1. The Chuvash

Research history overview

The literature on Chuvash beliefs can be divided into five major
periods. The first consists of descriptions by 18%-century travellers,
which are historically important, but the data presented in them are
sometimes difficult to interpret and are not detailed. The second
major period includes the data recorded up to the 1880s, which are
more detailed and are based on several local collections. The third
period, during which a great deal of data was collected and pro-
cessed, lasted until the second decade of the 20th century. This body
of material has provided the core research material up to the present
day. During this period, both collection and processing met scien-
tific standards, yet were still based on living traditions. During the
compulsory atheism of the Soviet era, fewer works were published,
and after the 1990s, “New-Age paganism” appeared in Chuvashia,
too. It is characterised by using earlier traditions in a haphazard
and incoherent way, closely accompanied by pseudo-scientific
literature. In addition, of course, the scientific literature has also
been developing with some comprehensive major studies and many
text editions.

What may be regarded as the first record of Chuvash beliefs is
perhaps a description by Germogen, who served in Kazan as an ex-
arch between 1589 and 1606. His report to the Tsar reveals how the
newly baptised Chuvash (as well as Tatars, Cheremis, and Votyaks)
did not comply with religious regulations. He notes that the Chu-
vash “do not go to church, do not wear a cross, do not keep icons
(divine representations) and crosses in their houses and do not call
priests to their homes” (quoted by Ivanov 1907, 4). The next record,
which is also the first description of the Chuvash language, dates
from the first half of the 18" century and is connected to the name of
Swedish military officer Strahlenberg (Strahlenberg 1730). He only
writes briefly about the religion of the Chuvash that they are Zoro-
astrian believers and worship celestial bodies and all kinds of trees.
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A much more detailed and data-based description is given by
Miiller, who set out from St. Petersburg in 1733 as the leader of an
academic expedition to conduct a complete cultural mapping of Si-
beria. During his stay in Kazan (1733), he collected data from Chu-
vash data providers and met Putsev-Grigorovich, who later com-
piled the first Chuvash grammar. According to Miiller’s description,
although the Chuvash believe in one God and link the existence
of all good things to him as well as expect him to avert evil, they
also believe in the devil who dwells in water and is detrimental to
humans through his evil deeds. Miiller was the first to write in some
detail about smaller local deities and holy places (the kiremets), and
he also discovered their hierarchical order. Miiller published the
Chuvash translation of The Lord’s Prayer', which is the first con-
tinuous printed text in the Chuvash language. It includes the word
Soytan, which is also important to our topic.

In the 18" century, two multilingual dictionaries were also
compiled, which aimed to record a five-hundred-word vocabulary
based on a questionnaire pre-prepared in 1737-38. The Russian-Ta-
tar-Chuvash-Mordvin and Russian-Chuvash-Cheremis-Mordvin
vocabularies contain numerous data that are important to us, but
they do not contain any local notions that are specific to the given
place or region (such as kiremet), as the glossary was compiled from
Russian words.?

In 1740, as a participant in an astronomical expedition, Konigs-
feld travelled across Chuvash lands and he wrote in his diary that the
Chuvash were non-Christian, that is, they would not adopt Christi-
anity because it was so vastly different from their customs. He also
wrote about places that were dedicated to idols (Konigsfeld 1779;3

In 1803, The Lord’s Prayer was re-translated and was subsequently followed
by translations of further prayers and parts of the Bible for educational purpos-
es, which are briefly reviewed by Munk. 29-35.

2 The Russian-Chuvash sections of the two dictionaries were published with
commentaries by Dmitriev in 1960.

Konigsfeld’s diary, written in German in 1740, was published in French trans-
lation in 1779.
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I cite it from Enderov: End. 21). A brief reference to Chuvash be-
liefs is also included in Rychkov’s book published in 1762: he
writes that they sacrifice horses, cows and sheep to God (Rychkov
1762, 188).

In 1768, the Russian Academy started a six-year expedition-se-
ries, the leadership of which was entrusted to Peter Simon Pallas.
Pallas published his scientific observations in two volumes; first in
Russian (1799, 1809), then some parts of his work also appeared
in German, English, French and Italian translations. Pallas devot-
ed a few pages to Chuvash beliefs; he wrote about the yéréy and
the kiremet in a relatively detailed way. He presented an interesting
aspect of the kiremet, which tended to reappear in later data, too.
According to this, the phrase kiremet s father is one of God’s names.
Furthermore, he recorded the names of eight lesser deities, a short,
three-line prayer and an animal sacrifice ceremony.

Another member of the same expedition was the German-born
doctor, Johann Gottlieb Georgi, whose material collected during
the expedition was first published in German in Saint-Petersburg
between 1776 and 1780; then his work also appeared in French,
as well as in Russian, in four volumes between 1776 and 1799.
Besides God, the kiremets and iras, Georgi recorded the names of
four lesser deities and also mentioned Satan living in the water and
the forest spirit. He was the first one to divide the Chuvash super-
natural beings into good and bad ones, listing Satan and the forest
spirit among the latter. He also briefly described an animal sacrifice
ceremony and quoted a prayer text.

Also within the frame of the great academic expedition, the so-
called Second Orenburg Expedition was led by Lepekhin, who had
studied in Strasbourg and also held a medical degree. He collect-
ed a large amount of material from the Volga region in 1768-69,
which was published in St. Petersburg in 1771. In his description of
Chuvash beliefs, he paid special attention to ceremonies, gave a
long description of the kiremet as a place of sacrifice and also re-
corded a pagan prayer.

In 1782, Chulkov published a dictionary of Russian superstitions,
which in fact not only featured Russian superstitions and mythical
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beings but also those from the territory of Russia, including some
Chuvash data.

Of the 18"-century descriptions, the most complete and most de-
tailed was an article published in the Cesepnuuiii apxus (Northern
Archive) in 1827, the author of which was yet unknown to the sci-
entific public, so he was referred to as “the author of the Northern
Archive” for quite some time. The study dated 1783 was written
by Kapiton Mil’kovich, and for later researchers it became such
an important and key description that Magnitskiy republished it in
1888 and Nikols’ky in 1906.* Mil’kovich sought to give a com-
plete picture of the world of Chuvash deities and spirits as well as
many sacrificial rites. In his description, he listed 33 good deities
and attempted to outline the hierarchy of kiremets. He recorded five
great, four medium and three small kiremets by name, wrote about
kiremets found at the edges of villages and worshipped locally, as
well as about two types of yérey.

In 1804, the University of Kazan was opened in Kazan, which
played a huge part in the development of local intelligentsia in the
Volga region. In addition, the exploration of the ethnography of the
peoples living in the area became regular and systematic. Over the
next century or so, hundreds of writings on ethnographic topics and
text publications appeared in periodicals published by the University.

In the first half of the 19" century, Protopope Aleksandr wrote
a short note on Chuvash beliefs, in which he recorded the name of
two evil spirits besides God and the notions of kiremet and yérey.
A much more detailed picture was painted by Alexandra Fuks who,
in her letters from Chuvashia to her husband Karl Fuks, a teacher
of the University of Kazan, gave a detailed account of the local
beliefs. She mentioned the names of 16 Chuvash deities and spirits,
gave a detailed description of the yéréy and also recorded a Chuvash
prayer. Two years later, Prosper Thomas® (the French teacher of Leo
Tolstoy’s children) made some notes about the Chuvash during his

*  Furthermore, it was published yet again between 2004-2007 in the collective

volumes of Nikol’skiy’s work.
5 His person was recently clarified by G. R. Rafikova (Rafikova 2018).
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trip to Kazan (about which he published a small volume in French
in 1844). The description of the Chuvash, which includes the names
of thirteen mythical beings, was published in Russian by V. A. An-
derson in 1906.

In 1846, in the journal of the University of Kazan, Kazanckue
eybepuckue eedomocmu (Kazan Provincial Gazette), a long article
was published by Vishnevskiy, who had been born in a priest’s fami-
ly in Chuvashia and spoke Chuvash at a native-speaker level. On the
basis of his own collections, he presumed that the Chuvash basically
believed in a good and a bad supernatural being: in a good God, who
created the world and in its evil counterpart, the kiremet. In Vish-
nevskiy, we can find several names that appear as names of inde-
pendent deities in some of the later literature. Vishnevskiy described
some of these as the various names of God, and another part of them
as God’s helpers. He presumed a similar hierarchy of kiremets, too:
there is a great, earth-dwelling being connected with bad things and
diseases as God’s counterpart, who also has assistants and subjects.
Furthermore, he also mentioned the lesser kiremets, which are found
at the edge of every village, who attack humans and their animals
with various diseases. Vishnevskiy recorded two prayers: one to God
and the other to the great kiremet. About the sacrifice offered to them,
Vishnevskiy says that animals and cereal foods were offered to God,
and animals and money to the kiremets. There are four further names
in his work, which are unanimously regarded as mythical beings by
the later literature, but Vishnevskiy listed them as names of diseases
(yitam, Esrel, yérey, vileske).

The next major work was published in 1856 by Vasily Afana-
sevich Sboev. Born near Cheboksary in a Russian priestly family,
Sboev spent his childhood partly in a Chuvash environment, so he
was fluent in Chuvash and was well acquainted with the culture of
the Chuvash living in the area. He pursued his university studies in
Kazan and St. Petersburg and then became a professor at the Uni-
versity of Kazan, where he taught subjects related to history and
ethnography. His volume dedicated to the Chuvash (1856) is the
first monographic description of this people. Several chapters of his
book deal with the sacrificial rites and beliefs of the Chuvash.
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Sboev basically classified the mythical beings into three groups.
He first listed the celestial good gods, mentioning thirty-three gods
and deities. With regard to these beings, he remarked that once a
single celestial good God had been known to the Chuvash, and these
beings actually only displayed some quality or characteristic of this
one God. He classified the earthly good deities in the second larger
group, mentioning eight such beings, such as the gods of the for-
est, the roads, the house and the field. Sboev’s theory was that the
Chuvash imagined the supernatural world to be basically bipolar,
one pole being the good, creative God and the other Satan. Besides,
Sboev devoted an entire chapter to describing the kiremets and also
published memorats on their nature and powers.

In 1866, Artem’ev, editor-in-chief of the journal of the Univer-
sity of Kazan, published a small study of the Chuvash, in which he
shared the view, which was almost unquestionable by this time, that
Chuvash beliefs were dualistic, relating God to goodness and light
and, as the opposite pole, presuming the existence of Satan, which
was related to evil and darkness. Artem’ev, however, recorded a
mythical story in which the kiremet had originally lived as the son
of God, whose destruction was caused by humans.

In 1875, Nikolay Ivanovich Zolotnitskiy compiled a Chu-
vash-Russian dictionary (Kopuesotl uysauicko-pycckutl cioeapb),
which gave a new momentum to scholars who were not native
speakers of Chuvash. In addition to the glossary, the book also pre-
sented ethnographic and mythical data in several chapters, as well
as publishing short mythical texts (mainly incantations).

In 1878, the University of Kazan launched the journal /36ecmus
obwecmesa apxeonoeuu, ucmopuu u smuoepagpuu (News of the Soci-
ety of Archaeology, History and Ethnography), which existed until
1916, and during these four decades it provided space for more than
900 articles and text publications related to the Chuvash people.

The numerous writings of the Chuvash school inspector, Vasi-
ly Magnitskiy, constituted a milestone in the research of Chu-
vash beliefs, especially his great summary work, Mamepuaner x
obbsicHenuto cmapotl uysauickou eepvl (Materials for the Explana-
tion of the Old Chuvash Faith), which was published in 1881 in
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Kazan. Magnitskiy’s Chuvash text recordings are rather inaccurate
and his transliterations are inconsistent, with later authors often
expressing doubts about Magnitskiy’s data. However, this author
recorded a huge quantity of data, and his descriptions of mythical
beings, which would be questioned now and then, often reappear in
other records, thereby proving their existence.

Magnitskiy, breaking away from previous assumptions, thought
that the Chuvash specifically believed in many gods and spirits and
regularly held a variety of ceremonies for them. In the Materials,
he basically described the ceremonies in great detail, collected and
recorded many prayer texts, attached a glossary featuring Chuvash
words that were missing from Zolotnitskiy’s dictionary but which
he deemed important, and also attached Smelov’s study of Chuvash
beliefs. During this period, many smaller articles and studies were
being published, some them descriptions of a mythical being, and
others about the beliefs of a smaller area or district. Magnitskiy
himself published several of these. Among the smaller publications
of the time, Aleksey Vasil’evich Rekeev’s four-part series of arti-
cles is worth mentioning, not only because he sought to provide a
detailed and comprehensive picture, but because Rekeev himself
partly grew up in a pagan Chuvash environment, which makes his
information, at least, from a certain point of view, more reliable.

The most significant work of the first decade of the twentieth
century is Gyula Mészaros’s book, A csuvas ésvallas emlékei (Mem-
ories of the Chuvash Ancient Religion), based on his local collection
and partly processing the previous literature. For the Chuvash, this
book is still one of the most significant research sources into their
beliefs — which is why it was also published in Russian almost a
century later, in 2000. Mészaros described many sacrificial ceremo-
nies and customs in detail and also presented many texts. Perhaps
because of his respect and compassion for the Chuvash people, he
insisted to the very end on the theory that the pagan Chuvash were
also monotheistic.

Primarily using Sboev’s work, Nikolay Vasil’evich Nikol’skiy
wrote a larger study, which is more of a summary nature, while his
other studies, such as his work on the Orthodox missionizing of the
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Chuvash, are of paramount importance. After Magnitskiy, he also
published Mil’kovich’s 18™-century description, with many critical
remarks.

The most dominant prominent Chuvash scholar of the first few
decades of the twentieth century was Nikolay Ivanovich Ashmarin.
His main work is the 17-volume dictionary of the Chuvash language,
which contains a great number of Chuvash texts, including folklore
texts and excerpts. The dictionary is not of a completely uniform
standard. In the first volume, Ashmarin provided both Russian and
Latin translations of the Chuvash words and translated all of the
texts. Subsequent volumes only contain a Russian translation of
words at the beginning of the entry, and the texts are only presented
in Chuvash. The publication of the grandiose work spanned 22 years
and Ashmarin died in the meantime, so the dictionary was completed
by others, using his notes. Perhaps this is partly the reason why the
references are often chaotic and why there are many abbreviations
in the dictionary that are not explained in the last volume. Never-
theless, this dictionary is one of the foundational works not only of
Chuvash linguistics but, also of Chuvash ethnography.

Ashmarin, although primarily a linguist, also gave university
lectures on Chuvash folklore and on the beliefs of the pagan Chu-
vash. The texts of his university lectures were only published in
1982. In addition, some of Ashmarin’s works contain remarks that
are important to our topic, perhaps the most important of which is
his article analysing the names of some hard-to-decipher mythical
beings. This article and his earlier book, boreapvr u uysawu (The
Bulgars and the Chuvash), clearly reflect his theory that the pres-
ent Chuvash were the direct descendants of the former Volga Bul-
garia. Ashmarin also published two manuscript excerpts import-
ant for the study of beliefs. One of them is entitled JKepmesennas
mempads (Notebook of Sacrifices), recorded in 1883-1884 by
Nikifor Pavlovich, a teacher in Simbirsk, and the other is the Asanxu
yasaw udnucem (Old Chuvash Ceremonies) written by M. V. Shevle
in 1907.

In addition to Ashmarin’s works, a significant summary was writ-
ten by Pyotr Vladimirovich Denisov in the Soviet era. He reviewed
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the system of mythical beings in the first chapter of his book, then
examined their Volga Bulgarian origins, reviewed the customs and
rites and devoted several chapters to the history of Orthodox mis-
sionary activities. His work was mostly a reworking of Ashmarin,
Nikol’skiy and Mészaros; the only novelty he provided was his
analyses along the lines of ideology appropriate to the period. Be-
sides this, as was the case with other Turkic-language peoples living
in the Soviet Union, series of folklore texts, legends, folk songs and
tales were published.

In the last two to two and a half decades, the Chuvash Institute
of Humanities has republished many previous works. In addition to
Ashmarin’s 17-volume dictionary, some older studies were repub-
lished in several anthologies, along with new anthologies, which
contain texts that had already been published in smaller or larger
journals (and can be very difficult to obtain), or were selected from
a large number of manuscripts related to folklore.

Among present-day researchers, Salmin’s work is the most
extensive. He has written several books and papers on the pagan
Chuvash religion; his most significant summary work, Cucmema
penueuu uysauiet (The System of the Chuvash Religion), was pub-
lished in St. Petersburg in 2007. Salmin is undoubtedly a highly
knowledgeable scholar, yet he does not make much use of the re-
sults or even data of previous research in his work, and also, his ef-
forts to reconstruct a coherent, unified system by all means override
his respect for data.

In recent years, some articles that are important to our topic have
been published by Vyacheslav Enderov and Olesya Vovina.

25



Sun-Eater, Moon-Swallower

Transcription table

(modified) Trans- English sound |Notes
Cyrillic literation value
a a (as in sun) open back vowel
a a reduced a (only in Chuvash)
0 b b only appears in Russian words
i ts (as in fits) only appears in Russian words
q ¢ ch (as in child)
I d d only appears in Russian words
e e e (as in end)
3 e e (as in end)
e & reduced e
F) 1 (as in man) near-open front vowel
0} f f only appears in Russian words
r g g (as in go) only appears in Russian words
X X voiceless velar fricative
u i i(as in in)
Bl i velar i
i y y (as in yard)
K k k
bl 1 1
M m m
H n n
0 0 0
n p P
P r r
x $ sh (as in shed)
c s s
¢ $ palatalised s sound
T t t
y u u (as in put)
g i gont rou{lding close vowel (as
erman 1)
B v v
3 z z only appears in Russian words
K Z (as in genre) only appears in Russian words
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Chuvash mythical beings

The transcription of Chuvash terms denoting mythical beings are
not uniform. In the first, smaller-font paragraph of each entry, I
only transliterated the data of 20™-century Russian and Chuvash
authors, and in all other cases, I retained the Cyrillic notation of
Chuvash words used in the given source. The contemporary form of
the words are not faithfully reflected either by the immature Chu-
vash orthography (as was at the time), or by the haphazard ways of
transcribing the data; therefore, their scientific transcription seems
superfluous. However, it is not feasible, either, to transliterate these
forms into modern literary Chuvash, as they can sometimes reflect
dialectal differences. In the second, descriptive (larger font-size)
part of each entry, I basically use the present-day Chuvash form of
the given mythical being and its transliteration to Latin script.

From the Russian-language volumes, | have always translated
the Russian meaning of Chuvash words into English.

The works of the 18™century authors were usually published in
two editions, in parallel or with a few years apart, in German and
Russian. The German editions have been used by western scholar-
ship and the Russian editions by Russian-speaking (Russian, Chu-
vash, Tatar, Bashkir) scholars. I myself also used the Russian-lan-
guage editions.

As for referencing within the entries, I use the abbreviations of
the most frequently cited authors, and in other cases I follow the
usual method of citation. However, for four works, I had to intro-
duce a third way of citation. Kapiton Mil’kovich’s series of articles,
originally published anonymously in a now hard-to-access journal
in the first third of the 19" century, was republished by two other
authors in the late 19" and early 20" centuries. Chuvash scholars
use Nikol’skiy’s republishing from 1906 and I did the same. Its text,
however, is not identical with the original. Nikol’skiy was not only
familiar with the published study, but also with the original manu-
script, so his additions and amendments are probably correct, but
I had no way of verifying this. Therefore, I cite Mil’kovich in two
ways: (1) referring to his original article in the usual way, with the
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abbreviation of his name and the page number, and (2) the parts
I found in Nikol’skiy, in a more complex form: Mil.: Nik. I + the
page number. Furthermore, I included in the next subchapter of my
book a tabular overview in which the differences between mythical
beings relevant to my topic can be traced in the two texts.

In two other cases, I refer to two works by Ashmarin by includ-
ing two additional references. In the appendix to one of his arti-
cles, Ashmarin published a manuscript compiled in 1883-1884 by
a teacher, Nikifor Pavlovich, entitled Notebook of Sacrifices. 1 cite
the latter in the form “Pav.: Ashmarin 1921, (+ page number)”. On
the other hand, since the texts in the anthology are simply indicated
by the abbreviation Pav., followed by the page number according to
Ashmarin’s article, in this chapter, in section IV. of the introduction
to the entries (where I refer to the anthology) I consistently use
the same form. I did the same when referring to Mikhail Shevle’s
manuscript, which Ashmarin published by inserting it into the third
volume of his 17-volume dictionary. This is cited as follows: “Shev-
le: Ashm. III (+ page number)”. I follow the same method when cit-
ing the few small excerpts about the Chuvash from a book entitled
Souvenirs de Russie, published by Prosper Thomas in 1844, which
Anderson republished in 1906: “Thomas: Anderson 1906, 10”.

AkSa-makSa

L. “forest elf, evil spirit’ (Shevle: Ashm. I, 103-104); akds-makas (dial.) aksa-maksa
‘evil spirit, forest spirit’ (Ser. 67). II. ‘1. very much, extraordinarily, extremely
2. strangely, cumbersomely stupidly; 3. beautifully, gorgeously’, as well as aksa-
maksa sin ‘1. a rare good man; 2. good-for-nothing man’ (Ser. 67); in Buin county,
a phrase used for cursing (Ashm. I, 103). IIl. Sergeev tries to give two etymologies
of the compound word, both of which can be discarded (Ser. 67-69). Equally un-
convincing is his origination of the second part of the Chuvash compound from the
Iranian word magus.

Shevle knows several meanings of aksa-maksa. Some of his data
providers claim that it is a forest elf or spirit that came from a frozen
drunk man, and others claim that it is an impure spirit, which does
not come from a human. However, it is true for both types that they
are dangerous to humans and even cause their death. Shevle regards
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it as a similar form to the spirits — Ar-pir, lap-lap, im-yom, while
Ashmarin to — Ar-suri® (all of the listed data: Ashm. I, 103-104).

Aldak usan

1. Anvix 03anb ‘one who opens wide the door of the divine abode’ (Vish. 232); ‘door-
man, gate-keeper’ (Skv. 245); Anvik 03sn (03s2an) mopa ‘guardian of the heavenly
gate’ (Zol. 21. > Ashm. I, 143). II. alak ‘door, gate’ (Ashm. I, 139); us- ‘open, (up),
open wide’ (Ashm. III, 306).

The literal meaning of Alak usan is ‘door opener’ (as well as the
form in Zolotnitskiy: Alak usan tura ‘door-opening God’). Skvortsov
classifies it as one of the lowest deities in the divine hierarchy, along
with the aldk yuppan,’ the célpér titan,® the yum kérekesi,’ as well as
with those names that include the word siireken (‘going’) (Skv. 244).10

Vishnevskiy notes that this mythical being and some others!! do
not appear in prayers (Vish. 232). Already Skvortsov pointed out
that on the basis of the great many prayer texts that have been dis-
covered since then, this assumption cannot be proven. Furthermore,
there are two of the listed deities and spirits (Xérle-sir and Xarpan)
to which separate prayers were said (Skv. 246-247). We can add

Ashmarin only mentions this in the Latin summary of his entry.

The meaning of this is also ‘door opener’.

8 The meaning of this is ‘holder on a leash’. This mythical being appears in two
of Magnitskiy’s beer sacrifice lists (Maslovoy list XII. round 6; Bishev list, dei-
ty 41). The parallel might be far-fetched yet worth mentioning that in one of the
shamanic rituals of the yellow Uyghurs, a “whip-holding” deity is mentioned
(cf. Malov 1912, 68).

This name appears in Magnitskiy’s Maslovoy God-list, meaning ‘waver of
grain’. Skvortsov provides the Russian meaning ‘kpaBuuii’ — in the Russian
Tsar’s court, this official was responsible for the feeding of the ruler and the
supervision of meals.

Although Skvortsov himself did not list such beings, it can be found in our ma-
terial in various compounds, such as: Xeérlé-sir umeénce siireken Piiléysé (—
Piiléysé); Kepe umence siireken Piiléysé (— Kepe; — Piiléysé); Siv turri uménce
Siireken ird (— Siv); Turd uméncé siireken Ir (— Ird). What is common in these
forms is that they include two mythical creatures in the form Y going before X.
Vishnevskiy also includes the beings Siiren ird, Xerle-sir and Xarpan among
them (Vish. 232).
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that the form aldk usan also appears as a spirit or deity invoked in
prayers, for example in such a compound form as kélé aldk usakan
(see — Kele).

Alpas

L. ‘1. evil spirit’, like — Alpasta and ulap pusni'® (Ashm. 1, 164); alsassam is an
old, obscure word, not even in use, except in this invocation [on the occasion of the
beer sacrifice] (Mész. 167); Arbaccam ‘layman [not a priest]’ (Zol. 220). I1. ‘2. dis-
ease, 3. funny name/title’ (Ashm. I, 164); I11. Zolotnitskiy offers two etymological
possibilities. According to the first one, it is related to the Altai word albasti ‘popu-
lation, people’, and according to the other, it is related to the Altai word e/-basci and
the Kyrgyz word el-bassi ‘leader of the people’ (Zol. 220). Both assumptions can
be discarded, due to serious phonetic and no less serious semantic considerations.
Ashmarin considers the Chuvash form alpas to be a compound, from the common
Turkic alib ‘giant’ and basti ‘he pushed’, where the last syllable was lost (Ashm.
1, 164; cited with further data by: Fed. I, 35-36). Further etymological possibilities
will be given briefly about the origin of the word (which is very common in Turkic
languages) at the entry — Alpasta.

Ashmarin provides three meanings for it: 1. ‘female evil spirit,
which is said to often go around with unkempt hair’ 2. (Buguruslan
distr.) name of a disease (‘the alpas grabbed him/her’) 3. (without
specifying a location) at the beer sacrifice (ciikleme) as an invoca-
tion (I, 164-165). Alpas used as an invocation is not without prob-
lems, as several data and several attempts at deciphering are known.
At the beer sacrifice, when the barrel is opened, family members
and guests sit separately at specific places, according to gender and
age. The prayer-reciter and the host offer a piece of bread and a
spoonful of beer to everyone present, being addressed by different
names. The young people, sitting by the door, are called albassam,
and the women, sitting opposite the oven at the front of the house,
are called yuran sur kassisem. Zolotnitskiy (220, 260) translates al-
bassam as ‘layman’ and yuran sur kassisem as ‘from a birch forest’
(Zol. 220, 260). Ashmarin (I, 164-165.) and Mészaros (166-167)

2 Chuv. ulap ‘giant’ (Ashm. III, 213-214); pus- ‘push’ (Ashm. IX, 313).
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regard both forms of address as funny titles.!> However, this does
not make their meaning any clearer and besides, the sacrifice does
not have any other humorous element.

Alpasta

I. ‘evil spirits we can meet in incantations’ (Ashm. I. 166-167); albasts ‘spirit
of an evil man, wizard, suicide victim or a drunkard, which brings diseases and
nightmares’ (Paas. 140). I1. Modern dictionary meanings: ‘1. (myth.) evil spirit; 2.
(metaph.) messy, sloppy, dirty person; 3. (metaph.) spoilt child; naughty, mischie-
vous; ~ kuraké ‘cow wheat’ (Sirotkin 1961, 29); ‘1. filthy, sloppy (person) (noun
and adj.)’ ku aca ¢an-can ~ this boy is a real mess, 2. naughty, mischievous, scamp
(noun and adj.) 3. prankster, buzzer, chatty, gossiping person, 4. (myth.) name of an
evil spirit, (botan.) ~ kurdakeé cow wheat’ (Skvor. 31). III. This word can be found in
the majority of Turkic languages.'* Its etymology is not yet entirely clear, although
a number of solutions have been attempted. The word albasti is interpreted as a
compound by the majority of Turkologists, as the meaning of its second part, bas-ti
‘push-ed’ can easily be understood from Turkic languages, and the meaning of the
word shows a clear semantic match with the night hag function of the being. As for
the first part of the compound, five explanations have been published so far. Some of
these claim that the first part (a/, al) also has a Turkic etymon, but another assumes
a word of Iranian origin. Based on its Turkic etymology, a/ can mean ‘scarlet red’,
which word already existed in Old Turkic with the same meaning (cf. Cl. 120-121).
This etymology was elaborated by Résénen, trying to support his theory with the
fact that some Turkic peoples also have a parallel mythical being: gara basti (‘black
pushed’) (Rids. 14). Yet another idea starts from the word a/ ‘front’; thus the name
of the mythical being would be a compound meaning ‘pushed at the front’ (e.g. Ost.
12-13; Mak. 27; Nas. 251; Kobl. 436). We can certainly discard the suggestion that
the Turkic word e/ meaning ‘hand’ is hidden in the first part (pl. Nas. 251; Kobl.
436), as it poses serious phonological problems. The possibility of the original form
alp+basty has also been raised (e.g. in Ashmarin; see — Alpas), where the first part

3 On the basis of the Tatar phrase kayin sar ‘cemetery’, Ashmarin believes that
the women coming back from the cemetery are mentioned here in a funny way.
(We must add that in the Tatar dictionary, kayinsar means ‘birch forest, birch
grove, name of a mushroom’, and does not have a ‘cemetery’ meaning — TRS
206; nor does it have a ‘cemetery’ meaning in the dictionary of 19"-century
Ostroumov; Ost. 105). Mészaros thinks that “birch-villagers” is a funny name
for women, referring to their white shirts.

But also in several Iranian and Caucasian languages (see e.g. Takazov 2008;
Litvinsky 1981).
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had two early, Old Turkic meanings: ‘brave, heroic’, when referring to people, and
‘heavy, hard, danger(ous)’, when referring to inanimate objects or concepts (for the
Old Turkic data, see: Cl. 127-128). As al is also an Iranian mythical concept (it can
be found in several Iranian languages, and is similar to the Turkic albasti'in its func-
tion, too), several scholars consider the first part a/- to be of Iranian origin (Andreev
76-79; Benveniste 1960, 1953, 65-74; Akhm. 17; also mentioned as a possibility by:
Mak. 27; Kobl. 436; Nas. 251). Some Iranologists suggest a completely different
starting point. They start from the form a/masty, which exists in several languages,
and is not regarded as a compound word. They trace the form almasty all the way
back to the ancient Babylonian form /amastu, which is supposed to have got into
Turkic languages by the mediation of Iranian languages (Klimov - Edel’man 1979,
60-63; Rastorgueva - Edel’man 2000, 309). Other summaries of a broad context,
providing several data are, e.g. Doer. II, 109-110; Ser. 69-75; but there are numerous
further etymological concepts in the literature listed in our entry, which can hardly
be supported. The concept albasti has given rise to a lot of ethnographical descrip-
tions and several studies, of which perhaps the three most important ones are (with
plenty of additional literature): Dyrenkova 2012b; Johansen 1959; Basilov 1994.
IV. incantation: Ashm. I, 166.

As it mainly appears in incantations, the data providers could not
easily define what a/pastd meant. Ashmarin provides three interpre-
tations (the first two from Buin and the third from Buguruslan coun-
ties): (1) alpasta is an evil (usal) and astakka (— Astaya), which
clings to humans. (2) It shows itself as a maiden to young men
and as a young man to maidens, and says “Don’t tell anyone” as it
leaves, and beats the person. (3) If somebody has a splitting pain in
their bones or if (s)he is “pushed” at night then (s)he fell ill from the
evil spirit (usal), for which the alpasta incantation'> must be applied
(Ashm. I, 166).

Ama

I. Amu ‘female’ (Soc. 24; Zol. 4); Ama ‘the oldest mother’ (Magn. 62); Ama ‘fe-
male deity, who is regarded as the mother of the whole world” (Ashm I, 186).
II. ‘1. female, 2. mother, 3. queen bee, 4. deity, 5. a part of the plough’ (Ashm.
I, 185-186); ama ‘female’'®, ama coopu ‘stepmother (cvopu = half)’ (Zol. 4); ama
‘female, mother’ (Paa. 3-4). III. According to Résdnen, the Chuvash word ama is

15 ] cite it under Ashm. I, 166.
16 The word ami was first recorded as meaning ‘female’ in 1769: Soc. 25.
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only related to Kyrgyz emd ‘old woman’ of the Turkic languages. The Yakut data
(dmdigdt ‘guardian spirit of the shaman’; dmdy-sin, imdysin ‘old woman’) are loans
from Mongolian (Rés. 42; with a broader interpretation: Egor. 25; Fed. 1, 38-39);
originated from OT. ana: GTJ 298. IV. prayer: Magn. 58, 59-60, 84-87.

In appears in two of Magnitskiy’s lists in connection with the beer
sacrifice: in the Maslovoy and the Bishev lists. Ashmarin presents a
short text!” which suggests that Ama is the creator of the world, but
we have no other data for such a meaning. Skvortsov provides forms
such as sut tencene suratna Asla Ama (‘bright-world-birthing Great
Mother’) and Sérti-siiltipe Sut téncene titan Ama (‘Earthly-upper
bright-world-holding Mother’),'® which he regards as identical part-
ly with — Kepe and partly with — Sér-siv, — Xérlé sir and Turd
amasé (Skv. 166-167).

It often appears in compounds, for example: ival-yér suratakan
ama ‘name of deity’'” (Ashm. 111, 48); ival-yer Suratakan ames ‘de-
ity belonging to the second round’ (Shevle: Ashm. 111, 48);2° ama
pitiren ‘one who gives a mother (queen bee) to the bees’ (Magn. 86).
Besides these, there are several compound deities whose second

v

part is the word amasé (‘its mother”).?!

Ey pétém tencene suratna ama! Sanran pulni purte usalld, purte avan Savanpa

sana epir yalanay tivéslipe ciikletpér ‘Oh, whole universe-creating (-birthing)

ama! Everything that comes from you is useful and good, therefore we always

offer sacrifices to you as is becoming.” (Ashm. I, 186)

18 Unfortunately, he does not provide the source for these.

1 The name of the deity means: ‘son-daughter-creating mother’.

20 The deities ival-yér suratakan tura ‘son-daughter-creating God’ and ival-yér
Suratakan piiléysi ‘son-daughter-creating Piiléysi’ also appear in the same
round (Shevle: Ashm. 111, 48).

2 In the material processed by us, the following such compound names appear:

cecek assé-amase (MagnMa. 18); cun piiren Piiléysé amasé (— Piiléysé); cun

Suratakan Piileyse amasé (— Piileysé); cun suratakan tura amasé (— Turad),

xert Surt amasé (— Xért surt); yayar amasé (— Xayar), yarpan amase (—

Xarpan); Xeérle-sir amase (— Xerle-sir); yével amasé (— Xevel); yulavsa amdsé

(— Yulavsa); kepe amasé (— Kepe); man kiremet amasé (— Kiremet); man

kiremet piiléysé amasé (— Kiremet); man kiremet piiléyse amasé (— Kiremet),

Pereket amdsé (— Pereket); Piiléysé amdasé (— Piiléysé); siv amasé (— Siv);

§iv yayar amasé (— Siv); §iv Piiléysé amasé (— Siv); §iv turri amdsé (— Siv);

sélen amasé (— Sélen); $ér amdsé (— Sér); $ér yayar amdsé (— Xayar); $ér
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Georgi already tried to interpret the form Tura amadsé not as
‘god’s mother’ but as ‘the highest God’s wife’ (Geor. 176), and oth-
ers, too, suggested such interpretation of the compounds later. We
do not accept this possibility for two reasons. Firstly, the explana-
tion that the word meaning °[its] mother’ can appear here in the
meaning of ‘wife’ because in colloquial language, married couples
sometimes call each other ‘father, [their, i.e., the children’s] father’
and ‘mother, [their, i.e., the children’s] mother’, is expressly forced
here. Secondly, there are several deity names where a given being
has both a father and a mother.?

The compound deity names that have the word amdase (‘[its]
mother’) in them are far more common than those with the word

[

asse (‘[its] father’) in them. It is worth mentioning that the majority
of the latter are related to some natural force or phenomenon (Sun,
water, wind, earth, snake, flower).

Amak

I. ‘some kind of disease; in phrases, a swearword (an obsolete word whose original
meaning is not known)’ (Ashm. I, 193-195); 2. evil spirit; 3. devil — in swearing
(such as ‘the devil knows; what the devil?!”)’ (Skvor. 32). II. ‘(obs.) disease’ (Egor.
25). Amax — xaap amax, meioan (meioaean) amax (from a prayer) ‘pushing disease’
(Zol. 4); “1. disease, diseased state’; in compounds: acamak, aca amaké ‘puerperal
fever’ [lit. ‘child amak’ or ‘child’s amak’], titamak ‘epilepsy’, kasamak ‘measles’,
saramak ‘jaundice’ (Skvor. 32); Amak — tipan amak ‘some disease, falling sickness,
spasm’ (Paa. 4); yével amak ‘sun-stroke’ (Ashm. XVII, 9); sul amaké ‘name of a
disease’ (Ashm. XII, 217); yantaramak ‘strong belly cramps’, as well as swearword

ydrpan amasé (— Xarpan); $ér yis amdsé (— Sér); $ér Piiléysé amasé (— Ser);
$ér turds amdsé (— Sér); sér-§iv amdsé (— Sér); $ér-siv titan amdsé (— Ser);
sér-Siv tita(ka)n ird amdsé (— Sér); sér-Siv titan piiléysé amase (— Sery; sil
amdasé (— Sil); tavassi amdasé (— Etem turd); tupavsa amdsé (— Yulavsa); turd
amasé (— Turd); tura yayar amase (— Xayar); Valem yusa amase (— Valem
qusa); varsala yayar amasé (— Xayar); vupkan amasé (— Vupkan).

The word assé (‘[his] father’) appears in the following compounds: cecek asse-
amaseé, Xerle-Sir assé (— Xerle-sir); yért surt assé (— Xért surt); yével assé (—
Xével): kiremet assé (— Kiremet); Pereket assé (— Pereket); §iv assé (— Siv);
$élen assé (— Sélen); $ér assé (— Seér); sér-siv assé (— Seér); il assé (— Sil);
vupkan assé (— Vupkan).
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(Egor. 25). I11. Old Turkic dmgdk means ‘pain, agony’ (dmgd- ‘suffer, pain’), as
well as any event involving tormentation, such as the birth of a child (Cl. 159). In
Turkic languages, the word has survived in two different meanings. The first one is
‘crawling (of a child)’, e.g. Osm; Tkm; Khak; Koyb; Kyrg; Bash; and the second is
‘fatigue, work, difficulty °, e.g. Kaz; Tat; Uyg. (cf. Rés. 42; Egor 70; Fed. I, 39-40).
In Chuvash, OT. dmgdk exists in two separate forms, one is amak and the other is
— Inkek, borrowed from Tatar (Egor. 25-26; Rés. 42).

Ashmarin lists a great many data for the interpretation of amak.
Based on these, it primarily means ‘ailment’ in general and, ac-
cording to folk belief, an abdominal disease that is caused by an
evil spirit, the — Vupkan. Ashmarin also has a piece of data: yevel
amak (‘sun-stroke’, literally ‘sun-disease’) (Ashm. XVII, 9). In the
case of animals, it is the name of a tumorous disease affecting cows
and sheep, as well as a disease of sheep involving spasms. In collo-
quial language, though, it was often used as a swearword (Ashm. I,
194-195).

According to some records, amak was also the name of a su-
pernatural being. Ashmarin quotes from one of his manuscripts
(marked Ars) what his data providers answered to what exactly
amak meant: “What is amak? It is also Ar-sori, Satan (Soyttan), ir-
osal, thief-robber (var-yoray®), as well as a road-sign (sol may-
ak)* (Ashm. 1, 194).% Another piece of data suggests that amak
was not only a disease or disease-demon. Xayar amak is the name
of angry, evil spirits which, after the father’s death, torment and
torture the children or the whole household in the image of the dead
father, if he died without keeping the promise he had made to his
own spirits (Magn. 112 > Ashm. I, 195). The name yayar amak also

This compound also appears in prayers in this way: “Guard us from the
thief-robber!”, e.g. Mész. 161-162; Mész. 163; Paa. 51.

Ashmarin translates it as ‘road sign’ (I, 194), which is an accurate translation
but it is hard to interpret in the given context. The phrase sula mayan (in the
given dialect, Sol mayan) means ‘by the roadside’ (Ashm. XII, 217), and as the
road is associated with several beliefs and mythical beings, it can be a misspell-
ing of that.

% T discuss some of the names appearing here in detail: ar-Sori, see — Ar-suri,
Satan, see — Suyt(t)an; ir-osal, see — Ird; — Usal.
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appears among the invoked deities and spirits at the ceremony of the
goose sacrifice, where nine geese were sacrificed to nine harmful
supernatural beings. This sacrifice was held in order to alleviate a
disease affecting several members of the family or tormenting one
member of the family for a long time (Magn. 112).

Amin turd

I. ‘some deity’ (Ashm. I, 200). II. amin ‘amen’ (Ashm. I, 199-200), ameirs, amoire
‘amen — a word frequently appearing at the end of pagan Chuvash prayers’ (Zol. 4);
tura ‘God, deity’ (see — Tura). II1. The word amin is considered an Arabic loan
word by Zolotnitskiy, which had got into Chuvash through Tatar mediation (Zol. 4;
on the Arabic original, see also: Mész. 6). The etymology of amin is not discussed
either by Egorov or Fedotov.? IV. prayer: Mész. 15, 144/1-2, 146.

Although Ashmarin thinks that the compound amin turd is the name
of a god, this is not proven by the example given by him (amin
turd, sirlay ‘amen God, have mercy!’). The word ‘amen’ was some-
times placed at the beginning?’” and sometimes at the end?® of pagan
prayers as the exact meaning of the word was not known. However,
it was not used as the name of a god but as a sacred element belong-
ing to the prayer. Mészaros voices a similar opinion: he thought
that the Chuvash interpreted the word amin as a kind of attribute,
meaning something like “eternal God” (Mész. 280).

Ana iyi

I. ‘evil spirit living at the margin between fields’ (Ashm. I, 235). II. ana ‘paddock,
part of a pasture’ (Zol. 5.); ana ‘field’ (Gomb. 3; Paa. 4); ana ‘paddock, part of a
pasture, plot, a strip of ploughed land’ (Ashm. I, 231-323). On the second part of
the compound, see — Iye.

26 Although Fedotov has an entry amin (Fed. 1, 41), only a few data from Ash-
marin appear there and not the etymology of the word.

Such prayers were also recorded by Mészaros, one of which I cite under Mész.
15.

Zolotnitskiy writes about this: “countless prayers, which are recited on the oc-
casion of various ceremonies, are ended with the form amin sirlay amen, have
mercy’, or simply with amin” (Zol. 4).
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According to Ashmarin’s only piece of data (from Buin County), if a
child was laid down in the margin between two pieces of land, there
it was bitten by the ana iyi (Ashm. I, 235).?° The sick child would
then cry and scream and sometimes even its arms and legs became
bent and its back hunched. (The — Iye itself is a similar being, which
especially causes sickness in a child who is put on the ground).

Ashmarin has a few more records of beliefs in connection with
the marginal furrow between two fields (ana yaran): if a person
lies down on the margin, he will be knocked down to the ground by
an evil being (— Usal); if a person falls asleep on the margin, he
will be tormented with nightmares by an evil being (usal) (Ashm.
I, 236). In addition, there is another, slightly different and unparal-
leled data: “As he was walking along, a blue-headed being came out
of a margin” (Ashmarin I, 236).

Ana turri

I. ‘god of the (field) plot’ (Ashm. I, 240); Ana Typpei, Oii mypper ‘god or spirit of
the field or plot’ (Kam. 11). II. For ana, see — Ana iyi and for turri (‘[his] god’),
see — Tura. IV. prayer: Mész. 67, 68.

According to Kamensky’s description from the end of the 19" cen-
tury, ana turri takes care of the growing grain, ridding it of weeds
and pests, but only if the farmer keeps a watchful eye on it and
acknowledges and gives thanks for its work. Greater prayers and
ceremonies are only offered to it every ten or fifteen years, when
the healer asks for its kindness and for the harvest to be good in the
years to come. Smaller prayers are offered to it every spring at the
beginning of the sowing, when fried (hen’s) eggs are brought to the
field (Kam. 11).

Ashmarin presents a single piece of data in his dictionary (from
the Ishley district), without any context (Ashm. I, 240). However,

2 Diseases do not usually collocate with this verb, but rather with verbs meaning

‘grab, catch, (take) hold (of)’. The meaning of tula- are: ‘bite, gnaw, maul’ (Paa.
172); tear (apart), maul’ (Ashm. XIV, 119); ‘bite, tear apart, maul’ (Sir. 491).
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he believes that the ana (of whom strength,*® a sharp sickle and food
was asked), appears personified and as a deity in a prayer collect-
ed by Mészaros (Mész. 67), 3" which he refers to in his university
lectures. Thus, this data would also belong to the ana turri (Ashmarin
1982, 7). It is important to mention that the text recorded by
Meészaros is probably not the same as the one referred to by Kamensky,
as the former was recited at the time of the harvest.

Ankeél

L. Ankél, ankal ‘angel’ (Ashm. I, 252). III. Late Russian borrowing: Rus. auneern
‘angel’.

Ashmarin presents a single data from Yakeikino: “in my dream I
saw three angels” (Ashm. I, 252). Mészaros notes that at the time
of his collection (at the very beginning of the 20" century), angels
were sometimes pleaded with in prayers to Mother Mary, due to
Russian influence (Mész. 15).3 He writes a little longer about the
notion of angel at another place. In the imagination of the northern
Chuvash (who, according to Mészaros, had already been converted
to Christianity by that time), a person’s soul stays on earth after
death, where an angel shows it the good and bad deeds (s)he had
done during his/her life (Mész. 19, 250; more about this: — Pirésti).

In the Cheshlam list, Magnitskiy gives the translation of —
Piileyse as ‘archangel, angel’, following his data provider Mikhail
Orlov, who had read in one of the Chuvash-language Orthodox pub-
lications, which were few and far between at the time, that the angel
was the Chuvash Piileyse (Magn. 87-88).

A prayer asking the land for strength after the harvest also exists among the
Tatars (Tat. — DzZir iydse).

Meészaros presents the other version of the prayer on the next page (Mész 68).
I cite both prayers in the anthology: Mész. 67-68.

32 Perhaps it is worth mentioning here that Mészaros did not regard ana as a
mythical being.

This process did not continue, as the word is altogether absent from later dic-
tionaries (Skvortsov, Egorov, Fedotov).
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In the material processed by me, some data appear from time to
time that undoubtedly suggest Russian Orthodox influence (besides
ankel, for example: kuspuce, pér terli; llya praluk). Nevertheless, it
is worth mentioning that these did not become wide-spread. How-
ever, this claim basically only applies to linguistically tangible data;
general or even structural changes that bring about a shift in the
meaning of a notion in some direction (perhaps the best example for
this is the — Kiremet), cannot be examined on this basis.

Aras-pirés
L. “evil spirits’ (Ashm. II, 230). II. Meanings of aras-pirés: ‘1. wrongly, 2. in all

directions, 3. incoherently, in a chaotic way, 4. chattering, gossiping (person), 5.
irregularly, 6. evil spirits’ (Ashm. 11, 230).

According to Ashmarin’s only piece of data,** the aras-pirés lives in
the forest and the person who meets him will fall sick with terror and
die. The connection of the being with — Ar-pir and — Asar-piser
requires further research.

Ar-pir

L. “impure spirit(s)’ (Ashm. 1, 318). III. Ashmarin originates it from Tatar, referring
to the form dr-bir ‘thing, something’ in the language of the Chuvash living in the
Tsivilsky district (then Tatarstan), which is present in Kazan Tatar as dr-bjr ‘all, ev-
ery one of them’, which in turn is a compound of Persian » (hdr) ‘all’ and common
Turkic bir ‘one’. He adds that the Tatar language also has the phrase drbir erengan
‘something unclean strikes or stabs someone’ (Ashm. I, 318). Scherner proved with
phonetic arguments that the compound ar-pir in this form cannot go back to the
Tatar dr-bir, while he raised another possibility that the first part would be Chuvash
ar (common Turkic @r) ‘man’, and the second one (pir) a word of obscure meaning,
which is known in other compounds, too: pir-yivassi ‘poplar tree’ (‘tree of pir’),
pir-sirli ‘rosehip’ (‘berry of pir’), pir Sapna ‘paralysis’ (‘pir struck him/her’) (Scher.
120). One meaning of pir is ‘flax’, which is independent of the pir part of these
compounds, according to both Scherner and Ashmarin (IX, 219). Scherner’s idea is

3 Ashmarin refers to it with the abbreviation ‘G. T. Timof.”, which is not ex-
plained in the list of abbreviations of volume XVII. In all probability, he means
Timofeev’s monograph, written between 1896 and 1903 and published in 2002
in Cheboksary (Timofeev 2002).
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not to be discarded, even less so because the poplar tree is regarded as a cursed tree
in Chuvash folk belief (Mészaros 1909), whereas the rosehip supposedly has the
power to oust impure forces (Ashmarin V, 128).° Paasonen quotes pir as an inde-
pendent word (not only occurring in compounds), meaning ‘stroke’. On the basis of
his example sentence, the meaning is rather ‘the cause of stroke’; he thinks that the
word might correspond with the Bashkir word bire ‘devil’ (Paa. 102).

Ashmarin quotes from two different sources. According to one
of them, ar-pir means all kinds of impurities, even occurring in a
prayer in this sense: “Yey Tura! Terl¢ arpirten ydtar pire, sirse yar
piréen patran!” ‘God! Deliver us from all kinds of impurity, take it
away from us!” (Ashm. I, 318). The other source suggests that ar-
pir means some kind of disease: Varmanta ar-pir-mén lekré pule.
‘He probably contracted (some kind of) ar-pir in the forest’. Ash-
marin suggests that the latter case is about a disease contracted from
evil spirits, and ar-pir might mean evil spirit(s) in the first case,
too. The reason for this difference may be that, when the Chuvash
data provider had to clarify what exactly ar-pir was, they used the
Russian word reuucmoma ‘dirt, uncleanliness’, but actually meant
neuucms ‘evil spirit (in folk belief)’ (ibid.). Thus, the meaning of
the above prayer line becomes “God! Deliver us from all kinds of
evil spirits, take them away from us!”. Ashmarin relates ar-pir to
the being lap-lap*® (Ashm. I, 318).

Ar-suri

I. ‘name of forest spirit’ (Ashm. I, 308); ap-cropu ‘forest spirit, which inflicts dis-
eases upon people and numbs their body parts’ (Sbo. 95. > Nik. II, 134); ap-cvopu
‘forest spirit (half-man)’ (Zol. 5); monkey-like creature living in the forest, who
takes out people’s teeth and swallows them (Rekeev > Ashm. I, 308-309); ap-cvopu

35 Being damned and having the power to expel unclean spirits are not necessarily
opposing meanings, as the poplar tree itself is, in Mészaros’s description, re-
garded as a cursed tree, not suitable for building a church or any of its furnish-
ings, yet a stick made of poplar wood is the only instrument suitable for killing
haunting witches by stabbing them in the heart and burying them together with
it (Mész. 110).

3¢ This compound is only discussed by Ashmarin; his data refer to some disease
in a more general sense (cf. Ashm. VIII, 112).
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‘half-man, forest spirit’ (Magn. 112); ar-surri ‘female forest elf (of a huge size; she
throws her gigantic breasts over her shoulders, where two boy children suck them);
woman behaving like a man’ (Paa. 5); ‘forest monster’ (Mész. 51, 53, 109); “forest
god, which inflicts various diseases on people (one of Satan’s helpers)’ (Inf. 19); ‘a
seventh-line deity’ (Shevle: Ashm. I, 313); ‘spirit, elf, the master of forests” (ME I,
106; 11, 316); “harmful, ill-willed creature living in the forest’ (Sal. 477-479). Other
forms: ar-sori, ar-surri, ar-stiri (Ashm. 1, 308); ar-curi (End. 29). III. As regards
the origin of the compound, there are five suggestions. 1. ar ‘man’ + siire ‘go, go-
ing’, the meaning of the compound is: ‘going, walking man’ (Sbo. 95); 2. ar ‘man’
+ Sura ‘half” — thus the compound means ‘half of a man, half-man’ (e.g. Zol. 5,
accepted by: Magn. 112, Mész. 51; mentioned as a possibility by End. 29; Sal. 478);
3. ar ‘man’ + sura ‘child’ — meaning of the compound: ‘man’s child’ (mentioned
as a possibility by Den. 42; End. 29; Sal. 478); 4. The old meaning of ar ‘Udmurt’
(which may originally have meant ‘people living in the forest’) + surd ‘somebody’s
children’ (mentioned as a possibility by Den. 42-43; End. 29). 5. Basilov supposes
an old deity name, which is related to the Slavic /ZJyp (ME I, 106). Sboev’s origin
cannot be upheld either phonetically or semantically; the suggestions in points three
and four are hard to interpret and also inaccurate, because surd means ‘an animal’s
young’ (Ashm. XII, 268). Basilov’s idea is unelaborated and it can be discarded in
this form. About the interpretation ‘half of a man’, it is worth mentioning that in
Chuvash, there are several compounds whose second part is Suri: ama-suri ‘step-
mother’, literally ‘half of a mother, half-mother’, asa-suri ‘stepfather’; there is also
sin-surri which literally means ‘half of a man’, whereas its meaning is ‘middle-aged
man’ (Ashm. I, 272); besides, the phrase mukka® suri is interesting, used to tease
cumbersome, clumsy boys, literally meaning ‘half of a bogeyman’ or ‘little bogey-
man’. In addition to the latter meaning: kuyan ‘rabbit’, kuyan suri ‘little rabbit,
bunny’ (Ashm. VI, 254). In addition to the compounds meaning ‘half-man’, also
see: Akhm. 48-50. Furthermore, we must add that in Bashkir, there is also a myth-
ical being whose name is derived from the word meaning ‘half of something” —
Yarimtiq; and in Turkish, there is a mythical being called yarim adam ‘half-man’
(cf. Mész. 26-27). Besides the above, there is another compound in Chuvash: Esrel
suri! ‘devil-bred, son of the devil’ (Skvor. 1982, 637). IV. mythical story: Ashm. I,
308-309, 310, 311, 314; Mész. 50, 50-51.

On the basis of most descriptions, the ar-suri is a creature living
in the forest and harmful to humans. As far as its appearance is
concerned, several different descriptions are known. According

37 The meanings of mukka: ‘1. little dog, puppy (caretaker speech) 2. bogeyman’
(Ashm. VIII, 258). Mészaros also mentions it among child scarers (muka, mokka),
remarking that its meaning has become obscure (Mész. 54).
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to some, it has a black face, long hair, four eyes: two in the front
and two in the back, three arms and three legs (Ashm. I, 310, Den.
41); others say that it is a huge, human-like creature with tiny eyes
(Ashm. I, 309; End. 31-32); or monkey-like (Ashm. I, 308); in oth-
er sources it is a huge-breasted female being (Paa. 109; Mész 51;
Ashm. I, 314); or a man wearing a red shirt (Magn. 247); but it can
also take the form of various animals, and sometimes it appears as
a haystack (Ashm. I, 309, Mész. 52, Sal. 479). Mészaros attributes
its female and male forms to geographical differences: he assumes
that it was imagined as a woman by the southern Chuvash and as
a man by the northern (Mész 51). Mészaros’s description differs
from others in quite a few points; actually, the creature mentioned
by him as upate is the same as the mythical being called ar-suri in
other sources.*®

The origin of an ar-suri is explained in two different ways.
In several records, ar-suris come from people who die unnatural
deaths. The most common idea is that it comes from the soul of
new-born infants taken to the forest by their mothers right after
birth and left there unburied (e.g. Magn. 194; Ashm. I, 310). The
souls of people murdered in the forest or on the road, of suicide-vic-
tims, of those frozen in the forest and of those who died without a
funeral or a funeral feast would also become ar-suris (Mész. 52;
Ashm. I, 310-315, Den. 42). If a man killed an ar-suri, every drop
of its blood turned into yet another ar-suri (Sal. 478). Completely
different from these is the explanation which says that the ar-suri
used to live in heaven and serve God but, because of its disobedi-
ence, it was sent to earth together with several other beings,* where
the forest became its abode.

In the forest, the ar-suri tries to make people stray from their
paths in order to tickle them or take out and swallow their teeth. It
shouts loudly or lures people by calling their names. In Rekeev’s
description, if a person stops to talk to the ar-suri, (s)he can only

3% The mythical stories quoted under Mész. 50 and Mész. 50-51 also refer to this.

3 There are similar mythical stories about — Suyttan, — Usal and — Kiremet.
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escape in one way: if, when asked the question whether they are go-
ing downstream or upstream, they answer downstream. It is because
the ar-suri, afraid of water, cannot go around the estuary, but it can
go around the source and thus, running fast, it can get in front of
the man (Ashm. I, 308-309). According to yet another record, one
can escape the ar-suri by throwing bread to it (Ashm. I, 312), and
Mészaros says that it is afraid of Russian prayer (Mész. 52). The
ar-suri likes horses, which it rides and completely exhausts by an
unbridled gallop. However, it is afraid of dogs and does not dare
approach people walking in the forest with a dog.

According to some records, meeting an ar-suri makes people sick
(Sbo. 95; Ashm. I, 313). Magnitskiy’s description of the Maslovoy
goose-sacrifice® is related to this function, where nine geese are sac-
rificed to nine harmful supernatural beings including the ar-suri.¥!

In addition to the above, there is also a rather different notion
of ar-suri, which seems to be the result of contamination with the
god of the forest (varman turri). Some mythical stories mention
that, during a conflagration, the ar-suri drives the animals out of the
forest, prevents logging in the forest and revives the animals it had
eaten from their bones (End. 30-31).

ASa kasar

1. Aowca-kazap, asca-xasspuip ‘going over, putting over, forgive (metaph. conde-
scendingly or mercifully forgive)’ (Zol. 175); aowca-xazap ‘tolerantly forgive’
(Magn. 83), asa kasar ‘forgive (me)’ (Ashm. I, 210). II. as- ‘wade through (water,
snow, mud ...)" (Ashm. II, 208 (3 meaning), Fed. I, 75); ASa tura ‘deity’ (Sal.

—v ¢

447); kasar ‘take over, bring over, put over’ (Ashm. VI, 137). III. OT. as- ‘to cross

40 Tt differs from the description of the goose sacrifice recorded by Mészéros in
several aspects. In Magnitskiy, this sacrifice is held specifically in order to cure
a disease affecting several family members or one family member for a long
time, whereas in Mészaros, it is a sacrificial ceremony held every two or three
years for the kiremet, although it is also intended for the alleviation of diseases.

4 Magnitskiy presents two different lists: one from Maslovoy and one from Bi-
shev, which are rather different. The Maslovoy one features 9 deities and de-
mons, all of which are harmful, whereas the Bishev one features 24, of which
the first five cannot be considered harmful to humans.
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(a mountain)’ (Cl. 255), equivalents of the word exist in several Turkic languages
(cf. e.g. Ris. 30, Fed. 1, 75), as- got into Chuvash from a Turkic language; as to the
equivalents of asa, derived from a verb, meaning ‘across, through, over, more than
(etc.)’, which cannot be found on its own in Modern Chuvash: Rés. 30. Chuv. kas-
‘go over’ < OT. kdc- ‘to pass away, elapse; to pass through, to cross over’ (CL. 693-
694), can be found in several Turkic languages; its Modern Turkic forms: Réds 245;
Egor 93-94, Fed. 1, 237. IV. prayer: Elle 52-54 (prayers 1, 3); Magn. 58, 187-188.

In Magnitskiy’s Maslovoy list, asa kasar appears as the name of the
87™, or last, deity or spirit invoked during the beer sacrifice. How-
ever, even though Magnitskiy listed it among the names of deities
and spirits and gave it a number, as it is immediately followed by
the word Ameins ‘Amen’, it is actually not a name but the ending of
this part of the prayer. There are other data for this compound as a
prayer ending form.*

With regard to the first part of the compound, two other attempt-
ed solutions have been published. Salmin discusses at length a being
called ASa or Asa tura (‘Asa God’), which he nevertheless cannot
match with a single reference to such a deity, so there probably are
no such data. Salmin derives the word asa by back-formation from
asa kasar and — Asapatman, which he relates to the god Asa of
the Zend Avesta. His assumption is based on neither linguistics nor
cultural history. Fedotov also identifies the first part of asa kasar
with that of the name ASapatman, believing that ASa kasar actually
means ‘““aifa, forgive!’, based on Asa < Ar. “aisa (Fedotov 1963,
98. /cited from Scherner: Scher. 124/). Although, from a linguistic
aspect, this claim is at least not to be discarded at once, neither can
it be supported on the grounds of religious and cultural history.*

# Ashmarin cites several examples where asa kasar functions as the closing for-

mula of a prayer, instead of the word $irlay ‘have mercy!” (Ashm. I, 210). In
two prayers quoted by Magnitskiy, it appears next to the word §irlay ‘have
mercy!” (I include one of them in the anthology under Magn. 50). Kasar can
stand on its own in prayers: Xerle-sir! Kasar pire! (PK 63), meaning ‘Xeérle-sir,
forgive us!’. Besides, it also appears on its own and in compound forms in
prayers used in fire-water sacrifices, which I cite under Elle 52-54.

Fedotov himself may have deemed his assumption doubtful, as he does not
mention it in his later etymological dictionary (Fed. I-1I).
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ASapatman

L. aoca 6amman xapuvice ‘witch (Rus. 6abda sea)’ (Magn. 151); ‘1. the forms
ASapatman, as well as ASapatman karcak (or karcake) [ Asapatman old woman (or
ASapatman’s old woman)’] appear in incantations (Ashm. II, 212); its further ver-
sions: asamatman (Ashm. 11, 211), asapatman (Ashm. 11, 99); esepatman (Ashm.
IL, 43); lasa patman (Ashm. VIII, 67); Sapatan (Ashm. XVII, 126); Awanamman
kapuaxe ‘patron spirit” (ME II, 538) II. ‘2. referring to very large things, together
with the particle pekey (‘like, as if, similarly’) (Ashm. II, 211). II1. Already Zolot-
nitskiy tried to find the etymology of the word: as- ‘go over/across’ + putman ‘does
not sink’ (Zol. 172); later Mészaros partly corrected it with the help of Tatar data;
the etymology offered by him is the following: Ar. 4dse (sic!) (woman’s name) +
Per. gl “one eighth of a grain measure (which was presumably stuck to the former
as a mock-name)’ (Mész. 340); finally, Ashmarin cleared up its origin as the com-
pound of Ar. &iile (G ’iSa) + 4kl (Fatima), the names of one of Mohammed’s wives
and his daughter (Ashm. 11, 211); accepted by: Egor. 38; Fed. I, 76; ME 11, 538) and
Scherner with the no less important amendment that it had got into Chuvash by Ta-
tar mediation (Scher. 123-124). IV. incantation: Magn. 151; Mész. 341; Elle 29-30.

This mythical creature, originating from the compound of the
names of Mohammed’s favourite wife and his daughter, is wide-
spread among the Volga Turkic peoples* and primarily appears in
incantations. Among the Chuvash, it is mainly featured in incanta-
tions to avert the evil eye (Ashm. II, 211; Mész. 337-340). Gammer
ASapatman comes from a far-away or mythical land, for example
“on the wild field is a dense forest; in the middle of the dense forest
is a round lake; in the round lake lives Gammer Asapatman” (Ashm.
II, 99). As for her appearance, she has one hair on her buttocks
and one tooth or, in other descriptions, she has a golden head with
silver teeth. The texts of the incantations say that the healing is not

“  See Tatar — Gaysi Fatiyma, Bashkir — Gdysi-Fatima. Although Scherner

claims that in the case of the other Turkic peoples of Islamic faith, there are
no data for such a merging of two names, we can in fact find some such data,
for example in Uzbek incantations (Snesarev1969, 242), as the name of a holy
place in Astrakhan (Syzranov 2006: 140), and in a Turkmen incantation (Sam-
oylovich 1912: 120) is. At several places in folk Islam, however, Fatima has
paramount importance in curing the effects of the evil eye (Kriss-Heinrich
1960-1962, 1, 23-38).
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performed by the person incanting but by Gammer Asapatman: “she
heals, she cures” (Mész. 341), “she blows, she spits” (Ashm. 11, 99).

Mészaros thought that ASapatman could once have been a real
person, an important healer (Mész. 340-341), but this incorrect as-
sumption of his was based on faulty etymology.

AStaya, AStaya sélen

I. “dragon, dragon-snake’ (Ashm. II, 216). III. For the etymology of the word, see
— AStaya.

The word in this form only appears in Ashmarin (I, 216), and only
recorded at one place: the Belebeyev district. Ashmarin does not
mention that it is related to the word astaya (the form astaya does
not feature in Chuvash etymological dictionaries; it only appears
in Scherner). Although the two words are clearly related, I discuss
them in separate entries, partly because these forms entered the
Chuvash language at different times and partly because the two no-
tions are very different.

Based on its only description, astaya appears to be a thunder-
storm demon. Here, we can also see the belief shared by Tatars and
Bashkirs that a dragon who lives for a long time turns into a yuya
(Chuv. yuyya)® (Ashm. 11, 216).

Asar-piser

I. ‘impure power’ (Ashmarin 1898, 115 > Paa. 7; Ashm. I, 99); ‘1. demonic, impure
power; frightening being’ (Egor. 34). II. ‘2. thunderstorm’ (Ashmarin 1898, 115);
azar-pizer Sil kilet ‘a gale is blowing’, azar-pizer alyazat ‘make too much noise’ (Paa.
9); 2. Strong, frightful, horrible (of a thunderstorm)’ (Egor. 34). III. Egorov relates
the first part of the compound to several Finno-Ugric linguistic data in the vicinity
(Ezra Mord.: azor ‘master, host’, azars’ ‘mad, rabied’, Moksha: azir ‘lord’, Udm. uzir
‘lord, God’). He eventually traces all of them back to the Vedic Sanskrit word 4Asura
‘ruler, prince’, which later, in classic Sanskrit, adopted the meaning ‘demon’, cf. OT.

4 This being occurs in tales (cf. Ashm. V, 24).

% In the morphological part of this early work, Ashmarin collected some com-
pound words typical in the Chuvash language, including asar-piser. Its possi-
ble connection with the forms ar-pir, ards-pires requires further study.
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asura®’ ‘demon’ (Egor. 34). This is adopted without criticism and further developed
by Akhm. 13-14. More defendable than this is Egorov’s other assumption that the
compound word might be related to data in some other Turkic languages: Kyrg; Kkp.
azar-bezer ‘restless, disturbed’,*® Az. azar-bezar ‘all kinds of disease’ (Egor. 34). Azar
as a Persian loan word exists in several Oguz and Kipchak Turkic languages, meaning
‘offence, vexation, sorrow, suffering’ as well as ‘restlessness, some kind of disease’;
about these in more detail: Rad. I, 304; Sev. I, 108; Rés. 33; Egor. 34.

Ashmarin and Egorov’s data basically outline two different mean-
ings: 1. An impure power filling a traveller with fear — at this time,
the person may fall ill or lose their mind due to the fear; 2. (as an at-
tribute) terrible, abominable — it generally describes some event re-
lated to wind and storm, for example ‘an abominable storm’; during
a draught: ‘dust storm’ (Ashm. II, 99-100; Paa. 7; Egor. 34).

Aslati

I. Acrnaou ‘god of thunder’ and acrnaou cosumée ‘god of lightning’ (Fuks 1840,
92); asladi ‘god of thunder’, Asladi-Sozimbe ‘god of lightning” (Thomas: Anderson
1906, 11); asamme, acramme, aciaou ‘the personification of thunder (as an old
man)’ (Zol. 200; adopted by: Den. 18); Acra-aoouu-Topa ‘god of thunder and light-
ning (lit. grandfather-God)’ (Sbo. 80); asld-ati ‘great father, spirit, which controls
thunder’ (Rek. 420); aslati, aslavti, aslatte, aslatti ‘2. god of thunder, aslati-amasé
‘deity, mother of the god of thunder’, aslati turri ‘god of thunder’ (Ashm. II, 102-
105); acna amme mypa ‘god of thunder and lightning’ (Nik. II, 132); Acramu ‘god
of thunder’ (ME II, 538). II. acraou ‘thunder’ (Zol. 7); asla ‘big’ + ati ‘my father’
(Ashm. II, 137); aslati ‘1. my grandfather; 3. threat, danger’ (Ashm. II, 103-104).
III. The Turkic background of the Chuv. word asld is seen by Risdnen and Fedotov
as follows: Middle Turkic ds-ki ‘old’, Chagatai. ds-/i ‘big, strong’ (with further,
Modern Turkic data: Rés. 50; Fed. I, 53-54); not accepted by Egorov; he thinks that
the word comes from Persian and the Persian word goes back to the adjectival form
of Arabic Jwi (asl) ‘root, origin, beginning’ (Egor. 35). For Chuv. atte, ati < OT. ata
“father’ (for the Old Turkic data: Cl. 40); for the other Turkic data: Egor 36-37; Fed.
I, 70. IV. incantation: Elle 29-30; Mész. 341; prayer: Pav. 28-29.

47 The Old Turkic form is asuri (DTS 61); however, it is worth noting that its only
occurrence is in the translation of a Buddhist text.

In Yudakhin’s dictionary, azar means ‘torment, suffering; oppression’ (Yud.
I, 25), also appearing in compounds such as azar-bezer ‘restlessness’ (Yud. I,
123) and azar-kazar ‘chaos, mess, panic’ (Yud. I, 317).
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In the early records of Fuks (and Thomas), it appears as a deity
(Fuks 1840, 92; Thomas: Anderson 1906, 11). However, a few de-
cades later Zolotnitskiy writes that although, on the basis of his
name (great father or chief father), he must once have been imag-
ined as a great and independent god, but on the basis of available
data, he only appears to be a natural force identified as an old man,
against which the Chuvash ask God for help: “God, save us from
thunder and lightning!” (Zol. 200). The later literature dealing with
Chuvash beliefs is also divided about this question: some authors
regard it as a deity and some do not.*’

Sboev lists 4slati as the fourth of the nineteen good deities liv-
ing in the sky, noting that he has no acceptable explanation as to
why this not-so-important deity is called grandfather-God by the
Chuvash. Nikol’skiy mentions it among the secondary deities (Nik.
II, 132). In Ashmarin’s dictionary, he appears as the god of thun-
der and thunder-and-lightning,*® who was prayed to during a sac-
rifice made for rain.’! His idea is supported by the phrase aslati
turd (‘aslati God’), present in several records. In his university lec-
tures, Ashmarin argued with Mészaros’s statement that both thunder
and lightning originate from God (7urad),”* as the phrase meaning
‘thunder’ (aslati avadat ‘aslati speaks’) features not Tura but aslati
(Ashmarin 1984, 27).

Denisov, though unreferenced, adopts Rekeev’s opinion that
aslati’s former functions had largely been taken over by 1/’i prorok
(Prophet Elijah, getting from Russian into Chuvash folk belief) who,
as the protector of agriculture, is also lord of thunder and lightning
(Rek. 420; Den. 20). Ashmarin also gives an interesting example

# Tt does not feature, for example, in Vishnevskiy or Magnitskiy; nor is it regard-

ed as a deity or spirit by Mészaros or Salmin.

Zolotnitskiy discusses the forms asladi and asa together (Zol. 199), while Ash-
marin discusses them separately. What is more, in his university lectures, he calls
asa the god of lightning, not thunder (Ashmarin 1986). In his dictionary, too, the
examples given of asa are more closely related to lightning (Ashm. II, 117-118).
31 Such a prayer text can also be read in PK, from collections in 1886 and 1932
(e.g. PK 121, 122, 128).

For this opinion of Mészaros, see: Mész. 85-86.
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about the connection between Elijah and aslati.>® Furthermore, in the
Chuvash anthology entitled Blessings and Prayers, in some prayers
offered during sacrifices for rain, /lya praluk (Prophet Elijah) also
features among the deities invoked (PK 125, Prayer 345%).

In Chuvash folk belief, thunder and lightning are also attributed
some purifying and healing functions;* of which, see also — Sisem
(‘lightning’).

Asa

L. myn-asva ‘personification of thunder (as an old man)’ (Zol. 200); asa ‘god of
thunder’ (Ashm. II, 117-118); asi ‘god of lightning’ (Ashm. 11, 127); asa ‘god of
lightning’ (Ashmarin 1984, 27). II. Primary meaning of asa: ‘male’, further mean-
ings: ‘father; god of thunder’ (Ashm. I, 116-118). Because of the etymology of the
word, Egorov lists the meanings in reverse order, noting that nowadays it is only
used in the meaning of ‘father’ in the genitive case, e.g. assé ‘somebody’s father’
(Egor. 35-36). I11. The word had already existed in Old Turkic, OT. ec7 ‘older (but
younger than the father) close male relative’ (cf. Cl. 20) or ‘elder brother’ (DTS
162); today, it can be found in several Turkic languages, usually to refer to an elder
male relative, e.g. Osm. aci, ici ‘older relative, elder brother’, Alt; Tuv. aca, ada ‘fa-
ther’, Khak. aca ‘elder brother, paternal grandfather’. See the Turkic data in detail:
Rés. 35; Egor. 35-36; Fed. I, 65.

Ashmarin regards asa as a deity, but this is not supported by his ex-
amples. According to his data, God wants to destroy the devil with
lightning (asa); therefore, care must be taken that the devil may not
snuggle up to man.* For this reason, one must not hurry in the rain,
lest the devil stick to him, nor must one cross himself with his cap
taken off, because the devil may hide under the cap (Ashm. II, 116-
118; 127). Based on this, lightning is an instrument of God and not
some deity or mythical being.

53 According to this, Aslati had originally been a man named Elijah, transported
by God to heaven on a chariot of fire (Ashm. II, 10).

5% This is a prayer asking for rain, recorded in 1912.

53 I cite one such incantation under Mész. 341.

56 The Bashkirs also have a similar notion, see Bash. — Saytan.
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ASstaya

I. ‘nightly light phenomenon; evil spirit’ (Mész. 46); astaya, astakka, astak ‘drag-
on; evil spirit” (Ashm. 11, 128). III. Equivalents of the word exist in several Turkic
languages (e.g. Osm; Tkm; Az; Kar; Tat; Bash; Kyrg; Uzb; Nog.), the etymology of
which had already been clarified by Budagov: the word is of Persian origin (Bud.
1, 38), cf. ModPer. wa3), w35 (azdaha, azdarhd) ‘dragon, giant snake’ (Gaf. I, 24);
in Turkic languages, it means ‘dragon, dragon-snake, evil spirit’ (cf. Rés. 53; Egor.
36; Fed. I, 66); for more accurate meaning and mythical background of the various
Turkic data: ME I, 50. It probably got into Chuvash with Tatar mediation; about this
and phonetic problems: Scher. 122. IV. mythical story: Mész. 46.

Mészaros knows two meanings of this word. One of them in a night-
ly light phenomenon and the other is a mythical being that looks
like a man from the front and sleeps with women at night in the
shape of their husbands, which finally causes the women to wither
away or die. It is only visible from the back that it is not a real man,
with its back looking like the intestines of a sheep. In some areas,
the same being is known by the name of — Veéri sélen or vutla sélen
‘fiery snake’ (Mész. 46). Ashmarin’s data agree with this only in
part, some of which (Buin district, Simbirsk) describe this being as
an evil spirit (— Usal). If it sticks to a person, (s)he will become
ill and unable to walk and will dwindle away like a candle, in vain
does (s)he eat and drink. Ashmarin also has some records which
describe it as a snake swallowing up people and domestic animals,
also occurring in tales (Ashm. II, 128).

Avan kétiis

L. Asbin kymnecu ‘guardian grain-drying barn’>’ (Magn. 43); Aevin kmy'co eanmu’®
(in Cheshlam village) ‘unthreshed sheaf of grain hung in the barn for protection’
(Magn. 45); Aewvin kmio3 ‘guardian of the grain-drying barn’ (Magn. 45); Avan kétiis
‘guardian of the grain-drying barn’ (Ashm. I. 46. < Magn. 45). I11. Avan ‘grain-dry-
ing (barn)’ (Ashm. I, 44; Gomb. 4; Egor. 19; Fed. I, 26; Skvor. 20); ‘platform erect-
ed of poles for the drying of grain’ (Paa. 9); Russian loan word: Rus. osun ‘sheaf
grain-drier; drying barn’ (OMSZ II, 1036); cf. Paa. 9; Gomb. 4; Rés. 32; Egor 19;

57 Ashmarin corrects Magnitskiy’s translation, as it is not a ‘guardian grain-dry-

ing barn’ but a ‘guardian of the grain-drying barn’.

8 Postposition valli means ‘for’ (Ashm. V, 163).
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Fed I, 26. The words kétiis ‘shepherd’ (Ashm. VII, 316), and ketii ‘flock’ are deriv-
atives of the verb két- ‘graze, look after’, which exist in several Turkic languages,
cf. Rad. II, 1480; it was already present in Old Turkic (Fed. I, 288; DTS 330); on
its connection with the verb k&z- ‘wait’: Egor. 110-111. IV. prayer: Magn. 43-44;
44-45; 45/1; 45/2.

People prayed to the avan kétiis when sacrificing the “grain-dry-
ing barn’s porridge” or the “grain-drying barn’s beer” (avdn padtti,
avan sari)® when the threshing was completed. In Maslovoy, a cock
was killed for the sacrifice and, in addition to the porridge, they
also baked a loaf or flat bread with the new flour. The prayer was
held near a pole in the threshing yard. After the prayer, those pres-
ent bowed down to the ground and threw a spoonful of sacrificial
porridge each into the fire built around the pole (Magn. 43-44). In
Cheshlam village, before they cleaned the barn after the threshing,
they raked the leftover grain into one pile and the threshers walked
around it three times, praying.®® They hung an unthreshed sheaf
under the roof of the barn to be its protector [lit. ‘its shepherd’]®!
(Magn. 44-45).%

Avan siyci

I. Asbin coixyu ‘guardian of the grain-drying barn’ (Magn. 86). II1. Avan is of Rus-
sian origin, see — Avan ketiis. The Chuvash word siyca, siyca has Turkic etymons:
OT. sak ‘awakel, alert’ sakci ‘guard’ (cf. Cl. 803); it exists in several Modern Turkic

languages, meaning ‘guard, guardian, protector’ (cf. e.g. Rds. 395-396; Zol. 65;
Egor. 201; Fed. 11, 77-78). IV. prayer: Magn. 52, 59-60.

5 T quote the prayer under Magn. 43-44.

8 T quote the prayer under Magn. 44-45. Two other prayers are cited by Magnits-
kiy from two other places: one is to the Guardian of the grain-drying barn and
the other is to Man Tora (’great God’), which are presented in the anthology
under Magn. 45/2 and Magn. 45/1.

In order to protect the farmyard and promote the breeding of the animals, the
Bashkirs hang the neck bone of an animal on a pole in the yard (mal babalari,
see Bashkir — Adbar eydhe).

Such an unthreshed sheaf of rye is also hung on the roof of the barn in Maslovoy,
but Magnitskiy does not mention what function it has (cf. Magn. 44).
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Magnitskiy’s only piece of data does not provide many clues here.
Magnitskiy lists avan siy¢i in one of the God-lists of the beer sac-
rifice, collected in the Bishev diocese,”® among the kiremets. If
Magnitskiy is right, then, even though the avan ketiis and the avan
siyci have almost the same meaning (‘guardian of the grain-dry-
ing barn’), we cannot regard them as identical in their function.
We must also note that there is some difference between the two
meanings of ‘guard’, kétiis meaning ‘shepherd’ and siycd meaning
‘guarder, protector’.

We also have some examples of kétiis and siyca appearing in
parallel in compound spirit names; that is, the first part of the com-
pound is the same. Such are the two different guards or shepherds of
the farmyard: the karta ketiisi and the karta siyc¢i.** Siyci and kétiis
also appear independently in Magnitskiy’s god-lists (for example,
in the second round of the Maslovoy beer sacrifice). In Ashmarin, it
appears in two different ways: siyca ‘soul-protector’, siyca ‘protect-
ing spirit” (Ashm. XI, 123).

Ards titan

1. Huipvic or Peic muidan “variable fortune, that is, going from one pagan to anoth-
er’ (Magn. 90); aras titan ‘name of a deity’ (Ashm. IV, 60). III. The equivalents
of aras ‘luck, fortune’ are found in several Siberian and Kipchak Turkic languages
in the forms iris, ris, rizik, meaning ‘luck, fate’ (cf. Rad. I, 1368-1369; Ris. 389;
Fed. I, 87). It is an Arabic loan word in the Turkic languages (Réds. 389; Fed. 1, 87;
it got into the Turkic languages through Persian mediation, cf. Scher. 142-143); the
modern meanings of Ar. ). (rizg): ‘means of subsistence, part, share, lot’ (ARS
295). Magnitskiy provides the word drds (in him, yiris) in the form ris, too, which
he identifies with the Persian word ) (raz) ‘secret’, thus, the meaning of the com-
pound would be ‘secret-keeper’ (Magn. 90).

Literally, dras titan means ‘luck keeper’. As for the first part
of the compound, there are a few scattered data where it occurs

¢ Magnitskiy did not note down a prayer text with this list.
¢ T quote a prayer to them and another farmyard spirit under Magn. 52.
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independently, and the second part, fitan, meaning ‘keeper, holder’,
also occurs in the names of other mythical beings.®

In Magnitskiy’s list of gods and spirits invoked at the beer sacri-
fice, compiled in Cheshlam, aras titan is Ne 67, translated as ‘tran-
sient luck’. Magnitskiy’s spelling of the word (itbipsic, psic) may
suggest another possible transcription, in which case the word would
be yaras, meaning ‘secret’. It seems as though Magnitskiy himself
could not decide which form would be the right one, as he gave the
meaning ‘transient luck’ in the main text, whereas in a footnote, he
called this being the ‘keeper of a secret’ (Magn. 90). Since no other
data of the being ydrds titan, or even of the word yards®® are avail-
able besides this one of Magnitskiy’s, this solution does not appear
feasible. However, the compound dras titan appears in a note record-
ed by Ashmarin in the Belebeyev district. Unfortunately, Ashmarin
only notes that there is a deity by this name (Ashm. IV, 60).

Ashmarin, however, also has a form arasé (Ashm. IV, 61), mean-
ing ‘[his] luck’. He does not elaborate on this one, nor does he pro-
vide a context, his only explanation being that it is “the name of
a deity”. He adds that the word-final possessive suffix (-¢) is not
unprecedented in the case of mythical beings (uprakané).

Ciik

I. ‘the spirit of the sacrifice’ (Magn. 8); ‘2. name of a spirit’ (Ashm. XV, 262). In
compounds: ciik-kelé ‘1. prayer, 2. name of a deity’ (Ashm. XV, 263); kélli ciikki
‘general name for spirits that were prayed to’ (Ashm. VII, 242); ‘1. sacrificial ceremony,
2. Spirit staying at the site of the sacrificial ceremony’ (Skv. 253). II. 1. sacrifice;
sacrificial ceremony, 3. sacrificial food’ (Ashm. XV, 261-262). In a late 17"-century
source, it appears as a place-name: the name of a ravine or gulley (Dmitriev 1981,
138). IIL. In southern Siberian Turkic languages and in Kazakh, the word is connected

65 For example, in Nikifor Pavlovich’s list: ténce titakan Ira ‘world-holding Good

One’; Ser §iv titan Ird ‘country (earth-water)-holding Good One’; in Magnits-
kiy: Célpér titakan ‘keeper on a leash or rein’.

% According to Ashmarin’s dictionary, yardas only appears in Munkacsi (Munk.
30) and Magnitskiy. However, as Munkacsi adopted this piece of data from
Magnitskiy; in fact, we do not have any more such data. Ashmarin adds that
Magnitskiy’s data is probably wrong.
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with Shamanism as a formula often appearing in Shaman-songs. For Turkic data and
their relationship with the Chuvash data, see for example: Rés. 113-114; Skv. 253.
It got into Chuvash through Tatar mediation: Tat. ¢ok ‘fire sacrifice; fire sacrificial
ceremony’(TRS II, 583); Tat. ciik ‘drink-sacrifice’ (Rés. 113). In most detail about the
Turkic data of the word, see: WOT I, 259-261. IV. prayer: Vish. 239-240; 240-241;
Magn. 8-9, 20, 58, 108-109; Rek. 1898, 184-185; Ashm. VII, 246.

Primarily, ciik means ‘sacrificial ceremony’, but it is also invoked in
several prayers and asked to have mercy. In these cases, the deity or
spirit invoked at the beginning of the prayer is in fact not the ciik.
The form ciik Sirlay (‘ciik, have mercy!’) usually appears in the clos-
ing formula of prayers.®’ The first such record dates from 1846 (Vish.
241).°8 However, there is also a prayer collected in 1885, with a lon-
ger formula: ciik Sirlay, an paray! ‘ciik, have mercy, forsake [us]
not!’, which does not only appear at the end of the prayer but sixteen
times throughout it, both as the opening and closing formulae of its
separate sections. Thus, although the majority of scholars do not re-
gard ciik as a mythical being, Ashmarin, Magnitskiy and Skvortsov
may be right in assuming that ¢iik did have such a meaning, too. The
hundreds of Chuvash deities and spirits include quite a few that had
originally meant a prayer or sacrifice or even the place of these (see,
for example — Keéle; — Xarpan; — Mamale) and, over time, they
became so saturated with sacred content that they began to be seen
as independent entities. One stage of this process can be highlighted
by the form ucuk Turri® ‘field sacrifice’s God’, which was preserved
in a prayer collected in 1900 (PK 136: prayer 374). They pray to the
Ciik in this complex form in some other prayers, too. What is invoked
is not a general concept such as the sacrifice or the ceremony, but the
actual, specific sacrificial ceremony: Tasa ucuk Sirlaytar! (‘Let the
pure™ field sacrifice have mercy!’).

67

Some examples of such prayers: Magnitskiy 8; Ashm. XV, 262; PK 57: prayer
192, PK 67: prayer 212, PK 121: prayer 331), PK 25: prayer 343.
Vishnevskiy translates the prayer-ending ciik sirlay as ‘indeed have mercy!’
— wrongly.

Ucuk is a compound: uy ‘field’ + ciik ‘ceremony’.
The word fasa, meaning ‘pure, tidy, healthy, bright’ is not a frequent attri-
bute of Chuvash mythical beings, but neither is it completely unprecedented.
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Eyepper

I. ‘name of a deity’ (Ashm. III, 41). III. Ashmarin suggests that it might originate
from the Arabic form Allah akbar. Scherner does not deal with this name, so he
presumably does not share Ashmarin’s view.

Ashmarin provides a single, brief data from the Yantikov district,
which suggests that Eyepper might have been a female deity, the
mother of God (Ashm. 111, 41).

Esrel

I. “devil’ (18"-century vocabulary: Dmit. 287); ‘death or a spirit which takes the
soul out of the dead body’ (Fuks 1840, 92); ‘death, the spirit which takes the body
out through the back of the neck’ (Thomas: Anderson 1906, 11),; Ocpens ‘spirit of
death’ (Zol. 8); Esrel 1. ‘spirit of death’ (Ashm. 111, 33; Fed. 11, 481); its further vari-
ations: Esreylé, Esrelé, Esrellé, Esril (Ashm. 111, 33-34); Ecpens ‘evil god attacking
humans and animals, causing a cruel death (if a sacrifice is not offered to it)’, it is
not identical with the Arabic angel of death (Sboev 94-95); Ocpens “angel of death’
(Magn. 112. > Nik. I, 134); esrel, esrelo ‘death (personified)’ (Paa. 11); esrel’ ‘angel
of death’ (Gomb. 5); ésréjl’a (ésFél a, isrél’) ‘spirit of death’, it is also called “chief
of the cemetery” (Mész. 43); ‘the god of death, a helper of Satan’ (Inf. 19); Ocpers
‘death-demon’ (ME 11, 538); esrel 1. “spirit of death’, 2. ‘hostile, evil person’ (Egor.
346); esrel ‘death (as a character in tales); swearword’ (Akhm. 14); esrel ‘1. (myth.)
angel of death’ (Skvor. 637). I1. ‘2. in phrases as a swearword’ (Ashm. 111, 33; Fed.
IL, 481); ‘2. as a swearword: devil, evil spirit, impure force, ~ pustar! ‘the devil
take it!’, ~ suri! ‘devil’s brood!, little devil!” (Skvor. 637). IIl. Basilov originates
this form directly from Islam, spreading from the 9-10" centuries onwards (ME 11,
538). The word goes back to the Arabic word J&! e (¢izra i) ‘angel of death’ (ARS
513), (already in Zolotnitskiy: Zol. 8; see also: Gomb. 5; Rés. 33); According to
Egorov, the Persian word Js! > may have been the original, adopted form (Egor.
347). Scherner considers it a much later adoption, assuming its mediation by Tatar
mullahs. However, the Tatar original can only be an inferred form: *4zra’il, and

Shevle, for example, provides the name of the deity in the first place as Tasa
per tura (‘Pure one god’) in the list of deities and spirits collected by him
(Shevle: Ashm. III, 66-68. It is not easy to accurately interpret, see — Turd.
It appears at another place in Ashmarin in the form Tasa man tura ‘pure great
god’: Ashm. XIII, 225), and he also has a compound fasa sulé without a context
(— Sul). It also appears in some prayers, for example in a goose-sacrifice of-
fered to Kepe, where both God and Kepe appear with the attribute fasa (Ashm.
VI, 190; similar prayer: PK 61-62: prayer 200).
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by no means the present-day Tatar literary form Gdzra’il (Scher. 138).”" The word
exists in several Turkic languages: Tat. Gazrail, Bash. Gazrail, Nog. Azrail, Kyrg.
Azireyil, Azreyil, Kum. Azireil, Osm. Azrail, Az. Azrail, Tkm. Ezrayil, Uzb. Azrdil
‘angel of death’ (Scher. 138). It got into Finno-Ugric languages partly from Tatar
(Mari azren, dzrena) and partly from Chuvash (Mansi esreil) (Rés. 33). I'V. mythi-
cal legend: AshmVyv. 48; Mész. 43, 44.

Esrel is a complex mythical being. It was first mentioned in Chu-
vash in the Pyccko-uysauicko-mapuiicko-mopoOscKull Ci06aps
(Russian-Chuvash-Mari-Mordvin Dictionary) from 1737-1738 as
azpeunu, meaning ‘devil (Rus. dusgon)’ (Dmit. 287). It appears in
two basic forms in Chuvash beliefs. One of them is human: a thin,
wizened, ugly old man, who carries a scythe, a large knife or a
sabre. In some records, his eyes are on the back of his neck; in oth-
er descriptions, he most closely resembles a horse-doctor because
of the tools he carries (hammer and awl). Its other appearance is
significantly different from this: it is a huge creature, the size of a
haystack, its body is covered with long hair, it has protruding eyes
and carries a large knife (Mész. 43, 44; Ashm. 111, 33-34; Ashmarin
1982, 47; End. 64).

In the literature, the interpretations ‘angel of death’ and ‘spirit
of death’ can be regarded as common. Mészaros’s approach signifi-
cantly differs from the two previous, non-identical interpretations:
he identified Esre/ with the being Masar pusi (‘chief of the ceme-
tery’) (Mész. 43-44). Enderov, who analysed a mythical text corpus
bigger than previous authors, pointed out that Esrel was also related
to diseases (End. 63-69).

The interpretation ‘angel of death’ puts the figure of Esrel in
an Islamic context,”” which only provides a partially appropriate
framework for interpretation in the system of Chuvash mythical be-
ings. In fact, in the case of Chuvash beliefs, the notion of angel can

"I The Arabic ‘ain has two equivalents in Tatar. In earlier adoptions, Arabic ‘ain
= Tatar @; and in later ones: Arabic ‘ain = Tatar g (Scher. 75).

2 The Muslim “angel of death” is not named in the Quran as “/sra’il, but it is
found in Islamic tradition. For a brief summary review: ME 1, 488; IsE IV,
292-3.
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only be used in a restrictive sense; therefore, the meanings spirit of
death’ or ‘personified death’ may be more accurate. Nevertheless,
M¢észaros’s suggestion, the ‘chief of the cemetery’, does not seem
acceptable, either; as it actually the person first buried in a partic-
ular cemetery. Not only is its field of meaning much narrower than
that of Esrel, but neither is it identical with Esrel’s nature and role
in the belief system. (Unfortunately, Mészaros discussed the two
beings together and it is not clear in his collections which of his data
refer to which mythical being.)

One of Esrel’s main functions is that, at the onset of death, it
takes the soul out of the human body, which notion corresponds to
the Muslim tradition of </zra '7l.”® Several stories suggest that Esrel is
visible to humans,” while according to other narratives, he used to
be visible a long time ago, but is invisible today because of people’s
sin of putting him into a coffin and throwing it into water or burying
it (End. 65-66). According to another legend, when people used
to be immortal, they asked God to make them mortal because there
were so many of them on the face of the earth that they could hardly
breathe. God sent Esrel but, due to his activities, hardly any people
were left on earth, when a resourceful man locked Esrel in an iron
coffin, which he sank to the bottom of the sea. Thus, for 300 years,
until God released him, people did not die (Egorov 1994, 123).

Even though related to death and destruction, there is also a dif-
ferent notion associated with Esrel. It can appear as the destroyer of
livestock (and sometimes the family members), revenging the farm-
er for not offering it a sacrifice. Basically, two kinds of sacrifice are
offered to Esrel: the black lamb sacrifice (Sbo. 94-95, Mikhaylov
1890, 116-117) and the goose-sacrifice’ (Magn. 212; Mikhaylov

3 The first recording of it, referring to the Chuvash, is from 1828, in an article by

Protopope Aleksandr, published in 1845 (Aleks. 15-16).

Mészaros’s relevant memorat is quoted under Mész 43.

> The relevant mythical legend is quoted under Ashmarin 1982, 47-48.

6 According to Mikhaylov, the lamb-sacrifice is offered by the family behind a
closed gate and door, and the goose-sacrifice is offered by a male family mem-
ber in the vegetable garden (Mikhaylov 1890, 117).
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1890, 116-117).”” The most important difference between these two
is that the lamb was always sacrificed within the family, at the time
of some actual disease, whereas the goose-sacrifice was a regular,
atoning (or preventive) community sacrifice at which several spir-
its were prayed to. In this capacity, Esrel is a being similar to the
— Vupkan, as described early by Protopope Aleksandr. The name
also suggests the connection of the two beings: Kasyi vopyan Es-
rel (Aleks. 15), and in Mikhaylov, in the form Kasyi vipyin Esrel’
uzal (Mikhaylov 1890, 116). Aleksandr calls it the spirit of wrath,
along with the yéréy, while Mikhaylov calls it a cruel, evil spir-
it. The two forms are translated by Enderov as ‘nightly gluttonous
Esrel’ and ‘nightly gluttonous bad Esrel’ (End. 64). Though this
translation is accurate, it can also be interpreted as a compound
name, meaning ‘nightly vupkdan-esrel’ or ‘nightly vupkan-esrel bad
one’.”™ Similarly, the fact that the names of these two beings occur
together in incantations’” suggests that they are in fact related. On
the basis of these data, Esrel can also be classified as a disease-de-
mon. Nikol’skiy believed that some disease-demons or destructive
evil spirits (sulu vilen, yayar amak, timan amak, yitam)* could be
considered specific manifestations of Esrel (Nik. 11, 134).

Traditionally, some Chuvash deities and spirits are attributed a
father, mother and, more rarely, children. No such data are known
in the case of Esrel, but a belief claims that young girls who die as
virgins become Esrel’s wives after death (Magn. 138) and have to
wash their Esrel-husband’s underwear (Magn. 141). About the no-
tions after death, see also the entry — Vile.

77 In the Maslovoy list of the goose-sacrifice, it appears as the seventh of nine evil

spirits (Magn. 212).

In the name Kasyi vipyin Esrel’ uzal, the word uzal (— Usal) is not necessarily

an adjective.

7 Such incantations are also quoted by Mészaros, e.g. Mész. 299-301.

80T write about these in more detail in the next entries: — Amak, — Xitam, —
Vile.
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Etem tura, Atam tura

I. a) DoemTop ‘god of thunder and lightning’ (Mil.: Nik. I, 495); b) atam ‘name of
some deity, from the name Adam’ (Ashm. II, 133). IL. a) 0am ‘(hu)man’ (Zol. §;
Ashm. 111, 35-36; Skvor. 637); b) the compound atam vatd means ‘old man’, and there
are two gulleys called Atam sirmi (‘Adam ravine’) in the Civil’ and Yadrin districts
(Ashm. II, 133). III. The relationship of Chuvash words etem and atam is not without
problems. In Chuvash, etem is a Tatar-mediated (dddm) Arabic word (Scher. 139).
The Biblical name exists in several Turkic languages in the forms adam, addm, dddm,
meaning ‘human, man’, which go back to the Arabic word a3 (@dam) (Ashmarin 1902,
119; Ras. 5; Egor. 347; Fed. 11, 482). IV. prayer: Pav. 27/4-5.

The form Edem tor only appears in Mil’kovich’s record (Nik. I,
495); it is a question whether it is related to the form Atam turd in
Ashmarin (Ashm. II, 133). The meaning provided by Mil’kovich
(‘god of thunder and lightning’) is ultimately unclear. Even though
in the Chuvash mythology, several deities are related to thunder and
lightning (e.g. — Aslati, — Sisem), on the basis of later collections,
these are not related to the word etem.

Ashmarin, who interprets Atam tura as the name of some deity,
also cites a brief part of a prayer®! in his dictionary (Ashm. II, 133),
which he had found in Nikifor Pavlovich’s Notebook.** The prayer,
which was recited to avert harm done by evil spirits,® includes
several compounds with the word atam, besides Atam Tura ‘Adam
God’: Atam Turd amasé ‘ Adam God’s mother’, Atam Piiléysé ‘Adam
Piiléyse (distributor)’, Atam piiléysé amase ‘ Adam Piiléysé s moth-
er’, Atam Tavassi ‘Adam doer or worker (helper with the work)’, %
Atam Tavassi amase ‘Adam doer or worker’s mother’, Atam uprasi
Amasé ‘Adam guardian’s mother’, Atam uprasi ‘Adam guardian’.%

81 Quoted under Pav. 27/4.

He had already published Pavlovich’s collection in the Appendix to his article

of 1921 (although he does not reference it here in his dictionary).

The prayer text is quoted under Pav. 27/4-5.

Ashmarin cites S. A. Karmalov’s manuscript, where this meaning of Tavassi

‘helper with the work’ appears (Ashmarin 1902, 33). This form often occurs in

prayers collected by Magnitskiy (Magn. 62, 85, 86).

8 The name — Piiléysé often occurs independently as well as together with other
names. Tavassi occurs independently (see previous footnote). For the data on
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Xayar

I. Xoar ‘roadside evil spirit’ (Fuks 1840, 92); Khoar ‘evil spirit of the roads’ (Thom-
as: Anderson 1906, 11); xasapw ‘cruel, wild, raging’ (Soc. 38); xaapv wupwv ‘evil
spirit’ (Soc. 13); besides the meaning ‘evil, wrathful’, Zolotnitskiy provides the fol-
lowing compounds: Top’ xaspe ‘God’s wrath’, coups xaspe ‘earth’s wrath’, coune
xaspe ‘wind’s wrath’ (Zol. 91-92); ‘evil, bad; evil spirit who makes people quarrel
(Paa. 33); “12. name of an evil spirit’ (Ashm. XVI, 9); as well as yayar amas ‘name
of a deity’ (Ashm. XVI, 9) [‘yayar’s mother’]; yayar assé ‘name of a deity’ (Ashm.
XVI, 10) [‘yayar’s father’]; sul yayaré ‘name of evil spirits who live on the roads’
(Ashm. XI, 222) [‘the road’s bad one (yayar)’]. Il. xaapwv ‘wrathful, bad’ (VishN.
184); ‘bad, evil’ (Gom. 15). Compounds in Zolotnitskiy: Xasp ceeipra ‘bilberry’;*
Xasip yoa ‘sage (salvia)’; Xaspna ‘rage’; Xasap yxue ‘bewitched by the evil eye,”;*
Xasap amax ‘suffering’ (Zol. 92); ‘1. angry, strict, evil; evil person; 2. angry; 3.
scary; 4. cruel; 5. bad; 6. wrathful; 7. wild; 8. heavy, pouring (rain); 9. anger; 10.
strictness; 11. name of a disease (Ashm. XVI, 7-9). II1. The word is of Arabic origin
and got into Chuvash through Tatar mediation: Ar. ke (‘ayyar) ‘drunk, tramp’ > Tat.
yayyar ‘cheater, cunning’ > Chuv. ‘evil, strict’ (Scher. 77); as well as with the same
etymology and relevant Turkic data (Tat; TobTat; Kyrg; Uzb.): Gom. 15; Rés. 152;
Egor. 288; Fed. II, 315.% TV. incantation: Ashm. I, 166; Elle 29-30; prayer: Vish.
240-241Magn. 58, 59-60, 84-87; Ashm. 1921, 34; Pav. 27-28, 28; Mész. 126-127.

In some of the literature, yayar, similarly to — Usal, only appears
as an adjective meaning ‘bad, evil’, while other authors interpret it
as a mythical being. Salmin observes that one of the main charac-
teristics of the yayar is that, contrary to the usal, it harms people for
no reason, mainly by causing diseases (Sal. 475). Some data refer-
ring to the yayar as a mythical being suggest that it is some peril or
disease threatening people along the roads (that is, at some external
site, outside the villages).

In Magnitskiy’s record, at the time of the beer-sacrifice, the
xayar is included among the deities and spirits invoked in prayer:

uprassi, see the entry — Upram.

Paasonen writes about the yajar sirli (his spelling): “some berry used for a
disease caused by the yajar spirit” (Paa. 33).

87 In Mészaros’s collection, the eye used for bewitching (evil eye) is the so-called
‘bad eye’: usal kus or yayar kus (Mész. 334).

Fedotov misspelt the Arabic form as Jke.
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as Ne 58 in the Bishev list and Ne 24 in the Cheshlam list® (Magn.
86, 88). Besides, its name also appears in the Bishev list of the
goose-sacrifice, as Ne 17 (Magn. 112). In his paper on the more
significant mythical beings, Ashmarin devotes a separate entry to
the yayar (AshmVv. 51); however, it must be mentioned that his
data are questionable. Ashmarin adopted all his data referenced here
from Vishnevskiy. Vishnevskiy’s notes on coins thrown away by the
roadside in fact do not refer to the yayar but to the kiremet (cf. Vish.
234). Here, Ashmarin may re-evaluate Vishnevskiy’s data on the
basis of other records, which claim that coins were usually thrown
by the roadside for the yayar.

Paasonen quotes an extract from a prayer: “Oh, thou good evil
spirit, protect us from all bad [things]!”,”® where the yayar is the
spirit invoked as well as the ‘bad’, from which they want protection
(a more accurate translation of the text: ‘Oh, good evil! Thou pro-
tect us from thy evil ones and thy bad [things]!”).

Nikol’skiy lists the yayar amak® among the bad deities, with the
meaning ‘angry, bad’, noting that perhaps this being can be regarded
as a manifestation of the angel of death, — Esrel, along with three
other bad deities: Sulu vilen, Timan amak, — Xitam (Nik. 11, 134).
Magnitskiy also has the compound yayar amak (Magn. 112), which
is also cited in Ashmarin’s dictionary: “Xayar amak is the name of
angry, evil spirits which, after the father’s death, torment and tor-
ture the children or the whole household, if the father died without
keeping the promise he had made to his own spirits” (Ashm. I, 195).
Here, yayar can be interpreted as the attribute of amak, which was
already an obsolete, hardly understandable word at the beginning

In this case, the form yayaré appears. Probably, the full form of this and the
next item (inkeke) would be tura yayaré (‘God’s bad’) and tura inkeke (‘God’s
trouble, misfortune’), which Magnitskiy did not spell out completely. This is
supported by the word-final possessive suffix and the form fura sulé (‘God’s
way’ or ‘God’s year’), also with a possessive suffix, which is the preceding
item in the list.

Paasonen’s transliteration: “gj ira” yajar, yajarandan yadarandan ezo siyla”
(Paa. 33).
See also — Amak.
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of the 20" century (— Amak). Nikol’skiy’s other piece of data re-
ferring to the yayar also has an attributive function. According to
this, among the countless kiremets, one of the most evil ones is the
Xayar kiremet. The yayar kiremet is also mentioned by Sboev: ‘bad
kiremet’ — the cruellest, most frightening deity. It causes all kinds
of trouble and suffering to people, which gives it pleasure. A black
animal (horse, bull or ram) is sacrificed to it, depending on the pro-
portion of misfortune caused by it, as advised by the healer. How-
ever, the Chuvash also turn to the yayar kiremet asking it to bring
trouble and misfortune unto their enemies or even kill them. In this
case, no sacrifice is needed, it only has to be visited and asked with
a prayer or incantation to cause misfortune, which the yayar kiremet
will gladly do (Sbo. 86-88). There are some other compound forms
in Ashmarin’s dictionary, of which he knows no more than that they
are the names of deities or spirits: yayarla kuran, yayar siren, yayar
tavrase, yayar tura® (Ashm. XVI, 11-12).

Diseases caused by the yayar usually include a very strong head-
ache, sweating and reddening. Besides the head, usually the belly
areca was affected, and if patients could not be helped, they died
within a few hours. To prevent troubles caused by the yayar, the
Chuvash would offer sacrifices, especially at weddings, military
conscriptions or before embarking on long journeys. In the latter
case, they threw coins at an outdoor site (usually at the edge of the
field) so that the yayar would leave them, together with the coins
(475-476). Mészaros, who did not regard the yayar as a mythical
being, only has two pieces of related data. One of them is a boil in
the armpit, called yayarak, against which a countdown incantation
was used, and the other is yayarkd, meaning ‘sacrificial money’ in
some dialects (Mész. 148, 389).

Besides the adjective and proper noun forms of yayar, it often oc-
curs together with the name of some deity or spirit, with or without a

%2 The form yayar tura is particularly interesting, as it means ‘bad or evil God’,
which can also be translated as ‘God of the bad or evil’, or simply as ‘evil spir-
it’. On the reverse form of the compound (Turd yayar), see below. Ashmarin’s
other compound forms are hard to interpret.
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possessive suffix, in which forms the literature usually interprets the
yayar as meaning ‘wrath’, and thus translates it as ‘God’s wrath’,
‘earth’s wrath’, etc. Nikifor Pavlovich’s Chuvash prayers, recorded
in 1883-1884, include a lot of such compound forms among the de-
ities and spirits invoked,” for example: Tura Xayar® ‘God yayar’,
Tura Xayar amasé ‘God yayar’s mother’, Varsala yayar ‘enmity
yayar’ Varsala Xayar amdsé ‘enmity yayar’s mother’, §iv yayar
‘water yayar’, Siv yayar amasé ‘water yayar’s mother’, sér yayar
‘earth yayar’, sér yayar amasé ‘earth yayar’s mother’, tam yayaré
“frost’s yayar’,”® tétre yayaré ‘fog’s yayar’, asa yayaré ‘warmth’s
xayar’, arsa yayaré ‘dry fog’s (or powdery mildew’s) yayar’, savra
Sil yayare ‘whirlwind’s yayar’. Even if we accept the previous in-
terpretation (somebody’s wrath, for example God’s wrath, water’s
wrath, warmth’s wrath), we must keep in mind that these forms ap-
pear in this way as names of deities or spirits, which is supported by
the fact that in some of these names, the spirit’s mother also appears
(e.g. earth-wrath’s mother, water-wrath’s mother). We can add that
the forms yayar amasé (‘yayar’s mother’) and yayar assé (‘yayar’s
father”), which feature in prayers,” too, also suggest that the form
yayar itself was indeed the name of some spirit or deity.

Xdrpan

I. Xyp6an ‘mediator to the Great God and the other divine beings’ (Vish. 232);
Xypban-Topa ‘god of the sacrifice’ (Sbo. 82); 2. sacrifice’ (Zol. 99); ‘sacrifice, the

% Some of the incantations quoted by Zolotnitskiy include various forms like “x

+ yayar” (such as water yayar, frost yayar; dead yayar) (Zol. 178).

¢ In the Chuvash data, I retained the chaotic forms of lower and upper-case ini-
tials as found in the sources.

% Nikifor Pavlovich translates it as ‘bad of the frost’. Tum yayar is a well-doc-
umented disease-name, e.g. Zol. 178, 180: ‘wrath from frost’ [clearly an in-
correct translation]; Mész. 332: ‘cold fever’ (he provides an incantation in the
same place); Paa. 172: ‘tetanus-like disease’. Its two further compound forms
are kélé tum yayaré (— Kélé) and §iv tum yayaré (— Siv). The relationship
between tam ‘frost’ (Paa. 165; Ashm. XIV, 264) and tum is not entirely clear
(for more on this, see: Ashmarin 1921, 35).

% E.g. Ashm. XVIL, 9.
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god of sacrifice’ (Magn. 91, 94); ‘uplifter of the sacrifice to God” (Nik. II, 133); 5.
‘name of a deity’ (Ashm. X VI, 362); yorban ‘the name of God’s father’, known only
to the northern Chuvash (Mész. 16); ysrban ‘some spirit (which dries up people’s
body parts)’ (Paa. 43.); ‘2. (obs.) pagan deity’ (Skvor. 548); ydrpan or ydarpan turri
‘deity who lifts the sacrifice offered to God up to him’ (Sal. 397). II. 1. ‘bream
(Rus. ewyn)’ (Zol. 99, 70); ‘1. unknown meaning, 2. name of a fish (bream)’, 3. in
compounds: yarpan urapi name of the wagon used at weddings 4; family nickname’
(Ashm. XVI, 362);” ‘1. bream, carp-bream 2. var*® ~ (swearword) old hag, crone,
old geezer’ (Skvor. 548). TIL. Ar. o5 (qurban) ‘sacrifice’ (ARS 630); the Chuvash
initial y- suggests an earlier adoption (Scher. 80; about the word ydrpan: Scher.
85). About the origin of the Chuvash word, Zolotnitskiy notes the following: <
Ar. kurban (sic!), Tat. kurman; Christian Tatar balik kurmani (fish-sacrifice)® — the
Chuvash meaning ‘bream’ might originate here (Zol. 99); see also: Magn. 91; Mész.
16; Ashmarin 1902, 119-120; Ashmarin 1982, 23; Fed. 11, 333; Scher. 85; Sal. 397;
on the other Turkic data: Rds. 302. IV. prayer: Magn. 92, 115-116; Pav. 27/9, 27-28;
Ashm. VII, 39.

The interpretation of Xarpan is made significantly harder by the
fact that, already in the case of early recordings as well as in later
analyses, authors were aware of the etymology and original mean-
ing of the word (Arabic qurban ‘sacrifice’), which basically defined
their interpretation, perhaps with the only exception of Paasonen
and Ashmarin, the latter having more various data.

The Xarpan already appears in Vishnevskiy’s work, published in
1846, as the eighth of God’s subordinates. The author notes that the
Chuvash also offer him sacrifices so that it would not prevent other
sacrifices from arriving at their intended destinations (Vish. 232).
According to Sboev’s description from 1856, the Chuvash were
only able to turn to higher deities by offering a preliminary sacri-
fice to the Xarpan-god, the god of sacrifice. Prayers and requests
reached the upper echelons of the gods via Xarpan (Sbo. 82).

Xarpan appears in Magnitskiy as the ninth member of the
fourteen gods listed at the beer-sacrifice in Bayteryakov, with the
meaning ‘god of sacrifice’ (Magn. 91). In the description of the

7 Ashmarin devotes a separate entry to each of the five meanings.

Vat means ‘old’.
Mashanov recorded about the Christian Tatars’ fish-sacrifice that they would
offer white salmon (Rus. #ezoma) on these occasions (Mashanov 1875, 23).
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bee-sacrifice, the Xarpan (here, in the form yurban) is attributed
the meanings ‘sacrifice’ as well as ‘bream’. The origin of the latter
meaning is that the Christian Tatars held a fish-sacrifice in summer,
so the name of the sacrificial fish (Tat. balik kormani) came to also
mean the name of the deity to whom the fish was offered (Magn.
95-96).1% Xarpan’s name'™ appears in a completely different con-
text, too: at the sacrifice held to avert the destruction of people and
livestock (Vil tavras).

Mészaros believed that Xarpan'® was actually the name of God’s
father which, due to the fading of Islamic influence, had lost its
original meaning of ‘sacrifice, sacrificial animal’, and then the name
was used to invoke the being to whom the animal was sacrificed. (In
the case of God’s father, it was a white ram: Mész. 16).' In another
place, he cites Magnitskiy’s above information and remarks that he
himself had heard from the Chuvash living along rivers that they
used to sacrifice fish to the kiremet (Mész. 40).

Salmin, who regards Xdrpan as the uplifter of sacrifices, amends
the earlier descriptions in two instances. Firstly, he notes that in
some records, the person collecting for the sacrifice is called yarpan,
which, in his opinion, supports the meaning of Xarpan being ‘god
of sacrifice’. Secondly, he writes that at the time of two important
sacrifices, the ucuk and the ciikleme,'"* Xarpan was always prayed
to, which suggests that this deity is strongly connected with agri-
culture. Both of Salmin’s comments are highly debatable. The fact
that the person collecting the sacrifice is called ydrpan in a certain
place does not suggest that this name would also refer to the god
of sacrifice. What is more, Ashmarin has some data about Xarpan
also being a family nickname (Ashm. XVI, 362). As for the two

100 This possibility was first suggested by Zolotnitskiy. However, he thought of it

in the other way around: that the name of the fish may originate from the Tatar
compound ‘sacrificial fish’ (Zol. 99).

I cite this prayer under Magn. 115-116.

102 Mészaros spells it as yorban.

13 Animals were sacrificed to various deities, so Mészaros’s theory is not con-
vincing, either — Ashmarin rejects it, too (AshmVv. 23).

Ucuk means ‘field sacrifice’ and ciikleme or sdra ciiké means ‘beer sacrifice’.
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sacrifices mentioned by Salmin, in the case of the ucuk, there is
no data at all referring to offerings to Xarpan,'”® and in the case of
the ciikleme, Xarpan’s name is only mentioned once in Magnitskiy,
even though he has a list of some 160 gods and spirits invoked
during the beer-sacrifice only.

In Ashmarin’s seventeen-volume dictionary, Xdarpan as a deity
appears in various compounds (Ashm. XVI, 362), unfortunately,
with minimal context. However, the compounds and the brief ex-
tracts of prayers do not support the ideas outlined above, namely,
that Xarpan would be some kind of sacrifice-god. (This might be the
reason why Ashmarin refrained from providing a narrower meaning
of the Xarpan; he only wrote that it was “the name of a deity”).
The compounds include karta yarpané ‘barn’s yarpan’, ut yarpané
‘horse’s ydrpan’, éne yarpané ‘heifer’s yarpan’,'"® Kepe yarpan,
Sér yarpan ‘Earth ydrpan’. Ashmarin also provides some prayer
extracts which, he claims, clearly show that the ‘sacrifice’ meaning
of yarpan was definitely not known, as people connected the word
yarpan with the Chuvash verb yart- ‘dry’!'”” by folk etymology (he
elaborated on this in his university lectures, c¢f. AshmarinVv. 23).1%
It seems that Paasonen may have known such a prayer, too, which
is why he gave the meaning of the word as ‘some spirit (which
dries out people’s body parts)’ (Paa. 43).'” In Nikifor Pavlovich’s

195 Tt cannot be found in Zolotnitskiy, neither in Magnitskiy, nor Mészaros, and
not even in the recently published volume of prayers (PK), which also includes
several manuscripts.

With a brief excerpt of a prayer: Sirlay, ut ydrpané, Sirlay, éne ydrpané [‘Have

mercy, horse’s ydrpan, have mercy, heifer’s yarpan’] (Ashm. XVI, 362).

107 A few prayer texts refer to this, one of them cited by Ashmarin: (1982, 23). A

similar prayer is published in the PK, in which the Xarpan is asked not to dry

out the earth, not to drain the waters and not to parch the grain and the livestock

(PK 63: Prayer 5).

In Chuvash beliefs, dehydration and ‘dry disease’ appear in several places and

in several forms, see — Tipiri.

1% Thus, it is perhaps easier to interpret Skvortsov’s dictionary data, cited above,
which defines the present-day meaning of vat ydrpan as ‘old hag, old geezer’
(Skvor. 548); as the word ydrpan is associated with the meaning ‘dried-out,
wizened’.
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Notebook, also published by Ashmarin, (Ashmarin 1921, 26-36)
yarpan and ydrpan’s mother appear twice: among the prayers to
avert the “harm caused by bad spirits”, with the following request:
“Dry [me] out not, torment [me] not!” (Ashmarin 1921, 27); as well
as in prayers said against harm caused by falling onto the ground. In
the latter prayers, Ser Xarpan amdasé (Earth-Xdrpan’s mother) and
Sér Xarpan (Earth-Xdrpan) are invoked and the following words
prayed: “Have mercy at the time of harm coming from falling on the
ground, amen!” (Ashmarin 1921, 28).

Xeérlé-sir

L. Xupncup ‘a deity’ (Geor. 176); xupausup ‘name of a deity’ (Pal. 159); Xepze cup
‘one who fertilizes the soil’ (Vish. 232); Xepne couip “spirit of the fertilized soil’
(Magn. 29); ‘Saint Nicholas’ (Magn. 88); ‘some good spirit living in the sky’ (Mész.
20); ‘god of the fertile red soil, fertilizer of the soil” (Sbo. 82; Magn. 29, 67; Nik. II,
132; AshmVv. 28); yerle-sirti “kiremet, found in the red ravine; sometimes simply
by the name of yérle sir’ (Rek. 421);"1° *3. name of a kiremet; god of water’ (Ashm.
XVII, 51); in compound words: yérlé-sir amasé [yérlé-sir’s mother], yérlé-sir assé
[‘xeérle-sir’s father’], yerle-sir irri [‘yérlé-sir’s good one or spirit’], yerle-sir kiremet
amasé [‘yérlé-sir kiremet’s mother’), yérlé-sir turri [‘yérlé-sir’s god’] ‘names of
deities’ (Ashm. XVII, 52), yeérle-sir kiremet, yérle-sir kiremecé ‘names of kiremets’
(Ashm. XVII, 52). IL. yérlée ‘red’ + sir ‘bank (of water)’ (Zol. 67); ‘1. name of ra-
vines, gullies or streams where the mud is red; 2. name of a forest’ (Ashm. XVII,
51-52). I11. Both yérlé and sir are words of Turkic etymology — ComTurk. iz, gizil
‘red’, MidTurk. yar ‘steep bank, slope’; both words have been preserved in several
Modern Turkic languages, cf. Rds. 188, 269; Egor. 225, 299; Fed. 11, 155, 343; GTJ
602. IV. prayer: Magn. 30, 58, 59-60, 84-87; 91-92; Pav. 28-29, Mész. 126-127.

It appears in several 18"-century sources which only recorded the
names of a few important gods and spirits; in addition, it ranks high
among the invoked deities in sacrificial lists of gods, which may
lead to the conclusion that it must have been a very important figure
of the Chuvash pantheon in the past. However, its importance and
exact meaning had both faded by the 20™ century. Mészaros could

110 Rekeev quotes this in a list of kiremets where a place name also appears in the

name of the kiremet (or ira).
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not find any actual belief related to it (Mész. 20) and Salmin simply
regards it as a kiremet-type, earthly, localised spirit (Sal. 429).!!!

In Magnitskiy’s lists of the beer-sacrifice gods, Xérlé-sir is of
key importance: of the 87 deities and spirits listed in the Maslovoy
list, it is the fifth in the first round; in the Bishev list, it is the third
of 85; in the Cheshlam list, it is the fifth''? of 69; and in the Bay-
teryakov list, it is the second of 14 invoked deities. Besides this, it
is mentioned in a prominent place in the prayers recited during the
field-sacrifice (ucuk) as well as the goose-sacrifice (Magn. 29; 112).
It also occupies a prominent place in Shevle’s manuscript list of
gods, where it features as the fifth deity of the first line (Ashm. III,
66). In Vishnevskiy’s list, it follows God and its court, — Piiléyse
and its court and — Piyampar in the line of deities (Vish. 232). Ash-
marin quotes from a manuscript prayer that after the Chuvash made
a sacrifice to God (7ura), they also made an offering of porridge to
Piiléysé and Xérle-sir because, as the saying goes: “If Piiléysé and
Xerle-sir do not lend, nor will God give” (AshmVv. 29). Based on
all this, Skvortsov’s claim that, together with Piiléysé and Piyam-
par, Xerlé-sir belonged to the highest rank of gods immediately
following Turd (Skv. 245-246), could be considered well-founded,
at least at an earlier time.

Skvortsov also suggested that some of the more prominent, pre-
sumably feminine and earth-bound deities (— Kepe, — Sér-siv, —
Xerle-sir and Tura amasé) are in fact one and the same figure (Skv.
166-167), but he cannot support this assumption with data.

By the beginning of the 20™ century, Xérlé-sir had lost both its
earlier significance and meaning. According to Ashmarin’s dictio-
nary data, its literal meaning (‘red bank’) came to the fore, and it

" This idea is also supported by some of the data in Ashmarin’s dictionary (cf.
Ashm. XVIIL, 51).

In this place, Magnitskiy gives the meaning ‘Saint Nicholas’, that is, he iden-
tifies the figure of Xérlé-sir with that of Mikul Tura (Magn. 88). Mészaros also
has some data about two icons being worshipped in Cheboksary as the deities
“earth’s father” and “earth’s mother”. This seems to support Magnitskiy’s in-
terpretation even if we do not know any other similar descriptions, because
both cases concern deities strongly attached to the earth (see — Sér).
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was not used any longer as the name of a celestial deity but only as
a name for banks of waterways and gullies where the clay was red
(cf. Ashm. XVII, 51).!% Naturally, this process did not happen at
once. In Magnitskiy’s sacrificial god-lists, Xerle-sir appears in its
independent form at the beginning of the lists at a higher level of the
hierarchy, but at the same time, some of its compound forms occur
as the names of kiremets. This duality can already be found in the
work of Sboev who, in the mid-19" century, described Xérle-sir in
two different forms: a deity of high status as well as the name of a
kiremet (Sbo. 86-87).

Xeért surt

I. Xupv-copme ‘female house spirit (Rus. xukumopa)’ (VishN. 183); ‘female deity’
(Zol. 93); ‘benevolent house spirit’ (Kam. 4); ‘house or forest spirit, ghost, (Rus. 6aba
siea)’ (Magn. 49); ‘female house deity’ (Magn. 78, 90); Vir. y ‘értsort, An. y'értsut
‘house guarding spirit’ (Munk. 38); ‘master, protector of the house’ (Rek. 420); yort-
surt ‘house elves (a married couple)’, «arld ardmi3; arzinn tulda kil p3yat, ardmo piir-
tre purnaty ‘a married couple; the man watches the house from outside and the wom-
an resides inside the house, near the fireplace’ (Paa. 37); ‘deity protecting the house’
(Ashm. XVII, 59); ‘the guardian spirit of the house’ (Mész. 20); ‘house spirit, the
female guardian spirit of the fireplace’ (Egor. 299) ‘the name of a spirit; the name of
the holiday held in honour of the spirit’ (Fed. II, 346); ‘house spirit’ (Sir. 499; Skvor.
555); ‘protector of the fireplace’ (Sal. 443). I1I. As to the origin of the compound,
Ashmarin proposes that the existing dialectal yer-sut form may be the original, whose
second part may go back to the Ar. word zat (‘person’) (Ashm. 1923, 126). Egorov
presumes the Chuvash word yér ‘girl’ to be the first part of the compound, which ad-
opted the final -z sound of the second part by assimilation, and he conditionally traces
the second part back to Arabic suret ‘appearance, looks, form, idea, figure’ (Egor.
299-300). Fedotov proposes the Finno-Ugric origin of surt (Fed. II, 346), which is
also supported by Basilov, who ultimately traces this form used by the Finno-Ugric
peoples of the Volga-region back to the Russian word uépm ‘devil’ (ME 11, 589).
IV. prayers: Magn. 50, 51, 58; AshmVv. 31-32; Mész. 21.

Xert surt is a house spirit found in every house, which protects the
inhabitants and keeps the peace within the family. It lives next to the

113 Such data were collected by Magnitskiy already in the second half of the 19"

century: Magn. 1880, 167.
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fireplace or on top of the oven. According to some records, it is in-
visible; some others describe it as a young girl or an old woman who
likes to spin; or it is imagined as an old married couple (Magn. 50;
Mész. 20; Paa. 37; AshmVv. 31). To honour it, a sacrificial holiday
was held once a year,'* usually in November or later (e.g. Magn.
49;15 Fed. 11, 346; description of such a ceremony: Kam. 7; Magn.
49-51, Ashm. XVII, 56-57). When a bride was brought to the house
or when they wanted to placate the house spirit, an occasional offer-
ing of porridge was made to it on top of the regular annual sacrifice.
In Mészaros’s data, unlike the other offerings, this one was always
made by the hostess, which suggests that the figure of the yert surt
was primarily associated with women (Mész. 20-21). From this fact
and from its connection to the fireplace, Egorov concludes that the
figure of the yért surt can be linked to the Old and Modern Turkic
notion of Umay (Egor. 299).1¢

As the keeper of the family peace, the yért surt dislikes and
even punishes turbulence and quarrels within the family. When
such events occur, fearing that the yert surt might leave the house,
the Chuvash try to placate it by all means,'"” because misfortune
and trouble will befall a house abandoned by its yért surt (Kam. 6;
AshmVv. 31).

According to Mészaros’s collection, the concept of the yert surt
is not quite the same for the northern and southern Chuvash. In the
south, it is a being associated with the house and the family, whose
primary task is to protect the house and keep the family peace.
The yért surt is held in great esteem; in addition to the sacrifices

14T quote three of the prayers recited at such times, under Magn. 50; Magn. 51;

AshmVyv. 31-32.

Magnitskiy mentions two dioceses where the yért surt sacrifice is held in March
(Magn. 51).

Several authors have written about the Old Turkic Umay and relevant later eth-
nographic data, perhaps the most important being: Dyrenkova 1928; Potapov
1973; Sinor 1984.

A prayer addressed to the yert surt says that humans are of a quarrelsome na-
ture and the spirit is asked not to be angry with them for it. I quote this prayer
under AshmVv. 31-32.
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presented to it, when the family returns home from a visit, it is the
first one to be greeted when they step inside the door and when a
guest arrives and brings some cake, the yért surt is also given some.
If it is believed to be dissatisfied for some reason, they try to rec-
oncile it with an offering of porridge, because it can cause diseases
to both man and his animals. In the case of the northern Chuvash,
the yért surt also likes to dwell in the stable, where it takes care
of the horses it likes because of their colour. It usually plaits their
manes,''® which must not be undone (Mész. 20-21). This is already
mentioned by Kamensky, although he adds that it must be a rare
phenomenon because he had heard from other Chuvash that the yért
surt, who protects the house, has nothing to do with horses and live-
stock. In Paasonen’s description, the yért surt is an old couple, of
whom the man supervises the house outside and the woman inside.

The yert surt is also connected to the dead in some way: on the
occasions of mourning holidays remembering the dead (candle day,
autumn beer day, the day of “burning the moccasins”), a candle is
also lit for the yért surt (Mész. 20-21; Ashm. XIII, 37).

A few prayer extracts are also known where the mother and fa-
ther of the yert surt are mentioned (yért surt amase, yért surt assé:
Ashm. XVII, 58-60), but these are rare forms. In prayers, the most
common epithet of the yert surt is ira ‘good’ (besides the prayer
texts quoted by me, cf. e.g. PK 184-188).

Among earlier records, both in Mil’kovich and Sboev, there is
also a guardian house spirit or god, but not by the name of yért surt.
In Mil’kovich, it is called Kilti Turd (‘house God’), the twenty-fifth
of the 33 good deities listed; and in Sboev, it goes by the name of
Kil'ran Tora, the third in the line of good earthly deities (Sbo. 83).
Further spirits associated with the house are kil puse and kil tuymarée
(for both: — Pus), kil yusi (— Xusa).

18 A spirit that plaits horses” manes in the stable and also takes care of its favour-

ite horses is a widespread notion in the area.
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Xeével

I. Xsenv ‘Sun’ Xeenv anmoioce (sic!) ‘Sun’s mother’ (Mil. 137; Nik. I, 495); Xseno
‘Sun, which is regarded among the gods’, Xserv amooce ‘his mother’ (Fuks 1840,
92); Kvel ‘Sun’ and Kvel-Amoge (Thomas: Anderson 1906, 11); xgerv ‘Sun (which
they pray to)’ (Vish. 232); Xgenw ‘god of the Sun’ (Kam. 4); Xeens mopa ‘god of the
Sun’; he has a wife and children (Sbo. 82; Zol. 154); Xeonv awue ‘Sun’s father’,
Xeanv amwioce ‘Sun’s mother’, Xeanw xyneu ‘Sun’s ears, Xganb cvonaue ‘Sun’s wings’,
Xeonw opu ‘Sun’s feet’ (Zol. 154; Magn. 63, 64, 84, 89, 91; these data are repeated by
Nikol’skiy: Nik. II, 132); ‘name of a deity’ (Ashm. XVII, 5-9); its compound forms:
xével amas, yével asseé, yével inkek ‘names of deities in the second round’ (Shevle:
Ashm. XVII, 9-10),"" and: yével sunacé ‘name of deity in the fifth round (Ashm.
XVIIL, 12) [‘Sun’s wings’]; ‘God personifying the Sun’. Not only was the Sun wor-
shipped but also its father, mother and children, and sometimes even its body parts
(ears, wings, feet) were worshipped as gods (ME II, 538). II. ‘Sun’ (Zol. 92; Paa.
38); ‘1. sun, 3. oath’ (Ashm. XVII, 5-9). III. The word is of Turkic etymology, Old
Turk. quyas originally ‘the heat of the scorching (midday) sun, later with the general
meaning: Sun’'? (cf. Cl. 679; also Zol. 153; DTS 464); it exists in several Modern
Turkic languages with meanings such as ‘Sun, sunlight, hot sun, sunny side’ (cf. Rés.
301; Egor. 297; Fed. 11, 341). IV. prayer: Magn. 58, 84-87; 91-92; Pav. 28-29; Vish.
239-240; incantation: Elle 29-30.

The Sun as a deity has been well recorded in various compounds
since the 18" century, mentioned by Mil’kovich, Fuks, Thomas,
Vishnevskiy as well as Sboev. However, besides the fact that it be-
longs to the good celestial deities and the Chuvash pray to it among
others, nothing more specific is revealed.'?! Zolotnitskiy proposed
that the being sut ténce tora ‘bright world’s god’, featuring in sev-
eral prayers, might be identical with the Sun God (Zol. 154-155).
It also appears in all four of Magnitskiy’s beer sacrifice lists of
gods in various compound forms, usually at the end of the first third

19 Here, Ashmarin says the second round wrongly, as Vasil’ev (Shevle) in fact

placed the beings associated with the Sun in the fifth round.

In Turkic languages, there is another family of words: OT. kiin originally mean-

ing ‘Sun’, then ‘day’; it later maintained this meaning in the majority of Turkic

languages; its derivative kiinds originally meaning ‘sunlight’, then ‘Sun’ (cf.

Cl. 725, 734; for modern data, see: Sev. III, 101-102; 103-104; GTJ 64-66).

121 As far as Kamensky knew in the second half of the 19% century, the Chuvash
did not know anything specific about these deities (the god of Sun, the god of
Moon, the god of Sky).
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of the names listed, after the greater, more significant gods, gen-
erally in the same block with the deities of — Sut ténce (‘bright
world),'2 — Kavak yuppi and the wind (— Sil) (Maslovoy list:
round X, deity 38-42; Bishev list: deity 16-17; Cheshlam list: deity
31-36; Bayteryakov list: deity 5-6).

In incantations, the Moon (— Uyay) also appears besides the
Sun, for example: “The Sun turns, let it turn! / The Moon turns, let
it turn! / Let the bad, the trouble (usal-tésel) scatter!”?

Xitam

L. Xv10vim 2. disease-causing spirit’ (Vish. 235); ‘the spirit of revenge, the spirit
causing the death of farm animals’ (Magn. 119); ‘guardian spirit of sheep, which
can also destroy them’ (Mész. 23); ‘tight-fisted” (Ashm. XVI, 116); ‘notion con-
nected with deceased ancestors’ (Skv. 249); ‘in the farmyard, an evil being causing
the death of livestock’ (Den. 44); Xermam ‘demonic being coming from the soul of
a person for whom no funeral feast was; it was blamed for the plague killing the
animals’ (ME II, 538). I1. xez06m ‘1. hardening’ (Vish. 235). I11. Vishnevskiy starts
the interpretation of the word from yiz- ‘harden, stiffen’ (for the background of this
Turkic-etymology word, see e.g. Egor. 315-316; Fed. 11, 385-386); this etymology
is repeated by Salmin, not referring to Vishnevskiy’s earlier statements (Sal. 486).
IV. prayer: Mész. 24; Magn. 120.

Xitam is a demon mostly causing disease and the death of domestic
animals, although some sources describe it as a guardian spirit.

In the first half of the 19" century, Vishnevskiy described the
xitam spirit as a kind of disease-demon to whom cramps and numb-
ness of the limbs were attributed. Magnitskiy recorded several opin-
ions; one of his data providers claimed that Xitam was simply a
proper noun,'?* others said it was the spirit of revenge or the desire

122 In Ashmarin’s dictionary, sut ténce means the ‘name of a deity’. There are in

fact prayers where this compound appears among the deities invoked; and not
only in Magnitskiy do we find such data.

I quote the text of one such incantation under Elle 29-30.

Although Magnitskiy does not refer to it in the part about yitdm; in previous
chapters of his book, in connection with the origin of kiremets, he talks about
a certain Xitam, the landlord who, out of greed, locks his own sons in a cave,
where they die. In the legend, the landlord goes by different names in different
areas: in Osinkinoy village he is Migis; in Maslovoy, Sorim and in the Yadrin
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for revenge itself. He also quotes K. Stepanov, who claims that the
yitam is a spirit coming from the souls of people for whom no funer-
al feast was held after their death or who had owned nothing in their
lives, or of brides who died before their wedding. According to most
data, the yitam is a spirit which causes plague in the farmyard. To
prevent this, regular animal sacrifices were made in its honour: the
head and feet of sheep and cows were offered to the yitam (Magn.
119).'» Mészaros only found the beliefs related to the yit@m among
the northern Chuvash.'*® He recorded that this figure is primarily a
guardian spirit which takes care of and protects the sheep.'?”” How-
ever, his data also include the destructive nature of the yitam, as it
was also thought to bring disease to lambs. When that happened, an
offering was made to the yitam so that the disease would not spread
to the other animals. The carcass of the dead animals were scorched
and thrown into the stream while saying a short prayer.'?
Nikol’skiy believed that the figure of the yitam may be regarded
as one of the manifestations of — Esrel, just like the sulu vilen, the
yayar amak and the timan amak (Nik. 11, 134). Even if this is not en-
tirely accurate, there is a connection between the two beings, at least
in the records where Esrel appears as the destroyer of the farmyard.
Mikhaylov attributes a similar function to the being called kasyi

district, he is Xitam (Magn. 4-5). Mészaros also quotes the legend, where the
landlord is called Makar (Mész 35).

125 Magnitskiy is quoted by AshmVv. 33 and Den. 44.

126 Mészaros provides data that do not appear either in Magnitskiy or in Sboev,
and at the same time, he writes “It was only worshipped by the northern Chu-
vash and even there, it has been forgotten by today’s generation” (Mész. 24).
It is not clear where Mészaros got his data and the text of the sacrificial prayer
from if he himself did not find any living tradition.

127 As Mészaros writes that, at the time of his collection, the yitdm had already been
forgotten, he could only conclude from the text of the prayer quoted by him that
the yitam was primarily not destructive, but rather a kind of guardian spirit.

128 T quote the prayer under Mész. 23.
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vupkan esrel usal'® (Mikh. 116).1*° Denisov assumes that the yitam
is most closely related to the figure of — Vupkdn which, among oth-
er things, also causes the destruction of livestock (Den. 44).

Skvortsov was of the opinion that, on the basis of the sacrifices
offered to it, the yitam was associated with ancestor worship (Skv.
248-249), which view I consider unfounded.

Xusa (x’s yusi)

I. Xusa ‘master/owner/host’; its compounds: Valem yusa; kil yusi ‘house’s mas-
ter’ (Mész. 22), ‘name of a spirit, house’s owner’ (Ashm. VI, 213-214); vite yusi
‘stable’s master’ (Mész. 49; Ashm. V, 255); karta yusi ‘corral or stable’s master
(Rek. 420; Ashm. VI, 115); tisker kaydksen yusi ‘beasts’ ruler’ (that is, Piyampar)’
(Paa. 102); su yosi ‘water’s master’ (Mész. 74). IL. kil yusi ‘1. host’ (Ashm. VI,
231); kayak yusa ‘predatory animal’ (Ashm. VI, 16); III. The Chuvash word yusa
is of Persian origin: ModPer. 4alsa (xdge) ‘high-ranking man, principal, master,
lord, teacher, professor, sage’ (Gaf. I, 303). It exists in several Turkic languages,
well-documented since the 12" century, meaning ‘master, owner, merchant’, e.g.
Uzb; Tat; Bash. yuza, Kaz. yoza ‘master’; Kyrg. kozo ‘hodja, lord, master’; Az. goca
‘old man’; Osm. hoca ‘teacher, professor, mullah’ (Rés. 161; Chuvash: Egor. 310;
Fed. II, 371; Scher. 60). IV. mythical story: Magn. 29.

Xu$a, meaning ‘owner/master’, does not occur independently as a
mythical being, but it does in compounds. The most important, most
frequently occurring compound where the second part is the word
yusa (‘owner/master’) is, in all probability, the figure of — Valem
yusa, which I discuss in a separate entry. Besides, this second part
appears in the name of some mythical beings of lesser importance,
only known in certain areas.

The kil yusi ‘house’s owner/master’ is probably identical with
the kil pus(e) ‘house’s head or chief” (— Pus); although they are not
easy to compare, as we only have one or two pieces of data for each
of them. What is more, the kil yusi is described differently in dif-
ferent records. In Ashmarin’s single piece of data, the ki/ yusi is not

122 A mythical being with such a compound name is also mentioned by Protopope

Aleksandr in a record from 1828 (Aleks. 15).

130 T write about this being in more detail under — Esrel.
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a benevolent being. The ‘house’s master’ sometimes appears in the
form of a snake, when the inhabitants must leave the house (Ashm.
VI, 214). An entirely different image unfolds from Mészaros’s de-
scription: the ‘house’s master’, who lives in the cellar with his wife
(they are imagined as an old couple), looks after the house and its
valuables, including the beer barrel in the cellar, guarding them
from thieves (Mész. 22-23). On the basis of these unclear data, it is
hard to establish the relationship of these figures with other house
spirits (e.g. — Xeért surt, kilti tura).

In some places, not only the house but also the stable has its
master, the vite yusi. According to Mészaros’s collection, it is only
known by the southern Chuvash, while in the north, its features are
associated with the yert surt. It has its favourite horses in the stable,
based on their colour, which it cares for and feeds, but it tortures
and beats the other horses (Mész. 48).13! Its favourite pastime is to
plait the manes of the horses, which the farmer (host) must not undo
lest he anger the stable spirit (Mész. 48; Ashm. V, 255). Ashmarin
has a single record of another being, the karta yusi (‘corral or sta-
ble’s master’), which is claimed to be a worse, more wrathful being
than the Suyttan, which lives in the water and only occasionally on
the land (Ashm. VI, 115). It is a question how these beings are re-
lated to the karta turri(sem), the ‘corral or stable’s god(s)’, invoked
in prayers, whom the Chuvash ask to protect their livestock (Ashm.
VI, 115), and to the karta pusi ‘corral or stable’s head’ (— Pus).

There are scattered data for the compound kaydak yusa (‘beast-mas-
ter’)."*? According to some descriptions, this is actually one of the
names of — Piyampar.'> However, quite a different idea is suggest-
ed by the mythical story, briefly summarised by Magnitskiy, about

131 Mészaros presents a similar being, the vusni (in Mészaros: vuiznf) which does

not only take care of and feed the horses but also the cattle. It even snatches feed
from the neighbours to give to its favourite animals (Mész. 48-49). On the other
hand, Ashmarin claims that the vusni is some kind of rodent (Ashm. V, 287).

In some records, it appears as the ‘master of wolves’, e.g. Mész. 23.

In Ashmarin, the compound kayak yusa is not a mythical being but an actual
‘predatory beast’ (Ashm. VI, 16).
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the origin of the chief of the beasts,'3

of the ATU 555-type folk tale.!*®

Among the names of the various water spirits (— Siv), Mészaros
recorded the forms su yosi ‘water’s master’ and su posé ‘water’s
head’. The Chuvash imagined these as living in lakes and offered
sacrifices to them at the time of fishing (Mész. 74-75).

which is an interesting variant

Iye

L. 15 ‘house spirit’ (Zol. 11); ‘evil spirit, bath spirit, house spirit’ (Magn. 148; Den.
32; Fed. I, 161); Buin ije, Mal. id ‘will o’ the wisp, witch’ (Gom. 6); djje ‘some
evil spirit; if a child is sickly and does not grow, this spirit is to blame’ (Paa. 13.);
‘evil spirit harming small children’ (Mész. 41); ‘bad, or rather, mocking being, who
sometimes helps the inhabitants of the house who offer sacrifices to it (but at the
same time, it is also one of Satan’s helpers)’ (Inf. 19); ‘1. devil, mocking house spir-
it; 2. Guardian of trade and bee-keeping’ (Nik. I, 134); its variants: dya, dyya, ayye,
eye, éyye, iya, iyye, iyya, iva, ye ‘evil spirit’ (Ashm II1I, 44, 83-87; IV, 30, 32, 97,
98, 260); ‘house devil’ (ME I, 254); ‘evil being, dangerous to people and livestock’
(Sal. 469). I1. iyele ‘argumentative, quarrelsome person’ (Mész. 43). III. The Old
Turkic word id7 ‘master, owner’ (Cl. 41; DTS 203) has been retained in most Turkic
languages, meaning ‘master, lord’. Turkic data: Rad. I, 694-695; Egor. 67; Rés.
169; Fed. 161. In Tatar and Bashkir, it means ‘master spirit’. In Chuvash, it has not
been retained as the development of the Old Turkic word but is a Tatar loanword.
IV. incantation: Magn. 146-147, 146-147/2; Mész. 42; AshmVv. 46; Nik. I, 373.

Basically, the iye has two different characters features: one is a
harmful spirit associated with certain places and the other is a spirit
dangerous to babies.

Magnitskiy describes its origin as follows. The — Suyttan, who
had lived in heaven beside God, was cast down to earth by God,
shattering into countless pieces. Some of these pieces fell onto

134 Quoted under Magn. 29.

135 The usual ending to the fairy tale commonly known in Europe as “The Fisher-
man and his Wife” is that the over-ambitious poor man returns to his original
poverty. There is another ending, which is lesser known in Europe, when the
insatiable protagonist of the story (or his wife) is turned into an animal as a
punishment. The Chuvash story ends in a third way: even though the greedy
man remains a rich lord or farmer, he is degraded from culture back to nature
and becomes the master of beasts.
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houses and became house spirits (piirt iyi), others fell into the bath
and became bath spirits (munca iyi), and so on (Magn. 148).

The name iye does appear in many different compounds, some
of which are related to certain places: earth-iye, road-iye, water-iye,
house-iye, bath-iye, corral-iye, forest-iye, field-iye, mill-iye, ra-
vine-iye."** However, there are some compound forms which are not
related to places: wealth-iye, crying-iye, face-making-iye, prayer-
(kelé)-iye (AshmVv. 46). The iye generally causes paralytic diseas-
es or epilepsy (Sal. 470) in a way that, in the places (or situations)
named above, it sticks to or knocks into people or sometimes bites
them. Several taboos are also related to these places, for example,
one must not sit on the ground, lie down in the field or leave a child
alone in the bath.

The iye is particularly dangerous to babies, as described by
Mészaros in the most detail (Mész. 41-43). The iye makes babies
sick, harms them and tickles them at night. The diseases caused by
it are generally cured by smoking, by beating the iye and with in-
cantations.'”” According to Nikol’skiy’s collection around Kozmo-
demyan, the iye most often causes rashes, scabies, boils, furuncles
and abscesses in babies, which were cured with incantations (Nik. I,
372-373).13% Puny, slow-growing babies were believed to have been
changed by the iye; the name of such a changeling was iye olastarna
‘iye-changed’ (Mész. 43; Ashm. 111, 219).

Inkek

I. Unveex ‘trouble, misfortune’ (Magn. 88); (a) kiremet (Magn. 86); ‘4. name of a
deity, 5. name of an evil spirit’ or ‘kiremet’ (Ashm. 111, 123-124); in compounds:
uHeex cvypa0aesus, Top’ uneeeu, counv uneeeu (from a prayer) ‘misfortune, dis-
ease, suffering, punishment’ (Zol. 13); Huseex cvypedeesns ‘executor or inducer
of punishment (as a deity)’ (Magn. 64), Huveex cvypedeeons ‘leader of trouble and
misfortune (as a spirit)’ (Magn. 89); so/ inkek ‘name of a deity on the road’ (Ashm.

136 See the listed data in AshmVv. 46 and Magn. 147. The — Ana iyi (‘plot, margin
iye’) also belongs here.

137 Mészaros quotes such an incantation (Mész. 283-284).

138 T quote this under Nik. I, 373.
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X1, 217); inkek siren ‘averter of trouble, name of a deity’ (Ashm. 111, 124); inkek
Stireteken ‘name of a deity’ (Ashm. III, 124). II. iycek ‘misery, misfortune’ (Paa.
17); ‘1. Trouble, misfortune, 2. material loss, 3. mock-name; weak, insignificant
man’ (Ashm. III, 123-124); ‘1. trouble, misfortune, 2. damage, loss’ (Egor. 70;
Skvor. 114). II1. Etymology under — Amak. IV. prayer: Magn. 58, 59-60, 84-87.

Data referring to the inkek as a mythical being (the personifica-
tion and thus, the causer of trouble and misfortune) are actually
only found in Magnitskiy and Ashmarin. In Magnitskiy, the inkek
appears in four sacrificial god-lists with various translations. At
the beer-sacrifice in Maslovoy village, inkek siireteken (Mnveex
cvypedeasns) appears as Ne 47 in round XI, meaning the ‘executor
or inducer of punishment’ (Magn. 64);'* in the Bishev list, it is Ne
67: Huveeau (Magn. 86, without translation);'* in the Cheshlam list,
Ne 25 (Unveexe), translated as ‘misfortune, trouble’ (Magn. 88); in
the same list, Ne 42 is inkek siireteken (Mnveex cvypeoeesns), trans-
lated as ‘leader of trouble, misfortune’ (Magn. 89).'*! In the Bishev
list of the goose-sacrifice, it is Ne 16, untranslated (Magn. 113).'%

At another place, Ashmarin has another compound form, the so/
inkek, identified as the name of a deity found on the roads (Ashm.
XII, 217).

Ira

L. vipw, vipwr ‘good, honest’ (Soc. 35); upcan ‘another name for kiremets’ (Geor.
176); ‘the place of pagan worship in Chuvash is up3zsau and in Mordvin, kupemems’
(Lep. 211); asnvip, kcnup, curoncropen-upsere ‘god-names’ (Pal. 159); ‘saint’ (Vish.
231); ‘guardian angel’ (Vish. 244); ‘goods spirit, guardian spirit’ (Magn. 47, 64);
‘kiremet’ (Magn. 85); irdsem or kiremet ‘spirits of lesser significance, which appear
by various names, are many in number and not particularly significant’ (Rek. 421-
422); ‘kiremet’ (Ashm. 111, 59); ‘good spirit; in nature, the principle of good’ (Ashm.

13 The relevant prayer is quoted in the anthology under Magn. 58.

The relevant text is quoted in the anthology under Magn. 59-60.

As we can see, Magnitskiy translates inkek siireteken in two different ways,
neither of which is actually accurate. The verb siiret- means: ‘bear, take, carry,
transport; travel, traverse, travel away; break a horse to the rein’ (Ashm. XII,
304); thus the compound could be translated as: ‘bearer of trouble, misfortune’.
At the same place, Magnitskiy quotes the prayer recited at the time.
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I11, 60); in place names, as part of a compound: ‘kiremet’'** (Ashm. II1, 60); ‘good
ones — all pagan deities and spirits, including kiremets, are called in this way by the
Chuvash’ (Skv. 225). 1. Apa ‘good, generous; rich’ (VishN. 91); ‘good’ (Zol. 11;
Gomb. 7); ‘1. good, healthy, holy’ (Ashm. III, 48); ‘pure, good-intentioned’ (Ashm.
111, 60)’; “1. good, appropriate 2. respected’ (Skvor. 629). I11. So far, three different
etymologies have been suggested. One originates the word from OT. idug ‘holy’
(on the Old Turkic word, see: Cl. 46; DTS 217; Sev. 649-650); the other claims that
the Chuvash word is the equivalent of ComTurk. ari ‘beautiful, true, holy’. Both
possibilities are suggested by Ris. 25, 164; whereas Fedotov originates the word
ird, meaning ‘good, appropriate, kind, holy’, from the Common Turkic word ari,
and considers the word ird, appearing in the names of various spirits, to be of Tatar
mediation (Tat. izgi) (Fed. II, 474-475); Tat. izge ‘1. holy, good, honest, saintly, as-
cetic’ (TRS 162). The word is indeed of Turkic etymon, but goes back to OT. ddgii
‘good’ (Cl. 51). It exists in several Turkic languages, with detailed literature: WOT
1, 307-310. IV. prayer: Magn. 54, 58, 59-60, 84-87; Vish. 239-240; Pav. 26, 27/1-3,
27/5, 28, 28-29; Mész. 126-127; Elle 47-52. (prayers 27-32).

The ira is a difficult-to-identify element of pagan Chuvash beliefs.
The primary meaning of the word is ‘good’, but its plural form al-
ready appears in the earliest, 18"-century records as the collective
name of the kiremets. Mészaros assumed that the positive attribute
applied to the kiremets was created by fear of them, along with the
desire to win their favours. However, the relevant data show a more
nuanced picture. There are earlier as well as later sources in which
the ira is not associated with the kiremets but refers to (an) all-posi-
tive, holy being(s) associated with God. Skvortsov believes that the
names of sacrificial places (— Kiremet), the prayers recited there
(— Kelé) and the earthly spirits and saints (ird) invoked there were
sometimes used interchangeably, or that any of these could mean the
sacrifice itself, the place or the spirits invoked in the prayers said
there (Skv. 164). Nevertheless, the majority of the hitherto most
important summary works (e.g. Mészaros, Denisov, Salmin) do not
discuss the figure of ird as an independent supernatural being.

143 Several similar place-names appear in Ashmarin’s dictionary, such as: Miin-

tupe irasem (Ashm. VIII, 24); Sar yunta virtakan ira (Ashm. X1, 9); Takka-
var patenci irsem (Ashm. XIII, 60); Tavanvarti irasem (Ashm. XIII, 218);
Cenpekri irdsem (Ashm. XV, 173); Sur Xunta virtakan ird (Ashm. XVII, 240);
Pimérselénci irsem (Ashm. 1X, 214).
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Of the earliest sources, in Georgi and Lepekhin, the i7a is in fact
a synonym of the kiremet. Pallas’s list includes a few other names
of deities after God and the kiremet, such as the aszmvip (asla ira
‘great good one’)'** and the xcuup (késén ira ‘small good one’),
which appear in other sources as names of kiremets, as well as the
form curoncropen upsene (Sul Siirén irasem ‘good ones goin on
the road”). In Mil’kovich’s list, it appears among the good deities,
sometimes as an adjective (ira Turd ‘good God’)'** and sometimes
as a noun (Suréen ira ‘going good one’), besides occurring several
times in the names of kiremets listed by him (I quote these at the
entry — kiremet). In Vishnevskiy’s paper, the ird also appears in
various forms: an adjective on one hand: Myn upa mopa (Man ira
Tura ‘Great, good God’) (Vish. 231), and a noun on the other: Myn
upa (Man ira ‘great good one’). Vishnevskiy translates the latter as
‘guardian angel’ and lists it among God’s helpers, noting that it, too,
has its own servant, the cropen upa (siirén ira [‘going good one’]),
who goes before it (Vish. 244).

Sboev lists the form Upa Topa (Ird Tora ‘Good God’) among
the celestial good gods. He does not interpret it as a noun phrase
with an attribute, but as meaning the ‘god of good-will, protector of
married life and the family’.'%

In Magnitskiy’s sacrifice lists, the ira appears at several plac-
es and in several compounds. Magnitskiy interprets some of these
as independent, usually some kind of protective or guardian spirits
(e.g. Magn. 48, 64), and some others as good spirits associated with
a certain place (e.g. the good spirit found in the city of Chebok-
sary, the good spirit found in Sviyazh,'¥” the good spirit found in

144 Here and in the following, I cite the form as it appears in the source, and in

brackets, the Latin transliteration based on the present-day Chuvash spelling,

as these old forms are sometimes hard to interpret.

Sboev also has the same form (Sbo. 81).

Sboev translates all compounds in the list as possessive structures (e.g. abun-

dance’s God, sacrifice’s God, wind’s God).

147 Sviyazh is an island-fortification at the confluence of the rivers Sviyaga and
Volga (its Chuvash name is Séve). It requires further study why it is of such par-
amount importance among Chuvash beliefs. It already appears in Mil’kovich’s
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the wilderness around Makar), yet at other places as kiremets (e.g.
Magn. 85). Magnitskiy’s interpretation is not always consistent; for
example, the form Asld [ra [‘Great Good’] is translated as ‘main
guardian’ in the Maslovoy list and as ‘the main kiremet’ elsewhere
(Magn. 89). The ira also appears in Nikifor Pavlovich’s list several
times in various compounds, which Ashmarin translates as ‘saint’.
For example, Ashmarin’s version of the Turd uméncé Siireken Ir
[‘Good One going before God’] is ‘Saint who leads the service be-
fore God’ (Ashm. 1921, 30). Here, also, there are several forms as-
sociated with a certain place: ‘Good One lying’ at a place (in a lake,
on the bank); however, it is worth mentioning that the majority of
the names here do not denote an actual place. For example: ‘Good
One lying in Lake Milk’,*® ‘Good One lying in white yun’,"* ‘Good
One lying in yellow yun’, ‘Good One lying on a red bank’,"® ‘Good
One lying in Val’'>' (Pav.: Ashmarin 1921, 28).

collection, is present in three of Magnitskiy’s beer-sacrifice god-lists (Maslo-
voy, Cheshlam and Bishev) as well as in Shevle’s list. What is more, it seems
that the same island had earlier been called Yéréy(ov). It occurs in a Russian
annal Hukonoscras nemonuco (Nikon Chronicle) related to the year 1469 in
the form of “na Upwixose ocmpose (on the Irych Island)” and again in 1565-
1567, in a land-registry from Sviyazh as “npomus Upexosa ocmposa (opposite
the Irech Island)”. These two early data are cited by Dmitriev 1981, 134-135).

148 About Lake Milk, see: Mész. 59-60. Here, Mészaros points out that Lake Milk

also appears in an Altaic shaman-song (Mészaros refers to Radloff, and the

Altaic shaman-song was originally recorded by Verbitskiy (1893). However,

Lake Milk in the Chuvash material is not the only possible interpretation; prob-

ably the same form is recorded by Magnitskiy once as coyoa xyae (Magn. 64)

and another time as crom kyas (Magn. 91) and are translated as ‘bright lake’.

Sur yun and Sar yun are some kind of toponyms (sur ‘white’; sar ‘yellow’), not

identifiable (Ashmarin 1921, 35).

150 The ‘red bank’ itself is also a mythical being — Xérle-sir.

151 According to Ashmarin, the word Valra contains the name of the river Vila
or Vil (1921, 32), which appears in the names of several villages (1921, 35;
for more data: Ashm. V, 198). Furthermore, it occurs in several records in the
names of spirits. In the Buin district: Valara virtsa kayan irasem, Valari ira,
Yal’chik district: Valdra virtan irasem; Pervomay district: valar ira (Ashm. V,
300). As the name of a kiremet: Vilari, and as the name of a spirit: Valari irdasem
(Ashm. V, 198). The name of the deity was already recorded by Mil’kovich in
the 18 century in the form ewuisper upzam (Valari irasem) as the name of the

149
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In Ashmarin’s dictionary, besides the common meaning of ird as
‘good’, the following further meanings are provided: ‘saint, holy’,
‘some kiremet’ and the ‘principle of good in nature’ (Ashm. III, 48-
60). Besides, he also notes that the ira and the kiremet seem insep-
arable from each other (Ashm. III, 65). However, in his university
lectures, Ashmarin presented a description that referred to the ira as
saints, or saintly people who had lived long before and were holier
than his contemporaries (AshmVv. 52-53).152

The word ira also occurs in compounds, the second part of which
is a word meaning ‘bad, evil’, e.g. ira yayar, ira usal, which Ash-
marin assumed to be collective names for the good and evil spirits
alike. As this is not the only occurrence of ira in the names of de-
cidedly harmful beings (for example, in several records, it is used as
a synonym for kiremet), we can accept the possibility suggested by
Mészaros that the Chuvash used the attribute ‘good’ for fear of these
beings as well as in order to win their favours (Mész. 32). However,
I would not exclude the possibility that the word ird, which was
much less common in everyday use than as part of the religious
vocabulary, appears in the names of mythical beings not as ‘good’
in a moral sense but rather as a general expression of numinosity.'

Yeérey
1. Apux ‘a small bunch of willow-branches set up in the house in autumn, which is
worshipped and feared’ (Geor. 177); upux, epux ‘1. A bunch of goat-willow branches

greatest kiremet, which is the father of all kiremets and whose eldest son is
Cepoe Kebe (Sérti Kepe) (Mil.: Nik. T, 499); his data was probably adopted by
Fuks, too (1840, 126). Magnitskiy quotes a record saying that the chief deity of
the Chuvash who relocated to Belebeyev from Kazan and Simbirsk was varli
izrem which, in its correct form, is perhaps the same as the Vil(@)ri irdsem
[‘good ones from Vil’] (Magn. 68). Paasonen interprets the form vdldra in a
completely different way than before: vdl3ra-virdan ‘some spirit, a saint who
died in battle and was taken to Paradise’ (Paa. 200).

152 Unfortunately, Ashmarin does not provide the source of his quote here; judging
from the nature of the text, this description shows a strong Christian influence.

153 Tt is also worth adding that some harmful mythical beings seem not to have
been all-bad in the past; one of the best studies about this: Goto 2007.
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with pieces of tin hung on it, which is worshipped’ (Pal. 157); ‘a wicker basket in
which leaves of rowan, pieces of tin and colourful silk is placed and the head of a
lamb is sacrificed to it’ (Aleksandr 1845, 16); ‘small idol in a basket, prayed to at the
time of diseases of the eyes, ears, teeth and skin’ (Fuks 1840, 96-97); ‘small piece
of tin hung on a rowan branch, replaced every year’ (Thomas: Anderson 1906, 11);
‘spirit causing rashes, scabies and eye disease’ (Vish. 235); ‘1. deity causing eye and
skin diseases; 2. a basket placed in the barn, decorated with branches, sequins and
coins, containing a lamb’s head, sacrificed to this god’ (Sbo. 95); siupux ‘saint, holy
(adopted from Christian Tatars)’ (Zol. 16); ‘usually some kind of tree which causes
external diseases, especially abscesses’ (Smelov 1880, 532); ‘1. offering, consecra-
tion, 2. the object offered, 3. the place of offering and the dwelling place of the spirit
that the offering is made to, 4. the spirits themselves to whom the offering is made’
(Magn. 81); ‘spirit causing diseases (smallpox, furuncles, measles, rashes, conjunc-
tivitis)” (Nik. II, 134); ‘an evil spirit’ (Paa. 26); ‘(in the North) invisible good spirit
(sometimes appearing in one’s sleep as an old maid) to whom they turn to in case of
abscesses, swellings or eye-ache. It is only harmful is offended. A small box is made
from elm-bark for the offerings intended for it; (in the South) this elm-bark box
itself is called jéréy’ (Mész. 24-27); ‘Upuxw causing various skin and eye diseases
(one of Satan’s helpers)’ (Inf. 19); ‘1. (originally) object offered or dedicated to a
spirit; (later) name of a spirit; (then) evil spirit’ (Ashm. V. 141-144); ‘(obs.) sacrifi-
cial object dedicated to a spirit; vengeful evil spirit’ (Egor. 80); ‘1. (relig.) idol (as a
symbol of the evil spirit); ~ pussap ‘bow before the idol’; ~e énenni ‘idol worship’;
yeéréy-yaray ‘(collective noun) 1. pagan gods; 2. evil spirit, evil force’ (Skvor. 128);
‘1. Patron of the family and the farm, represented as a doll; (later) it was regarded
as an evil spirit; what is more, some ~s adopted the functions of the kiremet (ME
I, 651); ‘1. Deity (of a kiremet-type), 2. material symbol of the deity, 3. dwell-
ing-place of the deity’ (Sal. 418); II. ‘2. swearword, 3. sacrifice, 4. disease (Ashm.
V, 141-144); ‘2. whimsical, crotchety, stubborn (man); 3. quarrelsome; yéréylen ‘be
whimsical, stubborn’ (CRS 123); 2. (swearword) ‘scoundrel, scamp; yéréylen ‘be
whimsical, stubborn’ (Skvor. 128; Mész. 27). It often appears in toponyms, too; of
this, see: Czeglédi 1982, 25. Its earliest occurrence in a toponym can be dated to the
15-16" century (on its early data, see: Dmitriev 1981, 134-135)."%* III. It originated
from the OT. word idug ‘saint/holy’ by Zolotnitskiy, Egorov, Fedotov and Skvortsov
(Zol. 150; Egor. 80; Fed. I, 199-200; Skv. 163), but the comparison poses serious
phonological problems. Malov’s and Magnitskiy’s assumption that it originated
from Hebrew (Heb. yarak- ‘scrape along, vegetate’; yarak, yerek ‘fresh sprout, the
green of something, green vegetation’) is also wrong (Malov 1882, 16; Magn. 81).
IV. prayer: Mész. 25; Magn. 58.

154 1 write about these data in more detail at the entry — [r@ and in the footnote to
the place-name Sviyazh.
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Basically, the yéréy is a spirit associated with diseases affecting,
primarily the eyes and the skin. In the majority of records, it dwells
inside the house, where a small basket is made for it to live in.
In other records, it either dwells in an outbuilding (e.g. a barn) or
in nature, inside a tree. The literature sometimes interprets it as a
bad and sometimes as a good spirit. The background reason for this
was not only the fact that the yéréy was associated with different
characteristics in different areas, but also that this notion must have
undergone a lot of changes during the 19" century (similarly to the
— Kiremet).

In 1840, Fuks describes the yéréey as an idol placed in a small
basket, to which they pray in case of eye, ear, tooth and skin diseas-
es. She says that the healer makes the doll from tin and its elm-bark
basket is thrown into the river and a new one is made every year
(Fuks 1840, 96-97).'% Mészaros also wrote in detail about the yéréy
doll and the little basket made for it but, according to his collec-
tion, this was only a living tradition among the northern Chuvash at
the beginning of the 20" century. In the south, only the basket was
called yéréy, and no doll was made to live in it. (Mész. 24-27). The
feminine nature of the yeréy is shown by the fact that it was most
often imagined as an old woman or an old maid,'*® and it was also
more connected to the women in the family, as a girl getting married
took the yéréy from her parents’ house to her new home. The sacri-
fices offered to the yéréy usually included kissel, dumplings or flat
bread, as well as pieces of tin, which were hung on a broom stood
upside down under her basket (Mész. 24).!” Other descriptions also

155 First, A. Fuks recorded that the basket was thrown out together with the yerey
every autumn (Fuks 1840, 92), but later, when answering a question, she wrote
about the yéréy in more detail, clarified her previous comment, saying that only
the basket would be thrown away and the doll kept (Fuks 1840, 96-97).
According to Ashmarin’s description, the Chuvash yéréy dolls kept in the State
Russian Museum not only include feminine depictions but also grey old men
and children (Ashm. V, 141).
157 Goto regards the metal pieces hung on branches and on the broom as proof of
the feminine nature of the yerey. He believes that these refer to a female cos-
tume widespread in the Volga region, adorned with many coins on the chest
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mention various other sacrificial objects or animals, for example
a lamb (Sbo. 95); a white duck (Mil. 228; Nik, I, 503); dry tree
branches (Magn. 82); rags and yarn (Rek. 340); nails cut from the
sick person’s fingers and toes, as well as a few of their hairs (Vish.
235; Magn. 82).

Some other records describe the yéréy as one or a few trees, on
the branches of which silver coin and tin pieces were hung in the
hope of recovering from diseases causing rashes (pl. Smelov 1880,
532; Magnitskiy 1891, 4). In Pallas and Georgi’s early records, the
yeréy was a bundle of branches placed in the house and worshipped.
It was replaced with a new one every autumn and the old one was
thrown into the river (Pal. 157; Geor. 177). It is worth mentioning
that the broom stood upside down (that is, with its “branches” point-
ing upwards) under the yérey-basket in the house and the sacrifice
placed upon it or hung from it may also refer to the notion of the
yerey associated with trees. Nevertheless, the notion of yéréy con-
nected with some outdoor location shows a lot of similarity with the
kiremets, as Rekeev already wrote about the mixing of the two con-
cepts (Rek. 340-341; as well as Magn. 78; Mész. 26-27)."°® When
comparing and contrasting the notions of yéréy and kiremet, Goto
highlighted some basic differences. While the kiremet is basically
masculine in nature, related to an outdoor site and of foreign origin,
the yéréy is feminine in nature, related to an indoor site and of Chu-
vash origin (Goto 2007).

At the time of greater sacrifices, the yéréy was also given offer-
ings. In Magnitskiy’s Maslovoy list of the beer sacrifice, the yéréy is
the fourth deity invoked in round XV (Magn. 81).'* Mészaros also
mentions that at the end of the goose sacrifice offered to the great

(Goto 2007, 158-159). I regard the tin pieces cast by the healer primarily as
a cure for rashes with imitative magic (such diseases were mostly associated
with the yérey).

138 The yerey was also mixed with the tir kelli (— Kele) besides the kiremet
(Magn. 78-79). Some other forms, such as the Avanski kélli (— Kéle) and the
— Valém yusa also seem to be a mixed kiremet—yéréy notion.

159 In Shevle’s manuscript, it is the eighth spirit of round VII (Ashm. III, 67).
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kiremet, they also offer mush made from oats or peas to the water,
fire and the yérey (Mész. 148; also cited by: AshmVv. 34).

Yulas opdiska

I. “freeing husband or old man’ (Magn. 86); Ashmarin identifies its compound with
other forms (yolas-yolan, yulavas-opaska) with the figure of — Yulavsda, which also
appears in Pavlovich (Pav.: Ashmarin 1921, 15). As for the two parts of the com-
pound yulas-opaska: 1. Yulas appears in Ashmarin with several meanings: ‘left-
overs’, ‘name of a spirit’, proper noun — a man’s name and the name of a forest; as
well as in two compounds: yulas amasé ‘name of a deity’ and yolas-yolan ‘name
of a spirit’ (Ashm. IV, 318-319). 2. The word upaska, opaska, meaning ‘husband,
widower’ (Ashm. III, 255); ‘husband, spouse, old man’ exists in some other Turkic
languages, and it was adopted from Chuvash into mountain Cheremis, where it also
occurs in the names of lesser deities (Zol. 136-137; cited by: Ashmarin 1924, 15).
II1. Magnitskiy originates the Chuvash word yolas from the Tatar forms yulus ‘re-
demption’ yulus- ‘free, excuse’,'® and thus translates it as ‘freeing’ (Magn. 86, see
also: Ashmarin 1922, 15). Ashmarin, on the other hand, explains it from the word —
Yulavsa, along with various other forms (Ashmarin 1921, 14-15). Fedotov equates
the forms yulas, yulaski with Old Turkic galincu ‘leftover, remainder; useless re-
mains, rubbish’ (Fed. II, 484; on Old Turkic data, see e.g. DTS 412; Cl. 624). OT.
qalincu is a derivative of the OT. verb gal- ‘remain’ (on Old and Modern Turkic
data, see. Cl. 615; DTS; Rés. 224; Egor. 347).

This mythical being in this form is only found in Magnitskiy, as the
55" item on the Bishev beer sacrifice god list. Magnitskiy gives its
meaning as ‘freeing husband’ or ‘freeing old man’, which is diffi-
cult to interpret. In Ashmarin’s dictionary, one meaning of yulas
is ‘remainder’, but it was considered by neither Magnitskiy nor
Ashmarin. The previous, 54" item on the Cheshlam list is yularan
palaran, meaning ‘collecting the leftovers from the sacrifice’.!®!
It frequently occurs in the long lists of deities and spirits that the
beings which show some semantic connection follow one another
(e.g. earth’s father, earth’s mother; livestock-giving God, base of

160 Tn fact, the Tatar word yol- means ‘save, free’ (TRS 188).

161 In the Maslovoy list, there is no meaning provided by Magnitskiy, but in the
Cheshlam list, there is (Magn. 86; 90). Magnitskiy’s translation is actually an
interpretation, as the word ‘sacrifice’ is not included in the compound, which
simply means ‘collector of leftovers’.
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the livestock, guardian of the livestock). On the basis of this, we
cannot rule out the possibility that a being meaning ‘collecting the
leftovers (from the sacrifice)’ is followed by the one called ‘left-
over(’s) old man’.!%

Yulavsa

I. Without meaning (Pav.: Ashmarin 1921, 27).' III. Ashmarin identifies the word
with the form yolavci, surviving in the charters of the Golden Horde, which is a
derivative of the verb yola- ‘be on the road’ (Ashmarin 1921, 13-16). Egorov and
Fedotov also originate the Chuvash word from the OT word yo/ ‘road’ (on its data,
see e.g. Cl. 917), along with the Chagatai and Uyghur forms yalavaé, yalabac, ya-
lau¢ ‘envoy, prophet’, as well as the Tatar and Bashkir forms yulauci, yulausi (yulsi)
‘traveller, passenger’ (Egor. 347; Fed. II, 483). The -a- sound in the first syllable
of the early data do not support this origin. Clauson starts from the Iranian word
yalavad, yalawad, yalavar ‘messenger, envoy; (later) prophet’, the second part of
which is -vac, -wac ‘sound’, although he cannot originate the first part of the word
from any language (CI. 921; on this, and on the Iranian origin of the word and its
contamination within the Turkic languages with the words yo/ ‘road’ and qulavuz
‘accompaniment on the road’: Doer. IV, 106-107). Résénen refers to Ramstedt’s
Mongolian etymology with a question mark (Mong. 5ala- ‘drive, lead, direct’, see
Rés. 181), but this option can be ruled out. In Chuvash, the compound yula yup-
means ‘slander’; and yala ‘suspicion, sin, shame’, along with the verb yala- ‘falsely
accuse’ are present in early Turkic sources as well as several modern languages (cf.
CL. 919; Rés. 181). IV. prayer: Pav. 27/6.

This mythical being in this form only appears in Nikifor Pavlovich’s
manuscript Notebook of Sacrifices, among the names of deities in-
voked in prayers that were recited when somebody was harmed by
an evil spirit. Besides the name, its mother (Yulavsa amasé) also

122 In the case of Chuvash mythical beings, there are often parallel forms of un-
marked possessive forms and possessive structures, e.g. varman turd, varman
turri (forest god, forest’s god), mol nikes, mol nikésé (wealth base, wealth’s
base), so the compound can be translated as a possessive structure.

Pavlovich only recorded the given texts in Chuvash, and Ashmarin did not
translate the given forms into Russian. In an earlier part of his article, he
claimed that, considering its etymology, the word must have originally meant
‘traveller, passenger, wanderer’ but the meaning ‘false accusation, slander’
was later associated with this mythical being due to a folk etymology (Ash-
marin 1921, 14; 31).
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appears, as well as Tupavsa'®* and its mother, Tupavsa amasé. At the
time of recording, the Chuvash must have associated these beings
with accusation and perjury, because in the prayer, these four deities
are asked to save people from accusation and perjury.'®

Ashmarin traces back the name yulavsa to the time of the Golden
Horde, and believes that a contemporary official title (yolavci) sur-
166 He also
relates this form to the names that include the word siiren, siireken
‘going/walking’, which occur in various compounds and in relative-
ly large numbers (e.g. Kepe umeénce Siireken Piiléysé ‘Piiléysé go-
ing before Kepe’, sol siiren ira ‘good one going on the road’, Tura
umeénce Stireken ‘going before God’). Ashmarin assumes that these
forms, which are difficult to interpret in themselves, can actually all
be considered the Chuvash translations of yolavci.

vived and became the name of a spirit or deity over time.

Kavak yuppi

I. Keax xonu (o3unams) ‘opening of the celestial gate (the Chuvash believe that
whoever sees this natural phenomenon will be lucky)’ (Mil. 213; Nik. I, 498); Keax-
xonnu ‘blinking, opening of the sky or the eyelashes of the firmament’ (Magn. 63);
Keax-xonnu ‘sky’ (Magn. 88); ‘name of a deity’ (Ashm. VII, 96); kavak usalan ‘mo-
mentary light flashing in the dark” (Nik. II, 132); ‘God, who gifts good luck’ (Sal.
402). II. ‘momentary atmospheric light phenomenon in the sky’ (Zol. 33); ‘gate of
the sky’ (Mész. 84); ‘rare, sudden celestial light phenomenon (not the same as the
aurora borealis)’ (Ashm. VII, 95-96); ‘celestial door’ (Ashm. 1921, 32); ‘northern
light, flashing, distant lightning’ (Den. 17). Form of the noun yupa ‘closed; lid;
skin, cover; bark, bast’ with a third person singular possessive suffix (Ashm. XVI,
170-171), derived from the verb yup- ‘close, lock, lock away; hide, lock away; im-
prison’ (Ashm. XVI, 170-171). III. Chuv. kdvak < OT. kék ‘blue; sky’; the word has
been retained in several Modern Turkic languages (on Old Turkic data, cf. e.g. Cl.
708-709); on modern data, e.g. Zol. 33; Rés. 287; Egor. 96, Fed. I, 246); more on
the Turkic background: WOT 519-521. On the data gap-, qapig, qapga, present in

164 The Chuvash word tupa means ‘oath’.

165 False accusation and slander would sometimes lead to suicide, which I will
mention in the entry — Tipiri, in connection with tip-sar ‘dry trouble’.
Besides Ashmarin, Skvortsov also tried to originate Chuvash deities from ear-
lier (Volga Bulgar) official titles (e.g. teper, see — Tipiri).
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several Turkic language branches, and on the relevant literature, see: Rés. 233; GTJ
510-511. IV. prayer: Magn. 58, 59-60, 84-87, 91-92; Pav. 28-29.

It is not regarded as a mythical being by the majority of the liter-
ature. Even though it is associated with a certain belief (whoever
sees this light phenomenon can make a wish and it will be grant-
ed),'s” it does not make this rare natural phenomenon a mythical
being. However, one cannot ignore the fact that it is included in
several god lists among the deities invoked. It appears in all four
of Magnitskiy’s beer sacrifice lists, which come from four differ-
ent places: Maslovoy: round IX, second deity; Bishev: fifteenth
deity; Cheshlam: twenty-seventh deity; Bayteryakov: seventh deity
(Magn. 6389). Besides, on page 9 of Nikifor Pavlovich’s collection
of prayers, in the prayers said for the grain and the people, not only
the kavak yuppi, but also its mother (Kavak yuppi amasé) is invoked
(Ashmarin 1921, 29). Nevertheless, Salmin probably exaggerates
when he claims that the kavak yuppi must have been such a signifi-
cant being that it would immediately follow Turad and Piileysé in the
hierarchy of Chuvash deities (cf. Sal. 402-403).

A phenomenon (or spirit name) similar to the kavak yuppi is
the form ydval uslan, appearing in Magnitskiy’s Maslovoy list, the
meaning of which Magnitskiy gives as: ‘momentary light during
darkness’ (Magn. 63). Ashmarin also records it in his dictionary,
with the meaning ‘name of a spirit’ — only referring to Magnitskiy’s
data, which seems to be the only one (Ashm. XVI, 308). Howev-
er, Ashmarin has a compound ydval usalcé in another entry, which
a source, already unknown to Ashmarin, had considered identical
with kavak yuppi (Ashm. XVI, 308). Both ydval uslan and yaval
usalceé can be translated as ‘opening of the light’.

It is worth noting that, in present-day Chuvash, kdvak does not
mean sky, but primarily means ‘blue’.!® Perhaps Mészaros’s relevant
Tatar data is the key to the solution, as Tatars also know about this

167 Description about this can be found in both Magnitskiy and Mészaros (Magn.
63; Mész. 84-85).

18 Actually, the modern equivalents of the Old Turkic word kdk (‘blue’) mean
‘sky’ in the majority of Turkic languages. In Chuvash, it is primarily a colour
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light phenomenon and associate it with similar beliefs'®” and stories.

(Mész. 85). We know from Mil’kovich’s early records that this belief
was shared by the Chuvash by the same name in the 18" century.

Kepe

I. Ka6a ‘name of a deity’ (Geor. 176); Kebe ‘name of a deity’ (Pal 159); Kete'™
‘possessing fate or power on earth and underground’ (Mil. 137; Nik. I, 495, 498);
Keobe ‘spirits, who protect them [i.e. the Chuvash] like angels’ (Fuks 1840, 92); Les
Kébées ‘guardian angels’ (Thomas: Anderson 1906, 11); Kebe ‘good spirit, who
saves from many troubles’ (VishN. 103); Myn Kebe ‘ambassador and interpreter’
(Vish. 232); Kebe ‘fate, controller of all things on earth and underground, especially
of human fate’ (Sbo. 80); Kebe ‘fate, destiny, lot; controller of the fate of the human
race’ (Zol. 33; same: Magn. 64); kebene “a spirit’ ,turd uman, DZi, undn t3vana”
‘being before God, related to him’ (Paa. 62.); ‘controller of the fate of the human
race’ (Nik. I, 133); ‘head of the angels; mediator between God and people (Mész.
19); Szulti kepe ‘fate god’ (ME 11, 475, 538); ‘one of the most significant female
figures of the Chuvash pantheon’ (Skv. 166-167).""" TII. As a place name (in the
form of Kub6e xupe ‘Kepe’s meadow), it was already mentioned in the 17" century
(1649-1651) (Dmitriev 1981, 135). II. Three attempts at etymology can be men-
tioned: (1) Arabic origination: Ar. =S\ (a/-ka‘ba) ‘Kaba’ (%=S ka‘ba ‘cube’) (ARS
691), shared by: Mészaros 19; Ashm. VI, 189. Sboev also suggests an Arabic origin,
but he starts from the Arabic word sb=as (gada’) ‘fate’'’ (Sbo. 80). (2) Finno-Ugric
origin: Cher. kdf3d ‘sky’; Eastern Cher. kaba ‘fate-goddess’;'”® Voty. kaba-inmar
‘fate-deity’; Finn. (Kalevala) kapo, kave ‘goddess’ (Rds. 253-254). Akhmet’yanov

term (‘blue, grey’), meaning ‘sky’ only in a few compounds, e.g. kavak tiipe

‘sky, firmament’ (cf. Ashm. VII, 91-96; Fed. I, 245).

Naturally, in a Muslim guise — for example, the “opening of the sky’s gate” is

a time of divine grace, when Allah grants everybody’s wish.

170 Mil’kovich had the form Ke6e cyo6y, which Nikol’skiy, who re-published his

article, presented in the form Croas0e Kebe. Mil’kovich’s word cyo6y may be

the Russian word cyos6a ‘fate’, as at another place, where Mil’kovich records

a story about Kepé, he translates it as: “Once upon a time, Kepe or fate wishing

to find out... (B oxHO Bpems, Kebe niu cynpba xenas y3Hath...)” (Mil. 230).

Chulkov also describes it as a feminine deity — although a Cheremis goddess

(Chulkov 1782, 179).

172 The present-day meaning of the Arabic word: ‘1. jurisprudence; 2. judicial pro-
ceeding; 3. court records; 4. enforcement; 5. fate, judgement; 6. annihilation,
liquidation’ (ARS 644).

173 An early record of this meaning: Chulkov 1782, 179.
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originates the Mari and Udmurt data ultimately from Arabic, independently from
Finnish (Akhm. 31); and Ashmarin believes that the Mari data is a borrowing from
Chuvash (AshmVv. 26). (3) A Hebrew origin is presumed by Malov: Heb. kokab
‘star’ (Malov 1882, 25). IV. mythical story: Inf. 19-22; prayer: Vish. 239-240;
Magn. 58, 59-60, 84-87; Pav. 28-29; Mész. 128; Ashm. VII, 39.

Basically, Kepe appears in descriptions in two different ways. One
of its identities is a fate deity, and the other is an angel-like mediator
in the communication between heaven and earth.

According to Mil’kovich’s 18™"-century record, Kepe, living in
the sky, determines the fate of those living on earth and controls it
with the help of mediators (— Piiléyse and — Piyampar). This idea
was adopted (without adding later data) by Sboev and Nikol’skiy,
and partly Salmin, too (Sbo, 80; Nik. I, 133; Sal. 399400). Accord-
ing to the other notion, Kepe in fact mediates between God and
people, taking people’s prayers to heaven (Vish. 232; Mész. 19),'*
which relates it to the figures of — Xdarpan and — Piileysé. Accord-
ing to the description of Fuks and Thomas in the 1840s, it rather
means ‘guardian angel’. Mészaros publishes data suggesting that
Kepe’s helpers are the — Piréstis (people’s personal angels), whose
leader is Kepe (Mész 19; also cited by: AshmVyv. 26).

To a certain extent, the notion of Kepe is also associated with
the mother and the family. This has not really been discussed by
the literature so far; perhaps only Skvortsov’s remark refers to it.
Skvortsov mentions the figure sut téncene suratna Asla Ama ‘this
world, bright-world-birthing Great Mother’,'” which he considers
identical with Kepe. He even adds that Kepe had also integrated
the earlier figures — Seér-§iv, — Xerlé-sir and Turd amdsé into it-
self (Skv. 166-167).'7® Ashmarin mentions a saying: “The mother is
Kepe. One must not quarrel with her”, which he originates from

174 Mészaros says that this formula is often added onto the end of the sacrificial

prayer: “Let it get from us to kéhé and from kébé to God” (Mész. 19).

15 As well as a being Serti-siiltipe sut téncene titan Ama (‘earthly-upper light-
world-holding Mother”). Unfortunately, he does not provide the source of these
data.

176 T do not consider all these beings identical.
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Tatar, where mothers’ title of honour includes likening them to Kaba
(AshmVyv. 26). We can also add that the prayers, some of which are
particularly meant for Kepe,'”” (or for deities whose name includes
Kepe), are associated with the family. One of them is the prayer
of a family goose sacrifice'”® and the other is the prayer said in the
family if all of their children die.'”

According to some descriptions, Kepe also has a father and a
mother (Kepe assé, Kepe amasé), and it also appears in several
compounds: sut Santaldk titan kepe ‘light-world-holding Kepe’, sér-
Siv titan kepe ‘earth-water-holding Kepe’ (Vish. 239-240);'%° Kepe
umeénce Siireken Piiléysée ‘Piileysé going before Kepe’. Besides, it
also appears in compounds where the second part means ‘trouble,
bad, misfortune’: Kepe yayar, Kepe inkeki, Kepe sinkere, Kepe sink-
er stirene (Magn. 197). In addition, is can form compounds with
the kiremet, too: Kepe kiremet, Kepe kiremecé (Magn. 84). These
compounds suggest that the meaning of Kepe has also undergone a
lot of change.

Keéle

L. Myn xune ‘great kiremet’, kcunv kune ‘small kiremet’ (Magn. 64); ‘some evil
spirit, usually identified with the kiremet’ (Mész. 41); kalo ‘prayer; worship; sac-
rifice; spirit of sacrificial places’ (Paa. 63); ‘4. name of a deity’ (Ashm. VII, 244);
‘kiremet-type deity’ (Sal. 430); in compound forms: A4sla kélé ‘name of a kiremet’
(Ashm. VII, 244) [‘great kele’]; Kéle aldak uménce tarakan ‘name of a deity in the
sixth round’ (Shevle: Ashm. VII, 244) [‘standing before Keéle’s door’]; Keéle alak
usakan ‘name of a deity in the sixth round’ (Shevle: Ashm. VII, 245) [‘opening
Kele’s door’]; Kele amas ‘name of a deity’ (Ashm. VII, 245) [*Kélé’s mother’]; Kélé
ilen or kél ilen ‘name of a deity’ (Ashm. VII, 233, 245) [‘prayer taker’]; kélli ciikki

177" Salmin was wrong in claiming that they did not pray specifically to Kepe. Actu-

ally, he says that there were no verbal texts dedicated specifically to it (Sal. 400).
178 Such a text is quoted by the PK 6162, too.
17 The prayer was recited in honour of eight different deities (all eight names
include the name Kepe), but it actually asks God (Tura) for protection and help.
180 In the list, Kepe is preceded by the following forms: ‘bright-world-holding’,
‘this world, bright-world-holding’s mother’, ‘bright-world-holding Piileyse’,
‘bright-world-holding Piileyse’s mother’; as well as: ‘earth-water-holding’,
‘earth-water-holding Piiléyse’, ‘earth-water-holding Piileyse’s mother’.
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‘general name of deities prayed to’ (Ashm. VII, 242); kélése paxsa siireken ‘the
one who supervises the alms’ (Magn. 83), the same in Ashmarin: ‘name of a deity’
(Ashm. VII, 246) [‘going one who supervises the prayer’]. II. ‘prayer, demand’
(Zol. 34); “1. prayer, 2. good wish, 3. church service’ (Ashm. VII, 244); kalo tu- ‘to
worship’, as well as: kal-tum yajara ‘disease coming from the spirit of the sacrificial
place (kals)’ (Paa. 63); kél ketiisé ‘protector of the kiremet’ (Ashm. VII, 245); kel
tum yayaré ‘disease caused by the spirit of the place of prayer’ (Ashm. VII, 234).
III. According to several scholars, the Chuvash word is of Tatar origin (Zol. 34;
Gomb. 5. Rés. 270; Fed. 1, 270); Rona-Tas, however, originates the Tatar word keldi
‘prayer’ from Middle Chuvash (Réona-Tas 1997, 497); the Chuvash verb kéle- ‘ask
for’ and the noun kélevse ‘priest’ belong to the word family kala- ‘speak’.'$! The
Tatar keld- ‘want, ask for, pray’, keldii ‘prayer’,'* keldn- ‘beg’, kelinci ‘beggar’ (cf.
Rad. 11/2, 1411; Gomb. 5; TTDS 236-237) are not present in the other Turkic lan-
guages. Fedotov’s tentative assumption that the Chuvash word is related to the Old
Turkic verb gol- ‘ask for, beg’, cannot be substantiated. Rasdnen equates it to Mon-
golian kili- ‘suffer, ask, make an effort’ (Réds. 270), and Fedotov to Tungusic verbs
(Fed. 271). On the possible connection of the Tatar word and the Russian kisiHUN TS,
kisiHua ‘beg(ging), cadg(ing)’, see: Egor. 105, Vasmer II, 259-260. Egorov also
raises its connection with the word present in almost all of the Turkic languages: #i/,
dil ‘language, speech’ (Egor. 105). IV. prayer: Magn. 58; Pav. 28-29; Elle 47-52. (3-
26. as well as prayer 33); Ashm. VII, 246; tiir kelli: Magn. 58, 59-60, 84-87; Pav. 28.

First and foremost, kélé means ‘prayer’; but in several descrip-
tions, it is associated with some spirits, as well. These are partly —
Kiremet-, partly — Yeréy-type beings, which are sometimes iden-
tical with it. These words were used as synonyms by the Chuvash.
Kele also appears in the sources in compounds with proper nouns as
well as attributes, when it can clearly be associated with the notion
of the kiremet.

In Magnitskiy’s god lists, kélé appears in several places, which
Magnitskiy considers kiremets, for example, mdan kélé and késen

181 T must thank Andras Rona-Tas for the clarification.

In his Christian Tatar collection, Mashanov recorded a sacrificial ceremony
which was held for the health of the farmyard and to prevent infectious diseases
from destroying the livestock. The name of the goose (at other places, goat or
lamb) sacrifice is kaz kldii ‘goose prayer’, or tdkd kldii ‘goat prayer’ (Mashanov
1875, 24).

182
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kele'™ in the beer sacrifice list (Magn. 64). Magnitskiy writes in
more detail about some compound forms. In the Maslovoy list of
the beer sacrifice, the 80" spirit or deity invoked is Avanski kelli
(Aeancku xunnu). On the basis of a local story,'3* Magnitskiy inter-
prets Avanski as a male nickname, which comes from the Chuvash
word avan ‘good’.

In Maslovoy village, there once was a rowan bush in the apple
orchard belonging to a chiropractor and incantor, nicknamed Avans-
ki. The locals believed there was a yéréy spirit living in this bush, to
whom they regularly took sacrificial gifts. Magnitskiy visited this
place in 1875 and found various rags, bits of yarn and pea-sized tin
pieces (nuyrat) strung on yarn. Egorov, Magnitskiy’s data provider
in Maslovoy, recounted that Avanski had daughters, who were giv-
en a branch each from the rowan bush as a dowry, and thus it was
propagated (Magn. 76-77). Magnitskiy thought that, even though
the locals regarded the given being as a yéréy, it was more likely a
kiremet. The dwelling place of the spirit is indeed more character-
istic of kiremets, just like its way of propagation, but the sacrificial
gifts rather suggest a yeréy. However, the daughters taking with
them the spirit (or its dwelling place) when getting married is again
suggestive of a yeréey.'®

Magnitskiy mentions other examples of similar, sacred bushes
and trees from the Cheboksary district, of which he unfortunate-
ly only recorded the name Sovkkay kélli. In Semenchinoy (Singas)

183 In Magnitskiy’s transcription: myn kuze and kcunw kune. They are the third and

fourth deities invoked in the eleventh round of the Maslovoy list. The attributes
man ‘great, big’ and késén ‘small’ are also often attached to the — Kiremet as
well as to the — [rd.

A childless couple finally has a baby boy who they name Ivan. When the moth-
er is asked what the child is like, she answers avanski — in Magnitskiy’s trans-
lation: ‘He seems good, kind of good’.

This account is particularly educational in showing how difficult some mythi-
cal beings are to outline and how hard it is to clarify the relationship of similar
mythical beings to each other. The issue of yéréy — kiremet, raised by Magnits-
kiy, is further complicated by the fact that in this case, the place (and being)
itself is called kele (Avanski keélli).

184
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village, there was a grove of some 200 trees in the threshing yard
of a pagan Chuvash called Sovkkay, which is called Sovkkay k&lli.
Sovkkay is a pagan Chuvash name (Magnitskiy’s data is the only
one for it, we do not know of such a name from any other source).
The locals would bring it cocks, small sacrificial flat bread (yus-
man), buttered flat bread, sour soup, pancakes, flat bread fried in
lard, tin, lead money and yarn as sacrifices (Magn. 77). The other
four beings and their main features are the following: (1) A tree
trunk looking like a bear, sanding in a gulley or, according to others,
a rowan bush at the same place; (2) A linden tree in the garden of
a Chuvash, to which money and geese were offered as sacrifices;
(3) A shrubbery along the road where the Chuvash going to market
would throw pieces of bread onto the bushes; (4) A linden tree in a
sexton’s garden'®® where they threw coins and prayed at dawn, and
the sexton would sometimes find burnt animal bones around the
linden tree (Magn. 77-78).

Mészaros knows two different meanings of it. Firstly, he records
that the Chuvash attribute muteness to the kelé, which befalls peo-
ple who accidentally fall down at a place where the k¢lé is staying.
As a consequence, the kéle is angered and makes the person mute.
Paasonen also recorded a similar meaning: “the kal-tum yajara is
a disease originating from the spirit of the sacrificial place (kalo),
which befalls a person who happens to be near the spirit’s dwelling
place while it is sporting there by itself or in company” (Paa. 63).
Furthermore, Mészaros concluded from his data collected among
the southern Chuvash that the ké/é was considered identical with the
kiremet there (Mész. 41).

In Shevle’s God list, the eighth and ninth items of the sixth round
are the compound forms kélé alan uménce tarakan (‘standing before
the kele’s door’) and kéle alak usakan (‘opening the kele’s door’)
— the kele does not appear on its own. It is particularly strange be-
cause these compound forms suggest the existence of a kélé, which
is higher up in the hierarchy (whose door they stand before or open).

186 T will revisit this data at — Kiremet.
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It also appears in compound forms in Nikifor Pavlovich’s Notebook
of Sacrifices: Siv Sinci kele amasé ‘water-bound kélé’s mother’, Siv
Sinci kele ‘water-bound kelé’ — here, these forms are meant as in-
vocations of prayers recited in case of falling in water. Besides, in
prayers recited for people and grains, deities number 32 and 33 are
Savra $il killi amdasé ‘whirlwind’s kélé’s mother’ and kélli ‘[whirl-
wind’s] kele’.

Kiremet

I. Kupemems ‘place of pagan worship, in Chuvash upssm, in Mordvin kupemems’
(Lep. 211); kepemems “evil spirits which live in the forests near the villages [of the
Chuvash] and bring diseases and misfortunes unto them; there are main, medium
and smaller keremets or irzam, by another name, among them’ (Mil. 136; Nik. I,
496); ‘Chuvash and Cheremis deity and the place of prayers’ (Chulkov 1782,180);
‘name of Satan, to which, in opposition to God, animal sacrifices are offered in
order to avoid diseases and misfortunes’ (Aleks. 9-11); kepememn ‘sacrificial place
situated outside the village; the main deity after God’, it has a family: kepemem-aw,
Kepemem amadice, kepemem yesnu ‘kiremet’s father, mother, son’ (Pal. 158-159); the
kupemems, which they also call upcan, is similar to the Cheremis keremet in every
way (Geor. 177); ‘a group of a few trees, to which they offer sacrifices, this is what
a kiremet is’ (Fuks 1840, 76); ‘their evil deities and kiremets live in the fields and
in forests’ (Fuks 1840, 126); kupemems and xupenne ‘place of Chuvash worship’
(Vish. 104); ‘the basis and cause or evil, it is invisible but lives on earth; it can at-
tack people and their livestock with all kinds of diseases’ (Vish. 233); 1. sacrificial
tree; 2. evil spirit” (Ale. 365); ‘the greatest of bad deities, it was originally God’s
eldest son’ (Artem. 57-58); ‘originally God’s eldest son, who was killed by people;
later a being causing all kinds of evil and trouble to man’ (Sbo. 85-88); ‘pagan sa-
cred place’ (Munk. 7; also cited by: Gomb. 12); ‘the chief being in the realm of evil
spirits’ (Zol. 35; also cited by: Gomb. 12); ‘1. name of God’s eldest son, who was
killed by people; 2. the evil spirits of those killed by people; 3. name of countless
trees and gullies, which are the successors of the original kiremet; 4. name of the
ceremony held for the kiremet; 5. in a metaphorical sense, the name of a benevolent
spirit’ (Magn. 1-2); irasem or kiremet: ‘spirits of lesser significance, which appear
by various names, are of a considerable number and not particularly significant
(Rek. 421-422); kiremet ‘1. evil spirit; 2. kiremetloy ‘place where the spirit called
kiremet abides’ (Paa. 73); ‘originally, spirit of the dead, which could be good (ira) or
evil (yayar); according to another origin, the lord that had escaped from God and on
earth demands a sacrifice from people or else tortures them’ (Vasil. 5-9); ‘evil spirit
abiding in the earth who brings all kinds of diseases to people and their livestock
in order to force some sacrifice from them’ (Mész. 32); ‘1. cult of the forefathers;
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2. there are a limitless number of kiremets in forests, lakes, at rivers, most of them
evil beings’ (Nik. II, 134); ‘1. the place where sacrifices are offered to evil spirits;
2. sacrifice offered to evil spirits; 3. evil spirit; 4. (as a swearword) devil” (Sir. 167;
with the first three meanings: Skvor. 179); ‘group of inferior spirits; they come from
the souls of highly esteemed people (ancestors and magicians, among others); the
sacred places where their cult is practised are called the same (ME 11, 651); ‘1. de-
miurge and cult-hero; 2. place of sacrifices offered to the higher deities; 3. syncretic
mixture of different cults; 4. evil spirit; 5. abode of the evil spirit; 6. place of sac-
rifice offered to the kiremet-spirits; 7. sacrifice to the evil spirits; 8. personification
of death; 9. demonic evil spirit; 10. folklore figure; 11. swearword; 12. place name’
(End. 72). I1. It often occurs in toponyms, on which see: Czeglédi 1982, 25-26;
Magnitskiy also mentions a few (Magnitskiy 1880), and there are over a hundred
data in Ashmarin’s dictionary (Ashm. I-XVII). IIL. It exists in the languages of
several Turkic peoples of the Islamic faith (e.g. Osm; Tkm; Az; Kyrg; Kaz; Uzb.)
meaning, ‘miracle, grace, miracle made by a saint, generosity’ (summarised by:
Egor. 113; Fed. II, 297; on some other shades of meaning: Dallos 2018a, 73-76).
The word is of Arabic origin: Ar. 4I_S (karama) ‘honour, fairness; generosity’, its
plural is <l S (karamat) ‘miracle’ (ARS 684). It got into Chuvash through Tatar
mediation (Gomb. 12; Egor. 113; Fed. II, 297; Scher. 31-32). It exists in present-day
Tatar, meaning ‘miracle’ (TRS 259, 320). In Balint’s collections among Christian
Tatars, it appears in the meaning ‘misbelief, superstition” (WD 291), and it also had
a meaning similar to the Chuvash among Christian Tatars (Sofi. 679). Scherner as-
sumes that the word was adopted from Tatar as late as the 18" century or even later
(Scher. 31-32; also, on the time of sound shifts, see: Scher. 14). This is contradicted
by the fact that there is data from Chuvashia from 1638 for kiremet as a place-name
(on this and some other 17"-century data, see: Dmitriev 1981, 136). According to
another etymological possibility, claimed by Basilov, it would be related to the Alt.
word kérmos ‘inferior spirits’, Tel. kiirmiis ‘guardian spirit of the house’ (ME II,
651). This etymology can be rejected, just like Malov’s earlier assumption that the
word would be of Hebrew origin (Heb. kerem ‘garden’) (Malov 1882, 3-7 — approv-
ingly cited by Sal. 11). IV. mythical legend: Inf. 19-22; Magn. 2-3; Mész. 35-36;
36/1, 36/2,36/3, 37; Zem. 156, 157-158; prayer: Vish. 240-241; Magn. 8-9, 46, 58,
59-60, 84-87; Mész. 126-127.

The kiremet is one of the most characteristic and complex beings
of the Chuvash belief system. It already appeared in the earliest
records, and later, too, countless articles and papers have discussed
this mythical being, which was widely known in the Volga-region
(among Finno-Ugric as well as Turkic-language peoples). The pic-
ture emerging from the descriptions is far from unified, just like the
stories regarding the origin of the kiremet. On one hand, kiremet
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means an external place which is somewhat different from its sur-
roundings, like a small grove or a solitary tree, a waterside clear-
ing or a gully. There can be more than one kiremet around each
village, but at the same time, there were great kiremets that were
worshipped by the whole Chuvash people. Thus, it seems that there
was some kind of hierarchy among the kiremets. On the other hand,
the kiremet is also an evil spirit, which can bring sickness and mis-
fortune to humans and can be placated with sacrifices. The spirit
can be sometimes identified with its dwelling place, but it can also
cause diseases far away from that place. Nevertheless, there are
records and interpretations suggesting that the kiremet, or at least
some of the kiremets, may have been benevolent or formerly bene-
volent spirits.

The Chuvash had two basic explanations for the origin of the
kiremets. According to one of them, the souls of the dead became
kiremets, and other legends suggest that they were believed to be
of celestial origin. On the basis of the notion of dead people be-
coming kiremets, several scholars assumed that the kiremet-belief
had evolved from a cult of the dead or from ancestor-worship (e.g.
Mész 38; AshmVv. 36). We might refine this idea somewhat by not-
ing that it is not a general belief regarding the soul of each dead
person. Nor is it about the notion that “the souls of people who did
not die a natural death” continue to exist as a being dangerous to
the living,"” which notion can be found among the beliefs of many
other peoples besides the Chuvash. The various legends available
to us about how the kiremets came to be include one in which rob-
bers attack a Russian icon-merchant, take his money and scatter
his icons in the forest (Mész. 37).'® The data also include a Tatar or

187 Although the ‘prerequisite’ of becoming a kiremet is often (but not always) for
someone to die a violent death, this alone is not a sufficient condition. There is
not a single legend in which a murdered baby would be the antitype of a kiremet,
but there is a kiremet which came from a spellcaster who died a natural death, but
was buried in the wrong place (on the latter data, see: Fuks 1840, 126-127).

18 In another variant, a Chuvash host, called Torganzi, murdered a Russian
icon-peddler and hung his icons on tree branches (Magnitskiy 1882, 165). In
this case, however, Torganzi himself became a kiremet (the place is called
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Bashkir soldier,'3? a Chuvash landlord (Magn. 4; Mész 36),'° a Chu-
vash chief of robbers (AshmVyv. 36) and a Chuvash spellcaster (Fuks
1840, 126-127; Mész. 36)."°! These people who had once-lived and
became kiremets, seem to be characterized by some kind of outsider-
ness. They are either foreigners (Tatar, Russian) or of a special social
status'*? (a wealthy landlord, a robber, a young man too eager to mar-

ry,'” or a spellcaster, who communicates with otherworldly forces).

According to another belief, the kiremet was originally of celes-
tial origin, who got to earth either as punishment or because of peo-
ple’s sins. It is already mentioned in very early records that Kiremet
was God’s firstborn son, whom people killed, obeying Satan (e.g.
Inf. 19-22;"* Artem. 58).'° Then the people, afraid of God’s wrath,
burnt his son’s body and scattered his ashes. In all the places where

Torganzi kiremet) and not his victim, the Russian icon-seller. Perhaps it is more
about the actual place becoming a kiremet, due to the crime itself and to the
icons scattered about (in Chuvash, an icon is denoted by the word furd, which
also means ‘God’ or ‘deity’, see — Turd).
The Pugachev’s rebellion also left its mark on Chuvash historical legends
(Dmitriev 1986, 72). In addition, the origin of several kiremets was attributed
to contemporary bloodsheds: sometimes hanged Russian priests and at oth-
er times, murdered rebellious soldiers were considered the antitypes of some
kiremets (Magnitskiy 1919, 229).
Legend has it that a rich man, in order to gain more lands, buried his sons alive
in four pits, so that they would tell the people who asked that it was his land.
The lord gained large areas of land in this way, but his sons died in the pits, all
four of whom then became kiremets.
According to a legend, the origin of healing by magic is also associated with a
kiremet. 1 quote this text under Magn. 2-3.
Here, I would like to somewhat clarify the observation made by Masano-
ri Goto, who mentions Chuvash people of particularly high socio-economic
status (Goto 2007, 147). In my opinion, the picture is wider than that, as it
includes not only rich people but also those who are different from the average,
either upwards or downwards.
The young man, who is too eager to marry, is sent by God into a stream to find a
bride. Later, the same young man pleads with God to save him from starvation,
who decrees that people sacrifice the blood of the slaughtered animals to him
(Zemlyanitskiy 1869; also cited by: Magn. 6-7; Mész. 34-35).
19 T quote this legend in the anthology under Inf. 19-22.
195 Pallas has a piece of data claiming (Pal. 159) the other name of tor (— Tura
‘God’) is keremet as (kiremet assé ‘kiremet’s father”).
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the ashes fell, trees sprouted. These, in turn, were hostile to people
(its first detailed description: Sbo. 85). Several other legends sug-
gest the celestial origin of Kiremet, but in these, an angel or Kiremet
himself rebels against God, and is sent to earth as a punishment.'?
Some authors do not consider the kiremet as particularly signif-
icant, or regard it only as a place surrounded by taboos, where evil
spirits live (e.g. Rek. 421-422). Okhotnikov, for example, claims
that all other scholars before him had misunderstood the meaning
of the kiremet, as it is only a certain place and does not involve any
supernatural force (Okhotnikov 1920, 27).” Timofeev wrote that in
the small, secluded village where he worked as a schoolteacher, the
worship of the kiremet was in no way different from the worship of
other spirits and deities. Thus, no particular fear or anxiety was asso-
ciated with this notion, as opposed to the village where he grew up,
although that one was situated at the meeting of commercial roads,
which made it a more open place in many ways (Timofeev 2002, 55).
However, many more descriptions attest to the fact that the
kiremet is not only one of the most significant beings of the Chu-
vash belief system, but also one of the most formidable. It is a cause
of various diseases and misfortunes, on both the individual and the
collective level. The kiremets were offered sacrifices, both individu-
ally and collectively, on a regular basis as well as occasionally. The
quality and quantity of the sacrifice was decided in each case by the

1% Such a legend is also quoted by Magnitskiy, based on Zemlyanitskiy’s record

(Zemlyanitskiy 1869, 5; Magn. 5-6; Mész. 34). Its short summary is the fol-
lowing: Kiremet had once been one of the officers of God, but he refused obe-
dience and fled. When he was found, he was taken to court and sentenced to
life imprisonment, but God felt this was too harsh a punishment, and instead he
ruled that Kiremet could live in streams and forests and eat what people would
give him. Kiremet later married and had a host of children and grandchildren.
According to another legend, Kiremet had originally been an angel, but because
of his disobedience, God cast him down to earth and people were so scared of
him that they began to offer him sacrifices, lest he harm them (Mész. 36).

197 At the same time, though, Okhotnikov writes at length about how scary the
place itself was, one was not allowed to talk, nor laugh nor stamp their feet
loudly, and how afraid they had been as children even to approach these places.
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healer.'” On the occasion of larger, community sacrifices, animal
sacrifices were offered. We also have data showing that in the event
of theft, all the inhabitants of the village had to take an oath that in-
cluded a self-imprecation invoking a kiremet, or drinking water that
had come from the kiremet’s source. The criminals were so afraid of
the kiremets that they would rather confess their crime.'”

The kiremets can also be considered a group of Chuvash myth-
ical beings (Salmin, among others, treats them as such), although,
it is sometimes hard to say whether a particular being is a kiremet,
which has its own name, or a separate mythical being, which is sim-
ilar to the kiremets in many aspects (e.g. Cemen®® — Valem yusa).
The picture is made even more complex by the fact that, in some
records, the data providers treat the words kiremet, yérey and ira
practically as synonyms.

The hierarchy of kiremets has been documented by several
scholars; the first description was provided by Miiller, on the basis

198 Meészaros provides an interesting description of this. The healer listed the names

of kiremets one by one, and the name that gave him some sensation was identified
as the kiremet that had caused the given disease or problem, so that was the one a
sacrifice had to be offered to. The sensations could be various; in some places, the
healer kept his finger on the patient’s artery, and its beating harder was the sign;
in other places, the healer would fasten a lead ball on a foot-long thread and hold
it above the patient while listing the names. Where the ‘pendulum’ would swing,
that kiremet was the cause of the trouble (Mész. 269).

19 Two such cases are mentioned by Goto (Goto 2007, 147-1438).

20 Mil’kovich wrote in detail about a local kiremet called Cemen. It was an im-
portant kiremet to which the Chuvash regularly offered sacrifices, primarily
in order to avoid diseases; and also, brides living in the area would not get
married without first offering a sacrifice to it (Mil. 215-216). Later research did
not record any further data. In Ashmarin’s dictionary, this word only appears
as a place-name and in two compounds, which are names of kiremets: Cemen
kiremecé, Cemen kélli (Ashm. XV, 172). In the greater summary works, it is
only mentioned briefly by Salmin (Sal. 427-428), and in the CM (396-397),
summarising Mil’kovich’s description in both places. I have found a prayer
that includes Cemen among the names of beings. This was recorded by V. Ni-
kiforov in 1905 as a prayer recited at a “Household’s porridge” ceremony. The
formula Cemen Sirlay! ‘Cemen, have mercy!” appears here (publication of the
prayer: PK 182: prayer Ne 483).
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of material collected by him in the first half of the 18" century.?”!

Miiller divides the kiremets into three large groups: the family or
clan group; the kiremets associated with one village; and those wor-
shipped over a much larger area of 10-20 villages or even more ex-
tensively (Miiller 2001, 113-114).2°2 Mil’kovich’s description from
the second half of the 18" century provides a more detailed de-
scription and classification of kiremets known to him.?* It includes
great, medium and small kiremets. The great ones are the following:
vilari irasem ‘all kiremets’ father’; serti kepe ‘earthly fate’ (the el-
dest one of the vilari irasem’s four sons); Kutar sultan; Séve Sinci
irdsem ‘saints found in Sviyazh’; Cilné $inci irdsem ‘saints found
on the River Chiln’. The medium ones are: Malim Xusa, Mintiipe
irasem, Asulvar irasem; and the small ones: Kesen irdasem, Vatalay
irasem.*™ Besides these, there are 5-6 kiremets near every village
and every sacrificial site, too, which are called mamalya (— Ma-
male). Furthermore, every Chuvash believes in 12 more kiremets,
which are in their own and nearby villages (Mil. 138; Nik. I, 496).
Vishnevskiy used a different classification for the kiremets, which
he interpreted as the principle of bad and evil. He believed that there
were a few names generally applied to the kiremets, such as anatra
virtakan,* based on their earthly abode, ‘resting/lying?*® below [on
earth]’. The number of kiremets is very large as, besides the gener-
ally known kiremets, each village had its own kiremets, which had
a chief, the ulput kiremecé ‘landlord’s (or lord’s) kiremet’, which

201 The name Borodon first appears in Miiller, too, which Skvortsov deciphered as

the kiremet called Xura Tavan in II’'minsk (Miill. 113; Skv. 141).

Miiller applied this threefold hierarchic classification not only to the Chuvash

but also to the Maris and the Udmurts.

Mil’kovich entitles this list “bad deities or kiremets and iras”. In the names list-

ed by him, as we can see below, the word kiremet does not appear even once.

In Mil’kovich’s article, published in the periodical Cesepruiii apxue (Northern

Archive) in 1827, these beings appear slightly differently. On this, see the chap-

ter: “Lists of gods and spirits”, sub-chapter “Mil’kovich’s list”.

In Vishnevskiy: anampa evipoacean.

206 The literal meaning of the Chuvash word virtakan is ‘lying’, which is translated
by some, especially earlier authors (e.g. Vishnevskiy, Magnitskiy) as ‘resting’.
In this book, I have retained the translations of the given authors.
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could choose its abode freely; therefore, it was sometimes called
irékre virtakan ‘resting where it pleases [freely lying]’. Vishnevs-
kiy interpreted the compound forms as the great kiremet’s helpers
or subordinates, of which he recorded the following ones:*” Man
kiremet uménce®® ‘Near the person of the kiremet [being before the
Great kiremet|’; Man kiremet Piiléyse;*™ Man kiremet pusé ‘Opener
of the door of the kiremet’s abode [Great kiremet’s head or lead-
er (7)]’;2'° Man kiremet kepe ‘The kiremet’s envoy’; Man kiremet
yayar ‘Great kiremet’s servant [Great kiremet’s bad one]’; Mdan
kiremet téperé (tipiri)*"! ‘cleaner of the Great kiremet’s abode [Great
kiremet-tipiri]’. Of these forms, the Great kiremet and the Great
kiremet’s envoy also have a mother: Man kiremet amase ‘the Great
kiremet’s mother’; Man kiremet piiléyse amase [ ‘the Great kiremet’s
messenger’s mother’]. According to Vishnevskiy, the Chuvash also
distinguished the kiremets on the basis of their actions, dividing
them into yayar (‘bad, evil’) and yavas (‘peaceful, calm’) kiremets
(Vish. 232-233).2!2 Vishnevskiy regarded the compound kiremet
names whose first part is a proper noun (e.g. Suram kiremet, Vilri
kiremer) not as mythical beings but as place-names (Vish. 234).

207 After the names, I provide Vishnevskiy’s translation, and use square brackets

for clarification.

208 1 provide Vishnevskiy’s data in the main text in Latin transliteration based
on modern orthography. Vishnevskiy has the following forms: Myn xepemems
yevinue, Myn kepemems nionwoxcos, Myn kepemems nyue, Myn kepemems keoe,
Myn rkepemems xaspo, Myn xepemems mubepu; as well as Myn xepemems
amydic, Myn kepemems niOII0OXCh AMYHC.

209 Here, Vishnevskiy did not provide a meaning.

210 Vishnevskiy has the form Myn xepemems nyue, which is difficult to interpret.

The meaning that Vishnevskiy provides does not make it easier to accurately

reconstruct the name of this kiremet, either. The correction pusé was suggested

by Skvortsov (Skv. 253), which is semantically hard to interpret, as the Great

Kiremet probably did not have a head or chief, and even if it had, it would pre-

cede it in the order of kiremets (see also: — Pus).

See — Tipiri.

Vishnevskiy also notes that the kiremets they do not act with equal force, so the

Chuvash distinguish between angry and calm kiremets (Vish. 233).
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Sboev listed seven types of kiremet as the names of the most
typical kiremets: asla kiremet*'3 ‘the main kiremet’ — in the case
of general, great disasters (drought, famine, plague) several villag-
es offer sacrifices together to the great or main kiremet, while the
lesser, local kiremets are offered sacrifices because of local or fam-
ily misfortunes. Kémél kiremet ‘silver kiremet’ — before embark-
ing upon promising business undertakings, people take silver or
tin coins to this kiremet, lest it destroy their enterprise. Pilék tiipé
kiremet ‘kiremet on five mounds’ — a white lamb was offered to it in
sacrifice. Caraslavar kiremet ‘kiremet in a spruce forest’; Xerle-sir
kiremet — kiremet whom the fertility of the earth depends on; it is
not the same as the Xérle-sir-tura, which seeks to increase the fertil-
ity of the earth, whereas the kiremet seeks to decrease it. In order to
prevent destruction by this kiremet, the Chuvash offered a foal-sac-
rifice every five years.?'* Yavas kiremet ‘peaceful kiremet’ — even
though it gives people trouble, it is not very grave, and this kiremet
is easy to placate by sacrificing a small animal. Xayar kiremet ‘bad,
cruel kiremet’ — the cruellest, most formidable deity. It causes peo-
ple all kinds of trouble and suffering, which gives it pleasure. A
black animal (horse, bull or ram) is sacrificed to it, depending on the
magnitude of the misfortune caused by it, according to the healer’s
advice (Sbo. 86-87).

Based on his collection in Ulkhash village, Mészaros only listed
five kiremets of different ranks to whom the Chuvash regularly of-
fered sacrifices. These are: the main good one (As/d ira); the smaller
than the main one; the smaller than the two main ones; the smaller
than the three main ones; the smallest one (Mész. 39).

23T unified Sboev’s transcription and provide a Latin transliteration accord-
ing to modern Chuvash orthography above. The beings appearing there are
the following in Sboev: Acau-xepemems, Kiomiono-kepemems, Ilunux-miobe-
Kkepemens, Qupuwinasap-xepememsn, Xepre-cupb kepemems, Husaui-kepements,
Xatiap-xepememp.

214 Here, Sboev notes that at the time of such sacrifices, the prayers always in-
clude the name Mikul-Tura, but nobody was able to tell him why this Christian
saint’s name was invoked here (Sbo. 87). On Mikul-Tura, see also — Turd.
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The kiremet is one of the main beings of Chuvash beliefs, but
also one of the hardest to interpret. The reason for this is not only
that the Chuvash assumed the existence of countless kiremets
but also that the ideas regarding it are so broad and without clear
boundaries that the kiremet could assimilate all sorts of, sometimes
contradictory, qualities. In the literature, there is a debate as to what
extent the kiremets became fearful due to the Orthodox missionary
work, which somehow interpreted the kiremet as the synonym of
Satan (see, e.g. Vovina 2002; Goto 2007). What may help clarify
this question is the fact that the notion of the kiremet was associated
with some object of the Orthodox faith in various forms. According
to data collected in the second half of the 19" and at the beginning
of the 20™ century, certain churches or the icons in a church, or
even a late priest’s or sexton’s former abode could be considered
kiremets by the Chuvash (on more about this, see: Dallos 2012).

Kuykara§

I. ‘treasure-hoarding imaginary figure’ (Mész. 49; 96); kuykaras, kuykarus ‘fairy-
tale bird which makes people rich; snake hatching from a bird’s egg (?)’ (Ashm. VI,
255-256); ‘devil, evil spirit’ (Ashm. I, 166). I1.’1. (folklore) bird of good luck, 2.
quiet person’ (CRS). A very diligent person is said to “work like a kuykaras” (Mész.
49). I'V. mythical story: Mész. 49.

This mythical being is only discussed in detail by Mészaros. Ash-
marin describes it as a fairy-tale creature, and once mentions it as a
devil, an evil spirit, along with the — Alpasta.

As far as Mészaros was informed, a long-lived cock was able to
lay an egg from which a kuykdaras would hatch, which would then
hoard all kinds of treasure for its master. However, since it always
has to be given work to do, the farmer would want to get rid of it
after a while. In this case, the kuykdaras must be entrusted with an
impossible task that it cannot perform. The kuykaras then, in shame,
finds another master for itself, and takes all the treasure with it.
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Mamale

I. ‘one of the names of the small kiremets’ (Mil.: Nik. 1, 496); mamale, mama-
li, mamale, mamalle ‘1. Name of a deity (Ashm. VIII, 185-186); as well as me-
mele, memelle ‘id.” (Ashm. VIII, 223-224). I1. mamana ‘cripple, poor man, cottar’,
mamans-okcu ‘money left at the sacrificial place’ (Zol. 42); “sacrificial coins’ (Ashm.
VIII, 185; Sbo. 90; Mész. 148, 182); in a similar sense, also: mamala oksi and ma-
meleléy uksa ‘money to buy the sacrificial animal with’ (Ashm. VIII, 187); mamala
‘tin’ (Ashm. VIII, 187); mamali ‘small sacrificial buttered flat bread’ (Elle 46).
1. In Osm., muamele means ‘behaviour; bargain, transaction, deal, procedure’
(TuRS 634), as well as ‘behaviour; profit, gain, interest’ (Rad. IV, 2169.), and in Az.,
miiamila means ‘behaviour, attitude, interest’ (AFS 398). The word is of Arabic or-
igin; Zolotnitskiy related it to the Arabic word mal ‘wealth’ (Zol. 42), which cannot
be supported. Radloff traces it back to Ar. word 4elas (mucamala) (Rad. 1V, 2169),
which today means: ‘1. behaviour; thing, trade’ (ARS 542). With similar etymology,
see also: Ashm. VIII, 186; Fed. I, 341.

Originally, the word probably meant the coins scattered as sacrifice or
the money collected for a sacrificial animal, and it was later applied
to the spirit or deity to whom the sacrifice was offered. The major-
ity of the literature does not regard it as a mythical being, but there
are several pagan Chuvash deities and spirits which originally meant
prayer, sacrifice or the place of the sacrifice (e.g. — Xarpan, — Kele,
— Kiremet), but over time, they were personified and worshipped.

The mamale was first recorded by Mil’kovich in the 18" centu-
ry. It was found at places of prayer or by hedges and walls. Only
the smallest kiremets were called mamale, which were worshipped
locally, in one or two villages and were only offered coins as a sac-
rifice (Mil.: Nik. I, 496).

In the first half of the 19™ century, Vishnevskiy mentions it as the
name of silver coins and tin pieces found at the sacrificial places,
together with the noyrat (Vish. 234). Descriptions by Sboev and
Mészaros also include such coins offered to the kiremets (Sbo. 90;
Mész.14, 182). Zolotnitskiy describes the mamalya-money as coins
left at the places of prayer, which could have earlier been left as
alms for the poor and disabled. He must have arrived at this inter-
pretation from the meaning of the word known to him as ‘crippled,
unable to work, poor’; however, several records testify that no Chu-
vash would ever touch the coins scattered at the sacrificial places.
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According to Rekeev, mamale (in his spelling: memele) is the
name of the prayer said to Kepe, in which it is asked to make the
other spirits benevolent towards people. Besides, in his own family,
mamale was the name of a prayer said to three local, lesser spirits
(Rek. 1898, 190).

Nikés

I. ‘leader of the foundation” (Magn. 62); ‘foundation (name of a deity or spirit)’
(Magn. 85); karta nikese ‘foundation of the farm-yard (name of a spirit)” (Magn.
52); mol nikes ‘foundation of wealth (name of a spirit)’ (Magn. 88); uy nikésé ‘name
of a spirit’ (Ashm. IX, 22) [‘foundation of the meadow and field’]; nikés titan ‘name
of'a deity’ (Ashm. IX, 23) [‘holder of the foundation’]; nikés tu ‘name of a kiremet’
(Ashm. IX, 23) [‘foundation maker’]. II. nueuc ‘found(ation), founding (Zol. 45);
‘base, foundation’ (Ashm. IX, 22). IIl. The word exists in some Kipchak and Turki
languages with the same meaning, e.g. Kyrg. negiz, nepiz ‘(in various meanings:)
base, foundation’ (Yud. II, 56); Tat. ‘base, foundation, essence’ (TRS 398); Bash.
niged ‘1. (noun and adj.) found(ation), 2. test paper, 3. essence’ (BRS 458-459). In
Chuvash, the word is of Tatar origin (Rés. 352); on Turkic data, see also: Egor. 139;
Fed. I, 374. IV. prayer: Magn. 52, 58, 59-60, 84-87; 108-109.

Magnitskiy lists it in two beer-sacrifice god-lists among the deities
invoked: Ne 15 in the Maslovoy and Ne 32 in the Bishev list. Fur-
thermore, it also appears in compound form in the sacrificial prayer
offered to the spirits of the farmyard as karta nikeése ‘farmyard’s
foundation’, and as item 16 in the Cheshlam beer-sacrifice god-list:
mol nikes ‘wealth foundation’.?’® In addition to Magnitskiy’s data,
Ashmarin mentions two more mythical creatures whose compound
names include the word nik€s: uy nikesé [‘meadow’s foundation’]
and nikes titan [ ‘foundation holder’]. Both of Ashmarin’s data were
collected in Belebeyev. We have no other data for the abstract, su-
pernatural meaning of nikés. It ought to be mentioned that, at the
time of building a house, when the foundation was laid and the nikes
nimeéré ‘foundation’s porridge’ ceremony held, they did not pray to
nikes but to ser yis, the earth’s master.?'® The same ceremony was

215 T quote this prayer under Magn. 52.
216 T quote this prayer under Magn. 108-109.
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also known among Tatars by the name nigez botkasi, also meaning
‘foundation’s porridge’ (on the Tatar ceremony: Yus. 356).

Pereket

L. Pereket Turd ‘god of abundance’, Pereket Amase ‘its mother’ (Mil.: Nik. I, 495);
nepezeems Topa ‘god of wealth’ (Sbo. 81); its compounds: the god of abundance’s
mother and children,*'” as well as: yétem perekecé ‘gain and increase of the threshing
yard’, kasal perekecé ‘gain and increase of the stack’ (Sbo. 81); ‘god of abundance’
(Nik. II, 132); ‘4. name of a deity’ (Ashm. IX, 166); pereyet ‘id.” (Ashm. IX, 167);
‘god of frugality and wealth’ (Sal. 466). Its compound forms in Magnitskiy: uy per-
ekece ‘spirit who gifts the field its gain’(Magn. 68); ‘field’s gain’ (Magn. 89); item
perekece ‘gift-giver to the threshing yard’ (Magn. 68); ‘success of the threshing yard’
(Magn. 89), ‘name of a kiremet’ (Magn. 86), kdsal perekece ‘spirit who gifts gain (to
the threshed stack of grain)’ (Magn. 68), ‘success of the stack’ (Magn. 89); kil per-
ekece ‘gift-giver of the house’ (Magn. 68), ‘success of the house’ (Magn. 89); karta

Ve ¢

perekece ‘gift-giver of the farmyard’ (Magn. 68); kélet perekecé ‘gift-giver of the
shed/pantry’ (Magn. 68). In Ashmarin: pereket amdsé and pereket assé ‘female deity
and name of a deity form the eighth round’ (Shevle: Ashm. XI, 166) [‘abundance’s
father and abundance’s mother’]; pereket parakan ‘name of a deity form the eighth
round’ (Ashm. IX, 167) [‘abundance-giver’]; pereket titan, pereket torri ‘names of
deities’ (Ashm. IX, 167) [‘abundance-keeper’ and ‘god of abundance’]; in Shevle’s
manuscript, the second to sixth deities of the eighth round: ltem perekece, uy per-
ekece, Pereket amés, Pereket asse, Pereket parakan (Ashm. 111, 67); sol perekecé
‘name of a deity’ (Ashm. XTI, 219).2" II. ‘1. abundance, 2. savings; 3. rain’ (Ashm.
IX, 166); ‘abundance, gain, savings’ (Zol. 47); ‘abundance’ (Paa. 95); ‘1. wealth, 2.
savings, 3. wealth, abundance’ (Skvor. 285). I11. Of Turkic languages, it exists in sev-
eral Kipchak, Oguz and Turki languages, meaning ‘abundance, donation, wealth’ (cf.
Rés. 70, Egor. 154, Fed. I, 414). It got into Chuvash through Tatar mediation (Paa. 95;
Scher. 23). The Arabic origin of the word was already suggested by Sboev (Sbo. 81)
—Ar. 3 (baraka) ‘blessing’ (ARS 67). It probably got into Turkic languages through
Persian mediation (on the Persian data, see: Gaf. I, 101). Malov’s Hebrew origination
of the word barak ‘blessing, mercy’ (Malov 1882, 26) in this form is wrong (actually,
it can only be taken into account in the case of the Semitic etymology of the word).
IV. prayer: Magn. 53; 59-60, 84-87; 91-92, 187-188; Rek. 1898, 184-185.

217 Sboev did not record these in Chuvash.

218 Here, Ashmarin refers to Magnitskiy; however, at the given place (p. 59), no
mythical being appears but a prayer says: “Let the road rejoice with gain!”. In
this case, God (Turd) is invoked in the prayer, which is included in the Anthology
under Magn. 59-60.
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The first record where the pereket appears as a mythical being is
Mil’kovich’s description from the 18" century. Mil’kovich men-
tions the names Pereket Tura and Pereket Amasé (‘ Pereket God and
Pereket’s Mother’) as numbers 12 and 13 among the 33 good deities
(Mil.: Nik. I, 495).

In Sboev’s list, No 13 among the celestial good deities is Pere-
ket-God, the god of abundance, mentioned together with its mother
and children, as well as the gain or increase of the threshing yard
and the stack. Pereket tura and its family have the power to give
abundance to people in their vital needs; they gave the abundance
of the land’s yield and also guarded the treasures hidden in the earth
(Sbo. 81; repeated by Nikol’skiy, who claims that the compound
forms “gain of the threshing-yard and the stack™ are actually forms
that became independent by the personification of specific aspects
of the deity Pereket tura: Nik. 11, 132-133).

It appears in various compounds in several of Magnitskiy’s beer-sac-
rifice lists, and Shevle also listed several of its compound forms in
the eighth round of the deities.?!” Salmin, repeating some of this data,
discusses the figure of pereket among the “other deities”??° (Sal. 466).

On the basis of the word’s primary meaning (‘abundance,
wealth’), this mythical being belongs to the semantic circle which,
together with the names of several other Chuvash deities and spirits,
is associated with the sacrifice, its place, the prayer said there and
the object of the prayer, and when these factors became names of de-
ities (such as — Kélé, — Kiremet, — Ciik, — Xarpan, — Mamale).

Piyampar

L. IMuxaméap (deity) (Geor. 176); ‘messenger of fate’ (Mil.: Nik. I, 495); ‘protec-
tor of animals from wolves and other beasts; protector of fire’ (Mil.: Nik. I, 498);
nueambaps ‘wolf-God, patron’ (VishN. 130); “spirit protecting the flock or herd and
people form wolves and bears (as God’s helper)’ (Vish. 232); ‘1. giving people their
spiritual character according to Kepe’s instructions; giving the healer the ability to

219 On Magnitskiy’s and Shevle’s data, see the introduction to the entry.
220 Salmin discusses the deities and the spirits in separate groups. He divides the
deities into three big groups: celestial, kiremet-type and other deities.
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see into the future; 2. protector of domestic animals (from beasts, over which it has
power)’ (Sbo. 81; Zol. 202); ‘prophet’ (Magn. 88); ‘guardian of wolves’ (Rek. 420);
‘ruler of beasts, wolves (and bears)’ (Paa. 102); ‘master of wolves’ (Mész. 23, 469);
‘1. god of fire; 2. giver of the soul and protector of healers; 3. protector of livestock’
(Nik. II, 132); Piyampar, Piyanpar ‘1. giver of good qualities to people, giver of
the ability to see into the future to the healer; protector of domestic animals from
beasts; 2. guardian angel; 3. prophet; 4. chief (master or prince) of wolves, god of
beasts’ (Ashm. V, 34; VI, 15; IX, 251-252; X, 57); ‘name of the spirit which gives
good qualities to people and protects domestic animals from predators’ (Sir. 281);
‘1. name of the spirit which gives good qualities to people; 2. guardian angel’
(Skvor. 299); ‘messenger of fate’ (ME II, 538). II1. Persian loan word _wxy (pey-
gambar, peygambar) ‘prophet’ slxy (paygam) ‘message, news’ (Zol. 202; Egor. 162-
163). It exists in the language of several Islamised Turkic peoples, e.g. tafsir XII-
XIII. paygambar ‘envoy, prophet’; Bash; Uyg. pdygdmbdr, Tat. pdygambdr, Kyrg;
Kaz. paygambar, Osm. peygamber, Nog. payyambar, Kum. payyammar, Kara. bay-
ganbar ‘prophet’ (Egor. 162-163; see also: Rés. 382; Fed. I, 438; Scher. 164-168).
IV. mythical story: Inf. 19-22; prayer: Vish. 239-240; Magn. 30, 53/2, 58, 59-60,
84-87,91-92, 115-116; Pav. 27/8; Mész. 23.

Piyampar appears in the Chuvash belief system with two different
meanings. It is a celestial deity which is strongly related to the con-
cept of fate and, as the ruler of wild beasts or wolves, it is also the
protector of domestic animals. According to Mészaros, these two
features can be separated along geographical lines: in the south,
it is associated with the animals and in the north, it is known as
a sky-dwelling spirit, similar to — Piiléysé (Mész. 23). However,
this assumption is somewhat contradicted by the fact that in the
18" century, Mil’kovich knew both meanings; in addition, on the
basis of the sound form of the data he recorded, Mil’kovich relied
on Northern Chuvash (Viryal) data. On the other hand, it is precise-
ly Mészaros who quotes a northern beer-sacrifice prayer in which
Piyampar is asked to hold his dogs (actually, wolves)*! and not to
destroy the livestock (Mész. 161-162).2%

In some records, Piyampar is the lord, master, or god of wild
beasts or wolves (kaskarsen turri, kayak yusa). In this capacity,

21 On wolves being Piyampar’s dogs, see: Mész. 94.
222 The relevant three lines of the prayer: “Hey, Piyampar, have mercy / silence
your dogs / don’t let them destroy our livestock!” (Mész. 161-162).
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people pray to it??* to protect their livestock and the farmyard and
not to release his wolves. Mil’kovich also recorded that this mythi-
cal being was originally also associated with fire, which he tries to
prove by his observation that, at the time of brewing beer, the Chu-
vash would not light the fire under the cauldron until they prayed to
Piyampar (Mil.: Nik. I, 498). On the basis of this, Sboev believed
that Piyampar may originally have been a Fire God, and with time,
its meaning narrowed and it became the protector of shepherds and
even later, of livestock (Sbo. 81; also adopted by Nikol’skiy: Nik.
I1, 132). The original meaning of the Persian word ‘prophet’ and the
only reference, recorded by Mil’kovich, which can be interpreted in
various ways, does not support this theory at all. As we can see in
the data provided above, the original meaning of the word, ‘proph-
et’, also appears in Chuvash. That this is not only a retrospective
analytical observation is demonstrated by some compounds occur-
ring in a few sources, such as the forms A/li piyampar (Ashm. I, 110)
and Muyamet piyampar (Ashm. IX, 252). It may also be related to
its meaning ‘prophet’ that the Chuvash attributed the healer’s ability
to foresee the future to a gift given by Piyampar (on the connection
with seeing into the future, see: Sbo. 81; Zol. 202).

Mil’kovich also recorded Piyampar’s nature associated with the
fate of humans. According to this, on the instructions of — Kepe,
its two helpers, Piyampar and Piiléyse give people the various char-
acteristic features and spiritual nature (Mil.: Nik. I, 498). This de-
scription was adopted by Sboev and Nikol’skiy, too, among others
(Mil.: Nik. I, 498; Sbo. 81; Nik. II, 132).

Piresti

I. ‘angel” (Munk. 42; Mész. 19; Nik. I, 133; ME II, 538); ‘angel, guardian spirit,
soul, ghost’ (Paa. 103); ‘good spirit, angel’ (Egor. 161; CRS 297); ‘personal guard-
ian deity’ (Sal. 59). III. The Persian word 4 % (firista) got into Chuvash through

Tatar mediation (on the Persian origin and further Turkic data, see: Egor. 161; Ris.
145; Fed. 11, 434; Scher. 5, 65). IV. mythical story: Rek. 419.

223 Such is the prayer extract quoted in the previous footnote.
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We only know descriptions of the pirésti from the very end of the
19 century; no trace of it is found in any of the earlier sources. It is
described in the records in three different ways: as a personal guard-
ian angel, as some notion of the soul and as a house spirit.

The first detailed description was given by Rekeev, who de-
scribed the piréstis as the most significant spirits after Piileysé, as
angels who protect people from all kinds of evil. According to his
collection, a pirésti lives inside every human being, and if someone
sleeps with their mouth open, it comes out in the shape of a little
white animal.?** Immediately before a person’s death, the pirésti
departs from the body (Rek. 419-420).

In Mészaros, the piresti is a personal, always invisible angel
who walks beside and looks after people throughout their lives; as
Mészaros puts it, it follows people everywhere except to the tav-
ern.”” In the north, where Christianity spread earlier and sank deep-
er, it is not called pirésti, but — Ankel**® which, after a person’s
death, leads the soul through the person’s life in forty days, showing
it its good and bad deeds (Mész. 19-20). Mészaros’s assumption
that the pirésti would be identical with the mythical creature called
Tura umeénce Siireken ‘going before God’, cannot be substantiated.

To Paasonen’s knowledge, the dead also each have a piresti,
which goes to the commemoration of the dead — which is why Paas-
onen interprets the word as also meaning ‘soul’ or ‘ghost’ (Paa. 103).
Paasonen also writes that every person actually has two piréstis;
one sent by God and the other by Satan. The piresti appointed by
God sits on a person’s right shoulder and leads them on the path
of good, and the one appointed by Satan sits on the left shoulder,
leading the person on the path of evil (ibid). Ashmarin recorded a
similar, although not identical, description in Belebeyev. According
to this, the angel sitting on the right shoulder records the person’s
good deeds, whereas the one sitting on the left shoulder records the
bad ones (AshmVv. 2728).

224

I quote such a mythical story under Rek. 419.
225 This remark also suggests that the figure of pirésti is a rather late arrival.
26 In Mészaros: ariyel, torren anyelo.
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In a description from Chistopol, the pirésti is mixed with the
characteristics of house spirits: every house has its own pirésti, who
lives on the stove and the people offer it sacrifices by putting food
on the stove (AshmVv. 28).2” On the basis of more recent collec-
tions, it seems that the pirésti has gradually assumed the role of a
house spirit (cf. MLX 79).

Pus (x’s pusé)

I. Pus ‘head, chief’; its compounds: cike puslayé ‘name of a deity’ (Ashm. XV, 200)
[‘head of the dividing line or margin’]; karta pus(é) ‘name of a spirit, head of the
stable’ (Ashm. VI, 114); Kapma nyce ‘master-spirit of the stable, or lord of the stable
(pen)’ (ME 11, 538.); kil pus(e) ‘2. Name of a spirit; something like the yért surt,
house angel’ (Ashm. VI, 212); kiremet pusé or puslayé ‘kiremet’s chief” (Ashm. VI,
239); masar puse ‘cemetery’s head (chief)’ (Magn. 190; Mész. 43; Ashm. VII, 205);
Moprapasi 60ock ‘head from Urazmetyev’??® (Magn. 89); $ii Bozo ‘water’s head’ (Mész.
74); varman pusé (Ashm. V, 323) [“forest’s chief’]. IL. pus ‘head (leader), person, end,
facade of a building, front part, beginning’ (Ashm. X, 15-31); kil pusi ‘1. host’ (Ashm.
VI, 212); Su pose ‘spring (of water)’ (Ashm. XVII, 207); III. The word is from a Tur-
kic etymon, recorded since the earliest sources and it exists in all Turkic languages.
OT. bas ‘head, leader; beginning’ (cf. Cl. 375); on its Modern Turkic data, see: Ris.
64; Sev. 11, 85-88; Egor. 168; Fed. 1, 452. IV. prayer: (karta pus) Magn. 115-116; (ma-
sar pusée) Ashm. XV, 56; (siv pusé) Mész. 75; incantation: (masar pusé) Magn. 152.

The word pus ‘head’ itself does not belong to the mythical beings,
but because it often occurs as the second part of their names, I de-
voted a separate entry to it.

The kil pus(é) ‘house’s head’ can probably be related to the fig-
ure of the — Xert surt, and may be parallelled with the beings which

27 They also invoked it in prayer, asking it to protect them in their sleep and to
provide orientation during their travels.

Place-name, given like this by Magnitskiy as based on Zolotnitskiy’s data.
Zolotnitskiy starts from a Chuvash village name, Morgar (Zol. 248), but Ash-
marin presumes a form mur karti pus, which means: ‘chief-guardian of the ani-
mal cemetery where the animals that died in the epidemic were buried’ (Ashm.
VIII, 272 — the Chuvash word mur means ‘infectious disease’, cf. Ashm. VIII,
269). Ashmarin’s suggestion is probably correct, so the name of this kiremet is
simply ‘chief of the epidemic or animal cemetery’, which form is parallel with
other ‘cemetery’s chief” forms.

228
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occur in a few god-lists (such as kilti tura ‘house God’ and kil turri
‘house’s god’), whose responsibility is also to ensure the protection
of the house. Due to the scarcity of data, we cannot decide if it is
related to the figures of kil yusi and kil tuymaré.*®

According to Chuvash beliefs, various beings also lived in the
stable and pens, not just in the house. One of these is the karta pusée
‘stable’s head’*° which being, as it turns out from the records ref-
erenced by Ashmarin, was regarded as the protector and guardian
of livestock (Ashm.VI, 114). Magnitskiy recorded a prayer, at the
beginning of which God, the creator of grain and livestock, was
invoked, but at the end, the karta pus was called upon to implement
the breeding of the cattle that was requested (Magn. 115).23

In terms of learning about the otherworldly notions of the Chu-
vash,?? another important being is the masar pusé ‘cemetery’s
chief’, which M¢észaros identified with — Esrel, the personified
figure of death (Mész. 43). Their full identification is probably not
correct, as in the other descriptions, the masar pusé appears as the
first of the dead buried in a given cemetery (e.g. Magn. 190; Ashm.
VII, 205). Thus, as a mythical being, it was rather a specific local
spirit, relating to the world of the dead. The same is suggested by
Mészaros’s note that at the time of funerals, the masar pusé was
asked for a piece of land (Mész. 214). However, as suggested by a
song recorded by Ashmarin (Ashm. XV, 56), the masar pusé also
played some role in the other world (/es ténce), which the pagan Chu-
vash regarded as similar to this one in many respects. Magnitskiy
has a form murkarti pus, which is not clear, but it was probably a

229 This being appears in Ashmarin’s dictionary without any context, with a refer-
ence whose explanation cannot be found among the abbreviations of the dictio-
nary. Ashmarin only provides the meaning ‘house spirit’ (Ashm. VI, 213).
Another such being is the karta siyci ‘protector of the stable (sty, pen)’, as
well as the karta yusi ‘master of the stable (sty, pen)’ (— Xusa), on these, see:
Ashm. VI, 114-115.

21T quote this prayer under Magn 115-116.

22 On this briefly, see — Vile.

It is the song of the ‘cemetery’s head’ (masar pusiayg), which I quote in the
Anthology under Ashm. XV, 56.
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kiremet meaning ‘head of the plague or animal cemetery’. (I discuss
this in slightly more detail in the footnote to Magnitskiy’s data in
the introduction to the entry).

A similar feature — being associated with an external site (inhab-
ited by non-humans) — is shared by the figure cike puslaye ‘name of
a deity’ (Ashm. XV, 200), literally, ‘head of the border (borderline,
margin)’. Unfortunately, without a context, it is not possible to de-
termine its nature more accurately, nor its relationship to another
being associated with the field margin (— Ana iyi).

The kiremet pusé ‘kiremet’s head’ may have already occurred in
Vishnevskiy,?4 and Ashmarin also describes such a figure (kiremet
pusé or puslayé) ‘head of the ceremony (name of a spirit)’ (Ashm.
VI, 239). Ashmarin interprets it in the following way: here, the
kiremet is the place itself and its head is the “kiremet itself”. This
being is rather strange (we have no more data for it), as the kiremet
on its own already means the place itself as well as the spirit living
there (see also — Kiremet).

Among the names of the various water spirits (— Siv), Mészaros
recorded Su yosi ‘water’s master’ (— Xusa) and Su pose ‘water’s
head’, which lived in lakes and were offered sacrifices at the time
of fishing (Mész. 74-75). There is one piece of data for the lord of
the forest, in the form varman pusé (Ashm. V, 323), which may be
a variant of the being varman turri ‘forest’s god’ or the varmanti
‘of/from a forest’ (data on both of them: Ashm. V, 323). Due to the
scattered data, almost without context, their relationship with the —
Ar-suri is hard to clarify.

Piiléysé
L. IHonuxc ‘name of a deity’ (Geor, 176); nroaxc ‘name of a deity’ (Pal. 159);

nunroece, nunoxcsa ‘prescriber of the fate of those on earth’ (Mil.: Nik. I, 495);
Tunuxce ‘God’s helper’ (Fuks 1840, 92); Péliyé ‘God’s helper’ (Thomas: Anderson

24 Tt is a problematic piece of data, as Vishnevskiy has a form: kiremet puce
(‘opener of the door of the kiremet’s abode’), which is hard to interpret, and
which was corrected by Skvortsov in the following way: kiremet pusé ‘the head
(chief) of the kiremet’ (see — Kiremet).

116



1. The Chuvash

1906, 11); ITomoxs ‘good spirit’, [MTrornoxcu ‘angel’ (VishN. 138); ITomoxcoy ‘mes-
senger’ (Vish. 232); nwonroxcu ‘fate-giver (as instructed by Kepe)’ (Sbo. 80-81;
with the same interpretation: Nik. II, 133, Ashm. X, 80-81); nyzyx, nynyxcu ‘angel,
distributor’ (Zol. 55-56); nynyxcu ‘distributor, messenger’ (Magn. 29); ‘archangel’
(Magn. 87); piilaysa ‘good spirit closest to God, distributor’ (Mész. 17; with similar
meaning: Skv. 245); ‘ill-willed spirit, which can withhold the good things given by
God’ (Paa. 111); ‘God’s messenger, helper’ (Sal. 396). IIl. Derivative of the verb
piil-. Its Turkic data: OT. bol- ‘divide, separate, differentiate’ (cf. Cl. 375; DTS
117); modern Turkic data: Rad. IV, 1302—1304; Sev. II, 214-217; Rés. 84; Paa. 111;
Egor. 17; Fed. I, 459. The OT noun derived from the verb, béliik ‘section, part” (Cl.
339), exists in many of the Modern Turkic languages (see the literature at the verb).
The Chuvash suffix -s¢ is probably the equivalent of the ComTurk. agental suffix
(nomen agentis) -¢i, or possibly the ComTurk. diminutive suffix -cik, but this is less
probable (Ashm. 1921, 10). Sboev suggested that the name may have been created
as the translation of the Tatar (originally Arabic) name Qasim (‘the one who dis-
tributes’) (Sbo. 80-81; as well as: Zol. 56); and Ashmarin found it conceivable that
it was preserving the memory of a Volga Bulgarian title (Ashm. 1921, 10; briefly
repeated: AshmVv. 25). IV. mythical story: Rek. 418-419; Inf. 19-22; prayer: Vish.
239-240, 240-241; Magn. 30, 58, 59-60, 84-87, 91-92; Pav. 26, 27/1-4, 27-28, 28;
Rekeev 1898, 184-185; AshmVv. 9/1; Elle 47-52 (prayer 2).

In the majority of prayers, Piiléysé is the second or third deity in-
voked after God (Tura) or God’s mother (Turd amasé). This fact gave
rise to the interpretation (shared by the majority of the literature) that
it must have been the most important celestial deity after God. How-
ever, this notion is somewhat contradicted by the fact that Piileyse
appears in several compounds where the first part is a certain lesser
deity or spirit, e.g. vilé piileysé ‘definer of the dead’ (Ashmarin 1921,
4.);5 Man kiremet piileyse*° ‘the great kiremet’s messenger’ (Vish.
233); Kepe umence Siireken piiléyse [‘piiléysé going before Kepe’]

235 1In this list, Ashmarin provides several figures related to the dead, such as the
scribe of the dead; the chief of the cemetery; the head and the representative of
the dead, etc. (Ashmarin 1921, 4).

26 T provide Vishnevskiy’s and Magnitskiy’s data above in Latin transliteration
based on modern orthography. The following forms appear in the original
works: Myn kepemems nionoxco (Vish. 233); Kebe ymvinvue cypecens [Iynyxcu
(Magn. 197); Acna vipa ymvinbus coypseenv nyayxcu, Xupie cbblp YMbIHbYD
coypacens nynyxce, Kuns ymvinvus coypacens nymyxcs (Magn. 113).
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(Magn. 197);27 Asla ira umencé siireken piiléysé [‘piiléysé going
before a Great good’]; Xérle sir umence siireken piiléysé | Piileysé
going before the red bank’]; Kil¢ or Kéle umence Siireken piileyse
[‘Piiléysée going before the house (or prayer?)’?*®] (Magn. 111).2%

The first known detailed record regarding Piileysé dates from the
second half of the 18" century. Mil’kovich describes Piileyse as fate
(Kepe)’s messenger, who writes the fate of the new-born child on
its forehead. This piece of data is not only important because it is
very early, but also because some of the later literature also relied
on Mil’kovich’s work as their source (e.g. Sbo. 80-81; Nik. II, 133;
Sal. 397). Nevertheless, Ashmarin remarked that there was actual-
ly no other data for such a close relationship of Kepe and Piiléyse
(AshmVyv. 24). Ashmarin even cites an example where Kepe is ac-
tually Piileysé’s “subordinate”, in the same line as — Piyampar
(AshmVv. 32). In Vishnevskiy’s record from 1846, Piiléysé has
the meaning ‘messenger’. However, it is the first named deity af-
ter God, God’s mother and God’s “servants”, highlighting its spe-
cial position, which is further reinforced by the fact that only God,
Piiléyse and Kiremet have servants (door-opener and somebody go-
ing before them). Its meaning as ‘messenger’ might be the reason
why 19%-century Orthodox literature translated the word ‘angel’ as
piileyse (see: Zol. 56; Magn. 87-88).

27 This being appears in connection with a prayer recited in the family if all of their
children died, where the first part of the name of every deity invoked is Kepe. The
form mentioned above is preceded by Kepe, Kepe’s father and Kepe’s mother
and followed by names like Kepe’s wrath or evil, Kepe’s misfortune, etc.

28 The word kil(¢), meaning ‘house’, appears in Ashmarin’s dictionary in the
names of a few deities and spirits, e.g. kil turri ‘house’s god’, kil tuymaré
‘house spirit’ (Ashm. VI, 213). Mil’kovich also has a form Kuapan Topa,
meaning ‘house spirit’, which Nikol’skiy interprets as kilti tura (Nik. I, 495).
In Zolotnitskiy’s dictionary, kil also occurs with the meaning ‘prayer’, related
to the Tatar word kildii ‘worship, service’ (Zol. 34. see also — Kélé); however,
it is not entirely clear what it means in Magnitskiy’s list, as he does not provide
any kind of meaning. On the basis of parallel forms, it is much more probable
that it is not the word meaning ‘house’ here, but the word — Kéle.

29 The last three figures are found in Magnitskiy, among the deities invoked at the
goose sacrifice.
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According to Mészaros, one of Piiléysé’s most important char-
acteristics is that it delivers people’s prayers to God (although he
mentions in connection with the etymology of the word that, as a
good spirit nearest to God, Piiléysé may have some kind of a distrib-
utive function).* Thus, if Piiléysé becomes angry for some reason,
it will prevent the prayer from reaching God; therefore, a small por-
ridge and flat bread sacrifice is offered to it annually. This earthly
sacrifice and its role to deliver prayers relate Piiléyse to — Xarpan
(at least on the basis of how Vishnevskiy described Xarpan’s role).
Paasonen not only interprets Piiléysé as an ill-willed spirit, but also
claims that, in the communication between the earthly and the ce-
lestial worlds, it may actually prevent heavenly gifts (good things
coming from God) from reaching people (Paa. 111). Rekeev also
knows of similar data, quoting a saying: “Even if God were to give
it, but Piiléysé grants it not, the good things (ir@) will not be visible”
(Rekeev 1905; I cite it from Ashmarin 1921, 5). Its relationship with
— Xerleé-sir is suggested by the data in a manuscript Chuvash prayer
collection, quoted by Ashmarin, which says that, after the sacrifice
offered to God, a smaller sacrifice was offered to Piileysé and Xerle-
sir, where the sacrificial porridge was cooked in a large pot for the
former and in a small pot for the latter. It is also mentioned in this
manuscript that the Chuvash say that if Piiléysé and Xerlé-sir do not
grant it, then God will not give, either (Ashm. 1921, 29 < Cavas
kelesem, 10).24

Ashmarin believed that Piiléysé’s name appears primarily in
prayers said in order to avoid natural disasters and the evil eye
(AshmVv 24). In fact, it can be linked to a wider range of phenom-
ena, as it is also invoked in the beer sacrifice, goose sacrifice, field
sacrifice, as well as at the sacrifice offered for rain (cf. e.g. Magnits-
kiy, Mészaros, PK texts).

240 In 1921, this role is mentioned by Ashmarin as the most common meaning of
Piiléyse at the time (Ashm. 1921, 5).

241 T provide a more detailed variety of this saying, embedded in a story, under
Rek. 418-419.

119



Sun-Eater, Moon-Swallower

In Nikifor Pavlovich’s Notebook of Sacrifices, it appears in var-
ious compounds in prayers to avert harm inflicted by evil spirits,
and Shevle’s manuscript also includes several compound forms

whose second part is Piileyse, for example ‘son-daughter-creat-

ing Piileyse’,*?  ‘grain-creating Piileyse’,**  ‘livestock-creating

Piileyse’ *** ‘soul-creating Piiléyse’ > ‘Adam Piileyse’,**® ‘Earth
Piileyse’, “Water Piileyse’.**” At the beginning of the entry, I already
noted the contradiction that on one hand, Piiléysé occupies a prom-
inent place in the god-lists, but on the other hand, it also appears as
the subordinate of lesser deities and spirits. In the background to this,
we can perhaps assume the disintegration of a stricter hierarchical
order that had once existed, which can also be surmised in the case
of — Tura ‘God, deity’. Piileysé on its own or in compounds such as

7wy

Asla Piileysé ‘Great Piiléyse’ and Piiléy Tura ‘Piiléy God’ could have
been the name of a specific deity (whose exact meaning, function and
characteristics can hardly be defined today), and as it lost (part of) its
exact and specific nature, its meaning simply shifted towards ‘some
deity’. Ashmarin suggested another possible direction of this process,
too, according to which Piileysé approached God (Tura) in its mean-
ing, which might be supported by the phrase occurring in certain

242 plean-xep ¢ypamaxan Ilhnexgu is the third deity of the second round of gods

(Shevle: Ashm. 111, 66).
Boiwax-uepnex ¢ypamaran mypd is the third deity of the third round of gods.
At the end of the round is an independent Piiléysé form, which also appears as
the second member of the first round (Shevle: Ashm. III, 66).
Buiwax-uépnéx ¢ypamaran Iinéxgu is the sixth deity of the third round. (Shevle:
Ashm. 111, 66).
This form appears in Pavlovich in various forms: cun surakan Piiléysé ‘soul-
birthing or creating Piilés€’, ¢un surakan Piiléysé amase ‘soul-birthing or cre-
ating Piileyse’s mother’, cun piiren Piileyse ‘soul-giving Piiléyse’, cun piiren
Piileysé amasé ‘soul-giving Piiléysé’s mother’ (Pav.: Ashmarin 1921, 27).
The latter two pieces of data are provided by Nikifor Pavlovich among the
prayers used against harm inflicted by evil spirits (Pav.: Ashmarin 1921, 27).
247 The latter two data are provided by Nikifor Pavlovich among the prayers used
against diseases caused by falling onto the ground and into the water. With
these forms, the mother of these beings also appears: ser Piiléysé, sér Piileysé
amase, siv Piileyse, siv Piiléeysé amase (Pav.: Ashmarin 1921, 27-28).
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prayers: Turasam-Piileysém ‘my dear God-Piiléysé’ (AshmVyv. 25).
As the beliefs of the pagan Chuvash were influenced over several
periods by Orthodox missionary work of varying intensity, as well as
by Islam, mediated by Tatars, these (sometimes opposing) processes
could even take place simultaneously.

Several prayers also mention Piiléysée’s mother (Piileysé amase),
who always follows Piiléysé in the line of deities invoked. Salmin
claims that Piiléysé amasé is identical with Xdrpan’s wife, and he
also writes about Piiléysé having children (Sal. 397), but I have not
found any data to support this claim.

Siv (+x)

I. Siv ‘4. name of a deity’ (Ashm. XVII, 175); ‘deity of water’ (Sal. 464). In com-
pounds: asla siv ‘name of a deity’ (Ashm. XVII, 175)**® [‘big water’]; késén Siv
‘name of a deity’ (Ashm. XVII, 175) [‘little water’]; Siv amasé ‘water’s mother’
(Pav.: Ashmarin 1921, 28); as well as ‘name of a deity’ (Ashm. XVII, 177); siv assé
‘water’s father’ (Pav.: Ashmarin 1921, 28); and ‘name of a deity’ (Ashm. XVII, 177);
§iv yayaré ‘water’s bad one’ (Pav. 5); and ‘name of a deity’ (Ashm. XVII, 185); siv
xayar amasé ‘water’s bad one’s mother’ (Pav.: Ashmarin 1921, 28); and ‘name of a
deity’ (Ashm. XVII, 185); siv yalti ‘1. rubbish accumulating in the water; 2. name of
a deity’ (Ashm. XVII, 185); su yosi ‘water’s master’ (Mész. 74); siv kéteken ‘earth’s
and water’s protector’ (Nik. IT, 133);%* §iv mak(a)ri ‘water spirit’ which, according
to superstitious people, sometimes comes out of the water and moos like a cow?*
and can take any shape it wants to (Ashm. XVII, 181); §iv niméré ‘name of a deity’
(Ashm. XVII, 181) [lit. ‘water’s sour soup’];>! Su posé ‘water’s head’ (Mész. 74);
Siv piileysi “water’s piiléysé’ (Pav.: Ashmarin 1921, 28); siv piiléysi amasé ‘water’s
piiléyse’s mother’ (Pav.: Ashmarin 1921, 28); siv seymecé ‘name of a deity’ (Ashm.
XVII, 183) [lit. ‘water’s difficulty or bad’]; siv sinkeré ‘name of a deity’ (Ashm.

248 Ashmarin quotes a prayer extract here and also at the entry k€$€n Siv, in which

the big water is asked for wholesomeness and health for the animals and the
little water is asked for food and drink for the livestock.

Here, Nikol’skiy probably misspelt the Chuvash name, which is sér-siv kéte(ke)n,
the way it appears in every source, and it is also suggested by the meaning
given by Nikol’skiy himself.

Perhaps a similar mythical being is the Tatar — Su iigez (‘water bull’).

On this piece of data, Ashmarin refers to Magnitskiy only, who, on the other
hand, says that the “water’s sour soup” is a sacrifice held in honour of the water
spirit. Thus, there is no such mythical being.
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XVII, 183) [lit. “‘water’s misfortune or bad’]; as well as ‘water’s disease’ (Mész. 73)
Siv sinci kele ‘water-bound kelé’ (Pav.: Ashmarin 1921, 28); and ‘name of a deity’
(Ashm. XVII, 184);%2 §iv Sinci kel amasé ‘water-bound kélé’s mother’ (Pav.: Ash-
marin 1921, 28); and ‘name of a deity’ (Ashm. XVII, 184); siv tumyayare ‘name of
a deity’, which lives in the water and causes diseases to people (Ashm. XVII, 184);
Siv turri, Su turri ‘name of a deity’ (Ashm. XVII, 184.), and ‘water’s deity’ (Pav.:
Ashmarin 1921, 28; Sal. 464); siv turri amasé ‘water’s god’s mother’ (Pav.: Ash-
marin 1921, 28); and ‘name of a deity’ (Ashm. XVII, 184); siv turri uménce siireken
ira ‘good one going before the god of water’ (Pav.: Ashmarin 1921, 28), and ‘name
of a deity’ (Ashm. XVII, 184); siv vatas ‘name of a deity (third deity of the sixth
round)’ (Shevle: Ashm. II1, 67; and Ashm. XVII, 179); $iv or Su vutas ‘water spirit’
(Magn. 56; Mész. 75; Ashm. XVII, 179); sivri pornagan ira ‘(good) spirit living in
the water’ (Magn. 54); Sivri Suyttan ‘water devil’ (Den. 38), and §iv Suytane ‘water
devil, water’s devil’ (Ashm. XVII, 186); wsiepu wytimman ‘water devil who attacks
bathers and pushes them underwater’ (ME 11, 538); II. ‘1. water, 2. rain, 3. river’
(Ashm. XVII, 171-175). III. The word is from a Turkic etymon, already present in
Old Turkic (on OT data, e.g. sitv ‘water’ Cl. 783; DTS 512-513); preserved in all
Modern Turkic languages (GTJ 87; on Chuvash and Turkic background, see also:
Zol. 108; Ris. 461; Egor. 340; Fed. 11, 465-466). IV. prayer: Magn. 30, 54, 58; Vish.
239-240; Pav. 28; Elle 52-54. (prayer 1); incantation: Mész. 75.

The water and its spirits do not comprise an abstract supernatu-
ral group like, for example, some compounds of — Sér (‘earth’),
(which is generally classified by the literature among the good ce-
lestial deities), nor do their names appear in the various great sac-
rificial god-lists.?>> These beings are harmful water-bound spirits,
who are offered sacrifices at certain times, and the diseases caused
by them are cured by magical procedures.

232 Ashmarin does not add any notes to this and the next figure, nor does he account

for the data. In all probability, they come from Nikifor Pavlovich’s Notebook
of Sacrifices, where these are the names of the eighth and ninth deities on page
5. Besides, the PK also quotes a prayer, recorded in 1920, which includes these
names, as well as some other compounds, in which water appears as the dwell-
ing place of kele: siv Sinci asla kéle amasé [ “‘water-bound great kele’s mother’],
Siv Sinci asla kélé [ ‘water-bound great kéle’ |, siv sinci vataldy kélé amdsé [‘wa-
ter-bound middle kélé’s mother’], siv vatalay sinci kélé [‘water-bound middle
kele’], siv Sinci kesén kéleé amase [ ‘water-bound small kelé’s mother’], §iv Sinci
kesen kéle [*water-bound small kele’] (PK 57: prayer 191).

23 Actually, only in compounds like §ér-$iv kéten, where $iv is not the basic defin-
ing nature of the deity (see — Sér).
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So far, Magnitskiy and Mészaros have written in most detail
about the beliefs associated with water and the spirits living in wa-
ter, and several water-bound creatures appear in an incantation re-
corded by Nikifor Pavlovich.

Magnitskiy gives a detailed description of a ceremony in Maslo-
voy which is held at the well or spring where water is carried from.
In the prayer said at the sacrifice, the water-bound good one (irad) is
invoked and asked neither to dry out nor to flood the water.** Barley
flat bread, butter and sour soup are taken to the water, half of which
is put in it and the other half eaten at home. In the Bishev diocese, a
similar sacrifice is offered to the — Vutas (in Magnitskiy: 6oodwiut),
where all of the sacrificial food is put into the water. In other places
(e.g. in the Kozmodemyan diocese, near Cheboksary, bread, eggs
and coins are sacrificed to the spirit of the water (Magn. 54-56).
Mészaros recorded that an annual atoning sacrifice was offered to
the water’s father and mother (Mész. 73) as well as to the asla-ira
Sivé ‘the great good one’s water’ (Mész. 148).%5°

In the Bichurin diocese, a ceremony was held at the start of fish-
ing, where some earth was thrown into the water, accompanied by
the cry: “Give fish!” (Magn. 56), whereas in the Kozmodemyan dis-
trict, Mészaros found some data about throwing bread and pouring
arak in the water for the water’s master (Su yosi) or the water’s head
(Su pose).»¢

The spirits living in the water cause people various diseases.
Bathing, or even passing by the water at night can cause shivering

257

254

I quote the prayer under Magn. 54.
235 Here, Mészaros considers the being asla ird to be a kiremet.
26 T quote the prayer said at this time under Mész. 75-76.
27 Ashmarin mentions the disease §iv yitti (Ashm. XVII, 185), which means
something like ‘heaviness of the water’, cf.: yitd ‘hard, solid, heavy; burden,
difficult situation; stingy, tight-fisted; cruel, tight, strict, rude, rough, sharp;
strictly, seriously; many, very, persistently, bravely; name of a disease; name
of'a meadow’ (Ashm. XVI, 115-116); yitlay ‘strictness, difficulty, barrier, ban;
avarice (Ashm. XVI, 108); see also — Xitam. In Mészaros, however §iv sinkeré
is a name of a disease, which Ashmarin considers the name of a deity (Mész.
73; Ashm. XVII, 183).
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with cold (Mész. 73), falling into the water can cause fever (Magn.
56), and drinking from the water can in turn cause all kinds of other
diseases. In order for the water drunk directly from the stream or
spring not to cause any harm, the fact of drinking was usually de-
nied with formulas such as “It wasn’t me who drank” or “It was the
Russian and his wife who drank” (Ashm. XVII, 184; Mész. 74), and
in Staroy village by the River Yordas, mink’s claws were thrown
into the water. The diseases were cured with a sacrifice of bread and
eggs (Magn. 55) or with incantations.?*

Suyt(t)an

L. llaiimana ‘the evil; one of the lesser deities’ (Geor. 177); ‘god of evil and dark-
ness’ (Sbo. 78), woiiman ‘devil, Satan’ (Zol. 107); ‘evil spirit, devil’ (Paa. 153);
‘devil, Satan, the evil; devilish, Satanic, evil’ (Sir. 567; Skvor. 621); ‘devil’; as well
as: weiepu wyumman water devil, who attacks bathers and pushes them underwater
(ME 1I, 538). Another form: waodin ‘evil spirit, devil’” (Munk. 1887, 41); waowsin
‘dark force, evil spirit, devil’ (Magn. 264); Sadun ‘some evil spirit’ (Paa. 147).%
II. ~ kéventi ‘cockchafer; ~ mayraki (or yurané) ‘snail’; ~ yupayyi ‘fern’; (obs.)
‘Christmas season (from Christmas to Epiphany)’; Suyttanlan ‘be enchanted, be-
witched’ (Sir. 567); ~ ¢éppi ‘little devil, rascal’; mén ~¢é ku? “What the devil? What
the hell?’; lapka; sayttanla ‘devilish(ly), hellish(ly); Suyttanlan ‘become bestial’
(Skvor. 621). III. The Turkic equivalents of the Chuvash word suy(?)tan exist in
several Turkic languages. The word is of Arabic origin; it entered Chuvash from
Tatar (Rés. 441; Egor. 338; Fed. I, 469; Scher. 29, 35). IV. prayer: Fuks 1840, 141;
incantation: (Satin) Magn. 146-147, 146-147/2); mythical story: Inf. 19-22; Mész.
14, 29, 86.

The ‘devil, evil spirit’ meaning of suyttan can already be found in
early sources, although, according to more detailed descriptions, this
mythical being fits more into the line of lesser, local spirits. Howev-
er, the data available to us are numerous and diverse here, too.

2% T quote such an incantation under Mész. 299 and Pav. 5.

According to Magnitskiy, this Chuvash form is of Hebrew origin: Heb. sed
‘dark force, evil spirit, Satan’ (Magn. 146) — this origination is certainly wrong.
Paasonen considers it the adoption of Russian wamyn ‘impure, evil spirit, dev-
il, Satan’ (Paa. 147). I would suggest the possibility that the Chuvash Satun,
Satin is related to the form Suyttan, but is an adoption from a different language
at a different time.

259
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In the 18™"-century Russian-Tatar-Chuvash-Mordvin dictionary, the
Chuvash equivalent of the Russian word meaning ‘devil’ is wyiima,
and in the Russian-Chuvash-Mari-Mordvin dictionary, a»3peuru (—
Esrel) (Dmit. 287). Another piece of early data is Georgi’s record from
1773 about the Chuvash Saytana, which is also important because
Georgi notes that for the Chuvash, the suytan is one of the evil, lesser
deities, which is believed to live in waters (Geor. 177). Zolotnitskiy
remarks about the word that it not only means the devil or Satan, but
all kinds of beings that are in connection with evil.

In the mid-19™ century, Sboev imagined the origin of the Chu-
vash belief system to have been of a basically dualistic nature,
where good was represented by God (7urd) and evil was represent-
ed by Satan (suyttan). Over time, however, these two beings were
gradually replaced by a great many lesser beings, which assumed
different properties of the original two principles and thus became
independent, good or bad mythical beings in their own right. Sbo-
ev’s idea also resonated with the literature (e.g. Sal. 476), although
his theory is not supported by data. Mészaros notes that there are
a lot of Suytans, so it is not the name of a single evil supernatural
being or “evil” itself, and that it is even not entirely the same con-
cept for the Northern and Southern Chuvash (Mész. 28-32). In the
South, it is associated with water, whirlwinds and lightning?® — it
lives at the bottom of lakes, in baths or watermills, is dangerous
to humans because it drowns people or takes their intestines out
in the bath. In the north, it lives in the stream or by the fireplace in
the grain-drying barn, it is a guardian of treasure, it changes babies
and gives spellcasters the power to harm. Ashmarin discusses the
figure of Suyttan in his article on mythical beings (Ashmarin 1982,
34), but in the original Chuvash examples cited by him, what actu-
ally appears is the — Usal (‘bad, evil’) and not the suyttan. Salmin
makes an important observation: the Suyftan is not only the name of
an actual evil spirit but also an umbrella term for various beings that

260 God destroys the devils with lightning; to escape, the devil takes various shapes
in order to get into people’s houses or get a lift on their wagons; see also —
Aslati, — Sisem. I quote a relevant mythical legend under Mész. 86.
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are harmful to humans, such as the — Iye, which removes people’s
intestines in the bath, the — Vupdr, which pushes people at night or
a water spirit like the sivri or the — Vutas.

Ashmarin’s dictionary includes the word /es, the primary mean-
ing of which is ‘that one, the other’, which was also used as a syn-
onym for the suyttan (Ashm. VIII, 83). It must have been used in-
stead of an ineffable name due to a taboo (it probably did not refer
to the Suyttan, or not exclusively to it).>!

Seymet

I. “4. a spirit’ (Ashm. XI, 102). In compounds: yajar-seyme,DZa, Sil-seyme, DZa,
ingek-seyme, DZa “certain spirits’ (Paa. 116); vutld seymet ‘name of a spirit’ (Ashm.
XI, 102) [‘fiery seymet’]; cupv cexmem (Magn. 91), and sér seymecée ‘name of a

Ve ¢

deity’ (Ashm. XI, 102; cf. also: Paa. 133) [‘earth’s seymet’]; Sil seymecé ‘name of
a deity’, from the second round (Ashm. XII, 150) [‘wind’s seymet’]; turd-seymet
‘name of a deity’ (Ashm. XIV, 159) [‘God-seymet’]. 1. ‘fatigue, worry, trouble,
loss’ (Munk. 40); ‘1. trouble, misfortune, 2. disease, 3. person who keeps swearing
for no reason’ (Ashm. XI, 102). III. For the etymology of the word, see Bashkir —
Zdymdt. IV. prayer: Magn. 91-92; incantation: Ashm. I, 166.

The word seymet is not discussed among mythical beings by the
majority of the literature. Similarly to the beings — Inkek and —
Sinker, the primary meaning of seymet is also some kind of trouble
or misfortune; but, in opposition to the former beings, the seymet
means some kind of spirit or perhaps deity in compound words.
In some of its compounds, the other part is also a word meaning
something bad, evil, trouble or misfortune, such as inkek-seymece,
yayar-seymece, sinker seymet. In some other compounds, it is asso-
ciated with the elements: ser seymecée ‘earth’s seymet’, vut seymet
or vutla seymet ‘fire’s or fiery seymet’, sil seymece, ‘wind’s seymet’,
Siv seymece ‘water’s seymet’. Besides, it also appears in a com-
pound with the word Turd (‘God’), in the form of turd-seymet.

261 A similar, originally taboo name is the Bashkir — Ndadtd, meaning ‘something’.
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In Magnitskiy’s beer-sacrifice list from Bayteryakov, the ‘earth’s
seymet’**? appears as the last one of the deities invoked (Magn. 91),
following the earth’s father, mother and vapour.2%

Sinker

I. ‘4. name of a deity’ (Ashm. XI, 149); in compounds: Counv cvineepe ‘wind’s
strength’ (Magn. 63), and the same form, meaning ‘averter of misfortune’ (Magn.
89), and $i/ sinker(e) ‘deity of the second round’ (Ashm. XII, 150); Cooineepo
coypens ‘sender of strength’ (Magn. 64); sinker-seymet ‘name of an evil spirit’
(Ashm. XI, 150); sinker-siren ‘name of an evil spirit’ (Ashm. XI, 150); sol sinker
‘name of a spirit, which attacks people on the road if not placated’ (Ashm. XII,
220). IL. sipger: ingek-sipger ‘all kinds of loss, misfortune’ (Paa. 122); ‘1. mis-
fortune, unexpected event, trouble; 2. contagious disease; 3. terrible, scary thing;
5. solidification’?** (Ashm. X1, 149). IIL. The etymology of the word is not discussed
by Fedotov, nor by Egorov; so far, only Magnitskiy has tried to clarify the origin of
the word — without success. Magnitskiy originated the Chuvash word from the Per-
sian word S cenreps (sic!) ‘fortification, barrier, barricade’, which he had found
in Budagov’s dictionary (Bud. I, 638). The word exists in modern Persian, too:
JSiu (sdnkdr) ‘trench, rampart, fortification” (PRS 293). Of the Turkic languages, it

262 In Magnitskiy, sér seymet appears in dative case (just like all the other deities

or spirits invoked), in the form of cups cexmemne.

The Chuvash forms of these are: sér asseé, sér amasé, sér pu; in this sacrificial list

of Magnitskiy’s, those invoked are in dative case. Magnitskiy gives the names in

the following forms: Cupe awwene, cupb amvliure, cupb nyHe, Cupb cexmemHe.

264 Ashmarin provides examples in various contexts for the first four meanings
of the word sinker (misfortune, trouble, disease, scary thing), but he gives no
example for the fifth meaning, which is very different from the others (solid-
ification). In fact, we can find no text here, only one reference to Munkacsi.
Munkacsi gives this word in his article “Notes on Chuvash Linguistics” as
coineepy ‘fortification, barricade’ (Munk. 40). Munkacsi refers to Magnitskiy
in providing the meaning of the word. Thus, Ashmarin’s only dubious piece
of data goes back to Magnitskiy. Magnitskiy provides this meaning in the vo-
cabulary that he compiled of the words not found in Zolotnitskiy’s Chuvash
dictionary (Magn. 261-264). In other parts of Magnitskiy’s book, this word ap-
pears several times in the various lists of gods and spirits, usually translated as
‘strength’. It only becomes clear from a footnote on page 63 that he identified
the Chuvash word with the word _Siw cenreps “fortification, barrier, barricade’
in Budagov’s dictionary. Probably, this was his basis for translating it in the
lists as ‘strength’, for want of a better word. However, this word with this
meaning does not exist in Persian, nor in any Turkic language.

263
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got into Chagatai and Azeri, which adopted many Persian loan words, with similar
meanings: Chag. ‘fort(ification)’ (Bud. I, 638; Rad. IV, 448-449); Az. ‘shelter, bun-
ker’ (AFS 551), also ‘trench, rampart, fortification’ (ARL IV, 109)’. The Chuvash
word sinker cannot be originated from this Persian word. IV. prayer: Vish. 240-241;
Magn. 58, 59-60, 84-87.

The compound inkek-sinker,** meaning ‘bad’, ‘trouble’, ‘misfor-

tune’, often appears in Chuvash prayers, from which they ask for
deliverance and protection. Similarly to — Inkek, it is also true
for sinker that only Magnitskiy has data suggesting that it is also a
mythical being (as it appears among the deities and spirits invoked),
but Ashmarin provides some other compound forms from other col-
lections which include the word sinker, which can be interpreted
as some kind of evil spirit, such as sinker-seymet ‘name of an evil
spirit’ and sinker-siren*s® ‘name of an evil spirit’ (Ashm. XI, 150).

Magnitskiy has this word in various beer-sacrifice god-lists with
various meanings, which are incorrect, due to its erroneous etymol-
ogy. It usually appears at the back of the list, in the last quarter
among the deities and spirits invoked, usually in some compound
form. There is only one place where it appears independently: sinker
(covineepn) is the 68" invoked being in the Bishev list, where no
meaning is provided by Magnitskiy. In Maslovoy village, the 36"
name of round X is Si/ sinkeré (Couns cuineepe), translated by Mag-
nitskiy as the ‘wind’s strength’, but in fact meaning ‘wind’s misfor-
tune (trouble)’. In round XI, the name of the 48" deity or spirit is
Sinker siiren (Cobinceps covypens), ‘sending strength’ in Magnits-
kiy, but ‘involving misfortune’ in fact. Ne 73 is sul sinker (Cvozo
cvlHeepy), given here without translation; actually meaning ‘the
road’s misfortune’ (or ‘trouble on the road’).

265 In Ashmarin, it is also found in the form of inkek-sinkek (Ashmarin 1898, 115);
he wrote in his dictionary that this form had the same meaning ‘(some kind of)
trouble’ as inkek-singer (Ashm. 111, 124).

266 The second part, siren, is not easy to interpret; Ashmarin translates the com-
pound inkek siren as ‘averter of trouble, name of a deity’ (Ashm. III, 124 —
probably based on the verb sir- ‘take away, remove’), whereas he interprets
the compound sinker siren, which has the same meaning, although he does not
translate it, as an evil spirit (Ashm. XI, 150).
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In the Bishev goose-sacrifice, offered for the recovery of the
sick, Ne 17 of the 24 deities and spirits invoked is sinker, and Ne 18
is sinker siren. In the family prayer recited if all of the children have
died, where they always invoke — Kepe and its compound forms,
the last two beings invoked are Kepe sinkere and Kepe sinker Stiren.

Sélen

I. Cronvpans “aerial phenomenon similar to some kind of snake, so it is called flying
snake’ (Mil.: Nik. I, 495); Croaspans ‘flying snake, which is believed to bring the
gift of children; when they see it, they request a child from it’ (Mil.: Nik. 1,498);
Cronan ‘Deity who flies through the air and gifts women with fertility’ (Sbo. 82);
CHYIIHb namuiu, CbyIoHb awwe amvidic ‘snake tsar, snake’s father, mother’ — healing
forces occurring in incantations (Magn. 151); sélen ‘2. snake which protects domes-
tic animals (old belief)’ (Ashm. XIII, 58); cezen ‘celestial snake who grants the gift
of children to those who turn to it” (ME II, 538). In compound forms: sélen amase
‘name of a spirit’ (Ashm. XIII, 59); sélen assé ‘name of a spirit’ (Ashm. XIII, 60 <
Magn. 151); — Vere sélen. 11. ‘1. snake’ (Ashm. XIII, 58). III. The word is from a
Turkic etymon; for its etymology, see Tatar — Yilan. IV. incantation: Magn. 151.

The snake is associated with various notions in Chuvash beliefs.
Mil’kovich described it in the 18" century as a flying snake living
in the air, which brings the gift of children — it was later repeated
by Sboev. Both authors list it as Ne 23 of the 33 good deities.?*” Ni-
kol’skiy also wrote about the snake in this sense, but probably only
on the basis of the two previous authors, as no such belief is men-
tioned anywhere later. Nikol’skiy supposed that this mythical being
might be identical with the son-and-daughter-creating God (ival-yer
suratakan tura) (Nik. 11, 132).

In Magnitskiy, neither sélen nor its compounds appear as myth-
ical beings in any of the sacrificial God-lists, but in an incantation
against snakebite, the prince of snakes (sélen patsa) and the snake’s
father and mother (sélen assé, amasé) are mentioned as good spirits,
listed among the healing forces.?*® In one of Ashmarin’s records, the

267 Mil’kovich listed 33 good deities; in Sboev, there are 33 good celestial Gods
and 8 more good earthly deities.

268 T quote the incantation under Magn. 151.
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snake also appears as a good spirit, the protector of the farmyard,
which shows Tatar parallels. There are several Tatar examples of
the protector of the farmyard seen in the shape of a snake (Tat. —
Abzar iydse).

A completely different notion was recorded by Mészaros: It
claims that there used to live man-eating giant snakes which, when
they took to destroying people excessively, were wiped out from
earth by lightning (asa) (Mész. 105).2%

In folk tales, three and seven-headed snakes kidnap princesses
and keep them imprisoned in their underground realm (Mész. 105);
that is, they belong to the half-anthropomorphic and half-zoomor-
phic type of wife-abducting enemies.

Sér (+x)

I. Cup ‘name of a spirit or deity’ (Pal. 159; Ash XIII, 101.); ser ‘spirit of the earth’ (Sal.
453). Its compound forms: Cup acwe (as well as his wife and children) ‘earth-creating
God’ (Sbo. 82); sér asse ‘earth’s father’ and ser amasé ‘earth’s mother’ (Mil.: Nik. I,
495; Nik. II, 132; Ashm. XIII, 89; Sal. 454-455); Szer-asse ‘creator of earth’, a kind
of creator God; besides, some sources mention mother earth, Cep awuwe’s wife (ME
11, 538); sér yis ‘earth’s master’ (Rek 1898, 186; Ashm. XIII, 91), and: sar-jiza ‘earth’s
ruler or master, who has parents and master’, $or-siggera, Sor-seyme, DZa etc. (Paa.
133); sér yayaré ‘name of a spirit’ (Pav.: Ashmarin 1921, 27; Ashm. XIII, 99); sér ya-
yar amadsé ‘name of a spirit’ (Pav.: Ashmarin 1921, 27; Ashm. XIII, 99); sér Xarpane
‘name of a spirit’ (Pav.: Ashmarin 1921, 27; Ashm. XIII, 99); ser yis, with the mean-
ing ‘earth’s family’ (Magn. 29; Mész. 60) [lit. ‘earth’s master’]; sér yis amasé ‘a deity’
(Pav.: Ashmarin 1921, 27; Ashm. XIII, 91) [‘earth’s master’s mother’]; sér kak(a)ri or
ser kakkari ‘earth’s breasts; name of a deity’ (Ashm. XIII, 92; Pav.: Ashmarin 1921,
27; Den. 21); as well as sér kak(a)ri amasé ‘name of a deity’ (Pav.: Ashmarin 1921,
27); ser kanséré®™ ‘name of a spirit’ (Ashm. XIII, 92); sér-siv kéten ‘earth-water’s
shepherd’ (Magn. 30; Ashm. XIII, 100); sér pakarti ‘earth’s inside; name of a deity’
(Ashm. XIII, 94), ser pu or pave ‘earth’s vapour (typical during the morning hours in

29 This idea is related to the belief that lightning (— Sisem) destroys the devils.

20 The word kansér means ‘restless, uncomfortable, difficult” (Ashm. VI, 59-60).
Thus, the meaning of the compound is approximately: ‘earth’s difficulty’. In
several spirits” names, the second part is a word meaning some kind of ‘trouble,
difficulty, loss’.
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spring); name of a deity” (Magn. 84;*"" Ashm. XIII, 96); Ser piileysi and ser piileysi
amaseé ‘name of a deity each’ (Pav.: Ashmarin 1921, 27; Ashm. XIII. 95); sér-siv asse
‘a synonym for God’ (Vis. 234);27 ser-$iv tit(ak)an tora ‘name of a deity’ (Ashm. XIII,
100) [‘country-holding God’]; as well as sér-siv tit(ak)an ira and sér-siv tit(ak)an ira
amaseé (Pav.: Ashmarin 1921, 28.) [‘earth-water-holding good one’ and ‘earth-wa-
ter-holding good one’s mother’]; ser-su keten first deity of the sixth round (Ash XIII,
100; Shevle: Ashm. 111, 67); sér seymece ‘name of a deity’ (Ashm. XIII, 95); sér siyci
‘name of a deity’ (Ashm. XIII, 96); sér sinkeré ‘earth’s wrong, disease’ (Mész. 295-
296); the same in Ashmarin: ‘name of a spirit’ (Ashm. XIII, 96); sér sulu ‘ninth deity
of the first round’ (Sevle: Ashm. 111, 66);*™ $ér tavras ‘name of a deity’ (Sal. 453);2™
ser titki ‘name of a deity’ (Ashm. XIII, 98); sér tiviece ‘name of a deity’ (Ashm. XIII,
98);%"5 Ser turas, Ser turas amasé (Pav.: Ashmarin 1921, 27-28); serti tora (Ashm.
XII1, 98). I1. sér ‘1. earth, 2. earth as matter, soil 3. Planet Earth, 4. area, settlement,
area ownership; 5. topic; 6. result, end’ (Ashm. XIII, 84-89). II1. Chuv. ser < OT. yer
‘earth, place’ (see e.g. Cl. 954; DTS 257); the word has been retained in numerous
Modern Turkic languages (cf. e.g. Sev. IV, 191-192; Ris. 198; Chuvash data with Tur-
kic background: Zol. 68; Egor. 211; Fed. II, 110). IV. prayer: Vish. 239-240; Magn.
20, 30, 58, 59-60, 84-87, 91-92, 108-109; Rekeev 1898, 184-185; Pav. 27-28; Ash-
marin 1921, 34; incantation: Mész. 60.

271 At another place, Magnitskiy provides the meaning ‘earth’s trunk” (Magn. 89),
where the name of the spirit is in the dative case, which was misunderstood by
Magnitskiy.
The compound sér-siv literally means ‘earth-water’, but already in Old Turkic,
it meant a politically or geographically unified territory, i.e., country, which
meaning has been retained till today in several Turkic languages (cf. Dallos
2004). Ashmarin provides three meanings in his dictionary: ‘country; coun-
tryside; name of a deity’ (Ashm. XIII, 100); in fact, sér-siv does not mean any
deity, only appears in the names of certain deities as the object of the protection
of the given deity (a deity protecting the country).
The word sulu “wrong, loss’ appears in the names of several deities (cf. Ashm.
X1, 168). For example, Tura sulu, which Nikol’skiy translates as ‘divine whip’
(Nik. II, 132). This meaning appears in Magnitskiy in the form 7ora soli (in the
Maslovoy beer-sacrifice list, as deity Ne 44 in round IX). The word sulu does
not mean ‘whip’, but sula/sola does (Ashm. XII, 223); therefore, Magnitskiy’s
translation is the correct one.
The word tavras has an extensive field of meaning in Chuvash: ‘circle, around,
circumstance, dowry, good feature, family, clan, cult’ (cf. Ashm. XIII, 145-147).
275 The word tiviet means ‘mercy, happiness, luck; name of a deity’ (Ashm. XIV,
31). As the name of a deity, it appears as Ne 31 in Magnitskiy’s Bishev list, as
well as in the compound names of some mythical beings: tiviet titan (Ashm.
X1V, 32), tivlet ama (Ashm. X1V, 31).

272
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Although the earth and/or its spirit (sér) occurs in prayers on its
own, the compound forms are much more frequent, of which the
earth’s father (sér asse), earth’s mother (sér amasé), earth’s master
(sér-yis) and earth-water’s shepherd or guardian (ser-siv keten) are
the most common names. The literature usually classifies them as
good earthly deities. They occupy a prestigious place in the hierar-
chy of supernatural beings — in the sacrificial lists, they are general-
ly found among the deities invoked in the first round. Nevertheless,
as mythical beings, these figures associated with the earth do not
have a well-defined character, nor are they are accompanied by any
mythical story describing their origin or nature.

The name sér appears in two 18"-century descriptions. Pal-
las recorded the names of eight lesser deities besides 7Tura (God),
the fifth of which was sér (Pal. 159), and in Mil’kovich, Ne 15 of
the good deities is Sér asse ‘earth’s father’ and Ne 16 is sér amasé
‘earth’s mother’. At the beginning of the 19" century, Vishnevskiy
recorded the compound sér-siv assé ‘earth-water’s father’ among
the synonyms for God (Vish. 231). At the same time, however, in
a prayer recorded by him, it appears in five different forms: sér siv
titan ‘earth-water-holder’, sér Siv titan amasé ‘earth-water-hold-
er’s mother’, ser siv titan piileyse ‘earth-water-holding piiléyse’,
ser iv titan piiléysé amase ‘earth-water-holding piiléyse’s mother’,
ser §iv titan kepe ‘earth-water-holding Kepe’. Sboev lists the being
‘earth’s father’ as Ne 14 of the good celestial deities, who has a wife
and children and is the creator of the earth (Sbo 82; adopted by
Nikol’skiy, too: Nik. II, 132 and Basilov: ME 11, 492).

At several places in Magnitskiy’s sacrificial god-lists, four com-
pound forms follow each other: sér yis ‘earth’s master’,?’® ser asse
‘earth’s father’, ser amase ‘earth’s mother’, sér kéten ‘earth’s shep-
herd’. In three of the beer-sacrifice lists, Maslovoy, Bishev and

276 Magnitskiy provides the meaning ‘earth’s family’, which he explains in one
place as the family of the spirits living on earth (Magn. 29), an interpretation
shared by Mészaros (Mész. 60). The meaning is corrected by Ashmarin (Ashm.
1, 83; XIII, 91), although Paasonen and Rekeev previously translated it correct-
ly as ‘earth’s master’ (Paa. 133; Rek. 420).
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Cheshlam, they are the 7-10™ invoked deities of the first round,
just like in the case of the Bishev list of the prayer recited at the
goose-sacrifice and the Maslovoy list of the ucuk (meadow or field
sacrifice).?’”” In Nikifor Pavlovich’s collection, in the prayers said
for the people and the grain, the forms sér Siv titan ira ‘earth-wa-
ter-holding good one’ and sér Siv titan ira amasé ‘earth-water-hold-
ing good one’s mother’ appear (Ashmarin 1921, 27-28).

Rekeev has the compound names of four such deities. Rekeev
interprets the being sér §iv tuna Turd as the god creating the earth
and the water and considers it the second most significant one in
the hierarchy of deities, along with the god creating the soul (¢un
Suratakan turd). He identifies ser yis ‘earth’s master’ with the god
creating the grain (tirda-pula suradan)*® (Rek. 420). He also men-
tions the beings ‘earth’s father’ and ‘earth’s mother’ (sér asse, ser
amasé), but claims that these are spirits of lesser importance, which
are not worshipped by the entire Chuvash people (Rek. 423).

M¢észaros recorded that in Cheboksary, two icons in a chapel
were regarded as the earth’s father and mother. There are several
records about the Chuvash incorporating icons into their own belief
system.?”’

It is interesting that these names do not appear in ceremonies
closely associated with agriculture or in the prayers said there, nor
in incantations for the good yield of crops,?? but in several incan-
tations recited to heal or prevent diseases caused by falling down
onto the ground. Nikifor Pavlovich provides fourteen different
compound forms appearing in prayers said at the time of falling on

217 This steady position is worth mentioning because the hierarchy of gods and

spirits is in fact quite changeable. A typical example of this is the figure of —

Piileyse, which often appears immediately after God, but also as the name of a

lesser spirit in other sources.

This god-name appears in several of Magnitskiy’s lists — independently of the

form sér yis.

2% In more detail, see Dallos 2012, with further literature.

280 In Mészaros’s collection, in the harvest prayers said to the field, — Ana is in-
voked (I quote two such prayers under Mész. 67- 68).

278
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the ground.?®! Mészaros also quotes an incantation recited in case of
children’s diseases caused by falling on the ground, which features
the beings earth’s father and earth’s mother.?%?

Thus, on one hand, sér (and its compound forms) is a prestigious,
high-ranking deity not closely related to the earth (arable land), and on
the other hand, it is a local, threat-posing, disease-causing spirit living
on earth, especially in the forms of the earth’s father and mother.

Sérti patsa

L. Cepoe naowa ‘earthly ruler, tsar (one of the deities)’ (Mil.: Nik. I, 495, also cited
by: Ashm. XIII, 98); ‘earthly tsar’; the second name in prayers (Sbo. 82; Nik. II,
132). IL. patsa ‘king (tsar), kingdom, state’ (Ashm. IX, 138). I1l. serti ‘earthly’; for
the data of the word $ér, see — Sér. The word patsa was adopted to Chuvash from
Tatar (Scher. 48). It is of Persian origin and exists in several Modern Turkic languages
(e.g. Osm; Tat; Kaz; Uyg.) (Egor. 145; Rés. 377; Fed. I, 391); ModPer. 443\ (padsah)
‘ruler, prince, king; empire, kingdom, state; of a ruler, empire, king’ (Gaf. I, 125). IV.
prayer: Geor. 178; Fuks 1840, 141; incantation: Magn. 146-147, 151;* Elle 29-30.

The name sérti patsa only occurs in prayers. It was first recorded
by Mil’kovich in the 18" century, as Ne 4 of the good deities, im-
mediately after God, God’s father and God’s mother (Mil.: Nik. I,
495). His record is later repeated by Artem’ev and Nikol’skiy and
perhaps already Sboev, too. From the fact that in the invocation of
certain prayers, the celestial God is immediately followed by the
earthly ruler, ahead of the other deities, Sboev concluded that the
Chuvash deified their earthly leaders and endowed them with a di-
vine nature. It is perhaps a slightly exaggerated idea. On one hand,
at the time when the first data were recorded, the word patsa was
no longer the actual title of the ruler of the country or empire, but
on the other hand, it is always the king of folk tales. Of course, it

81 Ser Turds, Sér Turrds amdsé, Sér Piiléysi, Sér Piiléysi amdse, Sér asse, Sér
ser yayar, sér yarpan amasé, ser yarpan. 1 provide the translation of these in
the Anthology under Pav. 27-28, along with the prayer said to them.

I quote the incantation under Mész. 60.

In these two prayers in Magnitskiy, the compound form sérti patsa does not
appear, only the form patsa.
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cannot be completely ruled out that it had been preserved in prayers
from centuries before. However, it only appears in few prayers, and
it is also worth mentioning that it usually occurs as a set phrase:
stilti Tura, serti patsa, which can perhaps be translated as ‘upper
godhead, earthly kingdom’, in which case, serti patsa is obviously
not a mythical being. However, Magnitskiy’s collection includes
two prayers and incantations in which the word patsa occurs with-
out the attribute ‘earthly’. In these, they ask that mercy come from
God and goodness come from the padisah.?*

Sil

I. Cunv ‘wind’ and Cune ameioce ‘its mother’ (Mil.: Nik. I, 495); Cure ‘wind’s
god’and Cunwb amoorce ‘its mother’ (Fuks 1840, 92); Sille ‘wind’ (Thomas: Anderson
1906, 11); “‘wind (to which they pray)’ (Vish. 232); Cunvs-Topa ‘wind’s god, it has a
wife and children’ (Sbo. 82); compound forms in Magnitskiy:*** il amase ‘wind’s
mother’ (Magn. 63, 84, 89, 91); sil assé ‘wind’s father’ (Magn. 63, 89, 91); si/
inkeké ‘wind’s punishment’” (Magn. 63), ‘wind’s misfortune’ (Magn. 89); sil sinkeré
‘wind’s strength’ (Magn. 63), ‘averter of misfortune’ (Magn. 89); i/ sunace ‘wind’s
wings’ (Magn. 84, 89); sil siyci ‘wind’s guardian’ (Magn. 63), ‘protector from mis-
fortune’ (Magn. 89); sil tityané, without meaning (Magn. 91); sil yayaré ‘wind’s

v

wrath’ (Magn. 63, 89); compounds in Nikifor Pavlovich: Sil amdié ‘wind’s mother’,

$il sunacé ‘wind’s wings’, Savsa®® $il amdsé ‘whirlwind’s mother’, savra $il ya-
yaré ‘whirlwind’s bad one’, Savra $il killi amdsé ‘whirlwind’s k8/8’s mother’, Savra
Silpe Siireken Sunatld Ird ‘winged Good One going with the whirlwind’ (Ashm.
1921, 29); sil and its compound forms: $il amas(e), sil asse, sil aci [‘wind’s son’],?*’
sil inkeke, sil seymecé, sil sunac(é) ‘names of deities from the second round’ (Shev-
le: Ash XII, 146-150); ‘God personifying the wind’ (ME II, 538.); ‘deity of the
wind’ (Sal. 463) and, one lower in the hierarchy: §i/ amasé ‘wind’s mother’ (Sal.
464). I1. ‘wind, air’ (Zol. 69); ‘wind’ (Paa. 136; Ashm. 12, 146—148). I11. The word
is from a Turkic etymon, already present in Old Turkic (cf. Cl. 916) and retained in
several Modern Turkic languages (cf. e.g. Rés. I, 117; Sev. 1V, 174-176; Egor. 213;
Fed. II, 117; GTJ 40; WOT 784-787). IV. Magn. 51, 58, 84-87, 91-92; Pav. 28-29;

Rek. 1898, 184-185; Mész. 130, 133-134, 136, 139, 146.

284

I quote the prayer and incantation under Magn. 146-147 and Magn. 151.
285 T provide the forms and spelling used by Magnitskiy in the subchapter “Lists of
gods and spirits”.
Misspelling; the correct form is $avra.
Such a compound form appears in the case of Turd: Turd aci ‘God’s son’ (— Tura).

286
287

135



Sun-Eater, Moon-Swallower

The wind and the wind’s mother already appeared as good celestial
deities in Mil’kovich’s list compiled in 1783. Although as a mythi-
cal being, it only occurs in prayers (not a single legend or memorat
related to the wind is found in the volume of Chuvash mythical
beliefs, see: MLX), the wind and its various compounds (its father,
mother, wings, bad one, etc.) are considered part of the Chuvash
pantheon by the majority of scholars of beliefs.

In Magnitskiy, all four beer-sacrifice god-lists include several
compound forms, usually at the end of the first third of the listed
names, following the greater, more significant deities, in the same
bloc as the sun (— Xével) and its deities, the “bright world” and the
— Kavak yuppi beings (Maslovoy list: deities Ne 32-37 of rounds
IX-X; Bishev list: deities Ne 18-19; Cheshlam list: deities Ne 31-36;
Bayteryakov list: deities Ne 12-14).

The literature generally classifies the wind and the god of the
wind as good deities (e.g. Mil’kovich, Sboev, Salmin); however, in
some prayers, they ask for protection from the wind?*® and some-
times the spread of some epidemics is associated with the wind.?®
Perhaps this is the reason why Shevle, in the list of gods compiled
by himself, separated the compound forms including the wind, and
those he considered good ones (the wind’s father and mother) were
placed in the front of the hierarchy, in the second round, where-
as others were placed way further back, in the fifth round (wind’s
wings, wind’s bad one). However, Mészaros believed that all these
beings were regarded as dangerous because they may damage the
house and the grain (Mész 76).

Sisem
L. Acnaou cozumbe ‘god of lightning’ (Fuks 1840, 92); Asladi-Sozimbe ‘god of light-
ning’ (Thomas: Anderson 1906, 11) [Fuks and Thomas’s two compound forms lit-

erally mean ‘thunder with lightning’]; ‘2. name of a deity’ (Ashm. XII, 172-173);
‘god of lightning (in the same way as asa)’ (Den. 18); ‘god of lightning” (ME II,

vvvvvvvvvvvvv

288 T quote such prayers under Magn. 51; Mész. 130, 133-134, 136, 139, 146.
28 Such prayers are found in the Anthology under Magn. 91-92.
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‘lightning’s mother, lightning’s wings, good one going before the lightning’ (Pav.:
Ashmarin 1921, 28; Ashmarin’s data are repeated by: Den. 18). II. Its first record
is from 1737-1738: cucems ‘lightning’ (Dmit. 288); ‘1. lightning” (Ashm. XII, 172-
173). II1. The words yasin ‘lightning’ and yasna- ‘flash, sparkle’ already appear in
al-Kashgari’s 11"%-century dictionary and they exist today in several Turkic languag-
es (e.g. Uzb; Tat; Bash; Shor, Nog; Uyg.) meaning ‘lightning, sparkle’ and ‘flash,
shine’ (DTS 246; Réds. 192; Egor. 214; Fed. 11, 123). The Chuvash word sisem is
a derivative of sis- ‘flash, sparkle, shine’, which might in turn come from the OT.
verb *yas- (Rés. 192; Fed. II, 123.). For OT. forms yasa-, yasna-, yasin (‘shine,
flash, lightning’), see: Cl. 977, 979. IV. mythical story: Mész. 86; Ashm. XII, 173;
incantation: Elle 29-30; Mész. 341; Pav. 28-29.

Although not considered a mythical being by most scholars, in two
early 19"-century sources, lightning (together with thunder) also
appears as the name of a deity (Fuks 1840, 92; Thomas: Anderson
1906, 11).%° However in a long prayer recited “For the grain and
the people”, the names lightning’s mother, lightning’s wings and the
Good One going before the lightning appear among the deities and
spirits invoked (Pav.: Ashmarin 1921, 28-29). It was probably on
the basis of these that Ashmarin thought this word not only meant
‘lightning’ but also the ‘name of a deity’, which he included in his
17-volume dictionary (Ashm. XII, 173). His assumption was ad-
opted by Denisov, too: Den 18-19). Maybe a comment is due here:
in Fuks and Thomas, the word Sisem in fact does not appear on its
own, and in Pavlovich’s list, lightning itself does not occur among
the deities invoked, only its mother, wings and the “Good One go-
ing before it”. Thus, it is questionable whether the lightning can be
considered a mythical being at all.

On the basis of available folk belief texts, sisem is most likely a
natural phenomenon in the system of Chuvash beliefs which is asso-
ciated with certain beliefs, for example the notion that God destroys

20 Sboev also provides such a compound meaning (‘god of lightning and thun-
der’), although it stands as the meaning of the Chuvash Acra-adouii-Topa
(which is actually the form — Aslati) (Sbo. 80). Later Nikol’skiy adopted it,
too (Nik. II, 132).
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the devils with the lightning.?*' Incantations against the evil eye and

for the healing of eye diseases seem to be semantically related to
this notion, as in these, sisem occurs in the context of becoming
purified from evil and diseases.”” However, Zolotnitskiy also re-
corded a part of a prayer where God was asked to save the person
from thunder and lightning (Zol. 200).

Sul (x + sul)

1. lanyea Apa ‘god of roads and crossroads’ (Fuks 1840, 92; in the form Schalouga
Ara, without meaning: Thomas: Anderson 1906, 11); Cuon-Topa ‘protector of roads
and travellers’ (Sbo. 82); in compounds in Magnitskiy: sul inkek ‘misfortune on
the road ’ (Magn. 86); sul inkek ‘name of a kiremet’ (Magn. 89); sol sinker ‘averter
of misfortune’ (Magn. 89); sol sinker ‘name of a kiremet’ (Magn. 86); sul Siiren
ira ‘good travel-companion’ (Magn. 65); sul Siiren ira ‘good travel-companion’ —
name of a kiremet’ (Magn. 87); sul yayarée ‘name of a kiremet’ (Magn. 87); sol iyi,
sol vupare, sol satiné®? (Magn. 147); in compounds in Nikol’skiy: sul tura ‘road
God’, and sul siiren ira ‘good travel-companion, wanders in the air, helps those
drowning, swimmers and boaters’ (Nik. II, 133); in compounds in Ashmarin: yut sul
‘name of a deity’; tasa sul(¢) ‘name of a spirit’ (Ashm. XII, 216); su/ ir ‘name of
a spirit’; sol inkek ‘name of the deity on the roads’ (Ashm. XII, 217); sol perekece
‘name of a deity’ (Ashm. XII, 219 < Magn. 69); so/ sinker ‘name of a spirit, which
attacks people on the road if not placated’; sul savarndsé ‘name of a deity’ (Ashm.
XII, 220) [‘bend in the road’]; sul siireken ird ‘name of a deity which protects from
misfortunes on the road’; sul siire(ke)n ira ‘name of a deity (protects from all kinds
of threats on the road)’ (Ashm. XII, 221); sul yayaré ‘name of evil spirits who live
on the roads’; sul yayar is also the name of a disease,”* which is cured with a plant
called sul yayar uti*> (Ashm. XI, 222). II. ‘road’ (Ash XII, 214); as well as: sul
amake ‘name of a disease’ (Ashm. XII, 217). ITI. The Chuvash word is from a Tur-
kic etymon; it already existed in Old Turkic as yul/ ‘road’ (cf. Cl. 917), and has been

21T quote one such description under Ashm. XII, 173. The Bashkirs have a very
similar concept, Bash. — Saytan. Mészaros records a belief that all the gi-
ant snakes that had ever lived on earth, which ate and destroyed people, were
struck by lightning (asa), and none of them remained (Mész. 106).

»2 T quote the incantations under Elle 29-30; Mész. 341.

2% The second parts of the compounds are each a harmful mythical being, see —
Iye, — Vupdr, — Suyt(t)an.

24 A similar disease is sul amake (its data: Ashm. XII, 217), and also see the entry
— Amak.

25 The name of the plant means ‘yayar grass on the road’.
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retained in several Modern Turkic languages (for these, see e.g. Rés. 205-206; Sev.
IV, 217-219; GTJ 531; Chuvash data with Turkic background: Zol. 71; Egor. 216-
217; Fed. 11, 131). IV. prayer: Magn. 59-60; Elle 47-52. (prayers 21-26) incantation:
Magn. 146-147, 152.

The word sul ‘road’ does not mean a mythical being in itself, but
several of its compounds mean some kind of spirits on the road,
which are dangerous to humans, e.g. sul yayar, sul inkek, sul iyi, sul
vuparé.*® Different from these evil spirits are perhaps the beings
which protect people on the road, such as su/ tura ‘road God’, as
well as the form sul siiren ira ‘good one going on the road’, invoked
in prayers. However, not much data is available about these. The
form ‘road God’ was interpreted as a positive being by Sboev (and
some other scholars following him), but we encounter no other re-
cord of such a deity in any other source. In Magnitskiy’s lists, where
the “good one going on the road” appears, it is preceded by spirits
associated with the road that are hostile to man, and — Ird is not
always of a positive nature, either.

There are two more compound forms, the meanings of which are
doubtful, where the second part is possibly the word meaning ‘road’
or the same with a possessive suffix. The first one is tasa sul(¢),
which appears in Ashmarin’s dictionary without any reference or
context, as meaning ‘name of a spirit’ (Ashm. XII, 216). Literally,
the name could possibly have meant ‘road of the clean one’.?” The
second, similar compound form is tura sule, which occurs in sev-
eral sources, but its meaning is unclear; in the descriptions where
a meaning is provided, there are several different ones. The name
appears in two of Magnitskiy’s beer-sacrifice lists (in the forms 7op’
cvonu and Topa cvonu), translated in two different ways: it is ‘di-
vine whip’ in the Maslovoy list and ‘divine road’ in the Cheshlam
list (Magn. 63, 88). In Pavlovich’s Notebook of Sacrifices, in the
prayer said for the grain and the people, the compound appears in
three different forms in a rather prestigious place, after God and

2 The second parts of the compounds are each a harmful mythical being (see —
Xayar, — Inkek, — Iye, — Vupar).

297 Slightly more on the adjective tasa ‘clean’ at — Ciik.
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Piiléyse: tura sulé amase, tura sulé, ira tura Sulé. Ashmarin trans-
lated these as ‘divine year’s mother, divine year, holy divine year’
(Ashmarin 1921, 28, 31). In his dictionary, Ashmarin gave the form
tura Sulé, but without an accurate translation, only adding ‘name
of a spirit’ (Ashm. XIII, 159). Paasonen also has this compound
without an accurate translation; on the basis of his collection, he
called it ‘some spirit who « belongs to the company of God »’ (Paa.
174). As far as the various interpretations are concerned, it is not
easy to clearly support or discard any of them. The Chuvash word
sul means both ‘road’ and ‘year’, therefore, tura sulé can equally
mean ‘God’s road’ or ‘God’s year’. Ashmarin considers the latter
more likely, as in Pavlovich’s Notebook of Sacrifices, after invok-
ing the deity by this name, the prayer continues with ‘grant a good
life!’. Here, in Chuvash, ‘life’ is expressed with the compound word
kun-sul (lit. ‘sun-year’). Nevertheless, Ashmarin discussed the form
tasa sul(é), which has a similar structure, not under the meaning
‘year’ but ‘road’. The meaning ‘God’s year’ also seems to be con-
tradicted by the fact that ‘year’ does not appear in the name of any
mythical being, but there are several names including ‘road’. As
we saw above, besides the meaning ‘divine road’, Magnitskiy also
assumed the meaning ‘divine whip’. This is not excluded, either,
as in the 19" century, the word sula ‘whip’**® was still in use, and
its form with a possessive suffix (su/i) may have been transcribed
by Magnitskiy as cvonu. It is also worth taking into consideration
that, while in Pavlovich’s prayer, the form tura sulé appears in a
prominent position and probably as a positive being (this seems to
be the case in Paasonen’s data, too), in Magnitskiy’s sacrificial list,
it is followed by deities and spirits (God’s trouble, God’s bad one)

298

The word appears in the Chuvash vocabulary compiled by Vishnevskiy, pub-
lished in 1836, with the meaning ‘whip’ (VishN 147); in Zolotnitskiy, mean-
ing ‘whip’; here, Zolotnitskiy also provides the compound Top’ cvonau ‘divine
whip’, occurring in prayers (Zol. 71). In one of his articles, Ashmarin writes
that the word was already obsolete and out of use at the time (Ashmarin 1921,
31). In his dictionary, he only provides the word and its meaning with reference
to Zolotnitskiy.
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that suggest a harmful or, at least, frightening being. The explana-
tion might be that originally, there were two mythical beings, whose
names sounded similar but their natures were quite different. Based
on the data, I assume the existence of two different beings: a neg-
ative or frightening one meaning ‘God’s whip’ and a more positive
one meaning ‘God’s road’.

Several of Magnitskiy’s data testify that the compounds of sul/
often appear in the names of kiremets, too (for these data, see the
introduction to the entry).

Sut ténde, Sut santalik

I. Crome miona ‘god of light’ (Mil.: Nik. I, 495); cio0e-canoanvixs ‘light, world’
(VishN. 156); cw0 crorvoe svipoan ‘[the one] resting in the bright world above’
(Vish. 240); Cro0o-Tynsui-Topa ‘creator of light (it is in its power to send light and
warmth to people)’ (Sbo. 80); Corom mynvuu (Topa) ‘god of this world” (Magn.
63); sut-tan,DZe “the bright world (personified and worshipped)’ (Paa. 143); Sutd
ténce ‘light world, bringing light and warmth to people’ (Nik. II, 132); sut ténci ‘the
bright (light) world’, and sut santaldk ‘bright (or light) world’ (Ashmarin 1921, 28;
32); ‘name of a deity’ (Ashm. XII, 282; XV, 56); Cyma menue ‘god personifying
the light” (ME II, 538). IL. suz ‘bright’ (Ashm. XII, 279) + ténce ‘world, lightness,
light’ (Ash XV, 54), and santalak ‘weather, climate, sun, the visible world, heavenly
body, planet Earth’ (Ashm. XII, 39-41). III. Of the word su#(i) and words based on
the same verbs in Turkic languages: WOT 409-411; the Turkic equivalents of ténce
(for these, see Rés. 141; Fed. I1, 217) are eventually of Arabic origin: Ar. W (dunya)
‘light, world’ (ARS 263), it got into Chuvash through Tatar mediation (Scher. 53);
the word could have entered the Turkic languages from Persian, too; for the Persian
dictionary data, see Gaf. I, 350. As far as the origin of $antaldk, various etymo-
logical attempts are known, summarised by: Fed. II, 84-85; see also: Egor. 202.
IV. prayer: Vish. 239-240; Magn. 58, 91-92; Pav. 28-29.

The two forms (sut ténce and Sut Santaldak) are identical, meaning
‘bright (light) world’. In Ashmarin’s opinion, after ténce, of Arabic
origin, entered the Chuvash language, the name was doubled over
time, but originally it must have been one God (Ashmarin 1921,
34).%%° Although the two forms usually appear independently of each

2 In fact, we do not know exactly when each of the two suffixes was established

in Chuvash.
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other (earlier authors know either one or the other form), in a prayer
recorded in Nikifor Pavlovich’s Notebook of Sacrifices, the two de-
ities appear one after the other.*® Thus, at the time, for the Chuvash
people reciting the prayer, the two deities were not identical.

This mythical being is usually not discussed in the great sum-
mary works,*”! yet it seems to have been an important figure of the
Chuvash pantheon at an earlier time. The being sut ténce already ap-
pears in Mil’kovich’s 18"-century list, and in a prominent place: as
Ne 5 of the 33 good deities. In one of Vishnevskiy’s prayers*” from
a few decades later, we can find the being sut Santalak titan (‘bright
world holder’) and its various compounds.3®® Sboev also mentions
the being sut ténce in a prominent place, as Ne 4 of the celestial good
deities (only preceded by God and its family, mother and children).
In Magnitskiy’s beer sacrifice lists, it only appears at the bottom
of the hierarchy, and only in one list: in round IX of the Maslo-
voy deities. In Skvortsov, there is sut téncene suratna Asla Ama
(‘bright-world-birthing great mother?), as well as Seérti-siiltipe Sut
tencene titan Ama (‘earthly-upper bright-world-holding mother’)
(Skv. 166-167), unfortunately, without further reference.

It is difficult to form a more accurate picture of this mythical
being because its name has only been preserved in prayers and in
some lists as an invoked deity. Those scholars who attribute some
function to it, for example Sboev, who characterises it as the creator
of light (Sbo. 80; repeated by: Nik. II, 132), only attempted to ex-
plain a hard-to-interpret being with their own interpretation.

300

I quote the prayer under Pav. 28-29.
301 Tt does not appear as a mythical being for example in Mészaros, Denisov and
Salmin.
302 T quote the prayer under Vish. 239-240.
305 Sut Santaldk titan “universe-holder’ [lit. ‘bright-world holder’]; sut Santaldk
titan Tora amas ‘universe-holding mother’ [lit. ‘bright-world-holding God’s
mother’]; sut Santaldk titan Piiléysé ‘universe-holder’s messenger’ [lit. ‘bright-
world-holding Priiléy$€’]; sut santaldk titan Piiléysé amas ‘universe-holding
messenger’s mother’ [lit. ‘bright-world-holding Piileysé’s mother]; sut san-
talak titan Kepe ‘universe-holder’s messenger’ [lit. ‘bright-world-holding
Kepe’] (Vish. 239).
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The first part of the compound (sut) can be found in some simi-
lar names, only occurring in one or two records, such as sut amdsé
[‘bright (one)’s mother’] (Ashm. XII, 280); Suta kiil ami ‘bright
lake’s mother’ (Magn. 91; and ‘name of a deity’ Ashm. XII, 280);
Suta kiil virtakan ira ‘spirit [lit. ‘good one’] resting in the bright lake’
(Magn. 64).3* In the above-mentioned prayer, recorded by Vish-
nevskiy, there is the being sut Siilte virtan®®” ‘[the one] resting in the
bright world above’** and some further compounds of it.**” Besides
these, Magnitskiy has a compound form in which the word #énce
appears: [llop mynvuu (Surd tence ‘white light (of here)’ [lit. ‘white
world’] — the fourteenth deity invoked in the Bishev list (Magn. 84).

Tipiri

I. Tubepu ‘x’s cleaner’ [in the compound name Myn xepememv mubepu (Mun
kiremet tipiri) ‘the great kiremet’s cleaner’]’ (Vish. 233); Tnepo vipa ‘family or
clan’s protector’ (Magn. 48, 86); tipiri ‘name of a(n erstwhile) spirit (tipé irri ?)’
(Ashm. X1V, 56). II. ‘2. disobedient (person); 3. finicky; 4. power-hungry’ (Ashm.
X1V, 56). II1. In this form, the word is hard to originate either from Chuvash or any
other language. So far, there have been four attempts at interpreting and identifying
the origin of the word. Probably starting from the word tipter, meaning ‘order’,

304 Zolotnitskiy also mentions something similar: in certain places, the bright lake

is a big lake where spirits live, according to Shamanic beliefs (Zol. 75). Ash-
marin gives a completely different account in connection with a village called
Stitkiil (= sut kiil). At the site of the village, there used to be a lake, which leaked
away because, so the Chuvash believed, impure things were thrown into it, and
once a girl even threw her own baby into the lake (Ashm. XII, 310).
This form was mentioned by Ashmarin in his university lectures, too, unfortunate-
ly without any explanation, only describing Vishnevskiy’s data (AshmVv. 53).
3% Skvortsov believes that this hard-to-interpret form could be a misspelling, and
he suggests that the word kiilte (‘in the lake”) stands instead of siilte, noting that
such a being (resting in the bright lake) also occurs at other places (Skv. 252).
37 Sut Siilte virtan ‘bright-above resting’; Sut Siilte virtan Tord amdsé ‘bright-
above resting god’s mother’; Sut Siilte virtan Piiléys$é ‘bright-above resting’s
messenger’; Sut Siilte virtan Piiléysé amas ‘bright-above resting’s messenger’s
mother’ (Vish. 240). The compounds Sut iilte virtan Tord ‘God resting in the
bright lake’ and sut Santalak suratakan tura ‘bright-world-creating God’ ap-
pear among the deities invoked in a sacrificial prayer to avert the destruction of
livestock. I quote this prayer under Magn. 115-116.
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Vishnevskiy thought that kiremet tipiri might mean ‘the kiremet’s cleaner’. (Actual-
ly, the places outside villages, regarded as kiremets, were indeed kept in perfect or-
der, but this task was assigned to specific persons). The word tipiri can by no means
be derived from the form tipter. Magnitskiy interpreted the name as a compound
(mnepo vipa), where mneps ‘family, clan’ would be a Persian loan word (ModPer.
_L9)3% (Magn. 86). However, this word with this meaning does not occur in any oth-
er Chuvash source, so this solution can also be discarded. Ashmarin also assumes
a compound behind the word tipiri, which may have been a form tipe irri (Ashm.
XIV, 56). Ashmarin does not assign a meaning to it — in this form, it means the ‘the
good(ness) of the dry(ness) (a spirit)’. Skvortsov suggests that tipiri might be traced
back to the second part of the Old Turkic compound title of nobility elteber, which
was also used by the Volga Bulgars; thus, the meaning of the given form would be
‘the great kiremet’s courtier’ (Skv. 248). Unfortunately, this etymology can also be
discarded for semantic as well as phonological reasons.’” IV. prayer: Vish. 240-241.

Although this being was already recorded in the first half of the
19" century, its meaning is not clear. In Vishnevskiy, it is one of
the kiremets or the lesser beings serving the kiremets. In the prayer
quoted by Vishnevskiy,’!? the ‘Great kiremet tipiri’ is the last one of
the seven kiremets listed, so, taking into consideration the hierar-
chical structure of the prayers invoking spirits, this being must have
been a spirit of lesser significance or lesser harmful power. Vish-
nevskiy also notes that the Chuvash sacrificed geese to this being in
the hope of avoiding diseases (Vish. 236).3!!

3% In fact, this word in Persian does not mean family or clan, but ’origin, race,
dynasty”’ (see PRS 107).
There are several problems with Skvortsov’s theory. One of them is that the
Volga Bulgar title of nobility was not simply ‘(some kind of) title of nobility’
but specifically the official title of the head of the Empire (who was Almis at
the time our written source refers to). The phonetic difficulties are even more
serious, as the Oghur Turkic (Volga Bulgar or Khazar) form of the word is
yiltavar (in Ibn Fadlan’s record), where the word-initial y- prosthesis, the velar
vowel harmony and the b > v shift are all Oghur characteristics (cf. Ligeti 1986,
457-458, with further literature); therefore, the absence of these in later data
cannot be explained.
310 Talso quote it in the Anthology, under Vish. 240-241.
31T At the same place, he lists the sacrifices offered to the other kiremets, too:
the great kiremet and its mother were offered a sheep and the great kiremet’s
pliléysé a lamb.
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In the second half of the 19™ century, we find in Magnitskiy the
name ¢(é)per ird, which might be related to the tipiri; however, Mag-
nitskiy regards it as a protecting spirit, giving it the meaning ‘pro-
tector of the family or clan’. This form appears at two places in his
lists of gods and spirits. One is the sacrifice held after the new grain
was harvested (kil yis patti ‘the household’s porridge’),*'> when
in Bishev, 12 gods and spirits were offered sacrifices. In this line,
t(é)per ira is Ne 9, and what is important, it is both preceded and fol-
lowed by the names of kiremets. The name also appears at another
place in the Bishev list, at the occasion of the great beer-sacrifice,
when t(¢é)per ira is Ne 63 of the 87 deities and spirits invoked, di-
rectly preceded by the “small kiremet”. Thus, despite Magnitskiy’s
interpretation (based on faulty etymology), as far as its meaning and
nature is concerned, this being can be considered identical with the
kiremet recorded by Vishnevskiy.

Ashmarin suggested that this name could date back to a com-
pound zipé irri, in which case, the word ira (‘good’, whose genitive
case form is irri), often appearing as the second part in the names
of kiremets, would support the possibility outlined above that it is
indeed the name of a kiremet. If the form tipiri indeed includes the
word tip, tipe ‘dry’,’"3 then we can find some similar mythical be-
ings that also include this word (as the first part of compounds).
Such are tip éyye ‘name of a spirit’ (Ashm. XIV, 58);*"* tip serti
‘name of a spirit (dry-land devil)’*"* (Ashm. XIV, 59); according to
one data provider, the tip sérti is even worse and more evil than the

Sivri;31® and the tippi ‘evil spirit that causes emaciation’ might also

312 Mészaros also wrote about this sacrifice (Mész. 152-153). According to his

record, 12 small flat breads (along with porridge) were sacrificed to the “twelve

good ones”. Unfortunately, Mészaros did not record the names of the 12 good

ones (perhaps his data providers did not name them, either).

Sboev explains the Chuvash word tip from the Arabic word < (fabb) ‘destruc-

tion, death’ (cf. ARS 97) (Sbo. 89).

There is only one piece of data for it, without a wider context.

315 The literal name of the being is ‘of dry (dried up, parched) land’.

316 This and the previous data are both from Alsheevo village in the Buin district
(Ashm. X1V, 58-59).
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belong to this group (Ashm. XIV, 60). In Chuvash beliefs, drying
out or ‘dry trouble’ (zip Sar) appears at several places in various
forms. For example, when Vishnevskiy lists all the diseases and
misfortunes against which the Chuvash prayed to the kiremets, he
also mentions Sir-Sar, which he translates as ‘dry trouble’ (Vish.
241). In Ashmarin’s dictionary, however, this meaning is found un-
der the compound tip Sar (Ashm. XVII, 133).317

Tura

I. Topa ‘God’ (Miill. 113); Topa, mopw ‘God’, Topws amu ‘goddess’ (Soc. 13); Top
‘God’ (Pal. 159); Topa ‘the highest God’, Topa amuw: ‘the highest God’s wife’ (Geo.
176); Topa ‘God’, Topa amwviuv ‘Godmother’, as well as xwodecpa-Topa ‘icon, de-
piction’ (VishN. 170); Topa ‘the beginning of all good and gracious (as opposed
to the dark and bad Satan)’, and Cronodu topa ‘first one of the gods, the highest’
(Artem. 57); ‘God, icon’ (Zol. 84); Buin furs (gen. turrdn); Mal. fors (gen. toran)
‘God’ (Gom. 157); turs ‘God; holy picture’ (Paa. 173); tSun piirden turd ‘soul-giv-
ing God’ (Paa. 111); ane-turri ‘cow-protecting God’ (Paa. 173-174); turs-sulo ‘some
spirit who «belongs to God’s company»’ (Paa. 174); turs-umon DZe Siiren ‘some
spirit who belongs to God’s company’ (Paa. 174); furss ‘cabinet in which the holy
pictures are held, holy picture’ (Paa. 174); turd, tora ‘God, deity; saint/holy; icon’
(Ashm. X1V, 155-157; for the meaning of ‘holy’, also: furd sivé ‘holy water’ [‘God’s
water’] Ashm. X VI, 159); its compounds (for example): vildy torri ‘name of a de-
ity, god of livestock’, kétesri tura ‘icon’ (Ashm. XVI, 157) [‘God in the corner’];
with the meaning ‘name of a deity’: cun suratakan tura [‘soul-creating God’], cun
piiren tura [‘soul-giving God’], turda alak usakan& / tura aldkne usan [‘the opener
of God’s door’], (Ashm. XVI, 157); turd aca / tur aci [‘God’s son’], turda umence
Siireken ‘deity of the sixth round’ [‘going before God’], tura vakare [God’s bull],*'8
tura-piiley (Ashm. XVI, 158); tura-seymet, tura-sinker, tura tala, tura tatli (Ashm.
XVI, 159); with the meaning ‘name of a spirit’ and ‘name of an evil spirit’: tora

317 Tip Sar “dry trouble’ is a very interesting phenomenon in Chuvash folklore. It
means a kind of suicide when a person hangs himself, but not in his own home
but at his enemy’s gate, usually as a “closing act” of some revenge or false accu-
sation or defamation. The phenomenon was described by Fuks in the first half of
the 19" century, since when it has gathered quite a large literature (see e.g. Magn.
123-126; Nikitina 2005). False accusation and defamation and the avoidance of
these even appear in prayers (I quote one of them under Pav. 27/6).

This being may be related to the field sacrifice called vakar ciiké (vakdrpa
ucuk) ‘ox-sacrifice (field sacrifice with an ox)’ (cf. Ashm. V, 296).
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inkeké (Ashm. XVI, 158); tura yayar (Ashm. XVI, 159); as well as: turdas, toras
‘1. icon, 2. name of a deity’ (Ashm. XVI, 160); and tura amase ‘name of a deity,
divine mother; the icon of the God-birthing mother’ (Ashm. XVI, 157); 1. ‘God,
deity, divine’ ~ amase ‘Godmother’; ~ papay (ironic) ‘God’; ~ pani ‘divine grace’;
tur Sakri ‘communion bread’; ~ sirni ‘1. fate, destiny; 2. fatal’; ~ tavrase ‘God and
(all of its) surroundings’; ~ viranne yur ‘deify, glorify’; ~ kasartar! ‘God forgive!’
2. ‘icon’ (Sir. 442); 1. ‘God, deity; divine, godly’; ~ Sutla sin ‘religious person’
~ra keltavakan ‘church-goer’; ~ra éneneken ‘believer’; 2. ‘icon’ ~ virane ‘shelf or
chest standing in front of the icons, icon-holder, glazed icon-cabinet; tav (muytav)
~! ~ §éker! ‘thank god!’; ay, ~! ‘oh, my god!’; tupata ~san / ~San ta! ‘to my word
of honour; so help me God!” (Skvor. 496). Il. ujaradi par turs (from a folk song)
‘will the only sky clear up?’ tur(3)-palli ‘birth-mark’ (Paa. 174, 190); 3. tur kacaki
(z00.) ‘night-jar’; 4. tur lasi ‘ladybird’; 5. tur palli ‘birth-mark’ (Sir. 442). II1. The
Chuvash being fura was first associated with the figure Thor, of Scandinavian my-
thology, by Miiller in the 18" century (Mil.: Nik. I, 113) and, even though the word
has a clear Turkic etymology, this faulty etymology has often been repeated from
the 19" century to date (lastly, e.g., by Sal. 386). The Chuvash word is in fact the
equivalent of Old Turkic tdnri ‘sky, God’ (DTS 544; Cl. 523-524) (cf. e.g. Rés. 474;
Egor. 259; Fed. II, 252-253). The word has been preserved in the vocabularies of
all Turkic languages; for peoples who converted to a monotheistic faith, meaning
‘God’, elsewhere ‘sky’ (for further reference, cf. also: Doer. 11, 577-579). The Chu-
vash meaning ‘icon’ also appears in Tatar and Bashkir (#ire), which Egorov related
to the Middle Persian word Lk (four) ‘picture; appearance (looks); mode’ (Egor.
259). IV. legend: Inf. 19-22 (siilti Turd,; ¢un suratakan Turd); prayer: Miill. 119; Pal.
159; Geor. 178; Lep. 213; Rekeev 1898, 184-185; Magn. 20, 28, 30, 44-45, 45/2,
46-47, 49, 53/1, 58, 59-60, 84-87, 91-92, 115-116; Pav. 26, 27/1-4, 27/6, 27-28, 28,
28-29; Ashm. VII, 39; AshmVv. 8-9; AshmVv. 9/2; Fuks 1840 141; Mész. 133-134,
127,128, 129/1-3, 130, 131, 136, 139, 144/1-2, 146; Elle 47-52; incantation: Mész.
15; Elle 29-30.

Tura is the most central, key element of the Chuvash belief system.
As the centuries-long, more or less successful Orthodox missionary
work used this word to denote the Christian concept of God, the
meaning of this word must have undergone a greater change than
other elements of the belief system.3' There has been a debate for
almost a century and a half in the literature whether originally and
in essence, Tura appeared as the only creator God in the earlier

319 The other central element of Chuvash beliefs so exposed to changes in meaning
was perhaps the kiremet, diabolised by Orthodoxy.
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Chuvash belief system or, on the contrary, Turd was a notion that
could mean even the smallest, least significant spirit*** as well as the
greatest, most powerful supernatural being.

The word appears in the earliest records, initially only with the
meaning ‘God’. Later, the meanings ‘deity’ and ‘icon’ appear, too.
The early recorders probably did not know the latter two meanings,
due to the few and often inaccurate data available.

In mythical texts (primarily prayers), Tura is invoked the most
often, and even in the case of sacrifices held in honour of other
gods, Turd is always the supernatural being appearing in the first
place. In pagan prayers, Turd’s prominent position above all other
deities is unquestionable; however, the word fura appears in many
compound forms. Some of these are preceded by an adjective; some
are possessive or nominative case noun + noun structures; and some
are participle forms such as ‘(something)-giver or -creator’. Some
of these forms are also used as the names of lower-status, less im-
portant mythical beings in the hierarchy of deities.

Its most frequent attributive forms are silti tura ‘upper God’
and man tura ‘great God’.*! In the majority of the literature (e.g.
Vishnevskiy and Mészaros), these forms are considered identical
with Tura as the only or highest God. However, in Ashmarin’s dic-
tionary, these compounds each appear as the names of lesser deities

320 Tura also appears in compounds such as kiremet turd, varman turd, or even

vupkan turd.

321 Shevle provides a different compound, not found elsewhere, when he gives the
name of the highest God as Tasa pér turd. As it means ‘pure one God’, it is
possible that Shevle did not provide this form as one existing in the tradition, but
he only wanted to indicate that the highest being of the Chuvash belief system
is the ‘only God’. In his dictionary, Ashmarin provides the same god-name in
the form of Tasa man tura ‘pure great God’ (Ashm. XIII, 225), which may be
an accidental misspelling or perhaps Ashmarin wanted to improve on Shevle’s
strange compound. 7asa (‘pure, healthy, light’) is a very rare attribute of deities,
although there are one or two examples of it (cf. Ashm. XIII, 225 — in these cases,
Ashmarin considers the word fasa to mean ‘saint, holy’); and it sometimes occurs
as the attribute of the words ‘ceremony’ and ‘road’, when these have some sacred
meaning, see — Ciik, — Sul. In the latter two cases, though, it is questionable
whether these forms can be regarded as mythical beings.
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(VIII, 310; XII, 294) and Magnitskiy also interprets them as the
names of separate deities. In fact, both ideas can be supported. In
some prayers God, invoked in the first place, appears in an attrib-
utive form, and in other, parallel prayers, it appears without adjec-
tives. In yet other prayers, God is invoked first and these attributive
forms appear later, after lesser deities.*?

There is a similar debate among scholars with regard to be-
ings where the compound name ‘(something)-birthing or -creating
God’3? appears. The most frequent of these are: ival-yer suratakan
turd ‘child (son-daughter)-creating God’,*** tir-pul suratakan turd
‘grain-creating God’,’?® vildy-cérley Suratakdan turd ‘livestock-

322 Such is, for example, the beer-sacrifice list form Bishev, in which the first god
invoked is Turd, whereas deity Ne 17 is Man Tura [‘Great God’] (Magn. 84).
33 Such compound forms do not occur in 18" and early 19"-century records, but
several of them can be found in Magnitskiy, Shevle, Pavlov and Ashmarin. It
is probable, however, that these forms were not created in the second half of
the 19" century but are from an earlier period, because in non-religious and
non-ritual texts at this time, the primary meaning of the verb surat- was ‘bear,
give birth’. In contrast, in the names of gods and deities, probably the earlier
meaning of the verb (‘create’) is reflected. The verb yarat-, meaning ‘create’,
already existed in Old Turkic (cf. e.g. Cl. 959-960), and its past participle form
(yaratgan) has been preserved in the vocabulary of many Turkic-speaking peo-
ples which converted to Islam, meaning ‘creator, the Creator’.
324 Such compounds do not only occur with the word turd, but — Ama ‘mother’
and — Piiléysé can also appear as the second part (Ashm. 111, 48). These three
forms are presented as the first three deities of the second round of prayers in
Shevle’s manuscript (cf. Ashm. III, 66). In Magnitskiy’s Maslovoy and Bishev
lists, only the compounds featuring God appear (child-creating God): in the
third round of prayers in the Maslovoy list (Magn. 62), and as the 43" god-
name in the Bishev list (Magn. 85). However, in the Cheshlam list, ival-yer
Suratakan tura is immediately followed by the form ival-yér suratakan siyci
as the 13™ deity, which Magnitskiy translates as ‘children’s guardian’, but this
compound in fact means ‘child (son-daughter)-creating guard’.
There are also forms such as tir-pul suratakan ames and tir-pul suratakan
piiléysé (Ashm. XIV, 3). In Shevle’s manuscript, these forms appear as the first
three beings of the third prayer round (Ashm. III, 65). In Magnitskiy’s Chesh-
lam beer-sacrifice god-list, Ne 17 tira-pola soratakan tora, translated as ‘giver
of grain and all earthly gain’, is followed by the deities called fira-pola nikées
‘grain’s foundation’ and tira-pola siyci ‘grain’s guardian’ (Magn. 88). Only the
being named ‘grain-creating God’ appears in Magnitskiy’s Bishev list, as Ne 35,
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creating God’*® and cun Suratakan turd ‘soul-creating God’.3?’
Some forms only occur in Magnitskiy, such as mol suratakan Tura
‘wealth-creating God’,*®® Surt suratakan Turd ‘house-creating God’
(Magn. 62), as well as yurt Suratakan Tora ‘steel-creating God’,**’
yors suratakan Tora ‘bee-creating God’**° and cecek Suratakan
‘flower-creating’,**! too.

There are some compounds in which the word fura certainly
appears in the names of spirits or deities of lesser significance. In

translated as ‘giving wealth to the grain” (Magn. 85), as well as in the Maslovoy
list in the fourth round, meaning ‘giving all kinds of grain’ (Magn. 62).
Besides vilay-cerley suratakan tura, there are also the forms vilay-cerley sura-
takan amés / vilay-cerléy suratan ama [ ‘livestock-creating mother’] and vilay-
cerley suratakan piiléysé [ ‘livestock-creating Piiléyse’] (Ashm. V, 203), which
are, in Shevle’s manuscript, the deities invoked as fourth, fifth and sixth in the
third round of prayers. In Magnitskiy’s Maslovoy and Bishev lists, there is only
the form vilay-cerley suratakan Tora (Magn. 62, 85) and, at one place, a longer
form of the same: visse tiirle vilay-cerley suratakan Tora ‘three-kinds-of-live-
stock creating God’ appears, which Magnitskiy translated as ‘three kinds of
livestock giver’ (Magn. 88).
Besides, on the second page of Nikifor Pavlovich’s Notebook, there are also:
Cun Suratakan tura amdsé ‘soul- birthing God’s mother’, as well as cun
Suratakan Piiléysé [‘soul-birthing Priléy$¢’] and cun suratakan Piiléysé amasé
[‘soul-birthing Piiléysé’s mother’] (Pav.: Ashmarin 1921, 31). The soul-giving
God only appears in Magnitskiy’s very short, Bayteryakov list, at the presti-
gious third place among the 14 deities invoked (Magn. 91). However, it al-
ready occurs in Mil’kovich’s 18"-century description, as seventh of the 33
deities listed, in the form wons cropadans mops (Mil. 137). For some reason,
Nikol’skiy quotes this in the form “Hok-aopoan Topa (sic!)” (Nik. I, 495).
The god invoked in the sixth round of the Maslovoy list. In this list, from the
third to the eighth prayer rounds are gods who create something: the child-cre-
ator, grain-creator, livestock-creator, wealth, and then bee- and steel-creating
gods. In the Bishev list, the form mo! tavagan tora appears, which Magnitskiy
translates as ‘wealth-gifting God” (Magn. 85), lit. ‘wealth-making God’.
Magnitskiy provides the translation ‘strength-giver’ (Magn. 85), but yors in
Chuvash does not mean ‘strength’, only ‘steel’ (cf. Ashm. XVI, 229; Mész.
9). Magnitskiy also has a form yors antaran turd, translated as ‘lowerer of
strength, stability’ (Magn. 90), it actually means ‘lowerer of steel’.
It appears in two God-lists: in the seventh prayer round in Maslovoy (Magn.
63) and as deity Ne 48 in Bishev (Magn. 86).
31 In Magnitskiy, this form does not include the word God (Magn. 62), but in
Nikol’skiy, it appears in the form: cecek suratakan tura (Nik. 11, 133).
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these cases, it occurs in a possessive structure or simply in the form
X + tura or turd + x. There are several forms like this already in
Mil’kovich’s 18"-century list,*** for example: Etem Tora ‘thunder
and lightning God’,**® ira Tora ‘good-deed God’,*** Pereget Tora
‘abundance God’,3*® kilti tura ‘house spirit [house God]’, kartari
tura ‘livestock God [farmyard God]’, yirti tora ‘field God’, var-
man tora ‘forest spirit [forest God]’.>*® Sboev repeats Mil’kovich’s
data,*” and also mentions the names of the Sun, Moon and Wind
god (yevel tora, uyay tord, sil tora),*® the yérle-sir God (yérle-sir
tora), the sacrifice-God (yarpan tora), as well as the ‘door-opening
God’ (alak osan tora).* Towards the end of Magnitskiy’s sacri-
fice lists, among the lesser deities or spirits, there are several com-
pounds which also carry some negative connotations, for example
tord sulu ‘God’s whip’ > tord yayare ‘God’s wrath’, tord inkeké

332 In the transcription of the listed beings, I did not follow Mil’kovich’s notation

method but Nikol’skiy’s amended forms.
333 This form is hard to interpret. In later records, thunder and lightning appear
as aslati, asa, Sisem, but Nikifor Pavlovich’s Notebook of Sacrifices also has a
form Adam tora (Pav. 27). Although its exact meaning is not clear, it can hardly
be associated with thunder and lightning (cf. also: Ashm. II, 133 —here, it is the
name of a deity, the first part of which may be related to the name Adam).
The Chuvash form is actually not a possessive construction; for the first part of
the compound, see — [rd.
335 The Chuvash form is actually not a possessive construction; for the first part of
the compound, see — Pereket.
The literature usually identifies this form with the — Ar-suri (cf. pl. End. 30-
31). In also occurs in the form varman pusé (Ashm. V, 323), meaning ‘forest’s
head (chief)’.
37 With the difference that, instead of Mil’kovich’s Etem tord, which is hard to
interpret, he has Aslati tord as thunder god.
In this list, when quoting Sboev’s data, I did not include his transcriptions, as
they do not contain any additional information.
Sboev interprets the aldk osan tora as the ‘opener of the gods’ door’, and others
usually follow suit (e.g. Vishnevskiy, Nikol’skiy), although at other places,
it appears simply as alak usan ‘door-opener’. Sboev’s form actually means
‘door-opening God’.
This translation is doubtful. There is a Chuvash word su/u, meaning ‘wrong,
[evil eye]” (for more details, see — Vil¢), and Ashmarin knows about the word
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‘God’s punishment’.**! Several of these also appear in Nikifor
Pavlovich’s Notebook of Sacrifices, along with the form tura tala
‘God-debate’.?*

In its meaning of ‘icon’, the word tura poses yet more problems.
The basic question here is why the Chuvash people started to use
their own word meaning ‘God, deity’ to denote the specific objects
of an (at least initially) foreign religion. The roots of this must lie in
the icon-worship of Russian Orthodoxy and even more so in Rus-
sian folk religiosity.*** We know from some earlier records that in
Chuvash villages, the missionary priest made it mandatory to set
up icons in the houses, which the Chuvash did under duress, and
they even prayed in front of these icons — to their own deities. The
Russian religious worship of icons was integrated into the beliefs of
the Chuvash and was assimilated into the pantheon of local deities
or spirits worshipped in some objectified form (such as the yeréy
or the kiremet). By the way, in the line of Chuvash beliefs of the
late 18" and especially of the 19" century, which we know better,

Sola ‘whip’, recorded earlier but already obsolete (Ashmarin 1921, 34; for
more details, see — Sul).

Similarly, as in the case of Mil’kovich and Sboev, in this list, I provide Mag-
nitskiy’s data, too, in an amended form. In the Russian translation of the data
quoted here, Magnitskiy uses attributive constructions (divine whip, divine
wrath, divine punishment), but the Chuvash forms are possessive structures.
These forms not only appear in the beer-sacrifice lists but also at the goose-sac-
rifice, where each of the deities and spirits invoked is some kind of bad or
dangerous being.

Ashmarin originates the Chuvash word tala from the Arab >\ (fa‘ala) ‘most
high’ (with Tatar mediation — Tat. tdgdld: Ashmarin 1902, 119, 121; Ashmarin
1921, 31). Scherner accepts Ashmarin’s etymology, adding the form found in
Ashmarin’s dictionary furtal ‘name of a deity’ (Ashm. XIV, 173; Scher. 76).
Ashmarin also includes the form torta turri ‘god of the forked wagon-shaft’,
which is found in Magnitskiy and is difficult to explain (Magn. 115), which
might go back to this same compound. The etymology of the word is probably
correct, yet it does not clarify the meaning relevant to the given community. On
the basis of the prayer in Nikifor Pavlovich’s Notebook of Sacrifices, the com-
pound form (7urd tala) must have been associated with quarrelling and debate
for the praying community, due to the Chuvash word family tal, tav ‘quarrel,
debate’ (see: Ashm. 134-135, 164-165).

On this issue, see also: Dallos 2012.
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several figures can be discovered that suddenly appeared, without
being particularly embedded, in the system of beliefs, which was, at
that time, already changing relatively quickly.**

There were specific icons in some churches that were highly re-
spected among the Chuvash, to which they came to offer sacrific-
es from distant villages; however, these sacrifices (pieces of bread,
thread and fabric), as well as the prayers said here, all corresponded
to pagan sacrificial rites. One of the most important places was in
Ishak,** and the icon most fundamentally integrated in Chuvash
beliefs was the depiction of the miracle-working Saint Nicholas.
Sboev wrote about the worship of Mikul tura (‘Nicholas God’ or
‘Nicholas icon’) already in the middle of the 19" century (Sbo. 87).
This being appeared in several later records, too, sometimes as an
independent being and sometimes identified with the figure — Xér/é
sir. Already in Sboev, the figures of yérlé sir turd, who was respon-
sible for the fertility of the earth, and Mikul tura were associated.
Sboev himself asked his data-providers why Mikul tura was always
present in the prayers at the occasion of the foal-sacrifice held for
the fertility of the earth every five years, but they could not answer
this question.

Uyay

I. ‘Moon (to which they pray)’ (Vish. 232); Oux mopa — it has a wife and children,
t0o; oux means ‘Moon, month’ (Sbo. 82; Nik. II, 132). IL. oieix ‘Moon, month’ (Zol.
156);34¢ ‘Moon, month’ (Ashm. III, 177-186). III. The word had already existed in
Old Turkic @y, meaning ‘Moon, month’ (Cl. 265), and still exists in several Turkic
languages (cf. Sev. I, 98-99; Rids. 10; GTJ 55; Chuvash data with Turkic back-
ground: Zol. 156; Egor. 270; Fed. I, 271); the word-final -y only exists in Chuvash,
where it is a regular form. IV. prayer: Vish. 239-240; incantation: Elle 29-30.

3 An interesting example of this is the figure kuspucé, which is invoked in a

prayer along with several other beings. It might originate from the Russian
word eocnoou! (‘Oh, Lord, my God!”). I quote the prayer under Ashm. VII, 39.
35 There is a record already from 1828 about the healer advising going to Ishak to
offer a sacrifice (Aleks. 15).
According to Zolotnitskiy, unlike the Sun, the Moon was not regarded as a
deity (Zol. 156-158).
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The Moon as a mythical creature only appears in a small fraction of
the literature; mostly mentioned by early authors. Even Ashmarin
does not regard it as a supernatural being, although he sought to in-
clude highly questionable beings in his dictionary in all cases. In the
first half of the 19" century, Vishnevskiy mentions it together with
the Sun and the wind as personified beings that the Chuvash pray to
(Vish. 232). Sboeyv also listed the Moon, together with wife and chil-
dren, among the good deities, following the Sun (Sbo. 82), which
was adopted by Nikol’skiy (Nik. II, 132) as well as Kamensky.*¥’

The Moon does not appear in any of Magnitskiy’s beer-sacrifice
lists, which include a great many deities, nor in Nikifor Pavlovich’s
Notebook of Sacrifices, nor in Shevle’s list, but it does appear in
incantations together with the Sun,*** as well as in a prayer recorded
by Vishnevskiy, in the following form: “Sun, have mercy! / Moon,
have mercy!”.3%

Upram

I. ‘spirit who protects people at night” (Paa. 193. > Ashm. III, 257). IIl. The word
is a derivative of the verb upra- ‘protect, guard’ (Paa. 139; Ashm. III, 256-257), a
Mongolian loan word in Turkic languages, Mong. abura- ‘guard, protect’ (Fed. 11,
282-283). On the Chuvash +m deverbative noun suffix, see: Levitskaya 157-158.
IV. prayer (excerpt): Paa. 193.

This mythical being in this form only appears in Paasonen. Actually,
Ashmarin adopted his data, but he does not add any other data to it
(he probably did not know any). However, we have some examples
of other derivatives of the verb upra- ‘protect, guard’.>>® Paasonen
parallels the form upram itself, which he regards as a nightly pro-
tecting spirit, with the form cun siylan tura, which he translates as:

37 Although Kamensky, in the second half of the 19" century, already believed
that the Chuvash did not know any details about these deities (the god of the
Sun, Moon and Sky).

38 T quote such an incantation under Elle 29-30.

3 1 provide the full text of the prayer under Vish. 239-240.

30 In prayers asking for protection, this verb often appears together with the verb
siyla-, also meaning ‘protect, guard’.
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“spirit which protects the human spirit by day (each person has such
a spirit)”*%! (Paa. 189). In the prayer extract quoted by Paasonen in
his entry, upram actually does not stand by itself but is joined in a
compound with — [rd (Upram ird). Thus, this form may not be an
independent mythical being but upram is simply the first part of the
compound with irad.>>?

Ashmarin provides (unfortunately, without a wider context), one
piece of data each about the other derivatives of the verb upra-:
upravsa ‘name of a deity’; uprakané ‘protector (identical with the
pirésti)’; Opras Stiren®>® ‘name of a spirit’; Uprassi ‘name of a spir-
it” (Ashm. III, 257). We can add to these the name Omra opran,
from the Bishev beer-sacrifice list, which Magnitskiy translated as:
‘guardian of life’ (Magn. 87). Ashmarin included Magnitskiy’s data
in his dictionary, with the meaning ‘name of a deity’ (Ashm. 111, 235).

Usal

I. An. uzal; Kur; Mal. ozal ‘bad, evil, the devil’ (Gom. 161); ‘bad, evil’ (Paa.194); ‘4.
devil, impure spirit or force; 5. misfortune, trouble (sometimes personified)’ (Ashm.
111, 295-297). 1. ocan, ozaxn ‘stupid, bad’ (Dmit. 297); yzanws ‘bad, trouble’ (Soc. 65.),
o3anvy mysazans ‘evil, rascal’ (Soc. 16); ozan ‘bad, evil, useless’ (VishN. 123); ozan
‘evil, bad’ (Zol. 18); ‘bad, evil’ (Paa. 194); ‘1. bad, evil, cruel; 2. bad being, bad
person, rascal; 3. bad, loss, harm, misfortune; 6. trash, useless, disgusting thing; 7.
misfortune, bad luck; 8. (swearword) devil; 9. snow storm; 10. badly’ (Ashm. III, 295-
297). II1. The word is from a Turkic etymon: OT. osal ‘negligent, idler; negligence,
idleness’ (Cl. 247). It exists in several Modern Turkic languages, meaning ‘careless,
lazy’, or (especially in Turkic languages in the Volga region and also in some Kipchak
languages) ‘bad’ (Sev. I, 479-481; Fed. I, 290; Rés. 365-366). For more on its data in
Turkic and other languages, see also: Doer. II, 149-150. IV. incantation: Ashm. I, 166;
Mész 60; Magn. 147; Elle 29-30; prayer: Vish. 239-240.

351 The deity’s literal name is ‘soul-protecting God’.

Thus, even though upram is a noun, this compound can be translated as ‘pro-
tecting good one’ or as the ‘good one of protection’ (in the case of compound
god and spirit names, the possessive case is not always marked; see examples
at — Tura).

The word siiren (‘going’) appears as the second part in the names of several
deities and spirits.
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The word was already recorded in the first half of the 18™ century. In
the Russian-Tatar-Chuvash-Mordvin dictionary, in the form ocan,
meaning ‘bad’ and ‘stupid’, and in the Russian-Chuvash-Mari-Mor-
dvin dictionary, in the form o3az, meaning ‘bad’ (Dmit. 297).

Although the usal appears in several mythical legends,>** the vast
majority of the literature clearly does not consider it a mythical be-
ing. This name is not found in Magnitskiy’s great god-lists; neither
Sboev nor Vishnevskiy or Nikol’skiy writes about it. Mészaros and
Enderov do not list it among the mythical beings either, although
in one place, Mészaros refers to the usal besides the iye as an evil
spirit which changes new-born babies (Mész. 408). In Ashmarin’s
article about mythical beings, the word usal appears as a synonym
for suyttan (devil) in the entry suyttan, in relation to the devil-chase
at Easter (AshmVv. 34-35). However, in another article, where he
writes about the devil, he calls it Suyttan, but in the Chuvash belief
texts cited by him, the actual word used is usal, not suyttan (Ash-
marin 1982, 34).

Salmin, on the other hand, discusses it not only as the name of a
single mythical being, but as a collective group-name of earthly evil
spirits (usal-type spirits). According to Salmin’s data, there are two
notions about the origin of the usal. One of them claims that people
who die unnaturally (those falling into a ravine or new-born babies
killed by their mothers) become usal. According to the other idea,
Usal was originally God’s (Tura’s) brother, and they divided the
world between them in a way that Usal got the ravines, water-bod-
ies and hidden places, whereas Tura got the meadows, forests and
bright, clean places. The basic function of the usal is to punish and
inflict diseases on people who do not comply with the norms (for
example, those who go out into the field or the forest even if they
have no job to do there or those who look out the window of the
house at night). In this sense, the usal, as opposed to the — Xayar,
is an avenging being which punishes people for the sins they com-
mitted (Sal. 468).

354 The latest text edition: MLX 376-396.
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In prayers, it occurs on its own, but the compound form wusal-
tesel also occurs frequently, having the same meaning as usa/ (‘im-
pure force, all kinds of evil’: Ashm. III, 299), as well as the forms
usal-yayar and usal-seymet, which appear in Ashmarin with the
meaning ‘name of some spirit’ (Ashm. I1I, 2); see also — Xayar and
— Seymet.

Valém yusa

L. Menum xy3a ‘name of a yéréy spirit’ (Zol. 151); Manem xy3a ‘yéréy spirit’ (Magn.
68, adopted by Nikolsky: ‘the name of a yéréy’ Nik. I, 134), Menum xy3zs ‘(spir-
it) a one-time horse-trader’ (Magn. 87); Malém-yuza ‘the chief of all the saints in
Paradise’ (Paa. 84); Yelim yusa ‘name of a kiremet’ (Mész. 126); its further forms:
Mayum hosa (Zol. 151); Valem yusa, Valém yusa, Valam yusa ‘1. The name of a
worshipped being’ (Ashm. V, 161, 162, 165); Melem yusa ‘kiremet living in a hut,
to which bloody sacrifices are brought’ (Ashm. VIII, 222), Melém yusa amase and
Melem yusa are given goose sacrifices (Ashm. VIII, 222); Malém yusa (Ashm.
VIII, 184); Malam yosa (Ashm. VIII, 185); as well as: Valém yusa kiremecé ‘name
of a kiremet’ (Ashm. V, 162); Ilém yusa (Magn. 68-69); Valém-yusa amase (Den.
63); Yelim irri ‘name of a kiremet invoked in the sowing sacrifice” (Mész. 126).3%
I1. (a) Valem yusa (2.) ‘name of a ravine’ (Ashm. V, 161); Malam yosa ‘2. name
of a ravine’ (Ashm. VIII, 181), and Malam sirmi ‘id.’; Valam yusa ‘2. name of a
ravine’ (Ashm. V, 165); (b) yusa, yosa ‘host, owner, merchant, household’ (Ashm.
XVI, 246-247). I11. The second part of the compound is clear: the word is of Persian
origin (see — Xusd). The first part is less clear. Zolotnitskiy starts from the form
Malem yusa, and thinks that the compound originates from the name of a Mus-
lim sheikh (saint), Malyum yodZa, whose grave is near Mount Bilari (Zol. 151).3%
This is questioned by Magnitskiy on the basis of the nature of the spirit (i.e. for
semantic reasons) (1891, 13), but accepted by Romanov, who classifies this figure
among the Islamic-rooted terms for Chuvash pagan spirits (Romanov, 1957, 195),
and Denisov, who interprets it as a Volga Bulgarian relic of Chuvash mythology

355 According to Mészaros, this being is probably the same as Magnitskiy’s Malem
xusa.

Zolotnitskiy takes the data from Berezin: on this hill stand the tombs of three
great Muslim saints, as we know from the account of a 16"-century Tatar his-
torian. Prior to Berezin’s record, Kudryashev wrote in an article published in
1826 about a cemetery near Bilarsk called Balin-Gus, which was revered by
Bashkirs and Tatars alike, that the water springing up there was supposed to
have healing powers. (Kudryashev 1826; I quote from Torma: Tor. 18).

356

157



Sun-Eater, Moon-Swallower

(Den. 63-64; cf. also Ashm. 1902, 20). Fedotov considers the form Valem yusa as
primary and associates the word valém with the Chuvash word vale, val’, meaning
‘part (of something)’ (Ashm. V, 162, 164.), and also includes the names of two other
mythical beings: valle*™” and valés®3.3* TV, prayer: Ashm. I, 236; Magn. 58, 59-60,
84-87; Pav. 28-29; Mész. 126-127.

According to some descriptions, Valém yusa is the name of a kiremet,
and according to some others, the name of a yéréy spirit. There is
also a record of a sacrifice presented specifically to it, and in the
case of larger sacrifices, its name can be found among the deities
and spirits invoked. In his list of kiremets, Mil’kovich mentions it
among the “medium kiremets”.

Magnitskiy gives a long description of a sacrificial place situ-
ated in a granary, which was called llem yusa.**® It was “operated”
by a family and finally, at the request of the inhabitants, the Rus-
sian authorities liquidated it, as reported in 1870.%" In the sacrificial
place, two baskets made from elm bark were mounted on the wall,
containing all kinds of sacrificial objects, such as thread, pieces of
cloth, money, crust of bread, balls of dough, shapeless pieces of
lead and wax, as well as an image of Melim yusa, made from a birch
board and wax. Both the sacrificial objects and the image actually
suggest a yeréy spirit; however, both the place of sacrifice and the
mythical being showered with sacrificial objects are called kiremet
in the Russian report.

37 According to Yurkin’s description, every three years, a white lamb sacrifice
was presented to Valle in a closed family circle so that the household chattels
would not be lost or ruined. (Yurkin 1891, 28; also quoted by AshmVv. 29-30).

38 The meaning of the Chuvash valés is ‘the distributor of goods, the name of a
spirit’ (Ashm. V, 162). It is worth noting that the name — Piiléysé, a significant
figure in Chuvash mythology, also means ‘distributor’.

3% Denisov also finds a connection with mythical creature valle, but he derives it

from the Arabic word vali ‘holy’ (Den. 64).

Magnitskiy automatically identifies it with the form Malem yusa.

31 According to the report, the owner of the barn was a Chuvash called Vasily Iva-
nov who, together with his wife, worked hard to ensure that the spirit of the
sacrificial place inside their barn was well-known and feared in and around their
village. For example, they would visit sick people and foretell the death of those
who did not offer a sacrifice to the spirit living in their barn (Magn. 68-69).
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Magnitskiy lists it in his Maslovoy list of the gods of the beer
sacrifice as the first spirit of Round XV in the form Melem yusa.
He describes it as a yéréy-spirit, and in the Bishev list, it is called
Malém yusa and is the 74" spirit, regarding it as the ghost of a one-
time horse trader.

In Nikifor Pavlovich’s Notebook of Sacrifices, Valem yusa is the
14™ deity invoked in the prayer for the grain and the people. The be-
ing Valém yusa’s mother also appears here. In this part of the prayer,
the invoked deities and spirits are identified as ira (here, in the sense
of kiremet). If Mészaros’s Yelim yusa is also included here, which
was prayed to at the ceremony called “porridge before sowing”,
then again, this form can be interpreted as the name of a kiremet.

Véri selén

L. ‘fiery snake (flying in the air)’ (Mész. 46); vére sélen ‘a mythical being; lit. irrecon-
cilable snake’ (Ashm. V, 358) and véri selen ‘flying snake’ (Ashm. V, 360); ‘a spirit
visiting widowed women, appearing to them as a man’ (Ashm. V, 284); Bepu cenen
“fire-snake flying in the sky — at night, evil demons appear in its form’ (ME 11, 538);
vére selen ‘magical or ghost snake’ (Sal. 471). IL. véri ‘hot’ (Ashm. V, 364); selen
‘snake’. Salmin gives the word vére as meaning ‘magical’ or ‘ghost’, possibly based
on the verb vér- ‘blow’, whose secondary meaning is ‘incant’ (cf. Ashm. V, 354).
III. (a) The first part, véri, either meaning ‘hot’*? (Ashm V, 358), or as a form
derived from the verb vér- ‘blow’*® are both questionable, primarily for semantic
reasons; (b) sélen is a word from a Turkic etymon, see Tatar — Yilan.

Vere or véri sélen appears in translations as ‘fiery snake’. Its literal
meaning is ‘hot snake’, although in some records, it can be found
in the form vutla séelen,>** which literally means ‘fiery’. It is a be-
ing which appears in human form and has sexual intercourse with

362 The word meaning ‘hot’ appears in connection with the Sun in the name of an-
other mythical being: véri yévelten siylakani ‘protector from the hot Sun’ (the
sixth deity of Round II in Shevle’s list).

36 Tf this etymology were correct, the Tatar word 6rdk ‘ghost, spirit’ would be a
parallel (see: Tat. — Or<k).

3%+ For example Mész. 46. Enderov claims that the two different names show terri-
torial differences: in the middle language-area the fire-snake, and in the south-
ern areas, the vere selen was typical (Enderov 1997, 139).
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humans (usually in the form of the victim’s deceased or, more rare-
ly, living spouse). The person it frequents will slowly lose weight,
wither away and die (Ashm. V, 284; Mész. 46; Sal. 472).>% Among
Tatars and Bashkirs, such a notion is associated with the yuya, which
is also the name of a kind of snake (Bash. — Yuya; Tat. — Yuya).

Vile

I. Bunswxu ‘dead people in whose honour no commemoration was held; they cause
pain in the belly and the lower back (Vish. 235; also quoted by: Ashmarin 1982,
53); vileske ‘soul of deceased ancestors — when they are not remembered any longer,
they cause trouble and disease’ (Skv. 249). I1. vil, vile, vilé ‘dead, corpse, dead ani-
mal’ (Ashm. V, 225-227; Fed. I, 122). IIl. A derivative of the verb vil- ‘die’; Turkic
etymon (OT. ¢/- ‘die’ Cl. 125-126; dliig ‘dead; a dead person, corpse’ Cl. 142), this
verb and several of its derivatives exist in all previous and Modern Turkic languages
(cf. Sev. I, 525-527). The suffix -ske of the form vileske, recorded by Vishnevskiy,
is a well-documented suffix in Chuvash, which partly has a diminutive function,
but there are also several examples of it not changing the meaning of the word (cf.
Levitskaya 1976, 149). IV. prayer: Magn. 187-188; Mész. 238, 240, 241, 252, 294;
Ashm. VII, 246; incantation: Magn. 152.

Although Vishnevskiy alone discussed this figure as a mythical be-
ing,*® it can be found scattered in other authors in other contexts,
so other data also attest to its former existence. Several beliefs were
associated with it, which are important sources of information for
us about the Chuvash’s notions of death and the afterlife.
Vishnevskiy listed four beings that could cause some kind of
disease according to the beliefs of the Chuvash, the fourth of which
is the vileske.>*” Tts characteristics and meaning were summarised
by Vishnevskiy in a single sentence: the dead who are no longer

36 In certain Chuvash areas, this being is known by the name of astak (Mész. 46),
see also: — AStaya.

3% Even in his 17-volume dictionary, Ashmarin does not provide a meaning that
would suggest that this word is also the name of a mythical being (except for
its compound forms). He did mention this figure in his university lectures, but
only quoting Vishnevskiy’s single sentence — that is, he did not present any
other data from any other record (Ashmarin 1982, 53; Ashm. V, 225-227).

37 The four mythical beings (according to modern Chuvash orthography) are —
Xitam, — Esrel, — Yerey, vileske.
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remembered inflict bellyache and back-pain upon people (Vish.
235). Chuvash mythical beings include others which harm people
because a funeral feast had not been held for them; what is more,
according to certain notions, this is what turns them into demonic
creatures (see — Ar-suri, and in other places, such ideas are associ-
ated with the — Xitam), but those are only associated with funeral
customs and the notions of afterlife at this one point. However, the
vilé is closely related to these notions already by virtue of its mean-
ing (‘dead’).

Although Mészaros did not discuss the vilé or vileske-type crea-
tures among the mythical beings, he wrote in detail about the Chu-
vash’s notions of afterlife and their relevant sacrifices (Mész. 212-
239).3% According to Chuvash beliefs, the dead would stay near the
living for a while after death, but at the time of a smaller feast held
after the great funeral feast, they were released among (mixed to-
gether with) those who had deceased before them. The dead basi-
cally lived in the cemetery (their lives were quite similar to those
of the living, they would even get married), and would only appear
among their living relatives at the time of the annual sacrifice held
for them. However, they could still harm the living in some cas-
es, perhaps because “they were hungry”, or because they were not
commemorated on the day of sacrifice dedicated to them, or be-
cause an ill-intentioned person “accused” somebody and asked the
dead to harm that person,*® or because they were spoken of without
respect. A recurring element of sacrificial prayers is asking the dead
to only come at their own time (during the annual sacrifice) and not

368 According to Mészaros’s collection, the northern and southern Chuvash imag-

ined this slightly differently. In the northern territories, the soul of the deceased
was accompanied to the cemetery after the great funeral feast, where it lived
on around the grave, along with the souls of the other dead. In the south, where
the influence of Islam was stronger, although they believed in heaven and hell,
these ideas peacefully coexisted with some beliefs of earlier roots, which were
typical in the northern areas.

Mészaros even presents a curse formula: “Let his dead one grab him! Let his
dead one see him!” (Mész. 253).
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to come at any other time.*’’ Diseases caused by the dead include
bone-, head-, tooth- and bellyache, jaundice and infertility. They
were cured by reconciling the offended deceased with a food sacri-
fice’”" and the healer incanting upon the disease.’’

The vile occurs in various compounds, in other records, too, the
most common of which is the form kamalsar vile. Kamalsar means
‘(a person) without a family or relatives’, to which Ashmarin adds
the meaning in his dictionary: ‘the name of a deity’ (Ashm. VI,
50).37 At the annual ceremonies held for the dead, the Chuvash al-
ways commemorated those dying without relatives®’ as, according
to their belief, diseases were mostly caused by the dead because of
the lack of commemoration; therefore, the dead without relatives
were particularly dangerous. Another variety of this being is some-
one who died on the road, that is, far away from his/her home: this
is the sulti vilé ‘died-on-the-road’,’”> who was also offered a sacri-
fice of flour and grist, thrown into the wind (Mész. 252).37

The form sulu vilen appears in Magnitskiy’s god-list of the
Maslovoy goose-sacrifice (where fundamentally bad, evil spirits are
invoked), which he translates as the ‘breath of death’. (In the same
prayer occurs the form Tura sulu, too, which Magnitskiy translates
as ‘divine breath’, Magn. 112). Sulu in fact means ‘harm, corrup-
tion’ (cf. Ashm. XI, 168) and appears in the names of several lesser

370 T present such prayer texts under Magn. 187-188; Mész. 238, 294.

370 Tt is interesting that the deceased is also dangerous for the spirit of the house
— Xert surt, besides the inhabitants of the house. This is suggested by the fact
that, during the annual candle-ceremony (commemorating the dead), people
prayed for health for themselves as well as for the yért surt. I present the short
prayer said here under Mész 240.

372 Mészaros presents several of these: 289-295.

373 Some more relevant data in Ashmarin: kamalsar, kamansar, kamantay ‘without

relatives or family’; kamalsar vilé ‘dead without relatives’; kamalsar vilem ‘bad,

unfortunate, unexpected death’; yér kamansar ‘a girl dying before her wedding’.

I present such a prayer under Mész 241.

375 This being must be related to the form sol villi (‘dead of the road’), appearing in

an incantation and recorded by Magnitskiy. I present such an incantation under

Magn. 152.

I present the short prayer recited at this time under Mész. 252.

374
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deities; according to Ashmarin, primarily in compounds whose first
part is tura ‘god’ or ser ‘earth’, such as: tur sulu, tur sulu ama, séer
sulu, sér sulu piileysi (Ashm. XI, 168).37

Besides these, it also occurs in compounds whose first part is
vil, and the second part of some of these are closely related to death
or destruction. Such forms are vil esreli (where the second part is
the demon of death, see — Esrel); vil vupkané, as vupkan is close-
ly related to contagious diseases resulting in many deaths (see —
Vupkan). We can also find forms where the vil or vilé is simply
connected to some bad, evil force, like vil alpasti and vil yayare,
but there are also some occurrences where it has a basically positive
meaning, e.g. when it stands before — Piileyse: vil piilexsé (I quote
these data from Ashmarin; unfortunately, they appear in his dictio-
nary without a wider context: Ashm. V, 231).

Vupar

I. ‘witch’ (Zol. 28; Magn. 146); ‘evil witch eating the moon’ (Zol. 157); ‘evil
spirit going about at night’ (Mész. 44); vsbsr, vobor ‘witch (walking with a very
thick copper stick)’, and mana or pusra ‘I had a nightmare’ (Paa. 200); ‘evil spirit’
(Ashm. V, 268); its further forms: vavar (Ashm. V, 295); vapar (Ashm. V, 306);
lapar (Ashm. VIII, 114); lopar (Ashm. VIII, 90), ‘evil spirit, vampire, hobgoblin,
nightmare, werewolf” (Egor. 57); ‘usal-type evil spirit’ (Sal. 473); “evil spirit which
1. causes nightmares, 2. is responsible for the eclipses of the sun and moon’ (ME I,
254); ‘1. mythical evil spirit, vampire; 2. witch; 3. fairy-tale creature’ (End. 55-62.);
‘(obs.) evil spirit, vampire’; ~ karcak ‘witch (Rus. 6a6a sea)’ (CRS 80; Skvor. 85).
I1. in phrases: v3bar ujsya Sijet ‘the moon is eclipsed [lit. the vupar is eating the
moon]’ (Paa. 200); ~ pusna ‘the hobgoblin pushed him’; ~ kurdké “thistle’;3” vup-
‘to wrong sy, bring misfortune (in connection with evil spirits)’; dna vupkan vupna
‘he was wronged by an evil spirit’ (CRS 80; Skvor. 85). III. Besides Chuvash, this
word exists in several Kipchak and Oguz languages, meaning either ‘gluttonous’,
or ‘evil spirit, witch, vampire’ (cf. e.g. Sev. I, 465; Rés. 363-364, Egor. 57; Fed. I,
132). The verb p-, meaning ‘swallow (up)’ already existed in Old Turkic (Cl. 4;
and see also: DTS 368 — here, the meaning is ‘spoon up, gobble, swallow”). The

377 Shevle’s list also includes the name Turd-sulu as the last deity in the seventh
round.

378 The thistle is related to evil spirits in Bashkir folk beliefs, too: it was recorded
as the nest of the devil (Bash. — Yen).
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Russian word upyr’ (and its equivalents in other Slavic languages) are considered to
be of Turkic origin by several Turcologists (e.g. Rad. I, 1782; Dmitriev 1962, 548;
Egor. 57); Vasmer does not accept it (Vas. 111, 186-187); on the Turkic background,
see also: WOT 64-66. IV. incantation: Magn.146-147, 146-147/2; Ashm. 1, 166;
mythical story: AshmVv. 50/1, 50/2.

In Chuvash mythology, vupdr has basically two meanings: on one
hand, it is a nightly demon oppressor and on the other hand, it is the
causer of spirit that causes the eclipses of the sun and moon. Ac-
cording to some records, it spreads diseases; besides, in fairy tales,
it is also the name of the witch: vupar karcak ‘vupar old woman’,
vuparla karcak ‘vupar-like old woman’, vupar karcake ‘vupar’s old
woman’.

As a nightly demon oppressor, it stifles its victim and puts its fin-
ger on the sleeping person’s mouth, which stops them from breath-
ing and moving (AshmVv. 49). In another record, the vupdr can be
chased away if the person wakes up and is able to shout (Mész. 45).
What is more, there is also a record in which they try to catch the
vupar (Ashm. V, 50).3° In order to avoid the pushing, the person
frequented by the vupdr must put a cross in his mouth or on his fore-
head. It was customary that, upon waking, the pushed person would
scatter some ashes in the street, shouting: “Vupdr never come again,
I am throwing hot ashes!” (Mész. 45). The vupdr was imagined in
various shapes: basically human, who would appear as a man to
women and as a woman to men, but it could also turn into a cat, dog,
bear or even objects (Mész. 45; AshmVv. 50; Sal. 473-474; End.
59). Besides pushing, nightmares were also attributed to the vupar
(pl. Ashm. V, 270).

Furthermore, the vupar can also cause severe diseases to humans
and calves (Mész. 45). In Magnitskiy’s data, it causes diseases with
shooting pain, just like the — Iye and the satin (Magn. 146).>%

In the notions that identify the vupar as the causer of solar and
lunar eclipses, it appears as a cosmic demon. Considering the et-
ymology of the word (OT. op- ‘swallow (up)’), this notion seems

379 The text related to this is quoted under AshmVv. 50/2.
380 T quote the incantation against this under Magn. 146-147/2.
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more original. In order to chase away the vupar, the Chuvash threw
burning logs or ashes towards the sky and tried to frighten it by
shouting (Mész. 45; AshmVv. 50).

Vupkidin

L. ‘3. evil spirit which causes diseases’ (Zol. 27; Magn. 134); Bonkdns or Axw ‘evil
house spirit’ (Kam. 8); vupksn ‘gluttonous monster travelling in the wind, causing
diseases’, as well as: vupkdnls-anzsr?®' ‘some spirit, even worse than the previous
one’ (Paa. 204; the latter data quoted by, without identifying the source: Ashm. V,
273); ‘1. ravine, whirlpool; 2. evil spirit, to which diseases are attributed’ (Mész.
47); Asla-vupkan the sixth deity in round VII (Shevle: Ashm. III, 67); ‘1. name of
a deity; 3. name of a disease’ (Ashm. V, 272); its further forms: vopkdn (Ashm. V,
27); lopkan (Ashm. VIII, 91); (obs.) ‘1. evil and gluttonous spirit which ruins and
destroys humans; 2. gluttonous’ (Egor. 57); “(obs) 1. evil spirit (which is gluttonous
and thereby ruins people)’ (Sir. 80); ‘1. (mythical) evil spirit, vampire; §iv ~¢ wa-
ter spirit’ (Skvor. 85); in compounds also: Kacexu sonxanv Icpenv ‘harmful spirit
(which destroys the livestock if it is not offered the due sacrifice)’ (Aleks. 15). IIL. ‘1.
whirlpool, depth, ravine; 2. greedy, gluttonous, voracious’ (Zol. 27; Magn. 134); 2.
gluttonous, voracious’; 4. swearword (Ashm. V, 273; Egor. 57); ‘2. cake (offered to
evil spirits as a sacrifice); 3. (swearword) damned; 4. Gluttonous; ~ sin ‘voracious’;
~ kuraké ‘peanut’; vup- ‘do wrong, bring misfortune (in connection with evil spir-
its)’; dna vupkdn vupna ‘he was harmed by an evil spirit’ (Sir. 80). II1. Just like —
Vupar, this word is also a derivative of the OT. verb op- (see its data under Vupar).
To the derived form vupkdan, Egorov lists the following Turkic data: Uyg. opkan
‘gluttonous, voracious’; Alt. obkus, obkis kizi, obkun ‘gluttonous person’; Oyr. op-
kin; Bash; Tat. upkin ‘depth, ravine, whirlpool’.*2 IV, mythical story: Kam. 8-9.

Its first written record is from 1828, in a short work about the Chu-
vash written by Protopope Aleksandr. Here, a compound form ap-
pears whose meaning is ‘nightly vupkan-esrel’ (see also — Esrel).
In this description, this being basically destroys the farm animals if
the master does not offer sacrifices to it. It could be reconciled with
a black lamb sacrifice.

381 The word anzart, anzart means ‘disease, which is caused by a person being in

the vicinity of debating or quarrelling people; its symptoms are headache and
vomiting’ (Paa. 14).

Furthermore, Balint gives a Tatar meaning ‘voracious, gluttonous monster’
(WD 268); see also Tat. — Ubir.
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At the end of the 19" century, Kamensky described the vupkan as
the negative counterpart of the house spirit — Xért-surt. The vup-
kan brings misfortune to the inhabitants of the house and devours
their food supply (Kam. 8-9). The other records basically attribute
certain diseases to the vupkan, and Magnitskiy also describes a sac-
rificial ceremony held for the prevention of diseases.

According to Mészaros’s data, collected from the southern Chu-
vash, primarily madness and mental illness were thought to be
caused by the vupkdan (Mész. 47), whereas in the northern collec-
tions, contagious diseases that destroy humans and animals, such
as cholera, the plague and cattle plague were attributed to it (Magn.
134). According to Ashmarin’s knowledge, it was seen as the cause
of bellyache (AshmVv. 51-52).3%3

Magnitskiy describes a ceremony (Vopkin ciikleni) where three
black lambs*** and three pots of porridge were offered to three vup-
kans — vupkan’s God, vupkan’s father and vupkan’s mother (vopkan
Torri, vopkan asseé, vopkan amasé) in order to prevent contagious
diseases (Magn. 134-135).2% Ashmarin’s data from Belebeyev show
the vupkan’s connection with contagious diseases causing many
deaths: in the otherworld, one of the names of the chief of the dead
is vil vupkané [‘dead’s vupkan’]*® (Ashm. V, 231).

Vut

1. Boooma ‘fire-deity’ (Mil.: Nik. I, 503); and: eom ‘dune’3” (Mil.: Nik. I, 495); Bym
amu ‘fire’s mother’ and Bym azu ‘fire’s father’ (Magn. 68, repeated by: Nik, II, 133);
vudama (vut-ama) ‘fire-mother’ (Paa. 204); vut ‘3. (fire) deity’ (Ashm. V, 282);

383 Ashmarin here quotes an incantation recited while curing the bellyache.

38 Thus, the black sheep sacrifice still appears almost half a century after its first

recording in1828.

The prayer said on this occasion is also quoted by Ashmarin: AshmVv. 51.

Among others, there are names such as vilé tavrasée, masar puslay, vil piiléysi,

vil alpasti, vil esreli, vil yayaré (Ashm. V, 231).

37 This meaning is corrected by Nikolsky to ‘fire’. If this item was included in
Mil’kovich’s list, then in all likelihood it really means fire. However, Mil’kovich’s
article published in Northern Archive does not contain such data; see sub-chapter
“Mil’kovich’s list”.
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as well as its compound forms in Ashmarin: vutama, vut ama, vut ami, vut amas
“fire’s mother, name of a deity’ (Ashm. V, 278, 282); vut asi, vut asse ‘fire’s father —
name of a deity’ (Ashm. V, 278, 282); vutld usal ‘name of a spirit (in incantations)’
(Ashm. V, 279); vutla usal ‘name of an evil spirit’ (Ashm. 11, 298); vut seymet, vutla
seymet ‘name of a spirit’ (Ashm. XI, 102) [‘fire damage, fiery trouble’]; vutla yayar,
vutla alpasta, vutla vapar ‘names of spirits (in incantations)’ (Ashm. V, 280); sym
acu ‘fire-father’, and eym amu ‘fire-mother’, spirit, whose origin may be related
to Old Turkic mythology, as well as: eym kaiiake firebird, which carries the fire,
signals conflagration and also puts an end to it (ME II, 538). IL. vut ‘1. fire, spark,
conflagration’ (Ashm. V, 276-277); vut titni ‘disease caused by the spirit of fire’
(Ashm. V, 281). III. The word had already existed in Old Turkic (OT. ot ‘fire’ Cl.
34) and has been preserved in several Modern Turkic languages (cf. e.g. Rés. 366;
Egor. 57; Fed. I, 133-134). IV. prayer: Mil. 503; Elle 52-54. (prayers 1-3); Magn.
51, 58, 59-60; Pav. 26, 28-29; Mész. 130, 133-134, 146; incantation: 146-147/2.

Fire as a deity already appears in Mil’kovich’s 18"-century descrip-
tion (as the last but one of the 33 good deities). Mil’kovich record-
ed a ceremony held by each family in their own home around the
fireplace, as well as a prayer recited on this occasion (Mil.: Nik.
I, 503).%% The sacrifice offered to the fire was also mentioned by
Mészaros. However, in his case, the sacrifice was held on the bank
of the stream immediately after the sacrifice called the “water’s
mush”, which was offered to the kiremet called the “chief good”.’®’

The fire’s father and mother (vut asi, vutama)*° as deities or
spirits appear in Magnitskiy, too, but only at the back of the Maslo-
voy beer sacrifice god-list in the 76-77" places. The Chuvash at-
tributed the outbreak and spreading of conflagration to the fire’s
father and mother. Mészaros recorded an incantation used in case of
a fire, in which the fire’s father and mother were invoked and prayed
to. Furthermore, the compound vut sinkere ‘fire’s trouble or misfor-
tune’ also appeared in the incantation (Mész. 78, 306). Ashmarin
also lists several similar forms in which fire collocates with words
meaning ‘bad, evil, trouble’ or the name of some evil spirit, for ex-
ample: vutla yayar [ ‘fiery bad one’] (— Xayar), vutla alpasta [ ‘fiery

38 The prayer text is presented under Mil. 503.
3% The text of the prayer recited here is presented under Elle 52-54.
3% T present its other forms in the introduction to the entry.
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alpasta’] (— Alpasta’), vutla seymet [‘fiery seymet’], (— Seymet),
vutla usal [‘fiery bad one’]| (— Usal), vutla vapar [‘fiery vupar’]
(— Vupar) (Ashm. V, 279-280; XI, 102). These forms also appear
in incantations.

Vutas

1. [llusenv-mopa or, by another name, 600wbiu [Ne 27 in the list of good deities] (Mil.:
Nik. I, 495); syosius, 600w ‘water spirit’ (Zol. 28); ‘mermaid’ (Kam. 13); 6odsiuu,
wele-gyovnu ‘water spirit’ (Magn. 54-56); ‘1. name of water spirit or evil spirit; 2.
a spirit visiting widowed women and appearing to them as a man;**' 3. water spirit
lesser than the vupdr; 4. bad deity living in water; 5. the spirit of fire’ (Ashm. V,
284-286); as well as siv vutas ‘water spirit’ (Ashm. XVII, 178), and vut ‘4. water
spirit’ (Ashm. V, 282);3 §iv vatas ‘the third deity of the sixth round’ (Shevle: Ashm.
111, 67); ‘1. water spirit, its synonym is §ivri; it is ranked after the vupar and is the
aquatic equivalent of the Suyttan; 2. water deity, its attribute of honour is ira’ (Sal.
480). III. At the end of the 19" century, II’minsky suggested that its origin was vut
“fire’ + yis ‘master’ (I'minsky 1890, 50). It was quoted by Ashmarin (Ashm. V,
285-286); accepted (though not referred to) by Egorov, with the amendment that the
compound that had originally meant the ‘fire’s master’ may have turned into a water
spirit in Chuvash under the influence of the Mari word gy0 ‘water’ and the names of
Mari water-spirits and water deities derived from it (Egor. 58; see also ME 1, 254).
Fedotov also traces vutas back to the word vut ‘fire’, while he assumes a suffix -as
(Fed. I, 134). The weak point of his theory is that the suffix -§ in his examples is a
deverbative noun suffix (of this suffix, see e.g. Levitskaya 1976, 164). IV. prayer:
Magn. 54, 56; Elle 52-54. (prayer 2); mythical story: AshmV2, 17.

The notions of vutas basically point to two types of mythical crea-
tures: one is a water spirit which, except for one early record, is
rather harmful; and the other is connected to fire and also suggests a
harmful being. Of the two notions, the first one seems original, part-
ly because there are more records of it and partly because its con-
nection with fire probably developed secondarily, due to its name
(in Chuvash, vut means ‘fire’).

In Mil’kovich’s 18"-century description, the vutas makes the
water in which it lives clean and fit for use by people (Mil. 213;

¥ In other places, it is related to the — Veri sélen (Ashm. V, 284).
392 The first meaning of vut is ‘fire, name of the deity of fire’ (Ashm. V, 282).
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also cited by Ashm. V, 285); whereas in later descriptions, it most
often appears as a dangerous being causing diseases (e.g. Ashm. V,
284-286; Den. 39-40). This duality of its both positive and negative
quality does not necessarily refer to a temporal change, but is re-
lated to the ambivalence generally associated with local and master
spirits. Another example of this is the fact that the Chuvash offered
annual sacrifices on the banks of the water bodies from where they
carried water (there are both 19" and 20" century data for this).
Thus, in relation to water and its spirits, the duality also appears at
the level of rites, embodied in the rites of thanksgiving and atone-
ment on one hand, and in the ceremonies held in order to prevent
and avert trouble on the other. On the occasion of the water’s mush
(siv-nimere) sacrifice, most often, flat bread and mush were offered
— Magnitskiy even recorded a prayer recited at this ceremony;**
Ashmarin only quotes a shorter formula: Vutas sirlay! Vutas Sirlay!
‘Vutas have mercy! Vutas have mercy!” (Ashm. V, 285). At the time
of fishing, a little bit of earth was thrown into the water, shout-
ing “Water spirit, give [fish]!” (Zol. 28; Magn. 55).** Furthermore,
during some diseases (especially fever), eggs were offered to the
vutas as a sacrifice, pleading “Water spirit, have mercy, do not send
a torturous disease onto me!” (Magn. 56).

As far as its looks are concerned, there are various descriptions.
In his brief study written in 1879, Kamensky describes the vutas as
a mermaid, who can sometimes be seen as a young girl with very
long hair, sitting at the edge of the water combing her hair (Kam.
13).>% In Ashmarin, the various vutas-notions are connected with
various descriptions. One of them claims that it can fly and assume
a human shape when it visits a widowed woman in the form of

393

The prayer is quoted under Magn. 54.

3% In Zolotnitskiy and Magnitskiy, the Chuvash sentence is: Vut par! The item is
interesting because vut actually means fire. Of course, it is a question of how
accurate the record is.

3% Ashmarin also has some data of it as such a being; a mythical story about it is

quoted under Ashm. V, 217. The water spirit combing her hair at the edge of

the water is also known by Tatars, see Tat. — Su iydse.
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her late husband; another says that it was seen as a burning, flying
head, from which sparks erupted (Ashm. V, 284-286). According to
Salmin’s data, it was imagined as a big fish, a black dog or a naked
man (Sal. 481).

In Magnitskiy, in the sacrifice held for the water spirit and in the
prayers recited during the disease caused by the water spirit, besides
the forms vutas and Siv-vutas ‘water-vutas’, the Sivra purnagan
ira ‘good one living in the water’ also appears (Magn. 54-56).%%
A shorter form of this might be sivri ‘being in the water’, which
form appears in Ashmarin as a separate entry meaning ‘water devil,
water spirit’ (Ashm. XVII, 182).%7 Furthermore, the forms Siv-assé
‘water’s father’, Siv-amdsé ‘water’s mother’ and Su-yusi, §iv pusé
‘water’s master, water’s chief’, recorded by Mészaros, are partly
identical in their function. As local spirits, they can be dangerous
to humans, but they are also offered sacrifices at the time of fishing
(Mész. 74-75).3%® Some of Ashmarin’s data specifies local spirits as
follows: in the house, there is — Xért Surt; in the water, sivri; and in
the forest, — Ar-suri (Ashm. XVII, 182).

3% In Ashmarin’s dictionary, the meaning of the compound is given incorrectly.

Ashmarin quotes a §iv niméré form, the meaning of which he gives, with refer-
ence to Magnitskiy, as follows: ‘name of a deity’ (Ashm. XVII, 182). In fact,
Magnitskiy does not write about a deity here, but gives the name of the sacrifice
offered to the water as Siv-nimeré — besides, Magnitskiy himself does provide
the meaning of the compound as: ‘water + kissel, mush’ (Magn. 54). Thus, this
compound is not a mythical being.

Furthermore, Ashmarin gives another form, too: Sivri dstarik, which is identi-
cal with sivri (Ashm. XVII, 183). The word dstarik means ‘old man’ (Ashm.
1V, 74), from the Russian word cmapux, meaning the same.

Mészaros believed that in some places, these beings were typically called vutas
(Mész. 75).
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Lists of gods and spirits

Mil’kovich’s list

In 1827, the journal Northern Archive published Kapiton Mil’ko-
vich’s series of articles on Chuvash ethnography, collected in 1783,
without indicating the author’s name. The article was re-published
by Magnitskiy in 1888 and by Nikol’skiy in 1906. Since 1906, Chu-
vash ethnographical literature has basically used Nikol’skiy’s text,*”
but this is not identical with the text originally published in North-
ern Archive (which had been known to previous authors, such as
Sboev and Magnitskiy). In the following tables, I summarise the
names listed by Mil’kovich (1823, 136-138), and Nikol’skiy (Nik.
I, 495-496).

In the first column of the table, I inserted a number which does
not correspond either to Mil’kovich’s or Nikol’skiy’s numbering but
makes referencing the data in this book easier. The second column
contains the data published in Mil’kovich’s article in Northern Ar-
chive, and the third column contains the same as given by Nikol’skiy.
In the fourth column, titled Nikol’skiy’s transcription, I provide the
Latin transliteration of the corrected Cyrillic forms provided by Ni-
kol’skiy. In the fifth column, the capital M after the meaning indi-
cates that the given meaning was provided by Mil’kovich, and that
it appeared in the original article. The letter N indicates Nikol’skiy’s
translation, which can either mean the form that he gives in the
1906 republication as a meaning provided by, or if Mil’kovich’s
original was corrected by Nikol’skiy for some reason. M, N stands
for the two forms being identical. In square brackets, I provide the
meaning suggested by me, with which I intend to clarify or correct
these meanings. If the names given by Mil’kovich and Nikol’skiy
are significantly different, I indicate in square brackets which name
the translation suggested by me refers to — here, [ also use M and N
to mean Mil’kovich’s and Nikol’skiy’s data, respectively.

39 1did the same while writing my book, and also worked from the first volume of

Nikol’skiy’s book of collected material (Nikol’skiy 2004).
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Good gods
No Mil’kovich Republished, | Nikol’skiy’s Meaning
1906 transcription

1. | Cronoe Tops Cronvoe Top Siilti Turd ‘creator or celestial God’
(M, N); [‘upper God’]

2. | Cepoe naowa | Toppawe Tura Assé ‘earthly tsar’ (M); ‘divine
father’ (N); [M: earthly
padishah; N: God’s father]

- Toppamuoice Turda Amasé | ‘divine mother’ (N)

4. |- Cepoe naowa | Sérti Patsa ‘earthly tsar’ (N)

CIOMb MIOH35L | CHOMb MIOHS Sutd ténce (?) | light’s god’ (M, N); [sut
tence ‘bright world’]

6. |kebe cyo6y* | Cronvoe Kebe | Siilti Kepe ‘God which has power
inside the earth and under
the earth’ (M); ‘fate or
power which it possesses
in the earth or under the
earth’ (N); [M: ‘Kepe
(fate)’; N: ‘upper Kepe’]

7. | uons cropadans | Hox-aopadan | Cun suratan | God which gives the

mopo Topa or Suratakan | soul’ (M, N); [‘soul-
Tura creating God’]
x6eib Xeenv Xeével ‘Sun’ (M, N)
xsenv amoidice | Xeenw anmvioce | Xével Amase | ‘Sun mother’ (M, N);
[Sun’s mother]

10. | 20emv mopw Doem Top Etem Tura ‘god of thunder and
lightning’ (M, N); [‘Etem
(Adam?) God’]

11. | upu-mopo Upu Topa Ira Tura ‘benefactor God’ (M),
‘god of benevolence’
(N); [‘good God’]

12. | nepecemv-mopw | [lepecemu Pereket Tura | ‘God of abundance’ (M, N)

Topa

13. | nepecems- Ilepecemn Pereket ‘its mother’ (M, N);

amwioice amwioice Amase [‘abundance’s mother]

400
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14.

clopenb up3amo

Cropenv Up Siiren Ird

‘the one wandering

in the air, which also
saves those drowning in
the water’ (M, N); [M:
‘going good ones’; N:
‘going good one’]

15.

ceppawe

Ceppame Sér Assé

‘earth’s father’ (M, N)

16.

ceppamuvloice

Ceppamvioice | Sér Amasé

‘earth’s mother’ (M, N)

17.

CIOpPAdOHD
mopb v1661Mb*0!

CropeoanvTop

Suratan Turd

‘northern light’ (M),
‘northern light, which
they call the divine son’
(N); [M: Suratan turad ival
‘son of God the creator’]

18.

NIONI0XCh

Tunrwece Piileyse

‘God which orders the
fate for those on earth’
(M) ‘orderer of earth-
lings’ fate’ (N); [Piiléysé
(“distributor’)]

19.

NIoJIl0XCob-
ambuloce

Tunroxcs Piileyse
amvlowce Amase

‘its mother’ (M, N);
[¢Piileyse’s mother’]

20.

nueamb-6apb

Iueambap Piyampar

‘messenger of fate’ (N);

[Piyampar]

21.

Cepeadice Suray Assé¢ | ‘God who protects the
herd and the flock” (M),
‘protector of the herd and
the flock” (N); [M: sér

yise*? ‘earth’s master’]

cupeuoaice

22.

Per Terli ‘the one-person God’

(M), ‘of one kind” (N)**

bepmepau bepmepau

401

402

403

The word s16s1mb, appearing here, is probably a misspelling of s16s116. This is
how Magnitskiy interpreted it, too; nevertheless, he changed the order in his
translation and thus interpreted this form as ‘son-creating God’ (Magnitskiy
1888, 20).

The form cupeuorce, found in Mil’kovich, is difficult to interpret; the reading
ser yise is suggested by Magnitskiy (Magnitskiy 1888, 21). I prefer this one to
the completely unparalleled reading by Nikol’skiy, which is doubtful in itself.
Perhaps this form in this list does not simply mean ‘of one kind, the same’
(which per térié literally means). I suggest that a kind of transformation of the
Orthodox doctrine of the “same in being” or “same in essence” (homoousion —
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23. | cronpans Cronpanv Sélen (?) ‘aerial phenomenon
appearing in the form of
a snake, which is called
aerial snake’ (M), ‘aerial
phenomenon, similar

to some kind of snake,
called flying snake” (N)
24. | uro-mopu™™ Hcemopa ES$ Turd ‘travel-companion God’
M, N); [M: sul tura
‘Road-God’ (?)]

25. | xunpans mopa | Kupean-Topa | Kilti Turd ‘house spirit’ (M, N)

26. | xapopanv mopw | KapopanvTopa | Kartari Tura | ‘farmyard’s god’” (M,
N) [N: ‘god in the
farmyard’]

27. | wuspans Llugens Sivri Turd ‘water spirit, which

is also called vodis
(600b1utv)’ (M), ‘the one
called vodis’ (N)

28. | eypmans mops | Bypman-Topa | Varman Tura | ‘forest spirit’ (M), ‘of

a forest’ (N); [‘Forest
God’]

29. |xuppans mope | Xuppano-mopa | Xirti Turd ‘of a field” (M, N);
[‘Field God’]

30. |cunw Cunv Sil ‘wind’ (M, N)

31. |cunv amvioce | Cunamvioice Sil Amase ‘its mother’ (M, N)
[‘wind’s mother’]

32. |- Bom Vuta ‘dune or fire” (N);* [vut
*fire’]

33. |- Cunv-Cunace | Sil Sunacé ‘wind’s wings’ (N)

the Son and the Holy Spirit being the same in essence with the Father) appears
here among the Chuvash mythical beings.

Certainly a misspelt form; Magnitskiy suggests the corrected form Iye Tord, but
because the — Iye is a decidedly harmful spirit, its appearance among good, ce-
lestial deities is not likely. However, the meaning given by Mil’kovich points in
another direction, on the basis of which I suggest a reading su/ Turd ‘road God’.
Nikol’skiy says that the meaning ‘dune’ had been given by Mil’kovich and it
is probably wrong. However, in the printed article, this piece of data is absent
from Mil’kovich.

404
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Bad deities (kiremets or iras)

1. Great ones (ocabt — asla)

34. | viapul upzamsv | Boliapul Vilari irasem | ‘first main kiremet,
upzams which is the father of all
kiremets; it has two sons’
(M), “first main kiremet,
which is the father of
all kiremets; it has four
sons’ (N); [‘good ones
of Vil’]
35. |- (1) cepoe kebe | serti Kepe “first son of the first main
kiremet’ (N); [‘earthly
Kepe’]
36. |- (2) Kymuoip Kutar sultan | ‘second son of the first
cynmanu ) main kiremet’ (N)
37. | cusa 3unsu (3) Cues 3ensu | Séve sinci (?) | ‘one of the sons of the
up3amo Hpszamo irasem first main kiremet’ (M)
‘third son of the main
kiremet; saints found
in Sviyazh’ (N); [‘good
ones of Sviyazh’]
38. |uenna sunsu (4) Yunvus Cilné $inci ‘the other son of the
upsame 3ensu Upzam | irdsem first main kiremet’ (M),
‘fourth son of the main
kiremet; saints found in
the Chilne river’ [‘good
ones of Chilne’]
39. |uemens - - ‘second main kiremet’
(M); [Cemen]
2. Medium ones (600a cepde — vata sérti)
40. | cyrmons Kumam Upzam | kitem (?) -
up3amo irasem
41. | marums x035 Manum xo3s Malim yusa |-
42. | munoiobs Munowbs Mintiipe (?) |-
up3amo Upzam irasem
43. | ackynv 6aps Awyn ap Asulvar ‘saints living in the ra-
upsame HUpszam irasem vine (gully) of Azhulov’

N)
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3. Small ones (kcuns — késen)

44. | kunv upzame (1) Kcunw Kesen irdsem | ‘small saints’ (N); [“small
Upszam good ones’]
45. | svroans (2) Baoanvt Vatalay, ‘medium saints’ (N);
up3amv Xupzam irasem [‘medium good ones’]
46. | mynoyos - - -
47. | anovl 3un3zu (3) Ansvizunza | Asli sinci (?) |—

Lists of ceremonies, prayers and incantations

In the following, I provide the lists of three authors: Magnitskiy,
Pavlovich and Shevle, which feature a large number of invoked de-
ities or spirits. In the tables, I first provide the name of the given
being in the recording manner of the author (or the publisher), and
in the next column, the Latin transliteration of the standard, literary
(non-dialectal) form based on present-day, Cyrillic-script Chuvash
orthography. In the case of Magnitskiy and Pavlovich, the next col-
umn features the meanings (translated from Russian into English)
provided by the author or publisher (in the case of Pavlovich, it was
Ashmarin). An empty box means that the author did not indicate the
meaning of the mythical being. In Magnitskiy’s tables, the Notes
column contains the translations with which I intend to clarify the
translations provided by Magnitskiy, along with references to how
Magnitskiy had translated the given forms at other places, as well
as, especially in the case of problematic forms, Ashmarin’s more
significant notes or corrections. In Shevle’s Chuvash-language
study, no meanings are indicated (although he added notes to some
beings); thus in the Shevle-table, there is no such column.

In the Notes column, I first indicate whether the given form can
be found in the entry. An upward arrow 7 indicates that I discuss the
given being in a separate entry. A sideways arrow — and name (for
example — Tura) indicates that, although the given form does not
have a separate entry, I refer to it in another entry. If the given name
occurs in several entries, here I indicate the one in which I discuss
the given being in more detail. Its other possible occurrences are
included in the Index.
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Chuvash

1. Names of gods and spirits appearing in the beer sacrifice

in Magnitskiy

Maslovoy list (Magn. 62-84)

Round I
Name in Latin Meaning in Notes
Magnitskiy | transliteration | Magnitskiy
of name
1 Topa Tura - i
2 Ilnyxcu Piileysi - 1
3 Top amvliu Tura amés God’s mother | — Turd
4 Hueambap Piyampar - 1
5 Xupns covipy | Xerle-sir - 1
6 Coupb tivli ser-yis earth’s family | — Sér; ‘earth’s master’
(Magn. 88; Ashm. I, 83);
‘earth’s lord’ (Ashm.
XIII, 91)
Coups awwe | ser-asse carth’s father | — Ser
Coupo amviws | Sér-ames earth’s — Ser
mother
9 Coups wwis’ ser-siv kéten - — Sér; [‘earth-water’s
KM3HD shepherd]
Round II
1/10 | Coopm Surt Suratakan | God birth- — Tura
cvopadazan | turd ing-creating
Topa the home
2/11 | Amu ama the oldest ama ‘female; mother;
mother world’s mother’ (Ashm. I,
185-186); helper of other
spirits (Magn. 85-86); it
appears in the name of
several mythical beings
3 /12| Tysacu tavassi worker — Etem tura; Ashm. X1V,
241; ‘doer (help)’ as the
helper of other deities and
spirits (Magn. 85-86);
‘helper with all kinds of
peasant work’ (Magn. 88)
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4 /13 | Toxmaccu taytassi guard or Ashm. XV, 11; helper of
keeper other deities and spirits
(Magn. 85-86); it stops
the Chuvash from wrong-
doing, that is, ‘stopper’
(Magn. 88)

5 /14| Kymueccu kétnessi guard Ashm. VII, 321; it appears
in several compound
forms

6 /15 | Hueuse nikesée leader of the | 1; Ashm. IX, 23; ‘founda-

foundation tion” (Magn. 85)

7 /16 | Coixuwt Siyci guard ‘guard’ (Magn. 88);
‘guardian angel” helper of
other deities and spirits
(Magn. 85, 86); appears in
several compound forms

8 /17| Yeuex Cecek flower-grower | — Tura; [‘flower-creator’]

cvopadazan | suratakan

9 /18 | Yeuex Cecek flowers’

awue-amvloice | assé-amase father-mother
Round III
1 /19 | blsvin-xupo ival-yér sura- | children-giver | — Turd; ‘children-giver’
cvopaodazan | takan Tura (Magn. 88); ‘children
Topa (son-daughter)-bearer’
(Magn. 85); [‘son-daugh-
ter-creating God’]
Round IV
1 /20| Tep-60n’ tir(a)-pul(a) | all kinds of — Tura; [“(all kinds of)
cvopaodazan | suratakan grain giver grain-creating God’]
Topa Tura
Round V
1 /21 | Bolabbix- vilay-cerley |all domestic | — Tura; [‘(all kinds of)
YUPLAUX Suratakan animals giver |domestic animal-creating
cvbopaoazan Turd God’]
Topa
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Round VI
1 /22| Mon mol suratakan | wealth-giver | — Tura; [‘wealth-creating
cvbopadazan Tura God’]
Topa
Round VII
1 /23 | Xopms Xurt Sura- bee-giver — Turd; Ashm. XVI,
cvopaoazan | takan Tura 234;%6 [‘bee-creating
Topa God’]
Round VIII
1 /24| Xopco Xors antaran | strength,*’ so- | — Tura; Ashm. XVI, 229;

anoapan Topa | tord lidity lowerer |[‘steel-lowering God’]
Round IX
1 /25| Coiom mymvuu | Sut-ténce God of this i
(Topa) world

2 /26 | Keax xonnu | Kavak yuppi | blinking or 1 ‘sky’ (Magn. 88)
the opening
of the sky
(‘eyelashes of
the sky’)

3 /27| Xean yconan | Xaval uslan momentary — Kavak yuppi; ‘name
light during of a spirit’ (Ashm. XVI,
darkness 308); [‘opening of

brightness’]

4 /28 | Top’ cvonu Tura sulé divine whip | — Su/

5729 | Top xasape Tura yayarée | divine wrath | — Xayar; Ashm. XIV,

151

6 /30 | Top unveeeu | Turd inkeke divine — Inkek; Ashm. X1V, 158
punishment

7 /31| Top coixuu Tura siyci divine guard

8 /32 | Counv awwe | Sil assé wind’s father | — Sil; Ashm. XII, 149

9 /33 | Couns Sil amas(é) | wind’s mother | — Sil; Ashm. XII, 148

amvlokce

406

407

Here, Ashmarin also gives the form xurt suratakan ama ‘bee-creating mother’.
The meaning of yors, yuras is actually ‘steel” (cf. Ashm. XVI, 229).
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Round X
1 /34 | Coune xaspe | Sil yayaré wind’s wrath | — Sif; Ashm. XTI, 153
2 /35| Couns Sil inkeké wind’s — Sil; Ashm. XII, 149
unb2e2u punishment
3 /36| Couns Sil sinkeré wind’s — Sil; Ashm. X11, 150;
colHeepe strength ‘averter of misfortune’
(Magn. 89); [‘wind’s
trouble, damage’]
4 /37| Counv coixuu | Sil siyci wind’s guard | — Sil; Ashm. XII, 148;
‘guarding from misfor-
tune’ (Magn. 89)
5 /38| Xeonv awwme | Xével assé Sun’s father | — Xével; Ashm. XVII, 10
6 /39 | Xeanv amvloce | Xével amas(é) | Sun’s mother | — Xével; Ashm. XVII, 9
7 /40 | Xeonw xyneu | Xével yulyi Sun’s ears — Xeével; Ashm. XVII, 13
8 /41 | Xeonw Xeével sunacé | Sun’s wings — Xeével; Ashm. XVII, 12
cbonave
9 /42 | Xeanv opu Xevel uri Sun’s legs — Xeével; ‘Sun’s rays’
(Ashm. XVII, 12)
Round XI
1 /43 | Kebe Kepe God directing |1
the fate of
humankind
2 /44 | Kebe Kepe kiremecé | kiremet of [‘Kepe’s kiremet’]
Kupemeyu God directing
the fate of
humankind
3 /45| Myn kune Man kele great kiremet | — Kele
4 /46 | Kcuno xune Keésen kele small kiremet | — Kéle; Ashm. VII, 309,
244
5 /47 | Uuveex Inkek punishment- | — Inkek;
cvypedecsnn | Siireteken producer*®® [‘misfortune-carrier’]

48 Magnitskiy’s Chuvash data refers to the word siireteken ‘bearer, carrier’;

whereas, on the basis of his translation, we ought to presume the form as
Suratakan (‘creator’) here. It poses no difficulty to decide whether the recorded
form or the translation is wrong, as in all the relevant data (not only in Magnits-
kiy), creation is only connected to humans and things useful for them (children,
soul, livestock, grain, bees, steel). In contrast, the form siireteken is usually
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6 /48 | Covineepo Sinker-siren strength- — Sinker; Ashm. XI, 150;
cvypen or sinker sender XII, 303; means either
Stiren ‘averter of trouble’ or
‘troublesome’; because of
the previous form, ‘trou-
blesome’ is more likely
7 /49 | Toipa xonacu | Tird yunasi grain-producer | Ashm. XVI, 1624
8 /50 | Teipa xymeacu | Tird yumyassi | grain-grower | Ashm. XVI, 16041
9 /51 | Xym xpeeco Xum kriikes or | grain-roller Ashm. XVI, 156!
kerekesi
Round XII
1/52 | [Teinax Pilak parakan | sweet-giver Ashm. IX, 180; as the
napazat helper of other deities:
Magn. 86
2 /53| FOco napaean | Yiisé parakan | bitter-giver Ashm. V, 35
3 /54| Coyoa kjnwoe | Sutd kiil vir- | spirit resting | — Sut ténce; Ashm. 111,
svipoazan takan ira in the bright | 65
bipa lake
4 /55 | Xaii njpenv | Xay piiren decider (her- | Ashm. XVI, 6; unknown
itage-leaver, | kiremet (Magn. 90)
gifter) of life

409

410

411

connected to bad or not really positive notions (trouble, misfortune, stormy
wind). In the case of the above form, therefore, the recording must have been
correct and the translation wrong: inkek Siireteken means ‘carrier of misfortune
or trouble’ (which, moreover, also appears in another list).

Ashmarin only gives the form yunasi — yunasi, yunasi, yunassi ‘name of a de-
ity” (Ashm. XVI, 162); the meaning of the verb yuna- is ‘grow, multiply’, and
of the noun yuna is ‘sprout (of a plant)’ (Ashm. XVI, 160).

Ashmarin only gives the form yumyassi, meaning ‘the name of a spirit” (Ashm.
XVI, 160). Cf. yumyav ‘swinging’, yumyan- ‘waving, rolling’ (Ashm. XVI, 158).
The two meanings of the compound in Ashmarin: ‘1. honorary place at the
table (head of the table), 2. ‘name of a spirit’; he adopts both meanings from
Magnitskiy (Ashm. XVI, 156. < Magn. 61, 64). Skvortsov interprets it differ-
ently, see the entry — Aldak usan.
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overseer of
the week

5 /56| Yap nypens Car piiren prohibi- Ashmarin puts it after
tion giver the word meaning ‘tsar’
(decider) (Ashm. XV, 149);*? un-

known kiremet (Magn. 90)
6 /57| Hunvbepo Célpér titakan | keeper on (also: Magn. 89)
muvloazau reins (leash)

7 /58| Opus eammor | Erne vatti week’s old ‘week’s old one’*!® — it can

woman, or forgive if any work is done

on Friday** (Magn. 89)

8/59

Cvon coypens
vipa

Sul Stiren ira

good trav-
el-companion

— Sul; Ashm. XII, 221;
XII, 303; II1, 65 as a
kiremet: Magn. 87; [‘good
one going on the road’]

9 /60

Acna vipa

Asla ira

main guardian

— [Ira; Ashm. 11, 109-110;
M1, 64-65; kiremet (Magn.
86); ‘the main kiremet’
(Magn. 89); [‘great good
one’|

Round XIII

1/61

Onvmenw
KymbHU

Elmen ketni

Elmen is a pagan man’s
name, also known as a
village name in the Yadrin
and Sviyazh areas (Ashm.
111, 313)

2/62

Xaii cupomu

Xay sirmi

name of a Tatar holiday
(Ashm. XVI, 7); sirma
‘river, gully’

412

Ashmarin gives the meaning ‘name of a deity’; here, the word is connected

to car, meaning ‘tsar’ (Ashm. XV, 149). However, at another place he ac-
cepts Magnitskiy’s translation suggestion (Ashm. X, 83). If we start from the
meaning given by Magnitskiy, the name of the mythical being is certainly caru
piiren (Chuv. ¢aru ‘prohibition’).

413

111, 28).

414

The word erne originally used to mean Friday and later the whole week (Ashm.

Obviously Islamic influence. However, Ashmarin has some data showing that

the prohibition of work during erne kas (the eve of Friday) was, at some places,
interpreted as a prohibition for the eve of Sunday (Ashm. 111, 29), which in turn
suggests Christian influence superimposed on the previous Islamic influence.
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3 /63 | Kusv a1v Kiv-yal - name of Maslovoy (and
other villages) (Ashm. VI,
194: Magn. 12, 66)
4 /64 | Kapaxv Karak-savar | Thief-mouth |in Magnitskiy, also: 112-
cvysape (place name) | 113; name of a spring
(Ashm. VI, 88)
5/65 | Xupne covipe | Xérle-sir red (steep) 1; ‘Saint Nicholas’ (Magn.
bank — God 88); in Magnitskiy, also:
who personi- |62, 84, 88, 91
fies earth
6 /66 | Illo6awxapowr | Supaskarti good spirit — Ird; Ashm. 111, 365
bipa ira found in
the city of
Cheboksary
7 /67 | Csispu vipa Severe ira good spirit — Ira; in a different
of Sviyaga or |form in Ashmarin: S€vere
Sviyazh*! virtakan irda, Séve Sinci
irasem ‘name of a deity’,
Sévere virtan ‘name of a
deity’ (Ashm. XI, 292)
8 /68 | Mazapv-epu | Makaryeri | good spirit — [ra; Ashm. 111, 65
bipa ira found in the
wilderness
near Makar
9 /69 | Xosanowt vipa | Xusantiira | good spirit Ashm. 11, 65
found in
Kazan
Round XIV
1 /70| Ou nepeceuv | Uy perekecé | spirit who — Pereket; Ashm. 111,
gifts the land | 168; as the helper of
with its gain | Tir(a)-pul(a) suratakan
Tura (Magn. 85); ‘gain
of the field or meadow’
(Magn. 89)

415 Sviyaga is the name of a river in Tatarstan and Sviyazh is an island-fort at the

confluence of the Sviyaga and the Volga. Both are called Séve in Chuvash. I
added a few comments to the name and the occurrence of the island of Sviyazh
in Chuvash beliefs in a footnote to the entry — Ird.
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2 /71| Hoam [tem perekece | gift-giver to | — Pereket; Ashm. 111,
nepezeuv the threshing | 153; as a kiremet (Magn.
yard 86) ‘success of the thresh-
ing yard” (Magn. 89)
3 /72| Ketorcoin Kasal spirit who — Pereket; ‘success of
nepezeus perekec(é) gifts gainto | the stack’ (Magn. 89)
the threshed
pile of grain
4 /73 | Kunw Kil perekecé | gifter of the — Pereket; ‘house’s
nepezeus house success’ (Magn. 89)
5 /74| Kapna Karta gifter of the — Pereket
nepezeyv perekece farm-yard
6 /75 | Kiemso Kélet perekecé | gifter of the — Pereket
nepeeeus shed
7 /76 | Bym amu Vut ama fire’s mother | — Vut; Ashm. 'V, 278
8 /77 | Bym aszu Vut asi or assé | fire’s father — Vut; Ashm. V, 278
9 /78 | Xupm copm Xert Surt house spirit, | — Xért Surt; ‘house’s
female deity |angel’ (Ashm. VI, 212);
‘house spirit (Rus.
KUKUMOPA OT 00MO801l)’
(Magn. 90)*1¢
Round XV
1 /79| Menum xy3a | Melém-yusa | Yéréy-spirit in the forms — Valém-
yusa, llem-yosa, Malém-
yosa: Magn. 67, 87
2 /80 | Asarncku Avanski kelli | Avanski — Kele; Ashm. 1, 41
KULIU kiremet
3 /81| Tip kunnu Tiir kelli or spirit of wor- | — Kélé; Ashm. X VI,
Tiirkelli ship, its place; | 225-226
the most im-
portant yéréy
416

Kikimora and domovoy are names of Russian domestic spirits, of which kikimora

is rather a bad, harmful being, and domovoy is rather helpful.

184




1. The Chuvash

4 /82 | Hupux Yerey consecration, |1
its object,
place, and
the spirits to
whom they
sacrifice
5 /83 | Cvopaodan Suratan birthing birch | ‘name of a deity’ (Ashm.
XOpbIHb xorané tree XII, 264)
6 /84 | Kuness noixca | Kelese paysa | overseer of ‘name of a spirit” Ashm.
cypezanb Stireken alms VII, 246; meaning: ‘over-
seeing the prayer’*’
7 /85 | Bansicves Valesse distributor Ashm. V, 161; as a
bapazan parakan kiremet (Magn. 87); ‘dis-
tributor of the sacrifice’
(Magn. 90)
8 /86 | Coumvmonne | Sitmenne making up for | ‘name of a spirit’ (Ashm.
coummepn Sitter lack XII, 185); deliverer of
the sacrifice (in case a
sacrifice was omitted)
(Magn. 90)
9 /87 | Aorca razap Asa kasar Tolerantly 1
forgive!
Bishev list (Magn. 84-87)%8
1 Topa Tura - 1
2 Ilinyxcu Piileysi - 1; without meaning:
Magn. 62, 84, 91; as the
helper of other gods and
spirits: 85; ‘archangel’: 87
417

The field of meaning of the Chuvash verb pdy- is very broad and diverse: ‘look,

examine, check, oversee, look after; treat, heal, nurse; protect, take care, guard;
foretell; try’ (cf. Ashm. X, 170-175). We can find some more, scattered ex-
amples of it occurring in the name of a mythical being: Yal payi ‘name of a
deity [watcher of the village (?)]’, and Masar payi [ ‘watcher of the cemetery’],
which is identical with the being Masar pusé (Ashm. X, 175). About the form
masar pusi (‘cemetery’s chief”), see — Esrel and — Pus.

418

In this list, Magnitskiy did not divide the names into rounds, nor did he number

them. I put numbers in the first column for easier referencing.
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3 Xupns covip | Xeérle Sir - 1
4 Top’ amviu Turd amase | — — Tura
5 [Tueambap Piyampar - 1
6 Coupb o | Ser yis - — Ser
7 Coupe awwe | Ser assé - — Ser; [‘earth’s father’]
8 Coupb amviu | Ser amds(é) |- — Ser; [‘earth’s mother’]
9 Coupo wwis’ | Ser §iv kéten | — — Ser; [‘country’s
KM3Hb (earth-water’s) shepherd]
10 | Coupo ny Ser pu carthly — Ser; $ér pavé ‘spring
evaporation or | (morning) mist’ (Ashm.
vapour XIII, 95); ‘earthly evapo-
ration or vapour’ (Magn.
89); ‘earth’s trunk’*"”
(Magn. 91)**
11 |[lepecems Pereket - i
12 |[lepecems Pereket amase | — — Pereket; as the helper
amvidice of yors soratakan tura
(Magn. 86)
13 | Myn mopa Man tura - — Tura; ‘name of a deity’
(Ashm. VIII, 310); [‘great
God’]
14 | Llop mjuvuu | Surd tencé white light (of | — Sut tencé
here)
419

420

186

Here, Magnitskiy seems not to have recognised the dative case (pune), although
in the given list, all the names of deities and spirits are in the dative. Probably
that is why he translated the name, which appears in other lists, too, differently
from the others.

I suggest another possibility. There used to be a word pii, originally mean-
ing ‘lord, prince, clerk’, which was already out of use at the beginning of the
20" century. It had only remained in some compounds (of this: Ashm. X, 73).
One of the remaining compounds is the form sérpii, which had earlier meant
‘captain, centurion’ (where the first part, sér, clearly means ‘hundred’). How-
ever, sérpii also appeared in several place-names as early as the 16" century (for
early data, see Dmitriev 1981, 137; for later ones: Zol. 249; Ashm. X, 73; XIII,
108-109). I believe that in these cases, we probably have the word sér, meaning
‘earth’. This may be supported by a piece of Paasonen’s data, in the form of ser
pevé, of which he writes that it means ‘all the earth (land) that is in the world’,
adding that it is worshipped as a personified entity (Paa. 133); I would give the
compound the meaning ‘lord of the earth’.
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15 | Keax xonnu | Kavak yuppi |- 1; ‘blinking or opening
of the sky (actually, the
eyelashes of the firma-
ment)’ (Magn. 63); ‘sky’
(Magn. 88)
16 | Xeonw amvioice | Xevel amase | — — Xével; Magn. 63, 84,
89,91
17 | Xeonw Xevel sunace | — — Xeével; Ashm. XII, 12;
CboHaue ‘Sun’s wings’ (Magn. 63)
18 Counb Sil amasé - — Sil; Ashm. XII, 148;
amvloice ‘wind’s mother’ (Magn.
63, 89; without meaning:
91)
19 Counb Sil $unacé - — Sil; Ashm. XII, 150;
cboHaue ‘wind’s wings’ (Magn. 89)
20 | ITbievim Pikit payan visible in the |Both words are
nvlean ?) distance problematic*!
21 Team-vipa Tavam ira great God ‘name of a spirit’ (Ashm.
X1V, 236); the meaning of
tavam is questionable*??

421

422

For the word pikit, the meaning ‘distant’ is given by Ashmarin, too (Ashm. IX,
177), but he relies on only one source to support it: Munkécsi. Munkacsi, how-
ever, gives this meaning with reference to Magnitskiy (Munk. 42); therefore,
except for Magnitskiy’s data here, there is no other data for this word and this
meaning in the Chuvash language. Magnitskiy originates this word from the
Arabic word 2= ‘distant’ (Magn. 84) (Ar. 2= ba‘id ‘far, lengthy, long, incred-
ible, stranger’ ARS 78), albeit wrongly. If we interpret Magnitskiy’s written
form of meiran as pdyan, the word does not mean ‘visible’, but ‘looker, watch-
er’ (of which there are some other examples, as well; see the footnote to Ne 84
of the Maslovoy list).

Magnitskiy starts out from the Persian word 058 ‘strength, ability” (cf. Bud.
I, 383), but in Chuvash, there is no other example of the use of this word (cf.
Ashm. XIV, 235). I would raise the possibility that the word is a noun derived
from the verb fu- ‘do, work’, in which case its proper transcription is t@vam
(‘work’). Of the deverbative suffix -m: Levitskaya 1976, 157-158. This possi-
bility is supported by the fact that other derived forms of 7u- also appear among
the mythical beings (for example: tavassi).
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22

Team
cvypadeest

Tavam
Stireteken

creator of
strength,

power and
abundance

‘name of a spirit’ (Ashm.
X1V, 235); Magnitskiy’s
translation is certainly
wrong; ** [“carrier of
work’ (?)]

23

Kebe

Kepe

1; ‘God directing the fate
of humankind’ (Magn. 64,
197)

24

Kebe amvioice

Kepe amasé

— Kepe ‘tsarina of the
bees’ (Magn. 89)

25

Cvopm kmonb
Topa®

Surt kéten
Tura

Ashm. XII, 274,
[‘house-guarding God’]

26

Ilnyxcu

Piiléysi

— Piiléysé

27

Ama

Ama

‘The oldest mother’
(Magn. 62); [‘female or
mother’]

28

Teaccu

Tavassi

doer (help)

— Etem tura; Ashm. XIV,
241; ‘worker’ (Magn.
62), ‘doer, helper with all
kinds of peasant work’
(Magn. 88)

29

Toxmacu

Taytassi

guardian,
preserver

‘name of a deity’ (Ashm.
XV, 11);*» “guardian,
preserver’ (Magn. 62);

it prevents the Chuvash
from wrongdoing, that is,
‘stopper’ (Magn. 88)

423

424

425

188

For the word tdvam, see the previous footnote. The word Siireteken certainly
does not mean creation, but ‘bearer, carrier’.
Magnitskiy notes that “the helpers of this are the following”, but it is not
clear how long the list of helpers within the list is — on the basis of other lists,

Ilinyxcu, Ama, Teaccu, Toxmacu may belong here.

There is also a form taryassi (Ashm. XV, 3), which is a derivative of the verb
tatya- ‘defend, protect’, which probably appears here, too. It is a question
whether metathesis was typical in some areas of the Chuvash language or it is
Magnitskiy’s mistake.
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30 |P3a Rsa passer-on ‘name of a deity’ (Ashm.
of life’s X, 294; a questionable
necessities form, only Magnitskiy has

such data)

31 Tusnemow Tivlet donation ‘mercy, happiness, luck;
(grace, name of a deity’ (Ashm.
wealth) XVI, 31)

32 | Hueusv Nikes foundation 1, ‘foundation’s leader’

(Magn. 62.)
33 | Coixuu Siyci guard(ian) in Magnitskiy, also: 62,
88
34 | Mon Mol suratakan | God gift- — Tura; ‘wealth giver’
cvopaoazan | Turd ing wealth (Magn. 63); ‘God who
or meazau (money) gives wealth’ (Magn. 88);
Topa** [‘wealth-creating God’]
35 | Tep-b6on’ Tir(a)-pul(a) |giver of — Tura, ‘giver of all
cvopaoazan | suratakan wealth to kinds of grain’ (Magn.
Topa*” Turd grain 62); ‘giver of grain and
all earthly gain’ (Magn.
88); [*(all kinds of) grain
creator’]
36 | Ou nepecemv | Uy pereket - — Pereket; ‘spirit who
gifts the field its gain’
(Magn. 68); ‘gain from
the field or meadow’
(Magn. 89)
37 |Illepecemsn Pereket amase |— — Pereket; Magn. 91:
amvldice also without meaning;
[‘gain’s mother’]

426

427

Magnitskiy writes that its helpers are the same as those of Coopm kmaue Topa
(Magn. 85) — cf. the footnote belonging to this being (Bishev list Ne 25).

Here, Magnitskiy also adds that the helpers are the same as those of Coopm
xmouv Topa (Magn. 85) — cf. the footnote belonging to this form (Bishev list
Ne 25). He further adds that its further helpers are the following beings; unfor-
tunately, it is again not clear exactly which members of the list are intended
— they are probably the following beings: Vii nepecems, [lepecems amviorce, Vi
p3s, Vi coixuu.
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38 Vi p3a Uy rsa creator of the | R$a is the 30" mem-
field’s crops | ber of the list, there
independently

39 Vit Coixuu Uy siyci field’s guard | ‘name of a deity’ (Ashm.

111, 168)

40 | Bolabbix- Vilay-cerley |producer of | — Tura; ‘giver of all
YUPLAUX Suratakan all domestic | domestic animals’ (Magn.
cvopaoazan | Turd animals 62); [‘livestock-creating
Topa**® God’]

41 Yurvbeps Célpér titsa leader on [‘going good one, holding
muimea Stiren ira reins (leash) | the reins’]
cypens vipa

42 | Kapoa kmyco | Karta ketiice | shepherd of | ‘farmyard’s shepherd’

the fence or | (Magn. 89 — this is the
hedge better translation)

43 | blsvin-xups il yér sura- | birther or cre- | — Turd; ‘children-giver’
cvopaodazan | takan Turd ator of chil- (Magn. 62, 88); [‘children
Topa*”® dren (sons and | (sons-and- daughters)-

daughters) creating God’]

44 | Xopco Xors Sura- strength-giver | — Turd; (The meaning
cvopaoaean | takan Tura of yors, yuras is actually
Topa** ‘steel’, cf. Ashm. XVI,

229); [ ‘steel-creating
God’]

45 | [viax Pilak parakan | sweet-giver ‘name of a deity’ Ashm.

napazan IX, 180;%! ‘sweet-giver’
(Magn. 64)

428

429

430

431
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Magnitskiy remarks that the helpers of this are the ones mentioned above
(Magn. 85) — see the footnotes belonging to the beings 25, 34, 35 of the the
Bishev list. Here, however, it is indeed impossible to know which figures he
means: the helpers of Coopm kmans Topa or those listed as the helpers of Twip-
601’ cvopaoaean Topa.

“Its helpers are the same as those of the above” remarks Magnitskiy (Magn. 85)
cf. previous footnote.

Its helpers are the same as those of Coopm kmanws Topa, as well as those follow-
ing in the list (Magn. 85-86) — in this case, it is clear that the following three
beings are meant: [Toiiax napazan, Anoapan, I[lepezems.

Ashmarin also has it in the form pilak paran from another source (not from
Magnitskiy).



1. The Chuvash

46

Anoapan Antaran lowerer As Xors antaran tora
‘strength or solidity low-
erer’ (Magn. 63)

47

Ilepecems Pereket - 1, Magn. 62, as well as
without meaning: Magn.
84,91

48

Xopm Xurt sura- bee-giver — Tura; Ashm. XVI, 234,
cvopaoazan | takan Turd Magn. 63; [‘bee-creating
Topa*? God’]

49

Ama nypens giver of ‘name of a deity’ (Ashm.
a mother I, 189); [‘gifter of the
(queen) to the | queen bee’]**

bees

50

Xymeacu Xumyassi waver Ashm. XVI, 160; fira ~:
Magn. 64

51

Tip kunau Tiir kelli - — Keéle; Ashm. XVI, 225-
226; ‘spirit worship, its
place; the most important
yeréy’ (Magn. 78)

52

Yap nypens | Car piiren |~ cf. Ashm. X, 83; XV,
149;%4 “prohibition giver
or determiner * (Magn.
64); unknown kiremet
(Magn. 90)

53

Xaii nypens Xay piiren - Ashm. XVI, 6; ‘determin-
er of life, testator, donor’
(Magn. 64); unknown
kiremet (Magn. 90)

54

FOnapan Yularan ? Ashm. 1V, 317; “Collec-
nanapan? palaran tor of the remains of the
sacrifice’ (Magn. 90)*

432

433

434

435

“Its helpers in the first group” remarks Magnitskiy (Magn. 86), which is, again,

hard to interpret, as the beings are not grouped in this list.

The primary meaning of ama is ‘female, mother’, but in apiary, it means ‘queen
bee’ and, as the previous being is also related to beekeeping, this translation
seems justified.

See also: Maslovoy list Ne 56.

In the Bishev list, Magnitskiy only puts a question mark to the meanings of the
compound, but in the Cheshlam list, he gives the meaning ‘the collector of the
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55 | fOnaw Yulas upaska | freeing hus- | — Yulas opaska
0bblKa band or old

man
Kiremets:

56 |acna vipa asla ira - — [ra; Ashm. 11, 109-110;
111, 64-65, ‘main guard-
ian’ (Magn. 65); ‘main
kiremet’ (Magn. 89)

57 |Acn amvioce | Asla amasé - [‘Great one’s mother]*¢

58 | Xasap Xayar evil, angry 1

59 | Kapoanyi Kartaluy place of a ‘name of a kiremet’

kiremet (Ashm. VI, 115)
60 | Kcuno Késén kiremet | small kiremet | identical with the form
Kupememau kesen ira (Ashm. VII,
308)

61 Tnepv vipa Teper ira guardian spirit | — Tipiri
of the clan or
family

62 | Vpac nyxmer | Uras puyti lucky glance | ‘name of a spirit” (Ashm.
(luck has I, 272); uras ‘luck’ (Zol.
glanced) 248.)

63 | Xupas covip | Xeérle-sir - — Xerlée-sir; ‘name of
Kupememb kiremet amasé a deity (Ashm. XVII,
amoloice 52); [‘Xeérle-sir kiremet’s

mother’]

64 | Omvinbus Umancé Siiren | near (or: next | ‘name of a deity’ (Ashm.
cypaonb in line) 111, 235); [*going before

him’]

65 | Unveecu Inkeki - i

66 | Covineepn Sinker - i

436
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remains of the sacrifice’, which does not reflect the Chuvash original. In the
first part of the compound Yularan palaran, Ashmarin sees the word yula ‘false
accusation’, but he cannot interpret the second part as he regards both words
as having an ablative ending (cf. Ashm. IV, 317). Starting from the structure
yula-ran palar+an, 1 suggest the meaning ‘recognisable from the false accusa-
tion’ or ‘known by the false accusation’. This interpretation might be supported
by the being — Yulavsda, which is not problem-free, either.

In its complete form, it is certainly asla ird amasé ‘great good one’s mother’.
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67 | Hoem Item perekece |— — Pereket; ‘a deity in
nepezeus round VIII” (Ashm. III,
153); ‘gifter to the thresh-
ing-yard’ (Magn. 68),
‘threshing-yard’s success’
(Magn. 89.); [‘thresh-
ing-yard’s gain’]
68 | Aevin coixuu | Avan siyci grain-barn’s |1
guardian
69 | Cooa Sot viteren helper with ‘name of a deity’ (Ashm.
suoepens selling X1, 209)
70 | Coon unveeeu | Sul inkek misfortune on | — Sul; ‘misfortune on the
the road road’ (Magn. 89)

71 Coon cvineeps Sul sinker - — Sul; ‘averter of misfor-
tune’ (Magn. 89); [‘mis-
fortune on the road’]

72 | Cvon xaspe Sul yayaré - — Sul; Ashm. XII, 217;
[‘bad one on the road’]

73 | Cvon cypens | Sul Siiren ird | good travel- | — Sul; Ashm. 11T, 65; XII,

bipa companion 303; ‘good travel-com-
panion’ (Magn. 65);
[‘good one going on the
road’]

74 | Manem xy3a | Malam-yusa |a one-time 1 (as Valém-yusa) ;

trader Melém-yusa ‘yeréy-spirit’
(Magn. 68)
75 | Xyzanoa Xusanti virtan | resting (lying) | ‘name of a deity’ (Ashm.
8bIpOAH in Kazan XVI, 238)
76 | Csispa Seévere virtan |resting (lying) | Ashm. III, 64
8bIPOAH in Sviyazh
77 | Cymbypa Sumpura found by the |[‘resting (lying) by the
6bIPOAH virtan River Sumka |Sumbu’]
(Sumbu)
78 | Knemwvps Kéletri virtan |— ‘name of a deity’ Ashm.
8bIpOaH VII, 241 (kelet ‘shed,
pantry’ /ibid./)

79 | Munveviuw my | Minkes tu (Minkes — [*‘Mount Minkes’]

name of a
village)
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80 | Ilobawxapoa | Supaskarta - Supaskarta virtan ird

8bIpOaH virtan (Ashm. XVII, 224);
[‘resting (lying) in
Cheboksary’]

81 | Iypw kune Pur kile going in front | ‘serving in front of every
VMBIHbYI uménce siiren |of every yard |house’ (Magn. 90)
cypeHb

82 | Bansacves Valesse distributor ‘name of a deity (Ashm.

V, 161); Valesse parakan
‘distributor’ (Magn. 83);
‘distributor of the sacri-
fice’ (Magn. 90)
83 | Ompa onpan | Umra upran | guardian of — Upram; ‘name of a
life deity’ (Ashm. III, 235)

84 | Kebe Kepe kiremet |— ‘Kepe kiremet’s mother’
Kupememb amasée
amvliu

85 | Kebe Kepe kiremet |— ‘name of a kiremet’
Kupemembn (Ashm. VI, 189); Kepe

kiremecé ‘kiremet of God
who directs the fate of
humankind’ (Magn. 64)

Cheshlam list (Magn. 87-90)

1 Topa Turd God 1

2 Ilynyxco Piileysi archangel 1

3 Top amvioce | Tura amase Divine mother | — Turd; [‘God’s mother’]

4 [ueambap Piyampar prophet i

5 Xupne cooip | Xérle Sir Saint Nicholas | 1

6 Coupb i | Sér yis earth’s master | — Sér; “earth’s lord’
(Ashm. XIII, 91); ‘earth’s
family’ (Magn. 62)

7 Coupb awue Sér asse earth’s father | — Sér; Ashm. XIII, 89;
Magn. 62, 84

8 Coupsb Sér amdasé earth’s mother | — S‘ér; Ashm. XIII, 89;

amwidice Magn. 62, 84, 91
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9 Coupo wvie’ | Sér §iv kéten | earth and — Sér; Ashm. XIII, 100;
KyOezeHb water’s (or Magn. 62, 84

country’s)
shepherd or
steward

10 | Tysaccu Tavassi helper with — Etem tura; Ashm. X1V,
all kinds of 241; ‘worker’ (Magn.
peasant work | 62); ‘doer (help)’ (Magn.

85-86)

11 Toxmaccu Taytassi prevents the | Ashm. X, 11; ‘guardian,
Chuvash from | preserver’ (Magn. 62);
wrongdoing, |helper of other deities
that is, stopper | (Magn. 88)

12 | Blgvir-xups Ival-yér sura- | children-giver | — Turd; Ashm. 111, 48;

cvopaoazan | takan Turd ‘giver of children (Magn.
Topa 62); ‘children-birther
or creator’ (Magn. 85);
[‘children (son-daugh-
ter)-creating God’]

13 | Blsbir-xups Ival-yér sura- | children’s — Turd, [‘children
cvopaoazan | takan siyci guardian (son-daughter)-creating
CbIXYU protector’]

14 | Monw Mol suratakan | God who — Tura; ‘wealth-giver’
cbopoazaib Tura gives wealth | (Magn. 63); ‘wealth-gift-
Topa ing God’ (Magn. 85)

15 | Mon cvixuu Mol siyci guardian [‘protector of property

of wealth and wealth’]
(frugal)

16 | Mon nueuc Mol nikés wealth’s — Nikés
foundation

17 | Tvpa 60n Tir(a)-pul(a) |giver of grain | Ashm. XIV, 3, 6; ‘giver of
cvopaoazan | suratakan and all earthly | all kinds of grain’ (Magn.
Topa Tura gain 62); [‘(all kinds of)

grain-creating God’]

18 | Tvipa 60n Tir(a)-pul(a) |grain’s
HU2uUc nikeés foundation

19 | Teipa 6on Tir(a)-pul(d) |grain’s
coIxuU Siyci guardian
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20 | Bucce mypre | Visse tiirle God giving [‘three kinds of live-
BBIILILIX vilay-cérléey | (away) three |stock-creating God’]
YUPLIUX Suratakan kinds of
coopaoacan | Turd livestock
Topa

21 | Bouinwix Vilay-cerley |livestock’s
YUPIUXD nikes foundation
Hu2uc

22 | Buuinvix Vilay-cerléy |livestock’s
YUPLAUXD Siyci guardian
cbIXuU

23 | Topa cvonu Tura sulé God’s road — Sul; Ashm. XVI, 159

24 | Xaspe Xayar(e) - 1; ‘bad, angry (as a

kiremet)’ (Magn. 86)

25 | Uneexe Inkek(e) trouble, i

misfortune
26 | Coixuu Siyci guard 1; ‘guardian angel’ as the
helper of other gods or
spirits (Magn. 85, 86)

27 | Kseak xonnu Kavak yuppi | sky i

28 Coeepe Severe virtan | saint who Ashm. 111, 64; cf. also
8bipOacan ira rests in the Magn. 67, 87; [‘good
bipa town of one resting (lying) in

Sviyazh Sviyazh’]

29 | Xozanoa Xusanti vir- saint who Ashm. XVI, 238; as well
8vipoacan takan ira rests in Kazan | as: 111, 65; V, 251; cf. also:
vipa Magn. 67, 87; [‘good one

resting (lying) in Kazan’]

30 | Kebe amviowce | Kepe amasé |tsarina of bees | — Kepe; [‘Kepe’s

mother’]

31 Coune awme | Sil assé wind’s father | — Sil

32 | Counw Sil amdsé wind’s mother | — Si/
amvloice

33 | Cune xaspe Sil yayaré wind’s wrath | — Sil

34 | Cuns uncexe |Sil inkeké wind’s — Sil; “wind’s punish-

misfortune ment’ (Magn. 63)
35 | Cum conzepe | Sil sinkeré misfortune’s | — Sil; “wind’s strength’

averter

(Magn. 63); '[‘wind’s
trouble (damage)’]
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36 | Coune coixuu | Sil siyci protector from | — Sil; ‘wind’s guard’
misfortune (Magn. 63; this is the
correct translation)
37 | Cumv cvonaue |Sil sunacé wind’s wings | — Sil
38 | Xeenv awwe | Xével assé Sun’s father | — Xeével
39 | Xeenv amvioce | Xével amasé | Sun’s mother | — Xével
40 | Coups 6ys Sér pavé earthly vapour | ‘spring morning mist’
(=ser pu) (Ashm. XIII, 95); ser
pu ‘earthly evaporation
(vapour)’ (Magn. 84)
41 Opne sammu week’s old one | ‘week’s old woman’
— it forgives (Magn. 64)
the non-Chris-
tian Chuvash
if they do
any work on
Friday
42 | Uneexw Inkek leader of — Inkek; ‘punishment
cypedezenb Stireteken trouble, producer’ (Magn. 64);
misfortune [‘trouble, misfortune
bearer’]
43 Yunvbepo Célpeér titakan | keeper on also: Magn. 64
moloazan reins (leash)
44 | Vii nepeceuv | Uy perekec gain from — Pereket; ‘spirit who
the field or gifts gain to the field’
meadow (Magn. 68, 85)
45 | Hosmw Item perekec | thresh- — Pereket; ‘gifter to the
nepezeusb ing-yard’s threshing-yard’ (Magn.
success 68); and Magn. 86
46 | Kviorcoln Kasal perekec | stack’s — Pereket; ‘spirit who
nepezeub success gifts gain to the pile of
threshed grain’ (Magn. 68)
47 | Kuno Kil perekec house’s ‘gifter of the house’
nepezeup success (Magn. 68); [‘house gain’]
48 Coon unzexe | Sul inkeké misfortune on | — Sul; ‘misfortune on the
the road road’ (Magn. 86); [ ‘mis-
fortune of the road’]
49 | Coon comneepe | Sul sinkeré averter of — Sul; as a kiremet
misfortune (Magn. 86); [‘road’s

trouble’]
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50 | Kapoa Karta keteken | farmyard’s Ashm. VI, 113; karta
Klo0e2eHb shepherd ketiise ‘id.” Magn. 85
51 | Acna vipa Asla ira main kiremet |— Ird; ‘main guardian’
(Magn. 65); as a kiremet
(Magn. 86); [‘great good
one’|
52 | Cymbypout Sumpurti (name of a Ashm. XI, 182
lake)
53 | Epoicepovt Yeérserti ira kiremet of AshmvV, 149; (Martinov
bipa Martinov village in Chuvash is
Yérser); [‘the good one of
Yersher’]
54 | Honcapow Yopsarti kiremet of Kazakov in Chuvash is
(kupememu) Kazakov Yopsar
55 | Llonopapwr Sultrari Kiremet of the | ‘name of a kiremet’
(kupememu) roads around | (Ashm. XVII, 220 — also
the big forest |in the same place: sultrari
ira ‘name of a deity’)
56 | Mopeapow Mur karti pus | head of ‘leader and protector of
boco Urazmetev [a |the animal cemetery*’
place name] | where livestock died in
an epidemic were buried’
(Ashm. VIII, 272);
[‘head (leader) of the
carrion-pit’]
57 | Ilvievim Pikit pakan overseer of Ashm. IX, 177; ‘visible in
nvleaH the prayer of | the distance’ (Magn. 84);
the Chuvash | see also: Bishev list Ne 20
58 | Xau nwopensv | Xay piiren unknown Ashm. XVI, 6; ‘determin-
kiremet er of life, testator, donor’
(Magn. 64); without
meaning: Magn. 86
59 Yap niopens | Car piiren unknown Ashm. XV, 149; ‘prohibi-
kiremet tion giver or determiner’
(Magn. 64); without
meaning: Magn. 86
60 | Xupm cbopm | Xért-sort house spirit 1
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The Chuvash word mur means ‘contagious disease’ (cf. Ashm. VIII, 269).
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61 Typ xunnu Tiir-kelli or kiremet — Keéle; “spirit worship,
tiirkelli servant its place; the most import-
ant yéréy’ (Magn. 78)
62 | Hoipwix Yerey kiremet 1
servant

63 Bansces Valesse distributor of | Ashm. V, 161; “distribu-

bapazans parakan the sacrifice | tor’ (Magn. 83); kiremet
(Magn. 87)

64 | Cumbmenune |Sitmenne deliverer of | ‘name of a spirit” Ashm.

cuoepezenb Sitereken the sacrifice | XII, 185; ‘making up for
(in case a lack’ (Magn. 83)
sacrifice was
omitted)

65 | Iopw kune Pur kile serving in ‘going in front of every
OMblHYe uménce front of every |yard’ (Magn. 87)
cypezenb Stireken house

66 | Honapan- Yularan collector of — Yulas opaska; Ashm.
IHanapan palaran the remains of | IV, 317; without meaning:

the sacrifice | Magn. 86
67 | Huipwic / Poic | Yérds / Ras transient yaras ‘secret’ (Ashm.
moloan titan luck (which |V, 93); or aras ‘luck™**
passes from | (Ashm. IV, 60); ras titan
one pagan ‘name of an evil spirit’
to another); (Ashm. X, 293 < Magn.
guardian of 90); [‘secret-keeper /
the secret luck-keeper’]
Kiremets:
68 | Jlowxompu Loskotri kiremet near | Ashm. VIII, 96
Reshetnikovoy
village**
69 | Mwnram ISplat kiremet near | Ashm. III, 163
Verkhny
Viselok
village

438
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Also the arasé form of this (aras + third person sing. possessive suffix) as the
name of a deity: Ashm. IV, 61.

The form Loskot, which cannot be found anywhere else, may be hiding the
form Paskat — there is a meadow by this name, and also a ravine or gully by the
name of Paskat sirmi near Torkhan village.
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Bayteryakov list (Magn. 91)*°

1% | Toppa Tura piiléysi | — — Piiléyse
nynexce
2 Xepne-cupa | Xérle-sir - 1
Yon Cun $ura- - — Tura, [‘soul-creating
ciopadazan takan Tura God’]
Toppa
4 Crom- Sut-téncé - 1 “this world’s God’
mionmene (Magn. 63)
5 Xsenw Xevel asse - — Xevel; ‘Sun’s father’
auiuiene (Magn. 63, 89)
6 Xeenv Xeével amase | — — Xével; ‘Sun’s mother’
amvluine (Magn. 63, 84, 89)
7 Keax xynnune | Kavak yuppi | — 1; ‘blinking or the opening
of the sky’ (Magn. 63);
‘sky’ (Magn. 88); without
meaning: Magn. 84
8 Hueambapa | Piyampar - 1; ‘prophet’ (Magn. 88);
without meaning: Magn.
62, 84
9 Xypbana Xarpan god of the 1
sacrifice

440

441
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In this list, Magnitskiy provides the names of gods and spirits with a dative
suffix; I give the unsuffixed form in the second column of the table.

This is how Magnitskiy gives the number, and says that at the time of the beer
sacrifice, those who offer the sacrifice say the names of the deities one by one,
holding their own cup of beer in their hands. In Magnitskiy’s description, the
number is followed by “he says”. Thus, those lining up for the sacrifice, “the first
one says: to God, to Piileysé; the second one says to Xérle-sir ...”. We can see
that sometimes, some names belonging together (such as Sun’s mother, Sun’s
father) are said by different people (as they have different numbers), and at other
times, the same person gets to invoke three or four names belonging together
(such as earth’s father, earth’s mother, earth’s evaporation, earth’s trouble). The
reason for this might be that the number of invoked deities may have been con-
stant, whereas the number of people offering the sacrifice may not.
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10 Ilepexems, Pereket, — i
nepexem pereket assé,
awiuiene, pereket amasé
nepexem
amvlune

11 Crom kynv Sutd kiil ami | bright lake’s | — Sut ténce;
amure mother

12 Cunv Sil asse, sil - — Sil; “wind’s father,
auuume, Culb | amasé wind’s mother’ (Magn.
amvluuHe 63, 84, 89)

13 Cuno Sil sinker. $il |- — Sil; sil sinker ‘wind’s
CuHKepHe, tityane strength’ (Magn. 63);
cuno ‘averter of misfortune’
mulmxane (Magn. 89); sil tityané

(Ashm. XTIV, 21)*2

14 | Cups Sér asse, sér | (ser pu:) — Sér; $6r a§sé ‘earth’s
aunuune, cups | amase, sér pu, | ‘earth’s father’ (Magn. 62, 84); ser
amvluime cups | Sér seymet trunk’#3 amasée ‘earth’s mother’
nyHe, cupo (Magn. 62, 84, 88); ser
cexmemme pu ‘earthly evaporation’

(Magn. 84, 89); ser
seymecé (Ashm. XIII, 95;
Paa. 133)

442

443

The verb tit- ‘grab, take hold of, catch’ and its derivatives are used in the case
of diseases (some disease grabs the person), but it can also be found in the
names of several spirits, for example aras titan, pereket titan, sér-siv titan.
Magnitskiy seems not to have recognised the suffixed form; therefore, he gave
a different interpretation from other occurrences of the word.
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2. Nikifor Pavlovich’s Simbirsk list

1883-1884 (Ashmarin 1921) 4

Page 1
Prayers recited in case of harm inflicted upon humans by evil spirits

Prayer 14¥

146 | Tura God i

2 Tura amase God’s mother — Turd

3 Piiléyse determiner 1

4 Piileysé amasé Piileysé’s mother — Piiléyse

5 Turd uménce Siireken | saint who leads the | [‘Good One going
Ir” service before God*’ | before God’]

444

445

446

447
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I present the Chuvash data in the table by taking Ashmarin’s corrections into
consideration, leaving the tangled lower and upper-case letters as they were
originally used.

Pavlovich’s manuscript includes several different numberings. In addition to
the page numbering of the manuscript notebook, the prayers used against harm
inflicted by evil spirits are also numbered. This numbering goes from 1 to 12,
with one number for each prayer, indicated by the heading “prayer + num-
ber” above the tables. The tables list the deities and spirits that are invoked in
the given prayer. The same numbering is used in the Anthology, for example:
Pav. 28 (prayer 12). The list of mythical beings invoked in these harm-averting
prayers goes up to Ne 71 in the first column of the table, which was inserted by
me. The second part of the manuscript includes prayers recited for grain crops
and people. Here, Pavlovich introduced a different numbering, which goes
from 1 to 33. The numbers do not refer to prayers but to the beings invoked
or a small group thereof. Unlike the previous numbering, I put these numbers
before the Chuvash names inside the tables.

The line appears in the prayer twice: once said in the dative case, indicating
which god it is addressed to, then invoking these very gods. Here, I only pres-
ent the nominative case forms.

This translation by Ashmarin is not accurate. In his dictionary (Ashm. XII, 303),
this same $iireken form is translated as ‘courier, messenger (Rus. xoorcanwiii)’;
whereas the verb siire- means ‘go, travel, pass; live, be in some situation (etc.)’,
thus siireken can be translated as ‘going, walking, passing’.
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Page 2
Prayer 2448
6 Man Tura great God — Tura
7 Man Tura Amasé great God’s mother | — Turd
8 Man Piiléyse great determiner — Piiléyse
9 Man Piilés’ Amase | great determiner’s — Piiléyse
mother
10 | Man Turd uménce great saint who leads | [‘great Good One going
Siireken Man Ira the service before the | before the great God’]
great God
Prayer 3
11 Cun $uratan Turd soul-birthing God — Turd
12 | Cun suratan Turd soul-birthing God’s | — Turda
amasé mother
13 | Cun Suratan Piiléys$é | soul-birthing — Piiléyse; [‘soul-creating
determiner Piiléyse’]
14 | Cun Suratan Piiléy$é | soul-birthing deter- | — Piiléysé; [‘soul-creating
Amase miner’s mother Piiléyse’s mother’]
15 | Cun $uratan Turd saint leading the [’good one going before
uménce Siireken Ira | service before soul-creating God’]
soul-birthing God
Page 3
Prayer 4
16 | Cun piiren Turrd soul-determining (or | — Turd
ordering) God
17 | Cun piiren Turda soul-ordering God’s | — Turd
Amase mother
18 | Cun piiren Piiléysé | soul-ordering — Piileyse; [‘soul-
determiner determining Piileyse’]
19 | Cun piiren Piiléysé  |soul-ordering deter- | — Piiléysé; [‘soul-determin-
Amase miner’s mother ing Piiléyse’s mother’]

448

my translation).

In this prayer, too, the names are in the dative case (which I do not indicate in
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20 | Cun piiren Turd saint who leads the |[‘good one going before
uménce Siireken Ird | service before the soul-determining God’]
soul-ordering God
Prayer 5
21 | Atam*® Tura Adam God — Etem turd
22 | Atam Turd amdsé Adam God’s mother | — Etem turd
23 | Atam Piiléysé determining Adam — Etem tura
(besides God)
24 | Atam piiléysé amasé | mother of determin- | — Etem turd
ing Adam (besides
God)
25 | Atam Tavassi amasé | working (beside) — Etem tura; [ Adam mak-
Adam’s mother er’s (worker’s)*° mother’]
26 | Atam Tavassi working (beside) — Etem tura; [‘Adam maker
Adam (worker)’]
Prayer 6
27 | Atam uprasi protector beside — Etem turd; [*Adam
Adam God protector’]
28 | Amase, atam uprasi | protector beside [‘Adam protector’s mother’]
Adam God’s mother
29 | Cun siyci amasé soul guard’s mother
30 | cun sixci soul guard
31 | Cun upram Ira soul-protecting [‘soul-protecting good one’s
amasé Saint’s mother mother’]
32 | éun upram Ird soul-protecting Saint |[‘soul-protecting good one’]
451

449

450

451

204

Ashmarin, probably following Pavlovich’s notation, uses the form Adam
throughout the list, but Azam in his dictionary, which is the correct spelling.
S. N. Karamalov interprets it in his manuscript as ‘helping with the work’

(Ashmarin 1921, 33 /e/).

Here and hereafter, I have retained the six dots from the original notebook and

Ashmarin.
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Page 4
Prayer 7
33 | Turd Tala amase Most High God’s*? | — Tura; [‘God Debate’s /
mother Debate-God’s*3 mother’]
34 Tura Tala great God — Turd; [‘God Debate /
Debate-God’]
35 | Tura Xayar amaseé divine wrath’s — Tura; [‘God Bad One’s
mother mother’]
36 Tura Xayar divine wrath — Tura; [‘God Bad One’]
37 Varsala Xayar amasé | cursing bad one’s [‘cursing/enmity(’s) bad
mother one’s mother’]
38 Varsala yayar cursing bad one [‘cursing/enmity(’s) bad
one’]
Prayer 8
39 Yulavsa amase - — Yulavsa
40 | Yulavsa - 1; [‘slanderer (or plotter)’]
41 Tupavsa amasé - — Yulavsa; [ ‘oath-taker’s
mother’]
42 | Tupavsa - — Yulavsa, [‘oath-taker’]
Prayer 9
43 | Piyampar amasé Piyampar’s mother | — Piyampar
44 | Piyampar ...... - 1

452

453

Ashmarin identified the Chuvash word Tala with Arabic >3 (Tatar fdgdld)

earlier (Ashmarin 1902, 119, 121) and also here (Ashmarin 1921, 31), but he
did not include it in his 17-volume dictionary. He comments on Tala Turd
that the Yadrin Chuvash already did not understand this word. This is how the
strange and meaningless compound may have come about which can also be
found in Magnitskiy (Magn. 115) in the form of Topda Toppei, meaning ‘God
of the double or forked wagon-shaft’ (Ashmarin 1921, 33). See also — Turd.
The Chuvash word tav means ‘debate, quarrel’, its derivatives are tavlas- ‘to de-
bate, quarrel’, tavia ‘debated, debatable’; tavia sér and tal-sér (place name); tal
(shortening of favid) ‘debatable’, fala- ‘to debate’. Ashmarin’s Arabic etymol-
ogy (see previous footnote) may be correct, but the interpretation which I have
proposed fits better in the list of god names in this series as well as in the text of
the prayer.
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Prayer 10
45 | Xarpan amasé Xarpan’s mother — Xarpan
46 | Xarpan ...... - i
Prayers against harm caused by falling on the ground
Prayer 11
47 | Sér Turds Earth god — Sér
48 | sér Turrds amase Earth god’s mother | — Sér
49 | ser Piiléysi earth’s determiner — Sér; [‘earth’s Piileysé’]
50 | Ser Piileysi amase earth’s determiner’s | — Sér; [‘earth’s Piiléysé’s
mother mother’]
51 | Ser assé carth’s father — Ser
52 |sér amase earth’s mother — Ser
53 | $ér kakri amasé earth’s breasts’ — Ser
mother
Page 5
[continuation of Prayer 11]
54 | Ser kakri earth’s breasts — Sér
55 | serYisi amasé earth’s master’s — Ser
mother
56 |serYisi earth’s master — Seér
57 | ser Xayar amasé earth’s bad one’s — Sér
mother
58 |ser yayar earth’s bad one — Ser
59 | Ser yarpan amasé earth Xarpan’s — Ser
mother
60 | ser yarpan’(sic!) earth Xarpan — Ser
Prayer in case of falling in water
Prayer 12
61 | Siv Turri water’s god — Siv
62 | Siv turri amasé water’s god’s mother | — Siv
63 | Siv Piileysi water’s determiner | — Siv; [‘water’s Piiléysé’]
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64 | siv Piiléysi amasé water’s determiner’s | — Siv; [“water’s Piiléysé’s
mother mother’]
65 |siv asse water’s father — Siv
66 |Siv amase water’s mother — Siv
67 | Siv turri uménce saint serving before | — Siv; [‘good one going
Siireken Ird the water’s god before the water’s god’]
68 | siv $inci kélé amdsé | mother of prayer on | — Siv; [‘mother of kélé**
the water on the water’]
69 | siv Sinci kéle prayer on the water | — Siv; [‘k¢l¢ on the water’]
70 | Siv yayar amase water’s bad one’s — Siv
mother
71 |siv yayaré water’s bad one — Siv
Page 6
Prayer for grain and man
72 1) Tura God i
73 | piileysé determiner T
74 | Tura sulé amaseé God’s road’s (year’s) | — Sul; sulé: ‘road’ or ‘year’
mother (Ashmarin 1921, 34 /n/);
Magn.: ‘whip (scourge)’
75 | Turd sulé God’s road (year) | — Sul
76 | (Ird Turd sulé)*> holy God’s road [‘good God’s road’]
(year)
Page 7
77 | 2) Tura uménce mother of Saint [‘mother of Good One going
Siireken Ird amdsé leading the service | before God’]
before God
78 | Turd umdndi Ird ... ... Saint leading the — Ird; [*Good One going
service before God | before God’]
79 | 3) Kepé (sic!) amasé | Kaaba (stone)’s — Kepe
mother
80 | Kepi ...... (sic!) Kaaba (stone) 1 (Kepe)

454

ical being, its meaning is not simply ‘prayer’.

455

Contrary to Ashmarin, I would not translate the word kelé because, as a myth-

Ashmarin regards this as a part of supplication and not an invocation.
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81 | 4) Sut ténce amasé | bright (or light) — Sut ténce
world’s mother
82 | Sut ténci ...... bright (or light) — Sut ténce
world
83 | 5) Sut Santaldk bright (or light) — Sut ténce
amase world’s mother
84 | sut Santaldk ...... bright (or light) — Sut ténce
world
85 | 6) Ténce titakan Ira |mother of saint di- | [*world-holding Good One’s
amase recting the world*¢ | mother’]
86 | ténce titakan Ird ... ... saint directing the — Aras titan; [*‘world-
world holding Good One’]
87 | 7) Sul siiren ird mother of saint going | — Su/; [‘mother of good
amasée on the road one going on the road’]
88 | sul Siiren Ira .. ... saint going on the [‘Good One going on the
road road’]
89 | 8) Ser siv titan Ira country-directing — Ser; [country (earth-
amasé saint’s mother water)-holding Good One’s
mother]
90 | Ser §iv titakan (titan) | country-directing — Ser; [‘country (earth-
Ird ... saint water)-holding Good One’]
91 9) Sét kiilte virtakan | mother of saint rest- | [‘mother of Good One rest-
Ird amasé ing in Lake Milk ing in Lake Milk]
92 | Sét kiilte virtakan Ird | saint resting in Lake |[‘good one resting in Lake
...... Milk*? Milk]
93 [ 10) Sur yunta vir- mother of saint rest- | [‘mother of Good One
takan Ird amdsé ing in Sur yun ** resting in the white yun’]
94 | Sur yunta virtakan saint resting in Sur | [‘Good One resting in the
Ird ... xun white yun’]
95 11) Sar yunta vir- mother of saint rest- | [‘mother of Good One
takan Ird amasé ing in Sar yun resting in thebyellow yun’]

456

457

458
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Here, Ashmarin translates the verb fit- as meaning ‘lead, direct’ (Ashmarin
1921, 32), which is also a possible interpretation, but I have retained the orig-
inal meaning of the word (‘to hold”), which also occurs in the names of other

mythical creatures.

About Lake Milk: Mész. 59; Magnitskiy spells it with an initial § and translates
it as ‘bright’ (Magn. 64, 91).
Sur yun and Sar yun are some place-names (sur ‘white’; sar ‘yellow”), which
cannot be identified (Ashmarin 1921, 35).
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Page 8

96  |sar yunta virtakan saint resting in sar [‘Good One resting in the
Ira ... qun yellow yun’]

97 | 12) Xerlé sirta mother of saint rest- | [‘mother of Good One
virtakan ira amasé | ing on the red bank*” | resting in Xerle sir’]

98 | yerle sirta virtakan | saint resting on the | [‘Good One resting in Xérlé
ird ... red bank $ir’]

99 13) Valra virtakan mother of saint [‘mother of Good One
Ird amasé resting in the River |resting in Va/’]

Vlld 460

100 | valra virtakan Ira saint resting in the [‘good one resting in Val’]
...... River Vila

101 | 14) Valém yusa Valem yusa’s mother | — Valem yusa
amaseé

102 | Valem yusa ... ... Valem yusa*! i

103 | 15) Surdm (Surdm) | daybreak’s mother
pus amasé

104 | Suram (Suram) pus | daybreak*>

105 | 16) Kantar amaseée midday’s mother

459

460

461

462

The ‘red bank’ is (also) the name of a deity — Xérle-sir.

According to Ashmarin, the word Valra stands for the name of the river Vil(a)
(1921, 32), which appears in the names of several villages (1921, 35; and even
more data: Ashm. V, 198). Besides, it was recorded in several places in spirit
names: Buin: Valara virtsa kayan irasem, Valari iva; Yal chik: Valara virtan
irasem; Pervomay: valar ira (Ashm. V, 300); as the name of a kiremet: Vilari,
and as the name of a spirit: Valdari irasem (Ashm. V, 198). The name of the
deity or spirit was recorded by Mil’kovi¢ as early as in the 18" century (Mil.:
Nik. I, 499), as the most significant one of bad deities and kiremets, and his data
was also adopted by Fuks (1840, 126). According to Magnitskiy, the main deity
of the Chuvash who had migrated from Kazan and Simbirsk to Belebeyev was
varli izrem (described by MenSov), which is the same as Vilri'ir zam [ ‘the good
ones of vil’] (Magn. 68). Paasonen gives a completely different interpretation:
valdra-virpan ‘some spirit, “a saint who had died in battle and was taken to
paradise”; v4l5 ‘fugitive’ (Paa. 200).

“Name of a holy spring in Bilyar”, writes Nikifor Pavlovich in a footnote (Pav.:
Ashmarin 1921, 32).

Supposing we accept Ashmarin’s correction and read it as Suram instead of
Pavlovich’s suram.
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106 | Kantar ...... midday
107 |17) Xevel amase Sun’s mother — Xeével
108 | yével sunaceé ...... Sun’s wings — Xével
109 | 18) Sil amasée wind’s mother — Sil
110 |sil Sunace ...... wind’s wings — Sil
111 | 19) Taval amasé storm’s mother
112 | taval sunace ...... storm’s wings
113 |20) Tam amaseé frost’s mother
114 |tam yayare ...... frost’s “3 bad one — Xayar
115 | 21) Silam (siviam) dew’s mother
amaseé
116 |silam yayare ...... dew’s bad one
117 |22) Tetre amasé fog’s mother
118 |tetre yayaré ...... fog’s bad one
119 |23) 45d imasé (sic!) | warmth’s mother
120 | asa yayaré ...... warmth’s bad one
Page 9
121 | 24) Arsa amase dry fog’s ** mother
122 | arsa yayare ...... dry fog’s bad one
123 | 25) Siireken ird going saint’s mother |— [rd; [‘going good one’s
amasé mother’]
124 | siireken ira ...... going saint — Ira; [‘going good one’]

463

464
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Tum yayar is a well-recorded disease name: ‘anger from freezing’ [obviously
a wrong translation] (Zol. 178, 180); ‘cold fever’ (Mész. 332; an incantation
is also provided); ‘tetanus-like disease’ (Paa. 172). The connection of tam
‘frost’ (Paa. 165; Ashm. XIV, 264) and tum is not quite clear (about this also:
Ashmarin 1921, 35).

Ashmarin gives the following translation of the Chuvash word arsa: ‘mena’,
meaning ‘fog, foggy dimness; darkness, dimness’, and he adds as an explana-
tion that it is a weather phenomenon when very fine dust falls from the sky,
which makes the seeds of grain stick together (Ashmarin 1921, 35). When it
appears, it can be assumed that there will be no rain for another two or three
weeks. Paasonen gives the meaning: ‘powdery mildew, fog, which makes the
grain rust’ (Paa. 14). See also: arsa ‘1. heat, fata morgana, dry fog during the
ripening of rye; 2. [grain] rust’ (Ashm. IV, 62).
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ken Sunatld Ira

in the whirlwind

125 |26) Célpér titakan rein-holding saint’s | [‘rein-holding good one’s
ira amase mother mother’]
126 |celper titakan ira ... |rein-holding saint [‘rein-holding good one’]
127 |27) Kavak yuppi celestial door’s — Kavak yuppi
amasé mother
128 | kavak yuppi ... ... celestial door i
129 |28) Kepala kucan ira | mother of saint [‘Kepe’s door opening good
amasé*® opening the door of | one’s mother’]
Kaaba
130 |—Irri ... — the Saint (himself) |[‘Good One of (Kepe’s door
opener)’]
131 |29) Aslaci amase Thunder-god’s — Aslati
mother
132 |aslaciye ...... Thunder-god 1 (4slati)
133 | 30) Sisém amasé lightning’s mother | — Sisém
134 | sisém sunacé lightning’s wings — Sisem
135 | $isém uménce Siirek- | saint serving before | — Sisém; [‘good one going
enird ...... the lightning before the lightning’]
136 |31) Savsa (sic!) $il | whirlwind’s mother
amasé
137 | Savra Sil yayare ...... whirlwind’s bad one
138 |32) Savra $il killi*® | whirlwind’s prayer’s | [‘whirlwind’s kél&’s
amasé mother mother’]
139 |—kelli ...... — its prayer (itself) | [‘whirlwind’s kéle’]
140 | 33) Savra Silpe Siire- | winged Saint flying | [‘winged Good One going*’

with the whirlwind’]

465
466

467

Ashmarin corrects it to Kepe alaké usan (1921, 36).
Ashmarin corrects it to kelli (1921, 29).
In this case, Ashmarin gives the Chuvash word siireken as meaning ‘flying’,
whereas in the other cases, as meaning ‘serving, performer of service’.
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3. Shevle’s list

1907 (Ashm. III, 66-67)

Round I
Shevle Latin transliteration Notes*t
1. Taca nep mypa Tasa peér turd — Tura; ‘pure one God’
2. [Tjnéxge Piileyse 1
3. Typ-Améw Tura-Amase — Tura; ‘God’s mother’
4. Iuxamnap Piyampar 1
5. Xépné-Coip Xerie-Sir 1
6. Cép-Huviu Sér-Yis — Sér; ‘earth’s master’
7. Cép-Awwé Ser-Asse — Sér; “earth’s father’
8. Cép-Améw Ser-Amasé — S&r; ‘earth’s mother’
9. Cép Cyny Sér-Sulu — Sér; ‘earth’s harm (?)’
Round II

1. blgan-xep ¢ypamakan
mypa

Ival-yér suratakan turd

— Tura; ‘son-daugh-
ter-creating God’

2. blean-xép ¢ypamaxan
améu

Dval-yér suratakan amasé
(ames)

— Tura, ‘son-daugh-
ter-creator’s mother’

3. blean-xép ¢ypamaxau

Ival-yér suratakan

— Piileyse; ‘son-daugh-

Iljnéxgu Piileysi ter-creator’s Piiléyse’
4. Xynxageu Xunyassi (— MagnMa.49)*¢°

5. Xymxaggu Xumyassi (— MagnMa. 50)*7°

6. Bépu xésenmen Veri yévelten siylakani ‘protector from the hot
CHIXIAKAHU sun’

7. Cun- awwe Sil-assé — Sil; ‘wind’s father’
8. Cun-amew Sil-amasé — Sil; ‘wind’s mother’

9. Tasan ¢un ¢ypemexenu

Taval $il siiretekeni

‘stormy wind bearer
(carrier)’

468

As neither Shevle nor Ashmarin, who published his manuscript, provided

meanings, I do not put the translations suggested by me into square brackets in
this box, as they are not alternatives to existing interpretations.

469
470

212

Similar form: Magnitskiy’s Maslovoy list Ne 49.
Similar form: Magnitskiy’s Maslovoy list Ne 50.
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Round III

1. Teip-nyn ¢ypamaxan
mypa

Tir-pul suratakan tura

— Tura, ‘all kinds of
grain-creating God’

2. Teip-nyn ¢ypamaran
améw

Tir-pul suratakan amasé

“all kinds of grain-cre-
ator’s mother’

3. Teip-nyn ¢ypamakan
Ilinéxcu

Tir-pul suratakan Piiléysi

‘all kinds of grain-cre-
ator’s Piileyse’

4. Boiwax-uepnéx
¢ypamaxau mypd

Vilay-cerley suratakan
tura

— Tura; ‘all kinds of
livestock- creating God’

5. Boiwdx-uepnéx
¢ypamaxkau ameéu

Vilay-cerléy suratakan
turd amaseée

‘all kinds of live-

stock-creator’s mother’

6. Bviwax-uépnex
¢ypamakan Iljnéx¢u

Vilay-cerléy suratakan
Piiléysi

‘all kinds of live-

stock-creator’s Piileyse’

7. Bénne xypm ¢ypamakan
mypa

Velle yurt Suratakan turd

‘hiveful of bee-creating
God’

8. Bénne xypm ¢ypamaxau

Vélle yurt Suratakan

‘hiveful of bee-creator’s

améut amadse mother’
9. Ilinéxcu Piiléysi 1; [this must be Veélle
yurt Suratakan Piiléysi
‘hiveful of bee-creator’s
Piiléyse’*™!
Round IV

1. Xamna xanapmaxan
mypa

Xamla yapartakan tura

‘hop-raising (growing)
God’

2. Xycanma acnd andaxkpa
8bIPMAKaH bipd

Xusanta asla alakra
virtakan ira

— Ira; ‘good one resting
in the great gate of
Kazan’

3. Césepe svipmakan vipd

Sévere virtakan ira

— Ira; ‘good one resting
in Sviyazh’

4. Hlynawxapma
BbIPMAKAH bIPA

Supaskarta virtakan ird

— Ird; ‘good one resting
in Cheboksary’

5. Acaa (uné xue)

Kupemem

Asla (ile kiv) kiremet

— Kiremet; ‘great
kiremet’
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This is suggested by the fact that all the preceding data follow the same pattern
(grain-creating God, its mother, its Piiléxsé; livestock-creating God, its mother,
its Piilexsé), as well as by Piiléxsé having a third person singular possessive
suffix.
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6. Acna Kupemem Awiué

Asla Kiremet Asse

— Kiremet; ‘great
kiremet’s father’

7. Acna Kupemem Améw

Asla Kiremet Amase

— Kiremet; ‘great
kiremet’s mother’

8. Acna Kupemem xaviapé

Asla Kiremet yayare

— Kiremet; ‘great
kiremet’s bad one’

9. Typ kénnu

Tiir kelli

— Kele

Round V

. ¢Ceneé xupemem

Séné kiremet

‘new kiremet’

. Cené kxupemem awiué

Sené kiremet assé

‘new kiremet’s father’

Sené kiremet amaseée

‘new kiremet’s mother’

1
2
3. Céné kupemem ameéw
4

. ¢Céné xupemem xatiapé

Sené kiremet yayaré

‘new kiremet’s bad one’

5. Cun ¢ynau

Sil sunac

— Sil; ‘wind’s wings’

6. Cun xatiap

Sil yayar

— Sil; ‘wind’s bad one’

7. Xesen awué

Xevel asse

— Xevel; ‘Sun’s father’

8. Xesen amew

Xeével amase

s

— Xeével; ‘Sun’s mother

9. Xeégen ¢ynau

Xeével sunac

— Xevel; ‘Sun’s wings’

Round VI

1. Cép-wy xémen

Sér-Su kéten

— Ser: ‘country’s
(earth-water’s) guardian’

2. Vi naxaxkan

Uy payakan

‘observer or watcher of
the field or meadow’

3. Illvi6 6amaut

Siv-vatas

— Vutas; ‘water vutas’

4. Umem cvixuu

Item siyci

‘threshing-yard’s
protector’

5. Xepm-Cypm

Xert-Surt

1

6. Typd yménue ¢yperen

Turda uménce Stireken

‘the one going before
God’

7. Xepneé-Cuip vippu

Xerle-Sir irri

‘Xérlé-Sir’s good one’

8. Kéné andax ymenue
mapakau

Keéle alak umence tarakan

— Keéle; ‘the one standing
in front of K¢élé’s door’

9. Kené anax y¢axan

Kelé alak usakan

— Kele; ‘the one opening
Kele’s door’
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1. The Chuvash

Round VII

. Xviganmu Acnd vipd

Xisalti Asld ira

‘great good one
(behind)*7

2. Hyncapmu vipd Yupsarti ira ‘good one of Yupsar’
(Yupsar is the name of a
village: Ashm. IV, 349)

3. Llynmpapu vipa Sultrari ird ‘name of a deity’ (Ashm.
XII, 220); Sultrari ‘name
of a kiremet’ (Ashm. XII,
220.); cf. MagnCh. 55.

4. Vii ny¢ényu vipd Uy pusénci ira ‘name of a deity’ (Ashm.
111, 168); Uy pus is the
name of a village or, in
another place, of a clear-
ing (ibid.)*”

5. Kus macap Kiv masar ‘old cemetery’

6. Acad-Bynkau Asla-Vupkan — Vupkan; ‘great vupkan’

7. Ap¢ypu Arsiiri 1 (Ar-suri)

8. Haxax (tidrdx?) Yayay (Yaray?) T (Yerey?)

9. Typa-Cyny Tura-Sulu — Tura; ‘divine harm (?)’

Round VIII

1. Yéanép muimaxan Célpér titakan ‘keeper on reins’ (see
also: MagnMa. 57; Mag-
nCh. 43 and c&lpér titsa
$iiren ird MagnBi. 41)

2. Umem nepexeué Item perekece ‘threshing yard’s gain’

3. Vii nepexeué Uy perekecé ‘meadow’s or field’s gain’

4. [lepexem améw Pereket amase ‘gain’s mother’

5. [lepexem awué Pereket assé ‘gain’s father’
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The word yisalti ‘after, behind’ appears in several toponyms, for example
Xisalti uy ‘name of a meadow or field around Urmaevoy village’; Xisalti
varman ‘name of a forest’ (Ashm. XVI, 165). The name of the mythical being
probably also refers to such a place, which must have meant a particular place
to the given community and may have been the name of a kiremet.

This form can be the name of a kiremet, derived from the name of a village, in
which case it means ‘good one of Uy pus’, but it also means ‘meadow’s head’s
(leader’s) good one’.
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6. [lepexem napakan Pereket parakan ‘gain-giver’

7. Hlynmpa anana weie | Sultra alapa §iv dssa ®)

dcca Kujlekem kileken

8. Tasaggu Tavassi ‘worker’; (see also: Mag-
nMa. 12; MagnBi. 28,
MagnCh. 10)

9. Tamxagqu Tatyassi ‘guardian’
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