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Abstract. The article reveals the common elements of the traditional wedding rites of the Altaians,
Khakas, Tuvinians, based on the binary opposition of “friend or foe” in relation to the bride-kelin. In the
course of the wedding ceremony, the former social and kinship relations are reconstructed, first of all, in
respect of the bride. As a result of the appropriate rituals, there is a "separation" of the girl from her
family of parents, from the former home of the cult and her gradual inclusion into the new environment.
Initially, the bride-kelin appears as a "stranger", "alien." Her “dangerous” influence against her new
relatives is strong and measures of magical and religious protection are taken against her. There
preserved an idea of the magical meaning of the word, when pronounced by some “alien”, in this case,
by an alien kelin, can be dangerous for the husband and his relatives and can cause them harm.

The same moments of the wedding ceremony of the Altaians, Tuvinians and Khakas were revealed,
which were influenced by the binary opposition «friend or foe» in relation to the daughter-in-law; in
particular, closing the bride’s face with a wedding curtain, handkerchief, limiting contact with her before
the rites of passage — she was accompanied the groom’s nephews, Askak-Kadai, braiding bride’s hair,
giving a bowl with milk, the custom of avoiding the older relatives of the bride, whom the daughter-in
law is following. There is also drawn the attention to the stable elements, which are evidenced by the
oral folklore, in the article are examples from the heroic epos of the Altaians, Tuvinians and Khakas.

On the one hand, the wedding rituals in present conditions suffer transformations in the direction of
simplification in urban settings; on the other hand, the holding of traditional weddings in museums and
club institutions of Tuva and Khakassia indicates the popularization of traditional wedding ceremonies,
where the attempt is made to save traditional culture. However, in these conditions, the considered
materials evidence about saving of ideas about the daughter-in-law in the traditional picture of the world
of the Turks of Sayan-Altai.

Keywords: wedding ritual; binary opposition “kin”-“alien”; sacredness; transition rites; variability;
resistance; daughter-in-law ‘kelin’; Altaians; Tuvinians; Khakas.
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AHpatna. Makanaga KanblHOblK-KeniHre KatbiCTbl "e3iHaiK — 6eTeH" eKi XakTbl Nno3nuuusara Herisgenrex
anTannbiKTapAblH, TyBanblKTapAblH XOHE XakacTapAblH aHblKTanfaH yWneHy paciMaepiHiH opTak
3aneMeHTTepi aHblKTanfFaH. YwneHy pacimi ypgici 6apbicbiHaa GipiHLWi ke3ekTe KanblHAbIKTbIH, Kasipri
aneyMmeTTIiK-TyblCcKkaHablK kaTbiHacTapbl aikeiHaanagbl. OcbliFaH CoMKec XYprisinreH aaeT-FypbinTapabiH,
COHblHAA KbI3Abl aTa - aHacblHaH "anwakraTy" xyprisinin, 6ypblHFbl OlWaK fypnbiHaH BipTiHaen xaHa
optara Gerimaenai. AnFawbiHaa KanbiHObIK-KkeniH "6eTeH", "kenreH" agam petiHge ecentenedi. OHbIH,
XaHa TybICTapblHa bIKNanbl "KayinTi", COHObIKTAH OfFaH KapCbl CUKbIPMbI — AiHW KOpfay Luapanapbl
KongaHbinagbl. "BeTeHHIH" Ce3iHiH, CUMKbIPMbIK MaHI Typanbl TYCiHIK CakTarnfaH, COHAbIKTaH, MyHAaan
Xafgaviga 6eTeH pynbl KemniH Kyleyi MeH OHblH TybICKaHAapbliHA KayinTi XeHe onapfa 3usaH TUridyi
MYMKiH.

KanblHablkka kaTbiCTbl "e3iHOik — GeTeH" eki »XakTbl MNo3uuusiFa HerizaenreH anTannblKTapablH,
TyBanbIKTapAblH >K8HE XakacTapAblH aHblKTanFaH yWneHy paciMaepiHii 6apnblk  anemeHTTepi
alKblHOanFaH, atan anTkaHga KeniHHiH 6eTiH Tol nepaeciveH, opamariMeH aybin, XaHa TyblckaHaapbl
XafblHa TONbIK ©TYy PaciMi ©TKeHLe, KyWley XiriTTiH Hepeme Gaybipnapbl KeniHHIH XaHblHAa Xypeai.
Ackak — Kaganm, wawTbl epy, CyT KyWblfiFaH Kece oKeny, KyWeyAdiH Xacbl YIKeH TybiCKaHAapblHa
XakblHAamay CUaKTbl paciMaep Xyprisineai.

CoHbIMEH KaTap, xanblk aybl3 )ONbKopbl AdNenaenTiH TypaKTel SNIeMEHTTEpre Hasap ayaapbliiFaH.
CoHppiKTaH, Makanaga anTannblikTapAblH, TyBamnblKTap MeH xakactapAblH 6aTbliprblK bipnapblHaH
Mblcangap KenTipinreH.
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Kasipri keseHoe ywhneHy pacimgepi Oip XafblHaH Kama xafganblHoa KapanambiMaHa TYCKEH,
eKiHWi xafblHaH, TyBa MeH Xakacuaga mypaxannap MeH KnyOTblk Mekemenepae ASCTYpn YWneny
paciMaepiH eTKidy ASaCTypni YWneHy paciMOepiH XaHFbIpTy >XoHe ASCTYpni MadeHueTTe cakrayra
TannblHbIC >Xacaybl peTiHOe kabbingay kaxeT. bipak, kapacTbipbinbin OTbIpFaH MaTepuan ochbl
XargannapgblH e3iHge CasH-AnTtan TypikTepiHiH, O9CTypni anemiHAe KanblHAbIK Typarnbl KepiHICTiH
caKkTanfaHabIFblH kepceTeai.

Tywnin ce3pep: ynneHy pacimainiri; "e3iHaik — 66TeR" eki XakTbl No3MLMS; cakpanbibl; eTy pacimaepi;
KanbIHObIK - KeriH; anTannbiKTap; TyBasnblKTap; XxakacTap.

HeBecTKka-kenuH: puTyanbHbIA KOA TPaAULMOHHON cBafeO6HOM
obpsagHocTh TIopkoB CasiHo-AnTasa”
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AHHOTauus. B craTbe BbIABNAIOTCA 0OLWME SNeMeHTbl TpaguuMoHHOM cBagebHom obpsgHOCTU
anTanues, XakacoB, TYBMHLEB, OCHOBaHHbIE HA BUHAPHOWM OMMO3ULUKN «CBOW — YYXKOM» MO OTHOLUEHMIO
K HeBecTke-kenuH. B npouecce cBagebHoro obpsga nepecTpavMBalTCa MNPeXHWEe CouuanbHO-
pPOAOCTBEHHbIE OTHOLLUEHWsl, B MEpBYID o4vepedb, HeBeCTbl. B pesynbrate coBeplueHUa COOTBET-
CTBYIOLLMX OOPSIAOB MPOUCXOOWUIO «OTAENeHWe» AEeBYLWKM OT CeMbW poauTenei, OT NpexHero
JOMallHero KynbTa W MOCTENEHHOE BKMOYEHME B HOBYK cpepy. lMepBoHavanbHO HeBecTa KenuH
npeacTaeT B KAYECTBE «YYXKOW», «npuwealleny. Ee «onacHoe» BO3aeicTBME CUMBHO MO OTHOLLEHWIO K
HOBbIM POACTBEHHMKAM W MNPOTMB Hee MPUHUMAIOTCS Mepbl Maryecku-periurmo3Hon 3aluuThbl.
CoxpaHsieTcs npeAcTaBneHMe 0 MarmdeckoM 3Ha4YeHUn CrioBa, KOTOPOe MpY MPOUSHOLLEHUN KHYXUMY,
B [JaHHOM Cny4yae, 4YyXepoOHOW KenuvH MOXeT ObiTb OnacHbiM ANsi MyXa W ero poAaCTBEHHUKOB U
CNOCOBHO NPUYMHUTL UM Bpea.

PackpbITbl BCEBO3MOXHblE MOMEHTbI NMpoBeAeHus cBagebHON LepemMoHuM y anTanues, TYBUMHLUEB U
XaKacoB, Ha KOTOpble MOBMMSANM MpeacTaBrneHnss OMHapHOM ONMO3NUMU «CBOWM — YyXOW» Mo
OTHOLLEHUIO K HEBECTKE, B YAaCTHOCTM, 3aKpblBaHMe fvua HeBecTbl cBagebHOW 3aHaBecChio, NaTkoM,
orpaHMYeHne KOHTaKTOB C Hel 40 NpoBeAeHUs 00psaoB Nepexona — ee COMNpoBOXAAKT NNEMSAHHUKM
XeHuxa, Ackak-Kagaii, 3anneTtaHue Bonoc, npenogHeceHne nuarsbl C MOSIOKOM, obblvan nsderaHms no
OTHOLUEHWNIO K CTapliMM POACTBEHHMKAM MyXa, KOTOPOro MpuaepXuBaeTcs HeBecTKa. Takke
obpallaeTcs BHUMAHME Ha YCTOMYMBbLIE SMEMEHTbI, O KOTOPbLIX CBUAETENbCTBYET YCTHLIN HapOOHbIN
onbKIop, B CTaTbe NpMBEAEHbI MPUMEPDI U3 FepOMYECKOro 3Moca anTtanues, TYBUHLEB M XakacoB.

B coBpemeHHbIX ycnoBusax cBagebHas o6psaHOCTL npeTepneBaeT TpaHcopmMaumMmn ¢ OOHON CTOPOHBbI
B FOPOACKUX YCINOBUSAX B CTOPOHY YMPOLLEHWS!, C APYrON CTOPOHbI, NPOBeAEHNE TPaaULMOHHbIX cBaaeb
B My3esiX, KNyOHbIX y4ypexaeHusix B TyBe UM Xakacuu CBUAETENbCTBYET O MONynsipusauunm
TpaguUMOHHBLIX cBadebHbIXx 00psAOB U NpeanpuHMMAaeTcsl MoMbiTKa COXPaHEeHUs TpaguuUMOHHON
KynbTypbl. HO M B 3TUX yCnoBUSIX PaAcCMOTPEHHbIA MaTepuan CBUOETENbCTBYET O COXPaHEHWUU
npeacTaBneHnin o HEBECTKE B TPaAULMOHHON KapTuHe Mupa TiopkoB CasiHo-AnTas.

KnioueBble cnoBa: cBagebHas obpsagHOCTb; GuHapHas onno3numsa «CBOW» — «YyXXOW»; CakparnbHOCTb;
o0psaabl nepexoaa; M3AMEeHYMBOCTb; YCTOMYMBOCTb; HEBECTKA-KENWH; anTanupbl; TYBUHLbI; Xakachbl.
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Bride-kelin: ritual codex of traditional wedding rituals
of the Sayan-Altai turks

N.O. Tadysheva

Relevance. Introduction. Today in the context of globalization the
transformation processes of traditional culture constitute the main content of ethno-

My6nukaums noAroToBrneHa B paMkax BbINOMHEHUs npoekTa «McTopusi U kynbTypa Benwukon Crenm»,
Ne @©.0832/M®L.
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cultural changes that have affected many nations. The response to the unification of
ethnic cultures is the desire of peoples to preserve their traditional values, which is
reflected in the strengthening of their national identity, in an effort not only to
maintain but also to actualize traditional culture. Actualization of scientific and public
attention to the national traditional culture is logical. Rituals related to the life cycle
are important components of the traditional culture of each nation, and the issue of
preserving the traditional becomes very important. Taking into consideration that the
traditions of the past are transformed quite quickly in the modern world, their study
becomes more and more relevant every year.

Materials and methods. To obtain analytical conclusions in this work both
general scientific methods (analysis and synthesis) and descriptive method were
used. The analysis of the material was made on the basis of the principle of
historicism. In order to conduct a component analysis of the wedding rituals of the
Turks of the Sayan-Altai area, a comparative ethnographic method was used.
Therefore, materials, both published in the research literature and field materials of
the author, were involved. The historical-genetic method made it possible to trace
the evolution of their family rituals. To collect material on the topic of this work, the
author purposefully conducted field research among the representatives of the Altai
and Khakass people. The method of the included observation was used, as well as
photo and video recordings were made. The interviewing method was also used as
one of the main ethnographic methods of collecting information.

Discussions. The analysis of the role and place of the bride in the wedding
rituals of the Altaians, Khakas and Tuvinians was carried out on the basis of
materials from ethnographic literature of the late 19th - early 21st century, as well as
archival materials. In the historical and ethnographic literature since the XIX century.
Attention was paid to the description of the traditional wedding rites. Chronologically,
the first mention of the details of the wedding rites of the Turks is the work of
G.F. Miller “Description of Siberian Peoples” (Miller 2009). Works of G.l. Spassky
"Journey to the Altaian Kalmyks" (Spassky, 1819), A.M. Gorokhova "A brief
ethnographic description of the Biysk or Altai Kalmyks" (Gorokhov, 1840), is the first
information about the culture of the Altai, Tuvinians and Khakas. However, in the first
half of the nineteenth century materials were not sufficient In the second half of the
XIX century. Scientists and researchers presented only the most general information
about beliefs, customs. V.V. Radlov, who visited South Siberia in the 60s.of the XIX
century and summarized the results of his research in a book called "From Siberia"
(Radlov 1989).

N. Kostrov's work “Women of Tomsk Province Aboriginals” also contains
valuable information about wedding ceremonies, he described them as “very
entertaining and breathing a kind of poetry” (Kostrov, 1875: 36).

G.N. Potanin collected and published folklore and ethnographic materials in
"Sketches of North-Western Mongolia", which contains information about the family
life of the Altai, Teleut and Uryankhai people (Potanin, 1883). N.F. Katanov made an
invaluable contribution to the cause of preservation of the Khakass folklore, by
collecting and publishing his works. The information on the Khakass wedding, the
forms of marriage, the custom of avoiding has a particular value (Samples of folk
literature of the Turkic tribes in 1907). The materials of the expedition to Tuva (old
name Soyotia) in 1902-1903 of F.Y. Kon were published in 1934 (Kon 1934).
E.V. Yakovlev described various aspects of the family life of the Khakas: the
wedding, the position of a woman, divorce, inheritance (Yakovlev, 1900). However,
in the works of the authors of the XVIII-XIX centuries family rituals did not receive
separate coverage.
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The study continued in the Soviet period as well. In the 30s of the XX century
S.A. Tokarev in his work “Pre-capitalist Remnants in Oyrotia”, examining some
aspects of life of the indigenous population of Gorny Altai before the revolution,
noted the peculiarity of kinship among Altaians, a characteristic feature of the tribal
divisions, the presence of strict exogamy (Tokarev, 1936).

N.P. Dyrenkova in her articles revealed the problem of the meaning of the
remnants of the maternal kind, including the institute of avunculate among the
Altaians. She described the relationship between the nephew and the uncle of
mother’s side in the form of reverence and mutual assistance (Dyrenkova, 1937).

Works of Yu.A. Shibaeva "Remnants of the Tribal System of the Khakas in the
System of Kinship and Marital and Family Relations”, "Remnants of the Matriarchal
Epoch of the Khakas" contain Khakass material about the family, kalym, dowry,
avunculate, sororate, levirate (Shibaeva, 1947, 1948).

Changes in the traditional rituals of the Altai people as a result of everyday
contacts with the Russian population and the activities of the Christian church
on the territory of Gorny Altai are covered in the monograph of EM. Toschakova
“Traditional features of the folk culture of the Altaians (XIX — early XX centuries)”
(Toschakova, 1978).

N.I. Shatinova in the monograph "Family of the Altaians" noted that wedding
ceremonies of the second half of the XX century were conducted in an incomplete
form, due to the material capabilities of the population. First of all, the changes
affected: matchmaking, belkenchek and the visit of the newly married couple of the
bride's parents (Shatinova, 1981).

Family ritual was briefly considered in the collective monograph "Family rituals
of the peoples of Siberia”, published in 1980

N.A. Tadina in the 1980-1990s conducted a comprehensive research of the
traditional Altai wedding and its results were published in the monograph "Altai
Wedding Rituals of the XIX — XX Centuries." In a traditional wedding ceremony she
singled out matchmaking, pre-wedding preparation, the wedding itself and after-
wedding activities (Tadina, 1995).

The authors of the collective monographs “The Traditional World Outlook of the
Turks of Southern Siberia” (1989, 1990, 1991) partly touched upon the topic “The
Bride in the Context of the Binary Opposition of the “kin” — “alien™. In the same
period, studies on family rituals and Khakass scholars characterizing various forms
of marriage were published: K.M. Patachakov “Family-kinship Relations Among the
Khakas” (Patachakov, 1981), V.Ya. Butanaev “Wedding Ceremonies of the Khakas
in the late XIX — early XX century” (Butanaev, 1987), Yu.G.”"Kustova Traditional
Naming of the Khakas” (Kustova, 1995).

L.l. Sherstova considers family relations in the context of the study of
burkhanism as the national-religious ideology of Altai-kizhi in "Burkhanism: the
Origins of Ethnicity and Religion" (Sherstova, 2010).

A number of works related to the rituals of the life cycle of the Turks of the
Sayan-Altai area has appeared since the 2000s. V.A. Kleshev in the monograph
“Popular Altaian Religion: Yesterday, Today” notes that the family rituals of the
southern Altaians now ADAYS, despite the influence of the “Soviet norms”, have
retained some traditional ideas and prohibitions (Kleshev, 2011).

Monograph of N.O. Tadysheva "The influence of Christianization on the Family
Rituals of the Indigenous Population of Gorny Altai" is aimed at identifying temporary
changes and territorial characteristics of family rituals under the influence of
Orthodoxy (Tadysheva, 2011).
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The Tuvinian wedding ritual is reflected in the research of M.B. Kenin-Lopsan
“‘Myths of Tuvinian Shamans”, “Traditional Culture of Tuvinians”, which reveals
family rituals as part of the traditional picture of the world of Tuvinians (Kenin-
Lopsan, 2002, 2006). In the monograph of S.Ch. Dongak “Traditions of Tuvinian
Wedding” marked ethical norms and behavioral aspects of pre-wedding and
wedding ceremonies (Dongak, 2012). In the study S.M. Biche-ool “Traditional
Marriage and Family Relations Among Tuvinians and Their Transformation During
the Soviet Period” considered wedding rituals, their sequence, as well as kinship
terms, forms of marriage prohibition (Biche-ool, 2018) as well as in the articles of
S.M. Biche-ool “Tuvinian Wedding Ceremony - Dugdeeshkin” (Biche-ool, 2003),
Zh.M. Yusha “Wedding Rites of Tuvinians: Traditions and Innovations”, “Wedding
rites of Tuvinians” (Yusha, 2008), Hertek L.K. “The image of “Askak-Kadai” — “Lame-
Old Woman” in the traditional wedding rituals of Tuvinians”.

Research of V.Ya. Butanaev are devoted to the traditional life of the Khakass
family and are reflected in the monographs “Peculiarities of Culture and Life of the
Turks of the Sayan-Altai” (Butanayev, 2011) and “Everyday and Holidays of the
Turks of Khongorai”, which comprehensively describes family life and the festive
culture of the Khakas of the XIX-XX centuries. (Butanaev, 2014)

Studies on customary family law of E.V. Enchinova and Medvedeva T.N.
describe the transformation of the customary family law of the Altaians and the
Khakas on the example of the customs of the life cycle. Legal practices related to
family rituals regulate the cycle of the emerging rights and obligations of family and
kind members (Yenchinov, 2013; Medvedeva, 2014).

Analysis of the review of published literature suggests that most aspects of the
problem under consideration did not become the object of special study. They were
dealt with only in connection with the study of other issues of Siberian ethnography
on family rituals, in particular within the framework of wedding ceremonies. The
published material is scattered across numerous historical and ethnographic works,
which makes it difficult to search for it and ultimately makes it difficult to create a
holistic view of its modern specific features. It seems that this study will help fill the
existing gap in the ethnography of the Sayan-Alta iTurks.

Results. Family ritual is one of the conservative areas of traditional culture. The
rite of marriage is combined in its content with other transitional rites of the family
cycle, but has its own specifics: wedding ritual is associated with a change in the
social status of a person, unlike maternity and funeral rites, primarily determined by
natural and biological factors.

In the process of the wedding ceremony, the former social and kinship relations
are rebuilt, first of all it concerns the bride. Violation of the social status of the bride
in the intermediate phase of the ceremonial “transition” created a danger for her in
terms of communication with others, especially with people in a similar critical
situation. Apparently, this is connected with the prohibition for two sisters to marry at
the same time. The weakening of the bride’s social ties before finalizing the marriage
this transitional period brings her closer to death, which is manifested in the bride’s
isolation in the prohibition to touch her, look at her, in her silence, motionlessness,
separation from the outside world and covering the bride’s face with a veil.

As the researchers of the traditional picture of the world of the Turkic peoples of
Siberia note, female maturity took place in her husband’s house, in a “foreign
space”, and the relocation to this space was carried out by ritual abduction. Ways of
moving a girl to a foreign territory were arranged in the same way as an epic hero or
a shaman crossed the border of another world. She was kind of sleepy or dead, she
was wrapped, closed, and “kidnapping” mostlytook place in the evening or at night
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(Lvova EL, Oktyabrskaya IV, Sagalaev AM, Usmanova MS, 1988: 76). In particular,
among the Altai people in the past, when the girl was kidnapped, she was wrapped
in a felt carpet and was carried away without showing anyone. One of the meanings
is that the girl being pulled away from her family deities, parents, defenders of the
terrain was kidnapped. Therefore, the girl was taken away at night so that no one
could notice it. And the fact that the girl was wrapped and carried away symbolizes
her “death” in the place where she was born, grew up, so her life ends. Her guards
must let her go. And after all the wedding actions are performed, she would be born
again in a new status, in a new place” (Ukachina, 2012: 16, trans. N.O. Tadysheva).

In traditional ideas, the bride, especially in the crucial period of the ritual
"transition”, is endowed with features of sacredness. When the girl is taken away
from her parents, she comes out of protection. She is surrounded by evil forces.
Therefore, she must be protected. The groom's family must take the girl's soul koot
from her parents' house. In this regard, it is necessary to arrange matchmaking
kudalaar without delaying (Ukachina, 2012: 17, trans. N.O. Tadysheva). The bride in
this transitional period has demonic properties that bring her closer to the
mythological character. At the moment of the loss of the former social ties and still
unsettled new ones, the bride comes into close contact with the other world. The
perception of the bride as an "unclean person" during this transitional period is
strong. In the marriage ritual, ideas about the “kin-alien” category and belief in
negative influence from the “someone else” are strong. In the family ritual,
successive ceremonies are held that accompany the transition of the future spouses
from one state to another, from the “alien” world — to “their own”. Initially, the bride
Kelinappears as a "stranger", "alien." Her “dangerous” influence against her new
relatives is strong, and measures of magical and religious protection are taken
against her. As a result of the ritual there is a “separation” from the family of the
parents, from the old home cult and gradual incorporation into the new environment

Altaians as well as Tuvinians and Khakas go three times around the yurt of the
newlyweds by the sun during the wedding ceremony. Although some studies
suggest that this ritual is forgotten (Yusha, 2008: 52). The Tuvinian wedding should
take place in a new newlyweds’ yurt. According to the tradition all participants in a
wedding celebration should travel around the new yurt by the sun, which means
expressing the best wishes and blessings to the newlyweds. If there was no enough
time to set a new yurt, the same detour is made around the support pole of the
future yurt (Kenin-Lopsan, 2006: 28).

In some areas of the Altai Republic, the bride, accompanied by other daughters-
in-law and other relatives, coming up to the aiyl where the wedding is taking place,
should walk around it a certain number of times. Different places indicate different
number from two to four, but it must necessarily be an even number (Tadysheva,
2011: 119).

Someone from the groom’s side pours fermented milk diluted with water into a
bucket and sprinkles it onto the clothes of the present just for laughs. According to
researchers, this is a fun cleansing. In the Altai wedding rituals, such a ritual of
purification is also celebrated. Thus, in 1955 it was recorded, “Many elements of the
former wedding ritual, which had a definite symbolic meaning, such as pouring milk
on a bride, tying her eyes, can now be perceived as offensive, and they are not
performed any more” (ON SRI.FM. Case number 3. Record, Kalanakov, 1955: 6).

Among the Altai people one of the obligatory rites of the wedding ceremony is
the custom to cover the bride's face with k6zhégdé — wedding curtain, the Khakas
people did it with headscarf tied in a special way (Butanaev, 2014: 205), Tuvinians
used a wedding veil named tumalai/dumaalai (Kon, 2002: 105, Yakovlev, 2002: 58).
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Until all the rites of transition of a new member into the family were held, she was
still “alien” and “dangerous”. Therefore, it was necessary to cover up the young girl
until of her ritual transition into her husband's family and home is completed.

In the Altai tradition the groom did not go to pick up the bride on the wedding
day, but daughters-in-law — jeqse and nephews — jeeni (on the maternal line) did it
instead. This custom is probably also aimed at protecting the groom and his family
from "strangers", because the procession involves women and nephews of another
kinship. This reflected the significance of the maternal kinship concept, because
basically they tried to marry the girls of mother’s kind, so groom’sjeeni and the bride,
and maybe the groom’s jeneler were of the same kind. Researchers associate the
groom’s nephews, younger brother or close younger relative, who are sent for the
bride, with the custom of the levirate (Butanaev, 1987: 187) or the echo of the group
marriage (Butanaev, 2011: 69). But in our opinion, this custom emphasizes the
preservation of matrilocalism norms in the Altai family rituals. It is obvious that the
ceremonial actions performed around the bride are aimed atneutralizing her or
minimizing the danger coming from her.

The Khakass also recorded that the right of the first contact with the bride before
the rites of her transition to the status of wife had only daughters-in-law. So, at the
wedding an aunt (the wife of the husband's elder brother) covers the bride with a
cloth without showing her face to anybody (Samples, 351).

In the Tuvinian wedding rituals Askak-Kadai (lit. Lame Old Woman) is an
obligatory person, one of the main characters at the stage of the bride’s entry into
the family (kind) of the groom. When the bride and her relatives drive up to the
groom's camp one of male relatives of the bride portrays Askak-Kadai, while limping
he holds an ax in his hands or a bucket in some cases. The bride covered with the
tumalai/dumaalai follows him, holding on to his hem. Asakak-Kadai, limping, passes
to the groom's parents' yurt, opens the canopy and passes the cup of milk over the
threshold. In some cases, the exchange of the bowl with milk is held outside the
entrance to the yurt (Hertek).

According to other sources, one of the features of the Tuvinian wedding is the
blessing of the bride. For the uttering of the blessing, the most respected and kind
woman is chosen and she is assigned a fictional name Askak-Kadai, which literally
means from Tuvinian the “Lame Woman”. Before the blessing she comes to the
wedding with a bag of millet and a small ax. Askak-Kadai scatters raw millet and
walks between yurts, easily striking the ground with an ax in some places. And the
bride, holding on to the flap of her robe, follows her. A bag with millet and an ax is
left by the woman in the last yurt (Kenin-Lopsan, 2006: 30). The Tuvinianbride
should sit on the bed. The most decent and respected woman cares about the girl.
When the bride leaves the yurt, the woman follows her, accompanies her
everywhere, and follows her like a shadow. The bride carefully hides her face, so
she covers her head with a wedding blanket. A curtain is placed in front of the bed
where the bride is sitting so that people cannot see her face. The groom should not
enter the new yurt until the stars appear in the night sky. And only with the advent of
stars, he can go into the yurt to his bride (ibid.).

Braiding the bride's hair. At the Altai wedding, the daughters-in-law (both from
the bride’s and groom’s sides) performed the ceremony of braiding the bride's hair.
The girl's hair was divided precisely in the middle of the head in two braids. They
braided the hair, smearing it with milk and melted butter. (Tadysheva, 2011: 119).
The ceremony of braiding hair symbolized not only the transition of the bride to the
status of a married woman, but also emphasized her essential change. Of course,
the transition of a girl from one family to another comes to the fore, but the origins of
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the ritual lie much deeper, and this ritual can be characterized as kind of magical.
The idea of the power supposedly contained in the hair is universal. Loose hair
endues its owner even with more power or strengthen her connection with the
sacred world. By letting down the bride's hair, they released the devastating chaos,
symbolized by “untidy head”, in order to defeat him again. Combing hair meant
restoration of the ordered proportionality of appearance of the person and, therefore,
a world order. Due to the magical rite of protection, two braids of a married woman
finally turned her from “theirs” into “ours” (Sherstova, 2008: 188).

According to the Tuvininan custom, after the matchmaking of a girl, they braided
another braid - “SaiChash”. Before marriage she could wear one or two braids. An
additional braid was plaited by a relative from the mother's side who had a
prosperous family life. The additional braid testified that its owner is already
engaged. (Yusha).

At the end of the XIX century in Khakassia, when a girl by a prior arrangement
was brought to the groom's house, a similar ceremony was performed. The bride's
hair was let down by the groom's aunt (daughter-in-law-T.N.) and braided in two
women's braids. Then a small feast called "hair feast" was arranged (Samples, 350).
Later during the Khakassian wedding celebration "sastoi" took place(lit. feast of
hair), during which a sponsor mother — "pazyrtkhanidzhe" (usually the groom’s
eldest daughter-in-law) together with her sister-in-law really let down the bride’s hair
and made two braids (Butanaev, 2014: 204).

The reflection in the oral folklore of this rite of transition indicates its meaning in
the traditional picture of the world, as in the Khkass epic “Ai-Khuuchin”:

Sixty good braids

Alyp-Khan-Khys unbraided,

Two nice female braids

Women made for her.

Fifty good surmeses,

The children of the people and tribe, unbraided

Good crinkly braids
Separating and twisting, women plaited the strands for her (Ai-Huuchin, 1997: 161).

In the Altai epic:

Kumyuzek-Aruabakay had

Beautiful [like pearls] hair eight kelins,

Combed on both sides.

“Your long beautiful hair,

Was it combed, Kumyuzek-Aru?

A friend to go through life together

Have you found, Kumyuzek-Aru?

Precious as pearls is your hair

Was it plaited [in two braids], Kumyuzhek-Aru?

A beloved friend

Have you found, Kumyuzek-Aru? "(Alyp-Manash, 2011: 115,117).

One of the etiquettes of the behavior of the Altaians is kaiyndas- a custom of
avoidance by the bride of the senior relatives of her husband, and their avoidance is
called kelindesh. The bride is first of all the representative of a different kind, and,
even if married, doesn’t lose this belonging. The bride had to observe the following
set of prohibitions: pronouncing the name, improper appearence (in the presence of
elder relatives of her husband kainy she can't bare her arms above the wrist, to
show bare legs, to bare breasts to feed the child), the visualization (not to appear
with her head uncovered — he can't see her hair), space restrictions (in thekainy’saiyl
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she had to deal with the hearth carefully, that is not to step over the head of the
fire, outside the aiyl she mustn’t pass between the hitching post and kainy’saiyl), the
ban on private meetings. She was life-long forbidden to call her husband's parents
by names, nor to use the names of her husband's senior relatives both in their
presence or absence. Even the names of objects, consonant with their names, the
bride had to replace with other words in a conversation. Mainly, the bride changed
the names of her parents-in-law. The bride was also forbidden to call by names the
deceased ancestors of her husband. The idea of the magical meaning of the word is
preserved, which, when pronounced by an "alien", in this case by an alien kelin, can
be dangerous both for the husband and his relatives and can cause them harm. It
caused the prohibition of direct addressing to them.

Among the Altaians there is a legend about a "Dumb bride," She called the a
river — the murmuring,a tree — the burning, a wolf — the howling, a sheep - the
bleating (Ukachina, 1984: 13). Informants also tell life situations, "The daughter-in-
law came to parents of her husband and said - there across the murmuring, near the
burning the howling seized the bleating, and the long-tailed wasn’t around. Her
parents didn't understand what she was talking about." And the daughter-in-law
used instead of taboo words their characteristics, "Across the river near the tree a
wolf seized the lamb, and the dog wasn’t around".

In the Khakass epic a bride doesn’t call her husband's sister by name, when
addressing to her:

Khan-Hys, worthy lady,

Addressing to Hys-Khan, says,

"The elder sister of Khan-Mirgen,

I have one word... ”(Ai-Huuchin, 1997: 181).

In the Tuvinian epic "Boktug-Kirish, Bora-Shelei" father-in-law is instructing his
daughter-in-law:

Once Khan sent for his daughter-in-law.

"Today, daughter, you will go to graze the sheep.

As for [words] you shouldn't say —

You don't say "rock”, and don't say " river”, and don't say "larch”,

And don't say "wolf", don't say "raven," and don't say "eyes".

And don't say "peck", and don't say "ate",

And don't say "sheep" — he said.

And he sent her to graze the sheep.

In the evening she returned,

Mother-in-law entered the yurt.

Han says:

‘Daughter, are the sheep that you have grazed all safe?”

Bora-Shelei replies:

"Not safe.

Under the grown in front of the rock

On the bank of the flowing

One of my bleating two howling

Took away, killed,

And two yelling black

Poked two looking of my bleating”, she says indirectly (Boktug-Kirish, Bora-
Shelei, 1997: 459).

It is also necessary to dwell on the ritual with a bowl of milk which takes place
after the ritual of braiding the bride's hair, after the wedding curtain
kbézhbgbkelingesdturar was opened. According to researchers, the mother-in-law
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expressed her recognition of the future daughter-in-law (Tadina, 1995: 85). After the
bride steps over the threshold of her husband’s yurt or her husband's parents, the
Tuvinians also give her milk. Askak-Kadai brings the bride to the yurt of the groom's
parents to utter a blessing to her. The mistress of the yurt pours milk into a drinking
bowl, first she sips it, then gives the bowl to the bride with both hands. The bride
should take a sip, and then pass the bowl with milk back to her mother-in-law with
both hands. This ceremony means that their acquaintance took place and they can
already communicate as close ones. The blessing of the bride takes place in the yurt
of the groom's parents and occupies a higher, special place, wedding ceremonies
(Kenin-Lopsan, 2006: 32).

Apparently, it is beyond a gesture of approval, in this ritual the sacredness of
milk and the idea of it as a talisman comes to the fore:

Seeing her children to come,

Barbaa-Bagay was glad.

She welcomed and greeted

The sweet [girl] that her son took [to wife].

Treating with white milk,

On a white shirdek she asked them to sit down.

She cooked the best of food,

And treated her kin and kind (YoskyusUul, 2018: 821).

The conceptions about the cult of the mountains, which reflect the sacredness
of the sacred ancestral mountain Ayyuk Tuu, are also preserved. In shamanism,
Eesi Mountains is the patron saint of the clan family s66k and family. The cult of
ancestral mountains is closely connected with the cult of the ancestral territory. The
cult of honoring the mountains has been existing among the Altaians since the
ancient times. Many sacred peaks are denominated by the terms yiyik
(consecrated), recorded as early as in ancient Turkic inscriptions. Archaic beliefs
and customs associated with the cult of the mountains apply to all the sacred
mountains. They were considered forbidden for hunting, harvesting firewood,
grazing livestock. The daughters of another kind could not climb the tribal mountain:

The range of Kirim-son is standing behind aal

For the brides was a forbidden mountain (Ai-Huuchin, 1997: 355).

After carrying out all the rites of passage, the daughter-in-law as the hostess
prepared tea and served treats to the guests. So in 1955 in Altai it was recorded that
after the bash 6py (braiding of hair) the daughter-in-law was treating those present
with tea [SA RIA. FM Case number 3 Kalanakov A. and Altaian wedding rite of "toi"
based on materials from a trip to Ust-Kanskyaymak, October 1955. C.11-12].
Nowadays in Kosh-Agach district of the Altai Republic after the rites of braiding hair,
opening wedding curtains, the daughter-in-law sprinkles fire in aiyl of her father-in-
law, conducting a ritual of worshiping fire. The groom stands by her side. The bride
prepares and treats everyone. The groom's mother gives the bride a bucket-bort
wishing her to milk a cow, to live in prosperity, as well as she gives clothing and
fabric (SA RIA. MSE. Case No. 119, diary entry 2017, informant Maykhieva LM).

In Tuva, according to the advice of the mother given to her daughter in advance,
the bride cooks tea with milk, prepares all kinds of dishes, mostly brought from her
parents' yurt, then she politely invites her father-in-law and her mother-in-law for tea.
All the neighbours and relatives of her husband are invited together with them. So
parents, relatives and neighbours of the groom will find out what their daughter-in-
law, and now his son's wife, is capable of. They learnt the girl's skill by the way she
made tea. Parents and relatives of her husband evaluated the tea, brewed by her for
the first time. That tea was supposed to create the glory of the young family. During
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the tea party in the new yurt, the people talked in a cheerful and easy manner,
expressing admiration that the young mistress has prepared everything so
well. Once again, they express the kindest wishes to the newlyweds (Kenin-Loops,
2006: 32).

The ritual “enesin incddinin kargyzhy” (literally, curse of mother's milk) in
Altaians, “sttagy” (lit. white milk) or “emdj ackagy” (lit.white breasts), “emig kargyzhy
‘in Khakasia is considered to be relict, it takes place during a wedding trip to the
bride's parents. The essence of this ceremony is that the bride’s mother is given a
symbolic payment by matchmakers for the mother's breast milk, for raising her
daughter.

In Tuva, after some time, a young couple should visit the parents and relatives
of the bride. Relatives give them mostly cattle: cows, horses, sheep, goats, young
animals. The mother of the Tuvinian bride received a dairy cattle - a refund of milk
that her daughter drank from her breast (Kon 2003: 104, Yakovlev 2003: 58).

In Altai, according to custom, a year later, newlyweds came to visit the bride's
parents and the “enesin iHcidiniH kargyzhy” rite was held. Now this ceremony is
carried out immediately during belkenchek (literally the back of the animal’'s carcass,
here is a wedding visit the next day after the wedding, the relatives of the bride’s
parents as a sign of respect for raising their daughter through offerings; rituals ayl
datyr gany ("guest"), which takes place in two houses. It is important that there is an
even number of dwellings (Tadysheva, 2011: 122).

The Khakas rituals were held during the time of the tirgin (térgin — a trip of the
parents and relatives of the groom to the parents of the bride with wine and food,
usually to receive a dowry) (Butanaev, 2014: 66-69).

Conclusion. Wedding ritual is a stable form due to its importance in traditional
culture. The wedding ceremony does not exist separately from the system of ideas,
from the model of the world accepted in society; it is a program that simulates
human behavior, the actions of the man are dictated by the ideology adopted in this
society. The main content and meaning of the blessing of the bride and groom
during their wedding is that all who are present express their best wishes to the
newlyweds in their life together to have happiness, many children, joys, which are
based on peace and harmony between a man and a woman, their courage in
overcoming all the difficulties that may occur on their way of life.

In the marriage ritual ideas about the “kin”-“alien” category and about belief in
negative influence from the “alien” are strong. In the family ritual, successive
ceremonies are held to accompany the transition of the future spouses from one
state to another, from the “alien” world - to “their own” one. The common elements of
the wedding ceremony of the Altaians, Tuvinians and Khakas, based on the binary
opposition of “alien-kin” in relation to the daughter-in-law: face covering, hair
braiding, the custom of avoiding are revealed.
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