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The legend as a folk genre

Before we can begin our examination of Russian folk legends about
the Flood, we must discuss the differences in the use of the term
“legend” itself within Russian folkloristics and in the Western
European and Americanscholarly traditions. The nature of the genre
termed legend and its classification has been the source of extensive
dispute within the Western tradition of folkloristics. Dégh, in her
seminal study Legend and Belief; argues that the legend, unlike the
tale, does not possess formal characteristics or motifs that may be
readily used to define it (2001:99). The classification of the legend
has undoubtedly been complicated by the variety of texts that have
been designated under this rubric, including: mythological or
demonological stories, historical stories, etiological stories, super-
stitions, belief stories, horror stories, urban or contemporary legends,
anecdotes, memorates and non-canonical biblical retellings or stories
about saints and their miracles. While there have been many attempts
to classify legend subtypes or define the genre as a whole, including
the Grimm Brothers (1816/1981), Von Sydow (1934), Baughman
(1966), Bausinger (1980) and Honko (1989), to name but a few, none
have been able to cope with the variety characteristic of this elusive
genre. As a result, Dégh concludes that:

If within the categories the essential differences are greater than
the similarities, it would be better to drop the term legend from
the vocabulary of folkloristics as a misleading concept. If, on the
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other hand, we find that the essential similarities are greater than
the differences, we do not have to eliminate the term but instead
should rely on it even more. (2001:97; see also 51 for a discussion
of this issue within western scholarship).

Thus, much of the debate about the literary source for legends with
Biblical content has been dismissed as inconsequential. Dégh herself
endorses the use of the term legend for all varieties and subcategories
commonly called legend (including the memorate), not because of
their structure, which includes, she says, “an introduction, one or more
episodes, and a conclusion” (2001:102). This general description, of
course, could refer to nearly any story, which highlights the formless-
ness of the legend as a narrative type. Rather, she asserts, the key to
defining the legend lies in its function, not in its form. As Dégh writes:

The legend is a legend once it entertains debate about belief. Short
or long, complete or rudimentary, local or global, supernatural,
horrible, mysterious, or grotesque, about one’s own or someone
else’s experience, the sounding of contrary opinions is what makes
a legend a legend (2001:97).

Thus creativity in performance is not the main object of the legend
telling, but rather, Dégh argues, a presentation of “a concrete case
that exemplifies, illustrates, documents the crucial point for reflection
and deliberation, appealing to the listeners, and inviting them to com-
ment” (2001:218). Whether the teller or audience actually endorses
the belief is not relevant; the legend highlights the fact that this
belief has been established as common knowledge and thus results
in debate about essential questions of an unknowable nature, e.g.,
life after death and interaction with the supernatural world (Dégh
2001:140, 312, 314).

While the legend in the Western tradition has been broadly
defined and thus has promoted confusion about the nature of the
genre, specialists in Russia have avoided much of the conflict by
viewing various subcategories as distinct genres, namely: legenda
“legend,” predanie “heroic legend” and bylichka “memorate.” Folk
stories from these three genres are distinguished by the nature of
their temporal and spatial localization. Their characters and plot lines
also differ.
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In contrast to the Western European tradition, where the legend
is more broadly defined, in Russian folkloristics oral prose stories
whose content directly or obliquely is tied to the Christian religion
are traditionally termed legends. Typically personages from the Old
or New Testaments, such as Adam, Eve, Noah, Solomon, Elijah and
Christ and his apostles are the main characters in these narratives.
It is also common for Christian saints, often in the form of indigent
strangers who punish evil, reward goodness and mete out justice, to
be featured as legend characters.

The traditional view of the legend as an oral prose story with
content related to the Christian religion, spirituality and morality
and instruction arose in the first collection of Russian folk legends
collected and published by A. N. Afana’sev (1859), the well-known
researcher and publisher of Russian folklore. The renowned historian
of Russian literature A. N. Pypin (1990[1860]) uses the term in this
sense in his review article of this collection. According to Pypin:

...the legend has this special feature that it centers only on subjects
belonging to the area of Christian belief and religious morality [...].
From its very content the legend gains a serious tone, which only
subsequently/later sometimes shifts to humor [...]. Legends were
an educational diversion, and telling them was a devout affair (1990:
181).

Researchers from E. V. Anichkov (1908:107-33) to V. Ia. Propp (1998:
269-300) maintained this understanding of the term in future works
dedicated to the study of oral folk legends (in contrast to the literary
legend).

Researchers on this genre always noted that folk legends, although
they were directly tied with the Christian religious tradition, almost
never are simply exact retellings of literary Christian sources. The
folk consciousness makes the literary religious source “one’s own”
by explaining, adding to and adapting it. A. N. Afanase’v alluded to
this fact in the foreword of his collection of Russian folk legends:

[...] these borrowings of events and characters from Biblical
history, the same view on the everyday world, developed under
the influence of religious books and which is partially reflected in
folk works, gave the latter a more significant spiritual interest;
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[...] in verses as well as in legends the borrowed material is not
conveyed in its pure form; on the contrary, it more or less submits
to folk notions, is totally modified in compliance with its demands
and even is connected with those traditions and beliefs, which
survived intact from the prehistoric period and which, apparently,
are opposed to the beginnings of Christian teachings. History
proceeds along a gradual path... not only does the old coexist a
long time with the new, but they also penetrate each other... Many
apocryphal works from the middle ages came about in this way,
and thus also did folk legends about the creation of the world, the
flood, the last judgment come to exist.... (1859:VII).

Note that this “disparity” between folk legends and their canonical
examples at one time also served as the basis for the authorities’
prohibition on the publication of Afanas’ev’s legend collection (for
more information on this, see Barag and Novikov 1984:391-92).
The collection was only republished 54 years later (Afanas’ev 1914a);
Afanas’ev’s collection of legends has since been reissued several
times (1914b, 1916, 1990; selections from Afanas’ev’s collection may
be found in English in Haney 2001a; 2001b; 2003; 2006).

As noted above, the Bible was not actually the source for the folk
legend: while the names and geographical locations may correspond,
the plot lines of the Bible and folk stories do not (see Propp 1998:
279-80). It is precisely this “lack of convergence,” itself the result of
folk adaptation of literary Christian teachings, that makes the legend
avaluable source for the study of Slavic mythology, the peasant world
view, folk Christianity and folk culture.

It is significant that folk texts (both legends and associated super-
stitions) of the “biblical” cycle, that is those associated with people
and plots from the books of the Bible, were long thought to be limited
in number in the Russian folk tradition. However, Haney notes that
Russia is distinctive in the variety of its recorded legend types as
classified in the A-T index 750-849: “This number is far greater than
that of any other European tradition” (2003:xvii). It is possible that
this erroneous conception arose because of the lack of available
material; publications of folk texts with Christian religious plots
were always rare. As a result, materials related to the study of the
“Folk Bible” have only comparatively recently become a subject of
particular interest to the researcher (see, for example, Shevarenkova
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1998; Kuznetsova 1998a; Kuznetsova 1998b; Tolstaia 1998; Belova
2001a; Belova 2004; Shevarenkova 2004).

Russian legends about Noah and the Flood

The Russian folk legends about Noah and the Flood under considera-
tion here belong to the cycle of “Biblical folklore” as well. Our article
examines these legends as they are defined within the Russian tradition.
Our aim is to demonstrate that this subtype merits consideration as
atrue folk genre and functions, as Dégh argues, to present beliefs open
to dispute and to explain the nature of physical, cultural and social
reality. We will illustrate features of the Russian folk legend on the
basis of a small corpus (13 texts) of Russian folk narratives (legends
and related beliefs) about the Great Flood, which are all included in
an appendix to this article. The texts we have chosen represent various
territories of Russia, including European Russia (Kuznetsova et al.
2005 [Legends 1861], Afanas’ev 1859 and Shevarenkova 1998) and
western and eastern Siberia (Potanin 1864, Matveeva 2005, Ivanovskii
1892, Yermolev 1905, Klements 1890, Azbelev and Meshcherskii
1986). The materials under consideration here range in time from the
middle of the 19" century to the beginning of the 21 century. Within
this time frame, the materials are spread fairly evenly from the middle
of the 19" century (Kuznetsova et al. 2005 [Legends 1861], Afanas’ev
1859, and Potanin 1864), the end of the 19" and beginning of the 20"
century (Ivanovskii 1892, Klements 1890, and Yermolov 1905), the
middle and end of the 20™ century (Azbelev and Meshcherskii 1986
and Shevarenkova 1998), and the beginning of the 21* century
(Matveeva 2005).

A portion of the motifs in the Russian folk narratives about the
Flood, including the reasons God called forth the Flood and the
rescue of Noah’s family and specimens of all living beings from this
disaster on the ark built by Noah at God’s command, go back to the
Biblical story of the Flood (Genesis 6-8, 9:1). However, despite this
canonical content, one of the most striking features of the legends
is the conflation of various biblical stories. For example, in the
Afanas’ev legend On Noah the Righteous, the story of the flood is
combined with the Adam and Eve story and with the creation of the
Earth. The legend begins with God’s creation of Noah, in lieu of
Adam, “Iait xa s cgemaro Hos IlpasumHbIBa, IITO6 y MaeM y
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cBeTH ObLia npaBna.” (“Let me make Noah the Righteous, so that
my world will have righteousness.”) He then «u3 HoeBbiBa putGpa
caoenan IN'acrmoms skuny EBry. “Hy, Hoit ¢ Esraro IlpaBunusm! Yce
IIa1bI €1ITS ; AHABO IJIaa HU TPOTalTs, BOT C TOM Ta SIOJIBIHKH. ’»
(From Noah’s rib the Lord made his wife Evga. “Well, Noah the
Righteous and Evga! Eat of all the fruits; but don’t touch one of the
fruits, from that apple tree.”)’ Similarly, a second creation of the earth
follows the flood in this legend. The process of creation is described
as follows: «B3s 'ocions mepexpsCTHICH, KUHYJI 3eMJIII0 Ha TPH
CTOpaHBI: CHEJANUCh IT0 B3MOPBIO JIyra, JIeca, POIIHM...pOKHA!»
(The Lord up and crossed himself and threw the dirt in three
directions: across the sea, meadows, forests, groves appeared...all
perfectly flat!)* What is notable about this passage is that God
crossed himself before creating the world, suggesting that the notion
of the Trinity and Christ’s death on the cross are essential beliefs
within folk Christianity, even though this is an Old Testament text.
However, even if the symbolism of crossing oneself eludes the
average person, the act of doing so before beginning any kind of
work, especially holy work, was ingrained within the Russian
peasant belief system. For example, in descriptions of charms and
cures performed by Russian peasants, crossing oneself before the
incantation is performed is essential. As a result, such minor spells
typically began with the phrase “BcraHy 6m1arocioBsch, BBIALY
mepekpectsice.” (“I stand up having blessed myself, I go out having
crossed myself.”) (Peskov 1996:13).

We should state that the legend about the devil and Noah’s ark
is not limited only to Russian folklore, but also exists in the Russian
manuscript tradition. The Biblical story about the flood in combination
with the legend about the devil and Noah’s ark occurs in old Russian
manuscripts containing apocryphal compilations, including the
Abbreviated Palei (Russian Edition) (see Popov 1881), the
Illuminated Bible (see Buslaev 1861:440-41), and The Legend of
Methodlius Patarskii. (The corresponding fragment from The Legend
of Methodius Patarskii (Pypin 1990) is included below in the
appendix.) Some have suggested that the basis for folk legends lies
in this apocryphal material (Belova 2004:267), but researchers of
the plot in the manuscript tradition also do not exclude the possi-
bility of its origin in the oral tradition. Thus, the occurrence of the
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legend about the devil in Noah’s ark in the Palei and in The Legend
of Methodius Patarskii indicate that it could have existed before the
15™ century as an independent work, either written or oral, and that
it was included on the basis of manuscript contamination, possibly
even on Russian soil. It is noteworthy, for example, that the legend
is found only among the components of The Legend of Methodius
Patarskii in the original fifteenth-century Russian edition (Kagan-
Tarkovskaia 1987:106-10).

We also find the motif of how, with the help of Noah’s wife, the
devil uncovers the secret construction of the ark in these legends. In
this portion of the stories, tellers focus on human relationships, namely
that between husband and wife. In these legends, the weak link, as
in the creation story, is consistently the woman. In the Afanas’ev
legend discussed above, it is Noah’s wife who results in the expulsion
from the garden, although this is not always true (e.g., in Azbelev
and Meshcherskii’s legend no. 68, Eve does not tempt Adam; they
both eat of the berries and are punished, seemingly without any pro-
hibition on that particular event; it is possible that this is an omission
of the teller or that simply the berries themselves held some power
that resulted in Adam and Eve’s knowledge of shame). However, in
most of the legends under consideration, the relationship between Noah
and his wife is highlighted. It is through her that the devil receives the
information necessary to either destroy the ark or to survive the
flood by sneaking onto the boat. For example, in the Matveeva legend,
the devil deceives Noah’s wife by coming to her in human form. In
this legend, we see the teller’s perspective on her own sex when she
says, “A MBI 3KeHBI, BEUHBIEe MbI Tperaud. BoT 6a651: ‘OH rue y
Tebe ecTh-T0? OH XK€, HEBEPHO, KPYTUTD EIII0 C KOM-HUOYIb, ThI
4ye IyMalb-To?’ A 6ec-TO, OH OYeHb CHileH, 6ec-To. OH IpHUILel
K el He pPOraThIM, a IPOCTHIM YeJIOBEKOM U TOBOPHT: ‘CKaxku
MHeE, KaK K€ Thl He 3Haelllb, Iie ¥ TeOs MyxK Haxogutca?’” (And
us wives, we have always gossiped. So the women go: “Where is he,
your husband? He is probably running around with someone else,
whaddya think?” And the devil, he is very strong, the devil. He came
to see her without horns, as a simple person, and says, “Tell me, how
is it that you don’t know where your husband is?”) In this case,
Noah’s wife responds to the social norms about a wife, who should
know her husband’s business, who should determine whether he is
having an affair to protect herself. She is not a willing accomplice,



Russian folk legends 65

since the devil is in human form, but she is susceptible to the social
norms of village life. The teller empathizes with Noah’s wife, who
was fooled by a cunning adversary—she notes «a oTKyma oHa 3HauTh,
YT0 3TO Gec-To, OHA ero He 3HauTh» (and how could she know that
that this is the devil, she doesn’t recognize him)—while also criti-
cizing her fellow women for their fallibility.

Other tellers are less kind to Noah’s wife. For example, both the
Klements and Afanas’ev legends make it clear that Noah’s wife is
overly curious and nags her husband. These storytellers reflect an
entirely different view of women, particularly of wives.’ Rather than
commenting on the social situation that prompted the woman to
respond in this way, they highlight the stereotype of the woman as
a nag, whose husband must control her. In Afanas’ev, Noah’s wife
is in clear collusion with the devil from the time he appears. In fact,
a more damning fact about her problematic character is that in the
Garden of Eden, she was not tempted by the devil to eat the apple,
but did it of her own volition. She later ensures that the devil gets
onto the ark and is not at all deceived about whom she is aiding.

The Klements legend at first glance is slightly less critical, although
he depicts Noah’s wife as a nag and a nosy busybody. However, the
wife does not so openly aid the devil, but is defending her husband
when the devil questions his honor: “a 51 Tax 3Hal0,” - FOBOPHT YOPT,
-“OH XyIObIMH NeJIaMU 3aHUMaeTcs.” - “Bpellrs ThI,” -OTBEYaeT
3KeHa, - “Mo¥ MyK, Ho¥ npe>keTHbIN, HUKaKUMH XYIbIMH JeJIaMHU
He 3aHHMAaeTCs; eMy Bor Bexesa call CTpOUTh, TOTOMY YTO CKOPO
motom 6ymer.” (“But I know,” the devil says, “he is doing bad
things.” “You are lying,” says the wife, “my husband, Noah the
Righteous, isn’t doing bad things; God commanded him to build an
ark, because there will be a flood soon.”) However, it is possible
that such boastfulness is also socially unacceptable, even in defense
of one’s spouse. Certainly, it is clear that the narrator feels little
sympathy for this woman when she jumps onto the ark first. As a
result, it begins to sink, since she had put herself before her
husband. God tells Noah that she has overstepped her bounds and
that he, as the husband, should proceed first, indicating that male
dominance within the family was the norm. In both these legends,
Noah’s wife is to some degree Satan’s willing accomplice, which
produces much hardship for her husband, and indeed for God, since
the devil survives the flood. While the devil seems to be necessary
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to God (discussed in more detail below), his survival also creates a
situation that complicates life for humanity. And he achieves his
successes through a woman’s insatiable curiosity and desire for power,
both of which must be controlled (from the male perspective at least).
Thus, these legends do not just convey religious beliefs, but also
feature the tellers’ attitudes toward established gender norms and
social structure. An additional factor, of course, may be the age of
the legends; Klements and Afanas’ev’s legends were recorded in the
19" century, while the woman teller was recorded in the 20" century.
Additional evidence that shifting social norms may play a role may
be found in a legend recorded in 1969 (originally printed in Soboleva
1992) found in Haney’s collection of Russian legends (2003:68-69).
In the legend “Why Women Lost Their Rights (A-T791(2)),” the
teller describes how Christ and St. Peter visited the Russian peasantry
when women were in charge and were displeased with their treat-
ment by the wife. As a result, Peter asked Christ to remove control
from women, and the teller concludes her story by saying: “only in
these years of the Revolution has woman won her rights, neither
above nor below her husband, but as his equal.” This statement
represents a striking blend of Soviet ideology and Christian belief
from the point of view of a 20"-century woman, a type of syncretism
not of two religious belief systems, but of two seemingly radically
opposed ideologies.

Once safely on the ark, the devil turns into a mouse (or, in some
variants, a rat), goes below, and tries to sink the boat (by chewing
through the bottom); the cat eats the rodent and saves the ark. In
some instances, the adder, who plugs the hole in the bottom of the
ark with its head, serves as the savior of the ark, as a result of which
it has a mark on its head in the form of a small wreath. These motifs
are the province of the folk additions to the Biblical story. In the
oral tradition of the motifs the devil and Noah'’s Ark and the mouse
on Noah’s Ark, the plots may combine (the devil turns into a mouse),
or they may not (the mouse is simply a mouse; see, for example,
Kuznetsova et al. 2005, Potanin 1864, Shevarenkova 1998). We
hypothesize that the layering of the image of the devil was secondary
and is the result of the literary Christian tradition.

We find similar notions associated with the events of the Great
Flood in beliefs about the cat, mouse and adder;® for example, ...
the rat, while on Noah’s Ark during the Great Flood, chewed a hole
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in it and the adder plugged that hole with its head, so the first is
hated, but the second is loved” (Kuznetsova et al. 2005, N° 14a).
Additional folk “augmentations” about the mouse and cat (the mouse
chews the bottom of the ark; the cat/adder saves Noah’s Ark) are
widespread in the area of actual beliefs which make reference to
social expectations as reflected in the animals’ behavior. Animals,
like humans, are rewarded or punished for their association with the
forces of good and evil. The cat is possessed of a dual nature in folk
notions: the cat ate the mouse, who had chewed a hole in the bottom
of Noah’s Ark: it saved the Ark, but fouled its mouth, having eaten
an unclean animal. Another belief which derives from this plot is
that “the mouse is terribly unclean. If it falls into a dish, then they
throw the dish away,” but “the cat can be kept in a church. First it
stuck her tail into the hole, but it [the mouse] chewed through again.
Itkilled the mouse” (Matveeva 2005). Similarly, “They say that cats
are clean, but that their mouth is unclean, because they eat mice”
(Kuznetsova et al. 2005, N2 14f); or the belief that the Lord rewarded
the adder with a wreath on its head for saving the Ark, but since
then, anyone who kills a mouse is forgiven forty sins (Shevarenkova
1998, N2 1). On occasion the lion may also serve to save the Ark;’
it “sneezed out” the cat, so that it could eat the mouse, who was
chewing the bottom of the Ark. The mouse had been “sneezed out”
for this gurpose by another unclean animal, the dog (Belova 2004,
Ne 574).

This group of motifs (the devil discovers the secret construction
of the Ark with the help of Noah’s wife, turns into a mouse, goes
below and tries to sink it by chewing a hole in the bottom, only to
have the cat thwart his plans) is often united into a single plot, called
The Devil in Noah’s Ark, and is noted as such in the East Slavic Tale
Type Index (SUS 825; Barag, et al. 1979). We find this plot in two
examples from our corpus, Kuznetsova 2005, N° 14 and Matveeva
2005. However, this plot about the Devil and Noah’s Ark is not only
limited to the Russian or East Slavic tradition. The plot is indicated
as A-T 825, and variants have been recorded in Turkey, Estonia,
Finland, Sweden, Hungary, Romania, the United States, Ireland and
in the Jewish oral tradition (Utley 1954; 1959; 1960).

Other folk additions to the Biblical story of the Flood that com-
monly occur in folk legends include the disappearance of particular
animals from the face of the earth. Numbering among them are the
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mythical unicorn and the Kuk bird, a huge vulture which they did
not take onboard the Ark (see Belova 2004:190, 276-77, N2 406, N©
585, N2586). Siberian Russian legends connected to the Flood do not
mention these animals, but they tell of the mammoth. The mammoth
refuses to get onto Noah’s Ark, instead relying on his strength (“And
I will swim through™). As a result, he perishes in the flood (Yermolov
1905; Azbelev and Meshcherskii 1986, N2 70; Matveeva 2005:105).
God cursed him because he did not agree to come onboard “in pairs,”
and “this beast has vanished, we only find its tusks” (Azbelev and
Meshcherskii, N2 70). The plot about the mammoth who dies in the
Flood, we find in our recorded texts or in the form of independent
narratives about the fate of the mammoth in connection with the Flood
(Azbelev and Meshcherskii, N2 70; Yermolov 1905) or as part of more
detailed narratives on the Flood. In such texts, additional episodes
of the story are provided, for example, the reasons the Ark was built,
the mouse’s attempt to sink it and how the cat saved it (Matveeva
2005:105).

All known variants of legends containing the story of the
mammoth dying in the Flood have been recorded in Siberia (see
Kuznetsova 2008). This fact allows us to conclude that the formation
and “acquisition” of this new plot line about the mammoth’s demise
in the Flood in these legends, in all likelihood, occurred on Siberian
soil.

In Siberia, where they have not infrequently discovered mam-
moth remains, at times even whole skeletons with pelts, stories and
beliefs about mammoths are well-known: ““Siberians think,” as scholars
have noted, ‘that mammoths are alive even now, like moles under
the earth and when they are dying, they come up to the surface,
therefore, they have never found a living mammoth, only bones’”
(Yermolov 1905:286). According to these beliefs, the mammoth is
a huge animal who fears sunlight, who lives and moves under the
earth, and his movement is often the reason that river banks collapse
or the cause of earthquakes. Additional examples of these Siberian
beliefs and stories associated with the mammoth include: “Mammoths
lived only at the beginning of time, not very long. The rivers and
streams came from them. Wherever a mammoth walks, rivers sprung
up in his wake, wherever his glance falls, little streams and springs
started to flow” (Aref’ev 1902: 92, N2 1); or “The mammoth is a
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beast that walks underground, like a fish in the river, if it comes out
into a ravine, then it dies. One person tied his horse to a tusk think-
ing that it was a stump coming up out of the ground; when he returned,
his horse was in a different place, it was led away by the horn”
(Potanin 1864:123). A similar variant to this beliefis the story about
how the mammoth, who lives underground, can take another living
animal underground as well: “They tell the story about this time in
Siberia. One person tied his horse to a mammoth tusk sticking up
out of the ground, thinking it was a stump, but it was the tusk of a
living mammoth; // when he came back, the horse was gone, it was
taken underground along with the tusks” (Yermolov 1905:286-87).

It should be noted that the ideas about the mammoth we have
discussed are close to the description of the unicorn in the Russian
religious verse Golubinaia kniga: “The unicom is the king of beasts./
[...)/ The unicorn lives in the Holy mountain, / he has a path under-
ground; / he cleanses all the springs. When the unicorn turns, all the
underground springs bubble up:/ therefore the unicorn is the king of
beasts” (Varentsov 1860:26); compare with the Unicorn Indrik as a
huge beast, with a horn; “this beast passes along underground with its
horn, like the sun in the sky” (Bessonov 2:372). As noted above,
legends about the demise of the unicorn during the Great Flood have
been attested in East Slavic folklore. For example, a variant recorded
in Ukraine (Malaia Rossiia “Little Russia or Eastern Ukraine,” in the
village of Litinskiy, Podol’skoy gub.) follows:

When Noah gathered all the birds onto the Ark, the unicorn said
that it could swim for forty days and nights and so did not want to
get onto the Ark. They believe that it would have survived, if the
other birds, who took refuge from the flood on his back, had not
drowned it (Chubinskii 1872:211, cited in Belova 2004, N° 585).

This might be compared with the story recorded among Russian settlers
in the Baikal region about the mammoth who drowned during the Flood
when birds sat on its tusks (Yermolov 3:287).

We can hypothesize that the conflation of the attributes of these
two characters, the unicorn and the mammoth, namely huge animals
who are afraid of sunlight, who live and move under the earth, whose
movements cause river banks to collapse, served as the basis for the
fact that ideas about how the unicorn died during the Flood were
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also transferred to the mammoth.’ Thus, the mammoth, a figure who
played a much more actual role in the beliefs of the Siberian people,
“replaced” the unicorn in stories about the Flood.

Conclusion

The range of additions we have cited clearly illustrates the folk nature
of these texts, which may have been based on a written source but
were learned and disseminated orally and feature significant varia-
tion based on native folk elements. People did not simply retell Bible
stories. Rather, they created legends based on their view of reality,
both physical and cultural. This process includes intermixing various
mythic systems and indeed, various Biblical stories, into a living oral
genre, peopled by the objects these people interacted with on a daily
basis. It is important to note that while many legends may be consid-
ered retellings of biblical events, others are not based on biblical
events at all (e.g., the cycle of stories about how Christ and a saint
travel around Russia punishing or rewarding the peasantry). Thus much
of the debate about the literary source for legends with Biblical
content is inconsequential from our point of view (see Dégh 51 for
a discussion of this issue within western scholarship).

We can see folk creativity at work in the insertion of both native
flora and fauna into the biblical stories of these legends. For example,
in a legend collected in Yakutia (Azbelev and Meshcherskii 1986, no.
68), we see how berries take the place of the Tree of the Knowledge
of Good and Evil. Similarly, this legend describes how a teal duck,
not a dove, brings back earth to the ark. Geographical place names
also occur, such that the ark is supposed to have landed on the moun-
tain “Chzhilan-Karagai, near Tashtysh,” according to the Klements’
legend. In the same legend, Noah’s sons are said to be the forefathers
of various ethnic groups, that is Sim’s line produced the Russians,
Ham, the Yakuts and Japhet, the Yukagirs. These insertions, like others
noted above, support our claim that these legends should be classi-
fied as a folk genre, despite their “literary” sources.

In addition, the legends depict the folk understanding of the
Christian mythic system. We have already observed that the legends
were censored by the authorities, suggesting that they contain content
which the church found objectionable. These non-canonical elements
feature both religious precepts and prescriptions for social behavior.
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Religiously, for example, the mammoth erred by not subjecting him-
self to God’s will and was punished with extinction. On the other
hand, Noah also disobeyed God, but was still saved, suggesting that
God respects the wiles of his “little brother” Satan, as he is referred
to in the Afana’sev (Kuznetsova et al. 2005) legend. After the Flood
has ended, the devil emerges from the ark and boasts to God: “Lord,
you wanted to drown me; but I am Satan! [ am your great enemy!”
God replies, “Even though you are my great enemy, take me by the
hand!” When Satan does so, he cries out in pain and promises fealty
to the Lord, saying he will be “as a little brother” to God. This
phrase often occurs in other Russian folk genres. For example, one
hero claims a relationship to another that is based on a blood oath
that makes them “kin.” However, this relationship is also strictly
hierarchical, so that the “elder” brother is dominant, but in which
they both figure prominently in each other’s fates—see, for example,
the epic song Svyatagor in which Svyatagor is the big brother to his
“little” brother Ilya Muromets (Bailey and Ivanova 1998:19). The
Afanas’ev Flood legend concludes with a version of the Earth Diver
myth, in which God requires the devil to dive into the water and
bring back dirt to create a new world for the people and animals he
has saved from the Flood.'° The content of this legend also suggests
God’s comprehension of the fact that women are weaker vessels.
They are prone to temptation by the devil, a concept that is likely
based on biblical events (namely the expulsion from the Garden of
Eden), but is certainly not part of the Noah story. And yet storytellers
consider this plot line to be an essential part of the understanding of
the Flood myth." Finally, these legends illustrate the intersection
between various mythic systems and how a folk understanding of
Russian Orthodoxy emerged from this process. The intricate relation-
ship between God and Satan suggests a dualism found in native belief
systems as reflected in Earth Diver myths, but certainly not in Christian
doctrine. Similarly, legend no. 68 in Azbelev and Meshcherskii (1986)
mentions that God made two people from stone before he made Adam
and Eve, a detail possibly derived from local myths which suggests
God’s fallibility. Researchers have noted the existence of myths describ-
ing the creation of people from clay and stone among the Siberian
Evenks, for example (Vasilevich 1936:5, 31). Such conflations between
mythic systems illustrate how even those who are not members of
agiven culture (e.g., Russians living among native Siberian peoples)
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might adopt an alien mythic system into their own without realizing
that they are doing so. This adoption, in turn, reflects their under-
standing of their own religious faith and variance from canonical
belief. This conflation helps to explain a simple fact about the world
and reconcile a problem within the belief system. That is, God wanted
to create a place for his beloved humans to live. One might then
wonder why he created places that were so difficult for them to
survive. A possible explanation, of course, is that God wants to test
people’s faith and endurance. However, legends provide an alternate
explanation. God is indeed good and wants the best for us, but his
enemy Satan tries to undermine his actions, which explains why the
world is sometimes inimical to human life. In addition, it presents a
rather sophisticated philosophy, that good (and God) cannot exist
without their opposites, evil (and the devil). Just as God depended on
the devil to provide him with the raw material to create the earth after
the flood, humans must rely on both sides of their nature to thrive
within the world. These reinterpretations and additions to Orthodox
doctrine illustrate the complexity of folk Christianity and provide us
with significant insight into the development of a folk genre.

These stories also serve to reinforce social norms, not only about
one’s attitude toward God, but also within society as a whole. These
legends are conservative in nature, like most examples of this genre.
Male narrators relate plots showing that women should submit to their
husbands for the common good. At the same time, a female narrator
tries to excuse Noah’s wife’s failings, because she could not know
that she was betraying her husband to the devil in disguise, but still
condemns women for their gossiping natures. Similarly, people should
avoid alcohol abuse, because it is the devil’s creation and nearly resulted
in the destruction of humanity. Excessive pride and deceit will be
punished. It is difficult to separate the mythic content of the legends
from the social mores (e.g., is it a social or religious prescription
that the mouse is unclean, but the cat is not?). However, it is clear
that the religious nature of these texts and their association with
mythic power makes the social prescriptions all the more powerful
than those in genres such as the tale, lyric song or memorate. Thus, it
is particularly important for specialists interested in folk religion,
the development of folk genres and the socio-cultural functions of
folklore to study the legend.
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'This article was supported under the auspices of the Division of the
History of Philological Sciences of the Russian Academy of Sciences
“Russian Culture in World History” grant for the project “The Russian Folk
‘Bible’ in Siberia” and by an NEH Digital Humanities Start-Up Grant, a
Fulbright-Hayes grant and a University of Kentucky research grant for the
project “The Russian Folk Religious Imagination” (www.rch.uky.eduw/ RFRI).

*If the events in the legenda occur in mythological time or on the border
between mythological and historical time, then the events in the predanie
occur in historical time, while those in the bylichka occur in the recent past
(at most a few generations ago). The space referred to in the legenda is the
entire world, while in the predanie the space is limited to one country or city
or the territory of a single ethnic group; those in a bylichka occur in one’s
own town or in a neighboring town. The Jegenda features plot lines contain-
ing biblical figures or saints; the predanie tells of heroic feats and buried
treasures, featuring human characters who may perform superhuman acts;
the bylichka tells of average people and their interactions with the super-
natural world, such as place spirits or saints (see Ivanits 1989 for more on
place spirits in the Russian tradition). For a definition and short description
of the genres and relevant literature, see Bartashevich and Kabashnikov
1993:22-23, 26-27 (bylichka/byval’shchina); 128-29 (legenda); 275-79
(predanie); and Belova et al. 2004.3: 89-91 (legendy).

3The reference to the apple as the forbidden fruit is not consistent in all
Russian legends about the expulsion from the Garden of Eden. In a Yakutian
legend, published in Azbelev and Meshcherskii’s Folk lor Russikogo Ust'ia
(FRU) (1986:212), Adam and Eve eat berries, not apples. It would seem
likely that western folk Christianity had an influence on this legend from
European Russia. However, other Russian legends incorporate local flora
and fauna; see below for more discussion of this issue.

“The entire text of the legend is not given in the appendix in the interests
of space. The complete version referred to here can be seen in Kuznetsova
(1998a).

This may be due to the fact that the narrators are men, rather than
women. A man certainly told the legend in the Klements’ collection, but
Afana’sev provided no information on the tellers, so that we cannot make
any definitive conclusions on this point.

®For more details on folk ideas associated with the cat, see “Koshka
(Cat),” Gura 1999:637-39; for more on folk ideas connected to the mouse,
see “Mysh> (Mouse),” Gura 2002:309-10; Sumtsov 1891:49-93; for more
on variants of the motif of the “Adder as the savior of the Ark,” see Belova
2004:269-72.

"For more on the lion as the savior of the Ark, see Ostrovskii 1995.

8For more on Slavic legends on the Flood, see Belova 1998.
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°For more on folk notions associated with the unicorn as a mythical
animal and a character in literary and oral Slavic legends and with the
mammoth, see Belova 1999:178-79; Belova 1994:11-15; Belova 2004:276;
Durnovo 1902:81; Toporov 1988:96-97; Belova 2001:285-86.

"°For more on Slavic dualistic legends associated with the Earth Diver
motif and on the creation of the world by God and Satan, see Kuznetsova
1998a; a list of texts with the motif of “brotherhood” between God and Satan
may be found on pp. 140-41 of that volume. In some cases, Satan imitates
God and spits out dirt as well, resulting in hazardous terrain, where it is
difficult to live.

"Haney includes a legend entitled “The Soldier and the Devil,” in which
Satan is depicted as a female (2003:97-101). The Russian word, Satana, ends
in the vowel —a, which grammatically is typically indicative of a feminine
noun. Thus, in this legend, the dualism we see between God and Satan
includes a gender opposition as well. While this personification is not
universal (Satan may be male), it is telling that the female is the source of
evil and temptation with Russian folk religion.
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Appendix

The appendix contains the legends referred to in this study. In the
case of shorter texts, we have included the entire legend. In the case
of longer texts, we have included relevant excerpts. Each legend is
listed with title, if one was provided in the original publication,
along with a bibliographical reference to the collector and volume
in which they appear. They are cited first in the Russian original and
then in English translation. All translations are by Jeanmarie Rouhier-
Willoughby.

1. O Hoe Ilpapegrom (Adanacbe, N 14, dhparmeHT)

<...> BeicapiMmm n3 cagy Host IlpaBupgHbIBa, YMHUIHICH
T'acnionp: «Hoit IIpaBUIHBINA, - raBapHT, - Y HaC OYIUTh YMPU3 TPU
roma marormna; IITOObI Thl B TpM rojia KaBIer BbICTpaumi. Hon
IIpaBuIHLI! KaBINET CTPOM, a KHHE HH CKa3bIBa, I1IITO CTPOUILIB!»
ITamron Hoi IIpaBumHBIN y pOIIly CTPOUTH KaBIIET; CTPOUT I'Of,
crpout aBa. HpsaBbu1 npuxoauT: « Hort ITpaBUIHBIN, IIITO HEeITAUILIb 7
- «Pa3Be THI CIIUIION? THI BUNMIIIb, IIITO 5 Aeaaro!» - «S BUXY, UTO
TBI CTPOMIIIb, Ibl HU 3HaI0!» - « M HM BeJIaHa THOE 3HATH!» I bSBBLI
ymanuicy u3 poiny B HouBbll XuHe, K EBru: «EBra, ynmpacu Tbl
y My3Ka, OITo OH JejauTb?» A Hoi ITpaBumHbIN XXWHE aTKa3bIBAUTh:
«$I Tax ma poIu xaxy, Ha IpeBbsl CMAaTpIO, CaM crbe 3a6aBIIsio!»
- «EH HM 1a poIy ryJNSUTh, 8H IITON-Ta PyOUT!» - «51 HU 3HAION.
— «Cpemnal Xa TbI KBacy, Hajlagy XMeIo!» YCXBalIMi caM cube
Hoit: «CnaBa tu6e, I'ocbimy, cacTpori cube CyIHO 3a Iajiroga
naTonbD. [IpuxomuTs, CTaj KyiaTh: « EBra, HET JIM YaBO IaKyILIaMILIA
HarmmiTHa?» - «k Hamuicu xBacy, né€r atnbixath. « Hoi ITpaBumHbIii!
IIBa TOJla XOIHUIIIb, Ja MHE MPaBIbl HA CKAaXXHIIIh, IIITON-TA TaAKOS
TBI pabaTaniin?» - «DKas Tei! BoT acTanach majaroja ja rnepBhiBa
Mast; y Mar MECHLIbI, Y IIEPBBIM YKCJIE, OYIUTH ITaTONAa!» ATIAXHYMIIIH,
npuxomguT How K KaBllery: yBech KaBIIEr IbSIBBLI pa3MeTall.
«Okas!.. npurpsmmin s gau(s) Tuée!» llects MecHIBIB €H jUBO
ChIOHpAJ HY IIUMIIIH, HA eMIIIH, ¥ JaMOoM HU Xaguil. [IpuxomuT xa
lacroms: «How IlpaBumHbIi, caGupai XXa BCIKHUX 3BHPBLEB Y
KaBIIIer ITa 1ape, ¥ JUYH, IUTa0B BCIKUX». Cabpali Ka EH 3BUPbEB
BCSIKMX, ¥ Y2KOB, 1 TLTaI0B BCSIKMX. «BymuTsp, - raBaputh ['acrojp,
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- 3aTOIIA: 3aTOIIUTh U JIECa, M JIyTa, ¥ 6ajioTa, 1 jaMa! BynuTs maromna
Ha IBHHATIATH CYThIK». Ho¥ 3a06pa BCE.

IesaBeLT raBapuTh: «EBra, kak xa MHe ¢ Tab0I0 y KaBIler
3alIecTb?» - «S1 H1 3HaIO». — «Pa3yit ieBalo HOT'Y, Ja TIISIHb CKPO3b
HOTH Ha MUHE; a TaThLIb (IO TeX ITOP) ThI HU JIe3b Y KAIlIeT, 1aKblIb
CTpalllHasl I1aTora HM HAaCTaHUTh, IAKbLIb Bajla HA pa3alibETCU
yBH3[e; €H Ha THOe 3aKpUYuTh: «JIe3p Ka MHe, akassHHas1, a TO
yronuuiub! Kak € Tu6e akasiHHAM Ha3aBET — U 51 ¢ TaOOM yJe3y.
A maTeLIb He J1a3uit». EBra riisHyia ckposs Horu, Ho#t 3akpryain:
«JIe3p xa ToI Ka MHe! JIe3b 3Xa ckapes, akasHHas!» Kak ckazan
Hoi1, ThBbLT KaK CHHTHET (TIPLITHET) y KaBILIET ¥ [AIUIbLIT; CKUHYJICH
(oOpaTUiICS) MBIIIBIO — KaBIIIEeT MPAaTauyWil. YK y35I 3Ty ABIPY
rajaBoMl M 3aTKHYJ, UTIe MbIIb IpaTauydiia. [lmaBbuid aHu
aIMHATIATh CYTHIK I1a Ba3MODbIO, IIa dTa¥ bl natonu. Ilacman
Hoi ITpaBunabir BopaHa: «ITamuTu Xa Thl, YOpHAM BOpaH, Y3HAN
eCTh Bajia IMaHUXKEHMS, aJTd HeT?» BopaH nuTaj, JIUTaj, HAIIOI
IMAIJIa ¥ CTAJl KJIMBATh Ha ocTpaBu. «mee X THI ObLI, BOpaH?» -
«J1, - raBapuT, - aTallloN Ja majja Kiausal!» - «Kak Xa Tbl HU
MACIYIIMI? MBI THOE ITAChLIAIM MBICMATPETh BaJbl; BElb BCSIKAS
Iyia ga xBayut ['ocmeina! Bymb 3ka Thl, BOpaH, KaK MeHb rapelibli;
Oymb Xa y THOe JeTH rafaBbiM: KaK JTUTeH HaXKIEIIbCH — CaM
akayeit!» Bemb Kak BOpaH JaxkIeTHa TUTEN, BLIXOIUTh, BLIKOPMHUTD,
- caM aKalleWTh; Belb aHM BCe KaleloTh! «JIMTH X ThI, TOIyOb;
MBICMAaTPH X ThI NATOMNBI: CIANAWUTh JH, NMPUOABISUTL JHU?»
JIuTan, mutain rojayob; IaTomna coOaBuia Ha TPH apIllIMHa, ¥ HAIIOJ
€H TakosI MéCTa, CyXosl, UTJie MOXHa KaBIIIETy BLLIECTH Ha Kpai.
IIpunapinu X(K) NPUCTHIHM.

B c6opuuKe AdaHacheBa iereHa moMeveHa: «IocTaBlIeHa
I1.B. KupeeBckum», 6e3 yTOUHEHHS MECTA 3aIIHCH.

1. About Noah the Righteous (Afanas’ev, Text No. 14 fragment, in
Kuznetsova et al. 2005)
Having sent Noah the Righteous out of the garden, God thought,
“Noah the Righteous,” he says, “we will have a flood in three years,
you need to make an ark within three years. Noah the Righteous,
build an ark, but don’t tell your wife, that you are building one!”
Noah the Righteous went to the grove to build an ark; he builds for
ayear, he builds for two. The devil comes, “Noah the Righteous, what
are you doing?” “Are you blind? You see what I am doing.” “I see
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that you are building, what I don’t know.” “You are not allowed to
know.” The devil left the grove and went to Noah’s wife, to Evga,
“Evga, ask your husband what he is doing.” But Noah the Righteous
refuses to tell his wife, “I am strolling in the grove, looking at the
trees, I am amusing myself” “He isn’t going to the grove to walk, he
is cutting something!” “I don’t know!” “Make some kvas (fermented,
lightly alcoholic beer), make some alcohol!” Noah boasted, “Glory
to you, Lord, I built a ship for you six months before the flood.” He
comes home, begins to eat, “Evga, isn’t there something to drink
after eating?” He drank too much kvas, laid down to rest. “Noah the
Righteous! For two years you have been going and haven’t been
telling me the truth, what are you working on?” “Oh, you’re a piece
of work! There is six months until the first of May, in May on the
first, there will be a flood.” Once he rested, Noah goes to the ark, the
devil tore apart the ark. “Oh! I have sinned against you!” For six
months he gathered it, without drinking or eating, he didn’t go
home. The Lord comes, “Noah the Righteous, gather all the beasts
in pairs in the ark, and livestock, food-bearing plants of all kinds.”
So he gathered beasts of all kinds, and snakes, and all kinds of
plants. “There will be,” God says, “a flood, the forests and the
meadows will be flooded, and the swamp and the houses! There will
be a flood for 12 days.” Noah gathered up everything.

The devil says, “Evga, how can I get onto the ark with you?” “1
don’t know.” “Raise your left leg and look through your legs at me,
and until then don’t get onto the ark, no matter how bad the flood gets,
until the water is running/flowing everywhere; he will yell at you,
‘Get on with me, accursed one, or you will drown!” When he calls
you, accursed one, I will get on with you. But until then don’t get
on.” Evga looked through her legs, Noah shouted, “Get on with me!
Get on you filth, you accursed one!” As soon as Noah said this, the
devil jumped on the ark and they set sail; he turned into a mouse and
chewed through the ark. The snake stuck its head in the hole and
blocked it, where the mouse had chewed through. They sailed for 18
days across the sea, on that flood. Noah the Righteous sent out a
raven, “You fly, black raven, find out if the water has fallen or not?”
The raven flew and flew, he found earth and started to peck at the
island. “And where were you, raven?” “I,” he says, “went and pecked
at the earth!” “Why didn’t you listen? We sent to you look at the water;
after all not every soul praises the Lord! You will be, raven, like burned
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ash; your children will be unclean: when you have children, you will
die!” So when the raven raises children, he goes out, he feeds them,
he himself dies; they really all die! “You fly, dove; look at the flood:
has it fallen or gotten deeper?” The dove flew and flew; the flood
had grown to three arshins (an old unit of measurement equivalent
to 28 inches), and he found a dry place, where the ark could get up
onto the edge. They sailed to the desert.

In the Afanas’ev collection the legend is appended with the

following: “collected by P. V. Kireevskii,” without an indi-

cation of the location of the recording.

2. Benosa 2004: N° 574.
[TIpoHMKHYB B KOBYET C TIOMOIIbIO XXeHbl HOs1,] OKassHHBIA BOLLIE
B co0aKy <...> co0aKa YMXHyJa U BBIYMXHYJA MBIIIb [KOTOpas
CTajla rpbI3Th SHUIIE KOBUEra); IeB YMXHYJ U BBIYMXHYJ KOIIKY
[koTOpas cvena Malb. [I0oTOMY cO6aKa — SKMBOTHOE HEUUCTOE:]
IyIa y Heyl IoraHasi, B Heit GbII HEYHCThIA Oec, ¥ ee B IIePKOBb
Boxxuio Henb3s MycKaTh. Y KOIIKH Xe IyIla YUCTasl, a I0O9TOMY
U B LIepKOBb BOXUIO €€ MyCKaloT.
3an. B. Ebumbes B 1898 B ToreMckoMm y. Bomoroackon
ry0.

2. Belova 2004, Text No. 574
[Having infiltrated the ark with the help of Noah’s wife.] the
accursed one entered the dog [...] the dog sneezed and sneezed out
a mouse [which began to chew the bottom of the ark]; the lion
sneezed and sneezed out a cat [which ate the mouse. Therefore the
dog is an unclean animal:] its soul is filthy, it held an unclean demon,
and you cannot allow it to enter God’s church. But the cat has a
clean soul and therefore they let it go into God’s church.
Recorded by V. Efim’ev in 1898 in the Totemsky wuezd,
Vologodsky guberniia.

3. IIpo mbrs u yxka)l (Jlerenmpl 1861, N2 14a)

... kpbIca, OyIy4u BO BpeMsl BCEMUPHOTro IoTomna B koBuere Hos,
NPOrphI3jia B HEM JIBIPY, HO YK 3aTKHYIJI 9TY AbIPY CBOEIO FOJIOBOIO,
II09TOMY NEpPBYIO HEHABUISAT, a BTOPOTO JIIOGSIT.
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3. [About the Mouse and the Adder] (Legends 1861, No. 14a, in
Kuznetsova et al. 2005)
[...] the rat, being on Noah’s ark during the universal flood,
chewed a hole in it, but the adder plugged that hole with its head, so
that they hate the former, but love the latter.

4. Korga Havarcs noror (IlleaperkoBa 1998, N© 1)

Korpa savancs noror, 'ociogs pa3pemi Horo crlacTUCh, a
TOT B3SLI C COOOM BCEX KUBOTHBIX IO Imape. J10JIro OHU IIJIaBallH,
yXe MOTOII-TO MOTUXOHBKY CTall CHadaTh, & MbIIIb BO3BMH JIa U
MIOTUXOHBKY IIPOT'PhI3 B CTeHKE JoIKM (0Ha KoBYer Ha3bIBaIach)
neIpy. JIogka — TOHYTh, ga ['ocriogp He Jall: yX ABIPY-TO CBOUM
TeJblIeM M 3aTKHYJI. 3a 9T0 ero 'ocrmomps M Harpaguil XeJIThIM
BEHYHMKOM Ha I'0JIOBE. A MBIIIIB C TE€X IIOP KTO YObET — COPOK IPEXOB
€My CIIyCTHUTCS.

3am. Aucdpumona C., llItyrmau T. B 1989 r. B 1. MOIIKHUHO
T'opomenkoro p-Ha ot Paxxesoit A.A. 1911 r.p.

4. When the Flood Began (Shevarenkova 1998, Text No. 1)
When the flood began, God allowed Noah to be saved, and he

took a pair of every animal along with him. They sailed for a long
time, and the flood started to subside a little bit, but the mouse up
and quietly chewed a hole in the side of the boat (it was called an
ark). The boat is about to sink, but God didn’t let that happen; the
adder plugged the hole with its body. For that God rewarded it with
a yellow crown on its head. And ever since then if a person kills a
mouse, forty sins are forgiven him.

Recorded by S. Anfimova and T. Shtutman in 1989 in the

village of Moshkino, Gorodetsky region from A. A. Razheva,

d.o.b. 1911.

5. [O Hoe u o Ilorome] (MatBeeBa 2005:105)

2KuviseM MBI OCIeIHEE BpeMs B 0e33aKOHMH HallleM I'ocriomHeM.
Bot kak pa3 B HoeB nmoron tak u Owwro. Hapon yxacHo cral
6e33akoHue TBOPUTh. CTalIM 3KaHUTHCS 6paT Ha cecTpe. BoT sToT
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Hoii 611 ouenb cipaBetuBbiii. Y T'ocriogs eMy Jall TAaKOM IIpUKa3,
YTO6 OH CJIOXKHI KOBYET, YTOO Ha €ro IOCEIUTh BCeX XKHBOTHBIX
no mape. Ilorom noromn. Y BOT 0H BCAYECKHU AyMall, HY KaK Xe,
noyeMy Xe Tak I'ocriomga Bora? Hy Bot, a oTOM OH cfiesiaj KOBYET.
TaiHO Jenan, HUXTO He 3Hall. Takoi KoBuer, 4Tob6a 3alliId Bce
JXHWBOTHBIE II0 Iape, ITHUIILI 10 Iape 3alIaTelsd, Bce YTo0 I10 Imape
3anny. JloMori He ITosIBIIsieTCst KOBabI. Heliemo Tak joMa He ObIBaeT.
A MbI, 3XeHbI, BeUHbIE MBI Tpenaun. Bot 6a6nl: «OH rue y Tebe
ecThb-T0? OH Xe, HaBEPHO, KPYTUTh €110 C KOM-HHOYIb, TEI Y€
IYMAMIb-TO?»

A Gec-To, OH OYeHB CHJIeH, 6ec-T0. OH ITPHINIEN K €l HE POTaThIM,
a IPOCTBIM YEJIOBEKOM M roBOpHT: «CKaxXu MHE, KaK e Thl He
3Haelllb, Ime y Te0st MyX HaxomuTcsa?» OHa roBopurt: «Hukax ox
MHE He TOBOPUT». A OH ei: «S] TeOe MpHHECY XMEILHOI'0, Thl EMY
MOJAIllb, ¥ OH yce Tebe ckaxeT». Hy BoT, IprHec, 0OHa eMy Iojialia,
BOH €1 pacCKa3all, BOT TaK — BOT TaK, YTO CTPOUT OH KOBYET-TO.
IIpuxomuT K el yepT, OHa eMy Bce pacckasajia. OH el ¥ TOBODHT:
«be3 MeHe He caTuCh y KOBYEr». A OHA OTKylla 3HAUTh, YTO BTO
0ec-To, OHA ero He 3HAHTh.

Hy BoT, KOBYET yXe roToB, a JOX IIOIIEN, IOIIeN] 1 IIOIIIell.
OH Takou 6611 Ho6phIit Hot, OH OBl 3amycTUI GBI TIOIEN-TO, HO
T'ocrionb 3aIIpeTHII. A IIOTOM, OH C €¥ CTOUTD, HUKYIA He OTXOMUTD.
Ho u Hoii ckazan: «Jla uepT ¢ ToO0H, 3ax01u». BOT HUKOrIa HeIb3s
TOBOPHUTH 3TOro. Bot oH 3amren. M oH npeBpaTHIICS B MBIIIb U
npoei KoByer. BoT naBaiiTe BceM 3aThIKaTh. A IIOTOM KOIIIKA-TO.
Korky-To 3aT0 aep3KaTh MOXHO B LIepkBH. OHa CIIEpBa 3TY ILIPKY-
TO XBOCTOM 3aTKHYJIa, a OH OIIeTh TaM Ipoei1. OHa MBIIIIKY 33JIaBHJIA.
MBpI11b-TO yKacHas noradb. ECiiv OHa momnana B IIOCYIUHY, TYIO
IIOCYIMHY BbIOPACHIBAIOTh. A MaMOHT, OH XK€ CHIIBHBIA TaKOH
3Bepb, OH He nokopuiics 'ocriony bory u niaBaer.

A moton copok gHew. Copok JHeM Kapa Takas, MaJIeHbKO
cTaja BUIHO KoBYer-to. M mocaanu mBa roayos. OuuH roixyob
MIpUJIETEN ITyCTON. MajIeHbKO IIPOILLIO, OHY ITOCIAH €110 OJHUX,
OHH IIPHJIETENTH C BUThIMHU. 3HauuT 3eMis. U BoT sToT KoBuer. U
CTallM JIIOAY II0-HOBOMY CEMBSI.

MartseeBa 2005: 105. 3ammucano B 2002 r. B ¢. buuypa
Buuypckoro p-Ha Pecniy6muku Bypsitust ot T.®. UBaHOBOI,
1916 r.p.
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5. On Noah and the Flood (Matveeva 2005:105)

In recent times we have not been living according to the laws of
our Lord. It was as it happens the same way in Noah’s flood. The
people began to create terrible lawlessness. They started to marry
brothers to sisters. But this Noah was very just. And the Lord gave
him an order to build an ark, and to put on it all the animals in pairs.
Then the flood. And then he thought long and hard, well how, why
did the Lord God do this? Well then, then he made an ark. He did it
secretly, no one knew. It was the kind of ark, so that all the animals
could get on in pairs, the birds could fly on in pairs, so that every-
thing could get on in pairs. He never comes home. He isn’t home for
a week. And us women, we have always gossiped. Then the women,
“Just where is he, your husband? He is probably running around
with someone else, whaddya think?”

And the devil, he is very strong, the devil. He came to see her
without horns, as a simple person and says, “Tell me, how is it that
you do not know where your husband is?” She says, “He won’t tell me
no matter what.” And he says to her, “I will bring you some liquor, you
give it to him, and he will tell you everything.” So then, he brought it,
she gave it to him, then he told her, so, so, that he is building an ark.
The devil comes to see her, she told him everything. And he says to
her, “Without me you won’t get onto the ark.” And how could she
know that this is the devil, she doesn’t recognize him.

So then, the ark is ready already, and rain began to fall, and fall,
and fall. He was so good, Noah, that he would’ve let people on, but
God forbade it. And then he’s standing there with her, she’s not
going anywhere. But Noah said, “And the devil with you, get on!”
So you can never say that. And he (the devil—translator’s note) got
on. And he turned into a mouse and chewed through the ark. There,
let everyone plug it up. And then the cat. That’s why you can keep
a cat in a church. First she stuck her tail into the hole, and he chewed
through again. She killed the mouse. The mouse is terribly unclean.
If it falls into a dish, then they throw the dish away. But the mammoth,
he is after all such a strong beast, but he didn’t submit to the Lord
God and swims.

And then forty days. For forty days there was such heat, the ark
could be seen a little bit. And they sent out two doves. One dove
returned with nothing. A little time passed, they sent out another
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two, they came back with twigs. That means land. And there’s this
ark. And people started their family over once again.
Matveeva 2005:105. Recorded in 2002 from T. F. Ivanova,
d.o.b. 1916, in the village of Bichura, Bichurskiy region,
republic of Buriatiia.

6. [Mbmus B xkoByere] (Ilotanun 1864:123)
MeIIIb MoraHasi, OHa Ioarpbidia xosuer Hoes; 3a aTo Bor
cO3Jajl Ha Hee KOILKY.
3anucan I'.H. ITotanus B r. CeMHITaTaTHHCKE.

6. The Mouse in the Ark (Potanin 1864:123)
The mouse is unclean, she chewed through Noah’s ark; for that
God set the cat on her.
Recorded by G. N. Potanin in the city of Semipalatinsk.

7. Ilpo xomek (Jlerennpl 1861, N° 14f)
ITpo xomiex roBopsiT, YTO OHU YKCTBIS, & IIOTaH Y HUX POT 3a
TO, YTO OHU €IAT MBIILIEH.

7. About Cats (Legends 1861, No. 14f, in Kuznetsova et al. 2005)
About cats they say that it is clean, but their mouths are filthy
because they eat mice.

8. O morone (Knemenir: 1890:140-41)

Hoit mpaBeIHBIN OTIIPABUIICS B JIeC PYOUTh caxkeHb. TOJIbKO
TIPUHSLICS 3a paboTy, Bor kpuunT emy: « Hoit ipaBegHbIN! TeOe He
HYXXHO pyOWUTb CaXK€Hb, Uepe3 roj 6YIeT [OTOI; PyOH JIeC U JAelai
OoJbIIION cal (IUIOT), TOJIBKO HUKOMY 00 STOM He CKa3bIBai!»
Hott ctan BanuTh JepeBbs M CTAT HOCTOSHHO YXOIUTH B JIEC, TAK
Kak paboThI 3a caioM GbLIO0 MHOTO. YOpT IMOACMATPHBAI B JIECY
3a pa6ortoit Hos mpaBenHaro, HO HUKaK He MOT IIOHSTb, YTO TOT
nenaet. OH oTipaBHiICs K XeHe Hosl, Korja mocienHsaro He 6bL10
Ioma u cripocur: «I'me Hon?» - «B nmecy», - roBopurt xkeHa. — «UTto
OH TaM fejaeT? 3auyeM TakK 4acTo B jJec e3mur?» - «He 3Haro, -
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TOBOPUT XK€eHA, - TOJDKHO OBITh APOBa pYOUT». — <« TO-TO YK 60IBHO
yacTo. CIpOCH-Ka €ro XOpOIIEHHKO, MOXET, OH TaK TOJIbKO
CKa3bIBaeT, YTO B // Jlec XOIWT, a caM JelaeT Ipyroe 4to!» -
rosoput yopT. Ha HoeBy XXeHy Hamaio mogo3peHue, 1 OHa cTajia
MyXa CIpalluBaTh, Kyjga OH Xomut. HoM cHayajla HA4YEro He
cka3al. 2KeHa craja nmpucraBaTh K Hemy. Hol cka3an CHayvala,
yTo Bor He Besien eMy CKa3bIBaTh, UTO OH JieliaeT. 2KeHa He BEpUT
Horo, cepauTcst Ha Hero, MOACMAaTPUBATh CTaJIa 32 HUM.

Hoit BUIMT — Hes1aTh HEYETO, ¥ CKa3all XXeHe, YTO CKOPO OyIeT
noTon, ¥ bor Bejenx eMy CTpOMTL OOJBIIION call XU Ha HEM
IIOCTaBUTh BECh CBOM CKOT M BCE CBOE CEMENCTBO, HO HE BeJIeN
HHKOMY CKa3bIBaTh, YTO CKOPO OymeT nortorl. 2KeHa yCIIoKOHach,
Hoi yien Ha pa6oty. IlpuxomuT YopT u cripamuBaeT y Hoeson
JXeHBI, 3HaeT JIM OHAa, Kyna yirex Hon. «He 3Ha1o», - TOBOPUT XEHa.
«A 4 TaK 3Hal0, - TOBOPHUT YOPT, - OH XYILIMH JeJIAMH 3aHIMAETCSI».
— «Bpelllb ThI, - OTBEYAeT KeHa, - MOM Myxk, Hol mpaBemHbIMN,
HUKaKVUMH XYILIMHU IeJIaMU He 3aHUMaeTcsd; eMy bor Bejen can
CTPOHTh, IIOTOMY YTO CKOPO IOTOII OymeT». HopT y3HAI, YTO eMy
HY>KHO OBII0, U YILIEN B JIEC, HO HoXKal, moka Ho yimesa moMoit,
¥ pa3bpocall | IepernopTUI BClo ero padory. Hoil mpuien Ha
IpYroy IeHb B JIEC U YIUBHIICI, YTO BCS paboTa MCIOpYeHa, HO
MIpMHSJICS 3a Jeio chbuHOoBa. OmHako Bce, uro Hol ycresan 3a
IeHb CAEJIATh, YOPT MOPTWI HOYbI0. Ho¥ HakoHeI] He BhITEpIIEN
u cka3al bory: «I'ociogu! Tenepb y:K CKOpo IIOTOIT OYJIET, a 5 He
MOTY OKOHYUTH calia; 3a4eM ThI TaK caelian?» bor roopur: «3T1o
He g BMHOBAT, a Thl! Sl TeGe He Beile] HUKOMY CKa3bIBaTh, UTO
OymeT IOTOII, a ThI CKa3aJ XeHe, KeHa YOPTY, a YOPT BCIO TBOIO
padoTy HOPTHI Beermay. —«Kaxk xKe MHe OBbITh TeIleph? — CIIpaIliiBaeT
Hoi. — Tenepb yX IT03IHO HOBBIM Call JeJaThy». — «JleIaTh Hevero,
S yX Tebs cmacy, - roBopuT bor, - Korma HayHeTcs HOTOM, ThI
co0epH BOKpYT cebs Bech CKOT U He Gorics. K Tebe monmibiBeT
JKeJIe3HbIN call, Thl Ha HEM U IIOCTaBHIIb BECh CKOT M BCEX 3BEpE,
U JeTeH, 1 XKeHy». Hadajcs morom, crajo Bce 3aJIUBaTh BOIOM.
HoeBa xeHa ucmyraiach, cTaja Kpu4aThb: «Ho¥t ITpaBeIHbIN, T
TBOM caj? Bumuiiib, MBI BcE IOTOHEM CKOPO».

Iommasin BOpyT 60bLI0M XKeae3Hbli call. HoeBa xxeHa rnepsas
BCKOYMJIa Ha HEro ¥ cal HavaJl TOHYTh. bor 3akpmuyan Hoio:
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«CBemu cBOIO XeHy ¢ caimka! Uto oHa ne3et Briepeq Bcex? CTaHb
cliepBa caM Ha caJl, a IOTOM IyCTh OHa uueT». Hoi Tak u caemnait.
ITocite moToma ®TOT XXeJIe3HbIH Cajl 0OCTAHOBUIICS HA KAKOW-TO
rope. OmxHu roBopsT, Ha Ukuman-Kaparae, okoio Talursiia, HO
TaM €ero HeT; APYrue Ha3bIBAIOT WHBIS IOPbI, HO JOIOIJIMHHO 00
9TOM, KaK KaxXeTcsl, HUKTO He 3HaeT.
3amucan Knemeni Ha peke Hune ot ITonmunara Muxariiosa
Ope1ikoBa, caraiiia BTOpo¥ OJIOBUHBI CaraiCKoro pojua.

8. On the Flood (Klements 1890:140-41)

Noah the Righteous went to the forest to chop wood. He had
only just started to work, and God screams at him, “Noah the
Righteous! You do not need to chop wood, in a year there will be a
flood; cut the forest and make a large raft, only don’t tell anyone
about this!” Noah began to fell trees and began to go to the forest all
the time, since it was a lot of work to build an ark. The devil
watched the work of Noah the Righteous in the forest, but couldn’t
figure out what he was doing. He set off to see Noah’s wife, when
he wasn’t home and asked, “Where is Noah?” “In the forest,” his
wife says. “What is he doing there? Why does he go to the forest so
often?” “I don’t know,” says his wife “it should be to cut wood.”
“Somehow just too often. Why don’t you ask him, nice like, maybe
he only says he’s going to the forest, but really he’s doing some-
thing else!” says the devil. Suspicion overcame Noah’s wife and she
began to ask her husband where he was going. At first Noah didn’t
say anything. His wife started to pester him. At first Noah said God
ordered him not to say what he was doing. His wife did not believe
Noah, she got mad at him and began to keep an eye on him.

Noah sees there was nothing to be done and told his wife that
there would soon be a flood, and that God had commanded him to
build a large raft and to put all his livestock and his entire family on
it, but he had commanded him not to tell anyone that there would
soon be a flood. His wife calmed down, Noah went to work. The
devil arrives and asks Noah’s wife whether she knows where Noah
went. “Don’t know,” says the wife. “But I know,” says the devil,
“that he is doing something bad.” “You are lying,” answers the wife,
“my husband, Noah the Righteous, is not doing anything bad at all;
God commanded him to build a raft, because there will be a flood
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soon.” The devil found out what he needed and went to the forest,
but he waited until Noah went home, and scattered it around and
ruined all his work. The next day Noah got there and was amazed to
see all his work ruined, but he started up again from the beginning.
Nevertheless everything that Noah was able to do in a day, the devil
spoiled at night. Noah finally could not stand it and said to God,
“Lord! The flood will be soon, and I cannot finish the raft; why did
you do this?” God says, “It’s not me who’s guilty, but you! I
commanded you not to tell anybody that there would be a flood, but
you told your wife, your wife the devil, and the devil keeps on
ruining your work.” “What is going to happen to me now?” asks
Noah, “Now it’s too late to make a new ark.” “There is nothing to
be done, I’1l save you,” says God, “When the flood begins, you gather
up all your livestock and do not be afraid. An iron raft will float up,
you put all your livestock and all the beasts, and children, and your
wife on it.” The flood started, everything started to fill with water.
Noah’s wife got scared and began to scream, “Noah the Righteous,
where is your raft? See, we’ll drown soon.”

Suddenly a large iron raft floated up. Noah’s wife jumped onto
it first, and the raft started to sink. God yelled at Noah, “Get your
wife off of the raft! Why is she climbing on ahead of everyone else?
You get on first, and then let her get on.” Noah did just that.

After the flood this iron raft stopped on some mountain. Some
say that it is on Chzhilan-Karagai, near Tashtysh, but it isn’t there;
others name other mountains, but it seems no one knows for sure.

Recorded by Klements on the river Nine from Popilat
Mikhailov Oreshkov, a Sagaits of the second half of the
Sagaits clan.

9. Kak npownsourry aronu (DPY, N2 68)

<...> Korma 3akKOHYMIICS DTOT BeK, TOTNA OCTAaJCS OIUH
yeyioBek. [To umenu Hoit. OH 6611 6oromonbHbI. OgHaxae! Hoit
crian. Emy npucauics bor. Y rosopur: «f Hakaxy Hapon. OHu
3a0blIH BCIO Bepy. Ilepectamu mouuthest Bory. SI Hakaxy ux
notornomy. YTpoM Bctall Hoit u cras menaTh KoByer. OH CO CBOMMH
CBIHOBBSIMU Jenall copok JeT. ChiHoBel ux 3Banu CuM, XaM u
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HadeTt. Hemuoro oun noxuiau. Co6panucs Tyud. Y noien JoXab.
IIen oH copok IHEH ¥ COPOK HOYeH. 3eMIld MOKPhLTach Bomoi. 1o
3Toro 3ToT Hoit cobupar oT KaXIOH MNTHILI ¥ XHUBOTHBLIX IO
omHo¥ mape. ToIbKO OTKA3aJICA OJUH MaMOHT. «SI, - TOBOPHT, -
npoiuiaBaroy. KoBuyr ero crano TackaTh. OMHAKIILI IOYYBCTBOBAJIH,
YTO KOBYET OCTaHOBMJICS. OH TOIMIa BBIITyCKaeT YipKa. YUpoK JreTal,
JIeTaj, HO HHYero He HamieJ. Tak HeMHOro IOILIbLIM, M Hom
TIOCJIAJI OIISITh YHpKa. YHPOK JIeTal, IeTal ! B HOCY IIpHHEC KyCOK
3emiin. Hemuoro noroxst Ho#t BeimycTun Bcex ntuil. ChIHOBbBS
OBbLTH XXeHaTble. Bor cMerna ux s3uIki. Y OHM He CTalIi IOHNMATh
Ipyr apyra. Ot nmopoasl CuMa nmpou3onum pycckue. Ot Xama —
sakyTel. OT Uadera — 1okarupnl. Celiyac HaXousST MaMOHTOBYIO
KOCTb ¥ TOBODST, YTO €ro Haka3an bor. 1 oHu BeIMepIIn.
3ammcana H.M. AnekceeB 21 amnpeis 1946 r. B [IpuMopckoM
or H.I'' Yumkauera, 21 roma, rpamoTtHoro. Paccka3
HUCIIOJHUTENb CIbIIal oT nema, H.I'. Yuxauesa.

9. How People Came About (Azbelev and Meshcherskii 1986, Text

No. 68)

[...] When that age ended, only one person was left. His name was
Noah. He was a god-fearing man. Once Noah was sleeping. He
dreamed about God. And he said, “I will punish the people. They
have completely forgotten about faith. They stopped praying to God.
I will punish them with a flood.” In the morning Noah got up and
began to build an ark. He and his sons did this for forty years. His
sons were named Sim, Ham and Japhet. They lived for a while after
that. Storm clouds gathered. And rain began to fall. It rained for
forty days and for forty nights. The earth was covered in water.
Before that Noah had been gathering a pair of every kind of bird and
animal. Only one mammoth refused. “I,” he said, “will swim through.”
His ark was carried away. Once they could feel that the ark had stopped.
Then he released a teal. The teal flew and flew, but didn’t find any-
thing. So they sailed on a bit more, and Noah sent out another teal. The
teal flew and flew and brought back a piece of earth in its nose?/
beak? A little while later Noah let all the birds go. His sons were
married. God mixed up their languages. And they began not to under-
stand each other. From Sim’s line came the Russians. From Ham’s
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line-the Yakuts. From Japhet’s line-the Yukagirs. Now when they find

a mammoth bone, they say that God punished him. And they died.
Recorded by N. M. Alekseev on the 21* of April 1946 in
Primorksky from N. G. Chikachev, 21 years of age, literate.
The performer heard this story from his grandfather H. G.
Chikhachev.

10. ZIpo mamorTa (OPPY, N2 70)

Brina moTomna, 3HaunT. IIIE crommito — Taka Boga Oyiia. XpHCTOC
mka3ai: «Ce morudaet». «OT Ka>KHOM XHBOTHOM, - CKa3aJl X pUCTOC,
- coxpaHio 1o nape u Ho# co BIIEd ceMber — JOCTAJILHOE CE
nponagety. Ile XWBOTHBIE COTJIACHIIMIIDL — OIWH 3B3D HE
COLJIAILIAIICS: DTOT 3BDP — MAMOHT. «SI, - TOBOPHT, - MOTY TpPhI I'ojia
BOJie IpoIJIaBaThy. Ero HIuiton He mpuUriamaiu — He XOTell IIONTH
B nnapy. Ho¥t moCcTpoMII KOBYETr: TaM CITacall OH CBOIO CEMBIO U OT
Ka>XHOM XMBOTHOM I10 KEHOYKE, [10 MYyXKHYKY — M TaK TPHI rojia
ILUTaBall. A ®TOT MAMOHT caM Irte6e mraBai mo Boge. Ctaja TpeTuit
rof, IOXOZUTh — MAMOHT U IIpoMajl: He MOT' OH MpOILIaBaTh TPhI
roga. Oxto y Host XoBYern ObLTH, T€ PACILIONIIINCS, a STOT 3BOP
Mpomall IIaBIIeEM, TOJILKO pora HaXomuM MaMHHTa-TO Bor ero
MPOKJISII, YTO He HIoTNaIiuiIcs B nape y Hos O6yTh.

3amucan H.M. Anekcees u T.B. Illy6 26 anpens 1946 r.
B Cranuuke ot I1.B. KoueBmukosBa.

10. About the Mammoth (Azbelev and Meshcherskii 1986, Text No. 70)

There was a flood, that means. Everything drowned, there was so
much water. Christ said, “Everything will perish.” “From each animal,”
Christ said, “I’ll save a pair and Noah with his whole family, every-
thing else will fade away.” All the animals will agree, but one beast
did not agreed, this beast is the mammoth. “I,” he says, “can swim in
the water for three years.” They did not invite his strength?, he didn’t
want to get into the boat? Noah built the ark; there he saved his family
and a female and male of every animal and they sailed for three
years. But that mammoth swam in the water himself. The third year
was approaching and the mammoth died; he couldn’t swim for three
years. Those that were on Noah’s ark, they multiplied, but that beast
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totally disappeared, we only find the mammoth’s tusks, God cursed

the mammoth, because he did not agree to go onto Noah’s boat.
Recorded by N. M. Alekseev and T. B. Shub on the 26™ of
April 1946 in Stanchik from P.V. Kochevshchikov.

11. [Mamonr u orursi] (Epmoinos 1905:287).

Korga Hoit nepexn norornoM no boxneMy BeJI€HBIO ITOCTPOHII
KOBYEr M B3sUI B HEro IIpeICTaBUTEJed BCEX XHUBOTHBIX, U
YeTBEPOHOTHX, M NTHUI], ¥ IIPECMBIKAIOIINXCS, OJUH MAMOHT He
3aXO0TeJI TyJla BOMTH, IIOHAIESJICS Ha CBOH POCT JIa Ha CHUTY, IyMall
¥ TaK HpOILILIBY. [10JIro OH IIaBajl, HAKOHEI, KOTJa MOTOIMIN
ropel U JIeca, IITHIIaM Herje ObLIO CHIETh, CTaIH OHE CATUThCI K
HeMy Ha pora. JIoJIro OH IIIaBall eIlle ¥ C ITHI[AMU, HaKOHeIl, uX
CTaJIO CATUThCS BCE GOIIbIIE U GOJIbIIIE, CHIILI MAMOHTY H3MEHHIIH,
¥ OH He JOILJIaBaB BCEro JIMIIL HECKOJLKO JHEH JO CIIafa BOJ,
noToHyl. C Tex Mop M IepeBeInCh MAMOHTHI Ha 3eMII€.

3amnmcaHo y pyCCKHX IocelieHIeB B 3abalKkaibe.

11. The Mammoth and the Birds (Yermolov 1905:287)

When Noah, on God’s order, built the ark before the flood and
took representatives of all the animals onto it, both four-legged ones
and birds and crawling ones, only the mammoth did not want to get
on, he relied on his size and on his strength, he thought that he
would swim through. He swam for a long time and finally, when the
mountains and forests were under water, the birds had nowhere to
go, and they started to land on his tusks. He swam for a long time
with the birds as well, but more and more of them started to land,
the strength of the mammoth gave out and he drowned, with only a
few days to go until the flood subsided. Since then mammoths have
disappeared from the earth.

Recorded from Russian residents in Zabaikal’e.

12. [ Pagyra nocire Ioroma) (UBaHoBcKkuit 1892:251)
ITocne moroma Bor cmeman pamyry, KoTopas BBIIIMBAET BCIO
JIUILIHIOKO BOIY.

3anucano B c. Tyuke, UpKyTcKoil Iyo0.
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12. [The Rainbow after the Flood] (Ivanovskii 1892:251)
After the flood, God made a rainbow, which drinks up all the extra
water.

Recorded in the village of Tunok, Irkutsk guberniia.

13. Cxazaame Megonus Ilarapckoro (bparmentsl) (IIbimuu

1862:17-18)

[...] HWckoHM Xe HEHaBUCTHHK [iSBOJI TIOPEBHA pPOXY
YeJIOBEYIO U IIPUKOCHYCA K XXeHe HoeBe, ¥ peue IisIBOJI: HCIIBITAH,
rJIe XOiTuT MyX TBOH. — OHa Xe pedye: KpeIoK eCTh MyX MOH, He
MOTY UCIIBITaTH ero. — M pede migBOI: HaJ PEKOIO PacTeT TPaBa,
BBETCSI OKOJIO IpeBa, M Thl, B3€M TPAaBhI TOSI, CKBACH C MYKOIO, T1a
IIOH €T'0 — MCIIOBECTh TH Bce. — Exunoro xe npinne Hoii o o6bp14aro
W3 FOpBI NTHIIIA PajH; [...] CIIENIIN Xe, pevye XXKeHe CBOSH: Iau XKe
MH KBacy, SIKO BXajaxcs oT jena cBoero. OHa e HaJIbsSIIa yaliy
" Jactb emy. Ho¥ Xe ucnuB u peue: ecTh Ju ene? McnuB xe 3
Yally, ¥ Bo3JIeKe OIOYHUTH, SIKOXKe Becel coTBopucsad Hoit. OHa
Xe Haya JIaCKOBBIMM CIIOBECAMH BOCIIPOIIIATH €ro, OH Xe He
WCIIOBe#a e, oHa Xe 0Oojie Hadya HIiSBOJILCKUM Y4YeHie(M)
JIacKaHueM, OKOJIO ero JICTUBBIMHM clioBecaMu. OH XK€ peye €if ...
[...] U ce pek, une Ha ropy ¥ BUjE KOBYET pa30peH, U ObICTh SIKO
npax. [...]

Torma okasHbIH TisIBOJI XOTSIIIE IIOTOITUTD BECh POJL YETOBEYD
U [IPEBPATUBCS MBIIIBIO, U Haya I'pbICTH JHO KoBuery. Hou xe
nomoJsucss bory... U MpbICHU JIOTBIN 3Bepb, M BBICKOUMCTA M3
HO3JPHU €ro KOT M KOIIIKa, ¥ CKOYHMIIA U YIABHIIIA MBIIIb, - ¥ HE
M30bIB HisIBOJIE 3I0XUTPOCTBO. CTOSAIIIE BOJA Ha 3eMIIX 8 MecdlIl.
Torma xxe Ho¥ Haya IbBITaTH, yXe JIM eCTh CyIlla Ha 3€MIIH,
HCITyCTH rory0st U3 KOBYera; rojiy6b Xe JieTa MHOTO ¥ He 06peTe
3€MIIH, ¥ BO3BpATHCS B KoBuer. [ToceM UCIIyCTH BpaHa; BpaH Xe
neTe, o6peete 3eMITIO U He Bo3BpaTHuca K Hoesu. Hou xe mpoxiIsiI
BpaHa — He NOCIIyIIalile Io(Be)JIeHis €ro, ¥ IIOTOM IIyCTH TPETHITO
roiy6s; roiyob Xe JeTe, 06peTe Cydel, MaclIuyeH, ¥ yIIOMUB, U
MIPUHECE BO yCcTeX CBOMX K HoeBH B KOBUYET.
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13. The Legend of Methodius Patarskii (fragments) (Pypin 1862:17-

18)

[...] From time immemorial the hater, the devil was envious of
the family of man and he approached Noah’s wife and the devil said
to her, “Find out where your husband is going.” And she said, “My
husband is strong, I can’t find out from him.” And the devil said,
“Above the river there grows a grass, it twines itself around the tree,
and you, take some of that grass, ferment it with meal, and give it to
him to drink - you will learn the truth.” Once Noah came, as was his
habit, down from the mountain to eat; [...] Once he had come down,
he said to his wife, “Give me some kvas (fermented, lightly
alcoholic beer), because I have become thirsty from my work.” She
poured him a bowl and gave it to him. Noah drank it all up and said,
“Is there any more?”” Having drunk three bowls, and he got up to go
to sleep, because Noah had become drunk. She began to inquire of
him, with affectionate words, but he would not confess to her, she
tried even harder, using the devil’s teachings and with caresses, with
flattering words about him. And he told her... [...] And it was said
that he went to the mountain and saw the ark destroyed and it was
reduced to dust. [...]

Then the accursed devil wanted to drown all the family of man
and turned into a mouse and began to gnaw the ark. Noah prayed to
God... and a ferocious beast sneezed and out of his nostril jumped
a cat and a tom (cat) and they killed and strangled the mouse - but
they did not rid themselves of the devil’s evil doings. The water
stood on the earth for 8 months. Then Noah began to search for dry
land on the earth, he released a dove from the ark; the dove flew a
long ways and did not discover land, and returned to the ark. Then
he released a raven; the raven flew, discovered earth and did not
return to Noah. Noah cursed the raven for not heeding his command
and then released a third dove; the dove flew, found an olive twig,
and having broken it off, brought it in its mouth to Noah in the ark.





