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ETNOLOGIE SI CULTUROLOGIE

Valentin ARAPU

FANTANA SI FANTANARUL:
INTERFERENTE ETIMOLOGICE SI ETNOCULTURALE*

CZU: 398.3
Rezumat
Fantana si fantanarul: interferente etimologice si et-
noculturale

In perceptiile traditionale, fAntina era considerati
in primul rand o sursa de apd potabild, datitoare de via-
td omului si animalelor din gospodarie. Cuvantul fantdnd
este de origine latind, avand la bazi termenul fons (pl. fon-
tis), cu sensul de izvor, origine, inceput. Constructia unei
fantani constd dintr-o serie de componente si etape, care
urmeaza a fi parcurse de mesterul fAntanar, cu ajutorul sa-
tenilor implicati. Un mester fantanar este persoana care
sapd, construieste, repara sau intretine fantani. In Moldo-
va medievald nu existau bresle ale fantanarilor, meseria
insad era practicatd de tdrani la sate si de mesteri strdini
invitati la curtile domnesti. Conform traditiei populare,
fantanarul trebuia sa respecte o serie de reguli stricte de
igiend personald, sa se abtina de la relatii intime pe durata
constructiei, sa fie evlavios, sd nu se certe cu nimeni, sa nu
comita picate de moarte si sd aiba o buna reputatie in co-
munitate si in satele invecinate. Femeile nu aveau voie si
mearga la locul de constructie a fAnténii, intrucat se cre-
dea ca izvorul va seca sau chiar fintana se va prabusi. In
timp ce barbatii sapau fantina, femeile pregateau bucate,
asezau masa i ofereau pomeni — caldari, prosoape, colaci,
adica daruri speciale celor care participau la aceasta acti-
vitate comunitara.

Cuvinte-cheie: fAntana, fAntanar, traditii, obiceiuri, sate.

Pe3rome
Komopgen 1 KOTOge3HbIX i€/l MacTep:
3THMOIOTMYECKYE ¥ STHOKY/IbTYPHBIE
nnrepdepeHun

B TpagMuMOHHBIX HpefCTaBIeHUAX KOJIOfEL, pac-
CMATPUBAJICA IPeXHAe BCEro KaK MCTOYHUK IIUTHEBOI
BOJIbI, A0V KU3HD JIIOMSM U )XUBOTHBIM B XO3AJICTBE.
CroBo konopery (fdntdnd) uMeeT TATMHCKOE IIPOMCXOX-
IeHMe ¥ OCHOBAHO Ha TepMuHe fons (MH. fontis), o3Hava-
IOLIleM MCTOYHMK, IPOUCXOKIeHIe, Hayano. Texuudeckoe
CTPOUTENBCTBO KOMIOALIA COCTOSNO U3 PsAfia KOMIIOHEHTOB
¥ 3TAIIOB, KOTOPbIe HO/DKEH OBUI BBIMOTTHUTD MacTep IO
KOJIOALY IIpY HOMOLIY CeMsiH, YYaCTBOBABIUMX B 3TON
mesitennbHOCTH. KO/OesHBIX Je/m MacTep — 9TO 4YeNOBeK,
KOTOPBIII POET, CTPOUT, PEMOHTHPYET U YUCTUT KOJIOFEL.
B cpenneBexoBoit MonfoBe He ObIIO 11€XOB KOJIOJE3HBIX
Ie/ MacTepoB, HO mpodeccueil 3aHMMANINCh MeCTHBIE
KpecTbsiHe B CejlaX U MpUITIALIEHHble MHOCTPaHHbIe Ma-
CTepa IIpY rOCIIORAPCKUX ABOPaX. B HAPOMHBIX TpaguIy-
SIX KOJIOZIe3HBIX Jie/l MacTep JO/DKeH OblI COOMIOATh PAL
CTPOTMX NPaBWI JTMYHON TMIMEHBI, OTKa3aTbCs OT MH-
TUMHBIX CBs3€il BO BpeMs CTPOMUTENbCTBA, ObITH 6maro-

https://doi.org/10.52603/rec.2024.36.01

YeCTUBbIM, HU C KEM He CCOPUTBCSL, He COBEpPIIATh CMEPT-
HOTO T'PeXa, MMeTb 0e3yIIPeYHYI0 PElyTaluIo B CBOEM I
cocenHuX ceyax. YKeHIH He JOMYCKaIM Ha MECTO CTPO-
UTENbCTBA KOJIOALA, MHAYE JIIOIM CUNTA/IN, YTO POSHUK
IIEpPECOXHET, MM XY)Ke — Koogel;, o6pymrcs. Bo Bpems
PBIThSI U CTPONUTENBCTBA KOJIOALA JKEHIMHbI TOTOBMIN
elly, HAKpBIBAIM CTOJI, @ 3aTeM HPENOJHOCWIN NOMAHY
(pomeni) — BERpa, ONOTEHIa, KajIady, T. €. 0COObIe fapbl
MY>K4MHAM, YIaCTBOBABIIUM B 9TOJ 0OLIECTBEHHOI Je-
ATENbHOCTI.

KiroueBblie ¢1oBa: KOMOJEL, KOMOAE3HbIX Jel Ma-
cTep, Tpajuumy, o6bpr4an, céa.

Summary
The water well and the well sinker: etymological and
ethnocultural interferences

In traditional perceptions, the water well was seen
primarily as a source of drinking water, a source of life-giv-
ing water for humans and animals in the household. The
word fdntdnd is of Latin origin, with its root word fons (pl.
fontis), meaning spring, origin, beginning. The technical
construction of the well consisted of a series of compo-
nents and stages to be carried out by the well sinker, assist-
ed by the villagers involved in the activity. The well sinker
is the person who digs, builds, repairs and cleans the well.
In medieval Moldova there were no guilds of well workers,
but the profession was practiced by peasants in the vil-
lages and by foreign craftsmen invited to the royal court.
According to popular tradition, the fountain sinker had
to observe a series of strict rules of personal hygiene, re-
nounce intimate relations for the duration of the construc-
tion, be pious, not quarrel with anyone, not commit the
sin of death, and have a good reputation in the community
and in neighboring villages. Women were not allowed at
the well construction site, otherwise people believed that
the spring would dry up or even the well would collapse.
During the digging and building of the well, the women
prepared dishes, set the table and then offered pomeni -
buckets, towels, colaci, i.e. special gifts to the men who
participated in this community activity.

Key words: water well, well sinker, traditions, cus-
toms, villages.

Argument. Printre reperele identitare si cultu-
rale ale neamului romanesc intotdeauna s-au aflat la
loc de cinste fantana, ca sursa de apa datatoare de
viatd, si fantanarul, mesterul care o sapa si o zidea
din piatrd. De-a lungul timpului, poporul a dezvol-
tat numeroase proverbe, zicale si ghicitori care lauda
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si glorifica rolul fantanii in viata omului: ,Cea mai
bund bautura / Este apa din fintand” (Robea 1998:
33); ,Cand saca apa, se cunoaste pretul fantanii”; ,Nu
tulbura fantana ce te-a indestulat”; ,Nu scuipa-n fan-
tana parasitd, ca ti-a veni rdndul sd bei dintr-insa”
(Cuceu 2006: 138); ,,La fAntdna buna, / Multi oameni
s-adund” (Biserica) (Robea 1998: 105).

In textul biblic, referirea la fAntind nuanteazi
ideea cd toata viata omului ,este in fond subintinsa
de relatia cu Dumnezeu”: ,,Frica de Domnul e fanta-
nd de viatd, pentru a ocoli laturile mortii” (Proverbe
14, 26-27) (Cele 2015: 89), iar fidelitatea conjugald
este izvorul fericirii: ,,Bea apd din putul tdu, din iz-
voarele fantanii tale”; ,Sa fie fant4na ta binecuvan-
tata, bucura-te de femeia tineretilor tale: cdprioara
iubitoare, ciuta plina de farmec, sanii ei sa te indestu-
leze in toatd vremea, de iubirea ei imbati-te mereu”
(Proverbe 5, 15-22) (Cele 2015: 79).

Sursele documentarii. In satele din partea de
nord a Republicii Moldova, mai persista amintirea
fantanarilor de candva, care cu multa truda si sacri-
ficii sdpau si construiau fintani de piatra. Unii dintre
urmasii sapatorilor de fantani incd mai incearca sa
practice aceasta meserie dificila, care din vechime a
fost conexa unei profesii de baza.

In pofida faptului ci in trecut nu au existat bresle
ale fantanarilor in Tara Moldovei, totusi aceastd
meserie era exercitata de sateni, iar pe langa curtile
domnesti erau invitati mesteri din alte tiri. Fiecare
fantand are propria sa istorie, pornind de la sapat si
zidire, punere in functiune, exploatare, curitare, iar
dacd nu este ingrijitd devine pdrasitd si in cele din
urma dispare.

Traditiile, obiceiurile si regulile de mentenanta a
unei fantani erau transmise din generatie in genera-
tie, iar fantanarii erau pilonii acestei constructii so-
ciale, culturale si identitare. Documentarea de teren,
pe care am realizat-o in timpul studiului de caz, s-a
centrat pe locuitorii satului Briceva (com. Tirnova,
r-nul Donduseni), o comunitate cu populatie mix-
ta in care locuiesc acum etnici romani/moldoveni,
ucraineni si rusi. Pentru prima data, satul Briceva
este mentionat in 1836, cu statut de colonie agricola
evreiascd care in scurt timp s-a transformat intr-un
targ prosper.

Actualmente, in memoria colectiva a sétenilor
persista doar amintirile performantelor economice
de candva, asociate cu cateva case si fintani evreiesti,
zidite din piatrd si pastrate pana in zilele noastre. Re-
spectiv, consemndrile memorialistice le-am spicuit
prin metoda chestiondrii si intervievirii de la Ghe-
nadie Taran (Vezi: Foto 1)}, Galina Cuhareva (Vezi:
Foto 2)% Larisa Jidras (Vezi: Foto 3)°, Elena Rotari
(Vezi: Foto 4)* si Svetlana Spivac (Vezi: Foto 5)°.

Repere etimologice. In perceptia contempora-
nd, fAntina reprezinta o ,,constructie constand din-
tr-o groapa cilindrica sau prismaticd (cu pereti pie-
truiti) cu ghizduri imprejur, sapata in pdmént pana
la nivelul unui strat de apa si care serveste la alimen-
tarea curentd cu apa in mediul rural” (Vezi: Foto 6).

Intr-un alt context, fintana este o »constructie
de zid, de piatra etc. care adaposteste o sursd de apd
(venita prin conducti), servind la distribuirea apei
sau ca element arhitectonic decorativ (in parcuri, pe
strazi etc.)” (Dictionar 1996: 371; Comsulea et al.
1995: 223).

Cuvantul fdntand este polivalent, desemnand: a)
un put cu cumpénd lungd; b) ,,locul unde curge apa’;
c) »cladire pe un asemenea loc: fantdnd monumenta-
la”; d) la modul figurat sunt specificate ,,documente,
texte originale: fantdnile istoriei’; e) ,nume dat co-
sului de fum al unei case tardnesti” (Sdineanu 1929:
243).

Termenul fantind este de obarsie lating, la ori-
gini avand cuvantul fontana (Dictionar 1996: 182;
Busoi 2017: 182), iar fontanus este un adjectiv cu
sensul de ,izvor” (Cracea 2009: 392; Ionescu 1992:
86). In latind (aqua) fontana (Sdineanu 1929: 243),
fantana era desemnata prin termenul fons (pl. fon-
tis), avand si sensul de izvor, origine, inceput (Cracea
2009: 81, 392), cauzi (Ionescu 1992: 86). In lucrarea
sa ,Memoriu asupra vechei si actualei stari a Mol-
dovei prezentat lui Alexandru voda Ipsilanti domnul
Moldovei la 1787” (d’'Hauterive 1902; Iorga 1995: 36;
Mihordea 1935: 33-39), contele Alexandre d’Haute-
rive alcdtuieste un tabel care ,,dovedeste ca cele patru
limbi romanice vorbite au mai multe legaturi intre
ele, decét fiecare in parte cu cea latineasca”. Printre
termenii latini figureaza cuvantul fons, din care, re-
spectiv, descinde in franceza - fontaine, in italiana
— fontana, in spaniold - fuente, in romana (moldave)
— fontina (d’'Hauterive 1902: 277).

Fantdna este sinonim cu put, cismea, comple-
mentar mai insemnand izvor, sursa, obarsie (Bulgar
1995: 104, 240; Comsulea et al. 1995: 223). Fantana
reprezintd o ,sursa de apd potabild in mediul rural,
constand dintr-o groapd sdpata in pamant cu colac
sau ghizduri la suprafatd” Fantina este si o apa sub-
terana ,care iese la suprafata printr-un jet subtire”
(Eremia 2006: 71). In anumite regiuni desemneazi
suvita de ,,apd subterana care iese (cu putere) la su-
prafatd”. Fantanile se deosebesc dupa durata curgerii,
fiind relevante in acest sens fintanile ,permanente,
periodice si intermediare” (Vulpe 2002: 183). Prin
fantand sdritoare sau fantdnd tisnitoare este desem-
nat havuzul sau bazinul (Hodos 1929: 293). O fanta-
nd sdritoare ,,aruncd apa in stropi fini de tot” (Nuovo
1894: 431). O altd varietate este fant4na , tisnitoare cu
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apd caldd’, adica geyser (Sdineanu 1929: 273). In Ar-
deal era folosit termenul artezian pentru a desemna
o ,.fAntanad arteziand din care tasneste apa’, respectiv
un sondaj artezian prevedea o cercetare pentru ,a
gasi izvor in adancimi” (Hodos 1929: 23).

Constructia fintanilor avea o serie de trasaturi
specifice fiecdrei zone etnografice. De exemplu, in
Transilvania era raspandit tipul de fantana cu budie
care reprezenta un ,,izvor captat intr-un trunchi scor-
buros” Un alt termen regional — borducd - desemna
o »fantanita in padure sau pe razor [in mosia satului,
izvor] la care se pune un trunchi scorburos pe unde
curge apa’ (Ciobanel et al. 2011: 138, 139, 424). In
Moldova o fantind nepietruitd era numitd stioalnd.
In Maramures scorbura de fAntana era numiti stiob.
Pentru a adapa vitele pe langd fantani era pus un uluc
special - teucd sau teicd, numit si jgheab de fantana
(Sdineanu 1929: 617, 650) (Vezi: Foto 7).

Enea Hodos mentioneaza cd o fantana neafun-
dd este numita stiubei (Hodos 1929: 193). Termenul
stiubei (pl. stiubeie) este raspandit si astazi in satele
din zona de nord a Republicii Moldova, in particular
in satele Sciieni si Tirnova (r-nul Donduseni), de-
semnand tubul circular turnat din beton, folosit la
constructia fantanii. In localititile rurale cu popula-
tie mixtd, cum este de exemplu satul Briceva (com.
Tirnova, r-nul Donduseni), acelasi element al fan-
tAnii este numit inel (pl. inele). In zona centrald, in
satele Jevreni si Dubasarii Vechi (r-nul Criuleni) este
in uz termenul burlan (pl. burlane).

Componentele tehnice ale fantanii, implicit co-
lacul de piatrd al fantanii are si denumirea de ghizd
(Hodos 1929: 108). Prin ghizd mai era numita ,,cap-
tuseala de lemn pe dinduntrul putului” (Saineanu
1929: 276). Mihai Vinereanu considera ca termenul
ghizd (ghizdul) ,,se apropie etimologic de lituanianul
gaistu = a inconjura, el apartinand fondului prelatin”
(Vinereanu 2008: 396; Busoi 2017: 182). Zébrelele de
la fantand erau numite pro-cdlac (Hodos 1929: 45).

In perioada interbelicd, Ioan Pop-Reteganul a
sistematizat un sir de sfaturi recomandate pentru in-
tretinerea casei tiranului romén. Cu referire la fanté-
nd, autorul descrie ca dupa ce este ziditd din piatra,
la suprafata pamantului se pune ,un strat gros de
lespezi de piatrd” pe care se asaza ,,cotetul fantanii”
Semnificativ este faptul ca acest ,,cotet al fantanii” se
facea sau din lemn, sau daca este la indeméanai o ,,baie
de piatrd bund’, facuta dintr-o piatra groasa ,,pe care
pietrarii o scobesc ca un butoiu mare”. Imprejurul co-
tetului fantanii era prundit bine cu pietris ,ca sa fie
locul mai ridicat decét curtea’, astfel apa din curte
nu s-ar scurge in fantdna (Pop-Reteganul 1927: 27).
De mentionat c in s. Scdieni (r-nul Donduseni) am
descoperit un astfel de ,,cotet al fantanii”, pastrat dea-

supra unei fantani nefunctionale de pe coasta rapii
din grddina Larisei Cotorcea: ,Fantana este de de-
mult, de prin 1800 si ceva. Fanténa a fost aici, langa
Mos Gavril (Gavril Cotorcea, a. n. 1902 — a. m. 2000),
a fost fantand cu cumpand™ (L. C.). Acest ,,cotet al
fantanii” a fost cioplit dintr-o stand de piatrd avand
la bazp o platforma patrulaterd in mijlocul careia este
cioplit cotetul in forma cilindrica (Vezi: Foto 8).

Complementar acestei constructii a fanténii,
erau folosite un sir de atribute functionale, cum ar fi
cofa, géleata, ciutura, cana, carligul, capatul caruia de
sus este ,intepenit” de cumpana fantanii (Vezi: Foto
9). Pe langa fantanile cu cumpana erau si fantani ,,cu
roatd cu lant si la capatul lantului galeata de scos”
In interbelic au inceput sa fie rispandite fantani cu
pompa care, desi erau ferite de pericole, cum ar fi sa
cadd in ele animale, pasari sau chiar oameni, totusi
apa lor ,,nu-i asa bund” (Pop-Reteganul 1927: 28).

Fantdnita este diminutivul de la fant4n3, la fel ca
si fantanioard, fantanea (Dictionar 1996: 371; Vulpe
2002: 183), fantdnica, fantanutd (Eremia 2006: 71;
Vulpe 2002: 183). Fantanita este o ,,fintdna mica si
in fatd” sau ,,un izvor captat, la suprafatd, imprejmuit
cu un ghizd de lemn sau de piatrd” (Eremia 2006: 71)
(Vezi: Foto 10). Diminutivul fantdnicd se raporteaza
atat la fantana micd si in fata — fantanita, cat sila do-
meniul zootehniei, desemnand la modul figural rana
»la piciorul vitei” (Sdineanul929: 243).

In medicini era folosit termenul fantanea, adica
o ulceratie artificiald care era incizata in timpul epi-
demiilor de ciuma. De obicei, o fantdnea isi facea ori-
cine ,la brat sau in alta parte” si pe care ,,0 intretinea
ca sd nu supureze mereu, chip prezervativ contra ciu-
mei”. Domnul Tarii Romanesti, Nicolae Mavrocor-
dat, a murit la Bucuresti de ciuma la 14 septembrie
1730, desi avea o asemenea fdantdnea, care in cele din
urma nu l-a scdpat de molima (Samarian 1935: 153).

Fantanarul. O fantana artificiala este numita
cismea, de la turcescul desmé (Saineanu 1929: 135),
respectiv cel care o construieste, fAntanarul este nu-
mit si cismigiu sau, cum era numit odinioara — suiul-
giu (Hodos 1929: 60, 190). Fantanarul este persoana
care sapd, adica ,face, repara sau intretine fantani”
(Dictionar 1996: 371; Comsulea et al. 1995: 223),
constructor de fantdane (Saineanu 1929: 243; Vulpe
2002: 183). Lacul si parcul Cismigiu din Bucuresti
»au fost infiintate pe locul gradinilor unui bogat fan-
tanar” (Sdineanu 1929: 751).

In trecutul istoric al Tarii Moldovei mesterii
fantanari sunt mentionati sporadic cu prilejul unor
lucrari de constructie. Nu au existat bresle ale fanté-
narilor, ceea ce era caracteristic si pentru meseriile
de constructori, zidari, olari, ciramidari, valniceri
si dulgheri. Cei mai multi dintre acesti mesteri erau
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straini, adusi in special din Polonia, iar incepand cu
secolul al XVI-lea, din Ardeal.

De exemplu, intr-o scrisoare datatd cu 12 iulie
1614, Stefan Tomsa, in legdturd cu biserica pe care
o ridicase la Curte, ii ruga pe bistriteni sd-i trimita
pe »unul de aceea care se pricep la asezarea fantani-
lor” (Pavelescu 1939: 105). Totodata, in cutiile unor
bresle erau prevazute anumite sume de bani pentru
constructia si intretinerea fantanilor. Astfel, in cutia
breslei cizmarilor din Chisinau (1811) banii erau
predestinati mai multor categorii de cheltuieli, in-
clusiv ,,pentru constructia de poduri si fantani, cat si
pentru alte treburi placute lui Dumnezeu” (Tomulet
2014: 283; Cocérla et al. 2003: 60).

In perceptia taranilor, ,,0 fAntand la casi” era la
fel de folositoare ca ,,un argat harnic”. In acelasi timp,
o fantand bund nu ,,atdrna” intotdeauna de vointa si
puterea oamenilor. Ioan Pop-Reteganul mentiona ca
unii tarani puteau cheltui la constructia unei fantani
»pret de o vacd bund’, dar cand aceasta era gata, se
dovedea cé apa nu era buna de baut sau in scurt timp
seca.

Astfel, la facerea unei fantani trebuiau respectate
o serie de reguli stricte: a) fantana trebuia sapatd de-
parte de gunoaie sau ,,gropi mocirloase’, in ,,locul cel
mai zbicit”, adicé cel mai uscat, zvantat din ogradd; b)
fantina trebuie sapata pe secetd, in ,,dricul verii, cand
sunt secetele cele mai mari, ori in dricul iernii, cAnd
asemenea e seceta” (Pop-Reteganul 1927: 26, 30).

Fantanarul trebuia s intruneascd o serie de ca-
litati comparabile cu virtutile umane. Importanta era
si reputatia lui, att in comunitatea locald, cat si in sa-
tele invecinate. Fantanarul era un barbat credincios,
evlavios, un bun gospodar si un familist exemplar.
Pentru fantanar erau stabilite mai multe reguli care
trebuiau respectate cu strictete. Astfel, el nu avea voie
sa ucida animale si pasari, implicit caini, pisici, porci,
rate, gdini, adicd nu trebuia sa comitd un pacat de
moarte. De asemenea, nu trebuia si faca fapte rele, sd
nu se certe cu nimeni, iar pe durata intregii perioade
de constructie a fAntanii urma si fie ,,cu inima si su-
fletul curat” (Munteanu 2016: 82).

Perceptia oamenilor fatd de fintanar era poli-
valenta, acesta bucurandu-se de respect si admiratie
pentru munca pe care o facea, dar in acelasi timp pro-
voca teama in randul oamenilor, ,pentru cd meseria
lor colporta multe taine, considerata ca fiind a celor
initiati” Prin sdparea gropii fantanarul patrundea
in adancurile pamantului, ,ceea ce, in mentalitatea
traditionald, este interpretat ca o intrare intr-o alta
lume” (Buzila 2006: 33). Aceasta fobie era alimentatd
in imaginarul colectiv si de unele basme populare,
in care se spunea ca fantanile constituie locul de trai
al balaurilor, care nu le permit oamenilor sa ia apa.

Pentru a lua apa, oamenii le aduceau ofranda, ofe-
rindu-le ,,nevinovate fecioare” (Sdineanu 1929: 50).

Fantanarului ii era interzis sa aiba relatii intime
cu sotia sa ,cu trei zile inainte de a incepe sdpatul
si alte trei zile dupa ce se termind de sdpat fantana,
deoarece trebuie si fie, conform credintei, neintinati,
altfel fuge izvorul”: ,Bérbatul trebuia sa fie curat, sd
nu aibd relatii intime cu sotia o anumita perioada
si atunci el era admis la fintana” (S. S.). Fantanarul
dormea in altd camera, separat de nevasta, si chiar
manca de unul singur aparte dintr-o farfurie. Uneori
evita sa discute ,,pana si cu femeile care il hrdneau”
(Buzild 2006: 33). In cazurile in care lucrau citeva
saptamani sau chiar luni pentru cé ,,dddeau de rocd
durd’, fantanarii erau ,,obligati prin traditie sd-si pas-
treze puritatea spirituald si trupeascd” (Munteanu
2016: 82).

Astazi, meseria de fantanar este pe cale de dispa-
ritie, iar putinii dintre gospodarii care o mai practica
renuntd treptat la metodele traditionale in favoa-
rea procesului mecanizat de sapare si constructie a
fantanilor. Ghenadie Taran este de specialitate pie-
trar-montor si, in trecut, a sapat ocazional fantani
atat in satul sdu Briceva, cét si in Federatia Rusi,
unde a lucrat o perioada. In consemnirile sale me-
morialistice, Gh. Taran povesteste urmatoarele: ,,Noi
curdtam fantina, ne adundm duminica, eu cobor in
fantind. Am curatat multe faintini in Rusia, am sé-
pat multe fantani la Moscova, manual, trei oameni
sdpam la o fAnt4na, instalam inele. Nu am cladit fan-
tani din piatrd, doar din inele. In sat avem fantani
din piatrd, sunt vreo sase, din perioada cand locuiau
evreii in sat. In Rusia, cAnd sipam o fantini, am dat
de o vina puternicd de apa si torentul l-a spalat pe
un muncitor cu tot cu inel, erau muncitori tadjici sau
uzbeci cei care sdpau. Angajatorul ne povestea ca au
fost astfel de cazuri cand omul era luat de ape im-
preuna cu inelul. Sapau pana la apele freatice, unde
mergea plavun, adicd un strat lutos, nisipos cu un to-
rent mare de apd si-1 spila pe om impreuna cu inelul.
In sat la noi, Slava Domnului, nu am avut asemenea
cazuri tragice” (G. T.).

Semnificativ este faptul ca meseria de sapator
de fantani si-a pus amprenta asupra formdrii topo-
nimelor Fanténita (sat in care locuiau multi mesteri
fantanari) si Ghizdita (de la ghizd) din r-nul Drochia.
Simbolic, ambele sate fac acum parte din comuna
Fanténita, primul fiind sat-resedinta, iar cel de-al
doilea reprezentand localitatea cu statie de cale fe-
rata.

De la fictiune la traditie. In cinematografia ba-
sarabeand, tema fanténii si a fAntdnarului a fost abor-
data de scenaristul si regizorul Vlad Iovitd, care ,era
obsedat de ideea Tnél‘gérii FantAnii”. La romAni, fAn-
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tdna a adunat multiple simboluri, fiind asociata cu
izvorul sau ,casa apei, datitoare de viata, alindtoare
de sete”, cu popasurile ,,la drum lung sau in larg de
campie arsa de soare”. Fintina reprezintd expresia
popasului, a linistii trecitoare, a reculegerii, toate sa-
lasluind intr-o ,simplete geniald a fant4nii cu cum-
péana (sub care semn se afla mereu neamul nostru)”
(Oldrescu 2000: 43).

In culturile lumii, fAntana a fost evocatid pentru
simbolismul siu polivalent. In acest context, Fede-
rico Garcia Lorca sublinia importanta fantanilor in
contextul microcosmosului satelor, al comunicarii si
socializdrii oamenilor, respectiv, ,satele care nu au
fantani sunt nesociabile, timide, mici la suflet. Fan-
tina este locul de intélnire, punctul cétre care con-
verg toti vecinii, unde se face schimb de impresii si se
improspateaza spiritele <...>. Satul fara fantana este
inchis, intunecat si fiecare casd este o lume aparte,
care se apara impotriva casei vecine” (Apud Olarescu
2000: 47).

Autorii filmului Fantdna’ transpun ritualul face-
rii unei fAntani, ,,aidoma facerii lumii, la fel ca Ma-
rea Creatie, legata prin multiple fire cu Pamantul si
Cosmosul’, iar oamenii care sapa fantani ,,par niste
demiurgi, veniti de undeva din ceruri s participe la
spectacolul Iniltirii Fantanii” (Olirescu 2000: 47).
Filmul Fintdna a dat expresie poetica unor valori
perene ale spiritualititii roménesti, punand temelia
filmului poetic care reprezinta ,trasatura definitorie
a cinematografiei nationale” (Oldrescu 2000: 48).

Filmul lui Vlad Tovitd Fantdna este mentionat
in majoritatea surselor ca productie documentars,
desi contine si unele episoade de fictiune. In tradi-
tiile de sdpare si zidire a unei fAntani au existat mul-
tiple ritualuri si interdictii. Printre tabuurile impuse
s-a numadrat si interzicerea aflarii femeilor in imedi-
ata apropiere de locul unde se sapa sau se curéta o
fantana, fapt care nu se reflectd in film, intrucat fe-
meile participa la muncile de la suprafata, ajutand
la scoaterea cosurilor cu pamant, lut, nisip si pietris
din adancuri. Anume aceste episoade pot fi consi-
derate de fictiune, deoarece traditia existenta in me-
diul rural este ldsatd in umbra perceptiei si a viziunii
proprii a regizorului. Cineastii din epoca sovietica
erau nevoiti sa respecte anumite clisee ideologice si
propagandistice vizavi de rolul femeii in societatea
socialista, implicit egalitatea ei in drepturi cu bérba-
tul (o egalitate doar declaratd oficial, realitatea fiind
cu totul alta), mesajul respectiv fiind proliferat si pe
filiera artei, inclusiv a celei cinematografice.

In spoturile de propagandi ale epocii, femeile
apar aldturi de barbati, indeplinind cele mai grele
munci pe santierele de constructie, in halele uzine-
lor, la fabrici, in activitdtile mecanizate de pe cam-

purile colhozurilor etc. In Fantdna lui Vlad Iovits,
cele cateva femei care apar in imagine efectueaza o
munca fizicd grea, punand in actiune un mecanism
de scoatere a pdimantului din fAntand. In mod para-
doxal, deja in 1973, Vlad Iovitd lanseaza filmul de
fictiune Dimitrie Cantemir®, in unul dintre episoade-
le céruia, cand domnul si familia lui trec raul, apare
imaginea unui pod umblétor’, pus in functiune prin-
tr-un mecanism, similar cu cel din Fantdna, de catre
opt barbati ocnasi, incétusati la maini si picioare si
biciuiti in permanentd de supraveghetor, care vroia
sd intre in gratiile noului sau stapan. Totusi, aceste
similitudini de imagine artistica transmit mesaje di-
ferite: in cazul Fdntdnii s-au incélcat tabuuri stricte
privind prezenta femeilor la constructia fantanii, iar
in filmul Dimitrie Cantemir munca de salahor a oc-
nasilor incatusati si biciuiti urma s accentueze clise-
ele istoriografiei sovietice privind ,jugul turcesc” si
exploatarea nemiloasa de citre otomani a populatiei
Tarii Moldovei.

Relevant este faptul ca interdictia de a nu admite
femeile la actul de indltare si curitare a unei fAntini
persistd si astazi in mediul rural: ,Da femeile o zis
cd nu trebuie sd se apropie acolo cand sapd fantana
capu izvorul fuge, da numai barbatii stau acolo” (E.
R.). Femeile de orice varsta nu au voie pe durata peri-
oadei cat se sapa fantana sd ,,se uite la ea si se puteau
apropia de ea numai la trei-patru metri, doar pentru a
aduce de méancare lucratorilor” (Munteanu 2016: 82).

Femeia care a nascut nu avea dreptul si se apro-
pie de ,,0 fAnt4na sau izvor timp de 40 de zile”, in caz
contrar fuge izvorul, seacd fantina si ,poate sa ra-
mana locul fard apé pentru totdeauna” (Buzild 2006:
34). O alta interdictie, cea a uitatului in fAntand, era
respectatd cu strictete, altfel se credea ca peretii fan-
tanii se vor prabusi, ,mai ales daca la acel moment
fantana ar fi fost nepietruitd” (Munteanu 2016: 82).

In timp ce birbatii sdpau sau curitau fantana,
femeile pregiteau bucatele. In satul Briceva gospo-
dinele din partea locului povestesc: ,,ce ficeam aceea
méncau, de amiaza ficeam bors, dimineata ei (bar-
batii) mancau acasd <...>, de amiazd le ficeam o
zama, coltunasi, placinte” (E. R.). ,Femeile pregiteau
de toate: placinte, fripturd, bors” (G. C.), ,coltunasi,
pérjoale, sarmale, vinegreta” (G. T.).

Gospodinele , giteau in special sarmale, friptu-
rd, parjoale foarte gustoase, salate dacd era pe timp
de vara, iarna - salate din varza. Masa se punea la
umbra, aproape de casd, rareori se asezau bucatele
pe fete de masd, asternute pe pamant. Se diddea de
pomana, se cumpérau colaci, lumanari, bomboane,
biscuiti. Barbatul care sdpa, fintanarul, primea da-
ruri bogate, o camasa, un prosop mare. Si alti barbati
primeau camadsi, caldari, cani” (S. S.).
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Studiu de caz. In satul Briceva, am intervievat
patru doamne, doua dintre care provin din alte loca-
litati, stabilindu-se aici dupa casétorie. Elena Rotari
(n. 1950) este originara din s. Varatic, r-nul Riscani.
Larisa Jidras (n. 1967) este originara din s. Stefanesti,
r-nul Floresti. Majoritatea absolutd a populatiei din
ambele sate o alcatuiesc moldovenii, respectiv si tra-
ditiile, inclusiv construirea unei fAntini, sunt de sor-
ginte romaneasca.

Astfel, atat E. Rotari, cat si L. Jidras au contri-
buit la interferenta traditiilor si obiceiurilor aduse
din satele lor cu cele practicate in Briceva, fiecare
grup etnic oferind si preludnd in schimb elemente
traditionale in ceea ce priveste sapatul si constructia
fantanii, oferirea pomenilor, pregatirea bucatelor. De
exemplu, etnicii ucraineni si rusi au preluat termenii
romanesti pomana (,Ha nomany’), fantanar, pldcinte
(,mmanmHTH), iar pe mesele organizate dupa sdpa-
rea fantanilor erau serviti coltunasii — preferinta gas-
tronomicd a ucrainenilor, la fel si vinul, randuit sau
inlocuit cu tuica.

Pentru Larisa Jidras, sapatul unei fant4ni se aso-
cia cu o sdrbatoare pentru siteni, insemnarile sale
in acest sens fiind relevante si expresive. Astfel, in s.
Stefdnesti ,,acolo unde sunt fantani amplasate mai la
o sutd de metri una de alta” <...>, ,la sapatul unei fan-
tani participau toti locuitorii, da, erau oameni care
cunosteau lucrul”. ,,Eram copil si imi placea cind se
sapau fantanile si toata lumea, aproape toti locuitorii,
se adunau. Pregiteau care si mai de care bundtdturi
pe care le puteau aduce. Se ficeau langd raul Raut,
pe mal se ficeau multe fantini. Imi plicea, noi ne
adunam si ne uitam, la noi mai mult e piatra, sunt
dealuri. Se aranjau mesele pe iarba, fiecare venea cu
ceea ce avea mai bun. Toate fantanile de pe malul Ra-
utului erau cu cumpand, fantanile din sat de pe deal
erau deja cu coarba. Nu erau caldari, dar gileti din
lemn, asa le spuneau. Fanténarii erau din partea lo-
cului, din Stefdnesti. Ei stabileau locul izvorului cu
sarme din metal, da, pe malul Rautului mai peste tot
locul sunt izvoare. Cat barbatii sapau fantana, feme-
ile coceau plicinte, faceau coltunasi, se facea babd,
baba neagrd, baba alba cum le mai spune. Dar mai
mult placintele erau la ordinea zilei. Celor care sa-
pau fantana li se dadeau pomeni, numaidecét caldari,
prosoape si colac. In Stefinesti se servea vin, tuicd -
nu. Jatd aici, in partea de nord, se serveste mai mult
tuica. Noi aveam vie, périntii mei, buneii faceau vin.
Preotul era chemat la sépatul fintanii, dar in anii mai
de incoace, deoarece cAnd am plecat din sat nu mai
era biserica, se faicuse muzeu. Dupa ce am plecat din
sat s-a restabilit traditia cu invitarea preotului” (L. J.).

Concluzii: Sapatul si constructia unei fantani
presupun un scenariu prestabilit, alcituit din tradi-

tii, obiceiuri si interdictii create de-a lungul multor
secole si chiar milenii. Rolul principal in acest pro-
ces ii revine fantanarului - un barbat credincios,
evlavios, curat la trup si la suflet, respectuos fata de
oameni si fata de lege. Opera zidirii unei fanténi in-
truneste multiple elemente traditionale si simbolice,
unele dintre ele fiind imortalizate artistic pe filiera
cinematografica de regizorul si scenaristul Vlad Iovi-
td. Cercetarea de teren si documentarea, pe care am
realizat-o in satul Briceva, au relevat o realitate osci-
land intre traditie si modernitate in ceea ce priveste
sdparea si zidirea unei fantani, traditia bazandu-se pe
amintirile de cdndva si pe vestigiile incd pastrate, in
timp ce modernitatea a venit ca o solutie la conse-
cintele nefaste ale depopularii si la criza acuta de apa
potabild care se agraveazd in fiecare an.

Lista informatorilor:

Cotorcea Larisa (L. C.), a. n. 1954, s. Scaieni, r-nul
Donduseni.

Cuhareva (Rubliova) Galina (G. C.), a. n. 1954, s. Bri-
ceva, com. Tirnova, r-nul Donduseni.

Jidras Larisa (L. J.), a. n. 1967, s. Briceva, com. Tirno-
va, r-nul Donduseni.

Rotari (Bujenita) Elena (E. R.), a. n. 1950, s. Briceva,
com. Tirnova, r-nul Donduseni.

Spivac Svetlana (S. S.), a. n. 1959, s. Briceva, com.
Tirnova, r-nul Donduseni.

Taran Ghenadie (G. T.), a. n. 1967, s. Briceva, com.
Tirnova, r-nul Donduseni.

Note:

* Acest articol a fost elaborat in cadrul programului
de cercetare: 170101 Cercetarea si valorificarea patrimo-
niului cultural construit, etnografic, arheologic si artistic
din Republica Moldova in contextul integrarii europene.

! Ghenadie Taran (a. n. 1967), pietrar-montor. Inter-
viu realizat de Valentin Arapu pe data de 9 mai 2024 in
s. Briceva, com. Tirnova, r-nul Donduseni. Referintele la
acest interviu sunt incadrate in text in paranteze: (G. T.).

2 Galina Cuhareva (nascutd Rubliova) (a. n. 1954),
casnicd. Interviu realizat de Valentin Arapu pe data de 9
mai 2024 in s. Briceva, com. Tirnova, r-nul Donduseni.
Referintele la acest interviu sunt incadrate in text in pa-
ranteze: (G. C.).

?Larisa Jidras (a. n. 1967), originard din s. Stefanesti
r-nul Floresti, locuitoare a s. Briceva din 1994, operator la
oficiul postal din s. Baraboi. Interviu realizat de Valentin
Arapu pe data de 9 mai 2024 in s. Briceva, com. Tirnova,
r-nul Donduseni. Referintele la acest interviu sunt inca-
drate in text in paranteze: (L. J.).

* Elena Rotari (nascutd Bujenita) (a. n. 1950), origi-
nard din s. Viratic, r-nul Riscani, locuitoare a s. Briceva
din 1969. Interviu realizat de Valentin Arapu pe data de
9 mai 2024 in s. Briceva, com. Tirnova, r-nul Donduseni.
Referintele la acest interviu sunt incadrate in text in pa-
ranteze: (E. R.).
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*Svetlana Spivac (a. n. 1959), absolventa a scolii me-
dii din s. Tirnova (1977), artistd, actritd la teatrul de pa-
pusi din Balti. A gestionat propriul teatru de papusi in anii
’90 ai secolului trecut. A organizat stagii teatrale in diferite
raioane ale Republicii Moldova. Teatrul de papusi a activat
pe langa ,Casa profesorului”. Actualmente este locuitoare
a s. Briceva. Interviu realizat de Valentin Arapu pe data de
9 mai 2024 in s. Briceva, com. Tirnova, r-nul Donduseni.
Referintele la acest interviu sunt incadrate in text in pa-
ranteze: (S. S.).

¢Larisa Cotorcea (a. n. 1954), contabila, actualmente
pensionard. Interviu realizat de Valentin Arapu pe data de
17 august 2021 in satul Scéieni, raionul Donduseni Refe-
rintele la acest interviu sunt incadrate in text in paranteze:
(L. C.).

7 Fantdna, regizor: V1. Iovitd, Moldova-Film, 1966.
https://www.youtube.com/watch?v=DXXRSGqLhAY (vi-
zitat 05.08.2024).

8 Dimitrie Cantemir, scenariul: V1. Iovitd, Regia: VL
Iovita, V. Calasnicov, Moldova-Film, 1973. https://www.
facebook.com/watch/?v=1151997848229557 (vizitat
07.08.2024).

° La traversarea raurilor din cadrul Térii Moldovei se
utilizau deseori podurile umblitoare, care reprezentau doud
luntri mari si late, numite dubase. De la constructia de duba-
se provine numele localitdtii Dubésari de pe malul stdng al
Nistrului, pe care se fixa o podida de béarne, prevazuta la
margini cu aparatoare. Intreaga instalatie mergea de la un
mal la celélalt, gratie unui scripete care aluneca pe o funie
de canepd, intinsa intre cele doud maluri. Podurile facute pe
dubase se intlneau in apele tuturor raurilor navigabile ale
tarii (Giurescu 1973: 14; Mihailovici 1934-1936).

Referinte bibliografice

Bulgdr Gh. Dictionar de sinonime. Bucuresti: Pal-
myra, 1993.

Busoi Gr. Harul romanesc - propunere pentru o
emblemd. In: Revista Medicald Romand, vol. LXIV, nr. 3,
2017, 181-184.

Buzila V. Fanténile in sistemul de valori al culturii
traditionale. In: Buletinul Stiintific al Muzeului National
de Etnografie si Istorie Naturald a Moldovei, vol. 5 (18),
2006, 29-45.

Carra J. L. Istoria Moldovei si a Tarii Romanesti. Tasi:
Institutul European, 2011.

Cele mai frumoase pagini de intelepciune biblica.
Traduse din ebraica si greaca veche de M. Brateanu si Fr.
Béltaceanu. Cu un cuvant insotitor de A. Plesu. Bucuresti:
Humanitas, 2015.

Ciobanel A. I, Drogeanu P. Habitatul. Rdspunsuri la
chestionarele Atlasului Etnografic Romén. Vol. III. Tran-
silvania. Bucuresti: Editura Enciclopedicd, 2011.

Cocarlé P, Tugulschi R. Breasla ciubotarilor din Bender
(1816). In: In memoriam professoris. Mihail Muntean. Studii
de istorie moderna. Chisindu: Cartdidact; CE USM, 2003.

Comsulea E., Serban V., Teius S. Dictionar al limbii
romane. Explicativ. Practic. Craiova: Vlad & Vlad, 1995.

Cracea E. Dictionar latin-romén, roman-latin. Con-
stanta: Steaua Nordului, 2009.

Cuceu 1. Dictionarul proverbelor roménesti, 7777
texte din ,,Dictionarul tezaur al paremiologiei romanesti”
Bucuresti-Chisindu: Litera International, 2006.

d’Hauterive Al. Memoriu asupra vechei si actualei
stari a Moldovei prezentat lui Alexandru voda Ipsilanti
domnul Moldovei la 1787. Bucuresti: Institutul de Arte
Grafice ,,Carol G6bl’, 1902.

Dictionarul explicativ al limbii romane. Editia a II-a.
Bucuresti: Univers enciclopedic, 1996.

Eremia A. Dictionar explicativ si etimologic de ter-
meni geografici. Chisindu: Stiinta, 2006.

Giurescu C. C. Contributiuni la istoria stiintei i teh-
nicii roméanesti in secolele XV-inceputul secolului XIX.
Bucuresti: Editura Stiintifica, 1973.

Hodos E. Mic dictionar pentru scoale si particulari.
Editia I. Sibiu: Tipografia Arhidiecezana, 1929.

Ionescu V. Dictionar latin-roman. Editia a III-a. Bu-
curesti: Lider, 1992.

Torga N. Istoria relatiilor romane. Antologie. Bucu-
resti: Semne, 1995.

Mihailovici P. Documente moldovenesti gésite la
Constantinopol (1462-1755). In: Cercetari istorice. Revis-
td de istorie romaneascd (Prima parte), 1934-1936. Anul
X-XII, nr. 1. Tasi: Institutul de Arte Grafice ,,Presa bun&’,
1934-1936, 3-63.

Mihordea V. De Hauterive secretar domnesc in Mol-
dova (1785). In: Revista Istoricd, Anul XXI, nr. 1-3 (ia-
nuarie-martie). Vilenii de Munte: ,Datina Roméneascd’,
1935, 33-39.

Munteanu A. Fantanile si izvoarele Moldovei de pes-
te Prut. Bucuresti: Editura Academiei Oamenilor de Stiin-
td din Romania, 2016.

Nuovo E. C. Marturisirile Dorettei. Trad. de T. Con-
ta. In: Vatra. Foaie ilustrata pentru familie. Anul I, nr. 14,
1894, 430-432.

Olarescu D. Filmul. Valentele poeticului. Chisinau:
Epigraf, 2000.

Pavelescu E. Economia breslelor in Moldova. Bucu-
resti: Fundatia Regele Carol, 1939.

Pop-Reteganul I. Casa taranului romén. Sfaturi. Si-
biu: Editura ,,Asociatiunii’, 1927.

Robea M. M. Proverbe si zicitori. Ghicitori. Edi-
tie noud, revizutd. Bucuresti: Casa Editoriala Muntenia,
1998.

Samarian P. Gh. Medicina si farmacia in trecutul ro-
manesc (1382-1775). Vol. 1. Célérasi-Ialomita: Tipografia
»Moderna”, 1935.

Sdineanu L. Dictionar universal al limbei romane.
Ortografia Academiei Romane. Ed. a VIII-a, revdzut si
addugit la ed. a VI-a. Craiova: Scrisul Roménesc, 1929.

Tomulet V. Basarabia in epoca moderna (1812-1918)
(Institutii, regulamente, termeni). Vol. I. Ed. a doua, reva-
zutd si addugitd. Chisindu: Lexon-Prim, 2014.

Vinereanu M. Dictionar etimologic al limbii roméne.
Bucuresti: Alcor Edimpex, 2008.

Vulpe A. (coord.). 2002. Dictionar explicativ al limbii
roméne actuale (cu sinonime, antonime, paronime exem-
ple). Vol. 2. Chisinau: Stiinta.


https://www.youtube.com/watch?v=DXXRSGqLhAY

2024, Volumul XXXVI REVISTA DE ETNOLOGIE SI CULTUROLOGIE ISSN 1857-2049 11

Foto 1. Ghenadie Taran (a. n. 1967), Foto 2. Galina Cuhareva (niscuta Foto 3. Larisa Jidras (a. n. 1967),

pietrar-montor (s. Briceva, com. Tir- Rubliova) (a. n. 1954), casnica. originara din s. Stefanesti r-nul Flo-

nova, r-nul Donduseni, 09.05.2024) (s. Briceva, com. Tirnova, resti, locuitoare a s. Briceva din 1994,
r-nul Donduseni, 09.05.2024) operator la oficiul postal din s. Bara-

boi (s. Briceva, com. Tirnova, r-nul
Donduseni, 09.05.2024)

Foto 4. Elena Rotari (niscuta Bu- Foto 5. Svetlana Spivac (a. n. 1959),
jenita) (a. n. 1950), originara din artistd, actrita la teatrul de papusi din
s. Viratic, r-nul Riscani, locuitoare Balti, actualmente este locuitoare a
a s. Briceva din 1969 (s. Briceva, s. Briceva (s. Briceva, com. Tirnova,
com. Tirnova, r-nul Donduseni, r-nul Donduseni, 09.05.2024) Foto 6. Fantan cu ghizd de lemn
09.05.2024) (s.Vorniceni, r-nul Straseni, 12.04.2014)

Foto 7. Fantana cu uluc special - teucd sau teica, numit i Foto 8. ,,Cotetul fantanii de piatrd”
jgheab de fantana, Muzeul in aer liber din Dumbrava Sibiu- (s. Scéieni, r-nul Donduseni, 17.08.2021)
lui, Complexul National Muzeal ASTRA (Sibiu, 18.10.2023)
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Foto 9. Fantind cu cumpéna (s. Vorniceni, r-nul Strageni, Foto 10. Fantanita, construita in anul 1953 de citre Ion
12.04.2014) Petru Gutu, fiind reficuta recent cu stiruintele lui Vasile

Bordian. Fantanita este amplasata la hotarul mosiilor
satelor Scaieni si Tirnova, r-nul Donduseni (08.05.2024)

Valentin Arapu (Chisindu, Republica Moldova).
Doctor in istorie, Institutul Patrimoniului Cultural.

Banentnn Apany (Kumynes, Pecrry6nuka Monpo-
Ba). JJoKTOp McTOpMy, VIHCTUTYT Ky/IbTYPHOTO HACTIEAMI.

Valentin Arapu (Chisinau, Republic of Moldova).
PhD in History, Institute of Cultural Heritage.

E-mail: valarapu@gmail.com

ORCID: 0000-0002-1103-9758


mailto:valarapu@gmail.com

2024, Volumul XXXVI

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 13

Gherghina BODA
Dumitru-Catalin ROGOJANU

TRAVELERS AND TRAVELS -
HISTORICAL-CULTURAL AND SPIRITUAL FORCES

CZU: 379.85

Rezumat
Calatori si calatorii -
forte istorico-culturale si spirituale

De la aparitia sa, omul a fost ménat de diverse nece-
sitdti sa se deplaseze dincolo de zona sa de confort, céla-
toriile insotindu-i adesea actiunile si activitatile. Astfel, el
devine un calitor in cdutare de hrana, de spatiu de trai, de
cucerire de noi teritorii, de satisfacere a unor curiozitati,
de pelerinaje, de placere, relaxare si divertisment in ultima
instantd. Dacd marturiile din Antichitate despre calétorii
si calatori sunt destul de sumare si sporadice, cu timpul
acestea s-au inmultit si au devenit adevarate surse istorice,
indeosebi prin jurnalele de célatorie sau descrierile unor
evenimente, cum ar fi de exemplu confruntarile armate
si deplasarea acestora prin diverse zone ale lumii. Astfel,
oamenii au obtinut informatii despre alte spatii decét cele
de bastina, despre culturi, traditii, obiceiuri, rituri si ritua-
luri, religii, monumente si opere de arta etc. ale Altora, in
comparatie cu ale lor. Individul este incitat sa calatoreasca,
sa ia contact direct cu alte popoare si comunitéti, cu mo-
numentele lor vestite, pe care le asimileaza intr-un mod
subiectiv, le psihologizeaza si le reinvesteste cu noi valori,
ajutand si el la procesul de patrimonializare a unor obiecte
deosebite, produse de marca ale creativitatii umane.

Cuvinte-cheie: cilitor, célatorie, turism, patrimoniu,
monumente.

Pe3rome
IlyTemecTBeHHUKM M My TeIIeCTBYA —
I/[CTOPI/IKO-KY}IbTyprIe ) § JIYXOBHI)IC CUIBI

C MOMEHTA CBO€ro INOABJIECHNA YE€JIOBEKOM ]IBI/DKYT
paS}II/I‘{HbIe HOTp€6HOCTI/I BBINTHU 3a Hpe;{enb{ CBOEI 30HbBI
KOM(OPTa, €ro JeICTBUA U IeATe/IBHOCTD 4acTO TPeOyIoT
OT HETrOo HyTeIHeCTBI/H‘/'I. TaKI/IM 06pa30M, B IIOMCKaXxX €/blI,
JKM3HEHHOT'O HpOCTpaHCTBa, 3aBO€BaHNsA HOBBIX Teppl/{—
TOpI/If;{, )'IIO6OHI)ITCTBa, ITaJIOMHMN4YeCTBa, yI[OBO)’IbCTBI/IH,
OTAbIXa N paanequI/H?[ OH CTAaHOBUTCA HyTemeCTBeHHI/I-
KOM. AHTI/I‘{HI)IC CBUIOETE/NBbCTBA O I'[yTeHIeCTBI/IHX n Hy-
TEIECTBEHHIMKAaX NOBOJJIBHO KpaTKI/I n CHOpaJII/I‘{HI)I, Cco
BpeMeHeM OHI yMHO)KaJ'II/[CI) n CTaan €HHbIMU I/ICTOpI/I-
YeCKMMM UMCTOYHMKaMMU, 0CO6€HHO 6)1ar0;1ap;1 HyTeBbIM
JHEBHMKAM WMJIN OIIMCAHUAM TaKUX CO6I)ITI/II7[, KakK BOOpy-
JKeHHbI€ CTOJIKHOBEHIA U UX nepeMemeHI/Ie I10 paSHbIM
paiioHaM Mupa. TakuM o6pasoM, NOAM MOMYYMIU VH-
(bopMaumo [0 I[pyI‘I/IX CTpaHaX, OT/IMYHBIX OT CBOEN pOJII/I-
HBbI, O JIpyI‘I/[X Ky]'II)Tyan, TpaI[I/IIH/IHX, O6I)I‘{3.HX, 06p;1uax
n pMTyanaX, pe)’II/II‘I/IHX, IMIAMATHUKAaX U HpOI/ISBe}IeHI/IHX
I/ICKYCCTBa nT O qe)’IOBeI(y HpaBI/ITCH HyTeIlIeCTBOBaTb,
BCTyHaTb B HeHOCpe]ICTBeHHI)II/“I KOHTAKT C HpeI[CTaBI/ITe-
JIAAMU )Z[pyI‘I/IX HapOI[OB n COO6IlIeCTB, 3HAaKOMUTBHCA C UX

https://doi.org/10.52603/rec.2024.36.02

VI3BECTHBIMMU ITAMATHMKAMU, KOTOPbI€ OH IIO3HAET CY6’I)—
€KTUBHbBIM 06pa30M, TICMXOJIOTU3NPYET UX I pPEMHBECTH-
PyeT B HUX HOBbI€ LIEHHOCTY, BHOCA TEM CaMbIM CBOM
COOCTBEHHBIN BK/JIa[ B IpoLEeCC NMAaTpVMOHMANIN3aAUNN
HeHHOCTeIZ, HEKOTOPBIX 0COOBIX 0OBEKTOB KY/IbTYyPHI,
BBIJAIOIMXCSA IIPOAYKTOB Y€/IOBEIECKOTO TBOPIECTBA.

KmroueBsbie cmoBa: IIyTEeECTBEHHUK, ITyTCIIECCTBUE,
Typu3M, Hacnenne, NaMATHUKN.

Summary
Travelers and travels -
historical-cultural and spiritual forces

Ever since his appearance, man has been driven by
various needs to move beyond his comfort zone, his ac-
tions and activities often requiring him to travel around.
Thus, he becomes a traveler in search of food, living space,
conquest of new territories, curiosity, pilgrimages, pleasu-
re, relaxation, and entertainment. If the testimonies from
Antiquity about journeys and travelers are quite brief and
sporadic, over time they have multiplied and become valu-
able historical sources, especially through travel diaries or
descriptions of events, such as armed confrontations and
their movement around different areas of the world. Thus,
people have obtained information about spaces other than
their homelands, about cultures, traditions, customs, rites
and rituals, religions, monuments and works of art, etc. of
Others, compared to their own. The individual is excited
to travel, to make direct contact with other peoples and
communities, with their famous monuments, which he
assimilates in a subjective way, psychologizes them and re-
invests them with new values, thus bringing his own con-
tribution to the process of heritagization of some special
objects, outstanding products of human creativity.

Key words: traveler, travel, tourism, heritage, monu-
ments.

Throughout his evolutionary course, man has
always been driven by the need or urge to travel, to
move across more or less wide territories. If initially
man traveled for material reasons, such as the search
for food sources or natural resources, later he also did
so for the spirit of adventure, as well as for reasons of
a spiritual, recreational or entertainment nature.

It is common knowledge that in Antiquity and
the Middle Ages man was rather sedentary, as only
certain activities required traveling from one place
to another, such as military, economic, commercial,
administrative/functional, later religious (pilgrimag-



14 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2024, Volumul XXXVI

es), related to a status of prestige, or scientific ones.
Another type of travel was nomadism, which was
also a way of life, and here we mean the migratory
waves that moved across vast areas, as well as the
journeys undertaken by seafaring peoples driven by
the spirit of adventure, or in search of new places to
plunder (Oprea 2011). Over time, the development
of society, science and technology, means of trans-
port, roads, and especially the great geographical
discoveries of the 15" and 16™ centuries led not only
to the diversification and multiplication of travel for
various reasons, but also to its transformation into
a soul searching journey, a search for introspection,
for the spiritualization of both the outer and the in-
ner world. And this because man is characterized by
curiosity, the engine of the greatest discoveries and
innovations that have always propelled the world
forward. That is why, “throughout history, movement
has helped the human being to open up to what was
different, to meet new people and morals, to com-
pare the homeland’s landscape with the natural and
urban architecture of somewhere else” (Bogdan, Ba-
rutcieff 2016: 9).

Today, the modern individual has transformed
travel into entertainment and relaxation, but also
into a refuge from the tumult of everyday life, so that
“The irrepressible urge to roam through unknown
places, the urge to travel across thousands of kilo-
meters in order to know and understand other ter-
ritories and their inhabitants is encouraged by the
tourist industry, but also by the world literature with
its nomadic figures and the promise of invisible cit-
ies, with their full panoply of marvelous histories”
(Bogdan, Barutcieff 2016: 9). For history is not only
learned from documents, books or chronicles, but is
learned especially by traveling step by step (Almas,
Scurtu 1973: 5), because the journey always means
knowledge too (Petrescu 2013: 7).

Throughout time, man has undertaken indi-
vidual or group trips with the aim of visiting spe-
cial, sometimes exceptional objects, famous not only
locally, but also nationally or internationally. It is
worth noting the role of the traveller/tourist/visitor
in building the heritage that has become the object of
his contemplation. If the heritagization of an object,
monument, work of art, etc. included the obligatory
fulfillment of certain criteria established by certain
specialists, its valorization was also completed by the
visitor, by his way of perceiving the heritage object,
by his way of connecting with it, by the internaliza-
tion and birth of certain emotions, i.e. by the internal
spiritual assimilation, which gave it additional value.
All these brought added value or the recognition of
the heritage value with which the objects had orig-

inally been endowed. Even if the heritage is not the
native one, the tourist, by coming into contact with
other types of heritage, is enriched informatively, cul-
turally, aesthetically, artistically, historically, but also
spiritually, so that “The Other becomes Us” (Noppen,
Morisset 2003). The emotions experienced in front
of human works that have endured the test of time,
the possibility of immersion in a past that you were
not a part of but which, through its vestiges, teleports
you into an imaginary world that is revealed to you
in all its splendor and plenitude, are a huge gain that
opens your appetite for new journeys, for adventures
that take you out of the everyday life, because “Meet-
ing the Other and his spaces, going outside of your-
self and the familiar universe are never predictable
actions, they involve a dose of the unknown, dan-
ger, adventure. But let us not forget the etymological
meaning of the word adventure; it refers to what will
come — advenire (Latin) — both in a concrete sense
and a spiritual one. The adventure involves simulta-
neously traveling across a time and a territory, both
marked by rites of passage, but also reaching a desti-
nation (adventus) and being included in a new onto-
logical state” (Bogdan, Barutcieft 2016: 10).

We should not overlook the array of emotions
and mental experiences born from direct contact
with the heritage. David Lownthal stated that the
emotion aroused by this contact is closely related to
the feeling of belonging to a common past that the
antiquity of things and places has the potential to
awaken in the individual because their age “favors
a feeling of closeness to an (imagined?) community
marked by a balanced coexistence of technology;, art,
culture, and nature, a feeling that is both soothing
and exhilarating in comparison to our messy pres-
ent” (Lowenthal 1975: 52-67). Thus, one feels a sense
of grandeur in the presence of something that has de-
fied time and space and has been handed down to us
in all its splendor, even if some of its attributes have
been erased or blurred by the passage of time. In this
way, there is a psychological stimulation that triggers
special emotions that lead to the birth of unique in-
dividual experiences, either through “absorption” of
the heritage object, or through “absorption” of the
subject by the object (Benjamin 1969: 1-26).

The knowledge of the external world has been
decisive for the progress of mankind, the interrela-
tionship with the environment, with nature, often
imitated and reproduced in human products, being
the basis of inner development.

The urge to discover the world and the others
through travel goes back to ancient times. For eco-
nomic and mercantile reasons, numerous expedi-
tions were undertaken, which led not only to the
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discovery of new territories and a more in-depth
knowledge of those already known, but, thanks the
notes written down by some explorers, also to learn-
ing about new populations, customs and traditions,
religions, their physical and mental characteristics,
behavior, way of life, wealth etc. In this way, the
knowledge of the outside world and of the relations
with the others was expanded. For example, the notes
of explorers or travelers were excellent sources of
fiction for medieval Europeans, who, because of the
lack of direct contact with the subject of the account,
fantasized on the rather subjective information given
by the explorers and travelers, who also relied heavily
on imagination in their descriptions. However, “the
explorers and traders ventured much further across
the globe than our stereotype suggests, and through
their journeys, real and imagined ones, they brought
back cultural influences” (Livingstone s.a.').

The traces of the journeys made for commer-
cial, military and state administration purposes have
been lost in the mists of time. However, some were
recorded, one example being that of a papyrus from
around 1130 BC, which refers to the earliest account
of a business journey made by an Egyptian by ship
on the Nile and then at sea, from Thebes to Byblos
in Lebanon, an account that also included the less
pleasant aspects of the journey, such as bandit at-
tacks, storms, contacts with locals, etc. (Lascu 1986:
6), inherent in the journeys in which the safety of the
individual was not the strong point of those times.

In addition to this type of travel, over time jour-
neys for cultural purposes also became more fre-
quent, as evidenced by the Nile Valley, which since
the first half of the 2" millennium BC had become
a real open-air museum, the very large number of
monuments attracting the attention of the many
travelers who were interested in them, which leads
to the idea that ever since then trips have been un-
dertaken for pleasure or curiosity, i.e. “tourist trips”
(Lascu 1986: 7). Not only Egypt took advantage of
its monuments, but later on also Ancient Greece and
Rome, which learned to promote and make known
their monuments, works of great aesthetic and archi-
tectural value, as well as other objects and works of
art that attracted the attention of travelers.

The awareness of the value of some works of ar-
chitectural or artistic art and the profits gained from
them undoubtedly led to the creation of conditions
that not only facilitated access to them, but also of-
fered a certain degree of comfort to “tourists”, with
the aim of attracting as large a number as possible.
Thus, new roads were improved and built, bridg-
es were built across waterways, new land and sea
routes were opened, etc., some buildings for travelers

were erected to offer room and board, such as those
around the pyramids, but also in other areas, such as
Crete, where the oldest vestiges of such a place were
discovered (mid-2" millennium BC), located near
the palace of Knossos, which was equipped with a
bathroom, hence the conclusion that it was intended
for travelers coming from faraway (Lascu 1986: 7-8).

Information about some behavior of the “tour-
ists” reaches us through the inscriptions they left on
the monuments, a behavior that has been perpetuat-
ed to this day. In Egypt, for example, from the graffiti
and inscriptions on certain monuments, we also find
information about the names of the owners of some
pyramids of the Old Empire, made by the visitors of
the New Empire (Boda 2008) or about the visit of a
school of scribes to the pyramid of pharaoh Zoser
(13™ century BC), the oldest known school trip (Las-
cu 1986: 7).

We do not know for sure what was the motiva-
tion for these “tourist trips” taken for cultural purpos-
es. Besides the curiosity to see special things from an
artistic, monumental and architectural point of view,
clear evidence of exceptional human creativity, of
craftsmanship transformed into art, people may have
satisfied their pleasure to travel, to see new territories,
different from their homelands, to interact with new,
unknown populations, to enrich their knowledge,
maybe even to learn new things. It is certain that over
time, this urge to travel has become, under the in-
fluence of internal motivations, a habit, and later on
quite a profitable business, a real industry nowadays.

Perhaps man felt the seduction of the ancient
places where he met the monument “which teaches
us more about a certain era than a history treatise”
(Dumont 1874: 243), leaving him to interrogate the
ruins themselves, asking the vestiges for the infor-
mation that arouses strong emotions, so that “Seeing,
researching, caressing the vestiges of the past, we are
penetrated by that thrill which is called respect for
everything that was useful, good and beautiful, the
ancestors” (Almas, Scurtu 1973: 5). Because “This
sacralization of the ‘monuments’ - those from Antiq-
uity first and foremost, then those from the Middle
Ages — assumed the presence of a witness, of the ‘Oth-
er, whose gaze, then interest, would guarantee their
preciousness. As anthropology emphasized at the
time, the local gaze, devoid of distance and, above all,
of reference, had no competence in assessing specific-
ity or originality: then the well-known Tourist inter-
vened, who, through his comparison and (therefore)
knowledge, thus generated the first heritage conse-
crations” (Noppen, Morisset 2003). It is the tourist
who absorbs the particular power of the ruins that
causes him a state of temporal and spatial weightless-
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ness, launching him into a kind of reverie determined
by the attributes of the historical and monumental
heritage (antiquity, rarity, continuity, succession, fi-
nality, authenticity and beauty), propelled into a state
of melancholy typical of the romantic vision of artists,
writers and poets (Woodward 2002).

If the monuments were originally erected for
certain purposes and functions, the passage of time
and the change of functional objectives led to their
abandonment and replacement by others that were
complying with the new social requirements and
needs. This is the case with many works of archi-
tectural art of Egyptian, Greek, Roman, etc. antiq-
uity. However, the engineering and technical genius
of our forefathers did not go into oblivion, as such
monuments are admired to this day as perpetual rec-
ognition and removal from oblivion; they are used
as evidence to support the age of nationalities, es-
pecially starting from the 19" century, to legitimize
peoples in past and present history. Also, “a benefi-
cial trend that manifests itself under the impact of
spiritual considerations is the protection, preserva-
tion and perpetuation of the values of past eras as
a factor of cultural identification and attestation. It
meets the need for continuity, for the permanence
of some valuable elements of the cultural landscape
permanently confronted with metamorphosis and
change” (Cocean, David 2014: 32), which particu-
larly contributes to the heritagization, permanence
or sacralization of some values considered not only
national, but unanimously recognized as universal.

In time, the journeys became more refined, in
the sense that facilities emerged to stimulate them
and encourage repetition. Special establishments
were built for travelers that satisfied the need for
accommodation and food, later on even for enter-
tainment. Thus, the flourishing period of a new oc-
cupation begins, that of an innkeeper, then that of a
hotelier, finally everything turning into a real tour-
ism industry.

In the past, travel involved many dangers due
not only to the precarious conditions offered by land
routes, but also to robbers, the vagaries of the weath-
er, wild animal attacks (Oprea 2011), means of trans-
port, etc., which, however, did not prevent man from
traveling, but rather drove him to overcome them,
which he did over the centuries. Even today, travel is
not perfectly safe, as the unexpected can occur at any
time, which does not diminish at all the urge to travel.

The attraction for travelling was motivated not
only by the special, even exceptional products of
human creativity, but also by their environment or
their display, both the natural and the cultural envi-
ronment. Unlike the natural landscape, the cultural

one is considered as “an elaborated, decanted and
distilled, sometimes millennial product of the inter-
relationship of man with his living environment, with
the nature of his mental space, which also stores in
its intimate structure needs, solutions, visions and
destinies” (Cocean, David 2014: 17). Perhaps that is
why the cultural landscape has created its own im-
portance, contributing to the staging of the product
of culturalization, to the creation of favorable condi-
tions for highlighting it. But the reverse is also valid,
namely the integration of the natural element in man’s
own creation, in this way “valuing certain features to
which he gives meanings”, a good example being that
of castles and fortifications that “exploit the inaccessi-
bility of rocky cliffs” (Cocean, David 2014: 35).
Unlike the traveler and journeys of past ages, the
postmodern tourism and tourist involve significant
changes. And this because the journey has become a
practical illustration of the idea that the grass is al-
ways greener somewhere else than at home, a search
for what was lost in other places, times and cultures
that can no longer be found in the modern society
from which many feel exiled, an endless search for
the authentic or another reality (Richards 2002). To-
day, when globalization has an increasing impact,
culture remains one of the most distinctive features,
the “postmodern” society being characterized by an
increasingly pronounced tendency to culturalize ev-
erything. This is what has led to an increasing con-
vergence between culture and tourism, so that “tour-
ism is cultural, and culture is increasingly consumed
through tourism” (Richards 2002). Contemporary
man consumes more and more culture, but he is also
more demanding, more selective because the cultural
offer is more and more diverse, and the tourist is more
and more “qualified”. He is now looking not only for
a holiday destination, comfort and a good price, but
also for personal growth, in a society where values
have largely changed and the recognition of individ-
ual valences no longer works normally and correctly.
However, traditional tourism, especially heri-
tage tourism, based on “the living and built elements
of culture”, remains the main attraction in the pref-
erences of the consumer of culture. Along with the
material and intangible past, it also includes “the cul-
tures and popular traditions existing today, because
they are also legacies from the past; other intangible
heritage elements such as music, dance, language, re-
ligion, food and cuisine, artistic traditions and festi-
vals; and the material vestiges of the built cultural en-
vironment, including monuments, public buildings
and historic houses, farms, castles and cathedrals,
museums and archaeological ruins and relics. Al-
though the heritage industry in the past overwhelm-
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ingly focused on the heritage of the privileged (e.g.
castles, cathedrals), there is now widespread recog-
nition and acceptance of everyday landscapes that
depict the lives of ordinary people: families, farmers,
factories, workers, miners, fishermen, women and
children” (Timothy, Nyaupane 2009). All this induc-
es the impression of participation both in a glori-
ous, elitist past, and in a “popular” past, of ordinary
people. And here it is worth mentioning the herita-
gization process, which can invest and re-invest ob-
jects with cultural, material and symbolic value and
with historical meaning, so that “The objects, places
and sociocultural practices with heritage status are
invested with historical and cultural meanings that
highlight features and mnemonic, aesthetic or tech-
nical-scientific values that transcend the original
meaning and value directly associated with their past
practical utility” (Fortuna s.a.).

In conclusion, we can say that the subject of
travelers and travels is inexhaustible, being open to
constant interpretation and reinterpretation. What
should be remembered, however, is the acting po-
sition of the traveler/tourist and the actuality of the
journey, which takes place both in time and in space,
both geographically and spiritually. However, the
subjective side of the journey remains dominant,
this being impregnated by the traveler’s knowledge,
personality and experiences in front of historical ves-
tiges and artifacts, of the cultural and natural land-
scape, of all the works of art, of the entire material
and immaterial heritage.

However, traveling also means the memory of
places, not only of well-known areas that have be-
come tourist destinations, but also of marginal ar-
eas, less known, but which offer the authenticity in-
creasingly sought by the traveler/tourist. For history
is constantly being written and rewritten. Hence,
the psychologization of travel and the sacralization
of monuments. Traveling also means removal from
oblivion and including the visited sights in one’s
memory and spirit. Moreover, by returning to tradi-
tions and customs, the journey presents itself as a re-
turn to ancestrality, at the same time emphasizing its
ethnographic and anthropological-cultural dimen-
sion, its penetration into the mentality of the place
and people, the understanding of the subtleties of
the past and their spiritual appropriation. So that any
journey is a subjective means of escaping from the
immediate, sometimes pressing reality of the present
and of immersing in an often idealized past precisely
to offer a motivation to travel across sometimes very
long distances in order to see some vestiges dusted
by time but kept permanently on the surface by man’s
urge to travel and be enraptured by them.

Note
! Without year or date.
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DEVELOPMENT AND DISSEMINATION OF PROGRAMMES ON
THE STUDY PYSANKAS IN THE LATE 19™ AND EARLY 20™ CENTURIES

CZU: 398.332.12

Rezumat
Elaborarea si difuzarea programelor pentru studiul
oualor de Paste la sfarsitul secolului al XIX-lea -
prima jumatate a secolului al XX-lea

In articol, s-a incercat o analizi bazati pe surse a
programelor pentru studiul oualor de Paste de la sf. sec.
al XIX-lea - prima jum. a sec. XX. Programele autor-
ului au fost publicate in editii separate sau in periodice.
Unele dintre ele au fost descoperite in surse manuscrise
din fondurile de arhivi ale diferitelor institutii. Pe baza
materialelor studiate, s-a stabilit ca programele pentru
studiul picturii oudlor de Paste au fost dezvoltate destul
de activ la sf. sec. al XIX-lea si inc. sec. XX. Scopul ar-
ticolului este de a urmari publicarea programelor despre
decorarea oudlor de Paste la sf. sec. al XIX-lea si prima
jum. a sec. XX ca potential informational pentru cerce-
tarea istoriografica. Analiza programelor pentru studiul
oudlor de Paste contine un potential informational bogat
pentru istoriografia problemei. Programele au jucat un rol
important ca mijloc de comunicare stiintifica intre oame-
ni de stiintd, cercetétori si respondenti. Autorii lor au fost
M. Sumtsov, S. Kulzhynskyi, M. Korduba, M. Skoryk,
L. Shulgina, precum si Societatea Stiintificd a Cercetéto-
rilor din Volyn, Societatea Stiintifica ,, Taras Shevchenko”
din Lviv, Societatea etnografica din Kyiv. Programele anal-
izate sunt o sursd cu mai multe fatete, pentru cd destul de
des au ridicat probleme nu numai despre studiul ouélor
de Paste, ci si despre alte tipuri de artd populari etc. La
randul lor, raspunsurile primite au permis cercetétorilor
mentionati mai sus si elaboreze o serie de publicatii priv-
ind studiul oudlor de Paste, iar programele au contribuit la
formarea colectiilor muzeale.

Cuvinte-cheie: pysanka, programe, istoriografie,
M. Sumtsov, S. Kulzhynskyi.

Pesrome
Paspa6oTka 1 pacnpocTpaHeHVe IPOrpaMM
MO MCCIEeJOBAHNIO MICAHKAapCcTBa KoHna XIX -
nepBoii monoBuHbI XX CT.

B craTbe mpeAnpuHATA MONBITKA IPOBECTU MCTOY-
HUKOBEYECKMII aHaaM3 IMPOrpaMM IO MUCCIENOBAaHUIO
nucaHok KoHua XIX — nepsoit monosuHel XX B. ABTOp-
CKIie IPOrpaMMBI ObIIY ONYO/INKOBaHBI B popMe OTHENb-
HBIX OTTMCKOB MM B MEPUOAUMYECKMX M3aHUAX. JacTb
U3 HUX OOHapy>XeHa B PYKOIVCHBIX MCTOYHMKAX apXUB-
HbIX (OHJIOB pasHbIX yupexxpenuit. Ha ocHoBaHuu npo-
pabOTaHHBIX MaTepUaaoB YCTAHOBIEHO, YTO IPOrPaMMBI
IO MCCTIENOBAHUIO POCTINCY NMMCAHOK JOCTAaTOYHO aKTUB-
HO paspabarbiBamuch B KoHIe XIX — Havane XX B. Ilenn
CTaTby — MPOCTAEANUTDb M3/laHME IIPOTPaMM IO MMCaHKap-
cTBY B KoHIle XIX - mepBoil nonosuHe XX CT. KaK MH-

https://doi.org/10.52603/rec.2024.36.03

($hOpMaIMOHHBI MTOTeHIMAN I VICTOpuorpaduiecknx
uccnefnoBanmit. IIpoBefeHHDBINI MCTOYHMKOBEMLYECKNIA
aHa/IM3 PasHOBPEMEHHBIX MPOTPaMM IO MCCIEl0BaHNUIO
IIVICAaHKY COREP>KNUT OO0raThiil MHGOPMAIVIOHHDI OTEH-
nyan i ucTopuorpaduy micaHkapcrsa. [IporpaMMel
CBITpa/ly HEMANIOBa)KHYIO PONb KaK CPEACTBO Hay4HOI
KOMMYHMKAI[UU MEX/y YIeHBIMU, MCCIEOBATENAMN U
pecnionsienTamu. VIx apropamu Beictynanu M. Cymiios,
C. Kynbxunckuii, M. Kopay6a, M. Cxopuk, JI. Ilyns-
I'MHa, a Taxke HayuHoe obijecTBO nccnenoBareneii Bo-
neiay, HaydHoe o6mectBo umenn Tapaca IlleBuenko Bo
JIbBOBe, OTHOrpaduueckoe obmecrso B Kuese. [Ipoana-
NMU3UPOBaHHbIE TPOTPAMMBbI ABIANTCA MHOTOIIAHOBBIM
MCTOYHMKOM, TaK KaK B HUX JJOBOJIbHO YacTO IOJHMMA-
JIVICb BOIIPOCHI He TONIbKO MCCIENOBAaHMsA MUCAHKHU, HO U
OpyTUX BUJOB HapONHOTO MCKycCTBa. B cBOIO ouepenp,
MIOJTy4€HHbIE OTBETbI IMO3BOMINM YIOMAHYTHIM BBbIIIE
VICCTIEOBATEIIAM IIOATOTOBUTD LieTIbII PSS IMyOMMKaIuii
10 M3YYeHMIO MICAHOK, @ IPOrpaMMbl CIIOCOOCTBOBAIN
($hOopMMPOBAHNIO MY3€IHBIX KOIIEKIIVIL.

KnroueBbie cmoBa: mucaHKa, IpOrpaMMBbl, UCTOPHO-
rpadusa, M. Cymuos, C. KympxuHckmit.

Summary
Development and dissemination of programmes
on the study pysankas in the late 19™
and early 20™ centuries

An attempt is made in the article to conduct a source
analysis of programmes on the study of Easter painting
in the late nineteenth - first half of the twentieth centu-
ry. Author’s programmes were published in the form of
separate prints or in periodicals. Some of them are found
in manuscript sources of archival funds of various institu-
tions. On the basis of the processed materials, it is estab-
lished that the programmes for the study of Easter paint-
ing were quite actively developed in the late nineteenth
— early twentieth century. The purpose of the article is to
trace the publication of Easter painting programmes in
the late XIX - first half of the XX century as an informa-
tion potential for historiographical research. The conduct-
ed source analysis of various programmes for the study of
Easter eggs contains a rich information potential for the
historiography of Easter eggs. Programmes have played
an important role as a means of scientific communication
between scientists, researchers and respondents. Their au-
thors were M. Sumtsov, S. Kulzhynsky, M. Korduba, M.
Skoryk, L. Shulhyna, as well as the Scientific Society of
Volyn Researchers, the Taras Shevchenko Scientific Soci-
ety in Lviv, the Ethnographic Society in Kyiv. The analyzed
programmes are a multifaceted source, because quite of-
ten they raised issues not only the study of Easter eggs, but
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also other types of folk art and more. In turn, the answers
provided the above-mentioned researchers to prepare a
number of publications on the study of Easter eggs, and
the programmes contributed to the formation of museum
collections.

Key words: pysanka, programmes, historiography,
M. Sumtsov, S. Kulzhynsky.

At the present stage of development of the na-
tional science, researchers note the strong develop-
ment of historiography as an independent subdis-
cipline. Referring to the state of Ukrainian ethno-
graphic historiography, we can state that there are
practically no special studies devoted to the process
of development of ethnographic science in the 19th
— early 21st centuries.

In the late 19th and early 20th centuries, interest
in the study of local history and culture in Ukraine
grew significantly, which was facilitated by the emer-
gence of various scientific associations at that time.

The study of pysankas in the Russian Empire be-
gan in 1874 by members of the Russian Geographical
Society. Until then, the literature contained only cur-
sory information on this issue, scattered in some pro-
vincial and zemstvo publications, which concerned
the established custom of using and giving eggs for
Easter, the role of pysankas in rituals, beliefs and cus-
toms. Subsequently, a number of programmes were
created to study the folk-art form. It was at this time
that the historiographical and source base for pysan-
ka art began to form.

It can be assumed that the development and pub-
lication of various programmes on the material and
spiritual culture of Ukrainians by such well-known
pysanka scholars as M. Sumtsov, S. Kulzhynskyi,
M. Korduba, and others contributed to the recording
of this phenomenon, the gathering of museum col-
lections, and the direct study of pysanka.

Certain aspects of the issue under consideration
were highlighted in their articles by S. Bakhtina
(baxtina 1998), E. Haiova (TaitoBa 2019: 232-245),
and V. Tkachenko (Tkauenko 2019: 189-192). In the
course of the search, new archival materials became
available that had never been published before and
are analyzed in this article.

Thus, it can be said that to date, there has been
no actual analysis of pysanky studies, and the exist-
ing studies have been conducted only selectively.

The source base of the research is made up of
documents from the archives of the M. T. Rylsky In-
stitute of Art History, Folklore and Ethnology of the
National Academy of Sciences of Ukraine and the
Institute of Archeology of the National Academy of
Sciences of Ukraine, as well as periodicals of the late

19th - first third of the 20th century (magazines, col-
lections), and individual editions of programmes.

The author sets out to find out and analyze their
content; to determine their place and role in the study
of pysankas and the formation of museum collections.

For the first time, a prominent Ukrainian an-
thropologist, ethnographer, and archaeologist E.
Vovk spoke about pysanka as a work of Ukrainian art
and the need to study it at the Third Archaeological
Congress in Kyiv (1874). This speech was devoted to
Ukrainian folk ornamentation. The researcher drew
attention to the importance of Easter egg patterns for
the study of Ukrainian folk ornamentation (Bonxos
1878: 317-325).

In 1889, the Ethnographic Review published an
article by M. Sumtsov on painted Easter eggs. In it,
the author emphasized that the use of pysankas in
Ukraine attracted attention in Polish and German
ethnographic literature. At the same time, it was not-
ed that in Russian literature the issue of Easter eggs
has not been developed at all, no one has studied
folk krashankas (pysankas — V. T.), no one has col-
lected them, and there is no information about them
at all (Cymuos 1889: 166-169). Therefore, continu-
ing to research the topic of pysanka making in Slo-
bozhanshchyna, in the same year, Professor Mykola
Sumtsov of Kharkiv University published an arti-
cle with a programme on the issue in the Kharkiv
Provincial Gazette. He asked to collect information
about pysankas and the products themselves and
send them to him if possible (Cymuos 1889: 14).
Bakhtina notes that “thirty people responded to his
request” (baxtina 1998).

In 1891-1892, M. Sumtsov published a “Pro-
gramme for collecting ethnographic data on the
peasant population of the Kharkiv province” in the
publications “Kharkivskyi sbornik” (Cymmos 1891:
3-6) and “Kyivska staryna” (Cymijo 1892: 120-123),
as well as a separate print (Cymuos 1891). In the
preface to it, he noted that “the Kharkiv province has
been little studied in ethnographic terms” <...> and
“ethnographic data are insignificant and scattered”, so
there is a need for a deeper study of the knowledge of
the worldview and peasant life (CymijoB 1892: 120).
He proposed, as noted, a short programme on vari-
ous issues related to the material and spiritual culture
of the population of the region. Regarding pysankas,
M. Sumtsov asked for information about “beliefs, rit-
uals, sayings, legends associated with Easter pysankas,
what kind of drawings are on pysankas. The folk names
of pysankas and what they are used for in everyday
people’s life” (Cymmos 1892: 121). Having studied
the materials sent, as well as using his own work,
the scholar published the fundamental work on the
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territory of the Slavic space at that time — “Pysanky”
(Cymuos 1891), which was published in the edition
“Kyivska staryna” (Cymios 1891: 181-209).

It is worth noting that simultaneously with the
emergence of such programmes, active collecting of
museum collections of pysankas began. One of these
institutions was the Lubny Museum of K. Skarzhyns-
ka. When forming the collection, museum employ-
ee S. Kulzhynskyi developed and published in 1895
a “Programme for the Collection of Folk Pysanky”
(Kynp>xnuckmit 1895), and published it in such pub-
lications as “Kursk Gubernia Vedomosti” (Kursk Pro-
vincial News) (Kynbxuuckuit 1895: 16-17), “Rodnaya
Rechts” (Mother tongue) (Kynpxuuckuit 1897), and
“Ethnographic Review” (Kymbxxuuckuit 1898: 205-
206). This made it possible to significantly add to the
collection itself, as well as information about pysankas
making, rituals and customs associated with the con-
secrated Easter egg, etc. The information obtained,
the available literature, and the museum’s collection of
pysankas made it possible to prepare a unique (even by
today’s standards) catalogue-album of folk pysankas
with a thorough introduction. In it, he reviews the lit-
erature, highlights the customs and rituals associated
with pysankas and Easter eggs, the technology of their
production, etc. However, the most valuable part of
the book is undoubtedly the catalogue of colour and
black-and-white Easter eggs (2219 drawings) from
different places (Kynpxmuckmit 1899).

In 1896, Myron Korduba, on behalf of the
Shevchenko Scientific Society in Lviv, developed a
programme for collecting materials about pysankas,
which was supplemented by Khv. Vovk. It was sent
out by M. Korduba to different parts of Galicia, pub-
lished in the “Notes of the Shevchenko Society” and
reprinted in several other journals (Koppy6a 1896:
3-5). In general, the application required specify-
ing the county and locality where the questionnaire
was to be filled out and answering 27 questions. In
the general part, it was necessary to indicate wheth-
er pysankas and krashankas were painted; what was
the difference between them, etc.; in the next block of
questions, it was necessary to answer how pysankas
were painted, what tools and paints were used to paint
the ornament, etc. Next, it is necessary to indicate
when pysankas were started and for what purpose,
whether there are legends, traditions, beliefs, games
associated with them, who paints them, etc. The last
set of questions is related to pysankas ornamentation,
composition, and names of motifs (Kopay6a 1896:
3-5).

For the XII Archaeological Congress in Kharkiv
(1902), M. Sumtsov prepared and published a new
programme for collecting Easter eggs and informa-

tion about them. This programme has a large intro-
ductory part, in which the compiler emphasized that
there are no ethnographic museums in Russia, un-
like in Europe, which is quite significant. The author
goes on to note that during the celebration of Easter,
there is a custom of coloring eggs. It is common in
Greece, Romania and other Slavic countries. Polish
museums have rich collections of Easter eggs with
different ornaments and names, and Easter eggs from
Galicia have been exhibited at world exhibitions in
Vienna and Paris. Therefore, it is important to col-
lect them in “Malorossia”, where this phenomenon
is also widespread. Everyone was invited to answer
seven questions and, if possible, send the pysankas,
drawings, and photographs themselves to Kharkiv
University (IIporpamma 1900). This programme was
published before the congress in the “Notes of the
Imperial Kharkiv University” (IIporpamma 1900: 36-
37), as well as in the “Works of the Kharkiv Prelimi-
nary Committee for the Arrangement of the XII Ar-
chaeological Congress” (ITporpamma 1902: 36-37).
Information on the received data and materials for
the above-mentioned programme was published at a
meeting of the congress committee in his speech “On
Pysanky” by A. Vetukhov (Betyxos 1902: 431-433).

During the preparation for the XIV Archaeo-
logical Congress in Chernihiv in 1908, M. Sumtsov’s
programme was published in the Chernihiv Epar-
chial News in 1900 (IIporpamma 1900: 409-421).
All materials on this and other programmes were to
be sent to the address of the Historical and Philo-
logical Society in Nizhyn. The report on Chernihiv
pysankas, which was prepared based on the respons-
es of the contributors and presented at the XIV Ar-
chaeological Congress in Chernihiv in 1908, states
that in the early twentieth century, the production
of pysankas for Easter was preserved in Chernihiv
region (B. 1. 1908: 176-178).

In 1906, the Podillia Orthodox Church Histor-
ical and Archaeological Society published two pro-
grammes in the magazine “Pravoslavna Podolia”
They invited the Society to send information about
folk church and social customs and beliefs, as well
as to collect folk songs, legends, and proverbs relat-
ed to religious holidays and other festive days. The
detailed programme included answers to questions
from Shrovetide to Trinity (Green Sunday). It is also
important that the authors were asked not only to an-
swer the questions, but also to “describe what was spe-
cial in the old days according to folk stories” (ASFMP
IASFE, E. 43, p. 97, sh. 1-71). Another programme of
the same Society, which is stored in the Archival Sci-
entific Fonds of Manuscripts and Phonorecordings
of the Rylsky Institute of Music and Performing Arts
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(hereinafter — ASFMP TASFE), concerns the collec-
tion of pysankas and embroideries. Its authors not-
ed that the Museum of the Podil Historical and Ar-
chaeological Society is establishing an ethnographic
department, and therefore there is a need to collect
ethnographic collections. Accordingly, the Society
appeals to priests, teachers, volost leaders, students,
young people, and all people who are not indifferent
to this issue to collect and send the above items to
the Museum. During their gathering, it is also worth
making certain notes. For pysankas, it is necessary to
note where the items come from, the names of the
patterns, who is involved, when they are painted, etc.
In addition, the compilers of the programme noted
that before sending pysankas to the Museum, it is
necessary to select the content from them, and sug-
gested how to do this (this distinguishes it from other
similar programmes). The compilers described how
to pack the product so that it would not break and
how to send it to the Museum in Kamianets-Podilskyi
(ITporpamma 1906: 14-16). It was also published in a
separate edition (ITporpamma 1906).

The programme “From the Shevchenko Scien-
tific Society”, which is kept in the ANFREF of the IIRFE,
has certain differences from the previous ones. It can
be assumed that this is one of the copies of this pro-
gramme, which was once published in the newspa-
pers of Galicia by M. Pavlyk, an employee of the NSS.
In an appeal to local residents, as stated, “to all those
who have the interests of the culture of our people
and its development at heart” (ASFMP IASFE, F. 43,
p. 97, sh. 1), it is noted that the NTSH Museum has
twice already appealed to caring people with a request
to collect collections of pysankas and material related
to their production, which should be sent to its ad-
dress. Despite the fact that society has responded to
these requests, there is a need for further collection.
Therefore, another programme was prepared, which
proposed collecting both pysankas and information
about them. It did not differ from the previous two
programmes. As in the others, in addition to ques-
tions related to the making of pysankas and record-
ing the answers, it described how to pack the prod-
ucts to send them to the museum. The authors of the
programme also asked, in addition to pysankas and
information about them, to send a letter about the
parcel and whether there is a need to pay the costs
of purchasing pysankas and sending them by post.
It is also worth noting that in this programme, un-
like the others, the developers promised to print the
names of those who sent pysankas to the museum.
If the textual materials sent are comprehensive, they
will also be published in the museum’s publications
and various scientific journals (ASFMP IASFE, E 43,

p. 97, sh. 30-40). The programme of the Museum of
the Shevchenko Scientific Society was also published
in the journal Illustrated Ukraine (Bix HaykoBoro
toBapucTsa 1913: 10-11).

Among the materials of the ANFRF IMFE, the
fonds of the Volyn Museum of Local Lore (E 16) and
Vasyl Kravchenko (E 15) are quite large in volume
and information-rich.

The Volyn Museum of Local Lore collection
holds a number of documents related to the work
of the Volyn Museum of Local Lore in Zhytomyr
(1900-1932) and to pysankas making in particular.
This was facilitated by the activities of the Society of
Volyn Researchers, which brought together scholars,
amateur local historians, and others.

Members of the society developed programmes
for the study of Volyn, including pysankas mak-
ing (ITporpamma 1909). There were several types
of questionnaires that were sent to informants on
behalf of the Volyn Research Society. The first one
had only seven questions. The second version of the
questionnaire contained more questions and was
more comprehensive. The introduction to the pysan-
ka collection programme distributed by the Volyn
Museum of Local Lore stated that the best source of
replenishing the collection is to commission a spe-
cialist craftswoman to make pysankas with all the
patterns she knows. Accordingly, the pysanka mak-
er was able to answer all the questions of the pro-
gramme. It also stated that any information related
to the topic, including negative information, was
important. Its authors pointed out that, in addition
to pysankas, krashankas, multicolouredkapankas,
painted pysankas, skrobankas (driapankas) and
monastery pysankas are also common among the
people; they should also be collected and described
according to the questionnaire. There was a request
to send pysankas or drawings of ornaments on them
to the museum. At the end, it was indicated how they
should be packed for shipment. The programme was
signed by the vice-chairman of the Society of Vo-
lyn Researchers P. Tutkovsky, the head of the Eth-
nographic Section N. Belonin, and the secretary P.
Abramovych (ASFMP IASFE, E 16, p. 42, sh. 1-23).

Between 1909 and 1913, such questionnaires
were sent to teachers of public schools, colleges and
seminaries, volost boards, priests, and individuals.
For example, the 1909-1910 report of the Society
of Volyn Researchers noted that in 1910 the Society
sent out about 800 questionnaires (Fap6y3osa 1998:
91-94).

According to the materials of the ASFMP IAS-
FE, which apparently contains some of the ques-
tionnaires sent out with answers, the first informa-
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tion about pysankas in the Volyn province began to
arrive in 1909. According to the questionnaires, the
contributors were mainly students of public schools,
the Theological Seminary, teachers, and people who
were not indifferent. Sometimes the answers to the
questions were formal, and some of them provided
quite interesting information about pysankas in a
particular village or town of the Volyn province of
that time (ASFMP IASFE, E 16, p. 42-57, sh. 1-132).
Today, the ASEMP IASFE holds 162 questionnaires
with data on pysanka making for 1909-1913 and one
for 1925 (from the village of Hladkovychi).

It is worth noting that thanks to such activ-
ities, the collection of the Volyn Museum of Local
Lore grew significantly. According to documents,
in 1915 this museum had 1345 copies of pysankas,
krashankas, and malyovankas (painted eggs) (Iap6-
y3oBa 1998: 91).

The development of these programmes and the
programme for the study of pysanka making in the
1920s in Volyn is closely linked to the activities of
V. Kravchenko (1862-1945), a scientist, ethnogra-
pher, writer, and one of the organizers of the Volyn
Researchers’” Society and the Volyn Museum of Lo-
cal Lore. As an active member of the Enlightenment
movement in Volyn, he was concerned with the revival
of Ukrainians, researching their material and spiritual
culture, and at the same time studying the traditions
and way of life of various national minorities (Poles,
Jews, Germans, and Czechs) living in the region.

Tetiana Loboda, a researcher of V. Kravchen-
ko’s public, scientific and educational activities, not-
ed “<..> that the range of his scientific interests is
striking in its breadth and diversity. <...> He is inter-
ested in the problems of ethnology, folklore, histori-
cal local history, religious studies, dialectology, etc”
(JTo6oma 2008: 155).

In his article “The Ethnographic Activity of Vasyl
Kravchenko’, describing him as one of those who de-
veloped the theoretical foundations of ethnographic
museum studies, H. Skrypnyk emphasizes his role
in the creation of ethnographic studies not only at
the regional but also at the national level (Cxpumanx
2002: 20-30).

V. Kravchenko worked intensively on the de-
velopment of programmes for the study of both in-
dividual elements and phenomena of culture and
material culture in general. He also distributed these
programmes among collectors of folklore and eth-
nographic materials. He was one of the first to de-
velop and distribute a questionnaire for the study
of pysanka making in 1909-1913. The ethnograph-
ic section of the Society of Volyn Researchers and
the Volyn Museum of Local Lore began researching

Volyn pysankas under this programme. In terms of
content and structure, V. Kravchenkos programme
for the study of pysanka making was similar to M.
Sumtsov’s questionnaire, developed and published
in the late 19th and early 20th centuries. It included
questions about the technique of making, types of
ornaments, the functional purpose of Volyn pysanky,
and their connection with beliefs and rituals in Vo-
lyn. Responses to the questionnaires, sketches,
graphic materials, and samples of pysankas were
sent to the museum in 1909-1925 (Tkauenko 2013:
133-138). In 1924, V. Kravchenko developed a new
programme for collecting pysankas, which he divid-
ed into areas of research. All activities were divid-
ed into processing of relevant information in seven
groups, although the author envisaged the possibility
of combining them if necessary. These are: 1) written
and descriptive, 2) names and giving of Easter eggs
(writing down the names of Easter eggs, who was
given each one, etc.), 3) paints and painting of Easter
eggs (writing down what paints are used and what
they are made of), 4) painting (sketching everything
that he considers necessary), 5) folklore (records leg-
ends, sayings, customs, beliefs related to pysanka), 6)
pigeons (records whether Easter pigeons are made
of pysankas, what legends exist about this, etc.), 7)
a group that organizes all the materials collected by
other groups (ASFMP IASFE, F. 15, p. 111, sh. 1-37).

It was under V. Kravchenko’s programme that in
1925, at the request of the Volyn Museum of Local
Lore, a group of teachers consisting of Y. Biloshy-
tskyi, N. Nikonchuk, and S. Panasenko recorded ma-
terial about pysanka making in Hladkovychi village.
Compared to other responses, it stands out for its
volume, thoroughness of research, and factual con-
tent (Tkauenko 2018: 230-247).

Among the materials of the Scientific Archive
of the Institute of Archaeology, the collection of
D. Shcherbakivskyi also contains drafts of the pro-
gramme for the study of pysankas, folk handicrafts,
etc. Regarding pysankas, the correspondents were
asked to answer 11 questions and explained how to
pack the product if it was sent to museums or if it
was kept by the author of the questionnaire (SA TA
NASU, E 9, p. 92, sh. 1-7). If we analyse all the pre-
vious programmes prepared by pysanka researchers,
they are identical in their essence. In another unit
of the same collection, there is a “Programme for
collecting pysankas and embroideries” and a “Pro-
gramme for collecting pysankas” (SA IA NASU, E. 9,
p. 85, sh. 1-81).

Scientific institutions widely involved the public
in collecting ethnographic materials. For example,
the Ethnographic Commission of the All-Ukrainian



24 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2024, Volumul XXXVI

University of Science and Technology, headed by
academician A. Loboda, had many correspondents
among cultural workers, teachers, students, literate
peasants, and schoolchildren who helped collect the
material necessary for the study. Having created a
network of correspondents in different districts and
regions of Ukraine in the 1920s, prepared and sent
out questionnaires, the commission’s staff received
responses to them. In addition, the Ethnographic
Society in Kyiv, which operated under the Ukrainian
Academy of Sciences, developed and published a
number of programmes for collecting ethnographic
materials in 1925. L. Shulhyna prepared a large-scale
programme for the study of the folk calendar, includ-
ing Easter. Its peculiarity is that the programme en-
visaged the study not only of the holiday itself, but
also of the entire pre-Easter cycle, which includes
Lent and the holiday itself. Pysankas are considered
in a separate section consisting of 13 points, which
were to be studied in detail. Thus, the programme
was supposed to provide answers to the following
questions: 1) do villagers follow the custom of draw-
ing and painting Easter eggs for Easter; 2) what are
the names of such painted, dyed or decorated eggs;
3) who paints them; 4) when do they start painting
them; 5) what paints are used to paint and decorate
eggs; 6) what accessories are used to paint Easter eggs
7) what are the special beliefs and superstitions asso-
ciated with painting pysankas; 8) how pysankas and
Easter eggs are used; when and how they are bless-
ed; 9) what are the special beliefs in pysankas; 10)
what are the stories, legends, and traditions about
pysankas; and 11) describe in detail the technology
of making pysankas; 12) write down the names of
pysankas and ornaments, how common they are. The
last (13) point of the programme calls for collecting
pysankas, malyvankas or sketches of ornaments and
sending them to the Ethnographic Society in Kyiv.
An analysis of the programme shows that its author
was obviously familiar with previous programmes by
various authors and took them into account when
preparing her own (Illynbrina 1925).

In the 30s of the twentieth century, M. Skoryk
(founder of the Boikivshchyna Museum in Sambir,
the editor of the journal “Chronicle of Boikivsh-
chyna”) studied the pysankas of the Boikivshchyna
in western Ukraine. In 1933, he published a ques-
tionnaire programme “How to record information
about Boikivska pysankas?” (Cxopux 1933: 61-63),
in which he noted in the preface: “It is important to
collect news not only from the entire territory of Boi-
kivshchyna on both sides of the Carpathians, but also
from the transitional strip of Boikiv lands” (Cxopux
2005: 260). The programme itself (questionary) con-

sists of 25 questions. As in the previous ones, the
contributors were asked to indicate where the mate-
rial came from, what beliefs, rituals, customs, legends
and traditions exist that are related to the making
and use of pysanky; what is the difference between
a pysanka and a krashanka; what tools are used to
paint pysankas; what ornaments are painted and
what colours are used, etc. The last question, which
asks to indicate “whether the Magyars, Slovaks, and
Romanians have a custom of painting pysankas and
whether there are similarities in beliefs, customs,
techniques, and ornamentation” (Cxopuk 1933: 63),
is addressed to the inhabitants of Zakarpattia. This
was probably the first time that the programme men-
tioned the need to study the issue not only among
Ukrainians but also among other peoples. After some
time, M. Skoryk processed the collected material and
published an essay in the “Chronicle of Boikivshchy-
na” entitled “Boikivski Pysanky”, which included 6
tables with 45 ornaments of Boikivski pysankas, as
well as drawings of individual elements of the orna-
ment (Cxopuk 1934: 20-28). Many years later, these
materials were published by the Boikivshchyna His-
torical and Ethnographic Museum. The republica-
tion of the journal “Chronicle of Boikivshchyna” for
1931-1934 was carried out in 2005. According to the
compiler R. Danchyn, “the publication reproduces
the first two issues of the famous ‘Chronicle of Boi-
kivshchyna, launched by the ‘Boikivshchyna’ Society
in Sambir in the 1930s”, which explores the history,
culture, and life of the Boikos (JTlironuc 2005).

Later, there was almost no research on pysanka
art. This was due to the Soviet government’s attitude
to religion and the corresponding ideology. How-
ever, questions about it were included in the “Pro-
gramme for the Study of the History of Ukrainian
Art” (ITporpamma 1956).

Thus, the conducted source analysis of different
programmes on pysanka research contains consid-
erable information potential for the historiography
of pysanka art. The programmes played an import-
ant role as a means of scientific communication be-
tween scholars, researchers, and respondents. Their
authors were M. Sumtsov, S. Kulzhynskyi, M. Kor-
duba, M. Skoryk, L. Shulhina, as well as the Volyn
Researchers’ Society, the Taras Shevchenko Scientific
Society in Lviv, and the Ethnographic Society in Kyiv.
The analyzed programmes are a multifaceted source,
as they often raised questions about the study of not
only pysanka, but also other types of folk art, etc. In
turn, the answers received allowed the above-men-
tioned researchers to prepare a number of publica-
tions on the study of pysankas, and the programmes
contributed to the formation of museum collections.
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Tatiana ZAICOVSCHI

ALIMENTATIA TRADITIONALA IN RITUALURILE FAMILIALE
ALE CREDINCIOSILOR DE RIT VECHI DIN REPUBLICA MOLDOVA:
TRADITII, VARIABILITATE SI INOVATII
(PE BAZA CERCETARILOR DE TEREN)*

CZU: 392.8(478)

Rezumat
Alimentatia traditionala in ritualurile familiale ale
credinciosilor de rit vechi din Republica Moldova:
traditii, variabilitate si inovatii
(pe baza cercetarilor de teren)

Crestinii ortodocsi de rit vechi, inclusiv cei care tra-
iesc in Republica Moldova, sunt strans atasati de credinta
lor, care a supravietuit secolelor si pastreazd caracteristici-
le culturii populare tradiionale, care includ ritualurile fa-
miliale. Ca urmare a cercetérilor de teren ale mancarurilor
preparate in cadrul ritualurilor de familie ale credincio-
silor de rit vechi - ritualurile de nastere-botez, de cunu-
nie-nunta si funerare-memoriale, asociate ciclului de viatd
al omului, a fost stabilit nivelul de pastrare a elementelor
acestor bucate in mediul crestinilor ortodocsi de rit vechi
din mai multe orase si sate din Republica Moldova, a fost
identificata variabilitatea locald a bucatelor, fiind deter-
minate cele mai stabile variante ale acestora. Cercetarea a
permis identificarea particularitdtilor bucatelor, preparate
dupa retete speciale (ingredientele si specificul prepararii
lor), precum si simbolismul si semantica acestora in ca-
drul codului alimentar. S-a constatat ca cel mai reprezen-
tativ este ritualismul funerar-de pomenire. Dupa cum au
ardtat interviurile cu informatorii, anume acesta pastreazi
un numdr mare de feluri de méncare, ale caror radécini
dateaza de secole. In acelasi timp, informatorii au subli-
niat cd multe lucruri se schimbd in prezent (de exemplu,
in locul celor trei feluri obligatorii, la masa de pomenire
se observd o mare varietate de alimente, adesea din abun-
dentd, care este condamnata si consideratd nejustificata).

Cuvinte-cheie: crestini ortodocsi de rit vechi, Re-
publica Moldova, ritualuri familiale, hrand rituald, bors,
taietei, terci.

Pesrome
TpapuioHHas NI B CEMEITHON 00psAIHOCTI
crapoo6panues Peciyonmuku Mongosa: Tpagym,
BapMATHMBHOCTH M HOBIIECTBA (HA OCHOBE MOEBbIX
MCCIETOBaHIII)

Crapoo0bpsaip, B TOM YuCIe HPOXMBAWIUE B
Pecniy6nuke MonjoBa, CTPOro IpUAEpP>KUBAIOTCA CBO-
€ll Bepbl, IPOHECEHHOJ 4Yepe3 BEKa, a TaK)Ke COXpaH:A-
10T 0COOEHHOCTM TPafUIVIOHHON HAPONHON KYIbTYPHI,
BKJ/IIOYasi CeMeIHYI0 OOpARHOCTb. B pesynbrare moneBbIx
VICCTIEROBAHUII IMINY, YIOTpe6IsIeMoil B CeMeiTHOI 06-
PARHOCTU CTAapOOOpSIAiLieB — POAUIBHO-KPECTUIBHOI,
BEHYA/IbHO-CBafIeOHOIT ¥  IIOXOPOHHO-IIOMUHAIBHOIA,
CBSI3aHHOII C KM3HEHHBIM L[MKJIOM Y€/T0BeKa, Obla BbIsC-
HeHa CTelleHb COXPAaHHOCTY 3/IEMEHTOB YKa3aHHON NI

https://doi.org/10.52603/rec.2024.36.04

B Cpefie CTapoobpsifLeB psifia roponoB u cen PM, BbisB-
JleHa JIOKa/JbHAasi BapMAaTMBHOCTb OMIOf, a TakXe ObUIM
ompefieNieHbl MX Hambonee CTaGuMIbHbBlE BapUaHTHI Vc-
C/IefloBaHIe [TO3BOJIVIO YCTAHOBUTD 0COOEHHOCTH OITIOf,
KOTOpbIe TOTOBATCS IO 0OCOOBIM perfentaM (X MHIPeM-
€HTBI U CHeM(IKY IPUTOTOBIEHN), @ TAKXKE MX CUMBO-
JIMKY ¥ CEMAHTVKY B paMKax MIIeBOro Koga. beito ycra-
HOBJIEHO, YTO Hambojee pernpe3eHTATUBHOIN SBIAETCA
MTOXOPOHHO-TIOMUHAJIbHAS OOPSAHOCTh. Kak mokasamu
MHTEPBBIO ¢ MHYOPMATOPAMI, MIMEHHO B HEll COXPaHsIeT-
cs1 6orbliee KOMMYECTBO O/II0f], KOPHM KOTOPBIX YXOHIAT B
rny6uHy BekoB. BmecTe ¢ TeM nH(pOpMAaTOphI OTMEYAIN,
YTO B HAIIM JHY MHOTOE MeHSETCS (HAIpuMep, BMECTO
Tpex 06s3aTeNbHBIX O/TI0] Ha TOMUHAIBHOM 06€elle 9acTo
cTaso Habm#aThCs 60blIoe M306MINe U pasHOOOpasne,
YTO MM MOPUIIAETCS U CUUTAETCSA HEOTPABJAHHBIM).

KnroueBble cmoBa: crapoobpsapubl, Pecnybmmka
MonpoBa, cemeilHass OODPSAHOCTb, PUTYaIbHAs INMINA,
6opu, amnia, Kaia.

Summary
Traditional food in the family rituals of the Old Belie-
vers of the Republic of Moldova: traditions, variability
and innovations (based on field research)

Old Believers, including those living in the Republic of
Moldova, strictly adhere to their faith, carried through the
centuries, and also preserve the features of traditional folk
culture, including family rituals. As a result of field studies
of food used in the family rituals of the Old Believers - birth
and baptism, wedding, funeral and memorial rituals associ-
ated with the life cycle of a person, the degree of preservati-
on of the elements of the said food among the Old Believers
of a number of cities and villages of the Republic of Mordo-
via was determined, local variability of dishes was revealed,
and their most stable options were determined. The study
allowed us to establish the characteristics of dishes prepared
according to special recipes (their ingredients and specifics
of preparation), as well as their symbolism and semantics
within the food code. It was established that the most repre-
sentative in this aspect are the funeral and memorial rituals.
As interviews with informants showed, it is in these rituals
that a greater number of dishes, the roots of which go back
centuries, are preserved. At the same time, informants no-
ted that many things are changing these days (for example,
instead of three obligatory dishes at a funeral dinner, there
is often a great abundance and variety, which they condemn
and consider unjustified).

Key words: Old Believers, Republic of Moldova, fa-
mily rituals, ritual food, borscht, noodles, porridge.
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Mesele rituale au o mare insemnatate in traditi-
ile culturii populare, inclusiv in ritualurile familiale:
de nagtere-botez, cununie-nunta si funerare-memo-
riale. Luind in consideratie faptul cé aceste ritualuri
din ciclul de viata sunt ritualuri de tranzitie, consu-
mul comun de hrana rituala joaca un rol important
in reglementarea statutului si a relatiilor membrilor
comunitétii, in redistribuirea cotei - ,,(pdrtii) pu-
terii vitale si a bunurilor din depozitul lor comun’,
conform expresiei lui A. K. Baiburin, intre membrii
comunitatii (Bait6ypun 1993: 49). In acelasi timp,
se remarca prin semnificatia lor speciala produsele
din cereale/fdind: terciul, tdieteii, painea de nunta
(péine-sare), coliva s.a. Este necesar de mentionat cd
informatorii intervievati, de reguld, nu puteau mo-
tiva alegerea si semnificatia anumitor elemente ale
codului alimentar, dar incercau sa inainteze propri-
ile presupuneri, fapt ce nu este lipsit de interes din
punctul de vedere al constiintei populare. Pentru fi-
ecare dintre mesele rituale care au loc in contextul
ritualurilor ciclului de viatd sunt obligatorii cateva
feluri de mancare, restul fiind preparate la dorinta. In
ceea ce priveste mancarurile rituale obligatorii, tre-
buie sd subliniem ca au fost stabilite variante locale
ale acestora, ceea ce a permis identificarea celor mai
stabile elemente din codurile alimentare ale ritualu-
rilor familiale.

In viata crestinilor ortodocsi de rit vechi, o mare
insemnatate se acordd respectarii posturilor, iar
compozitia felurilor de méancare depinde de ziua in
care a fost servitd masa festivd, ca parte a unui ritu-
al. In general, ,,alimentaia crestinilor ortodocsi de
rit vechi este in mare masura legata de preceptele de
baza pe care ei le respecta in credinta ortodoxa. Acest
lucru se datoreaza zilelor in care trebuie sa se consu-
me méncare de post si zilelor in care este permis sd se
manénce carne, de exemplu. Ei respecta cu strictete
aceste reguli. Mancarea de post include multe legu-
me, traditionale pentru Moldova, din care se poate
prepara orice - si salate, si ghiveciuri, si sarmale de
post” (B. A. A.). Cand este permis consumul bucate-
lor din carne, nu inseamna ci se poate consuma orice
tip de carne. Existd interdictii bisericesti asupra unor
anumite tipuri de carne, ce nu sunt potrivite pentru
consum, de exemplu, carnea de iepure de cAmp si
carnea de iepure de casa. Informatorii, desi respecta
cu strictete aceste interdictii, nu au putut, totusi, sa le
justifice si le explice. Urmadriti un fragment din dis-
cutia noastrd cu credincioasele de rit vechi in trapeza
Bisericii Mazarache din Chisinau:

»I. Z. Exista feluri de carne care nu trebuie con-
sumate nici chiar in zi fira post. Eu cunosc astfel de
interdictii si la crestinii ortodocsi de rit vechi din alte
locuri, nu din Moldova - ca nu se permite carnea de

iepure de cAmp, de iepure de casa, unele fructe de
mare, unele feluri de peste s.a. Exista la noi astfel de
interdictii la credinciosii de rit vechi?

K. P. D. (ofera un raspuns controversat) Nu, noi
nu avem interdictii, dar carnea de iepure de casd la
noi tot nu se giteste. (se adreseaza la K. E A.) Dar de
ce la noi nu se permite carnea de iepure de casi?

K. E A. Nu stiu”

O explicatie, desigur, existd si este corelatd cu
»Vechiul Testament”: ,,<...> Iata animalele, pe care le
puteti manca din toate animalele de pe pamant: orice
vita care are copitele despicate si o taieturd adancd in
copite, si care rumega, il puteti ménca, doar pe aces-
tia nu-i mancati <...>: camila <...>, jerboa <...>,
si iepurele, pentru ca el rumega, insd copitele la el
nu sunt despicate, nu e curat el pentru voi” (Lev. 11:
2-3). Prin urmare, din motiv cé iepurii de cdmp si
de casd desi rumegd, totusi, nu au copite despicate,
avand labe, sunt considerate animale necurate si car-
nea lor este interzisd pentru consum, dupd cum este
direct indicat in ,,SfAnta Scripturd” (vedeti, de ase-
menea: Ka6akosa 2015: 169; Csanmosa 2019: 73, 75).

In cadrul ritualurilor de nastere-botez, cand cei
mai apropiati vin sd felicite mama, conform marturi-
ilor informatorilor, pe langa ,,pelinci, camasi, costu-
mase pentru copil, prosop sau hélatel pentru mama
(femeia care a nascut — T. Z.), se aduc dulciuri - cine
ce doreste” (K. A. S.): bomboane, turte dulci, biscuiti,
alte copturi. Informatorii au comunicat ca se serves-
te un ceai deosebit, ,,din foarte multe ierburi” (B. A.
A.), cateva feluri de dulceatd, multe alte dulciuri. in
acest caz, dulciurile au o semnificatie rituald. Comp.:
»Dulcele - o caracteristicd gustativa ce simbolizeaza
calitdti pozitive: «placut», «frumos», «dorit», «iubit»,
«bun la suflet», «fericit» s.a. Este actual pentru ritua-
lurile productive, apotropaice, hilastice (propitiatorii
- T.Z.), pentru actele de aducere a ofrandei si de vin-
decare. <...> Dulciurile sunt un atribut al vietii con-
fortabile si prospere <...>. Cu ajutorul dulciurilor se
incearcd sa se obtind ca nou-nascutul sa fie dragut
si bun, ca toti sd-1 iubeascd” (CnaBstackue 2012: 32).
Aceste daruri, precum si urdrile de bine reflecta idei-
le populare traditionale despre o soarta buna.

Descriind ,rodinile” din s. Pocrovca, la care
se aduna doar femeile, rudele si vecinele mamei
nou-nascutului, A. A. Bolucenkova mentioneaza ci
»sdrbitoarea solemna in onoarea bebelusului este or-
ganizatd la 14 zile dupa nasterea lui” (bony4yenkosa
2010: 65), si in timpul desfasurérii acesteia partici-
pantele servesc mancéruri gustoase pe care le-au adus
cu ele, printre care se remarca copturile dulci. Sarba-
toarea poartd denumirea veche de ,,Terciurile babei”.

Metafora ,,paine-viata” in cazul ofrandelor enu-
merate mai sus este deosebit de clara. Despre aceasta
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scrie, de exemplu, I. A. Sedakova: ,,Odatd cu semni-
ficatia painii ca simbol al puterii vitale si viabilitatii,
norocului si fericirii, diferite feluri de copturi <...> in
rodine <...> sunt o notificare emblematicd, constata-
rea faptului aparitiei pe lume a copilului si a princi-
palelor momente in dezvoltarea sa” (cit. cf. ITayHoBa
2005: 151). Este un fel de incercare de a modela dez-
voltarea ulterioara a nou-nascutului.

Dupi botez se aranja masa. ,,In zilele de post,
miercuri si vineri sau in perioada postului - totul era
de post: fasole, cartofi, sarmale, salate. Iar dacd ziua
nu e de post, se poate rdciturd, carne, pérjoale, sa-
lam, peste sdrat, peste. De asemenea, inainte se gatea
carne la cuptor cu cartofi, numitd «pecinca»” (K. A.
S.). Totusi, una din informatoarele din or. Edinet a
facut o precizare pe marginea acestei traditii, dar nu
a putut explica de ce nu se obisnuieste sa se faca masa
festiva dupd botez (,,increstinare”): ,In ziua cand co-
pilul este botezat nu se poate sd asezi masa, nici sa
servesti mancare, nimic din astea. <...> In orice altd
zi — poftim, numai nu in ziua cand el este botezat.
Anume in acea zi nu se poate. Nu stiu de ce. Dar noi
incercdm sa facem intocmai. Eu am deja patru nepoti
si mereu ma starui sa le spun copiilor, ca asa nu se
face” (K. A. G.).

Unul din cele mai semnificative componente
ale alimentatiei traditionale din ritualurile de cu-
nunie-nuntd este painea-sarea. Subliniind functia
importanta a péinii in ritualurile de cununie-nun-
td, N. E Sumtov mentiona: ,,Piinea la nunti serves-
te ca simbol al uniunii de cisitorie, forma externi
a consolidarii juridice a acesteia. <...> La <...>
nuntd painea adesea serveste ca expresie a bunds-
tarii si bogatiei. Aproape fiecare pas al mirilor la o
nunta este insotit de consumul de paine, cu intentia
preliminara de a inzestra tinerii, cel putin in mod
simbolic, cu o recoltd bogatd de paine, ceea ce este
atat de necesar pentru bundstarea familiei de tarani”
(CymmoB 1996: 247-248). In ceea ce priveste sarea,
acesta afirmi: ,,In consumul ritual al painii, sarea are,
ca sd spunem asa, o semnificatie suplimentara. <...>
Ca obiect al ofrandei, sarea a primit insemnatatea
unui remediu protector impotriva vréjitoriei. Sarea,
in dezvoltarea istorica ulterioara a sensului utilizarii
sale rituale, a fost indisolubil legata de paine in ace-
le cazuri ale folosirii acesteia, cand painea exprima
bogatie. In acest mod, tinerii sunt binecuvantati cu
paine si sare” (Cymios 1996: 246). In zilele noastre,
nu putem vorbi despre o utilizare atat de raspandi-
ta a painii in ritualurile mentionate, precum afirma
cercetatorul mentionat mai sus in sec. XIX - inc. sec.
XX, insd traditia raiméne stabild, cind dupa cununie
mireasa si mirele sunt intdmpinati de parintii lui cu
péine-sare si o icoana. Pdinea-sarea in ritualurile de

cununie-nunta indeplinesc functiile propitiatoare si
de protectie.

Printre preparatele traditionale servite invitati-
lor in timpul mesei de nuntd, enumerdm urmatoa-
rele: carne la cuptor cu cartofi (in Cunicea este nu-
mitd ,pecinca’ K. A. S.), rdcitura, galuste (aceasta
denumire este pronuntata cu accent pe prima silaba:
rony6ust / go-lub-ti), parjoale, carne cu castraveti
murati’ — o retetd mai veche, taietei de casa cu ou?,
salam de casa, afumaturi, peste prajit s.a. Bineinteles,
in zilele noastre, pe langa méncdrurile traditionale,
pe masa de nuntd sunt prezente o mulfime de alte
bucate mai moderne. Insd multi informatori in dis-
cutiile cu noi condamnau o astfel de abundentd, con-
siderdnd-o excesiva.

Pregitirea taieteilor pentru nunta reprezinta una
din traditiile stravechi. Téieteii sunt ,rulati” in casa
miresei, iar petitoarea si nasa vin cu facaletul lor. Fra-
mantarea aluatului pentru méancarurile de nunta, care
sunt pregdtite de reprezentantele ambelor familii - a
mirelui si miresei — este comuna pentru multe popoa-
re. Aceasta simbolizeaza unirea a doud neamuri.

Informatorii ne-au oferit date despre méancéru-
rile care sunt preferentiale pentru desfasurarea nun-
tilor in comunitatile lor, subliniind cé inainte ,pe
masa la nuntd erau putine feluri de bucate (acum
nu e asa)” (T. E. E). Multi din ei isi amintesc sau cu-
nosc de la rudele mai in varstd, ca nu cu mult timp
in urma, la mijlocul sec. XX, varietatea mancaruri-
lor era foarte modestd; nu erau gustari reci (E. Z. E);
pérjoalele, salatele, precum vinegreta, au aparut mai
tarziu (K. T. 1.).

Una din particularitétile functionale ale acestui
tip de mancare, precum taieteii, la crestinii ortodocsi
de rit vechi din Republica Moldova, este timpul cand
ei sunt pusi pe masa: tdieteii se servesc mai aproape
de finalul ospétului, anume cu scopul de a semnaliza
oaspetilor despre apropierea sfarsitului sarbatorii de
nuntd (,,petrecerea se termind”). La romanii credin-
ciosi de rit vechi, servirea tdieteilor prezenta, de ase-
menea, un anumit semnal: ,,Oaspetii daruiau cado-
uri tinerilor casatoriti dupa ce in farfurii se puneau
tdietei — una din méancérurile traditionale de nunti
(tdieteii se serveau cu unt): «Cand pun taieteii, ddru-
iesc tinerilor»” (TaBpromnHa 2018: 169).

Ritualurile de cununie-nunta constau din mul-
tiple componente si la 0 anumita etapa (si anume a
doua zi dimineata, inainte de ,,otvodina (retragere)”
- sarbétoarea in casa miresei), in trecut si pana de
curand, era obligatorie verificarea ,cinstei” miresei:
atdrnarea ,steagului” rosu, urmat de o procesiune cu
el din casa mirelui in casa miresei pentru sarbato-
rirea ,,otvodinei” (retragerii), in a doua zi de nunts,
purtarea banturilor rosii s.a.), dar in aspectul luat in



30 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2024, Volumul XXXVI

considerare de noi sunt relevante momentele legate
de méancarea rituald. De exemplu, la Edinet, in ca-
zul dezvaluirii ,,puritatii” miresei, steagul rosu nu se
atarna. In schimb, parintilor miresei si oaspetilor li
se servea vin dulce dintr-o sticld legatd cu o panglica
rosie (comp. obiceiul bulgar ,,cmagka pakus” / rachiu
dulce), iar ,,unii, care doreau, de asemenea, isi legau
bucati dintr-o astfel de panglica” (E. E M.).

In diferite localitati si tari unde locuiesc credin-
ciosii de rit vechi, acest ritual are propriile sale nuan-
te, dar nu este sarcina noastra sa le analizim in acest
articol.

Totusi, este important sd remarcam relatia pro-
fundd dintre identificarea ,onoarei” / ,,dezonoarei
miresei” si masa rituald, fapt ce, la randul sau, tre-
buia sa asigure bunastarea ulterioard a comunitatii.
Aceasta legatura, prezenta in perceptiile traditionale,
acum a devenit implicité. Cu toate acestea, cerceta-
torii subliniazd existenta ei in trecutul recent. Astfel,
P. I. Feodorova comunica despre diferite variante ale
dezvoltarii acestei linii de subiect in randul crestini-
lor ortodocsi de rit vechi transuralici: ,Dacd mireasa
se dovedea ca nu e bine (,,necinstitd” — T. Z.), atunci
nunta se anula. Masa (de nuntd — T. Z.) se anula, vese-
lie nu era. <...> Puritatea miresei era insemnata prin
sdrituri, dansuri, <...> petitoarele mergeau s invite
la masi” (@emoposa 1997: 227). In acest mod, con-
cluzioneaza P. I. Feodorova, ,numai datoritd puritatii
miresei este posibila influenta benefica asupra lumii
inconjuratoare prin masa de sarbatoare” (Pegoposa
1997: 228). Informatorii nostri nu au mentionat pre-
zenta terciului pe masa de nuntd, desi, probabil, nu
a fost intotdeauna asa si cAndva el era pe lista bu-
catelor de nuntd, dar, cu timpul a incetat si mai fie
inclus (comp. biscuitii cu denumirea ,,>)xamku” / turte
dulci?®); se poate presupune ci dintr-o anumitd peri-
oada aceastd functie au preluat-o gélustele cu o um-
plutura de tip terci. Onoarea miresei a cdpdtat o mare
importanta pe fundalul general al vietii comunitare
si al ideilor populare traditionale. $i, dupd cum ve-
dem, nu este vorba doar de aspecte morale. Intr-un
fel sau altul, masa comund a membrilor comunitétii
reglementa stabilirea uniunii mirelui §i miresei, pre-
cum si rudenia familiilor, care pana in acel moment
erau straine una pentru alta.

Particularitétile hranei rituale din riturile fune-
rare-memoriale constd, in special, in faptul cd este
cea mai reprezentativa in aspectul cercetat de noi, in
comparatie cu hrana traditionala din ritualurile de
nastere-botez §i cununie-nunta, in mare parte pen-
tru céa cele funerare-de pomenire, in ansamblu, re-
prezintd partea cea mai conservatoare a ritualurilor
de familie, iar traditiile lor (inclusiv alimentare) s-au
pastrat mai bine.

in functie de ziua in care au loc funeraliile, masa
de pomenire poate fi 0 masa de post sau de frupt, si
acest lucru este respectat cu strictete de cétre toatd
lumea, indiferent de situatia financiara a familiei.

Informatorii relateaza despre traditia de a pre-
giti pentru masa de pomenire a doar trei feluri de
mancare /,,tpu ctpasbl’ (in zilele noastre se propun
mai multe feluri, dintre care trei sunt obligatorii).
Din punctul de vedere al limbii ruse literare con-
temporane, cuvantul cmpasa / strava este invechit,
desi s-a pastrat intr-o serie de dialecte. De aseme-
nea, este necesar de mentionat ca cuvantul cmpasa
/ cmposa (strava / strova) existd si in alte limbi slave
(si nu doar). Nu existd o opinie unica in ce priveste
originea lui* (comp. diferite abordari, prezentate in
By6enok 2010: 276-398). Vom aminti doar una din
ipoteze: ,Etimologia termenului cmpasa (strava),
propusé de A. A. Kotliarevskii® se remarca prin ori-
ginalitate: «este complicatd - c-m-p-6-a / s-t-r-v-a,
tema, evident, provine de la radacina slava mpoy /
trou, care va sta la originea verbului mpoymu, Ha-
mpoymu, Hamposumu <...> / trouti, na-trouti, natro-
viti. Dar, din cele mai vechi timpuri propria semnifi-
catie era: a hréni, a alimenta <...>»” (cit. cf. Bybenox
2010: 378). V. Dal in dictionarul sdu da urmétoarele
semnificatii ale cuvantului analizat: ,,hrana, méanca-
re, aliment, nutriment, fel de mancare, supa, fierturd”
(Janp 1980: 334).

Pe masa de pomenire a crestinilor ortodocsi de
rit vechi este obligatorie coliva. Ea este caracteristica
si multor altor popoare, dar exista diferente in modul
de preparare a acesteia. Coliva se prepara numai din
boabe de grau si nu este niciodatd inlocuita cu orez.
Aceste boabe se pun la fiert in apa, si, cAnd se récesc,
se adauga miere, doar putin, pentru a nu fi prea dul-
ce. Se face fard adaosuri sau decoratiuni sub forma
de bomboane s.a. Dar, nici nu ar fi posibil de decorat
coliva in acest mod, pentru ca este destul de lichida
(de aceea, credinciosii de rit vechi spun cé ei beau co-
liva), ,,cam ca borsul’, se ia de obicei céte trei linguri.

In constiinta crestinilor ortodocsi de rit vechi,
coliva si defunctul sunt in stransa legatura asociativa,
despre care mentioneaza, de exemplu, A. K. Baiburin:
»Viata bobului este asemanatoare cu viata eroului ri-
tualului <...>. Bobul este unul din acele simboluri
care strabat toata grosimea universului ritual. <...>
bobul este metafora ideald a oricarui proces ciclic,
care poate fi descris prin termenii «viata», «moarte»,
«renastere»” (BaitOypuu 1993: 214). Se pare ca in ca-
drul perceptiei semantismului colivei ca mancare de
pomenire, este vorba de o asemédnare, dacd nu chiar
egalitate, analogie cu viata — moartea - renasterea ul-
terioard a celui decedat, fapt confirmat de utilizarea
pe scard largd a unei astfel de expresii cum ar fi ,a
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pomeni coliva” in randul crestinilor ortodocsi de rit
vechi din Republica Moldova.

Explicatiile pentru confuzia care a aparut in
timpul interviurilor cu informatorii pot fi rezumate
dupd cum urmeaza:

»I. Z. Apoi iatd ce mi-a trezit interesul. Toti cei
cu care am comunicat spun: «a pomeni coliva». Sa
inteleg ca se referd la persoana care a murit, nu la
coliva propriu-zisa.

S. E. V. Nu, totul e corect. Pentru ca aceasta coli-
va este in cinstea lui”.

In acest mod, boabele sunt simbolul invierii
sufletului dupa moarte, iar mierea — simbolul acelei
dulceti, beatitudini la care se alatura cei drepti in Im-
pardtia Cerurilor.

Unul dintre cele trei feluri de mancare obligato-
rii pe masa de pomenire este borsul - de post sau cu
carne, in functie de ziua inmormantarii si, respectiv,
masa de pomenire. Dupd cum a fost relevat, prin-
tre credinciosii de rit vechi din Republica Moldova
nu exista o singurd reteta de bors. Desi se folosesc
aproape aceleasi ingrediente, exista mici diferente in
modul de preparare. Vom prezenta doua exemple. In
s. Pocrovca, borsul pentru masa de pomenire (orga-
nizatd imediat dupa funeralii) se prepara dupa cum
urmeazd. De cu noapte (aproximativ intre ora doua
si patru) a zilei in care se vor organiza funeraliile, in-
cepe pregitirea mesei de pomenire. Acest lucru este
necesar, in principal, pentru ca sfecla pentru acest fel
de mancare sa reuseasca si fermenteze: ,,<...> Sfecla
proaspatd este tdiatd marunt-marunt, in bucdtele de
madrimea unui chibrit, dacd chibritul il rupi in doua
— iatd in asa bucatele tetraedrice. Aceasta sfecld este
taiatd de femei special invitate. Ele pregatesc un cvas
special, il toarna peste sfecla si pana la amiaza aceasta
ar trebui si se indcreasci, sa fermenteze, sa se mari-
neze” (B. T. M.). In acelasi timp, sunt curifate si tdia-
te celelalte legume — ceapa, morcovii. Sunt necesare
multe. Informatoarea a comunicat ca doar prajeala
pentru bors este necesara o cildare. In continuare se
pregatesc pentru bors si alte legume: varza, cartofi,
verdeata. Totul este tdiat la fel de marunt ca sfecla.
Femeile care pregitesc masa de pomenire deja stiu
masura, cat e necesar din fiecare ingredient: cat ulei
de floarea-soarelui, cAtd ceapi s.a. Intotdeauna este
un bucatar care conduce. Toate felurile de mancare
pentru masa de pomenire, inclusiv borsul, sunt pre-
gatite in ceaune mari de 100 de litri fiecare. Se incear-
ca sa se gdteasca la foc natural, nu pe gaz.

Putin altfel se pregateste borsul in trapeza Biseri-
cii Mazarache din Chisinau. In apa clocotiti sunt pusi
cativa cartofi - intregi, nu taiati. Dupa ceva timp, se
adauga cartofii taiati. Iar apoi se adauga rand pe rand
varza, sfecla indbusitd, pregatitd din timp (ea este ina-

busita si i se adaugd suc de rosii, pastd de tomate si/
sau un cvas moldovenesc pe baza de tirate de grau,
cu adaos de fiind de porumb), ceapa si morcovul ind-
busite, obligatoriu ciuperci, iar apoi se toarnd suc de
rosii (de preferinta de casd). La sfarsit, se adauga ver-
deatd - patrunjel, mérar, de asemenea, se considera
ca un gust bun dd telina. Este un fel de mancare gros.

»T. Z. In Pocrovca mi-au spus ci ei pentru masa
de pomenire fermenteaza sfecla. Aici asa nu se face?

K. P. D. Eu doar inabus sfecla. La inceput eu o
indbus bine, iar apoi adaug suc de rosii sau pasta de
tomate — ceva care sa ofere aciditate. Pentru ca daca
sfecla o pui asa in bors, fard acreala, atunci ea isi va
schimba culoarea si borsul nu va fi rosu. De aceea,
cand sfecla este indbusitd, e necesar a adauga fie suc
de rosii (eu pregatesc suc de casa), fie chiar, daca nu
este o lingurita de pastda de tomate, se poate adauga
bors.

T. Z. Iatd acest <...> cvas moldovenesc?

K. P. D. Cvas, da. Si atunci sfecla nu-si schimba
culoarea si gustul.

T. Z. Tot il numiti ,,bors™?

K. P.D. Da.

O. G. Iar cvasul il faceti singura?

K. P. D. Nu. Il cumpar gata ficut. <...> Eu, de
asemenea, tot timpul adaug acest cvas - si suc si acest
bors”

Cvasul de paine indeplinea, in ritualurile tradi-
tiilor slavilor de est, rolul de protector. Pe masa de
pomenire a credinciosilor de rit vechi din Republica
Moldova, acesta aparea in calitate de bdutura inde-
pendenta si este (din punct de vedere local) parte
componenta a borsului: sfecla este murata in el ina-
inte de a pregati acest fel de mancare (s. Pocrovca)
sau il adauga la sfecla inabusitd, inainte de a o pune
in bors (or. Chisindu).

Dictionarul ,,CnaBsinckue ppesroctn” (,,Anti-
chitéti slave”) mentioneaza ,,folosirea cvasului ca ba-
utura rituald sau ca bazd pentru felurile de méancare
lichide”: ,,Cvasul era pregitit obligatoriu la sarbatori-
le de pomenire <...>. Masa de pomenire incepea cu
cvas”. De asemenea, ,,cvasul de pdine avea o valoare
protectoare” (CnaBsinckue 1999: 488-489).

In dictionarul explicativ al lui V. Dal gisim doua
sensuri ale cuvantului 6opuwy / bors: ,Bors m. sfecla
fermentatd || gen de supa de varzi, supd din sfecla
fermentata, din carne de vitd si porc <...>. A borsi -
avarsa mult, fara de sens, peste margine” ([Janpb 1978:
118). Mai mult, atragem atentia ca sensul ‘sfecld fer-
mentatd’ apare primul. Probabil, in aceasta situatie a
avut loc metonimia: anume sfecla, inmuiata in cvas,
a dat denumirea intregului fel de méancare - ,,bors’”.

Pregatirea unui astfel de fel de mancare obliga-
torie la masa de inmormantare precum borsul este
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strans legatd de cvas: el se gatea pe baza de sfecld,
fermentata anterior cateva ore in cvas. Comp. Expli-
catia cuvantului bors in Dictionarul lui V. Dal: ,,Bors
m. sfecld fermentatd; || gen de supd de varza, supa
din sfecla fermentata, din carne de vita si porc <...>".

Vorbind despre ,trei feluri de mancare”
(cTpaBa), informatorii din s. Pocrovca au incercat sd
justifice necesitatea de atat de multe feluri de man-
care obligatorii: ,lata precum este Sfanta Treime,
asa trebuie sa fie trei feluri de mancare. Obligatoriu
se pregiteste primul fel de méancare - borsul <...>.
Al doilea fel de mancare, daca ziua nu este de post,
trebuie sd fie cu carne. Si al treilea fel este terciul de
hrisca sau orez cu lapte, sau in zilele deosebit de ari-
de - tditeii” (B. T. M.). Terciul de hrisca la care se
adauga ulei de floarea-soarelui apare ca varianta de
post, iar cel de orez sau hrisca cu lapte se serveste
in zilele fard post. Totusi, pentru ca laptele se exclu-
de in zilele foarte aride, atunci se gétesc taiteii fier{i
in bulion. Explicatia este urmatoarea: ,,Deoarece
mancdrurile pentru masa de pomenire sunt gatite in
ceaune mari, ele sunt din fonta, enorme, aproxima-
tiv de 100 litri si mai mult - este periculos sd fierbi
in ele terciul de hriscé sau orez cu lapte; in plus, se
foloseste laptele natural, de la diferiti proprietari, de
aceea reprezintd un pericol” (B. T. M.). In ceea ce
priveste taiteii (despre prepararea lor v. mai sus), o
altd informatoare din Chisinau a explicat: , Taiteii la
noi sunt deosebiti, fierti in bulion, dar se pot gati
doar in zilele fara post” (K. P. D.).

Ca multe alte feluri de mancare, terciul de orez
dulce este preparat intr-un mod special. De exem-
plu, in trapeza Bisericii Mazarache din Chisinau, se
pregateste dintr-un numar mare de galbenusuri de
ou, addugandu-se zahdr, coaja si bucéti de portocald,
coaja si suc de limaie, stafide s.a.

Dupd ce au numit mancarurile obligatorii pen-
tru masa de pomenire, informatorii au raspuns una-
nim ca borsul, tiieteii si terciul se folosesc peste tot.
In afard de acestea, ei numeau sarmalele, coltunasii,
cartofii cu carne s.a. Despre géluste am aflat cd se fac
de mérime mijlocie: ,Le gatim la fel ca moldovenii.
Cum altfel! Doar <...> putin mai mari. Daca s-a ni-
merit in zi nu de post, acest fel de mancare se gateste
in felul urmator: ,,Cum noi pregatim galustele? Iau
carnea de porc o tai cubulete, o prijesc, <...> ea este
grasd, iar orezul iubeste grisimea. In continuare pra-
jesc ceapd cu morcov <...>. Orezul il oparesc. Apoi
amestec totul, adaug sare, piper. <...> Moldovenii
le fac mici, noi, de obicei, putin mai mari. Cam asa.
<...>Putin mai mari (decat la moldoveni - T. Z.), asa
mijlocii. In primul rand, eu nu pot si le invart asa.
Cine poate asa sa faca, chiar e foarte bine, cand spun:
«Oh, ce mici ea a invartit»” (K. F. A.).

Vorbind despre cantitatea de mancare de la
masa de pomenire, informatorii au subliniat dife-
rentele dintre vremurile vechi si realitatile de astazi,
considerand cia abundenta si varietatea méncaru-
rilor de astézi, in loc de cele ,trei feluri” obisnuite,
este excesiva si nejustificata. Dacd inainte se oferea
fiecdrui cate o farfurie de bors, putini taietei, cativa
coltunasi / mici gdluste, atunci ,,<...> astdzi se servesc
multe méincéruri deosebite: si peste, si peste sarat, si
vreun fel de salam, si altceva. <...> Chiar si baba a
inceput sa fie servitd, inainte la noi ea nu se gdtea,
acum si babe gétesc — albd, neagrd” (K. A. G.). Multi
au o atitudine negativa fata de aceste schimbari, con-
damnand , risipa inutild’: ,,Inainte la noi se conside-
rau obligatorii trei feluri de méncare <...>. Iar acum
stiti cum se aranjeazd masa? Astfel incat multe mén-
cdruri nici nu sunt gustate! Inainte era altfel”. (E. E.
M.); ,<...>acum multi chiar si borsul il inlocuiesc cu
zeama, colfunasii nu se mai pregitesc. <...> Totul se
schimb3d” (K. M. M.).

Trebuie sd subliniem si faptul ca, in pofida re-
ticentei deosebite a ritualurilor funerare-memoriale
ale lipovenilor fata de imprumuturi, anume in sfera
mancarurilor rituale se observa patrunderea unui
numdr de imprumuturi din bucétéria popoarelor ve-
cine, in primul rand moldoveni si ucraineni. Printre
acestea se numard coltunasii, galustele, prunele usca-
te cu nuci, baba neagra si albd, zeama s.a. Totusi, in
pofida unui sir de inovatii ce {in de masa de pomeni-
re, in ansamblu, in acest domeniu se péstreaza baza
anterioara.

O problema aparte tine de pomand (crestinii
ortodocsi de rit vechi nu au un astfel de cuvant, ei
o numesc milostenie). Aceasta este, de asemenea,
mancare rituald, care se imparte pentru pomenirea
sufletului celui decedat. De obicei se ofera o paine,
bomboane si biscuiti. La Edinet se péstreaza obiceiul
de a oferi ca pomand oud crude; se considerd ca cele
fierte nu sunt potrivite in acest caz, deoarece anume
in oul crud se gaseste germenul vietii viitoare.

Astfel, in rezultatul cercetarilor de teren ale ali-
mentelor consumate in cadrul ritualurilor familiale
ale crestinilor ortodocsi de rit vechi — de nastere-bo-
tez, cununie-nunta i funerare-de pomenire, legate
de ciclul vietii umane, a fost dezvaluit gradul de pas-
trare a elementelor alimentare mentionate intr-un sir
de orase si sate din Republica Moldova, unde locu-
iesc lipovenii, a fost depistata variabilitatea locala a
bucatelor si determinate cele mai stabile variante ale
acestora. Cercetarea a permis identificarea particu-
laritatilor felurilor de mancare, care se prepara dupi
retete speciale (ingredientele si specificul prepararii
lor), precum si simbolismul si semantica acestora in
cadrul codului alimentar. De asemenea, mentionim
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cé crestinii ortodocsi de rit vechi din Republica Mol-
dova au imprumutat de la moldoveni, ucraineni si
alte popoare care locuiesc aici diferite bucate tradi-
tionale, pe care le consuma in ritualurile de familie
pe langa mancarurile lor traditionale stravechi. De
exemplu, din spusele unei informatoare, ,ei au luat
tot ce e mai bun din bucitiria moldoveneasci, au
invaat cum sa le giteascd. Abordarea lor consta in
faptul ca ei incearcad sa foloseasca legumele si fructele
cultivate in propria gradina, fara substante chimice
sau sa le cumpere de la altii. Si inainte se credea c4,
dacd cumperi de la credinciosii de rit vechi, atunci
sunt fard nitrati (B. A. A.)> Multe din felurile de
mancare stravechi, prezente in mod traditional, in
ritualurile de familie ale crestinilor de rit vechi, au o
istorie bogata, raddcinile lor datand de secole.

Lista informatorilor
B. A. A, a. n. 1954, or. Chisindu.
B. T. M., a. n. 1961, s. Pocrovca, r-n. Donduseni.
E. E M, a. n. 1940, or. Edinet.
E Z.F, a.n. 1968, s. Cunicea, r-n. Floresti.
K. A. G, a. n. 1959, or. Edine.
K. A. S., a. n. 1946, s. Cunicea, r-n. Floresti.
K. E A, a. n. 1955, or. Chisindu, n. in s. Cunicea.
K. M. M,, a. n. 1958, or. Edinet.
K. P. D, a. n. 1951, or. Chisindu, n. in s. Cunicea.
K. T.I, a. n. 1947, s. Egorovca, r-n. Falesti.
S.E. V., a. n. 1949, s. Pocrovca, r-n. Donduseni.
T. E. E, a. n. 1960, s. Dobrogea Veche, r-n. Singerei.

Note

*Acest articol a fost elaborat in cadrul proiectului:
170101 Cercetarea si valorificarea patrimoniului cultural
construit, etnografic, arheologic si artistic din Republica
Moldova in contextul integrarii europene.

! Carne cu castraveti murafi — fel de méancare stra-
vechi, consumat in mediul crestinilor ortodocsi de rit
vechi si in zilele noastre, inclusiv la masa de nuntd. Se pre-
para astfel: castravefii murati se méruntesc, se spald, apoi
se pun in strecurdtoare pentru a scurge lichidul in exces.
In acelasi timp carnea se fierbe. In grasime se prajeste
pasta de rosii, morcovii si ceapa, care trebuie sa fie foarte
multd. Préjeala se amestecd separat cu carnea si separat cu
castravetii. Apoi se pun mai multe straturi in ceaun, alter-
nand carnea cu castravetii. Dupd aceasta, totul se toarna
cu bulion si se fierbe la foc mic.

2 Taieteii de casad cu ou la crestinii ortodocsi de rit
vechi, de asemenea, se pregatesc dupd o retetd veche spe-
ciald. Se prepara pe bazd de bulion de pui (sau rata) si ar
trebui sé fie grasi, desi la ei se adauga stomacele de pasire
(»pipote”) tdiate marunt. Nu trebuie sa fie strecurati.

* Dacd vorbim despre pastrarea anumitor mancaruri
traditionale, care se pregateau la nunta in anumite peri-
oade, atunci e necesar sd mentiondm ci unele mancaruri
raspandite cAndva, astdzi practic nu se servesc pe masa de
nuntd. Ca exemplu poate servi biscuitii numiti ,,xamxn”

(turte dulci ficute acasd) care se coceau in s. Cunicea.
,Turtele dulci cAndva se coceau pentru nuntd. Se coceau
inca in anii ’80. Acum, din anumite motive, acestea au dis-
pérut. Dar se coceau turtele dulci. Tin minte cé in aluat se
addugau coloranti naturali. Acum nu se mai coc. Acum
cel mai des totul se comanda si in restaurante se gétesc”
(K. E A.). Particularitatea acestui tip de fursecuri consta in
faptul ci aluatul pregitit pentru acestia se trecea printr-o
duza speciald a masinii de tocat carne.

*Ved., de ex.: V. P. Kobicev in cartea sa ,,B monckax
npaponunbl cnassan” (In ciutarea patriei strimogesti a sla-
vilor) (M., 1973) scria: ,,<...> Strava — «masa de pomeni-
rex», <...> cuvant care se intalneste si astdzi cu acelasi sens
de «masi de pomenire» intr-un numar de dialecte din po-
loneza, ceha, slovacd, ucraineana si rusd” (cit. cf. Bybexox
2010: 378-379).

> Ved.: Kormspesckmit A. A. O morpe6anpHbIX
00bIuasx sI3pl4ecKkux cmaBsH. M., 1868. 252 c. / Kotlya-
revskiy A. A. O pogrebal'nykh obychayakh yazycheskikh
slavyan. M., 1868. 252 s.
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Mapuna JJOMOCHJIELIKAA,
Anexcanop HOBUK

AVBA B KYJIBTYPAX U I3BIKAX
AJIBAHCKO-CIIABAHCKOTO ITIOTPAHUYbI*

CZU: 634.14(81’=18=16)

Rezumat
Gutuiul in culturile si limbile
limitrofe albano-slave

Rolul anumitor plante, si mai ales importanta gutuiu-
lui (Cydonia oblonga Mill.) in cultura nutritivd a popoare-
lor din vestul Balcanilor, este mult exagerat. Articolul tra-
teazd Gutuiul comun, care este cultivat in cantitati comer-
ciale in Albania, Kosovo, Serbia, Macedonia de Nord si alte
tari din regiune, cu o atentie deosebitd asupra teritoriilor
din imediata frontiera albano-slava. Studiul se bazeaza pe
multi ani de cercetare de teren in Balcani (1990-2024) si
pe date din arhivele de specialitate. Autorii analizeaza uti-
lizarea gutuiului in scopuri alimentare, medicina popula-
ra si reflectarea ideilor despre fructul preferat in folclor si
traditia scrisd. Gutuia serveste in primul rand ca materie
primé pentru prepararea deserturilor dulci si a bauturilor
alcoolice, este rareori consumata cruda. Stabilitatea nara-
tiunilor despre cultivarea plantei si utilizarea fructelor sale
in diverse scopuri ne permite sa trasaim anumite izoglose,
izopragme si izodoxuri care marcheaza limite in traditiile
si idiomurile popoarelor si grupurilor etnice din Peninsu-
la Balcanica. Toate fitonimele albaneze (ftua, ftue etc.) si
relevante din slava de sud (dunja, gunja etc.) ale Cydonia
oblonga sunt analizate, etimologizate si comparate cu nu-
mele de gutui in alte limbi mediteraneene - greaca, lating,
italiana, aromand, romand, turca.

Cuvinte-cheie: gutuie, albanezi, culturd alimentars,
medicind populara, folclor.

Pesrome
AjiBa B KynbTypax U s3bIKaxX
aI6aHCKO-CTaBAHCKOTO NOTPAaHNYbA

Ponp omnpepeneHHBIX pacTeHMil, ¥ OCOOEHHO 3Ha-
gyenne aiBbl (Cydonia oblonga Mill) B amuMenTapHOi
KY/IbType HapofioB 3anafa bankaH, MCKIIOYUTENbHO TU-
neprpodupoBana. B cTatbe peub upet 06 Aiise 00vik-
HOBeHHOTI, KOTOPYIO BBIPAILIMBAIOT B TOPrOBBIX 00'beMax
B An6anun, Kocoso, Cepbumn, CeBepHoii MakenoHnu u
IOPYI¥UX CTpaHaX PeruoHa, ¢ 0COOBIM BHUMAaHMEM K Tep-
PUTOPMAM HEIOCPEACTBEHHO a/l6aHCKO-C/IaBSIHCKOTO
norpannybsa. VccnenoBanue 6asupyeTcss Ha MHOTONET-
HUX IOJIEBBIX M3bICKaHMAX Ha Bankanax (1990-2024) u
Ha JaHHBIX IPOQUIbHBIX apXUBOB. ABTOPBI aHAIM3UPY-
10T MCIOb30BaHMeE aiiBbl B NUILEBBIX LIe/IAX, HAPOJHOM
MefIUIIVHe, OTPakKeHMe NPeACTaBIeHNII O NOMI00VBIIEM-
cs1 wiofe B GONBKIOpe M MMCbMEHHON Tpaguiun. AriBa
IpeXJe BCErO CIY>KUT ChIpbeM [/ TNPUTOTOBIEHMUA
CNafIKUX JeCepTOB U aTKOTO/IbHBIX HAIIUTKOB, PEIKO YIIO-
TpebseTcs B CIpOM BUfie. YCTONYMBOCTD HAPPATIIBOB O
KY/JIbTMBMPOBAaHNMM PACTeHUA U YIOTPeOIEeHUN ero Io-

https://doi.org/10.52603/rec.2024.36.05

JIOB [/ PasHBIX Lie/ell II03BOJIAET IIPOBECTH ONpPefIe/eH-
HbI€ M30I7I0CCHI, M30IIPArMbl I H30[0KCI, MAPKUPYIOLIIe
TPaHMIbl B TPafUIMAX M MAMOMAaX HApOLOB M STHU-
4eCKMX Tpynn BankaHCKOro momyocTpopa. Bce amban-
ckne (ftua, ftue n [p.) U peneBaHTHBIE I0)KHOCIABAHCKIE
(dunja, gunja n gp.) putornumsr Cydonia oblonga mpoa-
Ha/IM3MPOBAHBbI, ITYMOJIOIM3YPOBAHBI 1 COIIOCTABIIEHDI C
Ha3BaHVAMIU aliBbl B APYIUX s3bIkax Cpefyi3eMHOMODbs
— B IPEYEeCKOM, JIATBIHN, UTA/IbSHCKOM, apYMBIHCKOM, Py-
MbIHCKOM, TYPELIKOM.

Kmiouespie cmoBa: ajiBa, anbaHIbI, alMMeHTapHas
Ky/IbTYpa, HapOJHasA MeANINHA, POIbKIOP.

Summary
Quince in the cultures and languages
of the Albanian-Slavic borderland

The role of certain plants, and especially the impor-
tance of quince (Cydonia oblonga Mill.) in the nutritional
culture of the peoples of the Western Balkans, is extremely
exaggerated. The article deals with the Common quince,
which is grown in commercial quantities in Albania,
Kosovo, Serbia, North Macedonia and other countries in
the region, with special attention to the territories of the
immediate Albanian-Slavic borderland. The study is based
on many years of field research in the Balkans (1990-
2024) and data from specialized archives. The authors
analyze the use of quince for food purposes, folk medi-
cine, and the reflection of ideas about the beloved fruit in
folklore and written tradition. Quince primarily serves as
a raw material for the preparation of sweet desserts and
alcoholic drinks; it is rarely consumed raw. The stability
of narratives about the cultivation of the plant and the use
of its fruits for various purposes allows us to draw certain
isoglosses, isopragms and isodoxes that mark boundar-
ies in the traditions and idioms of the peoples and ethnic
groups of the Balkan Peninsula. All Albanian (ftua, ftue,
etc.) and relevant South Slavic (dunja, gunja, etc.) phy-
tonyms of Cydonia oblonga are analyzed, etymologized
and compared with the names of quince in other Mediter-
ranean languages — in Greek, Latin, Italian, Aromanian,
Romanian, Turkish.

Key words: quince, Albanians, alimentary culture,
traditional medicine, folklore.

Ienb JaHHOTO UCCIENOBAaHUSA — OIMCATh ObI-
TOBaHME B TPAJULVOHHON KyIbType HaceleHUA
3anajga bankan aiiBbl, ee ponu B cUCTeMe MUTAHNUA,
XO3SVICTBEHHBIX 3aHATUAX, HAPONHOV MENVILIVHE,
¢donbK/IOpe, PENNIMO3HON >XM3HM, MHCTUTYTE TO-
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CTeIIPUMMCTBA, @ TAaKXKe OCBETUTb JIMHIBUCTUYE-
CKIMe aCIIeKTBbl VICIIO/Ib30BAHVS Pa3/IMYHBIX HOMU-
HaI[UIl TaHHOTO pAacTeHMs B sI3bIKaX KaK a/0aHIleB
¥ I0KHBIX C/IABSIH, TaK ¥ JPYTMX HapPOJOB PErMOHa.
[IpenMeT M3ydeHUs — MCTOPUA M MPAKTUKM BBIpa-
IMBaHUA M MCIIONAb30BAaHMA ailBbl Ha Bankanax (c
0COOBIM aKI[eHTOM Ha a/10aHCKO-C/IaBSHCKOM IO-
TpaHNYbe) U NX OTPAXKEHNE B JIEKCHKe.

K ncropumn Bonpoca: nytb Ha bankaHbl

AtiBa OOBIKHOBeHHas, Wi AliBa MPOIONTO-
Batasg (Cydonia oblonga Mill.), - ppeBHsas mo-
fioBasi Ky/IbTYpa, €NVHCTBEHHBIN IpefCTaBUTENb
ponma Cydonia. Poxgyua pacTeHMst pacIosiokeHa B
TanpIIICKMX Tropax Ha HOTO-BOCTOKe 3aKaBKa3bs
(Asepb6aitmxan u CeBepHblit VpaH), Takxke B Aja-
3aHckoll nonuHe (Ipysus n Asepbaiipkan) u B Jo-
nuHe pexu Teptep (Asep6aiifKaH), OCKOTIOYHO — B
Apmennu, Ceeprom Vipake (Ozbek 2022: 209-210;
Zeven et al. 1982: 100). Kak gukoe gepeBo (mnn BbI-
COKMII KYCTapHUK) BCTpedaeTcsA B jlecax Tasblmia,
CaMyp-IMBUYMHCKOIl HU3MEHHOCTY, B palfoHax
Marmnoro KaBka3a: B OCHOBHOM IO ONYIIKaM U cpe-
[ TIPOYMX KYCTApPHMKOB. 3aIlachl AMKOpPACTYIIei
aiBel B AsepOaiikaHe IO CUX IIOP 3HAUUTENbHBI,
HO IUIOAbI ee MeHbllle IJIOOB KY/IbTYPHBIX COPTOB
M YCTYTaT UM 110 BKycy (Jamupos u mp. 1988: 40).

O BpeMeHU BXOXJIeHUsI aiiBBI B CafOBOfUe-
CKYIO KY/JIBTYpPYy Ha BaJlkaHCKOM IIOyOCTpOBe CKa-
3aTb HIYETO OIpefe/eHHOro Hemb3sA. OfHaKo, ecnn
CYAUTb IO COOTBETCTBYIONMM al0aHCKUM 1 cepo-
CKOXOPBaTCKVIM 3aMIMCTBOBAHHBIM (PUTOHMMAM,
3HAKOMCTBO 0a/lIKaHCKMX HACEIbHMKOB C 9TUM pac-
TeHJeM IPOM3OLIIO OYEeHb JJaBHO, a MAapIIPyT €ro
IPOHMKHOBEHNMsI COBIAJan C TOPTOBBIMU IyTSMU
u3 Maroit Asun uepes Iperuio u AleHHMHCKMIA TTO-
JyOCTPOB (CM. HIKe), YTO BIIOJIHE COOTBETCTBYET
npencrasnenusam o6 aiise ¢uroreorpados (Ozbek
2022:211).

AjiBa B TPafMIMIOHHOI CHCTeMe X03AICTBO-
BaHNA M HAPOTHOI MeTUI[HE

AjtBa nBereT B ampene-mae. CafoBble KpyII-
Hble, KpeIlKye, apOMaTHbIe JTMMOHHO-Xe/TblIe IIJI0-
il HEIPaBWIbHOI OYrpucTOil OPMBI CO3pEBAIOT
B ceHTs10pe-HOs16pe (PoTo 1). VIX cTaparoTcs CHATH
CJIeTKa Hefl03PeIbIMY, IIOCKO/IbKY aliBa MMeeT TeH-
IEHI[MI0 B CIIE/IOM COCTOSIHUYM OBICTPO MOPTUTHCS
u 3arHyMBaTh. CM. CBA3aHHOE C STUM PacIpoCTpa-
HEeHHOe Y cep0OOB IOBepbe, YTO IIOAbI aliBbI HEMb3A
HIOXaTh, IIOTOMY YTO B TaKOM CJIy4ae OHU OBICTpPO
cramior (Yajkanosnh 1985: 83).

Tpaguiuy UCONb30BaHMS aiBBI B HAPOJLHOII
MeIMIVIHE POJHOTO /IS Hee 3aKaBKa3bsl yCTONYUBEL:
COK 17100068 IPUMEHAETCA KaK XKelTyJJOYHOe ¥ MoJe-
TOHHOE CPEZICTBO, IPU CepALieOMeHnsx u TybepKy-

7e3e — /I OCTAHOBKY KPOBOXapKaHbs; CTYLIeHHBIN
COK VICIIONB3YIOT Ji/I NIPUIIPABBl U IBIOT KaK IOf-
IepxuBarwlee mpy Manokposunu'. CeIpble ceexcue
n700bl KaK BsDKyllee CPefCTBO IPUMEHSAIT IIpU
MIOHOCAX, a BBICYLIIEHHbIE TIIOf[bl, HAPABHE C COKOM,
KaK YKpeIULallee cpeacTso npyu anemuu (JJamupos
u fip. 1988: 40-41). HoBoe HapopHOe iedeOHOe pu-
MeHeHIe, OCHOBAaHHOe TeM He MeHee Ha 3aMedeH-
HBIX ellje >kxnuTersaiMy KaBkasa BSXKyIIMX CBOJICTBAX
aliBBI, pacTeHMe HOMy4ywio, nonas B EBpomy. [lns
MEIMIMHCKNX Iieflell CTamy MCIONMb30BaTh cemMeHa
atievl, B BOJie CYJIbHO HaOyXalollyie ¥ TIOKPBIBAIOI V-
ecs1 TOJICTBIM CJI0eM CJIM3M, KOTOpast yIoTpeobsiach
paHblIIe B KaueCTBE XOIOJHBIX KOMIIPECCOB, a KpOMe
TOTO, TIOMOTaJIa OT IIOHOCOB M CM/IBHO 3aKpeIUIsiia
kuievHuK (Manky u gp. 1970: 166).

B napopnoit megunnae Kocoso (Kocoo 1 Me-
TOXUM), KaK CepOCKOi, TaK M anbaHCKOIL, Tpaju-
IVIOHHO VCIIONIb30BA/IVNCD JIMCTDS U IIOABI BRI, A
TaK)Xe BbICyLIeHHbIe ceMeHa. [locnennue, nmeromiye
BKYC TOPbKOTO MIUHJIAJISA, JOBOJIbBHO BBICOKO I|eHU-
JIACB 32 Lie/INTEe/IbHBIE CBOMICTBA. VIX OCTOPOXKHO U3-
B/IEKAIOT U BBICYIIMBAIOT Ha COJHIIE, CIefld 32 TeM,
4TOOBI OHM He 3amtecHeBemu. OTBapbl M3 CeMAH
NPUMEHAITCA NIPY Ayapee, AU3eHTepu, pBOTe I B
Ie7I0M KaK YCIOKayBalollee NIeBapUTe/IbHYIO CU-
cremy cpenicTBo (HajkanoBuh 1985: 84). VInTepecHo,
YTO CHATAs C IVIOJIOB KOXKypa MCIO/Ib30BaIach, Ha-
IPOTUB, KaK ITOC/IA0/IAIIIee CPECTBO OT 3allOpPOB.
a1 3 aliBOBBIX C€MAH UM, KaK YCIIOKauBaolee
CPEZCTBO, IPOTUB OECCOHHMIIBI U OT HEIPYUATHOTO
3amaxa 130 pra. OTBapoM JIMCTbeB IPOMbIBA/IN I7Ia-
3a.

Cep6p1, B vacTHOCTM 1 B KOCOBO, 10 Tpaguyum
IIMPOKO NPUMEHSANN aiiBy NPOTUB OONM B CepAlle,
a IIpM BBICOKOJ TeMIleparype 1 60/ B ropiie I
aliBoBbII coOK. Ilomaranmm mmosesHoi alBy M IIpu
crienupUIecKNX >XEHCKUX INpobOreMax: OOnesHeH-
Hble MeCSYHBIe VI TPEeIVHBI Ha COCKaX (IIPMK/Iajibl-
BAIOT MOJIOTbIe ceMe4KM aiiBbl). OcoOeHHO LIeHHOI
IUIA 3[l0POBbsA CUUTATACh aliBa, KOTOpas MOObIBaIa
B POXXJeCTBEHCKOM YXapKOM — OOJIbHBIE ee C pajio-
CTBIO IPMHUMA/IN B KadecTBe nopapka (Yajkanosuh
1985: 84). OcoOHAKOM CTOUT jiedebHOe UCIIONb30-
BaHUe aiiBbl y cepOOB — OT KalUIA M KOKMoma. B
HAapOJHBIX pelleNTax IpefjaraeTcs B3ATb aliBy, Ha-
MasaTb ee >KMBOTHBIM >KMPOM, TTOJIOKUTD B TOPIIOK,
XOPOIIIO YBAPUTh, CAMy aiiBy OTOM CheCTb, a 00pa-
3oBaBuIMiics cok BeImUThb (Codpuh 1990: 80). [Ipy-
roit coco6 y cepboB: IPOTOIMNUTb CEMEYKY aiiBbI B
KUIAIIeM Macjle, IOTOM UX CheCTb M BCIO OCTBIB-
ITYI0 SKMIKOCTD Takoke BHIINTD (Yajkanosuh 1985:
84). Ocoboe BHuManue B IOro-3amagnoit Cepbun
(a Taxke bocHuu n leprierosune) ypenseTcsi ponn



2024, Volumul XXXVI

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 37

alfBbl B JICYEHUN IIOYEK VI BBIBEJCHUN M3 HUX KaM-
Heil 1 Imecka. MOYeroHHOe CBOJICTBO aiiBBbI OBLIO
3aMeyeHo ellle B PeBHOCTY HaceNbHUKaMu Maoro
KaBkasa (cm. Boiire). Ha bankanax e cep6sr mmst
3TOJI Lie/M M3TOTABIMBAIOT HACTON M3 CeMAH U JIN-
cTbeB anBbl (Savikin et al. 2013; Saviéa et al. 2019).
YT0 NOKa3bIBAIOT HOBEIIIIINE [I0/IeBbIe MICCTIENO-
BaHMs — HAIIM COOCTBEHHBIE 1 HAIINX 3apyOeXKHBIX
KOJ/UIeT — MCTOpudecKoil obmactu Mertoxusa (anb.
Rrafshi i Dukagjinit, Papum-u-/lykareuuur, T. e.
PaBumua [Ikarbmua)? B xpaunax/mynax Cpeuxa/
Cpepauxa/Cpepncka n Cupuany/CuprHUYKa Ha Iore
kpas (IIpuspenckuit okpyr u okpyr llrpmnue B Pe-
criy6nmke KocoBo), rje cocylecTByOT anbaHCKue,
cepOcCKe, a TAK)Ke CMEIIaHHbIe Cefla, B XOf T KO-
XKypa aiiBbl, ee IUCThs U, COOCTBEHHO, caMmu PPyK-
1ol (Mustafa et al. 2020: 7). Ba)xHo oTMeTUTH, 4TO
UX MCIONb30BaHME PA3HUTCA MEXJAY anbaHIamu
u cepb6amu. TonbKo cepObl 3aBapMBAIOT Yail U3 /-
CTbeB aiiBBI U JIeYaT MM pecnupaTopHble 3a060/eBa-
HIISI U KAllleJIb; TOTIbKO CepOBI AUCTUUIMPYIOT 3[€Ch
aifBOBYI0 pakuio (pepMEeHTMPOBAHHYIO B TeUeHMe
21 pHA). 3mech OYEBUIHO BIMAHME MCIAMCKMX 3a-
IpeToB, Beab OonmpiMHCTBO anbanueB KocoBo -
MycylibMaHe (TaK, Ha TEPPUTOPUM Kpasi, COITIACHO
HOCTIEfHMM CTATUCTUYECKUM JAHHBIM, IPOXXIBAET
OKOJIO 2 MJTH 4e/I0BEK; 13 HUX OO/BIINHCTBO COCTAB-
JSI0T anbaHIBl MyCy/IbMaHe, 0Komo 50 ThIC. anbaH-
11eB-KaTO/MMKOB, 0K0/o 100 ThIc. cep6OB, NcroBeny-
IOIIVX XPUCTUAHCTBO B (OpMe IIPaBOC/IABMS, A TaK-
»Ke MEeHBIIVHCTBA TYPOK, LIbIIaH, OOLUIHAKOB U JAp.,
TaK>XXe, COIIACHO CTAaTUCTUKE, OKOMOo 40% HaceneHus
KocoBo HuKorza B )XM3HMI He IPOOOBAIO a/IKOTO/b)
(Agjensia 2024). ITosBuBIIaACA B MOCIENHNE TOABI
Ha NpWIaBKax MarasuHoB ¢abpuunas Raki Ftoni
(produkt Kosove) (an6. rer. ‘aitBoBast pakus (mpo-
nykT KocoBo)’) pasHBIX IPOM3BOANTENIEl — O4EBUI-
Hasl HHOBAIVs, BO3HVKIIAs IIOf] BIUSAHYEM CIIPO-
ca, IUKTYeMOTo I7106anu3arier pbIHKa U Ky/IbTYpPbl
notpe6nenus. C [pyroit CTOPOHBI, TOIBKO aTOAHIIbI
IIMPOKO MCIIONb3YIOT CriennduiecKue KylInHapHble
¢dbopMbl: BapeHbe U3 KOXYpHI — reqel (anb. guain., B
CTaHFAapTHOM anb. — regel, -i), KOTOpOe TaKXKe BaXK-
HO, KaK CPefICTBO OT LypHOroO I7asa (anb. rer. msysh,
-1, an6. mésysh, -i), TONMbKO aIGAHIIBI 3aTOTOB/IAIOT 13
alfBbl KOMITOT ¥ 3aKBALIMBAIOT Ha 3MIMY €€ IIOfbL. A
BOT €INHCTBEHHOE, YTO OObeMHAET 3/IeCh B 3TOM
wiaHe o6a 3THOCA, — 3TO BapeHbE U3 CAMOII aliBbL.
HepaBHee ry6okoe 1ojeBoe n3y4eHue Hapoy-
Hol ¢puToTepanmu B monuatHYHOM K0HOIT MeTo-
xun (kpannsl [opa, [Tpuspenckoe I[Toaropse u Ipn-
3peHckoe Ilome) mokasano crmepyromee. MecTHble
xutenu (anbaHubl, OOIIHAKM, TOPaHe U TYPKM) VC-
HOJIb3YIOT B JIEYeOHBIX IIe/IAX TOBKO HACTOVKY /-

CTbEB aiiBbl U VICK/IIOYUTENIbHO KaK aHTUAMApENHOe
cpencTBo. YacTOTHOCTD YyIIOMMHAHMIA 06 aiiBe, KaK
TAKOTO POfia CPEACTBe, CIeAyIOLIas: y anbaHIes — 7
pas, y 60IIHAKOB U ropaH (KOTOPBIX UCCIefOBaTeNN
He pasrpaHmumBamm) — 4, a y Typok — 0 (Mustafa et
al. 2015: 10). 910 cBUETENIBCTBYET O CTEIIEHN IOITY-
JIAPHOCTY pacTeHNs B MeNULIMHCKOI cdepe y pas-
HBIX HAPOJIOB 1 STHUYECKMX IPYIIL

Bonee ceBepHas kpanna MeTtoxun — AHapuHU
— IEMOHCTPUPYET, YTO aliBa KaK KOMIIOHEHT TPajii-
IIVIOHHOJ Me[IVILIVHBI BCTpeYaeTcs, KaK HU CTPaHHO,
TOJIBKO y a/16aHIleB, IpUYeM TOIbKO B BUJeE 4asd U3
muctbeB — npu npocrype (Mullalija et al. 2021: 1834),
YTO MOIJIO TTOSBUTHCS HOJ, CEPOCKUM BIIUSTHMEM.

OnHa M3 caMBIX CeBEpHBIX KpauH MeToxuu,
HaxXOMAILIAsCsI B BBICOKOTOPHBIX paitoHax AbaH-
ckux Anpn — Fusha e Dukagjinit an6. ‘[JykamxuH-
CKOe TI0JIe, 3ace/ieHa MPAKTUIeCKU VICKTIOUNTE/TbHO
abaHLaMM, KOTOpbIe CBOIO aiiBy — ffoni — Kak Jie-
4eOHOe CPefiCTBO LIEHAT, 10 CPAaBHEHMIO C IPYTUMMU
pacTeHMsIMY, He OYeHb BBICOKO, HO TeM He MeHee
IPUMEHSIOT, IPUYeM BeCbMa OT/INIHBIM OT F0XKHBIX
paitoHoB MeToxun o6pazoM. 3pech anbaHIbI IpH
BOCITQJICHVM! BEPXHUX JIBIXaTe/IbHBIX ITyTell MCIO/b-
3yI0T 4ali (HacToI1) 13 ee IMCTbeB, a OTBAP 13 CeMSH,
KOTOpble BOOOIIe He BCTPETU/INCD MCCTIeOBATE/ISIM
B O>HOIT MeToXun, UAET I YCUTEeHN alIleTUTa
(Mustafa et al. 2012: 6).

DUTOHMMBI /1A AlIBBI

O6 OTHOCHUTENIBHO INO3[HEM BXOXXJCHWM aliBbI
B IIOBCENHEBHBI ObIT anbaHuesB (1 B MeTtoxun, B
JaCTHOCTM) CBUETENIbCTBYET OTCYTCTBUE y HUX Me-
XK/IATIEKTHBIX CUHOHUMO8 VI COOCIMBEHHbIX VICKOH-
HBIX MOTMBUMPOBAHHBIX 00pa3oBaHMIT-QUTOHNMOB
I HauMMeHoBaHUil storo ¢pykra. Habmomaercs
IIOBCEMECTHasl «IIPUBSI3Ka» K OZHOMY U TOMY >Ke
3TUMOHY.

B ambaHCKOM CTaHZAPTHOM s3bIKe (TOCKCKas
HOpMa) mMeetTcs: ftua, ftoi m. ftonj(té) pl. (Fjalor
2006: 273), 4eMy B CeBEpHOI1, TeI'CKOIT, HOpMe COOT-
BeTCTBYeT fétue (ceBepHas Anbanus), ftue (Kocoso
u Metoxus) (Elsie 1998: 16; Mitrushi 1955: 91). Boc-
XOJUT K NO3JHeNat. qudenaea mala < nart. cotoneum
(malum) < cydoneum (mala cydonia — nnon aiBbl,
cydonia (arbor) aitBa-gepeBo)” (Sejdiu 1989: 62-63;
Cabej 1996: 222; Genaust 1996: 193; Elsie 1998: 16;
Topalli 2017: 508).

Cep6ckmit ¥ XOPBaTCKUI CTaHAAPTHBIN 06IMK
¢uronnma s Cydonia oblonga - dunja (Sulek 1879:
513; Vajs 2003: 131), Bocxopslee Yepe3 LEIOYKY
97IM3UIL ¥ MeTaTe3 K TOMY XKe TATUHCKOMY UCTOYHM-
Ky: dunja, gunja < dgunja < gdunja < nat. cydoneum
(Skok 1971: 557; Vajs 2003: 131)°. Cp. Taxxe apym.
QUIu’iti, pyMm. gutui.
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Ba>kxHO OTMeTNTb, YTO JOIOIHUTETbHBIM IO
TBEpXK/IeHNEeM IIPOHMKHOBEHNUS Ky/IbTypbl Ha Bai-
KaHbI ¢ 3anadd, ¢ ATIeHHUH, SB/IAETCA TO, YTO Xa-
paKTepHOe TypelLKoe Ha3BaHMe ailBbl ayva* 37ech He
IPUBWIOCH — 33 MICK/TIOYEHVEM CIaBAH-MYCy/IbMaH
Topsl, y KOoTOppIX Hamy 3aduKcupoBaH (GUTOHUM
hajva (Apxus 2024). Cm. B wactHOCTHI: (Vajs 2003;
Dizdari 2006; Bufli 2021). Bctpevaercs nmuib mnepe-
HOCHO€ Ha3BaHUe COPTOB (PPYKTOB, COOTHOCUMBIX
II0 BHEILIHEMY BUJY C aiiBOJ ¥ Ha3BaHNe COOTBET-
CTBYIOLL[elT IpeBecUHBL: anb. ajvan ‘copt s16mok’ (1o
BCeil BUJJUMOCTH, XXeNThIX) (< ayva-elma ‘aiiBa-si-
61oko’) (Dizdari 2006: 12) u cep6. (6owmH.) xajed-
Huja, xajeanunuja (BocHus) ‘mpeBecuHa (aiiBbI)
(Ermmomomku 2003: 45).

AiiBa Bo ¢paseonornu

B ormnane ot 06pasos apyrux ¢ppykros (s1610-
Ka, BUHOTPaJja, TPYIIN, KU3MIa U fIp.), IMEHa KOTO-
PBIX LIMPOKO BCTPevyaTcs B GankaHCKo dpaseo-
noruu, o6pas aiBbl, ITyOOKO YCBOEHHDIT HAPOJXHBIM
CO3HAHMEM U BXONALIMII B KaKAYI0 3THUYECKYIO
6a/lIKaHCKYI0 KapTHHY MIpPa, TeM He MeHee He CTOJIb
4acTOTeH. VI B KaXX/JOM 13 A3bIKOB, VICHIONIb3Ys pas-
Hble Ka4yeCTBa PAacTeHNs, OH 0-0COO0MY OTpaXkaeT
BOCIPUATIE MIPa HOCUTEIAMY UIVIOMA.

Il ambaHCKOro si3blKa B OCHOBe MeTadopsl
JIKUT y8em CIENOro IIOAA — CBETI0->KeNThIi. CM.
U bé ftua né fytyré (dikush) ‘(xTo-T0) cmenasncs aiBa
B JIMIIE, T. €. TIOXKE/ITeN IMLIOM, OOBIYHO B HETaTUB-
HOM cBeTe: 0 6O/IbHOM, 00 MCITyTaHHOM dYe/lOBeKe
(Thomai et al. 1999: 315). Cm. TakXe B HapOZHOII
necHe: Pse je verdhur je béré ftua O djalé more -
Zverdhur nga hallet e tua Vajzé moj lule. ‘Tlouemy mo-
JKenTen, caenancs (Kak) aitBa, Moit mapeHs / [Toxern-
TeJI OT CTPaflaHMil 110 Tebe, MO JIeBYIIKa, IIBETOK.

B cep6ckom o6pase aiiBbl Ha IEPBbIIT I/IaH BbI-
CTymaet camoe ofliee ee Ka4eCTBO — Cved0OHOCY,
YTO SIB/IAETCS ITIABHBIM €€ JOCTOMHCTBOM, B OCO-
O€HHOCTY TIPU CONOCTABIEHUN C APYTMMIU, HeChe-
no6HbIMU pacTeHMsAMU. CM. TOTOBOPKY, HOCSIYIO
VPOHWYHYIO OKpacKy: Pakuma koja paha 0yrwe ‘ViBa,
KOTOpasi pOIMT aliBy’ — KaK O 4eM-TO HepealbHOM,
Jero Ha cBeTe He ObiBaeT (Hajkanosuh 1985: 84), cp.
PYC. «He POIUT COBA COKOTIa».

AjiBa B cucTeMe BepoBaHUii 1 (ONBKIOPE

B HapopmHbIX BepoBaHUIX CepbOOB aiiBa MMe-
eT TO >Ke 3HayeHe, YTO U A0I0KO — HOCUT 3POTH-
YeCKYI0 OKpPAacKy, ABJIAETCA CHMBOJIOM JI0OOBHBIX
OTHOLIEHMII ¥ CEMEITHOT'O CYaCThs, IIPU 9TOM 4acTO
C aliBOil KOppenupyeT UMEHHO aKT ee 6pocaHus. B
CBSA3M C 9TVUM OHa:

1. YyacTByeT B CHMMBOMMYECKUX CBajeOHBIX
nerictBusax. Hanpumep, B o6mactu JleckoBaya Mo-
paBa (FO>xnas Cep6usi), Korjga JeBylIKa BXOJUT B

JIOM >KEHMXa, OHAa JOCTAeT ¥3-3a [0sCa TPU aliBbl:
ZiBe 13 HUX OpocaeT yepes MOPOTr (KEHVX IIPU STOM
pelIeTOM WX JIOBUT), @ TPETBIO PEXeT, IONTOBUHY
OT/IaeT €My >Xe, BTOPYI0 IOJIOBMHY CbefjaeT cama
(Yajxanosuh 1985: 268). B Anbanuu (puxcupyercs
IO BCell CTpaHe) HeBeCTa, Ipye3)kas Ha KOHe B JIOM
XKEHIXa, JiepXKajla B PyKax aiiBy, U B TOT MOMEHT,
KOIJ]a ee CHVIMAJM M3 Ce[Ia, OfjapuBaja el JeTel
CBOEJ HOBOI CEMbU: OJIHY OT/JaBaJia Mab4MKYy, IPY-
IYIO — IeBOYKe.

B I0xHoit Anbanun (ImpokacTpa) Ha LepeMo-
HMJ CBaTOBCTBA M Ha CBajbbe CBATOB 00sA3aTelNb-
HO yrowaiwt glikoja me ftua — BapeHbeM U3 aiBbI
(B [1eVICTBUTEIBHOCTY XKEMOM — CM. Pas3bsCHEHMs
HIDKE).

2. YacTto ynommHaeTcsi B CBafieOHBIX 1 M0060B-
HBIX NIECHAX B MeTadOpNIECKOM U CMMBOINYECKOM
sHaueHnn (Yajkanosumh 1985: 83). Hampumep, B
OfIHON CBafieOHOM IlecHe (GUIypupyeT dYyHecHas
ailBa 00 cmo nucma, om 0éamaem numa ‘c COTHeN
JINCTBEB, C ABEHA/IATHIO (?)’, KOTOPYIO HeBeCTa He-
ceT cBekpoBu. CM. Taxoke B I000BHOIT ITecHe: I0u je
eonye nano, Ty je semma nykna: I'ou je 3emma nykna,
Ty je oywa nuxna Tue eonoxa (6yTOHIMK PO3bI; MO-
JIOfeHbKas JeBYIIKA) yIaja, TaM 3eMJIA TPeCHyIa:
I7ie TPecHy/lIa 3eMJIsd, TaM arBa mpopocia’ (Yajka-
HoBuh 1985: 269). B m1060BHBIX U CBa/ieGHBIX 0OpsI-
JOBBIX TIECHSX IOHOIIA M [IeBYIIKa OPOCAIOT APYT B
Apyra aitBoil 1 A0/I0KOM, IIPY 3TOM 4YacTO HOfYep-
KMBaeTCs, 4TO S6/10KO 3e/IeHOe, a aiiBa yxentas. Ecinn
A67I0KO VIMeeT B IIeCHSX ellle M PeIUTUO3HBII CMBICT,
TO aifBa TONbKO 9POTHYHBIT. CM. 06pa3 IeBYIIKY Ha
BBIJIaHbE: y Heopa joj Oyrwa 3pu ‘3a Ma3yxXoil y Hee
3peer aiiBa’. JleByIIKa B pyroi HAPOJHOI IIeCHe OT-
OuBaeTcA OT IOHOLIM CO BPasyM/IAIOIIVIMMU €To CJI0-
Bamu: Moja Hedpa He mupuuty, Humu 0yrwom, Hu He-
panyom, Humu cmumem, Hu 60ocumem, Behe dyuiom
desojauxom ‘Most masdyxa He maxseT, Hu aiiBoii, Hu
anenbcuHoM, Hu 6eccmeptankom, Hu 6asunukom,
Ckopee genubeit gymoit’ (Codpuh 1990: 78-79).

ITo cBupnerennctBy T. ByitHoBMY, cpepy cBane6-
HBIX IIeceH, 3amcaHHbXx B. Kapamkudem n nagan-
HbIX B XIX B. (Byk Credanosuh Kapaymh «Cprcke
HapopHe mmjecMe» 1841-1898), aiiBa ymoMuHaeTcs B
cemn (Vujnovic 2014: 39).

CM. 0o6pa3 HeBeCTbl B a/lOAHCKMX HAPORHBIX
MOOOBHBIX NECHAX:

Nuse lastar i ftoit Duket qé je vajzé soit O nuse
qelqi me ris Do vesh ku e ke pér fis. ‘HeBecta — mober
aitBbl, Kaxkercs, 4To Tl ;0Opas meByuika, O, HeBe-
CTa, BBIPOCIIAsT YMUCTOI, KaK CTEKJIO, YC/IBIILY, ITie
TBOII puc (pox).

Po jam mollé e po jam ftua, Moj e vogla. Né je
ftua, ¢il pé mua, Moj e vogla. Né je shegé, lésho degé,
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Moj e vogla “S1 abnoko, u s aitBa, Mosi Ma/leHbKas.
Ecnu TbI aiiBa, pacuseTy A1d MeHs1, Mosl MaJIblIlIKa.
Ecny TbI rpaHat, BBIIYCTYM BeTBb, MOSI MajIbILIKa’
(Kéngé 1979: 9).

Rreth e rreth-o jatij ftue, Kur e ke-o ni syshkrue;
Kur e ke syshtruemén-o, Edhe han si ftonin-o. Rreth e
rreth-o jasaj mollé, Kur e ke-o jat kryghollé; Kur e ke-o
kryqhollén-o, Edhe han si mollén-o (Milesh — Grudé)
‘Boxpyr kpyrom sroii aiiBbl, Korma y Tebs ectb
OfiHa ¢ mycaHbIMu rasamu; Korma y Tebst ectp oHa
C BBIPa3NUTeNIbHBIMM ITTa3amy, Taxoke elllb, KaK aiiBy.
Kpyrom Bokpyr atoro si6noka, Korga oHo y Tebs ¢
TaKVM TOHKUM cTaHOM; Korza oHO y Te6s ¢ TOHKMM
craHoM, Taxxe elb, Kak s167oko (Muem — Ipyna)’
(Kéngeé 1979: 117).

3. Vcnonb3yercst B m0OOBHOI (MMUTATUBHON)
maruu. Hanmpumep, kora geByIka Xo4eT IpuBJIeYb
BHJMaHMe IIapHsA, OHa HaMa3bIBaeT IUIOJ aliBBI Me-
IoM 1 HOcUT ero ¢ coboit (Yajkanosuh 1985: 83).

Kpome Toro, aitBa nMeeT ob1iee XMBOTBOPHOE
merictBre. OHO BOIIIOIEHO:

A. B TOM, 4TO ee KIafiyT B pOXK[ECTBEHCKOe
XKapKoe, M BCe CYMTAIOT XOPOIIeil IPUMETO ee
CBeCTb; TIOJIaraIN, YTO aliBa Y SIUAEMUMN CIIacaeT
ot yymbl (Yajkanosuh 1985: 269).

b. Ilpu pasBefeHUM «KUBOTO OTHA» CPEeAU MPO-
41X BETOK U IOJIEHbEB Ha/I0 00513aTe/IbHO IIPUHECTH
4T0-TO OT aiiBbl (YajkanoBuh 1985: 83-84).

B. AjiBa CIy>XUT MEIMAaTOPOM — «II€PEHOCYM-
KOM 00J1e3HI» Ye/IoBeKa Ha JUKYI0 pupoxy. B Ma-
KEJOHUM [eTel KaTa/In IIOf aliBOIl, YTOOBI M30aBUTh
OT CBIIM U KPAacCHYXU; TaM e OOJIbHOTO KyNanu B
BOJle C 3eMJIeil, BBIKOIIAHHOI W3-TOJ aiiBbl (Ipu
9TOM HaJ{ €ro TO/I0BOJI 3HaXapKa Jiep>Kaia pelero,
B KOTOPOM JIeXKanu HOX U rpebemok) (Pagenkosuh
1996: 203).

AjiBa B COBpeMeHHOI aTMMeHTapHOI KY/IbTY-
pe

B cucreme nuranmsa HapopoB 3amaza bankau
aifBa 3aHMMaeT BUAHOe MecTo. Kimmmarmdecknme
ycnoBysA OONBLIMHCTBA 30H IOMYOCTPOBA II03BO-
JIAI0T BO3JENBIBATh 3TY IUIOLIOBYIO KY/IBTYPY IpaK-
TUYecKy 6e3 orpaHNyYeHui. AJIGaHIbI VCIOIb3YIOT
aliBy Iyl IPOM3BOACTBA PA3TIMYHBIX CTTAAKMX OMI0N
— TaKUX KaK BapeHbe M MapMeyaji, a TakXe efisT B
CBIPOM BHfe, HOCIEfHee, BIPOUYEM, OIIMOHATBHO
M 3aBUCUT OT NMIIEBBIX IPUBBIYEK Y IPUCTPACTUI
He CTOJIbKO OTHE/IbHBIX TPYIII HACENeHNUs, CKOTbKO
KOHKPeTHBIX IHAVBUIOB.

Co6.: dmo y mebs umo, aiiea?

Wng.: Jla, nawa, oomawnsas. H u3 cocednezo
cena. V3 Hee oueHb 6KYCHOe 8apeHbe NOY4aemcs.

Co6.: VI cxonvko cmoum? <...> MHe xunozpamm
He Hyxce!

Wne.: Tot moxceusv Kynumo 00Hy WMyKy U max
coecmv! Bom ama aitea 6yoem 15 nexos. Moseuiv
ceiiuac ecmo, a MO eutb OCTNA6UMb — OHA NONEHUM,
nomom cvewsv (Manpuuk anbasel, okono 12 e,
npozasel; GPyKTOB, IPUJOPO>KHAS TOPrOBIA, Tpac-
ca Tupana — JIs6uHOT, MecTo y rpaHuis ¢ Pecry-
6nukoit Makenonus. 1996 r.). (ITonesbie 1996).

Wne.: A cetiuac em atisy. Ouerv 8KycHas.

Co6.: A pasee ona e esnem? Ee cnoxirno ecmo 6
colpom euoe.

Une.: Hem, mue npasumcs! Ceiiuac ysice ocetv,
oHa evi3pena. Al 6 depesHe 6cez0a nOOUN Mak ecmv,
XOMS MHO2UE Y HAC He e0sim.

Co6.: Tot u3 depesHu npuse3 aiisvl, om podume-
neti?

Une.: Hem! Kynun y ce6s pssoom c 0omom, 6 map-
keme. Ysuden u xynun. Bxyc demcmea (Anbanen,
MYCyJIbMaHUH-CYHHUT, 32 rofa, u3 Manbcus-3-Tu-
paHec, )xuBeT B TupaHe, areHT IO HEJABIKMMOCTIH,
3amch 6ecenpl mo-ajbancku B WhatsApp, okta6pb
2023 1.). (ITonmeBbie 2023).

PasyiyHble HApOXBI M STHUYECKNE TPYIIBI HA
3amaje bankaH B Hallle BpeMs JIeMOHCTPUPYIOT pas-
JINYHBIE TOAXO/BI K UCIONb30BAHNUIO AiBBI: KTO-TO
U3 aliBbl Jie/IaeT JPKeM U Ipouye JieCepThbl, KTO-TO
IJIAaBHBIM 00pa3oM IepepadaTbiBaeT Ha aIKOrOJIb-
HBII HAIUTOK — pakuio (PppPyKTOBO-ATORHBII [u-
CTU/UIAT), @ KTO-TO TTO/Ib3YeTCsI BCEMM BO3MOXKHO-
CTAMM IepepaboTKM IIOfOB.

Eme B mepnop oCMaHCKOTO IIpaBJeHNSA OpHU-
eHTa/IbHBII CTU/Ib, 00pa3 XU3HU U HeperKo 00pa3s
MBICTIEVl IPOYHO BOLUIN B KY/IBTYPY PasHbIX IPYIII
Hace/lleHMsI, TOPOIl He3aBUCUMO OT BepOUCIIOBeENa-
HVSI M COLMA/IbHOTO CTaTyca. BbITOBbIE IPUBBIUKIA,
CTpaTerny BPeMAINPENpPOBOXK/EHNA M TNIIEBble
HNPUCTPACTUA CTaAU OIPENEIEHHON KOHCTAaHTOM
It GONBIIMHCTBA >KUTeNell permoHa. BocTouHas
Ky/IbTypa Ko¢e B 9TOT IepUOJ IPOHUKIA BO BCe
crpatsl obmectsa (Hristova-Bejleri 2006: 139-145;
HoBuxk 2017: 116-131). CornacHo Tpaguiuu, He-
06X0AIMO OBbIIO YTOCTUTH TOCTS AYLIMCTBIM 3a-
MOPCKMM HammuTkoM. llepeMoHMsa mpepmnonarana
00513aTe/IbHO MOATh K HEMY CTaKaH BOJBI U1 YTO-TO
Cmajikoe.

IIpuwedwezco  20cms 0653amMenvHO  HYHHO
yeocmump. Ilpexcde 6cezo 6 e20 ycma 00NHHO HO-
nacmp umo-mo cnaokoe. A nomom yxe Kogpe. Imo
maxkoe npasusno y mycynoman. B Kopane max cxasa-
Ho [B merictBuTenbHOCTY B KopaHe 06 9TOM He uzeT
peunb. — A. H.] (an6anka u3 YepHoropuu, pogunach
B cefie pAfioM ¢ o3epoM Pymms, xuser B I. [Ipumtu-
He, KocoBo, IOrocnasus, okono 30 jet, 3ammmch 6ece-
IbI To-anbaHcky B . [Ipumtnae B aBrycte 1990 r.).
(TTonessbie 1990).
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CaMBIM pacIpOCTPaHEHHBIM CIAfIKUM B 9TON
LlepEMOHMM CTalM JpKeM MWIM BapeHbe, TaK Kak
oHy ObiM Hambonee goctymHbeiMu. Kak mpasmiio,
HOKYIaIM Y KOHAUTEPOB TyKyM, liuepbeT U MHbIe
BOCTOYHBIE C/IQfIOCTI, ¥ OHU ObIIV He BCETfia «IIOf
pYyKoit», B 6ydeTe 1y Ha CTOJIE AaXkKe B COCTOSITENb-
HBIX CeMbsiX. A BOT ofecne4ynts 3amac GpyKToOBO-
ATOMIHBIX YTOLIEHUI XO3AMKM MOIN cebe MO3BO-
mutb. YTOOBI HPOCTBITH B ITa3ax OVDKaIIero
OKPY>KEHIsI YMeJIBIMU U [OMOBUTBIMM, XO3SIKU
IBITAIVCh HAWITU CBOIO M3IOMMHKY: SKCIIEPUMEHTH-
poBamu ¢ CbIpbeM, M300peTanyu peuentsl. VIMeHHO
nostoMmy B Anbannu, KocoBo u CeBepHoit Maxke-
JIOHUM HAOMIONAeTCsI OTPOMHBIN BBIOOP C/Ia/IKOTO
JiecepTa, KOTOPBIiL 0 HACTOAIIETO BPEeMEHY MOfAI0T
K CTOJTY B CeMbsIX, IPUAEP>KMBAIOIINXCS TPALULINIL,
BO BpeMs BU3NUTa FOCTeIL.

Vcxona m3 TeXHONOTYM, TP COXPaHEHWU!U VH-
TPEIIEHTOB IIOJIy4al0T TPY OCHOBHBIX BHUJia STOTO
IPOAYKTa: MKeM (KOrja IUIOfBI IIOJTHOCTBIO pasBa-
PMBAIOTCS B CTIAJKOM CHpOIIe IO eAMHOOOpas3HOI
KOHCUCTEHI[UM), BapeHbe (IIPU 9TOM IUIOfBI COXpa-
HAIOT CBOIO MI3HA4a/IbHYI0 GpopMy) 1 Mapmenay (60-
nee equHOOOpasHas u rycras Macca’) (Recel 2013). B
a/I0QHCKOM A3bIKe (PUKCUPYIOTCS pa3InuHble HOMU-
HAaI[UV /IS BUJIOB IPOAYKTa: regél, -i ‘mxem’, liko, -ja
= gliké, -ja ‘Bapenne’’, marmeldt/é, -a ‘Mapmenan’,
‘rycroit mxem’ (Fjalor 1980: 1059, 1638; Newmark
2000: 464; Mange et al. 2005: 195). ITpu aToM gaHHas
TEPMIHOJIOTVSI OYeHb YCTOIYMBA B TOBOPAX, Y TAKOKeE
IPaKTUYeCKV He PUKCUPYETCs C/IyYaeB, KOTa JKeM
Ha3bIBAIOT BapEHbEM, a BapeHbe — [PKeMOM (YTO fiis
HOCHTEJIell PYCCKOTO s3bIKa, CKaXkeM, He CTOJIb pe-
JIEBAaHTHO). Y IOXHBIX C/IaBsIH (XOpBaTOB, CepOOB,
4epHOroplieB, OOIIHAKOB, MaKefOHIIeB, Oonrap u
Zip.) AaHHAs TEPMUHOIOTHS He CTOb (PUKCHPOBaHa,
¥ 3a4aCTYI0 Pa3Hble BUJbI BapeHbsl MOTYT 0003Ha-
yaThcsa o6ob1anmen nekcemort slatko/sladko (cm., k
npumepy: Cepbcko- 1957: 881; Uykanos 1960: 1015;
MaxkenoHcko- 2003: 638). Tak, Hanpumep, o6cTouT
fieno B A3bIKe CMaBAH-MycynbMaH lTomo6opmo/Iomno
Bopno (Bocrounas - CeBepo-BocTtounas Anbanus)
(Sobolev at al. 2017).

Crennduka II0H0B aifBbl MO3BOJISIET BApUTh
U3 HUX VICK/TIOYNTENBHO JKEM — T. €. regel, -i, TaK Kak
CBapUTh B CHPOIIe KPYIIHbIE TJIOABI LIe/TMKOM, YTOObI
OHV ObIIM BKYCHBIMY U YHOOHBIMM /IS TIOEaHMA,
TEXHOJIOTMYECKY ITOYTY HEBO3MOXKHO.

Tak, y CIaBAH-MYCyIbMaH B MUKPOpPETMOHe
Cpeuka/Cpenauka/Cpepncka okpyra [Ipuspena (cema
Topue JTio6usne, [Joxe JTrobune u ap.) puxcupyercs
crien{uajabHasi T€XHOJIOTWS NPOM3BOACTBA BapeHbs
u3 anBbl (Poro 2). ITocne cbopa ypoxkas IIORbI
MOIOT, OUMILAIOT OT TPy6OIl KOXKYPBI U1 CEPALIEBIHEI,

PEeXYT Ha HeOOJIbIIINEe KYCOYKY, KOTOpbIE 3aTeM 3a-
JIMBAIOT Ha HEJONTUII CPOK ralleHoit u3BecThio (1).

Mpot cobupaem aiiey u 3anueaem ee U36ecmbvio.
Kaxoii uzeecmvto? O6viunoil, umo udem 018 okpaca
cmeH, 0omos. bepem uucmy 600y, eacum u3eectmo
u 0obasnsem Mo 6 NOcyoy ¢ HAPe3aHHOU KyCKaAMU
atieoti. Hado 0amv nocmosmv, mMoxem 0CMAasUmo
Ha non4aca, Kmo, HaéepHoe, HA HOUb OCMAGTIIEM.
3amem pacmeop ussecmu cauéaem u Npomviéaem
POOHUKO0601 60001i. 3auem UMEHHO U36eCHb UCHOb-
3yem? OHa npudaem xenmoiii yeem eapervio. Ilocne
u3eecmu aiiéa crMmaHo8umcs ApKo-xeamoil. VimenHo
U3 maxoti atiévl XOPOuio 6apumv éaperHve, OHO Kpa-
cusoe nonyuaemcs. B nawux cenax mak Oenatom
- u 0ns cebs, u Ha npodaxcy. V3 aiievt Mol MonbKO
saperve 8apum, 601vule 0HA HU OIS 4eeo He 200Um-
ca. IIpocmo ecmv — oHa ésxcem. Komnomvt movl u3
uepHuKu 6apum. V3 opyeux s1200. A saperve u3 aiieol
éxycrHoe nonyuaemcsa! (CnaBaHKa-MycCyIbMaHKa
u3 Topue Jliobune, Cpenauka, okpyr IIpuspena, 63
rofia, KpeCTbsIHKa, Oecefia 3amcaHa Ha CIaBSHCKOM
upyoMe Hawi B aBrycre 2024 r.) (Apxus 2024).

Anb6aHupl, ¥MCHOBeAYyIOLIME MCTaM, M CIaBs-
He-MyCy/IbMaHe aliBy VICIIO/Ib3YIOT OYTH MCK/TIOUN-
TE/IbHO JIJIS1 IIPUTOTOBJIEHMS CJIAZIKOTO JiecepTa — B
OT/IMYMe OT CBOMX OMVDKAMIINX cocefeit — cepbos,
IUIsI KOTOPBIX IVIOABI PACTEHNs B IIEPBYI0 O4Yepenb
CITy>KaT ChIPbeM JJIs IPOM3BOACTBA PAKINL.

Y CnaBAHCKOTO MYCYIbMAaHCKOTO HacCe/leHUs
okpyra IlpuspeHa, YIOMSHYTOrO BBIllle, HauMe-
HOBAaHMEM ailBbl CIIYXKUT JieKceMa dumja, pacipo-
CTpaHeHHas B PasHBIX IOXKHOCTABSHCKUX S3BIKAX
U [ManeKkTax. A BOT ClaBsiHe-MycynbMaHe B [ope
(aTa obmactp mopenena mexay Anbanmeir n Koco-
BO) epeBO M IUIOJ, Ha3bIBAIOT hdjva, 4TO ABAETCA
3aMCTBOBaHMEM M3 TYpeLKOro (Kak, KCTaTu, U B
pycckom)’. CrraBsHCKOe MYyCyTbMaHCKO€ HaceleH1e
nof, [IpuspeHoM, ¢ TPyAOM IepeXXMBAIOLINM COCTO-
sIHUe TOCTKOH(IMKTA Ha PasHbIX YPOBHSAX, UEHTH-
¢bunmpyet cebst TO Kak cepObI, TO Kak ropaHe, TO KaK
MaKefIOHIIbl, TO KaK OoJrapel, To Kak OOUIHAKY (B
3aBMICMMOCTY OT CK/Ia/IbIBAIOLIENICA MOMUTUYIECKON
U OOIIeCTBEHHON KOHBIOHKTYpBI). OHO CKJIOHHO
BCe )K€ BBIENATh cebs1 Kak 0coOyio OOLIHOCTh B
I0KHOC/IaBSIHCKOM ~KOHTMHYYMe, HasbIBasi CBOI
A3BIK HAWl, @ CBOUX JIIOZell Hawu. B aToit cutyanun
pasmMYHbIe HOMMHALIMYU CAMbIX PaCIPOCTPAHEHHBIX
KY/IbTYPHBIX PACT€HMII, K KOUM OTHOCUTCS U aliBa,
ABJIAIOTCA OL[YTMMBIMU MapKepaMy STHUYECKOI U
A3BIKOBOJI TIPMHAJIEKHOCTU B PerMoOHe C Helpo-
CTOI MCTOPMYECKON CYAbOOIL.

Y Hac noumu kaxoas cemvs 6vipausueaem aiisy,
Mo 8aXHASA Kynbmypa 074 xo3aticmea. V3 nnodos
denarom eaperve. OHO y HAC Henmoe NOLy4aemcs.
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LJsem npsimo 3on0mott. V1 0511 ce6s kpacuso, u Ha npo-
daxcy — nokynamenu oxomHo 6epym. Bom monvko 6
amom 200y atiévt He 6ydem coscem. Bouiu xopousue
npoeHosvl Ha ypoxcaii. Ho e uwone (urone?) npouten
CUNbHBLI 2pad, NPAmo, KaxK Kynax pasmepom, U 6eco
ypoxcaii noeu6. He ocmanocv nno0os Ha oepesvsix. J
He MONbKO HA atiée — ¢ OpyeUMU KYIbIypamu mo e
camoe. Ocmaemcs Hadesmuvcs Ha 6y0yusuti 200 (Cna-
BAHNH MycynbMaHuH 13 fopue Jllobune, Cpenauxa,
okpyr IIpuspena, 67 ner, neHcMoHep, OBIBLINIT y4u-
TeJIb IIKOJIBL, Oecefia 3amcaHa Ha cepOCKOM A3bIKe B
aBrycre 2024 1.). (ApxuB 2024).

Cep6b1 B KocoBO 13 aiiBbl TOHAT PaKuio, KOTO-
past OLleHMBAETCs IIOONUTENAMY KaK OffHA U3 JIYYIINX
— HapaBHe C BIHOIPAJHOI U CIMBOBOIL. Bo MHOIMX
XO03AJCTBaX aiiBa 3aHMMaeT Oojbllye IUIOLIAMIMN.
ITepuop co3peBaHus aiiBbl 37€Ch KOHEl] CEHTAOPS —
cepeiMHa OKTAOps. B cObope yporkast y4acTBYIOT BCe
4JIeHBI CEMbU, A TaM, IJje He XBaTaeT CBOUX CUJI, IPHU-
IJIALIIAI0T HAeMHBIX PAOOUNX.

B camoit Cepbun mpoms3BOfCTBO aiiBOBOII pa-
KIJM TOCTAaBI€HO Ha IPOMBIIUICHHBIE PeIbChl —
MHOTVIe XO3SJICTBA CIeIMaNIN3UpPYI0TCsA Ha JaHHOM
II0I0BOI KynbType. COOpaHHBIT YpOXKail Ha TPak-
TOpax OTIIPAB/IAIOT Ha BUHOKYPHH.

Y mac cetiuac nepuoo cébopa atievt. Iloamomy Ha
YIUUAX MHO20 MPAKmMopos ¢ npuyenamu c atieoti. Ee
omnpasam Ha pabpuxu u coenarom u3 Hee paxuio. B
cesle MHO20 OOUHOKUX CIAPYX, UM CAMUM C ypoxaem
He cnpasumocs. ITosmomy oHU HAHUMAOM Mmex, y
K020 ectb CUsbL, — 6 Cesle 201M06bl 0KA3AMb NOMOULD.
O6viuno nnamsam oxono 20 eépo 6 nepecterne 3a 0eHv
pabomot. Ewe u kopmam. Te, y koeo Hem pabomul,
coenawaromcs. Paboma ama pusuuecku mpyouas,
paHvuie MyxcuuHvl ee Oenanu. A menepv 00b1uHO
HEHULUHDL CHUMAIOM NJI00bL, 4 MYHHUHDL TUUKU HO-
cam 0o mpakmopa. 3a ypoxcati atievl MOXHO 3apa-
6omamv Hennoxue deHveu. [l cebs aiiey noumu He
ocmasnsom. [ns pakuu ckonvko mam Haoo? (Bmax
u3 c. lllunukoBo, obinua 3aevap, Cepbus, 50 ner,
pupekTop STHOorpaduyeckoro Myses cena Ilnmuko-
BO, beceqa 3ammcaHa Ha B/IAIICKOM sI3bIKe B OKTsI0pe
2022 r.). (Apxms 2022).

Y BnaxoB Bocrounoit Cepbun momynspeH u
TaKoIT lecepT, KaK 3amedyeHHas ariBa. OObIYHO TI/IO-
bl MOIOT, CK/IafIbIBAIOT HA IPOTUBEHb, CMa3bIBAIOT
BEpPXYIIKY MeZIoM 1 OTIpaB/AlT B 1edsb (Poro 3).
MoryT oboiituch u 6e3 mMena mmbO caxapa — BBI-
3peBlNe 3alledyeHHble IUIOfbI AB/IAITCA OTINYHBIM
yrouieHreM. Takoit fecepT FOTOBAT /I JOMAIIHUX,
OH He sBJISIETCS TPAas[HUYHBIM VI PUTYA/TbHBIM,
3aTO IIPOYHO 3aHSI MECTO B CE30HHOM pacIipeiere-
HyM 6/m101. B HEKOTOPBIX CeMbsX 3alle4EeHHYIO alBY
HOJJAI0T K CTOJTY IIOYTH ©KeJHEBHO B Iepyof cbopa

ypoxas. Ecmy mionsl aiBbl, CHATBIE C JiepeBa, OT-
BXVBAETCS €CTb MOJIOfIeXKb, KOTOPOII IMIIOHVPYeET
ee HEeTPOHYTHII» IacCTPOHOMUYECKUMN U3BICKAMU
BKYC, TO 3aIIeYeHHYIO aliBy eiAT JjaXKe IpeficTaBuTe-
I CTapLIETO MOKOMEHNs: «Y MOJOABIX 3yObI Kper-
KIe, a HaM HaJio yXe To, 4To romsrde» (IloneBbre
2022).

BosBpamasch K CIajKuM 3aroTOBKaM, OTMe-
TUM, 4TO IIPUTOTOBJIEHNE I>KeMa U3 aiiBbl SIBISETCS
HOCTaTOYHO C/IOXKHBIM IPOLIECCOM, TaK KaK OH CO-
IpsDKeH C OYMCTKON IUIOfIOB, MI3BJI€YEHMEM Cepfi-
LeBMHbBI, HapesKoi u mnp. IloBcemecTHO Ha 3amage
BaskaH 3aHMMAIOTCS M B OCHOBHOM Ce/IbCKII€ >KI-
TN VIV TOPOXKaHe, )KMBYIIVE B YaCTHBIX JIOMax
U BBIpAlVBAIOIIMe ajiBy HA CBOMX IpuycafeOHbIX
yyacTkax. B AnbaHum B Ilepuop CTPOUTENbCTBA
conyam3Ma (¢ 1944 no 1991 ropsl), KOTOpBI Ha-
3bIBAIOT B CTpaHe MOHM3MOM, BJIACTY, CTPOMBIINE
HOBOE 00IIeCTBO, CBEIY BCIO YaCTHYIO MHUIIMATH-
By IPakTMYeCKM K HYIIO: 3[jeChb OblIa IIpOBefieHa
KOJUTEKTUBU3ALMS CETbCKOXO35ICTBEHHBIX 3€MeTlb,
00 benuHeHbI paboure CUIbI ¥ COOPaHbI B KOOTEpa-
TUBBI OPYAUA TPyAa. B «muk» mobenpl conmanmsma
y KpecTbsIH B IOMAIIIHUX XO35JICTBaX 3a4acTyi0 BO-
ob61e He ObUIO JaXke CEIbCKOXO3AVICTBEHHBIX VMH-
CTPYMEHTOB — BCe ObUIO OOIMM 1M XPaHMUIOCh Ha
CKJIAJIaX CeNbXO3MpennpuATnit. B atnux ycmoBmsax
TOBOPUTH O MAacCOBOM IMPOU3BOICTBE CIANKUX 3a-
TOTOBOK B JIOMAIIIHUX YC/IOBMSX BOOOIIe He IIPYXO-
munocb. CeMby MOITIM 3aTOTOBUTDH HEOOJIBIIOE KO-
TMYeCTBO BapeHbs Iy cebsi. 3aTO B 3TO BpeMs 110
BCell CTpaHe BO3HMKA/IM OBOLIe-TIIOfOBble KOMOM-
HAaThl, IPOAYKIMA KOTOPBIX HO/DKHA OblIa obecre-
YUTh Hace/leHue Bceil cTpaHbl. Heobxommmo mpm-
3HATb, YTO 32 BCE TOBI CTPOUTENIBCTBA COLMANM3MA
AnbaHus Tak v He CMOIVIa CIPAaBUTHCS C TOTA/IBHBIM
HepULIUTOM TOBApOB, BKIIIOYAs HPOAYKTHI IUTa-
HIIA, ¥ YOIyT. JKuTenm ropoyioB IpocTo pasydnimch
B CBOeM OOJBIIMHCTBE 3aHMMATHCS 3arOTOBKAMI,
IIOKyTIasi BCe HeOOXOAMMoOe B LIeHTPa/TN30BaHHBIX
marasuHax (kK 1980-m rogam menee 20% HaceneHUA
CTpaHBI XXUIU B TOPOJiax). A B CENIbCKOI MECTHOCTH
HaBBIKM TPOM3BOACTBA CIAJKUX [IECEPTOB BCe Ke
COXPaHSUINCh, MHOTYE CEMbU TIOAEeP>KUBAIU CBOUX
TOPOACKMX POJCTBEHHVKOB B CIUJIy BO3MOXXHOCTe
I>KeMOM U BapeHbeM M3 WHXKMPA, ailBbl, BULIHA U
APYTUX IUIOfOB.

VHTepec K CafKuM iecepTaM BepHY/Ics Ha 3a-
nagHble bankaHbl B IOC/IEHee IeCATUIETIE B CUTY
pactpocTpaHeHusi 17106aIbHOTO MeraTpeHja 370-
poBbA 1 3mopoBoro muraHusa (Apxus 2022; 2024).
Ymenurast 66110 Mofa Ha 6aOYIIKMHBI IeCepThl, pas-
pyuaemass B AnOGaHMM HEyHAUYHBIMM IIOIBITKaMU
CTPOUTENbCTBA COLMANMM3MA C MX OTPUIIAHNEM BCe-
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r0 TPaAMLMOHHOrO, TpUyMQaabHO BepHY/Ia CBOU
HO3NIVN: BapeHbe U JPKEMBbI, MapMelafi M COKI,
U3TOTOBJICHHbIE B JJOMAIllHEM XO3SAJCTBe, Ha arpo-
(dbepMax 1 NpeANPUATHAX, HO3ULMOHUPYIOIUX CeOs
KaK IPeeMHMKI CTapbIX TeXHO/MOTMi u pedrexcu-
PYOLIVX Ha 6epe)KHOM OTHOLIEHMM K ChIPbIO, BBI-
palleHHOMY «6e3 BCSAKON XVMMUM», BHOBb CTaJIN VIC-
K/IIOYNTENbHO MOMY/LAPHBIMUL. [IKeM M3 aiiBbI CTasl
He TOJIbKO «IIPaBVJIbHBIM» IPOAYKTOM, «KOTOPBIN
e/ Hallly IIPefKN», HO M «JIeKapCTBOM OT MHOXe-
CTBa HAIacTell», KaK ITTACUT peKIaMa OO0bIINHCTBA
COBpPEMEHHBIX TpON3BOANTENEN. baHKa )keMa cTa-
JIa He IPOCTO PO YKTOM, HO ¥ XOPOILUM IIOJApKOM
He TOJIbKO 3apyOeXXHBIM [py3bsM, HO U OmvpKaii-
MM POACTBEHHMKAM — KaK OBUIO elle HeCKOIbKO
meCcATUNIeTUI Ha3a]l.
OcHOBHbIE BbIBOJbI

AjiBa OOBIKHOBEHHAsA ABJIAETCA OfHMM U3 Ca-
MBIX PacIpOCTPaHEHHbIX IUIOJOBbIX pAacTeHMII Ha
3anage bamkan. ITpyokuBIINCh B 6aronpuATHOM
K/IIMAaTe peTMOHA, aliBa IPOYHO BOIIIA B a/lMMeH-
TapHYIO KY/IbTYPY IPaKTU4IeCKU BCeX HAPOIOB U 3T-
HUYECKUX IPYTII, ero HacenAnmux. OpueHTaabHbIN
MHCTUTYT TOCTENIPMMMCTBA CIIOCOOCTBOBAI TOMY,
YTO aiiBOBBIIL XKEM CTaJI IOYTY 00A3aTeIbHBIM YIo-
IIeHNeM BO BpeMs BM3NUTA TOCTel, IPa3JHUKOB U
CeMeIHBIX IlepeMOHMIL. AJIOAHIIbI, CTaBsHe, VCIO-
Befyole ncinaM (B Mukpopernonax fopa, Cpenau-
Ka 1on IIpuspeHom u Jp.), 3a4acTyi0 MCIIONb3YIOT
aliBy MUCK/TIOYMTEIbHO KaK ChIpbe /I IPOU3BOJCTBA
cmapkux geceproB. CepObl, BIaxyl, MaKefOHIbI U
Ip., BKIIOYasg ajn0aHIleB, MCIOBEAYIOMIVe XPUCTU-
aHCTBO B (hOpMax ITPaBOC/IABYS WV KaTOMNYECTBA,
BUJIAT B aiiBe LIEHHENIUNII pecypc NN JUCTUIIA-
LU PaKuy, MONYIAPHOCTb KOTOPOI pacTeT B CUITY
rrobanu3anuy pblHKa M KYIBTYpPbl HOTpebIeHus,
NUTaHNA U BpeMAnpenpoBoxpaenns. Tak, 8 Kocoso,
OONBIIVHCTBO HACe/eHNMA KOTOPOIO COCTAaBJIAIOT
a/mbaHIbI-MyCy/IbMaHe, B IOC/IefHIE TOABI CTau
MaccOBO IIPOM3BOAUTD PaKMIO M3 aliBbI, IPOJAI0-
HIyI0CA He TONbKO Yepe3 MacCOBble TOPTOBbIE CETH,
HO ¥ B MarasuHax 0ecIIOIIMHHOI TOPTOBJI B a39pO-
noprax [Ipuirunsl 1 TupaHbl Kak 3HAKOBBIT OpeH]
MECTHBIX a/IKOTOJIbHBIX HAIIMTKOB.

TpaguimoHHOe UCIIONIb30BaHNe AlIBBI B HAPOJ -
HOJl MeIMLMHe TakoKe (QUKCUPYETCS MPaKTUIeCKU
IIOBCEMECTHO: €€ IIJIOfIbl, KOXKYPa, CEMEUKM U T. [,
CIIy>KaT 11 M30aBJIeHus OT Auapen, 6oeit mpy Me-
CAYHBIX, IPOCTYAHBIX 3a60eBanmit u np. I1pu atom
pasHble 9THUYECKMe IPYIIIBI MOTYT JCIOIb30BaTh
pacTeHyue M/ JieYeHMs! IPOTUBOIIONIOXKHBIX CHUM-
IITOMOB: TVIABHBIM IIPM 3TOM BUJUTCS NIPUPOSHAs
CIJIa IJIONOB, HECYLIMX 6/1arOTBOPHOE BO3JIe/ICTBIE
Ha OPTraHM3M 4Ye/IOBeKa.

MHoroo6pasue HOMMHAUMIT aiiBbl B OasKaH-
CKUX MJVOMaX CBOJNUTCS ITIaBHBIM 00pa3oM K 3a-
VMMCTBOBAHVAM U3 JTAaTbIHYU U TypeLKoro. PUKcupys
oTpefieNieHHbIe M30TTOCCHI, MBI MOYKEM O0O03HAUNTh
30HBI KY/IbTYPHBIX U S3bIKOBBIX BIIVAHUIL B PETVIOHE
B TeY€HIE IBYX IIOCTIEJHUX ThIcAYeneTuil. BMmecre co
BCEM 3TVM OCHOBHBIM Pe3y/IbTaTOM IAHHOT'O MCCTie-
TOBaHUS ABJIAETCS IEMOHCTpaLMsl PaCIPOCTPAHEH-
HOCTU pacTeHU: Ha 3amafie bankan, ero BXOXAeHN
B KY/IbTYPy B CaMOM PacUIMPUTETbHOM IIOHUMAaHNUN
3TOTO CJI0BA, A/IMMEHTApHYIO cepy, NMUILEeBYIO Tpa-
OVIIVIO I CUCTEMY COIMaTbHBIX OTHOIIEHUIL.

IIpumeyanua

! [Ina monydeHMs 3TOrO COKa HapesaloT IUIOAbI
alfBBI HA MeJIKVe KYCOYKM, JOOAB/SIIOT HEMHOTO BOXBI 1
KUILATAT IS pasMArdeHns. 3aTeM IOMEIAloT B Os13€Bblit
MEIIOK, BBDKMMAIOT 11 IOJTYYeHHBIII COK CIYIA0T O HO-
JlydeHMsI TYCTOTO CHPOIIA, MePUORNYECKM CHUMAs HeHY
(Jammpos u gp. 1988: 41).

? [Ipepnonaraercs, 4TO fajnee ¥ JIaT. cotoneum, u
rped. kodwvea (0UKa yeipepikd), kodipualov MOryT BoOC-
XOIUTDb K HeM3BECTHOMY asuaTcKomy s3bIKy (Ernout et al.
1967: 146), 9TO cOINIacyeTcs C MeCTOM IIpapOAMHBI pacTe-
HMsL Y He TIPOTUBOPEYNT ero MapLUIPYTy MPOABIDKEHNS B
CpennseMHOMOpbDe.

*Xops. dopmsl ¢ t - tunja, tkunja, kutinja n nog. -
JIEKCMYeCKMIT OCTaTOK JaIMaTOPOMAaHCKoOro, kunja mpo-
M3OLUIO OT MJIETCKOI (popMbl cogno (cp. utanl. cotogna
‘aitBa’), a cneunduansle popmsl markatunja, mrkatunja -
akcmiosus Jly6posruka (Sulek 1879: 513; Vajs 2003: 131).

*Typ. ayva < *avja < *abja < nepcup abia ‘aiiBa’
(Stachowski 2019: 70). O mepBoHaYanbHOM OYare IpOU3-
pacTaHus aifBbl B Ta/mblIICKuX ropax VipaHa cM. B TeKcTe.

*> B HacTosimee BpeMs pabpuuHas MPORYKLUS IIOX
Ha3BaHMeM «MapMenaf» B AlOaHNU BBIIYCKAeTCS B JO-
CTaTOYHO XXMAKOJ KOHCUCTEHIINY, C YKa3aHIeM Ha yIa-
KOBKe MepeYHs MHTPEJMEHTOB C HeMa/IbIM KOMUYeCTBOM
BOJIBL.

¢ TyctaB Maitep B cBOeM «ITMMOIOTUYECKOM CTIO-
Bape albOaHCKOrO s3bIKa», BIIEPBbIe M3JAaHHOM B 1891
L., IPUBOAUT TaKOe HE COBCEM TOYHOE 3HadYeHMe CI0Ba:
«gliko recel ‘m>xem’, KOTOPBIM yTOILIAIOT BO BPeMsI BUSH-
ToB» (Meyer 2007: 173).

7' Tak, aKTMBMCT M MHTE/UIEKTYasI, IIKOIbHBII YIu-
tenb u3 loper HeBpys Mexmern, 1 centsiops 2024 r. Ha-
MMCAJI Ha PORHOI MAMOMe CTUXOoTBOpenue Zllatna hajva
rop. ‘3omoras aitBa’, onmy61IMKOBaB €ro B COLMA/IbHOI
cetu Facebook (ITonesbie 2024).
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Olger Albino GUTIERREZ-AGUILAR

UNCONSCIOUS STRUCTURES AND CULTURAL ORDER:
REEXPLORING THE LEVI-STRAUSSIAN STRUCTURALIST
PROJECT IN CONTEMPORARY ANTHROPOLOGY

CZU: 316.7+572.9

Rezumat
Structuri inconstiente si ordine culturala: reexplorarea
proiectului structuralist al lui Lévi-Strauss
in antropologia contemporana

Acest articol examineaza contributia lui Claude Lévi-
Strauss la antropologie, concentrandu-se pe proiectul sdu
structuralist §i pe incercarea de a descifra structurile in-
constiente care stau la baza practicilor culturale. Prin ex-
plorarea mostenirii sale, lucrarea propune o revenire la
o abordare teoretica holistica care transcende limitarile
postmodernitatii, inspiratd de reflectiile lui Eduardo
Viveiros de Castro asupra dualitdtii natura-cultura. Cer-
cetarea este sustinutd de o analiza cuprinzitoare a textelor
structuraliste fundamentale, comparand si contrastind
ideile lui Lévi-Strauss cu cele ale altor ganditori relevanti,
precum Durkheim, Mauss si Viveiros de Castro. Aceasti
abordare permite o intelegere profunda a structurilor ele-
mentare ale gandirii umane si a manifestérii lor in diferite
contexte culturale. Documentul releva relevanta teoriilor
structuraliste pentru intelegerea complexitétii practicilor
culturale contemporane. In plus, analiza evidentiaza im-
portanta ludrii in considerare a perspectivelor popoarelor
indigene pentru a contesta diviziunile ontologice traditio-
nale si pentru a contesta o intelegere mai integrativa a
culturii si naturii. In cele din urma, subliniazi necesitatea
de a revedea si revitaliza cadrele teoretice holistice in an-
tropologie pentru a raspunde provocirilor contempora-
neitdtii. Opera lui Lévi-Strauss, impreund cu inovatiile
teoretice ale lui Viveiros de Castro, ofera instrumente val-
oroase pentru a regandi critic conceptiile noastre despre
culturd, tehnologie si mediu, propunind o antropologie
mai incluziva care sa reflecte rolul sdu in lumea moderna.

Cuvinte-cheie: structuralism, Claude Lévi-Strauss,
antropologie contemporand, natura-culturd, mit, rudenie,
Eduardo Viveiros de Castro.

Pesiome
beccosnaTenbHble CTPYKTYPBI U KyIbTYPHBIII
MOPANOK: IepeoCcMbICTIeHNe CTPYKTYPaTMCTCKOTO
npoekra Jlesu-Crpocca B cOBpeMeHHOI
aHTPOMONOTUN

JanHasa cTaTba paccMmarpuBaeT Bkaapg Kmoma Jle-
B1-CTpocca B aHTPOIIOJIOTHIO, COCPENOTAYNBASACH Ha €TO
CTPYKTYPaIMCTCKOM IIPOEKTE ¥ IOIBITKE paciindpoBaTh
OeccosHaTe/IbHbIE CTPYKTYPHI, IeXKallye B OCHOBE KyIIb-
TYpHBIX NpaKTUK. Uepes McclefoBaHME €ro Hacaemus
Ipefi/laraeTcsad BO3BpallieHNe K XOMUCTUYECKOMY Teope-
TUYECKOMY MOAXOJY, BBIXO[AIIEMY 32 PaMKyU IOCTMO-
IOEepHM3MA, M KOTOPbII BJOXHOBJIEH PasMbIITIEHUAMNI
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Apyapno Buseitpoca ne KacTpo o fyaqbHOCTH IPUPOADI
U Ky/IbTYpbl. ViccenoBaHue 0CHOBaHO Ha BCECTOPOHHEM
aHa/3€e OCHOBHBIX CTPYKTYPAMUCTCKUX TEKCTOB, B KOTO-
poix upen Jlebu-Crpocca cpaBHMBAIOTCA 1M NIPOTUBOIIO-
CTaBJAITCA C UAEAMU APYTUX 3HAUMMBIX MBIC/IUTENEN,
Takux Kak JJropkreiivM, Mocc n Busetipoc ge Kactpo. Ta-
KOl TOAXO[ TO3BO/ISIET IMy0kKe MOHATh 37IeMEHTApHBIE
CTPYKTYPbI 4€JIOBE€4ECKOTO MbIIIEHN U UX IIPOsABIEHNUA
B Pas/JIMYHbBIX KYJIbTYPHBIX KOHTEKCTaX. JJOKyMeHT Iof-
YepKMBaeT aKTYalbHOCTb CTPYKTYPAIMCTCKUX TEOpUi
I/ TIOHMMAaHMA CTIOKHOCTY COBPEMEHHBIX KY/IbTYPHBIX
IpakTuK. KpoMe TOro, aHanmus noguepKuBaeT BaXXHOCTD
y4yeTa B3IVIANOB KOPEHHBIX HApOfIOB [JIA IepecMoTpa
TPaJUIIVIOHHbIX OHTOJIOTMYECKUX pas/ie/IeHuI 1 IPOJBI-
KeHMs1 60/lee MHTETPATVBHOTO MTOHMMAHUS KY/IbTYPbI I
npupopsl. HakoHerl, oTMedaeTcss HeOOGXOUMOCTD IIepe-
CMOTpa ¥ BO3POXKJEHUA XOMUCTUIECKUX TEOPETUYECKNX
PaMOK B aHTPOIOJIOTMM [JIsl pellleHUs BbI30BOB COBpe-
meHHocTH. Pabora JleBu-Crpocca BMecTe ¢ TeopeTnde-
CKMMU HOBIIecTBaMM Buseitpoca me KacTpo mpepmaraet
LileHHble MHCTPYMEHTbI [/ KPUTUYECKOTO II€PEOCMBIC-
JIEHNS HAalIVX IPefCTaBIeHNI O KyIbType, TEXHONOTUAX
U OKpY>Kalolllell cpefie, Ipefiaras 6oee MHKIIO3UBHYIO
aHTPOIIOJIOTHIO, OTPAXKAIOLIYIO €€ PO/Ib B COBPEMEHHOM
Mupe.

KnioueBpie cmoBa: crpykTypanusm, Kmop Jle-
B1-CTpOCC, COBpeMeHHasA aHTPOIIOJIOTHA, IPUPOJA-KY/b-
Typa, Mud, pofcTso, nyapao Buseitpoc e Kacrpo.

Summary
Unconscious Structures and Cultural Order:
Reexploring The Lévi-Straussian Structuralist Project
in Contemporary Anthropology

This article examines Claude Lévi-Strauss’s contribu-
tion to anthropology, focusing on his structuralist project
and his attempt to decipher the unconscious structures un-
derlying cultural practices. Through the exploration of his
legacy, the paper proposes a return to a holistic theoretical
approach that transcends the limitations of postmoderni-
ty, inspired by Eduardo Viveiros de Castro’s reflections on
the nature-culture duality. The research is supported by a
comprehensive analysis of fundamental structuralist texts,
comparing and contrasting Lévi-Strauss’s ideas with those
of other relevant thinkers such as Durkheim, Mauss, and
Viveiros de Castro. This approach allows for a deep under-
standing of the elementary structures of human thought
and their manifestation in different cultural contexts.
The document reveals the relevance of structuralist the-
ories for understanding the complexity of contemporary
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cultural practices. Additionally, the analysis highlights
the importance of considering indigenous peoples’ per-
spectives to question traditional ontological divisions and
promote a more integrative understanding of culture and
nature. Finally, it underscores the need to revisit and revi-
talize holistic theoretical frameworks in anthropology to
address the challenges of contemporaneity. Lévi-Strauss’s
work, along with the theoretical innovations of Viveiros
de Castro, offers valuable tools for critically rethinking our
conceptions of culture, technology, and the environment,
proposing a more inclusive anthropology and reflective of
its role in today’s world.

Key words: Structuralism, Claude Lévi-Strauss, Con-
temporary Anthropology, Nature-Culture, Myth, Kinship,
Eduardo Viveiros de Castro.

Introduction

With the passing of Claude Lévi-Strauss, a cy-
cle of enormous importance for anthropological sci-
ence, and for the social sciences in general, comes to
an end. The commitment to uncovering that uncon-
scious element which structures our concrete world
was the intellectual purpose of the brilliant French
ethnologist’s life. Despite the emergence of the new
“postmodern” anthropology and the theoretical rev-
olution sparked by the presence of poststructuralism
as the philosophical paradigm of the latter part of the
20th century (Badcock 2015), he maintained his core
academic convictions with a life and intellectual out-
put never before seen in Anthropology until the day
of his departure.

In the following lines, we will attempt to broad-
ly describe the structuralist project, both in its phil-
osophical postulates referring to an immanent and
unconscious content inherent to the human con-
dition, and in its methodological principles, which
respond to an entire positivist heritage that seeks
to provide theory with a procedure that makes any
cultural product intelligible, identifying them as
an epiphenomenon of the elementary structures of
thought.

Furthermore, we will refer to the key choice for
synchrony within structural analysis and the reasons
for opting for such an option. Lastly, we will point
out the relevance of betting on a new project in an-
thropology that highlights the incompleteness of the
postmodern experience and that this leads us to the
need to find a new center of analysis to have a ho-
listic theoretical vision of what we call culture, an
intertextual proposal that transcends the fragmenta-
tion of contemporary anthropological labor. In this
sense, we will highlight the importance that the theo-
retical proposal of the Brazilian anthropologist Edu-
ardo Viveiros de Castro has acquired today, which

emphasizes a frontal critique of Western dualist on-
tology from the cultural traditions of the indigenous
peoples of the Amazon.

The Nature of Structure and the Method to
Unveil It

Structuralism in Anthropology, as proposed by
Lévi-Strauss, is rooted in the French theoretical tra-
dition of the early last century, inaugurated by the
French linguist Ferdinand de Saussure, who pointed
out that language is structured following a relational
and differential model: a sign acquires identity in its
contrast with others. Thus, in the words of Saussure:

”in language there are only differences. <...>
Whether we consider the signifier or the signified,
language does not include ideas or sounds that
pre-exist the linguistic system, but only conceptual
differences and phonetic differences resulting from
that system” (Saussure 1945: 144).

And in this relational procedure inherent to lan-
guage, one can primordially observe how the human
mind functions: the production of meanings from
the establishment of distinction relationships be-
tween them allows Lévi-Strauss to understand cul-
ture as a system ordered under binary-differential
oppositions (Glucksmann 2015a).

Such binary-differential oppositions, as they are
inherent to the human mind, are universal: the univo-
cal substantiality of man lies in his mental structure,
in the systemic order of his way of thinking about
the external world. Again, linguistics illustrates this
assertion through language: translatability between
languages is possible because the human linguistic
structure (and, therefore, its capacity for symboliza-
tion) is univocal (Darnell 2014). The same occurs
with culture: the anthropologist, in conducting field-
work, is essentially performing a task of “translation”
(at least at the ethnographic level); in this sense,
analyzing another’s culture can also be understood
as “translating” the life forms of the human groups
that are the subject of anthropology into our cultur-
al codes. And, as Lévi-Strauss points out, doing this
is possible because the human mind is one, "despite
the cultural differences that exist among the various
factions of humanity, the human mind is everywhere
one and the same, with the same capabilities” (Lévi-
Strauss 1990: 40).

A key characteristic of this elemental structure
is its unconscious nature: the human mind subjects
its environment to normative criteria, to ordering
rules, and this action operates without the partic-
ipation of consciousness (Silverman 2012). In this
sense, the unconscious mental structure refers to the
very way in which the human being makes sense of
what surrounds him; consequently, order pre-exists
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and conditions human knowledge (Kurzweil 2017).
Man, according to Lévi-Strauss, cannot access the
concrete world in any other way; order is inherent to
the world’s meaning, only through it can we under-
stand and, above all, transmit it, as he himself states:

”In my opinion, it is absolutely impossible to
conceive of meaning without order <..>. To talk
about rules and to talk about meanings is to talk
about the same thing; and if we look at the achieve-
ments of humanity following the records available
around the world, we will always verify that the com-
mon denominator is the introduction of some kind
of order” (Lévi-Strauss 1990: 30-31).

However, great care must be taken with this
statement, as it could convey a different meaning
than what Lévi-Strauss himself intends, which is to
understand structuralism as a kind of phenomenol-
ogy insofar as order emanates from the mind and not
from the concrete reality it organizes (Glucksmann
2015b; Goetze 2016). The fact that the mind rep-
resents the world through form (even Lévi-Strauss
moves towards mathematics by endowing these
structures with algebraic codes') does not mean that
chaos characterizes the world, but rather that the or-
der present in it is so evident that the mind cannot
help but understand it:

”If the fact [that human thought operates under
the direction of meaning] represents a basic need for
order in the realm of the human mind, and as the
human mind ultimately becomes a part of the uni-
verse, then perhaps the need exists because there is
some kind of order in the universe; the universe is
not chaos” (Lévi-Strauss 1990: 31).

Moreover, the notion of mental structure pro-
posed by Lévi-Strauss is more complex than what
would be presupposed if one were to follow the
positivist paradigm exclusively, which asserts that
scientific knowledge, as an objective description of
the world, is possible because there is an underlying
order to reality®. This complexity is better expressed
in what Lévi-Strauss himself says about "form” (the
unconscious mental structure that enables human
knowledge) and "content” (the concrete, the external
world-object of knowledge): both find their legitima-
cy (their status of "reality”) in their mutual reference
(Robcis 2013). In this sense, for the French ethnol-
ogist, the concrete becomes intelligible because it is
a reflection of mental forms, and these are nothing
more than the abstract result of the content, or in the
words of Lévi-Strauss:

“For structuralism <...> there is not, on one
hand, the abstract and on the other, the concrete.
Form and content are of the same nature and deserve
the same analysis. The content derives its reality from

its structure, and what is called form is the ‘structur-
ing’ of the local structures that constitute the con-
tent” (Lévi-Strauss 1982: 136).

In this sense, the very clear barriers between the
order inherent to the world and the mind that unrav-
els this order proposed by positivism transform in
structuralism into a relational closeness that affirms
the impossibility of thinking about one without the
other. The world contains within it a pre-established
order, but this does not have the character of reality
without the human mind that formalizes it; in turn,
the human mind establishes a binary-differential
ordering of the world, but without the material or
content, the structure does not manage to “struc-
ture” itself’. Thus, while the structuralist proposal
does not completely break its ties with positivism by
maintaining that the task of science would lie in un-
raveling the apparent chaos of the world (Geoghegan
2012) and discovering its underlying sense (Badcock
2015; Salmon 2013), this position places greater em-
phasis on the fact that the condition of possibility for
this act of intellection is sustained on the ordered
and systematic nature of the human mind.

However, we would like to focus on the theoret-
ical closeness between positivism and the structural-
ism proposed by Lévi-Strauss, and for this, we refer
to the connection between the French thinker and
the two key figures of positivist thought at the end
of the 19th century and the beginning of the 20th
century: Emile Durkheim and Marcel Mauss. In this
sense, it is important to highlight the almost genea-
logical relationship between Lévi-Strauss’s magnum
opus (1985), The Elementary Structures of Kinship,
with Durkheim’s classic book (2012), The Elementa-
ry Forms of Religious Life, and the analytical close-
ness between the former and Mauss’s Essay on the
Gift (2009). Thus, the French positivist tradition of
the late 19th century still finds its foothold within the
social sciences in structuralism, as Harris points out:

”Lévi-Strauss’s magnum opus, The Elementary
Structures of Kinship, reveals in its title the influ-
ence of Mauss and Durkheim, while also recalling
Durkheim’s search for the elementary forms of re-
ligion. But Lévi-Strauss himself has stated that the
strongest inspiration came from Mauss” (Harris
1978: 419).

What does that inspiration consist of? In the no-
tion of reciprocity as the unconscious foundation of
human social life. When analyzed comparatively, the
chaos inherent in all kinship systems would only be
the mask that covers an entire mental universe or-
dered under a univocal binary-differential system, a
structure of thought that could only be reached if we
construct a scientific method that legitimizes such
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unveiling (Asch 2014). This method, in the opin-
ion of Lévi-Strauss, would be found in the advanc-
es coming from Linguistics and, in particular, in the
theoretical proposal of the Russian linguist Roman
Jakobson, who argued that the infinity of sounds
characterizing languages could be categorized into a
system of binary oppositions; in this sense, the wide
range of phonological contrasts would be reduced
to a minuscule number of differential systems (Ja-
kobson 1976). It is in this discovery, where the deep
structure beneath the apparent and superficial chaos
of sounds was reached, that Lévi-Strauss would find
his methodological model to analyze kinship systems
and the inherent structure of myths (Doniger 2009).

Another fundamental element of Lévi-Strauss’s
method for reaching the unconscious structures of
thought is the Hegelian dialectic: in the very emer-
gence of an unconscious cultural sense as a paradigm
that orders the apparent chaos of human existence,
the genesis of its own contradiction is present. How
to understand this? A fundamental indication of the
operation of such a method is found in Lévi-Strauss’s
analysis of myth. The deep interest that mythology
aroused in the French ethnologist is not gratuitous:
in the symbolic system expressed in the myth, Lévi-
Strauss finds the means to access that unconscious
structure of thought (Liebenberg 2016); thus, the
myth serves as the means of social interaction and
communication with the greatest force within early
human groups (Razavi 2018). And, returning to the
method, in the myth we find that dialectical founda-
tion of social life: it expresses the contradictory na-
ture of reality, or in other words, the omnipresence of
the binary mental structure and, therefore, of social
life. In this sense, Douglas points out:

“the structure of the myth is a dialectical struc-
ture in which opposing logical positions are stated,
the oppositions are reconciled by a new statement
that also, upon clarifying its internal structure, gives
rise to another type of opposition which is in turn
reconciled or resolved and so on” (Douglas 1970: 84).

Thus, the myth would be the way in which hu-
mans declare the unspeakable: that social life is sub-
ject to the fall of meaning, which is always threatened
by fragmentation and dissolution (Nejadmohammad
2022; Santucci et al. 2020). The myth, in such case,
shows the cultural tendency towards the preserva-
tion of the ideal, moreover, within it lies the promise
of disintegration, meaning, the myth becomes the
place of the denial of the ideal that in turn supports
it; an immanent structure that upholds order, impos-
sible as imperative consistency (Goetze 2016).

If the elementary structure of the symbolic order
is strictly dialectical, it is simply because totality is an

object elusive to myth: the non-literate man (Lévi-
Strauss prefers this term to the pejorative “primitive
man’), through mythical narratives, claims an ab-
solute understanding of the cosmos, the subjection
of the world known to him through oral traditions
that manage (for the man completely convinced of
the “truth” expressed by the myth) to explain all the
whys that arise from the concrete reality itself (Tom-
bul, Pembecioglu 2023). As Lévi-Strauss expresses:
”[The] purpose [of mythical thought] lies in achiev-
ing, by the most minimal and economical means,
a general understanding of the universe - and not
just a general understanding, but a total one” (Lévi-
Strauss 1990: 37).

This claim, again, ends up being an illusion, and
it is unmasked with the emergence of variations in
the mythic structure, with the discrepancies in the
myth’s narration, and how it transforms until it be-
comes almost unrecognizable compared to its orig-
inal form (Santucci, Capocchi 2020; Fuglestvedt
2019). In this sense, we are talking about the cultural
variations that arise within a culture, which can no
longer contain the explosion of meanings inherent in
it; this end is just the demonstration that every total-
izing pretension as a naturalized meaning (what bet-
ter description of culture as a normalizing paradigm
of social life) is ultimately betrayed by the very uni-
verse it seeks to objectify. This dialectical structure
would already be in the absolute fluid of the world;
and man, as a particle subject to cosmic ordering
(McGrady 2017), is therefore a microscopic reflec-
tion of such norm.

Moreover, it is pertinent at this moment to make
a statement: envisioning the dialectical nature of the
symbolic world should not be taken as the funda-
mental objective of structuralist analysis. In reality,
the vital reason for Lévi-Strauss’s theoretical project
is the search for the elementary structures (Javari,
Rezai 2016) not the visualization and explanation
of the process by which they are modified. Howev-
er, what we call modification is a reordering of the
elements within the binary-differential structure: in
this sense, what we perceive as a total change, which
might motivate us to announce the destruction of the
structure, is merely a variation or avatar of the struc-
ture itself, intact and permanent. Each culture, and
its concrete referents, are, in the words of Schefller:
“only variable expressions of structure, which also
constitute, <..> the ‘logic’ or ‘code’ through which
the human mind operates” (Scheftler 1969: 13).

What will make possible the unveiling of the el-
ementary structures will be the formalization of all
those cultural variables into a reduced binary-differ-
ential code; turning structural analysis into a cate-
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gorization of the variations of the structure, both
within it (its materialization in partial structures
that order specific sectors of the social, such as the
economy, kinship, or religion), and outside of it (in
the comparative analysis or "cultural translation”, an
essentially anthropological task). In this sense, struc-
tural analysis "will not discover anything new about
the structure itself, but about the ways in which it can
be expressed” (Scheftler 1969: 13).

This leads us to a topic of transcendental im-
portance in the theoretical project of structuralism,
which is the relationship it has with history and,
therefore, the analytical decision between diachronic
and synchronic procedures (Monin et al. 2019).

Synchrony and the "History” of Non-Literate
Peoples

To partly explain the theoretical decision for
synchrony within the structuralist project, I would
like to refer to the dual dimension of the analysis of
the myth structure proposed by Lévi-Strauss: a fac-
tual-discursive referent, which pertains to the con-
tent of the myth itself and its unique meanings, and a
general foundation visualized in the particular myth
(Douglas 1970; Scarso 2009; Tremlett 2011). The key
here is to differentiate the centrality of the second
analysis over the first, and the best way to formal-
ize such a proposition is to mathematically reduce
the structure, proceeding algebraically, as Edmund
Leach pointed out (Chlup 2011); in this sense, a
common core would be found, seeking to reduce the
myth to only formal elements thereby trying to strip
it of its cultural meaning.

From this, we can extract a fundamental princi-
ple: referring to a cultural context would only divert
us from the search for the elementary structures; in
this sense, the permanencies in culture, the similari-
ties that are extracted in the comparative analysis are
central to the structuralist method (Doniger 2009).
This can also be seen in Lévi-Strausss assertion
about treating the various versions of the myth as if
they were true and relevant: acting like art antiquar-
ians, who legitimize the authenticity of a painting
or sculpture, would not allow us to conduct a fully
scientific task (Segovia 2019). It is more than clear
that all this discussion about the relevance or not of
such or such an object of analysis refers us to the dis-
cussion about the nature of the relationship between
culture and history in the structuralist methodology:
synchrony is valued over diachronic analysis; culture
itself (and the myths that are in dialectical relation
with it) is analyzed as permanencies and not process-
es (Geoghegan 2011; Razavi 2018).

To position ourselves in the purely theoretical
field of anthropological analysis, we must explain

what Evon Vogt has pointed out as the two cross-sec-
tional methodological proposals of the social scienc-
es: the structural, which rescues permanencies on the
assumption that culture tends to maintain its own
existence, thus change is only a failure in the forc-
es that ensure prevailing cultural life, and the pro-
cessual, which highlights the importance of change,
of flow as a central element of the nature of culture
(Vogt 1969). Lévi-Strauss would be found in the first
perspective mentioned, the one that privileges long
duration* as fundamental in anthropological analy-
sis.

In this sense, for Lévi-Strauss, synchrony is the
way in which anthropology dispenses with history:
the important thing in the analysis of the structure
is not to place it in a determined time, nor that a
cultural product like the myth finds its explanation
in history, but rather that the context lends legiti-
macy to the myth (Glucksmann 2015; Scarso 2009).
Lévi-Strauss himself, when analyzing the work on
folk tales by the Russian formalist Vladimir Propp
(1981), notes that he is trapped in historicist expla-
nations, even more so in a field where history cannot
be carried out: ”<...> it is evident that there is history
in tales, but it is practically inaccessible history, since
we know very little about the pre-historic civiliza-
tions in which they were born” (Lévi-Strauss 1982:
135). He offers a similar opinion about the treatment
of myth and the difficulty of conducting a historical
analysis:

“History, as we write it, is almost entirely — and
in its totality — based on written documents, where-
as in the case of these two stories [referring to two
mythical narratives about the origin of the Tsimshian
people of North America] there are no written doc-
uments, or if there are, they are very scarce” (Lévi-
Strauss 1990: 60).

For Lévi-Strauss, having history is what differen-
tiates Western civilization from non-literate peoples.
But one must not misinterpret the notion of history
that the French ethnologist vindicates: it is a means
of preserving the past through the written word; in
this sense, to say that non-literate peoples do not
have history is not the same as asserting the non-ex-
istence of their own past, but rather to point out that
the means they use to preserve their past belong to an
order different from the Western one (Remotti 2011).
It is for this reason that the French ethnologist deems
those attempts to make history in populations that
lack documentation to validate such an approach as
ethnocentric pretensions. The myth, as conceived by
structuralism, is a narrative that transcends historical
time, and therefore, there is no need to refer to it to
explain the mythic discourse.
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Another fundamental distinction between writ-
ten history and mythology that claims a common past
is the relationship both have with the present (Edel-
stein 2003): whereas in the Western world the histor-
ical past describes processes of change, the volatility
embodied in the significant events that historians
seek to preserve for future generations, in non-liter-
ate societies, the relevance of a past is to reaffirm the
established order in the present; in this sense, per-
manence, the eternalization of the cosmos’ meaning
finds its reflection in the synchronous updating of
that meaning, or as Lévi-Strauss himself says: ”[in
non-literate societies] it is as if on the screen of the
present a diachronic succession of events is simul-
taneously projected to reconstitute, piece by piece,
a synchronous order that exists” (Lévi-Strauss 1978:
61).

Thus, diachrony succumbs in the timeless im-
mediate appreciation of structuralist analysis. More-
over, this has a purely logical basis derived from the
initial statement about the structural method: cul-
ture tends towards permanence; therefore, what we
see in social life is the struggle for culture itself, for
tradition (Asch 2014). In this sense, understanding
history in primitive peoples as an intense flow lacks
consistency, because the cultural context in which
the myth is appreciated has probably remained with-
out considerable changes if we go back to its origin,
as Lévi-Strauss mentions in the analysis of myths:
“the problem of history is not posed, or is only ex-
ceptionally posed, since the external references, in-
dispensable for the interpretation of oral tradition,
are currently, with equal right to it” (Lévi-Strauss
1982: 135).

An explanation for this neglect of historical
explanation by structuralism can be found in Lévi-
Strauss’s own statements about the distinction be-
tween Western civilization and the "primitive” world.
Both, Lévi-Strauss (1990) notes, have enhanced spe-
cific areas of intellect, developing to the fullest those
necessary and atrophying others that are not import-
ant in their life as a society; in this sense, historical
rigor in particular is closely related to writing, and
since so-called primitive peoples did not possess
such knowledge, such rigor was not necessary for the
preservation of the past. History today must then be
understood as Western assumptions, and they have
competence only in the cultural spectrum of the
West (Clarfield 2021).

Breaking with this ethnocentric historical uni-
verse is a fundamental task that requires the con-
fluence of various social sciences, such as anthro-
pological, historical, and archaeological sciences:
demonstrating the veracity of a mythical narrative

would respond to a sum of interdisciplinary forces
that will seek to establish correspondences between
the discourse and the concrete. In this sense, Lévi-
Strauss states:

“Despite the wall that exists to a certain extent
in our minds between mythology and history, it may
begin to open through the study of stories no longer
conceived separately from mythology, but as a con-
tinuation of it” (Lévi-Strauss 1990: 65).

Although this appropriation of interdisciplinary
scientific rigor to provide a totalizing background to
the past of non-literate peoples does not go in only
one direction: Lévi-Strauss (1990) points out that
history is the mythology of the West, and therefore,
the elements of analysis implemented for the analysis
of myth should be extrapolated and added to histor-
ical rigor. History, in this sense, is a fragmentary way
of remembering the past and, therefore, very close
to mythology, which is why it is necessary for both
to abandon their respective distances and then place
themselves in a position accessible to the researcher
(Glucksmann 2015b; Goetze 2016).

Conclusion: For the Return of Theory

As a closing, we have decided to offer a brief re-
flection on the current state of theoretical produc-
tion in the social and human sciences, and how this
reflects the general crisis of the so-called metanarra-
tives, a concept used by Lyotard (1987) to describe
a specific type of narrative whose goal is to explain
human nature in a holistic and universal manner and
to legitimize other, less extensive elucidations. In this
sense, in the second half of the 20th century, we have
witnessed the weakening of the rational Enlighten-
ment project — the metanarrative of Western moder-
nity — and the expansion of a global mood that has
valued cultural diversity and epistemic decoloniza-
tion. This new context has been called postmoderni-
ty, and with it has emerged a new social hermeneutics
that promotes criticism of totalizing explanations.

In this vein, postmodernism in anthropologi-
cal analysis has proposed the dismantling of holistic
theoretical projects and has placed thick description
as the methodological model for an analysis that is
increasingly disconnected from the totalizing am-
bitions of the social sciences (Ingham 2007). This
has led to the proliferation of atomized analyses of
culture and the consequent accusation of author-
itarianism that has been leveled against totalizing
theoretical frameworks; it seems that the liberating
act of postmodernity has brought with it the trap of
denouncing old theoretical proposals as Procrustean
beds®, in which ethnographic content is forced to fit
the theoretical postulates marked by the “grand the-

»

ory”.



52 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2024, Volumul XXXVI

We argue that it would be unjust to abandon re-
flection on holistic theories in anthropology under
the argument that the conceptual and methodolog-
ical rigidity that supposedly characterizes them is
not conducive to analyzing postmodernity (Andrade
2019; Brzostek 2017). On the contrary, we believe it
is indispensable to enhance criticism of those theo-
retical postulates that, given the new circumstances
existing in contemporaneity, can no longer be sus-
tained, and to undertake the task of developing new
categories that allow us a more adequate reading of
our culturally diverse reality.

In this regard, it is interesting to note the refor-
mulation made by Brazilian anthropologist Eduardo
Viveiros de Castro to one of the founding axioms
of structuralism: the purported universality of the
ontological distinction between nature and culture
made by humans. Based on ethnographic data from
the Amerindian peoples of the Amazon, Viveiros
de Castro questions the assumption that human
thought a priori conceives of culture as its own heri-
tage; on the contrary, according to Amerindian worl-
dview, culture is the collective property of all entities:

“animals are people or see themselves as per-
sons. This conception is almost always associated
with the idea that the material form of each species
is a wrapping (a ‘clothing’) that hides an internal hu-
man form, normally visible only to the eyes of the
own species <...>. This internal form is the animal’s
spirit: an intentionality or subjectivity formally iden-
tical to human consciousness, materializable, so to
speak, in a human bodily schema, hidden under the
animal mask” (Viveiros de Castro 2004: 39).

Thus, the animated world would find its unity
in culture, the spiritual substance that links animals
and humans; on the other hand, matter would oper-
ate as a principle of individuation: each species cor-
responds to a specific corporeality that distinguishes
it from the rest. In this way, the Amerindian world-
view reverses the structuralist formulation that asso-
ciated culture with human spirituality and conceived
of nature as the common denominator of the world’s
entities (Maniglier 2017); other animated entities are
conceived as subjects that hold multiple perceptions
of reality. It is fundamental, then, to understand that
the structuralist defense of a transcendental division
between culture (humanity) and nature (animality)
only reproduces a metaphysical position established
in the West since the emergence of philosophy in
classical Greece, and strengthened with the appear-
ance of Cartesian dualism (Fischer 2014).

The multiple possibilities for analyzing con-
temporary problems offered by this theoretical twist
made by Viveiros de Castro are evident. Thus, tran-

scending the nature-culture dichotomy allows us to
rethink the value we give to the environment and to
reformulate the role of technology as an instrument
of appropriation of resources; thereby providing pos-
sible solutions to the environmental problems that
have afflicted the global community since the end of
the 19th century, a period in which the second in-
dustrial revolution appeared.

It is for this reason that appealing to the return
of theory as a fundamental objective in anthropolog-
ical teaching and practice must be one of the main
missions for the future; our efforts should be direct-
ed towards rethinking our theoretical heritage and
producing proposals that promote an ever-deeper
understanding of our contemporaneity. And in this
lies the importance of the re-reading of great anthro-
pological projects like structuralism: recovering the
holistic character of theoretical explanation should
be taken as a challenge, rather than as a display of
inoperative rigor.

Notes

! This reference to mathematics can be found in its
first version of Mythologiques I: The Raw and the Cooked,
although Lévi-Strauss notes that the reason he uses math-
ematical symbols is to demonstrate his postulates more ef-
ficiently and accurately, simplifying the complex relation-
ships that can be found in the mythical structure. Thus, in
the mentioned work, the French ethnologist states: “The
formulas that we write with symbols taken from math-
ematics, primarily for the reason that they already exist
in typography, do not aim to prove anything, but rather
<..> are limited to illustrating in a simplified form the
ideas presented, which seemed to us to offer assistance but
which some may judge superfluous and perhaps reproach
for obscuring the main exposition with nothing more
than adding one imprecision to another” (Lévi-Strauss
1978: 39).

2This thesis can be found in the classic text by Emile
Durkheim, The Rules of Sociological Method, where it is
specified that “the way in which facts are classified <...>
depend <...> on the nature of things” (Durkheim 1986:
66).

* In this sense, it is fitting to follow Derrida when he
points out that every structure is founded upon the ever-
lasting existence of the world, or in the words of the French
philosopher: “Its matrix form would be <...> the determi-
nation of being as presence <...>. It could be shown that
the names of the foundation <...> have always designat-
ed the invariant of a presence” (Derrida 1989: 385). Thus,
those names with which Western metaphysics has sought
to name the foundation of the structure (essence, exis-
tence, substance, God, subject) always refer to a presence,
to an externality towards which the mind is directed.

* This term is used by the historian Fernand Braudel
to refer to a specific way of doing history that privileges
the analysis of time intervals of considerable duration, in
which one can appreciate structures of thought that “<...>
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are endowed with such a long life that they become stable
elements of countless generations: they obstruct history,
hinder it, and thus, determine its course” (Braudel 1974:
70).

* In Greek mythology, Procrustes was a notorious ban-
dit who resided on the sacred road between Athens and Ele-
usis. Known for his cruel hospitality, he would invite pass-
ersby to spend the night in his iron bed. Procrustes claimed
the bed perfectly fit anyone who lay in it, but he deceitfully
made his guests fit the bed by stretching them if they were
too short or cutting off their legs if they were too tall.
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Ion DUMINICA

EXPLORAREA ISTORICO-ETNOGRAFICA A FIERARITULUI PRACTICAT
DE TIGANI (ROMI) IN SPATIUL EST-CARPATIC. CERCETAREA ETNOGRAFICA
DE TEREN IN COMUNITATEA ROMILOR TRADITIONALI ,,CIOCANARI”
DIN ORASUL SOROCA (14-16 MAI 2024)*

CZU: 397.7(=214.58)+739

Rezumat
Explorarea istorico-etnografica a fieraritului practicat
de tigani (romi) in spatiul est-carpatic. Cercetarea
etnografica de teren in comunitatea romilor
traditionali ,,ciocanari” din orasul Soroca
(14-16 mai 2024)

Fierdritul, odinioara ,cel mai important mestesug
din viata comunitatilor satesti” a devenit in prezent mar-
ginit de utilizarea pe scara larga a tehnologiilor inteligente
de prelucrare a fierului in industrie. In consecin{a, meste-
sugul traditional al prelucrarii fierului doar cu ciocanul,
focul si nicovala ,,se stinge odaté cu disparitia fierarilor”,
de aceea este vital sa se pastreze ultimele ,,urme apuse” ale
acestei ,,meserii bune si pretioase” in spatiul est-carpatic.
In baza valorificdrii unor noi surse istorico-etnografice, in
cadrul acestui studiu a fost extinsa semnificatia culturald
a expresiei trinitare ,fierarit (mestesug) — fierari (meste-
sugari) — tigani (romi)” cu alte 25 de elemente inedite. In
special, au fost prelucrate materialele colectate in timpul
cercetarilor de teren in orasul Soroca (14-16 mai 2024)
privind mestesugul fierdritului - o meserie nativé a romi-
lor traditionali ,,ciocdnari” de pe ,,Dealul sonor” al Sorocii
— care este practicat in prezent in proportii minore de ul-
timul fierar rom atestat si care se afld pe cale de disparitie.

Cuvinte-cheie: fierdrit, fierari, figani (romi), spatiul
est-carpatic, Cartierul Romilor din ,,Dealul sonor” al Sorocii.

Pesiome
Vicropuko-3THOrpaduuecKoe nccieroBaHme
Ky3HEYHOTO fena upirad B Bocrouno-Kapnarckom
npocrpaHcTie. IloneBoe sTHOrpadmeckoe
MCCIeNOBaHNE B 00IIHE TPAJUIMOHHBIX IbITAaH
«40K3Hapu» B ropoae Copoxu (14-16 mas 2024 1.)

KysHeuHoe f€/10, KOIIa-TO «CaMoe BaKHOE PeMeCIo
B JKM3HU CEeTIbCKUX OOIMH», TeNepb 0Ka3anoch Ha 060-
4yHe 13-32 MMPOKO MCIOIb3YEMBIX B IIPOMBILIIEHHOCTH
MHTEIUIEKTyaTbHBIX TEXHOIOIMI 06paboTky xenesa. Cre-
IOBATENBHO, TEIEPh, KOTMIAa TPAAUIMOHHOE PEMECTIO 06-
PpaboTKM 5Keje3a TOMBKO MOJIOTOM, OTHEM U HAaKOBaJIbHE
«yracaeT BMeCTe C JICYe3HOBEHJEM KY3HELIOB», KpaiiHe
HeOOXOIVMO COXPAaHUTh MOCTIETHME «OCTABIEHHBIE CIe-
IIbI» 3TOTO «TOBPOTO U APATOIIEHHOTO peMecia» B BocTou-
Ho-Kapmarckom mpocrpanctse. Ha ocHOBe UCIIONb30Ba-
HUSI HOBBIX MCTOPUKO-9THOTPAPUIECKNX MCTOYHUKOB B
TaHHOM MCC/IEOBAHNUMY TIPENICTAB/IEHDI 25 HOBBIX 9/IEMeH-
TOB, 0003HAYEHO KY/IbTYPHOE 3HAYEHVE TPUHUTAPHOTO
BBIpaXXeHMs «Ky3HEYHOe JieNo (peMecrio) — Ky3Helbl (Ma-
crepa) — pirane (pomsl)». beutn o6paboransl MaTepua-
JIBI, HAKOIUIEHHbIE B pe3y/bTare c6opa I0IeBOro STHOrpa-

https://doi.org/10.52603/rec.2024.36.07

¢uueckoro Marepuana B ropoge Copoku (14-16 mas 2024
I.), B YaCTHOCTH, ITO peMecity 06paboTky xerne3a (Ky3Hed-
HOMY JieNy), IIPeACTaB/IAIoIeMY POHOI IIPOMBICET Tpa-
IVLIMOHHBIX LIbITAaH «4OK9HApU», PACTIONIOXKMBIIMXCA Ha
CopoOKCKoI «3BeHs11Iell Tope», KOTOpOe B HacTosAllee Bpe-
M IPaKTUKYETCA B He3HAYMTENbHBIX MacIlTabax mocyes-
HUM 3aCBUJETETbCTBOBAHHBIM LIBITAHCKMM KY3HEIIOM I
HaXOZIUTCA TIOf, yTPO30J1 UCUEe3HOBEHMA.

KnroueBbie cmoBa: Ky3sHeYHOE [I€7I0, Ky3HELbI, I1bl-
raHe (pombl), BoctouHo-Kapnarckoe mpocTpaHCTBO, Iibl-
raHckuii kBapTan Copokckas «3BeHsAIasd ropay.

Summary
Historical-ethnographic exploration of blacksmithing
practiced by the Gypsies (Roma) in the Eastern
Carpathian area. Ethnographic field research in the
traditional “chocanary” Roma community in the city
of Soroca (May 14-16, 2024)

Blacksmithing, once “the most important craft in the
life of village communities,” has now been marginalized by
the widespread use of intelligent iron processing techno-
logies in industry. Consequently, now that the traditional
craft of iron processing with only hammer, fire and anvil is
“fading away with the disappearance of blacksmiths,” it is
imperative to preserve the last “left traces” of this “good and
precious craft” in the Eastern Carpathian area. Based on the
use of new historical and ethnographic sources, this study
presents 25 new elements and identifies the cultural signi-
ficance of the trinitarian expression “blacksmithing (craft)
- blacksmiths (craftsmen) - gypsies (Roma).” The materials
collected as a result of collecting field ethnographic material
in the city of Soroca (14-16 May 2024) were processed, in
particular on the craft of iron processing (blacksmithing),
which is the native craft of the traditional gypsies “cho-
kenari”, located on the Soroca “Ringing Mountain”, which
is currently practiced on a small scale by the last attested
gypsy blacksmith and is under threat of extinction.

Key words: blacksmithing, smiths, Gypsies (Roma
people), Eastern Carpathian area, Roma neighbourhood
of “Sound Hill” of Soroca.

Din cele mai vechi timpuri, in spatiul est-carpa-
tic, s-au dezvoltat o serie de mestesuguri si indeletni-
ciri traditionale menite s satisfacd nevoile zilnice ale
gospodariei {dranesti. Alaturi de agricultura, creste-
rea animalelor si comertul, productia mestesugéreas-
ca a fost de-a lungul istoriei unul dintre principalii
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factori care au contribuit in egala masura la formarea
culturii materiale si spirituale in spatiul romanesc.

Mestesugurile s-au dezvoltat in cadrul unitati-
lor social-economice existente in stransa legatura cu
preocuparile casnice, in cadrul economiei {aranesti
si al sferei feudale (Maier 2009: 9). Mestesugul prelu-
crarii metalelor (fierdritul) este considerat a fi cel mai
important mestesug din viata comunitdtilor rurale,
deoarece a servit drept bazi pentru dezvoltarea mai
multor ramuri mestesugaresti (Maier 2009: 73).

Scopul acestei cercetari este de a examina surse-
le istorico-etnografice, prin prisma reliefarii fieréri-
tului practicat de tigani (romi') in spatiul est-carpa-
tic, in special, a rezultatelor cercetarii etnografice de
teren efectuate in comunitatea de romi ,ciocanari’
din or. Soroca (14-16 mai 2024). Explorarea izvoa-
relor istorice si etnografice, initiatd de autor in 2023
(Duminica 2023: 119-136), a introdus in spatiul
cercetarii umaniste est-europene compartimentul
»Studii rome” — primele 12 aspecte specifice expre-
siei trinitare ,fierarit (mestesug) — fierari (mestesu-
gari) — tigani (romi)”. Pe parcursul anului 2024, au
fost investigate noi surse istorico-etnografice si pre-
lucrate materialele acumulate in timpul cercetérilor
etnografice de teren mentionate mai sus, care extind
semnificafia culturald a expresiei trinitare ,fierarit
(mestesug) - fierari (mestesugari) — tigani (romi)”
cu alte 25 de elemente inedite.

Explorarea istorico-etnografica a fieraritului
practicat de tigani (romi) in spatiul est-carpatic

Fieraritul - una din meseriile de preferintd bar-
bateasca in spatiul romdnesc, practicatd in special la
sate de tigani (strdinii stabiliti printre romani) [1]:

»In cadrul repertoriului mestesugurilor practi-
cate in spatiul romanesc - fierdritul este una din me-
seriile de preferintd barbateascd, practicat in special
la sate de figani (strdinii stabilifi printre romani).
Pe langa fierarit, {iganii mai practicd si potcovdria,
spoitoria, cdrdmidaria (fabricatul de cdramizi arse in
cuptor si de «chirpici»), meseria de «aurar/zlatar»,
meseria de «rudar» (fabricatul de obiecte menajere
[din lemn (n. a.: I. D.)] pentru uzul satelor, cu spe-
cialitatile conexe: lingurar, fusar, [covitar, blidar (n.
a.: I. D.)] etc., meseria de «trocar», meseria de ciu-
rar, meseria de pieptanar (fabricarea pieptenilor din
coarne de vite)” (Caraman 2005: 19-21).

Tiganii — mestesugari obisnuifi ai curtilor boie-
resti; singurii nostri mesteri in lucrarea fierului, adusi
de tdtari si raspanditi printre romani [2]:

»Mestesugari obisnuifi ai curtilor boieresti erau
tiganii. Veniti si raspanditi printre roméni chiar de la
inceputul asezarilor lor statornice, cici au fost adusi de
tatari, prin cele dintai navaliri ale lor, {iganii sunt luati

ca robi de boieri si intrebuintati la lucrarile curtii, in
special, la facerea obiectelor de fier (Angelescu 1916:
74). Orasele ardelene si polone invecinate, continuau
sd ne trimita stofele pentru imbracamintea obisnui-
ta, care nu se facea in industria casnica romaneasca,
si obiectele de metal cele mai indispensabile, intrucat
acestea nu se puteau fabrica de tigani, singurii nostri
mesteri in lucrarea fierului” (Angelescu 1916: 97).

Fierarii - tiganii satrasi (nomazi), erau de mare
folos locuitorilor din Tdrile Romane, desi lucrau pri-
mitiv diferite articole de fierdrit [3]:

»Tiganii sitrasi (zisi si «de laie»), care desi erau
nomazi - isi aveau satrele/corturile lor, unde se ada-
posteau. Dupd mestesugurile pe care le ficeau, aces-
tia aveau diferite denumiri. Fierarii — lucrau diferite
articole de fierdrit: zavoare, belciuge, cérlige, balama-
le, lacati, bineinteles in mod primitiv. Insa, pe ace-
le vremuri, in Térile Roméne, produsele fieraritului
erau de mare folos locuitorilor, deoarece acestea nu
se aduceau din strainatate, decat in pufine cantitati,
care nu erau suficiente pentru toate cerintele” (Pana-
itescu 1928: 9).

Fierdritul — mestesugul preferat al robilor tigani,
care aveau o predispozifie naturald pentru meserii
(4]. Meseriasii in fier - robii tigani, in numdr destul
de mare, erau indispensabili gospoddriilor feudale si
foarte cdutati de domnitori, boieri si manastiri [5]:

»Mihail Kogdlniceanu credea ca tiganii au pa-
truns in Moldova in timpul domniei lui Alexandru
cel Bun, care le-ar fi dat dupa cum se exprima el: «ae-
rul si pdméntul pentru a rataci, focul si fierul pentru
forjat» (Grigoras 1967: 32). Referitor la mestesugarii
robi tigani, existd un material documentar mai bogat
si destul de variat; se constata ca in timpul gospoda-
riei feudale, acestia erau foarte cdutati de domni, bo-
ieri si manastiri. Fiindcd {iganii aveau o predispozitie
naturald pentru meserii, unii dintre stapani ii dideau
chiar la invétatura pe langa mesteri mai buni. Meste-
sugul preferat al robilor tigani a fost cel al fieraritu-
lui. Meseriasii in fier, robii tigani, in numar destul de
mare, erau indispensabili oricdrei gospodarii feuda-
le” (Grigoras 1968: 67).

Tiganii robi meseriasi (inclusiv fierarii) si tiganii
robi servitori, cei care locuiau in jurul sau in incinta
mandstirii — aveau o situatie superioard tiganilor robi
de ogor (celor din sate), care trebuiau sd indeplineascd
munci mult mai grele [6]:

»Robii ménastiresti, care locuiau in jurul sau in
incinta mandstirii, erau obligati s faca diferite mun-
ci speciale; intre ei erau meseriasi, ca: fierari, lacatusi,
lemnari, zidari, iar altii indeplineau serviciul de bu-
catari, servitori, etc. Acesti robi s-ar putea presupune
cd aveau o situatie superioara celor din sate, de ogor,
care trebuiau sd indeplineascd munci mult mai gre-



2024, Volumul XXXVI

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 57

le (Grigoras 1967: 57). Pe de altd parte, tiganii care
strangeau aur, ar fi avut conditii de viatd mai bune
decat ceilalti, fiindca numai ei cunosteau bine raurile
in care se puteau gasi mai usor «fardmele de aur»”
(Grigoras 1968: 66).

Fierarii - simbol al puterii mistice/supranaturale,
asociati cu credintele si superstitiile populare [7]. Fie-
rarii, membri indispensabili ai comunitdtilor lor - fur-
nizau si reparau unelte, arme, echipamente esentiale
agricole si de transport [8]. Mestesugul fierdritului -
practicat in mare parte de tiganii robi domnesti, ma-
ndstiresti si boieresti din Ttrile Romane [9]:

»Fierarii au jucat un rol semnificativ in comuni-
tatile, in care religia si superstitiile ofereau confort si
alinare oamenilor care se confruntau cu boli, foame-
te si moarte prematurd. Intr-o lume atit de fragila,
controlul fierarului asupra animalelor mari si abili-
tatea de a utiliza focul erau un simbol al puterii si
superioritatii. In spatiul european, existau superstitii
si credinte populare asociate cu fierarii. De exemplu,
se credea cd fierarii aveau puteri mistice/supranatu-
rale, de aceea populatia ii privea deseori cu teama
sau cu suspiciune. In spatiul romanesc, mestesugu-
rilor in general li se atribuie o origine supranaturald,
de aceea, in basme, maiiestria si iscusinta necesare in
practicarea lor sunt invatate de la zane. Mai mult, se
credea cd cei mai buni mesteri au legdturd cu diavo-
lul, intrucit acesta este considerat mester neintrecut.
Conform legendelor, dracul este inventatorul morii,
carului si al focului; tot el este cel care a descoperit
fierul. Este important sd mentiondm ca aceste per-
ceptii negative nefiind universale — au variat in func-
tie de context cronotopic. In timp, odatd cu moder-
nizarea societatilor si evolutia atitudinilor umane,
stereotipurile negative asociate cu fierarii s-au dimi-
nuat. Fierarii, membri indispensabili ai comunitati-
lor lor, furnizau si reparau unelte, arme, echipamente
esentiale agricole si de transport.

Schimbdrile sociale si politice din Térile Roma-
ne, petrecute in secolul al XVI-lea, dupa trecerea sub
sfera de influentd a Imperiului Otoman - au deter-
minat si transformari in sfera mestesugurilor. Astfel,
vedem cum incepe sa se diminueze forta breslelor,
iar in ceea ce priveste mestesugul fieraritului, acesta
ajunge sd fie practicat in mare parte de catre tiganii
robi domnesti, manastiresti si boieresti. In spatiul ro-
manesc este consemnatd existenta a doua categorii
de tigani: cei sedentari - stabiliti pe mosiile boieresti
sau madndstiresti — care erau mestesugari, servitori
sau lucrdtori in agriculturd, si cei nomazi, care stra-
béteau tara cu mestesugul lor” (Trandafirescu 2023:
340-342).

Fierdritul - o meserie de origine divind, margini-
td de putinta omeneascd [10]:

»|Poveste cu talc]: Era odatd un fierar tare iscu-
sit. Nimeni nu lucra asa de bine ca dansul si nimeni
nu era in stare si-l intreaca in meseria lui; de aceea
din toate partile veneau la dansul tineri ca sa inve-
te fierdria. Nici un fierar nu avea in fierdria sa attia
ucenici ca dansul. Auzind Isus Hristos, cAnd umbla
pe Pamant, de iscusinta acestui fierar, a cdpitat si el
gust la fierdrit si s-a dus la dansul si l-a rugat ca si-1
primeascd la invatatura. Fierarul I-a primit bucuros
si 1-a pus mai intai la foi, apoi cu clestele si cu stro-
pitoarea la vatra cu foc, dupa aceea cu ciocanul si cu
barosul la nicovali si pe urma si la potcovit caii. In
scurt timp, Isus Hristos a devenit cel mai harnic si
mai iscusit ucenic al fierarului. El nu astepta nicio-
data sd-1 puna la lucru, ci se apuca totdeauna singur
de toate; deprindea intr-o zi ce alti ucenici nu de-
prindeau intr-un an de zile. Fierarul avea o bucurie
nemdrginitd cand privea la Isus Hristos si nu odata
se minuna de ucenicul sau, cu catd iscusinta si gra-
bé isi ispravea el lucrurile sale. Totodata, fierarului
nu-i prea veneau la socoteald laudele pe care primea
Isus Hristos, care facuse mai multe lucruri minuna-
te, inclusiv «potcovirea cailor prin taierea picioarelor
de pe la genunci si fixarea la locul initial a acestora».
Astfel, cei din jur, puteau deja sa-si schimbe atitu-
dinea vizavi de fierar, crezindu-1 mai putin iscusit,
decit ucenicul sdu. Simtind aceste frustrari «rasufla-
te», Isus Hristos i-a spus fierarului: «Hei, dragul meu!
Mester tu, si mester si eu, dar mai mester e Dumne-
zeu. Ce-i este lui Dumnezeu cu putintd, nu le este si
oamenilor!». Din cuvintele acestea a priceput fiera-
rul, cd ucenicul sau a venit la dansul nu ca sd invete
fierdria, ci numai sa-l ispiteascd si sd-i arate puterea
sa cea mare, §i a cazut inaintea lui si i s-a inchinat ca
unui mai puternic” (Sbiera 1935: 594).

Tiganii cei plodosi sunt imprdstiati prin toatd
Moldova - nimic alta nu lucreazd decdt mestesugul
zlatariei si fierdritului [11]:

»Jiganii cei plodosi sunt impréstiai prin toa-
td Moldova si nici un boier nu este care si nu aibd
robi vreo cateva salase de dansii. Toti tiganii vorbesc
un grai amestecat cu multe cuvinte grecesti si per-
sienesti, si nimic alta nu lucreaza decit mestesugul
zlatariei si fierdritului” (Cantemir 1909: 215).

Megsterii fierari sau potcovari, recrutafi de cele
mai multe ori din randul robilor tigani — atestati do-
cumentar in majoritatea satelor Moldovei [12]:

LCatre finele secolului al XVIII-lea, industria,
in general, cea a extractiei si prelucrdrii metalelor in
speta, a avut o evolutie distincta, nelipsita de sinuo-
zitati. Progresul necontenit al fortelor de productie
si extinderea pe scard tot mai largd a utilizarii fieru-
lui in agricultura, ca, de altfel, si in celelalte ramuri
industriale, au stimulat in mare masura dezvoltarea
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metalurgiei in Moldova. Aceasta a avut o evolutie as-
cendentd atat sub raportul volumului de lucriéri, cat
si sub cel al specializarii. In mai toate satele Moldovei
este atestata documentar existenta mesterilor fierari
sau potcovari, de cele mai multe ori recrutati din
randul robilor tigani, care lucrau ori reparau unelte
agricole, obiecte de uz casnic, armatura mijloacelor
de transport, materialul fieros pentru constructii.
in general vorbind, tehnica prelucrarii metalelor in
atelierele mestesugaresti n-a inregistrat, la hotarul
dintre sec. XVIII-XIX, saltul valoric corespunzator
dezvoltérii fortelor de productie. Inventarul atelie-
rului continua si fie rudimentar, alcituit din foalele
cu burduf din piele (de proportii reduse), nicovald,
ciocane, clesti. Prelucrarea fierului necesita insa o
deosebita pricepere din partea mestesugarului, care
trebuia sa cunoascé cantitatea de fier necesard con-
fectionarii oricdrui obiect, avand in vedere faptul,
céd in procesul de productie, prin inrosirea si racirea
fierului, rezulta o pierdere din greutate numita «sca-
zamant», atingand uneori valori de pina la 25% din
intreg” (Vitcu 1973: 50-51).

Fierdritul - unul din numeroasele mestesuguri cu
care se indeletniceau tiganii [13]:

Lin perioada medievald, tiganii din Tara Mol-
dovei erau reprezentafi prin cateva grupuri etni-
co-gospodaresti: ursari, lingurari, ldiesi, cdldarari,
vatrasi, ciurari, rudari, potcovari etc., fiind supusi
dreptului robilor ({igani robi domnesti, manastiresti,
boieresti). Dupa reforma farista din 1861, cu toate
ca tiganii din Basarabia au fost eliberati de serbie,
acestia au continuat sa ducd un mod de viatd nomad,
deoarece nu li s-a dat in posesiune pamant. Abia la
mijlocul sec. XX, dupa ce guvernul sovietic a luat un
sir de masuri in vederea incadrarii tiganilor in viata
economica a tarii si a dezvoltarii culturii lor — acestia
au devenit «cu adevarat liberi» si au inceput sa duca
un mod de viatd sedentar. Tiganii se indeletniceau
cu diferite mestesuguri — fierdritul, ciubotaria, pre-
lucrarea lemnului, osului, cornului, confectionarea
obiectelor de podoaba” (Zelenciuc 1986: 416).

Fierdritul - o specialitate pretioasd ca o brdtard
din aur, care se desavdrseste si se limpezeste dacd e im-
bratisatd din tinerefe [14]:

»Se zice ca in sufletul figanului este o bucatica de
fier si una de cdrbune. De aceea nu se poate el despar-
ti de foi si baros. Cand si-a vazut Nicolae Mesina ba-
iatul iesit din flicduani, s-a gandit cd n-ar fi rau sa de-
prinda si el vreo profesie. Céci nu era pentru Nicolae
o noutate, cd o specialitate bund e o brétard pretioasa
din aur, iar dacd e imbrétisata din tinerete, aceasta se
desavarseste, ajungind la limpezimi de cristal. Intr-o
zi, Nicolae Mesind si-a luat baiatul la uzind. Ochii lui
Dumitras furau miscérile iuti ale lui taicd-sau. Scras-

netul metalului ii zgaraia {epos urechile. Metalul se
zbuciuma, striga, tipa, nu vroia sa-si cedeze forma, se
tanguia in incadescentd, pentru ca apoi, calm si ne-
vinovat, sd devind o piesa durabild. Cu incetul, firea
adolescenta a béiatului se contopea intr-un tot intreg
cu avalansa de sunete ale metalului prelucrat. Indife-
renta trecea lent intr-o stare de pasiune momentana si
apoi, din célcaie spre suflet, intr-o izbucnire sponta-
nd, pornea sentimentul; o dragoste nascutd la prima
vedere incepea. Intr-o zi, Dumitras ii spuse tatalui, ci
a visat o cascada neobisnuita, in care in loc de apa,
se scurgea dintr-o indlf{ime un suvoi de metal topit,
ce suna ca un clopotel de scoald... Nicolae Mesina a
ascultat atent visul fiului si i-a ghicit dezlegarea. N-a
trecut multa vreme, de cind Nicolae Mesind a plecat
la pensie; omul care si-a daruit uzinei tineretea si pu-
terea — i-a dat suflet din sufletul lui si urmele lui con-
tinua sd ramand aici” (Dumbraveanu 1968: 1-4).

Fierarul iscusit trebuie sd lucreze cu poftd, dibd-
cie, frumos si calitativ, cdci ,nu in mult std bunul, ci in
bun std multul” [15]:

»Este un mester vechi ce-si cunoaste de minune
meseria. leremia Culeac are mers apasat, in umeri ii
atat de lat, in brate ii atit de vanjos, cd inca de pe tim-
purile de holtei si pand azi nimeni nu cuteaza sa-si
mdsoare puterea cu el. §i cine nu-l cunoaste la Du-
ruitoarea si prin imprejurimi pe acest fierar iscusit,
Ieremia Culeac, om dintr-o bucatd, strans legat de
pamant, in stare sd infranga cu dibacie si cu pofta
indarétnicia metalului. Lucreaza frumos. Pe timpuri
zamislea si repara cdrute, bristi, faetoane, sanii - le
mesterea de-i mergea faima. Lucra la un foi mare de
mana, asa ca o buna parte din vigoare nu-i ajungea
la baros si ilau. Acum e altceva. Fieraria este mare
si incdpdtoare, se afla in muchia dealului, la brigada
tractoristilor, si are un foi electric cu ventilatie pu-
ternica, are multe alte instalatii. La ora cAnd ne-am
intalnit, mi-a spus cu bucurie ca terminase deja de
reparat boroanele, semdnitorile, cultivatoarele - toa-
te agregatele necesare pentru lucrarile de primavara.
Fierarul se staruie si faca totul calitativ, cici «nu in
mult std bunul, ci in bun sta multul»; el iubeste mun-
ca si viata deopotriva: «cand ména ta poate ajuta, nu
te depdrta de a o intrebuinta». M-am interesat daca
are ucenici, dacd meseria de fierar gaseste ecou in su-
fletele tinere. Nenea Ieremia mi-a rdspuns ci nu are
cu ce se lauda; a fost un timp la fierdrie un «gopso-
dar», a lucrat o saptamand, a tot fluierat si a cantat,
iar la urmad «asa si nu s-a deprins cu scanteile» si a
plecat <...> «el n-a putut intelege cd nu ciocanul bate
fierul, ci fierarul»” (Stici 1982: 2).

Fierarul - o profesie veche si insemnata la fel ca
si plugarul [16]. Fierdritul - o vocatie rard, care aduce
in fiecare zi folos si bucurie oamenilor muncitori [17]:
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»Profesia de fierar e tot atit de veche si insem-
natd ca si cea de plugar. Mai ieri pdrea ca va dispare,
deoarece incepuse marea dominatie a tehnicii supra-
moderne. Dar n-a disparut. Bitdile barosului sunt
auzite in fiecare sat: ba o caruta se repard, ba un cal se
potcoveste, ba una, ba alta si fierarul lucreazd, aduce
bucurie oamenilor muncitori si e de folos. P. Vizitiu,
de exemplu, nu-si inchipuie o profesie mai bund, mai
frumoasd, ca cea de fierar. S-a deprins cu barosul si
nicovala, cu vocatia aceasta rard; de 16 ani lucreaza
in gospodaria sovietica-fabrica «Sipoteni», raionul
Caldrasi. Multi din cei de vérsta lui si-au ales pe tim-
puri «specialitdti mari», legate de tehnicd, de masini,
stiintd inaintatd, spatiu aerian si chiar cosmos. Insa,
lui P. Vizitiu nu-i pare rau cd a imbratisat fierdria,
care a fost si a raimas o chemare, un ecou aparte, care
ii aduce in fiecare zi bucurie” (Roscovan 1983: 4).

Fierarul - un mester bun, cu maini de nddejde,
care poate face piese felurite din fier forjat, la fel cum
o gospodind bund poate face orice fel de mancare din
aluatul plamadit [18]:

»Dumitru Izman se intorsese fard un picior din
razboi, insa chiar si asa a continuat si lucreze la fie-
rarie. P4na la urma tot ranile razboiului i-au scurtat
viata. L-a lasat in fierdrie pe feciorul sdu Vasile, care
alaturi de unchiul sdu Grigore, ficea din fier tot ce
poate face o gospodind buna din aluat. Plamadea fie-
rul, il intindea, ficea detalii felurite. In maini de ni-
dejde a fost incredintata fierdria, urme bune au ldsat
pe pamant fratii fierari” (Criciun 1984: 2).

Fierdritul — o meserie pe care nu oricine o poate
invdta; aceasta presupune numaidecdt vocatie, mdini
vdnjoase si cunoscdtoare ale tariei si slabiciunii meta-
lului pentru a-1 modela dupd plac si necesitate [19]:

»Fierar de vita, Petru Bandalac, fiul fierarului Si-
mion Bandalac, «bate ilaul» al 26-lea an. De obicei,
satul are doar un om, ce poartd «Britara de aur» a
acestei meserii, mai ales acum, in timpul masinilor
electronice. E unul si Petru Bandalac in satul Gri-
ménciuti, raionul Briceni. Intr-un fel al siu incearcd
taria si sldbiciunea metalului, stie sa-1 modeleze dupa
plac si necesitate. Cunoaste capriciile focului albas-
tru si al fierului ce albeste in vapaile jucduse. Ritmul
bine intuit al batailor de baros e ferecat in rotile de
carute, in piesele mesterite aici, in fierdrie. Desigur,
acest local e modernizat, dar instrumentele principa-
le riman aceleasi: clestele, ciocanul si nicovala, care
pot fi supuse de maini vanjoase si cunoscétoare. Nu
oricine poate sa invete aceastd meserie, care cere nu-
maidecat vocatie” (Roscovan 1985: 4).

Mesterii tigani calddrari - utilizau in timpul
lucrului in fierdrie ,vetrele tiganesti” (vetrele joase),
amenajate fie la nivelul solului, fie in addncituri mici,
prevdzute cu ,foalele tiginesti” (foale simple de burduf

din pielea unei capre sau oi) cu teavd de suflare ingro-
patd in pamant [20]:

»Fieraria era asezata de regula in afara locuintei,
mai mult sau mai putin depiértatd de casa, dar nici-
odatd sub acelasi acoperis. Fieraria era situata izolat
si de celelalte acareturi din gospodarie, de obicei la
strada, pentru a fi usor accesibild sitenilor benefi-
ciari. In majoritatea cazurilor atelierul de fierdrie se
afla intr-o singurd incipere. In apropierea fierariei, se
construiesc instalatiile necesare, ce servesc la scosul/
trasul sinelor si batutul bucselor la rotile de la car/
carutd, precum si la potcovitul boilor/cailor; aceste
instalatii erau de altfel si semnul, prin care se marca
existenta fierdriei (Maier 2009: 78-79).

Prelucrarea la rece a fierului s-a aplicat la pie-
sele subtiri din sina, tabld, srma, sau pentru mici
modificéri ale formelor. Modelarea pieselor din fier
se facea prin «ciocanire», adica prin lovirea repetata
a pieselor cu ciocanul, pAna ce acestea primeau for-
ma doritd, taiere cu dalta ori cu foarfecele, gaurire
cu priboaie. Pentru prelucrarea la rece a fierului, nu
erau necesare instalatiile speciale din fierérie, opera-
tiile de acest gen putand fi facute si de unii sateni,
care executau obiecte necesare in gospodarie.

Prelucrarea fierului la cald cerea o specializare,
pe care o aveau numai fierarii bine instruiti, care au
invatat si au practicat mestesugul. Ei stipaneau cu
mare mdiestrie atit procedeul de modificare a for-
melor initiale ale materialelor de lucru, cét si calita-
tea fierului, gradul lui de duritate. Fierarii cunosteau
foarte bine tehnica de «fierbere» a fierului spre a ob-
tine o mare varietate de produse. «Fierberea» se ficea
pand ce metalul devenea rosu-incandescent («aproa-
pe moale») la portiunea care trebuia prelucratd; pen-
tru obtinerea produselor dorite, metalul inrosit se
forja prin lovirea rapidd, repetata, ritmica si cu multa
fortd cu ciocanele de diferite marimi si forme. Prin
forjarea, tdierea, incovoierea fierului fiert, se realiza
in ultimad instantd, forma dorita a pieselor, cu functi-
onalitatea specificd acestor produse.

Fierul pentru a putea fi modelat se fierbea pe
carbuni aprinsi pe «vatra inalatd» sau «vatra joasa»
a fierariei. Pe tot timpul lucrului in fierarie, pentru
«intetirea/intdrirea» focului din vatrd, erau utilizate
foalele, ce comprimau si suflau aerul in cirbunii din
vatrd. «Vetrele indltate» erau construite din piatré,
pamant sau caramida, in forma patrata, la 90-100 cm
de la sol, fiind mai adecvate muncii fierarului. «Ve-
trele joase», numite si «vetrele {iganesti», erau ame-
najate ori la nivelul solului, ori in mici adancituri,
prevazute cu foale simple de burduf cu teava de su-
flare ingropatd in pamant. Cele mai simple foale erau
confectionate dintr-un burduf din pielea intreaga a
unei capre sau oi; acestea, fiind folosite mai cu seama



60 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2024, Volumul XXXVI

de céitre mesterii {igani calddrari, au primit denumi-
rea de «foalele {iganesti». Cele mai rdspandite au fost
«foalele turtite», de marimi diferite, dupd numérul
(6, 4, 3) capacelor intrate in scheletul lemnos, imbra-
cate in piele «dubla» de cal, aceasta fiind preferata
pentru rezistenta ei la mari solicitari. La sfarsitul sec.
XIX, apar «foalele de picior», instalatii inovative, care
permiteau fierarului sd efectueze mai multe opera-
tiuni in acelasi timp: actionarea foalelor si activarea
aerului necesar inrosirii fierului cu piciorul (prin in-
termediul unui sistem de parghii), manipularea pie-
sei de fier introduse in foc, prelucrarea si modelarea
«piesei fierte».

Nicovala/ilaul se aseza pe sol in fierdriile cu «va-
tra joasd», ori pe butuc de lemn in fierariile cu «va-
tra inaltatd»; pe nicovala era efectuatd modelarea «la
rece si la cald» a pieselor din fier. Fiecare fierarie era
inzestrata cu ciocane de o gama diversd de marimi
si forme rotunjite, lombate, ascutite, drepte, avand
denumiri si functii specifice: ciocan de méana, ciocan
de potcovit, baros de 5 kg, ciocan pentru prelucrarea
fierului rotund etc. Tot la fel de bogata si variata este
gama clestilor: cleste cu maner lung, cleste stramb,
cleste cu cioc lat, cleste de potcovit, cleste rotund,
cleste mare, cleste de foc etc. Produsele cele mai im-
portante confectionate de fierari erau: securi, topoa-
re, barzi, pirostrii, gratare, cuie mari si mici, cutite,
cosoare, incuietori de porti si de usi, balamale, zdvo-
are, seceri, coase, greble, furci, foarfece de tuns oile,
potcoave, caiele si piedici pentru cai, curse de vana-
toare, colfi de grape etc. Un lucru interesant execu-
tat de fierari erau potcoavele de gheatd, denumite si
«potcoave tiganesti/potcoave batranesti», care aveau
6 colti in partea de jos si se legau peste incéltamin-
te pentru a nu aluneca iarna pe gheatd. In ultimele
decenii ale secolului XX, mestesugul fierdritului a
decézut datoritd industriei producatoare de masini
si unelte; astfel, produsele mesterilor fierari au tre-
cut pe plan secundar in gopodariile taranesti” (Maier
2009: 79-83).

Fierdritul - una dintre cele mai vechi meserii in
randul romilor din Romania; este acum aproape de
disparitie din cauza cererilor scizute de obiecte din
fier lucrate manual [21]:

»Fiecare obiect prelucrat din fier contine o mica
parte din sufletul mesterului, fiecare are povestea lui,
anumite invitdminte, care dateazd de acum sute de
ani, dar care traiesc, sau sunt doar «adormite». Odata
cu procesul creativ, acestea renasc, se trezesc la viata
si ddinuie. Pentru readucerea la viata a spiritului fie-
cérui obiect, mesterul trebuie sa stie s comunice cu
acesta, sd puna suflet in creatia sa, astfel, cel care va
primi obiectul, putand sd simta vibratia vie a acestu-
ia. Fieraritul, una dintre cele mai vechi meserii intal-

nite in randul romilor din Romania, a ajuns in zilele
noastre, din pacate, aproape de disparitie, tinerii ori-
entdndu-se catre alte meserii, datorita cererii tot mai
scizute de obiecte din fier prelucrate manual. Proba-
bil, peste 10-20 de ani, aceastd meserie va disparea
cu totul, lasdindu-ne doar cu amintirea nostalgica a
vremurilor nu demult apuse” (Arta 2021: 45-46).

Rezultatele cercetarii etnografice de teren in
comunitatea romilor traditionali ,,ciocanari” din
orasul Soroca

in perioada 14-16 mai 2024, autorul acestui
studiu a efectuat o cercetare etnografica de teren in
orasul Soroca, cu scopul de a colecta marturii orale
despre practicarea mestesugului fierului (fierdritul)
in comunitatea traditionala de romi ,,ciocdnari” din
Cartierul Romilor din Dealul Sorocii. In timpul cer-
cetdrii, a fost identificat unicul si ultimul fierar rom,
Alexandru Preida (n. 1949), care mai practica fiera-
ritul ,,]a rece” in or. Soroca.

Fierdritul - o meserie tigdneascd nativd, care tot
timpul va fi solicitatd si va aduce un venit stabil [22]:

»Lucrul cu fierul, Alexandru Preida l-a invétat de
mic, de la tatil sau Mihail, care era «fierar din nas-
care» §i care i-a spus ca aceastd «meserie {iganeasca
nativd» tot timpul va fi solicitata si-i va aduce un ve-
nit stabil. In prezent, Alexandru Preida este ultimul
si unicul fierar rom din Cartierul Romilor din Dealul
Sorocii, care practica fierdritul doar «la rece»; in caz
daca se apuca sd prelucreze fierul «la cald», va «de-
ranja cu focul si cu fumul pe vecini». In schimb, pe
durata practicarii fierdritului «la rece», A. Preida a ca-
patat abilitatea profesionala de a utiliza instrumentele
de lucru performante/cu o tehnologie mai avansata:
burghiul electric («dreliu») si polizorul unghiular
(«bulgarca»), cu ajutorul carora confectioneaza sape
(instrumentul de baza utilizat din cele mai vechi tim-
puri in agricultura moldoveneascd), topoare, seceri,
coase, zdvoare si alte lucruri din fier, solicitate «la se-
zon» de cumpardtori, in piata ordseneascd din or. So-
roca. In prezent, spre regret, meseria de fierar nu mai
este preferata de tinerii romi, care se gandesc doar la
propria sanatate, nu doresc si chiar «le este rusine sa
lucreze cu ciocanul», de aceea «nu-i duce capul mécar
sd batd o {inta». Acestia tot timpul «umbla din fudulie
cu telefoanele in manad si s-au invatat sd traiasca nu-
mai cu minciuna <...>, preferd sd doarma multisor si
sa mdnance numai ce-i mai bunisor»™.

Fierarul, care era un mester iscusit, devenea o
persoand respectatd in comunitatea traditionald a ro-
milor ,ciocanari” [23). Fierdritul clasic, practicat ,la
cald” - o meserie care are efecte vitimadtoare pentru
sdndtatea romilor ,ciocdnari” [24]:

»Perioada 1950-1970 a fost un timp cand majo-
ritatea romilor din Soroca «se ocupau de ciocaendi»



2024, Volumul XXXVI

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 61

(fieraritul clasic «la cald», practicat manual de romii
fierari in conditii casnice).

In fiecare dimineat, in fierdriile improvizate din
apropierea caselor, romii aprindeau focul cu foiul din
piele si pana seara tarziu, din fiecare ograda se revar-
sa fum si «se auzeau conversatiile melodioase dintre
foc si metal, dirijate armonios de fierari cu ciocanele
sonore; in fafa turistilor fermecati, chiar pand in lun-
ca Nistrului, se intindea o priveliste exotica cu joc de
culori purpurii si sunete vioaie»*. Orasul Soroca de-
vine treptat o atractie turisticd provinciald sovietica,
iar cartierul unde locuiau si lucrau romii fierari (un
«teatru viu etnografic» situat intr-un spatiu deschis)
- a fost denumit «3Bensias ropa»’ (tradus din rusé:
Dealul sonor).

In acele vremuri minunate, Cartierul Romilor
din Dealul Sorocii era un loc plin de viata si anu-
me atunci fierarul, mester priceput, era respectat in
comunitatea tradifionald de romi «ciocanari». Lu-
crurile confectionate de «ciocandri» erau cele mai
necesare obiecte in orice gospodarie: «bdrdita de co-
dru», «<sapa cu pecete tiganeasca», topoare, potcoave,
seceri, coase, harlete, zavoare, carlige, cutite, cercuri
de poloboace etc.

Totodata, cu regret, meseria de fierar avea si
efecte dunatoare asupra sandtatii; romii care practi-
cau forjarea «la cald» aveau o duratd de viata limi-
tata: «plamanii lor erau permanent umpluti de fum
si cenusa». Treptat, romii fierari («ciocdnari»), unul
dupd altul, s-au mutat «cu traiul de veci la cimitir»,
iar odata cu ei au dispérut fierariile si uneltele prin-
cipale: ilaiele, ciocanele, clestele, menghinele si pri-
boaiele, pe care copiii lor le vindeau «pe banuti» la
fier uzat.

In anii 1980-1990, dupé ce au scazut cereri-
le de reparatie a utilajelor agricole in «kolhoz»-uri
(gospodariile agricole colective sovietice), intrucat
reparatiile devenise mai scumpe decat achizitiona-
rea de utilaje agricole noi, - romii din or. Soroca au
prins «gustul afacerilor» si au inceput «sd umble cu
specula» (bisnita/negotul neformal). Mai intai, cum-
péarau «mai ieftin» de la taranii din satul Suri (r-nul
Drochia) «covoare, paretare, foluri si alte tesaturi din
land» pe care le vindeau «mai scump» in intreaga
Uniune Sovieticd. In acelasi timp, romii plecau si in
Tarile Baltice, de unde aduceau angro «haine defici-
tare cu branduri de peste hotare, care erau la moda»
si apoi le realizau cu amédnuntul «pe ascuns/peste
tot»”°,

Fieraritul — o meserie bund in vremurile trecute,
care ar putea si acum sd asigure romilor venitul nece-
sar pentru a-si hrani familia [25]:

»Veniturile exorbitante/neplanificate, acumu-
late de romii comercianti intr-o perioada scurta de

timp (1985-1990) din vanzarea neoficiald a mérfu-
rilor deficitare («speculatie»): «n-au fost cheltuite cu
cap, cdci romii, asa cum atunci n-au avut si nici acum
n-au parte de carte». Acestia n-au stiut «cum sd-si
cAntidreasca corect banii, care nu se fac intotdeauna
atit de usor».

Deveniti bogati «peste noapte», majoritatea ro-
milor «s-au luat la intrecere fastuoasd unul cu altul
(concurenta nesabuitd/nesdnatoasd)», investind toti
banii acumulati in constructia caselor («palatele tiga-
nesti»), care acum s-au transformat intr-un «capital
mort». In prezent, romii pensionari («fostii bisnitari/
speculanti/afaceristi») se plang ca «n-au cu ce sa in-
trefina aceste case/palate (in mare parte cladiri goa-
le/nefinisate) si n-au din ce sé traiasca in ele».

in orasul Soroca, din pacate, acum nu mai exista
romi interesati sd continue ori sa vrea sd invete prac-
ticarea mestesugului fierdritului; dupd ce au murit
romii fierari («ciocinari»): «Dealul Romilor din So-
roca a devenit pustiu si au disparut ultimele sunete
si urme ale fierdritului {igdnesc». Astazi, romii «cio-
canari» nu mai sunt angajati in fierarie - «o meserie
bund in trecut», dar care «chiar si in aceste vremuri
grele si pline de crize» le-ar putea asigura veniturile
necesare «pentru a-si hrani familia»’.

In 1995, in Cartierul Romilor din Dealul Soro-
cii, a fost filmaté si diseminaté in spatiul public ac-
tivitatea cotidiana din fierdria unicului fierar rom,
Nicolae Stoian (n. 1930), care toata viata a muncit cu
ciocanul, a practicat din placere fierdritul clasic ,la
cald” si feroneria, a facut la comanda porti si garduri
cu ornamente inedite pentru bisericile din Moldova.
In consecintd, prin veniturile acumulate din munca
vrednica depusa, atét fierarul Nicolae Stoian, cat si
familia lui ,,n-au avut motiv de a se jelui si a avut din
ce trai” &,

Pe de altd parte, in prezent, o parte dintre romii
din orasul Soroca preferd sa plece si sa se refugieze
temporar in Germania, ,,mai ales atunci cand se lasa
frigul afara: din toamna <...> pana in primavard’, ca
sa beneficieze de asistentd sociald sub forma de caza-
re si hrand gratuite in azilurile pentru migranti®.

Concluzii

In baza noilor surse istorico-etnografice si a ma-
terialelor acumulate in timpul cercetarii de teren in
orasul Soroca (14-16 mai 2024), acest studiu a extins
semnificatia culturala a expresiei trinitare ,fierarit
(mestesug) — fierari (mestesugari) — tigani (romi)”
cu alte 25 de elemente inedite:

a. Fierdritul (mestesug):

»Fierdritul — una din meseriile de preferinta bar-
béteasca in spatiul roménesc, practicatd in special
la sate de tigani”; ,Fieraritul - mestesugul preferat
al robilor tigani, care aveau o predispozitie naturala
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pentru meserii’; ,,Mestesugul fieraritului — practicat
in mare parte de {iganii robi domnesti, méanastiresti si
boieresti din Tarile Romane”; ,, Fierdritul — o meserie
de origine divind, marginita de putinta omeneascd”;
»Fierdritul — unul din mestesugurile diferite cu care
se indeletniceau tiganii’; ,Fieraritul - o specialitate
pretioasd ca o bratard din aur”; ,,Fierdritul - o vocatie
rard, care aduce in fiecare zi folos si bucurie oame-
nilor muncitori’; ,,Fierdritul - o meserie care nu se
invata de oricine; aceasta presupune numaidecét vo-
catie, maini vanjoase si cunoscitoare a tdriei si sla-
biciunii metalului”; ,,Fieraritul — una dintre cele mai
vechi meserii intalnite in randul romilor din Roma-
nia; aflatd in prezent, aproape de disparitie”; ,,Fierari-
tul - o meserie {iganeascd nativd, care tot timpul va fi
solicitata si va aduce un venit stabil”; ,,Fieraritul clasic
practicat «la cald» — o meserie cu efecte vitamatoare
pentru sanatatea romilor «ciocanari»”; ,Fieraritul —
o0 meserie buni in vremurile trecute, care ar putea si
acum si asigure romilor venitul necesar pentru a-si
hrani familia”

b. Fierari (mestesugari):

»Fierarii — figanii satrasi (nomazi), erau de mare
folos locuitorilor din Tarile Romane, desi lucrau pri-
mitiv diferite articole de fierdrit”; ,,Meseriasii in fier
- robii tigani, in numér destul de mare, erau indis-
pensabili gospodariilor feudale si foarte cautati de
domnitori, boieri si mandéstiri”; ,,Fierarii — simbol al
puterii mistice/supranaturale, asociati cu credintele
si superstitiile populare”; , Fierarii, membrii indis-
pensabili ai comunitatilor lor - furnizau si reparau
unelte, arme, echipamente esentiale agricole si de
transport”; ,Mesterii fierari sau potcovari, recrutati
de cele mai multe ori din rdndul robilor tigani - ates-
tati documentar in majoritatea satelor Moldovei”;
»Fierarul iscusit - trebuie sd lucreze cu pofta, diba-
cie, frumos si calitativ”; ,Fierar — o profesie veche si
insemnata la fel ca si cea de plugar”; ,, Fierarul — mes-
ter bun cu maini de nddejde, poate face detalii felu-
rite din fierul forjat”; ,, Mesterii {igani caldarari — uti-
lizau in timpul lucrului in fierarie «vetrele {iganesti»,
prevazute cu «foalele tiganesti»”; ,Fierarul care era
un mester iscusit devenea o persoand respectata in
comunitatea tradifionald a romilor «ciocanari»”.

c. Tigani (romi)

»Jiganii - mestesugari obisnuiti ai curtilor bo-
ieresti; singurii mesteri in lucrarea fierului, adusi
de tatari si raspanditi printre romani”; ,,Tiganii robi
meseriasi (inclusiv fierarii) din mandéstiri - aveau o
situatie sociald superioara tiganilor robi de ogor (din
sate), care trebuiau sd indeplineasca munci mult mai
grele”; ,Tiganii cei plodosi, imprastiati prin toata
Moldova - nimic alta nu lucreaza, decat mestesugul
zlatariei si fierdritului’

Fierdritul, odinioara ,,cel mai important meste-
sug din viata comunitdtilor sitesti’, in prezent a de-
venit marginalizat de tehnologiile inteligente de pre-
lucrare a fierului, utilizate pe scard largd in industrie.

Dezvoltarea si extinderea produselor ,chine-
zesti” (inclusiv din fier) necesare in viata de zi cu zi,
precum si schimbarea accentului de la creationism
(lucru manual de calitate) la consumerism (produ-
cere multipla pe ,banda rulanta” a marfurilor de larg
consum) au creat o concurenta inechitabila fierdri-
tului si altor mestesuguri traditionale practicate in
spatiul est-carpatic. In consecinta, strivechiul mes-
tesug al prelucrarii fierului doar cu ciocanul, focul si
nicovala ,,se stinge odaté cu disparitia fierarilor™, de
aceea este stringent esentiald salvgardarea ultimelor
»urme apuse” ale acestuia in spatiul est-carpatic.

Note

* Acest articol a fost elaborat in cadrul Programului
de cercetare 170101 Cercetarea si valorificarea patrimo-
niului cultural construit, etnografic, arheologic si artistic
din Republica Moldova in contextul integrarii europene.

! Termenul ,romi” este folosit in conformitate cu
recomandarea elaborata de expertii Consiliului Europei
(CAHROM/Comitetul ad-hoc al expertilor in domeniul
»Problemele Romilor”), ca termen umbreld care desem-
neazd grupuri de persoane, care au un istoric comun de
marginalizare in societafile europene, cu caracteristici
culturale mai mult sau mai pufin similare, pentru a cu-
prinde diversitatea largd a acestora, cum ar fi: a) Romi,
Sinti/Manus, Cale, Kaale, Romaniceli, Baiasi/Rudari; b)
Egipteni balcanici (Egiptenii si Askali); ¢) Grupurile ori-
entale (Dom, Lom si Abdal); si, pe de alta parte, grupurile
Yenis si alte populatii nomade desemnate prin termenul
administrativ francez ,,Gens du voyage” si englez ,, Trave-
llers”, precum si persoanele care se autoidentificé ca fiind
Tigani/Gypsies. In: CAHROM (2015)16. Final Abridged
Report of the 9th CAHROM Meeting. Terminological qu-
estions (19). Strasbourg, 27-29 May 2015. https://rm.coe.
int/16803061e5#_edn4 (vizitat 19.08.2024).

2 Sterbate V. In ciutarea ultimilor fierari din Dealul
Sorocii (interviu realizat cu Ion Duminica). In: Observa-
torul de Nord, 28.05.2024 (podcast video). https://obser-
vatorul.md/in-cautarea-ultimilor-fierari-din-dealul-soro-
cii-video (vizitat 12.08.2024)

? Interviu realizat pe 14.05.2024 cu Alexandru Prei-
da (a. n. 1949), rom fierar, locuitor in Cartierul Romilor
din Dealul Sorocii (inregistrare audiovizuald). https://
www.youtube.com/watch?v=0]-NItUeAWI&t=4s (vizitat
14.08.2024).

https://www.facebook.com/ion.duminica/vide-
0s/1923294548102920/ (vizitat 15.08.2024)

https://www.facebook.com/ion.duminica/vide-
05/855790609694667/ (vizitat 15.08.2024)

https://www.facebook.com/ion.duminica/posts/pt-
bid025Pyxti6HRtDw66QZV TaBrfVwghqbaZwvqpcEFfU-
1xUUWu6F2MbwPPcj1QfnrRZ2MI (vizitat 15.08.2024)
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*Xaxawm [I. Haropnas yacte Copok, nnm «3BeHs1as
ropa» / KHakham D. Nagornaya chast’ Sorok, ili «Zve-
nyashchaya gora». In: Soroca - {inut la margine de tara.
Antologie de texte, poezii, esee, amintiri, note de caldto-
rie. Soroca: Centrul Raional de Documentare si Informare
»Mihail Sadoveanu’, 2014.

* [«3Bewnsiiias ropar]. AJlbMaHaX KMHOITY TELIeCTBUIL,
Ne 84. Kunoxypnan. Mocksa: Llenrpuayudunbm, 1973 /
[Zvenyashchaya gora»]. Abmanakh kinoputeshestviy, nr.
84. Kinozhurnal. Moskva: Tsentrnauchfil’'m, 1973. https://
www.net-film.ru/film-55076/2search=yascm20sr132  (vi-
zitat 16.08.2024)

¢ Interviu realizat pe 14.05.2024 cu Valentin Turca (a.
n. 1960), rom, locuitor in Cartierul Romilor din Dealul
Sorocii.

7 Interviu realizat pe 14.05.2024 cu Ion Malic (a. n.
1961), rom, locuitor in Cartierul Romilor din Dealul So-
rocii.

8 Interviu realizat cu Nicolae Stoian (a. n. 1930), rom
fierar, locuitor in Cartierul Romilor din Dealul Sorocii /
Emisiunea ,,Bunid dimineata... Soroca” (reportaj video;
partea III). TVR Iasi, 1995.

https://www.youtube.com/watch?v=0Wna4Ru-h0Q
(vizitat 16.08.2024).

® [«[Toyemy B [epMaHMIO X/IBIHY/I IIOTOK MUTPAHTOB
u3 Monposbi?»]. DW HoBocty, 14.09.2021 (podcast vi-
deo) / [«Pochemu v Germaniyu khlynul potok migrantov
iz Moldovy?»]. DW Novosti https://www.youtube.com/
watch?v=Mh8iWO0GW8lQ&t=294s (vizitat 19.08.2024).

Popusoi C. Ce se intAmpla cu cetafenii moldoveni de
etnie roma expulzati din Germania (interviu realizat cu Ion
Duminica). In: Radio Europa Libera Moldova, 04.05.2023
(reportaj).  https://moldova.europalibera.org/a/ce-se-in-
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BBICTABKNM HAPOJHOTO KOCTIOMA B
POCCUICKOM 3THOTPA®MYECKOM MY3EE (CAHKT-IETEPBYPT)

CZU: 069.5:391(470)

Rezumat

Expozitiile costumului popular la Muzeul Rus

de Etnografie (Sankt Petersburg)

In articol este analizata experienta Muzeului Rus
de Etnografie (MRE) in pregatirea proiectelor dedicate
cercetdrii si prezentarii in expozitii a imbracamintei tra-
ditionale, caracteristicd pentru popoarele Eurasiei in sec.
XVIII-XX. Aceste proiecte in contextul ,,Antropologiei
obiectului” au fost divizate in expozitii de seturi complexe
de costume; in expozitii ale elementelor separate ale cos-
tumului si expozitii ce demonstreazi diferite materiale si
tehnici de confectionare a imbracidmintei populare. Expo-
zitiile tematice au fost combinate cu conferintele stiintifice
anuale ,Moda si design-ul: experienta istoricd — noi teh-
nologii”, desfasurate impreuna cu Universitatea de Stat de
Tehnologii Industriale si Design din Sankt Petersburg si
Muzeul de Stat Ermitaj. Proiectul expozitional multianual
»Antropologia obiectului” permite cercetarea probleme-
lor design-ului costumului si textilelor dupé exemplul cer-
cetarii colectiilor muzeale in combinatie cu discutiile din
cadrul conferintelor stiintifice, la care participa atét cola-
boratorii muzeului, precum si un spectru larg de specia-
listi in domeniile istoriei costumului si modei, arheologi,
etnografi, istorici ai artei, designeri, creatori de moda s.a.

Cuvinte-cheie: proiecte expozitionale ,, Antropologia
obiectului”, costumul popular, textile, design, Muzeul Rus
de Etnografie.

Pesiome
BricTaBKu HapogHOro Koctioma B Poccuiickom
sTHorpaduueckom mysee (Cankr-Iletep6ypr)

B crarpe aHamusmpyercss ombIT Poccuiickoro 3T-
Horpa¢udeckoro mysess (POM) 1o moaroroBke BBICTa-
BOYHBIX IIPOEKTOB, HOCBSAIIEHHBIX M3Y4EHNIO VM 3IKCIIO-
HUPOBAHUIO TPAANLIVIOHHON OIEXKABI, XapaKTePHON I
HapopgoB EBpasum B XVIII-XX BB. JlaHHbBIe IPOEKTHI
B KOHTEKCTe «AHTPOIIONIOTMS BeELIV», MOAPa3He/sIICh
Ha BBICTaBKU TOTHBIX KOCTIOMHBIX KOMIIJIEKCOB; Ha BBI-
CTaBKIU OT/IE/TbHBIX 3JIEMEHTOB KOCTIOMa U 3KCIO3ULINY,
TEeMOHCTPUPYIOIe Pa3/INYHble MaT€pPUaNbl U TeXHUKN
M3TOTOB/IEHUA HAPOXHONM OfEXABbL. DTN TeMaTU4ecKue
BBICTaBKJ) COYETA/IVICh C €XKETOJHBIMY HayYHBIMYU KOH-
depennuamu «Mopa U [M3aiH: UCTOPUYECKUIT OIIBIT
— HOBbBIE TEXHOJIOTMI», IPOBONUMBIMM COBMECTHO C
CankT-IleTepOyprckuM rocygapcTBEHHBIM YHMBEPCH-
TeTOM IIPOMBIIIIEHHBIX TeXHONOINI 1 gu3aiiHa u locy-
OapCTBEHHBIM JDpMMUTaKeM. MHOTONTEeTHUI BBICTaBOY-
HBIJI TPOEKT «AHTPOIIO/NIOTUA BelV» II03BOJIAET pac-
CMaTpuBaTh BOIIPOCHI AM3aifHa KOCTIOMAa M TEKCTWIA Ha
IpyMepe M3yYeHMs MY3eHbIX KO/UIEKLIMI B COYeTaHUN
C JUCKYCCUSAMM Ha HayYHBIX KOH(pEpPEeHIUAX, B KOTOPBIX

https://doi.org/10.52603/rec.2024.36.08

IPUHMMAIOT yYacTye, KaK My3eliHble COTPYSHUKY, TaK U
IIMPOKWIT KPYT CHELVaINCTOB B 00/IACTY MICTOPUU KO-
CTIOMa J MOJIbI, apX€OJIOTY, STHOIpadBbl, ICKYCCTBOBE/B,
IV3aIHEPDI, MOJENbEPHI U IP.

KnroueBbie c1oBa: BbICTABOYHbBIE IPOEKTHI « AHTPO-
IIOJIOTMA BEL», HAPOSHBIN KOCTIOM, TeKCTU/Ib, NMU3aliH,
Poccuiickuit sTHOrpadmueckuii Myseii.

Summary
Folk Costume Exhibitions in the Russian
Ethnographic Museum (Saint Petersburg)

The article analyzes the experience of the Russian
Ethnographic Museum (REM) in preparing exhibition
projects dedicated to the study and display of traditional
clothing typical of the peoples of Eurasia in the 18th-20th
centuries. These projects in the context of “Anthropology
of the Thing” were divided into exhibitions of complete
costume complexes; exhibitions of individual costume el-
ements, and exhibitions demonstrating various materials
and techniques for making folk clothing. These themat-
ic exhibitions held with the annual scientific conferences
“Fashion and Design: Historical Experience - New Tech-
nologies” held by the REM jointly with the St. Petersburg
State University of Industrial Technologies and Design
and the State Hermitage Museum. The long-term exhi-
bition project “Anthropology of the Thing” allows us to
consider the issues of costume and textile design using the
example of studying museum collections in combination
with discussions at scientific conferences attended by both
museum staff and a wide range of specialists in the field
of costume and fashion history, archaeologists, ethnogra-
phers, art historians, designers, fashion designers, etc.

Key words: exhibition projects “Anthropology of the
Thing’, folk costume, textile, design, Russian Ethnograph-
ic Museum.

B ¢onpax Poccuiickoro sTHorpadmyeckoro my-
3es B CankT-IletepOypre (manee POM) xpaHutcs
HOTYMWUIMOHHAsI KOJUIEKLIMS, XapaKTepU3YIoLas
KY/IBTYPY ¥ OBIT HapofIOB, MpokmBaBInx B XVIII-
XX BB. Ha Tepputopun Poccurickoit umnepun. Cpe-
IVl MHOTOYMCIEHHBIX 3KCIIOHaTOB — TPagUIMIOHHbIE
KOCTIOMBI HapofioB Poccum, koTopble B Mysee Tia-
TeJIbHO XPAHATCA, U3Y4AIOTCA U 9KCIIOHMPYIOTCA. 3a
nocienHue pecaTuneTusa B POM 6bl1 OATroTOB/IEH
PsLA BBICTaBOK, JEMOHCTPUPYIOLINX CBOEOOPa3HBII
IVAJIOT KYNbTYP, IOCBAIIEHHBIX pACCMOTPEHMIO KO-
CTIOMHBIX KOMIIJIEKCOB M/IM OTHEIbHBIX 37IEMEHTOB
TPa/IMLIMOHHOI OfieXX/bl HapofoB EBpasum B KOH-
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TeKCTe M3y4eHUs «AHTPOIONOTMM Belu». Takue
TeMaTM4YeCKNE BBICTaBKU NIPOXOIVIIN B My3€€ B CO-
YeTaHWUM C eKEeTONHBIMI HayYHBIMM KOH(epeHIys-
Mu «Mopa 1 gy3aiiH: MICTOPUYECKNIL OIBIT — HOBbIE
TeXHOJIOTUM», MpoBoAuMbIMM POM coBmecTHO ¢
Cankrt-IleTepOyprcKM rocyiapcTBeHHBIM YHUBEP-
CUTETOM IIPOMBIILIJIEHHbIX TEXHOIOIUII U JU3aiiHa U
TocymapcTBeHHBIM DpMUTaKEM.

CrnemyeT OTMETUTD, YTO CYIIECTBOBAaHME MHO-
TOJIETHETO IIPOEKTa «AHTPOIIONOTUS BEllM» II03BO-
JIIeT pacCMaTpUBATh BOIIPOCHI [jM3aiiHa KOCTIOMA U
TeKCTUJ/IA Ha IpUMePe U3Y4eHNs My3elTHbIX KOJITIeK-
LIl B COYETAaHUN C AUCKYCCUAMM Ha MEXJYHapOJ-
HBIX KOHpepeHIAX «Mofa 1 Im3aitH», B KOTOPBIX
NPMHUMAIOT y4acTue KaK My3eliHble COTPYIHMKI,
TaK ¥ IIVPOKUI KPYyr CIELUaINCTOB B 00/1acTu
MICTOPUY KOCTIOMA U MOJIbI, apX€OJIOTH, STHOrpadbl,
UCKYCCTBOBE[IbI, AM3aliHEPbl, MOZE/IbEPHI I JP.

Ba)XHPIM KOMIIOHEHTOM, COIPOBOXK/JAIOLIVM
BBICTaBKM M3 CEpPUM «AHTPOIIO/NIOTHA BeLn», CTa-
JIM 3KCKIIO3UBHBbIE 3aHATUA «Dbenble mepuaTKm» ¢
BEeAYIIMMM KYTIOpbe M MOJOABIMM AM3aliHEpaMU
Cankr-Iletep6ypra, A/ KOTOPBIX XpaHUTEIN MY-
3€/IHbIX LIEHHOCTEeN IPEeJOCTaB/IANN YHUKATbHYIO
BO3MOXXHOCTb BOOYMIO IIO3HAKOMUTBCS C Kaue-
CTBOM MaTepUajoB, 0COOEHHOCTAMM KPOsl U JIeKO-
Ppa HapOJHOJ Ofle>XXIbl Ha IpMMepaxX SKCIIOHATOB M3
($hOoHIOB My3es, He NPeACTaB/IeHHbIX B 9KCIO3MIIU-
OHHBIX 3aj1aX. BO3MOXXHOCTb IPUKOCHYTHCA K IIOJI-
JIMHHBIM apTedaKTaM HapOJHON KY/IbTYpPbl, BHUMA-
Te/IbHO PAaCcCMOTPETDb NPUEMbl IMINUTbA U MOTYIUTD
KOMMEHTAapU/ Hay4YHBIX COTPYSHMKOB — XpaHUTe-
eyt My3elHbIX (POHJOB, 00TAAIINX YHIKA/TbHBI-
MU PO ecCOHAIbHBIMY KOMIIETeHIVISIMM, IIPUAa-
BajIa TBOPYECKUI MMIIYIIbC, Japyla OpUTMHA/IbHbIE
ufien nysaliHepaM OleX/Ibl, @ 3aTeM U BCEM TeM, KTO
CTaJI BIIOC/IEACTBUY TTOCemaTh 3Tu 3aHATUA (Poto
1).

Konnenuus mpoekTa «AHTPONONOIMA KOCTIO-
Ma», BK/IIOYaBlUIasA IOATOTOBKY U 3KCIIOHMpOBaHUeE
KOCTIOMHOJI BBICTaBKM, IIPOBEMl€HNE CIIEIaNnu3n-
POBaHHBIX 3aHATHUIT «benble mepyaTku» B Iepuof,
paboTBI 9KCIIO3MULIMY, HpefIoaraaa Takxe Teope-
TYECKOE, METOIMYECKOE ¥ IMPAKTUIECKOE OCMBIC-
JleHVe M30paHHON TeMbl Ha €XKeTOJNHBIX MEeXIyHa-
PORHBIX HayYHBIX KOHPepeHIuaAx «Mopa u gusaiH:
UCTOPUYECKNII OIBIT — HOBbIE TEXHOIOTUN», KOTO-
pble MPOXOMAT €XKEerofHo ¢ 1998 1.

IIpu saToMm TemMaTMdeckas OpOMUTa BBICTABOK 13
cepunu «AHTpomonorus Beuy» (HOPMMUPOBANACh B
TPEX HAIpaBIeHNAX. ITO 1) BBHICTAaBKM OCHOBHBIX
3JIEMEHTOB KOCTIOMA, 2) BBICTaBKII HAPOJHOIT OfIeXK-
Ibl, IEMOHCTPUpYIOILIEl pa3IM4Hble MaTepuanbl U
TEXHVIKV VISTOTOBJICHNA, ¥ 3) BBICTABKY IOJTHBIX KO-

CTIOMHBIX KOMIUIEKCOB, IIPECTABIAMINX OOPAIbI
KM3HEHHOTO IMK/Ia. TaKoil MOAXO0 ITO3BOINII TIPef-
CTaBUTDb OT/IMYHBII OT IPUHATHIX B JPYTUX MY3€sIX
(XymoXKeCTBEHHBIX, KpaeBeLIeCKIX 1 Ap.) B3IJIS/ Ha
HApOJHBI/ KOCTIOM, PacCMOTpPETb €ro C MO3MLUI
CeMMOTNYECKUX (3HAKOBBIX) (QYHKIMI, VCIIONb3YS
IUIsL 9TOTO YHUKA/IbHOE KOJUIEKIMOHHOE coOpaHme
POM. B kauecTBe puMepoB, pacCCMOTPUM HEKOTO-
pble 13 HUX.

Ilepeviii mun — 3mo 6v.CMABKU 00HO20 /IeMeH-
ma Kocmoma, Komopovle pacckasanu o6 obysu u eo-
7I08HVIX yOOpax, pybaxax, eepxHeli u NosAcHoOU ode-
Hoe, nepeOHUKAX, NOACAX, «00exn0e» ONIA PYK U HOe,
6vimosasuieti y pasHvix Hapooos Poccuu.

Tak, Ha BbicTaBKe «Bcem 6oram mo camoram»
(2004) BnepBble OBUIO IIPeCTABIEHO YHMKAIbHOE
cobpaHMe pasHOOOpasHBIX BUJIOB U TUIIOB OOYBU
XVIII-XX BB., XapaKTEPHBIX 11 HAPOJOB Pa3HbIX
pernoHoB Poccun. Koxa, Mex, fepeBo, fpeBecHast
KOpa, JIBIKO, IIEHbKOBBbIE ¥ JIbHSHbIE BEPEBKU, BO-
JJIOK, ILIEPCTSHBIE M X/IOMYaTOOYMa)kKHbIe HUTIH,
pbIObsT KOXKa, Tepbsi ITHUI] — BOT fHaseKo He IOJ-
HBIJ CIIMCOK MaTepuaoB, VICIOIb30BABIINXCA TIPU
usrotoneHnu o6ysu (Poro 2). DKCIIOHATHI ITOI
BBICTaBKM MOATBEpPAWIN, 4To popmoobpaszoBanme
HapOJHOM 00YBU CTPOMIOCHh Ha (PYHKIIOHAIBHOI
OCHOBe, yYMTBIBaBIIEH TpeOOBaHMs KIMMaTa, Xa-
paKTep MOYBBI ¥ OCOOEHHOCTY MCXOFHBIX MaTepu-
anos (Kamamunukosa 2010).

BrictaBka «Illamounoe 3sHaxomcTBO» (2005)
YeTKO IPOIEMOHCTPMPOBAA, YTO MMEHHO T'OJIOB-
HOI1 yOOp B CTIO>KHOJ 3HAKOBOJI CHCTeMe TPajuIy-
OHHOTO KOCTIOMa KpOMe 3CTeTMYeCKOTO M IIpaK-
TUYECKOTO HA3HAYEHMs HeCET CaMyI C/IOXKHYIO
CMBICTIOBYIO HarpysKy, IB/IAACh MapKepOM I0/I0BO3-
PACTHOJ, COLMANIbHON M 3THUYECKON NPUHAIEK-
HocTu yenoseka (Poro 3). Ha BeicTaBke 6b1I0 yoe-
AUTEIBHO ITOKA3aHO, YTO TOTIOBHOI yOOp coobiaeTt
MHPOPMAIMIO O BO3pACTe, MOTOBON VM STHUYECKOI
IPUHATESKHOCTY VHANBIU/A, @ 3a4aCTYIO 1 O MecTe
€ro IPOXXVMBAHNA, COIMANIBHOM CTaTryce, mpodec-
Cnu, IpeACTaB/IAA COO0IT MIPOKOe UCCIIeOBATEIb-
CKOe II07Ie, B KOTOPOM, OCOOBIII MIHTepeC BbI3bIBACT
ero MmHorosHayHocTh (Kamamunkosa 2012).

B s3agaun BeicTaBku «lIly6sI, my6Ku, Kasaku-
HBL...» (2006) BXOmMI TIOKa3 pa3HOOOpa3HOII IO Ma-
Tepuany, KOHCTPYKLUM U JIeKOPY BePXHeil OfIeXK/Ibl,
oprToBaBuieit y HaponoB Poccum B XVIII-XX BB.
ITpu atom, ecmu GOpMBI BepXHell OfeX/bl, CO3/ia-
BaBILINeCs Ha IPOTSDKEHNY BEKOB, SBJISUIUCH HEOTb-
€MJIEMOJI YaCTbhIO KY/IBTYPbI KaXX[JOTO 9THOCA, TO UX
KOHCTPYKTUBHOE U [IeKOPaTMBHOE pellleHe B 3Ha-
YNUTENTbHON CTEIeHM 3aBVICEMM OT KIMMATUYeCKUX
ycoBuii, creluuKy 3aHATUI HapO#a U CIIOKMB-
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MNXCA MCTOpuYeckux ycnosmit. Tak, Hampumep,
Ha Tepputopuu Poccuu, rae OCHOBHBIM 3aHATHEM
OBITIO 3eMIIefierIVie, BEPXHIOK OfEXAY M3TOTaB/IMBa-
N U3 PaCTUTENbHBIX (JIeH, MeHbKa, KOHOIULA, X/IO-
IIOK) ¥ IIEPCTSAHBIX (LIePCTh, CYKHO) MaTePUAoOB, B
TO BpeMs KaK U3JIeNVs U3 KOXKM U MeXa OblIn pac-
IPOCTPaHEHBI B paliOHAX, I7ie M3[aBHA 3aHNUMAJINCh
CKOTOBOJICTBOM, JIECHOI ¥ MOPCKOJ OXOTOIL.

BricTaBKa MoKasasa, YTO BEPXHsAS OfeXa Oblia
JIOCTATOYHO pasHOOOpa3Ha, IepefaBana 0COOEHHO-
CTU KpOs, HeC/la OIpefle/IeHHYI0 3THUYECKYI MH-
(dhopMaIyio 0 CBOMX HOCUTEIAX, OHAKO, KOHCTPYK-
TMBHO OHA IIOAPa3fie/Is/IACh TONbKO HA PaCHalIHYIo
(TameBUHYI0;  IUIEYEBYIO,  Xa/laTOOOPa3HYIO)
U ITIyXYI0; PEfKO BCTpedyancs TUII KOMOMHe30Ha
(Poto 4). BaKHBIM CeMMOTHYECKUM 3HAKOM COLIV-
anmpHOI muddepeHIMany B BepXHell OfieXK/ie SAB-
JIA/IMCH IIBETOBAsA FaMMa U Ha/M4ye OTHENKM (Mex,
CYKHO U Ip.), BBIIOJNHABIIEN HEpPeNKo (YHKIINIO
obepera (Kanamnukosa 2012).

BricraBka «CBos pybaxa 6mmke K Temy» (2011)
IPOJAEMOHCTPUPOBAIA IpPAKTUYeCKOe Ha3HAvYeHMe
pybaxm y pasHbIx Haponos Poccunm, cBsA3aHHOE ¢ 3a-
I[UTOJI YeJIOBEeKa OT XOJIO/a, 3HOA U APYTUX Hebmaro-
HOpUATHBIX (pakTOpoB. BbicTaBKa MOATBEPAWIA, YTO
B TPafiMIIMOHHBIX KY/IbTypaX MHOTUX 9THOCOB Py-
6axa HajensIach Marn4ecKuMy CBOJCTBAMH, CHM-
BO/IMYECKNM COJieP)KaHMEM, BBINOJIHs/Ia 3HAKOBbIE
¢dynxuym. OHa Hecma MHGOPMAINIO O MeCTe M Bpe-
MeHM ee CO3flaHMsA, OyIHNYHOM VIV IPa3IHIYHOM
IpeHa3HaYeHNN, YKa3bIBala Ha II0JI M BO3PACTHYIO
TPYIIIy B/Iafie/ibIla, OTPa’Kajla ero CeMeifHoe II0JIO-
xenne (Poro 5). KoHcTpykuusa u JekopaTuBHbIE
0CcOo0eHHOCTH pybax ompenesmnch QyHKIMOHAb-
HBIM Ha3HaueHNeM BellVl, BO3PACTHOI cTpaTudu-
KaIeit (ZeTy, JeBYIIKM, MOJIOfble XKEeHIVIHbI, CTa-
pyX1), a TaKXe TePPUTOPMATbHON IPUHAIIEKHO-
CTbI0. BpicTaBKa mOKasaa, 4To pybaxa, HajileBaBIIIa-
ACS HETIOCPEACTBEHHO Ha TeJO, COCTAB/IANA OCHOBY
HpPaKTUYeCK JH000T0 TPAAUIIMOHHOTO KOCTIOMA
Tofiell pasHbIX BO3PACTHBIX TPYII, IPOXXMBABIINX
B pasIM4HBIX pernoHax Poccmitckoit nmmepun (Ka-
jmamHuKoBa 2012).

Bmopotii mun - amo 8vicmasku HApOOHOU 00e-
0bl, KOmopvle 0eMOHCMPUPOBATU PA3TULHDLE MAate-
puanvl u MexHUKU U320MO6IeHUS.

Hanpumep, Ha BbicTaBKe «IDTHO-I[>KMHC: BCe
oTTeHKM uHAUro» (2008) ObITa MpefcTaBIeHa rpyI-
IIa IaMATHNUKOB U3 TEKCTWIBHOTO COOpaHus My3es,
nBeT 1 (PaKTypa KOTOPBIX 0becrednBamy UM CXOf-
CTBO C V3[JeMMsAMIY LIeJIOTO HANpaBIeHNs B AM3aii-
HE COBPEMEHHO OfeXX[bl — JDKMHCOBOJ MOJOIL.
VIMeHHO MCIONb30BaHMe KPAacUTeNs MHANUIO, 00y-
CIOBMBIIIEE BU3yaJIbHOE CXOJCTBO TPAAUIMIOHHOTO

U COBPEMEHHOTO TEKCTWIS, TI03BO/IM/IO Ha BBICTAB-
Ke IPOJIeMOHCTPUPOBATh MIEK O CYLIeCTBOBAHUM
TaK HAa3bIBAEMOTO «KIHCOBOIO CTU/ISI» B HapOf-
HOIl KynbType. Tak, cuHUe OREX/bl B KYIbType
TIOPKCKVX HAapPOJIOB YaCTO SABJISUINCH 00/Ia4eHNsAMY B
HepeXOoHbIX 00psi/jaX )KM3HEHHOTo IMK/Ia (TI0X0po-
HBI WK CBafibba). B HEKOTOPBIX 061IecTBAX CUHUI
LIBET BOCIPMHMMAJCA KaK HeOeCHbIN, CBAILECHHBII,
UCKOHHO YMCTBIN, & CUHUE OfeX/bl MOTYePKUBAU
BBICOKMII COLMa/IbHBIN CTaTyC MX Biaafenblia. V3-
BECTHO, YTO KOHOIUISHBIE U IbHAHbBIE TKAHU CUHErO
IIBeTa IPOYHO YTBEPANU/IICH B KY/IBTYPe CTaBIHCKUX
¥ PMHHO-YTOPCKUX HapoaoB. VI3 «CUHIOXM» pyccKue
MacTepuLbl MWK U OYFHUYIHYIO, Y TIPasgHUIHYIO
OZIeX[Y, BBIIIOTHSAIN aKCeccyapbl. 3HAMEHUTBIE Ha-
OMBHbBIE TKAHV CMHETO I[BEeTa M3JaBHA ObIIM U3BECT-
HBI apMsHaM, asepOai/pkaHIaM, y30ekaM, TaKu-
KaM, yKpanHIaM, MOpABe U Jip.

CBoeobpasueM 3Toil BHICTABKY OBbIIO 9KCIIOHM-
pOBaHMe IIPEIMETOB 13 My3€IIHOTO COOpaHus BMe-
CTe C NMPOAYKIMEN KPYIHENIINX MUPOBBIX JTOMOB
mombt  (Chanel, Louis Vuitton n Hermes) u mpen-
cTaBuTeNIel MaccoBoro peiHKa Levi's n Calvin Klein
Jeans (PoTo 6). ITO MO3BOMNIO CO3ATh YHUKAIb-
HOoe MH(OPMaLMOHHOe IPOCTPAHCTBO, B KOTOPOM
peabHbIe 9KCIIOHATHI 13 POH/IOB KPYIIHEIIero 9T-
Horpaduyeckoro myses Poccyn (TekcTwab u mpep-
MeTbI KOCTIOMA, MTHCTPYMEHTBI IIPOM3BOACTBA 1 IIp. )
COCENICTBOBA/N C U3bICKaHHbIMU Mogenamyu Chanel
u Louis, nmpeacraBieHHBIMU BUPTYaabHO Ha 6OJb-
myx LCD skpanax (OtHomkmHC 2016).

Lenbio BeicTaBKM «Pocmuch urmoit ...» (2014)
CTamo TpeNCTaB/IeHNe BBIMBKY KaK OJHOTO U3
Haubosmee PacpoOCTPaHEHHBIX CIIOCOOOB IeKopa-
TUBHOJ OT/eNIKYM TPaJUIIVIOHHON OJeX/bl, N3BEeCT-
HOJ1 IPaKTU4YeCKM BceM HapopaM Poccum.

VIMeHHO BBIIINMBKA B HAPOJHOM KOCTIOME BbI-
CTymaja ero Hambojee SPKUM CEMUOTHYECKUM
MapKépoM, MOJYEPKMBasi BaYKHbIE CMBICTIOBbIE 3Ha-
yeHus. Tak, HampuMep, pacHonarasch Ha Ompefe-
JIEHHBIX MeCTaX I'OJIOBHBIX YOOPOB, BBILINMBKA KPOMe
COLMA/IbHBIX HPU3HAKOB HeC/Ia U OXPAaHUTETbHYIO
¢ynxuymio (Poro 7). B >KeHCKOII OACHOI OfEX e 110
PasMeIleHNI0 BBIIINTOrO OPHAMEHTA MOITIV CYANTD
0 MecTe U BpeMeHI eé M3TOTOBJIeHNsI, eé HazHaye-
Hyy (OyHMYHAS WK IPa3THUYHAA OfieXKAa), COLU-
OBO3PAaCcTHOM CTaTyce BJIafie/iblia VI BJIafie/INIIbI
(HampuMep, JieBYILIKA OHA VIIM 3aMY)KHSSA SKEHIIV-
Ha: MOJIOZ[yXa, MOJIOfiasi MaTh, IIOXIIasA >KeHIINHa,
CTapyXa; BI0Ba), a TAK)Xe O MaTepualIbHOM JJOCTaTKe
ceMbU. Y MHOTMX 9THOCOB HapoOJ{Has BBIIIMBKA SB-
JISITIACh He TOTBKO YKEHCKVIM, HO ¥ MY>KCKJM JIOMaIll-
HVIM 3aHATHEM, IPeoOpasysich, HOCTENEHHO B XY/0-
ecTBeHHOe peMeco (Kanmaurankosa 2018).
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Ha BricTaBKe «B rapmonuu ¢ nmpupopoii» (2022)
9KCIIOHMPOBA/NCH Pa3/IMIHbIE CIIOCOOBI UCIIONb30-
BaHMsI 9KOJIOTMYECKMX MAaTePUasIoB B OeXJie Hapo-
nos EBpasun. Ber6op Temsl 6611 00yc/IOB/IEH pacTy-
I[IM B COBPEMEHHOM 00IIleCTBe MHTEPECOM K IIpo-
6/1eMaM 3KOJIOIUM, a TaK)Ke CBA3aH C TEHJEHI[MAMU
PasBUTHS COBPEMEHHON MOJbI, B YaCTHOCTH, HaOM-
parolel MOMY/IAPHOCTD «9KOMOABI». B akcrosuuumn
ObUTM TIpeNCTaBIeHbl KOMIUIEKCHI TPaIUIIVIOHHBIX
KOCTIOMOB, BBITIO/IHEHHBIE U3 TKaHeill ¢ mpeobia-
JaHUeM JIbHA, KOHOIUIY, KPalMBbl, XJIONKA, IIeJIKa,
Mexa 1 mepcTu. ITpu 3ToM nieH B 3SHaYUTENIbHOM CTe-
IeHV IPUCYTCTBOBAN B OfEXJIE PYCCKUX, Oenopy-
COB, JIATHIIIEN Y IUTOBILIEB; U3 KOHOIUIM IIV/IA CBOU
KOCTIOMBI JTyTOBbIe MapUIIIIbl, KPANlMBHOE IIOJIOTHO
IPUCYTCTBOBAJIO B HapsAAax Koperines. Pasnoo6pas-
Hble BBl IIEPCTV HPUMEHS/IV aBaplibl, PYCCKUe,
6osrapsl, YKpaHIIbl; LIIEJIK YKpallan >XeHCKMe KO-
CTIOMBI PYCCKMX U TaTap, y30eKOB 1 asepOaiipKaH-
IIeB; MeX Pa3/IMYHBIX >KMBOTHBIX CIY)KMJI MHOTUM
HapopgaMm Cubupu. Ha BbIcTaBKe 9KCIIOHMPOBAIIChH
YHUKa/IbHBIE Xa/IaThl Y3 NITNYbYUX MKYpoK (PoTo 8),
PBIObelT KOXKM U KUIIOK MOPCKUX )XMBOTHBIX, TOJIOB-
Hble YOOPBI 13 COTIOMBI, KaIllo-KOPHsI, KOHCKOTO BO-
noca u ntnybyx nepbes (Kamauraukosa 2022).

Tpemuti mun - 6vbICMABKU KOCMIOMHBIX KOM-
N71eKCco8, Npeocmasgouux 00ex0y, UCNONb3yemyo
8 00pA0ax HUSHEHHO20 UUKIA.

BricTaBka «CBajieOHBIN HapsA B KY/IbType Ha-
ponos EBpasun» (2020) mosHakoMmIa ¢ KOMIEKIIA-
eit cBazieOHBIX KOCTIOMOB HaponoB Poccuitckoit nm-
Hepuy, MHOTME U3 KOTOPBIX PECTAB/AIN BapUaHT
MPasgHUYIHON OFEX[bI, TOMBKO CIIUTON U3 Ooree
DOPOTMX TKaHeN ¥ [OMOTHEHHON MaKCUMalbHbIM
HabopoMm akceccyapos (Poto 9). IToBcemecTHO Ofi-
HVIM 13 I7IaBHBIX aTpUOYTOB HEBECTHI, XapaKTepu3y-
IOIIUX e€ COCTOsIHME, ObUI TOTIOBHOIL yOOP, KOTOPBII
CUMBONIM3MPOBAa/I HAMBBICIINII PAacLBET [ E€BUYbEN
KPacoTbl, MUK 3Pe/IOCTM ¥ TOTOBHOCTU K OpaKy u
poxpenuto feteil. Ha BbicTaBKe ObUIM TIpeNCTaB-
JIeHBl YHUIKQ/IbHbIE JI€BUYbY IIOBS3KU M TOTOBHbIE
yb6opsl HeBecT Pycckoro CeBepa (KOKOLIHMKM) 1
YKkpauHbl (BEHKM, OYMIIKM), CTIOXKHOCOCTABHbIE TO-
noBHble y6opbl HeBecT CpenHeit Asum (caykere,
XacaBa, KMMMIIIEK), 97IeTaHTHbIe CBaleOHbIe YOOPBI
xeHmuH KaBkasza u Kpeima n MHoroe gpyroe (Ka-
nmamunkoBa 2020) .

BoicTaBka «VIrpel Ky/nbTyp: MY>KCKOE M K€H-
cKoe B ofiexxe HapomoB EBpasum» (2023) npepcra-
BI/IA YHMKAJIbHbIE SKCIIOHATHI, JeMOHCTPUPYIOLIVe
BU3ya/JIM3aLNI0 TeH/IEPHBIX XapaKTepUCTUK B Ha-
ponHoM KocTioMe HapopmoB Epasun XIX-XX Beka.
OTO MYXXCKasi ¥ >KeHCKas TPafMI[IOHHAs OfeXzia
BOCTOYHBIX C/1aBsH, HapopioB CeBepHoro KaBkasa,

Cubupy, cesepo-samafa Poccum u IloBo/mkbs 1
Ip., KOTOpasd B paMKaX OFHOTO KYJIBTYPHOTO KOZa,
B OYJHMYHBIX U HPa3THNYHBIX KOCTIOMAX, MMesa
MHOro obuero B KoHcTpykuuu. [Ipu atom cymie-
CTBEHHBIE Pa3M4MsA B JeTasAX, padHOoOpasue yc-
I0/Ib30BaHHbBIX MaTepUaoB, IIBETOBAs rAMMa, IIPK-
eMbl I MOTHBBI [IEKOPa, XapaKTepHas MaHepa Hollle-
HIs ITO3BOJIATIA BCET/Ia Y€TKO Pas3fenATh MY>KCKIE U
JKE€HCKJE€ KOCTIOMHbIE€ KOMIITIEKCHI.

Bmecre ¢ TeM, B HapOAHON TpaguLMM CYIle-
CTBOBA/IM ¥ TaKye OOpAOBble KOCTIOMBI, KOTOpbIE
HOCU/IM MaprUHAa/NbHBIA XapaKTep, MMeIM TUIep-
TpodupOoBaHHYI0 (HOPMY M pacCMaTpPUBAIUCh KaK
apTedakTbl UIPHl WM OOPSOBOrO HEepeBOIUIOLIe-
HIIS, Pe3y/IbTaTOM KOTOPOTO OBI/IO, HAlIpUMep, YIO-
Tpeb/eHNe OfeXbI IPOTUBOIIOIOKHOTO I0JIa VN
M3MEHEHMs BHEIIHero 00/1MKa Ipy MOMOIIM TaKo-
ro arpubyTa kak Macka. O6psoBast «CMeHa I07a»,
HepeofieBaHNe MYX4YMH B )KEHCKYIO OfI&XIY U HA0-
60poT Yallje BCEro MPOMCXOAUIO B IIEPUOJ, POXKIe-
CTBEHCKUX U HOBOTOJHMX Npa3fiHMKoOB. Ha BbIcTaB-
Ke ObUIM TIpeAcTaB/IeHbl CBATOYHBIE IEPCOHAXKMU
BEIICOB U KapeJl, KOCTIOMbI Y4aCTHMKOB KapIIaTCKOM
TeaTpann30BaHHON Apambl «Mananka» (Poro 10) u
PUTYa/IbHBIX JIENICTB y KyOaunHies B cueHe «IIlax-
cKk1e Urpel». Takum 06pasoM, sKCHOHVpPyeMble Ha
BBICTaBKe IOAJIMHHBIE KOCTIOMHbBIE KOMIITIEKCHI M3
cobpaHus Myses, YOeIUTENIbHO CBUIETENIbCTBO-
BaJyM O CyLeCTBOBAaHMM TE€HJEPHBIX IIPE/IoyTe-
HIII B TPajULVOHHON OfieXze HapojoB Eppasun
XIX-XX B., 4€TKO pas[e/ABIINX MYXXCKUE U JKEH-
CKJe KOCTIOMBI B OOBIZEHHOII JKM3HU OOIIeCcTBa, U
00psAOBbIe HAPAABI KaK apTeaKTbl UTPBI U PUTY-
anpHoro nepesomomenus (Kamauraukosa 2023).

B 3akmoueHne kpaTkoro o63opa pasHoob6pas-
HBIX «KOCTIOMHBIX» BBICTaBOK B POM MOXXHO KOH-
CTAaTUPOBATh, YTO MHOTOJIETHUI IPOEKT «AHTPO-
IIOJIOTHS BeIW» SIB/IAETCSA YOeOUTENbHBIM IpUMe-
POM aKTyanM3alMM M3YIeHUS M SKCIOHMPOBAHMA
HapOJHOTro KocTioMa B PoccmitckoM aTHorpadumde-
CKOM MYy3ee.
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Nina IVANOVA

CASA MARE AS A SOURCE OF AUTHENTICITY
FOR THE URBAN CULTURE OF CHISINAU*

CZU: [316.74+39](478-25)

Rezumat
Casa mare ca sursa a autenticitatii
pentru cultura urbana a Chisinaului

Prezenta casei mari ca unul din elementele-cheie cele
mai expresive ale culturii traditionale in mediul urban al
Chisindului mdrturiseste despre pastrarea unei legéturi
stranse intre cultura rurali si cea urbana din Moldova. In
primul rind, aceasta situatie este legata de particularitatile
procesului de urbanizare, desfisurat in ultimii 70 de ani,
in rezultatul cdruia s-a format o populatie urband eteroge-
nd, marea majoritate a careia mentine legatura cu satul si
pistreazd anumite practici rurale. In plus, cultura traditio-
nala rurala este un element-cheie in mentinerea identitatii
nationale, deoarece garanteaza continuitate si unicitate in-
tr-o lume globalizatd. Astfel se explica popularizarea ei la
nivelul politicii culturale §i prezenta remarcabila in sfera
urbanad. $i dacd componenta muzicald a culturii traditi-
onale domina la sdrbatori, festivaluri si alte evenimente
urbane, atunci in aspectul vizual al mediului urban se ob-
serva reflectarea elementelor casei mari. Camera de oas-
peti a casei tardnesti, mobilata si decorata cu cele mai fru-
moase obiecte si care indeplineste un sir de functii rituale
nu a putut s fie ,mutatd” in oras impreund cu purtétorii
culturii. Cu toate acestea, o parte a functiilor sale a trecut
la restaurante (ritualuri familiale si de sdrbéatori) si teatre
populare (folclor), iar partea vizuala reprezentatd prin
ornamente, gama de culori a covoarelor si broderiilor, a
suportat o serie de transformari si este prezenta in mediul
urban modern.

Cuvinte-cheie: Chisinau, casa mare, traditie, mediu
urban, autenticitate.

Pesrome
Kaca mape Kaxk MICTOYHUK ayTEHTMIHOCTH JI/LSA
ropopcKkoii Kynbrypbl Kuminesa

[TpucyrcTBUE Kaca mape, OMHOTO M3 KIIOYEBBIX U
Hamboree APKMX 9MEeMEHTOB TPAAUIVMOHHON KYIbTYpHI,
B TOpOACKOM cpefie KuimmmueBa cBUIETENIbCTBYET O CO-
XPaHEHUM TECHOM B3aMMOCBA3Y CEIbCKON M TOPOMICKOI
KynpTyphl B Monjose. 9TO B IEPBYIO OYepefib CBA3aHO
C 0COOEHHOCTAMM IIpollecca ypbOaHM3aIMM, KOTOPBIA
Ipuilencsa Ha nocneguue 70 JIeT, B pe3ynbraTe KOTOPOTO
copMMpOBaNIOCh Pa3HOPOJHOE TOPOACKOe HaceleHNe,
6ONBIIMHCTBO KOTOPOTO MOJEPKUBAET CBA3b C CENIOM
U COXpaHsAET OINpefeNeHHble CeMbCKue MpakTuku. Kpo-
Me TOrO, CeNbCKasd TPAJUIMOHHAsA KyNIbTypa ABJAETCA
KII0OYEBBIM S7IEMEHTOM B IOAJEPXKaHUM HAIMOHA/b-
HOJI MJEHTUYHOCTH, TOCKONIbKY obecreunBaeT mpeeM-
CTBEHHOCTb M YHUKAJAbHOCTb B INI06aNMM3MPOBAHHOM
Mype. OTUM OOBACHAETCA ee MOMYAApU3anyA Ha YPOB-
He KyIbTypPHOJI TOMUTUKM U 3aMeTHOe NPUCYTCTBME B

https://doi.org/10.52603/rec.2024.36.09

rOpOACKOIL cpefe. VI ecny Ha mpasgHUKAX, HecTUBAIIX
M [PYIMX TOPOACKUX COOBITMAX NOMUHMPYET MY3bl-
Ka/IbHasl COCTABIISAIONIAs TPAAMUIVIOHHON KyIbTYPHI, TO
B BU3Ya/JIbHOM aCIIEKTe TOPOJCKON Cpelbl HabmomaeTcs
OTpa)keHIe 3TEMEHTOB Kaca mape. IlapajHas KoMHara
[lepeBEHCKOr0 [I0Ma, 00CTaB/IeHHas M yKpalleHHas ca-
MBIMJ KpPacUBBIMM OOBEKTAMM I BBIMOTHSIOMAS PSIJ
pUTYanbHBIX (QyHKLMIL, He MOI/IA «IIepeexaTb» B TOPOJ,
BMeCTe ¢ HOCUTESIMU KyIbTypbl. TeM He MeHee, 4acTh
ee QYHKLMIT Ha JAaHHBII MOMEHT IIepellIa K peCTOpaHaM
(cemeltHble pUTyaIbl M MPA3JHNUKN) ¥ HAPOJZHBIM Tea-
TpaM (¢$onbKIOp), a BU3YaIbHAA YacTh B BUJie OPHAMEH-
TOB, I[BETOBBIX PEIIeHMII KOBPOB J BBIIIMBKY IIPOLIIA
psin TpaHchOpManMii ¥ IPUCYTCTBYET B COBPEMEHHOI
TOPOJICKOII cpefie.

KmroueBsie cnoBa: Kuiunnes, kaca mape, Tpagunus,
TOPOJICKast Cpefia, Ay TEHTUYHOCTb.

Summary
Casa mare as a source of authenticity
for the urban culture of Chisinau

The presence of casa mare, one of the key and most
striking elements of traditional culture, in the urban en-
vironment of Chisinau attests preservation of a close re-
lationship between rural and urban culture in Moldova. It
is primarily related to the peculiarities of the urbanization
process that took place during the last 70 years, which re-
sulted in the formation of a heterogeneous urban popula-
tion, the majority of which maintains links with the village
and preserves certain rural practices. Moreover, rural tra-
ditional culture is a key element in maintaining national
identity, as it provides continuity and uniqueness in a glo-
balized world. This explains its popularization at the level
of cultural policy and its visible presence in the urban en-
vironment. While festivals, celebrations and other urban
events are dominated by the musical component of tradi-
tional culture, the visual aspect of the urban environment
reflects elements of casa mare. The representative room of
the village house furnished and decorated with the most
beautiful objects and performing a number of ritual func-
tions, could not “move” to the city together with the beare-
rs of culture. Nevertheless, some of its functions have now
passed to restaurants (family rituals and holidays) and folk
theaters (folkloric compound), and the visual part in the
form of ornaments, colors of carpets and embroidery has
undergone a number of transformations and is present in
the modern urban environment.

Key words: Chisinau, casa mare, tradition, urban mi-
lieu, authenticity.
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Growing up in Chisinau one should be particu-
larly self-reflective to notice the extent to which tra-
ditional culture has spread in the urban milieu. My
childhood memories allow me to differentiate be-
tween two cultural worlds, which existed in Chisinau
in 1980-s and remained since then in the present-day
city. The main marker was the language (Romanian
and Russian), the other, unperceived, - the culture.
Traditional Moldovan music, performed by the folk
orchestras on radio and TV, folk festivals, folk danc-
ers in traditional costumes and many other forms
constituted a permanent cultural background for all
the citizens despite their ethnicity. Moldovan culture
could be perceived for a member of an out-group
as framed in a village life-style. It was dramatically
“folklorised” in media and reduced to several promi-
nent and mostly visible elements because of the state
cultural policy - expression of socialist ideas in the
national/ethnic artistic forms. The effectiveness of
such an approach manifested in gradual transfor-
mation of these initially formalized forms into living
“normal” practices. The rural traditional culture first
was deprived of its religious basis, and after that in
such a reduced form became institutionalized. USSR
was the first state to create a Ministry of Culture
(Kypennoit 2013: 35) with its local branches in the
Soviet Republics, which held under control all the in-
stitutions connected with the culture. Jennifer Cash,
who wrote about interconnection between national
and folkloric movements in independent Moldova,
mentions, that for the majority of the leaders of folk
ensembles their education as dancers or musicians
preceded their engagement in folklore (Cash 2007b:
113). Therefore “returning to the roots” became one
of the symbols of national revival after USSR disin-
tegration. Cash argues, that members of the folkloric
movement of 1980-1990s sought to replace the cho-
reographed repertoires, stylized performances, and
politicized narratives of “folklore” presented by pop-
ular ensembles with “authentic” folklore as it existed
in Moldova’s actual villages (Cash 2007a: 594). This
raises the question of authenticity, as well as forms
of further existence of traditional culture in modern
Moldovan society.

Generally speaking, the common representa-
tions about traditional lifestyle are bound with the
rural area, where they formed a definite complex and
were practiced for a long period of time. The city
usually is associated with modernity, which either
excludes or significantly transforms the traditional
practices. In Chisinau though there formed an inter-
esting correlation between tradition and modernity.
Traditional folk culture happened to play a crucial
role in the formation of the modern urban milieu of

Chisinau (Ivanova 2021). Due to a complex of his-
torical, demographical and political reasons (and
mainly the specific features of urbanization process)
it always was a part of urban life. Now traditions are
being promoted as an important element of politi-
cal branding, as well as a base for national identity
formation. The search for identity within the context
of globalization led to actualization of traditional ru-
ral culture in the quality of origins of nation, seen
primarily in ethnic terms. Therefore, the elements of
this culture are dispersed everywhere in the city of
today, for it is highly promoted and popularized. The
elaborated symbol “tree of life” as touristic brand for
Moldova (IpeBo JKusum) became an omnipresent.
The elements, stylized or represented as “authentic”,
appear in murals, fashion, city and country symbols,
music, festivals etc. Thus, Chisinau combines moder-
nity with tradition and in such a way helps to keep af-
finity for different generations of the rural migrants.

Speaking about traditions and authenticity, it
is important to keep in mind that traditional way of
life suffered many transformations, especially during
the last 150 years. Industrialization, urbanization,
migrations drastically changed lifestyles in rural re-
gions of Moldova. J. Cash argues, that after its spec-
tacular revival in 1980-1990s, the traditional culture
of 2000s seemed to be abandoned due to the clos-
ing of institutions, decrease of interest for the public
concerts and massive presence of the foreign materi-
al and media culture (Cash 2016: 339). Nevertheless,
nowadays there are certain traits of interest towards
rural culture and certain traditions remain. In this
paper I would like to present some reflections about
casa mare (big house/room), considering its virtual
significance and symbolism. Along with traditional
cuisine and some folk melodies casa mare plays a
role of a cultural marker, for it combines visual and
symbolic representations of traditional rural culture
in the Republic of Moldova. However, traditions do
not remain unchanged and undergo specific trans-
formations in the new urban environment. This evo-
lution and the general interest to the traditional cul-
ture, passes some stages depending on the national
politics and economical state of the society.

Casa mare is a separate room in a traditional
three-chamber house. This structure formed in the
XIX century. The chamber was distinct from the
other two (with living and household functions) as
being cold (unheated) and uninhabited. It was used
as a festive room for the family ceremonies and dif-
ferent holidays and as a clean room to keep the most
valuable objects, especially zestre (dowry). The latter
should be represented by means of a special piece of
furniture - carved chest, and include self-made fes-
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tive garments, woven fabrics, rugs etc. The dowry
aimed to show the economic well-being of the family,
as well as the bride’s handicraft. The whole room was
covered with different kinds of fancy decorations,
rugs, and the central wall was garnished with the
biggest carpet, which had different names depend-
ing on the region and time period (scoarta, razboi,
covor etc.). Therefore, scientific literature attributes
representative functions to this room, particularly
in the rituals of courtship and marriage as a part of
economic exchange. Decoration of casa mare in the
houses of elderly villagers was more modest and in-
cluded objects, clothes and different pieces of woven
fabric for the death rituals. As a rule, the tradition-
al worldview opposes the category of clean objects
and sacredness to the profane ones. Specifically, the
same room in Romania acquires such names as casa
curatd, casa cea bund, casa frumoasd (clean, nice,
good house) (Parau 2001: 27). As Romanian ethnol-
ogist, Ion Ghinoiu, argues, the traditional worldview
conferred to the house a definite meaning of a sa-
cred place, where people are born and die (Ghinoiu
1991: 167). Therefore, casa mare owns a special sa-
cred zone - the eastern corner with icons. Thus, it
integrates several important functions: a socio-eco-
nomic space, a sacred space for performance of rit-
uals, a place for intergenerational gatherings. It was
filled with the most valuable, prestigious and festive
objects. A separate room with similar functions and
interior was present in the houses of the other ethnic
groups, inhabiting Moldova - Gagauz (MapyHeBny
1980: 142), Bulgarians (Miron, 2023, 130), Ukrai-
nians (Koxxyxap 2021: 410), and even Russians Old
Believers (Dushakova 2013: 32). It was intended for
welcoming of guests and holiday celebrations, and
was also nicely furnished with the most valuable ob-
jects of the family. Although as Moldavian ethnogra-
pher Elena Postolachi notes, “No other nation does
accord so much importance to this space as Moldo-
vans do” (Postolachi 2007: 35).

Drastic changes of the XX century significantly
damaged traditional rural lifestyle on the territory
of nowadays Moldova. Modernization changed the
rural hierarchical and gender structures, and there
was no more need in creating and collecting of
hand-made dowry. The number of homemade fab-
rics decreased everywhere and they were replaced by
purchased products (ITocromaxu 2010: 440). While
the industrial products took place of handicraft, the
communist ideology deprived religion of its role of a
leading social institution. The rural house also con-
tinued its evolution: due to the new materials and
heating possibilities it changes its size and structure.
The three-chamber house was often divided into sep-

arate buildings - a small one for living and another
big one with representative functions. The latter -
ornately furnished and with new furniture - usually
remained closed and cold, and was used only during
the celebrations. Its functions could be attributed to
the previous casa mare, for it intended to prove the
high social status of its hosts, their hard-working na-
ture — a basic value for rural Moldovans (Postolachi
2007: 36).

Nowadays it is almost impossible to find an
original casa mare, for the old houses stay mostly
ruined or abandoned, and if not - the only func-
tion left is accumulating of the family memories in
photographs and personal objects. In some cases, it
is kept as a family sitting room. It ought to be noted
that until recent times the status and social prestige
was maintained due to the labor migration. The first
waves of migrants spent their earnings to construct
huge new houses in their native villages. Today a big
part of such houses stays uninhabited, for their hosts
moved away together with their families.

Nevertheless, elements and overall symbolism
of casa mare are spread throughout the country, even
in the urban space. First of all, the “exemplary” casa
mare, arranged by museum workers or ethnogra-
phers, is presented in many museums, especially the
local ones (village museums). Here they serve as a
memory of a relatively recent lifestyle, typical for the
majority of Moldovan population. They are mostly
comprised of the objects collected from the local vil-
lagers to keep an image of local “history” perceived
majorly as tradition.

Having moved to the city, rural residents retain
ties with the village due to the extensive network of
relatives and bring certain practices, traditions, and
ideas. One of the prominent examples of using the
image and concept of casa mare in the urban envi-
ronment are ethnic style restaurants. In 2022 I carried
out a special research of such restaurants and traced
their evolution and typology (VBanoBa 2024). Their
main feature suggested the outplay of hospitality rit-
uals in a specially designed space by means of differ-
ent objects typical for a traditional casa mare. Some
objects used to be deliberately brought from the ru-
ral areas to raise the ratio of authenticity of the place.
Many restaurants in ethnic style offer separate festive
zones for the family celebrations, even the weddings,
thus fulfilling another function of casa mare — family
gatherings and rituals (for example, very important
rites connected with birth and baptism of a child
or funeral feast). The concept of interior was grad-
ually changing. The older restaurants used to pres-
ent a “museum” model of a rural house filled with
a huge number of objects, including souvenirs and
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pieces from the Soviet period, as well as the modern
one. Most probably it was the hosts’ memory about
the houses of their parents or grandparents, which
formed a corresponding representation (Image 1, 2).
Together with the development of interior design in
Moldova there appeared new concepts with much
stylization and rethinking of traditional elements
(Image 3).

However, despite stylization there can be ob-
served one persistent element, which in some cas-
es represents casa mare as a whole. In the new La
Pldcinte restaurant, the whole interior is modern
with much stylization of traditional motifs, but for
the wall carpets, with original ornaments and colors
(La Placinte). Thanks to its size and visibility, the big
wall carpet is used in restaurants from abroad, for
example one from Thailand, which carries all the
symbolic assignment (Image 4).

The abovementioned carpet has a certain his-
tory of transformations due to the discontinuity of
tradition in the XX century. It can symbolize not
only casa mare, but also its evolution, as well as deg-
radation of some traditions, including needlework
and weaving. The carpets collected by ethnographers
and held in the museum collections demonstrate a
radical change in colors and motifs together with
emergence of new chemical pigments. Original-
ly Moldovan carpets are characterized by the two
main distinct features — mild colors due to the nat-
ural pigments and stylized images and ornaments
(geometrical, floral, zoomorphic, anthropomorphic)
(ITapanyma 1984: 8). At the turn of the century, big
wall carpets started to represent big naturalistic red
or pink roses on the dark (black) background, which
replaced the original moderate natural pigments
and stylized images. The image of red roses on black
background gradually developed into a sine qua non
attribute of Moldovan culture. Generally, specialists
attribute its appearance to the end of the XIX centu-
ry (Ilocromaknm 2010: 440), and in the 1960-1970s it
reached its peak of popularity. The problem of the
origin of this design and its specific vogue among the
population requires a separate study. Among multi-
ple examples, I would like to point out two referring
to Chisinau. The image of carpet with roses won in a
competition and was painted on a wall near the Na-
tional library (Image 5).

The city administration decided to cover a part
of the central pedestrian street with stylized carpet
motifs. This is a good example of traditional culture
promotion in the city (Image 6).

This carpet with roses is so pervasive in everyday
life that it is taken for granted by non-specialists as
old and original, as a self-evident symbol of national

traditional culture, as it is woolen and homemade.
For example, this pattern and color combination can
be found not only in carpets, but also in furniture
upholstery and in garment production. Fragments of
the carpet motifs and colors spread in interior de-
sign, decoration of clothes. Thus, the type of carpet
ornamentation that emerged in the XX century has
been actively developed and acquired its own sym-
bolism. As one of the central elements of traditional
culture, it accumulated certain mythology and con-
tinues its evolution in individual craftsmen and in
industrial production. It is actively promoted for sell
in social networks as original, for example in Face-
book groups like ,,Casa mare official’, ,,Zestrea” etc.,
and not only inside the country, but also abroad, on
huge Internet marketplaces like Etsy, where they are
also called Moldovan rose kilim rugs (Images 7, 8).

The carpets are used as decorations at the city
festivals and fairs, where they mean to attribute the
hand-made objects to tradition (Images 9, 10).

Another function of casa mare in the urban envi-
ronment is its ritual compound reflected in the folk-
lore. Almost all family celebrations were highly ritu-
alized and accompanied by special texts and songs.
Although this part of nowadays celebrations is omit-
ted or replaced by the modern “folk” music, there are
ensembles and theaters which tend to revive this tra-
dition. First of all, it is important to mention ,,Talan-
cuta’, founded in 1980 by Andrei Tamazlicaru, which
was at the origin of the following folklore movement.
Its role in national revival was amply researched by
J. Cash (2012). It was known for performing and pro-
moting the original folklore heard in the rural area.
As to the casa mare image, it was originally applied
by the theaters, for it best served their tasks. Thus,
the “Epic Theater of Ethnography and Folklore Ion
Creangd’, founded in 1989, defined its scene as casa
mare, where they played festive rites and folk nar-
ratives, aiming their promotion (Teatrul). Another
theater “Moldovan village Bucium”, was founded in
1992, but due to some events closed and re-opened
in 2022 with the help of the city administration. The
whole auditorium there represents a kind of casa
mare, where a part is filled with seats, and another
serves the scene. The walls are partly covered with
carpets and there are also some objects which are
meant to represent tradition (Image 11).

Although the role of these theaters in revival of
traditional culture remains unclear because of a very
modest exposure, their presence in the city life and
particularly in the recent years (renovation of Buciu-
mul) proves the actualization of interest towards tra-
dition for the state and society. This apparent interest
marks a phase in a long process of traditional culture
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ups and downs, with decades of disregard because of
modernization of the household and urbanization.
Thus, one of my respondents said that her parents
were offended by her disrespect towards the zestre —
when she put the hand-made wall carpet on the floor
of her city apartment. Some authors note that rural
women refuse to continue the tradition of weaving,
because their children object to receive their hand-
made dowry perceived as “out of vogue” (Susai 2020:
41). Now these carpets even with a kitsch design are
becoming part of memory, of tradition, and as such
successfully merchandised. We can observe that this
phenomenon deals with the search of identity and
therefore with the nation-building process. As one
of the prominent nation-building researchers An-
thony Smith noted, national traditions are not being
invented, but reconstructed in an innovative way; he
was one of the first who observed a special role of
traditional culture in politics, economy and social
life (ITaus, ITpoctakos 2016: 257).

Tradition as such is a part of modern life. Simon
J. Bronner, analyzing connection between traditions
and modernity, argues that “tradition is a living and
ubiquitous, if often neglected or suppressed, pro-
cess in modern people’s lives. Its constancy in, and
interaction with, modernity can be explained by its
reference to precedence, social connection, consec-
utiveness, and what I call its “handiness” as well as
“folkiness” (Bronner 2011: 1). The necessity of hav-
ing roots widens the popular notion of tradition,
when people perceive as traditional all the objects
which satisfy two main criteria: they should be hand-
crafted from natural materials and they should have
rural origins (their parents or grandparents). That’s
why in many public spaces such as restaurants we see
not only truly traditional objects, but also souvenirs
from the recent periods, including the Soviet one. In
the visions of Moldovan citizens, the notion of au-
thenticity is applied to such objects as a whole.

Authenticity is an important and complicated
issue that remains unsolved in the Republic of Mol-
dova. Modernization and the Soviet cultural policy,
which institutionalized the culture and promoted it
in the format of festivals, has led to a loss of cultural
continuity. As a part of the state policy the culture
lost in its authenticity, for between the cultural prac-
tice and its performer there appeared an institution,
which regulated not only the form of this practice, but
educational and organizational parts as well. As the
crucial connection between the culture and its per-
formers was largely broken, there appeared a range
of cultural products that looked as traditional, for
example, the above-mentioned carpet with roses and
majority of souvenirs presents on the market. Now-

adays traditional culture from the one hand, search-
es for its originality and “purity”, from the other, it
is affected by the worldwide commoditization and
continuing institutionalization. The latter though is
no more socialistic by the contents, but capitalistic
one. This dilemma seems to be unsolvable so far, for
it requires codification of “real traditions” and their
purification from the kitsch. Erik Cohen argues that
authenticity cannot be viewed only in strict scholar-
ly frames as a quality of pre-modern life, but as “an
eminently modern value, whose emergence is closely
related to the impact of modernity upon the unity of
social existence” (Cohen 1988: 373). Thus, authen-
ticity, being closely linked with a range of phenom-
ena generated by tourism, carries out an essential
function of revealing culture to the external public.
From this point of view, the contents of authen-
ticity loses importance. For example, as E. Cohen
demonstrates on different cases, “Commoditization
does not necessarily destroy the meaning of cultural
products <...>, although it may do so under certain
conditions. Tourist-oriented products frequently ac-
quire new meanings for the locals, as they become a
diacritical mark of their ethnic or cultural identity”
(Cohen 1988: 383).

The demonstrative example of casa mare shows
evolving of a tradition under the processes of mod-
ernization. Being once a concentrate of visions about
beauty, status, memory and handicraft in a limited
space it lost its initial physical frames and some of
important functions. Due to the change in social
structure, gender roles and economy type it quit its
representative role connected with social and eco-
nomic village hierarchy. Nevertheless, casa mare re-
placed its main functions of family reunions and new
social connections into the new spaces of restau-
rants. The function of social memory found itself in
museums. It also sporadically emerges on festivals
dedicated to different traditions and as a longing for
acquisition of an “authentic” product. The festive and
folkloric drama moved into ethnic theaters and folk
ensembles, and its material visual part became dis-
persed through private and public urban areas (ele-
ments of interior, murals etc.). One more important
function - demonstration of hospitality — spread out
from the physical limits of private sitting-rooms and
public places (restaurants) across the whole country.
Today casa mare is used in the country brand to un-
derline its hospitality and authenticity of its culture
(for example, https://moldova.travel/en/). It became
the symbol of openness, sociality, supportiveness
and actually of those values, which are promoted for
a healthy modern society, and thus - it remained a
living tradition.
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Note
* The article was written while developing the Re-
search subprogram: 170101 Cercetarea si valorificarea
patrimoniului cultural construit, etnografic, arheologic
si artistic din Republica Moldova in contextul integrérii
europene.
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Image 1. Restaurant Acasd la mama, Chisinau. Photo
Nina Ivanova
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Nina Ivanova from https://locals.md/2022/v-tailande-na-ostrove-
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Image 5. City mural, Chisindu. Photo Nina Ivanova Image 6. Street fragment, Chisinau. Photo Nina Ivanova
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Image 7. Moldovan rug on Etsy. Photo from the site: Image 8. Rose rugs in Facebook. Photo from the site:
https://www.etsy.com/market/moldovan_kilim https://www.facebook.com/groups/685803341974552
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Image 10. Chisinau City Day, 2022. Photo Nina Ivanova

Image 11. Bucium Theather. Photo from the official site:
https://buciumul.md/ (visited 11.08.2014)
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Violeta TIPA

PARTICULARITATILE IDENTITARE ALE COSTUMATIEI
DIN OPERA ,,ALEKO” (1973) IN VIZIUNEA
PICTORULUI CONSTANTIN BALAN*

CZU: 391:792.54

Rezumat
Particularititile identitare ale costumatiei
din opera ,,Aleko” (1973) in viziunea
pictorului Constantin Balan

Opera ,,Aleko” (1892), bazata pe poemul ,,Tiga-
nii” de A. S. Puskin, este lucrarea de debut a tinaru-
lui compozitor Serghei Rahmaninov. Dupd premiera
operei pe libretul lui Vladimir Nemirovici-Dancenco
la Teatrul Bolsoi, care a avut loc la 27 aprilie 1893,
au urmat montdri in alte teatre. Cu ocazia aniversa-
rii centenarului compozitorului in 1973, la Teatrul
de Operi si Balet din Chisindu a fost pusa in scena
opera ,,Aleko”. Regizorul spectacolului a fost Eugen
Platon, dirijor - Isai Alterman, maestru de balet -
Simion Drecin si pictor-scenograf Constantin Bélan.
Succesul operei a fost facilitat atat de priceperea re-
gizorului si a interpretilor, precum si de conceptul
scenografic si costumele specifice romilor, prezen-
tate pentru prima datd pe scena moldoveneasca. Sa
remarcdm ca pictorul Constantin Bélan, in procesul
de creare a costumelor pentru artisti, a cdutat si le
prezinte ca pe un simbol al identitétii acestui popor,
plin de pasiuni si sete de libertate. In acest context,
ne vom concentra in mod special asupra costumului
ca element vestimentar, ca o caracteristica ce defines-
te un personaj, dandu-i individualitate, determinan-
du-i locul in ierarhia sociala, nationald si culturala.

Cuvinte-cheie: ,,Aleko”, Constantin Bélan, ope-
rd, costum, schitd de costum.

Pesrome
Oco6eHHOCTY MHAMBUAYATbHOCTY KOCTIOMA
xymoxxkHnka Koncrantuna banana
K omepe «Anexo» (1973)

Omnepa «Anexo» (1892) no moame A. C. Ilymiknna
«LIpIraHbl» — He6I0THOE IIPOU3BENEHIIE MOIOFOTO KOM-
nosuropa Ceprea Paxmanmnosa. Ilocne mpembepbl
onepsl 1o mmbperro Bragnmmupa Hemmposuya-Jlas-
YeHKO B DborblioM TeaTpe, KoTOpast cocTosiach 27
anpens 1893 r.,, mocnenoBany IOCTAHOBKA U B IPYIUIX
tearpax. [Io ciydaro cToneTHero 106mes KOMIIO3UTO-
paB 1973 . onepa «Ajteko» OblIa TOCTaB/IeHa Ha CLieHe
KunmmnneBckoro tearpa orepsl u 6anera. Pexxuccepom
criektakst 61 EBrennit Ilnaron, nupmkepom Vcas
Anbrepman, 6anermericrepom CumimoH JlpednH u xy-
TOXXHUKOM-flekopaTropoM KoHcranTuH baman. Ycnexy

https://doi.org/10.52603/rec.2024.36.10

OIepPBI CIIOCOOCTBOBAIO KaK MACTEPCTBO PEXICCEPA I
UCTIOMTHUTETIEN, TaK U CLieHorpaduieckast KOHIETIIS,
Y OpUTVHA/IbHBIE KOCTIOMBI IIbITaH, BIIEpPBble IIpef-
CTaBJIeHHble Ha MOMJABCKOIA cljeHe. OTMeTHM, 4TO XY-
noxHuk Koncrantuu banaw, paborast Hap co3faHyeM
KOCTIOMOB [JI1 apTUCTOB, CTPEMWICA IPENCTAaBUTDH
UX KaK CMMBOJI CaMOOBITHOCTM 3TOrO Hapopa, IOJ-
HOTO CTPAacTeli ¥ KaXKbl CBOOOBL. B 3TOM KOHTEKCTe
MBI paccMarpuBaeM KocTioMbl KoHcTaHTMHa bamana
KaK 3JIEMEHT OEX/Ibl, KaK XapaKTepUCTUKY, KOTOpas
olpefenaeT MEPCOHAX, NPUIaBasd eMy MHAVBULYyalb-
HOCTb, OIpefiefisAsl €r0 MECTO B COLMAIbHOMN, HAIMO-
HAJIbHOM U KY/IbTYPHOM MepapXui.

KnroueBpie cnoBa: «Aneko», Koncrantun ba-
JIaH, OIlepa, KOCTIOM, 3CKI3 KOCTIOMA.

Summary
The identity peculiarities of the costume
from the work ”Aleko” (1973) in the vision
of the painter Constantin Bilan

The opera Aleko (1892) based on the poem The
Gypsies by A. S. Pushkin is the debut work of the
young composer Sergei Rachmaninoff. After the pre-
miere of the opera based on the libretto by Vladimir
Nemirovich-Danchenko at the Bolshoi Theater, whi-
ch took place on April 27, 1893, productions followed
in other theaters. On the occasion of the composer’s
centenary in 1973, the opera Aleko was staged at the
Chisinau Opera and Ballet Theater. The director of
the performance was Eugen Platon, the conductor
was Isai Alterman, the choreographer was Simion
Drecin, and the set designer was Constantin Bélan.
The success of the opera was due to both the skill of
the director and performers, as well as the scenogra-
phy concept and the original costumes of the Gypsies,
presented for the first time on the Moldovan stage.
It should be noted that the artist Constantin Balan,
working on the creation of costumes for the artists,
sought to present them as a symbol of the identity of
this people, full of passions and thirst for freedom. In
this context, we consider Constantin Bilan’s costumes
as an element of clothing, as a characteristic that defi-
nes the character, giving it individuality, establishing
its place in the social, national and cultural hierarchy.

Key words: Aleko, Constantin Bdlan, opera,
costume, costume sketch.
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In spectacolul teatral, costumul este parte in-
tegrantd a scenografiei si chiar a dramaturgiei, un
participant activ fundamental aldturi de actor. El ca-
racterizeazd personajul, in primul rand, conferindu-i
individualitate si definindu-i locul in ierarhia sociald
a comunitatii. Or, costumele scenice servesc la de-
finirea unei anumite epoci, a apartenentei persona-
jelor la o anumitd etnie, natiune sau mod de viata.
Decorul si costumele contribuie la evidentierea indi-
vidualitatii personajului sub aspect cultural si natio-
nal. Tot costumul este o oglindéd a lumii interioare a
unei persoane, cu perceptiile sale estetice, pasiunile
si aspiratiile sale, precum si o indicatie a genului si
varstei. Costumul nu numai ca il face sd iasd in evi-
denta din mulfimea de oameni, dar ofera si spectaco-
lului o atmosfera speciala.

Din aceastd perspectivd, ne propunem s anali-
zam opera ,,Aleko” de Serghei Rahmaninov'!, monta-
ta la Teatrul de Opera si Balet din Chisinau acum o
jumadtate de veac. Revenind la acest spectacol, inten-
tionam sd-i redefinim valoarea artisticd si locul sdu
in palmaresul Teatrului, combétand totodata criticile
vremii cu privire la elementul scenografic, precum si
numele pictorului-scenograf Constantin Bélan, indi-
cat gresit in toate sursele de referinta despre opera
nationald.

Opera ,,Aleko” (1892), bazatd pe poemul ,Ti-
ganii” de A. S. Puskin, a fost lucrarea de diploma la
absolvirea Conservatorului din Moscova si debutul
tandrului compozitor S. Rahmaninov, precum si pri-
ma sa lucrare semnificativa. Initial foarte apreciata
de Piotr Ceaikovski, opera a fost pusa in scend pe un
libret semnat de V. Nemirovici-Dancenco? la Teatrul
Mare din Moscova (premiera a avut loc la 27 aprilie
1893). Cu timpul, spectacolul a castigat in populari-
tate, fiind montat in aproape toate teatrele din spatiul
ex-sovietic si nu numai.

La Chisindu, premiera operei ,,Aleko” la Teatrul
de Opera si Balet a marcat o sutd de ani de la nas-
terea lui S. Rahmaninov, in regia lui Eugen Platon,
dirijata de Isai Alterman. In calitate de pictor-sce-
nograf a fost invitat Constantin Balan (Tipa 2023),
care era cunoscut pentru viziunile sale avangardiste,
atragand atentia directorilor de teatru care doreau sa
insufle o noud viata productiilor lor. Constantin Ba-
lan a raspuns invitatiei, angajandu-se sd creeze sce-
nografia spectacolului.

Premiera primei opere despre soarta romilor,
care a inclus si scene de balet (coregraf Semion Dre-
cin, artist al poporului din Belarus), a avut loc la 1
aprilie 1973. Muzicologul Aurelian Danild, in mo-
nografia sa Opera Moldovei, comenteazd acest eveni-
ment astfel: ,In 1974 (corect in 1973! - n.n.), opera
»Aleko” a fost montata si la Chisindu, marcandu-se

astfel 100 de ani de la nasterea compozitorului Ser-
ghei Rachmaninov - descendent direct al lui Stefan
cel Mare si Sfant, fapt mai putin cunoscut publicului
larg. <...> Autorii spectacolului au dorit sa pund in
scend o lucrare centrata pe o poveste trista din viata
tiganilor basarabeni, ce mai intai de A. Puskin a fost
in geniale slove tdlmacite™ (Dénila 2008: 170-171).

In sursele care descriu vizita lui Puskin in satul
de tigani din padurea Iurcenilor de la Dolna, gdsim
si referinte la modul de viata al romilor. Asa a ramas
in memoria martorilor Zamfira, fata bulibasei — a ba-
tranului figan cu barba alba: ,,<...> Imi amintesc bine
de aceasta fatd de o frumusete rard, ii zicea Zamfi-
ra. Fata era de staturd inaltd, avea ochi negri, mari si
pér ondulat, impletit in cozi lungi. Zamfira se purta
bérbateste, cu salvari in culori vii, cusma de oaie, cé-
masi brodatd moldoveneasca si fuma din lulea. Era
intr-adevar nespus de frumoasa, si salba bogata din
felurite monede vechi de aur si argint, ce incolaceau
grumazul acestei frumusefi salbatice, reprezenta,
bineinteles, darurile unui card intreg de admiratori
<...>” (Ralli-Arbore 1975: 28).

Documentand in detaliu viata acestui popor li-
ber, C. Bélan va aduce in scend, pentru prima data,
caracteristicile nationale ale romilor. Studiind tradi-
tiile, conditiile lor de viata, artistul realizeaza ca ro-
mii asimileaza elemente din cultura natiunii in care
se integreaza si anume aici va descoperi elemente
specifice portului: modificate, stilizate, combinate
intr-o noua formuld stilistica. Mai intai, el va explo-
ra domeniul graficii romanesti, al artelor decorative
etc., din care se va inspira la crearea costumului sce-
nic.

Pentru opera ,Aleko’, scenograful a realizat
schitele a peste 120 de costume originale si accesorii
specifice fiecarui personaj, ludnd in considerare vér-
sta, genul, locul in societate si actorul care va juca
un anumit rol. Toate personajele au fost interpretate
de 2-3 solisti, prin urmare, fiecare avea nevoie de un
costum special, astfel cd costumele aveau propriile
insemne. Evident, pictorul a inceput procesul de cre-
atie cu personajele principale. Aleko (in rol, Nicolai
Baskatov si Boris Raisov) este un simbol al timpului
sau, un om liber, produs al lumii care contrasteaza
cu cei din jurul sau, dezamagit in dragoste, singur
si neinteles; un tanar rebel, care-si cauta refugiu in
satra de tigani. Atras de viata spontana a romilor, el
se indragosteste de tdnara si frumoasa Zamfira, dar
in acelasi timp, reuseste sd le inteleaga sufletul si as-
piratiile.

Costumul lui Aleko se incadreazd in peisajul
epocii sale, fiind deosebit de sobru: camasé albéd cu
guler pe gat, maneci lungi si mansete brodate, panta-
loni ingusti de culoare inchisd, incins cu un bréau lat
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si o mantie lungg, iar in picioare - cizme negre. Ast-
fel, costumul il face sa iasd in evidenta din multimea
de romi din satra in care s-a refugiat.

Intr-un stil complet diferit sunt create costumele
romilor, care reflectd o lume aparte, cu o mentalitate
specificd, cu care Aleko trebuie sa se confrunte. in
planul doi apare un tinar, care la fel are sentimente
pentru frumoasa Zamfira, si cei doi batrani: Batranul
tigan — tatal Zamfirei si Batrana tiganca - stalpii spi-
rituali ai satrei. In plan secund sunt ceilalti membri
ai cortului si corul...

Procesul de creatie, potrivit artistului, este cel
mai interesant, culmindnd cu generarea unei idei
atunci cand schifeaza un costum masculin sau femi-
nin. Aflat intr-o situatie dificild, Constantin Balan
creeazd costume pentru tigani, ludnd in considerare
temperamentul si spiritualitatea acestora. Costumul
este mai degrabd un simbol al unui suflet care tan-
jeste dupa libertate. Astfel, tanarul tigan (A. Jarikov,
M. Munteanu, O. Hristenco), cel care va concura cu
Aleko pentru dragostea Zamfirei, va purta o camasa
de matase rosu aprins, ca un suflet in flacéri, incins la
mijloc cu o curea de piele sau chimir, pantaloni negri
de catifea, stramti pe picior, incéltat in cizme rosii.

Costumul batranului tigan - tatdl Zamfirei (in-
terpretat de M. Pavlucenco, Iu. Stadnic si M. Cilinic)
— era format dintr-o cdmasi si pantaloni de culoare
deschisd, un bréu lat rosu, la fel, din piele, deasupra
cu o blana (suba) de oaie, iar in picioare ciubote lun-
gi negre.

In arhiva pictorului s-au pistrat si schitele de
costume pentru tenori, basi cu instructiunile de ri-
goare pentru fiecare costum, nu doar numele inter-
pretilor, ci si culorile (nuantele lor).

Cele mai multe variante de schite au fost con-
cepute pentru costumul Zamfirei (interpretata de
primadona Operei Nationale Maria Biesu, laure-
ata a Premiului de Stat, precum si alte doua soliste
L. Oprea si E. Parnichi), care trebuia sa iasd in evi-
denta din masa costumelor feminine. Astfel, cele sase
variante de schite de costum combinau o fustd lunga,
larga, evazatd in jos, cu un volan larg incretit, o bluza
din sifon cu méneci lungi si largi, si cordon de catifea
realizat in diferite culori.

Pictorul pune accent pe nuante cromatice care
armonizeaza cu designul complex al intregului ta-
blou, renunta la nuantele tradifionale si se axeazd pe
cele pastelate, dand jocului de culori mai multd lumi-
nd. Culoarea este utilizatd si ca element de dramatur-
gie, care contribuie la intregirea spectacolului. Por-
nind de la culorile pure, C. Balan le combina intr-o
mare varietate de tonuri, ceea ce creeazd o imagine
impresionanta in luminile rampei. De remarcat ca
numai Teatrul de Opera si Balet dispunea de o sec-

tie dotatd pentru pregitirea panzelor (aici se vopsea
panza, se picta, se imprimau motivele necesare).

Costumul Batranei tiganci (interpretat de
S. Burghiu i A. §evcenco) era alcétuit dintr-o cama-
sa si fustd alba, legata la mijloc cu un cordon de lana,
cu brau cu sal, iar deasupra o vesta de land inchisa
la culoare, cu un sal bogat impodobit, cu salbd din
monede pe gat si cu o legitoare pe cap; pantofii cu
toc jos.

O serie de schite pentru costumele feminine
festive ne prezinta rochii lungi, evazate, la poale im-
podobite cu franjuri lungi. Altele, mai discrete, sunt
completate cu catrintd lungd, preluatd din costumul
traditional moldovenesc si purtata peste rochie.

Sunt interesante si salurile mari cu franjuri, viu
colorate. Ele erau purtate atat pe umeri, cat si lega-
te la talie. Fiecare sal avea propriul desen, constand
din motive geometrice imprumutate de scenograf
din covoarele noastre nationale, cét si coloritul sdu
intr-o mare varietate de nuante. Coloristica vie se ra-
porteaza direct la aceste fiinte libere, mereu gata sa
cinte, sd danseze si sd improvizeze. Or, conceperea
lor a fost 0 experienta aparte. In toate cele zece schite
de saluri, stocate in arhiva scenografului, predomina
motivele geometrice, in special, cercul, care ,<...> in
cadrul simbolic al figurilor geometrice ocupa un loc
important, alaturi de cruce, pétrat si triunghi. Este
simbolul perfectiunii, omogenitatii, miscarii imuabi-
le si eternul care n-are nici inceput, nici sfarsit. Cer-
cul e 0o metonimie a Zeului: zeul-soare <...>” (Evseev
1994: 36). Cercul semnifica cerul si fiind in opozitie
cu patrarul — pamantul. Simbolul soarelui - un sim-
bol arhetipal - izvor al vietii si al mortii - cu raze sau
fara il regasim in toate salurile. La fel, avem motivul
spiralei, acele linii curbe care serpuiesc ca si corpurile
mladioase ale tinerelor tiganci, abile in toate. Spirala
»simbolizeazd doud sensuri ale miscérii: nasterea si
moartea’, ceea ce este semnificativ in contextul spec-
tacolului. Un motiv vegetal al salurilor este floarea ca
simbol al frumusetii, armoniei, pasiunii. ,,Floarea e
un stravechi simbol solar care apare in aceastd calita-
te si ca motiv ornamental - rozeta” (Evseev 1994: 62).

Pentru costumul coristilor, pictorul a optat pen-
tru nuante de alb... Critica vremii, apeland la sceno-
grafia, care era radical diferitd de arta ilustrativa tra-
ditionald, si analizand elementele costumului, scria:
»<...> Nedumerire iti provoaca si costumele, in care
apar coristii in scena finald. Camasile albe si lungi ale
tiganilor, treziti din somn, i fac sa fie asemanatori
cu participantii la vreo tragedie antica greaca <...>”
(Vinitkaia 1973: 2). Pictorul a pus in joc culorile: pe
de o parte, o varietate pestrita de rochii, saluri, iar pe
de altd parte, albul costumelor cantéretilor, ,,culoarea
tranzitiei, in sensul in care vorbim despre ritualuri in
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pasajul: el (albul) reprezinta chiar culoarea privilegi-
atd a acestor rituri prin care se realizeaza mutatiile fi-
intei, dupa schema clasica a oricdrei initieri: moartea
si renasterea” (Chevalier 1994: 75).

Atentia cu care scenograful a lucrat la fiecare
element al costumului este subliniata si de accesorii-
le create pentru personajele principale - accesorii ce
caracterizeazd nu numai modul de viatd al romilor,
dar determina si pozitia lor in ierarhia satrei. Rega-
sim accesoriile costumului barbatesc: o curea lata de
piele (sau chimirul) cu care isi incingeau camasile, o
punga pentru tutun sau galbeni, biciul de tip lasou de
prins caii, pipa (de diverse forme in functie de rang)
si ciubucul. Iar pentru costumul femeilor avem sal-
bele de galbeni cu care isi decorau fata, purtate pe
frunte si in jurul gatului, cercei de aur sau argint...

Este demn de remarcat faptul cd arhiva lui C. Ba-
lan a pastrat majoritatea schitelor elaborate pentru
opera ,,Aleko”, complete cu exemple de nuante colo-
ristice necesare, cu indicarea panzei etc.

Scenografia spectacolului a fost si ea una ino-
vatoare. Decorul, in linii mari, incerca sd reproduca
satra romilor. Pentru a zugravi atmosfera unei satre
traditionale, pictorul a stilizat carutele, ce delimitea-
z4 spatiul ocupat de romi. Intreaga actiune se des-
fasura intr-un cadru simbolic - o barca cu catargul
sfaramat, ce devine centrul peisajului scenografic.
Or, barca exprima nu doar destinul distrus, ci era si
»simbolul caldtoriei, al unei transformari indeplinite
fie de catre cei vii, fie de cei morti” (Chevalier 1994:
179). Aceastd schita cu titlul ,Moartea Zamfirei” va
fi pe coperta catalogului celei de-a II-a expozitii re-
publicane a artistilor plastici din teatru, film si tele-
viziune (Bropas 1977). Spectacolul a avut un succes
deosebit, la care au contribuit, in mare masur3, sce-
nografia si costumele. Din pdcate, critica timpului
n-a sesizat inovatiile si semnificatiile elementelor
scenografice, care, atunci, i-a ,,provocat o dezamagire
absoluta” (Vinitkaia 1973: 2).

Pentru Constantin Balan, opera ,,Aleko” a fost
o provocare: decorurile si costumele au trebuit cre-
ate de la zero. Pentru prima datd a fost realizat cos-
tumul pentru tigani, stilizind elemente traditionale

ale artei romanesti si alcatuind costumul de scena.
Este evident ca artistul a incercat sd reproduca spiri-
tul iubitor de libertate al romilor, in carapacea caruia
este reflectat sufletul lor... Or, pictorul si-a propus s
evidentieze lumea spirituald a acestor ,0ameni tuciu-
rii” (cum ii numeste Zaharia Stancu in romanul sdu
»Satra”) prin costum, care este un simbol al identita-
tii acestui popor al ,,patimii si al libertatii ratacitoare”

Note

* Articolul a fost elaborat in cadrul proiectului
170101 Cercetarea si valorificarea patrimoniului cultural
construit, etnografic, arheologic si artistic din Republica
Moldova in contextul integrarii europene.

! Serghei Rahmaninov (1872-1942), compozitor rus
si unul dintre cei mai influenti pianisti ai secolului XX.
Dupi revolutia din 1917, paraseste tara si se stabileste in
SUA.

2Vladimir Nemirovici-Dancenko (1858-1943) — re-
gizor teatral, dramaturg, scriitor, critic teatral si pedagog
rus.

3Vezi si: Dénild A. Scrieri despre opera. Articole, in-
terviuri, lexicon. Chisindu: Epigraf, 2019, 311. Cu regret,
in toate lucrarile sale, autorul a confundat pictorul-sceno-
graf al operei ,,Aleko”, care a fost Constantin Balan, si nu
Petru Bilan (fratele lui).
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DYNAMICS OF DEVELOPMENT OF UKRAINIAN SETTLEMENTS
AND HOUSING IN THE REPUBLIC OF MOLDOVA IN TIME AND SPACE*

CZU: 39(=161.2)(478)

Rezumat
Dinamica dezvoltarii asezarilor
si locuintelor ucrainiene in Republica Moldova
in timp si spatiu

Articolul examineaza principalele tipuri de asezari
si locuinte ucrainene din Republica Moldova in dinami-
ca dezvoltirii lor de-a lungul secolelor. Sunt identificate
caracteristicile lor regionale, care depind, in primul rand,
de conditiile naturale, climatice si geografice, precum si de
cele socio-economice. In acelasi timp, trisaturile regionale
au prevalat intr-o anumitd masura fata de cele etnice, ceea
ce este asociat cu coabitarea pe termen lung a ucrainenilor
cu reprezentantii natiunii titulare, dar si ai altor comuni-
tati etnice. Cu toate acestea, originalitatea etnicd inca exis-
td. Conditiile naturale si geografice ale Moldovei se remar-
cé printr-o diversitate semnificativa. Evident, acest lucru
nu ar putea sa nu afecteze arhitectura populara, amenaja-
rea strazilor si agezarea in ansamblu, amplasarea terenului
de grading, anexe si locuinte. Chiar si complexul locativ si
comunal a suferit transformari serioase de-a lungul seco-
lelor. Acest lucru a fost exprimat in materiale si tehnici de
constructive, in arhitectura spatiilor rezidentiale si utilita-
re. In zilele noastre, infrastructura vitali a asezarilor rura-
le s-a schimbat serios, casele noi au devenit mai spatioase,
mai frumoase, mai confortabile.

Cuvinte-cheie: ucraineni, Republica Moldova, ase-
zéri si locuinte, tipuri principale, dinamica dezvoltarii.

Pesrome
JuHaaMMKa pasBUTHA YKPAMHCKIX HOCETEH NIt
v xmwmma B Pecry6mike MonjgoBa Bo BpeMeHN 1
NPOCTPAHCTBE

B craTthe paccMaTpuBarOTCA OCHOBHbIE TUIIBI YKpa-
MHCKVX TIOCeNeHuil 1 >xmmuin B Pecrry6rike Monjosa B
IVHAMMKE VX PasBUTUA Ha IPOTSHKEHUM BEKOB. BpIAB-
JIEHBI ¥IX PerVIOHaTbHbIE 0COOEHHOCTH, KOTOPbIE 3aBUCAT
HpeXfie BCEro OT PUPOTHO-KIMMATHYeCKIX M Teorpadu-
YECKNUX, a TAKXX€ COLMATbHO-9KOHOMUYECKUX YCTOBMIA.
ITpu 3TOM peruoHaabHbIe OCOOEHHOCTH B ONIpeNe/IeHHO
CTelleHN Ipeo6nafiamy Hafl STHNYECKIMH, YTO CBA3aHO C
IIUTETbHBIM COBMECTHBIM IPOXXMBAHMEM YKPAaMHIEB C
MpefCTaBUTENAMY KaK TUTYIbHOM HALlMM, TaK U APYTUX
STHIYECKMX ob1HOCTel. OfHAKO STHUYECKOE CBOeobpa-
3me Bce Xe MMeeT MecTo. [IpnponHo-reorpadudeckme yc-
noBUsA MONIOBEI, HECMOTpPA Ha ee HeOO/blIIMe pasMephl,
OT/IMYAIOTCA 3HAYMTENbHBIM pasHoobpasueM. KoneuHo,
3TO He MOIJIO HE OTPa3UThCA Ha HAPOJHOI apXUTEKTYPE,
IJTAHMPOBKe YINII U CETl, B L[eIOM, YCaabObl, pacIionoxe-
HUJ B HEJl CafloBOTO YYacTKa, XO3AMCTBEHHBIX IOCTPOEK
u xyy,. CaM KMINITHO-KOMMYHA/IbHbI KOMIUIEKC 3a
MHOTHME CTONETHA TIpeTepleNn cepbe3Hble IpeobpasoBa-

https://doi.org/10.52603/rec.2024.36.11

HUA. DTO BBIPA3WIOCh B CTPOUTENbHBIX MaTepuanax 1
TeXHOJIOTUAX, B aPXUTEKTYpPe XXWIBIX ¥ XO3AMCTBEHHDIX
noMenieHni. B Hacroslmee BpeMs >KM3HEHHO Ba)KHasd
MHQPACTPYKTypa CEMbCKUX MOCENEHNIT CepPhbe3HO M3Me-
HIJIaCh, HOBbIE JOMa CTa/IM IIPOCTOPHEE, KpacuBee, KOM-
doprHee.

KnroueBble cnoBa: ykpauHusl, Pecny6nuka Monpo-
Ba, ITOCE/IEHN ¥ >KW/INILE, OCHOBHBIE TUIIBI, AMHAMMKa
pasBuUTHA.

Summary
Dynamics of development of Ukrainian
settlements and housing in the Republic of Moldova
in time and space

The article examines the main types of Ukrainian set-
tlements and housing in the Republic of Moldova in the
dynamics of their development over the centuries. Their
regional features are identified, which depend primarily
on natural and climatic and geographical, as well as so-
cio—economic conditions. At the same time, regional fea-
tures to a certain extent prevailed over ethnic ones, which
is associated with the long-term cohabitation of Ukrai-
nians with representatives of both the titular nation and
other ethnic communities. But ethnic originality still takes
place. The natural and geographical conditions of Moldo-
va, despite its small extent, are distinguished by significant
diversity. Of course, this could not but affect folk architec-
ture, street layout and the settlement as a whole, the estate,
the placement of the garden plot, outbuildings and hous-
ing in it. And the housing and utility complex itself has
undergone serious transformations over many centuries.
This was expressed in materials and construction tech-
niques, and in the architecture of residential and utility
rooms. Nowadays, the critical infrastructure of rural set-
tlements has seriously changed, new houses have become
more spacious, more beautiful, more comfortable.

Key words: Ukrainians, Republic of Moldova, settle-
ments and housing, main types, development dynamics.

Ukrainian traditional housing is not only a
“natural or artificial shelter for protecting a person
from bad weather, differently arranged in accordance
with climatic conditions in order to meet the general
needs of people for housing” (MarepuanpHas 1989),
but also a whole cultural complex, which is both a
manifestation and a shaper of the worldview of the
Ukrainian people. It is a vivid manifestation of the
heredity of traditions, aesthetic principles, expedien-
cy and social conditioning.
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Ukrainian housing in the conditions of the di-
aspora is characterized by significant features, there-
fore, the study of the formation and development of
Ukrainian settlements and housing in the specific
conditions of Moldova is of great importance both
from the point of view of further scientific research
on the topic of the development of traditional and
everyday culture on the specific material of a sepa-
rate region, and in terms of understanding the pro-
cess of transformation of Ukrainian settlements and
housing.

Numerous scientific literatures are devoted to
various aspects of the material culture and, in par-
ticular, the settlements and housing of Ukrainians.
These are generalizing works by Ukrainian research-
ers V. Borisenko (bopucenko 2007), S. A. Makarchuk
(Makapuyk 1994), G. S. Lozko (Jlosko 1995),
S. P. Pavlyuk (ITaBmox 2004) and others, special works
by T. V. Kosmina (Kocmina 1980), A. G. Danilyuk
(Danmmok 1991), V. P. Samoylovich (Camoitnosuy
1972) and others, which provide characteristics of
Ukrainian folk housing. The works of Moldavian re-
searchers are also devoted to folk housing, in which
they in one way or another touch upon the dwellings
of local Ukrainians - archaeologists I. G. Khynku
(XpIHKY 1975: 88-104), G. B. Fedorov and M. Ya. Sal-
manovich (Pegopos et al. 1970: 55-64), ethnologists
S. S. Bobok, P. P. Byrnya, M. Ya. Livshits (bo6ox et
al. 1977), architects K. D. Rodnin I. I. Ponyatovs-
kiy (PoguuH et al. 1960), S. Moiseenko (Mouceenko
1973), A. Zakharov (3axapos 1960) and others. Of
interest to us are the works of Ukrainian scientists
who studied the material culture of the regions of
Ukraine neighboring Moldova: G. K. Kozholyanko
(Koxomnsanko 1999), V. G. Kushnir (Kymnip 1998,
2005, 2012). Studies of the material culture of the
Ukrainians of Moldova, including housing, are re-
flected in the works of V. Kozhukhar (Koxyxaps
1997: 132-148; 2006: 472-480; 2013: 132-138; 2017:
116-122 and others), V. Stepanov (Cremanos 1995:
107-109; 2001 and others).

The above-mentioned scientists have made a
certain contribution to the development of the stated
topic, but, as far as we know, this topic has not been
specifically considered in scientific publications, and
only its individual aspects have been mentioned.

The purpose of the article is to characterize the
regional features of settlements and housing of Ukrai-
nians in Moldova, the main factors influencing their
formation and development, primarily ethnic and
natural-geographical, as well as temporal; to consider
the main types of settlements and housing, charac-
teristic types of farmstead development, types of res-
idential buildings in their dynamics, and much more.

Folk material culture, including settlement and
housing, is an extremely complex phenomenon that
has developed in a system of various factors: histor-
ical, socio-economic, political, natural-geographical,
ethnic and others. Together, they determine both the
ethnic outlines of Ukrainian settlements on the ter-
ritory of the Republic of Moldova and their regional
uniqueness.

This phenomenon has been formed for a long
time in quite specific conditions, when, on the one
hand, there is a kind of conservation of the cultur-
al traditions of one’s people, and on the other hand,
there is a direct influence of the traditional culture
of the surrounding population, in our case, the Mol-
davian, Gagauz, Bulgarian and others. Ukrainian
housing has also experienced significant influence as
a result of complex migration processes, as a result of
which bearers of cultural traditions of different eth-
nographic groups of the Ukrainian people migrated
from mainland Ukraine to the territory of Moldova.

It should be noted that regional features to a
certain extent prevailed over ethnic ones. Of course,
if, say, we compare snow igloos-dwellings (typical of
the Eskimos) with floating dwellings of the peoples
of Southeast Asia or with adobe houses of our region,
the differences are quite striking. But within the
same region, in practically identical socio-econom-
ic, political, natural and geographical conditions,
the dwellings of bearers of different cultures do not
differ so much in appearance ([Jymakosa 2010). But
ethnic originality still takes place and it is expressed
both in the features of construction technology and
technique, and in artistic and decorative decoration,
and mainly in the features of perceiving the dwelling
as one’s own space, the ways of its development, the
ideas associated with it, which can be reflected in rit-
uals, the organization of space according to various
features, etc. Hence the need to study the dwelling
as a unity of material and spiritual objects, especially
since the border between them is quite conditional.

The natural and geographical conditions of Mol-
dova, despite its small size, are distinguished by sig-
nificant diversity. Conventionally, the entire territory
is divided into northern, central and southern. To the
north of the country are the spurs of the Khotin Up-
land, to the south of them stretches a treeless plain
dissected by river valleys — the Balti steppe. Along
the right bank of the Dniester stretches the Transnis-
trian (Soroca) Upland, also dissected by valleys and
gullies. A characteristic feature of the central part of
the country (Codri) is a very rugged relief, alternat-
ing long and narrow watersheds with deep and long
river valleys. Most of the southern region is occupied
by the Budzhak steppe (Mouceenko 1973). The relief
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of Left-bank Transnistria is characterized by deep
and wide gullies with steep banks.

Of course, these features could not help but af-
fect folk architecture, the layout of streets and the
settlement as a whole, the estate, the placement of the
garden plot, outbuildings and housing in it.

The most ancient type of settlement planning in
Moldova is the cumulus or nest type, when the vil-
lage consisted of nests uniting several households.
Such planning was typical for Moldovan villages
consisting of several patronymic settlements-corners
(xyTiB)". Villages consisting of kutiv have survived in
Moldova to this day and clearly demonstrate the nest
type of planning, which is based on the kinship rela-
tions between the inhabitants of the kut. Ukrainian
settlers also often used the cumulus or nest type of
planning, adapting to local natural and climatic con-
ditions and traditions, especially since this type also
existed in Ukraine, mainly in the southern steppe re-
gion (Crenanos 2001: 8).

Subsequent evolution led to the emergence of a
new layout - linear, or row, when houses were locat-
ed in one or several rows. In the XVth-XVIIth centu-
ries, this planning coexisted with nested, but already
prevailed. The emergence of linear development is
quite natural, since with the further development of
feudal relations, apparently, each owner became the
owner of a courtyard-estate, continued the general
line of houses, unlike the previous period, when all
the buildings were owned by the community.

Later, with the development of agriculture,
from about the end of the XVIIth - beginning of the
XVIIIth century, a street-block type of settlement de-
velopment appeared, preserving the long-standing
tradition of nested planning - family blocks (bo6ox
et al. 1976: 151).

For northern Moldova with a calm relief of the
territory, a regular planning of villages with straight
streets is characteristic — block, radial types. This is a
later type of development that appeared in Moldova
in the 20s and 30s of the XIXth century (Poguus et
al. 1960: 86). Thus, the radial planning is typical for
the village of Danu in the Glodeni district, and the
purely block planning is the village of Tetscany in the
Briceni district, located on a practically flat plateau
on the bank of the Prut River. The village is planned
in blocks, where the streets intersect at right angles.

The street development in the northern villages
of Moldova is characterized by the regular placement
of residential buildings facing the street. Different
color schemes in the design of residential buildings,
the arrangement of fences, and landscaping create
diversity in the street development. The rugged ter-
rain of central Moldova is characterized by a free and

picturesque placement of buildings. Small streets and
dead ends, branching off from the central street of
the village at different angles, following the terrain,
create a unique composition of residential buildings,
greenery, and small architectural forms. House plots
are smaller and more compact; vineyards and gar-
dens are located outside the settlement on more fer-
tile lands. Houses can be placed at different angles in
relation to the street (ITaBmrok 2004: 10-11).

In the southern areas, the linear village layout
prevails. In addition, the street development differs
from the development in the northern areas. If in
the last facades of residential buildings, as a rule,
face the street, then in the southern areas, residential
buildings face the street with their ends. The streets
are greened with trees of fast-growing white acacia,
sometimes hiding the development from the street,
but creating abundant shade, which is important
in the hot south. In the Left-bank Dniester region,
most villages are located in river floodplains on the
slopes of their banks and have an elongated shape.
The streets are laid parallel to the river bed, connect-
ed to each other by perpendicular lanes. Houses are
located depending on the relief - either with the end
or with the front side to the road (Image 1).

In the arrangement of buildings on the estate,
three types can be distinguished: a) unconnected
structures; b) partially connected (extensions + sep-
arate structures); c) completely connected.

The type with unconnected buildings is more
typical for the Ukrainians of Moldova, which is wide-
spread throughout Ukraine, but is especially typical
for the southern and central regions (Kynbrypa 1993:
104). Outbuildings attached to the house under a
separate roof are found mainly in the northern and
central regions of the republic, they are located at the
rear or side wall of the house. At the same time, other
outbuildings were located separately. The type of ar-
rangement of buildings on the estate with completely
connected buildings (long house), when outbuildings
with a separate entrance (barn, cattle shed, etc.) are
located under the same roof with the house and on
the same level, in Moldova, is found almost exclusive-
ly in the south of the republic (Images 2, 3). This type
is typical for Polesia, the Carpathians, Western Podo-
lia, Bukovina and Poltava in Ukraine and for the local
Bulgarians, with whom the Ukrainians neighbor in
the south. And outbuildings attached to the house
were common in the south 100 years ago. Ukrainian
settlers who settled the south of Moldova in the XIXth
century brought with them their usual methods of
building up the plot, justified in other, more severe
climatic conditions. But in the conditions of a warm
southern winter, this method did not justify itself, so
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from the beginning of the XXth century it began to
gradually die out (Monceenko 1973: 12).

In terms of the relative position of the dwelling
and outbuildings, free development was common
in most of Moldova, where the house and outbuild-
ings were located without a specific regular plan, de-
pending on the terrain features and the wishes of the
owner. In the south, where the “long house” existed,
outbuildings were located in one row with the house
(single-row development).

The natural and climatic conditions of Moldova
contributed to the fact that almost throughout the
entire territory an open type of yard was formed, in
which a free plot of land adjoined the house and out-
buildings, always remaining in the open air. This is
typical for both Ukrainians and Moldovans.

As for the location of the house relative to the
street, ethnographers usually distinguish three op-
tions: remote, close and directly located on the street
border (Ykpaincpka 1993: 16). For local Ukrainians,
estates with a remote location of the house relative to
the street and its placement in the back of the yard
(deep yard) are typical. There is a variant of the house
location close to the street. This is typical mainly for
the south (Image 2). The variant with the direct lo-
cation of the house on the street border was also re-
corded by us in the south (Image 4).

The common symbolic feature of Ukrainian set-
tlements was their peculiar attachment to rivers, al-
though such an ethnoecological feature is inherent in
many other peoples in general. Against the Ukrainian
ethnocultural background, such a universal human
regularity acquired specific ethnic features, char-
acteristic of the mental makeup of Ukrainians and
their spiritual culture. For them, the river personified
not just economic, social or purely human ties, as is
typical for many other peoples, it became a spiritual
beginning for people who linked their existence with
it. After all, most of the ritual actions of Ukrainians
were performed near water, because they were iden-
tified with the water element: Kupala rites, Rusalia
and baptism, dousing and fortune telling on a bridge,
near a well or an ice hole; Water magic and the cult
of water were the basis of many beliefs and super-
stitions, embodied in colorful demonological rituals
that became ethnic symbols of the spiritual culture
of Ukrainians - in the images of a mermaid, a water
spirit, etc. (Kocmina 1980: 36).

As for the ethnic factor in the architectural de-
sign of residential buildings, it also had a significant
impact on regional housing. Thus, in the north,
Ukrainians lived mainly next to Moldovans, who,
according to Moldovan researchers, largely adopted
the construction experience of craftsmen from Tran-

scarpathia and the Chernivtsi region of Ukraine,
neighboring Moldova (which, of course, was also
used by local Ukrainians) (Mouceenko 1973: 10).
Similar processes took place in the Left-Bank Trans-
nistria, where the architectural design of residential
buildings showed a significant influence from the
Podolsk region of Ukraine. In the south, folk archi-
tecture is not distinguished by such a unity of archi-
tectural solutions, which is explained by the diversity
of the national composition of the rural population,
which developed during the settlement and coloni-
zation of the region. Here, Ukrainian settlers adapt-
ed to the natural and climatic conditions of the hot
steppe zone, adopting the experience of the Moldo-
vans, Gagauz and Bulgarians.

The choice of a place to build a house by local
Ukrainians also takes place in accordance with folk
traditions, where purely pragmatic, economic ap-
proaches are closely intertwined with folk beliefs. In
early spring, the owners observed the first thawed
patches on the future estate. For the new home, they
tried to find a place where there is no dew in the
morning, trees do not grow, especially elderberry
bushes, blackthorn and extremely dangerous vibur-
num, which indicate that the house will be damp. It is
forbidden to build on borders, at crossroads, on pas-
tures, wastelands. Elements of mysticism were add-
ed to realistic knowledge: you cannot build a house
in a place where grain was once threshed (“for the
devils will thresh”); on the estate of a family where
there were drunkards, thieves, etc.; where people
died from an epidemic; where they were often sick;
where there were quarrels and divorces, etc. These
traditions largely echo those that existed in Ukraine
(Yxpaincpka 1993: 27-28). Ukrainian researchers
from the Institute of Ethnology of the National Acad-
emy of Sciences of Ukraine (Lviv) note that many of
the local customs and warnings that accompanied
the choice of a site for construction and the begin-
ning of construction are found in the Carpathians
(Danuuxk 2015: 160-172).

On the left bank of the Dniester, as in the neigh-
boring regions of Ukrainian Podolia, before choos-
ing a place to build a house, rye was sown. If it grew
well, then it was considered that the place had been
chosen successfully. Also, during the construction of
housing, a certain ritual role was assigned to a table,
bread, and water. In the middle of the future home,
on a table (or chair) covered with a towel, they put a
cross (which was then transferred to the corner post
during construction), bread, salt, and left some mea-
sure of water, not filled to the very top, so that later
it would be visible whether the water in it would in-
crease or decrease (ITominna 1994: 244).
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As for the southern regions, during the coloni-
zation, villages were often built according to a plan,
and the owners did not always have the opportunity
to choose the place for the house themselves. There-
fore, the traditions associated with choosing a place
for construction were not as widespread as, inciden-
tally, in the south of Ukraine (Ykpaincpka 1993: 27).

As for the housing itself and the housing and
economic complex, they also went through a long
path of development over the centuries, and have
their own characteristics.

In its development over the last century and a
half, housing has gone through two main stages: 1)
from the mid-XIX™ century to the 1950s and 1960s,
when changes in housing were manifested in the dis-
appearance of primitive forms and the reconstruc-
tion of old, still strong buildings; 2) from the 1960s,
when the most rational type of housing almost ev-
erywhere became a multi-room manor-type house,
close in plan to a square, which replaced housing
with a linear arrangement of rooms.

The first settlers huddled in 6ypgasx / 6opasit-
Kax - temporary housing in the form of dugouts.
As the economy developed, the peasants built per-
manent houses — huts and various outbuildings. In
rural areas, the hut was the main type of housing
in the XIXth - first half of the XXth century, not
only in Bessarabia, but also in Ukraine and Belarus,
which is why it was called Ukrainian-Belarusian in
scientific literature. This is a typical Ukrainian hut,
which also became widespread among Moldovans in
Ukrainian-Moldavian ethnocontact zones (Image 5).

The main building materials used were yellow
clay, rubble stone, which are abundant in local soils,
and wood. The small reserves of forest in the region
and its high cost limited the use of wood in the con-
struction of houses. As a rule, wood was used to
build the frame and roof, make doors, windows and
furniture. The main roofing material in the XIXth
— early XXth centuries was reed (xomumm, ogeper,
poris, Tpdma) and oat straw (okonot), as well as
shingles (ronTa) - wooden plates made of coniferous
trees. Rubble stone was usually used in the construc-
tion of foundations, outbuildings and fences. Now-
adays new building materials are used - cauldron
(KOTeeL, MIAHMI paKYHIHSiK), cinder concrete, ce-
ment-gravel blocks, etc. The most common roofing
materials are slate, sheet metal, corrugated sheets,
metal tiles, etc.

In the XIXth - early XXth centuries, the walls
of residential and utility buildings were constructed
of adobe frame (wicker frame coated with clay) ap-
proximately 40 centimetres thick (ropd>kena xara,
mréreda xara), with mounds of earth — Hp]/i3b6a (cf.

Romanian: prispd) - built along the lower part of the
wall on the outside, partially replacing the founda-
tion and protecting the dwelling from moisture and
cold. Since the mid XXth century, adobe (mammay)
has been used for building walls — bricks made of
clay mixed with straw and horse manure (adobe
buildings always had a stone foundation), and later
new building materials were used. The outside of the
walls were coated with clay and whitewashed with
white clay or lime. Later, plastering of walls with
whitewash on the inside began to be used, and a spe-
cial cement mortar with crushed stone (ury6a) was
also applied. Ancillary and utility buildings were also
built from mammau or were frame-and-clay, and since
the mid XXth century, new building materials have
been used.

The floors in the huts were earthen, coated with
clay, in recent decades both old and new houses have
been laid with wooden floors and floors made of
modern materials (linoleum, laminate, ceramic tiles,
etc.). In the XIXth - early XXth centuries, there were
ceilings in both rooms, the entryway was often left
without a ceiling. In order to strengthen the ceiling,
cross beams were installed. Since the mid-XIXth
century, the most common roof structure for hous-
ing in Ukrainian villages was a hipped roof, since the
1950s, outbuildings have been covered more often
with a gable roof with a wooden gable, truncated at
the top.

The roofs and gables were decorated with a
variety of wooden figures (Image 6) and paneled
patterns, which in the north of Moldova are called
rap6arrika.

The entrance doors in old huts were wooden,
single-leaf and opened into the vestibule. Later, they
began to make two-, three-, and even four-leaf doors
with glazing. Internal doors were single-leaf, later -
double-leaf with glazing.

Windows in the XIXth - early XXth centuries
were frameless. At first, bull or pig bladder was used
instead of glass, then the glass was simply inserted
into the window opening, later they began to make
frames, both single and double and triple.

Living quarters were heated using a tradition-
al stove (miu), usually with a large stove/oven for
heating one or two rooms, with or without a cooker
(nnumd), located in the living room combined with
the kitchen (Image 7).

The dwellings were designed in a simple way: by
analogy with the plan and size of the house of rela-
tives and friends. Therefore, the projects were typi-
cal and most houses were of the same type. Over the
past 50-70 years, villagers' houses have been built
according to projects developed by specialist archi-
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tects. In addition to the hut, the buildings of the util-
ity and residential complex include a barn for stor-
ing inventory, fuel, etc., premises for livestock and
poultry, buildings for storing fodder, firewood, etc.
In the 70-80s of the last century, the construction
of so-called summer kitchens (miTasa /NETHS K};XHH,
capait) became very popular in rural areas. They are
used not only as a room for cooking in the summer,
but often as a living space with heating, where the
owners (especially the elderly) live permanently, and
a clean and decorated hut is intended exclusively for
special occasions — weddings, christenings, church,
etc.

For cattle and horses, wooden buildings were
mainly built on a stone foundation (ram6aps,
crogoma); a room for sheep — komapa (ouapuuk), for
pigs (xy4a) were built from adobe; a chicken coop
(kypHuk) — a frame-clay. Rooms for ducks and geese
were built separately. Outbuildings on the estate were
located randomly.

The hut itself usually included two living spac-
es: BEIKy xary ut and a living room - xar4uny, a
vestibule (cimn, xopomu, xopomuara) and a pantry
(BamTip). In most cases, a special room for a kitchen
was not allocated in the hut - they slept, cooked, and
ate in one room - xatumsi. The great hut was not
used as a living space, but was always elegantly deco-
rated, used for celebrations and storage of expensive
items (compare: casa mare). Accordingly, it was not
heated (Image 8).

Since the 1960s, the layout of the hut has become
more diverse, the number of rooms has increased,
and the shape of the hut has changed - from rectan-
gular to close to square, with second and even third
floors often built. Furniture in village houses was
made either by the owners themselves or by master
carpenters to order. Wooden trestle beds (mocTenp)
were often used as beds, which were usually installed
near the stove. People also slept on wooden naBkax
and cétbxax. Chairs, stools and tables were not much
different in shape from modern ones and were made
from planed boards. Long benches, ocnonbl, and
nmasku stood along the walls. Wooden copxu and
CvaiHi (large chests) were used to store clothes.

Everyday clothes were hung on homemade
hangers with wooden hooks (xinku). Dishes were
stored on special shelves (MUCHUKAX, 3aMIICHUKAX).

The traditional interior decoration of a
Ukrainian hut consisted mainly of homemade furni-
ture and various homespun items. A special woolen
runner with a geometric pattern in red, blue, green
and black tones (nidsikOnnux / kanopén / napamdpu)
was hung on the walls around the entire perime-
ter of the room under the windows. Carpets on the

walls were previously only found in the great hut -
kilimy, pologi, nalavnik zabirany, rumba (a rug with
a diamond pattern), etc. Benches, donkeys, screens
and sofas were covered with nalavniks. Pyramids of
skillfully embroidered pillows towered on the beds.
Windows, doors, corners, etc. — the corner, the cor-
ner were curtained with factory-made or homespun
curtains - firanka / firyanka. The walls were decorat-
ed with family photographs in frames, embroidered
towels — rushnyks, runners, knitted openwork nap-
kins, reproductions of paintings with landscapes or
still lifes. An obligatory attribute were icons — vikony,
which were placed in the red corner and decorated
with embroidered rushnyks and napkins, and others.

In modern houses, homespun carpets and rugs
are becoming less common, the production of which
has practically ceased since the 1950s, and the in-
terior of the home, especially for young owners, is
practically no different from the interior of a city
apartment.

At present, much has changed in Ukrainian, as
well as Moldovan, settlements. This is evidenced by
our most recent field research in the northern region
of the Republic of Moldova.

Firstly, this is a modern infrastructure, which
thirty years ago, our villages did not have (at least in
this form). We saw villages in which the main streets
are paved, and secondary ones are covered with grav-
el. And no dirt on the roads, as in the past. There
are flower beds on the streets, beautiful Crucifixes at
the intersections (Image 9). Renovated or newly built
using modern materials buildings of the City Hall
(village administration), kindergartens, communi-
ty centers, schools, churches, shops. In each village
there is a medical center where patients are seen by a
family doctor and nurses, equipped with a laboratory
with all the necessary equipment for diagnostics and
provision of medical care.

Secondly, modern houses have become large,
multi-room, with all the amenities (toilet, bath-
room, water in the house, sewerage, autonomous
heating, etc.) (Image 10). The courtyards are paved
with paving slabs, there are flower beds everywhere.
Outbuildings are not visible from the street. Beauti-
ful fences and gates made of modern materials have
been built (Image 11). There are also old renovated
and re-equipped houses, also with all the amenities
(Image 12). True, there are many very old, dilapidat-
ed houses in the villages that are abandoned (peo-
ple either went abroad irrevocably or died). But the
trend of improving the standard of living and culture
of everyday life is obvious.

Thus, it can be stated that, despite the relative-
ly small territory of Moldova, certain regional fea-
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tures of Ukrainian settlements and housing still
exist, which is confirmed by both the experience of
our field research and the research of Moldovan and
Ukrainian scientists. These features are reflected in
the types of settlements, estate planning, housing
construction traditions, choice of location for con-
struction, etc. And although Ukrainian housing was
formed in identical to Moldovan natural-geograph-
ical, socio-economic and political conditions, which
determined to a large extent the similarity of folk
construction traditions, ethnic features in the hous-
ing construction traditions of local Ukrainians occu-
py a prominent place.

Nowadays, the critical infrastructure of
Ukrainian, as well as Moldovan rural settlements,
has seriously changed, new houses have become
more spacious, more beautiful, more comfortable.

Notes

* This article was written as part of an institutional
project: 170101 Cercetarea si valorificarea patrimoniului
cultural construit, etnografic, arheologic si artistic din
Republica Moldova in contextul integrérii europene / Re-
search and valorization of the built, ethnographic, archae-
ological and artistic cultural heritage of the Republic of
Moldova in the context of European integration.

! Terms in italics are local Ukrainian names.
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Image 2. Longhouse. Southern region.
Photo by the author
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Image 3. Modern version of a long house. Southern re- Image 4. House on the border of the street. Southern
gion. Photo by the author region. Photo by the author
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Image 5. Old house. Ukrainian-Belarusian type. Image 6. Decorative figurine on the roof.
Photo by the author Southern region. Photo by the author
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Image 7. Stove with hob. Northern region. Image 8. Stylized Velika Khata (Big room).
Photo by the author Northern region. Photo by the author
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Image 10. Modern house. Northern region.
Photo by the author

Image 9. Crucifixion at the crossroads. Northern region.
Photo by the author

Image 11. Gate and fence of a modern house. Image 12. Old renovated house. Northern region
Northern region
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THE STUDY ON THE RELEVANCE OF RESEARCH ON TRADITIONAL
FOOD OF BULGARIANS IN MOLDOVA AT THE TURN
OF THE 20™-215" CENTURIES WITHIN THE FRAMEWORK
OF THE EUROPEAN PROGRAM “FOOD STUDIES”*

CZU: 392.8(=163.3)(478)

Rezumat
Studiul privind relevanta cercetarii alimentelor
traditionale ale bulgarilor din Moldova

la hotarul sec. XX-XXI in cadrul programului

european ,,Food Studies”

Articolul oferd o trecere in revista a unor publicatii
stiintifice legate de programul UNESCO, care reflectd
abordari contemporane in cercetarea alimentelor traditio-
nale ale popoarelor Europei ca expresie a constiintei et-
nice. Se subliniaza cresterea interesului stiintific pentru
alimentatie ca element al patrimoniului cultural imaterial
al umanitatii, in special al etniilor europene, inclusiv in
cadrul comunitatii etnice bulgare. Se atrage atentia asupra
problemelor teoretice si metodologice din domeniul cer-
cetarii stiintifice a alimentatiei, precum si asupra definirii
bucitériei nationale si traditionale. Este oferitd o carac-
terizare a bucétdriei bulgare ca europeana si balcanica, in
contact cu culturile neslave. De asemenea, se oferd infor-
matii despre cercetarile contemporane privind alimentatia
traditionala a bulgarilor din metropola si din diaspora -
Roménia, Ucraina si Moldova. Sunt prezentate scurte in-
formatii istorico-demografice despre cateva localitdti din
Moldova cu populatie bulgara. Este argumentata abordar-
ea privind selectia locatiilor pentru colectarea materialu-
lui de teren in cercetarea gradului de conservare a alimen-
tatiei traditionale a bulgarilor din Moldova intr-un mediu
multicultural. In acest context, este determinati relevanta
cercetdrii.

Cuvinte-cheie: programul european ,,Food Studies”,
cultura traditionald, traditii alimentare, constiinta etnica,
bulgarii din Moldova, particularitati culturologice, con-
tinuum cultural.

Pesrome
06 aKTyalIbHOCTH MICCIIEAOBaHNA TPagNIVIOHHOI
iy 6onrap Monpgossl Ha py6exke XX-XXI BekoB B
pamKkax eBpomneiickoii mporpammsl “Food Studies”

B craTbe gaH 0630p HEKOTOPBHIX HAyYHBIX IyOINU-
Kaumii, cBsAsaHHbIX ¢ nporpammort JOHECKO u orpa-
JKAIOIIMX COBPEMEHHBIE MOAXOAbI K VICC/IENOBAHNIO Tpa-
IOVIVIOHHOJ NI HapopoB EBpombl Kak BBIpa>KeHMUIO
STHUYECKOTO caMoco3HaHMA. [IokasaH pocT HaydyHOro
MHTepeca K Iuile KaK 57IeMeHTY HeMaTepyalIbHOTO KYy/Ib-
TYPHOTO Hacyefius 4e/I0BeYeCTBa, B YACTHOCT eBPOIIeli-
CKUX 9THOCOB, B TOM 4UC/Ie B OOIrapcKoil STHUYECKON
cpepie. ObpaiieHo BHMMaHUE Ha TEOPETHMKO-METOHOTO-
TUMYecKye TMpo6meMbl B 06TacTH HAyYHOTO JCCIENOBa-
HYIS IVIY, OIIpefieleHysl Hal[IOHaIbHO M TPaJMI[OH-
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HOJT KyXHN. J]JaHa XapaKTepUCTUKa GONrapcKoil KyXHU
KaK €BpOIIEICKOI ¥ Ga/KaHCKOII, B COIPMKOCHOBEHNUN
C HeCIaBSHCKMMM KynbrTypamu. IlpmBopmrcsi mHGOp-
Malysi 0 COBPEMEHHBIX MCCIELOBAHMAX TPAULMOHHON
iy 6onrap B METPOIONMM M B JUACIOpax — Pymbl-
Huu, YkpanHe u Monpose. [IpuBopATcsa KpaTKue UCTO-
pUKO-fieMorpaduueckyie CBefeHNss 0 HEKOTOPBIX Hace-
JIEHHBIX ITYHKTaX MOIKOBBL ¢ 6O/MrapCKuM HaceeHIEeM.
ApryMeHTHMpPOBaH IOAXOR, K BBIOOPY MecT i cbopa
II0JIEBOTO MaTepyana Hpy UCCIENOBAHUM COXPAHHOCTH
TpafMLMOHHOI Iy 601rap Mo/OBbI B IOMKYIBTYP-
HOM OKDY)XEHMH. B 9TOM KOHTEKCTe OIpefielieHa aKTy-
QJIBHOCTD MCC/IEOBAHNS.

KnioueBbie cnoBa: eBporeiickas nporpamma “Food
Studies”, TpaguLMOHHAsA KYIbTypa, NUIIEBble TPagULINAL,
STHIYECKOE CAaMOCO3HaHNe, 6orapsl Mo/oBBI, KYIbTY-
posIornyecKyie 0CO6EHHOCTH, KY/IbTYPHbIT KOHTUHYYM.

Summary
The Study on the Relevance of Research
on Traditional Food of Bulgarians in Moldova at the
Turn of the 20th-21st Centuries within the Framework
of the European Program “Food Studies”

The article provides an overview of several scientif-
ic publications related to the UNESCO program, which
reflect contemporary approaches to studying traditional
food of European peoples as an expression of ethnic iden-
tity. It highlights the growing scholarly interest in food as
an element of the intangible cultural heritage of humani-
ty, particularly among European ethnic groups, including
the Bulgarian ethnic community. Attention is drawn to
theoretical and methodological challenges in the scien-
tific study of food, as well as the definitions of national
and traditional cuisine. The article characterizes Bulgar-
ian cuisine as both European and Balkan, influenced by
non-Slavic cultures. It also provides information on con-
temporary studies of traditional Bulgarian food in both
the metropole and in diasporas — Romania, Ukraine, and
Moldova. Brief historical and demographic data are given
about some settlements in Moldova with Bulgarian popu-
lations. The approach to selecting locations for fieldwork
to study the preservation of traditional Bulgarian food in
a multicultural environment is substantiated, and the rele-
vance of this research is determined in this context.

Key words: European program “Food Studies’, tradi-
tional culture, food traditions, ethnic identity, Bulgarians
of Moldova, cultural features, cultural continuum.
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Introduction

In the second half of the 20th century and the
early 21st century, there has been a surge of inter-
est in the study of traditional foods across various
peoples. Alongside the accumulation of empirical
research, there has been significant development
of theoretical and methodological frameworks for
studying traditional foods.

A comprehensive and synthesized account of
contemporary interest in and approaches to the
study of food across different cultures, both in his-
torical and modern contexts, is provided by O. D.
Fais-Leutskaya in her article “On the Contemporary
State of Food Anthropology” (®auc-Jleyrckas 2019:
5-16). In her review, the author discusses the emerg-
ing interdisciplinary field of “Food Studies”. In recent
years, food has garnered increased attention from
scholars in fields such as history, philology, art his-
tory, sociology, regional studies, economics, ethnog-
raphy, psychology, philosophy, and anthropology. As
the author notes, cuisine is not only an object of sci-
entific analysis as part of material culture but also as
a “complex set of socio-cultural codes and keys that
reveal the character of a local community: mental-
ity, traditional behavior models, the distribution of
social roles - all elements that together form its dis-
tinctiveness” (®Pamnc-Jleyrckas 2019: 5).

Many scholars consider a people’s food system
as a means of self-identification, connecting individ-
uals to the community they belong to and serving
as a way to understand their historical and cultural
roots, forming a unifying element of self-awareness.

The “headquarters” of Food Studies is identi-
fied as the International Association for the Study of
Food and Society, which coordinates research with-
in this field. Since 2011, the Association has held
annual conferences addressing various issues relat-
ed to food. These conferences cover a broad range
of social, anthropological, religious, gastronomic,
economic, and political aspects of nutrition (Pauc-
JleyTckas 2019: 6-7).

The aforementioned review notes that “Food
Studies” in Europe (with its long-standing history and
deep-rooted traditions of interest in food as a social
and cultural phenomenon) has accumulated signifi-
cant experience in the study of food. This experience
may surpass that of research conducted in the United
States, Canada, and Latin American countries.

At Lomonosov Moscow State University, the
Academy of Gastronomic Science and Culture was
established, focusing on the history of food and the
dietary traditions of various peoples. Its policy docu-
ment outlines goals related to the preservation of the
intangible cultural heritage of humanity.

“Food is an integral part of traditional knowl-
edge — practical folk knowledge passed orally from
generation to generation. <...> Food and intercultur-
al communication are among the most critical issues.
Understanding the traditions of other nations, their
historical roots, and cultural justification forms the
basis of tolerance toward other cultures and is essen-
tial for successful international communication and
business” (Panc-Jleyrckas 2019: 11).

A significant stimulus for the development of
Food Studies and the growing scholarly interest in
food as a research object and nutrition as a cultur-
al phenomenon was UNESCO’s 2003 recognition
of food as an element of intangible cultural heritage
(The Convention for the Safeguarding of the Intangi-
ble Cultural Heritage).

One particularly interesting outcome of the in-
creasing academic interest in food has been the emer-
gence of the gastronomic tourism phenomenon, also
known as “culinary tourism” or “food tourism”. This
type of tourism focuses on exploring a country’s cul-
tural characteristics through its culinary traditions
and cuisine.

The author of the review on the contemporary
state of food anthropology emphasizes that gaining
knowledge about a country’s food products and at-
tending various culinary events, festivals, and fairs
are among the most productive and promising direc-
tions for the development of the tourism industry.

In the past decade, several international forums
have been held on various aspects of alimentary cul-
ture as part of a people’s material culture. Notably,
Moscow State University hosts an internationally
recognized Association for the Study of Food and
Society. The approaches and directions highlight-
ed in scholarly publications and materials from fo-
rums held by this Association, as well as in collective
monographs on the study of traditional foods of Eu-
rope and the world, are worth mentioning.

Since 2001, various publications have actively
explored the traditional diets of peoples in Western
and Eastern Europe, Central Asia, and other regions.

The collection of articles titled “Traditional
Food as an Expression of Ethnic Identity” focuses on
the role of food in ecological adaptation, the pres-
ervation and selection of traditional components in
modern diets, and the relationship between vital and
symbolic aspects of food culture. It demonstrates
that such an everyday element of culture as food and
drink reflects ethnic identity and one’s relationship
to the environment.

The collection of articles titled “Traditional
Food as an Expression of Ethnic Identity” focuses on
the role of food in ecological adaptation, the pres-
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ervation and selection of traditional components
in modern diets, and the relationship between vi-
tal and symbolic aspects of food culture. It demon-
strates that such an everyday element of culture as
food and drink reflects ethnic identity and one’s re-
lationship to the environment. The title of the col-
lection, “Traditional Food as an Expression of Eth-
nic Identity”, is significant. It is evident that during
the 20th century, the dietary habits of many peoples
have undergone significant changes, raising import-
ant questions about what has remained unchanged
(Tpapuumonnas 2001: 7-11).

The next collection, “Codes of Everyday Life in
National Culture: Food and Clothing”, contains ma-
terials from scientific conferences held by the De-
partment of Cultural History at the Institute of Slavic
Studies of the Russian Academy of Sciences in 2008
and 2009. The book analyzes the semiotic nature of
food and clothing in the context of Slavic tradition
and the mechanisms of social, gender, and national
identification they trigger (Kompr 2011).

Since 2014, Moscow State University has hosted
the International Symposium on the study of food
history and dietary traditions of the world’s nations
within the context of traditional culture (Marepua-
nbl 2015; Marepuanst 2016; Martepuanst 2017; Ma-
tepuansl 2018; MaTtepuansl 2019; Matepuansr 2021;
Martepnansr 2023).

The symposiums have explored the breadth of
interest in traditional foods through a wide variety
of topics: historical forms of gastronomic practices;
food as an object of artistic reflection; food through
the lens of language; the history and traditions of
the diets of European peoples; regional gastronomic
identities; and the food history and traditions of peo-
ples around the world.

One of the latest works on food culture and Eu-
ropean dietary practices is a collective monograph
(Bxyc 2020). The monograph includes studies con-
ducted from the perspective of social anthropology,
focusing on alimentary practices and their origins,
food and identity, food systems and sociality, cui-
sine and gender, food as a symbol and political tool,
taste in cultures, national cuisine and authentic rec-
ipes, and rituals surrounding food and etiquette. It
is important to note that these works cover specific
regions, peoples, and “food phenomena”.

In his review of this collective monograph,
M. E. Kabitsky writes that “The anthropology of food
and nutrition is a branch of ethno-anthropological
sciences that has only recently established itself, with
research in this area continuing to grow dynamical-
ly in recent decades. At the same time, this field re-
mains vast and largely unexplored, offering opportu-

nities for the study of specific dietary systems, food
prescriptions, preferences and prohibitions, gastro-
nomic facts, and the broader theoretical and meth-
odological synthesis these phenomena may inspire”
(Kabuuxmit 2020: 233).

The author notes that Europe has historically
held less significance for ethno-anthropologists than
other parts of the world, as compared to other so-
cial and humanities disciplines. “Ethnography and
anthropology initially developed as studies of exotic
peoples, focusing on the unique features of tradition-
al culture, which in early industrialized and modern-
ized Europe was believed to have largely fallen out of
use. However, time has shown that the old continent
offers ethnographers a wealth of valuable material,
capable of providing the basis for fascinating concep-
tual frameworks. European ethnography has demon-
strated its right to exist. One of the most enduring
elements of traditional cultural heritage is food. It is
therefore notable that Europeanists from several ac-
ademic centers (the Center for European Studies of
the Institute of Ethnology and Anthropology of the
Russian Academy of Sciences, the Department of
European Studies of the Museum of Anthropology
and Ethnography, and others) have become the au-
thors of a significant new work on the anthropology
of food” (Kabuuxuit 2020: 234).

The aforementioned collective monograph ad-
dresses the key areas of food anthropology: alimen-
tary practices and the origins of tradition, food sys-
tems and sociality, taste in cultures, national cuisine
and authentic recipes, and rituals surrounding food.
The dietary cultures of nearly twenty different peo-
ples are examined, ranging from large countries and
regions, such as Spain, Germany, the Balkans, and
Eastern Slavic areas, to diasporas (Jews, Roma) and
relatively small ethno-cultural groups (such as the
Vlachs of Serbia and Bulgaria, and Pontic Greeks).

On the Relevance of Studying the Traditional
Cuisine of Bulgarians in Moldova

Recent anthropological (including ethnological)
studies of alimentary culture indicate that food can
be regarded by its bearers as a means of self-identi-
fication. It serves as a way of recognizing historical
and ethnic roots and can even act as a consolidating
element of identity. Culinary traditions reflect the
history of a region, the social structure, intercultural
contacts, ethnic and confessional composition of the
population, and its cultural strata.

The traditional cuisine of Bulgarians in Moldova
also falls within the scope of these studies. In the past
(late 19th and 20th centuries), this aspect of mate-
rial culture among Bulgarian settlers was described
fragmentarily as empirical regional material, without
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historical or ethnological analysis. However, with the
rise of new approaches in contemporary scholarship,
it becomes essential to study this part of ethnic cul-
ture using relevant methods and techniques (such as
comparative-historical and cultural analysis).

The Concept of National Cuisine

In examining the cuisine and food traditions of
Bulgarians in Moldova, we address the topic of na-
tional cuisine, its foundations, and the intercultural
influences that have shaped it over more than 200
years of Bulgarian settlers residing in a contact zone.
To explore the characteristics of national cuisine, it
is necessary to define this phenomenon both as an
object and as a concept, since its definition is crucial
for understanding the subject matter.

According to A.V. Pavlovskaya, a prominent re-
searcher in the field of the study of world cuisines
from historical, cultural, and semiotic perspectives,
“There is still no clear, formulated definition of na-
tional cuisine. We will attempt to summarize the ex-
isting developments in this area. National food is a
historically formed, complex system of nutrition of a
people in a particular country (nation): a set of basic
foods and dishes fundamental to the given people;
methods of processing and preparing food; its pre-
sentation and consumption; preservation and stor-
age methods; a system of prohibitions and restric-
tions; and food preferences”.

The social functioning of national cuisine and
its forms of existence in society - its role in folk and
religious beliefs, rituals, and festive culture - are
also important factors for defining its characteristics
(ITaBnoBckas 2016: 64).

The Role of National Cuisine in the Preserva-
tion of Ethnic Culture and Traditions

Studies of the sociocultural role of European
food often focus on several key questions: alimen-
tary practices and the origins of tradition, food and
identity, the food system and social relations, cuisine
and gender, food as a symbol and political tool, taste
in different cultures, national cuisine and authentic
recipes, dining, etiquette, and ritual.

Cultural and ethnological researchers frequently
emphasize that, over time, particularly in the mod-
ern world, the ethnic distinctiveness of peoples in
the material sphere is gradually eroding. However, it
is noteworthy that in the realm of food, ethnographic
specificity endures significantly longer than in other
material aspects of culture, such as clothing or hous-
ing. The persistence of food preferences as a tradition
makes their study a valuable source of knowledge
about the ethnic history of peoples.

Thus, food, according to researchers, is an es-
sential component of ethnic identity, a reflection of a

particular lifestyle, and a means of self-expression at
ethnic, social, familial, and personal levels.

Studying Food Traditions in the Context of
Modern Approaches

A.V. Pavlovskaya, an expert in the study of eth-
no-cultural food traditions, highlights that contem-
porary ethnological research into traditional food
should incorporate the inclusion of food norms, pro-
cessing, and consumption patterns into the national
value system, as they, alongside many other tradi-
tions, are markers of national culture (ITaBnoBckas
2015: 34).

In the collective monograph “The Taste of Eu-
rope’, one chapter titled “Meat Dishes in Bulgarian
Cuisine - Pastirma and Sudzhuk: Traditions and
Innovations” by E. Vodinchar and M. P. Klaus, is
dedicated to certain Bulgarian food traditions. The
authors note that Bulgarian ethnological scholarship
has a long tradition of studying national food char-
acteristics (Bxyc 2020: 344-347). The researchers
view food as part of the traditional material culture
formed over centuries, influenced by geographic, so-
cioeconomic, economic, ethnic, religious, political,
and other factors. The significance of food as a mark-
er of self-identification (as a result of the internal-
ization of values and cultural models) is considered
particularly important for territorial-ethnic migrant
groups with diverse identities and behavioral stereo-
types (Bxyc 2020: 316-317).

Research into the Food and Cuisine of Bulgar-
ians in Bessarabia and Moldova

The literature provides individual descriptions
of the culinary features (diet and food) of Bulgari-
ans in Bessarabia and Moldova. Typically, these are
historical and ethnological studies where food and
traditional cuisine are addressed as part of material
culture or within the context of traditions and ritu-
als. However, there are no comprehensive studies of
this aspect of the ethnic culture of Bulgarian settlers,
particularly in Moldova. Some studies focus on the
general characteristics of Bulgarian dietary prefer-
ences in Bessarabia (mid to late 20th century) and
the food traditions associated with Orthodox hol-
idays. Among the works by Moldovan researchers,
notable examples include articles by L. V. Markova,
E. Sorochanu, and S. Novakov, along with popular
texts by A. Maleshkova and N. Kurtev (Crpanuiist
1995).

The Bulgarian Ethnic Group in Moldova: His-
torical Roots, History, and Characteristics of Some
Settlements. Connection with the Metropolis

The cuisine of Bulgarians in Moldova, like Bul-
garian national cuisine, is based on Balkan culinary
traditions. Balkan cuisine developed under the in-
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fluence of various food canons, including Slavic,
Hungarian, Austrian, Turkish, Venetian, and Arab
cuisines. Many dishes typical of the Bulgarian na-
tional table are also found in the cuisine of other
Balkan peoples (Turks, Romanians, Serbs, Greeks,
Albanians). However, Bulgarian food traditions have
been shaped by factors such as geographical location,
socio-economic development, religion, agriculture,
seasonality, and more.

After Bulgaria’s liberation from Ottoman rule,
European influences, including culinary ones, began
to play a role, many of which were specifically in-
terpreted in terms of ingredients, cooking methods,
presentation, and more.

In the case of the cuisine of Bulgarians in Mol-
dova, it is essential to consider that local Bulgarians
(formerly of Bessarabia, now living in Moldova and
Ukraine) have been separated from their homeland
for more than two hundred years. They found them-
selves in a zone of interaction with Eastern Romance
(Romanian) and East Slavic (primarily Ukrainian)
cuisines.

The climatic zone remained similar, but the
natural environment changed - Bulgarian settlers
relocated to the arid steppe of southern Bessarabia.
Therefore, two factors likely influenced the charac-
teristics of traditional food and the extent to which
its ethnic traits were preserved: interaction with the
cuisine of other ethnic groups and the nature of food
products available in the steppe zone.

In the Section of “Bulgarian Dialectology and
Linguistic Geography” of the Institute for the Bul-
garian Language Prof. Lyubomir Andreychin at the
Bulgarian Academy of Sciences, an Interactive Culi-
nary Map of the Bulgarian linguistic territory is be-
ing developed. The study investigates the evolution
of traditional Bulgarian everyday and ceremonial
culinary vocabulary across the entire linguistic area
of Bulgaria (both within its national borders and
abroad).

Researchers involved in the creation of the “In-
teractive Culinary Map” sought to reflect not only the
distinct naming of dishes and food products within
the Bulgarian linguistic continuum across Bulgaria
but also to present field material from regions his-
torically referred to as “New Bulgaria” These are
areas where a substantial Bulgarian population has
traditionally lived in compact settlements. The study
focuses on two historical diasporas, where Bulgarian
national identity and the Bulgarian language in its di-
alectal forms are strongly preserved: in Romania (the
Banat region) and in the former Bessarabia (Ukraine
and Moldova). This research also involves the collec-
tion and description of national dishes, examining

the evolution of traditional Bulgarian culture in light
of linguistic-geographical features and the religious
factor, which is reflected in the mentality of Bulgari-
an settlers and their descendants. The work is accom-
panied by the creation of a special dictionary of tra-
ditional Bulgarian cuisine (Kepemupgunena, Kotesa
2022: 125).

We believe that our research can serve as a com-
ponent of a more comprehensive global study.

In Moldova, the Bulgarian population is con-
sidered an ethnic minority. According to official
data (excluding the capital, Chisinau, where around
10,000 Bulgarians reside), the Bulgarian population
in the southern part of the country is approximately
88,000.

The center of the Bulgarian cultural-territorial
settlement in Moldova is considered to be Taraclia,
which has now gained city status. This status brings
greater influence from urban life. For the collection
and analysis of field materials, we selected three lo-
calities in Moldova with predominantly Bulgarian
populations: the villages of Tvarditsa, Valea Perjei,
and Moscovei. These three villages, like Taraclia (a
former village), are considered the core settlements,
while other localities are regarded as offshoots of
these primary sites, as well as some villages currently
located in Ukraine.

Below, we provide some historical and demo-
graphic information on the locations where field ma-
terial was collected for the study of the traditional
cuisine of Bulgarians in Moldova':

Moscovei Village. Established in 1814, the village
was initially populated by Bulgarians, Serbs, Gagauz,
and other ethnic groups. By the end of the 20th and
the beginning of the 21st century, the village was in-
habited by Bulgarians, Moldovans, Romanians, Rus-
sians, Ukrainians, Gagauz, Jews, and Albanians. The
population at that time was around 3,700 residents.
According to preliminary data from the most recent
census (2024), the village has a population of 2,860
people, with Bulgarians comprising about 40% of the
total population.

The Bulgarian population is integrated with oth-
er ethnic groups, particularly the Moldovan popula-
tion. There is no division of residence into “mahalas”,
meaning no distinct areas where Bulgarian house-
holds are clustered together. It is likely that everyday
traditions reflect a significant degree of mutual in-
fluence with other ethnic groups, primarily the Mol-
dovans.

Valea Perjei Village. The village is believed to
have been founded in 1816, although the first doc-
umented reference dates back to 1812. In the first
decades of the 19th century, a Bulgarian “mahala”
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emerged in the village, settled by Bulgarians who
had emigrated to Bessarabia from south of the Dan-
ube. This part of the village later came to be known
as Valea Perjei Noua (which means New Valea Per-
jei). Correspondingly, the older part of the village be-
came known as Valea Perjei Vechi (which means Old
Valea Perjei). The older section was referred to by the
locals as Moldovan Mahala (Mahalaua Moldovene-
ascd), while the newer section was called Bulgarian
Mahala (Mahalaua Bulgareascd). In 1954, both sec-
tions were merged into a single village — Valea Perjei.
By the late 20th century, the village had about 5,300
residents, more than 4,000 of whom were Bulgarians.
According to the 2024 census, the village now has a
population of 3,400.

Tvarditsa Village (which was granted city status
in 2013). The village was founded in 1830, following
the departure of the Nogai Tatars from the steppes of
the Don and Crimea. It is now located 2 kilometers
from the Ukrainian border. Bessarabian Tvarditsa
was founded by Bulgarian emigrants from a village
of the same name, located south of the Danube in
the Sliven region. By the late 20th century, the village
had 6,284 residents, of whom 5,749 were Bulgarians,
173 were Romanians, 99 were Gagauz, 60 were Rus-
sians, 46 were Ukrainians, and 112 were from other
ethnic groups. Between 2011 and 2016, the village’s
population reached approximately 10,000. Today;, it
has around 3,600 residents, with Bulgarians com-
prising 98% of the population.

The localities we have selected represent three
variations in the ratio of Bulgarian to non-Bulgarian
populations (primarily Moldovan), who have lived
in close proximity for approximately two hundred
years. It is important not only to identify and doc-
ument the preservation of traditional Bulgarian di-
etary practices in Moldova, as a compactly residing
ethnic minority, but also to explore the characteris-
tics of their cuisine today, in the context of contact
with Moldovan and East Slavic cuisines, both in ev-
eryday meals and in festive and ritual dishes.

Notes

*The article was written while developing the Research
subprogram: 170101 Cercetarea si valorificarea patrimoni-
ului cultural construit, etnografic, arheologic si artistic din
Republica Moldova in contextul integrarii europene.

! Historical and demographic data are provided ac-
cording to the publication “Localitatile Republicii Moldova:
Itinerar documentar-publicistic ilustrat” Chisinau: Funda-
tia Draghistea. Vol. 8: Li-M. 2007, vol. 14: To-Va. 2016.
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CULTURAL AND MYSTICAL ORIENTAL INFLUENCES
IN ALBANIAN LITERATURE (NAIM FRASHERI, DRITERO AGOLLI)

CZU: 821.18.09

Rezumat
Influente culturale si mistice orientale
in literatura albaneza
(Naim Frashéri, Dritéro Agolli)

Acest articol examineaza rolul misticismului, spiritu-
alitatii si sintezei culturale in literatura albaneza, folosind
lucririle lui Dritéro Agolli si Naim Frashéri ca exemple
principale. Analiza ,Cufarul diavolului” lui Agolli aratd
cum integrarea lui in Bektashism functioneaza ca o punte
filozofica si spirituald intre traditiile orientale si cele oc-
cidentale. Agolli descrie practici mistice cheie, cum ar fi
dansul dervisului Sema, in timp ce impleteste teme de
mister, manuscrise ascunse si cautarea adevirului care
sunt simbolice atit pentru misticismul sufi, cét si pentru
formele literare occidentale. Aceste motive reflecta an-
gajamentul literar post-comunist al lui Agolli cu peisajul
spiritual al Albaniei, pozitionand principiile Bektashi ca
o sursd de incluziune si implinire personald. Articolul ex-
amineazd, de asemenea, contributiile lui Naim Frashéri, in
special explorarea sa alegoricd a misticismului si reprez-
entarea sa a cdutarii adevirului, si oferd o perspectiva asu-
pra influentei sale asupra spiritualitatii literare albaneze.
Comparatia acestor doi autori demonstreazéd dialogul cul-
tural mai larg dintre ideologiile orientale si cele occiden-
tale, evidentiind modul in care ambii autori navigheaza
in interactiunea identitatii religioase si a pluralismului
cultural. Analizand operele lui Agolli si Frashéri, articolul
sustine ca lucrarile lor oferd o perspectivd cruciala asupra
articulatiei literare in evolutie a spiritualitatii si integrarii
culturale in Albania postdictatoriala.

Cuvinte-cheie: influenta culturala, Bektashi, identi-
tatea religioasd, pluralismul cultural, traditie.

Pesrome
KynprypHble 1 MICTHYECKHE BOCTOYHbBIE
BIVAHNA B a710aHCKOIT TUTepaType
(Haum ®pamepn, Iputepo Aronnm)

B 3TOl1 cTaThe mccregyeTcsas poNb MUCTUIIM3MA,
ILYXOBHOCTU M KYJIBTYPHOTO CHHTe3a B aj0aHCKON Nu-
Teparype, Ha ocHoBe pabor [Ipurepo Arommu n Havma
Qpamepn B KauecTBe OCHOBHBIX IIPMMEpPOB. AHamu3
«CyHpyKa IbsgBO/MTa» ATO/UIM ITOKA3bIBaeT, KaK ero MHTe-
rpanus OexTammsMa GyHKIMOHUPYeET KaK prIocodcKuii
U JYXOBHBIII MOCT MEXJy BOCTOYHBIMU ¥ 3allafHBIMMU
TpagMLMAMU. Aro/m u3obpaxaeT Takye KIH4eBble MU-
CTMYecKMe MIPaKTHUKIY, KaK TaHel fgepsuiieii CeMa, OfHO-
BPEMEHHO CIUIeTask TEMBI TallHbI, CKPBITBIX PYKOINCE 1
MIOVICKA MCTVHBI, KOTOpbIe ABJIAITCA CUMBO/IAMI KaK CY-
¢$uickoro MUCTUIM3MA, TaK U 3aIaJHBIX TUTEPATYPHBIX
¢bopM. DTU MOTHBBI OTPAXKAIOT IIOCTKOMMYHMUCTUYIECKOE
JIMTEpaTypHOE B3aMMOZENCTBME ATO/IM C JYXOBHBIM

https://doi.org/10.52603/rec.2024.36.13

naHpmadToM AnOaHUM, TO3ULOHUPYS IPUHIIMIIBI OeK-
TalllXl KaK VICTOYHUK BK/IIOYEHMA U TUIHOTO YOBIETBO-
peHus. B cTatbe Takke paccMarpuBaercs BkIan Hamma
®pamepy, B YaCTHOCTH, €TI0 a/IeropudecKkoe MCCIeno-
BaHJe MUCTULM3MA Y M300paXKeHye IOMCKA UCTUHBI, U
IpejlaraeTcs IIOHMMaHMe ero BIMAHVA Ha an0aHCKYIo
JINTEPaTYPHYIO YXOBHOCTb. CpaBHEHMe ITUX [IBYX aB-
TOPOB JIeMOHCTpUpYeT 6o0Jjiee LIMPOKMII KYIbTYpPHBIN
AMAIOT MeXJy BOCTOYHON M 3amajjHON VJeOTIOTYAMI,
IIOfYepKMBasdi, Kak 06a aBTOpa OPMEHTUPYIOTCS Ha B3au-
MOJIeVICTBYE PeTUTMO3HON UAEHTUYHOCTY U KY/IbTypPHO-
ro IUIopanusMa. AHaIU3UPYs NPOU3BeNeHUA ATOIN U
®paruepy, aBTOPBI CTaTbyl YTBEPXKAAIOT, YTO UX pabOTHI
JAIOT BaXKHeJlllee IOHMMaHMe Pa3BUBAIOLIENICA IUTepa-
TYPHOJI apTUKY/IALUY JYXOBHOCTY M KY/IBTYPHOIL MHTe-
Ipaumy B IIOCTAUKTATOPCKOI ATOaHNM.

KnroueBble cnoBa: Ky/IbTypHOe BlusAHue, bexram,
PeNUIMo3Has UIEHTUYHOCTD, KY/IbBTYPHBI IUIIOPaIu3M,
TpaguLyA.

Summary
Cultural and Mystical Oriental Influences in Albanian
Literature (Naim Frashéri, Dritéro Agolli)

This article explores the role of mysticism, spirituali-
ty, and cultural synthesis in Albanian literature, using the
works of Dritéro Agolli and Naim Frashéri as central case
studies. The analysis of Agolli’s The Devil's Chest reveals
how his integration of Bektashism functions as a philo-
sophical and spiritual bridge between Eastern and Western
traditions. Agolli portrays key mystical practices, such as
the Sema dervish dance, while weaving themes of secrecy,
hidden manuscripts, and the quest for truth, all of which
are emblematic of both Sufi mysticism and Western lit-
erary forms. These motifs reflect Agolli’s post-communist
literary engagement with Albania’s spiritual landscape,
positioning Bektashi principles as a source of inclusion
and personal fulfillment. The article also explores Naim
Frashéri’s contributions, particularly his allegorical ex-
ploration of mysticism and his depiction of the quest for
truth, offering insights into his influence on Albanian
literary spirituality. The comparison between these two
authors demonstrates the broader cultural dialogue be-
tween Eastern and Western ideologies, highlighting how
both authors navigate the intersection of religious identi-
ty and cultural pluralism. Through the analysis of Agolli
and Frashéri, the article asserts that their works provide
crucial insights into the evolving literary articulation of
spirituality and cultural integration in post-dictatorship
Albania.

Key words: cultural influence, Bektashi, religious
identity, cultural pluralism, tradition.
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Introduction

Well-known writers of World Literature have
crossed religion and literature borders with the aim of
enriching each-other. Many writers have considered
Bible as a source full of stories and characters that
have inspired them for their metaphorical and par-
abolic value, others have seen the Quran, and some
even the Indian Muhabharata. Since the beginning,
Albanian literature starts with a strong tradition of
cultivating literature through religious influence.
This will continue even later during the national Re-
naissance, during which there will be writers who
will testify how their literary creativity becomes a
model of how the influence of religion could be pro-
ductive and not restrictive. The main representative
personality of the literature of the national Renais-
sance, Naimi, in some of his works, takes subjects or
even discussions from the Bektashi religious history,
a tariqa originating from the Islamic religion. He and
other writers emphasize the mediating nature and
the originality lying in the interconnective nature of
this religion among others.

Bektashism is based on a religious philosophy
that relates without prejudice, with belief in God,
equally for all the other religions. After the fall of
communism in 1990, writers and artists rediscover
spiritual harmony in the tradition of the Bektashi
faith. Agolli is one of the writers who returns to the
tradition of the Bektashi faith that is also the religion
of his family, and the faith of the literary figures of
the past that he revered, ex. Naim Frashéri. Agolli
considers Bektashism as faith and also a philosophy
that represents an open path, accepting all other be-
liefs, people, ideas, because it is based on tolerance,
brotherhood and love, which according to him, are
the main attributes converging the human and the
divine. For him, humanity must aim the divine, only
through moral perfection and enlightenment, by
being present in substance and in spirit, as a moral,
mystical and universal being.

Methodology

This research employs an interdisciplinary
methodology, combining textual, historical, phe-
nomenological, and comparative approaches to ex-
plore the relationship between literature, religion,
and cultural contexts. Textual analysis, through close
reading, reveals how Bektashism shapes the writers’
worldviews and creative processes, while historical
analysis situates these works within their socio-po-
litical and cultural frameworks.

Phenomenology examines the subjective and
spiritual dimensions of Bektashism, exploring its in-
fluence on perceptions of divinity and existence as
reflected in literary forms. This approach highlights

how religious philosophy informs the writers’ en-
gagement with spirituality and its translation into
literature.

A comparative approach investigates the inter-
sections between Bektashism and other traditions,
such as Persian mysticism and Christian influences,
showcasing its syncretic role in Albanian literature.
This method reveals how writers integrate diverse
cultural ideas, creating a synthesis that is both local
and universal.

Finally, a diachronic perspective traces the evo-
lution of Bektashi influences from Naim Frashéri to
Dritéro Agolli, analyzing how successive generations
adapted these ideas to their contexts and demon-
strating their lasting impact on Albanian literary and
cultural identity.

The Tradition of Persian Culture in Albanian
Culture

The influence of Persian culture and language
has an enduring legacy and a long-standing tradition
within Albanian culture and literature. The majority
of scholars trace the origins of this influence to the
15th-16th centuries.

Certain researchers have noted, in their stud-
ies, the initial interactions between Persians and the
peoples of the Balkans during an earlier, pre-Islamic
period. However, their primary focus remains on the
interactions between Persian and Albanian cultures
beginning in the 15th century and beyond (Osmani
1998). Other scholars place the earliest contacts later,
during the 16th century. “This acquaintance of Al-
banians with Persian culture and science is not new;
it has a centuries-old foundation, and its traces can
be found as early as the 16th century” (Hamiti 2009:
258).

Religious institutions, including madrasas and
tekkes, served as vehicles for the dissemination of
diverse forms of knowledge, both theological and
otherwise. The tekkes, widespread across Albanian
territories, not only disseminated Bektashi theolog-
ical knowledge but also became influential centers
for the diffusion of Persian culture, art, and science.
Many Albanian scholars and intellectuals composed
works in Persian and compiled Persian-Turkish dic-
tionaries. For example, the Bektashi scholar Ibrahim
Dede created a Persian-Turkish dictionary in the
15th-16th centuries, while Sami Frashéri produced a
Turkish-Persian dictionary and contributed articles
on Persian language, culture, history, and literature.
Persian poetry was read in its original form for centu-
ries across Albanian territories. Consequently, man-
uscript copies of Ferdowsi’s Shahnameh, Hafiz Shi-
razi’s Divan, Attar’s Mantiqu't-Tayr or Pendnamebh,
Rumi’s Masnavi, as well as numerous other scientific,
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philosophical, and religious works in Persian, can be
found in the libraries of madrasas, tekkes, and pri-
vate collections across Albanian lands.

A testament to this cultural milieu is the emer-
gence of Albanian literature written in the Arabic
script. Under this influence, certain writers began
to identify themselves as “the Saadi of their time,’
exemplified by Ibrahim N. Frakulla, who, in his qa-
sidas, adopted the structural elements of Persian
verse. Qemaludin Shemimia, a prominent figure of
the 17th-18th centuries, is widely recognized for his
contribution to the propagation of Bektashi religious
literature (Shuteriqi 1978: 199).

Islamic mysticism and Persian philosophy
spread extensively in Albania through both the Sun-
ni branch and the Bektashi order. The influence of
the Bektashi order was particularly pronounced in
Albanian centers where tekkes were active, including
Tetovo, Elbasan, Frashér, Konica, Kruja, Rahovec,
Mlecan, and Shkodra (Osmani 1998: 98). These tek-
kes housed extensive libraries containing old and
rare manuscripts that provided access to Persian
culture and philosophy for devoted followers, trans-
forming them into “oases of civilization” (Dela Roka
1994: 41).

Most Albanian writers were acquainted with
Shia mysticism and the dominant Persian philos-
ophy, as represented by renowned mystics such as
Al-Farabi, Al-Ghazali, and Rumi. Tair Skenderasi,
also known as Nasibiu, established in Frashér (1815)
a prominent tekke that became notable for its reli-
gious, patriotic, and cultural activities.

In Albanian literary historiography, the epic
poem Karbala (Qerbelaja 1898) by Naim Frashéri is
considered the quintessential religious literary work
of Bektashi culture. However, numerous other un-
published works also circulated among believers and
preachers who frequented the tekkes. Before Naim
Frashéri’s poems, Dalip Frashéri had written an epic
poem and, in Albanian, rendered the 65,000-verse
Hadikaja, a monumental work of poetry (Myder-
rizi 1996). Initially conceived as an adaptation of
the Turkish writer Fuzulis work (Osmani 1998:
43), Dalip Frashéri enriched the text with his own
episodes, reflections, thoughts, and emotional tone.
Completed in 1842, it circulated as a manuscript,
primarily used by visitors to the tekke in Frashér
(Abazi-Egro 2015: 16). While it is more a translation
and adaptation than an original poetic composition,
the work nonetheless inspired its readers, preaching
the values of self-sacrifice for higher ideals. In 1868,
Shahin Frashéri composed the epic poem Muhtar-
name, consisting of 12,000 verses, which also circu-
lated as a manuscript within the tekke.

The scholars have regarded Naim Frashéri’s The
Bektashi Notebook (Fletore e Bektashinjet) as a col-
lection of original poetry that encapsulates Pantheist
philosophy alongside other key aspects of the Bek-
tashi order (Mann 1955: 35-41). In this poetic work,
Frashéri undertakes a comprehensive exploration
of Bektashism, approaching it first from a general
theoretical perspective and then delving into spe-
cific concepts. He examines Bektashism as a Shia
doctrine with Persian roots while also addressing its
role within the context of place, language, and na-
tionhood. Through this dual lens, Frashéri analyzes
the foundational Shia doctrine and contextualizes it
within the Albanian cultural framework.

Attendees of the tekkes received not only a pro-
found religious education but also extensive exposure
to the culture, language, and philosophy of Eastern
civilizations. The quality of this education is under-
scored by the fact that Naim Frashéri, at the age of
just 25, authored and published an important work
on Iranian studies, The Persian Grammar, According
to the New Method - a text that was republished mul-
tiple times and noted for the fact that “this manual
was used in the Albanian madrasas” (Osmani 1998:
93). Frashéri followed in the footsteps of the Bektashi
fraternity, continuing the legacy established by Haxhi
Bektash at the beginning of the 14th century.

In The Bektashi Notebook, Frashéri underscores
the values of religious harmony and love for one’s
nation, writing: “The Bektashi belief resembles to a
wide road directed by the light, wisdom, fraternity,
love, humanism, and all that is good. On one side lie
the flowers of wisdom, at the other side those of the
truth” (Frashéri 1978a: 165).

Frashéri’s epic poem Karbala (Qerbelaja), named
after the Shia pilgrimage site, emerges as a natural
continuation of the spiritual and literary traditions
shaped by the Bektashi worldview. The influence of
Persian literature in Frashéri’s works has been rec-
ognized by numerous scholars. Jorgo Bulo examines
the mystical Sufi sources and the imprint of Persian
poetry on Frashéris oeuvre (Bulo 1999: 131-161).
Similarly, Ernest Koliqi, in his study Influenze ori-
entali nella letteratura albanese (Oriental Influenc-
es in Albanian Literature), describes Frashéri as “a
bright mind and a notable representative of Eastern
culture” (Koliqi 1972: 132-152).

Naim and Sami Frashéri established a distin-
guished literary tradition that exemplifies how Per-
sian literary and spiritual influence could serve as a
source of creative productivity rather than an impo-
sition of constraints. “He was thus trying to trans-
mute the Bektashis’ religious doctrine into a vehicle
of national aspiration” (Duijzings 2002: 64).
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Bektashism, a branch of Islam, was perceived
in Albania as both exotic and imbued with a strong
local and national significance, particularly during
the 20th century. As a cultural crossroads, Albania
absorbed influences from both Western and Eastern
traditions, a dynamic reflected in various Bektashi
concepts and practices. Naim Frashéri’s interpreta-
tion of Bektashism, which “from the doctrinal per-
spective can be considered as a syncretism involving
doctrinal elements of the Sunni, Shia, and Christian-
ity,” is deeply rooted in the core principles, experien-
tial dimension, and worldview of Bektashism (Forti-
no 1995: 633-644).

While Albanian scholars have predominantly fo-
cused on Naim Frashéri as a writer who employs lit-
erature to glorify the nation, foreign researchers have
consistently explored the unique connection between
his literary works and Bektashism (Gézhilli 2021).

The Cultural and Inherited Religious Influ-
ences on Dritéro Agolli’s Literary Opus

In Dritéro Agolli’s literary opus, both in poetry
and prose, the influence of oriental philosophy and
literature is palpable. Same as other authors writing
in an atheist regime struggled between the ideologi-
cally correctness and religiosity (Qose, Mullahi 2024:
295) Particularly after the collapse of the dictatorial
regime in the 1990s, the writer began exploring new
literary dimensions, striving to better understand
the universe and regain his inner equilibrium. This
search for balance also led him to engage with re-
ligious inquiry. The profound political changes and
the disillusionment with the ideologies he had once
adhered to instilled in him a fear of losing his sense
of balance, which he endeavored to restore through
religious belief.

His quest for equilibrium prompted a return to
his familial religious roots. In the past, he had iden-
tified as both a “communist and Muslim”; however,
after the collapse of his political beliefs, he sought
refuge in the latter, which he considered his more
enduring identity.

Agolli hailed from a family with a Bektashi tra-
dition, with his paternal grandfathers holding the
position of “myhipé”. According to Agolli, his family
was well-known and respected within the religious
community. In April 1995, he reflected on his fa-
milial origins, acknowledging his reading about his
religious heritage: “I don’t pretend to have thorough
knowledge, although I have read about the battle-
field of Karbala, about the war of Ali and Muawiyah,
about Haji Bektash Veli, the founder of Bektashism.
I have also been in the city of Haji Bektash in North
Turkey, as well as in Konya and Urgiip, visiting these
religious and mystical centers in Turkey”.

Agolli was transparent about his religious beliefs
and his perspectives on Bektashism, sharing them
through numerous published articles, including
those in the religious, sociological, and artistic jour-
nal Urtésia (“The Wisdom”), which is published by
the World Headquarters of the Bektashi in Albania.
In these writings, he elaborated on the aspects of the
doctrine that he valued. Agolli described Bektashism
as “a special path of revealing the cosmic and the hu-
mane, which also can define the mission of man as a
conscious being”. He further explained: “Bektashism
seeks the harmony of the values with the obligations
towards God, also including the harmony with oth-
er religions, wisdom, and objects of the universe”
(Agolli 1998: 22).

Embracing Bektashism held significant impor-
tance for Agolli for various reasons. This tariqat,
originating from the Islamic faith, has established “an
intermediate typology and an interconnective orig-
inality”; it is, in fact, “a universal treasure of ideas,
concepts, a powerful thinking ferment between East
and West”. Its unifying strength derives from its in-
herently liberal nature. Bektashism is founded on a
religious philosophy that fosters connections with-
out prejudice, treating all religions and beliefs with
equal respect. Agolli holds Naim Frashéri in high
esteem as a poet, referring to him as “the creator of
Albanian Bektashism” (Agolli 1994: 8).

The reverence Agolli has for Naim Frashéri,
whom he describes as “the greatest heir of harmo-
ny’, may also explain his affinity for Bektashism.
The notable works of Naim Frashéri, The Bektashi
Notebook and Karbala, underscore the profound in-
fluence of Iranian philosophy in general, and Bek-
tashism in particular. Naim’s Karbala is regarded by
scholars as “the statute of Albanian Bektashis, speci-
fying their rights and obligations in general” (Osma-
ni 1998: 115). Agolli was well-acquainted with these
two works by Naim, appreciating their value and
having studied them thoroughly.

Following the political changes of the 1990s, it is
likely that Agolli incorporated into his literary work
the universal ecumenism that forms the core of Bek-
tashism — an ecumenism that embraces monotheism
and represents a fusion of diverse influences, em-
bodied through anthropological imagery. Viewing
Bektashism as a religion open to all other religions,
peoples, and ideas, based on the principles of frater-
nity and love, Agolli adopted it as both a personal
and artistic path. For him, humanity’s ultimate goal
should be to connect with the divine through the
moral perfection and enlightenment of the individu-
al, both in substance and spirit, as a moral, mystical,
and universal being.
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Agolli highlights the fact that “Bektashism has
created its own poetic tradition” and that “Naim had
experimented with the intertwinement of both of
them, the idea of religion and poetry, as something
big and unique” (Agolli 1994: 8).

Agolli’s and Naim Frashéri’s Admiration for
Rumi’s Poetry, Mysticism, and Spirituality

In The Devil’s Chest, Agolli frequently invokes
the figure of Rumi, quoting him as a central influ-
ence in the novel. This deliberate reference highlights
Rumi not only as a poet but as a profound thinker.
Agolli represents Rumi figuratively, stating, “He
(Rumi) is not a prophet, but he has a sacred book
like the prophets’, alluding to Rumi’s Masnavi. Bek-
tashi followers, even those outside the tariqat, revere
Sufi mystics, particularly Rumi. It is well-document-
ed that Haji Bektash Veli, a foundational figure in
Bektashism, was a Muslim nurtured within the spir-
itual tradition of Sufism and was closely associated
with prominent figures such as Mevlana Celaleddin
Rumi, Sadreddin Konevi, and Evhaduddin Kirmani
(Izeti 2021: 38).

Agolli’s admiration for Rumi can be more fully
understood in the context of Naim Frashéris deep
veneration for the poet, as Rumi’s worldview and po-
etry served as the primary source of inspiration for
Naim’s own literary works. Scholars have long noted
the influence of Persian motifs in Naim’s lyrical po-
etry, revealing a clear connection to the classical Per-
sian poets. Naim found in their poetry a reflection of
his own religious beliefs — Bektashism and Pantheism
- where the divine and the human coexist harmoni-
ously. Through the poetry of Persian Sufi poets, Naim
discovered visions oflife centered on universal love for
humanity and the eternal nature of love. Naim’s poem
The Flute (“Fyelli”) (Frashéri 1890: 25) has been inter-
preted as “a painful source of tears for the migrants”,
evoking the sorrow of separation for those who are
far from home (Shapllo 1996: 90). Cabej was the first
to draw attention to the fact that Naim’s The Flute was
inspired by Rumi’s The Song of the Reed (Cabej 1996:
48). The Flute bears a striking resemblance to Rumi’s
Story of the Ney (ney: reed flute), in which the mel-
ody of the flute dissolves sorrow. Naim’s adaptation
of the flute’s sound symbolizes the human desire for
a return to the cycle of rebirth. The Song of the Reed,
also known as “The Song of the Flute”, encapsulates
the mystical Sufi spirituality, with stylistically ambig-
uous metaphors and symbols that are drawn from the
Quranic text or possibly older sources. These symbols
echo Rumi’s interpretation of Quranic spirituality in
his Masnavi (Bulo 1996: 13).

At the heart of The Song of the Reed is a lyri-
cal meditation on the separation from the divine

“Friend.” This separation can be understood both as
a longing for the divine guide and as a metaphor for
the loss of a human friend. In the Albanian trans-
lation of Rumi’s poem, we encounter the following
lines: Fyelli éshté shok besnik i atij qé e ndané nga njé
mik / Ende na sémbojné zemrén melodité e tij. (Listen
to the (ney) reed flute as it tells a tale / Complaining
of separation).

"The core of Rumi’s The Song of the Reed lies in
the contemplation of the pain caused by separation
from the divine Friend. One of Rumi’s most iconic
stories involves the ney (reed flute), which appeared
to him in a dreamlike state, carrying the sorrow of
his lost spiritual guide, a dervish. The melodies of the
flute seemed to emanate from otherworldly realms.
Similarly, Naim Frashéri’s The Flute speaks of a song
that is heard, but whose deeper meaning remains
elusive and indecipherable.

The inspiration for these verses may be traced to
the departure of Shams Tabrizi, a Persian thinker and
poet who was Rumi’s close companion and spiritual
mentor. After Shams’ departure, Rumi, in deep grief,
began to whirl in a state of ecstatic trance, which led
to his attainment of deeper spiritual wisdom.

While Naim was captivated by Rumi’s Ney
poem, Agolli was drawn to the Sema, the whirling
dance of the dervishes, which was popularized by
Rumi’s poetry and Sufism. This dance, beyond its rit-
ualistic significance, was intended to induce the ec-
stasy Rumi described, helping participants to achieve
a fuller understanding of existence and the purifica-
tion of the human soul.

In The Devil’s Chest, Agolli refers to Rumi with
profound reverence, calling him “the greatest Per-
sian-Turkish poet”, “the colossal poet and the Hazrat”,
“Mevlana Mohammed Celalettin Rumi”, and “Hazrat
Mevlana”. Agolli’s characters frequently quote say-
ings from Rumi’s Masnavi, such as: “All loves are a
bridge to Divine love. Yet, those who have not had
a taste of it do not know!” and “The human being
is created by the soil, if the man is not modest, he
cannot be called the son of Adam” (Agolli 1997: 85).

Agolli’s admiration for Naim Frashéri is also ev-
ident in the novel, where he refers to Naim as “The
great Naim”, “The one who has been the first man
in Albania, the master”, and “The exceptional lover
of work” When describing the Albanian landscape,
villages, and farming, Agolli alludes to Naim’s poet-
ry, stating: “Only a great man could write Bagéti e
Bujgési”, a work that romanticizes Albanian nature,
farming, and its people. “There’s no other like him’,
Agolli remarks, adding, “The great Naim was right to
sing with such nobleness to the livestock and agricul-
ture”. Throughout the novel, Agolli’s characters regu-
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larly quote Naim’s verses while reflecting on nature,
language, and agriculture.

The Sema Dance in The Devil’s Chest: An Ex-
pression of Mevlana’s Dervishes’ Philosophy

Dritéro Agolli’s 1997 novel The Devils Chest
stands out as a distinctive work in both the author’s
oeuvre and the broader history of Albanian litera-
ture. It is a novel that reveals a deep familiarity with
oriental culture, an aspect particularly striking giv-
en the author’s previous works. Agolli demonstrates
an unexpected breadth of knowledge about various
places and their histories, especially evident in the
detailed descriptions of Sufi rites and rituals.

This knowledge is most notably present when
the two main protagonists travel to Turkey to attend
an academic conference. In addition to their academ-
ic duties, they become spectators and participants in
the Mevlevi Sema dervish dance, an experience that
Agolli portrays in rich detail. The author dedicates
significant portions of the novel to describing this
ceremony, highlighting not only the choreography of
the dance itself but also the profound devotion and
exaltation it inspires in the protagonists and other at-
tendees. As Agolli writes:

“After this the dervishes..., they repeated three
times a strange walk while a slow song that resem-
bled a cry could be heard. This was the greeting that
one soul gave to another, concealed inside the be-
ings” (Agolli 1996: 184).

In the Sema, each participant holds a symbolic
role, with the entire ceremony serving as a represen-
tation of the movement of celestial bodies. The white
robes symbolize the shroud, while the tall brown
kylafs evoke the gravestones in cemeteries. The der-
vishes’ whirling around themselves and around the
semazen (the sheikh) mirrors the movement of the
Earth on its axis and in orbit around the sun.

Agolli’s fascination with this dance is evident,
but why did he choose to incorporate it into his nov-
el? The first indication of his interest lies in the con-
nection between the Sema and the name of Hazrat
Mevlana Mohammed Celaleddin Rumi. The ceremo-
ny’s description as a meeting point of the human soul
with music, and its circular symbolism, closely aligns
with Agolli's own view of humanity’s place on Earth
and in the universe. Agolli is opposed to fixed ideas
and static feelings; the themes of perpetual transfor-
mation and the journey towards truth, resonating
with Heraclitus’ philosophy of change, are promi-
nent in his work. He rejects the notion of resigna-
tion, the acceptance of defeat, and the stagnation of
unchangeable truths. Instead, he champions an inner
dynamism that is also reflected in his characters. In
contrast, Rumi is known for his disdain of “obedient

dialectic philosophers” who adhere to fixed truths,
rejecting the “logic of change” (Zeqo 2001: 58).

The Encounter with Mysticism in Agolli’s The
Devil’s Chest

In The Devil’s Chest, Agolli describes the re-
nowned Sema dervish dance, incorporating it into
the narrative as part of the technique known as “a
novel within the novel”. The philosophical and spir-
itual foundations of the Sema dance, as practiced by
the Mevlevi order, are deeply rooted in the aesthet-
ics of Mevlana Celaleddin Rumi, who centers his
teachings around three core values: poetry, music,
and the Sema dance. Agolli’s portrayal of the dance
is detailed and evocative, as he seeks to preserve its
mysticism while simultaneously making its meaning
accessible to the reader. The Sema ceremony is an act
of devotion, encompassing the listening to Ilahis (sa-
cred hymns), religious music based on sacred texts,
and the act of whirling in unison with this music.

The protagonist of the novel, Cute Babulja, is
intimately familiar with the hidden meaning behind
the Sema dance. It is through his words that Agol-
li attempts to convey the significance of this dance,
which, for him, represents both a philosophical prac-
tice and a religious rite. The dance serves as a path
to purification, an act that projects the past onto the
future while striving for an equilibrium that reflects
the dualistic nature of life — a nature that is paradox-
ical in its very essence.

For Agollj, the exhilaration induced by the Sema
dance is viewed as a ceremonial act of reconnection
with God. This is achieved through a process of ex-
haustion, exhilaration, awe, realization, and total joy.
As the emotions are enlightened, the individual self
disappears, and light pours from every direction,
while darkness solidifies like stone. The ecstatic ex-
perience derived from the Sema dance mirrors the
writer’s own creative process. Just as the dervish
seeks liberation through the whirling dance, the
writer yearns for similar freedom and release in the
act of writing. The mystical experience of self-anni-
hilation - devotion to God through religious ecstasy
- and the subsequent path of adhering to Bektashi
principles represent the journey toward understand-
ing life and becoming part of the brotherhood.

Early Sufism, with its Pantheistic worldview,
emphasizes the union with God, and mysticism is
a foundational concept within Sufism. The Sema
dance, the dervishes, and many Bektashi rituals are
enveloped in mysticism, a theme Agolli emphasizes
through the expressions of fear and awe voiced by his
characters - often masked by humor. As one charac-
ter observes, “these dervishes make wonders”, “mir-
acle maker dervishes”, and “What is they hypnotize
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us”. Others remark, “The dervishes may put a spell on
us’, “the dervishes and their hypnotizing tricks”, and
“enigmatic dancers” further underscoring the mysti-
cal aura surrounding these practices.

In Konya, the home of the flying dervishes,
Agolli introduces a Turkish character who serves
as a double for Cute Babulja. This character not
only resembles him physically but also shares simi-
lar expressions and ideas. Their conversations often
turn to the mystical abilities of the dervishes. Cute
Babulja, seeking to deepen his understanding, asks
his well-versed friend Bamka, who is knowledgeable
about Mevlana Rumi, whether Rumi “has written
anything on metamorphoses” Agolli’s awareness of
the mysticism surrounding the dervishes and their
brotherhood is extensive, and he describes it in vivid
detail, all while maintaining the characteristic humor
that pervades his prose. For instance, he elaborates
on how the Sema dance evokes profound feelings of
inner purification, a search for peace, and a quest for
the ultimate Truth (Agolli 1996: 173).

The Unity of East and West: Bektashism as a
Cultural and Spiritual Bridge

The novel The Devil’s Chest aims to convey the
idea that “there is a real balance of values” between
East and West. A significant portion of the narrative
centers on the journey of two characters to Turkey,
specifically Istanbul and Konya. This section of the
novel draws inspiration from the author’s own visit
in 1995, during which he toured the Topkapi Pal-
ace Museum, the former residence of the Ottoman
sultans. Among the treasures he observed were a
gold-plated bone fragment of John the Baptist, Mu-
hammad’s weapons, and his footprint, cast in gold.

It is no coincidence that Agolli situates the sci-
entific conference, which serves as the premise for
the protagonists’ journey, in Konya. According to
mythology, Konya was the first city to be revived af-
ter the Great Flood that destroyed humanity. Once a
Greek city, it underwent successive transformations:
invaded by Arabs for two centuries, absorbed into the
Byzantine Empire, later becoming part of the Seljuk
Empire, and eventually integrated into the Ottoman
Empire. As the center of the Mevlevi mystical order
founded by Rumi, Konya is a repository of cultural
synthesis, bearing the traces of various civilizations
that have shaped its rich heritage.

Agolli demonstrates extensive knowledge of
Oriental culture, as illustrated in many parts of the
novel. For instance, his characters participate in a
conference where they present topics exploring the
connections between Albanian folklore and Eastern
cultures. Cute Babulja delivers a presentation titled
Albanian Folklore and Nasreddin, while Bamké Dy-

njaja discusses the influence of Mevlana Rumi on
Albanian writers such as Nazim Berati, Hasan Zyko
Kamberi, and Muhamet Kyg¢yku. These presentation
titles underscore Agolli’s erudition regarding the Ar-
abic - and particularly Persian - cultural influences
on Albania. The academic interests of his characters
reflect the author’s own preoccupations, which ex-
tend to the mysticism of dervish life, their music, and
their extraordinary dance, as well as their philosophy
and way of living.

Academic Shaban Sinani highlights Agolli’s ef-
forts to create cultural equilibrium in his works, not-
ing: “The writer is cautious and provocative with the
way he chooses to name things, aiming to persuade
the reader to understand that the eastern and west-
ern civilizations are two views of the same human
culture, in which there is no place for hierarchies and
protocols” (Sinani 2012: 210).

Agolli’'s profound admiration for diverse tradi-
tions and rites stems from his belief in the univer-
sal nature of human values across the globe. His
erudition in Eastern cultures and philosophy un-
derpins his advocacy for a harmonious philosophy
of balance. Disillusioned by the human idealism that
culminated in communism, Agolli turns instead to
religion and a belief in God as a source of inner ful-
fillment.

Mystic thinkers maintain that reality is singu-
lar, and all other beings are manifestations of this
unity. Naim Frashéri encapsulates this concept with
the verses: “They come from there, they will go back
there, everything vanishes, besides his face” (Zeqo
2001: 58).

A similar sentiment surfaces in The Devil’s Chest
when, at the conclusion of the Sema dance, during
which Cute Babulja participates, a passage from the
Quran is recited: “East as well as West are of Allah’s,
because Allah involves everything, every place, He is
Inclusive, he is Wise” (Agolli 1997: 185).

The movements of the dervishes, as depicted in
the novel, aim to inspire and embody the ideal of uni-
versal peace, as outlined in their religious doctrine.

Bektashism in Agolli’s Novels

Scholars have noted traces of Bektashism in
Agolli’'s works, particularly in the novel The Man
with the Cannon (Njeriu me top), where the character
Mere the old man embodies attributes of a Bektashi
Dedebaba (religious leader) (Sinani 2012: 110). Pan-
theistic elements can also be observed in his poem
Mother Albania (Néné Shqipéri).

In The Devil’s Chest, Agolli portrays characters
who approach Bektashism either as a philosophy or
as a deeply held religious practice. While some en-
gage daily in rites and prayers venerating significant
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saints, others perceive it as a way of thinking rather
than a formal religion. Throughout the novel, Agolli
employs narrative opportunities to reference pivotal
figures and narratives central to Bektashi history. For
instance, one character explains, Don'’t be like Aisha,
the daughter of Abu Bakr and the favorite wife of Mo-
hammed who revolted against Ali ibn Talib, the great
Abas Ali. Do you know that Aisha was caught by Abas
Ali and kept in Medina, only afterwards she repented,
and only in the name of the Prophet Mohammed he
released her (Agolli 1997: 253).

This passage highlights key figures of the Bek-
tashi tradition, including Imam Abbas Ali and the
accursed Muawiyah, who rebelled against him. Agol-
li’s characters also subtly reference Haji Bektash Veli,
the founder of the tariga. These references, delivered
discreetly due to the novel’s setting in an atheist com-
munist society, reflect the reverence for Haji Bektash
Veli as a spiritual figure. For example, characters
mention swearing by his name to assert credibility or
recount the tradition of him speaking into the ears
of the dying.

Agolli’s portrayal of Bektashi families aligns
with his belief that, In Bektashi families people showed
a strange equality between men and women, the old
and young ones, because they considered God was in
everyone (Zeqo 2001: 35).

These principles manifest in the harmonious re-
lationships between his characters, such as the love
between Fatime and Selman Thana or the familial
interactions in Sherif ABC’s household.

Agolli’s affinity for the Bektashi worldview stems
from its liberal and tolerant practices. Scholars often
categorize it as a heterodox form of Islam due to its
openness and adaptability, emphasizing its role as a
universal model for transmitting religious values in
an inclusive society. Indeed, Bektashism highlights
the central role in the renewal of Islamic pluralism
worldwide (Schwartz 2007: 20-21).

The novels setting in Konya - symbolizing a
synthesis of civilizations - is particularly significant.
Konya, with its juxtaposition of mosques, church-
es, and ancient shrines, epitomizes coexistence and
resonates with Agolli’s rejection of borders and divi-
sions. His depiction of Bektashism similarly reflects
this ethos of inclusivity, presenting it as a middle
path characterized by mutual understanding and tol-
erance. The parallels between Bektashi veneration of
the Twelve Imams and the Christian veneration of
saints, particularly in Orthodox traditions, further
underscore this harmony (Zeqo 2001: 17).

Bektashism’s spiritual structure also emphasiz-
es secrecy as a fundamental principle, a motif Agolli
intricately weaves into his narratives. While Naim

Frashéri explored this mystery through material and
subjective dimensions, and Lasgush Poradeci cap-
tured it poetically as More secret than secrecy itself,
Agolli develops his post-dictatorship novels around
enigmatic manuscripts that defy interpretation.

Agolli’s treatment of secrecy incorporates both
exoteric and esoteric dimensions. The concealed
manuscript within The Devils Chest symbolizes the
inner depths of its innocent author, whose soul be-
comes entwined with its revelation. This theme res-
onates with Jafar al-Sadiq’s notion of the secrecy of
something that remains secret, the secrecy that only
another secret can decipher. A secrecy above the secre-
cy. Agolli imbues this secrecy with the attribute of the
forbidden, intertwining it with the pursuit of truth.

In Agolli’s work, secrecy is where truth resides.
The manuscripts hidden nature necessitates its pres-
ervation, with Sherif ABC striving to uncover its en-
tirety and bring it to light. This act of revelation is
imbued with profound significance: Everything that
comes to light shines, it chases away the shadows, and
the truth shines in front of everyone. The interplay of
light and darkness echoes the religious perspective in
Naim Frashéri’s Karbala: The Goodness comes to light
/ in the Shadows remains the evil! (Frashéri 1978b:
151).

Through Agolli’s intricate exploration of Bek-
tashism, secrecy, and inclusivity, his novels transcend
cultural and religious boundaries, offering profound
reflections on the universal search for truth and spir-
itual fulfillment.

Conclusions

In conclusion, we argue that while faith reveals
absolute truth, literature offers artistic truth, often
delving into themes that transcend mere imagina-
tion to foster cultural dialogue and mutual under-
standing. Literature, as explored in this study, acts
as a bridge for communication between people of
differing faiths, civilizations, and political views.
Writers possess a unique ability to cultivate appre-
ciation for diverse beliefs, promoting the values of
coexistence and mutual respect. Figures from Alba-
nian literature, such as Naim and Sami Frashéri, have
exemplified this role, viewing Bektashism not merely
as a religion but as a philosophy that fosters under-
standing within a multireligious society.

In this context, Dritéro Agolli’s shift toward Bek-
tashism, following his disillusionment with commu-
nism, highlights the tariqa’s liberal, tolerant principles
that advocate unity and cultural harmony. Agolli’s
works present Bektashism as a universal model for
transmitting religious values in an inclusive society,
while also contributing to the global renewal of Is-
lamic pluralism. Similarly, Naim Frashéri’s poetic
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synthesis of Bektashi pantheistic beliefs, influenced
by Persian Sufi thought, envisions a world founded
on universal love and transcendence. Agolli, too, em-
phasizes the mystical elements of Bektashism, using
the dervish’s music, dance, and spiritual philosophies
to illustrate the harmonization of Eastern and West-
ern civilizations.

Through Agolli’s exploration of secrecy and spir-
itual quests, he further deepens this vision of unity.
His depiction of characters interacting with Bektashi
figures and rituals highlights the importance of co-
existence, even in restrictive circumstances. The
symbolism of Konya, a city that epitomizes cultural
synthesis, serves as a metaphor for Agolli’s broader
literary project. Ultimately, both Frashéri and Agolli
demonstrate how Albanian literature, while rooted
in national context, contributes to a broader, uni-
versal dialogue on the coexistence of cultures and
beliefs. Their works reaffirm the enduring power of
literature to bridge divides, offering a vision of unity
that remains profoundly relevant in contemporary
discourse.
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GRADINI DE COPII IN CHISINAUL INTERBELIC

CZU: 373.22(478-25(091)

Rezumat
Gridini de copii in Chisinaul interbelic

In baza surselor istorice inedite, a datelor statistice
de epoca, a literaturii de specialitate etc. a fost cercetatd si
analizatd prima treaptd a invitaméntului primar din Chi-
sindul interbelic, scolile pentru copii mici (grddinile de
copii). Acestea erau destinate copiilor cu varsta cuprinsi
intre 4 si 7 ani, fiind optionale pentru copiii de 4-5 ani
si obligatorii pentru cei de 5-7 ani in localitatile in care
functionau. Dupd Unirea din 1918, in Chisindu activau,
pe langéd scolile primare sau in spatii separate, si gradini
de copii de stat. Spre sfarsitul perioadei interbelice, numa-
rul lor era de 23. Cadrele specializate (invatitoare) erau
instruite la Scoala Normald de Fete ,,Florica Nita”. Pentru
o scurtd perioadd de timp, in capitala Basarabiei a func-
tionat si o Scoald Normald de Conducitoare de Gradini
de Copii. In vederea obfinerii calificirii didactice de in-
vatitoare, gradul II, se elaborau monografii ale gradinilor
de copii. Articolul prezinta cteva studii de caz referitoare
la grddinile de copii din Chisindu in perioada dintre cele
doud rdzboaie mondiale. Aceste institutii se distingeau
printr-o anumiti ,,specializare’, fie ca este vorba de jocuri
interactive, de o orchestrad sau de exercitii fizice etc. Unele
erau dotate cu biblioteci pentru périnti si copii. Autoritai-
le locale si comitetele scolare prevedeau resurse materiale
pentru intrefinere si logistica.

Cuvinte-cheie: scoli pentru copii mici, gradini de
copii, perioada interbelica, Chisindu, Basarabia, Romania
intregitd.

Pe3rome
Herckue caipl B Me;KBoeHHOM Knmnmnese

Ha ocHOBe HeONnyO/IMKOBAaHHBIX WUCTOPUYECKUX
UCTOYHUKOB, MCTOPUKO-CTATUCTUYECKUX [aHHBIX MU
CIIeI[aMN3NPOBAHHOI JIMTEPATYPHI OBUI UCCIEHOBAH U
IPOaHA/IN3UPOBAH YPOBEHb HA4YaJIbHOIO 00pa3oBaHNA
B MexxBoeHHOM Kummnese. Hajjo oTMeTUTh Takke, 4TO
IIKOJIBL JyIsI MaJIeHbKUX JeTelt (jleTcKkue cajipl), mpefHa-
3Ha4YeHHBbIe I fieTelt 4-7 JieT, 6bUI (aKy/IbTaTUBHBIMU
14 metelt 4-5 et u 06s13aTe/IbHBIMU 1A HeTeil 5-7 et
B HaCeJICHHBIX ITyHKTAX, I7ie AeICTBOBA/IN TaKMe YIpex-
nenus. ITocne O6bequuenus 1918 roga B Kumnnese ro-
CYAapCTBEHHBIE AETCKIE Cafibl pabOTaN IPY HAYaTbHBIX
IIKOJIaX WIN B OTAE/IbHBIX HoMelleHnAX. K KoHIy Mex-
BOEHHOTO Ieprojia KOJIMYECTBO JIeTCKUX CaJjOB COCTaB-
nsno 23. CrenyanusupoBaHHble Kafipbl (YUUTeNs) i
JNETCKUX CaloB TOTOBUINCH B Ilemarormyeckoil IIKome
ona peBouek «®Propuka Humar». 3a KopoTkuil mepuop
BpeMenu B cromuie beccapabum sapaborama Ilemaro-
IMYecKasl IIKOTa PYKOBOZMTENeN [eTCKMX camoB. [lnd
HOMTy4eHMs JUAAKTUIeCKO! KBalupUKaluy Iefaroros
BTOPOTO paspsifia Obli paspaboTaHbl MOHOTpaduUM meT-
CKUX CajioB. B cTarbe npeyicTaB/eHbl HEKOTOPbIE TeMaTH-
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YecKue UCCAEeJOBaHysl, CBI3aHHbIE C ETCKMMM CaJlaMI B
Kuinnuese B mmepuos MeXAy ABYMs MUPOBBIMU BOJHA-
mu. CyluecTBOBaIM OIPEeTeHHbIE «CIIeI[Maan3alym»
HeTCKUX CafioB, VCIIONb3YIOUVX MHTEPAKTUBHBIE WUIPBL,
opkectp, puskynpTypy u T. fi. Hekotopsle feTckue campl
Ob11M 060PYHZOBAHbI ClIELMaTN3UPOBAHHBIMY OUOINOTe-
KaMMU JI/IA JeTell M poguTenell. MecTHbIe BIACTU Y LIKOJIb-
Hble KOMUTETbI IIPEJOCTAB/ISUIN MaTepuajIbHble PeCypPChI
IJIs1 COTepPKaHMsL, TOTUCTUKIA.

KnroueBble c/1oBa: LIKOJIBI /15 AETEl PaHHETO BO3-
pacTa, meTCcKMe Cafbl, MeXXBOEHHBI Hepron, KuinHes,
Beccapabust, O6benuHenHas Pymbiaus.

Summary
Kindergartens in interwar Chisinau

Based on unpublished historical sources, statisti-
cal data of the period, specialized literature, etc., the first
stage of primary education in interwar Chisinau was re-
searched and analyzed, namely schools for young children
(kindergartens), provided for children aged 4-7, being
optional for children aged 4-5 and mandatory for those
aged 5-7 in the localities where such institutions operated.
After the Union in 1918, state kindergartens operated in
Chisinau next to primary schools or in separate spaces.
Towards the end of the interwar period, the number of
kindergartens was 23. Specialized staff (teachers) for kin-
dergartens were trained at the Girls’ Normal School for
Kindergartens ,,Florica Nita”. For a short time, the Normal
School for Kindergarten Leaders operated in the capital
of Bessarabia. In order to obtain the teaching qualificati-
on of a second-degree teacher, kindergarten monographs
were developed. The article presents several case studies of
kindergartens in Chisinau in the period between the two
world wars. There were certain ,,specializations” of kin-
dergartens. Some were specialized in interactive games,
others - orchestra, physical activities, etc. Some kindergar-
tens were equipped with specialized libraries for children
and parents. Local authorities and School Committees
provided material resources for maintenance, logistics.

Key words: schools for young children, kindergar-
tens, the interwar period, Chisinau, Bessarabia, Romania
as a whole.

Preliminarii. PAna la Unirea din 1918, in Chi-
sindu functiona un numar infim de gradini de copii
(numite in epoca si scoli de copii mici). Acestea erau
deschise din initiativa privata.

Astfel, Gradina de copii, administratd de Hr-
sanovschi, era frecventatd de copii ai caror pdrinti
aveau o situatie materiald buna, intrucét taxa de frec-
ventare era destul de mare.
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Gradina de copii si Scoala primard minoritard,
fondate in 1880 de sotii Abramov, au continuat sa ac-
tiveze si in perioada interbelica, fiind diriguite dupa
decesul, in 1904, al Mariei Abramov, de doua din-
tre surorile acesteia: Maria si Cleopatra Hrsanovschi
(Bezviconi 1934: 52-53). Aceastd scoald era in vizo-
rul autoritatilor locale. Proiectul de buget al Primdri-
ei municipiului Chisinau pentru exercitiul financiar
1935-1936 prevedea o subventie pentru Scoala Pri-
mard Hrsanovschi in valoare de 9 000 lei (ANA, E.
1404, inv. 1, d. 949, f. 12).

O perspectiva spectaculoasd a avut-o Gradina
de copii a baronesei Iulia von Gheiking, fondata in
1892, care a evoluat pana la nivelul de liceu.

Incepand cu 1918, ia avant sistemul de invita-
mant primar din Basarabia. Prima treapta o alcituiau
scolile pentru copii mici (gradini de copii). Acestea
erau destinate copiilor cu varsta cuprinsa intre 4 si 7
ani si aveau rolul de a completa educatia in familie si
a-i pregdti pentru scoala primard. Gradinile de copii
erau optionale pentru copiii de 4-5 ani si obligatorii
pentru cei de 5-7 ani in localitétile in care functionau
(Popescu-Spineni 1939: 468-469). In anul de invita-
mant 1919-1920 activau 75 de gradini, in care inva-
tau 4 229 de copii (urbane - 38, rurale - 37). Perso-
nalul didactic era alcatuit din 75 de persoane, dintre
care 15 maestre cu titlu definitiv, 24 de maestre cu
titlu provizoriu si 36 suplinitoare de maestre (Anu-
arul 1932: 336).

In primii ani de dupa Unire, frecventa copiilor
era scazutd. ,Nu rar se intdmpla sa auzi chiar din gu-
rile colegilor invatatori de la scolile primare spunand
ca la gradina de copii nu se face nimic, copiii doar
se joacd acolo, iar invatdtoarea nu-i invatatoare, ci
dddacd” (ANR, F. Ministerul Educatiei Nationale, d.
192/1940, f. 171).

In cadrul Comisiei scolare moldovenesti din 4
martie 1918, Bocanescu si Tofan au fost delegate sd
prezinte Comisiunii un raport despre gradinile de
copii din Chisinau (Comisiunea 1918: 1).

Din 1918, in Chisindu au inceput sa functione-
ze, pe langa scoli primare sau, mai rar, in spatii se-
parate, gradini de copii de stat. Daca in 1923, Scarlat
Panaitescu, conferentiar universitar la Iasi, afirma
cd la Chisindu erau ,peste 18 gradini” (Panaitescu
1923: 22-23), atunci potrivit datelor furnizate de Ste-
fan Ciobanu, la mijlocul anilor 1920 erau deja 26 de
asemenea institutii (Ciobanu Stefan 1925: 84-85).
In 1927, Priméria Chisindu intretinea un numar de
16 gradini de copii (ANA, E. 1404, inv. 1, d. 1453, f.
5). Spre 1940 numarul acestora era de 23: nr. 1 - se
afla pe str. Hertza; nr. 45, director A. Mirceal; nr. 3
— era pe str. 27 Martie; nr. 46, director V. Zograf; nr.
4 - str. Melestiu, Vila Polivet, director E. Poparcea;

nr. 5 — str. Duca; nr. 2, director E. Alexandrescu; nr.
6 — str. Regele Ferdinand; nr. 53-a, director N. De-
linschi; nr. 7 - numita Casa Copilului, se afla pe str.
M. Kogalniceanu; nr. 70, director A. Remenco; nr. 8
- str. Universitatii; nr. 29, director P. Zaharescu; nr. 9
- str. Hasdeu; nr. 2, director Olga Mironescu (ANR,
E Ministerul Educatiei Nationale, d. 192/1940, f.
190); nr. 10 - era la Visterniceni, Casa Comunala,
director E. Ghilcu; nr. 11 - str. Serbschi; nr. 7, di-
rector S. Matei; nr. 12 - str. Regele Ferdinand; nr.
24, director V. Rosu; nr. 13 — era la Posta-Veche; nr.
24, director A. Verdes; nr. 14 - str. Schmidt; nr. 140,
director L. Budeanu; nr. 15 - str. Miron Costin; nr.
3, director D. Maximcic; nr. 16 — era la Buiucani,
director C. Silvestrovici; nr. 17 - era la Costiugeni,
director A. Racu; nr. 18 - se afla pe str. Muncesti;
nr. 119, director E. Plesti; nr. 19 — Sub. Frumusica,
director V. Ciog; nr. 20 - str. Stefan cel Mare; nr. 118,
director C. Damaschin; nr. 21 - str. Ecaterina Teodo-
roiu; nr. 28, director N. Zaharov; nr. 22 - str. Stefan
cel Mare; nr. 2, director I. Chirita; nr. 23 - Curtea
Bisericii Sf. Gheorghe, director Sofia Smorjevschi; nr.
24 — Drumul Bécioiului, director T. Balan (Anuarul
1940: 116).

Gradina de Copii Culenitschi era renumita prin
aplicarea jocurilor atractive si a exercitiilor ritmice,
iar Gradina de Copii Ivanov era cunoscuta pentru ca
avea ,,0 orchestra unica poate in tara noastra” (Ziua
1936: 25).

Pregitirea cadrelor profesionale pentru gradini-
le de copii se realiza la Scoala Normala de Fete ,,Flo-
rica Nita”. Pentru o perioadd scurtd de timp, la Chi-
sindu a existat si o Scoala Normala de Conducétoare
de Gradini de Copii, ale cirei absolvente primeau
calificarea nu de ,,educatoare’, ci de invatétoare.

In continuare, vom exemplifica evolutia gradini-
lor de copii din capitala Basarabiei prin prezentarea
unor studii de caz.

Gradina de copii nr. 7 era numita si Casa Copi-
lului, fiind considerata o institutie model datorita in-
vatdtoarelor Alexandra Remenco si Tatiana Macovei
(Toni 1936: 6; Privelisti 1936: 34).

La 5 ianuarie 1939, Comitetul Scolii de Copii
Mici nr. 7 a aprobat un plan de activitate care pre-
vedea: infiintarea unei ferme de vaci de lapte, fa-
candu-se toate instalatiile necesare; infiinfarea unei
ferme de porci cu crescatorie si pentru ingrasare,
precum si de animale mici, dar si a unei crescato-
rii de pasdri; inzestrarea §i amenajarea curtii scolii
pentru activitafi in timpul liber (jocuri, educatie fi-
zica etc.); construirea si punerea in functiune a unei
brutirii; reconstruirea si extinderea beciului existent;
construirea unei magazii de lemne; plantarea spatii-
lor libere din gridina scolii cu pomi fructiferi. A. Ri-
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menco, directoarea scolii, a prezentat Comitetului
lista obiectelor folosite, solicitind aprobarea pentru
scoaterea lor din uz: sase paturi in valoare de 671 lei,
22 de cimasi de baieti (flanele) (1 056 lei), sapte fuste
din flaneld (404 lei), 69 de rochite (4 663 lei), noud
pieptare (153 lei), cinci bluze (245 lei), o uniforma
de satin (75 lei), 17 camadsi de baieti din zefir (425
lei), sase combinezoane (150 lei), 31 de rochite (1
705 lei), trei jachete (90 lei), cinci bluze pentru fete
din zefir (50 lei), trei perechi de pantaloni pentru
fete (27 lei), o fusta (37,50 lei), trei uniforme (53 lei),
o camasd de zi pentru fata (76 lei), 55 de batiste de
buzunar (201,25 lei), carpe din zefir (130 lei), 46 de
batiste pentru buzunar de panza (184 lei), 27 de ca-
masi de noapte (1 422,76 lei), noud camasi de zi (210
lei), sapte perechi de pantaloni pentru fete (196 lei),
43 de pieptare (645 lei), 30 de servete (420 lei). Va-
loarea totala a acestor obiecte a fost de 13 370,51 lei.
Comitetul a aprobat cererea Dariei Arseni din com.
Ciopleni, jud. Lipusna care solicita ca fetita ei Ileana,
de 9 ani, si Petrea, de 7 ani, sa fie asigurati cu cazare
la Casa Copilului fari nicio platd. In cadrul chestiu-
nilor diverse, Comitetul a luat cunostinta de faptul
cd Priméria mun. Chisinau a predat o vaca de pripas
pentru folosintd, pand cand se va gasi proprietarul
vacii (ANA, F 1861, inv. 1,d. 1, f. 1-3v.).

Spre sfarsitul anilor 1930, Gradina de copii nr. 7
a fost redenumitd nr. 11.

La expozitia scolilor primare si de copii mici din
tinutul Nistru, organizata in 1939, invatitoarele de
la aceastd institutie au expus fotografii despre viata
copiilor mici, precum si insectare, instrumente pen-
tru industria casnica si desene cu animale (ANR, E
Ministerul Educatiei Nationale, d. 192/1940, f. 369).

Gradina de copii nr. 12 a fost creatd la 1 de-
cembrie 1919. Prima ei conducatoare, Speranta Lu-
pascu-Cernetchi, a lucrat aici fara intrerupere pe
parcursul anilor 1919-1927. Era absolventd de liceu,
studiind, totodatd, la Universitatea din Iasi. In timpul
concediilor era suplinitd de Lidia Gonciar.

La sfarsitul anilor 1930, Griadina de Copii func-
tiona cu doud posturi de invatitoare intr-un local
inchiriat, avind doua sili de clas3, o intrare si un
vestiar. Florile si frizele lucrate in deplind armonie
cu fundalul si spatiul incéperilor ofereau o feerie
salilor de clasd. Localul era spatios, luminos si bine
intretinut. O candeld aprinsd rasfrangea lumina pe
chipurile copiilor. Rugéciunea la iesirea din clasé se
savarsea cu mare evlavie. Mobilierul era potrivit indl-
timii copiilor si pastrat in cea mai bund stare. Din
documentele de epocé aflam ca copiii erau imbra-
cati curat, purtdnd sorturi si gulerase de uniforma.
Pentru a fi obisnuiti cu curdtenia, s-au introdus pan-
tofiori de casd, pe care copiii ii pastrau la scoald, in

saculete individuale. Gustarea se servea in clasa, res-
pectandu-se regulile de igiena (ANR, F. Ministerul
Educatiei Nationale, d. 192/1940, £. 310).

Directoarea, Nina Zaharov, nascuta Guleanitchi,
era absolventa a Liceului din Tighina. A studiat la Fa-
cultatea de Litere a Universitatii din Odesa. S-a in-
scris si la Universitatea din Iasi, Facultatea de Filolo-
gie, Sectia de limba franceza, pe care insd nu a reusit
sa o absolve din cauza situatiei materiale precare. A
frecventat cursurile froebeliene din Chisinau in anii
1921-1922. La 21 februarie 1940, in clasa Ninei Za-
harov din cei 30 de copii inscrisi erau prezenti 28.

Pentru a obtine calificarea didacticd de inva-
tatoare, gradul II, Nina Zaharov a elaborat, in oc-
tombrie 1939, monografia Gradinii de Copii nr.
12. Potrivit inspectoarei A. Mircea, ,,Monografia
a fost intocmitad pe baza actelor din arhiva institu-
tiei, reflecand dezvoltarea si perfectionarea acestei
scoli” (ANR, E Ministerul Educatiei Nationale, d.
192/1940, . 311).

In perioada 1923-1925, Gradina a functionat in
una din salile Scolii Tehnice (de pe fosta str. Kievska-
ia), iar din anul scolar 1925-1926 - sub egida Scolii
Primare de Bdieti nr. 22.

Gradina avea o singurd clasa si, intrucat aici de
dimineatd se t{ineau lectiile scolii primare, copiii de
la gradina puteau frecventa scoala numai intre orele
13:00 si 16:00. Mobilier special nu exista, fiind utili-
zate bancile scolii primare, pe care copiii se asezau cu
greu, pentru cd erau mari si incomode, iar cind se
ridicau ,dispéreau sub capacile pupitrelor” (ANR, E
Ministerul Educatiei Nationale, d. 192/1940, f. 312).

Nu existau nici materiale didactice si nici mobi-
lier pentru acestea. Atunci cand s-a angajat la Gradi-
nd, in 1927, Nina Zaharov afirma ca a mostenit doar
cateva foite de corespondenta curentd cu revizorul
scolar, inclusiv o stampila. In urma adresirii citre
directorul Scolii Primare nr. 22, V. Cosufchi, a obti-
nut pentru Gradina un dulap vechi si defect al Sco-
lii, fard broasca de incuiat si fard nicio politd, care
a fost reparat pe cheltuiala invatitoarei. Treptat, au
fost colectate si materialele didactice necesare unei
bune functionari a Gradinii. Dupd ce a contactat
Casa Scoalelor din Bucuresti, prin Comitetul Scolar
Comunal, s-a mai obtinut ,,cite ceva’ Deoarece nu
existau mijloace materiale, nici materialele didactice
necesare in comert, colectia de inele, mozaicuri etc.
se completa incet.

In anul scolar 1933-1934, sala de clasa in care se
desfasurau cursurile, a fost cedata pentru o clasé pa-
raleld, nou infiintata. Acest fapt a devenit insa o ade-
varata tragedie pentru gradind, pentru cd acum orele
trebuiau sa se tind in sala de recreatie a scolii primare.
De la Gradina desfiintata au fost aduse ,,rimasitele
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mobilierului <...>, fiindcé totul era ruinat si dintr-o
imprudenta copiii impingeau piciorul rupt al mesei”
(ANR, E Ministerul Educatiei Nationale, d. 192/1940,
f. 313-314). Mobilierul necesar, inainte de inceperea
cursurilor, era adus in sala de recreatie, unde erau
si cuierele pentru haine, si apa de baut. Aceeasi sala
era utilizatad si de o menajerd, care aducea mancare
pentru elevi. Tot aici se gasea bufetul scolii si un pa-
saj public spre cancelaria scolii. Astfel, aproape toate
lectiile erau intrerupte, ,,pentru ci atentia copiilor era
rapita de ceva nou si neobisnuit”. Dupa orele de curs,
mobilierul era strans si stivuit in spatele unei scene,
amplasat tot in sala de recreatie. In celelalte trei ca-
mere se afla locuinta directoarei, pentru care se achita
5000 de lei. Odata cu infiintarea postului doi, aceasta
ordine a fost schimbatd, cele trei camere fiind inchiri-
ate, directoarei ramanandu-i doar doua.

Pe mdsurd ce spatiul s-a extins, a crescut si nu-
marul cererilor de frecventare a Gridinii, asa ca se
mai solicita incd un post. ,,Aveam la inceput un sigur
post cu 500 de copii inscrisi si ne bucuram de mult
aer si liberate. Era vesel si pldcut in prima toamna, la
inscrierea copiilor au venit asa de multi doritori sa
urmeze aceastda Gradinitd, incat nu-i puteam inscrie
pe toti” (ANR, E Ministerul Educatiei Nationale, d.
192/1940, £. 316). Al doilea post a fost deschis la 15
octombrie 1934, detasat de Gradina de Copii nr. 5
pand in anul scolar 1938-1939, cind s-a desfiintat
postul de la Scoala de Copii nr. 5 si creat ca postul
numadrul doi la Scoala de Copii Mici nr. 12, prin de-
cizia Ministerului nr. 15267/1937.

In urmatorul an scolar, 1936-1937, in postul doi
a fost numita Velca Munteanu, invétitoare definiti-
v, care a absolvit Scoala Normald de Conducatoare
din Bucuresti, succedatd in 1937-1938 de Claudia
Dimitriu, absolventd a Liceului Eparhial din Chisi-
nau, a cursurilor superioare pedagogice din Odesa
si a cursurilor speciale pentru gradini de copii din
Brasov, iar mai tarziu, de Varvara Rosu, invatitoare
de gradul II, absolventa a Scolii Normale de Condu-
citoare. In postul numarul unul, din 1927 pani in
1940, a lucrat Nina Zaharov.

Pe langa corpul didactic, a existat §i un Comitet
Scolar infiintat in 1923. La sedintele Comitetului se
discutau probleme curente de nivel social si cultural,
organizarea Pomului de Créaciun etc. Membrii Co-
mitetului s-au implicat activ in identificarea noului
local al Gradinei si au contribuit pe parcursul a 2 ani
cu cate 5 000 de lei pentru plata chiriei.

Statisticile pentru anii 1922-1939 aratd ca cel
mai mare numdr de copii care frecventau gradina a
fost inregistrat in anul scolar 1924-1925, adica 102
persoane (43 de baieti si 59 de fete), iar in mod regu-
lat gradina era frecventatd de 60 de copii, dintre care

10 de religie ortodoxa si 50 de religie mozaicd. Cel
mai mic numar de copii inscrisi — doar 60 - a fost in
anii scolari 1923-1924 si 1938-1939, respectiv 27/28
de baieti si 33/32 de fete (ANR, E Ministerul Educa-
tiei Nationale, d. 192/1940, f. 316a).

in septembrie 1934, la aceastd institutie au
fost introduse uniformele scolare: sorturile albas-
tre (ANR, E Ministerul Educatiei Nationale, d.
192/1940, f. 323). De la gradina copiii mergeau la
Scoala primara, apoi la scolile industriale, profesio-
nale, comerciale, normale si licee. Intr-un context in
care majoritatea erau reprezentanti ai minoritatilor
nationale, gradina de copii era consideratd un mijloc
benefic pentru dezvoltarea abilitatilor lor lingvistice.

In perioada 10 ianuarie 1939 - 2 aprilie 1939,
zilnic, pentru 26 de copii din familii sdrace se orga-
niza o cantind. Celor nevoiasi li se servea lapte fier-
binte sau ceai cu paine si magiun. In total, s-au oferit
175 de portii de lapte cu paine, 1 465 de portii de
ceai cu péine §i magiun, 275 de portii de mancare
caldd (ANR, E Ministerul Educatiei Nationale, d.
192/1940, f. 332a, 360-361, 363).

Prin contributiile périntilor a fost reparat mo-
bilierul vechi, au fost procurate materiale didactice.
Ulterior, a fost ,realizat un mare vis, faicand[u-se]
mobilier nou, individual. Mobilierul scolii a fost
completat cu etajere pentru materiale didactice, raf-
turi pentru sosoni, lavoare, duldpas pentru farmacie,
ligheane, bacuri pentru apa, sapuniere etc”. Au mai
fost facute 600 de cuburi taiate in diferite marimi si
forme, jocuri, mingi, sapirograf, materiale ,Mon-
tessori”. Gradina era dotata cu o biblioteca pentru
copii $i mame, punénd la dispozitie carti si reviste.

Pentru a asigura buna functionare a institutiei
educative, primdria orasului a alocat, prin filiera Co-
mitetului Scolar Comunal, sumele necesare pentru
inchirierea localului, servitori, incélzire, gospodarie
etc. Evidenta banilor se realiza prin registre care erau
mentinute in regula (ANR, E Ministerul Educatiei
Nationale, d. 192/1940, f. 317).

La expozitia scolilor primare si de copii mici din
tinutul Nistru, organizata in 1939, Gradina de Copii
nr. 12 a expus un material didactic unic, ,admirat
atat de ministrul Toni, cat si de celelalte autoritati.
Materialul era folosit pentru activitati intuitive, fiind
compus mai mult din jucarii si imitatii dupd natura
si era lucrat de insdsi doamna directoare” (ANR, F.
Ministerul Educatiei Nationale, d. 192/1940, f. 369).

La 17 mai 1939, inspectoarea scolard A. Mircea
nota ca ,,in scoald domneste o ordine si o curétenie
desavarsitd” (ANR, E. Ministerul Educatiei Nationa-
le, d. 192/1940, . 332a).

Copiii de la aceasta gradina au participat la o
serie de serbari organizate anual la Chisindu. Astfel,
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la Teatrul National au interpretat dansul fluturilor
(1929), ,Dansul olandez” si ,Hora” (1931), iar in
Parcul Carol au dansat ,,Menuet” (1933). La 31 mai
1936, cu ocazia Congresului Invititorilor din jud.
Lapusna, au interpretat un dans numit ,, Pierrot si
Pierrette” (ANR, F. Ministerul Educatiei Nationale,
d. 192/1940, f. 357). La 8 iunie 1938, in sala Scolii de
Contabilitate a avut loc o sarbatoare, la care copiii au
executat jocuri in prima parte, iar in partea a doua
au prezentat piesa ,,Primédvara”. Dupd serbare, toti au
primit pachete cu bomboane, iar ,,publicul a ramas
pe deplin multumit” (ANR, E. Ministerul Educati-
ei Nationale, d. 192/1940, f. 368). Sarbdtorile orga-
nizate la Gradind se incheiau cu intonarea Imnului
Regal (ANR, E. Ministerul Educatiei Nationale, d.
192/1940, £. 359).

Gradina de copii nr. 20 a fost creatd in 1921, in
partea de jos a orasului, populatd in majoritate de oa-
meni cu venituri mici: meseriasi si muncitori. Gra-
dina activa in orele de dupa pranz si utiliza o clasd
inchiriata sub egida $colii Primare de Fete nr. 8.

Localul insa nu indeplinea cerintele igienice si
pedagogice de bazd. Era slab luminat, foarte frig,
umed si nu exista mobilier special. ,Toate acestea
contribuiau pe deplin la crearea unei atmosfere in-
suportabile”. Drept urmare, in toamna anului 1930,
autoritatile au decis sa transfere Scoala Primara de
Fete nr. 8, in cadrul careia functiona si Gradina de
Copii nr. 20, intr-un local mai spatios, de pe str. Ste-
fan cel Mare, nr. 118. In consecintd, Gridina a obti-
nut propria sala de clasa, care a devenit treptat bine
echipata. Initial, activitétile la clasd erau convenabile,
intrucat in spatele peretelui era un vestiar. In 1934, la
insistenta directoarei de Gradina, s-a cedat din apar-
tamentul directoarei Scolii Primare de Fete nr. 8 o
camerd amenajatd ca vestiar. in consecintd, sala de
clasd s-at marit si spatiul a fost dotat cu trei ferestre
orientate spre nord-est. In 1939, aceasta era deja o
»sala spatioasd — foarte bine intretinuté si admirabil
aranjata, cu tablouri si frize. Dispunea de mobilier
propriu unei scoli de copii mici” (ANR, F. Ministerul
Educatiei Nationale, d. 192/1940, f. 132).

Din fondurile obfinute din numeroase serbari,
precum si din donatii voluntare de la parinti, Scoala
a fost dotata cu mobilier individual, executat in stric-
td conformitate cu cerintele educative.

In privinta stabilimentelor aditionale, situatia
Gradinei era precard. Curtea Scolii Primare de Fete
nr. 8, care gazduia si copiii Gradinei, era pufin spa-
tioasd si nu avea gradini si loturi de expozitie. Pana
in anul scolar 1933-1934, Gradina functiona cu un
singur post, incepand insa din acel an scolar a fost
deschis cel de-al doilea. Astfel, alaturi de directoarea
Claudia Damaschin activa si Georgeta Livadaru, in-

vatatoare cu titlu provizoriu. Intrucat era o singurd
clasa pentru doua posturi, cursurile se {ineau o ju-
mitate de zi. Totodatd, Gradina avea o mica bibliote-
cd pentru copii si parinti, inclusiv o farmacie scolara.

Personalul didactic al scolii era format din ur-
matoarele cadre. Maria Popovici, fondatoarea aces-
tei institutii prescolare, a activat in anii 1921-1923.
A absolvit Liceul de Fete nr. 1 din Chisinau, fiind si
diplomat al cursurilor speciale pentru conducétoare
de gradini de copii. S-a transferat la Scoala Primara
din com. Rezeni, jud. Lapusna. Olga Crajjman, con-
ducédtoare suplinitoare din 23 ianuarie 1924 pana la
sfarsitul anului scolar 1923-1924. Elizabeta Cotovici
a activat un singur an. Era absolventa a Liceului de
Fete nr. 1 din Chisindu, detindtoarea unor cursuri
pregititoare pentru conducatoare de gradini de co-
pii. Datoritd ei, prezenta la scoald a crescut, ceea ce a
suscitat interesul populatiei pentru aceasta gradina.
A murit la datorie, avind un sfarsit tragic intr-un ac-
cident de masina langd padurea Durlesti, la 29 iunie
1925, in timp ce participa impreuna cu copilul sau la
o excursie organizatd de $coala Primara de Fete nr. 8.
Excursia s-a incheiat cu moartea Elizabetei Cotovici
si a mai multor copii de la aceasta institutie.

Claudia Damaschin, directoare inaintatd la gra-
dul II, activa la Gradina de copii de la 1 septembrie
1925. Era absolventa a Liceului de Fete nr. 3 din Chi-
sindu, detindtoare a unei diplome de cursuri speci-
ale pentru conducitoare de gradini. I-a convins pe
membrii Comitetului Scolar si doteze institutia cu
mobilier individual vopsit in alb, cu table, dulapuri,
cuiere, lavoar etc. A imbogdtit Gradina cu material
didactic (Frobel, Montessori, Decroly), o biblioteca
pentru copii si mame, farmacie scolard, muzeu scolar
etc.

Primele informatii referitoare la Comitetul sco-
lar dateaza din anul de studii 1924-1925. Presedinte
era Mihail Berariu, director la Prefectura Jud. La-
pusna, iar membri - Ioan Lazdr, functionar, Xenia
Fratiman, directoarea Scolii Primare de Fete nr. 8,
I. Pasar, comerciant, Isac Sroit, ziarist, Elefterie Ne-
gel. Comitetul a organizat un Pom de Créciun la care
copiii au primit dulciuri, iar cei sdraci au fost imbra-
cati. Fondurile pentru acest scop au insumat 2 743 lei
si au fost donate de Comitetul Scolar Comunal si de
persoane particulare.

Numarul total de copii inscrisi la Gradina, de la
infiintare, adicd din anul scolar 1921-1922 si pana
in 1939 a fost de 1 096 de copii, inclusiv 523 baieti si
573 fete, dintre care au frecventat regulat 434 badieti
si 512 fete, in total 946, media anuala fiind de 86,31.
Motivul pentru care nu toti copiii au mers la Gradina
a fost lipsa locurilor. La 1 martie 1939, inspectorul
scolar A. Mircea constata faptul ca ,desi populatia
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scolara in majoritate este de religie mozaicd, doamna
invatatoare se ocupa de educatia religioasa a celor 11
crestini si a clasei in general <...>. Populatia scolara
de origine ebraica se exprima cu destula usurintd in
limba patriei”

Reprezentantii grupurilor etnice minoritare isi
dadeau copiii la Gradind pentru a le oferi posibilita-
tea de a invata limba roména. Alti parinti isi aduceau
odraslele pentru comunicare si pentru a evita ,,ego-
ismul prea dezvoltat” (ANR, E Ministerul Educati-
ei Nationale, d. 192/1940, f. 132). Restul parintilor,
dupé cum se mentiona in monografia gradinei, erau
»ocupati in cea mai mare parte a zilei, <...> nedispu-
nand de rdgazul necesar - rdgaz cerut de educatia ce
trebuia data copiilor, si-i trimit la grddina, fiind siguri
cd acolo vlastarele lor, pe langa o ingrijire parinteas-
cd, vor primi si o educatie adecvatd varstei” (ANR, E
Ministerul Educatiei Nationale, d. 192/1940, f. 132-
184).

In octombrie 1939, pentru a obtine titlul de
invatatoare, gradul I, Claudia Damaschin (Rusev),
directoarea Gradinei, a elaborat manuscrisul mono-
grafiei acestei institutii.

Gradina de copii nr. 21 era frecventata de copii
foarte siraci. In anul scolar 1938-1939, la ,,Griadina
saracilor” a fost organizata o cantina, unde toti pri-
meau zilnic mese calde (ANR, E Ministerul Educati-
ei Nationale, d. 192/1940, £. 315).

Gradina de copii nr. 22 era condusid de Iulia
Chirita. La 2 iunie 1933, aici a avut loc o serbare sco-
lara, cu un program alcatuit din doud parti. Prima
parte precedea: salutul (recitare), ,,Roata vremii” -
operetd in cinci tablouri (lunile anului, vara, toam-
na, iarna, primavara), Greierul si Furnica (sceneta),
Romancuta (recitare), Bicineanca (dans national),
hora, gimnastica, fantezii muzicale (pian) executate
de fetita Lili Gorbatai. A doua parte a evenimentu-
lui a cuprins: craiasa ,,Floricica Rosie”, opera in trei
acte; orchestra a interpretat: a) Paiata; b) marsul lui
Schuman; ¢) Carmen; d) Toreador; e) Téaranul vesel;
f) Cantec nou; g) Banul Méracinel; h) S-a dus cucul.
La final, corul a intonat Imnul Regal. La dispozitia
publicului a fost organizat un bogat bufet>.

Gradina de copii nr. 23 functiona cu doud pos-
turi intr-o sala de clasd micd, dotatd cu un antreu din
incinta Scolii Primare de Baietfi nr. 9, fiind anexata
acesteia din punct de vedere administrativ. Scoala
era inzestratd cu icoane si candele.

Potrivit inspectoarei scolare de tinut, Aurelia
Mircea, sala de clasa era ,curat intretinuta, aerisita,
bine incdlzita si ornatd cu mult gust de domnisoara
Sofia Smorjevschi, invatitoare inaintata la gradul II,
stat personal nr. 23.731, care este si titulara postului
unu de la Scoala de Copii Mici” (ANR, E Ministerul

Educatiei Nationale, d. 192/1940, f. 208). Sofia Smor-
jevschi era abonata la reviste de specialitate, fiind la
curent cu noutatile didactice si incercind sd aplice
cele mai moderne metode de predare si educatie.
A participat de doua ori (iulie 1933 si iulie 1936) la
cursuri de perfectionare organizate la Scoala Norma-
13 de Invatatoare din Chisinau. In postul doi se afla
Georgeta Livadaru.

Copiii de diferite etnii proveneau dintr-un car-
tier cu o populatie nevoiasa. Acestia purtau sorfuri si
gulerase, erau curati si sdnatosi. Micul dejun era ser-
vit in sala de clasd, intrucat Gradina nu dispunea de
un spatiu special amenajat. In timpul gustirii, copiii
foloseau servetele si mancau in liniste, iar cei din fa-
milii instarite aveau grija sa aducd o bucata de paine
unui vecin care nu avea suficienta méancare.

La 11 mai 1934, din cei 38 de copii inscrisi
(20 baieti si 18 fete), la scoala erau prezenti 13 co-
pii (sapte bdieti si sase fete). Absenta copiilor era
motivatd de malarie (ANR, E Ministerul Educatiei
Nationale, d. 192/1940, f. 252). Conform ordinului
revizorului scolar din 17 decembrie 1935, Gridina
a fost inchisa, pentru dezinfectie, pentru o perioada
de patru zile, din cauza unei epidemii de scarlatina
si tifos exantematic. La 9 noiembrie 1939, grupa de
copii condusa de Sofia Smorjevschi, era constituitd
din 32 de copii: 13 romani, 15 evrei si 4 rusi (ANR,
E. Ministerul Educatiei Nationale, d. 192/1940, f.
260).

La 23 aprilie 1936, in curtea Bisericii Sf. Gheor-
ghe, unde functiona Gradina, de hram, toti copiii au
fost condusi la licasul sfant. Dupa slujba, Sofia Smor-
jevschi a tinut un discurs pe tema ,,Nu chinuiti ani-
malele si pasarile”. Apoi, parintele paroh Th. Dreb-
nevici a anuntat ca copiii vor elibera pasdrile pe care
le-au hranit toati iarna. Fi au deschis coliviile, lisAnd
pésarile sa zboare in voie si ,urmarind cu atentie
drumul apucat de ele” (ANR, F. Ministerul Educatiei
Nationale, d. 192/1940, f. 265).

Sofia Smorjevschi acorda o atentie deosebita
protectiei sociale a copiilor. Ea nota cé lucreaza in-
tr-un cartier sarac al orasului si in fiecare an avea
cativa copii trimisi de centrul de ocrotire ca fiind
obligati sa mearga la scoald. Copiii locuiau la niste
femei strdine (asistente), care primeau cate 300 de
lei pe lund de la centru pentru intretinerea lor. De
cele mai multe ori, erau femei sirace, asa ca luau céte
3-4 copii pentru suma de 1000-1200 lei, pentru a-si
hréni propria lor familie, bani care se cuveneau, de
fapt, acestor copii. Din acest mediu provenea si o fe-
tita de 5 ani, care frecventa gradina condusé de Sofia
Smorjevschi. ,Fetita venea mereu flimanda, spu-
nand ca médnancad o datd pe zi, dormea pe paie fara
asternut, purta doar o rochita fiara cimasa, ciorapi si
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ciupici rupti. Cand am intrebat-o ce-i face mama (o
numea mama ei adoptivd), mi-a spus ca s-a imbatat
si a batut-o. Acest lucru s-a intdmplat de mai multe
ori. Am reclamat cazul la centru si fetita a fost luatad
de acolo. Cred insd ca nu este singurul caz, ci sunt
mai multe de acestea” (ANR, E Ministerul Educatiei
Nationale, d. 192/1940, . 247). La 5 decembrie 1936,
Sofia Smorjevschi a conferentiat in fafa mamelor ai
céror copii frecventau Gradina, vorbind cu ele des-
pre alimentatia copiilor de 2-7 ani, cum sa hranesti
copilul si chiar meniul zilnic potrivit si sandtos pen-
tru copii (ANR, E Ministerul Educatiei Nationale, d.
192/1940, £. 269).

La 26 februarie 1939, Adunarea Generald or-
dinard a Comitetului Scolar de pe langa Gradina
de Copii nr. 23 a fost informata de directoare ci
la Dispensarul din strada Stefan cel Mare, nr. 1 se
oferea gratuit untura de peste pentru copii. Parintii
au fost rugati sa-si aduca copiii acolo, in prealabil
luand si o adeverinta de la institutia scolara. Co-
mitetul Scolar a rugat parintii instdriti sd trimita
mancare pentru 7-8 copii nevoiasi, care nu aveau
ce manca acasa. S-a decis ca parintii instarii sa asi-
gure, pe rand, portii duble de hrand dupé ordinea
stabilitd de directoare, astfel ca si copiii saraci sa
poata fi hraniti regulat la scoala (ANR, F. Ministe-
rul Educatiei Nationale, d. 192/1940, f. 305). Astfel,
se poate constata si latura sociala, caritabila a acti-
vitatii acestei gradini.

Alte institutii prescolare. La expozitia scolilor
primare si de copii mici din tinutul Nistru, organiza-
td in 1939, Gradina nr. 19, sub conducerea invétatoa-
rei V. Ghioc, a prezentat un material didactic si cate-
va tablouri intuitive frumoase (ANR, F. Ministerul
Educatiei Nationale, d. 192/1940, f. 369).

In 1919, la Chisindu functionau trei gradini de
copii evreiesti (Marian 1919:27). Izrael Berman era
presedinte al Societatii de Binefacere din Chisindu
si sustindtor al Gradinii de Copii Evreiesti ,,Iavne”,
a carei directoare era Ghenrieta Ghersanoc, domi-
ciliatd in Chisindu, pe str. Stefan cel Mare nr. 150.
Aceasta a urmat Sectiunea de conducitoare din ca-
drul Institutului Chisinau pentru pregitirea de inva-
tdtoare si educatoare, institutie privatd a comunitatii
evreiesti, iar intre 1929-1931, a lucrat la Gradina de
Copii ,,lavne’, in calitate de conducétoare suplinitoa-
re cu limba de conversatie ebraici si roména. Pentru
aceastd munca era remunerata cu cite 3 000 lei pe
luni (ANA, E. 1581, inv. 1, d. 73, ff. 1-9).

Consideratii finale. Avand la baza miza de in-
tegrare a spatiului roméanesc, componenta educatio-
nald a fost considerata una strategica pentru statul
roman. In Basarabia, inclusiv la Chisindu, autorita-
tile roméne au gasit o populatie rusificata, cu o rata

de alfabetizare scdzuta fatd de alte provincii roma-
nesti. Treptat, institutiile de invatamant au fost puse
in acord cu noile realitdti aduse de Unirea din 1918.
S-au facut investitii in infrastructura institutiilor de
invatdmant.

Chisindul avea o retea de gradini de copii, care
erau active in pregdtirea tinerei generatii atat din
punct de vedere educational, cat si civic. In al doilea
cel mai populat oras al Romaniei intregite, existau si
gradini de copii pentru minoritatile etnice/nationa-
le. Autoritatile locale erau implicate in dotarea ma-
teriald a acestor institutii. Din vizor nu a lipsit nici
componenta sociala si filantropica in activitatea gra-
dinilor de copii.

Note
!'Tn sursa lipseste Griadina de copii nr. 2, desi ultima
este numerotata cu 24, din cele 23 existente.
*Documentul original este expus in expozifia perma-
nentd a Muzeului de Istorie a Orasului Chisinau.
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Figura 1. Gradina de Copii nr. 7 (,Casa Copilului”)
(actualmente, Institutul National al Justitiei, str. Serghei
Lazo, nr. 1). Sursé: Enciclopedia 1938: 530

Ion Valer Xenofontov (Chisinau, Republica Moldo-
va). Doctor in istorie, conferentiar universitar, Universita-
tea de Stat din Moldova.

HNon Banep Kcenodonros (Kumnnsy, Pecrrybmuka
Monposa). [JokTop ucTopun, KoLeHT, [ocyfapcTBeHHbIN
yHUBepCcUTET MONOBDI.

Ion Valer Xenofontov (Chisinau, Republic of Mol-
dova). PhD in History, Research Associate Professor, State
University of Moldova.

E-mail: ion.xenofontov@gmail.com

ORCID: 0000-0002-5993-1235

Anexd
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Jozefina CUSNIR

CATALOG OF YIDDISH SET EXPRESSIONS OF THE JEWS
OF THE REPUBLIC OF MOLDOVA: CONCERNING ITS CONCEPT
AND EXISTENTIALLY RELEVANT APPROACH *

CZU: 811.411.16

Rezumat
Catalogul expresiilor idis ale evreilor
din Republica Moldova: cu privire la conceptul sau
si abordarea existential actuala

Articolul examineazd o serie de aspecte teoretice si con-
ceptuale care determind caracterul inovator al conceptului
de ,Catalog” pe care il dezvoltim. Titlul sdu complet este:
»Catalogul expresiilor idis ale evreilor din Republica Mol-
dova: patrimoniul cultural imaterial in aspectul sistemului
noetic de concepte”. Caracterul inovator al conceptului sdu
este determinat de necesitatea de a implementa o abordare
existential actuald (noeticd) a patrimoniului cultural ima-
terial (PCI) reprezentat de expresiile idis existential sem-
nificative ale evreilor din RM. Conceptul ,Catalogului” se
bazeazi pe: (1) ideea lui Clifford Geertz despre experienta
noeticd; (2) sistemul noetic de concepte, dezvoltat de noi
si bazat pe lucrérile multor cercetétori renumiti (abordarea
noeticd fiind o component a acestuia). Necesitatea aborda-
rii mentionate este determinatd de unul dintre obiectivele
principale ale ,Catalogului™: realizarea salvgardarii acestor
expresii idis ca patrimoniu cultural imaterial (Conform ex-
perientei UNESCO, ideea principala a salvgardarii PCI este
de a o actualiza tindnd cont de specificul sdu). Este exam-
inatd esenta conceptului ,,Catalogului”; aplicarea acestuia
este demonstrata prin exemple concrete.

Cuvinte-cheie: expresii idis, salvgardarea patrimoni-
ului cultural imaterial, abordare existential actuald, sem-
nificatie existentiald, sistem noetic de concepte, act noetic.

Pesrome
Karanor maunickux ycToifYMBbIX BbIpaXkeHNII eBpeeB
Pecriyonuku MongoBa: K BOIIPOCY O €70 KOHI[EIIIH 1
9K3MCTEeHIINATTbHO aKTyaIbHOM IOAXOJIe

B crarbe paccmarpuBaercsl psJ, TEOPETMKO-IIOHS-
TUIHBIX aCIIeKTOB, KOTOpPbIE OMpEReNsoT co6oil MHHO-
BalMOHHOCTb KoHUemnuuyu «Karanora», Hamm paspaba-
ThiBaeMoro. Ero monmHoe HasBaHume: «KaTamor mgnmickmx
YCTOIYMBBIX BBIpaKeHNUI1 eBpeeB Pecy6nmku Momnposa:
HeMaTepManbHOe KYJIbTypHOe Hac/lefiyie B aclleKTe HO-
9TUYECKOM CUCTEeMbl KOHIeNuui». VIHHOBAallMOHHOCTh
ero KOHIenuuyu o6ycIoBIeHa HeOOXOAMMOCTBIO OCYIIle-
CTBUTDb 3K3VCTEHIVMATbHO aKTya/JIbHBIN (HOITMYECKNIT)
HOAXOR K TOMY HeMaTepuaabHOMY KYIBTYPHOMY Ha-
cnepmio (HKH), KOTOpBIM ABIAIOTCA 9K3MCTEHLMANTBHO
3HauMMble MAMIICKVE YCTONYMBbIE BBIPRKEHNS €BpeeB
PM. Konuenuus «Karanora» ocaosbiBaeTcd Ha: (1) ugee
Kmuddopna Tupua o HOaTMUIeCKOM OIbITE; (2) HOITH-
YeCKOIl CucTeMe KOHIEMINiT, HaMyu pa3paboTaHHON 1
6asupyroleiics Ha TPyAaX MHOTYX BBIFAIOIIUXCS UCCTIe-
nJoBaresieit (HO3TMYECKUIT TIOAXON — ee KOMITOHeHT). He-
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06XOMMOCTb YKa3aHHOTO IIOfIXOfa 00YCIOB/IEHa OffHOI
U3 ITIaBHBIX Leneit «Karamora»: ocyllecTBUTb 3aIUTy
TAHHBIX MAVIICKMX YCTOMYMBBIX BbIPAXKEHUI KaK HeMa-
TepManbHOrO KynbTypHoro Haciemus. (Ilo onprry JOHE-
CKO, ocnosHas npes samutsl HKH cocTout B ero akry-
a/IM3aIuK C yueToM ero creundukn). PaccMorpena cyTb
koHLenuuyu «Karanora»; ee mpyMeHeHye IPOAEMOHCTPU-
pOBaHO Ha KOHKPETHBIX IIpUMepax.

KnioueBple cmoBa: MuILICKIE YCTOIYMBbIE BBIpake-
HIA, 3alIMTA HeMaTepMaabHOTO KY/IbTYpPHOTO Haclenus,
9K3MCTEHI[MAIbHO aKTYa/IbHBII NTOAXO0f, 9K3UCTEHIIMATTb-
Hasl 3HAYMMOCTb, HOITUYECKAs CUCTEMA KOHIIEMINI, HO-
9TUYECKUI aKT.

Summary
Catalog of Yiddish Set Expressions of the Jews of the
Republic of Moldova: Concerning its Concept and
Existentially Relevant Approach

The article examines a number of theoretical and con-
ceptual aspects that determine the innovativeness of the
concept of the “Catalog” we are developing. Its full name is:
“Catalog of Yiddish Set Expressions of the Jews of the Re-
public of Moldova: Intangible Cultural Heritage in the As-
pect of the Noetic System of Concepts”. The innovativeness
of its concept is due to the need to implement an existential-
ly relevant (noetic) approach to the intangible cultural her-
itage (ICH), which are the existentially significant Yiddish
set expressions of the Jews of the Republic of Moldova. The
concept of the “Catalog” is based on: (1) Clifford Geertz’s
idea of noetic experience; (2) the noetic system of concepts
we have developed based on the works of many outstanding
researchers (the noetic approach is its component). The ne-
cessity of this approach is due to one of the main goals of the
“Catalog”: to implement the safeguarding of these Yiddish
set expressions as intangible cultural heritage. (Based on
UNESCO experience, the main idea of ICH safeguarding
consists in its actualization taking into account its specifics).
The essence of the “Catalog” concept is examined; its appli-
cation is demonstrated using specific examples.

Key words: Yiddish set expressions, safeguarding of
the intangible cultural heritage, existentially relevant ap-
proach, existential significance, noetic system of concepts,
noetic act.

Introduction

The article examines a number of theoretical
and conceptual aspects that determine the innova-
tiveness of the concept of the “Catalog” we are de-
veloping'. Its full name is: “Catalog of Yiddish Set
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Expressions of the Jews of the Republic of Moldova:
Intangible Cultural Heritage in the Aspect of the No-
etic System of Concepts”

The innovativeness of its concept, as shown be-
low, is due to the need to implement an existentially
relevant, or noetic approach to the intangible cultural
heritage, which are the existentially significant Yiddish
set expressions of the Jews of the Republic of Moldova.

Accordingly, the concept of the “Catalog” is
based on:

1) Clifford Geertz’s idea of noetic experience;

2) the noetic system of concepts we have devel-
oped based on the works of many outstanding re-
searchers® (the existentially relevant approach is its
component).

The necessity of this approach is due to one of
the main goals of the “Catalog”: to implement the safe-
guarding of these Yiddish set expressions of the Jews of
the Republic of Moldova as intangible cultural heri-
tage (ICH).

Based on UNESCO experience, the main idea
of ICH safeguarding consists in its multifaceted and
consistent actualization; and its specifics are largely
determined by the specificity of ICH, in this case - the
vivid existential significance of these set expressions.

The noetic system of concepts was developed by
us in particular as a toolkit for implementing an ex-
istentially relevant approach to research objects, as
well as for identifying/ comprehending their existen-
tial significance and the noetic experience associated
with them.

Let us supplement and explain the above.

The need to safeguard the Yiddish set expres-
sions of the Jews of the Republic of Moldova is, un-
fortunately, obvious.

The Yiddish milieu (their collective author) was
partly exterminated during the Holocaust, partly
dissolved in other language cultures. And that noet-
ic - i.e. spiritual, existentially significant - experience
which was embodied/ multiplied/ transmitted through
their use was almost lost.

A unique collection of Yiddish set expressions
(sayings) used by the Jews of the Republic of Moldova,
on which the “Catalog” is based, was collected by us
many years ago.

We also have authentic information about what
meanings Yiddish speakers imbued these expressions
with, in which specific situations they used them, and
$O on.

And we could judge such a quality (specificity) of
these sayings as their existential significance from our
own experience, since we still had people in our im-
mediate environment, for whom Yiddish was native
and familiar.

As noted above, we also had a theoretical basis
for scientific comprehension of this specificity — thanks
to the noetic system of concepts and C. Geertz’s idea
of noetic experience widely used in this system.

Thus, we had everything necessary for the for-
mation of the “Catalog”.

The essence of its concept: to identify the existen-
tial significance of each of the Yiddish set expressions
considered, and to make the corresponding noetic ex-
perience available to the reader of the “Catalog”.

Below we will provide a definition of the noetic
system, as well as demonstrate the specifics of these
actions. Here we note the following.

“The noetic system of concepts... is a new inter-
disciplinary scientific trend which provides special
opportunities for efficient innovations to the scienc-
es the subject matter of which is related to the implic-
it activity of mythological consciousness” (Kymnup
2023: 176).

Accordingly: “Similar research has already been
practiced by us in literary studies, mythology, cul-
tural anthropology, Jewish studies, cultural science,
history, philosophy of culture, theory and practice
of modern theater, as well as in ethnology, including
identification and interpretation of implicit compo-
nents of intangible cultural heritage largely significant
in the present-day context (the noetic experience ac-
cording to C. Geertz)” (Kymnnp 2024: 72)°.

Among the terms of this system, there are many
(“noetics’, “noetic approach’, “mythological conscious-
ness, “essence’, “ethics”) that can be used in other mean-
ings in scientific developments of other researchers. To
avoid ambiguity, we note that this interpretation of the
term belongs to the noetic system. If our interpretation
coincides with that from other scientific works, is bor-
rowed from there or is based on them, then we provide
the necessary explanations, for example:

“The term ‘noetic’used here (following V. Frankl
and C. Geertz - J. C.) implies ‘spiritual’ in the exis-
tential aspect, in the anthropological sense instead of
the theological one” (Cusnir 2022: 68).

Clifford Geertz’s idea of noetic experience: its
application in the noetic system of concepts

Clifford Geertz, a prominent American anthro-
pologist, considered “an imperative project” such a
conceptualizing the “varieties of noetic experience”
that would help resolve the question of “...how to get
at the curve of someone else’s experience and convey at
least something of it to those whose own bends quite
differently” (Geertz 1983: 155-156).

It is not excluded that the noetic system in its
development can be considered as one of the variants
of the implementation of the mentioned “imperative
project” that C. Geertz outlined.
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In any case, C. Geertz’s idea of noetic experience
is applied purposefully and in various aspects in this
system.

For example, within the noetic system, a num-
ber of ethnological noetic models (Cusnir 2022: 71-
72) have been developed for the mentioned identi-
fication and comprehension of implicit components
of intangible cultural heritage, identified as “noetic
experience according to C. Geertz”.

C. Geertz’s idea was also used by us in developing
the following concept: “Hermeneutics of intangible
cultural heritage is the identifying implicit meanings
of ICH and processes of their multiplication/ transmis-
sion (including in the context of the ‘big time’) - tak-
ing into account that gaining access to these meanings
is equivalent to acquiring noetic experience. <...> The
processes of multiplication/ transmission of ICH, of
course, also include processes of perception of noet-
ic information embodied by ICH, its assimilation and
creative transformation” (Kymuup 2023: 178).

In other words: “The use of the noetic system of
concepts represents an innovative way of transmitting
noetic experience” (Cusnir 2022: 70).

Existentially relevant (noetic) approach: for-
mulation of its hermeneutic phenomenological
definition using the paradox-and-laughter maxim
by J. Ortega y Gasset

The definition of this approach is formulated
(within the noetic system of concepts) as follows.

The existentially relevant (noetic) approach is
an approach purposefully oriented towards achiev-
ing such existential relevance that is hermeneutically
and phenomenologically described by the following
paradox-and-laughter maxim by J. Ortega y Gasset.

Everyone who claims to be a thinker must say at
least something one cannot live without.

Ortega himself, by the way, did just that. And his
maxim can also be called “carnivalesque-and-laugh-
ter” — due to its paradoxical nature: after all, if it is
impossible to live without what was said, then how
did the thinker himself and all of humanity live to
see it?

Let us emphasize: the noetic realm in general is
characterized by the fact that (1) it is full of para-
doxes (often explicitly or implicitly laughter ones); (2)
they are all in favor and not against a human being, -
like this realm as a whole.

Why this is so, we will explain further, speaking
about the noetic system.

This definition belongs to those that are des-
ignated in the noetic system as “hermeneutic phe-
nomenological” ones, since their formulations are
conditioned by the hermeneutic phenomenological
principle of forming definitions. Namely: these defini-

tions should represent “phenomenologically detected
and hermeneutically verbalized intuitions of mytho-
logical consciousness” (Cusnir 2022: 68).

Thus, one of the principles of the noetic system
of concepts is the principle of aspiration for existential
relevance. Namely, one should apply a noetic approach
wherever it is relevant to the individual essence’s exis-
tence.

As far as we know, the concept of “existential-
ly relevant approach” was first introduced by us. But
this approach itself - unnamed - was widely used by
researchers. A vivid example of its results can be the
works of Johan Huizinga (especially Homo Ludens).

Existentially relevant (noetic) approach: cor-
relation with the concepts of “essence”, “meaning”,
“space of presence of meaning”

This approach is implicitly correlated with such
concepts as “meaning’, “essence”, “space of presence
of meaning”

The category of essence is identified (within the
noetic system) as the basis for considering existential
and humanitarian range of aspects.

”The essence is what man feels as the foundation
of his individuality and the Universe - a basis which
exists as a sort of hidden infinity, a positive ‘subtle
reality’ (felt as love, creativeness, freedom, etc.).

It is exactly this feeling of infinity that the...
effective developments by psychologists and philoso-
phers of the 20th century refer to. Moreover, the lev-
el of essence combines both the uniqueness of each
person and the generality of all people.

The meaning as such is a manifestation of
the essence, the presence of the infinite, which is
positive, in the individual and the specific” (Cusnir
2022: 68-69).

These hermeneutic phenomenological defini-
tions make it possible to introduce such phenome-
nological concepts as “space of presence of meaning”
and “space of absence of meaning”.

Let us explain: we use the term “phenomenolog-
ical” to denote not only the tools of phenomenolo-
gy, but also everything that, really existing in myth-
ological consciousness at the level of experiences/
meanings, can be identified as phenomenologically
detectable.

We drew the idea of the two mentioned “spaces”
from the works of V. Frankl®. He describes - in vari-
ous aspects — two states in which a person can be: (1)
the state of striving for meaning; (2) the state of frus-
tration, often unconscious, due to the lack of a sense
of meaning.

These states can be interpreted as a phenomeno-
logical “stay” respectively: (1) in the space of presence
of meaning; (2) in the space of absence of meaning.
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It is obvious that in each specific moment of
time, a person can be either in the space of presence
of meaning or in the space of its absence: these are
two different phenomenologically felt noetic spaces.

It is also evident that the use of the existentially
relevant approach — orientation towards the Ortegian
maxim - is possible only for a person who is in the
space of presence of meaning, who strives not to “fall
out” of there.

Accordingly, this stay becomes a professional
necessity for a researcher who has set himself the
goal of using the existentially relevant approach.

Let us emphasize once again: when applying the
noetic system of concepts, an existentially relevant
approach is implied by default.

A number of concepts of the noetic system
significant for comprehension of Yiddish set ex-
pressions

The noetic system of concepts is a combination
of a number of existentially relevant studies (includ-
ing concepts®) that are based on comprehending the
activity of mythological consciousness in the aspect
of the “noetic triad” of ethicizing functions originally
immanent to it; these studies are united by a special
course of scientific thinking and the system of key
concepts, basic principles and approaches deter-
mined by it.

Within the noetic system of concepts, the myth-
ological consciousness is defined as everything exis-
tentially significant in the depths of the unconscious,
including intuition, and everything in the verbal-
ized part of consciousness which is conditioned by it
(Cusnir 2022: 68).

As follows from the definition, mythological con-
sciousness is one of the most significant components
of that object which analytical philosophy calls phe-
nomenal consciousness — consciousness containing
various phenomena of the inner world (subjective
experience). Phenomenal consciousness has been at
the epicenter of analytical philosophy research for
decades; the outstanding Australian-American phi-
losopher D. Chalmers made a special contribution to
its comprehension (Chalmers 1996).

One of the most significant components of
mythological consciousness is noetic experience.

While studying Moldovan Jews’ noetic experi-
ence defined by the use of Yiddish set expressions,
we identified a special phenomenon that we desig-
nated by the term “noetic act”.

In fact, as it turned out, many of the Yiddish set
expressions are such that their use is a noetic act, and
existential significance constitutes their essential core.
These are what we have called “existentially signifi-
cant set expressions’”.

The definition of noetic act is based on a num-
ber of results of our research within the noetic sys-
tem. In particular, on the comprehension of such a
non-trivial function of mythological consciousness as
the ethicizing harmonization of the Universe, phe-
nomenologically aimed at transforming the world into
the state of true reality’. (We call it the function of no-
etic transformation of the Universe).

True reality — for mythological consciousness — is
what our essence phenomenologically requires: infinity
of life, love, creativity, creation, as well as the aboli-
tion of death and evil in general (of eternal separation
from the loved ones, betrayal, physical and mental
torments, etc.) (Kymaup 2024: 74).

A noetic act is an act of intuitive ethicizing har-
monization of the Universe by the mythological con-
sciousness of the actor, — moreover, an act that: (1) is
carried out very purposefully (although usually at the
level of the unconscious or only partially realized),
(2) is phenomenologically oriented both to the local
goal and to the transformation of the Universe into the
state of true reality.

As V. Frankl, an outstanding Austrian psychol-
ogist and philosopher, notes: “In essence, man is a
being transcending necessity” (Ppanxm 1990: 106).

The essence of a noetic act is to allow yourself that
intuitive metaphysics of transforming reality that your
essence craves for.

In other words, a person performs a noetic act
using the ethicizing function of mythological con-
sciousness.

One of the concepts key to the concept of the
“Catalog” is existential significance. It is a special
quality of some object to essentially contribute to the
emergence of noetic acts.

Below we will demonstrate how noetic acts are
carried out when existentially significant Yiddish set
expressions are used.

But first, let us explain a number of aspects men-
tioned, including:

1) what is the genesis of so seemingly exorbitant
demand of human essence as true reality;

2) why noetic objects - including Yiddish say-
ings — tend towards paradox and laughter, and always
“take the side” of a human being (individual essence),
not of his destroyers;

3) what is meant by ethics/ noethics in the noet-
ic system of concepts.

All these aspects are related to the features in-
herent in mythological consciousness from the earli-
est stages of its existence.

The ethical “commandment” initially inherent
in mythological consciousness: correlation with
noetic act, ethics/ noetics, laughter, paradoxicality
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As can be shown?, the most ancient structure
inherent in mythological consciousness is the to-
tem-life / non-totem-death dichotomy equivalent
to the ethical commandment Strive to serve life and
abolish death (including apocatastasis’ — the aboli-
tion of death / universal salvation).

In other words, ethics is originally immanent to
the mythological consciousness, both the archaic one
and post-archaic one (Cusnir 2019: 36).

And the noetic act (an act of a good, moreover
“far-reaching” transformation of the Universe) is a
response by noetic action to this most ancient com-
mandment, — moreover, a response that is not auto-
matic, but determined by free will. After all, a person
also has the possibility of choosing to serve death-de-
struction-evil — although only at the cost of self-alien-
ation from his own essence'.

“Ethics here primarily implies striving for ac-
tions which conform to the basic ethical principle for-
mulated by Albert Schweitzer: good consists in main-
taining, assisting and enhancing life, and to destroy, to
harm or to hinder life is evil”(Cusnir 2022: 68).

In the noetic system, a broader definition of eth-
ics is also used, which de facto includes the above:

“Ethics is an intuitive and analytical - often of a
laughter nature - contact-dialogue-cocreation with es-
sence (ones own, of the world, of other people), as well
as the development of this contact and actions based
on it”; at the same time “ethics embodies an affirma-
tive answer to the questions: Can I be myself? Can I
act in accordance with my own essence? Can I change
the world?” (Kymnup 2023: 179).

A necessary part of ethics is noetics: it answers
additional phenomenological questions about what
our essence really requires and what scale of trans-
formation of the Universe we can talk about.

Namely: noetics phenomenologically asserts the
possibility of gradually transforming the Universe
into the state of true reality through ethical actions
(Kymanp 2023: 179).

The definition of noetics looks like this:

Noetics is a category that... embodies an affirma-
tive answer to phenomenological questions about the
scale of transformation of the Universe as a result of
ethical acts.

‘Is the Universe such that, as a result of efforts on
the part of the individual essence, it could - at least in
perspective, gradually — be transformed into the state
of true reality, equivalent to the state of this-worldly
Paradise, where everything is preserved except death/
evil?’

‘What cathartic possibilities of this gradual
harmonization are opening up before me here and
now?” (Kymnup 2024: 73).

A variant of the mentioned questions:

“Can I, following the requirements of my es-
sence, contribute to the transformation of the world
into true reality, or is the feeling that testifies to this
a deception? Is the structure of the Universe such that
this is possible?” (Kymnnp 2024: 75).

As can be shown'!, it was this complex of eth-
ical and noetic questions that phenomenologically
determined both Kant’s categorical imperative and
many of N. Berdyaev’s developments (including his
concept of the abolition of death/ evil by joint efforts
of God and man).

Let us emphasize: the individual essence is not
only the subject, but always the object (of protection,
help, love, etc.) within this noetic position of mytho-
logical consciousness, which essentially corresponds
to the Kantian imperative (a person should always be
an end and never only a means).

From the above it follows:

1) The ethicization of the Universe, carried out
during a noetic act, includes the mentioned processes
of interaction with essence.

2) The object for the sake of which such ethici-
zation is undertaken is always an individual essence,
and each one (syncretism of mythological conscious-
ness). In particular, a good, liberating transformation
of the actor’s initial internal situation is carried out.

This means that when using existentially signif-
icant Yiddish set expressions, the actor phenomeno-
logically carries out contact-dialogue-co-creation with
his own essence and/or with the essence of the Uni-
verse/God.

Let us now turn to the special structure that is
steadily present in mythological consciousness (from
ancient times to the present day) and is studied in the
noetic system under the name “myth of laughter™.

Laughter is one of the most ancient tools for
ethicizing the Universe. In the laughter space, totem-
good-life multiplies, and non-totem-evil-death anni-
hilates itself (according to the intuitions of mytho-
logical consciousness).

The protagonist of the myth of laughter is the
trickster, aka the beneficent trickster:

“His main feature is the accomplishing purpose-
ful blessings, typologically close to universal salva-
tion, but under the guise of trickery (theft, stupidity,
clowning, deception, etc.)” (Cusnir 2019: 42).

In the noetic system, the term “trickster” is used
precisely in this sense.

Paradoxicality is inherent in mythological con-
sciousness partly because it correlates with the phe-
nomenon of laughter, and partly because mytholog-
ical consciousness may not obey the law of excluded
middle. This gives it additional heuristic possibilities
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to implement the commandment “Strive to serve life
and abolish death”

Therefore, a noetic act - including the use of
Yiddish sayings — often contains laughter elements
and/or elements of paradoxicality.

Trickster minimum (trickster “technique” of
mythological consciousness); noetic triad (good
transformation of the Universe - catharsis — tran-
scendence of the individual essence); noetic posi-
tion (“Everything is not in vain” and “To save ev-
erything”): correlation with noetic act

The phenomenological basis of the noetic act is
a special implicit “conviction” of mythological con-
sciousness.

Namely: if you ethically transform a certain frag-
ment of reality (including the internal situation), the
result will be the transformation of the Universe as a
whole into the state of this-worldly Paradise, phenom-
enologically identified as true reality, — or at least a
foreshadowing-guarantee of such a transformation
(Cusnir 2022: 69).

Therefor, mythological consciousness tricksterly
uses its metonymy (the part is equal to the whole)
for the noetic transformation of the Universe. We
designated this implicit technique as “a trickster min-
imum’.

Catharsis is felt by the actor and his audience as
evidence of the emergence of this transformation as a
result of the noetic act.

The phenomenon that always accompanies the
noetic act, but is usually unconscious, is the feeling
of transcendence of the individual essence (Cusnir
2022: 69).

The combination of three ethicizing functions of
mythological consciousness — good transformation
of the Universe / catharsis / transcendence of the indi-
vidual essence — we call the noetic triad.

Let us emphasize: the noetic act and its conse-
quences usually take place in a normal (basic), not in
an altered state of consciousness of the actor and his
audience. After all, this act is not an extraordinary
event, but an event familiar to everyone, almost ev-
eryday. For example, any joke that makes a person
feel better is a noetic act.

“Noetic position is a term we use for designating
the position of man in the world that corresponds to
the noetic act of transforming the world” (Kyuraup
2024: 74). And the state of mythological conscious-
ness that intuitively defines this position is denoted
as the noetic position of mythological consciousness.

And in conclusion, conditionally considering
noetics not as a part of ethics, but along with it, let us
emphasize once again the following.

Mythological consciousness has not only an eth-

ical intention, but also a noetic one: mythological
consciousness phenomenologically “works” both for
the local ethicization of the Universe and for its in-
tegral transformation into the state of true reality, or
this-worldly Paradise.

An extremely concise description of the implic-
it noetic position of mythological consciousness is a
combination of two maxims: Everything is not in vain
and To save everything.

The use of Yiddish set expressions as a noet-
ic act: ethnological noetic model of their compre-
hending; examples

Let us consider what items the Ethnological no-
etic model of comprehending Yiddish set expressions
should contain, corresponding to the task of identi-
fying their use as a noetic act.

Yiddish sayings are used by the actor in a situa-
tion where he actually wants to carry out an ethiciz-
ing harmonization of the Universe.

Accordingly, the model should include items
containing not only the Yiddish saying, its trans-
lation, an explanation to the saying, but also infor-
mation about the specifics of the noetic act (“Initial
external situation”; “Initial internal state”; “Herme-
neutic interpretation of the essence of the action”).

But that’s not all. If the actor intends (even un-
consciously) to transform a certain fragment of the
Universe into the state of true reality, then he has to
phenomenologically know what he is striving for.

This means that it is possible to phenomenologi-
cally reveal a fragment of his world view - an ethically
corrected version of the initial situation, external and
internal.

The hermeneutic maxims - “singular ‘quanta’
of noetic experience, the embodiment of implicit
meanings formed by mythological consciousness”
(Kymnnp 2023: 178) — ideally correspond (as a tool-
kit of the noetic system) to the purposes of descrip-
tion of such a fragment.

“A hermeneutic maxim is such a description of
an element of the world view shaped by the myth-
ological consciousness... which can be structured
according to the hermeneutic syntagm stating, the
Universe is such that..” (Cusnir 2022: 70).

So, the model should contain an item with a
hermeneutic maxim that describes the state of the
Universe transformed as a result of the noetic act. This
maxim has to be interpretatively (hermeneutically
and phenomenologically) revealed by the researcher.

Since the saying exists in the phenomenal con-
sciousness of the actor not in isolation, but in a broad
context, the structure of the model should reflect its
aspects as well. From our point of view, the most sig-
nificant in this case are the ethnocultural constant
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concepts that we identified in Jewish folklore and
designated as Besht constants'. They are as follows:
sacred humanism, the Dialogue as a Meeting, meta-
physics of an act, simcha (the joy of snuggling’ to the
true essence of the world)”. An item is needed indi-
cating those of them that correlate with the herme-
neutic maxim.

Let us demonstrate the application of the “Eth-
nological noetic model of comprehending Yiddish
set expressions” that we developed for the “Catalog”.

1. Di tiy un Ikh ver dir helfn

Literal translation. “You do, and I will help you”

Explanation to the saying. God’s reply addressed
to man.

Initial external situation. A person finds him-
self faced with an external or internal necessity to
do something that seems to be beyond his strength.

Initial internal state. Timidity before the up-
coming act, fear.

Hermeneutic interpretation of the essence of
the action. Man creates a situation of a laughter and
carnival-familiar epiphany, which God specifically
carries out for the sake of that man, in order to har-
monize the Universe together.

Besht constants. Metaphysics of an act, simcha.

Hermeneutic maxim. The Universe is such that
God and man in cooperation can perform miracles.

2. Tsibele-trern

Literary translation. They rub onions and weep.

Literal translation. Onion tears.

Explanation to the saying. Artificially induced
compassion.

Initial external situation. An attempt (in a work
of art or in the field of ideology) to manipulate hu-
man emotions, thereby seeking to conceal the lack
of aesthetic meaning in the work or to substitute the
meaning in the interpretation of events.

Initial internal state. Some abashment.

Hermeneutic interpretation of the essence of the
action. Laughter identification of the situation as an
attempt at cheap manipulation.

Besht constants. Metaphysics of an act.

Hermeneutic maxim. The Universe is such that
attempts to manipulate the individual essence are
laughably futile and will be exposed.

Existential significance of Yiddish set expres-
sions: preliminary conclusion about the basic
goals of their use

Having examined a number of Moldavian Jews’
Yiddish set expressions, including those mentioned,
we identified two of their basic goals:

1. Defence of the individual essence from humil-
iation/ manipulation and its cheerful, affectionate
encouragement to creative activity. (Let us recall: ac-

cording to Besht, God and man are a consubstantial
whole, and this common essence is love as joy).

2. Working out a phenomenological theodicy —
an intuitive idea of God and man as a single team for
transforming the world into the state of true reality.

This conclusion will be refined in further stud-
ies of Yiddish sayings. However, the following seems
obvious.

The comprehension of Yiddish set expressions
- with the help of existentially relevant approach -
provides an opportunity for contact with those in-
most depths of truth that are implicitly achieved by
the people through their ordinary, everyday spiritual
creativity, aimed at the ethicizing transformation of
reality (with the understanding of ethics as protec-
tion and support for every human being).

Notes

* The article was written while developing the Re-
search subprogram: 170101 Cercetarea si valorificarea pat-
rimoniului cultural construit, etnografic, arheologic si artis-
tic din Republica Moldova in contextul integrdrii europene.

! These include: achievements of interpretive an-
thropology by C. Geertz, ideas of J. ]. Wunenburger, A.
Schweitzer, C. G. Jung, K. Kerényi, V. Frankl, E. Fromm,
M. Bakhtin, N. Berdyaev, J. Ortega y Gasset, K. Jaspers, V.
Propp, K. Hiibner, O. Freidenberg, E. Meletinsky, E. Cas-
sirer and others.

? Here and further, the translation and italics are ours.

* We have derived this maxim from the following
Ortegian statement: .. as if Menéndez y Pelayo had said
at least something one cannot live without - a requirement
that should be unconditionally presented to everyone who
claims to be a thinker” (Oprera-u-TIaccer 1997: 115-116).

*See e.g.: (Opanxi 1990).

> At the moment there are five of them: “the concept
of ethicizing mythological consciousness (which is the
concept of humanization of myth); the concept of aesthet-
ic meaning; the concept of megamodern; the concept of
the ethical evolution of mankind; the concept of phenom-
enological noetics” (Kyuranp 2024: 72).

¢ See e.g.: (Kyurnmp 2024: 71-80), (Kyumnup 2023:
179-188).

7 See e.g.: (Kymnup 2017: 22-31; 43-51), (Cusnir
2019).

8 For more details, see: (Jung 1971: 261), (Cusnir
2019: 45), (Kyuaup 2017: 44-45; 254-257).

® For more details, see: (Kymuup 2017: 31-35).

19 For more details, see: (Kymaup 2024: 74-77).

1 See e.g.: (Cusnir 2019: 38, 42-43); (Kywmuup 2017:
24,26-27, 48-50).

12 The same maxims also describe the Besht’s con-
stant “metaphysics of an act” mentioned below.

13 Israel Besht (ca. 1700-1760) — Baal Shem Tov —
“the ‘good miracle worker’ and religious thinker whose
personality determines the particularities of Hasidic sto-
ries and their impact on the 20th-century philosophy (via
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M. Buber and M. Bakhtin)” (Cusnir 2022: 71).
4 For more details, see: ibid.
15 See: (Cusnir 2022: 71).
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Sergiu SUVAC

ASPECTE CONCEPTUALE AI TERMENILOR DE SPECIALITATE PRIVIND
POARTA SI INGRADITURILE TRADITIONALE *

CZU: 398.34:81&#39;373.6

Rezumat
Aspecte conceptuale ai termenilor de specialitate
privind poarta si ingraditurile traditionale

O componentd principald intr-o gospodarie traditio-
nala este poarta si gardul. Portile gospodariilor reprezin-
td un insemn de patrundere in ogradd. Locul marcat de
poarta este ca piatra de hotar la marginea unei stapaniri si,
totodata, o indrumare care impune o atitudine fata de pro-
prietar si de o demnitate esteticé a spatiului public. Gardul
care inconjoara intreaga curte, tot spatiul casnic asigura,
ultimul, protectie gospodariei si stdpanilor casei. Cu aceste
elemente etnografice sunt asociati multi termeni de speci-
alitate care ofera o bund intelegere a domeniului respectiv.
Portita, diminutivul de la poartd, reprezinta o deschidere
mai micé adiacenta sau incorporata intr-un sistem integru
pe care gospodarii il folosesc zilnic fard a forta deschide-
rea portii mari. Zévorul reprezintd o incuietoare formata
dintr-o mica bard mobild care intrd intr-o ureche fixata si
asigurd inchiderea portii pe timp de noapte. Totodata, za-
vorul este si un leat intrebuintat la constructia gardurilor.
Stalpii sunt coloane simple sau ornamentate de care sunt
agatate portile cu ajutorul balamalelor. Acestea din urma
sunt dispozitive metalice, formate din doua piese articula-
te, utilizate pentru a conecta portile de stalpi si a asigura
inchiderea si deschiderea acestora. Fruntarul reprezintd
un prag de deasupra portilor care leagé stalpii, numit in
unele zone si brama.

Cuvinte-cheie: poartd, gard, zivor, ograda, stalp.

Pe3rome
KonuenryanbHble aCHeKTBI
CrenaTu3npoOBaHHBIX TEPMIHOB,
KaCaIoUMXC TPAFUNMOHHBIX BOPOT U 3a00poB

OCHOBHBIMM KOMIIOHEHTaM! TPAAMUIVIOHHOTO JoMa
SBJAIIOTCS BopoTa U 3abop. BopoTa nBOpOB IpencTas-
NS0T co00J 3HaK BXOa BO ABOP. MecTo, 0603HaYeHHOE
BOpPOTaMI, sIB/ISIETCS KaK Obl IOTPaHNYHBIM KaMHeM Ha
TpaHulle BIAleHNs U B TO XKe BpeMsl OpUeHTUPOM, Gop-
MIPYIOIIMM OTHOLIEHME K COOCTBEHHMKY M 3CTETHYe-
CKOe JTOCTOMHCTBO IIYONMMYHOrO NPOCTpaHCTBa. 3abop,
OKPY’KaIoLIMil BeCb ABOP, BCe OBITOBOE IIPOCTPAHCTBO,
obecrieyrBaeT, HAKOHEL|, 3aLUTy XO3AJCTBA U XO3s5€B
noma. C aTumMu STHOrpadMIecKUMM TeMeHTaMI CBsi3a-
HO MHOXXECTBO CIIeLMaTM3UPOBAHHBIX TePMIHOB, KOTO-
pble 06ecrednBaT Xopolilee MOHNMAaHIE COOTBETCTBY-
fomtet obmactu. Kammrka (portifa), HasBaHHas B 4eCTb
MIHMATIOPHBIX BOPOT, IPENCTAaB/IOT CO0O0I Ipuera-
Iolllee MeHblllee OTBEPCTHE, KOTOPOe OBUIO BKIIOUEHO B
eIVHYI0 CUCTeMY, NpefHASHAYEHHYIO [ eXeJHEeBHOTO
VICIIONIb30BAHMA [OMOBTIafie/ibliaMy 6e3 MPUHYIUTEb-

https://doi.org/10.52603/rec.2024.36.16

HOTO OTKPBITVsI OOMBIINMX BOPOT. 3allie/ika — 3TO 3aMOK,
COCTOALMIT M3 HEOONbIION MOABIXKHONM IUIAHKM, KOTO-
pas BCTaB/IAETCA B HEMOJIBIDKHOE YIIKO 1 obecrednBaeT
3aKpbITHE BOPOT B HOYHOE BpeMA. B To xe Bpems 6ont
TaKKe SB/ETCA 3BEHOM, MCIIONb3YeMbIM IIPU CTPOMU-
TenbCTBe 3a60poB. CTOMOBI MPERCTaBIAIT co60Il Ipo-
CTBle MU OpPHAMEHTMPOBAHHbIE KOJNIOHHBI, HA KOTOPBIX
C IOMOIIBIO IeTeNb KpelATcsa BopoTa. [TocnenHue mpep-
CTaB/AIOT 000 MeTa/IMYecKue YCTPOICTBA, COCTOS-
1[¥Ie U3 ABYX IIaPHUPHBIX YacTell, CIy>Xallue A7 Coefu-
HeHMs BOPOT €O cToNI6aMu U obecriedeHns UX 3aKpbITHA
u oTKpbITHsA. PPOHTOH MpefcTaB/sAeT coO0it MOPOT Haf
BOPOTaMM, COEAVHSAIOIMMY CTOMOBI, Ha3bIBaeMBIIl B He-
KOTOPBIX MeCTaX BOPOTaMIL.

KmioueBble cmoBa: BOpOTa, 3abop, 3ajBIDKKa,
orpaxkaieHne, cTonob.

Summary
Conceptual aspects of specialized terms regarding
traditional gate and fences

The main components of a traditional house are the
gate and the fence. The gate of the yard is a sign of the
entrance to the yard. The place marked by the gate is like
a boundary stone on the border of the property and at the
same time a landmark that shapes the attitude towards
the owner and the aesthetic value of the public space. The
fence surrounding the entire yard, the entire household
space, finally ensures the protection of the household and
the owners of the house. Many specialized terms are asso-
ciated with these ethnographic elements, which provide a
good understanding of the corresponding area. The porti-
ta (small gate, wicket), named after the miniature gate, is
an adjacent smaller opening that was included in a single
system intended for daily use by homeowners without for-
ced opening of the large gate. The latch is a lock consisting
of a small movable bar that is inserted into a fixed eye and
ensures the closure of the gate at night. At the same time,
the bolt is also a link used in the construction of fences.
The posts are simple or ornamented columns on which
the gate is attached with hinges. The latter are metal de-
vices consisting of two hinged parts, used to connect the
gates to the pillars and ensure their closing and opening.
The pediment is a threshold above the gates connecting
the pillars, called in some places a gate.

Key words: gate, fence, latch, fence, pillar.

Argument. Virtutea unui gospodar intr-o loca-
litate rurald incepe de la poartd, intrucat acest ele-
ment etnografic este cel care se dezviluie trecitorilor
la prima vedere.
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Poarta reprezinta primul semn de intrare intr-o
gospodarie, simbolizand prima trecere in spatiul sacru
al familiei din spatele curtii. Poarta semnificd imaginea,
puterea, dibacia si maretia proprietarului, caracteristici
care pot fi atribuite unui spectru cultural mai larg, asa
cum au fost si sunt portile oraselor sau cetatilor.

Repere etimologice. In descrierea portilor in-
talnim numerosi termeni de specialitate care asigura
buna infelegere a domeniului respectiv si functiona-
litatea complexului, astfel, cele mai relevante repere
etimologice sunt prezentate in felul urmator: Poarta
reprezintd o deschidere si o trecere in spatiul privat
al unei gospodarii; Portifa, diminutivul de la poarts,
reprezintd o deschidere mai mica alaturatd sau in-
corporata in sistemul integru pentru a fi intrebuin-
tata zilnic de gospodari fara a deschide portile mari;
Vrantd — poartd de scanduri sau de nuiele impleti-
te, confectionate din pari montati paralel pe o rama
dreptunghiulara si cu o diagonald, pentru a-i fixa, de-
numire specificd mai ales zonei maramuresene; Hui-
zas — acoperis larg de deasupra portilor de lemn, de la
intrarea in gospodarie (mai des in zona Maramuresu-
lui), construit in doud ape; Dranitd — scAndurele sub-
tiri de lemn de brad, mai mari decét sindrila, cu care
se acopera unele case tardnesti sau haizasul portilor;
Zavorul reprezinta acea incuietoare constituitd din-
tr-o mica bara mobild care intra intr-o ureche fixata
si asigura inchiderea portii pe timp de noapte; toto-
daté zavorul este si un leaf intrebuintat la constructia
gardurilor; Gardul este constructie din nuiele, piatra,
spuri sau scanduri care inconjoara gospodaria, mar-
cand hotarul ei; Fruntarul reprezinta un prag de dea-
supra portilor care leaga stalpii, numit in unele zone
si bramd; Balamalele sunt dispozitive metalice forma-
te din doua piese articulate, utilizate pentru a conecta
portile de stalpi si a asigura inchiderea si deschiderea
acestora; Stalpii sunt coloane simple sau ornamentate
de care este prinsa poarta cu ajutorul balamalelor.

Porti faimoase din trecut. Cercetand literatu-
ra de specialitate, am observat numeroase referiri la
portilegendare care au ramas in istorie prin existenta,
functionalitatea si aspectul lor, din epoca anticd pana
in cea modernd. Mentionam aici Poarta Zeitei Ish-
tar, construitd din ordinul regelui babilonian Nabu-
codonosor al II-lea in jurul anului 575 1.Hr. Aceasta
facea parte din planurile de infrumusetare a orasului
si a devenit unul dintre simbolurile nu numai ale tim-
pului, ci si ale intregii epoci antice.

Construita din 13 randuri de cardmizi smalfuite,
decorate cu peste 575 de imagini de dragoni si tauri,
poarta strajuia cel mai important drum de acces in
oras. A fost dedicata zeifei Ishtar, zeita dragostei, a
fertilitatii si a razboiului, si mdsura peste 12 metri
indltime si 30 metri litime, fiind construitd din cé-

ramizi de lut. Zidurile duble care inconjurau Babilo-
nul erau, de asemenea, impresionante. Incepute de
regele Nabopolassar si finalizate de Nabucodonosor
al II-lea, acestea au fost considerate una dintre minu-
nile antichitatii, fiind descrise de multi scriitori din
intreaga lume (Minuni 2019: 26-27).

Ramanand in spatiul dintre Tigru si Eufrat, amin-
tim cd in ,,Epopeea lui Ghilgames” poarta este numita
partea cea mai originald a arhitecturii mesopotami-
ene. O intalnim ca o trecere dintr-o lume in alta, o
bariera spre o noua dimensiune sau viata. Astfel, epo-
peea nu reuseste sd fie decat o teribild dovada a zd-
darniciei cautdrii portii nemuririi (Epopeea 1996:15).
De acum voi fi printre morti; md voi aseza la poarta
mortilor, si ochii mei nu-l vor mai vedea pe fratele-mi
iubit (Serbanescu 1996: 74), < ...> blestemd poarta pa-
durii <...> Enkidu <...> isi sdltd capul si-i vorbi portii,
ca unei fapturi omenesti: - Poartd a codrului, lipsitd de
intelegere <...>, copacii tdi n-au seamdn in tard, inaltd
de saptezeci si doi de coti esti si groasd de doudzeci si
patru. Stalpii, balamalele si verigile facute din lemnul
tdu sunt fard pereche, <...> poarta muntelui o pdzeau
Oamenii Scorpii <...> (Epopeea 1996: 84-86).

Celebrele porti ale Ierusalimului, construite de-a
lungul existentei orasului de diversi conducatori, care
reorganizau planul arhitectural pentru a controla pe
oricine poposeste sau paraselte orasul, dar si pentru
apdrare, comunicare intre cartiere si aprovizionarea
locuitorilor, au devenit in timp un simbol al culturii
universale, fiind incluse in Lista Patrimoniului Mon-
dial UNESCO. Numite ,Portile Ierusalimului’, ele
scot in evidentd maretia acestor structuri si a con-
structorilor lor. Monumentalitatea lor serveste drept
punct de referintd pentru alte asemenea constructii
din orase si cetati.

Poarta Leilor din Micene este un simbol al unui
important centru al civilizatiei grecesti. Masurand
3,10 m latime si 2,95 m inal{ime, aceasta era intrarea
principald in cetate, avand sculptati doi lei pe lateral
(Mylonas 1966: 45). Leii, reprezentati intr-o pozitie
solemna deasupra portii de intrare in cetate, simboli-
zeaza puterea si autoritatea nu numai a orasului sau a
locuitorilor sai, ci si a celor care trec prin poarta.

Poarta Brandenburg din Berlin, capitala Germa-
niei, construita in 1788-1791 de arhitectul Carl Go-
tthard Langhans, a devenit cel mai important simbol
al Berlinului si, concomitent, simbol al intregului stat
german, de care sunt legate numeroase evenimente
importante din istoria acestei civilizatii a Europei si
a lumii in secolul XX. Mai presus de toate, a simboli-
zat libertatea si pacea, dupad cum a fost numita initial
»Poarta Pacii” si a fost menitd sa demonstreze linistea
si siguranta oamenilor si a celor care veneau aici in
diverse scopuri.
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Poarta nu este straina nici de Roménia: Moldo-
va in epoca medievala a fost adesea numita ,,poarta
crestindtatii’, iar acest termen nu este o figura de stil
inventatd de Stefan cel Mare, ci 0 misiune politico-re-
ligioasa pe care domnul Moldovei si-o asumase si in
care fusese investit de Suveranul Pontif si Biserica
Crestina Ortodoxa. Razboaiele mari purtate cu Im-
periul Otoman (2 campanii sultanale), in care tara
a rezistat, confirma ponderea si locul lui Stefan cel
Mare in lupta antiotomana, incepind cu primii ani ai
domniei sale (Gonta 2014: 33).

»Poarta Sdrutului’, sculptura lui Constantin Bran-
cusi, devine simbol nu doar al orasului Targu Jiu, unde
este amplasatd, dar si a romanilor, in general. Fenome-
nala compozitie este alcatuita din doud coloane groa-
se paralelipipedice care sprijind o arhitravd mai mare
decit coloanele, avand latimea de 6,45 m si inaltimea
de 5,13 m, iar grosimea de cca 1,69 m. Referindu-se
la aceastd sculptura, Mircea Eliade spunea: Sunt unele
teme din literatura noastrd populard extraordinar de
bogate din punct de vedere dramatic. De pildd Poarta,
care implineste in viata poporului romadn rolul unei fap-
turi magice, care vegheazd la toate actele capitale din
viata omului. Prima trecere pe sub poartd inseamnd
aproape o intrare in viatd, in viata reald de-afard. Poar-
ta vegheazd la cdsdtorie si pe sub poartd mortul e dus,
solemn, spre ldcasul de veci. Este, atunci, o reintoarcere
in lumea dintdi: ciclul e inchis si poarta rdmdne mai
departe, cu un om mai putin, s vegheze alte nasteri,
alte nunti, alte morti (Eliade 2005: 143).

Marele constructii roméanesti precum cetatile,
palatele, conacele si casele boieresti se remarca prin
frumusetea portilor din interiorul lor. Arhitectura
acestora si elementele decorative glorifica diverse ze-
itati (Marte, Venus), dar si personalitdti (precum este
cazul Impdratului Carol al VI-lea, imparat al Sfan-
tului Imperiu Roman (1711-1740) slavit prin sculp-
tura sa de deasupra portilor cetétii de la Alba Iulia),
diversi Sfinti ocrotitori ai familiilor proprietarilor, ai
neamului roménesc, dar si virtutile care stau deasu-
pra existenfei noastre, precum Pacea, Tn'gelepciunea,
Echilibrul si Rdzboiul.

Casele boieresti si conacele de pe teritoriul Repu-
blicii Moldova au fost odinioara veritabile structuri
madrete, care ficeau trimitere la viata boiereascd din
spatiul Pruto-Nistrean. Toate incepeau a fi impuné-
toare incd de la poartd, fiind construite din diverse
materiale si care luminau imprejurdrile prin volum,
simbolisticd si esteticd. Toate aceste elemente etno-
grafice au fost ridicate de mesteri specializati, in func-
tie de materialul din care erau confectionate (fierari,
pietrari, lemnari).

Semnificatia stalpilor de poarta. Aspectul stél-
pilor de poarta reprezinta o simbioza dintre sculptura

si culoare, ce deseori se afli in armonie cu casa si alte
acareturi din ograda. Analizand unele zone etnografice
din spatiul romanesc, si anume zona lasului, am depis-
tat unele analogii intre decorul traditional al stalpilor
de porti si cel din zona etnografica a Codrilor Orheiu-
lui. In urma cercetirilor pe care le-a intreprins in loca-
litatea Scheia din judetul Iasi, etnograful Ion Chelcea
considera ca stalpii de poartd reprezinta o transpunere
a modelelor preexistente din lemn in piatra.

Potrivit lui Ion Chelcea, motivul care ar fi deter-
minat inlocuirea stalpilor de lemn cu stélpi din piatra
a constat in ,,durabilitatea mult mai mare a acestui
din urma material si a corespuns nevoii de a crea for-
me care sa poatd fi transmise §i generatiilor viitoare”
(Prohin 2021: 22-23).

Totodatd, se creeaza impresia unor motive si
simboluri etnografice comune, din mai multe zone,
fie ele romanesti, occidentale sau orientale. Calculele
matematice efectuate de mesterii populari in procesul
de constructie a stalpilor aveau un caracter decisiv in
planificarea simetriei si dimensiunilor acestor forme
de artd populard, dar aceste competente erau dezvol-
tate odatd cu practica si maiestria mesterului. Pentru
stalpii din lemn era ales cel mai fin material pentru a
putea fi daltuit cu grija.

Pentru stalpii ciopliti in piatrd, blocurile de pia-
trd pentru modelarea florilor, coloanelor, parapetelor
erau aduse din mina in atelier, unde incepea procesul
de creatie si niciodata nu se stia care va fi produsul
final, deoarece motivul ornamentului cu elemente
vegetale sau geometrice se naste din factura pietrei,
dispozitia sau inspiratia mesterului (Miron 2013: 12).
Din spusele lui Victor Tarnovschi, pietrar din Branesti,
Orhei, constatdm ci stélpii, care la prima vedere par a
fi ciopliti dintr-un bloc unitar, sunt construiti din pa-
tru elemente. Dintr-un interviu realizat (20.04.2022)
cu acest mester popular, constatdm cd stdlpii nu sunt
greu de construit dacd ai un model si stii cum doresti
sd arate produsul final. Bucdfile de calcar (cotilefi) mai
intdi se cladesc pentru a da o formd stalpului, dar nu
in intregime (aproximativ 60% din stdlp), ca sd urmeze
separat cioplirea figurii din varful stdlpului si fixarea
acesteia pe bazd <...> (Suvac 2023: 90). Din spusele
mesterului, sustragem ideea ca stalpii au propriu-zis
patru elemente distinctive in constructia acestora:

1. Baza / temelia, care deseori este o bucata
mare de calcar (aproximativ pana la 1000 x 1000 x
800 mm), are rolul de fundament al stalpului si nu ii
permite acestuia sd se incline sau sa se clatine.

2. Coloana propriu-zisd este construita din coti-
leti mai mici, dimensiunile carora variazd (390 x 190
x 188 mm sau 490 x 190 x 240 mm), fiind consolidati
intre ei cu ciment sau mortar pentru a asigura dura-
bilitatea si caracterul solid al stélpilor.
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3. Placa de legiturd reprezenta o bucata mai
mare de calcar, foarte des este intreagi, alteori din 3-4
straturi de piatra, avand dimensiunile laterale apro-
ximativ egale cu cele ale bazei si comportd o functie
dublé: pe de o parte, reprezenta coloana simetrica cu
baza ce intdreste constructia, iar pe de alta parte, ofe-
rd un suport perfect, o platforma pentru floarea de
piatrd din varful stalpului. Ca sd fie evidentiatd, mes-
terii populari ii dadeau un aspect diferit de stalpul
propriu-zis, prin cioplire pronuntatd, evidentiata la
colturi sau chiar ldsatd sa iasa in afara stalpului (cu
5-10 cm). Pentru a da maiestrie stalpilor, aceasta pla-
ca de legatura se facea etajat in trei sau chiar 4 trepte
de cca 10 cm fiecare. Astfel era asigurata vizibilitatea
elementului floral din varful stalpului.

4. Floarea de piatrd este elementul cheie al sis-
temului articulat construit de mesteri, dar si cea mai
complexd figurd arhitectural a stalpilor de poarta. In
cele mai frecvente cazuri aceasta este o imagine stili-
zatd tridimensionala a trandafirului (rozei), fiind im-
bogitita in functie de maiestria autorului creatiei si a
dimensiunilor acesteia, care, de asemenea, variazi de
la 200 mm? pana la 500 mm? (Suvac 2022: 92).

Stalpii de poartd au fatada decoratd in asa fel in-
cat sa poatd fi vazuti de la departare. Decorul este re-
alizat prin cioplirea unor simboluri ornamentale, co-
lorate in diferite nuante de albastru, care sunt asociate
cu prosperitatea, curafenia si pacea familiei. Uneori,
stalpii de poarta sunt vopsiti integral cu var, la care se
adauga putina sineala.

Simbolistica portilor si a stalpilor imbogateste
imaginea ansamblului arhitectural prin simboluri so-
lare, motivul crucii, funia rasucitd, pomul vietii, vita
de vie, simboluri zoomorfe si antropomorfe etc. Gos-
podariile rurale au multe elemente in structura, de
constructie si ornamente care le disting unele de al-
tele indiferent de zona etnografica in care se afld. Una
dintre principalele componente este reprezentatd de
porti si ingradituri. Portile gospodariilor reprezinta
un insemn de intrare in ogradd, in spatiul privat des-
tinat activitatilor familiale, marci a statutului social
in cadrul colectivititii sitesti (Antonescu 2009: 539).

Acestea pot fi comparate cu bratele care se des-
chid cu bunitate in fata celui care doreste si intre in
gospodarie sau pazeste intrarea in refugiul conditiei
familiale. Locul intrérii pe poarta este ca o piatrd de
hotar la marginea unei proprietati si, totodatd, un reper
care impune o atitudine generald fad de proprietar si
de demnitate estetica a spatiului obstesc. Gardul care
imprejmuieste intreaga curte, intregul spatiu casnic
asigurd, ultimul, protectia gospodariei si a stapanilor
casei. Gardul asigura, de asemenea, si buna vecinatate.

Concluzii. Portile si gardurile din diverse spatii
etnografice sunt realizate din materiale caracteristice

fiecdrei zone, precum lemn, metal, piatra, impodobite
cu ornamente care au semnificatii si motive cotidie-
ne, culturale, artistice, naturale si cosmice. Aceste ele-
mente arhitectonice erau si sunt confectionate de per-
soane specializate, constructori sau mesteri populari.
Fiind reliefate, in cadrul compozitional cu elementele
arhitecturale, ele fac parte dintr-un ansamblu cu casa
traditionala si intreaga gospodarie.

Nota
*Acest articol a fost elaborat in cadrul proiectului:
170101 Cercetarea si valorificarea patrimoniului cultural
construit, etnografic, arheologic si artistic din Republica
Moldova in contextul integrarii europene.
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LOCUINTA TRADITIONALA A ROMANILOR DIN SPATIUL PRUTO-NISTREAN:
SURSELE SI ISTORIOGRAFIA PROBLEMEI (II) *

CZU: 398.341(=135.1)(091)

Rezumat
Locuinta traditionala a roménilor din spatiul Pruto-

Nistrean: sursele si istoriografia problemei (II)

Locuinta roméanilor a fost la inceput obiectul obser-
vatiilor cilitorilor straini. In afard de misiunea diploma-
tica pe care acestia o indeplineau in tarile romane, ei dis-
puneau de curiozitatea specificd strdinului de a cunoaste
modul de viata al locuitorilor tarii vizitate. Astfel, solul
polon W. Chrzanowski in calitoria sa spre lasi, capitala
Moldovei, observa de-a lungul Prutului sate bine popu-
late cu case frumoase (1780). Dupé anexarea Basarabiei
la Imperijul Rus (1812), descrierile de caldtorie au deve-
nit mai amdnuntite, pentru ca erau scrise de oameni de
stat, savanti trimisi special pentru a aduna informatii
despre teritoriul nou-anexat. Dintre acestia ii mentionam
pe N. I. Nadejdin, A. Zasciuk, V. L. Dedlov. In perioada
interbelica, Institutul Social Roman, regionala Chisinau
desfasura cercetarea satelor folosind metoda monografica.
Studiile despre locuintele din satele Niscani si Copanca au
fost publicate in cele doud tomuri ale Buletinului Institutu-
lui. In perioada sovietici istoriografia problemei cunoaste
lucrari fundamentale. Autorii accentueazd influentele sla-
vilor de est si sud asupra evolutiei locuintei moldovenesti,
trasdnd multiple paralele. Perioada post-sovietica in isto-
riografia problemei este etapa in care apar articole pe su-
biecte diverse privind locuinta moldovenilor, monografii
privind decorul si ornamentica, dar si lucréri de sinteza.

Cuvinte-cheie: locuinta traditionald, roméni, spatiul
Pruto-Nistrean, surse, istoriografie.

Pesrome
PymbIHCKOE TpagMIIMOHHOE KT
JHectpoBcko-IIpyTckoro Mexxaypedbsa: MCTOYHMKI
n ucropuorpadus npoodaemsi (IT)

PyMbIHCKOE XWIMIIle BHAYajIe SIB/ISNIOCHh 00beKTOM
Ha6/II0fieHNIT HOCTPAaHHBIX IyTelleCTBeHHUKOB. [lomu-
MO JUIIOMAaTU4eCKO} MUCCUM, BBITIONHAEMOI B PyMbIH-
CKIIX TOCYapCTBAaX, MM ABUTAJIO MOGOMBITCTBO, IPUCY-
Ifee MHOCTPAHLIAM: OHY XOTeIN II03HAThb 00pa3 XUSHU
MecTHBIX xureneil. Tak, monbckuit nmocon B. XprxaHoB-
CKMIiT BO BpeMsA CBOero myremiecTsusa B fAccel, cTonmuuy
Monpgasuu, Habmopan BRoiab IIpyTa rycTo HacemeHHbIe
cena ¢ kpacusbimu fomamu (1780). ITocre annexcun Bec-
capabun Poccuiickoit nmnepuert (1812) ommcanus myTe-
IIeCTBUIL cTamyu 6ojee MOAPOOHBIMY, TaK KaK HaX HUMMU
paboTamyu rocysapcTBEHHbIE [esATeNN, YUeHble, IOCTaH-
Hble MITepaTopoM /11 cbopa nHGOpMaIuy 0 BHOBD IIPH-
coefinHeHHOI TeppuTopun. Cpefy HUX MOXXHO Ha3BaTb
H. . Hagexxpuna, A. 3amyka, B. JI. Jennosa. B mexso-
eHHBIIl MepUOf, MCCIeNOBaHNs Cela MOHOTpaduyecKuM
MeToxoM npoBopmn KuinnneBckuit ¢pumnan PyMmpiHcKo-

https://doi.org/10.52603/rec.2024.36.17

ro o611ecTBEHHOr0 MHCTUTYTA. VcCmenoBaHust XXy B
cenmax Hunikans u Konanka b1 omy6n1uKoBaHbL B IBYX
ToMax «BectHmka mHcTUTyTa». VicTopuorpadus coBert-
CKOTO Ilepyofia OTIMYanach QyHAaMeHTaIbHBIMU Pabo-
TamMu. ABTOpBI, TIPOBOJIsI MHOTOYNC/IEHHBbIE TAPAJUIENIL,
TO[YEPKUBAIN BVISIHME BOCTOYHBIX U OXKHBIX C/IaBSH
Ha SBOMIOLMIO MOJIABCKOTO >KMINMINA. I10CTCOBETCKMIA
Hepuop, B ucropuorpadum npobiemMsl — 3T0 BpeMst IOSIB-
JIEHMSI CTATell Ha PA3/IMIHbIE TEMbI, CBA3AHHBIE C MOJI/IAB-
CKVIM >KVJINILEM, MOHOTpadmit [0 JEKOPY M OPHAMEHTY, &
TaKXe 00001aoINX PaboT.

KiroueBble c10Ba: TpafnIyOHHOE SKIINIIE, PYMbI-
Hbl, [IpyTo-J[HECTPOBCKOE HPOCTPAHCTBO, MCTOYHMIKI,
ucropuorpadusi.

Summary

The Romanian traditional dwelling in the Prut-Dnies-

ter space: sources and historiography of the issue (II)
The Romanian house was initially an object of obser-
vation for foreign travelers. In addition to the diplomatic
mission carried out in the Romanian states, they were dri-
ven by the curiosity inherent in foreigners to learn about
the way of life of the local inhabitants. Thus, the Polish
envoy W. Chrzanowski on his journey to Iasi, the capi-
tal of Moldova, observed densely populated villages with
beautiful houses along the Prut (1780). After the annexa-
tion of Bessarabia by the Russian Empire (1812), travel
descriptions became more detailed, as they were written
by statesmen and scientists sent by the emperor to collect
information about the newly annexed territory. Among
them we mention N. I. Nadejdin, A. Zasciuk, V. L. De-
dlov. During the interwar period, the Chisinau branch of
the Romanian Social Institute conducted monographic
research of Moldavian villages. Researches on the dwe-
llings in the villages of Niscani and Copanca were pub-
lished in the two volumes of the Institute’s Bulletin. The
historiography of the Soviet period was distinguished by
fundamental works. The authors emphasized the influen-
ce of the Eastern and Southern Slavs on the evolution of
the Moldavian dwelling, drawing numerous parallels. The
post-Soviet period in the historiography of the problem
is the time of the appearance of articles on various topics
related to the Moldavian dwelling, monographs on decor
and ornamentation, as well as general works.

Key words: traditional dwelling,
Prut-Dniester space, sources, historiography.

Romanians,

In acest articol continuim si analizim sursele
si istoriografia problemei locuintei traditionale a ro-
manilor din spatiul Pruto-Nistrean. Astfel, modul de
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viata, locuinta, ocupatiile, traditiile si alte aspecte ale
vietii romanilor au fost, initial, obiectul observatiilor
calatorilor straini. Célatorii straini erau diplomati,
soli trimisi in Tarile Romane, iar cand Basarabia a
fost anexatd Imperiului Rus, in 1812, célatorii erau
nu doar diplomati, ci si oameni de stiintd, cdrora li
se incredinta misiunea de a culege informatii, de a
face descrieri ale teritoriului, populatiei, grupurilor
etnice. Lucrdrile acestora contin mentiuni si despre
locuintele moldovenilor. Perioadele interbelicd, so-
vietica si contemporanad sunt caracterizate de lucrari
stiintifice detaliate, fundamentale si de sinteza pri-
vind locuinta traditionald a moldovenilor.

Primul célator pe care il vom mentiona este so-
lul polonez W. Chrzanowski, care isi insemna note-
le de caldtorie in scrisori. Acestea au fost publicate
in poloneza la Varsovia in 1780 si traduse in roma-
nd in 1930 de P. P. Panaitescu. Solul a célétorit prin
Moldova, Bulgaria, Vechea Tracie pand in Istanbul.
In drumul sau spre capitala Moldovei, lasi, solul a
pornit din Hotin, a trecut prin satele Larga si Bran-
zeni, locuite de mahomedani (turci), apoi prin satul
Costesti, locuit de moldoveni si prin satul Stefanesti,
sat care se reconstruieste, dupd ce fusese distrus in
urma razboiului. ,Mergand dealungul Prutului am
vazut peste tot sate bine populate cu case frumoase,
toate formeaza privelisti din cele mai frumoase. <...>
Paduri am védzut putine in regiunea Prutului. De ace-
ea probabil nu vezi nicaieri in toatd Moldova case de
lemn. Toate satele si ordselele au casele de lut lipit”
(Panaitescu 1930: 235).

In 1839, N. L. Nadejdin a calitorit in Basarabia
cu scop de cercetare istorico-etnografica, reusind sa
descrie trecutul si modul de viata al populatiei locale.
Urmatoarele referinte sunt dedicate locuintei: ,,Coli-
ba de stuf a moldoveanului se remarca prin ordine si
curatenie. O veti gdsi prea stramta pentru o intreaga
familie; dar aduceti-va aminte ca aici este sudul, ca
treburile casnice se indeplinesc afara, la aer curat, cd
moldovenii intrd in casele lor doar pentru a innopta.
Decorul principal al interiorului caselor este patul fa-
milial si o ladd (cynpyx), de obicei vopsita in diferite
culori si ornamente, depozitul celor mai pretioase
comori ale casei. In acea familie unde se pregiteste
zestrea pentru fiica care creste, aceastd lada se pune
in ungherul din fatd, si pe acesta se ridica, nu rareori
pana in pod, o gramadd de covoare multicolore fa-
cute manual acasa — marturie a bogatiei si maiestriei
miresei. In general covoarele aici sunt principalul lux
al casei. Cu ele sunt acoperite podeaua si scaune-
le, care inlocuiesc bancile noastre. In culori, gustul
poporului are predilectie pentru culori pestrite si
dungi” (Hapgexpun 1840).

Capitan in armata imperiald, membru al Socie-

tatii de Istorie si Antichititi din Odesa si al Societétii
Imperiale de Agriculturd a Sudului Rusiei, precum
si membru al Societatii Geografice Imperiale Ruse,
A. Zasciuk, si-a prezentat rezultatele cercetdrii regi-
unii Basarabia intr-o lucrare publicata la Sankt-Pe-
tersburg in 1862. Comparativ cu descrierea locuintei
facutd de N. I. Nadejdin, aceasta descriere este mai
detaliata, accentul fiind pus pe procesul de construc-
tie al casei: ,Taranul moldovean locuieste intr-o casa
mica, curatd, varuita, din ceamur sau valatuci numita
casa, ce se construieste din chirpici din balegd si o
mica cantitate de lemn. Pe locul unde se presupu-
ne ca va fi casa, pentru ridicarea peretilor se infig
in pamant pari de lemn, care se impletesc cu nuiele;
dupa care aceastd impletiturd este unsd cu compus
(ceamur). Ceamurul este facut dintr-un amestec de
pamant cu lut si paie tiiate si balega de cal. <...> Ince-
putul constructiei unei case noi este insotitd de o ce-
remonialitate in multe locuri din Basarabia. Gospo-
darul care vrea sa construiascd o casa noud cheama
toti cunoscutii din sat. Oaspetii adunati se impart in
grupuri — una, sub muzica tiganilor, a artistilor am-
bulanti formeaza jocul (hora), iar in celalalt grup —
oamenii pregatesc ceamurul si formeaza impletitura
pentru noua casa, iar femeile se ocupd cu acoperirea
impletiturii cu ceamur; in acelasi timp, desigur, sta-
panul 1i serveste pe lucratori cu vin. Este un obicei al
moldovenilor-tirani, precum si al preotilor, manés-
tirilor si boierilor, chiar si la prelucrarea pamantului,
prin chemarea satenilor la clacd” (3augyx 1862: 457-
458). Sunt facute mentiuni despre planul casei (com-
pusa din tinda, una sau doud camere si cimara), inte-
riorul casei mereu curat, peretii albi, absenta cosului
pentru fum la tiranii sdraci, si prezenta acestuia doar
la taranii instariti, prezenta prispei in jurul casei, la
fel ca la malorusi (3amyk 1862: 458).

V. L. Dedlov a fost un célator rus, prozator. in-
tr-o manierd literar-artistica acesta descrie céldtoria
lui prin Basarabia. Primul sat moldovenesc pe care
l-a vizitat a fost Slobozia, unde locuiau 1500 de oa-
meni si erau 400 de case. Autorul mentioneaza ca in
afara de case, alte constructii nu mai sunt, cu excep-
tia bisericii, si ea micutd. Strézile si gardurile lipsesc.
Urmeazd descrierea caselor: ,Casele sunt 2 sajeni in
lungime (aprox. 4 m. - E. P), 1,5 in litime (aprox.
3 m. - E. P.) si seamdna, intr-adevar cu ciuperci. Pe-
retii sunt de un alb impecabil, acoperisul din paie
este ca o caciula mare. La mijloc este usa, in dreapta
si stanga cate o ferestruicd. $i ferestrele si usile sunt
vopsite la margini, culorile fac cinste gustului mol-
dovenesc. Culorile acestea sunt fie albastru, fie cafe-
niu-rosietic, tonuri calde. <...> Interiorul casei-ciu-
perci este de o curatenie impecabila. Podeaua, peretii
si podul sunt unse neted cu lut” (Iemmos 1895: 133-
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134). In acelasi timp, autorul nu uiti si mentioneze
prezenta insectelor daunatoare si sa remarce primiti-
vitatea decorului interior: ,,In constructie nu este ni-
cio linie dreapta, firele de ata in covor nu sunt drepte,
ornamentul aminteste desenul cu penajul pasarilor
sau pielea popandaului”, precum si nivelul de dibacie
a moldoveanului, care nu depaseste dibacia cu care
barza isi face cuib pe acoperisul casei (IlemmoB 1895:
134-135).

In perioada interbelicd sase sate din diferite
regiuni ale Basarabiei au fost subiectul cercetérilor
monografice efectuate sub egida Institutului Social
Roman, regionala Chisinau. Rezultatele cercetdrilor
Institutului au fost publicate atit in revista ,Viata
Basarabiei”, in ,Sociologie romaneascd’, precum si
in cele doud tomuri ale Buletinului Institutului, care
au reusit sa fie publicate. In 1937, in primul tom al
Buletinului este publicat studiul lui P. Guja privind
satul Niscani. Autorul descrie gospodariile mazililor
si cele ale taranilor, folosind, in acelasi timp, meto-
da comparativa in descriere. Este usor de observat
admiratia autorului fatd de mazili si a gospodariei
acestora, iar comparatia gospodariilor mazililor cu
gospodariile taranilor ii defavorizeaza pe ultimii.

Urmatoarele mentiuni sunt facute despre ogra-
dd, poartd, gard, constructii auxiliare: ,Gospodaria
mazililor frapeaza prin gardul inalt din nuiele groase
acoperite cu zahatii pentru a le feri de putrezirea ra-
pida, iar poarta frumoasa, inalta te face sa banuiesti
cd locuitorii acestui sat duc o viata retrasd, dar e si
natural sa fie asa, caci mazalii, fiind instariti, dispun
de toate cele de care au nevoie. In acelasi timp aceasta
viatd retrasd se bazeaza si pe faptul cd ei, fiind oa-
meni de vitd, cautd sa-si péastreze independenta si
mandria clasei sociale din care fiaceau parte odini-
oara. In ograda mazalului observi cu admiratie ordi-
ne, curatenie si ordnduiald in toate. <...> Gospodaria
mazéleascd se mai caracterizeazd printr-o ograda
mare, incapatoare; in fata casei constructii depen-
dinte pentru unelte, iar in spatele casei nu lipsesc
obisnuitele livezi cu pomi fructiferi, vitd de vie, pana
chiar si zarzavaturi de tot felul. Incat adesea gisesti o
gospodarie imprejmuitd, ce are o suprafatd de 5-7 ha.
Gospodariile mazalilor, in genere, sunt bine ingriji-
te, ceea ce nu se observa in schimb la tarani” (Guja
1937: 43-44). La ,,polul opus” stau gospodariile tara-
nilor: ,,in mahalaua tiranilor foarte rar mai intalnesti
acel gard impunator ficut din nuiele si acea poarta
inaltd, lucrata chiar cu gust, care se intalneste la gos-
podariile mazélilor. <...> Gospodaria taranului, de
cele mai multe ori, e imprejmuitd de un gard saraca-
cios, dar cateodata si acela lipseste. <...> Ograda, din
fata casei, nu este ingrijitd: n-are multe dependinte
fie pentru unelte, fie pentru cereale. Uneori nu gasim

decat la capatul casei o prelungire a acoperisului de
care se servesc pentru a pastra putinele lor unelte”
(Guja 1937: 44).

Urmatoarele observatii sunt facute, nemijlocit,
despre casa tardneascd: ,,Nu mai vezi casele frumoa-
se cu cerdacuri in fata, cu acele dependinte pentru
unelte agricole si magazii de cereale. Dacd am com-
para chiar casele batranesti ale mazélilor cu acele ale
tdranilor, am vedea ca acestea din urma sunt mult
mai modeste. <...> Casa e mult mai mica si rar acope-
rita cu sindrild, ci mai mult cu paie sau stuf <...> pen-
tru a feri casa de umezeala, acoperisul este prelungit
in asa fel, incat prispa din fata péretelui totdeauna
e protejatd” (Guja 1937: 44). Din aceste ultime ob-
servatii putem intelege ca in trecut casele taranilor
ardtau, probabil, mai bine, semn c4 s-a produs o pau-
perizare a populatiei.

Deosebiri prezinta si interiorul locuintelor:
»Observand interiorul casei tardnesti, se constatd si
aici o mare diferentd. Mazalul isi are casa lui despar-
tita in mai multe camere cu podele. Camerele i sunt
impodobite frumos cu covoare bétranesti pe pereti
si pe jos. Te frapeazd cum toate lucrurile din casa au
locul lor; peste tot domneste curatenia si buna ingri-
jire. Cu totul alta impresie iti produce interiorul casei
taranesti: la taran casa e impartita in doud camere;
in una locuieste familia, iar in cealaltd («casa mare»)
sunt pastrate lucrurile mai de pret; acolo sunt primiti
oaspetii in zile mari. In genere aspectul interior e si-
rac: lipsa de podele, peretii adesea lipsiti de covoare,
nu mai gdsesti mare ordine si ingrijire, ce le vezi ade-
sea la mazali” (Guja 1937: 45-46).

O alta deosebire care necesita o analizd separatd
este obisnuinta taranilor de a-si face cdsoaie si buci-
tdrii de vara: ,,Mazilii nu obisnuiesc sd-si facd cdsoa-
ie, precum taranii, ei locuiesc in casd. Bucitariile de
vard sunt in gospodariile taranesti, pe cand mazilii
gitesc in casd” (Guja 1937: 48).

Unica asemanare intre cele doua categorii de
gospodarii, dupd cum noi observam, este orientarea
caselor. Autorul mentioneazd la inceputul studiului
cd ,gospodariile sunt situate pe ambele pérti ale vaii
Niscanilor, iar casele sunt orientate adesea spre vale”
(Guja 1937: 43).

Cateva gospodarii din Niscani apartin taranilor
razesi, care totusi nu se ridicd la nivelul mazililor,
adica starea lor este la mijloc intre cele doud catego-
rii sociale principale de gospodarii: ,,Am putea doar
semnala cd intre mahalaua taranilor si cea a mazal-
ilor se gasesc cateva gospoddrii ale taranilor razesi,
care se prezinta aproape alaturi de cele mazalesti, dar
si aici totusi se observa, cd taranul, chiar fiind insté-
rit, este ceva mai inferior, ca gospodar, decat mazal-
ul” (Guja 1937: 45).
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Autorul a descris si materialele folosite in con-
structia caselor, precum si evolutia acestora in timp:
»Regiunea pe care o ocupd satul, fiind in trecut in
plin codru, lemnul a fost materialul de prima intre-
buintare incé la intemeierea acestui sat. <...> Din 420
case din sat, 303 case sunt construite din furci. Mai
tarziu, cAnd treptat se micsora cantitatea lemnului, a
inceput sd construiascd din nuiele impletite si lipite
cu lut. Acum, cand niscanenii nu mai pot procura in
cantitati suficiente nici nuiele, constructiile incep a fi
facute din lampaci, chirpici sau cochileti. Actualmen-
te sunt 108 constructii din chirpici si credem, cé acest
fel de material va fi intrebuintat din ce in ce mai mult,
intrucét lemnul devine tot mai putin cu defrisarea
padurilor. Se constata si cateva constructii din piatra,
dar acelea sunt prea putine, abia 9, si sunt la cei mai
instariti ai satului. <...> Acoperisul mai frecvent este
acel din sindrila: din totalul de 420 case, 302 sunt aco-
perite cu sindrild, 84 case au acoperis de stuf si ocoloti
(snopi de paie de secara); 19 case de tabld, si cele mai
noi - 15 au acoperis de tigld” (Guja 1937: 46-48).

Descrierea gospodariilor din satul Niscani este
o sursi de informatii foarte valoroasa. Prezenta cate-
goriilor sociale, atat mai devreme, cét si in anii ’30 ai
secolului trecut a generat aspectul descriptiv-compa-
rativ al cercetdrii.

Locuinta din satul Copanca a fost cercetata de
Gh. I. Naéstase. Atentia autorului a fost indreptati
asupra materialului de constructie, si anume asupra
tranzitiei de la casa din lemn spre locuinta din pa-
mant, din cauza reducerii padurilor. Autorul face tri-
mitere la o sursd din 1899, anume Craructudeckoe
onucanue beccapabuu co6CTBEeHHO TaK Ha3bIBAEMOIA,
wn bymxkaka (Descrierea statisticd a Basarabiei pro-
priu-zise sau a Bugeacului) care consemna in 1827
in Copanca o bisericd, 3 case din piatrd, 168 case
din ,,gard de nuiele” si 10 bordeie de pamant (Nas-
tase 1938: 179). Autorul consemneaza doud variante
ale casei de pamant: ,,Ca o adaptare la materialul de
constructie ramas in cadrul satului, dupd reducerea
padurilor, constatdm la Copanca o inlocuire treptata
a casei de impletitura de nuiele si furci prin casa de
pamant. Acest tip nou se infatiseazd sub 2 variante: a)
casa de ceamur — peretii careia se ridica prin supra-
punerea succesiva, pe masura uscdrii si solidificarii
a unor straturi de pimant moale - mai mult sau mai
putin argilos — amestecat cu paie, pana la indltimea
doritéd; b) casa de chirpici — pentru care chirpiciul, se
pregateste din timp si se aseaza, uscat, cu lut moale
intre «rosturi», acestea din urmd alternand ca la con-
structiile de cardmidd” (Nastase 1938: 180). Trecerea
la casa de pamant a fost determinaté si de pozitio-
narea geografica in zona Nistrului de Jos, in nemij-
locita apropiere de stepa Bugeacului: ,,Tranzitia spre

locuinta din pdmént, de la cea din lemn a fost deter-
minatd de diminuarea pédurilor, dar si de influenta
stepei Bugeacului asupra satelor moldovenesti de pe
Nistrul de Jos. In stepa Bugeacului constructia case-
lor din pamant s-a impus ca o necesitate, din lipsa
de padure” (Néstase 1938: 182). La momentul des-
fasurdrii cercetdrii, a observatiei directe, cercetatorul
a surprins procesul de tranzitie de la casa din nuiele,
care se mai pastra in vatra satului, la casa de pamant.
Este acordati atentie speciald acoperisului, copénce-
nii optand pentru acoperis in 2 ape, nu 4 ape cum se
facea anterior (Nastase 1938: 182).

Perioada sovietica in istoria spatiului Pru-
to-Nistrean a coincis cu aparitia lucrérilor etno-
grafice fundamentale. Prima lucrare din perioada
sovietica despre locuinta moldovenilor este studiul
lui M. Ia. Salmanovici. Sunt descrise materialele de
constructie, tehnica de constructie, planul, interiorul,
denumirea incéperilor. Autorul ajunge la urmatoarele
concluzii: pentru populatia locala este specificd locu-
inta tricamerald, ce a evoluat din bordeiul semiin-
gropat unicameral. Cand a inceput si fie construita
la suprafata, locuinta moldovenilor a devenit bicame-
rala (tinda + cdmara), apoi la tinda s-a mai adaugat o
camerd (tindd + cdmara + casa mare). Locuinta trica-
merala este posibil preluati de la vecinii ucraineni. In
general tehnica, materialele, interiorul sunt asemana-
toare cu cele ale slavilor de sud si de est, in principal
cu ucrainenii (Canmanosuy 1947: 232-233).

Lucrarea Monoasane. Ouepxu ucmopuu, am-
Hoepaguu, uckyccmeosedenuss (1977), sub redactia
lui Ta. Grosul este remarcabild prin trasarea evolu-
tiei locuintei moldovenilor din perioada medievala
pand in secolul XX. Este remarcata dezvoltarea in
paralel a locuintei moldovenilor cu locuintele veci-
nilor rusi, ucraineni, polonezi si au multe trasdturi
comune (MonpaBane 1977: 158). Sunt prezentate
planurile locuintei din regiunile de nord, centru si
sud (MongaBane 1977: 164). Autorii subliniazd ca
desi perioada sovieticd a determinat aparitia proiec-
telor tipizate ale locuintelor, traditia populara dai-
nuie prin pastrarea patrimoniului artistic, ardtand si
modele ale dezvoltarii artistice. Un rol important in
decorul casei il ocupa lemnul cioplit, decor prezent
mai mult in rajoanele centrale, unde predomina pa-
durile (Monnasaue 1977: 167). In raioanele din nord
decorul din lemn este prezent in partea din fata a lo-
cuintelor, iar la sud lemnul cioplit este proeminent in
frontonul casei (Mongasane 1977: 170-171).

Perioada postsovietica a generat noi cercetdri ale
locuintei traditionale moldovenesti.

A. Furtund analizeaza intr-un articol viziunea
cosmogonica romaneascd. Asezarea, curtea, locuinta
(microcosmosul) sunt imitatii ale macrocosmosului,
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,,Caci o noud lume, oricat de mica ar fi fost, era ima-
ginatd si construitd dupa modelul marelui Cosmos”
(Furtuna 2002: 21). Este analizat simbolismul si re-
prezentdrile casei din colinde, Biblie, creatia popu-
lara.

Este necesar si mentiondm monografiile lui
V. Malcoci: Decorul arhitectural in piatrd din arta
popularda moldoveneascd (sfarsitul sec. al XIX-lea -
sec. XX) (Chisinau: Stiinta, 2000); Decorul in lemn
din arhitectura populara moldoveneascd (Chisinau:
Cartea Moldovei, 2006); Structuri si semnificatii
mitofolclorice in arhitectura populard din Republica
Moldova (Chisindu: Epigraf, 2021), care sunt dedi-
cate nemijlocit decorului locuintelor moldovenesti.
Autorul a consacrat ornamenticii si decorului locu-
intei multiple articole. Intr-unul din acestea, V. Mal-
coci reconsiderd substratul simbolic al decorului lo-
cuintei traditionale: ,, Arhitectura tiraneascd este un
<...> spatiu intim ce contine o multime de conotatii
simbolice, unde decorul arhitectural <...> constituie
cheia interpretarii si intelegerii lumii pe care tara-
nul o traieste de-a lungul secolelor” (Malcoci 2021a:
249). ,Cele mai semnificative si cel mai des folosite
elemente de decor si ornamentatie tin de cultul so-
lar” (Malcoci 2021a: 250).

Intr-un alt articol, V. Malcoci concluzioneazi ci
»intelegerea deplina a casei traditionale roménesti
necesita, pe langd aprecierea proportiilor armonioa-
se ale constructiilor ca atare, cunoasterea decorului.
Simtul decorativ al poporului roman, manifestat cu
atata stralucire in toate domeniile artei populare,
este prezent si in ornamentarea caselor tdranesti.
Studiul arhitecturii, efectuat pe o perioada indelun-
gatd de timp, duce la concluzii interesante cu privire
la conditionarea lui de mediul natural, de ocupatii,
de stadiul dezvoltirii tehnicii la un moment dat, de
schimburile culturale, diferentiate in decursul tim-
pului. Practicarea anumitor ocupatii, legate in mare
madsurd de acelasi mediu inconjurator, a determinat,
de asemenea, modul de organizare a gospodariei si
locuintei. Modalitatea de organizare a caselor tara-
nesti a fost dintotdeauna in concordanté cu peisajul
local, cu ocupatiile de baza practicate in timp, mar-
cate de originalitate si functie estetica care in core-
latie perfectd cu cea utilitard formeazd un tot unitar
etnocultural” (Malcoci 2021b: 130).

Cercetdtoarea L. Chiciuc nu abordeazd proble-
ma locuintei insasi, dar descrie activitatea Institutu-
lui Social Roman, regionala Chisindu, lista satelor si
motivatia alegerii satelor, care nu a fost aleatorie, dar
bine argumentata. Este explicata metoda cercetarii
monografice aplicata in timpul campaniilor de teren,
care a inclus cercetarea aspectelor caracteristice ce-
lor patru cadre ale vietii unitatii sociale (cosmologic,

biologic, psihologic, istoric), considerate definitorii
pentru viata sociala a oricarei localitati. Locuinta fa-
cea parte din cadrul cosmologic, accentul se punea
pe raportul dintre naturd si locuinta oamenilor (Chi-
ciuc 2019: 91).

Articolul Locuinta traditionald din Moldova (sec.
XVII-XVIII), in doua parti, a renumitului etnograf si
sociolog Ion Chelcea (1902-1991) a fost publicat pos-
tum. Prima parte analizeazd tehnicile de construc-
tii: tehnica de constructie a casei in ceamur, pentru
zona Copanca-Tighina (i se spune ,,de pimant”); la
Sadova-Léapusna tehnica se numeste ,valcd” Tehnica
respectivd era intilnita in zonele lipsite de padure.
Alta tehnica de constructie a casei este numita ,,in
péruiald’, cuvant ce vine de la par(i), intrebuintati la
facutul peretilor (Chelcea 2020: 10-11). In cea de-a
doua parte, autorul realizeazd o analizd complexa a
particularitatilor caselor tiranesti din Moldova isto-
rica: tipurile de locuinte si evolutia lor pe parcursul
secolelor, materialele si tehnicile de constructie uti-
lizate, tipologia peretilor si acoperisului, organiza-
rea spatiului locuit, amenajarea interiorului, anexele
gospodaresti (Chelcea 2021: 88). O concluzie a lui I.
Chelcea este ci ,,locuinta tirdneasci traditionald din
Moldova - e adevirat — nu este monumental3, dar se
afld in perfectd concordanta cu mediul geografic si
social-istoric” (Chelcea 2021: 102).

O lucrare de sinteza privind patrimoniul cultu-
ral al Republicii Moldova este monografia colectiva
Patrimoniul Cultural National ca resursd pentru o
dezvoltare durabild a Republicii Moldova, volumul
I (Chisindu: Infocus, 2022). Lucrarea este compusa
din sase compartimente - Patrimoniul arheologic
al Republicii Moldova, Mozaicul arhitectural, Pa-
trimoniul artistic, Patrimoniul etnologic, Peisajele
etnografice, Evolutia muzeului ca fenomen sociocul-
tural in spatiul Pruto-Nistrean. Capitolul Cultura
materiald a romdnilor/moldovenilor este semnat de
N. Gradinaru. Autoarea prezintd structura satelor
basarabene, compusd din ,vatra satului, suprafatd
atribuita constructiilor din sat si hotarul sau mosia
satului, care desemneaza zona de activitate econo-
mica al acestuia. <...> Uneori in mosia satului sunt
constructii gospodaresti, locuite temporar, numite
odai, suri, addposturi, care, in unele cazuri au for-
mat alte sate” (Patrimoniul 2022: 173). Ulterior sunt
expuse componentele unei gospodarii rurale tradi-
tionale: ,,Complexul gospodariei rurale traditionale
cuprinde: casa de locuit, beciul, cdsoaia (bucatirie
de vard, mai nou - «sarai»), poiata, grajdul, cotetul
pentru pasari, sasaiacul, lojnita, rasnita, basca. Casa
de locuit este elementul principal al gospodariei ta-
ranesti” (Patrimoniul 2022: 173). Este remarcat im-
pactul ocupatiilor si a starii sociale asupra aspectului
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locuintelor: ,,Un rol important in structura si evolu-
tia gospodariei traditionale l-au avut ocupatiile, care
au dus la crearea de constructii gospodaresti cu o
functionalitate si infatisare aparte, apoi starea soci-
al-economica care s-au rasfrant asupra dimensiunii
acareturilor (constructiilor anexe), uneori si asupra
arhitecturii si ornamenticii constructiei, factorul ge-
ografic, <..> factorul etnic, traditia locala, materialul
de constructie, nivelul de cunostinte tehnice ale mes-
terilor-constructori populari” (Patrimoniul 2022:
174). ,Casa de locuit traditionala era construitd pen-
tru a servi catorva generatii, dupa care mostenitorii o
inlocuiau cu alta mai performantd, corespunzatoare
timpurilor noi” (Patrimoniul 2022: 175). Cercetatoa-
rea remarcd deosebirile regionale ale locuintelor si
evolutia arhitecturald a locuintelor pentru fiecare re-
giune. Astfel, la nord casele au acoperisurile in patru
ape, casele au verande (cerdac), care in ultimul timp
sunt acoperite cu sticld. Ferestrele mici s-au inlocuit
cu o fereastrd mare pentru fiecare camerd. In cen-
tru se remarca doud zone geografice, pastrandu-se
planul tricameral si prispa cu sase stalpi. In zona de
Codru se construia din barne de lemn, apoi, in urma
defrisarilor, din schelet de lemn completat cu lut. in
partea rdsdriteana a zonei centrale, casele erau con-
struite cu peretii din piatra, datoritd prezentei pietrei
de calcar. In zona de sud se resimte influenta coloni-
ilor nemtesti din Bugeac. Era specific tipul de casa
tricamerald cu acoperisul in patru pante, construita
din lampaci si ceamur (Patrimoniul 2022: 175-176).
Limita cronologicd a caselor vechi si noi se stabileste
in anii ’50 ai secolului trecut. ,Casele batranesti sunt
mici, cu prispd, <...> casele construite dupa anii 50
sunt de dimensiuni mari si au planificare diferitd”
(Patrimoniul 2022: 181).

Surse pentru cercetarea locuintei traditionale
pot fi nu doar notele de célitorie, dar si operele ar-
tistilor plastici (Mihail Grecu, Eleonora Romanescu,
Igor Vieru s.a), operele literare ale scriitorilor. Cer-
cetatorul S. Suvac a analizat aspectele etnologice ale
locuintei si gospodariei traditionale in opera scriito-
rului Gh. Madan. Atentia lui a fost indreptata asupra
satului sau de bastind, Truseni. In ,Scrierile” sale,
Gh. Madan descrie gospodaria casnica a unui frun-
tas din sat, care este oarecum bogatd, continand casa,
casoaia, grajdul, poiata, sopronul, gojineata, costirea-
ta, beciul, bordeiul, sasdiacul, tarcul, ieslele, treuca de
porci, treuca de pésari etc. Scriitorul povesteste des-
pre vechile casute tupilate cu o singura incapere si
cu ferestruicile din bardan (corect e: din stomac de
vita) din satele care erau asezate mai mult pe mosiile
razdsesti (Suvac 2023: 142).

Ultima lucrare pe care o mentiondm este studiul
lui A. Dolghi privind transformadrile in locuinta din

mediul rural din RSSM (1944-1961). Concluziile
autorului sunt urmatoarele: ,Transformarile localita-
tilor si ale locuintelor erau promovate de adminis-
tratiile de nivel local si central ca elemente ale trans-
formadrii socialiste ale societatii, ale ridicérii nivelului
de trai, ale condamndrii reminiscentelor din trecut
considerate perimate si care impiedicau dezvoltarea
societatii. Sovietizarea era echivalentul modernizarii
si imbunatétirii conditiilor de viatd. Localitatile ru-
rale in ansamblu si casele de locuit, gospodariile din
sate au suportat transformari cu tendinte de a impru-
muta elemente urbane, promovate ca modernizatoa-
re” (Dolghi 2023: 395).

In concluzie, vom sublinia ci locuinta traditi-
onald a roménilor din spatiul Pruto-Nistrean este
un subiect care a atras mereu atentia — de la célatori
strdini pana la cercetatori. Incepand cu secolul al
XVIII-lea, am analizat descrierile cilatorilor striini,
care erau adesea diplomati, apoi descrierile de cala-
torie in Basarabia care apartineau savantilor si oame-
nilor de stat. Toti mentioneaza curétenia exterioard
si interioara a casei moldovenilor, principalele ma-
teriale folosite in constructie (lutul, pamantul, paie-
le), prezenta lazii de zestre, covoarelor si broderiilor.
Perioada interbelicd in istoriografia problemei este
marcatd de activitatea regionalei Chisindu a Institu-
tului Social Roman, care folosea metoda monogra-
ficd in cercetare, sublinia influenta mediului natural
asupra alegerii materialelor de constructie a locuin-
telor, impactul stratificarii sociale asupra aspectului
gospodariilor. Perioada sovieticd este marcata de lu-
crari etnografice fundamentale. In privinta locuintei
moldovenesti traditionale se evidentiaza influenta
traditiei slavilor de sud si est, in special a ucraine-
nilor. In present, acestei teme ii sunt consacrate ar-
ticole, monografii, capitole in lucrari generalizatoare
privind patrimoniul cultural.

Nota
*Acest articol a fost elaborat in cadrul proiectului:
170101 Cercetarea si valorificarea patrimoniului cultural
construit, etnografic, arheologic si artistic din Republica
Moldova in contextul integrérii europene. Acest articol re-
prezinta partea a II-a a articolului din Revista de Etnologie
si Culturologie, volumul XXXV.
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Rezumat
Reteaua de drumuri din Rumelia de Est -
date noi

Pentru scurta sa existentd — mai putin de un dece-
niu, Rumelia de Est a ldsat istoricilor o multime de intre-
béri nerezolvate, cdutdnd riaspunsuri de mai bine de un
secol. PAnd acum, principalul accent al cercetdrii a fost
pe reteaua de cii ferate din provincie, fiind cel mai mod-
ern mod de transport de persoane si marfuri in a doua
jumatate a secolului al XIX-lea. Totusi, in ciuda acestui
interes pentru transportul feroviar, informatiile despre
reteaua de drumuri din Rumelia sunt extrem de limitate.
Studiul de faté isi propune sd abordeze aceastd lacuna prin
analiza documentelor disponibile care descriu reteaua de
drumuri din regiune, completand tabloul infrastructurii
din Rumelia de Est. Principalele documente care oferi
informatii despre dezvoltarea obiectelor de infrastructura
din regiunea autonoma au fost péstrate datoritd faptului ca
au fost tipdrite in colectii speciale din orasul Plovdiv. Su-
pravietuirea acestor documente in timpul Primului si, mai
ales, al celui de-al Doilea Rizboi Mondial, in ciuda bom-
bardamentului asupra orasului Sofia, este esentiala pentru
realizarea acestui studiu. Aceste documente s-au pastrat
datoritd eforturilor angajatilor Bibliotecii Nationale din
Sofia. Desi este posibil ca informatii suplimentare, de
natura periferica, si existe si in arhivele Imperiului Oto-
man, accentul cercetdrii se indreaptd citre analiza bazei
normative si a viziunii domnitorilor din Rumelia de Est
asupra constructiei viitoarei retele de drumuri. In ciuda
faptului cé reteaua de drumuri nu a avut un impact eco-
nomic major pe parcursul unei lungi perioade de timp,
aceasta a rimas un element vital pentru populatia locala.

Cuvinte-cheie: drumuri, Rumelia de Est, date noi,
economie, Bulgaria.

Pesiome
Hopoxnas cetb Bocrounoit Pymennn -
HOBbIE JaHHbIE

3a cBOe KOPOTKOE CYIeCTBOBaHNE — MeHee HeCATH
net, Boctounasa Pymenusa ocraBuiaa MCTOpUKaM MHOXe-
CTBO HepeleHHBIX BOIIPOCOB, OTBETDI Ha KOTOPbIE MILYT
yxKe 6oree Beka. Jlo cUX MOp OCHOBHOe BHUMAHIE B VIC-
CNIefOBaHMAX YHENA/OCh U3YYEHUIO JKelTe3HONOPOXKHOM
CeTy MPOBMHINUM, TAK KaK 9TO OBUI CAMBIIT COBPEMEHHDII
criocob mepeBO3KM JIIOfENT M TOBAPOB BO BTOPOIT IIOJIOBH-
He XIX Beka. OHaKO, HeCMOTPsI Ha MHTEPEC K XKeTIe3HbIM
moporaMm, MHpOpMaIus O JOPOXKHOI ceTu BocTounoii
Pymenun kpaitne orpanmyena. Hacrosmee uccnenosa-
HIe CTaBUT CBOEI 1Je/IbI0 BOCIIOJIHUTD 9TOT IPObeN IIo-
CpefCcTBOM aHa/MN3a JOCTYIHBIX JOKYMEHTOB, OINChIBA-
IOI[UX TOPOXKHYIO CEThb PETVOHA, JOIOHsAA OOLIYI0 Kap-
THY nHQpacTpyKTyphl BocTouHolt Pymenum. OcHOBHbBIE

https://doi.org/10.52603/rec.2024.36.18

TOKYMEHTBI, COfiepyKalljiie CBeIeHMs O pasBUTUM MHpa-
CTPYKTYPHBIX 00beKTOB aBTOHOMHOTO PEruOHa, COXpa-
HWINCD O/1arofiapst TOMY, YTO ObIIN HaIleYaTaHbl B CIIEI[V-
a/bHBIX COOpHMKax B ropoge [InoBaus. VIx cOXpaHHOCTD
BO Bpems IlepBoil n ocobernHo BTopoit MUPOBBIX BOIH,
HecMOTps1 Ha 6oMbapaupoBky Codun, uMeer KI0deBoe
3HaueHMe I JAHHOTO MCC/IeNOBaHMA. ITU JOKYMEHTHI
COXpaHWINCh Omarofaps ycunusaM cotpygHukos Harpu-
oHanbHOIt 6ubmorekn B Codun. BosMoxHO, fOMONHY-
TelbHbIe TaHHbIE, MMeIye mepudepuitHbil XapaKkTep,
TaKXe MOXXHO HaiiTu B apxuBax OCMaHCKOIl uMIepuy,
OIIHAKO OCHOBHOE BHIUMaHMe JMCCTIElOBaHM A HAaIIPABIEHO
Ha HOPMATUBHYIO 6asy 1 BUAeHMe IpaBuTesnert Bocrou-
Holt PyMmenmuu Ha CTPOMTENbCTBO OyAmyleil JOPOXKHOI
cetu. HecMOTpA Ha TO 4TO MOPOXKHAasA CeTb B TedeHUE
TOJITOTO BpeMeHM He UI'pajia KJII04YeBOoll po/in B 3KOHOMMU-
Ke, OHa OCTaBajIach XM3HEHHO BaXKHBIM 37IEMEHTOM [JIs
MECTHOTO Hace/leHMs.

KnioueBbie cnoBa: poporu, Bocroynaa Pymennus,
HOBbIE JITAaHHbIE, 3KOHOMMKa, bonrapus.

Summary
The Road Network in East Rumelia -
New Data

For its brief existence - less than a decade, Eastern
Rumelia left historians with numerous unresolved ques-
tions, with answers being sought for more than a centu-
ry. Until now, the primary focus of research has been on
the province’s railway network, as it was the most modern
means of transporting people and goods in the second half
of the 19th century. However, despite this interest in rail-
ways, information about Eastern Rumelia’s road network
is extremely limited. This study aims to address this gap
by analyzing the available documents that describe the
road network in the region, completing the overall picture
of Eastern Rumelia’s infrastructure. The main documents
providing information about the development of infra-
structure in the autonomous region have been preserved
because they were printed in special collections in the city
of Plovdiv. The survival of these documents during World
War I, and especially World War II, despite the bombing
of Sofia, is essential for this study. These documents have
been preserved thanks to the efforts of the staff at the Na-
tional Library in Sofia. While peripheral data might also
be found in the Ottoman Empire’s archives, the research
focuses on the normative framework and how the rulers
of Eastern Rumelia envisioned the future construction of
the road network. Although the road network would not
be essential for the economy for many years, it remained a
vital element for the local population.

Key words: roads, Eastern Rumelia, new data, econ-
omy, Bulgaria.
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Road networks are a fundamental and integral
part of human history. Since Antiquity, roads have
been a fundamental factor in the development of a
civilization and a major mark of its achievements.

As an only way of connection between indi-
vidual settlements, they have existed since the time
when man decided to leave his birthplace and look
for opportunities for development beyond the limits
of what he knew. The two main types of roads until
the beginning of the twentieth century were sea and
land.

Infrastructure has been important since the
time of the Roman Empire, and probably even before
that, because good roads provide an opportunity for
the development of trade, production, and therefore,
for the accumulation of funds. On the other hand, in
military operations, they are decisive for the supply
of the army and its rapid redeployment, or in other
words, roads provide greater opportunities for de-
fense and expansion.

The autonomous region within the Ottoman
Empire - Eastern Rumelia, came into being after the
signing of the Treaty of Berlin in 1879. It inherited
the Ottoman Empire’s infrastructural capabilities in
the area, which included several sections of state-of-
the-art rail transport for the time, small Black Sea
ports and a road network, in need of modernization.

Logically, in the basic studies concerning East-
ern Rumelia, attention is mainly paid to railway
transport and the problems surrounding its devel-
opment. It does not cover by far the territory of the
Region, and this is a major problem for the economy
and its positive future development. A railway line
in Rumelia starts from its border with the Ottoman
Empire, at Tarnovoseymen' station there is a branch,
significantly shorter than the main railroad, which
reaches Yambol (Crarenosa 1983: 141). The termi-
nus of the main route is Sarnbey?. The problem of the
Rumelian economy with this transport does not end
with linear length. The railway was built and operat-
ed by companies directly connected to Baron Hirsch
before the Russo-Turkish War (1877-1878)

The organic statute only confirms the status of
the railway line, which remains the property of the
Eastern Railways (bepos 1959: 85). Something log-
ical, given the fact that it is located on the territo-
ry of an autonomous region within the limits of the
Ottoman Empire. Elena Statelova defines this line
as harmful for the economy of Eastern Rumelia, be-
cause it diverts Bulgaria’s trade from the ports along
Bulgaria’s Black Sea coast to Istanbul and Dedeagach
(CratenoBa 1983: 141). Here it is appropriate to ask
ourselves the question, is it relevant to compare the
above-mentioned ports? The answer is very sim-

ple - the two main ports — Varna and Burgas, were
developed and modernized after 1885, which led to
the enlargement and development of the two cities
at the expense of those along the Danube River. But
the more important thing here is that we are talking
about the trade of an autonomous region within the
limits of the Ottoman Empire, and it is unlikely that
the empire would deliberately hinder its income.
And more - it is normal for the state to prioritize its
interests. The patriotic statements against the railway
company are a fact (Cratenosa 1983: 141), inside and
outside the Regional Assembly. On the other hand,
no attention is paid to the fact that at this stage there
is no Bulgarian option for construction and any oth-
er foreign company would take advantage to exploit
the opportunities provided. However, this happened
months before the Unification, in June 1885, when,
after an agreement between Austria-Hungary, the
Kingdom of Serbia, the Principality of Bulgaria and
the Ottoman Empire, it was decided to undertake the
construction of the Belovo — Vakarel railway line, as
an attempt to limit to a minimum the missing ele-
ments of the main railroad: Vienna - Istanbul. In the
period 1879-1885, there were several initiatives by
the regional government in Eastern Rumelia to build
the Burgas-Yambol railway section, but they all failed
(CratemoBa 1983: 144-145).

The truth is that the fragile economy of the Re-
gion is not able to carry out an infrastructure project
of this magnitude on its own at this stage, but it is
precisely the economy that is in dire need of mod-
ernization and infrastructural development of the
road network. Indeed, construction companies make
a profit, but who builds without thinking about it?*.

In the records, the focus remains on the rail-
ways, while the issue of road development, which
of course Eastern Rumelia faces, remains a little on
the sidelines. Their presence does not mean that
they meet the modern requirements of the time.
This part of the infrastructure is poorly considered
in the records, but it is undoubtedly the most used
by those living and passing through the District.
This fact, although it has eluded research so far, is
not so underestimated by the authorities in Rumelia.
In this regard, we should note that well-preserved
systematized official documents issued in special
collections concerning the expansion, maintenance
and development of roads have reached us. Through
them, we will try to shed more light on the construc-
tion of a modern road network and the real potential
of Eastern Rumelia in this direction.

The District Collection of Laws in Eastern Ru-
melia issued in 1881 gives us clarity on the matter.
It contains Public-Administrative Regulations for
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the construction, repair and maintenance of regional
roads in Eastern Rumelia (O6nactens 1881: 27).

Issuing public-administrative regulations is the
duty of the Governor-General of the Region (O6ma-
crend 1881: 27). Their discussion and adoption by
the Standing Committee of the Regional Assembly
is mandatory according to Article 55 of the Organic
Statute. Another important detail is that the adopted
regulations have the force of laws (O6macrens 1881:
27). From what has been said so far, it is appropriate
to note that this regulation is one of the first (1881)
Bulgarian legal acts related to the construction, de-
velopment and maintenance of roads on our soil. Of
course, with the proviso that the autonomous region
within the boundaries of the Ottoman Empire, from
the very beginning of its development, has a Bulgar-
ian character.

The public-administrative regulations for “Con-
struction, reconstruction and maintenance of re-
gional roads in Eastern Rumelia” were published on
June 4, 1881, in the city of Plovdiv (O6nactens 1881:
36). The document consists of four chapters and for-
ty-four articles. Its first part is devoted to the con-
struction of roads. Given that this is the first attempt
to create this type of rule, we can take for granted the
fact that this chapter contains twenty-nine out of a
total of forty-four articles. The regional government
has yet to decide which are the main points through
which the new roads will pass (O6nmactens 1881: 28),
but it is still clear that the main road from Europe
to Asia will be followed, and everything else will
be build extra. In the first part of the chapter, it is
specified that new roads must be identical in height
with old roads crossed by them and especially rail-
way lines; and in the second case, the new road must
comply with the height of the railway (O6nactens
1881: 28). A maximum of five percent longitudinal
slope is allowed, and only for roads in mountainous
terrain — up to ten percent, but this is the absolute
maximum. Mandatory construction of bridges at
crossings with other roads and rivers is provided for
and, of course, the least possible contact with private
property is recommended - Inserted probably for
the purpose of economy, this article turns out to be
very difficult to implement.

Articles thirteen to eighteen are extremely im-
portant as they present a detailed picture of the fu-
ture roads in Eastern Rumelia. The two main parts
of the road, according to the law, are logically a stone
section, six meters wide, and a shoulder. The max-
imum permissible width of the road with the bank
cannot be more than ten meters. It is also allowed
to make a ditch next to the road, for water drain-
age, with a depth and width of fifty centimeters

(O6nacrens 1881: 29). If the road is in a mountain-
ous area, a ditch is provided only from the height. In
case of danger of landslides, etc. terracing is planned.
The law stipulates for trees to be planted along all
roads “at a distance of six meters from each other,
and a minimum of one meter from the road” (O6ma-
crend 1881: 29).

Another more important point is related to giving
a slight artificial slope to the lanes of the road. Accord-
ing to the law, the center of the road must be raised by
1/40 compared to the periphery, so that unnecessary
water can drain of itself (O6macrens 1881: 31).

In the final part of the first chapter, another im-
portant point for the future construction is included
- the necessary preliminary preparation. The seven
points of Article twenty-eight indicate as manda-
tory: the drawing up of the route, longitudinal and
transverse profile, list of earthworks, plans for each
bridge, acquisition conditions and plan of expropri-
ated lands. The last article states that the builders of
the future projects can be entrepreneurs who have
won a public competition, but in the absence of such,
the activity can be carried out by the government
(O6mactens 1881: 31).

The second chapter of the law reveals the meth-
ods by which existing old roads in Eastern Rumelia
will be rebuilt. This part is composed of one article,
but still gives us a detailed description that includes
six steps, tracing the process from removing the old
material to using a “roller” after laying the new one
and “getting it so hard that the wheels of vehicles
should leave no trace of their passing” (O6macTeHd
1881: 31-32).

The next chapter is a kind of continuation of
the previous one. Short in volume, it deals with road
maintenance in the District. Road maintenance in-
cludes standard non-delayed maintenance, supply
of materials for this and emergency repairs. The last
two activities are planned to be carried out by pri-
vate entrepreneurs after a tender, but in the absence
of such, the government is obliged to carry out the
necessary maintenance without conducting a second
tender (O6macrens 1881: 32)

The final chapter is composed of twelve articles
that detail road maintenance work at its lowest lev-
el — the duties of the average maintenance worker.
The roads are divided into sections for which a spe-
cific group of workers will be responsible - they are
managed by their colleague, who must necessarily be
literate and in order to communicate with the high-
er-ranking officials and engineers responsible for
the road (O6mactens 1881: 33). The latter, for their
part, are obliged at least once a week to monitor the
section entrusted to them and its maintenance. The
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working groups are obliged to keep the road clear
of mud, snow, ice and any unevenness (O6macTens
1881: 34). It is also their responsibility to see to the
good condition of all signposts and trees on and
around the road. Their working hours from March
1 to September 1 are from 5 a.m. to 7 p.m., with a
two-hour break that can be extended to three in
high daytime temperatures (O6macrens 1881: 35). If
necessary, the teams can leave their section and go
to another, but only after orders from the engineer
in charge. Each worker must receive upon starting
work: a wheelbarrow, a wooden and iron shovel, a
pickaxe, an iron and wooden rake, pliers, a hammer
and a rope twenty meters long (O6mactens 1881: 35-
36). Another “perk” is the notebook, in which they
must note down the tasks received, and the work
done. The book is important, as it is part of the report
on work presented to the responsible engineers and
officials (O6mactens 1881: 36). Workers are required
to carry the book with them and present it at inspec-
tion. The fine for not carrying the book is one wage,
and for losing it - three.

During harvest time, every worker is entitled to
fifteen days’ leave. Every year, according to the report
of the engineers in charge, an award of more than
one salary is given to the most deserving workers.

For not showing up for work without serious
reasons, a fine in the amount of one wage is provided
and in case of repeated violation - three wages, and
when a third absence is registered — dismissal from
service. A similar punishment is provided for prov-
en non-fulfilment of assigned tasks, despite regular
attendance at work. The overall implementation of
the road law is placed in the hands of the Director of
Agriculture, Trade and Public Buildings (O6nmactens
1881: 36).

The evidence of the efforts of the regional au-
thorities to develop and modernize the roads does
not stop there. “The public administrative regula-
tions for the district roads of the Plovdiv district”
is the next step in this direction (O6mactens 1881:
247). It is possible that similar regulations were
drawn up for the other counties of Rumelia, but at
this stage they are not known. The regulations were
issued on May 10, 1882 in the city of Plovdiv and are
composed of three chapters with a total of sixteen
articles. In a comparative analysis, it turns out that
this law is practically an abbreviated version of the
main regulation, broadly presented above. The only
significant difference is contained in article six of the
first chapter, from where we get detailed information
about the extractions related to the strata from which
the road itself is built. The law obliges 2/3 of the en-
tire thickness of the road to be composed of coarse

stone material and correspondingly 1/3 of fine sur-
face pavement (O6mactens 1881: 248).

The third act, indicative of the desire and efforts
of the authorities in Plovdiv to modernize and use
the road as the main alternative to railway transport,
was published on June 30, 1881. “Public-administra-
tive regulations for the road police in Eastern Ru-
melia” supplements the basic law, introducing strict
rules for the exploitation of the roads in Rumelia. The
document consists of 24 articles and represents a set
of bans and punishments to be used by law enforce-
ment in certain situations (O6macrens 1881: 41).

From 10 to 300 groshes plus compensation for
the damage caused is the penalty for obstructing
traffic, damage to roadways, curbs and ditches (O6-
nactend 1881: 41). Temporary suspension of traffic
is allowed only on roads passing through neigh-
borhoods of populated areas and only after special
permission of the mayor (O6macrens 1881: 43). Rel-
atively much attention is paid to roadside landown-
ers, who are generally required to maintain in good
condition road ditches and roadside trees bordering
their lands. In addition to understandable prohibi-
tions, such as the one not to graze cattle near the
road, there are also more interesting ones — such as
the ban on moving on the roads of the Region with
a sledge if there is no snow and ice, and fines vary
from 10 to 500 groshes depending on the damage
done along the route (O6nmacrens 1881: 42). Bans are
also imposed on the distance of newly constructed
buildings and property fences, and the maximum
fine does not exceed the above (O6mactens 1881:
44). Article 23 defines the services that will ensure
the observance of this law — the gendarmerie, the ur-
ban and rural police units, and field-keepers (O6na-
creHd 1881: 45).

With their detail, the presented historical doc-
uments prove that the authorities in Eastern Rume-
lia are far from relying only on the underdeveloped
railway transport. On the contrary, since the very
beginning of its existence, the Region has taken the
necessary steps to modernize and expand the road
network with a single goal in mind - to have its
own infrastructure, albeit inferior in some respects
to the possibilities offered by railway transport. The
presented evidence in this direction aims to expand
the cited, basic studies and pose questions through
which, in the future, the topic will be further devel-
oped.

Notes

'Now Simeonovgrad.

> Now Septemvri.

* For specific revenue data, see: Kolarov M. Eastern
Railways in Bulgaria. Plovdiv, 1893, 68 (Komapos 1893:
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68); Piperov N. Financial and trade issues between Bul-
garia and Turkey. Sofia, 1909, 109-110 (IImnepos 1909:
109-110); Karakashev T. A few words about the tariffs of
the former eastern railways. In: Journal of the Bulgarian
Economic Society, 1908, 79-80 (Kapaxautes 1908: 79-80).
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TRADITIILE DE INMORMANTARE LA ROMANII DIN STANGA PRUTULUI:
STUDIU DE CAZ SATUL CIMISENI, RAIONUL CRIULENT*

CZU: 393.1

Rezumat
Traditiile de inmormantare la romanii
din stanga Prutului: studiu de caz satul Cimiseni,
raionul Criuleni

Acest articol descrie secvente ale ritualului de inmor-
méntare care se intilnesc in prezent in satul Cimiseni din
raionul Criuleni. Obiectivul cercetérii este de a intelege
mai bine obiceiurile i manifestirile spirituale ale omului
traditional, relatia sa cu mediul intr-un moment crucial
din viata. Analizand diferite rituri, am putut observa care
sunt credintele populare traditionale asociate cu moartea.
Aceasta localitate mai péstreaza incd caracteristici conser-
vatoare, localnicii reusind sa mentind majoritatea obiceiu-
rilor in forma in care erau practicate de stramosii lor. Vom
incerca sd ne oprim asupra unor aspecte semnificative si in
acelasi timp reprezentative, cum ar fi: importanta obiceiu-
rilor si traditiilor pentru om; modul in care viata si moar-
tea sunt reflectate in imaginarul omului traditional religios.

Totodatd, articolul evidentiazd pe scurt principalele
elemente ale obiceiurilor de inmormantare din satul Ci-
miseni, si anume: prevestiri ale mortii cu practici de ali-
nare a decesului si cele trei etape ce caracterizeaza ritul de
trecere (separarea de lumea celor vii, pregitirea decedatu-
lui pentru trecerea intr-o altd lume si integrarea in lumea
cealaltd). Trebuie specificat insa, ca si aceastd localitate isi
pierde treptat obiceiurile ca urmare a globalizérii, astfel
incat consideram ci este important sd surprindem si si
inregistram aceste traditii inainte ca ele si dispara.

Cuvinte-cheie: inmorméntare, lumea de dincolo, su-
flet, traditie, pomana.

Pesrome
IloxopoHHbIe TPagMIMU PYMBIH
Ha 1eBoM Oepery IIpyra: npumep cena YnmuieHp
Kpuynanckoro paiiona

B maHHOJ cTaTbe NpeNCTaBIE€HO OMMCaHME IOCTIe-
TOBATENIBHOCTM IOrpebaNbHOTO PUTyand, KOTOPBIL B
HacTosIee BpeMs BcTpedaeTcs B cenie Unmmiens Kpny-
JIAHCKOTO parioHa. Ilenb uccnenoBanmus — naydile MOHATH
Tpaguuuy 1 AYXOBHbIE IPOABIEHNA TPAAUIIIOHHOI'O Y€~
JIOBEKA, €r0 B3aIMOOTHOLIEHMA C OKPYXKaloIlleil Cpenoi
B OTBETCTBEHHBIVI MOMEHT XM3HM. IlyTeM aHanmsa pas-
JINMYHBIX O6PHHOB MbI CMOITIN BBISABUTDH, KaKOBbI Tpagu-
LOVIOHHbIE HAPOJHBbIE BEPOBAHNA, CBA3AHHDBIE CO CMEPTDIO.
B 3TOlI MeCTHOCTHM IO CMX IIOpP COXPAaHMINCh KOHCEpBa-
TUBHDbIE Y€PTbI: MECTHDBIM JKUTEIAM yAa/IOCh COXPaHUTD
OOTIBIIYI0 YaCThb CBOMX OOBIYaeB B TOM BHfE, B KaKOM
IIPAKTUKOBA/IN NX IIPENKI. Mpb1 ocTaHOBUIUCH HA HEKO-
TOPBIX CYLIECTBEHHDBIX I B TO JX€ BPEM:A IOKa3aTE€/TbHbIX

https://doi.org/10.52603/rec.2024.36.19

acmeKTax, TAKMX KaK 3HaueHue 0ObIYaeB U TPASNUI{UIL IS
Ye/TOBEKa; KaK >KM3Hb U CMEPTh MPENCTABIIAIOTCS B BOOO-
PaKeHUM TPASUIMOHHOTO PETUIMO3HOTO YenoBeka. B To
JKe BpeMsi B cTaTbe OYAYT KPaTKO IPeNCTAB/IeHBl OCHOB-
HbIe 9JIeMeHTHI [TorpebanbHbIX 00bIYaeB cena YnMmuieHb
Kpuynanckoro paiioHa, cpefyi KOTOPBIX 3HAKH, IIpefIe-
CTBYIOLIVE HACTYIICHNIO CMEPTH, IPAKTUKY 06/IeT4eHns
yXOfja M3 XXM3HM U TPM OCHOBHBIX 9Talla, XapaKTepHbIe
111 06psOB mepexona (OTaeNneHne OT MUPa XUBDIX, TOJ-
TOTOBKA YMepILIero K Iepexofly B MHOM MUpP U MHTerpa-
1A B IOTYCTOpOHHMII Mup). OZHAKO C/IeRyeT OTMETHTD,
4TO B pesyabrare II00ANM3aLny, B JAHHON MECTHOCTH
MTOCTENEHHO MPOMCXOANUT MOTEPS MECTHBIX OOBIYAEB, B
CBSI3M C YeM CUMTaeM BaXKHbIM BOBpeMs 3apUKCHUpPOBaTh
9T 06BIYAN ¥ TPARULINY KO TOTO, KAK OHY VICUE3HYT.

KnroueBble CToBa: ITOXOPOHBI, 3arpoOHAs KM3Hb,
AyLIa, TpafULMs, MIIOCTBIHA (IIOMaHa).

Summary
Funeral traditions of the Romanians on the left bank
of the Prut River: the case study of the Cimiseni village
(Criuleni district)

This article presents a description of the sequence of
the burial ritual that is currently practiced in the village of
Cimiseni, Criuleni district. The aim of the study is to better
understand the traditions and spiritual manifestations of
the traditional man, his relationship with the environment
at a crucial moment in life, by analyzing various rituals we
were able to observe what are the traditional folk beliefs
related to death. In this area, conservative features have
been preserved until now, the locals have managed to pre-
serve most of their customs in the form in which they were
practiced by their ancestors. We will try to focus on some
essential and at the same time indicative aspects, such as:
the meaning of customs and traditions for a person; how
are life and death represented in the imagination of a tradi-
tional religious person. At the same time, the message will
briefly present the main elements of the burial customs of
the village of Cimiseni, Criuleni district. These are: omi-
nous signs of death with practices to alleviate death and
three main stages characteristic of the rites of passage (se-
paration from the world of the living, preparation of the
deceased for the transition to another world and integrati-
on into the other world). However, it should be noted that
this area is also gradually losing its customs as a result of
globalization, so I think it is important to capture and re-
cord these customs and traditions.

Key words: alms (pomana), funeral, the world
beyond, soul, tradition.
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Argument. Exista o legatura intre viatd si moar-
te, dacd viata este inceputul liniei, moartea este sfar-
situl ei. Dar linia este aceeasi, inceputul si sfarsitul
sunt pérti ale aceluiasi proces. Moartea a fost si ra-
méne un fenomen neinteles, nedescifrat, un mare
mister care lasa loc doar imaginatiei. Dacd putem
intelege relatia omului cu moartea, vom intelege si
relatia sa cu viata.

Pentru omul traditional, care este in sine un om
religios, moartea nu reprezinta doar un sfarsit si atat,
ci viata intr-o alta viatd. Moartea este reprezentatd ca
un drum spre adevarata viatd. Prin urmare, el se pre-
giteste pentru marea céldtorie cat este incd in viata si
se straduieste sd traiascd in conformitate cu credinta
sa pentru a-si asigura un loc bun in cealaltd lume,
astfel incat moartea sa nu fie vazutd ca definitivd sau
lipsita de sens, ci, dimpotrivd, sd aducd cu sine renas-
terea intr-un alt nivel al existentei.

Articolul face parte dintr-o serie de publicatii
despre traditiile si obiceiurile funerare din localitatile
Republicii Moldova, unde m-am implicat direct in cu-
legerea de informatii pentru a analiza caracteristicile
pregatirii pentru moarte si ale ceremoniei de inmor-
méntare din satul Cimiseni, raionul Criuleni, iar sco-
pul cercetdrii este de a crea o imagine mai completa si
o intelegere mai clard a modului in care acestea sunt
traite si se manifesta in cultura traditionald romaneas-
ca. Vom viza unele aspecte semnificative si, in acelasi
timp, revelatoare, cum ar fi ,,Marea Trecere’, asa cum
a numit Lucian Blaga moartea. Ca simbol, este cel mai
important, cu cele mai profunde traditii pastrate.

Obiectivele si metodologia cercetarii. Pentru
a aprofunda subiectul propus, au fost realizate mai
multe interviuri in aceasta localitate. Pe baza raspun-
surilor primite, dorim sd analizdm succesiunea cere-
moniei funerare, precum si credintele oamenilor cu
privire la viatd, respectiv la moarte, si semnificatiile
pe care le atribuie Marii Treceri.

Pentru a ne atinge obiectivele, am ales ca instru-
ment de lucru metoda sondajului si metoda obser-
vatiei participative, iar ca metodologie — un interviu
etnografic realizat individual. Cercetarile de teren au
fost efectuate in anii 2013, 2019 si 2020, cu participa-
rea la o ceremonie funerara.

Astfel, metodologia folosita se bazeaza pe anali-
za materialelor colectate in teren. Vom vedea ca toate
gesturile si comportamentul oamenilor la inmor-
mantari au o credinta profunda si un simbolism de-
osebit. Intrebarile la care vom raspunde sunt urma-
toarele: semnificatia obiceiurilor si traditiilor pentru
oameni; care sunt riturile de trecere; functiile si rolul
lor in ceremonia de inmormantare; in ce mod viata
si moartea sunt reflectate in imaginarul omului tra-
ditional religios.

Totodatd, articolul evidentiaza principalele ele-
mente ale obiceiurilor funerare din satul Cimiseni,
raionul Criuleni, si anume: semne prevestitoare de
moarte cu practicile de alinare a decesului si cele
trei etape principale caracteristice ritului de trecere
(separarea de lumea celor vii, pregatirea decedatului
pentru trecerea intr-o alta lume si integrarea lui in
lumea cealaltd), accentul fiind pus pe secventele care
marcheazd momentul despartirii si pregdtirea spre
Marea Trecere.

La studierea obiceiurilor de inmormantare au
fost intervievati mai multi locuitori ai zonei. Un alt
scop al studiului este de a intelege mai bine manifes-
tarile spirituale ale omului traditional, relatia sa cu
mediul intr-un moment crucial al vietii. Analizand
diferite traditii, am putut observa care sunt credinte-
le populare traditionale asociate cu moartea. Aceasta
localitate mai pastreaza caracteristici conservatoare,
localnicii reusind si-si mentind majoritatea obice-
iurilor asa cum erau practicate de stramosii lor. Cu
toate acestea, trebuie remarcat faptul ca si acest sat
isi pierde treptat obiceiurile in fata globalizarii, astfel
incat considerdm cé este important sd captdm si sa
inregistram aceste traditii inainte ca ele sd dispara.

Aspecte generale ale mortii. Din punct de ve-
dere biologic, moartea este un sfarsit, dar in concep-
tul traditional inseamnd doar un prag de tranzitie
catre o alta lume. Pentru omul religios moartea, con-
form vechilor credinte, este o trecere dintr-o lume in
altd lume, de la 0 lume cunoscuta si familiaré la o altd
lume, necunoscuti. Aceasta tranzitie este ireversibild
si, dacd o vizualizdm ca pe un drum, putem spune
cd nu existd intoarcere, ci doar inaintare. Mergi de-a
lungul acestui drum, dar nu te intorci niciodata.

Sfarsitul vietii, insa, nu inseamna sfarsitul exis-
tentei, pentru ca moartea nu este definitiva, este un
prag care trebuie trecut pentru a ajunge in lumea
cealaltd. Intregul complex de ritualuri funerare de-
notd speranta credinciosilor pentru invierea trupului
(reintoarcerea mortilor la viatd). Prin urmare, pentru
omul religios moartea nu inseamna sfarsitul vietii, ci
pur si simplu un alt mod de existentd umana. Cei vii,
care raman in viatd, participa la ,,reinviere” prin ru-
gaciuni si milostenie, iar moartea este intotdeauna
insotitd de o noud viatd (Cotoman 2020: 175).

Dupé cum mentioneazd Carmen Iulia Stanciu in
lucrarea sa Misterul Marii Treceri: ,,<...> Semnificatia
si rostul acestor secvente sunt polivalente: ele tre-
buie si asigure perfecta despartire si trecere, in ace-
lasi timp trebuie sd serveasca refacerea echilibrului
moral si social al familiei si al colectivitatii afectate
de moarte. Vom observa ca toate secventele si toa-
te etapele ceremonialului de inmorméntare sunt in
legatura directd cu lumea de dincolo. Ele reprezinta
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dorinta ca sufletul mortului sa ajunga cu bine la des-
tinatia finald, dar si intentia de a proteja comunitatea
celor rdmasi in viata” (Stanciu 2012: 31).

Moartea este inainte de toate o separare a de-
functului de familie. Familia este cea care are grija
ca despartirea, tranzitia si integrarea in viata de apoi
sd fie indeplinite corect. Pragul sau trecerea dintr-o
lume in alta sunt marcate prin actiuni rituale cu statut
de norma. Secventele fiecarui ceremonial respectd o
ordine obligatorie; in caz contrar, fard a finaliza tran-
zitia, exista credinta ca fortele malefice se vor intoarce
dupa inmormantare impotriva familiei ramase.

Indeplinirea intregii ceremonii este o indatori-
re a familiei, ea fiind cea care ajuta decedatul sa tra-
verseze cu usurinta pragul dintre doud lumi. Mitul
Marea Trecere reprezintd o metaford pentru initie-
rea suprema in ritualul funerar, fiind considerat cel
mai important simbol in credintele care incearcd sa
ilustreze accesul in lumea de dincolo si secretul pe
care moartea il ascunde. Ceremonialul funebru este
dominat de sentimentul despartirii definitive, aceas-
ta fiind de fapt Marea Trecere (Cotoman 2020: 175-
176). Conceptul lui Mihai Pop, pe care il sustinem,
este cd omul e un céldtor nu doar prin viatd, ci si
dupé moarte, care este prezentata ca o calatorie spre
lumea cealalta. Ceremonialul de inmormantare este
Marea despdrtire, o etapa importanta care il prega-
teste pe om pentru Marea Trecere: ,,Marea despartire
nu reprezinta in conceptia traditionala o incheiere
definitiva a destinului individului, dincolo de care nu
mai existd nimic §i nu se mai continud nici o legatura
cu lumea viilor, ci o trecere ireversibild, din lumea
aceasta in «lumea de dincolo»” (Stanciu 2012: 31).

In societatea traditionala, tot ceea ce inconjoara
o0 persoand este purtator de simbolism, iar prin sim-
boluri omul traditional incearcd sa mentind o legatu-
ra constanta cu divinitatea.

Mai mult, omul stabileste o serie de relatii in-
tre elementele din jurul sau, care duc la construirea
in timp a unui adevarat univers simbolic (Suiogan
2006: 1721). Un sistem de credinte si simboluri sté la
baza mortii si nu numai, cici le gasim si in riturile de
nastere sau de nunta.

Invelirea pruncului in panza alba, imbricarea
miresei intr-o rochie alba, precum si imbracarea de-
functului in haine noi si asezarea unei panze albe cat
e de lung defunctul nu sunt simple gesturi cotidiene,
ce tin de planul realului, dar au semnificatie simboli-
ci. Imbrdcdamintea devine astfel o bariera care-1 apira
de cotidian, facand posibild trecerea la un alt nivel.
Cei trei actanti, imbracati in alb, devin imagini-arhe-
tip ale puritatii, dandu-le dreptul la un nou inceput.
Dar, mai presus de toate, albul este cel care le ofera
protectie, ficind posibild finalizarea la nivelul unei

stiri anterioare, inferioare si inceputul unei stari noi,
superioare (Cotoman 2023: 139).

Un alt element este contactul actantului cu apa.
Scalda rituald in mod repetat a copilului in ap3, stro-
pirea de cédtre mireasa a alaiului in repetate randuri,
spalarea mortului, sau spalarea mainilor cu apa -
toate acestea nu apartin conceptului de igiend, ci ne
trimit la ideea de purificare. Chiar daca spalarea méi-
nilor este un gest obisnuit de zi cu zi, intr-un context
ritual are o semnificatie diferita. La o inmormantare,
de exemplu, prin spalarea pe maini, inainte de a iesi
pe portile cimitirului sau inainte de a merge la masa
de pomenire, oamenilor li se ofera certitudinea sepa-
rarii de umbra mortii.

Apa poate oferi, de asemenea, o posibild intoar-
cere la viaté, o sansd pentru un nou inceput, imitind
ploaia care poate revitaliza atat natura, cat si omul.
In ambele cazuri, atunci cand spalim un copil sau o
persoand decedatd, suntem martorii spélarii pacate-
lor, urmata de o intoarcere la 0 noud viata.

Aspecte ale obiceiurilor de inmorméantare.
In continuare vom prezenta elementele de bazi ale
obiceiurilor de inmorméantare din satul Cimiseni, ra-
ionul Criuleni. Pentru a studia obiceiurile funerare,
au fost intervievati mai multi locuitori ai acestui sat.
Potrivit credintelor localnicilor, precum si ale locui-
torilor altor asezdri atat din Republica Moldova, cat
si din Romania, exista anumite semne prevestitoare
de moarte.

Astfel, materialele de teren din diferite perioa-
de, precum si din zilele noastre, indicéd faptul cd o
persoand poate realiza apropierea mortii: ,,prin visele
pe care ea insasi sau membrii familiei sale le poate
avea si prin «pasarea mortii» care canta in apropierea
casei. Printr-un vis se poate presimti venirea mortii
dacd se viseaza cu cineva decedat din familie «care il
cheamad la el si pleaca impreuna»” sau ,,atunci cind
iti cade un dinte si te doare” (inf. V. Gavrilan, 1924;
O. Cotoman, 1951).

Pasarea mortii este bufnita, o pasare de temut
care, conform credintelor satenilor, atunci cand se
aude cantind in preajma unei case, este mai mult ca
sigur ca cineva din acea casa va muri curdnd (inf.
E. Turcan, 1960).

Dacé omul e in varsta si cade bolnav la pat, daca
are vedenii sau un comportament mai ciudat, familia
stie cd nu mai are mult de trdit. Cand un om e in
pragul mortii, ,,se citesc rugaciuni de dezlegare si de
usurare a sufletului de cétre preot la capul bolnavu-
lui” (inf. Z. Gaidau, 1949). Varvara Gavrilan mentio-
neaza cd, pentru ca un bolnav sd poata parasi lumea,
trebuie sd moard impacat si sd-si ceara iertare de la
cei cdrora poate le-a gresit in viata si sa se spovedeas-
ca unui preot.
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Astfel, exista un moment al iertirii, care se rea-
lizeaza ,,prin spovedanie si impdrtasanie catre preot
si prin iertare de la cei dragi’, iar cei care nu isi cer
iertare si nu sunt impdécati cu lumea se spune cé vor
muri in chinuri mari si ca vor suferi si mai mult pe
patul de moarte. Si in aceastd localitate exista credin-
ta ca omul moare dupd cum decide Dumnezeu, dar
si dupa faptele din viatd, in functie de gravitatea pa-
catelor sale. Despre cei care au 0 moarte mai grea sau
cei care se chinuiau mult sa moara se crede cd ,,au fa-
cut pacate multe si mari si nu le-a spus la marturisit”
(inf. V. Gavrilan, 1924).

Obiceiurile de inmormantare includ trei etape
caracteristice riturilor de trecere: separarea de lumea
celor vii, pregatirea decedatului pentru trecerea in-
tr-o alta lume si integrarea acestuia in lumea cealalta.

In continuare, vom descrie practici si ritualuri
avand ca scop pregitirea defunctului pentru célato-
ria spre viata de apoi si integrarea lui in lumea de
dincolo. Aceasta nu are loc concomitent cu decesul,
sufletul mortului avind de parcurs un drum, compus
din mai multe etape. Moartea fizicd marcheaza ince-
putul célatoriei sufletului spre lumea cealalta. Riturile
de trecere sunt atat pentru cel mort, cat si pentru cei
vii esentiale pentru procesul de separare si integrare.
Familia, pentru a-1 ajuta pe cel ce urmeaza sa plece
in lumea de apoi, are datoria sa indeplineasca toate
obiceiurile si ritualurile, care se practica si in aceastd
localitate. Neindeplinirea lor implicd consecinte ne-
gative care afecteazd statutul sufletului decedatului,
ldsat sa ratdceasca, neintegrat in lumea stramosilor
séi (Stanciu 2012: 40).

Potrivit traditiei locale, dupa deces, cei dragi si
familia au o deosebita grija sa indeplineasca dorinte-
le rdposatului, necesare pentru integrarea sufletului
in lumea cealalta. ,Obiceiurile, traditiile, dar si do-
rintele se indeplinesc pentru a avea mortul odihna,
a fi impacat, dar si pentru ca sufletul celui decedat sa
nu se mai intoarcd’, ,,acestea se fac pentru ca mortul
sa se poata odihni, iar cei vii sa nu ii viseze si sa fie
impacati sufleteste” (inf. V. Gavrilan, 1924).

Daca obiceiurile nu sunt respectate, se crede
»ca cel mort nu va avea odihna si cei in viata nu vor
avea liniste, il vor visa mereu’, astfel putem remarca
ca obiceiurile sunt importante pentru sateni. Cand
o0 persoand moare, primul lucru care se face este sd
se aprindd imediat o lumanare, intrucat se crede ca
raposatul nu poate pleca in altd lume si sta in intune-
ric (inf. N. Corcodel, 1963). Mai multe surse menti-
oneaza cd lumina este calauza sufletului citre lumea
cealaltd. Acest obicei este foarte raspandit si se intal-
neste in majoritatea satelor din Republica Moldova,
dar si din Romania, unde nu se concepe ca omul sa
moard fard sa-i fie aprinsa o luménare: ,,fara lumina

acea persoana rataceste prin intuneric si nu isi gases-
te nicaieri locul” (Cotoman 2023: 138).

Dupa aprinderea lumandrilor, raposatul este
agezat intr-un sicriu pe podea sau pe scaune ridicate
de la sol (inf. M. Punga, 1952) (Foto 1). De obicei,
sicriul este pus in casa mare, un spatiu sacru si in-
tim al omului. Este locul unde se desfasoara cele mai
importante evenimente din viatd: nasterea, casatoria
si moartea. Defunctul riméane in aceasta camera trei
zile, dar poate fi lasat doar o zi, dacd e mai in varsta si
este in timpul sezonului cald: ,,Camera trebuie sa fie
curatd, iar oglinzile din casd - acoperite cu tesaturi,
camortul sd nu se oglindeascd” (inf. E. Punga, 1961).

Acest obicei de a acoperi oglinzile ca ,,sa nu se
vadd mortul in oglinda” se face pentru ca imaginea
multiplicatd a raposatului s3 nu-1 duci in riticire. In
sat exista credinta cd in cele trei zile pana la inmor-
mantare:,,sufletul mortului nu pleaca de acasd’, el sta
pand la patruzeci de zile prin apropiere (inf. V. Gav-
rilan, 1924).

Un moment important in pregdtirea pentru
viata de apoi il constituie si scildatul defunctului,
imediat dupd deces. Asa cum la botez un copil este
supus actiunii purificatoare a apei pentru a avea ac-
ces la sacru pentru protectie, tot asa dupd moarte
trupul este spalat pentru aceeasi functie purificatoare
de protectie. Spélarea sau ,,scaldatul” mortului e un
ritual important care se practica si astazi. ,,De cele
mai multe ori defunctul este scaldat de vecinii din
mabhala, doud persoane, in functie de genul mortului.
Cei care l-au spalat pe decedat primesc de pomand
sdpun, un prosop, o paine cu o lumanare aprinsd,
pentru ca raposatul sd nu intre in altd lume necurat”
(inf. V. Cotoman, 1967).

,In prima si a doua seara este rugat sa vind
périntele/preotul sau cei care slujesc la biserica sa ci-
teascd ceasurile defunctului - rugaciune pentru cel
decedat” (inf. Z. Gaidau, 1949). Rudele au grija deo-
sebita de hainele raposatului. ,,Trebuie sé fie imbracat
in haine noi, daca defunctul este o batrana, atunci
este imbracatd deseori in camesd/camasa pe dede-
subt” (inf. M. Punga, 1952).

in imaginarul oamenilor din aceastd localitate,
dar si din alte regiuni ale Republicii Moldova si Ro-
mania, sufletul celui decedat are de intreprins o cala-
torie. De aceea, ,,i se pune in mana o cruce cumpdrata
de la biserica, picioarele sunt legate cu o panza, iar la
cimitir, inainte de a cobori defunctul in mormant, se
aruncd chedica/legdtura la trecerea vamilor, iconita
este pentru ca raposatul sa se poata ruga, iar lumana-
rea — ca sd-i lumineze calea” (inf. V. Gavrilan, 1924).

Primul semn de doliu este imbracdmintea:
»Familia din casa se imbracd in haine negre sau isi
acopera capul cu o basma de culoare neagrd” (inf.
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E. Punga, 1961), (Foto 2). ,Doliul se tine 40 de zile,
bérbatii nu se barbieresc, iar cei care doresc pot tine
doliu pana la un an” (inf. E. Punga, 1961). La 9, 20,
40 de zile, dar si la un an si la alte sarbatori, dedi-
cate mortilor, rudele merg la cimitir pentru a aprinde
tamaie, stropesc mormantul cu agheasmd, iar cand
pregdtesc mese de pomenire, ,,invita” pe cel decedat
la masa.

Doliul se tine 40 de zile, dar unii tin si un an de
zile (inf. V. Cotoman, 1967). Ca interdictii in aceas-
ta perioada, ,,cei din familie nu au voie sa mearga la
nunti, petreceri, s cinte sau sa joace” (inf. V. Coto-
man, 1967).

Imediat dupé deces, urmeaza o serie de obice-
iuri si traditii sociale. Decesul este anuntat nu numai
rudelor si vecinilor, ci i, in mod traditional, intre-
gului sat.

»De indata ce omul a murit, se trag clopotele.
Decesul se anuntd cel mai des la biserica, de unde
se dau steaguri si sfesnic, iar in prima zi la stresina
casei se pune o bucatd de panza neagra si un stergar,
portile se deschid ca satenii sd vada ca in aceasta fa-
milie a murit cineva” (inf. N. Corcodel, 1963)

O alta traditie pastratd in satul Cimiseni este pri-
veghiul, care se tine atat timp cat raposatul se afld in
casa, de obicei trei zile, pentru ca, dupd cum spune
Cotoman Ilie, ,,nu e bine ca mortul sa fie lasat singur,
mai ales noaptea”. Priveghiul are scopul de a apéra
trupul defunctului, de care sufletul nu s-a despartit
inca complet, si ,,de a impiedica intoarcerea necurata
a mortului”

Moartea unei persoane provoacd un dezechi-
libru puternic atat in familie, cat si in comunitate.
Dar atat familia, cat si intreaga comunitate se unesc
si printr-o serie de practici legate de inmormantare
care, de obicei, trebuie respectate, reusesc sa treaca
prin acest moment tragic impreund. Astfel, moartea
este traitd la un nivel colectiv, si nu individual: nu
doar familia isi ia ramas bun de la decedat, ci intre-
gul sat participa la despartirea persoanei de aceasta
lume.

Mortul este tinut in casd pand in ziua inmor-
mantarii, orientat cu picioarele inainte, spre usd,
spre rasdrit: ,,pentru ca de la rasarit, de acolo rasa-
re lumina si el trebuie sd mearga spre lumind” (inf.
Z. Gaideu, 1949). Petrecerea raposatului pe ultimul
drum are loc in curtea casei sale, unde toatd lumea
se aduna in jurul sicriului. Apoi defunctul este scos
afard, in fata casei, unde preotul citeste o rugdciune si
se fac ofrande pana cand decedatul este scos din casa.

Slujba religioasa are loc la bisericd. Aici se pun
pe masd doua siururi (formate din 5 paini), lumanari
aprinse, sub Evanghelie si pe umadrul preotului se
pune un stergar/prosop, coliva fiarta din grau si

impodobitd cu dulciuri, avand o cruce si toiag (inf.
E. Punga, 1961), (Foto 3).

Pomenele cele mai importante sunt: Pormul
vietii — se da de pomana unui/unei verisor/verisoare,
prieten/e, vecin/e. Masa se da mezinului sau unui
nepot al unei/unui fiice/fiu, 9 colaci legati pe o bas-
ma (batistd)/fata de masd, care se dau de pomand, 24
de podurele incepand de acasd pana la cimitir, sem-
nificdnd cele 24 de vami ale vazduhului: se pune o
pungd, un pahar cu apa/vin, bani, un colac, un ster-
gar (Foto 4), o luménare, iar in poarta casei se pune
un cearsaf sau plapumd care apoi se impart ca po-
mand. Toiagul se dd de pomand unei femei mai in
varstd, acesta arde primele zile in casd, in bisericd,
apoi bdtrana arde toiagul pana la 40 de zile, in fiecare
seara cate putin.

Pe langd bucatele comune oricaror mese de po-
menire, existd citeva feluri de mancare specifice, care
se regdsesc numai in obiceiurile funerare. Acestea se
bazeaza, in primul rand, pe folosirea boabelor de
cereale si a mierii de albine. Coliva, ficutd din grau
fiert si indulcit, este nelipsita la inmorméantarile mol-
dovenesti, pomeniri, parastase, precum si la marile
sarbétori de peste an asociate cu pomenirea mortilor.

Mircea Eliade noteaza ca aceastd méncare ritu-
ald, prezenta la inmormantarile roménesti si balca-
nice, era cunoscuta incd din vremea vechii Elade si a
supravietuit pand astazi sub numele de Kollyva; sar-
male fierbinti din care ar fi bine si iasd aburi.

Dupid ce se incheie predica sau slujba religioasa,
»se fac ierticiunile, cAnd mortul isi ia rimas bun de
la intreaga familie, rude, prieteni, pentru ca si-1 ierte
cu tofii”. Dupa terminarea prohodului, adica a slujbei
de la biserica, se merge spre cimitir. Toti cei prezenti
la inmorméntare conduc persoana de care se despart
pe vecie. Acest drum de la casa raposatului spre ci-
mitir este extrem de important, intrucit reprezinta
ultimul lui drum.

In mod simbolic, el este si calea pe care sufletul
defunctului trebuie sa o parcurga pentru a ajunge in
lumea cealaltda. Pe drumul spre cimitir se fac popa-
suri, se citesc pasaje din Biblie. Aceste opriri repre-
zinta depdsirea obstacolelor (cele 24 de Vami ale vaz-
duhului) pe care defunctul trebuie sé le treaca.

Conform credintei, vazduhul are 24 de vami si
sufletul trebuie sd treacd prin acestea pentru a ajunge
in Rai sau in Iad. Fiecare vama corespunde unui pa-
cat, iar sufletul trebuie sa dea socoteala pentru ceea
ce a facut in timpul vietii, de aceea pe parcurs cele 24
de podurele (colac, pahar, luménare, apd) se impart
de pomand. Opririle nu se fac oriunde, ci la rascru-
ci, poduri, la fantani, tot aici se pun bani, pentru ca
cel mort sa poata trece mai usor peste ele in cealalta
lume.
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Mormantul este sdpat de sase bérbati, de obicei
fini de cununie sau de botez ai celui decedat. O ruda
merge cu ei la cimitir si indica locul, apoi se stropeste
cu agheasma, se tamaie si incep sa sape.

La mormant se face o slujba religioasa, ,,groapa
este pecetluitd pana la a doua venire si se face sem-
nul crucii in cele patru colturi si apoi se stropeste cu
apaos” (ulei, vin, apa sfintita), (Foto 5). ,,La cobora-
rea defunctului in mormant se arunca pamant pe si-
criu si se spune: Dumnezeu sa-1 ierte” (inf. R. Florea,
1983). Pamantul simbolizeaza reintegrarea in lutul
din care a fost zidit, o reintoarcere in pamant pentru
a renaste.

Dupid ce se iese de la groapa, isi spala mainile cu
apa, ceea ce reprezintd un ritual de purificare. Dupa
inmormantare, se merge la masa de pomenire, care
simbolizeazd ,,0 ultima multumire a celui mort cétre
cei prezenti” (inf. E. Turcan, 1960).

Masa este conceputd ca o ofranda in onoarea
defunctului. Aceasta masa, care ii implica pe toti cei
prezenti la inmormantare, este un ritual de unificare,
un gest ritual de a imparti masa in comun, care um-
ple golul provocat de moarte si uneste comunitatea
indoliata.

Mai multi informatori mentioneaza ca timp de
trei zile dupd moarte sufletul nu péraseste casa, iar
in urmétoarele noua zile viziteaza imprejurimile sa-
tului, dupéd 40 de zile sufletul riticeste prin ,toate
locurile pe unde a mers in viatd” Aceste etape sau
praguri pe care sufletul le parcurge sunt marcate prin
parastasele care se fac la diferite intervale de timp.
Astfel, mesele de pomenire au drept echivalent in
plan spatial, un anumit prag in calea mortului.

»Se face praznic de pomenire la 3 zile, 9 zile,
20 de zile, 40 de zile, la jumatate de an si la un an
cand se tin slujbe la biserica. Cele mai importante
sunt pomenile la 40 de zile si la un an si trebuie sa
se facd neapdrat” (inf. E. Punga, 1961), deoarece se
crede ca dupa 40 de zile de la deces sufletul defunc-
tului se separa de corp si incepe etapa integrarii in
lumea cealalta. ,,Timp de 40 de zile sufletul celui de-
cedat nu péraseste casa. Dupa 40 de zile, el merge
la Dumnezeu pentru judecata personald si apoi
asteapta Ziua Judecdtii” (material de teren din alte
localitati ale Republicii Moldova).

Dupd inmormantare, in perioada imediat urma-
toare, daca cineva din sat moare, ruda acestuia tre-
buie sd mearga la cimitir si sa dea de pomana in fata
portii, astfel incat drumul sé fie deschis pentru el, se
cheamd preotul la mormant pentru a citi rugdciunea
de dezlegare, ihtenie, pentru noul raposat.

Dupa integrarea sufletului in lumea cealalta, fa-
milia continua sd mentind vie amintirea celui plecat
prin serbari si ceremonii care se tin la anumite date

din calendarul crestin. Aceste zile sunt dedicate po-
menirii mortilor. La Florii, inainte de Pasti, se da de
pomana mancare in cinstea celor plecati. Pomenirii
stramosilor sunt dedicate sambetele din Postul Pas-
telui.

Un alt obicei care se mai practica la inmormén-
tari este bocetul. El face parte din repertoriul cin-
tecelor funebre care se interpretau la inmormantari.
Traditia bocetelor este putin practicatd in zilele noas-
tre, ea a rimas doar in memoria batranilor din sat
care isi mai amintesc de acest obicei. Pe vremuri, bo-
cetul era interpretat de rudele apropiate si numai de
femei.

In ritul funerar nu exista un moment anume
in care se bocea, ,,se putea boci tot timpul, din mo-
mentul mortii pana la intoarcerea de la cimitir. Dar,
de obicei, femeile boceau in momentele culminante,
cind sicriul era scos din casi, cind se iesea din cur-
tea casei si pe tot drumul pana la groapd” Bocetul
avea rolul de a evidentia durerea si regretul pierderii
celui dus din viata. Plansul sau bocitul dupa per-
soana care paraseste lumea joacd un rol important.
»Mortul trebuie plans. Cine nu plange dupa mort,
se spune ca nu l-a jubit si se bucurd cd a murit”. In-
formatorul (V. Gavrilan, 1924) zice cd acuma nu se
mai boceste, dar inainte ,,femeile boceau tare fru-
mos” (Foto 1).

Concluzii. Articolul de faté, prin analiza obice-
iurilor funerare, ofera posibilitatea de a intelege mo-
dul in care aceste rituri sunt traite si se manifestd in
cultura traditionald romaneasca. Studiul obiceiurilor
funerare a constituit un obiect constant al atentiei
multor cercetatori, unii dintre ei de larga recunoas-
tere internationald, din diferite domenii: filosofia
culturii, istoria religiilor, antropologie, etnologie, so-
ciologie etc.

Marea Trecere, cum numea Lucian Blaga moar-
tea, a fost si va raiméne o tema universald comuna tu-
turor stiintelor socio-umanitare. Dupd cum se poa-
te observa, studiile privind riturile de trecere sunt
numeroase, iar interesul pentru acestea nu scade.
Aceste cercetdri nu au nimic de-a face cu abordarile
unilaterale, in principal religioase, din trecut, deoa-
rece sunt legate de nivelul fundamental al studiului
omului si al culturii din care acesta face parte.

Pe baza surselor documentare si a literaturii de
specialitate, am nuantat o serie de diferente intre so-
cietatea traditionala si cea moderna in ceea ce pri-
veste moartea ca fenomen. In lucrare, am prezentat
in detaliu modul in care omul traditional experi-
menteazd fenomenul mortii i cum se raporteaza la
aceasta experientd. Este interesant sa urmarim cum
s-au schimbat aceste aspecte si cum trdieste sau pri-
veste omul modern Moartea.
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S-a observat ca omul religios al societatii tradi-
tionale traieste intr-o lume sacra, plind de simboluri
si traditii. Prin comparatie, se poate spune cda omul
modern nu maij traieste intr-o lume sacrd, el traieste
intr-o lume desacralizata, intr-o existenta profana.
Aceasta nu inseamna ca omul modern a incetat sa
mai fie religios, ci doar ca el traieste acest aspect al
vietii in mod diferit fatd de omul traditional. Atitu-
dinea omului traditional fata de lumea din jur este
diferita de cea a omului modern.

Omul modern crede ci a invins moartea prin
negarea ei. El este mai interesat de lumea de aici si a
pierdut contactul cu lumea de dincolo, iar moartea
simbolizeazd doar sfarsitul, punctul final. Lumea de
dincolo nu mai are niciun sens, nu mai exista niciun
prag de trecut. Frica existentiala pentru omul mo-
dern este o limitd absolutd care nu poate fi depasita,
in timp ce pentru omul traditional este un prag peste
care se poate trece prin respectarea si implinirea tra-
ditiilor mostenite de la straimosi.

In timp ce pentru omul modern viata este opusa
mortii, pentru omul traditional viata si moartea sunt
un Tot. Faptele omului in viata pamanteasca ii afec-
teazd experienta vietii de apoi, in functie de faptul
dacd face bine sau rdu in aceasta viata. Daca faptele
sale au fost bune, el stie cd totul va fi bine pentru el
dupa moarte.

Prezentul studiu a fost conceput ca o modesta
contributie la evidentierea, conservarea si transmite-
rea traditiilor mostenite legate de practicile funerare.
Acesta ar trebui continuat si aprofundat, deoarece
Marea Trecere este un domeniu important pentru in-
telegerea dimensiunii culturale a unui popor.

Nota
*Acest articol a fost elaborat in cadrul proiectului:
170101 Cercetarea si valorificarea patrimoniului cultural
construit, etnografic, arheologic si artistic din Republica
Moldova in contextul integrarii europene.
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Anexa

Fotografiile din cadrul obiceiului de inmormantare s. Cimiseni,
r. Criuleni, familia Turcan, 07.08.2012 (colectare/fotografiere Cotoman Carolina).
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Foto 3. Pomenele de la biserica Foto 4. Podurele

Carolina Cotoman (Chisinau, Republica Moldova).
Cercetitor stiintific, Institutul Patrimoniului Cultural.

Kaponuna Koroman (Knunmues, Pecrry6nnka Morn-
mosa). Hayunblit coTpymHUK, VIHCTUTYT KyIbTypHOTO
Hacyeaus.

Carolina Cotoman (Chisinau, Republic of Moldo-
va). Researcher, Institute of Cultural Heritage.
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SEMNIFICATIA CHIMIRULUI ARTIZANAL -
ELEMENT-CHEIE IN COSTUMUL POPULAR IN TRECUT $I PREZENT
CZU: 718 https://doi.org/10.52603/rec.2024.36.20

Rezumat
Semnificatia chimirului artizanal - element-cheie
in costumul popular in trecut si prezent

Lucrarea reprezintd un studiu al articolului vestimen-
tar, chimirul, numit si cingatoare din piele, centuré pentru
bérbati. La examinarea chimirului lat din piele denumit
elementul-cheie functional al costumului popular moldo-
venesc al birbatilor, au fost vizitate un sir de muzee, centre
de artd din regiunile de Nord, Centru si Sud ale térii, prin-
tre care: Muzeul National de Etnografie si Istorie Natura-
13, mesterii curelari de pe teritoriul Republicii Moldova,
Biblioteca Nationala a Republicii Moldova si alte institutii
care detin informatii cu privire la acest produs cercetat.
In urma cercetdrilor s-a observat ci chimirul variazd ca
madrime, ornamentare, precum modul de fixare, materia
prima din care este confectionat si diversitatea regionald.
Datorita abilitatilor mesterilor populari din tara, chimirul
s-a pdstrat pana astazi in ansamblurile si orchestrele et-
no-folclorice. Este purtat de artisti si interpreti din cadrul
centrelor etnoculturale, folclorice si diverse ansambluri de
dansuri. Chimirul este prezent in vestimentatia autenti-
cé si originald a portului popular barbatesc din Moldova,
care ne valorifici traditia patrimoniali. In cadrul lucririi
sunt indicate diverse surse bibliografice analizate in incin-
ta bibliotecilor si muzeelor vizitate si sunt descrise tehnici
ale artizanilor nationali.

Cuvinte-cheie: mester popular, costumul popular,
cingatoare din piele, chimir, ornament.

Pe3rome
3HaveHNe KOXKAHOTO IO5ICa PYYHOII pabOThI KMMUP
- K/II0YEBOTO 9IEMEHTA HAPOJTHOTO KOCTIOMA B IPO-
II/IOM ¥ HACTOSIIEM

PaboTa mpepncraBaser coboil MCCIeNOBaHNe TIpeN-
MeTa rapfepoba — KOXXaHOTO II05ICa, MYXXCKOTO PeMHS,
Ha3bIBaeMOT0 TaKKe Kumup. IIpu mccnenoBanny mmpo-
KOTO KOXXQHOTO IT0SICA, HA3BAHHOIO K/IIOYEBBIM (DYHK-
[VIOHAJIbHBIM ~ 9JIEMEHTOM  MOJIIABCKOTO  HAPOJHOTO
MY>KCKOTO KOCTIOMA, GBI [IOCEIeH PsIi MY3€€B, XyLOXKe-
CTBEHHBIX I[EHTPOB CEBEPHBIX, IIEHTPAIbHBIX U FOXKHBIX
PETMOHOB CTpaHBI, @ MMEHHO: HaluoHaNbHBIL My3ei
9THOTpaguUM ¥ €CTECTBEHHOJ WCTOPUY, IIPUBJIEYEHBI
MacTepa U3 paiioHoB Pecry6ivku MongoBa, creryani-
crel HaumoHanbHOM 6MOMMOTEKM M APYIMX YYpexpe-
HUI, o6mafaonye nHpopMalueit 06 STOM UCCIenyeMoM
9/IeMeHTe. B pesynbraTe M3bICKaHMIT GBIIO YCTAHOBIEHO,
YTO KUMUP OTIINYAETCS 110 Pa3Mepy, OPHAMEHTY, a TAKXKe
Croco6y KpemieHus, ChIpblo, 13 KOTOPOTO OH M3TOTOB-
JIeH, TI0 PETMOHY CTPAHbI, B KOTOPOM OH PacIIpOCTPaHEH.
Brrarogapst MacTepcTBy MEeCTHBIX HApPOJHBIX peMeCiieH-
HVKOB KUMUD COXPAHM/ICS [0 HAIINX [JHE B KOCTIOMAaX
9THO(DONBKIOPHBIX aHCaMmbeli, opkecTpoB. Ero HocsT

APTUCTBL M YIACTHVKM STHOKY/IBTYPHBIX, (OIBKIOPHBIX
UEHTPOB U PA3/IMIHBIX TAHIIEBAIBHBIX KOMIEKTUBOB. B
MonpoBe Kumup IPUCYTCTBYET B ay TEHTUIHOM TPA/VILIA-
OHHOIJI OfieX/ie, B HAPOJXHOM MY)XCKOM KOCTIOME, SIB/ISISICH
OTpa)KeHNeM Hallleil caMOOBITHOI KYIbTYpsl. VcTopno-
rpadusa paboThl BKIIOYaeT pasHOoOpas3Hble 6MbmMorpa-
¢budecke MCTOYHNKY, HallJleHHbIE B OMOIMOTEKAX U MY-
351X, @ TAKXKe 3a(VKCUPOBAHHbIE IIPMEMBI U3TOTOB/IEHVISI
M0SICOB HAPOJTHBIMU MaCTEPAMIL.

KimroueBbie croBa: HapofHblEe MacTepa, HapOLHBII
KOCTIOM, KO>KaHBbIiT TIOSIC, KUMMP, OPHAMEHT.

Summary

The significance of the artisan handmade belt chimir -

a key element in folk costume past and present

The work represents a study of the clothing item, the
chimir, also called a leather belt, or a belt for men. When
examining the wide leather chimir called the key functi-
onal element of the Moldovan folk costume for men, a
number of museums, art centers from the North, Center
and South of the country were visited, including: the Na-
tional Museum of Ethnography and Natural History, belt
craftsmen from the territory of the Republic of Moldova,
specialists of the National Library and other institutions
that have information about this researched product. As
a result of the research, it was observed that the chimir is
different in size, ornamentation, such as the method of
fastening, the raw material from which it is made and re-
gional diversity. Thanks to the skills of the country’s folk
craftsmen, the chimir has been preserved to this day in
the costume of ethno-folkloric ensembles, orchestras. It is
worn by performers and artists from ethnocultural, fol-
klore centers and various dance ensembles. In Moldova
the chimir is present in the authentic and original clothing
of the popular men’s wear, being a reflection of our unique
culture. The historiography of the work includes a variety
of bibliographic sources found in libraries and museums,
as well as recorded techniques for making belts by folk
craftsmen.

Key words: folk craftsman, folk costume, leather belt,
chimir, ornament.

Costumul popular barbatesc moldovenesc este
completat de cingatori, ,care se adapteazd, prin
structura lor, ocupatiilor din fiecare zond” a tarii
(Zderciuc 1964: 26). Cingatorile din piele destinate
zilelor lucrdtoare sunt mai simple si mai putin or-
namentate decat cele de sarbatoare. Ele joaca ,,rolul
de podoabe estetice, dar in diferite perioade istorice
erau inzestrate cu puteri magice” (Arta 1969: 152).
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Barbatii isi strangeau hainele pe corp in talie cu
ajutorul braului ,tesut din 1and”; chingii ,tesute din
par si lana lungd”; franghiei ,fir lung si gros facut
din mai multe fibre vegetale sau din fésii din pie-
le de animale, precum si din fibre sintetice, numite
sfori sau funii; barnetului ,cingatoare ingusta si lun-
gd din in sau cinepd’; cordonului ,tesut din diverse
materiale sau din piele”; curelei ,inguste din piele”;
braului din piele de oaie sau din lana, numit punte si
chimirului ,,brau lat din piele (prevazut cu buzuna-
re), numit in unele zone serpar” (Buzild 2011: 41;
Stoica 1985: 44).

Materialele arheologice atesta existenta ,,pe te-
ritoriul Moldovei, incepand cu secolul al V-lea, a
chimirelor cu elemente metalice stralucitoare”, care,
ca forma, nu se deosebeau semnificativ de cele mo-
derne.

in necropolele <...> ,din sec. X-XII, arheologii
au descoperit la Braniste-Motca, in morméntul 59,
urmele unei curele din piele. Dupd cum aratd mate-
rialele de la Costesti Stdnca Balti, curelele barbétesti
erau ca si cele pentru hamurile de cai, cu catarame
si aplicatii din metale colorate. Piesele de metal de
la curelele din piele sunt specifice pentru toate peri-
oadele Evului Mediu timpuriu, insa cele mai multe
obiecte de acest fel dateazd din sec. X-XIII, fapt ce
confirmd cresterea de-a lungul secolelor a importan-
tei pielii in viata omului” (Reabteva 2015: 132).

In ceea ce priveste explorarea priorititilor cul-
turale, in timpul unei recente descoperiri de cétre
arheologi pe teritoriul Republicii Moldova a necro-
polei de la Orheiul Vechi, a fost gasitd o piesd unicat
din secolele XIII-XVI (Imag. 1). Este o centurd din
piele fragmentata, ,,de provenientd vest-europeana’
(Reabteva 2015: 132), pe a carei catarama-pafta ,.este
redatd imaginea lui Sf. Gheorghe” (Ps6uesa 2012:
269).

Prin urmare, sunt identificate si ,,centuri de lux,
executate in stil turcesc, care sunt prezente si in cos-
tumul bérbétesc de parada din secolul al XVI-lea
— inceputul secolului al XVII-lea” (Reabteva 2015:
132). Cingatorile cu paftale - catarame din argint,
aramad, bronz, in forma de scoici, discuri si semidis-
curi ornamentate, sunt prezente si se intalnesc atat in
portul barbatesc, cat si in cel femeiesc.

Curelele inguste, componente ale vestimentatiei
vanatorilor, erau ,,bdtute in «tinte» cu corneci pentru
praf de pusca din sec. XVII-XVIII din zona de nord
a Moldovei. Cornecii pentru praful de pusca erau de-
corati cu cuie de metal cu ornamente geometrice si
mai toate aveau o rozetd solara mare cu stelute, rom-
buri, zigzaguri, linii curbe s.a” (Sardnuta 2019: 151).

O grupd separata de cingatori era formata din
articolele din piele: curele late (15-30 cm) - ,,chimi-

re” lungi de 1,1-1,5 m si curele inguste (5- 6 cm) si
lungi de 1,2-1,5 m, purtate numai de catre barbati.
Taranii instdriti purtau chimire late, confectionate de
mesteri curelari, denumite ,,serpar’, acestea diferen-
tiindu-se de alte regiuni ale tarii prin latime si modul
de ornamentare. In trecut, cea mai réspéndité cin-
gitoare in costumul portului popular barbatesc era
chimirul (3enenuyx at al. 1968: 19).

Chimirul este o cingitoare traditionald sau un
brau lat din piele de vita, piesa a costumului moldo-
venesc bérbatesc, care se poartd peste camasa inca
de pe vremea dacilor. De chimir erau prinse ,,bricea-
gul — un cutit de buzunar de origine turca, cu una sau
mai multe lame pliante, punga cu bani, punga cu tu-
tun, luleaua, traista de vandtoare din piele ori tesuta,
amnarul — o bucaté de otel care se folosea in vechime
la aprinderea focului, impreund cu o bucata de cre-
mene (silex) si cu o fasie de iascd uscatd” (JIusrumis at
al. 1960: 219; Bobu 1956: 24).

Aveau aplicate cite un buzunar sau doua, deta-
sate pe chimir cu o clapa inchisa pentru bani. Chi-
mirele erau decorate prin diferite tehnici, cele mai
raspandite ornamente fiind motivele geometrice si
florale prin stilizare, realizate prin imprimare, stan-
tare, perforare, repusare, dantelare, piese mici din
piele aplicate prin lipire, coasere, decorate prin pre-
sare, brodare cu fir din piele, nasturi metalici si cata-
rame-paftale. Aplicatiile metalice, decupajele, perfo-
rarile sunt de obicei plasate pe marginile sau clapele
buzunarelor si pe unele margini ale chimirului.

La inceputul secolului al XIX-lea, in portul po-
pular barbatesc moldovenesc, ,,chimirele erau infru-
musetate cu fluturasi de aramd, iar in partea interioa-
rd aveau un buzunar pentru bani” si se fixau la talie
cu doud catarame de arama (Imag. 2) (Jumurpuy
at al. 1975: 109). Tot din aceasta perioadd (Imag. 3)
este prezentat un alt tip de chimir, bogat ornamentat
prin brodare cu fasii inguste si subtiri de piei colorate
de ovine, cu motive vegetale si geometrice stilizate,
cusute pe marginea clapelor si a altor elemente ale
chimirului.

Muzeul National de Etnografie si Istorie Natu-
rala al Republicii Moldova detine un chimir lat din
piele pentru barbati (Imag. 4), care contine pe partea
exterioard un sir de ornamente cu motive geometrice
si vegetale stilizate, cu prelucrari de imprimare, stan-
tare, perforare, lipire si coasere prin trasarea fasiilor
inguste din piele prin orificiile executate de-a lungul
marginilor sale. Mai are si doud ciucuri/clopotei ata-
sati si fixati prin coasere, care sustin clapa.

Un alt model de chimir moldovenesc al portului
barbatesc de la sfarsitul secolului al XIX-lea (Imag. 5)
este inzestrat cu trei catarame fixate cu un reper din
piele — portcatara. Tot aici, peste reper, este aplicata
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paftaua din piele ce fixeazd varful curelelor pentru
mentinerea chimirului, frumos brodata cu fasii in-
guste din piele de culoare in contrast. Observam pe
suprafata chimirului, in partea dreapta, aplicat un
element din piele stilizat, ornamentat cu motive ve-
getale prin tehnica imprimarii, stampilarii, care la fel
este cusut cu fir din piele, fiind atasatd si o armura
(Buzila 2011: 97).

Aspectul practic al chimirului este functionali-
tatea lui trainicd, acesta fiind confectionat din piei
groase naturale de bovina prelucrate prin tdbacire
cu tananti vegetali. ,,Destinat costumului barbatesc
— chimirul” de latime mare este raspandit printre ta-
ietorii de lemne si, in general, printre barbatii care se
angajeaza in munci grele, care solicitau un efort fizic
mare (Stoica 1997: 143). Cel mai des chimirul era fo-
losit de pastori si taranii instdriti (Imag. 6).

In sudul tirii, chimirele erau confectionate din-
tr-o piele numita ,,blanc” sau ,toval’, care se obtinea
prin argasirea vegetald a pieilor brute. Pielea era
pregatitd cu grija, pentru a obtine benzi late cu o
suprafatd netedd, pe care se aplicau broderii cu mo-
tive vegetale si florale cu ajutorul unor fasii subtiri
si inguste din piele de ovina, numite ,,ihrd” Acestea
aveau, de asemenea, un buzunar cu clapa decorat cu
capse si rozete.

In a doua jumitate a secolului al XIX-lea si
inceputul secolului XX, in fiecare regiune existau
mesteri curelari, dar odatd cu schimbarile din scoe-
tate, numarul lor a scdzut. Trebuie remarcat faptul
céd in prezent, in Republica Moldova exista mesteri
curelari care pastreaza si promoveaza traditiile mes-
tesugdritului din cele mai vechi timpuri, folosind
tehnici si tehnologii de confectionare a chimirului
- obiect de mare insemnatate in costumul popular
birbitesc. In Imag. 7 este prezentat un model de
chimir din arsenalul de costume populare. Astazi,
acest produs este expus in Palatul de Culturd din
raionul Soroca.

Chimirul a supravietuit pand in zilele noastre
datorita iscusintei si abilitatilor unor mesteri popu-
lari curelari de pe teritoriul Republicii Moldova. Mai
jos ii vom aminti pe cativa dintre ei: un mester de la
sudul tarii: Burcd Gheorghe, satul Manta, raionul Ca-
hul si patru mesteri populari de la nordul Moldovei:
Captari Leonid, din raionul Soroca, Artur si Alexan-
dra Oleinic din satul Mandrestii Noi, raionul Sange-
rei, si Dumitru Pascari din raionul Balti.

In centrul tarii, il intAlnim pe Dumitru Daraban,
un mester popular curelar din raionul Ialoveni, care
confectioneaza chimire. Dumitru Daraban este cel
mai devotat acestui mestesug, mostenit din genera-
tie in generatie cu toate secretele de confectionare.
Produsele lui sunt prezentate la diverse Targuri si ex-

pozitii organizate de Ministerul Culturii, fiind apre-
ciate ca lucrari originale cu elemente traditionale ale
poporului moldovenesc.

Astazi, toate tipurile de cingatori din lana, piele
si alte tipuri de materiale, care erau purtate atat de
femei, cét si de barbati, le putem admira in colectiile
Muzeului National de Etnografie si Istorie Naturala
al Republicii Moldova, dar le regdsim si in alte mu-
zee din tard. In mod traditional, aceste cingitori din
piele sau land sunt purtate la diverse evenimente et-
nofolclorice si de dans, dar si in sate sunt purtate de
bérbati.

Chimirele realizate de mesteri populari sunt or-
namentate si iscusit finisate, dupa care sunt purtate
de interpreti, artisti cu renume, membri ai orches-
trelor si ansamblurilor etnofolclorice ale Republicii
Moldova. Aceste articole sunt purtate de interpreti
recunoscuti, printre care: Ion Paladi, fratii Advahov,
Orchestra ,,Liutarii’, Ansamblul ,,Pldiesii’, Ansam-
blul Etnofolcloric ,,Haiducii” si altii.

De asemenea, ele sunt purtate de-a lungul tim-
pului si de membrii Ansamblului National Academic
de Dansuri Populare ,,Joc”, Ansamblului de Dansuri
Populare ,Miorita” din Chisindu si alte colective ar-
tistice.

Traditiile si obiceiurile nationale sunt promo-
vate prin patrimoniul cultural creat cu pricepere de
artizanii producitori de piese vestimentare din piele
si blana naturala.

In concluzie, cercetarea noastri in regiunile de
nord, sud si centru ale Republicii Moldova pentru a
ne documenta despre artizanii care produc imbraca-
minte si articole din piele ne permite sd constatam ci
acest mestesug este bine dezvoltat, desi antreprenorii
au nevoie de mai multe subventii de stat.

Produsele din blana si piele realizate de mesterii
locali sunt la mare cautare, fiind prezentate in cadrul
targurilor, expozitiilor si iarmaroacelor si promo-
vand astfel traditiile populare si veritabilele valori ale
neamului.

Cunostintele acumulate de mesterii populari
despre metodele si procedeele de prelucrare a pieilor
si blanurilor, de confectionare a articolelor de artiza-
nat care reflectd autenticitatea comunitétii din care
facem parte, vor servi ca sursd de informare pentru
cei interesati de acest subiect.

Purtarea articolelor la diferite evenimente tradi-
tionale si netraditionale este o sursa de promovare a
valorilor culturale si sociale care pot forma o traditie
de transmitere a artei portului autentic din generatie
in generatie. Articolele realizate de artizani demon-
streaza prezenta artei si a creativitatii in produse de
valoare autentica.
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Lista informatorilor

Mester Gheorghe Burca, 69 ani, satul Manta, or. Ca-
hul, anul 2022. Date culese din teren de A. Ischimji.

Mester Leonid Captari, 64 ani, or. Soroca, anul 2022.
Date culese din teren de A. Ischimji.

Mesterii Artur si Alexandra Oleinic, 33 ani, satul
Mandrestii Noi, or. Sdngerei, anul 2022. Date culese din
teren de A. Ischimji.

Mester Dumitru Pascari, 44 ani. or. Balti, anul 2021.
Date culese din teren de A. Ischimji.

Mester Dumitru Daraban, 75 ani. or. Ialoveni, anul
2021. Date culese din teren de A. Ischimji.
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Séranutd S. Cultura materiala si spirituald a roméanilor
din Basarabia sec. XIX-XX. Schite si studii etnografice.
Chisindu: FE.-P. ,Tipografia Centrald’, 2019.

Zderciuc B., Petrescu P, Banateanu T. Arta populara
in Romania. Bucuresti: Meridiane, 1964.

Humvutpuy M., 3enenuyk B. Mongasckmit Haumo-
HasbHbI KocTioM. Kummnes: Tumnyn, 1975. / Dimitriu
M., Zelenchuk V. Moldavskiy natsionalnyy kostyum.
Kishinev: Timpul, 1975.

3enenuyk B., JImpummn M., Xwiaky V. Hapopnoe
meKopaTuBHOe McKyccTBo Monpasun. Kumnes: Kapta
MOJIZIOBEHCKS, 1968. / Zelenchuk V., Livshits M., Khyn-
ku I. Narodnoye dekorativnoye iskusstvo Moldavii. Kishi-
nev: Kartya moldovenyaske, 1968.

JIuBmmy, A. M., 3eBmua A. M. HaumonanbHble
KocTioMbl Mongasun. Kummnaes: Kapra MongoseHns-
cK9, 1960. / Livshits A. M., Zevina A. M. Natsional'nyye
kostyumy Moldavii. Kishinev: Kartya Moldovenyaske,
1960.

Ps6ueBa C. O naxopkax mosicHbIX Habopos XIII-
XVI BB. B Kapnaro-bankanckom pernone. In: Tyragetia.
Serie noud, 2012, nr. 1(21), 269-280. / Ryabtseva S. O
nakhodkakh poyasnykh naborov XIII-XVI vv. v Karpa-
to-Balkanskom regione. In: Tyragetia. Serie noud, 2012,
nr. 1(21), 269-280.

Tecnenko B. B. Hapopnble XymoxkecTBeHHblE IPO-
mbIcibl Monpasun. Kummues: Kaptsas MongoBeHACKS,
1978. / Teslenko V. Narodnyye khudozhestvennyye pro-
mysly Moldavii. Kishinev: Kartya Moldovenyaske, 1978.

Imag. 2. Chimir din piele, ghintuit cu elemente metalice,
cu doud catarame de bronz, inc. sec. al XIX-lea
(Oumurpuy 1975: 109)
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Imag. 4. Chimir din piele de la inc. sec. al XIX-lea,
ornament prin imprimare, stantare, perforare, coaserea
pe margine cu fire din piei. Expozitie la Muzeul National
de Etnografie si Istorie Naturald al Republicii Moldova.

Foto de autor

Imag. 3. Chimir din piele cu trei catarame, ornamentat
prin brodare cu fire din piele, inc. sec. al XIX-lea
(Tecnenxo 1978: 95)

Imag. 5. Chimir din piele, imprimat si brodat, cu trei Imag. 6. Articole din piele purtate de taran. Sursa: Arhiva
catarame, sf. sec. al XIX-lea. Expozitie la Muzeul Nation- Etnologica a Muzeului National al Taranului Roman,
al de Etnografie si Istorie Naturala al Republicii Mold- colectia Fototeca MAP. https://www.muzeulmemoriei.ro/
ovei. Foto N. Ischimji photos/portret-de-taran/ (vizitat 17.08.2022)

Imag. 7. Chimir din piele ornament cu motive geometrice si vegetale stilizate executate prin imprimare, stantare si
nituire la margine de la nordul tarii, or. Soroca. Foto N. Ischimji

Ana Ischimji (Chisindu, Republica Moldova). Doc-
torandd, Universitatea de Stat din Moldova.

Ana Vcknvxu (Kumnues, Peciy6rmka Monposa).
HoxTropaHT, ocymapcTBeHHbIT yHUBEPCUTET MONLOBHI.

Ana Ischimji (Chisinau, Republic of Moldova). PhD
student, State University of Moldova.

E-mail: anaischimji29@gmail.com

ORCID: 0009-0007-0036-1139


https://www.muzeulmemoriei.ro/photos/portret-de-taran/
https://www.muzeulmemoriei.ro/photos/portret-de-taran/

2024, Volumul XXXVI

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 157

CBEJEHMA O PEJKOJUIETMIN

IIpoxon C. Inasnwiii pedaxmop. Joxrop ¢unono-
ruy, Koudepenumap (Kumunes, Peciy6nnka Mongosa).
svetlanaprocop@ich.md

Huxorno [I. 3amecmumeny enaéHozo pedaxmopa.
Joxrop ncropun, koHdpepentnap (Knmnnes, Pecrry6rvka
Mornposa). nikoglo2004@mail.ru

IIuxypos E. Omeemcmeennviii cexpemapy. Hayu-
Hbl cotpymHuk (Kummnues, Pecny6muka Mongosa).
ecaterinaoprea92@gmail.com

Ao6yccentoBa M. UneH-KOppeCHOHAEHT, JOKTOpP Xa-
oumurar ucropuy, npodeccop (Anmarsi, Pecrmybmmxa
Kasaxcran). mabusseitova@hotmail.com

Amnacracomynoc A. [louentr (Permmuo, Ipenns).
anastasopoulos@uoc.gr

Apany B. Joxrop ucropun (Kuunmues, Pecrry6mnxa
Monposa). valarapu@gmail.com

Bopa I. Jokrop xabumurar ucropunu ([esa, Pymsi-
Hust). ginabodal 5@gmail.com

Bpanumte JI. Joktop ¢unonornu, KoHdpepeHIap
(Sccpl, Pympinus). branisteludmila@yahoo.com

BanennoBa M. [Joktop ¢unonormn (Mocksa, Poc-
cnitckas Qepepanyst). mvalent@gmail.com

Bunpmeno A.-M. JIOKTOp COLMONIOTMM U TIOTUTOJIO-
run (JIyseH-nma-Hép, Benprus). anne-marie.vuillemenot@
uclouvain.be

Teoprues I. [Joxtop atHomoruu (Codus, bonrapus).
dupnica@mail.bg

Tmnoxo 1. Joxtop reorpaduu (byxapect, Pymbraus).
ionghinoiu@yahoo.com

Tonaut H. [Jokrop ucropun (Caukr-Iletepbypr, Poc-
cuitckas Qemepanns). natalital 977@yandex.ru

Topodsanrox U. Hdoxrtop ¢unonorun (BunHuia,
YkpauHa). gorofyanyuk@gmail.com

Ipapunapy H. Joxtop ncropun (Kumnues, Pecry-
6muka Monpgosa). gradinarunatalia23@gmail.com
Honru A. Toxrop ucropuu (Kumunes, Pecmry-

6muka Monposa). addolghi.ipc@gmail.com

Hymuanka VBan. [JoxTop xabwmurar ucropun (Ku-
muHeB, Pecriybmuka Monposa). duminicaivan@yandex.
com

Oymuunka Von. [Jokrop monutonorny, KOHPpepeH-
uuap (Knmnnes, Peciy6nka Monposa). johny-sunday@
yahoo.com

JIpixanos B. loxTop xabunurar ucropuu (Kamuuus-
rpap, Poccnitckasn @epepauns). dykhanov@yandex.ru

Msanosa H. [Jokrop ncropun (Kuumues, Pecrry6ym-
ka MosmoBa). ivanova_nina@ich.md

Ucnac K.-C. Axapemux (bByxapect, Pymprana).
sabinacornelia41@gmail.com

Kanmamnukosa H. JJoktop xabummurar KyrIbTyporo-
ruy, npodeccop (Cauxr-Iletepbypr, Poccuiickas Depe-
pauns). ethnonataly@mail.ru

Koxyxaps E. Joktop ¢unonorun (Kumnnes, Pecrry-
6nuka MonpoBa). katerinacojuhari@gmail.com

Kopotaes A. JJoktop xabunutar ucropum, npodec-
cop (Mocksa, Poccuiickas ®epepanus). akorotayev@
gmail.com

Komnyit 9. JTokTop XabuanTar STHONOTUY U KYIBTYP-
HoIt aHTpononorny, npodeccop (Kpaxos, ITonpina). ewa.
kocoj@uj.edu.pl

Kou A. Joxtop ¢unonornu, npodeccop (Ecknmexup,
Typuus). ademkoc@ogu.edu.tr

Kymrnup B. JloxTop xabummurar ucropun, KoHdpepeH-
nyap (Opecca, Ykpanna). vkushnir@ukr.net

Maroma A. Hayunbiit corpynuuk (Knmmnses, Pecry-
6mmka MongoBa). romanathos@gmail.com

MapymmaxkoBa E. JJokrop ucropun (bpartucnasa,
Croankas Peciy6rmika). elena.marushiakova@savba.sk

Munacan C. Jloktop negarorukyu, npogeccop (Epe-
BaH, ApMeHus). infoccs.edu@gmail.com

Harora B. Jloxtop ¢umomormm (Kmyx-Hamoka, Py-
MbIHNA). bogdan.neagota@gmail.com

ITomos B. JloxTop ucropun (bparucnasa, CroBanxas
Pecniy6muka). studiiromani@yahoo.com

Poroxany [I.-K. Toxrop xabumurar ncropun ([eBa,
Pymbiams). rogojanucatalindumitru@yahoo.com

Pomanuyk A. JJoxtop kympryponoruy (Kmuinses,
Pecniy6mmxa Monposa). dierevo@mail.ru

CranyeB M. AkafieMuK, TOKTOp XaOuUInTaT UCTOPUH,
npogeccop (XappkoB, Ykpauna). stanchev.m@gmail.com

Crenanos B. [loktop xabunurar uctopuu, mpodeccop
(MockBa, Poccuiickast ®epepanys). vstepanovpochta@
gmail.com

Crip6y T. Joxtop mcropun (J/lypeH-ma-Hés, Bernb-
rust). taniasirbu@yahoo.fr

Ypcy B. Jokrop ncropun, koHpepenunap (Kuumses,
Pecrry6muka MomnpoBa). ursuvalentina@yahoo.com


mailto:vkushnir@ukr.net

158  ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2024, Volumul XXXVI

DATA ON THE EDITORIAL BOARD

Procop S. Editor-in-Chef. PhD in Philology, Associate
Professor (Chisinau, Republic of Moldova). svetlanapro-
cop@ich.md

Nicoglo D. Editor in charge. PhD in History, Associate
professor (Chisinau, Republic of Moldova). nikoglo2004@
mail.ru

Pihurov E. Secretary in charge. Scientific research-
er (Chisinau, Republic of Moldova). ecaterinaoprea92@
gmail.com

Abusseitova M. Corresponding Member, Doctor of
History (Almaty, Republic of Kazakhstan). mabusseito-
va@hotmail.com

Anastasopoulos A. Associate Professor of Ottoman
History (Rethymno, Greece). anastasopoulos@uoc.gr

Arapu V. PhD in History (Chisinau, Republic of Mol-
dova). valarapu@gmail.com

Boda G. Doctor of History (Deva, Romania). ginabo-
dal5@gmail.com

Branishte L. PhD in Philology, Associate Professor
(Tashi, Romania). branisteludmila@yahoo.com

Dykhanov V. Doctor of History (Kaliningrad, Russian
Federation). dykhanov@yandex.ru

Dolghi A. PhD in History (Chisinau, Republic of Mol-
dova). addolghi.ipc@gmail.com

Duminica Ion. PhD in Political Sciences, Associate
Professor (Chisinau, Republic of Moldova). johny-sun-
day@yahoo.com

Duminica Ivan. Doctor of History (Chisinau, Repub-
lic of Moldova). duminicaivan@yandex.com

Georgiev G. PhD in Ethnology (Sofia, Bulgaria). dup-
nica@mail.bg

Ghinoiu I. PhD in Geography (Bucharest, Romania).
ionghinoiu@yahoo.com

Gorofyanjuk I. PhD in Philology (Vinnitsa, Ukraine).
gorofyanyuk@gmail.com

Golant N. PhD in History. Professor (Saint Peters-
burg, Russian Federation). natalital977@yandex.ru

Gradinaru N. PhD in History (Chisinau, Republic of
Moldova). gradinarunatalia23@gmail.com

Ispas C.-S. Academician (Bucharest, Romania). sa-
binacornelia41@gmail.com

Ivanova N. PhD in History (Chisinau, Republic of
Moldova). ivanova_nina@ich.md

Kalashnicova N. Doctor of Culturology, Professor
(Saint Petersburg, Russian Federation). ethnonataly@ mail.
ru

Kushnir V. Doctor of History, Associate professor
(Odesa, Ukraine). vkushnir@ukr.net

Kocoj E. Doctor of Ethnology and Cultural Antropol-
ogy, Professor (Cracow, Poland). ewa.kocoj@uj.edu.pl

Kog¢ A. PhD in Philology, Professor (Eskisehir, Tur-
key). ademkoc@ogu.edu.tr

Kojuhari E. PhD in Philology (Chisinau, Republic of
Moldova). katerinacojuhari@gmail.com

Korotayev A. Doctor of History, Professor (Moscow,
Russian Federation). akorotayev@gmail.com

Magola A. Scientific researcher (Chisinau, Republic of
Moldova). romanathos@gmail.com

Marushiacova E. PhD in History, Professor (Bratisla-
va, Slovak Republic). elena.marushiakova@savba.sk

Minasyan S. PhD in Education, Professor (Erevan,
Armenia). infoccs.edu@gmail.com

Neagota B. PhD in Philology (Cluj-Napoca, Roma-
nia). bogdan.neagota@gmail.com

Popov V. PhD in History (Bratislava, Slovak Repub-
lic). studiiromani@yahoo.com

Rogojanu D.-C. Doctor of History (Deva, Romania).
rogojanucatalindumitru@yahoo.com

Romanchuk A. PhD in Culturology (Chisinau, Re-
public of Moldova). dierevo@mail.ru

Sirbu T. PhD in History (Louvain-la-Neuve, Belgium).
taniasirbu@yahoo.fr

Stancev M. Academician, Doctor of History, Professor
(Kharkiv, Ukraine). stanchev.m@gmail.com

Stepanov V. Doctor of History, Professor (Moscow,
Russian Federation). vstepanovpochta@gmail.com

Ursu V. PhD in History, Associate Professor (Chisi-
nau, Republic of Moldova). ursuvalentina@yahoo.com

Valentsova M. PhD in Philology (Moscow, Russian
Federation). mvalent@gmail.com

Vuillemenot A.-M. PhD in Social and Political Sci-
ences (Louvain-la-Neuve, Belgium). anne-marie.vuille-
menot@uclouvain.be



2024, Volumul XXXVI

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 159

CONDITII DE PUBLICARE ALE MATERIALELOR
IN REVISTA DE ETNOLOGIE SI CULTUROLOGIE

Stimati colegi,

Institutul Patrimoniului Cultural va invitd sa prezen-
tati materiale pentru Revista de Etnologie si Culturologie.

Consideratii generale:

Colegiul de redactie indeamna autorii care isi propun
lucrarile spre considerare, sd citeasca cu atentie regulile
generale si cerintele pentru materialele trimise. Articolele
ce nu sunt redactate conform regulilor, dar care prezin-
td interes pentru revistd, vor fi returnate autorilor pentru
redactare. Colegiul de redactie isi rezerva dreptul s nu
raspunda cererilor de publicare a articolelor in care sunt
ignorate regulile generale de editare.

Colegiul de redactie isi revendica dreptul de a respinge
materialele ce nu corespund profilului revistei si normelor
tehnice de publicare, cét si pe cele lipsite de valoare sti-
intificd sau publicate anterior sub diferite forme, fard de
a oferi explicatii. Solicitdm insistent autorilor s respecte
cerintele privind volumul articolelor si recenziilor. Cole-
giul de redactie nu va lua in considerare materialele, care
depisesc normele revistei stabilite pentru volum. Volumul
maximal al articolului inclusiv rezumatul, textul lucrarii,
notele, lista abrevierilor, referintele bibliografice, materia-
lul ilustrativ, datele despre autor, nu trebuie si depaseasci
40 000 semne, cu spatii; pentru doctoranzi volumul maxi-
mal al articolului este de 20 000 semne, cu spatii.

Recenziile monografiilor si culegerilor, prezentiri de
cérti, publicate in rubrica corespunzitoare a revistei, se
editeaza in corespundere cu normele stabilite: Times New
Roman, font size 14, space 1,5. Volumul maximal este de
0,25 c. a. (10 000 de semne, cu spatii).

Revista de Etnologie si Culturologie apare de doua ori
pe an. Spre publicare sunt acceptate articolele stiintifice si
recenziile, in care sunt reflectate teme inovationale, legate
de astfel de domenii ale stiintelor umaniste, precum etno-
logia si culturologia.

Toate tipurile de lucriri stiintifice pot fi prezentate
in limbile englezd, roméana, rusa. Articolele vor fi trimise
la adresa colegiului de redactie impreund cu Declaratia
autorului pe propria raspundere.

Termenele limita de trimitere a materialelor: 31
martie si 31 august.

Articolele sunt supuse recenzérii de cétre specialisti in
domeniul corespunzator, ce detin grad stiintific.

Structura lucririlor:

I. Numele autorului si titlul articolului: La inceputul
lucririi indicati numele si prenumele autorului/autorilor
(pe marginea dreaptd a textului, de exemplu: Gherghina
BODA). Acestea vor fi urmate de titlul articolului (centrat
pe text, cu minuscule si caracter aldin): Horele si petrece-
rile momarlanilor

II. Rezumat:
La inceputul textului principal se va face rezumatele
in romanad, rusa si engleza, insotite de cuvantul Rezumat,

Pesrome, Summary, dupé care urmeazi denumirea arti-
colului in trei limbi. La sfarsitul fiecdrui rezumat urmeaza
Cuvintele-cheie (5-7). Rezumatul va reflecta continutul
articolului, ideile si concluziile de bazd. Rezumatul se pre-
zintd in format Times New Roman, font size 10, space 1,0.
Volumul fiecarui rezumat va avea 1300 caractere fara spa-
tii sau 1500 caractere inclusiv spatii.

II1. Textul lucrarii:

Textul lucrarii trebuie prezentat in format electronic:
Times New Roman, font size: 14, space: 1,5.

Referintele la sursele bibliografice, inserate in text, se
vor indica in paranteze rotunde, de exemplu:

Monografie: (Eliade 1994: 45), adica: a) Numele auto-
rului, b) Anul editiei lucrérii, c¢) Semn de punctuatie : d)
Nr. paginii, la care se refera autorul.

Culegere de materiale: (Sarbétori 2003), adici: a) De-
numirea culegerii (primul cuvént), b) Anul editiei lucrarii.

Articol in culegere: (Poiata 2009: 385-388), adici: a)
Numele autorului, b) Anul editiei lucrérii, ¢) Semn de
punctuatie : d) Nr. paginilor, la care se refera autorul.

Articol in revista: (Ceausescu 2018: 204), adica: a)
Numele autorului, b) Anul editiei lucrarii, ¢) Semn de
punctuatie : d) Nr. paginii, la care se refera autorul.

Document din arhiva: (ANRM, F, inv,, d., f.) adica: a)
Denumirea arhivei, b) Numarul fondului, ¢) Numarul de
inventar, d) Numarul dosarului, ¢) Numarul filei, la care
se referd autorul.

Document electronic: (Antonescu 2009).

IV. Note: In textul lucririi notele sunt date manual cu
superscript (de exemplu®). In Note la fel ca si in text nume-
rotarea se da cu superscript.

V. Lista informatorilor: include numele, varsta, loca-
litatea etc.

VI. Lista abrevierilor

VII. Referinte bibliografice / References vor fi plasate
sub textul principal al articolului. Referintele bibliografice
vor fi aranjate in ordine alfabetica. In textele cu grafia la-
tind, in Referinte bibliografice, sursele cu grafia latind vor
fi plasate inainte de cele cu caracter chirilic. Denumirile
cu caracter chirilic, vor fi transliterate (conform sistemu-
lui US Library of Congress).

Exemple de transliterare: I'y6orno M. H. VIHcTuTyTHI
COLMOHOPMATMBHOM KynbTyphl. In: Iaraysel B Mupe u
mup raraysos. T. II. Mup raraysos. Kompar-Knumumnes:
Tipografia centrald, 2012, 444-495. / Guboglo M. N. Insti-
tuty sotsionormativnoy kultury. In: Gagauzy v mire i mir
gagauzov. T. II. Mir gagauzov. Komrat-Kishinev: Tipogra-
fia centrala, 2012, 444-495.

In lista de Referinte bibliografice / References se vor
distinge sase tipuri principale de literatura si surse citate:
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1. Monografie. 2. Culegere de materiale. 3. Articol din re-
vistd. 4. Articol din culegere. 5. Document din arhivi. 6.
Document electronic.

Exemple de surse publicate in Referinte bibliografi-
ce / References:

Monografie: Eliade M. Imagini si simboluri. Bucu-
resti: Humanitas, 1994. Adic4, se vor indica (in ordinea
stabilitd): a) Numele si initialele autorului/autorilor. b)
Denumirea lucrérii. ¢) Locul publicirii. d) Editura. e)
Anul publicrii.

Culegere de materiale: Sarbatori si obiceiuri. Rispun-
suri la chestionarele Atlasului Etnografic Roman. Vol. III,
Transilvania. Bucuresti: Editura Enciclopedicd, 2003. Adica,
se vor indica: a) Denumirea culegerii. b) Nr. de volum (daca
existd). c) Locul publicérii. d) Editura. ) Anul publicarii.

Articol in culegere: Poiatd M. Patrimoniul cultural:
péstrare prin... deconservare. In: Pastrarea patrimoniu-
lui cultural in térile europene. Conferinta internationald
stiintifica (Chisinau, 25-26 septembrie 2008). Chisinau:
Business-Elita, 2009, 385-388. Se vor indica: a) Numele
si initialele autorului/ autorilor. b) Denumirea articolului.
c) Simbol despartitor In: d) Denumirea culegerii. e) Locul
publicérii culegerii. f) Editura publicarii culegerii. g) Anul
publicérii. h) Prima si ultima pagina a articolului.

Articol din revista: Ceausescu A. Céteva consideratii
privind simbolistica fierului in obiceiurile familiale din
Oltenia. In: Arhivele Olteniei, nr. 32, 2018, 201-210. Se
vor indica: a) Numele si initialele autorului/autorilor. b)
Denumirea articolului. ¢) Simbol despartitor In: d) Denu-
mirea revistei. ) Numarul revistei. f) Anul publicérii. g)
Prima si ultima pagina a articolului.

Document din arhiva: ANRM, Fond, inventar, dosar,
fila. Spre exemplu: ANRM, E 2, inv. 1, d. 6435, f. 230.

Documente electronice: Antonescu R. Dictionar de
Simboluri si Credinte Traditionale Roméanesti. http://ci-
mec.ro/Etnografie/ Antonescu-dictionar/Antonescu-Ro-

mulus-Dictionar-Simboluri-Credinte-Traditionale-Ro-
manesti.pdf (vizitat 04.03.2020).

VIII. Materialul ilustrativ:

Materialul ilustrativ se va prezenta in forma graficé clara
in format electronic (JPG sau TIF: nu mai putin de 300 dpi).
Imaginile, tabelele, graficele s. a. vor fi insotite de legendele
corespunzitoare si cu indicarea sursei de provenienta.

IX. Date despre autor:

Numele, prenumele (orasul, tara), gradul stiintifi-
co-didactic, institufia in trei limbi (roménd, rusd, engle-
z4); e-mail; ORCID.

Exemplu de date despre autor:

Tamas Hajnaczky (Budapesta, Ungaria). Expert in
politici etnice si minoritare, Universitatea Karoli Gaspar a
Bisericii Reformate din Ungaria.

Tamam Xaitnankn (Bypamemrt, Benrpmsa). Okcmept
IO BOIPOCaM IONUTUKMA B OTHOLICHUN STHUYECKUX
MEHBUINHCTB, YHUBepCUTET BeHrepckoit pedopmarckoil
uepxBu M. Kaponu lammapa.

Tamas Hajnaczky (Budapest, Hungary). Ethnic and
Minority Policy Expert, Karoli Gaspar University of the
Reformed Church in Hungary.

E-mail: hajnaczkyt@gmail.com

ORCID: 0000-0001-5024-3789

Adresa: Colegiul de redactie - Revista de Etnologie si
Culturologie, Institutul Patrimoniului Cultural, bd. Stefan
cel Mare si Sfant, 1, bir. 532, MD-2001, Chisindu, Repu-
blica Moldova.

Informatii suplimentare pot fi solicitate: tel. (+373 22)
27-10-07; e-mail: journalofethnology@gmail.com; etnolo-
gie@ich.md; website: ethnology.ich.md; ich.md

CONDITIONS OF PUBLICATION OF MATERIALS
IN THE JOURNAL OF ETHNOLOGY AND CULTUROLOGY

Dear colleagues,

The Institute of Cultural Heritage invites you to submit
materials in the Journal of Ethnology and Culturology.

General considerations:

The Journal’s Editorial Board urges authors who are
submitting their papers for consideration to carefully read
the general rules and requirements for submitted materi-
als. The articles that are not edited according to the rules
but are of interest to the journal, will be returned to the
author for reconsideration. The Editorial Board reserves
the right to decline the requests of publishing the articles
that are ignoring the general rules of editing.

The Editorial Board has the right to decline the works
that does not comply with the journal’s profile and techni-
cal norms of publication, as well those that lack scientific
value or have been published previously in one form or
another without providing explanations.

We urge authors to respect the requirements on the
volume of the articles and reviews. The Editorial Board
does not take into consideration the materials that ex-
ceed the accepted journal’s standards of the volume. The
maximum size of the article, including summary, the text,
the notes, the list of abbreviations, the bibliography, the
illustrative material, the information about the author, is
40 000 characters with spaces; for PhD students the max-
imum size of the article is 20 000 characters with spaces.

The reviews of the monographs and collections, book
presentations, published in the relevant sections of the
Journal, are presented in accordance with established
standards: Times New Roman, font size 14, space 1,5. The
maximal size is 0,25 author’s pages (10 000 characters with
spaces).

The Journal of Ethnology and Culturology is published
twice a year. There are accepted for publication scientific
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articles and reviews that highlight innovative topics related
to such areas of humanities as Ethnology and Culturology.

All types of scientific works can be submitted in En-
glish, Romanian and Russian languages. The articles will
be sent to the editorial office along with the author’s Decla-
ration of Responsibility.

Deadlines for submission of materials: March 31*
and August 31°.

Articles are reviewed by specialists in the relevant field
who have a scientific degree.

The structure of the articles:

I. Name of the author and title of the article: At the
beginning of the paper, indicate the name and surname
of the author/authors (text on the right margin, in italics,
as in sentences, for example: Nina IVANOVA). This is fol-
lowed by the title of the article (text centered, lowercase,
and bold): Image of Chisinau in its residents’ represen-
tations: urban versus rural

II. Summary:

Before the main text there is a summary in Romanian,
Russian and English languages, including the word Rezumat,
Pestome, Summary, followed by the title of the article in three
languages. At the end of each summary are Key words (5-7).
The summary reflects the content of the article, main ideas
and conclusions. Summaries are submitted in Times New Ro-
man format, font size 10, space 1.0. Each resume must be 1300
characters without spaces or 1500 characters including spaces.

III. The paper:

The text of the papers shall be submitted in electronic
formats: Times New Roman, font size 14, 1.5 space.

References to the bibliographical sources, inserted in
the text, are indicated in round brackets, for example:

Monograph: (Ghinoiu 1999: 55), i.e.: a) Author’ sur-
name. b) Year of publication of the work. ¢) Colon. d) The
page number to which the author refers.

Collection of materials (Ethnic 1969) i. e. a) The first
word of the title of the collection. b) Year of publication.

Article in a collection: (Poiatd 2009: 385-388), i.e.: a)
Author’s surname. b) Year of publication of the work. ¢)
Colon. d) The page number to which the author refers.

Article in a journal: (Ceausescu 2018: 204), i.e.: a)
Author’s surname. b) Year of publication of the work. ¢)
Colon. d) The page number to which the author refers.

Archival document: (NARM, F,, inv,, d,, f.), i.e.: a) The
name of the archive. b) Fund number. ¢) Inventory num-
ber. d) Case number. e) The number of the sheet to which
the author refers.

Electronic document: (Antonescu 2009).

IV. Notes: In the text of the paper, notes are given manu-
ally in superscript characters (for example®). As well as in the
text, the numbering in the note is carried out in superscript.

V. List of Informants: Includes name, age, place of
residence.

VI. List of abbreviations

VII. References. The bibliography is placed after the
main text of the article. The references are listed in alpha-
betical order. The titles in Latin characters are first listed,
and then those in Cyrillic. The titles in Cyrillic characters
must be transliterated (according to the Library of Con-
gress system US).

Examples of transliteration: Kym; T. B. Yyma B
nospHelt Busantum. In: Busantmitckmit BpemeHHuK. T.
67,2008, 38-56. / Kushch T. V. Chuma v pozdnei Vizantii.
In: Vizantiiskii vremennik. T. 67, 2008, 38-56.

It is proposed to distinguish four main types of cited
literature and sources in the list of References: 1. Mono-
graph. 2. Collection of materials. 3. Article in a collection.
4. Article in a journal. 5. Archival document. 6. Electronic
document.

Examples of indicating published sources in Refer-
ences:

Monograph: Ghinoiu I.. Lumea de aici, lumea de din-
colo. Bucuresti: Fundatia Culturald Roménd, 1999.

The following information is given (in the indicated
order): a) The surname and initials of the author(s). b)
The title. c¢) Place of publication. d) Publishing house. e)
Year of publication.

Collection of materials: Ethnic group and boundar-
ies: the social organization of cultural difference. Oslo:
Universitetsofrlagest, 1969. i.e. a) The first word of the
name of the collection. b) Name of the collection. c¢) Place
of publication. d) Publishing house. e) Year of publication.

Article in a collection: Poiata M. Patrimoniul cultural:
péstrare prin... deconservare. In: Péstrarea patrimoniului cul-
tural in térile europene. Conferinta internationala stiinifici
(Chisinau, 25-26 septembrie 2008). Chisinau: Business-Elita,
2009, 385-388. In this case, the following information shall
be indicated: a) Surname and initials of the author (s) of the
article. b) Title of the article. c) Separating symbol In: d) Title
of the collection. e) City & Publishing house. f) Year of publi-
cation. g) First and last pages of the article.

Article in a journal: Ceaugescu A. Cateva consideratii
privind simbolistica fierului in obiceiurile familiale din
Oltenia. In: Arhivele Olteniei, nr. 32, 2018, 201-210.

In this case, the following shall also be indicated: a)
Surname and initials of the author (s) of the article. b) Ti-
tle of the article. c) Separating symbol In: d) Title of the
journal. e) Journal number. f) Year of publication. g) First
and last pages of the article.

Archival document: ANRM, fund, inventory, case,
sheet.

Electronic documents: Antonescu R. Dictionar de
Simboluri si Credinte Traditionale Romanegti. http://ci-
mec.ro/Etnografie/ Antonescu-dictionar/Antonescu-Ro-
mulus-Dictionar-Simboluri-Credinte-Traditionale-Ro-
manesti.pdf (vizited 04.03.2020).

VIII. Illustrative material:
The illustrative material shall be presented in clear
graphic form in electronic format (JPG or TIF-no less



162 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2024, Volumul XXXVI

than 300 dpi). Images, tables, graphs etc. will be accom-
panied by appropriate legends with the indication of the
source of origin.

IX. Information about the author (authors):

Surname, name (city, land), scientific and didactic de-
gree, institution in three languages (Romanian, Russian,
English), e-mail, ORCID.

Example:

Tamas Hajnaczky (Budapesta, Ungaria). Expert in
politici etnice $i minoritare, Universitatea Karoli Gaspar a
Bisericii Reformate din Ungaria.

Tamam Xaiinanku (Bypamewr, Benrpus). Okcmept
II0 BOIIPOCAM IIOJINTYUKM B OTHOLIEHNY STHNYECKNX MEHb-
IIVHCTB, YHUBepcUTeT BeHrepckoil pehopMaTcKoil LepK-
By uM. Kaposnu [ammapa.

Tamas Hajnaczky (Budapest, Hungary). Ethnic and
Minority Policy Expert, Karoli Gaspar University of the Re-
formed Church in Hungary.

E-mail: hajnaczkyt@gmail.com

ORCID: 0000-0001-5024-3789

Address: Editorial Board - Revista de Etnologie si Cul-
turologie, Institute of Cultural Heritage, Stefan cel Mare si
Sfant bd., 1, office 532, MD-2001, Chisinau, Republic of
Moldova.

Additional information may be requested: telephone
(+373 22) 27-10-07, e-mail: journalofethnology@gmail.
com; etnologie@ich.md; website: ethnology.ich.md; ich.md

YCIIOBUA ITIYBIIMKAIIVII MATEPMIAJIOB
B JKXYPHAJIE 9THOJIOI'MUM N KYJIBTYPOJIOI'MIN

YBakaeMblIe KOIIEeTH,

MHCTUTYT KyIbTYpHOrO Hac/lequsA npuriamaer Bac
HpeNCTaB/IATh MaTepuasbl K IyOMMKaUuy B >KypHare
Revista de Etnologie si Culturologie.

OO011e IOI0KEHNA:

Penkorterust XypHana yOefUTeNbHO MPOCUT aBTOPOB,
HpeJyIaraoux CBOM paboThl HA PACCMOTPEHNUE, BHUMA-
TE/IBHO O3HAKOMUTBCS C OOLVIMM [IPABI/IaMIA 1 TPEOOBaHN -
sSIMY, TIPeIbSIB/IAEMBIMI K IIOCTYTIAOIM MaTepuaaM. Cra-
TbU, 0(pOPM/IEHHBIE He 10 TIPABIIaM, HO IPECTaB/LIOINe
MHTepec A/ KyPHaIa, 6YAyT BO3BpAILAThCs aBTOPAM Ha ITe-
peodopmienne. Perkornerns coxpasseT 3a co60it IpaBo He
OTBeYaTh Ha 3aIIPOChI IO CTATHSIM 1 MaTepyajaM, B KOTOPBIX
IPOUTHOPYPOBAHBI OCHOBHBIE TIPaBIIa O(OPMICHIL.

PenakiMoHHas Koyteryst o61afaeT mpaBoM OTK/IOHATh
MaTepyasbl, He COOTBETCTBYIOLIME MPOGWII0 XXypHama U
TEXHMYECKMM HOpMaM IyO/MKalmm, paBHO KaK ¥ Te, KOTO-
Ppble JIMIIEeHbI HAYYHON LEHHOCTY MM OITyO/IMKOBaHBI paHee
B TOIT WM MHOU opMe 6e3 IIpenocTaBieHns 00 bACHEHNIT.

Y6enutenpHO MPOCHM aBTOPOB COOMIOfaTh TpeboBa-
HMs TI0 00beMy cTaTell U perjeHsuit. Pegakiys He mpu-
HMMaeT K PacCMOTPEHMIO MaTepuajbl, IpeBbIIIAIINe
HpPUHATBIE B XXYPHale HOPMBI 06beMa. MaKcUMabHbII
006BeM cTaThy, BKIIOYas Pe3loMe, TEKCT PaboThl, IpuMe-
YaHUsI, CIIMCOK COKpAIlieHuit, 6ubmmorpaduio, MimocTpa-
TUBHBIIT MaTepyai, cBefeHus 06 aBTope — 40 ThIC. 3HAKOB
¢ mpobenamy; il TOKTOPAHTOB MaKCUMAJIbHBIL 06beM
ctaTby — 20 THIC. 3HAKOB C MPOOEIaMIL.

Penjensunu Ha MoHorpaduu u COOPHUKY, KHIDKHBIE
HpeseHTaUMy, My6NMuKyeMble B COOTBETCTBYIOLIE py-
OpuKe >KypHaja, IPECTABIAIOTCA B COOTBETCTBUU C
ycraHOoB/IeHHbIMM HOpMamut: Times New Roman, font size
14, space 1,5. MakcumaibHblit 06beM — 0,25 a. /1. (10 TbIc.
3HAKOB, BKJTII0Yas IPOOEIBI).

JKypnan Revista de Etnologie si Culturologie Beixogut
ABa pasa B rofi. K mybnukauny IpyHMMAIOTCS HaydHbIE
CTaThll U PeLieH3UU, B KOTOPBIX OCBEIIAIOTCSA MHHOBALIU-

OHHbIE TeMBI, CBA3aHHBIE C TAKUMM OOTACTAMM TYMaHU-
TapHOTO 3HaHMA, KaK 3THOJIOTUA U KY/IbTYPOIOTHA.

Bce Bufibl HayYHBIX pabOT MOTYT OBITH IIPEICTABIEHBI
Ha aHIJIMIICKOM, PYMBIHCKOM, PYCCKOM fA3bIKaX. CraTbu
TOJDKHBI BBICBUIATbCA Ha afipec pefakiuy Bmecte c [le-
KJIapanpyeit aBTopa 06 OTBeTCTBEHHOCTH.

Kpaitaue cpoku mogauu matepuanos: 31 maprta u 31
aBrycra.

CraTby NOfBepraloTcs peleH3VPOBAHMIO CIIeIaIn-
CTaMyl B COOTBETCTBYIOIIEHl OOaCTH, MMEIOIUMU YUe-
HYIO CTeTIeHb.

Crpykrypa crareii:

I. Vims aBTOpa M HasBaHMe cTaTby: B Havasme paboTo
VKasbIBAIOTCS MMsA U (aMmIns aBTOpa/aBTOPOB (TEKCT IO
IpaBOMY Kpaio KypcuBoM, Hanpumep: Anexcandp HOBVK,
Mapuna JOMOCWIEIIKAA). [anee cnemyeT HasBaHNe
cTaTby (TEKCT 1O LeHTPY, CTPOYHBIMHY, TTOMY>KUPHBIM): Iu-
TPOH B KY/IbTYpe U A3bIKe IPeKOB 1 anbaHIeB XuMapbl

II. Pesrome:

[Tepen, OCHOBHBIM TEKCTOM IPUBOJUTCS pe3loMe Ha
PYMBIHCKOM, PYCCKOM J QHITIMIICKOM $I3bIKAX, BK/IIOYAI0-
mee coBo Rezumat, Pestome, Summary, mmog KOTOpbIM
CllefyeT Ha3BaHMe CTATbU HA TPeX sA3bIKaX. B KOHIle Kax-
moro pesiome npusopsatcs Knrodessie cnosa (5-7). B pe-
310Me OTPAXKAIOTCS COAEP>KaHMe CTATby, OCHOBHbIE UJeN
" BBIBOABL Pestome mpepcraBisiiorcs B ¢popmare Times
New Roman, font size 10, space 1,0. O6bem Kaxxgoro pe-
310Me JO/DKeH cOoCTaBATh 1300 3HaKOB 6e3 po6eIoB mm
1500 3HAKOB BK/IIOYAs IIPOOETIBL.

III. Texct pa6oTbr:

Texkct paboTsl crenyeT mpefcTaBnATh B Times New
Roman, font size 14, space 1,5.

CCBUIKM B TeKCTe YKa3bIBalOTCSI B KPYIJIBIX CKOOKaX,
HaIpuMmep:
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Momnorpadpus: (Immape 2010: 45), To ecTb: a) amu-
nus aBropa. 6) lox uspanus paborsl. B) PasgennrenpHblit
3HaK B BUfe gBoeTouns. r) CTpaHuIbl, Ha KOTOPbIE CChI-
JIaeTCsI aBTOP.

Co6opHuxk marepuanos: (Tpaguumonnas 1998), To ects:
a) HasBanue c6opunmka (mepBoe cnoBo). 6) lox nsganus.

Crarbs B coopumke: (Hukorno 2009: 314-315), to
ectb: a) @amuus aBropa. 6) lox usgaums pabotsr. B) Pas-
IeUTeNbHBIN 3HAK B Bufe gBoeTouns. r) CTpaHuisl, Ha
KOTOpbI€e CCBITAeTCS aBTOP.

Cratpa B xypHane: (Tumkos 2016: 14), To ecTb: a)
®ammnusa asropa. 6) Ton nsgaHus paboTsL. B) pasmenu-
TeNbHBIN 3HAK B Bufie fBoeTOuns. T) CTpaHuUIIbl, Ha KOTO-
Ppble CChITAETCsI aBTOP.

Apxusnbnit gokyment: (HAPM, ®@., on., x., 1.), TO
ectb: a) HasBanue apxusa. 6) Homep donpa. B) Homep
omucu. r) Homep mena. i) Homep nmucra, Ha KOTOPBII CChI-
JIaeTCsI aBTOP.

JnexTpoHHbIIT FOKyMeHT: (KosbsikoBa 2016).

IV. Ilpumevyanusa: B TekcTe npuMedaHns JaHbl BPyd-
HYIO0 HaJCTPOYHBIM 3HaKOM (Hampumep’). Takke, Kak U B
TeKcTe, HyMeparyA B [IpuMedannu ocymecTBaAeTCA Haf-
CTPOYHBIMY 3HAKAMIL

V. Ciiicok MHGOPMaHTOB: BK/II0YaeT 1M, HaMUIIIO,
BO3PACT, MECTO KUTE/NIbCTBA.

VI. Cinncox cokpaieHmit

VII. JIuteparypa / References momeijaercs mocre
OCHOBHOTO TeKcTa cTaTby. CCBUIKY BBICTPAMBAIOTCS B al-
¢daButHOM MopaAnke. B pycckux Tekcrax B JIuteparype
BHaYasIe UAYT CCBIIKYM Ha KMPWUINIE, 3aTeM Ha TaTUHUIIE.
Ha3spanns Ha KUpM/IIUIie COIPOBOXKAAIOTCS TPAaHC/INTEepa-
ueit (cormacHo cucreme bubnmorekn Konrpecca CIIIA).

ITpumeps! Tpancnurepamyn: Kym T. B. Yyma B o3z-
Hell BusanTtum. In: Busawrtuiickuii BpemenHmk. T. 67,
2008, 38-56. / Kushch T. V. Chuma v pozdnei Vizantii. In:
Vizantiiskii vremennik. T. 67, 2008, 38-56.

B cmncke JInreparypol / References mpemmaraercs
pas/IMyaTh MeCTb OCHOBHBIX TUIIOB IUTYPYEMOII IUTepa-
TYpBI ¥ MCTOYHNUKOB: 1. MoHorpadus. 2. C6opHuUK Mare-
puanos. 3. Crarbs B XypHaie. 4. CraTbs B cOOpHUKe. 5.
ADPXVMBHBIN JOKYMEHT. 6. OJIeKTPOHHBIN TOKYMEHT.

IIpumepbl ykasanmus ONMyOIMKOBAHHBIX MCTOYHM-
KoB B crincke JInteparypa / References:

Momnorpadus: Image M. Acnekrst Muga. Mocksa:
Axapemudeckuii mpocrekTt, 2010. To ects mpuBogATCa (B
yKa3aHHOM HopsaAznke): a) GaMwina n MHUIMAIIBL aBTOpPa
(aBTopoB). 6) Haspauue pabotsl. B) MecTo usfgaHus. r)
WMaparenbctro. 1) Ton nsganms paboTsl.

C6opHuk MatepuanoB: TpaIMIOHHAs KYIbTypa U
Mup jercrtBa. Marepuanbl MeXIyHapogHOM Hay4qHOM
koHQpepennum «XI Bunorpagosckue ureHysA». Y. 2. Yibs-
HOBCK: JIaboparopus Kyneryposnornn, 1998. To ects mpu-
BOZATCA (B yKasaHHOM Iopsaake): a) IlonHoe HasBaHme
cbopHuka. 6) Homep Toma (ecrnu ectn). B) MecTo uspa-
uus. 1) Visgarenscrso. 1) Ton usganms.

Cratba B c6opHuke: Hukorno [I. E. Tpaguiyonusie
Tpamnesbl ¥ 3aCTO/NbHBIN 3TUKET y raraysos. In: Kypcom
passuBartomeiics Mongosbel. T. 5. Marepuaner III Poc-
cuticko-MongaBckoro cumnosuyma «Tpaguuum u nHHO-
BallV)f B COLMOHOPMATMBHOI KY/IbType MOJIflaBaH M ra-
ray3os», Kompar, 2008. OtB. peg. M. I'y6ormo. Mocksa:
Crapeii caf, 2008, 310-329.

B sToM ciydae ykaspiBaeTcs: a) PamMmnanA U MHULU-
ansl aBTopa (aBTopos). 6) HasBanue crarpu. B) Pasgenn-
TenpHbIN cuMBon In: r) Hasanue cbopHuka. i) Mecto
uspfanus. e) Visgarensctso. x) Ton nsganms. 3) [lepBas n
HOCTIeTHAA CTPAaHUIBI CTATbH.

Crarbs B xypHane: Tumkos B. A. Ot aTHOCa K 3T-
HUYHOCTH 1 mocre. In: dTHOrpaduueckoe 0603peHne, Ne
5, 2016, 5-22. B aTom cry4ae ykasbiBaeTca: a) Pammmuma
M MHMIMATIBL aBTopa (aBTOpoB), 6) HaspaHue cTaThu. B)
Pasgemurensheiit cumson In: r) Haspanue sxypHama. )
Howmep >xypuana. e) Ton musganms. x) Ilepsas u mocrex-
HAA CTPAaHMIIBL.

ApxusBHblit fokymenT: HAPM, ®oHp, omucs, feno,
muct. Hanpumep: HAPM, @. 2, om., 1., 1. 6435, . 230.

IneKkTpoHHbIE KOKYMeHTbI: Ko3bsakoBa M. V. OTuxer
Kak (eHOMeH KyabTypsl. In: Kymbrypa Kynerypsr. https://
cyberleninka.ru/article/n/etiket-kak-fenomen-kultury
(mata obparenns 25.07.2018).

VIII. inmocTpaTuBHbBIA MaTepuan:

VnmoctpaTUBHBIN MaTepuas IPeACTABIAeTCA B 4eT-
Koit rpadmyeckoit popme B anexTponHOM dopmare (JPG
win TIF - He menee 300 dpi). Msobpaskenns, Tabnuisl,
rpadyKI 1 T. II. CHAOXKAIOTCS COOTBETCTBYIOLIVIMY OIIIICA-
HMAMU C YKa3aHMeM MCTOYHMKA IIPOMCXOKIEHNA.

IX. Cegenns 06 aBTOpe (aBTOpax):

Vmst, amunns (ropox, cTpaHa), yueHas M SUSaKTHU-
Jyeckas CTelleHb, yupeXxfieHue. JJaHHbIe NO/DKHBI ObITh
IpeNCTaB/IeHbl Ha TPeX s3bIKaX (PYMBIHCKOM, PYCCKOM,
aHrmMickoMm), e-mail, ORCID.

Hanpumep:

Maria Rijova (Sankt Petersburg, Federatia Rusi).
Doctorand, Muzeul de Antropologie si Etnografie ,,Petru
cel Mare” (Kunstkamera) ASR.

Mapus Pepkosa (Caukr-Iletep6ypr, Poccuiickas ®e-
mepauyst). AcriupaHT, Myseil aHTPOIIONOIMU ¥ STHOTpA-
¢um um. Ilerpa Bennkoro (Kyncrkamepa) PAH.

Maria Ryzhova (St. Petersburg, Russian Federation).
PhD student, Peter the Great Museum of Anthropology
and Ethnography (Kunstkamera) RAS.

E-mail: mariamih@yandex.ru

ORCID: 0000-0002-3530-7681

Appec: Colegiul de redactie al ,,Revistei de Etnologie si
Culturologie”, Institutul Patrimoniului Cultural, bd. Stefan
cel Mare si Sfant, 1, bir. 532, MD-2001, Chisindu, Republica
Moldova.

JononuutensHyo nHGOPMALIIO MOXKHO HOTYINTh:
ten. (+373 22) 27-10-07; e-mail: journalofethnology@
gmail.com; etnologie@ich.md; website: ethnology.ich.md
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