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Abstract

This article explores the attitudes of the inhabitants of one village in the
Zakarpats’ka Oblast’ of Ukraine towards the bearers of supernatural powers. On
the basis of my own fieldwork, I describe several supernatural powers known to
people in the village: milk-stealing, performed by women; self-protection against
attacks; and turning husbands into wolves. Attitudes are shaped by one core value:
fairness; the villagers strongly resent unfair usage of supernatural powers against
those who cannot protect themselves. However, story characters who use such
powers responsibly in self-defense and restore the status quo to punish aggressors
are exonerated from blame by story-tellers and their audiences. In daily life,
people do not like to be associated with supernatural forces for fear of being
accused of using them unfairly.

Introduction

While folklore is a window into the worldview of a culture, analysis depends
on the nature of the collected text. For example, texts published in collections of
Carpatho-Rusyn tales often represent the literary standards of the collector rather
than the actual performance, which would include the reactions of performers and
listeners. (1) Capturing these elements allows one to understand much more about
the culture, its attitudes and values. (2) This paper attempts to describe the
attitudes and values of Carpatho-Rusyn village culture conveyed in performances
of stories about people with supernatural powers.

Rusyns, or Carpatho-Rusyns, are a recognized minority in Slovakia, Serbia,
and some other countries of Eastern Europe; in Ukraine their status is dubious.
Their language belongs to the East Slavic group (3), and a number of regional
varieties exist. (4) The recordings that form the basis of this article were made in
in the village of Novoselycja, Zakarpattja region, Mizhir’ja district, Ukraine.
Some were recorded in 1987 and others between 2011-2016. Most stories and
motifs that I have recorded are known in the Carpathian area and elsewhere. (5) I
recorded not only stories, but entire sessions and, therefore, I have a vast
collection of performers’ and listeners’ comments on texts and character
behaviors. Analyzing this material is similar to reading the comments section of
a newspaper article published online; a comment and its replies resemble a
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conversation, and the attitudes of the community members are revealed. Of
course, attitudes strongly depend on individual people’s personalities;
nevertheless, certain patterns can be found.

The attitudes of people encountering supernatural forces reveal a great deal
about their understanding of themselves and the world. Stories about people with
supernatural powers center on the idea of fairness; magical properties serve to
punish and prevent unfair use of power by other members of the social group (6),
while the unfair usage of magic to the disadvantage of non-magical people is
controlled by gossip. If an offense happens, the ideal outcome is for offenders,
threatened by magic on the one hand and guided by the society on the other, and
given an opportunity to repair the damage done, cede their unfair gains and
apologize to victims. This is the ultimate goal for dealing with both non-magical
and magical offense as expressed in these stories. Interestingly, that goal, known
also to other cultures without a state-supported justice system, has recently been
introduced as an alternative to Western criminal justice system under the name of
“restorative justice” (see below for discussion).

Types of characters: Witches and milk

Below is the text of a story told in 2012 by a man in his late 80s. I also heard
it from several other people in the village. The story is about one of the most
common types of supernatural activities: stealing milk from other people’s cows
by using magic. The speaker told two such stories without pausing; I chose to
present only one of them in the interest of space.

1. Girl milking a rope (7)

niwoe nase c66i 0éce myowi 6
3d6uybYI Y 6 MIMKIeYu yu y
npiicadni 0igouxy | iddaniiuky |
nomazdmu 3a CIYACHUYIO CYXbIp |
.. | | maii npuiiwée maii npusvioe
| niwina moma ootimu Koposwi
yorce

2- | | Opyea bvira npruuma | 6vie There was another incident. There

07 | uénésix ein yocé ymép dasuo i was a man, he died already a long
cémps 11026 noymupdna | uéndeix | time ago, and his family died since.
ov16 | cam | Ho mait cémwvsi y nozo | He was there, and he had a family, so
ovlna skdcy | mpeda ovL1o he needed a female servant,
CAYAHCHUYT OONOMO2bL |

02- | 00vl endna xoposwl ndcmu yu so that she could herd his cows or

08 | wudcw 0bbl Hcoui nomowii | i help his wife. And he went and hired

himself somewhere in Zavydka or
Titkovec’ or in Pryslip, a girl of a
marriageable age, to help as a
servant. Suxyr was his name. [...] So
he brought her home. She went to
milk cows,
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02- | ne 60€ umu xd3sitika dovumu The wife won’t milk cows already if

09 | k6pos[y] 60 € cnyxcnuys disouxa | there is a servant, a good girl that
maxd nimxoosiuya w4o 3a knows how to milk cows. But she
Kopoevl 3Hde dotiumu mati 00ope | [the girl] got more milk, the cows
3Ha€E Oouumu niwid Oouumu never gave so much milk as she got
KOposyl | aitbo ond Hadolua from them. The man and his wife are
bibiue | momvl Kopoevl HIrda surprised, how could it be, maybe we
minbko Monokd ne dasdnu 2i ond | did not milk cows well enough, or
posdoiivina | 161 201t | uyoyrom cs | what. Well, they tell her, how come
w6 mémo x63sin yocé i momd | you got more milk than I used to get?
XO351UIKA WHO O MAKOE MOdice She went to milk the cows, already
Ovlmu YoMy MOMO ... Mbl He not this servant girl, but the wife -
0000106au Kopossl yu wyo | ee | there is again only the amount of
| kdorcym i sik momo kdsicym mel | milk that she used to get, and that is
Ginbuue monokd nadotivina 2i s less than the girl got. So, they started
Haoouosana | niwnd momd to watch after the girl. When she
Odotiumu | yoicé He cayoichuys ari | went to milk cows, they come to the
niwnd camd xo3sixa ootiimu | shed, secretly, and they see - she
ma 0€ | momo MoK, wHo i threw a rope over the main beam and
6bi10 y Hél' | moed nue wuo diska | put a bucket under it, and milks the
sanocuna | nawanu corimkosedamu | rope! And the milk flows!
3a mée | diexée | sk nivund
Kopdew dotivimu | 3ax00sm camo
mako | kpdayevyi ousum | a ond
cAmo 0 MOMY30K yepes
repeHoy noeepaa 8 CmAalHy mai
nimcemdeuna 8iopo mail | oovum |
MOJIOKO meyé |

02- | 3anécna 0o xvidcu Ho HebG2o | She brought it into the house, and

10 | oavu 2o kadxce yu ceunsim yu [he] says - hey, pour it to the pigs or
Ovikdeu | i 3abupdii ¢ ma uou to the bull, and go home, I don’t need
c66i 06myi 3 6620m | Méni maxvix | a servant like you that milks a rope.
CAYoHCHUYDL He mpebda | 00bl
MOMY30K W40 MOJIOKO 3 HbO2O
meué |

Milk from one’s own cow has long been a major food staple in the Rusyn

culture. If a cow starts giving less milk, or the milk contains less fat than before,
people often blame a witch who is stealing milk by magic. It is clear for any bearer
of the village culture that milk (magically) flowing from a rope does not come
from nowhere; it must come from someone else’s cow. Stories like this one are
very common; they are a large part of many storytellers’ repertoires, including
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this storyteller who told two of them in sequence. Stealing milk is the main harm
brought about by a witch, bosorkan’a, a female carrier of supernatural powers.
Stealing milk by magic is always considered bad, because it robs someone else of
sustenance and dooms them to poverty and hunger while the witch profits. In and
of itself, this practice goes against the grain of the peasant “subsistence ethic”
[Scott 1976], which considers it moral to ensure the right to enough food for
survival to all members of the community. This community share is ensured
through an elaborate network of technical and social arrangements.

Stealing food is a grievous offense in village life. Furthermore, depriving
people of subsistence by magic is especially unfair, because people without magic
abilities cannot protect themselves. In this story, the head of the household
displays a common attitude towards magical milk stealing: he could have
benefitted from getting more milk from his cow, but he does not want to associate
with a wielder of these forces. Indignation and disgust are common attitudes
shared by everybody in the village who mentioned milk stealing. The only thing
people can say in favor of a person accused of milk stealing is “maybe it is
someone else, not her.” On the contrary, expressions of negative attitudes are
widespread and various. When a victim goes for help to a wise person (see below)
to discover who the witch was, the wise person can offer the victim choices:
damage to or even the death of the witch, harm to the witch’s cattle, or simply
identification of the witch. The gravity of the options are a clear indication of how
people feel towards a person who steals their milk. My interlocutors reported that
they chose to identify the witch, but not everybody might be so generous.

The identity of a witch may be discovered unintentionally. For example,
villagers might maim a toad or a dog who had strayed into their cowshed. The
next day when a woman is found dead or with similar injuries, people might then
believe that she was actually a witch. I heard many such stories in Novoselycja
(they are generally common in the East Slavic tradition and elsewhere), and
neither story-tellers nor listeners have ever shown sympathy for the injured
woman. If they commented at all, they would state that she got her just desserts.

Witches’ magic abilities are also said to interfere with the normal transition
from life to death. Women who steal milk are reported not to be able to die until
they transfer their powers to someone else. When they finally die, they cannot
take the stolen milk with them, so that it pours out of their eyes, nose, and ears.
When the transition to the other world finally happens, witches receive
punishment there. In one story I collected in Novoselycja in 2012, told by a female
teller in her 70s, a woman has been asked by her daughter why she has a lot of
butter, but the daughter has little. The woman throws a piece of her butter in a
river, where frogs and snakes consume it. The mother tells the daughter devils in
hell will tear apart her soul in the same way, because she gets her butter through
witchcraft. The woman could have taught her daughter to magically increase the
fat content of her cows’ milk too, but she chose not to, protecting her daughter’s
soul from suffering in the afterlife. The connection between milk stealing and
suffering in hell is clear, as demonstrated for the naive daughter, but it is common
knowledge in the village, as these stories (and others I have collected)
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demonstrate. Negative attitudes to milk stealing are so pervasive in the culture
that even children become frightened when they believe they have witnessed
witchcraft. Below is a vivid childhood memory of a woman born in 1936,
recorded in 2012, some seventy years after the actual encounter, and her

comments:

2. Children see a woman doing witchcraft

| a5l pac ckomapuna nesenixa s Ovlia
wié dimeaxom | ma moxsce na csaKoe
cidmo | Mol ckomdpunu | mai euoume |
110€ JicoHd | 3aeuma y sundx | mak
wyo i ne eiimko 2ém undx 0o | 0o
moeo | i0é ma ycé | ycé cxviiume_ cs
ma 0é Kopoea cmaia ma co_ ciod
bepé | eminvi | ma Oymaro co6i
26cnoou a mvi miveme 60 mvl cs 60iMé
| Oimol | a ménépub cu dymaio écnoou
Ko 6biia momo | mui nnéco ma mdx
ovL1a m I imdra ma mdk ovlna s oviaa i
NOOUBLUIA WO MOMO 3a OHA |

And once I herded cattle, I was little,
still a child, and [it was] also on a
holiday, we herded cattle, and [we]
see, there goes a woman wrapped in a
homemade cloth, so that one cannot
see her at all, the cloth is up to...
there... [she] walking and all the time
[she] bending where a cow stood and,
from the footprint, [she] takes clay.
And [I] think to myself ‘Oh, my
God.” And we run away because we
are scared, children. (8) And now I
think — ‘Oh, my God, if I were... had I

met her today, [ would have caught
her and I would have seen who she
was.

This excerpt demonstrates the range of feelings, both as a child and as an
adult, at witnessing activities associated with milk stealing: children get scared,
while a more powerful adult woman feels indignation and is ready to expose, and
possibly punish, the witch.

Another thing witches can do is transfer disorders such as plac (persistent
night-time crying) from their own babies or children to other people’s children.
To transfer plac, witches bring bathwater used on their own child and pour it onto
the patch of ground lit by a light from the window of a house where another baby
lives. Here again, they do magic for selfish gain, while subjecting unsuspecting
people without magic powers to harm. Even worse, the spell is directed toward
babies. People might know who has harmed their child (especially if the suspect
had a child of her own who reportedly had been crying previously), but sometimes
they have no clue. However, usually knowledge of who the offender is does not
help to cure the condition. Even though sometimes people ask the suspected witch
to take the plac back, she typically denies the accusation. Curing plac is
painstaking business involving a number of possible remedies (such as washing
the child with water where a certain number of live coals have been extinguished,
or washing the child with rainwater that drips from the roof, etc. - all with
appropriate spells), and it does not always work. Therefore, attitudes toward
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witches who make others’ children sick are no better than attitudes toward those
who steal milk from cows; in fact, these witches are particularly resented.

Despite the dismay associated with witchcraft in general, there are also grey
areas. Most people agree there are women (and even men), who bring bad luck if
they cross one’s path—they are called nedobri na perexid ‘bad for crossing.” Not
all agree whether this is an innate quality or the result of some event, e.g., some
say that if a person has been weaned twice, s/he might acquire this trait. There is
also disagreement about intention: perhaps a person just cannot prevent the bad
luck or perhaps people curse others out of spite. The term “witch’ (bosorkan’a) is
usually not applied to these people. If a person with specific powers, or even
without any recognizable powers, looks at someone with malevolence or envy,
they might inadvertently jinx that person. One can take preventative measures
against a curse, such as putting a safety pin in child’s clothes or wearing
something red, but even if one suspects someone, one cannot tell whether they
were jinxed purposefully or not. Stealing milk or transferring plac, on the other
hand, cannot happen involuntarily; both require ill will and a series of intentional
acts. Thus, a witch is evil; she does these two things with a distinct intent to harm.
In addition, her magical abilities give her an unfair advantage over others. Evil
intent and unfair advantage are why these activities, and the people who perform
them, invoke such distinct, strong, negative feelings.

Wise people

Luckily, there are other types of people with supernatural abilities: the wise
men or women [mudri ['ude / Zony]. Below is a story recorded in 2014, co-
performed by two people, a 89-year old woman (HK) and her 54-year old adopted
son (IS). It is from the repertoire of the deceased dido [old man], HK’s husband
and IS’ adoptive father, who was known a good story-teller.

3. “The Old Man and the Builders”

21- |TK i 0ioo naw | e cnasynuxis | HK: And our old man [told us],
1:42 | crasynux | [there was this one,] from the
family of Slavunyk.

21- | koau na pony xoouau | no maii v | | Once he went to get the brine,
1:43 | Ha pony | on myowl cem 3a xycm | ha | they were riding there, beyond
pony 0aHo 3 6OUKAMU CAKBIMU Khust. Long ago, when they
xoounu ma | went to get brine, they took

, barrels like these.
IC y conomeuno |

TK ico rinenu | a IS: To Solotvyno.

, HK: In horse-drawn carts.
IC y conomeuno

IS: To Solotvyno.
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I'K 1o ma tiwni eimmet | a 6ydoedau
| xvio1cy m00e | Ho maui iwny mail |
pdc KOHi cmanu | i KOHi He nioym |
IC na micvyi ca monuym |

I'K na micoyi cs ménuym i | éiwma
eiwima eiwima aii KOui ne nioym | na
Micoyi cs monuym | a axvice mam
obl6 | Kddice a HY | Kdoice i0u ma
npunecu mu Kdoice | mpz’cxy | gimmui 3
6yoosvl | Ho | maii ndx | 01006 momy
mpicKy mom npunic | no maii dioo
WUOCh 5 He 3HAI0 WHO mam yoicé
pobiig | i | dido | iwma | i koHi
niwmi | i | 0100 i0é |

HK: So, they went from there,
and people were building a
house, and they were passing by
this house, and there, the horses
stopped and wouldn’t go on.

IS: They were stamping their
feet, but not moving, stamping
in place.

HK: They were stamping their
feet, but not moving, stamping
in place. [people said:] ‘Gee!
but the horses wouldn’t go, they
were stamping their feet in
place.” And there was this man
there [in the cart with the brine
party], and he says, ‘Go and
bring me a sliver. From there,
from the building site.” And he
brought the old man that sliver,
and the old man did something,
I don’t know what he was doing
there, and then he said: ‘Gee!’
and the horses started moving,
And the old man is riding,

21-
1:44

myii | 2oiikaiom i3 3d0y | uexdiime
yexduime yekd... a c)zc)o Wil maii Komi
| pywam | 66w | kOmi | iwmi | aed | no
ma ndx |

IC ousum ati wénosix disxcum iz 3a0y |

'K uénésix Giociim Gisiciim doednsm
| W6 mait | dido yorcé mdno xomis | i
NOMYMMposdamu moeo | muix | mati |
0100 yorcé cmde | a wué € wud | dido
makwiil My | wud € wud | o kdoce
6itime cs1 66[2a] | kdowce | uondsix
Kdoice | yu nopybas cs yu ymu(i)pam |
wuoco maxoe | azd | o kdoice 1o o
iOu kdoice | HUY My Kddice He 6O¢
Kkdarce | Ho 06bl come Kddnce Gibiu
Kdorce makde ne pobim kdxce | 0i0o
nésie | maii 0ido wuése_ 31ds i |

and here someone is yelling
from behind “Wait, wait, wait!’
And the old man makes his
horses run faster, so that they
run. 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 wanted to teach
them a lesson. So, the old man
stopped his horses: ‘“What is it?’
that’s what the old man asks
him: “What?’ ‘Oh,’ he says,
‘What are you doing, don’t you
fear God?’ he says, ‘A man
back there, either he cut himself
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IC no | ane sikvice mooice 3uds | ic badly, either he is dying,

mbix | something like that.” ‘Aha.
Well,” the old man says, ‘Go
now, nothing bad will happen to
him, but you guys don’t do that
again,” he says. That’s what the
old man said. The old man knew
something.

'K i mdm 3nde i 0ido 3nas |
gi0gepHymu | mdm 3Hde mom
icnépmu ypy |

IS: Yes. But someone out of
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- | a 0i0o 3nde méxce wuoc | no | axmé | and the old man also knew

1:45 | 1020 3nde wuo 6in | Ho maii wuo ¢in | something. And who knows
pobiig | na mi mpiceyi | 0e dnii what he... and what he did with
6yooednu | this sliver from the building site.

This story belongs to another common type in my collection: stories of
contests between two people with supernatural powers (most often men) or stories
of attack and retribution. In these stories, a person who is knowledgeable about
magic attacks the main character, thinking him to be a non-magical person.
However, the main character has supernatural powers too. He can both repair the
damage and mete out retribution. The attacker is punished for using supernatural
powers against a supposedly non-magical opponent. In these situations, people
usually consider use of magic by the main character justifiable. The main
character who uses his powers in self-defense usually has the sympathies of both
the teller and the audience. In this story, both tellers mention the fear and haste of
the builder after the old man caused another builder to hurt himself; neither teller
expressed any sympathy for the builders. Remarkably, the builder running after
the cart asks if the old man has the fear of God, i.e., blames the old man for using
magic to cause harm (and also for the seriousness of the harm), but in his
desperation, he forgets that it was the builders who started the magical attack. The
old man, on the other hand, is shown in a positive light, as powerful but generous.
Oftentimes, as in this story, the main character forgives the offender when the
later demonstrates his pitiful state and/or asks for help, and may revoke the
punishment. As the story-teller in this story notices, the old man just wanted to
teach the builders a lesson.

There are also stories where a non-magical offender, (male or female),
causes harm to a wise man in a natural way (stealing something from him,
detaining his horse for trespassing on his land, etc.). The wise man would respond
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using supernatural powers (e.g., send snakes to the offender’s house; make the
offender’s mouth droop; have the offender bring back the stolen goods and stand
with them on his shoulders until forgiven), but often he would revoke the
punishment if the offender came to him with apologies. In a similar story type,
wise men or wise women can repair magical damage caused to others. They
usually find and punish the witch who stole a cows’ milk. All these types of stories
evoke the feeling of rightful retribution; attackers, whether natural or
supernatural, are punished or warned, at the very least. Apparently, using
supernatural powers for self-defense and protection of one’s well-being is not
perceived negatively nor as a threat to the wielder, since it is employed explicitly
to counteract unjust acts. The same idea of just retribution underpins the above
mentioned stories where a witch goes to a cowshed as a toad to steal milk. After
the toad gets maimed or killed, the next day a woman in the neighborhood turns
out to be injured. The only difference between them is that the antagonist here is
a good person with no supernatural powers who triumphs over an evil magical
person.

Female self-defense: Two wolf stories (9)

Below are two stories I recorded in 1987 from a skillful female story-teller
born in 1920. She talks about two cases of a rare supernatural power: transforming
from a human into a wolf. These stories are particularly interesting in the light of
the conclusions above about justified retribution. They discuss the fairness of
using supernatural power in more complicated cases, comparing and balancing
the advantages of magic with more earthly societal powers and privileges.

4. Two stories about a husband turning into a wolf

4- | |...| 2 3udio sik momé wwii i méni | 1 know how it was, [she] also was
50 | 6vind(!) i ne uy[0lorcd | wuo Ovindg | my kin, the one who made her
ubndsixa nycmiina y 666Kynul | husband into a wolf [lit.:
mdx OvLI0 Yice | nrodpdnu cs werewolf]. It was like this. A
MON6OL | nio6pdnu cs ait | a 6in couple got married, they got
i1éii s6rimkoeds | 6cé 6in na nv(/)y | married, but... but he beat her, he
30b1mK06d6 ma Kdice | si meoe constantly beat her, and she says: ‘I
Hayuy ... s moéo6i ykdocy | will teach you, I will show you,’
4- | mdit moeowl nioe y xawuy | i and then he goes to the forest, and a
51 | npuiioe 6dex | i0 onconi | i wolf comes back, to the woman,
muipmam | uun 'y none pooumu | and he pulls her... they went to the
cino | 5 yowcé ccé kdorcy wuo sk field to make hay. I will tell it how
cino niwnu pobiimu | winu it was. They went to make hay.
Haenéped cino pobiimu | md mo First, they went to make hay... no,
yorce na nocuimiy | wim na ynépem | that was later... no, it was first. So,
| i niwmi y néne cino po6umu no i | they went to the field to make hay,
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6IH Niwo8 Y xdwuy i gimmol
npuxéoum 606x i mode eioGYIL i
160661 361 60 606K 26m Ha Hill
nieky nipede i | no i ein eimmuol
niwos y xduwy nasdm 6in ca ynceé
PO3po6Is | npuiiuds | wud mel
MYyl RUWYALa w4 momo OuLio
maii wué | ma 06K Kdoice
uéndsiue 6éxucwlil myii 6vi6 | ma
Kddice MAno A He (36316 mail wyo

| WO maii i onii yocé no ... cinu
n666iba . nononyonosanu | mai
cinu maii | yoice icmu | xémsim |
néndin | maii em i kasce | wuobwl
My nodsuna y 26166 | nooveuna |
i ond iomYy Oveum y 20166 Ouelmu
i 6 30061

and he went to the woods, and from
there, a wolf comes, and people
beat it and barely chased it away,
because that wolf, it totally tore her
skirt. And he came back from the
forest, he already turned back [into
aman]. He came: “‘Why did you
cry, what was it, what?’ ‘But there
was a wolf,” she says, ‘Hey, man
[lit: God’s man], it was here,” and,
she says, ‘It very nearly ate me.’
So, what then... And they already...
sat down, ate Iun... ate lunch, and
they sat down, they wanted to eat,
they had a lunch, and he says to
her: ‘Check my head for lice, check
it.” And she looks at his head, she
looks at the teeth,

4- | a mo mouHo HumKwl | 3 uez and exactly there were the exact

52 | ni(i0)exel | HO yorceé Jzuwoe niexy | |threads from her skirt, that one
a y 3ybdx isb_uei niekwvl | Humxsl | | makes a skirt with (?), in his teeth
Kdoice oHd mbl cyxail Kdice | there were threads from her skirt.
sacumo | cryxail kdaxce ma mol She says: ‘Listen,” she says,
Kdoice | ma mul Kdoice Mdewt i3 ‘Vasyl’, listen, but you,” she says,
MO€T niskvl | y mébe y 3y6ix ‘but you have, from my skirt, there
HUMKbL | @ 6in Kadice ee diibo are threads between you teeth.” And
Kdarce yu nanyouna co cs | iioiisix | he says, ‘Ah, did you get scared?’
5 cs Kdorce Hanyoua | si cs ‘Oh how I got scared,” she says, ‘I
nanyouna | a ein xdoce mol koémo | got scared.” And he says, ‘If you
XOuews Kdoice 8UIMU HO 51K Mbl want,” he says, ‘to see...” ‘But how
momao 3poduLL HO OHA UOMY will you do that?’ she started saying
sauand no six mul cmdnew u67dsix | to him, ‘but how you will become,
y 606Ka cmdnewt | i mui 606K0M you are a man, and you will
ndpac npiiiioew 6dexom | i mol become a wolf? and you will
u6né6iK HO Koc6 | 1ol kddice si csi | immediately come back as a wolf?
Kkdarce 6610 5 Gum mu kdxce ykasde | And you are a man?’ “See,” he
| aitbo .... mu cs minvko OypHbIll mowed the hay. ‘Oh,” he says, ‘I
6b16 60 WHO NOBI8 Tuue 06U Cb am afraid, [ would tell you,” he
Kdorce ne néeina ckaméuis 6u co | | says, ‘but you...” He must have
s kdoice nioy been stupid (?), because he said:

‘Only don’t say I wish you become
a rock.” He says: ‘I will go...”
4- | i 6in Ond yorcé niomemds komigro | and he... she... he already made the
53 | evlocoko mau | 6o ond ca 66sdaa | | haystack a little higher, because she
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edoam c66i saxnsgm 6u cb KEOb Mol
makwlil tiléco ma s ma ysce i né
X6y Kdorcews wuo obvl He nésina
ckaménis Guce a 2e a ond yorcé |
maii mozowl 6in cs oud 6661dina
6iH ¢s nepexomiie max mpu pdc |
Hacmosturauil 806K | imivic y
HbO20 | cépcomb i 6cb0 i | i 606K
maii | nacmosiwauii 666K | a ond
yorcé ndeina a 6in ¢ 3aude
pockduosamu | aiibo ond nésina
ckaménie Guce | npuiiuid ein
3aude 3a6a10as Konuyio | Gi,H obl
6b16 T mam 3aie | yorce | i 61H Ha
€0 66icoltl niuios | niude
HAoXmema y 866Kwl | i mozovl
npuiiuLIO OHA 3a4dna mam
nuwudmu | na mi ... na mi e onoé |
Ha mim | 3audna nuwadmu ot
MeHé kadwce 806K icbyb | Mené |
nooe |

was afraid. She thinks to herself:
‘Damn you, if you are like this, I
don’t want you; you say that I
should not say I wish you become a
rock,” and there, and she already...
and then he... she saw (?) he rolled
[or: did a somersault] like that three
times, and he became a real wolf.
From where did he get wolf’s hair,
everything — a wolf, a real wolf.
And she already said... he started
rolling back, but she said / wish you
become a rock, and it happened...
he started jumping onto the stack
(?), he would have eaten her
already. And he went away forever,
he became a wolf forever. And
then, she started crying there, on
that... there... on that... she started
crying — ‘Oh,’ she says, ‘A wolfis
eating me. Me... people...’

4-
54

ma nuwsiim 1o maii mode udsm
Kpyeom | i mode csi 36i(2)au xmo 3
unamu xmo 3 k6co6 | xmo wi
wiwiim | maii ymix | no | ma cecé
€HHA MAK | yu momo 2osopum
myil | Ho | ma s wiuu i wué
Odokdoicy | a Opyea sicond nibpdna
c5 nibpdna yaiceé Mdau yemsepo
0iméii | 6¢é 6in 3661mK06d6 i
3061MK06d6 I i mo2ovl 8iH Kddice 5
10V Ha cvesmuiil 6éuip Ha
cmépiuky | a ond 2ddam c66i a
10U | s mebé nywuy y 606KyHbL | i
6iH niwde i ond nycmiina iio2d y
806KYHbBI | MO 66110 Hedd1eKo O0e
y pekimax | i mo 6cé méa mdma
npu... mamo npuKkdzoeas | i
nycmiina y 606kynul | i0ed nue i
Hue | deo Ha CoGAMbILL eétzip 0
yorceé | spana 6in NbIOWIO8 3paHa |
Ha 6éuip npuxéoum | edexom | O
xvloicu |

and she cries, and people around
see that, and people came, one with
a pitchfork, another with a scythe,
everyone brought something, and
[the wolf] fled. Well. And this

e... Does this thing speak here?
[=does this recorder here record
what I say?] Well. Then I will tell
this one too. And another wife, she
got married, got married, they
already had four children, and he
[the husband] beat and beat her.
And then he says, ‘I am going to
get a Christmas tree for the
Christmas Eve.” And she thinks to
herself, ‘Go, I will turn you into a
wolf [lit.: werewolf].” And he
went... she made him into a wolf
[lit.: werewolf]. That was not far
from here, there in Rekyty. My
Mom always... my Dad used to tell.
So she turned him into a wolf [lit.:
werewolf]. He is not coming back,
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and he is not coming back. In the
morning on Christmas Eve... He
went in the morning, in the
morning, and in the evening, he
came as a wolf, to the house.

Pp0o306pade cs ma e | ond mo
yypwsa 3abpdia ma nokudua y
Ccmadnoe | nim? cmdanée 0asHo
cmapwiio y 0deni xvioici md
NOKAAA mdm nim cmdauos | i
Kdoice | HO ma 8vi8é€3im mu Kdoice
nond | 6yoy ca cnosioamu |
Ha2aodna csi HCOHbL KyMbl
npuiiuLl | JcoHo yorce oécima
000a mwl yoice 2ém ickOHam yoicé
cKOHam | yoicé i He Jvixam |

4- | a Oimu na meé mve mvé ma xaiba | And the children go, ‘Here, here,’
55 | méuym | wuo | oarom a ena | iou | they throw... they give it bread, and
Kdorce 3aedtikana kyme ioi 60e she says, ‘Come,’ she called,
6d6Ka y6éil | HO 606K nputide ‘Come, kum [godfather of her
606K mdii | orcunu onii i | onii | child/ren], come here, kill the
yorcé 6id6IIU MO20 KYM cmpiie wolf.” Well, it was a wolf who

aiibo ne ycmpinie y nvoeo aii | came, a real wolf. So they lived and

AKOIC Mak 662 002add6 wvo lived... They already ... The

niwnd y mogm | niwde ein | i godfather shot, but did not hit him,

Kdoice HO MOod#cé Oblaa OHd 8dice but somehow God made it so that

00620 JHCUNA CIMOE... YIHCce MdNa the bullet missed. It [=the wolf]

gicimoécam poxie aiciina poxwi | i | went... And they say, maybe she

npuiiuino kondmu | aiibo 6dboa ne | lived long, maybe seventy years...

MOarce ckondmu | nécnésioams | she was already eighty years old,

€51 ICOHBL O HI NPUXOOSM Mol she lived a long life. And it was

AKBIICH 2pIX MAECU Mbl AKBIICH time for her to die. But the old

epix yuumiina | nazdoyii cs Akl woman cannot die. She has

Mbl 2pix yuuniiia ond ysrcé npo confessed her sins to a priest, and

HbO2O 1l 3a6b11a | a adic He 3abviia | women come to her, “You must

aiibo e xomina eviseumu | ond have some sin, you committed

00mbl CKOHAMU He Mo2id | moedsl | some sin, go ahead, remember what

Kdorce | sin you committed,” and she
already forgot about it, and, if she
hasn’t forgotten, she was not
willing to tell. And she could not
die. Then she says...

4- | ond niwnd nax yypws 30opdana she went and took the clothes,
56 | momo aii 0é 6in auwUs Yy pbsl where he had left the clothes, he

had gotten undressed and left the
clothes, and she had taken those
clothes and put them into the barrel
... under the barrel, as old things are
put in old houses, and she put it
under the them. And she says,
‘Well, call the priest to me, I will
confess, I remembered.” Women
came, her children’s godmothers.
You know, it is the tenth day
already, and she cannot die, she is
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npuwno youcé i | i konam i KoHam i
He MOdice CKOHAmMU | | OHU mo20bl
OHd c5 0opaxosdia mai w4o mau
Kkdorce bepim kdoce yypos kdxce |
al mati nondeu yoicé ¢ nonom cs
cnésiddna a nin kdsrce sx s MoxuCy
mé6i pospiwénue ddmu | 1 moeovi
mé6i mMoédcy pospiuénue odmu
Kédb 6in npiiiide Oomi | meiii 2pix
mé6i omnycmum | a s mé6i
pospiwénue ne moscy ddmu |

not breathing already, and dying,
and dying, and cannot die. And
they... she thought it over, and she
says, ‘Take [his old] clothes and...”
and to the priest... she already
confessed to the priest, and the
priest says, ‘How I can give you an
absolution, only then can I give you
an absolution when he comes
home, and forgives you that sin, but
I cannot give you an absolution

y 806Kkdx | youau 2o | maii 6icé i
ond eicimoécsim poxie mde a 6in
éuué cmdpuiwlii 616 | ma 663ieHo
He JiCU€E | HO HUTOa He yMpé ma He
MOC Quelmu Ha MYKy | Oimu im

4- | 3a caxviii eemixwlii 2pix | a ond for such a huge sin.” And she says:
57 | kdoice Gepim xdoice Gvinu y Héi i ‘Take...” (she had children), she
Oimu bepim kdoce mdm ¢ | says: ‘take your father’s clothes,
BimbYb060 YYpbs | nim moes there, under that barrel,” she says,
CMAHGEILO6 MdMm Kdoice “Turn over that barrel, and there are
nepesepmdtime momy cmdnoss_i | clothes there, and take and carry
mdm € yypus | i Gepim i necio 2o | them,” she says, ‘to Svynar’ky.” We
Kdoice mam y ceundpvrsl mav mul | used to work there, and I used to
pobiinu écé ma 2addio co6i | mbl think... We used to walk and think,
ob16d10 x00ume ma 2addeme yu na | if it was on that furrow he was
omi 66p630i momd | ckakas ma | running and turning... and was
uunue cA i yuuHus cs 806K Yu HAa turned into a wolf, or on this
omi ma mwlo npuzddyeme cé6i | 6o | furrow, we were trying to guess,
mdamo mam yoiceé Kocus mau because my father used to mow hay
ov18dno mo npukdsye ma Kdce e | there, and he was telling this story,
myiiKel niwée | miil yiwanux xdce | and he would say ‘Right there he
¥V 806KYHbL | oicond 2o nycmuna | went, my cousin became a wolf, his
HO il Kddice HO HUY | OHU Yoicé wife turned him [into a wolf].” OK,
moeovwl | niwu nonécau | wexkdrom | and they then... went and carried
| @ mo ne mooic ... | nonécau onu [the clothes.] They are waiting, and
mam yypws | nowécau oHu mam it is so hard... They went and
ypes | aiibo momé dénw aiibo brought there the clothes, they
momaé 06d | maii nue | maii mpii | | brought there the clothes, and then
a day passed, and two days passed,
and he did not come, and three
days...
4- | 2doam co6i yocé aconwl 2666psim | | She thinks, and the women already
58 | no 6ésieno sk 6in | 063w 20 y6uinu | | are saying, ‘He is most probably

dead, he got killed somewhere,
while a wolf, he got killed. She was
eighty years old, and he was still
older, so he is dead for sure.” And
she cannot die, one cannot watch
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cym | uosm 6 Ky MYKy mdma
3auode? | i nputuno | oéssimor
000061 npuxooum | 0éesimoi 006wl |
npuiiuids | pyrel néo66isani
06pdcnii | crodwl 0bpocabll | max
AK HACMOduuuil 606K Ul YL
Ha ¢ Y356 | makwlil cmpautsitl
wiyo pds | i kdoce | npuiiuos i
NOKIOHUG ¢51 | § kddwce | OsKYIO 5
mMo6i Hcono | wwo mol Mené we
HAasepHyIa Ha CB0OE 0ObICLYA | ma
Kdoice | yuumko mu uHreoyio

how she suffers. And there are
children, they see how their mother
suffers. And then, the ninth day, he
comes. The ninth day, he came. His
hands were scarred, covered with
hair, and here, he was covered with
hair... like a real wolf, only he had
put on his clothes. He was so scary.
And he says... he came and greeted
her, and said: ‘Thank you, my wife,
that you returned me to my
household.” And he says, ‘I forgive
you everything,’

6i0osdnu | movl bidosdau dyice |
60 Kdoice | Ko Ham OOX nAIUYbLO8
nokdoice | de timu | i mbl mam
nioeme i Oyarce cyme Goinu 2OnOHbHI
| 602 Ham nax ndnuysb66 nokasde
00 EHHO2O0 Ta30wl | i mbl npuluLIl

4- | i npuitmide i néyoL06de i | and he came, and he kissed her, ‘I

59 | swumxo mu unreoyro | i si neooope | forgive you everything, I also did
pobiie 3aude 6in i cedi(e) epixvl bad things,’ he started to confess
Kaszdmu | i i HedoOpe pobue 60 1 | his sins, ‘T also did bad things
mebé 3a0dpb He pd3 Oug | because I beat you often for
30b1mK06d6 | nuwuue | ma kdxce s | nothing, beat you... and,” he says, ‘I
mo6i GuuimKo uHIeOyIo i mu forgive you everything, only that I
MOMO He UHTEOVIO Y0 Ha cannot forgive that on Christmas
coesimulii 6éuip Oimu meni nécnu | Eve children were giving me bread,
xﬂz6a | ma memdnu | a moi they were throwing it to me, and
edtikana kyme kyme noi yorimu | a | you said ‘Kum, come and kill it.”
5 ¢66i 2addio 26ccnoou ma ko6 m | And 1 think to myself, ‘Oh, my
NOJHCLG 5i YoICcE ObI6 6 606KYHAX | God, if I lived... I was already a
ma ko6 M noxcis | 6in co66i max | wolf... if I lived...” that is what he
nodymag mo2owi | i kdxce méni mui | thought to himself. ‘And,” he said,
€ Kadice CHUNA | WHo mul ‘I dreamed of you, that you
cmpauwro ca myuuw | mel sucuw | suffered a lot, that you were
Ha MOMY3i ma He MOdceul Hu 00 hanging on a rope and you couldn’t
3émni o... | npuxeimimu ca | nu ud | either touch the ground, or go up,
6épuvx | a ecé oxcricur ma odxcuewt | | and you kept getting alive... and |
ma ¢ypm uc mu ca cHuna 6 ogkdx | dreamed about you all the time
| HO a ma sik mol myowl ocue ma sik | when I was a wolf.” ‘And how did
ovi8 | you live there, how were you?’

4- | mait kdowce ne unredyro mati kdsxce | And he says: ‘I don’t forgive... You

1:00 | 3raew kdoice sk Mol myOvl know,’ he said, ‘Oh, how we

suffered there. We suffered a lot,
because,’ he says, ‘every time when
God pointed with a stick where to
go, we would go there, and we
were very hungry. Once God
pointed to one peasant’s yard, and
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60 MOdIC 6bLIO KYUY po3TOMUMU |
ma 662 nam nuwé 6énie no eHnomy
Apudmu e3simu ma 3vsicmu a | a
HE YCbO mpamumu d OHU Mo2ovl
cmdnu cmpamiiiu | ma 3a mipnuii
PIK MY He Dnu | i wvo niiu
600y ma eminy inu | ma mpagy | a
linue ity iM He c106bI0OHO G0
83simu | im pom 3aknunénslil | i
onil icmu ne moemi nity | ma kdoice
BULUIMKO MU Kddice UHTeOVio ulie
momo mu He UHIEOY10 | HO matil K
3dK He no6ie i wuobbl OHd
cnoyusdna 3 602om 00mvl OHA He
cnouuna | i kdsice HO CROYUBAIL 3
602oMm |

we came, because we could break
into a shed there. And God only
told us to take and eat one lamb
each, and not to slaugter
everything, but we slaughtered
everything, so after that for an
entire year we didn’t eat anything,
we only drank water and ate clay,
and grass, and nothing else, we
could not take.” They [=we] had
cursed their mouth, and they could
not eat anything. ‘And,” he says, ‘I
forgive you everything, but I cannot
forgive you this.” And until he told
her to repose with God, she did not
die. So, he says, ‘Repose with God,

1:01

sl c80€ nepedvlg | Modice si s
cnékymde | ma mé s néxymo c6oi
npusie mo s meoe 30bIMK08d6
mebé Huwuus | Ho maii si Hedoope
pobue a mel 3 6020M cnouusdil i
mo2obl OHd CKOHANA | a s Kddice
Myl MU He UHTeOYUL 1 MAaKblil Mdia
OYpHbILL PO3YM WHO _a mebeé y
momaé nycmiina s ne pds xcaning
aibo s yoicé He moana | wyo ovLid
M me[0é] nasepuyna | mol Obl ObIE
| Mené 36vimosds i wué maii
OYoice Huwuus | s He moena | 60 s
51 yorcé icb_ cosima anvoiing |
ma s 3a mé minvko néxymdna
00620 Kdnce | nékymdna i si
CKOHAMU He MO2id | a He Moena M
mom zpix evisieumu | Ho maii
mycina 2o sviagumu 60 00mvl He
Moend ckondmu |

I got my due. Maybe I already had
my penance, I had my penance,
because I had beaten you, well, I
did wrong, and you repose now
with God.” And then she died. ‘And
me,’ she said, ‘you forgive me, I
had such a stupid mind that I turned
you into a wolf, I regretted that
many times, but I couldn’t
already... had I gotten you back,
you would have beaten me again,
maybe even more than before, so I
couldn’t, because I had been
already very much ashamed. So, |
had my penance for that for a long
time, that I could not die. I couldn’t
tell about that sin.” But she had to
tell it, because otherwise she could
not die.

The first story (beginning at 4 minutes, 40 seconds) reports how a woman’s
husband went to the forest, returned as a wolf, attacked his wife, disappeared in
the forest, and returned as a man; later the woman recognizes him by the threads
from her skirt sticking between his teeth. Having discovered this fact, the woman
ensures that her husband is trapped in wolf form for the foreseeable future. (10)
The teller also describes the wife’s motivation. The woman turns her husband into
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a wolf because she does not want to live with a werewolf, and also because, as
she said at the beginning of the story, she wants to keep him from beating her.
Wife-beating is a recognized element of life in Novoselycja. The woman in the
story, like many other women past and present, is under the total control of her
husband and has no socially recognized means to defend herself. In other cultures,
a defenseless party in a desperate situation is known to recourse to magic for self-
protection. Kivelson [2013], researching early modern Russian witch trials,
notices that for the people of 17%-century Russia witchcraft was a tool for the
weak to protect themselves from the abuse of the powerful when they acted in
unjust and unbearable ways. Kivelson [2013: 8] states that:

Ideas about witchcraft grew, in large measure, out of a consensual
understanding of where the limits to abuse resided, where violence or
physical torment or exploitation was acceptable, and where it strayed into
excess. Magic ... erupted at precisely those points of trespass. In its latent
or active threat, witchcraft served to patrol those norms and obligations,
to mitigate the harshness.

This story presents a parallel case. The female teller despicts the husband as
having an unfair advantage over the wife by having the right to beat her. By using
magic, the wife nullifies his advantage and stops the abuse, thus ensuring fair
treatment.

However, the abuse the husband might perform as a wolf is even more unjust
than the abuse he performed as a man. As we have seen, using supernatural powers
against an average person is considered evil in Novoselycja, because the victim
does not have similar powers and cannot defend themselves. In the story, the
woman wants to prevent her husband from attacking her in the shape of a wolf,
i.e., from harming her using his unfair advantage. Remarkably, the wife has no
supernatural powers herself (she is only saying the magic words her husband told
her not to use). It is a case of self-defense on two counts at the same time: a
powerless female defending herself against a powerful male, and a non-magical
person defending herself against a magical one. On both counts, turning her
husband into a wolf presents an elegant solution to the problem and thus cannot
be judged too harshly. The woman is justified, as a defendant in a court of law
might be acquitted if she used an offender’s gun against him in self-defense..

In the second story (beginning at 4 minutes, 54 seconds), which the teller
told immediately after the first one, only stopping to check if the recorder was
working, the initial situation is the same: the wife is abused by her husband.
However, unlike the woman in the first story, this woman is a bearer of
supernatural powers, and she wants to turn her husband into a wolf from the
outset. She uses her supernatural powers for self-defense to prevent her husband
from beating her; however, when her life comes to an end, she cannot die. This
fact, coupled with the prolonged suffering before death, is in Novoselycja a sure
sign of a grievous offense committed by the dying person, usually stealing milk
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or other manner of using magical gifts for an evil cause against non-magical
people. Nevertheless, her use of supernatural powers against her husband is
eventually forgiven by the victim, and her deed is thus presented as excusable.
Her reversal of the transformation is the primary reason for this attitude. Neither
the repentance alone, nor the confession to a priest could bring relief.

Moreover, the priest in the story explained unequivocally that the sin of
using magical transformation against a non-magical person needed to be undone,
and that it is only the offended person could forgive this sin. This argument does
not reflect official doctrine; in the Orthodox and Greek Catholic church practices,
(11) sins are commonly confessed by the perpetrator and then absolved by the
priest, perhaps after giving the sinner penance. However, in the story, the priest
says this sin is especially grievous, and, therefore, it is beyond his powers. The
only solution is to reverse the spell. Remarkably, after the woman does that and
her husband becomes a human again, he forgives her immediately. After coming
back, her husband’s first words are thanking his wife for returning him home and
forgiving her for turning him into a wolf. He grants her his permission to die
peacefully on the spot. Moreover, before dying she has a lengthy conversation
with him, asking him about his experiences while a wolf and telling him why she
did not return him earlier. During this entire exchange, the husband does not
demonstrate any animosity towards her, which indicates that his forgiveness is
genuine.

An important detail in the story is that, unlike the transformation from a
human into a wolf, which remained secret from the community, the process
leading to her husband’s reverse transformation unfolds openly and is undertaken
with the community’s guidance. The transformation into a wolf was not described
in the story; such omissions are common in Novoselycja whenever an application
of supernatural powers is to be mentioned. (12) However, later, when the woman
in the story is nearing the end of her life, she is constantly surrounded by people:
other women that remind her to confess and to remember a sin she must have
committed; the priest who tells her to reverse the transformation; her children who
go and take the husband’s clothes into the woods and who watch her suffering
until their father comes back and forgives her. All these people converse with her,
advise her, commiserate with her, and eventually help her on her way to undoing
the sin and restoring her husband to his human form. The actual reverse
transformation itself occurs in the woods far from people’s eyes, but all the steps
leading to it, such as getting the man’s old clothes from under the barrel and
carrying them into the woods for him to put on, and even waiting with anticipation
for the transformation to occur, are carried out by other people and in full view.
These actions are not secret; they do not need to be hidden, because they are not
considered evil. The woman herself functions within the net of social connections.
She listens to and eventually follows the advice of the community, thereby
adhering to societal norms. While milk stealers are a- and anti-social, she, at this
point, is not; she is re-united with the community and its values. By presenting
the woman’s actions in plain view, under the influence and with the help of the
community, the teller indicates her approval of the woman’s actions. The
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community leads her through the correction of her transgression, and once she
completes it, the victim also forgives her.

This second story is typologically a story of an attack on a person who
happened to have supernatural powers and who used them for self-defense. As in
the stories about people who stole from bearers of magical powers, the
transgressor who attacked a magical person is punished. When the spell is
reversed, the unfair advantage withdrawn, a state of fairness is restored. Reversing
the magical harm and asking forgiveness is the acceptable pathway for redemption
in the eyes of the community, even for a bearer of supernatural powers who
applied them against non-magical people. These nuanced stories demonstrate that
even though the use of magic against non-magical person is forbidden, in the eyes
of a female teller it can be justified or at least is presented as justifiable, if it is
used to counter a greater evil, such as domestic abuse. In addition, it must be in
compliance with other socio-cultural norms, namely the need to reverse the action
to obtain the victim’s forgiveness, the need to be part of the community, and the
like.

Magical knowledge: Passing on skills

Since magical powers are dangerous and must be used with great caution,
their transmission is also traditionally controlled so as to minimize the potential
damage. The question then arises: how do people acquire magic powers? Below
is an excerpt from a conversation between HK, a woman 91 years old at the time,
L, her daughter-in-law, 53, and B (the author).

5. How people pass on supernatural knowledge

L no | € maxde | no | s 3udio ménépeo
YU X6050 _abo | komice xoounu |
Ovina maxd uymra | wo xoounu
MOI0KO. 6i06épanu 610 | Opyevix KOpie
c66i mam 5 3udio woce mam ol
pobunu mam y Hux mam | poooma
€605 | makd wkoaa wio mam mpeoa
Hayuumu mpe nepeodmu xmécb Mmae
nepeodamu KOMYCb p03yMz€me ma | mo
nepeoasdno cs ic nNOKOHs 6 noKONinA

B mo ca nepeoasdno ?
L | mmé eopoocorimemeo no
B oiticno?

L max max |

L: There are such things. I don’t know
if they [=witches] go now or not, but
in the old times they would go, people
said, they went and took milk from
others’ cows to themselves, and did
something else, some kind of their
work. They would learn it, someone
would have to transfer the knowledge
to them, and otherwise it would not
work. It was passed on from one
generation to the next.

B: And that got transmitted?

L: That sorcery/witchcratft, yes.
B: Is that so?

L: Yes!
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HK max € | sk s sudna | ma s moeow: | HK: For example, if I know, I will

edc yuuna | a vl odie | teach you, and you will pass it on,

L cedix oiméii énykie | L: to your children, and grandchildren
HK atino | HK: yes

L mdk nepedasdno cs ¢ néxénins xmé | L: It was passed on from one

3HA8 MAKd POOUHA WYO 3HALA OHU generation [to the next]. You know,
mbIM nepeoasdnu ce0im oimam | such a family that knew, they would
B ont pass it on to their children, you know.

L a 0dxmo xazdes no | sax kdocym wyo B: Uh-huh
| wiwo 3nde 6amero abo He nepedds L: And some said, well, as they say,

HUKAMY 60 m6 Gbie napémmbiii moo | that a father knew, but he did not pass
61 010y 3pobUE sentiKy Opyeomy momy | it on, because his son was impulsive,
He MOdic Odmu | a maxwiil Kompd he could have caused a large

JOOUHA maxd wiyo oviaa | po3dymana | misfortune to someone else, he would
w0 sik mo pobuimu wio | @ mé € maxi | not be given the knowledge to. And
wo Hapémui ma xéme KoMy Gioy another [= a son in another family]
SAKYCO .... | maods 6amevko He nepeoa... | would be more sensible, would think
how to do and what... But if someone
was impulsive, thoughtless, he could
have done bad things to anyone, so
father would not pass it on to him.

Both L and HK agree that magic knowledge had to be transferred, that is,
taught and learned. When L wants to elaborate on the topic, she imperceptibly
switches from talking about the transfer of knowledge among women (which was
apparently the case in the example her mother-in-law gave) to the transfer
generally in the family, and then to men passing knowledge on to men (father to
son). She says that men feel responsible for transferring the knowledge into good
hands, and this kind of cultural selection weeds out those candidates who do not
have the right qualities to handle magic power without causing unnecessary harm
to others. She does not return to the topic of women’s milk stealing, since this
activity is inherently bad. Instead, she switches the topic to powers of other sort
that only inflict harm when used by bad or impulsive people. According to other
narrators’ accounts in my collection, some people are born with magic skills (that
sometimes comes together with certain physical indicators, such as a tail that a
witch may be born with). More often, however, a supernatural skill, just like any
skill, is a type of knowledge which can be passed on in a family or learned from
someone else. In a different village situated on the other side of the Carpathian
ridge, but within 30 km from Novoselycja, I heard a story of a person who knew
how to cure snake bites, but had no other supernatural powers; he learned this skill
from a woman in America, where he went to work. After returning home, he
practiced it a great deal and then passed it on to one of his sons, who, in his turn,
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did not pass it on to anyone. Except for the mention of America, this is a typical
story of power transmission. The transfer of supernatural knowledge as separate
skills also explains why men do not steal milk or transfer diseases to children. In
a traditional culture where each gender has specific labor roles, there are skills
considered appropriate for one gender, but not the other. This division apparently
extends to both natural and supernatural skills. (13) The transfer of magic powers
through learning also explains certain concerns village people have today. The
teller of the rope-milking story complained to me repeatedly that now that there
were a lot of magic books around; every woman could pick a book and learn how
to steal milk.

“I won’t do that, why do I need that?”: Denial of knowledge

When I asked people questions about anything to do with the supernatural,
they were often eager to share stories about other people with supernatural
powers, or about themselves as victims of them. However, when asked for
explanations of how the magic was performed, they emphatically denied any
knowledge both of the mechanisms and the procedures. As we can see in story
cited above (The Old Man and Builders), the narrator gave a very detailed account
of how the old man punished the builders, but then added an unsolicited
explanation that she did not know how he achieved it and what he did with the
sliver. Another woman , when her cow’s milk became less fatty (“like water”)
was given advice by her neighbor who krnew, but she did not follow it:

6. Woman did not pour milk on live coals

| moo_ 6pdm | iiéi | méni kazag | a s
mo | 1 He pobuna 60 s Oymaio si He
OG0 60 5 ne 3mdio | kKéb 5 He 3udio
00 nymii ma nduwiuo s 6y0y wuozb
pobiimu | egouxo Kduce | mui co6i
Kdarce kGpdey evidiil | benst naxnaou
000pe 6 neyul | ma vlcbln MOmMo
MOIOKO 6CbO 6 nit | 066l My mdk
cépye 20pino eu moma | 2u mé mMonoké
Ketnwim | yu pésymieme | ma & spdnb
8bICHIN MA 3HAEME UHO BCbO 00€ | 5
mo ne pobiina s Gl He dixcoana Meni
aoic ne kazdnu [?] csix Gum sanimina |
ma 11026 yoié HHe HHECh HUE daBHbIM
daené Ho 6in kazde meni | ma kédv Gbl
wyoCh He 3nde ma vl He paous | a s
Oymaio 5 ne pé6mo ndii dduuo 606
Hdwmo Méni mo | dii c66i xmo poum
Hail ¢66i pébum 5. | 5 mo nepe6ydy

And that brother of hers told me - and
I didn’t do that, because I thought, ‘I
did not know how to do that, why
should I do that?’ He told me, ‘Eva,
milk the cow, build a fire in the oven
and pour all that milk in the oven so
that her [=the witch’s] heart boils just
as this milk boils. Pour it on the live
coals...” I didn’t do that. I would
rather die... when he told that to me, I
went numb... He died long ago, but he
had told me to do that. Had he not
known, he would not have advised
me. And I thought ‘I won’t do that,
what if something happens, why do I
need that? Let the one who usually
does it do it, and I will wait, maybe it
will stop by itself.” And it all ended
eventually, and there are no witches,
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KOMUCh MU 62icé i He Oyoé mmo | mau
népeNuLIo ma xceé HUE Hu OOCOPKaHie
HUE Mamb MOJIOKO € | i cMemdHa € | a

now I have milk and sour cream. And
why there had been no sour cream on
my milk? Did he say? ... [unclear] ...

the milk was like water. You have a
cow... It was so, yes, it was so.

m... | uémy ne 6vino ? | ein kdce ? |
u6my He 6bin10 | Ha 6601 Gl GbLIO |
mdxk 5K 600d | ma AKycb KOposy mui
oéparcuw | 6vL10 | wuo 6w Mo 6vLI0

The neighbor who gave advice apparently knew some magic, but the woman
did not want to do as he advised to fix her cow’s milk, even though she was in
dire need. She had ten children, and the quality of the milk was very important.
Nevertheless, she decided not to act.

She also described how she “went numb” at the very suggestion of magic,
and how horrifying the idea was to her. In the long run, the situation corrected
itself. She preferred having lower quality food for an indefinite period of time
rather than resort to using magic. One wonders why would she choose being
hungry with her children over using magic to defend her sustenance from a magic
attack. One reason, according to Scott [1976], is the conservative economic
strategy that minimizes risk and stems from a subsistence culture’s necessity to
avoid failure rather than increase production. However, there are other cultural
reasons for her choice. One is likely to be the church’s disapproval of magic rituals
in general. Since being a good Christian is an important component of villagers’
identity, they often explain their distancing from magic in religious terms. This
same woman pointed out that “God did not make your/one’s mind to do such
things, but to work and pray.” Another reason the speaker mentioned was the fear
of the magic act going wrong if done without sufficient knowledge, which could
lead to unexpected consequences both on earth and in the afterlife. However, she
did not mention, because it is obvious to her (14), but which seems at least an
equally potent fear is being accused of doing magic by one’s neighbors. A
person’s reputation is an important asset, and people do not want to give others
food for gossip, which is greatly feared in the village. This reason is especially
worrisome for people who have been accused of witchcraft before, such as the
teller of this story. For some reason, she had been targeted by her neighbors, a fact
that she did not explain to me. Her emphatic and repeated denial of knowing
anything to do with magic and of not doing magic ever, even in a dire situation,
is a means to protect herself from nasty rumors and a bad reputation, a stance
shared by most village inhabitants.

Conclusion
The stories and comments about the bearers of supernatural powers in
Novoselycja reveal that the essential issue is fairness. It is not fair to use

supernatural powers against people who do not have such powers, to take
advantage of them, steal their livelihood and threaten their health, or attack them
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in a wolf’s skin. A person who does any of these things is regarded as evil and
their action as an exceptionally grievous offense. (15) On the other hand, if a
person with supernatural powers uses them in self-defense in a situation when
nothing else works (against a thief, an abuser, or against another magical person),
it may be deemed acceptable practice. However, one must reverse the spell
eventually, if supernatural powers are to be used only for teaching a lesson, rather
than for inflicting permanent harm. Even people who do not possess supernatural
powers may find themselves in a situation when they may use such powers. If it
is a case of self-defense, they are justified in doing so, and they do not have to
(and, of course, they cannot) reverse the spell. Supernatural powers thus are
regarded as something similar to natural powers and abilities. They exist in the
social world and should not be used for gaining unfair advantage over other
community members. (16) Fairness is generally regarded as a fundamental human
value; it underlies law and many other cultural institutions, and it has been the
subject of much research in moral psychology and ethics. Haidt [2007: 1001]
suggests that fairness is one of the “five psychological foundations, each with a
separate evolutionary origin, upon which human cultures construct their moral
communities.” (17)

The idea of fairness is prevalent in the stories because community members
must rely solely on problem-solving mechanisms already present within the
village social structure. In contemporary Western law the presupposition is that,
as a result of the social contract, individuals have delegated to the state their right
to implement justice. Any crime is understood as an offense not only against the
harmed individual, but also against the state, and thus is responsible for its
investigation, trial, and punishment. The state allows citizens’ application of
justice only in rare and strictly defined cases (e.g. self-defense). However, in the
world of the stories, the state does not play any role, as if it does not exist. (18)
The procedure and the underlying worldview conforms not with retributive justice
meted out by the state and based on punishment, but with the recently emerged,
in Western countries at least, community-based restorative justice that “actively
involves victims and offenders in the process of reparation and rehabilitation”
[Van Ness & Heetderks Strong 2010: 22]. In this system,

the response to crime [is], not to add to the harm caused by imposing
further harm on the offender, but to do as much as possible to restore the
situation. The community offers aid to the victim; the offender is held
accountable and required to make reparation. Attention [is] given not
only to the outcome, but also to evolving a process that respected the
feelings and humanity of both the victim and the offender. [Wright 1991:
112]

Moreover, since it is not only the victim who is wronged, but also the community
whose values have been breached by the offense, a necessary part of the
restoration of justice is censure in the legal sense of the word, i.e., condemnation
of an offensive action. This step reaffirms the victim’s and the community’s moral

FOLKLORICA 2017, Vol. XXI



Witches, Wise People and Werewolves 23

values. In restorative justice, this act is done jointly by the victim, the community,
and the offender; by participating in the process, the offender accepts and
reaffirms the values that were violated by his offense [Wenzel et al., 2008: 379-
80]. We see a similar process the story about the builders and especially in the
second story about the wolf-husband, in which the community is actively involved
in reversing the damage and ensuring forgiveness.

The contemporary concept of restorative justice may also include the threat
of punishment to make the offender more cooperative [Wenzel et al. 2008]. This
is also the case in the context of Novoselycja stories: if offenders consider
themselves to be in a position of power and entitled to abuse it, powerful
mechanisms must come into play to reinforce the restoration of justice. Once a
person has a choice between magical punishment and restorative procedures, they
are usually much more willing to choose the latter. Moreover, fear of magic is
also a powerful deterrent to future offenses. Magic stories from Novoselycja, as
in Newfoundland and in early modern Russia, where the law-enforcing state is
remote (and not involved in local affairs) or abusive, can frighten people into
considering fairer treatment of others. This practice is an especially important
instrument for the weak in their attempts to “patrol norms and obligations,”
[Kivelson 2013: 8]. Accounts of magical punishment serve to put the fear of God,
or rather, of crossing one’s neighbor, into the hearts of powerful and abusive
husbands, bullies attacking passers-by for the fun of it, and even milk-stealing
witches who can be detected and punished by “wise people” possessing stronger
magic.

On the other hand, magic is too strong a power to be given free rein in
society. An adversary possessing supernatural abilities will win over a non-
magical person in every case, which is again unfair and enables potential abuses.
For example, if a person decides to use his/her supernatural abilities out of the
human failings of greed or spite, s’he will have the upper hand. Thus magic needs
to be controlled as well. If a magical person does not want to undo the action and
compensate the victim, if s/he insists on keeping the ill-gotten gain, other
mechanisms come into play. There are a (super)natural mechanisms to remind
magical wrongdoers of their transgressions: they cannot die; or when they die, the
stolen milk will spill out of their eyes and mouth. However, that mechanism only
works at the end of one’s life. There is another, societal, mechanism which works
more quickly: gossip. To be associated with the unfair application of magical
practices and to be accused of witchcraft is bad for one’s reputation. Haidt calls
traditional communities “reputation-obsessed” [2007: 1000], and rightly so.
Spoiled reputation is punished by social ostracism, an easy, low-cost, and very
effective technique to make one miserable [Haidt 2007: 1000]. Although belief in
magic, which Haidt does not mention, seems to be one of the most powerful
traditional instruments of social control, gossip and subsequent isolation are also
extremely effective tools. It punishes, justly or unjustly, those suspected of any
association with the unfair use of supernatural powers. I venture to suggest that it
is rather the fear of that isolation than the fear of the supernatural powers as such

FOLKLORICA 2017, Vol. XXI



24

that makes people publicly deny, and possibly avoid altogether, any insider
knowledge of supernatural skills. I have so far only met two people who did not
deny that they “knew something:” a female healer and a man who said he could
bring good luck. Both had a good reputation in the village and therefore were not
afraid of being accused of witchcraft.

Thus, knowledge is power, especially if it is magic knowledge. As one of
the known types of power, it is built into the traditional system of power and
resistance in a traditional culture of Novoselycja.

NOTES

1 The majority of Rusyn folk texts have been published in L’viv or
Uzhhorod starting at the end of the 19" c., and during the turbulent century that
has passed since that time, the collecting and publishing norms for Rusyn folklore
have also undergone changes. According to Britsyna [2006: 60 ff], a ‘literary’
model of collecting and publishing folk texts that had developed in Eastern
Ukraine in the 19 c. (i.e., texts were written down and then edited by folklorists
according to their understanding of what the text should look like) became
dominant in Ukraine in the Soviet period; that was also the model brought into
the Rusyn territory after 1944 (see below). A different model that Britsyna calls
‘ethnolinguistic’ [Britsyna 2006: 93] developed at the end of the 19th c. in the
Austro-Hungarian province of Galicia (before WWI, it was represented by
Verxrats’kyi, Shuxevych, Hnatiuk, Rozdol’s’kyi, after WWI, Pan’kevych, etc.).
The scholars using this model were interested in language as well as folklore; they
preserved linguistic and textual features as closely as they could, taking down
from dictation being their best option without technical possibilities of sound
recording. However, these techniques were not without fault; dictation dispenses
with the atmosphere of performance, so that the performers (or folklorists) might
choose to omit certain parts, e.g., repetitions [Britsyna 2006: 74-5], or certain
linguistic features that might turn out to be structurally valuable (see Boudovskaia
[2016: 17] for analysis of one of such features in two tales from the same district
in Pan’kevych [1938: 460-463]). Nevertheless, scholars from the ‘ethnolinguistic’
school published Rusyn texts that held high standing up to the end of the 20th c.
However, the ‘literary’ model of folklore collection and publication, possibly
aggravated by the Soviet practices of producing ‘ideologically correct’ fakelore
[Britsyna 2006: 88], became the main model for Rusyn folk texts in the
Subcarpathian territory from 1944 on. In the Soviet era, Rusyn folk texts were
published in literary Ukrainian, i.e., in translation at best, and their syntax and
style often were distinctly literary (cf., e.g., Lintur and Chendei 1965, Lintur and
Turianytsia 1979, Lintur et al. 1984, Khlanta 1989, etc.)

2 The performance-centered approach to folklore puts material into its
social context, studies the clues that the performance sends to its audience about
how to interpret its meaning, as well as examines the feedback from the audience
and the reaction of the performer(s) to this feedback. Hymes [1975: 18] defined
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performance as “cultural behavior for which a person assumes responsibility to
an audience.” He [1975: 71-2] concludes that, “1) knowledge of tradition is not
the same as performance, though they are interwoven; 2) tradition that had been
the empbhasis of previous folkloristics, is only a means, while for the participants,
performance is the goal, and 3) tradition underpins performance, but performance
keeps tradition in existence and also makes change possible.” Similarly, Bauman
[1975, 1984] argues that verbal art is performance, which is a social action; the
audience evaluates and shapes the performance; and that it is not only the residual
culture that is worth of studying, but “the totality of human experience.”

This concept of performance from the works of Bauman [1975, 1977], Hymes
[1975], Ben-Amos [1971], Abrahams [1972], Toelken [1969] has become central
to the discipline. Sawin [2002] takes issue with Bauman’s model, arguing that it
undertheorizes the audience, leaving out the role of emotions in their perception
and evaluation of performance. The performance approach by itself is diverse.
One of the issues is the role of culture in performance: Bauman takes an anti-
cognitivist position, at least in his later work: in 2013 he criticizes Hymes for his
‘mentalist’ orientation, disapproving of Hymes’ [2003] attitude as “preoccupied
with what was going on in storytellers’ minds” [Bauman 2013: 36]. He was
reacting to Hymes’ conclusion [2003: 11] that “to say that stories exist only in
performance is to say that between performances narrators do not think. That they
are prisoners of the presence of an audience. That they go about their daily lives,
encountering nothing that makes them remember a story. That the stories they
know never pose them problems, from perceived incompetence to contradictions,
with one another or with their own experience. That, in short, they have very
limited minds. We should be embarrassed to denigrate them so. To do so seems
to me intellectually constipated.” In this dispute I side with Hymes’ opinion that
the culture displayed in folklore pre-exists — and underpins — performance, while
performance is a means to both maintaining and changing cultural models of
participants. Similarly, I concur with Toelken [2014: 8] when he asked himself at
a performance: “What does the [native] audience know that I don’t? What do they
bring to this dramatic experience that makes the narrative mean something for
them?” His answer is culture-specific knowledge: “A good story ... makes you
experience or reexperience something. And that something is an otherwise-
abstract but real idea from your culture, made concrete and experiential through
the imagination and knowledge | which you bring to the story performance,
enhanced by the power of the performer” [Toelken 2014: 4-5]. Both Hymes and
Toelken express the conviction that cultural values are an integral component of
performance without which it cannot be experienced and understood to a
meaningful degree. There has been a large body of research dealing with cultural
values within the performance approach, e.g., Hymes [1975] analyzed the
performance-based features of a myth and a story based on the same myth, and
traced the connection of formal features of the two performances and the two sets
of values: the older values reflected in the myth (validation of the life of the native
people along the river) vs. contemporary ethic concerns reflected in the story (tall
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stories enforcing the limits of sexual exploit and pretense for men, and cautionary
stories for women). Among other examples are such diverse works as Foley
[1991], Limén [1994], Raby [2007], Toelken [2014], etc., and also work done
with narrative and folklore within the cognitive model school in anthropology,
such as Hill [1995], Mathews [2005]. Price [1987], etc. However, Rusyn folklore
has not yet been analyzed from this point of view.

3 Except for the language of Vojvodina Rusyns, see Pugh [2009].

4 For more detailed discussion see Pugh [2009:vii-20].

5 There are numerous systemic similarities between the materials recorded
in Novoselycja and materials from other East Slavic traditions, other Slavic
traditions, and even neighboring non-Slavic traditions, such as Hungarian and
Romanian ones. Some sources will be noted below. Nevertheless, I will not
include a consideration of parallels with other traditions, however tempting it
might be, because it is beyond the scope of an analysis of attitudes to supernatural
powers based on the material from one particular village. The Carpatho-Rusyn
material from the territory south of the Carpathian ridge may be found in
Bogatyrev [1929/1998], Hnatiuk [1897, 1898, 1900], Lintur & Turianytsia
[1979], Lintur et al. [1984], Khlanta [1989], Hyriak [1965], etc. Material from the
Northern slope of the Carpathian Mountains is presented in Rozdol’sk’yj [1899,
1900]; Hnatiuk [1899, 1902, 1902a, 1904], Franko [1901-1910]; Onyscuk [1909],
to name a few. Relevant material from Polissia, Eastern Ukraine is systematized
in Vinogradova & Levkievskaja [2010].; Hungarian material may be found e.g.,
in Dégh [1989].

6 The concept of fairness I use to describe the values in Novoselycja is not
to be confused with the idea of limited good. According to Foster [1965], the idea
of limited good is a feature of peasant mentality which considers all good things
in the community to be limited: not only wealth, but also social goods such as
respect, as well as health, etc. Therefore, if one member of the community
increases his/her relative well-being in any regard, other members are suffering
because the corresponding amount of good has been taken from them. Thus, the
peasant has to either keep the status quo or conceal his advancements from the
community. However, fairness as I understand it here is something different than
not getting ahead of others; it allows competition, but demands competing on
equal footing with other people, using the same means as they do, and not
employing stronger tools, such as magic, to secure unfair advantages for oneself.

7 Stories 1, 3, and 4 contain additional information about the number of
the recording they are transcribed from, as well as the time in hh:mm. Story 1 is
taken from recording #2 in the collection of 2012, minutes 7 through 10. Story 3
is taken from recording #21 in the collection of 2014, hour 1, minute 42, through
hour 1, minute 45. Story 4 is taken from recording #4 in the collection of 1987,
minute 50, through hour 1, minute 1.

8 The woman apparently was performing witchcraft. Taking clay from
cows’ footprints is one of the acts people do when they intend to steal a cow’s
milk. The facts that the woman was wearing only a sack, and that it happened on
a holiday, also suggest witchcraft.
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9 Tam very grateful to Professor Vera Bergelson (Rutgers Law School) for
her invaluable advice on the possibilities and limits of application of
contemporary legal doctrine to the two werewolf cases.

10 There are other versions of the same story I recorded in this village, but
they are shorter. Other tellers ended the story with the recognition, or added that
after it, the husband turned into a wolf and fled. All versions were recorded from
female tellers.

11 Novoselycja was Greek Catholic until the Transcarpathian territory was
annexed to the USSR in 1944-45; from 1946 on, people were forced to convert to
Orthodoxy. By 1987 they followed Orthodox rites. However, the two
denominations share similar practices of confession and absolution.

12 Speakers may volunteer to provide a description of what they witnessed,
but they usually are reluctant to talk about how supernatural powers work,
apparently for fear of being accused of knowing too much about magic, which is
tantamount to an accusation of actually performing witchcraft. This issue will be
discussed below.

13 There is a large body of literature about gender division of labor in
traditional agricultural societies; such division is considered to be characteristic
of, and historically, possibly the basis for, patriarchy; see, e.g., the discussion in
Quinn [in press]; the understanding of such division as normal and morally
righteous tends to linger in more modern, but in essence still patriarchal societies,
where a person defines their identity through their (gendered) labor [cf. Paoletti
& Cavallaro Johnson 2007]. Gender-age groups are known to have distinct roles
not only in physical labor, but in rituals and in other forms of folklife; e.g., in
Slavic tradition for traditional Russian culture(s); see Bernshtam [1988] and
Olson & Adonyeva [2012]. It is not surprising, therefore, that genders in
Novoselycja have distinct roles in magic activities: men do building magic and
repel thunderstorms, while women engage in milk stealing and transferring
diseases. Both genders can magically detect and punish a witch or another
offender. A more detailed account of gender-based division of supernatural
activities in Novoselycja merits further investigation. This division seems to exist
in other Slavic cultures as well. Ostling [2011: 127-8]), basing on material from
witch trials. states that in Poland, and throughout Europe, “witches were, above
all, thieves of milk.” This is corroborated by Polish court documents from the 15th
and 16th centuries, while records of witches harming other household animals are
almost non-existent.

14 Silence is often a way of signalling a culturally default point, obvious
and not worthy of mentioning in the eyes of community members. However, as
in this case, this point is important and worthy of mention for outsiders to
understand the culture. As Hill [2005: 180] points out, “one part of finding culture
in narrative is noticing what speakers do not tell stories about, and what they seem
to ‘leave out’ as they narrate.”

15 Supernatural abilities, as mentioned above, can also be used to ensure
fair treatment of the less powerful and to scare the powerful into a more respectful
stance towards the powerless; see Kivelson; see also Rieti [2008] describing the
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witch lore of Newfoundland, where the main pattern of witch stories is that a
woman comes to somebody’s house to ask for food or clothing; the owner of the
house does not give anything and receives magical retribution. Newfoundland
witch lore coincides in its ethics with the lore of Novoselycja in several important
points. Firstly, Rieti [2018: xiv] states that the organizing point of Newfoundland
witch lore is the idea of reciprocity and fairness. Secondly, Rieti mentions that
Newfoundland is the poorest part of Canada in terms of per capita income, but it
is also ‘a national leader in charitable donations, which may indicate that
Newfoundland inhabitants, practicing subsistence economy until recently, also
retained the idea of fairness described by Scott [1976], i.e., it is moral that each
member of the community should have sufficient sustenance. Thirdly, Rieti
[2008: 24] mentions that ‘witching offered women a voice’ in fishing and other
areas that were otherwise exclusively male domains, i.e., witchcraft served to
partially compensate for gendered power imbalance. Finally, according to Rieti
[2008: xiv] quoting Story [1969: 33], Newfoundland villages had been without
administration or state-imposed law for a considerable time in the 18th and early
19th centuries.; instead, people had customs “unenforced by magistrate, constable
or town council.” See also note 4 [Rieti 2008: 153]. This similarity is striking
when compared to the world of Novoselycja, where the state as enforcer of justice
is not mentioned at all and seems not to exist.

16 Fair treatment should be given even to mythical creatures. In
Novoselycja I recorded a story about a povitrulja (in other villages of the
Transcarpathian region and the neighboring Ivano-Frankivsk region it is told
about perelisnycja - Kira Sadoja, personal communication). The povitrulja (or
perelisnycja) is a creature who follows an unmarried young man, sleeps with him,
and does not leave him until he becomes magically sick and dies. In this story, a
woman starts sweeping the floor in the morning and sees a povitrulja sleeping
with her son; the povitrulja’s long hair is hanging down onto the floor. The woman
picks it up and puts it on the bed next to povitrulja, who wakes up and says, ‘You
have shown respect to my hair, and I will show respect to your son.” She leaves
and never comes back. Therefore, even an inherently evil creature responds to fair
treatment in kind and, after being shown respect, decides to leave the young man
alone and spares his life.

17 The other four are: harm/care; loyalty; authority; and purity [Haidt
2007:1001].

18 I am not specifying the type of social organization of village life that
this type of ethics might correspond to. One possibility is self-governance, similar
to the one Svetieva (2005) describes for Macedonian village of Porece with
traditional punishments for common offences meted out by village head together
with elected officials. However, my focus is more on the system of ethics than on
customary law practices.

FOLKLORICA 2017, Vol. XXI



Witches, Wise People and Werewolves 29

BIBLIOGRAPHY

Abrahams, Roger D. 1972. “Folklore and Literature as Performance.” Journal of
the Folklore Institute 9(2/3): 75-94.

Bauman, Richard. 1975. “Verbal Art as Performance.” American Anthropologist
77(2): 290-311.

Bauman, Richard. [1977] 1984. Verbal Art as Performance. Prospect Heights, I11:
Waveland Press.

Bauman, Richard. 2013. “Discovery and Dialogue in Ethnopoetics.” Journal of
Folklore Research 50(1-3), Special Triple Issue: Ethnopoetics, Narrative
Inequality, and Voice: The Legacy of Dell Hymes (January/December
2013): 175-190.

Ben-Amos, Dan. 1971. “Toward a Definition of Folklore in Context.” Journal of
American Folklore 84(331): 3-15.

Bernshtam, Tat’iana A. 1988. bepramram, TatestHa A. Morodedicy 6 06psa0osol
orcusnu  obwunbl  XIX-nauwana XX 6. noaioeo3pacmHou  acnekm
mpaouyuonnol Kyremypsi [ Young people in the ritual life of the community
in the 19" c. — beginning of the 20" c.: Gender and age aspects of traditional
culture]. Jleannrpan: Hayxka.

Bogatyrev, Petr. 1998. Vampires in the Carpathians : Magical Acts, Rites, and
Beliefs in Subcarpathian Rus’. Translated by Stephen Reynolds and Patricia
A. Krafcik; 2" edition. New York: East European Monographs.

Bogatyrev, Pierre. 1929. Actes magiques, rites et croyances en Russie
subcarpathique. Paris: Librairie ancienne H. Champion.

Boudovskaia, Elena. 2016. “Structure of a Story-Telling Performance Among
Carpatho-Rusyns in Zakarpats’ka Oblast’ of Ukraine.” Folklorica 19: 1-74.

Britsyna, O. IU. 2006. Bpitna, O. 0. Vrpaiucexa ycha mpaouyiiina nposa:
numanna mexcmonoeii ma euxonascmea [Ukrainian oral traditional prose:
Issues of textology and performance]. Kui: [HCTUTYT MECTEIITBO3HABCTBA,
¢onpkopucTiky Ta eTHoJorii iM. M. T. Puiscekoro.

Dégh, Linda. 1989. Folktales and Society. Story-Telling in a Hungarian Peasant
Community. Bloomington: Indiana University Press.

Foley, John Miles. 1991. Immanent Art: From Structure to Meaning in
Traditional Oral Epic. Bloomington: Indiana University Press.

Foster, George. 1965. “Peasant Society and the Image of Limited Good.”
American Anthropologist 67(2): 293-315.

Franko, Ivan. 1901-1910. Halyc’ko-rus’ki narodni prypovidky. Etnohrafi¢nyj
zbirnyk, 10 (1901), 16 (1901-1905), 24 (1908), 27 (1909), 28 (1910). L viv:
Etnohrafi¢na komisiia Naukovoho tovarystva im. Sevéenka.

Hill, Jane. 1995. “The Voices of Don Gabriel: Responsibility and Self in a Modern
Mexicano narrative,” in The Dialogic Emergence of Culture. Dennis
Tedlock and B. Mannheim (eds). Urbana: University of Illinois Press. 97-
147.

FOLKLORICA 2017, Vol. XXI



30

Hill, Jane. 2005. “Finding Culture in Narrative,” in Finding Culture in Talk: A
Collection of Methods. Naomi Quinn, ed. New York: Palgrave Macmillan.
157-202.

Hnatiuk, V. 1897. T'matiok, B. Emnoepaghiuni mamepusiiu 3 Yeopcoxoi Pycu, I:
Jleeenou i noseni [Ethnographic materials from the Hungarian Ruthenia, I:
Legends and short stories]. JIbiB: HaykoBe ToBapuctso im. llleBuenka.

Hnatiuk, V. 1898. TI'natiok, B. Emuocpagiuni mamepusinu 3 Yeopcoxoi Pycu, 11:
Kasku, batiku, onogioanns npo icmopuuni ocobu, anexoomu [Ethnographic
materials from the Hungarian Ruthenia, II: Fairy tales, stories, legends about
historical persons, jokes]. JIeBiB: HaykoBe ToBapucTso iMm. IlleBueHKa.

Hnatiuk, V. 1900. I'aatiok, B. Emnoepapiuni mamepusinu 3 Yeopcoroi Pycu, I11:
3axioni yeopcvko-pyceki komimamu. II. Bau-Boopoecekuii xomimam
[Ethnographic materials from the Hungarian Ruthenia, III: Western
Hungarian-Ruthenian counties. II. County of Bacs-Bodrog]. JIbBis:
Haykose ToBapuctso im. llleBuenka.

Hnatiuk, V. 1899. T'matiok, B. [lamuysko-pycexi aumexoomu [Halychyna-
Ruthenian jokes]. Emnozcpaghiunuii 30ipnux 6. JIsBis: ETHOrpadivyHa komicis
HayxoBoro ToBapuctsa iM. llleBueHka.

Hnatiuk, V. 1902. I'armuywvko-pycoxi napooni neecenou 1 [Halychyna-Ruthenian
folk legends 1]. Emnoepagpiunuii 30ipnux 12. JIsBiB: ETHOTpadivHa KOMicis
HayxoBoro ToBapucTsa iM. llleBueHka.

Hnatiuk, V. 1902a. I'aruyerxo-pycoki napooni aezenou 2 [Halychyna-Ruthenian
folk legends 2]. Emnoepagpiunuii 30ipnux 13. JIpBiB: ETHOTpadiuHa KOMicis
HayxoBoro ToBapucTsa iM. llleBueHka.

Hnatiuk, Volodymyr. 1904. 3naoobu 0o eanuyvko-pycvroi demornonoeii 1 [Basics
for Halychyna-Ruthenian demonology 1]. Emmuocpagiunuti 36ipnux 15.
JIsBiB: ETHOrpadiuna komicist HaykoBoro ToBapuctsa im. llleBueHka.

Hymes, Dell. 1975. “Breakthrough into Performance,” in Folklore: Performance
and Communication. Dan Ben-Amos and Kenneth Goldstein, (eds.). The
Hague; Paris: Mouton. 11-74.

Hymes, Dell. 2003. Now I Know Only So Far: Essays in Ethnopoetics. Norman:
University of Oklahoma Press.

Hyriak, M. 1965. I'mpsix, M. Vxpaincoki napooui xazku Cxionoi Crosauuunu
[Ukrainian folk tales of Eastern Slovakia]. Vol. 1. Ipsimes: CrnoBarpbke
neiaror. BUA-Bo, Bimmin ykp. miT-pu.

Khlanta, I. V. 1989. Xnanra, I. B. Kasku Kapnam: ykpaincoki HapoOHi Ka3Ku
[Tales of the Carpathian mountains: Ukrainian folk tales]. Yxropom:
Kapnaru.

Kivelson, Valerie. 2013. Desperate Magic : The Moral Economy of Witchcraft in
Seventeenth-Century Russia. Ithaca: Cornell University Press.

Limon, José E. 1994. Dancing with the Devil: Society and Cultural Poetics in
Mexican-American South Texas. Madison: University of Wisconsin Press.

Lintur, P. V., and I. M. Chendei. 1965. Jlintyp, I1. B., I. M. Yenne#i. Kaszku
senenux eip: 3axapnamcoki kasku Muxaiina Tamuyi [Tales of green
mountains: Mykhailo Halycia’s Transcarpathian tales]. ¥Yxropox: KapmaTn.

FOLKLORICA 2017, Vol. XXI



Witches, Wise People and Werewolves 31

Lintur, P. V., and IU. D. Turianytsia. 1979. Jliatyp, I1. B., Typsuaums, 0. 1.
Kasxu oonozco cena [Tales of one village]. Yxropoa: Kapnaru.

Lintur, P. V., V. V. Lintur, I. M. Sen’ko, and V. 1. Dankanych. 1984. JliaTyp, II.
B., Jluaryp, B. B., Cenbko, 1. M., akanuu, B. 1. 3auaposani rasxor:
VKpaincoki HapooHi kasku 3axapnamms [Spellbound by a tale: Ukrainian
folk tales of Transcarpathia]. ¥Y>ropox: Kapmarn.

Mathews, Holly F. 2005. “Uncovering Cultural Models of Gender from Accounts
of Folktales,” in Finding Culture in Talk: A Collection of Methods. N.
Quinn, (ed.). New York: Palgrave Macmillan. 105-156.

Olson, Laura J, and Svetlana Adonyeva. 2012. The Worlds of Russian Village
Women: Tradition, Transgression, Compromise. Madison: University of
Wisconsin Press.

Onyshchuk, A. 1909. Osnwnmyk, AmnTiH. “Marepiamu 10 TyIyJIbCHKOI
nemMoHoorii. 3ammcas B 3eneHuny HansipasHcpkoro nosita 1907 — 1908
AntiH  OHHOIyK, HapoxHuWi yuurtens.” Mamepianu 00 YKpaiHcvbKoi
emnonoeii 11: 1-139.

Ostling, Michael. 2011. Between the Devil and the Host: Imagining Witchcraft in
Early Modern Poland. Oxford: Oxford University Press.

Pan’kevych, 1. 1938. IManbkeBuu 1. Vrpaiucexi eosopu Iliokapnamckoi Pyci i
cymedxncrux obracmeti [Ukrainian dialects of Subcarpathian Rus and adjacent
regions]. [Ipara: Orbis.

Paoletti, Isabella, & Greer Cavallaro Johnson. 2007. “Doing ‘Being Ordinary’ in
an Interview Narrative with a Second-Generation Italian-Australian
Woman,” in Selves and Identities in Narrative and Discourse. Bamberg, et
al (eds.). Amsterdam/Philadelphia: John Benjamins. 89-105.

Price, Laurie J. 1987. “Ecuadorian Illness Stories: Cultural Knowledge in Natural
Discourse,” in Cultural Models in Language and Thought. Dorothy Holland
and Naomi Quinn (eds.). Cambridge: Cambridge University Press. 314-42.

Pugh, Stefan M. 2009. The Rusyn Language: A Grammar of the Literary Standard
of Slovakia with Reference to Lemko and Subcarpathian Rusyn. Munich:
Lincom.

Quinn, Naomi. In print. “Deference, Familism, and Patriarchy,” in The
Psychology  of  Patriarchy, to appear in 2018. Cited by
https://sites.duke.edu/nquinn/files/2014/11/patriarchy.pdf (consulted 23
June 2018).

Raby, Dominique. 2007. “The Cave-Dwellers’ Treasure: Folktales, Morality, and
Gender in a Nahua Community in Mexico.” The Journal of American
Folklore 120(478): 401-444.

Rieti, Barbara. 2008. Making Witches: Newfoundland Traditions of Spells and
Counterspells. Montreal: McGill-Queen’s University Press.

Rozdol’s’kyi, O. 1899. Pozmonbcekwmii, O. [anuywski napooni kasku [Halychyna
folk tales]. JIeBiB: HaykoBe ToBapuctBO iM. IlleByenka.

Rozdol’s’kyi, O. 1900. Pozmonscekuit, O. Iaruyski hapooui noseau [Halychyna
folk stories]. JIbBiB: HaykoBe ToBapuctso im. llleBuenka.

FOLKLORICA 2017, Vol. XXI



32

Sawin, Patricia E. 2002. “Performance at the Nexus of Gender, Power, and Desire:
Reconsidering Bauman’s ‘verbal art’ from the perspective of gendered
subjectivity as performance.” Journal of American Folklore 115: 28-61.

Scott, James C. 1976. The Moral Economy of the Peasant: Rebellion and
Subsistence in Southeast Asia. New Haven: Yale University Press.

Story, G. M. 1969. “Newfoundland: Fishermen, Hunters, Planters, and
Merchants,” in Christmas Mumming in Newfoundland: Essays in
Anthropology, Folklore and History. Herbert Halpert and G. M. Story,
(eds.). Toronto, ON: University of Toronto Press. 7-33.

Svetieva, Aneta. 2005. “The Institution of the Village as a Court in the Traditional
Culture of Porece,” in Post-Yugoslav Lifeworlds: Between Tradition and
Modernity: Results of the Slovenian/Macedonian Ethnological and
Anthropological Research Project, 2000-2002. Zmago Smitek and Aneta
Svetieva, (eds.). Ljubljana: Filozofska fakulteta, Oddelek za etnologijo in
kulturno antropologijo. 69-80.

Toelken, Barre. 1969. “The ‘Pretty Languages’ of Yellowman: Genre, Mode, and
Texture in Navaho Coyote Narratives.” Genre 2:3, 211-235.

Toelken, Barre. 2014. Oral Patterns of Performance: Story and Song. Boulder:
Utah State University Press.

Van Ness, Daniel, and Karen Heetderks Strong. 2010. Restoring Justice: An
Introduction to Restorative Justice. New Providence, NJ: Anderson.

Vinogradova, Liudmila N., and Elena E. Levkievskaia. 2010. Bunorpamoga,
Jrommuna, Enena E. JleBkueBckas. Hapoonas demononocus Ilonecvs:
nyoauxayuu mexcmos 6 3anucsax 80-x — 90-x 2o0oe XX eexa. Tom 1. Jhoou
co ceepxvecmecmeenuvimu ceoticmeamu. [Folk demonology of Poliss’ja:
Publication of texts recorded in the 1980s — 1990s. Vol. 1: People with
supernatural abilities.] MockBa: SI3bIKH CIIaBIHCKUX KYJIBTYP.

Wenzel, Michael, Tyler G. Okimoto, Norman T. Feather, and Michael J. Platow.
2008. “Retributive and Restorative Justice.” Law and Human Behavior
32(5): 375-89.

Wright, Martin. 1991. Justice for Victims and Offenders. Philadelphia: Open
University Press.

INTERVIEWS

Story 1. “Girl milking a rope.” Told by M, male, born 1925 in Novoselycja.
Recorded 21 July 2012.

Story 2. “Children see a woman doing witchcraft.” Told by A, female, born 1936
in Novoselycja. Recorded 17 July 2012.

Story 3. “The Old Man and the Builders.” Told by HK, female, born 1925 in
Novoselycja and IS, male, born 1960. Recorded 16 August 2014.

Story 4. “Two stories about husband turning into a wolf.” Told by P, female, born
1920 in Novoselycja. Recorded in January 1987.
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Story 5. “How people pass on supernatural knowledge.” Told by HK, female, born
1925 in Novoselycja and L, female, born 1962. Recorded 7 July 2016.
Story 6. “Woman did not pour milk on live coals.” Told by E, female, born 1938

in Novoselycja. Recorded 7 June 2016.

All stories recorded in Novoselycja, Mizhhir’ja district, Zakarpats’ka Oblast’,
Ukraine.
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