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!;::s#:lda(,i;;uunácí:':n;!:r:nvíl!jil:nr:,ir::un::,i;',FJ:á:iiit,r:;i,x::ihre:j,brs;eiíg:::ih,:::ur,ít:u:t:usr::;s,cgi:::
tral    Siberian    cultures    become    so   blurred   in   the   Ob-Uralion   region   that

:i:5nb::u:gtii;i:,hi:o:ljnáts:Ts::,3htá:i:::íe::t:is::,:!::::i:o:n.eox:aa?:pt,;;mí2ti,:o:;,t:hh:e,:dyí:
tivization.    This,   cipart    from   dísturbing   our   European   consciousness,   accus-
tomed  to  linear  development,  constontly  raises  the  problem  of  the  possibility
of   confusion   between  archaisms  and  neologísms  ond  the  impossibility  of  de-
monstrating  reconstructions.

ca|T#::s.eh?tapahi::e:i:ciidgant.ersédwátsbea.tde.sfciR:ivbee:rndc:íte,q:3n:1hyarhaycptoetrhi:fiié
of  Ob-Ugrian  culture.  As  it  is  a  summary  of  a  larger  study,  I  consider  it  to

#sptehnesemwaiitnh ombá::tgirvaephtioc saur::e=:ntt::ios?s.te,Fe-ereÉ::llor:sii.,s,  and  win  h- to

2.\.    The  system  of  the  nopthern    Ob-Ug[Ian  world-concept.    On  the    bcis.is  of
the  belief-world  ond  folklore,  roughly  the  following  world-picture  mciy  be  c]s-
sumed,  in  terms  of  the  vertical  and  horizontal  axes,  reflecting  similar  prin-
ciples.  (See  Figure  2.)  The  universe  divides  into  worlds,  the  world  divides  in-

:;é::::::.iná-ndií,nitd:::eadnigt:epd::ittiioonn.atB,antxi:e:áiep+:c:snáitsi:inesnt,ihf:cf:::::::
tion,  which  does  not  necessarily  correspond  to  the  present  folk  consciousness.

2.2.    Sphere-rep[esentlng  and  mediatlng  anlmals.  To  +he  spheTe.s  ceT+oln  chot-_

:::emrisat.|;:,nsi.m:is.Jnoyasbe.gé3i,i:,edasa.se:::r:;e=';#Y::i::ebeT#ÉémrE::taif,t|eos;

:r.b.onl:::odusi:esasni,Taa,luefosryT;e3;h:,rá.:a.n,t:sitd.e=:;f:er:,::ley,aot,kt,::eo:[::,.lecv:::
tain  animals  move  in  several  spheres,  thus  acquiring  a  mediatlng  role  (e.g.  on

:::mha:ri::pn.t;:a.xfis,,hteheg:ildwg.o,iá:sum,ivger;:;ngMLnn,%rt,hh-éo:::,f::ic:í:g,i,sh::3
appear  two  "dark"-signed  mediators,  con.necting  all  the  worlds:  the  loon  and
small  diver  -  the  cinimal  form  of  the  Lord  of  Diseose/the  Lord  of  the  Nether
World  -  and   the  bear  -  the  cinimal  figure  of  the  Sacred  Town  Elder  gucirdicin
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spirit   associated   with   the  por  moiety.  While  the  mediating  role  of  the  bird

g=;nb:!vé:plsaui:fdafwrfd:-ri::gfncgtufouln.cthig:a#::sgticá,ntah=apgeaa:act?::d.rt'íehfivs:

;;:íacSi;r]]:yi§i:t;:f;jr;SoÁ#t.t]hnemh#::°%í::::íb°i#::Sghoaovsee',ahso:::;ra:;:::e:;
2.3.    The   system   of   anlmals   medlatlng   between   the   ea[th   surface   and  the
/ower  wor/d.    The   lowermost,   but   still   "wcirm"-signed   '.thawed  earth"  sphere
of  the  middle  (human)  world  is  a  regíon  of  transition  to  the  world  which,  sít-
uated  beneath  it  and  beginn!ng  with   the   `'cold"  Iayer,  is  alien  to  humans.  Its
representatives  ore  charocterist!c,  downward  oríented  mediators.

terrestricil

large                            (1)  BEAFR

small                        (3)  MOUSE,  vole,
mole  etc,

aquatic

(2)   beaver,  otter

(4)    water-rat  etc.

iií:;a,:;á:'n:-;u:::;'h;:d:oíya:r:jr:ií:::s3;a;siibí.;jj-,,eg:i;y:Íjí:iábi::d:fi;jcio:t,i#!::nu,ríi;Íi:E:á':ig;,h:;Í;e::á;!;:::in!
the  signs  of  "sacred"  and  "clean",  while  the  "small"  ones  have  opposite  prop-

:jr,:'::si;-Í:;p;a;rt:í;;,i:;jt;:::s:,i:e!:c!Í;t|Íí::;jj;s,;3:j:::g,:s#e_ií:i!;e;o:Í:ií`,:tiE:;Í;::g;;;í,tj:e;na;;íit::;;t;t:;::;ij
"small"/"large"   opposition,   the   amcilgamation   of  the  remaining  (3)„ + (1)  can

be  justified  on  the  grounds  that  the  soul  of  the  bear  -  that  is,  the  more  sub-
tle    manifestcition    of    its    prínciple    -    is   generally   held   to   be   mouse-   or
mole-shaped.  Therefore  the  entire  system  can  be  traced  back  to  o  single  ar-
chetype   and   principle,   nomely,   the   BEAR.   In  bear  cult   this  is  the  basis  of
"lower",  "earth"-signed  becír-concepts.

3.1.    Bear  cu/C  and  Che  syscem  of  bear-concepcs.  Elements  of  the  "bear"  con-
cept  range  pervade  the  entire  Ob-Ugrian  culture,  creatíng  one  of  the  world's
richest   bear   cults.   The   often-mentioned  bear-feast,  bear-oath  etc.  are  only

:n:nrji;e'e::i::i:;i::,tTi;o:iso;re:,:;si.pl:hoyfht::tchue,t:::,r,a:fda#uasnioTa;i,ebi:á?vT:u:rs:
The   elements   of   the   "bear"   concept   range   and   the   related   custom-acts

stem   from   the  component  systems_ of  the  most  diverse  histori.cal  lciyers,  each
possessing   a  different  context.  In  reality,  they  are  syncretistic,  they  do  not
mc]ke  up  a  coherent  system.  In  the  traditionol  literature,  it  was  chiefly  the
versions  of  the   bear's  origin  and  of  the  first  hero  to  kill  it  thc]t  provided  the

izt?.'o#ealmp.ositntáetoafi|eoáier:tv::i;n.Íeóg;-ű|gT:ágcii.a&.Eu6,l,miasn'i35:::.gk-3:f!:7:

{Kt;!8:n;:#95b2;`%:f:?.coAv'fiagd39Yasigt:S,eni;n74th:t€í.;,ectj::k:{Yi9ir6):ys{:Ta-tr:;
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In  the  theoretical  systemcitizcition  of  the  mass  of  concepts  we  can  resort
to  the   following   scheme.   Certain  traits  and  the  functions  based  upon  them
cmo.ntsit,lstu.t:nsTi::ifes,c.onr:=;i:,ngwhtih.ehmtsheé:::ft::c::t:n=etcoomc::::inntsaosfpet:tes,c:::

Í:ií:3e;.:is,:.á;.tg:ih:ei,iig:e:nt:t:h::hsts:t:h?:,,:.t;u:::::,;:::::t!;:eT?h::i.;ii:ná,!aíc:ér:::iie::.io:g:l:c!'p:e:rrá::u!g;
*8:saírsenhoatrdí[dyeoat:deníanb':tst°engtrí:Ei;C`í:e#:S::tnastcíí°onu.snTehsíssoTatxi:Uc:iis3:icveeps:

:::T;te:m;::,;i;attr:,,ro:f::tenh:etdi::uS::p:or:::n:ty;::yrs:t,i:m:s:.át:aorátf;;,f:,y:io:té:;itad:á:rí;ti!;:n:áte;
human-)",   "spirltual"   etc.   The  bear  vertically  connecting  all  three  worlds  is

gn3,e,::ini:,::;:doiaT.ed;a.t,|áss-a:g%yíh`e''mo:d:::.r::ita;:Enbetth:e:nntetrh=eudq3:é
ond  the  lower  worlds.  In  what  follows,  we  shall  concentrote  on  the  lotter.

3.2.    The  ;ncerrelatJonshjps  becween  the  bear  culc  and  shamanjsm.  Eost  of  the
Ob-Ugrians,  the  notion  of  whal  is  called  the  ''bear-shaman"  is  widely  known.

i;p;:.ls,w:fFi;:,á;-öegnr:á::',yi::sepk::::ltaaitni::,sofd::3;onw:Eét:3s;'Sranrtg:tpyrá::
that  have  the  closest  bearing  on  the  relationships  between  +he  bear  ond  the

ii,:eni:::,:.:.Íá!is!:;:i,i;:2!;3t;i!Í:e:.Bi:i;'6.:iii.!j:t;aii;;e:aí:.;n;:g:b:s:;:;Ít!s:::s;:::!b:e:s!s;h;i,ite:r:Ístíe:r;i:i;

;8S!;:aj.rá=ánssptl:ftt,i:i=ildaer:yt:ostahveeirae:isct:r=acno,:n:::'a,r,t;,2,t:h7e3Ya#?e,aj2t7:

be|::g:h,e.E:sis"po.fsstehsesiTn,,n:j#tihce';tuenrcatti:rne,ofnotrhtehesrp:rgt::Y3:iuarnné;aiTat::sn?-

ás„fige::íon:t3dpowsístehss::gpgíus:rdtí,agn46S:P,í5í2t,..Thtahteísc#:::€tb:íístth[:sreoafsognuawrára=

i:iare:ii:ahn:ii::jsesT.fi:bY:grse.f:?icttesín:,:h?#:e:sasr:d:;.n:;.is:::::é.:s:sttsss,s:;::é;;h:arí::t,::
bear.   The   most   significant   among   them  is  the  "lower.'-signed,  Sacred  Town
Elder,  belonging  to  the  por  moiety.

íii:f,:y:.;h:.k:.:t,a.#,eht.hc:bneíe:?y,s:Eri.:1,:í:Í:ort:'.oihre:léeo:iigit:h:e,d.:t;hae:hs:inc,ci,á,P:r:ée,rá::?í:
frequent   overlaps   in   the   names   of   smoll   rodents   (Kalman   1938:25);  (2)  the

:kfís:ctri':iti;.jze,o;na;;j:ÍÉit:ui:;;,:t,h,tefl:u:st:,tá:[:ÍifnTip:,:M;:Íi;;[n,s:s:eí:eeár:ÍÍ#g;bi;;z!J:i:6,:;e!:Oi-:

The  mole,  also  becouse  of  its  partial  terminologicol  ahd  functional  similarity,
con  be  discussed  together  with  the  mouse.

t;Í:::;ec:,r:,taj'3,:ii;Í::í;t,sia:Ín'Íi;:f:s,?;eríL:,:.Í.Íath&?ga;i;:,i;n;;nt:S;;:::8á:t:::::..:tsíi:áítn;:É:;ÍÍ
be  a  herald  of  death  (Kazym  Ostyak:   Karjalainen   1921:87-88),   but  elsewhere



no*h ídeath)

lower (death)
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its  skin  has  the  function  of  driving  away  disease  (Sygva  Vogul:  Gemuev  &  Sci-
galaev     1986:24).

ces[snfufL:]ELroor:,ot:revTeg:S:nt;o:h:h;írhs:r:h:::nteodínet:tíTnoyssFt,síásg::íeart::]%:X:F
healing;   for   instance,   the  woman  turned  into  a  mole  gets  between  the  skin
and  the  flesh  of  the  wounded  hero  in  ord`er  to  extract  the  pieces  of  armour

!#:!::v;e,2',::gtehd;st:be:Ti:cÍ;vaefsghete:,á;:;t:;e|=:::te::t!;t:yn:i!,;.KEaöri:i|3F;:nn,:a;íq;:ií;:
227);  the  bear  sends  the  mouse  to  fetch  the  medicinal  herb  (Obdorsk  Ostyak:
Papay   1910:72-77).  Its  sphere  of  action  is   increased  by  the  fact  that,  unlike
spiritual   beings,   it   can   get  at  unclean  and  inaccessible  places  as  well.  ln  o

[:r;::rnwoy:dgu,lé::iket.a::i,tg3i3:2tsh-e32Totsheethh.a,t.edsi,gschtahsein:o::.Leaodtihnegr::rtohs3
the  spheres  in  the  shape  of  various  ,animals,  can  turn  into  mice;  or  they  do

:#.g:::o;:,ngwesyi:r!::phs::t:Seo::i;;g3K:t!j:a:;i!::5:áfí:o,rTe?uos:e;,f;;r::!`::;;;.#:;j
above   works,   the   mouse   is   an   ancillary   figure,  or  its  shape  helps  the  hero
achieve  his  object  more  safely.

€;2úbo[fsemMa:U;:,[;ntrh::a::.°:ígt:[ythceogturaarddíjcatnorsypj=j:.ayb'en,C;Uadrít|;o:e::coT:ie:%
the  polarity  discussed  cibové.  Of  the  guardian  spirits,  it  is  the  northern  Ostycik
Kunovat  Elder  who  has  the  animal  figure  of  a  mouse  (verbal  communiccition
by   N.I.  Tereákin)     ond  the   Sacred  Town  Elder  has  the  shape  of  o  mouse  os  a
secondary  figure  (cf.  6.1.3.).

From   the  mouse's  own  folklore,   it   is  in  the  vai.iants  of  the   `'Mouse  tale"

:[gtr;::sdf:isnt.hT,átrtn:san,ab,:s:uip)ecTt::.lt.ásse:S:::`vy.,i,tisngfir.Snt:Wbo.aT,oáEsc,::g:
the  poor-quality  fish  that  some  children  invite  him  to;  yet,  he  eats-so  much
of   the   roe   of   sturgeon   thcit   his  belly  bursts.  The  children  sew  it  together.
(2)   While   playing   hide-and-seek   with   a  reindeer,  the   latter  gobbles  him  up.

yhiethretisdeken,i,fse,,heeshri,!s.stvhoevrs;:::ee[r:;,;e,`i:3:ánLá::]hBeal::ti:iigf3a,T:iit-á;;
in  a  sung  form:  Avdeev  1936b:lo81109;  Sygva  Vogul:  K6lman   1976:52-56  etc.).
smooufsaer,sítg:á:díbneesfsoutgt];Tnan,yg6og,,_Uígnrí::esc2hnod:,íE:íT::hí]nTgt:seu,ssuta,TyovueÁdtehr:

scored.  A  few  versions  qlso  include  a  3rd  move:  the  mouse  joins  forces  with

;i:i;#;:h:;r;ásn:;g:;:::i::s:i:]di|ih:istg;3;ggii!Ík,l!ssoín;;a:díf:o:gd:a;:`id;e;a;t;hé,c:grv:!n:ggili;c:oiní;ogs!,
interesting.  Here  the  mouse,  aided  by  the  household  implements,  avenge.s  the

áe.artkhin3fhhá;.:?myp;,n,io,nhseonm.tJseThoi=nsetforg:3tsi:i,yehdos:np:::rybatth,e,:ht::.b::3
new  mouse-husband  of  his  widow  is  sent  for  food  by  his  (the  husband's)  aunt.
Setting   out   on   a   bear  hunt,  in  o  parallel  story  with  the   lst  move,  he  does
not  eat;   in  on  episode  echoing  the  2nd  move,  he  is  citt.cicked  by  o  bear,  from

íhh.o,s.e ,.?,e.ltys   :e ,.:ss:aE:sd  :y bemo:o:gngof,Ktahnenist,r.icá  E:is=r.i,baed, g;h6:ii,á-,tt;,l

Fheernss:;ásvÉ::id.an,v;res,ionwi::nt,:iensb:t:1i::tgág::d,Teov[eesin::rerres,pNo:.diTg6t6:
text   7).4   Tere§kin's      Nizyam    Ostyak    manuscript   variant   classes   the  story
with   the   heroic   epics   of   the   guardicin   spirits.   After  moves   1-2,   the   mouse
proposes  to  the  Town  Lord's  daughter.  Refused,  he  takes  revenge  by  destroy-
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ing  the  Town  Lord's  pantries  with  his  ai`my  of  mice.  The  war  is  ended  when
it  is  revealed  thot  the  mouse  is  the  Sacred Town Elder  in  animal  shope.  The

F:ádesot:rr:átiomwninÉ:dgr=::w?tyshh::á;s=n`enn'osi:e:Íg`s3átpyeak.fhearoic.:g:a,.too,:
lected  by  the  author,  1982).

In  these  stories,  the  mouse  is  a  dcingerous,  one  might  say,  consuming  crea-

:u:i.oi'nfs::u:rniá:(tjé;Ep:yTtoh;nmLoá:áy-PrÉ:ái?,le,i:yhi;.oup,Eo::T::,ga,r:afgdpá:
moiety,   like   the   Sacred   Town   Elder.   It   may  be  the  case  that,  as  with  the
bear,  the  range  of  ideas  of  the  MOUSE  breaks  down  into  a  few  fundamentai
concepts,  which  is  what  makes  it  contradictory.

4.3.    7-he  MOUSE  jn  re/acjon  to  the  bear.    On  the  bosis  of  its  physical  appear-
ance  and  movements,  the  MOUSE  moy  be  conceived  of  as  a  miniaturized  ver-
sion  of  the  bear.  In  t.he  ccise  of  the  mouse,  it  is  more  its  notíve    environment

í:foevríenngceusn:,er#eur:á,s::tthheecsausrefaocfe,thaendm:,ne[;gíhs:bj::tjst,s_e;;:.rí;trs,;tpsh:ro:=

i::r:i8:,ia9n-i3t!°!S:#:elnse?u°,í::m,:;:::-hs,:u:nÉ,i:;;:ihi:dfeMnt!ie:i:b:eas;:í:h:s#:eb,:p:hr,:?:a:
subtle  and  .'lower"  aspect  of  the  becir.

As  attested  by  the  northern  bear-songs,  the  function  of  the  MOUSE-shaped
soul   of   the   becir   Ís  to  encible  him,  after  the  feast,  make  his  way  from  the

i:eus:e::rd::gh-otheth:orbees:rbiasctmtaogitnheedsEythGeods,habpyea.f'a:ndie:.a,Isn.s,oTnecrp.,g:iensé
size  (moiise,  ermine,  wolverine  -e.g.  Sosva  Vogul:  Kannisto  &  Liimolo  1958:
372-373).

Wíth   thcit   in   mind,   we  may  discover  some  symbolic  significance   in  a, hu-
morous   scene   -   featuring   among   the   dramat.ic   performances  of   the   bear-
feast   -   in   which   a   hunger,   bragging   of   his   brcivery  ond  insulting  the  bear,

dp::;:Si::€b:íf;nk°aí:jtasio::e:eeií;g7:2i7,?Uievdt:ea;h,ags36Sau:d]d7e2?'y,;gg::a3r3e;dÉGé::;
1968:42  etc.).

?:_:h_e.   system,-Telatí?nships  of  the`m9.re  lmpo[tant  Pea[-copc_epts.    Owing  +olack  of  space,  I  here  touch  upon  only  those  cispects  that  enable  the  discovery

3:tr:,nbee:r::nncoetp:,m;::::rnet'af:ioo:s[ipe:,ranrá;:inns,tr.u,ct.i:.n.,.:[;f:,n::sptm::,:::
see  5.3.4.

5.1.    The  orjgi.n  of  bears  and  Che  Cypo/ogy  of  Chejr  medi.acJ.on.  The  majority  of
the  myths  relating  to  the  origin  of  the  becir  con  be  traced  back  to  an  arche-

:#::essc:::deucweh:rethtí:d°'kg:Te:;"byeísnugp,erwn::ULaí'„P:;::tsbeb]:]n°gngtjongthte°Í:?:::::

í;h;i:;,ige;::;i::!(;nh!i::i;;::eí:,::f:a;sjp3:::,:2f,,.Íre,:h:::tísá,,i.:[:b5e:tew:egémnehw:!r;;:nt?:fir;t',:f::.;3
ofThrsm'efee:fsthveariáeinntitwyh:th:feo;a:eo:,tt:yhn,ah:emboo,tehnpeagrátnitvsé:i::Tasjeocr::Z
from   both   the   offspríng  and  his  environment.  The  initial,  dominant  trait  of
the   offspring   can   be   determíned   according   to  the  sphere  rearing  him.  It  is
cin   obligatory   motif   that,   owing   to   the   propertíes  inherited  from  the  more
negcitive   parent,   t.he   offspring   becomes   unruly   and   cissumes   the  shape  of  a
bear  -  if,  that  is,  he  has  not  been  one  already.  He  is  compelled  to  leave  the
environment  thot  hos  nurtured  hím,  yet,  he  cannot  make  it  to  the  other  por-
ent,  but  becomes  instead  an  inhcibitant  of  an  intermediate  sphere/world.
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5.1.1.    Bears  wjch  horjzonta/  dynamjc5.  Theoretically,   these  could  be  the  pur-
est  representatives   of  totemic  relcitionships,  though  that  is  difficult  to  prove.
Their  mother,  with  humon  traits,  is  a  representative  of  the  mythical  or  leg-
endary  ancestors;  still,  she  cannot  really  be  identified  with  any  concrete  fe-

re:ieg.g:::d:?:o:::r;t;fsT;e::íioY::r=::rmsí:::e:fisup:íanng..b:aí:s:atherís"ylvon
(1)    Mother:  a  Jord's  daugher;  father:  méok  (supematural   sylvan   creature):

1st,   3rd   concepts.  A  legend  for  which  there  exist  concrete  local  data  from
the  southern,  Irty§.  Ostyaks.  The  daughter  of  the  lord  of  the  old  fortress  by
the  village  of  Kulpohovo  -  with  her  hairy  face,  she  already  onticipates  some
bear-like   features   -   takes   up  with  a  forest  méok.  Their  son  slays  his  play-
ma.tes,  and  the  villagers  drive  him  into  the  forest  together  with  his  mother
where,he  stays  to  live  as  a  bear.  That  sort  of  relationship  between  the  human
ancestors  and  méoks  was  no  rare  phenomenon  (Patkcinov  1897:125).  It  is  most-
ly   explained   in   totemic   terms:   Haruzin   1898,11:7;   Pavlovsky   1907:181;  86n
1913:210,  see  moreover  Munkacsi  &  Kalman   1952:30-31.

(2)    ''The  boy  who  has  deparced  jnco  m  foresc  J"..  2nd  concept.Versions ac-

:::,;#:tí::#oöih::ri=,a?:rjfdtshehré,usn.knn::nv.eni:::r,d::g,at.o,áts.,s7.gvwah::ghu:
disobeys   her,   the   village   children   run   away   from   him,   shouting   "the  möé
woman's  son  is  coming".  He  realizes  thc]t  he  has  turned  into  a  bear.  He  turns

!;.u:iis:rTzoöt;hnej:g;3h:o.sitnrt::;t|:st;::ens:ii.T:;bd:3bt;dfíé::i.:eé;cno:í,:s::fbt:i;c,rNoa3n:dí2s;.2k;:i?;Í
(1972:73).   Nor   can  it  be  ruled  out  that  Gondatti's  varicint,  with  the  unidénti-
fied  heroine  (1886a:72;  1886b:79),  also  applies  to  her.  The  mö5  womon  mother

Eoatí.fsLitá;.,i:C,:9:5:S?,a:rg,intgo:h:usf:iroTu::Lnofbytt:ssmoáyawí:::lmb:tahr::o,nKgáLntihs:

fat[::í:dbvea,T::gáboyfé::sne[ceogventgLsetahaptorth;aTott,hge7r;:28m8,.íeíí;áísk,n:::.erehr:
there   would   be   nothing   strange,   nothing   to   hide;  the  hostility  of  the  com-
munity  and  the  boy's  aggressiveness  would  remciin  unexplained.  A  mEok  father,
as   suggested   by   the   previous   type,   would  sound  more  convincing.  Morriage
betwen  ci  humcin  and  a  méok  is   held   to   be   possible   by   popular   belief.  The
northern   Voguls   associcite   the   méoks,   like   the   bear,   with   the   por   moiety.
Their   shared   charcicteristi-cs:   large   body  size,   dongerousness  (feeding  on  hu-
mans),  relative  clumsiness  etc.;   for  their  identification  on  other  grounds  see

Paa,Te,19J::á:5,Á:nbkeaa.rsifo,lá;:r::,:;',?e?ré',:::.;Tsé?:'::::.sr:Teat,is:e=euns,ei:na:hpoa,:
in  the  Sygva  Vogul  village  of  Munkes,  belonging  to  the  por  moiety,  and  in  the
Ob-Vogul  Vezhakori,  players  wearing  méok    masks  perform,   in   front    of    the
bear,   o   dcince   that   those   belonging  to  the  mós  moiety  are  not  supposed  to
see  (No.  1467,  text.s  15  and  17).  Thus  the  legend  could  be  taken  to  mean  thcit
the  mös  woman's   marriage   was   correct   from   the  stcindpoint  of  moiety,  but
not  from  the  stcindpoint  of  sphere.

(b)    Mother:  5opar  womon;  father:  unknown.  The  story  of  the  northem  Ost-
yak  "Song  of  my  éopar  mother"   is   similar,   but   the   initial  prohibition  is  mis-
sing,   and,   when   the   depcirture   to   the   forest   takes   place,   the   mother  pre-
scribes  for  her  son  the  laws  of  life  in  the  forest,  his  return  to  the  house  of
men,..and   the   ritual   of   the   bear-feast  (P6pay   1905b:106-116).   The   song  wcis
cleorly   interpreted   as  the  origin  of  the  first  bear.  The  northern  Ob-ugrians
mciy  have  taken  the  two  kinds  of  mother  to  be  the  same;  that  is  supported  by
the  fact  that  the  becir-song  formula  referring  to  the  möé  woman  as  a  mother,
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quoted  obove,  also  ex!sts  in  a  version  containing  a 5opar     woman   (Kannisto  &
Li!mola   1958:48,112).

moThhárc:;t,::tfga:ogaís/k;hmajrowc:em,Tsn,i.-.a,n:h:r:3:e,hn:eT,:::iognr.:fps,rebru:shá:S
the  moietles  are  so  blurred  that  if  is  not  worfh  even  trying  to  guess  conce.rn-
íng  them.  Towards  the  north,  a  latent `Sopgr/kami. woman ~möé    woman  ~  the
Goddess  Kc]ltesh'   ídentification  at  the  centre  of  the  "becir"  concept  complex
allows  the  axis  of  mediation  to  be  inverted.

5.1.2.    Bears  wjgh  vertjcaJ  dynamjcs.  The   power  of  medioting  between  worlds
presupposes   parents  of  a  god-like  order.  Their  offspring  is  an  instrument  of
mythological  modelling,  i.ather  than  orie  of  concrete  moiety  relationships.  It
reflects  a  more  advcinced,  later  concept-world.  Of  its  laws  it  should  be  point-
ed   out   already   at   this   early   stage   thot   bears   with   a  "lower",   "earth"  sign

::x:rnaa,mdaot:::gic::|Lnatnhcee,.:shti.1:nthoossteya#hwa.nr,áu3Pe5:,|ié'i:,y';as:gá::Viem:

;:;;y:uágaa:nfs:a:s:;t!É:po::i:;,:i!;;áíbío!v?e7:tfh;:tsh:-S;,Íior:ts,T::gpE:Yár::led:leinbaenacréfeo.%?
5.`.2.\.    ''Lower"   bea[s   w}th   a   mate[nal   domlnance.   Lowe[   +    Inte[med}ate
w_p[idmedia.tq["hero"beai.'Fihi-áá;`-rih:-i::`-á:;rt-ád"i-;to.t;;f`:::s`t"Qii.=i
The   most  elaborote  system  of  concepts  is  to  be  found  in  the  Voguls  with  a

i:'zt::,e::átht:sstfi::tinercnh?roascvtae,r,wahti`cthhehauJepeá:::::gsr:ía:|.ensKh:Fd:,it:eéáTx
other.  Here  the, song  of  the  origin  of  the  beor  was  begun  with  the  myth  of
the  creation  of  the  world,  whose  culmination  is  the  rise  of  the  bear.  One  of

átswátyru,chtau,rai',á::itdu.rses,hies"t,:ewefrqFtm:hmaÉeit.Eo#éaY,s.;:lr"thr;:er::::::á,i,7:r,?t

::h::::s#er';:gip::a:n;`,`':Ci:n:Í.::t;í::t::sTuh::rea';:::É:,;iat:::=i:r:e:p:eegs:uíI:od:n:%;,;e:anjc::h::
Sky   God   and   his   mediator,   the   winged   Kalm.   After   the   world   has   been
brought  into` its  final  shape,  one  of  the  women  gives  birth  to  seven  boys,  who

g::fri:'t`yw,gtchqutihrsut:áerYo.rr'|dd,o;dh::.h:áwa::satnsstdaegaeth:f.::i:,,tthheayn::rT:.iÁt,:

::ríIía:,r,nű:o::iiic:ti;e;ua;r,t;:;td:bh:egs::::aÉtiyp:::::lt::,sdTi;stf,or:eí;:r!,!a:b:át:it::t.!2,:|.!;:t|h::d;;:a::::r:d;:;,
S,r:Tceenstss:o;k5ísGeoadse==et*á:€ryíg,gdeedstKsao,nmtEea:;r,=féí:g:fí#smíy::Tsanch=r::tr:fí

iE:dmboyth:hr:   female   Characters   tciking   the   initiative.  Its  types  according  to

(a)    Mother:  (éopar)kamJ  woman; father:  Sky  God;  offspring:  with  an  "earth"

g;mtihneansc.ei:ndc,:ncoefpttshe3,p6rin:::scá:stDyisE::teh,Toutnhá:r:.:i:):tidhetosi;tGh:d,Si;;

:foeratgheenchyu:fantháncweisntgr?gs:K:t:,Kh:íihe:.ltahsehred,=Wétahrt:,:fsi:!.ftohT:Fdre::t3i
her  sons  will  be  the  becir  (Lozva  Vogul:  Munkacsi  1892-1902:100-127).

der`:'or,#,otdhoe::in:rni:::escso::eBi:e::e,;.faT,r:r;Í,Snk.y.s:og),3:::Ersieng,:=wui:áe:::,ru,ái

fantdtetrheháopeo:éíracT;`sm:#Frmaá:n'carienasteftcs.imt:'t::3:g:`'yhb.y,t,hre.jkYu.Gn::áT:3
fast   (=  earth!).  The  former  he  teaches  -  by  the  intermediory  of  the  winged



rh:`aiJáá:`:8éf-gít.eT3:infs;stsur:n,gDoifset:seesamsa'l::XS:,(y:i.wíf#
human  sphere.
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Kalm   -to   multiply.   The   eldest   of   her   sons   will  be  the-becm  (Upper-Sosva
Vogul:  Munkacsi   1892-1902:77-99).

These   vciriants   of   the   myth   come   from   the   northem   part   of   the   areci;
their   circhetype   may   have   originated   more   to   the   south.  They  con§istently
conceive   of   the   bear   in   "lower"   cind   "female"   terms,  whlch  corresponds  to
the  ciilt  of  the  5opar/kamj  ancestress,  prcictised  in  the  areci.  The  '`hero"-becirs
fecituring  in  it  ore  the  purest  manifestat'ions  of  the  heallng  ancestor  who  es-
tablishes  the\ world  order  and  ot  the  same  time  medlates  ín  the  dlrection  of

:::aá:g:rrhoer:gétEá3,Ty,thaesstt::dE:;netctosf:PetF3c::#::t:?gnns,,ttr3y:::,áebyepreer--
gcirded  as  one,  were  it-not   for   the   pi`esence,   in  the  northern  Ob-Ugrians,  of
a  separate  "underworld"  bear-concept.

:;L.g2.áboú'Fo,rheest:ebaer::g:irgnin:fwah:.mha:`ho:jsve,rhe(b#,)ugno.t.heor,.'b,::-nsc.enpgts5f.orl:h:

Pseq:ifeeraskti,"::tb;f:::oafnáh:hgivear';e:::eies::iáís:sevaarüg::T:eska`:nt:i:r;oieii:

tcottn[veos\pvR:€s+#e

beoT,r:acs°s::::,ti.°nf::,S:e,nhtef,T:,T.:nwu.nrT:,TWo:riEep:r,::ta,:,a#:,ta"rees#d-°,fiett:

|:,ifs,d:;ií:snsá.sessf::r.stthh;en:bnefa:r:;o,::s::;?:h::;,.:hsYáaáih:fn;g:,:e:r!ítd7eesá.:e#::i?r,t:hh,:#:::
derworld,   -   in  brief,  the  totemic  world-picture.  Its  psychologlcal  equivalent
is  the  world  of  the  unconscious.

5.1.3.    "Upper"  bears  wjch  a  paternaj  domjnanc`e;  concept   6.   At   present,  this

isestehae"Toé:r::ddesg::afn,toypie,a,:utmh:asru,r:faÁ:nEfá.cs:niciRuÓS,nmeá:.Tgh5e2:a,T-o2Usn,ta:Í

;:.c:a:,heír:ny:á,b:e:art:aai;t:,:;:yi:;i:;,:`s:,oht:rt!.e,',:.t::,3h:a:,s;:nat:SbieigThr?a;ceepds:,:ai:níc:w:it:hisst:Í;
gle  invariant.

Father:  Sky  God;  mother:  mostly  unknown.  Since,  of  the  three  worlds,  the
opposition  of  only  two  is  present,  the  bear  is  a  first-genercition  upper  + inter-
mediate  world  mediator.  The  types  according  to  the  narratlve  invariant:

f.,`='-q:e5:i:áer::s[esáoT``;Trgrfie.Tajsu3;:fal,eh.besakry-GP.edr.hF::gátxs:,`áb::T::

g:s.hLu.net,inf;i=rp:ié;áoepsronh:?i::oanrno;b:5s,,chheor,?ewetrow:ra,5:TS:ée,at,[S:,b`rneahki:

:t:thp.roAh;bLtiisonr,.qaunedst,thhriosui:tha.rh::ewei:schaiLchE;:cghl:rn:s:noaf.:tá|é:d,::;iiá:

:;n::::iaTs:;:á:a:,:.rsoDy:hw:nain#:e:r:eí::;nh.:oTsis:easr:`u?.:gs::sn#,::n:t::r!bi:igmtth:e:,r::ihn:C:`,P:,:.Sti:

:i:seí:,,:e::';)3,:h::ásch#:8itg:á:|T:::p;ic::6Sp,:h#Saeíezr;!fss:::gsgd:2i#::es:c:h::t'!:s:!i|3tbe,:
(b)    Two-move   version.   As   a   continuation   of   the   above,   the   hiberhating

bear  is  bagged  by  the  sons  of  the  Town  Lord  or  some  hunters  whose  identlty

!eé;Tep:o:sj:::::,t:::f:T:oi:,:a:,,a,9:5:8,:;27;8:,"5T:#'s'ént:l:éinGutá;o;:aT9gg?2jg:!:o4?
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(c)      Other,   incomplete  or  mixed  voriants  (e.g.   Munkócsi   1893:34-58,109-
125;    Kannisto    &   Liimola    1958:52-71;    Papay    1905b:248-259;    Kcirjalainen  &
Vértes   ]975:113-114).

The   northern  songs  never  name  the  other  porent  -  this  is  analogous  with
the  type  of  horizontal  dynamics.  On  the  basis  of  the  vertical  type  with  ma-
terncil  dominance  and  a  distant  Konda  Vogul  version  naming  the  mother  (Kan-
nisto   &   Liimola   1958:52-85),   we   may   regard   the  "earth"-signed  5opgr/kamj
womcin  as  the  mother  -  she  it  is  who  attrocts  her  offspring  down.  A  creature
of  this  kind  does  not  mediate  in  the  direction  of  the  underworld.  The  domi-
nance  of  father/god/sky  manifests  itself  in  rules  concerning  food:  the  taboo
of  destroying  man,  his  spoils  and  cattle,  and  the  dead  and  the  idols;  the  pre-
cept  of  eciting  plant  food.  To  this  can  be  added  the  charge  of  destroying  sin-
ners,` those  breaching  the  bear  oath.  Its  psychological  equivalent  is  the  world
of  consciousness  and  morality.

5..2.  .The  inter[elatlenshlps  of  t.he  l.ea[  apd  the  ''fo[est"  sígn.    S.ince    pc.r+    ofthe  inner  essence  of  beast  and  man  is  the  same,   social  relationships  can  be
projected  onto  the  system  of  the  animcil  world,  divided  int.o  species,  and  onto
the   hierarchical  organizc]tion  within  the  partícular  species.  The  more  objec-
tive   basis   of   these   projections   is   the   animals'  hierarchy  and  the  symbiosis
between  man  and  beast,  while  its  more  subjective  basjs  is  psychological  ani-
mcil  symbolism.

5.2.`.    .Th_e  rple .of  the  b.e.a[.sppcÍ.es  in  the_wo[_1d    of _the  forest.    According  +o
concept  7,  the  bear  is  lord  of  the  animals  of  the  forest.  This  no'tion,  wide-
spread   in   Siberia   and  among  the   Russic]ns  too,   is  conscpicuously  weakly  re-

Eaijs?e;nst,e,d#,ysfbg:tgfri:?síb;j!t?ui,re:'3`ssPÍ::8!jdo:C:i#ro:,;k:ti;o:,;;ste;áa:,#:!8S,k::?::#:
It   is   chorocteristic   of   the  Ob-Ugrians  thot,  while  at  least  twenty  of  the

taboo   names   of   the   living  bear  reflect  a  relationship  to  a  senior  person  of
authority   (Bakró-Nagy   1979),   their   ottitude   towards   the   killed  bear,  at  the
bear-feast,   is   of  the  sort  one  adopts  towards  a  younger  person.  They  teach
it   its   place   in  the  world  order  as  a  child  newly  reincarnated  in  the  human
sphere.  Thus  the  bear-feast.s  folklore,  and  often  the  belief  as  well,  portrays
the   beaT   as   c]n   inferior  relative  of  animals  that  cire  insignificcint  compared
to  it   (Munkacsi    &   Kalman    1952:46-51).   At   the   scime   time   the   killed  bear
functions  as  a  special  kind  of  spirit  cit  the  bear-feast.

ostTyhaeks,be;:,esrep:tw::3yseorroetvheerredanaísmtah,é;srdsaeí::rmo:s:u:,t::;,yspíoní]:hteKue]és::::
1984:85).  With  the  northerners,   that  is  more  the  function  of  the.local  guar-

!i;:,?i3:r:,:'::ik:.::á,;;,T#i:;i;.tg,:.;,3h:'ti.:af,r,e:;:e:efn:c:i;t:T;á,:::e,k:!`Íd:::;;n:gt?;é'i,`,:!#;
magis' and  the  notion  of  the  animal  rising  from  the  dead,  as  well  as  in  the

::tc:Tgicthaenc,:fs:o:fc#te,átni=oou|ldkiinngddeoe:[?::n::::;;;z::f|d,.a,SnothpeoYaetrtei:f:::
spect.,   it  is  worth  noting  Avdeev's  interpretation,  accordingto  which  numer-
oTu,sr?:;ts,::sr,o?,:;::SpdfuéeTyei:g,::p.ep,r:;:*:e:á.geata.n:ihii!eáb?j:'á:sí,.::afr,s;p;:qi::i;;::d?!E6á,:

The   "lord   of   the   forest``   concept   seems   to  be  attached  to  killed  and  cele-
brated  individuals.

5.2.2.    The  system-[elatlonshlps  of  the  concepts   within   the  society  of  bears.

5.2.2.1.    The  bear  popu/ac`e.  The   average   bear   individual  is  characterized  by
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the   following   concepts   in   its   relotion   to   the   average  human  individual.  lts
human  and  superhuman  qualities  (cf.  5.3.1.)  have  continuations  on  two  lines.
First   line:   concept   10,   whose  motifs  could  be  summed  up  under  the  phrose

;h:e:::a:c:::br::;o,iHy:::r:::!::=::ie:sgn;t;i;::,tTn::h,'::#ie:;i::;:wfá::;:r:,áná.ái,::saj?;aei:
from  parts  of  the  beai.'s  body)  -  cind  also  the  belief  that  the  bear  can  help
men  who  hcive  stroyed  into  its  sphere  (the  forest).

The  second  line  leads  to  concept  ]1,  that  of  the  "guard  of  the  beor  oath".

::hs:pr::cet#j,:i:coa;,s!x:;i,?tsh:eítÉteha:rn::o:b:j::t:n:t#:;tí::ii:iTt;aioifpe:tYc:roiíán:;:s:jr:!,;.
The  motif  of  the  oath  being  wotched  may  be  contc]ined  in  the  description  of
the   hibernation   by   any  northern  bear  song,  since  the  bear  is  watchful  even
in   its   sleep.   This   function   is   held   to   hcive   been   ordciined   by  the  Sky  God,

#:Ei:s.::pr,:ás;d,i:i.tesgip.unre.sf,fhoerTivi:,sso,nggvsao,V.tghue,:bÁaurn'Éa;:i'e,sáiga3`:árjgi;
Ostycik:    Papciy    1905b:223-238;    see    moreover   Karjalainen    1927:8-9).    In  the

::á,va.nv:g;`=:?gr::|t,|:e,"hbeerá;'inbgea,rhéi.:fa're,ch|Ínsggtnh:i:fu.t!r|:2:::,n5t.'4:2;;i:::
ordainer  of  the  function   is  not  mentioned  (Munkacsi  1892-1902:100-127).  De-
pa`rting  into  the  forést,the  first  god-son,  tu[ned  into  a  bear,  calls  on  men  not
to  swear  falsely  by  him  or  else  he  wíll  tear  them  apart.  The  Sky  God  can  be
suspected,  even  here,  c»  the  initiotor,  becciuse,  under  the  influence  of  north-
ern  songs,   the  motif  of  thé  god-sons  swinging  in  the  air  cippec]rs  inorganically
in  the  story., In  the  north,   this  is  ci  symbol  of  the  fat.her-pTinciple  cind  of  be-
ing   subjected   to   the   law,   occasionally  simultaneous)y  with  the  receiving  of
the  function  of'the  guard  of  oaths.

Through   the   institution   of   the  bear  oath,  becirs  form,  cis  it  were,  a  con-
trolling  super  society,  sent  down  from  the  divine  sphere,  over  human  society.

5.2.2.2.    7-he  Jeader  of  the  bear  specjes..  concept  12.  ln  the  Ob-Ugrians  -with
the  exception  of  the  eostern  Ostyoks  -,  the  notion  of  animal  species  having

!::'ae:;;::!ác,i.:s:-:,e,a:d:e::iie:::féo:t:u:ries.aan:dro%m#,t::#':yiT::,:e:i_:bi:á,,atih.áern;,iirf:::
ble   from   varicints  of  o  single  bear  song  can  only  be  regarded  as  ci  species-
leader insofc]r os belief holds  it  to be  an  animal  existing  in  reality.

According  to  the  fir's't,  prose  version  presented  by  Gondotti,  the  becir  low-
ered   from   the   sky  is  killed  by  the  Town  Lord's  son.  Since  they  violate  the
i`ules,   the   bear's   soul   connot   get   bcick  into  heaven;  instead,  he  gathers  to-
gether   an   army   of   beai.s   in   the   forest.   After   o   few   ottacks,  to  prove  his

:!Íidnút:y;'.i3antt,:iasisv.e:r::ed,hiey::,uG:;:g,á:;i:,Si.!;;2íggi#;:i:s::c:;tidTo;n:,:;a,t,!3,a:::i;:is::iii
1913:357-358;  Munkacsi  &  K6lman  1952:22;  Sokolovo  1972:46  etc.).

Reguly  recorded  the  Sygva  Ostyc)k  version  as  far  bock  as  1844/1845;  in  it,

#:?:awrnísLohredLiTgo:yr:c;P::Í::i::d::-abr:sarsuí:ertíhoeri:;Tp*:;:;or;::e2n293e_'2g:)i
ln   Avdeev's  Sosva  Vogul  version  the  celestial  origin  is  missing  -  though  the
beor,  who  again  is  helped  by  a  leader  with  a  celestial  mission,  is  interpreted
as   the   first  bear  lowered.  The  Town  Lord,  appearing  as  ci  hunter,  gets  kill_ed
(Avdeev   1936b:45-50).   Distant  parallels  of  the  motifs  of  this  version:  Kannis-
to   &   Liimolo   1958:328-339.   It   seems   that   the   bear-leader  can  be  subston-
tiotéd  with  data  only  in  r`elcition  to  the  Town  Lord  (the  Town  Lord's  son)  ond
in  the  fJnction  of  civenger  of  the  breaking  of  taboos  (cf.  5.3.4.).
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5.2.2.3.    The   p[oblem   of   the   lo[d   of   the   bea[   spec:.ies  and   the   bea[-killlng,
bear-shaped  spjrt.t-ancescors..  concept   13.   The   bec]r   leader  performs  only  or-
ganizationcil  functions,  and  has  no  power  over  the  life  and  death  of  his  fel-
low-bears.  Those  who  have  that  power  must  belong  in  the  ccitegory  of  super-
ior  guardian  spirits.

It  should  be  noted  that  omong  the  traditions  relating  to  the  bear  cind  the
guardian  spirits  there  c]re  so  many  shared  hotifs  that  we  may,  indeed,  regard

:E:u?etahrec;:tar:ia::3:r:i:]avsarj:[r_°fthtohsee:rth:fms3Ároífsia]dttch°euLsdhabpeeporf°Y;g
bear   as   their   animal   form   -   that   in   almost   every   regional   macrogroup  at
least   one   of   them   was   revered   (cf.   5.5.4.).   The   motifs   of   the  complex  of
concepts  of  the  bear-killing  spirit:  the  spirit  is  the  central  cult  person  of  a
given  c]rea;  its  animal  form  is  the  bear;  it  can  be  assumed  to  belong  to  the
por  moiety  (??);  according  to  its  sung  folklore,  it  kills  a  becir,  thereby  found-
ing  the  bear-feast.  Its  representatives  are  the  following.

est`'s'on.Théeerpnee':omvgmo:;tli:ntsh:iLoratsh,b::n;soc,o:;:d:roerd::i:teytt;9:;Y24G,:i:sce:::
trost   witT  the   northerners,   who   give   preference   to   the   youngest   son  (the
World-Surveyor  Man),  lhose  groups  of  the  Voguls  with  a  southwestern  culture
venerate  the  eldest  son,  though  under  a  different  name  (Munkácsi  1892-1902:
cccxx).  ln  their  myths  of  the  origin  of  the  bear,  which  start  with  the  crea-
tion   of   the   world,   ít   is   God's   eldest   son  that  becomes  the  first  bear    (cf .
5.5.4.1.).   In  the  north,  in  a  Kazym  Ostyak  bear-song  of  the  Pelym  god,  the
Sky  God  lowers  to  him  the  bear  cub,  conspicuously  slow  t.o  grow,  to  be  nur-
tured.   On  a  boat  journey,  the  latter  escapes  into  the  forest  and  grows  int.o
a   terror-inspiring   creature.   Seeking  to  frighten  him  off,  his  nurturer  shoots
an   orrow   at   him   and   kills   him   by  accident.  Thereafter  he  founds  the  bear
feast  (Pápay   1905b:248-259).  In  the   Sosva  Vogul  version,  the  Pelym  god  him-
self  is  the  slowly  growing  charge  of  the  Sky  God.  Lowered  to  the  earth,  he
becomes  a  fcimous  guardian  spirit.   On  his  boat  journey  he  shoots  an  unknown
animal;   this   is  followed  by  o  description  of  the  bear  feast  (Kannisto  &  Lii-
mola   1958:138~149).

theT::a|ber:ras::iT::ÍtosrTeoaf,J!ie,,:negly,Tn::f.ni:í:se'::,:fbs.cfu::iÁ::.nd5:á.4ri'u.,)d::
clearly   serves  to  hide  the  ciction.  The  story-Iines  outlined  above  have  three
important   elements:   the   close,   all   but   conscinguineous  relationship  between

:::st:U#aí;ongusepsír:tf:::;:tetebre:*othmeaym:redefro'u::dínt[;ef:ruonddíít:3n°jftthheebtewa:
guardian    spirits    to    bé    ancilysed    in    what    follows,    -    a    trcidition    which,

:oT2rrÁtctoordtihnagt :: t:ev::áT cgoo#uenpirceast:::s gycl;:|:erT:í:3eii„    among the
Serkal  Ostyaks    there  is  a  known  bear-feast    song  of  a  certaifi-   ''F-oresc  Lord"
(an   unidentified   guardian   spirit?).   The   hero   is   foi.bidden   by   his   parents  to
seek  out  far-off  hunting-places;  he  breaks  the  prohibition  and  is  attacked  by
a  bear.  Grabbing  it  by  its  ears,  he  smashes  the  bear  against  a  tree  and  kills
it.   He   takes   it   home,  and  his  father  berates  him  for  having  desfroyed,  out
of   ignorance,  a  sac[ed  animal.  They  found  the  bear-feast.  As  the  person  of
the   guordian   spirit   is   unknown,   we   ccin  have  no  information  about  its  becir
form.   But   the   formulas   of   the  song  show  a  conspicuous  homology  with  the
song   of   the   Sacred   Town   Elder,  whose  animal  form  is  known  to  hcive  been
that  of  the  bear  (cf.  5.5.4.4.).  lt  cannot  be  ruled  out  thot  this  and  the  text
col,l:,cteTdhebysaTcerreed5.ki:wnrefJ'át:eÁlfetcetrtthhees:Toevet'rattieti::,.ationshipbetweenthe

bear  shope  and  bec]r-killing  function  of  the  guardian  spirifs,  which  would  sup-
port   the  "lord  of  t.he  species"  concept,  may  still  be  in  doubt.  In  the  person
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of  the  Sacred  Town  Elder,  however,  all  the  requisite  motifs  are  present:  the
animal   form  of  the  bear,   the  killing  of  an   individual  belonging  to  the  same
species  -  according  to  the  beliefs,  os  well  as  the  cultic  songs  -,  the  founding
of   the   bear-feast,   and  membership  of  the  por  moiety.  For  a  more  detailed
analysis  see  5.5.4.4.

The   interpretation   of   bear-songs   is   rendered   difficult   by   the   fact  that
their   sacral  language  rorely,   if  at   all,  cillows  the  real  ncime  of  the  bear-kil-
ling  hunter  to  be   used.   Even  in  the  histories  of  real  hunting  expeditions,  the
participcints   are   mentioned   under   their   clan   names   or   occasional   heroes'
names.  The  mojoi.ity  of  the  heroes  of  the  songs,  featuring  under  taboo  names
(e.g.  two  or  three  men  with  bows  and  arrows,  two  or  three  men  who  shot  a
wild  goose  etc.)  cannot  be   identified.  Having  said  that,  it  cc]n  be  stated  that
the  folklore  contradicts  the  view  held  by  Soviet  researchers  that  the  ances-
tors  belonging  to  the  por  moiety  cannot  have  been  bear-killers.  The  fact  of
the  matter  is  thaf  por  bear-killers   -   including   the  sons  of  the  Town  Lord    -
are   far   more   frequent   than   those   belonging   to  the  mőé  moiety,  where  the
World-Surveyor   Man   is  the  only  figure  with  reliable  dcita  pointing  in  thcit  di-
rection.   Totemic  cults  do  not  preclude  that  possibility,  as  all  the  ritucils  -  in-
cluding   the   killing,   which   is   not   mu]der,   but   the  first,  índispensable  phase
of  rejuvenation/rebirth  -  were  founded  by  the  ancestors.  These  ideas  are  per-
haps  supported  by  a  hitherto  uninterpreted  element  of  the  Sosvci  Vogul  bear-
feast  ritual.  During  fhe  eating  of  the  bear.s  flesh,  the  bec]r-killing  hunter  and
another   porticipcint   insert   their   fingers   into   the   ring-shaped   skin   cut  from
round   the   mouth   and   nose   of   the   animal   and,   imitating   the   bear's   sound,

;:|::rE:"isn,:trptr:Y.adrd:shámpsoe,'fmuannt,ilaitdsh::ppsárpnuerrinagstahem:sccams:onn,(tKhaen:ies::;-,
Liimola  &  Virt.anen  1958:375).

5.3.    The  lnte[cönnectlons  of  the  bear  and  the  ''human"  slgns.

5._3.\_.    An  ''esote[Íc"  sign}fícance  of  the  bea[-p[Íncíple?  ln  Ob-Ugiicin  cul+ure,
of   all   the   animals   it   is   the   becm  that   is   identif ied  most  closely   with  man,

;rhoíjcehct::npro°fbatRLeyh°un:a:ií#teq::i:tsíe:fo:ts„f::g:ts,Prf=adrecaui')t.beca°r::e]Etc:nísb:
traced  back  to  the  ancient  idea  that  man  and  beast  are  two  different  forms
of  realization  of  some  common  principle  or  system.  Consequently,  members
of  human  and  animal  societies  can  be  equal  partners  of  one  another.  Concept
9  is  a  hyperbolized  form  of  the  former.  By  virtue  of  its  superhuman  powers,

Í:átubreeasrifoapapr::rcthaé:tehxetesnpthedr:máFostueps.,tnhaetu::Tq,?pis,?f::f,íbaeni:g:.itphs;::S:

|ongciá:::Í,.ussystienTtsint:::?)u!::,3:sc.hioenc=paty"vr.en,uusruea„,yhemohdyepso3iessYsm?:ái,z,i|g
Ob-Ugrian  culture,  the  bear-principle  is  one  of  the  main  cireas  of  projection

:3L:h:auyn::ntsféo::true.:i,orasn:iat,':hpue:saonn,a:i:á,s;ih,ii::ai,ss;hh:,éts.a|Ptp;aarssj:o:::
bly  on  this  basis   that,   in  the  eastern,  Vakh  Ostyaks,  the  ethnic  culturcil  "fil-
ter"   allowed   in   the   borrowed   concept   of   the  human  soul's  reincarnotion  in
bear  shape  (concept  14  -Kulemzin   1972:97).

5.3.2.    Di[ec:t  [elationshíps  between  man  and  ''fo[est"  bear.      Of  these,  sexual
relationships  have  the  greatest  significance,  in  relation  to  both  the  ancestor
and  the  offspring.   Concept   15  summarizes  specific  instances  of  marriage  be-

kw:re.nhu:boaT:na::dhí:ehaurL::sbtr#cear,s_rn::jLe,s::tá::,vtehr;#LÍ::n:eítnwteheen6[:
Ugrians.   It   is   contained   in   the   purest   form  in  the  "inverted"  bear  songs    -
chciracterized   by  the  oath  motif  -  of  the  Pelym  Voguls  (the  bear  oath  song
is   a   story   of   the  retribution  for  a     false  oath  sworn  on  the  bear).  Certain
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Pelym  songs  transfer  this  oction  into  the  society  of  bears:  the  cub  born  of  a
human  mother  sweors  falsely  by  his  human  uncle,  whereupon  the  latter  kills
the  bear-father  (Kannisto  &  Liimola  195?:348-349,  350-353,  354-357;  Kannis-
to,  Liimola  &  Virtanen  1958:334).

The   logical   extension   of   the   motif  of  marriage  between  bear  and  man  -
through   the   totemic   ancestor   cult,   which   represents   a   link   with   both  the
animal  kingdom  and  the  cif terworld  -  would  lecid  to  the  pei.son  of  a  moiety-

;áE::áorT.S:inritE,(dcef;,T.sfcht:renj;::o#.il.gt?í:3d'e'|ii#:dw:íerée:::.b.ev:ri;hna.pteoof,ftoh.:
est"  bear;  instead,  it  reflects  the  concept  of  a  mythologically  coded  .'earth"
bear.  See  furthermore  6.2.1.1.

5.3.3.    Man   ?  bear  mecamorphoses.  Concept   16  embrcices  folklore  personages
who,   shedding  their  animal  skin  like  a  garment,   turn  into  humans.  Their  cip-
pearance  on  the  scene  presupposes  a  previous  "society + nature  (forest)"-type
switching   of   spheres   in   the   narrative.   The   metcimorphosing   personc]ges  are
hien,  who  are  agnate  or  cogncite  relcitives  of  the  principal  hero.  As  relatives
of  the  heroine  of  the  mö5  moiety,  they  show  a  strong  ciffinity  with  legends
centred  on  issues  of  moiety.  They  hove  two  types:  (c])  solitary  bear-men  (Ob-
dorsk    Ostyak:    Papay    1910:79-92;    Synyci    Ostyak:   Steinitz   1975:80-89;   1976:
141   -''earth"  beor!;  an  attempt  at  interpretation:  Lükö  1965:37)  and  (b)  bear-

gé,:ni:::jjsp:pn::ri:i;:8:á,esv:;g,:,::eit:onfiá.:,íier.:,ág:2:-:,?ggi`:::33,r-h:.;:g::ei:e:ng,intg:::::j::g:u:,:
er   attributes   (claws,   teeth)   is   interesting   becciuse,   on   the   evidence   of  my
own  collecting  trips  among  the  northern  Ostyaks,  the  man  +  bear  metamoi.-
phosis    of   the    Sc]cred   Town   Elder   guardian   spirit   is   imagined   partly   cilong
these  lines  (cf.  6.2.2.5.).

Concept   17   refers   to   instances  of  man  +  bear  metamorphosis  held  to  be
real.   Its   typical   manifestation   is  a  myth  of  origin:  the  bear  rises  from  the
final   metamorphosis   of  the  hero  who  has  lost  his  way  in  the  forest  (Konda
Vogul:   Kannisto   &  Liimola   1958:96-98;  Vosyugan   Ostyak:   Kulemzin  &  Lukina
1977:19-20).   In   the   northern   Ob-Ugrians   there   are   no   data   on  it,  but  they
know  of  temporary  metamorphosis.  With  the  help  of  the  Sacred  Town  Elder,
man  ccin,  on  occasion,   turn  into  a  bear  (Ostyak,  of  the  mouth  of  the  Kcizym:
Domokos   1984,   11:94-98).   It   is   an   obligatory   motif  of   these  narratives  that
the  means  of  the  change  of  sphere  ond  form  is  the  symbol  of  the  forest:  the
tree   (slipping   through   beneath   it,   sitting  astride  it,  jumping  dg.wn  from  it),
which  proves  the  "forest"  character  of  the  orising  bears.

5.3.4.    The   problem   of   the  [e}ncarnatíng   female  bea[  and   the  mo}ety  anc:es-
Cors:  concept   18.   The   moiety   myth   called   the   ''Smc]ll  mős  woman"  was  as-
signed  by  Cernecov  to  the  most  ancient  strcitum  of  the  bear  folklore  (1974:

i3:!;„hoesiöa9';",t;#2S8)?kBeeycafj8:reofthí:sf:Ts:'ceía?:o°nrsf::::rítnhgeínm;tíe(t'y93c9u:,2t:;•1  discuss  this  topic  in  some  detail.

éernecov's  narrative  variant  is  os  follows:  Move  (1):  The  möé  woman,  by
false   pretences,   contracts   an   incestuous   marriage   with  her  own  brother.  A
son  is  born  to  them,  and  the  latter,  on  learning  the  secret,  divulges  it  to  his
father.  The  möé  man  slays  his  sister  and  his  son.   Move  (2):  From  the  heroi-
nefs   blood   there   grows   a   plant   called   porjy.   It  is  eaten  by  a  female  bear,
which  gives  birth  to  two  cubs  and  a  human  girl.  She  enjoins  on  her  daughter
the  taboo  of  e,ating  bear's  flesh.  The  three  bears  are  killed  by  hunters,  who
take  the  girl  with  them.  She  observes  the  rules  at  the  feast,  and  as  a.result
her  ursine  relatives  turn  into  constellations  and  ascend  to  the  sky.  In  Cerne-
cov's   view,   the   reincarnated   heroine   is   the   first   representative  of  the  por
moiety    (1965:108-109).    According   to    Rombcindeeva's    interpretation    of  the
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ituon:tá',r,o,:h[eeo;f:,:k:::eTh:ernraf:,g:::o;o:rhd:.::d8;:;ttmeösi:::p,:g.3,i:(!gt.t!;eotíhíndi,C,3`!.:i,a':::

rionts;  (b)  an  examination  of  the  traits  and  functions  of  the  heroes  in  other
works   of   art   comprising   their  persons.  The  result  of  the  analysis  is  briefly
as  follows.     (a)    Move  1   of  the    "small    mö5  womcin..   narrative  can  be  of  two

Íii?:s:,a('),;3i:2a5boo-V2e63i,ncssbt%tg:F:e|ő:i,bn'é:%sv,(uNP:.er,Í38ya,::,gd.:,Ks::Rás,t:ní
Little   Sosvo   Ostyak:   the   author's`  collection   1980,   1982).   In  an  atypical  but
interesting  version,  the   first  wife,   whom  the  mö5  womcin  destroyed  by  guile,

;s,n,::aT.Wwonodf:.dpu,Popbetúásu,i:S,:redi:so,rái:t.hfeéc;.S::.b.Uvt,t*:.yf:;f,es,t.#U,:r(e2;
Without  incest:  the  solitary  m§S     woman   has   to   retrieve   a   lost   garment  of
hers  from  a  sky-stretching  larch.  She  makes  a  mistake;  she  is  torn  apcirt  by

;hsety:í|:dRbéedaesits,g:g:r6dj:%h;e:E:isos#::kt%t#i.:ispacy.,!3:toi:.7ng,-g,2g,85)?zÁfT
ter   these,   Move   2   is   uniform:   one   of   the   sons  of  the  Town  Lord  kills  the
bears  and  receives  the  m.§é  woman  into  his  house.  There  is,  in  most  instances,
no   overt   reference   to   their  marriage,  but  the  functions  described  below  of
the   Town   Lord's  son  leave  no  doubt  as  to  this.   The  constellcition  motif  ap-
pears  independently  of  the  versions  of  Move   1,  and  it  may  be  absent  in  the
more  recent  records.  (b)  An  cinalysis  of  the  epic  plots  comprising  representa-
tives  of  the  möé  cind  the  por  moieties  shows  the  following  occurrence  of  the
characters.

m os                                 P0r

T.hus   we   flnd   cio   cha[act_e[   under_  the   name   of   poor   man.I  1+   1s  ger\eral-

:yretshe,hnaarreratai:ás,f.exa,tu#:!t:reep:ier,doft:eTg`ethceha:a.cstterasrcwhi:íc.thíh:niuTtai|mfjg:
aim   of   these    is  the  securing  of ,the  suifable  husband.   It  is  characteristic  of
the    möé  -  por    narrqtives   thot   if   the   heroines   figure   under   their   moiety
names,   the   moiety   is   ngver   indicated   in   their   male   partners.  The  positive

:eögéaty;emg:;swh.u:E:nfs;3Let::n*#:eETdoe:ncat|oerdd';öns,oano,,:::,ah,yscböann-dtö:fetthc:

;!i::r7;g::iu:3;,ö:";:u:;io,n:s:sé=ii::%itt:h'j;srz6;C:o4nsc!::é;n::o;!ting,trt;=nms:;ftR;innjíi:s
csi   1910:226).   On   the   basis   of   cill   these   it   is  logiccil  that  the  Town  Lord  and

:ásn-so:5pernedpirnegse.nnt,i:eagpeor.,|:éet.yiart::e.T::qnuirLeodrdby(o,rh.hips,.:,p!:o.pnréa::
the   most    widespread   figures   of   Ob-Ugrian   folklore.   His   popularity   is  sur-
passed  only  by   the   World  Surveyor  Man  =  Woman's  Nephew,  belonging  to  the
mös  moiety.  He  differs  fi.om  the   latter  in  thcit  he  is  not  an  active  guardian
spirit:  he  has  no  sacred  place,   idol,  preserving  social  group,  i.itual  etc.,  thus
he   does   not   feature   in   the   ''high"   mythology   treating   of   the   deeds  of  the
children   of   the   Sky-God.   His  person  is  known  omong  all  the  present  groups

:nfg,tyh,etgeb-%g:;aanks,(gtnedin?:;su,T7!:||y3;ye:n3m;:guíhiK:::ti3::,oÍ:iy:á;áA&ccE:::;
1982:51)   versions   of   his  name  have  wide-ranging  variatíons.  The  genre-and
functional   relationships   of   the   person   of   the  Town  Lord:   the  epic  cycle  of
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the  möé-por  moiety   cincestors   is   the   most   archciic   -   here,   feafuring   in  a
polarity  with  the  hero  showing  the   tönc  element  in  his  name,  his  son  is  the
positive  partner  of  the  mőé  woman.  I.n  the  "Small  möé  woman"  narrative,  dis-
cussed    earlier,    the    son    of    the    Town    Lord    is    a    bear-killing   hero   with
no  opposite;  yet,  here  too  he  is  the  husband  of  the  möé  woman.  In  what  fol-
lows,  we  see  three  lines  of  development.

Line   1:  os  the   second   member  of  the  'Town  Lord  (Town  Lord's  son')-tönt
Elder    (tönc    Elder's   son)'    opposition,    the    mythical    World    Surveyor    Man  =

Teerp.|ern:i.th:.Yno,Ti:,a,phpeeaf:,wfnin[:',ydsíhpi:'as:tni,ngisf::=,at,huea,feoáki'::::::ecg::
negative.  In  the  narratives  reflecting  the  transition,  the  opposition  in  moiety
and  in  evaluation  between  him  and  the  characters  bearing  the  adjectives tőnc,
por  -  characters  that  remain  as  relics  of  the  old  conditions  -  is  resolved  be-
cciuse  of  the   new,   still  more  positive  principal  hero.  A   cose  in  point  among
tNh.ephm.ywt,hssásest.heen,n::ra,thi:eL:tet,hewt.yrTá";'Tk::wwnoi::jufx:ynoorrtTg:no'o#Taann'á

g2S:#SRéadneq|tgh6e8:;i:á::rkagjsat|#én(#t::é:|';%:'2;í--,3;2;.Fne:::sc3Xo`mg:::
istic   stor.y,   the   mciin   hero,   going   ofter   a   person   beckoning   him   to  follow,
reaches  the  lower  or  underwater  world.  After  passing  the  tests,  he  wins  the
daughter   of   the   Master   of   the   World,   and  brings  her  up  to  the  earth.  The
Town   Lord's   son   repeats   the   journey   after   him,   but   in  the  wrong  way;  he

::::.gaic:,oT.a,?hewrinthonse#iv:e::ia.rnact3réiá:iics,;:á:7P4e-rsi;'eáe::ritbheesetahreth,.atTt::
womcin  as  a  por  woman.   This   is   probcibly   a   secondary   infiltration   into  the
narrative  of  the  por  woman,  as  the  independent  negative  female  representci-
tive  of  the  nether  world.  In  this  historical  layer,  the  Town  Lord  has  already
lost   his   original   identity.   A  similar  tronsformation  can  be  observed,  for  in-
stance,  in  the  parallel  featuring..  in  a  mythological  folk  tale  of  the  Obdorsk
Ostyaks   of  the  Town  Lord  and  the    tandaj  Elder,   as  adversaries  of  the  main

ii.:w;i,:::n:dish:eh:;a:;'s:t;s.io:yf::n:.e::?vé.#.Áa:gi;[::íe:;ke:gig,::w.og:av.n:rs:i:.iE,s.t#:cpí:y::l.git;h:é;
hero®

Line   2  treats  of  the  Town  Lord`s  -  and   his   son's  -  special  relationship  to
the   bear,  also  showing  itself   in  the  "Small  mö5  woman"   norrative.   It  should
be   noted   that   in   bear   folklore   the   openly   expressed   opposition  of  the  two
moiety  heroes  is  not  typical.  Its  purest  manifestation  is  the  late  Sosva  Vogul
song   ccilled   "The   Bear   Song   of   the   Woman's   Nephew"  (Kannisto  &  Liimola
1958:186-192).   Here   the   becir   is   killed   by   the   main   hero  who   is  competing
with  the  two  sons  of  the  Town  Lord.  The  latter  run  away  from  the  bear. ±n
the  bear  songs  -  in  contrast  with  the  World  Surveyor  Man,  who  alwciys  hunts

wuíct::sustfuá[nyy.dítf::cuTtoyTnthLeoyrdkíT[ndthheísbseoanrsoafreheaasvs#o:í::n,kí;#c:fb:é,aeks:

:;:i:grsáma.nndgt::?%aggue|sa.ffeotshteaócp:redringost:ath,#tkuaac`;iT|hásgá:5,:iáisc,UÉaéi!
necov's  estate,   No.   1468,   text   27;  No.  1469,  text  3).  In  the  rest  of  the  cases

:tvei:#teerbei:rh:ta5e::e#,lesá,I:bitasinT::t,eenagseil:ninttheerphree,t.aebslew::p:,ovtehebrboekaerÁ
the   ordinances   of   his   cult.   This   narrative   is   substantiated   with   data  from
the   northern  Voguls  and  Ostyaks  (cf.  5.2.2.2.).  More  difficult  to  interpret  are
the  songs  where  the  bear  attacks  the  Town  Lord,  who  is  saved  by  a  hero  im-
possible  to  identify  on  the  basis  of  his  name  (e.g.  Pelym  Vogul:  Kannisto  &

::íTo:Sa;95t::e24P:íe43áf2ífu_t2h4egn,;í::t::§,a::v:tr:sepree:tst,h:heprt::rTp:íoorndsa:fdthhí=



historical   layers   of   the  bear  cult  there-is,  indeed,
To   prove  ,this,   the   four-day   initial   phase   (four   is
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bear   cult.   According  to  my  own  observatíons,   their  affinity  with  becir  folk-
lore   -   especially   cimong   the   Ostyaks  -  is   so  great  that,  as  relcitives  of  the
principal  hero,   they  can  even  receive  the  insignificant,  ancillary  roles  of  the
legend-like  songs.  It  is  also  of  some  interest  thcit  the  nickname  of  the  bear

tníryaongeu:;;38:33s5,,.,thLeín:taá,]:fss:hgofgo,#:eroTsy:fLtohred,+;Kwann[íá:3;Eíí:mo:,cdw&_
rence   in   heroic   epics   and   legends,   is  negligible  from  the  standpoint  of  our
topic.

Avdeev  considered  the  person  of  the  Town  Lord  (,036a:,23)  -as  did  éer-
necov   the   hunters   of   the   "Small  möá  woman"   narrative  (1964:28)  -  to  be  ci
representative   of   the   mö€   moiety   on   the   grounds   that  this  moiety  did  not
have  the  bear  as  its  ancestor  cind  the  totemistic  taboos  could  not  apply  to  it.

:uh,etgeb:s::raiá:,stohfoutáhdotyhedotr::tdifd.erntsi::ht:e.:::enp,tá:d.#.h,kq:í.pf:::c.us|::
so  strong  that  they  are  apt  to  interpret  even  the  Russian  folk  tales  cis  guard-

::Tri:!irri:si'áignegnq:.tsheecos:#,ré!éntthseáfs:hmeet,iemg::náie::i,:y.ietnt:étsh(í:teerguaadr:ii::
istrative   centres)   -   called,   in  everyday  languoge,  simply  "Towns".  The  most
intriguing   thing   that   has   ever   been   sciid   about   the  Town  Lord  comes  from

•:Kia?:ná::s:;sa;io:s:riaíg#aeíni:#:Ét:á:g;ncno:rí:n:N,it:o:e:#C,o:Eemse:n.:,a:r:n7o,:w::i,;Í

er  -  though  another  informant  denied  this  (Kannisto  &  Liimola  1956:210).  The
fact  of  the  matter  is  that  if  we  project  the  opposition  of  the  World  Surveyor
Man  and  the   Sacred  Town  Elder  -  an  opposition  possible  to  identify  but  hard

:ás:sub::anőt:artneeci:v,thiend,uha.|;:;áa,|eso,rgdaen,iazi:,tios:eanHdaé#e,gi4d6e,o|:gty.-,íoen,t.ií
tales   of  the   Woman's  Nephew  and  the   Town  Lord,  we  indeed  arrive  at  that
same   result.   In   cultic   life,  however,   the  Sacred  Town  Elder  is  a  personage

#:hwf:[emig:bi:.pod:=ri.naNnocew:?d::,ethwe.nr,,dthsautrvteh;.,fo#á:resh::rkos,cer|euact,eadné3
to édeernntei::vt,:e tnheegoartyiv:ot:w:oto::ewJthp,haiu|ibh   for  two  additiona,  reasons.

::r;t,atnh:::enn=cotiieotnybneat=se:otrh:aY:::|bp:a:.t.:=dTes.t:,..'#,y;Htehreacn|á::áibirhi:
constellation   arising   out   of   the   bears   is   given   only  in  the   Obdorsk  Ostyak
text  -  in  a  form  that  can  be  traced  back  to  the  meaning  "the  mö€  woman's

iiadTei:n,gf:;::áji`,t::a;pt:y::9;s::g:':'ii.;r,ie:h:i:c;ht,:;g;i:n[,ed:ce;ss|tnwoc:em::r:;r:t:::t:h::vs:ooc:rásT.:j;elíí
preted   as   the   myth   of   o   female   bear   ancestor  cind  the  por  moiety.  In  the
moiety  respect,  however,  it  is  more  likely  to  portray  the  Town  Lord  ancestor
son's   bear   hun.t   and   first  lawful  morriage.   Moreover,   somewhere  among  the

aa::#E=e:us#bnetF„ofse+nh+é

*eordeidcffreoa:tsthoefstkhyeasraecruesduaT,oyw:it:|dde(ré:rnnde.t::,s;:;:4oo,fÁhuenkfae.Tia|áReá::
man   1952:95).

5.f4..,_ T-h.e  r.=1atl?n.S,hlps^.of. .the  bep{  a`nd ^thp  "Pero"  síg.n.  Th.e  beaF   shares  mcmyof  the  traits  of  the  Ob-Ugrian  ideal  of  the  hero:  it  has  physical  strength  and
a  placid  (indeed,   passive),  benign,   brave,  but  patently  undocile  nature,  which
at   a   certain   point   can   flare   up   Ín   uncontrollable   aggression.  The  bear  hcis

!n::e,a:r:í::f',y:::'ca;y;erdsbhy,:.nt[,érma::,its,:,n::drt:*h:..it:ygph?:::fgcrh:Í:noácfTfue::d,oer:d::jn;to.Ti?,íoe:i:c:a:
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cestors)  of  the  early,  tribal  ond  moiety  sacral  leaders  and  of  the  later  war
lords  of  the  age  of  the  prlncipality  can  be  assumed.  Thcit  is  crossed  with  the
categories    of    the   mythical   god-son   heroes,   as   defined   according   to   t.he
ideological   code,   and   the   later   guardian   spirit  heroes.  Among  the  northern
groups,  the  majority  of  the  mythical  personages  were  reclassif ied  among  the
guardian  spirits  bound  to  particular  geogrciphical   locations  and  social  groups,
which  were  covered  with  ci  uniform  gloss  by  the  hero  cult  of  the  age  of  the
principality.   In   view   of   the   similar   fecitures  of  the  guardian  spirit   cult  and
the   bear   cult,   it  is  little  wonder  that  there  is  an  absolute  cross  section  of
ideas   attaching   to   the   "bear"   concept   that   display   anologies  of  the  heroic
trciits  and  epic  motifs.   We  can  mention  as  an  example  the  abuse  and  scaring
of  the  children  playing  in  fhe  village  square,  and  the  obfciining  of  information
from  them  as  to  the  identity  of  the  hero,  which  is  pi.esent  in  both  the  heroic
songs  of  the  vendetta  type  cind  the  myths  concerning  the  origin  of  the  becir,
where  one  of  the  porents  is  left  unknown.

In  our  case,  the  criterion  of  the  "hero"  sign  is  a  genuine  feat  of  ar'ms  or
culture-hero's   exploit.   Thus   we   can  isolote  those  personages  described  with
the  adjective  "hero"  (Vogul  öcgr,   §erkal  Ostyak   urc)  who  becir  this  ncime  not
by   virtue  of  their  function,  but  to  convey  thcit  they  dcite  from  prior  to  the
present  humcin  era.  Bear  folklore  shows  two  types  of  "hero"  bears.
5.4.1.    Cu/Cure-hero  bear..  concept   20.   Substantiated  with  data  mostly  in  pa-
raphrases,   in  associcition  with  bears  representing  vcirious  conceptions.  It  was

á:r::gthicthr:i:g::,cy(Mo:n:a::iar&thKaót|mmaannk,i;g2:o2b2t-a2ig,edK6irae,,m:h:9:?;,36o,ngt:?):
The  fire-obtaining  bear  of  the  Vogul  world  of  beliefs  is  mentioned  by  Gon-

dafti   (1886b:75).   It   is   discussed   in   greater   detail  by   lnfantev:  the  Sky-God
gives   fire   cind   a  bow  to  his  son,  about  to  be  lowered  to  the  earth,   so  that
he    may    provide    foT    himself.    At    the    same    time,    he    invests    him   with
the  office  of   judge.   The   bear,   in  his  presumption,  unleashes  great  havoc  on

::;ínbgeaas;Say°ffr:hmehfí°:e::'eucnut]í:u::;gyo°oudnsge(:t9,°of:7S6e_;;T.bi::::::(diesfgesa,t:í!.íT;
3)  ond   Pavlovskij  (1907:181)   interpret  on  a  totemistic  basis  the  civilizationc]l
act  of  the  "sky"  mediator  bear.

The   reindeer   originate   from   a  folklore  person  turned  intg  an  ''earth"-  or
"underworld''-signed   bear.   In  one  vciriant  of  the   "Hare   (mös)  woman  and  the

Fox  Ípor)  woman"   type   norrative,   it   is  the  mö5  woman's  younger  brother    -
who,   having   sunk   in   the   marsh,   married   there   and   turned   into   a   bear  -

Pr:fs.e::3.3t.hem   to   his   Sister   as  a  dower   (Synya   Ostyok:  Steinitz   1975:8o-89)
The  overtly  culture-hero-type  activity  of  the  bear  is  weakly  expressed  in

the  Ob-Ugrians.  That  is  partly  fo  be  explained  by  the  fact  that  this  function
was   absorbed   by   the   cult   of   guardian   spirits   with   a  bear  reference.  If  we
looked   at   the  civilizotional  octs  of  t.he  Pelym  god,  who  may  have  the  bear
as  his  cinimal  form,  and  the   Sacred   Town   Elder,   it   would  turn  out  that  half
the  world  was  furnished  by  the  bear.

5.4.2.    Mythi.ca/  god-son  ''hero"  bear:  concept  21.  It  is  invariably  bound  to  the
person   of   the   "lower"-signed   "boy   who   has  gone  into  the   forest  11",   with  o
maternal  dominance;  it  can  be  demonstrated  from  the  "creotion  of  the  world"-

:Y!.e2.,?;.ar    Songs   of   the   Voguls    with   a   southeastern   culture    (cf.   5.i.2.i,
The  relevant  episodes  of  the  narrcitives:  (1)  having  appropriated  the  world-

order,    the    seven    god's    sons   arrive   at    the   lake   of   the   country   of   the
dead,  on  which  7  loons/small  divers  are  swimming.  The  eldest  boy  warns  his
brofhers   not   to   shoot   before   he   has   shot.   The   youngest  does  not  listen  to
him;   it   is   the   fleeing  birds  wounded  by  his  arrow  that  spread  the  diseases  on
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the  earth.  The  eldest  brother  grows  incensed  ogainst  his  brother.  (2)  Returning
home,  they  get  drunk  on  beer.  Awaking  from  his  sleep,  the  eldest  boy  goes
mad;   he   gnaws   asunder   his   armour  cind  his  weapons  and,  tuming  them  into

:háeE:drúE:retrsso.fsvaab;áá,u|:p#:ntkhaecTio,nstgo2-h,iFos2e:l#-T;,.g#s,hi:t=:f:::LeÉíe::
Lozva   version,  the  boy  turning  info  a  beor  displays  even  more  heroic  signs.
Returning  home  to  their  castle  after  Episode  1,  he  cannot  get  drunk  from  his
mother's   beer;  yet,  he  does  fall  into  ci  trance  from  the  fly  agciric  received
from  his,  wife.  He  is  called  to  repulse  an  enemy  attack;  he  mounts  his  horse
cind,   with   a   frenzied   brain,   he   hacks   and   hews   the   enemy.   He   cannot  be

#tc.ifii:,i:::st:f::ryi:;shvéciá:y.,.::dg:gw;.:ishyaraT;:rrsá:;oab:t.snátcúeannd,ig:de.:
100-T27).  This  lott.er  is  the  "most  heroic"  of  all  the  bears.

herTo?::::ktsisof,.th:semr:tro:;eorpigLneo,tseffrr.omm:::ei::ear,h?e:ioodáe7::ár#rainmk?:á
against   disease   and   death,   which   the   annihilation   of   the   birds   might  have
represented.

5.4.3.    Guárdjan  sp,.r`.c/war  ,ord  bears..  concept  22.  This  cafegory  inc|udes  the

ícefr.oí5.5:2:F.s]:ff:t:,gí:a:sdí:rno:píEíetrsett::th:Xsírth:rsbí::rcahso::€;rerancíamna[b:í%:E:
stantiated.  They  would  oppear  to  be  "forest"  bears,  rother  than  onything  else.
They`have  two  kinds  of  occurrence.

The  "pure"  type  is  represented  by  the  Sygvc]  Vogul  war-god  of  Munkes.  Ac-
cording   to   one   of  the  heroic  songs  about  him,  he  slips  through  a  bent  tree
and  turns  into  a  bear,  so  as  to  escape  the  attention  of  his  adversaries.  Still,
his  bow,   sticking  out,  betrays  him  -  but`  he  defeats  them  cill  the  same  (Sygva
Ostyak:  Papoy   1905b:3-68).  The  other  version  was  formulated  later:  the  hero
puts  on  a  suit  of 'armour  with  bear.s  claws,  so  thcit,  pursuing  his  enemies,  he
might  swim  across  o  lake  (Sosva  Vogul:  Munkacsi   1892:180-203).

The  mixed  -  and  therefore  uncertain  -  type  occurs  in  the  heroic  epics  of
mainly  the  southern  groups.  Here,   to  solve  their  tasks,  the  heroes  frequently
perform  a  series  of  metamorphoses  into  cinimals,  leaving  the  most  significcint
deed  to  the  bear  form.  We  could  regard  this  as  a  simple  folklore  motif,  were
it  not  for  the  fact  that  there  are  three  epic  works  binding  it  to  a  single  per-

232:g:4,-ás;n:t?vLo,y:5:1K2o8ni37yo':Ir,:sar,Igo7rf:1o4fo_T#.raiiu(sM#iksachsei.:8,g.2:
enters  the  line  of  guardian  spirits  with  strong  associcitions  with  the  becir.

5.5.    Th_e  [e.lat}onshlps  of  Ííie  bea[  and  the  "spír!t"  sfgns.  Cul+1c  beings  wi+h  o

Pnráitveiátui:,:fs::c::on?s::jc!opmoé::is.s/;'á#it:',,si5i|;a:i:,ol,si)ná:áebánássgur:uepd,t=at:::

:emr:ite°rtíhae''r::íeatnyt'caonndcea::-se#n:;e:=taer9°írníetsÁe[:rdwe:a:fft°h]::rsh'íeY:rcs#;.'Lex-
5.5.1.    /ndjvjduaJ  cuJC-.bejng.  It   is   difficult   to   identify,   because   of   the  indi-
vidual   int`erpretdtions  of  t.he  bear   cult  and  the   variety  of  the  individual  cult

g:Lef,tisn.g't::c:nudnitv:á:á,ittsotEu::sÁf:raTeiinnhaab::::tepot,:áet!:,:;:rssstt';ab:aÁur,::
gort  could  not  hunt  bears  because,  many  years  before,  his  fathér  had  prayed
for  his  birth  to  a  mummified  bear-cub  found  in  the  forest.

5.5.2.    Domescjc/famj/i.a/  proteccor;  concept   23.    Domestic   idols   ore  kept  in
boxes  in  the  sacred  corner  or  in  the  loft.   We  have  data  from  various  places
on  this`  kind  of  occurrence  of  becir  figures  c]mong  the  casts  of  sphere-repre-

8esnttyí:kg:. ca:j#=is ,!:8;í§;? et°c:í.yak:    Karjcllainen    1922:25;    possibly   obdrosk
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Recently  we  have  o  growing  number  of  reports  showing  that  the  represent-
otive  parts  of  the  bear  are  kept  as  family  cult  objects.  The  bear's  skull  gives

Rruo,tee=:ii:n,;gái:nát,.tBeur?:;ngmsyof..t,h,3.Yi:rgldtrbi:loi:Íxgkfieo,:dinva,sgysu2g,afnovsat#:
vat,   of   the   Ostyaks   of   the   mout.h   of  the  Kazym,  I  encountered  bear-cub.s

tí:reeskwehpítchí'n€::!:sdb=:e:nínthtiep:osftu.reTh°efírefT::Z%na;:sí:aE3::reupthíenhc:3ithú
cind  good   luck  of   the  household.   We  have  references  to  this  kind  of  thing,  cis
practised   by  the  northern  Voguls,   from  Gemuev,  who  also  sets  forth  the  ri-
tuals  to  be   performed   in  the   cose  of  illness  (1986:24).  All  of  which  seems  to
point  to  a  ''lower"  bear  protecting  against  spirits  of  sickness  from  the  under-
world.   Their   relationship   with   the   community  guardicin  spirits  hos  not  been
explored.

5.5.3.    Shaman  hejpjng  spi.rjt..  concept   24.   We   have  very  few  and   inaccurate
dato  on  it  in  the  literature.  It  is  most  characteristic  in  the  marginal  eastern

9.sttyhoekngertohueprs.reTgt:n:h,av::;:g:sneoas:;:::iakabr::íá;:gnpe,dg29:r2ist2;,orontáeti:eYoyi3::

:.i:Fs:ie,haesdpeiáátwhhaevín,ge,t.|3vifnogrTh.ofs.:,b.e,arats?.tr;gehrts::8tfor:::aiTea:iq?#

3í!.ssT:is,,h:ssíae:a:s.tfhevabkeharáinkdeAa,tetE::untders.viodeö:ifyiáís%56U:`7esT,z:i::,t!S
cittributed  to  the  influence  of  the  eastern  neighbouring  peoples.

In  the  north,  there  are  fewer  data  amenable  to  evdluation,  especially  be-

:gíur::,í:o#mnuontít;,%auraríít:tsg:rtí:Fobr:art::Éíírvíítdsu:,e,::gg:nn.e::,ísshaanm:nnte:S::::g
piece   of   information   thot,   when  healing  a  person  who  had  been  bewitched,
the  contest  between  two  shamans  was  decided  by  the  battle  of  their  spirits,
appearing   in  the  shape  of  respectively  a  moose  and  a  bear  (northern  Vogul:
Munkacsi  1892:375).  The  best  known  data  comes  from  Karjalainen:  the  shamcin
oppeals  to  a  bear-shaped  spirit   to  save  the  soul  of  the  sick  person  (1921:73,
84;   1927:283-284  -  cf.   3.2,  6.2.2.6.).  As  the  above  too  all  seem  to  be  "lower"
bears,  we  shall,   in  what  follows,  attempt  to  define  the  identity  of  the  latter
spirit.

5.5.4.    Commun}ty   gua[dian   spl[}ts   whose   anln!al   fo[.m.is_   that   of   the  Pear:
concept   25.  The  significance  and  interrelationships  of  their  system  require  a
more   detailed   discussion.   The    similar    features   of   the   guardian   spirit  cult

::fvetdheofbet:remcu:tn#:ec::emno:oitde.do|8:icTfnbyásiessp.e,cifahléyt:YeLhi:::.wahn:ecs:::
cult.  Very  briefly,   picking  out  just  the   main  points  and  without  bibliographi-
cal   references,   we   con   mention   the   following   features.   (1)   Terminologiccil
identification:    calling   the    living   bear   a   divine   being   and   the   dead   bear  a
spirit.  (2)  The  conception  of  the  guardian  spirit  and  the  bear  as  alternatively

;:o:r:c:;:,aa:,ess::,tt-ss;.ei;,i::viie:n:t;?t,,:::,::rfatíh:e::g3t:há.ah#ré|;,i:!:tf:;:.'d|g,'asfi:f:e:,::t:;,oo?,z:i:si
of   the   identification  on  the  basis  of  the  cult  of  the  dead  and  the  ancestor

;;:s:t;rtdhi?thao:::::siap,a.:íye:.á,:ntgthoe:sp:s:o:nea:,:iy::;nagn,ct:hi:eorFe:a:rái(:i:?:fh:tfhhe:sresheY,am::s::::Á-

;:fais;:`inant#taslén,tsodtehse.r#:;tn-.aTf)esÁ:::ibaun,ést3náh:efá;ie.ausreai::rLh:cf::rear:!
teristic  of  the  ``sacral"   category  in  the  case  of  the  guardian  spirits  and  the
beor:   place   of   safekeeping,    metal   ornaments,   textiles,   animal   statuettes,

í.i,tist::#:áe.boefisá::;;n;nr%,.ebdyuremsa%i,c,puf.ei:::látty.na,n:abhouonsti:[gesscpr:á`esátf::
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women,  rules  of  eating,  the  mode  of  tc)king  out.  (5)  Community  festivals  con-
taining   identical   elements.   Those   elements   of   the   periodic   feasts   of  the

iőg:ti,aon,:Rir,itsa,(ean"e.nnu,r.::at;:,nho,fheth=aRrus,sei:sn,:ds;::ipst.i::s,!tshoekao,`,oi::,:gasn3á
dancing   with   masks,  competitive  games;  the  giving  of  metal  ornaments  and
coins,   the   offering   of   food   and   animal   sacrifice;   fertility   and   good-luck
ritucil   etc.   (6)   The   "progress"   of  idols  c]nd  bears  killed,   their  celebration  in
severcil  villages  along  the  way.   (7)  The  mutucil  exchange  of  places  of  the  re-
spective   festivals   of  the  bear  and  the  guardian  spirit;   local  idols  carried  in
for  the  becir  feast,  the  invocation  by  song  of  guardian  spirits  personified  by

;:a:,:tr;sxi;n::rs:sr:iá:g:i;::,:hg:i:oun,3,:i3:t:T:Pisésik;Í;3|n:d:ic:h:a:#p:ri:pp,::i::s:?,:Í;e.m,::::
bear   feast   stored   in  the  sacred  places  of  the  guardian  spirits;  the  textiles,

í:russ,e,on,dh.bogxae,smEen::ai:iág.t,ohet,heo,g,:fbr::;:ápi:át.s,sa:::i:dpi:.#rembeer€:-,fge,a:

Lh:,ijsolá:or,:,e:reeaavté:fy:,#:.c,on,F:ctbeeda.:wit.hwtf3i?uraaridsieadnbsypi,rÁ:ss*g:nd:
how  he   longs  to  be  on  the  earth,   how  he  is  lowered  in  a  cradle  by  ci  chc]in

::nsthemaeyar::n;3inpe:fvo.rnmma.,s:e:;a:.,,:sgtésThs.gt.raaditsi:snvaofvtohgeu,msyttohriyca!fg:f;

í:,:g;`i::ee:;g;h;Íoi;síjí;:::::::uin:ij:;;:t;:;`!Ísiars::;§::ií3j§:yi:!:;pt;::rí:i::s:;:;i;:íiii:;,t!;::i-:Í:i;Í,:!;iii:;;i;i!i
would    be    a    fair    assumption   that   earlier   the   two   cults   were   nearer   to
each  other  and,  after  the  decline  of  the  "heroic  age",  many  of  the  features
that  had  disappeared  from  the  rituals  of  the  gucirdian  spirits  were  preserved

ánndthger.:ep:E.::ástfeaTthue":o:áá'edcocn.dni:iiá::ág,y:fAcfut'et:,t#sei:pTro€i:,tyit,á:neesa:3;

:°h:see°asní:o;U;::í:eísthtahtotthoefp:h:í°bdeí:rfsehs:|Va:ie°:e#:ressa::e:heT°]:tnerE::::
radic5    bear  feasts.

:::t:.t:h:a|Í:3n,,:y:i:di:s;i::e?i:o:r:dgatb:::t!',éi[.renáiYt::c:e::.:,rs:ssp;:ts#Íat,s?s!F::n:d:án!,;bi.att:a:

i:it;oi,:g:i:tc;í:pr:as;et::o:f.;setL:?:.g:r:ggt;oií:,:h::gaeósbt;!t;nrga;`::e:i#;.:es::;e:c;áj?K#;Í:h.;;Tíii:ci:i

;:e:?g!;an#|;:h:;:áéi:,nkfT,`a::t:|;:!.:.:g:;:':o:va,,a;rr!:3:;ig2r_::o5:di:::in,|t;h;e,,o:aengd::C:u:,:i;
in  her  opinion,  are  connected  wlth  the  moiety  system  or,  more  exactly,  with
the  por  molety  (ibld.138-143).

w[t[h:á:fnfneer:tnítonqsu:Lfít;h:n%u:rudat:tn„;PtLntsthoendnotrhteh,b;::ya:::oEeínobesaecrtecda::
four  gi)ordian  splrlts.

5.5.4.1.    rhe  PeJym  god.  Hls  relatlonship  to  the   bear  ls  as  dlfflcult  to  lnter-

!ie:|:::,h:Íhee:sín::pdee:s,o,E:is:;ci:tT,g';Toá.ee:t:|:l:,no:os:pjj;t:e;yTn€:,i;.i:::r::,:;:;:n:lsip:a:,`ét:
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his   traits   cannot   be   projected   directly   onto   the   social   sphere.   Outside  his
centrcil,   Pelym   Vogul   area,   his  cult  has  two  kinds  of  irradicitions  (for /more
detciil   see   Munkacsi   1892-1902:259-260;   1910:13).  (a)  In  the  southwest,  among

:::kiYgugl:d.osfst.h.:,Y#yea,isL:zovrg,hiJÉpdsuí;:,TptehreKnoonri::r:eáá-tuhgeri:igs:ebs:;
only  as  one  subordinated  to  the  World  Surveyor  Man  (e.g.  Gondatti  1886a:62),

#udnÉ::e:if-:Éeevve.ng:fst:;',oh:ers-,rá::in,R.g#radniá:e;Eiri,t,sá4:.'go.4í.h:,swasreag,odw::

:::ni;g8:S,e,V83:aée:in=?:ve:,eanssé:tthheepree,,emntg:ás:itíatnhneis::,r:iáre:;a,f93Vgi:r2t;,-.

E:Eofovr:c,ognssí::;-tá;?|:fathceoEr=::fcoalropybym#aocfsit?:o#::sű;p::'#svs:e-
which  is  the  first  authentic  verncicular  utterance  revealing  that    Che  guardjan
spjrjcs  are  aJso  kept  jn  evjdence  accordjng  to  mojety  (./)    -   we   find  that    the

!;i!F83g,?dHiiss:::eodus"asa::gdofbi:t:roanwdftehsi[.kidnrd::s(t:;:ractséfh.Ka*5anm'o::t2;
(Munkacsi   1910:03-07).

;r;oöTE:be:,íii:!j;itÉ:sia:ig:f:t#ie:':y:#::h:,:?;1i:,::hieábgjs:i,fn:á;:Í;i;*;í::h::sr!;!i:,:p:aoíníí
Eié!;:h;.3:a,rá:t:mvoig,ulasvce,risbi::,b.eagtiunrsesasofatfi:stk-i:ári:::sitnhgeulő:t;:tgv::s:::

i:;ij:;::::;Íse.á;ii:í:=!!;;Íjí;i;pt`.i:i,,;s;::iií:;:Í:3:;:U;rá!jií;:;:ea:#:e;i.;si:Sí:s3:t;tí:io;iuuin:kírs:u:sr:.!:;,iíiy:
communication  thc]t  the  Pelym  god  walks  about  in  l`ikeness  of  a  small  diver
(1958:119);    in   the   bear   too   there   is   a   demonstrable   association   with  that
bird  and  with  the  lord  of  the  nether  regions  as  well  (cf.  5.1.2.1.  and  5.1.2.2.).
(4)  In  the  southwestern  becir  songs,  beginning  with  the  creatión  of  the  world,

2[:reé;::ttosoon"::wtehr:,-:iráTeedv:,ea=o-thoenrdttuorntshén::ramb:iaert#;,.5.„."otift
5.5.4.2.    The  war  god  of  Munkes.  A  high-ranking  Sygva  Vogul  guardian  spirit.

;;:;::ud,et2;;:::;itontt:::s::S:vS:r:i;ic:ei,d;::?Cueitii-:et;:er:mei::gric;ei;:ttpetrrastí3.ái|eá,:,t,í;i;i
25),   with  Sokolova  too  demonstrating  that  this  moiety  has  a  majority  in  the
village  of  Munkes  (1983:169).

In   his   person,   the  animal  form  of  the  bear  can  be  demonstrated  unequi-
vocally   from   the   following  motifs.  (1)  In  o  Sygva  Ostyak  heroic  song  noted

g;w#nykaRc#u{Ístgp2:Pqáo,_Z%53j:3h_e68ágsnudj:sausros::gt#a::chteerr:::ís:nfcfp.re5S.e4r::,q
ln  Munkacsi's  view,  this  is  related  not  to  his  animal  form,  but  to  his  heroic
task   (1910:145-146;    1921:646).   Thcit   is   refuted  by   the   remc]rkable   fact  that,
(2)  cis  rendered  by  Reguly's  Sigva  Ostyak  singer,  Maksim  Nikilov  (=   HL4"neb),

§;;jsr§;:!'Í:íÍ:':!:°Í:t:Ch::-°#|i:;;::;íÍ:{Cíiií:S::;:;;:::§;iií:::§ji;;:§:i;;;!;§;if±k:a§;i!e::4!i!j;;-;+;Í;§;:::-;!f{
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picked   by   the   man   from   the   town/village'   (ibid.   107).   The  parallelism  was
noticed  by  Fazekas  too  (ibid.  4).  The  beo`r`T  crane  reinterpretotion  origincites
from  Pápay,  and  it  seems  more  coi.rect.  Thus  t.he  singer  must  have  somehow
identified   the   war  god  of  Munkes  and  the  firsl  bear!  In  t.his  guardian  spirit
it  is  not  possible  to  demonstrate  the  bear-killing function,  present in the ones
discussed  earlier  on.

5.5.4.3.    EJder  of  the  rown  of  YeJj?  It  wos  in  the  neighbourhood  of  the  afore-
said  locallty  (Vog.  jalj  űs,  Ost.  jelj  wog,  Rus.    .tLoutui<apc,Kue,)    that    the  Voguls

::ritbheed:;ws:rk.i:;:aash:áv:fgi:íaöTo#saj::irttyre,s,so3Cse:itgr4e,..:::g::rujfatáo:p!:itdei:
well-known  in  the  heroic  epics.

His   person   emerges   on   the  basis  of  a  single  communication  by  Romban-
deeva.   In   it,   he   essentially   displaysthe features   of  the  Sacred  Town  Elder:

g:a|ti::,bheear.::;:tsár::eisi"Ferssso.nsiftigsi:|8;f.rf:ámíwa.ndg,u:.sdfa:hsypsii.ciitasn;;3::
names  sound  similar  in  Vogul  (jajj  űs  öjka    'Elder   of   the   Town   of   Yeli'    and

:g;#:cfiű:.c:T:é::K;#coei:K;fth:.=":K::C::#g#E::,:,:.;T:i::-:;sÍ,a,:a:kdBh(a:`Í:ni!i?s3.áj:-:.?í,:Íi
Elder  of  the  Town  of  Yeli  (Reguly,  Papay  &  Zsirai  1944:166487)  contains  no
reference  to  the  form  of  a  bear,  but  it  does  contain  i.eferences  to  a  war  ol-
liahce  with  a  hero  from  the  Sygva  (the  provenance  of  Rombcindeevci's  data).
éernecov  mentions  a  guardian  spirit  with  the  form  of  a  waterbird  from  this
village  (1927:22).

Connected   wit.h   the   district   of   the   Elder  of  the  Town  of  Yeli  -  maybe,
purely  by  occident  -  is  the  most  interesting  mention,  from  the  early  part  of
the   centvry,   of   the   periodic   bear   feasts  -  a  mention  which  has  so  far  not
been  given  due'cittention.  ln   1913,   fi`om  the  village  of  Russujskie  yu]ty  (rué-
sűj páw3J),  of  the  Lower  Sosva,  V.   Novickij   reports  the  following,  pcmtly  on
the  basis  of  the  interpretation  of  the  Russian  inhabitants  of  nearby  Komrat-

:ia(,xg#:ia.cdiE_4;:!.ivtfsc::di,n,%ntto.h,is.Fdusbsé::sg:ig.esÁt:ea,leocba:aY,*nh:gs:eg;

s#|ryat:Es:,vveer„::y?g::,ha.,fdeTnale::s:#kieevear#::r.y.ena,ri:.mTotv#ijtr:sr:
fecists  are  not  bound  to  some  bear  killed  on  a  particular  occasion,  for  there
are    two    old,    damaged    skins    on    display    in    one    of    the    biggest   houses.
On  the  neck  of  the  larger  one  there  is  a  metal  plate  to be  seen,  with  a  por-
troyal  of  a  bird,ci  sable7-  and  a  hunting  scene  -  presumably  a  permanent  fec]-
ture,  as  the  bear  may  be  regarded  as  the  giver  of  good  fortune  in  hunting.
The,  attributes   ore   reminiscent   of   the   textiles   and   votive   objects   of  the
idols.   There   is   mention   of   the   calf   sacrificed   to   the   bears  -   with,   on  its

*cá,h:r:éo:ha:ác:,radt:f.:sit:n::;;:r:#:sotNtoh,ei.Yi:r',d,2S5u:r,V6e_y2:j."TakT.os:rvt:,:

::dad,áysc,oRsucsiseunjtíieguisveedsttoh:ei=npgretsositohneá:staricpte:Teant:nwtni:;ttt:ltii.on.Inthe
From   1906,   Kc]nnisto  reports  on  the  sporadic  bear  feost  of  the  same  dis-

i;'ii:Í5fgltyhÉ:í,::Í;a:Ín:wts[:e;:c;e;..:i!i::o:fsa,rEg,!Í:k,i::r%,::.:v:,íp:?r:;v;f:a:tí!t;aano:fí:t,;:,:!ax:niti
bcisis  of  the  regional  varicints  of  the  bear  cult,  which  have  not  been  studied
so  f-ar,

5.5.4.4.    The  Sacred  Town  E/der.     He   is   the   key   figure  cimong  the  guardian
spiri+s   that   have   the   bear   as   their   onimal   form.   In   the   following  pages,  I
shall  try  and  give  a  more  detailed  description  of  his  person.

H',`
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From   the   above   lt   can  be  assumed  that  the  bear-shaped  gucirdian  spirits
1  one  of  whom  can  be  supposed  to  feature  in  the  south,  at  the  Konda  river

::°so-mae"po|::ií:°;::e:a!th,e::vmee::'nsbt#4t::°:::#reths;ísrte:ií°diccultsímaw

6.    The  Sacted  Town  Elder

6.1.    MOJety-aricescor  í?)  guardJan  spjrjt  bear.  He   is   one   of  the   most  myste-
rious   northern   Ob-Ugrian   guardian   spirits.    In   spite   of   his   signíf icance,  he
was  unknown  in  the  traditional  ethnographic  literature.  His  seat,  Vezhakhori,

ishar:fark::n,psntoth,:gá;)t,ai::dhamsapbseeonfnK..teEaE?yBaélgR.al#ka(:;i,6:,n4d,.oÁs,:

::::.ls,epdreár.T?bltyhepa[#Y|etoobbete.x::a,idnsedB:re::ev:fabcetf.t,heats:::niot`zd(e,Xgp3e5d,;ti::

;:art::ernse|glhdb.nuo,th.%y#:,ceh.va.t,t,encté::aitno,t:g.jser#gh?stay,€ásh:::?,bevv.ongtu.lá
them  from  learning  about  him.  To  the  best  of  my  knowledge,  the  first  iden-
tificible  mention  of  the  Sacred  Town  Elder  is  to  be  found  in  Karoly  Papay's

;i::i::fg:tgh:e:sys:Éras:t:;3:í:'8ja:ngéf;g::?áeere,::i3::,:í(,tÉ.á,:orb:E3íe:rr,:d:n::o:svíe;,á.:,i,;w::n;

iiairí;t#!ciaitít?::;;::`íE:t;::i#;Í,§í§Í;:ie§Oi;a;li#Í:::so::;,ih:jj`,::ji'::,::;í#s;iii:rih:;ÍÍÍ§siivi'Í§
:Íocnu:::t#:.7{!.eew:tí:::: Z[)eír  Ímpact7  modern  Ob-Ugric]n  studies  wou|d.\be  in.

i!::Et:j;!i;:Éi;i:it:t:an:á;i;;,'i;e;,;:e:ií,;,:!íiísar;!,r:c:c;Í:as::;j:;iíj:;:é!::ii;|a:5:a;j!:ic::r;i;;i,eiiíí;=:t:Íi:ríj;
980).

fo|ti!rse:crAa:c:rpdpi:l:a::ontsh,et::tteri,Sór=frlRísraps:i?o::r,rMU*:,sUuS:db,`gn-etyheed::,'éi:
Ost.  5er.  Cr/a5/kac/  um  semps  xLon  (Zo]otarev      1964:227;     author's     collectlon,

;f:2:'Íh?;s:;:g:e,dr`.#:T:is:##eÉ,?ro?:,n."á::,.rNsn:u',Í;o;:,i:ne,?#:;űc`n:5::=#Csa|t!í:e|,!

i:t;zn*Jii(í:;!,:,i't:í!:Tc,#ii:snjíT:íh,ít:s;ííTát:Es:,:m;:Srtr'a`J8:eíjg,i!gxqÍ?ds:.T;r:;;:#agj
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a,.va?ri.acn.t;r:ifngth:áema7pedl:::i,o:sm:::„,Á:thoes,cyuo'[:c::'kLoirzeyánm,afsaé:#::á
the  mouth of the  Kazym,  and  the  Voguls  of  the  Ob  and  the  Sosva,  but  probo-
bly  further-away  too.  Their  number  could  be  increased  by  the  still  more  com-
P[ícoaftetdhepear#t[%teísonas:dt#:r:ínce-erpeífcerarE:;`]taotít°hnes.formotthebearisthemost

peculiar.   The   motif   of   the   pannier   of   souls   is  very  interesting  -  it  has  an
analogy,  in  the  form  of  the  "scick  of  souls'',  in  the  cultic  folklore  of  the  Kon-
da  Vogul  Yevra  (villcige)  Lady.  This  female  guardian  spirit  is  held  to  be  one
of   the   gTeatest   heolers   of   her  cirea  -  so  much  so  that  she  ís  able  to  raise
even  those  who  hcive  been  dead  for  three  days.  According  to  the  belief,  she,
riding   ci   black   horse,   regularly   visits   Moscow,   so   as   to  bring  the  water  of
life;at  such  times,  a  guest  of  roin  arises.  She  also  has  a  role  in  the  growing
of  children  (Kannisto  &  Liimolo   1951:93-96,  402;   Kannisto,   Liimolo  &  Virta-
nen   1958:186).   The   other   appellations  may  also  occur  in  other  high-ranking
guordian  spirits.
6.1.2.    Hjs  seac..  Vezhakori..    The   remciins   of   his   earth-works   and   his  sacred
ploce  are  to  be  found  on  the  high  right-bank  terrace  of  the  Great  Ob.  For  a
description   of   the  district  see  Sokolova   1971:2]4-215.  The  names  of  the  Ob
Vogul   sett.lement   lying   opposite:   (1)   in   common   discourse,   "Sacred   Town";
Vog.  jaJp-űs,  Ost.  jem-wog,   Zyryan ve2a  kar      (Steinitz    1976:287);    hence  the
F2ussian  Vezhakori.

m,ti)e,':sws;:rr,F.`gsppigg:Loen.sáv"Pgign:gg(goánsg,.hgoer,S.e#a#9/t:::;'avf..w*áiá::í

:w::&:s:L,e;i:-:t:Íao'f9,::!3?!!.:thsA::?,::r:rtíe::d:a:ias(;#;ti:ti::;!`,:#,;u`^::w:-:ű,:sQí,f,:sfrní:f
clear  which  point  of  the  district  it  refers  to.  The  form  "Leaf-animal  shaped

i:cy:;'t.'):?:a:Fsj.*á::ouÉse,n,efá?wTththtehev*n::i.t:e,hsaotsv,ohe(rKea#:st:ac&r.tiiTm.owl:
Elder  once  killed  a  hero  riding  a  horse  whose  patches  resembled  the  spots  of
leaves.   From   the   buried   horse   arose   the   town.   According   to   Steinitz.s  in-
formants,   the   name  refers  to  the  horslike  shape  of  the  bcink  terrace  (1976:
288).

It   should  be   noted   that  there  are  several  old  settlements  ccilled  "Sacred
town"   or   something   similar;   for   instance,   Belogore,   neor   the  mouth  of  the

:%:sd,,ep:a;;i8:;::;,3i:t:h:e;Th;.r#Í:s:uirí,ei:i"v,g:ot_,pF,s:tEtiiái:;:',,!i:6:,2SÍ,;f,k8;,i;.i5ieg,ác:

;t:§';;;::Íi:::r;:?::;%t:h;:;[7a:';!sg:2;,es`;;U:::'::§Í,íÍ:n:::S::;Íiivi:b:!Í=RST;e:fi:sr;d;ek-,rz;;i;i;;:;::Íj
town  cannot  be  located  concretely.

The   Sacred  Town  Elder  is  not  the  only  idol  of Vezhakori,  though  he  is  the
most  famous  one.  Belonging  in  this  class  is  the  Knife  Elder,  whose  idol  kin-
dred,  through  his  six  "brothers"  bearing  similar  names,  extends  as  far  as  the
.Urol.  For  a  description  of  his  holy  place  see  Sokolova  1971:220-221.  Located
further` ciway   is  the  lower  ranking  group  of  idols  of  the  "Seven  Eldei.s  of  the

i::r;:crTe:wf:lnonodr  Lnor:e s;P,T:;:ewpo':caen t!:hieiTtol,eg#:,`22T):ed  the  Lc[dy of
6.1.3.    The  manjfestatjon  forms  of  Che  Sacred  Town  E.lder.  The  typical  north-

\  ei`n   representatives   of   the   category   which,   as  person,  is  called  "warlord"  -
Vog.  öt©r,  Ost.  €er.  urc  -  and,  as  cult  person  and  materially  represented  cult
object,  "guardian  spirit"  -Vog.  pup%   Ost.  5er. Cuox-have  two  forms  of  mci-



:
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nifestation:   (1)   domincint   humcin,   and   (2)   latent   animal,   into   which   he  con
trcinsform  himself,  if  the  occasion  colls  for  it.  Historicolly,  the  animal  form
is  regcirded  by  the  literature  as  ci  relic  of  the  earlier,  totemistic  layer.

(1)    His  humon  manifestation  forms.  (a)  Warrior.  Under  the  impact  of  the
heró  cult  of  the  oge  of  the  principality,  the  majoríty  of  the  guardian  spirits
were  homogenized  by  the  generol  consciousness  in  the  figure  of  an  armour-
clad   and   sworded   wcir   lord.   In   the   unpublished  heroic  epics  about  him  (the

:::leacptáéoá:so,fu,I;eá::CátAie:Fé*;:,arg::ntshp:ri:uá:::)ést.hfevseazchraekdorT,osw#rE:dd::
festivals  and  the  sporodic  becir  feasts  of  the  neighbourhood,  he  is  personified
as  a  man  wearing  a  white  kaftan,  with  a  neckerchief,  each  hand  holding  on
arrow   (Tschernjetzow   1974:314).   In   the   recent   past,   his   sword,   kept  in  his

it:sc:fi,:i.n::.::it;a,:g..,i::::haa,i:,d.sc.ut':t;!:,::,:e:csaoti;::t:#:e,#Í!.i,n|b:,h;A.s::i:rr'8f:ie,c:t:i?:::!
::gs:.tui:gitrrá:ats,te::itazl;:oy3i;;,.aTphai?niie=a;grrirrgef::roeddstgvibnygsoiyemgi'i:;
sacral  names  as  well.

beé2)(AHjáüa:il;136fbo:r27,s.é:ln:::,w:;lá;:2ogYn,F6o5i:n,of7:r:,.i.S,.oH::gai::i.C.al:j:

;:rsgs,,asw:ic:x:l::,esug.geeskatnhn:s,a.p#iT=.i:ir,i;,5,::m54o::5%eLycwct:á:ngm::t;;:
belief-legends   about   him,   he   con,   on   occQsion,   assume   the  form  of  o  bear

i.ii::j:;t::n;io!ÍsÍ::p:r!;;:E::Í;:;:si;;j:cít:,,;:=;:tí_€{;;ji;:js;v:É,!híiímhI:,;-iííog,;:!aiíj::Ít,iíuíi:.:it
collection,    1982).   (b)   His   secondary   animal   form,   not   much   known   in  the
monogrophic    literoture    up    until    now,    is    the    mouse.    This    arises   from
the -notion  of  the  mouse-shciped  soul  of  the  becir  and  is  intimately  reloted  to
his   healing  functíon  (cf.  4.1.,   6.2.2.5.,   6.2.2.6.).  Occasionally  it   also  oppears
in  the  heroic  epics  about  him  (cf.  4.2.).

6.1.4.    Hjs  narrower  and  wjder  socj`aj  references.  The    concrete    local  genea-
]ogical   group   that   kept   his   idol   image   and   sacred  ploce,  directing  his  cult
and   periodic   festivals,   is   colled   "the   clon  of  the  Sacred  Town  Elder",  Vog.

!:|pa-büis,aön,',ksa.r,üt,ewzhia*:rig:f;3gi:27)t.oD::áeá:í.S[:#t#e:gá=na,:oapT3f|:t:::

g:pant#s:o;F.drdc5ae:rekn5"8c3a:n;::k:s?,áfk#:oT-:tsnh,:-;i?#!o:'eás:un,3,Í:o_íit;!e:.hdá:st;i:e:n';
öwÓJ sjróo  né/xLum/máx;um;    Ost.  a/.  tow   otgn  síroo  ne/x;u/mrr.  With   respect  to
the  social  group,  Vezhokori  is  mentioned,  in  the  songs,  under  the  sacrol  name'i;ÍíÍ:i:;i:§jií::;iiíi:;{§i;:3i:ii§§ii:::|;p:!í;ín::::;;9:e::ií::(:::::i:::*;;:o:í;:;í:;S;t{°;::':;:;;o:7:);

calling  their  group  the  ''Becir  moiety"  Vog.  pupjxL sjr  (1939:23).
On   the   basis   of   this,   he   concluded   that   Vezhakori   had   been   the   cultic

centre   of   the   por  moiety.   Historically,   however,   neither  the  place  nor  the
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0b,   from   various   western   groups   -   including   those   of   the   Pelym   region  -
settled  in  this  dist.rict..

6.1.5.    rhe  Sacred  7-own    EJder's    Cjes  of  kjndred.    As   with   the   generality  of
mythical   personalities   with   a   long   historical   development,  these  are  multí-
layered  and  multi-meaning  in  character.  Given  the  lack  of  data  regarding  the
"high  mythology"  of  his  area,  we  are  deprived  of  the  principal  source.

cont:tp;,í::gho.fmtyht:o;:áídceas]:,  #taetsí.c  tkaí,ns*íhp:re„  KS:]atpe3s í=sh=]df::cÉ:oTheofwtí:=

:ás:h:f :Í:-?gdú,:,ouagchc':rdtihneg ::„g:j::c::hf,7:9:3o6U,l:d  be reconstructed  in the

Kaltas  (earth)

femc]le  rcibbit,  goose
totem  of  primary  clan

mjr-susneűum
('World  Surveyor  Man')

goose
totem  of  the  möé  moiety

Numi   töram  (sky)

female  bear,  beor
totem  of  primary  clan

(,saJ:er:áwTöoJ;önjkÉld`grs,tyokname)

bear

totem  of  the  por  moiety

tNh:.sÍ::::c:iye,haa,s,r:o-ptr::,f,w:a:skoye-vGe.rdoofn:éshhaydpo,Lhees,i5,iooffte:g::rt.ethi:
sun/moon   analogies,   showing   the   periodicity   of   summer/wlnter,   as   well  c»
the  astral  connections,  pertain  to  a  different  complex  of  ideas.

sonKg:o:tep:::á:sssoRap,setsyatMduantkaa.tsoio,;i::8Z:).thTehesa,cwr:db:ro,y:r:,'d,:rea;ot,|á

:iugrnvi:ícoarnr::rtai::|atrh,;ira.c:edth:osyánE#:,tgiisihnagmfarnoiTm,:hiinsrlé::gg:,.:p:e.::

:::a::eapna::sits.:sec?Tng|asr,:van,dg|ast:3rg6t,tanAih.engmy,thh.oást,hyeakzsoo.To:R:icm:::íp3;
the   Kazym,   the  Kciltes    mother  motif  serves,  in  some  places,   to  invert  the
medicitional   axis   of   the   bear:   the   mother   character   in   the   "Boy  gone  into
the   forest   1."   narrative   may   be   interpreted  as   Kaltes,    with  the  boy  char-

T;á3j  .ínct:.rg:::f.d   as   the   sacred   Town   E,der  tauthor,s  co[[ectíon,  Vanzevat,
(b)  Where  Kaltes     belongs  to  the  older  generation  of  the  supreme  deities,

but  is  not  the  wife  of  the  Sky-God,  the  Sacred  Town  Elder  is  considered  to

i::(:i:sn,ig;:i:ai;::ií;hié:ii;=!*s;::'`Í,;í3:!r::c!e;í#;;ní:2:5:i!:;i,.::gs::V:!i;:e;€É::síijg::gi:

:í:Ye:cdt#;:3d?.,tyh:rewa:::dnsmu;y;yroercoTg:ái::laths:cg:rdkaar,yg:tnyeaak':g(áuitshgi::
(2)    Other  kinship.  Among  the  neighbouring  groups,  he  is  mentioned  as  ''the

mcin  who. has  got  himself  many  wives";  yet,  his  wives  of  various  origins  crop
up   only   c)s  ancillary  characters  in  the   local  legends.   According  to  the  most

:nit:;:nét::N::rdta:tra:,R:se,gdiao`Í:3:#ie::r,:::o,íL;#3':,:.Í:gt:t,:Tvi,:n.:g:8:o:,:dE|fs:;n::p;e:::



217

jaJp-üs  máh  öcar,    Ost.  ger.    jem-wo5  aj.  urc  (Kannisto    &   Liimola   1955:52-59,
693;   Kannisto,   Liimola   &   Virtanen   1950:211;   Steinitz   1980:398).   The  Sacred
Town   Elder   is   so   popular   in   §erkal   Ostyak   epics   thcit  he   is  sometimes  re-

&aarzdye: f;teTneit:i;'7e5::iát2h6e3r,'  i;;::r2-;;r.king  guardian  Spirits'  e.g.  the  Lord  of
ln  József  Pápoy's  collection  there  is  a  northern  Ostyak  heroic  song  which

might   possibly   be   presumed  to  refer  to  the  seat  cind  ties  of  kindred  of  the
Sacred   Town  Elder.  Notably,  in  the  "Song  of   the   Elder  of  Tegi",  noted  down

ír2°_T63G):í:::ymT:írÁk::::P:°bfrítdhee_t:í_'i:g:s°tfheásd-akuógrh`tter(Poafp:yce:tai:r#)oyrís:9e7n2j
man"  Jsg  ,á/8n->(},    who    hcis    seven  warlord   brothers.   There   is  mention,  too,
of   his   castle   and  brook,   similarly  named   (Radomski   1985:119.   We  get  a  de-
scription   of   the   journey   there  from  the  village  of  Tegi:  towards  the  south,

i:h:e}a:ri:#t!h|::;nc::;e#§;i:cÍÍ:;4°8[e::?o:,'Fe7i:i::;§!i';t!,::na*°,:níc:hoL%;:::e:rr:::at:)s:e:a:|:j;:!h::
an  exaggeration,  but  the  first  half  of  the  voyage  may  correspond  to  the  jour-
ney  to  Vezhcikori,   where,   beside  the  castle  hill,  there  is  indeed  a  brook  en-
tering  the   Ob.   The   Elder  of  Tegi  may  be  a  relative  of  the  Scicred  Town  Eld-
er;   however,   there   are   no   data   on  the  degree  of  relationship.  It  is  clearly
no  mere  accident  that  the  periodic  festivals  of  the  latter  were  cusfomarily
held   altemately   in   Vezhakori   and   in  Tegi.  The  Elder  of  Tegi  is  a  guardian

i:;rút  í:ht°hs:t Por;mtahrey daon:rs'okfo°,roTa Ísdetst:íb:sf  #:  :?,X,a8:da:e::rndgar!f a:ííTeadt
moiety  (1983:197).

ig;?:e;6gsei?sgir;boe:f:e#:i:ts:aecir:e:inutd:e°p:h:;íEn;g::o:n:So#:cuj:n:g:::i;Fp#S::i:#is:Zc°oí,i::5:
tion,   1982)  and,  among   the  Voguls  of  the  Sosva,  his  old  serving  womcin  (Kan-
nisto  &  Liimola  1959:285).  The  méoks  fecituring  at  the  periodic  feasts  of  Ve-
zhakori  likewise  belong  to  his  folks.

6.1.6.     The  Sacred  Town  EJder's  system  of  rJtes.  Theoretically,  it  should  come
after   a   description   of   the   functions   of   the   spirit,  but,  as  these  have  been
explored   to   a   lesser   degree,   I   discuss   it   first.   It   cc]n   be  assumed  to  have
several  types.

(T)   General  rites:  occqsional  sacriflces  of  food/animols,  with  prayer,  tex-

áiulá,áinadnTpei:#s,voutslJ:|o,buj:Stt|sánisn.t,h:,s.a,érce,?ng':::|:[,eÉ::nwgT:áeiuB:s:::ngá:á
bag  clnd  fishermen  a  good  haul,  and  averting  danger,  they  clearly  do  not  dif-
fer   much   from   the   similar   ritucils   of  the  other  spirits.  In  this  respect,  the
neighbouring   Ob  Ugrian§  de§cribe  the   Socred  Town  Elder  as   "good-hearted",

r:é:sií,;ss;:jg::t;a:tt::of::::ajs:,tcsh?p:re,t:[,:a;,:;r;;,:i,f!g:s:d;,t:s::c:c:ok::,:n,g::t::`::se,,:;o:r,,s,ht`:p:p:e::r:,:ngoo:::::

Eaa:f.shfR:dma.nsitmá`.tfa:í.md3:s:fiept;:iri:tiittics.:eeTi?isoc;nteorfneac.gvigr|ngt!S:isg:
110).   Accordingly,   Vezhcikori   and   Tegi   -the   Ostyak   villcige  on   the   bank  of
the  Little  Ob,  lying  north  of  Berezov  -  took  seven-yecir  turns  in  hosting  the
feast,  which  lasted  from  the  full  moon  in  December  almost  until  the  vernol

::#::píiá:::rcpirn:g::f:o::irn:n:i:#:s:itai;v:ueö#rtoo#:;;:iÉe;d:;;:_:siinh,::Íer;i:e;:'E::,ií,:
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origin  of  the  por  moiety  -  (cf.  5.3.4.),  sword-dances,  guardian  spirit  dances,
and   other   men's   and   women's   dances.   The   second   stage,  held  after  5  to  7

g:y;a:t::íupgahnot:tajr:fvuí:rgytahnedreF:br:::`#yc:Fsíos:€gsí.ondae,p:::í::moann:::::T:á:

Leág:3iayMsár:hheantdhi::dstaags:m:,=rbrgrcoegdrat:=es.evTehneFii::,tsst:rgee:e#grtohes,rgehwt
brecik,  lasted  quite  until  the  full  moon,  and  it  involved  a  greater  amount  of

;ré::i::in:asTsuTaTseerái:h::ig#eanodrdá::reyreáe::thfehaosrtssé-tFaiiTailayi,r3:áf?=i3::

á:áatain3aT-E:k;..toso.kopwewát.ha,:]eaTit,hewed,iemin::iv,eh.wso.ocdreent:igcurreedsp::c:íeoyT:á
the  river  ond  "executed"  them.  The  festivals  were  attended  by  large  numbers

;,;;tjíg:uíy:;,t:i!;€hg:á€á::í:d,:.:Í:i::Í::;::::f;:uf;:tt:,:;;ii:;sé.t:,ií:;ijá:k:o:rir::Í:!::h6:i:fs6h:i:;:oi:Eeía:pr::=;
trip,  did  not  obtain  such  informotion  -  but  then,  he  had  not  been  received  by

!::,Tí.:3:;.i;:i3,:::s:ft;:v:=?ÍE:nr,t:s:inapti;.eí:i.amn=.:::g:Sdtdretso::,ái:nn:ht:oi,:e#i;::s:::!::
i3:géi:n:hed?rncae,sp::tit.hn:af,i:::u;:rtj:3iTahret;Sipparnothsibtirtiieodnstoaggi;résae=:;:::
cisely   in  this  days.  Certain  of  the  spirit  dances  ccilled  "high  dcince"  Ost.  Kaz.
kára5  jak  could  be  performed  only  by  locols.  In Vezhakori  too  there  were  cer-
tain  songs  that  it  was  desirable  to  sing  in  Ostyok,  while  in  Tegi  the  greater

i::tg,i::a:i:jrog::-::iigr:::s,:cs:pne::u:::::si:o®o;;x:arke;::e:t:y:v:A:cec;:niá,?É;:::iírá.:f:S.;:::
relating   to  age  and  status  (loc.  cit.).  The  most  interesting  data  in  my  field
material   is   thot   origincilly   the   festivals  would  have  been  held  in  seven  vil-
loges;   as,   indeed,   also   in   the   ccise  of  fhe  brother-spirits,  secited  in  various

ro;s:sá:nishegáp:e.:s::,t-.k,::hl:nt:i:tia':re::gabáj;::áreo:?:cT:::;,o:hhe::,::::iati;r:e:.t:'os:íit,::
NB.  The  village  of  Tegi  too  raises  some  interesting  points.  Near  Vezhakori

;;o;nr6:i,:,:isnAa:;:t:t::e:?:,?td:C;a.`t:Í:q:?g,i:::Tee:r,S"t,íh:eí;:::émá|ifí:s:n:,5.gu":,#:!#-:::
Tegi  beyond  Berezov,  cind  the  cause  of  the  identity  of  the  two  villcige  names
is  not  known.

The  village  of  Vezhakori  is,  by  now,   uninhabited.  In   1982,  the  community
house   serving   as   the   venue   of   the   celebrotions.was,   though  dcimaged,  still

i:::idvi:,gs.Farsomb.tehne.?i#;:fpt:3ai'ngsto;n::,:si:s,dit,h,:.:ft`ideisn.ga:i::eap::i;dá:
the  male  inhabitants  of  the  district  over  50  are  able  to  perform  the  simple
dances,  plciys.and  short  songs,  but  with  the  death  of  the  older  generation  the

#[?[edíswa::e8:ísns;.SS  kn°Wledge   Of   the   epic  Songs  and  special  rituais  aré  fi_
starting   from  the  types  of  the  donces,  éernecov  reconstructs  four  histo-

ii:a!n;l#:ra:íi:;;.it:oíe:ij:2:iciího:s:,:i!o;:Ej#:;.t#Ee:iooí:tú:e:zihToo:t`:rc:te,r:t::'rtlyieos:i:::m:';s;i:
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6.2.    7.he  funccjons  of  the  Sacred  rown  E/der.  They  can  be  deduced  from  two
images  -  i.e.  from  the  later  human-shaped  wcirrior  and  from  the  earlier  becir.
In  respect  of  the  former,  he  cannot  differ  much  from  the  other  high-ronking
guardian   spirits,   but   his   functions   arising   from   the   latter   -   as  well  as  his
ritüals  ~  do  raise  him  from  the  ranks  of  the  cult  personages.  In  the  analysis,
we   shall   return  to  the  system  of  bear-concepts  according  to  the  horizontcil
and  vertical  axes,  from  where  the  complex  of  ideas  of  the  totem-ancestor-
mediator  and  of  the  shamanistic  soul-saver-mediator  origincites.  It  should  be
noted  that,  with  regord  to  the  functions,  at  present  only  regíonal  differences

i::bf:nscut?3:roifat:Íewá::r:g:ag-uatrhdoisaenosfpirTto:ie(taíg::e:::rc:::r:f.tbeyc#re:f
social   group,   (b)   lord  of  the  natural  treosures  of  his  region,  hence  cilso  the
sender   of   the   hungers'   good   luck,   (c)   protector   of   health,  (d)  protector  of
his  followers  in  dangerous  situcitíons.

6.2.`.    Horlzontal  axls

Á.;á:.e'j(fgn3C6ebs:C2o7r,oafnáo=`::n:rcoouvp:.;g:;:2Cgepettc2.;.-oancct:redibnagsitsooLtihcehtthheeorbyeoorf
was  the  ancestor  of  a  primary  clan,  ond  later,  moiety  -  it  would  be  logicol

i°o;:°kE,:°erra(,'#r:í:,geö:::tenceorj':3:C:nptmaíTd°ntghethreeífnucnacrtj3:ísn:fbtehaer.:::rees€

árees:ss,aanfde#einbi:áar'.fÁ:r::ig?:epomrái,:nb:farthceorfreesst#inogft#gkaonriimtá,ofsourgm-
of  the  spirit,  we  have,  for  the  time  being,  no  dcita  that  would  interpret  it  as
the   cincestor   of   human   descendants.   We   do   not   know,   either,   whether  all
those   belonging   to  the  por  moiety  indeed  regard  the  Socred  Town  Elder,  in

f:;:irct:'aar,,,.o;  tuhse ,:e::,,.i.n gsen,ehraa,',, T: t,hheeirma:,c.esrtá:.T.heg:::gs;hi:?steha.t, thhi?
functions  connected  with  the  vertical  axis  are  more  significcint.

The  thesis  of  moíety  ancestor  would  be  definitively  proved  íf  it  turned  out
that   the   person   of  the  Sacred  Town  Elder  indeed  historically  contained  the
Town  Lord  of  the  folklore.  That  would  explain  the  association  of  the  "Small
mö5  woman"  narrative  with  the  por  moiety  and  the  bear  cult  (cf.  5.3.4.).

6.2.1.2.    Ancescor  of  Che  bear  speci.es?  From  the  Ostyaks  of  the  mouth  of  the
Kazym  we  have  already  mentioned  the  trend  linking  the  person  of  the  Sacred
Town   Elder   with   the   "Boy   gone   into   the   forest   1"   nc]rrative  (cf.  6.1.5.).  It

;shechbaer:rct::ís:::e:tfío:„o:T3ínr,eptrheesyenatraetí::s::ttehrínsoíyg:mtíhnoat;cíen,:,::::g;,:.waí:5
"lower"-signed.  At  the  end  of  the  song  they  are  not  killed  -  they  can  multi-

ply  without  hindrance.  They  give  the  impression  of  being  not  just  simple  or-
dinary  members  of  the  society  of  becirs,  but  special  ancestors  of  it,  as  guard-

Éns,spsiirniásra:::Íehg=r3:|söcsi,eytayks'T.fac,choerdLain,:Fewsi.tshvat,[isérYgh.er?ISLu.t,itn:#:

:::1áwfi,n.gmqut::ti::;i:;ijn.itnheeds3;gh?sf:irsitgé:,ktnhoew3otdodehsism,Ktoh,:e:;rs:sb::::oe::
not  the  future  Socred  Town  Elder?  -  he  answered  me  in  the  negative (Schmidt
1983b:29).   To   be  sure,   the   Sacred  Town  Elder  shows  the  least  affinify  with
the    bear    of    heavenly    origin,    killed   during   its   first   hibernotion   -   he   is
clearly  a  representative  of  t.he  opposite  type.

6.2.1.3.    Lord  of  the  bear  spec[.es..  concept  13.  Surprisingly  enough,  the  Scicred

:::narE:dá:::::sb:3r:sehá:Sdcáenadrebsetá:-ukti,|SP:e,scefTtg.t2iy2e.3:;.tBh:tfui:rEiignhsupirá:s
and  animal  form,  he  is  master  of  the  lives  of  bears.

According  to  o  belief-legend  of  the  Ostyciks  of  the  mouth  of  the  Kazym,
he,    in    human    form,    joins    a    hunter    and    swears   a   false   bear   oath.   He
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ti::e.;:í:is:::;::naTní;!ám:;:r:o:y:a::ps:.:rb:o:fh::h:rvTe,jiic:h,:,t:t::'tin;,:o:cTh:bm::;;s;::!
again.  It  was  at  the  behest  of  the  Sky-God  that  the  sacred  Town  Elder  was

i:,?e:d:iosieid4Uí::,:;u!:-:!,í.mLT:!ir:Sano,f#':hnej3,:s:uríé3f.:#b#n::;iTK:aan::i:s,th:eYs?!á:u!

::,,Í;n:.,:::!,::réis:??:étt:;#a:n::i!jd:igEE.;':b:;g`,:Í::;s:á3t;;e:o:T:;S:p;fe:,,:de:,;,as::k::T`i:v:en:n?`::
bear"  (No.   1480,   text   2).   In  it,   the  spirit  announces  thcit,   in  the  humcin  era,
they  will  not  know  how  to  hunt  bears.   He  prepcires  to  set  off,  and,  with  his

2ai:e::nEse,:ákgsef:::sbaeab,eE:||beydt,a.kio:zi:ai:,:hánáaress,aanbd,isbheeasti:feitri:3giná:
the  periodic  festivols  to  be  held  there.  After  each  stage  of  the  preparation

::dbethfeoi%Laebdtí;*T::th:íat*eerfaesat:V:)es]Lhfcfr.eg:Z.t2S.3t.h):"hesamepmcedureis
All   of   which   lecives   little   doubt   that   the   Socred  town  Elder,  as  well  cis

being  bear-shaped,  is  also  master  of  the  bears  and  their  cult.

íti?kj:i;::áinidgnohfu.;:i:n:g:-aíá;ii;::f:es,:e:.rc,e:s::Í:i::ve:rs::orc,of:::isv;aaT::iuystsh::te-ctF.:d::frr:o:t

!ge::::::3;!:o#ti:p!:;d.e3r:f:;:::::á,:hses;..i;fs;tteh::tE,éhaerb'es:::r:ee:éahTo.eww:we:,:d::í)e,th::

i,i::::h:e;:.;:cáí:as:sp;,i!:.s;:d;;r:;a:g:u,!é:sÍu:::::::';:;;á;s!p:'Ít:í::':rh:á:,:f;;;;oe:;Í:;ja::t;d:tái!jd:;;;;:;:-i;::::t!t;:,i:
?íyca{h:xí::Ucial   Pred°minclnce   and   Significance   of   the   functions   of  the  ver.

6.2.2.    VercjcaJ  axjs.  Whereas   on   the   horizontal  axis  the  supraterrestrial  to-
temistic   ancestor   concepts  ccin  be  demonstrated,  with  associations  with  the
bear  form,-  the  vertical  axis  is  dominated  by  the  role  of  the  mediator  from
underneath   and   the   form   of  the  mouse.  Put   in  symbolic  terms,  the  former

;xhiis,.t;::s,attote:mi:o:íet:3":eb,je:,tiY::3#;er::ilve:spnencet,s,,(,'::áfí:á#","P,:gűi',)i
aspects.

6.2.2.1.    SouJ-rescuer.  From   the   Ural   to   the   mouth  of  the  lrti5,   the  Sacred

:,oy,TneE:?eTrheis,.|ke,l.d"t:.x?eed:Tie.nsof_twhFos:o:ta,é:gfr.t::,td::ip::5,é:|eE:éá
in  the  works  of  éernecov  and  his  followers  -  furnish  data  almost  exclusively
on  this  function.

ma,ítnyaasskítnodí§=t::ea;rr::g:tí:##etzsótuh,atofthmeaj.e#as,o3átoynaekSap,es,íárvaev:,í;

;i,ba:`:já:,:.:g`Í!;ig,zá`ey;:,ieaoYsaai#iucrT:.:;::XE%:ts,::á[S:a,c;ré:dFhiwf:o.u:n:d::;'tÉa:,::;áT:!

:g::irnrtehethse.ul,if:;s?:E,::t,tehegi:,h/iág;:,nsteottT:sbi:rnúe;hhá|eor!e,,hgi7m5:3;fá,:`pÁ::
cording   to   his   Sosva   Vogul   Song   of   invocation,   he   was   given   that  office  -
cilong  with  the   ducil  animal  form  sei.ving  the  performing  of  it   -  by  the  Sky-



221

God.   He   proudly   proclaims:   "1   am   assigned   to   the  ruler  who  lengthens  the
soul   of   the   little   girl."   In   this   respect,   he   surpasses   the   other   spirits:  ..A

f:insériÍg3;es,:itehs:t:gstw;itt:,e,:;hg:r|;í:;,,TR:nn|:ty.f|yLhi:Leá|:h:;5C,?353|
356).  His  function  is  also  expressed  Ín  his  socral  names  (cf.  6.1.1.).

A  more  detailed  textual  analysis  indicates  that  the  former  statements  ap-
ply  not  just  to  any  disease  and  soul.  According  to  an  explanation  of  the  ex-
pression   "with   five-fingered  hand  of  fingers  1  caught  the  three  little  birds  of
the   end   of   the   boy's   brciid  of  hair",   found  in   the   above  song  of  invocation

|iá::.f.3v5e8)ánidt;:f=:snthoavtehefo::r?iabTd-.bir;5;'.Y:g.t:`xTigáritjao,,éso,fhaYhj:hagma::
attaches  the  soul-birds  to  the  braid  of  hajr  and  to  the  dream,  whereby  they
cire   restored   to  man.  Among  the   Voguls  of  the   Sosvo  and  the   Upper  Lozva,

!t;áwí:aus?E.:Pg::n:CÍ'ií:g:íets!r:ef:ésai;ne:s:y:;:npi,::eai!ie;s:s;;,síb;5:;:;j:v:á_:,'Í.!;ih;,'á:J&thhavas.tr,t::neefnosijr5:8:

an.thgresEii::-str:pevdog::uí.erg::n:::vevá:,sc::br:swtehear:n3:::_a,bh'ey_bdrea::i_n.gf_::ti:
soul-birds   under   the   name   ..(breath)   soul"   Vog.   JjJj  or   ''small   (shadow)  soul"
Vog.  máÁ  js,  and   he   identifies   them   with   the   reincarnating   clan-souls,  sig-

:!:`::g.a:nha.á,ná;:;rhwaákTorái,,4,:f;:!g;tui:vese:.:y::(eétd:rii;;:;aubT,b5e:r;,soif:-:!3:;d;:::nií:teha:ec;:.i,:

Enon'dhi:iocnatá:3rise,seeopfá#gredearns?im.g:'rdsionug|,,Te,nhtéonsi:,gk:,góasY;aEsyc,hhoeso,Ti:tis

;ri;ed::r';gsi:oe*!;,:::::got':::t.::ját:zrg:s,;g:'Íy:Ío!f:,::,:inthg:t:::o:u:,',s:::oín:f;:i:,t:ht*t;h;e::s:::Í;:!;:j,;.#:j
their  health  (ibid.  287;   1980:399).

#ur`r,n:,íi:t;í:o:o.ft#:rrs:yi,:eár:.an[;:=g:fT:a:nei!:s:t:o:ágorig.,nwsihsEo,i?e;gi;.oq:ufi:t:hsetíe::s:o:.rr-:bé:!!
collectíng.  It  should  be  pointed  out  that  most  shamcinistic  healing  procedures

§§j;;§;:ii::iíi;i::;:i#;Í;;Í.i:;{Síh;e:±:sr::;n;i;'Ín§:t;§:::eíjh;§;§::i:Í:í:jia:§;;:i;,;Í!ií;!::;.in;a::::isó!;§j:a::-:r{[:§
É,._2_.2..2..   Protecto[.ag,alnst  qi?I.Ig.n  superpatu.ral  belngs.  The  +error   occasioningthe  flying  away  of  the  soul-bird  can  arise  from  various  causes.  Its  most  dan-

tw6a)h::f:rnsge::á::éfookr.e::amjbsel::-n'eíaenfu:fa:::ik#:'rsesotfg::ngp:;;.:!::vf:
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character  to  the  méok)     are   forced   to   spend   the   night  in  the  house  of  the
méoks.   When   the  lcitter  want  to  eat  the  hunters  the  m.s  man  invokes  their

Rroo.te,c4t;7:::;rtítí,.thteb,s:cnrdeadngTeor:rn:E,cdr:ra,tuwr:o;::e;r:á:t:ntsé;::ept:,y,íás.taptj::
tapcaxjtgn  ut,  Ost.  Kaz.  pá/Captjja^Ci.  őt     (a    being    of   varied   exterior,    often
haunting  in  groups).  According  to  a  belief-legend  of  the  Ostyaks  of  the  KQ-
zym,   these   beings   keep   frightening   with   fearful   sounds   two  hunters  in  the
forest.  One  of  them  invokes  the  guardian  spirits  one  by  one,  until  finally  the
Scicred  Town  Elder  appears,  destroying  the  hciunters.  He  demands  a  reindeer
sacrifice  for  his  help.   When  the  other  hunter  fails  to  offer  the  sacrifice,  he
gets  o  man-eating  ghost  to  destroy  the  ungrateful  person  (author`s  collection,
Tugiyani,   1982).   The   Voguls   of   the   Sosva  have  the  notion  that,  at   the  sha-
man's  invocation,  the  Sacred  Town  Elder  appears  from  underneath  the  floor,

fnr:v;negop::r"oKfa:::::o,unLci,iema:,ahiáivgi:iá:::s,tgh5e8:':irse,:tureswhokeepfrighte"
In   the   above   instances,   the   Sacred   Town  Elder  removes  preventively,  as

:tl?#:,:ti:áiir,g:he:r:n:aTtsk:.;ag`&sdÉ:!gt:;fa::,f;j;?,t;_38is,orí;_:sirá:!::cor::dtií!y;:w::,í:e,fh::
a  protector  with  o  wider  sphere  of  action,  by  virtue  of  his  connection  with
the  unclean  ploces  of  the  world  below.

6.2.2.3.    Neut[alize[  of  illness  a[}sing  f[om  a  mal}gn  spell.    There   ls  on\y  one

Ai=c.engothein'o.rg#i:: t::  ;t.,svt:ti,tT:: s::=:sn :roon:,uáe:a;i'ayt fiset:r,tneg:o:::
been   caused   by   a   malign  spell  from  another  shaman  and  it  seems  too  dan-
gerous  to  send  it  back  to  the  person  concerned,  he  dii.ects  it  to  the  Ob,  to
the  Sacred  Town  Elder.  The  illness  remains  there  ancl  is  neutralized  (Kannis-
to,  Liimola  &  Virtanen   1958:408).  Elsewhere  too  it  is  customciry  for  the  ma-
12i%-2Sj:)`.`áonE:es;::v:otf.::aarrdéasne;Eirai,tí:ágr.dinaonrtshpei:rtso;thyoak;opuigabye`sgu?:::

:::ref:,r atnhdísínp#í:She v;»awgeesds°penc°ítí::]°Ly.  Why  the  Sacred  Town  Elder  is  pre_
6.2.2.4.    Protector  agajnsc  the  dead.  In   the   north,   the   range   of  beliefs  con-
cerning   malign   dead   persons  has  two  particularly  popular  types:  (a)  the  cig-

iirv::sgiv:i:Lvi:?máe:rd.pwe:::ns,,a.(:ttwhie,hd::,dhep,:r:::*rdtiaaknesspti::tssocuo'noÉet?;
help.

(a)   The   hero  of  a  Sova  Vogul  belief-legend,  while  on  trci'vel,   is  forced  to
spend  the  night,  as  it  happens,  near  a  dead  female  relative  of  his.  Attacked

:%etfhoermc°orfpsae'behaer,ítseasrasv::a:tn`tyhew::snaí:::ts(%CerrendecTo°vwrgEg`:ieir6_i28;.arÁnmgoÁ%
the   5erkal   Ostyaks,   a   similar   narrative   was   noted   down   by   Tere3kin,  but
there   the   spirit   was   not   named.   (b)  If  the  dead  person  takes  with  him  t.he
soul  of  someone,  it  is  customary  to  turn  to  a  shciman.  He,  in  turn,  dispatches

fibgdu.ar,d,igr,,sgp,i.rith:oorsettyrá::eoffr:hmet::ui:a:fetthheeKoab2;cmtucnodnetrasitná:3#3tstohue'

;giritobfesatÉ::t;dh:°rcatnhadtígp:rupt°::eíscotrhpeses;rcor:dítTs°;rnavEe]d::rte:::ísi;'.íÁst::
example,  they  related  such  a  case.

In   these   stories   the   succession   of   incidents   can   be  assumed  to  be  more

E'|g,eat.h,q:gtt:i,dhe.nt,i:ímofo:há3:::o:stenrá.aTg#Egt:aÁdstwhát;htai:sseaecrbeeioL:wi:
other   respects   too  the   bear   has   a   fairly   great  deal  to  do  with  graves  and
the  dead.
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ó.2..2..?.    Pua.rd  of  th?  .b_ouTda[y  betw.een   t_hF  [espective  sphe[es  of  t:he  llvíng
and  Che  dead..  concept  27.  In  the  northern  Ob-Ugrian  belief-world,  the  number
of  days  that  a  person  can  live  is  determined  at  his  birth  by  the  goddess  Kal-
tes,     who  notches  it  on  a  tally  or  writes  it  in  her  sacred  book.  She  does  not

Sid,nhgees:3:.áe,:i;iso:i,l:::r,hor:.ugBiist:wvnariigonu.s,acna.uese.s,(,T::i?::E#,i;éo:a,tihoi:
or  perhaps  through  selfishness  etc.),  a  person  can  live  less  than  the  days  al-
lotted  to  him,  but  nor  more.  The  destructive  ambition  of  the  Lord  of  Disease
-  who  is  chiefly  responsible  for  death  -  and  of  his  host  of  demons  from  un-
derneath,   on   the   one   hand,   and   the   will   of  the  life-giving  goddess,  on  the
other,   are   coordínated   by   the   law   of   the   Sky-God.   Responsibility   for  en-
forcing  it  in  practice  is  given  to  one  of  the  high-ranking  guardian  spirit  me-

géarthoarpssotfhethsepi:ikty-o?o:,hepr.iuTta-ré:y.t::e.yoarn|da:::yeTyf:sMhánúa::dw;:hcotnhdeará:z
sistance   of   the  guardian  spirits,  can  prevent  the  death  of  only  those  whose
days  orclained  by  Kciltesh  have  not  been  completed  yet.  (See  Figure  5.)

A  former  .`mistress"  of  thé  Vezhakori  festivals  of  the  Sacred  Town  Elder
-  a  woman  who  hoiled  from  some  90  km  further  to  the  north  from  Tugiyoni  -
reported   the   following   hitherto   undocumented   belief.   In   the  times  of  their
grandfcithers   it   was   held   that,   prior   to   his   death,   a   person's  soul  visits  in
successíon  the  guardian  spirits  determining  his  destíny,  in  order  to  ask  them
for   their  intercession.  The  power  of  the  spirits  is  subordinated  to  the  deci-

:iuo:b::t!:7)goodfdá:S,s.K,a,'t:hs;Pi::-::áí::3a3::|onhgas'ifne.,w;teh,ab:E:cé:i:d.,seTeoá;

gFya,:,ft'r3?o:fnst'áhr::dtg:cakr'ásth,:.sos:lu,ah:d,:e2::tytsh,eanpi:oif:ss::.d.edat.iá.F.irsí
the  goddess  Kaltesh,   and  cisks  if  his  dciys  have  indeed  been  completed.  If  so,
the  goddess  "allows  him  to  move  on",  after  which  he  turns  to  the  World  Sur-
veyor  Man.  According  to  the   Ínformcint,   this  cilso  happens  in  Kaltysyani,  but

!n;rtihe.eí:o;`.dTe€:í:ánitií3::dki::j;;utm,:fb:t:he',o.á.aot:e,dfo;n:tt,hh3.i:a:ctrie#:á;?:o::t:h;,i,Y:o:r;:
towcirds  the  north,  weeping  and  crying,  and  goes  to  Vezhakori,  to  the  Socred

;ho?:,[f?:'rá:!::ú:::p!á?::rtats;;,:,iis:tdé:ni;r::i.:ofi;Íi;y:Í,ciuu,iT;h!:f;h,::e::ri:riiís?;kí!;!t|:d:nn:!Í!t:d;:t:;iif
as  brothers,  are  seated  inpeighbouring  Little. Vanzevot    Íaj  wahsawöt  =  sűm8C
höiJ  and  ín    (Greot)  Vanzevat    (/won/  wahéawatJ     (Schmidt  1983a:355-356).  If

:t::;:::éehísoca:LodTtí::emsfguh,tt3epr,ofc::g;tdhoeTe:híet3:::3:d:atnhneo:o:í]e,fí:3#;
sets  off  for  fhe  north,  the  land  of  the  dead,  near  the  mouth  of  the  Ob.

Consequently,  the  seat  of  the  Sacred  Town  Elder  was  probably  regarded  as
the  last  station  on  the  boundary  between  life  and  death.  It  may  be  presumed

::a:tt*:r:,erfr::°:ywbheetr:etehnets::::í:ícaen:fvtahnez3::tre:aTSo:ntrÉ,ndseí:í:::,,dz3:í:í
get  a  person  back  into  real  life.

The   above   communication   would   remain   a   one-off  curiosíty,  were  it  not

:#h::tai.ca,táfstbyr.t.hee,,:'ra,y:',Th,ehesascer,ekdo,Toot:,aEk'g,er,uarn,tie:he,.d::gE3:i:T".,no:

ásLsiononofthi:g::'uencdt,edsi:ginsgteti:át;á!?e7r5:ífsoí,On4e,ss:gzé:2hsa7s,a2|:€|,d;bme::|j::
in   the   grave.   Offering   a   horse   in  sacrifice,  he  invokes  the  World  Surveyor
Man  an.d  then  t.he  goddess   Kaltes,   but  they  fail  to  come  to  save  him.  In  the
depths    of    despair,    he    appeals    to    the    Sacred   Town   Elder,   who   appears
and,  digging  him  out  of  the  grave  with   his   stick,   revives  him.  According  to
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Teregkin's  communication,  he  was  "dug  out"  of  the  grcive  by  a  player  dressed
c]s  a  bear.  A  version  from  the  Litl-le  Sosva  noted  down  by  me  has  a  humorous

:;tihmu::;f:n:i.sTt:,Í:o:hepesras:,nedapf:::s.fir=::'syetaondthbeeasrfi:rfife|:ít:rE#:
on 'his  bear's  claws  and,  turning  into  a  mouse,  he  approaches  the  grove  and,

::ab.b=o;,h.hse,dbijsh?:m,oo#í,.,,Thweh:e::rnreac;:;p,::s=nh::tuirnnipnagnihc?mAe.ésortdhi:#
the   informant,G.P.  Smolin,  the  serious  version  was  also  known  in  his  group.
The  ploy  has  so  for  been  documented  with  data  only  from  the  Serkc]l  Ostyaks
belonging  in  the  immediate  cult  district  of  the  Sacred  Town  Elder.
`    The   horizontal   journey   of  the  soul  outlined  obove  is  octually  a  traJnsfor-
mation  of  the  vertical  scheme  of  pcissing  to  the  next  world.  Of  such  ci  carto-
graphic  representation  of  the  verticol  world-picture  we  have  examples` from
other  Ob-Ugrian  groups  as  well  (cf.  7.).  ln  the  central  area  of  the  Ob,  where,
in  the  course  of  history,  the  cult-centres  of  the  guardion  spirits  of  the  high-
est   order   were  located,  the  bear's  relationship  with  disease,  death,  and  the

•ftfsterre|::!gn:iipex#;se,ffeinanpdreá:saetlí,tthheepFtEsaowned:,f,tohye.rsg:rtewde.TnoyTeEel:retrri
surface  and  the  frozen  ecirth  is  -  as  has  been  seen  earlier  on  -  supported  by
a   whole   range   of   conceptions.   The   concretized   "sepulchral"  aspect  moy  be
based,   amongst   other   things,   on   the   fact   that,   because  of   the  perennially
frozen  layer,  graves  were  dug  in  this  relatively  thin,  soft  layer.  The  graves,

:E::;]cyteadcc:ysjbbL:aTo.stt:uoctaunríe:,q,sbu_tí.per.e:LoeusÉ:arpraonbdobtLíe]amc5:nst:.tÁesmf,orw:;:
former,   in   the   bear-songs   the   Sky-God   specially   forbids   it   to   distúrb  the
graves  ond  the  corpses;  for  the  latter,  in  many  places  fine  pearls  are  strewn
into  the  grave,  so  that  it  should  busy  itself  with  collecting  these,  rather  than
with  damaging  the  corpse,  its  outfit  cind  sacrificial  foods.

6.2.2.6.    Shaman  he/pjng  spjri.t;  concept  24.  While  functions  2-3-4  contoin  mo-
tifs   that   may   oppear   in   connection   with   other   guardian   spirits  too,  in  the
field  of  shamanísm  the  Sacred  Town  Elder  very  clearly  stands  out  cimong  the
other  spirits.  Kannisto's  records  from  the  most  diverse  northern  Vogul  groups
are,  in  fact,  all  connected  with  the  shaman  ritual.

|eaynhe,nhehe.aa'Lns:,#etÉ:oTi::a::u:'n'ái,nhveokpees"s::e::',ghuear#,ni,spé:iispé:e::::
eliminate   it.   If   it   is   the   Sacred   Town   Elder,   he   invariably   appears   in  the
form  of  a  beor,  from  underneath  -  in  contrast  with  the  other  spirits,  which
arrive   through   the   roof  {Upper   Lozva   Vogul:   Kannisto,  Liimola  &  Virtanen
1958:428;   Sosva   Vogul:   Kannisto   &   Liimola   1951:357).   The  healing   function
of  the  bear  is  so  characteristic  that,  of  all  the  protectihg  spirits,  Romban-

g::veath::nggl:;:u;htyhs:.ibaena-rs-Éh.aiE:idsts?irgiá4:tg;):h;u::„áE:f:r.:ftY:libeTaorw:.::
ceived  of  c]s  the  lord  =   mediator  of  the  trasit'ional  zone  between  the  middle
and  the  lower  worlds  is  indeed  quite  obviou§.

His  power  is  further  increased  by  his  mouse  form.  Through  it,  even  the
unclecin  places  on  the  earth  surfcice  become  accessible,  os  is  expressed  in  a

§;:##:a#;°r(nsto:s;atshveyo-:G:i:dreKf::Tn°;;tt:m=:dí;í'#os:i:°tF9:5a,%?7e):%Aptl:a::i:shg:rg:ttn;{

;:.,v:ai::i;:;fi,s,:heis.;.;iin'Í!:ot;:,y3,:w:.e:Í:.::.:se:a:,?,gt:::e,;'::yiru;,g::tio::;e:ái;;:':,3|:;;,rí
it   is   also   known   with  t.he  anterior  constituent  ''thawed  and  frozen  (earth)".

wh:cyh,thiins,t::apr,:yto.:i::st::gdth;e::::sirté::::es.ptt::ei:fstyh=bt.[fzwe:dbeyor,thh:
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grave.  The  soul  thot  has  arrived  at  this  place  has  already  cTossed  the  fron-
tier  of  real  life  -  i`.e.  the  surface  of  the  ec]rth  -  but  hcis  not  got  down  to  the
kingdom   of   death,   the   real   nether   world.   He   cannot,   single-handedly,  get
out  on  either  side.  At  this  point,  ci  person Lis  neither  alive  nor  decid,  irrespec-
tive   of   his   actual   state   of   health,  for  his  soul-bird  may  hove  broken  loose
for  the  most  diverse  i.easons.  He  can  be  saved  only  by  the  lord  of  the  sphere,
i.e.   the  bear/mouse.  On  the  horizorial  plane,  he  is  embodied  by  the  Sacred
Town   Elder,   in   the   central   Ob   region;   but,   when   one  stops  to  think  of  it,
the,  "lower"-signed   eldest   god-son   of   the   southwestern   Voguls   -   who  turns
into   a   .'hero"   bear   -L  is 'also   cittached   to   the  boundary  between  the  under-
world's  lake  and  the  human  sphere.  Jt   js   the   bear   that   turns   the   sou/  back
ac  Che  boundary  of  Che  two  wor/ds.  If   there   existed,   in  Ob-Ugrian  culture,  a
"lower"-signed  psychopomp  animal,  it  too  would  probably  be  the  becir.

Up    until    now,    it    has   jseemed    as    though    the    zone    of   prevalence   of
Siberian  bear  shamanism,  built  on  the  concept  of  the  "lower"  bear,  ends  pre-
cisely  on  the  Ob-Ugrian  tribal  area.  In  the  northem  portion  of  it,  it  was  the
predominance   oft  the   concept   of ,,the  "celestial"  bear,  while  in  the  southern
sect.ion   it   waslhe   changing   of   the   ethnic   culture   thcit   prevented  it  being
identified.   With   the   above   in   mind,   it   mciy   fairly   be   assumed  that,  in  the
north,   this   complex   of   ideos   was   coded   among  the  historical  layers  of  the
cult  of  the  guardian  spirit  the  Sacred  Town  Elder.  If  there  were  a  shamanism
with   joürney   of   the   soul   and   a   shaman   belonging   to   a   given   community
guardian   spirit,   then   his   shamans   could  be  the  becir  shamans.  For  the  time
being,   all   we   can   assume   with   some   probability  is  that  the  northern  bear-
shaped   spirit   -   mentioned   by   Karjcilainen   -   that   the   shamans   appealed  to
when  doing  their  healing  is  presumably  to  be  taken  to  mean  the  Sacred  Town
Elder,

7.    Ideas   for   a   hlstorlcal   [econstructlon  of   the  bear  cult.  The  .in+erTelat.\on-

:hí;:dedreTe°fnesrter::3dthí:ntF:epiq#:rsts:3geesrtfutih8:i|haeigfb-t#egr;8:esbt:ia:o::]etpi:::
be   encounteTed   in   the   trqditioncii   literature,   and   éernecov's   thesis  of  .'the
ancestor  of  the  moiety".  Its  roles  as  mediator  tie  in  with  cardinal  points  in
theTíeor:g;Sá:taT?troi:á|;,ewtoor,t:iLráá:egair|atnhtgtacr:n::::áe,,ypossib,etoextrar

polcite  from  the  stock  of  data  availoble `at  présent.  One  trend,  however,  can
be  demonstrated'-namely,  that  at  some  stage  of  historical  development  the

::ii::;:troonrs'd--c::áetphtéywce,reear[;o:eocntset?tuhto.rdiz3n:;:ltye=n:::3és!t:Sdg::#a.p.hj:
tres.   During   the   reconstructions,   two   contrc]sting   pTinciples  of  the  changes
caused  by  the  migrations  are  to  be  taken  into  account.  On  the  one  hcind,  the
migrating  sections  of  the  people  took  with  them  their  guardian  spirits;  on  the
other  hand,  the  geographically  outstanding  sacred  places  remained,  with  only
the  character  of  the  spirits  residíng  over  them  changing  in  the  course  of  the
migrations.  As  regards  the  bear  cult,  we  must  not  lose  sight  of  the  fact  that

:;3d:n:i;3c:e:;:,.h:a:r:;:siíhsi::es?;;;n;3;;rt::?#ka;::;e:rri::gn'f;r,::jfi:i:;g.:r:,s::::[::::e:n'd:a:;vtá:,:a'::
been,  in,fluenced  by  the  later  trend  -  produc`tive  right  until  recently  -  of  link-
ing   t,he    mythical   per^sonages    to   some   pc]rticulc»   villages.   The    ideological

g::tuynd(sanfdor'hieni:'::i,:gcet:tereT)yitnhitchae'Piegrhs,oyn:::;ráiggenni:iocuas?t,.f::,,tyh-?.:i:?,l;á::
termined  catégory  of  "guardian  spirits"  may  be  that  they  cire  all  subcirdinated
to  the  Sky-God,  who  can  b`e  assigned  to  no  single  location.  The  character  of
the   beings   with  a  positive  function  is  not  substantially  altered  by  their  be-
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coming   local   guardian   spirits.   In   the   case  of  the  negative  Lord  of  Disease
and  the  Lord  of  the  Underworld,  however,  we  can  observe  ci  differenticition
of   their   original,   ambivolent   role.  They  are  not  only  the  mosters  of  death,
but,  by  withholding  it,  the  masters  of  life  c]s  well.  Based  on  their  latter  os-
pect   is   the   protection   of  a   local   social   unit,  in  the  course  of  which  -  ac-
cording  to  formal  logic  -  they  actually  limit  the  forces  of  their  own  sphere.
It  is  interesting  that  up  until  now  it  was  largely  the  subordinates  -  the  sons
and  daughters  -  of  the  Lord  of  Disease  thot  tended  to  be  substantiated  with
data   from   a   few   villciges   (e.g.   Obdorsk   Ostycik:   Papay   1905a:27);   recently,

g;ítrhít€:T::vLoar:dofm5;seéás:.avTeheb:eonrdh,:soor#steaxnpdríensgs]áftaebro#et*:m:u::d;::
spirit,   sometimes   refers   not   to   a  genuine  descendant,  but  is  a  term  of  en-
dearment.

From   the   Voguls  of  the  Sosva-Sygva  too  we  have  data  on  a  phenomenon
similr  to  the  ca[tographic  projection  of  the  world-picture  in  the  central  Ob

::#r,r:!;á:sssiend,:trljs:g:3;u':h*ids::gti::,ntohr:h:::dosotfvtii:agueT]?ra::#!';Ktyíé
Upper  Sygva.  According  to  belief,  he  carries  down  the  Sygva  and  the  Sosvo
the  souls  he  has  seized  -  presumcibly  to  the  land  of  the  dead,  near  the  mouth

:Íet:sgfo:.,yhheenE,térr::C:F:tMhíeddí3s::,svtahetn:aorstthpeo::[:::,egoufarsdaíratnínsypaí,ríL3;
command   him   to  take  it  back.  If,  on  the  other  hand,  he  "lets  it   move  on",
the   person   dies   (Gemuev   &   Sagaloev   1986:45).   Gemuev   was   struck   by  the
similcirity   of   the  idol.s  attributes  and  ritual  to  those  of  the  eastern,  Yugan
Ostyak    local   Spirit   of   Disease   (Kulemzin   1984:118).   He   indicates   thcit  the
mythological   status   of   the   Lord   of   the   Nether   World   has   recently   trans-
formed  in  the  cultic  life:  his  function  of  causing  death  has  been  replaced  by

á::r3ioas;tisvpeirir,ol:,o:h:o:g:i::,ot:cht:,ng|Sspuiá;tec(ti,bi;;s'st3;:s43!heTtiasr::;e:foth:
bear  -  the   War  God  of  Munkes  -  can  be  found  on  the  Sygva,  about  four  vil-

:auq:_Sceaní:::i°TheY:S::ítevda:W[;tarpeí:m;rFn:Tp::ívtyth(íin2kss_]í2gTa+ht:#:eandtíhf:
ferent   context,   he   does   mention  that  the  totem-ancestors  of  the  Voguls  of
the   Sygvci   (=   Lyapin)   includied  the  bear  (175).  For  the  moment,  we  hcive  no
data  on  the  soul-soving  functio-n  of  the  War  God  of  Munkes.  His  person  seems
to  be  later  in  origin  than  that  of  the  Sacred  Town  Elder.

The  best  clue  to  fhe  cartographic  world-picture  of  the  Voguls  of  the  Up-

Í{f;:r;a::,:n,§e:;rí:::;:Ís::::[o::y::ÍÍ::n,h:ro;z:v:áreh:e±::::;Í*Í:,:Íhn:s:;Lht;Í:rkí:[Íní::o;:8t;::a;;:::::::§cÍ,í:,Í,§
The  fortress  of  the  god-son  is  a  certain  já.xL-tumén-town,  which  Munka`asi  does
not  consider  to  be  a  concrete  place-name,   since  its  anterior  constituent  has
the   general   meaning  of  ,'lake  formed  by  a  river'   (ibid.).   In  the  Upper  Sosva
version,    however,   the   lake   of   the   land   of   the   dead   is   ccilled  `já.x;-Cumén.
Whether   or   not   it   can   be   bound   to   a   specific   location,   the   mythological
scheme  itself  is  close  to  the  concept  held  neor  the  Ob:  the  "hero"  bear  defy-
ing   the   destructive   forces   is   located  on  the  boundary  of  the  nether  world.
On   the   basis   of   the   texts,   its   person  cannot  be  regarded  as  identical  with
some  high-ranking  local  guardian  spirit.  lf  we  project  onto  it  the  onalogy  of

:::epa:]Zhme%::t:o#negthaerrchbsypij:te:tfíftyhí:grehgíi:n:"wheí:b::i:eg°srydsjtnegmh]:TffíenrehÁ;
in  orientation  from  the  northern  one.

The   most   uncertain   element   of   the   reconstruction   of  ancient  cultic  life
is   the   reference   system   of  the  social  organization.  At  present,  we  have  so
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little   concrete   evidence   as   to   the   question   of   tribes,   moieties,   clans  etc.

:|eastat,heeir,e:;ard:;ft|e.rJ|thite.raá::!i:es::::=nt::F|yhi::::i:;l-g:#|r.a,pah,isca:ebt:::d::

;!:a:í::;h::g:fm::atr::iia:,:?,::Íj:g,t:',,`ainss::;i::cn:j|i'ocT:e!dr#::rnt::o,:;jp:í:::ce::s;nnásh:;:o.rfr:ji,:e!isr:;;f:::;
ideas  for  reconstruction  might  aríse  -  for  instance,  that,  in  the  old  days,  cult
leaders  of  the  por  moiety,  with  the  help  of  the  bear,  medicited  towards  the
underworld,  while  those  of  the  möé  moiety,  through  the  forces  symbolized  in

#:t,Prj:SetEte-dtar#j°or:dosu:#:yb°erarTfí|íínd:dmtyhtehí::r:etr°üwsa,iiethr:purEE::t:t°irvL::
of  the  moieties  kill  bears  with  signs  opposite  to  their  own  -  the  sons  of  the

:to.YnH::red,ek,;»igni3e:nt#=mr:u::a:,ftdhaetaw:reldp5susrevsesyoart#:sean;'l::e;'#,:

:Satrykaskof'asnc:::gíef'íc caud'::rnet'ur::€n::::°ryí   Such  hypotheses   would  bear  a»  the
The  community  bear  ritual  shows  three  types  of  feast,  if  we  take  serious-

ly  V.  Novickij's  communication.  The  most  archaic  one  -  a|so  judged  by  éer-
necov   to   be   as   such   -   is   the   septennial   periodic   fest.ival   of   Vezhakori.  A
halfway   house   is   represented   by   Novickij's   version,   which   is   periodic,  but

#:rrsuTki::toof.Z;,aá:iissi:Ee:ads.ntatonthtehebesárx,oefastthsetE::rié:neerso:h3::|efá:;;:
radic.   Sporadic   bear   feasts   are   to   be   t.aken   to   mean   the   more   recently
created  feasts  held  to  honour  each  single  bear  killed.

The   investigatíon   of   the   relcitionships  of  the  bear  cult  and  shamanism  is
hampered  by  the  fact  that  the  character,  system,  and  historical  evolution  of
Ob-Ugrian   shamanism   hove   not   been   explored.   It   is   ciístomary   to   regard
shamanism   in   these   peoples   as  a  lote  arrival,  and  therefore  not  very  much
advanced.   If,   in   t.he   past   half   a   millennium,  their  culture  has  continuously
shown   signs   of   disintegration   and   retrogression,   it   is   worth   pondering  why

Lh:r:g:tsrT,th::ias"onií;j:'setmbe.ngtisínisnhgoutl:dráJ:F.s:.ntt:scpo.nsts:g;?tthraet7dat-s:=eé
point   in   the   past,   other,   no  less  highly  developed  varieties  of  trance  tech-
niques   and   religious   mediation  were  known  as  well.  In  the  field  of  healing,
it  would  be  of  prime  importance  to  clarify  which  are  the  types  of  soul-birds
that  the  guardian  spirits  designated  with  the  ottribute  of  "soul-pannier"  and

:#tcoanbedooutthsatta.ndúT:nh:a::::sar.efcs:T,Re::n:,,tnoesrsetar::svees,,aong-Lng.::áctui::::

f:e;enostusd=a.y.á:ig:p,gést':sáii:?ivbeet:.e,::i,syo=:tiiea:ác:é#i:w:auES,áse.rlániá

3;a#éa:e::i:ietéti'á:e.tiTh.seá::ái,n.pbaer,unpds.y,cst:a.tdri:et:::ion,:í,n?:isheth.eh,|:.tát
Sense,

sx:|:r::!:;::::i.:,r;esptaá,g;á,;'ise:s:::rá:r':':;sbx.:dhi:i'áosg:i:iiaá,?s;g:e:i;f#t:us:,::-uige:iia:n::3:í:
World  Surveyor  Mon  cind  the  bear.  The  latter  -  along  with  the  guardian  spirit
artaching   to   it   -  seems   more   suitable   than  the   other   mythical   beings  for
symbolizing  several   important   motifs,  e.g.  the  rebirth  of  the  soul  from  the

Sir#:thhi?hd:étvye,s::ridfé:ien,%ph:s.:tw:fatnjem%b:ourgTiá:cóe':rig:rtt,ifKánt:,::eu:aKá:

::itmui,ep:i:t.s+pyétxh.f,ulildé:ssti:ic.aut,io,níetán:Lea,inrt.ebr:rniná:%:iett:aesT_r;gt::ni:i,:g
ancestor-    and   hero-cult   of   the   steppes   (1981:146).   To   this   we   might  add
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that   the   "esoteric   side"   was   clearly  instrumentol  in  lending  the  becir  motif
a  far  greater  than  overage  cultural  loading.

Notes

1.    The  capital  letters  signal  the  invariants  of  the  different  cinimals.
2.    In   the   folklore   references   the   page   number   of   the   whole   narrotive  is

given.
3.    'Lord,  Wcir-Lord'  -  Ost.  urc,  Vog.  5Cor,  term  for  a  guardlan  splrit  as  ci  reol

humc]n  leader.
4`  i:n;.gtn;:efso;,!i:s:r::::e:ro:nt,sE;:oÍ::h::6i;Í:;:?':io:::eaít,:?i;,t:;:' h:::eítii:rn;:ta:or:i::n::AU;V?oÍ:::i:,;jij

can  be  found  there.
5.    "Sporadic  bear  fec]st"  is  o  term  applied  by  Éernecov  to  descrlbe  the  1  to

#:it#Tr:;dn!::3::ar:rgf;:;i:ándbu#gr,l,:thee;:u:;ds`:rvs:t§:_:,3.na:,is,dn`:s:i:l:v:a:,ss:;Í
lasting  for  several  months  in  Vez.hakory.

6.    The   Ob-Ugrion   terms   are  given  in  a  standardized  phonematic  transcrip-
tion,  from  the  northern  dicilects  closest  to  Vezhakorl.

7.   :hoeu,:o::re,tÉ rÉg:oyn:' (:,:r';.-,;m:rgoeÉa;|sy ceoxntceeniá:g, b,:wt::dso:::a[:uotfh,t?:

about  Koltysycini.
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