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1. PANTELEYMON KULISH’S FOLKLORISTIC INTERESTS:
INTRODUCTORY REMARKS

Throughout his long literary career a Ukrainian Romanticism writer and
folklorist Panteleymon Kulish (1819—1897) paid special attention to oral Ukrainian
folklore. The peak of his interest dates back to the 1840s and 1850s when he took
several folklore and ethnographic trips around various regions of Ukraine. At that
time Kulish recorded many valuable texts and actively used folklore plots and
motifs in his literary works.! Such an activity resulted in publishing a two-volume
folklore, history and literary collection Zapysky o Yuzhnoy Rusy (The Notes on
Southern Rus’ [St. Petersburg, 1856—1857]). This collection was destined to
play a considerable part in the socio-cultural development of Ukraine, since it
was the first printed book that used elements of phonetic spelling (otherwise
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called “kulishivka”). Modern Ukrainian orthography is based on its principles.
In Zapysky Kulish used an innovative method of demonstrating ethnographic
material. For instance, he wove interesting descriptions of kobzars, lyrists and
narrators into his book, and by doing so he changed the perception of folk
dumas, songs or stories. Aleksandr Pypin? and Vatroslav Yagich® underlined
this specificity in their analysis of Kulish’s work. A German scholar Friedrich
Scholz also made a logical conclusion about Zapysky:

Kuliss Werk tiber die siidliche Rus’, die Ukraine, stellt dem heutigen Forscher reichhaltiges
Material zur ukrainischen Folklore und Kulturgeschichte zur Verfiigung und vermittelt
gleichzeitig ein anschauliches Bild von kulturellen, geistigen Leben der Ukraine um
die Mitte des 19. Jahrhunderts.*

Folklore texts in Zapysky are based on Kulish’s recordings of folklore that
he made during his expedition to Kyiv region in the summer of 1843. The young
folklorist was most interested in folklore prose, namely legends and stories
which would give people’s evaluation of the past events, in particular haydamak
movement and Koliivshchyna rebellion of 1768 as their most vivid and most
tragic examples. Such attention to this layer of folklore could be explained by
the fact that there were no similar collections, as Ukrainian folklorists predom-
inantly explored dumas, historical and lyrical songs. At the same time Kulish
recorded everything associated with folk oral literature, including dumas, historical
and lyrical songs, folk aphorisms, and even tall tales. Kulish was the first folklorist
who was able to feel a poetic nature of an ordinary conversation between peasants.
That was why in his manuscript article on the importance of studying folklore
prose, Malorossiyskiye predaniya i raznyye zametki, kasayushchiyesya mestnykh
primechatelnostey, obychayev i t.p. (Malorussian stories and various notes
on local sights, customs, etc.) Kulish wrote: “We can learn only by recording
what people say, and these are often inspirational and eloquent speeches.” Many
years later, Ivan Franko laid special emphasis on the uniqueness of Kulish’s

2 Aleksandr Pypin, Istoriya russkoy etnografii, vol. 3, Etnografiya malorusskaya (Sankt-Peterburg,
1891), 194.

3 Vatroslav Yagich, Istoriya slavyanskoy filologii (Sankt-Peterburg: Izdaniye otdeleniya russkogo
yazyka i slovesnosti Imperskoy akademii nauk, 1910), 496.

4 Friedrich Scholz, “Ein ukrainischer Schriftsteller, Dichter und Forscher zwischen Romantik
und Realismus,” in 3anucku o FOxcnoti Pycu, ed. Panteleymon Kulish (Heidelberg: Carl Winter
Universitétsverlag, 1989), 24.

5 Panteleymon Kulish, Malorossiyskiye predaniya i raznyye zametki, kasayushchiyesya mestnykh
primechatelnostey, obychayev i t.p., bk. 1 (Institute for Arts Studies, Folklore and Ethnology, Department
of Archives, Scientific Collections of Manuscripts and Phonorecordings), fond 3-2, item 116, 1843, p. 8.
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folkloristic activity in the article “Bel parlar gentile” (Sophisticated eloquence)
(1906).¢ However, this way of representing folklore material was criticized by
Mykhaylo Maksymovych, probably the most famous Ukrainian folklorist of
the first half-early 19th century, who called it “chatter”.

Kulish took interest in the whole panorama of people’s life, including common
people’s views on what happens to a person after their physical death. As a result,
he wrote a small cycle of short stories by “an extremely old woman”, Olena
Dubynykha, who “made herself die” (i.e. was in a state of clinical death) “and saw
what was happening to the dead in the other world.”” The young folklorist planned
to include the works from this cycle into the collection Ukrayinskiye narodnye
predaniya (Ukrainian folk stories), and that was why on August 31-September
1 he wrote a letter to Osyp Bodianskyi. There he asked him to find a secular
or religious censor “for the article Stransstvovaniye po tomu svetu (Wandering
around the other world) which was remarkably similar to the legends in The Divine
Comedy by Dante”.® We know that Stransstvovaniye was not eventually a part
of Ukrayinskiye narodnye predaniya, but was published in 1847. However,
readers got access to it only in 1893. In 1847, Kulish, like other members of
the Brotherhood of Saints Cyril and Methodius was arrested, and their printed
works were confiscated. Therefore, Kulish managed to publish these materials
under the title Stransstvovaniye in 1856 in the first book of Zapysky.

Meanwhile, the text of Stransstvovaniye partially went public in 1845. Kulish’s
friend, the Polish Romanticist writer Michat Grabowski published his own abridged
translation of Stransstvovaniye under the title Powies¢ o duszach zmartych (A story
of dead souls).’ It was Grabowski who called this material “a Ukrainian Divine
Comedy”. A Russian translation of Powies¢ o duszach zmartych from Polish was
issued in the magazine Moskvityanin in 1846.'°

We will leave the textological aspect and the analysis of sources of Stransstvo-
vaniye for our further studies, but here we would like to stress Kulish’s definition
of these visions included in Zapysky as some compilation, though their folklore
foundations are beyond any doubt. Obviously, that was the reason why the writer

¢ See Ivan Franko, Zibrannia tvoriv u 50 t., vol. 37, Literaturno-krytychni pratsi (1906—1908),
ed. Thor Dzeverin (Kyiv: Naukova dumka, 1982), 10.

7 Panteleymon Kulish, Povne zibrannya tvoriv. Naukovi pratsi; Publitsystyka, vol. 3, Zapysky
o Yuzhnoy Rusy, bk. 1, compiled and commented by Vasyl Ivashkiv, ed. Oles Fedoruk and Stepan
Zakharkin (Kyiv: Krytyka, 2015), 204.

8 Panteleymon Kulish, Povne zibrannia tvoriv. Lysty, vol. 1, 1841-1850, compiled and annotated
by Oles Fedoruk, ed. Stepan Zakharkin (Kyiv: Krytyka, 2005), 110.

9 Michat Grabowski, “O gminnych ukrainskich podaniach,” Rubon. Pismo zbiorowe, poswigcone
pozytecznej rozrywce 6 (1845): 145-206.

10 “QOb ukrainskikh narodnykh predaniyakh,” Moskvityanin, no. 11-12 (1846): 140-58.
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published this collection several times in his lifetime as a separate literary work.'!
Here is what the writer wrote himself:

[ToBepbst 0 nomepuux Oywiax CIbILAN 51 B pa3Hble BpeMeHa OT pa3HbIX Jiui. OHU OOBIK-
HOBEHHO CXOJIHBI MEXy COOOI0 B 00IIIEM M BapbHPYIOTCS TOJIBKO B YaCTHOCTSIX. SI coOpai
rpanyo3HeHIIne YepThl THX PACCKa30B B IIOCIIEI0BATEILHYIO IIOBECTh O 3arpoOHOM
KU3HH, U TaKUM 00pa3oM IpejuiaraeMasi CTaThsi HOJIy4Hia HEKOTOpYIo 00paboTKy,
KOTOPOI1 0OBIKHOBEHHO HET B HEpH()MOBAHHBIX CO3JaHMSIX HApOJHOH (anTa3nuu. Hazierocs,
OJIHAKO K, YTO MOSI KOMIIMJISIIIUA CAEJIaHa B AyXe HapOJHOW MO33UHU U HE YMEHBIINIA
LIEHBI UTPE HEOOPA30BAHHOTO BOOOpaKeHus. 2

The narrator Olena Dubynykha is an interesting character. Kulish called her
“a renowned umbilical cord cutter in Ukraine, from small Voronizh to Krolevets
and Hlukhiv”." In the introduction to the poem Kulish u pekli (Kulish in Hell)
at the end of his life the author writing about himself in the third person did not
only mention Stransstvovaniye and its separate plots, but also the narrator Olena
Dubynykha herself:

3HaHa MICBMEHHUM JIIO[LIM piy, sik OnenbkoBud [Tanbko, Ha npi3sue Kyorim, onosinyBas
y ,,3anuckax o Oxuoit Pycu” npo crapy JlyOnHuUXy, CBOIO K TakH CIIOBUTYXY-0a0y.
Csi Tak caMo, sIK 1 BiH, 010JTalHA, 3 BEJTMKOT0 JKaJII0 Ha JIMXUX JItoAel ooMepiia Oya
i Tako’x MoOyBasa Ha TOMY CBITi, Ta 11e i y bosxuii paii npoBiB ii crapeceHbKHiA TiTyCh
sKHIcs, Tpoxa 4y He caM [lerpo CsTuii, 1 10 BOHa TaMEHBbKHU Oaymiia, MpoIeyaTasn
yce cTeMEHHUMHU ciioBamu JlyOunummanmu. '

This description of the narrator can testify to the fact that such stories originate
from Kulish’s hometown Voronizh, now in Sumy region, although in his separate
publication the writer himself mentioned that he had recorded them near Kyiv."

' See, e.g., Babusia z toho svitu. Opovydannia pro pomershu dushu, recorded by Panteleymon
Kulish (Kyiv: Typohrafiya H. T. Korchak-Novytskoho, 1883).

12 Kulish, Povne zibrannya tvoriv. Naukovi pratsi, vol. 3, bk. 1, 205.

13 Panteleymon Kulish, Tvory u 2 t., vol. 2, Poemy. Dramatychni tvory, compiled and annotated
by Vasyl Ivashkiv, ed. Mychaylo Bernshteyn (Kyiv: Naukova dumka, 1994), 645.

14 Kulish, 644-45.

15 See his Babusia z toho svitu. Opovydannia pro pomershu dushu, recorded by Panteleymon
A. Kulish (Kyiv, 1883).



THE CONCEPT OF “THE OTHER WORLD” 21

2. UKRAINIAN VIEWS ON AFTERLIFE:
INTRODUCTORY REMARKS

Like other people, the Ukrainians have taken interest in afterlife since
ancient times. It accounts for the fact that they wanted to know what happened
to a person’s body after death and where the soul “went” — to Hell or Paradise,
and what the other world “looked like”.

The Ukrainian philologist and ethnographer Oleksandr Kotliarevskyi, who
was also Osyp Bodianskyi’s disciple, outlined his reflections on old Slavonic views
on the other world in his work O pogrebalnykh obychayakh yazycheskikh slavyan
(On burial traditions of the Slavonic people) (1868). He wrote the following:

HOHSTIE s3p1Yeckuxb CllaBsHb 0 XKM3HH B 3arpoOHOMB Miph OBLIO OTpaskeHieMb 3eMHaro
OBITa U €ro YCIOBIii: KaKkb 34bCch 0JTHU OBLIIM CBOOOHEI OTH TATOCTEH U 3a00Th, APYTie
ObuM pabamu, Takb U Bb )KU3HU [IOCMEPTHOM; BB NIEPi0b IOHOCTH HAPOJOBH ITOHSATIE
Jo0pa onpeensieTcsi OTHOLIEHIIMI POACTBEHHBIMH MIIM IUIEMEHHBIMH U HE BBIXOANUTD
32 YepTY UX'b; IOTOMY U Bb TOMB Miph, 110 OHATISIMB S3bIYECKUXb CIIAaBSIHB, BPAaru 1 dyKie
ObuIM pabaMy WM BOBCE MCKIIIOYAIMCh U3 OJIa)KEHHOH JKU3HU: HAPOJIHASI MBICIIb llIe
HE J0pociia 10 IPU3HaHis JOCTOMHCTBD Bb 4enoBbkb, eciu onb He npuHauiexans Kb
CBOEMY pOAy-ILUIEMEHH, TIOJIBUI'b He ITbHUIICS Bb Bpark wimm padh; kakb Bpars — OHb BelTb
3JIy10 KHM3Hb ¥ TepirbiIb MyKu 3a rpoOOMBb, Kakb padb — OHb OcTaBajIcs paboMb. SI3bI-
YecKie ciaBsiHe ObUIM COBEPILCHHO YY>KIbI IOHSATISI O 3arpoOHOi Harpanh 3a 3eMHBIS
TOPECTH M CTPajiaHisl: sI3bIYHUKD YHOCHIIb Cbh COO0H Bb MOTHITY TBEpPAYIO BEPY O IPOAOJI-
JKEHIM MaTepbIbHOM KU3HHU, UMEHHO TOW, KOTOPYIO OHB OCTaBIISUTh Ha 3eMirh; a Kakb
HYX/1bI OblIH Beeraa yabiaomsb yenoBbuecTBa, TO M 3arpoOHast )KU3HB MTPEICTABISIIACH
He cBOOOJHOIO ¥ HE Bb PABHOM CTENCHH HECBOOOJIHOIO OTh HUXb; HOO 01HU uMbin
JIOCTaTOKb M CIIYT'b, APYTie UXb HE UMbBIIH: 3TO cUpBIe TylIN; HAKOHELb, TPETHH CaMH
HECJIM paOCKylo MOBHHHOCTh. HysKamMmb ycoNmmxb NOMOrajo OJaro4ecTUBOE 4yBCTBO
JKMBBIX'b, OHO HAUMHAJIO CBOIO OJ1ar0TBOPUTENHLHOCTD Y TIOCTEIH OOJIBHATO U MPOJI0JDKAIIO
ee J10 TO! IOPEI, NOKa, 110 BbYHOMY 3aKOHY IIPUPO/BL, U CaMO MOTPebOBaIo HOCMEPTHON
ycyru. !0

In the early 19th century, when new Ukrainian literature was established, Ivan
Kotliarevskyi was among the first writers who described the other world. Anchises,
the late father of the main character of his “burlesque and travesty” poem Aeneid,
“invited” Aeneas to a meeting in Hell. The writer pointed out that in his description
of Hell he might have relied on the story by his distant predecessor Virgil. However,

Kotliarevskyi rejected the idea because despite the fact that the Roman poet was
“a clever man”, but “he, after all, lived long ago. / Now, things are different in Hell, —/

16 Aleksandr Kotliarevskiy, O pogrebalnykh obychayakh yazycheskikh slavyan (Moskva, 1868), 203.
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Both personnel and clientele,— / From those that he used to describe.”!” Since
Kotliarevskyi admits that he has no idea what is going on in Hell, he decides “I'm
going to consult some seniors/About the Hell, what kind of place / It is, its popula-
ce, / As told by their progenitors.”!® After all, as the contemporary researcher
of Kotliarevskyi Yevhen Nakhlik points out, the author of the Ukrainian Aeneid

CaMOCTIIfHO TBOPUB TpaBeCTiHUN 00pa3 MiI3eMHOI0 IIAPCTBAa MEPTBUX, CITUPAIOYHCH
Ha YKpaiHCBKI IMUCEMHI JpKepenia, XpUCTHSHCHKO-(OILKIIOPHI OMoBizil, 00pa3y Ta BllacHy
ysBy. BHacniok uporo B foro BepOasizanii moToi6i4HOTo CBITY 3MiIIAIMCS TIOTaHChKI
Ta XPUCTHAHCHKI CEHCH, Yepe3 10 CJIOBO 71eK70 BiH Y/KHBA€ B Pi3HUX 3HayeHH:AX. '’

Kotliarevskyi extended his own description of the other world into a whole
chapter, and his characteristics has been a subject of many papers by Ukrainian
scholars.?

Furthermore, some Ukrainian folklorists explored “visions” some people
had while going through clinical death, to whom Kotliarevskyi hinted in the
abovementioned fragment from Aeneid. Here we can mention an interesting
publication of folklore texts by Sophia Tereshchenkova.?! Furthermore, in the
same issue of Etnohrafichnyi visnyk (The Ethnographical Journal) one can
see a large scholarly paper on the topic by Volodymyr Bilyi.?

3. STORIES ABOUT LIFE IN “THE OTHER WORLD”:
ETHICAL AND AESTHETIC ASPECTS

Kulish’s description of “the other world” begins with the writer’s remark about
the reasons why such folk stories appeared:

JKenanue Hapoaa MPOHUKHYTH B TAHBI 3arpOOHON JKM3HU YAOBJIETBOPSETCS Y HAC
B Manopoccun pacckazaMi CTApUKOB U CTapyX, KOTOPBIE 0OMupanu, T. €. JINIIATUCH

17 Tvan Kotliarevsky, deneid, trans. Bohdan Melnyk (Toronto: The Basilisan Press, 2004), 85.

18 Kotliarevsky, 85.

19 Yevhen Nakhlik, Perelytsiovanyi svit Ivana Kotliarevskoho: tekst — intertekst — kontekst
(Lviv: Derzhavna ustanova “Instytut Ivana Franka”, 2015), 232.

20 Among others we will mention a monograph by a Ukrainian literary critic and folklorist,
Mykhaylo Yatsenko: Na rubezhi literaturnykh epokh. “Eneyida” Kotliarevskoho i khudozhniy prohres
v ukrayinskiy literaturi (Kyiv: Naukova dumka, 1977), 169-72.

21 Sofiya Tereshchenkova, “Perekazy pro zavmyrannya (Zapysano u Zvenyhorodskomu rayoni),”
Etnohrafichnyi visnyk, bk. 9 (1930): 97-109.

22 Volodymyr Bilyi, “Opovidannia ukrayinskykh zavmyralnykiv,” Etnohrafichnyy visnyk
9 (1930): 53-95.
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Ha BpeMsI IPU3HAKOB XKU3HH. Ha paccipock OKpy Karomux, 9TO ¢ HUIMH OBIJIO BO BpEeMs
X 0OMHUpaHbs, OHH, HE OOWHYSICh, OTBEUYAIOT, YTO OBLIM HA TOM CBETE, U PACCKa3hIBAIOT
pasHbIe BHICHHUS, COOOpa3HbIe C TOHATHAMH CIyIIaTeseil 0 HaKa3aHWUsIX 3a 3JIbIe U Harpa-
Jax 3a noOpsIe mena. S moyaraio, 9TO 3TH PACCKAa3UMKHU U PACCKAa34UIIBI HE COBCEM SICHO
CO3HAIOT CBOM 0OMaH, Tak KaK CAMH OHM HIMAJIO HE COMHEBAIOTCS B BO3MOKHOCTH CBOMX
BuneHniH. OOpa3bl MyK W pasiocTelt 3arpoOHBIX 3alleyaTieHbl y HUX B BOOOPaKeHUH
C IETCTBA; OHM TOJIEKO IMPHUCIOCOOIIIOT UX K JTUIAM, OTIIEAIINM B BEYHOCTh U3 HX
OKOJIOTKA, TT0JIOOHO TOMY, Kak JlaHTe B CBOEH TIOAME caXkall B aJl U B pail (hJIOpEHTHHIICB
1 UTANBIHCKUX TepoeB. MOXKHO MPEICTaBUTH cebe, KaK CHIIFHO IEHCTBYET Ha MPOCTHIE
YMBI CBHICTEIILCTBO CTAPHUKA MIIM CTAPYXH, TOIBKO YTO BO3BPATUBIIIEHCS C TOTO CBETA.
Y’kac ¥ yAUBIICHHE HE JAIOT MECTa HEIOBEPUNBOCTH; CITyIIIATEIIH Ha BCIO KM3HB COXPAHSIOT
yOeXIeHHE B CIIPaBEUTUBOCTH (aHTACTUIECKOTO paccKasa; U eCiu ¢ KeM-HHOY b U3
HUX CIIy9HUTCS] OOMHpaHbe, OH B 00JIE3HCHHOM COCTOSIHUHM MO3Ta JIETKO MOJKET BBIIaBaTh
TO, 9TO PHCOBAJIO €My HEKOT/Ia BOOOPaKCHHE 3a BUACHHOE HA TOM CBETE.?

Anonymous narrators started their descriptions of the travels around the
other world with the information about the premature death of a local woman’s
two daughters (“these were very beautiful children, you should have seen them!
They were like two God’s stars in the sky”).2* Of course, the mother was grieving,
so in order to console her somehow people brought Olena Dubynykha to see her.
Dubynykha was “an extremely old woman who recently made herself die and
saw what was happening to the dead in the other world”. After hearing Dubynykha’s
words that the dead children received God’s mercy (“God’s mother is weaving
a sock, and the girls are holding balls of golden yarn for her”?), the sorrowful
mother felt better and asked her to say more about afterlife. We have to
emphasize that the motif of God’s protection of prematurely dead or killed
children in the other world is rather common in folklore. It can be proven by
an old Ukrainian Christmas carol “Don’t cry, Rachel”, included in Pochaiv
Bohohlasnyk (the 1790/1791 edition). Consoling Rachel who is mourning her
children killed by the brutal King Herod, the singer addresses her:

OTtBep3u 3LHUIIBI, BIXKIH TBOS JTCHHHUIIBI,
Cebrsmus vHerab Bo BIHEH TBepauHb,
bucepu nparis Bo BbHITE apcTBis

IprcHO PeOBIBAIOTH, BOBLKY CifltoTh, BOBbKH CifioTh! 2

23 Kulish, Povne zibrannya tvoriv. Naukovi pratsi, vol. 3, bk. 1, 204-5.

24 Kulish, vol. 3, bk. 1, 204.

25 Kulish, vol. 3, bk. 1, 205. We have to emphasize that Dubynykha never said she had been to
paradise — the story about Saint Onysym and his thrifty mother only mentions that Onysym saw from
the sky that his mother was suffering in Hell and asked Jesus Christ to take her to paradise with him.

26 Bogoglasnik. Pésni blagogovéjnyja (1790/1791). Eine Sammlung geistlicher Lieder aus der Ukraine,
vol. 1, Facsimile, ed. Hans Rothe and Jurij Medvedyk (facsimile of the Pochayiv 1790/1791 edition)



24 MARIA HNATIV, VASYL IVASHKIV, SVITLANA KOHUT

The material of Stransstvovaniye has to be analyzed through similar literary
views other peoples had on the afterlife. Old Dubynykha’s story about “the things
she saw in the other world” has a traditional form:

00bIgHON OpPMOIt omricaHus 3arpoOHOTO MUpa B CPeIHIE BeKa ObLI pacckas O YeJIOBEKe,

KOTOpBIﬁ 9yAC€CHBIM 06pa30M OKa3bpIBAJICA B 3alIPCACIIBHBIX KpasdX, IMOCJIC YE€ro BO3-
9 27

Bparqajacsd K )XKU3HU U OTKPBIBAJI OKPYKAOIMUM BUJIACHHOC UM ,,TaM .

It seems clear enough that such visions demonstrate a connection between
the sinners’ pain in the afterlife and their activity on Earth, and therefore, in
the other world “the devils hurt perjurers’ and oath-breakers’ tongues, gluttons
suffer from hunger, and drunkards are always thirsty.”?® In Kulish’s Zapysky
a man on fire is screaming that he feels cold because when he was still alive
he did not invite a wanderer into his house in winter and that man froze to
death. Another person is suffering from thirst though he is lying next to a well
and water is flowing out of his mouth — once he did not let an old person drink
some water when it was extremely hot, etc. The rich who had a luxurious life
and did not help poor people in the other world turned into skinny oxen despite
having access to really good grazing fields. The poor, instead, who “refused
themselves their last food and gave it to poor old people,”” looked like well-fed
and satisfied oxen, though there was no grass around them.?°

Such plots can be seen in stories of those who could make themselves die
in other areas of Ukraine. For instance, a Ukrainian folklorist Petro Ivanov wrote
that in the early 20th century people from Kupiansk province (now Kharkiv
region) told the following in their stories about the dead:

KTO ILEPO M0JIaBaIb MUJIOCTHIHIO, KOPMIIIb HUIUXD U YOOTHXb, CTABHIIb [IOMUHAJILHbIE
00bab1, TOT IPioOphaB I cBOEH AyIIM MHOTO MUINKM: JylIa K€ YeJI0BEKa CKyIOro,
OTKa3bIBaBIIETO HUIIEMY Bb Kyckb xirb0a 1 cTpaHHUKY Bb KpY>KK'b Bozibl, OyIeTh Ha TOMb
cebTh ankarp m xaxnars: y Hest He OyJeTh TaMb HU KpOIIKK Xirb0a, HM Karum BoJbl,

(K6ln: Bohlau Verlag, 2016), 20-21. This Christmas carol and some of its modern variants is
analyzed in greater detail in Vasyl Ivashkiv, “Ukrayinski koliady ‘Pochayivskoho Bohohlasnyka’
(1790/1791) — vid davnyny do suchasnosti,” Slavia Orientalis 70, no. 4 (2021): 719-21.

27 Aron Gurevich, “Zapadnoyevropeyskiye videniya potustoronnego mira i ‘realizm’ srednikh vekov,”
in K 70-letiyu akademika Dmitriya Sergeyevicha Likhacheva (Tartu: Tartu State University, 1977), 4.

28 Gurevich, 6.

2 Kulish, Povne zibrannya tvoriv. Naukovi pratsi, vol. 3, bk. 1, 206.

30 The Bible also mentions the fact that well-fed cows symbolized wealth, and skinny ones signified
poverty: “After two years Pharao had a dream. He thought he stood by the river, out of which came up
seven kine, very beautiful and fat: and they fed in marshy places. Other seven also came up out of the
river, ill favoured and leanfleshed” (The Holy Bible [Rockford: Tan Books and Publishers, 1989], 48).
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0COOEHHO ECJIM U POJIHBIE CKYIILA, TI0 CMEPTH €0, HE 103200 THIIMCH YCTPOUTD I HUIIEH
Opartiu 3a QyIly ero MOMHHAIBHBIXB 0051085,

Stransstvovaniye does not mention the fact that memorial dinners for poor
old people were important for normal afterlife of the dead. Kulish vividly de-
scribes this aspect of a burial ritual in the other material from the second volume
of Zapysky. Here we mean the chapter “Funerals described by a peasant in
Kharkiv province” where the narrator says that before his death his father
“ordered ... to feed the poorest people first”.3

Therefore, such plots cannot seem strange as here we should not see any
vivid originality, but the stories had to help people develop a stable idea about
laws in afterlife. Fair enough, Dubynykha’s story made a huge impact on her
listeners and they cried hearing that their landlady’s children were in paradise.
People knew that those who often visited the other world in their visions “tried
to describe what they had seen and in order to do this they used a single pos-
sible and available language of traditional images. These images filled the
descriptions with lots of sense for themselves and the society, making the de-
scribed picture convincing and trustworthy.”??

Dubynykha’s visions give a detailed description of “dying” and waking up,
and the things she saw in the other world were given as a story to her beloved
people. The main images of these stories include death that was holding
a scythe** and standing at the narrator’s feet,?® and a soul that turned into a bird,
left the body and flew out of the window.

Thus, the process of dying is the first stage in a journey to the other world.
The narrator describes it as follows:

SIK MPUHALILIIA BXKE MHHI [OJJMHA BMUPATH, TO CMEPTh 1 CTaja 3 KOCOI B MEHE B HOT'aX.
SIk cTana, TO HOTH TaK i TOXOJIONH. ... SIk 3aMaxHe KOCot0, TO ayiia Timbko mypx! Tak
SK TITAllIKa BHJIETJIa Ta ¥ TOJETija-TmoJeTijga mo Xari i cija B KyTKy Ha oOpasi mifg
CaMOI0 CTeJer0. A Ipixyu CTald Ha NOPO3i Ta i He MyCKAalTh Ayl 3 XaTu.>¢

31 Petr Ivanov, “Ocherk vozzreniy krestianskogo naseleniya Kupyanskogo uyezda na dushu I na
zagrobnuyu zhizn,” Shornik Kharkovskogo istoriko-filologicheskogo obshchestva. Izdan v chest
prof. N. F. Sumtsova 18 (1909): 253.

32 Kulish, Povne zibrannia tvoriv. Naukovi pratsi, vol. 3, bk. 2, 205.

33 Gurevich, “Zapadnoyevropeyskiye videniya,” 12.

34 The Ukrainians usually “imagined death as an old skinny woman with a scythe”; Volodymyr
Hnatiuk, Narys ukrayinskoyi mifolohiyi (Lviv: Instytut narodoznavstva NAN Ukrayiny, 2000), 194.

35 Ukrainian folk tradition underlines that if death stands at the ill person’s head they will imme-
diately die, but if she stands at their feet they can still get better (see Volodymyr Hnatiuk, Znadoby
do halytsko-ruskoyi demonologiyi [Lviv: Etnografichna komisyya Naukovoho Tovarystva imeny
Shevchenka, 1904], 114). Here it is a hint that the narrator may still return to life.

36 Kulish, Povne zibrannya tvoriv, vol. 3, bk. 1, 205.
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The motif of a soul leaving a dead person’s body is associated with the fact
that the Ukrainians believe that the soul of living people (except for witches
and ghouls) always remains in the person’s body while they are still alive.
However, during sleep and clinical death the soul “leaves the body for some
time in order to visit and see the accommodation prepared for people in the
other world”.*” Therefore, everything the narrator “saw” should have a positive
impact on her listeners, forcing them to change and live a better life.

It proves logical to compare a dead person’s soul with a bird. Many peoples
believed that after death the soul could visit its relatives as a bird, and that
meant it had obvious connections with the underworld. Even now we often say
that a soul “flies away”. One of the most convincing proofs of this can be found
in the work by a Ukrainian folklorist Philareth Kolessa entitled Balada pro
dochku-ptashku v slovianskiy narodniy poezii (A Ballad about a Daughter-Bird
in Slavonic Folk Poetry), published in the Polish journal Lud stowianski.’® As
the researcher pointed out, illustrating his views with numerous examples
from folklore of Western and Eastern Slavs, the motif of a woman turning into
a bird, namely a cuckoo, had a long history:

Ha CIIOB’SIHCHLKOMY IPYHTI HijJepXyBaia i JaBHS Bipa B METEMIICHXO03y, IO JylIia
BMHUPAIOYOro BUXOAUTH 13 TijIa y MOCTATI NTALIKH Ta L0 NOMEPJIi SBISIOTHCS )XUBUM
y BHJI NTHUIb, 0COOIMBO 303yJIi; TOMY X 1 KyBaHHS 303yJii B yKpaiHChKil HapoaHil
noesii 3aBciiu CyMHe i jKaJliCHe; NosiBa i KyBaHHS 303yJ1i TOJIKYEThCS Hepas, sSIK 3aroBiib
HEIACTs, CMEePTi B poauHi.>

Sins play an important role in the processes of “dying” and the soul flying
away to the other world. Dubynykha’s story tells us that the sins were standing
on the threshold and did not let the soul leave through the door. We suppose
this underlines the fact that the narrator did not go to a confession before her
clinical death, and the priest could have freed her soul from the sins. Thus, the
“dying” woman’s soul decided “to outwit” the sins and flew out of the window
which happened to be open.

37 Tvanov, “Ocherk,” 248.

38 Filaret Kolessa, “Balada pro dochku-ptashku v slovianskiy narodniy poezii,” Lud stowiarski
3,no. 2 (1934): B147-185; see also Kolessa’s continuation of this theme in Lud stowianski 4, no. 1 (1938):
B1-26; as well as the Kyiv edition of Filaret Kolessa’s “Balada pro dochku-ptashku v slovianskiy na-
rodniy poezii” (reprint), in Folklorystychni pratsi, ed. Oleksiy Dey (Kyiv: Naukova dumka, 1970), 141.

3 Filaret Kolessa, “Balada pro dochku-ptashku v slovianskiy narodniy poezii” (reprint), in
Folklorystychni pratsi, ed. Oleksiy Dey (Kyiv: Naukova dumka, 1970), 141. The second book of
Kulish’s The Notes includes a short legend about twins who turned into birds before they could die;
the boy turned into a nightingale, and the girl became a cuckoo. See his Povne zibrannia tvoriv, vol. 3,
bk. 2, p. 33.
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The road appears to be another key element in the stories about afterlife.
While treading on the road, Dubynykha met sinners who suffered for the sins
they had committed in their lifetime. The woman heard a description of these
sufferings from her guide who was taking her to the other world as a poor old man.

Through the image of a road Kulish describes the structure of the other world,
and in his materials it has at least three planes. First, the soul of the “dead” woman
“walks across the field, feeling light and easy as if it has just been born™* (so, it is
still on earth). An old man (we have mentioned it before, according to Kulish
that could have been Peter the Apostle) and then sees two dogs fighting accom-
pany the soul. The guide explains to Dubynykha that those are two brothers
who did not only argue, but “even fought seriously walking in the steppe”.*!
Thus, God turned them into dogs, and a mysterious Martyrymian, testimonies
of whom Kulish had been trying to find for a long time, was supposed to free
those brothers from their mutual hostility. At that time the writer was working
on his poem “Kulish u pekli”, and in his letter to Oleksandr Barvinskyi on July 28,
1889 Kulish wrote:

I’ve been asking my old time bards about Martyrymian for quite a while, but I wasn’t
able to find out anything. If we suppose that it was Martyn Rymlianyn, so maybe it was
Martyn from Olkusz, a renowned professor from Krakéw academy who was famous
for his project of a new calendar, later named Gregorian calendar. From Krakow his fame
glorified the Roman union and converted students into it: this might have presented a big
obviously traveled to Kyiv, and even before Petro Mohyla there were such people who
Byzantine reformer Martyn Rymlianyn as spem magnum futuri to uneducated people.
But who knows how it was in reality!*?

It has to be noted that Grabowski’s translation claims that these merchant
brothers turning into dogs will bite each other “until somebody comes to save
them.” In contrast, the Russian text mentions Martyn Rymlianyn: “Let them
turn into dogs and let them bite each other until Martyn Rymlianyn arrives.”*

Therefore, having overstepped the locus of border (in our case it was a window),
the “dying” woman came to a field which is appropriately called an otherworldly
element, though still being located on earth.

40 Kulish, Povne zibrannya tvoriv, vol. 3, bk. 1, 205.

41 Kulish, 206.

42 Oleksandr Barvinskyi, Spomyny z moho zhyttia, compiled by Albina Shatska and Oles Fedoruk
(Kyiv: Smoloskyp, 2004), 208.

43 Grabowski, “O gminnych ukrainskich podaniach,” 197.

4 «Ob ukrainskikh narodnykh predaniyakh,” 157.
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On the one hand, the field is close to a Ukrainian peasant’s mindset, and on the other hand,
it is connected with the idea of an open, infinite space that is beyond the house and beyond
the village. In the binary model of mythological geography that is structured by the prin-

ciple “one’s own vs somebody else’s”, “the world vs antiworld” and “space vs chaos”, the

field simultaneously belongs to both worlds, and axiological connotation “somebody
else’s space”, i.e. otherworldly space in its horizontal axis dominates.*’

Thus, those two brothers who were fighting in the field and eventually turned
into dogs testify to the fact that they are still alive and are punished for not
living in agreement, and the abovementioned Martyrymian is going to reconcile
them. Such metamorphosis of people into dogs goes along with what the Ukrainians
believe in. The second volume of Zapysky includes a short cycle of folk stories
about transformations, e.g. Prevrashcheniye v vovkulaku (Turning into a werewolf).*
In her fairy drama Lisova pisnia (The forest song), Lesia Ukrayinka used a motif of
a person turning into a werewolf and back to a human;*’ Circe, the ruler of the
enchanted island Aeaea, turned people of different nationalities into animals.*3

The next step of the journey is the other world itself, where Dubynykha’s soul
found itself after going down a deep hole whose bottom could not be seen from
earth. That was the place for the dead people’s souls. Kulish’s leitmotif for his
stories about the afterlife of good and sinful people was a folk saying: “This world
is like poppy blossom — it blooms during the day and falls down at night!”

In general, the Ukrainians have different locations for the other world. For
instance, in Kotliarevskyi’s Aeneid Aeneas and Sivilla’s journey to Hell lay
through a hole in a high mountain, actually on earth: “All of a sudden, they had
found / A big hole in the ground. / They promptly jumped down into it. / They
walked in darkness and/Aeneas held Sivilla’s hand/Lest he should fall down into
a pit. / The street, which led to Hell / Was stinking, very muddy, / And in broad
day the smell / Was bad, the smoky air looked ruddy.”* This road led to the other
world, but in order to get there one had to cross the Styx River.

The folklorist Petro Ivanov wrote that common people from Kupiansk province
were not always unanimous in their directions to the place where dead people’s

4 Olesya Naumovska, “‘Pole’ yak lokus potoybichchya v ukrayinskiy nekazkoviy prozi,” Visnyk
Kyyivskoho natsionalnoho universytetu imeni T. Shevchenka. Literaturoznavstvo, movoznavstvo,
folklorystyka 1 (2017): 72.

46 Kulish, Povne zibrannya tvoriv. Naukovi pratsi, vol. 3, bk. 2, 34.

47 Lesia Ukrayinka, Povne akademichne zibrannia tvoriv u 14 t., vol. 3, Dramatychni tvory,
1909-1911, ed. Tetyana Danylyuk-Tereshchuk (Lutsk: Volynskyy natsionalnyi universytet imeni
Lesi Ukrayinky, 2021), 309-10.

4 Kotliarevsky, deneid, 113-14.

4 Kotliarevsky, 85-86.
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souls were. For instance, some believe that Paradise is located in Heaven, but
separately from where God is, others claim that Paradise is on earth and either
looks like “a row of lavishly decorated rooms” or “a beautiful garden filled
with various fruit trees, aromatic flowers and glittery singing birds”.>°

When it comes to Hell, the Ukrainians from Kupiansk province also have

no unanimity. Relying on his field materials, Ivanov wrote the following:

JQyurd rpbIIHUKOBD U 10 CTPALIHATO Cy/a MOMaJaloTh B a/lb, KOTOPbIA HAXOIUTCS Ha
3anaxh Bb 0€3/J0HHO# MPONACTH Ch HEYTacaeMbIMb OTHEMb, TAMb )K€ OYAyTh MyYHUThCS
rpbiranky ¥ mocik cTpamrHaro cyna. Bnpodems HbkoTOpie OTINYaOTh aab (MEKII0),
MbCTO MyUeHii Tymrb 0 CTpamHaro cyja, oTh afa (reeHHbI OTHEHHOH) MbcTa MydeHii
rpbiraKOBE Mochhk cTpamHaro cyaa. Bs nepBomb, pacnosioxkeHHOMB Ha 10T'h niu Ha
3anaak Mok 36MIICIO M COCTOSIIEMb U3 MHOXKECTBA OTAbJICHIH Ch pa3IMIHBIMU TIPH-
CHOCOOJICHISIMU JIJTsI My4YeHi# TpBIIHBIXD My1rh, MOCTBIHIS HHOTIA TOJTyYaloTh BpEMEH-
HOe o0JieT4eHie, IMEHHO Bb TO BpeMs, KOT/1a Ha 3eMiTk COBepIIaeTCsl MIOMHUHOBAaHIE HXb.
Kpowmt Toro, ects ykazanie, 4To Ayiiv Bb Kb HETIOCTOSHHO TOJIOJAI0Th; YTO UXb TaMb
Jlayke KOPMATH, MpaBaa, KOPMATH NMPWINYHONH MbBCTy muimel — 3071010 (TIOTHIIOM®b);
Mexay ThMb B axb xaeTh TpbIIHUKOBE MyKa BbuHas, 6e3koHeuHas. !

Having descended into a deep hole, Dubynykha saw sinners’ pain and told her
fellow villagers about it. However, she failed to mention any details on how
and when she saw her landlady’s deceased children, and Dubynykha learned from
her guide to the underworld that their old churchwarden Onysym was in Paradise.

This level might have been hell, although it can be perceived as a purgatory
(the narrator still defined it as “the other world”) since in that part of the under-
world there also are poor people helping the needy, and the dead were staying
in special places:

yce 0 CTaTTAM: MOJIOJHUI B MOJIOJIH cTarTi, a cTapHi B CTapiii, 1 XTO SK Ha CiM CBIiTi 3aciy-
JKMB, T€ i Ha TiM CBiTi npuiiMae. XTo cTapLsiM MHIOCTHHIO [I0J]aBaB, TO BCE T€ MEpe
M 1 JIGKUTH: UM IIMATOK XJIi0a, YM KiJblle KOBOACKHU, UM calla KPUIICHUK, TO BCE TaK
Ha CTOJIaX MEPEJ] HUMHU i JIEKUTD; @ XTO HE JaBaB, TO TaK CUJATh.>

As we can understand from Dubynykha’s story furthermore, there is another
hole, obviously Hell itself (“hell on fire”), which we can read about in Ivanov’s
material above. The “dying” woman even stepped on an unsteady footbridge over
such a deep abyss “having no visible bottom”. This part of the other world is
only characterized by the words “it is noisy there, as if something is boiling

30 Tvanov, “Ocherk,” 254.
3! Ivanov, 254-55.
32 Kulish, Povne zibrannya tvoriv. Naukovi pratsi, vol. 3, bk. 1, 206.
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in a cauldron”.’® The guide did not let Dubynykha fall there because she had
to come back to the living people and tell them about sinners’ pain here:

e T001 He mopa TyAM: LIe TH BEepHelICs Ha Toi cBiT. bararo Tam nroaeii mory6ss cBoi
JIYIIIi TO JTalKO¥0, TO OIHKOF0, TO CKHAPOCTIO, TO KPAXKEI0, TO IyIIOryOCTBOM 0€300KHUM.
OTxe, sSIK BEepHELICS, — Kaxe, — TO [JIEAW MHHI, PO3KaXKH JIOIIM MPO BCE, MO TYT
Oauiia; Hexail BOHH 3HAIOTh, [0 TO 38 MyKH [EKeJIbHUI, HeXall laM’ITal0Th Ha IPaBEAHUH
cyn boxuit; 60 Bke, — kaxke, — My4deHHK [BaH y KueBi B meyepax mo minro B 3eMJIi CTOITb;
a AK yBilijie 30BCiM y 3eMJII0, TOTII HikosM Oyjie KasaThes! ™

As it was mentioned above, people suffer in hell, repenting mainly their
common earthly sins. For example, the rich suffer for not helping the poor; a man
is freezing in fire because he did not let a freezing wanderer inside his house;
a reaper is dying of thirst, though he is lying next to a well and a stream is
flowing out of his mouth — he did not give a thirsty man water to drink when
it was extremely hot. Therefore, such stories seem rather laconic and informative,
and the narrator knows none of the people she is telling a story about. Instead,
when she saw her fellow villagers there, her narration became livelier, turning
into a short story.

In particular, there is an interesting story about their village churchwarden,
righteous Onysym,>> who was in paradise after death because he gave food to
the old and helped the poor. His mother, however, was rather rich and tight-
fisted, so she was suffering in hell. When she was still alive the woman did only
one righteous thing — she gave a poor old man an onion from her vegetable
garden. This onion was now lying in front of her in Hell. Responding to Onysym’s
request Jesus Christ allowed him to take the mother with him to paradise only thanks
to this onion.>® Of course, the other sinners saw this attempt to get to paradise and

33 Kulish, 208.

34 Kulish, 208. What concerns Ivan, the Martyr, we can suppose that it could have an association
with John the Sufferer (he died in 1160), who “became famous by digging himself into the ground
leaving only his hands and head above it, and stayed like that for the whole Great Lent”; see Kulish, 381.

35 The recorded variant of this work, done in spring of 1844 by Vasyl Bilozerskyi (his sister
Lesia Bilozerska became Panteleymon Kulish’s wife in 1847), mentioned St. Peter and his thrifty
mother (Kulish, 377).

%6 In the Ukrainian philology the plot of this folk short story would often be analyzed in the
context of one episode of Fyodor Dostoevskyi’s novel The Karamazov Brothers (see pt. 3, bk. 7,
chap. 3 for Hrushenka’s story about an onion) and a fable by Rytinosuke Akutagawa, 4 Spider Web.
See Vasyl Ivashkiv, Khudozhnia, literaturoznavcha i folklorystychna paradyhma rannoyi tvorchosty
Panteleymona Kulisha (Lviv: Vydavnychyy tsentr LNU imeni Ivana Franka, 2009), 285. The text
of the story about an onion was also reprinted by the Russian folklorist Aleksandr Afanasyev (see
Narodnyye russkiye legendy, collected by Aleksandr N. Afanasyev [London, 1859], 130-31). In his time
Ivan Franko translated a Serbian folk song Saint Peter’s Mother (Majka Svetog Petra) with a similar
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tried to flee from hell by “holding on to her skirt and headwear, trying to get out
of hell. So that onion did not hold all of them and they fell into hot tar!”>’

Sinners suffer the hardest pain for not listening to God and killing their
parents: the stories about their adventures are gripping and educational. For
instance, Dubynykha met her fellow villager Semen Babynets in Hell (he was
standing “up to his waist in burning coal like a pot on the furnace”). When he
was still a bachelor, he “could make himself die” and saw different sufferings,
but when he returned to the world of the living people he tried “to outwit”
God. In the other world the main character of the story met “an old man” who
arranged young people into couples for marriage. From that old man Babynets
received information about his future wife — she was supposed to be the first
to dance with him in the tavern, as “she was really keen on dancing”. Going
to the tavern, the young man hid a stone in his pocket because he had decided
that “if the girl is beautiful, I will marry her, but if she is ugly I will take out
the stone and kill her”.’® He did not like the girl, hit her on the head with a stone
and ran away. After that Babynets tried to find himself a wife for a long time,
but all the girls turned him down. Eventually, he found a beautiful girl in the
neighboring village, and she agreed to marry him. However, she turned out to
be the same girl who Semen practically killed with a stone — the girl still had
a scar on her head.

There was another original story about a criminal who killed many people
in his lifetime, including his parents. For his crimes “he carries serpents from
one hole to another, and the devils make him move faster.”® A priest partly
helped the criminal to repent these sins. The priest was still a boy when his
father sold him “to the devil for saving his cart out of mud on the road; so he
was in Hell, somehow got away from there and became a priest.”®® The criminal
seemed to have received a very unrealistic task from this priest:

BizpMu x, — Kaxe, — TH OITIO SOJyHEBY IMANIKy; BOHA MHHI 1€ OJ] MOTO Jifia T0CTAJach;
Ta Mmocany ii OTTYT Ha MOTHJIKaX, Ta YU OAYUII — TeHb-T€Hb Y O KpUHHIA? XOIu TH
paHo ¥ Bedip MO THi KPUHHII, HOCH BOAY POTOM 1 MojuBail cro manky. Komm BoHa
MPUIMETHCS 1 BUPOCTE 3 Hel A0MyHS, 1 MOCTIIOTh S0yKa, 1 T iX YCi CTPYCHII, TOT/i
cnagyTh 3 Tede i Bei rpixu TBOi.6!

plot from Vuk Karadzi¢’s collection; see Ivan Franko, Zibrannia tvoriv u 50 t., vol. 10, Poetychni
pereklady ta perespivy, ed. Oleksiy Zasenko (Kyiv: Naukova dumka, 1977), 86-7.

37 Kulish, Povne zibrannya tvoriv. Naukovi pratsi, vol. 3, bk. 1, 207.

38 Kulish, 207.

39 Kulish, 207.

0 Kulish, 207.

61 Kulish, 208.
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Indeed, the apple tree twig started to grow (maybe because the sinner followed
the priest’s orders really carefully) and thirty years later the apple tree had
many apples, all of which were silver except for the two golden ones. The priest
told the criminal to shake the apples down, so all the silver ones fell down, but
the two golden apples remained on the tree, symbolizing his two unforgiven sins,
i.e. “murdering his parents”. As a conclusion, all the sinners will be forgiven,
but he will not be.

CONCLUSIONS

Therefore, the other world in Stransstvovaniye is pictured as an interesting
and dynamic world with vivid images. The parameters of this world are largely
determined by folk beliefs about people’s souls and afterlife. Olena Dubynykha’s
stories have a moral and ethical sense in the first place, they warn people against
sins singling out the hardest ones, namely thriftiness, heartlessness, going against
God’s will and murder, particularly one’s parents as the most serious of all sins.
Meanwhile, these folk visions involve extraordinary images, plots and skillful
structure, and the topic itself proves to be quite promising for modern scholars.

Kulish continued his interest in the topic of the other world and at the end
of his life he wrote an extremely riveting, humorous, satirical and autobiographical
poem “Kulish u pekli” (1890-1896), “skillfully using an international motif
of a journey to hell and the literary experience of Homer, Virgil, Kotliarevskyi
and Dante.”®?
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THE CONCEPT OF “THE OTHER WORLD” IN PANTELEYMON KULISH’S
FOLKLORISTIC DISCOURSE

Summary

On the basis of Wandering about the Other World, included into the first volume of The Notes
on Southern Rus’ by Panteleymon Kulish, our paper highlights the specificity of folk visions the
Ukrainians who experienced clinical death had about “the other world”. We underline that such
visions are traditional, and the folk narrator’s material is analyzed in the context of other folk (Ivan
Petrov’s records of folklore) and literary (the description of Hell in Ivan Kotliarevskyi’s Aeneid)
stories about a soul’s adventures after death. The text of Wandering allowed us to make a conclusion
that the Ukrainians imagine the other world as a 3-dimensional space. A field is a borderline territory
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that partially belongs to someone, but gradually transforms into a “foreign” (or otherworldly) space
in its horizontal dimension (here the “dying woman” meets brothers who turned into dogs biting
each other). The horizontal dimension ends with a deep hole in the ground leading to Hell, but also
has certain features of a purgatory, since there are people who gave charity to the poor and saved old
men and women from starving. Olena Dubynykha visited this part of the other world, saw sinners’
sufferings, a happy and carefree life of the righteous and had to tell the living all about it. Due to
the fact that the “dying woman” had to come back to life, the guide saved her from falling into real
Hell (a deep abyss) where one could get through the hole. Dubynykha’s stories have a moral and
ethical sense, they warn people against committing sins and put special emphasis on the most serious
ones. Kulish continued to take interest in the topic of Hell, and we can see that from his further
folklore and literary preferences.

Keywords: “making oneself die”; visions; people’s perception of the other world; soul; hell; suffering
for the sins; Kulish’s folkloristic discourse

KONCEPCJA ,,TAMTEGO SWIATA” W DYSKURSIE FOLKLORYSTYCZNYM
PANTELEJMONA KULISZA

Streszczenie

W artykule opartym na materiale Stranstwowanija po tomu swetu (Cmpancmeaoganus no momy
ceemy), ktory zostat zawarty w tomie pierwszym Zapiskow o Juznoj Rusi Pantetejmona Kulisza,
ukazana jest specyfika ludowej wizji ,,zamartych” Ukraincow dotyczacych ,tamtego $wiata”. Podkreslony
jest tradycyjny charakter takich wizji, a material ludowego opowiadacza rozpatruje si¢ w kontekscie
innych ludowych (zapisy folklorystyczne Petra Iwanowa) i ksigzkowych (opis pieklta w Eneidzie
Iwana Kotlarewskiego) opowiesci o przygodach duszy po $mierci. Tekst Stranstwija (Cmpancmesust)
pozwala stwierdzi¢, ze zycie pozagrobowe w wyobrazeniu Ukraincow jest trojwymiarowe: pole
jako pogranicze, ktore jest czg§ciowo wlasne, ale stopniowo przeksztalca si¢ w ,,obca” (tj. nieziemska)
przestrzen w wymiarze poziomym (tutaj ,,zamarta” kobieta spotkata swoich braci w postaci gryza-
cych si¢ psow), ktory konczy si¢ glebokim dotem w ziemi prowadzacym do piekta, ktore ma jednak
pewne cechy czys$cca, poniewaz sa tam ci, ktorzy dawali jalmuzng biednym, ratowali starcow przed
$mierciag glodowa. To dokladnie t¢ czg$¢ zaswiatow ,,odwiedzita” Olena Dubynyha, aby zobaczy¢
pozagrobowe meki grzesznikow, szczg§liwe i beztroskie zycie poboznych oraz opowiedzie¢ o tym
zyjacym. To wlasnie dlatego, ze ,,zamarta” kobieta miata wréoci¢ do zywych, eskorta uratowata ja
przed wpadnigciem do prawdziwego piekta (glebokiej otchtani), do ktérego mozna byto rowniez
dotrze¢ przez dot. Opowiesci Dubynyhy maja sens etyczno-moralny — ostrzegaja ludzi przed grze-
chami, skupiajac si¢ na tych najci¢zszych. Dla samego Kulisza temat piekta nadal byt interesujacy,
o czym $wiadczg jego dalsze zainteresowania folklorystyczno-literackie.

Slowa kluczowe: zamieranie; wizja; ludowy poglad na zycie pozagrobowe; dusza; piekto; meka
za grzechy; folklorystyczny dyskurs Kulisza



