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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 American scholarly traditions. The nature of the genre 
termed legend and its classification has been the source of extensive 
dispute within the Western tradition of folkloristics. Degh, 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, Degh 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). 
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Thus, much of the debate about the literary source for legends with 
Biblical content has been dismissed as inconsequential. Degh 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 Degh 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, Degh 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 (Degh 
2001:140, 312,314). 

While the legend in the W estem 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. 2 
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In contrast to the Wes tern 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 fromE. 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). 
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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; selectionsfromAfanas'ev'scollectionmay 
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 ofliterary Christian teachings, that makes the legend 
a valuable 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 
a true folk genre and functions, as Degh 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 19th century to the beginning of the 2151 century. Within 
this time frame, the materials are spread fairly evenly from the middle 
of the 19th century(Kuznetsovaetal. 2005 [Legends 1861], Afanas'ev 
1859, and Potanin 1864), the end of the 19th and beginning of the 20th 

century (Ivanovskii 1892, Klements 1890, and Yermolov 1905), the 
middle and end of the 20th century (Azbelev and Meshcherskii 1986 
and Shevarenkova 1998), and the beginning of the 21st 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 ofNoah's family and specimens ofall 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, ",[l;afr )Ka 5I c,I1;enaIO Ho5I IIpaBH,Il;HhIBa, IIIT06 y MaeM y 
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cBern: 6bIJia rrpaB,a;a." ("Let me make Noah the Righteous, so that 
my world will have righteousness.") He then «H3 HoeBbIBa pH6pa 
c,a;eJiaJI facrro,a;b 21arny EBry. "Hy, HoH c EBraro IlpaBHAHhrn! Y ce 
IIJia)];bI enrni:; a,a;HaBO IIJia,a;a HM TporaHT5I, BOT c TOH Ta 5I6JibIHKH."» 
(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.")3 Similarly, a second creation of the earth 
follows the flood in this legend. The process of creation is described 
as follows: «B3HJI focrro,a;b rrepexpHCTHJICH, KHHYJI JeMJIIO Ha TPH 
CTOpaHbI: c,a;eJiaJIHCb ITO B3MOpbIO Jiyra, Jieca, POIIIH ... po2KHa!» 
(The Lord up and crossed himself and threw the dirt in three 
directions: across the sea, meadows, forests, groves appeared ... all 
perfectly flat!) 4 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 "BcTaHy 6JiarocJIOBHCb, BbIHAY 
rrepeKpecTHCb." ("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 
Methodius 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 
15th 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 ofN oah' 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 xea1,1, BeqHI,Ie Mbl Tperraq11, BoT 6a61,1: 'OH r,IJ;e y 
Te6e eCTb-TO? OH xe, HeBepHO, KPYTHTI, emo c KOM-HH6y,IJ;h, Tbl 
qe .IJ;YMaIIIb-TO?' A 6ec-To, OH oqeHh cm1eH, 6ec-To. OH rrp11meJI 
K e:u He poraTbIM, a rrpoCTblM qeJIOBeKOM H rOBOpHT: 'CKaxH 
MHe, KaK xe Tbl He 3HaeIIlb, r,IJ;e y Te65I MYX HaXO,IJ;HTC5I?"' (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, 
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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 oTKy,!];a oHa 3HaHTu, 
qTo 3TO 6ec-To, oHa ero He 3HaHTh» (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. 5 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: "ax TaK 3HaIO," - roBopHT qopT, 
-"OH XY,!l;hIMH ,!];eJiaMH 3aHHMaeTC.H." - "BpeIIIb TbI," -OTBeqaeT 
)KeHa, - "Mofl. MY)K, Hofl. rrpe)Ke,!l;HhIH, HHKaKHMH XYAhIMH ,!];eJiaMH 
He 3aHHMaeTcx; eMy Eor BeJieJI can CTPOHTb, IIOTOMY qTO CKOPO 
rroTorr 6y,!l;eT." ("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; Klemen ts and Afanas' ev' s legends were recorded in the 
19th century, while the woman teller was recorded in the 20th 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 20th-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; 6 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, N2 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. 
It killed 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; 7 

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 purpose by another unclean animal, the dog (Belova 2004, 
N2 574). 8 

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, N2 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, NQ 406, NQ 
585, NQ 586). 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 (Y ermolov 
1905; Azbelev and Meshcherskii 1986, NQ 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, NQ 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, NQ 70; Y ermolov 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" (Arefev 1902: 92, NQ 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 belief is 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 unicorn is the king of beasts./ 
[ ... ]/The unicorn lives in the Holy mountain, / he has a path under­
ground; I 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, NQ 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 (Y ermolov 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. 9 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 Degh 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 Y akuts and Japhet, the Y ukagirs. 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! I 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. 10 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. 11 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 
a given 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 tum, 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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Notes 
1This 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.edu/RFR1). 

2Ifthe 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 legenda 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 lvanits 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 Y akutian 
legend, published in Azbelev and Meshcherskii' s Folk '/or 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. 

4The 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). 

5This 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. 

6For 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. 

7For 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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9For 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; Belova2004:276; 
Dumovo 1902:81; Toporov 1988:96-97; Belova 2001:285-86. 

1°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. 

11Haney 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. 0 Hoe llpane,l(HOM(AcpaHacheB, NQ 14, cpparMeHT) 
< ... > BhICJihIMIIIH H3 ca,a;y Hm.1 IlpaBH,D;HhIBa, YMHJIHJICH 

facrro.a;h: «Hon IlpaBH.a;Hh1n, - raBapHT, -y Hae 6y,a;HTh qHpH3 TPH 
ro.a;a rraTorra; IIIT06hI Thi B TPH ro.a;a KaBIIIer BhICTpaHJI. Hon 
IlpaBH,a;Hhln! KaBIIIer CTpon, .a;a )Kllle HH CKa3hIBan, IIITO CTpOHillb!» 
IlaIIIoJI Hon IlpaBH)];Hhin y porn;y cTpOHTh KaBIIIer; CTPOHT ro.a;, 
CTpOHT )];Ba. ,Il,MIBhIJI IIPHXO)];HT: «Hon IlpaBH,a;Hhln, IIITO ,a;eJiaHIIIh ?» 
- «Pa3Be Thi CJIHIIon? Thl BH)];Hlllh, IIITO 51,D;eJiaIO!» - «5! BH)KY, qTo 
Thi CTPOHIIIh, )];hi HM 3HaIO!» - «H HM BeJiaHa TH6e 3HaTh!» ,I1,h51BhIJI 
y,a;aJIHJICH H3 porn;H B HoHBhln )KHHe, K EBrH: «EBra, yrrpacH ThI 
y ~a, IIITo oH ,a;eJiaHTh ?» A Hon IlpaBH.a;HhIB )KHHe aTKa3hIBaHTu: 
«5! TaK rra porn;H xa2Ky, Ha .a;peBh51 CMaTpIO, caM CH6e 3a6aBJI5IIO!» 
- «EH HM rra porn;H ryJI5IHTh, eH IIITon-Ta py6HT!» - «5! HH 3HaIO». 
- «C,a;eJian 2Ka ThI KBacy, HaJia,a;H xMeJIIO!» YcxBaJIHJI caM CH6e 
Hon: «CJiaBa TH6e, focrrhr,a;H, cacTpOMJI cH6e cy,a;Ho 3a rraJiro.a;a 
rraTOIIhI». IlpHXO)];HTb, CTaJI KYIIIaTu: «EBra, HeT JIM qaBo rraKYIIIaMIIIH 
HaIIHTu;a?» - «HarrHJICH KBacy, Jier aT,a;hrxaTh. «Hon IlpaBH,D;Hhrn! 
)];Ba ro.a;a XO)];Hlllh, .a;a MHe rrpaB,D;hl HM CKa2KHIIIh, IIITOn-Ta TaKO51 
ThI pa6aTaHIIIh?» - «3Ka51 Thi! BoT acTaJiach rraJiro.a;a .a;a rrepBhlBa 
MM; y Mali MeCHu;bI, y rrepBhIM qlfCJie, 6y,a;HTh rraTorra! » AT.a;axHYMIIIH, 
IIPHXO)];HT Hon K KaBIIIery: yBeCh KaBIIIer )];h51BhlJI pa3MeTaJI. 
«3Ka5I!.. rrpHrp5IIIIHJI 51 )];JIH(51) TH6e!» IlleCTh MeCHD;hIB eH jHBO 
ChI6HpaJI HM IIHMIIIH, HM eMIIIH, H ,a;aMOn HM xa,a;HJI. IlpHXO)];HT 2Ka 
r acrro,a;h: «Hon IlpaBH)];Hhin, ca6Hpan 2Ka BC5IKHX 3BHpheB y 
KaBIIIer rra nape, H ,a;HqH, IIJia)];OB BC5IKHX». Ca6paJI )Ka eH 3BHpheB 
BC5IKHX, H Y2KOB, M IIJia,D;OB BC5IKHX. «By,a;HTh, - raBapHTh racrro,a;h, 
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- 3aTorra: 3aTorrHTh H Jieca, H JIYI'a, H oaJioTa, H ,D;aMa! oy,D;HTh rraTorra 

Ha ,ll;BHHaTIJ;aTh CYThIK». Hott 3aopaJI Bee. 

,I(h51BhlJI raBapHTh: «EBra, KaK )Ka MHe C TaOOIO y KaBrner 
3aJieCTh?» - «51 HH 3HaIO». - «Pa3ytt JieBaIO HOry, ,D;a rJI51Hh CKp03h 
HOrH Ha MHHe; a rraThlJih (,D;O TeX rrop) Th! HH Jie3h y Karner, rraKhIJih 
CTparnHa5I rraTorra HH HacTaHHTh, rraKhlJih Ba,D;a HH pa3aJiheTCH 
yBH3,D;e; eH Ha THoe 3aKpHqHTh: «lle3h Ka MHe, aKa.SIHHa.SI, a TO 
YTOIIHHlllh! KaK eH THOe aKa5IHHatt Ha3aBeT - H 5I C TaOOtt yJie3y. 
A ,D;aThIJih He Jia3Htt». EBra rJI.SIHyJia CKp03h HOrH, Hott 3aKpHqaJI: 
«lle3h )Ka ThI Ka MHe! lle3h )Ka cKape5I, aKa5IHHa.SI!» KaK CKa3aJI 
Hott, ,ll;h51BhlJI KaK CHHrHeT (IIPhirHeT) y KaBrner H rraIIJihIJI; CKHHYJICH 
(oopaTHJIC5I) MhllllhlO - KaBrner rrpaTaqHJI. Y)K Y35IJI 3Ty ,ll;hipy 
raJiaBott H 3aTKHYJI, Hr,D;e Mhilllh rrpaTaqHJia. IlJiaBhIJIH aHH 
a,D;HHani;aTh CYThIK rra Ba3MOphIO, rra 3Tatt Ilhl rraTOIIH. IlacJiaJI 
Hott IlpaBH,D;Hhitt BopaHa: «IlaJIHTH )Ka ThI, qopHatt BopaH, Y3Hatt 
eCTh Ba,D;a rraHH)KeHH51, aJIH HeT?» BopaH JIHTaJI, JIHTaJI, HalllOJI 
IIa,D;Jia H CTaJI KJIHBaTh Ha OCTpaBH. «ll,D;ee )K Th! OhIJI, BopaH?» -
«51, - raBapHT, - aTalllOJI ,D;a rra,D;Jia KJIHBaJI!» - «KaK )Ka Th! HH 
rraCJIYlllHJI? Mhl THOe rraChIJiaJIH IIhICMaTpeTh Ba,IJ;hl; Be,IJ;h BC51Ka51 
,n;yrna ,D;a XBaJIHT fOCIIbl,D;a! oy,ll;h )Ka Thi, BOpaH, KaK IIeHh rapeJihrn; 
oy,D;h )Ka y THOe ,D;eTH ra,D;aBhIH: KaK ,ll;HTett ,D;a)K,ll;elllhCH - caM 
aKaJiett!» Be,ll;h KaK BOpaH ,D;a)K,ll;eTii;a ,D;HTett, BhIXO,ll;HTh, BhlKOPMHTh, 
- caM aKaJieHTh; Be,D;h aHH Bee KaJieIOTh! «llHTH )K Thi, roJiyoh; 
IIhlCMaTpH )K Th! rraTOIIhI: CIIa,D;aHTh JIH, IIpHOaBJI5IHTh JIH?» 
flHTaJI, JIHTaJI fOJIYOh; rraTOIIa COaBHJia Ha TpH aplllHHa, H HalllOJI 
eH TaK05I MeCTa, cyxo5I, Hr,D;e MO)KHa KaBrnery BhIJieCTH Ha Kpatt. 
IlpHIIJihIJIH x(K) rrpHCThIHH. 

B coopHHKe AcpaHaCheBa JiereH,D;a IIOMeqeHa: «,D;OCTaBJieHa 
11.B. KHpeeBCKHM», oe3 YTOqHeHH5I 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 
a year, 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?" "I 
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. BeJioBa 2004: N2 574. 
[IIpoHMKHYB B KoBqer C IIOMOIIJ;bIO )KeHbl Ho51,] OKa51HHbltt BOllieJI 
B co6aKy < ... > co6aKa qMxHyJia M BblqMxHyJia Mblllib [KOTOpa51 
CTaJia rphl3Th .IJ;HMIIJ;e KOBqera]; JieB qMXHYJI M BblqMXHYJI KOllIKY 
[ KOTOpa51 C'heJia Mbllllh. Il03TOMY co6aKa- )KMBOTHOe HeqMCTOe:] 
.i:i;yllla y Hett rroraHa51, B Hett 6bIJI HeqMCThltt 6ec, M ee B u;epKOBb 
DO)KMIO HeJib351 rrycKaTh. Y KOllIKM )Ke .i:i;yllla qMCTa51, a II03TOMY 
M B :uepKOBb DO)KMIO ee rrycKaIOT. 

3arr. B. EcpMMheB B 1898 B ToTeMCKOM y. BoJioro.i:i;cKott 
ry6. 

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 uezd, 
Vologodsky guberniia. 

3. IlpOMbIIllbHpKa] (llereH.IJ;hl 1861, N2 14a) 
... KPhICa, 6y.i:i;yqM BO BpeM51 BCeMMpHOro IIOTOIIa B KOBqere Ho51, 
rrporphI3Jia B HeM .IJ;hIPY, HO y)K 3aTKHYJI 3TY .IJ;hIPY CBOeIO roJIOBOIO, 
II03TOMY rrepByIO HeHaBMMT, a BTOporo JII0651T. 
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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. Kor,4a narJa.JIC.JI noron(IIIeBapeHKOBa 1998, N2 1) 
Kor,n;a HatiaJIC.SI noTon, f ocnO,D;b pa3pennm HoIO cnaCTHCh, a 

TOT B3.SIJI C COOOH Bcex }KHBOTHhIX no nape. ,IJ;oJirO OHH nJiaBaJIH, 
y}Ke noTon-To noTHXOHhKY CTaJI cna,11;aTh, a Mhllllh B03hMH ,n;a H 
IlOTHXOHhKY nporphl3 B CTeHKe JIO,IJ;KH (oHa KoBtier Ha3hIBaJiaCh) 
,IJ;hlpy. Jlo,11;Ka - TOHYTh, ,11;a focnO,IJ;h He ,IJ;aJI: y}K ,IJ;hlpy-TO CBOHM 
TeJihIJ;eM H 3aTKHyJI. 3a 3TO ero r ocnO,IJ;h H Harpa,n;HJI }KeJIThIM 
BeHtIHKOM Ha roJIOBe. A Mhllllh C Tex nop KTO YObeT-copoK rpexoB 
eMy cnycTHTC.SI. 

3an. AHCpHMOBa c., llITYTMaH T. B I 989 r. B ,II;. MOIIIKHHO 
fopo,11;e:u;Koro p-Ha OT PaxeBOH 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 ofMoshkino, Gorodetsky region from A. A. Razheva, 
d.o.b. 1911. 

5. [ 0 Hoe Ho IloTOne] (MaTBeeBa 2005:105) 
)luIBeM Mhl IIOCJie,IJ;Hee BpeM.SI B oe33aKOHHH HallleM f OCnO,IJ;HeM. 

BOT KaK pa3 B HoeB nOTOn TaK H OhlJIO. Hapo,n; y}KaCHO CTaJI 
oe33aKOHHe TBOpHTh. CTaJIH }KaHHThC.SI opaT Ha cecTpe. BOT 3TOT 
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Ho:u ohm oqeHh errpaBeAJIHBhIH. H roerro.w, eMY .n;a.rr Ta.KOH rrpHK8.3, 
qTOO OH eJIO.>KHJI KOBqer, qToo Ha ero noeeJIHTb Beex .>KHBOTHbIX 
no nape. lIOTOM noTon. H BOT OH BeHqecKH ,D;YMaJI, HY KaK xe, 
noqeMy xe TaK focno.n;a Bora? Hy BOT, a noToM OH c,n;eJia.rr KOBqer. 
Ta:uHo ,n;eJiaJI, HHXTO He 3HaJI. TaKo:u KOBqer, qTooa 3aIIIJIH Bee 
.>KHBOTHhie no nape, nTHD;hI no nape 3aJIHTem1, Bee qToo no nape 
3aIIIJIH. ,l:i;oMo:u He noHBJIHeTcH Koe.w,1. He.n;emo TaK ,n;oMa He OhIBaeT. 
A Mhl, .>KeHhI, BeqHhie Mhl Tpenaq:u. BoT oaohl: «OH r.n;e y Teoe 
ecTb-To? OH xe, HaBepHo, KPYTHTb emo e KOM-HHoy,n;h, Thl qe 
,D;}7MaIIIh-TO?» 

A oeC-TO, OH oqeHb CHJieH, oec-TO. OH npHI1IeJI K e:u He poraThIM, 
a npOCThIM qeJIOBeKOM H rOBOPHT: «CKa.>KH MHe, KaK .>Ke Thl He 
3Haemb, r.n;e y TeOH MY.>K HaXO)];HTCH?» OHa roBOPHT: «HHKaK OH 
MHe He rOBOpHT». A OH efl: «JI Teoe npHHeey XMeJibHOro, Thl eMY 
no.n;amh, HOH yee Teoe CKa.>KeT». Hy BOT, npHHec, OHa eMY no.n;ana, 
BOH efl: paecKa3aJI, BOT TaK - BOT TaK, qTo eTpOHT OH KOBqer-To. 
IlpHXO)];HT K e:u qepT, OHa eMy Bee paeeKa3aJia. OH e:u H roBOPHT: 
«Be3 MeHe He Ca,D;HCh y KOBqern. A OHa OTKy.n;a 3HaHTh, qTO 3TO 
oeC-TO, OHa ero He 3HaHTb. 

Hy BOT, K0Bqer yxe roToB, a .n;ox nomeJI, nomeJI :u nomeJI. 
OH TaKOH OhIJI .n;oophlH Hofl:, OH Ohl 3anycTHJI Ohl mo,n;eH-TO, HO 
f ocno,n;h 3anpeTHJI. A noTOM, OH C e:u eTOHTb, HHKy,n;a He OTXO)];HTb. 
Ho :u Ho:u CK8.3a.rr: <<)].a qepT c Tooofl:, 3axo.n;:u». BOT HHKor.n;a HeJih3H 
rOBOPHTh 3Toro. BoT OH 3ameJI. ff OH npeBpaTHJieH B Mhlllih H 
npoeJI KOBqer. BOT .n;aBaHTe BCeM 3aThlKaTb. A nOTOM KOIIIKa-TO. 
KoIIIKy-To 3aTO .n;ep}KaTb MO.>KHO B u;epKBH. OHa cnepBa 3TY -W>IPKY­
TO XBOCT0M 3aTKffYJia, a OH oneTb TaM npoeJI. OHa MbIIIIKY 3a,D;aBHJia. 
MbIIIIh-TO y}KaCHaH noraHh. EeJIH OHa nonaJia B nocy,n;HHY, TYIO 
noey.n;HHY BhlopacbrnaIOTb. A MaMOHT, oH }Ke e:uJihHhlH TaKOH 
3Beph, OH He nOKOPHJieH rocno.n;y Bory H nJiaBaeT. 

A noTorr eopoK ,n;He:u. CopoK ,n;HeH }Kapa TaKaH, MaJieHhKO 
CTaJia BH.n;HO Koeqer-To. H rrocJiaJI:u .n;ea roJiyoH. O,n;:uH roJiyoh 
np:uJieTeJI nyeTOH. MaJieHhKO npOIIIJIO, OHH noeJiaJIH emo O,D;HHX, 
OHH npHJieTeJIH C BHTbHMH. 3HaqHT 3eMJIJI. H BOT 3TOT Koeqer. H 
CTaJIH JIIO,D;H n0-HOB0MY ceMbH. 

MaTBeeea 2005: 105. 3an:ueaHo B 2002 r. B c. BHqypa 
B:uqypcKoro p-Ha PecnyonHKH BypHTHH oTT.<I>. HBaHoBo:u, 
1916r.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. 

Matveeva2005:105. Recorded in 2002 from T. F. Ivanova, 
d.o.b. 1916, in the village of Bichura, Bichurskiy region, 
republic of Buriatiia. 

6. [MhI.lllh B KOB'Iere] (Ilornmrn 1864:123) 
MbIIIIh rroraHax, 0Ha rro,ri;rphI3na Kosqer Hoes; 3a 3T0 Eor 

C03,ri;an Ha Hee K0IIIKy. 
3arn1can f .H. IloTamrn B r. CeM1mananrncKe. 

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. llpo KO.llleK (JlereH,ri;hI 1861, N2 14 f) 
Ilpo K0IIIeK rosopxT, qT0 0HH qlfCThrn, a rroraH y HHX POT 3a 

TO, qT0 OHR e,!1;5IT MbIIIIefl. 

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. 0 IJOTOIIe (KneMeHI.i;: 1890: 140-41) 
Hofl rrpase,ri;HhIH 0TrrpaBttncx B nee pyoHTh ca)KeHh. TonhKO 

rrpHHXncx 3a paooTy, Eor KpHqHT eMy: «Hofl rrpaBe,!l;HbIH! Teoe He 
HY)KH0 pyoHTb Ca)KeHb, qepe3 ro,ri; 6y,ri;eT II0T0II; py6H nee H ,ri;enafl 
oonhIIIOH can (rrnoT), T0nhK0 HHK0MY 06 3T0M He CKa3bIBafl!» 
Hofl CTan BanHTb ,ri;epeBh5l ll CTan II0CT05IHH0 yxo,ri;HTh B nee, TaK 
KaK pa0OTbI 3a canoM 0bIJIO MH0ro. q0pT II0,!l;CMaTpHBan B necy 
3a pa60TOH Hox rrpaBe,ri;Haro, HO HHKaK He Mor II0H51Th, qT0 TOT 
,ri;enaeT. OH 0Trrpasttncx K )KeHe Hox, Kor,ri;a rrocne,ri;Hxro He 0hIJIO 
,ri;oMa H crrpocttn: «f,ri;e Hofl?» - «B necy», - rosopHT )KeHa. - «qTO 
OH TaM ,ri;enaeT? 3aqeM TaK qacT0 B nee e3,!l;HT?» - «He 3Hal0, -



Russian folk legends 87 

roBOPHT }KeHa, - ,Il;OJDKHO 6bITb .ri;poBa py6HT». - (( qTO-TO y}K 60JihHO 

qacTO. CrrpoCH-Ka ero xopoweHhKO, MO}KeT, OH TaK TOJihKO 

cKa3hIBaeT, qTo B // Jiec xo.ri;HT, a caM .ri;eJiaeT .ri;pyroe qTo!» -

rOBOPHT qopT. Ha HoeBy }KeHy HarraJio IIO,Il;03peHHe, H OHa CTaJia 

My}Ka crrpalliHBaTh, Ky.ri;a OH XO,Il;HT. HoH CHaqaJia HHqero He 

CKa3aJI. )KeHa CTaJia rrpHCTaBaTb K HeMy. HOH CKa3aJI CHaqaJia, 

qTo :Sor He BeJieJI eMy cKa3hIBaTh, qTo OH .ri;eJiaeT. )KeHa He BepHT 

Horo, cep.ri;HTCH Ha Hero, IIO,Il;CMaTpHBaTh CTaJia 3a HHM. 

HOH BH,Il;HT - .ri;eJiaTb Heqero, H CKa3aJI }KeHe, qTo CKOpo 6y.ri;eT 

IIOTOII, H :Sor BeJieJI eMy CTPOHTb 60JihlliOH caJI H Ha HeM 

IIOCTaBHTb Bech CBOH CKOT H Bee CBOe ceMeHCTBO, HO He BeJieJI 

HHKOMY CKa3hIBaTh, qTo CKOPO 6y.ri;eT IIOTOII. )KeHa ycrrOKOHJiaCb, 

HoH yweJI Ha pa6oTy. I1p11xo.ri;11T qopT 11 crrparnHBaeT y HoeBOH 

}KeHhI, 3HaeT JIH oHa, Ky.ri;a yrneJI HoH. «He 3Haro», - rosop11T }KeHa. 

«AH TaK 3HaIO, - roBOPHT qopT, - OH XY,Il;hIMH .ri;eJiaMH 3aHHMaeTCH». 

- «Bpernh ThI, - oTseqaeT }KeHa, - MOH My}K, HoH rrpaBe,Il;HhIH, 

HHKaKHMH XY,Il;bIMH .ri;eJiaMH He 3aHHMaeTc»; eMy :Sor BeJieJI caJI 

CTp0HTh, IIOTOMY qTo CKOpo IIOTOII 6y.ri;en>. qopT y3HaJI, qTO eMy 

HY}KHO 6bIJIO, 11 yweJI B Jiec, HO ,Il;O}K,Il;aJI, IIOKa HOH yweJI ,Il;OMOH, 

11 pa36pocaJI 11 rreperropTHJI scro ero pa6oTy. HoH rrp11rneJI Ha 

.ri;pyroH .ri;eHh s Jiec 11 Y,Il;HBHJICH, qTo BCH pa6oTa 11:crropqeHa, HO 

IIPHHHJICH 3a .ri;eJIO C'bHHOBa. O.ri;HaKO Bee, qTo HoH ycrreBaJI 3a 

.ri;eHh c.ri;eJiaTh, qopT rropTHJI H0qhIO. HoH HaKOHeu; He BhITeprreJI 

H CKa3aJI Bory: «rocrro.ri;H! Terrepb y}K CKOPO IIOTOII 6y.ri;eT, a H He 

Mory OKOHqHTh caJia; 3aqeM Tb! TaK c.ri;eJiaJI?» :Sor roBOpHT: «3TO 

He H BHHOBaT, a Tb!! JI Te6e He BeJieJI HHKOMY CKa3hIBaTh, qTo 

6y.ri;eT IIOTOII, a Th! CKa3aJI }KeHe, }KeHa qopTy, a qopT BCIO TBOIO 

pa60TY IIOPTHJI Bcer.ri;a». -«KaK }Ke MHe 6bITh Terreph ?-crrpalliHBaeT 

HoH. - Terreph y}K rro3.ri;Ho HOBhIH caJI .ri;eJiaTh». - «,II;eJiaTh Heqero, 

» y}K Te6» crracy, - r0BOpHT :Sor, - Kor.ri;a HaqHeTCH IIOTOII, Tb! 

co6epH BOKpyr ce6» BeCh CKOT H He 6oHCH. K Te6e IIO,Il;IIJibIBeT 

}KeJie3HhIH caJI, Th! Ha HeM H IIOCTaBHillh Beeb CKOT H Bcex 3BepeH, 

H .ri;eTeH, H }KeHy». HaqaJICH IIOTOII, CTaJI0 Bee 3aJIHBaTh BO,Il;OH. 

Hoesa }KeHa 11:crryraJiacb, cTaJia Kp11qaTh: «HoH rrpase.ri;HhIH, r.ri;e 

TBOM caJI? BH,Il;Hllih, Mhl see II0T0HeM CKOP0». 

Ilo.ri;rrJihIJI B.ri;pyr 6oJiblliOH }KeJie3HhIH can. Hoesa }KeHa rrepBa» 

BCKOqHJia Ha Hero H caJI HaqaJI T0HYTh. :Sor 3aKp11qaJI Horo: 
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«CBe,n;M CB0IO .>KeHy C caJIMKa! qTO 0Ha Jie3eT Brrepe,n; BCex? CTaHb 
crrepBa caM Ha CaJI, a II0T0M IIYCTh 0Ha M,n;eT». Hou: TaK M c,n;eJiaJI. 

IlocJie II0T0IIa 3T0T .>KeJie3HhIH caJI 0CTaH0BMJIC51 Ha KaKOH-T0 
rope. O,n;HM f0B0p5IT, Ha q)KMJiaH-Kaparae, 0K0JI0 TallIThlllla, HO 
TaM ero HeT; ,n;pyrMe Ha3bIBaIOT HHhrn ropbl, HO ,Il;0II0,Il;JIHHH0 06 
3T0M, KaK Ka.>KeTC51, HHKT0 He 3HaeT. 

3arrMcaJI KJieMemi; Ha peKe HHHe OT IlorrHJiaTa MMXau:JioBa 
OpellIKOBa, carau::u;a BTopou: rroJI0BHHhI carau:cKoro po,n;a. 

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'll 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 npoH30llIJIH JIIOA"H(<l>PY, NQ 68) 
< ... > Kor;ri;a 3aKoHqMJIC51 3TOT BeK, TOr;ri;a OCTaJIC51 O)];MH 

qenoBeK. Ilo MMeHM Hou:. OH 6hm 6oroMOJihHhIH. O;ri;Ha)K;rJ;hI Hou: 
crran. EMy rrpMCHMJIC51 Eor. li roBopMT: «JI HaKa)Ky Hapo;ri;. OHM 
3a6hIJIM BCIO Bepy. IlepecTaJIM MOJIMThC51 Eory. 51 HaKa)Ky MX 
IIOTOIIOM». YTpOM BCTaJI Hou: M CTaJI ;ri;eJiaTh KOBqer. OH co CBOMMM 
ChIHOBh51MM ;ri;enan copoK neT. CbIHOBeu: MX 3BaJIM CHM, XaM M 
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HacpeT. HeMHOro 0HH 110:>KHJIH. Coopa.rrHC.SI TyqH. H IIOIIIeJI )];0QI>. 
illeJI OH copoK ;a;HeH H CO POK H0'leH. 3eMJI.SI II0KPbIJiaCh B0)];0H. ,Il;o 
3Toro 3TOT Hol1: cooHpaJI OT KIDK;a;OH IITHIJ;hI H .>KHB0THhIX 110 
O)];HOH rrape. ToJibKO 0TKa3aJIC.SI 0;a;HH MaM0HT. «j{, - r0B0PHT, -
rrpoTIJiaBaro». KoBqyr ero CTaJI0 TaCKaTb. O,n;HaQI>I II0qyBCTB0BaJIH, 
'ITO K0B'ler 0CTaH0BHJIC.SI. OH Tor;a;a BhirryCKaeT 1!HpKa. qHpOK JieTa.rr, 
JieTa.rr, HO HH11ero He HaIIleJI. TaK HeMH0ro II0IIJibIJIH, H HOH 
II0CJiaJI 011.SITb 'IHpKa. qHpOK JieTa.rr, JieTa.rr H B H0CY rrpHHeC KYC0K 
JeMJIH. HeMHoro rroro;a;.SI Hol1: BhIIIYCTHJI Bcex IITHIJ;. CLIHOBMI 
ohmH xeHaTb1e. Eor cMerna.rr HX .SI3hIKH. H oHH He CTaJIH rroHHMaTh 
;a;pyr ;a;pyra. OT rropo;a;bl CHMa IIP0H30IIlJIH PYCCKHe. OT XaMa -
.SIKYTbl. OT HacpeTa - IOKarHpbI. Cel1:11ac Hax0;a;.SIT MaM0HT0BYIO 
K0CTb H roB0P.SIT, 'ITO ero HaKa3aJI Eor. H 0HH BbIMepJIH. 

3aIIHca.rr H.M. ArreKceeB 21 arrpeJI.SI 1946 r. B IlpHMOPCKOM 
OT H.f. qHKa11eBa, 21 ro;a;a, rpaM0THoro. PaccKa3 
HCII0JIHHTeJib CJibIIIlaJI OT ;a;e;a;a, H.r. qHXa'leBa. 

9. HowPeopleCameAbout(AzbelevandMeshcherskii 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 Y akuts. 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 2is1 of April 1946 in 
Primorksky from N. G. Chikachev, 21 years ofage, literate. 
The performer heard this story from his grandfather H. G. 
Chikhachev. 

10. Ilpo MaMOHTa (<l>PY, N2 70) 
ELma II0T0IIa, 3HaqHT, :W:e CT0IIHJI0-TaKa B0;a;a oyJia. XpHCTOC 

IIIKa3aJI: «Ce rrornoaeT». «OT KIDKHOH .>KHBOTHOH, -CKa3aJI XpHCTOC, 
- coxpamo no nape H Hoii co BIIIeii ceMbeH - ;a;ocTaJibHoe ce 
rrporra;a;eT». me .>KHB0THhle corJiaCHJIHlllb - 0;D;HH 383P He 
corJiaIIIHJIC51: 3T0T 383P - MaM0HT. «R, - roB0PHT, - Mory Tpbl ro;a;a 
Bo;a;e rrpoIIJiaBaTh». Ero IIIHJIOH He rrpHrJiaIIIaJIH-He X0TeJI IIOHTH 
B rrapy. Hoii II0CTp0HJI Kosqer: TaM crracaJI OH CB0IO ceMbIO H OT 
Ka:>KHOH :>KHB0TH0H 110 :>KeH0qKe, 110 MY:>KHqKy - H TaK TpbI ro;a;a 
rrJiaBaJI. A 3T0T MaMoHT caM IIIeoe rrJiaBaJI no so;a;e. CTaJI TpeTHH 
ro;a; ;D;0X0;a;HTb - MaM0HT H rrporraJI: He Mor OH rrpoIIJiaBaTh TPhl 
ro;a;a. OxTo y Ho51 Kosqern 0bIJIH, Te pacIIJI0;a;HJIHC51, a 3T0T 3B3P 
rrporraJI IIIaBIIIeM, T0JlhK0 pora Haxo;a;HM MaMHHTa-T0 Eor ero 
rrpoKJI5.IJI, qTo He IIIomaIIIHJIC51 B nape y Ho51 0YTb, 

3arrHcaJI H.M. AJieKcees H T.E. illyo 26 arrpeJI51 1946 r. 
B CTaHqHKe OT Il.B. Koqesm;HKOBa. 

10.AbouttheMammoth(AzbelevandMeshcherskii 1986, TextNo. 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 26th of 
April 1946 in Stanchik from P.V. Kochevshchikov. 

] ] . [MaMOHT H IITHL(bl] (EpMOJIOB ] 905:287). 
Kor,n;a Hoft rrepe,n; rroTorroM no EO)KheMy BeJieHhIO rrocTpOHJI 

KOBqer H B3}1JI B Hero rrpe,n;cTaBHTeJieH Bcex )KHBOTHhIX, H 

qeTBepoHorHX, H IITHU:, H rrpeCMbIKaIOill;HXC}I, O,D;HH MaMOHT He 
3aXOTeJI Ty,n;a BORTH, IIOHa,D;e}IJIC}I Ha CBOH pOCT ,n;a Ha CHJIY, ,D;YMaJI 
H TaK rrpOIIJihIBy. ,Il;oJiro OH IIJiaBaJI, HaKOHeu;, Kor,n;a IIOTOIIHJIH 
rophI H Jieca, IITHll;aM Her,n;e 6hIJIO CH,D;eTh, CTaJIH OHe ca,n;HThC}I K 
HeMy Ha pora. ,Il;oJiro OH IIJiaBaJI elll;e H C IITHll;aMH, HaKOHeu;, HX 
CTaJIO ca,n;HThC}I Bee 60JibIIIe H 60JibIIIe, CHJihI MaMOHTY H3MeHHJIH, 
H OH He ,D;OIIJiaBaB BCero JIHillh HeCKOJihKO )];Heft ,n;o crra,n;a BO)];, 
IIOTOHyJI. C Tex rrop H rrepeBeJIHCh MaMOHThI Ha 3eMJie. 

3arrHCaHo y PYCCKHX rroceJieHu;eB B 3a6aftKaJibe. 

11. The Mammoth and the Birds (Yermolov 1905:287) 
When Noah, on God's order, built the ark before the flood and 

took representatives ofall 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. [Pa,ayra noc11e Ilorona] (lfBaHOBCKHH 1892:251) 
IIocJie IIOTOIIa Eor c,n;eJiaJI pa,n;yry, KOTOpa}I BhIIIHBaeT BCIO 
JIHIIIHIOIO BO,D;y. 

3aIIHCaHo B C. TyHKe, MpKyTCKOH ry6. 
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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. CK838HHC Me{j)O,l(HJI llarapcxoro (cpparMeHTbI) (IlbIIIHH 
1862:17-18) 
[ ... ] HcKOHH :>Ke HeHaBHCTHHK ;D;UIBOJI rropeBHa po;a;y 

lleJI0BellIO H IIPHK0CHYC.SI K :>KeHe HoeBe, H pelle ;D;UIBOJI: HCIIhITaH, 
r;a;e xoi;a;HT MY:>K TB0H. - OHa :>Ke pelle: KperroK eCTb MYJK MOH, He 
Mory HCIILITaTH era. - H pelle ;a;UIBOJI: Ha;a; peK0IO pacTeT TpaBa, 
BheTC.SI 0K0JI0 ;a;peBa, H Thl, B3eM TpaBhI TO.SI, CKBaCH C MYK0IO, ;a;a 
rroH era - HcrroBeCTh TH Bee. - E;a;HHoIO :>Ke rrpiH;a;e Hoe: no ooLillaIO 
H3 ropLI rrmn;a pa;a;H; [ ... ] crne;a;nrn :>Ke, pelle :>KeHe cBoeH: ;a;aH :>Ke 
MH KBacy, .SIK0 B:>Ka;a;axc.SI OT ;a;ena cBoero. OHa :>Ke HaJIL.Sirna llarny 
H ;a;acTL eMy. Hoe: :>Ke HCIIHB H pelle: ecTL JIH eIIJ;e? HcrrHB :>Ke 3 
llaIIIH, H B03Jie:>Ke 0II0llHTH, .SIK0:>Ke BeCeJI COTB0PHC.SI Hoe:. OHa 
:>Ke Halla JiaCK0BbIMH CJI0BecaMH B0CrrpornaTH era, OH :>Ke He 
HCII0Be;a;a eH, 0Ha :>Ke 0OJie Halla ;a;i.SIBOJibCKHM yqeHie(M) H 
JiaCKaHHeM, 0K0JI0 era JICTHBbIMH CJI0BecaMH. OH :>Ke pelle eH ... 
[ ... ] H ce peK, H;a;e Ha ropy H BH;a;e KO Blier pa3opeH, H 0LICTL .SIK0 
rrpax. [ ... ) 

Tor;a;a 0Ka.SIHbIH ;D;UIBOJI X0T.SIIIIe II0T0IIHTb Bech po;a; lleJI0Bellb 
H rrpeBpaTHBC.SI MbIIIIhIO, H Halla rphICTH ;D;H0 K0Bllery. HOH :>Ke 
II0M0JIHC.SI Bory... H rrphICHH JIIOTbIH 3Bepb, H BbICK0llHCTa H3 
H03;D;PH era KOT H K0IIIKa, H CK0llHIIIa H y;a;aBHIIIa MbIIIIh, - H He 
H30bIB ;D;UIBOJie 3JI0XHTP0CTB0. CTO.SIIIIe B0;a;a Ha 3eMJIH 8 MeC.SIIJ;. 
Tor;a;a :>Ke Hoe: Halla IIbITaTH, y:>Ke JIH eCTb cyrna Ha 3eMJIH, 
HCIIYCTH rOJIY0.SI H3 K0Bllera; rOJIY0h :>Ke JieTa MH0r0 H He OopeTe 
3eMJIH, H B03BpaTHC.SI B K0Bller. IIoceM HCIIYCTH BpaHa; BpaH :>Ke 
JieTe, oopeeTe 3eMJIIO H He B03BpaTHC.SI K HoeBH. HOH :>Ke rrpoKJI.SIJI 
BpaHa- He II0CJIYIIIarne IIO(Be )JieHUI ero, H II0T0M IIYCTH TpeTL.Sir0 
roJiyo.SI; rOJIY0b :>Ke JieTe, oopeTe Cyqeu; MaCJIHtieH, H YJI0MHB, H 
IIPHHece BO ycTex CB0HX K HoeBH B K0Bller. 
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13. The Legend ofMethodius 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. 




