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Programme
IIporpam
Conepxkanue

Tuesday. 28 August/ Ytropak 28. aBryct/ Bropuuk 28. aBrycr

09:30-10:30 Permcrpaumja/ Registration/ Perucrpamus (Xon
¢axynrera/ Entrance Hall / 3an dakynbrera)

10:30-11:30 OTBapame cummnosujyma/ Opening ceremony/
OTKpbITHE CHUMIIO3UYMA

YBoaHa ped/ Opening Address/ BcrynurenbHoe CJ10BO

Willem de Blécourt (Netherlands), Fairy tales as belief narratives (bajke kao
npuye-6eposarbq)

11:30-12:00 Koxrein/ Cocktail/ Kokreiinn

12:00-13:30  Ilmenapua cexnuua/ Plenary talk/ Ilinenapnoe
3acegaHue (CBeana cana/ Conference hall/ TopxectBennsrii 3am 30/1)

IIpeacenaajyhu/ Chair/ Ilpeaceaarens: 3oja Kapanosuh

Heda Jason, Israel, The System of the Fabulous in Oral-and-Folk Literature of
the E-A-A Culture Area (Cucmem pepmucmure y yCMeHO] U (POIKIOPHO] KFUNCEBHOCHIU

E-A-A xynmypnoe npocmopa)
Hana Munomesuh Bophesuh (Serbia), Ocepm na ucmpasicusarna npedaroa y

cpncxoj nayyu (A survey of approaches to legends in Serbian scholarship)

Ulo Valk (Estonia), Legends as narratives of alternative beliefs (Jlecenouv xax
n08ecmeo8anus 0o anbmepHamuHLIX 8ePOBAHUSIX)

13:30-16:00 Ilay3a 3a pyuax/ Lunch break/ O0enennblii nepepbiB
16:00-19:30  Panx mo cexuujama/ Parallel sessions/ PaGora B cexuusix
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Cexknuja 1./ Session 1./ Cexuus 1. (Cpeuana cana/ Conference hall/
TopxecTBenHbIi 3a1 30/1)

Mpencenasajyhu/ Chair/ Mpeacenarens: Ulo Valk

Eli Yassif (Israel), Legend and history: A recent perspective ([Ipedare u
ucmopuja: Hoge nepcnekmuee)

Dilip Kumar Kalita (India), Belief narratives as history (Ilpedara kao ucmopuja)

Jlromvuia B. @anmeeBa (Russia), «Teopumas necenda». om peanvhozo gaxkma

K ¢honvrnopuomy nappamusy (“‘Creating a legend”: From the real fact to the folk
narrative)

17:30-18:00 ITay3a/ Coffee break/ IlepepbiB

Ljiljana Marks (Croatia), Belief - Memorat — Legend (Beposarve — memopam —
npeoarve)

Ambroz Ksaptuu (Slovenia), Legends are false: Popular pseudo-scientific
research into the validity of belief tales (Ilpedarva cy nadxcna: Ilonyrapno nceyoo-
HAYYHO UCTPAIICUBAILE O 8EPOOOCOJHOCIU NPeOatbd-8ePo8atrba)

Cemmja 2./ Session 2./ Cexknus 2. (Cama 2/ Conference hall 2 / 3am 2)

IIpencenaBajyhu/ Chair/ Ilpencenarennb: Annpeit Hukomaesua Biraco

Galina Lozanova (Bulgaria), 4 biblical interpretation of a folk narrative about

Noah's flood (bubnetickas unmepnpemayus HapooHou nezenovl o Ilomone)

Annpeit Huxonaesuy BracoB (Russia), Tunuuumoe u ocobenumoe 6 ycmuwix
U NUCbMEHHBIX (POpMAX HAPPAMUBOE O MECMHLIX CEIMbIX U UYOOMBOPHLIX UKOHAX

(Written and oral narratives about the local saints and thaumaturgic icons. Typical and
special)

Coma [letposuh (Serbia), Jlecende o Boeopoouuunum uyouma cmeaparea 0ouma

00 ockyouye (Legends about the Virgin Mary s miracles of creating abundance instead of
shortage)

17:30-18:00  Ilay3a/ Coffee break/ Ilepepnis

Jacmuna Jokuh (Serbia), Ilpeoarwa o manacmupckum uzeopuma u ypKeama
soouyama Kao ucyerumemckum mecmuma (Legends about miraculous springs and

churches with holy (ever-flowing) waters as healing places)
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Bopuc CrojkoBcku (Serbia), Hoenmumem Ceemoe Jumumpuja (The identity of
Saint Demetrius)

Ermis Lafazanovski (Macedonia), The legend of St. Clement of Ohrid and the
petrification of the angel (devil) (Jlecenoa o Knumenmy OXpuockom u oKamersudarbe
anhena (hasona))

20:00 Konuept/ Councert/ Konueprt

Wednesday. 29 August/ Cpena 29. aBrycr/ Cpena 29. aBrycr

09:00-10:45 Pan mo cekumjama/ Sessions/ PaGora B cekuusx (Creuana
cana/ Conference hall/ TopxxectBennsrii 3am 30/1)

Ipencenasajyhn/ Chair/ Ilpeacenarens : [annna JlozaHoBa

Sarmistha De Basu (India), Bengali belief narratives: Past and present

(beneanvckue pacckaszvl 6eposanuii: npoulioe u Hacmosujee)

Bapgapa EsrenbeBHa JIoopoBonbckas (Russia), Cemanmuueckas HanoiHeHHOCMb

HOHAMUSL «8epay no mamepuaiam @orvkioprou nposvl Llenmpanvroti Poccuu
(Semantics of the notion of faith in the folk prose of Central Russia)

Banentuna Ilutrynuh (Serbia), [lpeowcusenu obauyu npedarwa na Kocogy u

Memoxuju u wuxosa gynxkyuja y Hosonacmanoj scusomnoj cmeaprnocmu (Remaining
legends in Kosovo and Metohija and their function in new life circumstances)

CHexana Mapkosuh (Serbia), Kymmypnoucmopujcka npedara y caspemeHum
kazusarouma uz Jlesua (Cultural and historical legends in modern narrations from Levac)

10:45-11:15  Ilay3a/ Coffee break/ IlepepbiB

11:15-13:00 Pajgmo cekuujama/ Sessions/ Padora B cekumsix (Cpeuana
cana/ Conference hall/ TopxxectBennsrii 3am 30/1)

IpencenaBajyhu/ Chair/ llpencenarenn: CHexxana Camapuuja

Eda Kalmre (Estonia), Estonian tradition of narratives of the seemingly dead. Some
historical points to formation of the tradition (Jcmonckue npedanuss 0 MHUMOU cMepPMu.
Hexomopwie ucmopuueckue momeHmol opmMuposanus mpaouyui)



Sanita Reinsone (Latvia), Belief and disbelief in the discourse of getting lost
(Bepa u negepue 6 ouckypce 3aomysicoenus)

Siiri Tomingas-Joandi (Estonia), The gap between reality and fiction in Estonian
and Swedish legends of changelings (I panuya medxcoy pearvHocmvio U hanmacmuxoul 6
ICMOHCKUX U WUBCOCKUX YEHHETUH2AX)

Ceetrnana Topmancku bpammosuh (Serbia), /lemononowka npedara o
KAPAKOHUYIAMA Y KOHMEKCHY 3UMCKUX KaleHoapckux oopeoa (Demonological legends

about karakoncoloi in the context of winter rites)

Tarjana ByjaoBuh (Serbia), Cpncka Hapoona emuonowxka npedarsa 0 nOCMaHKy

Ouma 00 uznyuesuna u 0eroea mena Hamnpupoonux ouha u wyou (Serbian etiological
belief folk tales about plants originating from excretions and body parts of supernatural
beings and humans)

13:00-16:00 Ilay3a 3a pyuyax/ Lunch break/ O6eaennblii nepepniB

16:00-17:30 Panmo cekumjama/ Sessions/ Pabora B ceKIuAX (Cpevana
cana/ Conference hall/ TopsxectBennsiii 3am 30/1)

MpencenaBajyhn/ Chair/ [Ipeacenarens: Dilip Dumar Kalita

Kharmawphlang Desmond (India), The U Ngat puri legends: The crafting of eco
critical discourse (IIpedarva o U Ngat puri: cmeaparbe eKoiouKo Kpumuykoe OUCKypca)

Maria Ines Palleiro (Argentina), The ghost of the church: Rites and belief in an

Argentinean urban legend ([yx uz ypree: 06pedu u geposarsa y jeOHOM apeeHMUHCKOM
ypbanom npedarjy)

Haranus EprenbeBHa KorenbaukoBa (Russia), Pacckasel o knadax: oopazel —
croncemut — dcanpot (Treasure stories: Images — plots — genres)

17:30-17:45  Ilay3za/ Coffee break/ IlepepbiB
17:45-19:00 Papn mo cekuujama/ Sessions/ Pabora B cexkuusx

Cruexana Camapuwja (Serbia), Vkpaoerna zemma (momus y cucmemy srcanposckux

saxonumocmu) (Stolen land (a motif in the system of genre rules))

Sandis Laime (Latvia), Narratives about the mysterious death of Kencu Péterttis:
Some folkloristic remarks (Pacckasot o 3aecadounot cmepmu Ilemepumuca uz Kenuu
(Kencu Péteritis): Hekomopble (hoIbKI0OPHbIE 3AMEUAHUSL)

Hemama Panynosuh (Serbia), Hapoona npedarwa o cyobunu — srcanposcka u

mepmunonrowka pasmamparba (Belief legends about fate — genre issues and terminological
proposals)

19:00-20:30  Oxkpyriiu cro/ Round Table/ Kpyriblii cToJ

Mpencenaajyhu/ Chair/ IIpencenarens : Eli Yassif

Thursday. 30 August /YerBprak 30. aBryct/ YerBepr/ 30 aBrycr

09:00-10:30 Pan mo cexkumjama/ Sessions/ PaGora B ceknusx

CeKIII/Ija 1./ Session 1./ Cexnusa 1. (Ceuana cama/ Conference hall/
TopsxectBennsrit 3a1 30/1)

Ipeacenaajyhu/ Chair/ Ilpeaceaarenn: Willem de Blécourt

Jenka Pehen (Serbia), Cyoouna Mypamoeoz youye (ucmopujcku u3gopu u
npedarwa) (The fate of Murad’s killer (historical sources and legends))

3oja Kapanosuh (Serbia), Emuonowxa npedara 0o nacmauky jokaiumema u

npuue o Ceemom Casu y cpncxoj napoonoj mpaouyuju (Etiological legends about the
origin of the location and stories about St. Sava in Serbian folk tradition)

Hukonuna 3o00enuia (Serbia), Ilpedare o eumesy ca nabyoom (Legend of the
swan knight)

Rabindranath Sarma (India), Style, performance and belief tradition in Seraikella

Chhau and Purulia Chho (Cmun, useoherwe u npedarve y niecosuma capajkenda 4ao u
nypyauja 4o)

10:30-11:00  ITay3a/ Coffee break/ IlepepbiB
11:00-12:30  Pax mo cekuujama/ Sessions/ Padora B cekumsix
Ipencenapajyhu/ Chair/ Ilpeacenarens: Oxkcana MUKUTEHKO

Monalisa Borgohain (India), 4 forest gallery no more: Numaligarh and its lost
frame of references (LLIymcke pasnonuxocmu nema euute: Hymanueapx u useybmenu ceem)
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[lanujena [Tonouh (Serbia), /lpunesice mpax na nianune: npunoe npoyyasarsy
xpornomona Odemononoukux npeoarwa (The darkness lay down on the mountains: A
contribution to the study of the chronotope of demonological legends)

Henesmko Panocasiwesuh (Serbia), Bramxo Bykosuh y npedarsuma Yorcuuxe
Lpue IT'ope (Vlatko Vukovié in folk legends from UzZicka Crna Gora)

Carlos Sabarimuthu (India), The study of belief narratives in South India,
(IIpoyuasare napamusa o eeposarsuma y jysucroj Unouju)

09:00-10:30 Cexumja 2. /Session 2./ Cexknus 2. (Cana/ Conference hall /
3an 2)

Ipencenaajyhu/ Chair/ Ilpencenarens: Jbubana Mapkc

bomko Cyrajunh (Serbia), Bago y mauny (mumonowka npedarea u caspemeHa

cpncka opama) (The devil in the mill (mythological legends and contemporary Serbian
drama))

Codwuja Komangap (Serbia), Mnmepmexcmyannu acnekmu noemckoe npeoarsa
v WICKID — pomany uryuju I pecopu Meesajepa (Intertextual aspects of legends in
WICKID — a fantasy novel by Gregory Maguire)_

Margit Koves (India), Legends and anecdotes in Péter Esterhdzys ,, Little Hungarian
Pornography” (Ilpedarwa u anecoome y pomany Ilemepa Ecmepxaszuja Mana mahapcra

noproepaguja)

Jenenka [lannypesuh (Bosnia and Herzegovina), Yemerna ucmopuja nopasicenux.
Hencku napamusu y nopoouunum npuvama o [pyeom cejemcxom pamy (Oral history of
the defeated. Women s narratives in family stories about the Second World War)

10:30-11:00 ITay3a/ Coffee break/ Ilepepbis

11:00-12:30 Pax mo cekumjama/ Sessions/ Pabora B cekusx

pencenasajyhu/ Chair/ Ilpencenarens: Coma IlerpoBuh

Anastasiya Astapova (Estonia) Belief narratives and politics: The
Belarusian case (Mudonoruueckue pacckazbl W TOJUTHKA: OelopyCcCKuit
CiTy4ain)

Gabriela Boangiu (Romania), The importance of legends in strengthening identity

(Ynora npenama y CHaKCHbY UICHTUTETA)
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Jana Pospisilova (Czech Republic), Jokes and horror stories — the liveliest oral

literature of today's children, (Illana, weea (pyeanuye) u xopopu — HAjICUBHLU OEN0BU
yeMeHe KIibUdiCegHOCU 0anauire deye)

12:30-14:30  Ilay3a 3a pyuax/ Lunch break/ IlepepbiB
14:30-15:30 Cexnuna BNN/ BNN Meeting / 3acenanue BNN

15:30-16:30 3aBpIIHA CeJHULA M 3aTBapame CHUMIO3Ujyma/
Summary and closing remarks/ 3akio4yuTebHOe 3aceqaHue U
3aKpbITHE CUMIIO3UYyMA

20:00 Cseuana Beuepa/ Farewell dinner/ IIpomaabHblil y:KUH
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Abstracts
AncrpakTu
Te3uceol

Anastasiya Astapova, Estonia
Belief narratives and politics: The Belarusian case

It is generally accepted that the political and economic situation in contem-
porary Belarus nowadays is far from perfect when compared to the rest of Europe.
Different activists and oppositionists have been searching for a way out, suggest-
ing different ideas to provoke popular uprising and change the political system.
One of them is based on the hope that literature may help. In the 1960s, a Bela-
rusian writer Vladimir Korotkevich completed his novel Ears under your sickle
which deals with events during the mid-19" century when serfdom was abolished,
the traditional way of life started to change and national self-consciousness started
to grow. These were the circumstances of the preparation for the national uprising.
The book was supposed to have three parts: the first and the second were to be
about the childhoods and lives of those who organized the uprising, and the third
about the uprising itself. It is believed that Korotkevich could not finish the third
part because of his death. Some, however, believe that the third part was finished
by Korotkevich, but is now kept in KGB archives as its appearance could provoke
another uprising under the current circumstances.

The paper is based on the material collected from Belarusian immigrants
in Estonia and those who still live in Belarus, and discusses the arguments people
give for and against the idea, possible reasons for the appearance of this belief nar-
rative, as well as genre characteristics and peculiarities of its genre.

AHacTracusi ActanoBa, DCTOHUA
Mudonorunueckne pacckasbl U NOJUTHKA: 0eJTOPYCCKUH Crydai

VYxe oOIIENPUHITHIM CTAT0 MHEHUE O TOM, YTO MOJUTHYECKAs] M IKOHO-
MHYEeCKas CUTyalusi B COBpeMeHHOW bemapycu maieko He uaeaibHa, 0COOCHHO
B CPAaBHEHUU C OCTalbHOW EBpOmoii. AKTUBUCTBI U OMIMO3UIIUOHEPHI UILYT MyTH
BBIXO0/1a U3 CIIOKUBIICICS CUTyalluy, MIpeJiarasi pa3JinuHble U1eu, KOTOPhIE MOTYT
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MOCIIOCOOCTBOBaTh HAPOIHOMY BOCCTAaHHIO U M3MEHUTh MOJUTHUYECKYIO CHCTe-
My. OfHa 13 uel OCHOBaHA Ha MBICIU O TOM, YTO IIOMOYb MOXET JIUTEpaTypa.
B 1960-x rogax 6emopycckuii mucarenb Bnagumup KopoTkeBud Hamucan poMaH
«Komnocbst moji cepriom TBOMM», OBECTBYIONINI 0 coObITHsAIX XIX Beka, Korna 06110
OTMEHEHO KPENOoCTHOE MPaBO U TPAJULMOHHBIN 00pa3 *KU3HU Hayal MEHSTHCS, a
HAI[MOHAJIbHOE CaMOCO3HaHUEe — pacTH. B 3Tux obcrosrenbcTBax U ObUIO MOA-
TOTOBJICHO HAPOJIHOE BOCCTaHME. V3HAUANBHO IIAHUPOBAIOCH, YTO KHUTA OyleT
COCTOSITh U3 TPEX YacTel: epBas U BTOpasi pacCKa3bIBaJIU O IETCTBE U )KU3HU TeX,
KTO 3aT€M FOTOBHJI BOCCTaHHE, TOT/Ia KaK TPEThs JOHKHA Oblila OBITH MOCBSIICHA
HEINOCPEACTBEHHO BOCCTaHMIO. TpaaulimoHHO cuuTaercs, yTo KopoTkeBnu ymep,
HE YCIEB HalMcaTh TPEThIO YacTh. B TO jke BpeMsl ecThb JIIOIH, YTBEPKAAIOIINE,
YTO TPEThs YacTh ObLia Bce ke HamrcaHa KopoTkeBruyem, HO ceiiyac XpaHUTCS B
apxuBax KI'b, Tak kak B COBpeMEHHBIX OOCTOSITEILCTBAX €€ OOHAPYKEHHE U ITy0-
JIMKAIUS MOTYT CIIPOBOIIMPOBATH €lIIe OIHO BOCCTAHHUE.

Jloksia OCHOBBIBa€TCA Ha MaTepuase, MOJYEPIHYTOM U3 MOJEBBIX padboT
cpeau 0enopycCKUX UMMHIPAHTOB, MPOXKUBAIOIIMX B DCTOHUH, a TAK)KE Cpelu
OenopycoB, Mo-MpeKHEMY IPOXKUBAIOIINX Ha Tepputopun benapycu, u paccmar-
pUBaET apryMeHTbl, KOTOPBIE JIHOIH BBIABUTAIOT 32 U IPOTUB U3JI0KEHHOM TEOpHH,
BO3MOYKHBIE MIPUYMHBI €€ MOSBICHUS, a TAKXKE )KaHPOBbIE PAMKHM U OCOOEHHOCTH
MOJTOOHBIX PACCKa30B.

Gabriela Boangiu, Romania
The importance of legends in strengthening identity

The present study attempts to highlight several aspects of the relationship
between identity and symbolic imagination in the legends about certain locations
in the Romanian village of Aref. The field research conducted in this village made
it possible to study certain identity elements as they are preserved in these legends
today. Although a memory orientated toward patrimonialisation is evident, there
are several tales about the origin of the village that are still alive.

The seven ancestors of Aref are: Badea, Pechea, Dobrin, Dragulea, Ionic-
escu (also named Toinea), Redeche and Roscescu (also known as Zablaica). We
will try to present the particularities of the legends told by a woman-storyteller
who knew the legends about the village surroundings. The way in which the proc-
ess of nomination helps in orientation is especially interesting here. The village is
surrounded by mountains, and there is a specific tale about each of them.

There is a specific interest in patrimonialisation of memories in the village.
There are monographs dealing with them and a museum that attempts to preserve its
identity. It is interesting to study the way local people relate to these stories. We will
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try to study the social function of the legends as related identities by re-activating
several symbolic representations about the origin of the village and their contribu-
tion to the strengthening of identity and preservation of the memory of Aref.

I'adpujena boanymnjy, Pymynnja
Yiaora npeaama y CHaXKewy HAEHTUTETA

OBaj pedepar nma 3a UKJb 12 UCTAKHE HEKE CHEIM(PUIHOCTH OHOCA M3-
melhy unenTuTera 1 cCUMOOIMYKE UMarHHaIMje Tpeama o oapeleHnm nokanure-
THMa U MECTHMA Y PyMYHCKOM celly Aped, y KojeM je ayTopKa CIpoBeJia TEPEHCKO
UCTpaKUBAE, MTO je oMOTyhmiio carnenaBame HEKHMX €lIEeMEeHaTa WICHTHTETa,
KOjH Cy, YIPKOC ,,TATPUMOHHUjaJIN3aIMj1”°, CAauyBaHH y IpeabiMa.

Mebhy nmomeHyTHM NpHyYama Hajla3u c€ HEKOJIMKO Ipefarma O MOpPEeKIy U
HACTaHKy cejia, a HeKa o] ’hbUX 4yBajy cehame Ha cenmMopuily npenaka: banja, [le-
Kja, JloOpuHa, [[parysea, Jonuneckya (rmo3nar u kao Tojmwa), Penexa u Pocueckya
(mo3nar u xao 3abmajka). [loceOHO je 3annMibuBa npuya o Bragy Llenemry, koju
Ce cMmarpa jeIHUM O]l FheTOBUX OCHMBA4Ya U KOJH j€ Y HOj ONMHUCAH Y TTO3UTHBHOM
CBEeTNTy. Y TOj IPUYH HEMYy Cy CTAaHOBHMIIM CeJa MOMOIIH, a OH je, 3ay3Bpar, Jo-
KaJJHOM CTAHOBHUIIITBY ITPHU3HAO MpaBa Ha OKOJIHA Opa.

Pan, nu3mely ocranor, nokyiasa 1a mpeacTaBu U 0COOEHOCTH MPeiaba jeiHe
Ka3uBayMile, Koja JoOpo Mo3Haje HapaTUBe, KOjU CE BE3Yy]y 3a CEOCKO OKpYXkeme. To
ce moceOHO oHOCH Ha Op/a OKO cella, MOMITO CBAKO Ol ’bUX UMa CBOje mpeaame. U
Ta Tpeama U MPOIeC HOMUHAIN]E JIOKAJTUTETa KOPUCTE CE IPUITMKOM OpjeHTaIlH]e.
Hcrpaskyje ce 1 HaYMH Ha KOjH Ce JIOKaJTHO CTAHOBHHIITBO OHOCH TIpeMa Mpeiatbu-
Ma o ceny. Takohe, ucnutyjy ce corujanHe QyHKIMje Ipefama Kao HIACHTUTETCKE
Be3€, KPO3 PEaKTHBUPAE HEKOJIMKO CHMOOIMYKUX IIPEICTaBa O MOPEKITy Cela U -
XOB JIONIPUHOC CHAXEHY UAECHTUTETA U OUyBaby BepoBama o ceny Aped.

*

Monalisa Borgohain, India
A forest gallery no more : Numaligarh and its lost frame of references

Myth, legend and history all chronicle the past, providing recounting of the
past and how society came to be as it is. Particular stories, beliefs and rituals as-
sociated with particular places may appear magical but they are very much part of
the text of the story; they have a more practical purpose and indeed are self-serving.
Myth, legend and ritual can be regarded as the living material for reconstructing
the social history of the past which does not require the search for new evidence
but makes imperative a closer reexamination of these sources and practices. These
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categories sharply reflect the socio-economic modes of humankind especially in
the context of man and environment. With the deployment of the man-nature di-
chotomy paradigm as a model for understanding the relationship, the whole issue
has now assumed a contestation dimension. As pressure on land increases, there is
a simultaneous self-consciousness of and a distancing from the forest, especially in
the culture of high literacy and technology. Very often we find that the oral tradition
and folklore as a category of knowledge are more sympathetic to the forest.

A place steeped in legends, Numaligarh in the eastern end of Assam’s Ka-
ziranga- Karbi Anglong, is the home to a variety of endangered wildlife, flora and
fauna as also historical antiquities. The Numaligarh Refinery Limited was set by
the Government of India to fulfill a commitment it made under the historic Assam
Accord to promote industrial development. The oil refinery has come up on the do-
main of nature and animals. Disruption in wildlife habitat and human-animal inter-
action is resulting not only in a compromise in space, but also a conflict in culture
and beliefs. This paper would attempt to situate human-wildlife conflicts in broader
socio-cultural contexts and examine the culturally sensitive ways of conservation.

Momnanusa boproxann, Uuamja
IIymcke pasHonukocTH HeMa Bumie: Hymaaurapx u u3ryé/beHu cBet

Murt, npegame U UCTOpUja TOBOPE O MPOILIOCTH, MPUIIOBEIA]y O TOME Ka-
KBa je OHa OMJIa M KakKo je JPYIITBO MTOCTAJIO OHO IITO je AaHac. Moxke ce yYMHUTH
Jla Cy TI0jeIMHE TIPHYe, BEpOBamka U pUTyalld, KOjH ce Be3yjy 3a oapehene nokanm-
TETE, 3aCHOBAHH HAa MarujH, aJld OHU Cy CaMo MpHUYe KOje UMajy TPAKTHUHY CBPXY
U HeMajy JIpyTd Luib. MUT, Npeambe U PUTyall TaKo MOTY HMOCTYKHMTH Kao Ma-
TepHjall 32 PEKOHCTPYKILN]Y JPYLITBEHE UCTOPHje KOjU Tpeba MaKJbuBO UCIUTA-
td. OHM OCJIMKaBajy JPYIITBEHO-EKOHOMCKE OOJIMKE JbYICKOT )KHBOTA M YOBEKOB
OJTHOC TIpeMa MPHUPOAHOM OKpPYKEHY. Y KOHTEKCTY CykoOa 4oBeKa ¢ MPUPOIOM,
BUXOB OJIHOC je Mpelao y chepy HaameTama. HYoBekoBa mmorpeda 3a 06paguBoM
3eMJbOM, Haume, 1MooOylhyje MUCTaHIMpaHy CBECT O IYMH Y KYJITypaMa BHCOKE
NUCMEHOCTH U TEXHOJIOTH]e, JOK KYATYpe ¢ HUICKHM TEXHOJOLIKUM Pa3BOjeM I10-
Ka3yjy MHOTO BHIIIE pa3yMeBamba 3a IMPOCTOp IIyMe.

Tako, Hymanurapx u KapOu AHIIIOHT, KOjU ce Hajla3e y MCTOYHOM JIEITY
UH/IMjCKE JIp>KaBe Acam, MPeCTaB/bajy CTAHUINTA PA3TUUUTHX YIPOKEHUX BPCTa
¢ope u dayHe U Ha HUMa Ce Haja3e apXeOoJIOIIKH JIOKAJIUTETH O KOjUMa TrOBO-
pe MHora npenawma. Bnaga Muauje, nak, ocHoBana je papunepujy Numaligarh
Refinery Limited, xako Ou ucmyHWIa 00aBe3y W3 UCTOPHUjCKOT ACaMCKOT CIopa-
3ymMa 0 yHanpelhemy WHAYCTPHJCKOT pa3Boja U THME 3arocesia TEPUTOpPHU]y Koja
NpUIaja IPUPOAX U KUBOTHUH-AMa. Y3ypranuja xaburara TUBJbET CBETa U aTak
Ha oJfHOCEe u3Mel)y Jbynu ¥ KUBOTHIbA U3a3Baia j€ He CaMO MPOCTOPHO Y3MHULIAHE
JUBJBET CBeTa, Beh 1 KOHMIUKT y KyITypH. Y paay ce Taj CyKoO YOBEKa W TUBJbH-
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HE MMOCTaBJba Y MIUPH IPYIITBECHO-KYATYPHH KOHTEKCT U UCITUTY]y MOJICITH 32l TH-
T€ MPUPOC KOJU Y3UMA]y y O03Hp U PA3IMUHUTE KYJITypHE MmoTpede.

Sarmistha De Basu, India
Bengali belief narratives: Past and present

Traditional Bengali folktales (legends, fairytales, belief tales) are deeply
rooted in Indian tradition, layered with centuries of reinterpretations. In terms of
the main characters, they include narratives about saints, hermits, demons, rulers,
cannibals, animals, etc. Usually, they speak of the social values of ordinary rural
people and reflect their moral, religious and ethical standards. These norms and
beliefs are projected into the contemporary world through technological means
(television, video games, movies, etc) yet remain unchanged.

Our goal in this paper is to present the archetypal value of some of these
stories in the contemporary global electronic environment and hopefully prove
that folk motifs in the variations of these stories are the same. These motifs are
based on the oikotypical forms of the archetypes which are the pillars of our civi-
lization.

IMapmucra ge bacy, Unauja
BenraJicke HapoaHe npuYe-BepoBamba: MPOLLIOCT H CaJalIHOCT

Haponne Oenrancke npude umajy ayooke KOpeHe Y UHIU)CKO] TPaTuliju
Ha KOjy C€ HacllojaBajy mpezacTaBe OeHraickor Hapona. C Tauke requinTa ydec-
HUKa y paJiby, T Ipude 00yXBaTajy pa3induTe HapaTHBE O CBELMMA, ITyCTHHA-
1[UMa, IEMOHHMa, BiaJlapuMa, JbyI0KIepuMa, )KuBoTHamMa. OHe 0OMYHO roBoOpe
O COIIHMjaJTHUM BPEAHOCTHMA JbY/IH PyPATHOT MOpeKia, peduiekTyjyhu imuxoBe Mo-
pajHe HOpPME U PEIMTHO3HY €THKY. Te HOpMe U BepOoBama NMPOJEeKTy]y ce, Takohe, y
CaBpEMEHHM CBET, y3 MOMON TEXHOJIOUIKUX A0cTUrHyha TeneBusuje, puama, BUaEo
urapa, aJjum yrpKoc TOME OHU U Y HOBOM OKPYXKEHY 0CTajy HEM3MEHCHU.

Ha npumMepnma HEeKUX npuya, YUjU Cy MOTUBH M BPEJHOCHH CY/IOBH y H3-
MEHEHUM YCIIOBUMA OCTAJIM HEMIPOMEHEHH, Y pajy ce MoKa3yje BhUXOB 3Hauaj y
CaBpPEMEHOM ITI00ATUCTHYKOM €JIEKTPOHCKOM OKpYXKeHY. YIIPaBO TH MOTHBH 3a-
CHOBAaHU Cy Ha OMKOTHUICKMM (popMaMa OpUTHHAIHUX oOpasala M MpescTaBbajy
cTyOOBe Hallle IUBUIIN3ALH]E.
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Willem de Blécourt, Netherlands
Fairy tales as belief narratives

When the story types classified in ATU from 300 to 750, the so-called Tales
of Magic, are taken as representing, or at least encompassing, “genuine” fairy tales,
then there are still several numbers which are out of place. This is primarily because of
their subject matter, which either points to striking similarities to religious tales (such
as ATU 330) or to legends, particularly migratory legends (for instance ATU 409).
Whatever the view is on such a subject as “belief” with its indistinct boundaries, there
is really no doubt that religious tales and legends somehow belong to such a category.

In theory, the remaining story types should contain those tales in which disbe-
lief is temporarily suspended and which are set in some magical “one-upon-a-time”
world. Yet historically, a number of tales typified as fairy tales started out as religious
examples and only reached a detached fairy tale status in later stages of development.
One of the more obvious instances concerns ATU 551, of which the earliest texts are
metaphorical religious tales. In other more recent examples, religious figures such as
the Devil (as in versions of ATU 325) or the Holy Virgin (ATU 480) still appear.

The question is whether the inclusion of these last figures is part of a nar-
rator’s strategy to incorporate more elements of everyday life into fairy tales, or
whether they signal an altogether different kind of practice. Ludwig Emil Grimm’s
rendering of a version of ATU 450 (see above) may be typical of the way his brothers
inserted religious elements into Tales of Magic and there is thus a considerable influ-
ence of the KHM on narrative repertoires to consider.

Beyond the KHM the participation of Catholic clergy in particular should be
taken into account, not just in story collecting (and censoring), but also in story dis-
semination. In Flanders, for instance, fairy tales were used in religious teaching and
books were published which were explicitly approved by the Catholic Church.

However, when “beliefs” can be discerned in especially those story types
which have always been regarded as separate from “belief narratives”, how relevant
would it then be to maintain such a category?

Buaewm ne baexkyp, Xonanauja
bajke kao npnue-BepoBama

Meby 13B. Marujckum nmpuyama, koje cy y ATU cBpcrane o 6poja 300 mo 750
U KOje ce cMaTpajy ,,ipaBUM‘* 6ajkama Wi ce MHICIIH Jia ¢y 0ajke, MMa HEKOIHKO TpH-
Mepa Koju Ty He crajajy. Heku on tux nmpumepa (kao ATU 330), Temarcku ¢y CITUUHH
PETUrHjCKUM TIpHyaMa WK MpeaambiuMa, YIJIaBHOM OHUM 0 Murpanujama (Hnp. ATU
409). U mra rog nozxpasyMeBaliu Moj OjMOM ,,BEPOBambE™, HeMa CyMIbE /1a PEIUTH]C-
Ke IpHUYe U Mpe/iama, Ha 0Baj WM OHAj HAYMH, CTIA/1ajy Y jeIHY TaKBY KaT€ropHujy.
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Teopujcku mocmarpano, y ocrajie Ipiye U3 OBE KaTeropuje crajiane ou u oue
y KOjUMa j€ IPUBPEMEHO YKHMHYTa MOTYNHOCT HEBEpOBamba M JICIIABA]y C€ Y HEKOM
MarmjckoM CBeTY, ,,Hekana aaBHO™. VcTopujcku mienaHo, Mehytum, oapehenu 6poj
npHuya Koje ce CBpCTaBajy y 0ajke HacTalje cy Kao pelurdjcke mpuye, 1a Ou KacHuje
3a700usIe BAHBPEMEHCKH U BaHIPOCTOPHU cTaTyc 0ajku. JeiaH ofl HajouuIeIHIjuX
npumepa je ATU 551, umje cy HajpaHuje Bep3uje MeTaOpHUUHE PENUTH)CKE TIPHYE.
V HEKHUM JIpyruM, HOBUjHUM, JOII C€ jaBJbajy PEIMIHjCKH JUKOBH Kao IITO cy haso (y
Bep3ujama ATU 325) unu boropoauua (ATU 480).

[TocTaBsba ce nUTamE A2 J1 j€ YKJbYUHBamke TUX JIMKOBA J1€0 CTpaTeruje Hapa-
TOpa J1a y 0ajKy yHEcCe eleMEHTEe CBAaKOJHEBHOT JKMBOTA WM Cy OHU MOX[a CUTHAJIN
Heuer apyror. Bepsuja ATU 450, y untepnperanuju Jlynsura Emuna ['puma, Tumnmd-
Ha je WiIycTpalyja HauMHa Ha Koju cy Opaha I'puM yHOCHIN pelurujcKe eleMeHTe
y Marmujcke mpuue, rma crora tpeda y3etu y o03up 3Hauajan yrunaj KHM Ha muxoB
HApaTUBHU penepToap.

[Topen KHM, e TpebGa 3a00paBUTH HU Ha YIOTY KaTOIMYKOT CBEIITEHCTBA, HE
caMo y CakyIUbamy (M LEeH3ypH), Beh 1 y ajbeM npeHomewy npuya. Y Onanapuju,
Ha rpuMep, 6ajke cy Ouie cacTaBHU JIe0 BEPOHAYKeE, Ia Cy ce 00jaB/bUBAJIE CAMO OHE
KIbHTe KOje OM KaToJIMyKa LPKBa 0J00puIa.

A momTo cy ,,BepoBama‘‘ IPUCYTHA Y OHUM THIIOBMMA IpHUYa KOJU Cy C€ O1Ly-
BEK CMaTpaJii IpyrauujuM oJ ,.HapaTHBa O BepoBamUMa“, Tpedano Ou UCIUTATH KO-
JIMKO j€ OHJIa OTIPaBJAHO MOCTOjabe jeIHE TaKBE KaTeropuje.

Bapsapa EBrenbeBna /lo0poBosnckas, Poccust
CeMaHTH4YeCKasi HANIOJTHEHHOCTh MOHATHSA «Bepay» M0 MaTepuajiam
¢oabkiaopuoii npo3sl LHenrpanbHoii Poccun

Ha npotsbkeHny nocieHux ABaJLATH JIET IPH NPOBEICHUH SKCIIEAULINH B He-
KOTOpBIX paifonax LlentpanbHoit Poccuu Obu1 3amucaH psii TEKCTOB (OIBKIOPHOI Mpo-
3bl, B KOTOPBIX UCIIOJIHUTENH MBITAINCH 0XapPAKTEPU30BaTh IOHATHE «Bepa». Bee Hamm
MH(POPMAHTBI YBEPEHHO T'OBOPAT O TOM, 4TO Bepa — 3TO YOEKAEHHOCTh B CYILIECTBO-
Banuu bora u BeIcIMX OokecTBEHHBIX cuil. [louTH Bceraa «Bepa» CHHOHMMHYHA T10-
HATHIO «BEpOMCIIOBeAaHUe». Kak 10Ka3arenbCTBO CyIECTBOBAHUS UCTUHHOW BEPHI U
MCTHHHBIX BEPYIOLIUX IIPUBOAATCS TEKCTHI JIETE€H]I, HAPOAHBIX KUTHIA MECTHOYTHUMBIX
CBATBIX, PACCKa3bl O ABICHUM M MUPOTOYECHUM MKOH, Pa3pyLICHUN LIEPKBEH, dynecax,
00KECTBEHHBIX 3HAMEHUSIX, IPOPOUECTBAX U T. 1. Jl0Ka3aTenbCTBOM MCTUHHOM BEphI
YeJIOBEKa ABJIAIOTCS IPOPOUECKUE CHBI, BeJIeHUS U 0OMupanus: «Bepa — 310 mybokas
MYIpOCTb, 3TO BOT Bce OT bora k Ham Npuiuio. A Mbl IPELIHUKY U BOT HaM bor uimu
BOT CBSATOM KaKkoW IyTh YKaxeT. BoT yero He Tak aenams — a bor o Bce BuauT. Bor
qyno kakoe ABUT. Bepy Omoct Hano» (ALIPD-3-33-12-A-5). OnHako moMumMo Tpa-
JULMOHHBIX TEKCTOB PEIMIMO3HOM HAIPABICHHOCTH IIOHATUE «BEPA» U «BEPYIOLIUN»
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BCTPEUAETCS U B IPYTOi TpyIie MatepranoB (hoIbKIOpHOI mpo3kl. Tak, ToBOps 0 He-
00X0IMMOCTH COOITIONATE ONPE/ICIICHHBIC TOBEICHICCKUE HOPMATHBEI, KOTOPHIC Pery-
JUPYIOT JKU3HBb YETOBEKa M BCETO COI[MyMa, HAIM UCTIOJIHUTENIU YBEPEHHO 3asBIISIOT,
4TO «PaHbIIIE B 9TO BEPUIIH, Bepa OblIa, BCE 3TO COOIONANH, @ HBIHE BEPUTH IEPECTANH.
A Bot ecnu 6 Gronu, ecii 6 Bepa Kpernka Oblta — HUKakou 6ezbl 6 He Ob11o» (ALIPD-
3-33-12-A-21). OrHionp He Bcerna JaHHBIE MPECKPHUIIIAE COOTBETCTBYIOT J0TMaTaM
XPHUCTUAHCKOTO BEPOYUYEHHS,  HHOT/IA U SIBHO TIPOTUBOpeyar uM. OcoOeHHO 9acTo mo-
no0OHas cuTyalus HaOmogaeTcs B TEKCTaX, MPEACTABIAIOIINX co00i pacckasbl O pu-
TyaJlbHO-Maruueckux JACHCTBUSAX, MPU3BAHHBIX 3ALIUTHTH JIOACH OT IPO3bI, Majgexa
ckoTa wim O6ose3Hel. B 3Toi rpymme TeKCTOB Bepa MOXKET 0CO3HABATHCS Kak HEKOe J10-
MOJIHUTENILHOE, HO OTHIONH HE TIIABHOE CPENICTBO 3aIUTHI “Oif, KOZIbI TPO3a TYT YK BCE.
TyT u BOT yXxBathl KMJAT, M BOT CKOBOpOAHHK. BoT Bce Bce. Bepa takas Obita. Ot bora
s10. Hy, emme BOT cBeUKy Ha OOKEHKE MOTIIH 3a)Ke4b, HO TYT YK KaK IPUICTCS, a yXBaT
Bcerna kupaam» (ATI'Y). OgHako B COBPEMEHHBIX YCIOBHSX BEPOM MOTYT Ha3bIBAThCS
SBIICHUS KpaiiHe nanekue ot Hee. OCOOEHHO HHTEPECEH B ATOM ClTydae KOH(IUKT MEX-
Ty CBSIICHHUKOM H JIEPEBECHCKUMHU KUTENIMU. OUeHb 9acTO MPUXOIUTCS 3aIHCHIBATH
paccka3bl MECTHBIX CBSIIEHHUKOB 00 X 00ph0e C CyeBepusMH, PACIPOCTPAHEHHBIMH
B cpelie mpuxokaH. [lapannensHo ¢ 9TUM QUKCUPYIOTCS PAcCKa3bl MECTHBIX JKUTEINEH
0 TOM, YTO, HapyIIMB 3alpeT CBANICHHUKA, OHH MOJABEPIIIUCH bokbeMy T'HEBY, a Bep-
HYBIIMCH K TPATUIIMOHHBIM JEHCTBHSAM, TOTYYalIu 3HaK boxkbel MUIOCTH. AHAJINU3 Ma-
TepHasa MOKa3bIBAET, YTO B COBPEMEHHBIX YCIOBHAX HOCUTENH TPAIULIUH PACIIUPSIOT
TIOHSATHE «BEPay, JOTONHSISI €r0 HOBBIMHU 3HAYCHHUAMH. JIJ11 HOCUTEIS TPAIUIMHU TTOHS-
THE «BEPa» U «CyeBEpHe» HE MPOTUBONOCTABIIOTCS. OTMETUM, YTO /I HCCIeI0BaTe-
JIS TpaHMIA MEXKIY STUMH HOHATHSIME OYEBH/IHA.

Barbara Evgenyevna Dobrovolskaya, Russia
Semantics of the notion of faith in the folk prose of Central Russia

Throughout the last twenty years, our folklore field research in Central Russia
has recovered many examples of folk prose where the informants tried to describe
their concept of ‘faith’. All our informants firmly stated that ‘faith’ is a belief in
the existence of God and higher Divine forces. Almost always, ‘faith’ is synony-
mous with a religious confession. Legends, folklore, agiographic materials about
local saints, miracles involving icons, consequences of the destruction of churches,
and other miracles, divine signs, prophecies, etc. are given by informants as proof
of the existence of true faith and true believers. Prophetic dreams, visions and trance
are regarded as especially firm proof of one’s true faith. “Faith is a deep wisdom, it
all comes to us from God. And we are sinners and so God or a saint will show us
(our correct) path. Whatever you do, God sees it and sometimes shows a miracle.
One must keep faith” (ALIP®-3-33-12-A-5). Besides traditional religiously oriented
texts, there are other groups of folk prose which mention the notions ‘faith’ and ‘be-
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liever’. Thus, when speaking about the necessity of observing certain norms of be-
haviour which regulate both personal and social life, our informants confidently state
that “in the olden days people believed, faith existed then and everybody observed
it, while nowadays people have ceased to believe. And if they obeyed it, their faith
would be firm — then no trouble would come (to us)”’(ALIP®-3-33-12-A-21).

Nevertheless, these norms do not always correspond to Christian orthodoxy
and dogmas, and sometimes evidently contradict them. This is especially frequent
in stories about ritual/magic actions which are supposed to protect people from thun-
derstorms, murrain or other illnesses. In this group of texts, faith can be regarded as
an additional, rather than the principal means of protection. “Oh, when a thunder-
storm comes, that’s all. It was standard practice to throw the kitchen utensils out (in
order to make the storm cease). It was a belief (that this was necessary). It was from
God. Well, they could additionally light a candle in front of the icons too, sometimes
they did it, sometimes not, but they always threw out kitchen utensils (to make the
storm cease)” (ATTY). Under present circumstances our informants can call ‘faith’
many things which are very far from it.

Conflicts between local priests and villagers are especially interesting here.
Folklorists often record stories told by priests about their struggle against the super-
stitions which are prevalent among their parishioners. The villagers themselves also
speak of how they felt the wrath of God when they disobeyed the interdictions of
their priest, and received a sign of God’s grace when they decided to obey. The con-
cept of ‘faith’ is used now in a broader sense as faith is not in opposition to supersti-
tion in the minds of the informants, while this opposition is clear to the folklorist.

*

Jlronmuiaa BuranbeBna @aneeBa, Poccust
«TBopuMmas jerenia»: ot peajbHOro pakra K GpoJbLKIOPHOMY HAPPATUBY

B noknane mopHuMaetcs BONPOC, KOTOPBIM CEroiHs OOCYXIalT OYeHb
MHOTHE HCCIIe0BaTeNH (OIBKIOPHOM Mpo3bl. OH KacaeTcsi COOTHOIICHUS «JTHY-
HOTO» TEKCTa, MMOBECTBYIOIIETO O PEIUTHO3HOM OIBITE PacCKa3uuka, ¢ TPaIUIH-
OHHBIMHU TeKcTaMH. Peub MOHAET 0 TOM, YTO pacCcKa3yMK BCErJa UMEET B CBOEM
CO3HAaHUM HEKWH OOLIETIPUHSTHIN 00pa3er — yCTOMYUBYIO MOJIENb, TI0 KOTOPO
BBICTpanBaeT COOCTBEHHBIN paccka3. B 3aBUCMMOCTH OT BO3MOXHOCTU «IOJBEP-
CTaTh» CBOE IMOBECTBOBAHHE I10J] 3TOT 00pa3ell OH OLIEHUBAET U CaMO COOBITHE, U
HEOOXOIMMOCTD C/IEIaTh €T0 JIOCTOSHHEM OKPYKAIOIINX.

CrieninanbHOTO OOCYXACHUS 3aCTyKUBAET Takke Mpoliema, CBsI3aHHAas C
TeM, KaK OCYIIECTBIISCTCS TaK Ha3bIBaeMas «LEH3ypa KOJJIEKTHBa» (TO €CTh YTO
HYXHO JIJISl TOTO, YTOOBI «JTUYHBIN» TEKCT OKa3ajcs BOCTPEOOBaH JIOKAIHLHBIM CO-
o011ecTBOM U Bolen B oOuuii penepryap). IutepecHo X0Ts ObI B caMOM 00111eM
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IUTAHE IONBITAThCSl YCTAHOBUTH KPUTEPHM, KOTOPBIM JOJKEH COOTBETCTBOBATH
PEIMTHO3HBIN TEKCT, YTOOBI CTaTh (PAaKTOM MECTHOTO PEIMTHO3HOTO TIPEIaHusI.

Ha marepuane moneBbIx HaOMOAECHUH MPonLIbIX JeT (Axcneauuu 2000-x
roloB B ApXaHrenbCcKyto, Bnaaumupckyto u YiabsiHOBCKyt0 obnactu Poccun) Oy-
JIeT MPEeANPUHSATA MOMBITKA POCIEANTh, KaK pabOTaIOT 3TH MEXaHU3MBI.

IIpn paccMOTpeHNN 3alMCAaHHBIX BO BPEMsI MOJEBBIX MHTEPBBIO YCTHBIX
HAppaTUBOB PEIUTHO3HOTO XapaKTepa Mbl OyleM HCXOAUTh M3 CIEIYIOIIETro: UX
TUIIOJIOTHUS CBsI3aHa C 0COOEHHOCTSIMH BOIIOILIEHUS XY/10’KECTBEHHOTO BPEMEHHU U
IIPOCTPAHCTBA, YTO MOXHO MPEACTABUTH B BUJIE TPEX KOHLEHTPUUECKUX KPYTOB, B
KOTOpbIE€ BIIMCAHO MUPOBUACHHUE pacCKa3zuMKa.

Bonbioit kpyr — Mup 00U, BEUHBIH, CyIIECTBYIOIIMNA 3a Mpeneiamu
KOHKPETHOM 4enoBedyeckoil cynpObl. COOBITHS B HEM MPOUCXOIAT B IMPOIIIOM,
HACTOSIIEM U OyayIeM, OT COTBOPEHHSI MUpa 110 ero koHma (CTpanrHoro cyaa).
31ech IEUCTBYIOT MEPCOHAXKHU BETXO- U HOBO3aBETHOM HMCTOPUHU, XOJUT IO 3EM-
ne Uucyc Xpucroc n ero yueHuKH, HLIET CBOETO cbiHA boropoauna, coBepiaror
TIOZIBUTH CBATHIE U MPABEIHUKH, Pa3peIIaloTCs BasKkHEHIe Bonpocs! ObiTus. 1o-
JOOHOTO pojia YCTHBIE paccKasbl SABJISIOTCS 10 IPEUMYILIECTBY POEKIUEH KHUX-
HOU TpaJiuIUH, TO €CTh OMOIEHCKUX U KUTUHHBIX TEKCTOB, UTO B KOHEUHOM UTOTE
CBSI3aHO C TaKUM (DOIBKIOPHBIM (peHOMEHOM Kak HapoaHast buommusi.

CpenHuii Kpyr — Majblii MUpP, B KOTOPOM MPOUCXOJUT MOBCEIHEBHAS
JKU3HB JI0ZIeN. 371€Ch TOXKE €CTh MECTO Uy/ly, CBUIETEIBCTBYIOIIEMY O MTPOSIBIICH-
HOCTH B 3TOM MaJIOM, OCBO€HHOM Y€JIOBEKOM ITPOCTPAHCTBE OOJIBILIOTO MUPA, IPU-
IIOJHATOTO HAJl IOBCEAHEBHOCTHIO. IMEHHO 4y/l0 1aeT Ha4ajl0 NCTOPUU MECTHBIX
CBSITBIHb, MECTHOYTHMBIX CBATBHIX U OMakeHHBIX. OO0 MX MPOILIOM M HACTOSIIEM
PaccKa3bIBalOT MECTHBIE JIET€H/Ibl, KOTOPbIE OJIMKE BCETO CTOAT K UCTOPUUYECKUM
IIPEJaHUSAM M HEPEIKO CMEIIUBAIOTCS C HUMH.

Maislii Kpyr — 3TO MUKPOMHUP, OTPAHUYECHHBIA PaMKaMM 4€JI0BEUECKOU
cynbObl. [ToaTOMY BpeMs pacckasa JIETKO YKJIJbIBa€TCsl B HACTOSIILEE U OIMKaii-
1iee MpoIIoe, TO €CThb BPEMs JKM3HM KOHKPETHOro MHAuBUAyyma. OQHAKO U
3/1€Ch BO3MOKEH KOHTAKT C BBICIICH CUJION: IIPABEIHUKY IBUTCS boropoauina uiu
CBATOM, YTOOBI BBIPYUUTh U3 O€/Ibl, a TPEIIHNKA B COHHOM BUJEHUH MPOBEAYT IO
MBITapCTBaM, 4TOOBI HACTABUTh Ha IyTh UCTHHHBIN (paccka3bl 00 0OMUpPaHUsX),
WIN HAKaXXyT 32 HepacKastHHbIE Ipexu (JIereHabl o 00XKbeil kape).

B3anMozneicTBUIO 3TUX THUIIOB ITOBECTBOBAHMM B paMKax 3asiBJICHHOW IIPO-
O1emMaTHKH U Oy/eT MOCBAIIECH AOKIal.

Liudmila Vitaljevna Fadeyeva, Russia
“Creating a legend”: From real fact to folk narrative

This paper discusses a current issue which is analyzed today by many
researchers of folk prose: the relationship between the traditional text and a narrator’s
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‘personal’ religious text. As the narrator always builds his story on the basis of a
generally accepted pattern, he judges his own experience against it, trying to make
his story interesting and meaningful to the wider community.

In this regard, special attention is devoted to what is referred to as community
censorship, i.e. the necessary preconditions for a personal text to be claimed by the
local community and be included in the general folk repertoire. In other words, our
aim is to try to establish, at least in general terms, the criteria for a religious text
to become a local religious legend. These mechanisms are traced in the material
collected during field research in 2000, which was conducted in the Arkhangelsk,
Vladimir and Ulyanovsk regions of Russia. Our review of the recorded religious
oral narratives is based on the idea that their typology is related to the features of
chronotopos which can be presented as three concentric circles in which the narrator
inscribes his vision of the world.

The large circle is the divine world which is eternal and exists outside of individual
human destiny. The stories speak of past, present and future events — from the creation
of the world to its end (the Last Judgment). The characters are taken from the Old and the
New Testaments: Jesus Christ and his apostles walk the earth, the Virgin Mary searches
for the Son, the saints and the righteous perform their deeds, and major questions of life
are resolved. Similar stories are found in the literary tradition, i.e. biblical texts and stories
about the lives of the saints and are related to folklore phenomena such as the folk Bible.

The middle circle is the small world of everyday life, where the stories are
about people. Miracles happen here too, and they testify to the presence of the big
world in the small world occupied by man. Miracles are the source of stories about
local saints and the blessed. Local legends speak of their past and present lives, and
come so close to historical legends that the two are often confused.

The small circle is the microcosm limited to human destiny. These stories
speak of the present and recent past, i.e. the life span of an individual. Contact with
a higher force is also possible: the Mother of God or a saint reveal themselves to the
righteous to save him from trouble. They come to the sinner too, in his sleep, to lead
him to salvation and set him back on the right path (stories of forgiveness) or punish
him for his unrepented sins (legends about the divine penalty).

This paper will discuss the mutual relationships between these types of stories and
within the context of these observed issues.

Heda Jason, Israel
The system of the fabulous in oral-and-folk literature of the
E-A-A culture area

The culture area encompassing Christian Europe, Muslim North Africa,
Western, Central and South Asia has a common oral and folk literary repertoire
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and system of ethnopoetic genres. The fabulous elements of this literature are or-
ganised on the basis of the fabulous religious elements of the universal revelational
monotheistic religions which prevail in this culture area (by supposed chronologi-
cal order): Judaism, Zoastrianism, Jainism, Buddhism, Christianity, Islam. These
universal religions have overlaid the various ethnic religions in the culture area
and thus a two tiered system developed. The fabulous elements in the system of
genres are grouped into numinous (creative, sacred, demonic and magic) and mar-
velous. The relations between them and the genres which are based on them are
discussed.

Xena Jacon, U3paen
Cucrem (paHTaCTHKE Y YCMEHOj M (DOJIKJIOPHOj KEbHKEBHOCTH
E-A-A kyarypHor npocropa

KyntypHau npoctop koju o0yxBara Xpuirhancky EBporry, MyciuMaHCKy ce-
BepHY AQpUKy, 3amaHy, HEHTPAIHY H jyKHY A3Hjy, UMa 33ajeJHHYKNA YCMECHH U
HapOJIHU KIGIDKEBHH PETIEPTOAp U CUCTEM €THO-TIOCTHYKHUX JKaHpoBa. PaHTacTHy-
HU €JIEMEHTH OBE KIbMKEBHOCTH OPraHW30BaHU Cy HA OCHOBHU PEIIUTUJCKUX eJle-
MeHaTa OTKPOBEHa YHHUBEP3ATHINX MOHOTCHCTHUKHUX PENUrdja Koje mpeosialyjy
Ha TOM KyJITYPHOM IIPOCTOPY (Ha MpUMeEp MO XPOHOJIOIIKOM PEAOCIIeny): jynau-
3aM, 30poacTpu3am, [JauHu3am, oyausam, xpumrhaacTso, uciaam. OBe yHUBEp3all-
HE PEJINTuje 3aXBarajy paziINuuTe €THUYKE PEIUTHje Y MMOMEHYTOM KYJITYPHOM
IPOCTOPY, IITO je YTUIIAJIO Ha CTBapame JBa HaciojeHa cucrema. DaHTacTHYHH
€JIEMEHTH Y CHUCTEMY XaHpPOBa MOTY C€ IPYNHUCAaTH Y HyMHHO3HE (KpeaTopcke,
CBETavKe, IEMOHCKE, MarnyHe) u uynaecHe. OByie he 6utu roBopa o Bezama mehy
HHMa M )KaHPOBHMA KOjH Cy Ha HhbHMa 3aCHOBAHH.

*

Jacmuna Jokuh, Cponja
IIpenama o yynecHMM M3BOPHMA U LPKBaMa ,,BOAULIaMa Ka0”

HCHEIUTEC/bCKUM MECTUMA

[Ipenama 0 TEKOBUTHM CBOjCTBUMA MaHACTHPCKUX U3BOpa U OyHapa (,,BO-
Ju1e”) U3BOPHO Cy OBE3aHa ca APEBHUM, ITPACIOBEHCKUM BEpPOBakbUMa y Marujc-
Ky CHary T3B. kuBe (Tekyhe) Boze, Ha Koja Cy HaclojeHa XpHIIhaHCKa TyMadema.
VY penoBuma 3BaHMYHUX NPEACTABHHMKA IPAaBOCIaBHE L[PKBE W MOHAILTBA TOJIE-
pHIy Ce OBAaKBa BEPOBaka TAKO HITO CE€ NPUYAKA O YYJIECHUM HCLEJbUBABUMA
NPUITUCYjy CBELUMA 3alITHUTHUIMMA TUX U3BOPA, KA0 U oJpeheHuM ereMeHTuma
LIPKBEHOT pUTyasia (UUTakbe MOJIUTBE HAJl 000JIEINM) U HEONIXOAHUM JTOMYHCKUM
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panmama MpUIMKOM UCITHjarba BOJIE Ca N3BOpA MITH YMHBAHha JIUIA U ITPaha IPYTHX
JIeioBa Tena wome. bynyhu na cy HepackuauBo MOBe3aHu ca CaKpaTHUM 00jeKTH-
Ma (MaHaCcTUpHUMA, I[PKBaMa, Karenama), OBaKBH HapaTUBH BPEMEHOM MpepacTajy
y JIOKaJTHA Mpeiarmba, OrcTajyhu OHOIMKO KOJIMKO U came Te rpal)eBHuHe.

Kan je ped o muxoBoj Tpanchopmaluju, oqTHOCHO TpOMEHaMa Kpo3 BpeMe,
3a Mpeama 0 YyIeCHUM, UCLETUTEIbCKUM, CBETUM U3BOpUMA KapaKTEPUCTUUHO
j€ la ToMeHyTa Be3a ca oapeheHUM CakpajHUM, KyJTHAM MECTUMa yTH4Ye W Ha
HAYMH BUXOBOT MPEHOIICHA: OCUM YCMEHHUM ITyTeM, YECTO OCTajy 3alllCcaHe U y
MaHACTHUPCKUM WIH IPKBEHUM JOKYMEHTHMA (XpOHHKaMa), a y HOBHje 100a u y
CpEICTBUMA €JIEKTPOHCKE KOMyHHKaIHje (Hajuemhe y OKBUPY 3BaHUYHUX UHTEP-
HET-TIPe3CHTallMja CAMUX MAHACTHPA, UM TYPUCTHYKUX arcHIIMja KOje OpraHu3yjy
XOJJOYaCHUYKE U3JIeTe J0 HHX, KA0 U CIIEKTPOHCKUM M3/IatbMa THEBHUX HOBUHA
M Yacommca KOju MPEHOCE aKTyellHe MpUYe O YyJAeCHUM HCIeJbehUMa, Koja ce,
HABOJIHO, jOIII JIelIaBajy y kuMa). CBE TO yTHYE HAa HbUXOBY IIUPOKY ITOMYJIAPHOCT
¥ O4yBAaHOCT Hapalja 0 0BOj TEMH U JI0 CaBPEMEHOT /100a, ¢ BETUKUM H3TJIeIuMa
Jla c€ TaKo HAaCTaBH M 'y OyayhHOCTH.

Jasmina Joki¢, Serbia
Legends about miraculous springs and churches with holy (ever-flowing)

waters as healing places

Legends about the healing properties of monastic springs and wells (ever-
flowing waters) were originally associated with the ancient, Proto-Slavic beliefs in
the magic power of the so-called /iving (running) water onto which new layers of
subsequent Christian interpretations were added. Official Orthodox church repre-
sentatives and monastic orders found a way to tolerate such beliefs by attributing
the stories about miraculous healings to particular patron saints of such springs,
or by incorporating the water into church rituals, as in a ritual of reading a prayer
over a sick person, when the water from such a spring can be drunk or used to
wash the face or other body parts. Since these actions were inextricably linked
to religious buildings (monasteries, churches, chapels), in time, these narratives
became local legends that lived as long as the buildings themselves.

Regarding their transformations, i.e. changes through time, a distinctive
feature of legends about miraculous, healing, sacred springs was this connection
with sacral, cult places, which also influenced the way they were transmitted. Apart
from oral transmission, the legends were often recorded in both monastic and of-
ficial church documents (chronicles). Furthermore, in recent times they have also
been transmitted by electronic means of communication (usually displayed on an
official web site of a monastery, a travel agency that organizes pilgrimage trips,
or electronic editions of daily newspapers and magazines with actual stories of
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miraculous healings which, supposedly, still occur). All this influenced their wide-
spread popularity and preservation until modern times, and will probably continue
to do so in future as well.

Eda Kalmre, Estonia
Estonian tradition of narratives of the seemingly dead. Some historical
points to formation of the tradition

‘Seemingly dead’ is used today to mark something that exists, but does not
work or is not active. We find examples of this in newspaper titles - foundations are
seemingly dead, hypnotic treatment in Estonia is seemingly dead, etc. From time
to time, we read about descriptions of people waking from being seemingly dead.
In folklore, sleeping and death have been correlative terms, comparable in a way
(went to sleep, to eternal sleep, to long sleep). Sleep is a metaphor for death and
also a medium of passing from one world to the other. For example, the hero fell
asleep and woke in another world. In legends of the seemingly dead, sleep does not
mean equal death and seeming death can instead refer to sleep.In Estonian tradition
the phenomenon is called varjusurm /shadow death/

Plots regarding the seemingly dead are known all over the world. Today
the stories spread more in the form of jokes, rumours and legends. Actually, the
phenomenon of the seemingly dead is not a discovery of the past few centuries,
because the earliest records of this date back to antiquity. Since the 18th century
the topic has inspired poets, writers and playwrights as well as fiction. One of the
best known examples is Gottfried Keller’s “Lebendig begraben”, another classical
example is Edgar Alan Poe’s “The Permature Burial”.

In Estonia, as well as elsewhere in Europe, several written sources indicate
that the problem of the seemingly dead was in the spotlight during the Enlighten-
ment (from the end of the 17" century till the end of the 18™ century.). Thanks to
developments in medicine and general socio-political attitudes, the “line between
life and death became reflexive”. Another condition was added, that it did not mean
final death. For several common reasons, both journalism and the Church strength-
ened the fear of being buried alive. The fear of death came along with Christianity,
although the Christian world view claims that if you have lived decently, your soul
will have many benefits in the next world and the body will rest in peace under the
soil.

My paper aims to shed some light on the Estonian historical background of
the formation of the legend, adding some nuances about beliefs, medicine, litera-
ture and religion.
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Ina Kaabmpe, dcToHus
JCTOHCKHE NpeJaHus 0 MHUMOI cMepTH. HekoTopsie ucTOpuyeckue
MOMEHTbI (OPMHUPOBAHUS TPAIUIIUHA

O MHHMMOI cMepTH TOBOPSAT B Cllydae, KOT/Ia YTO-TO CYIECTBYET, HO He
(GYHKIMOHMPYET WM HeakTUBHO. CM., HallpUMep, ra3eTHbIE 3arojIOBKU: (hoHObI
HAX00AMCs 8 COCMOSHUU Jlemapeull; 2UNHOMUYecKoe jedenue 8 Icmonuu npe-
Ovisaem 6 cocmosHuyu MHUMOU cmepmu U T. 1. Tak:ke BpeMsi OT BpEMEHH MOSIBIIS -
I0TCSI HICTOPUU O JIFOMISIX, OYHYBILKXCS ITOCIe MHUMOM cMepTH. B donbkiiope con
U CMEPTh SIBJISIFOTCS 0 U3BECTHOW CTEMEHU COMOCTABUMBIMHM KOPPEISITUBHBIMHU
TEPMUHAMU (3ACHYMb, 3ACHYMb BEYHbIM CHOM, 3ACHYmMb doneum chom). COH —
MeTtadopa cMepTH, a Takke MeTadopa cpeapl epexoaa U3 0JHOTo MUpa B Apy-
roii, Hanpumep, Tepoit 3aCHYJ U MMPOCHYJICS B IOTYCTOPOHHEM Mupe. B npenanu-
X O MHUMBIX MEPTBBIX COH HE PaBHO3HAYEH CMEPTH, a MHUMAsi CMEPTh MOXKET
O3HayaTh COH.

B scToHCKO#M Tpaauuuu 3TO siBIEHUE Ha3bIBaeTcs varjusurm (OyKB. ‘Te-
HEBasi CMEPThH’).

CroxeTbl 0 MHUMOM CMEPTH U3BECTHBI BO BCEM mupe. CeronHs mnogpoOHbIEe Hc-
TOPUH PACHPOCTPAHAIOTCA OoJblle B (hopMe HIYTOK, CIyXOB, MpenaHuil. SBmie-
HUE MHUMOW CMEPTH HEJb3s Ha3BaTh OTKPBHITHEM HECKOJIBKHX IMPOIUIBIX CTOJIE-
TUH, BeJb caMble paHHUE MaMSATHUKU JOILIN 0 HAC M3 aHTUYHOCTU. HaunHas
¢ XVIII Beka 3Ta T€Ma BAOXHOBIISUIA IIOJTOB, IIUCATEIEH U IpaMaTypros, Kak U
¢danTactuka. OQUH U3 CaMbIX U3BECTHBIX TPUMEPOB — “3a’KUBO MOTPEOEHHBIN
(,,Lebendig begraben*) I'otdhpuna Kennepa, apyroii kjaaccuueckui npumep —
“IIpexneBpemennbie moxoponsl” (“The Permature Burial”) Onrapa Amnana Io.

B Dcronnu, xak u rae yromHo B EBpore, mickMeHHBIE ICTOYHUKH YKa-
3bIBAIOT HA TO, YTO MpoOIeMa MHUMOM cMepTH Obllla B IIEHTPE BHUMAHHUS B 3I10-
xy IIpocBemenus (c xonma XVII go xonna XVIII Beka). bnarogapst pazsututo
MEIUIMHBI U OOIIEro COLUAIbHO-MOJUTUYECKOTO TMOJIOKEHUS, “TIMHUS MEXKITY
KHU3HBIO U CMEPTHIO cTajia peduiekcuBHOM . J[06aBUIIOCH HOBOE COCTOSIHME, HE
O3HaYaroIee OKOHYATEIbHYI0 CMEPTh. B CHITy HEKOTOPBIX OOIIUX MPUYUH CTpaxX
OBITh MOXOPOHEHHBIM 3a)KUBO YCHJIMBAJICA KaK >KYpPHAJIMCTUKOM, Tak M LEPKO-
Bb10. bosI3HB cMepTH MpHObLIAa BMECTE C XPUCTHAHCTBOM, XOTSI COIIACHO XPUCTHU-
AHCKOMY MHPOBO33PEHUIO, €CITH BbI )KHJIU [TPABEIHO, TO HA TOM CBETE Balla AyIia
Oyzer o0najgaTh MHOTUMHU TIPEUMYIIECTBAMH, a TEJIO OyJeT MUPHO TTOKOUTHCS B
3eMIIe.

B cBoéM nokimanme aBTOp MOIBITACTCS MPOJUTH CBET HA UCTOPHUYECKHE
MPEANOChUIKN (POPMHUPOBAHUS SCTOHCKUX MPEAAHUM, J00aBUB HEKOTOPbIE HIOAH-
CBbl O BEPOBAHUSX, MEIULIMHE, TUTEPATYPE U PEIIUTHH.

*
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3o0ja Kapanosuh, Cpouja
ETnonomka npexama 0 HaCTAaHKY JokagauTera u npuye o0 Ceerom CaBu y
CPIICKOj HAPOJAHOj TPAAHIUjH

[Ipenama 0 mocTaHKy oapeheHuX JIOKATUTETa y CPIICKOj HAPOIHO) TPaau-
LMjU Be3yj]y CE 3a paziIMuMTe JyHaKe, HEMMEHOBAaHE U MMEHOBaHE, U3MUIILJbEHE
U OHE KOJU MMajy CBOje HCTOPHjCKE MPOTOTHIOBE. JyHAIlM TUX MpeAama MOTY
OWTH MpUNaIHALHU Opel)eHUX MOHUX, CTAPOCHHX U COLIMjaTHUX TPyIIa: BIagapH,
paTHUITH, CBEIM, OOMYHM WJIM HAOKO OOMYHHM Jbyau... I cBu oHM, Oe3 003upa Ha
MOPEKII0 U 0COOMHE, y MpelamkbuMa O HACTaHKY JIOKaJTUTeTa 3a/1001jajy arpuoy-
TE€ MUTCKHX CTBapajiana, Oyayhu na ydecTByjy y OOJHMKOBamYy e€leMeHara Ipo-
CTOpA, TIOMITO j€ 3a TPAAUIIMOHATHOT YOBEKa OBO paBHO KOCMOTOHH]jH. [TomeHyTa
npuYama Cy, MICTOBPEMEHO, CBOJEBPCHO CBEJOYAHCTBO O (PM3MUYKOM U JyXOBHOM
IPUCYCTBY CPIICKOT Hapoja Ha MPOCTOPHMA KOje TH JIOKAJUTETH MapKHpPajy, Ofl-
HOCHO JIE0 Cy cakpaiHe reorpaduje u, Takohe, IpeIcTaBbajy HEKY BPCTY HEroBe
Hctopuje.

Mely nukoBuma, akTepuma Ipeaama CpIricKe HapoJHe TPaJUIIH]e, Hajmo-
nynapauju je Cetu CaBa, unju je ucropujcku npororun 6uo Pactko Hemamuh
(1174-1236), cun Benukor xynana Credana Hemame u Opar mpBOr CpIICKOT
kpaspa, Credana [IpBoBeHuaHor, KOjU je U caM OMO OCHMBAY CPIICKE ayTOKe(asHe
pkse (1219), mro my je u 06e36eaun0 nopnamheHo MecTo U 'y (GOoIKIOPHO] Tpa-
munuju. CB. CaBa, y OKBHPY IIpUyYa Ha 33/1aHy T€My, CTBapa Boje, nehune, cTexe,
yayOJbema U UCITYITYeHha Y CTeHaMa, Koja ¥ JaHac Hoce meroBo nMe (CaBHH J1akar,
CaBuna cronuia, CaBuHa Tprie3a). A OH, Takohe mpeMa TUM puvama, rpaju mp-
KBE U MaHACTHPE, KOJH Cy JI0 JaHAC CauyyBaHU y LEJIHHHU, [TOCTOje Y PyILIeBUHAHA
WM camo y cehamy Jbyiu.

[IponuTuBame OBUX MpHUYa, C TauKe TNEAHIITA BUXOBUX KAHPOBCKUX Ka-
pakTepucTUka U (DyHKIMja Be3aHUX 3a MHUTAKE WICHTUTETA, Onhe mpeamer oBor
pana.

Zoja Karanovi¢, Serbia
Etiological legends about the origin of the location and stories about
St. Sava in Serbian folk tradition

Legends about the origins of certain locations in Serbian folk tradition also
speak about various heroes, both named and unnamed, imagined and those with
historical countertypes. Male or female, they can belong to different age and social
groups; they can be rulers, warriors, saints, ordinary or seemingly ordinary men.
And all of them, regardless of their origins and characteristics, obtain attributes
of mythical creators in these legends about locations, because they participate in
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the shaping of some elements of the environment, which is equal to cosmogony
for the traditional man. At the same time, these narratives are a specific testimony
to the physical and spiritual presence of Serbian people in the areas which these
locations mark, i.e., they are parts of the sacral geography and a version of their
History.

The most popular character in traditional Serbian folk legends is St. Sava,
whose historical countertype was Rastko Nemanji¢ (1174-1236), the son of the
great prefect Stefan Nemanja and the brother of the first Serbian king, Stefan
Prvovencani, who himself was the founder of the autocephalous Serbian church
(1219), which secured him a privileged place in folk tradition as well. In narratives
of this type St. Sava creates waters, caves, rocks, holes and hills in the rocks, which
carry his name to this day (Savin lakat/Sava’s elbow, Savina stopica/Sava’s little
foot, Savina trpeza/Sava’s dining table). These narratives speak of Sava building
churches and monasteries, some of which are still completely preserved today,
some exist as ruins or others just in the memories of the people.

In this paper we examine genre characteristics of these stories and the way
their functions are related to the question of identity.

*

Desmond L. Kharmawphlang, India
The U Ngat puri legends: The crafting of eco critical discourse

This paper is an attempt to (1) rediscover, in eco critical terms, the su-
pernatural beliefs of a modern urban community and also the rhetoric and other
techniques through which these beliefs are presented, (2) to investigate the disap-
pearance of the cycle of urban legends centring around men who are believed to
have conjugal relationships with female spirits supposedly living in streams and
rivers and to trace eco critical discourse about this phenomenon. These fantastic
creatures, called Puri in the Khasi language of North-East India, are believed to
ensnare men, take them to their watery realms where humans take up temporary
residence with their puri spouses and their puri offspring. They are also believed
to be beautiful creatures and even today, in colloquial speech, a woman of distinct
pulchritude is termed as ka puri blei, or the divine puri. The divine quality evoked
here is of some significance which we shall return to in due course. The men iden-
tified as husbands of these creatures are known individuals hailing from different
parts of Khasi and Jaintia hills in the state of Meghalaya in India, collectively
labelled u ngat puri or the puri ensnared. This has a literary history. Although the
coinage is of recent origin, the phenomenon of the ngat puri is very old as it fig-
ures dominantly in at least one foundation legend of great consequence and a stock
of collected etiological narratives.
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Je3monn JI. Kapmasduanr, Uuauja
Ilpenama o U Ngat puri: crBapame €KOJOKOI KPUTHYKOT JTUCKYpca

OBaj pax nmpejicTaBsba MOKYIIAj, C jeJHE CTpaHe, IOHOBHOT OTKPHBaha BEPO-
Barba MOZIEpHE ypOaHe 3ajeHHIIe O HATIPUPOJHOM, Y €KO-KPUTHIKOM OKBHPY, Ko
U PETOPHKE U JIPYTHX TEXHHKA MIOMONY KOJUX CE TaKBa BEpOBamba MPEACTaBIbajy, a
C Jpyre CTpaHe, HCTPaXKHUBamhe HECTaHKA IUKIyca ypOaHHX Mpelama O YOBEKY 3a
KOjer ce Bepyje Ja je uMao OpadHy Be3y ca KEHCKUM JTyXOBHMa, KOjU CY, HABOJIHO,
KUBEIIM y TIOTOLIMMA ¥ peKaMa U CTBaparmba eKO-KPUTUIKOT TUCKypca O TOj TIOjaBH.

Ta yynecHa cTBOpema Ha CEBEPOMCTOYHOM MH/IN]CKOM Je3UKY Ka3u Ha3UBajy
ce puri. Bepyje ce 1a oHa 3apo0e 4oBeKa, O/IBe/ly Ta y CBOj€ BOAECHO KPaJbeBCTBO,
TJie OH PUBPEMEHO JKUBH Ca CBOjOM puri, )KEHOM H JIeIOM. Puri cy mpenerna cTBo-
pema, TaKo Jla ce YaK M JaHac, y KOJOKBHjaJTHOM IOBOPY, 3a KEHY M3y3€THE JIeTIOTe
Kaxe ka puri blei unu GoxaHcKa puri. boxkaHCka ojiMKa, KOja ce OBIE acolupa,
uMa CBOj€ 3HAYCHE O KOjeM c€ y paay ToBOpH. MyIIKapIiy, KOju Cy MYXEBH TUM
CTBOpEHHMMa, MOPEKIIOM Cy U3 pazIuIuTHX Opiackux npexena Kasu u [launTh, y
WHJIMjCKO] IpkaBu Meranaja, 30By ce u ngat puri Wi 3apo0isenu puri. [Topekio
TOT Ha3WBa je KEIKEBHO. Mako je KoBaHUIIA HACTalla HEABHO, M3pa3 u ngat puri
BEOMa j€ CTap M jaBJba C€ y JeHO] BEJHMKO] U Ba)KHO] IPYIH IMpelama U 30upuu
€THOJIOMIKUX HapaTHBa.

Coduja Komrnnuap, Cpouja
HNuTepTexcTyaiHu acnekT npeaama y Wicked — pomany puxkuuju
I'peropuja MerBajepa

OCHOBHHU TIpeAMET pa3Marpama OBOTa paja Cy MHTEPTEKCTyaTHH OOIHMIIN
npeaama U BbUXOBO BapHupame y (PMKIMOHAIHO] IPO3U Ha MpUMEprUMa poMaHa 3iu-
ya — orcueom u epeme 3ne Bewmuye 3anada, pomany-danrazuju (Parallel novel,
Fantasy novel) xoju, ICTOBpEMEHO, aJIETOPH)CKU KOPECTIOHIUPA C TPOOIeMHUMA CaB-
PEMEHOT YOBEKa y €py CBETCKE TOJIMTHYKO-EKOHOMCKE H KYJITYpHE TII00ai3anuje.

Pa3moTtpenu cy, ipe cBera, AMjaIoONIKy aCTICKTH Hapallfje poMaHa MOBe3aH!
C HEKUM ETHOJIONITKUM U JIEMOHOJIOIIKUM MTpeamhMa, KOju ce y MeraajepoBoj mpo-
31 T10jaBJbY]y y CBOja TPH OCHOBHA OOJIMKA: Ka0 KPAaTKO CAOMIITCHE-U3BEIITAj, KA0
KOHKpeTH3aluja myTeM (adyie U Kao BUILEENN30/HO KazuBamwe. [loceOHa maxkma
nocBeheHa je ananu3u Bapupama eTHONOIIKUX Tpeamba O HACTaHKY CBETA M KUBO-
Ta, Ka0 M JIEMOHOJIOIIKUX Tpe/ama 0 HacTaHKy JloOpa v 31ma IIaBHUM aKTaHTHMa!
Bununckom Kpassuniom Jlypaunom, Bpemenckum 3majem, YapoOmakoM-Kenenom,
Kym6puuxom Bemrruriom, CBetom Endadom/3numom-3nom Bemrrunom 3anana ur.
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Nmajyhu y Bugy MersajepoBo MperIuTame Maraickor 1 MOHOTEUCTHYKOT
ToTvIeIa Ha CBET, Y paay Cy pa3MOTPEHE JI1jaIOIIKO-HHTEPTEKCTYaTHEe U HHTEpMe-
IvjaaHe penaiyje (BepOaHy TEKCT/JTMKOBHU TEKCT) U BAPH]ETETH THX IIpe/Iama ¢
HEKUM OMOIMjCKUM TpeambuMa (CBeTa Kibura; 00KUNHU U yCKPIIHBU 001Yaju...).
OrnicepBUpanu Cy U IMjaJIONIKU YTHUIAJU TIPeamba Ha Bapupame 0ajKu O 3710] BEIll-
TALH U 100pO]j BUIIM (BapHjeTeT ca APUCTEJEBUM MUeiaMa... ).

VY pany je pa3MOTPEHO U HapaTOJIOIIKO MUTAHhEe KOMIIO3UIIHOHE (DYHKIIH]Ee
npeama U BbUXOBUX Bapupama y CTPYKTypupamy Hapaije pomana Wicked, pas-
BUjaly HberoBe ¢adyse u cuxejHe Mpexe, ¢ 003UpoM Ha TO Jla C€ y JTUKOBHMA
OBOT pOMaHa perMHKapHHUpajy moMeHyTa 6uha u3 npenama u 6ajku. 3amnaxa ce Jaa
j€ mpoTen3am JUKoBa 1 Bapupame (hadyne Pomana — unja monmudoHndHA CTPYKTY-
pa npaTH KJIaCUYHY CXeMY aBaHType, KpO3 CTAJIHU MHEPTEKCTYaIHH AUjaJIor C JIH-
KOBHMMA M BapHjaHTaMa Hapaluje rnpeaama 1 0ajK1 — KJIby4HU MeXaHu3aM rpahema
1 pa3Boja oBe (UKIIMOHAIHE poMaHecKHe mpo3e. OHa je, y OCHOBH, MOHOMHUT O
npuBuay /lobpa u 31a, 0 JKUBOTHOM YTy XepOMHE/aHTUXEPOUHE U HEHOM JHja-
OommuHOM pa3BojHOM NyKy o Endade, mpeko Ceete Endade mo 3nmurne-3ne Be-
mruie 3anaaa. C THM y Be3d, pa3MOTPEHH Cy M OOIHIM aujaiora MersajepoBor
pomana ¢ puKIHOHATHUM poMaHOM Yapobmwax uz Oza ®penka baymana, uuju
raBau JukoBu ([oporu, Cnamam Yosek, JlaB, Jlumenu Jlyrap, [Jobpa u 3ma
Bwita, YapoOmaxk...) Takohe maptununupajy y pomany Wicked.

Sofija Ko$nicar, Serbia
Intertextual aspects of legends in WICKID — a fantasy novel by Gregory
Maguire

The main consideration of this paper is focused on the intertextual forms
of legends and their variations in fictional prose, an example of which is the novel
Wicked-The Life and Times of the Wicked Witch of the West, a fantasy novel (Paral-
lel novel) which at the same time allegorically relates to the modern-man problems
in the era of a worldwide political, economic and cultural globalization.

First of all, the dialogue aspects of the narration in the novel are related
to certain etiological and demonological legends which in Maguire’s prose take
three basic forms: a short report, a fabulated situation, and a narrative in sequels.
Special attention is paid to the analysis of varying etiological legends about the
origin of the world and life as well as to demonological legends about the origin
of Good and Evil, where the main actors are Fairy Queen Lurline, Time Dragon,
Wizard —Dwarf, Kumbric Witch, Holly Elphaba/the Wicked-Wicked Witch of the
West etc.

Taking into consideration Maguire’s skillful literary interlacing of pagan
and monotheistic views of the world, some dialogic intertextual and intermedial
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relations (verbal text/visual art text) are also discussed, as well as variations of
these stories with some biblical traditions (the Holy Scriptures; Christmas and
Easter customs, etc). The dialogic influence of legends on variations of the fairy
tale about the wicked witch and the good fairy is also discussed (the variant with
Aristaeu’s bees).

The narratological aspect of the compositional function of the legends and
their variations in the narrative structure of the novel Wicked is also discussed, as
well as development of fabula and plot network, since characters from tradition
and fairy tales are reincarnated in the characters of this book. It is observed that
proteism of characters and variations of the fabula — whose polyphonic structure
follows the classic pattern of adventure through a permanent intertextual dialog
with characters and variants of narration found in legends and fairy tales — are the
key mechanisms of building and developing the prose in this fictional novel. It is
basically a monomyth about the illusion of Good and Evil, about the life path of the
heroine/anti-heroine and her diabolical developmental progression from Elphaba,
then Saint Elphaba, and finally into the Wicked-Wicked Witch of the West. In rela-
tion to this, forms of the dialogue between the Maguire’s novel and the fictional
novel The Wizard of Ozby L. Frank Bauman are also discussed. The characters in
The Wizard of Oz (Dorothy, the Scarecrow, the Lion, the Tin Man, the Good and
the Wicked Witches, the Wizard, etc) also actively participate in the structure of
Wicked as actors in varied stories and as actors of the basic story of the mentioned
monomyth and significantly influence the flow of narration and plot.

*

Haraaua EBrenbeBna Koreannukona, Poccus
Paccka3sbl 0 ki1agax: 00pa3bl — CHOKETbl — KaHPbI

Pycckyto QonbkiopHyto mpo3y O KiagaX MOXHO paccMaTpuBaTh Kak
Pa3sHOKAHPOBBINM KOHITIOMEPAT PACCKa3oB, OOBEIMHEHHBIX EIMHOM XYIO0XKECT-
BEHHOU cuctemoil. JIexxamme B ©X OCHOBE HApOAHBIE MPEACTABICHUS O KIIaJax
MHOT00 Opa3Hbl, HO B3aMMOCBS3aHbl MexX Ty coboil. [Ipu BHemHel amopdHOCTH
pacckasbl O KJlaJjJaX UMEIOT SIBHO BBIPAYKEHHBIE CIOKETHBIE CTPYKTYpPBbl, COOTBETC-
TByIOIIHE crienuruaeckoi 00pa3HOCTH U KaHPOBO-CTUIIEBOMY O()OPMIICHHIO.

OO0pa3 knasa uMeeT ApeBHEHIINE CaKpaIbHO-Maru4ecKue YepThl, CBSI3b C
MHUPOM MH(}OIIOTHYECKHX MEPCOHAXKEH, ¢ 0HON cTopoHbl. C APYroit — OH Npu-
o0peJs1 CHMBOJIMYECKOE 3HAYEHUE «HUCKYIIEHMs JHaBOJIbCKOTO CpedpOoIIFoOMBBIX
paan», cTajl BOCIPUHUMATHCS HE TOJBKO KaK HEXKJAHHOE COKPOBHILE, HO M Kak
onpezesieHHas: MOpalbHO-HPAaBCTBEHHAss Mepa. B-TpeTbuX, BEIMKO 3HaUYE€HHE
OBITOBOTO B3IVISAa HA KJIAJbl KaK Ha CPEICTBO JOCTHIKEHUS PEAIbHOTO MaTepu-
anbHOro Onaromnosyuusi. M, B-ueTBepThIX, 00pa3 Kjaja CB3aH C UCTOPUUYECKOI
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NaMATHIO HApO/a, TaK KakK KiaJbl 0COOCHHO YacTO 3aXOpaHUBAIUCH B TIEPUOIBI
MCTOPUYECKUX M COLMUAIBHBIX MOTPSICEHHIA, CBSI3bIBAIUCH C UCTOPUICCKIMH JIU-
[IaMU, HAPOJaMH U COOBITUSMH. BO3MOXKHO BKIIFOUEHHE MPEICTABICHHUH O KJIagax
Y B KOMITJIEKC COIMATBHO-YTOMMYECKUX BO33PEHUIA.

JloMUHHpOBaHUE KaKOH-TMOO COCTaBisIIOIIEH o0pas3a Kiajga, Hampas-
JeHue pa3paboTKu 0Opa3HON CHUCTEMBbI, BHIOMpaeMble KaKIbIM PacCKa3dyMKOM B
KOHKPETHON KOMMYHHKAaTHBHON CUTYAITUH, OTIPEIEIISIOT CIOXKETHYIO CTPYKTYPY U
YKaHPOBYIO MOJICITb TOBECTBOBaHMS. B pealbHOCTH pacckasbl O KJIagax TOJIbKO Ts-
TOTEIOT K TPAIUIIMOHHO BBIJCIISIEMBIM XaHpaM HECKa30YHOU MPO3bI (ObLTHYKAM,
MIPETaHMsM, JIETeHIaM, YCTHBIM paccKka3aM), 0CTaBasCh nepexomanon ¢popmoit. He-
3aJICHICTBOBAHHBIC B KK/IOM KOHKPETHOM paccKa3e KOMIIOHEHThI 00pa3a Mmpoj1oJi-
KAIOT BIUSATH HA TOBECTBOBAHKE, CO3/1aBaTh Pa3IMYHbIe 0OEPTOHBI B CTUIINCTHYC-
CKOM M DMOIOHAIEHOM 3ByYaHHWH TTPOU3BEICHUSI.

[Toka3arenbHBI B 3TOM OTHOIICHHWH PacCKas3bl O 3aKJIATHIX Kianax. B mx
OCHOBE JIe)KaT MPEICTABICHUS O TOM, YTO KJIJbl O€CIIPEKOCIOBHO MOAYUHSIIOTCS
3aKIISITHIO, HAJIOKCHHOMY Ha HUX. JTH MPOU3BEICHUS UMEIOT OOIIYIO CIOKETHO-
TEMaTUYECKyI0 OCHOBY, HO B CBOCH KOHKPETHOH OOpa3HOCTH MOTYT CO3JaBaTh
COBEPIIEHHO MPOTUBOIIOIOKHYIO IMOIIMOHAIBHYIO aTMoc(hepy: OT Tparndeckoi
(0 peaJIbHBIX YEIOBEUECKUX KEPTBaxX) M0 KOMHYECKOW (0OMaH Kiaaa WM Kia-
JYIIETO KJaJ «Ha CTO IOJIOBY U T. I.), — COOTBETCTBEHHO MPUHUMAs Pa3InYHbIC
’aHPOBbIe (POPMBI, TPUOIIIKASCh, HATIPUMED, TO K CKa3Ke, TO K aHEKJIOTY.

Ha oOmiue CroKeTHbIE M KaHPOBBIC MOJICIT HAKJIA/IbIBAET CBOM KPACKH U
cpena obrToBanuA. Tak «podeccruoHaNbHbIe KI1aJOUCKATeIN» I0-CBOEMY HarloJl-
HSIOT OOBIYHBIE CIOKETHBIE CXeMbl. VX pacckasbl colepar 4pe3BBIYaiiHO TTOJI-
poOHOE OmHMCaHue CONMEPKAHMS KiIaa, IPUMET €ro MECTOHAXOXKICHHS, YCIOBUI
OBIIAJICHHSI UM, YTO CO3JAeT CIIeU(UISCKUN ICTETUIECKUN YPPEKT.

3a0BeHHE psiga BEpOBAaHUI MPUBOIUT K COKPAIICHUIO YHCIA CIOKETOB U
’KaHPOBO-CTUJIEBBIX MOJEIICH paccka3oB o Kiagax. Ho MoCKolbKy TeMa KiiaJloB
BCEI/Ia aKTyalbHa, TO MHOTHE TPAJUIIMOHHBIC SIBIICHUS OOPETAIOT HOBYIO KU3Hb.

Natalia Evgenievna Kotelnikova, Russia
Treasure stories: Images — plots — genres

Russian folk prose about hidden treasures can be seen as a conglomeration
of stories of different genres united by a common artistic system. Folk ideas un-
derlying treasure stories are different, but there is a common thread. Behind their
outward amorphousness there are clear and characteristic plot structures which are
congruent with specific stylistic features of the genre.

To begin with, the buried treasure has age-old sacral and magical features
that are related to the world of mythology. Secondly, in time it acquired a sym-
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bolic meaning of a “diabolical test of greed”, of moral and ethical values. Thirdly,
it is a means of achieving real material prosperity. And finally, it is related to the
historical memory of the people, because the treasure is usually buried at times
of historical and social disturbances and is thus related to historical characters,
peoples and events.

The dominance of any of these components determines the plot structure,
the way the imagery is developed by each narrator in a particular communicative
situation, and the model of narration. In reality, the stories of treasures usually
gravitate toward traditional non-narrative prose genres (bylichkas, legends, sacred
legends) while remaining a transitional form. The elements that are not present
in the story also influence the narration and create diverse stylistic and emotional
tones in the perception of the artwork.

The stories about the cursed treasure are a case in point. They are based
on the notion that there is a curse cast on the treasure. They also share a com-
mon general plot and theme, but their specific imageries create diverse emotional
atmospheres ranging from tragic (about real human victims) to comic (comic re-
placement of difficult conditions for treasure retrieval by easier ones). They can
thus take on various forms of genres ranging from story to anecdote.

Treasure hunters introduce elements of everyday reality into the general
genre models. The hunters’ stories usually contain detailed descriptions of the
treasure’s contents, signposts to be followed and conditions to be met. All this cre-
ates a specific aesthetic effect.

Many beliefs have been forgotten, which has caused a reduction in the
number of subjects and genre models of treasure stories. But since the topic of
treasure is always relevant, many traditional images find their way back into the
treasure stories, taking on a new life.

Margit Koves, India
Legends and anecdotes in Péter Esterhazy’s Little Hungarian Pornography

‘The contrast between oral modes of thought and expression and written
modes took place in literary studies’ and was first of all proved in literary stud-
ies, as Walter J. Ong summarized in Orality and Literacy. Everyday forms of life
in the 1950’s and 60’s in Hungary contained a number of genres and subgenres
mentioned in the call for papers for the ISFNR (BNN) Symposium on Belief Nar-
rative Genres, including urban legend, local legend, migratory legend, news and
rumours, among others. In the area of legend and anecdote the connections with
high literature are clear: legends are narratives with intense content of belief in
the sacred and anecdotes are popular narratives with specific twist(s). Hungarian
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prose originates from anecdotes and the form was enthusiastically accepted and
adopted by most writers even if rejected by some, for example by Endre Ady and
Istvan Orkény.

The connection between joke and anecdote is emphasized, but it is also
highlighted by folklore research that myth and legend can also change into anec-
dotes if their content of belief decreases or is lost. Heroes with miraculous power
are transformed into protagonists of anecdotes, or ‘negative legends’. In his work,
Péter Esterhdzy has used legends, news and rumours by adopting or parodying
them. His novel with the provocative title, Little Hungarian Pornography (1984),
presents minor forms of oral genres existing in the 1950’s - elementary forms of
anecdotes, maxims, stories, jokes, sayings and parables.

Yuri Tynjanov writes about parody by highlighting Dostoevsky’s treatment
of Gogol’s works and Gogol’s correspondence. We can discover a similar relation-
ship between political legends and anecdotes following a deficit of political belief
in a leader.

The birthday celebrations of the Secretary of the Hungarian Communist
Party, Matyas Rakosi in 1952 included the publications of a special book with
stories and poems by Hungarian writers on Rakosi. Many of the pieces written
specially for this book can be classified as pieces of legends. Although part of a
subversive subculture, some parodies were probably circulating at the time of the
publication. Esterhazy’s fourteen anecdotes on Matyas Rakosi in Little Hungar-
ian Pornography are parodies of the pieces in the book and the articles which ap-
peared in contemporary newspapers.

Maprut Kesem, Unguja
IIpenama u anernore y Manoj mahapckoj nopnozpaguju Ilerepa
Ecrepxazmja

“Cyxko0 n3mMely ycMeHux 1 mucaHux oOJIMKa MUILJbEHA U U3pakaBamba J10-
TOAMO C€ Y KIbMKEBHO] TEOPHjU ~ U Ty j€ TPBH MyT U NOTBpheH, Kako je Bontep
[I. Onr (Walter J. Ong) To caxkeTo mpHKa3ao y Aely YcmeHocm u nucmeHocm
(Orality and Literacy). Y cBakogHeBHOM ®KUBOTY 50-ux u 60-ux roguna 20. Bexa y
Malapckoj, mocrojanu cy HeKH O]l )KaHpOBa U MOKAHPOBA MPeIama, Kao ITO CY
ypOaHa npeiama, JJIOKajaHa Mpeiama, npeama 0 MUTpaljamMma, BeCTH, TIIaCHHE. ..

VY npenamuma W aHETJ0TaMa, BE3€ ca BHCOKOM JIUTEPATypOM CY TPET03-
HaTJbHBE: Mpe/laba Cy HapaTUBU ca MPUCYTHUM BEPOBAHEM y CBETO, a aHETIOTe
Cy MOMYJIapHU HApaTUBH KapaKTepUCTHUUHOT oOpra. Mahapcka mpo3a Byue Kope-
HE W3 aHernoTe U Ty (GOpMy OIYIIEBJHEHO j€ MPUXBATHIIA U MIpHiIaroauia Behu-
Ha mHcara, uako cy je Heku, Hip. Enape Aau (Endre Ady) u UmrBan Epkenn
(Istvan Orkény) ombarumu. Y uctpaxusamy (GOIKIOpa HCTUYE CE Ja MUT U Ipe-
Jamke MOTY IOCTAaTH aHeTJ0Te, YKOIHUKO U3 BbUXOBE CaJlp’)KUHE HECTaHE eJleMeHAT
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BEpOBama, TAKO Ja jyHAIM ca YyJleCHOM MOhHM MOCTajy MpOTAarOHUCTH aHETIOTe,
“HeraTMBHOT TIpe/Iama’.

[Terep Ecrepxas3u (Péter Esterhazy) je Ha cinuvaH HauYMH KOPUCTHO TIpe-
Jlamka, BECTH, IIaCMHE, MpucBajajyhm mx u mapoxupajyhu ux. Hberoso nemno
MPOBOKATUBHOT HacioBa Mana mahapcka noprocpaghuja (1984) mpencrasiba
Mame (GopMe YCMEHHX >KaHpOBa Koje Cy moctojaie 50-MX TroaWHa MPOILUIOT
BEKa: OCHOBHE OOJIMKE aHernoTa, MakcuMma, Npuya, Iana, u3peka u napadona.
Jypyuj Tuwanos (YOpiit TunsHOB) nume o napoxauju, uctuuyhu npuctyn [o-
ctojeBckor lorosseBum genuma u lorosbeBoj mpenuciu. CiauyaH OIHOC MPO-
HAJIA3UMO y TOJUTUYKUM TMpefambiMa M aHerjoTaMa Iocie cliabibema Io-
nutudke Bepe y Boly. Tako je, Ha mpumep, polheHmaHCKa TMpociiaBa CeKpeTa-
pa Mabhapcke komyHucTHuke mnaprtuje, Mahama Pakxomuja (Matyds Rékosi),
1952. rogune, 6una mponpaheHa KibUroM Ipuya ¥ necama mahapcKux Muca-
11a O BEMY, JIOK Cy Y YCMEHO] CyOBEp3MBHO] KYITYPH HHUPKYJIHCAIE Mapojuje.
U cBe je To yuno y yerpHaecT EctepxasujeBux anernora o Mahanry Pakonujy, y
Manoj mahapckoj nopnoepaghuju.

Dilip Kumar Kalita, India
Belief narratives as history

Assam, the north eastern state of India, has numerous ethnic groups and
each of them has their own histories, oral or written. The histories of most of these
people begin with a belief narrative which tries to establish the divine origin of
the first monarch of the group. In the process, it can be observed that many of the
originators of kingdoms were born as a result of relationships between gods and
human beings. Normally, the father of such a king was a god, whereas the mother
and the wife were human beings. Some of the kings even came down to this world
directly from heaven.

On the other hand, some kings had magic objects regarded to be instru-
mental in making them successful. Parting with such magic objects would usually
bring the dynasty to ruin. These kinds of belief narratives are shared by the group
of that particular ethnic group and are believed to be true. Of course, modern edu-
cation and perspectives have led to more pragmatic interpretations of such narra-
tives by present day people.

Such narratives are not only told orally but also have been included in vari-
ous written history books. In connection with this, it may be mentioned that Assam
has a very long history of writing histories and most of the histories that were writ-
ten down in the past contain such belief narratives.
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Junann Kymap Kaaura, Unauja
IIpuye-BepoBama Kao uCTOpHja

VY ceBepoUCTOYHO] UH/IMJCKO] ApkKaBU AcaM KHUBE OpojHE €THUUKE rpyIre
U CBE UMAajy CBOj€ UCTOpH]je, ycMeHe Wi nucaHe. OHe 4ecTo Mounmby NpuioM-Be-
poBameEM K0joM ce yTBplyje 60kaHCKO MOPEKIIo MpBOT Biagapa. Jlajbe ce ca3Haje
Jla Cy MHOTH 3a4€THHUIIM KpaJbeBCTaBa poheHH U3 Be3e OOroma M JbYICKHX Ouha.
Oran y TakBOj Be3u 0OOMYHO je 610 OOor, TOK Cy MajKa U »eHa Oue Jbyncka ouha.
Hexwu ox B1agapa cy Ha 0Baj CBET JOIIUIM MPaBo ¢ Heda.

[Topen Tora, HeKU BIagapu MOCEnyjy 4apoOHE MpeaIMeTe KOjU Cy KIbYUHHU
3a ILUXOB YCIIEX, a KaJl Ou OHM Mpenutn y Tyhe pyke, AuHacTHja O 0OUYHO JOXKH-
Bena Kpax. Takee mpuye ce mpeHoce yHyTap €THUUKE IPyTIe KOja Bepyje Y lbUXOBY
uctTuHUTOCT. CaBpeMeHO 00pa3oBame U TOIIE]] Ha CBET JaHac Cy, HapaBHO, J0Be-
JIM 10 BUXOBUX MparMaTuuykuX MHTEPIpeTalyja.

Onu ce He MPeHOoCce YCMEHO, Halla3e Ce U 'y Pa3HUM MHCAHUM HCTOpHjaMa.
AcaM nma yry Tpaauiujy DUCAHUX UCTOPHja U MHOT€ O[] BbUX YKJbY4y]y U IpU-
Yye-BepoBamba.

Ambroz Kvarti¢, Slovenia
Legends are false: Popular pseudo-scientific research into the validity of
belief tales

When a folklorist deals with the contemporary meaning of the concept of
belief, he or she can investigate different actions and deeds of the folklore bearers,
which help verify the truthfulness of the events and characters in the story. Activi-
ties such as ghost hunting, archive research, forum discussions, amateur archeolog-
ical excavations, legend-tripping and other similar activities can be considered as
forms of debunking and are based on the need to establish the verity or falseness of
the story, and are used in a practical manner to verify the content of the story in or-
der to finally come to a conclusion about its truthfulness. Some scientific methods
such as experiments have recently been used which have been particularly fostered
by the appearance of the internet. Such activities are then represented as scientific,
although they rely on the speculative, the mystic, and even the invented.

It seems that the need for this scientific proof of truthfulness in folklore is
a direct consequence of two great social and cultural (ideological) discourses. The
first is journalistic discourse and is defined as an instant production of ‘the truth’.
It uses anti-intellectual models of reality creation, constantly searching for the ex-
traordinary and spectacular and, because of this, often uses the content of contem-
porary folklore (such as conspiracy theories). Mass consumption of its products not
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only helps in the dissemination of folklore, but also makes it easier to deal with the
(non)truth. The second discourse is the scientific paradigm of (logical) positivism,
which insists on all scientific knowledge being confirmed by observation. Over the
last two decades, a significant change has taken place as philosophical positivism
moved from the scientific sphere and spread roots into the pseudoscientific areas of
the internet and popular culture, thus becoming a popular positivism. This is appar-
ent, for example, in popular TV shows with pseudoscientific deconstruction of leg-
ends, but also in the internet debunking groups which create their own mechanisms
of confirmation and refutation of the validity of folk narratives.

AmOpox KBapTuu, CiioBeHuja
IIpenama cy JiaskHa: MOMYJIAPHO MCEYI0-HAYYHO HCTPAKUBAHHE
0 BEPOIOCTOjHOCTH Tpelamha-BepoBamba

Kan ce donknopucra 6aBM caBpeMEHMM 3HAUCHEM IOjMa BjepOBamke, OH
MOX€ MCITUTHBATH PA3IMUUTE aKIMje U JjjeoBamba Hocuiana (oJkiopa, Koje My
MIOMa’Ky Jia TIPOBjepy HCTHHUTOCT Jloral)aja v JTMKOBa U3 MpHye. AKTUBHOCTH, Ko
IITO Cy: JIOB HA J{yXOBE, apXUBCKA MCTPaXHBamba, pacipase mo GopymMuma, ama-
TEpCKa apXeoJIOIIKa UCKONaBamwa, legend-tripping U CIMYHO, Y EHIJIECKOM JE3UKY
Ha3uBajy ce debunking. 11 oBe njenaTHOCTH 3aCHOBaHE Cy Ha IOTPeOH J1a ce yTBP-
I 12 JTY je TIprYa NCTUHHUTA WIIH JIXKHA, a Y TIPAKCH Ce KOPUCTE 3a MPOBjepaBambe
cajip>kaja pHue U Ha Kpajy npecyhyjy o BeHOj HCTUHUTOCTH. Y Ty CBpXY HoYese
Cy Ja ce KOPHUCTE U HayYHE METOJIE, Kao IITO je EKCIIEPUMEHT, IIITO j€ HHTEH3UBU-
paHO MOjaBOM MHTEpHETa. Tako ce OBe JjeaTHOCTU MPECTaBbajy Kao HaydHe,
MAKO CE OCJIamajy Ha CIEKYITaTHBHO, MUCTHYHO, TIa YaK ¥ U3MUIILJBEHO.

Uunu ce 11a je motpeda oBOT, HAyYHOT JOKa3UBamka UCTHHUTOCTH (OJIKIIO-
pa, IMpEeKTHA MOCIEAMIIA Ba BEIMKA APYIITBEHA U KyATypHA (MACOJIONIKA) AHC-
Kypca. [IpBu, HOBUHAPCKU AUCKYPC, Ae(UHUIIE CE KAO0 UCTHHUT HMPOU3BOAEHOM
»ucTrHe«. OH KOPUCTH aHTU-UHTEIEKTYAINCTUYKE MOJIEIIC CTBAPakha PEaTHOCTH,
HENpecTaHO TPakKu M3BAHPEIHO M CHEKTAaKyJIapHO W 300T TOra 4ecTo KOPUCTH
caaprkaj caBpemMeHor (oykiiopa (HIIp. TeopHje 3aBjepe). MacoOBHOM MOTPOILTHOM
ETOBUX MPON3BO/IA, OBAj TUCKYPC HE CaMo Jia MOMaske MHpemy (omkiopa, HETo
oJakiasa 6aBibere (He)uctuHuTourhy. Ipyru auckypc je HayuHa napaaurma (J1o-
TUYHOT) TIO3UTHBH3MA, KOja MHCUCTHPA HAa TOME JIa CBaKO (HAy4HO) 3HAFHE MOpa
OuTH oTBpheHo mocMarpameM. Y TOKY MOCIbEIHE IBUjE ACIICHU]E JTOTOIMIA Ce
BEJIMKa ITPOMjeHa, KaJ| ce pr1030(hcKu MO3UTHUBU3AM U3MECTHO U3 (HayuHe) cepe
U YKOPEHHO C€ Y TICeyI0-HayYHUM MOJpYyYjuMa HHTEPHETA U TOIyJIapHe KYJIType
¥ TaKo IOCTA0 IMOIYJIAPHU MO3UTHBH3aM. T0 je, Ha mpuMjep, YOUJbHBO Y TEICBH-
3MjCKMM €MHUCHjaMa, KOje MPUKa3yjy MCeyl0-HAyYHO PAaCKPUHKABAIbE MPEeaama, a
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HCTO TaKO M Y UHTEPHET debunking rpynama, Koje CTBapajy BJIACTUTE MEXaHU3ME
noTBphuBama U OMOBPraBama BjepoJOCTOJHOCTH (DOKIIOPHUX HAPATHBA.

*

Ermis Lafazanovski, Macedonia
The legend of St. Clement of Ohrid and the petrification of the angel (devil)

The legend of St. Clement of Ohrid and the petrification of the devil is
one of the oldest and most popular contemporary folk narratives not only in Mac-
edonia but in rest of the Balkans as well. This is corroborated by the fact that the
legend entitled Sv. Kliment-Aklemi was published in 1887 in the Sarajevo journal,
Bosanska Vila, and a few variants have recently been published in a contemporary
folk collection in Macedonia. Contemporary variants of this legend show traces of
dualistic bogomilism in the deeper structure of the tale. This testifies to the archaic
structure of the legend which is still interesting for both storytellers and scholars.

Epmuc JlagazanoBckn, Makenonuja
Jlerenna o Kiimmenty OxpuackoM u okaMmemnBame anlena (hasoJia)

Jlerenga o Knumenty OXpHICKOM M OKaMemHBamwy aHhena jeqaH je o
HAjCTapHjUX M YjeIHO W HAJIOMYITApHUjUX CaBPEMEHMX (OIKIOPHHX HapaTHBa y
BE3U Ca OBUM CBelleM, He camMo Y Makenonuju Beh u mmpe. Y mpuiior ToMe ToBOpH 1
YH-EHMIIA 1A j€ OBA JIETeH/1a, Mo HaclIoBoM ,,CB. KinMenTuj-Axiemuj*, 00jaB/reHa
jomur naBue 1887. ronmuHe y capajeBCKOM 4acomnucy ,,bocaHcka Buma“, 10K je HEKOJIH-
KO BapHjaHaTa OBE JIETeH/Ie 3a0€JIeKEHO Y HOBH]jE BpeMe y Make10H 1.

MoTuBcKa aHanu3a crapujer 0eiexerma JIereHe, Kao 1 HOBHjU BapUjaHTHU
3aIHCH, TI0Ka3yjy J1a y HeHO] CTPYKTYPH TIOCTOj€ TyaTUCTUIKH eJIEMEHTH OOTyMuUII-
CKOT KapakTepa, IITO CBEI0YH 0 apXaudHOCTH OBE JIeTeH 1e, Koja joir molyhyje 3aHu-
Mame Ka3uBavya U Hay4yHE jaBHOCTH.

Sandis Laime, Latvia
Narratives about the mysterious death of Kencu Péteritis: Some folkloristic
remarks

Manuscript [23] of the Archives of Latvian Folklore was compiled by Karlis
Bukums in the first half of the 20" century. This collection contains some peculiar
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texts about Kencu Péteritis —a man who, according to local people’s assertions, was
slaughtered by raganas (fairies) and Velns (the Devil). The belief legend motif ‘ra-
ganas suffocate or tickle people to death’ is quite common in north-eastern Latvia.
Narratives based on this motif can be considered warning legends as they tend to
illustrate different norm-breaking situations, e.g., somebody enters the abode of
the raganas (often abandoned cemeteries) at the time of their activity (night or
noon) and is punished for it. Giving a particular name to the raganas’ victims is
a means of increasing the legend’s credibility, and strengthening the positions of
tradition and concrete norms. Meanwhile, descriptions of Kencu Pé&teritis’ death
given in several legends are quite detailed and sound realistic, so they seem to be
based on a real event which took place at the end of the 19" century.

Kenci — the farmstead owned by the father of P&teritis — is situated at the
foot of Zilais kalns (Blue Hill), which was a well known place of abode of raga-
nas. Legends tell that P&teritis was slaughtered at the foot of this hill. One or two
generations later, oral tradition explained that fairies and the devil were involved
in this murder. According to a local interpretation, P&teritis was killed because his
father had promised the soul of his son to the Devil in order to get money to buy
a farmstead. To support this assumption, two Bukums’ informants told the “life
story” of P&teritis. These narratives have been constructed by combining different
types of migratory and local belief legends depicting several episodes of P&teritis’
interaction with supernatural beings before his death.

In this paper I will analyze the function of these legends in connection to
genre related questions. This case proves that the same legend motifs and plots in
different contexts have different functions. It also indicates that different genres of
narratives, combined into a single story, in certain circumstances can be used for
a particular purpose — in this case to resolve a social conflict existing within the
community.

Canguc Jlaume, JlaTBHus
Paccka3sl 0 3arajounoii cmeptu [ereputuca u3 Kenuu (Kencu Péteritis):
HeKoTopbie GoNbKIOPHbIE 3aMedaHus

Pykommch ApxuBa nartelmckoro ¢goiabkiiopa HoMmep 23 Oblia 3anucana Kap-
mucom bykymcom (Karlis Bukums) B Hauane 20-oro Beka. Komiekuus comepkut
HECKOJIBKO pacckasoB o [lerepuruce u3 Kenun (Kencu Péteritis) — denoBeke, Ko-
TOPOTO, KaK YBEPEHBI MECTHBIC JItOAH, youu ¢eu (raganas) u uept. MOTHUB JIeTeH-
16l «(er mymaT Wid mieKoyar JIIAeH A0 CMEepPTH» JOCTaTOYHO PACIPOCTPaHEH B
ceBepo-BocTouHOM JlarBun. OCHOBAaHHBIC HA 3TOM MOTHBE PAaCcCKa3bl MOXKHO CUH-
TaTh MPEAYNPEKAAIOUIUME JIETEHIaMH, TaK KaK OHH, KaK MIPABHUIIO, UJUTIOCTPUPYIOT
CUTYyAIlMH, B KOTOPBIX JIOIU HAPYMIAIOT KaKy-THO0 MPUHATYIO OOIIUHON HOPMY.
Hanpumep, uenoBek oTmnpasisieTcs Ha MecTo ooutanus e (00bYHO — 3a0po-
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IIEHHBIE KJ1a0UIIIa) B MOMEHT UX aKTUBHOCTH (HOYBIO MJIM B TIOJIJICHb) U ObIBaeT
3a 3T0 Haka3zaH. OObIUHO TAKMX JIIOJEH B JIET€HAaX Ha3bIBalOT KOHKPETHBIMU UMeE-
HaMM, YCHWJIMBAsi TaKMM 0Opa3oM JIOCTOBEPHOCTH JIET€H/bl U YKPEIUIAs MO3ULUU
KOHKPETHOM HOpMBL. Mexay TeM cmepTs Ilerepuruca uz Kenun BO MHOTHX JIET€H-
Jlax OMKCaHa JAOBOJIBHO MOIPOOHO U 3BYUUT PEATUCTUYHO, TOITOMY Ka)KeTCsl, UTO
OHHU OCHOBaHBI Ha peajbHOM COOBITHH, IPOU3OLIE/IIEM B KOHLE 19-0r0 Beka.

Kenun (Kenci) — xyTop, npunaanexamuii oty Ilerepuruca — pacno-
noxeH y nonHoxus Cunelt ropsl (Zilais kalns), koropasi cauTtanack MecTom oou-
TaHus Qei. Jlerenapl ropopst, uto Ilerepuruc Obl1 YOUT Y IOAHOMKUS 3TOU TOPBI.
[To3xe eriie 0JJHO MK J1BA TIOKOJICHUS 3TO YOMICTBO CBSI3BIBAJIO C (DESIMH U UEPTOM.
B koHTekcTe nHTEprpeTali MECTHBIX kuTenel ¢eu u uept younu [lerepuruca,
MIOTOMY YTO €ro OoTell o0elan AyIly CBOEro eIié HepoXAEHHOIO ChIHA YepTy 3a
JCHbI'H, YTOOBI KyIUTh XyTOp. B moaaep:kky 3Toro npearoaoKeHus J1Ba paccKas-
yuka noseaanu Kapnucy Bykymcy uctopuio xu3nu Ilereputuca. Otu pacckassl
ObUIN MOCTPOEHBI MyTeM OObEJUHEHUS Pa3IMYHbIX MUIPUPYIOIIUX U MECTHBIX
JIeTeH]1, B KOTOPBIX M300paskeHbl HEKOTOPBIE AMM30/1bI U3 ku3HM [leTepuruca, rae
OH BCTpeyaeTcsi U 0OpeTcsi CO CBEPXbECTECTBEHHBIMU TBAPSIMH.

B noknane QyHkimum 3THX JiereHa OyayT NpOaHaJIM3UPOBaHbl B KOHTEKCTE
BOIIPOCOB, CBSI3aHHBIX C IOBECTBOBATEIbHBIMH JKaHpaMH. Pe3ynrarsl aHanusa no-
Ka3bIBAIOT, YTO OJAHHUM M TEM K€ MOTHBAM M CIOKETaM JIET€H]| B PAa3HbIX KOHTEKC-
TaxX CBOMCTBEHHO MMETh pa3inuuHble QyHKUUH. OHU Takke YKa3bIBAIOT HA TO, YTO
pacckasbl pa3zInyHbIX JKAHPOB INPU OMPEIENCHHBIX 00CTOATENbCTBAX MOTYT OBITh
00BbETMHEHBI U UCTIONIb30BaHbI ISl IOCTUKEHUS OJJHOM 11€/1M — B JAHHOM Clly4ae Jyis
pa3pelieHns CyIEeCTBYIOIIEr0 COLNAIbHOTO KOH(IUKTA B HEOObIION 00LIKHE.

Galina Lozanova, Bulgaria
A biblical interpretation of a folk narrative about Noah’s flood

The story about the developments on Noah’s Ark after the Devil succeeds in
sneaking on board (AT 825) is well-known to both Christian (C) and Muslim (M)
narrators in Bulgaria. It comprises the following motifs: (1) The Devil enters the
Ark holding onto the tail of a donkey/goat and is involuntarily invited in by Noah
himself. (2) The Devil in the form of a mouse makes a hole in the bottom of the
Ark. He either creates mice or persuades a mouse to gnaw away at the bottom of
the Ark. In some variations mice act independently of the Devil’s incitement (C).
(3) A leak appears and two animals help to solve the problem: the cat who eats the
naughty mouse (M) and the snake who stops up the leak with its body (curling up or
using its tail — C+M). (4) The snake is rewarded by the grateful animals and Noah
promising that from that time on it could eat only ‘the most delicious meat or blood
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in the world’. (5) A mosquito is sent to taste the blood of all animals and to tell
the others the results of the inquiry — human meat or blood appear to be ‘the most
delicious‘. (6) A swallow intercepts the mosquito on its way back and pecks out its
tongue to prevent him from telling the bad news. (7) The angry snake tries to catch
the swallow but only takes hold of some feathers of its tail. (8) The mosquito can
pronounce only ‘zh-zh-zh’ and the animals decide he wants to say that the frog’s
(Bulg. ‘zhaba’) is ‘the most delicious meat or blood in the world’. (9) Noah is angry
with the snake and cuts its body to pieces and then throws it in the fire.

The story is rife with etiological motifs of three types: 1) New animals
appear (mice, cats, pigs — mainly in Muslim narratives; bloodsucking vermin —
fleas, lice). 2) Some birds, insects and reptiles change their appearance (swallow,
mosquito, snake). 3) ‘natural’ dietary habits of some animals are established (cats
eat mice; snakes eat mice and frogs; vermin eat blood; pigs eat waste products).
Only the snake’s wish to eat human meat or blood seems to the other animals to be
‘unnatural’ and ‘sinful” and they unite together against the snake to prevent it.

The motif of the snake as a‘perfidious helpful animal” who is, most prob-
ably, the snake of Genesis, 3: 1-5 is further analysed in the paper with the back-
ground of some common themes of the Abrahamic religions: the parallel between
the Flood story and the story of Creation; the sinfulness of the pre-diluvian genera-
tions and the violation of the hierarchy among man and animals; and finally — the
prohibition to shed human blood and the establishment of new dietary laws in
Noah’s Covenant after the Flood.

I'asimna JlozanoBa, buarapus
bubaeiickass uHTepnperanusi HAPpoAHOM Jerenabl o [lorome

Jlerenaa OT TOM, 4TO CIY4YMJIOCH IOCJIE TOTO KakK JAbSBOJI YCIEN HMPOHHK-
HyTb Ha Kopabap Hos (AT 825) xoporo u3BecTHa M XpUCTUSIHAM U MYCYJIbMaHaM
B bonrapun. OHa coctout u3 Heckonbkux MoTuBOB: (1) HecMoTps Ha 3amper, 1bs-
BOJI IIOJHUMAETCS Ha Kopalllb, yXBAaTUBILKUChH 3a XBOCT Ocia/ko3na, a cam Hoil He-
BOJILHO JI0omycKaeT ero; (2) JpsBon B oOpase MbIIIM JeTaeT IbIpy B Kopabie; co-
3[JaHHAsl UM MBIIIb MIPOTPHI3AET JAHO KOPaOisl; WIM B HEKOTOPHIX BAPHAHTAX MBIIIb
JIeNCTBYET CaMOCTOSITENBHO OT AbsiBOIA; (3) B kopabie nosBisercs npoborHa 1 1Boe
’KUBOTHBI TIOMOTAIOT Pa3pelIuTh BO3HHUKIIYIO MPOOIEMMY: KOLIKA ChEAACT MBIIIIb;
3Mesl 3aThIKaeT MPOOOMHY CBOUM TEJIOM/XBOCTOM. (4) 3Mes monydaeT Harpaay: Oma-
rofapHsle x1BoTHbIE 1 Hoil 00emmarot, 4To ¢ Tex nop oHa MoaydaeT NpaBo KOPMUTb-
csl ,,caMbIM BKYCHBIM MsICOM/KpOBbI0 B Mupe”. (5) Komapa moceuiaror nmomnpo6oBarh
KpPOBb BCEX JKMBOTHBIX, YTOObI YCTAHOBHTH KOTOPash KPOBB/KOTOPOE MSCO ,,camble
BKYCHbIE” — OKa3bIBa€TCsl, YTO ITO yeloBeyeckas KpoBb/Msco. (6) JlacTouka BbIKiIe-
BBIBACT SI3BIK KOMapa, 4TOOBI OH HE MOT cooOmuTh pesynsrar. (7) Cepauras 3mes
npoOyeT moiMarh JIACTOUKY, HO YCIIEBAET TOJbKO OTOPBATh HECKOJIBKO MEPHEB U3 €€
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xBocta; (8) Komap, MUIIMBIINCH sI3bIKA, YCIIEBACT MPOUZHECTH TOJIBKO ,,K-K-K~ U
’KMBOTHBIC PEIIAIOT, YTO OH XOYeT CKa3aTh 4TO ,,caMOE€ BKYCHOE MSICO — ATO MSCO
xabbr”. (9) Hoit Haka3bIBaeT 3MEI0 — pacceKaeT ee Ha KyCKH U OpOocaeT UX B OTOHb.

Jlerenga comepXUT MHOTO 3THOJOTMYECKUX MOTHBOB, MPEUMYIIECTBEHHO
TPEX TUIIOB: 1) MOSIBISIOTCS] HOBBIE YKMBOTHBIC BUIBI (MBI, KOIIKHA, CBUHBU — ITOC-
JeHUEe B MYCYJIbMaHCKUX BapHaHTaX; HACEKOMbIE, MUTAIOUIMECS KPOBbIO — BIIH,
0110x¥); 2) BHENIHOCTh HEKOTOPHIX MTHI], HACCKOMBIX H MPECMBIKAIOIIUXCS TEPIHT
M3MEHEHHUs (JTaCTOYKH, KOMapa, 3MeHn); 3) yCTaHaBIMBAIOTCS ,,6CTECTBEHHBIC MUTA-
TEJIbHBIE XaPAKTEPUCTUKU HEKOTOPBIX )KUBOTHBIX (KOLIKU MUTAIOTCS MBIIIAMU, 3MEH
— MBIIIAMHU ¥ 3¢MHOBOJHBIMU; HACEKOMBIE — KPOBBIO; CBUHBH — OTOpocamu). Toibko
KEJTaHWEe 3MEH MMUTAThCS YeJI0BEUYECKON KPaBbhIO/MICOM BOCIPUHUMAETCS OCTaJIbHbI-
MU KUBOTHBIMH ,,lIPOTHUBOECTECTBEHHBIM | ,,’PEIIHBIM” U OHU OOBETHHSIOTCS, YTO-
OBI 3TO JKEJIaHKME HE MCIIOIHUIOCE.

B noxnane MoTuB ,,3Mes-KOBapHOE KUBOTHOE MOMOIIHUK (BEPOSITHO 3TO
3mest u3 Kuuru beitus, 3: 1—5) pacemoTpen Ha (poHe HEKOTOPBIX OOIIHX 1T AB-
paMUYECKUX PENUTUN TeM: apaienu Mexay uctopueit [lorona u ucropueit Co-
TBOPEHUS; TPEXOBHOCTh JIOMOTOMHBIX MOKOJICHUH M HAPYIIEHUE YCTAaHOBICHHOU
nipu COTBOpEHUHU HepapXuu MEXIy YEIOBEKOM M KUBOTHBIMH; 3aIIPET MPOJIMBAThH
YEJI0BEYECKYIO KPOBb U YCTAHOBJICHUE HOBBIX JIMETAPHBIX 3aKOHOB B 3aBere Host
mocie Iloroma.

Cuexana MapkoBuh, Cponja
KyarypHoucTopujcka npeanama y caBpeMeHUM Ka3uBambuMa u3 Jlepua

TepeHcko HCTpaXkUBabe MPO3HOT HAPOJHOT CTBAPAJIALITBA, KOj€ j€ IPe jeIHe
JCTICHH]je CITPOBEICHO Ha TipocTopy JleBua (TepuTopuje Koja ce Hala3u y EHTPAIHO]
Cpbuju, uzmely I'pyxe, benunie n Temuuha), mokaszano je u3pasuTy JOMUHAIH]Y
KYJITYPHOUCTOPH]CKUX MPe/iamba y OHOCY Ha ocTalie Mpo3He BpcTe. McTpaxuBame
j€ pearm30BaHo C IUJBEM JIa C€ Ha TEPEHY, Y HETTOCPEIHOM KOHTAKTy Ca CTAHOBHUIIH-
Ma OBora Kpaja, MarHeTo(hOHCKH 3a0esieke BapHjaHTe MPHUIOBEIaKa U pe/ama Koje
Cy IIPUCYTHE y CaBPEMEHOM >KMBOTY, IOCJE Yera Cy TPAHCKPUIITH MarHeTo(OHCKUX
3amnca KIacu(UKOBaHW HAa OCHOBY YOUECHUX JKAHPOBCKHUX KapaKTEPUCTHKA.

3anucy KyATypHOMCTOPH]CKHX TpeAama MOCMaTpaHu Cy CHHXPOHUjCKU (Y
BHILIE CeJla), aJIM je YIoTpeOJbeH U IMjaXpOHU]CKH METO, KaJ] Cy TIOCTOjaja cTapuja
oenexema. [Ipu Tome ce oOpahana naxkma U Ha yJIOTy Ka3uBada v MOCEOHOCTH CBa-
KOT OJ] ’bHIX, K20 U Ha yuelhe 3ajeHHIIe Y O0ONUKOBambY HapaTHBa. A MOCeOHO je uc-
MUTUBAHO BEPOBALE (WIIN CYMEba) Y KUCTHHUTOCT) Ka3uBama. [JlaBHE JTUKOBE UCTO-
PH]CKUX TIpearma MPeaCcTaBsbajy JyHaIll KOJU NMa]y CBOj€ UCTOPH]CKE TIPOTOTUTIOBE
U KUBEIM Cy y PacloHy of IiecT BekoBa (kHe3 Jlazap, nmapuiia Mununa, [Tpokite-
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ta Jepuna, Hukona Antomanosuh, kpass [letap Kapahophesuh). Anu y oBum mpe-
JamMMa TIPUIIOBE/IA CE U O JOCEJbEHUIIMMA U I0CEIhaBamby, O JbYAUMA OJ] JIOKAJTHOT
3Hauaja Koju ce, Kao W MO3HAaTe JTMYHOCTH, BE3Y]y 3a MOjeAMHA MECTa, 3a J0KUBJbA]je
¥ 301Bama, 001MKyjyhu ce y TeMaTcke CTPYKTYpe OIIITEYCBOjeHE Y TPAAULH]H.

VY pany ce HCTIUTY]y ¥ IPOKUMAamba KYJITYPHUCTOPH]JCKUX Ca €THOJIOMIKUM U
JIEMOHOJIIOIIIKUM IpeAabuMa.

Snezana Markovi¢, Serbia
Cultural and historical legends in modern narrations from Levac

Field research of folk oral prose that was conducted a decade ago in the
territory of Levac (which is positioned in central Serbia, between Gruza, Belica
and Temnic) has shown a significant domination of cultural and historical legends
when compared with other oral genres. The research was conducted with the goal
of recording the stories and legends as people narrate them today.

These historical and cultural legends were recorded in different villages
and a diachronic method was also used when possible, in addition to a synchronic
method. Special attention was given to the role and individuality of the storytell-
ers as well as to the community. The storyteller’s belief in the stories they told
was also examined. Many historical personalities were mentioned in these his-
torical legends, including Czar Lazar, Czarina Milica, the Damned Jerina, Nikola
Altomanovic, King Petar Karadjordjevic and others. These legends also speak of
newcomers and migrations, local people, their experiences and occurrences of
the miraculous. All this was thematically shaped into traditionally acknowledged
structures.

Our research shows that historical and cultural legends persevere and are
passed on, with their basic characteristics preserved despite some evident etiologi-
cal and demonic features.

Ljiljana Marks, Croatia
Belief - Memorat — Legend

Croatian research into oral tradition from the mid-19" century was prompt-
ed on the one hand by romantic patriotic zeal but, on the other, also found its un-
derlying scholarly thread and justification within the aura of then-current European
research (Kukuljevi¢, Vraz, Valjavec). At the end of the century, Antun Radi¢ pub-
lished his Osnova za sabiranje i proucavanje grade o narodnom Zivotu [Basics for
Collecting and Studying Material on Popular Life], which was more than a mere
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collection of instructions and aids for associates but rather also a programmatic
document of folkloristics, a newly established field of scholarship in Croatia. Both
stimuli resulted in very numerous notations of mythic legends, which are highly
diverse and have been included in various ways in collections of oral prose right
up until the present day. Interpretations have always depended on the profession
of the researcher. However, genre issues and resulting terminological distinctions
between beliefs, stories and legends have remained unresolved until today.

This paper examines the genre similarity/sameness between legends and
beliefs and/or whether the term beliefs in Croatian ethnology corresponds to, and
to what extent, the narrative type of memorat, the Erlebnissage or Glaubensage in
oral literary research, which rely primarily on literary theoretical literature rather
than on ethnological or anthropological literature. Consideration is given to the
possible interpretation of beliefs as the lowest stage of legends and memorats,
from whence broader narrative forms (fabulates) can later develop, or they can
also submerge to a formally and stylistically neutral utterance on magical or apo-
tropaic procedures.

Jbuibana Mapkce, XpBarcka
BepoBame — MemMopar — npegame

XpBarcka UCTpaXKUBamba YCMEHE Tpaaulije u3 cpeaune 19. Beka, ¢ jenHe
CTpaHe, MOJICTAaKHYTa Cy POMaHTHYAPCKUM POJ0JbyOMBUM 3aHOCOM, aJl CBOjY Ha-
YUYHY MOTKY Y OIIPaBIake MPOHAa3e U y OKBUPUMAa OHOBPEMECHUX aKTYCITHUX €B-
porickux ucrpaxkuBama (Kykymesuh, Bpas, Basbasen). Autyn Paguh kpajem 19.
Beka 00jaBibyje OcHo8y 3a cabuparse u npoyuasaree epahe 0 HapOOHOM HCUBOMY,
KOja HHUje Omia camo 30MpKa ymyTcTaBa W moMmoh capajHuiiuma, Beh u mporpa-
MaTCKHU JJOKYMEHT (DOIKIOPHCTHUKE, HOBOyTeMEJheHe HayKe y XpBarckoj. Oba cy
MOJICTUIIAja pe3yJTHpaia OPOJHUM 3aITMCMMa MUTCKHUX TPEIarmba, BP0 PA3HOINKO
W pa3IMyYUTO YBPIITEHHUX CBE JI0 JaHAC Y 30MpKe ycMeHe npo3e. MHTepperamyje
Cy YBEK 3aBHCHJIE OfI CTpyKe HcTpakuBaya. MehyTum, 10 naHac cy ocraie He-
peleHe )KaHpPOBCKe, T1a THME M TEPMHHOJIOINIKE AUCTUHKIM]e u3Mel)y BepoBama,
MeMopara | mpe/ama.

Pan pasmarpa >kaHpPOBCKE CIMYHOCTH/MCTOBETHOCTH H3Mely mpenama
U BEpOBama, OTHOCHO y HEMY Ce T0CTaB/ba MUTAKE JIa JIM 10jaM BEpOBama y
XpBaTCKO] €THOJIOTHjU OJrOBapa, W KOJMKO, MPHUIOBEIAYKOM THITY MEMOopara,
Erlebnissage umu Glaubensage y yCMEHOKIMKEBHUM HCTPAXKHUBAKBIMA, KOja T10-
YUBajy Mpe Ha KHBHKEBHOTCOPHJCKOj HETO HA €THOJIOIIKO] MM aHTPOTIOJIOIIKO]
nutepatypu. Pazmarpa ce moryha uHTEprnperaiiyja BepoBama Kao HyATOT CTENeHa
npeaama, MeEMopara, U3 Kojer OH/1a MOXe J1a ce pa3BHje IUPU HAPAaTHBHHU OOJIHK
(dabynar), anu 1 1a MOTOHE M0 (POPMATHO M CTHIICKH HEyTPAIHOT MCKa3a O Ma-
THjCKUM HJIM arlOTPOIEjCKUM MOCTYIIUMA.
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Oxcana MUKUTEHKO, YKpaiHa
@DopMbl HAPPALUM B KOHTEKCTE 00PSIA0BOr0 OIeHUsI HA/l YMepPIINM:
aACNeKT NMParMaTuku (YKpPauHCKUE U I0KHOCIABIHCKHE MapaJLIesin)

B noxmnane peub OyzeT uaATH O TPATUITMOHHOW YCTHOM IMTOBECTBOBATEILHOM
Tpaauluu norpedbaabHOro 00psiaa, a UMEHHO O PUTYalTbHO PETIAMEHTHPOBAHHOM
TPAIUIIMU Happaluu (B Pa3IMYHBIX €€ MPOSBICHUSX U PA3TUYHOM KAHPOBOM
o opMIIEHHH ) BO BPEMSI OTIPEICIICHHOTO MOMEHTA TPAAUITMOHHOTO 00psiia— HOY-
HOTO O/IeHMs Ha/l YMEPIIMM B YKPAWHCKOH M GaJIkaHOCIABSHCKOM (hOIBKIOPHOI
Tpaguimu. OCTaHaBIMBAsCh MMEHHO Ha HApPAaTUBHOM TPaIUIIMU, TIPEK/E BCETO
Ha OMOJIEHHBIX M KOCMOTOHHUYECKHX JIETeH1aX, MU(DOTOTHIECKUX U HCTOPHUIECKUX
MpeJaHusX U pacckaszax, MOBEPUSX U BEPOBAHUSX, OBLITMYKAX-MEMOpATax M ObI-
BaJbIIIMHAX-(PaldynaTax, a TAK)Ke JIMYHBIX BOCIIOMUHAHUAX, CIIyXaX, HEOBUIUIAX U
Ip., MOMyTHO Oy/eM KacaThCsl U UHBIX (PopM BepOanbHOM 00pSA0BOM MapaurMbl,
OBITYIOIIUX B PUTYyaJie HOYHOTO OJICHUsI, — IJIa4Yeil, MeCeH PEIUTHO3HOTO XapaK-
Tepa, 3arajiok, UITPOBBIX TEKCTOB U T. 1., €CIU (PYHKIIMOHAIBHO U CEMAaHTHYECKHU
naHHbIe (JOPMBI CIIOBECHOTO BBIPAKEHUSI COOTBETCTBYIOT TEKCTY HAPPATUBHOMY,
WHauYe TOBOPsI, KOT/Ia BepOAIbHBIC €IMHUIIBI CTAHOBSITCS 3HAKAMHU-IKBUBAJICHTAMU
B KOHTEKCTE 00psijia, YTO YUYUTHIBAET BOZMOKHOCTh ITOCTAHOBKH BOIIPOCA «IKBHU-
BaJICHTHOCTH OTHOCHUTENHHO JF000TO peueBoro akray (SIkoOcoH).

Oksana Mykytenko, Ukraine
Forms of narration in the context of ritual vigil over the dead:
The pragmatic aspect (Ukrainian and South Slavic parallels)

This paper deals with the issue of oral narrative tradition of funeral rites
in its various manifestations during the ritual vigil over the dead. Special atten-
tion will be paid to Christian comogonic, mythological and historical legends,
personal recollections and gossip. We will also deal with other forms of verbal
ritual paradigms of the ritual night vigil — laments, riddles, dramas, etc. when
they functionally and semantically correspond to a narrative text, in other words,
when verbal units become equivalent signs in the ritual context, bearing in mind
the possibility of questioning the “equivalence of any speech act that refers to it”
(Jacobson).
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Hapna Muaowmesuh HBophesuh, Cpouja
OcBpT Ha HCTPA)KUBAKA NPeaba y CPICKOj HAYLH

Pan naje cunTeTHYaH nperies UCTpakKUBamba Mpeama y CPICKOj HAyIH,
O]l TIpBUX pa3Mmarpama Byka Kapanuha, xoju ce Ha nHunujatuBy JakoBa ['puma
3a Mpeaama 3aMHTEPEeCcOoBaA0 CpeaAHOM 19. Beka, MPeKo BaXKHUJUX MTOTOHUX CTa-
BOBa MpeMa OBOj HAPAaTUBHO] rpahu, 10 CaBPEMEHHX UCTPAKUBAhA.

VY pany cy U31BOjeHa Ba BUJA IpUiiasa npeaamuMa. Y MPBOM U OCHOB-
HOM BHUJly, IIpe/laba Ce€ carjie[jaBajy Kao KaHPOBCKE KaTeropHje y OKBHUPY YC-
MEHEe MPUIOBEIHE MTPO3€ U BHUXOBO MpoydaBamke IpaTu ce Kpo3 (aze pa3BUTKa
cpricke Qonkmopuctuke. Y modeTHoj da3u, mpenama ce HaOpajajy ca IMPHUIio-
BETKaMa y jeIHO] paBHU. YOUaBamkEM HHUXOBE Pa3IMYUTOCTH O MPUIIOBEIAKA,
C jeZlHe CTpaHe, Kao U MpeceKa 3ajeJHUUYKUX eJeMeHaTa caMuX npeaama (HIIp.
BEPOBAE Y «BEPOJOCTOJHOCT» Ka3UBama; morpeda 3a oljanrmaBambeM, UTL.),
JI0J1a3U JI0 BbUXOBOT U3/[Bajarha, alli CE MOCTaBJba U MUTAE J1a JIM OHA, YOIIIITE,
npunaaajy ymernoctu peun. C pyre cTpaHe, 3anaxkame BbUXOBE XeTepOreHoC-
TH, y OKBUPY U3[IBOj€HE CKyIIHMHE, JTOBOJIM JI0 MPBUX MOKYIIaja Kiacudukamja
y3 MHOTOOpPOjHE TEPMHHOJIOIIKE HEY]ETHAYECHOCTH, YCIOBJbEHE Beh yCBOjeHUM
[I0jMOBHUMA Y JIOKAJIHOj WJIM OINIITEHAIIMOHAIHO] TpaAuLHju. Pa3BUTKOM HCTO-
pYje U Teopuje HapoJHE KHHWKEBHOCTH (LITO je Y CPICKO] HAyYHO] CPEIWHHU
yoOu4ajeH U AyroTpajHH Ha3uB 3a (POJIKIOPHUCTHUKY ), MpeoBaljyje CTAaHOBUIIITE
7la Tpe/laba jecy KIbMKeBHA YMETHOCT. Y 3aBHCHOCTH O]l KPUTUYKUX IpaBa-
11a, U3y4aBajy C€ CH)KEjHO-TeMaTCKe OCHOBE Tpeama, BapujaHTe U mapasene,
Tpara ce 3a MOPEeKJIOM MOTHBA, Ja Ou Tek apyra noisoBuHa 20. Beka JoHeENa
pasMarpama O HBHUXOBO] THUIIOJIIOTHjH, CTPYKTYPH, MOP(OJIOTHjU, APYIITBEHO]
GyHKUMjU, CTUIN3ALMjU, HAUUHY HWHTEpIIpeTalnuje, KOMyHUKAMOHOM JIAHILY,
CEMaHTHIIM, CEMUOTHUIIN UTH. biaucka cprckoj (poIKIOPUCTUIIM U 3aTO TITO jJy
je Ha CBOjeBpCTaH, EeMIHUPUjCKU HauMH aHTHIMNHpao Byk Kapapmh, Bex mpe
HETO IIITO CE T0jaBuja — OyAUMIICIITAaHCKa KaTeropusaiuja npeaama u3 1963.
MocTaja je pernepHa Tauka 3a JUCTUHKIM]Y u3Mel)y jkaHpoBa, a CaMUM THUM
Y 3a Mperno3HaBama HUXOBOT y3ajaMHOT MPOKMMama ca IpyruMm Bpcrama. To,
1o celu ce pa3yMe, HHje 3HAYUIIO «IIPey3UMamEe IIpaBa» MpoydaBama rnpeaama
o «(ponknopa uneja», Beh caMuM TUM IITO IpEJamke jecTe OTBOpeHa (Gopma.
Hamporus. [lo u3paxaja gonaze MyaTHANCIUIUIMHAPHA UCTPAXKUBamka, Koja ce
Beh y nmpBoj nmosioBuHu U cpeauHoM 20. Beka 6aBe OTHOCOM BepOajiHe yCMEHE
TpaJuIyje mpeMa KyJaTypu U UCTOPHjU.

HcrpaxuBame npeama y OKBUPY JAPYTUX HAyKa, TI€ OHA HUCY OCHOBHH
MpeAMeT pa3Marpama, NpecTaB/ba IPyrd BUJ Mpuia3za. AKO U OCTaBUMO IO
CTpaHM MojeauHauHa (opmaiHa orpahuBama €THOJIOTA O HAPOJIHE KHbHKEB-
HOCTH, OHa UM, Y CYIITHHH, CIy>KE€ Ka0 U3BOP M IMOTBP/Ia ETHOJOIIKUX U €THOT -
padckux YMIBEHUIIA, 1a OM ce Yy MHOTHM CTyIHjaMa BepOajHO U HEBEepOATHO
MCKa3UBamkE TPAIULINA]E€ CMATPAJIO KOMIIJIEMEHTAPHHM.
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[ToceGHO MecTo 3ay3uMa CpIICKa HCTOPHjCKa HayKa, Y KOjOj UCTOpUjCcKa U
KYJITYPHO-HCTOPH]jCKa Mpelakba HUCY Omia camo y (DyHKIMjU TyMada UCTOpH]jE.
Oma cy, IpeBacxoIHO, Ha PeJlalliji: UCTOPH]jCKa HICTHHA/yMETHUYKA TPAHCIIO3H-
1IMja, ca HAyYHOM JIMCTAHIIOM WJIU 0e3 Be, 3aBUCHO O] pa3Boja ucTopuorpaduje
— OTKpHBaja CBOJy TpajHy AYyXOBHY U ICUXOJIOLIKY Moh, yOea/buBO ce HaMeT-
HYBIIIM Kao MMOCceOHa KaTeropuja, ca CBUM CBOjUM >KaHPOBCKHM CBOjCTBHMA.

Nada MiloSevi¢ Pordevié, Serbia
A survey of approaches to legends in Serbian scholarship

This paper hopes to offer a short survey of approaches to legend as a genre
in Serbian scholarship, beginning with the attempt made in the 19th century by
Vuk Karadzi¢, under the direct influence of Jacob Grimm, and ending with con-
temporary research.

For the sake of clarity, we tried to follow the phases of this research.

It seems that Karadzi¢’s approach to legends was neglected for quite some
time during the first phase. There were no theoretical distinctions between legends
and folktales during the second half of the 19th and the first decade of the 20th
century. Numerous studies of oral narratives in general relied on current literary
criticism, discussed history and development of narratives, their origin, migration
and parallel motifs. Consequently, specific qualities of legends have been recog-
nized, alongside with the problem of terminological inconsistency.

In the second phase, a classification of legends established in Budapest in
1963 (Tagung der Sagenkommission of ISFNR) which was later further devel-
oped, were acknowledged by Serbian folklorists, mainly because of the compat-
ibility of that classification with Karadzi¢’s initial observations and which was
confirmed by fieldwork.

Folklorists, anthropologists and historians of oral literature shared a com-
mon interest in legends which increased in the second half of the 20th century.
Scholars interested in legends discussed their stylization, typology, structure and
content as well as important characters, morphology, social functions, semantics,
semiotics, etc. The genre was permanently defined in relation to truth and belief,
and the narrator’s view of the events recounted.

The specific problem of this research has been the correlation between his-
torical legends and historical events, materialized as a ‘historical truth’.
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Maria Ines Palleiro, Argentina
The ghost of the church: Rites and belief in an Argentinean urban legend

In this presentation, I deal with an Argentinean ghost, Felicitas Guerrero.
Felicitas was a young widow who actually existed at the end of the 20th century.
She was about to get married for the second time when she passed away under
mysterious circumstances. It is said that she was killed by one of her two lov-
ers a few days before her engagement. After her tragic demise, her family built
a Catholic temple in her memory, the Church of St. Felicitas, where she was
buried. From that moment on, it has been said that her ghost can be seen from
time to time on the top of the church, especially on the night of the anniversary
of her death.

Because of her tragic love story, Felicitas is considered by young people
as a protector against unrequited love. This is why young girls used to leave a
white handkerchief tied to the door of the church as a ritual offering to Felicitas
asking for her protection in their love affairs.

In this paper, I analyse an oral narrative classified as the ‘urban legend’
of Felicitas, and its intertextual connection with other discursive manifestations
regarding her tragic history. I consider both a film and other narrative texts such
as the one placed in the main room of the small museum of the Church of St Fe-
licitas. Felicitas’ biographical references are related to the history of the Barracas
neighbourhood as well as to the belief legend in her ghostly apparition. Some
references in a tourist itinerary that takes place every year during the Night of
Museums when this small museum is freely open to the public are also included.
Although this itinerary is focused on historic aspects, visitors are also told about
the Felicitas legend.

This analysis is contextualized as a part of some more extensive research
into haunted girls and houses in the urban area of Buenos Aires and the fictionali-
zation processes of history in belief narratives. These narratives are seen as a po-
etic invention of an ancient ‘European tradition’ for ‘new’ Latin American urban
centres such as Buenos Aires.

Mapuja Umec I1asenpo, ApreHTHHA
Jyx u3 npkBe: 00peay U BepoBamba y jeJTHOM apreHTHHCKOM ypOaHoM
npeaamy

Tema oBor pama je aprentmHcku nyx Demmcurac I'epepo (Felicitas
Guerrero). To je Ouna mitajga yaoBHIIa Koja je xKuBena kpajeMm 19. Beka u ympia
TO/1 YyIHUM OKOJTHOCTHMA HETOCPEIHO Mpe CBOje Apyre ynaje. Bepyje ce na jy
je youo jenaH o1 1Bojulie JbyOaBHHKA, HEKOJIUKO JaHa rpes Bepuady. [locie Tpa-

49



THYHE CMPTH MTOPOJIHIIA j€ Y FeHY YacT U3rpajuiia KaToJHMYKHA Xpam, HIpKBy CB.
®denucurac, y K0joj je u caxpameHna. O TOr BpeMeHa HeH JIyX ce, C BpeMeHa Ha
BpeMe, 10jaBJbyje Ha BPXy LIPKBE, a IOTOTOBO y HOhM Ha FOIUIIBUILY CMPTH.

300r BeHe TparuyHe JbyO0aBHE MpHue, MIIaan y3uMajy denrcurac Kao 3a-
HITUTHUITY 07 Hey3BpaheHe Jby0aBH, 1a Cy JeBOjKe MMalie o0ndaj 1a Be3yjy Oemy
MapaMuIly Ha BpaTHMa LIPKBe, Kao puTyainHy nonyay demucurac, monehu je 3a
3alITUTY Y JbyOaBu.

VY pany ce aHanm3yjy yCMEHH HapaTUBHU KJIacu(UKOBAHH Kao “ypOaHa mpe-
nama” o denucuTac U MHTEPTEKCTyallHE Be3e C IPYTUM JUCKYpCHUM MaHHbec-
TaljamMa kbeHe TparuyHe UCTopHje. AHaIU3yjy ce U GWIM U JApyrd HapaTuBH,
MOMYT OHOT KOJH C€ HaJla3| y TIIABHO] MPOCTOPHUJHU MaJIoT My3eja y npkBu CB. De-
aucutac. thenn 6uorpadekn nopanu 10Boje ce y Be3y ca HCTOPHjaTOM 00IacTH
Bapakac, ka0 1 TYpUCTHYKIM OOMIIACKOM KOjH C€ CBaKe rOJIMHE OpTaHu3yje y OK-
Bupy Manugecrauuje “Hoh my3eja”, kaz je ynazak y oBaj Majiu My3ej Oecriiatan
3a moceruore. Mako je TypucTHuka MaHudecTanyja yriiaBHOM (OKycHpaHa Ha
UCTOPH]jY, TOCETHOLIM TOM MPUIIMKOM 4yjy U Tipeaame o denurcurac.

[Iupy KOHTEKCT OBE aHAIIN3E je UCTPAKHUBAE TIPE/Iarba O YKIETHM JEBOj-
kama u kyhama y ypbanom koHTekcTy byeHoc Ajpeca u nporecy pukmoHamu3a-
I1je KCTOpHje y penamiuMa. TakBU HapaTUBU CMAaTPajy ce MOETCKUM OCTBAPEHH-
Ma JIpEeBHE “‘©BpOIICKe” TPAJAMIIH]e KOJU Cy Be3aHU 3a ““HOBE’ JJATHHOAMEPHUUKE yp-
Oane 1eHTpe, KakaB je byeHnoc Ajpec.

Jenenka Ilanaypesuh, Penyonnka Cpncka, bocna u Xepueropuna
Yecmena ucropuja nopaxeHux. JKeHCKH HAPpaTHBH Y NOPOANYHUM NPHYAMAa
o JIpyrom cBjeTckom pary

Tema oBor pajia cy JTM4Ha Ka3uBamba U )KUBOTHE IIPUYE O CTpaJambUMa, 10-
pasuma u MaTepHujaIHOM TYOUTKY CPIICKMX TIOPOAMIIA KOje Cy ce, Ha Kpajy Jpyror
CBJETCKOT paTa, HalllJIe Ha CTPaHH MOPaXEHUX. YCMEHOCT Ce, Y OBOM CITy4ajy, jaBJba
kao u3nyhen ¢enomen, Oyayhu na je uctopujcka UCTHHA, KOja c€ NMPHUIIOBHUjera,
CYIIPOTCTaBJbEHA ,,3BAaHMYHO] , TMCAHO] UCTOPH]jH, TIa CE U KOMYHHUKaIHja HY>KHO
yCIIOCTaBJba y MaJIMM rpynama. Mana, mpeBacXoiHo, jecy ycmMeHa ucmopuja, yTu-
Cak je Jia Cy OBe IOPOANYHE, ,,[IPHUE U3 KHUBOTA", 3aIPABO AyTEHTUYAH JI0KHBIbA]
HCTOPHjCKOT 30MBama, CTPYKTYPHUPAH TpeMa TPENo3HaT/bHBAIM MOTHBHMA U MO-
JIeTTMMa YCMEHE KEbKEeBHE TPaJHIIUje, Ha YeMy Ce y paly U HHCHCTHpA.

W3 MHOIITBA TEPEHCKUX 3amuca u3abpaHu Cy ,,KeHCKH HapaTUBU . Ka-
3WBama JKEHAa W OHA TPUYama y KOjuMa Cy y CPEAHIITY MPHUIIOBjeTHOT HHTEPE-
ca ympaBo XeHe. YOueHo je 1a cy, He nomrtyjyhu 3a0pany cjehama Ha cTpagama
OMIKIbUX, KOJH CY TIOHH]EITH CTUTMY ,,JoMahuX U3AajHUKa™, xKeHe Ouiie HICTUHCKH
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YyBapu MOPOIUYHOT Mamhema, HEXOTUYHO €€ CYNPOTCTaBIbajyhu CiryKOEHO] HC-
topuju. EMnaruja koja ce oTKpHBa y MCKa3MMa )KEHCKUX Ka3KMBaua OOJMKOBAA je
UCTH, ,,(hakTorpadcku’, mpeaiokaxk y GopMu OJIMCKO] MeMopary, HHCUCTUpajyhu
Ha TMICUXOJIOIIKOM U €eMOTHUBHOM, Ha TpareAuju >keHe Koja cTpaja Ha BjeTPOMETH-
HU MYIIKUX WICOJOMIKAX U MOJUTHUKUX 00padyHa, TOK Cy MYIIKaply Ka3uBaJIH
(halbyinar, cBonehu KOHKPETHY KEHCKY CYIOMHY Ha €Tr3eMILI.

Jelenka Pandurevi¢, Republika Srpska, Bosnia and Herzegovina
Oral history of the defeated. Women’s narratives in family stories about the
Second World War

This paper outlines personal narratives and life stories of the suffering,
defeat and material losses of several Serbian families, who, at the end of the Sec-
ond World War, found themselves on the side of the defeated. Orality in this case
is an extorted phenomenon, since the historical truth told conflicts with the ‘of-
ficial’, written history and communication necessarily occurs among the members
of small groups. Treated as primarily oral histories, these family ‘life stories’ are
actually authentic experiences of different historical events structured into distinct
motifs and models of oral literary tradition.

From a variety of field notes, we have chosen ‘women’s narratives’ includ-
ing not only narratives of women themselves but also narratives that have women
as their focus. Disregarding the ‘forbidden” memory of the suffering relatives la-
belled as ‘domestic traitors’, it was women who emerged as the true guardians of
these family memories, inadvertently challenging the official history. Empathy,
which is revealed in the testimonies of our female informants, shapes the same
‘factual’ template in the form close to a memorate, insisting on the psychological
and emotional aspects of women’s peril and suffering in the background of their
men’s ideological and political battles, who, having control over the fabulate,
reduced the actual woman’s fate to an exemplum.

*

Coma [lerpoBuh, Cpouja
Jlerenae o boropoauunHuM 4yiuMa cTBapama 00U/ba 01 OCKyIuIle

VY pany ce roBopu o JiereHjama o boropoguuMHUM 4yynuMa, BE3aHHUM 3a
maHacTtup Cere Karapune Ha Cunajy, Benuky JlaBpy Ha Atocy u manactup Mp-
senully y Cpouju. Jlerenzae, Oenexxene y pacnony on XII Beka g0 Hammx JaHa,
MO3HATE Cy U3 MyTOMHCHUX 3aIKca, )KUTHja, 30upke boropoanunux uyna Aranmja
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Jlannoca Kpuhanuna, Cnacere epewnux (Benenuja, 1641), kojy je ¢ rpukor npe-
Beo u gonyHuo Camywmino bakaunh 1684. ronune, y ckuty CBere AHe Ha CBeTo]
['opu, Kao 1 U3 caBpeMeHUX TePEHCKUX UcTpakuBama y CpOuju.

Y 3aBHCHOCTH OJ1 BapHjaHTe, O0KaHCKa CHUJIa Ha YyJIeCaH HaYUH OCKYIHILY
npeTBapa y o0nibe 1 Tako oMoryhyje MoHacuma Jia OCTaHy y MaHacTHDY.

[Ipernen BapujaHata mokasyje BEJIMKY BHUTATHOCT TEME M €JaCTUYHOCT
CTPYKType Koja ce OOMYHO CacToju OJf OBUX elemeHara: 1) Hemocrarak (Iyaj,
HEeCTaIlnIa yJba, MyBe, 3MHUje, Tama, Hanaj CapalieHa), 300T Kora MOHACH OJITY-
4yjy J1a HamycTe MaHacTup; 2) u3HeHa Ha mnojaBa Buile uHctanie (boropoauia,
Mojcuje, Cera KarapuHa), koja 3a0pamyje HaIyITame MaHACTHPA; 3) 4y/0 (4y-
JIECHO YKJIamkhamkhe HeJIOCTAaTKa WIIH yCTIOCTaBJbamkhe 001iba); 4) MpoMeHe y pesbedy
(rpanma pkBe, U30Mjambe U3BOpa U3 CTEHE YAapOM IIITana).

Ananuza JereHn pacBeT/baBa Mpolece TPaauIje Be3aHe 3a JIOKaIn3a-
1IM]y U UCTOPHU3AIIHN]Y, MEHAhe JIMKOBA M (DYHKIIHM]a, CAXKUMAE Palibe, )KaHPOB-
CKe TIPOMEHE, TPOMEHE YCIOBJbEHE KOHTEKCTOM, KYITYPHY HJIEOJIOTH]Y Ha KOjOj
JIeTeH/1a TI0YrBa.

Sonja Petrovié, Serbia
Legends about the Virgin Mary’s miracles of creating abundance instead
of shortage

The paper discusses legends about the Virgin Mary’s miracles related to
the Monastery of St. Catherine at Mount Sinai, the Great Lavra on Mount Athos,
and the monastery Mrzenica in Serbia. These legends, recorded during a time span
starting from the 12th century onward, are known from travellers’ accounts, hagi-
ographies, the collection of the Virgin Mary’s miracles by Agapios Landos from
Crete, and The Salvation of the Sinful (Venice, 1641), which was translated from
the Greek and supplemented by Samuilo Bakaci¢ in 1684 in the skete of Saint
Anne on Mount Athos, as well as from contemporary field research in Serbia.

Depending on a legend variant, the divine force turns shortage into abun-
dance in a miraculous way, thus enabling the monks to remain in the monastery.

The survey of these legend variants shows the great vitality of the theme
and elasticity of the structure which normally consists of the following elements:
1) deficiency (famine, lack of oil, fleas, snakes, vermin, attack by Saracens), which
causes the monks decide to abandon the monastery; 2) the sudden appearance of
a divine force (the Virgin Mary, Moses, Saint Catherine), which bans the monks
from leaving the monastery; 3) miracle (miraculous removal of shortage or resto-
ration of abundance); 4) changes in scenery (building of a church, striking a rock
with a staff to open up a spring).

Analysis of legends sheds more light on traditional processes related to lo-
calization and historicisation, adaptation of characters and functions, summing up
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of action, genre transformations, changes conditioned by the context, and cultural
ideology on which the legend is based.

Banentuna IIutyauh, Cpouja
IIpe:xuBenan o0auum npegama Ha KocoBy 1 MeToxuju u louxoBa GyHKIHja
Y HOBOHACTAJIOj ’KUBOTHOj CTBAPHOCTH

Pan ce 6aBu npegamuma ca Kocora u Metoxuje, umajyhu y Buy nocrojehe
3amuce W TpexuBene o0nuke Ha TepeHy. Crnenu@uyHe MOeTCKe KapaKTepPHCTHKE
OBHUX Mpe/iaka, Kao M BbUXOBa Pa3HOBPCHOCT, Oorata cy rpala 3a aHamuTHYaH MpHU-
CTYII KOj¥ O MOKa320 KOju OOJIUIIH Mpe/iamka Cy TOMUHAHTHH. Y Ooratoj rpahu yoda-
Ba CE HEKOJIMKO TpyIia Tpeama Koja ce OJJHOCEe Ha UCTOpHjcKe Jorahaje, Be3aHe 3a
Munoma O6unuha, kuesa Jlazapa, KocoBcku 60j, 60:KypoB IIBET, CBETUTEIbE, KA0 U
npejiama Be3aHa 3a XToHCKa Ouha (uyma, haBosm, HermoMeHHIN, BaMIupH, 06aoa...).

V pamy ce roBOpH 0 MpeaamiMa Be3aHHM 3a M0jaBe OUTHE 3a OPIKabe CPII-
ckor O6uha Ha KocoBy n MeTtoxuju. 3aHUMJBUBO j& KOjU Cy OOJIHUIM HAPOAHOT Ipe-
Jama TpexuBenu mocie erzogyca Cpba ca BeKkoBHE cpricke Tepuropuje. Onmackom
JEITHOT JieNia CPIICKOT JKUBJbA, HECTAIH Cy U ofipel)eHH OOIHIM HAPOIHOT Npeiarma.

Pan ce GaBu mpexuBenuM OOMHMIMMA, C TEHICHIMjOM Ipahema HHUXOBE
MPOMEHE y OKBHUPY YXKHX €THHUKHUX TPYyIa, ca ITOCEOHIM OCBPTOM Ha ICHXOJIOMIKY
GbyHKIM]y OBUX HapaTHBa y HOBOHACTANO] JKUBOTHO) cTBapHOCTH. Lluib je na ce, Ha
OCHOBY 3aluca ca TepeHa, Ca4yuHH YBHJ| Y aKTyeIIHy CHUTYyallujy, Be3aHy 3a >KUBOT
npenamwa Ha KocoBy 1 MeToxuju, y KOHTEKCTY I100aiHe ONUTHKE, KOja je CHAXKHO
NPHUCYTHA Ha OBOj BEKOBHO] CPIICKO] TEPUTOPHUjH.

Valentina Pituli¢, Serbia
Remaining legends in Kosovo and Metohija and their function in new life
circumstances

This paper deals with legends from Kosovo and Metohija, taking into account
both the existing records and the forms found today in situ. Specific poetic character-
istics of these legends, as well as their versatility, provide rich material for an analyti-
cal approach, which can show the prevailing forms of legends. This rich material has
revealed several types of legends about historical events involving Milos Obilic, Czar
Lazar, the Battle of Kosovo, the Kosovo poppy, and saints, as well as legends about
chthonic creatures (Chuma, devils, the Unmentionables, vampires, Baba, etc.).

Legends about events important for the survival of the Serbs in Kosovo and
Metohija are discussed. It is interesting to see which forms of the legends survived
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after the exodus of Serbs from this ancient Serbian territory. After a large number
of Serbs left the area, certain forms of the legends disappeared.

The surviving forms are therefore analysed in terms of their modifications
within narrow ethnic groups, and special emphasis is placed on their psychologi-
cal function within new life circumstances. The purpose of this paper is to exam-
ine the current situation with respect to the legends in Kosovo and Metohija from
records made in sifu and in the context of global politics, which is very much
present in this ancient Serbian territory.

JNaunujena IlonoBuh, Cponja
Ipuaexe Mpak Ha NVIAHWHE: MPUJIOT MPOYy4YaBamby XPOHOTONA
JAE€MOHOJIONIKUX Tpeaama

Y oBOM pajy HCTpaxyje ce yHyTpallkha BpeMEHCKO-IIPOCTOPHA paBaH Jie-
MOHOJIOIIKUX Tpe/iama, PU YeMy je Mnaxkma nocseheHa numen3uju Bpemena. Ms-
JIBOJEHU Cy CETMEHTH TEeKCTa y KOjUMa Ce OHa youaBa (T10jaBJbHBabE€ HEUYHUCTUX
CHIIa — IIMPH U Y)KU WHTEPBAJIN, HUBO TOIMHE, HUBO JJaHa; CEKBEHIIE MPe U TIOCTIe
cycpeTa ca 1eMOHOM; 00jaBa U HECTajame IEMOHA; IEPUOJT y KOjeM Ce pajimha Of-
BUja ¥ CIIMYHO). AHaNMu3yjy ce oONHIM U3pakaBama BPEMEHa, YKa3yje Ha HUBOC
(GhOpMyIIaTUBHOCTH, U3/IBajajy €IEMEHTH KOJU MPEACTaBIbajy 0COOCHOCT Mpeama
Kao0 JKaHpa U JIEMOHOJIOUIKOT Ipe/lamka Kao MoceOHe HeroBe BpcTe, yKasyje Ha
(GyHKIM]Y TEMITIOpaTHUX HCKa3a.

HctpaxuBame je 3acHOBaHO Ha rpahu OenexeHoj Ha Teputopuju CpoOuje
o1 cenamaecerux roguna 20. Bexa 10 2005. ronuHe ¥ 00jaB/bEHO) Y HEPUOAMYHUM
nyOiukanujamMa u 30upkama. Tako cadyumbeH Kopiryc omoryhasa, mopes OCTalor,
yBUJ y cdepy pa3Boja u IpoMeHe 00IuKa.

Danijela Popovié, Serbia
The darkness lay down on the mountains: A contribution to the study of the
chronotope of demonological legends

The paper investigates the inner time-space structure of demonological leg-
ends, and the focus is on time. Textual segments where this can be observed are
singled out (appearances of evil forces — wider and closer intervals, a year level, a
day level, sequences before and after the encounter with the demon, the period dur-
ing which the action takes place etc). We analyze the way time is expressed, specity
the levels of formulaicness, single out elements which are characteristic for legends
as a genre and demonological legends as a subgenre, and accentuate the function
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of temporal expressions. Our research is based on the material recorded in Serbian
territory between the 1970’s and 2005 and published in periodicals and collections
of legends. This corpus enables insight into the development and change of forms.

Jana PospiSilova, Czech Republic
Jokes and horror stories — the liveliest oral literature of today’s children?

In the world of children, direct communication is carried out through various
forms different from those of adults. Forms of children’s communication are hu-
morous or mocking verses, plays on people’s names, various doggerel rhymes that
are part of the children’s repertoire along with anecdotes, stories from life, legends,
urban legends and horror stories. We see these forms as part of the oral tradition;
children’s folklore passed down through play, interest activities and in school.

In this article I work with my own field research and collections gathered dur-
ing the 1990s. My interpretations draw on studies by Oldfich Sirovatka, Lutz Rohrich,
Milan Le$cék, Lea Virtanen and others. On the basis of my research among children in
both urban and rural environments in the Czech Republic, my observation is that the
most [vibrant] part of children’s communication are humorous or mocking verses and
sayings, and horror stories. The basic question of the article is whether there is a ten-
dency toward superstition and belief in supernatural phenomena and beings (transcend-
ence); I also talk about how laughter and mocking depend on various factors such as
gender, age or the manner/degree of a child’s socialization. Folklore genres and ways
of communication in the children’s world are limited to a certain age group; they do not
cease to exist, however, when their bearers reach adulthood, but are passed down to the
next generation of children, being subject to the process of transformation.

Jana Ilocnimmminosa, Penybianka Yemka
lane u cTpamn/nIe — HAJ’KUBJbH /I€JIOBH YCMeHe KIbHKEBHOCTH
JaHallLe aeie?

VY nedjeM cBeTy, TMpEKTHA BepOaIHa KOMYHHKAIM]ja OCTBApYyje ce y pasiiu-
YUTUM OOJHIIMMA KOjHU Cy Ipyraduju o KOMyHHKaluje oapaciux. Heku ox tux
o0JMKa Cy: XyMOPHCTHYHU W TOAPYTJEUBH CTUXOBH, PYyTaJIUIlEe HA PadyH MMCHA,
pasnmuuuTe U3peKe, Koje cy, mopen anernora, memopara (Lebensgeschichte), npe-
nama (Sage), ypOaHux mpeama U CTPALIWINIIA, CACTABHU €0 JIe4jer pernepro-
apa. OBH OOJIMITM IETMMUYHO MPOU3MIIA3e U3 YCMEHE TPAAMIMje U CMaTpajy ce
donknopom aere. Heryjy ce mely Bpumanuma y rpyIiu Kojy crajajy urpa, IKkoja
WM 33j€IHIYKO MHTEPECOBAE.
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Pan je 3acHOBaH Ha BiacTUTO] rpahu Koja je mpUKyIybeHa KpajeM 20. Beka,
TEPCHCKUM HUCTpaxkuBameM. MHTepnperanuja rpahe ocnama ce Ha ctyauje Od-
npuxa Cuposarke (Oldiich Sirovatka), Jlyma Pepuxa (Lutz Rohrich), Munana
Jlemrgaka (Milan Lescak), Jlea Bupranena (Lei Virtanen) uta.

Ha ocHOBY ncTpakuBama, peaan3oBaHuX Mely IeIoM y rpaJicKoj H CE0CKOj
cpenuan y Yerikoj, yoyara ce J1a Cy Haj>)KUBJbU JICIIOBH JIe4je KOMYHHUKAIIH]E XyMO-
PHUCTUYHU W MOJPYTJHHBHU CTHUXOBU M TECMHUIIE, C jeHE CTpPaHe, a CTPAIIUIHIIE, C
npyre crpane. OCHOBHO NMUTamke HA KOje OJroBapa OBaj pajl jecTe Aa JIU, U Ha KOju
HA4YMH, CyjeBEepje U BEpOBama y HATIIPUPOHE MOjaBe W Ouha, anu U HaKIIOHOCT Xy-
MOpY U UCMEBakY, 3aBHCE O] PA3IMUUTHX (DaKkTOpa (Ha MpUMEP OJ 10J1a, CTAPOCTH
HaYMHAa/CTETNeHa COIMjaln3alije 1eTeTa). Y CBaKkoM CiIydajy, MOXKe ce pehu aa mpe-
JTACKOM Ka3WMBaya y KaTeropujy opaciiuX OBH OOJIHIIN Ka3UBama HE HECTAjy, HETO ce
npesajy IpyruM TreHepalrjama Jere 1 Mojyiexy mporecy Tpanchopmaimje.

*

Henessko PagocasbeBuh, Cponja
Baarko Bykosuh y Haponnum npexamuma Yikuuke Llpue Tope

VY Vxuukoj Lpuoj Topu (3anagna CpOwuja), yuje je CTAaHOBHMIITBO JO-
cesbeHo u3 XepereroBuHe y 18. u 19. Beky, mocToju ycMeHa HapaTHUBHA TpaJu-
1ja, Koja ce Be3yje 3a mocrojehe apxeosomke JOKaTUTETE, 32 KOje MECHO CTa-
HOBHHUIITBO Ka3yje Jla Cy OCTallu I[pKaBa U MaHacTUpa. tbUXoBy BEpOIOCTOJHOCT,
mehyTuM, apxeonoruja u uctopuorpaduja Hucy norspauie. [lomenyra npenama
roBope o ToMe Ja je Ha myty 3a Kocoo (1389), Benmuku BojBona bocanckor
KpasbeBcTBa Biatko BykoBuh (koju je, Takole, sxuBeo y obiacTu XepreroBuHe u
3aKcTa yuecTBoBao y 60jy Ha KocoBy), Ha HOMEHYTHM MECTHMa PUYECTHO BOjC-
Ky, K0jy je Boauo y nomoh kue3y Jlazapy. C 003upom Ha TO Aa je CTAHOBHUIITBO
Vxxnuxke Lpae [ope xepiieroBaukor nmopekia, 10CeJbeHO 3HATHO HAKOH HAaCTaHKa
THX apXEOJIOMIKHUX JIOKAJIUTETa, IPETIOCTaBIba Ce Ja j& OHO CBOjy BHIICBEKOBHY
TPAIUIM]y AUCIOIMPAIO Y HOBY CpeauHy. Tako /1a je OBO HE camo JI0Ka3 O Io-
pEeKIIy CTAaHOBHUINTAB OBOT Kpaja, Beh M 0 HauMHy KMBOTa YCMEHE HapaTHBHE
tpaaunuje. [paly 3a oBaj paa mpeacTaBibajy yCMeHa Mpeiama, Koja je ayTop pajaa
HPUKYITHO OJT JIOKAJTHOT CTAHOBHUIIITBA HA TEPEHY.

Nedeljko Radosavljevi¢, Serbia
Vlatko Vukovié in folk legends from UZi¢ka Crna Gora

There is an oral narrative tradition related to archaeological locations in
Uzicka Crna Gora, an area in West Serbia which is populated by the descendants
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of people who came from Herzegovina in the 18th and 19th century. The local
people believe that these archaeological locations are remnants of churches and
monasteries, but this has not been confirmed by archaeological or historiographical
evidence. According to the legends, it was at these locations that the Great Duke
of the Kingdom of Bosnia, Vlatko Vukovi¢, (who also lived in Herzegovina and
fought at the Battle of Kosovo) gave communion to his army which he lead to Czar
Lazar’s aid. Knowing the origin of these people and that they came to Uzicka Crna
Gora considerably later than the archaeological locations had been created, a pos-
sible explanation could be that they brought their centuries-old tradition to this new
environment. These legends are therefore not only proof of their origin, but also of
how oral narrative tradition is developed. This paper is based on oral legends col-
lected from the local inhabitants during field research.

*

Hemama Pangynosuh, Cpouja
Hapoana npenama o cy10MHM — )KAHPOBCKA M TEPMHUHOJIOLIKA pa3MaTrpama

[Ipe mona Beka je P. B. bpeagnux (R.W.Brednich), y monorpaduju o Be-
pOBamy W TPUIOBEIAkY O CyI0MHH, MPEUIOKHO Ja C€ HApaTUBU O OBOj TEMH
rmocMarpajy 3ace0Ho, Kao oONHIM Koju ce Hanaze m3mel)y yoOudajeHe mojerne Ha
MIPUTIOBETKE W Mpenama. Y paay ce H3HOBa IPOIHUTYje OBaj MPEIJIOT U pa3mar-
pajy cienehu tTunosu: 930, 930A, 931, 934 xao u 735+460B+737B* (tun Ycyna,
nocMatpas kao peruonaino oapehen). [To npuxsahenoj knacudukanuju, o 00-
JIMIIN Cy HajOJIMKHU MPeamby, ajli Ce 10 HEKUM KapaKTepHCTHKaMa — TPBEHCTBEHO
er3eMILIapHOCTH — MPUOIIKaBajy 1 JiereHau. Tun Yeyaa CTpyKTypaiHo je Onn3ak
0ajiy WM HOBEJIH, aJIA je3rpO MPHUITOBETKE j& CPOIHO JISTCHIU. Y paay ce mpe-
UCTIHTYje ¥ MOTYNHOCT Jia JIM TeMaTWKa M Ha KOjU HAYUH MOXKE JIa MOCITY)KH Kao
KPUTEPH]YM 3a KJIaCU(PHUKALIN]Y.

Nemanja Radulovié, Serbia
Belief legends about fate — genre issues and terminological proposals

Half a century ago, in his famous FFC monograph, R.W.Brednich suggested
that narratives about destiny should be regarded as a genre of its own, somewhere
between tales (Méarchen) and belief legends (Glaubenssagen). The aim of the paper
is to re-examine this proposal. For this purpose we will take into consideration
the following types (after the 1961 AaTh Index, and Uther’s 2004 revision): 930,
930A, 931, 934 (subtypes included). Attention will be paid to 735+460B+737B*,
too, which may be called the Usud type (it is usually regarded as a conflation of
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types, but the distribution of the type in Serbian material justifies naming it as a
distinct type). Using the accepted classification, these forms are closest to legends
(Sagen) but taking exemplarity as a criterion we would suggest anew term: ‘pagan
religious tale’. The Usud type is, in its structure, close to a fairy tale or a novella,
but the very core of the narration is similar to a religious tale, which justifies the
new term. It seems that the thematic principle (the theme coming from folk beliefs)
can be a basis for discerning some new sub genres.

*

Jeaka Pehen, CpoOnja
Cynouna MyparoBor youile (MCTOPHjCKHM U3BOPHU H Mpeaamba)

Kocoscka 6utka onurpana ce 15/28. jyna 1389. romune usmely Cpba u Ty-
paka. Cpricky Bojcky mpenBonuo je kHe3 Jlasap, a y3 mera cy Ouim meroB 3et, Byk
BpankoBuh n oHu obmacHu rocrnofapu Kpo3 umje TepUTopHje cy mponasunu Typuu.
Kpasm TBpTko je mocnao oapen Bojcke, Ha yeny ca Bnarkom BykoBuhem. Typcky Bojc-
Ky Boauo je cyinrad Mypar I, a ca muMm cy Ounn y 00jy U BeroBH CHHOBH, Mnnupum
bajasut u Jaky® YeneOuja. butka HHje Tpajana Iyro, 3aBpIIKia c€ y MPernoaHEBHIM
yacoBuma. Cyko0 je 610 jkecToK, XKpTasa je OusI0 MHOTO ca 00e CTpaHe, caMo IITO Cy
ryour OumM cynOOHOCHH]H 32 MaJly CPIICKY JIp’KaBy, HO 32 MONHY TypCKy LIapeBHUHY.

VY HayIy je MHOTO MMUCAaHO O UCXOy OUTKE, IIOTOTOBO IITO M3BOPH M3 TOANHE
60ja, 1389, He roBope o nobeau Typaka. Cmarpa ce 1a je OuTKa uMaia jeJaH UCXOf,
a Ipyraddje MmocieaunIe, 1a ce Yak MOXKe TOBOPHUTH o mobeau xpuirhaHa, demy je
JoTIprHENo youcTBo cyntaHa Myparta, a Tek ce, BpeMEeHOM, BHAEIO Ja je modeanna
€KOHOMCKH M OpojHO jaya crpaHa, Tj. Typuu. Ocum Tora, bajasur je ogmax moc-
7e OuTKe HamycTho OojuITe W OTHINAO y Jempene, na 3a cebe 00e30emu u360p 3a
MyparoBor HacienHuka. [Iucie Typckux M3Bopa HajBUIIE 3aHUMA HA KOME je O/Iro-
BOpHOCT 32 MyparoBy CMPpT, Jia JI1 j€ CyJITaH HalyIITeH WM je caM Mypar Hapeauo
YaymumMa J1a My IpHUITyCTe HeBEPHHUKA.

KocoBcka nerena mouena je 7ia ce cTBapa BpiIo paHo — o Kpaja 14. u moueTt-
ka 15. ma 1o kpaja 17. Beka, kaJ je 3a0eexeHa y 3aBpIIHOM U LETOBUTOM OOJIHKY, Y
pykonucHoj [lpuyu o 60jy kocosckom.

basehu ce oBoM npobiemMaTnkoM, IPaTHIM CMO Pa3BUTAaK MOjeJMHIX MOTHBA
npenama. [lurame cyndbune MyparoBor youiie, mocie CylITaHOBE CMPTH, CBaKaKoO je
JEIHO Ol BKHUX MHUTaka Yy U3BOPUMA U Tipeaamy. Y 1ok ctapuju 3BOpH KpaTKo Oe-
aexe MuiomeBo yOUCTBO, y YCMEHOM Ipe/iaby M M0jeAMHUM CIMCHMa JIeTaJbHH]e
je omucaH Tparnuyas Kpaj MyparoBor yourie.

[Ipename o cMptu MyparoBor youre Ha KocoBy 1389. rogune, npename o
Munomy O6unuhy, cnazga, no Mel)yHaponHOj KiacupuKanuju, y KyJaTypHO-UCTO-
pujcka npenama. OBo mpeaame 0 MypaToBOoM YOUIH je U3 YCMEHOT BHA MPELIO0
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y JIOMEH MHUCAHOT T1a C€ TaKO HAILIO 3a0eJIeKEHO Y MEePAIIKoj ApaMu, 3a0eIekKEHO]
nepanikoj Oyrapmruiu (06e u3 17. Bexa) u'y Ilpuuu o 60jy kocosckom (17-18. Bek).

Jelka Redep, Serbia
The fate of Murad’s Killer (historical sources and legends)

The Battle of Kosovo took place in Kosovo on 15th (28th) of June 1389, be-
tween the Serbs and the Turks. The Serbian army was lead by Czar Lazar and on his
side were his son in law Vuk Brankovi¢ and other noblemen whose lands the Turks
had passed through. King Tvrtko had sent a contingent led by Vlatko Vukovi¢. The
Turks were led by the sultan Murad I, and his two sons, Yildirim Bayezid and Yakub
Celebi were with him. Murad was in the middle, Bayezid on his right, Yakub on
his left. The battle did not last long; it ended before the noon. The clash was fierce
and there were many casualties on both sides, but the losses were more fatal for the
small Serbian state than they were for the powerful Turkish empire.

A lot has been written about the outcome of the battle, especially because the
sources dating from 1389, the year of the battle, do not speak of Turkish victory but
emphasize the victory of the Christians or an unresolved outcome. It is believed that
the battle had one outcome but different consequences, that it is even possible to speak
of a Christian victory, and that only with time it was realized that the actual winner
was the economically stronger and more populous side, i.e. the Turks. The fact that
Sultan Murad was killed undoubtedly contributed the impression of a Turkish defeat.
Besides, Bayezid left the battlefield immediately after the battle and went to Yedrene
to secure his election as Murad’s heir. Turkish sources were most interested in who
was responsible for Murad’s death, whether the sultan had been abandoned, or it had
been Murad himself who ordered the chiauses to let the infidel in.

The legend about Kosovo began early on, and was developed over years and
centuries, from the end of the 14th until the end of the 17th century, when the final
version was recorded in the manuscript Prica o boju kosovskom (The story of the
Battle of Kosovo).

We follow the development of some of this legend’s motifs. After the sul-
tan’s death, the destiny of his killer was among the important questions dealt with in
historical sources and legend. And while Milo$’s death was mentioned only briefly
in older sources, oral legends and some manuscripts offered a more detailed descrip-
tion of his tragic end.

According to international classification, the legend of the death of Murad’s
killer, Milo§ Obili¢, in Kosovo in 1389, belongs to historical and cultural legends.
This legend passed from the oral into the written domain, and was therefore record-
ed in a drama from Perak, in a part of a bugarstica ballad from Perak (both from the
17th century) and in the Story of the Battle of Kosovo (17th-18th century).
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Sanita Reinsone, Latvia
Belief and disbelief in the discourse of getting lost

Getting lost is a paradox that has never ceased to exist despite urbanization,
improved pedestrian and transport infrastructure and technological diligence in cre-
ating devices to help people orient themselves. The discourse of getting lost has a
longstanding and continuous tradition in Latvian society. Folk legends that have been
regularly documented since the middle of 19" century suggests that vadatajs (‘the
one who misleads’ — a mythological being ordemonic spirit) is responsible for mis-
leading people in forests, swamps and elsewhere. Vadatajs posesses its victim and
distracts him /her and causes him /her to lose the sense of where he/she is. Vadatajs
has maintained ‘authority’ in the field of disorientation up until the present day and
has even gained significant popularity within modern society, becoming a symbol of
losing one’s way in the broadest meaning of the word. It is vadatajs who is responsi-
ble for misleading people and making them see things the wrong way, lose the thread
of words and thoughts, and get lost in life, relationships, feelings etc.

During the last eight years I have carried out fieldwork by having conversa-
tions with Latvian people of various ages about their experiences of getting lost.
I have asked them to interpret and explain their experiences, what they think of
vadatdjs and of getting lost in general. In this paper I analyze the differences in in-
terpretations in archived legend material of getting lost and oral narratives collected
recently, and discuss the interplay of traditions of belief and disbelief in the on-going
discourse of getting lost.

Canmura Peiincone, JlaTBus
Bepa u HeBepue B AuCKypce 3201y KIeHUS

COuBanue ¢ myTH, 3a0yKICHHE — JTO MapaJoKC, KOTOPBIH HE TIepecTaBai
CYIIECTBOBATh, HECMOTPS HA yPOAHU3AIINIO, YIYYIICHUE TIEIIEX0JHON U TPAHCTIOp-
THOI MH(PACTPYKTYPHI U TEXHOIOTHUECKOE YCEPAHE B CO3/1aHIH YCTPOMCTB, TOMO-
raromux JA4M B OPUCHTHPOBAHUH. I[I/ICKpr 3&6ﬂy)I(I[GHI/I$I NUMECT NAaBHUC U HEC-
NpephIBHBIC TPAIUIINY B JIATBUICKOM 00IIecTBE. B HAPOIHBIX NIpEaHUsX, KOTOPbIC
PEryIsipHO JOKyMEHTUPOBAIHCH C CepeuHbl 19-r0 Beka, ynmoMsHyTo, uTo vadatajs
(«TOT, KTO BBOAUT B 3a0IyXK/I€HHE» — MHU(OIOTHUECKOE CYIIECTBO, IEMOHUYEC-
KU JIyX) HECEeT OTBETCTBEHHOCTh 3a COMBaHKE C MyTH JIFOJICH B Jiecax, 0010Tax u
Ipyrux mecrax. Vadatajs oBnmaneBaeT CBOEH jKEpTBOM M 3aCTaBIISICT ero/ee TepaTh
MOHSITHE TOTO, I7JIe OH/OHA HaxoauTcs. Vadatajs CoXpaHui CBOM «aBTOPUTET» B ce-
pe Ae30pUeHTAIMU /10 HAIIUX JHEH W Jake MOJY4MJ 3aMETHYIO MOIYISIPHOCTh B
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COBPEMEHHOM OOILECTBE, CTaB CBOETO Poja CUMBOJIOM ()eHOMEHA 3a0IIyxkICHUS B
CaMOM IIMPOKOM CMBICIIE 3TOTO ciaoBa. Vadatdjs — DTo TOT, KTO 3aTyMaHUBAET ye-
JIOBEKY IV1a3a U PacCcy[oK, OTBJIEKasi OT HAMEUEHHOW LIeJIM U 3aCTaBlIsAs OeCIIONHO
OykJaTh 10 KPyry — B CJIOBaX, MBICJISIX, IUCbME, YyBCTBAX, JKU, KU3HU U T. J.
Vadatajs — DT1o TOT, ¢ KeM MOXHO JeIUTh OTBETCTBEHHOCTH 3a CIIyYUBILEECH.

3a MocJIeIHNE BOCEMb JIET aBTOP MPOBEA M0JIEBOE UCCIIEA0BAaHKE 110 TEME,
Oecenys B JIaTBUM ¢ JHOABMH pa3HbIX BO3PAcTOB 00 UX OMbITE B 3a0myxaeHuu. Mx
HNPOCUIM NPOUHTEPIPETHPOBATh U OOBSACHUTH CBOM NEPEKHUBAHUSA M pacCKa3ars,
4TO OHU JyMatoT o vadatdjs u 3almyxeHuu B 1eioM. B noknazne Oynet mpoaHanu-
3MPOBAHO pa3InyKie UHTEPIIPETALH 3a0/1yKICHHUS B apXUBUPOBAHHBIX MaTepuaiax
HApOJHBIX NpEeJaHui U B COOPaHHBIX HEJJABHO YCTHBIX IIOBECTBOBAHUAX U 00CYX-
JICHO B3aUMOJIeHCTBUE TPAIMLIUI BEPhl U HEBEPHS B AUCKYPCE 3a0TyKICHUS.

Carlos Sabarimuthu, India
The study of belief narratives in South India

Although the study of folktales, ballads and proverbs in South India was be-
gun by the colonial Westerners who collected them, paving the way for the study of
these genres later, these legends have eluded systematic study. Legends have been
mixed with fairy tales and other groups of tales. Even a recent folktale collection by
scholars of folklore, Blackburn and A. K. Ramanujan, mixes an etiological legend
with folktales. Max Luthi closely compared a typical legend with a fairytale and re-
vealed a few delineating features which point out clear boundaries separating these
two genres. According to him, a legend arises from an overwhelming encounter of
the inner world with the surrounding world.

Although South Indian folklore is studied at many Universities, we have
yet to come across a meaningful collection of legends, let alone a collection where
religious legends are separated from the etiological or legends of nature from those
about animals. Confusion prevails in attempts to separate traditional legends from
modern ones. Even though there are a few collections of folk beliefs and supersti-
tions, there has been no scholarly attempt to differentiate belief narratives from
beliefs. Modern legends as a separate group of belief narratives is an exciting field
of study set against the background of traditional South India which is fast modern-
izing in the context of establishing contact with the most cosmopolitan centres of
the world through computer related technology. Three such important cosmopolitan
centres, Bangalore, Hyderabad and Chennai are in the South.

The recent interest in the study of contemporary legends has not caught on in
the academic circles of South India even though hundreds of PhD theses have been
completed which focused on the area of folklore.
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There is a legend, reported as an undistinguished folk narrative of the tribe of
Mannan of Idukki District of Kerala, India, about a goat. One man catches it and takes
it home where it reveals itself to have a lion-head. Fearing the goat to be a lion, the
man sends it out and another man catches it and takes it home. He also chases it out
when it shows its lion-head. Again, the first man catches it as it is tied to a pillar and
takes it home, planning to slaughter it and prepare a good meal. Again the goat shows
its lion-head and frightens the man. This vague and simple narrative can easily be dis-
tinguished from a folktale as a separate genre and one can compare it with any modern
legend from Western collections of contemporary legends.

Against this background, this paper will show how legends are studied or con-
sidered among the South Indian folklore scholars in the Tamil, Kannada, Telugu and
Malayalam languages. The results of a few preliminary attempts to collect, classify
and study this new genre, the contemporary legend of the South Indian region, will
also be presented, again under the influence of Western initiatives from the middle of
the 20th century when the field of folklore was first established. This endeavour to
create a serious collection of legends, in turn, will lend clarity to the attempt to classify
the different sub-groups of legends, making the dividing line between them clearer.

Kapaoc Cadapumyty, Unauja
IIpoyuyaBame npuya-pepoBama y jy:;kHoj Unauju

Haxko cy KOJOHHjaIMCTH 3all0¥eH CKyIJbalkhe HapOAHUX MpHya, Oanana u
MOCJIOBHIIA, & 3aTUM W HHbUXOBO MPOyYaBame, M OMOTYNHIN aHANH3y HABEICHUX
YKaHPOBA, MTPe/Iara JI0 JJaHAC HUCY MOCTala MPEAMET CUCTEMaTHYHOT IPOyYaBamba
y jyxuoj Uunuju. Ilpenama ce yecto Merajy ¢ 6ajkama M IpyruM BpcTama Mmpu-
noBenaka. To je ciydaj yak u y HeaBHO 00jaBibeHO] briekOeproBoj (Blackburn)
u PamanynianoBoj (A.K. Ramanujan) 30upiiu HapoIHUX MpUYa, T/Ie C€ ETHOJIONIKA
npeaama Melajy ¢ MpUIoBeTKaMa.

Cnuano je u mTo ce Thue rpalhe jep, nako ce donkiop jy:xxuae Munuje mpo-
y4aBa Ha MHOTMM YHHMBEP3UTETHMAa, JOIII HEMa 3HauajHU]je 30MpKe Mpeaarma, a Ka-
MOJIM OJIBajarba PEIUIHjCKUX Mpeama 0] eTHOJOLIKUX WM Ipeiamba 0 IPUPOIH
071 OHMX O *XHBOTHaMa. KoH(]y3Hja Bnaga u y pasnukoBamy pypasHUX U ypoa-
HUX npenama. Takohe, nako Ma HEKOJIMKO 30MPKH HApPOJHHUX BepOBarbha, HeMa Ha-
CTOjama J1a ce yCTaHOBHU pasiivka u3Mel)y npuya-BepoBama U CaMUX BEPOBambA.

MopnepHa npenama, kKao 3acebHa Tpyna npuda-BepoBamba, MPeICcTaBibajy
WHTEPECAaHTHY 00JIaCT UCTPAXKUBAKA Y KOHTEKCTY TpaaullMoHaIHe jy>kHe UHauje
Koja ce yOp3aHO MoJepHu3yje. AJlM U TOpea CTOTHHA JOKTOPCKHUX T€3a MU je
maBHU (hoyke Ono (HONIKIIOp, 3aHMMAkE 32 CaBpEMEHA Mpe/Iamkba HHje Ce MPOIIH-
pWJIO y HAyYHUM KpyroBuMa jyxue Munuje.

Ha npumep, noctoju jeiHa npuya o Ko3u 0 K0joj ce TOBOPH Kao O Mpeamy
ruieMeHa Manan u3 okpyra Mnyku y Kepanu, Uunuja. Jenan 4oBek yxBaTu KO3y
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na je ofHece Kyhw, rjie oHa IoKake CBOjY JIaBJby INIaBy. YIUIAIIMBIIY CE€ KO3€-J1aBa,
YOBEK j€ IyCTH 1A je JpyTH YoBeK yxBatu 1 ogHece kyhu. U oH je, Takohe, ucrepa
HAIoJbe KaJl 0Ba MOKake CBOjy JIaBsby I1aBy. OHaj MPBH je OIET yXBATH, TIOIITO je
Oua Be3aHa 3a cTy0, ma je onHece kyhu, 1a je 3akoJbe U IMPUIIPEMH ceOu 00pOK.
W omet ko3a mokasa CBOJy JIaBJby IJIaBy W yIUIamiu YoBeka. OBaj HapaTHB je He-
oznpelheH u jenHOCTaBaH, jaCHO ce pa3lIuKyje O HapoIHE IMPHUITOBEKTE, NCII0JbaBa
KapaKTepPHCTUKE MMOCEOHOT KaHpa, U MOXKE CE MOPEIUTH C OMIIO KOJUM TpEIaheM
13 30MpPKHU CaBPEMEHUX Mpeama Ha 3amnaiy.

Nmajyhu y BUy CBe HaBEJEHO, y pajay ce MPBH MyT Jaje Mperie npoyya-
Bama M carieqaBama npenama Mel)y jy)KHOMHIU]CKUM HCTpakuBadynuMa (hoIIKiiopa
Ha je3uIMMa KaHaJa, TeIyry, MajajajJaM u TaMWICKOM. Y pajay ce HaBOJE U pe-
3yJATaTH HEKOJIMKO MPEeIMMUHAPHUX IMOKYIIaja J1a ce CKyle, KIacu(puKyjy U aHa-
TM3yjy IpUMEpHU CaBpeMEHUX Npeama jy)xue Muauje, Takohe nmox yrunajemM nHU-
1IMjaTHBE UCTPAKHMBaYa ca 3araja, Kao IITo je TO OUII0 ¥ Y BpeMe YCIIOCTaBJbamka
obnacTu ucTpaxkuBama Qoskiopa cpeaunom 20. Beka. OBo HacTOjame, /1a ce ca-
YMHU 030MJbHA 30MpKa MpeAama, yunuHuhe jaCHUjUM IPUCTYN KIacH(PHUKOBABY
Pa3IUUUTHX MOATPYTIA MPeJamka, Ka0 U OCBETIETH IbUXOBE Pa3JIUKe.

Cuexana Camapumuja, Cpouja
Ykpanena 3em/ba (MOTHB Y CHCTEMY *KAHPOBCKHMX 32AKOHUTOCTH)

OnHoc u3Mely 4oBeka U MPUPOAE YKIbYUYje Pa3IUUUTE pean3aluje omno-
3HIIU]e OU8/be/numomo, onacHo/cueypro, myhe/ceoje. llpu Tome ce MUTCKa pas3rpa-
HUYEHa Xaoca U KOCMOca ,,Bapupajy’* CBakd IMyT IIPH 0CBajamky MPOCTOPA Ha KOjeM
he 6utu moaurnyta kyha, okyhHuna, oOpaanBa MOBpPIIMHA, BUHOTPA[, MaIlkaK,
OHOCHO MOCT, TpaJl, MaHacTHp. TakBM HEMMapCKH TOIYXBaTH 3aXTEBajy MPUHO-
HICHE )KPTBE CaMoj MPUPOIN/BUIIIO] CUITH, allM C€ HUjaHCHpA U CTATyC TPaHHIIE U
rpaHUYHOT npocTtopa. [locTeneHo ce U y ApyITBEeHUM KOHBEHIMjamMa Uy QOHIY
Tpaauuuje u3rpal)yjy nponucu Koju peryauiily rnpaBo HojeNHIIa Ha CBOJY, KyIlJbe-
HYy, HaclieheHy, ToKIomkeHy 3eMiby-tioce. [Tokymmaju npucBajama Tyhe Tepuropuje
Ha roce0aH HauMH Cy CTUJIM30BaHU Y TpelambiMa, OWIIo J1a ce TEKUIITE Hapaluje
MOCTaBJba Ha TyMaueHhe¢ HACTAHKa JIOKAJIUTETA, MOCTaHAK )KUBUX BPCTa, HA TIOC-
JIETUIIE KPIIICHha €TUYKUX HOPMH HITH CE CBU OBH €JIEMEHTH Mel)ycoOHO moBe3yjy.
Yak u kasia u30cTajy oAropapajyhu exeMeHT U TUNIOBH (PaHTACTHKE, a CTPYKTypa
npenama ce MpUOIMKI IPUYH U3 )KUBOTA, MPOLIECH pallOHATN3AlIH]€ UCTI0JbaBajy
CHary BepoBama. [IpeKpIIHOoIH, JJOOBH ¥ KPUBOKJICTHHUIIA IPUBPEMEHO TPHjyM-
dyjy, I0K ce KaTeropuja ka3He 00IHMKYje Ka0 0COOCH BH/I TIOCHTE-TIOYKE.

Y 0oBOM pajy mpartH ce yJeo KaHPOBCKUX 3aKOHHUTOCTH NPU OOJIHKOBABKY
BepoBama 0 mocienuiiama kpahe tyher umama (momepama Mmehe npuBaTHor moce-
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I, cella, UMama Biaiapa, pkee, MaHactupa u cii.). Kopmyc oOpalhennx tekcroBa
oOyxBara mramIiane 30upke 1 nepuoauky u3 19. m 20. Beka.

SneZana Samardzija, Serbia
Stolen land (a motif in the system of genre rules)

The relationship between man and nature encompasses different realizations
(understandings) of antonyms — wild/tamed, safe/dangerous, yours/mine. All the
while mythical boundaries of chaos and cosmos vary every time a space is conquered
in order to build a house, farmland, vineyard, pasture, bridge, city or monastery.
Such endeavours of masonry demand a sacrifice to nature itself or a higher power,
but the status of boundaries and border areas is nuanced. In time, both in terms of
social conventions and tradition, regulations are built that define the right of an
individual to a certain piece of land or property, whether or not it has been bought,
inherited or received as a gift. Attempts to claim someone else’s property are styled
in a special manner in legends, regardless of whether the centre of narration is based
on the interpretation of the formation of a locality, appearance of a living species,
repercussions of a violation of ethical norms or possible interrelations between all
these elements. Even when certain elements and types of fantasy are left out, and the
structure of a belief narrative is close to a real life event, processes of rationalization
show the strength of the belief. Violators, thieves and liars/forgers temporarily tri-
umph, whereas the punishment is formed as a special form of lesson/moral.

In this paper we present the role of genre rules in the shaping of belief in
the consequences of a theft (such as an altered property line, village, estate/manor,
church, monastery, etc). The corpus which was analysed includes printed collections
and periodicals from the 19" and 20™ centuries.

*

Rabindranath Sarma, India
Style, performance and belief tradition in Seraikella Chhau
and Purulia Chho

Chhau or Chho is a popular derivation of the original Sanskrit word Chhaya
which is defined as an image, shade or mask. As a traditional dance form, Chhau or
Chho flourished in the Chhota Nagpur Plateau region which comprises the present
Indian states of Odisha, Jharkhand, West Bengal and Bihar. Claimed to be a tribal
martial or war dance form in Jharkahand and West Bengal, Chhau also is known
for its well established age old tradition, royal patronage and classical upbringing
during our time.
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Sareikella and Purulia Chhau is attributed to its place of origin, the present
Sareikella and Purulia districts of Jharkhand and West Bengal states respectively.
Since ages Chhau has been incorporated into the social and cultural life of this region
and the royal patronage during the time has created a rich belief tradition in Chhau
both in dance and in dramatic form. Seraikella Chhau and Purulia Chho have various
features, the most prominent of which are their performance, adaption of style and
artistic bent of popular belief tradition. This secular paper attempts to study Chhau
in the context of the following themes: folk dance and dolk drama, history, belief,
performance, ritual, style, comparative study of Seraikella Chhau and Purulia Chho.

Today Chhau or Chho has emerged as an international dance form. Its evo-
lution in the princely states of Seraikella and Purulia in a rich Folk tradition may
be studied along with its vivid style and unique performance. In the light of social
and political history of the region this paper also aims to present the development
of Chhau in the state of Jharkhand and Chho in West Bengal in India during this
period.

Paounapanar Hlapma, Unauja
Crua, n3Boheme U npename y JIeCOBUMA capajkena uao u nypyiuja 4o

Hasus uao vnm uo (eHr. chhau, chho) HacTao je o CAHCKPUTCKE peYH Koja
3HAuU JIMK, CEHKa WM Macka. Kao TpaguuuoHamHu 1iec, ¥ao OJiH. 40 pa3Bujao ce
y obnactu Yora Harnyp y nanammsum MHAMjCKUM apxkaBama Opuca, [lapkann,
3anaanau benran u buxap. Kao miec xoju je, kako ce Bepyje, HacTao Off INIEMEHCKe
Oopunauke wiau patHe BeluTuHe y [lapkanny u 3anagHoM bedrany, uao uma
BEKOBHY TPaJIUIH]y, 10]l KPaJbeBCKUM j€ MaTPOHATOM, a y JJAaHAIIHE BPEME je J1€0
KJIaCUYHOT 00pa3oBama.

Kao mecto nopekina capajkene v nypynuje 4o NOMUmbY € JaHAILIBU OKPY3HU
Capajkena u Ilypynuja y npxaBama [lapkang oxn. 3anannu benran. Yay je ox
MaMTHBEKa J1e0 APYIITBEHOT M KYJITypHOT JKHBOTa OBOT Kpaja, a KpPaJbeBCKHU
naTpoHaT je, BPEMEHOM, YTHLAa0 Ha HacTaHakK Ooraror npejpamba O IUIECHO] U
npamarypikoj opmu oBor mieca. Capajkena uao W nypyiuja 4o KapakTepuILy
Ha4YMH U3BOlemha, CTUJICKA a/lanTallija ¥ yMETHUYKA UHTEPITPETAIM]a MOMyJIapHOoT
npefama. Y pajay ce npoydaBajy cienehM acrekTd: HapoJHHM IUIeC U Jipama,
UCTOpUjaT, BEpOBama, U3BOheme, pUTyal, CTHI U HYIW KOMIIApaTHBHA aHAIH3a
capajkena 4ao U nypyauja uo.

Jlanac ce uao Wi wo jaBjba Kao HaJHAIMOHAIHA MiecHa Gopma. Hberosa
eBoiyIja y knesxxeBnHama Capajkena u [lypynuja y 6oraroj HapoIHOj TpaauIuju
MOX€E C€ HCTPaXKMBaTH IapajeJHO Ca JKUBOINHUCHUM CTHJIOM M JEIUHCTBEHUM
u3BohemeM. Y cBeTly APYLITBEHE U MOJIMTHYKE HCTOPU]jE OBOT Jieia CBeTa, Y paay
ce MpeJcTaBiba pa3Boj wieca uao 'y Llapkanay u voa y 3amagaom benrany.
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Oasbra OueroBia CmosiuHa, YKpaiHa
IIpuunHbI ¥ cnocod cymecTBoBaHUsI MU(OJIOrHYeCKHX MOTHBOB B
MPaBOCJIABHOI MOHACTBIPCKOM KYJIbTYpe

MoHacTteIpckass KynbTypa TPaJULHUOHHO NMOHHUMAETCS KaK BOIUIOLICHUE
«Haubounee npasuibHOro» IIpaBocnasus. Bmecte ¢ TeM 10, ¢ ueM odpuiMambHast
LlepxoBb Bceraa 60posack — MUQPOTOrHIECKUE U (POTHKIOPHBIC IPEACTABICHNUS,
MIPOJOJIKAET CYLIECTBOBATh B MOHALIECKOU cpefe.

Omnwupasich Ha MaTepuall pa3HOBPEMEHHBIX JIETeH/l, CKa3aHu, «Omarouec-
THUBBIX HAapOJHBIX TPAIULUN», MPEACTABISIETCS BO3MOXHBIM BBIIACINUTH CIIELY-
oIUe THUIHBI (HOIBKIOPHBIX U MUDOIOTHYECKUX 00pa30BaHMl B MOHACTBIPCKOU
KyJIBTYpe: a) WAyIIMEe OT MOHAIIECTBYIOUINX; 0) MOpOXIacMble MaJTOMHUKAMH
(TpyAHHMKaMH, TYpUCTaMH, CTPAaHHUKaMH, OKPECTHBIM HAaCEJIEHHUEM, NTPEICTaBUTE-
JISIMU OKOJIOMOHACTBIPCKUX OOIIWH U T. I1.).

BHyTpu kaxmo0#l rpynmnsl MOTYT ObITh HaMEUeHBI MoArpymmsl. Tak, cpe-
JIU SIBJIGHUM TEpBOIl IPyNIbl MOXKHO BBIIEIUTh MU(]BI €peTHUYECKOTO Xapakrepa,
UAyIIe Bpa3pe3 ¢ MHeHHEM odunuanbHoi LlepkBu, HO HEe BCTyMmarolue B KOH-
¢mukT ¢ ocHOoBHBIMH jorMaramu [IpaBocnasus. Hampumep, B [IpeobpaskeHCKOM
cobope JluBeeBckoro MoHacThIps jgeToM 2003 roma Bucena nkona ¢B. Kunpuana u
WNycTuHnM anokpupHUecKoro cojiep>kaHus ¢ MOANUCHIO B BUJIE 3aKJIMHAHUS, a He
MOJIMTBBIL: «KTO J1e1an Uiy MBICIIMII — BEpPHU €r0 JeJIa U MBICJIM Ha3al B ai».

B emte onny noarpynmny Mo>kxHO OObE€AMHUTD JIETEH/IbI, IPUBHECEHHBIE I1a-
JIOMHUKaMH, HO IIPUHSTHIE MOHAIIECTBYIOLIMMHU B CUITy TOTO, YTO OHU, HAaIIpUMED,
CO3JIAI0T MPHBIIEKATEIbHBIN 00pa3 oOuTenu (Harpumep, TOIIOBCKOM MOHACTBIPE
cBsToil [TapackeBbl TypUCTBI OCEIIAIOT MElIepy NepBoil MOHaxXMHU KoHCTaHTH-
HBI, XOT4 [TOJUIMHHAS [IEeLIepa HE COXPaHWIIACh).

Crnenyrouiast noArpyIna — NepeoCcMBbICICHUE U OLIEHKa MOHAIIECTBYIOIIU-
MU UCTOPUYECKUX COOBITHH, npuHsBIKe Gopmy muda (Hanpumep, Mud o Tom,
YTO MU3BECTHBIN MOJaBckuil crapen [lancuil BeanykoBCKUN — 3TO MMIIEPATOP
[Terp Benukwuii, TaitHO OCTaBUBIIHIT MPECTON).

B kauecTBe ele 0HOI YacTH MEpPBOM IPyIIIBI MOXKHO Ha3BaTh MOHAILIEC-
KUH (POIBKIIOP.

Bo BTopoii rpymme mudonorundeckux u (HOIbKIOPHBIX SBJICHUN, IPUBHO-
CHUMBIX B MOHACTBIPCKYIO KYJIbTYPY MAJIOMHUKAMH, MOKHO Ha3BaTh KOMIUIEKC CKa-
3aHUI 0 HEBEPOSTHBIX COOBITHAX, UMEIOIINX XOXKACHUE B «OKOJIOMOHACTBIPCKOM)
cpene. JTo, HaMpUMep, MpeaaHue o npoTsbkeHHocT nemniep Kuepo-Ilewepckoit
naBpel 10 YepHurosa wiun naxe 10 Hoeropona Benukoro, o konokomnax Tpoure-
CeprueBoii 1aBpbl, He MOTUUHUBIINXCA yKa3y [lerpa I 06 ux meperuaBke, Ui o
MOJIETaX TeJa CBATOro Oe3 TOJIOBBI JUIs IEPEHECEHUSI CBSITOCTH).
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Eme onny mnoarpynmy 3zmech 00pa3yloT MU(B OPHEHTAIUCTCKOIO,
«MHOCJIAaBHOTO» M HEOSI3bIYECKOTO MPOUCXOKICHUSI, TPUBHOCUMBIE B MOHACTBIP-
CKYIO KYJBTYpy TypucTamMu win Heoduramu. Hampumep, cpenu MmaJioOMHUKOB U
TypucToB Banmaiickoro Bepckoro MOHACTBIpsI poJniIach JIeTeHa, 9To Ay0, pac-
TYIIUHA Ha MOHACTBIPCKOM JBOPE, BBIPOC U3 kemyas MamBpuiickoro ny6a. MoHa-
XaM MpUuxXoauiIoCh 4aCTO BUACTH J'IIOI[GI\/'I, O6HI/IMaIOIIII/IX JACPCBO U OCTABJIAIOUIUX B
€ro KOPHSX MOHETBHI.

Takum 00pa3oM, B MOHACTBIPCKOW KYJIBTYpE, CO BPEMEHH €€ BO3HUKHO-
BEHUA U OO0 HaAIIUX I[HGfI, HAJIMYCCTBYIOT Pa3JIMYHBIC YPOBHHU INOHUMAaHUA I1pa-
BOCJIABHOW TEOJIOTUH: O(UIIHATBHBIN EPKOBHBIN U B IIUPOKOM CMBICIIE «HAPO-
HBII», HACHIIEHHBII MU(POIOTHYECKUMHU U (DOIBKIOPHBIMHU MPEICTABICHUSIMHU.
[To Mmuenuro 6onrapckoro uccienosarenss Pocena MandeBa, 0ObeIMHEHHE 3TUX
JIByX YPOBHEH BOCIPHUATHS U COCTABIISET CYTh MOHACTBIPCKOM KYJBTYPhI KaK sIB-
JeHUs. ABTOp JIaHHOM CTaThbU NMPUAECPKHUBAECTCS HECKOJIBKO MHOM TOYKU 3PEHMSL.
Cutyanunio HaJIu4us «BEphbl LIEPKBH» U «BEPbl HAPOAa» MOPOXKAAET OTCYTCTBUE
HE0OXOJMMOTO €IMHCTBA OMBITHOTO U MHTEIUIEKTYaJIbHOTO BOCIIPHUSTHS MPABO-
cnaBHoro [Iucanus u Ilpenanus.

Olga O. Smolina, Ukraine
Mythological motifs in Orthodox monastic culture

Monastic culture has traditionally been understood as the embodiment of
the ‘most correct’ Orthodoxy. Mythological and folklore representations, howev-
er, with which the official Church has always struggled, still exist in the monastic
environment. Legends, tales, ‘pious folk traditions’, folk and mythological entities
in the monastic culture can be generated by: a) monks, and b) pilgrims and others
(including monastery workers, tourists, people from the area, etc).There are sub-
groups within each of these groups.

In the first group we find myths of a heretical nature which are in opposi-
tion to the official Church but not in conflict with the basic tenets of Orthodoxy.
For example, in the summer of 2003 an icon of St. Cyprian and Justina was hung
in the Transfiguration Cathedral of the Diveevo monastery. Its apocryphal content
was in the form of a pledge, not a prayer: “Bring the thoughts and deeds of him
who has done or thought them back to Hades.” Another subgroup includes legends
told by pilgrims which the monks have accepted in order to make the monastery
more attractive. The next subgroup includes versions of historical events to which
the monks have given mythical attributes. An example of this is a myth about the
famous Moldovan Elder Paisius Velichkovsky who was in fact the Emperor Peter
the Great who had secretly abdicated.

Pilgrims’ tales about incredible events which have been introduced into
monastic culture belong to the second group. An example of this is the legend
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which says that the cave of Kiev-Pechersk Lavra is so big that it reaches Chernig-
ov and even Great Novgorod, or that the bells of Trinity-Sergius Lavra could not
be melted even though Peter the First had ordered them to be so.

Another subgroup is formed by Oriental myths which are ‘heterodox’ and
of neo-pagan origin. These have been introduced into monastic culture by tour-
ists and neophytes. For example, among the pilgrims and tourists of the Iversky
Monastery a legend was born that the oak tree growing in the yard of the monas-
tery originated from an acorn of the Mamvriysky oak. The monks have often seen
people embrace the tree and leave coins at its roots.

Thus, there are different levels of understanding Orthodox theology: that
of the official church and that of the people, which are interwoven and essential to
monastic culture.

Bbopuc CrojkoBckn, Cponja
HNnenturer CBetor Iumurpuja

Xaruorpadcka Tureparypa MHOTO ce OaBuIIa pa3TUuUTHM JIETeHIaMa O CBe-
TUTEJFUMA U TIpeoOpakajuMa BUXOBOT KyniTa Mel)y BepHUIIMMA. JemaH of] HajeKa-
TaHTHUjUX [IpUMepa TakBe MpoMeHe jecte KyaT Ceror JJuMuTpuja CoTyHCKOT, Ofi-
HOCHO CHPMH]yMCKOT.

CaBpemeHO BepoBame je 1a je Jlumutpuje Ono KoH3y, BOjHU ouiup, Koju
je youjen y ceoM porHoM rpaay ComyHy. Tamo je u mo3Hata 6a3uinka, HOAUTHYTa
y CllaBy HeToBOT My4yeHHUInTBa. [loctoju, MehyTum, jour jeaHa uBa, anyd HE TAKO
Ho3HaTa Tpaguuuja o npaBoM nopekiay Cseror Benukomyuenuka Jumurpuja. OH
je, mpeMa 0BOj APYroj, MOXK/1a TAYHU)0] TPAULIUjH, yOujeH kao hakon y Cupmujymy,
y3 CBOT enuckorna MpuHeja u 1pyre BepHUKE, TOKOM IIOTpOMa HaJl XpUInhaHuMa y
no6a napesa Jluoxienujana u Makcumunujana, 303. wiu 304. roguse.

[TpBu 1MJb OBOT paja je Ja MoKake Kako je Tpaauiuja o mopekiay Ceror
Jumutpuja u3 Cupmujyma oricTajia U TOKOM Cpeamber Beka. J[pyra, comyHcka Tpa-
nunuja, Ouna je MHoro jada. Ha kpajy, Ta je nerennia npexxuBesa y 36aHUYHUM LIPK-
BEHUM KIbUT'aMa U KaJIeHIapy.

Bu3zaHTHjCKH, yrapcku, TIOJCKH U IPYTH CPEIHOBEKOBHH M3BOPH 3]y 3a-
HUMJbMBE TIO/IaTKe Koju ToBe3yjy Jumutpuja ca [lanonujom. Mahapcku aytopu cy,
nocebHo TokoM 18. Beka, HacTaBUIIM J1a UyBajy oBy Tpaauuujy. Kpaj 19. u nouerax
20. Beka OamMo je HOBO CBETIIO HA OBY TPAAHUIIM]y, 00jaB/bUBAHEM JIBA MAPTHUPO-
J0ra — XUjepOHUMCKOT M CUPH]CKOT, KOjU CY Jajli HOBE mojaTtke o JumMurpujeBom
CHPMHU)jYMCKOM TIOPEKITY.

Hogwuja ucrpaxuBama, mocedHo ona Bohena ox [lerepa Tora, Bukepca, anu
U jOoUI HEKUX Hay4HUKa, OoKa3yjy npeoOpaxeme Kyinrta. To je Haul Apyru Lub, 1a
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MOKYIIIaMO J1a PEKOHCTPYHUILIEMO TTyT KOjHM j€é CKPOMHH h)akoH, 0 KOMe 3ampaBo He
3HAMO HHINTA, OCHM 3Bamba M MECTa Y MYYCHHIITBY, TIOCTA0 BOJHU CITyKOCHHUK,
o(UIMp U MOCTAO jeAaH Ol Haj3HAMEHUTHJUX CBeTala XpHihaHcTsa.

Boris Stojkovski, Serbia
The identity of Saint Demetrius

There is a rich hagiographic literature dealing with different legends of saints
and metamorphosis of their cults amongst believers. One of the most significant ex-
amples of such a change is the cult of Saint Demetrius of Thessalonica/Sirmium.

It is now believed that Demetrius was a consul, a military officer who was
persecuted in his home town of Thessalonica. There is a very famous great basilica
dedicated to the glory of his martyrdom. There is, however, another tradition, very
much alive and probably closer to the truth, even if not so well-known, about the
true origin of Saint Martyr Demetrius. It says that he was a deacon in Sirmium who
was killed alongside his bishop Irinaeus and other believers during the persecutions
of Christians under Diocletian and Maximilian in the years 303 or 304.

The first aim of this paper is to show how the tradition of Demetrius’ Sirmium
origins persisted even during the Middle Ages. The other, Thessalonian tradition,
was much stronger, though, so in the end it was this version of the legend that sur-
vived in the official Church books and calendar.

Byzantine, Hungarian, Polish and other medieval sources provide interest-
ing data which connect Demetrius with Pannonia. Hungarian writers preserved this
tradition, especially during the 18" century. The end of 19" and the beginning of 20
century shed new light on the question of when two martyrologies were published:
Martyrologium syriacum and Martyrologium Hyeronimianum. They provided new
data on the origins of deacon Demetrius.

Recent research, especially that conducted by Peter Toth, but also Vickers
and some other scholars, show the metamorphosis of the cult. Our second goal,
therefore, is to try to reconstruct the path of how a humble deacon, about whom we
actually know nothing, except his position and place of martyrdom, became a mili-
tary officer and one of the most famous saints in all of Christendom.

*

Bboumko CyBajuuh, Cpouja
‘BaBo y muinHy (MUTOJIONIKA NIPeJalkh-a U CaBPeMeHa CPIICKA paMa)

EneMeHTH MUTONOIIKUX MpeIama, Koja MpeduBajy y 3CHITY CPIICKOT KYJI-
TYpHOT W HaIlMOHAJIHOT Mamhema, CHA)KHO Cy MPUCYTHHU y JIEIMMa CaBpPEMEHUX
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CPIICKHMX ApaMCKUX Mucana. Y pajay ce MoceOHO aHaau3yjy JPaMCKH TEKCTOBH
Muoppara Bykuha ca cTaHOBHUIITA 1€TaTHOT YIUTUBA MOETUKE MUTOJIOIIKUX TIpe-
Jama.

durypa haBona y npamama Muonpara bBykuha 6amtumena je u3 gonkiop-
HE TpaJInIIje, aJTh U U3 JICKCHKOHA Xpulithancke MuTonoruje. OcCoOUTo je yBepJbH-
BO TpencTaBbeHa y Apamu Maun. Jluk Bypke Byrapuna noynBa Ha CIIOBEHCKUM
MHTOJIOIIKKUM IpeacTaBaMa o haBoiy, anu o3Ha4aBa U M3y3€THO YBEPJbUBY IICH-
XOJIOIIKY TPOjeKIHjy CPIICKUX HAIMOHATHHUX Kapakrepa. [lokperad HHM3a KOH-
IEHTPUYHUX KPYToBa, KOju he J0BecTH 10 HecTajama CPIICKOT HAPOAa Y MUTCKO]
Tormuiu u cam haBo je konatepanHa xpTBa uctopuje. OH je y30y1/bUBH IPOPOK
KOJU mpezcka3yje OubiujcKy anoKajauIcy yoBeyaHcTBa. Y npamu Kouujaw, Hhaso
je mytoBoha 1o ecxartosomkuM chepama murckor ['paga. Y npamama Muonpara
‘Bykuha HewacTUBH je MOKpeTad pajmhe U ’eH pe3oHep. Yac mIyn 1 HauBaH, Kao y
HApOJTHHM IMpHYaMa, Jac 3aBOJJBHB H JIET, Ka0 y TIOJIMTHYKOM MapKETHHTY, OH je
CTAJIHO Ty Jia UCKYIlIaBa TPEUIHe AyIIe CPIcKe Manorpahancke NpOBUHIIM]E TyXa.
WHreHno3Hu 3JI04MHAIl 1 JIMIIEMEPHH TeHuje, haBo je Meradopa 3a )KUBOT U IOMe-
Te nHTeNeKkTyanne enute y Cpouju y apyroj nojgoBunu 20. Beka.

Bosko Suvajdzi¢, Serbia
The devil in the mill (mythological legends and contemporary Serbian
drama)

Elements of mythological legends are strongly present in the works of con-
temporary Serbian playwrights. The poetics of the tradition strongly resides in the
well of the Serbian cultural and national memory. The paper specifically analyzes
the dramatic works of Miodrag Djukic from the point of view which includes the
active influence of mythological legends.

The figure of the devil in Miodrag Djukic’s dramas is inherited not only
from folk traditions, but also from the lexicon of Christian mythology. This figure
is particularly convincing in the drama called Mill. Djurka Bulgarian is a character
based on Slavic mythological representations of the devil, but he also signifies
an extremely convincing psychological projection of Serbian national characters.
The devil himself, as an initiator of a series of concentric circles that would lead
to the disappearance of the Serbian people in the mythical Toplica, is also a col-
lateral victim of history. The devil is an exciting biblical prophet who foretells
the apocalypse of mankind. In the drama called Coachman, the devil is a guide
through the eschatological aspects of a mythical city. In Miodrag Djukic’s plays
the devil is an initiator of action as well as its ‘rationalizer’. At some moments
stupid and naive, as is known from folk tales, at others seductive and beautiful,
as in political marketing, the devil is always there to tempt the sinful souls of the
Serbian middle-class spiritual province. As an ingenious criminal and hypocritical
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genius, the devil is a metaphor for life and the achievements of the intellectual elite
in Serbia in the second half of the 20th century.

*

Siiri Tomingas-Joandi, Estonia
The gap between reality and fiction in Estonian and Swedish legends of
changelings

In Estonian and Swedish legends from the 18th and 19th century we hear
about many different supernatural beings and how they affected people’s everyday
lives. This paper focuses on changelings — human children that supernatural be-
ings exchanged with one of their own. In Sweden the change was made by elves,
whereas in Estonia it was the Devil who took the baby and left the humans with a
chunk of wood in the crib.

Though the antagonist is different in Swedish and Estonian legends, the
plot is mostly the same: a family has a newborn that they have not yet baptized,
and one day the mother notices that the child has been exchanged for an ugly
changeling. Changelings are described as abnormal and with physical disabilities,
often with limbs that are too long and with a large head. A typical legend describes
a method that will make the elf or the Devil come and bring the child back; many
of these methods were rather violent. Sometimes the child was returned, though
often it remained ill and died after a while.

There are several explanations for the origin of these legends. We are deal-
ing with different factors interwoven into a complex and interesting theory which
simultaneously concerns folklore, religion and medicine. The medical point of
view states that the legends are based on different illnesses that children were suf-
fering from but which at that time were unknown to medicine, the most common
being Down syndrome and simple malnutrition. However, evidence has survived
of people actually taking action when they thought they had a changeling. Even
Martin Luther suggested that such a child be thrown in the river and also advised
the Duke of Anhalt to do so. People associated unusual behaviour with demonic
possession and the changeling was held to be demonic. There is evidence from as
late as 1932 of a woman in Sweden killing her daughter because she thought the
girl was a changeling.

Were the actions induced by the beliefs or were the beliefs simply a good
way to cover up horrific actions? Or are the tales actually ancient records of differ-
ent medical conditions? In this paper I will discuss the beliefs that surrounded the
people of Sweden and Estonia at that time and the reality in which they lived, and
attempt to shed some light on how the belief in supernatural beings and change-
lings affected people’s everyday lives.
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Siiri Tomingas-Joandi, cTonus
I'pannua mexkay peajbHOCTBHIO M (PAHTACTUKOM B 3CTOHCKHMX M HIBEICKHX
JIETeHJaX 0 MOAMEHBbIIIAax

B acronckux n mBenckux gerengax XVIII—XIX BEeKoB MbI CIbIIIUM O
MHOXKECTBE PAa3IMYHBIX CBEPXHECTECTBEHHBIX CYIIECTBAX U O TOM, KaK OHH BIIASIIA
Ha MOBCEIHEBHYIO KU3HB JIIOJEH. DTOT T0KJIA] MOCBSIIECH MTOIMEHbIIAM — TOMY,
KaK MPOUCXOIUT MOAMEHA JIETEH YeIOBEKa CBEPXbECTECTBEHHBIMH CYIIECTBAMHU.
B IlIBeruu o6meH npousBoawin 3b(el, B IcToHnN JpsBON 3a0upan pebeHka u
MOJIKJIA/IBIBAN B KOJIBIOENH IEPEBSIHHYIO KOJIOY.

Hecmotps Ha TO, 4TO B IMIBEACKUX M ICTOHCKUX JIET€H/IaX aHTArOHHUCTHI
pa3INYHBbI, CIOXKET, B OCHOBHOM, OJJUH U TOT K€: B CEMbE €CTh HOBOPOXKIECHHBIM,
KOTOpPOTO HE YCIENN MOKPECTHTh, U OJHAXK/IBI MaTh 3aMEYaeT, YTO peOeHKa 3ame-
HWIN Ha ypoasuBoe co3fanue (moamensiin). Co3gaHue OMMCHIBAETCS KaK HEYTO
HEHOpMaJIbHOE, C (PM3UYECKUMU HEJOCTaTKaMU, YacTO CO CIUIIKOM JJTUHHBIMU
KOHEYHOCTSMU U O0JIbI10# T0510BOM. OOBIUHO JIETEH/1a OMUCHIBAET METOI, C TIOMO-
B0 KOTOPOTO MOKHO 3aCTaBUTh 1b(ha win [psBoia BepHYyTh peOeHKa 00paTHO;
4acTo ATH COCOObI OUeHb KecTokU. MHoTma pebeHka Bo3Bpallail, HO 4acTo Ta-
KOl peOEHOK OCTaBalICsl OOTHHBIM WIIM YMHPAJ CITyCTSI HEKOTOPOE BPEMsI.

CymiecTByeT HECKOJIBKO TOJIKOBAaHWN MOAOOHBIX JieTeH . Mbl nuMeeM Jes10
C pa3NUYHBIMU (PAKTOPaMH, BOBICUEHHBIMH B CJIOKHYIO U HHTEPECHYIO UCTOPHIO,
Kacalolyrocsi OTHOBPEMEHHO (DONBKIOpA, PETUTUHA U MEAUIMHBL. MenuinHcKast
TOYKa 3peHMs 0a3upyeTcss Ha TOM, YTO B TO BpeMs CYLIECTBOBAJIU JIET€H]IbI, OC-
HOBAHHBIC Ha PA3JIMYHBIX 3200JEBAHMSIX, OT KOTOPHIX CTpaJalu JIETH, HO KOTO-
pbie OBUTH HEU3BECTHBI MEIUIIMHE TOTO BPEMEHH, YacTO MOIMPOCTY CBS3aHHBIE C
IJIOXUM MMHUTaHUEM Uiu cuHApoMoM JlayHa. Tem He MeHee, COXpaHWINCh CBHJIE-
TEJIBCTBA JIIO/IEH, KOTOPbIE MPEANPUHUMAIIN KaKHe-TO JEMCTBUS, KOIla, KaK OHU
CUMTAJIN, UMeNa MecTo noaMmena. Jlaxxe Maprun Jlrorep npejuiaran BeIKUABIBATH
TAKUX JIETEH B PEKy U COBETOBAJ repliory AHXajibTa MOCTyNarh Tak. JIronu cBs-
3bIBAJIM HEOOBIYHOE IMOBEJCHHE C JIEMOHUYECKOH onepkuMocThio. CyliecTByeT
cBUIETENbCTBO OT 1932 rona o xenmuue B IlIBennu, youBmmiei cBoro 1046, TO-
JI03peBasi MOIMEHY.

beutn mu mogoGHbBIe AecTBHsI OOYCIIOBICHBI BEPOBAHUSIMU, HIIM BEPOBa-
HUSL — 3TO MPOCTO CIIOCOO MPUKPBITHS yKacaromux AesHuin? Vnu sxe nogo0HbIe
pacckasbl — 3TO JIPEBHUE 3aMUCH PAITUYHBIX MEJIULIMHCKUX COCTOAHUI? B cBOEH
paboTe aBTOp OyJIET rOBOPUTH O BEPOBAHUAX, KOTOPHIE OKPYKAIHU KUTETEeH Ic-
toHUU U [lIBeru TOoro BpeMeHu, U pealbHOCTH, B KOTOPOI OHU KUJIH, U TIOTIBI-
TaeTcsl OCBETUTH TO, KAK BEPa B CBEPXbECTECTBEHHBIE CYIIECTBA U MOAMEHBIILIEH
BJIUsJIA HA TIOBCEIHEBHYIO KU3Hb JIIOMICH.

*

72

Ceetinana Topwancku bpammosuh, Cponja
JleMOHO/I0IIKA NPeIalkha 0 KAPAKOHIIYJIAMA Y KOHTEKCTY 3UMCKHUX
KaJeHAapCKuX o0pena

Pan ce 6aBu kapakTeprcTHKama jeTHe BPCTE Npeiama, Koja ce yooudajeHo Ha-
3UBa JIEMOHOJIOIIKMM (MUTOJIOMIKKAM). Y OCHOBH OBHX NpEarha Cy MarujCKH MOTIe
HA CBET U BEPOBAmE Y HATIPUPOIHE MojaBe U Ouha. J[eMOHOIONIKA [TPpeIamka jaBibajy
Ce Yy TpW OCHOBHa 0oOnMKa: 1) Kao KpaTKu M3BEIITa] O TOCTOjalby WM CYCpPETy ca
neMoHcKkuM Ouhem, 2) y pa3BujeHHjeM 00JIMKY, Ka0 MOTBp/ia BEpOBamba y BUJY CIHKE
win (aOyrapu3oBaHe CUTyaldje U 3) BUIIECTTU30HO Ka3UBamkE O IEMOHCKOM Ouhy.
Ha ocHoBy yBuaa y eTHorpadcky rpal)y, mokasyje ce Ja ce MUTOJIONIKA Mpeaama O
KapakoHIIyJama, y HajeeheM Opojy, jaBibajy Kao KpaTka CaoNIITeHha, ajl Aa IOCTOjU
U Mambu Opoj pa3BujeHujuX, (padynapu30BaHUX HAPATUBHHUX (POPMH, IOK CE BUIICEIIH-
30/IHa Ka3MBamba HE TI0jaBJbY]y.

VY cpeauiuTy paja Hanase ce npeama M HapoIHe JHUPCKe ecMe y KojuMa ce
TIOMUBbY KapaKoHIIyJIe, TPEBACXOAHO 3a0eexene (1 nmpenama 1 rnecMe) Ha pocTopy
uctoune u jyxxue Cpouje kpajem 19. u y npBoj nonosuru 20. Beka, ajlyd U Ha MIAPO]
Teputopuju bankaHCcKor moiyocTpBa, Koju je OHO 1Mo TypcKOM Biamihy U TpYKUM
KYJITYPHHM YTUIajeM. Y OCTalIM CPIICKUM KpajeBUMa U KOJ JPYTUX eBPOICKUX Ha-
pona HeMa JeMOHCKO-MUTCKOT Ouha 1oyt OBUM Ha3UBOM.

C 003upom Ha To 12 je 00peaHo-00nyajHa MpaKca BakHa KOMIIOHEHTA Y MPo-
y4daBamy Ipefama U CTHX0Ba (KOjH, ¢ Apyre CTpaHe, MpeACTaB/bajy BepOaaHy Mma-
Hudecranujy odpena), y paay ce, Takohe, ykazyje U Ha MOBE3aHOCT JEMOHOJOIIKUX
npeqama 0 KapakoHIIyJaMa ca 3MMCKMM KaJICHIapCKUM 00peanMa, Ha BUXOBY BE3y
ca KyAToBUMa Tipenaka u miogaoctd. C TuM y Be3u, ckpehe ce maxma Ha TO 1a cy
3UMCKE MacKUpHE TPyIIe Y BpeMe HEKPIITSHUX JJaHa UIILIe Y TI0XO0J Ha KapaKoHIIyJIe,
3a Koje je yTBpheHo 1a cy AuMopQHU IEMOHH, YHja je TIaBHA KapaKTePUCTUKA Jla Cy
npHu. Kako ce, mpema BepoBamy, IPEIH 4eCTO jaBibajy Kao IPHU JbYIHU, CXOIHO TOME,
HoKasyje ce Ja HarapaBjbeHa Ouha y oOpeaHIM oBOpKaMa Mpe/icTaBIbajy OJMLETBO-
peHe MpeTKe ¥ MMajy XTOHCKH KapakTep. Y paiy ce, Takohe, HCTHUE Jia Cy Mpeama
0 KapaKoHIIyTaMa y BE3H ca C1a0JhemheM U YMHUPAmhEM CYHIIa, Kaja ce T0jaBJbyjy 3J71e
CUJIe MpaKa U CMPTH, KOj€ MOTY Jla HAaHECy YOBEKY 3110 U IITeTy uMamy. Mneja je na
ce, aHAJIN30M TIpeIamka O KapaKoHIIyIaMa, yKake Ha OCHOBHE OJUTUKE JEMOHOJIOIIKHX
npenama, alik ¥ mpeiama Kao MoceOHe KaTeroprje yCMeHe Mpo3e, YOIIIITe.

Svetlana Tornjanski Brasnjovi¢, Serbia
Demonological legends about karakoncoloi in the context of winter rites

The paper discusses a type of legends which have recently been termed de-
monological (mythological). They are based on a magical view of the world and a
belief in supernatural phenomena and beings. Demonological legends come in three
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elementary forms: 1) memorat, a short report about the existence of or an encoun-
ter with a demonic creature or phenomenon, 2) fabulate, a more developed form, a
confirmation of a belief by an illustration or fabulated situations and 3) chronicat, as
a narrative in sequels about a demonic being. Analysis of ethnographic material has
shown that mythological legends about the karakoncolos mostly take the form of a
short narrative, as well as a number of more developed, fabulated narrative forms,
and there are no narratives in sequels.

The focus of the discussion is on legends and folk lyric poetry about karakon-
coloi, mostly recorded in the region of Eastern and Southern Serbia toward the end
of 19th and in the first half of 20th century, but also in the wider area of the Balkan
Peninsula which was under Turkish rule and Greek cultural influence. There were no
demonological and mythical beings under this name in other regions populated by
Serbs or other European peoples.

Bearing in mind that rituals and customs are an important component in the
study of legends and verses (which are, on the other hand, verbal manifestations of
the ritual), how demonological legends about karakoncolos are related to winter ritu-
als, and ancestors and fertility cults will also be shown.

This is further related to the fact that groups of masked people used to go after
karakoncoloi in winter, on ‘unbaptized days’. Karakoncoloi are known to be dimor-
phic demons whose main characteristic is that they are black. As ancestors are often
represented in folk beliefs as black people, it is argued that soot-covered creatures in
the ritual processions also embody ancestors and have a chthonic character.

Legends of karakoncoloi are further related to a weakened and dying sun,
when evil forces of darkness and death appear, bringing potential evil upon man and
his estate.

Our analysis of legends about karakoncoloi will eventually lead not only to-
ward a description of the main features of demonological legends, but also of legends
as a special category of the oral folk prose in general.

*

Ulo Valk, Estonia
Legends as narratives of alternative beliefs

From a folkloristic perspective, religions appear as textual domains ex-
pressing worldviews and beliefs in a variety of literary and oral genres. Institu-
tionalised religions formulate their basic creeds and strive for homogeneous and
unified worldviews by eradicating and replacing unorthodox beliefs. Unofficial
folkloric traditions can be characterised as a realm of vernacular creativity that
undermines and erodes the official truths and systematized worldviews imposed
by institutional authorities.
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M. Bakhtin characterised popular religion and folk culture of the Middle
Ages and the Renaissance as a counter-system that opposes and demystifies the
clerical culture and official religion (1984). Similar relationships between insti-
tutionally established religions and folk beliefs have been described outside the
context of Christianity. S. Banerjee characterises the popular religion of Bengalia
as fluid, ever-changing and innovative, representing alternative streams to, and
often challenging, more strictly structured beliefs and practices of the Indian re-
ligious establishments (Banerjee 2010). In different parts of India there is a con-
siderable discrepancy between the religious traditions of Brahmins and of the low
castes, whose beliefs and practices build up alternative traditions to the Brahmanic
Hinduism codified in scriptures. In contemporary Estonia, characterised by some
researchers as one of the most secularised countries in the world, there is a con-
siderable difference between, on the one hand, the scientifically grounded rational
world view, supported by the public system of education and leading media chan-
nels, and, on the other hand, the diverse belief systems of new spirituality spread
by alternative social networks and the folkloric web of supernatural beliefs (nar-
ratives about ghosts, UFOs, energy columns, divinations, omens, memories of
previous lives, etc). Contemporary beliefs also include alternative medicine and
the anti-vaccination movement, and alternative concepts of history, such as con-
spiracy theories.

The paper discusses legends as a genre that expresses frictions, tensions
and contradictions between official and unofficial discourses of belief in different
religious and social contexts as well as time periods.

Ulo Valk, IcTtonuna
JlereHabl KaKk MOBEeCTBOBAHMS 00 aJILTEPHATUBHBIX BEPOBAHUIX

C ToukH 3peHus (HOJILKIOPUCTUKH PENIUTHS SBIIsIeTCS OyKBaJIbHO chepoii
3HAHWU, BRIPAXKAIOIIEH MUPOBO33PEHHS U BEPOBAHUS B PA3HOOOPA3HBIX YCTHBIX
Y MUCbMEHHBIX JKaHpaxX. MHCTUTYIHOHAIM3UPOBAaHHBIE PEIUT MU U3JIaratoT CBOU
OCHOBHBIE MTOCTYJIaThl U CTPEMSITCSI K OJHOPOJHOMY M €IUHOOOpa3HOMY MHUPO-
BO33PEHUIO Uepe3 UCTpeOIeHUE U 3aMEHY HETPaIuLIMOHHBIX BepoBaHuil. Heodu-
LuaibHble (POJIBKIOPHBIE TPAJUIIMK MOTYT OBITh OXapaKTepU30BaHbl Kak cdepa
HapOJHOT0 TBOPYECTBA, KOTOPas MOAPBIBAET U pa3pyliaeT o(ulraIbHble HCTH-
HbI U CUCTEMaTU3UPYET pa3IndyHble MUPOBO33PEHMUSI, HABSI3AHHbBIE BIACTHIO.

M. baxTuH oxapakTepu30Bajl MOMYJISPHYIO PEJIUTHIO U HAPOJHYIO KYJIb-
Typy Cpennux BekoB U Bo3poxneHMs] Kak KOHTPCUCTEMY, KOTOpas IpPOTUBO-
CTOUT LIEPKOBHOM KYNIbTYype U OpUIHUATIBLHON penuruu u nposcHseT ux (1984).
[ToxoxHe B3aMMOOTHOILEHUS MEXIYy MHCTUTYLMOHAJIbHO YUYPEKICHHBIMU pe-
JUTUSAMH U (OJIBKIOPHBIMH BEPOBAHUSIMH OBLITU ONMCAHBI BHE XPUCTHAHCKOTO
KOHTEKCTA.
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C. banepmku xapakTepusyeT NOMYJISPHYIO PeIuruio benranmn kak noj-
BIKHYIO, IOCTOSIHHO MEHSIOILYIOCS] U MHHOBAIIMOHHYIO, IIPEICTABIISIOLIYIO allb-
TE€PHATUBHBIC TEYCHMSI U 4aCTO OCHAPUBAIOLIYI0 00JIee CTPOro CTPYKTYPUPOBAH-
HbI€ BEPOBAHUS M MPAKTHUKN MHIUHCKUX PENUTIMO3HBIX opranu3auuii (Banerjee
2010). B paznuunbix yactax MHIMM CyIIECTBYIOT 3HAUUTEIbHBIE PAa3HOIIACHUS
MEX]ly PETUTHO3HBIMU OOBbIYasiMM OpaXxMaHOB M HU3KUX KacT, YbH BEPOBaHMS
U MIPAKTHKHU CO3/1aJH TPATUIIH, IBUBIIMECS AIBTEPHATHBON OpaxMaHHYECKOMY
UHAYU3MY, KOAU(PUIHPOBAHHOMY B MCcaHUsIX. B coBpemenHoi DcTOHNH, KOTOpas
CUMTAETCS] MHOTMMH YYEHBIMH OJTHUM M3 CaMbIX CBETCKUX IOCYJapCTB B MHpE,
CYLIECTBYET 3HAUUTENbHAs pa3HUIlA MEXKIY, C OJHOW CTOPOHBI, HAYyYHO 0OOCHO-
BaHHBIM pallMOHAILHBIM MUPOBO33PEHUEM, TOEPKUBAEMbIM rOCYIapCTBEHHON
CUCTEMOI 00pa30oBaHMsI U OCHOBHBIMU KaHaJlaMU CPEACTB MaccoBOil nHpopMma-
UM, U, C JPYTOi CTOPOHBI, pa3HOOOPA3HBIMU CUCTEMaMHU BEPOBAaHUI HOBOM Jy-
XOBHOCTH, KOTOPbIE paCIpOCTPAHSIOTCS aIbTEPHATUBHBIMU COIIMAIBHBIMU Opra-
HU3ALUAMHU U (DOIBKIOPHOM cHCTEMOI BepOBaHU B CBEpXbECTECTBEHHOE (pac-
cka3wl 0 mpuspakax, HJIO, saepreTrnueckue cToyObl, MpeIcKa3aHus, 3HAMEHUS,
BOCIIOMUHAHMSI U3 NMPEXKHUX KU3HEH U T. 11.). COBpeMEHHbIE BEPOBAHUS TaKKe
BKJIIOUAIOT AJIFTEPHATUBHYIO MEIULIMHY U JBUKCHHUE IIPOTUB BaKLIIMHALIUU, aJlb-
TEepHATUBHbIEC KOHIIETIIIMM UCTOPUH, KaK, HAIlpUMEP, TEOPUH 3aroBOpa.

B nokinane paccmarpuBaroTcs J€reH 1l KaK jKaHp, BbIPaKAOIIUI IPOTH-
BOpPEYMsI, BHYTPEHHHUE KOH(IUKTHI U HAIPSPKEHHOCTh MEXKAY O(PHUIIMAIBHBIMU U
HEO(PHUIMATBHBIMH JUCKYpCAaMU BEPOBaHUI B Pa3IMYHBIX PEJIUTHO3HBIX U COLU-
aJIbHBIX KOHTEKCTaX U BPEMEHHBIX NEPHOaX.

*

Amnapeit Hukonaesuu Biacos, Poccust
TunuyHoe U 0c0O0eHHOE B YCTHBIX U MUCbMEHHbIX (JOpMax HAPPATUBOB O
MECTHBIX CBATHIX M YyI0TBOPHBIX HKOHAX

Jlokiian mocsieH npobiemMe MaHU(ECTalM HappaTuBa O CBSITHIX U Uy-
JIOTBOPHBIX MKOHAX B MMCbMEHHOMN U YCTHOU Tpaauiusax. BzanMonpoHuKHOBEHHE
YCTHOM M MUCHMEHHOM JIETeH bl O CBSITHIX 00YCIIOBIEHO 0COOEHHOCTSIMHU UCTOPHU-
YECKOW MaMsATH MECTa, MparMaTukon (hOJIbKIOPHOTO U JUTEPATypPHOIO TEKCTA B
KyJabType, IpUueMaMu CTHJIMCTHYECKON MHBepcuu. B nokmnane gana xapakrepuc-
THUKa YCTHOT'O HappaTUBa B JINTEPATYPHOM TEKCTE U aBTOPCKOI'O TEKCTa B YCTHBIX
npeJaHusax u jerenaax. VctouHukamu ucciaeioBaHus CTajlu MUCbMEHHBIE U yC-
THBI€ TEKCTHI KUTUN U CKazaHUU YCTIOKCKOro Kpast XVI—XX B. 0 1OpOIUBBIX
[Tpoxormnu u Noanne, npenogoousix Jloarune, Xpucrodope, Cumone, Jleonusme,
yynoTBOpHBIX MKoHaX HepykorBopHomy Crnacy, boropoauue, Hukone u ap.
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Andrei Nikolaevich Vlasov, Russia
Written and oral narratives about the local saints and thaumaturgic icons:
Typical and special

This paper concerns the problem of narrative dealing with saints and thau-
maturgic icons in oral and written traditions. The interpenetration of the oral and
written legends about saints is caused by the peculiarities of the region’s historical
memory, folklore, pragmatics of literary texts, the methods of stylistic inversion.
Characteristics of oral narratives in the written text along with the author’s text
characteristics in the oral stories and legends are also dealt with.

This research is based on written and oral texts of lives (“zhitie”) and leg-
ends of the 16M-20™ centuries from the Ustyug region about the Fools-for-Christ
Procopius and John, St. Longin, Christopher, Simon, Leonid, the thaumaturgic
icon of the Holy Mandylion, the icon of Mary Mother of God, St. Nicholas, etc.

*

Tartjana ByjuoBuh, Cpouja
Cprcka HApOIHA eTHOJIOMIKA MPeAaha 0 MOCTAHKY OMJba 01 U3JIY4eBHHA U
JeJ10Ba TeJIa HATNPUPOAHUX Ouha u Jbynu

Y 0BOM pajly HCIUTYjy C€ €THOJIOIIKA Tpeiaha Koja TOBOPe O HACTAHKY
pa3nuuux Ousbaka WM ocoOMHa ofipel)eHuX BpcTa OMiba U pacTUIba, O U3JIyde-
BHHA W JIeJIOBa Tejia HaTnpuponaux Owha u seymu. Takolhe, uctpaxkyje ce Besa
OBHX YCMEHHUX TBOpeBHHA ¢ MUTOM. [loceOHO ce oOpaha maxkma Ha OHAj KpPyr
CIDKEJHUX BapHjaHaTa MUTCKOT CTBapama CBETa O[] JeJIoBa O0XKAHCKOT Tella WM
HErOBUX M3JIy4eBUHA. JeJiHa 0]l KOHKPETH3alllja OBE CH)KEJHE BapHjaHTE j€ MUT
0 HAaCTaHKy OWJba KOjU TOBOPH O HACHJIHO] CMPTH OOKaHCTBA, U3 YHjer Teja Ha-
cTaje ceT Beretanyje. [I[pema MUNIIbeHY HCTPAXKUBAUA, KAO PEITUKTHA OBOT MUTA,
MpoIIeCcOM TpaHchopMaIlHje U peCEMaHTH3alIN]€, TTOCTala Cy €THOJIOIIKA U MUTO-
JIONIKA TIPEe/Iarba, YMju Cy IPUMEPH 3a0€eJIe)KEHH Ha CPIICKOM jJE3UYKOM IPOCTOPY
(o HacTaHKy J103€, KyluHe, yBaHa, 00)Kypa u 1p.), TokoM 19. 1 y pBoj mosioBu-
Hu 20. Beka.

VY pany ce uCTpaxkyjy Ha4MHU ITpeoOpakaBamba OBOT MHUTA Y MPEIambe y Cp-
TIICKOj) YCMEHO] TPAJAULIUjH1, IPU YeEMY C€ pa3MaTpajy IpoMeHe Ha HUBOY YMHA CTBa-
pama, cy0jeKkTa Koju Kpeupa WM U3 KOTa Ce CTBapa, MaTepHjall, Kao U MPEAMET
Koju ce caznaje. Takohe, y3uma ce y o03up peanu3aiiyja OBOT MOJENa y IPYTUM
YKQHPOBCKUM OOJIHMIIMMA, Ka0 IITO Cy EINCKO-JIMPCKE MecMe, Y kojuma oapehene
OunJbKe pacTy U3 rpoOOBa HEBUHO CTPAIAIINX.
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Tatjana Vujnovi¢, Serbia
Serbian etiological belief folk tales about plants originating from excretions
and body parts of supernatural beings and humans

This paper discusses some etiological belief tales about the origin of dif-
ferent plants or features of some plant species originating from the excretions and
body parts of supernatural beings and humans. The relationships between these
oral narratives and myths are also explored and special emphasis is put on a cycle
of narrative variations about the mythical creation of the world from the parts of
the divine body or its excretions. One example of these thematic variations is a
myth about the origin of plants, which describes the violent death of a divine be-
ing from whose body vegetation sprang. According to some researchers, relicts
of this myth are etiological and mythical belief tales about the origin of plants
such as the grape vine, blackberry, tobacco, peony, etc., which came into being
through a process of transformation and resemantization. Some of these tales
were recorded in the Serbian linguistic area during the 19th and the first half of
the 20th century.

This paper explores the ways these myths were transformed into belief
tales in Serbian oral tradition and analyzes the changes introduced at the level of
the act of creation, creative subject or the source of creation, as well as the mate-
rials and objects created. Additionally, this paper will address how this model is
realized in other genres, such as epic and lyrical poetry, where certain plants grow
from the graves of innocent victims.

Eli Yassif, Israel
Legend and history: A recent perspective

Since the beginning of the study of folklore the question of the interrela-
tionship between folk-narratives and historical reality was one of the most fun-
damental concerns of research. Various solutions for this were suggested before
the Jakob and Wilhelm Grimm definition, but mainly after it. Both folklorists and
historians asked the question: how many historical ’facts’ have survived in the
legend text? Each one of these two disciplines focused on different goals: his-
torians were interested in the historical legends mainly as another kind of docu-
ment which would help them understand historical events. Folklorists, on the other
hand, asked how the historical events could help them interpret and understand the
function of the folkloric text. In the last century both disciplines took into account
that a simple answer to these questions could not be given. Historians understand
that the naive positivistic approach which used folk-legend in the same way as any
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other historical document is wrong. On the other hand, folklorists understand that
folk-narratives are not and cannot be a mirror which reflects reality.

By examining a wide variety of folk-legends from the Jewish culture of the
Middle Ages, I will attempt to suggest a solution to these questions, based mainly
on the hypothesis that folk legends are factors and central players in historical real-
ity, and that they do not reflect it. Like expressionistic art, folk narrative does not
‘picture’ reality, but expresses its attitude towards it. It does not ‘copy’ reality but
takes sides in the major tensions and debates which have taken part in that reality.

On the other hand, the folk-legend expresses the attitudes and concerns of
larger parts of a given society. When, for example, the attitude of people in the
Middle Ages towards family, memory, pain, women, morality etc. is discussed, the
research concentrates mainly on what was written by the thinkers, poets, writers,
religious leaders etc. How can we know not only what the thin layer of literal intel-
lectuals thought or felt, but also the larger layers of society? I would suggest that
the only means to hear also the “other” voices of the past is the folk-legend.

Eam Jacud, Uspaen
IIpename u ucTopuja: HOBe MePCNEKTHBE

[Turame omHOCAa HAPOAHUX MPHYA M UCTOPH]CKE PEATHOCTH JETHO j€ O
OCHOBHHX UCTPaXXMBAYKHX IUTama U MpodiieMa of MoYeTKa npoyydaBama (okK-
nopa. [Ipemiarana cy paznuuuTHa peliemha u Ipe Hero mro ¢y Jakod u Bunxenm
I'pum nanu cBojy nedununmjy, a moceOHO HaKOH Tora. M (oIKIOPUCTH U UCTO-
puuapu, 6e3 0031pa Ha TO HITO Cy Te JBE TUCHUIUIMHE UMaJie pa3InduTe [IUJbEBE,
MOCTaBJbAJIM Cy MCTO TMHTAE: KOJIUKO j€ MCTOPH]CKUX YHH-EHHIIA TIPEKHUBEIO Y
TEKCTy Ipenama. Mctopuuape cy 3aHumana ucTopujcka npeaama, yriiaBHOM Kao
jou jexaH ,,JOKyMeHT* koju he um nmomohu na pazymejy norahaje, a ¢poaknopuc-
TH Cy C€ MUTaJIN KaKko UCTOPUjCKH Jorahaju MOry Ja UM IOMOTHY Jia IpOoTyMaye
U cxBate QPyHKIH]Y (OJIKIOPHOT TEKCTa. Y MPOILJIOM BEKy 00€ IUCIUIUIMHE CY
CXBaTWJIe Jja HEMa jJeIHOCTaBHUX OJrOBOpa Ha Ta MuTama. Victopuyapu cy yBuie-
JIM 12 je TIOTpelIaH HAauBHU MO3UTHBUCTHYKH MTPHUCTYTI, KOjU KaXkKe Jla ce HapoaHa
npefama MOTYy KOPUCTUTH Kao OMII0 KOjU APYTH UCTOPHjCKU AOKyMeHT. C apy-
re crpaHe, (hOIKIOPUCTU Cy CXBAaTWIM J1a (DOIKIIOPHU HAPATUBU HUCY U HE MOTY
OWTH OTJIETAJI0 CTBAPHOCTH.

Hcnutyjyhu mupok crekTap HapoIHUX Mpeldama Y jeBpejCKOj KyATypH
Cpeamer BeKa, MoKymahy aa moHyIuM peliene 3a Ta MUTamka, yIIIaBHOM Oa3upaHa
Ha XUIOTE3U J1a HapoJHa Mpeama Mpe/iCTaB/bajy (hakrope, LIEHTpaIHe Urpade y
HCTOPU]CKOj CTBAPHOCTH, I j€ He oJipakaBajy. Kao 1 ekcripecCHOHUCTHYKA yMET-
HOCT, HApOJHA TIpUYa HE ,,CTIMKa“ CTBapHOCT, Beh u3paxkasa ctaB npema woj. OHa
HE ,,IpeciiiKaBa‘ CTBapHOCT, Beh 3ay3umMa cTpaHy y Hajpehum cykoOuma u rose-
MHKaMa Koje Ce y H0j JIelIaBajy.
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C nmpyre cTpaHe, y HApOIHOM MpeAamy U3paxkaBajy ce CTaBOBU U MpooIe-
mu Beher nena apymrsa. Kaga ce roBopu, Ha mpuMep, 0 OHOCY CPEIHOBEKOBHOT
YyoBeKa MpeMa MOPOAMIIM, YCIIOMEHaMa, 00y, *KeHama, MOPAIHOCTH, UCTPaXKH-
Bamba Cy, YIJIABHOM, YCMEpPEHa Ha OHO IITO Cy HAlWCAJId MUCIHOLHU, NECHULH,
MUCIY, penurujcke Bohe u cnuyHo. Kako /1a OTKpHujeMo CTaBOBE IIMPUX JIPYIITBE-
HUX CJI0jeBa, a HEe caMo ,,TMCMEHUX WHTEeJIeKTyanamna “? Jequuu myT 1o ,, Apyrux-
I71acOBa MPOIUIOCTH, PEKA0 OMX, BOJIU YIIPABO MPEKO Mpeama.

*

Huxonuna 300ennna, Cpouja
IIpename o BuTE3y ca j1ady1oM

Haxo nma kenTcke KopeHe, mpename 0 BUTe3y ¢ Jadyaom noruye u3 Jlope-
He (HeMm. JloTpuHren), ¢ppaHirycke pervje Ha TpaHULH ca 3eMibama beHenmykca u
HemaukoMm. Y mpuiior oBOj MPETIIOCTABIM TOBOPH YMIHLCHHIIA Ja CE€ Tpeaame Be-
KOBMMa HETOBAJIO YIIPaBO y OBOM PETHOHY, a CMaTpa Ce U Jla HEMayko UMe BUTE3a
¢ nabynom, Jloxenrpus, ynyhyje Ha JloTpuHreH.

VY Hajcrapujoj 3anmmucanoj ooOpaau, Kojy je Ha JIJATHHCKOM J€3UKY 3a0eIeKH0
je/aH JOTPUHIIKY MOHAX, BUTE3 C JIaOyJAOM CHH je BUJe U muemuha. Y KacHUjUM
Bep3MjaMa U MajKa MocTaje IJIeMKHba U TyOM LpTe HarmpupoaHor 6wha, a He-
0o0nuYHa cIOCOOHOCT BEeHE JICIe J1a ce peodpare y 1adynoBe Tymauu ce kao boxje
gyyno. [locreneno ce u oBaj 0ajKOBUTH eleMEHT Ipeolpaxkaja ryOH U, Ha Kpajy,
0] MPBOOUTHE MPHUYE OCTaje caMo BUTE3 y YaMIly Kojer Byue sadya. Huko He 3Ha
OZIaKJIe OH J0JIa3H, allil 10jaBJbyje C€ Yy OJCYIHOM TPEHYTKY M MOMaKe JaMH y
HEBOJbU, KOJOM C€ U JKCHH. JEeIMHU YCIIOB j€ J]a r'a HUKa/a He MUTa O BerOBOM I10-
pexity. Kan skeHa To, umak, yauH#, OH OJie M HUKaJla ce BUIIe He Bpaha.

VYrpaBo MopekiIo 1mocraje KJbYYHU eJIeMEHT y OBHM HpelamiMa, jep Uy
(GpaHIlyCKUM U Y HEMAuyKuUM Bep3ujama BUTE3 C Jal0y0oM MOCTaje pOJOHAUETHUK
ruieMuhke MOponuIe, OJHOCHO TPEeAaK HEKe CIaBHE JIMYHOCTH. Y (PaHILyCKO]
KIbMDKEBHOCTH, ITOTOMAK TajaHCTBEHOT BHTE3a je MpBH XpuIThaHCKu Kpasb Jepy-
canuma, ['otpun ByjoHCKH, YiMe ce MCTUYE HeroBa M3y3eTHOCT U mpenoapele-
HOCT 3a TaKo 3Ha4ajHy UCTOPH]CKY yJIOTy. Y HEMauKUM IpeJlalkbuMa, J103a BOJBOJIE
Krnese, ca cenumrem y [lIBanenOypry (Jlabymosa TBphasa), y ceBepo3zamnaanoj He-
Mad4Koj, TOBOJIU C€ y BE3y C OBOM 3ar'OHETHOM JINYHOIINY.

VY oBOM pajy mpaTH ce TreHe3a U TpancopMaliija mpeaama 0 BUTE3Y C Jia-
Oy/IoM 01 KeNTCKHX KOPEHA, CauyBaHHUX Y UPCKO]j KEbIDKEBHOCTH, MTPEKO (hpaHILyC-
KHUX U HEMauK1X 00paja, HeMauyKuX 30UpKU Ipeama u 0ajku y 19. Beky, ma cBe 70
TparoBa cauyBaHUX y CaBpEMEHO] HeMaukoj KyntypH. [Iputom ce y3umajy y o03up
pa3auuuTH PaKTOPH KOjH Cy YTHUIIAU HA TpaHCc(OopMalnjy MpBOOUTHOT Tpeama,
KaKO BPEMEHCKH, TaKO U MPOCTOPHH, KYJATYPOJIOLIKH 1 OCTAIIH.
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Nikolina Zobenica, Serbia
Legend of the swan knight

Although it has Celtic roots, the legend of the Swan Knight originates from
Lorraine (German Lothringen), a French region at the frontier with the Benelux
countries and Germany. This assumption is corroborated by the fact that this leg-
end has been preserved in this region for centuries, and it is believed that the Ger-
man name of the Swan Knight, Lohengrin, actually points to Lothringen.

In the oldest written version, recorded in Latin by a Lothringen monk, the
Swan Knight is a son of a fairy and a nobleman. In later versions his mother was
a noblewoman without any features of a supernatural being, and the unusual ca-
pability of her children to turn into swans was interpreted as a miracle of God.
Gradually this fairy element of transformation was also lost, and eventually only
the knight in a boat drawn by a swan remained from the primary story. No one
knows where he comes from, but he appears at a crucial moment, helps a damsel
in distress and marries her. His only condition is that she never asks about his ori-
gins. When the wife does ask him, he leaves her and never comes back again.

The key element of these legends is origin, because in both the German
and French versions the Swan Knight represents the founder of a noble family
or an ancestor of a famous personality. In French literature, the descendant of the
mysterious knight is the first Christian king of Jerusalem, Gottfried de Bouillon,
which indicates his exceptional nature and predestination for such a meaningful
historic role. In German legends, the lineage of the Duke of Kleve, which resided
at Schwanenburg (Swan Castle) in northwest Germany, is related to this enigmatic
personality.

In this paper, the genesis and transformation of the legend of the Swan
Knight is followed from its Celtic roots as they were preserved in Irish literature,
through French and German versions, 19" century German collections of legends
and fairy tales, and then to its traces in modern German culture, taking into consid-
eration factors such as time period, location and the culture which influenced it.

*
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