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NEWS IN BRIEF

THESIS DEFENCE: LIISI LAINESTE

POST-SOCIALIST JOKES IN ESTONIA: CONTINUITY AND CHANGE

On 17 December 2008, Liisi Laineste defended
her PHD thesis Post-Socialist Jokes in Estonia:
Continuity and Change at the University of Tartu.
Thesis opponent Christie Davies, the leading ex-
pert on ethnic humour in the world, claimed this
was one of the weightiest of the tens of PHD the-
ses that he has reviewed.

The thesis consists of an exhaustive introduc-
tory chapter, five articles published during 2003–
2008, conclusions and appendices. The study fo-
cuses first and foremost on the interaction of post-
Socialist ethnic and political jokes, together with
their political, economical, cultural and other con-
texts and fields of influence and the dynamics of
continuous consistency and change proceeding
from these. In addition, it tackles the rather wide range of humour issues, summa
summarum, including the general problems of sociological theories of humour, espe-
cially the views on ethnic humour by Christie Davies and other authors, the problems
surrounding folk humour databases, the idiosyncrasies of online jokelore and their use
as source material, the merging of qualitative and quantitative methods in the study
of developmental trends of jokelore, the concepts of post-Socialism and ethnic identity
as such, the socio-psychological universals of ‘us’ and ‘them’, and many other topics.

Abundant quantitative and qualitative empirical evidence offers profound insights
into the relations of folklore and reality and indicates how the political (but also
economical and technological) context of jokelore impacts the content structure of jokes,
relations between different categories of humour, etc.

According to the thesis, the influence of social factors on humour lore is beyond
dispute while the relationship between reality and jokes is complex and indirect. The
superiority theories of the past emphasised mostly the aggressive side of jokes, al-
though humour, no doubt, has also a binding function which promotes communication.
Sociological functionalist approaches are more prolific in explicating the social func-
tion of humour, but even these focus on the few specific aspects that are secondary in
terms of humour as a genre. Furthermore, it is obvious that the dilemma ‘hostility
versus mirth’ that recurrently emerges in jokelore has no double-valence solutions but
implies more specific comparative-historical research. In terms of methodology, the
author therefore emphasises the comparative historical approach which, as a result of
analysing the social and historical situation in specific countries, aims for discovering
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wider-ranging rules and universals among the social roles, development trends, etc. of
jokes.

 The central focus of the study is the analysis of ethnic humour and the relations of
ethnic and political humour. The statistics of ethnic jokes in Estonia indicates that the
total percentage of ethnic jokes in jokelore has clearly decreased over the past about
120 years. At the same time, the range of characters has clearly widened and become
more global: At the end of the 19th century the main joke characters in Estonia were
representatives of the local periphery (islanders from Hiiumaa and Saaremaa, and
also the Seto) and minorities (Jews, Gypsies); during the Soviet period there were
Russians and other predominant Soviet ethnicities (Jews, Chukchi, Georgians, Arme-
nians, and others) and the generally known nationalities with specific ethnic stereo-
types from outside the Soviet Union; in contemporary online jokelore the characters
can be of any ethnicity, even though the ‘socially significant’ ethnic characters (fellow
Estonians, Russians, Finns, and others) predominate in this group as well, and there
seems to be a growing tendency of using Estonians as ethnic characters and the at-
tempt to connect ethnic jokes with local characters, like islanders from Hiiumaa, the
Seto, and others.

According to the theory proposed by Christie Davies, ethnic mockery is asymmetri-
cally oriented from the wealthier and more innovative centre to the economically back-
ward periphery. Laineste’s statistics show that Davies’ hypotheses which probably
apply in many stable democracies (especially in Anglo-American capitalist countries)
are nevertheless not universal: these rules of direction may vary in different types of
societies (e.g., in the situation of authoritarian Socialist regimes or at different stages
of post-Socialist development) and change when the socio-political context of jokes
changes. A more precise mapping of these fields of influence would need an analysis of
the choice of ethnic characters and other characteristics of ethnic jokes in joke tradi-
tions which have spring up from as many different types of society as possible, in order
to construct an even more universal model for explicating the choice of the butts of
ethnic jokes, predicting developmental trends, etc.

As mentioned above, the study also discusses the relationship of ethnic and politi-
cal jokes. The political context exerts a rather varied influence on the style of ethnic
jokes: contents, the choice of the butts of jokes and popularity relations, the features of
characters, and even the boundaries of natural joke categories. Thus, in Western de-
mocracies, ethnic and political jokes are clearly separated; in the folk humour of Soviet
and other post-Socialist countries the political and ethnic aspects of jokes were so
tightly bound and interrelated that it could be termed the Socialist ethno-political or
political-ethnic joint category; in post-Socialist democracies these categories, again,
are becoming more differentiated.

Alexander Rose’s theory about the targets of political jokes – namely, that in totali-
tarian societies it is the system that is ridiculed while in democratic societies the
personal inadequacies of political leaders are laughed at – appears similarly general-
ising. As a matter of fact, in the jokes of the Soviet and other Socialist countries, the
system itself and the personal traits of the authorities were ridiculed. The old, Soviet
repertoire of political jokes is being replaced by a new, contemporary and topical reper-
toire but the replacement is gradual rather than abrupt. The reaction of jokes to politi-
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cal events and changes in politics is selective: some topics may be overlooked in jokes
because they are either overly complicated or, on the contrary, excessively reiterated
and thus boring.

Laineste’s work presents intriguing developments of the relationship of globalisation
and subculturalisation in humour. These opposite tendencies operate simultaneously
and their relationships are intricately duplicitous. For instance, the number of ethnic
characters in jokes and the percentage of translated jokes will be definitely growing,
and these tendencies may be considered the aftermath of the general globalisation
process. At the same time, globalisation does not represent the universal ‘melting pot’,
that is, a diminishing of cultural diversity, but rather the expansion of certain domi-
nant cultures – formerly Russian-Soviet and now European-American – outside their
borders and as such representing also a type of subculturalisation. The constantly
increasing spread of jokes on the Internet stands for the globalisation of humour on the
one hand and creates possibilities for the formation of groups with narrower interests
and the development of subcultural forms of humour on the other.

Since the empirical source of Liisi Laineste’s study is contemporary online jokelore,
she also explores the advantages and disadvantages of Internet jokes as a specific
source of research. There have been complaints about online jokes that they are canned
material and the results of any quantitative study inevitably remain questionable,
the joke texts often lack data about informants, the material reflects the preferences of
an unrepresentatively small group of people, and that they have been deprived of their
natural communicative context, etc. However, the author’s personal experiences con-
vince that the total percentage of online jokes in modern source material is so predomi-
nant that they cannot be ignored as a source of research and their representativity is
beyond doubt. Some websites featuring humour are highly popular and constantly
expanding and which inspire lively interactive communication. Online material makes
it possible to make longitudinal observations of the general trends and changes in the
repertoire, and it is the online jokes that reveal the most expeditious reactions to
political and other daily news.

Liisi Laineste’s thesis is a major outcome of the work carried out as part of the
Estonian Science Foundation Grant Project No. 6759 ‘Contemporary Jokelore: Post-
Socialism–Internet–Cognitivity’. Considering other results of the project, especially
the partnership instituted with humour scholars from other post-Socialist countries
(Russia, Lithuania, Poland, Hungary, Romania, and Bulgaria), the prospects of hu-
mour research in Estonia are rather promising.

Arvo Krikmann

Department of Folkloristics,

Estonian Literary Museum in Tartu, Estonia



152         www.folklore.ee/folklore        www.folklore.ee/folklore        www.folklore.ee/folklore        www.folklore.ee/folklore        www.folklore.ee/folklore

News in brief

THESIS DEFENCE: TÕNNO JONUKS

PREHISTORIC RELIGIONS IN ESTONIA

On 18 June 2009, I had the honor of participating in a rite de passage organized at the
University of Tartu to upgrade the academic status of archaeologist Tõnno Jonuks.
Usually such events are simply rituals necessary to provide members of the scientific
community with all formal papers, the real work and discussion taking place before.
The case of Tõnno Jonuks was not fortunately an exception and the ritual successively
came to its desired end. To get a PHD degree, a person needs at least two official
opponents: one has to know the subject in detail while the other must not necessarily
be a specialist in the same narrow field of research as the candidate him/herself. It is
not a policy but rather a concession because you can rarely find two or more people who
command the same data. Accordingly, there are often two specialists, sensu lato and
sensu stricto, who are chosen to review the work, and I was the former.

To play such a role is not easy because you need to assess the work while being
unable to control some or even most of the original data used by the candidate. If I
agreed to do it, it was because I really liked the work and was eager to explain why I
thought it was valuable. Now I will once again try to clarify my position.

The theme of Tõnno Jonuks’s work – that is, a reconstruction of prehistoric beliefs
in their temporal dynamics using archaeology as the main source of data – is one of the
most controversial and difficult ones in the humanities. Hundreds of archaeologists
and ethnologists have tried to test their analytical abilities in a neighboring disci-
pline, usually with mediocre results. The reason is obvious. Applying Durkheimian
language, archaeology by definition provides us with ‘social facts’ which are uncon-
sciously copied from one generation to another with some changes, while the meaning
of such facts for a given society, jugements de valeur, cannot be known without direct
communication with the bearers of the corresponding tradition. It is not difficult to

From the left: Tõnno Jonuks, Yuri Berezkin, Anti Selart, Tõnu Tannberg.
Photo by Tarmo Kulmar, 2009.
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suggest a plausible interpretation for archaeological data but it is usually next to
impossible to prove that namely the chosen explanation is the correct one.

The 19th-century way of reconstructing prehistoric religions, which continued well
into the 20th century, was to apply a set of data on rituals and beliefs, known owing to
various ethnographic and folkloristic research and to historical sources, to the general-
ized and vague “past”. Early written sources on rituals, folklore, and mythology (Near
Eastern, Greek, Scandinavian, etc.), as well as selected materials obtained by folklor-
ists and ethnographers in the field, were considered “archaic”, shedding light on a
special stage in the development of the human mind. This stage predated the spread of
world religions, school teaching and integration of tribal and rural communities into
large-scale economic and cultural networks. This conception was basically shared by
scholars of very different academic views, including Marxists, Freudian, Jungian, and
some mavericks like Paul Radin and Claude Lévi-Strauss (for me the latter is too
peculiar to name him simply a structuralist). Outside this pattern there were function-
alists who were uninterested in any reconstructions of the past and German
migrationists. The latter partly deserve rehabilitation after decades of contempt. Unlike
most of their colleagues, they did believe that prehistoric cultures were not uniform
and had different worldviews, rituals and the like, and that these cultures were not
isolated but merged into blocks that the Germans usually called Kulturkreise. How-
ever, a naïve attempt to reconstruct the spread and succession of particular cultural
types using exclusively data on living cultures (and in many cases only museum collec-
tions) led the migrationists to unsubstantiated interpretations alien to any reality.

A major flaw in the way of thinking characteristic of most of the cultural anthropol-
ogy up to the mid-20th century and in a way up to now was and is poor knowledge of the
picture of the human past created by archaeologists, and often a lack of interest in such
knowledge. Franz Boas and Alfred Radcliffe-Brown who were the leaders of American
and English anthropological schools before the Second World War did not believe in the
heuristic potential of archaeology. Boas seemed to lose any interest in historical recon-
structions since 1910 or so. His initial desire to reveal the succession of cultures and
languages around the Bering Strait that resulted in the Jesup North Pacific Expedi-
tion of 1897–1902 was based on the same belief in the potential of ethnographic sources
that was typical of the migrationists. Unlike them, Boas understood his mistake and
abandoned this direction of the research altogether. Besides this lack of collaboration
with archaeologists, the post-Boasian cultural anthropology had another thread with
which it was securely tied to the set of ideas elaborated by Boas and his colleagues. By
this I mean the mortal war that Boas and Alfred Louis Kroeber waged against eugen-
ics, racism, and the like. The participation in such a war put under doubt any attention
paid to deep regional and temporal differences in the worldviews, so this way of think-
ing became ideologically unwelcome. The alternative understanding was something
like “human culture is one with an infinite number of local variations, all of them
equally valuable”. Areal studies were aimed mostly to placing this or that local culture
into its immediate historical context and not investigating the nature of large-scale
patterns into which such a culture was integrated. It is not without reason that the
Boasian school received the name of ‘particularism’. During the later part of his career,
Boas became to believe in the absolute autonomy not only of the culture as a special
sort of reality but of every particular culture. The severe criticism of the Boasian
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approach by Derek Freeman, published in 1983, was largely ignored by the anthropo-
logical mainstream. One of the predominant traits of the present-day anthropology is
the rejection of any large-scale comparative research, either synchronic or diachronic.

During the last decades of the 20th century, archaeologists had their own battle-
ground on which the processualists and the postprocessualists clashed. The former
believed that correct methodology and large databases are enough to reconstruct cul-
tural configurations, economic and social patterns in the past, and ultimately the
universal laws of human behavior. The latter made an attempt to apply to archaeology
the postmodern view of any interpretation as biased, their “anti-imperialistic” and
anti-racist pathos largely borrowed from their colleagues who studied the living cul-
tures. Both schools were not especially interested in a reconstruction of macro-history.
As for rank-and-file archaeologists, most of them simply did and do their job and have
never been much interested in addressing topics that are “beyond chronology and sub-
sistence”. If somebody was willing to write about a possible significance of a loon, a
bull, or a turtle in a particular prehistoric culture, taking into consideration a zoo-
morphic pendent or the like from one side and a selection of folklore texts from another,
such exercises hardly had any influence on the progress of the research.

However, there exists an interdisciplinary community of scholars that is interested
namely in macro-history, or better still, in Darwinian evolution of culture as a particu-
lar part of nature. For this, methods of archaeology, anthropology, genetics and linguis-
tics are applied. This research direction has roots in the American neo-evolutionism
that emerged as logical reaction against the psychological reductionism of the Culture
and Personality school. Gordon Child is another source because his very theoretic
eclectics (universal “revolutions” combined with ex oriente lux diffusionist position in
relation to Europe) practically resulted in a moderately true reconstruction of Euro-
pean and Near-Eastern prehistory. Since the 1980s, when the search for particular
ways, types and stages of evolution had been abandoned in favor of reconstruction of a
unique and extremely complex network of links between particular prehistoric eco-
nomic and cultural units, combined with the study of major statistical trends in the
development of culture on the global level, there probably have been no more signifi-
cant theoretical innovations.

The study of prehistoric religion usually is outside of this kind of research. Any
investigation in the belief system really meets problems that can undermine the work
if these remain unrecognized by the researcher.

The first problem is the choice of the model of the phenomenon of religion to be
accepted. Till the mid-19th century and sometimes even later, missionaries, adminis-
trators, and chance travelers very often described particular native cultures as having
no religion at all. It does not mean that these people were unaware of the magic and
ritual practices in corresponding societies, and of what they called superstitions. How-
ever, for the Europeans of the time religion was not all that but a particular doctrine
with a more or less codified list of deities and prescriptions. The Durkheimian inter-
pretation of religion as a projection of the collective self-consciousness of a particular
social unit on the sphere of the supernatural seems to be basically true. Since at least
the mid-20th century, it has been widely used by those who studied prehistoric complex
societies like chiefdoms or early states, but rarely applied to the relatively simple
societies like those of the Neolithic Northern Europe. There are also other approaches
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to the religion that put accent on the strict logic behind the religious thought and
practices (Evans-Prichard) or on the mystical and emotional personal (Lowie) or collec-
tive (Eliade) experience. All these approaches not so much reject each other but ad-
dress different sides of such a complex phenomenon as religion.

Another and more serious problem is that beliefs and interpretations are specific
to particular cultures, so to study them we must address the data on these cultures in
particular and not the seemingly equivalent elements in other cultures that can have
identical form but  completely different meaning. This objection really cannot be over-
come as long as we are eager to know what people told or how they imagined their world
in detail. A general configuration of this spiritual world, however, is not beyond recon-
struction but only if we approach any small culture not as a unique phenomenon but as
a local/temporal variation of a widely known regional pattern. Rather often such pat-
terns are too complicated and mixed, combining elements that can be followed in many
different directions. But there are also other cases in which regional patterns are clear,
systemic and represented by both extinct and living cultures known owing to ethno-
graphic research. For example, we are on much firmer ground reconstructing the world-
views of the prehistoric cultures of the North-American Southwest than in case of early
agricultural cultures of Iranian Plateau or the Bronze Age cultures of southern Siberia.
In the Southwest we have a relatively uniform regional pattern with well-known ethno-
graphic survivals. In Iran we also have a rather uniform regional pattern but no ethno-
graphic or ethnohistorical materials that can be directly applied to archaeological
materials. In Southern Siberia we have rich ethnography but an overly complicated
cultural situation in antiquity with a combination of elements of local and foreign
origin in unknown proportion.

Addressing extinct religious patterns, we must not have an illusion that we ulti-
mately could reconstruct everything that we would like to know. What we can do is to
discover and to a certain degree explain the existence and replacement of major re-
gional patterns if these patterns are clear enough to be selected and understood. Here
I can but agree with Jonuks “that only a long-termed treatment might offer us a frame-
work for studying the religious ideas of particular periods and their change in time”.

Among archaeological materials from the territory of Estonia there are few items
and objects that would be unequivocally related to the sphere of the sacred: human and
animal figurines, rich burials with symbolic goods, etc. But perhaps namely this scar-
city of the data helped Tõnno Jonuks to turn his attention from the interpretation of
isolated items to a more productive research based on processing and evaluation of
mass materials.

Our early (or not so early) written sources on folk beliefs, in Estonia or elsewhere,
are not sophisticated. Usually these simply register isolated beliefs and ideas that do
not coincide with the official religious doctrine or scientific interpretations. Gathering
together data from such sources we get a mixture of facts that can be almost unrelated
to each other and survive from different periods. Mapping such features and comparing
them with their counterparts in other cultures makes it possible to discover important
links that help to reveal the movements of peoples and ideas in prehistory. All this,
however, rarely makes one more knowledgeable in the ideology of particular societies
in the past.
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Unlike isolated features like folkloric-mythological motifs, iconographic peculiari-
ties, or some ritual and magical practices that can preserve their form over indefinitely
long periods and sometimes in very different cultural and natural environments, the
frameworks which integrate different rituals and beliefs, the worldviews are subject to
permanent change, sometimes a quick one. Tõnno Jonuks is correct when he writes
that conservativeness is not the main characteristic of religion.

Before addressing the basic body of the work, a few words about its historiographic
and critical part. About one fourth of the text is dedicated to the review of previous
research, classification of the sources and evaluation of their heuristic potential. Vir-
tually all scholars who had any relation to the study of Estonian folk and prehistoric
beliefs are named, their contribution and views described and assessed. In this initial
part of the dissertation,  and across all of its body, major terms and conceptions rel-
evant to the theme (such as hunting magic, animism, totemism, shamanism, cult of
the ancestors, folk religion, etc.) are analyzed and their applicability to the described
materials evaluated. The author systematically distances himself from the approach
to religion as a function of social relations and tries to select the data that elucidate
religious aspect as such. I think, however, that the Durkheimian understanding of
religion is not completely dismissed from Jonuks’s work simply because the religion is
also a function of social relation. However, because any functional relations in culture
are weak and can be proven or rejected only if we have a large amount of statistical
material, we should never suggest a particular social structure as an explanation for
particular religious phenomena. To do otherwise would be like using Leslie White’s
ideas on dependence of culture on energy flow to explain why certain people built
earthen mounds and others created statues of stone.

Jonuks subdivides Estonian prehistory into six periods that are defined not so
much according to the dating of particular archaeological cultures (all of which had
emerged before they spread to the territory of Estonia) but on the characteristics of
particular archaeological sources available for each period. The earliest period since
the first peopling of the area from the Holocene to the early 5th millennium BC (9600–
4900 BC) is practically devoid of the data suitable for interpretation. The author
slightly touches upon the problem of dating the earth-diver and the earth-egg myths in
Eastern Europe but is cautious enough not to join any argument in the discussion. In a
work on Estonian religion it probably would be strange not to mention these tales at
all. However, even if we had more iconographic and other materials on Estonian Meso-
lithic, it would be ultimately difficult to prove or reject hypotheses concerning the
dating and areal distribution of tales.

The next period (from Early and Middle Neolithic to 3200 BC) is the first one to
which the author’s analytical procedures can be applied. Here we have two kinds of
sources: burials (some of them disarticulated for unknown reasons) and pendants. The
latter, together with some clay figurines, are decorated with representations of hu-
mans and animals. Taken alone, these data can hardly help us to reconstruct any
particular religious pattern. However, Jonuks compares these archaeological materi-
als with ethnographic materials that are not specifically related to the Estonian tradi-
tion but to boreal cultures in general. The conceptions in question are hunting magic,
with a focus on the image of the Master of Animals, and shamanism. I would say that
the concept of shamanism as described by the author is one of the best descriptions of
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this phenomenon I have read. It would be too much to say that the biomorphic pen-
dants, simple figurines and burials accompanied with corresponding goods (as those
found in Tamula VIII) definitely prove that hunting magic and shamanism existed in
the Estonian Neolithic society. However, taking into consideration the large amount of
ethnographic evidence from Eurasia, the interpretation of these suggested by Jonuks
is practical and reasonable. The boreal culture in question is a particular historical
phenomenon which is spread widely across Northern Eurasia but not universally. Small
biomorphic pendants are a pervasive part of this culture both in Northern Europe and
in Siberia and their presence at the excavated sites in Estonia is a serious argument in
favor of the existence of hunting magic and shamanism.

Late Neolithic and Early Bronze Age (3200–1100 BC) is another period which is
short of evidence on religion. We should consider the possibility that this was not only
the time of the spread of productive economy (at least animal husbandry) but of coming
of new peoples from both the South and the East. Only after this period of merging and
integration of different groups it is possible to speak about more or less direct lan-
guage and cultural ancestors of the Estonians.

I liked very much that Jonuks distances himself from a popular view that connects
stone and bronze axes with ‘thunderbolts’. In ethnographically known cultures, such a
connection is really pan-Eurasian but the bearers of these cultures never made such
objects themselves. It would be of great interest but it is practically impossible to
reconstruct the symbolic interpretation of the axes which was relevant for the very
producers of these objects.

The periods that are richest in finds that contain information on prehistoric reli-
gion are the Late Bronze Age (1100–500 BC) and the pre-Roman Iron Age (500 BC–50
AD); these are described by the author together. In c.1100 BC, above-ground stone cist
graves appeared. Their emergence was related to the change in economy (farming be-
comes widespread) and in social structure (the development of a hereditary hierarchal
society). Only during the Late Bronze Age the ideology seemed to be focused on the
commemoration of ancestors. I would say that during this time the Estonian society
adopted some patterns which had already been elaborated before by more complex
cultures in Central Europe and Scandinavia. Probably it became not so much ‘boreal’
as ‘European’. The tarand-graves of the Iron Age continued the same tradition but
unlike the cist graves new structures were attached to the earlier ones. Both types were
intended to be exposed to view and, probably in connection with collective rituals, the
tombs were associated with hills and other “naturally impressive objects”. The co-
existence of simpler types of inhumation and cremation alongside the stone burial
chambers is an argument in favor of a complex social structure. Since goods in simple
graves are not less numerous or less valuable than in the above-ground burial cham-
bers, the nature of difference between the categories of the dead buried according to
different rites hardly reflects their property status and can be rather related to their
role in rituals, their genealogical position, etc.

Since all the graves of the period are collective graves, Jonuks shares the view that
the rituals were focused on the transformation of the soul of an individual diseased
person into “part of an anonymous group of ancestors”. Ethnography indeed supplies
us with numerous and spectacular examples of such beliefs. All the examples I know
are from relatively complex, sedentary agricultural societies that are geographically
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distant but typologically probably similar to the Estonian society in the Early Iron
Age. I think, however, that the concept of a collective ancestor could well coexist with a
simpler idea of the afterworld as a place where the dead live more or less the same life
as they did on earth. Ethnographically known variations here are so numerous that a
precise reconstruction of ideas peculiar to a particular extinct culture is certainly im-
possible. Taken alone, the data on the burial customs of the Bronze Age and pre-
Roman Iron Age periods would be difficult to interpret. However, compared to the data
on the patterns that were predominant in the earlier and in later times, the specific
ideas behind the creation of the cist and tarand-grave complexes have been recon-
structed by the author in good probability.

The Late Bronze Age to pre-Roman Iron Age basic pattern of burials continues into
the Roman Age (50–450 AD). It seems that Estonian society of the time was ever more
integrated into the pan-European ideological and cultural networks and became ever
richer. The author suggests that the lack of special grave goods in tarand-graves (most
of the items found were personal adornments, probably worn during life) means that
the dead were not supposed to be prepared for the long travel to the beyond but to
remain nearby, in the grave itself. Such conclusion deserves to be checked against
evidence on some living cultures. It should not remain an enlightened guess only be-
cause the idea looks plausible. The major problem can be that other factors, first of all
competition between powerful persons and their kinsmen, can also trigger the process
of placing ever greater treasure in the graves. So it is difficult to select a purely reli-
gious aspect of the phenomenon (collective soul – few goods, individual soul that has to
travel to the beyond – rich goods) from a social aspect (the value of funeral goods
depends on the social position of an individual and the presence of the rich goods
signals the development of social stratification). I am not sure whether we have enough
societies for which data on both the value of burial goods and on social stratification
exists, otherwise it would be an example study using James Murdock’s database.

It seems that the Middle Iron Age (450–800 AD) peoples initially tried to follow the
beliefs and practices of the Roman Age. The impetus for changes did not come from
within but from outside with the disintegration of all European (and even Eurasian)
economic and cultural networks. The above-ground graves covered with stones and
localized in proximity of the earlier tarand-graves are still predominant. The totally
new features are the soil barrows of South-East Estonia that look like an intrusion of
another culture. According to the author, during the Middle Iron Age more grave goods
were intentionally placed with the dead to be used in the Afterlife, though we are rarely
certain enough, as about the ideas related to any particular piece. The intentional
destruction (“killing”) of goods to be placed with the dead is a major argument in favor
of the development of a stricter opposition between this world and the other. During the
Middle Iron Age, graves seemed to lose their significance as shrines and the bones of
each individual were more often treated separately and not mixed with others. The
conception of the collective soul seemed to be losing ground. It is highly probable that
since the end of the Roman Iron Age the ideology developed towards those patterns
which are more consistent with Christianity. Though Jonuks addresses this question
only later, in relation to the Late Iron Age, I think that we cannot rule out the earlier
and indirect influence of those ideas that spread across Western Eurasia well before
the formal adoption of Christianity by people who lived beyond the former frontiers of
the Roman Empire.
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The Late Iron Age (800–1220 AD) is a continuation of the Middle Iron Age just as
the latter initially continues the practices of the Roman Iron Age. In both cases, changes
are not abrupt but deep. In the Late Iron Age, graves were completely without above-
ground elements and became practically invisible on the ground. Places for burial
grounds were no longer chosen according to their relation to the outstanding features of
landscape but were located near villages. Springs emerge as a new type of natural holy
sites. Some burial grounds of the earlier times seemed to lose their sacred character
and were probably forgotten. Weapons were placed to accompany some of the dead
since the Viking Age, and this means that the idea of the special land of the dead (most
probably several separate places for particular categories of the dead) is firmly estab-
lished. Jonuks interprets the spread of pendants during the later part of the Late Iron
Age as the pagan equivalent to the Christian habit of wearing crosses. Animals and
birds represented on pendants are almost exclusively predators and this choice is
certainly not motivated by the role of the corresponding species in subsistence. Warrior
ideology based on aggression and the emergence of the élite is a more plausible reason.
Written sources on Estonian religion contain a unique mention of only one god (Thara-
pita). The author’s explanation for this is that the high gods that possibly existed have
rapidly merged with the Christian God. Such a possibility really exists but it is still
strange that the Estonians are the only people in the region whose pre-Christian
pantheon was so completely ignored by both medieval authors and by later folk tradi-
tion. Of course, we will hardly ever get an answer to the question why it is so.

One of the most positive sides of the research is Jonuks’s sensibility and good
understanding of the borders of the plausible, his reasonable skepticism which is
demonstrated, for example, in connection with the possible influence of the meteorite
impact in Kaali on mythological beliefs. On the basis of given materials the author
cannot reconstruct many aspects of prehistoric rituals and beliefs in Estonia that all of
us would be eager to know about but what he has reconstructed is done in a reliable
manner. I am especially glad not to find in his work any speculations concerning crea-
tion myths and the like because archaeology supplies us with no data on such topics.

For the title, Tõnno Jonuks has chosen a modest and not quite transparent variant
Eesti muinasusund. The English equivalent is slightly more precise, Prehistoric Reli-
gions in Estonia. However, I think that a reconstruction of the religious ideas and their
historical dynamics is but an immediate aim of the dissertation. Behind it stands
research on the longue durée of North-European prehistory. Remaining strictly inside
the borders of the Republic of Estonia and meticulously analyzing details of burial
practices, personal adornments, etc., Jonuks has been able to reconstruct major ten-
dencies in the cultural configuration of the Eastern Baltic region throughout time.
Although he selects six periods in his chronological schemes there are in fact three such
periods and, what is especially important, they do not form an unbroken continuity,
that is, they do not naturally grow one out of another. Before the Late Neolithic, Esto-
nia was part of the Northern Eurasian boreal world of hunters and gatherers with their
hunting magic and shamanism. Moreover, the initial peopling of the Eastern Baltic
area in the Holocene was from the south, at least folklore materials definitely suggest
the existence of some eastern, that is Siberian links. After the rather unclear period of
population movements and probable changes in language, since the Late Bronze Age
the country became a periphery of the European world with first Celts and then Ro-
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mans being in its core. It is impossible to say whether the ‘collective soul’ ideology with
tarand-graves as local shrines could develop in situ without external influences but
such influences certainly did exist. The Estonian society from the 1st millennium BC
to the first half of the 1st millennium AD clearly reminds many other societies in the
western and southern parts of Europe that existed since the late 4th millennium BC
and some even since the 5th millennium. I dare say that the emergence of the “collec-
tive soul” ideology with burial tombs fulfilling the role of shrines is the most typical
trajectory in the cultural development of societies based on farming or, in some cases,
on specialized gathering and fishing.

The unexpected change in ideology since the Middle Iron Age is a less typical and
less understandable phenomenon. Destruction of the Roman Age patterns in Eastern
and Central Europe because of the intrusion of aggressive groups from the Eurasian
Steppe is certainly a major factor responsible for the changes but the very direction of
the changes hardly results from it directly. The changes could be somehow related to
the spread of Christianity but reasons of such a relation can be two-fold: Either it was
a general trend in the ideological development in Western Eurasia with the emergence
of Christianity being its most spectacular realization or the emergence of Christianity
was a result of a unique combination of historical circumstances, and after that Chris-
tianity gradually transformed all the Western-Eurasian ideological space. In any case
the reconstructed trend towards the more individualistic conception of the destiny of
the human soul reflects a transition to the system of values and ideas that is a direct
source of our own civilization.

To sum up, analyzing the archaeological data on prehistory of Estonia, and avoid-
ing any generalizations that would lead him out of Estonian ground, Jonuks has cre-
ated a research work of great interest for anybody who wants to know how European
civilization ultimately emerged.

Yuri Berezkin

American department, Museum of Anthropology

and Ethnography (Kunstkamera), RAS, St Petersburg

SYMPOSIUM CHARMS, CHARMERS AND CHARMING HELD ON

21–27 JUNE 2009 IN ATHENS, GREECE

The second international symposium Charms, Charmers and Charming, held under
the aegis of the 15th Congress of the International Society for Folk Narrative Research
(ISFNR), Narratives Across Space and Time: Transmissions and Adaptations, organised
by the Hellenic Folklore Research Centre of the Academy of Athens (Athens, 21–27
June 2009), assembled scholars from Cyprus, England, Estonia, Greece, Hungary, Is-
rael, Lithuania, Romania and Russia. Such reunions organised by the ISFNR Com-
mittee on Charms, Charmers and Charming have become a tradition, since four simi-
lar conferences had been held before (London 2003 and 2005, Pécs 2007, Tartu 2008).
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The symposium in Athens was arranged in four sessions. The participants of the
first session approached different topics referring to ‘Charms and Charming in the
Greek-Speaking World’. Aggeliki Kompoholi gave a thorough description of the prac-
tices of a charismatic healing charmer from Messinia (Greece). She also dealt with the
manner in which the charmer was supposed to have acquired the healing gift, a prob-
lem which was also at the core of Haralambos Passalis’ paper which approached a
wide-spread belief that revealing the verbal part of the charm renders the ritual inef-
fective and discussed the ritual restrictions and taboos involved in the transmission of
verbal charms in the Greek folk society. Editor of a corpus of Cypriot spells, Ioannis
Ionas attempted to give a systematic description of the Cypriot charms in an analysis
emphasising their formal differences and presenting the figures referred to in the
incantations and the instruments used in the ritual practices.

The second section, ‘Picturing Charms, Charmers and Charming’, focused on Gagauz,
Georgian, Russian and Vepsian practices of charming. James Kapalo and Jonathan
Roper presented the results of researches developed in ethnically and religiously het-
erogeneous communities. The former discussed the practices of healing in the Gagauz
communities living in the southern regions of the Republic of Moldova in respect with
two determinant aspects of their identity: their religion (they adhered to the majority
religion of Orthodox Christianity) and their language (a variety of Turkish). The field
trip to Adjara, a Georgian region inhabited both by Christians and by Muslims, al-
lowed Jonathan Roper to shed light onto contemporary manners of transmitting a

Some participants of the charms symposium. Front row, from the left: Mare Kõiva, Éva Pócs,
Daiva Vaitkevičiene, Emanuela Timotin; back row: Jonathan Roper, Lea Olsan, Andrei
Toporkov. Photo by Piret Paal, 2009.
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healing gift within Muslim families or within families whose members are both Mus-
lims and Christians. After an overview of the scholarship referring to Vepsian charms,
Madis Arukask discussed, on the basis of his field trips in different Vepsian regions,
the importance of charms for the informants’ everyday life and their modifications
under the influence of the changing social context. Like Jonathan Roper and Madis
Arukask, Andrei Toporkov presented video documents, which described the healing
practices used by a female charmer living in Karelia; the commentaries insisted on the
specificity of informant’s practices.

The third section, ‘Charm Texts’, began with the erudite paper presented by Lea
Olsan who continued her analyses on the Old English charms with an investigation
regarding the extent to which Late Antique verbal therapeutics re-emerge in Anglo-
Saxon medical texts. On the basis of 19th-century Romanian charms presenting Saint
Photeine (the Samaritan woman) and the Forty Martyrs as healers of fever, Emanuela
Timotin argued that the reinterpretation of hagiographical details would be one of the
reasons for which certain saints were assigned various curative functions. Larissa
Naiditch’s paper surveyed German charms of different periods; her interest in charms
containing stories confirmed the importance of colloquia dedicated to certain charm-
types, as did the ‘Symposium on Historiolas’ organised by the ISFNR Committee on
Charms, Charmers and Charming in Tartu in 2008.

The last section of the symposium (‘Bone to Bone’) was the most unitary one. Éva
Pócs, Jonathan Roper and Andrei Toporkov joined their efforts in order to throw light
onto the transmission of the Second Merseburg charm. Éva Pócs gave a thorough de-
scription of the Hungarian tradition, Andrei Toporkov provided a systematic overview
of the Slavic tradition and Jonathan Roper dealt with the English variants of this
charm-type in connection with other similar Germanic narratives. Focused on prob-
lems such as the diachronic distribution of the charms, their classification into types
and variants, their variation due to the influence of other literary sources, the reasons
behind their contemporary geographic dissemination, the papers outlined a vivid im-
age of the history of this charm-type, a history which needs to be completed by further
researches investigating other traditions.

The symposium was brought to a close by a round table on charms studies. Two
different issues formed the basis of the debate: the article ‘Charms Indexes: Problems
and Perspectives’ by Tatiana Agapkina and Andrei Toporkov (available at http://
www.ut.ee/isfnr/files/toptransl7.pdf), which outlines the main methods to be followed
in the elaboration of a charm typology, and the recent bibliography on charms.

All the organisers of this symposium and especially its convenor, Jonathan Roper,
must be proud of their accomplishment: they connected charm scholars from different
countries and offered them the possibility of an interchange of information; they man-
aged to harmonise theoretical discussions and precise descriptions of various charm-
types; they paid special attention to contemporary charismatic healing figures or prac-
tices of charming.

Emanuela Timotin
Institute of Linguistics “Iorgu Iordan – Al. Rosetti”

in Bucharest, Romania
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REPORT FROM THE SIEF WORKING GROUP OF THE RITUAL

YEAR CONFERENCE ON 2–6 JULY 2009 IN KAUNAS, LITHUANIA

This year, the Ritual Year Working Group was welcomed in Lithuania and at the Vytautas
Magnus University (VMU) in Kaunas. Not only were the conference participants treated
to lovely summer weather, but also to warm welcome speeches by Arūnas Vaicekauskas,
the host and Head of the Department of Ethnology and Folklore at VMU, Jonas Vaiče-
nonis, Dean of the Faculty of Humanities, Rūta Marcinkevičienė, Head of the Depart-
ment of Lithuanian Language and the Centre of Computational Linguistics,1 and Emily
Lyle, President of the Working Group of the Ritual Year and Honorary Fellow at the
Celtic and Scottish Studies at the University of Edinburgh.

The theme of the fifth conference was ‘The Power of the Mask’, something that
several presenters discussed from both the historical and the modern perspective: Evy
Johanne Håland spoke of the ‘Masks of Dionysus and Other Ancient Greek Divinities
and their Parallels in Modern Greek Carnivals’, Mare Kõiva showed how contemporary
characters are added to the already known masks that have been traditionally used in
the celebration of Estonian calendar days in the paper ‘Masks on Faces, Faces on
Masks’, Arūnas Vaicekauskas pointed out the international influences in the contem-
porary Lithuanian masking tradition in his paper “Mask and Modern Society: ‘The-
matic Parties’”, and Molly Carter spoke of the transgressions the masks allow its
wearers and the physical dangers this can pose to spectators and researchers alike in
her paper ‘Mask as Limen: Transformation and Transgression in the Mumming Per-
formance-Encounter’.

Laimutė Anglickienė demonstrated to the audience in her presentation ‘Masks of
Strangers in Lithuanian Traditional Feasts’, the traditional masks that included stereo-
typical representations of Jews and Gypsies. The masks had prompted some polemic

Emily Lyle, President of the Working Group of the Ritual Year and Honorary Fellow at the
Celtic and Scottish Studies at the University of Edinburgh. Photo by Andres Kuperjanov,
2009.
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in Lithuania, but in the concluding discussion Anglickienė explained to the audience
that the masks were only seen as festive, even Jews in Lithuania voiced their support
for the tradition, and the masks had taken on a negative connotation only among
foreigners.

The interesting discussion continued on the second conference day with John
Helsloot’s paper ‘Contest Ambiguity: The Power of the Black Peter Mask in Dutch
Cultural Heritage’, where he spoke about the Black Peter mask found at Dutch Christ-
mas celebrations, and the problems this mask presented. On the one hand, the mask
is tradition, and Black Peter is a popular figure, thus the mask is not used to convey a
negative message, but on the other hand the mask is a stereotypical representation of
people of colour and was therefore found offensive by some Dutch and by foreigners. As
a Dutch person John Helsloot wished to protect his cultural heritage, but as a profes-
sional ethnologist he could both perceive and criticize the masks as stereotypes that
should not be used. These two papers, and the questions and discussions they raised,
were immensely interesting. It would be intriguing to follow the debates and see how
the use of these masks changes in years to come.

Several papers touched upon the topic of Americanization, among them Carola
Ekrem’s ‘Baby Showers – an Innovation in the Finnish Festival Year’. There were also
interesting papers on post-Soviet changes, as shown, for example, in Ekaterina Anas-

The Kryžių Kalnas (‘Hill of the Crosses’) near Šiauliai.
Photo by Andres Kuperjanov, 2009.
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tasova’s paper ‘Birthday Party with Masks in Latvia – Between Socialist Past and
Democratic Present’. Taive Särg gave a paper exemplifying the celebration of calendar
days in ‘The Appearance of Local Identities in the Celebration of St George’s Day in
Estonia’, and Aado Lintrop continued enlightening us about the Udmurt in his paper
‘About Some Udmurt Folk Calendar Holidays Connected with Pentecost’. Emilia
Karjula from Finland presented the paper ‘Same-Sex Weddings as Rites of Passage’.

The third theme of the conference was the research carried out in the hosting coun-
try, and the Lithuanian speakers and the conference committee put considerable effort
into showing us various parts of their culture: Bronislava Kerbelytė spoke of Lithua-
nian fairy tale types in ‘Rituals in the Context of Folk Narratives’, Arūnas Vaicekauskas
and Laimutė Anglickienė spoke of Lithuanian masks from the traditional and contem-
porary points of view, Rasa Račiūnaitė touched upon the westernization of Lithuanian
wedding traditions in the paper ‘Rites de Passage in the Contemporary Lithuanian
Wedding’, and Žilvytis Šaknys spoke of calendar customs and the upholding of Lithua-
nian culture during times of foreign occupation in his paper ‘Ritual Year in Time and
Space: Calendar Customs in North East Poland and South Lithuania’.

The conference program incorporated several social events, which included a guided
tour in the Old Town of Kaunas, a visit to Kaunas City Hall with a meeting with vice
mayor Algimantas Kurlavičius, and a banquet where the folklore ensemble of VMU
students (Vytauto Didž iojo universiteto folkloro ansamblis) performed Lithuanian in-
strumental music, songs, and traditional dances. Conference participants were offered
a chance to visit the Millennium Song Celebration of Lithuania in Vilnius, the Kryž ių
Kalnas (‘Hill of the Crosses’) near Šiauliai, the Kuršių  Nerija (‘Curonian Spit’) Na-
tional Park, Museum of Devils, the Antanas Žmuidzinavičius Memorial Museum, and
a trip to the Open Air Museum of Lithuania.

The city of Kaunas was part of the Lithuanian experience, treating us to beautiful
examples of 16th- to 19th-century architecture, and street art (graffiti, stencils, etc.)
found on many of its fine buildings.

The participants enjoyed both the hospitality of the Lithuanian people and the rich
culture they were introduced to throughout the conference. In conclusion, this was
another fine SIEF Working Group of the Ritual Year Conference.

Marlene Hugoson

The Institute for Language and Folklore in Uppsala, Sweden

Notes

1  Since the conference, Rūta Marcinkevičienė has been elected the dean of the Faculty of
Humanities at VMU, and Jonas Vaičenonis is now the vice dean.
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BALTIC WORLDVIEW: FROM MYTHOLOGY TO FOLKLORE

The international conference ‘Baltic Worldview: From Mythology to Folklore’ took place
in Vilnius in July 8–10, 2009. The initial idea behind this conference was to look at the
Baltic worldview as manifestation of the spiritual culture of the Baltic Sea region,
which transgresses the linguistic boundaries. Since the end of the 19th century, when
grouping of cultures according to their linguistic characteristics was introduced, a dis-
tinction between Lithuanians, Latvians and Prussians, belonging to the Indo-Europe-
ans, on the one hand, and Estonians, Karelians, Finns and other nations regarded as
Finno-Ugrians, on the other hand, occurred. Because of this linguistic distinction, a gap
in the research of eastern Baltic folklore, mythology and cultural heritage in general
appeared. The purpose of the conference was to communicate the Baltic worldview as
common cultural contents in spite of the linguistic boundaries, which manifests in
forms of language, folklore, mythology, religion and other kinds of culture.

The conference was organized by the Institute of Lithuanian Literature and Folk-
lore in cooperation with the Center of Research in Imagination at Grenoble’s Stendhal
University (Centre de recherches sur l’imaginaire Université Stendhal, Grenoble 3). Lithua-
nia and France have for over a century been connected by mythology and folklore stud-
ies, starting with collections of folktales edited in France by the famous poet of Lithua-
nian origin Oscar Milosz, such as Contes et Fabliaux de la vieille Lithuanie (1933),
Contes lithuaniens de ma Mère l’Oye (1933), continuing through the studies of Lithua-
nian mythology by the Parisian semiotician Algirdas Julius Greimas and to the works
by other French contemporary researchers, interpreting Lithuanian mythology today.
France was represented at the conference by Professor Philippe Walter, head of the
Centre de recherches sur l’imaginaire, and by Christian Abry from the Centre Alpin et
Rhodanien d’Ethnologie, Musée Dauphinois.

The presentations at the conference comprised various contexts of the Baltic
worldview and manifested different methodological approaches. The conference opened
with research on myths and rituals. Emily Lyle (Edinburgh) introduced the group of
Prussian deities described in the 16th century in the chronicle by Simon Grunau in the
light of the Indo-European pantheon. Philippe Walter (Grenoble) talked about the
most ancient Lithuanian myth from 1261 describing Sovijus, who established the
ritual practice of cremation. The act by Sovijus, who hunted down the wild boar with
nine spleens before stepping into the underworld, was compared in the presentation to
the Celtic myth of Finn and the Norse myth of Fáfnir; bearing in mind that boar
(swine), salmon and dragon are mythic equivalents of primordial beings. Daiva Vait-
kevičienė (Vilnius) introduced the libation ritual of the Balts referring to the genetic
and typological parallels in other Indo-European religions. Vykintas Vaitkevičius (Klai-
pėda) discussed issues of religious terminology of the Baltic region in his paper enti-
tled “Tracing the Baltic Religious Terms: the Lithuanian stabas ‘Pagan Idol’”.

Attempts at reconstruction of the ancient worldview were undertaken by Aušra
Žičkienė (Vilnius) in her paper on the musical code in pre-Christian culture, by Teuvo
Laitila (Joensuu) discussing the notion of the “limited good” in a self-contained com-
munity of the Border Karelia. Eila Stepanova (Helsinki) examined the world view
registered in folk laments and the common motifs of Karelian and Lithuanian la-
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ments. Possibilities of using linguistic data in reconstruction of functions ascribed to
the Prussian gods were introduced by Rolandas Kregždys (Vilnius).

Four papers comprised the section of the conference dedicated to the features of
prehistoric religion and to the contemporary situation of the indigenous religion. Ergo-
Hart Västrik (Tartu) investigated the Peko cult in the vernacular Setu religion. Valdis
Rūsiņš (Rīga) questioned the result of the Baltic and Slavic cultural contacts, namely,
the cult of the thunder god Perkūnas/Perkons, supplemented by the cult of female
deities, that is, the daughters and daughters-in-law of the thunder god. Jonas Trinkūnas
(Vilnius) discussed the ethic principles of the ancient Lithuanian religion, while Eglė
Trinkauskė (Syracuse, USA) described the concept of indigenous religion and revealed
the traits of Lithuanian indigenous religion in contemporary Lithuanian culture.

A substantial group of presenters discussed the functioning of myths and folk nar-
ratives in the Baltic region. On the basis of folk narrative about the theft of the thunder
instrument (AT 1148B), Frog (London/Helsinki) proposed an idea of the existence of a
circum-Baltic mythology. Dwelling on the Lithuanian data and its analogues in other
countries, Jūratė Šlekonytė (Vilnius) analyzed the phenomenon of the ‘Wild Hunt’.
Leszek Slupecki (Rzeszow) compared the images of werewolves in Baltic and Slavic
cultures. Christian Abry (Grenoble) searched for parallels between the Lithuanian
nėrovės (‘mermaids’) and Naroves from Savoy, Vallée d’Aoste and Piemont regions. Lina
Būgienė (Vilnius) analyzed the image of Lithuanian aitvaras and the supernatural
milk-stealer from other national folk narrative traditions of the Baltic region. Ülo
Valk (Tartu) discussed the ghost stories in relation to social change.

Very colorful and interesting papers addressed issues related to cultural land-
scape. Andra Simniškytė (Vilnius) presented an analysis of the funeral monuments
called ‘giant graves’ and discussed the cultural background of this name. Andrej Ple-
terski (Ljubljana) posed a hypothesis of Baltic and Slavic cultural contacts, reflected
by coinciding Lithuanian theonyms and certain sacred place names in Slovenian moun-
tains.

A separate section of the conference was dedicated to issues related to methods
and sources. Aldis Pūtelis (Rīga) discussed historical documents as sources for the
research of Latvian mythology and the lost tradition. Toms Ķencis (Rīga/Tartu) analyzed
methodological problems of Latvian mythological research. David Šimeček (Prague)
introduced the hitherto practically unknown manuscript article by J. H. Máchal (1855–
1939) on Baltic mythology.

Five poster presentations were also included in the conference programme. Among
them, particular attention was focused on the poster presentation by Mare Kõiva and
Andres Kuperjanov (Tartu), entitled ‘The Moon in Baltic-Finnic Mythology’, in which a
hypothesis of the particularly close proximity between the Baltic and Finnic cosmonyms
was proposed; and the interpretation of the images on Prussian saddles from Alejka
(Kaliningrad region) dating from the 11th–12th century, presented by Roman Shi-
roukhov (Klaipėda) and Konstantin Skvortsov (Kaliningrad).

Among the events related to the conference, a discussion under the title ‘Studies of
the Myths Today’ which took place at the French Cultural Center on July 8 should be
mentioned. At this event, Philipe Walter and Christian Abry made presentations of
the meaning of myths and their functions in contemporary culture. Also, as part of the
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cultural programme, a performance of ancient Lithuanian polyphonic songs sutartinės
and of the ancient folk musical instruments was organized at the Institute of Lithua-
nian Literature and Folklore.

The conference concluded with a special excursion to the ancient Baltic holy places
in southern Lithuania, during which Lithuanian historical and mythological heritage
was introduced by Vykintas Vaitkevičius.

Lina Būgienė, Daiva Vaitkevičienė
Department of Folk Narrative,

Institute of Lithuanian Literature and Folklore, Vilnius, Lithuania

Conference participants near the Open Air Museum of the Centre of Europe,
where the conference was held. Photo by Vykintas Vaitkevič ius, 2009.


