iv, pp. 206-7.
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questions and answers are repeafed three times ; then a name is
given to the child. The feast ends with the making of a fire
in the place where the birth occurred ; the guests, including the
fatber, surround the fire, and from their mouths they squirt into
it a liquid called salamats, which has been prepared fromy meal
and oil, and all in one voice exclaim: ‘Give more happiness!
Give 2 son!" This ig repeated three times. General excitement
prevails, and they vie with each other in smearing their friends’
faces and clothes with oil, ashes, and fresh animal excrement.

The Buryat fears to be without children, and a childless man
says sadly, ‘The fire of my hearth will go out.” The strongest
Buaryat oath is ‘May my fire be extinguished !’ Among the Buryat
of Alarsk, if the first children die, the parents catch a brown owl
and feed it, thinking that this owl will send away the bad spirit
Anakhai, when the child cries in its eradle. Besides this fthey
prepare an ongom called usefen in the following way. Al the
neighbours are invited as well ag the Zam (shaman), The women
propare a figure and the men a box for it. The woman in whose
interest all this is done carries during this time a child’s swaddling
clothes or a specially made doll, and pretends to feed it at her
breast. Those present ask her sympathetically, ‘ How is your
child ? Is he quiet? Have you much trouble with him ?” Then
the guests fake turns io nursing it, and if the woman should leave
the hut, they will call to her to return because the child is erying.
Among the same people there exists, in connexion with the rearing
of a child, the custom of becoming naydj with a shaman. The
word aydji veally signifies ‘ friend’, but in this case il simply
indicates the intimate relationg which exist between the pavents
and a shaman,?

When, after the birth, a sheep is killed, a povtion of the animal
is sent to a shaman, to indicate that he is invited to become naydjr,
and soon affer this he is actually called te the house, On lis
arrival he orders a Zhorbo (shaman’s staff) to be prepared and
places it across the threshold ; then he hangs an amulet round the
child’s neck., This visit is ealled sakiills bayuga. During the
following year the child is under the care of the shaman.® If the
child is slightly unwell, or his tecth trouble him, or he has a slight
fever, the shaman is at once called in to pacify him. Sometimes
he will spend three whole days carrying the child in his bosom.

1 Ibid, ® Qp. cit., p. 28, S Op. cit., p. 29.
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At the end of the year this sakikh (probably the amulel) is re-
turned to the shaman. Then the purents prepare fine new
garments and other presents, sometimes even a horse, and take
them to the shaman’s house, where they are hospitably received.
One shaman can have at the same time as many as twenty naydji,
and when he wishes to congecrate a new drum the naydy give
him sheep and the other requisites for the ceremony.!

Among the Buryab of Idinsk, if there are no children in the
family, a feast is arranged to which the shaman is invited ;
the women and girls dance, and afterwards all sit down and the
shaman, taking his staff (khorbo), sings a hymn to the Bear ongon,
and then strikes the cheeks of those present. The ones who
receive the hardest blows will become parents.?

Among the Urtankhai (Tuba) in the Ulukhem district, when
the first children die young, the newly born ig hidden under the
cooking cauldron, on the top of which is placed ag-premya (an
ongon made from the skin of a hare) and also a figure representing
the child, made from barley-meal. Then the kam (shaman) is
called, and beging lo shamanize over this figure. According to
the Uriankhai who related this to Potanin, the figure then comes
to life, its abdomen is cut open, the blood begins to flow, and the
sufferer cries. Then its body is cut into thuee parts and buried
fat away from the house. This ceremony will protect the child
from death,®

The Diurbiut have a similar ceremony to protect the child from
death. Soon after birth it is stolen by some relatives and hidden
under a cauldron, where it remains for three days, well fed and
tended. At the same time these relatives make an image of grass
and throw it into the tent of the parents, who, when they find it,
pretend to see in ib their own dead child and bewail and bury
it with much ceremony. This is to persuade the evil spirit
(chatker) who wished lo harm the c¢hild thal the latter is dead and
buried.*

VII. Tac Arrtaians,

Among the Altaians the child is born before a great assembly
of people who shout and fire their guns. A nawme is given to the
child by the head of the family, who usually choeses the name of
the first person who enters the yur{c aficr the delivery. Generally

* Op. cit,, p. 28,

! Op. cit,, p. 20
* Op. cit,, p. 28.

¥ 0p, cit,, p. 27,
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such names signify different objects, e. g. moutil: (2 gun), but if the
first children die, they fvy to give the next a name implying
worthlessness or humility, e. g. Ii-koden (the haunch of a dog).
The fire of Lhe gurta where the child is borm must not bLe taken
out of it for forty daye—ihe more superstitious even lengthen
this period to a year! DPotanin? says that when the first-born
of the Altaian parents die, the parents steal a child from some one
so that the real mother does not know where it is for three days,
and a month later the parents of the stolen child go to redeern it
with presents. To protect a boy from evil spirits an arrow and &
hranch of a thorny plant are hung over his cradle.® Among the
Teleut those who desire a child do not steal one, but buy it from
its parents and refurn it after a while.!

VIII. Tae YARUT.

According to Sieroszewski® Yakut marriages ave generally
fruitful, aversging ten children to a woman, but becoming less so
towards the northern districts, although the Yakut are every-
where more prolific than the Tungus. The lack of children they
aseribe entirely to the woman—as their proverb says, ‘If there
ave no children, the woman js to blame.” ¢

According 1o Jochelson,” women from the north have very
difficult Qelivery. The Yakut regard the pain of child-birth as
sickness caused by evil spirits, and therefore, if the assistance of a
midwife or of the goddess of fertility Awisit is of no avail, a
shamen is called in to fight the evil spirits, abassylar. Jochelson
thinks the Yakut appeal Lo the shaman not in order to save the
mother and child, but to prevent the evil spirit from winning a
vietory. ‘No consideration is shown te either mother or child;
for women possessed of evil spirits are regarded by the Yakut as
no less perilous to society than those infected with epidemic
germs. 'This accounts for the entire absence of compassion, and
for the cruelty manifested by the Yakut towards women suffering
the pains of labour.’®

\ Wierbicki, The Natives of the Aliai, 1893, p. 85.

2 Potanin, op. ¢it., p. 627. * Thid.

* 12 Lat 10 RKragn Yakutow, 1900, p. 413.

¢ Qut of 140 Yakut couples F. Kohn (Fiziologicane i bialogicene spostrze-
zenin nad Yokufomi, p. 64) found ome woman who bad bad thirty,
another twenty-one, and a third seventcen children, ]

T The Yikagleir and Yukaghiviced Tungus, J. N. P. K, vol.ix, 1910, p. 101.

$ Op. cit., p. 102,

¢ Thid.
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In 1895 Jochelson himself witnessed such eruel treatment in
the distriet of the Kolyma River, ag a result of which the woman
died; and 2 similar case was related to him by the Russian
eriminal exile Gebler.

T'he customary measures for hastening delivery are as follows:
‘Two small posts are driven into the ground and a third one is
fastened across the top of them, forming thus a bar like that used
by a blacksmith in shoeing a horse. The woman kneels down
in front of this bar, and throws her arms over the cvosspiece far
enough to bring the latter under her armpits. One man from
hehind holds her shoulders and another in front liolds her hands
to prevent any possibility of her resisting the obstetric operations
of the midwife, The latter kneels in front of the patient and
presses upon her abdomen, at the same time imploring the aid of
the benavolent goddess Awisit, who is believed to be present at
¢hild-birth and to assist the patient.”?

Maak ? says that the reason why the Yakuts do not take care
of their lying-in women is that they believe the goddess is
perfectly capable of protecting them herself. The only protective
measure of which Magk could hear was the foed taboo observed
before child-birth ; the woman must eat neither swan’s flesh nor
the eggs of wild birds, because the child might otherwise be deaf
and imbecile, Awisif, sometimes called Anikiyt, leaves the
woman on the third day. This is known as Ayisit-alarar Kiune
(i. e. “the protectress leaves the Lirth-giving woman’)* Among
the Yakut of the district of Kolyma Jochelson found a belief
gimilar to that of the Yukaghir—that the labour will be eased if
the woman names the father of her child. Usually she tells the
truth, but sometimes she does not wish to betray her lover and
refuses to answer, especially if she is the daughter of rich pavents
and the man a poor servant, because then the child will be called
‘the execrated child *.!

On the occasion of a birth the Yakot make holiday on the first
and the third days. The first day they prepare a large quantity
of fat, which they eat and melt and drink, sacrificing a portien to
the fire. On the third day the friends and velations visit the
mother and child, and it is customary for the former to serve the

! Op. cit., p. 102.

T The Viluysk Districl of the Yalodst: Tersitory, 1887, vol. i1, p. 90,
® Thid.

* Tochelson, op. cit,, p. 101.
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guests herself. Nowadays it is not fab but meat which forms
the principal dish.!

Sieroszewski deseribes the coming of Ayisit to the woman at
child-birth as being similar to her appearance at the fertility
festival held in spring, Nine chaste boys and nine men are
actuslly present to atteod on her, and, in imagination. many
otber spirits help to form her refinue. A rich Yakut kills a
domestic animal af her appearance, and the head and entrails ave
saerificed to Lhe goddess, while the rest of the beast goes to the old
woman who has been tending the mother and to the relatives and
guests. As soon ag the child is born, the old woman approaches
the fire and pours some fat on it, saying ‘ Thank you, Ayisit, for
your gift, we ask you for more in the future'. If the woman is to
die, Ayisit does not come at all. For the three days that Ayisit
is present the woman iust lie on sfraw in the yurie and no man
is allowed to enter. Only at the end of thal lime does she return
to her sleeping place. The straw, with the placenta, is taken to
the forest far away from the yuria by the old woman, who places
it ligh up on the trunk of a lree.?

Jochelson ® says that similar ceremonies are performed by the
Yakut al fhe birth of cattle, Severe measures are employed to
deliver the animals ; a benevolent goddess is believed to he prezent,
and a special shaman is called in to pronounce an incantation.
The following is the formula used at the birth of a calf: ‘Lax!
Lax! Lax! Be faster than an arrow, lighter than a hair, as
usual march through a white straight road.’*

IX., Tue Finxs aNp Lares.

Norwegiaon missionaries as esrly as the eighteenth century
degeribed curious purification ceremenies in connexion with birth
among the Lapps.

After Christian baptism® the child received another—Lapp—
name in the ceremony called ‘swme mabma’. This name was
usually that of an ancestor, and had been revealed to the mother
in a dream or during shamanistic performances, The name-
giving ceremony was usually performed by a woman—often by
the mother herself. During child-birth the woman was under
the protection of a goddess called Sara/ke (Creator-woman).

! Maak, op. vit., p. 91. % Rieroszewski, op. cit,, pp. 413-14,

# Op. cik., p. 103. ¢ Op. cit., p. 104,
b Kaarle Kvohn, E. R. E., ‘Birth ', vol. v, 1909, p. 647.
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A woman (risem-edne), who seems to have corresponded to the
modern godmother, presented the child with a brass object’
ealled nabma-skiells, which was used during the ceremony, and
afterwards placed on the child as a c¢harm, under the arm if the
child was a boy, and on the breast if it was a girl. The child was
dedicated to the goddess Sarakka. Later, if the child did not
thrive, this ceremony could be repeated and the name changed.
The name-giving ceremony is similar to that found all over
Siberia, but whercver water is used we may, with Krohn, assume
that this is due to Christian influence. fAs late as 1534 lhe
Finns under the dominion of Novgorod (the Chudes) bad oracle-
raen whom they summoned to give a new-born child its nanie
—a ceremony which they performed "in theiv own peculiar
way .2

‘The magician of the Finno-Ugrian Mountain Cheremiss
adopts the following method in bestowing the name. Taking the
child in his arms as it i3 on the point of screaming, he begins a
list of names, swaying the child to and fro as he speaks, and
that name which he happens to be ulteriog when the erying
ceases is the one selected. Among the adjacent Chuvasses the
magician is ealled in to the child, and is received with tokens of
the greafest respect by the domestics and the assembled guests,
who with one voice express the desire that he will give the ehild a
name of good omen. Heo takes a bowl of water in his hand,
mutters certain words over it, and gives both the mother and the
child to driok. Then he works himself into an ecstasy, and at
last bestows upon the child a name which ke professes to have
received by divine rovelation.” 3

! The brass object must have bsen borrowed from Scandinavia, and
Krobn (ibid.) suggests that this custom is not genmine Lapp.
2 Ibid. 5 Op. cit, p. 648.

CHAPTER VI

DEATH, BURIAL, FUTURE LIFE, AND ANCESTOR-
WORSHIP

PALCAEO-SIBERIANS.

I, Toe KamcuapaL.

Amonc the Kamchadal at the time of Krasheninnikoff! a
corpse was treated in the following manner: Leather thongs were
bound round the throat and the body dragged out of the yurta and
left at a short distance from the deor to be eaten by dogs, the idea
being that the porson whose corpse was thus eaten would have
power to drive those animals in the foture life; the bouse - in
which a person died was always deserted, and its inhabitants at
once removed to another dwelling at a certain distance. With
the corpse, his clothes were also thrown away, and any one who
should wear these aflerwards was believed to be in danger of an
enmrly death. There existed also certain purification ceremonies
for anything with which the dead had come in contact. Children
were buried in hollow tree-trunlks.

II. Tur YukKAGHIR,

Among the Yukaghir the dead were formerly placed on plat-
forms raised on poles. Those of the Kolyma district used to
distribute the flesh and bones among the relatives, who would
dry the portions they received and place them in leather bags.”
These were used as amulets, called ‘ Grandfathers’, and were
considered very effective in sympathetic magic.

III, Tae Kerex.

Among the Kerek, who live near the mouths of the rivers
eraptying into the Pacific Ocean between Capes Anannon and
Barykoff, and who have no timber or driftweod for building pyres,

Y Description of the Country of Kamchatha, 1755, vol, ii, pp. 135-6.

? Bogoras, The Chulkcliee, 1907, p. 517,

1879 L
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the corpses, dressed in funeral attire, are let dewn into the ocean ;
they tic them to long poles, tow them out to sea, and then push
them into the water with poles.?

IV. Tme CEUKCHEE.

Among the Chukchee the whole of the funeral rites are a series
of protective magical ceremonies against the evil influences of the
dead. Though the latter are somelimes benevolent, the idea that
they work harm to the living iz much more prevalent. ‘The
most dangerous ave the double dead, the completely dead. They
are beyond being reborn inte this world, and hence they become
evil spirits in the other world. They live on the very border of
the country of the deceased people, and walk idlong the water’s
edge together with the kelel.  During the funeral eceremony, some
such dead ave overturned with the sledge and fall face downward,’
said a mnative to Bogoras.” Directly after death fhe body is
stripped of its apparel and laid between two leather skins in the
slecping-chamber, care, however, being taken to cover the genitais
and the face. The corpse is desecrted by all except for one man
by day and two by might, wlio must wabch in case the dead
should come to life, This watch usually lasts only twenty-four
hours, during which time ceremonies are performed by a man or
womun, called a ¢ fortifier’ (fano mnalin), because he is supposed
to fortify the house and people against the influences of the
deceaged.? Some othev people, called ‘the followers®, wash and
dress the body with special ceremonials, keeping the head of the
corpse turned towards the exit. The dress for the dead is also
prepared with ceremonies. Tor three days after the death no
drum is heaten, and noisy domestic work by the women, such as the
scraping of pang, ceases. The body is then either burned or exposed
on the ground in some lonely spot, the latter being most usual.
During these cercrnonials the corpse is questioned as to its choice
of manner of burial and the disposing of ils goods, and the
questioners pretend to obey its will. The body is usually drawn
up through 2 hole in the roof, or in the Lack of the tent, and then
all traces of the passage are removed ko prevent the pessible return
of the dead. All hig private property is conveyed on the same

! Jochelson, The Koryak, J.N. P. E., 1908, p. 104,
¢ Bogoras, The Chuicchee, J.N. P. E., 1907, p. 518,
® Op. cit., pp. 519-20, ¢ Op. cit., p. H24.
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sledge and attached to the body. On arrival at the appointed
place, the sacrificial veindeer is killed and the sledge, which is
usually specially made for the oceasion, is broken up, and, with
all other objects used in the ceremony, is formed into a pile on
which the broken bones of the reindeer are placed. The followers
next transform themselves into ravens or foxes, making appro-
priate noises, the straps which held the bedy to the sledge are
torn in pieces, and the clothes torn off and placed beside the body,
which is then covered with pieces of reindeer flesh. *Then “the
fortifier”, or meavest relative of the deceased, proceeds to rip up
the body. He does it 'with a long knife, carefully avoiding
touching the body with his hands, though they are protected with
mifttens ov with gloves of special form (thal i, those with three
fingers only). Wibli two sirokes of the knife which cross each other,
“the forkificr” opens the breast and lays bare the internal organs.
Of Lhese the liver and the heart ave also split with the knife, and
“ the fortifier”, on ingpecting them closely, will proclaim fo the
bystander the probable reason of the death.”! Sometimes this
reason 18 merely the evil spells of an enemy.? Before leaving
the body, which now forms part of the pile, ‘tho fortifier’ cuts its
throat. Bogoras was told that in former days the flesh of the
deceaged was distributed and eaten by relatives ; now each rolative
takes a small piece of fur from the clothes of the deceased and
adds it to the string of such pieces which form the ancestor
chavms (sympathetic magic).%* When the body is not exposed,
but burned, the entrails are not always inspected, but the throat
1s always cut, and the face and genitalia are always covered, The
fire is produced by a fire-drill specially prepared for the occasion,
which is left on the pyre” On the return journey the people
change their order of progress and perform many protective
incantations, e.g. ‘the fortifier’ throws behind him a few small
stones which shull furn into mountains. The funeral train are
teceived on theiv return by the two oldest women of the place,
who meet them with charme.®
Next day the relatives perform the ceremony of ‘visiting the
dead” or ‘fetching of iron’, the lutter title being due to the fact
! Op, cit, p. 527. ? Op.cib, . 528 * Op, cit,, p. 517,
It is curious to note that, on p. 518, Bogorns states that the dead
Uady ur any portion of it is esprcially hwrmfiul and is nsed in prepuring
dreaded spells. It appears that according to the quality of the incanta-

bion the dead body or its clothes may be cither barmful or protective.
® Op. eit,, p. 582, £ Op. cit., p. 528,

L 2
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that the iron implements ave brought away from the pyre and
wooden ones left in their stead. If they find that the body has
been disturbed by wild beasts they feel more secure. The iron
objects are purified hefore being carried home, and the reindeer’s
antlers are left as a sacrifice.

The funeral rites, like the birth vites, terminate on the fifth
day; the corpse is again visited ‘o sec if wild beasts have at last
mutilated the body'® and, on refurning from this visit, the
antlers ceremony is performed (even if it ig oul of season), and
then the whole family vemove their tent to another spot. ILs-
pecially is this the case if the corpse was carried out, as sometimes
happens, through the usual enfrance.”® The following year the
family leaves some move antlers on the pyre, or a communal sacri-
fice of antlers for the dead in general is performed, and in this
way arise high mounds which ave tormed * Antler Stores’, and are
associated with the family rather than the individual.* Of course,
in the case of the Maritime Chukchee, we do not find so many
sacrifices of veindeer and antlors, but the general forms are the
same. The ceremony of the sacrifice to the dead is performed in
a special place called ‘Ilearth Enelosure’, except when the dead
Las perished in the sea, when it is performed in a special place on
the shore. ‘A man who is supposed to have perished at sea, but
who in the end escapes and lands on shore, must undergo a
purifying coremony.’?

There are several places of abode for the dead, where life
similar to the earthly is led by the inhabitants, who are often
called either ‘Upper People’ or ‘Lower People’, that ig, inhabi-
tants of several worlds situated either sbove the earth or under-
ground.® ‘Children that die here are born there and vice
versa,” While some of the dead are in the upper worlds, their
usual abode is under fhe ground.™ A dead person has to traverse
difficult paths before reaching the other world; he hag also to
pass through the country of dogs, and & man who has ill-treated
these animals will be severely injured by them. ITis dead
relatives will assist him in finding the way, and he must nof
take with him any glolen article in case the rightful owner should

! Op. cit., pp. 530-1. K Op.cit.,p. h32. 8 Ibid.

¢ Op. cit, p. 533. ® Oyp. cit., . 536. ¢ Op. cit., p. 834.

T Besides tbese worlds theve cxists one in each dirvection of the comp.m;
These are rceciving-places for sacrifices. There ig also a separate world
under the wafer. (Op cit., n. 331))

-
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meet him.  In the other world the sacrificed animals form large
hords belonging to the dead.? 2

‘The Aurora Borealis is chiefly the place of abode for those
who die & sudden or violent death, The whitish spots are the
peaple swho died from coniagious diseases ; the red spots are those
gtabbed with a knife; the dark spots are those strangled by the
“spirits ” of nervous diseases; the changeable rays are deceased
people running about and playing ball with a walrus-head, which
is alive,’®

Deceased women who had no husbands go to a world of their
own situated in the lower portion of the sky. ‘They live there
catching reindeer with nooses and nefs,’!

Y. Tue Korvar.

Among the Koryak a person is declared dead when breathing
ceases, This is considered to signify that the chief soul (wyicit),
being attacked by the kalau, deserts the body, although death can
also be sent ag a punishment from the Supreme Beings.” There
is, however, another soul called * breath ' (wuyivi), and still another
called ‘shadow” (ewuyidouyil).® When the Koryak says that the
kala eats the soul, he understands that the spirit eats the human
flesh, being particularly fond of human liver, although the body
really remains untouched until it is burned. The soul does not
immediately quit the earth, but wanders aboul for some time, and
it is posgible for a very clever shaman to bring it back. Yulta,
a Koryak from Kamenskoye, told Jochelson that his father after
one death had been brought back to life by a shaman and lived
for some years before his second death.?

According to Jochelson, among the Korvyak there exist two
conceptions of the abode of the departed. One soul of the
deceazed may rise to the Supreme Being, this idea being very
indefinite, but another one goes to the underground world, that
of ‘pevple of the ancient times ', peninelas, and the deseription of
the future life of the doparted is based on their life in this world.

! Bogoras notes that this description does not harmorize with the
Rsserbion that people when they die are killed by the kdez, who aleo eat
the:r souls. (Op. cit., p. 336.)

¥ Op, cit., pp. 330 6. ' Op. cit., p. 335. * Toid.
*0f o deef in this kind of death we have, however, no further
ev:dence whilc all funeral rites take into account death by tho kalaae.
Joohelson The Korgak, J.N.P. E., 1905, p. 104.
T Op. cxt,pp 1-2.
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The peninelay live in the underground world in similar villages
and in a similar way to their manner ol life on earth, and the
new-comer at once finds his placc among his relatives. At the
entrance to this underworld are found doge as guardians, and
a person who used to beat his dog during his life on earth will be
stopped by them, though, in ovdevr to propitiate the guardians, he
can earry in his mittens the fing of fishes, of which they are very
fond.! Communication between the underground world and the
earth was formerly mmuch easier, and on the occasion of the
burning of a corpse advantage is taken of the opporfunity by
many people to place pregents for their relatives on the same
pyre. ‘In olden times, children killed their aged parents. This
custom, which still prevails among the Chukchee, is now com-
pletely abandoned.”? On the contrary, if the dying man is able
to eat he is given the choicest morsels; if the agony lasts long he
is turned on to his left side, because they think that thus he will die
sooner, Iminediately on the death of a person the news is spread
in all directions by messengers, and all the villagers begin to
make incanfations to protect themselves from the evil influence of
the deceased. fOne of the relalives of the deceased liolds the
head of the dead on his knees until all the inhabitants of the
village have been informed’?; and only then is the deceased
placed on his bed and his face carefully covered. In former
times, the whole settlement ceased work on the occasion of
a death, but this is now done only Ly the members of the house-
hold who are entirely occupied in their preparations for the
tuneral. The men prepave the pyre, the women the clothes.
The funeral garment is elaborately embroidered. This has heen
secretly mado during the man’s lifetime by a woman, and it muost
not be shown to any one or finished before death has occurred, as
such action would hasten the end.* As soon as the clothes are
ready, within three days at most, the body is taken out of the
house and burned; until this is done the relatives behave as if
the man were alive, thoy are not even allowed to show sorrow.
In dressing the corpse certain differences are made, such ag
placing the cap on the head front to back.” ‘The Reindeer
Koryak do not carry out their dead through the usual door, but
under the edge of the tent-cover, which is litted up.’¢ Soine
families have special places fox the funeral ccremonies, and in

! Op, cit,, p. 103. 2 1bid,

3 Op. cit,, p. 104.
£ Op, cit., p. 105. 5 Op. cit., p. 109.

s Op, cib., pp. 110-11,
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certain parts, as in Kamenskoye, women do not accompany the
body.l All the personal belongings of the man are placed on the
pyrve with the corpse, the reindeer are sluughtered and eaten by
the company, and only the remains left on the pyre.2 Jochelson
related that at one funeral where he was present the grandfather
walked round the pyre, first from right to left and then from left
to right, in order to confuse his tracks so ihat the dead might not
follow him. He then took a few steps in the direction of the
houge, drew a line on the ground, jumped over it and shook
himgelf, the whole coropany doing likewise; this was supposed to
have the effect of forming a large river between the village and
the funeral pyre® ILike the Chulchee, the Reindeer Koryak,
especially those of the Palpal Ridge, dissect the body of the dead
in order to find out the probable cauge of death. Among other
Reindeer Koryak of the Tsiganos Peninsula, and among the
Maritime Koryak of Penshina Bay, the custom exists ol stabbing
the corpse with a knife us it lies on the pyre; this is to prevent
the child who will reincarnate the soul from having the same
illness ag the deceased.* The sleeping-place of the dead man i
destroyed, but for ten days his posiltion is taken by one of his
relatives, so that the kele may believe that he was not successful
in obtaining the goul of the deceased; this relative is kmown as
inengulan, and if he leaves the house some one elge must take his
place : sometimes an effigy formed of dried grass plays the rdle of
an wenjdon.  The finale of the funeral ceremony is the beating
of the drum, which takes place ammong the Reindeer Xoryak
immnediately after the burning of the body, and among the
Maritime Koryak at the end of ten days.’? Annual sacrifices for
the dead are still performed among the Koryak, and consist
either in slaughtering reindeer or in placing antlers on the spol
where the body was burned, though some Koryak content them-
gelves with sending presents to their dead relatives on the occasion
of another funeral. Jochelson thinks that some traditions point
to another form of funeral rites according to which the body was
left in the deserted house.”

V1. Taw Giuyax,
According to the Gilyak, death always resnlts from the action of
bad gpirits, who usueally do not continue to persecute the deceased ;

! Op. cit., p. 111, 2 Xrasheninnikoeff, op. cit., vol. i1, p, 166.
* Jochelson, The Roryak, J.N.P.E., 1907, p. 112,

* Op, cit., p. 130. ¥ Op. cit,, 130. ¢ Op. cib, p. 114,
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but before the soul can find its resting-place (My-vo, the habitation
of the dead) it requires much care and attention from its relatives
on earth. The bedy is clothed in fine new garments, beautifully
embroidered, that of a man receiving one, three, or six gowns, and
that of a woman, two, four, or eight; they also prepare most
elaborate weapoas, and during this time the corpse is entertained
in a sumptuous manner; from morning till evening many people
feast in the yuriw, giving portions of the rich food to the corpse,
and laughing and shouting, because it is not well that silence
should reign where the dead lie.

‘When everything ig ready, the corpse is tied to the sledge with
leather straps. The dead an’s favourite dog is placed next him
for a time, and will receive and keep for a few months 2 portion of
his master’s soul. During this time the dog lies in the slesping-
place and receives the best food ; this ceases when the portion of
the soul returns with all the other souls to its master in Miywve.!
When the corpse is brought to the spot chosen for the funeral it is
put on the top of o symmetrical pyre, with its face towards the west ;
the ceremonial fire is obtained by friction, and all the company,
even small children, assist in making the fire burn more quickly.
Four men, one at each corner, stand with poles stirving the fire, and
many objects such as weapons, sledges, and pans, are broken up
and, with the sacrificial dogs, are cast upon the pyre.? Schrenck®
says that the widow sets light to the pyre, and that the skins
of the zacrificed dogs are made inlo a coat for her. DPar( of the
flesh of the dogs is eaten by the company, small pieces of it being
scattered in all directions.* A few weeks later, near the place
of the funeral, a toy house iz built with a window and a door,
a small ficure of a man dressed in silk is placed inside, and above
this o representation of the cuckoo, which in Gilyak mythology is
the emblem of the goddess of love; with the doll are placed food
and smoking apparatus.® Schrenck says that the small hougse—
called r@ff—is built over the spot where the relatives have placed
a vessel containing the ashes of the dead, and that a small part of
the clothes, hair, and skull is kept inside it. Not every dead
person has a raf; the corpse of a small child is not burned, but

1«1t is interesting ', says qt;m"nberg (p. 75), ‘ that thiz portion of the
soul, sometimes termml “littlc som ™, has always, for the Gilyak, the
thpe of a sunall ege.’

¢ Sternberg. The 61(_/(:& 1905, pp. 76-7.

3 The ]\(lfu!’\ ofﬂu Anier Corutiy, 1899, pp. 136-44.
¢ Sternberg, op. cit., p. 77, ¢ Op. cik, p. 78.
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buried ab once, as its soul daees not wander after death ; again, that
of a person killed by a bear is placed in a shed called chyr-ngykh,
near the place of the accident, and food is brought thither several
times.! Iis sonl, howaever, goes to the forest, und hecomes trans-
formed into a bear,?

According to Sternberg, for a few months, and according to
Schrenck, for a year, the relafives visit the raf with presents
of food.

Mly-vo is reached by the soul passing through a hole in the
earth, the exact locatxon of which is unknown (o the living.
This realm is a counterpult of the physical world, and the dead
live in the same way as they did on earth—fishing, hunting,
marrying, and having childven—except that the poor man hecomes
rich there and the rich man poor. They have sickness and death,
after which the soul goes to the third world. Some souls are
transformed into birds and gnats and finally into ashes, but some
are reborn into this world. The souls of those who die a violent
death do not go to Iiy-vo, but to Tle, which is in the gky.®

VII. Tue Amwv.

Among the Ainu, “when a person ig about to be buried, whether
man, woman, or child, the spirit is still spoken to as if it were
present in the corpse, and is supposed to partake of the burial
feast together with the mourners.” The possessions of the dead
and his hut are burned. Batchelor?® says that after death the
Ainu ‘look for judgement’, the ‘worthy’ go to Kanwn-Kotan
ov Kanun-moshtri (‘the land’ or ‘country of gods’), and the
‘wicked’ to Tei-neipokna-moshire (‘the wet underground place’).®
But as the common word for dying is ra-i-oimom, i. e, ‘ going to the
lower place’,® and as, during the ceremonies of sacrificing to
ancestors, they pray: ‘O ye ancestors now dwelling in the under-
world "7 it seems that the former ideaz of a future life were
agsociated rather with the undersvorld.®

On the other hand, there exists among them at present the notion
of the vertical division of the universe into six worlds above and

} Schrenck, op. eib., p. 187.
s Starnbero' op. cit., p. 76.
B'lLLht‘lOl' ‘The Amu E.R.E.,vol. i, p. 251. & Ihid.
b Ibid. 7 Ibid.
® Batchelor (p. 261) says there are other terms for death such as ‘to
pierce the skies’, ‘to sleep the other sleep’, but they are rot in
common use,

2 Op. cit., p. 131,
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siX below the earih, Balchelor calls Lhege six heavens and six
hells.?

The future life will be very much like the present: the same
work and pleasures. To prevent the spirit of the dead from ecoming
to disturb his relatives, prayers and sacrifices are made to him,
These are the most vegular ceremonies in the Ainu religion ; even
women, who do not join in religious ceremonies as a rule, take part
in the sacrifices for dead husbands and ancestors,

‘The ceremony of ancestor-worship is called shinnurappa, i.e.
‘“libation-dropping ”, and takes place outside the huts, by the cast-
end window and a little towards the west.” Meals and fotishes are
offered and prayers are said. Batchelor quotes the following
prayer: ‘O yo ancestors, now dwelling in the underworld, we
offer you beer and lees, receive them and rejoice. Your grand-
children have met together specially to offer these things, Rejaice!
Watch over us and keep us from sickness, Give us a long life so
that we may continue to offer such gifts.”

VIII. Tae Eskino.

Although the Eskimo de not ethuographically belong to the
group of Palaco-Siberians, they do geographically, and for the
purpose of making comparisons it will be advisable to consider
their bLeliefs concerning death.

When the Eskino anticipate the death of one of their fellows,
they build a small snow-hut or erect a tenl, aceording to the time of
the yeur, and place the sick man therein, He is carried in through
an entrance specially made at the back, ull signs of which are
afterwards removed.  Tood and drink are placed in the dwelling,
but no one remains thore to atfend te him, although his relatives
visit hitn from time to time. At the approach of death, however,
they rotire, carefully closing the entrance and leaving him to die
alone® The Eskino of Greenland obtain their chief supplies of
food from the sea, and they imagine that the place of the departed
is below the floor of the sca, and that commmunication Lefween
it and the earth is by way of the caves in the rocks. It is
the country where Torngarsuk and his mother live, and where
it is always summer and always day. T'resh water to drink.
sbundance of fish, birds, seals, and herds of reindeer, which
are easily caught, as well as stocks of food ready for eating kept in

L Ihid.

? Bouas, quoted by Mikbailowski, Shamanism, 1892, p. 17.
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huge cauldyons, make life very comfortable. It isvery difficult for
the soul of the departed to find his way to this country. If must
wander for five days on very hard roeky roads sloping downwards
and often covered with blood, and in the winler the way is especially
trying owing to violent storms. In some cases the soul here dies
the ‘second death’.?  In connexion with the future life, Rink says
that the Greenland Iiskimo believe in two abodes of the dead, one
in the sky and one below the earth ; of the two, the latter is pre-
ferred, because the former is cold and deficient in food. Iere the
inhabitants occupy themselves by playing ball with the head of
a walros, and this game causes the Aurora Borealis.? The
American Central Eskimo, on the other hand, imagine that
the warm plenteous land, called Kudlivom or Adlivam, where
there is no ice and snow, is in the gky, and that the cold, dark
land, called Adilparmiuf, is below the earth.?

NEO-SIBERIANS,

IX, Tre Tuxcus.

Among the Tungus, according to Shashlkoff,* the corpse is sewn
up in a reindceer's skin, and hung upon a tree together with the
dead man’s armowr and a cooking-vessel, the boftom of which
is pierced. Datkanoff * also mentions the sewing of the corpse into
a reindeer’s skin, but states that it is then placed in a wooden
coffin, together with many other things which belonged to the
dead man, exeept his armour and a cooking-vessel, which are
hung on a neighbouring tree; the coffin ig then placed on high
posts in the forest. During the funeral ceremony, a reindeer and
a dog are killed ; the flesh of the former is eaten, and its bones,
together with the dog, are tied to a post or a tree near by. The
widow preserves silence during the coremony, but at the conclusion
she throws her arms round the tree snd weeps. These ancient
funeral ceremonies are celebrated for people who die in the tayga,
and, indeed, most dealhs occur there. The pastoral people of
the Baikal province bury their dead in the ground.® Mordvinoff
states that, as they return from the funeral ceremony, the relatives

! Cranz, vol. i, p. 258, quoted by Mikhailowski, p. 18.

2 Bons, p. 113, ¥ Tous, pp. 538-90.

t Shasukoft, Shamanism 1 Siberia, 1504, p. »8,

5 Patkunoff, Essry on the Grography and Stutistics of the Tungusic Tribes
i Siberiu, 1906, vol. i, part ii, p. 282.

® Ibid.
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try to obliterate the tracks they have made in the snow, or else
cut down trees so that they fall ncross the way, in order to prevent
the return of the dead.! Maak gives the following description of
a Tungusic grave in the western part of the Viluy district: The
corpse lay with its head towards the north-east, the coffin was
made of four planks of wood and placed on two tree-trunks about
eight feet high; on the right side of the corpse lay the palma
(a long knife with a wooden handle), and a very elaborate sheath
containing six arrows, on the left-hband side, a bow; beside the
knees was a small wooden box contsining some arrows of copper
or of mammoth-bone, beside the feet there lay a copper cooking-
pan with a pierced bottor in which had been placed the stomach
of a reindeer filled with the flesh of that aniinal—the bottorn must
be accurately pierced, though Mazak could nol discoyer the signifi-
cance of this. A few paces from this grave, stumps were fised in
the ground, and on them the skin of the sacrificed reindeer was
exposed.?

The Olchi Tribe, who are akin to the Tungus, believe that
all the dead, irrespective of the manner of dying, ge fo the
country of Bwn, which is not, like the Gilyak Miy-vo, sitvated in
the centre of the earlh ; buf its exact location Schrenck could not
discover.® This future life is arranged in much the same way
as the present. They have summer during our winter and vice
versa: certain prominent shamans can reach ihis country alive,
The Olchi as well as the Orochi, who are akin to them, expose
their dead in a little shed somewhat larger than the Gilyak raf’;
the corpse is put in & coffin which is placed on a platform in this
shed, and the face must be turned to the sea or a river. The
Tungus, says Schrenck, never burn their dead.?

X. Tz Bugryar.

Among the Buryat, the corpse of a shaman is either burned, and
the remains placed in the trunk of a birch-tree called bégi-narhan,
‘the birch of a shaman’ (and any one who cuis down such a trec
dies immedistely), or the body is exposed on an aranga (platform).
A grove of shaman-birches is taboo or afha.” Klementz thus

! Mordvinoff, The Natives of the Turukhansk Country, 1860, partii, p. 36,

2 Maak, The Viluysk District of the Yakutsk Territory, part ifi, p. 104,

¢ Schrenck, op. cit,, vol. iii, pp. 131-2.

4 Op. citi, vol. iii, pp. 144-5.

 Agapitoff and Khangaloft, Materials jor the Study of Shumanism in
Siberia, 1883 p. 153,

So e P L
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describes the burial of a shaman. A dead shaman’s body is kept
in the yurta for three days, dressed in a new costume, over which
his orgoy is put. The young people, bis nine ‘sons’, corapose and
sing hymns to his memory, and fumigate his body with sacred
herbs. Thereupon the body is put on the back of the horse named
by the deceased, one of those present sitting with the hody and
gupporting it on the Liorse’s back. When the horse has been led
three times round the ywrig, the dead body is taken into a wood,
to the cemetery for shamans, His relatives aud clients accompany
the dead man, making ]ibgtions, and at a place half-way to the
cemetery they set a table with eatables. On arrival at the cemotery
the dead body is placed upou a felt mat, snd the ninth arrow is
discharged in the direction of the house, the remaining eight, with
quiver and bow, having been placed with the body to enable the de-
ceased to defend good people from evil spirits. Allthe other marks
of the shaman’s calling are either broken or burnt. A pyre is then
erected, they set the body on fire, kill the horse, and return home,

On the third day they relurn to collect the shaman’s hones, put
them into a sack, and, having made a hole in a thick pioe, put the
sack into it, cover the hele, and plaster it over. Sometimes the
shamans’ bodies ave not burnt, but placed upon a scaffolding erected
for the purpose in a wood." The custom of burning, now restricted
to dead shamans, was formerly general. A dead man was attirved
in his finest raiment and given a knife, bow and arrows, and
2 supply of food. A fire was arranged in the form of a square,
and the corpse and these objects were placed on it, the head
resting on the dead man’s saddle. Sometimes his horse was
burned with him. After the fire was kindled the relatives
returned home, and only on the thivd day did they go back to
collect the remaing, which they placed in a rough vessel made
of birch bark, and then buried the whole.%?

At the present time the Buryat do not buwrn their dead, owing
to the prohibition of the practice by the Russian Government.
The corpse is washed, dressed in its best clothes, and provided
with money, a pipe, and tobacco. Sometimes it is placed in a

* Klementz, ‘The Burviats®, E. R. E.,, p. 17,

2 Agapitofl and Khangaloff, op. cit., p. 157.

7 Agapiioft and Khangaloft say that the clay urns now found in some
gruvesin places where the Buryat now live, belong not to them but to sonte
other people of higher culture who inhabited (he district before them
and were acauainied with the arl of making potlery, which iz not known
to the modern Buryab. (Op. cib., p. 158.)
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coffin, but offen it ie laid in the grave with only a saddle-cloth
under the head; sometimes the cloth, saddle, and a slaughtered
horse are burned near the grave. If the horse is not slaughtered,
it is seb free, and should it reburn home it is driven away, because
they fenr it. Such a horse is called kholgo.! Gmelin® saye that the
horse is consecrated by the shaman during its owner’s life and is
never ridden. A broken cart (arbu) belonging to the dead man is
placed on the grave with other broken or burned objects, such as
weapons and tools, These heaps ave visible at a distance, for a
Buryat cemetery is usually on the slope of a hill af the summit of
which is a shaman’s birch-grove. Kor three days after the death
they do no work, and remain at home; these mourning-days are
termed Mharra-boro. During this time the soul of the deceased
wanders round his former habitation. On the third day the
relatives hold a feast for their friends.?

The Buryat fancy that the soul is quite a different being from
the body, and thal sleep and illoess are periods of temporary
separation of the two, and dexwlh a permanent separation. The
soul is material and visible to human heings, and usually takes
the form of a bee. A Buryat story relates how a man saw a bee
issue from the nose of his sleeping friend, fly round and outside
the yurle, return, and nearly dvown itself in a vesgel of water, but
then recover and return to his frien@ by the same way. The
lalter when he awoke related a dream be had had, the details of
which coincided with the movements of the bee in every way.
Such stories tend to strengthen these beliefs. During an illness
the soul is held capiive by spivits senl by the Supreme Being, and
to discover whicli spivits are at work, the shamaun performs
{neantations with the scorched shoulder-bone of a sheep. While
these spirits are persecuting the soul, the latler tries to escape by
taking the form of different animals—ihus a woman's soul
frequently asswmes the form of a magpie. It is especially
dangerous to sneeze dnving sleep, for then the soul springs
momentarily from the hody, and the evil spirits who are on the
wateh seize it before it can hide.® A good shaman can, however,
recover the soul of a sick person even it it has been captured by
Erlik Khan himself.®

The future life ig very similar to the present. There are

L Potanin, Shelches of N.1V¥. Mongalia, p. 37,

8 Acapitoff and Khungaloff, op. cit., py. 158-9.
¢ Op. cit,, pp. 160-2. S Op. cib,, p. 163,

? Vol. iij, p. 33.

e
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feasting and marriage ceremonies, and people are dressed well or
badly according to the condition of their burial garmeuts.!

In spite of this similarity the soul of the dead man acquires new
gualities. It is visible to the living, but leaves no tracks on the
ashes of the hearth and passes noiselessly over dead leaves; it can
be killed, and it then takes the form of & pelvis, buf it has the
power to become a soul again after three days unless prevented by
a slight burning of the pelvig; in some parts there is a belief that
the soul disappears after its socond death without leaving any
trace.”

YWhen a man dies, the gouls of his dead relatives anxiously
await his arrival in the other world and prepare a feast for him ;
he, however, finds it difficult to realize that he is dead, and only
after three days (durigg which the other souls make him pass
over the ashes on the hearth of his living friends jin order to see
that he leayes no tracks) is he persuaded of the facl, According
to Klementz, the Buryat Lelieve that souls of the dead which
become harmiul belong to different categories: as, for example,
the daklwle, which may be the transformed souls of poor people
and ave harmful only to little children, and mu-shu-lu (¢ walicious
bird’), which may be the transformed souls of gitls and young
women,

With regard fo ancestor-worship, Klementz states that only
Wistinguished persons are venerated after death, In former times
the old people were deprived of life—*aged men and women were
dressed in their very best clotheg, were seated in the place of
honour, in the ecircle of their relatives and friends, and after
conversation and libatiovs of wine, were made to swallow a long
strip of fut, which naturally resulfed in their death from suffo-
cation.”® This custom was established by Esseghe Malan Tengeri,
who was one of the most popular of the Western (good) Tengeris,
and quite recently Klementz heard of a Buryat who drove bhis

aged grandfather into a wood and left him to die. This explains
the existence of numerous storvies of parvents killing their children
to avoid being maltreated by them later on.

! The idsa of judgement after death is absent from pure Shamanism
¢0 that where 1t is found it must be considered as borrowed from
Bbhuddizm, (Op. cit., p. 163.)

2 Op. cit,, p. 169,

8 Klementz, op. cit., p. 9.
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XI1. Tar YaxrvuT.

‘Send me some melted butter, some vodka and some meat, if
you have it, for T am dying, and would once more enjoy the good
things of the earth’; such was the message sent to Sieroszewskil
by a poor Yakut, Tarsafyng, who lived near him. The behaviour
of several people at whose death this writer was present corve-
sponded to that implied in fhe above mesgage. The only thing
which a Yakut really cares for before death is to be certain that an
animal will be slain directly after he dies, in order that, accom-
panied by this animal, his soul may make the journey to the
abode of the departod. On the death of a man a bullock or a
horse is killed, on the death of a woman, a cow or a calf; if the
deceased was rich the animal is fat and able to be ridden, other-
wise tho soul must eilher drive it in front of him or drag it by the
horns, The flesh of the dead animal is salen by the gravedigzers
and all the funeral company. The custom is called Fhaslyge or
Lhaslige.  In the north, where these customs are more strictly
practised, even the poorest man will kill his Jast cow to fulfil the
conditions, When a Cossack asked some Yakut to place a monu-
ment on the grave of his brother who had died at Kenurakh Station
while on a jowrney, they said, ‘If you wish fo hire us you must
first slay an animasl, for there was no blood shed on the grave of
your brother and we fear to work there.”*

When a man dies, the body is clothed in a rich garment and
placed in a corner of the dwelling, where it lies for three days; on
the third day it is placed in & wooden coflin, which is drawn to the
grave by a horse or bullock. No one but the gravediggers accom-
pany iy, and even they hasten to complete their work and return
home ; on their way buck they do not stop or look behind, and
when they onter the gate of the village they and the animal must
pass through a fire made from the straw on whieh the dead man
Jay and the wood left from the making of the coffin, Other things
which have been in contact with the dead, such as the shovel, are
also broken and burnt. On the death of a child, its cvadle is left
on the grave and its toys hanging on the nearest tree.

Pripuzoff says that, while in former times at the burialof an
important man his riding-horse with all its trappings, rich furs,
aud provisions for a jowrney, as well as a servant, were buried

1 Sieroszewski. 12 Lat w Kraju Yakutde, 1900, p. 616.
z Op. cit., p. 617.
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alive with him, this ig now restricted to the killing of the hest
horse.] The Yakut have great fear of a corpse before it is burned :
it is supposed to be able to disturb the forces of nature, producing
great storms, and the influence of the corpse of a shaman is even
more powerful. A great wind is held to be favourable, as it will
smooth out the tracks on the way to the place of the funeral,
obherwise many of the living will follow the dead. Sieroszeswski
says that in olden times the Yakut exposed the dead on a Lree or
on & platform placed on two poles called arangka.? He saw such
platforms en which ske]e.ttons still remained, but he thinks that
this ecustom has been borrowed from the Gilyak or Yukaghir,
There ig, however, still another form of burisl amang the Yakut,
which consistg in leaving the dead in the house with all the
utensils belonging to him, )

There existed formerly the custom that an old or very ieak
person requested his relalives to bury him.  All the villagers were
invited to & three days’ feast, during which the old man, attived in
his finest garments, oceupied the chief position. On the third day
his relatives took him to the forest, where a grave had been pre.
pared, and one of them would suddenly strike him down. With
him in the grave were placed food and his weapons, Sometimes
husband and wife were buried together, or a living animal was
huried with the person or was tied fo the nearest tree (suige).
Sieroszewski tells how a Cossack brought an old woman from 2
grave in the forest who lived for some years afterwards. Until
the corpse is buried the soul remains near the house and
endeavours to remind the relatives of iis existence, Some souls
never leave the earth and ave never quiet; such souls are called
yor. 'The souls of thosc who have died young or suffered death
by violence, or who were buried without ceremonies, as well as of
the shamans and great people, become yor.®

XII. THE ALTATANS.

Among the Altaians the corpse is treated in different ways. 1t
is somotimes exposed on a raised platform or buried in a mountain
with the best horse of the deceased person ; sometimes it is burned
or exposed on a tree.t Potanin says that in former fimes the body

! Pripucoft, Materials for the Study of Shumanism amony the Yakwt,

. G5, ]
2 Eiproszewski, op. cit., pp. 616-17, S Tbid.
¢ Wiarhicki, The Natives of the Altai, p. 68.
1879 M
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wag laid on the ground and covered with boughs of trees.! The
corpse is elahorately dressed, a cap placed on the head, and in a
pouch different kinds of food.2 Tt receives a cup and a spoon,
says Polanin, but thero is no feasting after the death.® Yadrintzeff
meuntions that among the Altaiang during the seven days following
the death the relatives pray to Tiu Shaitan. The father and
mother of 2 dead child yaay nol enter any one’s yuria till after the
expiration of forty days.* Among the Uriankhai the corpse of a
shaman is exposed on a raised platform and his drum and coat
are bung above its head. The corpse of an ordinary person is
placed in a hollow tree-trunk. Near its head is placed a pole, the
top of which is carved in the form of a cup. A rich man’s corpse
wears a fine new coat, but a picee of an old coat i attached to the
new one. A fire is made near the place, and portions of flesh,
noeal; and oil are burned. The relatives for the next seven days
must not carry anything out of the yurta either to sell or to give
away, but they may dispense hospitality within ; this custom is
called shirlikh, and we find the same restriction as to carrying
things out of the house during a certain period among the Mongols,
who term the custom Zerelitey udur sertey, but it is not asso-
ciated with burial.5.®

If the death occurred by lightning, then the Uriankhai prepare
& ser, 1.e, a raised platform, for the corpse. The flesh of an
animal struck by lightning is never eaten.

XIII. Sawmovepic axp Frxxic Tripes.

Among the Samoyed, according to Castren, there is no belief in
& future life for the ordinary man. The dead, with whom many
of his belongings ave buried, is supposed to _exist still for a short

_while, and during that time food is brought to the grave and the

! Potanin, op. eit., 1882, vol, 1i, p. 86.
$ Potanin, vol, iv, 1883, p. 36.

* Yadrintzef, The Siberian Aborigines, 1891, pp. 110-20.
& Potanin, vol. iv, 1883, p. 6.

T Wierbicki, op. cit., p. 86.

° Among the Buryat of Alarsk this castom is observed after ther

sacrifice to the five and is called #hurir or serotey; amoung the Darkhat
and the Diurbiut, during the period reserved for catfle-breeding. Among
the Diurbiut thie prohibition holds good on the day of death und on any
day the number of which contains the number of the day of death;
e.z., if the death occurs on the 3rd, the prohibition holds on Lhe 13th,
23rd, &ec.

Similar numerical arrangements in connexion with the custom of not
carrying things out of the house are found to hold good on other occa-
sions, such as sacrifiing a horse toa god. (Potanin, vol. iv, ed, 1883, p. 37.)
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sacrifice of the reindeer is repeated several times, but when the
bodS’ has once turned to dust there is nothing beyond. Only the
{adibey (shaman) attains to the privilege of a future life,
Death is usually aseribed to the power of a bad female spirit,
Namsya Barusst, who steals the soul, but a goed shaman can some-
times recover the soul and return it to its owner.? In former
times the Samoyed used a special incantation to prevent the return
of the dead, and when the body was taken away from the chum
(dwelling-house) the women of the ¢hwm jumped over the body.?
Krohn, who is & great autheority on the subject, believes that

among the Finnic tribes the cult of the dead and ancestor-worship |
is common {o them all, and is theiv oldest form of roligion. |

‘Their places of sacrifice frequently stand in close proximity to
their places of burial; their images are chiefly representations of

the dead, their offerings are fo be explained by the needs (food, \.

clothes, &e.) of the dead; and their whole system of magic seems
to aim at a union with the spirits of the dead.”?

Among the Vogul, at the moment of death the relatives place in
the mouth of the dying a small stick to prevent the closing of the
leeth, and immediately afterswards $he head of the corpse is
covered. The body ig then attived in its best clothes and is laid
again in the sleeping-place. All this is performed in silence.
Then the women loosen their hair and begin to bewail the dead
aud extol his virtues, his great power as a hunfer, his goodness in
the family ; sometimes the men assist them, but they are usually
busily engaged in making the eoffin and preparing the grave.
The body iz placed in the coffin by members of its own sex,
Sormgetimes they draw with charcoal on the lid of the coffin the
form of a bird or a fish. Then the eldest woman of the family
slightly raises the coffin. If it is heavy, she promises to sacrifice
to the spirits. Then each member of the family, first the \women
and then the mep, in each case beginning with the youngest
member, slightly raises the coffin.  After this the coffin is carried
or driven to the grave.® TUsually the body is buried on the day of
“death, and it is earried out through a window of the bouse, or if it
is a chum, through s specially-made hole. The graveyard, among

! Castren, Reiscerinnerungen aus den Jahren 1838-77, p. 267.

t I'retyalkolt, The Country of Turukhonsl, . 204,

* Lepekhin, Diary of a Journey, parl iv, p. 117.

* Krolin, ' Cult of the Dead,” ¥, B, E,, vol. i, p. 467,

® N. L, Gondutti, Traces of Paguanism wiong the Aborigines of N1,
Siberia, 1888, p. 44,
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the Vogul and their nearest neighbours, the Ostyak, is usually in
o forest; the body is either carried or drawn by reindeer, which
animals must later be killed on the grave in the following manner.
A loop of rope is placed round the neck and the other end of it
tied to a tree. The animal is then beaten with sticks, and in
attempting to escape it chokes itself with the rope. Thenonlyis a
wooden spear driven into it heart ; the flesh is eaten at the grave,
the boneg placed with the corpse, and the skin buried close at
hand.! Among the Vogul and the Ostyak of the Upper Obi, the
graves are no deeper than three or four feet and the sides are lined
with wooden planks or branches of trecs, the body is placed in the
grave, cither in a small boat with flattencd ends and covered with
branches, or, if no boat js available, in a coflin made somewhat in
the form of a boat. Ahove the grave a small roof is erected
slightly sloping. with its sides about a foot from the ground and
formed of inlerlaced branches of tho bireh-tree.  Three or four feet
above this another similav roof is ereeted. The small belongings
of the dead man are placed in the grave, and the larger, such as the
oars and boat and slds, outside if. It is interesting to note that if
a Yogul man dies away from his home while on a fishing or similar
expedition, exactly the same ceremonies are performed for him in
his village. After the corpse has heen buried fhe relatives hold a
feast, some of the food is placed on botih sides of the grave, and
then a cooking-vessel with a pierced hottom is placed inside the
grave.

Among the Samoyed and the Ostyak of the Lower Obi, similar
funeral ceremonies are performed, but the grave is not dué. They
place the body on the ground, and cover it with the inverted skis;
among the same people there exists the custom that the wile of the
dead man makes a figure which represents her husband, from
portions of the boat, skis, branches, &c. This figure, which is
dvessed and adorned like the deceased, and whose features even are
sometimes made by a carefnl widow Lo resemble him, is treated as
thie husband for six monthg after the death; it is placed in the
wost importani seaf, i3 fed by and sleeps beside the wife, No
widow is expected to marry duriog this period of mourning. The
external signs of mourning of some of the natives ol north-west
Siberia consist in loosened hair among the men for five days and
the women for four days, or in wearing the hairin plaits in front of

PN, L. Gondatti, Traces of Pagunisin among the Abovigines of N.W.
Stberia, 1888, p. 441,
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the face, the men for five months and the women for forr months.
The men sometimes ulso wear 8 cord round the neck with hanging
ornaments.t  The soul (iili khel mkholas) of the deccased passes
into the body of a newly-born child of the same stock, or, al least, of
{he same clan or nation, As to the shadow (is), it must elimb high
mountaing and cross streams of fire, To assist itin this, one must
burn the portions of hair and nails which were cut and preserved
during his lifetime, together with a few feathers of spring birds.
The implements placed in the grave, and the food which is taken
thither from time to time, are also destined to assist it on this
terrible journey. Sometimes the shadow of the deceased takes
with him the shadows of some relalives who will therefore die
soon. The land of future life is situated under the gronnd in the
Arclic Ocean beyond the mouth of the Obi, where it is ruled by
the underground god Kud-Odyr, Here the shadow lives as long
a8 the man lived on the earth, and follows similar occupations: if
the man were a fisherman, his shadow is the same in the shadow-
land. Towards the close of its life the shadow begins to diminish
in size and becomes as small ag a black-bestle (Ler-khomlakh).
According to some natives, it does become a black-beotle, and
finally disappears. People who have lived evil lives have to work
continually in the other land, and their work will not be
successful.?

I1-Odyr has to take away the shadows of peeple according to
the command of the heavenly god Numi-Torum, and drives them
with a big stick through the tundra to his land; if by mistake he
takes a shadow too soon, then at Numi’s request he gives it back :
thus is explained a fainting fit.?

' Op. cit, pp. 42-4 2 Op, cit., pp. 39-40, ¢ Op. cif., p. 41.



PART III. RELIGION

CHAPTER VII

SHAMANISM !

Seamanisy ig understood by some people to be a primitive
form of religion ov religio-magic practised by the aborigines of
northern Asia as well as by all other aborigines in other parts
of the world, This opinion is held by Mikhailowski, Kharuzin,
and some other Russian seientisls. Others hold that Shamanism
was only one form of expression of the religious cull of northern
Asia, practised in ovder to avert the evil spirits. This opinion iz
found in the writings of Jochelson and Bogoras. There ig still
another view put forward, which it is well for us to consider.
'Phis view we find expressed very clealy in the following extract
from Klementz :

¢ One must not lose sight of the fact that in the various beliefs
of the Siberian tribes a very close connexion is noticeable, and,
likewise, there can be observed an wninterrupied identity in the
foundations of their mythology, and in their rites, even extending
as for as the nomenclature—all of which gives one the right to
suppose that these beliefs are the result of the joint work of the
intellectual activity of the whole noith of Asia.’?

In the writings of the Buryat scientist Banzaroff we find a very
similar statement : ‘ The old national religion of the Mongols and
the neighbouring nations i8 known in Burope as ** Shamanism ”,
whereas among those who ure not ifs followers it has no special
name. .

‘After the inlroduction of Buddhism among the Mongolic
nations, they called their old veligion “‘ The Black Faith” (Kharg
Shadjin), in contradistinetion to Buddhism, which they called
“Yellow Inith ” (Shira Shudji). According to Father Jakiny, the
Chinege call Shamanism Tao-Sten (gambolling before the spirits),

* For certuin snggestions as to the constinction of this chapter T am

indebted to my friend, Miss Byrne. of Somerville College.
¥ Euc. Rel. and Eith., *The Burials,' p. 26.

Fracene e i

S

e Uit

=

SHAMANISM 167

These names, however, do not give any idea of the true charncter
of Shamanism. Sowme are of opinion that it originated along-
side with Brahminism and Buddhism, while others find in it
some elemenbs in common with the feachings of the Chinesc
philogsopher Lao-Tze. . .. Finally some hold that Shamanism is
nothing but Nature-worship, likening it to the faith of the followers
of Zorvouster,  Careful study of the subject shows that the
Shamanistic religion . . . did not arise out of Buddhism or any
other religion, but originated among the Mongolic nations, and
consists not only ir superstitious and shamnanistic ceremonies . , .,
but in a cerfain primitive way of observing the outer world—
Nabore—and the inner world—the soul.’!

Of eouvse, Banzaroff speaks especially of the Shamanism of the
Mongols. We cannot agree with him that Shamanism is )imited
to these people. We find it all over northern and part of central
Asia.

As we see them now the Palaeo-Siberians may be considered
as possessing the simplest, and the Neo-Siberians the most complex,
form of Shamanism. Thus among the former we see more
‘Family’ than ‘Professional’ Shamanism ; that is, the ceremonials,
beliefs, and shamans are practically limited te the family. Pro-
fessional Shamanism, that is, ceremonies of a communal kind
perforined by a specialized or professional shaman, is here only
in its infancy, and, being weaker, has been more affected by
Cliristianity,

Among the Neo-Siberians, where professional Shamanism is
strongly developed (for example, the Yakut), family Shamanism
has been more affected by European influences. We cannot,
however, argue from this that the Palaeo-Siberian form is the
more primitive. Professional Shamanism may be a development
of family Shamanism, or it may be a degenerate form, where
environment is such that communal life is nc longer possible.

That the dissimilarity between the Shamanism of the Palaeo-
and Neo-Siberians is no doubt due fo the differences in the
goographical conditions of northern and southern Siberia seems
to be proved by the result of a careful study of certain Neo-
Siberian tribes (Yakut) who migrated te the north, and of certain
Palaeo-Siberians (Gilyak) who migrated to the south, The ease
with which they absorbed the customis and beliefs appertaining to

* Banzaroff, The Bluck Fuith, pp. 4-5.
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their new surroundings shows that there was no fundamental
difference between their ‘shamanistic practices, The differences,
being due to environment, disappear in migration, It cannol be
said that the change is due to contact, since this, In many cases, is
very slight. Indeed, Shamanism seemis {o be such a natural
product of the Continental climate with its extremes of cold and
heat, of the violent burgas and burans,® of the hunger and fear
which attend the long winfers, that not only the Palaeo-Sibemang
and the more highly cultivated Neo-Siberians, but even Luropeans,
have somefimes fallen under the infiluence of certain shamanistic
superstitions, Such is the cage with the Russian peasants and
officials who settle in Siberia, and with the Russian Creoles.®

According %o the official census, only a small part of the aboii-
gines are ‘true Shamaniste’, but, as a matter of fact, we see that
though they are registered as Orthodox Catholies and Buddhists,
they are in veality nearly all faithful to the practice of their old
religion.

In psychological terminology, Shamanism consists of animistie
and preanimistic conceptions; although most of the people at
present engaged in research work on Siberia have been so much
influenced by the Tylor theory of Animism that they misuse the
word ‘soul’, and the phenomena that they describe as animistic
are very often in a different category altogethenr.

The reader must decide for himself whether Shamanism appeals
to him as a cult peculiar to this regiun, or whether it is part
of o very geueral primibfive magico-veligion. It appears to the
author personally to be as difficult to speak in general terms
of primitive veligions as it would be to speak of Christian religions.
"This might be the task of a separate work—+to determine whether
Shamanismn in its concepbion of the deities, nature. man, and in
its rites, forms a special ‘sect " in the Animistic Religion.

! Sec chapter on Geography. * Sve Bogoras, The Chukchee, p. 417,

CHAPTER VIII

THL SHAMAN

As among all primitive yeligions, the role of the priest, as the
repository of religious beliefs and truditions, is of the greatest
importanece ; therefore we shall first proceed to the study of the
shaman himself.

The organization of the shamanhood varies slightly in different
tribes. In some cases this office is hereditary, but everywhere
the supernatural gift is a necessary qualification for becoming
a shaman. Aswe should expect from the generally higher culture
of the Neo-Siberians, their shamanhood is more highly organized
than that of the Palaeo-Siberians. The family shamans pre-
dominale among the Palaso-Siberians, and the professional shamans
among the Neo-Siberians, though Bogoras says: ‘In modern
times the importance of family shamanism is losing greund among
all the tribes named, with {he exception of the Chukchee, and
there is a tendency to it being replaced on all occasions by
individual shamanism.” These individual or professional shamans
are called among the Chukehee  those with spivit * (crenilit), from
enen, ¢ shamanistic spirit .2

Although hysteria (called by some writors  Arctic hysteria ') lies
ab tho bottom of the shaman’s vocation, yet at the same time ihe
shaman differs from an-ordinary patient suffering from this illness
in possessing an cxiremely great power of mastering himself in
the periods between the actual fits, which occur during the
ceremonies. ‘A good shamen ought to possess mmany unusual
qualities,? but the chief is the power, acquired by tact and know-

! Bogoras, op. cit., p. 414,

* In the district of Kolyma. Sieroszewski used to meet o young but
very skilful shuman, who conld do most of the difficult shamanist tricks :
he swallowed a stick, ate red-hot coals and pieces of glass, spat coins out
of his mouth, was able to be in differcnt places at the same fime—and
1n spite of all this he was not constdered a first-class shaman ; whereas an
lospired old woman-shanun, who could not perform all these tricks, was
held in great esteem and fame. (Op. cit.,, p. 631.)
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ledge, to influence the people round him.”! His reserved attitude
has undoubtodly a great influence on the people among whom he
lives. He must know how and when to have his fit of inspivation,
which sometimes rises to frenzy, and also how to preserve his
high * tabooed ' attitude in his daily life.?

In speaking of the shaman’s vocation, we do not include the
family shamen of the Koryak, Asiatic Eskimo, Chukchee, and
Yukaghir, whose position and capacity are rather vague, as we
see from the following description of his duties : * Each famaily has
one or more drums of its own, on which its members are bound
to perform at specific perieds: that is, to accompany the beating
of the drumn with the singing of various melodies, Almost always
on these occasions one member at least of the family tries to
communieats with “spirits ” after the manner of shamans,” Some-
times he even tries to foretell the future, but he receives mo
attention from his audience. This is done in the outer room and
in daylight, whereas the ‘shaman’s’, or professional shaman’s,
actions are performed in the inner room and at night.

‘ Besides this, every adult Chukchee will oceasionally take his
drum, especially in the winter, and beat it for a while in the warm
shelter of the sleeping-room, with the light or without it, singing
his melodies to the rhythm of the beats.’*

We gee from the above that oue mewmber of the family has the
duty of beating the drum during certain ceremonials, and amuses
himself sometimes by shamanizing, just ag he amuses hiraself by
beating the drum at any time, apart from ceremonialy, Of course,
we cannot call this mmember of the family 4 shaman, but a master
of the ccromonies, &c., who imilates the shaman; we can call
shamans only those individuals having special skill and voeation,
whether or nol they are shamans by heredity.

However, the same Koryak, Asiatic Eskimo, Chukchee, Yuka-
ghir, &e.—practically all the Palaeo-Siberians-—possess the pro-
fesgional shaman, sometimes in decadence,® but still there is no

' Sieroszewski, 12 Laf w Kraju Yalutdw, 1902, v. 630.

* He must algo huve good manners, as we see from the following :
‘The shuman Yetilin had an incessant nervous twitching in his face,
[and] the Chukchee suid laughingly, that he was probubly ““ with an owl
leele '’ (spirtb), comparing his affliction to the jerking motion of the owl's
head when it devours its prey.' (Bogoras, The Chulchice, p. 428.)

* Bogoras, op. cib., p. 413. ¢ Iind.

* During the stay of Jochelson wmong the Koryak (1900-1) he had the
opportunity of seeing only two shamuns. Both were young wmen, and

neither enjoyed special respect on the purt of his reluticns. 1 Jochelson,
The Koryak, p. 49.)
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doubt of his existence. Kurasheninnikoff,! who travelled through
the land of the Kamchadal in the middle of the eighteenth century,
sayg that ‘among the Kamchadal there is only one great annual
ceremony, in November, and the chief roles at this ceremony
belonged to old men”,

The same author says: ¢ Among the Kamchadal there are no
special shamans, as among other nations, but every old woman
and koekchuch (probably women in men’s clothes) is a witch, and
explains drearus.” 2

From this meagre information we can scarcely decide whether
among the Kamchadul of the time of Krasheninnikoff there was
or not a family shaman, because as the old men played the role
nol at ceremonialg in separale families, but at communal cere-
monies, we must rather call them communal shamans.  But there
was some form of professional sharsanism, though not specialized,
since every old woman could shamanize. On the other hand, the
following quotation shows that there were certain qualifications
necessary for the shaman :

‘The female sex is nicer * and probably cleverer, therefors there
are more women and kockchuch among the shamans than there
are men.’*

Thus Krasheninnikoff. Jochelson says¥: ‘Both Steller and
Krasheninnikoff assert that the Kamehadal had no professional
shamans, but that every one could exercise that art, especially
women and Kocekchuch ; that there was no special shamao garb ;
that they used no drum, but simply pronounced incantations and
practised divination (Krasheninuikoff, iii. p. 114; Steller, p. 277),
which description appears raore like the family shamanism of the
present day. It is impossible that the Kamchadal should form an
excepbion among the rest of the Asiatic and Anerican tribes in
having had no professional shamnans.’

In support of Jochelson's opinion just quoted, it may be said
that, in spite of Krasheninnikoff’s statement fo the contrary, pro-
fessional shamanism does seem to have existed, at least in germ,
among the Kamchadal, alongside of the communal shamanisin

' Krasheninnikoft, Description of the Country of Kumehatka, ed. 1775,
. &5,
P Oyp. vit, p. 81, ] .
¢ This epithet is somewhat vague, but fox Lhis [ am not responsible, as
the original Las a similar vague expression.
+ Krushenionikoff, p, 15, grot. Troshchanski,
® Jocuslson, The Koryak, p. 48.
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which was in the hands of the old men. This appears clear {rom
Krasheninnikoff's own words quoted above. Thal those who could
shamanize most effectually were women, ‘ nice and clever’, points
to the fact that some sort of standard was already set up for those
who aspired to be special practitioners of this extra-communal
shamanigm, and that women most nearly approached this ideal,

A. Tue Suanax’'s Vocarios.

Whether his calling be heredilary or not, a shaman must Le
a capable—nay, an iospired person. Of course, this is practically
the same thing as saying that he ig nervous and excilable, often
to the verge of insanify. So long as he praetises his vocation,
however, the shaman never passes this verge. It often happens
that before entering the calling persons have bad serious nervous
affections.r  'l'bus a Chukchee fermale shaman, Telpina, according
to her own statement, had been viclently insane for three years,
during which tbne her household had taken precautions that she
should do no harm to the people ov to herself.”

‘I was told that peaple about to becoire shamans have fits of
wild parexysms alternating with a condition of complete ex-
haustion. They will lioc motionless for two or three days without
paxtaking of food or drink. Finally they retire to the wilderness,
where they spend their time enduring hunger and cold in order
to prepare themselves for their ealling.”?

To be called to hecoine a shaman is generally equivalent to
being afflicted with hysteria ; then the accepting of {he call means
recovery. ‘There are cases of young persons who, having
suffered for years from lingering illuess (usually of a nervous
chavacler), at last feel a call to take up shamauistic praclice and
by this means overeome the disease.’*

To the believer the acceptance of the call means accepting
several spirits, or at least one, as protectors or servants, by which
means the shaman enters into comnnunication with the whole
spirit world. The shamanistic call sometimes manifests itsell
through some animal, plant, or other natural object, which the

! Bogoras met several shamans who wcxe always ready to quarrel, and
to use thou knives on such oceasions; g. thie shaman Kelewgi wanted
to kill a Cossack who refused to Luy fux.s frown Liw, (Booox.1> op. ¢it,
D 426.) B A

2 Op. cib., p. 428. * Tochelson, The Koryak, p. 47,

¢ Bogors, 1he Chatkchee, p. 421,
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person comes upon atb the ‘right time’, i.e. when very young,
often in the critical period between childhood and maturity (or
clse when a person more advanced in age is afflicted with mental
or physical troubles). ‘Sometimes it is an inner voice, whiclh
bids the person enter into intercourse with the “spirvits”. If the
person is dilatory in obeying, the calling spirit soon appears in
some outward visible shape, and communicates the call in a more
explicit way.,” Ainanwat afler an illness saw seversl ¢spirits’, but
did not pay much attention to them; then ome ‘spirit’ came,
whom Ainanwat liked and invited to stay. But the ‘spirit’ said
he would stay only on the ondition that Ainanwat should become
a shaman.  Ainanveat refused, and the ¢ spirit’ vanished.!

Here is an account by a Yakut-Tungus shaman, Tiuspiut
(‘fallen-from-the-sky’), of how he became a shaman : 2

“When I was twenty years old, I hecame very ill and began
“to see with my eyes, to hear with my ears” that which others
did not see or hear; nine years I struggled with myself, and I did
not tell any one what was happening to me, as I was afraid that
people would not believe me and would make fun of me. At last
I became so seriously ill that I was on the verge of death; buf
when I started to shamanize I grew better; and even now when
I do not shamanize for a Jong time I am liable to Le ill.”

Sieroszewski tells us that Tiuspiut wag sixty years of age; ho
hid his shamanistic gift nine years, and had been shamanizing
thirty-one years when Sieroszewski met him. He was a man of
medium size, thin, but museular, with signs of former beauty.
In spite of his age he could shamanize and dance the whole night.
Ile was an experienced man, and fravelled a great deal both in
the south and in the north. During the shamanistic cersraonies
his eyes had a strange expression of madness, and a pertinacious
stars, which provoked to anger and excitement those on whom bis
look rested,

‘This is the second shaman with such strange eyes whom
I have met in the district of Yakut. Generally in the features of
a shaman there ig something peculiar which enabled me, after
a short experience, to distinguish them from the other folk
present,’ ¥

A similar statement is made about the Chukchee shamans by
Bogoras : ‘The eyes of & shaman have a leok different frora that

I Bogoras, op. cit.
* Sieroszewski, 12 Lot w Kreju Yakutsw, p. 896. ? 1bid.
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of other people, and they explain it by the assertion that the eyes
of the shaman ave very bright (nwikeragen), which, by the way,
gives them the ability to sce “spirits” even in the dark. It is
certainly a fact that the expression of a shaman is peculinr—
& combination of cunning and shyness ; snd it ig often possible to
pick him out from among many others,’!

*The Chukcliee are well aware of the extreme nervousness of
their shamang, and express it by the word ninirkilgin, “he is
baghful”. By this word they mean to convey the idea that the
shaman is highly sensitive, even o the slightest change of the
psychic atmosphere surrounding him during his exevcises.’

‘The Chukchee shaman is diffident in acting before strangers,
especially shortly affer his initiation. A shaman of great power
will refuse to show his skill when among strangers, and will
yield only after much solicilation: even then, as a rule, he will
not show all of his power.’? ‘Once when I induced a ghaman to
practise at my lhouse his * spirifs” (of a ventriloquistic kind) for
a long time refused to come. When at last they did coms, they
weore heard walking round the house outside and knocking on itg
walls, as if still undecided whether to enter. When they entered,
they kept near to the corners, carefully avoiding too close prox-
imity to those present.’

The shamanistic call comes sometimes to people more advanced
in years:

¢To people of more mature age the shamanistic call may come
during some great misfortune, dangerous and profracfed illuess,
sudden losz of famijly or property,’ &c. ‘It iz generally con-
sidered that in such caseg a favourable issue is possible only with
the aid of the “spirits ¥, therefore a man who has undergone some
extraordinary trial in hig life is considered as having within him-
self the possibilities of a shaman, and he often feels Lound to
enter into closer relutions with the ‘“*spirits ¥, lest he incur their
displessuore at his negligence and lack of gratitude.”

Katek, from the village of Unisak at Indian Point, entered into
relations wilh the ‘spirits’ when he was of mature age, during
a terrible adventure he had while hunting seal,

He was carried away on the piece of ice on which he was
standing, and ouly after a long time of drifting came upon an
iceberg, on to which he climbed. But before he encountered

! Bogoias, op. cit, p, 116. 2 Ibid. 3 Op. cit., p. 421,
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the iceberg, he had tried to kill himself with his belt-knife. when
a large walrus-head suddenly appeared out of the wator quité close
to him and sang: ‘O Katek, do nof kill yourself! You shall again
gee the mountains of Unisak and the littls Kuwalak, your elder
son.” When Katek came back home he made 2 sacrifice to the
walrus-head, and from that time on he was a shaman, much
respected and very famous among his neighbours.

However, very old people are not supposed fo hear the shaman.
sstic call.  In a Koryak tale,? when Quikinnaqu (who had already
a grown-up daughter) unexL)ectedly makes for himself a drum out
of a small Touse, and becomes a shaman, his neighbours say scepti-
cally: “Has the old Quikinnaqu really become a shaman$ From
his youlh up he had no spirits within his call.’

But young people when they get into troubhle also call for the
Lelp of ‘spirits’; when the laller come to them, such youths also
frequently become shamans.

‘A man, Yetilin by name, who belonged by birth to an Arctic
maritine village, but afterwards married into o reindeer-bresding
family on the Dry Aaui River, and joined its camp, told me that
in hig early childhood his family perished from a contagioug
disease (probably influenza), and he was left alone with hjs small
gister. Then he called to the “spirite ™. They came and brought
food and said to him: ¢ Yetilin, take to beating the drum ! We
will assist you in that algo.”’3

The Chukchee tales contain accounts of poor and despised
orphans, who were protected by ‘spirits’, and burned into
sharnans,

The vocation of the shaman is attended with considerable
danger: ‘The slightest lack of harmony between the acts of the
shamans and the mysterious call of their “spirits” brings their
life to an end. This is expressed by the Chukchee, when they
say that “spirits™ are very bad-tempered, and punish with
immediate death the slightest disobedience of the shaman, and
that this is particularly so when the shaman is slow to carry ouf
those orders which are intended to single him out from other
people.’

We have similar statements from the more advanced iribes.
‘ The duties undertaken by the shaman ave not easy ; the struggle
which he has to carry on is dangerous. Thers exist traditions

1 Op. cit., p. 421,

¢ 8 Jochelson, The Koryalk, p, 291,
¢ Bogoras, op. cit., p. 424, ) g

* Op. cit., p. 417,
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about shamans who were carried away still living {rom the carth
to the sky. about others killed by ©spirits”, or struck down at
theiv first meeting with the powers whom they dared to call upon.
The wizard who decides to carry on thig struggle has not only
naterial gain in view, but algo the alleviation of the griefs of his
fellow men ; the wizard who has the vocation, the faith, and the
conviction, who undertalkes his duty with ecstasy and negligence
of personal danger, inspired by the high ideal of sacrifice, such
a wizard always exerts an enormovs influence upon his audience,
After having once or twice seen such a real shaman, I understood
the distinetion that the natives draw between the *‘Great”,
“Middling 7, and “ Mocking ” ov deceitful shamans.”? Although
exposed to danger from supcrnatural powerg, the shaman is
supposed to be safer from human anger than any other person,

One Chukchee tale says: ‘She [the murderer] came to her
neighbour, a woman who was busy with her fireboard, Lrying to
make a five. She stabbed her from behind. But the girl con-
tinued to work on the fire, because she was a shaman-girl,
o woman able to stab herself [in a shamanistic performance].
Therefore she could not kill her, but only severed the tendons of
her arms and legs.”?

A man who can piercc himself through with a knife, go that its
end shows at his back,® or cut bis head off, put it on a stick, and
dance round the yurta,* is surely strengthened sufficiently against
an enemy’s attacks. Yet the shaman, Scratching-Woman, when
he refused to drink the alecohol offered to him by Bogoras, and
which he had previously demanded, explained as follows: ‘I will
be frank with you. Drink really makes my temper too bad for
anytbing. Usually my wife watches over me, and puts all knives
out of my reach. But when we are aparf, I am afraid.””

On tke whole, the shamans are very much attached to their
voeation, in spite of the persccutions which they have to suffer
from the Government. Tinspiut was wany times punished by the
Russian officials and his shamanistic dress and drum were burned;
butl he returned to his duties after each of these incidents. ‘We
have to do it, we cannot leave off shamanizing,” he said to
Siereszewski, ‘and there is no harm in our doing it.’

Another shaman, who was old and blind, affirmed that hie had

I Sieroszewski, op. cit., p. 639, 2 Bogoras, Clukchee Materials, p. 32.
% Sieroszewski, opn cit,, p. 393 ¢ Ibid.
5 Bogoras, The Chakeher, p. 428,
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heen a shaman some {ime before, but after he hecame convineed
that it was a sin he sbopped shamanizing, and ‘although another
very powsrful shaman took from him the “sign”, @ndgyat, still
the spivits made him blind !

In the village Baigantai Sieroszewski met with another instance
of 2 shaman who, however many times he vowed to abstain from
shamanism, still returned to it when the oecasion arose. He was
a rich man, who did not care for gain, and he was so wonderful
that “his eyes used to jump oub on his forehcad’ during shaman-
istic performances,

Tiuspiut was poor and cared for money, but he was proudly
vegardful of his reputation, and when some of his neighbours
ealled in another shaman, one who lived farther away than
Tiuspiut, he became quite offended.

Dogoras never met shamans among the Palaeo-Siberians who
could be said “to live solely on the profits of their art. It \was
only a source of additional income to them. ®

Among the Tungus and Yakut the shaman is recompensed
only when hig avts are successful ; and novw, since Russian money
has eome into use, he receives from one to twenty-five roubles for
a performance, and always gets plonty to eal besides.

The shamanistic call among the Tungus of Trans-Baikalia
ghows itself in the following manner: A dead shaman appears in
a dream and summons the dreamer to become his succegsor. One
who is to become & shaman appears shy, distrait, and is in
a highly nervous condition.”

Similar instances are to be found in the recoxds of all Siberian
tribes,

As to the shamanistic office being hereditary, this is the case
wherever a descendant of a shaman shows a disposition for the
calling,

Awmong the Ostyak, the father himself chooses his successor,
not necessarily according to age, but according to capacity ; and
to the chosen one he gives kig own knowledge. If he has no
children, he may pass on the office to a friend, or to an adopted
chilgt

The Ostyak shaman oceasionally sells hig familiar spirit to
another shaman, After receiving payment, he divides his hair

i Sirvoszewski, op. cit., p. 804 ? Bogoras, The Chulchee, p. 425,
* Anonymous wticle in Sibericit News, 1822, pp. 39-40.

' Bieluyvewski, A Jowrney to the Glacial Seir, yp. 113~14,

1870 N
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into tresses, and fizes the time when the spirit ig to pass to his
new master. The spirit, having changed owners, makes his new
possessor suffer ; if the new shaman does not feel these effects, it
is a sign that he is not becoming proficient in his office.!

Among both the Yakut and the Buryat, although the office is
not necessamily hereditary, it is usually so in part; for it will
generally happen that the shamanistic spiril passes from one to
another of the same family,?

The Albaians believe that ne one becomes a shaman of his own
free will ; rather it comes fo him wolens wolens, Jike o hereditary
disease. They say that sometimes when a young man feels
premounifory symptoms of the call, he avoids shamans and
gshamanistic ceremontes, and by an effort of will occasionally
cures himself, The period when the shamanistic call comes to
the descendant of a shamanistic family is known as fes bagin-yal,
‘the ancestor (spirit) leaps upon, strangles him .

B. Trt Sugaxax’s PrREPARATORY PERTOD.
I. Palaec-Siberians.

The Chukchee. The Chukchee call the preparatory period of
g shaman by o ferm signifying ‘he gathers shamanistic power’.
Tor the weaker shamans and for female shamans the preparatoery
period is less painful, and the inspiration comes mainly through
dreams,

But for a strong man this stage is very painful and long ;
in some cases it lasts for one, two, or more years. Some young
people are afraid to take = drum and call on the ‘spirits’, or
to pick up stones or other objects which might prove to be
amulets, for fear lest the *spirit’ should call them to be shamans.
Some youths prefer death to obedience to the call of spirits,*
Parents possessing only one child fear his entering this calling
on aceount of the danger aftached to it; but when the family
is large, they like to have one of its members a shaman. During
the time of preparation 1he shaman has to pass through both
a mental and a physical training. He is, a8 a rule, segregated,
and goes either to the forests and hills under the pretext of
hunting or watching the herds, ‘often without taking along any

1 Tretvakofi, T%he Country of Twrdchanslk, 1871, p. 228.
2 Sieroszewsld, op. cit., v. 395; Potanin, Troshehanski.

* Wiexbickt, The Natives of the Altai, p. 44.
! Bogoras, The Chukchee, p. 450,
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arms or the lasso of the herdsman’!; or else lie remains in
the inner room the whole time. ‘The young novice, the ** newly
inspired” (furene nitvillin), loses all interest in the ordinary affairs
of life. He ceases to work, eats but little and without relishing
hig food, ceases to talk to people, and does not even answer their
questions. The greater part of his time he spends in sleep.” This
is why ‘a wanderer . . . niust be closely watched, otherwise he
might lie down on the open tundra and sleep for three or four
days, incurring the danger in winter of being buried in driffing
snow. When coming {o himsgelf affer such a long- sleep, he
imagines that he has been’out for only a few hours, and generally
is not conscious of having slept in the wilderness at all.’?

However exaggerated this account of a long sleep may be, we
leasn from Bogoras that the Chukchee, when ill, sometimes ¢ fall
into & heavy and protracted slumber, which may last many days,
with only the necessary interrruptions for physical needs .

The Koryak. The mental part of the training consists in coming
into centact with the right spirits, i. e. with the spirits who are to
be the shaman’s profectors in his shamanislic practice. ' Every
[Koryak}shaman’, says Jochelson, ‘has his own guardian spirits,
who help him in his struggle with disesse—inflicting %alaw in his
vivalry with other shamans, and also in attacks upon his enemies,
The shaman spirits usually appear in the form of animals or bixds.
The most common guardian spirits are the wolf, the bear, the
raven, the sea-gull, and the eagle.”* One of the two shamans whom
Jochelson met among the I{oryak rolated to him how the spirits
of the wolf, raven, bear, sea-gull, and plover appeared fo him (the
shaman) in the desert—now in the form of men, now in that
of animals—and conmanded him o become a shaman, or to die.
Thus we see that, while they are in solitude, ‘the spirits appear to
them in visible form, endow them with poswver, and inslruet them.’
But Bogoras deseribies the wental training of a new shaman
differently. ‘The process of gathering inspiration is so painful to
young shamans, because of their mental struggle against the call,
that they are somelimes said fo sweat blood on the forehead and
the temples, Afterwards every prepavation of » shaman for a per-
[ormance is considered o sort of repetition of the initiative process :
hence it is said that the Chukchee shamaus during that time are
easily susceptible to hasmorrhage, and even to bloody sweat.”®

' Op. eit, p. 420, ° £ Op. cit,, p. 421 $ Ihid.
* Jochelson, The KNoiak, p. 47. ® Bogoras, op. cik., p. 420.
N 2
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Bogoras himself saw fwo cases of nose-bleeding and one of
hloody sweat among the shamans; but in the last instance he
suspected the shaman of smearing his temples with the blood
from his nose.l

As to the physical training of a novice, ho must learn singing,
dencing, various tricks, ineluding veniriloquism, and how to beat
the drum.

Sometimes the old men teach the young shamans. ‘The man
who gives a part of his power fo another man leses correspondingly,
and can hardly recover the loss aflerwavds.  To transfer his power,
the older shaman musi blow on the eyes or into the moutlh of the
recipient, or he may stab bimself with a knife, with the blade
of which, still reeking with his “source of life ” (¢elleyun), he will
immediately pierce the body of the recipient.

= ‘-.-::'"&»«:_:‘.""hﬂh-:ma«_i'—_?ﬁ:w;.-; A
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‘The beating of the drum, notwithstanding its seeming simplicity, 15 Bogoras did not hear of any transferring of shamanistic power
requireg some skill, and the novice must spend considerable time 5[ while be was among the Chulkchee. He found it, however, among
s It : ] . e - fi. i3 . 4 y ¢
before he ecan acquire ihe desired deguj,e of perfection. This a Eskimo women, who were taught by their husbands, and whose
has referenmce especially to the performer’s power of endurance, iE childven were taught by their parents. In one family on St. Law-

o . U . , : g . : .
l.he same may be said of t)_]e smging. The manifestations con- x vence Island the shamanistic powet has been refained through
tinue for several weeks, during which time the shaman exercises ¥ o suecession of remevations, evidently havine been transforred
the most violent aclivity witl rcel Afier tl it 3 N 8 ’ d 7

y with scarcely a pause. er the per i from father to som.!
formance he must not show any signs of fatigue, because he is '?: The Gilyak. Stornberg ® says that although shamans do not play
supposed £o bo sustained by the “spirits”, and, moveover, the 8 so important 2 role among the Gilyak as among some neighbouring

greater parb of the exercise is asserted to Le the work of the
spivits themselves, either after entering the shaman’s body or
while outside hiz body. The amount of endurance required for
all this, and the ability to pass quickly from the highest excite-
ment to a state of normal quietude, can, of course, be aequired only
by long practice. Indced, 21l the shamans I conversed with said
that they had to spend a year, or even two years, before sufficient
strength of hand and freedom of voice wore given to them by the
spirits. Some asserted thab, during all this preparatory time, they
kept elosely to the inner room, taking up the drum several times
a day, and beating it as long as their strength would allow.’?

Of course a certain diet must be adhered to during the time of
the training and before each individual ceremonial,

Have the novices any teachers? One would suppose that they
must have, if only to learn the difficult magical tricks, but it

tribes, still their power amoung this folk is almost unlimited.

Sternberg was told by a Gilyak shaman that before Le had entered

on his voeation he had been very ill for two months, during which

time he was unconscious, lying quite motionless. Sometimes, he
said, he almost regained consciousness, buf sank again into a swoon
before recovering his senses. ‘I should have died’, he explained,
“if I had not become a shaman.” During these months of trial he
beecame ‘ as dry’, he =aid, ‘as a dry stick” In the night he heard
himself singing shaman’s songs. Once there appeared to him

& bird-gpirit, and, standing at some distancs from it, a man, who
spoke to him in these words: ‘Make yourself o drum and all that
pertains to a shaman. DBeat the drum and sing songs. If you
are an ordinary man, nothing will come of it; but if you are to be
a shaman, you will be no ordinary one.” When he came {o him-
self he found that he was being held by head and feet close to the.
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is hard to get any detailed information on this point, because the
natives aseribe all the cleverness of the shaman to the ‘spirits’,

‘There are many liars in our calling’, the shaman Scratching-
Woman said {o Bogoras.? ‘One will lift up the skins of the
sleeping-room with his right toe and then assure you that it
wag done by “spirits”; another will talk into the bosom of his
shirt or through his sleeve, making the voice issue from a quite
unusual place.” Of course he himself was ready to swear that Le
never did such trieks. 3

b hid. Z Op. cif., p. 424, * Dogoras, The Clhukciee, p. 426,

fire by his friends, who told him that they had thought him
already dead, carried off by the evil spirits (kekhn). TForthwith
he demanded a drum, and began to beat it and sing. He felt
balf dead, half intoxicated. Then for the first time he saw his
spirit-protectors, kekhn and kenchlch. The former told him, ¢ If you
see any one ill, cure him. Do not trust kenchkh. He has 2 man’s
facs, but his body is a bird’s. Trust us only.’

Sternberg himself was once witness of a first manifestation of
shamanistic power.

! Op. cit., p. 420, ¢ Sternberg, 1he Gilyak, p. 72.
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Kotnit was a little guest of Sternberg’s, a boy of fwelve. In
spite of his youth he had two souls, being the son of a great
shaman, Chamkh, who had 28 many as four souls (one from the
mountaing, another from the sea, a third from the sky, and
a fourth from the underworld). Once on being suddenly awakened
from sleep, Xoinit began to throw himself about, and to shout
aloud in differcnt pilches or intonations of the voice, as shamans
are accustomed to do. 'When this was over, the boy’s face looked
worn and fired, like that of an old man. Ile said afterwards that,
during the sleep which had preceded his outbreak, two kekhng had
appeared to him, He knew them for his father's kekins ; and they
said to him: ‘ We used to play with your father—let us play with
you also,’!

I1. Nec-Siberians.

Passing from the Palaeo- to the Noo-Sibervians, we natice that
the shaman’s prolectors among the labter are highly developed
beings.

Three kinds of ‘spirits’ are associated with a Yakut shaman,
namely, dmdgyat, yekyua, and Laliany (Sievoszewski). Amigyal is
the indispensable attribute of every shaman.

But d@maigyal is also the name of the iron breast-circle, the sign
of the shaman’s dignity.

Even the weakesl shamans possess d@magyat 2 and yekyua—the
latter is ‘sent from ahove, animal picture, bewitehing spirit,
devilish devourer * (Yewua oaun ubussyuak, simah abussyucde, Gsiit-
tum ongorudhy).

The yekyua is cavefully hidden from the people, My yekyua
will not be found by any one ; it lies hidden far away, there, in
the rocky mountains of Edjigan.’

Once & year, when the snow melts and the earth is black, the
yekyua arise from their hiding-places and begin to wander. They
hold orgies of fights and noises, and the shamans with whom
they are associated feel vory ill. Especially harmful ave the
yekyua of female shamans.

L Op. cit., pp. 73-4,

* Sleroszewski, in speaking about the division of the shamans juto
three kinds, says that the last or third kind are not real shamans, as
they have not dmdigyaf, but are sorcerers aud other people in some way
peeubiar (12 Lat 1w Kraju Yakutow, p. 623).

¥ Bieroszewski, op. cit., p. 626,
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The weakest and most cowardly are the yekyru of dogs; the
most powerful are those of emormious bulls, stallions, elks, and
black bears. ‘Those shamang who have as fheir animal incarna-
tion a wolf, bear, or dog, are the most unlortunate ; these animals
are insatiable ; they are never satisfied, however much the shaman
may provide for them.” The dog especially gives no peace to his
two-footed fellow ; he ‘gnaws with his feeth the shaman's heart,
tears into pieces his body’.! Then the shaman feels sick and
suffers pain.  The crow is also a bad yekyua ; the cagle and hairy
bull are called ‘devilish fighters and warriors’ (abassy keekéah).
'Chis title is the most flattering one for a shaman.? When a new
shaman appeats, the other shamans recognize him at once by the
presence of a new yekywg, whom they have not seen before.
Only wizards can see yekyua ; to ordinary people they are invisible.

‘Troshchanski® says of the yekyua: * Among the protectors of
the shaman, the most important réle is played by the yekyuu
(literally, “ mother-animal ™). It is said that the shamans incar-
nate their Zut?! in ceriain animeals, e.g. in stallions, wolves, dogs,
and that these animals are thus the yebyua of shamans.

‘If one of these animals kills another of its species, then the
covresponding shaman will die.” Troshchanski thinks that the
shaman incarnates his fut only during the time that he is actually
shamanizing.

‘Whereas this “black’ animal-protector seems to be of a totemic
and personal nature, to a certain extent ‘of one blood and flesh’
with his protégé, on the other hand dmdyyat strikes us as being
a more Impersonal power.

Sieroszewski ® explains that it is in most cases ‘the spirit of
2 deceased shaman’, or, in some rare cases, onc of the secondary
heavenly beings. Bub it seems that the term * spirit” is used here
quite vaguely; e g, we read further on: 'The human body
cannot contain the power of great gods, and so the spirit-protector
remains always near {he beloved man (outside of him) and
willingly comies at his call ; in difficult moments it helps him,
defends him, and gives him advice.”® ‘The shaman sees and
hears only through his dmigyat’, says the shaman Tiuspiut.

Zﬂudgyai comes to a shaman through an accident, or as a

' Ibid, * Ibid,

* Iroshchanski, The Erolution of the Black Faith, p. 138.

* The part of the roul which, according to the Yakut, is commen fo

animuls and nen,
! Lol ; ¢ Ibi
® Bieroszewski, op, cit., p. 626. Ibid.
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heavenly destiny, ‘When I was travelling in the north,’ says
Tiuspiut, ‘I came upon a heap of wood (swiba) in the mountains,
and as I just wanted to cook some dinner, I set this oo fire. Now
under this heap was buried a well-known Tungus shaman (Tius-
piet was a Yakut), and so his é@mdgyat leapt into me.'? If the
great shamans at death take their d@mdgyat to heaven, they are
transformed into heavenly beings; but if the cmdgyai is not
removed fo heaven, then it will appesr on the earth sooner or
later.?

Besides the two so-called spirits mentioned above, there comes
to the Yakut shaman, during shamanistic performances, still
another kind of spirit, a rather mischievous one, which forces
the shaman to talk and to imitate various, often indecent,
gestuves. Theso spirits ave called kuliunmy, and their representa-
tives may be a Russian devil, a devil’s daughter with a devilish
groom, who, being blind, is in the habit of groping aubout in the
dark, &c. )

Thus Bieroszewski, on the mental training of the novice.
Further light is thrown on the gquestion by Troshchanski.?
Following out his mnin idea of treating black and white shamans
separately, he says: ‘ Not every one can become a shaman, either
white or black ; only 2 person whose s has obtained a suitable
education.

‘The s of a white shaman is educated under the care of one of
the aiy, and the sir of a black shaman studies with an abassy.
How the sitr of a white shaman is educated among the Yakuf is
not known to us. The siir of a black shaman lives with his tutor
on the ninth Hoor (underground—in their ideal division of the
universe). If the s is educated on the ninth floor, then a most
powerful shaman will arise from it ; if on the eighth floor, then
the shaman will be of medium power ; if on the third fioor, then
the shaman will he only a sorcerer.’

The education consists in the swr’s learning ‘the habits,
character, and behaviour of abassylur and shamans.’

As to the education of a shaman himself, and his initiation, the
Yakut shaman is taught Ly an older shaman, who consecrates
him by placing on liim the dmdqyut’.*  This sign is taken away
by the shaman from a person who does not wish te be a shaman
any longer. There is in the Yakut language a word usu, which

Y Op. eit., p. 627, £ 1hid,

® 'I'roshehanski, op. cit., p. 146.
* I'roshchanski, op, cit., p. 147. o !
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means to teach the art of shamanizing and to consecrate a
shaman.

Pripuzofi ! deseribes the consecration of & shaman among the
Yakut as follows: ‘ The old shaman leads his pupil up a high
mounfain or into a clearing in the forest. Here he dresses him
in n shaman’s garment, gives lum a rattle, and places on one side
of him nine chaste youths, and on the other nine chaste maidens.
Then the shaman puts on his own garment, and directs the youth
to repeat after him certain words.’” He demands of the novice
that he shall give up all that is mest dear to him in the world,
and conscerate his life to the service of the spirits who shall come
ab his call.  He tells his pupil where certain ‘black’ spirits dwell,
what diseases they cause, and how they may Dbe propitiated.
Finally the young shaman must kill a sacrificial animal, and
gprinkle himself with its blood. The flesh is eaten by those who
have been present at the ceremony.

A child chosen o be a shaman is recognized among the Buvyat
by the following signs®*: ‘He is often absorbed in medifation,
likes to be alone, has mysterious dreams, and sometimes has fits
during which he is unconscious.” According to the Buryat beliefs,
the soul of a child is then in process of being trained, among the
‘ West Tengeris’ if he is to be a ‘ white’ shaman, among the ‘ East
Tengeris " if he is to become a ‘black” one.  Liviny in the dwelling
of the gods, his sou), under the tutelage of deceased shamauns,
learns the various secrefs of the shaman’s vocation ; the soul must
remember the names of the gods, the places wheve they live, the
means by which they may be propitiated, and the names of the
spivits which are subordinate to the high gods. Affer a period of
trial the soul of the child veburns to the body, which for a time
resumes its normal life. DBut on his reaching adelescence,
peeuliar symptoms show themselves in the person wha has under-
gone these experiences. He becomes moedy, is easily excited into
a gtate of ecstasy, leads an irregular life, wandering from wulus to
ulus fo watch the shamanistic ceremonies. He gives himself up
with great earnestness to exercises in the shamanistic arts, for
which purpose he segregates himself, going to some high mountain
or into the forest, where, before a great fire, he calls on the spirits,

! Pripuzoff, Materials for the Study of Shamanism among the Yakut,
pp. 64-5.

2 Agapitoll’ and Khangaloff, Muteriols jur the Study of Shamanism in
Stberia, pp. 42-53.
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and afterwards fulls into a swoon. In the meanwhile, to Preven't
bim from doing bimsell an injury, his friends kesp watth over
him unobtrusively. ."‘

While the novice is preparving himself for his new life, hig
relabions call in a good shaman, who makes a sacrifice o propitiate
the spirits and induce thera to help the young shamau-to-be. It
the fufure shaman belongs to & poor family, the whole community
helpg o procure the sacrificial animals and other things which
ave indispensable for the ceremonies.

The prepavatory period lasts for several years, its length
depending largely on the capacity of the young man. He cannot,
however, become a ghaman until he reaches the age of twenty.
Finally Le undergoes a purification ceremony. One such eeremeny
does not confer all the rights and powers of a shaman ; there ave,
in fact, nine. But very few shamans go through all these purifi-
cations; most only undergo two or three ; some, none at all, for
they dread the responsibilities which devolve upon congecrated
shamans. To a fully congecrated shaman the gods are very
severe, and punish his faults or mistakes with death.

The frst conseeration ceremony is preceded by a purification of
waler. For Lthis an experienced old shaman, called the ‘{ather-
shaman’, is chosen, togelher with nine young men to be his
assistants. These are spoken of as his *sons’. The water for the
ablution must be drawn from a spring—sometimes from three
springs. They ge in the morning of the day of consecration to
fetch the water, taking with ‘them tarosin?, with which they
make a libation to the master- and mislress-spirits of the spring,
As they return, they pluck up from the earth birch-seedlings, of
which they make a breoom, and take it to the house of the novice,
Next the waler ig hiealed over a fire, and into it are thrown certain
herbs and pieces of bark. Then from the ears of a he-goat pre-
pared beforehand they cutb pieces of hair, and some shavings from
its horns and hoofs, and throw these also into the pot. T'he he-goat
is then killed in such a muanner that its blood drips into the pot.
Then only is the water ready for the consecration ceremony.
The flesh of the goat is given bto the women present, who cook
and eat it.

Now the father-shaman forstells the future from a sheep’s
shoulder-hlade. He summons the shamanist ancestors of the

1 A native Buryat drink, composed of milk and wine, called nlso ‘wine
of milk’,
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novice, and offers libations of wine and fwrusun. Then he dips
the birch-broom into the water and beats the candidate on the
naked back, ag do also the nine ‘sons’ of the *father-shaman’,
saying at the same time: ‘ When thou art called to a poor man,
ask little in return for your trouble, and take what is given.
Take care of the poor always, help them, and pray to the gods to
defend them against the power of cvil spirits.  If thou avl called
by a rich man, go to him riding on a bullock, and do not ask
much for your trouble. If thou ait called at the same time by
a poor and by a rich man, go first to the poor” The candidate
repeats these precepls after the shaman, and promises to observe
them,

Then follows a libation 6f furasun to the guardian spirits ; this
closes the ceremony.

The purification of a shaman by water is performed at least
once a year, but somotimes once a month, at the new moon ; or
clse ab any other time when he considers himself to have been
defiled, e. g. by touching some unclean object. If the defilement
is especially gross, then purification is performed with blood.
The shaman also purifies himself after a death has occurred in the
rlus.t

"This ceremony is followed after some time by the first consecra-
tion, called kherege-khulkhe, the expenses of which are shared by
the community, Again a ‘futher-shaman’ and nine ‘sons’ are
chosen, and they, accompanied by the novice, ride on horseback
from gurta to yurta, collecting offerings, Before each yurta they
stop and announce their coming with a shout. They are
hospitably entertained, and offerings of different kinds—volive
handkerchiels, which are tied to a birch staff carvied by the noviee,
and sometimes money—are brought to them. They buy wooden
cupg, little bells tied to horse-staves, wine, &¢. The day before
the ceremony a certain number of sbout birches are cut from the
groves by the ‘sons’ under the divection of the ‘ father-shaman’;
from the straightest of these they make horse-staves. The grove
from which these are taken is one in which the dead of the wlus
are buried, and for the propitiation of the spirits there they make
offerings of mutton and tarasun. At the same time they prepare
the shaman’s accessories, and meanwhile other shamans of similar
standing with the father-shaman ’ sumamon the spirits.

L Ibid.
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In the morning of the day of the consecration the birch-trecs
cut the day before are planted. The stoutest birch, which las
its roots still attached to it, they plant in the south-west corner
of the yurlt, where the ground is left bare for the fire ; the top
of the tree projects through the smoke-hole above. This birch
represents symbolically the porter.god who allows the shaman
ingress into heaven. It points the way by which the shaman
can reach the sky, and remains permanently in the yurta as a sign
that the dwelling is that of a shaman. The other birches are
planted in front of the yurte in the place where sacrifices are
usually offered, in the following order, from west to cash:

(1) A birch under which, on a carpet of felt, is placed some
tarusin.  To the Lranches of this ribbons of black and yellow ave
tied if the shaman is to be black’, of white and blue if he is to
be a ‘white’ shaman, and of all four colours if he is to serve
both kinds of gpirits.

(ii) A Dbirch to which are tied a big bell and the sacrificial
horse.

(iii) A fairly stout birch which the novice has to elimb.—These
three trees arve planted with their roots, and are called serge (posts).

(iv) Nine saplings, in groups of three, the saplings in each
group being bound together with a rope made of white horsehair.
To these ave tied ribbons of different colours in the following
order—white, blue, red, yellow, angd so on again, On the saplings
are hung sking of animals.

(v) Nine posts to which sacriticial animals are tied.

(vi) Some stout birches to which the boneg of the sacrificial
animals are tied after being bound up in straw. These birches
form « row,

From the prineipal birch in the yurta to all those which stand
outside are led fwo riblions, red and blue. This is a symbolical
representation of the path of the shaman to the spirit-world. To
the north of the row of birches ure placed nine pots for cooking
the sacrificial meat.

When everything is ready, the novice and the others who take
part in the ceremony don their ceremonial dress. Then the
shaman’s accessories are blessed, after which the horse-staves are
said to turn into real horses, All the morning the assembled
shamans Lave been summoning the spirils and sprinkling tarasun.
The *father-shaman’ now ealls upon the guardian gods, and the
novice repeats after him the words of his invocation. The candi-

L :
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date climbs the birch inside the ywrta, gets on bto the roof, and
from there summons the spirits in a loud voice. When the
moment comoes for leaving the yurl(a. four shamans take hold
of a certain felt carpet, each by a corner.) Just oufside the
enfrance to the yuria a fire 13 made, and various herbs are thrown
into it : everybody and everything which passes over the fire is
purified by it.

The people leave the yurta in the following order: first the
‘father-shaman’, then the eandidale, then the nine ‘gong’, and
finally the relatives and guests.

The ceremony ends with feasts and sacrifices.?

Among the Samoyed and Ostyuk of the Tarukhan country the
future shaman spends hig youlh in exercises which stimulate hig
nerves and excite his imagination,® At the consecration of 2
novice, according to Tretyakoff,* he must stand with his face
towards the west, while the officiating shaman asks the Dark
Spirit Lo help the candidate and to give himn a spirit to serve him.
At the end of the ceremony tho shaman sings a hymn in praise of
the Dark Spirit, and the npovice repeats it sfter him. The
beginner is tested by the spirits, whu require of him certain
sacrifices, as of his wife or son, and he has to promise them
various olher sacrifices.

Both Castren ® and Islavin ¢ speak of the special training of the
novice by an old shaman. One of the Samoyed shamans told
Castren of how he was enfrusted to the care of an old shaman for
training, when he was fifteen, as he (the candidate) came of an -

L According to Potanin, the felt carpet alinded to Ly Agupitoff and
Khangaloft provides the means of perforiming what is considered the
mest essential part of the ceremony. The novice is carried on if, by the
four shamans mentioned, ouvt of the yuita to the row of nine birches.
Of the moment of bis elevation on the carpet, they say bo begde, ‘ the
shaman ascends’, On reaching the birches, the shaman must leap from
the carpet on to one of them, “whicti he climbs, [From the top of {his
bireh he must jump to that of the one next to it, and so on to the end of
the row, whenee he mugt raturn in the samc manncr to his sfarting-
point, and js then again placed on the carpet.  After this ceremony the
new shanman begins M shamanize, fo foretell the future, and to heal the
sick—bub all this without the use of the drum. This aceesgory he is nof
permitted to acquire until after the third year from his consecration.
(Potanin, Skeéches of North-Western Mongolin,vol.iv, pp. 58-9.) According
to Agapitoff and Khanguloff {op. cit., p. 141), the custom thus described
by Potunin 18 peculiar to the Buryat of Balagansk.

2 Ihid. $ Biclayewski, op. et p, 113.

¢ Tretyakoll, The Cowntry of Twrulhansle, pp. 210-12,

® Castren, Nowdische Reisen und For seluorgen, p. 191.

¢ Islavin, The Sunioyed, their Howme and Sociul Life, p. 109.
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old shamanist family., The means of education was as follows :
Two tadibey (shamans) blindfolded him with a handkerehief, and
then beat him, one on the back of the head and the other on the
shoulders, till his eyes were dazzled as with too much light, and
he saw demons dancing on his arms and feet, It must be remem-
bered. of course, that he had been taught beforehand about the
Samoyed world of spirits.? In former times Lapland was a school
of shamanism, and all neighbouring tribes sent youths thither to
be trained 28 shamans.? At present only among Russian Lapps
are noyda (shamans) to be found, and they are but degenerate
copies of their predecessors.

! Castren, op. cit,, p. 191,
* Behefferns, LZapponie, p, 120. N. Kbaruzin, The Noydu among the
Ancient and the Modcin Lopps.
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CHAPTER IX
TYPES OF SHAMANS

Palaeo-Siberians

In thig chapter, which deals with the different types of
shamansg, the dutics of a shaman will be enumerated. In nearly
all the more advanced tribes we shall see that cerfain shamans
specialize in one sort of duty ov another, while among the mare
primitive peoples each performs many different kinds of duties—
a state of things made possible by the lesg corplex nature of those
duties. The high conception of a shamsan’s duties among certain
tribes may be seen from Banzaroff’s ideal picture of a Buryat
shaman. He is (a) priesl, (b) medicine-man, and {c) prophet.

(«) ‘ As a priest, he knows the will of the gods, and so declares
to man what sacrifices and ceremonies shall be held ; he is an
expert in ceremonials and prayers. Besides (he communal cere-
monies at which he officiates, he conducts also various private
ceremonials.’?

(0) As medicine-ran, the shaman performg certain ceremonies
to expel the evil spirit from the patient.

(c) As a prophel, he foretells the fature sither by meang of the
shoulder-blade of a sheep or by the flight of arrows.

This ideal type of shaman was probably rare even in Banzareff's
time, for he himself says that the shaman was not present at all
communal sacrifices.? It is the same with some family sacrifices:
the ongons are fed by the master of the house; and certain other
sacrifices, ag, for instance, those offered at child-birth, are made
without the agsistance of the shaman,?

The fact that a communal or family ceremony is somctimes
prosided over by the head of the commune or family, or that
a private individual occasionally performs divination, does nol
alter the fact that the original type of Buryat shaman had the
performance of all these rites in his hands.* They had among the

! Banzaroff, Black Faith, 1893, pp. 107-15.
¥ Ibid,

© Klements, E. R F., ‘The Buriats ', p. 13.
* Ibid.
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Mongols in the time of Djingis Khan, when the shamans were at
the height of their power! We cannot therefore agree with
Mr. Mikhailowski, who says, ‘Of all the actions of the shaman,
the most characteristic of his ealling is what is known as kmnlanie,”
i. e. invocations of spirits.? Although it may be that in the
decadence of his office s shaman is somefimes nowadays no more
than a medicine-nman, even now in certain places shamans are
present, not only at communal, but also at family rites, and even
when not so present we find in the rites traces of their original
parcticipation,

The Koryak. Among the Koryak, as among the Palaco-Siberians
and most Neo-Siberian tribes, we may distinguigh® (1) family
shamans, and (2) professional shamans.

Family shamanism is connecied with the domestic hearth,
whose welfare is under its care. The fawily shaman has charge
of the celebration of family festivals, rites, and sacrificial cere-
monies, and also of the use of the family charms and amulets, and
of their incantations,

Professional shamans ave those who are not definitely attached
to a certain group of people. The more powerful they are, the
wider is the circle in which they can practise theiv art.

‘There is no doubt that professional shamanism has developed
from the ceremonials of family shamanism’, says Jochelson.* 1t
scems, however, necessary to add another category of (3) com-
munal shamans, forming a transitional class between family and
professional shamans, These shamans have to deal with a grouy
of families taking part in important ceremonials, The admission
of thig thivd category must nob be taken to mean that we agree
unconditionally with the idea that thc professionsl shaman is
a development from the family, or the communal, shaman,
though many practices, and the opinions of such serious investi-
gators as Jochelson and Bogoras, lend some weight to this notion,

It was among the Koryak that professional shamans were first
affeeted by Christianity.

The Chulchee—Among the Chukchee, the above division into
farily and professional shamans needs $o be supplemented, since
wo find ® that there exist three eategories of professional shamans:

1 Mikhailowski, Skamanism, p. 58, ? Op, cit,, p. 55,
% Jochelson, The Koryak, p. 47. # 1bid,
¢ Bogoras, The Chukchee, pp. 430-1.
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(A) Ecstatic sbamans, (B) Shaman-prophets, (C) TIncantation
shamans.

Of courge, the duties of the shamans of all these categories
merge into each other; still, a cerfain specialization is to be
observed.

A. The ecstatic shaman communicates with ‘spirits’ and is
called kalatkourgin.

‘This includes all kinds of intercourse with ‘“spirits™” which
become apparent to the listeners ; that is, the voices of "“spirits™
talking through the medium of the shaman, ventriloquistic per-
formances, and other trick$—generally speaking, the whole spec-
tacular part of shamanism, which forms the main content of the
shamanistic sdunces.” As observed above, ‘all thig is often con-
sidered merely as a kind of jugglery. For performances of this
sort, young people are said to be better adapted than older oncs.
With increasing years some of the shamans discontinue most of
these tricks.”!

B. The shaman-prophet, i.e. one who is ‘looking into’, hetola-
tirgin.

‘This branch of Chukchee shmmanism is held in the highest
veneration, because the shaman possessing it has the faculty of
seeing the danger lying in waib for the people, or the good in
store for them, and accordingly he is able to advise them how to
avoid the first and to secure the second. Most of the instructions
given are of a ritualistic kind, and refer to certain details of such
and such a ceremonial, which must be arranged after a certain
manner in order to secure the desired result.’?

There are shamans who, though they have et at theix disposal,
chnnot give any advice ; while others, on the other hang, cannot
communicate with ‘spirits’, but ‘ give magical advice as » kind of
infernal subjective inspiration, after self-communion for a few
moments, Thege, notwithstanding the simplicity of their pro-
ceedings, wsually enjoy the highest consideration of their neigh-
bours.™?

For instance, the shaman Galmuurgin was said by the Chukches
to be ¢ (with) only his (own) body’ (em-wikilin), because no other
beings helped him with their inspiration.

‘When giving a séence, he hegan by beating n drum and
singing, but in a few miautes he would leave off the exercise,

1 Bogoras, The Chukchee, p. 430. ¢ Op. cit, p. 431 3 1bid.

1579 (]
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and drawing a few long, almost hysterical breaths, would imme-
diately proceed to foretell the future, He talked to many people
present, one by one. When he was through with one cage, he
would stop for a while, as if recollecting himself, and then, after
several deep-drawn sighs, would pass on to the next applicant.’?

C. Incantation shamans (ewganva-tirgin, ‘preducing of incan-
talions’), who carry on the more complicated practicos of sha-
manism,

Incantations, together with spells, form the greater part of
Chukchee magic. The incantations may be of a benevolent or
malevolent character, Hence there are two typos of shamans in
this class:

1. “Well-minded’ (fen-cimnulin), who ply their art in order to
help sufferers.

2. ‘Mischievous’ (kurg-crenilit, ox kunich-cneniit, literally * mock-
ing shamans *), who are bent on doing harm to people.

Good shamans have a vod shamanistic coat and had shamans
a black one. The same colours are used by the Yukaghir shamans.

The majority of shamans, however, corabine in themselves the
gifts of all these categories and in the name of “spirits’ perform
various tricks, foretell the future, and pronounce incantsations.

The Neo-Siberians,

The Yakut. Troshchanski? suggests that the division of
shamans into black and white is the most essential division
among all Siberian tribes, though many travellers speak of
shamans in a general way as if there were only one kind, Tt
would seem, however, that Troshchanski overlooks the distinetion
between the religious conceptions of the Palaco-Siberians sand
those of the Neo-Siberians. They live under different environ-
mental conditions; and, besides, the Neo-Siberians bave un-
doubtedly been to some extent influenced by

contact with the
higher Asistic religions.

It is among the Neo-Siberians that magico-religious (ualism
appears more distinctly, Again. within the class of Neo-Siberians
themselves differences are found, Among the Yaku$? the hlack
shamans predominate, the white hardly existing ; while among
Op. cit., p. 431.

"Lroshchunski, The Evolution of the Black Faith, 1902, p. iii.
Op. cit,, p. 110,
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the Votyak fhe white arc almost the only shamans now to be
found, as the cult of the bright ged has almost entirely displaced
that of the black.

The Yakut white shamans are ealled «iy-oiune. They tako pavt
in the spring festivals, marriage ceremonics, lertilization rites, and
the curing of diseases, in cases whore kuf has not yet been taken
away from the patient.!

We read in a certain tale that at one wedding therc were
present nine aiy-oiuna (white men-shamans) and eight aéy-udagane
{white women-shamansg).? White shamans also ask, in cascs of
the sterility of women, the maghan sylgylakl to descend to earth
and make the woman fertile. At the autumn fishing, in former
times, they lighted torches made of wood cut from a tree struck
by lightning, purged the walers of all uncleanness, and asked the
ichelv (gpirit-owner) of the lake for a benefit. This, he considers,
was certainly done by white shamans, if only for the reason thal
the ceremony was held in the daytime.® But, on page 105 of the
game work, Troshchanski writes: <Only the spring festivals wero
called aiy-ysyakh; the aubumn festivals were known as abassy-
ysyakl”  Hence the ceremany of fertilization of the lake must have
heen performed by black shamans, chassy-oiuna, in spite of the
fact that this ceremony was held in the daytime.

As to the characters of the fwo kinds of shamans, Gorokhoff
says that he knew personally several aiy-oiuna, who were very
good people indeed, quiet, delicate, and really honest, while the
abassy-owunt were good for nothing.*  Bub Troshchanski says that
the ‘black shaman® among the Yakut is only professionally
“black’, that his attitude has no specially evil character, and that
he helps men no less than the white shaman does. He is not
necessarily bad, though he deals with evil powers, and he oceupies
among the Yakut a higher position than among other Neo-
Siberians,

Black shamans offer sacrifices to abassylar and shamanize Lo
maintain their prestige, They foretell the future, call up spirits,
wander into spirit-land, and give accounts of iLheir journeys
thither.t

At the present day there are among the Yakul special story-
tellers and also spoeial sorccrers (aptah-liisi).

L Op. cit ) p. 149,

® Khudiakoff, Terlhoyansk Anthology, p. 88. ¢ Troshchanski, ibid,
' Gorokholl, Yurung-Uvlan, B.8.3, L. R. G.S,, 1887, p. 56,

® Troshchanski, op. cit., p. 152,
o2
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According to the degree of esteem in which they are held by

the people, Sieroszewski? classifies Yakut shamans as follows :
(1) The Great Shaman—uluhan. oiun.
(2) The Middling Sharaan—ortn-oiun.
(8) The Little Shaman—kenniki-otumn.

A ‘great shaman’ has the aémagyal from Ulu-70ien himself.

A shaman of middling power also possesses dmdagyat, but not of
so high a quality or to so great an extent ns the former.

A ‘little shaman’ doos not possess dmdgyat. He is not, in facl,
really a shaman, but a person in some way abnormal, neurolic, or
original, who can cure trifling illnesses, interpret dreams, and
frighten away small devils ouly.

With rvegard to the classification of shamans into ¢ white” and
“black ', Troshchanski puts forward the hypothesis that these two
classes of shamans originated and developed independently :

‘ One might imagine that the class of white shamans came into
existence ficst, and that it derived from the class of heads of
families and clans. The custom of the choice of one leader
(shanan) for common ceremonies or sacrifices may have helped in
this evolution of the white shaman from the heads of families.
The wisest and most respected member of the community would
probably have the best chauce of being chosen, as he conld please
not only the people but also the spirits,’ *

The same persons might then have been chosen repealedly, and
presently a class of white shamsaus might arise for the communal
cults and sacrifices, In the meantime the head of the family
could still keep his priestly power in his own home, until the
professional shaman took his place, as we see at the present day
among certain tribes, e.g. the Yakut.?

Why should we regard the head of the family as the protolype
of the white shaman ? We shall find in Troshehanski’s book no
more satisfactory reply to this question than is contained in the
following short passage :

‘I think we are right in saying that the heads of the farnily,
or the chosen priests, in their practice and prayers do not address
themselves to the evil spirits, which in Yakut are called abassylar ;
hence it is here that we find the origin of white shamans.’

If we follow Troshchanski, we must draw the conclugion thab

' Sieroszewski, op. cit,, p. 625.

® Troshchauski, op, cit., p. 120.
* Op. cit., p. 124, ! p. et p. 120

t Op. ¢is., p. 113.
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among the Neo-Siberiuos, e.g. the Buryat and the Yakut, the
white shamans form a quite distinct class, although we see that
on certain occasions the head of the family may take the place of
the white shaman :

‘Tailgan is a communal sacrifice in which the whole family or
clan takes part. 'Lhis ceremony is designed to show humilify :
the Buryat call it the ““asking cerermony”. The performer of
tailgan may be the shaman, or the whole group of family heads
without the assistance of a sliaman,”’

Among the PalaeovSibefians there is no clasg of white shamans,
and the family cult is in‘the hands of the father, assisted by the
mother, the participation of professional shamans being ofien
probibited. Awmong the Gilyak the assistance of shamans at
sacrificial feasts, e g. the bear-ceremonial, is even forbidden. Is
this because there is no white shaman among these people? Or
ig it an indication that, afler all, family and proflessional
shamanism have developed separately ?

Aroong the Yakut, from the observation of whom Troshchanski
formed his hypothesis, the white shaman may be a woman, in
cases where the woman stands as family head.*

Now ag te the black shamans, they were originally wwomen,
says Troshchanski, and he draws attention to the following
linguistic and sociological particulars which are made to act as
evidence in support of hig hypothesis.

What is the essential meaning of the word shaman? In
Sunskrit $am=to be tired, to become voary; Sranwna=work,
religious mendicant. In the Pali language the word samana has
the same meaning. These two latfer wordg have been adopted by
the Buddhiste as names for their priests.® But, according to
Banzaroff, the word shaman originaled in northern Asia: sttman
is » Manchu word, meaning ‘ one who is excited, moved, raised”;
samman (pronounced shiman) aud hummaon in Tungus have the

v Aganitoff and Xhangaloff, Matervalr for the Sludy of Skamanism in
Séberia, L.3.8. 1L R.G S., p. 36. ) ]

* 1low this may occur, 1n the patriarcbal Yakut family, Troshehanski
explains us follows: *Lach wife of a polycynons Yakut Hved separately
with Lier children and relations and eattie ; during the frequent absences
of her husbund ele was actually the head of the fanily, and performed
family ceremoninls. Several such ye-wse (mutriavchal families) formed
one ago-use (putrinychal family) * (p. 116). ] )

® 1 'am indebted for this information to Mi. AL, de Z. Wickremasinghe,
Lecturer in Tuwmil and Tolugu in the Univessity of Oxford.



198 RELIGION

same meaning.  Sumdamdi i Manchu : *I shamanize’, i.e. ¢I call
the spirits dancing before the charm.'!

From the alove we see that the essential characteristic of
a shaman is a Nability to nervous ecstasy and trances. Women
are more prone to emotional excitement than men: among the
Yukut most of the women suffer from meneri% (a nervous digeuse,
one type of the so-called ¢ Arctic hysteria’).”

Thus Tvoshehanski. But the only conclusion—if any—ihat Le
could draw from this would be that women are by nature more
disposed te shamanizing than men. And why should this make
her the original dlack shaman? Only one piece of evidence is
adduced to connect wornen with ‘black” shamanizing, and that is
taken from Kamchadal life, not from that of the Yskut, upon
which chiefly he grounds his hypothesis, Among the most
primitive Kamchadal, where there were only women (or koef-
chuehj shamans, these practised only Dblack shamanism, sum-
moning cvil spirits,

As to the linguistic evidence:

Among the Mongols, Buryat, Yakut, Altaians, Torgout, Kidaun,
Kirgis, there is one general term for 2 woman-shaman, which has
a slightly difterent form in each tribe : wlagan, udagan, udaghan,
ubahan, wtygan, wliugun, iduan (duane); whereas the word for
man-shaman ig different in each of these tribes,

In Yukut he is ealled oiun ; in Mongo), buge ; Buryat, buge and
bo ; Tungus, samman and hamman ; ‘Tavtar, kam ; Altaian, kem and
gam ; Kirgis, baksa (basky); Samoyed, tadibey.

From the above Troshchanski concludes that during the migra-
tion of the Neo-Siberians they had only women-shamans, called
by a similar general name ; and that the nen-shamans appeared
later, when these people scattered, settling in lands distant from
one another, so that the term for man-shaman originated in-
dependently in each tribe.!

Of course this linguistic evidence concerns only tho Neo- and
not the Palaco-Siberiang,

Troshchangki gives us further the following religiosocial evi-
dence, drawn exclusively from the Yakub, in support of his

Zakharoft, Conplele Manchu-Fussian Dictionary, 1875, p. 568.
I'roshehanskd, op. eit., p. 119.
8 Krasheninnikoft, Description of the Cowntiy of Kawmckatla, pp.
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hypothesis of the evelution of the ‘black' man-shaman from the
¢black’ woman-shaman :

() On the Yakut shaman’s apron there are sewn two iron
circles, represcnting breasts.?

(&) The man-shaman dresses his hair like 2 woman, on the two
sides of the head, and braids it; during a performance he lets the
hair fall down.?

{¢) Both women and shamans are forbidden to lie on the right
side of o horse-skin in the yuria.®

(d) The 1an-shamuan wears the shaman’s costbume only on very
inmportant occasions; in ordinary circumstances he wears a girl's
dress made of the skin of a foal.

(¢) During the first three days after a confinement, when Ayisit,
the deily of fecundity, is supposed to be near the woman who is
lying-in, access to the house where she is confined is forbidden to
men, but nol to shamans.®

How the female black shaman was displaced by the male Llack
shaman Troshchanski explains as follows, again using exclusively
Yakut evidence :

The smith who made the ornaments for the female shaman’s
garment acquired some shamanistic power. He was in contact
with iron, which was of magical importance, and power came o
him through this contact. (The smitbs were, like the shamans,
*black’ and ‘while’, but among ths Yakut one hears more of
“black’ smiths than of ‘white’.}) Thus the similarity between
the vocation of a shaman and that of a smith becomes close,
especially when the calling of smith descends through many
generations in the same family. Smiths come to he considered as
the elder brothers of shamans, and then the differences between
them finally disappear, the smilh becoming a shaman.

The woman, theu, since she could not be & smith, had even-
tually {o give up her place to {he man.

In modern times. as there are no longer any ‘magical smiths’,
new shamanistic garments cannot be made.®

' Krasheninnikof, op. cit., pp. 81-2. ? Ibid,

® Troshchanski, op, cif., p. 123. * Tbid. ~° Tbid.

* Troshehanski, op. cit., p. 125, Tt will Le interesting to quote here
wiint Sjnrpszewski says about the vocution of the smith: ‘Those who
approach most nearly to the shamans in {heir offiee, aund are partially
rilated to them, are the smiths. *The smith and the shaman arc of one
nest”, says a proverb of the Kolyma district. The smiths also can cure,
advise, and foretell the fubure, but their knowledge does not possess
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This hypotlesis of women heing the first black shamans is,
however, not borne out by the evidence. Even if we allow that
the above quotations, especially that containing the linguistic
evidence, tend to show that women were shamans before men, it
does not follow that they were the first black shamans. There is
not encugh evidence in Troshchanski’s book to support his
hypothesis of two separato origins and developments for black
and white shamans.

On the other hand, the evolution which Troshchanski ascribes
to black shamans might be ascribed to professional shamanism, if
we reject Jochelson’s and Bogoras’s view that professional de-
veloped out of family shamanism,

The Altaians, Wierbicki! says that among the Altaiuns, besides
the shaman, called kam, there are also (i) ryncld, ‘ who, during
attacks accompanied by pain, can foretell the future’ ; (i) Lelgochi,
or ‘guessers”; (Ul) yarincki, or those who can divine by means of
the blade-bone ; (iv) koll-Turechs, who divine from the hand; (v)
gadachi, who conlrol the weather by means of a stone, yada-tash,
which is found in parrow mountain defiles, where winds blow
continually. To obtain these stones a yadachi must swear away
all his possessions. Hence he is poor, lonely, and usually a
widower,

The Buryai. Among the Buryat, according to Shashkoff?
shamans arve divided into (#) hereditary shamans and (b) shamans
of the first gencration. Ansther division is into {a) real, (3) false

n magical character; they are simply clever people, who know much
und who possess  peculiar fingers ™. The profession of smith is genc:
rally hereditury, especially in the north. It ig in ihe njnth gonefation
that w [hereditary] smith fire acquires cortain supematural gualities,
and the more anciznt his ancestry, the more warked are these qualitEest
The spirits are gencrally afrald of ivon hoops and of the noise made by
the blowing of the smith's bellows. In the Kolyma district the shaman
would not shamanize until 1 [Sicroszewski] removed my case of instru-
mwents; and even then his bad luck in shemunizing was explained by
him as due to the fact that, as he said, “the spirits are afraid of smiths
[in this case Sicroszewski], and that is why they do not appear at my
call.  Only a smith of the ninth generation can, without harm to him-
self, hammer out the iron embellishuents of the shamunistic dress, the
iron for the drum, or make @mdgyat. 1f the smith who makes a shaman.
istic ornament has not a sufficient number of ancestors, if the noise of
hammering and the glare of the fire does not surround bim on all sides
then birds with oroeked claws und beaks will tear his heart in pieces,.
Respectable hereditary smiths have tools possessed of spirits ™' (ichekilah)
which can give out sounds by themselves”  (Sieroszewski, op. cit., p. 632.j
Y The Nutives of the Altai, py. 44-6. b
* Shashkoft, Shamanism in Siberie, W.S.8.L.R. G. 8., p. 82,
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shamans.  Again therve are (a) white (sagabd) and (b) black
(harain-bo).

The white and black shamans, the Buryat say, fight with each
other, hurling axes al one another from distances of hundreds of
miles. The white shaman serves the West fengeri and West
Jhats, and has charge of the ceremonies held at birth, marriage,
&c.  He wears a white coab and rides a white horse. A famous
white shaman was Barlak of the Balagansk disfrict, at whose
grave his descendants still go to worship.

The black shawman serves the éemgeri and Zhats of the East.
Tlese shamans are said th have power to bring illness and death
upen men. They are not liked, but much feared, by the people,
who sometimes kill black shamans, to such a point does this
dislike develop.! The grave of a black shaman is usually shaded
Ly aspens, and the body is fastened to the carth by a stake taken
from this iree.

According to Agapitoffil and Kangaloff, there are also a few
shamans who gerve both good and bad spirits at the same time.

The Samoyed.  Lepekhin * says that the Samoyed shamans are
not divided into distinet elasses, black and white, as among the
Buryat, but serve both for geod and bad ends, as occasion arises.
The Lapps likewise make no strict distinetion between good
shamans and bad.  Seme of the Lapyp noyde (shamans) are known
as ‘Big’, and others as ‘ Little’, noyda.

Lhe Votyak., The whole Votyak hierarchy arose from the white
shamans, The chief of the shamans is the tuno. At the present
day the funo? is the chief upholder of the old religion.

As the soul of a tunmo is ‘educuted’ by the Creator, he is
without doubt a white shaman. Besides the #uno, there are
priests, chosen either by himself or by the pcople under his
advieo. ‘In most cases the profession and knowledge of a funo
descend from father to son, although any person who has the
opportunity of acquiring the knowledge necessary to a tuno can
become one.’?

Awong the Votyak there is a classification of shamans inlo
(¢) permanent and (b) temporary. The latter ave chosen to
perform gome particular sacrifice.  Besides  fhese there are

I Agapiloit and Khanguloff, op. cit., pp. 85-6,

* Lepekhin, Diary of a Jowrwey, p. 262,

Sogayewski, A Shetch of the Mode of Lije of the Totyal of Surapul,

. 123,
* Op. cit, p. 126.
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secondary priests appointed by the fwno and ecalled {(5re¢ snd
parchis.

In former times black shamans also were to be found Among
the Votyak, but they have given way to the white, Just as among
the Yakut the white sheman has been largely displaced by the
blacle.

The Votyak black shaman of former times has been converted
into an ordinary sorcerer, Ile is called pellasiis, and * he can aid
the sick, and fnd lost cattle through his incantations; but a1l this
wilhout any connexion with the deities”.! Avpother kind of
sorcerer 18 called vedin, He is feared and hated by all.*

When the tuso bas finished his education under Kylchin-Inmar
(the Creator), the laiter takes his pupil Lo a place swhere the
candidates for the position of sorcerer reside. He examines them,
and to those who unswer satisfactorily he gives permission to
enchant and destroy men,

! Bogayewsld, op. cit., p. 125, 2 Op. cit., p. 126.

CHAPTER X

THE ACCESSORIES OF THE SHAMAN

Ir everyday life the shaman iz not distinguishable from other

" people except by an occasienally haughty manmex, but when he

is engaged in communicating with spirits he has to malke use of
a special dress and special instruments. Of these the muost
important and the one in most general use is the shaman’s drum.
It may be said that all over Siberia, whero there is a Sh‘m?"n
there is also a drum. The drum has the power of transpm't”.‘g
ihe shaman to the superworld and of evoking spirits Py its
sounds. o

Authors of the eighteenth century, like Pallas and Kragheninni-
koff, pay great attention to the shaman's accessories. ’],‘hot.lgh
thiey have probably only been attracted by their picturesque side,
yet their descriptiong are very valuable in view of the modern
atterapt to rescl the primitive mind through its symbolical forms
of expression.

Shashkoff 1 enwmerates the following items as indispensable to
the shaman’s dress all over Siberia—the coat, the mask, the cap.
and the copper or iron plate on the breast. The Samoyed tudibey
subgtitute for the mask a handkerchief tied over the cyes, SO _that
they can penetrate into the spirit-world by their inner ‘S’B'ht-
This use of a handkerchief is also mentioned by Wierbickl, who
says that the shamans of northern Altai wear one round the fore-
head to keep the hair out of the eyes.

These four aceessorics—the coat, the mask, the cap, and the
iron plate—are used by the Neo-Siberians only, since 210Ng
Palaeo-Sibevians the dress is much less complicated,

Each tribe bas, moveover, some particular object which plays
the chief part in the shamanistic ceremony.

Gmelin,? deseriting the Tungus shaman’s costume, snyS _th"‘t
over the usual shamanistic garment an apron, adorned with trom,
is also worn ; his stockings, likewise vemarkable, are made of skin

i . . g 198,
U Shamanism in Siberic, p, 86. * Reise dwrch Sibirien, ii, 1
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ornamented with iron.  Among the Gilyak and the Olehi it is the
shaman’s girdle which is of the greatest significance ;! among the
Buryat,? the horse-staves, &c, Iron and copper objects seem
also to be especially associated with the Noo-Siterians,

The whole costume with its appurtenances used during sha-
manistic performances throughout Siberiza has, according to
Mikhailowski? a threefold significance:

1. The shaman wishes to make a profound impression on the
eyes of the people by the eccentricity of his costume.

2. The ringing of the bells and the noise of the drum impress
their sense of hearing.

3. Finally, a symbolic meaning is atlached to these gccegsgories
and adormnents, a meaning known only to believers, especially to
the shamans, and closely connected with the religious conceptions
of shamansim.

Thus Mikhailoywski, But this interpretation does not bring out
the wliole importance of the relation of these objects to the
spiritual world.  They are of great importance, for the spirits will
not heav the voice of the shaman unless the right dress and im-
plements are used, and the drum beaten ; they are sacred because
of their contact with a supernatural ang often dangerous power.

Being sacred, these accessories must not be used by any one but
a shaman, otherwise {hey are ipotent to produce any result. It
is only a good shaman, a real one, who can possess the full
shaman’s dress.

Among the Palaeo-Siberians it is vsually the shaman himself
who malkes all accessories, and that only when the spirits give
their permission.  Ameong the natives of Altai it is not all
shamaws who have the right to wear manyak (the coat) and the owl-
skin cap.*®

Among the Yakut even the blacksmith, who undertakes the
ornamentation of the costuuie, must have inherited the right.
* I the blackswith who makes & shiamanistic ornament has not a
sullicient number of anrcsstors, i he is not surrounded on all sides
by the noise of hainmering and the glow of fire, then birds with
vrooked claws and beaks will tear his heart in pieces.’® TFor this

' Sebirenck, The Nutives of the Anuer Country, iii, 124-6,

= Agapitoft and Khangaloff, Materials for the Study of Shamanism in
Siberia, p. 43,

S Shamanism, p. 72,

¢ Potanin, Sketchis of Nowth-Western Mongolia, iv, 53,
b Sieroszewski, The Yalut, . 632,

b L1t ==
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veagon the blacksmith’s voecation comes next in importance to the
shaman’s, In modern times it is practically impossible among the
Yakut for the shaman's coat to be made, since there is now no
class of hereditary blacksmiths,  In his descriplion of the Tungus
ghaman’s garment, Gmelin relates how the shaman whom he saw
had no cap because the old one was burnt and the spirits would
not grant him a new one.! Of the Buryat shamans he observes
that many of themn do not possess drums, since the spirits with-
hold permission te make them, and two Jong sticks which are
struck crosgwise sgainst each other are therefore substituted at
the performance.? Mikhailowski quoles the above statement in
explanalion of the fact that Khangaloff had seen only one drum
among the Buryat shamans.

“With the degeneration of shamanism °) says Mikhixilowski, ‘ the
number of people who know how to prepare the sacred instrument
with due regard to magical custom is decreasing.’®  This, however,
is not the true explanation of the disappearance of the drum among
the Buryat, for the importance of the other chief Buryunt accessory,
the horse-staves, which demand equal care in the making, must
also be taken into account. Without them the shaman cannot
perform any of the principal rites. They are usually made of
birch-wood, no one but a shaman who has passed his fifth con-
secration being allowed to use iron horse-staves.* The Lapps take
great care of their drum and keep it covered up with furs. No
woman may touch it.

A. Palseo-Siberians.

The Cladchee.  Arnong Palaco-Siberians there are no strich regu-
lations as to the shape and quality of the shaman’s dress. Origi-
nality of costume i3 what is most sought after, and Bogoras tells us
that the Chukchee shamans sometimes adopt some old coat brought
from the American shore, ‘The Chukchse have nothing similar
to the well-known type of coat covered with fringes and Images,
which is in general uge among the Yakut and Tungus, and which
probably was borrowed from the latler by the Yukaghir and
pechaps alse by the Kamebadal.’?

The absence of & peculiar shaman’s dress among the Chukchee

Op. cit., p. 193.

These are probably what are called by later writers ‘ horse-staves’.
Op. cit., n. 68. * Klementg, E. R. E., p. 16,

The Chikchee, pp. 457-8,

e o e o
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may be accounted for by the fact that the shamans pertorm their
cercmonies in the darkness of the inner room of the house, in an
atmosphere so hot and stifling thal they are obliged to take off
their coats and to shamanize with the upper part of the body quite
naked.

The only shamanistic garments that Bogoras speaks of ave a coab
and a cap. ‘As far as I know,” he sars, ‘among the other
neighbouring tribes also female shamans have no outward dis-
tinguishing mark, nor do they use the special shamanistic garh
which is assigned only te the male shamans.’ !

After this stalement the custom among certain tribes of the
adoption by the male shaman of the clothes and manner of
& woman appears still more strange. The shamanistic coat is
characterized by a fringe round the slecves a little above the
opening, or round the neck a little below the collar. This coat
may be adopted by the shaman or by the patient. Besides the
fringe there are slits ornamented with cured leather. ‘These slits
and fringes are usually said to represent the eurves and zigzags of
the Milky Way.’*

But if we rexnember the many other ways in which the Chukehee
shaman imitates tho Tungus shaman, we may conclude that both
slits and fringes in the shamanistic coat are but another instance
of the same imitation. The garment represented in Bogoras's book
has in front of it an image of fetkeyun, that is,  vital force®, which
resides in the heart and assumes its form. It is made like
a leather ball and filled with reindeer-hair. The other figure,
likewise of leather, represents a reldien, or ‘assisting’ spirit of the
shaman,”

The shamanistic eap is also supplied with fringes, with & tassel
on the top and a long double tassel on the left side. The tassels
are of the type adopted for magic purposes, that is, they are formed
of alternating pieces of white and black fur. *Another cap with
the opening on top, and likewise fringed and tasselled, was used
by the shaman as a remedy sgainst headache.”*

In addition to these garments, the Chukchee shaman uses in his
porformances many small instruments, such as the knife, the handle
of which is embellished with magical objects, and a small flat piece
of ivory, which is said to be usually employed when cutting open
abody. The ivory of the shaman, ‘ Scratching-Woman’, had three

1 Op, cit., p. 458,

? Op.cit, p. 459.  ? Ibid.  * Op,cil., p. 460,
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leather images fastened to it,  “One was said to represent a kele
from the *“direction ” of the darkness, wilh the arms longer than the
legs. The middle image with only one arm and one leg, and with
the Lwo eyes one above the other, represented the kele lumetun.
The third tinage represented a erawling “spell ” sent by an enemy
of the shaman, who inlercepted it on the way and thoroughly sub-
dued it so that it began to do his bidding.”? These different amulets,
in the form of pendants and tassels, are made of skin and beads by
the shaman himself, and ate fastenod to various parts of the body
or dress, Such are also the ‘round patches of skin, often with
o tassel in the centre’,? which are consideved highly effective
amulebs among the Chukecher, the Koryak, and the Asiatic
Eskimo. They are sewn to the coat, on tho breast or on the
shoulders, or against the affected part of the body. An image
of the ‘guardian’ is placed in the middle, and is often replaced by
an ornarpental figure of & woman, of 2 dancing man, or of a warrior.
These objects, as well as those already mentioned, serve hoth
a magical and sn ornamental purpose.

The most important object in shamanistic performances all over
Siberia is the drum. Thus the Chukchee use the drum which is
common to both Asiatic and American Eskimo.

The drum used by the Reindeer and Maritime Chukchee is
different from that adopted in north-western Asia by the Yakut,
Tungus, Koryak, Kamchadal, and Yukaghir, which is rather of
a southern type.

The southern drum is large and somewhat oval in shape, and is
held by four Joose bands, which are fastened to the hoop of
the drum on the inner side. The other ends of these bands
meet in the middle, where they are tied to a small wheel or
a cvoss, which is without any other support. When these are
grasped hy the hand the drum hangs loosely, and may be shaken
and ifs position changed at will.  The drum-stick is made of wood
and coveted with skin or with eured leather.

The Chukchee drum has a wooden handle ® which is Jushed with
sinews to the wooden hoop. The diametor of the hoop, which is
nearly cirenlar in shape, is from 40 to 50 centimetres. 'I'he head
Is made of very thin skin, usvally the dried skin of a walrus’s
stomach. In order to stretch the skin it is moistened with water
or wine, and the edge is then tied with sinew cord. The ends of

I Op. cit., p. 466. * Op. cit,, p. 468.
¥ According to Mr. Henry Ralfour this shows Eskino influence.
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this cord are fastened fo the handle. The drum is very light,
weighing [rom half & pound to a pound and a half. The drum-
stiek varies aceording fo its purpose. It is either a narrow, light
strip of whalebone from 80 to 40 centimetres long, or a piece of wood
from 60 to 70 centimetres long, which is sometimes adorned with
fur tassels. The former is used during the magical performances
held in the inuer room al night, the latter during ceremonials
performed in the onter tent during the day.!

When the family is moving from place to place, the cover of the
drum is removed, folded, and fastened to the hoop to be replaced
when needed. In the winter house the drum remains in front of
the slecping-place, and in the summer tent it hangs near the sacred
fire-board.

The Koryak. The shaman accessories of the Koryak, another
Palaeo-Siberian tribe, are deseribed by Jochelson as follows: ‘The
Koryak shamans have no drums of their own; they use the drums
belonging to the family in whose house the shamanistic per-
formance takes place. It seems that they wear no special dress ; at
least the shamans whom I had oceasion to observe wore ordinary
clothing.”?

One embroidered jacket, which was sold to Jochelson as an
Alutor shaman’s dress, is very much like the ordinary man’s
dancing-jacket used during the whale ceremony, but more elabo-
rate, The Koryak drum belongs not to the shaman but to the
family. It is used both as a musical instrument and as a sacred
object in the household. Everybody who pleases can heat the
drum, but there is uswally one competent person who knows
how to shamanize with it,

The Koryak drum, ygei, 18 oval in shape and covered with
reindeer-hide on one side ornly, its diameter beiug 73 centimetres.
The drum-stick is made of thick whalebone, wider at the end with
which the drum is sfruck, and this end ig covered with the skin of
a wolf’s tail.

Inside tho drum at four points in the rim a double cord of nettle
fihre is fastened and joined Lelow to form Lhe handle. These cords
run towards one side of the drum, On the top of the inside rim
is attached an iron raitle. Jochelson says that lhig custom of
aftaching the rattle has been borrowed from the ‘l'ungus and that
not 2ll Koryak drums possess it.”

Y Boguiss, The Chulehee, pp. 356-T. )
2 Yle Koiyale, pp. 04 5. ¥ Op. cit,, p. 56.
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The Kamchadal (Itelmen). Among the Kamchadal there is
apparently no shamanistic garment or drum. Tsvo early travel.
lexrs to their country, Steller and Krasheninnikoff, éay that
everybody, especially women, could shamanize, and hence this
occupation was not professional enough to demand a speeial dress,

The Yukaghir. The Yukaghiv drum is a rough oval. It is
covered with hide on one side only. Inside the dium there is
pn iron cross near the centre, which serves as a handle. The
ends of the cross are fastened with straps to the rim, to which
four iren raftles are altached.r There is a great similarity between
the Yukaghir and the Yakiwt drum, not only in the jvon rattles,
iron cross, and general shape, but alse in the small protuberances
en the outer smface of the rim, which according to the Yakut
represent the horns of the shaman’s spirits, The stick is covered
with the skin of a reindeer’s leg. In Yukaghir traditions the
drum without metallic additions ig still traceable, the iron pieces
having been borrowed from the Yakub

The Yukaghir word for drum is yalyil, which means ‘lake’
that is, the lake into which the shaman dives in order to descemi
into ihe shadow-world.?

The Fskimo. This is very much like the conception of the
Lskimo, the souls of whose shamans descend into the lower
world of the goddess Sedna. The Eskimo drums are not laxge ;
the largest are to be found at Hudson Bay. They are eithe;
symmetrically oval or round, and a wooden handle is fastened
to the rim. J. Murdoch® says that such drums are used by
the Eskimo from Greenland to Siberia. The Eskimo as well as
the Chukchee beat the lower part of the drum with the stick,
The Koryak drum also is struck from below, and is held in
& slanting position, Other Asiatic drums are mostly heaten in
the centre. Among the Indians living south of the Eskimo we
find broad-rimmed droms used for purposes of shamanism, as well
us 1n dancing-houses.* ,

The Gilyak. The most important accessories of the Gilyak
shaman are the drum, kes, and the shaman's givdle, wangpa.
Schrenck gives us the following description of them: ‘One night
when I was sitling in a tent in the village of Yrri, they brought
in tsvo shamans’ dvums and other accessories, and ab my request

Ui, Z Op. oir., p. 59.
* A Point Barow Fslkimo, 1887-R, p. 385.
* Jochelson, The Koryak, p. 53.
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they allowed me to be present at the preparation for the ceremony.
First of all the dvum was heated hy the fire, to make the hide taut,
so that the sound might he more sonorous.! The drum was made
of the skin of a goal or reindecer, and whilst it was being prepared
the shaman made ready. Ile took off hig outer garment, put on
the so-called koska, a shovt apron, and tied round his head a band
of grass, the end of which hung over his shoulders like & iress of
hair. Then he took the shaman’s leather girdle, with many iron
plates,? copper hoops, and other metal pendants, which produce
a loud clanking noise during the shamanistic dances.” "I'his girdle
is called in Olcha dialoct yangpe. Ifs chief pendant is a large
copper disk with a small handle ornamented in relief, showing
Manehu influence; this circle, called Yole, makes the most im-
portant gound.  There are also many iron links called tasso, and
many hrregular picces of iron called kyire, which make a very loud
noise ; a fow rolled iron plates called kongore, and, finally, some
small copper bells withoul tongues, called kongolfo. When the
girvdle is put on all these objects hang together at the back. This
shamanistic givdle is of considerable weight.?

Although the Gilyak belong Lo the Palaeo-Siberians, the metal
accessories seem to be of Tungus origin, as are some other features
of their culturc. Weread in Gmelin's * description of the costume
of a Tungus shaman that he wears over the ordinary dress an apron
ornamented with iron, This suggests that this apron-form of the
shaman’s coat was borrowed either by the Gilyak from the Tungus,
or vice versn.

B. The Neo-Siberians,

Among the Neo-Silerians all theiv philogophy of life is ropre-
sented symbolically in the drum, and great significance is also
attached to various parts. of their dress.

The Yalwut, Among the Yakut even thosa who, like the black-
smith, help in the adornment of the shaman's garment, oceupy
a half-magical posifion, being credited with ‘peculiar fingers™.”
The hereditary blacksmiths have tools with ‘souls’, fehelydalh,
which can give out sounds of their own accord. The black-

! Txuctly the same proparations ar¢ vientioned by Jochelson, The
Koryide, p. H6.

¢ Compare the leather apron hung with jinglirg iron picces worn by
Maenchu shamans, [Suggestion of Me, Heury Baliour.]

* Schrenck, op. cit., i, 126. * Op. cit., p. 193,

¢ Sieroszowski, The Yakut, p. 632.
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smiths are those who approach most nearly lo the shaman in
their office, and ave, in a way, related to them. ‘The black-
smith and tho shaman are of one nesl’, says a proverb of the
Kolyma district, citedt by Sievoszewski. ‘The smith is tho elder
brabher of the sharmnan” is another saying quotled by Troshcehanski.
Blacksmiths can sometimes cure, give advice, and foretell the future,
but their knowledge is simply a matter of cleverness and does not
possess magical value. The profession of blacksmith is mostly
hereditary, especially in the novth; in the ninth generation the
hlacksmith first acquives (certain suparnatural qualities, and tho
Jonger his line of descent, the greater hig qualities, The spirits are
penerally afraid of the iron hoops and of the noise made by the
smith’s bellows. In the dislrict of Kolyma the shaman would
not shamanize until Stcroszewski had removed his case of mefal
instruments, and even then atiributed his bad luck to them: *The
spirits ave afraid of the blacksmith (Sieroszewski), and thab is why
they do nof appear ab my call.’?

The sbaman’s dress, according to Sievoszewski, consists chiefly
of a coat. It is of cowhide, so short in front that it does not
reach the knees, but touching the ground at the back. The edges
and the surface of this coat arc ornamented abt the back with
different objects, each having its own namo, place, and meaning.
The shaman's coat, which is nob an indispensable part of fhe ritual
cogbume smong Palaeo-Siberians, is most elaborate among the Neo-
Siberians.

Linguisticaily also there is a curious point connected with the
terms for coat and drum.  While the drom has a comnion name
{with dialectic differences) among most Neo-Siberiaus, {undr, Lingiir,
&e., the term for the shaman's coat vacies : Rumu, ereni, manyal.?
This seems to show that the ceremonial coat is a comparalively
newer invention than the ceremonial drup.?

Sieroszewski* gives us an account of thr meaning of the coat
ornamentation, which he heard from an old Yakut. It is ag
follows:

1. Kiingela (Lhe sun), a ronnd, smooth, shining disk, the size of
a small saucer, hanging belween the shoulders, on a shorl strap
of leather which passes through the liole in thc middle of tho
disk.®

! Ihid. ® Wierbicki, dltaian Dictionary, p. 487.
* Troshchanski, op. cit., p, 131. 1 Sicroszewski, op. ¢if., p. 632.
® Troshehunski (p. 143} suys that according to Piekarski there is no
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2. Otbon-Kiinga (hole-in-the-ice sun), a disk of the same shape
and sizs 2as the first, but with a larger hole in the middle, Tt
hangs above or below the fixst plate on a long leather strap.!

8. ICondei Lyhan, rolls of tin about the size of a thumb, hut
longer, hanging at the back on the metal rings or loops.

4. Chilliryt kyham, flat plates as long as fingers, hanging in great
numbers at the back, above the waist.

5. Hobo, copper bells wilhout tongues, suspended below the
eollav; like a crow’s egg in size and shape and having on the
upper part a drawing of a fish’s head, They are tied to the
leather straps or to the metal loops.

6. Birgiine, two round flab disks, similar o those which adorn
the woman’s cap, tusakia, but without any design on them ; they
are tied like an epaulet on the shaman’s shoulders.

7. Oiogos tinnrin, two plates about the breadth of four fingers
and a little shorter, fastened on both sides of the hody.

8. Tobylauo, two long plates two fingers broad, which are
fagtened to hoth sleevos.

9. Amagyat, abagyta dmdatiat (in many places called cmehet), a
copper plate as long as the first finger and half as wide as the palm
of the hand. TI{ is covered either with a drawing of a man,
‘with feet, hands, head, nose, mouth, eyes, and ears’, 2 or with
an engraving in relief on a copper medallion, having a man’s
figure in the middle.

‘ Only a blacksmith who has nine genecrations behind him can,

such word as ldéngeta; ibis, ke says, Lindsd, or kitsdnd, but the meaning
of Jiindsd is uncertain, Howcver, Troghchanski thinks that the Yalkut
word kitn—"' sun '—is not etymologically conneceted with Ifindsg. Khud-
yakoff translates the Yakut word kdsing ag ‘holl’. Aceording {o Katunoff,
Fitsdnd means (1) *oracular time ' (), or (2) ‘iron civcle’ fastened to the
shaman's coat and representing the sun.

Y Troshchanski (p, 144) converts this term into oibon-bitndsiti (hole-
in-the-ice cirele). Kiindsitd is the genitive of Kiindsi; the g‘eh_it.ive
form is used to show that these objocts belong to the shamuan's coat,
Priklonski (T7wee Years itn the Yalatsl: Territory, 1291, p. 54) calls it
kitlar-kitsanat (happy, joyous sun), which, according to Troshehanski
(p- 144}, is also wrong. He savs it ought to be Ealir Living flanghing
circle). Potanin (op. cit.. iv. 51) states that among the Mougoliuns of
north-western Asia there are scwn on the back of the shaman’s coat two
round copper disks, called by the Altaians Lusungy, or kulerfusungy,
and sometimes two others on the breasts. Tretyakoff {op. cit., p. 214
informs ws that the shamuns of Dolgan have a disk hanging on the
breast, which reprosents the chief evil spirit called kuganna, "Trosh-
chanski (op. cit., p. 143), however, suggests that Euganng i3 simply the
Yakut &iisdad, and is not a torm for an evil spirit, but for the disk.

* Sieroszewsld quotes a native deseription of it, op. cit., p. 634.
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without danger to liimself from the spirits, make an damdgyat,
copper plate such as bas been described, which the shaman, when
he begins to shamanize, hangs on his breast.’! What exactly
windgyat means, whether it is a personal or an impersonal power,
it is difficult to determine. "We shall go on to review the various
references to this subject, since the word dmdgyat is used in the
double sense of (1) an invisible power aud (2} of a visible symbol.
In this chapter we shall confine owiselves to the latter. The
absence of dmagyal differentiates the less important shamans,
called kenniki oyuun, from those who possess it and who are
known as orto oyeun. The power of those in partial possession of
umdgyat varies according to ‘the slrength of their amdigyat .2
The great shamang are those whose ' spiril-proteclor was sent
them by Ulu-Toyen himseli” (amdgyatitiuh ulutoér wlutoénion
ongoruluh).’

Describing the shaman in action, Sieroszewski* says that the
shaman . implores the assislance of his ‘@mdgyut and of other
protecting spirits *; and it is only when the dmdgyaf descends upon
the shaman that he begins his frenzied dances.

Whenever a family numbers a shaman among its members, it
continues to do so, for after his death the damiigyal seeks to
re-ambody itself in some one belonging to the same clan (agu-use),®

C Amagyat”, says Sieroszewski in another place,® ‘is a being
quite uparb; in most cases it is the soul of a departed shaman;
sometbimes it is one of the secondary supreme beings.’

The human body cannot endure the continuous presence of a
power equal to that of the great gods; hence this spirit-protector
(if dmagyat can be so called) resides mot within, but close beside
the shaman, and comes to his assistance ab critical moments, or
whenever he needs him."

*The shaman can see and hear only with the help of his
dmdyyat’® said the shuman Tiuspiut to Sieroszewski.

Possession of the dudigyat does not in any way depend upon the
shaman ; it comes either by an accident or by a decree from
above, Tiuspiut obtained his @nuigyut (of Tungus origin) quite
accidentally,

The great shamnans at death take their dmdigyet with them, and
thus change into heavenly beings, must of whom are ex-shamans;

10y, cit, v. 632, Z Op. cit., p. 62%  ° Ibid.

¢ Op, it pp. 642-3. ® Op. cit., p- 628, ¢ Op. cit., p. 626.
7 Op. €it., p. 627 ¢ Lbid.
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if the dmdgyat does not depart in this way, then sooner or later it
will show itgelf on the earth.

Troshehanski says that the most important ornament of the
Yakut shaman's coaf is @mdgyat, which represents a man. On one
of the coals that he reproduces there is an dmagyut on the left side
made of molten copper. On another coab dmdgyals were on both
sides of the brsast and made of tin,?

Amdgyal is the sign of the shaman’s vocation, which is always
given by the old shaman to the new. It is quite possible, thinks
Troshchanski, that it represents the shaman’s ancestor and
protector.?

Speaking of the preparatory stage of the shaman, Troshchanski
gays that the Yakut shaman is taught by an older shaman, who
initiates bira by suspending round his neck the amdgyat. This
symbol is taken away from the shaman who no longer wishes to
shamanize. An old blind Yakut, however, told Sieroszewski
(p- 625) how he gave up his shaman’s voeation, thinking it a sin,
and although a powerful shaman removed the dmndgyat sign from
him, nevertheless the spirits made him blind.

In the Mongolian language dmugdldes signifieg the figure of the
proteciive genius of the house, family, and goods, and is made of
tin. " According to Katanoff, this word is derived from a@mdyidr,
grandmother.

10. Balyl-timir (the fish), a plate a mebre long, two fingers
wide, made in the form of a fish with head, fins, tail, and seales.
It bangs on a long leather strap.  In some places, like the district
of Kolyma, it drags on the ground to entice the secondury spirits,
which run after it and try to cateh it.*

11. Cheran, siaall hollow copper balls, fastened to the ends of
loug leather straps veaching to the heels and hanging like o fringe
from the lower edge of the coat. 'I'his fringe is called bylyiys
{the weed).

'The coat is plain in frond, and fastens on the breast with
leathor straps, and under the chin with a buckle in the form of a
coll’s tongue (Ewlun (gl kurduk).  On the front of the coat ave sewn
figures of animals, birds, fishes; various disks; images of the
sun, moon, and stavs; and also some iron representations of the
human skeleton and bowels,

In the north, in case of the ubsence of this costume, the shaman

} Troshehanski, op. eib., p, 140. “ 1bid. 5 Op. cit., p. 147,
i Bieroszewski, p. 634.
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wears Lhe woman'’s suzgyidiah, a coat of calf’s skin, with the hair
outside, on the feet of which arc occasionally hung some of the
most Lmportant iron accessories, like the two “suns’ (or sun and
moon), the fish and the bitvyiine ; sometimes two round cirveles,
which represent the breasts, are hung in the fronf.

A good shaman’s dress requires about 85 to 40 pounds of iron.

In the north the shaman wears a woman’s travelling cap with
ear-flaps, but this is not to be seen in more southern regions,
where the shaman is in most cases bareheaded.

According to general belief, the iron and the jingling pendants
of the shaman's coat haveithe power lo resist rust, and possess a
soul—ichclite, !

The shaman wears his magical coat next his skin, and
receives it from the hand of a kubwruksuta (page, assistant), i.e. the
man whose duty it is to shout during the performance: scb!
kirdik! choo! a o! (‘well! true! choo! 0 0!’), and who helps the
shaman in other ways, such as preparing the dium.

The Yakut drum Is called, according to Siervszewski, Gingir,*
and according fo 'roshehanski? taniir ov diniir,

The drum is always egg-shaped, and is covered with the hide of
a young bull. Its longest diameler is 53 ¢m., the width of the rim
11 em., and the length of the stick 32 cm. The wider part of
the stick is covered with cowhide. According to Jochelson, there
are twelve raised representations of horns on the drum.*  Sieros-
zewski? says that they are always found in odd numbers, 7, 9, or
11.  The cross inside is albached to the rim by means of straps.
Liitle bells, jingling trinkets, and other rattles of iron and bone
are attached inside round the rim, especially in the places where
the straps are fastened.

The term tingir seemss to bo a universal name for the drum
among most of the Neo-Siberian tribes ; semetimes ¢ changes to &,
gwving the form dungir,

In Manchu the drum is called tunkern ; in Mopgol diingiir; in
Altaian tangur; in Uviankhai donkiir ; in Soiot and Karagass
tiEngur.

Among the Yakut, as has been said, there are two names,
tieiir and dandr.  Maak® vecords that the Yakut of Viluy

1 Sieroseowski, op. cit., p. 635, ? Op. cit., p. 635.
* Op. cit., p. 128, ¢ The Koryak, pp. 56-1.

¥ Sieroszewski, 1. 635,

S The Viluysk District of the Yukutsk Tervitory, 1i, 118,



216 RELIGION

explained to him that ‘the shamans in addition to the &indyr
(drum) have also a stringed instrument, drindir’,

The word fiiniir among the Yakut means also kinship through
marriage : finirdttir, ‘ match-making’,

Troshchanski’ thinks that this double meaning i¢ not accidental,
and that as the shaman was originally the head of a family, the
drum mijght be regarded as the bond of unity between the shaman
and the community, as well as between the shaman and the
spirils, .

Besides the drwn, the shaman uses two olher musical
instruments, one of which is a stringed instrument like the
Russian balalaika (a kind of banjo), the other an instrument like
that known as a jews’ harp, a small frame with a long wooden or
melal tongue, which is moved by the finger ; the narrow end of
the instrument is held between the teeth, so that the mouth acts
ag a sounding-boaxd.

Awong the Yakut the jews’ harp, called homus (hamys), is
apparently not s shaman’s instruwment, though the shamans of
other Neo-Siberians have been known to use it.

Among the Buryat from Irkutsk, this instrument is called
khur, and js used only by the shamane.2 This is alse true of the
Uriankhai. The Soiot call it komus, but the Altaians (using the
term in the narrowest sense), who also have the word komus, use
it to designate the stringed instrument resembling the Russian
balalaika, which only shamans play® The Kirgis call the
shaman’s drum kobuz*  According to Wierbicki, tho Altsians use
the two-stringed %abys or homus as an accompaniment to the
recifal of horoie tales.®

There are sometimes minor shamanistic performances without
the drum and without the special garments. The shaman sits in
his everyday dress on a small chair in the middle of the room and
holds in his hands a branch ornamented with bunches of white
horsehair, of which there may be three, five, or seven, but never
an even number. The fire is not put out for these performances,
und some of the horsehalir is thrown on to it. The shaman does
oot danee, but sings and whirls about.®

1 Op. cib., p. 1929,

* Katanoll, 4 Jowrney to Karagass in 1890, L R, G. S., 1801, p, 201,
¥ Wicebicki, 4 Dictionary of the Tuilic Liiryquage, p. 141,

* Troshehanski, p, 130. ? The Ntives o/ the Altes, p, 139,
® Slvroszewski, op, cit., p. 635.
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Proshchanski® thinks that, among the Yakut, white and black
shamans have different coats. The coat of the white shaman has
no animal pictures on it, because their spirit-protectors belong to
the aiy (good spirits), which are not symbolized by animal
pictures. The coat of the black shaman should not (according to
Troshchanski) have represcntations of the sun, for these are
peculiar Lo white shamans. The drums of the two shamans also
differ. 'When Troshchanski showed an old Yakut woman, who
knew a great deal about the shaman dress, a certain drum
(op. cit, fig. I, ), she at, once recognized it as a white shaman
drum, since horsehair was fastened round the iron rim inside it.

Tribal and clan differences exist in the shaman’s coat, and it
would be difficult to say whether 2 sharp line can be drawn
between black and white shamanistic garments. Troshchanski is
much influenced by this conception of dualism, but from the
materials in our possession, a few very imperfeet photographs, it
would be unwise to come to a decision. It should be remarked,
however, that neither of the writers on the Palaeo-Siberians in
describing shaman instruments makes this division, and but few
of the writers on the Neo-Siberians.

Potanin? describes how, on a shaman’s coat of the Uriaukhai
iribe, among other properties, there was a small doll with a
minute drum in its left hand. On the same string to which the
doll was tied there was another small figure of an animal ve-
sembling the sacrificial animal of the real shaman, The signifi-
cance of this js, of course, obvious. The shaman’s ancestor resides
in a symbolic form in the shaman’s coat. Thus the smnall doll of
the Uriankhai shaman’s coat takes the place of the d@mdgyat among
the Yakut, if we are to take umégyat as the symbol of the shaman’s
aneestor,

The skeleton figuring on the shaman’s coat in Troshehanski’s
book must probably also be ascribed to the shaman's ancestor, for
quite near it are sewed hawks’ wings, and none but a shaman can
fly or be represented by wings.

Ore might suppose from what hins been said above that we
have here to deal with three ways of representing the shaman
ancestor: by the doll, the dmdgyat, and the skelefon. It would
be interesting to know, however, whether or not the dmdgyat is to
be found side by side with either of the other symbols. If so, it

1 Op. cit., p. 133, z Op. cit., iv, 100,
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is possible that dsmagyat ig not a symbol of the ancestor spirit, but
has @ meaning of its own. On the Yakut eoab the skeleton exists
independent of (hndgyat. On the Altaian coats described by
Potanin, the dall i found side by side with the dmdgyaf. Both
Troshchanski and Sieroszewski deseribe dmdgyal as an indis-
pensable ornaipent of every shaman’s coat.

The coat posscsses an impersonal power of itself. It is said to
bear the names of ongor (Mougol) and éanare (Yakut) in addition
to the classified names for the coat.

By assuming this coat the shaman recsives supernatural power,
which allows him to go to the upper- and under-worlds to meet
spirits and dea) with them. It is called ‘shaman’s horse’ among
the Yakut,

The coat as a whole Is a {gnare of the shaman, and each
symbolic picture on the coat is also his fenura, i.e. protector.?

Another interpretabion of the coat is given by Pripuzoft.* The
picture of a perforaled sun and a half-moon, he says, represcnts
the dusk whicl reigns in the kingdom of the spivits. 'T'he strange
animals, fishes, and birds which hang on the coab point to the
monsters that are suid to inhabit the spirit-land.

The iron chain hanging on the back signifies, according to some,
the strenpgth of the shamuan's power, and according to others, the
rudder which he uses in his journoys through the spirit country.
The iron disks are there to defend the shaman from the blows of
the Loslile spirits.

Potanin“ gives us an interesling degeriptior of the shaman's
garment among the natives of Altal and nerth-western Siberia,
According to him, it is in compuratively good preservation among
the nafives of Altai,

Natives of Alind. ‘I'hc shaman’s coat i3 made of goat or reindeer
hide. All thie outer side is covered with pondants of varying
length in sorpent form, and has pieces of many-coloured stuil
stitched on to it The pendants, which terminate in serpents’
heads, hang freely. Bundles of reindeer lealher straps are also
atlached here and there, The lerm nanyak is applied by the
natives of Altai to the small pendanfs as well as to the coab as
a whole,

There can fturther be found on the coat varioug symbolic figures
and jingling pendantg, such as iron triangles, a small bow and

! Troshchanski, p. 135. .95, B Op. cik, iv, 49-54.
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avrow fo frighten hostile spirits, &e.  On the back and sometimes
on the front of the coat there are sewed two copper disks. One
Jwm (shaman) had four empty tobaceo-bags hanging on his coat
with imaginary tobacco iuside, which he offers to the spirits
whilst he is wandering in their country.

The collar is trimmed with owls fealhers. Oune fam had,
according to Potanin, seven little dolls on his collar, which,
Potanin was fold, were heavenly maidens.

A few bells are sewed on here and there ; the more prosperous
shamans have as many as nine. 'The ringing of the bells, a kam
told DPotanin, is the vuice of the seven maidens whose symbols
avo sewed to the collur calling to the spirits to descend to
them,

The cap! of the Altaian shaman is formed of a square piece of
the hide of & reindeer calf. On one side there are two buttons
and on the other two loops. On the top, buneches of feathers are
sewed, and from the lower edge bangs a fringe made of string and
shell-fish. This is placed on the head with the two sides buttoned
to the back, thus forming a eylindrical cap on the shaman’s head.
If the hide is hard, the top of the cap with its feathers sticks up
like & eoronet.

Among some shamans of {he Teleut, the eap is made of brown
owl skin ; the feathers romnain as ornuments, and somefimes also
the bird's head.

Tt is not all shamans who can wear the mengal and the owl-
skin cap. Tho spirits generally announce to the chosen muan
when he may wear them.

Among the Tartars of Chern the shaman wears 3 mask (kocho),
with squirrels’ tails for eyebrows und moustaches. Among the
same people Yadrintzeff noticed the use of two crulches ; one of
them was a crook, the other was suppesed to Le o horse, similuv
to the horge-staves of the Buryatb.

All the drums which Potanin saw among the nativés of Altai
and north-western Mongolia were round in shape.? Yadrintzell
says that the Tartars of Chern have oval drums resembling the
egg-shaped drum of the east Siberians,

The Allui drum has a hoop as large as the palm of one’s hand,
covered on one side with hide. Inside the drum there is
o vertical sooden stick and a horizontal iron ckerd with rattles

! Op. ¢ib,, p. 52 2 Op. cit,, iv. 44, 679,
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altached. The drum is held by the woeden sticl, and not at the
intersection of the stick and the iron crosgbar.

The wooden vertical stick s called bar by the natives of Altai,
Among other north-western {tribes it has various names. The
bar has u man’s head and feet ab the two ends. The upper part
is often carved, the eyes, the mnose, the mouth, and the chin
being cut with great exactness, The horizontal ivon stay is
called by the Altaians krish, and from it hang various iron rattles
called kungru. The number of Jungru varies according to the
ability of the shaman. It is a guide to the quantity of chayw
(Potanin translates this word ‘spirits’, but it seems rather to
mean ‘spiritual power’) possessed by the shaman, since the more
chayw the shaman possesses, the more kungru are found in his drum.

Under the chin of the figure on the wooden bar are fagtened
long strips of gaudy material called yauasue. Radloft? calls this
yaluma,

On the hide of the drum, sometimes on both sides, sometimes
on the inner side only, circles and crosses and other lines are
drawn with red dye.?

Some Altai drums have druwings of animals on them, like
those on the drums of the North-American Indisns.®

The drums of the Chern and Kumandinsk Tartarg differ from
thogse of the Altaians; instead of bar, krish, and jingling plates
there are here representations of the two worlds, above and
underground, separated by a horizontal line, which divides the
drum into two parts, an upper and a lower.*

On the outer side of the drum of the Chern Tartars, pictures of
animals and planis are found. On the upper and larger part an
arch ig drawn, with indications of sky, inside of which are two
trees with a bird on each. 'I'o the left of the tree are two circles—
the sun and the moon—1Jight and darkness. Below the horizontal
line are pictures of frogs, lizards, and spakes.” These drawings
have a particular importance, since the symbols described show
more than any others the shamanistic view of the natural and the
supernatural.

There is unfortunately very little material of s reliable character,
the studies of Potanin and Klementz being the most valuable,
On the whole, it i3 safe to say that the drums of the nalives of

Y Aus Sibirdien, ii, 18. 1 Pobanin, iv, 40-9.
* Jochelson, The Koryak, i. 58-9, * Potanin, op. cit., iv. 680.
5 Op. cit., iv. 44-5.
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north-west Asia, especially in the southern parts, are adorned
with representations of the upper and lower worlds divided by
a horizontal line.!

The following interpretation of this same ornamentstion is
given by Klementz in his study of the drums peculiar fo the
neighbourhood of Minussinsk.? His information was given him
by a kamn of high stending.

Although by no means all drums are ornamented in the same
way, yet in this account we may perceive certain traditional rules
embodying the Altaian and Mongolian conception of the meaning
of the drum and itg decoration,

A. The lower part of the drum :

1. Bai-Kugyn (painted in white), ‘a rich birch ’—alluding te
the birches round which anmnual sacrificial ceremonies are held.

2. Ulug-batLazyn (in white)—two trees growing in Ulw-
khan’s country. :

3 and 4. Ak-bage (“white frog’) and Kura-bagu (‘ black frog’),
the servante of Ulu-khan,

5. Chslity-us, spirits associated with seven nests and seven
feathers.

6. Chshily-kyz (‘seven maids’); these briug seven diseases
on man,

7. Ulgere, to whom prayers ave offered for the curing of
toothache and of earache.

8. Ot-imeze (‘ Mother of the fire’),

B. The upper part of the drum:

1. Souban-ir., The Lwn translated this ‘aurora’ (whether
with the meaning of dawn or the aurora borealis is impossible to
decide from Potanin’s description),

2. Kyun, ‘sun’.

3. Ike-karagus, two black birds, flying as messengors from
the shaman to the shaytans.

4. Aba-tyus (the bear’s tooth).

5. Sugyenym-karagef. According to the kam, this means ‘the
horses of Ulu-khan’.

6. Kysul-kikh-khan, te whom one prays when beginning any
undertaking.

The other figures drawn in white paint are animals, which
Kyzvl-kikh-khan is huating.

1 Mikhailowski, p. 68.
* Types of Drwms of the Minussinsk Natives, E.8.8. 1. R.G. 8., p. 26.
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Many other authors also comment on this method of dividing
the pictures on the Neo-Siberian drum. Wierbicki,! deseribing
the tingiir of the natives of Altai, says: ‘On the oufer side the
hide is painted with red ochre; on the upper part are represented
the sky, a rainbow, sun, moon, stars, horses, geese, the Lam on
a horse, and, on the lower part, the earth.’

According to Dr. Finsch's description® the drums of the
Samoyed and of the Ob-Ostyak are, like the Altai drums, round
in shape, broad-rimmed, covered on one side only, and have
a diameter of from 30 cm. fo 50 em.

The Ostyak drums described by Potanin® have the same
division of the drum into lower and upper parts representing
losver and upper worlds, as among the Tartars of Chervn.

The Buryat. 'The Buryat shaman’s costume was first described
by Pallag.t It belonged to a female shaman, who was accom-
panied by her husband and two ether Buryab, each of them
holding a magical drum.® She herself held in her hand two
sticks, ornamented at the top end with a carving of a horse’s head
surrounded by small bells. [This implement is called by recent
travellers * horse-staves’.] From the back of the shoulders reach-
ing fo the ground hung aboul thirty snakes, made of white and
black skin, in such a way that the snakes seemn to be composed of
white and black rings. One of the snakos was divided into three
at the end, and was accounted indispensable to each Buryat
female shaman. The cap was covered with an iron casque having
horns with three branches, projecting on both sides like those of
a deer.

Gmelin % saw a costume of another old and revered female

Y The Natives of the Altai. p. 45,

® Finsch, Reise nach West-Sibiricn, p. 55
Jochelson, The Koryak:, p. 9.

¥ Op, cit., iv. 680,

v Jeetse dureh verscliiedene Propinzen dessussisclien, Redeles, 1777 P 102-8,

& ‘I'he-more recent accouunts rlonv the existence of thn |hmn among
the Buryat. K}mngaioﬂ suw it only onec, and this was 1n the case ot
a young and imexperienced shaman. Klementz states that the deuam is
very geldom in wse among tha Buxwt Nevestheless he says: ‘At great
chaman ceremonies, in which a shaman and his nine sons tale part
(some of which the writer witnessed on the estuary of the river Selenga,
among the Kuda Buryat), one of the assistants holds i in his hands o sm all
tambourine, but neither &} mmmnn of the tambourine nor the rélo of
{he nsgistant is quite clear, (‘.montl\ enongh, Pallas, writing in the

eighteenth century, agrees with the contemporary witness in de soribing

the assistants’ vse of the dram.

v 31, 11-18.

0 (Berlin, 1879), quoted by
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shaman near Selengingk. Her costume was hanging in her yurte,
but, according to her account, was not complete. Among other
things ho mentions a bos, full of strips of cloth, small stones,
thunderbolts, &e., which she used for magical purposes! There
was also a felt bag full of various felt idols.

In the exhauvstive work of Agapitoff and Khangaloff there is
a degeription of the old shaman costume among the Buryat—-
a costhme of a kind which, however, is very ravely to be mef
with at present. According to them, the coat (orgoy), the cap,
and the horse-staves (morini-lhorbo) ave the chief appurtenances of
a shaman,

1. The orgoy is of white material for the white shaman, and of
blue for the black shaman. Its shapo does not differ from that
of the ordinary coat.?

Klementz?® says that the old-fashioned orgoy was shorter than
that of the present day.

‘I'he front of the coat is covered with metal figures of horses,
fishes, birds, &c. Thoe back is covered with twisted iron repre-
senting snakes, with rattles hanging from them (shamshorgo),?
together with a whole row of little bells and tambourine-
bells.

On the chest above the thin plates used to hang little shining
copper digks, and on the sleeves were also hung thin iron plates,
in imitation of the bounes of the shoulder and forearm, This
gave Gmelin the ground for his assettion that two shamang who
came to him from Nijne-Udinsk resembled chained devils.?

2. The cap, which is peaked, is made of lynx skin, with a2 bunch
of rihbong on the top. After ihe fifth eonsecration the shaman
can wear the iron cap ; it is composed of a crown:like iron hoop
with two half-hoops crossing each other, above which is an iron
plate with two horn-like projeclions.

In the place where the intersecting hoops are tied to the hoop
round the head there are three groups of Ahoubolho,® or Iholbogo,
conical weights of ron. From the back of the hoop hangs an iron

' Agapitoff and Khangaloff (pp. 42-4) call an identica) hox shére.

T Agapitoff and Khanamloﬁ' p. 42. ¢ ECRFEL p. 16

¢ Kiomentz uses the same nutive word shamshor qo for (i) the rattles
attached to the snakes on the shamun'e coat, and (i1} for tha conical iron
weights fixed to the npper part of the horse-stuves, but he does not
intimiate whether this word has two meanings or not.

5 Xlementz states that the aigoy is in some places now only pub on

after death, for burial.
8 Klementz calls them shamshorgo, E. R. E., p. 16,
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chain composed of four links and ending in small objects resem-
bling a spoon and an awl.!

Klementz ? calls this enp the metal diadem, ‘consisting of an
iron ring with two convex arches, also of iron, crossing one
another at right angles, and with a long jointed chain which
hangs down from the nape of the neck to the heels—we know of
them only from the descriptions of travellers and from specimens
preserved in a few museuns’.

3. The horse-staves (morini-khorbo) ave to be met with among all
the Buryat of Baikal, but among the Buryat of Balagan they are
not used. Each Baikal shaman posscsses fwo. They are made of
wood or of iron; but the iron staff is only given to the shaman after
the fifth consecration, when he algo receives the iron cap. The
wooden horse-staves are cut for the novice the day before his first
consecration, from a birch-free growing in the forest where the
shamans are bnried. The wood for the horse-staves must be cut
in such a way that the tvee shall not perish, otherwise it would
be a bad omen for the shaman.

This implement is 80 cm. long ; the upper part is bent and hag
a horse-head carved on it ; the middle part of the stick forms the
knee-joints of the horse, and the lower end is fashioned into
a hoof.

Little hells, one of which ig larger than the rest, are tied to the
horse-staves. TLikewise small conical weights of iron, Zhoubokho,
ov Fhollingo, blue, white, yellow and red-coloured ribbons, and
strips of ermine and squirrel fur, To make it look more realistie
muiniature stirrups are also attached.

The iron horse-staves are not very differenl from the wooden
ones, They represent the horses on which the shaman rides fo
the upper and lower worlds.

According to Khangaloff, it is in the drum that the horse, on
which the shaman makes hig flight, is symbolized. Khangalof,
however, also speaks of the ravity of the drum among the Buryat.
The only drum which he saw among them was of the form and
size of a small gieve, and was covered with horse-hide fastened to
the back with leather straps. Te did not notice any pictures
either on the outside or on the inside, hut tlie outside surface, he
says, was daubed with some white stuff.®
Agapizoff and Khangaloff, op. cit., pp. 43-4,

Lk E. p. 16.
Agapitoff and Khangaloff, op. cit., pp. 42-4.
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Klementz says that the drum, khese, is very little known among
the Buryat, who substitute the horse-staves for it, and that the
little bell is sometimes also called %hese; nevertheless, among
the Mongel shamanists and the Mongolized Uriankhali, the drum
is in use!

The Buryat Buddhists use in their divine services either drums
covered on both sides with hide, like those found among the
North-American Indians, or those with hide on one side only.
These drums are round, and have leather handles attached to the
outer edge of the rim.?

Klementz mentions as the next accessory of the shaman the
Fhr, 2 * tuning-fork ’ (‘ jews” harp’?), with a wire tongue between
the two side-pins, an implement largely in use among shamanists.
It may be met with, he says, from the sources of the Amur to the
Ural, and from the Arctic Ocean down to Tashkent. Here and
there it is merely a musical instrument.®

On the shaman’s boots there were formerly sewed iron plates,
buf these are no longer in use,

The Olkhon Buryat, say Agapitoff and Khangaloff, have one
other property, ealled skire. It is a box three and a half feet long
and one foot deop, standing an four legs, cach two feet high. On
Lhe box are hung ribbons, bells, strips of gkin, and on one of the
long sides different figures are carved or painted in red. Usually
on the right side is represented the sun, 2nd on the left, the moon.
The sun is depicted as a wheel, and in the middle of the moon
there is a human figure holding a tree in one hand. In the
middle of the long side there are three images of secondary gods,
one woman and two men, in whose honour wine is sprinkled
several times a year. ‘There are also war implements—bow and
yuiver and sword, and under each human figure there is a horse.
The skire is used to hold horse-staves, drums, and other ritual
implements. 7The shaman acquires $he right of earrying the shire
after the fifth consecration.! TIf is asserted, says Klemeniz,® that
with every new consecration up to the ninth, the height and other
dimensions of the shire incresse.

Nil® mentions two things more : abagaldey, a monstroug mask
of skin, wood, and metal, painted, and ornsmented with a great

L E. R, E, iil. p. 16,
2 B R.JL ibid.

* K. R L. ibid.

¢ Archbishop of Yavoslay (Buddlism in Siberie, 1858),
1670 Q

2 Jochelson, 1he Koryak, p. 9.
¢ Agupitoft and Khangaloft, pp. 434.
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beard; and foli, s metal looking-glass with representalions of
twelve animals on if; this is hung round ihe neck and worn on
the breast ; sometimes it is sewed on the shaman’s coat,

Occasionally the Buryat shaman has also a whip with bells, but
generally all these implements tend to disappear in modern times.

Two other ethical and linguistic groups, which, although they
live only partly in Siberia, yet belong to the Neo-Siberians, are
the Samoyed and the Finnic tribes, and a survey of their
shaman accessories is of special interest in connexion with those
of the Mongolic, Turkic, and Tungusic shamans.

Tle most important belonging of a tudibey (Samoyed shaman) is
his penzer (drum), which he prepares according to a special set of
rules, He must kill & male reindeer-calf with his own hands,
and prepate the skin in such a way that no veins are loft on it.
In these preparationsinka (i.e. a woman), being considered unclean,
eannot assist.!

The drums, which are ornamented with metal disks and plates,
and covered with trangparent reindeer hide, ave round in shape
and of various sizes. The largest drum seen by Custren was
nearly two feet in diameter and $wo and a half inches in height.?

According to Dr. Finsch's description, the drums of the Samoyed
and of the Ob-Ostyak arve like the Alfaj drums, round, Lroad-
rimmed, eovered on one side only, and with a diameter of from
30 cm. to 50 em.

The shaman's costume consists of i chamois-leather coat called
sumbicizia, ornamented with red cloth. Eyes and face are covered
with a piece of cloth, since the tadibey is supposed to penetrate
tnfo the spivit-world wiih bis inner sight.  Instead of a eap there
are two bands round his liead to kecp the cloth over
position.  An iron disk hangs on his breast.?

In certain places the tadibey uses a cap with a visor, and over
the leather coat jingling trinkets and little bolls and strips of
cloth of various shades are hung, In this ornamentation the
number seven plays an important yole.

Among the Lapps, the drum, Zannus or kvobdas, which is now
but an antiquavian curiosity, played a most important parl.® It

the face in

1 V. Islavin, The Samoyed, 1847, pp. 112-13.

* Castren, Reiscerimnerungen aus den Jahrven 1639-1844 (Petersburg,
1853), p. 192,

¥ Op, cit,, pp. 192-3. ¢ Tslavin, op. eit., p. 113
" Schefferus, Lopplaud (Konigsbing, 167)), p. 137, &e.
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was made of birch ar pine wood, grown if possible in n sunny
spot, since such a tree would be acceptable to the sun and the
good spirits. There are two kindg of drum. One is composed
of a wooden haop, with two cross-pieces of wood inside covered
with hide; the other is an egg-shaped flat box, hollowed out
of the trunk of a tree, and also covered with hide. The most
significant ornaments are the drawings in red. They represent
good and had spirits, the sun, the stars, various animals, lakes,
forests, and men. The division between this world and the upper
is clearly shown, Among many other symbolic figures there is
also the image of a avoya;a- (shaman). Lach drum has its metal
ring with small pendants and a drum-stick of reindeer horn.

The Lapps take great care of tlieiv drums, and when not in use
they and the drum-shicks ave wrapped in furs, No woman dares
to touch the drum.

9 2



CHAPTER XI

THE 3HAMAN IN ACTION

Sivce the performances of shamans as professionals called in
to treal diseases, to answer inquiries, for soothsaying and other
similar purposes, are very much the same among the diffexent
tribes of Palaeo-Siberians, we shall confine curselves to giving a
few typical examples of these performances. The same procedure
will be followed with regard to the Neo-Siberians.

Palaeo-Siberians.

{Lhe Koryak. Drofessional shamanism among the Koryak is al
a most primifive stage of development, yet at the samo time,
thanks fo the influence of Evropean culture, it ig also decadent.

Jochelson speaks?! of the shamanistic performances which he
saw as follows : ' During the entire peried of my sojourn among
the Koryak I had opportunity to see only two shamans. Both
wero young men, and neither enjoyed special respect on the pavt
of his relatives. Both were poor men who worked as labouvers
for the rich members of their tribe.  Onc of them was a Maritime
Koryak from Alutor. He used fo come to the village of
Kamenskoye in company with a Koryak trader. He was a
bashiul youth, his features, though somewhat wild, were flexible
and pleasant, and his eyes weve bright. I asked hiim to show me
proof of his shamanistic art.  Unlike other shamans, o consented
without waiting to be coaxed. 'I'he people put out the oil-lamps
in the underground house in which he stopped with his master.
Only a few coals were glowing on the hearth, and it was almost
dark in the house, On the large platform which is pub up in the
front part of the house as the seat and sleeping-place for visitors,
and not far from where my wife and T were sitting, we could
discern the shamau in ar ordinary shaggy shirt of reindeer skin,
gquatting on the reindeer skins that covered the platform. His
face was covered with a large oval drum,

' Jochelson, The Koryalk, p. 49.
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‘Suddenly he commmenced to beat the drum softly and to sing
in a plaintive voice ; then the beating of the drum grew strongor
and stronger; and his song—in which could be heard sounds
imitating the howling of the wolf, the groaning of the cargooss,
and the voices of other animals, his guardian spirits—appeared to
come, sometimes from the corner neavest to my seat, then from
the opposite end, then again from the middle of the house, and
then it seemed to proceed from the cetling. He was a ventrilo-
quist. Shamans versed in this art are believed to possess
particular power. His drum also seemed te sound, now over my
head, now at my feet, now behind, now in front of me. I could
see nothing ; but it seemed to me that the shaman was moving
around, noiselessly stepping upen the platform with bis fur
shoes, then retiving to some distance, then coming nearer, Jightly
jumping, and then squatting down on bis heels.

“All of a sudden the sound of the drum aund the singing ceased.
When the women had relighted their lamps, he was lying,
comypletely eshausted, on & white veindeer skin on which he had
been silting before the shamanistic performance. The concluding
words of the shaman, swhich he pronounced in a recitative, were
uftered as though spoken by the spirit whow he had summoned
up, and who declared fhat the “disease™ had lelt the village, and
would not return,’

The other shamanislic ceremony was performed by a shaman at
Jochelson’s request for the purpose of divining whether he would
reach home safely,

During this ceremony! the shaman suddenly asked Jochelson
for his knife, saying, *The gpirits say that I should cut myself
with a knife. You will not be afraid 2%

Jochelson gave him, not without seme scruples, his travelling
knife, which was sharp and looked like a dagger. ‘The light in
the tent was put out; but the dim light of the Aretic spring night
(it was in April), which penetrated the canvas of the tent, was
sufficient to allow mie to follow the movements of the shaman.
He took the knife, beat the drum, and sang, telling the spirits
that he was ready to carry out their wishes. Atfer a little while
he pul away the drum, and, emitting a rattling sound from his
throat, Lie thrust the knife into his breast up to the hilt. 1
noticed, however, that after having cut his jacket, be tuvned the

1 Op. cit., p. 21, * Ibid,
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knife downwards. He drew oub the knife with the same rattling
in his throat, and resumed beabing the drum.’1

Then he said to Jochelson that he would have a good Jjourney,
and, returning the knife to him, showed through the hole in his
coat the blood on his body. ‘OF course, these spots had been
made before’, says Jochelson.? ¢ ITowever, this cannot be looked
upon as mere deception.  Things visible and imaginary are
confounded to such an extent in primitive conseiousness that the
shaman himself may have thought that there was, invisible to
others, a real gash in his body, as had been demanded by the
spivits. The common Koryak, however, are sure that the shaman
actually cuts himself, and that the wound heals up immediately.’

The Clakehee.  Among the Chukchee, says Bogoras* a typical
shamanistic performance is carried on in the inner room of the
house, when it is closed for the night. This room, especially
among the Reindeer Chukehee, is very small, Somefimes the
performance here deseribed is preceded by another, held in the
outer room, in daylight, and usually connected with 2 communal
ceremonial.

When the drum is tightened and moistened, and the light is
put ouf, the shaman, who is often quite naked down to the waist,
begins to operate.

In modern times Chukchee shamans imitate the Tungus
shamans in smoking a pipe filled with strong narcotic tobacco.

The shaman beats the drum and sings tunes; at first slowly,
then more rapidly. His songs have no words, and there is no
order in their succession. Though the audience take no actual
part in the ceremony, they are in fact of some assistance, ag
forming a very primitive ‘chorus’. Their frequent exclamations
encourage the shaman’s actions.

Without an ocitholin (‘to give answering calls,’ perticiple) a
Chukchee shaman considers himself unable to perform his office
fittingly ; noviees, therefore, while trying to learn the shamanistic
practices, usually induce a brother or a sister o respond, thus
encouraging the zeal of the performer.*

‘Among the Asiatic Eskima, the wife and other members of the
family form a kind of chorus, which from time to time catches up
the tune and sings with the shaman. Awmong the Russianized
Yukaghir of the lower Kolyma, the wife is also the assistant of

t Op. cit, p. 52. ¢ Tbid,

3 1t fecfice - 3.
* Op. cit., p. 434. AN it 5
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her shaman husband, and during the performance she gives him
encouraging answers, and he addresses her as his ““supporting
staff .’ !

When the kelef come to the shaman, hie acts in a different way,
according to whether he has or has not a ventrilogquistic gift.

If the shaman is only ‘single-bodied’, the kelcf will sing and
Leab the drum through his body, the sound only of the shaman’s
volce being changed. When he is a ventriloquist, the kelet appear
as ‘separate volces’.

Bogoras says that shamans could, with credit to themselves,
carry on a contest with e hest practitioners of similar arts in
civilized countries. The voices arc successfol imitations of
different sounds: human, superhuman, animal, even of lempests
and winds, or of an echo, and come from all sides of the rcom ;
from without, from above, and from underground. The whole of
Nature may sometimes be represented in the small inrer room of
the Chukchee,

Then the spirit either begins to talk or departs with a sound
like the buzzing of a fly. While it stays, it beats the drum
violently, speaking in its own language, if it happens to be any
animal except the wolf, fox, and raven, which can speak in the
language of men ; but there ig 2 peculiar fimbre in their voices.

Usually it is not only one spivit which appears, and this part of
{he performance might be called a dialogue. Somelimes the
shaman does not himse!f upderstand the language he is using, and
an interpreter is necessary. There ave cases when spirit-language,
compriging & mixture of Koryak, Yakut, and Yukaghir, has to be
tranglated into Russian for the Russianized shamans and natives,
especially those of the Kolyma dislrict.

Jochelson tells of a Tungus shaman nicknamed Mashka, whose
tspirits’, being of Koryak origin, spoke through him in thaf
language: ‘1 asked him several times to dictate to me what his
spirits were saying, and he would invaribly reply that he did not
vemember, that he forgot everything after the sémnce was over, and
thab. hesides, he did not understand the language of his spirits,
At fivst T thought that he was deceiving me; but I had several
opporlunities of convincing myself that he really did not under-
stand any Koryak. Evidently he had lemmed by heart Koryak
ineantations which he could pronounce only in u state of
excitement.” *

' Op. cit., p- 435, t Jochielson, The Koryuk, p. 52.
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There is no vegular shamanist language among the Chukchee,
merely a fow special expressions. .

“Among the north-western branch of the Koryak, the “spirits >
are said to use a special mode of pronunciation, similar to Lhat
used by the south-eastern Koryak and the Chukchee. A few
words are also said to be peculiar to them. Among the Asiatic
Eskimo the “spirits ” are said to have a special language. Many
words of it were given me by the shamans, and most of them are
analogous to the “spirit” Janguage known (o varioug Eskimo
tribes of America, both in Alaska and on the Atlantic side,’!

Sometimes the spirits are very mischievous, In the movable
tents of the Reindeer people an invisible hand will sometimes turn
everything upside down, and throw different objects about, such
as snow, pieces of ice, &e.

‘I must mention’, says Bogoras, ‘thut the andience is strictly
forbidden Lo make any attempts whatever to touch the “ spirits ”.
These latter highly resent any intrusion of this kind, and retaliate
either on the shaman, whom they may kill on the spot, or on the
trespassing listener, who runs the risk of having his head broken,
or even a knife thrust through his ribs in the dark. I veceived
warnings of this kind at almost every shamanistic performance.’

After the preliminary intercourse with the ‘spirits’, the shaman,
still in the dark, gives advice and utters prophecies. For example,
at one ceremony, where Bogoras was present, the shaman Galmu-
urgin prophesied Lo bis host that many wild reindeer would be at
his gate the following uutumn.  ‘One buck’, he said, ‘will stop on
the right side of the entrance, and pluck at the grass, attracted
by a certain doe of dark-grey hair, This attraction must he
strengthened with a special incantation. The reindeer-buck.
while standing theve, must be killed with the bow, and the arrow
to be used must have a flat rhomboid point. This will secure the
successful killing of all the other wild reindeer.’

After his introductory interview with the spirits, the shaman
sometimes ‘sinks’; Le falls to the ground unconscious, while his
soul is wandering in the other worlds, talking with the ‘spivils’
and asking them for advice. The modern shamans actually ‘sink’
very seldon, but they know that it was done in the old days.

When shamanistic perforniances are conmected with cerernonials.
they are carried on in the outer room. Venfriloquism is not

! Bogoras, The: Chidechae, 1. 438,

S Opodin . 4 10, ¢ Op. cib,, p. 439,

s =3 |
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practiscd on these occasions, and the Zele ‘is hent on mischief, and
among other things, seeks to destroy the life which i3 under
his temyporary power.”! Many tricks are performed by shamans
even in daylight,

Upune, the wife of a dead Chukchee shaman, possessed won-
derful shamanistic power; she herself declared that she had
only a small part of her husband’s ability. In a shamanistic
performance ‘she took a large round pebble of the size of a man’s
fist, set it upon the drum, and, blowing upon it from all sides,
began to mumble and snort in the same fele-like manner. She
called our attention by sigr‘is—being in the possession of the kele, she
hiad lost the faculty of human speech—and then began to wring
tho pebble with both hands. Then a continuous row of very
small pebbles began to fall from her hands, This lasted for fully
Gve minutes, Lill quite 2 heap of small pehbles had collected helow,
on the skin, The larger pebble, however, remained smooth and
intact. 2

At the request of Bogoras the female shaman vepeated this feat
with the same success, and all the upper part of the body being
naked, it was easy to ohserve her movements. The practice of
stabbing oneself through the abdomen with a knife is universal in
shamanistic performances; Xamchadal and Iiskimo, Chulkchee
and Yukaghir, even the Neo-Siberian shamans of northern
Asia, are fumiliar with this frick.

It would be difficult to describe all the tricks performed by the
shamans: some of the commonest are the swallowing of burning
coals,® setting oneself free from a cord by which one is bound, &ec.

Neo-Siberians,

The Yakut. TFor comparison with the Palaeo-Siberian methods
ol shamanizing, we shall take a Yakubt shaman in action, as
deseribed by Sieroszewski,* ¢ Oubwardly, shamanistic cercmonies
are very uniform,” savs Sieroszewski. The ceremony now de-
scribed ‘is the part of the shamanistic ceremony which remains
always and everywhere unchanged, and, sanctioned by custom,
forms, so to speak, the basig of the rite.’

When the shaman who has been called to a sick person enters
the yurfe, he at once takes the place destined for him on the

1 Op. cit,, p. 442. 2 Op. cit., p. 444.

3 Sarytchetf, The Voyage of Capt. Sorytehel's Fleet aleng the N.E. Coast

of Siberia, through the Polar Sea and the Pacific, p. 30.
¢ Sieroszewski, 12 Lat w0 Kraju Yulnidr, 1902, p. 639.
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billiryl; agon.  He lics on his white mares skin and waibs for the
night, the tinie when it is possible to shamanize. Meanwhile he
is entertained with food and drink.

‘“When the sun sets and the dusk of evening approaches, all
preparations for the ceremony in the purie ave hucriedly

completed : the ground is swept, the wood is cut, and food is’

provided in larger quantity and of better quality than usual,
One by one the peighbours arrive and seat themselves along the
wall, the men on the right, and the women on the left; the
conversation ig peculiarly serious and reserved, the movements
gentle.

“In the northern part of the Yakut district the host chooses
the best latchets and forms them info a loop, which is placed
round the shaman’s shoulders and held by one of those present
during the dance, in order to prevent the spirits from carrying
him off. At length every one hag supper, and the household
takes some rost. The shaman, sitting on the cdge of the billiryl,
slowly untwists Lis tresses, mubtering and giving orders, e
sometimes has a nervous and artificial hiccough which makes his
whole body shake; his gaze does not wander, his eyes being fixed
on one point, usually on the fire.

‘The firo is allowed to die out. More and more deeply the
dusk descends on the room; voices arc hushed, and the company
talke in whispers; notice ig given that anybody wishing to go out
must do so at once, because soon the door will be closed, after
which nobody can either go out or come in,

‘ The shaman slowly takes off his shirt and puts on his wizard's
coat, ar, failing that, he takes the woman's coat called sangyniah.!
Then he is given a pipe, which he smokes for a long Lime,
swallowing the smoke; his hiccough becomes louder, he shivers
more violently. When he has finished smoking, his face is pale,
his head falls on his breast, his eyes are half-closed.

¢ At this point the white mare's skin is placed in the middle of
the room. The shaman asks for cold water, and when he has
drunk it he slowly holds oul his hand for the drum prepaved for
him ; he then walks to the middle of the room, and, kneeling for
a time on his right knee, hows solemnly to all the four corners of
the world, at the samo time sprinkling the ground about him
with the water from his mouth.

' Gmelin speaks of special embroidered stockings which the shawun
dons in the yurte. (Rese durch Sibirien, pp. 351~6.)
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‘Now overything is silent. A handful of white horsehair is
thrown on the fire, putting it quite out; in the faint gleam of the
red coals the black motionless figurc of the shaman is still to be
seen for a while, with dreoping head, big drum on breast, and
face Lurned towards the south, as is also the head of the mare's
skin upon which he ia sitting.

*Complete darkness follows the dusk; the audience scarcely
Lreathes, snd only the unintelligible mutterings and hiccoughs of
the shaman can be heard; gradually even this sinks into a
profound silence. Eventually a single great yawn like the clang
of iron breaks the stillness, followed by the loud piercing cry of a
falcon, or the plaintive weeping of a seamew—then silence again.

‘Only the gentle sound of the voice of the drum, like the hum-
ming of a goat, announces that the shaman has begun to play.

“This rausic is al first soft, delicate, tender, then rough and
ircepressible like the roar ol wn oncoming storm. It grows louder
and louder and, like peals of thunder, wild shouts rend the air;
the crow ealls, the grebe laughs, the seamews complain, snipes
whistle, eagles and hawks scream.’

“The! music swells and rises to the highest pitch, the beating
of the drum hecomes more and more vigorous, until the two
sounds combine in one long-drawn creseendo, The numberless
small bells ving and clang; it is not a storm—it is a whole cascade
of sounds, enough to overwhelm all the listeners. . . . All a} once
it breaks off—there are one or two strong Leats on the drum,
which, hitherto held aloft, now falls to the shaman's lknees.
Suddenly the sound of the drum and the small hells ceases.
Then silence for a long moment, while the gentle gnat-like
murmur of the drum bogins again.’

This may be repeated several times, according to the degree of
the shaman’s inspiration; at last, when the music fakes on a
cortain new rhythm and melody, sombrely the voice of the
shaman chants the following obscure fragments :

‘Mighty bull of the earth . . . Houvse of the steppes !
. 1, the mighty bull, . . bellow !’

. I, the horse of the steppes . . . neigh !’

. ¢TI, the man sel above all other beings !’

. ‘I, the man most gifled of all!”

‘I, the man created by the master all-powerful t”

© Ot 0 B9

' Sieroszowslki, oy cit,, p. 641
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7. ‘Horse of the steppes, appear! teach me!’

8. ‘Enchanted bull of the eavth. appear! speak to me!’

9. ‘ Powerful master, command me !’

10. “All of you, who will go with me, give heed with your
ears! Those whom 1 command not, follow me not!’

11. “Approach not nearer than is permitted! Look inlenily!
Give heed! Tlave a care!’

12, ‘Tiook heedfully! Do this, all of you. . .
all, however many you may be!’

13, “Thou of the Iefl side, O Jady with thy siaff, if anything be
done amissy, if T take not the right way, I entreat you—correct me !
Command!. ..’

14. ‘My errors and my path show to me! O mother of mine !
Wing thy free flight! Pave my wide roadway !’

15. * Souls of the sun, mothers of the sun, living in the south,
in the nine wooded hills, ye who shail Le jealous . , . T adjure you
all . ., let them sbay . . . let your three shadows stand high !’

16. ‘In ihe East, on your mountain, lerd, grandsire ol mine,
great of power and thick of neck——he fhou with me 1’

17. ‘And thou, grey-bearded wizaxd (fire), I ask thec : with all
ny dreams, with all comply! To sall my desires consent. . .
Heed oll! Fulfil allt... Al heed ... All{alfil?'t

At this point the sounds of the drom are heard once more, once
more wild shouts and meaningless words—then all is silent.

Adjurabions shmilar to the above are used in all the Yakut
districts and all ceremonies begin with them. There is, however,
another formula still longer and more complicated, which Siercs-
zewski says he could not proeure. The ritual which follows
this formula consiste of an improvization appropriatc to each
person angd occasion,

Tn the emsuing prayers the shaman addvesses his dmdgyat and
other protective ‘spirils’; he talks with the Zaliany, asks them
questions, and gives answers in their nanies. Sometiroes the
shaman must pray and beat the drum a long time before the
spirits come; often their appearance is so sudden and so
impefuous that the shaman is overcome and falls down. It is a
good sign if he falls on his face. and o bad sign if he falls on his
back. ‘

*When the aniigyat comes down to a shaman, he avises and

all together . . .

> Sievoszewski, op, cib., pp. 641-2,
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begins fo leap and dance, at first on the skin, and then, his move-
ments becoming more rapid, he glides info the middle of the
reom. Wood is quickly piled on the fire, and the light spreads
through the yurte, which is now full of noise and movement.
The shaman dances, sings, and beats the drum uninterruptedly,
jumps about furiously, turning his face to the south, then to the
west, then to the east. Those who hold him by the leather
thongs sometinies have great difficulty in confrolling his move-
ments, In the south Yakut district, however, the shaman dences
unfettered. Indeed, he often gives up his drum so as to be able to
dance more unrestrainedly. *

*The head of the shaman is bowed, his eyes are half-closed ;
his hair is tumbled and in wild disorder liez on his sweating
face, his mouth is twisled strangely, saliva streams down his chin,
often he foams al the mouth.

‘He moves round the room, advancing and retreating, beating
the drum, which resounds no less wildly than the roaring of the
shaman himself; he shakes his jingling coat, and seemns to become
more and more maniacal, intoxicated with the noise and move-
mend.

‘His fury e¢bbs and rises like & wave; sometimes it leaves him
for & while, and then, holding his drum high above his head,
solemnly and calmly he chants a prayer and summons the
spirit 7,

‘At last he knows all he desires; he is acquainted with the
cause of the misfortune or disease with which he has been
striving ; he is sure of the help of the beings whose aid he needs.
Circling about in his dance, singing and playing, he approaches
the patient.

‘ With new objurgations he drives away the cause of the illness
by frightening if, or by sueking it out with his mouth from the
painful place: then, returning to the middle of the room, he
drives it away by spitting and blowing. Then he learns what
sacrifice is to be made to the “ powerful spirits”, for this harsh
treatment of the spirit’s servant, who was sent to the patient.

‘Then the shaman, shading his eyes from the light with his
hands, looks attentively into cach corner of the voom; and if he
notices anything suspicivus, he again beats the drum, dances,
mnakes terrifying gestures, and enfreuls the *spirits ™.

‘At length all is made clean, the suspicious “cloud™ ig no
more $o be seen, which signifies that the cause of the trouble has
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been driven out; the sacrifice is accepted, Lhe prayers have been
heard—the ceremony is over.

‘The shaman still retains for some time after this the gift of
prophecy ; he foretells various happenings, answers the questions
of the curious, or relates what he saw on his Journey away from
the earth,

‘Finally he is carried with hig mare’s skin hack to his place of
honour on the billiryk "

The sacrifice offered to the ‘spirits’ varies according to the
importance of the oceasion. Sometimes the disease is fransferred
to the cattle, and the stricken eattle are then sacrificed, i.e. ascend
to the sky.® It is this journey to the sky, logether with the
spirits and the sacrificed animal, which the dance symbolizes.
In the old days (according to the native accounts) lhere were, in
fact, shamans who really did ascend into the sky while the
spectators saw how ‘on the clouds therc floated the sacrificed
animal, after it sped the drum of the shaman, and this was
followed by the shaman himself in his wizard’s coat’.?

There were also wicked and powerlul shamans who, instead of a
real animal, carried up into the sky a mare formed of cloud, but
the evidence for the existence of these shamans is indefinite.

During this difficult and dangerous journey every shaman has
lis places of rest, called owokh (olokh); when he takes a seat
during the dance, this signifies that he has come to an owols ;*
when he rises, he is asconding further up into the sky; if he falls
down, hs is descending under the earth.

Every shaman, however far he may have proceeded on his
Journey, knows where he is, on which ouokhi, and also the route
taken by every other shaman who is shamanizing at that moment.

Sometimes the leading of the ‘spirit’ and the sacvificed cattle
into the sky forms a separate ceremony performed a few months
after the first, in which they had promised this sacrifice. The
sacrifices are either bloody, when the shaman tears to pieces the

! Sieroszewskd, op. cit, p. 644.

? Troshchanski saye (p. 105): ‘Tustead of the hnman Zu¢ which the
abassy had capbured, he receives an animal Zui.  Usaally, between the
spirit who took away the Aut of the man and the representative of
the latter, thers takes place (through the shaman) a keen bareainine, in
which the spirit gives up some of its demands.’ ¥ "5

¢ Sieroszewski, op. cif., p. 643

* These ouokh occur in a series of nine, in conformity with the usual

arrangement of objects in nines which chardcterizes the whale religious
and social system of the Yalkut. (Sieroszewski, op. cit., p. 472.)

THE SHAMAN IN ACTTON 239

body of the animal with rage and fury; or bloodless: ¢. g, when
some grease or moat, or other materal, such as hair, &c., is
offered up,

The Sumoyed.  The shamanistic ceremonial among the Samoyed
of the Tomsk Government hag been described by Castren,! from
whose account we take the following picture. ~ ~ =~

On arriving at the yurte the shaman takes hig seat on o bench,
or on a chest which must contain no implement eapable of inflicting
a2 wound. Near him, bhut not in front, the occupants of the yurta
group themselves. The shaman faces the door, and pretends to be
unconscious of all sights and sounds. In his right hand he holds
a short staff which is inseribed on one side with mystic symbols;
and in his left, two arrows with the poiuts held upwards. To each
point is affixed a small be]l. His dregs has nothing distinetive of
a shaman ; he usually wears the coat either of the inquirer or of
the sick person. The performance begins with a song summoning
the spirits. Then the shaman sirikes the arrows with his stafl, so
{hat the bells chime in a regular rhythm, while all the spectators
sit in awed silence. When the spirits appear, the shaman rises
and commences to dance. The dance is followed by a series of
complicated and gdifficull body-movements. While all this is
going on the rhythmical chiming of the Lells never ceases. His
song consists of a sort of dialogue with the spirits, and is sung
with changes of inbonation denoting different degrees of excite-
ment or enthusiasm. When his enthusiasm rises to a high piteh,
thoge present join in the singing, After the shaman has learnt all
he wishes from the spirits, the latter comrmaunicate the will of the
god to the people. If ho is to foretell the future, he employs
his staff, He throws it on the ground, and if it falls with
the side inscribed with mystieal signs turned upward, this is
a good omen; if the blank side shows, illfortune may Dbe
locked for.

To prove his trustwvorthiness to those present, the shaman uses
the following means. He sits on a reindeer skin, and his hands
and feet are Lound, The room is completely darkened. Then, as
if in answer to hig eall to the spivits, various noises are heard both
within and without the yurta : the beating of a drum, the grunting
of a hear, the hissing of a serpent, the squeank of a squirrel, and
mysteriong scratchings on the reindeer-skin where he sits. Then

! Caxtren, Reiseberich's und Briefe, 1845-9 pp. 172-4.
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the shaman’s bonds are untied, he is set free, and every one is
convinced that what they heard was the work of the spirits.

The Allazans. The kums (shamans) of the Turkic tribes of the
Altai have preserved with great strictness the avncient shamanistic
ceremonial forms. Potanin ! gives a curious description of the per-
formance of a young shaman, Enchu, who lived by the River Talda,
about six versts from Anguday. Four stages, each marked by
a different posture of the shaman, characlerized his performance :
in the first, he was sifting and facing Lho fire; second, standing,
with his baclk to the fire ; third, a sort of interlude, during which the
shaman rested from his labour, supporting himself with his elbow
on the drumn, which he balanced on its rim, while he related
what he had learned in his intercourse with the spirits ; and fourth,
& final shamanizing, with his back to the five, and facing the place
where the drum usnally hangs. Enchu declared afterwatds that he
had no recollection of what happened while he was shamanizing
with his bacl turned to the fire, While he was in that pesition he
had been whirling about madly in eircles on one spot, and without
any considerable movement of his feet; crouching down on his
haunches, and rising again to a standing poslure, without inter-
rupting the rofating movoment. As he alternately bent and
straightened his body from Lhe hipg, backwards and forwards
and from side to side, with lively movements or jerks, the
munyak (metal pendants) fastened to his coat danced and dangled
furiously ip all directions, describing shining circles in the air.
At the same time the shaman kept beating his drum, holding it
in various positions so that it gave out different sounds. From
time to time Enchu held the drum high above his head in
a horizontal position and beat upon it from below. The natives
of Anguday explained to Potanin that when the shaman held the
drum in that way, he was collecting spirits in it. At times he
would talk and laugh with some one apparently near by, but in-
visible to others, showing in this manner that he was in the
company of spirits. At one time Enchu fell to singing more
quietly and evenly, simultaneously imitating on his drum the
hoof-beats of a horse. This was to indicate that the shaman,
with his accompanying spivits, was departing to the underworld
of Erlik, the god of darkmness.

My, Potanin gives a description of this voyage which Lo heard
from a Russian missionary, Mr. Chivalkoff,

! Potanin, Sketehes of N.W. Mongoliv, vol, 1v, pp. 60-2,
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The kam directs his way fowurds the south. He has to cross
the Altai Mounfains and the red sands of the Chinese deserts,
Then he crosses a yellow steppe, such as no magpie can traverse.
‘Singing, we shall cross it’, says the bam in his gong.  After the
yellow steppe there is a ‘pale’ one, such as no crow can pass over,
and the kum in his imaginary passage onee more sings 2 song full
of hopeful courage. Then comes the iron mountain of Tamir
Shayha, which ‘leans against the sky’. Now the kum exhorts
his train to be all of one mind, that they may pass this barrier
by tho united force of their will. He describes tho difficulty ol
surmountipg the passes und, in doing so, breathes heavily. On the
top he finds the bones of many Lams wheo have fallen here and died
through failure of power. Again he sings songs of hope, declares
he will leap over the mountain, and suits the action to the word,
At Iast he comes towards the opening which leads to the under-
world. Tere he finds a sea, bridged only by a hair. To show the
difticulty of crossing this bridge, the kam totters, almost falls, and
with difliculty recovers himself. In fhe depths of the sea he
beholds the bodies of many sinful kams who have perished there,
for only those who are blameless can cross this bridge. On the
other side he meets sinners who are receiving punishment suited
to their faults; e.g. an eavesdropper is pinned by hig ear to
a stake.  On reaching the dwelling-place of Erlik, he is confronted
by dogs, who will not let him pass, but ab last, being appeased by
gifts, they grow milder. Before the beginning of the shamanistic
ceremiony gifts have been prepared for this emergency. Having
successfully passed these warders, the kam, as if approaching the
yurte of Erlik and coming into his presence, bows, brings his drum
up to his forehead, ang says, ‘ Mergu! mergu!’ Then he declares
whence and why he comes. Suddenly he shouts; thisis meant to
indicate that Evlik is angry that a mortal should dare to enter his
yurta. 'The frightened Zam leaps backward towards the door, but
gubhers fresh conrage and again approaches Erlik’s throne.  After
Lhis performance has been gone through three times, Erlik speaks:
“Winged creatures cannot fly hither, beings with bones cannot
come : how have you, ill-smuclling blackbestle, made your way to
my abode ?’

Then the kam sloops and with his drum makes certain movements
as if dipping up wine. Ile presents the wine to Erlik; and makes
a shuddering movement like that of one who drinls strong wine,
to indicate that Evlik has drunk. When he perceives that Trlik’s

Wi R
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humour is somewhat milder under the influence of his draught lie
makes him offerings of gifts. The great spirit (Erlik) is moved by
the offerings of the kam, and promises inevease of cattle, declarcs
which mare will foal, and even specifies what marking the young
one will have. The kam returns in high spirits, not on his horse
as he went, bul on a goose—=a change of steeds which he indicates
by moving about ihe yurta on tiptoe, to represent flying.
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CHAPTER XII

SHAMANISM AND SEX.

In this chapter T propose to deal not only with the male and
fernale shamans and theiv relation to each other, but also with
a curious phenomenon—the mystical change of sex among
shamans, by which a male shaman is ‘transformed ’ into a female,
and vice versa.

Nearly all writers on Siberia agree that the position of the
female shaman in modern days is sometiines even more important
than that occupied by the male,

Krssheninnikoff ageribes the shamanistic gift amopg the Kam-
chadal almost oxclusively to women; Steller, who travelled
through Kamchatka after him, states, however. that there were
also men-shamans among the Yukaghir, Koryak, and Chukchee.
Bogoras, Jochelson, and others saw as many notable women-
shamans as men, Trelyakoff (op. ecit., p. 213} affirms the
existence of women-shamang side by side with men-shamans
among the Samoyed of Turukhan, and the same, according to
Bielayewski,' is frue of the Ostyak. Among the Tungus of
Baikal ? the woman can be o shaman as well as the man; and
Gmelin® met among them a svoman eighteen years of age who
wag held superior to any man-shaman, Among the Yakul and
Buryat there ave shamans of both sexes.* Solovieff? thinks that
awmong the Yakut the female shamans are considered less impor-
tant than the male, and the people ask their help only when there
is no man-shaman in the neighbourhood. The shamanesses,
according to him, are especially good in foretelling the future,
looking for things that are lost, and curing mental diseases,

Among the Palaco-Siberians, women reccive the gitt of shaman-
izing more often than men. ‘The woman is by naturo a shaman,’

b A Journey to the Glacial Sea, p. 114.
? Siberian News, 1322, pp. 19-39.

¢ Sieroszewski: Potanin, .
" Beamwiny of Paganiom among the Yulut, ‘Sibevia” (Annual), 1. 414,
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declared a Chukchee shaman to Bogoras. She does nob need to
be specially preparved for the ealling, and so her novitiate is much
shorter and less trying.  Ventriloquism, however, is not practised
among female shamnans.

Taking into account the present prominent position of female
shamans among many Siberian tribes and their place in tra-
ditions,? together with cevlain feminine -attributes of the male
shaman (such as dress, habifs, privileges) and certain linguistic
similarities between the names for male and female shamans?
many scientists (Troshchanski, Bogoras, Stadling) have been led
to express the opinion that in former days only female shamans
existed, and that the male shaman is u later development which
has to some extent supplanted them.

Concerning the supposed evolution of the shaman from female
to male there is no certain knowledge; onc ean only surmise.
The different views of the origin of shamanism naturally affect
the theory that shamans were oviginally female.

' Among sevcral tribes traditions cxist that tlhe shaman's gift was first
bestowed on woman. Tn Mongolian myths goddesses weve both shamuans
themselves—like the Daughter of the Moon—and the bestowers of the
shamanistic gift on mankind.

? Neo-Sibierians nearly ull have a common name for the woman-shaman,
while cach of these {ribes has u special name for the man-shaman. The
Yakut call him ayun; the Mongols, buge; the Buryat, buge and bo ; the
Tungus, semman and lhanuinwi ; the Tartars, Zwsm; the Altalaus, Jan
and gain; the Kirgs, boksy; the Samoyed, tadibey. 'I'he Yakut, il is curions
to note, though they have the word ifiwmna, nevertheless do not eall the
shaman by a name similar to that in use among other Neo-Siherians, but
give him a special appellation. This, according to Troshehanski (p. 118),
may be explained ly the fack that when the Yakut appeared in (he
prosent Yakut dietrict they did not possess a man-shaman, but they had
already o woman-shaman, for whoin all these tribes huve a name in
eommon. Among Mangols, Buryat, Yulut, Altaians, Turgout, and Kir-
gis, the following numes for the womanshaman oceur, wfagan, udagai,
tbakhan, wtygan, utigun, dduan, duyana. All lhese worde come from
a root the meaning of which has not been certainly defermined. In
some ‘Tartavic dialeets ddeye, ‘ femule shianan’, means also  housewife’
and ‘wife'. In Tungus, uteken means ‘sorcerer” and feannibal 'y but
utagan scemis bo be a Mongol word in origin. According lo Polanin
and Banzaroff, the term in guestion is etymolegically connecled with
the Mongol word Etugen, ‘earth-goddess' (Etugencke, ‘mother-earth’).
Potunin further connects the word for Earth-Goddess among difterent
Altaic and Finro-Ugric trihies with the nawes of constellations, espo-
cially with the two bear constellations. In one Tartaric dialect ufygen
means ‘bear’. According to uncient Mongol and Chinese myths, the gods
of cerfain constellations are connected with the protective spirits of the
family heartl;, just as they are connected with the geddess of the earth.
Thus these terws for femnle shamans ave reluted to the genesis of cextain
Q'OL]J.L‘SSBF.
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SITAMANISM AND SEX 24:

o

Jochelson? expresses the opinion that there is no doubt that
professional shamanism has developed from the ceremonials of
family shamanism. The same author? also states that in family
shamanism among the Koryak some wonen possess a knowledge
not only of thoge incantations which are a family secret, but of
many others besides, of which they make use outside the family
circle on request. From this we can see very clearly how family
shamanism among the Koryak has developed into professional
shamanism,

Some one with unusnal gifls, often a woman, Is requested fo
use them on hchalf of a larger eircle outside the family, and
thus becomes a professions]l shaman. This is especially true of
the Koryak. There is, however, no evidence that among them
the woman-shaman preceded the man. In the old days, as at the
present lime, the women-shamang were considered as powerful
as the men, sometimes, indeed, an individual feinale shaman is
even cleverer than a man. The ‘transformed’ shamans are
considered very powerful alse, though they exist merely in
Koryak traditions. But since Lhe change of sex ig ‘in obedience
to the commands of spirits’,® it seems to belong to another
category of facts and to huve no connexion with the theory of an
originally universal feminine shamanism.

Among the Chukchee,* family shamanisin, being quite simple
and primifive, probably preceded individual shamanism, and the
lalter seems fo have grown ouf of the former. The mother shares
with the father the réle of shaman in the family ceremonials ; she
has charge of the drum and amulets, and in exceptional cases it is
she, and not the father, who performs the family sacrifice, Thus
shamanism ig not restricted to either sex, but ‘the gift of inspi-
rafion is thought to be bestowed more frequently upon women,
though it is reputed to be of a rather inferior kind, the higher
grades helonging rvather to men. The reason given for this is
that the bearing of children is generally adverse to shamanistic
inspirations, so that a young woman with considerable shamanistic
power may lose the greater part of it after the birth of her first
child.’ >

The above statements of the two best authorities on the Koryak
and the Chukchee make it clear that smong these people there
ave visible traces that family shamanism preceded fhe individual,

Y L'he Koryak, 1. 78, 2 Op. cit., p. 47. _? Oy. cib,, p. 52,
' Bogoras, The Chukch