Slavistische Beitrage - Band 41

(eBook - Digi20-Retro)

Maria-Gabriele Wosien

The Russian Folk-Tale

Some structural and thematic aspects

Verlag Otto Sagner Miinchen - Berlin - Washington D.C.

Digitalisiert im Rahmen der Kooperation mit dem DFG-Projekt ,Digi20“
der Bayerischen Staatsbibliothek, Minchen. OCR-Bearbeitung und Erstellung des
eBooks durch den Verlag Otto Sagner:

http://verlag.kubon-sagner.de
© bei Verlag Otto Sagner. Eine Verwertung oder Weitergabe der Texte und
Abbildungen, insbesondere durch Vervielfaltigung, ist ohne vorherige schriftliche

Genehmigung des Verlages unzulassig.

«Verlag Otto Sagner» ist ein Imprint der Kubon & Sagngr. GmhH.



00046286

SLAVISTISCHE BEITRAGE

Unter Mitwirkung von M. Braun, Gottingen - # P. Diels, Miinchen - J. Holthusen,
Minchen - E, Koschmieder, Minchen - W. Lettenbauer, Freiburg/Br. J. Matl, Graz
F. W. Neumann, Mainz - K.-H. Pollok, Regensburg - L. Sadnik-Aitzetmiller,
Saarbriicken - J. Schitz, Erlangen

HERAUSGEGEBEN VON A.SCHMAUS, MUNCHEN
Technische Redaktion: P. Rehder, Munchen

Band 41

Maria-Gabriele Wosien - 978-3-95479-358-7
Downloaded from PubFactory at 01/11/2019 09:48:22AM
via free access



00046986

MARIA-GABRIELE WOSIEN

THE RUSSIAN FOLK-TALE
SOME STRUCTURAL AND THEMATIC ASPECTS

VERLAG OTTO SAGNER - MUNCHEN
1969

P {9 2778
Maria-Gabriele Wosien - 978-3-95479-358-7

Downloaded from PubFactory at 01/11/2019 09:48:22AM
via free access



00048986

A thesis submitted for the degree of Fh,D.
University of London
School of Slavonic and Easteuropean Studies
1969

- R ————
{ Beyerische

. Staatsbibliothek
Minchen ‘}

Copyright by Verlag Otto Sagner, Miinchen 1969
Abteilung der Fa. Kubon + Sagner, bMiinchen
Druck: Fa. W, u. I.M, Salzer
8 Miinchen 2, Schleissheimer Str. 20

Maria-Gabriele Wosien - 978-3-95479-358-7
Downloaded from PubFactory at 01/11/2019 09:48:22AM
via free access



00046286

I wish to acknowledge my gratitude to Dr. C. L. Drage,
Professor D. M. Lang, Professor D. S. Likhachev, Professor
E. V. Pomerantseva, Professor V. Ya. Propp and Professor A.
Schmaus for their help and encouragement.

I also wish to ackmowledge my indebtedness to the
University of London Central Research Fund for enabling me to
visit the Soviet Union twice in connection with research for
my thesis.

Maria-Gabriele Wosien,
London, 1969.

Maria-Gabriele Wosien - 978-3-95479-358-7
Downloaded from PubFactory at 01/11/2019 09:48:22AM
via free access



RS
Cae e -
|§‘._},..;, ‘w ¥

o
4




00046986

T O M ¥ T E A C H E R 8§

Maria-Gabriele Wosien - 978-3-95479-358-7
Downloaded from PubFactory at 01/11/2019 09:48:22AM
via free access



SRR A ¢
%t RS iy,
T YN




00046986

Sun disc. Embellishment on the mast of a ship,
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ABSTRACT

The thesis inquires into the nature and form of thoee
tales in the Russian oral tradition that have as their main
theme the journey of the central hero. The talee which have
been ohosen for analysis are exclusively ‘talee of the miraocu-
lous' (Aarne-Andreyev 300-749).

All important aspects of the hero's journey are
studied, especially those that reflect hie permanent and
changing relationships with other folk-tale figuree.

The laws whioch determine the stability and liability
to ohange of the folk-tale traditions are examined; and the
reasons for their degeneration are discussed (Chap. I).

In the larger context of the folk-tale ae a whole,
every subsidiary theme or phase of the hero's journey ie seen
as one of the fundamental units of the tale. The essentiale
of composition and style are also touched on (Chap. II).

An enquiry is made into the part played by historical
folk beliefs and customs, sometimes surviving into ths present,
in shaping folk themes and motifs (Chap. III).

A substantial part of the thesie is devoted to
tracing the evolution and relationships of the principal folk-
tale figures and motifs (Chaps. IV and V).

The themes and their symbolio expression through folk-
tale figures and their mutual relationships are eeen to be an
expression of a universal philosophy and of basic psychologi-
cal factors (Chap. VI).

The tale—cycle with the central theme of the journey
of the hero has so far not been studied as a whole. Thie
cycle embodies that part of the Russian folk tradition which
reflecte the oldest traditional elements and the most univer-
eal themese.
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INTRODUCTICE

Research into the Russian folk-tale has come a long
way since the time when a few enthusiasts began their sporadiec
and rather amateurish research into folklore. In acoordance
with the taste of the time, the editors of the first small col-
lections of folk-talee did not publish these in their entirety,
nor in the original folk idiom, but adapted them instead.
Indeed, public reaction to such attempts at popularising the
folk heritage, or making it acceptable reading for the soph-
isticated, was often, especially in the beginning, not very
favourable: '...for the simplest peasant could, without any
trouble, invent some ten such tales, and were they all put in-
to print, it would be a waste of paper, quills, ink, printers'
type, not to mention the labour of the gentlemen of lottorn.'l

Bringing the folk tradition to the attention of a
wider reading public was greatly facilitated by the then popu-
lar luboohnyye kartinki.2 These were cheap leaflets, partly
text and partly illustration, mostly of coloured woodcuts or

etchings. Their subjeot-matter varied greatly. They included
almost anything, from summaries of Biblical and Apocryphal

writings, heroic byliny, extracts from classical and contempor-
ary literature, social satire and caricature, to rewritings and
abstracts of folk-talee. Some of the more well known represen-
tations of these luboohnyye kartinki, with only a few lines of
text, are Baba-yaga yedet drat'sya s krokodilom, Koshchey

Bessmertnyy, Klad pod Xupalov den' and O sloy ved'me Nepogod'ye.

These mostly anonymous prints appeared in a great number of
copies over a period of approximately more than seventy years,
beginning with the later part of the eighteenth century.

l. A comment in the Sankt-Peterburgskiy Vestnik, April 1781,
Pe 295, on V. Levshin's Rueskiye skagki soderghashchiye

drevneyshiye poveswovaniya o slavnykh bogatyryakh. Skagki
narodnyye i prochiye, ostavshiyesya cheres pereskarzyvanyie
v _pamyati. Priklyucheniya, pt. I, Moscow, 1780-83.

2. E. P. Ivanov, Busskiy narodnyy lubok, Moscow, 1937; Tu.

Ovsyannikov, Russkiy lubok, Moscow, 1962; D. Rovinsky,
Russkiye narodnyye kartinki, 5 vole., St. Petersbturg, 1861.
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In ths eighteenth century ths original folk-talss,
which hitherto had been only related orally and had been handed
down for centuries from one generation to the next, entered
literature. In their memoirs many writers have testified to
the richness of the folk-tale tradition still remaining at the
beginning of the nineteenth century at all scoial lovolo.l
Polk-tale themes began to be used extensively by writers of the
early decades of the nineteenth century, notably by Pu-hkin,z
Zhukovaky and Gogol. Influenced by their writings, there began
the movement for the reappraisal of the national folk tradition
which reached its oclimax during the Soviet period. TYet, as an
artistio oreation in its omn right, the folk-tale began to be
appreciated only later in the nineteenth century, when it
started to attract not only the general public but became of
interest to scholars as w011.3

The basis for serious research was oreated with the
publication of A. N. Afanas'yev's ocollection of over six hun-
dred Rueeian folk-talol.4 This was an event as important for
Russia as had been the appearance of the Kinder- und Hausmaer-
chen of the brothers Orimm. Afanas'yev had collected the tales
from a variety of sources. Only ten he had recorded himself:

the remainder ocame from private colleotions, especially froam
that of V. I. Dal’ and from the archives of the Ruseian
Imperial Geographiocal Society. This sooiety, which sponsored
Afanas'yev's work, had been organised in 1846 and soon had
many branohes in various parte of ths oountry. Their publica-
tion of the firet major collection initiated a new phase in the
study of folklore. HNot only did it stimilate interest in the
folk tradition, but it also marked the beginning of extensive
oollecting, ocareful editing and gathering of information about
folk art and byt in general.

l. BEspecially S. T. Aksakov, Seme a khronika, Moscow, I912.

2. 'Chto sa preleet' eti skarki! Karhdaya yeet' poemal' from
a letter by Puahkin to L. S. Pushkin, November 1524,
quoted in Russk narodnoye poeticheskoye tvorchestvo, ed.
E. V. Pomeranteeva and 8. I. Mints, Moscow, 1963, p. 48.

3. Cf. B. V., Pomeranteeva, Sud'by rueskoy skaeki, Mosoow,
1965.

4. A. ¥. Afanas'yev, Rueskiye narodnyye skazki, Moscow, 1861-
63, 8 vols.
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But although most collectors of the later part of the
nineteenth century still witnessed a folk tradition that was
alive and met many story-tellers who were masters of their oraft,
commentators on the contemporary scene were also aware of a
gradual disappearance of the tradition, a decline hastened by
the abolition of serfdom in 1861. ‘'With every year the old
traditione and skilled story-tsllers disappear more and noro.'1
'The edioct of the 19th of February dispersed the household ser-
vants of the gentry asnd with them the kindly old story-tellere
who, baving brought up and rooked to elsep two, and often three
generations of the children of the gentry, have also never
failed to educate them through the Russian folk-taloo.'z

The intensive collecting resulted in the appearance of
several schools of thought in Bussia. They were for the most
part influenced by scholarship abroad, whick, having dbegun
earlier, had had time to develop. An independent or, rather,

a national school of folklore, disassociated from schools out-
side its territory, was to arise in Russia only during the
Soviet period. .

Pseudo-classioism, in which folk art was regarded
with ocontempt, came to bs replaced by an enthusiastio approach
to the national heritage. The representatives of this movement
were those who discovered the wealth of Russia's tradition
which had been murtured for oenturies dy the illiterate pea-
sants and artisans. Now, theee enthueiasts proclaimed it as a
new gouros of inspiration for Russian oculture. The Slavophils,
who formed the core of the movement which looked to the narod
in this way, were greatly preccoupied with the idea of a
'national spirit' and that of a 'popular ecul'. This school of
thought ,although symptomatio of a general idealisation of
national antiquity and its traditions, nevertheless made valu-
able contributions to researoh in the field of folklore studies.

l. F. 1. Buslayev in his review of Afanas'ysv's edition of
Russian folk-talee, Russkiy Veetnik, book 2, 1856.

2. S. V. Maksimov, 'Zametlkd po povodu isdaniya narodnykh
skasok', Zhiveya Starina, No. 1, 1897, p. 49.
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In an attempt to survey and classify the material in
his collection, Afanas'yev was aware of the need for a system
of thought which would provide a synthesis of the heterogeneocus
content of the tales, as they incorporated many important as-
peots of Russian folk tradition since pagan times. Such a
system he expounded in hie Poetlcheskiye vozzreniya Slavyan na
prirodu.1 In the formulation of his concepts Afanae'yev was
greatly influenced by the eo-called German mythological school,
of which Afanas’'yev was the main exponent in Russia. Rather
artificially, he attempted to reconstruct the pagan Slavonic
xythology and its pantheon of pereonifioations of natural
forces, by haphatardly citing evidence from the tales of the
miraculous, from legends and folk poetry. Folk-talee and folk
poetry were ssen to refleot meteoroclogical phenomena: he saw
the whole natural world projected into a oelestial sphere. 1In
his view, folk-tale figures represented thunder and lightning
and were generally symbols of the heavenly bodles.

Abroad, scholarship made very great contributions to
folklore research. Theodor Benfey expounded his theory of
mutual borrowing of themes in an attempt to determine the place
of origin of all folk-talee. He maintained that India was
their homeland and from there all tales migrated westwards
shortly after the death of Buddha, reaching Western Burope by
way of Byzantium and Eastern Burope through the invasion of the
Mongols.

The British school of anthropology, represented nainly.
by Tylor, Lang and Frager, investigated the traditions of prim-
itive tribes of several continents. They discovered that there
existed an amasing similarity between them all. They discarded
the possibility of mutual influence and stated that all primi-
tive peoples, wherever they may be found, display a level of
culture, customs and beliefs whioch has almost identical mani-
feotations. In this way thsy offered an explanation for the
similarity of folk-tale themes and of the heritage of peoples
separated by vast geographical distances and great stretches of
time. Fraser, in particular, examined the naturs of magio, a
basio concept in all folk-talee and which plays such a central

1. 3 vols., Moscow, 1865-€9.



00046986 - 17 _

part in the beliefs of primitive people. He placed the con-
sciousness that is dominated by magic at one end of the human
evolutionary scale and that dominated by science at the other.
Some of the conclusions reached by the British school, notably
that the primitive level lives on in man in his superstitions,
in certain customs and patterns of behaviour, were later taken
up by Jung and incorporated into his theory of archetypes.
These Jung saw as the basic components of man's psyche,
passed on through successive generations like the physical
structure of the body. The archetypes are seen to reflect the
unconsacious, that is the level of the mind common to all men,
which manifests itself in recurring stereotype patterns of
thought, emotions and dreams. Myths and folk-tales, which fea-
ture a central hero and his quest, are, according to this
theory, examples of the outward projection of universal arche-
typea.l

To reconstruct the original folk-tale, the ancestor of
all the extant variants, by a comparative method was the aim of
the Finnish school. Antti Aarne>
the first time, compiled a catalogue which was to include all

with his collaborators, for

folk-tale variants from every part of the world. He hoped in
this way to be able to show how and why groups of variants are
related, how tales have migrated, and how and why they have
changed. His final aim was to find the prototype that gave
rise to all others. The tales were arranged according to the

main features of their content which were called 'motifs'.

l. C., G. Jung, Introduction to a Science of Mythology,
London, 19513 idem, Symbolik des Ceistes, Psychologische
Abhandlungen, 6, Zuerich, 1948. An exhaustive interpre-
tation of Grimm's tales according to the Jungian school
has been made by H. von Beit, Symbolik des Maerchens
Versuch einer Deutung, 2 vols. and Index, Bern, 1952.

2. A. Aarne and St. Thompson, The Types of the folk-tale. A
clasgification and bibliography, Helsinki, 19613 St.
Thompson, Motif Index of folk literature, 6 vols.,
Bloomington, Indiena, 1955-58; idem, 'Fifty years of folk-
tale indexing', Humaniora, New York, 1960, pp. 49-57.

N. P. Andreyev has adapted Aarne's original classification

to the Russian material in his Ukazatel' skazochnykh
syuzhetov po sisteme Aarne, Leningrad, 1929. His index has
been brought up to date to include Soviet collections by

V. Ya. Propp,'Ukazateli syuzhetov', Narodnyye rueskiye skazki,
vol. 3, Moscow, 1958, pp. 454-502. The tales studied in this
thesis come within the category of volehebnyye skazki, or
tales of the miraculous, Aarne catalogue nos. 300~749, and
hereafter are referred to by these numbers.




00046986

Stith Thowpson, however, who greatly enlarged the catalogue,
believes it no longer possible by thie method to find the one
original type, 1f ever there was one.

The merits of the folk-tale as a genre have been
studied both by the Soviet formalist school which emerged in
the 1920's and by a number of Western Buropean literary cri-
tics, notadbly by German and Scandinavian scholars. Moreover,
numerocus monographs have been published which either are con-
cerned with one particular aspect of the folk~tale or study it
in relation to other folk gonroe.l

The main contribution of the Soviet school is that it
has closely examined the social factors which influence the
life of folk traditions; it has also devoted much attention to
the lives of individual story-tellers and their importance as
bearers of the tradition. KNumerous collections have been com-
piled and the findings have been pudlished in a great number of
monographs, articles and colleotions. A large amount of material,
however, housed in the Moscow, Leningrad and local arohives,
still awaits pudlication.

Although international scholarship has made valuable
contributione to folk-tale research, as far as a theory of the
folk-tale is concerned, there can be no final anawer. Most
interpretative schools tend to read an ideology into the tales
which is quite alien to their content, instead of trying to
extract their meaning. MNuch has been written about the inherent
philosophy and underlying symbolism of the folk~tale, but any
attempt to unravel its meaning and the question of its relation
to roality2 will always be conditioned by the soholar's view-
point.

The main part of this thesis is devoted to an elucida-
tion of the theme of the folk-tale's hero and his journey. The
Russian material, much more than that of Western Europe, lends
itself especially to such an investigation, as examples of well-
preserved tales have been found as late as the twentieth cen-
tury. Since, for the purposes of this thesis, the interest lies
chiefly in their structural completeness, and in the riohness of

l. of. the selected bidliography for this thesis.
2. L. Roehrich, Masrohen und Wirklichkeit, Wiesbaden, 1964.
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their themes and imagery, the tales choeen for analyeis have
mostly been taken from pre-revolutionary collections. These
have been supplemented by a selection from contemporary tales,
mainly in order to illustrate their structural decline, the
disappearance of the traditional themes and the appearance of
a new, political ideology.l

For millennia, until the late Middle Ages in Burope,
artistic communication has been through translating ideas into
precisely corresponding symbols. Folk-tales are examples in
which language is used to evoke images in the mind. In terms
of Jungian psychology one might say that these correspond to
the archetypes, or man's basic psychological structural compo-
nents.

In the tales of the miraculous the themes and symbols
are grouped together in suoh a way as to form a great variety
of combinations from which the various different ‘motifs' arise.
In this sense the folk-tale themes can first be taken at their
face value and secondly as sywbols of whatever they represent.
The viewpoint taken in this thesis is one of seeing the basio
situations relating to the hero's journey as portrayals of
fundamental psychological relationships and of a perennial
philosophy, expressed in this artistic form.

Man'e imagination, as shown by the universality of
folk-tale themes, works according to observable patterns.
Images which fall within such patterns are part of everyday
experience. They are evoked by sounds, smell, touch: man's
mind positively swarms with them. Often they group themselves
together into one favourite composite and in this way may
express an individual's particular nostalgic dream, a visual
projection onto the screen of his consciousness of something
that is not part of his life. Among them are chiefly those
dreams of the attainment of a better reality, like the echo of
a memory of a paradise lost: for in the realm of the mind no
limits are set to wish fulfilment.

It ie this oraring for paradise on earth that the folk-
tale, with its portrayal of the ideal state, appeals to.
Obstacles and diffioculties on the way are seen to be temporary

l. For a list of the collections used and referred to see the
bibliography of primary souroes.
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THAPTER T —

FAST AND FRESENT OF THE FOLK-TALE TRADITICN 1IN RUSSIA
'¥aerchen sind ein einheimischer
Niederschlag aeltester Kulturreste;
sie beruhen auf allgemeinen
moralischen Grundsaetzen und auf
allgemeinem Glamben an das Wunder-
bare und allgemein menschlicher
Phantasie.' 1

In the history of folklore one is able to give only a
very general outline of earlier periods, before it began to be
more or less systematically recorded. In Russia this wag the
case from the second half of the eighteenth century onwards.
For earlier epochs, boundaries can only be fixed by conjecture
and hypothesis. What is more, the necessity to study folk-
tales in their living context was overlooked during the earliest
phase of research into this field. Serious interest in the
story-tellers and in the background of the tradition arose only
towarde the end of the nineteenth century, by which time the
tradition itself had begun to decline.

Soon after Russia's Christianisation at the end of the
tenth century, what could broadly be termed Russian culture
began to divide into secular and profane, the differences
between the two categories becoming more and more distinct to
the point of rigidity in subsequent oenturies.

As the influence of the Church spreaa, so its deerply
hostile attitude to the folklore tradition, which had preceded
its establishment, developed into an overt antagonism, which
found its climax in the issue of the Gramota of Aleksey
Vikhaylovich in 1648. This document demands the prohibition of
the activities of the Vesyolyye lyudi and their severe punish-

ment; these had been the professional custcdians of the folk-
lore tradition in Russia since the early Middle Ages.

The popular entertainers divided roughly into three
groug st
) N the skomorokhi, who are the oldest representatives of
the Russian folk epos, the folk theatre and folk music. They

l. A. Thimme, Das Maerchen, Leipzig, 1909, p. 25.
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are known to history from the eleventh century and survived until
the middle of the seventeenth century, a time which coincided
with the beginnings of the Russian theatre, modelled on the
Western European theatrical tradition of that period. The period
in Russian secular art prior to thie event might be called the
period of the ekomorokhi.

2. the bakh s kmown to history from the thirteenth ocen-
tury. Kirill, Bishop of Turov, writes of them as 'they who dance
and tell tales' and that they 'play the gusli and tell tales.’
Their art later merged with that of

3. the domrachei or folk-singers, who would accompany their
songe on the domra, a stringed instrument which was atrummed.l A
few of the instruments used in folk art are known. The oldest of
them is the gusli, frequently mentioned in folk-tales; it was a
stringed instrument which wae plucked. It was first mentioned in
the bylina cycle of Frince Vliadimir. Other instrumente of the

skomorokhi and their descendants were notably the truby, sopeli,

dudki, and bubny. The domrachei are first mentioned in the
seventeenth ocentury.

The origin of the skomorokhi is uncertain. It is gener—
ally assumed that they came to Russia from the South, from
Byzantium, bringing with them some of its heritage, which gradu-
ally became assimilated into the existing native Russian folk
tradition. For approximately seven centuries the skomorokhi,
bakhary and domrachei provided entertainment of very varied

genres and quality, both to Russian court oircles as well as to
the peasantry. They have left no written records of their
activitiee.

Apart from those of the entertainers or vesyolyye lyudi

who settled at the tear's court or in boyars' houses, there were
others who travelled around together. They formed a kind of
wayfaring oonfraternity that made itself indispensable at popular
festivale, at wedding celebrations, and at masquerades as well as
at informal gatheringe. It seems, however, that although they
journeyed together, each of them was proficient in a particuler
genre or aspect of the traditional orafts. The tales they told

1. A. 8. Famyntsin, Skomorokhi na Rusi, St. Petersburg, 1889,
p. 52.
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were of varied subject-matter, suited to different occasions and
adapted to local traditions and tastes. The themes were those
of miraculous journeys into distant lands, of legendary events
in old times, of fictitious encounters with victorious bogatyri,
and, in later days, there were stories about the valour of
tsars in battle.,

At thie time the Church was struggling to gain a firm
hold on the Eastern Slavs in all spheres of life; and these
entertainers were attacked in its writings as being the manifes-
tation of the destructive forces which were working against its
teaching. From the earliest days of the Church's establishment
references can be found which speak of the harmfulness of these
entertainers to those following the Christian doctrine.

Russia had taken over from Byzgantium not only its form
of the Christian dogma, but also the attitudes and opinions of
its protagonists. Of these the early poucheniya and pamyati, and
later notably the Domostroy and the Stoglav, give an eloquent
testimony. In the Domostroy we read: 'and the skomorokhi with
their dancing and piping, elways loving to sing devilish songs
ess8ll of them will go to hell, and there they shall be acour-
sed.'l The Stoglav, similarly, condemns their activities: 'and
the Lord said: Woe unto those who are laughing now, for they
shall wail and lament bitterly theroafter.'2 References have
been discovered which desoribe the skomorokhi as '...turning them-
selves into beings, quite unlike those created by God, changing
their human form. These devilish, idol-worshipping, dishewvelled
creatures run about untidily, and have hanging from them all
kinds of devices in the image of the devil, and with dancing and
with other cunning means they tempt Orthodox Christiana.'3 The

art of the gkomorokhi and bakhary was frequently described as
devilish (besovskiy), as a sluzhba idol'skaya, and as lest'
d'yavol'skaya.

l. The sixteenth century Domostroy, ed. A. S. Orlov, Moscow,
1908, chap. 26.

2. The sixteenth century Stoglav, ed. N. I. Subbotin, Moscow,
1890 ’ cha.p . 920

3. I. M. Snegiryov, Bueskiye prostonarodnyye prasdniki i obryady,
Moscow, 1837, vol. 1.

4. A. S. Famyntsin, op. cit., p. 793 for the folk-tale in
mediaeval Russia see also S. V. Savchenko, Russkaya narod-
naya skazka, Kiev, 1914, pp. 34-63.
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From these and similar documents, it is apparent that
the Church felt that unless it could bring under control what
were seen to be heathen survivals, it could not hope to obtain
the support needed for the spreading of its teaching. This was
a formidable task, which for centuries to come met with opposi-
tion, since the broad mass of the Russian people, as well as the
tsar and the ruling class, gave their active support to all genres
of folk tradition. In this way they continued to foster the
growth of forms of art whioh had their roots in pre-Christian
traditions and beliefs. For this reason, the Church's invective
was directed chiefly against the exponents of the popular tradi-
tione. Gradually, as a result of constant pressure from above,
a wide rift was created between everything that Orthodoxy stood
for, and the various genres of folk art. All that was connected
with the offioial teachings of the Church thus came to be con-
nected with the devil: '...the clergy condemned and persecuted
everything that bore the mark of paganism, whether these were
real beliefs and convictions, or only formal rites, toys and
harmless pastimes which had long lost the original idea behind
them, or any serious significance they might have had'.1

It is evident that such an attitude on the part of the
Church spelt the doom of folk tradition sooner or later, especially
as the skomorokhi during the Middle Ages — a period obsessed with
the devil = had become associated with the exronents of popular
magic, the volkhvy, kudesniki and znakhari.2 This link between

poetry, popular beliefs and magic has its oldest literary example
3

in the Slovo o Polku Igoreve~ where the bard Boyan is described

as veshchi and is portrayed as having the power to transform him-
self into various animals, which was primarily the reputation of
the shamans and later of their descendants, the magicians.

I. N. I. Kostomarov, Ocherk domashney ghizni i nravov velikoruss-
kogo naroda v XVI-XVII vv, St. Fetersburg, 1860, chap.
'0 narcdnykh verovaniyakh'.

2. According to V. I. Dal', popular magic was still rife in
rural Russia as late as the middle of the nineteenth century,
see O poverily 4 suyeveriyakh i predressudkakh russkogo
naroda, St. Petersburg, 1880.

3. The passage referred to is the orening of the Slovo, ed.
N. V. Vodovozov, Moscow, 1954.
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However, the dangers of corruption through folk art for
believing Christians would seem to have been exaggerated, if it
is considered that the religious significance and degree of
belief in rituals and customs are very much weakened as soon as
they are taken out of context and become incorporated into an
art form. ‘At certain festivals, especially at the time of the
winter solstice, which corresponds to Christmas-tide (roghdest-
venskiye svvatki), they would lead horses about, a stallion or a

mare, & he-goat or a she-goat, a bear, eto., which would have
symbolic significance. In the hands of the skomorokhi these
turned into playful masquerades.® The same applies to the folk-
tale. Its elements, of which many go back to remote antiquity,
its underlying beliefs, came to be looked at from a different
viewpoint and were used merely as building bricks for an art form,
their significance being at most symbolic.

For centuries, story-telling bad been a favourite pas-
time. Most occasions could be times for story-telling: 1long
autumn and winter evenings, before going to sleep, on social
occasions like weddings, or at work. In a Slovo of the twelfth
century we are told of a rich man who, being unable to go to
sleep, had some of his servants '...stroke his feet, some hold
his hands, some scratch his back; others piped tunes or would
tell tales and say all manner of blasphemous thinga!z Ivan the
Terrible employed three blind men who would take turns in telling
stories at his bedside until the tsar would fall asleep. Tsar
Vasily Shuyeky too had a personal story-teller, Ivan, and during
the first yearse of his reign ¥ikhail Fyodorovich, aocording to
the records, owned the bakhary 'Klim, Frefin, Pyotr Sapogov and
Bogdan Putyata.3

The bakhary who handed down the heritage of their pre-
decessore told, or possibly recited or chanted, their stories

already without the accompaniment of an instrument. The assump-

I. A. S. Famyntsin, op. cit., p. 86.

2. Quoted from A. I. Nikiforov, 'Skagka, yeyo bytovaniye &
nositeli', Busskiye narodnyye skazki, ed. O. Kapitea,
Leningrad, 1928, p. 23.

3. I. B. Zabelin, 'Zametki, kasatel'no durakov, yurodlivykh 1
pr.', Domashnyy byt russkikh tsarey v XVI-XVII vv., part II,
Materialy V, Moscow, 1915.
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tion that the skomorokhi may have chanted the stories is based on
the great wealth of recurrent rhythmic formulas which occur at
precise points in the tales. These formulas occur primarily in
the tales of the miraculous and are one of their distinctive
featuroa.1 There are ample references to the bakhary as being
members of well-to-do households. Aksakov relates that almost
all landowners in the eighteenth century had several story-
tellers on their aatatoo.2 Similarly, it was customary to keep
shuty and duraki. An episode told by an Italian eyewitnese in
Moscow in 1570 mentions the presence of jesters in the suite of
the tsar: 'The tear rode into Moscow in our presence...in front
rode three hundred marksmen; after them came his Jjester on an
ox, then another one in a golden outfit, after them came His
Majesty himself.'3 But private persone had their own jesters as
well:s ‘'According to & very ancient Russian custom, every private
person with a good income keeps at least one Jostar...'4 In the
folk-tale the figure of Ivan the fool occurs frequently.

Later, especially before their wholesale persecution,

the vesolyye lyudi became very unruly, and in many cases were a

menace to civil and ecclesiastical authoritiee. It appears that
high patronage and their widespread popularity had made them
unmanageable and unruly. They would frequently demand food and
drink by force and rob people in the streets. Their behaviour,
on the whole, indicates that they had degenerated and had become
irresponsible, unlike their very respected forbears. There was
little regard for them any more. Occasionally the conclusion of
the folk-talee illustrate how they were treated, but they also

sometimes show their stoic reaction to ill treatment:

Al Tyr Ha cBambSe OMA, MEN 4 NABO n4n. Bcew rocTam
nonapasid KOBmNOM, & MHe NOMARA UEDHEM; bIANA MEHA
3a HOC #n GPOCH/IA 233 MOC; A KATAACA A3 KAT4NACA, Ad
3nech OUYTANCA. S

l. Cf. chap. II.

2. S. T. Aksakov, Seme a khronika, Moscow, 1912; cf. also
A. S. Famyntsin, op. oit., pp. 51-52.

3. lbid., p. 111.
4. 1. E, Zabelin, op. ocit., p. 419.

5. D. K. Zelenin (ed.), Velikorusskiye skazki Vyatskoy gubernii,
St. Petersburg, 1915, No. 4.
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At other times these story endings are a mixture of the fanoiful
and the burlesque and show that the narrator is drawing attention
to his poverty and hinting at a well earned reward:

fl HapoyHO 33 THCAYYy BEDPCT tyna npaauna,
14BO-MEQ nana, no ycau Tekao /!/, a B
POT He nonano! tau OaANA MHe NEefAH
nowanky, perneHoe cepnenbie, COPOXOB, W
yaneuky, Ha nneudks - CAHb KadraH, Ha
ronoBy - mWAT KOMIaK. [loexana A oTTynad
bO BCEM HapAlle, OCTAHOBA4JACh OTHOXHyThb;
cenenbue, y3ZeuKy MOCHMMANA, AOmNAAKY K
IepeBUy NpuBA3ana, Cada serna Ha TpasBKe.
OTKyna HA BO3MACH = Halexansd CBAHDA,
CheNA peileHOe cefienbue; HijleTend KypH,
CKNeBand COPOXOBYW y3deuKy; B3omno
CONHMNIIKO, PAaCTONWNO NEeNAH 10 AOWAAKY .
Nomna A& ¢ ropem nNemweyKoM; 4iy - no
HBOPOXKEe MpPHNIaeT COPOKA 4 KPpAYAT:"CuHb
KapTan! CuHp KadTaH!"™ A MHe MNOCANIANOCHh:
CkaHb kagTaH!" fl ckuHyna ga 6pocuna. K
yeMy xe, [OfyMana i, OCTAJNCA HA MHE mAT
Konnak? CxsaTuna ero na 03esb, Kak 1
BMEMTE Telepb, A OCTANaCh HM C uUeM.

Every unwritten tradition whioh is essentially in the
hands of a few masters who make it their responsibility to care
for it and keep it alive, tends to disaprear when they themselves
disappear. If it does not disaprear, it begins to change, to
become distorted, until eventually it loses its specific charac-
ter and merges with other genres. Thus, some part of a tradition
may come to be used as material for the creation of something
quite different. This process can be observed particularly
clearly in the great changes which have occurred in the folk-tale
tradition since the Revolution of 1917.

After the disappearance of the skomorokhi and bakhary by
the end of the seventeenth century, a new story-telling community

emergedt Russia's peasants, wood-cutters, fishermen, wandering

1. A. R. Afanas'yev (ed.), Narodnyye russkiye skagki, vol. I,
Ko. 147, which also includes some purely mechanioal usage of
traditional renderings.
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artisans, travelling merchants, soldiers, and later too the
town-workers, as a result of Peter the Great's reforms and the
appearance of a town culture.

Towards the second half of the nineteenth century, the
extensive collecting of folk-tales began as part of a general
trend in which the 'folk' was studied as well; it was especially
those gifted peasants whom the collectors sought out in their
travels throughout the country. The folk-tale had by this time
become one of the favourite forms of entertainment of the pea-
sants and, finally, came to be cultivated exclusively by them.
One of the ocutstanding collectors of folk-tales has remarked
(about the story-tellers in Russials northern villages) that al-
though they were mostly 'illiterate, they still were the intelli-
genteia of the village.'l In prosperous Russian households the
place of the bakhary came to be taken by children's murses and
domestio servants.

The evolution of a folk-tale tradition can be given in
general outline. Fixed in its internal thematic structure and
brought to perfection by a professional class who lived by their
craft, the folk-tale later came to be preserved by non-
professionals. These were men endowed with a special narrative
gift, possessed of an exceptional memory and who had a great
love for the tradition they had inherited. In the early stages
they regarded this heritage with feelings of awe and respect;
they would not attempt an interpretation of the philosophical or
psychological aspects of the tales, even if they were aware of
them. Their attitude was one of devotion to a tradition which
was part of their national heritage. All they did was to pre-
serve the external form and structure of the tales, which they
were anxious to pass on in the way they had inherited them. The
question of their original oreation and composition was, as far
as they were concerned, something that belonged to the distant
past, and they had no ambition to alter anything; at least
changes were not deliberately attempted. At this stage in the
tradition, the heritage was sacred and as such was revered and
not questiocned. 'The contemporary story-teller, who is calmly
and happily walking about the magnificently built folk-tale-

1. HN. Ye. Onohukov, op. cit., Introduction, p. XLVIII.
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house, with its solid foundations, and finding in it without any
difficulties those rich treasures which had at one time been col-
lected, has forgotten about the builders of this edifice and
about the treasures that were painstakingly accumulated.'1

Soviet scholarship has paid much attention to the fig-
ure of the story-teller. It has been very emphatic that the
quality of a tale is determined chiefly by the personality of
the narrator whose influence can be seen in the many individual
features whiok appear in folk-tales. However, this preoccupation
with influences external and incidental to the tale, such as
local geography, the story-teller's background and his opinions,
and the fact that these features are more apparent in versions
of tales of more recent times, shows that the traditional fixed
patterns and their inherent themes are now not considered to be
the fundamental aspect of the tales and are therefore not worth
studying. ¥What is investigated instead is the way the tales
change, how they are manipulated by the story-teller, and how,
more and more, individual story-tellers emerge to be creators of
new tales. This i1s something that is pointed out in almost every
preface to folk-tale editions of the Soviet period.

As a rule, stories are listened to with pleasure by
adults, even today. But the fact that they still enjoy widespread
popularity does not mean that the tales are believed in as uni~
versally as they were at one time. At the beginning of the
twentieth century the attitudes, as reported by collectors, were
divided: 'Ase regards the tales with miraculous content...the
story-tellers' and their listeners' attitude to them is the same
as that regarding the byliny: partially they believe in them
and partially they do not.'2 A. K. Nikiforov3 sums up his
research into the life of the folk-tale in North ERussia with a
similar statement: ‘The North and the East of the USSR is still
rich in people who believe in the folk-tale...but still, the
majority of the population there regard the tale as a creation of
fancy.'

1. N. L. Brodsky, 'Sledy professional 'nykh skazochnikov v
russidkh skazkakh', Etnograficheskoye obozreniye, Moscow,
1904’ NO. 2’ po 18.

2. N. Ye. Onchukov, OQ. Oit., P XXXI1.
3. Op. cit., p. 32.
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The popularity of a story-teller depended on different
criteria in different parts of the country. In the North of
Russia long tales were preferred, and a good story-teller was one
who possessed a large repertoire. He was judged by the quality
of his stories, whether he could be amusing, and whether he could
speak on a number of varied subjects. The best story-tellers
have been illiterate, often blind old men, who possessed a prodi-
gious memory and a repertoire that was rich in themes and imagery.
They have handed down tales in which the traditional structure is
still remarkably well preserved.

On the whole, story-tellers are still taken for granted
by the community in which they live, and do not therefore enjoy
any particular protection. But as the tradition gradually dis-
appears, and as there are fewer skilled story-tellers to be
found, their value to the commnity and indeed their interest to

the scholar increase all the time. Today, if a village has its
own story-teller, and aspecially if he is thought to be a good
one, the wvillagers boast about him to their neighbours, their
attitude being one of pride in owning a rare talent.

Although the study of the narrator of the traditional
tale can shed much light on many aspects of the tradition itself,
in all branches of folk art the question of authorship, as the
term ie understood today, does not really arise. The original
inventors, if they can be called that, are unknown, and those
reproducing the pattern with, maybe, some of their own embellish-
ments, do not, 1f they are honest, claim any credit for it.

One representative of the old school of story-telling,
Aleksey Chuprov, from the river Pechora, continues the best of
the tradition of the skomorokhi and bakhary. 'He wae the only
story—=teller who related the tales as they, perhaps, had been

told...in the old days...,' says the editor of Severnyye skazki
of him. 'In the whole of the cocllection you will not find
another such narrator.'l 'e..He repeats everything word for word,

usually he repeats the description of separate episodes and
scenes and especially the successfully used expressions...three
times... He knows the tales extremely well and relates them

1. E. Ye. Onchukov, op. cit., p. XXIII.
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beautifully and with the knowledge that he is not altogether
doing a ueelese job. Thie 0ld man renarrates what he himself
bheard from the o0ld folk formerly, and it ie not his fault if the
tale was constructed in the old days in this way.'l
Within the tales there is ample evidence of a once wide-
spread professionalism. The story-teller is often directly
referred to, especially at the end when he demands a reward for

his efforte.

Tyr MOA CKaaka, TYyT MOA [OBECThH,
nakte xneda NOMCThb.2

TyT cKa3Ke KOHel, CKa3aJ eé wmononmeu,
A HAM, MONONUAM MO CTAKAHUAKY NABUA, .
3a OKOHYAHbE CKA3KM MO PKMOUKE BAHUA.

There are further the numercus stylistic patterns and im partiou-
lar the structure of the story, which show that it is no hap-
hagard creation.

The folk-tale continued its existence on country
estates, in inne by the roadside, at folk festivals, at village

evenings or during working hours. The short extract below
reflects how much Russia's country population still appreciated
the stories at the turn of the ocentury and how closely they were
linked with their daily lives. The fishermen and wood—ocuttere
would 'hire a master story-teller for the night to fill their
leisure time in the artel'. For such a story~teller to entertain
them during the long periode when they were floating the wood
along the river, they would collect some money to pay him, and
they would offer him vodka. Sometimes they would go as far as
freeing the story-teller from his work altogether, as long as he
entertained his liatonora.'4
The faotors that guarantee the survival of an oral etory
tradition with remarkably few changes of its essential character-
istics over long periods of time, are the exietence of talented,

responsible story-tellers, an eager and responsive audience,

l. N. Ye. Onchukov, op. cit., p. 1.
2. 1Ibid., No. 120.

3. K. D. Sedowvnikov, Skazki i predaniya Samarskogo Kraya, St.
Peterﬂburg, 1884’ NO. 4.

4., N. I. Nikiforov, op., cit., pp. 26-273 cf. also E. Kalinnikov,
Skazochniki i ikh skagki, Petersburg, 1916.
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steeped in the tradition, and, in a broad senee, stability of
the social scene. Such conditions had prevailed in Russia for
many centuries. This accounts for the fact that some of the
best of Russia's folk tradition has survived until as late as
the twentieth century. Even at present, there ies a demand for
folk art in Russia, especially in the remote parte of the country
where some communities have not yet been greatly influenced by the
changes brought about by the industrialisation. Where this ie
the case, that is in the densely ropulated urban areas, an
entirely new genre, the folklore of the workers, hae dovoloped.1
In general, since the Soviet period, folk art has received much
official support and encouragement and has even been brought to
the town as theatrical entertainment. The tendency, however, is
for more sophisticated forms of leisure slowly to take its place.
But the folk-tale is still alive in places where oral entertain-
ment has not been entirely superseded by written literature, the
cinema or television.

As a work of folk art, such as a tale, that has once
become part of a community's heritage is taboo, the creativenees
of the story-teller may exprees itself in the choioce of subject-
matter and in the skill with which he combines motife found in a
particular local tradition. Knowing ten subjects, the story-
teller may easily multiply them ten times dy joining several
tales together. Equally, he may shorten them by omitting any
epieode he wishes. But although the traditional form was not
meant to be changed, form always becomes modified by time: it
changes and merges with other forms to create new cnes.

Within thie established framework, in order to preserve
the structure and the sequence of themes, the laws of the compo-
sition have to be understood and kept intact. This holde good
for all art forme, for religious ritual, even for games that are
played soclely for entertainment., In later times, the exhibition
of personal skills and attitudes greatly influenced and changed
these traditional patterns. The improvisational element, which
1. F. K. Sobolev (ed.), Fol'klor fabrichno-zavodskikh raboohikh.

Stat'i 1 teksty, Smolensk, 1934; and 'Novyye szapisi rabochego
fol'klora na Yuzhnom Urale'. Uchonyye szapisi Leningradskogo

gosudarstvennogo universiteta, 1941, no. 81, Seriya
filologicheekikh nauk, vypusk 12, pp. 143-154.
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has always bean part of the narrative skill, interfered with the
laws of composition to the extent that finally the form changed
altogether. Good story-tellers stand out from the common run
of story-tellers. The standard of story-telling today in the
Soviet Union can best be assessed by the material in A, I.
Nikiforov's collection of contemporary tales.

During the Soviet period, in which extensive ocollecting
and studying of folk material was initiated, interest in the tale
of the miraculous diminished noticeably: in the peasants' reper-
toire the realistic tale is much more frequent. The disappesgrance
of this genre of folk-tale from the story tradition is frequently
commented on: 'The old classical tale ie no longer really allve,
few still take an interest in it, and it long ago ceased to be
requested by listeners.‘l The same is affirmed by many scholarss
'‘In a few years those of the generation who still know and love
the traditional tale will disappear altogether. The tale will
die out, just as the bylina haa.‘2 After the Second World War
the taler disappesred from entire districts. Now they ere told
mainly to children, but in a form which no longer does justioe to
the artistic standards of the traditional tale, as found in the
best pre-revolutionary collections. The folk-tale in its ful-
ness lives on only in a very few regions, such as near the town
of Archangel, and in Karelia and Bashkiria.3

In the course of the twentieth century especially, the
attitude of awe and respect for the tradition has slowly given
way to an attitude which reveals that the story-teller is proud
of inventing, adding or elaborating some features and omitting
others. A new type, the literary story-teller, is more frequently
met with, Hes tends to be influenced by bookish style and sudbject-
matter, often using literary terminology which is quite foreign
to the folk style. Urban culture and, until the Revolution of
1917, the proximity of a religious centre, or a stranger in the

1. K. P. Grinkova, 'O gzapisi skazok v Voroneghskoy gubernii v
1926 g.', Skazochnaya komissiya v 1926g., Leningrad, p. 42.

2. M. K. Azadoveky, Besedy sobiratelya, Irkutsk, 1924.

3. E. V, Pomeranteeva, Sud'by russkoy skazki, Moscow, 1965,
chap. 5.
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audience, or someone belonging to a different class, are all
factors that can be seen to affect the manner and style of narra-
tion. One of the collectors at the turn of the century ocom-
plained that 'almost all story-tellers tell their tales to other
peasants simply and naturally in loocal dialect. But as soon as
they tell it to a gentleman who has come from Petersburg, they
at once try to tell the same tale in such a way as to make it
more like a literary tale.'l This is an indication that with
time an attitude has developed that betrays an uncertainty, al-
most an emdbarrassment, about the value of the folk tradition and
its customary manner of narration. This has resulted in giving
the tale a form and content which bring it closer to more aocepted
and sophisticated standards of taste.
This new type of story-teller is represented by the
Soviet narrator, I. F. Kovalyov, who attempts to justify his
faulty memory and lack of interest in the classical tradition and
its hereditary patterns by saying 'Little by 1littie I embellish
everything with my own words...I have a gift for this... I have
not been told the stories like this...'z His Bstyle exhidits a
strong awareness of himself as creator. He introduces new
subject-matter, literary terminology and detailed descriptions.
His tales embody many of his own opinione and comments about the
characters' psychological states. These features, which are new
to the traditional tales, are partly the result of the degree of
attention which Soviet scholars pay to the work and personality
of the story-tellers, who become increasingly aware of their
role as guardiane of a tradition with which they are, however,
no longer deeply involved. This development is given further
impetus by the fact that they are encouraged to oreate new
themes, often with political overtones. Consequently the story-
tellers nowadays feel Jjustified in an attitude of self-assertion
Gradually, elements of satire, moralising and preaching have
found their ways into the tales of the miraculous. The super-
natural element has been superseded dy a wealth of realistic
detail, and the style and foruula-;;ttorn. ohanged, until only

l. N. Ye. Onchukov, op. oit., Introduction.
2. B. Gofman and S. Mints, Skaslkd I. F. Kovalyova, Moscow, 194l.
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the folk-tale figures have survived. Traditionally, the story-
tellers' function, of which he wae well aware, was wholly opposed
to this: it was to preserve to the best of his ability the tales
handed down to him by previous generations, and to renarrate them
with the greatest possible accuracy. This was the attitude of
the best story-tellers of the nineteenth century.l

In one sense, the story-teller might be ocalled a sub-
creator. He evokes a secondary world of reality into which the
mind of the listener can enter. Inside this world, what he relates
is valid in accordance with the laws of imagination. While the
listener's imagination is engaged, he is carried along by the
narrative. The moment, however, that he begins to rationalise
or criticiee, thus standing apart mentally from what is happening,
the spell is broken, and he is again out in the primary world,
looking on. This interplay between the world evoked by the
story-teller in the imagination of his listeners, who are capti-~
vated by the events of the story, and their spontanecus response,
guided by the skill of the experienced story-teller, is in part
the secret of the success and the longevity of the narrative tra-
dition. RNikiforov writes: 'If a story-teller is ekilful, he
quickly has command over his audience's attention, be it through
telling a joke or a not always very proper priskazka or in some
other way. During the narration of the tale he continually
addresees his audience, in this way making sure that he keeps a
constant psychological oontact with it. For this reason he is
often ehowered with remarks from his listeners, bursts of laugh-
ter come from the andience, jokes, etc., so that the whole of
the performance acquires the form of a collective experience of
the tale. Sometimes the story—teller even involves his listeners
in the narration of the tale, making them all sing the songs that
are part of the story. It is important to mention such an active
participation in the execution of the story, as it explains why
the tale ie still alive.'2 Such a complete and unquestioning
surrender to the impact of a story may still be observed in chil-

1. E. V. Pomerantseva, 'K voprosu o eovremennykh sud'bakh
russkoy traditsionnoy skazki', Russkiy fol'klor, vol. 6,
Moscow/Leningrad, 1961, pp. 110-124.

2. A. I. Nikiforov, op. cit., p. 33.
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dren or in the responee of the so-called primitives who have not
yet broken with their tradition.

Historical surveys of the life and development of folk
art indicate that some stages in civilisation are more favourable
to its growth than others, When writing is unknown, or is the
prerogative only of those in charge of a community's religious
bheritage, races or comminities depend entirely on memory for
records of their past. 1In pre-Christian times in many countries,
including Russia, the task of looking after a people's tradition
fell to their priests or shamans. As bhas been mentioned above,
the figure of the story-teller has, until recent times, been
associated with that of the magician, inasmuch ae he has power
over the minds of his listeners during the narration of the story.
It is known that story-telling took place preferably after sunset
or at night, when the reality of the outer world has receded and
the world of the mind can take over.

The tenacity with which the illiterate story-teller
adhered to a verbatim recounting of the tales, exactly as he had
once been told them himself, even if the formulas were no longer
understood - the tales often relying largely on rhythmical
patterns for better structural preservation - suggests that the
story~teller had a deeply rooted respect for the tradition. The
original intention had been to create a direct link between a
verbal concept and a mental image, which is also suggested by
the close link between form and content. Traditionally, it was
considered vital not to make the smallest change in any of the
verbal or structural patterns, for the outer form corresponded
exaotly to an underlying symbolism.

It is fallacious to think, when attempting to preserve
an oral tradition, that it will live if written down. The story
at once becomes static and lifeless. Written, a story tendes to
be relegated to bookshelves and arohives, The vitality of the
folk-tale is closely bound up with the story-teller's personality,
bhis gestures and intonation, often with his dramatic rendering of
the events of the tale, silences, and even his personal
mannerisms, it is bocund up with the rapport between him and his
audience, whose absorbed attention creates the link between the
tradition and the world of the mind.
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CHAPTER I
FCRMAL ASPECTS
'‘Die Biologie des Maerchens ist
eine Psychologie dieser Dichtung.'

As an artistic creation the folk-tale dates back to
remote antiquity; as a narrative genre it belongs to the most
universal, both ae regards its distribution and its sudbject-
matter. Records show that Buropean folk-tale motifs and their
forms have been known since before 2000 B.C.2 As has been shown
earlier, in many districte of the USSR the folk-tale is part of
a live tradition even today, although it is in marked decline.3

The parts which constitute the content of the folk~tale
relate to very diverse fields of human creativity, every historio
period having left its mark. In it mingle and exist side by side
elements which are ancient and novel, profane and religious,
serious and burlesque. This kaleidoscopic make-up of the folk-
tale renders it imrossible to study it according to periods, for
its history is perhaps as complex as that of the human race or as
that of language. Furthermore, the number of folk-tales that
have been collected since the end of the eighteenth century in
Rueeia is far too great, and their content too diverse, for any
one scholar to examine the significance of them all, or assess
fully their connection with other genres of folk art. Therefore,
for his more detailed research, he is largely dependent on the
work of others: in the first instance on the collectors, on
those who catalogue folk themes and their variants, as well as
on research into related fields of study, such as ethnography,
anthropology and history.

An analysis of the method of their construction reveals
that the great works of any art form have this in common, that
they are created with the strictest economy of material and with
a striking singleness of purpose. This can likewise be observed
in the relation between the content and structure of the folk-tale,

l. W.-E. Psuckert und O. Lauffer, Volkskunde, Quellen und
Forschungen seit 1930, Bern, 1951, p. 47.

2. J. Bolte, 'Zeugnisse gzur Crundgeschichte des Maerchens',
Folklore Fellows Communications (FFC) Fo. 39, Heleinki, 1920.

3. B. V. Pomerantseva, Sud'by russkoy skazki, pp. 202-219.
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which ie like a living organiam: its images unfold in a
sequence with the same obedience to law as the plant grows from
a seed and develops leaves, blossoms, and bears fruit.

In the genres of oral heritage the power of tradition ia
much stronger than in written literature. DBecause these genres
are not embodied in an outward form, there had to evolve in the
course of many centuries of practice such stable mnemonic
devices as would preserve in the memory subjects which were scme-
times very oomplicated. Naturally in the course of time the
external form of the folk-tales, their composition and their
structure, have undergone modification and change. And,
therefore, as the outer form has often been only imperfectly
preserved, it is more towarde the themes, and towards the
internal structure that one should look; since these themee
even if they again appear largely fragmented, may be reconstructed
from mythological cycles of tales where they have often been
much better preserved.

The separation of the religious from the profane is a
comparatively late development. In mediaeval Russia this rift
does not appear to have occurred in the consciocusness of people
in all sections of the community simultaneocusly. It took place
earlier in educated circles, whose links with the qfficinl Church
were wuch stronger, than with Bussia's peasants, who, until the
beginning of this century, were still deeply rooted in their
traditional heritage.

The Ruseian folk~tale includes most of the great univer-
sal mythologioal cycles of themes:

l. Destiny, with its changes of fortune.

2. Man's fate as oscillating between the two poles of life and
death.

3. The central theme of the quest as expressed by the journey
of a principal hero.

4. The recovery of a paradise lost.

These themees have recurred throughout the millennia in
various guiees. They are found mostly in an elaborated form,
which accounts for a great wealth of subsidiary themes, such as
for instance:

l. The overcoming of obataclee in the face of extreme danger and
the hero's subsequent transformation.
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2. The acquieition of a remedy for some undesirabdle situation.

3. Man's relationship with supernatural poweras, on whom he
relies for help during his journey.

4. Man's neglect of his duties as prescribed by the moral and
ethical code inherent in the tale, which invariably leads to
disaster.

In this way the entire framework of life with its essen-
tial qualities is encompassed by the folk-tale themes, except
that it has been simplified to the most fundamental relationships
and through the medium of folk art style, has been clothed in the
forms of poetry.

The Russian folk-tale has the merit of belonging to one
of the best preserved folk-tale traditions of Buropean folklore.
Its variants are very numerous, and those folk-talee whioh
clearly show later influences are copiously represented in
Soviet collections. This facilitates an overall view and makes
possible a general analysis of the entire material. The sub-
sidiary themes appear in great variety and may be found com-
bined into numerous episodea,1 often overlapping with tales of

another typo.2
Any one type of folk-tale, consisting of a more or less
definite number of episodes, may be recorded in many hundreds of
variants, This applies especially to the more popular tales of
3 Each
episode is an independent unit within the main struoture of the
tale. They are arranged conseocutively, each contributing
separately to the unfolding of the theme and each giving an indi-
cation of the episcde that follows. Generally speaking, in most

of the better known traditional Russian folk-talee, there exists
a fixed numdber of combinations of episodee, usually with one of

Tri_ tsarstva, Ivan-tsarevich i eery volk and Sivko-Burko.

them predominating, thus creating a particular type of folk-

l. R. M, Volkov, Skazka, Rogyskaniya po syughetoslozheniyu
narodnoy ekazki, Odessa, 1924, vol., I.

2. A. Andreyev, Ukazatel' skazochnykh syuzhetov po sieteme
Aarne, Leningrad, 1929; V. Ya. Propp, 'Ukazatel' syugzhetov',

arodnyye rueskiye ekazki (ed. A. N. Afanas'yev), Moscow,
1958, vol. 111, pp. 454-502.

3. Af. vol. I, No. 1685 vol. II, Nos. 179813 wvol. I, Nos. 128~
130.
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tale.1 The false impression of a vast quantity of motifs arises
only from their numerous different combinations. Some examples

of possible combinations of motifs are the following:

I. Tpa uapctea /30I/ + KoweeBa cMepTh

B ajue /302/ + UynecHoe Gerctso /3I3-3I14/
+ UYynecuwe napu /563-564/.

IX. Uapb-nesuua /400B/ + Hearaiiko /502/ +
MononanbHue A6noka /551/.

Among the most frequently encountered types of folk-tale are:

NoGenntens amesn /Z00A/ - Boil Ha KaJIMHOBOX
mocty /300B/ - Tpu uapcrtsa /30I/ - Hdza

6pata /c03/ - lleBymka BCcTawwas 43 rpooa

/ 307/ - YynecHoe Gerctso /3IG/ - 3pepuatoe
monoko /31I5A/ - Hepephaa xexa /3I5B/

XaTpaa Hayka /S25/ - UBamka, haxapka 4 np.

M Bensma /527C/ - Myx AweT M3UEIHYBLYW Al
NOX4ileHHYWw xeHy /400A/ - Mapko Borartuit /461/
- Mayexa 4 nanuepuua /480B/ - DlecTr 4ymec-
HMX toBapuiei /SI3A/ - CaBko-Bypko/530A/ -
Konéxk I'opSynok />31/ - BoameGHoe konbuo/560/
- YynecHaAa nrada /547/ - llpaBma a Kpasna
/706/ - UynecHue netun /707/ - Méprean
uapeBHa /709/ - Oxamenenoe uapctbso /4I0/ -
BaBAnoHcKOe uapcTBo /4D/,

From 192 folk-tale motifs typioal of the European folk-tale of
the miraculous I44 are known in Russia.

The most characteristic feature of the tales with a
miraculous oontent is that they use both magical and everyday
motifs side by side. Suoh mundane activities as working, eating
and sleeping, getting married, and suffering misfortune, are
interwoven with the hero's encounter with the realm of the mira-
culoue and its protagonists, so that the action of the tales
alternates between the bvele of a common and a special world
which are closely linked.

Many ethnograrhical motifs are part of the folk-tale:
there are those reflecting past historical customs, such as

cruel punishment for offences, burial rites, and social relation-

l. A. Andreyev, op. cit., and V. Ya. Propp, op. cit.
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shipej there are numerous motifs connected with pre-Christian
religion, such as belief in magic, animism, and an anthropomor-
phic view of the world; and there are those indicating the
survival of isolated cults. The tales embody ooncepts that
throw light on ancient beliefs about the nature of this world
and the world beyond. Dream motifs are frequent, and so are
motifa reflecting man'se relationship with animals, who at one
time were vital to him as a means of securing a livelihood and
as helpers at work. Lastly, on an everyday level, there are
motifs whioh include the portrayal of humen weaknesses and
shortcomings which, in the classical folk-tale, contrast with
and offset the image of the ideal hero. As the individual epi-
sodes within a tale may ohange considerably, and either be
omitted, shortened or lengthened in the course of time, the only
stable element, besides the traditional struoture and etyle, is
the theme of any given folk-tale variant.

The narrative pattern may be reduced to the following
scheme!

The hero (or heroine) for some reason leaves his home
and has to fulfil one or several difficult (superbuman) tasks.
This involves him in encounters with supernatural helpers, who
are beings from the other world, or with their exponents, magio
animals or objects. All tasks are eventually aooomplished, the
hero having secured the never failing help of a supernatural
agency. Subsequently, the hero may meet with more obstacles,
which results in an elaboration of the basic pattern. He may
have an encounter with the 'false hero', who endeavours to seige
the hero's acquisitions, the liberated prinocess or the miraculous
gifts. The ending is mostly a brief statement adbout the hero's
marriage.

This narrative pattern may be recognised in different
literary traditions throughout history, from Homer's mythical
cycles to the filmscripts of the contemporary cinema, especially
in stories about the American Wild West; it appears similarly
in the recurrent plot of the humble secretary who marries her
boes, as found in stories in women's magazines.

The essential concept underiying the traditiomal folk
narrative is that man's fulfilment lies in attaining a state of
the greatest possible happiness and enjoying it in this worldj;
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this he is enabled to do through the help of supernatural agents,
whose protection he has earned through his good conduct. Such a
view of the world is, for example, diametrically opposed to the
philosophy of COreek tragedy, which envisages only one ending for
the heros: spiritual disintegration, dismemberment, death, and the
passing away of all the hero has become attached to in the

course of his life. The manifest organic unity between the folk-
tale's subject-matter, its composition, style and imagery,
reoalls Pythagoras' claim that truth and rightness in a work of
art is a matter of proportion, and Aristotle's dootrine that the
basis of beauty is harmcny.

The main emphasis in the tale is on action which, in
termg of the plot, means the journeying of the hero. The action
begins from the moment the hero envisages his task and sets off
on his journey. It is not oonfined to one specific episode, but
always points ahead to the distant goal; in this way all epi-
sodes are related to the final aim and are arranged progressively
in relation to it. 'Right' action is the action whioh is enjoined
by the ocode of behaviocur of the tale, Every time the hero acts
contrary to the instructions given to him for his guidance on the
journey, he forfeits his chances of progress, if only temporarily.
Ee is thrown back to his previocus position or even baock to his
starting-point. Alternatively, he may simply have to wait or he
may be obliged to perform additional taskn.l

The traditional structure of the folk-tale shows a
straight development of the narrative with one line of action,
which is the acoount of the hero's quest, his adventures on the
way, and the final attainment of his aim. As the central figure
on whom the narrative hinges is never lost sight of throughout,
there is no need for sub-plote or parallel action. The scheme
of the plot is laid out according to the threefold pattern A-B-C,
which, if the hero's quest is prolonged, is repeated twioce over
or more. Many tales enlarge upon one or two of the typical ele-
ments of the full cycle, others combine a mumber of independent
episcdes into a single series. The decisive stages in the narra-
tive may be represented diagrammatically to emphasise the extireme
stylisation of this pattern (Diagram p. 43).

1. Cf. Af. Fo. 168,
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0f oourse, this representation is subject to variation

and applies chiefly to those tales which are the subject-matter
of this thesis, that is those that enlsrge on the hero's journey
and feature the battle or encounter with an opponent as their
crucial event. Variety and complexity are introduced by the
repetition of the same kind of action; the heroine, in searoh
of her bridegroom, turns first to one supernatural helper, who
sends her to a second, who has more precise knowledge of the
way; s8he in her turn sends her on to a third. Alternatively,
the hero encounters an obstacle which involves him in a number
of difficulties, battles or setbacks, which repeat:

"Crynaii Teneps K Moeil cepenHefl cecTpe, OHa

TeGe ROGPYy HayudaT .. noyrpy naér ei

cTapymka cepelpaHoe SJK0AO « 30/0TOE SAUKO

4 nocunaetr K cpoeit crapueif cectpe "oHa-ne
3HaeT, rme Hajikitu QPsHACTA ACHA coxonal"

(Af. vol. II, No. 234)
Thie device of repetition and progression by stages, coupled with
retardation through an increase of obstacles, raises interest and
heightens the drama. The miraculous object, for instance,
becomes more potent the nearer the hero ocomes to hie goal; yet
as he does s0, his tasks become increasingly more difficult so
that it actually seems to recede:

"Mloesaxaid 3a TPpANEe3ATH 3edenb, B Tpane-

CATOE JAPCTBO — TaM €CThb OCTPOB, HA TOM

OCTPOBE XORAT OJIeHb 30JIOThHEe pOra; NOMMaA

elr0 X4ABOTO 4 nphpezs copal.."nocran

ONIeHA 20JI0THEe pOra; COCnyxda 4 Opyryw:

no4aa4d Tyna - He 3HAW Kyna, NpaHeca TO -

He 3Kaw 4TO! J1a NOMHA: KONA He (OpAhe-
cCémb, TO MOK ey - TBOA ronosa ¢ naeu!"

Numerical relationships, frequently three, seven and twelve,
express this gradation: three battles must be fought to conquer
the adversary, three princesses have to be liberated, the dragons
have twelve heads to be cut off, seven brothers go out in search
of adventures, etc.

Most tales open with a conflict, necessitating the
departure of the hero. There may be various reasons for thiss

l. A King is in need of a remedy for his illness, such as the



00046986

- 45 -

water of life or the apples of youth (Af. wol. I, No. 171)s

CnuH Happ ycTapen 4 rnasauu o0H4Awan,
a CANX3Jl OH, 4Y4TO 33 QeBATb NEBATUH,
B OEecCATOM UapcTBe, eCThL Can C MOJO-
DATbHEMA AGAOKAMA, & B HEM KOJOHELU
C XABOKW BOROK: €CAA CBHECTh CTADPAKY
3To AGIOKO, TO OH NoMONOfeeT, a
BORO# 3TOK nomsaszaTs, rnasa caenuy -
OH OyneT BAILETb.

2. The firebird visits the tasar's garden at night, creates great
disorder in it, and disappears. (Af. vol. I, No. 168)s

¥ Toro uapAa Bucnasa AHRPOHOB4AuA OuA
canl Takoi GOraThiA, YTO HA B KOTOPOM
rocyaapcTee A,Nile TOLO He OWIO; B

TOM Cally pOCN4 palHbhe Noporae nepesbA
C naogaud 4 6e3 NJIOROB, A Owiaa y wapA
onoHAa ACNOHA nAWGaAM 11, A HA TOH AOJNOHE
pocna AG/AONKA BCE 30A0THE. [loBananodh
K Uapw Bucnasy B canm neTaTh Xap-NT4ua;
H3 he#d NepbA ONOTHEe, & rnasa BOCTONU-
HOMY XpPyCTanbw nonoGHu. JleTesna oHa

B TOT Call KAaXOYM® hOUb A CANANACH HA
noénMy BhcaaBa-uUApPA AGJOHK, CpWBana
C He€é 30a0THE AGNOUKA 4 OJMATHL yneTena.

3. The tsar's sons are sent out in search of brides (Af. vol. II,
Fo. 267)s

B cTapu roans, B cTaponpexHa, Y ONHOrLO
uapAa ONJAO Tpa Chha - UBCE OHA HA BO3-
picrte. Uapp 4 rosopaT: "lleta! cpeanaiite
cee No C4MOCTpeny 4 CTpenAiTe: Kaka
XeHlAHA MPuHECET CTpelly, Ta 4 HebecTa;
exejld HAKTO He NpAHeCET, TOMy, 3KAUAT,
HEe XeHaThCA."

4. The safety of a country is threatened by the appearance of a
dragon, demanding human sacrifice to be pacified (Af. vol. II,
No. 204):

"O-ox Gartwmka! MNocendanca ha Hamwed o3epe
OIBEHARUATACNABHMIA OSMed, KAXAyKk HOUb
npAneTaeT Aa nwned noemaeT...; KA Teaepsb
BhNAN xpelail HA JdaPCKYW AOYb."
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5. Parente oan no longer afford to bring up their child (Af. vol.

11, Fo. 191):

"Crynaji xe 43 AOMy BOH, Au. cefe xneba
N0 YyXdAM nogAsm."

6. The stepmother's treatment drives the heroine away from home

(Af. vol. I, No. 104)s

"TeGe 34 OCHEM AIT4, - 33AKPAUANA Ofe.
Crynaii k 6ade-Arel" 4 BHTOAKANK BiCAAACY

M3 TOPHAUMN.

The journey that follows forms the main part of the
narrative. Events whioh ocour after the initial situation
relate to the hero's overcoming of his difficulties through his
precise observation of the instructions and rules, given him by
the helpers he meets on his way.

The main reason for action is essentially the intrusion
of an external destructive force into a previcusly harmonious
universe, thereby disturdbing its balance. As aotion only arises
from conflict, the narrative comes to an end as soon as the last
obstacle has been removed. The actors retire from the scene, the
story returns to the situation which existed at its beginning
before the first confliot arose, and there it concludes. In this
way a story's end coincides with its beginning, for at its olose
the narrative has come full circle (Diagram, pp. 47 and 48). Yet
there is an important difference in the situation: something has
been obtained in the course of the journey which was lacking in
the beginning; for the hero has returned with a boon from the
other world, and in hie travels he has come into contact with
the miraculous world or its agencies, which have initiated him
into special, miraculous knowledge. This narrative pattern
oould, therefore, be represented as a full circle (Diagram, p. 48).

Progress along a oyclic path, which evolves into a
spiral, necessarily involves the basic patterns of motion,
ocyclic, gradational and linear. The folk-tale tradition empha-
sises the aspect of scales and levels, lower, middle and higher,
the hero's path being intrinsically an ascent towards greater
perfection. This also suggests that the symbolism of the ladder

1

is inherent in the concept of the hero's journey.”™ The four oar-

dinal points on the horizontal and vertical axes of the diagram

l. Ccr. Chap. 1v.
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on page 48 are the essential, permanent stages: the four points
interposed between the cardinal points are an elaboration of the
basic theme., This diagram may be compared with the ritual of

the shaman's ascent, and with the Baba-Yaga's lying na devyatom

kirpiche of her oven in her forest-hut.

The theme of the hero's journey dominates the content
of the most populer of Russian folk—talos.l The journey takes
the hero into the other world, and at its end he celebrates his
wedding. This world of the dead is, at the same time, a paradi-
sical world after the manner of the 'island of the blessed' of
Greek mythology. As the battle with the hero's adversary oonsti-
tutes the climax of many narratives, it is usually dwelt upon at
considerable length. This battle is necessitated as a rule by
the hero's attempt to liberate either his mother, his sister or
the princess
l. From the power of the dragon, the Koshchey or the Baba-Yaga

(Af. vol. I, No. 129).
2. From imprisonment by, or forced marriage to, an evil super-
natural figure (Af. vol. I, No. 156).
3. From being an enchanted animal (a frog, faloon, etc.) (Af.
vol. 1I, No. 201).
4. From a superior adversary of any kind (Af. vol. I, No. 131).
5. From parental ties which are too strong (Af. vol. I, No. 140).
None of the final achievements come easily to the hero, and the
greater the gain, the greater the conflict.

There is a maximum of seven different active types in
the folk-tale, each having a precise function to perforn.2 At
least four of these have to be present in the traditional struo-
tural pattern: firet, the hero; second and third, the person or
object representing the dual forces of good and evil, as personi-
fied by the supernatural helpers and adversaries; and fourth and
last, the person or object representing his goal (Diagrans P 50).

The structure and style of the folk-tale are shaped by
a basic ideological pattern, which represents all events as the

l. Notably the folk-tale-types A. Andreyev, op. oit. and V. Ya
Propp, op. cit., Nos. 300, 301, 302, 303, 305, 312, 3113, 314,
315, 400, 401, 402, 432, 465, 466, 502, 530, 531, 532, 550,
551, 552, 553, 650, 67T.

2. V. Ya. Propp, Morfologiya skazki, Leningrad, 1929.
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results of the mtion of law. In ite essence the journey is
shown to be the development of man, who attains spiritual per-
fection by passing through a mumber of definite stages. The
drama itself receives its impetus from the struggle between the
forces of good and evil. Action takes place in either of two
worlds, the common world or the other world (tot evet):s the
latter is to be found beyond the tridevyat' gemel' in the
tridesyatoye gosudarstvo, which is identical with the land of

the dead of mythology and 1egend.1

The tales tend to represent extreme situations: the
hero is either a prince or a peasant's son; there are families
with too many children or families with none; the hero or
heroine is very young, helpers and advisors very old; the hero
is either a giant in strength or helplessly at the mercy of some
adverse fate; the figures representing the supernatural world
are of grotesque, unearthly appearanoce, like the Baba-Yaga, or
they are paragons of beauty, as is the princess. There are no
mixed characters: every type stands for one quality only, being
either poor or rich, just or unjust, good or evil. Each charao-
ter knows only one way in which to act: the hero is successful
by definition, the anti-hero invariably fails. Crimes are
extreme; punishment ends in death. There are no changes of
role, and no character ever acts in an ambiguous manner in rela-
tion to the standards prescribed by the tale. BEach type or
'functional eloment'2 is, as it were, obedient to, and acts
according to, a predetermined pattern, rather as marionettes
move on the ends of their strings, in obedience to the master of
the show.

From the point of view of the morphology of the tale,
people or animals, objects or supernatural figures, are all
equally important as functional elements in that they are expo-
nents of the laws they obey. Thus, for instance, a golden ball,
the gift of the supernatural helper, rolling along before the
hero and showing him the way to the other realm where he is to
find the princess, is an extension and manifestation of the

l. Ye. Trubetskoy, Inoye tsarstvo i yego iskateli v russkoy
narodnoy skazke, Prague, 1923.

2. V. Ya. Propp, Korfologiya skazki, Leningrad, 1928.
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power ae such of the supernatural being, and a symbol of good-
ness. Equally the dolls, put into the four corners of the room
by the princess, act on her behalf while ehe is on her way from
the lower world to the realm of her dridegroom. So also the
firebird may act as a messenger from the other world. There is
therefore a great flexibility in the choice of which character or
objeot may fulfil a given function. Thus, the role of the dona-
tor of the magic gifts may be taken by:
1. The grey wolf (Af. vol. I, Ko. 168).
2. The Baba-Taga (Onoh. No. 8).
3. The princess (Af. vol. I, Nos. 128-130).

The role of the adversary may be assumed by:
1. The dragon {Af. vol. I, No. 176).
2. The Koshchey (Af. vol. I, Kos. 156-158).
3. The sorocerese (Af. vol. I, No. 141).

The person sending the hero on hie journey can bet
1. The etepmother (Af. vol. I, No. 104).

2. A spiteful sister (Af. vol. II, Ros. 260-262).
3. A siock king (Af. vol. I, Nos. 171-180).

Ap may be seen, the folk-tale 1s not concerned with
individuals but with types. It adheres to a structural pattern,
flexible enough to allow the combination of very diverse themee
and motifs.

This stable, uniform pattern aleo moulds the folk-tale
etyle, which is characterised by a framework of formulas that are
used to recount the basio events. Each folk-tale figure is des-
cribed with a special eet phraseology, each separate event
related to a particular stylised terminology, Jjust as every
quality is presented through the use of stereotype epithets.
Reocurrent events are narrated in set rhythmical phraeee. These
formulae are like sign-posts around which the imagination of the
story-teller can move freely, and at the same time are an aid to
the memory, and so preserve the integrity of the narrative.

To such a degree is this particular style an intrinsic
element of the folk-tale that, if it ie not adhered to, the tale
of the miraculous tends to acquire features of other narrative
genres., This stylisation has been one of the factors in the
longevity of the folk-tale, in keeping its content unchanged and
in preserving its imagery.
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The tale is begun and ended with a set of recurrent for-
mulae, which are the same in most of the recorded variants. 1In
several cases, the folk-tale opens with a kind of prologue, the

riskagka, which is not oonnected with the main body of the
story, and in itself has no particular meaning: 1its content is
in many cases even quite absurd. Generally, the priskazka is a

fanciful playing with words which follow a rhythmic sequence,
e.g. Af. vol. I, No. 139:

Haqauaercn CKA3KA CT CABKA OT OJpKn oT
Bemeu KaypKa. Ha uope, ha oueahe, Ha
ochoae Ha Gyaye, CTOAT OHK neuenun,
BéINne Hero nyx TONUEHWA, 4 w14 TP
MOnomua, 3amid Jaa noadarpaxana, nanbme ,
ARYT A3 noxaanﬂmwcﬂ, cima co6o% salbapnf-
vTCA: A Gunn Mbi, Gparuu, y Tauoro-To
MécTa, Haeainach nyme, ue nepeaencxan
6aba recra' ATO0 OpPACKA3ZKA, ckaska Oyaer
snepend.

There is a theory that a priskazka containing the word
buyan may be a corrupted version of a once meaningful invocation.
The reason is that the word buyan resembles ruyan, and ruyan may
be an adaptation of the Teutonic name of the island of Ruegen in
the Baltic Sea, where the remains of a pagan Slav temple have
been found. In early Russian the name Ruegen is called ruyan,
so that it would seem possible to identify the fabulous island of
buyan with the historic shrine of Ruegen.® Incidentally, the
pagan shrines on Ruegen were destroyed by Valdemar I of Denmark
in 1168. At one time, when the belief in the reality of the con-
tent of the folk-tale was still widespread in Russia, the priskazka
may have been an invocation, intended to create the right atmos-
phere in which the story might be told. Later the priskazka
became merely a device for rousing the attention of the story-
teller's audience. 'Usually the story-teller relates the
priskazka...quickly; bhis words come ocut as sharply as bullets out

1. J. Hastings, Encyclopaedia of Religion and Ethics, 12 vole.,
Edinburgh, 1904-26, s, v. Buyan; cf. also V. J. Mansikka,
Ueber russische Zauberformeln, Eelsinki, 1909, p. 183.
Mansikka believes buyan to be identical with Golgotha.
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of a machine-gun, and his listeners, bursting into laughter, at
onoe give him their attention. This is what he needs, for now
he quietly begins to tell the story.'l

The opening of the folk-~tale refers to a vague and dis-
tant time: ghili-byli, byvalo-ghivalo, or, more often, to an

equally vague and distant locality: v nekotorom tsarstve, v

nekotorom gosudarstve ghil korol'. This, of course, is neither
a historical time nor a geographical locality, but a time that

exists now and always, and a locality that exists here and every-
where. There is more variety in the formulae with which the
tales end: i nachali zhit' da poghivat', dobra nathivat' likha
igbavit'. This statement implies that all is well and the future
provided for. Frequently the story-teller likes at this point to
draw the attention back to himself by quoting a traditional
phrase whioh is meant to enhance the plausibility of what has
gone before; with it he is, a8 it were, bringing the tale down
to earth again. Referring to the marriage feast of the hero,

which at the same time marks the end of the story, the narrator
adds:

"Ha TOM nupy 4 H OHNI, Mea-i14BO 04k, M0

ycasm Texno, a B pOT He nonano."

Theee formulas which introduce and end the tale form a surround-
ing framework.

Forumulae and set phrases, proverbs and riddlee are used
continuously throughout the narrative at precise pointe in its
development, at intervals between epieodes, or to introduce a new
folk-tele figure. Riddles are sometlmes the focal point of a
tale, as in the tale of idi tuda, ne gnayu kuda, prinesi to, ne

znayu chto (Af. vol. II, Fos. 212-215), or in Tsarewna,
raggadyvayushchaya zagadki (Af. vol. II, Ko. 239). Riddlee occa-
sionally appear in the form of a task, not meant to be an intelli-

gence test for the hero, but to teet his megic rowers. Examples
of these stylistic formulae are numerous. To quote only a few:
the journey of the hero to the hut of the Baba-Yaga ie briefly
described thus: shol mnogo li malo l1li, prishol k irbushke; the

result of the frequent motif of traneformation is told in these

l. A. I. Nikiforov, 'Erotika v velikorueskoy narodnoy skazke',
Khudoghestvennyy fol'klor, vols. IV-V, Moscow, 1929, pp.
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words: sdelaleya takim krasavtsem, chto ni v skazke skazat'

ni perom opisat'; the hero's magio horse is summoned by

the typical phrase: sivka-burka, veshchaya kaurka, stan'

peredo mnoy, kak list pered travoy; a break between two epi-
sodes is bridged with a phrase like: skoro skazka skazyvay-
etsya, no ne skoro delo delayetsya. For typical situations
whole stylised passages are used, including both description

and dialogue. The more central a figure or a situation is
to the story, the more colourful is the phraseology used to
present it. Two of the fundamental encounters of the hero,
the one with the zmey and the other with the Baba-Yaga,

provide the best examples for thie type of stylisa-
tion:

NNpsexana B OpedMyuail nec; B TOM Necy CTOAT
A306ymKA H3 KyPAUbAX HOXKAax, KOraa HAMO
noBépruBaerca. "Aalywka, a3bymka, nNoBep-
HACh K HaM fepenoMm, K necy 3440M; HaM B
T¢CA Nneatd, xneba-cond ecTh!" Madywxka
nosephynachb, AoGpHe MOJNOAuN BXOAAT B
A30YyWKY -~ HA lleuke nexaT 6ada-Ara, a3
yrna B yroa Hoc B notonok., "dy-¢y-dy!
llpexne PYCCKOro A,/Xy CHAMWXOM heé CANX3HO,
BAAOM HE BANAHO, HMHUYe DyCCKaltk Ayx Ha
JIOXKA CAAATCA, CaM B POT KaTATCA"...

BOoT cTOo4AT MiBaH DHKOBAY (IN KANMHOBHM
MOCTOM; MCWAO BpeuAa 332 [OJHOYb, HA

pexe BOAN B3IBOJNIHOBANACA, HA Ayb6ax

Opnu packpauansca. Bueaxier Y,no-Kno

NBe hAlUATACIABHOE; KOHb y Hero y
LBEeHANUaT4 Kphnax, WepcTh y KOHA cepe-
GpAHAA, XBOCT 4 rpaBa - 3onoTHe. kneT
Y,n0-Kno; BApPYL NOR HAM KOHB CNOTKnyJCR,
YEDHMIA BOPOH HA Nneuye BCTPEiEHyNCR, 03304
XOPT oweTuHaNcA. Yyno-Kaoo koHs no Genpas,
BOPOHA NO MNepbAM, XOpTa N0 ywam: "4Yto TM,
co6aube MACO, ClOTHKAEWbLCA, TW, BOPOHBLE
nepo TepeneuwewbcA, T, NEeCbA WEPCTb WETH~
HADBCA? Anp BW A MieTe, uTO MBaH Bukosau
anecb? Tak oH ewé He popancA. A TonbxoO
RyHy = €ro npaxy He ocTtakercA!"

Then follows Ivan Bykovich's answer and the battle, which is in
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three stages (Af. vol. I, No. 138).

In these recapitulations of the decisive stages of the
hero's journey, an almost verbatim reiteration of the formulas in
most of the recorded folk-tales may be observed. In these
passages there is a particularly strong emphasis on rhythm. It
would appear that such a conscientious transmission of the
traditional formula goes back to an early bellief in the power of
words, especially in connection with a particular rhythm. In
antiquity such formulas were probably used in religious customs
and rituals, and, in this connection, played a meaningful part,
They may become shortened or otherwise altered to a point where
they cease to have any particular meaning. It is kmown, for
instance, that in primitive communities the most sacred of all
words ie a person's name, which is considered to be no mere
attribute but an integral part of the self. The repetition of a
word greatly heightene its suggestive power and helps to exclude
from the mind all concepts and associations other than its own:
that is to Bsay, words are the most effective means for mental
suggestion, and are only rivalled by mime.

Formulas are frequently used in connection with time
and space. Through them actions are transferred from one place
to another, as from a hut to a palace, or from one world to the
next, 80 that through their use the unity of time and place is

preserved:

A Monozeu noex4n panbme, €xia, exan,
nonpexan K ONHOMy NBOD,, BOMEN B A30y...
Ypopaneu Ham nNpAe3xaeT B CBOX 2J€My,
BADAT, - OpaTpA ero, OpomdAr4 8 none
CNOAT.

(“o vol. I’ No. 171).

Exana no nonam, no ropam, NO SE€NE€nHHM
nyrau, nNpsaexaiis B APeEMyUdAil NeC...
(Af. vol. I, No. 137).

WBamwKko CnycT4nCA 4 nomén; mén na wen,
A NOWEN RO MEAHOrO UAPCTBA...

(“- vol. I’ RNo. 128)-

"[lo myybemy Benenbk, NO 60xbemy GAATO-
CnoBeHbw, CTATL 3Dechb Gorartuk pBopey -
UTOON nyume BO BCeM CBeTe he ONNO, 4 C
cCanaMd, 4 C NpylaMa, 4 CO BCAKAMA
npucTpoikaua!" Tonpko BUMOABAR -
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ABAJICR CoraTui RBOopeud.

(Af. vol. 1, No. 167).

Often story-tellers liked to avail themselves of pro-
verbs and fragments of texts of songs, which one may assume their
listeners were familiar with, so that they could be used, judging
by Nikiforov's account of story-telling,l to draw the audience

into the events of the tale. The following verse is an illue-
trationt

"floarpaii, no.rpaik, marymka!
He T sMeHAa nyuwana,

he Th MeHA rydéana:
Nywnnu-rybana
CecCTpPAUN-XAIOBKA

ca cepeGpAHOE GNOREYKO,

3a KpacHeHbKMe ATORKA."

(Knud. No. 17).
Proverbs may be found inserted between any two episodes or
added to emphasise any one action or to stress its relevance.2
Thust

"YuHuM popora, a Aypakam ilyThb he
3axkasaH."

"TOBOPAT, B CTAPUHY BCE TaAKAE~-TO ,HOaAbLUU
pPOX&a/IACb, & HAM OT HAX TOJBKO CK3AIOUKA
OCTanuicCh."

(Af. vol. I, No. 205).

Today, the power of words and formulas is exploited in the use
of slogans of all kinds, for commercial and political purposes.
Used in this way they are apparently meant to apreal direotly to
the belief in miracles, latent in everybody. The impact is made
by evoking an image in the mind which has an emotional power of
persuasion, and which at the same time is claimed, by implica-
tion, to be an absolute truth.

l., Cf. Chap. I.

2. 1. Weber-Kellermann, 'Die Bedeutung des Formelhaften im
volkstuemlichen Denken', Voelkerforschung, Deutsche
Axademie der Wissenschaften, vol. 5, Berlin, 1954, pp. 187~
199.
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According to one of M. K. Asadovsky's best story-
tellera, the dialogus in the folk-tale ie its most important
aspect and, at the spame time ite most difficult constituent
part. ‘If a aingle word 1s wrong here, nothing will work out
right; everything has to be done quickly horn.'1 All the
characters of the folk-tale are mads to speak in the same idiom;
there 1e no differentiation in the speech of the various types
which appear in the story; even animals adopt this stylised
manner of speechs

Ctan emy roBopuTh noQpuif KoHbL:"['oli eca,

Bacunuii-uapesuu! He Bpemsa cnarts, bpems

BCTaBaTh, C /BAHOM, pyCCKuMM COraTHDEM,
0o HauMHATDL."

(af. vol. II, No. 233).
As the emphasis is on action, except for the passages of
dialogue, each sentence descrides a different phase:

Bot nomna EneHa TipexkdacHaa ¢ 30n0TOrG
TpoHa, Cenla HA CBOKW KOJNECHALY ¥ MNOHeC-
nach NoO BO3AYXYy K CBOEMy YYNECHOMY
BBODUy; CnellOM 3a Hell HasCTpeuy HAHbBKA #
MaAMK4 (IOOXBATHNA €€ NOR PYKA, A yBend B
pacnacHue nNanarTk...

(Af. vol. II, Ro. 236).

These precise, often very elaborate, stylistic devices leave no
doubt about the existence of a onoe very sound professionalism,
in which there was a high standard of craftsmanship. To judge
from historical records, the heyday of story-telling in BRussia
lastsd until the mid-nineteenth century, whioh marked the end of
an epoch of an age-old tradition. The renaiesance of the
Russian folk-tale appears to have ococcurred in the Middle Ages,
the time of the vesyolyye lyudi.

The factors whioh ocause the traditional patterns to
change are many, but they occur according to a number of cbserv-
able laws. Changes in these patterns happen gradually, for
instance, through the forgetting of a trait, a figure, an objeot
or inoidents; they are caused by enlarging the tale, i.e. by
including material which originally did not belong to it, by

1. M. X. Azadoveky (ed.), Skazki Verkhnelenekogo krays, Irkmtsk,
1925, Introduction.
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Joining epieodes together which belong to various other tale-
types, through unnecessary repetition or simplification, and
through the interchange of episodes, qualities, actions and
figures. Change is also frequently effected by an anthropomor-
phio representation of animal adventures, in whioh people and
animals are depicted as having the same characteristics, and
therefore behaving according to the same pattern. Cases of
goomorphism are rarer, and only occasionally are animal actions
performed by supernatural beings. It is very ocommon to find that
episodes have influenced one another, or that incidents have
taken on the colouring of local customs and traditionms.
Unfamiliar aspects are changed into familiar ones. Lastly, a
decisive factor causing change is modernisation, that is, the
adaptation of traditional imagery to present-day environment and
current thought. The general tendency is for the tale of the
miraculous to develop through & process of rationalisation into
a moralistic tale or even into farco.l 'An image, which does
not contribute to action is forgotten fairly quickly, or is given
a different interpretation. A motif that contributes to action,
but is poorly expressed, may disappear, but more likely is
remodelled into a scene that has visual appeal; motifs that are
an integral part of the composition and at the same time contri-
bute to the action most probably remain part of the tradition.'2
A. N. Veselovsky is more emphatic about the inevitability of
change: ',..make any story-teller...repeat to you...at different
times the same bylina or skazka. ZEach time he will introduce

into his narrative something new, some detail or superfluous
incident, sometimes even unnoticed by himaolf.'3

In the form in which the folk-tale is found in the best
collections, where its structure and style are very often well
preserved, it is greatly indedbted to the mediaeval epoch. The
eocial structure is that of the Middle Agee: the actors are
tsars, tsarewvnas, bogatyri, merchants, artisans, soldiers. 1In

1. V. Ya. Propp, 'Transformatsiya volshebnykh skazok', Foetika
IV, Leningrad, 1928; A. Aarne, 'Leitfaden der vergleichenden
Masrchentypen, FFC, No. 13, Helsinki, 1913.

2. A. Aarne, 'lLeitfaden der vergleichenden Maerohentypen', FFC,
No. 13, Helsinki, 1913.

A. N, Veselovsky, Sobraniye soohineniy, vol. 16, Moscow,
1938, p. 110.

‘o
.
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later variants the idea prevails that the king is a noble slug-
gard; he no longer fights battles himself, is often a tyrant,

and in many cases is almost the wvillain of the story. Every
historical period has left its mark, even if only slightly, and
80 has imparted its colouring to the tale. On the whole, however,
the olassioal tale, because of its stable structure, has resisted
the influences of the different periods or manifests them only
superficially.

Without a marked alteration of its characteristic fea-
tures, the traditional tale of the miraculous began to show
changes in its style in the second half of the nineteenth cen-
tury. Featureas of town life began to infiltrate, amall details
always being the means through which the influence of a given
time is reflected. Slowly there began the gradual bytovizatsiya

of the classical tale. Many of them show a growing tendency
towarde a psychological presentation of the figures and an
increasing rationalisation in the description of action. Folk-
tale figures begin to have thoughts, opinions and a will of their
ow, so that it is no longer appropriate to speak of their being
manipulated or of their obeying an overall plan, but rather about
how their decisions influence the course of the action: they

are no longer types, but have become characters.

Many examples can be found of this growing bytovigatsiya

of the tales: Mar'ya-tsarevna puts on a watch: 'Ivan-tsarevich

na Mar'yu-tsarevnu glyadit, a Mar'ya-tsarevna v chasy.' This
introduces a comic note which is quite out of keeping with the

serene, often even grave, tone of the folk-tale. On the msgic
tree grow biletiki, which come to life. In tales written down
at the beginning of the twentieth century, senators, ministers
and members of the duma begin to figurej the heroes play guitars
and send tOIOgrams,l or pass examinationa.z Technical innova-
tions acquire the flavour of the miraculous: 'Naghimayet pugoviu
«~ na vos'mom etazhe zazveneli zvonki.'3 Anachronisms are numer-

ous, such as the hero saying: 'Skoro o mne budet otpechatat'sya

afiahki';4 bogatyri are appointed governors, the Baba-Yaga is

l. B. i Yu., Sokolovy, Skazki i resni Belozerskogo kraya, Moscow,
1915, p. 50 f.

2. D. K. Zelenin, Velikorusskiye skazki Vyatskoy gubernii,
Petersburg, 1915, p. 320.

3. M.’ po 324-
4. Ibidt, Pe 330.
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shot by a rifle. Comparisons are made with the old days;
mythical time becomes identified with a somewhat glorified
Russian historical past, that is, the time before 1917. 'Ran'she,

v_sterinu', 'v prezhneye vremya' are formulas frequently used by

contemporary story-tellere. A traglicomic observation is made by
the hero of a contemporary tale: 'To byl ya tsaryom, a teper'

sdelalsya samym nizkim spekulyantom.‘l The end formilas

change: ‘'Pirovalil tak dolgo, do samoy Ckiyabr'skoy Revolyutaii,'2

the implication being that thie event put an end to all merry-
making. The folk idiom losee its characteristic quality and
often assumes a pompous, literary tone: one hero turns to his
friend, asking him: 'Chego izvolite?'; a king says to hie wife:

"Ipaxadmaf MOA C,Npyra, XOTA 3HAHAA [y
MEHA OUEeHb BeNMK4, A 3HAK, HO TBOH
yMHuHA cOBeT scerna MeHA BOONyUEBaAET,
A 0AET ew€ Conbme IHepCaa,"

The last two examples show that the etory-tellere have lost con=-
fidence in the validity and acceptability of their idiom and feel
that a bookish phraseclogy, which they often do not fully under-
stand, is more appropriate. Thie feature is indicative of a move
towards an individualisation of the speech of the various folk-
tale figures. Many more such examples may be found in the
collection called Skazid I. F. Kovalyova.4 Frequently folk-

talee begin to show a tendency to moralize, a feature quite alien
to the traditional tale. For example, a tale from the Tambov
district ende: ‘'Smysl etoy skazki znachit takoy: pod brat'yami

ragumeysteya klassy bogatykh 1 beggl__,'s The etory-tellere’

interpretations of the implicit meaning or underlying sywbolism
of the tale or their understanding of it as an allegory, super-
impose a number of secondary meanings of only partial validity.

l. K. K. Azadovsky, Skazki isz rasnykh mest Sibiri, Irlkutsek,
1928, p. 9.

2., T. Akimov i P. Stepanov, Skagzki Saratovskoy oblasti, Saratov,
1937, Pe 6-

3. Arkhiv Karel'ekogo filiala ANSSSR, kol. XXXII, No. 59.

4. E. Gofman i S. Mints, Skazid I. F. Kovalyova, Moacow,
1941.

5. Yu. M., Sokolov i Ye., Gofman, Tambovskiy fol'klor, Tambov,
1941, p. 157.
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In this way the folk-tale has acquired a new function as an
instrument for propagating a point of view, a; in the tale by
the Sovist story-teller Bashkova, where the waters of life and
death are represented as symbolising the unique powere of the
prolotariat.l Russia's invaders are portrayed as many-headed
dragons and as other traditional folk-tale monsters. 'Zmeya
desyatigolovogo...vee golovy otsekli, tak i Gitleru otsekli.'?

Lenin, whose image in Soviet lore has assumed mythical propor-
tione, is thus idealised in a tale by Kovalyov: 'Krasnyy
tavetoohek padayet na grud' lLenina, leghashchego v grobu, i on

tsvetyot i tsvesti budet vechno.'3 Similarly:

JNleHaH nouep, CoBeTCKyw BA3ACTL 8381, a
ABeHanuaThy MoOaOMUEeB OCTABMAN, 4 OHA BCE
sen, T, # CopeTckyn BnacTtTh mepxart. M ax
HM4KOT A HAKOM, He p3ATH, IOTOMy UTO
MOJNIOOUM 3TA He MNOMpPyT: OINMH NOoMapieT, 2
ApylLae HAyUYANTCA. A BCEe OHA AL, T A hac,
3a CoBeTckyw B.1aCTh. TO 3T4A GOoraTtupu
co0bNOT Bpara.

The traditional feast, celebrating the hero's marriage, takes
place in the metro station, which figures in popular imagination
as a ypresent-day underground palace: 'Ya v bufete byl, limonad-

eitroya pil, vetchinoy sakusil.’
The tales 'created' by individual story-tellers,
reflecting a political ideoclogy or their private attitudes and

opinions, overstep the boundaries of folklore. More and more the
folk-tale becomes part of literature, or else is the individusl
creation 5f a narrator who olaims for it a universal signifi-
cance on the ground that it embodies the values and ideas of a
current ideology. What is more, now that so much printed
material is available, the incentive to narrate tales has
diminished, for potential listeners can just as well read the
stories for thsmselves in their own time. More and more the folk-

l. Tvorchestvo narodov SSSR, Moscow, 1937, pp. 280-81, quoted by
E. V. Pomerantseva, op. cit., p. 177.

2. N. ¥V, Rovikov, Ruangﬁ fol'klor velikoy otechestvennoy voyny,
Moscow/Leningrad, 1960, p. 328.

3. Skagzki Kovalyova, p. 242.

4. From the folk-tale 'Chudesnyy syn' in N. V. Novikov (ed.),
Skazgki Cospodaryova, Petrozavodsk, 1941.
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CHAFTER III
HISTORICAL ASPECTS

'Das Maerchen iet nioht von Haus aus
Wundergeechichte, wenn es auoh viel-
fach dagzu geworden ist; vielmehr
ist es eine altertuemliche sakrale
Dichtform, die eine praehistorieche
Kultur-periode widerepiegelt.'l

This thesie sete cut to discover the abstract principles
which have been given visual form in the imagery of the folk-tals,
and which in the folk-tale have been formulated into a precise
system of relationships. In order to inveetigate the ways of
thinking, which expressed themselves in the ceremoniee and
beliefe of people of remote antiquity, and which created the
imagery of the folk-tale, one may turn to tribes at a similar
cultural level today. '...Primitive man experiences chiefly
through bhie sensee...He trueste his eyes more than he doee his
reason...lmagination is the medium by whioh he probably works
most. Hie eyes recognise images where the ocivilised man can see
nothing...When primitive man spesks in imagee, these are of a
concrete type; they go baok to thoese which he has seen in
nature: he would never draw abetract conparioono.'2 The
ancient myths gave authority to their eymbols by attributing them
to gode, culture herces or to some such high impersonal force ae
the order of the univeree. Society iteelf, linked to the greater
order of nature, became an object of religious awe. In archailo
culture the way was to subordinate absolutely all individual
judgement, will and capacities, to the social order as a refleo-
tion of a greater impereonal ordsr. Ths archetypes or ideal
roles were impressed upon all.

All ancient civilisations and cultures have produced
their own mythologies, which reflect an ideologioal pattern that
is very similar everywhere in its basic traits. The ceremonies
and rituale, whioh at one time appear to have acoompanied them,
are more easily lost to posterity. It ie a planeible theory that

1. O. Huth, 'Maerchen und Megalithreligion', Paideuma, IV,
1950, pp. 12-=22.

2. E. Ehnmark, 'Anthropomorphisa and miracle', Uppsala Univer-
eitete arskrift, No. 12, Uppeala/Leipzig, 1939, pp. 3-211.
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ayth was taken from ritual, being ite verbal commentary or
explanation.

Given their form, theee pattarns have survived millennia,
and were handed down by word of mouth from one generation to the
next. The fundamental identity of myths, culte and tales of
peoples separated by great geographio distances and long
stretches of time, may perhaps find ite beet explanation in the
laws of human thought, whioch render its products so alike that
individual, sooial and national divisions beoome insignificant:
the same objeotive ideas are dealt with in the same subjective
manner everywhere.

The knowledge gathered by peoples in the past, their
institutions, and the rules they formulated in oconnection with
them, has, to a large extent, become incorporated in their folk-
loro.1 In this sense folklore is the eclence of tradition, of
the way of life of the world at large and all that is in it,
natural and supernatural. The function of a people's mythology
or the folk tradition which embodied it not only was to ensure
longevity for a community's cultural heritage, but it also had
a definite sooial signifjoance; it both refleoted the world-
view of a given community, and satisfied its sooial needs: the
repetition of folk-tales with their eterotype inocidents according
t0o a variety of verbal and rhythmic patterns, which are reputed
to be primordial by virtue of their oconnection with time-honoured
tradition, justified the present by oconfirming the past, and, in
a sense, acted as a safeguard against the future by making it
predictable. This attitude is confirmed, for example, in an
acoount of a meeting of Basmussen with an Eskimo. The latter told
the explorer: 'We Eskimos do not oonocern ocurselves with solving
all riddles, we repeat the old stories in the way they were told
to us and with the words we ocurselves romonbor.'a It is a well-
known fact that in traditional folk art nothing new is invented
deliberately. On the contrary, traditional ooncepta find
expression in precise structural verbal or musical patterns. The
1. Ye. BH. Teleonskaya, 'Nekotoryye samechaniya o pereshitkakh

pervobytnoy kul'tury v rueskikh skaskakh', Etnografiches-
koye obogreniyo, Nos. 1-2, 1906, pp. 63-T2.

2. K. Rasmussen, Intellectual Culture of the Hudson Bay
Eskimos, Copenhagen, 1938, p. 61.
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folk artist only copies or stylises, he doss no more than com-
bins already existing patterns.

The traditional soolety is unanimous, conforming to
recognised patterns which govern the lives of its members, and
the validity of the laws whioh have been laid down once and for
all is questioned by no one. The constant reference of a people
or a community to their tradition, and the repetition ad infini-
tum of symbolic ritualietio action raises the tradition to ths
level of a creed. Ceremonies and tales dring individuale
together and create situations in which they feel oconneoted with
something larger than themselves, with something that demands
their attention and co-operation. In this way a situation 1s
oreated, which develops a senee of belonging and a feeling of
mutual dependency.

The most prominent universal mythological cyoles have
found their way into folk tradition, where they often appear as
a combination of a few fragmentary motifs. In the main they are
representations of the 'drama of the universe', seen as an ever-
lasting battls between the dual worlds of good and evil. The
opposition of these foroces is expressed in the folk-tale by
presenting a twofold pattern of extremes, by portraying the
world as divided sharply into black and whits. The concept of a
dualistioc world most likely has its origin in the East and may
well have been influenced by Zoroastrianisn.l Hostile foroes
are seen to intrude from outside into an essentially peaceful
universe.

In the couree of ite long life fho folk-tale has
assimilated very varied influences, and in its present forse it
inocorporates beliefs and customs which in many instances date
baok to prebhistorio times. When these beliefs came to bde part
of the make-up of the folk-tale, they had already, to a oonsid-
erable degree, lost their significance as articlee of faith, and
in this way they could become structural slements and stylistio
devices, eithsr partially or wholly emptied of their former rell-
glous or semi-religious content, and have a new secondary,

l. Cf. also V. V. Ivanov and V. N. Toporov, Slavyanskiye
kovyys modeli shohiys semioticheskiys sist
Momcow, 1965, for early Slavonioc dualistic conoepte.
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symbolio significance. 'The ancient world-view disappeared,
leaving only remnants of the subject-matter and the images at one
time created by it.'1
patterns, although atill betraying their link with former
beliefs, acquired a veneer of feudal culture in the Eiddle Ages.
This was a time in which the Russian folk-tale is known to have

The most frequent of these ideological

been particularly active as a medium of entertainment.

The clan was the basio unit of ancient society. It was
founded on the principle of blood kinship, which was often
supplemented by a fraternal or symbolic kinship of sworn brothers.
An echo of suoh a relationship is found in Af. vol. I, No. 1563

OH 0OCTaBANl KOHA, HATOUMAN A3 MA3AHLA B
CTAaKaH KpOBaA, NORa&T OpaThANM 4 TOBODAT:
"Exena B CTaKaHe KpOBb iloyepneeT, He
XNATE MEhA: 3HAYAT, —- A yMpPy."

The latter was a special bond which existed primarily among
young adventurous warriors. In the Alanic world, at the time
before the Slavonic tribes organised themselves into groups,
there is also evidence of the existence of sororities., Herodotus
confirme that according to the marriage laws of the Scythian
amagons no girl was to wed until she had killed a man in battle.
The figure of the female warrior is very frequently met with in
the Russian folk-tals in the tsar-devitsa (Onch. No. 3; Smirn.
No. 13 Af. vol. II, Nos. 232-233). She ims portrayed as ruling
over her own realm. Before she submits to the hero, the latter

has to undergo a severe trial of strength. A parallel figure
is the Germanic Bruonhildo.2

Symbolic kinship could be either of the individual or
of the group, that is between two individuals, between two
groups or between an individual and a group. There are, for
example, frequent references to a relationship between the

hero's mother and the Baba-Yaga, when cast as the benevolent

l. Ye. A. Tudorovskaya, 'Nekotoryye cherty doklassovogo
mirovoggreniya v russkoy narodnoy volshebnoy skazke',
Russkiy fol'klor vol. 5, Moscow/Leningrad, 1960, p. 103.

2. A. Loewis of Kenar, 'Die Bruenhildsage in Russland',
Palaestra, No. 142, Leipzig, 1923.
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helrer (Af. vol. II, No. 172). In thie context it is also of
interest that the adversary knows in advance that the hero will
do battle with him and acimowledge him to be his only real
enemy (Af. vol. I, No. 138). The hero often finds himself
related to the inner clan of magicians through his super-
natural wife or through his mother, and so obtains help and
advice for his enterprises (Af. vol. II, No. 212); compare in
this context also the hero's invocation as he enters the Baba-

Yaga'as hut: ‘'Izbushka, izbushka! Stan' po-staromu, kak mat'

postavila, - k lesu zadom, a ko mne peredom.' (Af. vol. II,
No. 267).
The main religious beliefs that prevailed among the

Eurasian nomads of the steppe were shamanism, totemism or
ancestor worship, and nature worship, which included worship of
the sky.l All of these so-called primitive religions have left
a profound mark on the ideoclogical concepts implicit in the
folk-tale. Their cosmic orientation was based on the cardinal
points, their cosmological system showing symmetrical features.
The macrocosm was divided into three meain parts, upper, middle
and lower, with a centre running through them. In this way all
three regions were connected by an axis, symbolised by the tree
of life. This tree of life is found in mythology and folklore
and it is also an essential part of shamanism. In the Russian
folk-tale, the upper and lower regions of the world merge in
most cases in the concept of tot svet, which is the goal of the
hero's journey. In a few instances the upper world occurs as

a distinct level of its owmn, as in the tale of Ved'ma i eolntseva
sestra (Af. vol. I, No. 93).

The ancestors of a given clan or community were

believed to dwell below the earth and in prehistoric times and
in the ancient world, the cracks and holes in its surface were
held to be the gates into the underworld. In the Russian folk-
tale this world is called inoye tsarstvo, drugoye tsarstvo, or

inyye zemli. It is described as having the same geographical

1. D. K. Zelenin, Russische {(Oetslavische) Volkskunde, Berlin/
Leipzig, 1927, p. 3853 idem, 'Istolkovaniye perezhitochnykh
obryadov', Sovyetskaya Etnografiya, No. 5, 1934, pp. 3-16;
M. Elinde, Shamenism. Archaic Techniques of Ecstasy, New
York, 1964.
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features as the middle world, which it mirrors exactly; the
only important difference is that the one who knows the way may
find its treasure. This is the prerogative of the hero or the
shazan. The former is often guided on his way by a dall rolling
before him (Af. vol. I, No. 129). On the psychologioal level the
Journey might be regarded as a myetio jourmey into the microoosmxl
'the shaman is the great specialist in the human souly he alone
sees it, for he knows its 'form' and its doatiny.z

The gates into the underworld may appear as a hole in
the earth, through whioh the hero lowers himself on a rope (Af.
vol. I, No. 140):

30pbpKa NOWEN B nec, HaapPas NMKOB, CBdn
BEPEBKY A BeNlen CNyCTATb Ce0A NOM 3eMnw.
Beyopka 4 [loiyHOYKA CHOyCTAN4 €rO NOR
semMn®o. OYyT4NCA OH HA TOM CheTe, OTHA3A-
NKCH OT uend 4 nowén xyna rnas3a CAALAT.

They may take the form of the open mouth of the Baba-Taza,
stretching from heaven to earth. Alternatively, they are a
space whioh the hero has to croes, a difficult, rasor-edged
passage like the kalinovyy most. This bdridge may lead across

the ognennaya reka. Or again they may be the space behind the
hut of the Baba-Yaga, which the hero corosses on a flying horse
or on an eagle.

The hero is the exclusive mediator between the two
worlds, the natural and the superrnatural (Diagram p. T1) and he
communicates the insight he has acquired om his journey to the
beyond to his oclan, or, in the terms of the folk-tale, the hero
returns with the water of life, the apples of youth and super-
ior knowledge. The hero's brothers, who attempt the same
journey, either stop at the first obstacle or choose the wrong
turning on the way, the one that leads nowhere. The difficulty
of finding the way is very often mentioned. This recalls the
idea of the Cretan labyrinth, as found in Greek mythology. Only
when the way through it has been found does the hero arrive at

1. M. Eliads, op. oit.; E. Schnapper, The Inward Odyssey.
The Conoept of the Way in the great Religions of the World,

London, 1965.
2. M, Bliade, op. oit., p. 8.
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the threshold of the treasure. Thie idea is found expressed in
Af. vol. I, Ro. 1562

llonrn e3nAan, HAKOHeu poexan oo ropu, npe-
onpuywad ropa, B3bEXATb HA HEE HAKAK
Henb3fi. TyT A 6paThAl €ro €3AAT BO3AE [OPH),
noanopoBaAnCh, MNOexXand BMEeCTEe; NOEe3IXAKT
0O NYTYHHOrO Kasmkf, [yNos noartropacrta, Ha
KaMHE HANNIMCh: KTO 3ITOT KaMeHb GPOCAT Ha
ropy, Tomy s xon 6ynetr. Crapusde OpPaTOBbA
HEe MOCLNA MNORNHATHL KaMeHb, a lMiBaH-Lapesald

C ORHOro M1Xy 3a6pocAn Ha ropy =- A TOTUAC
B rope nokasajnach JecThiua.

The Labyrinth and the underworld belong to one and the same cor—
cept, whioh includes also the magic forest and the path leading
through it. Daedalus, like the hero of the folk-tale, knew twe
means of escape from this maze or enchanted landscape, by the
thread or by flight.

The troe1 occupies a significant place in the folk-tale
cosmology in that it marks a sacred gzone. The tree may figure
as dub na ostrove (Af. vol. I, Nos. 156-158), marking the place

of the enemy's death. It may also feature as stolb - the transi-

tion from a highly conventionalised tree to a pillar being an
easy one (Af. vol. I, Nos. 145-147) - or as the world-mountain,
from whioh the way is shown branching off into several false
pathat

lIpae3xawT K cTonby, OT KOTOPOrO ALyT Tpa
BOpOra, 4 HA TOM CTONOE HANACAHKO: ENLUBO
MATA - Kkojaojxelu O,NReT CLHT, 3 KOHb TONOOEH;
HAneb0 WARTA = MOnOneu OypeT rolaomeH, a
KOHB ChHT; PAMO ARTA - AABOMY HE OhTh.
Ctapumii uLUapeBAU Noexaj HANpPaso, CpPelHak

- H3JIeBO, 3 MA3ANWAA - [NPAMOK ROPOrOW.

(Af. vol. II, No. 172)

The tree, which has to be understood as a symbol for -he
Tree of Life, occupies a special place in Russian folk belief
until as late as the nineteenth century. 'At one time (the

Russians) considered it a sin to cut down any tree which was

l. V. Holmberg-Harva, 'Der Baum des Lebens', Suomalaisen
Tiedeakademian toimituksia, Sarja B, nid. 16, No. 3,
Helsingfors, 1922, pp. 3-153.
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old; according to former folk beliefs one who cut down a tree
would either go out of his mind, break his hands or legs, or
might even dio.'l This concept of a tree as a living organism
puts it on a level with buman beinge, inasmuch as it has an
egually significant place in creationt 'The growth of a tree
and ites quickening process during spring, its fading away in
autumn and winter, were signs which gave primitive man reason to
believe that the tree was a living being, which felt pain at
being cut down.'2 In antiquity trees were believed to be the
residence of the souls of the doparted.3 Later the spirit of
the souls living in a tree was thought toc be capable of removing
to another tree, which gave rise to the notion of various wood
epirits (lesnyye) or demons. 4

In the Russian folk-tale it is not always olear with
which region of the earth the tree is connected, but it often
marks the centre of the earth and joins the upper and lower
regions together. It is known that a holy tree played an impor-
tant place in the lore of many Siberian pooples.5 An illustra-
tion of such a tree portrays it growing with its roots upwards,
i.e. towarde hoaven.6 Such trees were erected by the shanmans
as a means of ascending to heaven. The illustration shows traces
of carved faces, representing guardian spirits whioh assist the
shaman in his magic acte. The hero's horses were tied to this
tree and on its top perched an eagle, representing man's ances-
tor. Notches in its wooden trunk suggested its function as a
ladder. The Zhar-ptitsa of the folk-tale is also intimately

connected with a tree.

1. G. Popov, Russkaya narodno-bytovaya meditsina, St. Petersburg,
1903, p. 202.

2. D. K, Zelenin, 'Totemisticheskiy kul't derev'yev u Russkikh
i Belorussov', Igvestiya Akademii Nauk SSSR, 1933, No. 8, p.
593.

3. E. Emsheimer, 'Schamanentrommel und Trommelbaum', Ethnos 1V,
pe 166-181. O. Lauffer, 'Geister im Baum', Volkskundliche
Gaben, Festscrift fuer John Meier, Berlin/Loipzig, 1934, pp.

4. For examples of the demons of Slavonic mythology of. Larousse,
Encyclopasdia of Mythology, London, 1965, pp. 293-310.

5. U. Holmberg-Harva, op. cit.

6. Cf. A. J. Wensinok, 'Tree and bird as coammological symbols in
Western Asia', Verhandelingen der koninkli jke Akademie van
Wetenschappen te Amsterdam, Amsterdam, 1921.
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The concept of the Tree of Life ie found in other sym-—
bols, such as the pillar, the mountain and the stairoaee, all of
which mark a decisive etage of the hero's journey to the centre,
to heaven, to the other world. Theee symbole also appear in a
number of subsidiary forms as images of immortality. One of
theee may be the princess: 'Yedu v tridesyatoye gosudaretvo:
tam, govoryat, yest' krasnaya devitea — s ruk i e nog vods
tselyushchaya tochitsya.' (Af. vol. II, no. 173). Others may
be: the spring with the waters of 1life and death, whioh,
aocording to the beliefs of antiquity, wells up from the under-
world (Af. vol. II, Foe. 171-178); animal milk (gverinoye moloko)
(Af. vol. II, Nos. 205-206); fruits (Af. vol. II, Nos. 171-
178); +the 1ife foroce may also be contained in an egg (Af. vol.
I, Foe. 156-158). All of these symbole are simply an extension
of the concept of eternal life. Occasionally too, a miraculous,

life—-giving tree is shown to grow above the place where the bones
of a supernatural animal are buried. It ylelds special fruit,
bringing fortune to the hero or heroine and proteoting them from
harm.

All manifeetations of nature were regarded merely ae
vehiolee through which life and strength entered the worldj they
had their origin in an inexhaustibls source in an impersonal
world. Compare Af. vol. I, Nos. 141 and 142, where children are
born to an old oouple from a turnip and from a log of wood.

The symbol of the tres in connection with ritual and
cult is not the only totemietio survival in the folk-tale tradi-
tion. Thers are other numerous examples of the hero giving away
his thres sistars in marriage to an eagle, a falcon and a raven,
of a peasant I;rrying his three daughtere to the sun, the moon
and a rav;n, of children being abducted by a bear, and of women
giving birth to beings half-human, half-animal.

In prehistoric times and in antiquity man's well-being
was thought to be totally dependent on the degres of hie integ-
ration and harmony with the cosmic order and its manifestations
in the world around him. Life was not felt to be different or
aeparate in the various phenomena of the natural world, nor
were theee judged according to the stage of their development
in relation to man: rather, life wae felt to have an underlying
all-pervading unity, embracing all phenomena, netur-:l and super-
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patural. This cutlook has come to be kmown as animis;. Wherever
prehistoric man saw an object in motion, even if unconnected with
a living being, he aesumed the presence of a conscious agent,

one only imperceptible to hie senses. In his eyes therefore all
inanimate objects came to be endowed with intelligence. Each
individual phenomenon was believed to possess its own vital
prineiple, but through it was still none the less connected with
all other rhenomena. The worship of life was the central posi-
tive concept in primitive belief,

Trees and animals, whioh, according to the beliefs of
totemiam, were considered to be man's ancestore, were worshipped
as being older and wiser than man, and the animals moreover were
often thought to possess superior powers. 'The notion of nature
being something alive, which not only has a special, independent
existence, but is also a being filled with and animated by
various spirits, is a notion that is fairly well preserved even
today:s stones grow, trees talk, stars listen...These personifi-
cations are not simply poetic images, but are rooted in a
profound oonviotion of their roality.'l Personifications of
varioue natural powere are the Morskoy tsar, the Vodyanoy tsar,
Morozko, the Baba-Yaga, and the classic personifications of evil,

Zmey and Koshchey Bessmertnyy. Children's sttitudes to their

toys reflect a similar relationship with the world around them,
for they treat all objects as living beings. Adults also show a
similar attitude when they kick a chalr over whioh they have
carelessly tumbled.

Totemistic animals were not thought of as the ordinary
animals we know today, but as mythical ancient beings with super-
natural attributes, who had assumed their animal forms for their
own purposes. Every clan had its own totemistio ancestor. The
animal which was worshipped on the ground that it was sacred was
never killed; its meat was not touched. In the Russian folk-
tale such protective animals were notably the eagle, the falcon

and the bear:

BoT onqaH pas nowé€n uapb HA OXOTy 4 ,BANEN:
CANAT H3 RyOy MONOROK OpPEs; TONBKO XOTEnR
€ro 3acCTpendATh, OPEN 4 Npoc4Tt:"He dpensAr

1. D. K. Zelenin, Russische (Ostslavisohe) Volkskunde, Berlin/
Leipeig, 1927, p. 354.
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MEHA, uUapbp-rocynapb! Boabuma iiyuuwe K
ceCe, B HeKOe BpeMA A Tel€e NPpAroxyChb."

(Af. wol. II, No. 219).

The marn who was fortunate enough to learn their language was con-
eildered superior and one favoured by the ancestral spirits.

This idea is associated with the views that the soul of man has
an animal form, that at death man changes into a bird, and that
all birds and most animals are enchanted humans (Af. vol. II,
Nos. 234-235), who under special circumstances may change back
into human form. These views later gave rise to the notion that
the soul itself was equipped with wings or that it could fly. In
the Christian tradition the wings of the soul-bird are attributed
to angels at all levels in the heavenly hierarchy. The ride on
the winged horse (Af. vol. II, No. 172) and the flight on a bird
to the other realm and back are equivalent to the soul's ecstatic
flight to other regions. This mythicel solidarity between
animals and man is a predominant feature of the religion of the
palaeo—hunters;l it survives in the many folk-tales in which

the hero fulfils hie supernatural tasks mostly in animal form as
in Ivashko Medvezh'ye ukho, as Ivan-Bykovich or Ivan Koroviy syn.

The Eurasian hunters could not comprehend the disappear-
ance of life from the body. They attributed full life to the
skin of animals, and by putting it on and talkdng it off during
their ritualistic practices they believed that they could
actually ehare in the death and rebirth of the particular ani-
mal. The possibility of a return to life was considered a real
one.

A distinctive feature of folk-tale ideology is that death
as a natural occurrence is ruled out except for the hero's
enemies. All things live and live forever, for they are con-
nected to the same impersonal force that links them to each
other. In the development of cyclical concepts the phases of the
moon, its appearance, increase, waning, and disappearance, fol-
lowed by her reappearance after three nights of darkness, have
rlayed an immense part. The observation of the behaviour of the

planets of the solar system and of the moon in particular has,

1. K. Lindner, Die Jagd der Vorzeit, 2 vols., Berlin, 1937.

2. A. Afoeldi, 'Die theriomorphe Weltbetrachtung in den hoch-~
asiatischen Kulturen', Jahrbuch des deutschen archaeolo-
gischen Instituts, vol. 46, Berlin, 1931, pp. 193-418.
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no doubt, helped to create the traditional motif of extreme
decadence and of the triumph of evil and darkness, which pre-
cede the change of the aeon and the renewal of the cosmos or
oexisting order. Death, according to folk-tale ideology, is
only for the exponent of evil. Each bird, stone or amimal has
its own vital principle., All matter is seen as being alive,
and may be brought into direct relationship with the hero
through the help of surernatural agencies. Magic permits the
satisfaction of some very basic human desires. One of these is
to survey the depths of space and time and another is to commu-
nicate with other living things. In the context of the folk-
tale magic is the power that effects relationships and
influences the development of action, progressive or regressive.
In ancient Russia the art of metamorphosis was part of

an occult and sophisticated science, of which the Vseslav Epos

gives eloguent teatimony.l The body was felt to be merely the
accidental and changeable clothing of the soul, which could
adopt any form it pleased. It could exist outside its body, as
in the case of the figure Koshchey. The soul's covering had
only to be burnt, as in the tale of Tsarewvna lyagushka, or

removed, and the person would appear in his or her true form,
which ie always the human form, for essentially the folk-tale
sees the world as an anthropomorphic one,

The methods of transformation are many, but it takes
place mostly through contact with the earth:

VpaH BuKOBAY...yOADAJICA O3€Mb, 4 CHENANCAH
BODOOHWKOM. . . YOAPANCA O3EMBb 4 CTan nNo-
npexHemy NOCDHM MOAOILEM.

(Af., vol. I, No. 137).

Traneformation on the part of the hero is a condition of pro-
gress and is synonymous with his initiation. It takes place
during every phase of the hero's journey and in many different
forms. The main points at which transformation may take place
are in battles, in flights to and from the other world, in
pursuits, and at initiationa:

CaBka-0ypKa SexXdT, 430 PTYy OOAWMA fnNueT,

1. Roman Jakobeon (ed.), Russian Epic Studies, Philadelphia,
1949.




00048986

M3 ywme#d OMM cTONGOM BANAT; CTaN KOHbL nepen
H4M, KakK JA4ACT nepen Tpasoik. Iypak B nesoe
yYuXo Bae3 - HaNANCA-Ha@ACA, B Npasoe Bne3 —
B UBeTHOe NnaTbe HAPANANCA, 4 CHeNancs
TAKOK MoJNiofled - H4 B3NYyMaTh, HM BIramgaTh,
HX NepoM Hanucarb. Cen cBepxOM, PYKOH
MaXHYN1, HOTLOK TOAKHyN, uUepe3 usCe Tp4a ITaAxa
fiepeckakan, LUapckyw ROWb B jCTa nouenosas,
a OHA €ero 30JO0TWM NepcTHEM ynapuna s nod.

(Af. vol. II, No. 182).

llapeBHa ckagzana:"fl ogoporunachy GynaskKow,
Ba B TBOH BOPOTHMK BOTKHynach." B Ty xe
MUHYTy 06ODOTHAACH OHA ONATE OynadoKOK;
NBaH KPEeCTBAHCKAK CuH BOTKLHyN eé€ B
BOPOTHMUK 4 [10eXan faanbme.

(Af. vol. I, No. 138).

"Crynaihn, no0puWi# KOHb, MOKA HKE Npomy TelaA."
Cam ofopoTuncA MYwKoOW, noaeren B M30ymKy,
A Cen Ha Neuky.

(Af. vol. I, No. 136).

Fugitives and pursuers always change their forme into those of
oomplementary animale so that the victim and aggressor faith-
fully reproduce the situations in nature.

Sleep, death, and awakening are related to transforma-
tion and, on a historical plane, are seen to be survivals of
anoient religious ritual.l As far as the hero 1s concerned any
one state is an impermanent oondition, for he is presented as
being both immortal and invincible. For him death is but a
renewal of contact with the source of 1life; this state may also
be seen as a change of modality, a passing into another mode of

existence:

HevansHo Haexans Ha cBoero COHHOro opara
Hsana-uapesnya.,.n B3qyManu 6pata CvBOero
eesJOUTHL N0 CMepPTH. llaMaTDMA-LADEBMY
BMHYN M3 HOXOH Meu CBO#i, 3akonon MBiHa-
uapepdua A4 4A3pys0AN €r0 na MEJNIK4E NaACTH.

Cepuif BOonk cnpucHyn lMpaHa-uapesau3a uwepT-

1. V. Ya. Propp, Istoricheekiye korni volehebnoy skagki, Lenin-
grad, 1946. L. Roshrich, Maerchen und Wirklichkeit,

Wiesbaden, 1964.
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BOKN BORON - €r0 TEeNO CPOCJOCH, CHADPHCH N
XAs00 BOROK - MpaH-lLapeBAY BcTan.

Becran u npouonsan: "Ax, KynW KaK R/ ROArO
cnan!"™ Ha T0 Cckasan eumy cepuwit Bonk:"Jlla,
MpaH-uapesduy, cnary OW Tefe BeUHO, Kaxk
6w he A."

(Af. vol. I, No. 168).

Both music and incantations can affect tranaformation
and are used for this purpose:

Kak TOabKO z3adrpaetr Oh B LyCAU=-CAMO-

ryns, ceidvac BCE cTamo 3annAmeT.

(Af. vol. II, No. 238).

ln order to influence the bahaviour of natural foroee
and make them favourable to man, men of primitive religion
placed faith in magio practicoa.l These practices were baesed on
the belief that the universe contained forces whioh could be
directed to a deeired end through the performance of ocertain
aocts which would alter the natural balance of energies. This
view of the world did not aim at an intelleotual understanding
of the phenomena surrounding man, but at ocompelling them to funo-
tion according to a pattern whioh corresponded to his sudjeotive
notions.

The reason for the need of magic actions in the folk-
tale is that they assist the hero to realise his aim. MNagio as
preeented in the folk-tale is instrumental in all aotions.
Folk-tale inoidents relate very simply ecmetimes very complioca-
ted happeninge; only those instances are given which are
immediately relevant to a particular situation. They are taken
ocut of their context of ocause and effeot, treated in ieolation

1. Ye. Anichkov, 'Narodnaya poezsiya i drewvniye verovaniya elavy-
an', Istoriya russkoy literatury, Moscow, 1908-11, pp. 48-
803 A. F., Anisimov, 'Priroda i obshchestvo v otrashenii
ekagki i mifa'., K voprosu ob istoricheskikh istokakhs
scotnoshenii skazki i mifa, Yeshegodnik muszeya istorii,
religii i1 ateiema, No. 1, locoov?Loningrld, 1957, ypr. 144~
1713 Ye. a. Tudorovskaya, op. cit.; D. N. Ushakov,

'‘Materialy po Narodnym verovaniyam Velikorueeov', Etnogra-
ficheskoye Obosreniye, 1896, Nos. 2-3, pp. 146-204; N.

Zabylin, Busskiy narod, yego obgohai, obryady, predaniya,
suyeveriva i poeziya, Moscow, 1 .
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and brought into a new set of relationships. In this way each
action is made relevant to the hero's progress. Things, ani-
male, and persons are grouped together in unusual ways: otkuda

ni wvzyalis' there appear helpers, gifts and enemies.

The dominating principle of primitive thinking is
exrressed in the concept of 'pars pro toto'. It is widely
accepted that man, in changing from one state of existence to
another, has taken on different forms, that is, he has passed
through many forms of life. The transition period between
successive states of existence is always potentially a time of
erisis; in the folk-tale this is expressed in the form of diffi-
cult tasks, taboos, battles, imprisonment, etc.

Many elements of magic found in the tales go back to
tribal magic practices. These practices were part of rites
which were performed at particular stages of a man's or woman's
life, as at bdirth, puberty, marriage or death. A number of
taboos such as protective magic were connected with these prac-
tices to safeguard against possible harmful influences. The
initiate had to be specially vigilant at these times. (Compare
the motif of watchfulness and attention or the lack of it on
the part of the hero in critical eituations.) These ancient
‘'rites of passage' and the beliefs connected with them die-
appeared as their efficacy ceased to be universally believed in
by the members of a given community. However, many fragments
of them are preserved in the tales and have become incorporated
into their structure and 1deology.1 The puberty hut for girls
(CL. Af. vol. I, Fo. 140) hae survived in the form of keeping
girls in a tower. Initiation ceremonies are relived in the

hero's passage through the Baba-Yaga's hut in the forest.

(Onch. No. 8). The apprenticeship of a pupil to a master magi-
cian is the basic theme of the tale-cyole Khitraya nauka (Af.
vol. II, Nos. 249-253). The climbing up the world tree as it
used to be practised in shamanistio ritual is part of the skill
which the Syem Simeoncy possess (Af. vol. I, Fos. 145-147). The
growing tendency towards a rationalisation of miracles in the

l. A. M. Zolotaryov, Rodovoy stroy i pervobytnaya mifologiya,
Moscow, 1964; D. K. Zelenin, 'Religiorno-magicheskaya
funktsiya fol'klornykh skagok'!, S. F. Oldenburg: sbornik
statey, Leningrad, 1934, pp. 215-240.
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tales alone indicates that these had a foundation in real prac-
tices at one time.l

The frequent use of the miraculous in folk-tales
suggests that, when folk-tales were still generally believed in,
there was no conscious differentiation between actual experience
and belief or dream.

Instances of magic actions in the Russian folk-tale are
numerocus and may be summarised as follows:

1. Healing or cathartic magic: relief from illness is brought
through magic herbs (Af. vol. I, No. 117)3 bathing in the
essence of magic herbs makes the hero invulnerable (Af. vol.
I, Ros. 121 and 170).

2. Magic through eating or drinking, which on ococasions may
bring harm (Af. vol. II, No. 211). Love magio works mostly
through eating: a magic duck's egg makes the princess fall
in love with the hero (Af. vol. II, No. 232); a drep of blood
brings back the memory of love (Af. vol. II, No. 225).

3. Birth magio (Af. vol. I, No. 136): the tsaritsa gives birth
to a son by eating a piece of fish.

4. Imitative magic, especially in the motif of the maglic flight,
during whioh the hero or heroine throws a comdb from which
grows a forest, or a towel whioh forms a lake, both being
obstacles to keep the pursuer at a distance. This is magio
whioh initiates an aotion and then develops without further
human participation.

5. Magic through physical contact, or sympathetic magio. A
ribbon around the heroine's neck causes a death-like sleep.
The 1life of a person may be linked with that of a plant. A
similar bond may exist also between a human and an animal,
8o that the welfare of the one depends on that of the other.

6. Verbal magic (Af. vol. I, No. 136, vol. III, No. 345): the
required action is brought about by an incantation.

The knowledge of the right name magically opens doors,
makes the hut of the Baba-Yaga accessible, shows the way to
hidden treasures and gives the hero power over a supernatural

being. The name has a direct connection with a person, as

l. J. de Vries, 'Betrachtungen zum Maerchen, besondere in
seinem Verhaeltnis gu Heldensage und Mythos', FFC No. 150,
vol. 63, Ro. 2, Helsinki, 1954.
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though it were a part of him. It does not merely dencte but
actually is the essence of its object; the potency of the
real thing is contained in its name. It may be assumed that
few, if any, ceremonies consisted of spoken forwmulas only.
Mueic, like verbal magic, has the power to transform, to put
to sleep, and to awaken. It can liberate, or cast a spell.
But in either form the use of tone in the recitation is
important ae is alec rhythm and the number of repetitions.
The sites for the ceremonies were often prescribed, and so
wore the times for their performances. In the folk-tales the
former are usually the wood, the cross-roads, and the grave;
the latter were after sunset or at midnight.

7. Lastly, magic may work through an image of a person. The
hero sees a portrait of the princess and is compelled to
search for her until he finds her. The motif of the magic
mirror belongs here (Af. vol. II, Nos. 210-211). The mirror's
power is to contain the world and to reveal things hidden:

Buna 3ra Kynu4xa KpacoOTh heONACAHHOM

4 AMena y cefA sonweldLhOe 3epKanbue;

3arnfid B 3epKanble - TOTYAC ,3HAaelb,
(ar. vol. 11, No. 21104

The chief phases of the journey are all accompanied by
magioc rites, fragmente of which are found in the tales: during
preparation, after the hero has left home, during initiation, ae
for example in the hut of the Baba-Yaga, and on his return from
the other realm (Cf. Diagram p. 48).

Ritual in religicus practice is what habit is to life.
It dieplaye an extraordinary stability, as is eeen in the stereo-
type folk-tale incidents; bDut none the less it alters and decays,
as imitation is never exact and emall variatione in the course of
time amount to considerable changes.

The types of magio listed above were later replaced by
the producte of an artistic fancy which uses the traditional
imagery but embroiders it with a wealth of detail. For primitive
man, who is still at one with the natural world, the miraculous
and the real are identical, whereas civiliesed man regards the
fantastic world of the folk-tale as the product of creative
imaginative thinkdng. Thus folk-tale symbols such as the

ekatert' samobranka, the kovyor samolyot, the sapogi skorokhody,
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the buckets that walk by themselves, the oven that travels, and
the axe that cuts by itself are later additions and were never
connected with magic practices. A stil]l later development is
the use of technical innovations for miraculous purposes, which
indicates an increasing rationalisation of the miraculous
element.

It is the power of metamorrhosis which makes all things
possible, for nothing is so hopelessly bewitched, but that some-
where there is a form of magic which can bring about its release.
Magic in the folk-tale acts without any difficulty, quickly and
rainlessly; it is the operative factor whioh sets the folk-tale
figures in motion and determines their action. The miraculous
element is compounded of real situations stretched to phantastio
extremes, pure fancy, survivals of magic practices, and other
beliefs and superstitions. Each historical period has left its
mark, and all ideological patterns which are found in the folk-
tale may be traced to attitudes and ways of thinking which are
reflected in the customs of peorles from very ancient times, and
all of these elements still remain a part of the contemporary
man's mental equipment, though he may not be aware of them.
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CHAPTER IV

THE HERO OF THE FOLK-TALE?

'T will give you the end of a golden
string,

Only wind it into a ball,
It will lead you in at Heaven's gate
Built in Jerusalem's wall.' 2

The heroces of myth and folk-tale 1live in an intelleo-
tually indefinable, but emotionally acceptable time, 'once upon
a time', and in an unknown locality, 'in a certain kingdom',
'beyond thrice nine lands'. In the tale of the miraculous the
hero's journey is not undertaken for the sake of the acquisition
of wealth, nor is it an escape. The purely material rile of
gold which may be found in the end represents a late and degener-
ate form of the original motif (Af. vol. II, Ko. 243), and so
too is the mere joy of adventure, which does not necessarily
imply the pursuit of an aim,

The hero-myth, as part of a universal oycle of themes,
is not merely concerned with the private history of an individual,
since the events of the journey have a trans-personal and collec-
tive significance. As he sets out, the hero findes himself at the
beginning of a venture, whose cutcome he often cannot predict,
nor does he know the road leading to his goal. The road, as por-
trayed in myths and tales, is an intrineio part of the earliest
rituals known to history. It 1s always connected with ideas of
death and rebirth and is related to initiation ceremonies. It
almost always starts from a sacred place in nature or leads on
from a dwelling place. The entrances into the other world in
the Bussian folk-tale are through the hut of the Baba-Yaga,
through a hole in the ground, up a ladder that appears in a
mountain, across a bridge over a precipice, or over the walls of

a town, eto.

l., J. Campbell, The hero with a thousand faces, NKew York, 1949;
A. von Loewis of Menar, Der Held im deutschen und russischen
Maerchen, Jena, 1912; E. M. Meletinsky, Geroy volshebnoy
skazgkl, Moscow, 1958; A. I. Nikiforov, 'Pobeditel' zmeya.
lg severnorueskikh ekazok', Sovetskiy fol'klor, vypusk 4-5,
Moscow/Leningrad, 1936, pp. 143-242; O. Hank, 'The Myth of
the Birth of the Hero', Nervous and Mental Disease Monograph
Series, No. 18, Hew York, 1941; A. Smirnov-Xutachevsky,
'Ivanushka durachok', Voprosy zhigni, No. 12, St. Petersburg,
1905, pp. 5-13; Ye. Trubetskoy, Inoye tearstvo i yego iskateli
v_russkoy narodnoy skazke, Prague, 1923, pp. 3-48.

2. W. Blake, 'Jerusalem', The poems and Prophesies of Wlliam
Blake, New York, 1954.
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According to anclent cosmology, heaven, earth and the
underworld are separate and have to be held apart by a support.
This funoction is fulfilled by the world mountain or the world
tree, whioch is situated at the centre or the end of the world.
But these cosmic regions must also be joined by some sudbtle path

1

of commniocation, or by some bridge over the dangerous interval
between them. Here lies the whole sense and purpose of the hero's
travels. Further, somewhere, if he can only find it, there is
the path which will take him home. In a variant of this pattern
the hero's way is seen as a labyrinth, at the centre of which is
the most dangerous gzone; this ie the domain of the dragon, who
is the guardian of the treasure. He has to be conquered, if the
hero is to odbtain the treasure and return to the upper world.
This labyrinthine way, or, in the words of the folk-tale, the

ut krivoy, invariably leads to the centre of danger, where, at
the hour of midnight, in the land of the dead, singly, without
the knowledge or help of anyone, the hero comes face to face
with his enemy in combat (Af. vol. I, No. 137).

The traveller's aim is to choose the path which leada
through the labyrinth and not one which ends in a cul-de-sac at
its centre. For, although the first half of the undertaking is
a period of trial and struggle, which is always the condition of
progress, its second half is the safe return home. This return
Journey starts after the encounter with the representative of
the other world. The hero has been forewarned that the road
would offer the experience of death (Af. wvol. IT, No. 175), but
nevertheless he chooses the most arduous path; krivoy dorogoy
tri goda yekhat', a pryamo tri chasa, tol'ko pryamo-to proyezdu
net. Yet it is this voluntary risking of hie life which leads
him to the point from which he may proceed further (Af. No. 175).

The meeting with the gate-keeper or guardian of the
threshold is the point at which the journey proper begins. The
bath from there is again circuitous, just as is the whole jour-

ney, for the point of departure ie also the point of return,
(of. Diagram, p. 48). In eome instances the herc returns a
second time to the other realm to live there with his bride
(tsar'—devitsa motif, No. 400B; Af. vol. II, Nos. 232-233).

1. E. Kenton, The Book of Earths, New York, 1928.
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It is frequently emphasised that the road is only to be
found with great difficulty. To travel in search of something
suggests going along an hitherto unknown path, yet once it is
found, it eventually leads to the reversal of the binding law of
old age, illness and want. Quite often, especially in the case
of the youngest son, who is always the true hero, he leaves home

against the will of his parents: yezheli vy menya ne otpustite,

to ya i tak ot vas uydu...khochu itti tuda - sam ne znayu kuda.
On the journo&, which properly begine with the hero's
entry into the other realm, he is often guided by a Xubok or
eharik, the gift of the Baba-Yaga, which rolls along in front of
him. Many obstacles have to be overcome. For these tasks the
hero has to possess not only the necessary equipmont1 but also
specific knowledge. Before starting his journey, he has been
given instructions on right conduct, and he relies completely on
the help of the supernatural being, who always appears to him at

the moment of need:

UpaH-uapesuu nowén sulapaTh cele KOHA:
HAa KOTODPGLO pyK, NOAOXAT, TOT 4 NaRET;
He MOr BHOpPaTh cefe KOHA, MIE€T NOPOrou
no ropoay, nosecun ronos;. HeoTkyma B3A-
nach ctrapyxa...npasena ero K rope, yka-
3ana MecTo: "cxannsalh 3Ty seumaw."” NBaH-
UipeBAY CKONAnN, BALAT UYYTYHHyN BOCKY HAa
ABeHAAUATA 3IAMKAX} 3aMK4 OH TOTHAC xe
COpBaJl, 4 OBepA OTwoOpPANl, BOWLEN MOX 3IEMAN:
TYT NPAKOBAH HA As€hafuidTsA Uenax OGora-
THPCKAK KOHb.

(Af. vol. 1, Ho. 156).

If at any time the hero intentionally goes against the
instructions of the miraculous helper, either because he thinks
he knows better, or out of curiosity to see what would happen if
he did so, he promptly falls into difficulties. The helper's
method of approach is always to put to the hero questions con-
cerning his whereabouts, the goal of his journey and his purpose.
These questions, which serve as a reminder to the bero of the

aim of his enterprise, may be summarised as follows:

l. D. K. Zelenin, 'Magicheskaya funktsiya primitivnykh orudii',

Izvestiya Akademii Nauk SSSR, Otdeleniye obshchestvennykh
nauk, No. 3, Hoacow?Leningrud, 1931.
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l. Who are you?

2. VWhere are you going?

3. Why are you going?

This set of questions is repeated by all helpere or guardiane of
the threshold, who play key roles at various junctures in the
Jjourney.

The task assigned to the herc acts as his impetus to
undertake the journey. This task may be one of several. He may
have to fetch miraculous objects from the other world, such as
the apples of youth (Af. vol. II, Ko. 176), animal milk (Af. vol.
11, Nos. 202-5), the water of life (Af. vol. II, Ko. 178), or
the firebird (Af. vol. II, No. 171); or he may have to safeguard
the country against the threat of attack by the dragon (Af. vol.
IT, Ro. 204). Often, however, the journey is something that is
inspired by the hero's own desire, for example his wish to find
a bride or to see the world (Af. vol. I, No. 128, and vol. II,
No. 183). Again, as has already been pointed out, ite purpose
may be to liberate those in bondage to a supernatural being, for
example hie mother (Af. vol. I, No. 129) or hie future bride (Af.
vol. II, No. 204).

The difficulties of the trials on the way are propor-
tionate to the hero's final happinese. Pure adventure in the
context of the jourmey is rare and ie found only intermittently
in brief episodes. The tales which diverge in this way most
obviously from the traditional pattern, have come down to us
either through less conscientious or lese able story-tellers, or
they show the influence of changee in popular taete on the folk-
tale structure and theme. Generally thie ie a later feature in
the folk-tale's devolopmont.1

The first encounter with the miraculous helper providee
the hero with protective magic, the helper's function being to
instruct the traveller on how to find the treasure. On hie
leaving home, the most important subsequent step is the choice of
proper equipment. A weapon was not considered to be a lifeless
object, which the hero merely used at the appropriate moment:
it was endowed with its own vital principle. The hero often has
a heavy iron staff made and with great difficulty selects a
suitable horse. The search for equipment coincides with the

l. Cf. Chap. II.
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Thie function of the advisor may in some tales be ful-
filled by the hero's miraculous wife. She admonishes him to
leave all care to hert 'Lozhis' spat', utro vechera mudreneye',
while, in the quiet of the night and with the help of her mira-
culous assistants, she arranges for the execution of the diffi-
cult task which has been given to him:

Houpw BcTana MaprA-uLapeBHA 4 BCKpAUANA
FPOMKAM TFONOCOM: "BATONKAHN KAMEHLAKA M
NAOTHAKA, MATyHmKUHHW DACOTHMKA! fABaTecChH
cona Hackopo." Ha 3ToT 30B halexano
MHOTO€ MHOXEeCTBO BCAKAX cayr. OHa am
npakasuBaeT: "[locTasaTe NanaTu GeyoOKa-
MEHHME, A3LOTOBATDH €A 4 XeHAXy IINATHA
lIONBeHeUYHHe 4 pABe3daTh J0NOTYK KapeTy,

A B KapeTe Ouns Ob 3anpAxeHH KOHA BOPOHHeEe,
CPABH y HaX 20JIOTHE, XsOCTH cepelprHMe."
OTBevuana cnyra B OOAH ronoc: "Pangs
crapatecAa! K cvery BCE OGyneT aCNONHEHKO."

(Af. vol. II, No. 213).

The frequent desperate situations are only apparently
so: all that is required of the hero is impliocit trust in his
guide or helper. The hero need only aot appropriately in any
given situation, and help is instantaneous. Either he has to
recall an injunotion given him about the right oonduct at a given
moment, or he remembers to use the magio instrument given him
for this specifio purpose. He arrives at the threshold, armed
with his magic sword, or sometimes with bow and arrow. In later
redactions he also -oafa knightly armour, his most valuable
guide and assistant always being his miraculous horse.

Once the ocontact with the supernatural helper has been
established, the hero, on entering the underworld, is covertly
aided by his magic knowledge, which manifests itself in his
appropriate aotions in all situations, in his observance of
taboos, and in his understanding of the secret language of ani-
mals. The latter is equivalent to having insight into the
workings of nature, since in the folk-tale animals have an inti-
mate conneotion with the other world, whose agents they often
are. The magio gifts, which the hero has received before his
entry into the underworld, have the threefold task of granting
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him accees to the way, of facilitating hia flight and trans-
formation, and of being the means to safeguard his return.

The nowledge of the way determines the content of the
tale. It is made oclear that this knowledge is a seoret, which
requires the traveller to be withcut fear and which above all
can be known only by one who is capable of facing death. In
thies the hero is contrasted with his elder brothers, who show
themselves to be quite unqualified for such an undertaking (Af,
vol. II, No. 175).

The exploration of the other world is the whole mesning
of the hero's exploits. The journey hae death and transformation
in store for him, but also rebirth to a 1life of greater splendour
and fulfilment; besides, through this journey, the hero becomes
the cause of great good fortune for his fellow-men. The hero-son,
who is in most tales only a ohild or an adolescent, is given the
task of proving himself worthy of the demands imposed by his
father, to help him regenerate the latter's powers, and to prove
himself capable of taking over his kingship.

The king's failing strength is portrayed through hie
physical defects, either bdlindnese or old age, for which the
hero has to find the remedy in the other world. These short-
comings, which render the o0ld king unfit for government, may be
regarded as symbols of an upset inner equilibrium, (Af. vol. II,
Foe. 171-178). Similarly, the hero's essential nature consists
not of any one virtue, but has its roots in his magical strength,
often even in his cunning, whioh normally might be considered
unethical conduct (Af. vol. II, No. 215).

In trials which involve a struggle with the hero's oppo-
nent, any means can be used to vanquish him, including those
involving betrayal and cruelty. Cruelty and injustice are only
felt to be such when suffered by the hero or the heroine, not
when they causs it. In order to reach the goal, much is per-
mitted that seems contrary to the ordinary standards of morality.
However, the hero's conduot in relation to the forces which bar
his progress is not a valid criterion to assess the ethical
standards of the folk-talo.1

When all ogres and barriers have been overcome, victory

1. ctf. Chap. VIi.
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is portrayed in the form of the marriage of the hero and the
princess, who has long been expecting him, often waiting to be
liverated. Their meeting takes place in the innermost recesses
of the labyrinth, the central point of the other world, from
which the return jourmey starts. When the elixir has been
found in the form of the apples of youth or the water of life,
the hero cannot remain in the other world, but he must return
with his trophy for the benefit of those who can be helped by it.
One particular cyole of hero-tales is of interest, as
it srecialises entirely in the motif of transformation, which is
depicted as a magical trisl of strength between the master and
the hero-adept, as in the folk-tale type Khitraya nauka (No. 325).
The motif of transformation in the stories of the way and the

hero's progress along it is related to that of the magic flight.
Occasionally, in some redactions of this type of folk-tale, the
hero is given the task of distinguishing the magician's desughter
among a numdber of identical~looking animals or girls; that is,
he has to be able to recognise the vital difference between
things which outwardly look alike. The supernatural being or
the magician, in whose power the hero temporarily finds himself,
is here equivalent to the dragon or any other of the folk-tale's
typical adversaries. Kaving learnt the art of transformation,
the hero has to outwit the master, if he is to free himself
from his power, often with the help of his father. After a
series of trials the hero is eventually freed, and through hie
now special powers arrangee a comfortable living for himself and
his immediate family.

On his journey, the hero's main encounters are with the
feminine figures of the beyond. Major themes of many tales are
the meeting with the Baba-Yaga, the threshold guardian par

excellence, and the search for his lost mother or his bride,

enslaved by the powers of the boyond.1 To win back his mother or
his bride, the hero has to conquer the dragon in a decisive
battle, to solve the riddle as a result of which they are bound
or imprisoned, or to outwit the opposing forces through his

l. Other figures that have undertaken this journey into the
other world, the journey into the paat, the land of the dead,
who have gone the 'way to the Mothers', are well known to
religion, mythology and literature. The classic examples
are Gilgamesh, Ulysses, Orpheus, Christ, Dante and Goethe's
Faust.
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cunning. In all cases the hero has to prove himself to be
magically at least equal to his opponents.

The succeeeion of trials within the labyrinth takes
place within a dreamlike landscape of shifting and ambiguous
forms and images. The hero entirely loses any sense of time and
direction. It is then that his magio gift becomes a means of
reorientation, for never on his journey is the hero without a
guide or oompanion, even if only in the form of a talisman.

Throughout the Jjourney the hero is in danger of falling
into various forms of bondage at each stage and so of ceasing to
advance. In order to move on to the next stage and eventually
to return, the hero has to remain free from any influence that
might persuade him to linger, and so prevent him from completing
hie task; for without passing through all the stages hie
Jjourney will be incomplete:

Bor cofpana nesauna CTON, MDaAHECA1 BCAKOLO
KyEAHbA 4 HANATKOB; TOrma YBamko nouan,
noen, CKOJMbKO XOTeN, d4 HaYan pACCKA3IWBATH,
YTO OH MOHEN ACKATDL HeBeCTM, 4 Npocan eé
saMym 3a cefa. OHa ckalana eumy: "Crynai
Brepén, Tam €CTh €Wé 3J0NOoTOEe LAPCTBO, #

B TOM LUApCTBe €CTh eNé npexpacHee MeHA
nesuua®™, - U nomapuna emy 30N0TOH
nepcTeHsb.

(Af. vol. I, Fo. 128).

Shortcuts are attempted by his brothers who endeavour to
seize the hero's treasures at an unguarded moment {Af. vol. II,
No. 171)s

Bacunulif-uapeBsq npuexan K MOpO; BAOAT,
4T0 ero Gparba kopaGad CTPOAT, 4 cChapa-
puBaert: "Uro BM, GpaTuu, 3Oech nenaere?”
"Crpoum kopalnuk, 4TOOGM exaTh 3a X4BOi
pono# u mépreoli."” "BopoTurtechr nyvme
aomoli! 1 pesay orTuy 4 xaBoik BomoH u
Mépraoii." Cxkasan 3to Bacanuai-yapesnuu,
ner OTAOXHyThb, Na W4 3acHyn; O6patTsa
B34 ¥ HEro 43 KapuaHa fABa Nyswpka, a
€ro BCNAXHYNA B NOMOAHY® AMy. [lpomno
RBa-Tpu waca, Bacunuit-uapesuu npocHyncsa
4 OyMaeT:"Tocnona! 'me A Haxoxycs?"
Yeunen npu ceGe CBOW Nandily 4 ckasan:
"Hy, cnasa Bory, emé He coBceM nponan!"”
BaAan nocraBun nanuuy, yYnepca Hi Heé «
BMCKOYAN BOH #3 AMK. [lomé&€n DOOCPMHA
Mononey nyTemM-KOpPOrow K CBOEMYy UAPCTBy;



00046986 - 93 -

Mexny TeM ero 6pAThA JOMON Npuxand «
NPAHAAMCH OTULA MEDTBOH BOAZOK BCMAPMC=
KMBATb; CKOABKO HM MPHCKINA = HET TONAKY
M Ha xoneiiry! Crapmae LapeBAUM He 3IHAIA,
UTO 4 menaTtsh. llocne TOro npuu€n Mexbuwoi
uapeBuu, BCOPHCHYJ OTUA x4BOd BomoO#k -

4 CTANn OH BAlleTh Nyume MpexHero.

As the hero is essentially a traveller, as soon as he
ceases to be involved in a conflict while on his journey, the
story comes to an end. The happy ending is always the natural
outcome of the ocompletion of the circle, which is only possible
through the hero's contact with the miraculous powers. All the
hero's successes are dependent on trials which the hero has
faced bravely, always acting relevantly to the situation and in
accordance with his ultimate goal.

Progrese on the way is symbolised by transformation
from one state of existence to another, that is, from man to
animal or mineral and vice versa. Kostly transformation marks a
transition between two stages of the journmey, and constitutes
the means of crossing a passage or overcoming some difficulty.

All transformations ars directly related to experiences
in the other world, their purpose being to prepare the hero for
specifioc tasks in relation to his journey's goal. In the imagery
of the folk-tale, this process is represented as a series of
assimilations into the dominant mode of the existence which the
hero is about to enter, and through which he has to pass
unscathed. Thus he may be oarried over boundaries on a winged
horse or on the back of a bird; but before this can happen, he
is tested to see whether he is ready for the experience. In
the case of his flight on the eagle he has to wait three years,
and during the Journey on the eagle's back into the other world
to the end of time, he has to undergo the experience of death
three times. Basioally, all motifs of flight signify the
transcendence of all the hero's states, the nostalgia for flight
being an essential feature of human imagination. Through the
attribute of wings the hero is liberated from the laws of
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gravity and so is able to reach the other reaim.1 (Af. vol. II,
Fos. 219-222). Similarly, the hero may vanish inside the Baba-
Yaga's hut, which is another form of entry into tot svet. Another
aspect of transformation is the dissolving of barriers by the
utterance of a magic phrase which permits the hero to enter:
'Izbuebka, igbushka, povernis' ko mne litsom, k lesu zadom', or
the changing of a situation by bringing to bear upon it the posi-
tive power of the gift of the miraculous helper (Af. vol. II,

Ko. 219, and vol. III, No. 66).

One by one the resistances which the hero comes up

against, either external to himself, such as geographical
barriere, or internal in the form of self-will and disobedience,
are dbroken. As he passes through his trials, each of which
marks a new threshold, he 1s admitted further into the other
world and comes nearer to his goal. Favourite obstacles in the
folk-tale aret a dangerous bridge, the kalinovy most which has
to be crossed, and on which the fight with the dragon often
takes place; a gigantic stone which must be removed to gain

accese to the other worldy a rough and stormy sea, which the
hero must sall across; a slippery, inaccessible mountain, which
he muat ecale; and huge distances to be covered in next to no
time,

It is the hero's particular prerogative and one for
which he is uniquely qualified to paes back and forth between
the different worlds (Diagram p. 95). For this reason, once
having gained access to a world, he must avoid the danger of
becoming involved and bound by & partioular phase of it. He
may indeed forget his desire to return home, for example. That
is why sometimes that world may have to come and recover him,
8o that in this way the hero is brought back to the upper world
with assistance from without (Af. vol. II, Ros. 234 and 235).
This impliee that there is difficulty in crossing the threshold
not only at the time of entry, but also, and particularly so,
at the time of return.2 An illustration of this motif is the
l. A. Aarne, 'Die magische Flucht. Eine Maerchenstudie', FFC,

vol. 33, Ro. 92, Helsinki, 1930; N. Hie, 'Die magische

Flucht des Wettverwandelns', Schweizer Arohiv fuer Volkskunde,
No. 30, 1930' ppo 107"‘29.

2. V. I. Iokhel'eon, 'Magicheskoye begstvo kak obshcheraspros-
tranyonnyy ekagochno-mifologicheskiy epizod', Sbornik v
chest' 70-letiya A.D. Anichina, Moscow, 1913, pp. 155-166.




00046986

POINT OF
EXIT
(MAGIC
FLIGHT)

THE HERO AS MEDIATOR
BETWEEN THE TWO WORLDS

UPPER WORLD

THRESHOLD

THE STRAIGHT PATH

LOWER WORLD

POINT OF
ENTRY
(INITIATION)

Maria-Gabriele Wosien - 978-3-95479-358-7
Downloaded from PubFactory at 01/11/2019 09:48:22AM

via free access



00046986

- 96 -

story of Okameneloye tsarstvo (Af. vol. II, Nos. 273 and 274)
and the motif of the hero being turned to etone (Af. vol. II,
Nos. 216 and 289). This is the implication of the warning of
the Baba-Yaga about the way of no returnt ‘Mnogo narodu tuda

yekhal, a nszad yeshcho nikto ne vernulsya.' Conversely, there

is the danger of a desire to return homet ‘'Akh, Vasilisa

Premudraya, sgruetnulos' po ottsu, po materi, zakhoteloa' na
svyatuyu Rus'.' Further, there are examples, where the princess

of the other world, having been freed by the hero from the power
of the dragon, asks him to marry her, when this task was only
one of those laid upon him, and he has yet many more to perform.

The danger of death is alwaye present. To embark on
the journey at all is to go along the road which leads into the
realm of death. The failure to fulfil a set task, for instance,
is punished by the hero's running the risk of forfeiting his
head. Unguarded sleep is an invitation to envious opponents to
do the hero harm, awareness being the prime faotor of any pro-
grese along the way.

The anticipation of the dangers of returning home is
often connected with a loss of memory of having undertaken the
journey at all. The hero oomes home, for instance, leaving his
future bride at the gates of the town to await his return; but
on kissing one of his relatives, he completely forgets his past
and all that is connected with the journey, and he agrees to
marry another princess, Only after several reminders in the form
of concealed messages from his bride from the other world, and
arrived at the festivities of his imminent wedding with the
wrong bride does he at last underetand the purport of the
messages and instantly remembers all. As in this cycle of tales
of the forgetful hero, birds frequently feature as messengers,
as they do also as carriers of the 'soul' to and from across
the threshold dividing the two worlds. These mythioal birds, in
whatever form they may appear, show themselves twice, at 'birth'
and at ‘death’'.

In the traditional folk-tale, the hero returns with the
power to bestow boons on his fellow-men. The achievement of the
trophy necessitated the strict observation of taboos, often
against the hero's better judgement, such as taking the magio
horse without its bridle, obtaining the firebird, but leaving
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behind its cage, and not waking the sleeping beauty prematurely,
lest the powers which gealously guard their treasure should
awaken and prevent the hero's safe return {Af. vol. II, Noe. 232
and 233). If, ae is often the oase, the hero acts against the
wishes and without the knowledge of the possessors of the trea-
sure, he has to have recourse to cunning and come like a thief
in the night. Invariably he wakes the guardian figures through
an act of negligence, with the result that he is pursued (magioc
flight motif), until he remembers to use protective magic to bar
the pursuers' way. However, at the return threshold, the powere
of the beyond have to remain behind. This return journey, which
is often the more difficult part of the hero's enterprise, takes
place between the first meeting of the hero and the princess,
often culminating in the gift of 2 ring, a seal or a kiss on the
forehead, and the celebration of the wedding feast, whioh is the
open display of the hero's achievements.

On returning triumphantly from the other world, the hero
becomes eligible to hold the throne of his father, or often that
of the father of the bride. Through his deede the positive equi-
librium, which had been upset either at the beginning of the
tale or at some later point, is restored. How ths tsarevich's
heroic status is absolute, not a single enemy having proved
bimself hie equal. In the terms of the folk-tale this status
may only bs achieved by securing the help of beings from the
other world, who render the negative forces harmless, and reveal
the way to the final goal. Once the way has been found, all that
is required of the hero is not to slacken his efforts. To oon-
quer the opposing forces, the hero has to learn the secret of
their vulnerability. REe has either to be able to defeat them
in single combat or to discover how to escape from their influ-
ence. The latter theme ococure typically in those stories in
whioh the solution of riddles is the given task, a kind of tug-
of-war in magical knowledge between the hero who runs the risk
of losing his 1ife if he fails to find the one and only answer,
and the figure who sets the riddle (Af. vol. II, No. 239).

Bayerische

; Staatsbibliothek"§
{ Minrhan !
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Besides the classical hero, Ivan—tsarovich,l whose ex~-

ploits are best illustrated by the themes of the search for the
elixir of 1life and the coincident enoounters with obstacles and

help on the way, the folk-tale knows of eeveral other variante

of the heroio figure,
different forms is the most common.

2 of which the disguised hero in his many

3 With this type of hero ani-

mal helpers or supernatural hbeings in other guises play an

exceptionally important role, as he is not distinguished through
birth by any of the qualities which mark the traditional hero.
In Af. vcl. II, No. 295, the bhero, in accordance with the advice

of his magic horse, and in order to escape from the persecution

of his stepmother, assumes a mask, which he later diascards:

l.

2.

He is found most frequently in the following types of folk-
tale:

llapeBHa-narymka /402/, ®4AHACT ACHWA cokon /432/,
Mennuwift no6 /502/, Onkoranaaka /511/, Bephui

cnyra /516/, Cneno#t # GeaHorait /3>19/, Bax-

uapesauy 4 cepuii Bonk /550/, MononsnbHue AGNOKA
/551/, Yynechse meta /707/, BonmeGroe 3aep-

kanbue /709/, NoGenstens amen /300/, Tpsa

uapcrea /301/, Uape-neBaua /400B/, XapboTHue

aatTea /552/.

Medvezh'ye ushko; Onch. No. 34; Smirn. No. 247; Af. No.
152; Nik. Ko. 1093 Zel. Perm. No. 43; Korg. No. 14.

Tri brata-bogatyrya: Af. Bos. 136, 137, 139, 140; Khud. Ko.
61; Korg. Nos. 12, 13; Karn. Nos. 43, 163; Sokol. No. 37;
Nik. Nos. 14, 51, 66; Onch. Fo. 27; Smirn. No. 183. Of

the three brothers one ie always the strongest and becomes
the leader. This theme is found almoet exclusively in the
types of folk-tale exemplified by the Pobeditel' zmeya

(300 A and B) and Tri tearstva (301).
Bogatyris Af. Fose. 141, 1423 Khud. No. 53 Zel. Perm. No.
223 Smirn. No. 3613 Karn. No. 41.

Neznaykos Skazki XIX v. Ro. 233 Af. Noe. 295, 296, 571
Zel. Perm. No. 2; Smirn. Nos. 6, 38, 305, 356; Karn. No. 47T;
Nik. Nos. 10, 11, 97, 1063 Korg. No. 32, 33; Sokol. Nos.46,
129, 1443 Khud. No. 903 Sad. No. 13. Thie is one variant
of the theme of the unrecognieed hero, in that Neznayko has
to play a double role as part of the task given to him: that
is, he has to ansawer all questione put to him with ne znayu
although he is in hie essential nature a wise man, i.e. he
has been initiated into magical knowledge. There is a conn-
ection with the theme otday, chego doma ne znayesh', and with
that of the dieguieed heroine in Svinoy chekhol {510B).
Yemelya—durak: in the tale-type 6571 Af. Noe. 165, 166,
167; Zel. Perm. 63; Z2el. Vyat. No. 23; Nik. No. 103 Swmirn.
Noe. 113, 336. Ivan-durak: Af. Nos. 179, 180, 181, 183,
184, 564; Khud. No. 10; Onch. No. 68; Zel. Vyat. No. 1143
Sokol. Nos. 63, 93; Swirn. Nos. 8, 38, 91, 222; Karn. Nos.
8, 45, 48; Nik. 125; Sad. 60.
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HapapancA B OWNYBK WKypPY, HA CONMOBYy 11y3upb
Hafen A NOWEN B BIMOPbE...CT4AN KOPOAL €roO
BNCnpawABaTh: "YTOo TH 32 uenomexk?" "He aHaw."
"U3 Kakax seumens?" "He 3niw." "Uero pony-
nnemera?" "He 3Haw."

( Af. vol. II, No. 295).
Only after final victory over the king's enemies as an unknown
splendid knight does the hero reveal his identity:

TyT KOponb y3Haul, uTo HeaHalhko He uynaude,
a CUJILHEMOTLYY4¥ 4 MNPeKpPACHWA OOraTHpPb.

(1bid.).}

The olassical image of the hero as a figure without
blemish degenerates later into a figure of human weakness,
curiosity, inattentiveness and forgetfulness, in short a carica-
ture of the traditional hero. This type of hero is found in the
stories of 'Yemelya the fool' (Af. vol. I, Nos. 165 and 166).
Here the miraculous element has come to be used entirely as an
artistic device. The theme of the journey has disappeared
altogether. Instead, the hero encounters the miraculous world
entirely by good luck, by catching the magic fish, and once
having caught it, he exploite the power this gives him to the
full and exclusively for his own ease and comfort. His visions
of bliss are confined to labour-saving devices, such as buckets
which walk home by themselves from the river, an axe which chops
wood on its own, a stove which conveys him to the tsar's palace
and on which he otherwise spends all his time sleeping, or such
advantages as to be loved by the tsar's daughter, and to become
wise and handsome without effort on his part. Within the frame-
work of the structure of the tale, this hero is the perfect
antithesis of the traditional hero. Fopular fancy has here
created its own type, into which it has projected its nostalgic
dream of a rustic paradise and a perfect life, visualised as an
idyllic state of idleness.

l. Cf. also the phenomenon of yurodstvo in Russia during the
late Middle Ages: I. Kovalevsky, Yurodstvo o Khriste i
Ehrista radi yurodlvyye vostochnoy i russkoy tserkvi,
Moscow, 1895.
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The figure of Ivan the fool™ is met with in tales of
varying subject-matter, bdut primarily he features in the tale-

1

typess:

CuBko-0ypko /530A/, CB4HKaA-3OA0TAA we-
TaHka /530B/, Kox&k-ropSynok /531/.

Ivan is always the youngest of three brothers:

X4 B nmepeBHE MyX4K A CWJIO y Hero Tp«
CMHA, QBAa YMHWX, & TPeT4# - /BaHyuwka-

OYDP3auyoOK.
When their father dies, it is only he who performs the obligatory

night-watch at his grave: his brothers, fearing for their lives,
ask him to take their turns as well. Among the rewards given to
the dutiful fool from beyond the grave is always the magio horse
Sivko-Burko. The encounter of the eon with the father's sapirit
by the grave is a variant on the theme of initiation by the Baba-

Yaga. After this event the fool is ready to go off on his jour-
ney. The experience at his father's grave, which prepares him
for hie future oxplof{a, the fool carefully keeps a secret from
everybody. His brothers are convinced throughout that they are
dealing with an idiot.

In this tale—cyocle the hero's magic horse is the link
between his deceased ancestor and the world of the living. It
serves the hero as faithfully, as it had served his previous
master, the hero's father. Just as Neznayko (Af. vol. II, Nos.
295-296), the hero remains unrecognised in his ensuing feats, for
he is waiting for the right moment to reveal himeelf in his true
nature. During this period of waiting he is quite unconcerned
about the opinions of those around him, as he is confident of
his final achievement. His disguise as a fool gives him greater
freedom of actions ‘'umnym doroga, a durakam put' ne gakasan',
and also ensures that his final transfiguration has the greater
impact. This method of using a disguise is shown to be a

necessary and useful device in an unsympathetic enviromment. On
the part of the hero it presupposes the knowledge of the right
time for aotion, and also patience and insight.2

l. A. M, Smirnov-Xutachevsky, 'Ivanushka-durachok', Voprosy
zhisni, No. 12, St., Petersburg, 1905, pp. 5-73. The femi-
nine fool does not figure in the Russian folk-tale,

2. Cf. the Hamlet 'madness' motif.
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In these stories transformation is achieved by the
hero's climbing into one side of the horse's head and out
through the other:

CBACTHYN MONONEUKAM MNOCBACTOM, CAalKH,J
0OraTHpPCKiM ronocon: "CABKO-0ypKO, belai
BOpoHKO!" CuBKO 0exuT, TONBKO 3emnsa
HPOXAT, A3 Ouell Naama NNueT, a 43 HO3-
Opeii num cToaloM. UBaH-gypaK B OOKO yWKO
3371e3 - HANWACA-HaeNCA, B Apylosd Bulea -
onescA, MOnOOeUu TAKOW CTajn, YTO 4 OpDATbLAM
He y3HaTh!

(Af. vol. II, No. 179).

Transformation here too is the prerequisite for carrying out a
supernatural task. The meeting of the hero and the princess no
longer takes place in the Tridesyatoye tsarstvo. Instead, the

hero reaches her on his magio horee where she is awaiting him
high up in a tower. Although the theme, of winning the princess
after great struggles, ie still the same, the image here is =2
different one. As a token of their meeting she places a ring on
his finger or a mark on his forehead. These are the sigms by
which the hero is to be recognised later.

Ivan the fool came to be a popular ideal, as one who
successfully concesaled his identity from his environment in
difficult times. This device of presenting a mask to the outside
world is part of the equipment the hero needs to keep his con-
tact with the world of the supernatural a secret. Sometimes
Ivan the fool replaces the hero of the traditional tale, which
foreshadows a mechanical use of the heroic figure later (Onoh.
No. 241): for it would appear that the figure of the fool in
the tales of the miraculous belongs to a comparatively late
period of their existence and it is likely that novelistio tales
and folk anecdotes had an influence on this dovelopmont.l

Generally speaking, the focl is already more of a charac-
ter in that he plans his own fate, deliberately using the tactic
of disguise, The influence of the ideals of 2 given historical
period may be discerned more readily in these tales than in those
of the traditional hero, Ivan-tsarevich, who embodies the more

1. V. P. Anikin, Rusekaya narodnaya ekazka, Moscow, 1959, p.
191.
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timeless qualities of mythological themes and fundamental philo-
eophical principles and ideas.

Potentially, the hero has & relationship with everything
that makes up the content of the tale, either because of his
tasks, his goal, or simply because of the fact that he undertakes
the journey at all (Diagram p. 103). He is dependent on the
goodwill of the helping powers; because he goes on his way, he
frees others without having intended to¢ and helps others with-
out thinking of himself. The hero provides the measuring-rod
for the unfolding of events. He is & symbol for an ideal, a
superman, and his qualities of magical strength and cunning are
the distinctive marks of his heroic nature.

The hero as the central figure, and all the positive
figures, have their precise negative counterparts, reflected in
the lower order of beings; but the hero alone is the link
between the upper and lower worlds. He determines the signifi-
cance of all the other figures in the tale according to the
measure of his own progress. All the secondary figures either
help or harm the central figure. They appear only in certain epi-
sodes, whereas the hero is present throughout the narrative.

The other figures are conquered or liberated by him, or they
represent the forces through which his exploits are made poss-
ible, as in the case of the supernatural figures and their
exponente.

At the beginning of the narrative the hero and heroine
are slways unmarried. Farente may be significant as helpers or
opponents. Older brothers and sisters are often opponents, as
being unskilled in the way. Brothers of the bride appear often
a8 helpers. False heroes mostly do not even meet the helper or
the adversary, and if they do, they react wrongly, that is, not
in accord with the required code of behaviour. If there are two
herces in a story, one of them is always endowed with more magic
power, as in the tale of the two brothers (Af. vol. I, No. 155),
and one of them ls inactive, while the other travels on hie way.
In such tales the role of the messenger is very important ae a
link between the two worlds, and they often aprear at the point
of transition between one stage of the journey and the next.

None of the figures of the folk-tale are represented
with any degree of psychological differentiation: each of them
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can only act in one way. The hero succeeds ae unguestioningly
as the false hero fails. The reason why they are presented
without an inner world of their own is preoisely because they
themselves represent inner qualities or psychological states,
projected into figures and sterotype actions. For this reason,
the figures' qualities and appearance have always some bearing
on their inner characteristics. Special signs of the heroic
nature are, for example, golden hair, and marks on the forehead,
the nape of the neck, or the bips, as int 'Po kolena nogi v
zolote, po lokot'! ruki v serebre.' (Af. vol. II, Nos. 283-287).
Quite often ocutstanding besuty is mentioned: 'Ona byla takays

krasavitsa, chto ni v skazke skazat', ni perom opisat'.’

The hero's secular character, especially the fool's, is
all that is known to the world outside; yet his supernatural
helpers, as also his supernatural adverearies, know his true
nature, and the gquestions they put to test him are merely
stereotypes of a fixed pattern of conduct.

In the main the hero is presented through the motif of
action, whioh takes the form of all his exploits from the time
he conceives the longing to go off on his journey until he slays
the dragon and wins his bride.

The hero is the one who wants to know, who is fit to be
the master. One sure sign of his superiority is his mastery of
all the instruments given him by his magic helpers and being
used by him they become an extension of his power,

The figure of the folk-tale hero has three aspects in
onet
1. The liberator, whose deeds change the world.

2. The bringer of culture, who discovers hidden values and
treasures, which confer knowledge and wisdom.

3. The hero whose aim includes self-transformation.

The hero therefore performs the threefold task of liberating those

in bondage, transmitting treasures from the other world after his

discovery of the elixir of life and of perfecting himself.

Hero-worship, in the last analysis, has its roots in
the belief that the greatest of achievewents, as discussed above,
are not simply the result of human endeavour, but are a gift of
superior powers which act through the chosen figure. This im=-
plies that the hero-myth is not ooncerned with the private
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history of an individual, but that on the contrary the evente of
the journey have a non-personal significance and are of value to
the whole community. Through the journey an impersonal objeo-~

tive reality is revealed behind the singular events of the hero's
life.

Maria-Gabriele Wosien - 978-3-95479-358-7
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CHAPTER V

THE SUFERNATURAL FIGURES IN THE FOLK-TALE
AS HELPERS OR ADVERSARIES OF THE HERO
'The mythological figuree...are...
symptoms of the unconscious...(and
aizg controlled and intended state-
ments of certain spiritual princi-
ples whioh have remained constant
throughout the course of human hie-
tory as the form and nervous struc—l
ture of the human physique itself.'
The core of the folk beliefs which at one time helonged
to a collective tradition, embodied in the folk-tale of the
miraculous, have at their root experiences with animals which
later turned into narratives about supernatural beinga.z
Serious, semi-mythological narratives have sometimes, in the
course of time, turmed into humoroue stories and games. The
degree of their reality for the community, whose heritage they
were, has gradually lessened. Yet without real experiences
bekind them, the narrative tradition preserved in these stories
would soon have lost its validity, changed its nature or simply
diaappeared.3
Reversing the process, one can largely reconstruct the
original experiences and beliefs in the supernatural which gave
rise to the stories by analysing situations which occur in the
tales. Only a few characteristic conceptione which derive from
an old cosmology have been preserved in the tales. Many more in
the course of time have been obscured by later accretions or
have been refined by rationalising interpretations.
In examining these folk-tale figures and analysing their
characteristic functions within the framework of the tales, it
becomes evident that their outer form itself is merely a mask

1. J. Campbell, The hero with a thousand faces, New York, 1949,
p. 257.
2. L. Honko, 'On the functional analysis of folk-beliefs and

narratives about empirical supernatural beings', IVth Inter-
national Congress for Folk-Narrative Research, Athens, 1935,

rp. 168-73.

3. V. N. Vsevolodsky, Istoriya russkogo teatra, vol. I,
Leningrad, 1929.
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for a qualifying principle beneath. Such principles underly all
folk-tale figures and for the purposes of mythology and the folk-
tale are best expressed through impersonal types.

¥yths and tales with a mythological content spreak of
contact with powers which man experiences and which have their
existence in another superior world. These rowers are described
in terms derived from the visible world, with ite tangible :
objects and forces. The other world is spoken of in the teruws
of this world, and so are the surernatural powers. The real
purrose of these myths and tales is to sreak of a transcendert
power which controls the world of man. But in order to express
an inward reality adequately, myths and tales of the miraculous
have turned away from the exterior reality as a source of
illustrations for a given principle or law, and have produced
abdstract, symbolic, often weird, grotesque or fantastic figures
and situations; in this way folk-tale figures have become sigrs
or symbols of the principles they personify.

Those figures which are, on the one hand, a combination
of several natural elements and, on the other, embody animal as
well as humen characteristics, appear to belong essentially to
an earlier mythology, which, when adopted later, became inverted
in some of its aspects so that some of its original concepts
turned into their contrariea. In this way the same form some-
times embodies two contrary principles, positive and negative,
that ie, in relation to the central figure of the hero. This
applies, for instance, to the figures of the Baba-Yaga and the
dragon.

The animal world of the folk-tale is a world of real and
fantastic beings, which exhibit features related to the elements
of fire, water, air and earth. It is a world comrplete in itself.
These supernatural animals are seen to be the exponents of, and
the links between, the two or three levels of the ancient cosmos.
They were felt to be superior to man, who sought to discover
their secrets by acquiring some of their powers. Frimitive
thought doee not clearly distinguish between gods and demons:
both are broadly manifested in the supernatural, which acts
through a number of figures which have their limitations. Simi-
larly, it does not distinguish between 'heaven' and 'hell', but
situates them roughly at the end of the world, at the end of tinme,
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or below the surface of the earth, which is at the same time
connected with the region of the sky.

Early man experienced great awe in the presence of ani-
mals. Hunters, when tracking them down, endeavoured to assimi-
late themselves to their nature. They imitated their movements,
ate their flesh, drank their blood, wore their skins, antlers,
feathers or claws, and named individuals after them. Through
syupathetic magic animals were believed to be able to transmit
their peculiar characteristics to human beings. Some partial
survivals of these very ancient conceptions concerning man-
animal relationships are found in all folk-traditions,

Vythical tales which feature animals are among the
oldesat artistic creations of man. Since probably the Palaeo-
lithic Age man's attitude to animals has been based on the
belief that an affinity exists between them and himself. These
and similar ideas formed the basis of cults such as ancestor-
worship or totemism, of the belief in the transmigration of
souls and the notion of the existence of the external soul.l

The connection of mythical animals, especially birds,
with several worlds and their capacity for crossing the space
which divides them, suggests that, in relation to the hero's jour-
ney, they were conceived as symbols of the soul. BEvidence for
this can be found both in mythology and folklore. According to
ancient cosmology, the soul was believed to be of material sub-
stance, and the dwelling-place of the deceased was thought to be
in the West where the sun sets, behind a wide exranse of water.
The hero's main task was to undertake this journey to the other
realm, and on his way he had to undergo a number of transforma-
tions in order to reach his goal. TYet since the soul was seen
to take on sc many forms and to animate such varied phenomena,
it was often thought of as being nothing definite: rather it
was felt to be a mysterious substance which had the power to
assume any sbhapre it pleased, mineral, vegetable or animal.

The trensformation of the human hero was always into an
animal form; the hero had to transform his earthbound body into

a substance and shape which could cross the space between the

1. L. Levy-Brubhl, The 'soul' of the primitive, London, 1928.
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worlds, that is, he had to free his body from its human form.
In the Russian folk-tale the souls, and often the external soul
of a supernatural being, as in the tales with Koshchey Bessmert-

511,1 are frequently portrayed as birds.2 Remaine of this ancient
belief that the soul takes on the form of a bird are also found
in Russian funeral laments, in which the mourners address the
deceased in the following way:

lloaBAC b-Npunu, Hanexna CONCBYWKA,

AO0Th C YACTA MONA ABACH ACHHM COKOJNOM,

C TEMHHM NeCOM ABACH CA3NM ronybem,

XoThk ¢ INyGOK4AM O3€pOM Cepoii YTOUKOH, -
XoTh C nMOrocTta nNpANeT4 n3 YEPHOH ranoukoi.

Certain characteristics of birds have always impressed
man: their swift motion, their sudden appearance and their
equally quick disappearance, and their quasi-human calls. These
features caused the ancients to see in them messengers of the
higher powers or embodiments of souls. Male birdlike figures
have been found in successive civilisations, and bird-maidens toco
are of very ancient lineage. By analogy with the birde all that
was above the earth was imagined to have wings, so that the hero
on turning into an animal of the air, a bird or an insect, was
identical with the soul travelling to and from the other world.

In the folk-tale, the decisive points of entry into and
exit from the other worlds necessitate the help of winged animals,
a winged horse, a bird or a (winged) wolf to carry the hero across
the dividing space:

"Xane uMHe Tels, UsaH-japesB4yu, YTO TM Nel

M3Hy PKRICA; Xa/llb Mh€ 4 TOCO, NUTO A 33en

TBOero noéporo koHa. Jlo6po! Canacp Ha

MeHfi, HAa cCeporo BOAKA, 4 CKaxXa, Kyna
Tel0A Be3TA A 33auyeMm."

(Af. vol. I, Fo. 168).

1. Af. v°1. I, Nos. 156'.8.

2. A. Sobolev, Zagrobnyy mir po drevne-russkim predstavleniyam,
Sergiev posad, 1913.

3. Ye. G. Kagarov, 'Religiya drevnykh slavyan', Kulturnobytovyye
ocherki po mirovoy istorii, Seriya A, Russkaya istoriya, No.
4, Moscow, 1918.
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In shamanistic and folk ritual the wolf was initially identical
with the animal form of the ancestor: 'They keep their bodies
dead and fly as eagles, hawks, ravens, woodpeckers and owls;
they soar about like the wind in the form of wolves, they fly as
snakos...'l Later he figures as the hero's guide into the other
world (Af. vol. I, No. 168). The eagle, the wolf and the
winged horse are the most popular symbols of the carriers of the
soul in the Russian folk-talo.z

An animal's capacity for flight, its acute sensory per-
ception, its enormous or minute size in relation to man, were
features which aroused man's greatest admiration. These capaci-
ties and qualities were regarded by him as superior to his own,
and hence as worth acquiring. Primitive man also believed that
through the aid of magio he could be transformed into animal
shapes. This metamorphosis of man into animal was prompted by a
desire to be concealed from a pursuing enemy (of. the motif of
the magio flight).

To a large extent the Russian folk-tales, recorded
during the nineteenth and early twentieth centuries, still
reflect the primitive mentality which does not clearly distinguish
between man and animals and regards shape-changing as normal.
Animals were also particularly regarded as embodiments of the
various moods of nature. Through them man encountered both its
benevolent and destructive aspects, and when he changed into an
animal, he became initiated into nature's seorets.

The pantheon of supernatural figures as portrayed in
the folk-tale probably arose through a combination of man's *
impressions of external nature with his own emotions, especially
those of hope and fear. It is evident that, according to primi-
tive belief, supernatural beings were firat conceived of as
having no individuality or special distinctive features. They
were simply embodimente or representations of natural forces, of
the seasons or the elements, and as such they were portrayed as

l. A. N. Afanas'yev, Foeticheskiye vogzzrenlya slavyan na
prirodu vol. IlI, Moscow, 1865-69, pp. 301-2.

2. M. Eliade, Shamanism. Archaic Techniques of Ecstasy, New
York, 1964; L. Ya. Shternberg, 'Kul't orla u Sibirskikh
narodov’', IPervobytnaya religiya v svete Etnografii),
Nauchno-issledovatel'skaya assotsiatsiys Instituta narodov
severa. Materialy po etnografii, vol. 4, Leningrad, 1933,
rp. 111-126.
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types. Only much later were the forces superior to man conceived
of in terms of animal qualities, and later still did animals

acquire anthropomorphioc charactoristical

and were given personal

names., Gradually a clearly defined hierarchy of other-worldly

beings was evolved, with powerful figures ruling over their sub-
jects, who carried cut thelr commands. If men, therefore, cane
to think of supernatural beings as magnified non-natural men,
they were no doubt influenced in their formulation of these con-
cepts by their earlier concepts of non-natural animals. Later
the qualitles of supernatural animals came to be transferred to
human beings, a fact which is very apparent in the evolution of
the folk-tale horo.2

Animals are the moet freguently encountered helpers of
the hero. They may be classified into:

l. Animals without magic qualities.

2. Mythical animals which combine human and animal characteris-
tics. Often they are enchanted humans, either having trans-
formed themselves temporarily for the execution of a parti-
cular task, or having been enchanted by a hostile supernatural
power, into whose domain they have ventured.

3. Animals which always retain their animal form, but which hzave
supernatural powers.

Compulsory transformation of humans into animals by a
supernatural being is in the folk-tale felt to be a regression
and a punishment, for by the time the folk-tale had developed
into a distinctive genre, the human, not the animal, hero was
considered superior (Af. vol. II, Nos. 267-9, and vol. II, Nos.
234-5). Disenchantment, that is, the regaining of the human
form, was possible only through love and marriage.

Animals appear chiefly as messengers between the worlid
of the dead and the living. They are beings who know the way.
All the supernatural animals which are encountered in the folk-
tale are connected with treasures (Af. vol. I, Ro. 157); they
have prophetic gifts (&f. vol. II, No. 24T); and they possess
eternal life, or at least symbolise this attribute (Af. vol. I,

1. E. Shnmark, 'Anthropomorphism and miracle', Uppeala Uni-
versitets Arskrift, No. 12, 1939, pp. 3-21.

2. D. K. Zelenin, 'Istolkovaniye perezhitochnykh religioznykt
obryadov', Sovyetskaya Etnografiya, Fo. 5, Moscow/Leningrud,
1934, pp. 3-16.
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No. 168). Those beinge which possese superior powers can change
into any of the manifestations of the natural world. Frequently
the hero is initiated into the secrets of nature by his super-

natural wife, &8s in the folk-tale cycle Chudeenaya supruga ( 400-

455), or by the Baba-Yaga, the khozyayka lesa, of whom it is

said in the tales: 'Shto ni yest' na belom svete, vsyo yey

rokoryayetsya's or by a figure which acts on the latter's

instructions. The secrets which reveal the way to the hero are
imparted to bim one by one, after he has undergone a series of
trials which have shown that he is ready for the experiences
which lie abead.

In the folk-tale animals have no existence independent
of the hero, ite central figure. They divide sharply into those
which are his helpers and those whioh are his enemies. Their
place and function in the tale are determined by the principles
which they embody. For this reason they are, more or less,
stereotype figures. Their characteristics are limited to certain
recurring features, which make them immediately recognisable in
all the folk-tale variants.

The basis of the human-animal relationship is that of
mutual liberation through transformation. Animals, which at one
time were human, need human intervention to be freed from the
spells which bind them, and humans, particularly the hero, need
the help of supernatural animals for the execution of the tasks
set them by beinge from the beyond. These latter figures, which
in themselves are statio, are excluded from this continuous pro-
cess of transformation, a process which from the point of view
of the hero is indispensable for his development. This means
that these figures are incapable of progress as it is understood
in the terme of the tale. They include all the hero's human
enemies, hie brothers, hostile kings and all claimants to his
achievements.

The supernatural figures each occupy a place in the
hierarohy of folk-tale beings. MKagic animals and other agents
of the supernatural, such as the chief mirsculous figures and
magic objects, are all mutually linked by virtue of their
belonging to the same world. Their place in the mythical uni-
verse is determined by the degree of power they possess over the

natural elements. As has been suggested earlier, all the super-
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natural beings may be seen as ancestors or representatives of

the zagrobnyy mir. On a psychological level they may be regarded

as externalisations or symbols of the experiences of the hero on
his way.

Animal figures, or their later variants, bumans with
predominantly animal features, appear at critical xoments in the
development of the narrative, elther as bhelring or guiding forces,
or causing obstacles to the hero's progress. Hence they are
either instrumental in effecting the hero's transformation, or
they thwart or bar his progress, actions symbolised in the motif
of petrification.1 Except for the dragon, all animals in the
folk-tales are either the hero's helpers or enchanted humans,
awaiting liberation.

. There are further those animal tyres, which constitute
part of the prize to be attained by the hero. These are occa-
sionally referred to as dikovinki, and appear in the folk-tale
mostly in connection with miraculous objects. They are, for
examplet

Kap-ntada: A}.I168-70; CuAHKA-30N0TAR wWETHMH-

Ka; YTKA 20A0THE € UbillKa, IONOTOPOr4iA OMNEHD,

ZONMOTOr PABHI KOHbL: A}.IB2-84; Conoras pPHOKA:

AD.75.

These animals and objects have probably been connected with cult
and ritual at soxe time. From there they found their way into
the folk-tale, where they have come to be used as symbols of life
and wealth, often marking the highest of the hero's attainments.
They are always related to a sacred gzone, often to the three
underground tsardoms, or to stages on the hero's journey. They
figure in the tales:

Bonue6Hoe konpuo: A¢.i90-,;I1; TpAs Q3apcTha -

MelHOe, cepe(GpAHOe « onotoe: A}.I253-30;

Ckagka 0 uonoaue-ynanbile, O MONORANBHMWX

AGNOKax n xABO#A Boac: A¢.I171-78; lowuee

IepeBO A NTALA-TOBOPyHBA: Ad.2nB-39,

CKa3Ka 0 CepeOpAHOM ONKAOUKE A hANABHOM
AGnouke: Ad.559.

The natural elements and objects of magic worshipred >y

1. N. Ye. Onchukov, Severnyye ekagzki, St. Petersburg, 1908, Ns. 4.
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the eastern Slavs are abundantly rerresented in the tales. They
included the earth, fire, water, the apple, the mirror, the ring,
the scarf, oread, the egg, the stick and many others.1

All natural phenomena, animals and objects, are related
to their domicile or respective spheres of origin, as well as to
the teneficent or maleficent magic force which they carry. The
folk-tale mentions rivers of fire and milk, wells from which spring
the waters of life and death, islands, cities and mountains which
house treasures, castles of gold, crystal bridges, the Baba-
Yaga's revolving hut in the enchanted forest, and deserts at the
world's end. All these localities are connected with the hero's
transformation, as places representing the magic realm with which
the hero comes into contact during his journey. Water esrecially
containg the qualities which the hero seeks: it restores sight
to the blind and youth to the aged, it cures illnesses, brings
the dead back to life and imparts such strength to the hero
that he can conquer his most powerful enemies.2

The connection of the hero, and animals and objects with
the other realm, are mostly symbolised by their silver or golden
attributes and colours, for examples

Bacunsaca 3onotaAa koca: APp.560; llo xoaecHa

HOrL# B 30/N0Te, MO JNOKOTh fyKda B Cepelpe:

A}.283-87; CepeGpAHaa Onwaouka: Ad.>569;

3onoToil GamMavyox: ADp.292; 3onoTo#h ropon:
Ap.220.

In some tales there are even references to the hero's or

heroine's connection with the planetary world and the elements:

Honro-pgonro exain; npae3xaeT HAKOHeld K
ConHienoi cecrtpuue. OHA ero [ipAHANA K
cefe, KOPMANA-NOANA, KAK 331 DONkKNM Ch-
HOM XOomnMna...B TO caumoe BpeMA MONCKAKAN
MBan-uapeBay K Tepemau ConHuesoOd cec-
TpaUW ¥ 3akpavan: "ConHue! Connue!
OrBOpih OKOHUe." COnHUeBA cecCTphalUa
OTBOP#ANIA OKHO A IlapeBAU BCKOUANA B Hero
sMeCTe C KOHeM.

(Af. vol. I, No. 93).

l. Af. Nos. 93, 165, 171-78, 195, 209, 210-11, 566; V. F.
Anikin, Russkaya narodnaya skazka, Moscow, 1959.

2. P. Sartori, 'Das Wasser in TotengebrMuchen', Zeitschrift des
Vereins fuer Volkskunde', vol. XVIII, pp. 3%4-35; J. Gold-
ziher, 'Wasser als daemonenabwehrendes Mittel', Archiv fuer
Religionswissenschaft, vol. XIII, Leipzig, 1916, Pp. 20-46.
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BOoT nnuWBYT OHM OeHb u Apyroi; Bapyr /uaprue/
clenanoch CLPYCTHO, THAXKO - ynapuni celGa B
CPynob, OGOPOTMNACH 3BE3NIO¥ 4 ,1€eTena ha
He0O0...CTapuKk ynapunca o3ewb, CHenanca cau
3Be3nop, noneTten Ha HeSO M CTAN CYATATH
3BE3AN; OOHY HAMEN NANHWK 4K Hy TONKATL eé!
Copsanacs 3BE3NOUKA C CBOEro mecta, OKCTpO
noxaranachr no HelSy, ynana Ha KopaGap #
ofepHynach LapaUerw 3JONOTHE KYRPh.

(Af. vol. I, No. 137).

In one tale an 0ld man gives his daughters away in marriage to

the Sun, the Moon and a raven (Af. vol. I, No. 92). In another
three princes are born with the marks of the Sun, the Moon and

the stare on their bodies:

Tpa ponHuxX 6paTila...BO A0y ¥y H4X CONHuUe,
HA 3aThAKe MecAU, No COKAM YACTH 3IBESOM...
/ Ad.283/.
Alternatively, the hero goes out in search of his two sisters,

the Moon and a Star, who have been abducted by velikiy vikhor,
(Af. vol. I1I, No. 562). Besides these survivals of what was

probably once a cult of sky-worship the elements also play a
prominent part in some tales. Sometimes they are mentioned

directly, sometimes they are peraonified1 as in the folk-tales:

Mopoa, ConHue 4 Berep: AP.9I; Mopoako: Ap.
93-96; Mopckoif uapsr 4 Bacanuca [lpemyapas:

Ap.2I9-26; MNonu Tynma - He 3HAW Kyna, NOpd-

Hec#hd TO - He 3Haw 4YTOo: Ad.2I2-I5.

The elements could be conciliated by what was thought
to be the right conduct towards them, so that they might mani-
fest their benevolence in an abundance of giftss:

leBymKka CMOAT na OPOXAT; O3HOO e& npodpan.
XoTena OHA BuTb, OA CHAN Ee CHAO; ONHA 3yO0M
TONLKO MOCTYKMBANT. BOPYr CHANDAT: HeBIaNeKe
MOpoO3KO HA enke MOTPACKaBaeT, C €AKA Ha

eNnKy MNoCKak4BaeT na fnowenkusaet. OuyTanca

OH Ha TOM COCHe, MON KOTOPOX NEeBALUA CAOAT,

A4 CBepxXxy el FOBOPUT:... "TeilRO NA Te KpacHas!

1. Cf. Af. Nos. 91, 93, 95, 96, 212-215, 219-226, 283-287;
A, K. Afanas'yev, op. cit., 3 vols., Moscow, 1865-69.
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Tenno n4 te, aanyuwxka?" JepAua OKOCTeHenNa
M YyTb CANWKRO cKasana:"0Oit, tenno, ronyo-
yak Moposyuko!" TyT MOpPO3KO CxX4NANCA,

OKyTan neBAUy wylfaMda 4 OTOrpeNn OneAnaMd.

(Af. vol. I, No. 95).

Or:
Kak yB4pan 310 uapb, B3ropesasncs, 33avan
naakartThbh 4 NpaArosap#ABaTh:"YTo MmHe Tenepsb
nenatb? Kak onAte coSepy BCE CTano B
TAKOK MANEHbKUU CYHAYYOK?" U BADAT OH -
BHWEN M3 BOIM ¥eNOBeK, AOAXOIAT K HeMy

4 cipamdBaer:" Yero T, UAPB-TOC,/OAPb,
TAK FOPBKO nnageuwp?"

(Af. 219).

As portrayed in the folk-tale, there are a great number
of composite animals. Such animals have been abundantly repre-
sented in folk ornaments. These are composite animals of
different types; often they are even mixtures of mythical ani-
mals. The Russian folk-tale knows of figures such as the bird-
horse (Af. vol. IT, No. 179), the bear-man, (Af. vol. I, No.
141), the eagle-man (Af. vol. II, No. 219), the bird-woman (Af.
vol. II, No. 265), the dragon-man (Af. vol. II, No. 276), the
woman-snake (Af. vol. II, No. 270), the horse-man (Af. vol. II,
No. 249), and many otbers. These figures which have come down
to us as part of an art form were believed by the ancients to
have been invented by the inhabitants of the Iranian plateau.
Though the animal style has existed for millennia, it ie not
poesible to fix any chronological points in its development. All
that can be done is to establish the sequence of the changes in
its artistic oxecution.l In order to illustrate one specific
quality, animals were shown with additional features, which did
not normally belong to their species and which had been
borrowed from elsewhere. Typical examples of this are the dra-
gon, a hybrid figure, comprising the features of an alligator,
an eagle and a lion, and the Baba-Yaga who as mistress of the

beasts occasionally appears in a form combining human and animal

l. D. Carter, The symbol of the beast. The animal style art of
Eurasia, New York, 1957.
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features.

The ornamental style appears to be the oldest in the
decorative arts of mankind, and once initiated, it has never
died out. It is to be found in all aspects of religious and
folk art.l The most common representations are groups of ani-
mals, animal and plant compositions, including figures of mythi-
cal birds and animala.2 Pictures of fighting animals abound,
particularly of the eagle and the serpent. These have been
found in South Russia, west of the Urals and in Northern
Siheria.3 A theme analogous on a mythological level to the
fighting eagle and serpent and introduced into the cycle of folk
themes is the fight between the human hero and the dragon.

The eagle was a bird particularly revered among the

Siberien tribes which practised shamanism.4

The eagle's undis-
puted kingship over the birds, his size and majestic flight, his
ability to fly into the sun's rays and his fights with serpents,
appealed to the imagination of early man. The eagle was the
totem animal of many tribes which practised shamanism, and fig-
ured frequently on the top of the shamanistic tree. These
representations sometimes show a double-headed eagle.

The folk-tale sees the eagle as an enchanted human, who
acts as the hero's guide into the other world, carrying him
across the space dividing the worlds. He features exclusively :.n
the motif of the magic flight, in the acquisition of treasures,
to which he has access as a representative of the supernatural
world, and in the motif of transformation and in the showing of

the way1t

"Canuchb KO MHEe HA KPHJABLSA; A NOHecy Tels

l. S. V. Ivanov, 'Narodnyy ornament kak istochnik', Sovyets-
kaya Etnografiva, No. 2, Koscow/Leningrad, 1958, pp. 3-23.

2. M. I. Rostovtsev, Iranians and Greeks, Cxford, 1922; idem,
'The animal style in South Russia and China', Frinceton
Yonographs in Art and Archaeology, No. 14, Faris, 192G.

3. R. Wittkower, 'Eagle and Serpent', Journal of the Varburg
Institute No. 2, London, 1939, pp. 253-325.

4. U.N.C. Bolmberg-Harva, 'Finno-Ugric and Siberian Mythology’',
vol. 4, int The Mythology of all Races, Boston, 1927, pp.

299-523.




00046986

- 119 -

B CBOKW CTOpOHY"...Cen Kyneiy Opny Ha KPHAbLA;
NOHECCH Op€J1 HAa CAaHee MOpe 4 NOXHAJNICA BNCOKO-
BHCOKO... " "TIOCMOTPA H2A ChAHee MOpe, BENAKO nua?"
"c koneco"..."C Kyparoe AaKuo"..."C makowsoe
3epHNoKO"...lloneTen Opén € KynNuoOM 34 MOpPE,
NERAMO K MERhOMy UWAPCTH,...Yaapanca /opén/ o
CHPyI 3eMNK A OSOPOTANCA NOGPHM MOJOAUEM.

(Af. vol. II, No. 224).

Myxuk Cen K3 Opnd, OPEN B3BAACA 4 NOJETENA
OHA ha ChAhe MOpe...[looneTawT Ond K Apyro-
M; Oepery.

{(Af. vol. II, No. 220).

lHaps cen Ha faTauy, BOT A NONETENA OHA,
HA MHOTO H4 MANO MNPOWIQO BPEMEHA...l10-
neTeNlA OhaA 33 TPMOEBATH 3€Menb.

(Af. vol. II, No. 219).

Another frequently encountered magic bird, whose impor-
tant function it is to help the hero with his return from the
other world, is the Mogol' (Mogul), Magovey or Nogay-ptitsa, no
doudbt related to the colossal mythical bird, the Noga, venerated

by the Chukchi and Nentsy in Siberia as the oarrier of the dead.l

BaAana /fpaha-yapeBaya 3a pyKy 4 Nosena B
n30y; TONBKO BOmAA TyRa, HajseTena Moronab-
nrTuyda, nN4jla Ha 3€eMNK0 - B OKhaxX CBeT, He
cTaNn0...CeN Ha Moroap-nraily - o Ty Xe€
MAhYTY OHA NONHANACHL 4 NOJNEeTeNa.

(Af. vol. I, No. 157). .
Like the Nogay-ptitsa, the mythioal bird Simurg in Iranian mytho-

logy carries the hero from the underworld back to the earth's sur-
face.2 It is very probable that the Zhar-ptitsa of the Russian

folk-tale is related to it. Simargl is a bird well known in
3

Russian chronicles; compare also the mythical bird of the folk-

1. A. N, Smirnov, Sbornik velikorusskikh skazok Archiva Russkogo
Geograficheskogo obshchestva, Fetersburg, 1917, vol. II, No.
321; E. A. Armstrong, The folklore of birds. An enquiry
into the origin and distribution of some magico-religious
traditions, London, 1958.

2. K. Trever, The dog-bird Senmurv-Faskudy, Leningred, 1938;

A. Kalmykov, 'Iranians and Slave in South Russia', Journal
of the American Oriental Society, vol. 45, No. 1, pp. 33-71.

2. S. H. Cross (transl.), Ruseian Frimary Chronicle, Laurentian
Text, Cambridge, Mass., 1953, p. 93.
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tale Serebryanaya ptichka zolotoy khokholok.
In other variants of the theme of the journey the hero

may be guided into the underworld by the Vikhor-ptitsa (Xhud. Neo.
6€7). The Vikhor or Veter ie a violent spirit which snatches his
victims away by force. There is a widespread folk belief about
the association of supernatural beings with whirlwinds, the air
be%ng their element. They abduct feminine folk-tale figures

suddenly and with violenoe, and only after a long and arduous
journey does the hero find them and eventually conduct them back
to their home.

Tonsko yclena BHMONBATL, Kak BAPYL 3acCbucC-
Tana - 33amyMesld BepPTH, A B OIdAH MaATl QOoOa-
XBATANO conpnaTta OylHsuM BAXpPEM »n YLEC/O 43

I'nna3da KOpPOJiegH.
(Af. vol. II, No. 272).

B omuh neHb uaphb NpPOrynuBaIiICA B caly C
cynpyrow cBoew. BAPYr nNOOAACA BAXODPb 4
yHeC uLapaly A3 TNa3 ero.

(Af. vol. 111, No. 559).

Other feolk-tale birds, the raven Voron and the falcon
Sokol in the animal guise which conceals their human nature, take
their human wives with them to their kingdoms in the same manner:
compare also the cycle of motifs of the Zhivotnyye zyat'ya' (No.
552).

TonbKO Wn4 BO ABOpPel - KAK FPAH ;N1 CPOM,
PA3NBOMNCA MOTONOK 4 BJleTeN K HAM B
TOPHALly ACHHWA COKON, ygmapanca cokon of
non, chpenanca NOOPHM MOJIOALUOM 4 TFOBODUT:
nSnpaBcTBy#, Asan-uapesau!”...

"Mipexne & XOMAN rOCTEM, 4 TeNepb NpAwen
CBATOM; XOuUy y Tela cecTpAUy; Mapbo-LUapeBHy
nocBataTthb."” "Kona nwl TH cecTpruue, A €€ he
yHAMAX - Ny CcTh ¢ Borom manér!" MapbA-uapeBHa
COCNIACANAChH; COKOJN XE€HAJCA A YHEC €€ B CBOE
43PCTRO.

(Af. vol. I, Fo. 159).
In folk belief the raven, being a carrion-feeding bird,
is mostly connected with death, ae in a bylina:

UepHHe BDAHN TEJNA TPHHKANT.
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Or in a funeral laments

O0xOpHNEe 13 rOPira BOPDOHN DPACHOCH/IM MXHA
KOCTOUKMA MO TEMHHM N0 JleC3M APEeMyuaAM.

But like other figures in the folk-tale, the raven has a dual
nature and may represent both helpful and destructive forcos.3
In the Slovo o polku Igoreve the concept of the raven as a per-
sonification of evil is taken further; in this epio poem the

raven symbolises the enemy of the traditional Russian warrior-

bero, in contrast to the bright faloon who symbolises the hero.

A poetically very striking example of the animal bride-
groom in the form of the faloon occurs in the tale-cycle
Pyoryshko Finista yasna sokola {(Af. vol. II, Nos. 234 and 235).
The falcon visits his future bride, transforming himself into a
tsarevich for their meetings, but leaves her as a bird to fly
back to his kingdom. Eventually he is liberated from his animal
form by the heroine, who after a long search in the other world
finds him at last and wakens him from a deep sleep.

The folk-tale also oontains instances of the transfor-
mation of a bird-woman. Usually this motif involves the arrival

of a flock of geese, swans, ducks or doves at a lake. There

they shed their feather garments so that they can bathe in the
water as maldens. The hero, who has been spying on them, often
having found his way there through the help of a wise woman, a
representative of the world beyond, steals a feather garment and
in this way secures the maiden to whom it belonged as his wife
(Af. Nos. 130, 215, 225). Baving consented to marry him, the
maiden receives back her feathers, but she then flies baok to the
realm beyond, where her father, the king, guards her jealously.
The prince follows her there and at length marries her, having
solved many difficult tasks with her help, and having outwitted
her guardian. According to the tales, the human form which ie
concealed behind the animal exterior oan only reveal itself fully

l. P. N. Rybnikov, Pesni, sobrannyye P. N. Rybnikovym, vol. IIl,
Moscow, 1909, p. 200.

2. TYe. N. Barsov, Prichitaniya severnogo kraya, pt. I, Moscow,
1872’ po 269-

3. N. F. Sumtsov, 'Voron v narodnoy elovesnosti', Etnografiches-~
koye obozreniye, No. I, 1890, pp. 61-68; C. E. Hare, Bird
Lore, London, 1952.




00046986
- 122 -

at the moment of liberation or at the time of union with the
partner.

Occasionally the heroine is changed into a bird by the
hero's opronent; in order to gain power over the hero he has
first to remove the object of his desire, deceive him by blinding
him to his task, or make him lose his memory. Transformation
was concelved of as being something that concerned the exterior
onlyt beneath it the figures remein what they really are.
Therefore as long as the princess wears her dress in which her
special qualities reside, she is protected, but as soon as she
takes it off she is affected by her enemy's counter magic (Af.
vol. II, Nos. 264 and 265):

BoT kak BueXans Kopalbn4a nocpena MOpR CAhero,
HAHbLKA A TFOBOPAT Mapbe-iyapeBHe:"CKaAHb C

TefA Aparo.JdeHHoe NNaTbe 13 JIOXACH HA NEepPAHy
- TeGe noko#ixei GymeT!" UapeBHA CK4Hyna
NJlaTbe A TONBLKO Jlersla Ha NepdRy -~ HAHbLKA
yaapana eé€ cnerxa no enomy Teny, 4 clena-
nach MappAa-.aapesHa Cepoidl yTAuUew, B3I BANACH -
nonetena ¢ KopobGna Ha cAHe MOpe.

Changing feathers, skin or dress is equal to acquiring another
form, of turning into a being of another species.

Only in the hero and the heroine is transformation syn-
onymous with progress and development. Transformation always
takes place in secret, in a place which is hidden, at night when

no one elge is present, or when all those who are near are

asleep:

[IpuxXOonAT BpeMas K NONyHOUA, CTAJIA Cep3 yTada
C MOpPA MNOAMMATLCA, NONETENA K PONAMOMY OpaT-
&Y = BCE& ULApCTBO COGO OCAANA: KPHAbLAMA
MARLET, 4 C HAX CNOBHO XxAap cunerca! floanerena
K TeMH4ile, 0a NPAMO B OKOWEYKO, KPHIHWKA Ha
rBO304K NOBecana, a cama K O6piaTdy aowna.

To free the enchanted being from the spell which binds it, all
that is needed ie to burn the animal's skin or feathers.

The most frequently encountered helper of the heroc is
the magic horse. 3Before the hero is able to undertake anything
that is related to his journey and its goal, he has to find such
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a horse, who is to be his constant guide and adviser on his
travels. Finding it often constitutes his first major trial.

In most instances he comes across this horse after his first
encounter with a supernatural being. Very typical is the chance

encounter with an old woman, the babushka zadvorenka or a starukha,

just as he is about to despair over his failure to find the horse:

MBaH-UapeBaAu NOwén BHOAPATHL Cefe KOHA: ha
KOTOPOrO pyKy nNOAOXAT, TOT 4 NARET; ke

Mor BuGpaTh cefe KOHA, ANET ROPOroO# 1o
ropoany, fNoBecdn ronosy. HeoTk,na B3AnacChH
crapyxa, cnpam4asaet:"Uro, JBaH-Uapesau,
nosecan ronopy;?" "Yiama, crapyxa! ha pyky
nonoxy, Bpyrof npawnenHy, MOKPeHbKO Gynet!"
Crapyxa ofexana AD,TCdAM fepey;aAKOM, A0ET
OMATH HABCTPeUy, FOBOPAT: "GOpaBCTB, A,
iiBaK-uapesau! Yro nosecan ronosy?" OH 4
nysaeT:"YTO xe CTapyxa MeHA chnpamvsieT?

He NOMOXET N4 Mke okwa?" U rosopar eid:

"Bor 6afywka, He MOry :aiiTu cefe moOpOro
KOHA." "[,pamkKa, MyY¥AambCcA, a CTApPyXe He
KyuswbcA!" oTBewaeT cTapyxa. "[lodmsu co
MHO#." [lpsBena ero kK rope, yKalina MecToO:
"CranuBaif 3Ty 3emaw." .iBaH-dageB4u CKOAN,
BAIAT NYCLyHHyKW NOCK, HA IBEHALUATA IAMKAX
3aMKM OH TOTYAC X€& COpsall 4 LBepPd OTBOpAn,
BOWEN Mon 3IeMan: TYT NPAKOBAH Ha OBehal-
UATA UenNAX GOCATKPCKAR KOHb) OH, BANHO,
ycawmpan e3noka no cece, 3apxan, 3a64iacH,
BCe OBeHanUuaT4 uUenei noppan. UsaH-uapes4au
Hajen HA cefA GoraTwWpck4e Oocnexq, nanen
Ha KOHA y3ny, YepKacckoe cemno, gan CTa-
pyxe nmejer 4 ckaszan: "Enarocnosnai 4 upouan,
Gaymka! Cam cen 4 noexan.

(Af. vol. I, No. 156).
In the tale-cycle Sivko-Burko (S530A) the hero receives
his magic horee after spending three nighte at his father's grave.

The belief that no obligation is more binding to man than to pay
proper respects to the dead has been preserved in numerous cus-
toms and rituals and is as o0ld as civilisation itself. The
father-ancestor here appears as the magician who has the power

to bestow the boon his son needs for the performance of his tasks,
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after the latter has shown himself faithful and obedient in ful-
filling his filial duties. Unlike hie brothers he does not
shirk them:

"Hy, meTk4", rosopan /ortei/ aM ,netAu/,
"yMpy A — NPAXORATE KO MHEe H& MOTANKY UATATb."

Contact with the world of the ancestors was at the centre of the
cults and rituals of primitive man; if properly approached and
understood, the ancestors had the power to promote and intensify
life. '

To go to the ancestor's grave, to communicate one's
sorrow and desires to the epirits of the dead, was to secure such
help as was needed; 1in the context of the folk-tale it meant to
receive the help which the hero needed to fulfil his tasks:

BaHomKe O4YeHp XOTEeNOCh MOrAANETHL H3a EaeHy/-
uapeBHy [lpekpacHyw; 3annakaja OH, GONLHO 3a-
NNaKAaA 4 NOMEA HA MOTKAKY K OTU,. YCauwan
erf0 OTeUy B NOMOBMHE, BHNUWEN K HEMY, CTPAXHYN
C uesla CMpy 3emnw 4 rosopurt:"He Ttyxm, Baua,
A TBOeMy ropw nocotnw."

(af., Vol. 1I, Fo. 180).
The father here performs the same function as the Baba-Yaga, the
chief supernatural figure representing the link with the other
world. Ancestor worship is frequently mentioned in the Russian
Chronicles as a major cult of the ancient Slava.1

The supernatural figures are always met in solitude, at
a place which is removed from the activities of the world,
towards evening or at night; and the meeting with them is kept
seocret by the hero. The gift received from the ancestor pro-
vides the hero with a direct link between the two worlde. To
summon his magic horse the hero uses a special incantation which
his father has taught him:

TOTYAC CTAPAK BHTAH,JCA, BMWNDAMAJICA, CBACTHYN
-FAPKHYJ/ MOJIONELUKAM [OJOCOM, CONOBEACKAM
NOCBACTOM; OTKYHNa HA BIAJCA — KOHb OEXAT,
3eMna ApPOXAT, K3 Ho3Aped, 43 ywed nnauna
NMDeT; NOPXOHYA 4 CTaAn MNepel CTAPAKOM KAaK
BKOMAaHHNA, 4 cnpamdesiarer:"Uro Benuwn?"

l. A. L. Mongait, Archaeology in the USSR, Harmondsworth, Mdx.,
1961, p. 98.
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(Af. vol. II, No. 180).

In this tale-cycle transformation takes place by the hero olimb-
ing through the horse's head, a process analogous to his entering
the hut of the Baba-Yaga, Through this proceas he assimilates

the gqualities and magio powers which will help him on his journey:

Bnea BaHA KOHO B OQHO YyWmKO, BW/A€e3 B
Lpyroe A CRENANCA TAKAM MONOAJOM, UHTO HM B
CKa3Ke CKa3iTh, HM NEpPoM HanAcarn!"”

Having been transformed in this way, and with his new knowledge
reflected in his splendid appearance, the hero is equipped to
set off on his Jjourney:

Cen Ha KOHA, NOANCONEHANCA 4 [ONETEN,

Y10 TBOHK COKON, MPAMO K NinaTad EneHu-
UapeBHN.

(Af. vol. II, Fo. 180).

In folk architecture the figure of the horse is still frequently
found on the roof of peasant houses as a guardian and protective
spirit.

The horse's superior qualities are not always apparent
from its exteriort ite powers may be disguised by a misleading
lameness (Af. vol. II, Nos. 295 and 296). This disguising of the
true nature of the hero's helper is a very common motif. Simi-
larly to the folk-tale hero Neznayko, the horse assumes a pro-
tective mask to guard himself from an unsympathetic environment,
and to test those figures who oppose the hero's progress. They
show their disdain for the lame horse by ridiculing the hero's
deeds and his affection for his disguised helper. The magioc
horse advises the hero thus:

"Tu, ROGPNA wonogmeuy, CTyYiladi K nacT,xXau,
KyNA ORHOLO GWKA 4 3apexb €ro; HaPANACH

B GHUBMD MKypPy, HA FONOoy My3MPb HAAEHDH,

4 rne Ha Gylemb, O YéMm On TeGA HA chnpa-
UAB3NA, HA BCE€ ONAH OTBEeT QepPx4: he aHaw,"

(Af. vol. II, No. 295).

Once the hero has acquired his horse, it remaina his faithful
helper and adviser unti] the journey is completed and the last
task has been fulfilled. This applies particularly to the folk-
tale cyclest
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MoGenurens suen /C00A/, BOM H3Z KANAHOBOM MOCT,
/300B/, Koweesa cwepTev B fiiue /:02/, UYynecHoe
gerctBo /SI4/, lUaps-peBaiia /4003/.

In some tales the horse figures ae the prize to be attained at
the end of a perilous journey, as in the tale:
/BaH~-KPECTBAHCKAN CHH 4 M,XAYOK C3M C MepCT,
ycu ha CeMb BEpCT.
in which the tsar dreams about obtaining a horse which would have
HA WEePCTAHKi, TO cepelpdkKda, a BO a0,
CBEeTeNl MecHl.
(cf. aleo Af. vol. II, Nos. 182-84).
There is substantial evidence in the folk-tale of reflec-
tions of an at one time widespread bear cult. Traces of such a
cult have been found as late as the end of the nineteenth century,
in the north Olonets region in Russia. The inhabitants of this
region believed that the bear is a human who has been transformed
into an animal by magic. The bear cult was still partly alive
at this time also among the Siberian tribes of the Voguls,
Ostyaks, Ainy and Gilyaka.l The essence of the cult among these
tribes is again the belief that the bear is man's ancestor. Ee
was thought to have been human, but to have been changed into an
animal through an act of magic. Beneath his skin, however, as
with all supernatursal folk-tale animals, a being is concealed
who has an immortal soul. 'The agricultural rites are preser-
ved only to a very small extent in %"hite Ruesia. In the beginning
there was the bear hunt followed by the totem cult of the bear...
and finally we have the bhear comedy.'2 Sometimes the bear is
represented with a human wife who gives birth to a heroic son.
Such a union between a supsrnatural animal and a human is fre-
quent in the case of the eagle, raven or falcon, the Koshchey
and the dragon (compare also Af. vol. II, Nos. 141-42).

l. 'Kul't medvedya', Enteiklorediobeskiy slovar', vol. XVIII A,
St. Fetersburg, 1896; K. Yadrintsev i G. 1. Kulikovsky, '0
Kul'te medvedya, preimishchestvenno u suyevernykh
inorodtsev', Etnograficheskoye obozreniye, No. 1, 1890, pp.
101-115. N. N. Voronin, ‘'Medvezhiy kul't v verkhnem'
Fovolzhye v XI v.', Materialy i issledovaniya po arkheologii

SSSR, No. 6, 194l.

2. V. N, Vsevolodsky, Istoriya russkogo teatra, vol. I, ¥oscow/
Leningrad, 1929, p. 110.
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B HeKOTOPOM CeJle XAn-Oua OoraThnik M,XxsAK C
XcHOK, BOT pa3 nomna oHa B N1€eC 33 CpPy3ndAMd,
3annyranach a4 3a0pena B MenNBexbk Gepnory.
Mensenb B3AN e& K cefe, M ROACLO AU, KOPOTKO
N4 - NpPAXAN C Hex CHHa, L0 MOAC uYenoBeK, a
OT NOACAa MenBeNb; MATbh Ha3zBana TOro cuha
ABaHko Mensenko.

(Af. vol. I, No. 152).

The tales describe the subjection of women or children
to the power of the bear as a misfortune and a punishment which
they seek to escape from. (Af. vol. II, No. 201).

As in the tales of the lesnoy uchitel’ and the magician

Okh, who seek humans to serve them, the latter attempt to free

themselves from their masters by using the magic knowledge they
have learnt from them, as for example in the motif-cycle
Khitraya nauka (No. 325). Powerful mnatural forces, working

through the magician or the animals who are trying to keep the
hero prisoner, are shown opposing him, as he struggles to free
himself and others by control of the natural universe and coop-
eration with its lawe. Yet in their human forms the animals,
however hostile they are to the hero in their animal forms, are
mostly benevolent:

CKOpPO MNONHANCA CMNLHHHA BAXDPb...MeOBeOb

BOWENR B KOMHATY...YN3DUJICA O CHDYK 3eMIK

A CRenancA TAaKOA Monogel, UYTO HA B3RYMATH,

HX B3ranaTh, HM NEepoM HANACATb, HA B CKAa3Ke

CKa3aTh 4 umonBan: "UBan-uapeBuu! He npAubca .

OT MeHsA, A INA TeOA He 3noneik, HAYTO Tele
Xynoro He caenap."

(Af. vol. III, No. 557).

Cne of the major aspects of the folk-tale is that it reflects
man's changing relationship with the world around him.
Increasingly, man feels himself to be a superior being in the
natural universe; this is reflected particularly in his atti-
tude to animals, who at one time were worshipped as his ances-
tors. It ie equally evident in & growing anthropomorphiemi
superior powers come more and more to be personified as super-

natural humans, giants or bogatyri. 'As the unlettered tribes
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from the steppe regions gradually became influenced by Eurasia's
settled oivilisation and the new anthropomorphic religions, the
symbolism of the beast appears to have ylelded to the symbol of
man...When the Mongol hordes came along in the thirteenth cen-
tury, the symbolism of the beast had apparently disappoared.'l

The giants among the hero's helpers are mostly the
embodiment of one human ability or quality. This is magnified
to the point where it manifests itself in every feature of the
figurse, which then becomes wholly identified with that quality.
Usually it is strength, or one of the senses, such as hearing,
or an activity, such as eating. The hero enlists them as
helpers either as a result of a trial of strength, in which the
hero proves his superiority, or by offering them gifts. These
giants may be met at all points on the journey. They mediate
for the hero in difficult situations, replacing the animals of
the older variants, and serving him with the particular faculties
which they poesess. The hero's encounter with the bogatyri
generally marks a preliminary phase of his journey. As with the
supernatural animals, the relationship between the hero and the
giants is one of mutual liberation. (Af. vol. I, No. 93). In
other tales the hero simply chooses them as his companions for
part of his Jjourney:

Unétr nyremM-uoporow, NpAmNEN K peKe mDAPAhOiA
B TpA BepPCTM; HA Oepery CTOAT YeJOBeK,
cnep peky pTom, DpuCy NOBAT YCOM, kKA A3HKEe
BAPAT Nla KYWAeT...(l0oWwlda KBOE A ,BANANA
foraTupAa - 3axBaTall TOT OOLATHDPH uLEAyW
ropy, NOHEC B JIOT 4 BepcTae€T AOPOly...
nowna Tpoe A yBalena Wyn0, COraTepb AyObe
BepcTaeT: KOTOPMA Ny0 BHCOK, TOT b 2EMAY
NMx3eT, 8 KOTOPHWA HA3OK, A3 3eMn4 THAHET.

(Af. vol. I, No. 141). (of. also vol. I, No. 144).

Strength also resides in the gnomes of the folk-tale.
They are portrayed as tiny, maliciocus old men, dwelling below the
earth, who strive to acquire the hero's treasures. Because they

are so puny, the hero often ignores the danger they may present:

1. D. Carter, The Symbol of the beast. The animal-style art
of Eurasia, New York, 1957, p. 92.
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fpsuexan oK K ONHOH pexe; y TOK peKA CTOAT
Aa0enxa. TyT nonanaeTca eMy HIABCTPEUy MYyXA-
YOK caM ¢ NepcT, sCH Hi CeMb BepPCT 4 TOBO-
PAT emy:"OTnaidl Mhe KOHA, & KONA HE€ OTHADD
YeCTbl, TO hacuNkoid Bo3bMy!" OrseuaeT HBaH:
"Otoiin4a OT MeHA, MNPOKAATMA ran, NOKYHOBA
TeGA KoHeM He paznasan!" Myxuuox cau C

nepcT, yCh ha CeMb BePCT CEAG €ro Hatesmb,
cen hi KOHA 4 yexan.

(Af. vol. I, No. 138).

*The spirits (soulas) in the form of gnomes, the
Slavonic Lyudki, were nothing else than the souls of the deceased;
the belief that the souls of the dead have the same form as
humans, only much smaller, is a concept that is still found in
religious painting.'1 These little people appear suddenly,
often bringing a message from the other world. Sometimes,
attempting to seize hold of them, the hero follows them into the
‘hole in the ground', down which they have disappeared, and so
gains entry to the other realm.

Extreme old age, as represented by the old men whom the
hero comes across sitting all alone at the world's end or at
cross-roads, is synonymous with wisdom. The hero's meeting with
them indicates that he has reached a decisive phase in his

travels, a point where he neede to be given advice:

Exan OH nonroe-nonroe BpeMA; Npaexan K KAKOH-
TO nOopore, a liOAsie He& CTOAT OFPOMHHA ny0,
non Teu O,;60M CTAPAK CHNAT, , TOLO CTaphAka
Bonoca, GpoBa, GOpONA IAPOCIA yX€ B 3IEMIK.
"Saoposo, ctapuuok!" "JoGpo noxdanonaTth",
oTBe4Yan OH. "A YUTO, MOXHO /14 NOCTATb XABOMH
A MEpPTBOK s0OH A FOBOPAWYK nTauy?" "MoxHo,
na He nerko, XONAT TO MHOro, na Bo2spama-
TCcA Mano."

-

(Af. vol. II, No. 289).

l. S. K. Solovyov, 'Ocherk nravov, obychayev i religii Slavyan,
preimushchestvenno vostochnykh vo vremena yazycheskiye',
Arkbiv istoriko—yuridicheskikh svedniy, book I, Koscow,
1850, pp. 1-34.
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At the earliest stage of mythical thought and experi-
ence and of its representation through artistic media, the life
principles were felt to have a fundamental unity. This becomes
evident in analysing the supernatural figures and tracing their
development within the structure of the tales. Later these
figures or archetypes appear in many forms, in many individual
figures, representing various aspects of the same principlea,1
and grouping themselves into pairs of opposites. This develop-
ment has to be seen against the background of the persisting
belief in a 'participation mystique', that is the cornection of
all beings with the common source of life. In this view all
phenomena, man included, are related, sc that a continual change
of form or transformation from one state of being into another
was possible as well as desirable.

All supernatural figures have in common the character-
istic that the creative and guiding or negative and destructive
principles manifest themselves through them. These principles
manifest themselves on all planes of existence, that is, in the
upper and lower worlds. In the Russian folk-tale these princi-
ples are externalised and personified in the figures which
appear to the hero at various stages on his journey.

Every magical process presupposes a ritual, and every
ritual is intended to effect a transformation. Farticular magi-
cal power was attributed to woman by the ancients. Woman in the
picture language of the myth and the folk-tale represents the
totality of what may be known by man. Hence the predominance of
feminine initiators and helpers on the way. Quite apart from
mythology and folklore, whole spheres of culture have come into
being from this interplay of the masculine and feminine princi-
ples. Sometimes her virginal nature is strongly or wholly pre-
dominant, sometimes her chthonic nature is to the fore; at
other times she is connected with the realm of death. In most
folk-tales after the hero has approached her, he is expected to
put to her a series of questions to discover her identity and
nature, that is, she is portrayed as a giver of oracles. On
every occasion she demands compliance with the laws she repre-

sents; then she bestows her blessings laviehly on the hero.

l, V. V. Ivanov i V. K.Toporov, Slavyanskiye yazykovyye
modeliruyushchiye semioticheskiye sistemy, Koscow, 1965.
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In the tales she may appear singly, or in a threefold
form, or in an indeterminate plurality. Such a power is
referred to, for inastance, in the words of the goddess Isis to
her initiate Apuleiua.1 She is here one of the prototypes of
mother earth:

'I am she that is the natural mother of things,

Mistress and governess of all elements.

The initial progeny of worlds,

Chief of the powers divine,

Queen of all that are in hell,

The principal of them that dwell in heaven,

Manifested alone and under one form of all gods and

goddesses.

At my will the planets of the sky,

The wholesome winds of the seae,

And the lamentable silences of hell are disposed;

My name, my divinity is adored throughout the world,

In divers manners, in variable customs, and by many

names.'

The immediate cause of the journey itself is a feminine
being from the beyond, and at all its decisive roints the hero
encounters a feminine figure. The reason for the predominance of
the female in the realms of the mysteries, and in tales and
legends, is the belief that whoever wants to ask about fate mst
go to the generic mater, to woman. Fate may appear as a maternal
old woman, presiding over past and future, or as the young and
fascinating alter ego of man, the hero. In either case woman
constitutes the driving force, which he obeys; initially this
force makes him set off on his journey; subsequently he is
guided by its wisdom.

The hero is encouraged, driven or lured into adventure
by a feminine figure in verious guises. This encounter brings
with it the possibility of transformation, for each meeting
results in a change either for better or worse. In the folk-
tale one can trace most of these stages of the self-revelation
of the feminine aspect of creation and of its eymbolic
repreaentations.2

Woman in the folk-tale appears either as a negative or

l. Lucius Apuleiue, The Golden Ass, transl. by W. Aldington,
Book XL, The Abbey Classics - VI, London, undated.

2. BE. Neumann, The Great Mother. An analysis of the archetype,
London, 1955; J. Campbell, The masks of God: Occidental
thology, London, 1965.




00046986

- 132 -

a positive type; and often both aspects are combined in one

figure. Frinocipally she is encountered in the following forms:

1.

2.

3.

4.

5.

6.

1.

The hero's alter ego, for whom in the majority of cases he
undertakes the journey. In this form she is the beautiful
princese (Af. vol. I, Nos. 169-170).

The Amazon, whom the hero can win only through a trial of
strength, in which he must prove himself superior (Af. vol.
11, Nos. 232-233).

The woman-sphinx, whose riddles the hero has to solve at
the risk of his life (Af. vol. II, No. 239).

Nesmeyana tsarevna, the princess who cannot laugh (Af. vol.

II, No. 297). The numerous princesses who present riddles
to be solved kill their unsuccessful suitors, dbut give them-
selves readily to the victor. The hero, having shown his
superiority by solving the riddle, redeems the princese, who
is identical with the riddle itsolf.l

The princess premudraya, or Sophia, a woman who symdbolises a
spiritual principle, for union with which the hero is
striving. In this sense the woman who appears in the many
figures of myth and folk-tale represents the totality of
what may be known by man,

The benevolent mother in her many forms as mother nature or

the mistress of the beasts khozyayka lesa, and as fate in

its positive aspect, a form in which ehe is connected with
the three Marai (Af. Nos. 93, 234, 267). In this role the
feminine figure governs the hero's growth, by spinning the
thread of fate and weaving the web of life. In Af. No. 267
the princess exhibits her feminine skills of baking, weaving
and dancing, which are part of the primeval mysteries of the
feminine nature and modes of its self-revelation. Beginnings
and ends, births and deaths, and also marriages, are the
domain of the benevolent mother. Ae the mistress of the
beasts she dominates the animals, but she rarely fights
them; for between her and the animal world there is no antag-
onism. Often she appears as the mistress of a herd, typically

Yo. Yeleonskaya, 'Nekotoryye zamechanliya o roli zagadki v
skazke', Etnograficheskoye obozreniye, No. 3, Moscow, 1907,
pp. 78-80.
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of horses, which in many cases are her enchanted daughterss:

Y neit ecTb TakaA KOoGMWAAu:, HA KOTOLOH

OH31 KAaXOMi NeHb BOKP,rL CcoeTd ofneTdeT.

MHOrO y HeA TaKUX CAABHNX KOOMWMAL.
(Af. vol. I, No. 159).

The earliest mother goddesses were associated and even
identified with the cow, as it were, the foster-mother of
mankind, In some folk-tales there is a close connection
between the figure of the cow and the method of attaining
rebirth (Af. vol. I, No. 101). Its horns, by analogy,
became associated with the moon.1 Yhen the benevolent
mother appears as an animal in the Russian folk-tale, which
is rare, she does so as a goat (Zel. Vyat. No. 11) or as a
cow (Af. vol. I, No. 101). She may also take the form of a
tree, which showers riches upon the hero {Khud. No. 99), or
she may act through a gift which she left behind before her
death (Af. vol. I, No. 104).

7. The terrible, devouring mother, placed at the entrance of
the underworld as a guardian spirit. This is the image of
the mother who feeds on her own children. She lives in noc=-

turnal darkness, in the depth of the forest, v dremuchem

lesu, far from the world of men. As the fear of death is
such an overwhelming experience, it can only be visualised
as a phantom. The dark side of the great mother figure,
therefore, appears in the form of monsters (compare the
threatening Baba-Yaga in her solitary hut in the slumbering
forest). In this form the terrible mother assumes a great
number of different, highly personalised, expressions. It
is thought that this negative aspect of the great mother
developed as a result of the decline of the matriarchato.2
In North Russian embroidery a feminine goddess is por-
trayed surrounded by the personifications of the four elements.
In each hand the goddess holds one or more birds; at her feet
also there are birds as well as other animals and plants. Later

1. For the connection of the Baba-Yaga with lunar theories see
E. Gasparini, Fiabe et danze. Baba-Yaga: 1la strega lunare,
Venice, 1966.

2. J. J. Bachofen, Das Mutterrecht, Stuttgart, 1861.
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this same goddess ie pictured with horses on either sido.1 Tiis
motif ocours in the folk-tale in the figure of the benevolent
Yaga who offers the hero the gift of a winged horse, as well :s
in the figure of the Xhozyayka lesa. Another representation cf
a feminine goddess has been found in a stone sculpture in which
the armed figure of a man stands by her side.

The attainment of the beautiful princess, the nenaglya-
dnaya krasota, is in most folk-talee the chief purpose of the

hero's journey. In the tale-cycle of Tri tsarstva (Af. vol. I,
Nos. 128-130), the beautiful princess has two sisters, who, like
the benevolent Yaga show the hero the way. In this role the
feminine figures are represented as guiding fate, their powers
being symbolised by their activities of spinning and weaving:
[lpuxondT BaH-uapeBAY K 3IOAOTOMY idaPCTBy;
TiM CAINAT TPARUATD TPA HNEeBAUN-KOMIIALW, [070-
TeHUA BHNEWMBAXT. Bcex BHme 4 BCexX aAyume LUa=-

FeBRa 30J0TOr0 LapCcTBa = TAaKafA Kpaca, UTO HAa
B CKAaJdKe CKa3aTh, HM [I€POM HANACATH.

(Af. vol. I, No. 130).

CunuT B u30e HA CTyne cTapiAa 6afa-Ara 4

npAneT TOHbKAK WENK.
(Af. vol. II, No. 178).
The gifts of these figures to the hero are intended to help him
along his way and are either symbols of receptacles, such as a
dish or a golden ball, or symbols of the passage of time, such
as a spinning-wheel or a spindle. By these gifts he is recog-
nised by the beings of the other world as a friendt

"Bor Tele MO nonapok: cepeGpAHOEe NOHu.e,
30/10TO€ BefeTelue; CTaHeWb KyneNb MNPACTL -
30/1I0T8R HATKA NOTAHETCA..."

[lo yTpy naét e crapywka cepelSpaHoe Oawao
A 30710TOe AAUKO 4 iIOCHN3IEeT K CBOed cTapumei
cecTpe...

l. V. A. Gorodtsov, 'Dako-earmatskiye religioznyye elementy v
russkom narodnom tvorchestve', Trudy gosudarstvenno
istoricheskogo muzeya, vypusk 1, Koscow, 1923, PP. 90-106;
B. A. Rybakov, 'Drevniye elementy v russkom narocdnom tvor-
chestve (Zhonskoyo bozhestvo 1 voadniki)', Sovetekaya Etno-

grafiya, No. 1, Moscow/Leningrad, 1948; idem, Fervyye veka
rueskoy istorii, Moscow, 1964.




00046288

- 135 -

HayTpo FOBOPAT CTapyxXa KpacHOW nesBAue:
"Bor TeGe NORAPOK: 3ONOTOE OANIENKO O3
ATO/IOYKA; TH TOJbKO MANEYKO HepXka, N3
ACOJIOUKA C3aMa BHuasaTh 6,peT."

(Af. vol. II, No. 234).

The difficulties of obtaining the prinocess or of libera-
ting the enchanted prince frequently have their origin in the
hero's or heroine's own nature. In the tales these charaoteris-
tics are projected into their ways of behaviour, as in the tale-
cycle of tsar'-devitsa (No. 400B). The hero is often obliged to
outwit the princess, a variant on the theme of the trial of
strength:

"Bean 3atTa KoponesHa-Enena llpewynpan, Hama
MOT,YaR noBenaTenbHaua. Ecaa O nps Hed na
6una eé BOnweGHAA KHAra, OHa TOTWac O TelA
y3Hana - A TOCIa He MAHOBAThL OM Tele 3JIOA
cMepTa. beperdch, cnyxaBui! He netain Gonbue
Ha 3eNéHNik a,r, He OaBACbL HA EneHy [lpemy-
apy0; ke TO cnoxdwb CyAHy ronos,!" Coanar
He yHMB4AET, Te peud MAMO yuwed nponyckaer.

(Af. vol. II, No. 236).
The hero successfully conceals himself from her three times,
until the princess has to admits

"H", roBOpAT, "XxATpa, & Th MEHA XATDe#!"

ke ctand OHA ROATO pa3fyMWsaTh, nepe-
BEHUANMCDh A 3axalla cele NpaneBawud.

The mistress of the beasts or khogyayka lesa, as has
been stated earlier, is in most ocases not an animal. She appears
in human form, although occasionally for her own purposes she
may change into an animal for a short while. (Af. wvol. I, No.
136). All beings of the natural world serve her:

Bumna crapyxa Ha KPWNAbLUO, KPAKHyN3A TFPOMKAM

ronocom, 4 BAPYrC - OTKYyNa TONbLKO B3AAACH! -

Halexan, BCAKAE 3BepA, HaNneTeNlA BCAKAE MNTallbl...

KpAKHyna cTapyxXxa CPOMKaAM COAOCOM - NPAINRNIA

K Heik BCe rann A Pl MODCKAE: TaK s Kamar!
ia-3a HAX CAHA MOPA He BALHKO!
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(Af. vol. II, No. 212).

The female domain as exemplified by the woman figures of
the folk-tale comprises the house, the table, the hearth and the
bed. The classic initiation of the hero into the realm of the
feminine takes place during his encounter with the Baba-T a,l
after he has begun his travels.

In the Russian folk-tale the Baba-Yaga is the prototype
of the great mother figure. The hero's transformation, which
prepares him for his entry to the other world, takes place during
his passage through the Baba-Yaga's hut, which marks the border

between the two worlds.

This is the chief initiatory phase, the one which pre-
pares the hero for coping with his tasks on his journey. Having
successfully passed this stage, from then on the hero has to
rely on himself, since now he possesses all the necessary infor-
mation on how to conduct himself, has the equipment needed to
meet the adversary, and has also been warned of the dangers
which lie ahead. The return journey ies sometimes mentioned only
for its possibility to be denied:

"Kyna Anémb, NOGpuiA MOnoOneu, Kynd NyTh

ocpx4mb? Tyna MHOTO Hapol, ANET, & hd3 A
€WE HAKTO he s0poTANCA."

(Onch. No. 151).

It is often made on the back of a bird, who for the final stage
of the flight bhas to maintain ite strength by feeding on the
hero's flesh. The notion of the dead feeding on the living is
most commonly expressed through the image of dying: the hero is
swallowed, as in the tales in which the Baba-Taga wants to devour
children, or in which the dragon demands the sacrifice of
maidens. The return journey covers the same main stages as the

outward journey, only in the reverse order.

1. A. N. Afanas'yev, Poeticheekiya vozzreniya Slavyan na
rirodu, Xoscow, 1335—39, vol. I, ppe. 291-2; A. A. Potebnya,

'O mificheskom gnachenili nekotorykh obryadov i poveriy, vol.
II, Baba-Taga'. Chteniya v Imperatorskom Moskovekom
Obshchestve Istorii i Drevnostey Rossii, book 3, Moscow,
1535, pp. 85-232; V. Ya. Propp, lstoricheskiye Korni
volshebnoy skazki, Leningrad, 1943, chap. 3, pp. 40-96; I. 1.
Tolstoy, Stat'i o fol'klore, V. Ya. Propp (ed.), Moscow/
Leningrad, I966; V. P. Anikin, op. cit; B. Gasparini,

op. cit.
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The hero assimilates the knowledge and powers of the
Baba-Yaga, the guardian of the threshold, by tasting her food,
sleeping in her nocturnal abode, and by accepting her gifts.
The hero's conduct at their meeting follows a strioct stereotype
pattern:

AneétT OH ROpPOrow, ANET WAPOKOK, AOET
LIONAMA YACTHMA, CTENAMA PABROJbHuMA #A
UPAXOOAT B APeMyu.ad nec. [lycTo KL,roMm, he
BANATH LYylla YeNOBEYECKO.4) TONbKO CTOAT He-
6nnbwad 4A30,WKA OAHA-OMNAhEXOHbKA, K Jiec,

i pe AOM, K ABALY=-TOCTAhROMy Chhy 3IANOM.
"Neoywxa, 430, uwKka!" rosopat oH. "[loBepHACH
K necy 3anoM, 3 KO MHe nepelnom." N3Gy wKa
MOCAywanach A lI0BePHyNaCh K JleCy 3IaAoOM, K
Hemy llepenou. Bow&n B 436ywkry MBaH-rOCTAHMU
ChH, a TaM JnexaT 06afa-Ara, KOCTAHAA HOra,
M3 yrna B yroa, TATbKA Yepe3d TPALKy BACAT.
Yssapgana ero 6ada-ara s rosopaT:"liocenesa
PYCCKOTLO RyXaA CANXOM OHJIO HEe CANXAaTb, bBallOM
He BAAATb, 8 HHHE PYCCKAK OyX HEHULK NPOABAA-
ercAa! Orkonbs nioéwb, NOGPHA mOoNOAEL, 4 Kyma
nyTb Aepxawb?" "Ix TH, cTapan senbpma! he
HaKOPMANAa, He HAilOANA 11p0XO0XEeTr0 UYesloBeKl,
I1a yx BecTeil cinpawasaemb." bBava-Ara nocra-
BAJIA HA CTOJl HAMNATKA A HAaeAKa pa3Hhe, HAKOp=-
MAJIA €r0, HANOAJA 4 CIIATH {10/I0X4A, NBA OyTPY
PaHEXOHbLKO OYyAAT 4 nabaih paccupaluBaTh. WBaH-
FOCTAHWA CHH DPACCKA3an €¥ BCK NONHOLOTHYK 4
npocaT:"Hayuu, 636ywka, Kak 00 udpA Hexpewe-
Horo Jjl6a mo¥ta." "hy, xopowo..."

(Af. vol. II, No. 224).

Ap a result of this meeting the hero is equipped to pass
on to the next stage of his journey. Once inside the Yaga'e hut,
baving climbed through the crevice that leads to the underworld,
or having crossed the expanse of water that marks the border
between the two worlds, the hero is lost to time and to the out-
side world; it is as though he has died or has been swallowed
up by an abyes. The theme of being swallowed is often given

speclal emphasis. VWhen treated in isolation from the journey
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and its goal, it is presented as a potential danger, as some-
thing which the hero has to avoid or resist. In these instances
the Baba-Taga functions ae the chief obstacle, and the transit
through her domain, or ase it is put more often, through her body,
is seen as involving dangers to the travellers' lives. The
entrance to the underworld may then be described as a mouth,
bristling with teeth, belonging to the Baba-Yaga in the form of
a pig. The Baba-Yaga, who has swallowed the hero's dbrothers, ie
later destroyed by the hero.

Bauonunachr eMy CBMHBA:"BypAa-060raTepb, 0OYCTA
MOD NyLEeHbKY Ha noxaaHude." Bypr-6orartupsb
roBopuT:"™ A 3ayem Moux 6partTbeB nporaorana?"
"qd tTBoux OpaTheB ceiyac ornam!" OH cxBaTan
€@ 33 yld; CBAHBA XAPKHyJ1a - A BHCKOUMNA
ofa 0paThA 4 ¢ aAowanbMd. Torma bBypa-GoraTups
NPpANORHAN €€ 4 CO BCK DPA3IMAXy yRapan o
CHPY® 3€eMaAN; CBMHbLA paccunanachb apenoM.

(Af. vol. 1, No. 136; cf. also Af. vol. I, No. 93 and vol. II,
No. 232).
In another instance the Baba-Yaga, or her later variant the

ved'ma, sharpens her teeth for this purpose:

"Py~dy! Pyccxoro Ayxy CANXOM OWNO He CAN-
XaThb, BAROM He BMANATH, & HMHUE caum (pawmen!"”
cxalana Araa 4 nodSexana 3yOM TOWATB, UTOOM
€CTb HEe3BAHOI'O TOCTA...

Here the passage to the other world is made possible by the
magio bird, the Zhar-ptitsa, through whose help the hero comes
to no harm and escapes the danger:

Bopyr HaneTend CO BCeX CTOPOH BCAKaAe

NTAUMN, OphneTena M4 xap-nraua. "Canschb CKOpei#
Ha MeHA", ckazana xap-nrtaua, "4 nonertam,
kyna tebe HapmobfHO; a TO 6ala-Ara checT
TebR1"

The supernatural figures are all part of the element
they represent; they each belong to & specific sphere or local-
ity, and are powerless outside ite boundaries. This ie exempli-
fied in the motif of the magic flight:

Noyrpy BcTana GaGa-Ara, CAAHYNA B OKO-
WeNKO — KDyrOM CTeHM TOpYaT h3a CAdLaAX
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IouepHAe TOJIOBH; CTPADHO OHA 03N1004naCh,
npAka3ana NogaTh CBOK OCHEHHHA WAT, MNOCKaA-
Kajla B {IOTOHK 4 HAYana MAJIATh WATOM HA

BCe YeThpe CTOPOHM. Hynma smonofuaM COpA-
TaTbcA? Bnepema caHe MOpe, nosand 6ada-
Ara - 4 xxeT 4 nuart! [loMspartsr OM BCeM,

[a JaMopNiieK Norannmd Ona : he 3a0ua OH
3aXBATUTDL y GalGu-Al4 NNATOUEK, MAXhyN TeM
NJaTOUKOM nepen cofow - 4 BOPYL MNepeKa-
HYJICA MOCT uYepe3 BCE cCaHe MOpe, nepeexand
No6pHe MONONUN HA OPyry®w CTOPOHY. 3aMOpH-
meK MAXHYM MNAATOUKOM B MH,0 CTOPOHY - MOCT
Acye3, Gafa-Ara BOpOTAJAaCH Hazan, a O6parThd
OOMO noexand.

(Af. vol. I, No. 105).

The place of the Baba-Taga as a negative figure is often
taken by ved'my and machekhi, personifications of evil and as
such opposed to the hero's or heroine's progress. It is very

. probable that these figures embodying the negative aspects of
woman came into the folk-tale during the Middle Ages as a result
of the widesprread phenomenon of witcheraft and its persecution.
In her negative aspects woman lures, ensnares, and petrifies.
Many examples may be found in the tales:

/ipuHa MArKasA nepsana, BCTpeuad, Mypawuer:
"Monk-TKO TH, PEmOp-UAPEeBAN, a4 K,OW T,
ponsMuii, noexan? Kyau tA Bor noHéc?"™ Ha-
KOPMAJIA, HANOAJA, HA MNyXOBAK CildTh MNOBa=-
nuna: "Jlox4ach K CTekhe, a A NACy HA Kpai!"
lNoaxpaTuna ero fon cepenky 4 npouwsadna
CKBO3b NON; OH CBANKIACA B TOT X€ NEeMOhCKaHk
norpe6.

(Af. vol. II, No. 175).

Nruaxka or Pénmopa Bomossxa He nertatr, a
®enop BonoBsd NOMMATL He MOXET 4 FOHaATNA
3a e c3an4. llepennuna (IT4yka 03€po 4
Peénop BomoB4u nepelpen ozepo uepes. [lo-
exana N0 3emMne, nodexana nNTaAYKka no
u30ymK4, 3adexania B A30y WKy, BuHCKOUKna
43 A30ymk4 fira-0afa CO IECTOM 4 XJOMHYA2
dénopa Bomoauaua B ronosy: "BEuTb TM,
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¢enop BomoBnu, cepum Kamuem, MeXiTbhb OT
HuHe 00 BeKu."

(Onch. No. 4).

Bopyr, OTKyna He bO3MAChL -~ ABAAECTCRA K

HeMy KDPACHAA OeBM.a - TaKag Kpacasuua,

YTO HM B CKAJIKE CKA3ATb, HA MEepOM HANACATH,
A TOBOPAT emy: "XneS-conb, BaH-uapepuy!"”
"MUNnocTH nmpocum, KpacHaA gesuua! Camuchp co
MHOW xymaTb." " OM cena ¢ TOoGOH, A2 GONCH:
y Te6a KOHb BonwelHuWi." "HeT, KpacHas
nepdua, He y3Hana! Mo BOonweGHWHA KOHB

AoMa OCTAaNCA, A HA NPOCTOM MNpmexaia."

Kak ycnswana 3T0 kKpackHaA OeBsua, TOTHAC
Hayana nyThCA A cHenajnacsh CTpamhow
NbBALLEN, DA3IAHYNA NACThL 4 NPOTAOTAMA
LapepnMya LUeJIAKOM.

(Af. vol. I, No. 155).

The individual male can evade these dangers only if he
is a hero, and although he may be temporarily held back, he
eventually overcomes the obstaocle. This is why these stories
recount the heroio struggle against this terrible aspect of the
great mother and present it as a major stage on the journey.

'The underworld, the earth womb as the perilous land of the dead,
through which the deceased must pass, either to be judged there
and to arrive at a chthonio realm of salvation or doom, or to
pass through this territory to a new and higher existence, is
one of the archetypal symbols of the terrible mother.'1

The guardian spirit is either female or of indetermin-
ate sex, often representing a combination of benevolent and
destructive poweras, the latter usually residing in a male monster
from an underworld region, where he is the guardian of the
central treasure.

This monster in the Russian folk-tale is, in the
majority of oases, the Koshchey Beaamertn:x? or the Zmey in its

l, E. Neumann, op. cit., p. 157.

2. A. N. Afanas'yev, op. cit., vol. II, pp. 594-604; B. A.
Rybakov, Drewvnyaya Rus', Skazaniya, Byliny, Letopisi, Moscow/
Leningrad, 1963, pp. 44-4T7; S. Gorodeteky, 'Skazoohnyye
chudovighcha', Istoriya russkoy literatury, Moscow, 1908-11,
vol, I, Vypusk 2 and 3, pp. 159-172; N. V. Novikov, 'O
spetsifike obraza v vostochnoslavyanskoy skazke {Koshchey
Bessmertnyy)', Rueskiy fol'klor, Hoscou/teningrad, 1966,

PP. 149-175.
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many variants. It ie the hero's task to rescue the princess
from their power, which he is only able to do if he can find
the secret of their mortality. This secret is hidden from all,
but in the case of the Koshchey is elicited from bim by the
cunning of the woman whom he is keeping prisoner. As long as
the Koshchey is kept chained and deprived of food and drink, he
is powerless:

OH He BHTepflen, KAK TONbKO Napba-MOpeBHA
yexana, TOTWac OPOCANCA B uYynaH, OTBOpUN
nsBepb, CNAHyn - a Tam BMCAT Kouweid bBeccuepr-
HMA, HA INBEHANUATA UeNAX npaxoBaH. [lpocur
Kouweii y WBaHa-uapesuua: "CxanbCA HARO MHOH,
naj MHe HanatscA! JlecATh NeT A 3HE€Ch MyYawCh,
He en, He NAR - COBCcM B ropne nepecoxno."

(Af. vol. I, No. 159).

Once he is freed, however, the hero has to undertake the journey
which takes him to the end of the world, to discover the secret
of his mortality, and to learn how to conquer his strength, and
80 liberate the princess. Again the hero finds his way through
the help of animals whose gratitude he has earned by sparing
their lives when he needed to eat.

The innermost soul of the Koshchey, called his 'death’,
is always hidden beneath several layors,l each of whioh has to
be uncovered and destroyed, before his vital source can be
reached and killed:

"MoR cMepThL nAJleve: HA MOpe H3A OKeahne
€eCTh OCTPOB, HA TOM OCTpOBe OyG0 CTOAT,
noR NyO0OM CYHRYK 3apWT, B CYHIOyKe -
caAu, B salue - yTka, B yTKe - AHUO,

a B Alue - MOA CMepTh."

(Af. vol. I, No. 158).
In the hero's final face to face battle with him he rune the
riek of being ewallowed just as in his encounter with the hosetile

l. J. G. Frazer, The Golden Bough, part VII, 'Balder the
Beautiful, the fire festivals of Europe and the doctrine
of the external soul', London, 1907-15.
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Yaga (Karn. No. 141).

Both the Baba-Taga and the Koshchey are typical Slavonioc
figures and are personifications of good and evil principlos.1
The dragon,2 on the other hand, is found in all folk-tale tradi-
tions and represents the hero's chief obstacle on the way. This
figure may have come to the Slavs from various sources, possibly
via Byzantium or even from Western Europe. Originally, notably
in China, the dragon was a symbol of the divine, life-giving
powers, but with the development of monotheiatlc religious con-
cepts, it was relegated to a baser role and eventually became
the symbol of the power of evil. As with the Yaga, the evolution
of the figure is from a positive to a negative function, the
Yaga, however, being the only figure to remain funotionally
smbivalent.

The story of the fight with the dragon is intimately
linked with the age-old motif of the search for the elixir of
life, and the desire to recover one's lost youth and to obtain
and confer the boon of immortality. This central motif of the
mythology of many peoples, and one preserved alsoc in popular
tradition, comprises many of the themes of the classical Russian
folk-tale of the miraculous. Where the dragon is an entirely
negative figure, he constitutes the hero's supreme challenge. The
dragon fight is the culminating event of the herco's journey from
the point of view of his progress as well as from the point of
view of the development of the drama; and it marks the turning-
point in his fortunes, For this reason the episode itself is
desoribed with a wealth of oircumstantial detail. The dragon is
not only funotionally related to the other negative folk-tale
figures, but he has also many features in common with them.
Among the contrasted qualities which the folk-tale presents the
dragon stands for chaos and disorder. He is diametrically

1. V. V., Ivanov i V. N. Toporov, op. cit., Moscow, 1965.

2. A. N. Afanas'yev, op. c¢it., vol. II, chap. 20, pp. 509-535;
V. Ya. Propp, op. cit., ohap. VII; Sir G. BE. Smith, The
Evolution of the Dragon, Manchester, 1919; BR. Wittkower,
op. oit., ppe 293-325; D. K. Zelenin, 'Der Austritt der
Wasserdaemonen ans feste Land', Internationales Archiv
fuer Ethnographie, vol. XXXI, No. 543; Leiden, 1932, pp.
144-1553 V. P. Anikin, op. oit., pp. 132-138.
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opposed to the herc who personifies progress and lidberation.

The dragon has no anthropomorphic features: he is in
fact never directly described but only through his actions and
the hero's responses to them; oocasionally, in imitation of the
hero, and no doubt under the influence of the tradition of
mediaeval knightly combats, he also mounts & horse to do battle
with the hero. {Af. vol. II, No. 237). Ae the earliest
historically known personification of evil, the dragon was
visualised as a serpent combining the features of an alligator,
an eagle and a lion. He is connected with all the elements: he
was thought to both control and be responsible for flooda,1 but
he is just as closely linked with fire and earth:

Chnenanax Ha MOPM cCAnbhasa Oypa, norona.
Buwon 43 MOpPA 3Med TPOMTNABHOH.
(Onch. No. 4).

"A epnewdb T NpAMO K OrHeHHOMy uapw0: He
noe3xafd A0 €ro uapcTBO BePCT TpP44UATH -
YX orHem xxér."

(A-fo vol. II, No. 206)-

MpuXonRMT He B Haue LAPCTBO, He B Hame
roCynapcTBo, CTOAT 4#30a; caxaja TyAaa
no uenopexy 3merx ['OpWHaWy HA CheneHae
e s+ UAPEBHA CMAAT A BAIAT, UTO 3MeH 43
FOPN BNE3X3eT.,

(Khud. Fo. 68).

In many folk-tales the battle takes place above a precipice,
above the ognennaya reka, beyond which the road lies open to the
elixir of life. In this battle the chief prochibition laid upon
the hero is not to succumb to sleep. The great temptation at any

of the decisive points on the hero's journey is to fall asleep;
for at thesge moments he is particularly wvulnerable to attacks

from his enemiest

He moxomA [oO BOifCKA mAaros C TPaCTa,

JIEC OH HA MODPCKOM Gepely, noane p3aKA-
TOBA KYyCTa, OTAOXHYTb C NOpPOT4; Nansuy
6oeByKw 4 OCTDPNW MeU OKONO cefsa NONOXAN.
OT BEeNUKOH yCTANOCTHM OH CKOPO M Kpenko
YJCHYN; B 3TO bpEMA CAyuUANOCb OAHOMY
reHepany MNPUXONATbL MAMO DAKATOBA KycTa,
yBALEeNn OH roHua, TOTWaC CTONKHYNn ero

B MOpe.

1. D. K. Zelenin, op. cit.
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(Af. vol. II, No. 259).

In this battle the hero conquors the dragon by cutting
off his numerous heads, which are symbols of his ubiquity and
invincibility. Once the dragon has been conquered, the female
figures whom he has kept under his power become free.

Through the influence of Christianity the devil came
later to be identified with the dragon, fought by St. George,’
and later still, with the rise of nationalisem, he became the per-
sonification of the national enemy, as portrayed in legends and
povesti,2 and features as such in the folk-~tale as late as the
twentieth century.3 In one tale the traditional figure of the
dragon has become the embodiment of fascism, in another he is

volk-zhivoyed. Ivan, the hero, is a representative of the

Soviet people, and Stalin the benevolent tsar, entrusting him

with the weapon mech-kladenets to defend the country in danger.

At one time rituals were connected with some of the
supernatural figures found in the folk-tale. OSuch rituals coull
be traced up to very recent times, for instance that connected
with Morozko (Af. vol. I, Nos. 95-96). With the principal figures
of the folk-tale this is no longer possible for belief in their
reality has almost altogether disappeared.4

In the achievement of the hero's goal both the positive
and negative forces of guidance and temptation are instrumental.
The hero succeeds by maintaining a careful balance between the
opposite poles, compelled by a desire to move forward until his

vision is realised.

l. A. V. Rystenko, Legenda o svyatom Georgii i drakone, Odesss,
1909.

2. M. O, Skripil' (ed.), 'Povest' o muromskom knyaze Fetre i
supruge yego Fevronii', Trudy otdela drevney russkoy litera-
tury, vol. VII, Moscow/Leningrad, 1949; V. 1. Kalyshev
led.s, Fovest' o prikhozhenii Stefana Batoriva na grad
Fskov, Moscow/Leningrad, 1952.

3. V. E. Gusev (ed.), Russkiy fol'klor velikoy otechestvennoy
voyny, Moscow/Leningrad, 1964.

4. D. K. Zelenin, 'Religiogzno-magicheskaya funktsiya fol'klor-
nykh ekazok'’; S. F. Oldenburg, Sbornik statey, lLeningrad,




00046986

CHAPTER VI
THE PHILOSOFHY OF THEE FOLK-TALE

'Mythical images bring man together
more genuinely than any analytical

language.'

'*All that essential and indesorib-
able part of man that is called
imagination dwells in realms of
symbolism and still lives upon
archaic myths and theologies.' 1

When inquiring into the philosophical content of the
folk-tale it seems important to judge it in its own terms rather
than from a preconceived ideological viewpoint.

It is apparent that folk-tale images or symbols do not
only represent an idea: they are the idea. In this way it is
possible to understand why, for many centuries, the content of
folk-talea was accepted as roa1.2 Only the rational mind, that
looks at the folk-tale as a naive, fanciful product of the ima-
gination, cannot accept a serious approach to its content. In
the context of the folk-tale, what is real is that which is
experienced deeply; that is, the experience which is recounted
ie emotional, not intellectual. The patterns of folk-tale themes
and their structure and imagery, are directly related to the
patterns of the recurrent visual images in man's mind.3

The folk-tale is a model which typifies the main exis-
tential situations and relationships. As such it is a product of
what has come to be called 'mythical thinking'. The ancient wis-
dom is preserved through times of change and crisis under the
cover of images of the natural world. The universe which is por-
trayed is conceived of as existing in different levels, in which
all things oocupy positions which are limited and typical. It
further exemplifies the belief in a system of destinies, that is,
fixed antecedents bring about fixed consequences. Nothing is
arbitrary; everything follows strict laws, which can be

l. M. Eliade, Images and Symbols, London, 1961, pp. 18 and 19.
2. L. Roehrich, Maerchen und Wirklichkeit, Wiesbaden, 1964.

3. Cf. R. J. Smythies, 'Brain Mechanisms and Behaviour', Brain,
vol. 90, pt. 3, 1967.
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determined.

The function of the image is to create that security of
mood, in which positive emotion can grow, by lulling the scepti-
cal reason. As an art form the folk-tale, by presenting symboles
in the form of visual images, has the power to portray everything,
which resiste expression in the terms of conceptual thinking.

As regards presentation, there is an affinity between folk-tale
imagery and its stylistic features and symboliam in abstract art
- an affinity which might be made the subject of a separate
study.

Through the folk-tale the listener or reader is presen-
ted with a set of symbols which contain lasting values. These
are seen and experienced againet the background of the muddled,
fleeting and changeable personal experience of day to day life.
The hero's feelings and motivations and what might be called his
fate are projected and manifested in his actions ( compare Diagram
on p. 147). The tales are examples of the ancients' practice of
personifying the great themes of 1life and death, good and evil,
and the emotions of fear, hope, hatred, envy and love. This
image-language was understood in the primitive, oriental, archaic
and mediaeval societies; it was only after the Age of Enlighten-
ment that it suddenly lost its meaning and has subsequently been
described as infantile.

The myths and tales of the quest reveal an artistic and
dramatic form which presents the world not as a piecemeal uni-
verse. It shows the existence of cpposites, whioh the hero,
impelled by his desire for attainment, unites, thereby 'recreating'
the fundamental unity, which existed before duality. In this way
the theme of the quest is related to the idea of identity in
change.

The symbolic, imaginative view of the world is just as
valid as the rational view, or that which is transmitted to the
sense organs. By representing the general through the particular,
symbols carry meaning across time in a form that is unassailable
by reason and which often defies analysis. Symbolism, being more
elusive than dogma with its tendency towards rationalieation,
survives more easily. On the other hand, since it is used as a
medium, it necessarily partially obscures what it seeks to

reveal. However, it would seem that the significance and attrac-
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tion of myths and folk-tales is not so much in what they reveal
through the figures and their relationships, but in what they
leave unexplained and myaterioua.l

The symbolism used is so natural and so universally
understood that it cannot be said to belong to any definite
region or ruce. Yet although image formation is a fundamental
attribute of the human organism, the art form that dramatises
archetypal images is the product of a certein phase of the
development of human conaciousness. Feoplea of the, pre-modern
type took for granted the operation of a transcendent energy in
space and time, and for them the craft of story-telling had the
function of conveying the quality of spirituality through its
symbolism, as well as of meeting purely social needs.

In antiquity human =sctivities were recognised as bteing
parallel to natural events. Both were observed to repeat them-
selves at definite intervals, in uniform cycles, from day to day,
and from month to month. For this reason folk-tale themes and
motifs concentrate general human modes of life and behaviour
into images which follow a perceptible pattern; <they repeat
themselves and in themselves are stereotypes. Each department
of human activity was seen to have its 'gods' and 'demons'.
Kan's encounter with them came to be personified and dramatised,
and finally given expression to in the tale-cycle of the quest.
The figures of the folk-tale are not simply arbitroary creations
of the ancients' minds, but personifications of experience which
arose from their daily confrontation with their environment.
'The way', conducive to the wholeness of man, is understood as a
little portion of the great Way which holds the cosmos together,
as an everlasting reiteration of unchanging principles and events
taking place in space and time both in the macrocosm and in the
microcosm. It is characteristic of mythical thinking that it
grasps the great fundamental qualitative contrasts between
phenomena and gives them tangible form through the medium of its
artistic creations. The precise types and their relationshirps
which emerge as a result of this world-view are all the time

rresented from the point of view of man in his idealised form.

1. Cf. E. Cassirer, The thilosophy of Symbolic Forms, 3} vols.
vol. I, New Haven, 1953-57.
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In the last analysis, the laws of human thought alone
can explain its products. These thought processes are quite
rigid and repetitive, especially as far as concerns associative
thinking, which reflects man's desire to identify himself with
his environment. In the face of this identical functioning of
the humen mind in all places and at all times, individual,
national and racial divisions become insignificant; for the
same objective facts are expressed in the same subjective
manner everywhere.,

In the folk-tale the physical and metaphysical worlds
are linked through symbolism, and man's actions to, and his
thoughts and feelings about, his environment are given external
form. Primarily, however, the folk-tale is not form, but con-
tent determining form. It presents a summary of archetypal
situations, experiences, actions, feelings and insights which
have remained relevant throughout millennia. Because the folk-
tale gives tangible form to emotional and suprasensual experi-
ences and exrresses them in anthropomorphic images, emotions
and thought processes are not reflected in the tales: there is
only action and counter-action.

It ie usually accepted that modern ways of thinking
differ from primitive thought processes only with regard to the
consciousness that is reflected in the fore-brain, and that the
unconscious level of the mind has hardly changed since the Upper
Palaeolithic stage. The existence of a part of man's brain which
is hereditary and stores the 'memories' of his life on earth as
a species, accounts for the fact that elements of primitive
beliefs, superstitions, scientific enlightenment and religious
convictions may be found together in an individuel's mental
fabric. In our.own time, for example, atavistic faith in magic
is still prevalent, and may be noticed especially in times of
danger and emotional stress. During the last two world wars
soldiers have been known to cling to amulets or fetishes, which
wore similar to the magic emblems cherished by primitive man.
Similarly, a person professing to be a practising Christian may
carry a plastic lion as a mascot at the back of his car, or he
may be observed anxiously tapping a piece of wood after having
made a positive astatement about some future event,

The whole body of folk-tale motifs forme a consistent
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tissus of interrelated metaphysical concepte, which belong to &
primordial wisdom. They are certainly not the result of a crude
consciousnsss projected onto a traditional cultural pattern.
Folk-talee are the product of an agglomeration of ideas, fan-
cies, customs and beliefe, all of whiob have their own dback-
ground and belong to diverse historical periode. While no
lietener today takes a folk-tale of the miraculoue to be an
illuetration of everyday 'real' evente, it can stimulate him, on
the other hand, to question their exclusive validity. The folk-
tale presente an ideal world, beeide which the everyday world is
shown to be imperfect and lacking in fulfilment.

Folk-tales, therefore, are not primarily concerned with
what is probable but with what ie deeirable; and if they awaken
and whet deeire, at the same time partially eatisfying it, they
are successful. The oldest and deepest of such desires is to
escape from time, o0ld age, illness and particularly death. Other
desires are for invincibdbility and invulnerability, and for the
achievement of continual happiness, the symbol for which is
marriage. In this way the folk-tale sets out to show the possi-
bility of overcoming the fear of living. Created as it is from
a belief in perfection, it aims to convince that happiness is
attainable, a result whioh derends, however, on a number of
inner and outer conditione.

The hero's entire code of conduct on his journey is a
projection in action of a number of very basic psychological
attitudes to particular sets of circumstances. The manner in
which the hero copes with these circumstances reveals the philo-
sophy and the ethical values of the folk-tale. The attitudes
which the hero must maintain and the corresponding actions in
which they issue can be summarised as follows: The hero must
be able to:

1. Turn unexpected ocircumstances to advantage.

2. Act instantanecusly in a given situation, by being aware of
its demands.

3. Remain watchful and avoid sleep throughout the journey.

4. Obey the instructions of those powers whioh assist him in
his progress.

9. Discern and work with the laws that govern the realm in which
he finds himself while on his journey.
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6. Not to lose the desire for attainment despite difficulties.

T. Be without fear in face of danger, such as combats and other
conflicts.

8. Choose the right way and not avoid the risk of death.

9. Be willing to undergo transformation, 1i.e. initiation in its
various forms, and keep the insight gained a secret.

With these qualities the hero is able to complete his journey

successfully. Occasionally he may partially fail through forget-

fulness or self-will, which causes a temporary halt in his
progress,

The cycle of folk-tales with the main theme of the
journey of the hero is based on the belief that man cannot live
without relationship with the other world, and although he is
the sole mediator, animals and objects, as extensions of the
helpful powers of the beyond, may assist him. On hias journey the
hero is partially impelled by his own desire to seek this contact
and partially drawn by the 'magnetism' of all that the other
world represents. These symbols of movement between the two
worlds are manifold. They may bet
l. Geographicalt a wide stretch of water spanned by a bridge,

a tunnel, a rope or a ladder up a steep mountain,

2. Vehicular:t objects and animals which convey the hero aocross
the world divide suoh as the flying carpet, the eagle, the
flying horse, and goblins.

3. Volitional: wishing oneself into another place, saying an
inocantation which opens doors.

Each stage of the journey is represented by figures,
objects or animals which carry the quality and distinctive mark
of their sphere of origin. Thus the symbols of the centre are
of the greatest possible splendour. They may be a diamond
palace, objects of gold, the firebird, the sleeping beauty, or a
ring with supernatural powers. Equally, the mysteriocusness,
darkness and ambiguity of the unknown world is portrayed through
such figures as the Baba-Yaga, gianta, goblins, places which
defy description, and miraculous cbjects and animals.

In the course of their long life these symbols, repre-
senting particular ideas and values, have been translated into
more contemporary idioms. Thus, the Baba-Yaga in her negative
aspect came to be identified with the witch, and in her positive



00046986

- 152 -

aspect with the wise woman. Similarly, the traditional hero
changed from the tearevich to a merchant's son or a soldier so
as to be more in keeping with the contemporary milieu. Exam-
ples of such an adaptation of concepts and their symbolic
expression are frequent. It may alsc be observed that when two
eyubols express the same or approximately the same ideas, they
tend to amalgamate. This facility of the folk-tale in adapting
to, and absorbing, contemporary reality without altering its
overall structure and continuing to express the traditional
themes is an indication of its vitality and perennial relevance.
Bach item that is integrated into the folk-tale, such as objects,
figures or even actions, does not have an individual value: it
is only relevant in relation to the hero'e journey and in this
way fulfils ite particular funotion only in relation to a larger
tramovork.l

Yet this ability of the folk-tale to preserve itse
nature unchanged also reflects the consciocusness whioh gave rise
to it in the first place. Thie conscicusness acknowledges no
fixed boundaries between a wish and its fulfilment, or between
imagination and reality. Everything is connected with every-
thing else by the invieible threads of a universal sympathy.

The way of the hero is a search through all imperfect
forms to perfection. The knowledge of the way is a secret which
is imparted to the hero in stages in proportion to his 'sacri-
fice'. These involve the endurance and overcoming of hardships,
efforts to regain the way after losing it, fighting bdattles, and
solving superhuman tasks. Throughout the journey the emphasis
is on orientation because of its significance in reaching the
cross-roads from whioh the hero may advance further after
successfully passing a test. For this reason many tales elabor-
ate the techniques of orientation as fundamental for the perfor-
mance of the hero's task and as symbolic of the primordial desire
to transcend limitations, transmute negative into positive
qualities, and conquer death.

The hero's progress is made possible mainly by 'gifte

from above', that is, through the assistance of miraculous help

l. M. Luethi, Es war einmal...Vom Wesen des Volksmaerchense,
Coettingen, 1964, pp. 42-53.
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in whatever form it may manifest itself. In the hero's enter-
prise the representatives of a particular domain are genuine
presences, who contain the power and efficacy of the whole. 1In
this way folk-tale figures are an expression of the powers of a
given locality, which the hero experiences through them.

In the classical tale the hero's achievement is por-
trayed not as his own, but as a gift bestowed upon him. But
many tales also emphasise that the miraculous world gives up its
secrete to the hero only as a result of his efforts to discover
them. Indeed, it is the hero's aim to seek contact with those
supernatural powers into whose realm he is about to venture.
This contact with the miraculous world may be sought for various
reasonsi
l. Simply because it is rumoured to exist in some far distant

locality.
2. Because the hero knows that the princess dwells there.
3. Because the hero is seeking to acquire the treasures which it
contains.
The hero's establishment of contact with the supernatural is
partly the result of his being attracted to it and partly the
result of a call from 2 being of the beyond.

The theme of the tales which deal with the hero's
journey is that of paradise lost and regained. The fact that a
journey is undertsken at all testifies to a realisation that
something is miseing in this world, for which a remedy may be
found in the other. From this arises the necessity to search
for this more perfect world, whioh the hero passes eventually to
return to his land of origin. To find the other realm requires
the hero's perseverance. He is assisted in his undertaking by
kniowledge of the secrets of the miraculous realm, whioh secures
him the protection of ite agents.

To penetrate to the very centre of the other world is
tantamount to revealing its secret. In the folk-tale this
achievement is compared to liberating the everyday world, the
world of the hero's origin. As he draws near this secret, the
hero often has to enter 'prohibited territory', that is, to
eliminate the dangers of a powerful enemy, whose secret is also
the source of his own life. Once the secret hae been discovered,
the danger is over. This final trial may take the form of
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finding the Koshchey'a 'death', that is, hies vital innermost
essence, cutting off the fiery finger of a dragon, or baving to
equal in magical strength a master magician. He who fails to
unravel the secrets of the other world is not the true hero.

The hero's orientation in space is based on the quali-
tative difference between light and darkness, in the same way as
all situations in the folk-tale are related to the two opposed
conoepts of the sacred and the profane. From this inter-
relation arise all folk-tale motifs. . It provides the motivatior
for the Jjourney, directs its course and influences its outcome.
Both worlds exist side by side. Either the hero contacts the
supernatural world, following kis own impulse, or the super-
natural world enters the profane. When the two worlds meet, as
in the hero's encounters with supernatural beings, progress is
made, immediately if the eupernatural being is benevolent and
gives help, or if it is hostile and offers opposition, after
the battle with him has been won. It is the hero's achievement
that he reconciles the two aspects of the other world, hostile
and benevolent. He restores and maintains the equilibrium
between these aspects by acting appropriately in any given
situation.

The other world is sepurated from the everyday world
both by the hero's non-awareness of it at times and also by
thresholds, which have various forms. This other world is the
one that cannot be seen with the eyes; but it is felt as being
behird one. Hence to turn round is to come face to face with
it. Thie is exemplified in the revolving hut of the Baba-Taga
v dremuchem lesu and the turning round to face the pursuer in
the motif of the magic flight (Af. vol. I, No. 93). Similarly,
changing direction is a possibility which presents itsélf at

every crose-roade. Any such direct encounter with supernatural
brings with it metamorphosis. 1In order not to be 'swallowed' by
the other world, the hero has recourse to various subterfuges,
for example, a temporary change in his exterior (compare the
story of Neznayko, Af. vol. II, Ro. 295). In other folk-tales
the hero assimilates himself to the nature of the miraculous
being by tasting her food, carrying out her commands or by using
ber gifts (Af. vol. III, Ro. 563). The encounter with the

supernatural attracts the hero but aleo repels him; its exponerts
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may transform him, petrify him or promise him great treasures.

Folk-tale time, which comes into force at the opening
of the tale and ceases at its oonclusion, is an important ele-
ment in the tales. It is not measured in quantity by quality.l
There is a right time for every single event in the tales, and
correct timing is an indispensable component in the hero's
deeds. Actions which are premature end in disaster, setbacks
and entanglements, as do actions which are too late. There are
only two categories of time: now and not now. The present is
illuminated as the time for aotiont paat and future do not
exist for the tale. Time is never statio, so that there are no
physical descriptions of persons and places. The important
events of the hero's life tske place at night, which is the time
when all miraculous tasks are initiated and they are completed
by daybreak. Time and space, past, present and future, far and
near, above and below are linked by the hero'e movements and
brought into relation by hie deeds.

Internal psychological oconfliots do not exist in the
tales. Conflicts take place externally in aotion, in the con-
frontation of the hero with the exponents of the other world.
More than two figures never appear simultaneously. If the prin-
cess, for example, is present at the fight with the dragon, she
is so as a silent witness, for the folk-tale accepts only dia-
logue, just as it sees the world as manifesting only two
opposing foroes.

The tsles of the miraculous combine supernatural with
natural elements; the irrational with the rational. They are
based on a belief in the miraculous, on the possibility of
eternal life for the hero, whose deeds demonstrate that death is
only a ohange of modality, a passing to a different level of
existence.

The chief appeal of the folk-tale is that it eliminates
and abolishes situations of conflict and that the hero never
fails to realise hie desiree. It covers the entire range of
human aspirations. Away from the everyday world where many

l. D. S. Likhachov, Poetika drevnerusskoy literatury, Leningrad,
1967, pp. 224-253.
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basic human desires are thwarted, a world is created, in which
everything is divided sharply into right and wrong, where the
wicked are punished and where the hero, with whom the story-
teller and his audience identify themselves, unfailingly achieves
his goal and often receives an additional, unexpected bonus into
the bargain. The listener is lifted out of his customary
surroundings into an ideal world. Life as ordinarily lived is
transfigured and becomes part of an idesl order. Such & repre-
sentation of an all embracing Jjust system creates an immediate
emotional impact. This world is an easy one to come to terms
with, described, as it is, in categories of black and white;
and judged by its own standards it is attractive and acceptable.
As the patterns of the folk-tale are much the same
throughout the world, a long and learned discussion has devel-
oped to illustrate and elucidate this phenomenon since the
early days of scholarship in this field. Although every story
and motif has had its own variegated career, the reason for the
continuity of the tradition and the frequent detailed corres-
pondence of the folk-tales must be attributed to the psycholo-
gical unity of the human species. Mythology and the content of
the folk-tale, which is metaphysics, has been misread as cosmo-
logy, history and biography. 'It is a picture language, - the
native speech of dream and the waking imagination. The law-
givers, founders of religion and metaphysical poets have used
thie language. They were not bad scientists making mis-
statements about the weather, or neurotics reading dreams into
the stars, but masters of the human spirit teaching a wisdom of
death and life. And the Thesaurus of the myth-motife was their

vocabulary.'1

1. J. Campbell, ‘Folkloristic Commentary', Grimm's Fairy Tales,
London, 1948, p. 860.
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IVAN-BYKOVICE, THE COW'S SON

(Afanas'yev, vol. I, No. 137, pp.
278-286)

In a certain tsardom, in a certain land, there once
lived a tsar and a tsaritsa. They had no children and so they
prayed to God to give them a child to bring them joy in their
youth, and be of comfort to them in their old age. They prayed,
lay down, and were soon fast asleep.

In their eleep they dreamed that not far from the
pelace there was a quiet pool, and in thie pool there swam a
rerch with golden fina, and it seemed to them that if the tsar-
itsa were to eat it she would at once become pregnant. When the
tsar and tsaritsa awoke they called for their attendants and ser-
vants and told them their dream. Their attendants explained it
thust what one sees in a dream can hapren in reality.

And so the tsar called for his fishermen and gave them
strict orders to catch the perch with the golden fins. At dawn
the fishermen came to the quiet pond, cast out their nets and
had good fortune indeed, for they caught the perch with the
golden fins at the first throw of their nets.

They toock it and brought it to the palace. When the
tsaritsa saw it, she could restrain herself no longer. She ran
up to the fishermen and grasped them by their hands with joy.
She rewarded them each with a large sum of money. Afterwards she
called her favourite cook and put the perch intc her hands.
'Here, take this', she said, 'prepare it for dinner, but make
sure that no one else comes near it.'

The cook cleaned the perch, washed it and cooked it,
and threw the water in which she had washed it out into the
yard. Now, a cow walked in and drank the water, the tsaritsa
ate the fish, and the cook licked her plate; so that the tsar-
itsa, her favourite cook and the cow all became pregnant at one
time, and at the same time each gave birth to a son: the tsar-
itsa gave birth to Ivan-tsarevich, the ¢ook to Ivan-the-Cook's~
son, and the cow to Ivan-Bykovich, the Cow's son.

The ohildren grew not with the days but with the hours,
and just as good dough rises with the yeast they grew very tall.
All three young boys looked exactly alike, so that one could not
distinguish between the child of the tsaritsa, the cook, and the
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cow. Only in this way could you tell them apart: when they
returned from a walk, Ivan-tsarevich would ask for his linen to
be changed, the cook's eon would ask for something to eat, and
the cow's eon would go straight off to have a rest.

¥hen they were ten years old, they went to the tsar and
said: 'Make us each an iron rod which weighs fifty puds.' The
tear gave orders that his blacksmith should forge these rods,
and he began to work and had finished them in a week. No one
could 1ift the rods, even & one end, except Ivan-tsarevich,
Ivan-the-Cook's son and Ivan-Bykovich, who turned them between
their fingers as though they were as light as a goose-feather.

Once they came out into the large courtyard of the
tsar's palace and Ivan~tsarevich said: 'Well, brothers, let us
test our strength so we can see who should be our leader.' 'All
right,' answered Ivan-Bykovich, 'take your rod and with it hit
us across our shoulders.' Ivan-tsarevich took up his iron rod
and hit Ivan-the-Cook's son and Ivan-Bykovich aoross their
shoulders, until they both sank into the ground up to their
knees. Ivan-the-Cook's—son beat Ivan-tsarevich and Ivan-Bykovich
into the ground up to their chests, but when came Ivan-Bykovich's
turn to hit, he beat both brothers into the ground up to their
necks. 'Well,' eald the tsarevich, 'let us test our strength
again. Let us throw up our rods, and he who throws his the
highest shall be our leader and eldest.' ‘'All right, you throw
yours.' Ivan-tsarevich threw hie rod, and it ceme down after a
quarter of an hour. Ivan-the-Cook's-son threw his, and it came
down after half an hour, and when Ivan-Bykovich threw hie, it
only came down after an hour. 'Cood,' they eaid, 'Ivan-Bykovich,
you shall be our leader!'

After this they went for a walk in the garden and found
& huge stone. 'What a stone! Could we perhape shift it, I
wonder,' eaid Ivan-tsarevich, and pushed it with both arms. He
pushed and pushed, but could not gather enough strength. After
him Ivan-the-Cook's-son tried, and the stone moved just a
little. Then Ivan-Bykovich said to him: ‘Really, you are not
up to much! Wait, let me try.' He went up to the stone and
when he pressed against it with hie leg, the stone moved
rapidly away and rolled to the other end of the garden, breaking

many trees. Beneath the stone appeared an underground vault,
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and in the vault there were three fine horses, and on the walle
hung harnesses that any brave young man would have been proud
of. And straightaway they ran to the tear and asked: 'Dear
father, cur tear, give us your blessing, we want to go to
foreign lands, see people, and show curselves to the world.'
The tsar gave them his blessing and money for the way. They
said good-bye to him, mounted their fine horses and rode on
their way.

They rode through valleys, over mountains and across
green meadows, until they came to a slumbering forest. In this
forest was a hut that stood on chicken feet and on sheep's horns,
and, if need be, could turn round. 'Little hut, little hut!
turn your front to us and your back to the forest, we want to
climb into you for food and drink.' The little hut turned round.
The young men entered it and there, on the stove, lay the Baba-
Yaga of the Bone lLeg, stretohing out from corner to corner, with
her nose at the ceiling. 'Fi, fi, fil' she said, 'there was a
time when one could neither see nor hear a Russian, but now he
comes by himself, sits on my spoon and so rolls straight into my
mouth.' 'Eh, old woman, don't abuse us, come down from your
stove and sit on the benoh and ask us where we are going, — 1 am
asking you politely,'said Ivan-Bykovich. The Baba-Yaga climbed
down from her stove, walked up to Ivan-Bykovich and bowed down
low before him. 'Welcome, Ivan-Bykovich, my son, where does
your way lead you?' 'Grandmother, we are going to the river
Smorodina, to the Kalinovyy Bridge. I have heard that more than
one Chudo-Yudo monster lives thers.' 'Ah, yes, Vanyushka! .
There you have indeed a task before you, for those scoundrels
have taken everybody captive, they have destroyed everything, so
that the neighbouring teardoms are quite deserted.'

The brothers stayed the night in the Baba-Yaga's hut,
rose early the next morning and went on their way. They ocame to
the river Smorodina. Along its banks human bones were lying
piled up knee-deep. They saw a hut, entered it, and as it was
quite empty, thought they would stay there. When evening came,
Ivan-Bykovich saids 'Brothers, we have oome to a strange
country, we will have to live oautiously. Let us take turmne in
keeping watch,' and they oast lots. Ivan-tsarevich was to be on
guard the first night, Ivan=-the-Cook's-son the seoord, and Ivan-
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Bykovich the third.

And eo Ivan-tsarevich kept watch. He hid behind some
ehrubs and fell fast asleep. But Ivan-Bykovich did not rely on
him. When midnight approached, he got ready, tocok his shield
and sword and went onto the Kalinovyy Bridge. Suddenly the water
in the river rose, the eagles in the oak-trees gave a shrill cry,
and the six-headed monster Chudo-Yudo approached: the horse under
him stumbled, the black raven on his shoulder gave a start, the
pole-cat behind him bristled. The six-headed Chudo-Yudo monster
sald: 'Why are you stumbling, you cur; why are you trembling,
you feather of a raven; and why are you bristling, you scraggy
beast? Do you think Ivan-Bykovich is here? He has not been
born a brave young man yet, and even if he has, he is not yet
fit for battle. I shall just set him on one of my hands and
crush him with the other, so that a2ll that will be left of him
will be a damp patch.’

Ivan-Bykovich jumped out. 'Do not vaunt yourself, you
unclean thing! Not bhaving caught the bright falcon, you cannot
start plucking his feathers. Kot having met the brave young man,
how can you malign him? Let ue rather match our etrength. He
who prevails over the other may boast.' And they rode towards
each other, drew level and hit each other eo fiercely that the
earth around them groaned. The Chudo-Yudo monster was out of
luck. Ivan-Bykovich cut off three of his heads with one blow.
'Stop, Ivan-Bykovich, give me a rest.' 'What rest! You unclean
thing, you have three heade while I have only one. As soon as
you have only one head left, we will both have a rest.' And
again they came together and fought. Ivan-Bykovich cut off the
remaining heads of the Chudo-Yudo monster, took the body, cut it
into pieces and threw them into the river Smorodina; the six
heads however he put under the Kalinovyy Bridge. Then he
returned to the hut. In the morning Ivan-tsarevich came along.
'Well, did you not eee anything.' 'Ko, brothers, not a fly flew
past me.'

The next night Ivan-the-Cook's-son kept watch. He too
climbed behind eome shrubs and fell asieep. Ivan-Bykovich did
not rely on him either, and when midnight approached he got ready,
took his shield and sword, went out and stood waiting under the
Xallnovyy Bridge. Suddenly the waves on the river rose high,
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the eaglee on the oak-trees gave a shrill cry, and the nine-
headed Chudo-Yudo monster came out. The horse under him stum-
bled, the black raven on his shoulder gave a start, the pole-
cat behind him bristled. The Chudo-Yudo monster kicked the
borses sides, pulled the raven's feathers and pinched the pole-
cat's ears. 'Why are you etumbling, you curj; why are you
trembling, you feather of & raven; and you, you scraggy beast,
why are you bristling? Do you think Ivan-Bykovich is here? He
bas not been born yet, and if he has, he is not yet fit for
battle. I shall kill him with one finger!' Ivan-Bykovich
jumped out from under the bridge. 'Wait a little, do not vaunt
yourself,' he said. 'You had better say your prayers, wash your
hands and get down to work. It remains to be seen who will
defeat the other.' And when the bogatyr had swung his sword
once or twice, he had cut six heads off the unclean thing. But
when the Chudo-Yudo monster struck him, he beat the hero into
the ground up to bis kmeee. Then Ivan-Bykovich took & handful of
earth and threw it straight into the eyes of his enemy, and
while the Chudo-Yudo monster was rubbing his eyes, the bogatyr
cut off his remaining heads, took the body, cut it into pieces
and threw them into the river Smorodina, but the nine heads he
put under the Kalinovyy Bridge.

In the morning Ivan-the-Cook's-son came along. ‘Well,
brother, did you not see anything?' 'No, not a fly flew past
me, not a single mosquito bit mel' Ivan-Bykovich took his
brothers under the Kalinovyy Bridge, showed them the severed
heads and began to put them to shame, saying: 'Oh, you sleepy
sluggards, how can you be fit for battle! TYou should have
stayed at home, lying on the stove.'

The third night Ivan-Bykovich got ready to keep watch.
He took a white towel, bung it on the wall, and under it, on the
floor, he put a dish and said to his brothers: 'I am going out
to a terrible battle, do not sleep all night, brothere, but bde
watchful. When blood begins to flow from the towel and fills
the dish half full, things are still not serious, but if it
flows over the edge, unchain my brave horse at once and come to
my rescue.'

And Ivan-Bykovich stood under the Kalinovyy Bridge,
waiting. When midnight approached, the waters of the river rose
high, the eagles on the cak-trees gave a ehrill cry, and there
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came along a Chudo-Yudo monster with twelve heads. His horse
had twelve wings, his ocoat wae silver, the hair of hie mane and
tail was golden. The Chudo-Yudo monster came nearer, the horse
upder him stumbled, the black raven on hie shoulder gave a
start, the pole-cat behind him dristled. The Chudo-Tudo monster
kicked his heels on the horse's sides, plucked the raven's
feathers and pinched the pole-cat's ears. 'Why are you stumdbling,
you cur; and you, you feather of a raven, why are you trembdbling;
and you, you scraggy beast, why are you dbristling? Do you think
Ivan-Bykovich is here? He hae not been born yet, and even if he
has, he is not yet fit for dattle. All I have to do is blow,

and nothing will be left of him but dust.'

At this moment Ivan-Bykovich jumped out from under the
bridge. ‘'Stop boasting, you had better say your prayers first.'
'*Ah, so you are here. What have you oome for?' 'I have come for
you, you unclean thing, to witness and test your strength.' 'How
can you do that? Compared to me you are a fly.' But Ivan-
Bykovich answered him: 'I have not oome to tell you fairy
stories but to fight a mortal battle with you.' Then he swung
his sharp sword and cut off three of the Chudo-Yudo monster's
heads. The Chudo-Yudo monster seiged these three heads, passed
his fiery finger over them, and at once all three heads attached
themselves to his body again, as though they had never fallen
from his shoulders. This boded 1ll for Ivan-Bykovich, for the
Chudo-Yudo monster began to overcome him and pushed him up to
his knees into the moist earth. 'Stop, unclean thing! Even
when tsars and kings fight they have a truce; so surely we too
can have a rest. Allow me to rest three times.'

The Chudo-Yudo monster agreed. Ivan-Bykovich took off
his right glove and threw it at the hut. The glove broke all
the windows, but his brothers were asleep and iid not hear any-
thing. In the next fight Ivan-Bykovich hit harder than before
and cut off six of the Chudo-Yudo monster's heads, but again he
ssized them, passed his fiery finger over them, and again all
his heads were back in place, and he beat Ivan-Bykovich up to
his waist into the moist earth. Again the bogatyr' asked for a
rest, took off his left glove and threw it at the hut. This
time it broke the roof, but his brothers were still asleep and
heard nothing. In the third fight he hit harder still and cut
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off all nine heads of the Chudo-Yudo monster, dut again he
seised them, and when he had passed his fiery finger over them,
all nine heads joined themselves to his body again, and he beat
Ivan-Bykovich to his shoulders into the moist earth. Ivan~
Bykovich asked for a rest, took off his hat and threw it at the
but. Under this blow the hut crumbled altogether, for all its
beams had fallen in.

And only then did his brothers wake up. They looked -
the blood had flowed over the edge of the dish and their brother's
horse was neighing and pulling at its chain. They rushed into
the stable, let the horee loose and ran after it to help. ‘'Ah,’
said the Chudo-Tudo monster, 'so you have deceived me, you have
help from some quarter.' The good horse ocame running up and
began to trample the monster with its hooves. MNeanwhile Ivan~
Bykovich had drawn himself ocut of the ground, orept up to the
Chudo-Yudo monster and cut off his fiery finger. After that it
was easy for him to cut off all his heads. Be tore the body
into many plecee and threw them all into the river Smorodina.
Then his brothers came running along. 'Oh you sleepy sluggards,’
said Ivan-Bykovich, 'I nearly had to pay for your sleepiness
with my life.'

In the morning Ivan-Bykovich went out into the open
field, threw himself onto the ground, changed into a sparrow,
flew to the white stone house and sat by the open window. The
old witch eaw him, threw out some grains and said: 'My little
eparrow, soc you have come to eat the grains and to listen to my
sorrow. I1van-Bykovich has mocked me, for he has destroyed all
my sons-in-law.' 'Do not be sad, mother, we shall pay him baock
for everything,' said the wives of the Chudo-Yudo monsters.’

The youngest of them said: 'I shall create a famine and shall
go out and change myself into an apple—tree with golden and
eilver apples. He who plucks an apple will be torn to pieces.'
'And I,' said the middle one, 'shall make them very thirsty, and
then I ehall ohange into a well, and on the water two oups shall
float, a silver and a golden onej; but he who reaches out for a
cup shall drown.' ‘'And I,' said the eldest, 'shall send them a
heavy sleep. I shall then turn into a golden bed, but he who
1ies on it shall durst into flames.'

Ivan-Bykovioh listened to all this, flew baock, threw
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himeelf onto the ground and changed back into a brave young man.
The three brothers then got ready to ride home. They rode along,
tormented by bunger, but there was nothing to eat. They looked,
and saw an apple-~tree with golder and silver apples. Ivan-
tsarevich and Ivan~the-Cook's-son were about to tear off the
apples, but Ivan-Bykovich galloped in front of them and hit the
tree hard, so that blood poured from it. He did the same with
the well and the golden bed. And this was how the wives of the
Chudo-Tudo monsters perished. When the old witch learned about
this, she dressed up as a beggar woman, went out into the road
and stood there with a basket. Vhen Ivan-Bykovich came along
with his brothers she held out her hand, asking for alms.

The tsarevich said to Ivan-Bykovich:t 'Brother, our
father has so much gold in his treasure-house; give this beggar
woman some alms.' Ivan-Bykovich took out a ten-rouble piece and
gave it to the old woman, but she did not take the money,
instead she grabbed him by the hand and immediately disappeared
with him. The brothers looked round, and neither the old woman,
nor Ivan-Bykovich were any longer to be seen, and they took suoh
frizht that they galloped home with their tails between their
legs.

The witch dragged Ivan-Bykovich underground and brought
him to her husband, an old, old man. 'Here we are,' she said,
‘here he is, this is our enemy!' The o0ld man lay on an iron bed
and saw nothing; his long eyelashes and thick brows covered up
his eyes. He oalled twelve strong bogatyrs and told them:

'Take thoee iron pitch-forks and lift my black brows and eye-
lashes, so that I may see what kind of creature this is who
dared kill my sons.' The bogatyrs lifted his eyebrows and
lashes with the pitch~forks. The old man looked: 'Ah, it's
young Vanyushka! So it is you who was so bold as to rid me of
my children! Well, what am I to do with you?' 'Your words shall
judge me, you may do with me what you will, I am prepared for
anything.' 'Well, what is the use of talking, it will not bring
back my children. Do me one service; go into the invisible
tsardom, into the land of unreality, and fetch me the tsaritaa
of the golden curls, for I want to marry her.'

Ivan-Bykovich thought to himeelf: ‘'What has the old man
to do with marriage? It would be more suitable for a young man
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like me!' Now, the 0ld woman grew so furious at this, that ahe
tied a stone round her neck, and drowned herself, jumping head
first.

'Here is a cudgel for you, Vanyushka,' said the old
man, 'go with it to the oak-tree, knook on it three times with
this cudgel and say: ®"Come out, ship, come out, ship, come
out, shipi" While the ship is coming out, at the same time tell
the oak-tree thrice to close again, and make sure you do not
forget this, for if you do not do ae I tell you, you will do me
great injury.'

Ivan-Bykovioch came to the oak-tree, knocked on it with
the cudgel ocountless times and saidi 'All that is in here, ocome
out!' At first the ship came ocut. Ivan-Bykovich sat ip it and
shouteds 'Follow me, everybody!' And then he travelled on.
Having gone forward a little, he looked round and saw a vast
number of ships and boats, and everyone in them praieed him and
thanked him.

Then an o0ld man came up to him in his boat and saids
'Cur master, Ivan-Bykovich, may you live for many years to come!
Do take me as your companion.' 'Vell, what can you do?' 'I can
eat a lot of bread.' Ivan-Bykovich saids 'Well, what of it? I
can do that too. However, come into my ship, I am glad to have
good company.' And another old man came up to him in his boat
and said: 'Good day to you, Ivan-Bykovich, will you not take me
with you?' 'Well, what can you do?' 'I can drink a lot of wine
and beer.' 'Not much cunning is needed for that! However,
¢limb in.' Then a third old man came up and said: 'Good day,
Ivan-Bykovich, do take me with you.' 'Well, tell me what you can
do?' 'I can steam in the bath.' 'Fi, the devil take you! If
you ocome to think of it, what a fine lot they all are.' But he
took this one too, and then another boat came up and in it was
a fourth old man. 'I wish you long life, Ivan-Bykovich, do take
me as your companion.'! 'Well, who are you?' 'I am a star-
counter.' 'This is indeed something I am not very clever at, be
my companion.' He took the fourth, and then a fifth one came up.
'Away with you, all of you, what am I to do with you lot? Well,
quick then, what can you do?' 'I can swim like a perch.! 'All
right, welcome!®

And so they all sailed to the teardom of the tearitsa
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of the golden ocurle. At last they cams to the invisible teardom,
the land of unreality, whose inhabitante had already kmown for a
long time that Ivan-Bykovich would be ooming, and already for
three whole months they had been bdaking bread, making wine and
brewing beer. When Ivan-Bykovich saw the enormous number of
oarts of bread and the great mumber of wine barrels, he wae
amagzed and said: ‘'What does this mean?' 'All thie hae been
prepared for you!' 'What a waste, I cannot eat and drink all
this in a year!' At thie moment Ivan-Bykovich remembered his
companions and called to them. ‘Eey you, my good old men! Which
ons of you oan drink and eat?' The Eat-all and Drink-all cams
up. 'We can, master, this ie child'e-play for us.' 'Well then,
get on with the job.'

One of the 0ld men ran off and etarted to eat the
bread, and he did not put eingle loaves into his mouth, but
whole cart-loads at a time. He ate up everything and then began
to complain, ehouting that it was not enough: 'Cive me more!’
Then the other o0ld man ran off and began to drink the wine and
beer. He drank up everything and even swallowed the barrels.
'Not enough,' he shouted, 'give me more!' The servants bustlsd
about and rushed to the tearitea to report that neither bread
nor wine wae left.

The tearitea of the golden curle ordered that Ivan-
Bykovich be brought into the bath-house to steam. This bath-
house had been heated up for three months and was so terribly
hot, that you could not come any nearer to it than five vsrste.
They oalled for Ivan-Bykovich to have hie bath. But whsn he saw
that the bath-house wae almoet ablage he said: 'Have you gone
out of your minde? I shall burn to death in that.' And again
he remembered: 'But I have oompanions. Hey, you 0ld men, my
friende, whioh one of you can steam in a dath-houee?’ One of
the 0ld men came up and eaid: 'I can, thie is child's-play for
me.' He leapt into the bath, blew into one cormer and spat in
the other, so that the whole bath-house cooled down, and in the
cornere lay enow. 'Oh Lord, I am frozen! Heat the house for
another three years!' the old man ehouted as loudly ae he oould.
The servants rushed to the tearitea, reporting that the dath-
houee was quite frozen.

Ivan-Bykovich then dsmanded that he be given the tear-
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itsa of the golden curle. The tsaritsa came to him hereelf, gave
him her white hand; they then boarded the ship and sailed back.

They had travelled for a day or two when suddenly the
tearitsa felt sad and despondent, she beat herself on her
breast, changed into & star and flew up into the sky. 'Oh,’
said Ivan-Bykovich, 'now she has gone for good!' But suddenly
bhe remembered: 'But I have cowpanions! Hey, you old men, my
friends, which of you is the star-counter?' 'I am, master, this
is child's-play for me,' the old man answered, threw himself
onto the ground, changed into a star, flew up into the sky and
began to count the stare. He found one extra one and poked it
harde The 1little star tore iteelf from its place, quickly
travelled across the sky, fell onto the ship and again changed
into the tsaritsa of the golden curls.

And again, when they had sailed for a day or two, the
tsaritsa felt sad and despondent. She beat herself on her
breast, changed into a pike and swam in the sea. 'Oh, now we
have lost her again,' thought Ivan-Bykovich, but then he remem-
bered his last companion and asksd him: ‘Is it true that you
can swim like a perch?' 'Yes, master, this is child's-play for
me.' He threw himeelf onto the ground, changed into a perch,
swam in the sea behind the pike and kept pricking her sides.

The pike jumped out onto the ship and again changed into the
tsaritsa of the goldsn curls. At this the old man eaid good-bye
to Ivan-Bykovich and went their separate ways. But Ivan-Bykovich
went on to the father of the Chudo-Yudo monsters.

He came to him with the tearitsa of the golden curls.
The old man called the twelve strong bogatyre and ordered them
to brirg the iron pitch-forks to lift his black brows and eye-
lashes. He looked at the tearitsa and said:s 'Oh, Vanyushka,
that was clever of you! Now I forgive you and shall let you go
to the world of day.' 'No, wait a moment,' answered Ivan-
Bykovich, 'you have not quite thought to the end of the matter.'
'Well, what is it?' 'I have prepared a deep pit, and across
this pit lies a rod. Only he who can go over it shall take the
tsaritsa.' 'All right, Vanyuebhka, you go first.! Ivan-Bykovich
went over the rod, and the tearitsa of the golden curls mean-~
while said to herselft ‘Be you lighter than a ewan's feather!'
And Ivan-Bykovich went across without the rod even bending. But
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as soon as the old man went and had reached the middle, it broke,
and he fell into the pit.

Ivan-Bykovich took the tsaritsa of the golden curls and
returned home. Soon they were married and a great feast was
given for the whole world. Ivan-Bykovich eat at the table and
boasted to his brothers: 'l may have battled for a long time,
dbut at least I have obtained a young wife for myself! But you,
brothers, all you do is sit on the stove and gnaw away at its
bricks.'

I too was at this feast, where 1 drank mead and wine and
it flowed down my beard missing my mouth. They poured me milk
into a huge cattle-trough and gave me a loaf which I sopped in
the milk. But I could neither eat nor drink, for when I tried
to wipe my mouth they beat me about, and with a fool's cap on my
head they threw me ocut by the scruff of the neck.
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THE TEREE TSARDOMS, COFPER, SILVER AND GOLDEN

(Afanas'yev, vol. I, No. 129, pp.
231-239).

Once upon a time in a certain tsardom, in a certain
land, there lived the tsar Bel Belyanin. He had a wife,
Nastas'ya of the golden plait, and three eons: <the tearevich
Pyotr, Vasiliy and Ivan.

One day the tearitsa and her maidservants went for a
walk in the garden, when suddenly a fierce wind arose and, Lord
have mercy! seized hold of the tearitea and carried her off to
no one knew where. The tear grieved and wae deeply distreesed
and did not know what to do.

Now, when his sons had grown up he said to them: 'My
dear children, which of you will go and search for your mother?’
The elder brothers got ready and left, and then the youngest eon
too asked hie father if he could go. ‘'No, my eon,' esaid the
tsar, 'do not go, do not leave me, an old man and all alone.'
‘Please, give me leave to go, father,' the tearevich begged, 'I
do so want to travel about the wide world and find mother.' The
tsar tried to persuade him to etay, but it was of no avail.
'Well,' he said eventually, 'there sesme nothing I can do. Go,
and the Lord be with you.'

Ivan-tsarevich saddied his valiant horee and rode away.
He rode on and on, whether for a long or short time, I do not
Inow, for a tale ie quickly told, but to do a deed tzkse
longer. Finally he came to a forest, and in this forest there
stood a most magnificent palace. Ivan-tearevich entered the
spacioue court-yard, saw an old man there and said to hims 'I
wish you long life, old man.' 'Thank you kindly, and who are
you, my drave young man?' 'l am Ivan-tsarevich, the son of tsar
Bel Belyanin and of Naetae'ya of the golden plait.' 'Ah, my
dear nephew, where ie it you are going?' 'Well, it ie like
thie,' he eaid. 'I am going to eearoh for my mother. Are you
able to tell me where to find her, uncle?' 'No, my dear nephew,
that I do not know. However, I do wieh to help you ae best as I
can, eo here, take thie ball and throw it before you; it will
roll along and lead you to eteep and very high mountaine. In
thsee mountains there is a cave; enter it, and then you will
find iron olaws; put them on your hande and feet and climb up
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the mountaine. Perhaps there you will find your mother,
Naetae'ya of the golden plait.’

So then Ivarn-tearevich eaid good-bye to his uncle, let
the ball roll before him and followed after as it rolled on and
on. After a long or short time he saw thist in the open field
his brothers Pyotr-tsarevich and Vasiliy-tsarevich had pitched
tent, and with them they had a huge army. His brothers came to
meet him. 'Well, whatever next!' they said, 'where are you
going, Ivan-tsarevich?' 'I felt bored at home, and I thought I
would go too and search for our mother. Send your army home and
let us go together.' This they did. They sent the srmy off,
and all three followed the dball.

They saw the mountaine already from afar., My God, how
steep and high they were! Their peaks seemed to pierce the sky!
The ball rolled straight up to the cave. Ivan-tsarevich got off
his horse and said to his brothers: ‘'Here, take my valiant
horse. Look after it, and I shall go up these mountains to
search for our mother while you stay here. Wait for me three
months exactly and if I have not returned by then, wait no
longer.' The bdrothers thought: 'How can anyone climb these
mountaina? He is bound to break his neck.' 'All right,' they
said, 'God speed, we shall wait for you here.'

Ivan-tsarevich went up to the cave and saw an iron door.
He pushed against it with all his etrength until it opened and
he entered. The iron claws Fitted themeelves easily to his
hands and feet, and he started to olimb the mountains. He
climbed and climbed for a whole month and tried hard to reach
the top. At last he arrived. 'Well, thank God for that!' he
said. After resting for a while he began to explore the moun-
tains, and soon he came to a copper palace. Terrible snakes
were tied to ite gates with copper chains; the place wae simply
teaming with them! Next to them there wae a well, and by it
hung a ocopper dipper on a copper chain. Ivan-tearevich took it,
scooped up some water and gave it to the snakes to drink. This
oalmed them; they lay down, and he entered the palace.

There, there came running towards him the tsaritea of
the copper tsardom. 'Who are you, brave young man?' ehe asked.
']l am Ivan-tsarevich.' 'Have you come here of your own free will

or not, Ivan-tsarevich?' she asked. 'I have come of my own free
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will, and I am looking for my mother, Nastas'ya of the golden
plait. A whirlwind has carried her off from out of our garden.
Do you know where she might be?' 'No, I do not know. But not
far from here lives my elder sister, the tsaritsa of the silver
tsardom, and perhaps she can tell you.' She gave him a copper
ball and a copper ring. 'This ball,' she said, 'will lead you
to my elder sister, and in thie ring is contained the whole of
the copper teardom. When you have conquered the Whirlwind,
which keeps me here and flies to me every three months, remember
me and take me back with you to the free world.' 'I shall,' said
the tsarevich. He threw the copper ball before him and followed
it ae it rolled along.

When he came to the eilver tsardom, he saw a palace
that was more magnificent than the firet: it was all silver.
Terrible enakes were tied to the gatee on silver chains, and next
to them was a well with a silver dipper. Ivan-tsarevich scooped
up some water and gave it to the snakes to drink, whereupon they
lay down and let him pass through into the palace. The tsaritsa
of the silver tsardom came out to meet him. 'It is almost three
years that the powerful Whirlwind has kept me here,' ehe said.
'All this time I have neither seen nor heard of a Russian, but
now one hae oome. Who are you, brave young man?' 'I am Ivan-
tsarevich.' 'But how have you come here, by your own free will
or not?' 'I have come by my own fres will and am looking for my
mother. Once, she went for a walk in her garden, when a whirl-
wind arose, which took her to an unknown land. Do you perhape
know where to find her?' 'No, I do not know. But not far from
here lives my elder eister, the tearitsa of the goldsn teardom,
Yelena the Beautiful, and perbhaps she can tell you. Here, take
this silver ball, let it roll before you and follow behind, for
it will lead you to the golden tsardom. But when you have killed
the Whirlwind, remember me and taks me away from here to the
free world. The Whirlwind keepe me captive here and flies to me
every two monthe.' Then she gave him a eilver ring and sald:
'‘In this ring the whole of the eilver tsardom is contained.‘
Ivan-tsarevich let the ball roll before him and followed it
wherever it led him.

After a long or short time, he saw a golden palace which
ehone like fire. Terrible snakes on golden chains were teeming
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at the gates. Near them wae a well, and by it hung a golden
dipper on a golden chain. Ivan-tsarevioh scooped up eome water,
gave it to the snakes to drink, and at onoce they became calm and
lay down. The tsarevich entered the palace. TYelena the Beauti-
ful oame to meet him. 'Who are you, dbrave young man?' she asked.
'] am Ivan-tearevich.' 'Bow did you come hers, have you come of
your own free will or not.' I have come by my own free will and
am looking for my mother Nastas'ya of the golden plait. Do you
perhape imow whers I can find her?' 'Yes, how could I not know!
She lives not far from here; once a wesk the Whirlwind flise to
her and once a month to me. Take thie golden ball, let it roll
before you and follow it for it will lead you to where you have
to go. Take aleo this golden ring: in it is contained the
whole of the golden tsardom. And please, Ivan-tsarevich, when
you have conquered the Whirlwind, do not forget about me and take
me back with you to the free land.' 'I shall,' he said.

Ivan-tsarevich let the ball roll before him and followed
after. He went on and on till he came to, my God, what a palace!
It was simply resplendent with diamonds and multi~coloured
stones, Six-headed snakee ewarmed around the gates. When Ivan-
tearevich gave them water to drink, the snakes calmed down and
let him through into the palace. The tearevich paseed through
ite large rooms, and in the laet one he found hie mothsr. She
wae sitting on a high throne, dressed in her regal attire, and
on her head ehe wore a precious crown. She looked at her guest
and exclaimed. 'Oh, praise be to God! Is it you, my belovsd
eon? How did you come here?' ‘'Thie ie how,' and he told her...,
adding finallys 'And I have come because of you.' ‘My dear
son, it will be difficult to take me away from here. For on
theee mountains reigns the evil and powerful Whirlwind and all
beinge are hie subjects; it ie he who has dbrought me here. TYou
will have to fight him. Let us bs quick and go to the vault
below.'

And they went down to the vault, where etcod two tube
of water, one on the right hand and one on the left. Nastae'ya
of the golden plait eaid to her eon: 'Drink the water that ie
on your right.' And Ivan-tsarevich did eo. ‘'Well, how etrong
do you feel?' 'Soetrong that I could turn the whole palace
round with one hand.' 'Well then, drink eome more,' and ths
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tsarevich drank again. 'How strong do you feel now?' 'If I
wished, I could turn the whole world around.' 'Ah, that is
quite enough! Now change the tubs around. The one that stands
on the right put to the left, and the one that is on the left
put to the right.' Ivan took the tubs and ohanged them around.
‘You see, my dear son, in one tub there is strengthening water
and in the other weakening water; he who drinks from the for-
mer will become the most powerful bogatyr', but he who drinks
from the latter will become weak. The Whirlwind always drinks
from the strengthening water and places that tub on the right.
If you do not deceive him in this way, you can never hope to
conquer him.'

They returned to the palace. 'Soon the Whirlwind will
come flying along,' said the tsaritsa to the tsarevich. 'Hide
under my purple cloak so that he does not see you. As soon as
he appears and rushes to kiss and embrace me, seize hold of his
cudgel. He will then rise up on high and carry you with him
over seas and abysses, but take care not to let go of his
cudgel. The Whirlwind will grow tired and will want to drink
of the strengthening water. He will return and rush to the tud
which is on the right, but you must drink from the one on the
left. Soon he will become utterly exhausted. Then seize his
sword and with one stroke cut off his head. As soon as you have
done this there will be shouts from behind you: *Cut again, ocut
again!”™ But, my son, do not do that: instead answer: "The
hand of a bogatyr'does not strike twice, it hits well the first
timel™*

Ivan-tsarevich had just time to hide under the purple
cloak, when suddenly it grew dark outside and everything arocund
began to tremble. The Whirlwind appeared, threw himself on the
ground and changed into a brave young man. He then entered the
palace and in his hands he held & cudgel. 'Fi,fi, fi,' he said,
'why does it smell of a Russian here? Did you have a visitor?'
'T do not kmow why you should think that,' the tsaritsa answered.
The Whirlwind rushed to embrace and kiss her, but at that moment
Ivan-tsarevich seiged hold of his cudgel. 'I shall eat youl®' the
Whirlwind shouted at him. 'That we shall see,' the tsarevich
angwered.

The Whirlwind tore away through the window up into the
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sunmit of the heavens carrying Ivan-tsarevich with him. And
when he was over the mountains, he asked: 'Shall I smash you
to pleces?' and when he was over the seas he threatened: 'I
shall drown you.' But all this time Ivan-tsarevich did not let
go of the cudgel.

The Whirlwind flew round the whole world and became
exhausted. He gan to fly lower and lower, till he flew down
into the vault. Rushing to the tub on the right, he drank the
weakening water. Ivan-tsarevich rushed to the left and drank
his fill of the strengthening water, and he became the strongest
bogatyr' in the whole world. When he eaw that the Whirlwind had
become comrletely exhausted, he seized his sharp sword and with
one blow cut off his head. Then the voices shouted behind him:
'Cut again, cut again! or else he will come back to life.'
'No,' answered the tsarevich, 'the hand of a bogatyr' does not
hit twice, it hits well the first time!' And immediately he made
a fire, burnt the body and head, and scattered the ashes into
the wind. At thie his mother was so filled with joy that it
cannot be told in words. 'My beloved son,' she said, 'let us
be merry, let us eat and then return home with haste, for it is
sad here., No one remains, and we are quite alone.' 'But then
who serves here?' the tsarevich asked. 'You shall see,’
answered the tsaritsa.

As soon as they had thought about eating, a table laid
itself: various kinds of food and wine appeared, and while the
tsaritsa and the tsarevich dined, invisible musicians played
wonderful tunes for them. They ate and drank their fill and
rested. Then Ivan-tsarevioh said: 'Let us go Mother, it is
time, for my brothers are waiting for me at the foot of the
mountains, and on the way back I have to free the three tsarit-
sas who were kept there by the Whirlwind.'

They collected all they required for the journey and
set out on their way back. At first they went to the tsaritsa
of the golden tsardom, then to the tsaritsa of the silver one,
and from there to the tsaritsa of the copper tsardom. All three
of them came with them. They took linen and other things and
soon came to the place where they had to descend the mountain.
Ivan~tesarevich first lowered down his mother with the help of
the linen, then Yelena the Beautiful and her two sisters. His
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brothers stood below, waiting. They thought to themselvee: 'Let
us keep Ivan—-tsarevich up there. We shall take mother and the
tsariteas to father and tell him that we have found them.' 'I
shall take Yelena the Beautiful for myself,' eaid Pyotr-
tsarevich. You, Vaeiliy-tearevioh, take the tsaritsa of the
silver tsardom, and the tearitsa of the copper tsardom we shall
give to a general.'

And so, when it wae the turn of Ivan-tearevioh to come
down from the mountain, the elder brothere took hold of the linen,
pulled at it and tore it away, and Ivan-tsarevich had to remain
on the mountain top. What wae he to do? He wept bitterly and
wandered back. He walked about the copper, the silver and the
golden teardome for a long while, but not a soul was to be eeen.
Then he came to the diamond tsardom, but there again there wae no
one., He wae all alone; what unbearable boredom! He looked
about him and saw a pipe lying on the window-eill. He took it
into his hands. ‘'All right, then,' thought Ivan, 'l ehall play
a little to while away my sorrow.'

Ae soon as he blew into it, two goblins came jumping
along, a lame one and & crooked one. 'What ie your wieh, Ivan-
tsarevich?' they aeked. 'I am hungry, and want to eat.' In an
inetant, from where I do not know, a table wae lald, and on it
there appeared the moet exquisite wine and food. Ivan~tsarevioh
ate and thought: 'It would not be such a bad idea to have a
reet now.' He blew the pipe and again the lame and crooked gob-
lins appsared and aeked: 'What ie your wieh, Ivan-tearevich?'
'That a bed be made ready.' He had hardly finiehed speaking.
when a bed appeared, and a better one there oould not have been.

He lay down, elept beautifully and then again blew hie
pipre. 'What is your wish?' the lame and crooked gobline aeked
him. 'Can I wieh for anything?' the tsarevich aeked. 'For any-
thing at all, Ivan-tearevich! For him who blowe thie pipe we do
everything. As we served the Whirlwind before, eo now we are
glad to eerve youj you only have to make sure that this pipe 1e
always with you.' ‘'All right,' said Ivan-tearevich, 'I wieh to
be in my own country now!' And as eoon ae he had eaid thie he
found himeelf already there, in the middle of the bazaar.

Ae he walked around, a shoe-maker came towards him, and
what a merry fellow he was! The tearevioh aeked him: 'Where are
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you going, my good fellow?' 'I have come to sell slippers, I em
a shoe-maker, you eee.' ‘'Take me with you as your apprentice,’
the tsarevioh eaid to him. 'Well, do you know how to sew
slippers?' 'Yes, I do, I can make anything you wish me to and
not only slippers, I can also sew dresses.' 'Vell then, let us
go!l'

They went home. There the shoe-maker said to him: 'Very
well then; get down to work; here is some of the best leather.
I would like to see how you work it.' Ivan-tsarevich went to his
room, took out his pipe and blew it, and the lame and crooked
goblins appeared. They asked 'What is your wish, Ivan-tsarevich?'
'*That by tomorrow the slippers are ready.' 'Oh that is nothing!®
'Here is the leather.' 'What leather? Such rubbish, fit to be
thrown out of the window!'

The next morning Ivan-tsarevich woke up, and on the
table there stood a beautiful pair of shoes, they could not have
been better made. Then the master got up. 'Well, young fellow,'
he asked, 'have you sewn the shoes?' 'They are ready.' 'Good,
show them to me.' He looked at the shoes and was speechless.
Then he said: 'Well, I have found a master indeed! And not only
a master but a miracle!' He took the shoes and went along to the
bazaar to sell them.

At this time the tsar was making preparations for three
weddings. Pyotr-tsarevich was to marry Yelena the Beautiful,
Vasiliy-tsarevich was to marry the tearits from the silver tsar-
dom, and the tsaritsa from the copper tsardom was to be given to
a genersal. Now they bought all kinds of finery for three
weddings, but for Yelena the Beautiful they needed slippers.
Those of our shoe-maker tufned out to be the best of all, and
they took him along to the palace. Yelena the Beautiful just
looked at them. 'How can this be?' she said, 'only on the moun-
tains they make such shoes.' She paid the shoemaker well and
then gave him this orders ‘'Make me another pair of slippers,
but without taking my measurements. I want them to de beauti-
fully embroidered and studded with precioue stones and diemonds,
and they must be ready by tomorrow. If they are not, you will
be hanged.'

The shoe-maker took the money and the precious stones.
As he walked home, he said to himself: 'I am in real trouble
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now. What am I to do? How can I make shoee before tomorrow,
and, what l1e more, without knowing the measurements? It ie
clear that tomorrow I shall be hanged! At least I ehall make
merry with my friends for the last time.'

He entered the tavern. He had many friende, and they
all asked him: 'Why are you so gloomy, brother?' 'Well, you
see, dear friends, tomorrow I shall be hanged.' 'Why? What
for?' The shoe-maker poured out hie heart: 'How can one even
think about such work? Let us rather be merry together for the
lagt time!' They drank and made merry until the shoe-maker was
reeling. 'Well, brothers,' he said, 'l ehall take a small
barrel of wine home with me and go to bed. And tomorrow, when
they come to get me, I shall knock back half the barrel, at
least I will not be consoious by the time they hang me.' And he
went home. 'There, curse you, you idiot!' he said to Ivan-
tsarevich, 'that is what your slippers have brought on me.' And
he told him what had happened. 'Tomorrow, when they oome for
me, wake me at once.'

That night Ivan-tsarevich took out hie pipe, blew it, and
the lame and crooked goblins appeared. 'What is your wish, Ivan-
tsarevich?' they asked. 'I want these slippere to be ready by
tomorrow.' ‘'Ve are at your service!' they said, and Ivan-
tsarevich lay down to eleep. In the morning he woke up, and on
ths table there etood a pair of shoes, radiant like fire. He
went to wake the master. 'Master, it ie time to get up!' ‘'What,
have they come already? Quick, where is the barrel of wine?

Here 18 a cup, pour some out. I would rather be drunk and dead.'
'But the shoes are ready!' How do you mean, ready? Where are
they?' The master ran and looked. 'But when did we make them?'
'Last night. Surely maeter, you remember how we cut them out
and sewed them!' 'I stil) do not seem to be quite awake. I only
remember very dimly.'

He took the ehoes, wrapped tbem up and ran to the
palace. When Yelena the Beautiful eaw these shoes, ehe guessed
what had happened. No doubt theee shoes were made by the spirits
of Ivan-tsarevich. 'How did you make them?' she asked the shoe-
maker. 'Well, you see, 1 can make anything.' 'If this is eo,
then make me & wedding dress, embroidered with gold and covered
with diamonds and precioue stones. And mind it is ready by
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tomorrow. If it is not, you will forfeit your head.'

And sgain the shoe-maker returned despondently. His
friends had already been waiting for him a long time. 'Well
then, what can I tell you,' he said, 'there is nothing but
accursed trouble for me! This woman who has come here and is
meant to be a Christian has ordered that I make a dress for her
by tomorrow, all gold with precious stonee. And what kind of
dressmaker am I? Jt is clear that tomorrow they will cut off ny
head.' 'Ah, brother,' said his friends, 'the morrow is wiger
than the even. Come on, let us make merry now!.'

They entered the tavern, drank and made merry. And
again the ehoe-maker drank glass after glass. Finally he dragged
home a whole barrel of wine and said to Ivan-tsarevich:
'Tomorrow, when you wake me, I shall consume the whole barrel.
Let them cut off my head when I am drunk; for as for this
dress, I could not make it for the life of me.' The master lay
down to sleep and soon was snoring. Ivan-tsarevich, however,
blew his pipe and the lame and crooked goblins appeared. 'What
is your wish, Ivan-tearevich?' they asked. 'I want the very
drese which Yelena the Beautiful was wearing when she lived in
the realm of the Whirlwind, to be ready by tomorrow. 'We are
at your service, it shall be ready.' When it was light, Ivan-
tearevich awoke, and on the table lay the dress, radiant like
fire and illuminating the whole room. He woke the master, but
he only kept rubbing his eyes. 'Have they come to chop off my
head? Quick, give me the wine!' 'But the dress is ready!'

'Oh, how is this? When did the two of us make it?' ‘'Last
night, surely you remember? TYou cut it out yourself.' 'Ah yes,
brother, I remember vaguely; it is as though I am seeing
things in my dream.' The shoe-maker took the dress and ran with
it to the palace.

Yelena the Beautiful rewarded him royally, but then she
gave him a new order:t 'See to it that by tomorrow a golden
tsardom is built in the sea seven versts from here, and that a
golden bridge stretches from our palace to it. This bridge
shall be covered with costly velvet, and near the railings on
both eides wanderful trees must grow, and on them birds shall
sing beautiful tunes. But if you do not do this by tomorrow, I

shall have you quartered.' The shoe-maker left Yelena the
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Beautiful, his head hanging sadly. Hie friende met him,

saying: 'What i1e it, brother?' 'Oh, nothing, just now my fate
hae been sealed. Tomorrow I shall be quartered. This time she
has given me a task that not even the devil oould maeter.'
'Never mind,' they said, 'the morrow is wieer than the even, eo
let us go to the tavern.' 'All right, let ue go. On one's last
day at least one ought to make merry.'

And so they drank. The shoe-maker kspt drinking till
he had to be carried home. 'Farewell, lad,' he eaid to Ivan-
tesarevich, 'tomorrow I ehall be punished.' 'So you have been
given a new task?' 'Yee, this ie what I am meant to do,' and he
told him. Then he lay down and began to snore. Ivan-tsarevich
wsnt straight up to hie room, blew his pipe, and the lams and
crooked gobline appeared. 'What ie your wieh, Ivan-tearevich?'
'Can you do thie for me?' and he explained to them, what had to
be done., 'Yes, Ivan-tsarevich,' they said, 'this ie indeed a
real task. We ehall do our beet. By tomorrow all shall be
ready.'

The next day, when it had juet begun to grow light, Ivan-
tearevich woke up, looked out of the window and, well, it wae
unbelievable! All had been done ae it had been ordered: the
golden palace was radiant like fire! The tsarevich woke the mae-
ter, who jumped up saying: 'Oh! Have they come for me? Quick,
give me the wine! Let them execute me when I am drunk.' 'But
the palace is ready!' 'What do you mean?' The shoe-maker
looked ocut of the window and gasped with amagement: 'How could
this have been done?' 'But surely, you remember how we worked
away at it?' 'Ah well, olearly I am still half asleep. I do
geem to remember eomething.'

And they ran to the golden palace, where were riches
untold. Ivan-tearevioh said: ‘Here maeter, take this feather
and duet the railings on the bridge; if eomeone comes and aeks
who lives in thie palace, do not reply, Just give them this
note.' So, the shoe-maker went and began to dust the railings on
the bridge.

In the morning Yelena the Beautiful awoke, saw the
golden palace and ran to the tsar. ‘lLook, your Majeety, what
has happened. In the eea a golden palace has been built, and from
this palace a bridge stretches out over seven verete, and along
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the bridge grow marvellous trees, and on them birds are singiag
beautiful tunes.'

And at once the tsar sent someone to ask what this
meant: perhaps some bogatyr' had come to his country. The
messengers came to the shoe-maker and asked him questions. BHe
replied: 'I do not know, but here is a note for your tsar.'

In this note Ivan-tsarevich told his father all that had hap-
pened; how he had freed his mother, found Yelena the Beautifail,
and how his elder brothers had deceived him. Together with this
note Ivan~tsarevich sent golden carriages and asked that the
tsar and tsaritsa, Yelena the Beautiful and her sisters should
come in them to the palace; his brothers, however, were to come
in a simple peasant cart.

All made ready at once and came. Ivan-tsarevich met
them with great joy. The tsar wanted to punish his elder sore
for their unjust deeds, but Ivan-tsarevich begged him to forgive
them.

And then a most magnificent feast began. Ivan-tsarevich
married Yelena the Beautiful, gave the tsaritsa of the silver
tsardom to Pyotr-tsarevich and the tsaritsa of the copper tserdom
to Vasiliy-tsarevich, and the shoe-maker he had made a generasl.

I too was at this feast and drank mead and wine which flowed down
my beard, missing my mouth.

Maria-Gabriele Wosien - 978-3-95479-358-7
Downloaded from PubFactory at 01/11/2019 09:48:22AM
via free access
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THE FIREBIRD ARD VASILISA-TSAREVNA

(Afanas'yev, vol. I, No. 169, pp.
424-426)

Once upon a time, beyond the thrice-nine land, in the
thrice-tenth tsardom, there lived a strong and mighty tsar.

This tsar had a marksman, a brave young man, who had a valiant
horse.

One day, this marksman rode on his horse to the forest
to bhunt. He was riding along the wide road, when he found a
golden feather of the Firebird, which was shining like a flame!
But his valiant horse said to him: 'Do not take this feather,
for if you do, it will bring you trouble.' The brave young man
thought for a little about whether he should take it or not. He
reasoned like this: if he were to take it to the tsar, he would
surely be rewarded for it - and who does not like to find favour
with the tsar?

Therefore he did not listen to his horse's advice, but
took the feather and brought it to the tsar as a gift. 'Thank
you,' esaid the tsar, 'but now that you have obtained the feather
of the Firebird for me, go and find me the bird itself. If you
do not do as I ask you, I shall cut off your head with this
sword.'

The marksman wept bitter tears and went to his brave
horse. 'W¥hy are you crying, master?' 'The tsar has given orders
that I should find the Firebird.' 'What did I tell you? Not to
pick up the feather, if you did not want to get into trouble!
But never mind, do not be afraid, this is not the worst thing
that could happen, for worse is yet to come. Go to the tsar
and ask him to have a hundredweight of wheat ready by tomorrow,
and ask for it to be scattered over the whole of the wide field.'
And this the tsar ordered to be done.

The next day at dawn, the marksman went out to this
field and allowed his horse towalk freely around it. Then he
hid behind a tree. Suddenly the trees in the forest began to
rustle, the waves in the sea rose up high, and the Firebird came
flying down, alighted on the ground and started to peck at the
wheat. The valiant horse went up to it, and put his hoof firmly
on it and held it down to the ground with great force. The

marksman came running up from behind the tree, tied the Firebird
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with ropes, mounted hie horee and galloped back to the palace.
¥hen the tsar eaw him carrying the Firebird, he rejoicsd. He
thanked the marksman for hie services, and rewarded him with a
high rank, but then gave him another taek. Hs said: 'If you
have been adble to obtain the Firedird, you can also obtain a
bride for me. DBeyond the thrice-nine land, at the very end of
the world where the sun riees, there lives Vagiliea-tearevna,
she it is whom I wish to marry. If you can dbring her to ms, I
ehall reward you with gold and silver, but if you do not, I
shall out off your heuad with my sword.'

When the marksman heard thie, he wept bittsr tears and
woent to the etables to see his valiant horee. 'Why are you cry-
ing, mastsr,' his horee asked him. He replisd: 'The tsar hae
given orders that I should obtain Vasiliea-tsarevna for him.'
'Do not ory, this is not the worst thing that could happen,
worse is Yet to oome. Go to the tsar, aek him for a tent with a
golden top and for food and drink for the journey.' The tsar
gave him all he asked for.

The marksman mounted his valiant horse and rode off to
the thrice-nine kingdom. After a long or a short tims, he cams
to the end of the world, where the sun rises from the blue sea...
He looked and beheld Vasiliea-tsarevna in a silver boat with a
golden oar, floating on the blue sea. The marksman allowed his
horae to walk in the green meadows and sat fresh grass. He put
up his tent with the golden top, laid out varioue kinds of food
and drink, sat down in the tent and served himself, while he
wae waiting for Vasilisa-tsarevna.

When Vaellisa-tsarevna saw the golden top of the tent,
she came to the ehore, climbed out of the boat and etood,
admiring the tent. 'Good day to you, Vasiliea-tearevna. Wel-
oome! Come, be my guest and try eome of the wine from beyond
the esae.' Vasiliea-tsarevna entered the tent, and they ate,
drank and made merry. But when Vaeiliea-tearevna had drained
one glaes of ths wine, she became drunk and fell fast asleep.
The marksman shouted for his horee. It came up quickly, and at
once the marksman dismantled the tent with the golden top,
mounted his valiant horee, taking the sleeping Vasilisa-
tsarevna with him, and off hs rods, back along the way he had

oome, as fast as the arrow flies.
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At last he returned to the tsar, who wae very hapry to
see Vasilisa-tsarevna. He thanked the marksman for his faithful
service, rewarding him with great treasures, and had a high rank
conferred on him. When Vasilisa-tsarevna woke up and found that
she was far away from the blue sea, she grieved and wept so much
that she became gquite changed in looks, and however much the
tsar tried to comfort her, it was all in vain. The tsar wanted
to marry her, but she aaid:t 'Let him who brought me here go to
the blue sea. In the middle of the sea there lies a big stone,
and under this stone my wedding dress is hidden. Without this
dress I shall not get married.' And at once the tear sent for
the marksman and said to him: 'Go to the end of the world where
the bright sun rises. There, in the blue sea, lies a stone, and
under this stone the wedding dress of Vasilisa-tsarevma is
hidden. Obtain this dress and bring it here, for the time of
the wedding has come. If you bring me thie dress you shall be
rewarded with greater riches than ever before, but if you do
not, I shall cut off your head with my sword.'

The marksman wept bitter tears and went off to his
valiant horse. 'This time,' he thought, 'I shall not escape
death.' 'Why are you crying, master?' asked the horse. He
replied: 'The tsar has ordered that I should obtain Vasilisa's
wedding dress from the bottom of the sea.' ‘'Well, what did 1
tell you? Not to take the feather, or else you would be in
trouble. But do not be afraid, thies is not the worst thing that
could hapren, worse is yet to come.'

After a long or a short time the marksman came to the
end of the world and stopped by the sea. Hie valiant horse saw
an enormous crabdb crawling in the sand, and he put his heavy hoof
upon its neck. The crab said to him: 'Do not let me die, let
me live; whatever you need, I shall do for you.' The horse
answered: 'In the middle of the sea, there liee a big etone,
and under this stone there is hidden the wedding dress of
Vasilisa-tsarevna. Go and bring me this drees.'

The crab shouted in a loud voice across the whole of
the blue sea, and at once the sea stirred and from all sides
there cams crawling up the shore big and little crabs; there
were thousands of them! The old crab gave them the order and
they all leapt back into the water, and within the hour they
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had dragged up Vaeiliea-tsarewna's wedding dreee from under the
large stone at the bottom of the sea.

The marksman came to the tsar and brought him the dress
of the tsarewvna. But Vasilisa was still obstinate. 'I sghall
not marry you,' she said, 'until you have asked the marksman to
bathe in boiling hot water.' The tear ordered water to be
poured into an iron cauldron that was as hot as hot could be,
and ordered the marksman to be thrown into it. Everything was
ready, the water was boiling and bubbling over the side, and
they brought the poor marksman up. ‘'Now the woret has clearly
come,' he thought. 'Oh, why did I pick up the feather of the
Firebird? Why did I not listen to my horse?' And when he remem-
bered his valiant horse, he said to the tsar: 'Mighty tsar, allow
me to say good-tye to my horse before I die.' 'Very well, go
and say good-bye to it.'

The marksman came to his valiant horse and wept
bitterly. 'Why are you orying, master?' 'The tsar has ordered
me to bathe in a boiling cauldron.' ‘Do not be afraid, do not
ory, you shall stay alive,' said his horse to him and gquickly
uttered a spell over the marksman, so that the cauldron should
not harm his white bdbody.

The marksman returmed from the stablee and at once he
was peigzed by some servants and thrown straight into the caul-
dron. He dipped under once or twice, and then jumped out of the
cauldront he had become 8o handsome that you could not even
tell of it in a tale or describe it in a dbook!

Vhen the tear saw that he had become eo very handsome,
he too wanted to have a bath, and, like the fool he wae, he
climbed into the water, but the same instant was sescalded to
death. They buried the tsar and in his place chose the marks-
man, He married Vaeilisa-tsarewvna, and for many years they
lived together in love and harmony.



00046986

- 187 -
THE WITCH ARD THE SUKR'S SISTER

(Afanas'yev, vol. I, No. 93, pp.
136-138)

In a certain tsardom, in a far—away country, there onoe
lived a tsar and a tearitsa. They had a eon, Ivan-tsarevioh,
who had been dumd since birth. When he was twelve years old, he
once went into the stables to see his favourite groom. Thie
groon always told him stories, and this time too Ivan came to
hear stories from him, but for once the groom did not tell him
stories. Instead, he said: ‘'Ivan-tsarevich, your mother will
soon give birth to a daughter, who will be your sister. She will
be a terrible witch, and she will eat her own father and mother
and all the subjeots of the land. Therefore, go to your father
and ask for his beet horse as though you wished to go out riding
and, if you want to escape from thie disaster, go away from here
wherever your eyes may lead you.'

Ivan-tsarevich ran to his father, and for the first
time in hie life he spoke to him., The tsar was so overjoyed
that he did not ask him why he needed a good horse. At once ha
had his very best horse brought and saddled for the tearevich,
who mounted it and rode off where hie eyes led him.

He rode for a long, long time, until he came to two o0ld
seamstressss. He asked them whether he could stay with then.
But the o0ld women eaid: 'Ve are breaking up this trunk with
this Imife, and we shall sew it up with a thread, and very soon
we shall be desd.' Ivan-tearevich wept and then rode on.

He rode for a long, long time till he came to the giant
named Turn-tree and aeked: 'Take me in!' The giant saids 'I
would gladly have you stay with me, Ivan-tsarevich, but I have
not much longer to live. For when I have pulled up all these
oak-treee by their roote, death will come to me.' The tsarevich
wept more than before, and then rode on and on, till he came to
the giant Turn-mountain. He made the same request, but the ans-
wer again was:t 'I would gladly have you stay, Ivan-tsarevioh,
but I have not much longer to live myself. TYou see, I have been
appointed to overturn these mountaines, and when I have finished
with these last ones, death will come!' Ivan-tsarevich wept
bitterly and rode on.

He rode for a long, long time till, eventually, he came
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to the Sun's sister, She took him in, gave him something to eat
and drink and looked after him like a son. He had a good life,
yet he was sad all the same, for he wanted to know what was hap-
pening at home. He would go up a high mountain, and, looking
afar, he would see that everything had been devoured by his sis-
ter, and that only the walle of the palace were left standing.
Then he would sigh and weep.

Once he had been standing like this and weeping, and
when he returned the Sun's sister asked him: 'Why is your face
so stained with tears lately, Ivan-tsarevich?' He said: 'The
wind blew into my eyee.' And the next time it was the same, so
the Sun's sister forbade the wind to blow. But Ivan-tsarevich
returned in tears a third time. And now he could keep his
secret no longer. He told the Sun's eieter and begged her to
let him, & brave young man, return home. At first she would not
let him, but he entreated her so long, that, finally, she let him
go. For his journey she gave him a brush, a comb and two apples
of youth: however old a person might be, when he ate such an
apple he would grow young again instantly.

When Ivan-tsarevich came to the giant Turn-mountain,
there was only one mountain left for him to turn over. So he
took his brush and threw it into the open field, and suddenly
from out of the earth, as if from nowhere, appeared very high
mountains, their tops reaching up to the eky. There were mo
many that one could not see the end of them! Giant Turn-
mountain was overjoyed and set to work happily.

After & long or a short time Ivan-tsarevich came to the
giant Turn-tree, who had only three oak-trees left to pull up.
He took hie comb and threw it into the open field, and suddenly
from out of the earth appeared rustling, dense oak-woods, each
tree bigger than the next. Giant Turn-tree was overjoyed,
thanked the tearevich and began to pull up the century-old oak~-
trees.

After a long or a short time Ivan-tsarevich came to the
0ld women and gave them each an apple. They ate them, and that
very instant became young again. As a present they gave him a
scarf, which one had only to wave for a whole lake to appear.

Then Ivan-tsarevich came home. His sister ran out to

meet him, saying coaxinglys 'Sit down, dear brother, and play
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the gusli while I go and prepare a meal.' The tsarevich sat
down and was strumming the gusli, when a little mouse came out
of a hole and said to him in a human voice: 'Run away quickly
and save your life! Ycur sister has gone to sharpen her teeth.'
Ivan-tearevich left the room, mounted his horse and galloped
away, while the little mouse kept running across the gusli's
stringse, for as long as the gusli sounded the sister did not
realise that her brother had gone away. After she had finished
sharpening her teeth, she rushed into the room. She took one
look, and saw that there was not a soul, only a little mouse
which was slipping down a hole. She was furious and, gnashing
her teeth, set out in her brother's pursuit.

Then Ivan-tsarevich heard a noise, looked round, and
saw his sister nearly catching up with him! He waved his scarf,
and a deep lake appeared., While the witch was swimming across,
Ivan-tsarevich swiftly galloped on. But she caught up with him
faster than before... and now she was quite close! Giant Turn-
tree guessed that the tsarevich was trying to escape from his
sister and began to pull up oak-trees and throw them onto the
road. Soon he had heaped up a whole mountain of them, and the
witch could go no further. So she began to clear a pathway
through for herself, gnawing and gnashing, and making great
efforts, but Ivan-tsarevich was by now a long way ahead. But
again she rushed on in pursuit of him. She rushed on and on and
now she was quite near and almost upon him... and there was no
escape! DBut Ciant Turn-mountain saw the witch, seized the
highest mountain, and turned it and set it across her path, and
on top of this mountain he put another. While the witch was
clambering over them, Ivan-tsarevich rode on and on and was
already a long way off,

Now the witch had climbed over the mountains and was
again chesing after her brother ... Soan she caught sight of him
again and cried: 'Now you will not escape from me!' And this
time she was quite near and had almost caught him! But at this
moment Ivan-tsarevich gallored up to the house of the Sun's
sister and called outs 'Sun, Sun! Open your window,' and the
Sun's sister opened her window and the tsarevich jumped through
it on his horse. The witch begged to be given her brother's
head, but the Sun's sister paid no attention to her and refused
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her. Then the witch said: 'Let Ivan-tearevich and me sit on
scales to see who weighs the heavier. If I weigh more, thenlI
shall eat him, but if he outweighs me he may kill me.' And
this they did. Ivan-tsarevich was the first to sit on the
scales, and then the witch climbed on; but no sooner had she
stepped onto them than Ivan-tsarevich was thrown up with suca
force, that he soared straight up to heaven, to the house of
the Sun's sister; but the witch, the snake, remained behind

on earth.
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THE FROG~-TSAREVHA

(Afanas'yev, vol. II, No. 267, pp.
329-331)

In the old days, a long time ago, there once lived a
tsar who had three sons, all of them young men. One day the
tesar said to them: ‘'Children, make yourselves each an arrow and
shoot it off. The woman who brings back your arrow shall be your
wife.' The eldest son shot his off, and a prince's daughter
brought back the arrow; the middle one shot his off, and a
genereal's daughter brought it bdack, but the arrow of Ivan-
tearevich, the youngest son, was brought back by a frog from the
swamp, who carried it in her teeth. The two elder brothers were
harpy and rejoiced, but Ivan-tsarevich became thoughtful and
woept. 'How can I live with a frog?' he asked. 'To live one's
life is not so0 easy as to cross a river or to walk through a
field!' He wept and wept, but as there was nothing to be done,
he took the frog for his wife. They were all married according
to the custom of the land: the frog they bore on a dish. And
80 they lived together.

Once the tsar wanted to see which of his sons' wives
was the most skilful, and he ordered that they should each bring
gifts to show him. Ivan-tsarevich again became thoughtful and
wept. ‘'What can my frog do?' he said. 'They will all laugh at
me.' And when he looked at her, all the frog did was crawl on
the floor and croak.

Now, when Ivan-tsarevich had fallen asleep, the frog.
went out into the road, shed her skin, and changed into a beauti-
ful girl, who cried out: ‘'Servants and attendants, make this
for mel' and she told them what she wanted. Her servants and
attendants immediately brought her a most beautiful shirt. She
took it, folded it up and placed it by Ivan-tsarevich. Then she
changed back into a frog, as though nothing had happened.

When Ivan-tsarevich woke up, he was overjoyed. He took
the shirt and went to the tsar. The tsar took it, gazed at it
and said: 'This is a shirt that one would only wear on a feast
day.' Hie middle son brought a shirt, and the tsar said: 'In
this shirt one can only go to the bath-house,' and when he saw
the shirt of his eldest son he said: 'This shirt you could wear
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only in a dark hut.' As the tear's sone went away, the two
eldest eons said to each othert 'Well, it seems that we were
wrong to have laughed at the wife of Ivan-tearevich; she is
certainly no frog, but ehe must be some sorceress.’'

And again the tsar gave orders that hie daughters—-in-
law should show him their skill, and he bade them each bake a
loaf of bread and bring it to him to be judged that he might
see whose bread wae the best. At first the wives of the elder
brothers had laughed at the frog, but now they sent a maid-
servant to her room to see how ehe would bake her bread. The
frog, rerceiving that she was being watched, took the dough,
kneaded it and rolled it, took off the top of the stove, and
threw the dough etraight inside.

When the maid-servant saw this, she ran back to her
mistresses and told them what she had seen; and the elder
brothers' wives then did likewise. But the cunning frog had
only tricked them. She removed the dough at once, cleaned it,
put oil on it ae though nothing had haprened, and then went out
onto the porch, and shedding her skin cried out: 'Servants and
attendants, bake this dough for me, and from it make such bread
as my father used to eat only on feast days.' And at once the
servants and attendants brought her the bread. She took it, put
it down by Ivan-tsarevich and then changed back into a frog.
When Ivan-tsarevich woke up, he at once took the bread to his
father, who was just receiving the bread of his elder sons.
Their wives had both thrown their loaves into the stove, as the
frog had been seen to do and they had come out pitch-black. The
tear first took the bread of the eldest son, looked at it and
had it sent back to the kitohen. RKext he took the bread of the
second eon and also sent it back to the kitchen. Then it was
the turn of Ivan-tsarevich's bread. Hie father took it, gaged
at 1t and said: 'This is bread which one would only eat on a
feast day, quite unlike the bread of my other daughters-in-law,
which is so hard!'

After this the tear thought that he would give a ball
in hie palace and see which of hie daughtere-in-law could dance
beet. All the gueets made ready, and eo did the eons' wives, bdut
not that of Ivan-tsarevich. He thought to himself: ‘How can I
go to the ball with my frog?' And our tsarevich wept bitterly.
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But the frog said to him: 'Do not cry, Ivan-tsarevich, go to

the ball, and I ehall be there in an hour.' Ivan-tsarevich was
very pleased when he heard the frog could epeak, and he went to
the ball. Meanwhile the frog shed her skin and changed into
such a lovely girl, that it wae simply a miracle! Then ehe too
went to the ball. Ivan-tsarevich was overjoyed when he saw her,
and everybody clapped their hands in amazement at such beauty.

And then the guests sat down to eat. Now, whenever the
tsarevna had finished with a bone, she would put it away in one
sleeve, and whenever she had drunk a glass of wine, she would
pour the dregs into her other sleeve. Her sistere-in-law, who
saw thie, did the same: they took the bones and put them into
one of their sleeves and poured the rest of their drink9 into
their other sleeves. Now, when it was time to dance, the tsar
sent for his two elder daughters-in-law, but they, in their
turn, sent for the frog, who at once took hold of Ivan-tsarevich
and went onto the dance floor with him. And there she was
dancing and spinning like a wheel, and everybody simply mar-
velled at what they saw! YVhen she waved her right arm, forests
and lakes would appear, and when she waved her left arm, various
little birds would fly up. Everybody was quite amazed! And
when she had finished dancing, everything disappeared again.

Then the other daughters-in-law went onto the danoce
floor. They wanted to do the same, but when they waved their
right arms the bones came flying out in all directions and flew
at the guests, and when they waved their left arms, the liquid
came splashing out also over the pecple. The tsar was die- -
pleaged at what he saw and shouteds ‘'Enough, enough!' And his
elder daughters-in-law stopped.

When the ball was nearly over, the tearevich went home
alone, and somewhere he found his wife's skin, and he took it
and burnt it. And so, when the tsarevna came home and wished to
put on her skin again, it was no longer there, for it had been
burnt. Then the tsarevna lay down beside Ivan-tsarevich and
before dawn ehe said to hims 'Ivan-tsarevich, had you been
patient juet a little longer, I would have been yours, but now,
God only knows! Search for me beyond the thrice-nine lands in
the thrice~tenth tsardom.' And when the tsarevna had said this,

she disappeared.
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A year passed, and Ivan-tsarevich longed to see hie
wife; and so, at the beginning of the second year, he asked for
his father's and mother's blessing, and then went off to search
for his wife. He had been walking for a long time, when suddenly
he saw a8 hut which stood with ite front to the forest and wita
its back towards him. He said to it: ‘'lLittle hut, little hut,
stand as you did before, as mother placed you, with your baock
to the forest and with your front to me.' And the hut turned
round, and he went inside. In it an old woman was sitting. She
sald:r 'Fi, fi! I ueed not either to see or hear a Russian, but
now one has come in person into my yard. Where are you going,
Ivan-tsarevich?' ‘*Well, old woman, you had better first give me
something to eat and drink; <then you may ask me questions.’

The o0ld woman gave him something to eat and drink and put him to
bed. Then Ivan-tsarevich said to her: ‘'Grandmother, I am trav-
elling in searoh of Yelena the Beautiful.' 'Oh, my child,' she
answered, ‘'why have you come so late? At first she remembered
you often, but now she has already forgotten about you. OShe has
not been to visit me for a long time. But go on to my elder
sister: she knows more than I do, and perhaps she can tell you.'

The next morning Ivan-tsarevich went furthgr, until he
cameoto another hut. 'Little hut, 1little hut,' he said, 'stand
as you did before, as mother had placed you, with your back to
the forest and with your front to me.' The hut turned round,
and he went inside and saw an old woman. She said: 'Fi, fi! 1
used not either to see or hear a Russian, but now one has come
in person into my yard. Where are you going, Ivan-tsarevich?'

'I am travelling in search of Yelena the Beautiful, grandmother.'
‘Oh, Ivan-tearevich, you are late, she has already forgotten
you, and soon she will marry another. Now she lives with my
elder sister. Go to her. But mind: when you draw near, Yelena,
whose dress will be golden, will notice you and change into a
spinning wheel, and on it my sister will spin a golden thread.
Then she will take the spinning-wheel, put it into a box and
look it. But you must be quick and find the key. Open the box,
take the spinning-wheel and bdreak it. One half throw behind you
and the other in front of you; <then Yelena will appear before
you,'

Ivan-tsarevich thanked the old woman and then went on
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till he came to her elder slster. He went into the hut and saw
how she was spinning a golden thread. Then ehe took the spinning
wheel, put it into a box, locked it and hid the key. Ivan-
tearevich found the key, opened the box, took out the spinning
wheel and broke it as he had been toldt one half he threw
behind him and the other half in front of him and suddenly
Yelena the Beautiful appeared before him saying: 'Oh, how long
you have been, Ivan-tesarevich! I am about to marry another, and
thie bridegroom will come soon.' And Yelena the Beautiful took
the flying carpet from the old woman, and they both sat on it
and flew up and away like birds.

Suddenly her bridegroom arrived, and when he learned
that they had gone, he set out in pureuit. He too knew how to
use magic! And off he chased after them, and he nearly caught up
with them, but when he wae only seventy feet away from them they
flew into the land of Rus', where he could not go, and sc hs had
to return.

They flew home. Everybody was glad to see them! They
lived together happily, increasing their fortunes and bringing
glory to their people.
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NEZNAYKO-I -KNOW-NOT

(Afanas'yev, vol. II, No. 295, pp.
’
406-410)

Now begins the tale about Sivka-Burka, the magic chest-
nut horse. In the sea, in the ocean, on the island of Buyan
there is a roast ox, and in a garden there grows powdered gar-
lic. TYou cut off the meat from one side, dut you eat it from
the other.

There once lived & merchant, who had a son. Vhile he
was growing up and learning how to trade with other shops, the
merchant's first wife died, and eo the merchant married again.
After some months, he made ready to travel to other lands. He
loaded his ships with his goods and told his son to look after
the house and the business. The son said to him: 'Father,
before you go away, do me this favour: search for my happiness.'
'My dear son,' answered the old man, 'where am I to find it?'
'Ch, you will not have to look far for it. When you rise early
tomorrow, go out beyond the town-gates, and whatever you meet
with first, buy it and give it to me.' 'Very well, my son,'
said the old man,

The next day the father rose early, went out of the
town-gates and the first thing he met with was a peagant
dragging along a mangy foal as fodder for the dogs. The mer-
chant bargained for it with him and bought it for a silver rou-
ble. He took the foal along to his yard and put it into the
stable. His son asked him: 'Well father, did you find my
happiness?' 'I did find something, but it does not look too
good to me.' 'Never mind, it seems that this is how it should
be, whatever happiness the lord wills for me, I shall be content
to accept.' The father set out to do trade in foreign lands
while his son remained to work in the shop.

Now the son had made it a habit to go and see the foal
every time he returned home from his work in the shop. His stej-
mother had taken a great dislike to her step-son and sought out
a fortune-teller to get advice on how she could be rid of him.
She found an old woman who gave her a potion and told her to put
it under the threshold at the time when her step-son would retum
home. When he came back from the shop, the merchant's son went

into the stable and saw his foal standing there in tears up to
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his ankles. He patted its flanks and asked: 'What is wrong, my
good horse? Why are you crying and not telling me why?' 'Your
step-mother wants to put you to death. But you have a dog. When
you go up to the house, send it in before you and see what
harpens.' The merchant's son did as he had been told, and as
soon as the dog had crossed the threshold, it was torn into

small pieces.

Ivan, the merchant's son, did not reveal to his step-
mother that he knew about her wickedness. The next day he went
to the shop, while the step-mother went off to the fortune-
teller. The old woman prepared another potion for her and told
her to mix it with a drink. Coming home in the evening, the
merchant's son went to the stable and again his foal was standing
up to his ankles in teers. He patted its flanks and asked:
'Y’hat is wrong, my dear horse? Why are you crying and not
telling me why?' 'How can I not cry? 1 heard of a great mie-
fortune. This time your stepmother really means to kill you.
Watch out when you come into the room and sit down at the table:
your step-mother will bring you a drink in a glass. Do not
touch it, but pour it out of the window and you will see for
yourself what happens.' And this Ivan did; and indeed, as soon
as he had poured the drink out of the window, the earth in front
of it was torn asunder. But this time too he said not a word to
his step-mother.

The third day he again went to the shop, while the step-
mother went off to the fortune-teller. This time the old woman
gave her a magic shirt, Coming from the shop in the evening, he
went straight to his foal, who again was standing up to his
ankles in tears. He patted its flanks and asked: 'Why are you
crying, my dear horse, and why are you not telling me why?'
'Your step-mother means to kill you, this time for certain. So
listen to what 1 have to say to you. As soon as you enter, your
step-mcther will send you to the bath-house, and she will send a
boy to you with a shirt. Do not put it on! Let the boy put it
on, and you will see for yourself what happens.' And so the
merchant's son went into the room. His step-mother came in and
said to him: 'Would you not like to steam in the bath-house?
Everything is ready.' 'Yes, I would,' said Ivan and went to the
bath-house. After a little while a boy brought him a shirt. As
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soon as the merchant's son put it on the boy, the boy closed his
eyes and fell down dead on the floor-boards, but as soon as he
took the shirt off him and threw it in the oven, the boy came to
life again, but the oven burst into tiny fragments.

Now, when the step-mother saw that she had failed, she
again rushed to the old fortune-teller and besought her to do
something so that she would be rid of her step-son. The old
woman answered her: 'Vhile that horse is alive, there is nothing
I can do. But pretend that you are ill, and when your husband
comes back tell him this: "I learned in a dream that we should
kill our foal, take out its gall, and with it rud my body and the
illness will pass."' And when the time came for the merchant to
return, his son went out to meet him. 'Greetings, dear son,' his
father said. 'Is everything well at home?' 'All is well in our
house, except that mother is ill.' The merchant unloaded his
goods, and when he went into the house, he found his wife lying
on her bed and groaning. OShe said to him: 'I shall get better
as soon as you make my dream come true.' The merchant consented
at once and called his son. 'My dear son,' he said, 'I want to
kill your foal, for mother is ill and we must make her well.'
Ivan the merchant's son wept bitterly. 'Oh, father, you want to
take my only happiness away from me,' he said, and went into the
stable.

when the foal saw him, it said: 'Ky dear master, I have
saved you three times from death; now save me, if only once.

Go and ask your father to let you ride in the open field on me
for the last time together with your friends and companions.'
His father consented, and Ivan the merchant's son sat on the
horse, galloped into the open field and amused himself with his
friends and companions. Then he wrote the following note to his
father: 'Cure my step-mother with the twelve-thonged whip, for
that is the only medicine which will cure her.' He sent this
note through one of his good friendes, while he himself rode off
to far-away lands. Vhen the merchant had read the letter, he
took to curing his wife with the twelve-thonged whip, and she
quickly recovered her health.

The merchant's son rode about the open fields and
through wide valleys, and there he saw some cattle. His faith-

ful horse said to him: 'Ivan, the merchant's son, let me free.
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Pull three hairs from my tail, and when you need me, just burn
one hair, and I shall appear before you at once, straight as a
blade of grass. But you, my brave young man, go to those cow-
herds, buy an ox and cut him up. Clothe yourself in his hide
and on your head put his bladder, and wherever you may go, what-
ever people may ask you, to everything give only one answer: "1
know not."'

Ivan the merchant's son let his horse go free, clothed
himself in the ox's hide, put the ox's bladder upon his head and
went to the seashore. On the sea there sailed a ship, and when
the sailors saw this strange thing, which looked like an animal
but was none, and which looked like a human being but was none
either, with a bladder on its head and quite covered in hair,
they came ashore in a little boat and asked him questions to
know his mind. But to everything Ivan would give only this one
answer: ‘I know not.' ‘'%ell, if that is what you say, then be
I-know-not, for this is what we shall call you.'

And the sailors took him aboard with them and sailed
away to their kingdom. And after a long or a short time they
came to their capital city, and went to the king with their
presents and told him about Neznayko, and the king ordered this
strange thing to be brought to the palace and into his royal
presence. So they brought Keznayko, and a huge crowd of people
came and gathered to look at him. The king questioned him:
'*#hat kind of person are you?' ‘I know not.' 'From which
country are you?' 'I know not.' ‘'%ho are your next of kin?' 'I
know not.' And the king spat, and had Neznayko brought to the
garden so that he would frighten the birds away from the apple-
trees in place of the scare-crow. But he ordered him to be fed
from his royal kitchen.

This king had three daughters. The two eldest were
beautiful, but the youngest was more beautiful still. And before
long an Arabian prince asked for the hand of the youngest prin-
cess. He wrote to the king and threatened him: ‘If you do not
give her to me of your own free will, I shall take her by force.'
This displeased the king, and he wrote to the Arabian prince:
'‘If you wish to start a war, we shall see what fate God has in
storn.f:}So the prince collected a gigantic army and with it he
surrounded the whole country. Then Neznayushka threw off his
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hide, removed the bladder, and went into the open field. TLere
he 1it one hair, and shouted in a loud voice, and gave a shrill
whistle, and, as if from nowhere, his miraculous horse came
running up so fast that the earth trembled. 'Ah, my brave young
man, how is it that you need me so soon?' 'The time for war has
come,' said Neznayushka, and mounted his brave horse. It asked
himt 'How high shall I carry you? As high as half-way up the
trees, or as high as the tree-tops in the forest?' 'Carry me so
high that we shall ride above the tree-tops.' And the horse
rose up from the ground and flew towarde the enemy's army.

Neznayko came galloping towards the enemy, seized the
sword of one and pulled off the golden helmet of another and put
it on. He then hid behind a post and from there vanquished the
Arabian army. In whatever direction he turned, heads were fly-
ing as though someone were mowing hay. The king and the prin-
cesses were watching from the city wall and marvelled at the
knight, wondering where he might have come from. FPerhaps it was
Yegoryy the Brave who was helping them? But they did not sue-
pect that it could be the same Neznayko, who used to scare off
the crows in the garden. Neznayushka killed so many soldiers,
that out of the whole army only the Arabian prince himself and
ten men of his suite remained alive; and they returned home.
After this great carnage he rode up to the town wall and said:
'Your Majesty, were you pleased with my service?' And the king
thanked him and asked him to be his guest, but Neznayko did not
listen to him. He galloped away into the open field, let his
horse go free, and returned home. There he put on the bladder
and the hide and went about the garden as before, scaring off
the crows.

After neither a long nor a short time, the Arabian
prinoce wrote againt 'If you are not willing to give me your
youngest daughter, I shall burn down the whole of your country
and shall take her oaptive.' This displeased the king, and he
replied that he was awaiting the arrival of hie army. And the
Arabian prinoe collected an even larger army than before, sur-
rounded the country from all sides and sent three powerful
bogatyrs ahead. When Neznayushka learnt of thise, he threw off
his hide, removed the bladder, called his brave horse and
galloped off into battle. One of the bogatyrs came towards him,
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and they met, bowed to eaoh other and then jousted with their
lances. The bogatyr' hit Neznayko so hard, that he only just
managed to keep hold of one stirrup. Then he righted himself,
and rushed towards him, like a true knight, cut off his head,
took it by the hairs, and threw it up into the air, saying:
'This is how all the heads will fly!' Then the second bogatyr'
rode up and the same happened to him. With the third Neznayushka
battled for a whole hour. The bogatyr' cut his hand so that it
bled, but Neznayko in his turn cut off his head and threw it up
into the air. At this the whole Arabian army trembled and ran
off in all directions. All this time the king and the prin-
cesses had been standing on the city wall. The youngest of them
seeing that blood was #reaming from the hand of the brave knight
took a scarf from her neck and, with her own hands, tied it
round his wound. The king asked him to be his guest. 'I shall
come,' answered Neznayke, 'but not yet.' He galloped into the
open field, let his horse go free, donned the hide, and put the
bladder on his head, and then went round the garden, scaring off
the crows.

After neither a long nor a short time, the king married
his two elder daughters to two splendid tsarevichs, and for this
occasion he arranged a great feast. Vhen the guests were walking
in the garden and saw Neznayko they asked: 'What kind of monster
is this?' The king answered them: 'That is I-know-not, he works
here in place of a scare-crow, scaring the birds away from the
apple-trees.' But the youngest daughter looked at Neznayko's
hand and noticed her scarf. She blushed, but did not say a *
word. From this time on she oftenwnt to the garden to look at
Neznayko; she forgot about feasts, about balls, she even for-
got to think altogether. 'Where are you going to all the time,
my daughter?' asked the king. 'Oh, dear father, so many years
have I lived here, soc many times have I walked in the garden,
but never have I seen such lovely birds there as now!' Then
she asked her father's blessing to marry Neznayko, and however
much her father tried to dissuade her, she still insisted: 'If
you do not let me marry him I shall stay unmarried as long ae I
live, for I want none other.' At last her father consented and
married them.

After this the Arabian prince wrote to the king for the
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third time, demanding that he be given the youngest daughter:
'And if you will not give her to me, I shall burn down the whole
country and take her by force.' The king answered hims ‘'My
daughter is married already, but if you wish, come, and see for
yourself.' The Arabian prince came, and when he saw that such
a beautiful princess had been married to suoh a monster, he
thought he would challenge Neznayko to fight a battle with him
to the death. Then Neznayko threw off his hide, removed the
bladder from his head, called his brave horse and rode up,
looking such a handsome knight that you could not tell of it
in a tale nor describe it in a book. They met together in an
open field in the wide valley. The fight was soon over, and
Ivan the merchant's son killed the Arabian prince. And then
the king saw that Neznayko was not a monster but a most power-
ful and handsome bogatyr', and he made him his heir. And Ivan
the merchant's son lived with his princess in happiness,
inoreasing their fortunes. And he brought his father to the
palace and had his step-wother punished.

Maria-Gabriele Wosien - 978-3-95479-358-7
Downloaded from PubFactory at 01/11/2019 09:48:22AM
via free access



00048986

- 203 -
KOSHCEEY THE IMMORTAL

(Afanas'yev, vol. I, No. 157, pp.
362-369)

In a certain land there onoe lived a tsar and a tsarit-
sa, and a son wae born to them, Ivan-tsarevich. Hie nurses,
when trying to rock him to sleep, had to call his father to do
it. 'Great tsar,' they said, 'you yourself will have to rock
your son to sleep.' And the tsar rocked him, saying: 'Sleep,
my son, sleep, my darling. When you grow ur, 1 shall seek the
maiden Radiant Beauty in marriage for you, the daughter of
three nurses, grandchild of three midwives, and sister of nine
brothers.' And the tsarevich fell asleep and did not wake for
three days and three nights. But when he wcka up again, he
cried more than ever; and the nurses, trying to rock him to
sleep, again had to call his father. 'Great tsar,' they said,
'come, you yourself will have to rock your son to sleep.' And
the tear rocked him, sayings ‘'Sleep, my son, sleep, my dar-
ling, when you grow up I shall seek the maiden Radiant Beauty
in marriage for you, the daughter of three nurses, grandchild
of three midwives, and sister of nine brothers.' And again
the tsarevich fell asleep and did not wake up for three days
and three nights, but when he awoke, he cried more than ever.
And again the nurses tried to rock him to sleep, but could not,
80 they egain agked the tsar: 'Great tsar, come and rock your
son to sleep.' And the tear rocked him to sleep, saying:
'Sleep, my son, sleep, my darling, when you grow up I shall
seek the maiden Radiant Beauty in marriage for you, the
daughter of three nurses, grandchild of three midwives, and
sister of nine brothers.' And again the tsarevich fell asleep,
and agein slept for three days and three nights. But when he
awoke this time he said: ‘'Father, give me your blessing, for

I am going out into the world to get married.' ‘'But, my
child,' said the tsar, 'how can you do thie? You are only nine
days and nine nights old.' ‘I shall go, whether you give me
your blessing or not.' 'Very well, go, and may the Lord be with
youl!'

Ivan-tsarevich dressed and then went to look for a

horgse. He had not gone a long way from the house, when he met
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an old man. ‘Vhere are you going, young man?' he asked. 'Are
you going of your own free will or not?' 'I do not wish to
talk to you,' eaid the tsarevich, and he went on for a space.
But then he thought: 'Why did I not say anything to the old
man? O0l4 people are often wise.' So he turned back and soon
caught up with the o0ld man. 'Stop, grandfather,' he eaid,
'what was it you aeked me?' 'I agked you where you were going
and whether you were going of your own free will or not.'
'Both are truet I am going partly of my own free will, but
twice as much not. You see, when I was little, my father,
while rocking my cradle, promised to seek the maiden Radient
Beauty in marriage for me, the daughter of three nurses, grand-
child of three midwives, and sister of nine brothers.' 'Good,
my young man, well spoken. Only you cannot go there on foot,
for this beauty lives far away.' 'How far?' 'In the golden
tsardom, at the end of the wide world, where the Sun rises.'
'But how can I go there, since I have no valiant horse, nor a
whip with which to beat i1t?' 'How is this? Your father has
thirty horses, and they are all equally good. Go home and
tell your grooms to let them drink in the blue sea, and that
horee shall be yours which goes right in up to his neck and
drinks while the waves rise high, toesing from shore to shore.'
'Thank you for your good advice, grandfather:' And the tsare-
vich did as the old man bad told him. He chose a fine horse,
slept the night, and rose early the next morning, but as he
opened the gates ready to set off, the horse said to him in a
human voice: ‘'Ivan~tsarevich, fall to the ground, and I shall
push you three times.' It pushed him once and again, but not
the third time, for it saids 'If I push you a third time, the
earth will not carry us.' Ivan-tsarevich then took hold of
the horse by the bridle, saddled it and was out of sight of
the tsar in an instant.

He rode fer, fer away, and when the day had turned
into night, he came up to a courtyard that was like a town, and
a hut that was like a fortress. He rode into the courtyard,
went straight up to the porch, and tied his horse to a copper
ring; he then entered the hall, went into the hut, uttered a
prayer, and asked if he could stay the night. 'You may stay,

brave young man,' an old woman said to him. ‘'Where do you
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come from?' 'Oh, you old hag, that is an untimely question.
First give me something to eat and drink and put me %o bed,
then you may ask your questions.' She gave him something to
eat and drink, put him to bed and then questioned him. The
tearevich said:t 'Vhen I was little, my father rocked my
cradle and promised to seek the maiden Radiant Beauty in
marriage for me, the daughter of three murses, grandchild of
three midwives, and sister of nine brothers.' !Well spoken,
young man. But although I have lived now for seventy years,
I have not once heard of this beauty. But further on along
this road, there lives my elder sistery perhaps she knows.
Go to her tomorrow, but now sleep, for the morrow is wiser
than the even,' Ivan-tsarevich spent the night there, rose
early in the morning, washed, took out his horse and as soon
as his foot touched the stirrup, he was out of the old
woman's sight.

He rode on and on, climbing higher and higher, and
when the day had turned into night, he came up to a courtyard
that was like a town and a hut that was like a fortress. He
rode up to the porch, tied his horse to a silver ring,
entered the hall, went into the hut, uttered a prayer and
asked if he could stay the night. An old woman said: 'Fi, fi!
Up till now I could not see or hear of a Russian anywhere, but
now one has come along himself! Where have you come from,
Ivan-tsarevich?' 'What are you doing "Fi-fiing" me and asking
untimely questions? You had better give me something to eat
and drink first and put me to bed, then you may ask me
questions.' ©She sat him down at the table, gave him something
to eat and drink, and sitting by bhis head asked: 'Vhere are
you going?' And Ivan-tsarevich said: ‘When 1 was little, my
father rocked my cradle and promised to seek the maiden
Radiant Beauty in marriage for me, the daughter of three
nurses, grandchild of three midwivee, and sister of nine
brotheras.' 'Vell spoken, young man. But although I have
lived for eighty years, never once have I heard of this beauty.
Further on along this road lives my sister, perhaps she knows.
She also has faithful servants who might help you. They are
the animals of the forest, the birds of the air and the fish
and reptiles of the sea; all that lives in this world serves
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her. Go to her tomorrow, but now sleep, for the morrow is
wiser than the even.' Ivan-tsarevich spent the night there,
rose early, washed, mounted his horse, and off he rode.

He rode on and on, climbing higher and higher, and
when the day had turned into night, he came to a courtyard
that was like a town, and a hut that was like a fortress. He
rode up to the porch and tied his horse to a golden ring, went
through the hall into the hut, uttered a prayer and asked
whether he could stay the night. But the 0ld woman shouted at
him: 'O you So-and-So! So the iron ring is not good enough
for you, you had to tie your horse to the golden one.' 'All
right, old woman, do not shout. I can untie my horse and tie
it to another ring.' 'So I frightened you, my brave young
man? But be not afraid, sit down on the bench, and I shall
ask you whose son you are and from which town you come.' 'Ah,
grandmother, but first give me something to eat and drink, and
then you can ask me questions. You see, I am one who has been
on the road and has not eaten all day.' And at once the old
woman laid the table, brought bread and sslt, poured out vodka
and offered it to Ivan-tsarevich. He ate and drank and went
to bed. The old woman did not have to ask him anything, for
he told her everything himself: ‘When I was little, my father
rocked my cradle and promised to seek the maiden Radiant
Beauty in marriage for me, the daughter of three nurses,
grandchild of three midwives, and sister of nine brothers.
Grandmother, be g0 kind as to tell me where the beauty lives
and how to get to her.' 'l myself do not know, tsarevich.
Although I have lived for ninety years, I have not yet once
heard of this beauty. But sleep now, and may the Lord protect
you. Tomorrow morning I shall summon my advisors; perhaps
one of them knows.'

The next day the old woman rose early, washed, went
out into the porch with Ivan-tsarevich and shouted in a thun-
derous voice and whistled a shrill cry. She called across the
seat 'You fish and reptiles of the sea, come here!' And at
once the blue sea began to toss, and all the fish came
swimming, big and small, and all manner of reptiles came and
gathered by the shore, so that they covered the water as far

as the eye could see. And the old woman asked them: 'Where
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does the maiden Radiant Beauty live, the daughter of three
nurses, grandchild of three midwivee, and sister of nine
brothers?' And all the fish and reptiles answered with one
voice: 'Not once have we heard of her or seen her.' Then the
old woman shouted across the earth: 'Come here, you animals
of the forest!' In an instant the animals appeared, covering
all the ground near her, and to her question they answered
with one voice: 'Not once have we heard of her or seen her!'
Then the o0ld woman shouted up into the sky: 'Come and assem-
ble, you birds of the air!' And the birds came flying, and
the light of the day was dimmed by their numbers. To her
question they answered with one voice: 'Not once have we
heard of her or seen her!'

'There is no one else to ask,' said the old woman, and
she took Ivan by the hand and led him back into the hut; but
as soon as they had entered, the Mogol-ptitsa came flying and
landed on the ground. It became dark in the rocom. 'Ah, it is
you, ptitsa Mogol, where have you been, where have you flown
to, why are you late?' 'I have been helping to dress the maiden
Radiant Beauty for mass.!' 'She is the one we wish to find!

Do me this service, and do it as best as you cans take Ivan-
tsarevich to her.' 'I shall gladly do you this service, but I
shall need much food on the way.' 'How much?' 'Three times
forty barrels of beef and = tub of water.'

Ivan-tsarevich filled a tub with water, bought oxen,
killed them and packed them into three times forty barrels. He
loaded them all on the bird and then ran to a smith, who -
forged a long, iron lance. When he returned, he bade farewell
to the old womant 'Good-bye, grandmother, look after my horse
and feed it well. I ehall pay you for it, when I return.'
Then he sat on the Mogol-ptitsa, and the same instant it rose
up and flew off.

Now while the bird flew, it kept looking round, and
when it did, Ivan-tsarevich at once gave it a piece of beef on
his lance., After they had flown a little space, the tsarevioh
found that he had fed the bird half the meat, and so he said:
'Hey, ptitea Mogol, come down to earth. Only a little of the
food is left!' 'What are you saying, Ivan-tearevich? Here

are slumbering forests and deep swampe; we shall not get out
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t111 the end of time, if we land here.'

S0 Ivan—tsarevich fed it all the beef and jettisoned
the empty barrels, but the Kogol-ptitsa went flying on. 'Vhat
am I to do?' thought Ivan-tsarevich. And he cut the calves of
his legs and fed them to the bird. It ewallowed them and then
flew down towards a green meadow with silken grass and sky-
blue flowers and landed on the ground. Ivan-tsarevich stood
up, and walked about the meadow, limping on both legs. 'What
is the matter, Ivan-tsarevich, why are you limping like this?’
'] am limping, Mogol-ptitsa, because I cut the calves off my
legs and fed them to you.' When the Mogol-ptitea heard this,
it spat out the calves and replaced them on Ivan-tsarevioh's
legs, It then blew and spat on them, and the calves joined
onto the legs again, so that Ivan-tsarevich could walk as
firmly and boldly as before.

He walked on and came to a big town, where he went to
have a rest at the Babushka-Zadvorenka's house. She said to
hims ‘'Sleep, Ivan-tsarevich. Tomorrow, when they ring the
bell for matins, I shall wake you.' The tsarevich lay down
and at once he was fast asleep. He slept through the day and
the night, and when they rang the bell for matins, the babushlu
came quickly to wake him. Yet however hard she tried, however
much she shook him, she could not wake him.

The matins were over, and they rang for vespers and
the maiden Radiant Beauty went to church. And again the
babushka came quickly and tried to wake the tsarevich. She
shook and hit him as hard as she could, and eventually she
just managed to wake him. The tsarevich jumped up, quickly
washed and dressed for vespers. He went to church, prayed
before the icons, bowed to all four sides and to the maiden
Radiant Beauty in particular. They stood praying together,
and at the end of vespers she went first to kiss the cross,
and he followed her.

Then he went off to the landing-stage and gazed acrosas
the sea: ships were approaching, and on them came six bogatyrs
to seek the maiden Radiant Beauty in marriage. When they saw
Ivan-tsarevioh, they started laughing. 'Oh, you village
idiot,' they said, 'do you really think that you are good
enough for such a beauty? TYou are not worth her little finger.'
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They said it once and they said it again, but when they said it
for the third time, he became angry. He swung out his arm,

and a path was cleared before him, and when he swung out the
other, he swept them away completely. Then he went to the
babushka. 'Well, Ivan-tsarevich,' she asked, 'did you see

the maiden Radiant Beauty?' ‘I did, and I shall not forget

her as long as I live.' 'Vell, go to sleep now, tomorrow she
will again go to vespers, and when they ring the bell, I shall
come to wake you.,'

Ivan-tsarevich lay down to sleep. He again slept
through the day and the nigcht. '‘hen they rang the bell for
matins, the Babushka came quickly to wake the tsarevich, but
however hard she tried, however muchk she shook him, she could
not wake him. ‘/hen they rang for vespers, she tried again.
Finally Ivan-tsarevioh jumped up, washed and dressed for church.
He came and prayed before the icons and bowed to all four sides
and the maiden Radiant Beauty in particular. She looked at him
and blushed. They stood next to each other praying, and at
the end of vespers she went up first to kies the cross, and
the tsarevich followed her.

Then Ivan-tsarevich went off to the landing-stage and
gazed across the blue sea. There came ships towards him, and
in them were twenty-four bogatyre, who sought the maiden
Radiant Beauty in marriage. Vhen these bogatyrs saw Ivan-
tsarevich, they began to laugh at him, saying:t 'Oh, you vil-
lage idiot, do you think you are a matoh for such a beauty?

You are not worth her little finger.' And they came towards’
him from all sides, trying to part his bride from him. But
now Ivan-tsarevich could bear it no longer: he swung out one
arm, and a path was clezred before him, and when he swung out
the other, he swept them away completely, and not a single one
of them was left.

Then the maiden Radiant Beauty took him by the hand
and went to her house with him. She sat down by the oak table,
which was covered with choice food, and entertained him
regally, calling him her bridegroom. Soon they made ready to
go back to the country of Ivan-tsarevich.

They travelled on and on, and one day they came to
rest in an open field. The maiden Radiant Beauty ley dowvm,
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while Ivan-tearevioh guarded her sleep. When she awoke, Ivan-
tsarevich said to hert 'Radiant Beauty, watch over my white
body, for now I ehall lie down to eleep.' 'How long will you
eleep?' 'I shall sleep without etirring once for nine days
and nine nights; and even if you try to wake me, you will not
be able to. I shall wake up by myself when the time comes.'
'It is a long time, Ivan-tsarevich, and I shall grow weary.'
‘Whether you become weary or not, this is how it must be.' And
he lay down and slept for nine days and nine nights. Now,
during this time, Koshchey the Immortal came and took the
maiden Radiant Beauty with him to hie realm.

When Ivan-tsarevich woke from his sleep, he looked
about him but the maiden Radiant Beauty was no longer there.
He wept and wandered about sadly, taking neither a road nor a
pathway. After a long or a short time he came to the realm of
Koshchey the Immortal and asked to say at the house of an old
woman. ‘'Why ie it that you go about so sadly, Ivan-tearevich?'
It i8 like this, grandmother,' and he told her the whole story.
'T had gained all, but now I am left with nothing.' 'Yours is
a sad story, Ivan-tsarevich, for the Koshchey will not spare
you.' 'I want to have at leaet a glance at my bride.' 'Well,
lie down and sleep until morning; tomorrow the Koshchey is
going to do battle.' Ivan-tsarevich lay down to sleep, but
thie time sleep had no power over him.

In the morning, as soon as the Koshchey had left his
house, Ivan-tsarevich went up to it and knocked at the gate.
The maiden Radiant Beauty opened it, looked at him and wept.
They went into her chamber, sat down at the table and began to
talk. Ivan-tearevich eaid to the maiden Radiant Beauty: 'Ask
Koshchey the Immortal where is his 'death', hie mortal essence.'
'Yery well, I shall ask him,' she replied. As soon as he had
left the house, the Koehchey returned. 'Ah,' he eaid, ‘'there
ie a Rugsian smell about. I can sense that Ivan-tgarevich has
been with you.' ‘'How could this be, Immortal Koshchey, how
could I have seen Ivan=tsarevich? He has remained in the elum-
bering forests, where the deep swamps are, and surely by now
wild animale have eaten him.' Then they had supper together,
and afterwards the maiden Radiant Beauty asked him: 'Tell me,
Immortal Koshchey, where ie your 'death'?' ''hy do you want
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to know that, stupid woman? My ‘'death' is tied up in the
broom,’

Early in the morning the Koshchey went to do battle
again. Ivan-tsarevich came to the maiden Radiant Beauty, took
the broom and gilded it with bright, pure gold. As soon as he
had left, the Koshchey returned and entered the house. 'Ah,'
he said, 'there is a Russian smell about. I can sense that
Ivan~-tserevich has been with you.' 'How can this be, Immortal
Koshchey? It is you who have flown over the land of Rus', so
that now you sense a Russian smell everywhere; it is you who
has a Russian smell about you. How could I have seen Ivan-
tsarevich? He has remained in the slumbering forests, where
the deep swamps are and surely by now wild animals have eaten
him.' And when the time came to have supper, the maiden
Radiant Beauty sat on a chair, but the Koshchey she asked to
eit on a bench. He looked towards the threshold, where lay the
broom - gilded. 'What is this?' he asked. 'Well, you can see
for yourself, Immortal Koshchey, how dear you are to me, how I
guard your ‘'death' like a treasure.' 'You stupid woman! I
was joking. My 'death' is over there, inside the oak fence.'

The next day, when the Koshchey had gone, Ivan-
tsarevich came and gilded the whole fence. When towards even—
ing the Immortal Koshchey returned home, he said: 'Aha, there
is a Russian smell about. I can sense that Ivan-tsarevich has
been with you.' 'How could this be, Immortal Koshchey? I
have told you more than once: how could I have seen Ivan-
tsarevich? He has remained in the slumbering forests, where
the deep swamps are, and surely by now wild animals have torn
him to pieces.' When the time came for supper the maiden
Radiant Beauty herself sat on the bench, but the Koshchey she
asked to sit on the chair. The Koshchey looked out of the
window and saw that the whole fence had been gilded and was
gleaming like fire. 'What is this?' he asked. 'Do you see
now how I respect you, how dear you are to me, and how dear is
your 'death' to me?' Koshchey the Immortal liked to hear these
words and said to the maiden Radiant Beauty: 'Oh! You stupid
woman, I was joking! My 'death' is in an egg, this egg is in
a duck, this duck is in a tree-etump, and this tree-stump is
floating in the sea.' As soon as the Koshchey had gone to do
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battle, the maiden Radiant Beauty baked some pirozhki for
Ivan-tsarevich as food on the way, and told him where to find
the ‘'death' of the Koshchey.

Ivan-tsarevich went by neither road nor a path until
finally he came to the wide sea. But he did not know where to
go from there. He had already finished the pirozhki long ago
and had nothing left to eat. Suddenly a hawk came flying
past. Ivan-tsarevich aimed at it with his rifle. ‘'Well,
hawk, I shall shoot you and eat you raw.' 'Do not eat me,
Ivan-tsarevich. There will come a time when I can be of ser-
vice to you.' Then a bear came running along. 'Ah, MNishka of
the crooked leg, I shall kill you and eat you raw.' 'Do not
eat me, Ivan-tsarevich. There will come a time when I can be
of service to you.' Then he looked round and saw a pike
wriggling on the shore. 'Ah, large-toothed pike, I have found
you in good time. I shall eat you raw.' 'Do not eat me, Ivan-
tsarevich. You had better throw me back into the sea, for
there will come a time when I can be of service to you.' So
Ivan-tsarevich stood still and thought: 'Perhaps I may need
their help at some time in the future, but now I am hungry.’

Suddenly the blue sea began to toss and splash, and
surged up the shore. Ivan-tsarevich rushed towards a mountain,
running as fast as he could, while the water behind him nearly
caught up with his heels. He ran to the highest place and
there climbed up a tree. Soon after the water began to ebbdb,
and the sea calmed down and all was quiet again. But there on
the shore lay a big tree-stump. Suddenly the bear came running
along, lifted up the stump and threw it on the ground with
such force, that it split open. From it flew out a duck. It
flew up higher and higher, until suddenly, as if from nowhere,
the hawk appeared in the sky, caught the duck and in an
instant tore her apart. From the duck fell an egg, and this
egg fell down straight into the sea. At this very moment the
pike caught it and swam to the shore and gave it to Ivan-
tsarevich.

Ivan-tsarevich hid the egg in his breast and went to
Koshchey the Immortal. As he approached the house, the maiden
Radiant Beauty came out to meet him, kissed him on the lips
and rested her head on his shoulder. Koshchey the Immortal
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sat by the window, cursing. 'Ha, Ivan-tsarevich! So you

want to take the maiden Radiant Beauty away from me? Well!
You shall not escape alive.' 'It was you who took her away
from me,' answered Ivan-tsarevich, and he took the egg from
his breast and showed it to the Koshchey. 'Now, what have I
here?' he asked. The Koshchey felt the light grow dark before
his eyes, and he fell silent, and became submissive and
humble. The tsarevich rolled the egg from one hand to the
other, whereupon the Koshchey was thrown from one corner of
the room to the other. The tsarevich was pleased by this spec-
tacle and kept throwing the egg about in his hands and then he
squashed it completely. Thereupon the Koshchey fell down and
died. Ivan-tsarevich harnessed the horses to a golden
carriage, took whole bags full of eilver and gold and with
his bride returned to his father.

After a long or a short time he came to the old woman
who had sought advice for him from all the animals, the fish,
the birds, and the beasts, and there he saw his horse again.
'Thank God, Voronko, my raven=black horse, is still alive,’
he said, and rewarded the o0ld woman generously for having fed
him, wishing her at least another ninety years of life.

And straightaway he sent a messenger to the tsar with
a letter. In it he wrote: 'Dear father, come to meet your
son. 1 am returning with my bride, the maiden Radiant Beauty.'
When his father received the letter and read it, he could not
believe his eyes! How could this be? Ivan-tsarevich had left
home when he was only nine days and nine nights old! But
after the messenger Ivan-tsarevioh came himeelf and when the
tsar saw that it was indeed his son and realised that he had
told the truth, he ran ocut ontc the porch to meet him.

Then he ordered the drums to be beaten and music to
be played. 'Dear father, give us your blessing for the wed-
ding,' asked Ivan-tsarevich. There was no need to brew beer
or prepare the wine for there was already plenty of everything.
On that same day they had a gay wedding feast, and the maiden
Radiant Beauty was married to Ivan-tsarevich. And large
barrels of every kind of drink were put ocut in the streets,
so that all you had to do was drink as much as you wanted., I
too was there, and drank mead and wine, which flowed along my
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THE FEATHER OF FINIST THE BRIGHT FALCON

(Afanas'yev, vol. II, No. 234, pp.
236-240)

There once lived an old man who had three daughters.
The eldest and the middle one were vain, but the youngest
looked after the household with great care.

One day the father made ready to go to town and asked
his daughters what he should buy them. The eldest said: 'Buy
me some cloth for a dress.' And the middle one asked for the
same. 'And what shall I buy for you, my dearest daughter?' he
asked the youngest. 'Dear father, buy me the feather of Finist
the bright falcon.'

Their father said good-bye and went to town. He
bought some cloth for a dress for each of the eldest daughters,
but the feather of Finist the bright falcon he could not tind
anywhere. He returned home and made his eldest and middle
daughters happy with the new cloth. 'But for you,' he said to
the youngest, 'I could not find the feather of Finist the
bright falcon anywhere.' 'So be it,' she said, 'perhaps ano-
ther time you will be fortunate and find it.' The elder sis-
ters cut out the cloth and made themmelves new dresses, laugh-
ing at their younger sister. But she took it all silently.

And once again the father made ready to go to town.
'Yoll, my daughters, what would you like me to buy for you?!
The eldest and the middle one each asked for a kerchief, but
the youngest eaid again: 'Dear father, buy me the feather of
Finist the bright falcon.' The father went to town, bought two
kerchiefs, but nowhere did he see the feather. ‘‘hen he came
home he said: 'Well my daughter, again I could not find the
feather of Finist the bright falcon.' 'It does not matter,
dear father, perhaps another time you will be fortunate and
find it.'

And for a third time the father made ready to go to
town and asked: 'Tell me, my daughters, what would you like
me to bdbring for you?' The elder ones said: 'Buy us ear-
rings,' but the youngest still asked: 'Buy me the feather of
Finist the bright falcon.' The father bought golden ear-
rings, and then again sought for the feather, but no one knew
anything about it. And so, sadly, he left the town. Yet,
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hardly had he left the gates behind him, when an old man came
towards him, who was carrying a little box. ‘'What is it you

.are carrying, old fellow?' 'The feather of Finist the bright

falcon.' ‘'How much are you asking for it?' 'Give me a thou-
sand roubles.' The father paid the money and galloped home
with the little box. His daughters came ocut to meet him,
'Woell, my dearest daughter,' he said to the youngest, 'at last
I have bought you your present, here it is.' The youngest
daughter almost jumped with joy. She took the little box,
kissed it, caressed it, and pressed it tightly to her heart.

After supper they all went to their bedrooms to sleep;
the youngest too went to her room and opened the little box.
And straightaway the feather of Finist the bright falcon flew
out, fell to the ground, and before the girl there appeared a
handsome tsarevich. And they told each other sweet and lovely
things.

Now, the sisters heard them talking and asked: 'Sis-
ter, with whom are you talking?' 'I am talking to myself,' the
beautiful girl answered. ‘'Well then, open the door.' The
tsarevich threw himself to the ground and changed back into
the feather; she took it, put it into the little box and
opened the door. The sisters looked around everywhere, but
there was no one. As soon as they had gone, the beautiful girl
opened the window, took the feather and said: 'Fly, my feather,
fly into the open field and there walk for a while!' The fea-
ther changed into the bright faloon and flew into the open field.

The next night Finist the bright falcon again flew to
hie girl, and they talked happily together. The sisters heard
it and straightaway came running to their father. 'Father,
there ie someone who spendas the nights with our sister, he is
there now, talking to her.' The father rose up and went to
hie youngest daughter. He entered her room, but the tsarevich
had long since changed back into the feather and was lying in
the box. 'Oh, you good-for-nothings,' the father said
angrily to his elder dauchters, 'why do you abuse her for no
reagon? You would do better to mind your own affairs!'

The next day they had recourse to cunning: in the
evening, when it bhad turned completely dark outside, they put
up a ladder against the window of the beautiful girl's room
and there they planted sharp knives and a needle.
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At night, when Finiet the bright falcon came flying
along, he hit against the window again and again, but however
much he tried he could not get into her room, but only cut his
wings. ‘'Farewell, my beautiful girl,' he said, 'if you want
to find me, search for me beyond the thrice-nine lands, in the
thrice-tenth tsardom. DBut before you can find me, a brave
young man, you will have to wear out three pairs of iron
shoes, break three iron staves and eat three stone loaves.'
But the girl was asleep, and although she heard these sad
words in her sleep, she could not wake up to let him in.

When she awoke the next morning, she saw that there
were knives and a needle at the window and that blood dripped
from them., She threw up her hands: 'Oh my God, my sisters
have destroyed my love!' And that same hour she made ready
and left the house. She ran to the smithy, forged three pairs
of iron shoes and three iron staves and provided herself with
three stone loaves, and then set ocut on the road to find
Finist the bright falcon.

She went on and on; she wore out one pair of shoes,
broke one iron staff and ate one stone loaf. And then she
came to a hut and knocked. ‘'Master and mistress of the house,
let me in from the dark night.' An old woman answered: 'Wel-
come, beautiful girl, where are you going my dear?' 'Oh,
grandmother, I am looking for Finist the bright falcon.' 'Well,
my beauty, you have to search far!' she saild.

In the morning the old woman said: 'Go now to my
elder sister, she will advise you well; but here is my
present to you, a silver spinning-wheel and a golden spindle.
When you spin the flax, a golden thread will come from it.'
Then she took a ball, threw it on the road and told her to
follow it, wherever it should go. The girl thanked the old
woman and went after the ball.

After a long or a short time another pair of shoes was
worn ocut, another staff broken and another stone loaf eaten.
Finally the ball rolled to a hut. She kmocked: 'Good people,
open the door to the dark night for a beautiful girlil' ‘'VWel-
come,' answered an old woman, 'where are you going, my beauty?!
'Grandmother, I am looking for Finiet the bright faloon.'

'You will have to search far indeed!' In the morning the old
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woman gave her a silver dish and a little golden egg and sent
her to her elder sleter. 'She knows where to find Finist the
bright falcon,' she said.

The beautiful girl said good-bye to the old woman and
went on her way. She went on and onj; she wore ocut the third
pair of shoes, broke the third staff and ate the last loaf.
And again the ball rolled up to a hut. She knocked and asked:
'Good people, please open the door to the dark night for a
beautiful girl.' And again an old woman came out: 'Come in,
my dear, welcome! Where do you come from and where are you
going?' 'Grandmother, I am looking for Finist the bright fal-
con.,' 'Ch, it is difficult to find him! He now lives in such
and such a town, where he married the daughter of a pastry-
cook.' In the morning the old woman said to the beautiful
girl: 'Here is my present to you, a golden lace-frame and a
needle. Just hold the frame, and the needle will embroider
by itself. Well, God speed, and this is my advice to you:
hire yourself out to work for the pastry-cook.'

And this she did. When the beautiful girl came to the
pastry-cook's house, she hired herself out to work there. And
the work almost did itself in her hands. She 1it the oven,
carried water and prepared the meal. The pastry-cook watched
her and was very glad. 'Thank God,' she said to her daughter,
'we found 8 reliable and good worker, she does everything
without having to be told.'

When she had finished her duties, the beautiful girl
took the silver spinning-wheel and the golden spindle and
began to spin. And from it there came ocut not an ordinary
thread but a golden one. When the pastry-cook's daughter saw
this, she said: 'Beautiful girl, will you sell me your play-
thing?' 'I sghall.' 'For what price?' 'Allow me to stay one
night with your husband.' The pastry-cook's daughter agreed.
'No harm will be done,' ehe thought, 'for 1 shall give my hus-
band a sleeping potion, and with this spindle mother and I
shall heap up gold for ourselvee.

Finist the bright falcon was not at home. The whole
day he had spent high up under the vauit of the sky and only
returned towards evening. They sat down to eat. The beautiful
girl served the food at table, and all the time she gazed at
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him. But he, the brave young man, did not recognise her.
The pastry-cook's daughter mixed a sleeping potion with the
food of Finist the bright falcon, put him to bed and said to
the servant-girl: 'Go to his room and keep the flies away.'
And while she was doing this, the beautiful girl wept
bitterly, saying: 'Wake up, Finiet, bright falcon, it ie I,
the beautiful girl, who have come to you. I have broken
three iron staves, worn out three pairs of iron shoes, have
eaten three stone loaves, and all the time I have been
searching for you, my lovel!' But Finist slept on, not
hearing anything. And so the night passed.

The next day the servant girl took the silver dish
and in it she let roll the golden egg. At this, many golden
eggs appeared. When the pastry-cook's daughter saw this she
said: 'Do sell me your plaything.' 'FPlease, you may buy it.'
'What is the price?' ‘'Allow me to stay yet another night with
your husband.' ‘'Very well, I agree.' Again Finist, the
bright falcon had spent all day high up under the vault of the
sky and returned home only towards evening. They sat down to
eat. The beautiful girl served the food at table and gazed at
bhim all the time but it was as though he did not even notice
her once. Again the pastry-cook's daughter gave him a sleeping
potion, put him to bed and sent the servant-girl to keep the
flies away. And this time also, however much she wept, however
hard she tried to wake him, he slept through till morning and
heard nothing.

The third day the beautiful girl sat down, and in her
hand she held the lace-frame, while the needle embroidered by
itself, and what beautiful patterns it traced! The pastry-
cook's daughter looked at it and said: 'Will you sell me your
plaything!' ‘'You may have it.' 'What is the price?' ‘'Allow
me to stay a third night with your husband.' 'All right, I
agree.' In the evening Finist the bright falcon came flying
home, and egain his wife gave him a sleeping potion, put him to
bed and sent the servant-girl to keep the flies away. While
she was doing this she lamented, saying with tears: 'iake up,
Finist, bright falcon! It is I, your beautiful girl, who
have come t0 you. I have broken three iron staves, worn out

three pairs of iron shoes and have eaten three stone loaves,
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and all the time I have been looking for you, my love.' But
Finiet the bright falcon slept deeply and heard nothing.

And for a long time she wept eand tried to wake him.

Suddenly a tear fell on his cheek, and that instant
he awoke. 'Ah,' he said, 'sowmething has burnt me!' 'Finist,
my bright falcon,' answered the girl, 'I have come to you. I
have broken three iron staves, worn out three pairs of iron
shoes, have eaten three stone loaves, and all the time I have
been looking for you. Three nights already I have been
standing over you, but yod have been asleep, and did not weke
up and respond to my words.' And only now did Finist the
bright falcon recognise her, and so happy was he that one
could not express it in words!

They agreed to go away from the pastry-cook's house.
In the morning the pastry-cook's daughter discovered that
there was neither her husband nor the servant-girl. She began
to lament to her mother, who ordered the horses to be har-~
nessed, and chased after them in pursuit. OShe rode and rode
until she came to the three old women, but did not catch up
with Finist the bdright falcon, and even his traces could no
longer be seen.

When Finist the bright falcon came near the home of
his bride, he threw himself onto the moist earth and changed
into the feather. The beautiful girl took it, hid it in her
bosom and went to her father. 'Ah, my beloved daughter! I
already thought that you were no longer on this earth. Where
have you been so long?' 'I have been praying to God,' she
answered.

Kow, it was nearly Holy Week, and her father with his
elder dauchters made ready to go to Matins. 'Uy dear daughter,’
he said to the youngest, 'come, let us go, for it is such a
joyous day.' ‘But father, I have nothing to wear.' ‘'Put on
our finery,' said the elder sisters. 'But none of it fits
me,' she said, 'and so I would rather stay at home.,'

And when the father with his two daughters had gone
to mating, the beautiful girl took out her feather. It fell
onto the ground and changed into the handsome tsarevich. He
whistled out of the window, and at once dresses, finery and a
golden carriage appeared. They harnessed the horses, took
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their seats in the carriage and drove off. They entered the
church and stood in front of the whole congregation. Every-
body wondered who were this tsarevich and tsarevna that did
them such honour. And at the end of matins, they left before
everyone and drove home. The carriage disappeared, and it
was as if the dresses and finery had never existed.

When the father returned with his daughters, the
tsarevich changed back into the feather. 'Ah, sister,' they
said to her, 'had you come with us to church, you would have
seen such a handsome tsarevich and a most beautiful tsarevna.’'
'It does not matter, sisters, you have told me now, and it is
as though I had been there myself.'

The next day the same happened, and on the third day,
as soon as the tsarevich and the beautiful girl had taken
their seats in their carriage, the father left the church and
saw with his own eyes how the carriage drove up to his house
and then disappeared. ‘'/hen he returned, he questioned his
youngest daughter about it. 'Ah, I shall have to confess
everything to you,' she said, and she took ocut the feather; it
fell onto the ground and changed into the tearevich.

And afterwards they were married, and what a splendid
wedding it was! 1 too was there at the feast and drank wine;
it flowed along my beard, missing my mouth. They put the
fool's cap on me and began to push me about. Then they gave
me a basket and said: 'Do not hang about here, fellow; quick,
away with you, get out of thie house!’

Bayerlsche
Staatebibliothek
Manchen
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LIST OF ABBREVIATIONS

The following folk-tale collections have been referred to in

an abbreviated form.

Af. - AFANAS'YEV, A. N. 'Narodnyye russkiye
skazki, ed. V. Ya.
Propp, 3 vols.,
Moscow, 1958.

Karn. - KARNAUKHOVA, I. V. Skazki I. F.
Kovalyova,
Moscow, 1941.

Khud. - ed. BAZANOV, V., G. and Velikorusskiye
ALEKSEYEVA, 0. B. skazki v zapisyakh
1. A. Khudyakova,
Moscow/Leningrad,
1964.
Korg. - ed. NECHAYEV, A, N. Belomorskiye

ekazki, rasska-
zannyye M. M.
Korguyevym,
Leningrad, 1938.

ed. PROPP, V. Ya. Severnorusskive
skazki v zapisyakh
A. I. Nikiforova,
Hoacow/leningrad,
1961.

CONCHUKOV, N. Ye. Severnyye skagki,
St. Petersburg,
1908.

SADOVNIKOV, D. N. Skagki i predaniya
Samarskogo Kraya,
St. Petersburg,
1884.

NOVIKOV, N, V., Russkiye skazki v
zapisyakh i publi-
katsiyakh pervoy
poloviny XIX veka,
Moscow/Leningrad,
1961.

SUIRNOV, A. N. Sbornik velikor-
usskikh skazok
arkhiva rueskogo
geograficheskogo
obshchestva, 2
vols., Petersburg,

1917.

Sokol. - SOKOLOV, B. and Yu. Skazki i pesni
Belozerskogo kraya,
Moscow, 1915.

Zel. Perm. - ZELENIN, D. K. Velikorusskiye
skazki FPermskoy

gubernii, St,
Fetersburg, 1914.
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