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Abstract

Healing charms have been in use for more than a thousand years and are part not only of Russian
folklore, but also of the Russian folk healing system.

This thesis explores the semantics of colour terms in healing charms, where these charms are
conceptualised as part of the healing knowledge of the Russian people and as such exemplify the
concepts of illness and wellness in that folk tradition. This study focuses on a selection of healing
charms from Northern Russia as this archaic Slavic area is an important part in the Slavic
ethnogenesis. The thesis examines the evaluative and symbolic meanings of colour terms in the
research data and their broad spectrum of connotations in the healing charm texts. It documents
and interprets the way the participants in the healing process attempted to make sense of the
world in its complexity and depth through healing words and actions.

Combining Anglophone and Russian-speaking scholarship, the study is based on two main
academic fields: folkloristics and colour semantics. It also draws on the fields of medical
anthropology, literary studies, and linguistics. This facilitates the exploration of colour terms
within the framework of both the Russian folk worldview and the charm world, while also
analysing charm language as speech act.

This study adopts Berlin and Kay’s (1969) four primary criteria for Basic Colour Terms as well as
Davis and Corbett’s (1995) elicitation and mapping procedures. These enable us to carry out an
in-depth investigation of colour terms in healing charms and to uncover the cultural and medical
significance of references to colour in these texts.

This thesis offers new insights into the semantics of colour terms as part of healing knowledge
and their functioning in the process of healing.

This thesis also offers English-speaking scholars the opportunity to become acquainted with a
corpus of Russian healing charms from Northern Russia since very few charm texts have been
published in English translation.
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CHAPTER ONE

INTRODUCTION

1.1. MOTIVATION

In traditional Russian culture, healing knowledge and processes performed an important
social function for the whole community. It was a harsh world, believed to be ruled by
spirits and other supernatural forces. People learned to adapt to this hostile world, learned
to appease maleficent forces and thank benign ones. Verbal charms were part of this
process, a way of coping with misfortunes, illnesses, and the anxieties of everyday life.
Healing charms formed an important part of people’s healing knowledge and, as such,
played an equally important role in the healing process, along with the ritual actions and
auxiliary aids used in the rituals. This study addresses and seeks to understand the

presence of colour in healing charms as concepts of illness and health.

The question we address in this thesis is: do colour terms have any significance in the
representation and description of illness and health in healing charms in Russian folklore?

Do they form a part of the healing process as a whole?
My interest in this subject began with a personal experience from my childhood.

[ was about 5 years old when I had an acute pharyngitis. My illness caused great concern to
my family as not only were my tonsils red, swollen and inflamed, but the outer lymph nodes
in my neck were also swollen to the size of a small egg. It looked like I had small lumps on

both sides of my neck.

It was the early 1980's, the middle of the summer. We lived in one of the republics of the
Soviet Union, in a small town where everyone knew each other. There was a routine to life
there.

People went to work, children attended school, the town had many gatherings for both the

adults and the children.

At that time, it was official Party policy that religion was not practiced in the Soviet Union.
However, away from the big cities, small churches still existed and were attended in secret.
Like churches, so-called healers or babki (literal translation - old women) existed in secret.
These women (they were mostly middle-aged or elderly women) were difficult to find,
because the state had banned such 'treatments’, so only by making inquiries among trusted

people could one find the way to the healer’s house.



When I got sick, I was taken to a doctor who initially tried to treat me with anti-
inflammatory pills, later switching to antibiotics when the first approach to treating my
throat and neck was unsuccessful. Antibiotics also did not give the desired results, and the
doctors recommended my family to agree to an operation, because the swollen throat
caused me a lot of pain and I felt as if | was choking. As a last resort, it was decided to take
me to a healer, whose location my family managed to find by asking acquaintances and

friends from all over the region.

To get to the healer, first, we had to go to the main city of the district. Once we got there we
had to go to another part of the city where, after passing the city hospital, a little country
road took us out of the city. I still remember this trip on a warm summer day. [ remember
we passed the bakery; the air was full of the smell of freshly baked bread. I remember the
dusty country road, birches on the left side of the road. The next thing I remember is that I
was sitting on a chair in the middle of a medium size room. It was a typical room in a
country house, scarcely furnished, which seemed unusual to me. [ remember being very
worried and probably excited at the same time but not scared. I do not remember what the
healer looked like, but I remember she was wearing a dark headscarf and a white apron.
also remember her hands. They were an old woman's hands, wrinkled, hard-working
hands with fingers affected by rheumatism. [ remember her drawing circles around my
lymph nodes on my neck with her index finger. [ remember her breath on my hair when
she was whispering ‘words’. The room was quiet, and after this procedure had gone on for
some time, I calmed down and tried to listen to what the healer was saying. I did not hear
anything specific because she whispered the words quickly in a local dialect. I just

remember a few words: the mother of god flew on a gold ... over the seas.

Thatis all | remember from my trip to the healer. I do not remember if it did me any good,
but I did not have surgery and I eventually recovered. However, this walk to the healer left
such an impression on me that to this day the healers, their 'words' and the methods of
healing interest me. | was a little scared child who did not understand anything, so there
was no way to influence and cause a placebo effect on me at the time. On the other hand,
there is no evidence that the healer helped me. It could have been another medicine that

eventually cured me.

Later, my interest became academic and scholarly. My first study of this field asked the
following question: what factors influenced the form, function, and the use of healing
charms in the last millennium in Russia (Kakue ¢pakmopsi nosausiau Ha gpopmy, yHkyuro u
Ucno/1b308aHue MeOUYUHCKUX 3a2080p08 8 nocsiedHem mulcsiwesiemuu 8 Poccuu). My starting

point was the question: why was belief in traditional medicine and healing in Russia so



persistent that it managed to survive into the 21st century despite Christianization in the
early Middle Ages, secularization following the reforms of Peter the Great and Soviet
atheistic ideology. In my previous research I identified a number of factors which may have
contributed to this endurance, two of which I consider particularly important: the first was
people’s spiritual quest in the aftermath of the collapse of the Soviet system; the second
was the need for hope. First, it was possibly because of a ‘faith vacuum’: the spiritual
worldview of medieval Russia provided an alternative model of an individual’s place in the
social world. Indeed, during the years of perestroika (1980s), many phenomena that had
existed before the revolution but had been forbidden in Soviet times gained great
popularity. Secondly, the survival of healing charms might be accounted for by the fact that

they were perceived as a last resort to people when all the rest failed them.

From a cultural and historical perspective, healing charms exemplify an ancient worldview
that has survived to this day and to some extent meets people’s spiritual needs. Healing
charms are widely used and available to anyone, and in addition to their cultural value as a
folklore genre, they ‘possess’ some secret power that so many believe in, power that gives

and maintains hope in people.

The following questions remain which are central to this thesis. If people still rely on the
use of healing charms as the last hope, what exactly is a healing charm? What does it
consist of and how does it ‘work’ as part of a healing process? What language does it use? Do

colour terms play a role in healing words and actions?

1.2. INTRODUCTION TO THE CORPUS OF HEALING CHARMS USED IN THIS THESIS

A collection of Russian healing charms and incantations recorded during folklore
expeditions to the Russian North between 1953 and 1993 and published in 1998 under the
title Pycckue 3azogopui u 3akauHaHusl (Russian Charms and Incantations [author’s
translation], ed. V. P. Anikin) provide our source data. The collection contains 931 healing

charms.

This thesis continues a previously developed line of inquiry in the research of healing charms.
It builds on work already done by scholars but takes it further and extends the subject in

question taking more factors into consideration.



1.3. AIM, RESEARCH QUESTIONS AND OBJECTIVES OF THE THESIS
According to Alan Dundes, the ‘basic underlying structure of folkloristic research is

identification and interpretation’.

The aim of this thesis is to analyse healing charms as expressions of illness and health in
order to establish the functioning of colour terms in that context. Our principal objective is
to focus on the language of healing charms. We examine whether the different segments of
the formulae of expelling or fighting illness suggest the motivation behind the colour terms

in healing charms.

In this study healing charms are considered not as a minor genre of vernacular literature
with a rich language and literature, but as an active part of the healing process and healing
knowledge. They are performatives focused on healing, as well as illustrating the folk

concepts essential to the positive outcomes of the process.

This study stresses the importance of the language of the healing charms. Language is seen
as a form of action. We examine what Frake Good calls semantic illness network, which is

‘network of words, situations, symptoms and feelings which are associated with an illness’.2

Through an examination of the multileveled structure of the world in Russian (healing)
charms, the conceptualization of the folk models of illness, its causations, curative, and
restorative actions, and narrowing down to the particular literary devices, we illuminate

the motivation behind the colour terms in our corpus of healing charms.
The main research questions in this thesis are:

1. Whatis the motivation behind the presence of colour in healing charms? (Chapter
4,pp. 122 -129)

2. How are colour terms inscribed in the folk concepts of illness and health? (Chapter 2,
pp. 44 - 46)

3. Towhat extent does the poetical part of folklore language in the healing charms

affect the practical/healing part of the charm text? (Chapter 4, pp. 117 - 133)
In order to address these questions, the thesis:

1. Describes the folk model of the world embedded in the healing charms.

2. Identifies and characterises the concepts of illness and health in the folk healing system.

1 The Meaning of Folklore: The Analytical Essays of Alan Dundes, ed. Simon ] Bronner (Utah State University
Press Logan, 2007), p. 23.

Z As quoted in Young, A, "The Anthropologies of Illness and Sickness," Annual Review of Anthropology

11, no. 1 (1982): p. 40.



3. Outlines the core elements of the healing charm text.
4. Analyses colour terms in the research corpus and asks the following questions:
i. Which colour categories are most/least represented in the research
corpus? (Tables 3.1 and 3.2)
ii. Which colour terms and shades are most/least represented in the
research corpus? (Appendix A)
iii. Which colour terms most often qualify a given referent? (Appendix H)
iv. Which colour terms (if any) dominate in each of the 18 sub-groups of
illnesses and ailments? (Appendix G)
V. Which referents are most often qualified by a given colour term or
shade? (Appendix H)
vi. Assuming that all terms in folk texts are value-laden, are the
evaluative connotations of each of the colour terms and shades
consistent across the corpus? (Appendix I)
vii. Is there evidence to suggest that each colour is assigned a value? If so, is
each colour consistently assigned a positive, neutral, or a negative set of

connotations? (Appendix I)

The data retrieved from the charm texts is configured in a number of Tables and
Appendices (represented in brackets) in order to provide a basis on which to answer

these questions.

The overall objective of the thesis is to go through, what A. Dundes called ‘poetics and
projections’ and reach ‘the rationale of fantasy’.3 This investigation marks a movement
away from the merely descriptive towards the interpretive, including all the
segments/participants in the linguistic process of a charm text, bearing in mind the

psychological and social aspects rooted in the folk healing system.

1.4. STRUCTURE OF THE THESIS

The thesis is composed of five chapters and nine appendices.

Chapter One, the Introductory Chapter, introduces the subject matter and the structure of

this thesis.

3 The Meaning of Folklore: The Analytical Essays of Alan Dundes, p. 23.



Chapter Two, the Literature Review Chapter, is divided into four parts. Part One is an
overview of the major theoretical perspectives in one of the fields relevant to this thesis,
folKloristics. It reviews the history and development of the field of folkloristics in Russia
and examines scholarly treatments of the language of folklore, with a particular focus on
the structure and components of the language of healing charms. Part Two of this chapter
reviews the development and paradigmatic changes in the interdisciplinary field of colour
semantics since the beginning of the 20th century in English-language and Russian-
language scholarly traditions. The aim of this review is to see how these two scholarly
traditions complement each other in the specific dimension of colour terminology and
categorization in the Russian language and folklore. It demonstrates how a broad
appreciation of their differences and similarities can contribute to our understanding of
colour vocabulary in the genre of charms in Russian folklore. Part Three returns to studies
of Russian folklore with a particular focus on studies of colour terms in folk texts. It also
introduces two important concepts regarding the meaning of colour terms in Russian
language - the Radiance Concept and the Concept of Evaluative Meanings. Part Four
introduces three of the better-known studies that are based on the same charm collection
as the current research. Each of these studies has contributed to refining the research

questions in this thesis and its methodology.

Chapter Three, the Methodology Chapter, identifies and justifies the methodology and main
approaches used in this study. It describes the source data, its content, and limitations. In
this chapter we focus particularly on the processes and criteria used to generate the
research corpus from the source data; we detail the processes employed to categorise,

organise, and systematize the research corpus.

Chapter Four, the Results and Analysis Chapter, provides an analysis of the research data
generated by applying the methodologies outlined in Chapter Three. Some of these data are
included in tables and charts within the chapter, some are supplied in the Appendices. The

main consideration in assigning where data are located is ease of reading.

Chapter Five, the Conclusion, comments on the findings and discussion, and summarises

suggestions and recommendations for future work.

1.5. TECHNICAL ASPECTS
Unless otherwise indicated all translations of primary and secondary sources are mine, the

author’s.



In the body of the thesis all secondary sources are quoted in the language in which the text
was written. Russian-language citations are translated and provided in square brackets.
In the body of the thesis source material is quoted in Russian, but a translation is provided
in the Appendices. Where reference is made to a lexeme, morpheme, or phrase from the
research data in the body of the thesis, a translation and a transliteration of the lexeme,

morpheme or phrase are provided. The transliteration is supplied in italics.

Transliteration and translation conventions. This thesis uses an adapted version of the
ALA-LC transliteration scheme when transliterating extracts from the source material. ALA-
LC is a set of standards for the romanization, or representation of texts in other writing
systems using the Latin alphabet. This label includes the initials of the American Library
Association (ALA) and the Library of Congress (LC).* The adaptation of this scheme in this
thesis affects the representation of the letters 1, 10, 1 which by rights should have a diacritic

above the combination of letters ts, iu, ia.

Where proper nouns have conventionally accepted transliterations, these are used.

4 See https://www.loc.gov/catdir/cpso/romanization/russian.pdf
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CHAPTER TWO

LITERATURE REVIEW

2.0. AIM AND STRUCTURE OF THE CHAPTER
This is a study of colour terms in healing charms not as a literary component of Russian

folk culture, but as part of the healing process in traditional Russian medical culture.

In this thesis the Literature Review Chapter situates this research in broader scholarly
contexts and helps explore core concepts which are drawn on in later chapters. This
chapter is divided into four parts each of which reviews scholarship in the fields of (1)
Russian folk culture, (2) the semantics of colour and (3) colour in Russian folk culture, and
(4) studies of the source corpus. They also discuss and analyse research from other fields:
medical anthropology, literary studies and a new field in Russian philology called lingo-
folkloristics that focuses primarily on the language of folklore when discussing the cultural
interpretation of illness and the language of healing charms. Since the subject matter of this
thesis is healing charms of Northern Russia, this study also sets in dialogue of two different
academic traditions, English- and Russia-language scholarship. These traditions sometimes
diverge and sometimes intersect in their methods, conceptual frameworks, perspectives

and even in the language they deploy.

2.1. PART ONE: RUSSIAN FOLK CULTURE
The core question in Part One of this chapter is ‘What is a healing charm?’. In order to
understand the importance and the broadness of charms, we review scholarship which

also explores the following questions:
1. Whatis a folk worldview?
2. Howdid the Russian folk worldview conceptualise and categorise disease?
3. How can one characterise the language of healing charms?

Part One provides an overview of research into the cultural context in which to situate the

analysis of colour terms in healing charms.



2.1.1. BACKGROUND TO THE STUDY OF CHARMS

Folklore and its genres have been a question of interest in a wide range of fields in Russia.
Research into different folklore genres has a long history. The term ‘folklore’ itself can be
understood in two ways - a narrow and a wide sense. In the narrow sense, folklore consists
of phenomena that have a verbal component. In the wider sense, it includes folk dances,
traditional crafts, festivals etc., regardless of whether they do or do not have a verbal
component. In the narrow sense, folklore is studied in the fields of philology, along with
literary criticism and linguistics; in the wider sense it is studied within the fields of

ethnography, ethnology, cultural and social anthropology.>

Since the second half of the 19th century and almost to the present day, the field of
folkloristics in Russia has developed four directions. The first direction is the study of
living traditions, the collection and categorisation of folklore texts that are still in
existence, with special attention paid to the personality of performers and their craft. The
second direction focuses on historical poetics and comparative studies. The third direction
is concerned with the field of ethnolinguistics and lingo-poetics. Another direction, the
structural-semiotic study of folklore was added to existing ones in the 20t century. The
founder of this branch of folkloristics was the Soviet folklorist and scholar Vladimir Propp

(1895 - 1970).6 This thesis draws on developments in each of these strands.

Each folklore genre has its own function which in turn determines both common and
distinctive features of the genre.” In the complex body of ritual folklore, spells and charms
constitute one of the largest components of oral poetics. The genre of charms is an oral
genre that may be distinguished from other genres by virtue of containing explicit
directions for performance.® Another distinguishing feature of the genre of charms is their
use of religious and magic language. Since the use of this type of language is closely
connected with the folk worldview that is embedded and expressed in (healing) charms,
this connection is described and discussed later in this chapter. Sometimes the genre of

charms is also called a minor form of folklore.?

5 TonopkoB A. JI, "®obKJIOPUCTUKA B MEXIUCIUIIMHAPHOM Auasore,” in Tpydel OmdeseHus UCmopuko-
dunonozuveckux Hayk PAH. 2015, ed. B. A. Tumkos (Mocksa: 2016), pp. 23-25.

6 TonopkoB, "®oJIbKJIOPUCTUKA B MEXXJUCIUIIMHAPHOM Auasore,” pp. 23-25.

7 Peric-Polonijo, T, "The Functions of Oral Lyrical Poems," (A, 1993), p. 313.

8 Klyaus, V, "On Systematizing the Narrative Elements of Slavic Charms," in Charms, Charmers and
Charming (Springer, 2009), pp. 3-13.

9 Maswle gpopmbl poavkaopa, ed. TaTbssHa HukosiaeBHa CBemtHuKoBa (MockBa: BocToyHas

autepatypa PAH, 1995), UccaenoBaHus no posbkiaopy u mudosoruu Bocroka.



Given the diversity and the number of charms in Russian folklore, they have been divided
into many subgroups. They have been classified according to their functions (for example,
healing charms, love, and agricultural charms, etc.). The largest subgroup in the charm

genre consists of healing charms.10

A great amount of work has been devoted to the charms and charm traditions as well as
new interpretations of the specifics of this folk genre. For instance, Kharitonova (1999)
based her investigation on 19th- and 20t-century folklore material. She examined the use of
charms in everyday life and concluded that the most important elements of charms are
rhythm and intonation. Konovalova (2009) analysed the semantics, suggestive and
synthetic aspects of Slavic and Russian charm texts and described them as lingo-cultural
phenomena. Extensive research on the similarities and distribution of motifs in healing
charms was done by Agapkina (2003); the diversity of charms in written sources was
investigated by Toporkov (2010).

Onegova, Razumovskaya and Smirnov (1998) investigated aspects of charms’ diversity
and usage in Northern Russia.l! In 1989 Radenkovich carried out research on colour
symbolism in Slavic charm texts where she analysed 2100 charms. Research has been
done on prototypical and stereotypical colours in Slavic folklore by Ludmila Popovic
(2012). A number of studies have focused on colour symbolism in wedding charms
(Krasheninnikova, 2011), the moon and the colour yellow in healing charms (Chyoha,
2008), and the meaning of the colour black in the Slavic people’s worldview (Belova,

2009).

To date, several studies have examined the position and use of colour terms in Russian
culture, folklore and (healing) charms (Zlydneva, 2002; Kezina, 2008; Tarakanova, 2012).
These scholars highlighted the historical development and symbolism of colour terms
within the charm genre and its different subgroups. In recent years, a few authors have
attempted to explain the presence of colour in different folklore genres (Vedernikova,
1980; Gerasimenko, 2012; Shesterkina, 2015). Recently Kezina (2013) investigated colour
semantics in Russian govor (dialect). Borisova (2013) described the methods and results of

her psycholinguistic experiments aimed at revealing the visual impact of words denoting

10 Toporkov, A, Agapkina, T, "Charm Indexes: Problems and Perspectives,” (The Power of Words.
Budapest: Central European University Press, 2011), p. 5.

11 HeposHak B. I, UBanoB B. B, CBemnukoBa T. H, Tosictoit H. U, Tonopos B. H,, ed,,
ImHoauHzgucmuka mekcma. Cemuomuka maawix popm oavkaopa. Te3ucel u npedsapumesibHbie
Mmamepuasbt k cumnosuymy (MockBa: UHcTuTyT C/iaBsiHOBeieHUS U 6aIKaHUCTUKH, 1998).
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colour on the subconscious. However, despite the considerable number of studies that have been
done within this framework, there has not been a general work that has attempted to identify the

functions of colour in healing charms as part of healing process.

2.1.2. WHAT IS AHEALING CHARM?

Pagan beliefs in Russian spiritual culture were diverse and multifaceted. The value of
charms lies precisely in the fact that they make it possible for us to understand and explain
some of the fundamental principles of the folk worldview. Russian healing charms unveil
people’s allegiance to both the ancient pagan gods and the spirits and saints of the Christian
church that are relative ‘newcomers’ to the charm universe. In charm ‘words’ and the
actions that accompany them, there are many elements of magical thinking based on the
culture’s worldview. Healing charms provide a perspective which shows how social and
cultural structures came to conceptualise and formulate illness and disease and how the

culture utilized charms to account for why illnesses occur.12

In recent years, there have been an increase in the number of studies on charms, spells, and
incantations. Interest in the genre of charms in Russia was generated not only by their
archaic poetic forms, but also by the belief that charms have an inexplicable power over the
human mind. This may account for why this genre, as part of Russian spiritual culture, has
survived changes in social structures and ideologies, persecution by the church, and later
suppression by the official Soviet system. As R. Wigzell observed, after the collapse of the

Soviet Union, beliefs in all aspects of the irrational increased hugely in popularity.13

However, there is a degree of fluidity around the terminology used in relation to charms.
Many researchers in the English-language tradition, be it in relation to the Russian folk
tradition or more broadly speaking, do not draw a distinction between spells, charms, and
incantations and/or their Russian-language near synonyms: HaroBop [nagovor], nporoBop
[progovor], oaroBop [odgovor]. These lexemes, like the English-language word ‘spell’ and
the Latin word ‘murmur’, reference the notion of speech in their morphology (although

many charms also describe accompanying actions).1*

12 Alver, B. G, "The Bearing of Folk Belief on Cure and Healing," Journal of Folklore Research 32, no. 1 (Jan.
- Apr.,, 1995).

13 Wigzell, F, Reading Russian Fortunes. Print Culture, Gender and Divination in Russia from 1765
(Cambridge, UK: Cambridge University Press, 1998), p. 41. See also W. F. Ryan, "Magic and Divination.
0ld Russian Sources," in The Occult in Russian and Soviet Culture, ed. Bernice G. Rosenthal (Ithaca,
United States: Cornell University Press, 1997), pp. 52-53. Also, Tonnopkos, "®0JbKJIOpUCTHKA B
MeXUCIUIINHAPHOM AuaJjore," pp. 38-41.

14 Ryan, W. F, The Bathhouse at Midnight: an Historical Survey of Magic and Divination in Russia
(University Park, Pennsylvania: The Pennsylvania State University Press, 1999), p. 165.
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As we will see from the following definitions, researchers highlight different aspects of charm
texts. Some focus on their function, others on the context of their use, yet others on their form or
content. In Russian folkloristics there are many definitions of the term ‘charm’; variations tend
to depend on the subject matter and focus of the research. N. Poznanski (1917) defined a charm
as a verbal formula that originally served as an explanation for a magic rite. E. Eleonskaya (1912)
described a charm as a simple expression of a wish, sometimes expressed as a comparison. N.
Konovalova (2009) wrote that a charm is a suggestive text that is inextricably linked with a

particular situation and its impact on an object.

Jonathan Roper focuses particularly on the function of charms: ‘verbal charms, or what are now
commonly known as “spells”, could be defined as traditional verbal forms intended by

their effect on supernature to bring about change in the world in which we live.”15 R.

Gordon, in his article The Healing Event in Graeco-Roman Folk Medicine (1995), focuses on

o

a distinction between charms and incantations: ““charms” (allusive, pregnant, not meant to
be fully understood, orally composed and transmitted, mainly focused on the act of
healing), “incantations” (explicit, elaborated and concrete, often the creation or re-
creation of a professional practitioner).’16 According to Sokolova, the main distinction
between charms and spells is their role in the lives of people or in a community in general.

She wrote that

‘it was from the original charms that spells and formulas of a more complex
structure, developed. Like charms, spells expressed desire or demand, which, in
the opinion of those who uttered them, would materialize. However, the role of
spells in the peoples’ everyday life was fundamentally different from that
attributed to charms. The principal sphere of the application of spells was private

life.’17

The function of charms is therefore to effect change. In this thesis we use W. Ryan’s
definition as a basis for understanding the function of a charm: ‘Zagovor is essentially a
magic formula the aim of which is to fulfil the wish of the person employing it, to afford
protection, or to exorcise an evil spirit (which may be identified as or personify an illness)

or harm an enemy or rival’.18

15 Roper, ], "Towards a Poetics, Rhetorics and Proxemics of Verbal Charms," Folklore: Electronic Journal of
Folklore 24, no. 23-24 (2003): p. 8.

16 As cited in Versnel, H. S, "The Poetics of the Magical Charm," in Magic and Ritual in the Ancient

World, ed. Paul Alan Mirecki, Meyer W. Marvin (Leiden, Netherlands: Brill, 2002), p. 110.

17 Sokolova, V, "Functions of Spells and Charms in Social and Everyday Life: a Case Study of Eastern

Slav Folklore.," in The Realm of Sacred: Verbal Symbolism and Ritual Structures, ed. Mahapatra
Sitakant (New York: Oxford University Press, 1992), pp. 117-18.

18 Ryan, The Bathhouse at Midnight: an Historical Survey of Magic and Divination in Russia, pp. 166-67.
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This definition clarifies that the change effected impacts on the well-being of someone
other than the speaker of the charm. Indeed, in the literature about the genre of charms in
general the term ‘charm’ tends to be used to refer to the practices of healing. Jonathan Roper
argues that the majority of charms fall under the area of folk medicine. He also points out
the meaning of ‘to charm’ given in the Dictionary of Newfoundland English (1) and the
English Dialect Dictionary (2) where ‘to charm’ means (1) ‘to cure an ailment by paramedical

means’ and (2) ‘to cure some disease by a supposed supernatural cure, to bewitch’.1?

The two strands of Klyaus’s study focus on charms both as part of the healing knowledge of
a given ethnos, and on the other hand as structured texts.2? First, as part of the repertoire
of traditional healing practices, charms were connected not only with rituals and actions
along with ritual objects, minerals and herbs; they also opened a window onto the concepts
of health, healing, and illness that were echoed.2! Secondly, as exemples of oral poetry in
general, healing charms are structured around oppositions like life/death, male/female,
order/disorder etc.

Klyaus argued that the opposition in healing charms is one of the characteristics of charms
and can be observed on several levels, ‘functional and occasional, and, on the textual level, in
motifs, plots and plot situations, as well as in other narrative elements.’22 Healing charms

consist of both, ‘ritual words’ and ‘ritual actions’.
W. Ryan also focuses on a charm’s structure:

‘Zagovory may be of any length from a sentence to several pages of text and can be
astonishingly varied and imaginative in context. They do nevertheless tend to
follow certain structural patterns, although not all elements are necessarily present

in each spell, or always in the same order.’23

19Roper, "Towards a Poetics, Rhetorics and Proxemics of Verbal Charms," p. 7; p. 38.

20 Klyaus, "On Systematizing the Narrative Elements of Slavic Charms," p. 72.

21 The debate about the healing charms as part of medical knowledge has gained new prominence
with many arguing about its medical efficacy in some recorded practices. See Lang F. Jonathan,
DuBois A.

Thomas, "Johan Turi’s Animal, Mineral, Vegetable Cures and Healing Practices: an In-depth Analysis
of Sami (Saami) Folk Healing One Hundred Years Ago," Journal of Ethnobiology and Ethnomedicine
9,no.1 (2013): pp. 9-57, https://ethnobiomed.biomedcentral.com/articles/10.1186/1746-4269-9-
57.See also Folk Medicine. The Art and Science., ed. Steiner Richard P (Washington, DC: American
Chemical Society, 1986), pp. vii-viii; pp. 153-54.

22 Klyaus, "On Systematizing the Narrative Elements of Slavic Charms," p. 79.

23 Ryan, The Bathhouse at Midnight: an Historical Survey of Magic and Divination in Russia, p. 35.
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Pamela Davidson concurs with Ryan’s view and adds that ‘since charms consisted of
magic words, their structure, especially the opening and concluding formulae,

conformed to fixed patterns.’24

In his analysis of the structure of charms within their universe (yHusepcym), Shindin
(1993) argued that a charm’s universe consists of a set of universal semiotic oppositions
which can be reduced to two correlated oppositions, such as we/others. Shindin (1993)
concluded that charms have a trinomial structure. This structure consists of three

endeavours:

1. Leaving home.
2. Moving to/on sacred space.

3. Meeting with a representative of another world.25

Shindin also emphasised the importance of the Centre of the World (yenmp mupa) within
the charm structure: ‘lleHTp Mupa - 0JHO U3 KJIIOYEBBIX TOHATHUH JJIs1 BCET0 KOpIyca
3aroBOPHLIX TEKCTOB, OpPUEHTUPOBAHHBIX HA BbICIIHME CAKpPaJIbHbI€ HEHHOCTHU
apxaunyeckoro koJuiekTuBa’ [the Centre of the World is one of the key concepts in the

charm corpus that focuses on the highest sacred values of archaic society].2¢

T. Agapkina (2010) examined the motifs of East Slavic charm texts and explored the
structure of the charms’ universe as one of such motifs where she refers to the Centre of
the World as the mythological centre of charms. In her study Agapkina defined the
mythological centre as a place where somebody is performing a healing function. This
somebody is the one to whom the patient/healer is appealing for help or for the expulsion
of a disease.2” She also distinguished and described three distinctive levels of the
mythological centre. The first level is the landscape area where the action takes place. This

area includes the sea and the fields, forest, and other stretches of land. They are

24 Davidson, P, Russian Literature and its Demons (Berghahn Books, 2000), p. 71.

25 C.T. llnunauy, "[IpocTpaHcTBEHHAs OpraHM3aLys PyCCKOro 3ar0BOPHOI0 yHUBEpCcyMa: 06pas
neHTpa Mupa,” in HccaedosaHnus 8 o6aacmu 6a.1mo-cAa8aHCKOU Kyabmypbl. 3az2o080p, ed.
CeemnukoBa T. H.,

WBaHoB B. B (MockBa: Hayka, 1993), pp. 108-12.

26 [TunpuH, "[IpocTpaHCTBEHHAs OpraHU3alusl pyCCKOTr0 3ar0BOPHOr0 YHUBepcyMa: 06pas LieHTpa
Mupa,” pp. 108-12.

27'T. A. ArankuHa, "Cro’KeTHbBIM COCTaB BOCTOYHOC/IABIHCKHX 3arOBOPOB (MOTUB MU OJIOTUYECKOTO
neHTpa)," in 3azosopHuiii mekcm. ['enesuc u cmpykmypa., ed. CBemunukosa T. H, HeBckas JI. T,
Tomopos B. H. (MockBa: Ungpuk, 2005), p. 247.
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underdeveloped, endless, and remote loci in the East Slavic folk universe. Sometimes loci of
this level can be supplemented or even replaced by other landscape objects such as islands,
mountains, and rivers. The second level includes pre-Christian sacred and cultural objects
of natural origins such as stones, trees, or man-made objects like churches, monasteries,
houses etc. The third level, at the very centre of this mythological universe is a
mythological or sacred character who possesses healing abilities and who is able to comfort

and expel the evil spirit.28

To summarise: healing charms are highly structured speech acts performed by a speaker
who is called upon to effect a change on the physical wellbeing of an other. The speaker
effects this change by narrating a journey through an imagined mythical landscape to the
Centre of the World. Charms are not only expressions of magic words, they also evoke and

invoke a world of its own, with its structure, rules, and meanings.

This study focuses on the words of charms only, but we must consistently bear in mind that

the ritual actions are a complementary and inseparable part of the healing process.2?

2.1.3. WHAT IS A FOLK WORLDVIEW?

Lakoff (1987) argued that people employ cognitive models in order to understand the
world.3? Accordingly, to employ those models, people must turn to what Lakoff calls
‘imaginative capacities’ to create their ‘social reality’.3! In general, the folk worldview, like
charms themselves, is created from oppositions. These oppositions (light and darkness,
giving and taking, life and death, resurrection, and destruction, male and female) are
value-laden.32 Apart from these oppositions, there are also different coding systems within
the folk model of the world. These coding systems may be formed from objects, characters
and other divisions or parts of the world. There are such coding systems as astral,
zoomorphic, anthropomorphic, numeric and others. Each of them has its own defined area
of functioning and their coexistence in the folk model of the world assumes a hierarchical

classification.33

28 ArankuHa, "CIOKeTHBIH COCTaB BOCTOYHOCJIABIHCKUX 3aTOBOPOB (MOTUB MU(OJIOTHYECKOTO0 [ieHTpa),"
pp. 247-71.

29Versnel, "The Poetics of the Magical Charm," p. 107.

30 Lakoff, G, Women, Fire, and Dangerous Things: What Categories Reveal About the Mind (Chicago/London:
Cambridge University Press, 1987), p. 118.

31 Lakoff, Women, Fire, and Dangerous Things: What Categories Reveal About the Mind, p. 309.

32 Kerewsky-Halpern, B, "Watch Out for Snakes! Ethnosemantic Misinterpretations and Interpretation of a
Serbian Healing Charm," Anthropological Linguistics 25, no. 3 (1983): p. 321.

33 HekJttooB, "KapTrHa MUpa B MEIMITMHCKHUX 3aroBopax,” no. March 2015.
http://www.ruthenia.ru/folklore/folklorelaboratory/AL1.htm.
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The concepts of a people’s worldview are central to understanding the genre of charms. In
the broadest sense, the folk worldview in the genre of charms can be viewed as a synthesis
of knowledge about the world. When talking about the folk worldview, we draw on the
definitions given by two Russian scholars: Shindin and Nekliudov. Shindin described the
folk worldview as the sum of simplified representations of the world.34 In his
understanding, the folk worldview is perceived and comprehended as the interaction of

humans and their surroundings, or as a

result of acquired information about people’s place in the world. Nekliudov stated that the
formation of the folk worldview happens in two stages: the first stage sees the raw data
received by the senses; the second stage decodes this data using sign systems, first of all,
language.35 The folk worldview expressed in the genre of charms and folklore in general is
a closed space where the number of events taking place are limited and measured, where
humans are devoid of individuality and are an integral part of this closed system. The
manifestation of the folk worldview can be observed in different parts of charms. They
display the ways people learn about the world, experience it through their senses, and
build their reality based on the assessment of certain objects and phenomena they have
encountered. Furthermore, according to D’Andrade, ‘interpretations made about the world

on the basis of the folk model are treated as if they were obvious facts of the world.’36

The folklorist P. Skaftymov observed that there is a certain indirect reflection of the real
world imbedded in the folklore texts. He called it the creative distortion of life.3” Dmitrieva
(2004) argued that the archetype of the structure of the ‘real’ physical world is a reflection
of beliefs about the ‘other, upper’ world.38 Whichever it may be, it is essential to
understand that the folk world is a world of the norm, the proper and correct (Mup Hopmbi,
MUp 00/HCHO20 U npasu1bHo20).32 This is an ordered world. Order, harmony, and

correctness are an essential aspect of the functioning of charms.

34 [llunauH, "[IpocTpaHCTBEHHAs OpraHU3alys PyCCKOro 3aroBOPHOro YHUBEpPCyMa: 06pa3s IieHTpa
Mupa,” pp. 108-28.

35 Hekutto10B, "KapTuHa MUpa B MeJULIMHCKUX 3aroBopax.”

36 D'Andrade, R, "A Folk Model of The Mind," Cultural Models in Language and Thought (1987): p. 113.
37 As quoted in A. T. XposieHko, BeedeHue 8 uHegogorbkaopucmuky (MockBa: dimHTa: Hayka,
2010), pp- 89-90.

38 Y. H. iImuTpueBa, "f3bIYecKre MOTHUBBI B CUCTEME PYCCKON HapoJHOU KyIbTyphI XIX Beka (Ha
npumepe 3arosopos)” (2004), pp. 12-18.

39 C. E. HukutuHa, Ljesu onucanust. Boi6op modeau, (MockBa: Hayka, 1993),
http://philologos.narod.ru/nikitina/Part_12.htm.
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This order accounts for the many alogisms in the language of charms (analysed in detail in
the last section of this chapter). It helps to explain why, for instance, ugly girls who are
covered in scabs remain beautiful, why a sharp sword still might need to be sharpened. This
construction of a world defined by its norms also accounts for the fixed epithets in charm
texts as part of the linguistic means to illustrate the folk world. The functions of the fixed
epithets in the charm texts are to present a subject every time as it should be, according to
its nature and purpose, that is, at once conforming to and confirming the norm of the folk
world. This may be contrary to the particular situation described in a charm text but
underneath it all, an ordered and ideal world of norm is present and described through the
poetic devices. Consequently, the girl is always beautiful, a sword is always sharp because

otherwise it would not be a sword, even if it needs to be sharpened.4?

We need to ask whether, and if so how, expressions of colour, be they in fixed adjective-
noun collocations or not, reflect the norms of this world. We also need to explore what

values (if any) are assigned to individual colours in the charm world.

2.1.4. How DID THE RUSSIAN FOLK WORLDVIEW CONCEPTUALIZE AND CATEGORISE DISEASES?

As a background it is important to point out the use of two concepts, that of illness and
disease. In this thesis we use the word illness, rather than disease, when describing an
ailment following the distinction made by Alver: ‘Disease is viewed as the biological
disturbance in the body, while illness refers to the cultural and social meaning attributed to

the disorder’.41

In many cultures, based on their animistic beliefs, ancient people imagined illnesses and
diseases as living beings, as some kind of external, harmful substances, penetrating the
body.*2 They were perceived as living beings having anthropomorphic characteristics and
their own specific personalities made up of characteristic bodily symptoms, signs and
(sometimes) their ‘location’ on human body. The reason for ‘viewing [something] as

entity’, argues Lakoff, is the fact that it ‘allows us to refer to it, quantify it, identify it as a

40HukuTHHa, [Jesu onucaHus. Bvibop modeu.

41 Alver, "The Bearing of Folk Belief on Cure and Healing," p. 25.

42 B. B. YcaueBa, "CyioBecHble $GOpMyJibl B HAPOJHOW MeJMIMHE CJaaBsAH," in ImHoauHz8ucmuka
mekcma. Cemuomuka mMaavix gopm gpoavkaopa., ed. Heposnak B. I, UBaHoB B. B, CBemnukosa T. H,
Tousictoit H. Y, Tonopos B. H (MockBa: UHCTUTYT ciiaBsiHOBejeHUs U 6ankaHuctuku AH CCCP, 1988),
pp- 88-89.
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particular aspect of it, see it as a cause, act with respect to it, and perhaps even believe that

we understand it’.43

There is alink between illness, cure, and culture. Beliefs about the origins of illness,
responses to disorders through trial-and-error, the formation of an understanding about
healing and its place in peoples’ lives and the world constitute a folk healing system.#4
Folk models of illness and disease are specific to the cultural settings, the cosmology of the
culture, from which they emerge. As David Landy (1977) noted, ‘theories of disease,
including etiology, diagnosis, treatment, and amelioration or cure, all are part of the
cultural repertory and equipment of human groups’.4> A folk healing system is specific to a
particular culture or particular geographical place. Each folk healing system is a ‘specific
cluster of symptoms, signs or behavioural changes recognized by members of the cultural
groups’ and these clusters usually have a ‘range of symbolic meaning - moral, social and
psychological’.46 These systems can be described as equilibrium-based therapeutic

systems.47

As we saw in the previous section, balance is a very important concept in the folk
worldview. Balance is harmony. It means that there is harmony in human relationships,
harmony with the supreme force. Harmony is believed to be the basis of the natural order
of the world and the universe. Illness and disease are a disruption of balance, harmony; it
was conceptualised and represented as a deviation from the norm, the standard.*8 Illness
and disease were an offense against order. In the folk worldview, the conceptualization of
order (health) and disorder (illness) is based on the complex relationship between the
physical world and supernatural world. In his analysis of medicine as an ethnographic
category, L. Glick observed that in almost all traditional health systems the most important
fact is the underlying cause or origin of illness.#® The main causes of illness, according to

the folk worldview were:

43Johnson, M, Lakoff, G, Metaphors We Live By (Chicago: The University of Chicago Press, 1980), p. 26.
44 Wing, D. M, "A Comparison of Traditional Folk Healing Concepts with Contemporary Healing Concepts,"
Journal of Community Health Nursing 15, no. 3 (1998): p. 144.

45 Culture, Disease, and Healing. Studies in Medical Anthropology, ed. David Landy (New York:
Macmillan Publishing Company, 1977), p. 1.

46 Helman, C. G, Culture, Health and Illness: an Introduction for Health Professionals (London:
Butterworth- Heinemann Ltd, 1990), pp. 234-35.

47 Loustaunau, M. O, Sobo, E. ], The Cultural Context of Health, Iliness, and Medicine (Bergin & Garvey,
1997), pp. 78-82.

48 Lupton, D, Medicine as Culture: Illness, Disease and the Body in Western Societies (London:

SAGE Publications Ltd, 2004), p. 36.

49 Glick, L. B, "Medicine as an Ethnographic Category: the Gimi of the New Guinea Highlands," in
Culture, Disease, and Healing. Studies in Medical Anthropology, ed. David Landy (New York: Macmillan
Publishing Company, 1977), p. 61.
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a. The moral dimension of illness resulting in punitive illnesses, caused by
divine/supernatural punishment (Landy, 1977:4; Lieban, 1977:24-25; Levi-
Strauss, 1977:446; Lupton, 2004:86, 98).

b. Illnesses caused by the ill will of other beings (Landy, 1977:4; Glick, 1977:59;
Lupton, 2004:86).

c. Illnesses due to natural cause.

Robert Huff (2002) also noted that researchers in the field of folk medicine have classified
folk illnesses into four categories: the patient world (illnesses over which the patient has
some control), the natural world (animate and inanimate factors, such as viruses, animal
bite etc.), the social world (illnesses caused by interpersonal conflicts, witchcraft and
sorcery), the supernatural world (illnesses caused by sinful behaviour towards spirits and
ancestors).>° To the list of potential folk illnesses in the social world category, Deborah

Lupton (2004) also added satanic and demonic possession as well as maleficium.5!

People are creative and depending on their environment and socio-cultural systems, they create
explanatory systems to describe the body and its functions. As Loustaunau and Sobo have
pointed out, health systems have always had ideas about the body and how it works.52 The
majority of health systems take the whole body when assessing illness and disorder and
maintain an idea of bodily balance. Folk health systems were concerned not only with keeping
the physical body healthy and balanced but also with the wellbeing of mind, ‘the conscious,

interactive self’.53

Imagery representing healthy and the sick bodies in healing charms reveal the folk concepts of
illness and their socio-cultural dimensions. These concepts take into account not only the
physical body, but also social interactions in the community, as well as ‘cosmological concepts
and nonorganic elements’. Through these interactions, people learned ways of keeping the body
and mind in good order by keeping with the ‘recommended social and moral order’.54 A clean

body and the idea of cleanliness are central to the concept of health, balance, and order. The

50 Huff, R. M, "Folk Medicine," in Encyclopedia of Public Health (Online: The Gale Group Inc,
2002). https://www.encyclopedia.com/medicine/divisions-diagnostics-and-
procedures/medicine/folk- medicine#1G23404000348.

51 Lupton, Medicine as Culture: Illness, Disease and the Body in Western Societies, p. 86.
52Loustaunau, The Cultural Context of Health, IlIness, and Medicine, p. 78.

53 Loustaunau, The Cultural Context of Health, IlIness, and Medicine, p. 86.

54 Loustaunau, The Cultural Context of Health, Illness, and Medicine, pp. 82-86.
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maintenance of body boundaries was associated with balance and harmony not only in the
body but also in society.>> The body is the site through which balance and imbalance, order
and disorder, reasons for illness can be interpreted. ‘The sick body is a meaningful text’,
wrote D. Lupton. 56 The body is also the means of restoring balance and order in the patient

and society, back to normality and harmony.

Healing charms not only describe the causes and symptoms of illness as a disruption of the
physical and moral balance of the body and the world but also include the cure in order to
bring balance to the body, household, society, and the world. In the healing process, the
most effective way of getting rid of illness was banishing it, sending it away, ordering it to
leave the body and/or the village. Such charm formulae would contain imperatives ‘get
out, ‘leave’, ‘go away’. Many charm texts contain the combination of banishing and
transferring formulae where the illness is transferred onto a tree, another person, into the
earth, a river, the beyond. The majority of the healing charm texts, depending on the type of

illness, are directed to the description of the visible symptoms or consequences of illness.

In folk healing practices, one of the main principles is similia similous curantur (likes are
cured by likes) which expresses the law of similarity and is reflected in the language of the

healing charms.

2.1.5. HOW HAS THE LANGUAGE OF HEALING CHARMS BEEN CHARACTERISED?

There are a number of perspectives from which the language of charms has been analysed:
within the tradition of folklore studies the language of charm texts is studied as part of the
poetics of folk material and in particular oral poetry - this tends to be culture/language

specific; from a broader perspective the language of charms intersects with all language

which purports to have magical properties, and the language of magic and the language of
prayer in turn have common elements. From both these perspectives, the language of

charms is contrasted to the language of everyday speech.

In Russia, the modern period of the study of the language of folklore began in the 1940s and
1950s. It is associated with the names of P. G. Bogatyrev (1893 - 1971), A. P. Evgenyeva (1899 -
1985), I. A. Ossovetsky (1908 - 1995) and others. After some time, it was determined that the

study of folk language should become the subject matter of a distinct philological discipline,

55 Lupton, Medicine as Culture: Illness, Disease and the Body in Western Societies, p. 84.
56 Lupton, Medicine as Culture: Illness, Disease and the Body in Western Societies, p. 106; p. 91.
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later named lingo-folkloristics. The term ‘lingo-folkloristics’ was proposed by the Kursk
scholar A. T. Khrolenko (b. 1938) in 1974 when two books on lingo-folkloristics were
published.5” This new discipline was to characterise the functioning of language in folklore
texts using linguistic and folkloristic research methods. The need for a special academic
discipline devoted to the study of the language of folklore was seen not only as a means to
gain new knowledge about the nature of the language of folklore but also as an academic
discipline that would fashion new integrated approaches to the study of oral poetry more
generally. The subject of the discipline is the nature of the language of folklore, the
relationship between language and poetics in folklore, the style, and the psycholinguistic

aspects of the language of oral poetry.58

The concept of folk language was defined in various ways. Linguists consider the language
of folklore a super-dialectal (Hadduasiexkmnuiii) form of language; folklorists, on the other
hand, understand the language of folklore as a set of formulas with rules governing their
relationships, which they term a poetic grammar. In this thesis, we understand the language
of folklore in the linguistic sense as a distinct style of language, in contrast to the language

of fiction, science, business etc.59

According to L. A. Ossovetsky (1979), the language of folklore has a set of different levels of
idiomatic units that go far beyond a single particular language system or dialectal language.
This set of idiomatic units allows one to interpret folk language as a special immanent,
closed system or artistic, creative language that is not comparable with either any

particular accent or dialect, nor the dialectal language as a whole.¢0

Understanding a folk text implies the ability to correlate the set of elements of the folk
world with a variety of symbols in the folk world. In his introductory work on lingo-
folkloristics, A. Khrolenko (1974) argued that the folklore world has a multicomponent
nature and inner antinomy. He also contended that each carefully selected, centuries-old
folk word has its mandatory connotative content. It has a visible or textual part as well as
invisible or trans- textual part (3a kaxcdvim mujamebHO 0MO6PAHHBIM 8 MHO208EKOBOM

ucnosb308aHuu HapodHonosmuueckoe c/1080, Kak aticbepe, cocmoum u3 8udumou

57 (1) IIpobaembl 1UH280POAbKAOPUCMUKU K BONPOCY 0 KOMN/AEKCHOM N00X00e K U3y4eHUI0 S13blKa
doavkaopa (1974); (2) Ymo makoe aunzgogonvkaopucmuka? (1974)

58 A, T. XpoJsieHKOo, A3bik ¢hovkaopa. Xpecmomamus (Mocksa: daunTa: Hayka, 2006), pp. 5-6.

59 XposieHKo, BeedeHue 6 1uH280p0AbKA0pUCMUKY, PP. 94-104.

60 . A. OccoBenkuii, "O s13bIKe PYCCKOTO TPaJULIMOHHOTO $OoIbKI0pa," Bonpocsi s3biko3HaHus 5 (1975):
p. 204.
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PONbKAOPHBIM C/10860M cMOUM 06513ameflbHoe KOHHOMamusHoe codepicaHue.
(mexcmosoll) u He sudumoli (3amekcmosoli) uacmeii).6! Folklore connotations are different
from connotations outside the folklore text. Outside the language of folklore, connotations
are, to a certain extent, arbitrary and are not part of a closed system. In folklore,
connotations are conditioned by the entire system of the folk world. This is possible
because each folklore word carries an inner and stable association with a particular set of
folk images and situations. Folk language not only refers to concepts and realities, but also
produces semiotic oppositions; it not only builds the folk world but also evaluates it. There
is a specific evaluative component embedded in the semantic structure of the folk world
(and its words). This evaluative component dominates and sometimes even neutralises

the primary meaning in words such as ‘light’, ‘heart’ and others.62

What poetic devices are frequently used in the charm language? In his analysis of folklore,
V. Propp (1984) examined the differences and similarities between folklore and literature.
Propp pointed out that both disciplines are a verbal art and while there are genre-specific
as well as overlapping functions and methods, there is one particular thing that sets
folklore apart - it has a distinctive poetics. Moreover, Propp wrote that each folklore genre
is characterised ‘by a special relation to reality and by a method for its artistic

representation’.63

People compared their everyday lives with nature, its cycles, and rhythms, and this is
clearly preserved in the language. People’s lifestyles, their attitudes to nature and its
phenomena determined the presence of a large number of figures of speech in the

language of charms.

Epithet is the term used to refer to a word or a phrase that describes an attribute or quality
of a person or object. Epithets are especially relevant in folklore, including healing charms.
It is one of the poetic devices in Russian oral poetry where the most ancient meanings can
be discovered.t* Epithets in oral poetry have preserved archaic concepts, symbols, and

connotations of words. James Bailey (1988) observed that the language of Russian folklore

61 XposieHko, BeedeHue 8 1uH280¢01bKA0pUCMUKY, D. 94.

62 XpoJieHKO, BeedeHue 8 auHz8odorbKk10pucmuky, pp- 94-104.

63 Propp, V, Theory and History of Folklore (Manchester: Manchester University Press, 1984), p. 6; p. 49.
64 Moroni, E, "Between Orality and Literacy: Parallelism and Repetition in Russian Folk Epics and
Their Challenge to Translation," Bergen Language and Linguistics Studies 1,no. 1 (2010): p. 19.
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forms ‘a distinctive and perceptible subcode of present-day Russian’.6> According to
Evgenyeva (1953), epithets are a means of clarification and suggest ‘the concrete, real
quality of the object, serve the purpose of disclosing the theme, and carry a high semantic
load’.66 For example, an adjective-epithet gives an accurate visual or other description or
focus to a noun, forcing a listener or a reader to see and perceive the subject as is

necessary for the narrative.6’

Fixed epithets in folk texts have a particularly important role. V. Propp (1958) observed
that fixed epithets express people’s worldview and their attitude to the world. They are
used to express what people considered to be a necessary and continuous attribute of
something or someone in folk poetry. This attribute or feature is used again and again not
because of a lack of creativity but because the absence of this attribute/feature would

make the use of a word in oral poetry quite impossible:

[locTOSTHHBIM ANIUTET NPpUMEHAETCA AJid IPU3HAKOB, KOTOpPbIEe HApOoJ CHUTAET
MMOCTOAHHBIMH U HEO6XOL[I/IMbIMI/I " KOTOpbI€ OH IOBTOPAET HE BCJIeACTBHUE
TBOP4Y€CKOro 6ecc1/1111/m, dIIOTOMY YTO BHE JAHHOTI'O IPHU3HAKaA IIpeJAMET B

3MUYECKON M033UU HEBO3MOXKEH.

[A fixed epithet is used for attributes which the people consider constant and
essential, and which are repeated not because of a lack of creativity, but because
without that attribute reference to the object in question would be impossible in

epic poetry] ).68

W. E. Brown wrote that the stylistic devices that are extensively used in many folklore
genres are, what he called, standard epithets, such as sicubie ouu/yasnye ochi/bright eyes,

6esibie pyku/ belye ruki/white hands, cepsiii Bosik/seryi volk/grey wolf.¢? In 1980, a good

65 Bailey, ], Ivanova, T, An Anthology of Russian Folk Epics (New York/London: M.E. Sharpe, Inc,
1998), p. xxvii.

66 Quepku no ucmopuu pycckKko2o HapodH020 noamuyecko2o meopyecmsa X - Havaaa XVIII

sekos, ed. AnpuanoBa-IlepeTr B. I1, JluxaueB /. C, ActaxoBa A. M, /iImutpakos U. I1., 3 vols,,
vol. 1 (MockBa: U3gatenbcTBo Akazemuun Hayk CCCP, 1953), p. 139.

67 XpoJieHKo, A3biK povkaopa. Xpecmomamusi, p. 200.

68 B. f. [Ipomm, Pycckuti zepoueckuli anoc, vol. 2 (Mocksa: 'MXJI, 1958), p. 201.

69 Brown, W. E, A History of Seventeenth-Century Russian Literature (Michigan: Ardis Publishers,
1980), p. 81.
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compilation of articles about epithets in different folklore genres, their genesis and status
were presented in a collection called Inumem e pycckom HapodHom meopuecmese [The
Epithet in Russian Folklore]. In the introduction to the book N. I. Kvartsov examined two
artistic systems within folklore: the traditional and the contemporary. He observed that it is
important to take into consideration the differences between common epithets in the oral
tradition and epithets specific to different genres. It is also important to distinguish
traditional, permanent epithets and rare or new epithets.”? Kvartsov also emphasized the
ideological and aesthetic role of epithets, their function to enhance the visual and auditory

impressions, emphasising the features of space, time, and movement.

In addressing the question of difference in the functions of epithets in different folklore genres,
V. Sokolova (1981) concurred with V. Propp’s view that the relation to reality determines
these differences. The differences are created by the interaction of life and folklore, the
portrayal of life’s phenomena and events as well as the historical reality illustrated in
different folklore genres. In her analysis of the presentation of reality in folklore, V.

Sokolova examined the relationship between reality and the sphere of life that each folklore

genre describes and draws its subject matter from. Sokolova stated that:

‘KakJbI¥ )KaHp OTOHpaeT U3 061Iero yCTHO IO3THYECKOr0 HallMOHa/IbHOT0 GoH/a
TO, YTO COOTBETCTBYET €ro OCHOBHOM QPYHKLUHU U U306parkaeMOMy UM MaTepHraiy.
CnenuuyHbI AJ14 J11060r0 )KaHpPa ero OCHOBHbIe 06pa3bl U MPUEMBI UX
XapaKTEePUCTHKH, CI02KeThI, MOTHBBI U KOMIIO3UIIUS, I0CPEJCTBOM KOTOPbIX

odopmIiseTcs )KU3HEHHbIE CUTYal[MU U KOHQJIMKTBI, XapaKTepHbIe JJ151 JaHHOT0 KaHpa

[each folklore genre selects from the corpus of national oral poetry what
corresponds to its main functions and the material it depicts. Each genre has its
main narratives and modes of expression, its plots, motives and composition
through which life situations and conflicts specific to a particular genre, are

formed]’.”

70 3numem 6 pycckom HapodHoM meopuecmee., ed. KpaBuos H. U, AuukuH B. I1, CennBanos .

M. (Mockga: U3zn-Bo MockoBckoro yH-Ta, 1980), p. 7.

71 B. K. CokosioBa, "H306parkeHre JeHCTBUTEJNBbHOCTH B pPa3HbIX (OJBKJOPHBIX KaHpax (Ha
NpUMepe COOTHOLIEHUS IpeJaHUN C UCTOPUYECKMMM NEeCHAMHU W 6bLindkamu),” in Pycckutl
dosavkaop, ed. A. A. Topesios (Jlenunrpaa: Hayka, 1981), p. 37.
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Context plays a critical role in understanding words in oral poetry. It is evident from the
following examples that the language of different folk genres, along with the genre of
charms, contains similar epithets, formulas, and patterns. For example, E. Moroni (2010)
describes the language of oral poetry as being ‘highly formulaic based consistently on
parallelism and repetition, which can hardly find adequate equivalents in other linguistic
systems, since lexical and semantic units reflect symbols and metaphors deeply embedded
in Russian traditional folk culture’.”2 Furthermore, in his study of Russian folk songs

Vernadsky (1944) gave this detailed description of folk language. He observed that:

‘the basic remains the same: the same turns of phrase; the same images,
metaphors, epithets; the same traditional combinations of words, forming, one
might say, verbal cords. For instance, the sea is always ‘blue sea’, the fields are
always ‘open fields’. Youth and maiden are never mentioned otherwise than as
‘worthy youth’ or ‘fair maiden’. In fact, nearly each word has its invariable epithet:
white hands, blue flowers, silken grass etc. among other characteristic devices one
can mention fixed combinations of certain nouns, which always appear paired

together, repetition of certain words from one line of the song to the next’.”3

Moroni and Vernadsky’s studies demonstrate the similarities found in different folk genres

and indicate that the genres of oral traditions employ the same poetic devices.

We can conclude that while many different folklore genres employ similar epithets, there
are also epithets and functions specific to a particular folklore genre. Epithets like ‘pretty
maid’ [kpacHas desuya], ‘dark blue sea’ [cunee mope], ‘black steed’ [6opoHoli koHb], ‘hazel
steed’ [kapuii koHb] are found in many folklore genres. But some of the common epithets
may have a different meaning in healing charms. For example, the epithet ‘white body’,
while describing the standard of human beauty, may provide the additional meaning of a
healthy body as opposed to a body ravished by diseases (described in healing charms as
sisters or brothers of different colours). Another illustrative example of the different
functions of the same epithet in the healing charm is the epithet ‘hazel steed’. In the analysis
of figurative and literal language of the healing charm for wounds and bleeding by Patricia
Arant (1975), the horse is not identified as a representation of power, beauty, and loyalty
by the hero’s side as in other genres but with blood. This is how Arant described the

comparison:

72 Moroni, "Between Orality and Literacy: Parallelism and Repetition in Russian Folk Epics and

Their Challenge to Translation," p. 4.
73Vernadsky, N, "The Russian Folk-Song," The Russian Review 3, no. 2 (Spring, 1944): pp. 94 - 99.
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‘the blood is identified with a horse, whose galloping and standing still is compared
to the blood’s flowing and coagulating. But analogy most clearly is based on color.
When the blood is commanded not to pour, it is described as a red roan, the color
of blood when it flows. When the blood is directed not to drip, the color of the horse
changes to bay, the color of blood when it dries. Probably the most important
features are the colors red and brown, which horses share with the bleeding
wound. This common quality of color which changes from light to dark would

seem to insure healing’.7+

To sum up: the language of folk culture is deeply semiotic and symbolic. Symbols can be
either linguistic units, actions, or things, or even the type and colour of clothes. Symbol-
phrases and images in the oral tradition point to deep traditional meanings in folk culture.
Within this closed linguistic world, many word-symbols can be used to communicate one
folk concept and, vice versa, one word can express a range of symbolic meanings.”s This is
far removed from the language of everyday speech, including the everyday speech of those
who recite (or recited) texts from the oral tradition. Some of the differences identified by

M. Speransky (1917) and Khrolenko include the following:

e semiotic patterning within a closed system,

e evaluative connotations ascribed to words within that system,
o dialectal features,

e archaisms,

e wide range of poetic devices,

e genre-dependent features,’¢ such as the consistency, but ambivalence, of fixed epithets.

The language of charms must also be considered as an example of magical language. In his
study on the social theory of magic, Lawrence 0’Keefe saw the universe divided into two
kinds of magic - magic in the ‘strict’ and ‘weak’ senses. We focus on magic in the ‘strict’

sense because it includes medical magic with its curative spells and charms.

74 Arant, P, "Figurative and Literal Coupling in Russian Oral Traditional Genres," The Slavic and East
European Journal 19, no. 4 (Winter, 1975): pp. 411-20.

75 HukuTuHa, Jeau onucaHus. Bvi6op modenau.

76 As quoted in XposieHko, BeedeHue 8 1uHz80¢go1bKA0pUcmuKy, p. 192.

26



How is magic effected in the language of healing charms? According to Agrippa, words have
power and when delivered correctly, they can ‘convey the virtue of the speaker and
powerfully change not only the hearers but also other bodies and things that have no life’.77
According to Bronislaw Malinowski, practitioners use words they consider magic to gain
access to the higher powers and use these powers. Magic is defined by M. O. Loustaunau and
E.]. Sobo (1997) as an ‘attempt to manipulate the forces of nature to obtain certain results’
where magic puts ‘supernatural pressure on nature so that things that wouldn’t normally
happen do’.78 According to W. Covino (1994), ‘the magical universe comprises a plurality of
forces and powers that are all related’, and in this universe the success of a charm depends
on the ‘right balance of desires, emotions, unconscious motivations, socioeconomic and

political forces, and natural forces’.”?

The magic act almost always comprises the use of language. Indeed, words are an equally if
not more important part of the magic act than its non-verbal parts. Belief in the power of
words allows their users to trust that these words give them access to or an ability to

access and influence magical powers.

What are the linguistic characteristics of magical language? One of the most characteristic
features of magic language is ‘strange and incomprehensible sounds, words, phrases,
originally used as autonomous instruments to add power to the magical act, ‘to make it
work’. According to Versnel, ‘[they further developed] into acclamations or exhortations to
raise (or compel) divine forces to activity’.8? These elements of magic language can be
observed in the language of healing charms where appeals or a demand to the spirit gods
involve archaic and sometimes incomprehensible words that might sound like gibberish to

both the healer and the patient.

Frequently charms addressing the object (illness, disease, infection) contain phrases that
we could describe as nonsense. Furthermore, it was believed that repeating words, even
those that sound gibberish to both patient and healer, might have some meditative and

even soothing effect.

77 As quoted in Covino, W. A, Magic, Rhetoric, and Literacy. An Eccentric History of the Composing
Imagination (Albany: State University of New York Press, 1994), p. 48.

78 Loustaunau, The Cultural Context of Health, IlIness, and Medicine, p. 99.

79 Covino, Magic, Rhetoric, and Literacy. An Eccentric History of the Composing Imagination, p. 14; p. 120.
80 Versnel, "The Poetics of the Magical Charm," pp. 11-12.
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In the magic universe physical and spiritual bodies connect and interact with each other,
through analogy, things resemble things. And ‘to know a thing means to know all of its

resemblances’.81

Just as folk language differs from the everyday language of its practitioners, so does magical
language differ from the language everyday speech. As Odgen and Richards argue: magic
language is emotive language that converts words into symbols as opposed to scientific
language that uses precise words to describe objective reality. Magic language also differs
from everyday language by its mystery and exclusivity. Since it relates to a reality that can
be guided and influenced through words and action, magic language contains and deploys

specific phrases, forms, word choices, and archaic word formes.

Whilst markedly different in its form and function from everyday and scientific language,
magic language does share characteristics often ascribed to religious language, or the
language of religious ritual. Over the centuries, ancient beliefs, as well as the charms and
rituals associated with them, acquired additional layers, and it is difficult to determine what
these later additions are and what elements in healing charms are truly archaic. After the
Christianization of Rus’, charms acquired Christian elements and the names of Christian
saints mingled in charms with the names of the pagan deities.82 V. Propp (1984) suggested
that ‘the old and the new can exist not only in a state of unresolved contradiction; they may

also enter into hybrid formations.

Folklore and religious ideas are full of such hybrids’.83 We may say that healing charms are
such hybrids, containing a mixture of religious and magical language illustrated by the
incorporation of canonical and non-canonical prayers and other Christian elements into

the archaic charm corpus.

Magical language shares many of the properties of the language of prayer, of the language
of religion. One such feature is what W. Keane called linguistic recourses - textual features
that incorporate ritual register, different lexical items for the same word in colloquial and
ritual speech, elements that are borrowed from other languages, euphemisms, metaphors

as well as opaqueness of meaning and semantico-grammatical parallelism.84

81 Covino, Magic, Rhetoric, and Literacy. An Eccentric History of the Composing Imagination, p. 43.
82 Ryan, "Magic and Divination. Old Russian Sources," pp. 52-53.

83 Propp, Theory and History of Folklore, pp. 11-12.

84 Keane, W, "Religious Language," Annual Review of Anthropology 26 (1997): p. 53.
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A religious mindset is predicated on there being forces that are more powerful than humans
and that it is beyond humans’ power to influence them. Humans are humble before such
powers and, before appealing to them or taking an action, they need to adopt ‘a moral
stance that is pleasing to the higher power(s)’.8> This humility is reflected in the healing
charm language when a practitioner or a healer appeals to Christian saints in order to gain
their help before ordering the disease to go, threatening it with god’s wrath if it does not
follow orders. The use of the canonical and non-canonical prayers present in some healing
charms are thought to let a speaker obtain ‘special’ powers after citing these authoritative
words or to acquire assistance from the god(s). According to W. Keane (1997), ‘religious
language is deeply implicated with underlying assumptions about the human subject, divine

beings, and the ways their capacities and agencies differ’.86

The distinction between magic and religious language is illustrated in the healing charm
language by displaying different attitudes of those addressing the higher power. As stated
by W. Keane, in some traditions the prayers were shaped by the human regard to the
powers they addressed.8” Bunzel wrote that some people ‘do not humble themselves
before the supernatural; they bargain with it’.88 Loustaunau and Sobo summed it up:
‘magic does, religion asks’.89 These two aspects of addressing the supernatural forces,
humbling, and demanding one, are both present in the language of the healing charms in
the source data. The mixture of elements of magic and religious language in healing charms
suggests two worldviews combined together. The portrayal of these two worldviews is
successfully blended together through different language resources in the healing charms.
Taken as a whole, words in charm texts were believed to possess both ‘magical’ and
‘theurgic’ powers. Practitioners and healers, while being Christians, would not see using
healing charms or charms in general as witchcraft or anything anti-Christian. They

believed that God grants a practitioner or a healer the ability to use these powers.

To sum up, the differences between the genre of charms and other folklore genres are as
follows: 1) the sphere of their usage, individual (healing charms) versus collective needs
(folklore genres employed in agricultural rituals and economic activities); 2) the modes of

communication employed in healing charms (appealing to and imploring the help of a

85 Loustaunau, The Cultural Context of Health, Illness, and Medicine, pp. 99-100.
86 Keane, "Religious Language," p. 49.

87 Keane, "Religious Language," p. 55.

88 Bunzel (1932b:618) as quoted in Keane, "Religious Language.”

89 Loustaunau, The Cultural Context of Health, Iliness, and Medicine, p. 99.
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higher power beyond the human realm), 3) the features of magic and religious language
incorporated in the healing charms which ‘participants consider different from everyday
speech’.90 In both magic and religious language there is the need to be explicit, where
language is ‘deeply implicated with underlying assumptions about the human subject,

divine beings, and the way their capacities and agencies differ’.91

The purpose of Part One of this chapter is to map the coordinates of scholarly work relating
to the tradition of healing charms, and more particularly healing charms in the folklore of
the Russian North. This exercise identifies a number of key concepts and raises a number
of questions which helped refine the core research question and shape the methods

required analyse the date. These include the following:

1. How does the folk culture of the Russian North represent illness and how
does it represent wellbeing?

2.  What place do colour terms play in representations of illness and disease?

3. Are certain colours associated with health and others with illness?

4. Are certain colours associated with specific illnesses? Are certain illnesses
associated with specific colours?

5. Do colours function in a system of binary opposites?

6. Are certain colours associated with specific causes of illness? (Divine retribution,
the ill will of others, natural causes)

7. Given that no terms are value-free in the folk world, what value do colour terms
have? Are these values stable across the corpus of charms? what does that reflect
about the culture of health/illness?

8. Howisthe healing process represented in charm texts?

9. Are certain colours associated with distinct parts of a charm's tripartite
structure? or with a specific level in Agapkina's system?

10. Isthe Centre of the World coloured?

11. How does the functioning of colour epithets in healing charms differ from

their functioning in other folk genres and/or other types of charms?

90 CokoJ10Ba, "M306parkeHHe e CTBUTENBHOCTH B pa3HbIX GOJTbKJIOPHBIX )KaHPax (Ha MpUMepe
COOTHOULIEHUS NPeJaHUuN C UCTOPUIECKUMHU MECHSIMH U OblIMdKaMu),” p. 118.
91 Keane, "Religious Language," pp. 48-50.
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2.2. THE SEMANTICS OF COLOUR

The central questions in Part Two of this chapter is ‘What is colour?’ and ‘How have colours
been categorised by scholars?’. We review studies of the semantics of colour in Anglophone
and Russophone scholarship and explore how each of these traditions has conceptualized
and categorised colour. This review leads to the discussion of two distinctions which are of
considerable importance in this thesis: the linguistic universalist versus relativist debate
which exercises Anglophone discussions, and the concepts of radiance and evaluation

which are seminal to Russophone research.

This chapter provides a conceptual and theoretical framework which informs the study of

colour in subsequent chapters.

2.2.1. BACKGROUND TO THE STUDY OF COLOUR SEMANTICS

The notion of colour is created in our heads by the brain that brings concepts into existence
from visual information the brain receives. Therefore, not all see colour in the same way. In
terms of our perceptions, we have a subjective mental model of the world, and language is a
tool to express and communicate this model to others.92 What is the relationship between
language, thought and culture? How can language shape our thoughts and our worldview,
and to what degree? Those questions have been the subject of scientific debates over the
years and became the principle subject matter in Western linguistics in the first half of the
20th century. For decades linguists, psychologists, anthropologists, and scholars in other
fields examined the different and diverse ways in which humans experience and describe
colour. After years of research and analysis of empirical data about the colour spectrum
and colour categorization in different languages, the field of colour semantics has become
interdisciplinary in nature.

Research has analysed the languages of different people, of societies at different
technological levels to gain insights into their worldview and understand the way they
conceptualise their surroundings and, of particular relevance to this thesis, the colour

domain.?3

92 Hipkiss, R. A, Semantics. Defining the Discipline (Mahwah, New Jersey: Lawrence Erlbaum
Associates, 1995), p. x.

93 Biggam, C. P, The Semantics of Colour. A Historical Approach (Cambridge: Cambridge University
Press, 2012).
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There is a large volume of published studies describing the role of colour in culture and
language. As Marc Bronstein (1975) stated, ‘how men see color and how they discuss it

represent topics of long-standing anthropological, linguistic and psychological inquiry’.94

Colour is differently conceived and perceived even within one culture; colours should by
rights be studied within the context of a given culture as perceptions and interpretations of
colour are filtered through language. Language is a way of encoding and decoding the given
information;% every language has its own specific ways of surveying and describing
different concepts and situations. A. Wierzbicka (1992), when describing language and its
functions, asserts that ‘language does not reflect the world directly: it reflects human
conceptualisation, human interpretation of the world’.?¢ She argues, that many uses of
language are not about pragmatic communication but about negotiating and expressing
meaning. One way in which we conceptualise and categorise the world can be observed
and examined through the conceptualisation and categorisation of colour domains in

different languages.97

The field of colour semantics has been multidisciplinary since the beginning of the 19th
century. Years of cross-cultural investigation and research has helped to combine within
the field of colour semantics such disciplines as psychology, cognitive linguistics,
anthropology, and folklore. Deborah Lupton (2004) stated that a ‘blending’ of boundaries
among many disciplines has taken place in the last decades and with the rise of what she
called ‘the linguistic turn’ when the attention of scholars in many fields turned to language
and ‘discursive processes’.?8 This thesis follows in that tradition to investigate what colours

mean in the healing charms of Northern Russia.

Research in colour categorisation and colour naming has two major directions.*® The first
strand comprises the empirical verification of two dominant hypotheses in the field of
colour semantics, namely, the Sapir-Whorf (1920s and 1950s) hypothesis and the Berlin &
Kay (1969) hypothesis. The second direction relates not only to the linguistic aspect of

colour terms but also to colour terms as the subject matter of vision research or the neuro-

94 Bornstein, M. H, "The Influence of Visual Perception on Culture," American Anthropologist 77, no. 4
(Dec., 1975): p. 774.

95 Apresjan, Y, Lehrman, A, Lexical Semantics: User's Guide to Contemporary Russian Vocabulary, vol.
13 (Ann Arbor: Karoma 1992), p. xiii.

96 Wierzbicka, A, Semantics, Culture, and Cognition. Universal Human Concepts in Culture-Specific
Configurations (New York/Oxford: Oxford University Press, 1992), p. 3; p. 7.

97 Taylor, R. ], Linguistic Categorization. Prototypes in Linguistic Theory., 2nd edition ed. (Oxford:
Clarendon Press, 1995).

98 Lupton, Medicine as Culture: Illness, Disease and the Body in Western Societies, p. 5.

99 Witzel, Ch, "Color Naming," (2008).
http://www.allpsych.unigiessen.de/chris/documents/color_naming.pdf.
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physiological aspect of the colour research. This thesis limits its discussion to the linguistic

aspect of colour perception and categorisation.

2.2.2. COLOUR SEMANTICS IN ANGLOPHONE SCHOLARSHIP

The middle of the 19th century saw the idea of evolution not only in biological sciences but
also in humanities approved and accepted. In Europe this idea, in what we currently
understand as the field of colour semantics, was principally linked with the name of William
Gladstone (1809 - 1898) who was an enthusiastic Greek scholar. His ardent interest in
Classics led him to examine Homer’s colour vocabulary where he concluded that ‘color
language reflects color perception’.1%0 He went on to provide an explanation for differences
between Homer’s colour vocabulary and colour terms in contemporary English, proposing
that human colour perception must have been constantly involving from antiquity to the
present days. His work was criticized by a number of scholars, particularly by a follower of
Darwin’s theory of natural selection, Grant Allen, who stated that human colour perception
is linked to neuro-physiological development, whereas colour terms are created and
incorporated in culture when culture has a need for them. Like Gladstone, H. F. Magnus
(1842 - 1907), a professor of ophthalmology from Germany, believed that the colour
vocabulary of ancient literature indicated the state of human vision at the time when the
ancient literature was composed. His conclusion was that colour perception and colour
identification are different concepts.10! Another intellectual, interested in examining colour
terms and colour concepts was a British anthropologist, ethnologist and psychiatrist, W.

H. Rivers (1864 - 1922). While travelling across Africa, Australia and India, he carried out
various tests and experiments on colour perception and categorizations by natives. He
concluded that colour perception of natives was relatively fixed and that colour

vocabularies do differ to some degree.102

The evolutionary view gained strength in the beginning of the 20th century with the
appearance of linguistic relativity theory that incorporated cultural and linguistic
relativism. The idea that language and thought are interconnected goes back to the Classical
civilizations, but in the field of colour semantics the ideas is primarily associated with the
German scholar Wilhelm von Humboldt and two American scholars Edward Sapir and
Benjamin Lee Whorf. We take them as the starting point for this brief overview of

scholarship relevant to this thesis.

100 As quoted in Bornstein’s Hue Categorization and Color Naming, p. 5.
101 Biggam, The Semantics of Colour: A Historical Approach, p. 15.
192 Biggam, The Semantics of Colour: A Historical Approach, pp. 15 - 17.
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At the beginning of the 19t century in Europe the philosopher and linguist Wilhelm von
Humboldt (1820) argued that language is an involuntary activity created by human
mental power. He pointed out that the diversity of languages in the world is not a function
of different sounds and signs but rather of the diversity of world views expressed in
languages. He went on to attest that the diversity of worldviews is the ‘reason and the
ultimate purpose of all investigation of language’.103 Humboldt attempted to outline the
structure of languages and, accordingly he argued that this structure consists of two
components: an external and an internal form (or ‘soul’ and ‘intellectual’ form of
language). Studies of the external part of language demonstrate how language arranges its
sounds into meaningful parts that follow the grammar rules of a language. The internal or
intellectual part, on the other hand, can be further divided into two or more components.
Those are ‘the universal forms of intuition and the logical ordering of concepts and laws
for expressing in language the minds’ concepts and its inner conceptual form’.104 It follows
that, on the one hand, conceptual and linguistic forms of languages are universal but, on
the other hand, languages remain very different and diverse.

And since languages, being diverse in their structure, are involved in shaping human
cognition, Humboldt concluded that ‘there resides in every language a characteristic world
view (Weltansicht)’ and to learn a new language means to acquire a ‘new standpoint’,
although it is only a new point of view from within the worldview of the ‘old’

language(s).105

The beginning of the 20th century saw the appearance of the theory of linguistic relativity
that incorporated cultural and linguistic relativism. The anthropologist and linguist
Edward Sapir was particularly interested in language categories, their structure and
organisation, the way meanings are constructed and how they affect speakers’ perception
and conceptualisation. The interconnection of culture and personality was Sapir’s main
interest, and he provided many original and even provocative insights to the field of social
sciences. He believed that since different languages view reality differently, it follows that
the speakers of different languages understand reality differently. In one of his classic
studies (1949) on the problems of cultural anthropology, linguistics, and psychology, he

suggested that the ‘real word’ is to a ‘large extent unconsciously built up on the language

103 As quoted in Manchester, M. L, The Philosophical Foundations of Humboldt's Linguistic Doctrines, vol.
32 (John Benjamins Publishing, 1985), p. 68.

104 Humboldt, W, On Language: on the Diversity of Human Language Construction and Its Influence on
the Mental Development of the Human Species, ed. Michael Losonsky (Cambridge, UK: Cambridge
University Press, 1999), p. xiii.

105 Humboldt, On Language: on the Diversity of Human Language Construction and Its Influence on

the Mental Development of the Human Species, p. xvii.
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habits of the group. No two languages are ever sufficiently similar to be considered as
representing the same social reality. The worlds in which different societies live are distinct
worlds, not merely the same world with different labels attached’.106 To Sapir, language was a

social and cultural construct.

In the 1930s Sapir met his future student Benjamin Lee Whorf who at the same time was
an amateur linguist interested in the relationship between thought, language, and culture.
Whorf examined Native American languages to determine how different languages affect
the speakers’ perception of the world. Both Sapir and Whorf engaged in further developing
their views on the language, culture, thought relationship in more systematic ways. Whorf
questioned the linguistic construction of language and provided empirical examples of the
influence these linguistic constructions have on speakers’ beliefs and behaviour. His work
and views on the effects and relation of language and thought became known to a wider
audience after his death in 1941 when his followers gathered his research and published
his major writings under the title Language, Thought and Reality (1956). One of his best-

known quotes on cultural and linguistic relativism explains that

‘we dissect nature along lines laid down by our native languages. The categories
and types that we isolate from the world of phenomena we do not find there
because they stare every observer in the face; on the contrary, the world is
presented in a kaleidoscopic flux of impressions which has to be organized by our
minds - and this means largely by the linguistic systems in our minds. We cut
nature up, organize it into concepts, and ascribe significances as we do, largely
because we are parties to an agreement to organize it in this way - an agreement
that holds throughout our speech community and is codified in the patterns of our
language. The agreement is, of course, an implicit and unstated one, but its terms
are absolutely obligatory; we cannot talk at all except by subscribing to the

organization and classification of data which the agreement decrees’.107

Whorf’s idea was that the language shapes and represents a thought in a way that is peculiar

to the people that use it.108

The key aspect of Sapir’s and Whorf’s ideas was the language’s influence on our thinking

and perception. These ideas are now known as the Sapir-Whorf hypothesis. Since its

106 Sapir, E, Culture, Language and Personality: Selected Essays, vol. 342 (University of California
Press, 1985), p. 69.

107 Whorf, B. L, Language, Thought, and Reality: Selected Writings of Benjamin Lee Whorf, ed. John B.
Carroll (Cambridge, MA: Technology Press of MIT 1956), p. 213.

108 Hipkiss, Semantics. Defining the Discipline, p. 7.
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formation and publication, the Sapir-Whorf hypothesis has caused controversy, debates
and generated research in many disciplines and fields. To summarise, the Sapir-Whorf
hypothesis maintains that ‘language and culture are wholly relative, and that culture is
wholly shaped by language’.109 Although this hypothesis bears the name of Sapir and
Whorf, it is important to remember that neither of them officially formulated the
hypothesis nor did they provide empirical data for it. After detailed study of their writings
on linguistics and culture, researchers have identified two main concepts that have been
named a weak and a strong version of the Sapir-Whorf hypothesis. The weak version (or
linguistic relativism) states that language influences our perception of the world, in the
strong version (or linguistic determinism) language determines the way one interprets the
world.110 Whorf called his own theory ‘a new principle of relativity’ and concluded that

language determines one’s worldview and mental discourse.!11

Since its formulation, the Sapir-Whorf theory has drawn many objections and criticism
regarding its claim that our language shapes how we perceive and categorise things we
observe around us. Linguists, anthropologists, and scholars in other disciplines interested
in these ideas have conducted out experiments and research in their respective fields to

prove or disprove the linguistic relativity hypothesis.

In the early 1950s one of the first psychologists to pursue linguistic relativity research, Eric
Lenneberg, called the Sapir-Whorf hypothesis into question and critiqued concepts which
were fundamental to the hypothesis. He argued that, although different languages describe
ideas and concepts differently, the meaning of these ideas and concepts are equivalent for
speakers of different languages. Lenneberg’s main criticism, however, was the lack of
empirical evidence for the theory, showing the connection between language and thought.
Subsequently Lenneberg and the psycholinguist Roger Brown decided to test the Sapir-
Whorf hypothesis. They both believed that, notwithstanding different language traditions,
the objective reality of the world is the same for all speakers. They wanted to test whether
different languages arrange and decode the same concepts differently and whether these
differences affect behaviour. What is remarkable about this experiment is that it was the

first study investigating the linguistic relativity hypothesis involving colours. John Taylor

109 Casson, R. W, Language, Culture, and Cognition: Anthropological Perspectives (New York:
MacMillan Publishing Company, 1981), p. 4.

110 Biggam, The Semantics of Colour. A Historical Approach, pp. 17-19. On linguistic relativity see
David D. Laitin, Politics, Language, and Thought: The Somali Experience (Chicago: University of
Chicago Press, 1977), pp. 139-62. See also Julia M. Penn, Linguistic Relativity Versus Innate Ideas. The
Origins of the Sapir- Whorf Hypothesis in German Thought (The Hague/Paris: Mouton, 1972), pp. 13-
32.

111 Biggam, The Semantics of Colour. A Historical Approach, p. 214. See also Lakoff, Women, Fire, and
Dangerous Things: What Categories Reveal About the Mind, pp. 328-35.
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(1995) acknowledged almost forty years after this study that ‘in many respects colour
terminology provides an ideal testing ground for theories of categorization’.112 The results of
Lenneberg’s and Brown'’s experiment supported the weak version of the Sapir-Whorf

theory.

On the other side of the ideological divide, a typical example of linguistic universalism was
the hypothesis put forward by Berlin and Kay (1969) who later wrote that the idea of
universality in colour terms had already been theorised about in linguistics but had never
fully been explored or defined. They studied colour terms in different languages and found
that, despite the diversity and differences in colour terminology across languages, there are
some shared underlying universal elements of basic sets of colours. The hypothesis put
forward by Berlin and Kay stated that languages share all or part of the colour spectrum,
and they called these shared semantics denoting colours basic colour terms (BCTs). In a
given linguistic group these BCTs are acquired over time and in a set of order which Berlin
and Kay named the evolutionary sequence. To distinguish basic colour terms from non-

basic terms, Berlin and Kay identified four primary criteria:

[t must be monolexemic.
[t must be psychologically salient.

[t cannot be a part of a composite.

B W noe

[ts usage cannot be restricted to a narrow set of objects.

Psychological salience in this thesis is understood to reference the most frequently and
broadly used colour terms in a given language. If there was any doubt whether a colour
term was basic or not, there were four secondary criteria could be applied.113 Since some
BCTs seemed more basic than others, there was a further division into primary and
secondary BCTs. It also transpired that the primary or more basic BCTs correspond with
the six primaries which the German physiologist Hering had identified. Indeed, Hering
proposed that human vision is based on colour opponency and that there are three colour

opponency pairs in all (black vs. white, red vs. green, blue vs. yellow).114

Berlin and Kay’s evolutionary sequence represents the development of basic colour terms

and shows how languages develop through seven colour categorisation stages acquiring

112 Taylor, Linguistic Categorization. Prototypes in Linguistic Theory., p. 2.

113 Biggam, The Semantics of Colour. A Historical Approach, pp. 21-41. See also Sarapik Virve, "Red:
The Colour and the Word," Folklore 3 (1997): p. 5, https://www.folklore.ee/folklore /vol3 /red.htm.
Lakoff, Women, Fire, and Dangerous Things: What Categories Reveal About the Mind, pp. 24-26.

114 Biggam, The Semantics of Colour. A Historical Approach, pp. 21-22.
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additional BCTs in a partially fixed sequence. The original evolutionary sequence (1969)

was as follows:
[white/black] -> [red] -> [green/yellow] -> [yellow/green] -> [blue] -> [brown] ->
[purple/pink/orange/grey].115

According to Berlin and Kay, there are two to eleven basic colour terms in each language
leading to the conclusion that ‘color categories are similar across languages and are
restricted to a set of eleven basic color terms’.116 These BCTs cover all parts of the colour
spectrum in a given language. However, they also admitted that there are exceptions when
a language has 12 basic colour terms (for example, Russian, Hungarian, Korean). Berlin and
Kay argued that the evolutionary sequence predicts and interprets the development of
colour categories through time. In a case when a language has fewer than 11 BCTs, those
colour terms would not be random. If a language has two basic colour terms, they would be
black and white; if there are three BCTs the third would always be red etc. This hypothesis
also outlined the fact that less technologically developed societies have fewer BCTs. Such
societies add additional colour terms along with technological development. There seemed
to be a correlation between the technological development and cultural complexity of
societies.117 To determine the accuracy and validity of Berlin and Kay’s hypothesis, the

World Colour Survey was carried out in 1976.

The colour naming data from 110 languages was collected and examined. They concluded
that the colour lexicon of a language does not affect the perceptual system of people. On the
contrary, the perceptual system restricts language, and particularly, colour categorisation.
The results of this survey led to some important changes to the original hypothesis.118 In
the later stages Kay and McDaniel (1978) further elaborated the original hypothesis. They
reviewed the original theory and added the neurophysiological aspect that was absent
before. They argued that the basic colour terms are inherent and that there are some

common pan-human neurophysiological processes that govern colour perception and are

115 Colour grey has sometimes been called a ‘wildcard’ because it can emerge at any stage between
stages 3 and 7. See Rakhilina, E. V, Paramei, G. V,"Colour Terms: Evolution via Expansion of
Taxonomic Constraints," in New Directions in Colour Studies, ed. Carole A. Hough, Carole P. Biggam,
Christian J. Kay, David R. Simmons (Amsterdam/Philadelphia: John Benjamins Publishing Company,
2011), p. 122.

116 Webster, M. A, Kay, P, "Individual and Population Differences in Focal Colors," in Anthropology of
Color: Interdisciplinary Multilevel Modeling, ed. Galina V. Paramei, Robert E. MacLaury, Don Dedrick
(Amsterdam/Philadelphia: John Benjamins Publishing Company, 2007), p. 30.

117 Biggam, The Semantics of Colour. A Historical Approach, pp. 58-84.

118 Kay et al., The World Color Survey (CSLI Publications Stanford, California, 2009). World Colour

Survey (WCS) archive data can be accessed at www.icsi.berkeley.edu/wcs/data.html
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‘the basis of the universal patterns in the meanings of the basic colour terms’.119

After the publication of Berlin and Kay’s universalist hypothesis there were numerous
objections and strong criticism from the supporters of linguistic and cultural relativity.
The theory was also vigorously challenged in recent years by a number of scholars. Collier
(1973) pointed out that in their original work Berlin and Kay had failed to address the bias
in choosing and organising their colour data in the results of the study. Many drawbacks of
the methodology were identified, such as the fact that many languages of the experiment
were represented only by one subject, or that the subjects taking part in the experiment
were students in the US, away from their native language environment. It was pointed out
that this fact might have influenced the usage of the colour vocabulary of their native
languages. Saunder and van Brakel’s (1988) critique was directed at Berlin and Kay’s
assumptions, such as whether all cultures have a concept of ‘colour’ and whether
exceptions to the evolutionary sequence should not be explained outside the evolutionary
sequence hypothesis because people have different culture and colour concepts.120 John A.
Lucy (1998) criticised Berlin and Kay’s supposition that their chosen colour material
should encode colour information, leaving aside those instances where colour terms
contained different information than colour information that could have provided the
evidence for linguistic relativity. The Universalists have also been criticised for suggesting
that those societies that have fewer basic colour terms can be thought of as primitive.
Some critics of the evolutionary sequence have pointed out that it suggests that there is a
connection between a given society’s technological advancement and the number of BCTs.
Another point of critique was about Anglocentrism as one of the problems with the
terminology of research of the colour spectrum thus eliminating some potentially
important and significant aspects of colour from non-English colour categories.!?! In her
criticism of semantic universals of colour terminology, Anna Wierzbicka (1996) is quite
straightforward saying that ‘in all cultures, people are interested in “seeing” and in
describing what they see, but they don’t necessarily isolate “colour” as a separate aspect of
their visual experience’.122 She concluded that there are universals of ‘seeing’ which can be
observed and examined in the world’s existing languages but ‘there can’t be any colour

universals’.

119 McDaniel, C, Kay, P, "The Linguistic Significance of the Meanings of Basic Color Terms," Language
(1978): p. 611.

120 Saunders, B, Van Brakel, ], "Re-evaluating Basic Colour Terms," Cultural Dynamics 1, no. 3 (1988):
p. 368.

121 Biggam, The Semantics of Colour. A Historical Approach, pp. 85-95.

122Wierzbicka, A, Semantics: Primes and Universals (Oxford: Oxford University Press, 1996), p. 287.
Colour. A Historical Approach, p. 72; 75; 81; 82.
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As was mentioned earlier in this section, not only the hypothesis of semantic universals but
also the theory of the evolutionary sequence has changed since 1969 and has received a
substantial role in the considerable amount of criticism.123 Nonetheless, as Biggam (2012)
noted, two main principles of these theories have remained unchallenged: first, Hering’s six
fundamental primaries (black, white, red, green, blue, yellow) and the assertion that
colours ‘either alone or in combination, appear to represent perceptual landmarks for
humans, and play a cognitive colour systems of most of the world’s societies’;124 secondly,
the theory that societies acquire basic colour terms in a fixed order and, once acquired,
these BCTs are rarely lost.

Although the two hypotheses of linguistic universalism and the evolutionary sequence
have been criticised over the years, nobody has been able to disapprove them completely.
When Webster and Kay (2007) reviewed the situation in the field of colour semantics, they
observed that, while there have been many counterarguments and criticism of Berlin and
Kay’s theories, the similarities of ‘a remarkably consistent structure of colour categories’
across many languages have been seen by many as strong evidence ‘for universal

tendencies in colour experience that are shaped by common perceptual processes’.125

In the late 1980s and early 1990s the original Sapir-Whorf hypothesis underwent a process
of review. New approaches in cognitive linguistics and psychology as well as linguistic
anthropology indirectly generated a change of intellectual climate and opinions towards
the intermediate positions between cultural/linguistic relativity and universalism. A new
recognition of language diversity and cultural differences renewed an interest in the Sapir-
Whorf hypothesis. This new-found interest in linguistic relativism has been named the
Whorfian Renaissance and it is more than a suggestive framework for subsequent research
and experiments.126 Yet this renewed interest in the hypothesis did not mean that the
original and somewhat naive approach to the studies of linguistic relativity in the early
period was to be continued. More recent studies of linguistic relativity have, first of all been
based on much greater knowledge about languages, mental processing, and behaviour, and
secondly, they have increased the precision and range of the research. There is no question
of proving or disproving linguistic and cultural relativity. Rather, researchers are interested
in the correlation and connection between thought, language, and culture. While

acknowledging the underlying universals, shared by cultures and languages, researchers

123 The development of the evolutionary sequence is described in detail in Biggam, The Semantics of
124 Biggam, The Semantics of Colour. A Historical Approach, p. 85.

125 Webster, "Individual and Population Differences in Focal Colors," p. 29.

126 Biggam, The Semantics of Colour. A Historical Approach, p. 107.
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are focusing more on meaning and discourse, and human development in the social and

cultural environment.

Another approach based on a weak version of the hypothesis is through experimental data,
showing that linguistic relativity is relevant in such domains as spatial cognition, use of the
language and colour perception. Recent studies (Gilbert at al. 2006, Davies atal. 2007,
Winawer at al. 2007, Robertson at al. 2008) have shown that colour perception is
susceptible to linguistic relativity when processing through the left-brain hemisphere. It
was suggested that the left side of the brain relies on language more than the right side.
This new research has shown that language may influence how people perceive the world

and colours. Today we also know that there are languages with more than 11 BCTs.

Many researchers in the West have extensively investigated the Russian language. The
main reason for interest in its colour system is because it does not fit into Berlin and Kay’s
BCTs hierarchy. Extensive studies have been carried out exploring this exception to the
original assertion (Morgan and Corbett, 1989; Davis and Corbett, 1994; Paramei, 2005,
2007; Rakhilina 2000, 2007).

Russians distinguish between light blue (rosy6o#i [goluboi]) and dark blue (cunutii [siniil).
The basicness of these two terms has been an ongoing source of experiments and
discussions. The research provides evidence for the basic status of both of these colour
terms. For instance, Jonathan Winawer (2007) of Massachusetts Institute of Technology
conducted an experiment where he presented three blue squares to English and Russian
speakers. Two of these squares were identical shades of blue while the third one had a
minor difference in colour. The speakers were asked to pick out two identical squares. The
Russian speakers performed this task much quicker than the English speakers because the
English speakers did not have the distinction between light blue and dark blue. When
commenting on this experiment, Winawer said that ‘the critical difference in this case is not
that English speakers cannot distinguish between light and dark blues, but rather that
Russian speakers cannot avoid distinguishing them; they must do so to speak Russian in

conventional manner’.127

Language represents social reality, but it also constitutes a kind of social reality in itself. The

aim of this thesis is to understand colour terms in the social/cultural reality of Russian

127 Winawer et al., "Russian Blues Reveal Effects of Language on Color Discrimination," Proceedings
of the National Academy of Sciences 104, no. 19 (2007): pp. 77-80.
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healing charms from a relativist perspective or, what Virve (1997) terms, ‘the insider’s

viewpoint on language’.128

We will use Berlin and Kay’s four primary criteria in defining basic colour terms to
determine which terms to include/exclude from the source material in our research corpus
(see Methodology Chapter, selection criteria). But we also remain cognizant of the fact that
lexemes used to express, for instance, red-ness, may not be constant through time or space.
Indeed, the lexeme in Modern Russian which most usually equates to the English-language
lexeme red (kpacHbiii [krasnyi]) was only introduced into Russian in the 17t century,
whereas our source material has its roots centuries prior to that. We need to work out a
scheme for including what we call shades within a colour category; to do so we adapt the
Berlin and Kay BCTs to refer to colour categories (such as red-ness, blueness, etc.). As we
will see in the next section of this part of the Literature Review, linguo-culturological
studies of colour semantics in the Russian scholarly tradition have attempted to determine

into how many broad colour categories on might group related shades.

2.2.3. COLOUR SEMANTICS IN RUSSIAN-LANGUAGE SCHOLARSHIP

When the idea of linguistic and cultural relativity was forming in Western linguistics, changes
were taking place in the Russian Empire. The October Revolution of 1917 had led to the
formation of a new state, the Soviet Union. Fresh out of the turbulent and tumultuous
revolution, the new state began to incorporate Marxist ideas in many spheres of life, including
academia and the field of linguistics.129 The sovietisation of different aspects of the sciences
began as early as the late 1920s and at that time Soviet linguists viewed languages as a social
phenomenon.130 In his review of the situation in Soviet linguistics from the 1920s through the
1950s and its acceptance (or lack thereof) of Western linguistic ideas, Mika Lahteenmaki
(2014) observed that the process of sovietisation in science was understood ‘as a conscious

process of revolutionising and rebuilding the sciences on the basis of Marxist-Leninist

128 Virve, "Red: The Colour and the Word," p. 9.

129 Ellis, ], Davies, R. W, "The Crisis in Soviet Linguistics," Soviet Studies 2, no. 3 (Jan., 1951): p. 210.
130 Uhlik, M, "Simmering in the Soviet Pot: Language Heterogeneity in Early Soviet Socio-Linguistics,"
Studies in East European Thought 60, no. 4 (Dec., 2008): pp. 285-93.
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philosophy, as opposed to earlier “bourgeois science”.131 The most important features of
early Soviet linguistics were the creation and development of a new type of linguistics
based on Marxist ideas and the creation of new alphabets for the many ethnic groups
which had been incorporated into the Soviet Union and lacked a written language. Katya
Chown (2010) wrote that the new ‘half-literate multidialectal and multilingual Soviet
community’ was in urgent need of improving cross-community communication which gave

rise to applied linguistics and ‘other language-related research fields that fed into it’.132

As Matthews (1995) pointed out, a new stage in the development of Soviet linguistics
began in the second part of the 1950s. Although there still was an ideological standoff
between Soviet and Western linguistics, it did not prevent the translation and publication
of Western linguistic compilations. Moreover, linguists were more than encouraged to
return to the traditions of pre- revolutionary Russian science and linguistic thought and
‘familiarise themselves with the theoretical achievements of contemporary Western
linguistics, particularly, structuralism while it was nonetheless emphasised that their

theoretical innovations must be based on Marxist- Leninist philosophy’

This was the situation in Soviet linguistics by the early 1960s. Even if contemporary
Western linguistic thought was favourably received in the Soviet Union, the ideology and
political climate in the country caused Soviet linguists to take a different direction in the
study of cultures and languages that was based on the Soviet ideology and a Marxist theory
of linguistics. While appreciating and working within the major linguistic theories of
Western linguistics and science, Soviet linguists took a different approach towards
language and culture, particularly towards the relativity of Russian language and culture. It
should be added that a similar situation existed in the field of folkloristics where the

coalescence of folklore and colour semantics became a subject matter of research.134

131 Lahteenmaki, M, "The Soviet Reception of Edward Sapir’s Linguistic Ideas From the 1920s to

the 1950s," Russian Linguistics 38, no. 1 (2014): p. 48, https://doi.org/10.1007/s11185-013-
9123-9.

132 Chown, K, "Linguistic Determinism and the History of Early Soviet Language Planning /
JIMHTBUCTHYECKUH IeTEPMUHU3M U UCTOPHUS PAHHETO COBETCKOTO SI3bIKOBOTO IJIAHUPOBAaHUSA,"
Russian Linguistics 34, no. 2 (2010): p. 140.

134 On folkloristics in the Soviet Union a good source to start with is Miller, Y. D, Folklore for Stalin:
Russian Folklore and Pseudo-Folklore in the Stalin Era (London: Routledge, 1991). See also Tupits, A,
"Data Collecting and Research of Folk Medicine in Estonia During the Soviet Era," Journal of
Ethnology and Folkloristics 2, no. 2 (2008).
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Since the middle of 1990s, in the post-Soviet academia, there has been a steady increase in
publications in the traditions of neo-Humboldtianism. The basic idea of the Sapir-Whorf
hypothesis that different people have different worldviews and national characters, are
taken as a given in the publications of the proponents of this idea; this neo-Humboldtian
trend in Russian linguistics and culturology, as discussed in Pavlova et al. (2010), is both
influenced and critiqued by Wierzbicka.135 Though authors agree that ‘Russianness’ is a
dynamic and influential construct in culture and language,!36 many of the works are based
in ethnolinguistics and examine the “concepts” which are considered as ‘constitutive of
the “Russian mentality”, or untranslatable key words which are presumed to exemplify
national characteristics of the Russian people.13” The methodologies for identifying such
words include comparative frequency counts in national language corpora and analyses of
lexemes in proverbs and sayings. This theory is predicated on the legitimacy of terms such
as [national character], [national mentality] and [Russian uniqueness]. The assumption
underlying such works is that ‘key words’ are by definition untranslatable, that words
encode an/some invariable component and that every language community fashions a
homogeneous view of the world as determined by these key elements in their language.
This essentialism in the construction of a nation (we leave aside a discussion of the logical
possibility, let alone reality, of a single monadic nation) and its worldview alongside the
determinism in the putative relationship between language and thought are hugely

problematic.

It is important for the reader of this thesis to understand how extensive and nearly all-
pervasive this tradition is in contemporary Russian-language linguistics and culturological
scholarship. As one of the aims of this thesis is to situate our research question in the
context of both the English-language and Russian-language scholarly traditions, it is
imperative that the reader be aware of the assumptions underlying many of the works cited
and discussed in the pages to come. That the Western and Eastern scholarly traditions do
not lie comfortably together is part and parcel of the dynamic of this thesis which the

reader (and author) have to contend with.

135 Pavlova, A, Bezrodnyj, M, How to Catch a Unicorn? The Image of the Russian Language from
Lomonosov to Wierzbicka, p. 80, p. 82.

136 Kesiiu K. PenieH3ust Ha KHUry A. A. 3anusHsk, U. B. JlesouTrurHo u A. /. llIMenesa “KitoueBbie
W/JleN PYCCKOM A3bIKOBOM KapTHHBI MUpa’: COOpHUK cTaThei/cocT.: A. B. [1aBsoBa. - CI16.:
AHToJs0THA., 2013.

137 The list was started in 1916 by Nadine Jarintzov in The Russians and Their Language and
includes dozens of so-called ‘untranslatable’ words.
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The field of colour semantics in Russia is not as defined and chronologically continuous as
the field of colour semantics in Anglophone scholarship. Russophone studies in the field of
colour semantics are not primarily focused on proving or disproving linguistic
universalism or the weak version of Sapir-Whorf hypothesis. Most focus on the

categorisation of colour terminology from various vantage points.

Currently, there are several directions of research in the field of colour semantics in
Russia. Some of them have been developed since the late 1960s, others have emerged
since the end of the 20t and the beginning of the 21st century. It should be noted that the
division into different areas is to some extent arbitrary. Indeed, a study may include more

than one approach in the analysis of colour terminology and semantics.
The main directions of research in colour semantics are as follows:

a. Historical-comparative research deals with a detailed analysis of colour vocabulary,
identifying and determining the significance of colours to different people and ethnic
groups within their linguistic and cultural traditions. In recent years, there has been a
marked increase in comparative studies of colour terms in different languages (Kezina,

2008; Shesterkina, 2011; Devickaia, 2013).

b. The evolutionary approach in colour semantics deals with colour names in terms of
their origin, meaning, and usage. This approach involves the study of the history of
individual colour terms or groups of words denoting colour. It is also the study of the
formation and development of colour names as well as their morphology in a given
period in the development of the language. Researchers also actively explore dialects
that provide them with extensive material enriching our understanding of variations
of colour names, about the laws governing the usage of these words. Furthermore,
linguists and scholars in different fields are also interested in locating primary
semantic elements or a factor that would allow them to describe in detail the history
of the semantics of words denoting colour (Granovsku, 1964; Bakhilina, 1975;

Kuznetsova, Vasilevich, Mishchenko, 2004; Normanskaia, 2005).

c. The main subject of the psycholinguistic approach is human colour vision and colour
perception. Colour here is treated as an aspect of spiritual creativity (ayxoBHoe
TBopuecTBo/dukhovnoe tvorchestvo) and, therefore, this approach explores not only
individual colour terms and their semantics but also the emotional influences of a

particular colour or a combination of colours on the human psyche. The
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psycholinguistic approach in the field of colour semantics is primarily experimental.138
The psycholinguists R. M. Frumkina, A. I. Belov, A. P. Vasilevich have studied and
examined the ‘world’ of colours, that is, colour naming, the importance of colour
meaning, including their symbolic meaning. For example, Vasilevich (1987) conducted
a series of experiments on the colour lexicon where the results (published in
HccaedosaHust AeKCUKU 8 NCUXOUH28UCMUYECKOM 3KcnepumeHme/An Investigation of
Nomenclature Lexicon in a Psycholinguistic Experiment) supported Berlin and Kay’s
linguistic universalism and what is even more revealing, is that they arrived at the
same results by different routes. Vasilevich noted that the purpose of such experiments
for linguists and scholars in other fields is to ‘negotiate’ the categorisation and
classification of colour names and choose one common and stable term that can be used
across many disciplines.139 Vasilevich (2007) explored the origins of some colour words
but specified that he would not attempt to explain why these colour names had been
adopted in the language. He distinguished four possible ways of acquiring new colour
terms in a language:
1. Naming colourful objects. For example, instead of describing an object as
white ‘as milk’ or red ‘as blood’, the adjectives milky and bloody came into
existence. Some words lost their original etymological connection and began
to function as abstract colour words (cupeHneBbiii/sirenevyi/lilac,
MasIMHOBBIN /malinovyi/crimson).
2. Borrowing (opaHeBblii/oranzhevyi/orange,
duosnerosriii/fioletovyi/violet, anbiii/alyi/scarlet,
NypHypHbIN/purpurnyi/purple).
3. Development of new compound words (duoseToBo-kpacHslii/fioletovo-
krasnyi/purple red, He6ecHo-roy60¥ /nebesno-goluboi/celestial
blue).

4. Acquiring new meanings for colour terms in advertising.

138 E, B. PaxusivHa, "0 ceMaHTUKe NpUJaraTejbHbIX IiBeTa.," in HaumeHosaHue ysema 8

uHdoesponelickux A3vikax: CucmeMmHslll U ucmopuveckuli aHaus., ed. BacuneBud A. I1. (MockBsa:
KomKHnura, 2007), pp. 29- 39.

139 A TI. BacuneBud and B. H. Tenus, HccaedosaHue neKCUKU 8 NCUXOAUH28UCMUYECKOM IKChepUuMeHme: Ha
MamepuaJe yeemoob0o3HaveHust 8 3blKax pasHuix cucmem (MockBa: Hayka, 1987), p. 134; 09.
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d. The comparative approach examines similarities and differences in the colour
spectrum in different languages, identifies national, cultural, and linguistic features of
words denoting colour, explores different conceptual categories of the world and

their interpretation in a variety of languages (Makeenko, 2001; Kul’pina, 2001).

e. The cognitive approach examines the adjustability of colour terms within social, ethnic,
and linguistic discourse. One of the subjects of the cognitive approach is the
understanding of the ‘language worldview’ (s13bik08as kapmuna mupa) of different
language communities as well as establishing colour prototypes. This approach is
intricately linked with the semantic approach and, additionally, deals with the

emotional and mental perception of colours (Rakhilina, 2000).

f. The grammar approach examines the morphological and syntactic features

and characteristics of words denoting colour (Kaibiyainen, 1966).

g. The lingo-culturological approach examines ways of mutual influence of language and
culture. Since the development of this discipline in 1990s, many scholars have
investigated the colour domain and colour categories in Russian language from a
lingo-culturological perspective. For example, Ivarovskaia (1998) distinguished 10
basic colour terms: white, black, red, blue, green, yellow, brown, grey, orange, and
purple. Note that she did not identify two blues. This categorisation is based on the
principle of semantic field (cemanmuueckoe nose).14° Frumkina (2001) distinguished 9
colour categories in the Russian language that would allow one to identify the colour
category of words that are most similar to each other (red, scarlet, crimson etc.). It
would also help to assign a place to each colour name (what we are calling shade)

within semantic relationships of a given category.141

2.3. SEMANTICS OF COLOUR AND FOLKLORISTICS
This section returns to the field of folkloristics and examines studies which focus on the

semantics of colour in folk texts.

As was discussed in Part One of this chapter, healing charms were used to achieve a
particular goal: to protect oneself, one’s family and community from evil, to cure and heal

physical and mental illnesses, to restore balance in the body and the universe. Healing

140 B. 1. UBapoBckas, "Jlekcuueckoe 3HaueHue IIBeTOBbIX IPUJIaraTeJbHbIX B CHHTarMaTHKO-
napaJiurMaTU4eCcoKOM U CJIOBO0Opa30BaTeIbHOM acnekTax," BecmHuk CaHkm-Ilemep6ypackoz2o
yHugepcumema 2: pp. 104-09.

141 p, M. ®pymkuHa, [IcuxoauHzeucmuka (Mocksa: U1" Akagemus” 2001), p. 72.
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practices were derived from the folk worldview, people’s observations of everyday events.
The medical culture exemplified in charm texts was based on people’s observations of
causal relations between two or more phenomena, such as a tree falling during a storm or a
blow resulting in a bruise, fracture or even death. External forces were bestowed with a set
of personality traits and signs. Illnesses and diseases were considered external, hostile, and
malignant living beings that tried to penetrate the human body and make it sick. It was a
complex blend of archaic, pagan, Christian outlooks intertwining with experiences passed

down through the generations.

Colour terms carry an important aesthetic and semantic function in national folk

traditions. V. Propp (1984) wrote about each genre’s specific relation to reality and its
representation.142 Colours filled people’s everyday lives. However, it is mostly out-of-the-
ordinary events in life that directed greater attention to one’s surroundings and the range

of colours therein. Indeed, as Virve Sarapik (1997) noted, ‘everything concerning diseases

and magic actions is also quite novel and worth mentioning. Colours surround us from
morning till night, and therefore it is

only on extraordinary occasions when they are somehow striking that a human being is mindful

of them’.143

Some researchers have explored the semantic development of colour terms in folk
material (Kezina, 2013), the characteristics of particular colour(s) in different folklore
genres (Shesterkina, 2011), colour frequency and their meaning in charm texts
(Malysheva, 2001) as well as colour symbolism in folk texts. A psycholinguistic
experiment conducted by Irina Borisova (2013) was designed to discover the mental
representation of colour terms found in charm texts on the subconscious. The material for
the experiment was two opposite subgroups of charms: charms for invoking love and
charms for decreasing love. Borisova divided words denoting colour into direct and
indirect colour terms. Direct colour terms are adjectives describing colour - red, black,
white etc. Indirect colour terms contained in their semantic structure an associative
meaning with direct colour names. For example, blood associates with colour red, grass -
with the colour green and so on. Direct colour terms often carry symbolic meanings. The
psychophysiological interpretation of the visual effects of colour on people was grounded
in an argument that they initiate mental processes that, in turn, lead to changes in

physiological states.

142 Propp, V, "On the Historicity of Folklore," in Theory and History of Folklore, ed. Liberman Anatoly
(Minnesota: University of Minnesota Press, 1984), p. 49.
143 Virve, "Red: The Colour and the Word," p. 13.
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The results revealed a common colour set for each of the subgenres. It demonstrated that
the number of direct colour terms exceeded the number of indirect colour terms. What is
interesting about this experiment is that the dominant colour terms in love charms were
red, white, dark blue, light blue and black. The dominance of the colour red corresponded

to the

intensity of emotions and feelings of love and passion. Words denoting the colour white
were more frequent than the colour black, but black had an important function as it was a
catalyst that intensified the colour red. Within the love charm framework, the colour white
had the effect or role of light and reduced the devastating force of the colour black. This
study revealed that the colour blue is mainly used in the beginning and the end of the
charm suggesting that the

purpose of this colour is to put a person’s mind in a calm state and strengthen ‘the result ‘of
the charm. The dominant colour set for charms for decreasing love or even love addiction,
on the one hand, were black, white, green, and red (note the opposite places of the first and
the last colour as compared to the colour set in love charms). It is not surprising that the
colour black is the dominant colour in this category because, as this experiment confirmed,
black evokes negative emotions. The colour white had mainly a neutral function, while the
colour green expressed through indirect colour terms had a ‘calming’ effect, a ‘cooling
down’ function in relation to the colour black. The colour red expressed mostly negative

emotions - aggression, dislike, irritation, and danger.144

Folklore provides a valuable and rich source of data for linguists and scholars
investigating colour symbolism and identifies the most significant colour concepts
embodied in the language of the oral tradition. The analysis of folk texts helps us to
understand why a colour term contains a certain symbolic meaning. Colour symbolism has
remained one of the main subjects of studies that examine the relationship between colour

and the human psyche.

The societal motivation to observe the world and preserve the observations allows
researchers to trace the etymology of the colour terms that have been part of the description
of the world. In the next Sections we are examining two particularly important concepts in
Russian scholarship

— the Radiance concept and the concept of evaluation — before making a few

general observations about the etymology of basic colour terms.

144 Y. H. BopucoBa, "Marudueckass cuja 3aropopa: IjBeToBas ramMma TeKcTa,” I[ledazozuveckoe
obpasosaHue 8 Poccuu, no. 6 (2013): pp. 106-08.
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2.3.1. THE CONCEPT OF RADIANCE

The concept of radiance discussed in this section is indebted to L. Popovic (2007). In this
discussion I retain the now-outdated notions used by Popovic and also provide, where
appropriate, the Indo-European roots as expressed in Derksen’s Etymologial Dictionary of
the Slavic Inherited Lexicon (2008) and/or Kiimmel et al. Lexikon der indogermanischen

Verben (LIV) (2001).

The cornerstone of L. Popovic’s (2007) argument is that the etymologies of most basic
colour terms suggest that they developed from the meaning ‘shine’ or ‘flash’.146 The two
colours which best support her claim are the colours white (6esb1ii/belyi), derived from
the Indo-European *bha - ‘to radiate, to shine, to glare’, or *b"elH- ‘shining, white’
(Derksen, 2008:40) and dark blue (cunuii/sinii), derived from the Indo-European root
*skei- which is also connected to glare and radiance, *skeH(i)- ‘to shine’ (LIV, 2001: 546).
Whereas Popovic posits that the adjectives yellow, green, gold (;kénTblit/zhéltyi,
3eJiéHbIN /zelényi, 301010 /Zzolotol) were derived from the Indo-European root *ghel-,
*ghol- which she claims were expressive of radiance, the original meaning in Proto-Indo-
European of the reconstructed root *g"elhs- in Derksen (2008: 541, 547, 565-566) is
summed up as ‘colour of wavelength between ¢.550 - c. 500 nanometers’. Thus,

Popovic’s case is not as clear cut as might at first appear.

According to Popovic, the colour rosy, ruddy (pymsansbiii/rumianyi) is derived from the
Proto- Slavic root *roud-, which she posits is also connected to ‘radiance’. This is, however,
contestable as the Indo-European root *h;reud”- simply denotes ‘red’, without any
reference to radiance.

Popovic further maintains that the absence of radiance makes a colour ‘bad’. According to
Popovic, the colours - white, ruddy (and gold) - which are frequently used in Russian
folklore, provide a ‘positive aesthetic homogeny’ of folklore texts.147 This view of ‘radiance’
and ‘shining’ is to some degree supported by Agapkina. In her discussion about the
mythological centre of the folklore text, she examined the sacred natural and man-made
objects associated with this centre in healing charm texts. One of the sacred objects
frequently mentioned in the healing charms is a stone that is usually located in the middle

of the ocean/sea/field. In the majority of cases, its name is (A)latyr. Agapkina references the

146 Popovic, L, "Prototypical and Stereotypical Color in Slavic Languages: Models Based on Folklore,"
in Anthropology of Color: Interdisciplinary Multilevel Modeling, ed. Galina V. Paramei, Robert E.
MacLaury, Don Dedrick (Amsterdam/Philadelphia: John Benjamins Publishing Company, 2007), p.

405. See also B. B. KoJsiecoB, Cs1060 u deso. M3 ucmopuu pycckux caoe (Cn6: Usa-eo C.-IleTep6. yH-Ta,
2004), p. 551.

147 Popovic, "Prototypical and Stereotypical Color in Slavic Languages: Models Based on Folklore," p. 405.
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etymological research of 0. N. Trubachev (1980) and V. V. Martynov (1981) who
hypothesised that the name of the stone as well as fixed colour epithets describing the
stone (6es1/bel/white, 6en-roprod/belgoriuch /white-hot/burning) are either inherited from
words of Indo-European origin or borrowed from an Iranian language and convey the sense
of ‘shining’, ‘fiery, burning’.148 Agapkina also pointed out that the most

frequently used colour terms with the word ‘stone’ - white, grey, gold, as well as the word

‘burning’ (roprounii/goriuchii), constitute a single semantic field where the meaning of the
word ‘light’ is derived from the words ‘white/grey’, ‘gold’ and ‘burning’, indirectly
supporting the meaning of ‘brilliance’ and ‘radiance’. Agapkina claimed that this semantic
field is also connected to the archaic concept of ‘sacred’.14% Thus, the description of the
stone in the charm text is projected to some sacred place thought of as the middle of the

world.150

This concept of radiance is useful when looking at colour terms which describe emotional
and physical changes in a body’s surface. For example, the colours describing facial changes
associated with emotions are red (anger, shame, passion when one’s face becomes flushed
with redness), rosy (healthy, happy face), white (sudden shock) etc. Physical changes
influenced by internal (illness) or external factors (change of temperature, lack of oxygen
etc.) are visible on one’s skin. The change of colour on a person’s face was due to increased
or decreased blood flow.151 Additionally, physical changes could be observed in different
life situations: skin that is slightly flushed with blood has been described in healing charm
texts as pymsnbliil (rosy) and suggested healthy lungs and a strong heart, whereas people
who had certain illnesses that affected the blood vessels or internal organs, may have
appeared pale, their skin would appear less rosy. L. Popovic (2007) argued that the concept
of healthy skin colour for people in a temperate European climate is white and ruddy and
that the loss of the radiance in the description in the skin indicates unhealthy white

(mortuary white or white-pale without radiance) or red (high blood pressure).152

148 As quoted in ArankurHa, "Clo’)KeTHBIN COCTaB BOCTOYHOC/IABSIHCKHUX 3arOBOPOB (MOTHUB
MUGOJIOTHYECKOTO IieHTpa)," pp. 258-59.

149 3np11HEBA, "Besblil 11BeT B pycckoit KynbType XX Beka," in [lpusHakogoe npocmpaHcmeo
kys1omypel. , ed. Tosnctas C. M. (MockBa: UHapuk, 2002), p. 426.

150 ArankuHa, "CroKeTHBINM COCTaB BOCTOYHOCIABHCKUX 3arOBOPOB (MOTUB MU(}OJIOTUYECKOT0
neHTpa),” pp. 258-59.

151 Rakhilina and Paramei, "Colour Terms: Evolution via Expansion of Taxonomic Constraints," p. 124.
152 Popovic, "Prototypical and Stereotypical Color in Slavic Languages: Models Based on Folklore."
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2.3.2. THE CONCEPT OF EVALUATION

Evaluation is an essential feature of a colour term. According to Kezina (2008), all colour
terms in the Russian language have or have had evaluative connotations. The origins of the
value encoded in colour terms go back to the ancient times when objects and phenomenon
were evaluated according to their value in people’s lives. This evaluation was either
positive or negative and was configured in pairs: weak/strong, big/small etc. These
evaluative occurrences can be traced in folklore texts that have preserved the early
semantics of colour terms. Some colour terms in present-day Russian have not retained
their original evaluative element or have acquired opposite evaluative connotations in their

semantics.153

In early written sources, the few colour terms present were used not to describe things but
to compare.!54 The main colour terms’ function was to emphasise the exceptional or
particular qualities of whatever was described. Moreover, objects were depicted in terms of
these defining characteristics or in terms of an ideal, set up by a narrator or a society in
general. For example, a well-known folklore adjective-noun collocation ‘grey wolf in early
texts did not describe the colour of the wolf; rather, it emphasised the main quality of the
beast - speed. When the narrator of the Tale of Igor’s Campaign speaks about a black raven
or grey wolf, he does not attach any meaning to colour. According to Panchenko, these are

merely symbols, syncretic representations.!s5

We now examine the evaluative meanings of the most frequently used colours Russian folk
texts:

White. In his analysis of colour terms in Old East and South Slavic literature, Panchenko (1968)
pointed out that the most common colour term in the written sources of the time was the colour
white. It was the colour of beauty. It was also associated with light; the colour white and light
were often interchangeable.!56 Kapiani (2009) concurred with Panchenko and argued that
colour white is a constant feature of the Slavic poetic language going back to ancient times; it
contains evaluative connotations in its semantics with the meaning ‘beautiful, best, worthy,

heroic, lovely, saint, sacred, daring’. This colour term is used when describing the good qualities

153 Ke3nHa, "OLeHOYHOCTb LIBETO0603HAYEHUH B PyCCKOM SI3bIKE B COTIOCTABJIEHUH C [PYTUMHU
s3bIkaMy," ['ymaHumapHsie Hayku. Pusosozus, no. 3 (2008): pp. 99-101.

154 A, M. [laHuyeHKo, "O 11BeTe B ipeBHeH JIMTepaType BOCTOUYHBIX U I0XKHBIX CJIaBsAH," in Tpydsl
omdena dpesHepycckoll numepamypel. , ed. Jluxaués /l. C. (Jlenunrpaz: Hayka, 1968), p. 7.

155 [TanyeHko, "0 1jBeTe B IpeBHel JIMTepaType BOCTOYHBIX U I03KHBIX CJIaBsH,"pp. 7-13.

156 [lTanyeHko, "O uBeTe B peBHEN JIUTEPATYyPE BOCTOUHBIX U FO’KHBIX CJ1aBsH," p. 11.
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of people and objects.157 According to Khrolenko (2010), there were 7 primary meanings of
the colour term white in Old Russian sources: 1) colour white; 2) light, clear, transparent;
3) clean; 4) related to ‘whiteness’ (white treasury); 5) exempt from feudal duties; 6) not
tonsured for monastic life; 7) immaculate, sinless. There are also numerous cases of
synonymous substitutions of a word with the colour term white. For example, instead of

‘wide’ in wide yard, the colour term white may be used.158

The colour white was considered an equivalent of transparency and emptiness. It also
carried the meaning of totality.!59 Shesterkina (2011) listed the following evaluative
meanings of the colour term white: clean, neat, pure, unblemished, beautiful, prosperity,

joy, good, self (vs others), good omen.160

The colour white is especially important in Russian culture which is evident from folklore

texts where the white-red-black colour triad takes central place.

Black. In the Pan-Slavic language the group of words with the meaning ‘black’ was
represented by two adjectives: *cbrnd (uépHbiii/chérnyi/black) and *vorns
(sopoHoti/voronoi/raven).161 Both adjectives are frequently used in healing charm texts
and have been preserved and are used in present-day Russian. The colour term raven is

derived from the word ‘crow’.

According to Kezina (2008), the following evaluative meanings are associated with the

colour black:
1. People:

a) Theirorigins - simple, insignificant (black bone, black people, black girl).

157 [llectepkuHa, "KoHuenT "uBet" (6e/blil): Ha MaTeprase PyCCKUX U HEMELKUX apeMui,"
Becmuuk baamutickozo ¢pedepaibHozo yHugepcumema um. U. Kauma, no. 2 (2011): p. 63.

158 XpoJieHKO, BeedeHue 8 1uH280¢p0o1bKA0pUCMUKy, pp. 137-38.

159 3np1aHeBa, "Besblil 11BET B pycckoi KyabType XX Beka," p. 425. See also JI. PageHkoBuY,
"CHMBOJIMKA L[BeTa B CJIaBSIHCKUX 3aroBopax,” in Ca1assaHCKUll U 6aakaHcKull honbKaop.
PexoHcmpykyus dpesHell caagsiHCKoOU 0yX08HOU Ky Abmypbl: ucmovHuku u memodst/AH CCCP, ed.
Tosctoit H. U Arankuna T. A (MockBa: Hayka, 1989), p. 128.

160 [IlecrepkuHa, "KonnenT "nBet" (6esblit): Ha MaTepHaJsie pyCCKUX M HEMELKUX napeMuy,” pp. 62-70.
161 CypoB10Ba, "BhIpakeHHe IIBETOBBIX 3HAYEHUH B 061[eCIaBIHCKOM s3bIKe " in Imumo.i02udeckue
uccaedosanus no pycckomy s3eiky, ed. H. M. lllanckuii (MockBa: U3aTesibcTBO MOCKOBCKOTO
yHuBepcuTeTa 1976), p. 139.
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b) Their appearance - dirty, untidy, ugly (black face, black wench) and beautiful

(black eyebrows).162

c) Spiritual qualities of a person - malicious, low, cunning, bad (black soul, black

conscience, black heart).

d) Their labour - physically demanding, dirty, not requiring special skills or
knowledge (black labourer).

2. Evaluation of certain forces in society: hostile, non-Christian (black tsar, black
raven), antagonistic, reactionary (black force), sorcerer, witchcraft, associated with

evil forces (black magic).
3. Evaluation of objects:

a) Their purpose - everyday, casual (black chests), well dressed, festive (black hat),
mourning (black curtains), secondary, auxiliary (black door, black yard, black

porch).

b) Quantitative assessment - many, much (dense black forest).

c) Impressions on a person - ominous (black cloud, black river).

4. Evaluation of illnesses/diseases: destructive, debilitating, deadly (black death, black pox,

black pestilence).

5. Evaluation of time, fate etc. — gloomy, hopeless, hard (black boredom, black fate, black

day, black life).163

The colour black has the most specific and unambiguous symbolism.164 It is mostly
associated with darkness, negativity, and earth. As can be observed from the above
examples, in folk aesthetics the colour black has positive meaning when talking about eyes

and eyebrows.165

162 Black liver features in the list of healthy body (Chapter Four). Since all other attributes of the
body is positive in the list, we assume that black liver carries a positive evaluative meaning.

163 Ke3uHa, "O1,eHOYHOCTD [[BETO0603HaUYEeHUM B pyCCKOM sI3bIKe B COTIOCTABJIEHUU C IPYTUMU
sa3bikaMy,” pp. 102-03.

164 PaneHkoBuUY, "CUMBOJIMKA L[BETA B C/IaBIHCKUX 3aroBopax,” p. 128.

165 Ke3uHa, "O1ieHOYHOCTD I[BETOJIEKCEM U €€ aKTya/IN3alys B CIaBIHCKUX sA3bIKax," Poccutickuli
2yMaHumapHsiii #cypHasa 2, no. 4 (2013): p. 364.
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Red. Because of the considerable amount of analysis of the colour red in the Russian
language already conducted in both English language- and Russian-language scholarship,

we narrow down the discussion about the colour red to three main points:
1. Thered-ness colour category and its shades.
2. Changes in the expression of red-ness through history.

3. The evaluative meanings of shades within the red-ness colour category.

1. At any time in the history of the Russian language, the colour category representing the

colour red, and its shades has always been the largest group of colour terms. The reason

behind the following detailed discussion of the red colour category is to examine the

shades that are used in folklore texts and important to this analysis. We need to clarify that

some colour shades are derivatives from a singular root but with different suffixes. It is very

challenging to translate these into English. Hence, in some instances, only a few near

synonymous ‘representatives’ of these shades are included in the discussion. This does not

affect the comprehensive analysis of the colour red in this study. The archaic and still

active shades that are present in the research data of this thesis are highlighted in bold.

Kezina (2009) suggests that expressions of red-ness in its various guises derive from

three Indo-European roots: 1) *beg:bog, 2) *rau:ru, 3) *ker:kor.166

1) *beg:bog root is represented with the following shades of red: 6arp/bagr,
6arpsinbiii/bagrianyi/scarlet, 6arpoBslii/bagrovyi/crimson,
6arpssHOBUAHBIN/bagrianovidnyi/purple, dark red (Lat. Purpurea). Originally, these
epithets conveyed the colour of a glowing fire. They also meant ‘bright red, colour of
blood’, and in some Russian dialects they meant ‘dark-red, but more “thick” red, scarlet
without blue pigments’.167 Two things regarding the meaning of this colour term are
important to mention: first, its archaic synonyms were colour terms meaning: ‘bright
red, purple, colour of blood’, and ‘reddish-brown’(colour of fur). Secondly, it also had a
meaning ‘greyish-brown, fulvous’ (when talking about ‘a breed’ of animal (horse breed,
fulvous sheep)), and ‘dark blue, light blue’ as well as ‘motley’. The meaning of ‘dark blue’
and ‘light blue’ have been preserved in dialects, but ‘motely’ has disappeared from the

present-day Russian language altogether. The important fact is that the evaluative

166 Ke3nHa, "MUKpocucTeMa KpacHOIO IjBeTa B UCTOPUU PYCCKOrO f13blKa (CeMaHTU4YeKUH acnekT),"
T'ymaHumapHsie Hayku. Puaonozus 1, no. 9 (2009): p. 84.
167 Ke3unHa, "MUKpocucTeMa KpacHOIO 11BeTa B UCTOPUM PYCCKOTO SI3bIKa (CeMaHTHUYEeKUH acleKT),"
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meaning of the colour 6arpsinbiii/bagrianyi/scarlet is ‘beautiful’. Other derivatives like
6arpopoiublii/bagrorodnyi and 6arpsiHopoAHbli/bagrianorodnyi meant ‘royal’. In
some dialects the word ‘rich’ (6oraTeiii/bogatyi) is related to ‘scarlet’

(6arpsaubiii/bagrianyi) meaning ‘good, beautiful, big’.168

2)*rau:ru has been preserved in some European languages (English ‘red’). Slavic languages
have preserved the Indo-European root *rudh- to convey various shades of red-brown and
brown, not red - peixkuii/ryzhii/ginger, pybiii/rudyi/colour of blood, yellowish-red,
pychlii/rusyi/light brown, pymsaHsiii/rumianyi/rosy, peapsbiii/redryi/ginger, reddish-yellow.
There are no evaluative meanings associated with these shades; they were not generally
represented in ancient sources. For example, pyasiii/rudyi/colour of blood did not exist in
written sources until the 19th century. These shades rarely appear in Old Russian written

texts or oral poetry. When they do, they appear in their modern meaning and are linked to
certain specific objects. For example, pycoiii/rusyi/light brown is associated with hair,
pymsHslil/rumianyi/rosy was linked with face and ppbkuii/ryzhii/ginger was used to

describe the breed of a horse, later it came to describe hair.169

The Indo-European root *ker:kor is represented by the following colour terms and shades:
yepMHbIH/chermnyi/red, yepBaéHblii/cherviényi/dark red, yepémubiii/cherémnyi/red,
redhead. What is interesting about these shades is that word uepmusiii/chermnyi/red was
a bookish word used mostly with the word ‘sea’, as well as royal princes’ proper names.
Also, the Old Russian root *ubpMbHB/ch’'rm'n” comes from the word *ybpmb/ch'rm’
meaning ‘worm’. Surovcova (1976) identified uepBnénnliii/cherviényi/dark red as derived
from the word meaning ‘bright-red worm’. While any associations with ‘worm’ have been
lost, Bulakhovski suggested that the colour term comes from the coccus ilicus and coccus
polonicus worms because the purple-red colour was produced from these worms.170 Kezina
identified a wide range of meanings for these shades that overlap with the colour terms of
different Indo-European roots: red, incarnadine, fiery-red, ginger, gold, scarlet, crimson,

orange.17!

168 Ke3uHa, "MUKpoCHCTEMA KPACHOTO I[BETa B UCTOPUH PYCCKOrO sI3bIKa (CeMaHTHUYeKHH acrekT),” p. 85.
169 Ke3nHa, "MUKpocHCTEMA KPACHOTO 1IBETA B UCTOPUU PYCCKOTO s3bIKa (CeMaHTUYeKU I

acrekT)," pp- 85-87.

170 CypoB110Ba, "BblpakeHHEe IBETOBbIX 3HAUEHUH B 001eC/IaBIHCKOM si3bIKe " pp. 148-49. See Anna
Wierzbicka, "The Meaning of Colour Terms and the Universals of Seeing," in Semantics: Primes and
Universals (Oxford/New York: Oxford University Press, 1996), p. 314. See also PagienkoBuy,
"CMMBOJIMKA I]BETA B CJAaBSIHCKHX 3aroBopax,” p. 132.

171 Ke3uHa, "MUKpOCUCTEMAa KPaCHOTO I[BETa B UCTOPUHU PYCCKOTO si3bIKa (CeMaHTUYeKUH acnekT)," p. 87.
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As we have seen the red colour category was rich in shades, possibly because it is one of
the most visible colours that stands out from its background. It is also the most emotionally
charged primary colour. The visual sensation of the colour red has made it one of the most
frequently used colours in healing charms, along with the colours white and black.
Radenkovich (1989) pointed out that the red colour category is associated with fire, blood,
and vulva.172 Wierzbicka (1996) described the colour red as a symbol of danger and
warning, associated with fire and blood.173 Along with fire and blood, Virve Sarapik (1997)
also added the association with the sun.17¢+ Wierzbicka also noted that the colour red does
not have an invariable environmental model (like the colour blue for the sky, or green for

grass). [t presumably does not have invariable evaluative connotations either.

2. As was mentioned earlier, the colour red category has gone through significant changes in
the history of the Russian language. According to Kezina (2009), words describing different
shades of red occurred along with the colours white and black in the written sources as far
back as the 11th and 12th centuries. Already in the 16th century a new colour term for red
(kpacusiii/krasnyi) appeared and quickly forced out the old pan-Slavic colour terms
describing different shades of red. In the 17t century kpacnuiii (red) is already widely used
and by the end of the century it had become the dominant colour in the red colour category.
The origins of this colour term are not clear. The accepted explanation given by O.
Trubachev (1985) is that the stem *krasa can be translated as ‘colour red (blush, glow) of

the face’, ‘bloom, colour (of plants)’ and ‘beauty’ derived from the meaning ‘colour of life’.175
3. When speaking about the evaluative aspect of the colour term kpacHsbiii/krasnyi/red, it

is no surprised to see a broad spectrum of associations:

1) Evaluation of people:

a) the importance of children to parents, especially if s/he is the only child (red child, red

son etc.),
b) wellbeing (red = ‘happy’),

c) height, growth (red = ‘big, large’),

172 PagenkoBWY, "CUMBOJIMKA LIBETA B CIaBSIHCKUX 3aroBopax,” p. 132.

173 Wierzbicka, "The Meaning of Colour Terms and the Universals of Seeing," pp. 315-16.
174Virve, "Red: The Colour and the Word," pp. 11-12.

175Ke3uHa, "MuKpocrucTeMa KpacHOTO IIBETA B UCTOPUM PYCCKOTO sI3bIKa (CEMaHTHYEKUN
acrekT)," pp. 88-103.
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d) strength, health (red = ‘strong, healthy’),

e) person’s business qualities (red = ‘glorious, famous, active, energetic, capable’).
2) Evaluation of objects:

a) appearance (red = beautiful) - red city, red coast,

b) quality (red = best, excellent) - red chicken, red flax, red day, red hut.

These evaluative meanings demonstrate the values with which people associated this

colour: health, happiness, procreation.176

The role of the colour triad white-red-black is significant because it carries deep
mythological meanings and information passed through generations, reflected in oral
poetry and everyday household items. Radenkovich (1989) acknowledged the importance
of this triad, especially the colour red, in charms. She pointed out that the colour red takes
an intermediate position in this triad which grants it a special mythological symbolism in
charms. It also connotes transition: from night to day, from illness to health etc. She argued
that the intermediate position of the colour red also corresponds to the position taken by
‘shadow’ in another triad: light-shadow- dark, where shadow is connected to both, light
and dark. In the charm texts this triad is expressed as follows: day - morning before the
sunrise/evening after the sunset - night. Here early morning and late evening play an

intermediate role.177

Yellow. The colour yellow is thought of as a light and warm colour. Like other colours in
the Russian language, it has evaluative meanings. Having said that, this colour term has
limited interoperability and is not frequent in charm texts. The Indo-European root *ghel-
that we discussed earlier in the Radiance section links the colour yellow to the meanings
‘to shine, glitter’ and ‘green’. The colour term yellow also has evaluative meanings of ‘light,
beautiful’ when talking about a person’s appearance, especially describing a person’s hair
- kénTble Kyapu/zhéltye kudri/yellow curls, an expression frequently used in Russian

folklore.178

176 Ke3nHa, "OLeHOYHOCTb LIBETO0603HAYEHUH B PyCCKOM SI3bIKE B COTIOCTABJIEHHUH C APYTUMHU
sa3pIkaMy,” p. 103.

177 PapenkoBuY, "CUMBOJIMKA L[BETa B CIaBIHCKHX 3aroBopax,” p. 131.

178 H. b. BaxusauHa, Hcmopus ygemoo6o3HaveHull 8 pycckom sizbike (MockBa: Hayka, 1975), pp. 81-82.
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Panchenko (1968) argued that in this expression - yellow curls - the colour yellow
indicates ethnicity and not hair colour.17? Gerasimenko (2012) pointed out that because of
geographical and demographic conditions, people with light hair colour were assumed to
be correctly described in the texts. Moreover, the colour terms yellow, gold, and light
brown (pycsblii/rusyi) were interchangeable and were identified with the meaning ‘light’
when describing the attributes of beauty.180 Kezina (2013) also linked the colour terms
yellow and gold with the meaning of ‘beautiful, beneficial’ which is evident in other Slavic
languages and in Russian dialects where the colour term gold means ‘good, clear’ (when
talking about the weather). Other dialectical meanings include ‘gold stream’ meaning ‘water
that does not freeze in winter’, or ‘gold rain’ meaning ‘timely, beneficial, contributing to the

growth of plants’.181

The colour yellow also has negative connotations. Radenkovich (1989) argued that the
colour yellow dominates in nature in autumn and is the last threshold before the darkness
of winter comes, therefore the colour yellow may be also connected with the Other World,
the Beyond. She also made a connection between yellow and the skin colour of the dead.
Another interesting observation made by Radenkovich was that the mythological creatures
who carry souls to the Beyond or have a connection with the world of the dead appear in

yellow or gold.182 This connection is frequently used in the charm texts.

The colour yellow also means ‘dark’. Since yellow has a limited number of associations
with other words in the charm discourse, the best means to investigate its negative
connotations associated with the meaning ‘dark’ is by analysing one of the most frequently
used adjective- noun collocations in the charm texts: »xénTbiii necok/zhéltyi pesok/yellow
sand. Gerasimenko (2012) argued that in ritual texts this collocation creates an
association with the mythological image of damp earth (ceipas 3emns/syraia zemlia) -
another frequently used epithet in Russian folklore — and evokes the motif of burial. The
same epithet is also present in various infernal descriptions of transformation and
mysteries, as well as symbolic mythical actions and reincarnations. Gerasimenko also

identified yellow as ‘dark’ in those charm texts when yellow animals (dogs, roosters,

179 [TanueHko A. M., "O nBeTe B [peBHEN JIUTEPAType BOCTOYHBIX U I0XKHBIX cJaaBsH.," in Tpydel
Omdesa dpesHepycckoli s umepamypbl, ed. Jiuxaués /1. C. (JleHunrpaz: Hayka, JleHuHrpaackoe
oTZeneHue, 1968),

p.- 12.

180 T'epacuMeHKo, "CeMaHTHUECKAsl CTPYKTYpPa KOJIOPATHBA KeJIThIN (Ha MaTepHase si3blKa
pycckoro ¢osbkaopa),” Haykosi sanucku. Cepis "®inonoziuna’, no. 24 (2012): p. 42.

181 Ke3uHa, "O1eHOYHOCTD LIBETOJIEKCEM U €€ aKTyaJIu3alysl B CIaBIHCKHX sI3bIKaX," p. 363.

182 PareHKkoBMY, "CHMBOJIMKA LIBETA B CJIaBAHCKUX 3aroBopax,” p. 139.
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chickens) as well as a yellow man [author’s italics] are able to cast out diseases.!83

There are other negative meanings of the colour term yellow preserved in dialects: ‘nasty
scolding, full of hardship and deprivation, unhappy, evil, miserable’.184 Yellow sands is also
the place where evil spirits are cast out to. Since in the archaic traditions the colour term
yellow could initially be used to express the meaning of ‘dark’, its meaning could not have
differed greatly from the meaning of ‘black’. In some cases, the colour yellow was
endowed with the meaning of ‘unknown’ and ‘mysterious’. However, once the colour term
yellow acquired the semantics of light colour, it began to convey and was identified with

light brown (pycsiii), gold (30.10moii), and white (6ebiii).185

Gold. The colour gold can symbolise wealth and power. According to Radenkovich (1989),
the colour gold is associated with light and, in this semantic capacity, invites one to think
of icons where the gold is a (pale) reflection of the sacred.186 According to Kezina (2008)
when it describes the physical material it lacks ‘real’ colour meaning.187 We return to this
later in the thesis when discussing inclusion and exclusion criteria in the generation of the

research corpus.

On the other hand, in Russian folklore the colour term gold along with the word ‘fire’ are

linked to the Underworld.

Green. The colour green is another interesting colour with both positive and negative
evaluative connotations. And like the colours described before, we may call the colour

green a ‘chthonic’ colour, that is, one related to the Underworld, the Beyond.

The environmental model for the colour green is grass, vegetation. Seasonal changes make
the vegetation disappear and re-appear, so the colour green is associated with
changeability. In the charm discourse, green is also identified with open spaces where the
evil powers reside. These spaces pose a risk to humans and are best avoided.188 In some

dialects the colour green has negative connotations: ‘inexperienced’, ‘amiss, bad’.18% There

183 'epacuMeHKo, "CeMaHTHUYeCKas CTPYKTypa KOJIOPAaTUBa XKeJIThIH (Ha MaTepuasie s3bIKa
pycckoro ¢osbkiaopa),” pp. 41-42.

184 Ke3uHa, "O1LeHOYHOCTD L[BETOJIEKCEM U €€ aKTyaJn3alusl B CIaBSIHCKUX sI3bIKaX," p. 363.

185 ['epacuMeHKo, "CeMaHTHUYeCKasl CTPYKTypa KOJIOpAaTUBA XKeJIThIN (Ha MaTepuaJse si3blKa
pycckoro ¢osibkiiopa),” p. 43.

186 PaneHkoBUY, "CUMBOJIMKA L[BETA B CJIaBIHCKUX 3aroBopax,” p. 139.

187 Ke3uHa, "O1,eHOYHOCTD [[BETO0603HaUYEeHUM B pyCCKOM sI3bIKe B COTIOCTABJEHUU C IPYTUMU
sa3pIkaMy,” p. 102.

188 PaneHkoBUY, "CUMBOJIMKA L[BETA B C/IaBSIHCKUX 3aroBopax,” p. 139.

189 Ke3uHa, "O1eHOYHOCTbD L[BETOJIEKCEM U €€ aKTyaJu3alusl B CIaBSIHCKUX SI3bIKAX," p. 264.
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is an interesting collocation used only once in the research data: senéHoe BuHO/zelénoe
vino/green wine. Surovcova (1976) suggested that this meaning comes from the Slavic
3esbl/zely, 3esieHb/zelen’, 31akb/zlak” meaning ‘green, unripe grapes, wine from unripe
grapes, wine’.190 [n Dahl’s (1955) Dictionary ‘green wine’ is defined as bread wine, mostly
referenced in songs and fairy tales.191 When talking about positive and negative evaluative
meanings in the Russian language, the colour term green has predominantly negative

evaluative meanings.

Dark Blue and Light Blue. The most debated colour terms in the Russian language - dark blue
(cunmii/sinii) and light blue (rosy6oti/goluboi) both have aesthetic and ethical
ambivalence. The environmental model for dark blue is usually the sea; for the colour light
blue it is the sky. As was discussed in the Radiance section the colour dark blue is linked to
the meaning ‘glare, radiance’. The range of its use is quite narrow. When describing
physical symptoms, dark blue suggests frozen, lifeless. In Russian dialects when the colour
dark blue is combined with the word ‘clothes’ it has positive connotations, meaning ‘festive
clothes’ even if the clothes are not dark blue.192 In the healing charms the most frequently
used colour epithet is ‘dark blue sea’ (cunee Mmope/sinee more). Radenkovich (1989)
argued that it is also the place where the evil forces are cast out to, where chthonic
creatures live.193 Panchenko (1968) pointed out that as part of a symbolic system, the

colour dark blue might have meant ‘black’ (‘dark blue wine’, ‘dark blue frog").194

Grey. The colour grey is associated with ash and darkness.195 It is a mixture of two opposite
colours - white and black, so sometimes it can appear as an intermediary. The colour term
grey also means ‘dull, murky’ (when talking about the weather). Surovcova (1976) pointed
out that the colour grey belongs to the same group of words as the colour dark blue
(cunuii/sinii) and ‘to shine’ (cusatp/siiat’).19 Another word denoting colour from the same
root is cuBblii/sivyi/ash grey, light grey that has a limited use in the healing charms.
According to Dahl’s Dictionary, cuBbiii/sivyi/ash grey, light grey is used to describe fur or

the colour pattern of horses.197

190 CypoBI110Ba, "BhIpakeHHe IBETOBBIX 3HAaUeHUH B 06IIECTaBIHCKOM si3bIKe " p. 152.

191 B, lasib, "To1k0BBIH c10Bapb :KUBOT0 Bestnkopycckoro si3bika," (MockBa: ['ocyjapcTBeHHOE
M3/1aTe/IbCTBO MHOCTPAHHBIX U HAIlMOHAIBHBIX cJioBapei, 1955), Vol.1.

192 Ke3uHa, "O11eHOYHOCTD L[BET00603HAUYEHUM B pYyCCKOM SI3bIKE B CONIOCTABJIEHUH C IPYyTUMU
sa3bikamy,” p. 101.

193 PaneHkoBWY, "CUMBOJIMKA LIBETA B CIaBSIHCKUX 3aroBopax,” p. 138.

194 [TanueHKo, "0 1[BeTe B ApeBHEN INTEPATYPE BOCTOYHBIX U I0XKHBIX CJIaBsH."

195[TaH4yeHKo, "O LIBeTe B APEBHEH JIMTEPATYpPe BOCTOYHBIX U I0XKHBIX cJIaBsiH," p. 140.

196 CypoBI[0Ba, "BbhIpaskeHHe 1[BETOBBIX 3HAYEHHUH B 001I€CIaBIHCKOM si3bIke " p. 142.

197 Jlasb, "ToOJIKOBBIF CJIOBaphb *KUBOT'0 BesinKopycckoro sA3bika,"” Vol. 1.
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Light Brown. We have already discussed the colour term pycsiii/rusyi/light brown in this
section. It was mostly used when describing the colour of fur, a horse breed or hair
colour.198 Surovcova stated that the colour light brown when used together with the word
‘face’ had the meaning of ‘dark, tanned, rosy-black’. This meaning of the colour light brown
is interesting in relation to the charm text number 1653 where a fair maiden is described

as having a golden face and holding a light brown needle:

B uucmom nosie Ha KameHuro cudum deeuua —3J/1amoe /q1uyo, pycoea u2o/1Kd 8 pykKax,

wéaKosa HUMKA 8 yulax, 3auusaem paHy y pabel boscweli.

[In the open field on a stone sits a maiden with a golden face, and a light brown needle in
her hands, silk thread in her ears, she is sewing up the wound of the servant of God [the

name of the person]].

However, in the Comments section of the source text, compilers of the collection remarked
that there must have been a mix-up and it should read, ‘maiden with a light brown face, a
gold needle in her hands’.19® However, this would be an unusual description of a maiden’s
appearance because in the majority of the charm texts, a (fair) maiden is described as rosy

and beautiful.

Rosy. Another rarely used but interesting colour term is pymansbiit/rumianyi/rosy. Many
researchers share the opinion that while it is difficult to define this colour (as it is a mixture
of the colours white, red, and pink), it has some evaluative meaning. This colour term is

used to describe the colour of a healthy, fresh face.200

Scarlet. The colour term anbiii/alyi/scarlet appeared in the Russian language in the middle
of the 14t century.201 Dahl’s Dictionary specifies that in some dialects the colour term

scarlet is used when talking about objects or describing a nice, pleasant colour.

2.4. STUDIES BASED ON THE RUSSIAN CHARMS AND INCANTATIONS — MAIN QUESTIONS AND FINDINGS

Since the research corpus is drawn from only one source, a collection of Russian charms

198 PareHKoBUY, "CHUMBOJIMKA [[BETA B CJIaBIHCKUX 3aroBopax,” p. 132.

199 Pycckue 3a2080pbl U 3akAUHaHus. Mamepuasvl oabkaopHbIx skcneduyutl 1953-1993 ee. |, ed.
AnukuH B. 1. (MockBa: U3paTesnbcTBo MockoBckoro yHUBepcuTeTa, 1998), p. 402.

200 BaxusuHa, Mcmopust ysemoo6o3Ha4eHull 8 pycckoM sizvike, p. 132.

201 0. A KiiumoBa, Cy66oTtuHa U. M., "®opMupoBaHUe CUCTEMBbI IBETOOO603HAYEHUN B PYCCKUX
MMeHax npuJaratesbHblx," [Formation of Color Categorization System in the Russian Adjectives.]
Apriori,no. 2 (2014): p. 4, www.apriori-journal.ru.
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and incantations, we discuss three of the most recent studies by Russian researchers based
on the same source. The reason for doing so is to see what research questions they asked,
their methodology and findings, and how these studies partially dovetail with the

questions and research objectives of this thesis.

2.4.1. MALYSHEVA’SSTUDY (2001)

The first study based on the collection was conducted by L. A. Malysheva (2001) and is
published on the website of the Centre for Typological and Semiotic Folklore studies of the
Russian State University for the Humanities.292 The subject of her study was an analysis of
the features and characteristics of words denoting colour; the main focus of the study was
colour names in charms. She ascertained that there are 582 charms containing a colour

name(s), thatis, 25% of all the charms (in total there are 2464 charms in the collection).

Malysheva introduced the research material and then proceeded to the results without
elaborating her methods or the procedures that would allow the readers to follow the
process of accessing and assessing the data. Malysheva documented the different usages of
colour terms and gave a short explanation for the possible functioning of colour terms in
context: for instance, where different colour terms were linked to one particular object in
the same charm or where colour is present not only in the adjective characterising a person
or object, but also in the person or object itself (anbie pymsuna/alye rumiantsa/scarlet

ruddy faces).

Malysheva’s study also addressed the frequency of colour terms in the charms. Here again,
she did not offer an explanation for how these results had been generated, nor did she
provide a review of the frequency of each colour. She provided information on the colours
white, which, according to Malysheva, is the most frequently used colour (mentioned 370
times) in the charms, followed by (in descending order) red, black, dark blue, grey, green,
and yellow. These basic colours are followed by (with regards to their frequency) various
colour shades: anrbiii/alyi/scarlet, BopoHoii/voronoi/raven,
yepéMmHblii/cherémnyi/vinous,

6opaoBbii/bordovyi/burgundy, po3osutii/rozovyi/pink etc. Mentioned only once were
words with colour connotations viewed as indirect colour terms:
AbIMuaThid/dymchatyi/smoky, rnunscteiii/gliniastyi/muddy, cuBbiii/sivyi/greyish,

BUIIHEBLIN /vishnévyi/cherry etc. The colour category red included the largest number of

202 Mansiesa JI. A., "CUMBOJIMKa LIBeTa B PYCCKUX 3aroBopax M 3akJnHaHusAX," (2001).
http://www.ruthenia.ru/folklore/folklorelaboratory/Malyshev.htm.
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shades. The researcher concluded that in total there were 34 colours referenced in the

charm texts.

The study further addressed the question of the symbolic meanings of the colour black and
variegated colour (néctpsiii/péstryi). Malysheva argued that the colour black is associated
with the evil spirits