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Abstract

This article analyses the transcript of the story-telling session with two
participants, an 89-year-old woman and a 54-year-old man, that I audio-recorded
in August of 2014 in the village of Novoselytsia in the Transcarpathian region of
Ukraine. Although Western Ukrainian and Rusyn folk stories have been
extensively collected since 1880-s (Hnatiuk 1897, 1898, 1900, Rozdol’s’kyi
1899, 1900, etc.), entire story-telling sessions in these region have not been
studied. My transcript reflects certain features of story-telling performance’s
macro- and micro-structure that either do not get recorded or get edited out in
publications of folk texts, such as interaction between participants, discourse
markers for organizing performance, repetitions, and digressions into everyday
reality. After analyzing these features using Hymes’ approach to linguistic and
discourse markers in folk performance, I foreground the precise mechanism
through which the collective creation of folklore [Jakobson and Bogatyrev 1980
[1929]] takes place.

Introduction

In the summer of 2014 in Novoselytsia I was fortunate to have the
opportunity to record approximately an hour-long story performance: an 89-year-
old woman and her 54-year-old adopted son were telling me stories that dido ‘old
man’, the woman’s late husband, used to tell. I transcribed the entire story-telling
session, which consisted of twenty-one stories and the remarks during and
between stories. The stories are listed below; the complete transcript may be found
in the Appendix to this article.

At first glance, the transcript of the recording appears awkward. Each story-
teller uses a lot of repetitions, repairs, and filler words; participants interrupt each
other, add some details, argue about others, and remember things after the story
is finished. However, all these features are important because they capture the
story-telling session I witnessed and participated in. They are essential for
analyzing this session as performance, which is the goal of this article. I argue that
these corrections, interruptions, and discussions, usually omitted from
publications of folk texts, are in the performance for a reason; they are pivotal in
establishing the two-way connection between participants, which in its turn
shapes the performed piece. Jakobson and Bogatyrev [1980 [1929]] defined
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folklore as a collective creation, and it has been one of central ideas in folkloristics
for almost a century, but the exact mechanism of collective creation needs
studying in the context of each tradition. My research starts to fill this gap for the
Rusyn story-telling.

The approach to folklore as performance is also part of the mainstream in
folkloristics today. There have been several approaches that stress the central role
of performance in folklore. One approach views oral performance, analyzed from
the point of view of language and discourse, as central for understanding the
connection between verbal art, culture, and society, since performance constantly
creates and re-creates tradition. (1) As Hymes put it, “in an oral tradition
performance is a mode of existence and realization that is partly constitutive of
what the tradition is” [1975: 19]. A great deal of research taking this approach has
been done, mostly on Native American and other non-European cultures. (2)
Another approach that emphasizes performance and its constitutive role in
tradition is the oral theory, beginning with Parry and Lord’s work on Homer and
Yugoslav epics (3); this approach has largely been confined to the Slavic tradition,
and focuses only on epic songs (see, e.g., the overview in Foley [1996a]), rather
than on Slavic prose genres.

My basic goal was to study the features of the recorded performance and
their functions. Following Hymes, I relied on a number of his methods. Working
with the disappearing tradition of Chinookan narrative, Hymes distinguished
between performance, which is the main, constitutive aspect of tradition, and
other dimensions of folkloric knowledge that may exist even when the tradition
of authoritative performance is no longer there. He noticed three dimensions of
competence in a cultural tradition, namely, the ability to report, interpret, and
perform a certain aspect of culture [Hymes 1975: 14 ff]. Hymes’ insight that
reporting and performance are different, though interconnected phenomena, has
been corroborated in my material; for one, performance turned out to be more
gender-specific than reporting and interpretation (both performers knew, and
could discuss the meanings of, all the stories, but they had distinct preferences in
telling them.) The reasons for this distinction merit further investigation. Second,
Hymes paid special attention to linguistic features of performance, including its
discourse features. Applied to the story-telling session in Novoselytsia, this
attention to linguistic phenomena revealed that both the macro-level and micro-
level in the performance contained a number of structural features that were
mostly overlooked before. The reason why these phenomena largely remained
invisible for folklore study was that they almost never made it into published texts.
On the one hand, they were traditionally considered to be useless interruptions for
the smooth flow of narration. In addition, before the advent of audio-recording
technology, they were too difficult or even impossible to record. On the macro-
level, the phenomena I have observed in this session are: interruptions during
performance, exchanges between participants (suggestions by listeners and
acceptance or rejection of these suggestions by story-tellers, etc.); discussions
before and after stories (negotiations of meaning and supplying additional
details); and choice of a new story to tell. (4) On the micro-level, they include
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certain types of discourse organizing devices: inversion of word order,
connectors, and repetition. Other types of discourse devices used for organizing
performance, namely, poetic formulae, have also been studied in epic poetry by
the school of Lord and Parry. My material does not include poetic formulae per
se; however, 1 show that certain devices present in my material, namely,
connectors and repetition, play in prose story-telling a role which is similar to the
role of formulae for poetic genres: both groups of phenomena organize
performance for performers, giving them time to think, and for the audience,
providing a feeling of suspense. Finally, I show that the features of performance
present in my material on both the micro- and macro-level are pivotal to the
shaping of stories during the process of interaction between story-teller(s) and
their audience. This interaction is the precise mechanism of the collective
creation, which is the essence of folklore according to Jakobson and Bogatyrev
[1929].

I was especially interested in the following issues, which I will address in
detail below after a discussion on the narrators’ background and the performance
context:

1 general organization of the performance on the macro-level: its parts,
markers for specific parts, ways of linking parts together (e.g., what
happens between one story and another);

2 techniques for participation of the two story-tellers; their roles,
respective contributions, their interaction with each other and with me,
their corrections and explanations;

3 how the text is generated (in the assumption that it is not all told from
memory); what elements are used in its generation; how the text is
organized on the micro-level;

4  ways of connecting the world of the stories with the present, and the
status of stories for the tellers as truth;

Finally, I will consider the roles of these elements generally in the creation
of the folk performance and/or text.

Background information
Novoselytsia

The village of Novoselytsia is situated at 48° 41” 59" N 23°29° 12" E, in the
Zakarpats’ka oblast’ (region), Mizhhir’ia district, in a mountainous area 475
meters above sea level. There are 1054 inhabitants in Novoselytsia according to
the 2011 census. The Zakarpats’ka region was part of the Austro-Hungarian
Empire, and then, between the wars, became part of Czechoslovakia, but
Novoselytsia itself is only a couple of miles away from the mountain ridge
separating the Zakarpats’ka region from the L’vivs’ka and Ivano-Frankivs’ka
regions that once belonged to Poland. These historical borders are still
remembered; in Novoselytsia people often referred to the linguistically and
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culturally similar population of the neighboring villages of L’vivs’ka and Ivano-
Frankivs’ka regions as poliaky (Poles).

The climate in Novoselytsia is moderate, but the winter is long, about 5.5
months, and snowy. The main crop that can be cultivated in this climate is potato;
also important are cabbage, cucumbers, onions, beets, and several types of beans;
before WWII, people also used to grow oats for bread. Much of the land is used
for mowing grass for hay. Most inhabitants practice traditional agriculture: they
have gardens, and keep cows, pigs, and chickens; some also keep sheep or goats
that are herded in the mountain meadows in summer. There are not many jobs
available, and people mostly survive off their land. In order to earn money, men
may go to other countries to work as builders; women can earn money by
gathering blueberries in summer for sale. There are two schools in the village, an
elementary school (4 grades) and a high school (11 grades).

Fieldwork and language

I came to Novoselytsia several times between 1986 and 1992, recording
texts and collecting information on the dialect. In 2010 during the expedition
financed by a Collaborative Research Project Grant from NEH to study dialects
and folklore of Transcarpathia and adjacent regions, I visited Novoselytsia again
for a one-day pilot study. Since that time, I have travelled to Novoselytsia several
times, recording dialectal texts, mostly from women, and from some men, in their
70s and 80s. (5)

The language my informants speak between themselves and the one I
address them in is Rusyn. Rusyn is an idiom with a number of regional varieties;
in Slovakia and Serbia, it is viewed as a minority Slavic language, and in Ukraine
as a dialect of Ukrainian; for more detailed treatment see, Pugh [2009: vii-20].
My field materials, on which the article is based, reflect the variety spoken in
Novoselytsia, which may vary from other types of Rusyn.

Informants, recording session, and its results

The recorded story-telling session took place in August of 2014 in
Novoselytsia. My informants were: HK, female, 89 years old, illiterate, and her
adopted son, IS, 54 years old, high school graduate. The family’s brief history is
as follows: HK was born in Pryslip, the neighboring village, in 1925; she married
a man from Novoselytsia and moved there in the 1940s. They had one son who
died in 1970; after that they adopted their remote relative, IS, who was in the 9™
grade. The goal of adoption was to have a person who could help them work, take
care of them in their old age, and inherit their house and land after they were gone.
Later IS got married and lived in the couple’s house with his wife, LS. His
children are now college students and have moved away. IS performs the
functions of a reader in the local church; he is respected as a teetotaler.

HK’s husband died several years ago, leaving his wife, adopted son and
daughter-in-law (around 50 years of age) in the house. Their interaction is friendly
and respectful. IS and LS do work in the house and in the field on behalf of HK;
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she is still active and participates in household tasks; they ask her not to strain
herself, but she states she cannot ‘sit around doing nothing.’

The interaction took place in HK’s house. I was brought in and introduced
by the principal of Novoselytsia high school; he began with the standard
introductory words that [ was from America and had been coming to Novoselytsia
for a number of years because I was interested in ‘how people lived in olden
times.’ I indicated my wish to talk with HK because she was the oldest person in
the household and I wanted to record what the members of the older generation
remembered. Having received HK’s oral consent for recording and using
materials for possible publication in America, I started asking her open-ended
questions about household practices in the times past (e.g., How did you spin and
weave? How did you do laundry? How did you bake bread? etc.). I turned the
recorder on at the beginning of the session and left it on for the entire conversation.
HK was interested and talked with enthusiasm for about an hour; sometimes I
would ask her for explanations or switch the topic, if she was silent for a while. 1
asked HK first about weaving and flax and hemp-working techniques and then
about Christmas rituals. At some point IS joined us; I repeated that I wanted to
record the elder generation. He was very understanding and did not volunteer
much information, though he listened with great interest. Generally, I discourage
members of the younger generation from participating because elderly people
sometimes feel embarrassed that they do not ‘speak the proper language,’
especially when the younger generation starts to correct their speech offering non-
dialectal, ‘city,” or literary Ukrainian forms instead. However, IS was speaking
the village dialect to his adoptive mother, and she did not change her manner or
speaking habits when he joined us. IS reminded HK if she forgot certain details,
but other details were unknown to him, and he was interested in what HK was
saying.

After about twenty more minutes, HK and IS started discussing village
events that had a supernatural twist, i.e., how and why a certain woman got struck
by lightning, and from there they switched to other folk stories of various genres.
I did not interrupt them, and they were talking for quite some time. Then I started
asking whether they heard such and such a story, suggesting plots I had heard in
other Carpathian villages; they most often had not heard these stories, but
remembered other stories similar in some respect, and then they added even more
stories. Apparently, HK was more of authority in weaving and even in Christmas
rituals than she was in stories, where she accepted IS’s suggestions more often
than not. HK and IS mentioned that some of these stories were the ones dido (‘the
old man,’ i.e., the deceased husband of HK and adoptive father of IS) used to tell.
They repeated several times what a good story-teller he was and what a pity it was
I had not met him. The whole story-telling session lasted for approximately forty-
five minutes; at that point IS stepped out, and HK continued talking and answering
my questions for about fifteen more minutes. Then she invited me to have a meal
with them, and I turned off the recorder. However, in the course of the meal HK
or IS sometimes remembered another story; then I would turn on the recorder
again, record the story, and then turn it off till the next story. In such a way I
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recorded an additional 12 minutes of story-telling. Altogether I recorded twenty-
one stories, including an account of the death of HK’s own son and the two dreams
she had in this connection.

Story content

transcript of the stories may be found in the Appendix:

A brief summary of the plots of their stories is in the chart below. An entire

Content

Place in
recording

Teller

Who
sugges
ted

Genre

#1

a woman in the village says she
is not afraid of lightning and
then she is struck by lightning

21-1:04 -
21-1:06 (6)

HK

HK

memorate

#2

three pregnant women receive
prophecies about their
children’s future deaths; all
three children die exactly the
way it was predicted

21-1:06 -
21-1:10

HK

IS

religious
legend

#3

a young woman wants to go to
church but cannot do so
because no one can sit with her
baby; when an unknown old
man (an angel) lets her go, she
sees a full church and hears a
beautiful sermon; when she
comes home, the old man tells
her there were only three
people in the church, and the
priest was driving bricks; when
she asks the priest, it turned out
he was really thinking about
building his house and not
about the sermon

HK

IS

religious
legend

#4

a soldier is going home, asks to
sleep in a certain house, in this
house a woman gives birth and
the soldier hears someone
prophesy that the newborn girl
will be this soldier’s wife; the
soldier puts a girl on a stick in
the fence and leaves; years later

21-1:14 -
21-1:21

HK

IS

tale of fate
akin to
ATU 930
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Place in Who
# Content . Teller | sugges | Genre
recording
ted
he marries that very girl and
then recognizes her by the scar
#5 |astudent is going home, an old |21-1:21 - |HK, |HK anecdote
man in an oxcart gives him a 21-1:27 IS
ride, when they are in the
middle of a river the old man
tells the student to get off the
cart; then the student stays for a
night at the old men’s house,
steals the fried goose from the
oven and leaves old shoes in
the oven instead
#6 | St. Peter expresses a wish to be |21-1:27- |HK |HK religious
God, and has to herd geese for |21-1:29 legend /
the whole day jest
ATU
774D
#7 | St. Peter and Jesus encountera |21-1:29- |HK |IS religious
lazy young man and a hard- 21-1:30 legend
working girl, and Jesus says ATU 822
this man will marry this girl
because this way they will both
survive
#8 | St. Peter and Jesus stay for the |[21-1:30- |HK |IS religious
night at the house of a man and | 21-1:34 legend /
his wife who is drinking hard, jest
and she beats St. Peter twice ATU 791
#9 | a Roma outwits a priest: first 21-1:34- |IS IS anecdote
the Roma says he killed a 21-1:37
rabbit by shooting it with a hoe,
and then they have a dream-
telling contest where the Roma
cheats the priest out of the
rabbit
#10 | a monk in a monastery 21-1:38 - | HK, memorate
exorcises a devil out of a 21-1:40 IS
person
#11 | a person from a village makes a | 21-1:41 - | IS ? memorate
thief who stole his harrow 21-1:42

bring the harrow back to him
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Place in Who
# Content . Teller | sugges | Genre
recording ted

#12 | aman is going by cart; when he | 21-1:42 - |HK |HK memorate
passed a building site the 21-1:46
builders magically stop his
horses; he makes horses go
again and makes one of the
builders hurt himself

#13 | a woman in the neighboring 21-1:46 - |IS IS memorate
village magically stops a tractor | 21-1:47
that trespassed on her land

#14 | certain tree in the forest is 21-1:50- |HK |IS belief?
destined to kill a person 21-1:51 memorate

?

#15 | a man gets lost in the woods 21-1:52 HK memorate
because he went to the woods
on Sunday; he only can find the
way when he makes the sign of
the cross

#16 | three girls are going across the |21-1:53 - |HK religious
rail track before a train but are | 21-1:54 legend
not killed; devil says he cannot
harm them because they are
protected by the sign of the
cross or by prayer

#17 | in a place where a person got 21-1:56 HK belief?
killed by a tree there is a voice
that says ‘watch out, watch out’

#18 | how the speaker’s son died and | 21-1:58 - |HK personal
what two dreams she saw in 21-2:05 experienc
this connection e tale;

memorate

#19 | Roma outwit a rich landowner |22-00 -22- |HK |? anecdote
who wanted to know how they |02
earned their living, and cheat
him out of his two horses

#20 | ‘don’t pity an orphan, don’t tell | 22-03 - 22- | HK, |HK realistic
the truth to your wife, don’t let |07 IS tale, akin
a rich landowner borrow your to ATU
money’ 893 The

Unreliabl
e Friends
and ATU
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Place in Who
# Content . Teller | sugges | Genre
recording
ted
910-919
Good
Precepts
#21 | devil introduces hard liquor, 22-07 -22- |HK |IS? religious
makes a man beat his wife, and | 12 legend
makes people behave like similar to
foxes, like wolves, and like AT
pigs 1427.1

Organization of the performance on the macro-level

The performance I attended was different from what a regular performance
would be like, first and foremost because I was (in) the audience. My initial
request to hear “about the old life” was an artificial occasion, and I was an unusual
listener. 1 also wanted to listen mostly to HK, which could have influenced the
distribution of roles in performing. On the other hand, this performance was closer
to a regular performance than to a one-on-one recording session in the sense that
there were two performers, who were not only bearers of the same culture, but
members of the same household, apparently with experience of participating in
similar events in their family circle. They seemed to incorporate me in their event,
not worried by, but alert to, my presence. This alertness mostly showed in their
being extra helpful, explaining meanings of words and realia to me, a stranger
(1:12, 1:14, 1:16, etc.). There seemed to be more of such explanations than there
would be, for example, at a session including a younger family member.
Otherwise, it felt like a normal and successful performance, in the sense that both
performers seemed to have a good time telling stories to a new audience, as good
performers usually do.

The general pattern of the session was as follows: one person would
remember and suggest a story, then s/he or the other person would tell it, while
the one who was not telling would listen and comment. The comments were
usually short, from a couple of words to a short sentence, but numerous, up to 6-
7 comments during a 5-minute long story. The commentator would either explain
what was going on (IS: “She did not have anyone to leave a baby with,” 1:11) or
anticipate what was going to happen (HK: “And off he went,” 1:22). The teller
would mostly agree with the comments and continue with the story. When the
story was over, the participants would discuss it, repeating key moments from the
story, explaining the characters’ motivation and commenting on the general
meaning of the story (e.g., see the discussions at the end of #1 at 1:05, or #4 at
1:21, or #19 at 02 in the appendix). This discussion would last for some time until
one of the tellers suggested another story.
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Differences in the story-telling of HK and IS

The two performers each had a distinct part in the telling. HK told the most
stories. Her stories were intricate and captivating, though her memory, probably
due to her age, was at times faulty: while telling, she sometimes said she was not
sure of a detail (1:07, 1:09, 1:16, 1:20, 1:43, 1:46, etc.), or she would forget
something and add it as an afterthought (1:09), or IS would add it for her (1:18).
She also was the only one to add a long digression to one of her stories (how she
used to go on foot to the nearest town 1:15). When IS was telling a story, HK
would comment from time to time, mostly to suggest a word (1:24), to anticipate
a narrated event (1:22), or just to agree (1:22).

HK told three times as many stories (18 stories out of 21, 3 of them together
with IS, 15 independently, while IS told 6 stories, 3 of them with HK, 3 by
himself). However, IS was also able to tell stories, which he did a couple of times
when he thought HK was wrong or when she did not remember the plot (1:22 -
the story of the student, 03 - ‘don’t tell secrets to your wife’). In terms of number
of words, HK said only a little more than twice as many words as IS (HK - 6683
words, IS - 2687 words). That is, IS was true to his word and let HK tell more
stories, but at the same time he himself was talking a lot. On the one hand, his
stories, though fewer, tended to be long and elaborate, containing a number of
episodes each, as well as a lot of detail and dialogue (#5, 9, 20). On the other hand,
he gave a lot of commentary and explanations on a number of topics, from
explanations of words and realia (1:12, etc.) to commentaries on the plot and the
characters’ motivations (1:13, 1:14, etc.). He often rephrased something that had
been already said, or added a detail. He also corrected HK if he felt she was
mistaken (1:22). He also often remembered a new story and suggested that HK
tell it (stories #2, 3, 4, 7, 8, 14, possibly 21).

The difference between the styles of the two performers seems to stem from
their attitude to the stories and, generally, to the tradition. HK was inside the
tradition; she did not perceive story as object (7); for her, the performance and the
story were fused. She did not think I might need explanations on the story during
performance and only rarely provided spontaneous translations (1:12). IS was
more conscious of story as object, and of the possibility that I, a stranger, would
not understand it, so he was providing report and interpretation during the telling.
(8) In addition, IS apparently felt in charge not only for the text, but also for the
performance. When he did not know something HK knew, he urged her to tell
about it (1:47, about the tree killing a person). Several times when she forgot a
detail he perceived as important, he jumped in and supplied it (1:12 - about the
angel seeing only the three people who prayed devoutly as the ones really present
in the church; 1:18 - about the soldier rejecting the idea that the girl he saw being
born would become his wife, etc.) On several occasions he thought of a story and
reminded HK of it, so that she could tell it. However, besides organizing the
performance, he also could perform (in Hymes’ terms), and was just as good a
story-teller as HK was.

FOLKLORICA 2015, Vol. XIX



Structure of a Story-Telling Performance Among 11
Carpatho-Rusyns in Zakarpats'ka Oblast' of Ukraine

There also seemed to be a difference between the genres of stories each
person preferred to tell. The stories include: memorates (in which I also include
the stories told by ‘friend of a friend’, i.e., ## 1, 10, 11, 12, 13, 15), religious
legends and tales of fate (##3, 4, 6, 7, 8, 16, 20, 21), and anecdotes (##5, 9, 19,
20). Among the six memorates, most were, expectedly, told by HK (told 4,
suggested 2). IS told, or participated in telling, three memorates, and suggested
only one. However, the two memorates he told on his own (##11 and 13) are short
and not as impressive as, for example, a well-developed #12, suggested and told
by HK. The overall impression is that memorates were not IS’s favorite genre.

Memorates

# Teller  Who Suggested
1 HK HK

10 HK, IS

11 IS ?

12 HK HK

13 IS IS

15 HK

Out of eight religious legends and tales of fate, HK told eight and suggested
two; IS told one (together with HK) and suggested five. Again, HK was the main
teller. IS often suggested a tale, but rarely told it himself (maybe because I had
said I wanted HK to talk). However, he seemed to know them all, and if HK forgot
something, IS was eager to step in (#20).

Religious Legends, Tales of Fate
# Teller  Who Suggested

3 HK IS

4 HK IS

6 HK HK

7HK IS

8 HK IS

16 HK

20 HK, IS HK
21 HK IS?

In anecdotes and non-religious legends, IS was more often a teller than in
other story types: he told three stories out of four (two of them with HK), and
suggested one, while HK told three (two of them with IS), and suggested two.
Though HK may have suggested an anecdote and start telling it, IS just could not
help himself because he was sure he knew the story better and could tell it better
(as in #5). With stories of other types, according to my request, IS tried to let HK
tell as many stories as she remembered, but with anecdotes, more often than with
other types of stories, IS told the stories himself.
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Anecdotes

# Teller  Who Suggested
SHK,IS HK

91S IS

19 HK ?

20 HK, IS HK

Thus, the recorded storytelling session showed a difference between male
and female roles in storytelling performance, if not in the knowledge of the stories
of various genres. IS knew all three types of stories, i.e., memorates, religious
legends, and anecdotes, but he preferred to tell anecdotes. My impression was that
he was not particularly interested in memorates. However, he vividly discussed
one memorate (#12), possibly because he knew and trusted the person (dido) who
used to tell it. HK knew and told all three types of stories, but memorates and
religious legends seemed to be more to her taste.

Thus, we can hypothesize that anecdotes are more of a men’s domain, while
religious legends and memorates are women’s. This contention is supported by
previous research as well; see, Dégh [1999: 582] noticing that in contemporary
story-telling, “[d]evelopment of genre specialization may be observed between
the sexes: the mdrchen and the ghost stories became almost exclusively feminine,
whereas men became the tellers of jokes, lies, and humorous and adventurous
occupational and personal narratives,” or Kilianova [1999:104] stating that among
her informants in rural Slovakia in 1981-83, “the best narrators of anecdotes from
the society’s point of view (and also my own view) were men...while the best
performer of magic tales and ghost stories was a woman.” Moreover, Dégh [1989:
159] observed during her fieldwork in the Hungarian village of Kakasd in the
1940s-50s, that religious legends “were especially favored by [...] women.” Thus,
the fact suggested in literature that men are more prone to telling certain types of
stories (i.e., anecdotes), and women, others (i.e., religious legends), is supported
by the recording session in Novoselytsia. What is significant is that it while
performance is gender-specific, knowledge of the stories is not. Both IS and HK
were equally familiar with narratives of all three genres.

Organization of the performance on the micro-level

Both HK and IS followed particular patterns when telling a story. First, they
suggested a story: they referred to it either by a plot summary (that happened more
often with short, uncomplicated stories): “how one person was told that he would
die from a tree, when a beam fell on him” (#2), “how St. Peter was herding geese”
(#6), “how a woman beat St. Peter” (#8), “a woman stopped tractors” (#13),
“where moonshine came from” (#21), etc., or by using the initial, expository
portion: “how that woman wanted to go to church” (#3), “how a soldier was
returning from the army” (#4), “how a student crossed a river” (#5), “how that
guy was lying under a pear-tree when they were passing by” (#7), or, less
frequently, by a punch line: “when God permits, a hoe fires” (#9), “don’t pity an
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orphan, don’t tell the truth to your wife, don’t lend money to a nobleman” (#20).
The majority of such references were relative clauses beginning with the word
“how.” They may not be titles in strict sense. Since some of them include deictic
elements (“that woman”, “that guy”), they might be occasional descriptions rather
than fixed titles for these specific stories, and might have only a mnemonic
function. (9)

Stories usually started with a sentence where a subject and predicate were in
the reversed order, i.e., predicate (underlined in the examples below) - subject
(bolded): #1: HK | cudinu mpii neénw | y Kanmépi | ‘Three women were sitting
in the office’ 1:04; #3: HK a | momd | momo iwumi | iwni mpui sconut | 6épeménohi
| aii iwds 3a mimu 0ido | ma né | 0ido | dneens_ iwios | 3a mimu | ‘Once, three
women were walking, three pregnant women, and behind them, an old man was
walking. It was not an old man, but an angel, he walked after them’ 1:00, etc. This
word-order in the closely related Russian language “ha[s] long been associated
with folklore, poeticity, and stylization [e.g. Adamec 1966, Kovtunova 1980]”
[Yokoyama 1986: 284]. However, in the recording session, this word order
occurred not only at the beginning of a story. It also marked the occasions when
a new person was (re)introduced in the narration: | ond 661 iuind 0o yéporeu | i
myti 3axé0um 0ido | 0o xvixci ‘And this one wants so much to go to church. And
here an old man enters the house.” (1: 11); OHd Oblna niud aub6o Jimuny | diuHo
HUE Ha K620 muuimu | Ho | 3ax60umb dide | ‘She wanted to go, but there was no
one to leave the baby with. And so an old man comes in, ..." (1:11); | 662 npucmne
| muwé mpéix | a Opyevix nem | no | Oymam ond mozowi ¢66i no wud | ‘God accepts
only three, but not others. Well, then she thinks to herself...” (1:13); 0100 niwde
eém | 6yoé éna imu do nond | 60¢ xazamu ce nonosu | ‘The old man went away.
She [decided] to go to the priest, will tell that to the priest...” (1:13), etc. Overall,
this word order seems to be a device to shift the focus of the narration to a new
person, whether it is at the beginning of the story or in its middle, rather than a
specific device for starting a story.

In the text of each story one can detect a number of discourse markers with
framing functions. (10) The expressions a ‘and’, i ‘and’, myii, myuixer ‘here’, yoce
‘already’, no ‘well, and’, dgiino ‘yes, well” mark a beginning of a new episode
(framing devices are underlined in the examples below). (11) They may be
combined, as in 66 | iwos iz | con... | iz dpmii conddm | i myiikel yocé cs
npumépukao niu | ‘a soldier was returmng from the army, and it already became
dark, the night started’ (1:15; the English translation is not a word-by-word
translation and does not always convey the clustering of markers) or: \ i kaszas |
HO | cez DICOHbL €L BMONUM CEI JICONbL | HO 3a0b11a M WO | a cei dconbl | Oépeso
Y6 € | ditno | no i myiiket yoicé | xnényi nogwipocmdnu | pocmym | ‘and he said,
this woman’s [child] will drown, this woman’s - I forgot what, and this woman’s
[child] will be killed by a tree. Yes. And then boys already grew up, they are
growing’ (1:07). The expressions mau Huy / Ho i Huu / Ho i 6cbo ‘and that’s it’,
‘nothing more happened’, ‘OK’ usually close an episode and at the same time
build suspense, making listeners anticipate what is coming: IC nin dymas wuo |
wuézs_ eviepamu wué | TK nin eviepam IC no | naii 6yoe | no maii miy | néniednu
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cnamu cnasim | a 3dsaysb y neuu | neué cs | pano npobyounu csa | 1S: ©... The priest
thought he would win something. HK: That the priest would win. IS: Well, OK.
OK. They went to sleep, they are sleeping, and the rabbit is in the oven, baking.
In the morning they woke up...” (1:36). The words maii max ‘and that is it; and
that is how it was’ often served as an episode closing marker; sometimes they
ended the whole story (1:14, 1:30, 2:05), but they also could end an episode (1:26,
08) or a digression within a story (1:15).

These markers indicating the opening and closing of an episode may appear
to be mere fillers, but in fact they function similarly to formulae in oral poetry by
giving the teller time to think, and, at the same time, creating suspense for
listeners. Unlike the formulae in oral poetry, these markers do not have rhythmical
structure, as one would expect in a prose genre, but they add both structure and
suspense, allowing the listeners to detect what part of episode they are in, and at
the same time holding them in anticipation about what content they are going to
hear. (12) Another device that functions similarly to opening and closing markers
is repetition, as in: | no mau niediom cndmu | mai néniediu cndmu mai | ‘And
they go to sleep. And they went to sleep’ (1-24). The repetition is never exact, but
repeating the word with slight variations in several sentences allows the story-
teller to gain time to think, and slows the story down for the listeners, building
suspense. (13)

In the recording session there were no specific folkloric formulae closing a
story (of the type e.g., of the rhyming “I stepped on a rock, and that was the end
of the story. I stepped on a stick, tell me if [what I told] was not right” as in
Pan’kevych [1938:463]. Pan’kevych recorded this ending in a humorous personal
experience tale; though generally such endings are known from fairy tales, it
appeared in another type of story in this case. Theoretically an ending like this
could have appeared in one of the stories in the session; however, it did not. It is
not clear whether such endings are generally not typical for genres other than fairy
tales (14), or have disappeared from the story-telling practices, or whether they
are still in usage under specific circumstances, e.g. if the end of the story is also
the end of a story-telling session, or whether some tellers use them while others
do not.

After a story would end, the two participants would start a discussion,
repeating the punchline if there was one, discussing the meaning of the story, its
connection to everyday life (“So that’s how it is now too” 1:14), returning to a
specific episode of the story and repeating something from the text or adding what
they had forgotten to say, and then again returning to the overall meaning of the
story, tying the details with the main message. This commentary would take some
time. Its point seems to be to keep the audience and the tellers in the story-telling
mood; this mood lingers while the discussion is going on until someone thinks of
another story to tell; if no one does, the session is over. My questions to the two
story-tellers whether they knew of such and such story seemed to fall within the
framework of a story-telling session; these questions helped the story-tellers
remember a new story even though usually it was not the one I suggested. In my
view, it was appropriate to suggest a story to HK and IS, since that was what they
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did between themselves as well. I also asked questions about details of the
previous story and that prompted them to expand on the explanations and,
therefore, to stay in the story-telling mood. The only difference 1 could see
between my and their discourse strategies is that I asked questions, while they did
not; their suggestions, explanations and even questions would be in the form of a
statement or a request. The general role of questions and statements in discourse
in the dialect of Novoselytsia may be different from English (e.g., the normal way
of saying “I don’t know” is a s 3udro? ‘(What) do 1 know?’). However, in this
case, | think I have an understanding of HK and IS’s usage of statements in form:
even if they expressed their uncertainty about specific details, their statements
might have indicated their knowledge of these stories, in terms of both meaning
and context, while my questions indicated I was ignorant of the tradition and
asking for assistance in a way.

In order to make clear how these elements operated in context, I will now
provide an analysis of the transition from one story to the next on the micro-level.
Below is a transition between stories #18 and #19, at 02, in English translation.

1. HK: [finishing the story] [...] The Roma got on the horse and says:
now one pull [the coach], and the other, push it. And off he went, and
never came back, this way he went to fetch the manta [deception].
They [the Roma] took both horses. And the coach remained, and the
nobleman remained, and his coachman remained.

2. IS: The Roma got on the horse and says: fare you well...

3. HK: Yes, yes, fare you well...

4. 1IS: One person, pull it, the other, push it.

5. HK: And the other, push it. So that one would pull it, and the other,
push from behind.

6. IS: That’s the manta.

7. HK: Yes, that’s the manta. And the Roma live from that manta. They

deceive here and deceive there, and so they live from manta. Well, and
also I remembered another story, and I think let it be here, so that you
have it.

First, in (1), HK ends the story, then the (thyming) punchline is repeated and
corrected by IS (2, 4), and HK agrees (3, 5) and explains the meaning of the
punchline (5). Then IS explains what the Roma’s words mean (6), and HK agrees
and explains the connection between the story and the real life (how Roma live
from manta); in the meantime, she remembers another story to tell (7). When IS
interrupts HK, who is the story-teller at the moment, to add his own
commentaries, he is not saying the whole thing at the time, but gives a short
utterance (half of a punchline, or a short comment) every time, as if he is
pondering what and how to say. HK approves of his words every time, and only
then does IS go on with another detail. On the other hand, HK not only approves
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of IS’s words, she then, true to her role as a teller of this story, expands and
explains IS’s words, as in (6) and (7), as if improvising on the theme given by IS.
This exchange during which both participants, one as the story-teller, the other as
the audience, are shaping the story together, seems characteristical not only for
this story-telling performance, but for many others that I recorded in Novoselytsia.

True or False? Tellers’ attitudes toward stories and techniques for connecting
them to the real world

In the excerpt quoted above, one can see another feature that is common to
many stories in this session. The explanation about the Roma living from manta
connects the world of the story with the world of here-and-now, and thus validates
the story’s truthfulness. (15) The majority of stories have some type of anchoring
device, though the exact means used to anchor them may vary depending on the
genre of story.

We can summarize the anchors as follows. Typically, all the memorates
contain personal and/or place names (Ivanycka, there was one Yurchak; the father
of that Evka Diakova; somewhere in Volosianka, etc.) Religious legends and tales
of fate often contain either: 1) ethnographic details (often in the form of
digressions introduced by the explanation that “it used to be that way long ago”,
as in #2 — the digression about beams and chimneys and in #3 — the digression
about walking long distances); or, 2) the remark that “such things happen now
too” (#3 - nowadays people also get distracted in church, #6 - nowadays geese
also damage gardens, #16 - nowadays one also needs to pray before going
somewhere, #21 - people also get drunk now). Anecdotes contain 1) one referral
to some authoritative person who told the story (and that is why it is truthful) e.g.,
#5; or, 2) ‘such things happen now too’ - #19 (as in religious legends).

Thus, the stories of near past are grounded in the world of here-and-now by
mentioning real and familiar (at least to the performer) people and places. (16)
The stories of olden times are connected with the present by referring to certain
details from the story that still may be found in the present and are familiar to
listeners (such as geese damaging gardens) or that have changed recently, but are
still familiar to performers (such as walking long distances on foot before the time
of cars and buses). While the first type of linking is a typical verisimilitudinal
device, the mentioning of archaisms may serve to preserve “the long-ago setting
of the tales.” (17) The figure of a respected story-teller who used to know and tell
the story also can be evoked to ground the story in the tradition and thus to confirm
its truth.

The devices to connect two worlds, the one of the story and the one of the
performance, thus are various and genre-specific. It did not seem, however, as if
the tellers were using them to convince the listener of the reality of their artistic
creation in which they did not believe themselves. On the contrary, based on their
commentary, it was clear that the belief of the two tellers in the truthfulness of
their stories was sincere, possibly absolute, regardless of the genre. In the course
of the session, neither of the tellers said anything that could be understood as
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doubt about the truthfulness of any story. The recording contains one instance of
a statement about stories being true, when IS mentioned, after finishing an
anecdote about a student outwitting a peasant: “That is not that someone made it
up, it was like that. That is what our old man, blessed be his soul, used to tell”
(1:27). During the discussions after the end of each story, the two tellers at times
disagreed about details (e.g., when exactly the soldier married the girl that had
been destined to become his wife or whether a new monk would make a good
exorcist), but only once one of them doubted the truthfulness of the story, when,
between the stories #10 and #11, the question arose whether the old man who said
that thieves would bring him back stolen sacks really meant it, i.e., whether he
had some powers to make it happen. Even in this case, the question was whether
this man was bluffing in this particular case, not whether such things were
possible; that was beyond doubt. HK was more often using a story as a source of
teaching about right and wrong, as an instruction for living right, while IS was
less moralizing and seemed to tell stories more for entertainment, but for both of
them, the stories were true.

Conclusion

Until recently, recordings of entire performances of Slavic tales have been
scarce. (18) For Rusyn, they have been nearly non-existent. Such recordings are
an invaluable source for an analysis of the structure of folk narrative, which some
researchers, beginning with Hymes, call ethnopoetic features, and others, namely
Bauman, call keying of performance. This approach, in its turn, is important since
“careful attention to linguistic details can reveal much about the poetics and
aesthetics of the source-language versions” [Webster 2008a: 441]. Such analysis
is a variant of the discourse-centered approach to language and culture developed
by Sherzer [1987, 1990], Urban [1991], Webster [2008a]. Though particular
discourse features of a folkloric performance can be recovered from a text dictated
to a person who recorded it by hand ([Hymes 2003] and [Webster 2008a], etc.), a
transcript of an audio performance can reveal much more. For example, although
the majority of his stories are simply texts as dictated, Pan’kevych [1938] has also
published a few transcripts of audio texts. These transcripts show an impressive
number of details of narrative structure missing from dictated texts alone. One can
appreciate the drastic difference in discourse devices between two stories, #30,
audio recorded from an informant born in a village from the Irshava district, and
#35, dictated by an informant from the same district: in the story transcribed from
the audio recording, the word no ‘well,” a sign of continuation of a narrative,
occurs ten times in a text less than a page long, while in the dictated story, no does
not occur even once in a narrative of more than two pages. This example shows
that when recording by hand, important discourse elements can be considered
unnecessary fillers even by thorough dialectologists such as Pan’kevych and will
be omitted at the stage of narration. Conversely, faithful transcripts of audio-
recorded texts allow us to preserve more elements that are vital to understanding
narrative and performance. Even more information can be provided by transcripts
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of entire performances, including not only the stories, but also all the
communication that takes place before, after, and between them, which, as far as
I know, has not yet been done with Rusyn or Ukrainian material. Such sound
recordings can be pivotal for understanding the overall organization of folkloric
performance in the area. Published collections of folkloric texts from Western
Ukraine and specifically Carpathian region, despite their abundance, may not
provide necessary details for such research.

This article is the first attempt to analyze an instance of story-telling
performance based on Rusyn material. Even though, as I mentioned, this
performance cannot be considered totally typical since I was present in the quality
of a listener, it allowed us to highlight several important factors about
performance structure in Rusyn culture that merit further investigation. First, there
is a definite structure to a story-telling session. Stories are suggested, and then
told (not obligatorily by the one who suggested them). While they are told, other
participants can suggest corrections, explanations, and anticipate the next move.
When the story is over (there were no specific folkloric endings to stories in the
recorded session), the story-teller and other participants usually discuss this story,
adding details, teasing out the overall meaning of the story and its connection to
their lives. During this discussion, another participant may remember another
story and tell it or suggest it to another participant as a possible narrative for the
session. If no one remembers another story, someone may suggest something else
to do, and the story-telling will be over.

This discussion between the stories, as well as the interruptions by other
participants during the story, seem to be the very instruments of the “collective
creation,” as well as of “preventive censure” that Jakobson and Bogatyrev
mention as characteristic features of folklore [1980[1929]: 20 and passim]. These
two forms of interaction during a story-telling session convey folk knowledge and
the expectations of the entire audience to the current story-teller, and also allow
for the collective negotiation of the meaning of the story. It is noteworthy that
during the recorded story-telling session the current story-tellers agreed with, and
incorporated in their stories, most of the suggestions by the other participant. This
practice is thus a living example of how “collective creation” works.

The role of an individual performer in creating and maintaining the Rusyn
folk tradition certainly needs more research, since our sample is limited. There
were only two performers in the recorded session; their roles were different in one
respect, and similar in other. However, we can make some preliminary
conclusions: the gender and age of performers influenced their performance. The
male story-teller seemed to be more prone to tell anecdotes (anecdotes), while the
female story-teller preferred religious legends. However, both were similar in
their living knowledge of tradition and the ability to perform a variety of genres.
Both knew each other’s repertoire in all genres, commented on each other’s tales,
and helped out when the other performer forgot certain details. The younger
performer, IS, at 54 years of age, was as good a story-teller as his 89-year-old
adoptive mother HK. Moreover, he felt responsible for the whole performance
and tried to organize it as best he could, helping HK with details, but at the same
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time complying with my request to let HK talk more. The overall impression was
that the younger generation can maintain the story-telling tradition, not only in the
sense of knowledge of tradition, but also in the sense of the ability to do an
authoritative performance [Hymes 1975:69]. Thus, the traditional rural folklore
in Novoselytsia continues to thrive, (19) at least in the generation which is now
50-60 years of age, even if the tradition for them is more “external” than for the
elder generation, i.e., they are more likely to view the stories as objects, as we
have seen. Moreover, the serious attitude towards tradition and the belief in the
truth of the stories coming from a traditional source as demonstrated by IS ("That
is not that someone made it up, it was like that. That is what our old man, blessed
be his soul, used to tell”) indicate that the tradition continues to have authority in
this generation despite of many other influences. IS’s respect to tradition is not
diminished by the fact that he is also a high school graduate and an active member
in the church. His sharing of a traditional worldview seems to be rooted in his
rural lifestyle and daily communication with like-minded people. The
demographic data on the Transcarpathian region show solid and growing rural
population. (20) That suggests that the rural environment continues to provide an
opportunity for traditional Rusyn folklore to live and develop.

On the micro-level, a performed story includes a number of linguistic
markers indicating the beginning or an end of an episode and the introduction of
a new person. These markers seem to orientate listeners within an episode. They
also seem to build suspense, as well as give the speaker time to think of what to
say next; that is, they perform a similar function to what formulae do in epic
genres of folklore. However, in prose stories they do not carry the function of
maintaining the required rhythm. Building suspense and giving the speaker time
seems also to be the function of repetition of words and phrases, similar to its
function in poetic folklore genres. Stories and participants’ comments also contain
a number of verisimilitudinous devices connecting the world of story and the
world of story-tellers and their audience, either through digressions about details
that are similar in both worlds or by referring to the authority of tradition. Thus,
the micro-structure of a story-telling performance, same as its macro-structure,
abounds in devices that may seem to interfere with the smoothness of narration
(and that is why they are usually omitted when stories are dictated or edited for
publication), but are absolutely essential for building the two-way connection
between story-tellers and their audience. (21) This connection, in turn, is the very
mechanism that propels the “communal creativity”, which is, according to
Jakobson and Bogatyrev, the mode of existence of folklore.
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Appendix: Transcript of the recording session

I'K mr4036_ 65110 Tako€e OBLIO
TaKoe |

Recprdlng, Text (22) Translation
minute
[21-1:04] |TK...ynaceugumsik |y |y |HK: ...In our village, you see
23) Kaﬁ?épi KOJIA 5KOHY IpiM yy| |how...In the office when a
CHUJIUTM TPH KOHBI | y KauTOpi | woman was k[illed] (24) by
lightning... Three women were
sitting in the office.
[21-1:05] |IC xéardcmmi IS: Collective farms.
I'Kra HK: What?
IC xonrdcnHi IS: Collective farms [office].
I'K KOJ‘IFOSI:H] | Kot nipu HK: Collective farms. At the
kOnrdcmi | Tait cinm Tait TAM time of collective farms. So
HeJayeKo 1 muoTYuK | a xOHbl | they sat down, and there was an
s BITCYBAIOT a OHA KaXe | a electric meter not far from
BEI Cs K&xe 00iTé | >1<0Hé kaxe |there, and [these] women
| a | Ta Goimé cst | a oHa cma | moved further from it, but she
Taif rpiM 1u He y61B eI TAMKBI | said: oh, you are afraid? one
| aa | iBaHEBKY woman said. -- Sure, we are
, o X afraid! And she sat there, and
IC xa3ana m4o He GOUETH  cst . . .
- you know, the lightning killed
I'K 6Ha ka3na ur4o He her there. Her, Ivanycka.
601/,16“‘ o | e 3a 110 | e IS: She said she was not afraid.
yOUB 1490 Ka3ana Mm4o He
60i1éTh_ cs aif | 3a TO mruo taxa | HK: She said she was not
i cynp6a Obw1a | 0051 Bin OrHsi | afraid. Not because of that, she
yMépia | got killed not because she said
1...(25) she was not afraid, but because
it was her destiny, to die of fire.
[Interviewer: Have you heard
about someone predicting how
another person would die, and
later it would turn out to be
true?]
[21-1:06] |TK a s 3410 HK: I don’t know.

[Interviewer: Or maybe
someone could predict the time
when he himself would die?]
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IC méxe MammiHa yObe 1u
4o |

I'K Ho 3a0p11a M | @ | 1 Ka3aB |
1o | c&i xouFI cst BTOmT céi
’KOHBI | HO 3a0Bl1a M 140 | a
c&i sxomE! | 1épeBo yob’€ | diiHo
| HO 1 TYHKBI yxé | xmOmui
MOBBIPOCTANH | pOCTYT | 1 TOT O
sl HE 3HAKO LU TOT Cs CKOpIIEe
YTOIHUB s SIK | 1 TOrO JeprKanu
nUnIé | Ha nev | o0BI ro
népeBo He YOO |

IC aa i xn6mui myo Mée cs
ypOauTH

'K ToTEI Tpit X10mi | i on
y2¢é BEIPOCITH TOTEI XIOMIIi |
TaKi 140 yxké | BeTiuki 65U
xdmi | i uirge He mymdAmm |
Hire 6uck He HmoB 60 Te6é
Mae épeBo yOUTH | i HATZIE

Recordin .
. & Text (22) Translation
minute

IC HO T6 sik oxuOMY udnosiky | HK: There was something,

Kazanu XT0 TTO Ka3as uryo | Bix | there was something like that.

Acepera yMpe | xomi rpiTxa Ha IS: Well, it is how one person

HBOro yrana | was told, who was that told

I'Ka|Tord | Tor6 inm# | inum | him, that he would die from a

TpPY KOHBI | 0€peMEHBHI | aif tree? when a beam fell on him.

IMOB 33 HUMH 1110 | Ta né ,| HK: Ah, that? Once, three

J1710 | 4Hrens_ imoB | 3a HAMMU | .

e = , < | | women were walking, three

i K&xe | chech ¢ yTOmuT | 01€H .

o . pregnant women, and behind

BIT 1010 yMpe them, an old man was walking.

IC ... It was not an old man, but an

K ... BiT 96ro eaéu kaxe | angel’, he v'valked after them and
he said: this one will drown,
one will - of what will he die?
IS: [unclear]
HK: [unclear] What will one die
of, he said?

[21-1:07] |enén csa yronwr | one will drown?

IS: Maybe he would be hit by a
car or something.

HK: Well, I forgot. So, and he
said, this woman’s [child] will
drown, this woman’s - I forgot
what, and this woman’s [child]
will be killed by a tree. Yes.
And then boys already grew up,
they are growing, and that one,
I don’t know if one drowned
first, or how, but that one was
only kept on the oven so that he
does not get killed by a tree...

IS: that was these boys who had
to be born...

HK: These three boys. And they
already grew up, these boys, so
that they were guys. And that
one, [his parents] did not let
him go anywhere, don’t go
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| Tak ymép

IC i mirna He WIIOB HIIE y
XaTi cuaiB | i rpsATkKa |

Recprdlng, Text (22) Translation
minute
6uck He HmoOB | a naBHO GEUTH | anywhere because you will be
TaKi | HO | cTapi XbDKI | Taka killed by a tree, don’t go
Obuta rpsiTka | i rpsitka | Tota | anywhere. And long ago, there
o | were such old houses, and there
was such a beam, and that beam
[21-1:08] | Bimmomra y xeDki | 1 yonma | | got broken in the house and
TOr0 Ha Te4H | 1EPEeBo To killed that one on the oven. He
yOIO | was killed by a tree.
IC Taki aBi BiGmAL | HE IS: There were such two beams.
I'K a 'y xoro Gsimm 181 | a y HK: Some people had two,
KOro | €104 yAnie OpuIa | some people had just one.
IC Ta Ha equi rpAnbLi | Ha oxni | IS: So on one beam, on one
BIOJIAIII IEPIKATIO C | 1B1 Gun | beam it was all supported, were
VY . A there two?
I'K Taii Bz | Bizt ChLIHEI A0
CBIIiHEI OBLIa IPSTKA | HK: And the beam was from
£ . one wall to the other.
IC HO a Ha TOMY ApBIBA
CKJIAIOBAITU IS: People used to keep
I'K aa | HO TOTO KONV OBLIH | firewood on that.
Obu1a m4yé i TOoTa | KO | HK: Yes. It was when there
JIBIMHSIHKEI OBUTH | A#HO | were...when there were houses
JIBIMHSAHKA Taki XbOKI OELTH without chimney. Yes. Houses
TaKi ABIMHSHKEI | 4O | TYi without chimney, there were
KJIAJIM cepeT XbDKi OTH | a 'y such houses that here, in the
noBaNi Takod€e BikHO OBLIO | 1 middle of the house they would
TYABI ABIM imds | make fire, and there was such a
| window in the ceiling, and the
- smoke went there.
I'K kdMuHa He OBLIO | 1 TOTO .
, , . [Interviewer: There was no
Tax | JII0/1e KM | HO ailbo .
, , , , chimney?]
TOTO | 1aBHO | 1aBHO TOTO
OBWIO | HO | 1 TOT | 1 TOTO | HK: There was no chimney,
Mmycina | pa3s | and people lived this way. But
that was long, long ago. And
so...ithad to...
[21-1:09] | Bin Bix aépea MaB yméptH | ii | he had to die of a tree, and that

is how he died.
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OBIB | TO JTUIII o | KIH | niiB
6BIB | AiiHO | TO He 1110 OBIB | a
XTO OBIB TOTO | XTO OBI TOTO
3HAB TaKOE | aifHO | 1 TOTO TaK
cst IOy arIo BehO | SIK 1110
Ka3aB TAK CsI TOTO BChO
noIydnIIo |

IC a mué pockaxiTe K TOTA |
710 IEPKBHI XOTiMa HTH | KO |
1110 1 mycTiB | He MATa Ha
KOTO JINIINTH |

'K Ho | 65ima HéBicTKa | TAr
OBl inI14 10 UEPHKBE | Ta KaXe
yke | Maudci | MaTTepu yxé
aOnOBIUOBI | MAMO Kéxe
IYCHIIT MeHé KAXkKe 10

Recordin .
eco ding, Text (22) Translation
minute
I'K i rpsiTka TOTO cst IS: And he did not go anywhere
BiZyIOMIIIa | 1 Ha HBOTO ynana | | ever, he only sat in the house,
i yonna i BcbO | HO a Tpéthiid st | and the beam...
3abbura mo | HK: and the beam broke, and
IC mamnina #iord mana yonru a | fell on him, and killed him, and
Hy 1140 | that’s all. And the third one, I
I'K e Ta mamin Toras! He forgot what happened.
OBLIO S He 3HAIO | € | MaB ¢4 IS: He had to be killed by a car.
3aJJaBATH | HO | €MUH Cs Do you remember?
yTO,HHB | ,TOT ,CH Mae ga'zxaBHmu HK: But there were no cars
aToro ,Niae AICPCBO yOUTH | Tati then. I don’t know. Ah, he had
BCEO | 4ifHo ‘ i Ta 1610 | 1i%0 to choke. Yes, one drowned, the
BHKagaB i tina ne CTAnO | a other had to choke, and the third
10 32 THIMH KOHAMH F1IGB | i one had to be killed by a tree.
TaK K,a 3aB, | 63 rf‘ THIMH TPI’OMa That’s it. Yes. And that old
urdo inumi 6EpeMeHbHi MePeR | 1o he caid that and
HItM | disappeared. The old man went
[...] after these women and said so,
after these three women that
were pregnant.
[Interviewer: So that was not an
old man?]
[21-1:10] I'K To anren 61;113 | To He zuzlo HK: That was an angel, not an

old man. He only looked like an
old man, that was not an old
man. But who else could know
that? And it all happened like
that, as the old man said, it all
happened like that.

IS: Also tell how that woman...
wanted to go to church when an
old man let her go. She did not
have anyone to leave her
children with.

HK. Yes. There was a young
woman, she wanted so much to
go to church, and she says to
her stepmother, to her
husband’s mother: please let me
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I'K HO | aa min | a a a 1110
Kéaxke | e | mo. .. | moaéit mumé
Tpbe GELI0 y 1éphKBH | a min |
He Ka3aHs Ka3aB ai 1e... |
LEry BO3MB | IIM 3HAETE |

Recprdlng, Text (22) Translation
minute
HépbKBI/I s1 OMM Kaxke Tak ima | go to church, I want so much to
110 UéphKBH | a HET | 4 iy | go to church. Oh no, I am going
YK€ | MaTu Kaxe | 51 iy TeI He | to church, the mother[-in-law]
ipéu | Ho i 300pana cs | i says, | am going, and you are
miIwIa | MaTH minua | not. So she got ready and went,
the mother-[in-law].

[21-1:11] | i Tyit 3a€HHO mr4o | OHA GBI And this one wants so much to
ima 1o uépekaw | i TYit go to church. And here an old
3aXOIUT Ai10 | mo XBoKi man enters the house.
IC He Mae Ha KOTO JITHHY IS: She did not have anyone to
JIMLIATH | leave a baby with.
I'K a nithiua manéiika a gitina | HK: And the baby was little,
y KOIEICHL | Taif HiE Ha KOro | baby in the cradle. And there
IITAHY JTUIIATH OHA OBLIa was no one to leave the baby
miia ait6o aithny | Aiteo mue | with. She wanted to go, but
Ha KOT0 JIMIINTH | HO 1 there was no one to leave the
3aXOaUTh_ 1710 | Taii | Tai baby with. And so an old man
KaXke 1140 inia 6uM 10 comes in, and she says that she
uépbkBe Ta 14 | Ta 4 Ke wants to go to church, and he
Te0¢ mymay Kaxe Thl Wan |4 | says, I’ll let you go, you may
Kae 3 qiTHHOB Kaxe Oyny | HO | | go, I will stay with the baby, he
Tait | 2100 Cst THIIAB i3 says. And she went to church.
JUTAHOB | a 6HA mina | 16 Then she returns home, she was
uépbkeu | i mpuxdamn_ aomi| | in the church, she was present at
ykeé Obula Ha ciayx0i Osuta B | the service. So she comes home,
uépbkeu | mpuxOaua_ aoMi | and the old man is sitting with
Tait | aigo | koo aithEsr aigo | the baby. And he asks: how was
BChO | Taif 3bBIAT | HO K | ¥ it in the church? She says: oh, it
uépbk | it myKe Kéxe was so good, there were a lot of
aiino 6810 TaK | i monéii people, and the priest said such
OBWIO | 1| a Ka3aHs TakOe a fine sermon. I liked it very
¢aiiHoe OBUTO Kaxe 140 | 5 much, she says.
Kaxe | 1yxKe Kaxe MU Cs
nOIOOMIIO |

[21-1:12] | IC npdndeins | posymiete IS: The sermon, you know?

HK: Yes. And the priest...and
the old man says, there were
only three people in the church,
and the priest did not say the
sermon, he was driving bricks.
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OHN Ha cyxO0i |
1C mryo moniau cst

I'K 1140 Mosinu cst Iraupo Tak
| 66r mpuemme | mHmé Tpoix | a
JPYTHIX HET | HO | AYMaT OHA
TOTZIBI c66i HO 1r46 | Tai | aigo
min...... | zuzla YK€ He CTaJIO |
1110 mmde rér | Oyné OHa itn
o moma | 611¢ ka3aru ce
NONOBY | MPUXOIUT KAXKE | 4
OBLIa KAXKe Ha CIykKO01 TOr/Ibl 1
TOTBI | Ta K&XKe BbI Ka3aJIu
Kéke Kazams | i mroaéit GrLo |
HO 1 0HA yX¢é pockazana yxeé
rao aino y uéi GvIs | sikp_ itéi
IIyCTHB Ha CiIykO0y | 1 | kaxe |
Ta Ka3aB 140 BEI | HE KA3aHs
Ka3anu | ail Hériy cbTe BO3WIH
| a mmim cs1 Gy10BAB TOT/EI | Ta y
1o | He 65110 TOTO y roI0BI
1190 BIH KAXKe 3 eBaHrémus | ait
JIyMaB | Ik BiH 34BTpa Oyne |

Recprdlng, Text (22) Translation
minute

Lerna | Ho | K&xe Ju | TpOe Do you know what bricks are?

monéit 68110 y népeksu | Ta 1é | Well. He says there were only

oHA KAxke | Ta 1é nOBHa three people in the church. How

uépbKéB OELI0 JTE0IéH MHOTO | | come, she says, the church was

Taif nin haitHoe kazams ka3as | | full, there were a lot of people.

a o onLaT | mumié Tpoe And the priest said a nice

6510 B 11épbKBH | a min | uéray | sermon. And the old man says

BO3MB | again: there were only three

IC wing cnyx6y | pepple in the_church,’ and the
priest was driving bricks.

FK Ly gﬂ}/m6y ,l Ho |:HH,H | IS: The whole time of the

iné ToTd 11€ | a TO | yc1 Manu | )

WHYI [yMKEI | HE JIyMaJu TEIM | serviee.
HK: The whole time of the
service. OK. And that is,
everyone had other thoughts,
did not think about...

[21-1:13] |a TpdOe mumié 4o xymanu mryo | and there were only three

people who thought they were
at the service.

IS: Those who were praying.

HK: Those who were praying
from their heart, God accepts
only three, but not others. Well,
then she thinks to herself... The
old man disappeared, he went
away. She decided to go to the
priest, will tell that to the priest.
She comes to the priest and
says: I was, she says, at the
service then and then, and, she
says, you said a sermon, and
there were a lot of people. So
she told him that there was an
old man at her house, how he
let her go to the service, and,
she said, that old man said you
were not saying a sermon, but
driving bricks. And the priest
was building his house then,
and he did not think of what he
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'K HO Ta TAK 40 imdB GHIB |
imoe i3 | com... | i3 apmii
COJIJIAT | 1 TYHKBI YK€ Csl
npuMEPHKIIO HiY |

IC mamita He OBLIO TaK sIK
Ténéps

Recordin .
eco ding, Text (22) Translation
minute
was saying from the Gospel, but
he was thinking, how he was
going to
[21-1:14] | uérmy Bo3nTH Ha XBDKY Ta | sir_ | drive bricks the next day to
oyné oynosatu | u pd3ymiere | build his house, and how he will
| HO | Tali TaK | build it. Do you understand?
S, , , Well, it was like that.
IC niny cnyx0y HEriy Bo3uB |
S o IS: During the whole service he
I'K uiny cnyx0y | mim i mpu . .
. . . was driving bricks.
Ka3aHIo | Ta HEe Ka3aHs Ka3aB
ait nymas | 0a sk | 6a sik 51 61y | | HK: During the whole service.
LErTy 34BTpa Ta KOTo s The priest, at the time of the
3aKJIA4y XTO MHI mpuBé3e Ha | sermon...and he did not say the
XBDKY LETIy | sermon, but he was thinking,
IC roBopiE oMHG a IjMas but how I am going to...the
pyroc bricks tomorrow, who I could
Y call that would drive the bricks
'K 1o | Ta Té4K T0TO € i for me so that I could build the
TENEPHKBI TOTO | KOJIA s 111é house.
0 LIEPbKBH Ta TpEOa cs | a . )
710 tepbt peba © ‘ IS: He was saying one thing,
Tpéba IyMaTH 1I4o s #ay 10 o .
X , P and thinking another thing.
EPbKBE Ta CIyXaTu | 60Xki
cioBa | aitbo keéth TO He Tak | | HK: Yes. So that’s how it is
TO HE TAK Csl ITOJIYYHT | TO now too, when one goes to
JpyTi TyMKEI | Maii nepéop’toT | church one needs to think that I
HE TaK | am going to church, and listen
% : , to God’s word. But what to do
IC a mr4€ pockaxir sk conuaTr | ... . .
-y if it is not so, it happens
otherwise, other thoughts
interfere, right?
IS: And also tell the story how a
soldier was returning from the
army, please,
[21-1:15] | ... 3a0bLtH | have you forgotten it?

HK: So it was this way: a
soldier was returning from the
army, and it already became
dark, the night started.

IS: There were no cars, as there
are now.
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Recprdlng, Text (22) Translation
minute

I'K To mimkom | o | He Tak tu | HK: So he had to go on foot,
1énéps sk | 5 | 5 cama | Ta 3 not as now. Even I, from and to
BOMIBIIS MOKE TBALIETH P43 Volovec, I went there maybe
UM 1y BOJOBELB MIIKOM | i | twenty times on foot. Do you
3HA€Te 1€ BOJMOBEND | 1y know where Volovec is? So |
BOJIOBEIIb MIIIKOM 1 TYIBI M went there and back on foot,
HéCa i 3 BOMIBIS MIIIKOM i twenty times, carrying loads.
BITTHI M HéCHA | 10 ABAIIBETs | And now, forget it. If I have a
pas a ax iM He Obuia Tai pa3 | a | kilogram to carry, a couple of
ténéps 1é Tenepb | 6me k110 | 0 | steps, oh I wish there was a car,
0 mapy kpOKiB | it6it KOOEI I cannot walk! OK, so the
MarrHa Opiia s He rOHHa mith | soldier was returning from the
| HO Taif TAK COMIAT imdB i3 army, and it was becoming
apwii | Taii TYit ca npumépekye | dark. He thinks: where will I
yoxé | Tait | itdit 1é 6um i(?) sleep? He entered one house,
cnaB | Ho i | 3aimOB 10 XBIKi i
|

[21-1:16] | mompoc¥B cs | mpusiiu Horod and asked if he could sleep

BiJl pa3y NMpHSIIHN | TaM Jie
cnary Oyzaéll | Ho a 1aBHO He
GELIO TEIX TIOCTENIB Ta JIMBAaHIB
Tail XEDKIB | XBDKA €HA | TAM
€IHA AKACH MOCHIB Y | Tam
NPUIIYOK | TaM JIaBa TaKa
wupOKi GBLIH T4BHI | i KyIET
XTO | momiranu i et | Ho | 6a
e 0a¢ cnat | conuar |
KJIaaya_ ro Ha CLHIB | muden
TaMm NOCTEIHIN 1M OBLIO
uradeh i AK

1C CTOHbI ILOBFI oBUH | ILOBFI
He Taki Ak Ténéps |

I'K aa ,uéBrbIﬁ CLHiB ORIB | rué
Maii He TaKblii | T1y HAC OH
TOT4 muamka mué mait 18Bri
OBLTH | TOKITATH Ha ChIIB 1 |
Oyné CraTH TYHKBI | TY#H
KOHY | iMATH TépéiiMt |
pOANTH | HO |

there. They agreed at once.
Where will you sleep? And long
ago there were no beds or
coaches or many rooms. There
was one room, and there was
one bed, one oven, a bench next
to an oven, and a bench, such
wide benches. And people slept
where they could, they lied
down and slept. And where
should the soldier sleep? They
put him on the table. They put
some cloth there, I don’t know
whether there was something.

IS: Tables were long ag that
time, long, not as now.

HK: Yes, the table was long.
Maybe even longer than our
table, here with this board, that
table was still longer. So they
put him on the table, “you will
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Recprdlng, Text (22) Translation
minute
sleep here”. And a woman went
into labor, she will have a baby.

[21-1:17] |1 Tyl | ’OHA y XBEDKI BCBO B And there, the woman is in the
XBrKi | i |1 conaar Ha ctomi | house, everything is in the
1C 5 o , house, and the soldier is on the

BIHb_ HIOBI TO CIIUT
o table.

le BIHb_ H1,6LI 1O CIHT la IS: He is pretending that he is

AHreInsl | €1UH Ha 1BOPI | a

€/IMH Y XBDKI | Ta TOT 130 ABOPY asleep.

SBBIILaT | € yxeé | aitina | a | HK: He is pretending that he is

céen ic XBIKI Kaxke uraé mue | | asleep. And the angels, one in

Haii € | Tor/me! 6 OnbsIT | MAIO the yard and the other in the

HOBlTb | 6msith 3bBizaT | € | | house, and the one from the

HUE | HO OMBATH | uékaT uékar | | outside asks: is there a baby

TOrEI O1b’SiTh 36BiAaT 1K € | € | already? and the one from the

| a mrud | niBouxka | cecé kaxke | house answers, not yet. Then

616 oH TOMy Kaxe *kOHA 140 | again, a bit later he asks again,

61e crmAT Ha ctOi | a Bim uye | | if there is a baby. Not yet. And

COJIJIAT 4y€ BChO | HO aif TO | again. He waits, waits, and then

BiH HiOBI TO CIIAT | a BiH BchO | he asks again if there is a baby.

4ye | HO i TOTO BChO YK€ | Yes, there is. And who is it? A

ynopsaTKoBamH AiThHy yBi... i | girl. This girl, he says, will be

TOTO YK€ 140 TpE OBLIO TO | married to that guy who is
asleep there on the table. And
he hears, the soldier hears
everything. Well, and... He
pretends he is asleep, but he
hears everything. And all that
already...they did what they
had to do with the baby,
swaddled it...everything that
was necessary,

[21-1:18] | momEutm nym mimpisanu Bckd | they washed the baby, cut the
nondpsTkoBai | i | noxiranmu | umbilical cord, did everything,
cnaru | i niTiHy yxé noswin | and went to sleep. And the baby
TIOBWUJIN | TOKJIANIY TaK Ha was swaddled and put on the
cTdBn miTARY | KOO | TAK Ha oven, next to the people who
neuy | CIuIT | noniranm | a were sleeping on the oven. So
COJIJIaT NOMANEHWKbI yCTAB | they went to sleep and the
THUXEHBKO | 1 | AiTAHY Ha pyKsI | | soldier got up quietly, and took
i | Ha Bip | 16 | MOst xOHA O the baby and went outside.
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pac BIIAT LIYO | TiTHAHA |
i3paita | i | B3Smn githny
JABJIAT | HAY JIUII TaK |
HDKOUKa | GBI MAIO |
pocnoporTa | ara | Taif HiIY |

IC xuBa nmiTiHa |

I'K i giTAHa pocTé niBOYKa
pocté niBouka | TYit yxé
BEIpOCTIA IIYO0 | 1 BiAIAaBATH
yxé | i Tyit | mpuitmds i Tot
y34iB TOTY MIBOUKY | TOT
COMAT | yxé | xrmn | sxden cst
OHA yOupana | 6su1a OHO TOTO
AKOCh CS CTHIIANN €IHO
apyroro | i 0Ha cs1 youpana
AKOCH 1 BIH JIOTUBUB
II...IIKPAM | Ha HickI | Ha
HO31 | a urud y Te6é Kake TOTO
€ Kaxe | TAMKBI | Te |

IC BIH He 3HAB 1140 TOTO TaM

I'K 6a n¢é BiH 3HAB |

Recordin .
eco ding, Text (22) Translation
minute
TOTO OBlI1a 00KI 0 TOTO GBLIO | 1 | “How come that will be my
| sik imI0B | 1 TAK MITAHY HA wife!” and as he was walking,
Komau | HaTArHyB | Ha ABOp1 | y | he put the baby on the stick, in
IUIOTI KOMaYl Takl OBLIH | Te the yard, there were such sticks
IUTIT 1190 TOPOMAT Ta JABA in the fence, so when they make
Komadul | i Tak Ha eanH komay | | a fence there are two such
HATSTHYB | TOTY AiTAHY | i cam | [vertical] poles, so he
| mimoB | yeratoT | Hu mitiHbl | put/impaled the baby on one of
HUE | HU CONAATA | the poles, and went away. The
, , — le woke up, there is neither
IC n¢ To M0 xoHA OyAE peop i .
A YA the baby there, nor the soldier.
I'Kre .
IS: “How come that will be my
IC nymar né To MOst )KOHA wife!"
oyne
A HK: What?
IS: He thinks, how come she
will be his wife.
[21-1:19] |T'K Ho | n6 nBOPY 16 ABOPY HK: Yes. And they went in the

yard, and they see that the baby
is on the stick, and they took the
baby and they see, there is
nothing, only one leg was a
little cut. OK.

IS: The baby was alive.

HK: And the girl is growing up,
growing up. Then already she
grew up and it is time to arrange
a marriage. And there, he came
and married that girl, that
soldier. And they already lived
together. And once she
somehow got dressed, because
they were a bit ashamed of each
other. And she got dressed, and
he somehow saw the scar on the
leg, on the leg. And what do
you have here, he asked, there.

IS: He did not know it was
there.
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Recprdlng, Text (22) Translation
minute
HK: Of course he did not know.
[21-1:20] |BiH He 3H4B | HO i ond Hauama | He did not know. So she started
POCKA30BaTH CAK MEHI Kée telling him: I was told, she tells
pOCKA30BaH 1rdo | imdB him, that a soldier was returning
coJzar i3 apmii Ta cnas y Hac | | from the army and he stayed for
a s csl ypoauna | Ta y3sB Hi | Ta | a night in our house, and I was
3B/I1B Hsl HA KOMAY | a TOT | born, and he took me and
caMBIi yxeé | impaled me on a stick, and that
IC oA oMY , one, that very one...
OHA OMY pockasaia
'K , , IS: She told him.
HeE 3HABY IIY0 | MOJyMaB |
1rao 016 BiH | i B34B 16Ty |1 | HK: I do not know. He
KHJIM TaK | HO aii0o s yxé He | thought... that was he... And he
3HAN 1M Ka34B i 4o i Totd | had married her, and they lived
3po0HB cecé s yKe He 3HAI0 together. But I don’t know if he
IC M6xe i xasan told her that it was he who had
. done that, I don’t know that.
PR mome maxc abeb st o e e did tell her.
PO3TOBOPHIIM Ta MOXKeE 1 Ka3aB
a Bix pasy Moxe i He ka3aB | Ho | HK: Maybe later, when they
| were talking, maybe he told her,
IC sk 4 A but right then maybe he did not.
SIK 4HreJ1 ynoBiB 1190 TO
Hord mMana OkITH Taii | Mycina Yes.
OBITH | IS: As the angel said that she
'K . . , had to be his wife, so she had to
HO | Taii Mycina ObITH L
IC méke depe3 ABALBLIT POKiB become his wife.
pe3 IBALBLIT P
TK Taii MyCiB uekiTH ABAUBIHT HK Yes, she had to become his
pik {iT} HO a MOXe i He uekaB wife.
JBABLIT pOKiB MOXKe | Mait IS: Maybe in twenty years.
CKOpIIC a XTO HOTO 3HAE | HK: And he had to wait twenty
MoK AK TOTO | years. Or maybe he did not wait
IC ....HampmiT twenty years, maybe earlier,
I'K 314 , .z | who knows. Maybe...
3HA€ENI SIK | CTyIEHTh  1IOB
| uepes BOay | ... IS [unclear]
HK: You know how a student
crossed a river. [unclear]
[21-1:21] | mizo mpuka3oBas | imdB Our old man used to tell. A

CTYZAEHT | il IIKOJBI | a
TYWKBI | HajpIiinuia 6yps | Ty

student was going home from
school. And there a storm came,
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Recprdlng, Text (22) Translation
minute
o | Bona | Tpéda Ol ity | a | rain. There was a river. He had
110 i1é i3 BOIBI | TOTEL | a | Te | | to cross, and there is an old man
HO | AKEICh 1710 going by a cart with oxen.
IC mimés ma pBIBA That...well, some old man.
'K Lk . IS: He went to get firewood.
1M Ha JPBIBA IOB 1K A€ |
Kaxe | BEI OBl K&Ke MCHE He HK: Maybe to get forewood, or
nepeBésnu | yepes piky | a | ta | for some other reason. He says:
nepeBésy Ts kKaxe | HO a | Ta ThI | could you give me a ride across
mrad 3a enén | 5 kaxe crynénr | | the river? OK, he says, I will
HO | a 1196 ObI TEI poOWB sk OBl | give you a ride, and who are
| cepen BOEBI | OBIKEI Cst you? He says, I am a student. --
BBITIPSTIIH | Well, and what would you do if
in the middle of the river the
oxen get unharnessed,
[21-1:22] |a|pya ynas B BOmy | 4 yxé and the pole falls into the

3a0bUIa 1140 Ka3aB 140
3po0oUT |

IC 10 He Tak OBLIO
IK....

IC BiH ciB | Ha Bic | Ta imyT
inyT | Tait TYii | mupoKa pika
TaKa | 10 cepes BOIEI CTAB |
.... | BOJIBI cTamy cepest BOIBI
BIOT BOJEI | 110 KAXKe 3Ti34i
| 3;mi3ait i3 BO3a | cepen BOMHI |

T'K ara aiiHo aiiHo
IC a BiH OBIB y X01aKaX | TaK1
XOJIaKBI OBLUTH 3HAETE HO |

I'K Ték TaxK |

IC BiH y X01aKax GFIB | HO | K
TyH cepe]] BOJBI K&Xe | Ky/BI 5
37113y | cepe BOAEI 3 BO3a | a
BiH | 3HAETE BOTIFHI | .... pya
TaKpIi OBIB TOMEXI | a TaM
ApMO | a BiH ckOUMB HA Py | Ta
16 pyadsu mimods Ta | Ta
BEITATHYB CBOPIHb | TO 140
Tam spMo | a TyH | a Tam ORIB

water? I already forgot what he
said he would do.

IS: No, it was differently.
HK: [unclear]

IS: He got into the cart, and
they started off. And here, the
river was so wide, and the old
man stopped the cart in the
middle of the river. The oxen
have stopped in the middle of
the river, and they are drinking
the water. The old man says, get
off the cart. In the middle of the
river.

HK: Yes, yes, yes.

IS: And he was wearing
homemade shoes. Such
homemade shoes, do you know
what these are.

HK: Right, right.

IS: He was wearing such shoes.
Well, how I can get off the cart
here in the middle of the river,
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Recording,
minute

Text (22)

Translation

TaKEIH .... | CIB Ha SIpMO IMUB
cs1 3a pOTHI | Taif |

I'K Taii mimos |

IC nepenécin | Bosbl Horo Ha
161_ 6iK |

in the middle of the river. And
he... you know, oxen... there
was such a pole between the
two oxen, and the yoke was on
it, and he jumped on this pole,
and went on the pole, and
pulled out the peg that was
holding that yoke... and there
was such a...and he sat on the
yoke and grabbed the horns...

HK: And off he went.

IS: The oxen carried him on the
other bank.

[21-1:23]

#16it a TOT Aim0 Hauas | it Ta |
JIMIIAB Cs1 ALT0 cepes BOMEI |
#16it 3aBet 3aBeIH BOIEI
3anpshky Oynem y MEHe yxe i
HOYOBATH | 1 BCHO 00 TO yxkeé
ILOCTa BeqepOM OBUIO | TA YK€
BIH SKOCh TaM 00EpHYB BOJIEI
AKOCh TaM JOCATHYB TOT PYT |
OMBAT | 3aNpsiX |

'K BiH cTyaéHT |

IC HO | 1110 XOTIB IPOBIPHTH
1490 THI | 190 ThI 3HAEII
SIKIITYO THI CTYJEHT | Tall BCbO
npuixany | Tait | yxKé npuimi
1OMi | ToBé3mH cst AOMI a TO
YK€ BE4epoM TO ykeé 3MEPbKAE
Csl HO yke Oyaec_ craTu y Hac
|a TO OpL1a BEITMKO THs cy60Ta
| BiH idB Ha BETAIACHD A0MI |
a Ha ApyThiil 1éHb yKé
BEJUATIEHD | HO 1 BChO a THI yiKE
| Oyméc  cmartu a 3aBTpa paHo
YCTAHeIN Taii mizém T mrué
Tpéa OrUIO NECh uepes | Ha
Jpyre ceno iTH | muKoM |
yepec céna Tak | Tk 5K i3

And that old man started... So
that old man was left in the
middle of the river. Oh, bring
back the oxen, harness them, I
will let you sleep in my house.
And that’s it, because it was
already in the evening. And he
somehow turned the oxen
around, somehow reached that
pole, and harnessed the oxen
again.

HK: That student did.

IS: Yes. The old man wanted to
check what you... what do you
know if you are a student. And
well, they came home. They
came home, and that was
already in the evening, and it
was getting dark. “So you will
sleep in our house.” And it was
the Saturday before Easter. He
was going home for Easter. And
the next day is already Easter.
“OK, so you will sleep here,
and tomorrow early you will get
up and go,” he still needed to go
to the next village, on foot
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Recprdlng, Text (22) Translation
minute
BOJIBIIS SIK BBl K&XKeETe | HO i through several villages. So as
HITY aii60 T6 umué | rycaxa | from Volovec, as you were
saying. OK, and there also, they
need to slaughter a goose,

[21-1:24] | urué tpéa 3apizati 6o because it is necessary to put a
000B’CKOBO | rycaka Tpé roasted goose in the basket on
KJIACTH y KOLIAp | Ha Easter, to bless it, they had such
BEJINKAEHB | CHBATATH | Takbli | a custom. They slaughtered the
006br4aii ObIB y HIX | oHM 1r4€ | goose, plucked it fast, all that.
TaM 3api3alu rycakd CkOPO TO |y pyoceed it
Orcky6un BebO | TOTO | 4 .

, IS: Dressed it, put everything

'K napsinu there. And the Evife put the
IC Hapsiavim BcbO moknanu | | goose in the oven to bake. She
646a MOK/IANA B Mid | rycaka put it in the oven. The old man
neus | moKTAma y mid | im0 is preparing his clothes for the
061 | TaM yaKé | KOCHIEOM next day.
BBIJIAJDKY€ Ha 3aBTpa | HK: The shoes.
I'K xonaxe | IS: The shoes, also the shoes.
IC xomakel TOKE XOIAKEL y The old man had some new
i/ SKICh HOB1 XOJIAKEL ke shoes for Easter, not those old
Ha BETAKAEHD | HE TOTHI cTapi | | shoes. So the old man cleaned
XOJAKEI JIL10 TO BCBO all that, and put all that together
HAUACTHB BChO TaM cO01 ck1ér | somewhere near the threshold
nécp koo mopéra | BOEI paro | so that in the morning all that is
TO BCbO roTOBOE OBLIO | HO Tait | ready. And they go to sleep.
jirarot cniatu | Tai monirann | And they went to sleep, but still
cnaTy Taii | muraé i e crAT they are not sleeping, still
Bin pasy | mudcs co61 kackyror | talking. And the old man asks
| a 10 3bBiMAT yké cTyaéHTa | | the student: and who is in
a KL y BAC Ténéph ypaT |y | power in your village now?
céni | x16 y Bac Tam 1énéps | a | Who is the boss? And he says,
BIH KAXKeE | CTYAGHT Kaxe | the student says,

[21-1:25] | ObIB rycaKkOBCHKEIH | a Mr. Goose was before, but Mr.

I'yCaKOBCBHKBIH MIMIOB y
TOPOOBCHKBIIL | a
XO1aKOBCHKEIH Ta HOrd GpaT
Ha {ford Michibe | a 1110 ara |
TAK sIK GBI BiH X 3HAB | THIX |
... | He 3HAB HM ;0 HA TOT |

Goose went to Bag-Town, and
Mr. Shoe and his brother are in
his place. And the old man says,
yes, as if he knew them. These
people. He did not know,
neither the old man nor the
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Recprdlng, Text (22) Translation
minute
TO s TAK | cyciauboe cend | | student. It was the next village.
Tail HAY | OHA 3aCHAIIU BChO OK. They went to sleep, fell
CILTAT | cTyAéHT y Hoult Betae | | asleep. In the night the student
rycaka | ic méuu | gets up, takes the goose from
TK y ép6y the oven...
IC nocirat i B OOy K1ané | HK: Into his bag.
TOTEI J1I0BBI XOJAKEI | IIT40 IS: He takes the goose and puts
110 BEUIA/MB JI0 LIEPKBH | y it in his bag. And the old man’s
1114 | OKJIAB y 1114 3aKPEIB i shoes that the old man prepared
BChO | HO Tai paHo np06ym/'1m/1 to go to church in, he put them
Taii | Taif | s Berato 6o s finy | | in the oven, closed it, and that’s
MEHI mrué Tpe WTH | nrue Ha it. So in the morning they woke
npyre ceno | Ha Bemiaraéue yxeé | up and [he says]: I am getting
| Tait TOT TOPOY B3sB Ta mimOB | up because I need to go to the
| HO Taif OHF BCTATH 1110 3 next village for Easter. And he
04008 Tail yxé Tam 1o took the bag and off he went.
x03siicTBy momopanu(u/m) ¢t | And they got up, the old man
40 | HO Tail | inyT and his wife, and took care of
BBIJIA/KOBATH Komap yxeé tam | the household. And then they
04a0a iiné | rycaka | are going to prepare the basket,
and the wife goes to get the
goose. ..
[21-1:26] |rycaka ToTO | uiﬁo yKE TaM | The goose... The old man

JIABUT yKE omBaTb csl |
XOJIAKHI | xouamB HUE | HO
Kaxke B3sIB | B35B O TOT XOJIAK
KAXKe | B3SB TOT MOI XOZIaKsI |
HO B34B Tail B3SIB Taii 110
HamoOB ;11(101, cTapi TOTEI 140
BUOpa XOMIB | HA APBIBA | HO Ta
y CTapeIX a y 4iM migé | ToT
y35IB XOaKEI | HO | Tyi 6a0a |
JABHUTH_ CsLy Mid |

I'K a rycaxa Hue |

IC arycaka Hue |

I'K rycéak mimoB y TOpOy
ryc[aKOBCBK....]

IC aii xonaksl y neus | HO
K&xe A1y | Tyi TBO1 XO#aKHI |

already is looking to put on the
shoes, and there are no shoes.
Well, he says, he took the
shoe...that guy took my shoes.
OK, so he took the shoes. So
the old man found some old
shoes that he was wearing the
day before when he had gone to
get firewood, and he had to go
in the old shoes, because there
was no choice, that guy took the
shoes. And then the woman
looked in the oven...

HK: And the goose is not there.
IS: And the goose is not there.
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. & Text (22) Translation
minute

a rycaxa mue | HO kaxke 6a6i| | HK: The goose went into the

LIYA MU K&K CHOUM Ka3as bag. Mr. Goose...

1o, Kae rygaKOBCI’KI’M IS: And in the oven, there are

mimos J TOPOOBCEKBIH | g shoes. She says, old man, here

X(,)MKOB?’K]’,IH Ta quo p aTM are your shoes, and there is no

kioke Ha f0r6 MicEIi | HO Talt goose here. Well, he says to the

Tax € | Taif Tdk cTyneHT woman, he told me last night

BHIMY/IDOBAB | 2 2i10 xrin that Mr. Goose had gone to the

IPOBLATH HO LIM6 BiH cA Bag-Town, and Mr. Shoe and

HaquB mraden o Bin | urao his brother, he said, were in his

BiH 3H4€ 10 Hord Tam yaar | place. And it was like this. Like
this, the student was smart. And
the old man wanted to check
what the student had learned.
What he knows, what they
teach them there.

[21-1:27] |HO TO ....| TO HE XTOCH Well that... That is not that

BEIIyMaB TO Tak OBLIO | ccé
J1710 | mpOuIyiH OBl HAII
POCKA30BaB | 5 TOTO 3aIOMHUB

I'K m110 MHOTO 3H4B

IC 60 | m110 CAKBIX Ka30K 3HAB
JIy’Ke MHOTO |

[...]
HO | pOCKA30BaB |

I'K Ho | a TOTO | ik eTpo rycu
nac |

IC pockaxxeTe BEI iU 51
POCKaXYy |

I'K Ho | inut# ysxé€ xpuctoc ic
neTpoM | i | ic cena Ha
cend Ha NPA3HUK | Tall HAayT | a
neTpo Kaxe rocnoau s Ob
Kkéke Tak r0... | f 661 XOTIB
xOmb_ enéu néup 66roM 6RITH |

someone made it up, it really
was like that. That is what our
old man, blessed be his soul,
used to tell. I remembered that.

HK: Our old man knew a lot.

IS: Oh, our old man knew a lot
of such stories.

[Interviewer: Did he by any
chance tell stories about Jesus
going around together with St.
Peter?]

IS: Yes, he told that.

HK: Well, and that one, how St.
Peter was herding geese.

[Interviewer: I haven’t heard
that one, please tell it!]

IS: Will you tell or I should
tell?

HK: Well, Jesus and St. Peter
were going from one village to
another to the village church
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neTpo cs JINIINUB 13 TYChbMH |
CKOTAPUTH 13 TYCHMH |

IC a six TOT mig rpyméB nexan
KOJIX iIIa

'K 6nsit imdB xpuctoc ic
neTpoM | HO Tai inyT inyT | Ta
3Biaa}oT €IAH JIEKAT I
TpyILIEB | a KyJIsl 0 fopora
TyIEI Ta TyasI | a TOT HOrOB
yKa3aB | Te OH TyJIbl KaXe | OH
TYJIHI | myT | OmAT | a | ,uiBqua
| um nype’s HOHOKaHa B p1u1
U 1140 | 3BIILa[[]> zuBquy | a
KyJIBI OT JIopora | 1opora Ty sl
Ta TyJIEI | @ OHA st MITXBATHIA
Tail ycTana Taii kixe | it0i on

Recprdlng, Text (22) Translation
minute
feast. So they are walking, and
St. Peter says: Lord, I would
like so much to be God at least
for one day.
[21-1:28] | HO Taii iiayT UAYT | a | So they are going, and a person
CKOTApb... CKOTAPb BHITHAB has taken geese to a field to
I'yCH | TAcTH | Ha 1oue | graze, and has left them there,
BEITHaB | Tait ommwB | Taii |i| | and he is walking away, and
iné co61 | a xpuctoc kéxe | Ho | | Christ asks: to who did you
a Ha KOTO ThI JINIIUB | TOTY leave these creatures to herd?
xynb0y Kéxe | Ta | kae miné They will, he says, go to
K&xe 110 | 10 JTIOTHCHKEBIX people’s gardens... as here, if
IpAT... | T4 TH y HAC N they go to vegetable patches,
IPATKAX Mife Ta | migyT Ta they can make a lot of damage,
un(ézxy Hapé6naT |rycu|a|a |the geese. And that person said:
TOT IIaCTyX NOBIB | a | Kl ix let God look after them. And
no31par rocndap 60x | a Christ said: listen, Peter, you
xpucroc kaxe | HO métpe | Thl | are God today, so be with the
uréchka 60roM Ta | 6y1b i3 geese, herd the geese.
rychMit | CKOTApS i3 rychmit | IS: St. Peter was herding geese
IC metpd minerii 1émp rycu mac | for the whole day.
'K ta xpucToc mimds | HK: And Christ went
[21-1:29] | Ha npasHuk 10 uépbKey | a | to church at the village church

feast, and St. Peter stayed with
the geese, herding geese.

IS: And how that guy was lying
under a pear-tree when they
were passing by?

HK: Again, Christ went
together with St. Peter, so they
are walking, and they ask, they
ask one guy lying under a pear
tree, “Where is the road there
and there?”, and that guy
pointed with his leg. There, he
says. They go again, and a girl
was whether rinsing clothes in
the river, or something. They
ask the girl: where is that road
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minute
TYIEI OH TypI #0it imiT 0 TyaE! | there and there? And she came
Ta O TyJBI Ta O TYJIHI | and said: oh, there, and there,
oh, go there, and there.
[21-1:30] |imyT | So they are going...
IC nanéko mdGIrma 3 HAMH IS: She went far with them.
I'K imna nanéko yxa3oBaTH | HK: She went far to show them
CIOZIBI Ta TY/EI | imiT céB the way. Here, and there, take
16pdroB crome! | mokasana | Ho | this road there. She showed
Tail | OHYI iU a AiBouka ca | them. And then, they went on
BEpHYJIa | a meTpo Kaxe | a and the girl returned. And St.
urab G | ci AiBOUBLI Kaxke 3a | Peter says: what will be given
c€ 140 HAC KaXKe TaK to this girl that she showed us
BITIpAaBHJIA CIIPABMJIA Ta | Ta the way? -- That one that is
OH TOrO 11490 OHje mif rpymes | lying under the pear-tree, Jesus
JeKAT KaXe | HO | Tall TaxK | says. Well. And it was so.
IC metpd xaxe 66xe Ho Taii sk | IS: St. Peter says: Lord, but
| Tak4 ufiTaBa aiBKa Ta Takoro | | how come, such a hard-working
I'K ninviBoro | Ho | a XprcToc girl and such a
KaxkKe Ta TAK 60 K Ob1 660 HK: lazy one. Well. And Christ
ufiTaBi Taif TAK a AT 661 0007 | says: it is because if they were
JHABI Tail TAK HenOOpe | aii both hard-working, it will be
MYCHT OBITH €HHO JIIHABOE a like this, and if both were lazy,
€HHO YHTABOE | that is not good either, so it
IC P , must be one lazy person and
IO TIPH HIO 1 BIH MPOXKHE .
- ) one hard-working.
H,< HpHCMI,{OC,‘ 00! (PHREMHOC | 1S He will survive next to her.
OBLIO | 146 M00B! HAIO
Tinbko Hue | TE1 #iaém poititn | HK: Good, that one person
should be good. Why is our
Luba not coming for so long?
Will you go and milk the cow?
[21-1:31] | IC mué Tam urades immi oxe | IS: There is another story, they

| a6 TO 1Iue GrLIO | a SK |
neTpa )KoHa Ovuia | 3HAeTe
YYJIU ChTE

I'Ka|a|uyna|uyna M sk
neTpa )KoHa Owa | 1aBHO |
JaBHO Tak OBLIO IIY0 KOHHI |
#KOHBI KEPHOBAJIU JIIOIBMH |

also went, what was it? How a
woman beat St. Peter? Do you
know, have you heard that one?

HK: Yes, I heard it, I heard how
a woman beat St. Peter. Long
ago, long ago it was so that
women bossed men around.
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CHaB | a XpUcTOC 1O MpH
ChIIiHY | HaYana neTpa OnTH |

Recprdlng, Text (22) Translation
minute
IC crapui KOHBI IS: Women were bosses.
'K crapuri xomp! u6nosik mia | HK: Women were bosses, and
| skoHA cO61 miné i mamp’e csii | men not at all. A wife would go
urad i npriiae i u6nOBiKa and get drunk, and come and
Ha0b’e 1| a TEI TOTO He 3pobiB | would beat a man: you did not
a TEI OH TOTO HAGB € udnOBiKa | do that, you did not do this, and
i BchO | 60 1 BEpHX | HO i Tyitke! | she would beat her husband,
| and that’s it. Because she was
IC6 L the boss. And here...
0 TeTpO BCE JKOHBI
JKAITOBAB IS: Because St. Peter always
I'K aa a meTp0 aiiHo *xanoBas pitied women.
BCE JKOHBI | HK: Yes, St. Peter really always
pitied women,

[21-1:32] | uruo xxonam 0ina 6ina | 76 Bcé | | because women’s life is hard,
JKIH JKATOBAB | so he always pitied women.
IC To neTpod BEIIPOCHB | IS: That was Peter who asked
40061 XKOHBI OvUIM cTapii | | that women were bosses.
I'K Ho | HO i1 Tyiiks! | mpuitnuin | HK: Yes. And then... These
TOTEI YK€ B4 | XpUCTOC ic two already came, Christ and
neTpoM | 1 3ampocrm onn ¢ | St. Peter, and asked a man to let
110 YONOBIKA 10 XEDKI | im o1 | them in his house, whether you
651 Hac criaTi npusAB 46nOBik | would let us sleep in your
166pe | a KOHEI HHE | KOHA house. The man goes: OK, and
661 y kOpumi | i mpuxdauT the wife was not there, the wife
TyW b siHO {1’siHa}(26) was at an inn. And she comes
HauAna Ha 4O10BiKa BATHTH cst | back drunk, and starts yelling at
rbiikaTi | a T6 cb He 3po6wB o | the husband, yelling, you did
TOTO | a OH TOTO 1Yo TOTO | not do this, you did not do that,
cruisiT y nocrenu | ona i moki | and what are these, sleeping in
TOTO | 51 3a0BUIA M | the bed, and she... I forgot.
IC 66xi crapui IS: God’s old men.
'K 66xi craprii um 4 aitro | | HK: God’s old men or what.
Tpéba ObLIO 1 Ka3aTH Jaii OK. He should have told her
ndKiit | a Tota B3sina | Oxix 1 | “leave them alone”. And she
4o | took a poker or something

[21-1:33] | mauama OutH a metpd ic kpato | and started beating... St. Peter

was in the bed on the edge, and
Christ was next to the wall. She
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minute Text 22)

Translation

7

néTpe

0KOroM

4OJIOBIK CTAPILBIH |

Taif M4 Ha ABIp | a Ha ABIp
umraé | 3a wiMOCh OATH Himué |
HO | TeTpO Kaxe | HOH Kaxe
IYCTH K&Xe MEHE TaM 00 Kaxe
3aiiyie Ta OIST Kake MeHE O1ie
OnTH | a )KOH4 3aiinuia Ta
HAUYATA | aa Yé M BOH TOro
Tica He OWJIa KOJIO ChIIHBI | Ta
ONBAT Hauasa rnerpa OuTH | HO

IC netpd nBEIYM OBIB OUTHIH |

I'K xpuctdc kaxe | HO nétpe
TEI | 111 O0BI XKOHBI KaXe
crapmi OsimH | #6it Kake HIT
rocroay Kaxe Hsii 61¢

started beating St. Peter. And
went outside, to fetch
something else to beat with.
Well, St. Peter says: oh, he
says, let me there, because, he
says, she will come back and
she will beat me again. And the
woman come in and started...
oh, I haven’t yet beaten that dog
next to the wall, and she started
to beat St. Peter again. Well,
Peter...

IS: St. Peter was beaten twice,
with a poker.

HK: Christ says, well, Peter, do
you still want women to be
bosses? Oh, Lord, no, he says,
let men be bosses.

ol rocrogu

MOTEIKa CTPLIAT |

[21-1:34] | uraé m on TOroO MICA He G¥a |

Kaxke mr4€ M OH TOrO Ica Kaxke
He O¥uTa 3a XpHCTA a XPUCTOC |
a TO ONAT MeTpO TaMKBbI

IC amué .... sk | mim | 3aitms
KOJIY yOUB | ic LIATaHOM | BEI
MOxe i 3a081H | i ka3aB
140 | Kos1i 0or na€ | Tak i

I'K MoTBIKa CTPLIAT |

IC a miiran Tak | %iB GJIACKO
KOJIO TIoN4 | KoJio ¢Gapsl | Ta
BCE TaK JI0 | 10 MOTA 3aX0I!B |

“I haven’t yet beaten that dog”!
[Interviewer: What?]

HK: She says: “I haven’t yet
beaten that dog”, about Christ,
and Christ... and it’s Peter
again there. Oh my God.

IS: And also... how the priest...
when he killed a rabbit, with the
Roma. You may have forgotten
this one. The priest said, when
God permits, a hoe fires.

HK: A hoe fires.

IS: And the Roma lived near
from the priest’s house, and
always dropped by to the
priest’s.

[21-1:35] | Tait ycé| .... komi 6Or na€ Tak
i MOTEIKA CTPLIAT I KAKe |
Tait pac Tyii | iné min Ha 6xdTy
| y mona Gpuia | mymika | a

And [unclear] The priest says: if
God permits, even a hoe can
fire. And once the priest goes
hunting, the priest had a rifle,

FOLKLORICA 2015, Vol. XIX



40

3roTOBHT | i | 6aeMé pasom ictn
| HO ¥ mpMHLLIA 10 o4 | TaM
YK€ TOrO | 00y niH |
MOKJIANIM TAM TOXE TaK y 1Y |
34MI1 | TIeKuT | Teun y miu |
Taif | nomiranu cnaTH | uAran
yK€ ciiT y nomna | 60 | 00l He
BTPATHB 3aiius | yké y momna
CIIAAT | HO Tail KAXe I | Kéxe |
KOMY | Maii aiHbIil cOH Oyné
CHUTH c | Tail TOT | TOro Oymé
1 3451b | HO LUraH Kaxe | Hal
6yze | HO | min AYMaB 1o |
mrad3p_ BEIrpatH mué |

I'K min BeIrpar

IC Ho | Haii Oye | HO Taii HiY |
nOJIIramy CHATH CIUIAT | a
3a51b y Neud | neueé cs | paHo
npoBYATH ¢ | HO | min KaAxe |
HO a Hy POCK&3yit mud 1061 cst

Recprdlng, Text (22) Translation
minute
[AraH ic %OHOB TaM KOMAKOT and the Roma and his wife are
urabes Ha ropdi | 6y i digging something in the
a6 Tam KOMAIOT | Tait aéck garden, potatoes or something.
TaM 34sup | GikAT | Tail | min And here a rabbit runs. The
migHAB Ta OYT | @ uxaraH priest raised the rifle and bang.
HiIBHSB MOTEIKY Ta OyT | TOke | And the Roma raised the hoe
| Taii nfran 6irom 3a 3aiiom | and bang, also. And the Roma
n66ix | Taif | xOnuB 3aiins | Ho | ran after the rabbit and grabbed
a min Kéxke | 5 youB 3aiis |a | the rabbit. The priest says: I
iran kaxe s yous 3ains | sik | killed the rabbit, and the Roma
ThI YOUB 4nM Tkl yOUB 3aiius | | says: I killed the rabbit. -- How
a BEI Ka3amu m4o kom 60r gae | did you kill it, what with? --
TO i MOTBIKA CTPLIAT | TAK | £ And you said that when God
yO¥IB 3ai11st | MOTBIKOB | HO | HO | permiits, a hoe can fire, so it was
a6 ¢ Toro | cymepéuaroth st | me who killed the rabbit, with
{cynmepéuats_ csi} cnbpat | Ho | my hoe. Well, so what? They
Taif 4o Ty# goKaxem | HO are arguing, arguing, but what
KéxKe T | Ho | Hait Gy ¢ | can you prove here. Well, the
61eMé pasoM icT | priest says, let it be, we’ll eat it
together,
[21-1:36] | maTymika 3roToBuT | oHA 1oMa | my wife will cook it, it will

cook it at home, and [we] will
eat it. Well, they came to the
priest’s house, skinned the
rabbit, put it in the oven, to
bake the rabbit, and went to
sleep. The Roma is sleeping at
the priest’s so that he does not
loose sight of the rabbit, he is
sleeping at the priest’s. And the
priest says, the one who sees a
better dream, he will take the
rabbit. Well, OK, the Roma
says. The priest thought he
would win something.

HK: That the priest would win.

IS: Well, OK. OK. They went
to sleep, they are sleeping, and
the rabbit is in the oven, baking.
In the morning they woke up,
and the priest says: well, tell me
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I'Ke|eraxie|
IC 4| Ta ndBHO GBLTO IIYOCH
TaKoe

I'K a Ténépbksi | a Ténéps yxeé
Maii 6inbie | Ta igyT mo
MOHACTBIPSX Ta TENEPLKHI | a
IaBHO | 1aBHO OBLIO TakOe
1190 TOMArasu sSKOCh | €HHET
ApyTeM | Ténéph MO
HOMAraror |

Recprdlng, Text (22) Translation
minute
CHMJIO | IUTaHOBH KaXe | what dream you saw. He says
LAraH Kaxe | that to the Roma. The Roma
says:
[21-1:37] | Ta ik 5 6yny kasaru Ta kaxit | how will I tell, you tell first,
BEI K&)Ke BBI Mail | cTapmblii | | you are more important, you
KaXIT BEI | HO TIiIT HauaB tell. So the priest started telling:
POCKA30BaTH | MHI ca CHILIa I dreamed, there was such a
Taka BbIcOKa Apabuna | ax 1o | high ladder, so that it reached
Hé6a | i 5 16 Ti apabumi mi3 mi3 | the sky, and I was climbing this
i3 | ax Ha HEGO | minm KAxe | ladder into the heaven. The
iral kaxe | nane orue | s Bac | Roma says: Father, [ saw you
TaM BIZIB | @K Ha BEIIHOMY there on the highest rung of the
LINKY | S AYMAaB 1190 BEI HE ladder, I thought you were not
BEpHETE Cst BITTHI | a & 34iius coming back from there, and I
i31B | a miran y Hout BCTAB | Ta | ate the rabbit. And the Roma
CTpUINAB 3aiis | 1 xymas myo | had woken up at night and ate
BEI Cs1 BITTHI He BépHeTe Ta 5| | the rabbit. I thought, he says,
11490 BBI B APCTBO yk¢€ minuy | you wouldn’t come back from
| Ta 5 i3p31B 34iins | 5 Bac Bixis | there and I... thought that you
@)X Ha BEILIHOMY IINKY | a already went to heaven, and I
LraH ycé | BEIXETpOBas | ate the rabbit. I saw you on the
'K , . highest rung of the ladder. So
HO | 101y mang € | .
. the Roma outsmarted the priest.
IC urader Taxoe | HK: Yes. See, it is raining.
IS: Something like this.
[21-1:38] |]...| [Interviewer: Have you heard,

are there such people that can
see devils and help possessed
people?]

HK: There are such people, yes.

IS: Yes, long ago there was
something like that.

HK: And now... and now
already more often... People go
to monasteries now. And long
ago, people used to help one
another somehow. Now it is the
priests who help.
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OHA Ka3aja 140 TTO | TAMKBI
YK€ | Ta UPXKYT TrOMKAIOT |

IC HO 311 nyXEI | 13 JIIOAWHBI
BBIXOJAT

'K 3711 ayXe1 Ho |

IC € Takoe |

Recprdlng, Text (22) Translation
minute

I'K nomarasor | Tyii | 6isiBro y | [Interviewer:] Do they?

Has (,SHB | e IAOpAan | 5O ,Ta HK: They do. Here, in our

XOAMIIH I’yu 69pOHﬂBy | Tam neigborhood there was one

ObIB TaKEIA MM | Yurchak. So they went to

IC moHax Boronjava, there was such a

I'K MOHaX | oMbl HET | TOTO priest....

JIMII MOHAXBI | MoriH TomouH | | IS: A monk.

HO Ta m,HmH Tam |y , HK: A monk. Priests cannot do

MOHACTRIPb | Ta npuxasopara that, it is only monks that could

YK€ KOHA | help. So they went there to the
monastery, and the woman told
us,

[21-1:39] | uruo Tam sxi mpuBosin | Tam | | that such cases were brought
fipye rOiKaT | yeaKo | there, people who neighed as
pBIYATH  Ti KOpOBa | ycsiko | Ho | horses, yelled, mooed as cows,
Ta | eHHl KOHI | yxé Kazaa all sorts. And one woman says,
urdo | Oua Bix Hi | Komi untas | | that monk was reading [prayers]
TOT MOHAX €HHI XkOHI | Ta Kaxe | over a woman until 4 am [or: 4
| YUTAB | 1O YOTEIPH | 10 hours in a row?], she said that
YOTHIPY FOAMHBI | kKa3ana 4o | he was sweating, streams were
TAK 13 HBOTO YK€ JIUII BOJIA running down his face.
nananaree TCKIIA TaK SK IS: He got exhausted.
LIOPBKOM |

., , HK: He got exhausted. And

IC i3myms ca Gris then he says: come out! And it
I'K i3Myu4uB cst ObIB | HO 1 Kaxe | responds from inside her: I am
BBIXOMM | a | a i3 éi kaxke | He | not coming out! And he is
BEIWY | Kae He BBILY | a nane | praying and praying again, and
| 61siT MOJIUTB Cst MOJIMT Kaxke | says: come out! -- I won’t! And
BBIXOAH | He BBIHY | 1 Tak | ax | so only the next day it came out
APYTHIA IEHB TMAK | BEIAMOS |

[21-1:40] | i3 |ix_xomsl | ara | € Take € | | from that woman. Yes, such

things happen. She said that
people there neigh and yell.

IS: Yes, evil spirits come out
from a person

HK: Yes, evil spirits.
IS: Such things happen.
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Recordin ]
. & Text (22) Translation
minute
T'K ii0rd mak BITTHI B35H HK: He was later transferred
3a0pU1a 1¢ | TEnEps i3 there, I forgot where to. Now
00pOHSIBBI APYTHIi | MOHAX | Ta | there is another monk from
| mpakTHKYE cs | 60T 3HA€E sk | | Boronjava, he is learning that. 1
1 | nu 61¢ Tak | Ta MOxke 1 61¢ | don’t know if he will be able to
| MOJTUTBEI | BCHO MOJIUTBHI | do it too. But maybe he will.
IC sk BiH Oyne Ta Tpé | MaTn It’s all'in prayers.
crty IS: It depends how he will turn
I'K o aif 4 | out. One needs to have strength.
] HK: Of course.
[Interviewer: I heard in a
different village that a priest
could see a witch on Easter.]
[21-1:41] |I'K min| HK: A priest?
IC mOxe i OBIB TaKEIil | IS: Maybe there was such a
SICHOBUAEI priest. A clairvoyant.
I'K BcbO MOKe OBITH HK: Maybe.
IC € | scHOBATHII | 1rdo IS: There are clairvoyants that
JYAVHY BAINT | 140 | 94AM BIH | can see a person, what he
JIBIXa€ | y HAC TYT HeMa TakbIx | breaths with. We don’t have
HO | HO € € SICHOBHTHII | such people here, but there are
I clairvoyants.
I'K a Tot6 | ToT6 TOXE | TOTO [Int;rwewler: l\lilaybe ltgezire were
TOXKE TAK | GBLIO muo sxdep | | SUCH PEOPIC Who could civine
, , L who stole something and where
MOTJIA | MOTJTIY TOTO YraJoBaTh .
x the stolen thing was.]
SIKOCB |
ro A el HK: Oh, that, that also, that also
IC tak maiixe €cél | €éBKbI
A oA A : , so... It was that somehow they
JSIKOBOT | OTEUB | HE | KON .
5600 , . , could... they could divine that
OpOHY SKEICH BiJl HBOTO
, somehow.
YKp4B |
IS: And maybe the father of that
Evka Diakova, no? when
someone stole a harrow from
him.
[21-1:42] |TK koro | HK: What?
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Recording,
minute

Text (22)

Translation

IC 66poHy Bix HBOTO KO
YKpAB ObI'B |

I'K MOxke TaM € 1110 KOJIA
Ka34B 3a MIXBI | 1190 | mpuHéce
| mpuHéCyT |

IC a | Tait qimo mpdcTo TaK
Ka3as |

I'K aii mOxe |

'K 1yii envn 651°B 4OIOBIK Ta
K | Ka3a... | Ta IpUHECTN My
nax 60poHy |

IC Ho | Tak Bin mudck i 3HAB | i
KéKe | BIH IpUHECE CAMBTi |
camEnit mpuuéce TY 60pOHY HO
BIH 114035 3HAB €BKBI JIKOBOT |
oténp

I'K Ta mr4dch 3HaNIH 3HAINA

IC Ho | BiH mradeh Tam |
MIOMOJIMB CsI 1Y 140 1 TOT Ha |
16T npuHic 66poHy | i mué
Ka3aJI1 1190 TEIM OCTPBIMHU
3yGKkAMH Ha mnéui cO61 MOKIAB
| 1 neprxar noki T0i He ynoBiB
1190 KIajau | i TOT AepkaB Ha
IUIEYOX | HO | 3HATH 3HANN
3HAJH TOTO JHOJE |

I'K 1O | Ta naBHO 3HANM BAAUII
SIK |

IC 10T camEIil MpHHIC HAXTO |
32 HAM He HIIOB |

I'K i 1110 Hau | € claByHHUKIB |
CIIaBYHUK |

IS: When someone stole a
harrow from him.

HK: Maybe there is an old man
who told about the sacks that he
will bring... they will bring...

IS: No, the old man did not
mean that.

HK: But maybe...
[Interviewer: What?]

HK: There was one man here,
and as he said, they later
brought it to him.

IS. Yes. He knew something.
And he says: the guy will bring
it himself, he will himself bring
that harrow. He knew
something, this father of Evka
D’akova.

HK: Yes, he really knew
something.

IS: Yes. He somehow...
whether prayed or what, and
that guy, he brought back the
harrow, and people also said
that he put it on his back these
sharp nails down, and he was
holding it untill the man told
him to put it down, he was
holding it on his shoulders. Yes.
People used to know something.

HK: Yes, long ago, they knew,
see.

IS: That guy brought it back by
himself, no one went after him.

HK: And our old man,
Slavunik.
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4eKaliTe YeKaiTe YeKa. .. a
1o L4 Mai KkOHi | pymaT \
0661 | kOHi | immi | ara | HO Ta
MAK |

IC naBuT ait 4ONOBIK GIKAT i3
341y |

'K 46n10BiK GikAT GikAT
JOTAHAT | HO Taif | K110 yxé
MAo XOTiB | i TOMYImITPOBATH
T6r0 | THIX | Taif | ALK0 yKé
ctaB | a 4o € 4o | a0
TaKEIA My | 146 e mrad | i

Recordin ]
. & Text (22) Translation
minute
[21-1:43] | xoxnn Ha pomy xoawnu | Ho Taii | When he went to get the brine,
Wi | Ha pomny | oH Tyawl réT | so they were riding there,
3a XycT | Ha pOIy IaBHO 3 beyond Khust. Long ago they
00YKAMU CSIKBIMU XOIWIH Ta | | went to get brine, they took
. such barrels.
IC y condTBuHO |
TK ich_ xinpmi | a IS: To Solotvyno.
, HK: In horse driven carts.
IC y condtBuHO
'K HO Ta HILTA BITTHI | a IS: To Solotvyno.
OynoBaNH | XEDKY JIFOZIE | HO HK: So they went from there,
Taif iy Tai | pac kOHi cranu | and people were building a
| 1 KOHI He miayT | house, and they were passing
c £ this house, and here, the horses
IC Ha MichIi cs TOMYYT | A
stopped and wouldn’t go.
I'K na MICL ics TOMYYT i . .
o yril IS: They were stamping their
BimTa BIHITa BimTa aif K6Hi He . .
feet, but not moving, stamping
miayT | Ha Mickii cs TOmUyT |a ||
; . . , in place. And there was such a
SIKBICh TaM OFBIB | K&Xe a HY |
L, , . man there, and he says, go and
K&Xe 1111 Ta IPUHECH MM KaXe 3 .
| Tpicky | BiTTH 3 6yn6EH | HO| bring me a sliver. From there,
Tai N4K | i10BH TOTY Tpick from the building site. And he
ToT IpHHiC | HO Tail I}l]illo Y brought the old man that sliver,
L, . and the old man did something,
I40Ch S HE 3HAO [IY0 TaM , .
%6 oG | i | aino | BimTa | i I don’t know what he was doing
iéHi — 10 iné | there, and the old man said:
gee! and the horses started. And
the old man is riding,
[21-1:44] | 1yit | roiikator i3 347y | and here someone is yelling

from behind: wait, wait, wait!
And the old man makes his
horses ran faster, so that they
ran. And then...

IS: They look, and a man is
running towards them from
behind.

HK: A man is running after
them, and catches up with them.
The old man already wanted to
teach them. So the old man
stopped his horses: what is it?
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XTO HOTO 3HAE 1140 BiH | HO
Taif 4o BiH poOYB | Ha T1
Tpichl | ne OHK OymoBaH |

I'K 6ynoBanu xary

IC nocnaB TaMm z[pyroro 4o
npquc | BITTHI | TO mimoB it Ti
6yn6Bi Ta mpumic oMY | aéch
T4K ... HO

'K BiTTHI | HO Ta HeAANEKO
T0T6 Gya0BAIH AECH KOO
JOPOTHI Y0 TOT 13... | icmép i
KkOHi |

IC tam je mo6y Tpicky 6yaé
TECATH a TEUIYTh | TO TaM

Recprdlng, Text (22) Translation
minute

Kkéxke biiiTe cs1 60[ra] | kaxe | | that’s what the old man asks

aOnOBiK Kéxe | mOpy6aB ca | him: what? Oh, he says, what

u ymi(i)par | mudes Taxde | | are you doing, don’t you fear

ara | Ho kaxe Ho a1 ian kaxe | | God, he says, a man there,

HIY My Kaxe He 611¢ kaxe | Ho | whether he cut himself badly,

06BI ChTe KéXKe GLIBII Ké)Ke whether he is dying, something

TaKoe He poOIIM Kaxe | mimo | like that. Aha. Well, the old

n6BiB | Tait 110 mud3s_3HAB i | man says, go now, nothing bad

| will happen to him, but you

IC Ho | ane AKEBICh TOXE 3HAB | guys don"E do that again, he

ic Tix | says. That’s what the old man

. said. The old man knew

I'K i Tam 3H4B i 11710 3HaB | something.

?gﬁzggz}ggp‘yTTM SHaB 1ot IS: Yes. But someone from
these guys also knew
something.

HK: There, a guy knew
something, and the old man
knew how to undo it. The guy
there knew how to stop the cart,
[21-1:45] a 0 3HAB TOKe mrudc | Ho | a | and the old man knew also

something. And who knows
what he... and what he did with
this sliver from the building
site.

[Interviewer: I just didn’t
understand from where he got
this sliver.]

HK: They were building a
house.

IS: The old man sent another
person to bring from there...
That person went to this
building site and brought him...
Something like that.

HK: From there. So they were
building somewhere near the
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Recordin .
eco ding, Text (22) Translation
minute
KPYIr'OM | KpyrOM TpiCKHI | road so that that guy could stop
Kpyrom OoyanH[ka] the old man’s horses.
I'K a 1110 3arHAB | TOTO BiKE IS: There, any old sliver, they
cOmepHUKa {CyMyTHUKA} hew wood, and all around there
CcBOTO | i MU Kaxe | mpunech | are slivers, around the house.
TPICKy BlTTI’I | Tait Bin npHHic HK: And the old man sent that
Tan BIH | zuzlo muden Ha T1 . .
person who was going with
TpiChIb | IHLIOCI) npOMOBHB | hi .
im, go, he says, bring me a
Taid T,OFO qonomK’a | Tal{ | FO:H i sliver from there, and he did,
¢ PYITHITH TOTIET | @ 46nOBiK | and the old man said something
YmaB 1o | on this sliver, and that guy...
horses could move then, and the
guy, either fell or what,
[21-1:46] | s He 3uaro um | nOpy6aB cs 1u | | I don’t know if he cut himself,

1M Takdii ipu cMEPTH OBI’B
IC mry6cw My HEnOOpe cst
3p0o0wIIO |

I'K ait Hen6Ope cs1 3po6iIo Ta |
4OJIOBIK Y4B Ta | HO | a |

IC a Tpicka BbI 3HA€TE IIYO |
1190 TECATH

I'KHoi|i|TOT nak | morausis
nina | y)Ké npyrmﬁ zloraHs'IB HE
TOT | a mimo mrué mqe | my my
kOHi 1wy 11y | K06BI KOHI i
MAIIO | 4ord ot Tak6e poOIAT

IC o Tagp_ L0 Ka34B Téchib
Miif 90 16 TO y BOTOCSHBIL
1 1€ | sika3p_ 06a0a TpaxToOpsI
cnépna | kOrdcmHi TpaxTopHI |
I'K Ho | Taii ....

IC immi néch uepes iél | Bé3nu
| Bo3iinu rHiii BecuOB | i néch
i uepes iéi 3émumo | mo
He 3BiaM Cst | IYMArOT KOIroc
Taif konroc | i 6aba | i
TPaxTOpBI TyH pa3 HAYAJH |
BChO | Ha MichIi i | i cépma

or was dying.

IS: Something bad happened to
him. /[he fainted]

HK: yes, something bad
happened to him. /[he fainted],
and he fell down, yes.

IS: And do you know what a
sliver is? When they hew wood.

HK: yes, and... he who then ran
after the old man, it was another
guy, not that guy. And the old
man still more ... gee gee
horses, so that horses go a bit.
Why would they do that.

IS: And the old man said, my
father-in-law, that somewhere
in Volosianka, or somewhere, a
woman stopped tractors,
tractors from a collective farm.

HK: Yes [unclear]

IS: They were going through
her... they were carrying
manure in spring and
somewhere went through her
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¢ chOro OOKY AEpeBo i ¢ TOro

Recprdlng, Text (22) Translation
minute

TpaxTopsl | i ganeiue | xoaunu | | land, and did not ask

Ty 640y MpOCHTH | IIYO0bBI permission. They think, it is

MyCTHJa TOTO | TpaxTopsl HO | | collective farm, after all. And
the woman... And the tractors
at once started ... in one place.
So she stopped the tractors. And
later they would go to that
woman to ask her to let tractors
go.

[21-1:47] | uru6 To xéniso | icnépmamo | | It is iron, and she stopped them.
TO M0 pockaxe 16 y That the old man can tell, it was
BOJIOCSIHBIII OBLIO | TO e in Volosianka, it is already the
NBBIBChKA OOMACKIb YK | Lviv region.
I'K He y BOnOCsHbLI aii Oze | HK: Not in Volosianka but
TOTA | here, that...
IC B ssnMHKOBATIM | IS: In Ialynkovate
ATHHKOBATI HK: Bohatska.
T'K Gorérscrka | IS: Ah, Bohatska. Well. To stop
IC a 6orarsceka | HO | TO tractors, it is something. To stop
TpaxTOphI criépTH TO | KOHI TO | horses, it is not that difficult,
HIr4é Tak | HO a TpaxTOpel TO | but tractors are iron. And all the
yoKé %&m130 T6 | i BChO i tractors were standing in one
TpaxTOpsI Ha Michli cTosmu i | place and did not go, could not
HY WA | He MOIJIMA pymuTH | move, and that was it.
ca 1 BekO | HK: But there are many such
I'K ait MHOTO Takoro | MHOro | things, many such things are.
TaK6ro | muo | mo € | € moxéii | There are people who know
L1490 OHH urab3p 3HA0T | 3HAOT | something, there are.
e IS: And also maybe you will
IC a uraé MéKe poCKaxKiT SIK tell as they cut wood long ago
nic py6anu a6 ax mymuanu | and let it down by such troughs,
| m6 przax | népeso | TOxe wood, that is also interesting,
IHTEpECHO | JTicopyOBI KON when the woodcutters cut wood.
py6anu | 6aba 16 | 3HA€ Maii Our old woman knows that.
BCBO

[21-1:48] | ... TK ¢ 1éro 66Ky xo0m66s1 | i | HK: There are troughs on that

side, wood from that side, wood
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Recording,
minute

Text (22)

Translation

60Ky 1épeBo | i TAK | AK O
ouze 3 | ré pyGamm 6amsHéns
HO aii0o He Takoe | Ta TO |
pOOHIM TOTO PH3BI TAK LU0

IC aii6o TaM Ha ChIIA SIKICH
TOLIKBI KJIAIU

I'Kwm
IC momiks! sIKich Ha CHIT | HET

I'K He [OUIKEI aii TOTHI |
ananbui TOTEI | TOHKI Maii
népeBa TOTHI | TOpI | HO Taif AK |
sk | pyGamu | Ta ropi | i nomi
TEIM MAJIO TaK ITyIIYay |

IC TaM s1KOCh KOTHUIIH B PU3HI |

I'K Ho Ta 51KOCB | yK€ y HUX
TOTO TaM OBLIO § | IY0Ch
TakOe MOMHIO | 6€poBany Ta |

IC takoe pommipéns Moxe
OBLIO TaM |

I'K Ta nim

IC i Tyns! | kKaudnu népeso
iIm16 1o pi3ax TOTHIX | TO
JTAIEKO MO OBLIO |

from this side, and like this, as
here. So they were cutting
wood, on the Twin mountain,
but not like this, and they were
making such troughs, so that...

IS: But they put some boards
underneath.

HK: What?

IS: They put some boards
underneath, no?

HK: Not boards but such...
small pieces of wood, these thin
trunks. Up there. When they cut
wood up in the mountains, they
let it go down these troughs.

IS: They put it somehow in
these troughs.

HK: Yes, they had this up there.
I remember something like that.
They were strong.

IS: Maybe there was such wide
place there.

HK: Should be.

IS: And they rolled the wood
there, and it went down these
troughs, it could go far.

[21-1:49]

I'K nanéko ganéko o Ta
IPABJA 1140 TaM |

IC kyap! XOTUH HanHAMHU

I'K rocrionu | Taii | st konx
Obu1a y TOMY | OHZe ¥
nprcadmi |

IC aiibo cinaiite 6nmxe 60 | He
0n¢é uyTn

I'K a BrI mimere | y cisHui | HO

HK: Yes, very far, that’s right.

IS: They pushed it where they
wanted with hooks.

HK. Oh. And when I was there,
in Pryslip...

IS: Move closer, or you won’t
hear.

HK: And you are writing? In
the nursery where they grow
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OBLIO HO IIYO MaK I 3BITTHI
NpUHECHH | 5 naK 3a0buIa | mak
y 00nHuny OpLIa | 1o |

Recprdlng, Text (22) Translation
minute

Tak Ténéps Ta ccé yxé konéip | young spruces. Well, now it is
| the end already.
IC mruo IS: What?
I'K ta im6 népeso ta i Bcod | HK: The wood was going, and
Ta i 46 Tam that’s it.
IC HO Ta Kaxy SK TOTO Tam IS: Yes, and I say I don’t know
MYLIYaIH S He 3HAI0 how they let it go down there.
I'K nymryanu népeso i HK: They let the wood go down
CXOJAJIO TOTO I'€ TO aX | Ha and it went down. The let it
crakany | aiHo | sk mymyanu | | down from the mountain. And I
TaK 13 rOpbl |a g 0bwa | ....y | was in a different village, in a
ApyTiM céi | y clsHbi | nursery, we were planting
CMEpIUKEI cbMe cafiiu | T csi | spruces. That happens. And
TPAINT | HO Ta | a Jrojie nanéko | people far away
JTAIIEKO |

[21-1:50] |pyOanu Ta mymryanu | nepeBo | were cutting wood and letting it
TaM | yy | Henaneko koo cébe | | go down. The wood. Not far
a €HHA IITYKA Cs BIH_ HUX | from themselves. And one log
BEIpBana | TO 51 cBOitMMa ouriMa | got away from them. I saw it
10T | Binina MHOrO pac | Ta | with my own eyes, many times.
JTAIEKO TAK 5K | OH i3 oH TOro | And it was far, like from that
BEPHXA | SIK | T€T OH TaM | T& mountain over there. This log,
IITYKa | SIK 10114 | Ta BAapite | as it went down, it hit against a
csty muA | a 1 ropi | a néme stump and went up, and then
TaK i71¢ iné | i Tak i Tak | i Tord | went down like this, through the
yepes 3py0 aanéko inuo | i trough (?). And until it came...
10T 1o npmimIG | MEI €HHEI | we... we went before that and
| HO | ckOpiie MBI i Ta Ha | went to the other side, run there
JpyTHIA 61k nckMe | mepebirmu | real fast, and we are yelling to
cKkopo | Ta rdiikaeme | Ha others: run, run, because a log is
JPYTHIX TiKalTe Tikaiire 6O | going down, across the
népeso in¢ | ara | uepes 3py0 | | trough(?). We saw it and they
MEI BiIH | ouy He i Totd | did not see it. It was still there,
1é Tam | imué cs mumro | ait | and we saw how it went down
MEI BiZimn 3py6oM | the trough.

[21-1:51] | i npuifuwno i nak | yaapuio And then it hit, and then they

brought her from there. I forgot
how it was. She was in a
hospital then, it did not kill her.
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30BciM HACHMEPTS i | He y6ino | That happens that a tree, there is
HE | TOTO | TOTO € Takde muo | | such a tree that must hit a
népeBo | i AEPEeBO TaKOE € | person, that it must kill
YO MYCHT IONIACTH | Ha someone. That’s what people
KOToCh 1140 MYCHT YOuTH | TaK | say, God knows if it is right.
kasami KAxyT a 6or suae | [Interviewer: That there is such
l...] a tree?]
'K € Taxde népeso ard | muo | HK: There is such a tree, yes,
MycuT nonactu o6wl | yoruto | | that must hit someone and kill.
BCBO € Ha ChBITI | 00T CATHIH There is everything in the
3HAE | BCHO € Ha CHBITI | world. Holy God knows. There
I is everything in the world.
, [Interviewer: Does it happen
I'K sk .
that something makes a person
[ gets lost in the forest?]
'K Ta K4yT 1r4o € HK: What?
[Interviewer: Does it happen
that something leads a person
astray in the woods?]
HK: People say it happens.
[21-1:52] | K&xkyT MU0 € € 140 | MOXe They say that there is something

MOXe | sIK pa3 iBaH yuopa |
CHOUM IIPUKA30BaB OPIXbI TOBK
| 4 Ta y HAC €1éH TYiKbI | céch
1ro 51 kazana | cécp | oprx |
MUXAHJI0 IOpHHOBHY Ka34B |
Y0 TIIYXBIH Ha YXO | BBI KOJIO
HBOTO OBUTH KOJIO TOTO | 1190
TIIYXBIH | ara | Ho | Ta ka3aB
4o mmos Ha 6pixm B HéILiH}O
| naBHO 1rué i mpu k6rd3i | ara
| TAM Ha eHHO moOe | 1 Ka3aB
1190 BOJIO TO | 1O BIiH He
3HAB KYyJIbI BEIA/E | TyIBI
mimdB a Tp¥ pas dObImOB |
HaOKOJIO Ta TOTAKI CS ONTSAMIB
| mr4o BoAMIIO TO Y | 51 Kazana

that... Yes, it happens. Ivan just
told last night, when he was
grinding walnuts. There is one
guy here, the one I told you, this
one, Yurik, Myhailo Iurievych
told, the one who is deaf in one
ear. You were to his place, the
one who is deaf. Yes, so he said
that he went to gather nuts once
on a Sunday, long ago, at the
time of collective farms. Yes.
There he went to a field, and he
said something made him lose
his way, so that he did not know
where he was going. He went
there, and went three times
around, and then he came to
himself. Something led him
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HepexpecTiia | a Apyry Matu
nepexpecTiia | a Tpéra OIsT |
MOJIfiTa | i Kéxe i He Mir s
TOTO KaXe 3p00HTH | TO BCIO/BI
TpéOa JuI | TOMOJIATH Cs
HePEeXPeCTUTH ¢ | i1é B
16pdry nepexpectity cs |
AHreJIMKa MPOCUTH NPECHATY
niBy Ha mOMOY | Tait | 66r
MOMArat TOTIHI |

[...]

HO Ta i TO KAKYT 140 i T0T6 | €

Takoe | HO | Tail mruo | TO Big
YCBOTO JIUII TPEOa Cs1 MOJIATH |

Recprdlng, Text (22) Translation
minute
1r4o 3a 16 urdo B HEmIMoO HmoOB | astray. I said it was because he
| mpu ¢y 61 | went on Sunday at the time of
the church service.

[21-1:53] |Ta3aTT6 ro Bomwo | € € Takde | And because of that something
€ | kymp! iiné monina | led him astray. There is
HEePEeXPEeCTUTH Cs1 TPpEDa | something like this. If a person
MIOMOJIATH Cs1 Tpéba | it | goes somewhere, one needs to
Tpu JiBOUKHI | uepec mTpéky | | make a sign of the cross over
imo6s ndict | i oHit K pas | oneself, and pray. Once three
npuitnu | npuitnum i gymator | girls crossed a railway. A train
| nepéckounme | i oHA was coming, and they came to
NepECKOYNIIN | IITPEKY Ta | the rails and thought: we’ll
TN IepECKOYMIN Tall | Tai jump it. And they jumped it and
nbicr | Tak | a | TO 3arHaB | as soon as they were on the
CTAPILIBII JUSBOJI MEHILOTO | other side, the train came. And
nusiBouia | o0kl ix | yOouB | 001 | a chief devil sent a younger
iX TaM | MamHa y6ina | Torasl | devil so that he should kill
NPUXOIUT | K&xe | a 4OMY Cb them, so that they get run over
Kaxe He 3poOnB uOMY OHH by the train. So the devil comes
Ka)e MepenIny | back and that one says: why

didn’t you do that, how come
they could cross safely?

[21-1:54] | 6o kéxe | eHHA Cs And this one answers: because

one made a sign of the cross
over herself, and the other, her
mother crossed her, and the
third one prayed. And, he says,
I could not do that. Everywhere
you go, you need to pray and
make a sign of the cross, if you
go somewhere, and ask an
angel, and the Holy Virgin to
help you. And then God helps
you.

[Interviewer: Does it happen
that a person sees something at
night?]

HK: Yes, people say that also
happened. And what, you just
need to pray against everything,
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[21-1:55] | Bin ycworo | [mpu]Bimuth csii| | against everything. It can show
cs1 OOMHAT Ta MOJIUTH CsI Tai | itself to you and... one is afraid,
Tait T0T AKOCH | IPOXOIUT and one needs to pray, and that
60rouxo | xopoHar | moauny | | thing somehow disappears. God
SIK K&XKYT | 0e3 00ra it He 10 protects a person. So they say,
nopora | without God you cannot go
| even as far as a threshold.
: . . , [Interviewer: And people say,
y Jici | Ta st TOTO TOXe yyina HO . .
2 4 3uEo TIH TO Mb3Ke GRITH | §ometh1ng one can hear music
o : . . in the woods?]
1490 TO 4HHO Y JIICi | yekaiire |
urades 1o mrué xrina kazaru | | HK: In the woods? I also heard
that, but I don’t know whether it
can be... what that is... Yes, in
the woods... Wait, what was it
that I wanted to say?
[21-1:56] | € € Takoe € | né moanny yowe | | Yes, there are such things.
y6be 1 ré | Tax ri népeso Bath | Where a person gets killed, so
uraé | i Tam roiikar roiikar | i | as, for example, a tree kills a
ccé Ié 140 iBaH KaXxe 1140 | person, there something shouts.
4o cbMe népiue ropoprui | | And that is, what Ivan said, that
cécl PH3BI 40 CyT | Ta TaM | we just talked about, that there
y6’€ u6n0BIKa | He pas kazamu | are these troughs, and there,
JIHOJ1Ee 1140 | SIKOCH cs He people said many times that, if
BITCTYIIUT i I€PEBO | one does not move over and a
HAIETHTD 1 yOb’€ i BChO | i tree goes down and kills him,
nak Tam ro#ikar | Bapas Bapasl | then later it shouts there: vardy
rbiikaT Tak sk moze roiikalor | vardy! It shouts like people
Ta | TAKEIM TOI0COM rdiiKaT shout, it says vardy vardy, so
BAp/IbI BAPJIBI BAP/IBI BOBI €51 that one gets out of the way.
BiTCTYnaB Bapasl | re To Tak y | | That is, people who worked in
mronéit mrao po6iu B micy Ta | the woods, they had such
Taki cIoBa | c10B4 GELTH | He words, they wouldn’t say “get
Ka)ke 1190 BITCTYIH cs ait out of the way”, but vardy
BAp/IbI BAPJIBI BAP/HI | vardy.
[21-1:57] |]...| [Interviewer: And when people

i3 BIBISIMH |

go herding sheep, do they see
something there?]

HK: Herding sheep?
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Recprdlng, Text (22) Translation
minute
§ muoch He uyna | 061 BiBuapi | [Interviewer: When they stay
TOTO Kasauu | uu MOxke Takoe | there.]
ObiT | mrades | He 34O | HK: I haven’t heard shepherds
l...] say anything like that, whether
such things happen. I don’t
K
know.
-l [Interviewer: And does it
amren | happen that people see
I something in dreams?]
HK: What?
[Interviewer: Say, they see an
angel...]
HK: An angel?
[Interviewer: Or something like
this. Or a person who has died.]
[21-1:58] |4 | momina cs cunr | 4 | Takée | HK: Yes, one can see a [dead]
Csl CHAT CHHUT JIFOJIMHA | SIK | person in a dream. Such things
190 yMpé | HO Ta 140 CHAT cst | come in a dream, people who
| y Hac 681B | enén xnbmins | y | have died do appear in a dream.
JIBALIITH TPU pOKbI yTomnB cay | We had one son, and when he
NATBIi | ApMilo BEICIYXKHB BChO | was twenty-three, he drowned
| mimdB Ha pd6TY Tai | Tait in Latvia. He finished his army
TAM Cs1 BTOIAB | i BITTHI TO MaK | service, started working there,
NIPUBE3INN CIOJBI | TYH | TYH and there he drowned. And they
HCBbMeE I'0 XOPOHIIH | Ta brought his body from there
M[énb]i cs | TOxe mak cuino | a | here. We buried him here. And I
neper T6ro | umué K Mas | had a dream. Even before, when
yoKé | BEIATH I0MI 111 MaB he had to come home, or had to
yMEpTH 1y 1rad | Ta BiH cst die, or what. But he did not
caMblii He BTONNB aif | apyreiid | drown by himself, another
ro BTOmiB ObI°B | 1BOX mr0aéit | | person made him and another
€/16H THIIAB YOTOBIK CEM. ... guy drown. That guy left
mecTépo aiTéi | seven... six chilren behind,
[21-1:59] | urdo yrom#s cst | ToT mpirays | the guy who got drowned. And
{ck6umB} | sk omit cimu | aécs | | this person jumped, after they
Mano 1ot | néck | yBésmu cs sat... They went somewhere in
Ha ndupi | Ta oH¥ 1Ba ciu | a boat, and they two were
uam | xadnéus Tait | Toi TOT sitting there, our son and that
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qOIOBIK ic CHHIUOTA OHE | man from Synychiv, they were
Tail Bé3nu cst a TOT | mpirHyB | in the boat, and this guy jumped
saxdch Ha MOTHKY 1 MOTHKY somehow in the boat and turned
NepeBepHYB 1 BChO | Ta HAII the boat over, and that was it.
TOMAB y KPyTih | Tak | crostam | And our son got into a
ro it HalITA TaM He Mir BitThl | whirlpool like this, standing.
BIH J[y’Ke 3HAB ILTABATH Tail | Because they found him there,
OOpPOHNUTH Cs BIT TakOro | he could not get out from there.
TOMAB Y KPYTilb i He Mir | He had known how to swim,
HOTBI BEITATHYTH CSK HOTBI My | and how to protect himself from
OBUIM B TiCKY | a TOT | TOT cA such things, but he got into a
yron#is toxe | 4610BIK | mrao | whirlpool and coud not get his
3HAI0 Ka3atH | Ta neper Toro | | feet out of there, and his feet
MHI Cs CHIIO i cHIUTH cHEI Mu | were in the sand. And that other
Csl CHIJIH | guy also drowned. I don’t know
much about that. And before
that, I saw a dream, I saw
several dreams.

[21-2:00] | ycé | xoma y 6imiM i a0 y And it was always, a woman in
6iniM | 10 TaK | TAK 5K O TaK white and an old man in white,
ciB | i OHF TaMm cTOAT a & Tyt | | and like this, and he were
T0T6 BChO 6im0e KoMHATHI 6L | standing there, and I was here,
| yepo | yeo | 6imoe Takde muo | and all that was white, and the
| HO | TAr _siK ChHIX | HO i %O0HA | rooms were white. Everything
MEHI 3a €HHO THcAna | 6a ait6o | was white as snow. And that
KEIb HUAT/IA HE TAMIIIO | HE | woman was always writing...
HAIIYO Oy Ka34aTH 1140 TTO But I don’t remember, and I
Bajab TTO 00 | s He T[Muy] | a | won’t say what it was, because |
oHA MEéHI BChO mucana | urades | don’t remember. And she was
mucana | i pa3 Ml ¢ cHAT | HO | always writing, writing
yekaiTe | OIsT Takplii | Takelid | something. And once I saw a
BEJIAKBIL 1iM | 1 0 TAK | 1éch dream. Wait, how was it. Again,
CSIK CSKBIH BeNAKBII Kamiaop | i | there was such a large house,
¢b chOro 60Ky Kocrici i ¢ Téro | and such a large hallway.
60Ky | Flowers on that side and on this

side,

[21-2:01] TOTO BCBO Y KOCHL[SIX | BITBCI everything was covered with

3axin | i 4 sxdeh | ToTO iny iny |
Tyasl | 1]1Tar_ri Obl y npyri
KOMHATi Taif i 0 TAK y KOMHarti
| a/ii6o i T0T6 | 6in0€ | a TAM O

flowers. From there, there was
an entrance, and I was walking
there something, into another
room, and in that room
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TOTO OT | HO ¥ HUY | 1 TYH MHI1
¢l YK€ KOJIH iX BE3IH 0MI | 1
4yt MEHI Csl CHHT | yBO JIbBOBI |

Recprdlng, Text (22) Translation
minute
TaKi QiTOUKEI | TAK AT GBI iX everything was also white, and
noécTpix yeho y 6imim | i Mexu | there were sich kids there, all
HAMY 11710 |y oM | Lo the same height, and all in
BBILIIIBI | @ TITOYKEI OTh white, and among them there
CSIKI KpYTOM | yebo y GimiM y was an old man in white. The
6imi oxéxu | i Kéke MH | i old man was taller, and the
KéxKe 10 MHI | umué mam children were like this, around
Kaxe e€IHO... | eanH XpIONT | 0 | him, all in white, in white
TAK MH | inraé sKuBEIiT GBI | clothes. And he says to me, the
YK€ yMEp | Ta 51 He KXYy ai | old man says: we are missing
ail Kéke II9é HaM KAXKeE €16H | |one more, one more. And so |
Tpéba HaM Kaxe | e1H XBIONT | | saw it... he was still alive... or
HO 1 HIY Ta TOTO COH | 51 TOT already died. I don’t say
COH HAra He MOTY 3a0FITH | anything. And he says, we need
one more. And that’s it, that
was my dream. I cannot forget
this dream.
[21-2:02] iTOO o nepeno MHB i And I see this old man in front
TOTEI AITOYKHI | HO TOrO OBLIO | | of myself, and these children,
KOO ina | i | Méni ToT6 yxé | around him. And that was it.
HWY | HO aif | 1 Ty# pac | yronus | And then my son got drowned.
cs1 | BBIXOAMT LIHO | yxeé They send me... They called
3BOHAT BATTHI 140 | He KAkyT | me from there and said... They
Y0 YTONHB Cs1 ai | did not say he drowned himself,
HeIYACHBIN ciyvaid Tail | mak | they said it was an accident.
mimdB TyIE1 yxé u6noBIK | And my husband went there,
YK€ ro TaMm He 3actaB 60 onn | but he did not find him there
rO BITHIPABHIIN BITTHI OBLIH | because they already had sent
MamiHOoB | 61 récnoau | HO the body from there in a truck.
Tait | ToraEr ko ix yxé Bésmu | Oh my God. And then while
| Ta Ty McbMe xoannu yxké Ha | they already sent here these two
1o... | To Bcé | HO Ta mr4o sk sik | bodies, we went to ask diviners.
rad | sKErt cyuaii | me xotimu | And what was it, what kind of
Ka34TH 1190 BTOMMIB Cs HE an accident, they did not want
XOTLTH THII CoTy4aii Taif | to tell me that he had drowned,
did not tell, just said “an
accident”.
[21-2:03] | moGwmu moOWB cs Ta ccé Ta Whether he hurt himself, and

this, and that. And I didn’t say
anything. And again, I hear in a
dream, “they are in Lviv, in
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Ta |y 6meBOBI cyT | i Ha Lviv, and they will be here at
néesae_ rommH KAxke GyayT nine o’clock, here in
TYiikel y HOBocéumi | i Bimina | Novoselytsia”. And I saw the
M SIKI | TOTO TpyHBI | TaM mruo | coffins, when they still were in
urai y 15BOBi GBLTH | TAM HM Lviv. I saw them in a dream,
Bijina | ski TpyHSI | i 4 TYitke! | | what the coffins looked like.
YK€ y HS TY# YK€ CILUIAT | And here, I had a sister in my
cecTpa Tail ¢ mpuciona house and a relative from
HéBiCTKa | TYHKBI CyT | Taif Pryslip, they were here, and |
Kaxy | ycraBaiTe T€T | Ta Kaxy | said, get up, and, I said, make
| maxiT gAurdo icTH a muo | something to eat, because, I say,
KAXKY Ha I6BiIb  TOMMH Kéoxy | | at nine o’clock there will be
Ty# OynyT Kaxy none Be3yT | people here, they are bringing
KaXy | HE MOOUTBIX KAXKY ait not the injured people, but dead
MEPTBBIX KXY ABOX KAXKY people, I say, two of them. They
BE3YT | OHII HAUAIH y B HA both started saying,
MEHE |

[21-2:04] | uruo THI TakOe 4O TH TakOEe | what are you talking about, it

cOH Ta COH | 1140 THI Y COH |
Bipyenn Taif urd | 4 KKy He
BIPYIO KAXKY HO TAK KAXKY |
Oyn¢ | KAky Ha IEBATH i TOUHO
Ha 1EBATH_ TOTMH GBLTH TYi ¥
HOBOCENHUII | TY# O/1e ra rarti |
HO Taif Taif i 4o | pac cs |
MOTOMJIIH 1 TIOTOTHJIHN | TYHKBI
| modep yxeé TOT 140 BEIBIC |
Tail Kaxke 1X K&XKe yTOMAB
Ka)e OHH s K&)Ke caMt He
MOTOIHIIH | aifbo | Ta Kaxe |
00BI iX 1aBaB 00BI r'0 AAaBAIIA
Ha TOTO | TAr _Ti B ¢y | a MBI
TaK cs1 | MOPATUIIN KAXY |
4ONOBIKY | Ta M40 HAM KAKY
TOTO AACHIID | 1190 HOTO
nocyIs BacHiIS KXy He He
6FLIO | HUE Tail He 616 Kaxy | a
HAM 1190 Ta 00BI ATUMEHTBI
BOBI HAaM IUIATHB Ta Y0 TOT |
140 iX YTOIHB |

was a dream, do you really
believe in a dream. I say, I don’t
believe, but it will be like that,
at nine o’clock. And exactly at
nine o’clock they were here in
Novoselytsia, there on the
bridge. And so what. They got
drowned. Here, the driver who
brought the bodies here, he said,
that one made them drown, they
had not drowned by themselves.
And he said, that guy should be
sued. And we talked about this,
and [ said to my husband: what
use will it be to us that that guy
will be in court? Vasyl is dead,
and why we need the money
that the one who made them
drown should pay us.
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[21-2:05] | He Tpéba | kaxy Ham iBaHe | HU | Ivan, I say, we don’t need this
anmuMEHbTIB HE HITY | 6O money or anything, because
BacHJIsl HU€E Tall | Tail Hac kaxy | Vasyl is dead, and we will
TY# MOXe cKOpo He O611¢ | Taii | | probably be dead soon too. It
cimaécesiroro poxy | was in 1970, in 1970. How long
cimaéesiroro poxy mumé | Bxé | ago was it? Forty years ago. Oh
KiIBKO TOTO | 34pa3 | TOTO | my God. Well it was like that.
cdpox pdkis | o rocmoau 66xe | Will you come and eat
Miit | HO Taii TaKx | Ta OGBUIN something?
CbMe A0 XOIb 1T M40
[22-00] | .oeiiiinnns Q7))
I'K imdB | nau tak sk | rpds | HK: A nobleman was riding,
ar_ Gbl TéNéph Ka3aTH such as a count, how would we
I say now?
At . [Interviewer: I understand.]
pO3yMieTe | HO 1IYO | Horod
BChO | TaM | TOHS MITeHAILS HK: You understand? Well, so
cecé BehO Ta HmdB T0TO that everything was his, there
JMBATH | Ta BI3 To KOuim | HO | was a large plot of land, wheat,
YK€ Ha | all that. And he went to look at
IC kbuboxX thgt 'all. Apd a coachman was
) driving him. Well, on...
I'K Ha KOHAX Ha T1 | SIK TOTO cs
, , . IS: Horses.
Kaxe | Ha OppIubLi | ara | Ha
Takim | 1Bi kOmeca Benski [i| | HK: On horses, on... what do
TOTO Takoe | OppIuka | ka3anm | | you call it... in a coach. Yes, on
iixyT |1 cTpixaroT | aransl | | such... two large wheels, that
LATaHBI iX | HO 1 | 1K OHU was a coach, they called it. So
CTpITHIHN 1K K yxké | cTpiTmn | they were going, and they met
LIUTaHiB | Tail TAM rOBOPST | Roma. Or Roma met them. Or
TOT/IBI IIaH KaXxe | a | a SIK BB they met Roma, or however it
XKHeTe ic 4oro Bel xkuere | man | was. And they were talking.
3BT IATAHIB | me1 3 ManTHI | | The nobleman said: how do you
live, how do you earn your
living? that’s what the
noblemen asked the Roma. -
We, we live from manta.
[22-01] LAraHe KaxyT MBI 3 MaHTEI The Roma say: we live from

KHEMO | Ta KA TOTO y BAC
Ma... i3 sIKOT MaHTBI | Ta MBI OBI
BaM Kaxe | yka3zayu aiibo Ty

manta. -- What is that manta of
yours, from what manta do you
live? -- We could tell you, they
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Hu€ | 6o mumTH chMe | 183 | say, but it is not here, because
3aKomany | B 3émumio Tam | TYit | we left it somewhere, we buried
HUE KOIIO HAC aif HTH ObI 32 it in the ground there. It is not
HuM | 32 HEB | k0O chTe Ham | here, we would need to go get
namu kOHA Ta | mimbs 6s1 | 61e | it. If you could give us a horse,
| enén unranuH | ara | Ho tait | then one Roma could go fetch
HATE Ta Kaxe | Ta it Ta it. -- OK, here is a horse, the
npunécere | mimdB TOT | nobleman says, come and bring
quamT YEeKAaIoT | HUE TOTO | it. So one Roma went off. They
HI/I€ TOrO 3 MaHTOB | HO | Tail were waiting and waiting, the
HI/I€ Tail HUE 6a UrYo HHUE IO | Roma did not come back and
#16it kéxe TOTO 5 3aKONAB | a did not bring the manta. He is
BIH He MOXe HAHTH | maiiTe not coming, so where is he?
HaM | faiite Ham kOH | Ta miny | And [another Roma] says, oh, I
it s Taii | npu | npunéce | manTy | buried it, and that guy cannot
| HO | Tali TOTO | BEIIPATIIN find it. Give us a horse so that [
KOH | can also go, and I will bring it.
Well, they unharnessed the
horse.
[22-02] Kaxe a Hy Ha | cifaif | TOT Ha The nobleman says, get on the

KOHS CiB | HO Kaxe | Ténéps |
€/ICH TATHIT APYThIi nxaiire
Kéxe | a T0T | a 10T mimds 3a
MaHTOB HaoXTéMa Ta 66a KOHi
B34B | a TOTA | @ KOJIN | TOTA
KOUls Cs MU | IAH Cst
mumas | i kduic  cst mumis
yCbO

IC 1iran ciB Ha KOHA Ta Kae |
310p0Bi GyBaiiTe

'K aiiHo 4itHo 316poBi
ObIBaiiTe

IC exu6 TArHIT a APy |
nxaiire |

I'K a npyri nxai o0l | enéH
OOFI TATHYB a ApYThId OB |
TpyuasB i3 347y |

IC ot 1601 i MaHTa

horse. The Roma got on the
horse and says: now one pull
[the coach], and the other, push
it. And off he went, and never
came back, this way he went to
fetch the manta. They took both
horses. And the coach
remained, and the nobleman
remained, and his coachman
remained.

IS: The Roma got on the horse
and says: fare you well...

HK: Yes, yes, fare you well...

IS: One person, pull it [the
coach], the other, push it.

HK: And the other, push it. So
that one would pull it, and the
other, push from behind.

IS: That’s the manta.
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NpAaBAYy HE Kaxl1 | a MAHOBYU
rpo... | 1y nany | qu KOMy

IC a nany rpowméit He 3614

I'K mamoBu rpouiéii e 3514 |
0HO TaK € 60 | 60 | GFI°B yxé
4OMOBIK HO | XKOHA | Tait mudch
TOTO TOBOPAT Tail Kaxe |
aOnOBIK | 5 Kaxke | TAM Xriaa | a
BIH He 3api3aB | 5 KaxKe 3apizaB
KA | Kiuaa kaxe | aitoo
00¥iCh KakKe | HUKOMY Kéke He
Kasana | o6rich He noBina | HO
Tail HIY | PA3b_ BIH IPUXOIHT
LM BBIIUBIIBIA 1Y 1140 Tail
urades | Ha sKOHY HradCh TAM
HAY4B |

IC e Ta Ob1? BEI pockasyiiTe
I'Kre

IC xna moyanu TisiiaTH | yxeé
i mOumiuis | i BebO XA MPONAB |
a BIH Cs1 IOTOBOPHB i3 XKAIOM |
# Te6¢ cpsay aées | Ta 6yIy
Ka3aTu 1140 s Te6¢ | yOuB | Ho |
Taif | Ty# M myMmnxa mo
ceny |

I'K 60 s | 60 s yx¢ i 3a0yBaro |

Recprdlng, Text (22) Translation
minute
'K Ho Tait T061 MaHT4 | Tait HK: Yes, that’s the manta. And
[UTaHe TAK i3 MaHTHI 1 k10T | | the Roma live from that manta.
Tam 00maHAT Tam 60manyT Tait | They deceive here and deceive
[UTaHE TaK KUOT i3 MAHTHI | there, and so they live from
HO | mué M cs HaragAna Ta manta. Well, and also I
n[ymato] yxe i cecé | oou cbTe | remembered another story, and
MAH I think let it be here, so that you
have it.
[22-03] [ci]poTy He xanyii | a KOHI Don’t pity an orphan, and don’t

tell truth to your wife, and
money... don’t lend money to a
nobleman? or to who?

IS: Don’t lend money to a
nobleman.

HK: Don’t lend money to a
nobleman, that is right,
because... There was a husband
and a wife, and they speak, and
the husband says: I, he says, I
killed a Jew. But he didn’t kill
this Jew. He said: I killed the
Jew, just don’t tell anybody,
don’t tell. OK. So once he
comes home, either drunk or
what, and started saying
something unpleasant to his
wife.

IS: [unclear] You tell.
HK: What?

IS: People started to look for
the Jew, already the police
started searching, the Jew had
disappeared. And that man
arranged it with the Jew, I will
hide you somewhere, and I’ll
say that I have killed you. So
there was unrest in the village.
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Recordin .
eco ding, Text (22) Translation
minute
HK: Because I forget things
sometimes.

[22-04] BILUTKOE Everything.
IC Ho | nAT pomnas | IS: Well, the Jew disappeared.
'K Ho Taif Hitd | a BiH HK: OK. And the man came
mpuimoOB A0MI Tail mraock Ha | home once, and somehow he
... | HO Ha )XOHY HauaB started shouting at his wife.
roukaru IS: And the wife says: I won’t
IC a xoHa xaxe | s HUKOMy He | tell anybody. Because the wife
ynoBIM | 00 | k&xe sxoHa | 46 | had started asking: why are you
ThI TaKbIA CyMHBIH XOmuu | Ta | so sad? -- Well, nothing. -- But
| iy | Ta o1 My iOB1[4_] Ta g | do tell me, I won’t tell anybody
HUKOMY He ynoBIM Ta si TBOs. | because I am your wife.
XKOHA | 60 HOMY Ka3au M40 Because someone told him not
XKOHI IPABY HE KaXH | Ta to tell the truth to his wife. --
Kake 3HA€ S Kuaa yous | You know, he says, I killed a
m406€ch He 1o... Ta A€ o Jew. Don’t... -- No, no, [ am
HUKOMY He ynOBIM | HO Taii not telling anybody. And then...
AATBIIE YKC | HK: So he started shouting for
I'K Ho Taii | HauaB nI403b some reason, and she...
rofikaty | a OHa | IS: He started an argument,
IC 3aBiB ckaHgan Takwli | i3 with his wife.
KOHOB | HK: Yes. Wait, you killed the
I'K aiiHo | yekaii | TBI Kdxe Jew, she says. You, she says, |
KHJa youB kaxe | Ta TeI kaxe | | will denounce you, you killed
S K&xe Te0¢ 3aroaoury | Tl the Jew.
KiAna YO | IS: She ran outside and started
IC BrIOirna Ha ynuio Tai yelling: he killed the Jew and
noyvasa ro¥ikaru | yous xuaa | now he wants to kill me.
Tait MeHé x04ye BOWTH | HK: Yes, yes.
T'K didno | Ho | IS: And she had told him that
IC a ka3ana ur4o HUKOMY He she wouldn’t tell anybody.
ynoBicel | HK: And the wife...
I'K HoO a xoHa |

[22-05] HO Ta 32 TTO | YO0 | K&XYT And because of that... People

1140 >KOHI TIPABIly HE KaXXH
140 OH4 Ha HEI | He BELICPIKUT

say, don’t tell the truth to your
wife, because she won’t be able
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XBDKH} | Tall HOAAB y cyx | Tait
HWY Tail cyJ | cyauT | HO |
aOnOBIK Kéke | BIH | TPH pOKbI
YH )KUB UM HE XKUB MOXKe 1 He
JKIAB a TOT KéKe | 5 KAB 5 mrué
i Ty Xaty k&xe OyJI0BaB | Kaxe
| s TaM | a 1aBHO He OBLIO
rBO3BIB | @ 0 TOTEI KOMA
POOWIIM KPBILI | TOTBI JTATHI
Tam 3a0MBANM YOTIaMH
nEpéBAHBIMU YOTAMH | a BiH
mimdB | Ha YepAAK | HOMHUbHB
yci | 46mbl | moTHuiB Bei uOMbI
KIITBKO TAM BBLIO | KAXe Ha
cyai | § TineKo # TinbKko udmin
HaTecas | 5 CI0 XbDKY OyJOBAB |
SKIIYO HE BipTI/ITe MIAT

Recprdlng, Text (22) Translation
minute
140 oHa | mycwur | BeimoBictH | | to hold it, she just needs to tell
OyTb 140 it, whatever the circumstances.
...] [Interviewer: And why should
a cnpOTy He xany# 6o | cnporta you not pity an orphan?]
| npriiine Tait | HK: And don’t pity the orphan
IC , , . because the orphan will come
CITYKHB | OJIVIH € TOXKe
4ONOBIK KAB CAM OIHH |1 and...
HaHAB OB CIyry | HO ciyTy IS: He served... One man lived
0OBIYHOIO CITYTY | HO | aitbo alone, and hired himself a
TYW npiinmo yxé Mmoxe 1 Tpu | servant. A servant, a regular
POKEI | yoké udNOBIK Kae yxe servant. But it happened so,
MEH1 He Tpé6a Te6é | 3a6upaii | maybe three years later. .. That
cs yxé | 3abupaii ca rét | y’ké | man says, [ don’t need you
MHI He Tp... | aiibo | ciporT... | |anymore, go, go, I don’t need...
ciyra yxeé i He Wné | 4 kae s But the orph... the servant
YK€ TYH POXNB TyH poksl & | won’t go. He says: I have lived
yaKé TYii Mato | Mato cBiit yron | | here for these years, I have my
s | yxé He itné BcwO | Ho | Tait | own place here, I... and he is
TYit | yaxé ubnoBik 148 TOrd | y | not leaving. That man sued him,
cyn | mr4o TOT He x0ue | He because the servant did not
x0ue WTH | want to go.
I'K BeICTYnATH HK: To leave.
[22-06] IC BoIcTynaTn XeIKy {c IS: To leave the house. So he

sued him. OK, there is the
court. The man says: he lived at
my place for three years,
whether he lived that long,
whether he did not. And the
servant says: I did live there, I
actually built that house. Long
ago there were no nails, and
when people made roofs, they
nailed these planks with
wooden nails. And he went to
the loft, and counted all the
wooden nails. He counted the
wooden nails, how many were
there. And in court he says: I
have made that many wooden
nails, it was me who built that
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OJb/ILTBHY KOMHATY ITH SIK |
I'K 00651 5k¥B | 0OBI TaM KB |

IC Ho | Taii K&XYT 11490 cApPOTY
He KayH |

I'K aitHo | cipoTa XOTb 1140
MOXe 3poOnTH

IC a nany rpowéii He 3514 |
SIKITYO THI MO3BIYUII TTAHY
rpoméii Bin 661 HUKOTH He
BiJIIACKIIb | TAKBIH MPOCTHIH
Bigachlb a IaH HE BiAJACHLUb
kéax[e] many rpdmi He 3514 |
Tait TO TAK € |

IC BITKBI caMOrOHKa MiIIIa

'K 6518 4010BIK T 3KOHA
ILlTeI/I Yy HUX He GbUI0 | HO Tail
9ONOBIK MOB OPATH |

IC cawm | i3 Boamu
I'K Taii | ra |

IC cam oauH i3 Botamu

Recordin .
eco ding, Text (22) Translation
minute
nopaxyiTe | T miuu | house, and if you don’t believe
nopaxyBam/I TOYYHO TIJ'H)KO me then come and count. They
ubmiB | a 3pBigAIOT | 3bBinatOT | went, counted the wooden nails
yKeé x035iHa | X03siH He 3Hae | | - exactly the number he had
KIJIbKO YOIIiB | @ BIH | a BIH said. And when they asked the
3HA€ | HO Taif 4o Ho Taif | Tali | master, the master did not know
NPUCYAIH HOMY | how many wooden nails were
. there. So what? The court gave
I'K xpoKy .
him...
IC Ta He XBIXKY HO
yno| HK: The house.
IS: Not the whole house,
[22-07] SKYCh TaM Y4CTKY yXK€ | some part of it, maybe a room

or what.
HK: So that he could live there.

IS: Yes. And that is why people
say, don’t pity an orphan.

HK: Yes, the orphan can do
whatever.

IS: And don’t lend money to a
nobleman. If you lend money to
a nobleman, he will never pay
you back. A common man will
pay, but not a nobleman. So
they say, don’t lend money to a
nobleman, and that is true.

[Interviewer: I also heard a
story once that people had to
take their parents to the
woods... Did you hear that?]

[Interviewer: Please tell me that
one!]

IS: Where moonshine came
from.

HK: There was a man and his
wife, they did not have children.
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Recprdlng, Text (22) Translation
minute
T'K cam i3 Bomamu mimos So the husband once went to
oparu | plough his field.
IS: On his own, with his oxen.
HK: On his own, with his oxen,
he went to plough his field.
[22-08] Tail IPUXOIUT 1] HhOMY And a boy comes to him, and
XJIOM4HK | Kaxe | 51 OBl Bac says: I could help you drive the
Kaxe | s ObI BaM | momaras oxen or whatever, I could help
Kaxe | ObIKEI TOHATH 1140 HO | | you, and, he says, take me as
s ObI BaM IToMaras | ta g kaxe | | your servant, I will help you.
Y3bMIT MEHE KéKe CITy KATH And the man says, | won’t take
Kaxe sl BaM Oy Kaxe you, I won’t, but I need to
nomaraT | a u610BiK Kaxke fi | consult with my wife, and then,
ke Bac He BO3pMy | He Gepy | [I’1l decide,] he says. Well,
TSl K&Ke ail mopagumMe cs K come tomorrow, he says. And it
KOHOB Kéxe Ta TOTIBI Kaxe | | was so that the man worked that
HO | Tal | npwnitnem 3aBTpa Tail | day, and then he talked to his
TAK TOTO GBLIO 4OIOBIK ke wife in the evening, and she
TOT A¢HB | POOHB | Tait was OK with it. So the next day
TIOPAJIIIH CSl XK_ xOHOB | yxé | again, the boy came. ..
Y nestpi 10 | TG OY2E | |15 o e field,
Taif | ApyThIid NEHB OMBAT
npux6auT | xaomuuk | Ho aif sk | HK: Yes. You will be my
| servant. And then... and the
, oxen were going well, and the
IC na none ; .
man was lucky in everything.
I'K Ho T4 | Oynéut | Ho Tait yké | So they planted... sowed...
| TAK | i OBIKEI XO14T i BCBO |
TAK TOTO #1¢ | 46TOBIKY 140 |
Ha | Haclsanu Ha | HacaAH |
cis... Hacismu
[22-09] 3épHa MHO... 0 Toro nuienuti | | a lot of grain, that wheat. And

HO | TOTABI | 4OJIOBIK KaXe HO
Ta BChOTO € BChO KAXKE € | HO
40 61eMé ¢ TEIM poOHTH |
IC a TOT Ciy>KUTh i CIYXKHT |

I'K a ToT cnyx#r | a | ToT
XJIOMYUK KAXKe | Ta HAY KakKe

then the man says, there is a lot
of everything, what will we do
with all that.

IS: And the boy keeps serving.

HK: And the boy keeps serving.
And the boy says, it is OK,
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Recordin .
eco ding, Text (22) Translation
minute
61eMé MOTIOTH Ta | TOPIBKY we’ll grind it and make
BapuTH | moonshine.
IC ic nmennui | B ocenn IS: Out of the wheat, in the fall.
I'K ic mmennni | 6o nmmennui € | HK: Out of the wheat, because
nocra | aif sik | 4 | Oynemé | Ho | there was a lot of wheat. OK,
Tail | XA0NYUK TOTO | we’ll do that. And the boy... So
HaMOJIOJH | IPUYMHUB | they ground the wheat, started
HaBapyid | Ho a Téneps muo | | fermenting it, made moonshine.
HO | KJINYBbTE TOCHIIB | And what now? -- Now, he
HaKJIMKaB 4OIOBIK rOCBILIB | & | | says, call in guests. So the man
60 He MIT i[X] i3paauTu 00 called a lot of guests. Because
OHH Cs BT | that guy could not make them
IC i3BécTH He MiX quarrel.
_ , . IS: He could not make them
I'K y>é Xnom4ux | 1ymar Tax
. , . ; quarrel.
TaK TOTO TOTO | O0FI |
A A A 4 HK: That boy. He was thinking,
IC 60 u6n0BIK 13K XKOHOB ;
. . .~ how can I do it so that...
nyxe BaiHo XKAH |
TK nghice éfiso b 4o IS': Bepause the hpsband and the
wife lived very nicely together.
IC HuKOIM He cBapiiIH csl .
P HK: Very nicely, yes.
I'K a He Mi... | He MorIH iX
L . | , .. | IS: They never quarreled.
i3paauTu {i3pobUTH} 0OBI OHI
s BAJIMJH | HK: And he couldn’t... they
couldn’t make them quarrel.
[22-10] HUSIK | 1 TYHKBI YK€ 1 | By no means. And then already,

3aKJINYbTE KAXKE TOCHIIIB | HO |
3aKJIMKAIM aiibo oHM (aiHo |
HE B4AATh  CsI HIY TOTO TaK
aiiHo | i mEOT | yké rdchii i
rochIATh o | i | BEIMMIM €iH
CTaKaH | ApyTbIil cTakaH | Taka
BOTKa J100pa |

IC [kaxe] OABIAT HA CsI
CHEpIIY TAK SIK JICHI |

I'K ara | BEIMum €17H | HI4
umraé | Apyrelit BEIMATH | Ta
yoKé Taki BECEI TAK Ha C5
JIBJISIT | iBAH K&XKE T'H JIHCHI |

he says, call in guests. So they
called the guests, but the guests
are nice, they don’t argue or
fight. So they drink, the guests
drink. They drunk one glass,
another glass, the vodka is so
good.

IS: People say, they look at
each other so as foxes.

HK: Yes. They drank one
[glass] - nothing. They drank
another glass, and they are
already so happy, they look at
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Recordin .
eco ding, Text (22) Translation
minute
IC yxé sk BOBIM aiBiaT omin | each other, as Ivan says, as
Ha JIpYroro foxes.
I'K a Tpérhlit BEIMM | yxé IS: They already look like
TYW Ha4aM | €qH Ha apyroro | wolves at each other.
| rouKaTH | a | BT ML TaM HK: And when they drank the
FICPEOPAB ThI MHI IIOKA. .. third glass, they started yelling
MEPEKOCHB THI TOTO MHI YK€ .
, , \ ’ at each other: you took my land
3pOO¥B | y)ké HAYAIU €VH HA :
, : NG and ploughed it, you mowed my
AIPyroro |, cycinu | Ho Ty hay, you did that to me... they
TOHATIMBATIH TOTaphl | i ond | started yelling at each other, the
KOHA Wdock npunécna | neighbors. And they poured
vodka in their glasses again,
and the wife brought
something...
[22-11] BEUTBJIANA cTakaH | 101 ropike! | She turned over a glass of that

IC 3auémnia sKOCh

I'K a 46:10BIK | y>k€ Ha HIO | HO
| yk¢€ iX 3bBIB | YK€ 3bBIB yKé
KETbH |

IC 460 yx¢é i1 ynapus xOHY | 1
BJAPUB 1 190 THI. ..

I'K Ta T8I TakO€ BBUIBJISIIA TA
TOTO HE MOII Tail...

IC 16 OBIB TaKbIil PIILIKATHIH |
JIMIIE BIH HE 3HAB SIK iX | 5K IX |
00FI c1 | i3BéCTH

I'K sik 1X i3... | i3B€... | 00BI
OHW Cs BAJIWIIM | HO all TAKb_ iX
1 13bBIB LI1Y0 OHY sl | MycinK
IC uepec caMOrOHKY

I'K HoO Ta uepec caMOTOHKY

IC noti HIXTO CaMOTOHKY 1 He
BapyBb_ 1 HE 3HAB SIK TO |

I'K i Tyiiksl | Havamu cs
BAJUTH ccé TOTO | 1 TY# nOTI cs1

vodka.
IS: She offended him somehow.

HK: And the husband already at
her... he [the devil] already
made them quarrel.

IS: And he even hit his wife, he
hit her, why did you...

HK: Why did you turn that
over, it is a bad thing to do...

IS: That was he, the horned one,
he just did not know how to ...
how to make them quarrel...

HK: How to make them quarrel,
so that they would quarrel. And
this way he made them quarrel,

so that they had to...

IS: Because of the moonshine.

HK: Yes, because of the
moonshine.
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Recordin .
eco ding, Text (22) Translation
minute

| 1 Baanm | mryo nak sk oto | IS: Before that, no one made

€HHEI MUK T1 JIUCBI €HHBI 1 | moonshine, and people did not

BOBIIM | a TPETI | mepedarTe know how.

TAK AK CBIHI | yCIOAbI o | HK: And here they started to
argue, about this and that, and
argued until... some went as
foxes, some as wolves, and
some, forgive the rude word, as
pigs. All over the place,

[22-12] xauamu nd 6610TOBH | i Hity He | they were rolling in the mud

TAMIIH | uepe3 | uepe3 BOTKY | | and did not remember anything.

HO aii60 1y Tk oHO € | T¢ | Ho | Because of the vodka. Yes.

a HY X | @ ¥ NBIOT y TOMY Yy Ain’t it so? See. And tell me, do

amé[pui] they drink in that, in America?

NOTES

1 See an overview of works on discourse, performance, and culture,
including folklore, in Scherer [1990: 4 ff.], and on linguistic ethnopoetics in
Friedrich [2006: 214 ff.]

2 See Hymes [1975, 1981, and 2003, 370 ff.] for comparison of Alter’s
findings on Biblical Hebrew narrative and Hymes’ own findings on the Chinook
myth narrative, and 2003, 435-9 for the list of work on verse analysis for a
number of cultures; [Sherzer 1987, 1990, 2001]; [Tedlock 1983], [Urban 1988,
1991], [Webster 2008, 2008a], [Rumsey and Niles 2011], etc.

3 See Lord’s explanation of the relation between the performance and the
(epic) song’s text which emphasizes the role of performance as creation and
performer as creator: “Each performance is the specific song, and at the same
time it is the generic song. The song we are listening to is ‘the song’; for each
performance is more than a performance; it is a re-creation” [Lord 1960: 101];
“a song has no ‘author’ but a multiplicity of authors, each singing being a
creation, each singing having its own single ‘author’” [ibid., 102].

4 Only a few researchers of folklore given any attention to the textual
features of the feedback provided to the story-teller by the audience or to the
story-teller’s response. Toelken describes listener’s reaction to the performer as
crucial to the style of performance: “the audience plays a central role in the
narrative style” ([Toelken 1976: 155]; see also Toelken [2003: 135-136 and ff.]).
For East European folklore that phenomenon has not been well documented.
Dégh [1989: 114] notes that while recording Hungarian folklore in the village of
Kakasd, she could record only one text that included both the story-teller’s and
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the listeners’ contributions. She lists the types of listeners’ comments (including:
spontaneous exclamations, commentary, connecting of individual experience,
praise for the narrator, impatience, etc. — [ibid., p. 119]), but does not indicate
how the narrator reacts, except stating that he answers all questions and “sees
encouragement in every commentary, even if it is derisive or expresses doubt”
[ibid.] Dégh [1995 (1976)] described the context of an in-house session and the
reaction of two performers, husband and wife, to each other’s words while the
wife was telling belief legends, and the husband, jokes. (The actual event took
place in the US, but the performers were Hungarian immigrants.)

5 Iam deeply thankful to Anna Ivanivna Zavadiak, teacher at the
Novoselytsia high school, and her husband Ivan Iurievych Zavadiak, principal of
the same school, who have been helping me since 1986 in so many ways, from
introducing me to my informants to helping me afterwards with understand the
language and culture behind certain places in the recording I could not
understand myself. I am thankful to HK and IS for letting me be a part of the
current story-telling session. I am thankful to all other inhabitants of
Novoselytsia who spend their precious time with me, telling me their stories,
allowing me an insight into their world.

6 In the text, the notation refers to the minutes in the transcript in
Appendix. There are two consecutive recordings transcribed in the Appendix:
recording #21, containing the first part of the session, and recording #22,
containing the part that took place at the meal table. If the notation reads 21-
1:35, the two digits before the dash indicate the recording number, the digits
after the dash - the time in hours and minutes in the recording; e.g. 21-1:35
denotes the recording #21, minute 1:35 (i.e., 1 hr. 35 min.) In the text, recording
numbers were mostly omitted and only numbers of minutes indicated; if the
notation reads 1:15 or 18, the numbers denote minutes. The minutes from 1:04
to 2:05 belong to the recording #21, while the minutes from 00 to 22 belong to
the recording #22. Thus, to find, e.g., 1:22 one should find in the Appendix the
transcript of record #21 and in it, minute 1:22; to find 03 one should find the
transcript of the record #22 and in it, minute 03.

7 See Hymes [1975: 68 ff.], where he distinguishes between the role of a
narrator as “performer of a narrative” and as “collaborator in inquiry, to whom
the narrative is also partly an object”.

8 I distinguish here, in terms of Hymes [1975: 14ff], between three
dimensions of competence in a tradition: the ability to report (tell about), to
interpret (explain), and to perform; see also endnote 7.

9 Story titles can play an important role in folklore; [cf. Hymes 1981:
263-272] on the myth and story titles. It seems not to be so for Rusyn story-
telling, but more research will be needed to explore this hypothesis.

10 On the role of framing devices in folk poetry and myth see Webster
[2008: 448 ff.]. Here the devices are not as sophisticated as the ones he studied,
but they certainly play a role in the organization of narrative.

11 Hymes [2003: 380 and elsewhere] states that in Native American myths
and oral prose narratives, “initial words and phrases, such as particles
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translatable as ‘now,” ‘then,” ‘so,” ‘well,”” are used to divide the speech into
verses which are “‘measured,’ rather than metrical.” He researches the rules of
composition and grouping of these verses into larger units he calls stanzas in
different Native American traditions as well as in English language narrative
[Hymes 2003: 102, 305]. Applying these methods to the prose text of the
performance from Novoselytsia will be a promising topic for future research.

12 In epics, formulae in strict sense are units which are rhythmical, long,
and carry lexical meaning; according to Parry’s definition, a formula is “a group
of words regularly used under the same metrical conditions to express a given
essential idea” [1971: 272]. Foley and Gejin [2012: 404] call formulae “‘large
words,” which may be a colon, a line, or multiple lines in length.” Regarding the
content, formulae vary from noun-epithet phrases to descriptions of whole
situations. Formulae are flexible (words inside a formula may vary if rhythmic
requirements are satisfied). They are also stackable, e.g., a noun-epithet phrase
can be put in a subject position in a formula several sentences long and denoting
a standard action, as saddling one’s horse. The functions of formulae in the
performance are different for the performer and the audience. The performer
uses formulae since they allow him/her an opportunity to think, while
rhythmically and meaningfully carrying on the performance. The audience
enjoys the style and the suspense while the formula describes at length
something that could have been just named. At the same time, formulae can
organize the performance on the macro-level, e.g., forewarn listeners about
specific turns in the plot, as in the case of a formula describing a character
saddling his horse points to a coming battle. Formulae also can carry the
function of organizing the discourse on the micro-level, e.g., introducing a
character’s speech, which serves as a type of quotation marks, etc. In this case,
they do not have to be lengthy or rich in content. In Homeric Greek, “[t]he small
phrase dAX dye [lit. ‘but come, go’ - author’s note], which occurs 149 times in
the Homeric poems, regularly serves two idiomatic purposes: (1) it divides one
section of a speech from another, preparing the listener or reader for a change of
focus; and (2) it leads to a command or prayer” [Foley, Gejin 2012: 412]. At
least three of the functions mentioned above, i.e., providing the performer time
to think, creating suspense for the audience, and organizing the performance on
the micro-level, are seemingly common functions for both the formulae in oral
poetry and the discourse particles, or clusters thereof, in the story-telling
performance in Novoselytsia.

13 On the role of repetition, both “exact repetition” and “near repetition”
in folkloric texts, see Webster [2008a: 443 ff.], where the history of the research
on repetition is traced starting from Jakobson 1960. On the “near repetition,” or
pleonasm in South Slavic epics, Foley [1996: 21] comments: “this rhetorical and
tectonic figure involves partial or complete repetition of a phrase from the
preceding line [...] None of these continuations is syntactically necessary; rather
each one of them glosses what precedes with what amounts to an optional
enrichment of the main thought.” We find a similar situation in this story-telling
session, if we think in terms of phrases, not lines.
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14 That would seem the most probable explanation. Formulaic beginnings
and endings in a number of other traditions have been described as
characteristical of those prose narratives that are perceived as distinctly fictional,
not true; see Bascom [1965: 6] and Tedlock [1983: 164].

15 Tedlock [1983: 165] notices a similar device in explanatory myths of
the Zuni and states that a conclusion drawn from a myth, if true, serves as an
argument proving the truthfulness of the whole myth: “[e]xplanatory elements,
[...] since they refer to real conditions, lend an air of reality to the stories that
lead to them. This is paralogism, a literary device described by Aristotle: “Just
because we know the truth of the consequent, we are in our own minds led on to
the erroneous inference of the truth of the antecedent.” Faulty logic it may be,
but Aristotle approved of it as a verisimilitudinal device.”

16 This is a well-described practice for legends; see Bennett [1989: 305
ff.].

17 See Tedlock [1983: 175].

18 The bulk of Western Ukrainian and Rusyn collection of folk tales and
stories (Hnatiuk [1897, 1898, 1900], Chubinskii [1872-78], Rozdol’s’kyi [1899,
1900], etc.) were dictated and written down by hand, before the advent of
recording technology, which totally precluded the recording of the
communicative event as a whole, though some ethnographers were very
attentive to linguistic features, namely Hnatiuk. The story collection in the
appendix to Pan’kevych [1938] contains a number of transcripts of sound
recordings, along with hand-written texts that constitute the majority of this
collection, but the transcriptions represent distinct stories. Collections of tales
and stories from the second half of the 20" ¢., mostly published as
entertainment, also contain only single stories, retold in standard Rusyn [Hyriak
1965] or Ukrainian, sometimes with certain dialectal features, e.g., Khlanta
[1989] and Lintur [1979, 1984], and not performance sessions. In the Ukrainian
scholarship, such newest collections as Britsyna and Golovakha [2004] contain
transcriptions, but not of whole performances, though the context of each story
is well documented.

19 See similar conclusions about traditional Ukrainian folklore in
Golovakha [2006], based on her fieldwork in Central Ukraine described in
Britsyna and Golovakha [2004].

20 On 01.01.2015, 62,9% of Transcarpathian population lived in villages.
In 2014, the natural increase in the rural part of Transcapathia was the highest in
Ukraine, +2401 persons (to compare, only in one other region, the Rivne region,
there was a natural increase in rural area, 911 persons, and in all other regions of
Ukraine, there was natural decline in the rural population); in urban areas,
Transcarpathia had the second largest natural increase of population, (after the
Rivne region.). [Data from: State statistics of Ukraine,
http://database.ukrcensus.gov.ua/PXWEB2007/ukr/publ_new1/2015/zb_nas 14.
pdf, accessed August 26, 2015]

21 On the history of editing practices of prose folklore in Ukraine see
Britsyna [2006: 58 ff. and passim].
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22 Notes on transcription: the text is in Rusyn; however, several issues are
presented differently from the standard Rusyn orthography in order to preserve
dialectal features: the difference between the open and closed o and e is marked
(the letters ¢ and é are used for the closed sounds); words such as 0éwns ‘day’ are
spelled with a closed é rather than with u, for example. In addition, stress marks
are indicated, and there is no punctuation, except for the sign | which denotes a
pause. The sign .... denotes a place in the recording I was unable to decipher.

23 The number in the first column, e.g., #21-1:04, consists of: the number
of the recording (21), and the time in the recording (1 hr 04 min), see endnote 6.

24 In the translation, square brackets [] around a word or a part of a word
indicate that this word as such is not present in transcription, but it is implied
and in translation it needs to be added for adequate understanding of the text.

25 The sign |...| in transcription indicates the interviewer’s words. They
are not transcribed, but in the Translation column, their English translation is
given in square brackets: [].

26 The notation {} presents corrections: if an informant apparently made a
speech error, I give their exact words, and then the correct version in {}.

27 The sign .......c.ceeuene. indicates an interruption in the recording,
where the recording was stopped and later resumed, so a chunk of conversation
is missing from the recording.
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