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Abstract

The folklore tradition found in the village of Loima and other
settlements belonging to the Loima rural administration of the Priluzskii
region of the Komi Republic took shape in an environment that was in
close contact with the Komi population. This factor promoted the
maintenance of traditional Russian forms of folk culture. Researchers
have observed that the inherited folklore of such traditions as Loima’s
preserve genres and elements of folk belief from their historical
motherland. These elements are manifest in ritual folklore, in tales, and
in mythological personages, among other folklore forms. The object of
the present study is incantation-conjuration texts as they were recorded in
the early twenty-first century (2004, 2006). These texts include charms
(zagovory i prigovory), incantations (zaklinaniia), well-wishing
(blagopozhelaniia), and ritual dialogues that accompany healing, life-
cycle, calendrical, animal-husbandry, and other rituals.

On the “folklore map” of the Komi Republic, we can identify
several compact, localized Russian traditions that were formed in an
alien ethnic environment. One of these is the folklore tradition found in
the village of Loima and other settlements belonging to the Loima rural
administration of the Priluzskii region [raion] — a region which is
predominantly Komi. The village of Loima, first mentioned in 1620 in
the patrol book of the Sol’vychegodsk district [uezd], belonged variously
to Sol’vychegodsk, Lal’sk and Ust’-Sysol’sk districts of Vologda
province [guberniia] [Zherebtsov 1994: 139]; it was annexed by the
Komi Republic in 1921. The Loima tradition emerged in the eighteenth
and nineteenth centuries, when Russian migrants moving from northern
and north-eastern Russian provinces along the merchant passage to
Viatka and Siberia settled in the Loima area [Vlasov and Kaneva 2006:
25].
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Loima’s folk culture thus took shape in an environment that was in
close contact with the Komi population. This factor promoted the
maintenance of “traditional forms of folk culture as a means of
reinforcing ‘otherness’ amidst the indigenous [Komi] population”
[Vlasov and Kaneva 2006: 24-25] and this phenomenon occurred within
the historical memory of the Loima Russians. Researchers have observed
that the inherited folklore of such traditions as Loima’s preserve genres
and elements of folk belief from their historical motherland. These
elements are manifest in ritual folklore, in tales, and in mythological
personages, among other folklore forms [Vlasov and Kaneva 2006:
25].(1)

The object of the present study is incantation-conjuration texts as
they were recorded in the early twenty-first century (2004, 2006).(2)
These texts include charms (zagovory i prigovory), incantations
(zaklinaniia), well-wishing (blagopozhelaniia), and ritual dialogues that
accompany healing, life-cycle, calendrical, animal-husbandry, and other
rituals. The Loima tradition is characterized by a considerable body of
thematically varied incantation-conjuration texts. The most
representative texts are associated with the treatment of physical and
mental diseases and animal husbandry rituals. Texts dealing with love,
social life (promoting family welfare, preventing fire, traveling, business
and trading, separation of spouses, etc.), and texts associated with
specific agricultural tasks and calendrical dates are less frequently
encountered. The content of this article is dictated by available texts.

Today Loima villagers do not actively use incantation-conjuration
texts in animal husbandry.(3) Still, analysis of material devoted to the
theme of magical interdictions and prescriptions reveals that a complete
system of safeguards, interdictions, and prescriptions associated with the
buying and selling of animals and with leading the newly-acquired
animal into the cow-barn, or cattle-shed existed among Northern Russian
rural populations until very recently. This system was intended to
preserve the animal’s health, fertility, and the quality and quantity of
food stuffs and wool/hide produced by the animal. Recorded evidence
applies mainly to large, horned livestock. Data on other domestic animals
are scanty and sporadic. Similar incantations are still used, notably in
some districts of the Russian North and in parts of Ukraine [Adon’eva
and Ovchinnikova 1993: 32-42; Kukharenko 2007: 53-76].

Among the poetic texts proper, the incantations most widely
disseminated were those for the first pasture, for the first entry of animals
into the cattle-shed, for unlocking milk, for calving, and for preventing
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the loss of a cow. The characteristic features of the majority of the texts
are their “simplicity of content and brevity of narration” [Eleonskaia
1917: 7]. Thus, when leading a new animal into the cattle-shed, the
villagers uttered charms composed of several structural elements. The
opening (zachin) contains an address to the house spirit (domovoi) as
“grandpa-neighbor”  (dedushko-sosedushko)  or  ‘“neighbor-bear”
(sosedushka-medvedushka). The body is laconic and consists of an
imperative expressing the wish that the animal be well-cared for:

Jlemynko-cyce Iy 1Ko, MyCTH KOPOBYIIKY Ha ITOJBOPbE, MO, KOPMH U Tiia/p!
[VSUTU: BO 1513-27];

[Grandpa-neighbor, let the little cow into the yard, water, feed, and stroke
her!]

Jlenymko-cyceaymko, Jro0u MOK KOpPOBYIIKY. [10if a KOpMH, 10 MIEPCTKE
rnans! [UAJIA: BO 1515-20];

[Grandpa-neighbor, love my little cow. Water and feed her, and stroke her
hide!]

Jenymko-cycenymko, XpaHM MOEro CKOTa, MOM JAa KOpMu, Aa Jiobu!
[S1JIN: BD 1515-38];

[Grandpa-neighbor, keep my cattle safe, water and feed them, and love
them!]

Jleaymko-cyceayuiko, mycTd Ha MOJBOpbE, MO, kopMmu, U poctu [MAJIN:
B® 1518-33];

[Grandpa-neighbor, let [my animal] into the yard, water, feed and help it
grow]

Jlenymko-cyceayKko, MyCTH Hally KOPOBYIIKY, IOH, KOPMH, YXaKUBai, 110
riotke nornaxusaid [VSAJIA: BO 1526-11].

[Grandpa-neighbor, let our little cow in, water, feed, take care of her, stroke
her on the throat]

The invariable element in the conjuration wish is the three-part
formula: “let in, water, feed”; this formula may be amplified by
additional, optional components (love, stroke, grow, keep, take care, and
others).(4)

The ritual of the first pasture was accompanied mostly by
incantations using comparative formulas. For example, a belt was
removed from the body and placed on the threshold. After the cow had
passed over the threshold, the belt was replaced with following words:

Kak nosic MeHs pepkuTCs, Tak U KOpOBYIIKa Aepxuch nomy [WAJIU: BO
1513-28];
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[As the belt holds to me, so, little cow, hold to the home]
also:

KaK BepOOUYKa JIoMa JEPIKUTCS, TaK U . . .

KaK KaMEHb JIEXKHT, HE IETOXHETCS, TaK U . . .
[As a pussy-willow holds to the house, so . . .
As a stone lies, without stirring, so . . .]

etc.
At the first pasture the villagers uttered brief, protective texts with
incantational elements:

CIIACH U COXPaHH MOIO KOPOBYIIKY . . .

COJIHBIIIKO HA 3aKaT M KOPOBYILKA JIOMOIi OBICTPEXOHBKO Oexu! . . .
[save and keep my little cow . . .

the sun is setting, and little cow, run home fast as fast can be! . . .]

At calving time, laconic incantations expressed the wish that “a new
soul be allowed to enter this world”:

Pacnyckaii Mmoo KopoBymiky! [ynry cmacail, Apyryio BbITycKail Ha Oemblit
cser!

locmons bBoxe! UYepHymeHpKy MOIO cracaidl, a TeleHOYKa Ha CBET
Bemyckait!) [VISJIU: BO 1515-22, 23].

[Loosen my Little Cow! [referring here to dilation] Save her soul, let the
other [soul] enter the wide world!

Lord God! Save my Chernushen’ka, and let the calf come into the world!]

The notion that a cow’s lack of milk is caused by the evil eye is
persistent, which explains the dissemination of rituals and incantations
intended for the “unlocking” (otpiranie) of milk.(5) Uttering the
incantation, the villager would stroke the cow from head to udder and
say:

W3 WI0YKM B BBIMEUYKO, U3 BBIMEYKA B THTEUKH, U3 TUTEYEK B IOJOEHKY,
cToit ma Oyxail, moi ma ciyxai, kak s Te0s 000, Tak U Thl MEHs Jro0wu,
ceifuac ke MOJIOKO OTIycKail OBICTpexXOHBKO. BynpTe MOM cioBa Kpemku,
JIENIKK HaBeku. AMuHb [AA 2006].

[From vein to udder, from udder to teats, from teats to milk pail, stand and
pour, give milk and hear how much I love you, and so must you love me;
now let the milk pour fast as fast can be. Let my words be strong and sticky
forever. Amen]
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Then they began the milking. The informant indicates that the stroking
must start from the head (the action represents a distinctive form of
massage), because “there is a connecting vein the size of a fist” in the
animal’s throat. Perhaps the incantation to the house spirit:

Jlenymko-cyceayko, MyCcTH Hally KOPOBYLIKY, IIOH, KOPMH, YXa)KUBai, 110
ioTke nornaxusai [VSAJIN: BO 1526-11],

[Grandpa-neighbor, let our little cow in, water, feed, take care of her, stroke
her on the throat]

reflects this idea that a vein in the throat of the cow affects the quantity
and quality of milk.

Another incantation for “unlocking milk™ is characterized by the
presence of traditional structural elements and the classic poetics of the
incantation (an opening passage, a description of the chief personage’s
initial movement toward the important sacral object, a catalog of magic
helpers and a description of their actions, and the use of traditional
epithets):

51, paba Boxxbst Anexcannpa, oy, IepeKpecTsCh, MOy, 6IarociIoBsICh, U3
n30BI B IBEPH, U3 IBEpEi Ha yJIHILY, C YJIHIBI B YHCTOE Moje. B uncTom nome
Ha BBICOKOM XOJIME CTOUT XpaM. B Xpame CTOHT IpecTo1, Ha IPECTojIe CTOUT
Genoe Omrozo, B Oenom Omroze nexat kioun. S, paba boxes Anekcanapa,
Opoury kimo4d B okeaH-Mope. CXOIST 3a 3TUMH KJIIOYaMH B OKEaH-MOpe
pa6er boxxen Mapus, [lapackeBa u Kimasaus. [lpunecyT 30m0Thie Kimtoun. S5
9TUMH KIIOYaMH OTKPOIO BCE MOJIOYHBIC KOJOJYHKH, BCE MOJIOYHbIC
KWIOYKH. TI0Te4eT MOJIOYKO MO MOJIOYHBIM KOJIOJYMKAM, HOTEYET MOJIOYKO
[0 MOJIOYHBIM XKHWJIOYKAM B BBIMEYKO, M3 BBIMEYKA B THTCYKHU, U3 TUTCUCK B
Be/IepbIIKO 11t pabbl boxkbelt Anexcanapbl. ByabTe ciioBa Kpenku, JIEHKH,
TBEpJIbl U IPaBUIIbHBI K BBIMEHU Moel kopoBymky [MAJIN: AD 1536-36].

[I, the handmaiden of God, Aleksandra, will go crossing myself, will go
blessing myself, from the house to the door, from the door to the road, from
the road to the open field. In the open field is a temple on a high hill. In the
temple is an altar, on the altar is a white plate, on the white plate are keys. 1,
the handmaiden of God, Aleksandra, will throw the keys into the ocean-sea.
The handmaidens of God Mariia, Paraskeva, and Klavdiia will go to the
ocean-sea for these keys. They will bring back golden keys. With these keys I
will open all the milk wells, all the milk veins. The milk will run into milk
wells, the milk will run through milk veins to the udder, from the udder to the
teats, from the teats to the milk pail for the handmaiden of God, Aleksandra.
Be my words strong, sticky, firm and right for my cow’s udder.]

The image of an all-devouring pike (shchuka-kalyga) with iron teeth
and tin eyes appears in an incantation to promote good appetite in
animals:
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Kak 1ryka-Kajbira, jee3Hble 3yObl, OJIOBSIHHBIC I71a3a, €CT-II0EAeT, TaK Ke
4T00 MOM MOPOCSATKH, TEIATKH €IH-NIJIH, COIENH, B MOCYAUHKE HUYEro HE
OCTaBJSUIM. ['OpbKOe, KHCIIOe, COJICHOE ITyCTh UM KaKETCsS MEIOM, CJIaJKON
natokoi. EmbTe, conute, xxpure, B IOCYIMHKE HUYEro He octapisiite. Kak
CHUTH, KapacH B CHHEM MOpE IJIaJKH, YUCTBI, 3[0POBBI, TaKkKe 4ToO Mou
MOPOCSATKH OBUIM YUCTBI, TJIAKH, 300POBbL. BO MMs OTIa U ChIHA, U CBSITOrO
nyxa. Amuns [USAJIN: BO 1531-33].

[As the iron-toothed, tin-eyed pike gobbles up everything, so let my piglets
and calves gobble up everything, grunting, leaving not a drop in the food
trough. Let the bitter, the sour, and the salty seem as honey, as sweet syrup,
to them. Eat, grunt, gorge, and leave nothing in the food trough. As white-
fish and carp in the blue sea are smooth, clean, healthy, so let my piglets be
clean, smooth, healthy. In the name of the Father and the Son and the Holy
Spirit. Amen.]

The incongruous use of the “pike” image here may be explained by
the content of another incantation from this informant’s repertoire,
specifically in an incantation to ward off diseases, where the “pike” eats
up “unfortunate accidents, evil eyes” (see below).

Materials about animal husbandry rituals are numerous. The first
pasturing of cattle fell on St. George’s Day.(6) If the weather was cold
and grass was sparse, the ritual of first pasture was performed
symbolically, and the animal was led out of the cattle-shed for only a
short period of time. Pussy-willow, salt, bread, and an icon were used in
the ritual. Branches of pussy-willow (in local terminology, mas ki) were
kept on the icon shelf (bozhnitsa) from Palm Sunday (Verbnoe
voskresen’e).(7) The willow branches were used to stroke and lightly
strike the animal from head to tail. After the animal returned from
pasture, the mistress would affix the pussy-willow branch above the door
of the cattle-shed or in the house under the tie beam and utter
incantations in which she mentioned the items used in the ritual:

Kak BoT 3Ta BepOOuKa NOMOM HpHIUIa U AoMa OyIET crarh, Tak jK€ MO
CKOTHYEK XOJUJI JOMOM.

Kak 3Ta MKOHKa JOMYy Jep)kanacs, BEpOOUYKH IOMY IEpIKaJIMCs, JaK TaK
4r00BI y HAc KOpOBYyIIKa 1omy nepkanacs. COJNHBIIKO Ha 3aKar, H
KOpPOBYIIIKa O€XH OBICTPEXOHBKO AOMOiL. [AA, 2006].

[Just as this pussy-willow came home and will sleep at home, so let my cattle
come home.

Just as this icon has held to home, and the pussy-willows have held to home,
so let our little cow hold to home. The sun is setting, so run home, little cow,
fast as fast can be.]

At first pasture, a piece of salted bread and some salt were given to
each animal on the farm. The bread and salt used for this ritual was
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placed before the icons on Holy Thursday (8). The villagers considered
that, once they performed this action, their animals would not walk past
their home and would be guarded from the evil eye or spoiling. Faith in
the active power of salt that had been placed near icons on Holy
Thursday (also “velikodennaia,” “chetvergovaia” salt) must be
emphasized. Salt which “overnighted” near the icons and which was kept
for the entire year, until the following Holy Thursday, was given to ailing
cattle and used at calving. To keep the animals safe from the evil eye, the
salt was sprinkled around the cattle-shed. Salt that had been kept for
three years was thrown into the footsteps of any person thought capable
of causing spoiling. Villagers also washed dishes that had been tainted
[by mice, cockroaches — USIJIN: B® 1544-28] with this salt.

Ha Benukuii YerBepr coib nojx OOXHUILY MOCTaBHIIb, TyT OHAa 3aHOYYeT,
1oz KoHoit. «Kak coiib He MOPTHTCS, TaK 4TOO CKOT HE MOPTHIICS) — 3TO BOT
ckaxemb. CONBIO-TO TMOCHIIIEHNIb IMOTOM Ha uX. Sl Tebe CKaxy: KOpoBa
OTeNuTCs, Oepellb COIM BOT TaK HEMHOTO, FOPCTh, IOCHIILIEIIb Ha KOPOBY,
HOCHIIUIELIb Ha TeJieHo4Ka. OHa JIMKeT, 4ToObl He opTHIICs. BhiBaet, nroau-
TO BCSKHE IJa3a-To. YeTBeprosas cojlb, OHAa BECh O] JOJDKHas ObiTh. Ee
npudepemnts. [ToToM Majo i 4e Co CKOTHHOM, BOT TaK HA KyCOYeK BO3bMeEIIb
oToH comu u pawb [VSJIA: AD 1544-12].

[On Great Thursday, they place the salt under the icon shelf, here it will
spend the night, beneath the icon. “As salt does not spoil, so should the cattle
not spoil” — this you will say. Then you will sprinkle them [the animals —
Tu.K.] with this salt. I’'m telling you: when a cow calves, you will take a little
salt, just a small handful, sprinkle it on the cow, sprinkle it on the calf. She
will lick the calf and so it will not be spoiled. It happens that people have
different kinds of eyes. (9) Thursday salt should be available all year. Keep it
safe. Who knows what might happen to the cattle, and then you can take
some of this salt and give it to them.]

If new animals did not become readily accustomed to the cattle-
shed, they were led out of the shed on Holy Thursday with an
incantation, for example:

Benmkuii YeTBepr, coBepiin CHIIy BEIMKYIO HaJ KOPOBYIIKaMH, 4TO0 HE
ru0In, He Magajin, 9To0 KUK, ObLUIH 3M0POBBIMHU

Ha Benuknit YerBepr 0oTBOXKY BCe HEHNpPHUSITHOCTH, BCE HEB3TOZbBI, 4YTOO
KOPOBYIIKH HE THOJIN, HE JOXJIH, HE COXJIM, YTOO OBUIN 30POBHI U IIO/INBEI
[VAIA: A 1538-10, 11].

[Holy Thursday, exercise your great power over the little cows, so that they
do not perish, do not fall, so that they live and be healthy.

On Holy Thursday I ward off all troubles, all misfortunes, so that the little
cows do not perish, do not die, do not dry up, so that they become healthy
and fertile]
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Rituals that accompany the relocation of a newly-purchased animal
into its new cattle-shed are also widely disseminated. The purpose of
these rituals is to ensure the animal’s successful “transfer” to its new
home (“so that it would not pine for its old home”) and the preservation
of its productivity. One of our informants described such a rite, which
consists of several interconnected mini-rites, each of which could be
performed independently. A small stone, some hay, or moss taken from
the seller’s yard was placed under the crib or manger, accompanied by
the following words:

rOCTBSI, TYT IOTOCTHIIN, TENIEPh MOMIEM K HaM TIOTOCTHTb
[Guest, you visited here (meaning the cow’s previous home), now let’s go
visit our place]

In the milking shed, the new owners placed a large pail full of water
(the informant mentions a 15-liter pail). Leading the animal into the
shed, they first addressed the house-spirit:

CycenynKo-MeABEeIyILIKO, ITyCTH MO KOPOBYILIKY Ha IMOABOPHHULE, IJ1a/b Jia
nobpeit, rmans a noopeit. Y npusena, 1 nprHecna ¢ co00# MOJIOUKO TycToe,
CMETaHy T'YCTYI0, )KEJITOE MAaCInLE.

[Neighbor-bear, let my cow into the yard, stroke her and stroke most kindly,
stroke her and stroke most kindly. That, as she is led in, she may bring with
her rich milk, thick cream, yellow butter]

Then the cow was sprinkled with salt from head to tail while these words
accompanied the action:

Kak sta comp nmoMmy nepxamnacs, He MOPTWIACS, Tak 4YTOOBl y MeEHS
CKOTHHYLIKA HE IIOPTUIIACH, JieprKkanack Obl 1oMy. bybTe MO cl10Ba Kpernky,
JICTIKA HABEKH. AMHUHbB.

[As this salt held to the home and did not spoil, so may my cow not be
spoiled and hold to home. Let my words be strong and sticky forever. Amen]

After that, the large pail was placed next to the cow with the words,

Kak Ta KOpOBYyIIKa 10K, TaK [ITEOBI MOSI KOPOBYIIKA JOMJIa GOJbBLIE — 10
ISITHAIIATHIIMNTPOBOMY BEIpY, U BCe s C COOO0M IpHHeca JIOMOIA.

[Just as that cow gave milk, so let my cow give still more milk — 15 liters at a
time, and all of it I will take home]

Each action and incantation was performed and recited three times [AA
2006].
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The purchase and sale of an animal were accompanied by a set of
ritual actions and ritual dialogue. During the transfer of the animal, the
buyer was supposed to ask the seller if he was selling the cattle “sprosta”
or “nesprosta” [approximately “willing” or “with reservation”].(10) The
seller’s answer, which the question was specifically intended to provoke,
determined whether the purchase or sale of the animal was legitimized
and would proceed. If the answer was “sprosta,” then the animal could
be taken without fear. The animal was considered to be “unspoiled” and
would recognize its new cattle-shed and new owner. If the seller had to
think about the answer, then this was a sign that the animal was being
offered “nesprosta.” In this case the purchaser was advised to decline the
transaction, since the seller might be “keeping” for himself certain
qualities of the animal, such as its fertility, milking capacity, and good
health. After the animal was brought to the new farmyard and the former
owner had departed, the purchaser would strew some grain around the
yard, uttering the words:

caM coOoti romren, a CKOTUHY y Hac He 3ajeBaii [AA 2006).(11)]
[You yourself have gone, so leave our cattle alone]

There was a prohibition against giving away anything from the
household for three days after a new animal first entered the cattle-shed.

People believe that milk or other dairy products that are given away
from the household or sold can spoil an animal by taking away its
capacity to give milk, thus affecting the animal’s health and lowering
milk quality. For this reason, when the dairy products are transferred to
someone else, the mistress says:

I'ycToe MOJIOKO, I'yCTYIO CMETaHy, MacIMIO JKEITOE I'yCTOe — BCE OCTABIICIO
noma [AA 2006].
[Rich milk, thick cream, thick yellow butter — I keep it all at home]

To prevent spoiling, it was enough to put a grain of salt in the milk while
saying these words:

Kak ata comp He ypouuTcs, Takke ¥ KOPOBYIIKa He ypoumnack 061 [MSJIN:
B® 1523-18].
[As this salt is not spoiled, so my little cow is not spoiled]

An animal’s restless behavior was viewed as an obvious symptom of the
evil eye. In such cases, the person who cast the evil eye on the animal
was given a ladle with water in which he could see his reflection. Then
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this water was splashed on the animal three times: twice on the head, and
a third time so that water went down its sides. If the cow shook its
muzzle and body, this was a sign that the evil eye had been removed
[UAJIU: AD 1537-4].(12)

An entire system of protective spells focused on the animal’s
movement. To prevent a cow from leaving the pasture and going into the
forest, villagers would walk clockwise around the animal three times
reciting a charm (“churkali”):

Uyp, mos Hu ¢ Mmecra. Uyp, Mos HM ¢ MecTa. Kak s croro, He TpeneHycs
HMYEM, JlaK TaK M MOsS KODOBYIIKa HE TPEHEHyJlacsi HH XBOCTHKOM, HH
PO’KKMMa, HU HOXKKMMa. By/lbTe MOM CIIOBa KDPEIIKH, JICTIKH HaBEKH. AMHHb
kopoBy1uke [AA 2006].

[Chur, my own, do not move. Chur, my own, do not move. As [ am standing,
without stirring, so my little cow does not stir, not with her tail, not with her
horns, not with her legs. Be my words strong and sticky forever. Amen to the
little cow]

Many actions were performed to help an animal “know” its shed,
that is to ensure that it would return home from pasture. After the first
pasture in springtime, a cow was led over the shed’s threshold on which
an axe had been placed sharp edge upward. Alternatively, a belt that had
been removed was placed across the threshold. Once the animal passed
over the threshold, the belt was put back on with the words:

KaK I0SC MEHs JEpP>KUTCS, TaK U KOpoByHIKa Aepxuck gomy! [MAJIU: BO
1513-28].
[As the belt holds to me, so, my little cow, hold to home!]

Three crosses (made of matches, woodchips, or straw taken from the
farmstead or shed) might be placed beneath the threshold of the cattle
shed in such a way that two crosses were covered by the third. Then the
villagers would say three times, “Bless us, Lord, Christ” (l'ocnoou
bacnosu [brazocrnosu], Xpucmoc), followed by the incantation, or spell,
the purpose of which was to provoke a desirable outcome [Tolstoi 1999:
259]:

Kax 3TH KpecTHKH JIexaT, BOCIUIEMEHYTCS, 1aK Tak 4ToObl paba boxus y Hac
KOPOBYIIKa JOMOH BOCIUIEMEHYJacsi. ByabTe MOHM C€lIOBa KPENKH, JICHKH
HaBeKU. AMHUHb KOpOBYILKe. Mnu 1oMoH, »xeM ¢ HeteprieHbEM. Bee Bopora,
BCE KPECTHI, BCe A0poru oTKphITH!. After that, the cow was led from the shed
[AA, 2006].

[As these little crosses lie in proximity [the idea is aggregation], so should the
handmaiden of God, our little cow, return to the proximity of home. May my
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words be strong and sticky forever. Amen to the cow. Come home, we wait
impatiently. All gates, all crosses, all roads are open!]

The text immediately above could also be used in a ritual that was
performed if an animal was lost. At dawn, villagers took nine pegs or
posts from the fence of their own garden, planed them at one end, and
put them into the stove with the pointed ends outside. These were then
set afire, while the following incantation was uttered over the smoke that
rose (“ukhali v trubku”):

JlbIM TBI, OBIM Ky[ApPSBBIA, Pa3BalliCh, PACKATHCh HA BOCEMb JOPOXKEK, Ha
NIEBATY KyApsBeHbKY!0. Kak JABbIMOK BBIXOIHUT II0 3ape, [0 BCeM ObJiakam, mo
BCEM peYKaM, 110 BCEM 03epaM, TaK U KJIEM KOPOBYLIKY ¢ HeTepreHbEM. Wu
OBICTPEXOHBKO JOMOI. AMHHB, aMHHB, aMUHb [AA 2006];

[You smoke, curly smoke, disperse; go off along eight paths, along the ninth
curly one. As the smoke goes out at dawn, to all the clouds, to all the small
rivers, to all the lakes, so we wait for the little cow impatiently. Come home
as fast as fast can be. Amen, amen, amen]

JbIM, BeHCs, KpYy>KHCS, pa3BeBaiics, CKa)kKM HaM, I/I€ KOPOBYIIKa Halla
(variant: cpimu Hanry kopoBymky [USJIN: AD 1546-98].

[Smoke, twist, whirl, disperse, tell us where our little cow is (variant: find our
little cow]

If the logs caught fire immediately, then the cow would come home at
once; if not, then they anticipated the return of the animal on the ninth
day.

No less substantial or representative is the body of healing
incantations, dominated by “specialized” texts that the Loima villagers
used to treat concrete physical or mental illnesses. Illnesses included
boils, hernia, lower back pain, epilepsy, insomnia, burns, angina,
toothache, bleeding, joint pain, anxiety, and so forth. As far as their
content is concerned, the texts of healing incantations are based on
mythological concepts of illness and healing, that is they are derived
from folk understandings of the body part afflicted by the illness, its
form, its visual appearance, possible influences of the illness on the
organism, and so forth. Thus boils and throat inflammations needed to be
“dried up,” while “navel, groin, and other hernias (gryzha) are “gnawed”
(zagryzhat’) until they are:

HU B pyKax, HU B HOTaX, HU B yCTaX, HH B JICTKHX, HA B TICYCHU, HH B KPOBH
ropstaeif, Hu B OyHHOI1 rosoBe

[neither in the hands, nor the legs, nor the lips, nor the lungs, nor the liver,
nor in the hot blood, nor in the turbulent head]
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A burn was “put out” like a fire by pouring three buckets of water
over it. Insomnia (bessonitsa) was treated by addressing a request to the
dawn or dusk (zaria-zarianitsa) to “give sleep (sonnitsa).” Convulsions
and epilepsy (rodimets) were “chopped off”: a child suffering such
ailments would be covered by a tub. Branches would then be placed on
the tub (the informant mentions birch). Then the following words would
be uttered four times: “I chop off all the pains-illnesses” (sce boau-xeopu
ompyb6aio); meanwhile, an axe was used to imitate the action of chopping
from all four sides of the tub [MSIJIN: A®D 1536-53].

These texts are entirely traditional in form and style. We can
identify several optional constituent elements of the incantation: a
section which contains the characteristics of the illness and a description
of the treatment, an operational message, stating the desired outcome, a
ratification, and the final “Amen.” The distinctive characteristics of
attested healing incantations are conciseness, brevity, and frequent
syntactic parallelism, for example:

Kak oronek ropur, Tak U OOJATOK IMyCTh Croput y pabda Bboxsero [MSJIU:
AD 1536-35];

[As the flame burns, so let the carbuncle [on the body] of the servant of God
[Name] burn itself out]

Kak sTa MatHHIa B M30€ COXHET, Tak ke Obl chIpas jxaba y paObl Boxxweit
coxJla. AMHHb, aMuHb, aMuHb [MISIJIN: AD 1540-16]

[As the tie-beam in the hut dries out, so may the inflammation of the
handmaiden of God [Name] dry out. Amen, amen, amen”]

Kak cyuok 3acox, Tak u y paba Boxbero MBaHa MyCTh 3aCOXHET 4YMPHEK
[MSJIN: AD 1536-40].
[As the knot [in the wood] dried up, so should the servant of God Ivan’s boil

dry up]

Hardly any so-called “universal” charms intended to cure any and
all illnesses are attested, but one text of considerable complexity was
recorded. This text consists of an exposition containing the description of
the speaker’s movements to the place where a magic helper is met; a
narrative portion with a list of illnesses and those who caused them; a
ratification; and the final “Amen”:

Ecnu yenoBek 6oneeT M CYMTALT, YTO KTO-TO €ro 3aK0JI0BAJI, MOJIUTBA TOXE
ectb: «S, paba boxps Anexkcanapa, NOiLy, IepeKpecTsich, MOHAY,
6J1arocoBIsCh, U3 ABEPH, U3 JBEpEH Ha YiuIly, C yIHIBl B YucTOE moie. B
YHUCTOM IIOJIE LIyKa-KaJbira JKEJIe3Hble 3yObl, OJOBSHHBIC IJIa3a, ejia Obl
roejiaia IPUTYH, YPOKH OT ABEHAIUATH OOJIeH, OT JBEeHaIaTH XBOpooeii, oT
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IIMTIOTEL, JIOMOTBI, XBOPOOBI, OT TpyAHOH OONM, OT YIIHOH, TOJOBHOM,
PpY4HOI, CIMHHOM, ropiia, Hoca, I71a3a, PyK, pTa, sI3blKa, CIHUHBI, KOJEHEH, OT
06a0BI-MIPOCTOBOJIOCKH, OT 0aObI-TyCTOTOJIOCKH, OT Bpara W 3707es, OT
KOJIIyHa U KOJIAYHBH, OT BCSIKOIO Herojss. byabre ciioBa Kpemku, JICTKH,

TBepasl M mpaBwibHBL. Bo mmsa Otuma u CeiHa, CBsitoro [lyxa. AMHUHB»)
[MSUIA: AD 1536-37].

[If a person is ill and thinks that someone has bewitched him, there is a
prayer for this: “I, the handmaiden of God Alexandra, will go, crossing
myself, I will go, blessing myself, out of the door, out from the door to the
road, from the road to the open field. In the open field an iron-toothed, tin-
eyed pike fish (myka-xaneira) with metal teeth nibbled at and ate up
unfortunate accidents [pritchi], evil eyes [uroki](13) caused by twelve pains,
twelve illnesses, bleeding, rheumatism, diseases, chest pain, ear and head
pains [informant’s commentary: the speaker lists everything that ails him or
her], hand, back, throat, nose, eye, mouth, tongue, and knee pain, that come
from the loose woman, from the rumor-monger, from the enemy and
evildoer, from the sorcerer and the sorceress, from any villain. May my
words be strong, sticky, firm and right. In the name of the Father and the Son,
Holy Spirit. Amen’’]

Treatment of some ailments was performed without verbal
accompaniment. If a child had a crying fit, for example, all corners of the
table were washed. Then the water was used to rinse the loops, or eyes,
of the door hooks (the water was “passed” through the door hooks). Then
the child was washed in this water. If the child was being treated for
fright, all the corners of the table were washed and then the child was
washed in that water, and the water poured out outside the house “left
backhand” (naupokoi). The hair on the child’s head was snipped in three
places, placed on hot coals, and the child was made to inhale the smoke.
Infants born with lanugo hair had their excess body hair removed in the
bath-house. After a few minutes in the steam heat, the new-born’s back
and shoulders were smeared with a soft dough. The infant was then
covered with a diaper and massaged.

Numerous informant commentaries indicate that there was wide
dissemination of love incantations and charms in the Loima tradition.
Long poetic texts intended to inflame passion or to cool ardor are few;
the majority of recorded love charms are brief, laconic, and structured on
comparison. One example is the following:

KaK 9Ta €JI0YKa COXHET, TaK U MO PY>KOK IIyCThb IIOJCOXHET
[As this fir tree dries up, so may my dear one yearn [for me]].

Love charms (prisushki) include traditional formulas, such as “asking for
beauty,” “asking for the object of the love charm to experience yearning
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(sukhota) and suffering” and “expressing a wish for the love and favor of
the object of the love charm.” For example:

Ha Boay cunmcra, Ha Moe JiMIo Oeiucra, Ha MOE JIMIO Kpacora, Ha paba
Boxxus cyxota. He Mor Obl OH 0e3 MEHsI HE KUTh, HE ObITh, HH THH THCBATh,
HU HOYU HOYEBAaTh, BCC ObI HA MEHS 3pHUJI, CMOTPHJI, O4€ii HE CHOCHII. AMUHB
[USIJIN: AD 1547-46].

[Blue for the water, white for my face, beauty for my face, and yearning for
him, the servant of God [Name]. Let him not be able to live without me, not
exist, not live a day, not sleep a night; let him see me, look at me, not take his
eyes from me. Amen] (14).

An incantation for beauty, spoken by girls before leaving the house
uses the traditional motif of “miraculous garments.” Celestial bodies
such as the red sun, stars, and the moon are mentioned as space
decorations.

Croto s1, paba Boxbs, GnarocioBecs, IOy, NEPEKPECTECS, ¥ BBIXOKY S U3
JBepeil BO IBEpH, U3 BOPOT B BOPOTA, HA KpacHoe Kpbuieuko. Ha kpacHoM
KpbUIeuke O€JbIM CBETOM I yMBIOCS, KPAacHBIM COJIHLEM CHapshKycs,
3BE3NOYKUMHU OOBemrycs, mecsneMm omosimycs. He Oputo Obl MeHs, paObl
Bosxkeii, Toamie, He ObUIO OBI TOHBINE, HE OBLIO OBI CKIAAHS, HE OBLIO
crianmHs, 4To0Obl Bcex Obuia Oacse. Bece ObI Ha MEHS TIISLIENU-CMOTPEIHA U
3apunoBaiu [MAJIN: AD 1547-43].

[Here I stand, the handmaiden of God, blessing myself, I go, crossing myself,
I walk out of the door into the door, out of the gate into the gate, onto the
beautiful (krasnoe) porch. On the beautiful porch I wash myself in the bright
light, I dress myself in the red sun, I hang stars round my neck, I gird myself
with the moon. No one would be plumper than I, the handmaiden of God, no
one more slender, no one better built, no one smoother, so that I would be
more fabulous than anyone. Everyone would look and gaze at me and envy
me.]

We also have data on the various ways and means used to evoke
yearning in the beloved. The use of sweat, menstrual blood, the practice
of burning the love object’s hair while uttering charms, and the practice
of cutting down a small tree are all attested. Equally known is the
practice of giving the spouse a drink containing canine fecal matter
collected on Great Thursday to encourage the couples’ separation.

Magic texts that regulate social interaction, protect people from acts
of nature, and seek to affect household and agricultural life are all
attested and magic texts linked to calendrical and life cycle rituals are
represented by a small number of variants. On the holiday of the
Intercession of the Mother of God [Pokrov, 14 October N.S./1 October
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0.S.), married women uttered incantations using an imperative formula
for wealth and prosperity:

B kaxpIif yroi, epBblii CHEXKOK KakK MOHIET, CHE)KOK HEMHOXKKO OpPOCHIIIB!
«batromxka ITokpoB, MOKpOIl 3eMII0 CHEXKKOM, a MeHs, paly Boxbio (Mms
peK), ToOpOM-KUBOTOM, CKOTOM». CKOT uTOOBI xmn yagom [USJIA: AD
1545-20].(15)

[At the first snow, throw some snow into each corner and say: ‘Little Father
Pokrov, cover the land with snow and cover me, the handmaiden of God
[Name], with goods and cattle’ Let the cattle live in harmony]

So that the roof might not be blown off the house, on Holy
Thursday the villagers threw onto the roof a log or a small stone on
which was written “I put weight on you for the whole year” [USIJIN: AD
1545-12]. If a person died in the house, a small stone was placed in the
holy corner (krasnyi ugol), under the icons. On the fortieth day the
relatives recited the following:

Kak kamerek JIeXHUT, HE BOPOTUTCS, HE [TOBOPAYMBAETCS, TaK U Aylia pada
00XBEro He BEPHYIACh TOMOM

[As the stone lies, not returning, not turning around, so the soul of the servant
of God should not return home]

Then the stone was thrown out over the left shoulder [MUSAJIN: AD 1521-
63]. After the coffin with the deceased was carried out of the house,
grain was strewn on the porch with the words:

[lotinu cam coboii, a y Hac U3 1oMa HUKOTo He yBoau [AA, 2006].(16)
[Go your own way by yourself and take no one from our house with you]

Brief incantations uttered at weddings included good wishes for a
wealthy and easy life together and incantations directed to the union (or
separation) of the young couple. They were built on comparisons. For
example, the young couple would be sprinkled with hops (17) while the
words “let life be as easy/as light as hops” (Ilycms orcuszus 6yoem neckas
xax xmenv) were uttered. The good wishes verbally express the actual
qualities of hops, namely the fluffiness. To separate a couple, one would
toss fur from a cat and dog at the couple’s house, saying:

Kak xomrka ma cobaka XHBYT XyHO, IPBI3YTCS, Tak ke W (MMs peK) MycCTh
xuByT [MAJIN: AD 1545-9, etc.]

[As a cat and a dog live badly together and fight, so may [Names] live the
same way|.
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It is interesting to note that cats and dogs appear in a description of
wedding practices collected in the Viatskii region in the 1850s. Before
the wedding procession set out for the church, the best man was
supposed to demand that “there be no dogs or cats.” The belief was that
if the wedding procession encountered a dog or a cat or if a dog or a cat
ran between the bride and groom, then the new couple would quickly
separate [PT'O. P. 10. Om. 1. Ex.xp. 28. JI. 14 06.].

Texts associated with agricultural labor contain the following spell
said when harvesting grain crops. It is spoken over the last sheaf and has
a productive meaning:

[locneanuit noxunaoT cHom, BoT Mnbe bBopony M 3aBepThIBalOT, KOJIOCKU
TYT 3aBEPHYT, TYT M OCTaBAT UX, HE CPEXKYT, uT0 3T0 Mibe Gopoxa: «Mnbe —
6oposia, KOHIO — TOJIOBa, XO35IMHY — B CYCEK ClapHHa», 4ToObI xJieO Bce
Bpems [Obu1] [MSJIN: BO 1529-17];

[When they harvest and get to the last sheaf, they roll up the ears of grain on
the stalks for this is the Beard (Boroda) of 11’ia, and they will leave this sheaf]
they will not cut it, for this is II’ia’s beard: “II’ia gets the beard, the horse gets
the head, the master gets goods in the granary,” so that there will always be
bread]

[ocnennroro monocky Oyaemb skaTh, TAKOE KYCTHK OCTAaBIAEIIb MaJCHbKUH,
M CBEpXy MaJIeHbKO 3aMoTaelib [M mpuroBapuBaeiib|: «KopoByiika cbect,
JIaK TeJIEHOYKa pPOIUT, JIOUIaJKa CHECT, JaK jKepeOeHOuKa pOIUT, OBEUYKa
CBHECT, JaK OBEYKY pOauT». [IOTOM TaM CKOT XOJHT, KTO 3HAET, MOXET, KTO H
cpect [MAJIN: AD 1549-24].

[When you harvest the last strip, then leave a small clump, tie it up a bit at the
top [and say]: “If a cow eats this, it will bear a calf; if a mare eats this, it will
bear a foal; if a ewe eats this, it will bear a lamb.” Then when the cattle roam
there, perhaps one of them will eat it]

Charms to prevent fire and theft often have motifs such as a stone
mountain or iron paling which provides a barrier and end with Amen:

Yyp, Mosi KpemocTb, 4yyp, MOW JI0M. BKpyr Moero aBopa KameHa ropa,
amuHeM oOHecena [MSJIN: BO 1532-5, 6].

[Chur, my fortress, chur, my house. Surrounding my yard is a stone
mountain, enclosed by an Amen]

Incantations recited before leaving a journey mention holy helpers
who will lead the way:

AHren mo IOpoKeHbKe, XpHCTOc Ha myTH, Hukomad VYromHuuex,
JIOPOKEHBKY CBETH, TIOMOTH MHe, pabe boxkweil (MMs pek), BHIOpaThCS Ha
myTh ucTuHHbI [USJIN: AD 1540-29];
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[An angel along the road, Christ on the way, St. Nicholas light my path, help
me, the servant of God [Name], find the true way]

Kpect-kpecturens, KpecT-CIaCHTENb, OT BCEX O€l OrpaauTelb, yKaXu
nopoxxensky [MAJIN: AD 1538-15];
[Cross-baptizer, cross-savior, keeper from all harm, show me the way]

Coycruiicst ['ocrions ¢ HebGec, CITyCTHI KUBOTBOPSIIMA KPECT OT 3MEH, OT
3Bepeil M OT 3JIBIX JIIOJCH, OT JIIOTOrO Bpara, 4ToObl CIACTH MEHs, paldy
Boxbro Banentuny. AmMusb, aMmunb, amuns [MSIJIN: AD 1540-24].

[The Lord came down from heaven, He sent down a life-giving cross to
protect me, the handmaiden of God Valentina, from snakes, from beasts,
from evil people, from the vicious enemy. Amen, amen, amen]

In the repertoires of various informants there are stylized texts, such
as this charm recited in the bath-house:

Bepesonbka mymucras, Oepe3oHbKa AymIucTas, Jail MHE TBOGH CHITYILIKH,
TBOCH MOTOTYIIKHM, Kakylo Thl Oepeilp W3 3eMIM-MATyLIKH, 4TO0 s He
THyJacs, HE Kayajacs HM B YMCTOM IIOJIOIIKE, HU B AyOpaByIlKe, HH OT
BETpa MOIY4ero, HU OT CHEra ChIIydero, HU OT AoxkAuka gacroro [MJIN:
A®D 1536-41].

[Flufty birch, fragrant birch, give me some of your strength, the power that
you take from mother earth, so that I might not bend, might not sway, in
either the open field or the forest grove, from either a mighty wind or falling
snow or frequent rain]

Incantations and non-canonical prayers intended for daily use, that
is those recited before retiring and upon awakening, against spoiling,
when washing, before a journey, and so forth, are a vivid part of Loima
tradition. The majority of these texts express the idea of “enclosing the
space around the speaker with the aid of holy helpers or a cross”:

Wny, nepexpectsich, uy, 61arociossich. Pagom co MHOH aHTembI-XpaHUTEINH,
Hazo MHol ["ocniogs bor, mepeno muoii [Ipecesras boropoauna [MUAJIN: AD
1537-25; uttered before setting out on a journey];

[T go, crossing myself, I go, blessing myself. Beside me are guardian angels,
above me is the Lord God, before me is the Most Holy Mother of God]

Crarp JIOKYCh, KPECTOM KpeILIyCh, KPECTOM XpHCTa MpPHU3bIBA0, KPECTOM
Bpara OTrOHsI0. Bpar-caraHa, npoub OT MeHs, HeT Tebe aenia 10 MEHs, J0
pa6s1 boxbeit Banentunymku [USJIN: A® 1540-23; uttered before going to
sleep];

[T go to bed, I cross myself with the cross, I call on Christ with the cross, with
the cross I drive the enemy away. Enemy-Satan, get away from me, you have
no business with me, with the handmaiden of God Valentinushka]
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Boropoauiia B rooBax, aHreisl B JBEpsX, alloCTOJNBI O yriaMm, [Hp36] mo
Ookam, cBsitas Boxa B xpame. SI, paba Boxest (MMst pek), cBATOH Bomoi
OKpOIUTIOCH, ~ CBATBHIM  JyXOM  3alpyCh, JKUBOTBOPSIIUM  KPECTOM
nepexpenlycb. AMUHb, aMuHb, aMmuHb [SIJIN: AD 1540-30];

[The Mother of God at the head, angels at the doors, apostles in the corners,
[unclear] on the sides, holy water in the church. I, the handmaiden of God
[Name], will sprinkle myself with holy water, will lock myself in with the
Holy Spirit, will cross myself with the life-giving cross. Amen, amen, amen]

CONHBIIKO BOCXOAMT, caM HMucyc XpHCTOC BBIXOJHWT, C KPECTOM, C
eBanreném, ¢ boxbeil romosoi. bnarocmoBu mens, 'ocmogu, Ha paHHée
BCTaBaHEE, Ha THXOE JbIXaHBE, OnarocioBu MeHs, 'ocroam, Mo MaTymIKe-
3emile IpoiTH, TanaHT Haitu. Ilpecssras Boropoauna, mens Beau, Mucyc
Xpucroc, Uy Brepeau Mens, pady boxbio (ums pek) creperu [USAJIN: AD
1547-23, recited for every day].

[The sun rises, Jesus Christ himself appears with the cross, the Gospel, the
God’s head (meaning God’s blessing). Bless me, O Lord, so that I may rise
early, breathe quietly; bless me, O Lord, so that I may walk on mother-earth,
and find happiness. Most Holy Mother of God, guide me; Jesus Christ, go
before me, preserve the handmaiden of God [Namel]]

The symbolic enclosure of space may also be achieved by multiple

repetitions of a key word:

Kpecmom kpenycs, kpecmom XpaHIOCs, Kpecmom Bpara OTTOHSIO, KPeChom
Xpucra npussiato [MISIIN: AD 1536-52], etc.

[With the cross 1 cross myself, with the cross 1 preserve myself, with the
cross 1 drive the enemy away, with the cross 1 call on Christ]

Incantations against the evil eye and spoiling occupy a lesser place
in recorded folklore. In their content, stylistics, and choice of structural
elements, they are entirely traditional Northern Russian texts. In one of
the incantations, the central image is that of a river that washes away all

aches, all forms of grief, all accidents, spoiling:

BeicTpast puuKa, YuCTasi BOANWYKA, PBELIb Thl ICHBSI-KOPCHBSI, JKCITHI MECKA,
KpyThl Oepexka. CopBu M cTamy ¢ MeHs, ¢ pabsl Boxbeil 3uHanmel, Bce
0omnu, ckopOH, NMPUTYH, YPOKH, yHecH Bo cuHe€ Mmope. Bo cunéMm Mmope
3€JICHBIM MOIIKOM TOAEPHET, JKENTHIM IIECKOM 3achILIET, OyleT TIOJbl
roJl0BaTh, BEKH BEKOBaTh, 3aMOK B MOpe, K04 B HeOe. Bo Beku BeEKoOB,
amuub [MSJIN: AD 1547-44].

[Fast river, pure water, you tear up stumps and roots, your sand is yellow, and
your banks are steep. Tear off and pull off from me, from the handmaiden of
God Zinaida, all aches, all grief, accidents, spoiling, and carry them out to the
dark blue sea. In the dark blue sea they will be coated with green moss and
covered with yellow sand, they will stay there for years and years, for
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centuries and centuries, the lock is in the sea, the key in the sky. Forever on
to ages. Amen.]

Another text describes the progressive movement of the person
toward a sacred center and expresses the wish that the properties of
cosmic bodies (inaccessibility, purity) be transferred to the speaker:

Croro s1, paba Boxps, Omarocnosecs, oWy, mepekpecTecs, U3 ABEPEH BO
JIBEpU, M3 BOPOT B BOpOTA, BBIXOXY s, paba Boxwus, Ha Oenoii ceer, Ha
YTPEHHIOIO 30pI0, Ha KPacHOE CONHBIIIKO. Kak Oeloit cBeT, yTpeHHIO0 30pIo,
KPacHOE COJIHBIIIKO HHUKTO HE MOXET HH 3alpeTHTh, HH HCIOPTHTH, HU
MYXXHK-EpPEeTHK, HU 0aba-KoJIIOBKa, HHU JIEBKa-POCTOBONOCKA. EperHble
CJIOBa, TOHTE B IOJIE, B MOJIE CTOUT CTOJIO, U3 CTOJIOA B KAMEHb, EPETHHUKY B
perusoe cepauo. Amuns [UAJIN: BO 1530-29]

[T stand, the handmaiden of God, blessing myself, I shall go, crossing myself,
from doors to doors, from gates to gates. I, the handmaiden of God, emerge
into the wide world, into the morning dawn, out to the red sun. No one can
interdict or spoil the wide world, the morning dawn, or the red sun, not the
heretic, not the sorceress, not the loose woman. Heretical words, go into the
field, in the field there stands a column, go from the column into a stone, then
into the heretic’s zealous heart. Amen].

Still another text is the result of the contamination of a canonical
prayer, namely the Lord’s Prayer, by an incantation against spoiling:(18)

Otue Ham, 2 WKe ecd Ha Hebeca, Ja CBATHTCS UMS TBOE, Ja OyIeT [apcTBUE
TBOE, 1a OyZeT BOJIS TBOSI, A SIKO K€ 3eMJIH XJIeO HAIll HACYIIHBIA Jalib HaM
nHECh, M1 MBI IOJITH OCTaBIIsieM HAIIMM JOJDKHHKaM. Jla oTde Hami, na He
BBEJM HaC B HCKYILICHHE, H30aBb HAC OT BCSKOTO OT JIyKaBoro, oT 31a. IToixy
sI B YUCTO-TO TI0JIE, MPOOEKYCh IO YUCTOMY-TO IOJIO, HA YUCTOM-TO IOJIE
cepblii KaMeHb JIEXHT, HA CEPOM-TO KaMHE TPH JCBHIBI, TPU KPACaBUIIbI
CUJIAT, Bce OOHMMAIOTCS, CJIOBHBIE HaroBopHele [Hp30.] Bce cnoBa. Byapre
MOM CIIOBA KPEIKH, JICTIKA HaBeKH. AMHHb. DTUM JEBHLAM, KpacaBHUIaM
MOJIIOCh, YHIKAIOCh, YIAHUBIISIOCH, YTOOBI BCE ¢ MEHS YTOOBI 3710 yHuio [AA,
2006].

[Our Father Who art in heaven, hallowed be Thy name. Thy kingdom come,
Thy will be done on earth. Give us this day our daily bread. And we forgive
our debtors. And, Our Father, lead us not into temptation, but deliver us from
the evil one, from all evil. I will go to the open field, I will run across the
open field, in the open field lies a gray stone, on the gray stone sit three
maidens, three beauties, embracing each other, incantational [unclear] all
words. May my words be strong, sticky forever. Amen. To these maidens,
these beauties, I pray, before them I abase myself, by them I am amazed, so
that all evil should depart from me]

The merging of two different genres in this incantation can be
partially explained by the semantics of the key words: thus “the evil one”
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(lukavyi) has a range of meanings in popular parlance, among which are
“clever and scheming, perfidious, secretive and wicked (z/oi), and also
dangerous, insincere, feigning, double-faced, ill-intentioned. The word
can also be used as a noun meaning demon, devil, Satan, the unclean
one, the evil (zloi) spirit” [Dal’, 1995, v. 2, 272] essentially the
embodiment of evil. Clearly such a perception of the evil one provoked
the appearance of the lexeme “evil (z/0)” in conjunction with the phrase
“deliver us from the evil one ({ukavyi)” found in the first part the text. It
also motivated the distinctive post-script with the wish that “evil (z/o)
should depart from me” after the Amen. This repetition is intended to
increase the effectiveness of the magical text.

Analysis of available audio recordings makes it possible to
speculate about the manner in which incantations were uttered.
Incidentally these speculations confirm what collectors in the last century
also discovered, namely that incantations are spoken in a single breath, a
feat facilitated by the particular rhythmic and syntactic structure of the
texts. In one interview, an informant performed in real time the
incantation accompanying the ritual of searching for a lost animal. He
used rising intonation drawing out the last word in each clause, a style
referred to as a “calling hoot”:

.. . Unu nomo-o-o-oii. XKnem ¢ Herepnenb-€-ém. Bce BopoTa, Bce KpecThl,
BCE JIOPOTH OTKPBITHI-BI-bI-bI

[. . . Come ho-0-0-ome. We wait impatiently-e-e-e. All gates, all crosses, all
roads are ope-e-e-n]

A numerical code of triplicates works at different levels of the text.
It can appear in the text as a whole, only in the ratification, or in the final
prayerful word “Amen.” Separate lexemes are uttered three (and more
rarely, nine) times, and the ritual actions that accompany the magic text
are enacted the same number of times. Examples of the use of the
number four are rare and occur most often in rituals or texts that
symbolically enclose the space around the speaker. Such uses of the
number four can be found in the treatment of epilepsy or convulsions,
and in incantations for daily use and those recited before beginning a
journey).(19)

Object and action in healing, animal husbandry, and other rituals
remain important. Materials collected from contemporary informants
show that they preserve strict regulations governing the choice of the
place where and the time when rituals should be enacted. The
combination of action and verbal components of rituals is also highly
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regulated. In addition, different correlations exist between action and
text. People typically “talk through” the ritual beforehand, or they use
synchronicity of utterance and action, or they alternate action and
utterance [about correlation between verbal component and action in
incantation, see: Tolstoi 1999: 241].

The structural peculiarities of written incantations show that
contemporary informants prefer brief incantational phrases or texts
structured by the device of syntactic parallelism that use comparative
formulas [Tolstoi 1999: 243]; there are many such formulas in the
repertoires of the Loima population. One example is the following: when
explaining how to protect the bride from spoiling, the informant includes
in his narrative brief incantational texts, the simplicity of which speak for
the presupposition that they were composed spontaneously:(20)
“Sticking a needle into the hem [of the bride’s dress — Iu. K.], they
wrapped thread around the needle and said:

Korzma sTa HUTOYKA CKBO3b MIOJIOUKY HPOMJIET, TOT/AA HEBECTY (MMsI PEK)
crnazar)[UAJIN: AD 1542-55].

[When this thread passes through the needle, then the bride [Name] will be
spoiled]

In another:

HeBecTe BTBHIKAJIN UTOJKY C HUTKOH B IOZOJ [IIPU 3TOM HHUTKY 0OEpTHIBAIIH
BOkpyT uronku]: “Tonbko Toraa pasmydaT pabos boxsux MBana nu Mapwio,
KOIJa 9Ta HUTOYKA NpoieT ckBo3b yiko” [VISIJI: AD 1537-20], etc.

[They stuck a needle with thread into her hem [and wrapped the thread
around the needle]: ‘The servants of God Ivan and Maria will be separated
only when this thread passes through the eye of this needle’]

While short texts abound, complex texts with a full set of structural
elements are rare. Such texts include a prayerful initiation, an
introduction describing the initial actions of the speaker, a narrative and
an operational message in which the mythological situation is recreated
and the means of its resolution is proposed, a ratification, and an Amen.
In subsequent utterings, such complex texts are recreated word for word,
without any textual modifications.

Magic helpers in incantations include saints, both anonymous and
named personages, anthropomorphized beings, and other entities. Magic
helpers each have their own “specialization”: the Mother of God,
Paraskeva, and Klavdiia help with the unlocking of milk; people turn to
St. Nicholas the Miracle Worker for help when they have lost their way
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while traveling; a “woman (baba) with three buckets of water” heals
burns; “three maidens, three beauties” guard against evil, the one
“universal” magic helper is Christ. Harmful individuals, capable of
spoiling or bringing illness, are listed and catalogued in the texts. In the
same category as sorcerers and sorceresses (“man-heretic” [muzhik-
eretik],”“woman-sorceress” [baba-koldovka], and “evil-doer” [likhodei])
are “loose women” (baba-prostovoloska; i.e. a woman with loosened
hair and uncovered head; c¢f. loose and uncovered hair as an attribute of
demonic females [Tolstoi 1995: 423]), “female rumor-mongers” (baba
pustogoloska,; a foolish, shallow woman who spreads rumors and false
gossip), “scoundrels” (necoosii; “a good-for-nothing, bad, stupid,
immoral person” [Dal’ 1995, v. 2: 509]), “evil doers” (nuxooeii; “evil,
vindictive, crafty” [Dal’ 1995, v. 2: 257]), etc. Here contemporary
records preserve traditional conceptions of the ability of rancorous,
talkative, immoral people to spoil and harm through their secretions such
saliva and odor [Konakov 1999: 362]. Such a person can also harm
through abuse which, in the popular imagination, is considered a
manifestation of unclean forces and serves as a distinctive attribute of
representatives of an “other” world [Tolstoi 1995: 250-253].

The color palette of Loima incantations is limited. Only a few
references to color have been recorded. These include: “gold keys,”
“white dish” (in reference to the “unlocking of milk”), “yellow sand,”
“dark blue sea” (in the incantation against spoiling), “gray stone” (a
variant of the sacred Alatyr’-stone). Other imagery traditionally found in
incantations and charms that appears regularly includes the following:
“iron fencing” (zheleznyi tyn), the adjective “miraculous”, a wish for
beauty, a wish for the object of the charm to experience yearning
(sukhota), a wish for love and the love object’s favor, and various
formulaic lists such as the enumeration of illnesses, parts of the body,
and causes of harm.

Popular terminology applied to magical texts in general and healing
charms in particular shows that the inhabitants of Loima see them as
prayers, passages (stateiki), and words. The subjects of incantational
rituals are, as a rule, elderly women. This is reflected in such appellations
as “old woman,” “grandmother.” We also encounter references such as
“wise woman” (znaiushchaia, znakharka), which imply that these
women are seen as having magical knowledge. The term “word-blower”
(slovoduika, fem.) which is widely attested in this tradition, reflects how
the healer acted upon her patient.
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Specifically, the woman would recite the incantation, “blowing the
words” onto water, salt, or food stuffs such as sweets, eggs, sugar, which
were then given to the patient.

Contemporary fieldwork among the Russian enclaves of the Loima
region reveals an active folklore tradition which uses charms and
incantations for a wide variety of purposes.

NOTES

1 For a brief overview of Loima folk culture, see Vlasov and
Kaneva 2006: 25-26. The Loima tradition has been addressed in works
devoted to individual folkloric and ethnographic phenomena of family
and life ritual, in particular wedding incantations and rituals
[Krasheninnikova 2005, 2007] and funerary and commemorative rituals
[Krasheninnikova 2009].

2 Primary materials introduced in this article were recorded in the
village of Loima and in adjacent villages in 2004 and 2006. Portions of
this audio and video archive are held in the folklore collection of the
Institute of Language, Literature, and History of Komi, a part of the Ural
Section of the Russian Academy of Sciences. Other portions are in the
author’s private archive. The material on incantations is based on
interviews with 28 informants, mostly women, born between 1909-1938.

3 The above applies not only to the Loima villages. A decrease in
the use of incantations for animal protection can also be explained by the
expansion of veterinary medicine and by a sharp reduction in the number
of cattle kept by collective (in part by the complete absence of socialized
farming) and private enterprises.

4 Compare with the records of Northern Russian incantations
containing two parts. See also the invocation of the domovoi and
incantation wishes from, for example, Pinezhskii, Vinogradovskii raiony
Arkhangelskaia oblast’ [Adon’eva and Ovchinnikova 1993, 33-34, 37,
Ne 102-108, 119], etc.

5 In Northern Russian tradition, texts with the motifs “a sorcerer
spoils a cow,” or “a sorcerer locks milk” have become widespread. These
texts list the attributes of the “spoiled” animal: the cow ceases to give
milk, becomes restless, aggressive, does not let the mistress touch her, its
udder becomes inflamed.

6 St. George’s Day, Egor’ev den’. 6 May N.S./23 April O.S. is the
feast day of St. George the Victory-Bearer (Georgii Pobedonosets), who
is also the patron of livestock. Traditionally, first pasture takes place on
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this day. In reality, the pasturing of animals could only begin after
sufficient grass had grown in the pasturage, but the mention of Egor’ev
den’ as the “starting point” of summer pasturage is consistent across
interviews with various informants.

7 Pussy Willow Sunday, Verbnoe Voskresenie is Palm Sunday in
the Western Church. It is the sixth Sunday of Lent and the last Sunday
before Easter. It celebrates Christ’s entry into Jerusalem [Matt.: 1-9]. In
the Russian North, this day was celebrated by bringing branches of
pussy-willow to the church to be blessed. The pussy-willow was then
taken home and placed before the icons until the following year. It could
be used for special rituals, including first pasture.

8 Velikii Chetverg, Strashnyi/Strastnoi Chetverg, Great Thursday,
Holy Thursday, Maundy Thursday (Anglican). In the imagination of the
inhabitants of the Russian North, the Thursday of Holy Week, the day
before Good Friday, is rich in beliefs, interdictions, and signs. It is
saturated with ritual practices directed at insuring the well-being,
prosperity, and health of the village for the coming year. Our
expeditionary records concerning this day, made in Loima, confirm and
supplement known data previously collected in the Russian North.

In order to promote their own marriage, girls “swept” the road for
their bridegrooms on Holy Thursday. They took a wooden harrow,
chopped it up, and scattered the pieces at the crossroads [USJIN: AD
1538-9, 1539-29]. On the roof, they shifted the ridgepole (okhlupen’)
[UAJIN: BD 1506-41]. Before sunrise, the mistress of the house
performed several rituals directed at the well-being of the family, the
fertility of cattle, and the strengthening of health. Typically, she counted
money (“so that money would be present the year round”), she stirred the
sour cream, and made butter [MAJIN: AD 1541-19]. A log, wood chip,
or small stone with the charm “I put weight on you for the whole year”
would be tossed up onto the roof, so that the wind would not blow the
roof off [MSJIN: AD 1545-12]. Villagers washed with river water so that
“eyes would see well” [USJIN: AD 1544-11]. A tradition of “washing
up with silver,” characteristic of the Viatka area, has also been recorded
[Vlasov and Kaneva 2006: 25]. In the Loima region: a silver or gold coin
would be placed in the wash basin and then everyone washed with this
water [IAJIN: BO 1524-26].

Ritual dialogues, spoken by the masters of the house on Holy
Thursday, have been recorded. The purpose of these dialogues was to
encourage cattle to come home from pasture and to recognize their own
cattle-shed. The mistress of the house, standing in the road before an
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open window, would ask: “Is the cow at home?” The master stood near
the window and answered, “At home.” This dialogue was repeated until
all of the animals of the farmstead were mentioned.

Informants explain existing interdictions against giving anything
away on this day as mitigating the danger of losing one’s property,
suffering damage, or losing happiness. For example, in one of the oral
narratives, the informant stated that his giving away a small amount of
hay was the reason for the subsequent loss of all the hay and cattle in the
household [UAJIU: B® 1521-55]. Men simulated fishing on this day:
they climbed on the roof and placed logs in their fishing nets, so that
“much fish would be caught (variant: large pikes would be caught)”
[USUTU: AD 1541-19].

Because Great Thursday is also called “Terrible Thursday”
(Strashnyi, Strastnoi Chetverg), it became linked in the popular
imagination with the activity of sorcerers, and thus with the special
vulnerability of cattle and people at this time. With the aim of protecting
themselves from spoiling and the evil eye, people drew crosses on the
doors of the cattle-shed and the house. They typically walked round all
the residential and farmyard buildings on this day, reciting prayers or
strewing salt blessed on Holy Thursday, or sprinkling water taken from
three streams [USAJIN: AD 1554-16]. Items collected by a sorcerer on
Holy Thursday were considered especially dangerous and animals could
be spoiled if hair or wool was cut from their coat, or if their excrement
was collected on this day. Similarly, spouses could be separated if given
a drink containing canine fecal matter collected on Holy Thursday
[USIJIN: AD 1545-8].

9 Folk tradition includes the notion that the evil eye may be given
unintentionally or accidentally and those who are capable of casting the
evil eye inadvertently are said to have a “bad eye.” It is also said that
their blood does not meet, or “agree with,” the blood of the person
spoiled, [MAJIN: A®D 1537-3, 4]. To avert the evil eye, one must stick a
pin in one’s hem so that it was visible. Other powerful preventative
measures included placing chicken droppings in footwear, under the foot
[MAJIN: AD 1537-23, 1542-55], using “Thursday” salt, and so forth.
Spoiling (porcha) by a sorcerer is considered always intentional, never
accidental.

10 This ritual has been recorded not only in reference to the buying
or selling rituals of cattle; any transfer (of cattle, seed, products) is
accompanied by ritual dialogue.

11 See a similar use of grain in a funeral ceremony, below.
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12 A similar treatment was applied to affected children. The child
was positioned under the tie-beam of the house and splashed with water
into which the person who had cast the evil eye had earlier been made to
look.

13 The use of the words pritcha and urok is noteworthy. Pritcha
usually means “parable” and urok means “lesson.” The two words can
also be used synonymously. Here pritcha (var. pritka) means
‘unfortunate accident, sudden illness, hysterics, fainting fits, etc.” and
urok means ‘spoiling, evil eye.” Urok and its verb, urochit’ carry the
meaning of casting the evil eye or spoiling someone by means of sorcery,
or by sending an illness [Dal’ 1995, v. 3: 452; v. 4: 508-509]. The image
of a pike with iron teeth biting a hernia or other illness appears
consistently [Poznanskii 1995: 173 and next]. Thus, the iron-toothed pike
(the wonderful helper) consumes spells, curses, spoiling, and disease. A
variant of the iron-toothed pike image is a bird that scratches the illness
out of the patient [UAJIM: AD 1702-20, 25; Vilegodskii raion
Arkhangelskaia oblast’].

14 The charm is based on the word play where sukhota means not
only “dryness,” but also “melancholy,” “love languor, depression,
spleen.” In dictionary definitions sukhoi (dry) can also refer to being
deprived of life juices, being dysfunctional, sickly, ailing [Ozhegov
1987: 678]. The opposite is fatness, obesity [Dal’ 1995, v. 4: 365] and
these are considered as signs of health and plenty in traditional folk
belief. The verb sushit’ (‘to dry’) is found in the meanings of: ‘to make
someone dry,” that is ‘bad, thin, emaciated’ [Ushakov 2004: 1080], ‘to
bring to exhaustion, torment, worry’ [Efremova 2000]. Sukhaia lubov’
means platonic love [Ushakov 2004: 1079]. The root (sukh) refers to
dryness, hence the association of dryness and pining, on the one hand,
and the name of the sub-genres (prisushka, otsushka) on the other. In
sympathetic magic, similarity is sufficient to constitute identity [about
“dry” and “dryness” in traditional belief, love magic, and charms, see
Tolstaia 2008: 53-68; Toporkov 2005: 158-159].

15 Cf'the productive incantation, widely-disseminated in the
Russian North, said by maidens on the Pokrov holiday: “Pokrov Little
Father, cover the ground with snow and me with a bridegroom” (/loxpos
bammowKa, NOKpoU 3eMu0 CHENCKOM, a MeHsi diceruwkom) [SAIIA: AD
1701-14, etc.]. Here pokrov (intercession, veil, and covering) and pokryt’
(the verb “to cover”) are identified. It should be noted that “pokryvat’”
also means to endow, to bestow.
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16 Cf. the incantation “Here is some rye for you, but don’t touch our
family!” (Ha mebe pooice, a nawy cemetixy ne mpooicw!). This incantation
helps explicate the custom of strewing grain at burial [Anikin 1998, Ne
2439; cited in Tolstoi 1999: 241].

17 Hops (khmel’) — plant, Humulus lupulus L.

18 In this case, we may speak about contamination, but we must
also take into consideration the informant’s own comments, which
demonstrate that she perceives the text as a single entity, calling it a
prayer. In many rituals, prayers were read before the recitation of other
sacral texts (incantations, charms) [Tolstoi 2004: 278].

19 The use of the number three is connected with its interpretation
as an “image of absolute perfection” and is explained by the fact that this
number represents “an ideal structure with a separate beginning, middle
and end. <. . .> an ideal model of any dynamic process” [Toporov 2005:
234-235]. The number four symbolizes “static integrity, an ideally stable
structure” [Toporov 2005: 235].

20 The “particular simplicity” of incantations from the seventeenth
century allowed E.N. Eleonskaia to conclude that “many of them were
composed as the need arose” [Eleonskaia 1912: 613].
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ABBREVIATIONS

AA — ApxwuB aBtopa, 3amucu 2006 . (Author’s personal archive,
records of 2006)

UAJIN — Donbknopubiii ponnx MHCTUTYTA S3bIKA, JUTEPATYPHl U
ncropun Komu HaydHoro 1ieHTpa Ypamsckoro Otaemenus PAH,
CuixteiBrap (Folklore collection of the Institute of Language, Literature,
and History of the Komi Research Center, Ural Section of the Russian
Academy of Sciences, Syktyvkar)

A® — aynmodonn (audio collection)

B® — Buneodonn (video collection)

PI'O - apxuB pycckoro reorpadpuueckoro oomectBa, CaHKT-
[TerepOypr (the archive of the Russian Geographical Society, SPb).





