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  	FOREWORD
	

	

	


	
  	
  	

	

	
  	Folk beliefs have aroused considerable interest in Russia, among folklorists and laymen alike. This interest first manifested itself in the late nineteenth and early twentieth centuries with reports in the ethnographic journals Etnograficheskoe obozrenie and Zhivaia starina, etc., and book-size surveys by Anichkov, Maksimov, Zelenin, and others. In the harsh years of Stalinism interest in folk belief subsided, but it revived in the second half of the century, resulting in significant studies by Tokarev and Pomerantseva. Unfortunately, the work done in Russia has been virtually inaccessible in the West, primarily because of language difficulties. Only Felix Haase's Volksglaube und Brauchtum der Ostslaven (1939) has served as the gateway to Russian mythology. The readers of English will therefore undoubtedly welcome the publication of Professor Linda J. Ivanits's thorough survey of Russian folk beliefs.
	

	

	


	
  	
  	

	

	
  	Although Russia has just celebrated the millennium of her Christianization, pagan beliefs remained so deeply imbedded among the population that the Christian church could hardly gain a foothold. This is to a considerable degree due to the low standing and ineffectiveness of the teachers of Christianitythe village clergy. The Russian clergy was poorly educated 
1 and suffered under severe social and economic plight. Donald W. Treadgold characterized the clergy as ''a poverty-stricken group; many of its members were notorious for drunkenness and loose living, were objects of scorn or amusement to the villagers rather than respect, and were locked in an unending battle for an extra kopeck
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  	or two with their parishioners, fellow clergy and the state.'' 
2
	

	

	


	
  	
  	

	

	
  	Although church dignitaries fought against heathen practices with proclamations and encyclicals, the word did not reach the average village priest or the people. The Christian veneer was not deep enough to cover the underlying paganism. Those scholars who stress paganism as prevailing among the Russians up to the end of the last century seem to come closer to the truth than the idealists who insist on the people's religious essence.
	

	

	


	
  	
  	

	

	
  	The preservation of the ancient beliefs in Russia until the most recent times has made their extensive recording possible. Professor Ivanits has assiduously used the collections and studies published in Russia and abroad. Her Russian Folk Belief covers Russian paganism, Christian personages, the devil, house and nature spirits, and sorcery. The second part of the work contains her translations of a body of folk narratives about the supernatural.
	

	

	


	
  	
  	

	

	
  	As for Russian paganism, the individual divinities mentioned in the Primary Chronicle as belonging to the pagan pantheon set up by Prince Vladimir in Kiev in 980 have been by and large clarified by scholars (Roman Jakobson and others). Perun, Volos (omitted from the list of gods), Mokosh, and Dazhbog are obviously genuine Slavic gods, whereas the restStribog, Khors, Svarog, and Simarglrepresent the Iranian element in the ancient Slavic pantheon. However, there are still numerous problems which remain at the stage of hypothesis. Such are, for instance, the arrangement of gods in the Indo-European social and religious system, with which Ivanov and Toporov have toiled, and Rybakov's attempt to accommodate the chronicle gods plus several additional ones found in medieval sources (Rod, Iarilo, Lada, etc.) in a skeletal yearly calendar for the ancient Eastern Slavs.
	

	

	


	
  	
  	

	

	
  	The Christian personages and saints were colored by Russian popular ideas. St. Nicholas was the great favorite of the people because of his democracy, whereas St. George was favored by the upper classes. On the other end of the ladder was Cassian, considered a harmful, almost demonic saint.
	

	

	


	
  	
  	

	

	
  	The devil (chert, bes) as the incarnation of evil was able to cause any harm imaginable. He lived everywhere and could change his shape at will, appearing as a human, a black cat, black dog, pig, magpie, etc., and even as a ball of thread or a pile of hay. The devil also changed his shape in folklore according to the genre, assuming different guises in creation myths, legends, folktales, fabulates, and memorates.
	

	

	


	
  	
  	

	

	
  	A host of spirits inhabited the peasant's immediate neighborhood. The house spirit, domovoi, was the benevolent protector of the family.
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  	Though occasionally capricious, it often performed tasks for the forgetful master and was free of demonic traits; only at the end of the nineteenth century did its image acquire some devilish traits here and there. The apprehension and fear that the people felt for forests and bodies of water were carried over to their supposed rulersthe forest and water spirits (leshii and vodianoi, respectively). As beings belonging to the out-group and inhabiting a hostile environment, they represented malevolent forces for the peasants. Both of them, but especially the water spirit, became identified with the devil. The field spirit (polevoi), residing closer to home, was least feared. Rusalka, the airy female of heterogeneous origin, was the most colorful of the spirits and gave wings to the fantasy of poets and writers. 
3
	

	

	


	
  	
  	

	

	
  	The influence of sorcery on the psyche of the Russian peasant was overwhelming, as Professor Ivanits demonstrates in the lengthy chapters devoted to it. If something went wrong in a family, be it crop failure, drought, family discord, infertility, epidemics, or illnessit was attributed to sorcerers and witches; likewise ''spoiling" (porcha), klikushestvo, damage to livestock, etc. Sorcery was feared not only by the peasants, but also by the other classesthe clergy, the nobility, and even the household of the tsar. Fear for the tsar was especially strong because of the possible threat to the political order.
	

	

	


	
  	
  	

	

	
  	Punishment of witches and sorcerers in Russia did not reach the proportions it did in Western Europe. The number of instances was smaller and the punishments somewhat milder. Besides torture and burning at the stake, less harsh punishments such as imprisonment, exile, and confinement to a monastery were also used in Russia. In the eyes of the law, the so-called wise people (znakhari), who worked for the benefit of people, were not distinguished from witches and sorcerers.
	

	

	


	
  	
  	

	

	
  	Professor Ivanits's work is descriptive. It does not indulge in comparisons (except for referring occasionally to the Ukraine and the Western Slavs), nor in theories. The abundant material presented will certainly prove very useful for anyone interested in Russian folk beliefs.
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  	1. Characteristic is the admonition of a theological seminary teacher to his students, the future priests: "Everyone who likes geometry is repulsive to God; it is a sin to study astronomy and read Hellenic books. If you use your own mind in trying to
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  	understand things, you are likely to commit grave errors. . . If you are asked whether you know philosophy, answer in the following way: I am not curious of Hellenic impudences, I do not read books written by astronomers and rhetoricians. I do not keep company with clever thinkers.'' (V. O. Kliuchevskii, Kurs russkoi istorii [1906], Moscow, 1937. ACLS reprints, 1948. vol. 3, p. 318; quoted by Ewa M. Thompson, Understanding Russia : The Holy Fool in Russian Culture [Lanham, Md.: University Press of America, 1987], p. 106.)
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  	2. Donald W. Treadgold, "The Peasant and Religion," The Peasant in Nineteenth-Century Russia, ed. Wayne S. Vucinich (Stanford, Ca.: Stanford University Press, 1968), pp. 100-101.
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  	3. It is possible that the church also played a role in the diabolization of the spirits because of the mixup of the Christian idea of the devil and popular ideas of the forest, water, and house spirits. The latter could have been conceived as different manifestations of one evil spirit, the devil. (P. G. Bogatyrev, Voprosy teorii narodnogo iskusstva [Moscow: Iskusstvo, 1971], p. 283.)
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  	PREFACE
	

	

	


	
  	
  	

	

	
  	This project began as a study of folklore in the writings of Dostoevsky. While gathering materials on folk belief, I was struck by the absence of information in English, and it occurred to me that a general survey of this subject for those who cannot read Russian might be a good idea. Accordingly, this is not a highly specialized study. Nor is it a study of folk belief and literature, much as this subject coincides with my own interests and training. It does provide a background for such a study and may therefore be of interest to students of Russian literature who, like me, see folk beliefs and superstitions peeking from every page of Pushkin, Gogol, Dostoevsky, and other great Russian classics.
	

	

	


	
  	
  	

	

	
  	Russian Folk Belief is a basic survey of Great Russian (not Ukrainian or Belorussian) folk superstition, intended for a broad audience. For its material it draws heavily on ethnographic data collected in the late nineteenth and early twentieth centuries and on a number of excellent Soviet studies of this data. The book is divided into two parts: a general survey of folk beliefs about spirits and persons suspected of having dealings with the supernatural (Part 1) and a body of translated folk narratives (Part 2). I have not attempted to force any single interpretation of this material or to solve any of the individual controversies about particular mythological figures, though I have attempted to indicate where controversy exists and to provide enough bibliographical information for the interested reader to pursue the topic further. Nor have I considered the particular body of beliefs nourished by religious subgroups, such as the Old Believers.
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  	The Library of Congress system of transliteration has been used for Russian terms in the text and for the notes and bibliographical entries. Dates are given according to the Julian Calendar (''Old Style''), which the Russians used until the Revolution. Thus, October 25 Old Style is November 7 New Style, or in accordance with the Gregorian Calendar adopted after the Revolution.
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  	PART 1 

FOLK BELIEFS ABOUT THE SUPERNATURAL
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  	1.

The Pagan Background
	

	

	


	
  	
  	

	

	
  	Perhaps no period in the history of the search for folk traditions has yielded such wealth as that of the late nineteenth and early twentieth centuries in Russia. The feverish activity of this era resulted in most of the major collections of oral literature and in numerous accounts of Russian village life and belief. If one facet dominates this abundant and varied material, surely it is its archaic quality: one can only be astonished at the degree to which the Russian peasant succeeded in preserving his ancient, pre-Christian customs and worldview. Indeed, almost every ethnographic study of village life from this period made this point. In his classic work on the village of Budogoshcha, V. N. Peretts noted that a thousand years of Christianity had penetrated the peasant's imagination only superficially and had not displaced his ancient beliefs in all sorts of ''fantastic" spirits of nature. 
1 Speaking of the Sol 'vychegodsk District (Vologda Province), N. Ivanitskii made the extreme statement that his informant, a native of the village of Markovo and a peasant typical of that region, was a "complete pagan" who had heard something about God from his parents, but knew nothing whatsoever about Christ. 2
	

	

	


	
  	
  	

	

	
  	Both the above studies pertain to out-of-the-way places in the Russian North, and there is no doubt that remoteness from centers of culture and trade fostered the preservation of ancient customs and beliefs. Nonetheless, one finds an abundance of similar statements for
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  	areas of Central and Southern Russia. V. Bondarenko, for example, writing about Tambov Province, noted that ''under the cover of Christianity, still understood only in its external form, many remnants of paganism have been retained." 
3 Here and there ethnographers made a point of stressing that the peasants knew their prayers and attended church; they then invariably proceeded to describe a roster of beliefs and rituals of a clearly pre-Christian stamp. 4
	

	

	


	
  	
  	

	

	
  	The term most often used for the interweaving of pre-Christian and Christian elements in the belief and practice of the Russian peasant is dvoeverie, or "double faith." The "double faith" of Christians addicted to pagan rites and superstitions is the brunt of the invective of many sermons of the first centuries of Russian Christianity, and it is the condition to which materials collected in the nineteenth and early twentieth centuries attest. Of course, it cannot be denied that in Western Europe as well elements of Christianity were grafted onto a pre-Christian heritage.5 Still, the Russian case is extreme. The Russian peasant, more than his European counterpart, was isolated culturally and, in many instances, geographically, from the mainstream of his nation's development. Moreover, Russia experienced neither the intellectual upheaval of the Renaissance nor the purging of ancient superstitions of the Reformation. As G. P. Fedotov claims in his monumental study of Russian religious thought, The Russian Religious Mind, the peasant lived in the Middle Ages through the nineteenth century. 6
	

	

	


	
  	
  	

	

	
  	The present work is a survey of the rich body of superstitions recorded by ethnographers and folklorists in the second half of the nineteenth and early twentieth centuries. It focuses in particular on beliefs about minor spirits, the so-called "lower mythology" of the folk, and about sorcerers, witches, and other persons thought to possess supernatural powers. Even on the verge of the Soviet era the Russian peasant retained his belief in spirits of the house and farmstead and of various aspects of nature. While these personages were the clear inheritance of the pagan era, Christianity too made its contribution. In certain biblical figures and saints it provided the peasant with a roster of personages toward which to direct his aspirations for a bountiful harvest and personal happiness and, in the figure of the devil, with a major culprit on which failures could be blamed. Popular Christianity, however, was often a far cry from official Orthodoxy, for, as we shall see, many of its personages seem to be thinly disguised reworkings of pagan deities.
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  	But, even though the traditions and spirit world of the Russian peasant contained reflections of ancient beliefs, one cannot make direct connections between particular notions of the nineteenth-century peasant and the pagan of, say, tenth-century Rus'. Over the centuries ancient beliefs and rituals acquired many additional layers, and it is often difficult to determine what is a later accretion and what is truly ancient. One thing is certain: the Russian pagan and his nineteenth-century descendant were both farmers whose primary concerns were fertility and bounty. When the harvest failed, the peasant went hungry or, worse, starved. The various agricultural rituals of nineteenth-century village life provide a valuable, if circuitous, avenue to Russian paganism. In recent years Soviet folklorists have written a number of excellent monographs that go a long way toward elucidating the precise meaning of these celebrations. 
7 In addition, Soviet archeologist B. A. Rybakov has offered an interpretation of a fourth-century calendar for the region near Kiev that may allow us to make a reliable correlation between the festivities for the three-month period of peak agricultural activity in ancient Rus' and the corresponding nineteenth-century holidays. 8
	

	

	


	
  	
  	

	

	
  	Some knowledge of calendar rituals and the deities of Russian paganism is essential to an understanding of the worldview of the peasant. We shall therefore provide brief sketches of these areas before proceeding to a discussion of Russian folk belief in the nineteenth century.
	

	

	


	
  	
  	

	

	
  	Calendar Rituals 
	

	

	


	
  	
  	

	

	
  	The seasonal celebrations of the Russian peasant had an agrarian stamp of an unmistakably pre-Christian nature. After Russia's baptism, the timing of the ancient holidays corresponded to that of major liturgical feasts. In some cases (Christmas) the date of the pagan holiday was close to that of the Church feast and thus changed very little; in others the variable date of Easter caused a displacement of several weeks in the ancient celebration. The religious aspects of these holidays were confined mainly to church attendance and processions with icons and holy water; most of the festivities that took place in the village displayed an almost total absence of Christian motifs. The following were the major holidays around which the peasant's agricultural year was organized in the nineteenth century.
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	Peasant calendar	Church calendar
	Yuletide (Sviatki, Koliada)	Christmas to Epiphany
	Shrovetide (Maslenitsa)	The eighth week before Easter
	Trinity (Rusal'naia) Week	The week preceding Trinity Sunday
	Ivan Kupalo	John the Baptist (June 24)
	Harvest	


	
  	
  	

	

	
  	Besides the above, we might note: the ''Welcoming of Spring" (March 1, 9, or 25), Palm ("Pussy willow") Sunday (Verbnoe voskresen 'e), Holy ("Clean'') Thursday (Chistyi chetverg), Easter, Radunitsa (Tuesday of St. Thomas Week, the second week after Easter), and St. George's Day (April 23).
	

	

	


	
  	
  	

	

	
  	Yuletude celebrations and the festivities of Ivan Kupalo's Day occurred at the winter and summer solstices. Shrovetide, which in ancient times occurred near the spring equinox, became a mid-winter celebration, and the spring equinox, which occurred during Lent, was observed by a far less mirthful and ribald holiday, the "Welcoming of Spring." The entire series of spring rituals celebrating the beginning and growth of vegetation was also affected by the timing of Easter. Most of these rituals were concentrated between Pentecost and Kupalo's Day, a period of three to six weeks depending on the date of Easter, though a few occurred earlier, and, in places, the duration of the celebrations extended to St. Peter's Day (June 29).
9
	

	

	


	
  	
  	

	

	
  	Characteristic features of Yuletide were the singing of ritual songs (koliadki), the eating of certain foods, mummery, processions with persons masked as horses, bulls, or goats, mock funerals, and divinations. In addition, there were "evening gatherings" (posidel'ki) and other merriments lacking any particular seasonal stamp. Great Russian koliadki, often sung on Christmas Eve (sochel'nik) by bands of costumed singers moving from household to household, contained invocations to "Koliada" (a personification of the season), praise of family members, wishes for a bountiful harvest and an increase in livestock, requests for handouts, and, sometimes, a threat in case of refusal. Handouts frequently took the form of little pastries in the shape of cattle and other livestock (korovki [korovacow], kozuli [kozel/kozagoat]). Motifs connected with the nativity of Christ were usually absent in the koliadki.10 Mock funerals often involved carrying someone who pretended to be dead into the house and lamenting him in the midst of general laughter; sometimes a real corpse was used for this curious
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  	game. Among the ritual foods prepared for Yuletide celebrations were kut'ia, a special porridge of whole grains, and pork. Kut'ia was a part of the traditional Christmas Eve meal, and pork was normally served at the New Year. Some reports note that during the Yuletide season peasants lit bonfires and invited their dead ancestors to warm themselves, though by the nineteenth century this custom was not widespread. The New Year was a time for divinations; these concerned primarily young girls wishing to know if they would marry in the coming year. 
11
	

	

	


	
  	
  	

	

	
  	Perhaps the merriest seasonal holiday was Shrovetide, the carnival season preceding Lent that was characterized above all by dissoluteness and gluttony. Entertainments included sliding, horse racing, fist fighting, and mock battles; pancakes (bliny) were the most characteristic food. A straw effigy called ''Maslenitsa" played a major role in the festivities. Peasants invoked and welcomed "Maslenitsa" at the beginning of the holiday and at its end they engaged in a rite of burning the dummy on a field outside the village. A number of rituals were connected with the returning sun: lighting bonfires, circling the village on horseback with a torch, and pushing a wheel that contained a pole with a flaming torch around the village. Important rites took place in the cemetery, where a funeral meal was held amidst wailing and laughter, and some of the foods were left for the deceased. 12
	

	

	


	
  	
  	

	

	
  	While Yuletide and Shrovetide had their individual flavors, they shared certain motifs. The dependence of their timing on the yearly cycle of the sun and the importance of bonfires in the celebrations were, no doubt, remnants of an earlier solar cult correlating the sun's cycle to the growth of vegetation. 13 Scholars also stress that from ancient times fire has been used for ritual purification and the expelling of spirits that could cause illness or have a malign effect on the future harvest. 14 Both Yuletide and Shrovetide were characterized by excessive eating and drinking, which has been understood as a magical use of like (abundance of rich foods) to produce like (fertility and bounty). Such ritual gluttony was largely absent from other holidays. Vladimir Propp explains its occurrence at these two times by noting that both holidays were, in a sense, celebrations of the new year: the folk agricultural calendar placed the beginning of the year near the winter solstice, but the Russian civil calendar, until 1348, reckoned the New Year from March. Thus, the magic of eating rich foods intensified the "magic of the first day." 15
	

	

	


	
  	
  	

	

	
  	Fertility motifs can be glimpsed in other aspects of these holidays. Wishes for prosperity in the koliadki and gifts of food for the singers
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  	can be viewed as attempts to ensure a desired result through a reenactment of it. Some commentators have called attention to the erotic element in processions with mock horses (often mares), goats, and bulls and in the custom of dressing as the opposite sex; such masquerading signals a break in normal laws of decorum and restraint and a license for obscene behavior and ribaldry. 
16 Thus, one can understand Yuletide songs and games and traditional Shrovetide obscenity as a magical attempt to ensure fecundity. In many cases fertility and funereal motifs were interwoven. Kut'ia was a food characteristic of funeral meals, which gave Christmas Eve the aura of a repast for the dead. At the same time, as Propp claims, the whole-grain porridge highlighted the meaning of the seed as the mysterious container of new life. 17 The first of the Shrovetide bliny was sometimes presented as an offering to a dead ancestor, and bliny were among the foods taken to the cemetery.
	

	

	


	
  	
  	

	

	
  	The dominant themes of Yuletide and Shrovetide were repeated in the series of shorter holidays between Shrovetide and Trinity Week. The baking of pastries in the shape of birds during the ''Welcoming of Spring" was at one time, no doubt, a magical attempt to ensure the return of the birds and hence of the warmth they signaled; by the nineteenth century this day had become a children's holiday. 18 Early vegetation played a significant part in Palm, or "Pussy willow," Sunday celebrations. Pussy willows were blessed in church and then kept above the icon for use in certain rites. The significance of the pussy willows was not just that they carried a church blessing, much as palms do in this country, but that they were one of the earliest forms of spring vegetation; hence, they were perceived to contain special productive and protective powers. 19
	

	

	


	
  	
  	

	

	
  	V. K. Sokolova maintains that the primary element in Holy ("Clean") Thursday was ritual ablution in preparation for the spring field work as, indeed, the attributive "clean" or "pure" (chistyi) would imply. 20 Purification was carried out by washing in water drawn before sunrise and, in some areas, by fumigation with juniper smoke. On this day peasants prepared the salt that served prophylactic and curative purposes for the coming year. In places it was customary to make magic protective rings around farmsteads by circling them with an icon or sweeping around them three times. This ritual was intended to prevent the penetration of evil spirits and illnesses. Preparation for Easter took place on Holy Thursday: the house and yard were cleaned, eggs were decorated, and some ritual foods were baked. In places, rites and blessings intended to protect cattle occurred on Holy Thursday.
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  	St. George's Day, however, was the traditional time for most of these, for throughout Great Russia it marked the first day of driving the cattle out to pasture. One of the usual rites of St. George's Day was the switching of cattle with the pussy willows blessed on Palm Sunday. In places on St. George's Day, as at Yuletide, peasants baked kozuli, the magical meaning of which was no doubt connected with the multiplication and protection of the herd. Peasants also fed the cattle special loaves prepared on Holy Thursday in order to guard them from unclean spirits. 
21
	

	

	


	
  	
  	

	

	
  	Though it marked the end of Lent and the beginning of the weeks of celebrations that followed, Easter itself was not one of the major agrarian holidays of the Russian peasant. Sokolova suggests that this was in part due to the centuries of struggle that the Russian Orthodox Church waged to keep its greatest feast free of pagan elements. 22 Still, certain ancient motifs remained, perhaps because the seasonal emphasis on rebirth and new life was compatible with the sense of the Church celebration. The coloring, exchanging, and rolling of eggs was one of the central features of this holiday, as was the preparing of certain foodskulich, a ritual sweet bread, and paskha, a pyramid-shaped cake made largely of dry cottage cheese. Although these foods were blessed in Church on Easter morning and then used to break the Lenten fast, their pre-Christian significance as productive fertility magic is still evident. Eggs (like seeds) are a standard symbol of new life, and the act of rolling them on the ground can be viewed as an attempt to transfer their power to the earth. Sokolova notes that the baking and eating of ritual bread and the widespread custom of swinging on this holiday were important means of invoking springtime fertility. 23 Funeral motifs dominate Radunitsa, an ancient holiday celebrating dead ancestors and censured repeatedly in medieval sermons and chronicles for its ribald nature. 24 On this day, which occurred on Tuesday of St. Thomas Week, relatives carried out ritual wailing and feasting in the cemetery, obligatorily leaving gifts of eggs for the deceased.
	

	

	


	
  	
  	

	

	
  	The most important celebration of spring vegetation occurred the seventh (sometimes eighth) week after Easter; in parts of Russia this holiday was still known by its ancient name, ''Rusal'naia Week," though it was usually called "Trinity Week" or "Green Yuletide" (Zelenye sviatki) .25 The Thursday of this week, semik, was the day on which funeral services were held for those who had not yet received proper burial. 26 Particular attention during this holiday was devoted to the birch tree as the symbol of vegetative power. Peasants decorated their houses inside and out with branches, and they selected one par-
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  	ticular tree for garlanding and embellishing with ribbons, beads, etc. Usually this tree was left in the forest; in some areas it was cut and brought into the village. In either case it served as a focal point for the girls' songs, circle dances (khorovody), and vows of eternal friendship. Here and there the tip of the tree was bent to the ground, an act evidently intended to transfer the vegetative power from the tree to the earth. In places the ceremonies were terminated by throwing the tree, sometimes in female dress, into the local river or pond. Girls wove garlands of birch branches, and on Trinity Sunday threw them into a river for the purpose of divination. If the garland floated, it was adduced that the girl would find a fiancé in the direction it was moving; the garland's sinking was taken as a sign that the girl would die in the coming year. 
27
	

	

	


	
  	
  	

	

	
  	An important part of the celebration of Trinity Week was the welcoming and then ''sending off" or "banishing" of the rusalka, a female spirit who, it was believed, left the water for the fields and forests at this time. These rites often involved making a doll that, at the end of the festivities, was ritually torn apart in the grain fields. The rusalka is an important personage of Russian lower mythology, and the only one connected with a ritual holiday; we shall have much more to say about this spirit in chapter 5.
	

	

	


	
  	
  	

	

	
  	By the end of the nineteenth century, communal rites on Kupalo's Day were known primarily in the Ukraine and Belorussia; in Great Russia, only a few central provinces retained them. Ethnographers point out that most of the features of the Kupalo celebrations had in fact been incorporated in the Trinity and Shrovetide festivities, which on the whole were much more developed in Great Russia than in the Ukraine or Belorussia. In some places in Great Russia, celebrations similar to those reported for Kupalo were carried out on St. Peter's Day (June 29).
	

	

	


	
  	
  	

	

	
  	Kupalo's Day occurred when the day was at its longest and vegetation was at its peak. The primary characteristic of the holiday was the lighting of bonfires and jumping through them. The fire of Kupalo was "new" fire, that is, obtained by friction, rather than from an existing fire, and this underscores its purifying significance. For this celebration, as for Trinity Week, a tree was decorated, placed in the middle of the festive area, and ritually destroyed at the end. The belief that on Kupalo's Day the sun imbued the waters with a special power by bathing somewhere on the horizon was widely disseminated, and ritual bathing was part of the merrymaking. 28 Everywhere, including in Great Russia, on Kupalo's Day peasants gathered special grasses and
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  	dew to be used for medicinal purposes. Witches, too, supposedly engaged in gathering grasses and dew to be used for casting spells. Very widespread was the belief that in the forest on this day a miraculous fern bloomed with fiery brilliance, indicating the location of buried treasure. 
29
	

	

	


	
  	
  	

	

	
  	Like Shrovetide and Rusal'naia Week, Kupalo's Day was often represented by a doll or scarecrow named for the holiday and ritually destroyed (burned, drowned, or torn apart) at the end. Such rituals took the form of elaborate mock funerals in which wailing was intertwined with scoffing and laughter; peasants played the roles of the priest and deacon and censed the ''corpse'' using a clay pot steaming with hot coals and dung or a worn-out bast shoe. Nor were these the only occasions on which such funerals were held. We have already mentioned the analogous destruction of special trees during the Trinity and Kupalo celebrations and the funeral games of Yuletide. Similar rituals with effigies named "Kostroma" or "Iarilo" occurred in a number of places in Great Russia, usually between Trinity and St. Peter's Day. 30 In addition, there are reports about a curious ritual burial and, sometimes, exhuming of a cuckoo, usually in effigy. 31 The frequency of such rituals is so striking that we must agree with Propp's suggestion that they may well be the basic element in these holidays. 32 Moreover, they are an element that Russian holidays shared with those of other agricultural peoples worldwide.
	

	

	


	
  	
  	

	

	
  	Following the example of a number of prerevolutionary Russian scholars, Propp explains these rituals with reference to Frazer's theory of the religion of a dying and rising divinity of vegetation. The Russian variants, he notes, represent earlier stages of development than rites centered on such gods as the Babylonian Tammuz or Egyptian Osiris; the trees or scarecrows of the Russian rituals have no permanent existence apart from the ceremonies in which they are used. They have not achieved deification, but represent rather the spirit or power of vegetation. In the rituals surrounding them they "die" or, more accurately, are killed in order to assist plant growth and be resurrected, not in person, but in the new grain. 33
	

	

	


	
  	
  	

	

	
  	V. I. Chicherov divides the peasant's agricultural year into two cycles: (1) rituals concerned with ensuring and calling forth an abundant harvest and (2) those accompanying the harvest itself. He notes that repetition of motifs characterizes the first cycle, which extends from Yuletide to Kupalo's Day, that is, from the winter to summer
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  	solstices, while the second lacks this duplication. 
34 Although other scholars dispute this schema, it is noteworthy that rituals connected with the destruction of a tree or scarecrow and other funeral rituals fall almost exclusively into Chicherov's first cycle. 35 They are significantly absent from the harvest.
	

	

	


	
  	
  	

	

	
  	On the other hand, the motifs of the harvest festivities connected with the cult of vegetation have elements in common with the earlier holidays. Particular attention was devoted to the first and last sheaves; often ceremonies surrounding the last sheaf merged with those surrounding a small patch of field left uncut and referred to as the ''beard" of Il'ia, Volos, Nicholas, Egor, Christ, or, sometimes, a billy goat. Peasants ceremonially brought the first sheaf (zazhinochnyi, zazhinnyi) into the house, and they threshed it separately. In many places the grain from this sheaf was blessed in church and then mixed with the seed grain. The last sheaf (dozhinochnyi, otzhinnyi) was also brought inside, where it was decorated with ribbons and flowers or dressed in women's clothing. It was then placed in the entrance corner or under the icon until the Feast of the Intercession of the Mother of God (Pokrov, October 1), when it was mixed with the cattle's feed.36
	

	

	


	
  	
  	

	

	
  	Particularly interesting rituals surrounded the little patch of grain left uncut and standing in the field. Peasants decorated it with a ribbon, bent the heads to the ground in a rite known as "the curling of the beard," and offered it bread and salt, the traditional symbols of hospitality. According to widespread belief, the invisible spirit of the harvest preceded the reapers and hid in the uncut grain. Thus, the curling of the beard was a symbolic return of the power of vegetation to the earth in order to ensure fertility for the coming year. 37 With the harvest, the yearly cycle of agricultural holidays ended, and the peasants turned their attention to winter work, village marriages, and, of course, concerns about the harvest of the forthcoming year.
	

	

	


	
  	
  	

	

	
  	Russian Paganism 
	

	

	


	
  	
  	

	

	
  	Most studies of East Slavic paganism have been based on written sources. These sources are scant and consist mainly of brief chronicle entries, sermons, and instructions, all dating from the Christian era and hostile to pre-Christian belief. Accounts of ancient myths and detailed descriptions of cults such as we have for Greece and the ancient Near East are almost entirely lacking. What East Slavic written sources do give is a list of probable deities, and, occasionally,
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  	their attributes and functions. Yet, while these documents give very little information about the content of East Slavic paganism, they leave no doubt whatsoever that the broad masses clung to their ancient gods and rituals for centuries after Russia's baptism and that the lower clergy sometimes joined in these celebrations.
	

	

	


	
  	
  	

	

	
  	The best-known roster of pagan deities is that of the six whose statues Prince Vladimir erected on assuming sole rule of Kiev. According to the Primary Chronicle for the year 980, he ''placed idols on a hill, outside the palace yard, a wooden Perun with a silver head and golden moustache and Khors and Dazhbog and Stribog and Simargl and Mokosh'." 
38 Missing from this list is "Volos" (Veles), "the god of cattle" (skotnii bog) and, apparently, commerce, whose veneration in ancient Rus' is widely attested and by whose name, along with that of Perun, ancient Russians ratified oaths. 39 Medieval Russian sermons and letters of instruction to lower clergy give us additional names, suggesting that there was a difference between the ''official paganism" of the fledgling Kievan state and the religion of the countryside. They repeatedly inveigh against ceremonial meals in honor of ''Rod" and "Rozhanitsy" and against orgiastic celebrations in honor of "Kupalo," "Koliada," and "Iarilo." Elsewhere in these documents we encounter mention of "Svarog" and, in writings from the more western Slavic areas, of "Svarozhichi" (sons of Svarog), "Sviatovit," "Lada" (or "Lado"), "Lel'," "Polel'," and others.
	

	

	


	
  	
  	

	

	
  	It seems clear that Perun was the chief god of Vladimir's pantheon, a deity with affinities to the Lithuanian Perkunas, and, as commander of thunder and lightning, the Russian counterpart to such Indo-European atmospheric deities as Zeus, Indra, and Thor. 40 He was a god of war, as symbolized by the axe, and his cult was nourished not so much by the broad masses as by the princely class. It is likely that his position as principal deity was still relatively recent in tenth-century Rus '.41 Khors and Dazhbog were sun gods; Dazhbog was also a "god of blessings" and the son of Svarog, another solar deity who, in his role as a divine smith, was a sort of Slavic Hephaestus. 42 Stribog remains particularly unclear; the twelfth-century literary epic, "The Lay of Igor's Campaign," refers to the wind as his grandson; E. G. Kagarov claims he was a deity of wind, storm, and dissension. 43 Khors, Stribog, and Simargl, the winged dog and guardian of seed and new shoots, represent the Iranian element in the ancient Slavic pantheon, thus reflecting the long years that the ancient Slavs lived side by side with the Scythians. 44 Linguistic analysis has suggested that Volos (Veles), in addition to his
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  	function as a god of cattle and wealth, was connected with the dead. Roman Jakobson gives a number of Indo-European parallels for him, including the Vedic Varuna, a god of oaths and world order. 
45 Mokosh' is the one female deity mentioned among Vladimir's idols; Jakobson notes that her name means ''moist" and postulates that she may be nothing more than another designation for the slightly personified "Mother Damp Earth" of popular tradition. 46 Medieval documents mention her frequently, though they give little information beyond a suggestion that she may be associated with the occult; the name "Mokosh"' ("Mokusha,'' "Mokosha'') was preserved into the twentieth century in the Russian North where it referred to a minor female spirit who punished women for violating prohibitions on spinning. 47
	

	

	


	
  	
  	

	

	
  	The names "Rod" and "Rozhanitsy" occur repeatedly in church admonitions berating the veneration of these personages through meatless meals in which offerings of bread, porridge, cottage cheese, and mead were made. 48 Some scholars of Russian paganism have understood these personages to represent the "general power of birth or reproduction" (Rod) and the "special mistresses of individual birth and individual destiny" (Rozhanitsy).49 Most have emphasized that their cult was essentially private and domestic, and, evidently following this line of thinking, Kagarov claimed that the Russian house spirit (domovoi) of later centuries was essentially a transformation of Rod. 50 We can probably dismiss Kupalo and Koliada as real deities and assume that here we are dealing with cult figures, the "spirits" of certain agrarian holidays; Iarilo, on the other hand, seems to have been a minor deity of male potency, possibly represented by a phallus. 51 Lada (or Lado) remains especially mysterious. Some have seen in this personage a sort of parallel to Leda, whose sons, Lel' and Polel', are the Slavic Castor and Pollux; some have viewed Lado as a male divinity of the underworld and marrriage; and some have claimed that this name is no more than a refrain in ceremonial poetry and does not signify a deity at all. 52 Sviatovit may have been the high god of the West Slavs, a figure connected with light, bounty, and divinations regarding the future harvest. 53
	

	

	


	
  	
  	

	

	
  	The picture of Slavic paganism that emerges from written sources is fragmentary and confusing. Little wonder that one of its major scholars, Evgenii Anichkov, asserted that Russian paganism was "particularly impoverished; its gods were pitiful; its cult and customs crude. 54 We cannot always be certain about the function or sex of a personage,
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  	or, indeed, about the very existence of a deity corresponding to the name given in a document. Nor can we eliminate the possibility that two or more names may refer to the same personage. Moreover, the picture that written sources give differs sharply from expectations based on popular belief and calendar rituals in later centuries. Our brief survey of agrarian holidays indicates that the peasant's central concern is fertility and that special rites in the cemetery and/or rites involving a symbolic death and resurrection are a major component in these celebrations. It is not surprising, then, that commentators who have shifted the emphasis from documents to nineteenth-century folk belief in their reconstructions of Slavic paganism have asserted that its dominant features were the veneration of mother earth and the cult of ancestors. The particular attention that peasants gave to deceased relatives in folk celebrations, coupled with the fact that rod means ''kin" and rozhenitsa means "one who gives birth," has no doubt been responsible for the traditional understandings of Rod and Rozhanitsy as Russian Penates, household deities of the eternal kinship bond, and thus at the center of an ancient ancestor cult. It is curious, however, that medieval documents almost never mention Rod and Rozhanitsy in conjunction with funerals or memorials, and that, in the case of Rod, they contain comparisons between the Russian personage and such major deities of the ancient world as the Egyptian Osiris. 
55
	

	

	


	
  	
  	

	

	
  	Belief in the absolute sanctity of "Mother Damp Earth" (Mat' syra zemlia) has been central to folk belief throughout the centuries. In the nineteenth and early twentieth centuries, peasants practiced rituals connecting them with this sanctity: they ratified oaths by swallowing a mouthful of earth; they measured boundary lines by walking them with a clump of earth on their heads; and they protected villages from cattle plague and other epidemics by plowing a furrow around them and thus releasing the life-giving properties of the earth. 56 In addition, we have reports that peasants confessed their sins to the earth in the absence of a priest; in remote areas of Vladimir Province, old people observed a ritual of asking the earth's forgiveness prior to death into the twentieth century. 57 A number of scholars have maintained that peasants transferred attributes of earth worship to their particular veneration of Mary as "Mother of God." No wonder commentators on Russian folk belief have postulated the central position of a great mother goddess in the ancient Russian pantheon. Fedotov claims that this is precisely the reason why Divine Motherhood became so central to Russian popular Christianity: "At every step in studying Russian popular religion one
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  	meets the constant longing for a great divine female power, be it embodied in the image of Mary or someone else. Is it too daring to hypothesize, on the basis of this religious propensity, the scattered elements of the cult of a Great Goddess who once . . reigned upon the immense Russian plains?'' 
58
	

	

	


	
  	
  	

	

	
  	Clearly, to obtain a more complete picture of Russian paganism it is necessary to go beyond the meager information available in the written texts. Moreover, while ethnographic materials are valuable, their line to the distant past is indirect, and they must be used with extreme caution. Some Soviet studies have applied other methodologies to the problems of Russian antiquity. V. V. Ivanov and V. N. Toporov, for example, have attempted reconstructions of ancient myths concerning Perun and other personages based on linguistic analysis and a structural approach to comparative Indo-European mythology. 59 Soviet scholars have amassed an abundance of archeological data, and they continue to find artifacts and evidence of rituals most likely connected with the cults of ancient deities; they have also closely examined Russian folk art, searching for clues to the past that its archaic patterns may contain. 60
	

	

	


	
  	
  	

	

	
  	B. A. Rybakov has been especially daring in his attempts to expand our knowledge of Russian paganism. His controversial articles and book, Paganism of the Ancient Slavs [Iazychestvo drevnikh slavian] go a long way toward refuting Anichkov's impression of the poverty of the ancient Russian pantheon. 61 Rybakov's approach to his subject matter is synthetic; in addition to reexamining the ecclesiastical texts, he draws on archeological data, comparative mythology, ethnography, and peasant embroidery and wood carving from the nineteenth century. Rybakov attempts not just to focus on this or that individual god, but to boldly arrange the bits and pieces of information we possess about Slavic paganism into one coherent picture. True, some of these pieces are still missing, and some of them are placed in position only conditionally; but the schema that emerges is fascinating and, moreover, possible.
	

	

	


	
  	
  	

	

	
  	For Rybakov, Mokosh ' is the great mother goddess of the East Slavs, whose image was preserved in Russian embroidery to the end of the nineteenth century as a woman with uplifted hands flanked by two horsemen. She is a goddess of fertility, bounty, and moisture, and the protectress of women's work and the fate of maidens. Her great feast was in the autumn, after the harvest and at the beginning of the season of winter work. 62 But Mokosh' was not the only female personage
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  	among the ancient Slavs. For Rybakov, the goddesses of spring were Lada and her daughter Lelia, and he suggests the likelihood that they represent Slavic variants of the Greek Leto and Artemis. The unnamed Rozhanitsy are probably also mother and daughter, and are close topossibly identical withLada and Lelia, though Rybakov assigns them a September feast. Both pairs of goddesses are extremely archaic, with origins in the hunting cultures of the neolithic. 
63
	

	

	


	
  	
  	

	

	
  	In Volos (Veles) Rybakov sees a great chthonic deity of the dead and a protector of flocks, whose ancient cult is reflected in the Yuletide masks and korovki and in certain Shrovetide rituals. He finds evidence for the origin of this personage, like the Rozhanitsy, in neolithic hunting culture, where he was master of the forest, presiding over the souls of wild animals killed for food. 64 For Rybakov, the high god of the Eastern Slavic pantheon was Rod. Rod merges with the figure of Sviatovit in western areas; it is his place that Perun assumed in Vladimir's pantheon. Rod was a creator, a deity of fertility and light, and one whose symbol, the thunder sign (gromovoi znak), a six-petaled rose inside a circle, was still carved on the edges and peaks of roofs in Northern Russia in the nineteenth century for protection from thunder and lightning. 65
	

	

	


	
  	
  	

	

	
  	Rybakov assigns the above deities particular dates in the ancient agricultural calendar. These dates, along with those he deciphered from a fourth-century calendar from the area around Kiev, permit us to reconstruct a skeletal yearly calendar for the ancient Eastern Slavs.
	

	

	



	Ancient holiday	Deity	Christian feast
	Winter solstice
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  	(Yuletide)
	

	

	


	Rodfirst half
Volossecond half	Nativity, Baptism of
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  	Christ; Epiphany
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  	Spring equinox
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  	(Shrovetide)
	

	

	


	Volos	
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  	Day of Young Shoots
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  	(May 2)
	

	

	


		Saints Boris and Gleb
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  	Semik (June 4)
	

	

	


	Iarilo	
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  	Rusal'naia Week
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  	(June 17-23)
	

	

	


	Simargl	Trinity
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  	Kupalo (June 24)
	

	

	


		Saint John the Baptist
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  	July 20
	

	

	


	Rod; Perun	Elijah the Prophet
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  	Harvest (July 24-
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  	August 7)
	

	

	


		Transfiguration
	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	(August 6)
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  	Harvest
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  	(September 9)
	

	

	


	Rozhanitsy	Birthday of Mother
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  	of God (September 8)
	

	

	



	October 28 	Mokosh'	Saint Paraskeva-Friday
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  	Of course, the above calendar is incomplete and tentative. Even so, it suggests points in common with the peasant calendar of later centuries (Yuletide, Shrovetide, Rusal'naia Week, Kupalo, Harvest), and, in a number of instances, it offers possible saint replacements for pagan personages. For while the Orthodox Church was largely successful in its attempts to obliterate gods and festivals of ancient Rus', it was unable to prevent the inclusion of ancient personages and rites under new names in the peasant's particular understanding of Christianity. It is to these biblical personages and Christian saints of the popular imagination that we now turn.
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  	2. 

Christian Personages
	

	

	


	
  	
  	

	

	
  	Less than a decade after instituting a state paganism, signaled by the erection of idols outside the palace yard in Kiev, Prince Vladimir embraced Eastern Christianity and became Russia's Saint-Baptizer. During the Kievan period Christianity remained largely the religion of the upper classes; but in the thirteenth and fourteenth centuries, while Russia was under Mongol rule, it became the religion of all classes, though some church historians date the actual conversion of the countryside as late as the fifteenth century. 
1 For the most part, the peasant accepted the new religion without active resistance; yet at the same time, as ecclesiastical documents from this period attest, the masses clung to their ancient ways, continuing to offer sacrifice and prayer to their pagan deities. By the end of the Muscovite period these ancient personages had all but disappeared from the peasant's religious nomenclature. Nonetheless, many continued to live on under Christian names.
	

	

	


	
  	
  	

	

	
  	The religion of the peasant thus stood at a considerable distance from the official teaching of the Church. Speaking of a remote region of Tambov Province, A. Zvonkov noted that the inhabitants called themselves ''Orthodox," went to church, and willingly participated in prayer services, but at the same time clung to much that was pagan in rite and belief: "This is their dearest, most cherished heritage, which they keep in the wrapper of Christianity. [The people of this area] are proud of their 'Orthodoxy'; they carry the crucifix, but sometimes cannot tell you who is crucified on this cross, and they hang dozens of
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  	little amulets with charms and incantations to it.'' 
2 While admitting that a significant element of the broad masses was "dark and close to paganism," G. P. Fedotov has nonetheless taken the Christianity of the peasant seriously and has studied it from the point of view of the widely disseminated spiritual songs (dukhovnye stikhi) . The singers of these songs were a "half-churched intelligentsia" in comparison to the rest of the peasantry, and thus represented popular religion not at its lowest, but at its highest point, where it touched on official Orthodoxy. 3 With this qualification, Fedotov finds much in the content of the songs that is revealing of popular belief, including certain patterns that may reflect ancient, pre-Christian veneration.
	

	

	


	
  	
  	

	

	
  	Fedotov discerns a fundamental dualism in folk religion, though not the sort of popular Manicheism posited by some commentators in which good and evil or spirit and matter stand in eternal opposition to each other. 4 For him the crucial opposition is between masculine and feminine as represented by Christ and the Mother of God. The Christ of the spiritual songs is usually an awesome figure, remote from the daily concerns of the peasant. Fedotov seems to suggest that, in terms of mythical patterning, he is both a celestial and a chthonic personage: on the one hand, he is the "Heavenly Tsar" (Tsar' Nebesnyi) who serves as lawgiver and judge; on the other he is pictured resting in his tomb until the end of time. 5 In the numerous religious legends that circulated among the Russian people, Christ is somewhat milder and more approachable. Here he often walks about Russia with his disciples in the guise of a pilgrim seeking a night's lodging; sometimes he serves as godfather to a poor peasant. In the legends, too, Christ functions as judge, rewarding those usually impoverished peasants who offer the pilgrims hospitality, and punishing the rich ones who do not. Sometimes punishment occurs on this earth and can take such forms as burning down a peasant's barn; at other times the uncharitable peasant is allowed to continue accumulating wealth in this world, while the narrator paints a colorful picture of the torments awaiting him in the next (see Narrative 10).6 In one legend that is particularly interesting from the point of view of Christ's role as judge, a peasant youth travels to heaven to seek his godfather, who is Christ, and finds him sitting on a throne, dressed in robes of royalty, holding a scepter, and judging the affairs of men. Christ allows his godson to assume his place on the throne, but when the youth judges harshly, he rebukes him, saying he wants not the death of sinners, but their repentance. 7
	

	

	


	
  	
  	

	

	
  	In Fedotov's opinion, the true center of Russian religious feeling is Divine Motherhood.8 Mary, or, as the Russian peasant knew her, "The
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  	Mother of God'' (Bogoroditsa), was the focus of great tenderness and hope; in the spiritual song her image is less severe than that of her son. 
9 Indeed, Mary is largely the prism through which her son is viewed, for Russian spiritual songs seldom treat the earthly life of Christ directly. Instead, they tend to present such events as the Nativity and the Passion through the eyes of the sorrowing Mother. Thus, in "The Dream of the Most Holy Mother of God" (Son Presviatoi Bogoroditsy), a narrative known in verse and in prose virtually everywhere in Russia and often used as a charm, Mary views the crucifixion of her son in a dream that occurs prior to his birth (Narrative 6). 10 One of the most popular songs about the Nativity, "The Compassionate Woman" (Milostivaia zhena), focuses not on the story of the birth of a savior, but on the sacrifice of a young mother who throws her own child into the burning flames to save the infant Christ from the Jews who wished to slaughter him. 11 The peasant's preoccupation with divine, suffering Motherhood sometimes merges with the popular veneration of Mother Earth, which suggests that the peculiarities of Russian Mariology may have been shaped by the worship of a great earth goddess in pagan times. 12 Sometimes the cult of Mary flows into that of other female saints. 13
	

	

	


	
  	
  	

	

	
  	The singer of spiritual songs, and even more so the average peasant, had little formal religious training. His knowledge of his faith was based largely on his experience of the liturgy and of icons, frescos, and various objects related to worship. In addition, of course, the same spiritual songs and legends from which an understanding of popular belief can be gleaned served to inculcate this belief. Given the lack of catechesis, it is not surprising that the more difficult dogmas of Christianity remained unassimilated. The doctrine of the Trinity is a case in point. Very abstract yet frequently heard in church, the word "Trinity" remained fixed in the peasant's religious lexicon, flowing sometimes into his understanding of Christ, sometimes of Mary. 14 "Holy Spirit"a term that, like "Trinity,'' occurs frequently in spiritual songstended to be perceived not as the designation of a separate personage, but as the ''power" of Christ. 15 The figure of God the Father, on the other hand, rarely appears in the spiritual song, his place assumed, no doubt, by Christ as "Heavenly Tsar." 16
	

	

	


	
  	
  	

	

	
  	While the more theoretical aspects of Orthodoxy were largely inaccessible to the folk, ethical concerns proved easier to grasp. Fedotov notes that the peasant's moral concerns fell into three basic categories: (1) blood, motherhood, and the earth; (2) ritual obligations; and (3) charity. 17 Sins against the first category included cursing a child or a parent and causing crop damage. Here especially one can perceive a
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  	connection in the peasant's mind between biological kinship and veneration of the grain-bearing earth. The second category included such formal obligations as church attendance and prostrations, fasting, and prohibitions against working on certain days. The third category brings us to the heart of the peasant's social values, for the law of charity embraced primarily the duty of the Christian toward the poor and dispossessed. 
18 Numerous legends and some of the more popular spiritual songs center on this theme. 19
	

	

	


	
  	
  	

	

	
  	Songs about the Last Judgment were immensely popular, though sometimes it is not entirely clear whether the judgment in question is that occurring at the end of the world or at the time of death. 20 Fedotov notes that the prototype for these songs is Christ's discourse about the end of the world (Matthew 24-25), which came to the song not directly from the Gospels, but through the Church Fathers. 21 Christ, functioning as judge, welcomes the righteous into his kingdom and condemns the wicked to the eternal flames:
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  	Depart from me, cursed ones 

Into the abysses of the earth ; 

There unextinguishable fires burn for you, 

There the tar of evil boils unquenchably, 

And worms squirm about you unremittingly . 22
	

	

	


	
  	
  	

	

	
  	The picture of hell, of course, is far more colorful than that of paradise, normally imagined as a garden where heavenly birds sing. Separating the two worlds is a fiery river, across which the Archangel Michael normally bears the souls of the righteous. The sins responsible for sending the wicked to hell fall basically into the schema given above, often with particular emphasis on lack of charity. In one variant of the song on the Last Judgment Christ says the following to sinners:
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  	You did not carry out the will of God, 

You didn't stand up for the cross, for prayer, 

You insulted your poor brethren, 

You didn't love one another, 

You transgressed the commandment of God, 

You didn't visit me, Christ, 

You didn't clothe the naked, 

You didn't shoe the barefoot, 

You didn't feed the hungry, 

You didn't give the thirsty anything to drink . 23
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  	The saints occupied a central position in the daily affairs of the Russian folk. Needless to say, the peasant's understanding of them had very little to do with the canonical Lives or with historical reality; in a number of cases, the saints are so much the stuff of legend that it is impossible to find a historical model. The greatest saints, such as Nicholas, embodied the peasant's highest moral values. But the saints filled functions other than providing spiritual example. Many of them were cherished as healers for particular ailments: one prayed to St. Catherine the Martyr for help in childbirth, St. John the Baptist for relief from headaches, and St. Boniface or St. Moses Murin for help with a drinking problem, to mention just a few examples. 
24 As patrons of particular aspects of agriculture or states of life, the saints offered protection to domestic animals, grain fields, girls seeking husbands, and so forth. Their power was thought to be especially concentrated in their icons, sometimes referred to as ''gods" (bogi), which in time of need or on ritual occasions were used for special blessings. 25 Saints were thus perceived as positive supernatural powers useful in counteracting the harmfulness of the devil, personified illnesses, and other evil spirits. An endless number of charms call on them for aid in this capacity.
	

	

	


	
  	
  	

	

	
  	Quite naturally, the Russian peasant tended to distort the images and, frequently, names of the saints of the church calendar in order to draw them into his particular sphere of interest. The popular understanding of the Feast of the Intercession of the Mother of God (October 1), which in Russian is called the "Cover" or "Protection" (Pokrov) because of the tradition that on this day Mary covered the faithful of Constantinople with her omophorion and saved the city from the Saracens, provides an interesting example of this. Among the folk the "cover" was reinterpreted as the obligatory headgear of a married woman, and on this day maidens prayed to "Father Cover'' (Batiushka Pokrov) or ''Mother Cover" (Matushka Pokrov) to send them husbands. 26 Thus, this holiday, occurring at the conclusion of the harvest and the beginning of one of the traditional wedding seasons in the Russian village, became mainly a feast for marriageable girls. 27 "Cover" acquired other meanings as well. It was associated with snow, for at this time of year (mid-October according to the Gregorian calendar) winter usually set in in Northern Russia; peasants prayed to "Father Cover" to heat the house without firewood. 28 It was also on this day that the cattle were fed the grain from the last sheaf and transferred to winter rations. 29
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  	As the address ''Father/Mother Cover" suggests, the peasant tended to personify the names of holidays representing an event or dogma. "Mother Assumption" (Matushka Uspen'ie) was another instance, and this feast, falling on August 15, was celebrated by laying out grains and vegetables for blessing. 
30 The peasant also personified days of the week, the best-known example of which is ''Friday" (see below). Like the Assumption, the three "Saviors'' (Spas), August 1, 6, and 16, were associated with the fruits of the earth. The first was called the "Honey" (medovyi) or "Wet Savior" (mokryi Spas), signifying either the gathering of honey or the religious procession and blessing of the waters traditional for this day. The second and most important occurred on the Feast of the Transfiguration, and in a few places it was called the "Savior on the Hill" (Spas na gore) ; in the vast majority of places, however, it was known as the "Apple Savior" (iablochnyi Spas), and it was accompanied by a blessing of foods from orchards and vegetable gardens. It was considered a serious sin to eat apples before the "Second Savior," but the guilty person could atone for this by abstaining from apples for forty days thereafter. The "Third Savior" was known as "Nut Savior" (orekhovyi Spas), because in most places in Central Russia nuts ripened at this time. 31 S. A. Tokarev is no doubt correct in glimpsing behind these curious "Saviors" an ancient ritual of consecrating the first fruits of the earth to a pagan deity. 32
	

	

	


	
  	
  	

	

	
  	The peasant also assigned saints numerous nicknames that served to draw them into his reckoning of the tasks and weather of the annual agricultural cycle. We note only a small sampling: January 16 was the feast of Peter "Half-feed" (Petr Polukorm), because if less that half the year's feed remained on this day it was considered necessary to reduce rations; April 1 was the feast of Mary "Empty-shchi" (Mar'ia Pustye Shchi), because by this time the supply of cabbage for cabbage soup (shchi) had often run out; and September 14 was the feast of Paraskeva the "Dirty" (Griaznikha) as a token that the autumn mud had set in. 33
	

	

	


	
  	
  	

	

	
  	Many saints had very little significance beyond their healing or calendar function in the peasant's life. Others, however, were of major importance throughout the year. It is to these that we now turn.
	

	

	


	
  	
  	

	

	
  	Nicholas 
	

	

	


	
  	
  	

	

	
  	There is no doubt that the favorite saint of the Russian peasant was Nicholas ("Nicholas the Wonderworker" [Nikolai Chudotvorets], Nikola, Mikola), the kindly fourth-century Bishop of Myra whose Life
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  	came into Russia shortly after Christianity. In the spiritual song, his name sometimes appears next to those of Christ and the Mother of God, indicating his high place in the peasant's religious hierarchy. 
34 In the eyes of the folk he also acquired the status of apostle by accompanying Christ on his pilgrimage through Russia in some of the many legends on this subject. 35
	

	

	


	
  	
  	

	

	
  	Nicholas had two feast days each year: December 6 and May 9, and certain seasonal tasks were timed to coincide with them. The winter holiday often inaugurated the parties and games of the Yuletide season. 36 Normally a great feast in which everyone contributed something (skladchina, brachina) took place honoring old men and heads of households in particular. Beer was brewed, and a few reports indicate that at such a feast it was considered shameful not to get drunk. 37 In years when the cattle were ailing, a three-year-old bull, called mikolets after the name of the saint, was sacrificed. This bull was separated from the herd at the Feast of the Intercession and fed special rations of oats, wheat, and malt. The day preceding the feast it was butchered, part of it was brought to church as an offering, and the rest was consumed in the communal meal. 38 After mass on the day of the feast the priest sprinkled the cattle with holy water. 39 The spring Nicholas marked the beginning of the night pasturing of the horses in many areas. The young people designated to watch them often celebrated with a bonfire, special meal, and circle dancing on the meadow. 40
	

	

	


	
  	
  	

	

	
  	Nicholas thus had an important place in the agricultural calendar as a patron of livestock, especially horses; he also was a protector of the grainbearing fields, and, according to some commentators, stood in special relationship to the earth, whose nameday, May 10, occurred the day after his spring feast. 41 Nicholas was considered a potent power against evil spirits, and peasants invoked his name in innumerable healing charms. He was also the patron of merchants, fishermen, and seafarers, and in this capacity was known as ''Nicholas the Wet" (Nikolai Mokryi) or "Nicholas of the Sea" (Nikolai Morskoi) .42
	

	

	


	
  	
  	

	

	
  	Almost all the narratives concerning St. Nicholas foster the image of kind and merciful helper. 43 In his Life he performs a number of positive acts of charity: for example, he prevents three maidens from being sold into prostitution by giving their destitute father gold; he delivers three men unjustly accused of crime from execution; and he saves men from drowning at sea. 44 Numerous traditions existed in Russia of posthumous miracles he performed, perhaps the best-known of which concerned a child that the saint saved from drowning. 45 The
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  	most widely disseminated spiritual song about St. Nicholas concerns the miraculous return of a kidnapped child to his parents. 
46 These traditions, which explain why the epithets ''wonderworker" and "compassionate" (milostivyi) invariably accompanied the saint's presentation, are continued in folk legends. Particularly popular are those in which the kindly Nicholas is contrasted with the punitive Elijah and the ''uncompassionate" Cassian (see Narratives 8 and 12).
	

	

	


	
  	
  	

	

	
  	In the legends Nicholas, unlike most other saints, rarely punishes, though he does instruct. Particularly interesting in this regard are those in which a priest wounds the saint by hitting or breaking his icon. From Arkhangel 'sk Province comes a variant in which the priest, angry at the saint because he thinks he ate the sour cream he was supposed to guard, breaks his icon and then, fearing reprisal, sets out as a wanderer. The priest meets an old man, who of course is St. Nicholas, and, envious that the latter has more to eat, steals his communion bread. A series of adventures follows, but the priest, no matter how perilous the situation in which he is placed, refuses to confess to eating the old man's bread until the saint divides the money they earned into three rather than two piles. When the saint informs the priest that the third pile is for the person who ate his communion bread, the greedy priest finally confesses. In spite of all the priest's offenses, Nicholas does not punish him. He reprimands him and then sends him home with the money and the admonition not to abuse his icon in the future. He also informs him that his worker ate the sour cream, and that the priest should not punish him, but should marry him to his daughter, who is carrying his child. 47
	

	

	


	
  	
  	

	

	
  	The above legend presents the image of a kindly, nonpunitive saint ready to assist even the person guilty of offense. Such legends explain why the meaning of Nicholas in the daily life of the folk far transcended his calendar function, for above all, it was as the embodiment of mercy that he was revered. This may explain why his healing and agricultural functions are not narrowly specific. He was a general protector of the peasant who could be relied on at any time in any situation for "emergency" help.
	

	

	


	
  	
  	

	

	
  	George 
	

	

	


	
  	
  	

	

	
  	Another saint that captured the peasant's imagination was George (Egorii, Iurii, Georgii), who in the very popular spiritual songs about him functions now as a holy warrior and martyr and now as the savior of a Christian maiden, usually named Lizaveta, from a dragon.48 Com-
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  	mentators tend to contrast Nicholas and George in terms of their class appeal, stressing that Nicholas was a ''democratic" saint whose image was cherished particularly among the broad masses, whereas George was favored among the upper classes. In the areas of the former Kievan principality, George was more popular than Nicholas. This class differentiation was also reflected in the choice of baptismal names: among the upper classes in medieval Russia "Nicholas" rarely occurred, whereas "George" was common. 
49 Like Nicholas, George had two feast days each year, November 26 and April 23. The autumn holiday in ancient Russia was a day on which peasants were free to move to another area, and thus it was a day of settling accounts. 50
	

	

	


	
  	
  	

	

	
  	The spring holiday of George marked a major point in the peasant's agricultural cycle: it was the day when the cattle, and sometimes horses, were turned out to pasture for the first time each year. In many places, peasants imagined that on his feast George rode about on a white horse taking under his special protection animals turned out on this day. 51 In Northern Russia and Siberia, where snow was often on the ground on George's spring feast day, peasants went through the ritual ceremonies on George's Day, but waited until the spring Nicholas's Day to actually pasture cattle. 52 The feasts of these two saints also marked calendar points by which peasants reckoned how much pasture they would have; the saying "If there's water on George, there'll be grass on Nicholas" (Egorii s vodoi, a Nikola s travoi) was common. 53
	

	

	


	
  	
  	

	

	
  	The most important rites of the Spring George were connected with the saint's function as a patron of livestock and shepherds. Measures were taken to ensure protection from wild animals and cattle plague. Normally each family gathered its own cattle, circled them three times with an icon of George, and switched them with the Palm Sunday pussy willow. In some places peasants fed their cattle special bread baked on Holy Thursday and containing hairs from each animal, and they drove them through a gate over which the head of the household had strung his belt. 54 After the individual family blessing, all the village's cattle were blessed and sprinkled with holy water in common; sometimes this took place at a special chapel devoted to St. George. The person chosen as herdsman was blessed and offered bread and salt, traditional symbols of hospitality, and, in places, coins; he in turn ritually offered this to George in exchange for protection. The herdsman also circled the cattle holding some object signifying protective power (icon, egg, holy candle, axe).55
	

	

	


	
  	
  	

	

	
  	George was a patron of wild animals as well as domestic ones. Thus,
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  	the songs and prayers of the holiday ask the saint for deliverance from wolves and other predators. 
56 It was also common to light candles before the icon of George on this day in order to protect the herd. 57 At the same time, the peasants believed that should a wolf eat an animal, he did so with the permission of the saint. The saying ''If a wolf has something in its teethGeorge gave it" (U volka v zubakhEgorii dal) was known throughout Russia. 58 A number of legends turn on his role as protector of wild beasts. According to one, the saint pardoned a hungry wolf who bit his horse by giving it another one to eat. 59 Other legends are concerned with the saint's power over snakes. Particularly well known is the story of how the saint punished a herdsman who sold a poor widow's sheep, then claimed that a wolf had eaten it by sending a snake to bite him; when the herdsman repented, George healed him. 60
	

	

	


	
  	
  	

	

	
  	Other rituals occurred on the Spring George, but these were of less importance than those concerned with livestock. In some regions it was believed that the dew gathered on this day had special healing properties. 61 Beer was customarily brewed on this feast. Here and there the Spring George was celebrated by dressing a youth in greenery, placing a pie on his head, and leading him onto the field where the young people circled the strips that were seeded three times, then lit a bonfire and ate the ritual pie. 62 George's connection with vegetational fertility was also expressed in the belief that he had a set of keys with which he unlocked the earth or unlocked heaven to release the warming power of the sun. 63
	

	

	


	
  	
  	

	

	
  	As patrons of agriculture and protectors of the herd Nicholas and George had much in common. The functions of these two major saints tended as well to duplicate those of other more specialized patrons of agriculture. Almost everyone agrees that Vlas assumed both the name and function of Volos (Veles) as cattle god. Peasants tended to hang his icon in the barn or cattle shed, and on his feast, February 12, cattle were blessed with this icon and given special feed. In Tambov Province, on St. Vlas's Day, peasants abstained from working in order to protect their cattle from plague. 64 An icon of Vlas (or Nicholas) might be used alongside that of George in the Spring George rituals. While both George and Nicholas were connected with horses, their more specialized patrons were Flor and Laur, whose feast, August 18, was celebrated by horse races, bazaars, and other festivities. From Perm' Province comes an eyewitness report of brutal ritual butcherings of about twenty animals that took place on this day and that no doubt
	

	

	













 

  	
  	
  	
  



	




	Page 29

	
  	
  	

	

	
  	represented a survival of a pagan ritual. 
65
	

	

	


	
  	
  	

	

	
  	The patrons of beekeeping were Saints Zosima and Savvatii, whose feasts (April 17 and September 27) more or less marked the swarming and hibernation of bees in Russia; in places, Nicholas was also regarded as patron of bees. 66 Other saints having specific agricultural functions were Boris and Gleb, the pious sons of Prince Vladimir who were murdered by their brother Sviatopolk. In some places peasants referred to them as ''Boris and Gleb the sowers" (Boris-Gleb seiateli) .67 The coincidence of their feast (May 2) and spring sowing has led to speculation that their true origin may have been in pagan agricultural beliefs rather than in their nonresistance to their evil brother. 68
	

	

	


	
  	
  	

	

	
  	While the roles of Nicholas and George tended to overlap and merge with those of other saints, it would be incorrect to equate them: as personalities the two saints remained distinct. This is especially important to keep in mind when considering that they assumed not only the agriculture functions of each other and of more minor saints, but, in a few places, authority over the forest and waters, areas normally assigned to the forest spirit (leshii) and water spirit (vodianoi) .69 Superstitions about wolves are a case in point, for folk belief generally assigned both George and the forest spirit sovereignty over them. 70 Here and there one also finds reference to Nicholas as master of wolves. 71 In places, if a peasant thought that a spirit had stolen a cow or caused some mysterious ailment, he threatened to complain to George (or Nicholas) about him. 72 Fishermen from Lake Onega ritually drowned a dummy on December 6, which can be seen as a sacrificial offering to Nicholas. In this instance the saint is the functional equivalent of the water spirit. 73
	

	

	


	
  	
  	

	

	
  	Elijah the Prophet 
	

	

	


	
  	
  	

	

	
  	Legends contrast the kindly Nicholas with the awesome and punitive prophet Elijah (Il'ia) who, if angered, was capable of destroying a peasant's fields with hail (see Narrative 8). Scholars agree that he assumed the function and, largely, personality of the thunder god Perun, and that the process of assimilation was well under way among the Christian segment of the Kievan state at the time of Russia's baptism. 74 Everywhere Russian peasants imagined that Elijah rode across the sky in his fiery chariot striking the earth with lightning bolts as he pursued the unclean force. Since the devil was prone to hide anywhere, measures were taken to keep him away during storms: the candles from
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  	Holy Thursday were lit, houses were censed, black cats and dogs, possible transformations of the devil, were thrown outside, and everything was sealed with the sign of the cross, for, according to general belief, the prophet might strike a house, animal, or person in which the unclean force sought refuge. 
75
	

	

	


	
  	
  	

	

	
  	At the same time, the prophet had a beneficent side: peasants imagined that he carried water on his chariot to all the saints in heaven, and when he spilled a little, life-giving moisture fell to earth. 76 It was, therefore, to Elijah that they prayed for rain. 77 Elijah's Day (July 20) was regarded as especially dangerous: peasants did not work on this day for fear of angering the prophet. In some areas they fasted the entire week to appease him; in others they set offerings of a ram's leg, honey, beer, heads of rye, or other fruits of the earth before his icon, and they lit candles to him. 78 In some places in Northern Russia it was the custom to butcher a bull on this day, a tradition that has been interpreted as a sacrificial offering to Elijah. 79
	

	

	


	
  	
  	

	

	
  	Commentators have long suspected that the faces of the deities of Russian paganism lay just beneath the surface of the saints of popular Christianity, but they have not always been certain which ancient god is represented by a particular saint. In the case of Elijah, of course, there is no controversy: he replaced Perun. There is also general agreement that St. Vlas assumed the name and function of Volos as cattle god. Recent Soviet studies have explored relationships between saints and pagan deities with some fascinating, if not always convincing, results. They have also made bold endeavors to reconstruct ancient Slavic myths, sometimes on the basis of stories and legends of the saints that have survived into recent times.
	

	

	


	
  	
  	

	

	
  	Particularly significant in this regard is the reconstruction by V. V. Ivanov and V. N. Toporov of a Slavic variant of the Indo-European myth about the struggle between an atmospheric deity of weather and his earthly opponent. According to the Slavic model the thunder god Perun, whose home is ''above" (in the sky, on top of the world tree [an oak], on top of a hill), struggles with the serpent/Volos "below" (at the base of the world tree, under a stone) for control of cattle. The thunder god pursues his opponent, striking him in the tree or stone, burning him, or splitting him. The result of his victory is the appearance of heavenly water (rain); the serpent hides in the earthly waters. 80 According to Ivanov and Toporov, while Elijah was the main transformation of Perun, the evolution of Volos after Christianization proceeded in two
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  	opposing directionstoward identification with both St. Vlas and the devil. 
81 Thus, the traditions of Elijah as a demon killer are a major source for reconstructing the myth, and, indeed, the stories of how Elijah (in some variants, God) pursues the unclean force are close to the model posited: the thunderer strikes the demon under a rock, under a tree, in a person, and finally drives him into the waters (Narrative 15).82 Ivanov and Toporov also see a reenactment of this mythic pattern in the traditions of St. George and the serpent. 83 This reconstruction has not been universally accepted. B. A. Rybakov faults it, objecting particularly to the equation of the serpent with Volos and to the notion that Perun and Volos must be viewed as antagonists. 84 He suggests, however, that it might be fruitful to view the two as complementary, as antipodes rather than opponents, with Perun as an atmospheric deity and Volos as his chthonic counterpart. 85
	

	

	


	
  	
  	

	

	
  	B. A. Uspenskii, on the other hand, accepts the reconstruction of Ivanov and Toporov and, on the assumption that Volos is the mythic opponent of Perun, develops an elaborate argument that St. Nicholas is a thinly Christianized Volos. 86 One of the major problems with such an identification is that we in fact know very little about Volos aside from his position as a chthonic deity originally associated with wild animals (especially bears), later becoming the guardian of cattle, wealth, and oaths, and a god of the dead. 87 Nonetheless, this study draws on an impressive amount of evidence to show that St. Nicholas assumed probable functions of Volos, primarily in his role as a patron of flocks and agriculture. 88
	

	

	


	
  	
  	

	

	
  	Uspenskii's application of the myth of the god of thunder and his opponent to the legends of Nicholas and Elijah is not entirely successful in elucidating the relationship between these two saints. Even if one grants that the general pattern of the reconstruction is repeated in some variants of the legend, this in no way takes into consideration the crucial issue of Nicholas's personality as a kindly benefactor always ready to render the poor peasant assistance. Moreover, at least some of the variants of the legend seem to justify Rybakov's suggestion that it is more helpful to view atmospheric and chthonic personages as complementary rather than opposing. In the narrative included in Afanas 'ev's collection, the conflict between Elijah, who wishes to punish a peasant who does not venerate him, and Nicholas, who protects the peasant, ends with the peasant ''living in clover" because he now honors both saints (Narrative 8). Thus a balance is achieved between the angry prophet (who is here solely responsible for vegetational fertility) and
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  	the compassionate helpmate of the peasant. 
89
	

	

	


	
  	
  	

	

	
  	No doubt Uspenskii is correct in claiming that the popular representation of Nicholas (and certain other saints) incorporates a number of the tasks and attributes of the pagan Volos. But, as American scholar Gail Lenhoff noted in her recent critique of Uspenskii's argument, his central supposition that Nicholas and Volos are equivalents rests on the assumption that an ''identity of 'function' predicates identity or merger of person." 90 Such an assumption prevents Uspenskii from a consideration of the saint's most important trait in the eyes of the peasanthis compassionate nature. It is this quality, and not a relationship with a great pagan deity, that caused the peasant to rank Nicholas next to the Mother of God in his hierarchy of heavenly forces.
	

	

	


	
  	
  	

	

	
  	Reflections of ancient deities have been observed in other saints as well. St. Michael the Archangel, a heavenly resident and demon slayer, has been linked to Perun. 91 Legends picture Michael driving the unclean force from heaven at the beginning of time. His holiday, occurring November 8, after the harvest and at a time when the peasant's food supply was at its peak, was the occasion of great feasting. 92 It should be noted, however, that saints linked to Perun sometimes perform functions that would seem to associate them with Volos and vice versa . Michael is sometimes a patron of flocks, though this function should be regarded as atypical. 93 More to the point is the case of George. Some of his typical traits associate him with the upper sphere of mythical space (the image of the dragon slayer on the white horse), while others (his function of protector of wild beasts and flocks) belong more properly to the lower one. This is but one indication of a certain instability between the "upper" and "lower" mythical spheres. 94
	

	

	


	
  	
  	

	

	
  	Particularly interesting with regard to their possible mythic associations are the saints Cosmas and Damian (Kuz'ma and Dem'ian), brothers whose identity within the Church is as healers. Uspenskii suggests that they belong in the "Volos sphere" because of their reputation as patrons of chickens; Ivanov and Toporov, on the other hand, link them to Perun because, as sacred smiths, they are important helpers of the god of thunder. 95 Like a number of other feasts following the harvest, theirs, occurring on November 1, was connected with marriage, and traditional wedding songs sometimes contain appeals asking the saints to "forge" a wedding. 96 Sometimes these appeals are addressed to a composite female personage "Mother Kuz 'madem 'iana," which seems to underscore the primacy of women's concerns during this season. 97 The association of these brothers with blacksmithing
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  	occurred most likely because of a chance assonance between the name ''Kuz 'ma" and the Russian word for "smithy" (kuznia) .
98 Cosmas and Damian (sometimes replaced by the brothers Boris and Gleb) appear in a number of Ukrainian legends and tales telling about how sacred smiths defeated a winged serpent demanding human sacrifice, hitched it to a plow, and plowed a gigantic furrow still known as the "snake ramparts" (zmievye valy) .99 Rybakov claims that this narrative indicates that Cosmas and Damian replaced the ancient god Svarog, who was both divine smith and sun god, who acquainted man with metallurgy, and who instituted the monogamous family. 100
	

	

	


	
  	
  	

	

	
  	Paraskeva-Friday 
	

	

	


	
  	
  	

	

	
  	According to her Life, St. Paraskeva was a virgin-martyr during the reign of Diocletian whose name, which means "Friday" in Greek, was given as a sign of particular devotion to the day of the Passion of Christ. 101 The Paraskeva-Friday (Paraskeva-Piatnitsa) of Russian popular devotion bears little resemblance to the original; she is an almost wholly legendary creation whose roots are more in the veneration of an ancient Slavic goddess-protectress of women and women's work and of the fruits of the earth than in the history of the conflict between paganism and Christianity in the third century. Paraskeva-Friday was mainly a "woman's saint," and the timing of her holiday, October 28, placed her feast squarely within the marriage season and the period of women's winter work, especially spinning.
	

	

	


	
  	
  	

	

	
  	But the cult of Friday went beyond the celebration of this important October feast: during the course of the year peasants venerated twelve personified "Fridays," occurring prior to major church feasts, by fasting and abstaining from such tasks as spinning, cleaning house, and washing linen. 102 An "Instruction" about these twelve "Fridays," supposedly issued by Pope Clement, was very widely disseminated. Maksimov notes that, like the ''Dream of the Mother of God," it was copied and recopied by the segment of the population that was marginally literate and kept in great secrecy from the clergy and curious ethnographers alike. 103 This "Instruction'' was essentially a list specifying that peasants would reap rewards such as protection from sudden death, murder, drowning, grievous sin, and extreme poverty for keeping the twelve Fridays. 104
	

	

	


	
  	
  	

	

	
  	Stories about punishments "Mother Friday" inflicted on women who did not venerate her were known in every Russian village. From
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  	Iaroslavl' Province comes a narrative about how an ugly and terrifying hag all in rags and covered with mud visited a woman as she was spinning on a day of prohibition. This, of course, was Friday; she accused the peasant woman of destroying her beauty and radiance by her irreverence, and she punished her by jabbing her all over with a knitting needle. 
105 Another account tells how Friday transformed a disrespectful woman into a frog that multiplied throughout the earth. 106 Normally Friday's punishments consisted of causing eye diseases or infections of the fingers, in other words, harm to the parts of the body most necessary for successful spinning and needlework. 107 One of the best-known narratives tells how the saint threw boon (unspun hemp) into a woman's eyes, then removed it when the woman repented (Narrative 11).
	

	

	


	
  	
  	

	

	
  	Peasants also looked to Paraskeva-Friday to ensure vegetational fertility; they prayed to her in times of drought, poor harvests, destructive rains, and locusts and, in extreme circumstances, made vows to undertake special fasting for a specified number of Fridays. 108 Numerous springs were connected with the name of Paraskeva. Narratives about them often told of an icon of the saint that had appeared miraculously in the water and of healings that had taken place as a result of drinking or washing with the water. 109 Chapels, consisting of a post with an icon or relief of the saint, were frequent at these springs as well as at crossroads throughout Russia. 110 Particularly interesting from the viewpoint of Paraskeva-Friday's fertility function is a report about the seventh, or Elijah's, Friday (ll'inskaia Piatnitsa) . This day was observed with the same seriousness as Elijah's Day, yet the peasants venerated not the angry prophet, but Paraskeva-Friday by ceasing work, taking part in religious processions, sprinkling their houses and cattle with holy water, and, in some places, by throwing coins into a local spring. It was believed that failure to observe this day could result in crop failure, illness, or fire, while proper observance ensured protection from thunder, lightning, hail, and famine. 111
	

	

	


	
  	
  	

	

	
  	Certain points of the cult of Paraskeva-Friday touch on that of the Mother of God and the earth. Commentators have noted that during the autumn wedding season (October-November), the days devoted to Mary, Paraskeva, and other female saints (Catherine [November 24], Barbara [December 4], and Anna [December 9]) were characterized by the same preoccupationsmarriage and women's workand that the images of these saints tended to lose individual distinctness and flow into each other. 112 In Tula an icon of the Mother of God was used in the
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  	traditional religious procession on Paraskeva's day. Paraskeva is interchangeable with Mary in some religious songs: she replaces the Mother of God in a version of ''The Compassionate Woman" and she merges with Mary in at least one variant of a song about a miraculous appearance to a hermit in the desert. 
113 The cult of sacred springs or wells associates the saint with the earth; here and there one finds prohibitions against disturbing earth on Friday, since on the day Christ died an earthquake supposedly occurred. 114
	

	

	


	
  	
  	

	

	
  	The connection of Paraskeva-Friday with the earth and fertility, with women's work and fate, and her juxtaposition to Elijah in his role as thunderer, point directly to her origins in the image of a pre-Christian goddess. Rybakov has convincingly identified this goddess as Mokosh', the great mother of plenty, of women's destiny, and of divination. 115 It is significant that in the Russian North, where the name Mokosh' survived into this century, it was associated with a spirit who punished women for violating prohibitions on spinning. 116
	

	

	


	
  	
  	

	

	
  	Cassian 
	

	

	


	
  	
  	

	

	
  	Perhaps the strangest of all the saints of the Russian folk was "Cassian the Unmerciful" (Kas'ian Nemilostivyi), who in truth, as a number of commentators have noted, belongs properly to the order of harmful, demonic personages. His feast occurred only during leap year, which peasants considered unlucky. Cassian's day was regarded as so dangerous that peasants ceased all work and often refused to leave the house for fear of the destructive glance of the terrible saint. 117 Narratives about Cassian tend to fall into two general categories: those that explain his demonic nature and those that explain the occurrence of his feast during leap year. 118
	

	

	


	
  	
  	

	

	
  	According to one belief, Cassian sits motionless on a chair with downcast eyebrows that reach his knees, unable to see the world. On February 29, however, he lifts his eyebrows and looks at the world, and anything he glances on withers. 119 Thus, Cassian was believed to possess an evil eye, and peasants had numerous sayings on this subject: "Cassian is squint-eyed, on his account, brothers, you [have to] bury everything, since Cassian's evil eye is so powerful that afterwards neither the priest can pray it away, nor the magic healers whisper it away." 120 Some legends tell that Cassian was originally an angel in whom God confided. The devil seduced him into revealing that God intended to drive the satanic force from heaven, but then Cassian
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  	repented and God took mercy on him. Nonetheless, he did not regain his former place in heaven, but was assigned a guardian angel who was ordered to forge chains for him and beat him on the head for three years with a heavy hammer; on the fourth year the saint was to be given his freedom. 
121 Traditions also assign Cassian the role of guardian of hell. 122 In Vologda Province peasants believed that Cassian had control of the winds, which he kept restrained behind twenty chains and twenty locks; he was thus able to release powerful winds on earth and to send cattle plague. 123
	

	

	


	
  	
  	

	

	
  	The reason Cassian's feast is celebrated in leap year was often explained through a legend comparing him with Nicholas. Cassian, behaving with characteristic lack of compassion, refuses to help a poor peasant pull his load because he does not wish to appear in heaven with soiled garments; Nicholas, on the other hand, helps the peasant and arrives in heaven dirty. As a result, God rewards Nicholas with two feast days per year, and punishes Cassian by granting him only one every four years (Narrative 12). A variant of this legend introduces Elijah as intermediate between Nicholas and Cassian: here Nicholas saves a person from death and pulls him from the mud; Elijah saves him from death, but does not pull him from the mud; and Cassian does neither. The result is that Nicholas receives two days per year, Elijah one, and Cassian one in four. 124
	

	

	


	
  	
  	

	

	
  	An overview of the peasant's religious beliefs reveals a curious mixture of reverence (especially for Mary and Nicholas) and concern with charity, on the one hand, and severe ritualism coupled with thinly disguised pagan notions and practices on the other. It is clear that in some areas the peasant's religious formation was so weak that he lacked knowledge of the most fundamental dogmas of his faith. Nor is there any doubt that the folk remolded much from Christianity to make it compatible with its most basic concerns for agricultural fertility. In the final analysis, it is difficult, if not impossible, to say where the balance falls. Indeed, no question provoked greater controversy in nineteenth-century Russian intellectual life. Discussions of the religious nature of folk tended toward extremes, some arguing that the peasant was in essence pagan and others that he alone remained faithful to the true image of Christ. In his famous ''Letter to Gogol" the critic V. G. Belinsky countered the writer's claim that the Russian folk was the most religious in the world by retorting that the peasant was superstitious and in the final analysis atheistic, but certainly not religious:
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  	''The basis of religiousness is pietism, reverence, fear of God. Whereas the Russian man utters the name of the Lord while scratching himself somewhere. He says of the icon: 'If it isn't good for praying, it's good for covering the pots.'" 
125 The Soviet ethnographer V. I. Chicherov, in agreement with Belinsky, contends that the peasant's religion was a peculiar variation on Christianity, created by the peasant himself, and attesting that "the Orthodox religion in the form adhered to by the clergy was unable to penetrate into the very depths of the life of the Russian village and, having assumed the forms of everyday agrarian beliefs, it was the source and the soil for the origin of superstitious notions, magical acts, and false interpretations of the real world." 126
	

	

	


	
  	
  	

	

	
  	But, of course, other opinions exist. Dostoevsky, like Gogol, insisted on the peasant's religious essence. In a statement from The Brothers Karamazov that can be taken as a reflection of the author's viewpoint, the saintly monk Zosima asserts that God will save Russia, for though the peasants are corrupt and cannot abandon their sin, they recognize that their deeds are sinful: ". . our people still believe in righteousness, have faith in God, and shed tears of devotion." 127 Leo Tolstoy also believed he found in individual peasants and in some of the legends of the folk examples of the highest saintliness. Fedotov's study of popular belief assumes that the peasant, whatever his distance from official Orthodoxy and however much paganism he may have retained, was nonetheless a member of the Church and a Christian.
	

	

	


	
  	
  	

	

	
  	The argument, of course, remains unresolved. At its basis lies not only the religious predisposition of the commentator, but the crucial issue of the balance of Christian and pagan elements in the peasant's "double faith." In his own eyes, the peasant was an Orthodox Christian and believer in the only true faith; to the eyes of an outsider, that faith differed dramatically from official Orthodoxy. One might ask to what extent the peasant internalized the central moral ideals of Christianity and to what extent he simply grafted Christian figures and rites onto a rich pagan base without genuine assimilation. But this brings us the full round of a circle, for folk belief provides evidence of both.
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  	3. 

The Devil
	

	

	


	
  	
  	

	

	
  	One of the most frequently encountered terms in Russian folk belief is ''unclean force" (nechistaia sila) . The nineteenth-century peasant used this term in two senses, the line between which was often vague: it referred to all potentially harmful spirits in general, and it was a designation of the devil. 
1 The existence of this comprehensive term points to one of the complexities of the devil of Russian popular belief. At times, this personage hardly seems to differ from the nature spirits. Like the forest spirit (leshii) and water sprite (rusalka), he leads travelers astray, abducts children, and is connected with the impious dead. Like the water spirit (vodianoi), he often resides in deep pools. Such an apparent blurring of distinctions between devils and nature spirits, together making up the "unclean force" in the broad meaning of the expression, is due in part to their long centuries of coexistence in the lower mythology of the peasant; over the years, traits of one tended quite naturally to be applied to another. Even so, the Russian people, while assigning some of the same deeds and names to devils as to nature spirits, for the most part did not confuse the two categories. 2 For them the devil, or "unclean force" in the narrow sense, was far less specific in function and habitat. Above all, unlike the nature spirits who might occasionally befriend the peasant (as we shall see in chapter 5), the devil's most outstanding characteristic was his total hostility toward man. The devil existed for the sole purpose of inflicting harm and prompting evil deeds. 3
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  	''Unclean force" was only one of a seemingly inexhaustible supply of names the peasant had at his disposal for the devil. V. I. Dal' lists over forty, many of which are euphemisms by which the peasant avoided the real name. The folk generally observed prohibitions on using the actual term, fearing that the devil would appear the moment his name were uttered (Narrative 22). Thus, in addition to "devil," "demon," ''evil spirit,'' "unclean spirit," and "unclean one" (chert, bes, zloi dukh, nechistyi dukh, nechistyi), one finds such terms as "joker," "seducer," "enemy," "that one," "he," "cunning one," "left one," "black one," "unmown one" (shut, soblaznitel', vrag, tot, on, lukavyi, levyi, chernyi, nekoshennyi), and many others. A number of terms connected more specifically with the devil of biblical tradition also existed, for example: "devil," "Satan," "Prince of Darkness" (diavol or d 'iavol, Satana, kniaz' t 'my) .
4 The most frequently used designation for "devil" was chert, a term most likely connected with the Russian word for "line" or "limit" (cherta) and related to the magic line (chur), usually a circle, that the unclean force cannot cross. 5
	

	

	


	
  	
  	

	

	
  	While the images of the house spirit (domovoi) and nature spirits are survivals of Russian pre-Christianity, the devil carries the clear stamp of church notions. There is some question whether Russian paganism knew the image of an evil spirit unassociated with particular aspects of nature and existing entirely to inflict harm on man, although much evidence suggests it did. 6 It is not our purpose to enter this debate: what is absolutely clear is that the devil of popular belief in the nineteenth and early twentieth centuries took shape under the influence of Christian notions and iconography.
	

	

	


	
  	
  	

	

	
  	Of particular importance in the creation of this highly stable image was the representation on the west wall of Orthodox churches of the Last Judgment, with its graphic portrayal of the torments of sinners in hell. The devil was also a frequent subject for depiction in the very popular chapbooks (lubki) that circulated throughout rural Russia. 7 In Russia as in Western Europe the devil was pictured through a combination of human and animal features: a basically human, though excessively pointed head and upright posture on the one hand, and horns, hooves, and a tail on the other. In the Russian tradition the devil is black, and he is usually lame, a trait that the peasant attributed to his fall from heaven.
	

	

	


	
  	
  	

	

	
  	Of course, the devil had the power of metamorphosis. Among the many animal forms that he assumed, black cats and dogs were the favorites. The widespread custom of casting these animals out of the
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  	house during thunderstorms was based on the fear that the lightning bolts sent by Elijah the Prophet to destroy demons might cause the house to burn down should they remain inside.
8 Other animals whose forms the devil assumed included pigs, horses, snakes, wolves, hares, squirrels, mice, frogs, pikes, magpies, and flies. Occasionally, it was believed, the devil also took the form of such inanimate things as balls of thread, heaps of straw, and stones. Animals generally avoided were the cow, considered a true friend to man, the rooster, herald of the daylight and thus the end of the nightly activity of the unclean force, and the donkey, since this beast carried Christ. 9 
	

	

	


	
  	
  	

	

	
  	The Russian peasant imagined the social order among demons to be much like his own. They lived in families and were fond of smoking, drinking, and playing cards or bones. Normally devils married witches, and their weddings, often celebrated at a crossroad, were frenzied affairs; sometimes in their wild dancing they raised a column of dust to the sky. Here and there one finds the belief that it was possible to disperse such gatherings by throwing an axe or a knife at the witch. Afterwards blood would be found on the spot, and a village woman might walk around with a bandaged face or hand. 10 Some peasants in Tula Province stressed that devils did not live in lawful wedlock because they lacked priests. 11 Snowstorms and windstorms were generally associated with the activity of devils on earth; the notion that devil children liked to play in them was widespread. 12 In Novgorod Province it was believed that one could view the devil during a snowstorm by getting down on all fours and looking through one's legs. 13
	

	

	


	
  	
  	

	

	
  	Devils supposedly lived in swamps, dark thickets, deep pools or lakes on the one hand, and in hell, imagined as an expanse beneath the earth, on the other. 14 They moved between the upper and lower worlds through special holes in the earth (skvoz' zemliu), but did not profane the sanctity of the earth itself. 15 Some folktales tell how a peasant discovers these holes and then falls into hell or, in one popular tale, pushes a wicked wife down one of them. 16 Devils gathered in bathhouses or abandoned dwellings. In Cherepovetsk District of Novgorod Province, peasants termed an unclean spirit who lived in dilapidated, abandoned buildings and assumed the guise of an absent acquaintance or a dead person a man . 17 Crossroads and cemeteries were also favorite haunts of devils. In a word, they were everywhere, even in churches and monasteries. 18
	

	

	


	
  	
  	

	

	
  	In Russian folklore, the presentation of the devil varied according to genre, though, naturally, there was a certain amount of crossover. The
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  	folktale tended to depict a ''stupid" devil whom a clever peasant could easily trick. 
19 In legends, fabulates, and memorates, genres characterized by the narrator's and audience's belief in the subject matter, the devil was more fearsome and often brought about the destruction of the peasant. Popular imagination distinguished between the devil, or Satan, and the hosts of minor demons serving him. It is the latter that appear in the countless tales, legends, fabulates, and memorates relating to the devil's activities in the everyday life of the peasant. Here Satan appears only occasionally and dimly, often through a reference to his sovereign position over the other demons (see Narrative 7).
	

	

	


	
  	
  	

	

	
  	One place where the figure of Satan is prominent, sometimes under the name of "Satanail" or "Gogol '," is in dualistic creation legends. These legends were widely disseminated, yet amazingly similar throughout Russia, a fact that some scholars attribute to their common origin from apocryphal tales of the same content. 20 In these legends Satan, sometimes called the "dark spirit,'' who exists alongside God, the ''bright" spirit, prior to the creation of the world, aids in the process of creation. Some variants specify that God created Satan (Gogol') from his spit (Narrative 2). In the act of creation, Satan usually functions as an earthdiver sent to the bottom of the primal sea for the sand or silt from which the earth will be fashioned. He later revolts, creates a multitude of "dark" spirits like himself, and all are expelled from heaven by the Archangel Michael, which accounts for the origin of the unclean force on earth (Narratives 2 and 3).
	

	

	


	
  	
  	

	

	
  	Some legends give Satan a role in the creation of women. From Tula Province comes a narrative according to which God removed Adam's rib and gave it to the Archangel Michael to guard. When Satan, in the guise of a goat, ate the rib, Michael tore off the goat's tail and transformed it into a rib from which God subsequently created Eve (Narrative 4). According to widespread notions, the devil played an important role in the creation of topographical features that presented difficulties for man. Satan created the hills and ravines, while God created the smooth ground. One quasihumorous story that seems to parody the more serious creation legends tells how God arranged that the devil would be remembered as cocreator: "After God created the world, Satan came to him to ask what sorts of roads he would make for people. God answered that the roads must be convenient, straight, wide, and even, as they should be in a world made for the well-being of man. Satan then beseeched God to make bad roads along with the good ones. God yielded to Satan's requests, and now,
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  	people praise God when traveling on good roads and curse Satan on bad roads.'' 
21
	

	

	


	
  	
  	

	

	
  	Since, to the folk imagination, the devil was ubiquitous, it was necessary to be on constant guard and to protect oneself in every possible way, especially at night. The rooster was considered a powerful enemy of the unclean force, and many stories of demons end successfully for the peasant simply because the rooster crows, signaling the approach of day. Other means of protection included prayers, church bells, holy candles, holy water, incense, the use of a yoke or halter, and various plants thought repulsive or prophylactic to demons (thistle, juniper).22 The belt or sash that peasants wore around their waists was also considered a talisman against the unclean force, and it, like the cross worn around the neck from childhood to death, was removed only in the bathhouse. 23 The single most powerful weapon against the unclean force was the sign of the cross. The peasant imagined that the devil was constantly watching for holes or gaps into which to crawl. For this reason, he made the sign of the cross whenever he yawned, opened doors, drew water, in short, whenever he encountered an aperture, however small or large, into which the devil might enter. Tales abound of how demons gained entrance to flasks or loaves of bread when peasants failed to guard them and then were imprisoned within by a belated sign of the cross (Narrative 16).24 Some rather humorous narratives tell how captive devils were forced to sing heavenly songs. 25 Also well known in folklore and in old Russian literature was the story of a trip to Jerusalem on the back of a captive devil (Narrative 18).
	

	

	


	
  	
  	

	

	
  	Stories attributing the appearance of tobacco and alcohol to the devil were widely disseminated. 26 Accounts of the origin of tobacco vary widely, but they often describe how the plant grew from the grave or the body of a demoness struck by lightning, of an incestuous brother-sister pair, or of the biblical prostitute. 27 Numerous reports tell how the devil was the first to set up a distillery in a particular area: often he appears as a wanderer to a poor peasant who, in turn, offers him hospitality. As a reward the devil teaches the peasant how to make spirits. Afterward the peasant, sometimes in partnership with the devil, opens a tavern, sells vodka to throngs of fellow villagers, and becomes rich. 28 The connection between the devil and alcohol can also be seen in the belief that a drunk is the devil's most frequent victim. 29 The devil incites man to drink so that he can take advantage of him, prompting him to further
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  	evil deeds and crimes. A number of reports tell how Russian peasants attributed sudden and violent crimes such as murder and arson committed by previously hard-working and god-fearing members of the community to the direct work of the devil. 
30
	

	

	


	
  	
  	

	

	
  	Popular belief shared the tradition of Russian hagiography that the devil was associated with women. Some peasants believed that the devil assumed the likeness of a young beauty to tempt men with impure thoughts on their way to church on Easter morning. 31 Stories of liaisons between the devil and grieving widows or women whose husbands were absent were common. Some creation legends specify that not all demons cast from heaven by the Archangel Michael fell to earth: some remained in the atmosphere in the form of fiery, flying serpents. 32 Folk tradition abounded in narratives about the visits of such serpents to village women, and, in some places, it was believed that a falling star signaled the approach of such a demon to a village. 33 Normally during these visits the serpent assumed the likeness of the woman's dead or absent husband. According to the usual pattern of the story, the couple attempted to conceal the affair, but someone (a villager, a passing gypsy) found out and put an end to the liaison by capturing the devil with a halter, stealing his wings, or some such ruse. 34
	

	

	


	
  	
  	

	

	
  	Thus, in the opinion of the Russian folk, the devil was always nearby waiting for his chance to snare some careless person. Yet, in spite of this belief in the devil's total hostility toward man, one finds a certain reluctance on the part of the peasant to be overly active in his attacks lest his aggressiveness prompt the devil to inflict still greater reprisals. This attitude is captured in the proverb, ''Pray to God, but don't anger the devil" ("Bogu molis ', a cherta ne gnevi," ''Boga liubi, a cherta ne drazni") . 35 A. Zvonkov, finding that the peasants of Tambov Province had almost no faith in the ability of Christianity to combat the power of the devil in their daily lives, spoke of this respect for the devil as a sort of "cult of the evil force." 36 V. N. Peretts illustrated this attitude in Tikhvin District of Novgorod Province with the widespread legend about the devil and the pious blacksmith. According to this variant, a certain righteous blacksmith on entering his smithy always prayed to the icon of the savior on the right and spat at the representation of the devil on the left. Insulted, the devil came to him disguised as a laborer and eventually convinced him that he could restore his mother's youth by placing her in his forge. In short, because of his zeal in abusing the devil, the blacksmith was tricked into killing his own mother (Narrative 29).
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  	While the devil was always nearby, there were certain times and places in which the peasant considered himself particularly vunerable to attack. Anything mysterious, unknown, or even slightly out of the ordinary seemed fraught with perilsplaces with unusual geological features and some familiar places at night, special games and rites of seasonal celebrations, and, of course, life crises. Any movement at night was potentially dangerous. One ethnographer reported that even the bold and robust youth of Vladimir Province feared to go into the deep forest, near still waters, or close to the edges of fields where dead men's pots were thrown at night. 
37 One frequently encounters the notion that mice scurrying across the road at night were being chased by the devil and that a peasant would surely get lost if he crushed one. 38 Like the forest spirit (leshii), the devil disguised as a wanderer sometimes hitched a ride with a peasant and led him to the edge of a cliff or some impassable thicket. 39 Stories about peasants on long journeys picked up by the devil disguised as a coachman were common. In such accounts, the devil's horses typically turn out to be suicides. According to a variant from Orel Province, a mysterious coachman picked up a peasant about three hundred miles from home and informed him that two of his horses were former villagers, one a suicide by drowning, the other by hanging. As soon as the cock crowed, the coachman and his gruesome troika disappeared, and the peasant found himself in his native village. 40
	

	

	


	
  	
  	

	

	
  	Legends of treasure buried at some unusual site such as a sink hole or a strange rock formation were plentiful in nineteenth-century Russia, and peasants believed that such places were dangerous and ''unclean." Most regions had their individual traditions influenced by their particular histories, although notions of vast wealth entrusted to Mother Damp Earth for safekeeping and watched over by some supernatural force were everywhere similar. In some areas of the North Region these traditions tended to be connected with Lithuanian invaders who pillaged here during the Time of Troubles in the late sixteenth and early seventeenth centuries; in Simbirsk and Saratov Provinces and the Ural Region, they were often connected with the figure of the eighteenth-century Cossack rebel Pugachev; in the lower Volga area with the seventeenth-century Cossack rebel Stepan (Sten'ka) Razin; and in the central black-earth province of Orel with a legendary brigand named Kudeiar. The names of the evil spirits guarding the treasure (usually imagined as devils, sometimes as the souls of the brigands themselves) varied: in some regions they were called kladovik or kladovoi (from
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  	klad''buried treasure"); in Sevskii District of Orel Province the name kudeiar designated this personage. 
41
	

	

	


	
  	
  	

	

	
  	According to V. I. Chicherov, who has studied the winter cycle of Russian agricultural rituals, the folk believed that each year during the dark and gloomy months of winter, when nature died and the sun's power was at its weakest, the activity of the unclean force on earth was at its peak. 42 In a sense, St. Michael's Day (November 8) signaled the beginning of this seasonal activity of evil spirits, for it was connected with the legend of the appearance of the unclean force on earth (Narrative 3). Predatory and unclean animals were also active during this period: snakes and wolves were considered especially dangerous on the feast of their patron St. George (November 26), and there were prohibitions on going into the forest on this day. 43 According to one legend, St. Paraskeva-Friday was almost bitten by a snake on the Autumn George. 44
	

	

	


	
  	
  	

	

	
  	A particularly large number of superstitions accompanied the Yuletide celebrations. In some areas peasants thought that unbaptized children were released from hell to walk the earth from Christmas to Epiphany or that a multitude of demons freely walked the earth up to the Baptism of Christ. 45 Not surprisingly, there were numerous traditions about the devil's appearance during seasonal merriments. From Vologda Province comes a story about how devils dragged a youth who was playing the role of the corpse in the game of "dead man" into a swamp and started beating him with a club so that he would remove the cross from his neck. The poor victim held onto his cross and was thus saved from certain death. 46
	

	

	


	
  	
  	

	

	
  	Divination rituals took place throughout the winter period, but those occurring on New Year's Eve were regarded as especially reliable, providing certain conditions were observed: crosses and belts had to be removed and a blessing could not be asked. 47 Some of the ritual songs for divinations actually contained invitations summoning demons at the beginning and banishing them again at the end. 48 In Orel Province, a tradition existed concerning a devil who visited a young girl at night when, according to widespread belief, she was supposed to see her fiancé in a dream. He combed her hair, and in the morning only half was left on her head; the rest was in little clumps on the floor. 49 A similar story comes from Penza Province: here the devil's paws and claws gave him away when he appeared to a girl as a fiancé during divinations, and the candy he brought her turned into excrement. 50
	

	

	


	
  	
  	

	

	
  	The devil was believed prone to make his appearance at evening parties, which were held throughout the winter season. In Orel Prov-
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  	ince a story was told about five such devils that one of the girls recognized by their hooves; the rest of the girls perished. 
51 From Belozersk District comes a gruesome narrative of devils that came out of a lake dressed as handsome lads to attend an evening party with the local village girls. Alerted by the strange eyes of the boys, one girl and a child escaped. When villagers came to look for the rest of the girls in the morning, all they found were tufts of hair (Narrative 24). In Tikhvin District of Novgorod Province peasants told how the devil, disguised as a village policeman, turned up suddenly in the midst of a game in which a lad was pretending to hang himself. The appearance of the unannounced guest in the midst of a snowstorm caused the unfortunate boy to truly hang himself by mistake (Narrative 26).
	

	

	


	
  	
  	

	

	
  	Pregnant women and infants were considered in particular danger of attack from the unclean force, and numerous precautions were taken to protect them. During birth, it was believed, demons hovered about the hut or bathhouse (where birth frequently took place) awaiting their chance to harm the new mother and the child. From Vladimir Province comes a legend of how St. Paraskeva-Friday saved a baby from such demons. One evening an unfamiliar youth summoned her to serve as midwife, and when she reached the bathhouse, she saw that a girl was in labor and devils were sitting on all the shelves. The saint was terrified, but, thinking that the demons would eat her only if God willed it, stayed to help. In secret she uttered a prayer over the newborn while submerging him in water, and she hung a cross around his neck. Suddenly there was a great whirlwind. The mother and all the devils disappeared, but the child remained unharmed. 52
	

	

	


	
  	
  	

	

	
  	Normally the mother-to-be was removed from the sight of outsiders, yet not left alone, especially at night. A magic healer often beat the walls and ceiling with a broom in order to chase away demons. Difficult labor or retention of the afterbirth was attributed to the unclean force, either directly or through the intermediary of a witch. Various means were used to speed up delivery: the whole family prayed, wedding candles were lit, an icon was removed from the wall and washed, and the woman in labor was given this water to drink, the priest's hat was placed under the head of the suffering woman, the church keys and belt worn by the priest in celebrating the liturgy were placed on her stomach, and the priest was asked to open the holy gates in the church. In places the woman in labor was forced to swallow several lice, hair, or vodka with soap in it to induce vomiting and thus get rid of an
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  	unclean spirit. 
53 Many peasants believed that a guardian angel brought the newborn child a soul and presided at his birth. Occasionally one encounters the notion that the infant did not receive a soul until baptism.54 Almost everywhere peasants believed that each individual was equipped with a personal devil that stood at his left and a guardian angel at his right. 55 The newborn was considered in great danger, especially prior to baptism, but also afterward. Generally the child was not shown to outsiders until the forty-day service, and during this time the mother and child were not left alone. Even after this period the child was considered vulnerable to attacks from devils who stole children cursed by their mothers. Many accounts of such kidnappings exist, sometimes relating how the devil was foiled in his attempted abduction. One such narrative from Orel Province tells how a devil and a robber entered a merchant's house at the same time, the devil to steal a child and the robber a horse. After obtaining the child, the devil asked the robber to guard it, but when the baby sneezed, the robber instinctively uttered, ''Bless you, angelic soul." This chance blessing rendered the devil powerless to take the child. 56 Some accounts tell how the devil succeeds in stealing a child that is later returned to its rightful parents. An account from Tula Province tells how a soldier redeemed a cursed daughter by destroying her substitute, a devil-child in her likeness, with a blow of an axe (Narrative 21).
	

	

	


	
  	
  	

	

	
  	Brides too were subject to attacks from the devil. An entire series of rituals contained in wedding ceremonials aimed at protecting young women who were changing their status and entering a new household, though the full sense of many of these rituals as prophylactic magic had been lost by the nineteenth century. These included prohibitions on the use of the bride's name, veiling the bride, sudden changes in the path of the wedding party, cracking whips and shooting guns at the time of the departure for the altar, sticking pins in the bride's costume, abstinence from food, speech, and sometimes sex on the part of the bride and groom. 57 Still, one finds numerous accounts of harm inflicted on the bride or the entire wedding party. Normally this injury was believed to occur through the agency of a sorcerer or witch, but sometimes the devil acted directly. There exists, for example, an account of how a devil slipped into a room and took possession of a young bride on her wedding night when her husband left the door ajar and unprotected by the sign of the cross. 58
	

	

	


	
  	
  	

	

	
  	Of course, the devil retains his influence even after death. Russian peasants believed that he was sovereign over an entire category of dead
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  	considered ''unclean" (zalozhnye pokoiniki) . This included great sinners and all who died premature or violent deaths (sorcerers and witches, suicides, murder victims, drunks, unchristened and stillborn children).
59 His connection with suicides was especially strong. The person's distraught state of mind preceding a suicide was taken as a sign of a struggle with the devil, and of course, the suicide itself was an indication that the devil had won. 60 In the other world the suicide became the "devil's mount" (chertu baran), and numerous stories tell how he rides these strange horses or hitches them to his carriage. 61 In Vladimir Province the devil in the form of a thin gust of wind on a welltraveled road sweeping down to catch the souls of sinners, especially suicides, was known as a vstrechnik (from vstrechameeting) . It was believed that one could sometimes escape the vstrechnik by asking forgiveness of the earth. 62 Another type of devil, known as nalet (from naletat'"to come flying,'' "to swoop down upon"), was believed to visit and sometimes kill those who were excessively depressed following the death of a loved one. 63
	

	

	


	
  	
  	

	

	
  	Peasants held the devil responsible for a large range of illnesses, either directly or through the intermediary of a sorcerer or witch. Fevers, convulsions, and, in places, smallpox and cholera were personified as a particular subcategory of female evil spirits that, like the rest of the unclean force, resided in swamps, deep lakes, dense thickets, and other places inaccessible to man and the light of the sun. 64 In Orel Province smallpox was imagined as an ugly hag with poison on her tongue; whomever she licked became sick. 65 Peasants sometimes claimed to see cholera flying through the air. 66 There exists a story of how a peasant from Zhizdra District of Kaluga Province deceived and destroyed cholera during the plague of 1892; the disease appeared as an ugly old woman with poisonous pimples. 67 Of course, the peasant remained helpless in the face of epidemics, which ravaged entire villages and were sometimes perceived as the wrath of God. 68 Given the lack of medical assistance in the Russian countryside, it is little wonder that he resorted to ancient rituals for protection. In many places in Great Russia in the first years of this century the archaic rite of "plowing around" (opakhivanie) was still practiced in times of cattle plague, typhus, or other epidemics. This ritual consisted in plowing a furrow around the village and releasing the "sacred" power of the earth. The entire ritual was carried out in great secret from the men and took place only after all lights had been extinguished. It usually began at midnight,
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  	and, in most places, only widows and virgins participated. Naked except for shifts and with loose hair, some pulled the plow while others made a huge commotion by beating sticks together or banging frying pans. The purpose of this ritual was to drive away the evil spirit responsible for the plague or, as peasants specified in some areas, to drive away death. The furrow plowed around the village was a magic circle that the unclean force supposedly could not cross. Some accounts note that a person who chanced to meet this frenzied procession was in great danger of being taken as the evil spirit responsible for the epidemic. 
69
	

	

	


	
  	
  	

	

	
  	Throughout Russia peasants imagined fevers or convulsions as the twelve (sometimes seven) cursed daughters of King Herod, the most fearsome of which demanded the head of John the Baptist. 70 Peasants pictured these spirits as extremely ugly: barefoot, naked, black, covered with fur, in short, very much like the devil himself. 71 Supposedly the earth swallowed up Herod's daughters after his death, and from its depths their ''father Satanail" subsequently dispatched them to torment the human race. 72 In treating fevers and convulsions, magic healers had first to determine which of the daughters was responsible; the healing charm usually took the form of a dialogue between a particular saint-healer and the evil spirit, in which the saint questioned the spirit about its intentions and then forbade it to cause harm. 73
	

	

	


	
  	
  	

	

	
  	The devil was almost always held responsible for psychic and nervous disorders, including epilepsy. 74 Everywhere in prerevolutionary Russia ethnographers encountered women who suffered from klikushestvo, an ailment characterized by shrieking and howling in church or in the presence of holy objects. Peasants regarded this illness as a form of possession caused by sorcery, and they claimed that it was not the woman herself who made the commotion, but the devil within her (as we shall see when we discuss "spoiling"). Children's nightmares were believed to be a type of evil spirit called polunochnitsa (from polnoch ', "midnight").75 Charms sending these spirits back to their proper place of residence in swamps were common: "Nightly polunochnitsa, daily polunochnitsa, don't amuse yourself, don't tease my child, . . .go into the dark forests, into the shaky swamps, where people don't go, where the rooster doesn't sing, sit on a squeaky tree, there you can fool around, there you can tease, that is your place, your refuge. From age to age. Amen.'' 76
	

	

	


	
  	
  	

	

	
  	The Soviet scholar E. V. Pomerantseva notes that the devil was the
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  	most popular of the peasant's ''demonic" personages. 
77 In the minds of those Russians who firmly believed in his existence, he was ubiquitous: demons saturated the atmosphere and were prone to show up even in church. And while the folktale refashions the devil into a somewhat dullwitted spirit whom the peasant can deceive, the figure of popular belief is truly fearsome. He is always nearby awaiting his chance to inflict illness, steal children, and prompt arson, murder, or, especially, suicide. By the second half of the nineteenth century, this negative image of the devil of Christianity affected the peasant's perception of his more ancient spirits of the household and of nature. It is to these spirits that we now turn.
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  	4. 

Spirits of the House and Farmstead
	

	

	


	
  	
  	

	

	
  	The image of a spirit-protector of the house and farmstead was one of the most deep-rooted and long-lasting heritages of Russian paganism. Throughout the nineteenth century collectors noted the steadfastness of folk belief in this personage, usually designated domovoi from the Russian word for ''house'' (dom), and they collected numerous accounts of his activities, many from people who claimed to be eyewitnesses. 
1 A study of a village in Iaroslavl' Province carried out in the middle of the nineteenth century by the Imperial Russian Geographic Society indicated that there was hardly a peasant who did not claim some firsthand experience of this spirit. 2 On the verge of the twentieth century, when a rudimentary education was beginning to penetrate into rural areas and one encountered some skepticism regarding the existence of the devil and nature spirits, most peasants still retained their faith in the obligatory presence around the homestead of one or more spirit-protectors. 3
	

	

	


	
  	
  	

	

	
  	Notions about the domovoi were fairly consistent throughout Russia. Peasants viewed him as an overseer of domestic activities whose benevolence was essential to the proper functioning of the farmstead and family unit. His place of residence was within the confines of the individual farmstead: sometimes within the dwelling itself, near the stove, under the threshold, or in the attic; sometimes in the cattle shed or, more often, the stable. 4 In certain areas of Vladimir Province his specific place of residence in the yard was thought to be a pine or fir
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  	branch with abundant needles that the peasants hung especially for him. 
5
	

	

	


	
  	
  	

	

	
  	Peasants generally avoided uttering the name domovoi, preferring instead to use such euphemisms as ''master," "well-wisher," "livestock-nourisher," " the other half,'' "he," ''himself," and "that one" (khoziain, dobrokhot, skotnyi kormilets, drugaia polovina, on, sam, tot-to) 6 The form of address that may be most revealing in terms of the spirit's origin is "grandfather" (dedushka, dedko), for this and other kinship terms are not just ingratiating substitutes for the name itself, but replacements suggestive of meaningful relationships. 7 Almost everyone agrees that the domovoi originated in the pre-Christian cult of ancestors and that the spirit represented a former head of the family (grandfather, great-grandfather). 8 By the end of the nineteenth century, when notions about the devil were beginning to affect the image of the domovoi, peasants sometimes regarded him as a relative who belonged to the unclean dead. Thus, in parts of Tambov Province, peasants thought that the spirit was an ancestor cursed by God for a specific period and not acceptable to the earth (see also Narrative 48).9 Such an association with the unclean force represents a contamination of the basic image of the domovoi, for, unlike the spirits personifying the sometimes hostile aspects of nature, he was on the whole favorably disposed toward his family and diligent in guarding his household. In contrast to the nature spirits, the domovoi did not fear the cross and lived in harmony with objects representing the power of the church such as incense, holy candles, and icons. Nor did the crowing of the rooster, which traditionally marked an end to the nightly activity of the unclean force, disturb him. 10
	

	

	


	
  	
  	

	

	
  	Unlike the devil, the domovoi was not a frequent subject for depiction in folk art, but nonetheless ideas about his appearance tended to be quite definite. Most of the time he was thought to be invisible and to make his proximity known through various nocturnal creaks, moans, and bangs. Moreover, peasants believed, he did not like to be seen, and he meted out punishment for excessive curiosity. When he did appear, his form was usually anthropomorphic, although he could also assume the guise of the family dog or cat. 11 Most often the domovoi was imagined in the likeness of a living or dead master of the house. Informants reported that at times the master would be sleeping or away, and yet seen in the yard or stable. 12 Descriptions of the spirit typically emphasize its age; thus, in Vladimir Province, peasants pictured the domovoi as an ancient peasant with a long gray beard or as a wretched,
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  	gray old man wearing a blue shirt and, sometimes, old lapti (bast shoes). 
13 A few sources note that the spirit had tiny horns and a tail or horse ears; very occasionally one encounters mention of the spirit in the form of a frog, adder, or jumping bag of grain. 14 The latter traits and guises should be considered atypical. 15 The most frequently mentioned means of viewing the domovoi was through a harrow or horse collar with straps. It was thought that this method would protect the peasant, since both of these implements formed the pattern of a cross. 16 Sometimes Holy Week and Easter were specified as the best times for viewing the spirit. 17 A report from Tula Province gives an elaborate method for viewing the domovoi in church on Easter: one had to dress in all new clothing and footwear and smear one's head with butter from seven cows milked for the first time. Then the domovoi could be seen simply by turning around during the liturgy, though not without harm to the viewer, who subsequently became ill for six weeks. 18
	

	

	


	
  	
  	

	

	
  	Most of the stories about the domovoi are built around a limited number of themes directly related to the spirit's function as a guardian of the house and farmstead. E. V. Pomerantseva breaks these stories into the following four categories: (1) those concerning relations between the spirit and his peasant family, including especially his role as an oracle; (2) stories of the relations between the domovoi and the livestock; (3) stories concerning the transfer of the domovoi to a new home; and (4) stories about the relations between the domovoi and other spirits. 19 Peasants believed the domovoi was most active at night, when he made the rounds of the farmstead, visiting sleeping people and livestock. Many accounts concern those nocturnal activities by which he expressed contentment or dissatisfaction.
	

	

	


	
  	
  	

	

	
  	If angered by his family's sloppy management, abusive language, or neglect of him, the spirit would cause the walls of the house to creak, bang pots, tangle needlework, spread manure on the door, and turn everything upside-down in the yard. 20 The domovoi thus functioned as the Russian poltergeist. 21 Sometimes the spirit directed his anger toward a particular family member: one story from Khar'kov Province tells how the domovoi flung a pot of porridge at the master because it was salted (Narrative 38). Numerous reports claimed that the spirit choked or almost choked sleeping people, but this was attributed not so much to anger as to natural playfulness. Some accounts stress that the spirit was so capricious that it was difficult to determine its likes and dislikes or when it was annoyed and when in good humor. 22 Peasants tended to interpret domestic prosperity and harmony as a sign of the
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  	domovoi's contentment; sometimes the spirit expressed its satisfaction by completing chores. If the master happened to forget to give the livestock hay or oats, for example, the domovoi might do this for him. 
23 A report from Orel Province tells how the domovoi helped his beloved family with fieldwork. 24 Normally, however, the spirit's activity on behalf of his family did not extend beyond the yard. Sometimes the spirit had a particular favorite among the members of the household. One peasant from Vologda Province reported that every night the domovoi in the form of a gray cat would visit his mother and braid her hair. 25
	

	

	


	
  	
  	

	

	
  	A number of reports tell how the spirit punished women for violating such conventions of peasant life as the ban on spinning on Fridays or going into the yard bareheaded (married women were obliged to cover their heads).26 A narrative from Khar'kov Province tells how the domovoi dragged a peasant woman into the attic by her braid when she went into the yard without a scarf to admire the nighttime sky (Narrative 36). An offended domovoi often vented his anger on the livestock; but occasionally, due to his essentially kindly nature, he simply abandoned the dwelling. 27 Peasants viewed such a departure as a calamity since the successful flow of daily life was unthinkable without the aid of the spirit. The domovoi's peasant family attempted to gain his favor or placate him through such offerings as porridge, tobacco, incense, juniper, and bread and salt. 28 Everywhere peasants tried to please the spirit by keeping horses of its favorite color, and in some areas even the family cat was chosen according to the domovoi's color preference. 29
	

	

	


	
  	
  	

	

	
  	Care was taken not to sleep in the domovoi's path (near the threshold, by the stove, in the center of the floor) for fear of hampering his movement, and some reports specify that peasants avoided sleeping on their backs in order not to suffocate the domovoi . 30 Peasants of Vologda Province thought that whistling could frighten the spirit and drive it from the house. 31 In Smolensk Province peasants were especially careful to avoid loud noise and swearing at noon; in the opinion of at least one ethnographer, this was to prevent angering the spirit by waking him from a deep sleep. 32 In some places old lapti were hung in the yard for the domovoi ; G. K. Zavoiko reported seeing up to twenty pairs hanging on the fences of yards in Vladimir Province. 33 Offerings of worn-out lapti were at least partly intended to prevent the spirit from disturbing the chickens. 34 The spirit disliked mirrors and goats, and some reports tell of placing the head or skull of a goat under the threshold when the domovoi's caprice was excessive. 35 Similar reports indicate that peas-
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  	ants occasionally hung a bear's head, dead hawk, or magpie in the stable or cattle shed to keep the spirit from tormenting the livestock. 
36
	

	

	


	
  	
  	

	

	
  	One of the major services of the domovoi was to function as an oracle. The spirit foretold future happiness and disaster through certain sounds and actions. His soft, furry touch at night signaled good fortune; a cold, prickly touch misfortune or death. The various moans, shrieks, and clangs of the domovoi were understood as bad omens; dancing, singing, and joking as good ones. The spirit's strumming on a comb indicated a wedding in the family. 37 Many accounts tell how the domovoi foretold the master's death through a cold touch at night, the extinguishing of a candle, or simply by making himself visible. A peasant from Orel Province related how his father knew that he was about to die after such a touch (Narrative 35).
	

	

	


	
  	
  	

	

	
  	Perhaps the most colorful stories of the domovoi concern his relationship with the livestock and particularly with horses. New animals were ceremonially presented to the spirit. In Vladimir Province, upon purchasing a new horse a peasant would go into the yard and call out: ''Grandfather Domovoi! I bought myself a horse; if you don't like this color, wait until summer (or winter), and I'll sell it." 38 The domovoi took special care of those horses and cows that he liked; at night he fed and watered them, groomed them, and braided their manes. Occasional narratives tell of the spirit's pining for a horse that has been sold and the peasant's repurchasing the animal. 39 If the domovoi disliked an animal, however, he scattered its feed, tied its tail to the manger, caused it to stomp all night, and sometimes rode it to exhaustion. 40 Consequently, when a horse or cow was doing poorly, the owner often exchanged it for an animal of a different color. Many accounts relate how a master spent the night in the stable or cattle shed in order to view the activities of the domovoi (through a horse collar or harrow), and thus determine his color preferences. 41
	

	

	


	
  	
  	

	

	
  	Numerous stories relate to the transfer of the domovoi from one home to another. Peasants thought that the domovoi would not leave his old home without a special invitation and that if he remained, he would howl plaintively, avenge himself on the old masters, and establish hostile relations with the new owner and his domovoi . 42
	

	

	


	
  	
  	

	

	
  	Thus, a formulaic invitation ("Domovoi! Domovoi! Don't stay here, but come with our family!") accompanied by an offering was common. 43 According to a mid-nineteenth-century account from Nizhnii Novgorod Province, before any household items were moved to a new home, the head of the family, an icon in one hand and bread and salt in
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  	the other, crossed himself and officially invited the domovoi to accompany the family. 
44 Accounts sometimes specify that the domovoi was transferred at the same time as the coals from the hearth (Narrative 42). This connection between the spirit and domestic fire is another indication of the spirit's origin in the ancient Slavic cult of ancestors. 45 Accounts tell of the spirit's wailing and moaning when his house burned down. 46 From Tula Province comes a report of a strange calf that lingered around a farmstead inhabited by a family whose home had burned down, causing the dogs to bark every night. After the family had moved into its new house and ritually invited its domovoi, the calf disappeared (Narrative 41). Peasants believed that there were occasions when more than one domovoi came to inhabit a house. A story from Tula Province relates how a husband invited the domovoi after his wife had already given a formal invitation to the spirit while transferring the coals to the new dwelling. In this way two spirits came to live in their new house, and the man and woman were unable to sleep at night from the skirmishes between them. The wife got rid of the second one by banging a broom against the wall in the passageway and soliciting the aid of the original spirit (Narrative 42).
	

	

	


	
  	
  	

	

	
  	Some reports indicate that stealing a neighbor's oats was a routine activity of the domovoi, who then fed the stolen grain to his own horses. 47 Now and then stories tell of fighting in the yard between one's own spirit and an intruder. Indeed, while one's own domovoi tended to be protective and caring, peasants expected only trouble from another spirit. Occasionally one encounters stories about how an ''alien" domovoi sent by a sorcerer or witch caused a peasant bad luck with his animals. A narrative from Tula Province about a peasant who dealt in horses relates how a domovoi from a nearby mill almost ruined his business; once the hostile spirit was discovered, the peasant's own domovoi helped chase it away (Narrative 45). In stories such as these the alien domovoi functions as an evil spirit.
	

	

	


	
  	
  	

	

	
  	Not all relations between the domovoi and other spirits were inimical, however. Neighboring house spirits supposedly visited each other and held noisy winter gatherings in abandoned houses on the edge of the village. Both friendly and hostile relations existed between the domovoi and the other domestic spirits as well as with the spirits of the forest, field, and waters (the leshii, the polevoi, and the vodianoi) . Peasants tended to regard all these spirits as kindred, and stories of the transmission of news, usually of someone's death, from a nature spirit to the domovoi through the agency of peasants (often
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  	children) were common (Narrative 46).
48
	

	

	


	
  	
  	

	

	
  	One finds conflicting reports concerning the existence of the domovoi's wife. Most peasants thought that the domovoi lived alone without a family, but some maintained that he had a wife, the domikha (domavichka, domavikha), who lived under the floorboards and came out at night to spin. Occasionally one encounters mention of the domovoi's children who, supposedly, could be heard crying. In Smolensk Province it was believed that if a rag were thrown over the place from which the child's cry came, the domikha would be unable to find her baby and would answer any questions asked of her in order to secure its return. 49 Another report from this province relates how a peasant woman gained the domikha's favor by covering her child and then steaming her in the bathhouse. As a reward she gave the woman an endless bolt of cloth, but told her not to turn it over. When the woman violated the prohibition, the cloth disappeared. 50
	

	

	


	
  	
  	

	

	
  	In some regions the kikimora or shishimora, a minor female spirit, was thought to be the wife of the domovoi, although elsewhere this personage was thought to exist in its own right. 51 In areas of Novgorod Province, it was believed that the kikimora was active only during the Yuletide season, but in most regions her activity extended throughout the year. 52 Like the domovoi, the kikimora was a domestic spirit that served as a sort of oracle, usually of disaster. It was believed that anyone who saw her spinning on the bench in the entrance would soon die. 53 The kikimora, too, was envisioned anthropomorphically, as a woman dressed in traditional costume, but with long flowing hair and no headdress. 54 Spinning, needlework, and chickens, the traditional concerns of peasant women, were the province of the kikimora . If spinning and needlework were not carefully put away at night and protected by the sign of the cross, the kikimora would tangle them. 55 Of course, the domovoi also served as an oracle and tangled needlework, which suggests that S. V. Maksimov was correct in asserting that by the end of the nineteenth century the image of the kikimora was losing its distinctive traits and merging with that of the domovoi .56 Like the domovoi, the kikimora caused damage in the chicken yard. Peasants thought that the spirit would pluck feathers from the fowl and cause other trouble if the chickens were not protected by a ''chicken god" (kurinyi bog), usually a fieldstone containing a natural hole and believed to possess magical properties, and sometimes a piece of broken pot or an old bast shoe. 57
	

	

	


	
  	
  	

	

	
  	In some areas it was believed that the domovoi attended to all the
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  	tasks of guardian spirit of the farmstead alone; in others, however, he was given subordinatesthe dvorovoi for yard work (dvoryard), the bannik (baniabathhouse) for the bathhouse, and the ovinnik (ovinthreshing barn) for the threshing barn.
58 Such subordinate spirits were not as favorably disposed toward the peasant as the domovoi, and this was especially true of the bannik and the ovinnik . The dvorovoi represented a clear bifurcation of the house spirit: the domovoi retained his position as chief domestic spirit, but confined his activities to the house; the dvorovoi assumed the activities of the yard, cattle shed, and stable. 59 Reports from Medynskii District of Kaluga Province mention that the dvorovoi was the primary domestic spirit of both house and yard, and to call this spirit domovoi was to insult it. 60 This situation should be considered atypical; when only one spirit existed, the designation domovoi was normally used, though, as noted earlier, peasants tended to avoid using a name altogether, preferring instead a respectful euphemism.
	

	

	


	
  	
  	

	

	
  	The dvorovoi had exactly the same appearance as the domovoi, usually that of the head of the household, and approximately the same stories were told of him: he liked or disliked certain animals, he visited sleeping people at night, and he played various tricks on family members. But some reports indicate that the dvorovoi was more ill disposed than the domovoi . Thus, the peasant sometimes justified the custom of bringing newborn calves and lambs into the house as a safeguard from the spirit's unfriendly nature. 61 A number of the stories about the dvorovoi's activities have unhappy outcomes. For example, from Iaroslavl' Province comes the report of a woman who chanced to see the dvorovoi in her husband's likeness when her husband was away on a trip. The result was that her husband, with whom she had previously lived in harmony, took a mistress and drove her from the house. 62 One story from Vologda Province at the end of the eighteenth century relates how the dvorovoi took a liking to a certain thirty-five-year-old woman and braided her hair each night; when this woman decided to get married, the spirit suffocated her (Narrative 47).
	

	

	


	
  	
  	

	

	
  	Reports indicate that peasants treated the dvorovoi with less respect than the domovoi, and at times, when the spirit was causing too much trouble, they took punitive measures against him. They hung dead magpies on the fence, believing that the dvorovoi, like the domovoi detested this bird. In Vologda Province, peasants poked pitchforks full of manure at the lower logs of the fencing; and in Novgorod Province,
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  	they wove threads from the shroud of a dead person into a three-tailed whip, covered them with wax, and at midnight lit the threads and whipped all corners of the cattle shed and manger with them, hoping by chance to beat the guilty spirit. 
63
	

	

	


	
  	
  	

	

	
  	But the dvorovoi was by no means as hostile or dangerous as the bannik or ovinnik, both of whom could be life-threatening for the peasant. The Northern Russian bathhouse, a type of sauna, was indeed a spooky place. It was normally a dilapidated log shack set at some distance from the main house with an outer area for dressing and an inner chamber for steaming oneself. Peasants were known to suffocate in the steam, and this crude structure with its primitive stove sometimes caught fire. The bathhouse was traditionally considered an unclean place, and not just because it was the home of the malicious bannik and, sometimes, his wife (bannaia, bainikha) : it was thought to be a gathering place for various types of evil spirits, witches, and unclean dead. 64 Normally an icon was not hung here, and peasants removed their crosses and belts before steaming themselves. 65 Numerous restrictions and stipulations were imposed on the use of the bathhouse. Loud talking, singing, and boisterous conduct of any kind were prohibited. 66 People often did not bathe alone or at night. The third (in some places the fourth) turn at steaming was reserved for the bannik, who sometimes invited other spirits and devils to join him. 67 Offerings of soap, fir branches, and a little water were left for the bannik, and a formal ''thank you" was uttered to the spirit on leaving. 68 On no account was anything pertaining to the bathhouse brought back to the house lest unclean or magical power be attached to it. 69 In some areas, even though a bathhouse existed, peasants avoided it, preferring to wash by the stove in the dwelling. 70 When a bathhouse burned down and had to be rebuilt, a black hen, suffocated and left unplucked, was buried in the threshold as an offering for the bannik . Peasants then departed from the bathhouse backwards, bowing and uttering a ceremonial incantation to the spirit. 71
	

	

	


	
  	
  	

	

	
  	One of the great curiosities of Russian peasant life is that the frightening, unclean bathhouse was often the place where children were born. Normally the new mother was not left alone here, since demons and other unclean spirits were believed to slip into the bathhouse and attempt to steal the still unbaptized infant. 72 Curiously, most peasants believed that the bannik welcomed his guest, and in Tikhvin District of Novgorod Province one finds the belief that the bannik settled into his
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  	home only after a birth. 
73 The bathhouse was also an important locus of Yuletide divination ceremonies. 74 Sometimes a group of girls would go to the bathhouse and, approaching one at a time, would stand with their backs to the building and their hems over their heads, asking the bannik for a touch on the behind, a ring, or some other sign. As in the case of the domovoi, a soft, warm touch was considered a good omen, while a cold, prickly one presaged misfortune. 75 The bannik could show his evil nature during these rituals. In one account, instead of placing the desired gold ring on the girl's hand, the spirit forged all her fingers together with iron bands. 76
	

	

	


	
  	
  	

	

	
  	Many reports exist of peasants catching a glimpse of the bannik . Often a girl proceeds alone to the bathhouse, undresses, and opens the door to the bath to steam herself. To her surprise, she sees that a familiar person (a village matron, a passing trader staying at her house) is already inside washing. Later others testify to the presence of this person elsewhere at the same time. 77 Accounts of various evil deeds occurring in the bathhouse formed a particular subcategory of village horror tale. From Novgorod Province, for example, comes a story of how a village woman who agreed to serve as an unfamiliar gentleman's bathhouse attendant was peeled to death (Narrative 25). This motif of peeling away a person's skin was extremely common in stories of the bannik . 78 On occasion the bannik could protect his guests from other spirits; in a narrative from Belozersk District the spirit gives refuge to two girls fleeing from devils (Narrative 24). In another account the spirit serves as a sort of guardian of the moral order by punishing a woman who tries to solicit his aid in getting rid of her unloved husband by peeling her skin and placing a wash bucket on her head. 79
	

	

	


	
  	
  	

	

	
  	Of all the domestic spirits, the ovinnik was the most evil and dangerous, a belief that no doubt corresponded to the nature of the Russian threshing barn. 80 In the Russian North this was a two-level structure, the first level containing a primitive furnace partly entrenched in earth and the second the floor on which the sheaves of grain were dried. The threshing barn was positioned as far as possible from the family dwelling, probably because of the severe danger of fire it presented to the entire farmstead. 81 Peasants thought that the ovinnik forbade firing the furnace in strong winds and on certain ''name days"the Feast of the Holy Cross (September 14), the Feast of Saint Fekla (September 23), and the Feast of the Intercession of the Mother of God (October 1) in Iaroslavl' Province. 82 Failure to observe these prohibitions led to dire
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  	consequences: the spirit burned down the barn and, sometimes, the master with it.
	

	

	


	
  	
  	

	

	
  	Rituals and beliefs relating to the ovinnik were similar to those surrounding the bannik . This spirit too was consulted for New Year's divinations; his cold, prickly touch foretold unhappiness, his soft touch good fortune. 
83 Roosters were sacrificed to this spirit also; the bird's head was chopped off over the threshold and blood was sprinkled in all four corners of the barn. 84 Often such ritual butcherings at the threshing barn took place on November 1, the feast of the patrons of chickens, Cosmas and Damian (see chapter 2).85 In some regions after the last sheaf was removed from the barn, bliny were offered to the spirit in ritual thanksgiving. 86 Stories about encounters with the ovinnik normally have unfortunate endings. In Kaluga Province there was a report of how a powerful peasant outmaneuvered the spirit and threw it into the fire. Years later the ovinnik avenged himself by burning down the barn and killing the peasant's son. 87 In the Briansk forest regions of Orel Province there existed a story about a woman who was burned to a crisp for beating flax on a day of prohibition. 88 Occasionally one finds the belief that the ovinnik was a ''good spirit" who helped his own people; one narrative tells how, to protect a youth, he fought with the soul of an old woman until the cocks crowed. 89
	

	

	


	
  	
  	

	

	
  	The activity carried out in the threshing barn, however dangerous, was vital to the survival of the peasant family, and the fire necessary for drying and threshing grain may at one time have been regarded as sacred. Ancient chronicles and ecclesiastical documents mention that prayers in the threshing barn were one of the pagan practices that the peasant clung to. Thus, the various ritual offerings and days of prohibition may, in fact, reflect an ancient cult of fire. 90 Such a cult would no doubt have been connected with veneration of Svarog.
	

	

	


	
  	
  	

	

	
  	Commentators have rightly noted that all the domestic spirits represent in essence the extension and subdivision of the basic house spirit, the domovoi . 91 There is also general agreement that the figure of the domovoi had its origin in the ancient East Slavic cult of ancestors, and this is no doubt most evident in the domovoi's guise of a dead ancestor. 92 Along with reverence for Mother Earth, faith in the existence of the domovoi was one of the most long-lasting aspects of Russian paganism, for belief in the spirit generally remained steadfast among a large section of the rural population, at least until the beginning of the
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  	twentieth century. Moreover, it appears that for a long time the image of the domovoi remained free from the stamp of Christian notions about the devil. 
93 By the end of the nineteenth century, however, this image had acquired a certain duality: peasants continued to regard the domovoi as a benevolent protector of family affairs, but, at the same time, tended to attribute to him traits belonging more properly to the devil. 94 Needless to say, peasants had long associated the cruel bannik and ovinnik with evil spirits. 95
	

	

	


	
  	
  	

	

	
  	The notion that the domovoi had tiny horns and a tail illustrates this process of adding traits characteristic of the devil to him; similarly, the belief that the spirit could be safely viewed through a harrow or horse collar with straps builds on the notion that the cross rendered the unclean force harmless. Here and there one finds indications that peasants attributed such disasters as cattle plague and bad harvests to the domovoi, though such reports are rare. 96 Some peasants believed that dead sinners became house spirits, though such a linking of the domovoi with the unclean dead is not typical; normally it was the more hostile spirits of nature, and above all the rusalka, who were associated with this type of corpse. D. Ushakov, commenting on the gradual process of adding features of the devil to the originally positive image of the domovoi, notes that by the end of the nineteenth century the traditional house-blessing ceremony, formerly perceived as congenial to the house spirit, had become in part a rite of protection from its snares. 97
	

	

	


	
  	
  	

	

	
  	The peasant often explained the origin of the domovoi with reference to the same creation legend by which he explained the origin of evil spirits on earth: when, after the creation of the world, the Archangel Michael cast throngs of demons from heaven, those who fell in houses became domovye, in the forest leshie, in the waters vodianye, and so forth (Narrative 3). The kindly nature of the domovoi, as opposed, say, to the vodianoi, was supposedly due to the beneficent effects of his environment.
	

	

	


	
  	
  	

	

	
  	Yet, even though characteristics belonging more properly to the devil were grafted onto the representation of the domovoi, the basic image of the spirit remained that of a well-wishing master of the house who helped with domestic chores, became punitive only when the owners were lazy or negligent, and lived in harmony with things of the church. Side by side with reports assigning functions of evil spirits to the household spirit, one finds an insistence that the domovoi was
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  	deeply insulted by being referred to as ''devil.'' From Smolensk Province comes a report of a peasant who was struck with a serious illness because he chanced to call the house spirit ''devil," and he recovered only after making an offering to the domovoi on the spot of his unfortunate utterance. 
98 This curious confusion of the house spirit and the devil at the end of the nineteenth century is summed up in the following explanation of a peasant informant: "The domovushka [diminutive of domovoi] has to be the very same shishiga, that is, devil, at least he was formerly a shishiga, but now, evidently, he has been Russianized." 99
	

	

	













 

  	
  	
  	
  



	




	Page 64

	
  	
  	

	

	
  	5. 

Spirits of the Forest, Waters, and Fields
	

	

	


	
  	
  	

	

	
  	Like the domovoi, the spirits of the forest, waters, and fields of Russian folk imagination had their origins in pre-Christian times, but unlike the rather good-natured house spirit, the nature spirits were considered basically harmful to man and were generally regarded as manifestations of the unclean force. For the most part, these spirits derived their names from their habitats: the leshii (lesforest) was the spirit-master of the forest; the vodianoi (vodawater) the spirit-master of the waters; and thepolevoi (polefield) of the fields. 
1 In some places peasants noted the existence of other spirits that represented subdivisions of the above: the bolotnyi (bolotoswamp) was the spirit of the swamp as distinct from the forest or waters, and the lugovik (lugmeadow) was the spirit of the meadows as distinct from the grain fields. 2 We shall not deal with the latter spirits since, in essence, they repeat the portraits of the leshii, vodianoi, and polevoi . Somewhat apart and more complex is the image of the rusalka, a female spirit, at times thought of as a Russian naiad, that seems to belong primarily to the waters, but also inhabits the forest and the fields. It is not surprising that this highly poetic figure captured the imaginations of a number of great Russian writers.
	

	

	


	
  	
  	

	

	
  	On the whole, our information on the domovoi is more complete than for the leshii, the vodianoi, the rusalka, and especially the polevoi . The bulk of available materials and recorded memorates and fabulates for the nature spirits dates from the end of the nineteenth century, when
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  	belief in these personages was already in a state of decline and information about them was often imprecise or contaminated by the addition of traits belonging more properly to the devil. By the end of the century in Central Great Russia, most informants referred to the past or even the distant past for their accounts; ''eyewitness" reports were infrequent. In the 1850s, evidently, the situation had been quite different: a contributor to an ethnographic study published by the Imperial Geographic Society noted that many of the peasants of Iaroslavl' Province claimed to have encountered the leshii personally. 
3 About two generations later, A. V. Balov, working in the same Iaroslavl' Province, observed that with the destruction of the forests fewer and fewer commonly known stories of the leshii remained. 4 In the region of the more southern blackearth province of Orel where A. I. Ivanov was working, the older peasants claimed that formerly there had been leshie and rusalki, but they had gone and nobody knew where. 5 Sometimes peasants explained the absence of the nature spirits by pointing out that in the old days people were simpler and therefore they saw more wonders. 6
	

	

	


	
  	
  	

	

	
  	The Leshii 
	

	

	


	
  	
  	

	

	
  	An old woman from Kaluga Province described the following scene at the time of a forest fire: "I looked, and bears, and with them wolves, foxes, hares, squirrels, elk, goatsin a word every sort of forest life and each in his own group, not mixing with the others, thronged out of the forest and past me and the horses not even looking at us; and behind the beasts with his knout over his shoulder and horn in his hands was 'he himself,' and he was the size of a large belltower." 7 "He himself," of course, is the leshii, and this account captures the essence of the spirit: he is master of the forest and guardian of the beasts within. Like the domestic spirits and other nature spirits, the leshii's primary representation was anthropomorphic; he was envisioned in the likeness of a peasant without a belt who had the power to vary his size and height from that of a blade of grass to that of the tallest forest tree. 8 In Iaroslavl' Province peasants pictured him with the left flap of his kaftan over the right (contrary to Russian custom), his bast shoes on the wrong feet, and glowing eyes; in Tula with wings, a tail, and covered with black fur; in Smolensk as dressed in white or with swollen eyes and a frightened expression. 9
	

	

	


	
  	
  	

	

	
  	In addition to black fur, wings, and a tail, such other typical features of the devil as goat hooves and horns were sometimes assigned to the le-
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  	shii ; and in some places one finds the detail that he had no shadow. 
10 Accounts usually mention that the spirit carried a cudgel or a knout, a sign of his sovereignty over the forest beasts; in places it was believed that the wrinkles on mushrooms were marks of the leshii's whip. 11 Informants often noted the leshii's power of metamorphosis: he could assume the likeness of a familiar person, a forest beast (wolf, hare, bird), a domestic animal (horse, piglet, rooster), or even a mushroom. 12 In Arkhangel'sk Province a peasant wishing to gain the favor of the forest spirit went into the forest on St. John's Eve, chopped down an aspen tree so that its tip fell to the east, stood on the stump facing east, and bending over and looking through his legs asked the leshii to show himself ''not as a gray wolf, not as a black raven, not as a flaming fir tree," but in human guise. 13
	

	

	


	
  	
  	

	

	
  	The leshii made his presence known to peasants venturing into his territory through laughter and handclapping and the various sounds of the forest: the rustle of trees and grass, the chirping and cawing of birds, the growling of beasts, and the whistling of the wind. 14 In places it was reported that the spirit was "dumb," but could sing without words. 15 Other accounts claimed that the leshii, whose most frequently mentioned prank was to cause peasants to get lost, called to a passerby in a familiar voice in order to lure him into a deep thicket or a ravine (Narrative 50). 16 Similarly, when the leshii appeared, it was sometimes in the guise of a family member or neighbor (Narratives 51 and 52). At times, after leading his victim astray, the leshii tickled him to death. 17 Peasants believed that boisterous conduct, sojourning in the woods at night, or crossing the leshii's path by chance angered the forest master, and anyone guilty of the latter offense was sure to lose his way or become ill. 18 Woodcutters, too, were victims of the leshii, who hid their axes or caused their carts or sledges to be rooted to one spot. 19 Other reports tell how the leshii wailed when one of his favorite trees was chopped down. 20 
	

	

	


	
  	
  	

	

	
  	Felix Oinas has shown that some of the characteristics peasants attributed to the leshii may, in a curious way, reflect historical reality. In medieval Russia it was customary to cut off a robber's left ear after the first offense. The tendency of peasants to refer to the forest spirit as kornoukhii (one whose ear has been cut off) suggests that they transferred the image of the robber to the leshii, substituting the right for the left ear, however, in accordance with the general belief that the left side of the body is associated with evil. 21 In Karelia Russians often pictured forest spirits in military uniform, indicating that peasants assigned
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  	them traits of fugitive soldiers hiding in the forest. 
22 Similarly, narratives in which the leshii approaches a campfire and requests food may reflect this practice among vagabonds and escaped serfs seeking refuge in the forest. 23
	

	

	


	
  	
  	

	

	
  	Peasants took precautions against the wiles of the forest master. There were certain times when they regarded the forest as particularly dangerous; for example, on October 4, the first day of their winter hibernation, forest spirits supposedly engaged in fierce skirmishes with each other, pulled out trees by the roots, and chased wild animals. 24 At all times it was considered essential to utter a protective prayer upon entering the forest. Almost everywhere peasants turned their clothing inside out and placed their shoes on the wrong feet; if the peasant went astray while driving a cart, he unhitched and rehitched the horse so that the harness and collar were reversed. 25 When encountered, the leshii could be warded off or appeased in a number of ways: by making the sign of the cross, shooting a bronze button at him, making him laugh (often by repeating obscenities), and uttering some magic formula such as ''Come yesterday" or "Sheep's mug, sheep's wool." 26 The leshii also feared fire, especially one outlined with a magic circle. 27
	

	

	


	
  	
  	

	

	
  	While there was usually only one leshii per forest, sometimes there were several. For particularly large forests, the notion existed that there was a hierarchy of forest spirits over whom ruled a tsar or "ataman." 28 The leshii lived with a wife, children, and sometimes his mother and father, and their domestic order was imagined as similar to that of the peasants: they lived in houses, kept dogs, and raised livestock. 29 In certain areas the leshii's wife, the lesovikha, played a prominent role in forest lore. She was envisioned sometimes as an ugly creature with huge breasts, sometimes as a naked girl walking about the forest, and sometimes as a woman in a white or patterned sarafan (a jumper-like garment) of the same height as the trees. 30 In parts of Smolensk Province peasants believed that anyone who encountered the lesovikha as she was giving birth should throw something over the newborn child without making the sign of the cross or saying a prayer, and then go away. The lesovikha would follow the person to ask whether he needed money or a good life. If the person asked for money, it turned into coals as soon as he left the forest, but if he asked for nothing, he henceforth enjoyed success in all his endeavors. 31
	

	

	


	
  	
  	

	

	
  	Forest spirits interacted among themselves, feasting and playing various games. Some accounts tell of how a leshii stopped at a tavern
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  	for a drink as he was driving wild beasts that he lost at cards to the domain of the winning leshii . 
32 Peasants explained a great migration of squirrels westward across the Ural Mountains in 1859 with reference to the card-playing of leshie : Siberian forest spirits were driving their losses to the realm of their European kin. 33 Some peasants thought that broken trees and rocks were evidence of wars that the forest spirits waged among themselves and that the leshie went to war at the same time as people did. 34
	

	

	


	
  	
  	

	

	
  	Among the forest beasts the wolf was the leshii's favorite, and on occasion the spirit assumed the form of a large white wolf. 35 Numerous accounts tell of peasants encountering the leshii as he shepherded an entire pack. According to one from Smolensk Province, a peasant driving in the forest late at night chanced upon the leshii and his wolves and accepted their hospitality. When he arrived home some time later, he discovered that the wolves had eaten his best cow in exchange (Narrative 54). Throughout the forest areas of Great Russia peasants took measures to guard their cattle from the leshii's wolves and other predatory beasts. As master of the forest and wild animals, the leshii's jurisdiction overlapped that of St. George, and many of the rituals of the Spring George (April 23) were directed toward soliciting the saint's protection against predators (see chapter 2, above).
	

	

	


	
  	
  	

	

	
  	In the Russian North, where cattle were pastured in the forest, peasants also solicited the leshii's protection. This sometimes took the form of a pact between the forest spirit and the herdsman, who, according to one account, concluded this agreement much the same way that sorcerers concluded pacts with the devil: he removed his cross from his neck, swore fidelity to the forest spirit, and subsequently, instead of swallowing holy communion, handed it over to the leshii . 36 Peasants often looked askance at herdsmen and hunters, who concluded similar pacts with the leshii, suspecting that they possessed occult powers. For the herdsman the practical result of such an agreement was protection from predators; moreover, the leshii sometimes supplied a spirit-assistant. One informant from Tikhvin District of Novgorod Province reported that he personally witnessed the selection of such a helper. Viewing the herdsman through his legs, he saw an entire ''artel" of leshie with their huge leader in the middle: "And he [the head leshii] asked the herdsman, 'Choose any of them for yourself, whichever one strikes your fancy.' And the herdsman said, 'You yourself choose him; you know your own kind better!' The leshii thought a while and said, 'Choose this one here, the crooked one, he will serve you.'" 37
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  	In another account from the same region, a peasant who grants hospitality to the forest spirit is given an old woman who seems to resemble the lesovikha as a helper. When after three years the peasant violates the spirit's prohibition against venturing forth to look at his cattle and their magical guardian, the assistant disappears and he is forced to hire a herdsman (Narrative 55).
	

	

	


	
  	
  	

	

	
  	Leshie also carried off young girls, whom they sometimes married, and women living in discord with their husbands. 
38 Narratives tell of peasant women abducted or summoned to serve as nannies or midwives for the forest spirit (Narrative 53). 39 Various sequences of prayers were recited by unfortunate mothers who lost children after carelessly uttering such angry words as ''May the leshii take you," and offerings of bread and salt, kasha, suet, and bliny were made to the spirit. These were wrapped in a clean cloth, tied with a red string, and placed at the forest crossroad. 40 One occasionally encounters the motif that captives could gain their freedom by refusing to eat the leshii's food (Narrative 53).41 Those who returned from the forest were reportedly wild-looking and covered with moss, and often they could no longer speak. Many never recovered and remained in a state of continual distraction for the rest of their lives; some made use of the knowledge of the unclean force gained by their forest experience and became sorcerers. 42 Stories also existed of marriages between a village youth and a girl suddenly returned to her village after being with the leshii since childhood. 43
	

	

	


	
  	
  	

	

	
  	Reports varied as to whether the activity of the leshii was confined to the forest. In places peasants believed that his domain extended onto adjacent meadows, in which case he was the guardian of field mice and rats. 44 Some peasants evidently believed that the spirit could penetrate into a village. S. V. Maksimov reports a ritual from Novgorod Province by which a new dwelling was secured against various harms, including the glance of the leshii : the mistress outlined a magical protective circle by running three times around the house naked in the predawn hours. 45
	

	

	


	
  	
  	

	

	
  	Although narratives about the leshii usually have a forest setting, occasionally they take place in a tavern, village, city, or even a foreign land. In these stories especially, the distinctive features of the leshii as master of forest animals and vegetation tend to break down, and he becomes interchangeable with the devil. In one such story a soldier suddenly appears at his home at midnight; alerted by a neighbor who claims good Christians do not arrive at such an hour, his mother utters a
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  	prayer and goes under the chicken perch. The suspicious guest follows her and reveals his long black tail and wings. 
46 In another story a traveler lost in the forest accepts a ride on a mysterious troika and finds himself in Arabia. Here it is the leshii rather than the more usual devil who acts as coachman. 47 Sometimes the leshii in the form of a flying serpent visits a woman in her husband's absence (Narrative 56). In addition, the forest spirit, like the devil, was believed to abduct unbaptized infants, children cursed by their parents, and children accidentally smothered during sleep. 48
	

	

	


	
  	
  	

	

	
  	Among scholars there is some controversy as to whether the leshii was genuinely evil-natured or simply capricious. The Soviet ethnographer S. A. Tokarev maintains that by the nineteenth century the spirit was perceived as more of a threat to timid women and children gathering berries and mushrooms than to a bold and, above all, sober Russian man. 49 V. Dobrovol 'skii, who gathered materials in Smolensk Province at the turn of the century, wrote that the spirit's nature was ''broad and merry-Russian." This same collector, however, reported an account of how a Russian peasant died a week after encountering the leshii in the forest. 50 Some reports indicate that peasants believed that the leshii ate captive humans. 51 In short, as he appears in various narratives and superstitions, the leshii seems to have a dual nature. As an ethnographer reporting on Kaluga Province phrased it, "sometimes he is a powerful, dreadful spirit from whom one cannot always escape even with the help of prayer .. ; sometimes he descends to the rank of a simple, somewhat stupid folk devil whom a clever peasant can easily outsmart." 52
	

	

	


	
  	
  	

	

	
  	The Vodianoi 
	

	

	


	
  	
  	

	

	
  	Regarding the nature of the vodianoi there was no such controversy. Since the spirit's purpose was to drown people, almost everywhere peasants viewed him as evil and dangerous, and they often referred to him as the "water devil" (vodianoi chert) .53 Like the leshii, he was usually imagined in human form, as a naked old man covered with mire; as shaggier than the leshii and white; as bloated, bluish, having a long beard and green hair, and covered with slime; as covered with scales; as a peasant in a red shirt with a long white beard; as a creature human in form with long toes, paws instead of hands, horns, a tail, and glowing eyes. 54 In some places the vodianoi was pictured as half fish, half human; and in some swampy areas of Smolensk Province, he was
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  	Vodianoi
	

	

	


	
  	
  	

	

	
  	imagined as a humpbacked old man with cow's feet and a tail. 
55 In one area of Vologda Province the spirit was supposedly seen in the form of a log skimming over a lake. 56 In addition the vodianoi was thought to have the power to transform himself entirely into a fish. 57
	

	

	


	
  	
  	

	

	
  	The vodianoi lived underwater in deep pools. This spirit did not move about as much as the leshii, but confined himself to his own and neighboring waters, coming out only as far as the bank or mill wheel. In some areas it was believed that the vodianoi did not leave the water at all, but emerged only as far as his waist. 58 In the black-earth provinces of Riazan', Tula, Orel, and Kaluga, peasants claimed that the spirits had magnificent underwater palaces of crystal and that they gave grand feasts in which a ''self-illuminating light" made the bottom of the
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  	waters brighter than day. 
59 Peasants from northern areas such as Olonets had a more modest picture of the spirits' dwellings: here the silver floors, golden ceilings, and crystal chandeliers of their southern kin gave way to sandy bottoms, snarled branches, and slimy logs. 60 The vodianoi married a drowned maiden, or a rusalka, or his female counterpart, the vodianikha, who was envisioned as a naked woman with gigantic breasts sitting on the bank at night combing her long tangled hair, from which water dripped. 61
	

	

	


	
  	
  	

	

	
  	By the end of the nineteenth century, information about the vodianoi was scanty and vague. Peasants sometimes claimed that the ''water devil" who used to live in the local mill pond had died long ago. Nonetheless, there were thriving traditions of how past generations had seen the spirit sitting on the dam or how a particular villager had been drowned by the spirit. Places of past drownings were still considered dangerous and "unclean" and were shunned at night. 62 Villagers in general observed restrictions on bathing such as avoiding the water hole at noon or after dark. Though rare, there are a few firsthand accounts of the vodianoi from this period. A peasant from Tikhvin District of Novgorod Province, for example, claimed that he had almost been drowned by a broom-headed, shaggy vodianoi with claws after falling into the local river (Narrative 57). Several peasants from the largely Ukrainian Khar 'kov Province claimed to have encountered the vodianoi while fishing, in the forms of a fish and a guardsman (Narratives 58 and 59). One curious report from this province tells how the spirit, in the form of an infant, climbed on a farmer's cart as the latter was crossing a bridge during a thunderstorm. Evidently in this way the spirit hoped to gain protection from lightning (Narrative 60).
	

	

	


	
  	
  	

	

	
  	A number of accounts tell how the bravura of a diver or swimmer angered the vodianoi . In one village of Orel Province there existed a tradition about a peasant named Pakhom who boldly dived for carp in a deep, clear water hole in which a vodianoi supposedly lived. When, after several successful dives for fish, Pakhom boasted that he would now bring up the water devil, he drowned (Narrative 61). Reports from peasants who dove for the bodies of drowning victims were an important source for folk notions about the spirit. It was believed that attempts to recover the body angered the vodianoi since this amounted to snatching his rightful booty from him. One diver from Tula Province claimed that he had to wait before bringing up the body of a victim because on his first dive he encountered a huge white swan sitting on the drowned man's head flapping his wings and pecking at him as he
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  	approached. Fellow villagers immediately understood this swan to be the vodianoi . 
63 Of course, sometimes it was not possible to find a victim immediately, and certain measures were adopted to locate the body of the unfortunate person. A pot (or wooden cup) filled with hot coals and incense and with candles attached to the sides was placed on the surface of the water; the victim's body was believed to lie under the spot where the pot stopped floating. 64 When the victim was recovered, the black and blue marks on his body were interpreted as evidence of his struggle with the evil water spirit. 65
	

	

	


	
  	
  	

	

	
  	Some reports exist of an entire community banishing or pacifying a vodianoi and thereby making a body of water safe for its use. Maksimov describes an elaborate processional exorcism undertaken on the advice of a hermit of Olonets Province. As the vodianoi left the lake, he latched onto an island and moved it to another location. Peasants claimed that no one had drowned in the lake since the spirit's expulsion. 66 From Tikhvin District of Novgorod Province we have a firsthand report of how villagers assisted a vodianoi in driving out an intruder that was claiming his territory. After this the spirit supposedly agreed not to drown any villagers. 67 A number of reports tell how a vodianoi was destroyed when a soldier shot one of his buttons at him. 68
	

	

	


	
  	
  	

	

	
  	Millers and fishermen were exceptions to the vodianoi's general hostility toward men, and the miller in particular was often regarded as a sorcerer because of his relationship with the spirit. 69 The miller ratified this friendship through special offerings: bread and salt, vodka, and sometimes a ram's head. When a new mill was constructed, a black rooster was placed under the threshold as an offering to the vodianoi . In some regions the tradition persisted that at the construction of the mill (in some accounts, every spring) the miller drowned a drunk passerby as an offering to the spirit. 70 Occasionally one encounters reports of a miller who was so friendly with his vodianoi that he dined with him in his underwater palace every night. 71
	

	

	


	
  	
  	

	

	
  	Fishermen too tried to live in peace with the ill-natured spirit who might tear their nets and hide the fish. They made offerings of their first catch or a pinch of tobacco with such accompanying incantations as ''Here's some tobacco for you, vodianoi, give me a fish!'' 72 In some regions it was believed that if a vodianoi liked a fisherman, he would chase fish into his net. 73 Beekeepers also depended on the spirit for their well-being. They presented him with honey and wax in an attempt to prevent excessive humidity, which destroyed their hives. 74
	

	

	


	
  	
  	

	

	
  	Even more than with the leshii, the image of the vodianoi tends to
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  	merge with that of the devil. Some accounts obliterate his specific features except for place of residence and treat him as a general manifestation of the unclean force. Thus, in one narrative from Tula Province the vodianoi serves as the spirit with which would-be sorcerers make pacts. The place of action, however, is the bank of a river, rather than the more typical crossroad or bathhouse; in all other aspects the spirit is identical to the devil. 
75
	

	

	


	
  	
  	

	

	
  	The Polevoi and Poludnitsa
	

	

	


	
  	
  	

	

	
  	We have far less information and fewer narratives about the polevoi, or spirit of the field, than about the leshii or vodianoi . In Tula Province, the spirit was thought to look like a leshii with shaggy fur; in Iaroslavl' Province he took the form of an ugly little man. 76 Maksimov reported that in the main agricultural regions of Russia, the body of the polevoi was often the color of the soil. Thus, in Orel Province, he was imagined as black, like the earth, his head was covered with long green grass rather than hair, and he wore no clothing or hat. 77 In the northern forest regions the spirit was often dressed in white. In a memorate from Belozersk District the spirit is pictured in the midst of a wind storm dressed in white (Narrative 63).
	

	

	


	
  	
  	

	

	
  	There seems to be some confusion about the essential nature of the polevoi, who was given attributes of both the domovoi and the leshii . In places, like the domovoi, he was not considered particularly evil, and he served as an oracle. In parts of Iaroslavl' Province it was believed that the polevoi made himself visible prior to some misfortune. A woman reported seeing the spirit dash by in his troika while sitting by her window at midnight. Several days later the village burned down. 78 According to some accounts, the polevoi, like the leshii, liked to play jokes on people, and he often led peasants astray in the fields. 79 In Orel and Riazan' Provinces field spirits were regarded as unclean, and traditions existed about particular places that these spirits had defiled and made dangerous. 80 According to folk notions, it was dangerous to sleep on the boundaries of the fields both because the polevoi's children played here and might smother sleeping humans, and because the spirit himself liked to gallop here on his chargers and might run over people. 81 The favorite time of the field spirits, in contrast to that of the other evil spirits, was noon. This was usually when the peasants saw them, though after such visions, they remained in a muddled state and were unable to give precise information. 82
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  	In some regions one finds mention of a female spirit of the fields known as the poludnitsa or ''midday spirit," from the Russian word polden' (noon). This personage may have played an important role in folk belief in medieval times. By the nineteenth century, however, peasants no longer believed in its existence, and they referred to it largely to keep children out of the fields and orchards. 
83 The few sources that mention the spirit give varying portrayals: she is envisioned as a tall, beautiful girl in white, as a widow in mourning, and, in Siberia, as an old woman in rags. 84 In former times, evidently, this spirit was believed to walk about the fields at noon when the grain was ripe. Her function was to protect the grain and to punish peasants caught working at noon in violation of custom by twisting their heads or breaking their bones. 85
	

	

	


	
  	
  	

	

	
  	The Rusalka 
	

	

	


	
  	
  	

	

	
  	Inhabitants of Southern Great Russia and the Ukraine were familiar with accounts of naked girls with long, flowing light-brown or green hair, who left their underwater homes to dance the khorovod (circle dance) and sing by the light of the moon and to entice and drown passing villagers. Other reports describe pale-faced, ethereal beauties, sometimes in white shifts with garlands of flowers in their loose tresses, swinging on forest branches, singing, laughing, clapping their hands, falling on unsuspecting victims from behind, and tickling them to death. These were the rusalki who, according to widespread belief, were the souls of unbaptized or stillborn babies and drowned maidens. In spite of their alluring beauty, peasants entertained no doubts that rusalki were connected with the unclean force; in places in Kaluga Province it was even believed that they received their beauty and eternal youth directly from the devil, who boiled them in a cauldron. 86 These spirits were considered especially dangerous in the late spring during Rusal 'naia Week, when they supposedly left their underwater homes for the forests and fields. 87 Peasant women sometimes hung offerings of scarfs and linen on forest trees to appease them. 88 The sign of the cross, a magic circle, incense, garlic, wormwood, a pin or poker, and certain verbal charms, including some of the songs of Rusal'naia Week, were among the means adopted to render the rusalki harmless.89
	

	

	


	
  	
  	

	

	
  	Reports sometimes specified that the rusalki did not like women; on the other hand, they often told of love between these spirits and village lads. The rusalki supposedly took their human lovers to their magnifi-
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  	cent underwater palaces, or, conversely, the peasants took the spirits home with them and, sometimes after transforming them into humans through baptism, married them. 
90 In one narrative from Smolensk Province, a peasant claimed that his great-grandfather had captured a rusalka by pulling her into a magic circle and putting his cross on her. The spirit accompanied the peasant home and carried out women's tasks for a year; but the following Rusal'naia Week, she again disappeared into the forest (Narrative 71).
	

	

	


	
  	
  	

	

	
  	Most accounts of the rusalki paint a picture of sisterhoods of lovely maidens in league with the unclean force. This is the standard image for Southern Great Russia and for the Ukraine, and it is an image highly evocative in its interweaving of beauty and treachery. 91 Rusalki were the Russian counterparts, though not equivalents, of the Greek naiads and forest spirits as well as of sirens. 92 Understandably, it is this portrait that so captivated the imaginations of such great Russian writers as Pushkin, Lermontov, Gogol, and Turgenev, and, as a consequence, this is the image that became fixed in Russian literature. 93 In the popular tradition, however, one finds significant departures from it. Fortunately, in addition to abundant literary depictions of rusalki, we also have a good deal of ethnographic information, thanks largely to the efforts of D. K. Zelenin. After examining numerous accounts, Zelenin concluded that the most essential aspect of the figure was its association with the unclean dead. 94 Indeed, many of the narratives he gathered make no reference to the youth or beauty of the rusalka, but they usually stress that the spirit is the soul of a drowned maiden or unbaptized child (Narratives 72 and 73).
	

	

	


	
  	
  	

	

	
  	As one moves north, the visual image of the rusalka changes drastically. In fact, some scholars have questioned whether a personage that could properly be termed rusalka existed at all in Northern Great Russia. Here the figure tended to be older and unattractive with unnaturally large breasts and long, disheveled hair as its prominent features. 95 Maksimov, who considered the southern type the true standard for the image, argued that the only thing the northern and southern representations had in common was the peasant's conviction that they were the souls of unbaptized children or drowned maidens. 96 Zelenin, of course, regarded such a figure as a genuine rusalka precisely because of this connection with the unclean dead. 97 In some places variant images were noted for the rusalki : little doll-like people, birds, beasts, traditional mermaids, and young boys. 98
	

	

	


	
  	
  	

	

	
  	Clearly the rusalka is a more complicated personage than the leshii
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  	or vodianoi . In addition to the inconsistencies in the external representation of the image, a good deal of controversy surrounds such issues as the spirit's proper habitat, its name, and its precise significance in the Rusal'naia Week celebrations of late spring. Peasants most frequently associated the rusalka with the waters, and here she was often imagined as the wife or concubine of the vodianoi, and like the vodianoi she drowned people. In Northern Great Russia the image of the rusalka often merged with that of the vodianikha, a large-breasted, naked woman sitting on the river bank combing her loose, dripping hair. As a forest spirit the rusalka caused much the same damage as the leshii : she tickled people to death, caused cattle to stray, and stole children. 
99 Some of the stories of the rusalka in this environment were also told of the lesovikha . For example, in Smolensk Province, a peasant woman recalled driving through the forest with her father as a young girl and hearing the rusalka's baby cry; they placed a scarf on the spot from which the cry came and it ceased. 100 Many also located the rusalki in the fields, sometimes with the suggestion that the grain grew thicker where they frolicked. 101 Zelenin suggests that as a beautiful maiden dressed in white and living in the ripened grain the rusalka had affinities with the poludnitsa.102 Thus, in the image of the rusalka one finds attributes and traits of a number of localized spirits. 103 Nonetheless, there is no exact correspondence between the rusalka on the one hand and, on the other, the masculine and feminine spirits that personify and receive their names from one major habitat.
	

	

	


	
  	
  	

	

	
  	The term rusalka, while obviously linked to that of the agricultural celebrations in which the figure played a major role (Rusal'naia or, sometimes, Rusal 'skaia Week), is nonetheless problematic. In their denunciations of pagan practices, ancient documents repeatedly mention the ''demonic" dancing, music, and games of the "Rusalii," thus attesting to the name of the celebrations, a borrowing from the Greco-Thracian or Roman spring festival of roses (Rosalia), in Kievan Rus '.104 Evidence for the term rusalka, however, dates only from the eighteenth century. 105 In the 1830s, I. Snegirev remarked that it was not known everywhere among the Great Russians who classified the spirits ''sometimes under the names of devils dwelling in deep, quiet pools, sometimes vodianye, sometimes leshie, and sometimes under their real name." 106 Even at the time of Zelenin's research in the early twentieth century, some places in Great Russia did not know this term. Zelenin gives a number of alternative names for the spirit: among the Northern Great Russians the designation "demoness" (chertovka) was most
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  	common; elsewhere one finds the terms ''jokestress" (shutovka ; "joker" [shut] was a frequent designation for the devil), ''tickler" (loskotukha), abductor (khitka), and others. 
107 In some places where the term rusalka was not known, the image nonetheless conformed to the standard southern one of a dangerous water or forest beauty. 108
	

	

	


	
  	
  	

	

	
  	It is likely, then, that the name rusalka is comparatively recent, but this by no means precludes the existence of the spirit at a much earlier date. 109 Still, it is difficult to identify an ancient ancestor for the nineteenth-century rusalka or even to say for certain what the essential traits of this ancestor were. Nor is the relationship to the dead in ancient times entirely clear. Some scholars have postulated that the ancient spirits were essentially Slavic Manes, spirits of dead ancestors, and that the spring Rusalii were mainly funeral rites. 110 Zelenin, of course, insisted that the spirits were not souls of the "clean" dead or "parents," but of the unclean dead, and, of course, an office for this category of dead on semik (the Thursday of Rusal 'naia Week) was a major component of the holiday. Yet, while Zelenin is no doubt correct for the nineteenth century, it is not certain that this association with the unclean dead was, as he claims, characteristic of the ancient spirits venerated at this time of year. 111 Another problem involves the equating of the rusalki with the ancient beregini (bank spirits). While it is tempting to make this identification, there is not enough evidence to fully warrant it. 112 We know very little about the beregini aside from their name, which, significantly, occurs not in denunciations of the Rusalii festivities, but in lists of deities that the population continued to venerate.113
	

	

	


	
  	
  	

	

	
  	One thing is clear: in ancient times, as in the nineteenth century, the spring Rusalii were elaborate celebrations of new vegetation. 114 B. A. Rybakov maintains that nineteenth-century Bulgarian celebrations, which retained more archaic elements than the Russian ones, may help bring the ancient Russian celebrations into focus. In Bulgaria the rusalki were understood as winged spirits that lived on the edge of the world and brought moisture and fertility. 115 It is likely that some ancient Russian spirits served similar functions. A number of scholars have suggested that the Russian rusalka of later belief is a composite image, resulting from of a merger of spirits of life-giving moisture (beregini?) and the unclean dead. 116
	

	

	


	
  	
  	

	

	
  	The nineteenth-century rusalki present a complex and somewhat contradictory image. On the one hand, they were perceived as dangerous and unclean, and thus capable of causing severe crop damage,
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  	Bereginia
	

	

	


	
  	
  	

	

	
  	illness, and death. This is the image that informs folk narratives, and it is the one that explains such precautions during Trinity Week as prohibitions on swimming, building fences, and sowing fields. 
117 On the other hand, the association of the rusalki with water and the belief that where they frolicked the grass grew thicker indicate that the spirit was connected with spring vegetation.
	

	

	


	
  	
  	

	

	
  	The rites of Rusal 'naia Week reflect both the fertility function of the spirit and the perception of the spirit as dangerous. Although the celebrations were not entirely uniform, it is possible to isolate certain common features: (1) a series of rituals connected with birch trees; (2) offices for the dead, normally held on semik ; and (3) in Southern Great Russia, a processional ''farewell" or burial of the rusalka . Zelenin claims that all these rites involved the rusalki either openly or indirectly. 118 The character of the week as a celebration of spring vegetation is seen especially in the practice of decorating homes with fresh green birch branches and of venerating the trees themselves. Normally one tree was chosen for venerating. This was usually left in place in the forest; less frequently it was cut and brought into the village. 119 The tree was decorated with bits of cloth, thread, and garlands. Gathering around it, village girls wove garlands for themselves, sang ritual songs, danced the khorovod, and swore vows of eternal friendship and sisterhood. On Trinity Sunday, they used their garlands in divination rituals, throwing them into a nearby river or stream. In
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  	some places it was believed that if a girl's garland sank, she would die. 
120 From Smolensk Province we have a report that the garlands and other offerings, including an omelet, were left in the forest for the rusalki ; then the girls waited a week before returning to the forest for fear of the spirits. 121 In some parts of this province the girls, in imitation of the rusalki, dunked any man who chanced to come upon their divinations. 122 By the nineteenth century reports specifically mentioning the rusalki in conjunction with the rituals surrounding the birch trees were rare. Where they exist, they lend support to Zelenin's contention that the rusalki were closely connected with the entire aggregate of festivities of the week. In addition, the major role that the garland played in these rituals seems to implicate the rusalka, for this was the only headcovering the spirit ever wore. 123
	

	

	


	
  	
  	

	

	
  	The rusalki were also associated with the memorial rites of semik . In the Ukraine the rusalki were actually named in these offices; in Great Russia one rarely encounters specific mention of the spirits. 124 Nonetheless, almost everywhere the rites of Rusal'naia Week were observed, one finds mention that on semik a funeral office for victims of unnatural or premature death was sung. 125 Moreover, at least one ritual song from Kaluga Province directly implicates the rusalka in the rites of semik by referring to the spirit as semitska .126
	

	

	


	
  	
  	

	

	
  	The third common feature of the Rusal'naia Week celebrations, the ''farewell" or burial of the rusalka, was still widespread at the end of the nineteenth century and, in the southern province of Voronezh, existed as an entertainment into the 1930s. 127 This rite took a number of forms. Sometimes a village girl assumed the role of the rusalka ; sometimes an effigy of a female figure or, in places, a horse was made; and sometimes there was no representation. A procession accompanied the rusalka beyond the village, usually to the fields or a nearby riverat times respectfully, at times jeeringly. Sometimes this ritual culminated in the burning, drowning, or tearing to pieces of the dummy. In one region of Riazan' Province peasants fashioned a doll of rags about the size of a small infant, placed it in a coffin, and covered it with muslin and flowers. Village youths, girls, and young women then carried the coffin to the banks of the river. Some girls pretended to be priests or deacons; they made a censor from an egg shell and sang "Lord have mercy." At the river the girls combed the rusalka's hair and bade her farewell, both laughing and crying. Then, fastening a stone or two to the coffin, they threw it in the water. After this they sang and danced the khorovod.128
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  	In his understanding of these rituals, Zelenin emphasized the aspect of banning something unclean and dangerous from settled areas at the beginning of a new agricultural season. 
129 In the course of these celebrations rusalki were appeased through offerings (garlands, eggs), respectfully commemorated in an office for the dead, and banished. At the basis of Zelenin's interpretation lies his understanding of the rusalki as evil spirits that might cause harm to the newly planted fields. While supporting Zelenin's thesis that the rusalki were linked to the unclean dead, most scholars have also seen in these rituals clear remnants of fertility magic. 130 V. Ia. Propp, for example, views the rituals surrounding the birch trees as an attempt to transfer to the grain fields the power of vegetation and new growth embodied in the birch as the first tree to attain full foliage. There is the additional suggestion of a transfer of life-giving moisture to the fields, for the spirit was believed to come out of the waters at this time. 131 Although other interpretations have been advanced (the banishment of winter and the welcoming of spring; the destruction of the old spirit of vegetation to make room for a new one), the understanding of the spirit as simultaneously dangerous and fertilizing seems to capture the fundamental meaning of these rituals. 132
	

	

	


	
  	
  	

	

	
  	It remains to discuss folk notions about the origins of the other nature spirits. Some evidence exists of a connection between the leshii and vodianoi and the unclean dead, though this is by no means as clear as for the rusalki . An informant from Vladimir Province reported the leshii as saying, ''I am the same sort of human as all other people, only there is no cross on meI'm cursed; my mother cursed me." 133 Reports also claim that male victims of drowning or male children who died unbaptized continued their existence as vodianye .134 Zelenin himself noted that there was ample information to hypothesize a connection between other nature spirits and the unclean dead, but he cautioned that further study was needed before firm conclusions could be drawn. 135
	

	

	


	
  	
  	

	

	
  	Alongside suggestions of a linkage between these spirits and the unclean dead, one encounters religious legends giving other origins. Some creation legends claimed that the devil himself fashioned the domestic and nature spirits when, in imitation of God, he struck one rock against the other and "from the fragments appeared domovye, leshie, rusalki, and creatures like them." 136 In addition, the same legend that we noted in conjunction with the domovoi was frequently encountered: the leshie, vodianye, and polevye are demons that when cast from
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  	heaven fell in the forests, waters, and fields. 
137 One legend claims that these spirits were children whom Adam (in some variants, Noah) was ashamed to show to God and thus hid. 138 Regarding the vodianye and rusalki one finds the curious legend that they descended from the forces of Pharaoh that drowned while pursuing Moses across the Red Sea; in this connection the vodianye and rusalki are called faraony and faraonki . 139 These explanations bear the stamp of apocryphal legends based on the Old Testament, and, of course, illustrate the general process of grafting the peasant's peculiar Christianity onto pagan material.
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  	6. 

Russian Sorcery
	

	

	


	
  	
  	

	

	
  	No body of superstitions lasted longer or exerted a greater influence on the psyche of the Russian peasant than that surrounding sorcery. Belief in personages who possessed supernatural powers with which to inflict harmin the popular designation ''spoiling''persisted well into the Soviet era. Indeed, reports from the end of the nineteenth century indicate that every rural settlement could claim at least one such personage. 
1 The range of misfortunes that the peasants attributed to sorcery was wide and included crop failure, drought, the drying up of milk cows, family discord, infertility, epidemics, and various illnesses. Numerous judicial documents, newspaper reports, and ethnographic materials paint a vivid picture of this facet of Russian village life and testify that scenes of mass hysteria and mob violence were not uncommon. For example, from Nizhnii Novgorod Province in 1848 comes an eyewitness account of an entire village's frenzied pursuit of a multicolored dog believed to be the transformation of a witch responsible for cholera. 2 In 1879 in Tikhvin District of Novgorod Province villagers locked a fifty-year-old woman in her hut and burned her alive for "spoiling" several local girls; in 1888 near Khar'kov peasants beat a supposed sorcerer to death. 3 In addition to a lengthy list of murders and near murders, there were instances of exhuming the dead bodies of sorcerers and witches thought to be still active in causing drought and other calamities. 4
	

	

	


	
  	
  	

	

	
  	The following account from a correspondent working in the Central
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  	Russian province of Orel at the turn of the century offers a striking illustration of how indelibly belief in sorcery was etched on the popular imagination:
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  	Recently .. a woman named Tat'iana whom everybody considers a witch was almost killed. Tat'iana was quarreling with another woman, and she threatened to ''spoil" her. And on account of a woman's street squabble, here's what subsequently happened: When the peasants, on hearing shouting, gathered and sternly demanded that Tat'iana tell them what was going on, she swore she'd turn them all into dogs. One of the peasants went up to her with a clenched fist and said, "So you're a witch! Just you try charming my fist so it doesn't strike you." And he struck her on the back of the head. Tat 'iana fell down, and as if on signal the rest of the peasants fell on her and started beating her. They decided to look the wench over, find her tail, and rip it off. [All witches were believed to possess tails.] The wench shouted at the top of her lungs and defended herself so desperately that many got scratched faces and others got their arms bitten. They didn't find a tail, however. On hearing her cries, Tat'iana's husband ran to her and began to defend her, but the peasants started beating him too. Finally they bound the woman, who, though thoroughly beaten, didn't cease to threaten them, took her to the regional center (Riabinskaia), and placed her in custody. At the regional center they were told that all the peasants would catch it from the head of the Land Council since nowadays they were ordered not to believe in sorcerers and witches. When they returned home, the peasants announced to Tat 'iana's husband Antip that the authorities would surely decide to send his wife to Siberia and that they would testify against her if he didn't treat the whole group to a pail of vodka. While they were drinking, Antip swore that not only had he not seen, but he had never even suspected that Tat'iana had any sort of tail. At the same time, however, he didn't hide the fact that his wife threatened to turn him into a colt every time he wanted to beat her.
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  	The next day Tat'iana returned from the regional center, and all the peasants came to her to get her not to practice sorcery in the village, not to "spoil" anyone, and not to remove milk from cows. They magnanimously begged her pardon for the previous day's beatings. She vowed that she would comply with their request. But a week later they received an order from the regional center saying that there must be no more such stupid affairs in the future, and that if anything of this sort should happen again, then those guilty would be punished according to the law and, moreover, knowledge of this would reach the head of the Land Council. The peasants listened to the order, and the entire commune reached the decision that the witch had most likely cast a spell on the authorities and therefore in the
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  	future it wouldn't be worth going to them, but that they would have to take matters into their own hands.
5
	

	

	


	
  	
  	

	

	
  	The ninetenth-century Russian peasant had many terms for the practitioner of harmful magic. Usage varied somewhat according to region; some terms were bookish and some were archaic. Our discussion of the nineteenth and early twentieth centuries will limit itself to the English terms ''sorcerer" for a man and "witch" for a woman when this seems to be the intention of the Russian source. In Russian, "sorcerer'' is most often koldun and occasionally ved'miak or vedun ; now and then the more bookish volshebnik, charodei, or chernoknizhnik occur. For "witch'' the Russian term is normally ved'ma or koldun 'ia (literally "sorceress"), and much less frequently charodeika, volshebnitsa, or vedun'ia . In addition, the peasant frequently used the euphemistic "people with knowledge" (znaiushchie liudi) to designate sorcerers, witches, and others believed to possess supernatural powers. Special terms existed for fortunetellers and diviners (vorozheia ; otgadchik/ otgadchitsa) ; however, the line of demarcation between these personages and sorcerers and witches was not always clear, since the latter also foretold the future and helped to locate lost or stolen goods. 6 In the Russian North and other places, peasants used the term "heretic" (eretik/eretitsa, eretnik/eretnitsa) to designate a dead sorcerer or witch that continued to inflict harm on the living. 7 The term volkhv refers to the priest-magician of Russian paganism; the term kudesnik, also encountered in older texts, may designate a practitioner secondary in importance to the volkhv, though this is by no means clear. 8 We shall retain the Russian terms for these ancient personages. Besides sorcerers and witches, who inflicted harm, there existed other personages believed to possess magic powers, but who, in theory at least, worked for the benefit of their fellow villagers. These were the "magic healers" (znakhar'/znakharka) ; we shall treat them at the end of the next chapter.
	

	

	


	
  	
  	

	

	
  	The roots of nineteenth-century Russian sorcery run deep and must be sought in the pre-Christian era. Most studies assume continuity between the volkhv and the sorcerers and magic healers of later centuries. In ancient Russia people turned to the volkhvy (plural of volkhv) in times of illness and such natural calamities as drought or famine, and they relied on them to foretell the future. The precise relationship of the volkhv to pagan rituals is unclear. Some maintain that the volkhv was strongly influenced by the Finnish shaman and like the shaman, though
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  	to a lesser degree, achieved ecstatic, trance-like states in performing his functions. 
9 Unfortunately, our knowledge of this very early period is scanty; what little written information we have comes from the Christian era, mostly from chronicles and ecclesiastical admonitions against adherence to the ancient cults. While these documents give only meager details of Russian pre-Christianity and almost nothing about the ritual functioning of the volkhv, they make it absolutely clear that pagan practices held sway over the broad masses for generations after Russia's baptism in the tenth century and that this situation created extreme hostility between the Church and the volkhv .10 Throughout the eleventh century during times of pestilence or famine the volkhvy emerged as leaders of popular uprisings. We have evidence for a few of what must have been many of these: in Suzdal' in 1024 volkhvy murdered old people whom they considered responsible for crop failure; in Rostov shortly before 1071 they murdered a priest and some noblewomen for the same reason. 11 When a volkhv appeared in Novgorod in 1071, fully three generations after this city's baptism, almost all the common people followed him; only the prince and his retainers remained with the bishop. 12 The usual outcome of these revolts was that the prince or his men killed the volkhv and thereby quieted the populace. Yet, it is sometimes pointed out, the very necessity of resorting to secular authorities to quell such an uprising was but another clear indication of the Church's lack of influence with the broad masses in this period. 13
	

	

	


	
  	
  	

	

	
  	In time the volkhv, an overt and central part of his pagan community, became a practitioner of magic existing on the fringes of official Christian society. The general populace continued to consult volkhvy and their successors for such services as healing and divination. At the same time they began to attribute crop failure and drought to the malign influence of the volkhvy on nature, and for centuries the occurrence of natural calamities was accompanied by mob witch hunts. 14 The strength of these ancient traditions can be gauged by the vehemence of the Church's attack on them. Priests routinely asked penitents about dealings with the volkhvy, fortunetellers, and ''women repugnant to God" (bogumerzskie baby) during confession, and numerous admonitions against consulting the volkhvy for illnesses, especially children's ailments, survive from ancient times. 15 A sermon of Bishop Serapion of Vladimir written in the midst of a famine in the thirteenth century illustrates the popular attitude dramatically: here the bishop rebukes his congregation both for believing in the power of magicians to bring rain, warmth, and fertility and for murdering these same magicians
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  	during crop failures. 
16 According to G. P. Fedotov, one of the most outstanding authorities on the Russian religious tradition, from the eleventh to the seventeenth centuries Russian sermons and canonical rules had as their sole purpose the uprooting of pre-Christian survivals. 17 Of course, the enormous energy that the Church expended in its struggle against paganism did much to confirm popular belief in the supernatural powers of the volkhvy and their successors.
	

	

	


	
  	
  	

	

	
  	Chronicles, historical works, and records of judicial proceedings contain an abundance of information on Russian sorcery in the Muscovite era and the early eighteenth century and give us good reason to believe A. N. Afanas'ev's remark that in ancient Russia scarcely an important event took place without it. 18 Thanks to the work of N. Novombergskii and V. B. Antonovich, many judicial records from the Moscow archives of the Ministry of Justice and the Kiev Central Archives have been published and have served as source materials for other studies of sorcery during this period. 19 These proceedings pertain to all classes of the population, making it clear that at this time the practice of sorcery was prevalent not only in rural areas among peasant families, but also in cities, among the nobility, and even in the household of the tsar.
	

	

	


	
  	
  	

	

	
  	In fact, sorcery played a major role among the ruling families in prePetrine Russia. From at least the middle of the sixteenth century, the tsars took a direct interest in its punishment, and their fears that sorcerers and witches had the power to inflict harm on them personally and on their households led, among other things, to the inclusion of a renunciation of sorcery in the oath of allegiance to the tsar. 20 Russia's rulers routinely kept their children hidden from the view of outsiders, fearing that a malevolent stranger might harm them through an ill wish, glance, or spell. 21 During the seventeenth century, the tsars promulgated a number of official statements forbidding the practice of sorcery. In 1653, for example, Tsar Aleksei issued a decree that demanded the incineration of such items commonly associated with sorcery as grasses, potions, and written charms and the burning at the stake of practitioners intent on causing harm. 22 Many instances of supposed sorcery, a few of which are included in Novombergskii's collection of proceedings, concerned the families of the tsars.
	

	

	


	
  	
  	

	

	
  	Such suspicions surrounded the death of Ivan III's wife Mar'ia in 1467 and Ivan the Terrible's beloved Anastasiia in 1560.23 Popular opinion attributed the Moscow fire of 1547 to sorcery on the part of
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  	Ivan the Terrible's political opponents, the Glinskii family, and rumors circulated that Princess Anna Glinskaia had removed human hearts and sprinkled the city with water in which she had soaked them. 
24 When Iurii Glinskii sought refuge in the Cathedral of the Dormition, an angry mob pursued him, killed him inside the church, and then dragged his body outside. 25 Ivan the Terrible had the well-known Prince Vorotynskii bound to a log and tortured by slow burning on suspicion of having dealings with witches; Vorotynskii later died en route to exile. 26 Sorcery was also a major concern of both legitimate rulers and ''pretenders" (samozvantsy) during the Time of Troubles (1598-1613). Boris Godunov had the Romanov family exiled for trying to seize the throne by sorcery, and, of course, Marina Mniszech, the Polish wife of Godunov's notorious successor, Grishka Otrep'ev ("Dmitrii the Pretender"), became fixed in the popular imagination as the witch "Marinka. "27
	

	

	


	
  	
  	

	

	
  	Nor did the fear of sorcery at the highest levels of society abate with the election of the Romanovs to the Russian throne. In 1632, during the reign of Michael Romanov, an edict was issued to the people of Pskov forbidding them to import grain from Lithuania since this grain supposedly bore the curse of a witch intent on sending a pestilence on the Russian land. 28 A number of investigations of sorcery at court occurred during this reign, the best known of which concerned the seamstress, Dar 'ia Lamanova, who sprinkled ashes in the path of the tsaritsa. After extensive investigations and torture, several familes were exiled to Siberia. 29 The bride-to-be of Tsar Aleksei was reputedly poisoned by noblewomen who resorted to witchcraft from jealousy. 30 Numerous stories about dealings with witches and sorcerers attend the period of the struggle for power between Peter the Great and his half-sister Sofiia in the late seventeenth century. Sofiia's favorite, Prince Vasilii Golitsyn, had a man tortured for casting a spell on him by removing the earth surrounding his footprint; Golitsyn himself reputedly resorted to love charms to ensure that Sofiia would not cool toward him. 31 In 1690 Andrei Bezobrazov resorted to sorcery to prevent Tsar Peter from dispatching him to a distant military post; the result was that he himself was beheaded and two of the supposed sorcerers, Dorofei (Doroshka) Kabanov and his teacher Fedor Bobyl', were burned at the stake. 32
	

	

	


	
  	
  	

	

	
  	Of course, it was not only the ruling circles that resorted to sorcery in Muscovite Russia. All strata of societynot excluding the clergyrelied on the services of magical practitioners for healing, retrieving
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  	lost or stolen goods, predicting the future, and preventing illness or injury on the one hand, and for bringing harm to enemies on the other. 
33 Moreover, in Muscovy, unlike Western Europe, where the accursed were predominantly women, the practice of sorcery was distributed between both sexes. 34 By the seventeenth century the notion of ''spoiling" as the specific designation for the damage caused by sorcery and the Russian approximation of the Western maleficium had taken shape. 35 The judicial documents concerning this period mention many objects whose possession would continue to arouse suspicion among the nineteenth-century peasantry: various grasses, roots, tobacco, bones, snakes, bats, frogs, and so forth. Likewise, the means of transferring the magic power, most often through some substance belonging to the person (belt, collar, hair, the earth surrounding a footprint) or consumed by the person (food, drink, salt), and occasionally "by the wind," were almost the same in pre-Petrine Russia as in the nineteenth century. Particularly important was the use of a charm (zagovor), an utterance thought to possess magical powers. Charms also existed in written form, on pieces of paper or in notebooks. During this period, written charms were so prevalent that, in the words of one scholar, "any scrap of paper, and even more so, a letter or a notebook, were grounds for an accusation of sorcery." 36 However widespread, the possession or knowledge of charms was extremely dangerous and sometimes served as the incriminating evidence in sorcery cases. Also common were talismans, which supposedly protected the wearer from harmful sorcery; these often took the form of written charms combined with special grasses or roots into amulets (nauzy) .37 Taken together, the Muscovite and the Kievan judicial proceedings provide an excellent overview of East Slavic sorcery. The texts mention sorcery in conjunction with healing, illness, impotence, fertility, family discord, crop damage, suspicious deaths, fires, judicial decisions, and other things. Often the spell was cast by adding a potion or a powder (normally made from grasses and roots) to a victim's food or water, placing it in his proximity, or sprinkling it on his path; sometimes magical actions, invariably accompanied by charms, were performed. In the Muscovite proceedings confessions were often extracted by torture; guilt was also established through searches revealing the presence of roots, grasses, and charm books. Occasionally the possession of unusual objects such as a snake's skin or a bird's nest led to the suspicion of sorcery in the first place. 38
	

	

	


	
  	
  	

	

	
  	Antonovich includes an interesting example of homeopathic magic,
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  	evidently intended to bring about the death of the victim: a presumed witch, bareheaded and wearing only an undergarment, carried a burning candle around a victim's yard and then broke it in two and turned it upside down. 
39 Unusual accusations from the Kievan archives include one against a Jew for neutering a plaintiff's cat and casting a spell on the severed parts and another against a woman who supposedly practiced sorcery by washing her private parts in her neighbor's buttermilk. 40 One curious case from the Muscovite proceedings concerns presumed witches who had the power to snatch a child from its mother's womb and whose incarceration was attended by the escape of numerous cats and mice. 41 Russell Zguta notes that this case, while unusual for Russian sorcery, bears a striking resemblance to Western witchcraft traditions. 42 Neither the Kievan nor the Muscovite documents emphasize the distinction between the categories of ''sorcerer"/ "witch" and "magic healer," indicating, probably, that a firm differentiation was not valid for this period. 43
	

	

	


	
  	
  	

	

	
  	Particularly noteworthy in the Kievan documents are two instances concerned with mob retribution against persons believed to be guilty of unleashing natural disasters. We can see in them an obvious continuity with the ancient witch hunts in times of famine and plague. In 1720 in southern Volynia, a woman of over a hundred years of age was suspected of causing a plague; a mob buried her to the shoulders and built a fire over her. 44 A similar instance occurred in 1738 in Podoliia; peasants beat and burned a nobleman whom they mistook for the embodiment of the plague because he chanced to be on their fields searching for lost horses at the time of their ritual procession to ward off infection. 45
	

	

	


	
  	
  	

	

	
  	While the details of the practice of sorcery are similar in the Muscovite and Kievan documents, the punishment differed dramatically. Even though the final verdict and sentence are often missing from the Muscovite documents, a harsh picture emerges. Persons implicated in sorcery were imprisoned, and torture was routinely employed, resulting in a number of dubious confessions and, sometimes, death. 46 Those convicted were often exiled, or, in cases where crimes were committed in conjunction with sorcery, burned at the stake. Novombergskii underscored the cruelty of the Muscovite authorities in treating alleged sorcery and claimed it equaled that of Western Europe; the difference lay only in smaller numbers and the absence of a philosophically grounded demonology in the Russian instance. 47 The claim that a highly developed demonology is lacking in Russian sorcery is, as we
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  	shall see, well founded. We agree with Zguta, however, that the severity in treating Russian sorcerers and witches and those who sought their services did not reach the epidemic proportions of Western Europe, and that the difference was qualitative as well as quantitative. In Russia, burning at the stake was not automatic; exile and confinement to a monastery were perhaps more frequent punishments. 
48 Moreover, on occasion, the Russian Church, far from encouraging prosecution, served as a mollifying agent; in a case from Nizhnii Novgorod in 1628 involving an alleged death by sorcery, the archimandrite of a local monastery wrote to the tsar emphasizing that the victim had died from natural causes. 49
	

	

	


	
  	
  	

	

	
  	In contrast to the Muscovite documents, judicial proceedings from the Kievan archives pertaining to sorcery in the Ukraine present a much milder picture. Here official punishment normally consisted of a fine, an oath, or a church penance, though burning at the stake was not unknown. 50 One curious rite used in the Ukraine, but not widespread in Great Russia, was trial by water, or the submersion of a suspected witch in cold water to determine guilt. 51 Antonovich emphasizes that the lack of severity in punishing sorcery is especially noteworthy considering that the areas of the proceedings were adjacent to Catholic Poland, where the Inquisition was in progress and the burning of supposed witches continued well into the eighteenth century. 52 Even more emphatically than Novombergskii, Antonovich believes that the devil was absent from popular belief in sorcery, and it is to this that he attributes the mildness of the authorities in sorcery cases:
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  	The reason for the relative leniency . . . lay not in the humanitarian inclinations of the judges so much as in the absence of the demonological notions that had given rise to the cruel persecution of sorcerers in the West. While admitting the possibility of a magical, mysterious influence on the mundane, everyday circumstances of life, the folk view did not seek the source of this influence in relations with the evil spirit. Not only was a demonology not developed as the supporting arch of a harmoniously developed system of conceptions, but, as far as one can judge from the proceedings, up to the very end of the eighteenth century it did not exist at all in the folk imagination, not even in an unclear, embryonic form. The folk view of sorcery was not demonological, but exclusively pantheistic. 53
	

	

	


	
  	
  	

	

	
  	Only five of the hundred-odd cases Antonovich examined make reference to the devil; and only one, a case involving the upper class and a serious crime (a noblewoman wished to poison her husband), draws a
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  	connection between the devil and the practice of sorcery. 
54
	

	

	


	
  	
  	

	

	
  	How can one reconcile the almost contradictory treatments of accused sorcerers and witches in the jurisdictions of Moscow and Kiev? To some extent the more lenient treatment cited in the Kievan documents can be attributed to their somewhat later datemost are from the mid-eighteenth century, when even in areas around Moscow punishment tended to assume such relatively mild forms as confinement to a monastery. But this does not fully explain the difference in treatment in the two jurisdictions, for punishment in the earlier cases from the Kievan archives (1700-20) is not noticeably harsher than in the later ones (1750-70). More significant, no doubt, is the fact that the Muscovite trials represent cases referred to the very center of Russian political and ecclesiastical authority for settlement. Then, too, in the Moscow documents, one is especially struck by the cases relating to the nobility and the ruling family. Muscovite authorities saw in sorcery not only a survival of paganism, but also a threat to the political order, including the person of the tsar himself. Most of the proceedings from the Kievan archives relate to the lower middle class (meshchanstvo) though some pertain to the peasantry and a few to gentry. Antonovich, of course, stresses the difference between the attitude of the upper class, where the power of the sorcerer or witch was often ascribed to a pact with the devil, and that of the lower classes (peasantry and meshchanstvo), and he notes that this was one of the reasons why punishment was harsher in the former cases. 55 To a large extent then, the incompatibility between the two sets of documents may be explained by geography and class bias.
	

	

	


	
  	
  	

	

	
  	Not all commentators support Novombergskii and Antonovich in their claims that the devil played a minimal role in Russian sorcery in the pre-Petrine era. This issue is particularly important in trying to assess the difference between Russian and Western European sorcery. The devil was an important personage in popular lore by this time, and the Church had for centuries labeled the pagan rites to which the populace clung ''devilish" and the old gods and cult figures "devils." Moreover, the usual designation for charms in the documents from this era was "heretical" speeches (ereticheskie rechi) or "heretical'' writings (ereticheskie pis'ma) .56< There is no question that the sorcerer or witch was believed to have the power to set evil spirits on livestock or people; moreover, the ailment known as klikushestvo (the "shrieking illness''), which on occasion in the seventeenth century reached epidemic proportions, was widely believed to be a form of possession
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  	caused by sorcery (see the next chapter). 
57 All this gives L. V. Cherepnin cause to state, in his study of seventeenth-century sorcery, that ''relationships of people with demons, with unclean spirits, were very close." 58
	

	

	


	
  	
  	

	

	
  	Antonovich, no doubt, overstated his case, but, nonetheless, he had a keen insight into the mechanism of Russian sorcery. It is true that popular belief attributed to sorcerers and witches the ability to send demons or "evil spirits," especially in conjunction with klikushestvo and epidemic illnesses. Nonetheless, the vast majority of instances of sorcery recorded in the Muscovite and Kievan documents contain no solicitation of the devil's aid; in fact, they rarely mention the devil at all. As utterances or writings often perceived to contain the power of the spell, charms are particularly revealing in this regard and may in fact bring us closer to the popular view of sorcery than a catalog of officially sanctioned tortures and burnings at the stake.
	

	

	


	
  	
  	

	

	
  	If anything is striking about the charms included in the judicial proceedings, it is the rarity of mention of the devil. Of course, it should be noted, the vast majority of the extensive repertory of recorded Russian charms have a protective or healing function, not a destructive one, and these often contain appeals for aid to such positive personages as the Mother of God and various saints. Very few of the small number of charms directed toward harm summon the devil's help. 59 Only one such charm can be found in the judicial proceedings, and Zguta terms it "the only surviving evidence of Satanism or demonology introduced in the Muscovite witch trials." 60 The following charms from the Muscovite proceedings are more typical, and lack reference to the devil:
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  	On the sea, on the ocean, on the island of Buian stands a strong, moist oak, on the oak sits a black raven, in his mouth he holds a bladder, and he descends from the oak to the sea, and he says: "You, bladder, fill up with water, and you, tumor [of this person], swell up." And may the key [seal] my verse: "Just as a bird drinks water and swells up, so too may this [person's] tumor swell up every day and every hour from this verdict."
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  	As a dead man no longer rises, so too may he, Fedor, not rise; as this person's dead body has disappeared, so too may he, Fedor, disappear forever. [This charm accompanied placing earth from a grave in the victim's drink.]61
	

	

	


	
  	
  	

	

	
  	In her work on charms from the Muscovite proceedings, Elena Eleonskaia notes that at times those casting spells summoned aid from the earth and the dead. The dead were believed to assist in inflicting
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  	harm and in giving one person control over another; in addition, deceased relatives were thought to offer protection from evil magic. 
62 The power of the dead might be represented by a shroud, rock, or clump of earth from the grave. 63 In a later study, Eleonskaia examines three rare seventeenth-century charms directed towards harming or gaining power over an enemy, and it is clear that the dead to whom practitioners turn for assistance are the unclean dead, that is, the souls of great sinners, suicides, murder victims, drunks, and unbaptized children, who remain on earth to bring harm to the living .64 Eleonskaia stresses the importance of winning the good will of the deceased, who may lack a proper burial, by symbolically providing funeral rites through gifts of eggs (termed ''white swans") and, sometimes, bread; in exchange the person using the charm removes from the grave some earth or a rock, which were believed to embody the power and assistance of the deceased. 65 The charms accompanying the use of this earth or rock may be very simple ("As this corpse has died without repentance, so too may you die without repentance") or somewhat more elaborate, like the following one for victory in a fist fight:
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  	I summon to my aid the forest spirits [leshie] from the forest, the water spirits [vodianye] from the water: and you, forest spirits from the forest, water spirits from the water, come to my aid against my opponent fist-fighter, and enable me to defeat my opponent fist-fighter with my own fists. And you forest spirits from the forest, water spirits from the water, take the rock from this corpse and place it on the hands, or feet, or head of my opponent fist-fighter. . . . And just as this dead man is heavy from the earth and rock, so too may my opponent fist-fighter be [too] heavy to lift his hand against me, and may my opponent fist-fighter become weak in the arms and legs, and blind in the eyes from my verdict until the time I remove it. 66
	

	

	


	
  	
  	

	

	
  	Eleonskaia notes that the above charm contains an appeal to the "unclean force," but, clearly, the unclean force here is not the devil of Christian tradition, but the nature spirits inherited from paganism. Similarly, the incorporation into the charms of folk belief about the unclean dead represents a survival of pre-Christianity.
	

	

	


	
  	
  	

	

	
  	On the whole, then, Russian charms would tend to support Antonovich's contention that the broad masses attributed the power of the sorcerer or witch not so much to the devil as to the mysterious forces of nature. This, in turn, underscores the continuity between Russian sorcery in the seventeenth century and the veneration of the earth and dead
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  	ancestors in ancient times. Of course, in some cases the figure of the devil, and even Satan himself, invades Russian charms. In these instances it is, no doubt, best to consider the devil one of a number of possible unclean forces, and not a grandiose image around which a highly elaborate demonology coalesces. Such a demonology is absent from Russian folk belief.
	

	

	


	
  	
  	

	

	
  	We turn now to nineteenth-century notions concerning the identifying features of witches and sorcerers. By this time the official attitude toward sorcery had softened and the class distribution for its practice had narrowed; gradually belief in it had become restricted to the peasantry, though some ethnographers affirm that even on the verge of the twentieth century it existed among the clergy and rural intelligentsia as well. 
67 Our knowledge of Russian sorcery in this period is based mostly on ethnographic materials; now and then newspapers reported such unusual or violent events as the exhuming of corpses or the burning of presumed witches. Although we have more information on sorcery than on any other aspect of Russian folk superstition, there are significant gaps in our knowledge, and certain key questions remain unresolved. For one thing, while we have a large number of narratives from people who claim to have known sorcerers or witches or to have been ''spoiled," we have few firsthand accounts from the supposed practitioners of black magic themselves. In addition, the question that Antonovich raised about the role of the devil remains important for the nineteenth century. By this time most peasants claimed that sorcerers and witches were agents of the unclean force, and the devil usually appeared in stories of their initiation and death. Nonetheless, the devil seems extraneous to many of the reported instances of sorcery. We shall return to the question of the devil periodically while surveying materials from the nineteenth and twentieth centuries.
	

	

	


	
  	
  	

	

	
  	The Russian peasant distinguished between "born" or "natural" sorcerers and those who acquired their powers in some other fashion. The former were sometimes thought to be the offspring of the third of three illegitimate generations; the latter were believed to inherit their powers from another practitioner or to receive them directly from the devil. 68 Most evidence indicates peasants believed that "taught'' or "willing'' sorcerers were more powerful than "born" ones, though occasionally one finds a report to the contrary. 69 Some sorcerers were considered "unwilling"; these normally received their powers against their volition by carelessly touching or accepting something from a
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  	dying practitioner. Peasants believed that for unwilling practitioners of harmful magic repentance and salvation were possible through special church rituals or seclusion in a monastery; for those who willingly practiced sorcery, however, there could be no salvation. 
70
	

	

	


	
  	
  	

	

	
  	Nineteenth- and twentieth-century materials contain a multitude of accounts of how to become a sorcerer through a pact with the devil, which typically took place at a crossroad or in a bathhouse (Narrative 75). Sometimes an experienced sorcerer was in attendance. 71 The person desiring to receive mysterious powers or, as the peasants often phrased it, ''knowledge" removed the cross from his neck, stomped on an icon placed face down, and renounced God, his mother and father, and, sometimes, the earth, sun, and moon. 72 The general sense of this ritual was that the initiate sold his soul to the devil in exchange for supernatural gifts. Sometimes the new sorcerer ratified his pact by signing his name in blood to a voucher or by performing a specified number of somersaults between knives stuck in the ground. 73 Occasionally sources indicate that the devil appearing for this initiation was a major figure, even Satan himself, and not a minor imp. 74 Accounts of unsuccessful pacts were common: in these the person usually became so frightened at the appearance of the unclean force (at times as a man, at times in the form of a dog or some other animal) that he ran away and subsequently became ill and died (Narrative 75).
	

	

	


	
  	
  	

	

	
  	Now and then these stories displayed embellishments that probably indicated the influence of borrowed or literary materials on popular lore. One account from the 1920s dwells on a succession of meetings between the initiate and six evil spirits at the juncture of six roads. For the first meeting they required the would-be sorcerer to steal a rooster from a priest while the latter was celebrating the liturgy and to keep it from crowing. The spirits tore the bird apart, consumed it, and then made the initiate eat six tail feathers singed in the fires of hell. The next night the initiate brought the spirits a sheep. They tore it apart, scattered the pieces to the six roads, and then required him to eat the tail. On the third night the initiate brought the bones of a dead relative. From these the unclean spirits made a powder that the new sorcerer was to use in "spoiling" the person in his family dearest to him. 75 This rather too elaborate account turns on the use of the devil's number (six) and the profaning of animals (the rooster, the sheep) and things (hallowed bones) traditionally considered "clean" and prophylactic to the unclean force. 76 Here and there one finds accounts in which the initiation procedure follows the pattern of a rebirth. One report tells of a
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  	woman who, wishing to inherit the power of a dying witch, proceeded to a bathhouse where she was required to pass three times through the jaws of a gigantic frog. 
77
	

	

	


	
  	
  	

	

	
  	Very widespread was the notion that upon becoming a sorcerer, either through a pact with the devil or by inheritance, one received a multitude of spirit helpers that had to be kept busy. These helpers were usually imagined to be minor devils, but occasionally one finds accounts noting that they were the unclean dead. 78 At times they were pictured in the form of such traditional famuli as black cats, dogs, toads, frogs, snakes, and rams. 79 Such helpers were thought to live nearby, in the forest, abandoned buildings, bathhouses, or barns; the presence of an icon made it impossible for them to live in the house with the sorcerer or witch. 80 Some reports tell how demon helpers tormented children who inadvertently accepted the power of a dying sorcerer or witch. In Medynskii District of Kaluga Province a tradition existed concerning a young boy who carelessly accepted a pitcher of water from a dying sorcerer and then perished on account of the demons that appeared demanding work. 81 In Meshchovskii District of the same province a similar story was told about a little girl who accepted a roll from a dying witch. In this case the child survived because her mother consulted a sorcerer who advised commanding the industrious imps to weave an endless rope. 82
	

	

	


	
  	
  	

	

	
  	The motif of freeing oneself from demons by setting them impossible tasks such as counting the needles on fir trees or weaving ropes from sand was widely disseminated and occurs in folktales about stupid devils as well as in narratives reflecting popular belief. Sometimes one encounters the detail that the imps lost count of the needles each time they came to a branch in the shape of a cross. 83 Another common task assigned to demon-helpers was the gathering of scattered seed. One informant recounts how a sorcerer, who had been summoned to heal a sick man, borrowed a bag of seed from the mistress to scatter to his demons as he drove home: ''The little fellows are clinging to me all the time because I didn't give them any tea. Now they're hungry and might eat us. I'll scatter it [the seed] along the road for them, and when I get home, I'll send it back to you. They won't eat it." 84 But, whether the power of the practitioner was expressed in terms of demon-helpers or whether it more closely resembled a sort of negative mana, the notion that this power forced the person to inflict harm even against his will was prevalent. Another story from Kaluga Province relates how a sorcerer, aware of his power and not wishing to harm his granddaughter
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  	at her wedding, asked his daughter-in-law to lock him in a larder. The daughter-in-law forgot him, and when she finally remembered to open the larder, he was dead. 
85
	

	

	


	
  	
  	

	

	
  	In appearance sorcerers and witches were much like their fellow villagers; popular tradition held that the only significant physical difference was that witches always and sorcerers sometimes had tails. 86 For the most part, sorcerers and witches tended to conceal their profession. 87 Still, there was a certain typical mien, such as that projected by the two sorcerers whom the well-known folklorists Boris and Iurii Sokolov encountered on their 1908-09 expedition to the North Region. They describe one of these, Vasilii Veselov, in detail: he was an old man of about sixty with a permanent frown and angry eyes that gazed out from thick brows, and he wore a white kaftan (a long, belted peasant shirt) and a tobacco pouch and went about barefoot. Veselov kept thick books from which, peasants believed, he told fortunes. He spoke slowly and imposingly, communicating for the most part in riddles and hints and thus imparting an aura of mystery to his person. The Sokolovs considered him a clever rogue who gained considerable profit from the fear and respect that he inspired. 88
	

	

	


	
  	
  	

	

	
  	Almost all sources mention the sorcerer's bushy eyebrows, his penetrating or, sometimes, furtive (''wolfish") glance, and his tendency to be aloof and secretive; most mention that he was a bachelor and that he retained such magical possessions as black books and special herbs or grasses. Some accounts stress the importance of these black books to the sorcerer's power. In Saratov Province it was believed that even illiterate sorcerers secretly carried little books or notes in their boots or bast shoes, and that no one else ever saw them or knew what was written on them. 89 On the question of church attendance, reports disagree: some emphasize that sorcerers and witches went to church and even received the sacraments in order to divert attention from their dealings with the unclean force; others stress that they stayed away, which was a clear sign of their hidden profession. 90 The wife of a reputed sorcerer from Nizhnii Novgorod Province was particularly distressed that her husband did not attend church, and she even considered leaving him on these grounds. On major church holidays this sorcerer disappeared into the forest, where he allegedly held meetings with his demons. 91 There were numerous other signs by which Russian peasants identified practitioners of black magic: sorcerers and witches were nocturnal creatures and could be seen roaming the village after dark; they had two shadows; reflections appeared upside down in their
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  	eyes: one sorcerer blackened in the presence of another. 
92
	

	

	


	
  	
  	

	

	
  	There was probably no typical appearance for the witch of Russian folk belief, though occasionally the image of Baba Yaga, an ancient, bony, blue-nosed hag, seemed to cross over from the magic tale into preconceptions of what a witch should look like. 93 S. V. Maksimov, for example, suggests that this was the usual image of the Northern Great Russian witch, whereas the Southern Ukrainian witches tended to be beautiful young widows. 94 Such a division between northern and south-
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  	ern witches is too neat, and it is significant that the memorates and fabulates to which Maksimov later refers do not support it. They include young women as well as older ones among the Great Russian practitioners, and they often contain no mention of the witch's beauty or hideousness. 
95 Indeed, a survey of documents pertaining to witchcraft and of village traditions of ''real" witches, as opposed to the descriptions of witches in the more fictionalized magic tale, indicates that witches may be of any age. In those accounts where age is a factor, what seems to strike the popular imagination is not so much the resemblance to Baba Yaga as an unnatural longevity. The instance from the Kievan archives of the burning of the ancient woman suspected of unleashing a plague illustrates this point. Here, one must suppose, the popular attitude reflected the feeling that this woman should have died much earlier. The peasants sought an explanation for her failure to do so in the supernatural and saw in her an embodiment of sterility and enmity to the earth and, hence, the cause of the plague.
	

	

	


	
  	
  	

	

	
  	Peasants attributed unusual and fantastic means of locomotion to witches. Sometimes they rode other people: numerous narratives relate how witches jump on unsuspecting victims who then become airborne and how, conversely, a clever person manages to bridle and ride the witch (Narrative 80). Some reports tell of witches moving about like animals on all fours with loose, uncovered hair, wearing only a shift; others relate that they fly through the air using a broom, mortar, or poker as a vehicle or transformed into magpies. 96 Peasants claimed that witches left home through the chimney and flew off to meetings or, more accurately, orgies with other witches and demons. Stories about witches holding their Sabbaths on Bald Mountain (a hill near Kiev) or on any of the innumerable other hills known under this name can be found virtually everywhere. A curious narrative on this theme comes from Zhizdra District of Kaluga Province. A seven-year-old girl named Sasha accused her Aunt Mar'ia of flying to Bald Mountain every night: "When everybody falls asleep and the lights are put out, Auntie Mar 'ia comes flying to me in the form of a magpie and taps. I jump up, and she throws me a magpie's skin; I put it on, and away we fly. On the mountain, we cast off these skins, light bonfires, boil potions for people to drink. A lot of women get together, both old and young. Mar'ia whistles and dances with everyone gaily, but I'm bored standing off to the side, because they're all big and I'm the only little one." 97 Sasha's story had unfortunate consequences. The superstitious villagers believed her and tormented Mar 'ia so severely that it was dangerous for
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  	her to leave her house. Nor did they change their minds when, several years later, Sasha confessed she had fabricated this tale. By the time this report was gathered, Sasha was a nice-looking young woman with no prospects whatsoever of marriage; no one wanted to marry a witch. 
98
	

	

	


	
  	
  	

	

	
  	The most significant identifying mark for the witch of popular belief was a tail. On this account a great deal of speculation existed: sometimes the tail was thought to be quite small; sometimes small at birth, but of considerable size by middle age. 99 Sorcerers, evidently, were not always pictured with tails. At times one finds the specification that only ''born" sorcerers had tails; at times that on concluding a pact with the devil the initiate received a small tail that subsequently grew. 100 Belief in the existence of tails in witches was so deeply rooted that we even have "eyewitness" reports. A middle-aged woman from Tula Province gave an elaborate account of how in her youth she and two girlfriends had chased a supposed witch and discovered this tail: ''We saw in her hind area a smallish tail the size of an index finger, all covered with gray fur, just like a hare's." 101
	

	

	


	
  	
  	

	

	
  	The tendency to become changelings (oborotni) by assuming various nonhuman forms was highly characteristic of witches; most memorates and fabulates about them contain this motif (Narratives 79, 80, 81, 82). Among the frequent forms that the witch assumed were those of a cat, dog, pig, mare, magpie, toad, and of such inanimate objects as a ball of yarn and a sieve. 102 A highly typical story from Saratov Province recounts how a youth was attacked one night by a strange pig. Uttering a prayer, he managed to cut off an ear and a hoof. By morning, the severed parts had become a human ear and a hand, and the youth soon discovered that they belonged to his neighbor Matrena. 103 Concerning the witch's transformation into a magpie a number of curious traditions existed. According to one there were no magpies in Moscow because Metropolitan Aleksei, recognizing witches under the guise of this bird, forbade them to fly over the city. 104 Popular belief held that Marinka, the accursed wife of Dmitrii the Pretender, escaped from the palace at the time of her husband's death by assuming the form of a magpie and flying out the window. 105 In some places it was believed that if a pregnant woman went outside when a magpie was in the yard, the child would be "spoiled" in the womb. 106 Most accounts suggest that sorcerers, too, had the power to change their form (most often into a wolf), though they seemed to avail themselves of this ability less often than witches. 107 One account notes that sorcerers who died before the expiration of their pact with the devil continued their harmful work as
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  	changelings after death. 
108 Peasants believed that both sorcerers and witches could make themselves invisible. 109
	

	

	


	
  	
  	

	

	
  	Besides external signs or hints, there existed a number of ways to force the practitioner of black magic to reveal himself. In Penza Province it was believed that by lighting the Palm Sunday candle in a certain way one could force sorcerers and witches to appear upside down and that if one made a fire of aspen wood on Holy Thursday, sorcerers would immediately come to beg the ashes. 110 Throughout Russia there existed variants of the rite for recognizing sorcerers and witches in church on Easter: in Penza Province by holding an aspen stick; in Novgorod, Riazan', and Tula Provinces by holding the first egg of a young hen in one's hand; in Saratov and Orel Provinces by wearing all new clothing. 111 Peasants from Orel Province also claimed that on St. Peter's Day (June 29) one could unmask a sorcerer by attaching wheels that had never before been used to a stick and rolling them about in the back of the yard. If there were a sorcerer in the area, the wheels would shatter. Then, by gathering the splinters and burning them at a crossroad, one could force the sorcerer to cry out. 112 In addition, it was believed possible to make a sorcerer leave a gathering cursing or howling by holding the blade of a knife toward his heart, and to make a witch transform herself by making an obscene gesture from behind. 113
	

	

	


	
  	
  	

	

	
  	Clearly, the nineteenth-century peasant, like his seventeenth-century and pagan ancestors, felt himself surrounded by persons possessing supernatural powers and capable of exerting an adverse affect on his daily life. And indeed, he regarded no place, not even the church, and no function, whether an elaborate wedding or a simple evening gathering, as secure from the possible harm of an evil-wishing practitioner: sorcerers and witches were prone to turn up anywhere, and the peasant was forced, as best he could, to devise ways of identifying them and protecting himself from their ''spoiling." In the next chapter we shall elaborate on various types of "spoiling"; we shall also discuss distinctions between sorcerers/witches and magic healers and superstitions surrounding their deaths.
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  	7. 

"Spoiling" and Healing
	

	

	


	
  	
  	

	

	
  	For the Russian peasant, fear of "spoiling," the damage inflicted by malevolent sorcerers and witches, was ever-present. Just as he sensed that the atmosphere he breathed was saturated with invisible spirits, both good and evil, so too the peasant felt he was surrounded by persons who had special linkages with the unseen world and might be responsible for the failures and sorrows in his life. And, when he thought he was the victim of a "spoiling," the peasant turned inevitably to another practitioner, either magic healer or sorcerer, for relief. The peasant believed that the harmful results of sorcery could affect his own and his family's health, the well-being of his livestock, the productivity of his land-in short, every aspect of his life. Like his ancestors centuries earlier, he continued to blame sorcerers and witches for epidemics, cattle plagues, and poor harvests as well as for numerous individual illnesses.
	

	

	


	
  	
  	

	

	
  	"Spoilings" tended to occur in everyday circumstances, and such ordinary objects as food, drink, or clothing served as mediums through which the harmful magic was transferred. This magic power was also transmitted by the touch, blow, pinch, or even kiss of a practitioner; peasants thought that some sorcerers could "spoil" by their glance alone. 
1 In addition, sorcerers were believed to release special powders in the wind and to use victims' footprints or hair in casting spells: they would gather the soil around the footprint and hang it in a little bag somewhere in the house or smear clay on a strand of hair and attach it to the chimney. The earth and hair were considered representations of the
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  	person himself; as they dried, so too the victim was thought to wither away. 
2 The use of a person's hair was considered especially dangerous, for this type of spell was often directed toward the death of the victim. This hair was worked into a clay or wax likeness of the person, placed in a little coffin, buried, and covered with a rock. 3 V. Dal' contends that such practices explain the ancient prohibition against giving away a lock as a keepsake. 4 Now and then one finds mention of casting spells by etching the victim's shadow on a wall. 5
	

	

	


	
  	
  	

	

	
  	Peasants believed that spells might be placed on objects found along the road or around the farmstead. We have a report from Riazan' Province about a man who, not suspecting a ''spoiling," picked up a spoon of butter lying next to his house and carried it inside to inquire why it had been left in such an odd place. He subsequently became ill and died within a year. 6 In Saratov Province of Southern Great Russia peasants were especially wary when they found something on the road; they considered it dangerous to touch the object before uttering a prayer over it, thereby removing a possible curse. 7 In Olonets Province of Northern Great Russia a sorcerer wishing to "spoil" someone might summon additional aid from the unclean dead using the following incantation: "Arise ye dead, murdered, ye who hanged from trees, wayward ones, unbaptized, and nameless ones." 8
	

	

	


	
  	
  	

	

	
  	It is interesting to note how the Russian peasant explained the motivation for "spoiling." Aside from the belief that the sorcerer's power forced him to cause harm even against his will, the most frequent explanation was envy. This envy, of course, was not on the part of the practitioner, but of the person who procured his services to bring harm to a neighbor. 9 In addition, everywhere the belief existed that any offense shown sorcerers or witches could have disastrous results. This is why peasants tried to avoid them on the one hand and to treat them with deference and respect on the other. A curious narrative on the theme of offending a practitioner comes to us from the period of the Civil War. During a famine a requisitioning committee visited the house of a reputed witch and in her absence took grain. Several hours later the offended woman appeared before the committee and threw a clump of earth at the chairman, declaring that he would remember her. Though a young man, he started to wither, and died within a year. 10
	

	

	


	
  	
  	

	

	
  	The sign of the cross, prayers, certain plants, and the constant wearing of a belt were among the more common precautions against sorcery. 11 In the event of "spoiling," potions were made of certain grasses and given to the afflicted to drink; in Iaroslavl' Province,
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  	for example, a certain type of milkweed was collected on May 9 (St. Nicholas) for use against sorcery. 
12 Throughout Russia peasants believed that one good backhand stroke with a fist or with an axle destroyed a witch or sorcerer; it was usually specified that one must never strike twice (Narrative 81). 13 In addition it was believed that sorcerers could be rendered powerless by sticking needles in their clothing, cutting their beards, giving them nosebleeds and then burning the bloody cloth, and by splashing red wine, radish juice, water with incense, or water obtained during the first thunderclap of a storm in their faces. 14 In places the notion existed that the first-born were naturally protected from the snares of witches. The first-born pup of a dog giving birth for the first time was especially potent medicine, and for this reason witches allegedly made every effort to steal such a pup at birth. 15 For protection against a dead sorcerer the same prescription existed everywhere: it was considered necessary to drive an aspen stake between his shoulder blades. Aspen was specified because of the tradition that it was cursed when Judas chose it for his hanging. 16
	

	

	


	
  	
  	

	

	
  	Peasants considered weddings highly susceptible to ''spoiling,'' and an extensive repertoire of memorates and fabulates elaborates on this theme. Almost everywhere it was believed that if precautions were not taken, the young couple and sometimes the whole wedding party would suffer harm. The bride was especially vulnerable. A sorcerer or witch could cause her physical or emotional damage, and "spoiling" at the wedding was often given as the explanation for later infertility, the death of children, or domestic unhappiness. 17 From Kaluga Province come reports of one bride who was "spoiled" when she dropped her ring on getting up from the table and of another who died within six months of her wedding because a burnt splinter had been placed behind her seat. 18 Numerous precautionary measures were taken: onions, garlic, amber, and incense were used since they were thought repulsive to sorcerers; a cross was often sewn into the bride's headdress or a coin placed in her stocking; eyeless needles were stuck in her dress; flax seed was placed in her shoes; a sheep's hide was placed over the door. 19
	

	

	


	
  	
  	

	

	
  	By far the most significant way of warding off possible harm was to invite a known sorcerer to the wedding and give him the place of honor at the feast. This served both to placate him and to solicit his aid against any rival sorcerers or witches intent on causing damage. A great many stories exist on the theme of how a sorcerer so honored, sometimes called "the wedding sorcerer," prevented harm. One village in Tula Province preserved the memory of a certain Ivan Petrovich who sup-
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  	posedly saved a wedding party from a witch after she caused the first glass of wine to shatter. 
20 Maksimov reports a widespread story about a sorcerer who recognized and paralyzed another as the wedding party was on its way to church. 21 Frequently the damage consisted of immobilizing or even killing the horses pulling the bride and groom; peasants believed that one way sorcerers stopped horses was by strewing the path of the wedding party with rocks soaked in the blood of a bear or wolf. 22 Sometimes it was a soldier, rather than a ''wedding sorcerer," who protected the young couple from harm (see Narrative 77). From Smolensk Province comes a story of how a soldier agreed to serve as best man and save the young couple. On the way to church a sorcerer killed the horses, but the soldier made him stick to one of the dead animals and gnaw its flesh until he agreed to pay for the losses and not cause further damage. 23
	

	

	


	
  	
  	

	

	
  	Among the more dramatic traditions connected with sorcery at weddings were those about transformations into wolves. From Tula Province comes a story of how all twelve persons in a wedding party were changed into wolves for seven years. At the end of this period only three returned home; the rest had been torn to pieces by real wolves. One of these changelings was fed by his relatives during the period of his transformation. When, at the end of the seven-year period, he shed his wolf's skin and turned back into a man, a tiny spot of fur remained over his heart (Narrative 78).
	

	

	


	
  	
  	

	

	
  	Perhaps the single most prevalent affliction attributed to sorcery was the "shrieking illness" (klikushestvo, from klikat'"to cry/call out"). So widespread was this condition in prerevolutionary Russia that peasants often understood the term "spoiling" without further qualification as synonymous with it. The medical doctor N. V. Krainskii, who made an extensive study of klikushestvo in the final years of the nineteenth century, observed that at the time of his investigations there were "thousands if not tens of thousands'' of sufferers in Russia. 24 Klikushestvo was primarily a woman's condition characterized by howling, cursing, and falling to the ground during the liturgy, in the midst of church processions, or in the presence of icons, incense, and other religious objects. Klikushi, as the victims were called, tended to complain of indefinite pains in the groin or heart. Some reports mention foaming at the mouth or bloating of the stomach. 25
	

	

	


	
  	
  	

	

	
  	Most late-nineteenth-century sources stress that the general attitude of the peasantry toward klikushi was sympathetic. When the afflicted
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  	suffered attacks in church, they were not removed, but carried forward to the holy gates. Very often sufferers were freed from such arduous tasks as reaping and grinding grain. 
26 In some areas the sick woman was restrained during attacks by placing on her a horse collar used during plowing; in Zhizdra District of Kaluga Province, the afflicted was actually hitched to a plow. 27 In Orel Province it was considered necessary to give the sufferer a potion made of incense gathered from twelve churches and boiled and strained twelve times in one morning .28 In some areas baptismal water was used to counteract the ''spoiling"; this might take the extreme form of submerging the afflicted in a tub of ice water or through a hole cut in the ice of a stream or river during the January feast of the Baptism of Christ. 29
	

	

	


	
  	
  	

	

	
  	The means of "spoiling" in klikushestvo was the same as for other ailments: the harmful power was usually transferred through cursed food or drink. A report from Vologda Province in 1837 is highly typical: here a seventeen-year-old girl accused an old woman of giving her cursed bread. 30 Klikushestvo was the most common form of "spoiling" at weddings, where entire epidemics sometimes erupted. In 1895 in Moscow Province an episode affecting fifteen people was attributed to a woman who was angry because the groom did not marry her daughter. 31 As late as 1926, the ethnographer N. A. Nikitina encountered two klikushi and the woman allegedly responsible for their condition during an expedition to the former Nizhnii Novgorod Province. This "spoiling" had occurred four years earlier at an evening spinning party. Mar'ia Sherstiukova, a reputed witch, entered the house and overheard the girls making fun of her. On leaving she spat into a pail of drinking water, and those who drank after her were afflicted. This "witch," Nikitina notes, subsequently "passed on her demons'' and started attending church; by the time of the 1926 expedition she had abandoned harmful magic and was devoting herself exclusively to healing. 32
	

	

	


	
  	
  	

	

	
  	Krainskii gives a particularly interesting slant on the ailment: his examinations of scores of klikushi, many of them in states of seizure, revealed a total absence of such physiological changes as dilation of pupils, increased pulse, loss of consciousness, or foaming at the mouth. The lack of these signs led Krainskii to draw a sharp distinction between klikushi and victims of epilepsy and hysteria. 33 At the same time, the absence of physiological change made it difficult to distinguish between genuine sufferers and those who feigned klikushestvo in order to bring suspicion of sorcery on an enemy. 34 Nonetheless, Krainskii
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  	viewed klikushestvo as a genuine affliction, though not an illness in the strict sense of the word. In his opinion it presented one of the most dramatic illustrations of the deep-seated effect of social conditions and superstition on the peasant, for it was incomprehensible apart from the notion of ''spoiling." 
35
	

	

	


	
  	
  	

	

	
  	It is clear that the problem of klikushestvo touches on the question of the devil in Russian sorcery. Victims often specified that demons had been lodged within them, though their notions about these demons tended to be vague. It was supposedly the demon, and not the woman herself, that cried out, yelped, and cursed in the presence of holy things. Peasants sometimes differentiated between klikushestvo and other forms of possession, noting that in the former the afflicted called out the name of the person responsible for the "spoiling." This trait made klikushi especially feared in the seventeenth century when their accusations could result in the torture, exile, or even death of the person unfortunate enough to be named. 36 To a large extent, the teaching of the Orthodox Church on possession reinforced the peasant's suspicion that demons were responsible for the behavior of klikushi . In addition, church notions about the devil explained both the fear of religious objects (the most characteristic trait of the ailment) and the frequent visits of the afflicted to monasteries (its usual treatment).37 Indeed, in prerevolutionary Russia certain monasteries, such as Simonov Monastery in Moscow, were noted for the large number of klikushi who flocked to them to be healed. 38
	

	

	


	
  	
  	

	

	
  	But the function of the devil in klikushestvo varied from region to region. Krainskii investigated two separate epidemics, one in an area of Smolensk Province bordering on Moscow and Kaluga Provinces and one in Tikhvin District of Novgorod Province. In the first the fear of holy things was strongly expressed and visits to monasteries, several of which were in the general area of the village, played a major role. In Tikhvin District, however, religious notions were far less developed among the populace: some women did not know basic prayers, and church attendance was low. 39 Here the fear of holy things was of secondary importance, and the notion that the afflicted was infested with an evil spirit was weakly expressed. In this epidemic, fear of tobacco largely replaced fear of things connected with the church, and sufferers turned for help not to monasteries, but to a reputed sorcerer who lived nearby. 40 Such regional differences in the role of the devil and the church led Krainskii to conclude that in the final analysis the
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  	devil plays a secondary role in klikushestvo : ''almost the entire business comes down to 'spoiling'." 
41
	

	

	


	
  	
  	

	

	
  	Throughout Russia peasants blamed sorcery for damage to livestock and crops. Witches supposedly caused cows to go dry either by milking them in the usual fashion or by touching them with a towel, a rope over which a curse had been pronounced, or some other magic object. 42 This occurred most frequently at night and, above all, on Ivan Kupalo. 43 Sometimes witches milked cows while they were still at pasture. One account notes that the witch would go to the field early in the morning on Kupalo's Day, call the cows she wished to milk by their typical names ("Here, Brownie! Here, Blackie!"), and at the same time rake dew toward her with her hands. 44 Some reports tell of fiery serpents bringing milk to witches. In Smolensk Province there was a tradition about a workman who noticed that his mistress, a reputed witch, placed empty pots in an abandoned house at night and brought them home full of milk the next morning. When the workman made the sign of the cross over the pots, the serpent could no longer reach them and was forced to spill his milk on the floor. 45 Many narratives tell how a witch entered a peasant's cattle shed at night and was observed by the master of the house. According to one report, when a peasant tried to shoot the witch milking his cow, she saved herself by doubling and thus causing him to see two witches and two cows in different parts of the cattle shed. 46 Frequently these narratives contain the motif of marking the witch, who is often transformed into a cat or some other animal, by cutting off a paw or an ear or by severely bruising her. Thereafter the mark becomes a clear sign of the woman's occult profession (Narrative 79).
	

	

	


	
  	
  	

	

	
  	A "twist" or "cut" in a grain field was perceived as a type of sorcery that could bring sickness or death to the reaper and ruin to the entire harvest, and thus their occurrence caused considerable alarm in the Russian village. A "twist" (zalom, zakrutka, zavertka, zavintok, kukla) was a tangled bundle of stalks of uncut grain around the roots of which might be sprinkled salt, egg shells, earth from the cemetery, or ashes from the master's hearth. 47 A ''cut" (prozhin, prorez) was essentially a little path running the length of the field along which the heads of grain were cut. It was believed that sorcerers made "cuts" by attaching special scissors to their feet or by skiing through the field on two icons. 48 Numerous narratives tell of discoveries of ''twists" or
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  	''cuts" and of subsequent harm or of measures used to render the grain safe. From Tula Province comes a story of an old woman and her only son who, after years of poverty, finally began to set their affairs in order. One day the young man found a "twist" in his rye, cut it, and, not heeding his mother's warning, tied it in a bundle and hung it under the peak in his storage barn. Sometime later a stranger stopped to visit, asked to see the inside of the barn, and ran off with the bundle. The next day the young peasant complained of stomach pains, and within four days he was dead. 
49
	

	

	


	
  	
  	

	

	
  	Russian peasants took a number of measures to protect fields from "twists" or "cuts," and if any had been discovered, to make the grain safe for harvesting. They made protective circles that sorcerers and witches could not cross by stretching a string or by plowing a furrow around a field. 50 The latter method represents a variation on the ancient rite of "plowing around" (opakhivanie) used to ward off epidemics and cattle plague (see chapter 3). In Tula Province "twists'' were extracted with a poker and either carried away from the field or burned on the spot without being removed. 51 Another method was to place the "twist" on an aspen stake that had been split and drag it off. When this happened, the guilty person supposedly felt violent pains in his groin. 52 If a ''twist" happened to get onto a loaded cart, it was considered necessary to turn the cart upside down, place the "twist" between the spokes of the wheel, and spin it. Peasants thought that this forced the sorcerer or witch to appear in the field and inquire what was going on. 53
	

	

	


	
  	
  	

	

	
  	The most frequently mentioned way of making grain with "twists" or "cuts" safe to harvest was to summon a priest to conduct a prayer service, sprinkle holy water, or carry an icon over the field. 54 Many narratives build on the juxtaposition of the power of the priest and of the person responsible for the "cut" or "twist." In Kaluga Province there was a tradition about a witch who admitted in confession that she practiced sorcery and then became angry with the priest for imposing a strict penance on her. In revenge, she placed a "twist" on his cabbage. As soon as the priest started reading a service over the "twist," the witch appeared and begged his forgiveness, He agreed, but made her promise never again to cause such damage. Soon afterward she placed a "twist" on his apple trees. He again got his prayerbook and began reading the service. The witch appeared to beg forgiveness, but not heeding her this time, the priest finished reading the service. As a result, the witch became ill and died. 55 Sometimes narratives of this type hint that the priest too may practice sorcery (Narrative 84). In
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  	addition to priests, certain other persons, mostly old men, removed ''twists." One seventy-five-year-old man did this by placing them on the hub of a broken wheel and burning them in full view of the owner of the field. 
56 Another man, who allegedly received his special prayerbook from a Moscow metropolitan, used to read the following charm over the "twist": "Twist, twist, break up under fire, disperse as ashes about the earth, do not harm anyone. May fire purify and drive away sickness! ''57
	

	

	


	
  	
  	

	

	
  	Sorcerers and witches were not the only persons suspected of having supernatural knowledge. By the turn of the century, magic healers (znakhar'/znakharka) outnumbered them in the Russian countryside. The peasant, of course, made a theoretical distinction between good and bad practitioners, claiming that harmful sorcerers and witches functioned in conjunction with the unclean force while beneficial magic healers cured with the aid of God and the saints. In practice, however, these distinctions often broke down: peasants sometimes sought the aid of sorcerers and witches for healing, and, at the same time, they tended to suspect magic healers of dealings with the devil. The existence of special "guessers" (otgadchik/otgadchitsa), who located lost or stolen goods, and fortunetellers (vorozheia) adds even more confusion to the picture; sorcerers, witches, and magic healers often performed the same functions as "guessers" and fortunetellers.
	

	

	


	
  	
  	

	

	
  	In addition, peasants tended to attribute occult powers to herdsmen, millers, blacksmiths, beekeepers, carpenters, and stonemasons. Evidently they regarded the special knowledge or skill of these professionals as inaccessible to an ordinary person and therefore as beyond the human realm. In actuality, the person chosen as village herdsman often had physical or mental deficiencies that made him unfit for normal field work. Fellow villagers, however, were inclined to interpret such incapacities as masking extraordinary spiritual power. 58 Then, too, in the Russian North, where cattle were often pastured in the forest, the herdsman was thought to enter into a special pact with the forest spirit (leshii) . In the case of the miller, the proximity to water, an element commonly used in magic rituals, led to the suspicion that he cast spells, or "whispered" over it, and that he lived in friendship with the water spirit (vodianoi) . Accounts suggest that the miller, even more than the herdsman, was frequently suspected of being a sorcerer (see chapter 5). As the persons responsible for the construction of home and hearth, carpenters and stonemasons were regarded both as essential to the well-
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  	being of the peasant and as a source of potential damage. Numerous stories tell how a craftsman avenged himself on a parsimonious peasant by causing mice or unclean spirits to infest the new dwelling or by placing a piece of broken bottle that produced a moaning sound when the wind blew in the roof or chimney. Needless to say, the terrified and superstitious peasant often interpreted this howling as belonging to an abandoned house spirit (domovoi) or even the devil. 
59 Narratives in which the devil assumes the form of a carpenter are rather common (see Narrative 27).
	

	

	


	
  	
  	

	

	
  	The areas in which the boundaries between sorcery and magic healing tend to be indistinct involve recovering lost goods, concocting love potions, healing, and fortunetelling, normally through the use of cards, beans, or drops of hot wax. 60 In the Russian countryside numerous magic rites requiring the assistance of a sorcerer or magic healer were used for finding stolen goods and identifying a thief or murderer. Moreover, reports indicate that such rites were often effective when legal means failed, no doubt because of the deep-seated belief of the peasant in their supernatural power. One such means was to attach a small piece of the kind of object that was stolen to the mouth of the stove. If, for example, a fur coat were stolen, a little piece of sheepskin would be stuck to the stove. Just as the sheepskin became warped and burnt, so too the criminal was thought to writhe from pain, as is clear from the charm uttered on this occasion: ''May the unclean force cause the thief to writhe and shrivel, just as this . . . sheepskin is decaying and turning to ashes." 61
	

	

	


	
  	
  	

	

	
  	While sorcerers and witches occasionally used their powers to help fellow villagers, their services were not without risk, for the evil nature of the practitioner or his link with the unclean force might result in an unfortunate turn of events. In one common plot involving the recovery of lost goods, the devils serving a practitioner prompt him to make a false accusation in order to bring about the suicide of the person named and thus gain his soul. From Tula Province comes a highly typical story of how devils who lived under the floor of a witch's house counseled her to accuse a certain woman of having stolen an old man's money, when, in fact, his calf had eaten it. Fortunately, the old man heard the devils talking to the witch, and he found his money in the calf's stomach. 62
	

	

	


	
  	
  	

	

	
  	An almost identical story comes from Nizhnii Novgorod Province from about 1908. An old man named Sidorov, missing the money he had earned from selling a load of firewood, took his seven-year-old
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  	grandson with him to visit a reputed witch. The witch ordered the man to wait outside, but forgot about the child. Then she poured water into a pot and looked into it. A demon climbed out and reported that a cow had eaten the money, but that the witch should blame the man's daughter-in-law so that she would hang herself. The boy related this to his grandfather, who found his money in the cow's stomach. 
63 A report of another technique for finding lost goods comes from Iaroslavl' Province. This account is especially interesting in that the informant is a priest and the spiritual father of the practitioner, a certain ''Lefty" (Levushka) . To determine the whereabouts of a lost article, "Lefty" simply retired to an empty room, stared into a corner, and thought intensely about it. He then emerged and announced where the item was. 64
	

	

	


	
  	
  	

	

	
  	Rendering assistance in gaining the affection of a loved one or causing someone to fall out of love was one of the major functions of the various practitioners of magic in the Russian village. A seemingly inexhaustible supply of charms existed both to attract and repel love and to relieve the anguish of an unlucky lover. Sometimes one finds the qualification that the business of sending love spells was a "sinful matter" requiring a sorcerer or witch, while magic healers could only help lessen the heartache of an unfortunate victim. 65 Other reports note that some magic healers specialized in love charms. 66 Love spells often required an item of clothing or some other article belonging to the target of the magic. 67 A girl from Kaluga Province consulted a well-known witch when the rich merchant whom she served failed to keep his promise to marry her. The witch requested a scrap of the merchant's shirt, which she intended to have the sexton attach to the rope of the church bell. She predicted that when the sexton rang the bell, the merchant would be seized with yearning for her and would propose marriage. 68 Another practitioner advised a girl to procure the stockings of a rich peasant who found her unattractive. This witch planned to wash the stockings, cast a spell on the water at night, and then give the girl three seeds to throw under his feet as he left home and again as he returned. 69 Girls wishing to attract young men were sometimes advised to carry pastries or apples over which charms had been uttered under their left arm for several days. 70
	

	

	


	
  	
  	

	

	
  	Practitioners also concocted love potions. Maksimov gives an account of a potion made of boiled black cat and frogs: a little bone that made the person possessing it invisible (kostochka-nevidimka) was supposedly extracted from the cat. 71 Though Maksimov's account
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  	seems to relate more to the magic tale than the actual situation in the Russian countryside, nonetheless these potions traditionally contained bizarre ingredients. In Nizhnii Novgorod Province, for example, love potions contained mysterious grasses, frog meat, blood, and sweat or some item belonging to the person toward whom the spell was directed. 
72 An informant from this province reported that a reputed sorcerer named Peskizhev helped attract a certain young man by boiling a male and a female frog and having this meat mixed with the victim's food. 73 Nikitina gives a report of how the peasant woman Budniakova sought Peskizhev's aid in procuring a fiancé: ''he took salt in a white rag, removed his cap, placed it under his left heel, made the sign of the cross left to right, twisted Budniakova's sleeve, squeezed her hand, sucked several drops of blood from her onto the rag, and then ordered her to wash the rag in wine, and give this to the young man to drink. She was afraid that Peskizhev might have uttered some sort of bad spell, and she threw the rag into the river in order not to 'spoil' anyone. The next day an enraged Peskizhev came to her and asked, 'Why were you afraid to give it? That's why the devils have been tormenting me!' 74
	

	

	


	
  	
  	

	

	
  	The business of curing was normally the province of magic healers, many of whom were women. Moreover, since an individual healer frequently treated only one or two ailments, numerous practitioners, each with his own speciality, dotted the Russian countryside. 75 In addition to human patients, magic healers cured horses and other domestic animals. 76 Peasants from the village of Bobriki in Epifanskii District of Tula Province summoned magic healers to remove field mice from barns, and those from the village of Konstantinovskoe in Riazan' District of Riazan' Province believed that magic healers had the power to charm cockroaches and bedbugs so that they would not disturb people. 77
	

	

	


	
  	
  	

	

	
  	Medicinal grasses and herbs played an important role in the curing process of magic healers, and, indeed, a few studies claim that such treatments could be effective for particular ailments. 78 Along with herbs and grasses, healers made use of the cross, holy water, incense, and church candles. In magic healing, as in sorcery, the actual force of the spell was often believed to lie in the accompanying verbal utterance, be it termed "charm" or, more typically, "prayer" (molitva) .79 These highly secretive utterances existed in both oral and written forms, the written ones often contained in little "charm books" (tsvetnik, travnik, lechebnik) . 80 A report from Tula Province describes how one woman treated a victim of "spoiling'' by lowering a cross into
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  	water, placing three candles in a dish, and then reciting in a loud voice ''And God has arisen," a psalm, the Lord's prayer, a prayer to the Mother of God, and every other prayer she knew; the ratification of her utterance, more charm than prayer ("Coffin and grave, be thrice censed"), she pronounced in a whisper. After this, she took the candles from the dish, and lowered drops of wax from each into the water over which a charm had been uttered. Supposedly, if these drops of wax coalesced, the desired result would be achieved. She then gave the water to the sick man to drink. 
81
	

	

	


	
  	
  	

	

	
  	During her 1926 expedition to Nizhnii Novgorod District, Nikitina herself, feigning a headache, went to the former witch Sherstiukova for healing. Her treatment is worth quoting since it was experienced firsthand by the ethnographer:
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  	I arrived about nine .. She ordered me to sit on a bench, remove my scarf, and let my hair hang loose. Then she brought an egg from the passageway, made the sign of the cross over the icon three times, and uttered aloud: "At an opportune time does a goodly business begin," and she started to move the egg from right to left across my head, face, arms, and entire body, whispering all the while: "I've not come at a opportune time to give, I've come to remove an ailment, from her hands, from her feet, from her head, from her brain, from her brows, from her eyes, from every vein, every joint. I do not remove the ailment myself: most holy Mother of God and all saints come to my assistance! Did you appear at noon, did you appear at dinnertime, did you appear at night, were you sent, did you appear at a joyful time, I expel you, I send you to the waters, where the water swirls, where people don't walk and birds don't fly and beasts don't run. That's where you should walk, that's where you should roam! Don't break the yellow bone! Lord, purify me, Mother of God, purify me, Mother Earth, purify me, all ye saints, come to my assistance!"
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  	She ran the egg over my whole body three times, each time uttering these words. Then she ordered me to get up from the bench, took a knife from the table, and with the blade silently marked out a circle in the earth around me. She then took a glass, filled it halfway with water from the bucket, and poured the contents of the egg that she had moved all over me into the glass. She began to look into the glass. "You see bubbles here, but (she turned toward me) I see how you walked among people yesterday, the wind came up, and in it was this illness that entered you. It's a good thing that you came to me; otherwise it would have taken you from this good earth. Look where it is now," she pointed at the egg in the glass. I asked what sort of a charm she was uttering. She made no answer. I
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  	uttered it from memory, and she corrected me when I made a mistake. She said that she also knew [charms] to cure other ailments, but that she couldn't teach me, since if she did, they would lose their force until my death. 
82 
	

	

	


	
  	
  	

	

	
  	Peasants believed that magic healers, unlike sorcerers and witches, were god-fearing and pious. In certain areas of Smolensk Province popular insistence on the inherent opposition of magic healers to sorcerers found its expression in the belief in a certain type of ''born" healer (urozhenets) sent from God as an antidote to "born" sorcerers and witches and, like the latter, possessing a tail. 83 Some reports maintain that magic healers did not drink or swear; their houses were always impeccably clean and emitted the pleasant smell of medicinal herbs; and their doors were left unlocked as a sign that they were available to help fellow villagers at any time. Moreover, in contrast to sorcerers, they were not prone to charge excessively for their services. 84 Still, villagers watched magic healers closely for signs of associations with the unclean force. If, for example, neighbors happened to notice a candle burning late at night, this might be taken as a sign that the practitioner was brewing a potion with the aid of the devil. 85
	

	

	


	
  	
  	

	

	
  	Needless to say, many of the ailments for which peasants consulted magic healers were believed to have been sent by sorcerers, who, occasional reports stipulate, were powerless to remove the "spoilings" they themselves caused. 86 Popular belief held that in these cases the magic healer or sorcerer could return the "spoiling" to the sender, thereby causing him to experience its evil effects. 87 Maksimov lists several types of "spoiling" that magic healers counteracted, noting that before a cure could be attempted, the healer had to determine the precise source of the damage. 88 From the "evil eye," the malign glance of a sorcerer or some other ill-intentioned person, one could be cured through a series of prayer services conducted over a specified period (three days, twelve days).89 Only the most experienced healer could reverse the harm caused by the removal of a footprint; and if the earth taken from the footprint had been thrown on water, then the damage was usually considered irreversible. 90
	

	

	


	
  	
  	

	

	
  	Peasants regarded a bundle or load (klad') sewn into the pillow of newlyweds as an especially powerful form of "spoiling." Such a bundle consisted of a woman's hair rolled into a ball, a bone from the cemetery, three splinters burned at both ends, and several "wolf's"
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  	berries (Paris quadrifolia) . The magic healer removed such a ''spoiling" by singeing the bundle and submerging it in a local river. 
91 Particularly curious is the notion of a "carry-off" (otnos) . This is a type of "spoiling" that was intended for someone else, but by chance fell to the person afflicted. It was believed that only healers whose power was greater than that of the person responsible for the "spoiling" could remove ''carry-offs," and they did this by carrying a bundle containing ashes, coals, and clay scraped from the hearth to a crossroad. Should another person be ''spoiled" by encountering this bundle, which was believed to now contain the evil power, some blame would fall upon the first person, even though he might already be healed. Supposedly, at the Last Judgment, the devil would claim his soul for offering him hospitality on a crossroad. 92
	

	

	


	
  	
  	

	

	
  	From the above examples, it is clear that the peasant imagination tended to reify "spoiling"; in some instances peasants regarded the "spoiling" as a living entity in the form of an animal or, in the case of klikushestvo, an evil spirit. A number of common potions were aimed at ridding the person of such a "spoiling" by inducing vomiting. From the Tomsk archives in 1820 comes a report of a woman named Pyrsikova who vomited a medium-sized frog with yellow stripes; Pyrsikova's explanation was that this was a "spoiling" sent by her daughter-inlaw. 93 A peasant from Novoladozhskii District of Nizhnii Novgorod Province related how a "spoiling" that had been sucking and smothering his brother crawled out of him during sleep in the form of a snake. A magic healer had advised his brother to sleep at the table and then had placed a pitcher of milk near his mouth. The snake, allegedly, had crawled out to drink the milk. 94
	

	

	


	
  	
  	

	

	
  	Sometimes, of course, peasants sought the aid of known sorcerers and witches rather than magic healers in curing illness. Maksimov includes an eyewitness description collected from the peasant I. Kablukov of Penza Province of a sorcerer in the actual process of casting spells for curing and for uncovering a thief. Kablukov had accompanied his father to a well-known practitioner to obtain help in finding stolen money; when they arrived, he was healing a sick child. This sorcerer, like many others, used water as a primary medium in practicing magic. For treating the child, he placed a glass pot full of water between two knives, looked into the water, and muttered something that Kablukov could not make out. Then the sorcerer spit forward and backward, again muttered something, spit to the right and to the left, and then began to writhe and go into convulsions. The water started to
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  	splash, and the sorcerer grabbed the boy and shoved him into the pot. He then returned him to the woman who brought him, poured the water into a bottle, and ordered her to wash him with it and give it to him to drink for ''twelve dawns."
	

	

	


	
  	
  	

	

	
  	Sorcerers were commonly paid in wine or vodka, and in the case of Kablukov's father, a generous payment in wine was made in advance. The sorcerer began by guessing with cards, and then, having determined that the person who stole the money had light hair, he switched to the use of water and church candles. He poured water into a cauldron, washed his hands in it, procured two wax candles, took Kablukov's father by the sleeve, and led him to a shed. Here he went into an elaborate procedure of twirling the candles, turning them upside down, giving one to the peasant while keeping one himself, and muttering something. Then he took both candles, placed them together, took the ends in his hands, bit into the middle of them, and went into a frenzy, terrifying Kablukov and his father. The sorcerer hissed, howled, and gnashed his teeth, shouting: "May he be seized by convulsions, head over heels, feet upwards! May he be turned toward the west, toward the east, may he be smashed into 777 pieces! Pull out the veins of his stomach; stretch him out to 33 miles!" Then the sorcerer went back inside, gave the father the candles, and instructed him to light one and scorch his gatepost on returning home and then to fasten the candle to the doorjamb and let it burn halfway down. He cautioned him not to put the candle out in the ordinary way, but to use only his thumb and fourth finger: should he forget and use the other fingers, they would burn and fall off. He was to repeat this procedure three times. Kablukov noted that about five days after visiting the sorcerer, a certain Mit 'ka confessed to stealing the money. 
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  	While ethnographic literature is full of instances of turning to sorcerers to cure, unmask criminals, and recover lost goods or livestock, few accounts are as specific about the details of the practice of magic as the one given above. Here, clearly, the emotional condition of the sorcerer during the casting of the spell is just as significant as the means employed. In the above account, as in a few others, the practitioner is in a state of extreme excitement, even frenzy, which inspires terror in the suppliant. Nikitina contends that such states are typical and point to a clear affinity between Russian sorcery and shamanism. 96 They also indicate continuity between the sorcerer and the ancient volkhv . Maksimov suggests that the state of the practitioner was one of the differentiating factors between sorcerers and magic healers. Magic healers clung
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  	to their age-old methods and charms, seldom departing from the prescriptions handed down to them. Sorcerers, on the other hand, were much more liberal in devising new methods as long as they appeared inspired and awesome. 
97
	

	

	


	
  	
  	

	

	
  	The Russian peasant nourished an entire complex of beliefs concerning the death of sorcerers and witches. For the most part these notions did not apply to the magic healer, who, as a servant of God and the saints, could expect a peaceful death and a reward in the afterlife. For agents of the unclean force it was another matter: everywhere in Great Russia peasants believed that their death was a prolonged, agonizing affair. At this time the devil, possibly even Satan himself, appeared to claim the soul of his servant. Sometimes the devil was in the guise of a stallion: an ''eyewitness" account from Kostroma District relates how at the moment of the death of a well-known sorcerer, the window of his house was removed and a huge, fiery-colored colt thrust its head through the opening. 98 Numerous descriptions relate how the dying person thrashed about his house, unable to find a comfortable position. Demons supposedly peeled his skin, ate his flesh, and crawled into his mouth. At times, worms, lizards, toads, and other creatures associated with the unclean force emerged from the dying person (Narrative 85). To ease these sufferings relatives made an opening in the window, wall, or roof through which the mysterious power (by some accounts) or the soul could exit (Narrative 74).99 Popular belief held that these torments persisted until the practitioner succeeded in passing on his magic power, since it was this power that was struggling against nature and holding back death. 100 For this reason, it was considered dangerous to approach a dying sorcerer or witch. Numerous accounts tell of relatives, often children, who inadvertently touch or accept something from the dying person and thereby become unwilling receptacles of this power (see chapter 6). We also have reports that the dying person sometimes passed this power to a broom, which subsequently engaged in a frenetic dance about the house. Such brooms, considered unfit for further use, were buried in a spot that was henceforth regarded as dangerous. 101
	

	

	


	
  	
  	

	

	
  	Certain precautions were taken during the burial of a sorcerer or witch. The corpse was removed from the house headfirst (instead of the usual feetfirst) and was turned upside down at the crossroad. This was to disorient the deceased and prevent his return home. To prevent his rising from the grave, an aspen board or aspen chips might be placed in
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  	the bottom of the coffin, and sometimes the coffin contained a bracing across the bottom in the form of a cross. 
102 According to folk belief, after burial the sorcerer or witch continued to present a threat, sometimes even more so than before. Dead sorcerers and witches belonged, along with suicides, victims of accidents, unbaptized children, and drunkards, to the unclean dead (zalozhnye pokoiniki) . These dead were thought to be at the disposal of the unclean force, which used them to inflict harm on the living. Almost everywhere one encountered the phrase that ''the earth did not accept" the unclean dead, an expression that in the popular mind had several implications. First of all, it was generally believed that the bodies of such deceased were not subject to the normal process of decay, and hence, failure of a body to decay was taken as a sign of the sinfulness of the dead person. 103 In addition, it was thought that graves could not contain the unclean dead, who were prone to walk the surface of the earth from dark until the rooster's first cry (midnight) frightening and harming the living. In many places one encountered the notion that the sorcerer or witch continued to live out the full period of his pact with the devil beyond the grave. 104 The most commonly mentioned way of protecting the community from such a revenant was, of course, to drive an aspen stake in his back (see Narratives 74, 86, and 87).
	

	

	


	
  	
  	

	

	
  	In ancient times the supposed enmity between the earth and the unclean dead found a direct reflection in burial customs. D. K. Zelenin notes that originally this type of deceased probably received no burial at all. In ancient Russia unclean corpses were not interred in the common cemetery with dead "parents," but were often buried at the place of their death; suicides, especially, were buried at a crossroad, on the edge of a field, on a hill, in a forest or swamp. The custom of placing the unclean dead in special shacks or pits (ubogie doma) until semik (in most places, the seventh Thursday after Easter), when funeral rites were performed, evidently arose soon after Christianization as a compromise between folk customs and church teaching. Chronicles attest to these burial shacks as early as 1215.105 Although these shacks were outlawed during the reign of Catherine the Great, materials from the nineteenth and early twentieth centuries make it clear that the Russian peasant remained reluctant to place the unclean side by side with Christian dead. Narratives often mention that they were buried at the place of their death or at the very edge of the cemetery, where no one had yet been interred (Narrative 84). Peasants considered the graves of dead sorcerers and witches (and other types of unclean dead) danger-
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  	ous, and they avoided them. Accounts of the destination of souls of the unclean dead are somewhat vague. On the one hand, they stress the close connection between the place of death and burial and the soul; on the other, they claim that the unclean dead live where devils dwell, in swamps, deep lakes, or even in some sort of traditional hell imagined to be deep within the earth. 
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  	Some accounts specify that sorcerers and witches were the most dangerous of the unclean dead, and, indeed, popular opinion attributed great damage to them. They supposedly ate the flesh of living people, caused illnesses, plagues, and epidemics, and brought drought and other harm to grain fields. 107 Many accounts of dead sorcerers and witches concern damage to crops. Russian newspapers from the middle and end of the nineteenth century report a number of instances of digging up the unclean dead, including sorcerers, during droughts. These reports usually note that peasants poured water on the deceased to bring an end to the dry period and make the rain come. 108 From Orel Province comes an ethnographic account of a sorcerer whose daughter, on his instructions, threw a few stalks of freshly harvested rye into his grave during the burial ceremony. A severe thunderstorm with hail immediately destroyed the village's fields, and for years afterward the same thing occurred on the anniversary of his funeral. Finally the peasants resolved to dig up the grave of the sorcerer and remove the dried-up grain. 109
	

	

	


	
  	
  	

	

	
  	Everywhere the prospect of meeting a dead sorcerer inspired terror (Narrative 86). An eyewitness from Tula Province told how as a child she and her sister-in-law encountered one when they were forced to spend a night in a neighboring village while waiting their turn at the mill. The narrator's sister-in-law convinced her that a dead man, who reputedly visited his family every night, surely would not come while guests were in the house. The sorcerer, though, made his usual nocturnal visit, and while making himself comfortable near the stove, happened to sit down on the sister-in-law's legs. As a consequence, she became ill and died within a year. 110
	

	

	


	
  	
  	

	

	
  	It seems clear that for the broad masses of Russian peasants, dead sorcerers and witches functioned as vampires: they were perceived as ''living" corpses that rose from the grave to inflict harm. 111 Russian sources rarely mention, however, that dead sorcerers gained sustenance by sucking the blood of the living, a traditional vampiric activity elsewhere in Eastern Europe; and in Russia, unlike the Balkans, the categories of vampire and werewolf did not merge. 112 The term "vam-
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  	pire'' (upyr'), which occurred in ancient texts, was largely unknown in Great Russia from about the fifteenth century. 
113 As Felix Oinas has demonstrated, this is partly because in the Russian North and a few other places peasants tended to use the term "heretic" (eretik/eretitsa ; eretnik/eretnitsa) for a dead sorcerer or witch who was still active. 114 Sometimes "heretic" was used in a slightly different sense: in Olonets Region erestun designated a dying person who was revived when a sorcerer entered his body; in parts of Tambov Province eretitsa designated a type of dead witch who walked around as an ugly old woman in rags, slept in the graves of the unclean dead, and had the power to inflict death by her glance alone. 115 In addition, the term "heretic" was sometimes used for a living sorcerer or witch. 116
	

	

	


	
  	
  	

	

	
  	Magic healing and sorcery represent two lines going back to the ancient volkhv, whose function, evidently, was both to cure and to make contact with the supernatural for purposes of ensuring a good harvest and predicting the future. In the seventeenth century, the two lines were not as yet distinct; but by the nineteenth, folk notions tended to separate the two categories into good versus evil practitioners, though at times these distinctions broke down. The basis of separation was largely the role of the devil: peasants often claimed that sorcerers and witches received their special powers from the devil and functioned with the assistance of the unclean force, whereas magic healers supposedly functioned with the aid of God and the saints.
	

	

	


	
  	
  	

	

	
  	Nineteenth-century folk notions tended to assign the devil certain specific functions in sorcery: (1) the initiation of the sorcerer or witch often took the form of a pact with the devil, and (2) the devil then had the right to claim the practitioner's soul after death. In addition, the power of the sorcerer or witch was often expressed by numerous imps received at the conclusion of the initiation pact. In folk narratives, these minor demons can be seen emerging from pots of water over which a practitioner whispers incantations, or pestering him for worklest they turn their power against the practitioner himself. The peasant believed that sorcerers and witches had the power to cause these demons to enter and "spoil" a person, and this, of course, was the usual explanation of klikushestvo .
	

	

	


	
  	
  	

	

	
  	Yet, if one surveys a large number of narratives and reports about sorcery, what is striking is not so much the devil's presence in certain restricted areas, but his absence in others. Most of the narratives concerning crop damage or "spoiling" at weddings make no reference
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  	at all to him. Moreover, Krainskii's examination of the Tikhvin epidemic showed that even klikushestvo, which at first glance would seem to offer an argument for the obligatory presence of the devil in Russian sorcery, can exist without him. Krainskii's comment that the whole business comes down to ''spoiling" deserves note, for while numerous narratives fail to mention the devil, it is very difficult to find one that lacks reference to "spoiling." In probing the underlying mechanism in Russian sorcery, we should shift our attention from the person of the devil to this more elusive concept and try to determine just what it signified in the popular imagination.
	

	

	


	
  	
  	

	

	
  	"Spoiling" was usually thought to occur when a spell was placed on some common substance (bread, salt, wine) or on an item pertaining to the person (clothing, hair, the earth around a footprint); sometimes the "spoiling" followed the touch or even glance of the sorcerer or witch. In these cases, the object and/or the practitioner were clearly perceived to bear some negative power whose proximity was dangerous for the victim. The examples of the spoonful of butter, the cursed bread, the burnt splinter at the wedding feast, and the "twist" that caused the death of the young man, serve as illustrations of this, as does the notion of a "carry-off, " in which a "spoiling'' intended for one person could, by chance, fall to the lot of another. In some cases, the devil himself served as the ''supercharged" substance: the man who became so frightened at the appearance of the unclean force that he fled without having become a sorcerer died, no doubt, because of his contact with this force.
	

	

	


	
  	
  	

	

	
  	The power of the "spoiling" and of its antidote is impersonal; it is external to the victim and, it seems, to the practitioner, who, of course, has the ability to tap into it. In Russian sorcery the devil, too, falls largely into the category of an impersonal force at the disposal of the sorcerer or witch. Here he does not appear in his role as tempter and seducer whose advice must be heeded for dire consequences to occur; there is no question whatsoever of volition or consent on the part of the victim, who is simply the brunt of some negatively charged force. The same impersonality relates to objects that represent the power of the Church and are used to counteract this negative power. They do not represent the moral authority of the Church's teaching on sin and redemption; instead they, like the items used in transferring the magic, are charged with some impersonal, positive power that the user hopes will be stronger than that of the "spoiling." The story of the contest between the priest and the witch who placed "twists" on his cabbage is
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  	a good case in point. Here the priest's magic was stronger than the witch's, and she consequently died. Had hers been the stronger magic, it is he, presumably, who would have been destroyed.
	

	

	


	
  	
  	

	

	
  	This, of course, brings us to the issue Antonovich raised in his examination of the seventeenth- and eighteenth-century judicial documents from the Kievan archives (chapter 6). In his opinion, Russian sorcery as understood by the folk lacked demonological notions, at least until the end of the eighteenth century. Our survey has suggested that the situation had not changed fundamentally by the nineteenth. For while the devil is clearly an important figure in stories about sorcery in this later period, a highly developed demonology or system of beliefs based on a philosophical understanding of the devil's role is still lacking. The devil himself is subordinate toand sometimes drawn intothe notion of an impersonal negative force from which the sorcerer or witch draws power. ''Spoiling," the focusing of this force on a person, a grain field, or some other enterprise and the resulting failure, illness, or death, is the notion central to Russian sorcery.
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  	PART 2 

FOLK NARRATIVES ABOUT THE SUPERNATURAL
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  	Legends, Fabulates, and Memorates
	

	

	


	
  	
  	

	

	
  	We conclude this study of nineteenth- and early twentieth-century Russian folk belief with a shift in perspective that gives the peasant himself the final word. The very notion of ''double faith" presupposes an outside perspective; for the peasant, who insisted on his identity as an Orthodox Christian, the crucial opposition was not between Christian and pagan, but between beneficial and harmful, "clean" and ''unclean.'' Russian folk narratives about the supernatural give us an inside view of the peasant's spiritual world. In these little stories we enter a realm in which the intrusion of supernatural beingsbe they positive and beneficent (saints, angels, and, sometimes, the domovoi) or malicious (the devil, leshie, vodianye, rusalki, an alien domovoi, and others)is accepted as fact.
	

	

	


	
  	
  	

	

	
  	As far as the question of genre is concerned, most of the narratives we include can be classified as legends, fabulates (byval'shchiny), or memorates (bylichki) ; that is, they belong to the type of oral prose that is distinguished from the folktale (skazka) by (1) the belief of the storyteller and the audience in the truth of what is recounted and (2) the secondary position that artistic criteria play in the act of narration. 
1 As E. V. Pomerantseva phrases it in her superb book on this subject, "No matter how doubtful the event under discussion in the traditional story, no matter how improbable the account of the life and miracles of the saints or story of the leshie, rusalki, and magical treasures, the narrator offers this as a report, an instance, an event well known to the entire
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  	collective and of which either he himself or his acquaintance, relative, traveling companion, or a person with whom he happens to converse is an eyewitness. Moreover, the narrator usually underscores the truth and authenticity of his report in every way possible.'' 
2
	

	

	


	
  	
  	

	

	
  	The precise criteria for these non-folktale genres and the lines dividing them from each other have been a matter of scholarly controversy over the past several decades. 3 Perhaps the easiest of the three genres to define with some precision is the memorate. 4 This is normally a very short account, often of an "eyewitness," of a single encounter with some supernatural force such as the domovoi, leshii, or vodianoi (for example, Narratives 34, 35, 50, and 57). The memorate is usually a very specific, concrete instance. Once the plot becomes more complex (through, say, the addition of a second or third episode) or the events and personages become more generalized, the narrative tends to become a fabulate (for example, Narratives 41, 42, 53, 61), though the line dividing memorate from fabulate on the one hand and fabulate from legend on the other is blurry. 5 In some cases the attitude of the narrator toward his subject has changed, and he is more concerned with the transmission of an interesting and engaging story than the relating of some true experience. Here the form moves in the direction of the folktale (Narrative 49).6 Some scholars, including V. Ia. Propp, feel the designation "legend" is best applied to narratives treating personages connected with Christianity. 7 The narratives we have included concerning saints and many of those about the devil fall into this category. The accounts of the dualistic creation of the world, which were widely disseminated in Russia, are normally termed "legends," though these clearly have a genuinely mythical content.
	

	

	


	
  	
  	

	

	
  	The geographical range of these narratives is fairly extensive and includes areas of northern, central, southern, and western parts of European Russia. Not surprisingly, one finds in them a wide number of dialectical peculiarities. But the accuracy of the transmission of the regional dialects varies greatly. Some sources (Peretts, Onchukov, and the Sokolovs) are meticulous about transmitting both the details of local speech and the precise words of the narrator, even when the result is rather clumsy from the point of view of the written word. In these instances, the reader should probably strain to "hear" the speaker (Narrative 77). Other sources do not attempt such a close preservation of the exact text, and in some cases one suspects a reworking or even retelling. It seemed unwise to hunt for English approximations of regional peculiarities of Russian speech. Instead, these texts have been
	

	

	













 

  	
  	
  	
  



	




	Page 129

	
  	
  	

	

	
  	rendered into standard English with an occasional popular expression or word where they seemed warranted. These narratives are presented here for a general audience, and as such, they are interesting not so much for their linguistic content as for their value in understanding the inner world of the nineteenth-century Russian peasant.
	

	

	


	
  	
  	

	

	
  	All the narratives are from the prerevolutionary period. This naturally raises the question about belief in the various spirits of Russian lower mythology and in sorcery in the Soviet era. In some areas the peasant's age-old traditions and notions about the supernatural were already in a state of disintegration by the beginning of the twentieth century; a number of ethnographers noted a sharp difference in the attitude toward the unknown between older peasants who clung to their ancestral ways and youth who had received some degree of education. 
8 The general collapse falls within the Soviet era, though as late as the 1960s it was possible to find a few peasants who claimed to have personally seen the devil or who affirmed that the leshii really existed. 9 Even more prevalent at this late date was belief in sorcerers and in ''spoiling," as is attested by the relatively large number of memorates on these themes collected from old people in remote areas (Vologda, Arkhangel'sk, and others).10
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  	Creation Legends
	

	

	


	
  	
  	

	

	
  	1.
	

	

	


	
  	
  	

	

	
  	There were two kingdoms: the kingdom of darkness and the kingdom of light. The first one was on earth, and the powerful and rich Tsar Satanail occupied it. The second was in the heavens where the throne of God had been erected. God was good and he loved Satanail sincerely and with all his heart. Satanail was evil, treacherous; he envied God and he hated him.
	

	

	


	
  	
  	

	

	
  	Once they started to quarrel between themselves as to which of them was the stronger, who would get the better of whom.
	

	

	


	
  	
  	

	

	
  	God sat down on his bright throne and ordered [Satanail] to make him budge from his place. No matter how Satanail tried, he couldn't do anything. No matter which side he approached from, the throne hindered him from seizing God: it blinded his eyes and burned his hands.
	

	

	


	
  	
  	

	

	
  	''You can't get the better of me," said God, and he grabbed him and cast him to the damp earth.
	

	

	


	
  	
  	

	

	
  	Satanail walked away, up to his knees [in mud], but he became even stronger from this. He became even more embittered against God than before, and he began to think up ways to conquer and surpass him.
	

	

	


	
  	
  	

	

	
  	Again flying to see God he said, "Let us now quarrel about which of us is the cleverer." God again agreed.
	

	

	


	
  	
  	

	

	
  	He addressed Satanail, "There are only two of us in this whole good earth: create a third!"
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  	Satanail descended to the earth, got a clump of clay, and set about fashioning a figure in the image of God. He fashioned it, and you'll never guess what! It didn't even move ..
	

	

	


	
  	
  	

	

	
  	''What have you done?" said God. He blew, and the figure crumbled.
	

	

	


	
  	
  	

	

	
  	No matter how Satanail contrived, he could not devise a soul and bring man to life with it. But God only touched the figure, and it became a living person.
	

	

	


	
  	
  	

	

	
  	"Well, just look at that," Satanail went on.
	

	

	


	
  	
  	

	

	
  	God took the lump of clay that remained, blew on it, and next to him stood another being that resembled the first in all things, only it was whiter, even more beautiful. God took them by the hand, and they went with him into the heavenly gardens and sang praise to God. But Satanail gnashed his teeth from anger and thought up new ruses.
	

	

	


	
  	
  	

	

	
  	As soon as it became dark and the Lord went to sleep on his heavenly couch, Satanail betook himself to the heavenly gardens and decided to abduct the newly created people from there. But the fence of paradise didn't let him in: like the heavenly throne, it burned his body, blinded his eyes. Satanail saw he wouldn't be able to climb over the fence of paradise, and he began to lure the first people to him. They didn't resist, [but] climbed across the fence and found themselves in Satanail's power. He placed them on his powerful wings and carried them off to his kingdom on earth.
	

	

	


	
  	
  	

	

	
  	In the morning the Lord woke up and learned of Satanail's trick. He took his miraculous staff, waved it, and many millions of heavenly warriorsmore than there are stars in the skysurrounded him. God gave them fiery swords and led them to earth. Satanail saw that things were going badly. He whistled and created more demons than there are grains of sand in the sea. The black force made a great noise and attacked the Lord. For seventy-seven days they battled in the air. The earth groaned; the heavens shook. Finally God defeated Satanail: he fell and vanished into Tatarus with all his demonic force.
	

	

	


	
  	
  	

	

	
  	God set out to seek his people and found them in the middle of a tempestuous ocean on a high island amid the gloomy ruins of Satanail's palace. The first people were crying: they begged God's forgiveness and beseeched him to return them to heaven. The Lord forgave them. However, he didn't take them home with him, but left them on earth. First he taught them to work and instilled in them an understanding of good and evil. And then, after gathering his heav-
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  	enly force, he ascended into heaven.
	

	

	


	
  	
  	

	

	
  	From that time the battle between good and evil has been under way.
	

	

	


	
  	
  	

	

	
  	As a sign of his victory over Satanail, above the earth God hung his fiery sword, which would disperse the demonic force from the earth. When this sword-sun shines, the host of Satanail is silent and sits in pitch darkness. But when night sets in on earth, then the demonic force again climbs up and begins to seduce man. And so there came from it an evil, sinful seed. God blesses man and sends pure souls onto earth, but the devil defiles these in a sinful body and subjugates the heavenly spirit to earthly passions.
	

	

	


	
  	
  	

	

	
  	God was patient for a long time, but finally he decided to destroy the godless tribe with a flood. Heavenly clouds gaped, rain poured forth onto earth and drowned all except for the righteous men.
	

	

	


	
  	
  	

	

	
  	A new tribe issued forth. God created for it good, helpful animals, planted healing grasses and plants. And even here Satanail began to play dirty tricks on God. In the day God sowed good seed; but at night Satanail scattered weeds. Among the plants there were all kinds of poisons; among the animals, predatory, carnivorous beasts. After the flood God was about to turn the earth into a fertile plain; Satanail dug in it abysses and ravines, caused mountains to form, scattered stones about the earth.
	

	

	


	
  	
  	

	

	
  	Soon it was man's turn as well.
	

	

	


	
  	
  	

	

	
  	Satanail came directly to God and began to request that he be allowed to test man and started arguing that he would again seduce his righteous ones. God agreed and attached a guardian angel to each man, commanded him to love him, and flew away from the earth forever. Satanail attached a demon-seducer to each man, and he himself went away to his kingdom Tatarus.
	

	

	


	
  	
  	

	

	
  	And once again the battle of two forces flared up over man, only neither God nor Satanail came to earth themselves. At the end of the world they will come for the last time, and divide the righteous and the sinners between them. The one who has the most will be the victor.
	

	

	


	
  	
  	

	

	
  	And man is giving in to the devil more and more. Angels are flying away to heaven, and when all have flown awaythat will be the end of the earth. Satanail will come out of his pitch-dark kingdom and will mount his former seat on earth. Only not for long: God will allow him to rule over the earth for only three days. Then he will again take his fiery sword and defeat the entire demonic force . . . 
1
	

	

	


	
  	
  	

	

	
  	Tambov Province
	

	

	















 

  	
  	
  	
  



	




	Page 133

	
  	
  	

	

	
  	2.
	

	

	


	
  	
  	

	

	
  	Before the creation of the earth God floated on a white stone. One time he coughed, choked up spittle, and from his spittle appeared Gogol'-Satan. And God said to Gogol', ''Dive into the sea and get sand, only when you dive you must say without fail, 'Lord Jesus Christ. ' Gogol' dove, but didn't say "Lord Jesus Christ" and therefore didn't get any sand. Then he dove for a second time and only thought to himself, "Lord Jesus Christ," and therefore he dragged out a little sand under his fingernails. God sowed this sand, and from it appeared the watery earth, all even. Then God said to Gogol', "You go to the West and I'll go to the East, and let's squeeze the earth. " So they set out and began to squeeze, and firm land appeared, mountains, high places, and ravines formed. And the devil asked God, ''What are the hills for?" And God said, "When man is going down from the hill, he will say, 'Help me get down, O Lord!' But when he looks back, then he will utter, 'What a devilish hill!' And thus it will happen that he will remember both you and me.'' 
2
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  	3.
	

	

	


	
  	
  	

	

	
  	Before the creation of the earth there was darkness, and all around was water. Above the water flew two spiritsa bright one and a dark one. And the bright spirit said to the dark one, "Let us make something." "Let us," answered the dark one. The bright one said, "Let there be light." And there was light. The dark one said, "Leave me night." And there was night. Sky, earth, water, air, heavenly bodies, animals, and plantsall these came from the word of the white spirit. The bright spirit (who is also the white spirit) is the Lord God. All visible things he created with the help of the dark spirit, and then he alone began to create the good spiritsto carve spirits from stone with his swordand in the end he created the Archangel Michael.
	

	

	


	
  	
  	

	

	
  	The dark spirit saw that the white spirit was creating spirits like himself, and he too planned to create spirits like himself. But since he was not God, he could not create spirits like himself. Therefore, while the white spirit was sleeping, he carried off his sword, and with it began also to carve spirits from stone. Wherever a blow struck, evil spirits like himself poured forth, and he created a great multitude of them. Then he began to rule over them and to renounce the white spirit. Then the white spirit created for himself the Holy Spirit, or God, like him-
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  	self. And once again while the white spirit was sleeping, the evil spirit stole his sword and cut for himself from rock even more spirits than the first time. The evil spirits began to seduce the good spirits, and they went over from the side of the white spirit to the side of the dark one. The white spirit (God) cursed them and called them ''devils," and he called the dark spirit, who had renounced him and begun to make things in defiance of him "Satan." The bright spirit noticed that there were more evil spirits than good ones and that the dark spirit was creating them with his sword, which he stole while he was sleeping. And he swore an oath on his sword: "Amen, amen," said the bright spirit (God), ''My sword shall belong to me alone, and I alone will command it, and no one else." Then he said to the dark spirit, "Depart from heaven to earth with your regiment.'' And he cast him from his throne. But Satan did not leave willingly.
	

	

	


	
  	
  	

	

	
  	Then the Lord sent the Archangel Michael with a sword against him, but Satan kept him at a good distance from him, having singed his wings with fire. The Archangel Michael flew to God and said, "Lord, they can't be driven away; they singed my wings." The Lord gave him two [more] wings and a fiery sword, but Satan and the evil spirits did not admit the archangel and drove him away. Again Michael flew to God and said, "They drove me away." The Lord gave the archangel two more wings and the sword on which he had sworn the oath and said, "If you would defeat Satan and his devils, say, 'In the name of the Lord God you, devils, be cursed.' " And the Archangel Michael with his six wings and with the sword of God flew off to Satan and the devils and said, "In the name of the Lord God, be cursed." The devils began to fall from heaven to earth: some into the water, some into the forest, some in other places. . . . And from them originated the unclean force on earth: devils (jokers), fiery serpents, vodianye, leshie, and others. 
3
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  	4. The First Man and Woman
	

	

	


	
  	
  	

	

	
  	The Lord created the first man Adam alone. He took some earth for his body, stone for his bones, the brightness of the sun for his eyes, and some grass for his hair, and by his word he created a living person. Then he cast upon Adam a sleep, and he cut a rib from him, and he placed an angel by the rib, telling him to guard it and that if he did not guard it, he would take a rib from him. The angel began to guard the rib zealously, but just then a goat was walking near him and nibbling grass.
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  	The angel glanced at something, and the goat went up to the rib and ate it. The angel was frightened because the goat had eaten the rib, and he ran after him in order to stop him. The goat ran quickly and did not stop, and the angel succeeded only in grabbing him by the tail. At that time the goat's tail was long, and it ripped off, and the goat ran away from the angel with a short tail that pointed upward. The angel said, ''In the name of God, let there be made from the goat's tail Adam's rib." And so it was. The Lord appeared, blessed the rib, and said, "From this rib, let there be woman," and he named her Eve. He summoned her to the sleeping Adam and placed her in his arms. Adam woke and saw the woman and said, "She was taken from my rib, so let her be a wife to me.'' The angel confessed to God that he had not guarded the rib and that a goat ate it, and that this rib had appeared from the goat's tail. God said, ''Since I said that from that rib there would be woman, so it must be. If you hadn't taken the rib from the goat, then I myself would have taken it from him. I placed you here not to stand guard, but to test your faith in me. It was not a goat who carried off the rib, but Satan himself." 
4
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  	Biblical Personages and Saints
	

	

	


	
  	
  	

	

	
  	5. Adam's Note
	

	

	


	
  	
  	

	

	
  	Now, I can't remember just why Adam gave the devil a voucher for himself and the whole human race! Was it for his wife or for land? Some say that he gave this voucher for his wife, [since] when she was sick, the devil healed her, and others say it happened in the following way: Once Adam was plowing and the devil went up to him and said, ''Adam, I won't let you plow the land if you don't sign a note for yourself and your offspring that as long as a man lives, he belongs to God, but when he dies, he belongs to me." "And why should I do this?" asked Adam. "Because the land isn't all God's; one half is his and the other half mine.'' Adam didn't understand much about these matters, and he gave the devil a note so that he wouldn't take his field away from him. And so the devil ran off with Adam's voucher and hid it under a rock in the river Jordan so that no one would find it and take Adam and [the rest of] the people from him.
	

	

	


	
  	
  	

	

	
  	And from that time Adam and all the people until Christ had to go to hell and be under the devil's power after death. Fine. Christ was born and came to the Jordan to be baptized. The Lord stood on the same rock under which Adam's voucher lay. The rock moved from its place, and the voucher turned up under the Lord's feet, and now all the writing was erased from it. And the voucher was destroyed, and there was no way that the devil could keep Adam and all the people in hell
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  	any longer. And the Lord came to hell and led Adam and all his race out. Adam wrote his note in blood because there was no ink then. 
1
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  	6. The Dream of the Mother of God
	

	

	


	
  	
  	

	

	
  	Our Mother the Most Holy Mother of God was sleeping in the holy city of Bethlehem of Judea, and her son, Our Lord Jesus Christ, came to her and said, ''O, my Mother, Most Holy Mother of God, are you sleeping or not?" The Most Holy Mother of God said to him, "My beloved son! My God! My sweetest offspring and heart! I fell asleep for a short while in the month of March in the holy city of Bethlehem, and I had a most terrible dream: It was as if the Jews seized you, Lord God, my Jesus Christ, and the lawless Jews bound you hand and foot and led you off to Pontius Pilate the Hegemon and condemned you to death by crucifixion, and dragged you with chains around your sacred neck to the hill of Golgotha. They spit in your sacred face; they nailed your hands and feet to the cross, they placed a crown of thorns on your sacred head, they hit you in the head with a stick, and they gave you vinegar with gall to drink. Soldiers drove their sword into your sacred ribs, and blood and water came forth from them."
	

	

	


	
  	
  	

	

	
  	And our Lord Jesus Christ said to her: "Indeed, your dream is not false, but true, because what you say shall come to pass. I shall be slandered and crucified on the cross by the lawless Jews, and on the third day I shall rise giving life to all the dead. And I shall lead the righteous out of hell with me, and I shall raise them to the heavens, and you, Most Holy Mother, I shall glorify with my testament, and we shall ascend to heaven together, for ever and ever. Amen." 2
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  	7. Solomon the Wise
	

	

	


	
  	
  	

	

	
  	After his crucifixion Jesus Christ descended into hell and led everybody out of there with the one exception of Solomon the Wise. Christ said to him, "You use your wisdom to get yourself out of here." And Solomon remained alone in hell; how was he to get out of hell? He thought and thought and he began to weave a rope. A little imp came up to him and asked him why he was weaving an endless rope. "You will learn much," answered Solomon, "you will rank higher than your grandfather Satan! You'll see what for!'' Solomon wove the rope and
	

	

	













 

  	
  	
  	
  



	




	Page 138

	
  	
  	

	

	
  	started making measurements in hell with it. The imp again started asking him why he was measuring hell. ''Well, I am going to place a monastery here," said Solomon the Wise. "And here will be the main church." The imp became frightened and took off at a run to tell everything to his grandfather Satan. And Satan up and drove Solomon the Wise out of hell. 
3
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  	8. Elijah the Prophet and Saint Nicholas
	

	

	


	
  	
  	

	

	
  	A long time ago there lived a peasant. He always observed Saint Nicholas's Day, but not that of Elijah, and he even went out to work. He attended a service for Saint Nicholas and lit a candle, but he forgot to think about Elijah the Prophet.
	

	

	


	
  	
  	

	

	
  	And so one time Elijah the Prophet was walking with Nicholas over the field of this very peasant. They were walking, and they looked: the heads on the grain were so wonderful that one couldn't help but rejoice. "There will be quite a harvest, quite a harvest," said Nicholas. "Of course, it's true that this peasant is good, kind, and God-fearing; he remembers God and he knows the saints. Into his hands good will fall . . ." Elijah answered, "And we'll just see about that; a lot more may fall his way. How I'll scorch his field with lightning! How I'll beat down his entire field with hail! Then your peasant will know the truth and will observe Elijah's Day."
	

	

	


	
  	
  	

	

	
  	They argued and argued and departed in different directions. Saint Nicholas at once appeared to the peasant. He said, "Go quickly and sell your grain as it stands in the field to the priest at Saint Elijah's Church; otherwise nothing will remain, everything will be cut down by hail." The peasant went to the priest, "Father, wouldn't you like to buy some grain in the field? I'll sell you the whole fieldful. I have such great need of money that I must have it here and now! Buy it, Father. I'll give it to you cheap." They bargained and bargained and struck a bargain. The peasant took his money and went home.
	

	

	


	
  	
  	

	

	
  	Some time passed, not a lot and not a little. A storm cloud gathered and was near and it burst forth onto the peasant's grain with a terrible downpour and hail, and it cut the entire crop like a knifeit didn't leave even one blade. Next day Elijah the Prophet walked by with Saint Nicholas, and Elijah said, "Look how I ruined the peasant's field." "The peasant's? No, brother! You did a good job of ruining it, but it's the field of the priest of Saint Elijah's and not the peasant's." "What do you mean 'the priest's'?" "Just so. The peasantit's been a week
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  	nowsold it to the priest of Saint Elijah's and received all the money. Now, I dare say, the priest will be crying over the money.'' "Just wait," said Elijah the Prophet, "I'll fix the grain again: it'll be twice as good as before." They talked a bit and then each went his own way.
	

	

	


	
  	
  	

	

	
  	Nicholas again appeared to the peasant. He said, "Go to the priest, buy back the field: you won't take a loss." The peasant went to the priest, bowed, and said, "I see, Father, that the Lord God has sent a misfortune upon you; the entire field has been beaten down by hail, as if you rolled a ball over it. So it is to be. Let's divide the sin in two: I'll take back my field; and for you in your poverty, here's half your money." The priest was glad, and they immediately clasped hands on it.
	

	

	


	
  	
  	

	

	
  	In the meantimewho would have expected it?the peasant's field began to improve. From old roots came fresh new shoots. Now and then rain clouds drifted over the grain and watered the earth; marvelous grain sprouted forth, high and thick, you couldn't see weeds at all. And the ears came out full, full, and bent toward the earth. The sun warmed it, and the rye ripened: it stood in the fields as if made of gold. The peasant reaped many sheaves; he piled up many shocks, and he was preparing to cart it and place it in stacks.
	

	

	


	
  	
  	

	

	
  	At this time once again Elijah the Prophet walked by with Saint Nicholas. He cheerfully surveyed the entire field and said, "Look, Nicholas! What a blessing! Here's how I rewarded the priest. He won't forget it for his entire lifetime . . . " "The priest? No, brother! It's a great blessing, but in fact this field is the peasant's; the priest was left in the cold here." "What are you saying?" "Word of honor! After the grain was beaten down by hail, the peasant went to the priest at St. Elijah's and bought it back for half the price." "Stop!'' said Elijah the Prophet. ''I will take all the spurs from the grain. No matter how many sheaves the peasant stacks up, he won't thresh more than a tiny bit at one time." "It's a bad business," thought Saint Nicholas, and he set out immediately for the peasant. "Look," he said, "as soon as you begin to thresh the grain, don't place more that one sheaf on the threshing floor at a time."
	

	

	


	
  	
  	

	

	
  	The peasant began to thresh. For every sheafa little grain. He stuffed all his feedbins and all his storerooms with rye, and still he had a lot left over. He put up new sheds and filled them to the hilt. And now as Elijah the Prophet was walking by his yard with Saint Nicholas, he looked here and there and said, "My, what sheds he's raised! Does he have anything left to put in them?" "They're already good and full,"
	

	

	













 

  	
  	
  	
  



	




	Page 140

	
  	
  	

	

	
  	Saint Nicholas answered. ''And where did the peasant get so much grain?" "Well! Every sheaf yielded a little grain; when he began to thresh, he placed one sheaf at a time on the threshing floor." "Oh, brother Nicholas!'' guessed Elijah the Prophet, "you're the one who told everything to the peasant.'' "Eh, you've figured it out. I told him." "As you wish. After all, it's your business. But the peasant will remember me!" "What will you do to him?" "I won't tell you what I'll do." "Well, when trouble comes, it really comes," thought Saint Nicholas. And again he went to the peasant. He said, "Buy two candles, a large one and a small one, and do such and such."
	

	

	


	
  	
  	

	

	
  	So, on the next day Elijah the Prophet and Saint Nicholas were walking along the road as pilgrims, and the peasant happened to meet them. He was carrying two wax candles, one large ruble candle, and another small, kopeck-sized one. "Where is your path taking you, peasant?" Saint Nicholas asked him. "Well, I'm going to place a ruble candle to Elijah the Prophet: he was so merciful to me. When hail beat down the field, then the saintly father did his best to make the harvest twice as good as before." "And what's the kopeck candle for?" "Well, this one's for Nicholas," said the peasant, and he went on his way. "There you are, Elijah. You say that I tell this peasant everything; so now you see for yourself how true this is."
	

	

	


	
  	
  	

	

	
  	And on this note the matter ended. Elijah the Prophet was pacified and he ceased to threaten the peasant with disaster. So the peasant lived in clover, and from that time he began to observe Elijah's Day and Nicholas's Day equally. 
4
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  	9. Christ's Brother
	

	

	


	
  	
  	

	

	
  	As he was dying a certain old man instructed his son not to forget beggars. So on the Bright Day the son made ready for church and took with him red eggs in order to exchange Easter greetings with his impoverished brethren, although his mother scolded him sharply. She was evil and not charitable to the poor. In church he was one egg short, and there was still one miserable beggar left. So the youth invited him home with him to break the fast. As soon as his mother saw the beggar, she became very angry. "It's better to break the fast with a mutt than with such a miserable old man," she said. And she wouldn't break the fast. So the son and the old man broke the fast and then went off to rest. And the son saw that the clothing on the old man was very poor, but his cross shone like fire. "Let's exchange crosses," said the old man.
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  	''You'll be my brother in the cross." The youth answered, "No, brother. If I wish, I can buy myself such a cross, but there's no way for you to get one. " However, the old man convinced the youth to exchange crosses and invited him for a visit on Tuesday of Easter Week. "As for the road, " he said, ''walk over there along that road and just say, 'Bless us, O Lord!' and in this way you'll reach me."
	

	

	


	
  	
  	

	

	
  	So on that very Tuesday the youth went out along the path and said, "Bless us, O Lord!" And he set off on his way. He went a little distance and he heard children's voices, "Brother of Christ, tell Christ about us. Must we suffer long?" He went a little bit further and he saw girls pouring water from well to well. "Brother of Christ, " they said to him, "tell Christ about us. Must we suffer long?" He went along further and he saw some fencing, and under this fencing old men could be seen: they were all covered with silt. And they said, "Brother of Christ, tell Christ about us. Must we suffer long?'' He went still further and further, and then he caught sight of the very same old man with whom he had broken the fast. The old man asked him, "Did you see anything along the way?" The youth told him everything as it happened. "Well, do you recognize me?" said the old man. And only now did the peasant understand that this was the Lord Jesus Christ himself. "Why, Lord, are the babies suffering?" "Their mother cursed them in the womb, and it's impossible for them to pass into paradise." "And the girls?" "They were both dealing in milk, and they mixed water in the milk. Now for an entire century they must pour water from one place to another." "And the old men?" "When they were living in this good world, they said, 'It's just fine living in this world; we don't care about the next; let's just prop up fence posts!' So they will stand under fencing for a whole century."
	

	

	


	
  	
  	

	

	
  	Then Christ led the peasant about paradise and said that a place had been prepared for him (the peasant didn't want to leave here!). And afterwards he led him to hell, and the peasant's mother was sitting in hell. He began to beg Christ, "Have mercy on her, Lord!" Christ ordered him to weave a rope from boon [hemp leftovers]. The peasant wove a rope from a boon: evidently the Lord had so ordained it! He brought it to Christ. "Well," he said, "you've been weaving this rope for thirty years; you've labored enough for your mother. Now pull her out of hell." The son threw the rope to his mother, and she was sitting in boiling tar. The rope didn't burn; God ordained it thus. The son had almost pulled his mother out when he grabbed her by the head, and she shouted at him, "Oh! You no-good wolfhound! You've nearly strangled
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  	me!'' The rope ripped and the sinner flew back into the boiling tar. "She didn't want to," Christ said, "and now to soften her heart, let her sit in hell for ever and ever.'' 
5
	

	

	


	
  	
  	

	

	
  	10. The Poor Widow 
	

	

	


	
  	
  	

	

	
  	This happened long ago when Christ was wandering about the earth with his twelve apostles. One time they were walking along as ordinary people, and it was impossible to know that it was Christ and the apostles. And so they came to a certain village and asked for a night's lodging from a rich peasant. The rich peasant didn't take them in, "Over there lives a widow. She takes in beggars. Go to her!" They asked for a night's lodging from the widow, and the widow was poor as poor could be! She didn't have anything: only the tiniest little crust of bread and a handful of flour and in addition one cow, but it didn't give milk. It hadn't freshened in its due time. The widow said, "I have only a small hut, little father, and there is no place for you to lie down." "Don't worry. We'll manage to rest somehow."
	

	

	


	
  	
  	

	

	
  	The widow took in the wanderers and didn't know what to give them to eat. "What shall I feed you, my dear ones?" said the widow. "The only thing I have is the tiniest crust of bread and a handful of flour, and my cow has not yet calved and doesn't give milk. I keep waiting for her to freshen. . . . You won't get much hospitality here!" "Oh, Grandmother," said the Savior, "don't grieve. We'll all eat our fill. Give us what there is; we'll eat a little bread. Everything is from God, Grandmother. . ." And so they sat down to the table and began to have supper, and with the one crust of bread they all ate their fill, and still so many chunks were left! "There, Grandmother, you said that you didn't have anything to feed us,'' said the Savior. "Just look! We're all full, and there are still chunks left over. Everything is from God, Grandmother. "
	

	

	


	
  	
  	

	

	
  	Christ and the apostles spent the night at the poor widow's. In the morning the widow said to her daughter-in-law, "Go and scrape the flour from the bin. Perhaps we can pull together a handful for bliny [pancakes] to feed the wanderers." The daughter-in-law went and carried back a sizable jugful of flour. The old woman didn't wonder where so much had come from; there already had been a little there, and now it would suffice for bliny . But still the daughter-in-law said, "There's enough left over in the bin for another time." The widow
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  	baked bliny and greeted the Savior and the apostles with, ''My dear ones, eat what God has sent .." "Thank you, Grandmother, thank you."
	

	

	


	
  	
  	

	

	
  	They ate, said farewell to the poor widow, and set out on their way. And so they were walking along the road, and to the side of them on a little hillock sat a gray wolf. He bowed to Christ and began to beg for something to eat. "Lord," he howled, "I want to eat. Lord, I want to eat!" The Savior said to him, ''Go to the poor widow and eat her cow that is about to calve." The apostles were confused and they said, "Lord, why did you order him to slaughter the poor widow's cow? She received and fed us so kindly; she was so happily expecting a calf from her cow. If only she had milk, there'd be food for her whole family.'' "What must be must be," answered the Lord, and they again set off on their way. The wolf ran off and slaughtered the old widow's cow. As soon as the old lady found out, she humbly uttered a prayer, "God gave and God has taken away; it's his holy will."
	

	

	


	
  	
  	

	

	
  	And now Christ and the apostles were walking along and they encountered a barrel of money rolling along the road. And the Savior said, "Roll, barrel, to the rich peasant's yard." The apostles again were confused. "Lord, wouldn't it be better to order this barrel to roll into the poor widow's yard? The rich man has so much of everything." "What must be must be," the Savior answered them, and they continued along their way. And the barrel with money rolled straight to the rich peasant's yard. The peasant took it, hid this money, and was still not satisfied. "If only the Lord had sent so much more!" he thought to himself.
	

	

	


	
  	
  	

	

	
  	Christ and the apostles continued to walk on and on. And now at noon it became very hot, and the apostles felt like quenching their thirst. "Jesus, we want to have a drink," they said to the Savior. The Savior said, "Come here. Along this road you will find a well and you can satisfy your thirst." The apostles set out; they walked and walked and saw a well. They glanced in it: it was shameful in there, it was disgusting in theretoads, snakes, frogs. Things were no good there. Without satisfying their thirst, the apostles returned again to the Savior. "Well, did you drink your fill of water?" Christ asked them. "No, Lord." "Why?" "Why, Lord, you pointed out the sort of well that is terrifying even to look into. " Christ didn't answer them, and they again started moving forward on their way.
	

	

	


	
  	
  	

	

	
  	They walked and walked. The apostles again said to the Savior,
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  	''Jesus, we want to have a drink." The Savior sent them in the other direction. "Over there you see a well: go and drink your fill." The apostles came to another well: there it was good, it was wonderfulmarvelous trees were growing, heavenly birds were singing. How nice it would be not to have to leave this place! The apostles satisfied their thirstand the water was so pure, cool, and sweetand they returned again. "Why have you been so long in getting back?" the Savior asked them. "We only quenched our thirst,'' answered the apostles. "We were there only three minutes in all.'' "You were there not three minutes, but an entire three years! " said the Lord. "Just as it was bad at the first well, so too will it be bad for the rich peasant in the next world. And just as it was good at the second well, so too will it be good for the poor widow in the next world." 
6
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  	11. Friday
	

	

	


	
  	
  	

	

	
  	Once a certain woman did not honor Mother Friday and she began to card fleece and spin yarn. She spun until dinner, and suddenly sleep overtook hersuch a powerful sleep! She fell asleep, and suddenly the door opened and, you see, in walked Mother Friday right before everyone's eyes dressed in a white garment, and so angry! She darted straight for the woman who was spinning. She gathered into a clump the boon from the floor, some sort of remnants from the hemp, well, and she sprinkled it in her eyes, and did she let her have it! She sprinkled it but good, and then she disappeared; you could hardly even remember that she'd been there. And the dear lady didn't even say anything! As soon as the woman woke up she screamed at the top of her lungs on account of her eyes, and she didn't know where the pain had come from. The other women were sitting in horror and they began to cry out, "Oh, you cursed one! You earned this cruel punishment from Mother Friday." And they told her everything that had happened. The woman listened and listened and then begged, "Mother Friday! Be merciful to me. Have mercy on me, a sinner. I will light a candle to you, and I'll tell friend and foe to worship you, Mother!" And just what do you think? At night, you see, she came again and she took that boon from the eyes of the woman, and she was able to get up again. It's a great sin to offend Mother Fridayto card fleece and spin yarn. 7
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  	12. Cassian and Nicholas 
	

	

	


	
  	
  	

	

	
  	Once in the autumn a peasant was pulling a load on the road. It is well known what sort of roads we have! And now, since it was already autumn, there's no need to say anything more. Saint Cassian walked by. The peasant didn't recognize him and set about asking, ''My dear one. Help me to pull this load." "Go on with you," Saint Cassian said to him. ''As if I had time to fool around with you!" And he went along his way. Somewhat later Saint Nicholas was walking in this same place. The peasant again began to wail, "Little Father! Little Father! Help me pull this load." And Saint Nicholas helped him.
	

	

	


	
  	
  	

	

	
  	And so Saint Cassian and Saint Nicholas arrived in heaven before God. "Where were you, Saint Cassian?" asked God. "I was on earth, " he answered. "I happened to go by a peasant who was dragging a load. He asked me, 'Help me,' he said, 'pull this load,' and I didn't want to soil my heavenly garments." "Well, and where did you get yourself so soiled?" God asked Saint Nicholas. "I was on earth. I walked along the same road and helped the peasant pull his load,'' answered Saint Nicholas. God then said, "Listen, Cassian: since you didn't help the peasant, services will be held for you every fourth year. And for you, Nicholas, since you helped the peasant pull his load, services will be held twice each year." And since that time, that is how it has been done. Services are held for Cassian only during leap year, but for Nicholas twice each year. 
8
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  	13. Egor the Brave
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  	In the seventh year, in the eighth millennium, 

In the reign of Tsar Feodor, 

Sofiia the Wise gave birth to three daughters, 

And the fourth was a son, Egor the Brave : 

His legs were in pure silver up to the knees, 

His arms in red gold to the elbows .
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  	The evil Tsar Odem 'ianishche is on the march, capturing 

    and hewing down, 

And gathering into captivity . 

He took into captivity the three maidens, the fourth son Egor, 

And he began to question him :
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  	       ''Tell me, in what belief you believe, 

        To what God do you pray? 

        As my enemy, you must believe 

        In my belief, the heathen one, in my idols ." 

       "I don't want to believe in your belief, 

        For I believe in the belief of Christ himself, the Heavenly Tsar, 

        And his Mother, the Most Holy Mother of God, 

        And the Holy Trinity indivisible ." 
	

	

	


	
  	
  	

	

	
  	    The villain Tsar raged and became angry, 

    And he ordered Egor to be tortured 

    By various tortures . 

    He ordered Egor to be hacked by axes : 

    The blades broke against his back, 

    The hands of the henchmen fell down, 

    Nothing harmed Egor . 

    He ordered Egor to be sawed with saws : 

    The teeth of the saws ground together, 

    The hands of the henchmen fell down, 

    Nothing harmed Egor . 

    He ordered Egor to be drowned in water : 

    He lowered him with a white stone, 

    But the water could not drown Egor, 

    He floated on the surface of the water, 

    He sang the hymns of the Cherubim, 

    And spoke in the voice of the Evangelists . 

    He ordered Egor to be boiled in tar : 

    The tar seethed just as thunder thunders, 

    Egor floated on the surface of the tar, 

    He sang the hymns of the Cherubim, 

    And spoke in the voice of the Evangelists . 

    He ordered a cellar to be dug for Egor, 

    A cellar four sazhens in depth, 

    And twenty sazhens in diameter- 

    He placed Egor in the deep cellar . 

    He installed boards of iron, 

    Fastened it with tin-coated nails, 

    And covered it with yellow sand ; 

    And he himself tamped it down, 

    And he said : 
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  	   ''Now will Egor not be in Holy Russia, 

    And Egor will not see the white world, 

    And Egor will not hear the godly singing ." 
	

	

	


	
  	
  	

	

	
  	In an apparition there appeared 

The Most Holy Mother of God herself, 

The Holy Trinity indivisible . 

And from the city, from Kiev 

There rose up stormy winds, 

The yellow sands were carried off, 

The tin-coated nails were broken, 

The iron boards were scattered,

Egor stood on the surface of the earth, 

The earth of Holy Russia ; 

Neither old man nor young man was left in Holy Russia, 

Everything had been destroyed, 

Only the one cathedral church was standing, 

And in that church, that cathedral church, 

Candles were glimmering and people were praying to God : 

Sofiia the Wise stood 

At the holy prayers, at the prayers of Jesus, 

She was standing and praying to God 

About her son, about Egor . 

Saint Egor bowed to his mother : 

   "My very own mother! 

    Give me your blessing 

    To go to Tsar Odem 'ianishche, 

    To repay him for his former friendship, 

    To spill his burning blood, 

    To instill the faith of Christ Himself, the Heavenly Tsar, 

    The Mother of God, 

     The Holy Trinity indivisible ." 

   "My child, my dear offspring, 

    Go into the Latin field, 

     Take a knightly horse [for yourself], 

     With two chains of iron, 

     With a knightly cudgel ." 
	

	

	


	
  	
  	

	

	
  	Saint Egor is on his way, 

Instilling the holy faith . 
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  	    Egor rode up to the dark forests : 

    One forest clings to another, 

    Spread out throughout the damp earth, 

    Egor could not pass, could not ride through, 

    Saint Egor spake : 

       ''Stand still, forests, and do not sway . 

    The barriers moved aside for him, 

   Nothing harmed Egor . 

    Saint Egor is on his way, 

    Instilling the holy faith . 

    He rode up to the dense mountains : 

    One mountain joined another and didn't part, 

    Egor could not pass, could not ride through . 

    Saint Egor spake : 

       "Steep mountains, stand in one place, 

        On you, on the high mountains, 

        I shall build a cathedral church, 

        And you shall have the Lord's service ." 

	

	

	


	
  	
  	

	

	
  	    Saint Egor is on his way, 

   Instilling the holy faith . 

   He rode up to a herd of wild beasts : 

    Three herdsmen were pasturing the herd, 

    Three maidens, Egor's very own sisters, 

    Their bodies were like the bark offir trees, 

    Their hair was like the steppe grass, 

   And they spoke in the voice of wild beasts, 

   Egor could not pass, could not ride through . 

   Saint Egor spake : 

      "You are three herdsmen, 

        Three maidens, my very own sisters! 

        Go to the Jordan River, 

        Wash your white faces, 

        You have been hired out to an unfaithful spirit, 

        The body of a Christian will return to you . 

        And you fierce beasts! Spread out and disperse, 

        Throughout the dark forests, 

        Throughout the remote steppes : 

        You [may] walk in the field at the proper time, 

        Drink and eat what has been ordered,
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  	     What has been blessed by me, Egor .'' 

Barriers moved aside for him, 

Nothing harmed Egor . 

Saint Egor is on his way, 

Instilling the holy faith, 

He rode up to a fiery beast : 

From its mouth came a flaming fire, 

From its ears smoke rose up in a column . 

Saint Egor spake : 

   "You disperse, fierce serpent, throughout the damp earth, 

     Go, fierce serpent, into the damp earth, 

     You 'll get enough to eat without this ." 

Again barriers moved aside, 

Nothing harmed Egor . 

Saint Egor is on his way, 

Instilling the holy faith, 

He rode up to the gates of Simbirsk : 

On the gates sat the fierce Naga-bird, 

In its claws it held a sturgeon-fish, 

Saint Egor spake : 

   "Hail, Naga-bird! Fly to the blue sea, 

    Release the sturgeon-fish into the blue sea, 

    And lead its children on the white rock, 

     You will have enough to eat without this ." 

Barriers moved aside for him, 

Nothing harmed Egor . 
	

	

	


	
  	
  	

	

	
  	Saint Egor is on his way, 

Instilling the holy faith . 

And in the city, in Kiev, 

He rode up to Tsar Odem 'ianishche, 

To his white-stoned chambers, 

To his beautiful balcony . 

The villain Tsar Odem 'ianishche, 

Came out onto his beautiful balcony : 

His body was like the bark of fir trees, 

His hair was like steppe grass 

He spoke in the voice of a wild beast .
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  	   And here he reproached Egor, 

   He bowed to Saint Egor : 

      ''Do not deal a heathen death 

        Deal the death of a Christian : 

        Give me a period of three years!" 

      "Villain Tsar Odem'ianishche! 

        I'll not give you a period of three months ." 

      "Give me a period of three hours . '' 

      "I'll not give you a period of three minutes ." 

   He defeated Tsar Odem 'ianishche, 

   Repaid him for his former friendship, 

   He spilled his burning blood, 

   He instilled the holy faith of Christ himself, the Heavenly Tsar, 

    Of Our Mother, the Most Holy Mother of God, 

   And the Holy Trinity indivisible . 

      Many were Egor's wanderings, 

      And great was his suffering : 

      He suffered great tortures 

      From that Tsar Odem 'ian ; 

      Thirty years and three 

      He stood up for the Christian and Orthodox faith . 

      Glory to God, and praise! 

      Great is the Name of the Lord! 
9 
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  	14. Egor; Lizaveta the Beautiful
	

	

	


	
  	
  	

	

	
  	   In the eighth year of the eighth millennium, 

   In the month of March, 

   There was a city of Sodom, there was a city of Gomorrah 

   And the third was the Kingdom of Arapinsk . 

   The city of Sodom fell right through the earth, 

   And the city of Gomorrah burned to ashes . 

   And on the Kingdom of Arapinsk 

   There descended a fierce serpent of the deep pits . 

   And for each passing day 

   One person did it eat . 

   Few people were left in the city . 

   The men gathered together in one place ; 

   The men started to cast lots :
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  	And the lot fell to the tsar himself 

To drive on the morrow to the blue sea, 

And be offered as a meal to the fierce serpent .
	

	

	


	
  	
  	

	

	
  	And, lo, the tsar is walking, and he is sorrowing, 

He is sorrowing and he is grieving ; 

And coming forth to meet him is the queen, his young wife, 

    ''Why are you walking in such sorrow, my tsar? 

     Why are you walking in such grief, my tsar?" 

    "How can I, the tsar, help but be grieving, 

     How can I, the tsar, help but be sorrowful : 

     Tomorrow I must go to the blue sea 

     As a meal for the fierce serpent! " 

    "Do not sorrow, do not grieve, tsar : 

     We still have our bright one, ourdaughter, who is not dear to us, 

     Sof'ia Agafievna :*
     Tomorrow we shall send her to the blue sea 

     As a meal for the fierce serpent . " 

And now Tsar Agafin became cheerful : 

    "You go, young wife, and deceive our daughter, 

     Deceive our daughter, persuade her : 

     We shall send her to the serpent as a meal .'' 

    "Arise, maiden, early in the morning, 

     Wash yourself, maiden, white as snow, 

     Array yourself, maiden, in your finest : 

     Tomorrow we shall celebrate your wedding 

     In the faith in which you truly believe ."
	

	

	


	
  	
  	

	

	
  	The maiden arose early, 

The maiden washed herself white as snow, 

The maiden arrayed herself in a black dress, 

In a black dress of disgrace . 

The maiden prayed to Mikola, ** the Trinity, 

And the Most Holy Mother of God, 

The maiden was soaked in burning tears, 

The maiden went out onto the steep balcony, 
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  	*Usually, Lizaveta.
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  	**St. Nicholas.
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  	    The maiden looked out on the white courtyard : 

    In the white courtyard stood a black horse, 

    A black horse, and a dark [carriage], 

    The driver stood in disgrace, 

    He was in disgrace, and was himself grieving : 

       ''Come down, maiden, from the steep balcony, 

        Be seated, maiden, in the dark carriage ." 

    The driver set out for the blue sea, 

    And to meet them rode forth our bright one, Egor the Brave : 

       "Come down, maiden, from the dark [carriage], 

        Search, maiden, in my willful head ." 

    And then the blue sea began to heave, 

    And waves began to surge, 

    And the fierce serpent began to rise up, 

    To rise up and to boast : 

       "Now, now do I have something to eat my fill of, 

        First of all the maiden, 

        And then the fine young man, 

        And third of all the horse . " 

    The maiden was unable to awaken 

    Our bright one, Egor the Brave . 

    The maiden cried burning tears, 

    The maiden's burning tears trickled down 

    Onto the white face of our bright one, Egor the Brave ; 

    And now our bright one Egor became cold, 

    And he, our bright one, awoke : 

       "Calm yourself, fierce serpent of the pits, 

        Be more quiet than a quiet brute ; 

        Rip off, maiden, your silken belt 

        And give it to me, to Egor the Brave .'' 

    Egor took it, and he bound the fierce serpent, 

    The fierce serpent [he bound] with the silken belt, 

    And he gave him to Sofia Agafievna : 

       "You lead him, Sof'ia Agafievna, 

        Lead the fierce beast to your city of Arapinsk, 

        To your father Tsar Agafin 

        And say to your father : 

            'Now you will believe in the Christian belief ; 

             You will build godly churches, 

             The first church to Mikola and the Trinity,
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  	To the Most Holy Mother of God, 

And another church to the bright one, Egor the Brave . 

    And then will I bind the fierce serpent 

    In rumbling iron chains ; 

    But if you do not build godly churches 

    And do not believe in the Christian belief, 

    Then will I release the fierce serpent 

     on your city of Arapinsk 

    And neither soul nor seed shall be left you . '''
10
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  	Devils
	

	

	


	
  	
  	

	

	
  	15. Why Are Those Hit by Lightning Saints?
	

	

	


	
  	
  	

	

	
  	When (before the creation of the world) the devil rose up in pride before God and wanted to become his equal, the Lord with His almighty word cast him to the earth and at the same time said that He would find the devil everywhere, no matter where he hid:
	

	

	


	
  	
  	

	

	
  	''But I will hide in a tree," said the devil in insane blindness.
	

	

	


	
  	
  	

	

	
  	"And I will strike the tree along with you," objected the Almighty.
	

	

	


	
  	
  	

	

	
  	"Then I will hide in a fish, in an animal," the devil still dared to say.
	

	

	


	
  	
  	

	

	
  	"I'll find you in the water and on dry land, and I'll strike both the fish and the animal with you," said God.
	

	

	


	
  	
  	

	

	
  	"Then I'll hide in man."
	

	

	


	
  	
  	

	

	
  	"I won't even spare you in man."
	

	

	


	
  	
  	

	

	
  	Then the devil fell silent. Since then, as soon as a storm cloud rises in the heavens, the devil in insane fear and despair runs about like a madman, trying to hide from God now in a tree, now in a fish, now in an animal, now in man. But the Almighty and All-seeing God sends His lightning-bearing arrows both into the tree, and into the fish, and into the animal, and into man, and He strikes the devil along with them. However, pitying the man who innocently suffers on account of the devil, He grants the latter the kingdom of heaven upon death.
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  	That explains why the folk consider all who die from a thunderstorm saints. That explains why at the strike of lightning all good Christians make the sign of the crossso that the devil, terrified by the storm, doesn't enter them and God doesn't strike them along with him. 
1
	

	

	


	
  	
  	

	

	
  	16. Potan'ka
	

	

	


	
  	
  	

	

	
  	A certain woman mixed leavening without asking a blessing. The demon Potan'ka ran up and sat down. But the woman, remembering that she hadn't asked a blessing while mixing the leavening, went up and made the sign of the cross over it. It was impossible for Potan 'ka to dart away. The woman strained the leavening and threw the leftovers outside, and Potan 'ka was still there. The pigs jostled him from place to place, but he couldn't tear himself away. But, after three days he somehow broke out of there and ran away without a backward glance. He ran to his comrades. ''Where were you, Potan'ka?'' they asked. "May that woman be cursed. She had either mixed or added leavening without asking a blessing. I went up and sat down. She up and made the sign of the cross over me; after three days I tore away from there by force. The pigs jostled me with the leftovers, and I couldn't break out. Now never again in my life will I sit in a woman's leavening." 2
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  	17. A Hermit and the Devil
	

	

	


	
  	
  	

	

	
  	A certain hermit prayed for thirty-three years and saw that devils were having dinner with a certain tsar. They were twirling, twisting, dancing, jumping, and singing songs. One time Potan 'ka the Lame lagged behind the other devils. The hermit went out and asked him, "Where do you go like this?" "We go to have dinner with such and such a tsar; all his cooks do everything without asking a blessing, and it's just fine for us." So the old man thought about how he might inform the tsar of this; and people came from the tsar to bring the hermit dinner every day. He accepted the food and up and wrote on the dishes that the devils were visiting him for dinner every day. The tsar saw this note, immediately changed all his people, and placed pious people in the kitchen. No matter what they took, they always said, "Lord, bless this food.'' The hermit saw the devils: they had been happy and joyful on their way to the tsar, but on their way back they were downcast and unhappy. And he again asked Potan'ka why they were unhappy. He said only, "Just be
	

	

	













 

  	
  	
  	
  



	




	Page 156

	
  	
  	

	

	
  	quiet. We'll pay you back yet.'' After this the hermit no longer saw the devils.
	

	

	


	
  	
  	

	

	
  	One time a pious woman came to him. He questioned her about all sorts of things, and they held many such conversations. They began to drink wine, got drunk, and decided to get married. They set out and saw that everything was ready, just like that. The time had come to wear the wedding crowns: they had already begun, it remained only to put them on. The hermit crossed himself; the devils stepped away, and he caught sight of a noose. And after this he again prayed for thirty-three years; he begged forgiveness for his sins.
3
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  	18. The Trip to Jerusalem
	

	

	


	
  	
  	

	

	
  	A certain archimandrite got up for matins. He came to wash and saw that an unclean spirit was in the bowl, and he up and imprisoned him with the sign of the cross. So the devil implored, "Release me, Father. Whatever service you want me to render, I shall render." The archimandrite said, "Take me to Jerusalem between mass and matins." "I'll take you, Father, I'll take you." The archimandrite released him, and after matins he managed to travel to Jerusalem and get back in time for mass. Afterward he somehow got a verification of this, and everyone was amazed that he was able to make the trip to Jerusalem so quickly. They asked him about it, and he told them. 4
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  	19.
	

	

	


	
  	
  	

	

	
  	The devils that the Archangel Michael defeated didn't all fall to the earth. Some didn't reach the earth, and they remained to fly about in the air as serpents.
	

	

	


	
  	
  	

	

	
  	One such serpent fell into the habit of visiting a certain peasant woman. He'd fly to her house, scatter sparks about the yard, take his wings off and stick them under the roof, and go into the house to amuse himself with the woman. A gypsy noticed this, stole the serpent's wings, and went home with them. The serpent went out of the house and was about to take his wings from under the roof, but they had vanished without a trace. He found out that the gypsy had carried them off, and he went to him and started begging him to return his wings. The gypsy
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  	returned the wings to the devil, but on the condition that he no longer fly to the woman in the village. The serpent kept his word and no longer visited the woman. 
5
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  	20.
	

	

	


	
  	
  	

	

	
  	They tell that once a novice from a certain monastery drew a pail of water from a well without uttering a prayer. Along the road from the well the monk stumbled and spilled all of the water. Going back again, he drew another pail, again without a prayer, and on returning home he noticed a baby crying in the place where the first pail had been spilled. Out of pity he took him to the monastery, where he was brought up and subsequently became educated and well-read. He occupied himself among other things with bookbinding, and while binding the monastery's Gospels, he inserted the words, ''the lord (that is, the bishop) is permitted to enter into lawful matrimony." The Gospels found their way to a certain bishop who, having read the inserted words, took them for the truth and made ready to get married.
	

	

	


	
  	
  	

	

	
  	The entire diocese began to gather for the wedding. A certain lector set out among the others for the lord's wedding. On the way he stopped to spend the night. At the stroke of midnight, as soon as the roosters had stopped crowing, unclean spirits flew into the house, and the elder spirit, who was in command of all of them, began to demand an account from them as to who had succeeded in doing what. One of the unclean spirits began to boast that he lived near the bishop and had seduced him to the point where he was getting married. The business was in progress, only the unclean spirit could not be with him during the Hymn of the Cherubim: it made him nauseous and he left the church then.
	

	

	


	
  	
  	

	

	
  	When he had heard this, the lector decided to save the bishop from the demonic snares. After arriving in town and with great difficulty obtaining an audience with the lord, he told him of his vision. The bishop ordered the doors of the church locked and nobody permitted in or out during the Hymn of the Cherubim. As soon as the choir began singing "And the Cherubim," with a cry the monk-bookbinder, who was standing by the side of the bishop, was suddenly whisked up to the cupola like a whirlwind. He broke through the vault, and flew away. Now the bishop was fully convinced what sort of monk he was. He dropped the idea of getting married and ordered the very same book that had led him into error to be burned. 6
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  	There once lived some wealthy gentry, and they had a little daughter. Guests came to them, also gentry. The mistress began bustling about, and the little girl began to cry. Vexed, the mistress scolded her with a curse word. Then the devil came to the little girl, took her, and left in her place a baby devil in her likeness. From that time onward the gentry's little girl started getting ill and withering away.
	

	

	


	
  	
  	

	

	
  	The little girl taken by the devil grew up in his house, and she grew very pretty. He intended to marry her. Once a soldier passed the place where the devil lived and heard the tapping of a paddle, as though women were washing linen. And he wanted to quench his thirst. So he set out following the sound of the tapping. He saw water, satisfied his thirst, and began to bathe; and at a distance from him girls were washing linen. One girl said, ''Throw me your shirt, soldier boy, and I'll wash it for you." The soldier threw her his shirt and she said, "Now you're my betrothed spouse." And she left the water with him.
	

	

	


	
  	
  	

	

	
  	On the road she told him that she was a daughter cursed by her mother, and that they had a daughter in her likeness that the devil had left in exchange, but that this one was not their daughter, she was. And she asked her fiancé to go to her parents and to offer to heal their daughter. When they granted him permission, he should take her, place her on the block where wood was chopped, and strike her crosswise with an axe. The soldier did as his fiancée said: he gave her a blow crosswise with an axe, and she disintegrated into rotten chips. Thus did the soldier save the cursed daughter of rich gentry. 
7
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  	In a certain village there lived a lad. No matter what sort of business he undertook, he had nothing but failure, and for this he was called "Vasilii the Penniless." Once Vasia [Vasilii] set out to find some sort of work. He came to one person, anotheralways the same answer: "No work, boy." In vexation Vasia even said, "Now, I might just as well apply to the devil for work!" And the devil was standing right there, smirking and twirling his tail, and he said, "By all means, apply to me, friend.'' ''Okay, I will," answered Vasia. They struck hands and, of course, agreed on a price, and the Penniless set off as a laborer for the devil, who forced him to haul water. The devil had a lot of horses, new ones almost every day. The devil was rich. He told Vasia
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  	that he bought up horses at fairs and that he contracted them to other devils: after all, he wasn't the only one who needed horses; every devil likes to go for a ride.
	

	

	


	
  	
  	

	

	
  	Whether our Vasia lived well or poorly, nonetheless a year passed, and he requested leave from his master to go home and see his family. ''And then I will come back to you again," said Vasia. The devil released his laborer, gave him moneyall silver and goldand even gave him a horse on which to reach his homestead. Then they said farewell, and our lad set off for home. Whether he rode for a long time or a short time, our lad finally approached his house. His relatives ran out to meet him; his neighbors came out to have a look at him: it had been a good long time since they had seen the Penniless. Vasia rode up to his house dashingly, stopped his horse, and said to it, "Whew, little mother, you're all pooped out!" The lad had barely uttered "mother,'' when out from under him jumped his very own mother and ran off. Everyone was scared for real, and Vasia most of all. Then he learned that his mother had hanged herself half a year before, and he understood what sort of horses the devil-contractor had. And that's how the Penniless rode home on his own mother, a suicide by hanging. They say he even hauled water on her. Then Vasia lost his courage, and he didn't go back to be the devil's laborer for another year. 
8
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  	On the high road there was a prosperous inn. Many Orthodox people used to stop over at it: some to feed their horses, some to treat themselves to a little tea, and some would stop off simply to have a little to drink. The master at this inn was old as old can be; people reckoned that he was a year short of a hundred. And this old man was a terrible miser; he didn't entrust the management of his affairs to anyone, but always and everywhere looked after things himself and subjected everything to his own scrutiny. The old man's sons, and there were three of them, were more like hired men than a master's children: they weren't able to do anything without asking and receiving directions from their father.
	

	

	


	
  	
  	

	

	
  	One time some travelers, poor peasants, stopped off at this inn; they stayed the night and in the morning when it came time to settle the account they were short one kopeck. It's a well-known thing that though a kopeck may be money, it isn't worth much. But to a miser it's all the same whether it's gold or a copper kopeck: he guards and cherishes them equally. And so our old man badgered the passing
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  	peasants for a long time to pay up in full; but nothing could be done. Where could they get this kopeck if they simply didn't have it; surely he wasn't going to unhitch the horse? And it was a good thing that the peasants gave a solemn promise: ''Our word of honor," they said, "we'll give it back when we make the return trip."
	

	

	


	
  	
  	

	

	
  	However, the old man couldn't sleep or eat, and all the time fancied he saw the kopeck that hadn't been given to him; and without awaiting the peasants' return trip, he up and hanged himself. His children knew perfectly well that their father certainly would not get into heaven, and therefore they sought the advice of a priest, who ordered them not to take anything for lodgings from anyone for a period of eight years and to be sure to feed poor peasants without charge.
	

	

	


	
  	
  	

	

	
  	They heeded this advice, and didn't take anything from anyone for lodging and fed the poor without pay. And now the eight years were drawing to a close. And once toward evening in the midst of a powerful snowstorm two gentlemen drove up to the yard in a troika of splendid horses and asked to spend the night. But these gentlemen were, in a word, none other than devils. They spent the night, summoned whoever was the master, and paid him for the lodging. He didn't take anything. "Well, just take a horse," said the gentlemen, but he also refused to take the horse. Nothing could be done; they left. And lo, there in the courtyard stood a gray colt in a halter, the gentlemen's shaft horse. And so the old man's sons gasped, but all the same went up to the colt and removed the halter. No sooner had they managed to remove it, than instead of a colt in front of them was their father. He thanked them for heeding the priest's advice, for now his soul had been prayed for and he had been saved from torments. Having said this the old man immediately disappeared. 
9
	

	

	


	
  	
  	

	

	
  	24. How the Girls Passed Their Time at an Evening Party (A True Story)
	

	

	


	
  	
  	

	

	
  	There was once a large village. In this village there were many girls. But no one would let them go to evening parties, so they up and built a house by the lake. They went one night, a second, a third-none of the lads went to their evening party. And so they reasoned among themselves, "If only someone from the lake would come to the party!"
	

	

	


	
  	
  	

	

	
  	And so in the evening a group of about twenty lads drove up to them: they were all so robust, with harmonicas and with watches in their cases, and they set about playing with the girls. And one of the girls had
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  	brought with her a little girl of five or six. This little girl sat on the stove and watched all the time. Well, and she began to call the [big] girl, ''Auntie, come over here!" And so she came. And the little one pointed out, "Auntie, just look at what sort of eyes they have, and their teeth are like iron." "How can we get out of here?" "Here's how. I'll ask to go to the potty, and you take me. Then we'll leave." Well, they sat a little while longer. And the little girl asked to go to the potty, but they didn't let the big girl go with her. ''What's the matter with you?'' she said. "Let me go. You can even hold on to my sarafan at the door. I won't go anywhere." And so they let them go, taking hold of her skirt at the door. And she, after pulling down the straps, slipped the sarafan from her shoulders, placed the child on her shoulders, and set off at a run.
	

	

	


	
  	
  	

	

	
  	She came up to the bathhouse and saw that one of them was pursuing her. He caught up to her, and she went right into the bathhouse. She ran into the bathhouse and said, "Sir Master of the Bathhouse, protect me from a senseless death." And she hopped up onto a ledge. And so then the master of the bathhouse jumped down from a ledge to fight with the youth. They fought and fought, and then the cock crowed. Both of them disappeared, and she then got up and left for home. In the morning the peasants missed the other girls; no one was at home. They set off for the place where they had gone for the evening party, and there they found only tufts of braids and hair. There was nothing more. 
10
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  	25.
	

	

	


	
  	
  	

	

	
  	A peasant was sitting in his house in the evening and a troika drove up. Out climbed a gentleman. He ordered the peasant to prepare tea, gather some company for an evening party, and he said to the master, "Heat the bathhouse for me and find somebody to wash and steam me. I'll pay a hundred rubles for this." " Why, for a hundred rubles anyone would do this," said the peasant. "My woman here will both wash and steam you." "Okay."
	

	

	


	
  	
  	

	

	
  	The bath was heated, the gentleman set out to wash, and the evening party broke up. The peasant waited behind the samovar: why were they taking so long at the bathhouse? He waited and had waited his fill, so he asked the coachman, "Isn't it time, pray tell, for them to return from the bath?" And the latter answered, "Our gentleman likes to steam himself for a long time." The peasant waited, but no, he couldn't keep
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  	on waiting. ''I'll go," he thought, "and have a look why they're lingering so long there." He approached the bathhouse and looked in the window, and this is what he saw:
	

	

	


	
  	
  	

	

	
  	The gentleman was sitting on the ledge and peeling skin from the woman. How the peasant cried out and ran for people! They ran up. The bathhouse was open, on the window was a hundred rubles in money, and on the ledge lay the woman all peeled away; but there was no gentleman. They ran to the house: it was as if the coachman and the troika hadn't been there either. 
11
	

	

	


	
  	
  	

	

	
  	Tikhvin District, Novgorod Province
	

	

	


	
  	
  	

	

	
  	26.
	

	

	


	
  	
  	

	

	
  	Folks gathered for an evening party during the Yuletide season. They danced a lot, played games, and sang. The boys were fooling around and began to think up something a bit more out of the ordinary to do. And one young man said, "Why don't I try to see [test out] how people hang themselves? I won't smother to death in the clear sight of everybody. You hold me, lads, and I'll place my head in the noose." Everyone was glad: a new amusement had been found.
	

	

	


	
  	
  	

	

	
  	They made a hangman's noose, fastened it to the rafters, and he had just stuck his head in and tightened the slack when, suddenly, the district police officer was at the door. And how he shouted, "Just who's thinking of hanging himself? I'll investigate all of you right now!" Everybody scattered to the corners; some raced for the doors. It was as if there never had been any policeman: only a winter storm was swirling, and the wind was howling, and the snow was swept about. They went up to the young man, and he had truly hanged himself. He was hanging in the noose and swinging. And the enemy had pretended to be a policeman and had inflicted gloom on people. 12
	

	

	


	
  	
  	

	

	
  	Tikhvin District, Novgorod Province
	

	

	


	
  	
  	

	

	
  	27.
	

	

	


	
  	
  	

	

	
  	A certain merchant simply couldn't find a carpenter who suited him and who might do a good job of building a house for him. Once an old man came to the merchant and asked him what he was thinking about. The merchant told him that he was thinking how he couldn't find himself a good carpenter. The old man offered to build him a house that would suit his taste and in payment he asked for that which the merchant did not know he had at home. And the merchant pondered, "I know
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  	everything that there is at home. '' And he agreed to this condition with the old man.
	

	

	


	
  	
  	

	

	
  	He came home and his wife had given birth to a little boy and a little girl. Now the merchant remembered [his promise], he began to weep bitterly, and he said, "My dear little children, I gave you away to an old man for a house today. " And it was the devil who had come to him as an old man. The devil built the merchant a house that was the wonder of allbeautiful and spaciousand he took the children from him for his work. He made the little girl his wife, and he forced the little boy to spend his time hunting. 
13
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  	28. The Barrel of Gold
	

	

	


	
  	
  	

	

	
  	There lived a rich peasant. Once in the autumn at night someone knocked under his window. The rich man went up to the window and looked around. No one answered. The rich man lay down to sleep, but again the knocking started. The rich man again glanced out; again there was no one. Then the rich man conceived the idea that someone wanted to rob him, and he took his rifle from the wall and placed shells in it. When the knocking at the window started up again, the rich man opened the window and shot. And how the person under the window started laughing! The rich man fainted and was about to lock the window, but someone's shaggy hand held the shutter. The rich man was about to grab a knife in order to cut off the hand when he caught sight of a horn under the windowtiny eyes, face black and pockmarked, and red hair.
	

	

	


	
  	
  	

	

	
  	"Follow me," the devil said. Nothing could be done; the rich man went out. The devil grabbed him by the left hand, and they set off. They came to a river and the devil said, "You filled a barrel with gold. Give it to me. After all, it was I who helped you acquire the gold. And if you don't hand it over, I'll throw you in the water." No matter what, there was nothing the rich man could do. He agreed and the devil dived into the water.
	

	

	


	
  	
  	

	

	
  	On the next night the devil knocked under the window and the rich man carried out the barrel with gold. The devil hoisted the barrel on his shoulder and carried it off. They carried the barrel onto the river bank, the devil lowered himself into the river, dragged iron chains out from there, wound them around the barrel, and lowered it into the water. Then he jumped out once again, gave the peasant a handful of gold, and said, "This is yours for your loyalty to me. Be careful not to blab about
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  	it . .'' And the rich man came home and started drinking from grief.
	

	

	


	
  	
  	

	

	
  	For a long time he didn't tell anyone anything. But once he up and blabbed it to a certain friend when he was drunk. And so on one occasion he set out with this friend, and he encountered a peasant who seemed familiar to him and who invited them for a visit. The peasants agreed, and they set out. They went for a long time, and suddenly the friend yawned and crossed himself and saw that he was fording up to his knees in water, and that the former rich man was even deeper and in the end, was completely covered with water.
	

	

	


	
  	
  	

	

	
  	The next day they found the former rich man on the river bank dead and wrapped in chains with an empty barrel on his neck. They buried him right there on the bank of the river. And now they tell that at midnight on the grave of the rich man there are arguments about the gold. The rich man reproaches the devil with the fact that after entertaining him, the devil deceived him and sent him home with an empty barrel, for he had transferred the gold into another one. Many have tried to get the barrel with the gold from the water, but unsuccessfully. One fisherman was on the verge of dragging out the barrel, but the devil caught sight of him and carried off the fisherman and his boat. People often see the devil at this place in the river: he sits on a rock and combs his hair with a copper comb, and the comb is about seven feet long. 
14
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  	29. The Blacksmith and the Devil
	

	

	


	
  	
  	

	

	
  	In the village there lived a peasant and he had a smithy. He was a good man and didn't harm anyone and didn't cheat anyone. He often went to mass. Everyone liked him, and he would have lived his whole life just fine if only the enemy hadn't taken offense at him. He had in his smithy on the right side as you enter an icon of the Most Merciful Savior, and on the other side on a board the enemy was painted just as he is: with horns, a tail, and all furry. And every time the blacksmith entered his smithy for work, he prayed to the Savior and hissed and spat at the enemy. He had totally covered him with spit. And often the blacksmith felt bad that he didn't have a hammerer for it wasn't handy to work all alone. There was some work that could only be done properly by two. And he was the top master in those regions.
	

	

	


	
  	
  	

	

	
  	Once in the evening there came a wanderer who was still young, and he asked to spend the night. He stayed one night, and then asked to stay
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  	on for the day: he was terribly tired. The blacksmith didn't think anything of it and let him spend the day. ''And will you wield the hammer?" he said to the wanderer. The wanderer agreed. They set out for the smithy, and all that day the wanderer worked for the blacksmith and he pleased him greatly. They came home to have supper, and the blacksmith said, "If only you would remain as my hammerer. What better man than you could I ask for?" "Why not. I have nowhere to go and I might as well live with you,'' answered the passerby. "I would like to hire you, but I don't know. Will you be asking much?" ''What do you mean by much! I'll live with you, you give me food and drink, and after three years let me forge what I want." The blacksmith was glad. A daring worker, good at everything, satisfied with everything. The hammerer lived a year, then another, and the third year was already drawing to a close. And now, on the eve of the day for settling accounts, there stopped at the blacksmith's place a wanderer, a servant of God who was old as old can be.
	

	

	


	
  	
  	

	

	
  	In the morning they, the blacksmith and the hammerer, left for work together, and the hammerer said, "Remember the condition, master. Let me forge what I want." "Okay, forge," said the blacksmith, "there is plenty of iron." "Only don't you look," warned the hammerer. He entered the smithy, which stood on a river bank, fired up the forge, and waited. The ancient old man who had spent the night passed by. He was walking and groaning; he was swaying and could scarcely stand on his legs from old age, at any moment he might be stretched out on the ground. The hammerer shouted to him, "Hey, Grandfather! Come on in to see me!" "It's hard, dear one, I can't drag myself up the hill," answered the old man. "Just come here, and I'll help you: I'll make you younger." The old man came up to the doors and asked, "How can you make me younger?" "I'll reforge you." "What are you saying!" "Lie down. You'll see." "Ah! Either way I'm going to die," said the old man, "I'll lie down and give it a try."
	

	

	


	
  	
  	

	

	
  	But the blacksmith was curious: he leaned over and looked through a chink. And this is what he saw: the hammerer took the old man, placed him in the forge, heaped in coal, and so puffed up the bellows that sparks rose up in a column. He brought the old man to a great heat, threw him on the anvil, struck and struck him with the hammer, and turned him in different directions. Then he submerged him in a tub of water. The water sizzled; the steam rose up in a column. The hammerer threw the old man against the earth, and the old man became young as never before: a lad of about twenty, light-brown curls entwined his head in ringlets, his full cheeks burned with color, and his gait was that of a
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  	young person. He shook himself off, had a good look at himself, as if to say, ''Just look at me!" He took up his knapsack, thanked the master, and set out on his way.
	

	

	


	
  	
  	

	

	
  	The old blacksmith rushed headlong for home as if he had gone out of his mind and shouted to his mother, an old lady, "Ah! Mother! Let me reforge you; you'll be young! " "What are you saying!" his mother said to him, "Has God taken away your reason? Whoever heard of forging old people?'' "Ah! Don't talk me out of it. Ijust learned how to do this from the hammerer,'' shouted the blacksmith. He grabbed the old woman, and she resisted. He dragged her to the smithy, bound her, threw her into the forge, well, and puffed up the bellows. The old woman howled at the top of her voice, and he had truly taken leave of his senses: he just kept on puffing. And the hammerer and the wanderer who had been made young ran about the village and shouted, "Come to the smithy, all Christian people, see how the blacksmith has burned up his mother." People ran up, burst into the smithy, and they saw the blacksmith mindlessly burning his mother, and the old lady was already dead. They placed him in irons and took him to town. They missed the hammerer: neither he nor the wanderer was anywhere to be found. They had vanished. 
15
	

	

	


	
  	
  	

	

	
  	Tikhvin District, Novgorod Province
	

	

	


	
  	
  	

	

	
  	30. The Devil's Cows
	

	

	


	
  	
  	

	

	
  	Near Megra there is a smallish round lake, and in the middle is an island. In the summer four cows come out of the water onto this island. Peasants have made attempts to get possession of them, but they no sooner want to approach them than a whistle is heard, and the cows throw themselves into the water.
	

	

	


	
  	
  	

	

	
  	Once a certain peasant was walking by the lake; he got tired, lay down on the grass, and fell asleep. He woke up and saw that four large brown cows were grazing on the grass. The peasant crossed himself and started walking toward them. And now the lake became turbulent, although there was no wind. A whistle was heard, and the cows threw themselves into the water. But the peasant nonetheless managed to grab two cows, and he drove them home. These cows lived for a long time with the peasant. (Their offspring supposedly live in Megra to this day.) Each of the two cows gave the peasant two pails of milk per day, and the peasant got rich.
	

	

	


	
  	
  	

	

	
  	Then the peasant took it into his head to butcher these cows, and
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  	when he butchered them, someone stole the meat and hides. The peasant brought court action, accusing several thievish peasants in the village of the robbery. But once in the autumn someone knocked at the peasant's place. The peasant went outside his gate and saw a little man wearing a straw hat and a shortish vest of an old-fashioned cut. This, it turned out, was the devil. He said that the peasant was bringing a suit against his neighbors on account of the cows' hides in vain: it was he, the devil, who had taken the hides. The peasant made peace with his neighbors and dropped the suit. 
16
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  	31. A She-Devil (A True Story)
	

	

	


	
  	
  	

	

	
  	A peasant had a camp built in a deserted place. Some people set out and stayed in it. And a she-devil got into the habit of coming to their place for dinner after they had gone to bed. They saw that things were not as they should be. They left someone to keep the hearth fired up from morning to night. The peasants arrived for dinner, turned the slab from the fire, swept the coals out, and placed it back in its old place. They lay down to rest, but they didn't sleep and awaited their guest. After some time the she-devil came along to the camp with loose hair, naked, and carrying a baby, and she sat down on this stone. She burned her whole ass and beat it from the camp. And she started howling, ''Oh! Oh! Oh! Oh! Oh! Oh!" In the forest they asked her, "Who did this to you? Who did it?" And she answered, ''I burned myself." And in this way they kept the she-devil from coming to the camp. 17
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  	32.
	

	

	


	
  	
  	

	

	
  	In the hill of a certain village buried treasure was discovered. All the peasants in the commune gathered to take it. They came up to the place where the treasure was, and as soon as anyone approached the entrance of the treasure, he was thrown back by an unseen force. At the entrance sat a man, and he held an unsheathed sword in his hands. He had a black body, a shaggy head, and horns, and didn't say a word to anyone, and didn't even pay any attention to the gathering. Then a certain daring fellow from the crowd wanted to pass through the entrance to the treasure forcefully. He dashed out, but right there he was struck by the sword of the guardian devil with words spoken to the entire commune:
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  	''The buried treasure does not belong to you, and you have no business coming here." Since then the people haven't gone after the buried treasure. They say that this treasure had been cursed for five hundred years and some drunk got it. 
18
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  	33. The Fern's Flower
	

	

	


	
  	
  	

	

	
  	On the eve of Ivan Kupalo's Day a fern blooms in the forest. All buried treasures are revealed to the person who finds this flower and plucks it. But it's not easy to find the fern's flower, and it's even more difficult to gain possession of it since the unclean force guards it jealously.
	

	

	


	
  	
  	

	

	
  	One time a peasant set out [for the forest] to look for horses on the eve of Ivan Kupalo. There he wandered about until dark, didn't find the horses, and turned to go back. He had just come out of the forest into a ravine, when he heard someone behind him driving a troika. "Get out of the way," they shouted from the troika. The peasant turned off the road and removed his cap, thinking that gentlemen were driving. The troika came up even with him. "Take your shoes [lapti] off, otherwise you'll be in trouble!" they shouted from the troika. The peasant removed his shoes. He lookedand the troika with the rider had disappeared, as if they had fallen through the earth. At this point the peasant guessed that most likely while walking about the forest the fern had accidently gotten caught in his shoe, and the flower had been torn off and fallen into his shoe. And the riders were none other than unclean spirits themselves. When the peasant took off his shoe, the flower fell out, and the unclean spirits grabbed it. 19
	

	

	













 

  	
  	
  	
  



	




	Page 169

	
  	
  	

	

	
  	The Domovoi and Other Domestic Spirits
	

	

	


	
  	
  	

	

	
  	34.
	

	

	


	
  	
  	

	

	
  	This happened in the old house. I chanced to go out into the passageway, when suddenly I saw a figure lying on the crossbeam. It resembled a person, was black as coal, and was long, about twenty feet, almost the whole length of the crossbeam. As soon as it caught sight of me, it hid I don't know where. 
1
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  	My very own father told me the following shortly before his death: ''I don't believe in devils and all sorts of demonic creatures and I don't stand in fear of them. However, my dear son, I shall soon die. Last night just after I lay down but before I fell asleep, someone came up to me. I heard his steps clearly, and suddenly 'he' placed his cold hand to my lips, and I also clearly felt the touch of the hand of the unknown person who had come in." Indeed, somewhat later my father died from a blow. 2
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  	A certain woman chanced to go out of the house into the passageway at night. The night was bright, the moon was shining, and it was as light
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  	as day outside. The woman went out onto the porch and, forgetting that she did not have her head covered, she stood and admired the starry sky. Suddenly she recollected herself and quickly headed back to the passageway, but there the domovoi was waiting for her. He seized her by the braid and pulled her up to the attic. She managed to utter, ''And God has risen," and the domovoi hid in the attic. If she hadn't said these words, something bad would have happened to her. 
3
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  	On Christmas Eve after a dinner at which a fair amount of drinking had been going on, a certain household dispersed for bed without clearing anything from the table. About midnight a noise resounded in the room, singing was heard, then whistling, the sound of furniture falling, the cracking of dishes breaking. The whole family woke up, but didn't even dare to budge from fear. They saw that the domovoi was sitting on the table breaking spoons and smashing plates, and on the floor were scattered overturned chairs and broken bottles and goblets. Finally the master of the house, having made the sign of the cross, rose, got holy water, and sprinkled the table with it. The domovoi disappeared. 4
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  	From olden times the household of a certain merchant observed the ancestral custom of placing a pot of kasha [porridge] in the attic for the domovoi each Saturday night. This kasha was always cooked without salt. Once, on leaving the house, the merchant instructed his cook to prepare unsalted kasha on Saturday and place it in the attic in the evening. Whether the cook was dissatisfied with her master or whether she forgot, in any case she salted the kasha for the domovoi . On returning from his journey, the master didn't even manage to enter the passageway when from the attic a pot of kasha came flying at his head. 5
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  	In a certain village in Iziumsk District there lived a peasant family that dealt in fish. In this family the domovoi always choked the mistress
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  	prior to any sort of misfortune. Once in the morning as the mistress was returning from market, she entered the passageway and there saw a totally ragged, frightful old man with a long gray beard climbing down from the attic. Not giving her time to recover from her astonishment, the old man grabbed the mistress, knocked her off her feet, climbed on top of her, and began to choke her. At this time her daughter was in the kitchen cooking dinner. She had seen her mother coming from market, but thought she had gone directly into the living quarters and didn't pay any attention to the noise in the passageway. When her mother, struggling with the domovoi, knocked her foot against the door, the daughter ran into the passageway and in horror saw that the frightful old man was lying on her mother. At the daughter's appearance, he, in a flash, whisked behind a tub of water standing on a bench. And when the daughter lifted her mother up and led her into the room, he jumped on the ladder standing near the trapdoor to the cellar and hid in the attic. 
6
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  	An old woman and an old man moved into a new house. Night came: the old people lay down to sleep, put out the lamp, and were lying and discussing the fact that the domovoi inevitably appears on the first night in a new house. Which one of them would he choke? The old woman said, ''May he keep away from me. Let him choke you! I'm afraid." But she hadn't managed to finish these words when she felt a cat on her chest. The old woman grabbed this cat in terror and hurled it on the floor. They lit the lamp in the room, and nothing was there. They decided that this had been the domovoi and that like a cat he was covered with thick, soft fur. Then the old people calmed down and were even a little glad about the appearance of the domovoi since [its soft touch] foretold a happy life. 7
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  	A certain peasant's house burned and while building a new house he lived at his neighbor's. Every evening the domovoi came to him in the likeness of a black calf: "It would happen that evening would set in and the calf would come to my neighbor's house where I was living," he related. "And the neighbor's dogs would just bark and bark at it. It would come up to my neighbor's yard, stand for a while, and proceed
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  	through the garden and hemp fields to my ash heap and there would disappear. Then, after I finished building, I didn't invite him into the house, and the entire autumn he walked around the yard as a goat. When at last I said to him, 'Come and live with us, master,' then after that there was no more goat. That means that he, which is to say 'our master,' had come into our homestead.'' 
8
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  	While transferring his belongings from an old house to a new one, a certain peasant also invited the domovoi to come live with him. His wife, who had left the old dwelling for the new one somewhat earlier with the coals [from the old fire], likewise invited the domovoi . In this way two domovye started to live with them. The husband and wife had no peace from them. As soon as night came, there arose arguing and scuffling between the domovye so that there was moaning everywhere. So the wife asked her husband, "You no doubt invited the master to come with you when, in fact, I also invited the master with the coals. Now we have two of them. We must get rid of yours. " At night, as soon as they started to fight, the woman went out into the passageway with a broom; and while banging the broom against the wall, she shouted: "Let ours beat the intruder!" The woman's domovoi chased out the domovoi that her husband had invited. There was quiet in the house. When the woman went to the attic to have a look at what had been going on there, she saw that the ashes and leaves that were on the ceiling above the place where she slept were all swept away. Somewhat later the husband saw his own expelled domovoi in the forest in the form of a cat that walked around the peasant making a loud noise. 9
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  	They say that on the farmstead of Sen 'kuvka near the town of Kupiansk there lived a certain young, healthy, hard-working peasant in an old house built way back in his great-grandfather's time. And he was well-off and lived in complete satisfaction except that the house was too crowded and seemed to be growing into the ground. So he bought some land and built a spacious new house on it and began to live in it, having dismantled the old one for firewood. But, when moving into the new place, he didn't invite the domovoi . With the move to the new home-
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  	stead, the livestock began to get sick, farm management fell apart, and the master himself began to ail. And the longer he was there, the worse it got.
	

	

	


	
  	
  	

	

	
  	About three years passed and the master was continually ailing and the farming didn't amount to anything, but in the old ash pile (the heap of trash where the old stove had been) there was a whining at night: ''They abandoned the old one, left him all alone. They wanted to live all by themselves, to drink the bitter cup." And after the peasant had heard this lamentation, yearning came upon him and he took to thinking differently. He turned for advice to people who know about these matters, and they advised him to take bread and salt and go at night to the old ash heap and beg his old domovoi to come and live with him in the new house. The peasant followed the advice given him and after a little time he himself started to recover and the farming was set in good order. 
10
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  	A certain peasant's horses were not doing well: they were off-feed and skinny, at night they tossed and turned, and by morning they were all wet. Evidently the master of horses didn't like them. No matter what the peasant did, nothing helped. Then the magic healer Akulina advised him to toss the icon that normally hangs in a peasant's yard into the river. The peasant obeyed Akulina, took the icon from the wall, and threw it into the river downstream. From that time his horses began to improve and his affairs started going smooth as butter. The peasant is alive to this day: he told me that if the domovoi doesn't take a liking to the livestock, he torments it, beats it, rides it, and doesn't let it eat its feed. 11 
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  	There was once a peasant-speculator. At first his affairs were going well: no matter what horse he bought, he always sold it at a profit and in this way even had money to spare. In the town where he went to speculate, many of the speculators didn't like him and even envied him. One such speculator saw to it that his affairs completely took a turn for the worse. Even though he bought the very best horse either for his own use or for sale, nothing came of it. After a week it got so thin that it
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  	passed for a nag on its last legs. Our peasant grieved that his affairs had gone sour, and he didn't know why this had happened.
	

	

	


	
  	
  	

	

	
  	Once he set out on his horses for town. He stopped to spend the night at an inn. He unhitched the horses, gave them feed, and, since it was springtime, he himself lay down in the cart. During the night someone suddenly began to fling logs and sticks at his cart. The peasant took fright and didn't know what to do. He lay there and didn't dare to glance out. A friend, also sleeping in the cart next to him, said to him, ''Take the shaft and give it to him in the mug." The peasant did this, but the other person still didn't stop throwing sticks. In the morning the peasant got up, looked at the horses, and saw that all their feed had been scraped away to the last bit, and sticks and horse manure had been put in its place. He realized that this was an unclean business. From the town he set off for home, and all the way a reddish dog ran after him and, on reaching his house, disappeared.
	

	

	


	
  	
  	

	

	
  	At home the peasant related this incident to his wife, and his wife told him that the problem was that an alien domovoi had been set on them. It was he who was spoiling the horses. It was necessary to find a person with special knowledge of these matters in order to expel it. Soon they found a knowledgeable person. For five eggs a gypsy woman expelled the alien domovoi and told them where it came from.
	

	

	


	
  	
  	

	

	
  	The gypsy woman took water and uttered an incantation over it. She looked into the water and asked, "Where are you from?" "I've been sent from the nearby mill," the domovoi answered. She went up to the threshold and said, "Get out! Don't let your smell linger here!" Then she gave the peasant a little bag of grass and ordered him to burn it under the feed bin. The peasant immediately set out to burn the grass. Suddenly in the yard there arose a din, shouting. The mistress looked in the yard and saw that a white domovoi was beating a red one and was chasing him out of the yard. The white one was their own, and the red one had been set on them. With this the matter ended. Soon the peasant set his affairs in order. 
12
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  	Once some boys were bathing near a mill. When they were already beginning to get dressed, someone surged up from under the water and shouted, "Tell them at home that Kuz 'ka has died," and he dove back down. The boys came home and repeated these words to their father inside the house. Then, suddenly, someone made a loud noise and
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  	cried, ''Ah! Ah! Ah!" He jumped off the stove, and ran out. This was the domovoi and news about someone had come to him from the vodianoi .
13
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  	Among us there lived an old maid, unmarried: her name was Ol'ga. Well, and at night the dvorovushko [diminutive of dvorovoi] always went to her to sleep, and each time he braided her hair and threatened, "If you unbraid it and comb it, I'll smother you." So she lived uncombed until age thirty-five; she didn't wash her hair and she didn't have a comb. Only she took it into her head to get married. And it was time for the bride's party: the girls set out for the bathhouse and along with them they led this unmarried woman, this old maid, this bride. They began to wash her in the bathhouse. They started to unbraid her hair, and for a long time they couldn't comb it out: the dvorovushko had secured it so tightly. The next morning she was supposed to get married. They arrived at the bride's and she was lying in bed dead, all black. The dvorovushko had smothered her. 14
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  	A great sinner died. He was buried. Sometime later the domovoi* of the house where the dead man had lived took some "domovoi drink" with him and set out for the cemetery. There he sought out the grave of the dead master, dug a hole in it, and poured into it the drink he had brought. As soon as the "domovoi drink" had soaked the corpse, the dead man immediately came back to life and became a domovoi . Some time later the brother of the sinner who had become a domovoi died, and he was also a great sinner. And now his brother, the domovoi, having waited until the body of the deceased had been covered with earth but not until the relatives had placed a cross on it, took some "domovoi drink" and set out for his brother's grave. When the "domovoi drink" had been poured on the deceased, he came out of the grave as a domovoi . And now these brothers live as domovye . That means that domovye come from sinners. 15
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  	*The depiction of the domovoi in this narrative is somewhat untypical. Nonetheless, it illustrates the tendency of the Russian peasant to add features more peculiar to the devil and other evil spirits to its depiction.L.J.I.
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  	The peasant Semën bought a fine bay mare. He pampered her, fed her oats to her heart's content and hay, seeing as a lot of the latter was harvested that year, and the mare began to thrive. But, suddenly, she started getting thin. Her formerly cheerful eyes became dim. ''The domovoi doesn't like her,'' decided the peasant. His neighbors also came to this conclusion, and his neighbor Egor especially insisted on this and heaped blame on the domovoi . "Truly, it's amazing," said Semën, "no matter how much feed I put out, he eats it all, and she's become nothing but skin and bones." "Well, what of it," Egor replied to this, "you put out her feed and the neighboring domovye pilfer it, while your own is obviously a slobbering sleepyhead, just keeps right on sleeping."
	

	

	


	
  	
  	

	

	
  	Semën had just about decided to sell his horse and buy another of a different color. But Epiphany was upon him, and it was Semën's patron saint's day. Along came friends from neighboring villages to visit him; along came godfathers and godmothers, matchmakers and their wives, and other relations. The harvest was bountiful that year. There was everything to one's heart's contentpirogi [little pastries stuffed with vegetables, meat, etc.], meat dishes, not to even mention the wineso our Semën was able to receive his guests and relatives royally. In the evening, Semën's guests were sitting and drinking, eating and chatting, when, suddenly, they heard something rustling in the yard; and then a very distinct "Ah!" was heard. Our Semën made the sign of the cross and thought, "Evidently the domovoi again. He's finishing off my little horse. As soon as the holiday's over, I'll get rid of her without fail." But one of the guests went out to the yard to find out the reason for the noise. And what do you think? Right near the trough where the horses' feed was, a peasant was dragging himself along and moaning. The guest ran back into the house, related what he had seen and heard in the yard, and now everybody poured out of the house into the yard, went up to the trough, and here Semën saw his neighbor Egor. In answer to the question of how he had gotten there and how he had smashed his face, he candidly told that he, not the domovoi, had been stealing the mare's feed, and that now God had punished him. "I was climbing across the roof," said Egor, "and accidentally slipped and landed under the mare's legs. And she let me have it with her hooves so soundly that I couldn't get up."
	

	

	


	
  	
  	

	

	
  	At first Semën was about to get angry, and he wanted to send for the
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  	village elder and the constable. But his guests and relatives persuaded him not to do this for the sake of the holiday, but to forgive Egor, who, for his part, swore in peasant fashion by his father, mother, wife, and children, that he wouldn't do this in the future. Then Semën up and forgave Egor. From that time Semën's horse began to get better and better and became even prettier than before.
	

	

	


	
  	
  	

	

	
  	However, afterwards the entire village learned of Egor's escapade and dubbed him ''domovoi .'' Everyone jokingly wondered how it happened that this "slobbering sleepyhead" greased him, Egor, in the mug, and whether he might have awakened it, the sleepyhead, when he crashed from the roof to the trough. 
16
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  	Nature Spirits:

Leshii, Vodianoi, Polevoi, and Rusalka
	

	

	


	
  	
  	

	

	
  	The Leshii
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  	We were gathering berries on Ian'ostrov. The girls had moved away from me. Suddenly there was a noise in the swamp: it was as if Mother Malan'ia was crying, ''Get up and let's go." I was startled, but there was no one there; and I didn't dare to cry out. So again I set about gathering berries. Suddenly, again, "Let's go!" I saw that he was like a woman with a birchbark basket in his hand. Oh! Shishko [the leshii] frightened me so much that even my heart was trembling and the blood rushed to my face. 
1
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  	We were walking in the forest. The weather was very bad. We shot a deer and I went up to it. I saw my father was standing, leaning on his rifle. I went up, had a look: neither my father nor the deer was there. Evidently I had been seeing things. It became dark, and I could barely figure out which way to go. I walked and cried out, "Father, Father." And terribly bad weather set in. I seemed to see my father walking with a dog, and I cried out thinking it was my father. Then I saw my father come up from a dry spot, and I cried out. It was just as if the other one melted away, disappeared. 2
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  	In Nenoksy Petr Kokovin was walking along Solon Creek looking for his horse. Pavel Vasil'evich Nepytaev met him with a bridle that glistened in the sun. And Pavel said to Petr, ''Where are you going?" "To seek my horse; I can't find him. " And Pavel started laughing, ''Ha, ha! He can't find his horse!'' And in truth Pavel Vasil'evich hadn't gone anywhere. 
3
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  	53 . Working as Nanny for the Leshii
	

	

	


	
  	
  	

	

	
  	In Nenoksy there lived the ancient old woman Savikha. She set out for berries and lost her way. A man came along, "Woman, why are you crying?" "I've lost my way, my child. I don't know which side my home is on." "Come along. I'll lead you out onto the road." And so the old woman set out. She walked and walked. "Why is it that the forest's become greater? Have you led me further astray?" He led her out to a clearing; a large house stood there. The old lady said, "Grandfather, where have you led me away to? This is an unfamiliar house." "Let's go, woman, we'll have a rest, and then I'll lead you home." He led her into the house; a cradle was swaying there. "Well, wife, I brought a nanny for you." The leshii's wife was Russian, also led astray, stolen.
	

	

	


	
  	
  	

	

	
  	And so the old lady began to live [with them] and set down roots; for three years she lived there, and she got homesick. The wife was sorry for her. "This way you'll not get away from us. But don't eat our bread. Say that you can't eat." And the old woman began not to: for one day, and another, and a third she didn't eat. And the wife complained to her husband, "What sort of a nanny did you bring? She doesn't eat anything and she doesn't know how to be a good nanny. Take her home." The leshii took the old lady on his shoulders, sat her down, and dragged her off. He dragged her, threw her down near her yard; her sarafan was all in shreds and the old man barely recognized the old lady. And so she told about how life with the leshii was fine, there was enough of everything, only it was boring. It's not much fun when there's only one household. 4
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  	A certain peasant happened to drive in the forest late at night. Suddenly he saw a light. He drove nearer, and he saw an entire pack of wolves
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  	around a fire, and in command was the forest master. ''Stay, peasant, and spend the night with us," said the leshii, "everything will be safe and sound." The peasant thanked him for his kind invitation. He knew that it would be bad to argue with him.
	

	

	


	
  	
  	

	

	
  	The peasant was given a place by the fire, and his horses were given hay and straw. In the morning the peasant started to offer to pay for his lodging. "I don't need anything," objected the leshii, "but you can give my wolves what you have at home and are willing to part with." The peasant thought, "My village is far away. Moreover, how can wolves drag a cow from the cattle shed? After all, it's not summer now; the cows aren't in the field.'' Several days later the peasant arrived home. "Well, is everything fine with you?'' he asked his household. "Fine, indeed! Just the day after you left, we drove the cows out to drink, and wolves tore our best cow to pieces. There was no way we could beat them off." 
5
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  	In the forest far from any dwelling a certain peasant had some land, and on it a farmstead was placed and he lived there completely alone. Once a passerby came to him and asked to spend the night. The peasant let him in, fed him, and made a bed for him. In the morning this person was about to give him money for the lodging, but he didn't take it, he refused it. And so the passerby said to him, "You were complaining of having a hard time with your cattle, that the forest is all around, the cattle sometimes stray, sometimes a beast harms them. In exchange for your hospitality I'll give you a herdsman. In the morning drive them out the gate; toward evening they will come back to the gate by themselves. You'll just have to drive them into the yard. But don't you go and look at the herd after it's been driven out."
	

	

	


	
  	
  	

	

	
  	And it really happened that way. The cattle went out for the whole day, and toward evening they returned home well fed and full of milk. The cattle roamed this way for three years, when it occurred to the peasant, "Just what sort of master am I if I don't know who is herding cattle for me?" He said this and he set out for the forest to seek his cattle.
	

	

	


	
  	
  	

	

	
  	He soon found them: he saw them grazing and in the corner of the clearing stood an old woman, tall as tall could be, leaning downward on a sticksuch a decrepit old lady, constantly rocking as if she were dozing. The peasant walked up to her, took her by the hand, and said,
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  	''Grandmother, lie down, take a rest." And she answered, "Thank you, Benefactor, thank you, thank you . . ." She started to rock, became smaller and smaller, and completely disappeared. The peasant was amazed: he went home, and from that time the cattle have ceased roaming in the forest alone, and the peasant had to hire a herdsman. 
6
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  	My aunt had a daughter-in-law, the wife of her elder son, a young and, by all appearances, healthy woman who already in the second year of her marriage began to lose weight and be sickly. It wasn't exactly that she'd get illshe didn't complain of sicknessbut she constantly complained of a lack of strength. At first no one was able to figure out the reason for her weakness, but later it became clear that at night the leshii flew from the forest to visit her. When the daughter-in-law's husband was not home, then on that night the serpent flew to see her. He would fly in, turn into a man, and make love to her for the entire night until the rooster's third crow.
	

	

	


	
  	
  	

	

	
  	The mother-in-law often noticed that her daughter-in-law would converse with someone at night when her husband was absent, and she started to position her daughter-in-law at her head crosswise in the sleeping place. And it happened that once my aunt woke up at midnight and heard her daughter-in-law talking with someone. And my aunt thought, "With whom is Katerina talking, and why don't I just feel around to see if someone is lying near her?" She didn't even manage to extend her hand, but only thought of doing this, when she felt such a powerful blow on her cheek that she could have fainted from pain and fright. She was unable to move or cry out. In the morning her entire cheek was crimson and finger marks were evident on it.
	

	

	


	
  	
  	

	

	
  	Three years passed. Katerina wasted away. She found it hard even to walk and was constantly grabbing at her chest. One time in autumn she set out with her own aunt for the forest to gather dry wood. They each gathered a bundle, came out of the forest, and Katerina sat down and said, "Let's sit down, Auntie. Otherwise, I won't have the strength to go on." And here her aunt beseeched her, "Why don't you tell why you're wasting away?" For a long time Katerina refused, but in the end she told everything. Here is what she recounted to her aunt:
	

	

	


	
  	
  	

	

	
  	"Three years ago I went into the forest to gather dry wood and was carrying it home. I was walking along the road when suddenly I saw
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  	a necklace lying there-such a beautiful and good one! I was so happy with my find that I grabbed it and quickly hid it in my bosom, and I didn't bother to make the sign of the cross over it. I came home and hid the necklace in the chest and didn't say a word to anyone. In the evening I was walking in the yard and I heard someone whispering behind me, 'Give back what's mine! Give back what's mine!' I looked all around: no one was there. I went into the house, and again there was the whispering: 'Give back what's mine!' We had supper, lay down to sleepmy husband wasn't home. And so I woke up around midnight. It was as if someone was shoving me. I looked and saw a man near me, and he said, 'Hello. Since you didn't return what you found to me, now take me too!' In the morning I ran to the trunk, unlocked it, turned everything over in it: the necklace wasn't there. And from that night he began to visit me every night when my husband wasn't home. He comes flying from the forest in the likeness of a fiery serpent, turns into a man in the house and sleeps with me. And when he leaves, he always repeats, 'Don't tell anyone that I fly to you. If you tell, you'll die!' I've told you everything, Aunt. It's hard for me to live and I don't much want to die, but now I've not long to live. He'll kill me.''
	

	

	


	
  	
  	

	

	
  	And so it happened. On the next day after admitting this, Katerina went to the river to do the wash. She finished the wash and, having returned home, she began hanging out the wet linen, when she cried out, "It burns! It burns!" And she fell to the ground and expired right there. And who burned her? 
7
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  	On a dark autumn night I fell into the river near the dam, and by some sort of miracle I later climbed out onto the bank. I fell, and I wanted to jump out; but it was as if someone was pulling me. I looked and saw that he was all shaggy; his head was like a broom. He held me with his claws and didn't let me go. It was just as if both my hands and legs had been forged. I could hear cold water flowing from his sheepskin coat, and he lookedhow the eyes of the water devil glow! I made the sign of the cross, and did I ever grab him! I don't remember how I crawled out onto the bank; when people lifted me up I was just like a dead man. 8
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  	A certain fisherman told me the following story about the vodianoi :
	

	

	


	
  	
  	

	

	
  	''My friend and I," he said, "set out to drag for fish. The night was quiet, the moon bright, and we thought we'd catch quite a few. We fished for an hour or so and caught just a trifle and wanted to go home when suddenly not far from us a large fish splashed and threw itself out of the water. We quickly grabbed the net and set out for that place. We went after it, dragged the net, and there was nothing. My friend said, 'To heck with it. Let's go home.' We were about to gather the net when once more in the same place a fish threw itself out. We again grabbed the net and set out in pursuit. We dragged the net. Again there was nothing. Then I said, 'Well, let it go to the devil!' No sooner had I said this when suddenly there was laughter, 'Ha! Ha! Ha! So what did you catch?' Then we quickly grabbed the net and beat it out of there." 
9
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  	Two friends set out to drag for fish. This happened Saturday evening. They fished and fished; it was a bad catch. They caught a few perch and a couple dozen crabs. It had already become dark. They noticed that in the water in front of them something dark was moving and frightening away the fish. The fishermen thought that it was most likely a large pike, that it would be a good thing to catch it. They went into the reeds, dragged, and felt something heavy in the net. They quickly got it to the bank and happily set upon the net in order to pull out the pike they thought they had caught. Suddenly there jumped out of the net a person in the uniform of a guardsman; he stood before the fishermen, and did he laugh! "Ha! Ha! Ha! You've caught a clever guardsman! Ha! Ha! Ha!" Our fishermen threw down the net and the fish they had caught earlier and set off at a run onto the hill toward the farmstead. They swore that he was just like a guardsman: a guardsman's jacket belted at the waist and on his head a gray uniform cap. But he wore no cross. 10
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  	It happened that while hauling grain from his fields a certain peasant drove across a bridge over the River Oskol with his sheaves. At the
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  	time he was driving there, there was a powerful thunderstorm. As soon as the peasant had driven onto the bridge, there burst forth such a terrifying clap of thunder that the peasant lost consciousness. And when he came to his senses, he heard the cry of a child. Without giving it much thought, the peasant got out of the cart on the bridge, and he saw that an infant was lying there and wailing hysterically at the top of its voice. The peasant bent down, picked the child up from its place, and put it next to him on the cart. Suddenly this child said in the voice of a grown person, ''Hide me in your mouth. Quickly! Hide me in your mouth." The peasant froze from amazement and fright, but suddenly a powerful thunderclap resounded and with a loud laugh the infant slipped from the cart directly into the water. The peasant was certain that this was the vodianoi in the form of an infant who feared the thunderstorm and therefore had asked to be hidden in his mouth. 
11
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  	Long, long ago in the pool by the mill there was a devil who fed on fish and especially liked to eat carp, of which there were heaps and heaps in the pool. These carp (tench?) lived in deep holes on the bottom where they rooted about just like pigs. Everyone feared this devil, and in the late hours no one walked by the pool. Even the village priest feared him, and every year as a gift to the devil he dumped about two cartloads of bread, which of course was spoiled and the pigs would no longer eat. But the devil wasn't squeamish about rotten, moldy bread, and even without it he would have been happy and content: after all the Father himself was showing his respect, and no matter what the gift, he was still sending it.
	

	

	


	
  	
  	

	

	
  	It happened once in the summer that the peasant Pakhom, an experienced diver and hunter for carp, came to the pool, undressed, and began to dive and get a tremendous number of carp. We should mention in passing that this fish is very quiet in its holes and isn't afraid of man, and therefore Pakhom, having a particular knack for this sort of fishing, was very successful in pulling out carp, so that peasants standing on the bank were amazed at his luck. Pakhom himself finally said, "Now I'll dive and snatch the cap from the devil himself and I'll also clobber him in the mug with my fist." Pakhom dove and he stayed in the pool. With difficulty they searched for him and pulled him out with a hook; but he was already dead. "If Pakhom hadn't boasted that he'd
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  	pull the hat off the devil, perhaps he would still be alive,'' said some. But others objected, saying that the devil was annoyed that Pakhom had pulled out so many of his favorite carp, and for this reason caught and smothered him. But no matter what the case, all the same even to this day peasants do not dive into the pool for carp in spite of the fact that there are a great number of them there. 
12
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  	A certain boy almost drowned, but his parents pulled him out of the water in time and got him breathing again. He was asked how it happened that he fell into the water and drowned. He told how he came to the pond to bathe with the other boys. The place was deep and, not knowing how to swim, he went to the bottom. There a gray old man with horns met him and told him to sit there while he ran to his hut. The boy remained sitting and all around him there arose shouting, noise, din, and music was playing. Little demons were shouting that the boy now belonged to them, but the old man came out and said that the boy didn't belong to them since it wasn't his lot to die by drowning. 13
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  	I was living with Alena on the Heights. The cows disappeared, and I went to look for them. Suddenly the field was seized with such a wind thatmy Lord God!I glanced and saw someone standing in white. And he was blowing and he was blowing and also making a whistle. I forgot all about the cows and beat it home quickly, and Alena explained to me, "If you saw him in white, it means it was the polevoi."14
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  	The Rusalka
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  	In the village of Dolgo on Rusal 'naia Day a peasant set out with his laborer for the forest to cut firewood. The peasant went about the forest, cut branches, and the hired man scooped what had been cut into
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  	one place. Suddenly a whole flock of rusalki in the form of birds attacked the peasant. They flew on him and pecked at him; and they would have pecked him to death, but the hired man ran up to his master at his cry. He rescued the peasant, hoisted him onto the cart, and drove him home. But all the same the peasant didn't get off free from his encounter with the rusalki . He began to get ill and soon died. They say that on this day one shouldn't work so as not to anger the rusalki.
15
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  	On Thursday of Trinity Week seven girls set out for the forest for flowers and, having gone a considerable distance from the village, they encountered several rusalki who had the appearance of ordinary women. On coming up next to the girls, the rusalki asked them, ''What do you have, wormwood or parsley?" The girls up front who were experienced and familiar with these matters answered, "Wormwood." But the young girl who was walking behind all the others was inexperienced and, what's more, a madcap, and she said, laughing, "Parsley." ''Your soul to me!'' shouted the rusalki, and they threw themselves on her and tore her to shreds. 16
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  	A certain person set out on Thursday of Trinity Week to place trenches around the hemp, and he took his little son with him. The father dug and the son sat near the trench and played. Suddenly the little boy began to laugh, and the longer he laughed the louder it became. He laughed and laughed until the father heard him. The father ran up to his son; but he was already lying there dead, and the hemp started fluttering as if there were someone running in it. And then the peasant heard a voice from there: "That's for you so that you won't work on the rusalka's day. For I am a rusalka, and my mother gave birth to me and didn't baptize me." Then the peasant recalled that his wife had given birth to a stillborn child and they had buried it under the threshold. 17
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  	A certain woman gave birth to stillborn twins: she buried them under the threshold of the house. After some time, perhaps a year or more,
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  	during Trinity Week, she set off for the field to have a look at the grain. She walked about, got tired, sat down on the earth near the grainfield to rest. Suddenly two little babies jumped out from the rye, threw themselves at her, and shouted, ''My mother gave birth to me, gave me birth, but didn't baptize me!" The woman became frightened, jumped up, and took off at a run, and they went behind her shouting, "Why did you give birth to us and not baptize us?" The woman began to make the sign of the cross and utter prayers as she was running, and then they fell behind and disappeared. 
18
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  	A certain woman did the laundry on the Monday following Green Week [Trinity Week], and the rusalki almost smothered her for this. She was sleeping in the passageway near the window and the rusalki dragged her screaming into this window and pinched her. But suddenly a trumpet resounded and the rusalki said, "You can thank your God that our elder has sounded the trumpet! Otherwise, you'd no longer be among the living. You should know what it means to wring out clothing on this Monday !" 19
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  	On St. John's Eve the lads led the horses to their evening pasture, built a fire, and began to warm themselves. They remembered that on this evening the rusalki walk about, and each one cut himself a good club. No sooner had they taken seats around the fire when not far from them they caught sight of a naked woman drawing near. This was a rusalka . Going up to the fire she stopped, looked at the lads, and went away to the river. She plunged into the river, came again to the lads, stood on the campfire, put out the flames, and left. The lads again lit the fire. Again the rusalka plunged into the river, came once again, and put out the fire. When she appeared for a third time as well, the lads met her with clubs, and the rusalka left. 20
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  	About eighty years ago a certain peasant was bewitched by the charms of a rusalka . His passion continued for more than ten years. Not one magic healer was able to cure him. Once, when the stove was burning,
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  	the lad caught sight of the object of his love in the fire. Assuming that his beloved was burning and wanting to save her, he threw himself into the raging stove and perished. 
21 
	

	

	


	
  	
  	

	

	
  	71 .
	

	

	


	
  	
  	

	

	
  	A certain peasant related the following:
	

	

	


	
  	
  	

	

	
  	''My great-grandfather went into the forest once during Rusal'naia Week to strip bark from lime trees. There rusalki fell upon him, and he quickly marked out a cross and stood on the cross. After this, all the rusalki stepped away from him; only one still stood nearby. My greatgrandfather grabbed this rusalka by the hand and pulled her into the circle, quickly throwing the cross he wore around his neck over her head. Then the rusalka submitted to him. After this he brought her home.
	

	

	


	
  	
  	

	

	
  	"The rusalka lived with my great-grandfather a whole year; she willingly carried out all women's tasks. But when the next Rusal'naia Week came, then she again ran off into the forest." 22
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  	They tell that formerly the pond in the hollow was not large, but mighty deep. Well, and a certain woman drowned in it. Even now she walks about the hollow crying in a thin voice, clad in a white shift with her tresses hanging loose. As soon as she sees anyone, she beckons him to her.
	

	

	


	
  	
  	

	

	
  	It's clear that she's not at peace. You see, a funeral office wasn't sung for her and she died without confession. It was during Lent she drowned. And when the flood waters came, they swept the entire pond into the river, and they didn't find her. And it still happens that she climbs out onto the edge of the hollow, sits, and weeps. Many of us have seen her. Even dogs tuck their tails between their legs and begin to yelp and howl at her, only they don't go near her. On account of her the hollow is a bad place for us. You're seized with fright if you go by on nightly business. 23
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  	In the town of Simbirsk a beautiful young widow, Marina, was madly in love with the handsome Ivan Kurchavyi and, on the day of his marriage
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  	to another bride, she threw herself into the Volga. They searched for her with a net and a tackle, but couldn't find her. Afterwards rumors circulated that Marina had turned into a rusalka and in the evenings came out onto the bank. She would sit on the raised areas (the heaps between the stones) or on the edge of the dam and continually wash her hair or comb out her braids, and she would look at the house where Ivan Kurchavyi lived with his young wife. Then suddenly she would wail and cry out as sorrowfully as can be and throw herself into the water full force. Many saw her and even heard her as she wailed bitterly and sang plaintively, quietly, so that it even tore your heart in two: ''Oh, Vaniushka! My own Vaniushka! You stopped loving me! You abandoned me! You destroyed me! My cruel one! My dear one!"
	

	

	


	
  	
  	

	

	
  	And Ivan Kurchavyi heard that Marina had drowned in the Volga out of love for him, had become a rusalka, and was living in a terrible whirlpool where the water boiled as if in a pot in both quiet and stormy weather, where the water rose up in a white swell. Well, supposedly Marina Rusalka would appear in the swell with some gray old man and overturn boats. Fishermen said they sometimes saw Marina Rusalka on the sands opposite Simbirsk. It would seem that a swan was swimming along quietly. It would come out onto the sands, flap and strike its wings, and turn into a beautiful woman, and tumble down into the sand as if dead. In the evening she frightened many people.
	

	

	


	
  	
  	

	

	
  	Ivan Kurchavyi began to grieve all the time and got into the habit of going in a boat to the whirlpool at midnight alone as he could be, with his gusli [Russian zither], and he would play various songs. He would sometimes cry out, sometimes whistle, sometimes start laughing like a leshii, sometimes draw out a plaintive song. Well, on hearing this Marina Rusalka would jump out of the water, throw herself into the boat to Ivan Kurchavyi and set about caressing and embracing him and laughing, in such a terrible way! Ivan Kurchavyi kept right on going to the whirlpool at night, and then he vanished without a trace! They didn't find either him or his bandura [Ukrainian lute], only the oars and the boat by the bank. . . . Once at night he came [to his wife] and said, "Don't grieve for me, little wife! I'm enjoying life with Marina on the bottom of Mother Volga. The vodianoi Volnok has taken a liking to meI strike up a tune and he dances with all his rusalka-wives . . . . He has promised to reward me in this world, to let me go with my lover Marina." 
24
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  	Sorcerers and Witches
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  	My grandfather himself told me that he was at a wedding and saw a sorcerer. He sat in the place of honor, and everyone bowed to him and treated him royally and didn't contradict him in anything for fear of spoiling. Three people from our village shrieked because of him, and two walked about on all fours. He lived for a long time, amassed a pile of money, and as soon as he began to die, they broke the edge of the roof. At midnight he rose from the grave and ran after the lector who read the psalms. And they dug him out and drove an aspen stake into the grave so that he couldn't rise again. 
1
	

	

	


	
  	
  	

	

	
  	Saratov Province
	

	

	


	
  	
  	

	

	
  	75.
	

	

	


	
  	
  	

	

	
  	There lived two friends: one was a sorcerer, the other wasn't. And the one who wasn't a sorcerer said to the sorcerer, ''Teach me black magic, friend." "If you carry out everything I tell you, and if you renounce your kin, you will be able to practice black magic." "I'll do everything," he answered. ''Then, listen: tomorrow as soon as you get up, take the icon from its place and run to the crossroad. There, in the very center of the crossroad, place the icon face down, and stand with your feet on it and wait until 'he' comes to you.'' The next day the peasant
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  	did just what his friend told him. He didn't have long to wait at the crossroad. He heard a voice behind him: ''Have you carried out everything I told you?" "I've carried it all out," answered the peasant. ''Well, get over here!" The peasant turned around and saw behind him a large dog with its jaws gaping. He became frightened and uttered a prayer: ''Oh, Lord, where can I go?" The dog immediately disappeared, and the peasant, without having become a sorcerer, came home and began to wither. He withered and withered and after a year he died. 
2
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  	A sorcerer was invited to a certain wedding to protect the young people from spoiling. When the young people were setting out for church, they noticed someone standing motionless near their house. On the return trip they again saw him in the same position, as if nailed to the spot. When the wedding sorcerer came near him, everybody heard how he begged, "Release me, don't keep me here, show mercy!" "I won't hold you any longer; step forth." Then the person who had been standing there tore himself from the spot and, running at full speed, beat it out of there. Everyone understood that this was a sorcerer sent for spoiling, that their protector had recognized him and through his powers had forced him to stand in one spot during the whole time of the wedding ceremony and not cause harm. 3
	

	

	


	
  	
  	

	

	
  	77. The Soldier and the Sorcerer
	

	

	


	
  	
  	

	

	
  	Now a certain soldier, having completed his term of duty in the tsar's service, set out for home. And so he was walking along his way and he approached a village. And in this village a wedding was just getting under way. So he came to one house and he saw all sorts of food laid out in the house: two barrels of beer (so that it would be about a tubful), two quarter-measures of wine, and white pirogi . So he asked, "Where are you sending all this?" "You see," they said, "not far from us, about three versts, there lives a sorcerer." "Don't take any of this stuff to him." "'But, little father, he will spoil our wedding." "I'm telling you not to take this; just summon him here!"
	

	

	


	
  	
  	

	

	
  	Well, they set out for the sorcerer's and brought the sorcerer. And they seated the bridegroom at the table so they could go for the bride; and now he poured a glass of beer for this sorcerer. (But the soldier,
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  	why, he had said earlier, ''Just take me for the best man and nothing will happen.") And he offered a glass of beer to this sorcerer. "Well, come on over here, sorcerer. They say you spoil weddings!" The sorcerer came up to him, "Well, you drink up yourself, Mr. Best Man." The best man emptied his glass, and when he had finished drinking, he saw that his teeth were lying in the glass. He took the teeth in the palm of his hand and flung them back into his mouth, and they were the same as before.
	

	

	


	
  	
  	

	

	
  	And so the sorcerer saw that he had assaulted a daring fellow who could do tricks no worse that he. "Well now, drink up, sorcerer. I'll pour you a glass." So the sorcerer came up, became black all overjust see what's going to happen now! He took the glass in his hands, and now he emptied the glass. And suddenly this sorcerer was swept up to the ceiling. "Well now, wedding attendants, take switches and flog this sorcerer." The wedding attendants took switches and set about flogging this sorcerer. "Well, sorcerer, will you be spoiling weddings any more?" The sorcerer said, ''No, little father, I won't do any more spoiling.'' "Well, release him; stop flogging him." The soldier took a glass of beer and sprinkled it on this sorcerer. Now the sorcerer again sat on the bench. "Now I will serve you this beer." The sorcerer started shaking from fear. "Well, well, drink," he said, "what's holding you back?" The sorcerer emptied his glass. "Well, so now you won't be doing any more spoiling?" "Well, so I won't do anything." So the sorcerer got up from the bench and went home.
	

	

	


	
  	
  	

	

	
  	And now they set about getting the horses ready for the bridegroom. They hitched the horses in the yard. And they blessed the bridegroom with an icon, and now they led the bridegroom out into the yard, and they seated him in his sleigh; and then all the wedding attendants got in. The best man whipped the horse, but the horse didn't move. And now he got out of the sleigh: "Bring me two knives that have never been anywhere, have not cut bread, and have done nothing." So they brought him two knives, each about fifteen inches long. So now he went to the gateway, took one knife in his left hand, the second in his right. And he came up to the gateway and stuck a knife in the gateway; and then he also stuck a second knife in the gateway-one on the right, the other on the left side. And then suddenly there appeared the sorcerer. And he howled at the top of his voice, "Oh, little father, what have you done to me?" The best man went up to the sorcerer, "Well, what's going on, you old devil? You swore you wouldn't do anything, and now what are you doing?" "Forgive me this time, benefactor, and I will
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  	never again do anything bad to anyone, and I won't go anywhere. '' And these knives were stuck in him, one in the left side, the other in the right side. And so the soldier went up to the sorcerer and took the knives out of him.
	

	

	


	
  	
  	

	

	
  	And so the best man sat in the sleigh, and they set off for the church. They celebrated the wedding. And now they came home, and he, this soldier, stayed with them a while, and then set off for home. "Now it's time for me to go home," he said. So they gave him a hundred rubles in money. He took the money, said farewell, and left. Now he had only just stepped out of the house and moved a little away from it, and he saw that a she-bear was running straight at him. So he grabbed the axle of the wagon and threw it straight in her mug. And this she-bear was torn to pieces. "Well, now you don't have to fear this sorcerer: not one wedding will he send to the wolves, not one wedding will he spoil. Well, now, farewell for the time being." And he set off for home. 
4
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  	There was a wedding about forty years ago. About twelve people were in the wedding party. Weddings rarely take place without this number. They had come from church and were about to sit down at the table, when suddenly the entire wedding party was transformed into wolves and began to bellow from behind the table, some in the direction of the window, some toward the door. And it is simply impossible to relate what great fear overtook everybody, how everyone was thrown into confusion. And they wailed and wailed, each in his own direction. Twelve persons were transformed into wolves for seven years, and after seven years three men returned home: the real wolves tore the remaining to pieces.
	

	

	


	
  	
  	

	

	
  	Our fellow villager was one of the three men who was healed, and he told everything: how he lived as a wolf, and how he ran with real wolves. He said, "It would happen that you'd land in their pack and you'd always lie into the wind, for if you'd lie upwind from them, they'd immediately sense human flesh and they'd tear you to pieces. They tore many of us to pieces in this way. You'd run and run, all the time in search of something to eat; real wolves guzzle carrion, but we didn't eat carrionalways living things, a lamb, a calf. Sometimes your memory would come back and you'd run to your village, go up to your own yard and think, 'I'll just tell them who I am.' Then suddenly
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  	the dogs would start barking, and someone would come out onto the street and start shouting and crying 'Wolf! 'and you'd completely lose your bearings and beat it somewhere further away from the village, to the forest, the ravine.''
	

	

	


	
  	
  	

	

	
  	This changeling got into the habit of going near the threshing barn and lying there. And his people thought, "Might this be our dear one?" And they placed a chunk of bread where he lay at night. In the morning they looked, and the chunk wasn't there; it was eaten up. The next night they left more bread, and he ate this up. Thus did they (his own people) feed him until he again turned into a person. Seven years passed, and the wolfs hide burst apart and slid off him; he became a person. The cross remained just as it had been on his neck, and a clump of gray fur remained right against his heart. 
5
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  	In a certain village a rich peasant's cows completely ceased giving milk. He was instructed to take an axe, sit in the yard under the chicken roost at night, and watch to see who was taking milk from the cows. At night a cat came into the yard and began to meow. It meowed for a whileand suddenly it turned into a bare-headed woman wearing nothing but a shift and began to milk the cow into a hide bag. Not losing any time, the peasant grabbed the axe and gave the woman a violent backhand blow in the hand so that he cut her hand off. The woman disappeared. The peasant came into the house, took a look at his motherand she was lying with her hand cut off, moaning softly. And he almost fainted on the spot: his very own mother was the cat-witch. The peasant announced to the village council that his mother was a witch. The commune ordered him not to let her go anywhereotherwise they would kill her. 6
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  	80. The Colonel and the Witch
	

	

	


	
  	
  	

	

	
  	Soldiers arrived to be quartered in a certain village; they were placed in various houses. One of the soldiers happened to be quartered with a witch. The witch used to take a bridle, throw it on the soldier, mount him, and ride right up until the rooster crowed. Things became very bad for the soldier; his comrades asked him why he looked paler than death, why a corpse had better color than he did. The soldier kept it a secret for a long time, but all the same, no matter how hard he re-
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  	strained himself, in the end he told that a witch was riding him. The colonel himself learned about this: he summoned the soldier, questioned him as to how and when the witch saddled and rode him, and the soldier related everything in detail.
	

	

	


	
  	
  	

	

	
  	The colonel ordered the soldier to stay in his [the colonel's] quarters, and he himself set out to spend the night in the witch's house. He arrived, lay down on the sleeping bench, and intentionally started snoring. Without a thought, the witch took a bridle, went up to him, and was just about to throw it on the colonel, but he outmaneuvered her. He snatched the bridle and slipped it on the witch, mounted her, and had a good ride and treated her to' the whip, seeing as the witch had turned into a horse. The colonel rode and rode, and then he came to a smithy and ordered the blacksmith to shoe the horse. It was shod; the colonel again mounted, rode and rode, and then rode up to the house, climbed off, cracked the whip, and the horse again became a witch. Now he whipped the woman once more, and she hid on the stove, lay there and moaned and groaned. Her daughters called her to dinner, but she didn't climb down from the stove: her hands and feet were shackled and our witch had truly become ill. But you can't trifle with hunger; lie all you want, you still have to get up when your belly asks for food. So our witch got up and went to the colonel and asked him to unshoe her: ''Unshoe me, please, and I won't forget you and I'll abandon my profession," she moaned. The colonel took the bridle, placed it on the witch, and she again became a horse. He mounted her and went to the smithy and ordered her shoes removed. Since then the witch has ceased to ride the soldier, and she even passed on her profession, only I don't know to whom. 
7
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  	In a certain village there was a witch-girl, and she wanted to get married to a certain lad from her own village who was good-looking and well-off. He was the only son of his father and mother, and he kept two laborers in the summer. Only the father and mother married this young man not to the witch, but to a girl from another village. The witch-girl became angry at the lad for this and intended to eat him up so that he would not live on this good earth. This happened in autumn. The workers led the master's horses to the field to graze for the night, and the young master set off for the threshing barn to sleep. As he went along the road, he heard a voice, "Oh, man, trouble will come to you. "
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  	''Oh, Lord, where can I go from trouble?" An invisible voice shouted out, "Climb onto the drying planks." He climbed onto the drying planks and there somehow made a place for himself to sleep. After some time a pig ran in and began to climb about the threshing barn. It climbed and climbed, but didn't find anything, and began speaking in a human voice, and ran away. The next morning the lad climbed down from the drying planks, came home, and said nothing to anyone.
	

	

	


	
  	
  	

	

	
  	The next night he came to sleep in the threshing barn and again heard a voice, "Oh, man, there'll be trouble for you." "Oh, Lord, where can I go from trouble?" ''Open the door and you yourself stand behind it," he was told. After some time a pig ran in and laughed in a human voice, "Now I know where you are; you won't get away from me!" It jumped right up on the drying planks, began to run around the planks, jumped down, ran around the threshing barn, then jumped down out of the threshing barn and ran away.
	

	

	


	
  	
  	

	

	
  	On the third night he came to sleep in the threshing barn and the same voice said to him, "Oh, man, there'll be trouble for you." "Lord, where can I go from trouble?" prayed the lad. He was told, "Take the forward axle from under the cart, and stand near the corner of the threshing barn. As soon as the pig runs by, give it one violent backhand stroke with this axle, and don't strike it again." The lad had barely managed to stand behind the corner of the threshing barn with the axle, when the pig ran into the threshing barn and cried in a human voice, "You are clever, but I'm cleverer. Now you won't hide anywhere from me." And it flung itself directly behind the door of the threshing barn, then jumped onto the drying planks, jumped down from the planks to the barn, ran out of the barn, and ran around it. No sooner had the pig run up to the lad, than he, with all his strength, gave it a violent backhand blow with the axle so that it fell and started shouting, "Hit me again!'' However, he wasn't about to hit it again and went home. This pig turned into the girl, came home, was sick for a week, and then died. 
8
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  	82. The Sorceress-wife
	

	

	


	
  	
  	

	

	
  	There once was a single lad, and he took it into his head to get married, and he took to wife a magician-girl. He made ready to seat her for dinner for the first time, but she wouldn't sit down to have dinner with him. He thought she was shy; she was so young. The next day he again summoned her to dinner. She came and sat down, removed the tiny
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  	spoon for cleaning her ears from her cross chain, and began to eat rice porridge one grain at a time. And her husband thought, ''She's probably embarassed to eat too much." The next day she again set about eating with her ear spoon one grain at a time. And he thought, "What does she sustain herself on?" On the third night he lay down to sleep and watched to see what she was nourishing herself on. When midnight came, his wife got up, dressed, and quietly set off, and her husband went after her. His wife walked and walked, and walked right up to the cemetery and up to one grave; there a corpse was buried. From the other direction came another person, a man. They dug out this grave, pulled out the corpse, and started to eat. When they had eaten the corpse all up, they buried the coffin, shroud, and bones in the grave, and they parted. The husband arrived home ahead and pretended he was sleeping. She came, lay down next to her husband, and fell asleep.
	

	

	


	
  	
  	

	

	
  	On the third day the husband again summoned his wife to dinner, and she removed the little spoon from her cross chain and began to eat one grain at a time. The husband couldn't stand it and began to ask, "Why aren't you eating? Does the flesh of a corpse seem better to you?" The wife grabbed a cup of water from the table, splashed it in his mug, and said, "Well, since you know my secret, be a dog." The husband became a dog. She took a stick and chased him away. He ran out and went wherever his nose led him.
	

	

	


	
  	
  	

	

	
  	The dog came to a town and went into a butcher's shop. The butcher fed him meat and let him spend the night. The next day a baker came into the shop for meat and gave the dog a piece of a roll. The dog ate the piece of roll and set off behind the baker for the bakery. The dog lived more than a week at the bakery. A woman came to the bakery to buy rolls. She paid for the rolls with a few coins, and one coin was entirely different from the rest (very old or fake). The baker refused to accept this coin. When they began arguing, the baker said to the woman, "I have a dog and it will recognize that this coin isn't like the others. " The woman said, "Well, bring it out." The baker scattered the coins on the table, and the dog shoved this coin out from the middle. The woman looked at the dog and said, ''Well, if you're a dog, then stay here; but if you're a person, then follow me." The dog ran after the woman.
	

	

	


	
  	
  	

	

	
  	This woman brought the dog home and said to her daughter, "I brought a dog, but I don't know whether it's really a dog or not." The daughter looked at the dog, took water, and made a potion and threw it into the eyes of the dog and said, "If you're a dog, remain a mutt, but if you're a person, then turn into a person." The dog became a person.
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  	Then she started asking him how and why he had become a dog. He told his story. She said, ''Yes, I know your wife very well; she and I learned black magic together from an old woman. But she didn't obey authority, and the old woman cursed her with going to the cemetery and eating the flesh of corpses. If you wish to correct your wife, I'll give you a potion. When you get home, splash it in her face, and you'll see what will happen. "
	

	

	


	
  	
  	

	

	
  	The peasant took the potion and came home, and his wife wasn't at home. He sat on the porch and started waiting for her: she was expected home soon. She returned; he up and splashed her in the puss with the concoction. His wife turned into a mare, and he mounted her and began to ride. Then he hitched her to a sleigh and set out for the forest, heaped a load of firewood on her, and began to whip her. Thus did he go to the forest every day for two weeks; then he began to feel sorry for her. He went to the girl and asked her to give him a potion to make her a wife as before. He poured the potion on the mare, and it became a wife as before, but she forgot about sorcery, and she and her husband began to live well and harmoniously. 
9
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  	83.
	

	

	


	
  	
  	

	

	
  	In Trubchevsk District of Orel Province I knew a certain most worthy priest who in his church sermons thundered against various sorts of black magic, thundered against sorcerers and witches. Somehow he lost five cows; he searched and searched for them, but couldn't find them. What was he to do? Willy-nilly he set out to see a well-known sorceress and began begging her unceasingly to show him where his little "brownie" was. The gray witch smirked and said, "But, Father, it's you that's always scolding us, cussing us, calling us sisters of the devil. " And the sorceress said a lot of other things of this sort to the priest. The latter listened and listened to the banter of the witch, spat, and said, "My dear, just you show me where my little cow is, and as far as the cussing and scolding is concerned, I'll leave you in peace now.'' The witch made him promise not to touch them and said, ''Just go home, Father; your cows are waiting for you." The priest set out, andoh wonder!his little "brownie" was standing by the gate mooing and asking to be milked.
	

	

	


	
  	
  	

	

	
  	On learning the story of the priest's cows, the peasants said, "Now there's a parable for you: if even a priest consults a witch, then it must be all the more right for us sinners to do so." 10
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  	A peasant came to see a certain priest and complained that twists had been made in his grain. The section of the field with rye was good, easily twelve shocks, but he must abandon it since on account of these twists, this sorcery, if you cut it, you could easily depart from this life or become ill for the rest of your life. The priest went to the field with him, walked around the section, and said, ''Cut it without fear; nothing will happen to you." As to whether the priest was a sorcerer, the storyteller wasn't sure, didn't know what to think.
	

	

	


	
  	
  	

	

	
  	The priest had barely managed to return from the field with the peasant when there came to him, to Father, another peasant who summoned him to administer the sacrament to a sick womansomething had suddenly taken hold of his wife and she could barely breathe. But the priest said to him, "It's shameful and sinful for you, Borisov (that's what the peasant's name was) that your wife busies herself with such affairs. Get away from meone doesn't give the sacrament to a dog." The peasant lowered his eyes, blushed, and didn't say anything; and so the priest didn't go to the sick woman. She was unable to die completely at that time and was in terrible agony: she climbed the walls and tore her hair out, and this went on right up to Shrovetide. At Shrovetide Borisov again came to the priest and begged his blessing and asked where he should dig the grave, since his wife had died. The priest didn't give his blessing and said, "Go dig in Stony Pine Forest. The summit is two versts from the graveyard." The peasant got a good tongue-lashing, but he didn't say anything to Father, only lowered his eyes. The priest again began to speak, "After all, you knew all along what sort of woman she was, and couldn't you have stopped her? How is it possible to busy oneself with such stupidities? How much evil did she cause, and how can one bury a dog with all our good Christians? Now here's what you should do, Borisov: You go and dig a grave in the cemetery, only in the very corner, on the lower side, right near the ditch, where no one has yet been buried.''
	

	

	


	
  	
  	

	

	
  	The peasant dug the grave, and before sunset brought the deceased woman to be buried. The lector came to Father for the keys in order to open the church and carry in the dead woman. Not only did Father not give him the keys to the church, but he didn't even go out to sing the funeral prayers, and he scolded the lector. He said, "If you and the sextons don't know, I at least know: you don't carry a dog into church. You go and sing the prayers as best you know how, but I'm not going,
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  	and I'll not allow you to carry her into the church. And take everything for the funeral: the money and the pirogi and the wine.'' The priest condemned this woman so severely because of the twists that the lector and the sexton sang the prayers outside. That means it's an unpardonable sin to make twists. 
11
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  	Above our ravine there stood a dilapidated hut, and in the hut there lived a woman as old as old can be, a "taught" sorceress-witch, gloomy to look at, yellow as a mushroom, with wrinkles on her face two feet long, and with a nose like that of a dog sniffing for bones. In her dwelling there was no one and nothing besides the same sort of old cat and some home-grown tobacco. With the cat alone she held council, and with him she divided her meager fare. Various sorts of ignorant people came to her, people who didn't know anything, and they questioned her about their lives and future destinies. The old woman gave them answers to everything. She was esteemed as a magic healer and later as a sorceress. People noticed that she had dealings with the devil and that her cat was none other than the devil and had been found somewhere in the forest. When the old woman found out that it wasn't a cat, but the devil, she began to give it food and drink along with herself, and it began to teach her all sorts of black magic. Toward the end the devil began to torment the old woman. She became like a frenzied person, and vicious, like a wild beast. The people in their confusion began to fear her.
	

	

	


	
  	
  	

	

	
  	Once she jumped down from her bed at night and stretched out in the middle of the hut, then got up from the floor and crawled under the stove. There she yelped like a dog, meowed like a cat, and finally, toward morning, she crawled out from under the stove and lay on the floor. People flocked to her place and watched all this in horror, and the sorceress was still in agony. Countless snakes and lizards gathered on her chest, and they all seethed about her, like a huge mass of worms on a manure pile; some crawled into her mouth, others into her ears, and the old woman only shook her head and constantly stuck out her tongue. Finally she ceased breathing; only the vile creatures were making noise. People saw that the old woman had died. They gathered in council and decided to burn the old woman's hut and her with it. They say that when the hut was burning, noise and shouting, the barking of a dog, and other voices were heard in it. The hut quickly burned to ashes, and the coals were dumped into the ravine, and in that place a deep pit
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  	was formed, and on its bottom for a long, long time there were poisonous snakes. 
12
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  	In a village a certain peasant was esteemed a sorcerer and without him the peasants didn't hold any weddings, didn't celebrate any feasts. He always occupied the place of honor among them. Finally death came even to him: he died, like every sorcerer, in dreadful agony. They took him to the graveyard and buried him. Three days passed after the burial, and at midnight the sorcerer appeared in his own home in the likeness of a dog. He entered the passageway, sniffed and sniffed, and left. On the second night, after the first visit to the passageway of his house, he again came home, also at midnight, only not as a dog, but all in white. On the way the night watchman met him, and he hid in fright. He came to the door and knocked softly. The door opened by itself, and he entered the house. At first he walked about the house, then he went up to the table, took bread, gobbled it all up, and left.
	

	

	


	
  	
  	

	

	
  	Thus did he visit the members of his household every night. His household always left the same food that they themselves ate for him at night; otherwise, if they didn't leave him anything, he would break all the dishes in the house and leave. Great fear descended upon everyone in the village on account of the nightly walks of the sorcerer from the graveyard to his family. People even feared to glance outside in the evening for fear of meeting the deceased sorcerer. Word of this reached the priest. The priest gathered the people and went with them to the grave of the sorcerer. There they dug it up and found the sorcerer lying uncovered. The priest read the Gospels and held a cross in his hand, and the peasants, having received a blessing from Father, sharpened an aspen stake and drove it end first into the back of the sorcerer, opposite his heart. When they had driven in the stake, blood spurted forth in a stream, and the sorcerer gave a moan and began to kick. Then they again filled in the grave, and from that time the sorcerer hasn't set foot in the village or his house; he was exorcised. 13
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  	87. The Sorcerer and the Priest
	

	

	


	
  	
  	

	

	
  	A priest admonished a certain sorcerer to abandon his trade, and the sorcerer got angry with the priest on account of this. The sorcerer died. Once in the evening, soon after his death, someone knocked at the
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  	priest's gate. The priest went up to the gate and asked, ''Who's there?" "I am, Father, the sexton," answered a voice. "I came to ask your blessing to ring the bell for matins." "What are you talking about! I still haven't gone to bed, and you want to ring the bell! Go home; it's still too early." Half an hour later the sexton again came, knocked, and said, ''The roosters have already crowed, Father, come.'' The priest handed him the keys through the window, and then a bell resounded, which only he heard. Then the priest got dressed, said his prayers, and set off for the church.
	

	

	


	
  	
  	

	

	
  	No sooner had the priest entered the church than the doors noisily opened behind him and he caught sight of the sorcerer. The sorcerer was grinding his teeth, and he said, "Aha! So you got here." The priest quickly made his way to the altar. He took the cross that lay on the altar, protected himself with it, and came out from the altar. The sorcerer, seeing the cross, fell down with his face upward. The roosters crowed, and the sorcerer was no longer there. Later the peasants dug up the grave of the sorcerer and saw that he had turned over and was lying face downward. They drove an aspen stake between his shoulder blades so that he would not rise again. 
14
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  	88. The Merchant's Son and the Priest's Daughter
	

	

	


	
  	
  	

	

	
  	There once was a merchant and he traveled far and wide on horses with his goods. The merchant had a son who was very handsome and, what's more, smart, keen-witted. The merchant and his son often visited a certain priest where they fed their horses and took a rest themselves. The priest had a daughter, a picture of beauty. The merchant's son took a liking to the priest's daughter, and he appealed to her. The merchant conceived the idea of marrying his son to the priest's daughter, but the Father didn't even want to hear about this.
	

	

	


	
  	
  	

	

	
  	Whether a long time passed or a short time, nonetheless the merchant's son reached an arrangement with the priest's daughter, "Leave your father, my little sparrow," he said, "and run away with me. We'll run away, get married, and then we will acknowledge our guilt to your father, and perhaps then he'll forgive us." No sooner said than done: they agreed when and how he should come. A day passed, two; a week, and then another. The time was approaching, and the priest's daughter awaited her darlingonly her darling was a born sorcerer. Suddenly he fell ill and died; they buried him, but the priest's daughter didn't know
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  	about this and just kept waiting and waiting.
	

	

	


	
  	
  	

	

	
  	Some time passed. The priest departed for somewhere and, lo, at dusk a dashing troika drove up to the porch of the priest's home. The merchant's son jumped down from the splendid sleigh and ran straight to his beloved, whom he began to urge to make ready quickly. The priest's daughter got ready; they sat in the sleigh and galloped off. And now they began to approach the cemetery, and the merchant's son started to feel sorry for the priest's daughter, and he said to her, ''The moon is shining, a corpse is driving, carrying off a beautiful maiden." And then again, "Are you frightened, dear one, or not?" She answered, "Why should I be afraid when you are with me?" And now they had driven up to the graveyard itself, and the merchant's son asked, "You must have a cross, so take it from your neck and throw it away.'' The priest's daughter removed the cross from her neck and threw it away; then he helped her out of the sleigh, and started to lead her to the grave. But she asked, "Where, my dear one, will we get married?" And he said, ''Just you crawl into the grave after me." The priest's daughter guessed who her destined fiancé was, and she began to cast off her clothing; she threw off everything and became naked.
	

	

	


	
  	
  	

	

	
  	Suddenly the cock crowed: the corpse disappeared into the grave, and the priest's daughter ran from the graveyard directly to the belltower and began to sound the bell. People came running, and from the tower she begged them, "Give me something to wear, Orthodox people; I'm naked." They gave her clothing and then she came down from the tower and told them everything that had happened to her. Good people took the poor priest's daughter to her father, but she did not have long to live on this good earth, but soon fell ill and died. The priest grieved and grieved, but couldn't do anything; evidently God willed it thus. For a long time afterward peasants, especially women, pondered the story of the priest's daughter. 
15
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  	Parents betrothed a bride to a certain youth. The bride didn't live to see the wedding; she got sick and died. Before her death she told her parents that since she hadn't managed to get married, she would take her fiancé with her, and he should read the Psalms over her. The youth knew how to read and write, and they set about summoning him to read the Psalms over his dead fiancée. He took his Psalter and set out for the deceased. A pilgrim met him on the way and asked him where he was
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  	going. He told him the reason he was going, and the pilgrim said, ''She'll eat you up, you know, she was a witch." "What can I do, Grandfather?" asked the youth. "It's very simple. When she begins to move around, you stop reading the Psalter, and lie under the table.'' The youth came to the deceased and read the Psalms the first night. Everyone fell asleep, only he didn't sleep but kept reading. Suddenly the deceased started moving. The youth ceased reading and in a flash hid under the table. The wench shuffled across the table and went away. She flew about and flew about and ran up and said, "Well, you're something else, you've hidden far away, but I'll find you. You won't get away with it!" and she again lay down.
	

	

	


	
  	
  	

	

	
  	On the next night the youth was going to read over the deceased, and again the same pilgrim met him and advised him to hide from her under the threshold if she should rise. The youth did as he was advised. As soon as she began to move in the night, he stopped reading and lay under the threshold. The wench jumped up, again shuffled across him, and set out to whirl about the village. She whirled and whirled, but didn't find the youth. Annoyed, she flew into the house, and said, "Now, just where has he hidden? If I could just find him, I'd gobble him right up," and again she lay down.
	

	

	


	
  	
  	

	

	
  	The third night came, the youth was on his way to read, and the pilgrim met him and advised him to sit on the column supporting the shelves if the deceased should move about and to read the Psalms there and not to stop. Midnight came. The witch started moving, and the youth climbed on the column and read the Psalms. The witch jumped up and started summoning all her friends. Witches flew in and filled up the whole house, but the deceased witch looked at them and said, "One of my friends is missing, where did she go? Crooked one, come here!" The crooked one flew in as a magpie, sat on the threshold, and asked, "What do you need from me?" "We need you to help find the boy." "Ah! You fools, fools! Don't you see that the boy is sitting on the column?" ''But how are we to get him?" asked the wench. "Find some splinters that have been burned at both ends and bring them here. We'll get him right away." The witches scattered throughout the entire village to look for splinters and soon brought a whole heap of them; then they started lighting them and placing them under the column. The column started burning and would soon have fallen if the rooster hadn't crowed. The witches disappeared with the first crow. The youth, sitting in horror, had heard someone force a rooster to crow, and the rooster said that it was too early. And this somone himself had cupped his palms
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  	and begun to crow like a rooster, and following him the rooster had also crowed. The witches ran off in different directions, and the deceased didn't manage to lie in her place, but came crashing down with her head against the bench and her feet on the floor. On the next day the youth related everything that had happened to him during the three nights. People were amazed, but her parents knew that she had been a witch, since she had a little tail. The one who had saved the youth from death and was the first to crow like a rooster on the final night was his guardian angel. 
16
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  	Artemis, 17
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  	aspen stake, 105, 110, 120, 190, 201, 202
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  	ataman, 67
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  	axe, 13, 27, 40, 47, 158, 194
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  	axle, 105, 193, 196
	

	

	


	
  	
  	

	

	
  	B
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  	Baba Yaga, 99, 100, 227 (note 93)
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  	Bald Mountain, 100
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  	bannaia (bainikha) (wife of bannik), 59
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  	bannik (bathhouse spirit), 58, 59-60, 62
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  	baptism, 5, 29, 47, 75, 86;
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  	Feast of the Baptism of Christ, 45, 107;
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  	see also children, unbaptized
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  	bast shoes (lapti), 11, 53, 54, 57, 65, 98, 168, 219 (note 34)
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  	bathhouse, 40, 42, 46, 57, 58, 59, 60, 74, 96, 97, 161-62, 175; see also bannik
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  	beard, curling of, 12
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  	beekeeper, 28, 29, 73, 111
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  	bells, 42, 203
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  	belt, 27, 42, 45, 46, 59, 65, 89, 104, 152
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  	beregini (bank spirits), 78-79
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  	Bethlehem, 137
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  	Bezobrazov, Andrei, 88
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  	birth (childbirth), 14, 15, 23, 46-47, 60, 67
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  	black magic, see sorcery
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  	blacksmith, 32, 43, 111, 164-66, 195;
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  	sacred smith; 13, 32, 33
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  	blessing, house, 62
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  	bliny (pancakes), 7, 8, 61, 69, 142-43
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  	Bobyl', Fedor, 88
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  	bolotnyi (spirit of swamp), 64
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  	bones, 89, 116, 197
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  	brachina, 25
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  	bread and salt, 12, 27, 54, 55, 69, 73, 173
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	brigand, 44; see also Kudeiar
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  	broom, 46, 56, 100, 119, 182
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  	The Brothers Karamazov, 37
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  	bull, see cattle
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  	bylichka, see memorate
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  	burning at stake, xi, 87, 88, 90, 91
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  	byval'shchina, see fabulate
	

	

	


	
  	
  	

	

	
  	C
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  	calendar, 17-18; 
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  	civil, 7;
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  	rituals connected with, 5-12, 15
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  	candle, 27, 28, 39, 42, 46, 52, 55, 73, 90, 114-15, 118, 138, 140, 144, 147;
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  	Palm Sunday, 102; 
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	Holy Thursday, 29
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  	cards, see fortunetelling
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  	carpenter, 111, 112, 162
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  	''carry off" (otnos), 117
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  	Castor and Pollux, 14
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	Catherine the Great, 120
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  	cattle, 9, 12, 14, 15, 23, 27, 29, 34, 36, 40, 56, 68, 69, 77, 84, 166, 180-81, 185, 198;
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  	bull, 6, 8, 25, 30;
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  	shed, 28, 51, 55, 58, 59, 109, 180; 
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  	drying up of milk, 83, 109, 194; 
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	patron of, 9, 13, 25, 30, 31; 
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  	ritual butcherings of, 25, 28, 30, 61
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  	cemetery, 7, 8, 9, 15, 40, 109, 116, 175, 197-98, 203
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  	changeling (oboroten), 101, 102, 106, 194
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  	chapbook (lubok), 39
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  	charm, 20, 23, 25, 49, 75, 87, 88, 89, 92, 93, 94, 95, 113, 114, 115, 226 (notes 59 and 60), 229 (note 65)
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  	charm book (tsvetnik, travnik, lechebnik), 89, 114
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  	charodei, see sorcerer
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  	charodeika, see witch
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  	chernoknizhnik, see sorcerer
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  	chertovka (demoness), see rusalka
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  	chicken, 54, 57; 
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  	as offering, 59;
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  	chicken god, 57; 
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  	chicken roost (perch), 70; 
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  	patrons of, 32, 61; 
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  	rooster, 40, 42, 49, 52, 61, 66, 73, 96, 120, 157, 181, 194, 202, 203, 204-5
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  	children, cursing, 21, 47, 69, 81, 141, 158; 
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  	stealing, 38, 47, 50, 77; 
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  	stillborn, 48, 75, 186; 
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  	unbaptized, 45, 48, 59, 70, 75, 76, 81, 94, 104, 120, 187
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  	Christ, 3, 12, 17, 20, 21, 22, 25, 35, 36, 40, 133, 136, 137, 140-44, 147, 150
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  	Christianity, ix, 3, 4; 
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  	official (Russian Orthodoxy), 9, 18, 19, 21, 36, 50, 108, 123, 150, 152-53;
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  	popular, 4, 15, 19, 37, 82
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  	Christmas, 5, 6, 17, 21, 45;
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  	Christmas Eve (sochel'nik), 6, 7, 8, 170
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  	chronicles, see Primary Chronicle
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  	circle, 17; 
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  	dance (khorovod), 10, 25, 75, 79, 80;
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  	protective circle, 8, 27, 39, 48-49, 67, 69, 75, 76, 110, 115, 188
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  	Civil War, 104
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  	clergy, ix
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  	''The Compassionate Woman" ("Milostivaia zhena"), 21, 35
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  	confessions to earth, 15, 48;
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  	to priest, 86, 110
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  	corpse, see deceased
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  	cows, see cattle
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  	creation, 41, 62, 130-35
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	crime, 43, 48, 50, 91
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  	crop damage (or failure), xi, 5, 21, 34, 78, 83, 86, 87, 89, 121, 122; see also cut, twist, sorcery
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  	cross, 42, 45, 46, 52, 53, 59, 62, 67, 68, 76, 81, 96, 97, 105, 114, 120, 140-41, 183, 188, 201, 202, 203;
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  	sign of, 30, 42, 47, 57, 67, 75, 104, 114, 115, 155, 156, 170, 176, 182
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  	crossroads, 34, 40, 69, 74, 96, 102, 117, 119, 120, 190-91
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  	crucifixion, 21, 137
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  	cuckoo, 11
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  	"cut" (prozhin, prorez), 109-11
	

	

	


	
  	
  	

	

	
  	D
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  	Dazhbog, x, 13
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  	death, 15, 56, 60, 79, 80, 91, 105, 108;
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  	foretelling of, 10, 55;
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  	of Pan, 219 (note 48)
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  	deceased (dead), 6, 11, 14, 31, 93-94;
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  	clean, 78;
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  	unclean (zalozhnye pokoiniki, 38, 47-48, 52, 59, 62, 76, 78, 81, 94, 97, 104, 120, 121
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	deity, atmospheric, 17, 30, 31;
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  	chthonic, 17, 20, 31; 
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  	pagan, viii, 4, 13-14, 15, 16, 19, 24, 30;
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  	solar, 13, 33
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  	devil, x, 4, 23, 29, 30, 31, 38-50, 52, 60, 62-63, 65, 68, 69, 70, 74, 75, 91, 92, 95, 97, 108, 112, 117, 119, 122, 124, 127, 128, 129, 134, 136, 164-68, 183, 200;
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  	demon-seducer, 35, 123, 132; 
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  	demonology, 90, 91, 93, 98, 124;
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  	devil's mount (chertu baran), 48; 
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  	names for, 39, 77
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  	divination, 7, 9, 10, 35, 45, 60, 61, 79-80, 86
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  	Divine Motherhood, see Mother of God diviner (otgadchik/otgadchitsa), 85, 111
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  	dog, winged 13
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  	domikha (domavikha) (wife of domovoi), 57
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  	domovoi (spirit of house), x, 14, 39, 51-58, 61, 62-63, 112, 127, 169-77;
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  	alien, 56, 172, 174;
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  	other terms for, 52, 63, 128, 175
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  	double faith (dvoeverie), 4, 37
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  	dragon, 26
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  	"The Dream of the Most Holy Mother of God" ("Son Presviatoi Bogoroditsy"), see Mother of God
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  	drought, xi, 34, 83, 85, 86, 121
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  	drowning, 25, 29, 33, 44, 70, 72, 73, 76,
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  	77, 81, 146, 185, 189
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  	dualism, 41, 62, 70, 128
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  	dvoeverie, see double faith
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  	dvorovoi (spirit of yard), 58-59
	

	

	


	
  	
  	

	

	
  	E
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  	earthdiver, 41, 216 (note 20)
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  	Easter, 5, 6, 9, 43, 53, 102, 140-41
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  	effigy, 7, 11, 29, 80
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  	egg, 109, 115, 140, 174;
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  	as offering, 8, 9, 27, 80, 81, 94, 102; 
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	as fertility magic, 81
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  	Elijah the Prophet (II 'ia), 12, 17, 26, 29-33, 34, 35, 36, 40, 138-40
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	epilepsy, 49, 107
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  	Epiphany, 17, 45, 176
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  	equinox, 6, 17
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  	Eve, 41, 135
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  	evening gatherings (posidel'niki), 6, 45-46, 107, 160-61
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  	evil eye, 35, 87, 116, 219 (note 34), 232 (note 10)
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  	exhumation, 83, 95, 121
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  	exorcism, 73
	

	

	


	
  	
  	

	

	
  	F
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  	fabulate, 41, 64, 100, 101, 105, 127-29
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	famulus, 97
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  	faraony/faraonki, 82
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  	fasting, 22, 34
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  	feed, stolen, 55
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  	fern, 11, 168
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	fertility, 5, 7, 8, 9, 12, 15, 16, 28, 31, 34, 35, 36, 78, 79, 81, 86, 89
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  	fire, 34, 61, 65, 87, 89, 111, 187;
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  	bonfire, 7, 10;
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  	ritual use of, 10, 28, 61, 67
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  	fisherman, 25, 29, 73, 164, 189
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  	Flood, 132
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  	folklore, see fabulate, folktale, legend, memorate, spiritual song
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  	folktale (skazka), 41, 114, 127
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  	footprint, 88, 89, 103, 116, 123
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  	fortuneteller (vorozheia), 85, 86, 98, 111, 112
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  	Friday (Piatnitsa), 24, 54, 144; 
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  	Twelve Fridays, 33-34; 
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  	Elijah's Friday, 34
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  	funeral, 8, 9, 80; 
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  	mock, 6-7, 11-12
	

	

	


	
  	
  	

	

	
  	G
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  	garland, 10, 79-80, 81
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  	garlic, 75, 105
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  	Glinskii family, 88
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  	gluttony, ritual, 7
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  	God, 3, 21, 31, 35, 36, 37, 41, 42, 43, 46, 48, 52, 82, 96, 115, 116, 119, 122, 130-32, 133, 134-35, 136, 139, 142-43, 145, 146, 147, 154-55, 166, 170, 176, 203
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  	Godunov, Boris, 88
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  	Gogol' (Satan), 41, 133, 216 (note 20)
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  	Golitsyn, Prince Vasilii, 88
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  	Gomorrah, 150
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  	grass, 10-11, 74, 87, 89, 98, 104, 114, 132, 134, 148, 149, 174
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  	Green Yuletide (Zelenye sviatki), see Rusal 'naia Week
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  	''guesser," see diviner
	

	

	


	
  	
  	

	

	
  	H
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  	hail, 29, 34, 138-40
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  	hair, 45, 46, 49, 54, 57, 58, 70, 72, 76, 77, 80, 89, 100, 103, 115, 116, 123, 161, 189
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  	halter, 43
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  	hanging, 44, 46, 105, 162
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  	harrow, 53, 55, 62, 107
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  	harvest, 4, 6, 7, 11, 12, 14, 16, 17, 18, 23, 32, 34, 103, 109, 122
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  	headdress (headcovering), women's, 23, 105; 
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  	lack of, 54, 57, 90, 170, 194
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  	hearth, 109;
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  	transfer of coals, 56; 
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  	see also fire
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  	Heavenly Tsar (Tsar' nebesnyi), see Christ
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  	hell, 22, 40, 45, 121, 137-38, 141-42;
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  	guardian of, 36
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  	Hephaestus, 13
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  	herbs, 98, 114
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  	herdsman, 27, 68, 69, 111, 148, 180
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  	"heretic" (eretik/eretitsa ; eretnik/eretnitsa), 85, 122
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  	"heretical speeches," see charm
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  	"heretical writings," see charm
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  	Herod, 49
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  	Holy Communion, 68
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  	Holy Cross, Feast of, 60
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  	Holy Spirit, 21, 133
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  	Holy Thursday (Clean Thursday) (Chistyichetverg), 6, 8, 9, 27, 29, 102
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  	horns, 39, 53, 62, 65, 70, 167, 185
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  	horse, 6, 8, 16, 25, 27, 28, 40, 44, 55, 80, 106, 151-52, 168, 174-75, 176-77, 179, 191, 195, 198;
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  	and devil, 159-60; 
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  	and domovoi, 54, 55; 
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  	and leshii, 66
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  	hunter, 68
	

	

	


	
  	
  	

	

	
  	I
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  	Iarilo, x, 11, 13, 14, 17
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  	icon, 5, 8, 12, 21, 23, 26, 27, 28, 30, 34, 36, 37, 43, 46, 52, 55, 59, 96, 97,
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  	106, 109, 110, 115, 166, 173, 190
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  	II 'ia, see Elijah the Prophet
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  	illness, xi, 8, 23, 34, 48, 50, 79, 117, 121;
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  	cholera, 48;
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  	convulsion, 48, 49;
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  	epidemic, 48, 83, 93, 103, 110, 121, 123;
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	fever, 48, 49;
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  	plague, 28, 100;
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  	smallpox, 48;
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  	typhus, 48
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  	Imperial Russian Geographic Society, 51, 65
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  	incense, 42, 52, 54, 73, 75, 105, 106, 107, 114
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  	Indra, 13
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  	infertility, xi, 83, 105
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  	Inquisition, 91
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  	Instruction, 33, 214 (note 104)
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  	intelligentsia, 20, 95
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  	Intercession of Mother of God, Feast of (Pokrov), see Mother of God
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  	Ivan III, wife Mar'ia, 87
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  	Ivan IV (''The Terrible"), wife Anastasiia, 87
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  	Ivan Kupalo, see Kupalo
	

	

	


	
  	
  	

	

	
  	J
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  	Jew, 21, 90, 137
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  	John the Baptist, 6, 49
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  	Jordan River, 136, 148
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  	Judas, 105
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  	juniper, 8, 42, 54
	

	

	


	
  	
  	

	

	
  	K
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  	Kabanov, Dorofei, 88
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  	kasha, see porridge
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	khitka (abductor), see rusalka
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	Khors, x, 13
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  	khovorod, see circle dance
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  	kidnapping, 26
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  	Kievan period, 19
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  	Kievan Rus', 77
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  	kikimora, 57
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  	King Herod, daughters of, 49
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  	klad' ("bundle"), 116, 117; see also "spoiling"
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  	klikushestvo (klikushi) (shrieking illness), xi, 49, 92, 93, 106-9, 117, 122, 123
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  	koldun, see sorcerer
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  	Koliada, 13, 14
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  	koliadki (Yuletide songs), 6, 7
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  	kornoukhii, see leshii
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  	korovki, see pastry
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  	kostochka-nevidimka, 113-114
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  	Kostroma, 11
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  	kozuli, see pastry
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  	kudesnik, 85
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  	Kudeiar, 44
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  	kulich, 9
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  	Kupalo, 6, 10, 11, 13, 14, 17, 18, 109, 168
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  	kut'ia, see porridge
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  	Kuz'medam'iana, see Sts. Cosmas and Damian
	

	

	


	
  	
  	

	

	
  	L
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  	labor, see birth
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  	Lada, x, 13, 14, 17
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  	Lado, see Lada
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  	Lamanova, Dar'ia, 88
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  	Land Council (zemstvo), 84
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  	lapti, see bast shoes
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  	Last Judgment, 22, 39, 117
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  	"The Lay of Igor's Campaign," 13
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  	leap year, 35, 36, 145
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  	lechebnik, see charm book
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  	Leda, 14
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  	legend, 21, 28, 31, 41, 127-29
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  	Lel', see Lelia
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  	Lelia, 13, 14, 17
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  	Leto, 17
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  	Lent, 6, 7, 9, 188
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  	leshii (spirit of forest), xi, 29, 38, 44, 56, 62, 64-70, 74, 77, 81, 94, 111, 127, 128, 129, 134, 178-89;
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  	other names for, 220 (note 1), 221 (note 30)
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  	lesovikha (wife of leshii), 67, 69, 77
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  	"Letter to Gogol," 36
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  	lightning, 13, 17, 29, 34, 40, 42, 72, 138, 154-55
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  	liturgy, 21, 46, 106
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  	Lizaveta the Beautiful, 26, 150-53
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  	loskotukha (tickler), see rusalka
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  	lower middle class (meshchanstvo), 92
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  	lugovnik (spirit of meadow), 64
	

	

	


	
  	
  	

	

	
  	M
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  	magic, of first day; productive; protective, 8;
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  	healer (znakhar'/znakharka), xi, 46, 49, 85, 90, 111, 116, 118, 122, 173, 200;
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  	see also sorcery, "spoiling"
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  	magpie, 40, 55, 58, 100, 101, 204
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  	maleficium, 89
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  	man, 40
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  	mana, 97, 123-24
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  	Manes, 78
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  	Manicheism, 20
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  	marriage, 12, 14, 33, 32, 34, 157;
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  	patron of, 14, 33;
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  	see also wedding
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  	Mary, see Mother of God
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  	Maslenitsa, see Shrovetide
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  	masquerading, 6, 8
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  	memorate, 41, 64, 74, 100, 101, 105, 127-29
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  	mermaid, see rusalka
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  	Metropolitan Aleksei, 101
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  	Middle Ages, 4
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  	midnight, 48, 49, 69, 120, 157, 164, 170, 189, 201, 204
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  	midwife, 69
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  	Mikola, see St. Nicholas
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  	mikolets, 25
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  	miller, 73
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  	Mniszech, Marina, 88;
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  	Marinka, 88, 101
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  	Mokosh' (Mokosha, Mokushka), x, 13, 14, 16, 17, 35
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  	monastery, xi, 40, 91, 92, 96, 108, 138;
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  	Simonov Monastery, 108
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  	Mongols, 19
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  	Mother Assumption (Matushka Uspen'ie), 24
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  	Mother Damp Earth (Mat' syra zemlia),15, 44
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  	Mother of God, 20-21, 32, 34, 35, 93, 115, 146-47, 150, 151-52;
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  	birthday of, 17, 210 (note 63); 
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  	connections with pagan goddess, 16, 34;
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  	''The Dream of the Most Holy Mother of God," 21, 33, 137;
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  	Divine Motherhood, 20; 
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  	Intercession of, 12, 23, 25, 60;
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  	Mary, 15, 16, 20-21, 35
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  	mummery, 6
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  	Muscovite period, 19, 87, 88
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  	mythology, 
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  	higher, see Christ, Mother of God, Russian paganism, saints;
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  	lower, see devil, domovoi, leshii, polevoi, rusalka, vodianoi
	

	

	


	
  	
  	

	

	
  	N
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  	naiad, see rusalka
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  	nalet, 48
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	name day, 60, 176
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  	Nativity of Christ, see Christmas
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  	needlework, 34, 57
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  	neolithic culture, 17
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  	New Year, 7, 61;
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  	New Year's Eve, 45
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  	Nikola, see St. Nicholas
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  	Noah, 82
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  	noon, 54, 72, 74, 75
	

	

	


	
  	
  	

	

	
  	O
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	oath of allegiance to tsar, 87
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  	offering, 59, 61, 75, 80, 81
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  	Old Testament, 82
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	omelet, see egg
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  	oracle, domovoi as, 53, 55; 
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  	kikimora as, 57; 
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  	polevoi as, 74
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  	Orthodox Church, see Christianity
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  	Osiris, 11, 15
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  	otnos, see carry off
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  	Otrep'ev, Grishka (Dmitrii the Pretender), 88, 101
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  	ovinnik (spirit of threshing barn), 58, 59, 60-61, 62
	

	

	


	
  	
  	

	

	
  	P
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  	pact, with devil, 92, 96, 101, 120, 122;
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  	with leshii, 68
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  	paganism, ix-x, 4-5, 12-18, 19, 21, 24, 28-29, 37, 39, 51, 61, 85, 94;
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  	Eastern Slavic, 12-13, 16;
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  	see also double faith
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  	Paganism of the Ancient Slavs, 16
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  	Palm Sunday ("Pussy Willow" Sunday), 6, 8, 9, 27
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  	pancakes, see bliny
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  	paradise, 22, 131, 141
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  	Paraskeva the Dirty (Paraskeva Griaznikha), see St. Paraskeva
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  	parents, see ancestor
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  	paskha, 9
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  	pastry, ritual, 6, 9, 17
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  	Penates, 15
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  	Pentecost, 6
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  	Perkunas, 13
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  	Perun, viii, 13, 16, 17, 29, 30, 31, 32
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  	Peter the Great, half-sister, 88
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  	phallus, 14
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  	Piatnitsa, see St. Paraskeva
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  	pilgrim, 20, 25
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  	pirogi (stuffed pastries), 176, 191, 200
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  	plow, 106, 107; 
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  	plowing around (opakhivanie), 15, 48-49, 110
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  	poker, 100
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  	Polel', see Lelia
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  	polevoi (spirit of meadows), xi, 56, 64, 74-75, 81, 185
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  	poltergeist, 53
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  	poludnitsa (spirit of midday), 74-75, 77
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  	polunochnitsa (spirit of nightmares), 49, 87
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  	Pontius Pilate, 137
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  	Pope Clement, 33
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  	porridge, 14, 53, 54;
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  	kasha, 69, 170;
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  	kut'ia, 7, 8
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  	possession, see klikushestvo
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  	Potan'ka, 155
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  	potion, 87, 89, 104, 107, 117, 197-98;
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  	love, 112, 113-14
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  	prayer (molitva), 19, 23, 34, 46, 114, 115
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  	pretender (samozvanets), 88
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  	priest, 11, 26, 80, 46, 86, 96, 110, 113, 123, 138-39, 198, 199, 201-3
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  	Primary Chronicle, x, 13
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  	prohibition, 14, 22, 35, 45, 47, 57, 60, 61, 69, 75, 79, 104;
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  	day of, 33, 34, 61;
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  	on use of name, 47
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  	protective ring, see circle, protective
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  	Psalms, 203-4
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  	Pugachev, E., 44
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  	purification, 7
	

	

	


	
  	
  	

	

	
  	R
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  	Radunitsa, 6, 9
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  	rain, 30, 34, 86, 138-39
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  	Razin, Stepan (Sten 'ka), 44
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  	rebirth, 9, 15, 96
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  	Reformation, 4
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  	Renaissance, 4
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  	Rod, viii, 13, 14, 15, 17
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  	rooster, see chicken
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  	roots, 89
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  	rope, 141-42
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  	Rosalia, see Rusalii
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  	Rozhanitsy, 13, 14, 15, 17, 210 (note 63)
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  	Rusalii, 77, 78
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  	rusalka (water sprite), 10, 38, 62, 64, 65, 72, 75-82, 127, 185-89, 223 (note 98);
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  	burial of (''sending off"), 10
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  	Rusal'naia Day, 185
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  	Rusal'naia Week, 8, 9, 10, 17, 18, 75, 76, 77, 79, 80, 186, 187, 188
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  	The Russian Religious Mind, 4
	

	

	


	
  	
  	

	

	
  	S
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  	St. Boniface, 23
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  	St. Boris, see Sts. Boris and Gleb
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  	St. Cassian, x, 26, 35-37, 145, 215 (note 120)
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  	St. Catherine the Martyr, 23, 34
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  	St. Cosmas, see Sts. Cosmas and Damian
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  	St. Damian, see Sts. Cosmas and Damian
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  	St. Egor, see St. George
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  	St. Fekla, 60
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  	St. Flor, see Sts. Flor and Laur
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  	St. George, x, 6, 9, 26-29, 31, 32, 45, 68;
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  	Egor (Egorii), 12, 26, 145-53;
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  	Georgii, 26;
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  	Iurii, 26;
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  	Spring George, 27, 28, 68; 
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  	Winter Feast, 27, 45
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  	St. Gleb, see Sts. Boris and Gleb
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  	St. John's Eve, 66, 187, see also Kupalo
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  	St. Laur, see Sts. Flor and Laur
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  	St. Michael the Archangel, 22, 41, 43, 45, 62, 133, 134, 156
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  	St. Mary "Empty Shchi," 24
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  	St. Moses Murin, 23
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  	St. Nicholas, x, 12, 23, 24-26, 27, 28, 29, 31, 32, 36, 105, 138-40, 145; 
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  	Mikola, 24, 151-52;
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  	Nicholas the Wet, 25; 
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  	Nicholas of the Sea, 25; 
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  	Nikola, 24;
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  	Spring Feast, 25, 27;
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  	Winter Feast, 25
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  	St. Paraskeva, 17, 24, 33-35, 45, 46; see also Friday
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  	St. Peter's Day, 6, 10, 11, 102
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  	St. Peter "Half-Feed," 24
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  	St. Savvatii, see Sts. Zosima and Savvatii
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  	St. Thomas, 6, 9
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  	St. Vlas, 28, 30, 31
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  	St. Zosima, see Sts. Zosima and Savvatii
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  	Sts. Boris and Gleb, 17, 29, 33
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  	Sts. Cosmas and Damian, 32, 33, 61
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  	Sts. Flor and Laur, 28
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  	Sts. Zosima and Savvatii, 29
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  	salt, 53, 89, 109, 114, 123, 170; see also bread and salt
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  	Satan, 39, 41, 42, 93, 95, 96, 119, 134-35, 137-38
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  	Satanail, 41, 49, 130-32
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  	sauna, see bathhouse
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  	Savior (spas), 24
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  	Scythians, 13
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  	seed as fertility symbol, 8, 9, 208 (note 17)
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  	semik, 9, 17, 78, 79, 80, 120
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  	semitska, see rusalka
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  	serpent, 28, 30, 31, 40, 45, 53, 89, 97, 109, 117, 134, 149-53, 156-57, 181, 182, 200-1;
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  	flying (winged), 33, 43, 70;
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  	snake ramparts (zmievye valy), 33
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  	shaman, 118;
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  	Finnish, 85
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  	sheaf, 60, 183; 
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  	first (zazhinochnyi/zazhinnyi), 12;
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  	last (dozhinochnyi/otzhinnyi), 12, 23
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  	shepherd, see herdsman
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  	Sherstiukova, Mar'ia, 107, 115
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  	shishiga, 63
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  	shishimora, see kikimora
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  	Shrovetide, 6, 7, 8, 10, 11, 17, 18, 199
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  	shut (joker), see devil
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  	shutovka (joker), see rusalka
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  	Simargl, x, 13, 17
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  	siren, 76
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	skladchina, see brachina
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  	slaughter, ritual, see cattle, ritual butcherings of; mikolets
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  	snake, see serpent
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	snowstorm, 40, 46
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  	Sodom, 150
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  	Sofiia, see Peter the Great, half-sister
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  	Sofiia the Wise, 147
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  	soldier, 67, 72, 158
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  	Solomon, 137-38
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  	solstice, summer, 6, 11-12, 208 (note 35);
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  	winter, 6, 7, 11-12, 17, 208 (note 35)
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  	sorcerer, xi, 47, 56, 68, 73, 74, 83-102, 190-205; 
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  	born, 95, 101, 116;
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  	death of, 48, 83, 119-20, 201;
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  	other terms for, 85;
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  	unwilling, 95;
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  	willing, 95
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  	sorcery, 49, 83-124
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  	spinning, 14, 33, 34, 35, 54, 57, 144
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  	spirits, domestic, 51-63;
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  	nature, 7, 64-82, 94, 178-89; 
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  	spirit-helper, 97;
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  	see also devil; deceased, unclean
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  	spiritual song, 20, 21, 22, 25, 26, 210 (note 5)
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  	splinter, 102, 105, 116, 123, 204
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  	''spoiling'' (porcha), xi, 83, 84, 89, 95, 96, 101, 102, 103-24, 129
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  	Spring, ''welcoming of," 17
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	stable, 51, 52, 55, 58
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  	stonemason, 111
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  	Stribog, x, 13
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  	suicide, 44, 48, 50, 94, 159
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  	sun, 7, 10, 13, 28, 33, 45, 48, 96, 112, 120, 132, 134; see also deity, solar
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	Svarog, x, 13, 33, 61;
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  	Svarozhichi, 13
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  	Sviatopolk, 29
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  	Sviatovit, 13, 14, 17
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  	swamp, 40, 45, 49, 64, 70, 120, 121
	

	

	


	
  	
  	

	

	
  	T
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  	tail, 39, 53, 65, 70, 71, 96, 116, 135;
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  	and devil, 62;
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  	and witch, 84, 98, 101, 205
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  	talisman, see amulet
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  	Tammuz, 11
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  	Tatarus, 131, 132
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  	Thor, 13
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  	threshing barn, 58, 60, 61, 194, 195-96
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  	thunder, 13, 29, 30, 31, 32, 34, 35, 40, 72, 105, 183;
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  	thunder sign (gromovoiznak), 17
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  	tickling, 66, 77
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  	Time of Troubles, 44, 88
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  	tobacco, 42, 54, 73, 89, 98, 108
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  	torture, xi, 88, 89, 90, 108
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  	Transfiguration, 17, 24
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  	travnik, see charm book
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  	treasure (klad), 44-45, 167-68
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  	tree, 10, 11, 12, 59, 79; 
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  	aspen, 66, 102, 119 (see also aspen stake);
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  	birch, 9, 79, 80, 81;
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  	fir, 51, 59, 66, 97, 148, 149;
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  	lime, 188; 
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  	oak, 30, 93;
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  	pine, 51;
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	world, 30
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  	trial by water, 91
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  	Trinity, 6, 9, 10, 11, 17, 21, 146-47, 150, 151-52
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  	Trinity Week, see Rusal 'naia Week
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  	Tsar Aleksei, 87, 88
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  	Tsar Feodor, 145
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  	Tsar Michael Romanov, 88
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  	Tsar Odem'ianishche, 145, 147, 149-50
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  	tsvetnik, see charm book
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  	twist (zalom, zavertka, zakrutka, zavintok, kukla), 109-11, 123, 199-200, 229 (notes 47, 60)
	

	

	


	
  	
  	

	

	
  	U
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  	ubogie doma (burial shack), 120
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  	unclean dead, see deceased, unclean
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  	unclean force, see devil, spirits of nature
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  	urozhenets, 116
	

	

	


	
  	
  	

	

	
  	V
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  	vampire, 121-22
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  	Varuna, 14
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  	ved'ma, see witch
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  	ved'miak, see sorcerer
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  	vedun, see sorcerer
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  	vedun'ia, see witch
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  	Veles, see Volos
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  	Veselov, Vasilii, 98
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  	Vladimir, Prince, x, 13, 17, 19, 29
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  	vodianikha (wife of vodianoi), 72, 77
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  	vodianoi (spirit of water), xi, 29, 56, 62, 64, 70-74, 76, 77, 81, 82, 94, 111, 127, 128, 134, 175, 182-85, 189 
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  	volkhv, 85, 86, 87, 118, 122, 224 (note 10)
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  	Volos, x, 12, 13, 17, 28, 30, 31, 32
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  	volshebnik, see sorcerer
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  	volshebnitsa, see witch
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  	Vorotynskii, Prince, 88
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  	vstrechnik, 48
	

	

	


	
  	
  	

	

	
  	W
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  	water, baptismal, 107;
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  	holy, 5, 25, 27, 30, 34, 42, 110, 114, 170;
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  	spring, 34, 35
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  	wedding, 32, 34, 40, 47 55;
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  	"spoiling"
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  	at, 105-6, 122, 190, 191, 193-94;
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  	''wedding" sorcerer, 105-6, 190, 191-93
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  	werewolf, 121
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  	wind, 13, 36, 40, 46, 48, 60, 66, 74, 89, 115, 147, 162
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  	witch, xi, 11, 40, 46, 47, 48, 56, 83-102, 190-205; 
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  	death of, 200-1;
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  	other terms for, 85
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  	witchcraft, see sorcery
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  	wolf, 28, 29, 40, 45, 68, 98, 101, 106, 143, 179-80, 193-94
	

	

	


	
  	
  	

	

	
  	Y
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  	Yuletide (Sviatki), 6, 7, 8, 9, 11, 17, 18, 25, 45, 57, 60, 162
	

	

	


	
  	
  	

	

	
  	Z
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  	Zeus, 13
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  	znakhar'/znakharka, see magic, healer
	

	

	













 

  	
  	
  	
  



	




	Page 253

	
  	
  	

	

	
  	PLACE NAME INDEX
	

	

	


	
  	
  	

	

	
  	A
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  	Arabia, 70
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  	Arkhangel'sk Province, 26, 66, 129, 179, 198
	

	

	


	
  	
  	

	

	
  	B
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  	Balkans, 121
	

	

	


	[image: e2cfceb056b54ab08e69393bc5043741.gif]
  	
  	

	

	
  	Belorussia, 10
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  	Belozersk Region, 46, 60, 74, 161, 167, 185, 193
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  	Briansk District (Orel Province), 61
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  	Budogoshcha (Tikhvin District, Novgorod Province), 3
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  	Bulgaria, 78
	

	

	


	
  	
  	

	

	
  	C
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  	Cherepovetsk District (Novgorod Province), 40
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  	Chernigov Province, 187
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