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AHTPOIIOJIOI'TA 3JOPOB'A:
MIK TEOPETUYHUMUA
CIHOCTEPEXXEHHAMM I ITIPAKTUKOIO

MAT'TYHUX PUTYAJIIB (Bunagox
PYMYHCBKOI BiibMu B 3aKapnarTi)

KuawouoBi caoBa: amwmpononoeis 30opog's, mepa-
nesmuyHa Mazis, xeopoba, 8idvma, MaziuHul penicitiHuil
pumyai.

Byprene Kamenis. AHTpomoJiorisi 310poB's: Mix
TeOPeTHYHHMH  CINOCTEPeKEHHSIMH 1 MPaKTHKOIO
MariyHuX pUTyajiB (BHIAJ0K PYMYHCbKOI BilbMHU B
3akapmnarri).

CraTTs 30CepelXeHa Ha JOCHKCHHI 00pasy
OCTaHHBOI PYMYHCHKOI BimbMH y 3akapmarTti, Ha JIiHIl
YKpaiHCBKOTO KOpAOoHY piuku Tucw, sikuii OyB HaceneHUi
pymyHamu. Marepian crarti 0a3yeTbcsi Ha IOJBOBHX
JOCHIJDKEHHSX, 3A1IHCHEHUX B PYMYHCBKHX Celax
3akaprarTsi Ta HHM3KH JUCKYCil, NPOBEIEHHX 3 HOCIEM
€30TepUYHHX 3HaHb B HOTO BJIacCHOMY OyJHHKY.

BimpMor0 € JITHS JKiHKA, siKa BOJIOJIE CIPaBXKHIMH
TepaleBTUYHUMH HaBHUYKamMHM. BoHa nyxke Bimoma B
o0uacTi 1 11 9acTo 3ampoIIyIOTh, KOJIM BUHUKAE TOTpeda B
mikyBaHHI. L1 iHKa TO€NHYe IesKi MEOMYHI 3HAHHS,
OTPHMaHI BiJl MiCIIEBOTO JIiKaps (3 SKAM BOHA IIpaIfoBaia
3 MOJIOMMX POKiB) 3 TIEBHOK OiOCHEPTETHIHOIO
CIIPOMOXHICTIO, SIKy BOHA, MOJJIMBO, pPO3BHHYyJA Yy
pe3yabTaTi MOCTIHHUX MPAKTHK.

Bce wme BiaTBOproe Mariuse
BUKOPHCTOBYETBCSl  THIIOBHIA
3UUICHHS: CIIBH, MacaX, pHUTYaIbHUX 3aKJIMHaHb,
KOHKPETHHX IHCTPYMEHTIB - BCE€ L pOOHMThCS 3
JIOTPUMAHHSIM MPUHIUITB TPATUIIIHHOT Marii.

3 mormsaay eTHOrpadiyHMX — JOCHIIKEHB,  CIIA
3a3HAYMTH, 0 MaridyHa JisUTBHICTh PYMYHCBKOI BiIEMU 3
VYKpaiHM HaJeXHUTh /O MAariyHoro Ipo(uI0 BCHOTO
PYMYHCBKOT'O HaceJIEHOTO ITyHKTY.

TIIO, B SKOMY
CIIeHapiii pUTyanbHOTO

Health and disease anthropology has lately
become one of the most interesting chapters in
cultural and social anthropology given all the
mutations but also the returns to origin within the
therapeutical and psycho-therapeutical system. In
this respect, the study of the magical religious ri-
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tuals with a theraputical purpose occupy a central
spot. The issue has been of interest to us for the
last years — thus the many field reasearch sessions
in the nort western part of Ardeal and Ukrain Ma-
ramures (the right Tisa bank Maramures).
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The unanimous opinion of those who made a
thorough and judicial study of the Romanian land
is that the current practices of the therapeutic
white magic, mainly the one that is focused on
somehow common areas, like the health of the
young child or the small ordinary accidents, are
known in all the environments of the traditional
Romanian community. This opinion is also shared
by Martin Segalen who focuses his observations
on this “domestic” or “household” aspect of the-
rapeutic magic, because in the French villages
many of the mothers could perform therapeutic
actions with immediate effect’.

Likewise, Jeanne Favret-Saada, approaching
the subject of magic in Normandy, she refused
totally to believe in a backward and stupid rural
world, but on the contrary, she found intelligent
countrymen that could perform in causality rela-
tionships better than anyone else’.

Any folkloric culture has a universal back-
ground and, as it has models, it can develop a
range of local creations of wide originality, with
characters in all the fields’, that are able to
continue and institutionalize the traditional psy-
chotherapeutic model. The traditional community
takes, by direct heritage, a series of archetypal
structures, with a reverse in the mentality back-
ground, which they can adapt according to
subjective and objective factors, to its own
history.

The field researches show that there are great
professionals, that are known in broad areas and
whose presence is set in the collective memory for
several generations. They say about them that
“their 1Q is high, are defined by emotionality,
sensitiveness and an extraordinary intuition™, as it
was asserted by Marcel Mauss and Henri Hubert
in their famous studies: “an unusual intelligence
for the common environments that believe in
magic™.

Silvia Ciubotaru, says about these genius cha-
racters of a “magic class”, that “they have gathe-
red, starting from their native qualities, an impres-
sive background regarding the ethnoiatric practice
and the magic expressions. A certain dramatic
talent help them revive the thaumaturgic opera-
tions, to grant them credibility in the eyes of the
ones in pain”®. This observation is supported by
the example of a healer from Moldova, Varvara
Ungureanu, a Cilinii, from a village of lasi, the
author catches several aspects of the psycho-
therapeutic practice.

Prominent characters of witches are illustrated
by Radu Rautu and Gheorghe Pavelescu in their
field observations: among the witches there were
ones that were famous and who “could attract rich
clients”; “but although the tradition is almighty,
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and here it is also asserted the law of the indi-
vidual alternatives, through which the creator of
folkloric deeds expresses his personality. It is
noted that each witch has a limited number of
subjects (of disease etc), of images and magic
motifs™’. They are women with an impressive pro-
fessional profile and with a reputation that turned
them into models, and in some cases they also got
to institutionalization, that are dealt with by the
anthropologists that studied the exotic tribes.

Based on these bibliographical observations,
the purpose of this article is to present the profile
and therapeutical activity of a romanian peasant in
the Ukraine Maramures, whose take on healing
are within the area of European and Romanian
studies on this branch of magic.

In Apsa de Jos, one of the villages with Ro-
manian population from Ukrainian Transcarpatia,
on Lenina street, at no 238, there lives Maria lui
Holdis, on her real name Costevici Maria Irjina.
As we realized after several field campaigns in the
area aunt Maria is officially known as the most
prominent witch in Zacarpatia. She was born on
28™ of August, on Holy Virgin Mary, according to
the Eastern calendar and she also has a girl that
was born on the same day. She has three children
that were born on the same day, at the same time,
but in different years. Therefore - the first clue
regarding the uniqueness and the human ex-
ceptional character: being born on a saint day and
the coincidence of her birth date with her
children’s.

Everybody knows Aunt Maria. There can be
found plenty of information about her, within the
villages that were under scrutiny and all the
subjects in the Romanian villages of Zacarpatia
that were interviewed see Aunt Maria as the most
skilled witch in the area (a psychotherapist as we
would name her).

For instance, a woman in Bascau tells that she
has two children, and when she was young, Lu-
cica, the oldest daughter was sick: ,,0 zbierat ca s-
o uitat cineva la ea, s-o spariet”, adica ,,0 fost
ajunsd”. Cineva ,dintre vecini, din somsazi, s-o
uitat la ea mult” si ,,cucoana s-o spariet” (she
yelled that somebody stared at her and she got
scared. Someone from the neighbors stared at her
a lot and the lady got scared). She brought the girl
to Maria lui Holdis, of Dibrova (the Ukrainian
name for Apsa de Jos), that ,,sta langa drum si i-o
citit pd apa si i-o citit din carte de rugdciuni” (she
stays near the road and she read in water and in a
prayer book). After the consultation, the old lady
gave the woman water to take home, in a bottle,
and told her to have the girl drink of it for several
days. The mother kept it in a store room and gave
the girl to drink every time she is sick, and then
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she recovers as soon as she drinks the magic
water. She paid Mariei lui Holdis, because eve-
rybody pays to her. She paid ten roubles, because
she “read in water”. Nobody gives her goods, but
they pay her money®.

Ileana Marina and Maria Marina from the
same village, heard both about Maria lui Holdis of
Dibrova and they know that she cures people and
animals. ,,Era, mai demult, doud babe vrajitoare n
Biserica Alba, care stiau descanta la coconi, pe
apa si carbuni, da o murit si acuma mai este o
femeie In Apsa de Jos, care stie Intoarce ranza si
la care merge lumea. Si mai sunt vrdjitoare in
Apsa de Sus, da alea is ucrainience, nu roméance™”’.
(“There used to be some time ago, two witches in
The White Church, that could charm away the
people, on water and coals, but they are dead now
and there is a woman in Apsa de Jos, that can
charm away, and people go to her. And there are
also other witches in Apsa de Sus, but they are
Ukrainians not Romanians”).

We hear the same story in Boutu Mic, where
Maria lui Holdis is placed on a privileged place
among the old witches in the area: “o fost
oarecand o femeie, stia sa dascante ase, da diochi,
si 0 mai fost ase, o femeie, din Apsa de Mijloc,
care stia da schimbat si cu unsoare trigea laba
piciorului. Da mai este o femeie in Dibrova, care
stia, asa, sa Intoarca ranza. L-am dus si pa coconu
asta la o baba in sat, si i-o intors ranza. Mama lui
nu credea, da io l-am dus si i-o intors ranza, si o
fost bine copilul. Da, aiesta-i coconu, apoi cine
stie de cate ori l-am dus ase...Marie aceie, ca-i o
babuca, zice c-o fost sorda medicald pa timpu
razboiului si 1l trece asa pa pantece si zdce ca-i
intoarce ranza. Babuca aceie std acolo, intre
drumuri si atunci cand te doare ea stie ce te doare,
si maiu, si altceva si ase, intoarce ranza”'. (There
was sometime a woman that could charm away,
and there was a woman from Apsa de Mijloc that
“stia de schimbat si cu unsoare tragea laba
piciorului”. And there is also a woman from
Dibrova, that could do magic massage. I also took
this kid to an old lady in the village and she
performed a magic massage. His mother did not
believe, but I took him and she did this massage
and the kid was fine afterwards. Yes, this is the
kid, and I took him countless times.... That Marie,
that she is an old lady, says she was a nurse during
the war and she does the massage to people. This
old lady, stays there at the crossroads and when
something hurts you, and she knows what it is and
she does the massage).

Therefore, another essential reference and one
that was often named by the subjects: the spatial
placing of the witch’s house “between the roads”
meaning that special place where unusual things
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take place: the crossroad. The specialty literature
is full of references about the crossroad'’, because
its symbolic value loaded right by the spatial
intersection of the roads, the crossroads being felt
as a center of the world, as a place of epiphanies
of all kinds, and in its center there can be dreaded
spirits, whose favor has to be got either by the
specialized persons, as witches are, or by sacri-
fices, by unholy people. Moreover, the studies in
universal magic show that the earth at crossroads
is often used in the magic-divine or magic-
therapeutic stories, which recommends it as the
main ingredient for a successful witch. On the
other hand, the universal mythology certifies that
the crossroad is the privileged moment of the man
meeting its destiny, so a witch that lives right in
the heart of the crossroads must have open many
access paths to the destiny of her patients. The
spatial crossroad is a place of contrasts, as theurgy
is close to malefic deeds: at the crossroads the
witches and the evil spirits meet in order to cele-
brate the Sabbath and to set various malefic deeds,
but you can also find at a crossroad, symbolically
the light, by the emergence of good spirits, whose
good deeds are besought especially by roadside
crucifixes, shrines, flowers. The crossroad is a
place of unknown, and that is why inspires fear,
but is also a place of hope, of the beginning of a
new path, better than the previous one.

Such a symbolist context, certainly less fami-
liar to the interviewed subjects, under its scientific
expression, but familiar at the level of sensorial
perception that is fueled by the tradition layer of
the collective imaginary, increase the exceptional
powers of the witch in cause, that is a proof
everybody associates the detail of the spatial place
with the person’s fame. [ recollect that some
women told me that it is known that on the cross-
roads or at the boundaries the poltergeists fight
with the bats. Even when they are “freed” by the
presence of the poltergeists ,,la rascruce de drum
nu e bine sd zabovesti noaptea, ca te poti intalni
cu diavolul ori cu boli spurcate, ciuma, ori duhuri
necurate”'? (at the crossroads it is not good to
hang about at night, or you could meet the devil or
bad illnesses, plague, or evil spirits).

With all these references we got to Apsa de
Jos, at Maria lui Holdis. In the yard, at the house
entrance, a black cat is greeting us, another sign of
the magic belonging of the master lady. Despite
the fact that the symbolist of the cat is an hete-
rogeneous one, changing from malefic to benefic,
and the other way around, mainly because of its
dual, mild, but hidden features, the particular case
of the black cat is received as a kind of apprentice
of the witch, that relates to darkness and black
magic"®. The black cat of Aunt Maria follows her
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everywhere as a faithful servant. Following our
surprise, the woman defends: ,am avut intat-
deauna o matd neagrd, ca mi-s dragi” (I have
always had a black cat, they are dear to me).

Aunt Mary is a woman that you can hardly tell
the age. She is short, wise and blue-eyed. You can
notice she is not a woman tired by the field work
and that she spends a lot of time in the house,
praying and performing therapeutic incantations.

In the house, the first room, the woman has set
a special table where she performs the incan-
tations. On the table one can find the property
specific for the magic performances: cross, basil,
beads, a big knife, a rock, an icon with Virgin
Mary holding child Jesus, a prayer book, matches,
a thread reel, a pot with fat.

The table in the first room is ready for what
Aunt Maria does regularly, that is the incantation
in water or ,Intors ranza”, which is a stomach
massage.

She also has several books: Ion Chis Ster -
Antologie de folclor din judeful Maramures, Baia
Mare, 1980, Aghiasmatarul coordinated by PF
Teoctist, 5 edition, Editura Institutului Biblic si
de Misiune al Bisericii Ortodoxe Romane,
Bucharest, 1992 and several loose sheets, hand-
written, with Psalm 68, for those who think evil to
you, Prayer for helplessness and diseases, Prayer
for headaches (evil eye)

I ask her to charm away “in water”. She wants
me to bring a bottle of fresh water the next day. I
explain her that we are accommodated at an inn
and I ask her where I should get the water from.
She tells me that the water has to be clean, tap
water that will be stored in a clean bottle. The
water has to be “from a place that you stay at least
three days”, therefore it has to be customized, to
belong to the environment, to the habitat of the
patient.

I come back the next day with the water bottle
and Aunt Marie starts the incantation perfor-
mance.

Firstly, the water that I brought in a plastic
bottle she puts in a one liter, glass jar until she
fills it. She spits in three sides. She makes a cross
with the iron knife over the jar and then she sinks
it in the water. She adds basil to the water. Sub-
sequently, she adds a little “dust from Athos
mountain”, that smells of incense. She touches
(“cautd”) the water with the knife and puts off
three matches in a row. She touches the basil and
the matches, looking closely the content of the jar.

During all this time she is uttering something
that seems like a prayer, but also an evil eye
incantation.

She then leaves the knife in the water while
she adds the matches.
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She says that ,tecile”, the evil spirits will so
move on and then she says Our Father, so that the
patient will “stay clean and with no evil spirits”.

She then fights with the evil spirits that she
sends ,,hat” (which means a very far away space
and which is frequently used in the local lan-
guage). The expression is the one that is com-
monly found for the incantations:

», Acolo sa mergeti,
Acolo sa sedeti,
Acolo sa ramaneti.
Iar Camelia sa ramana curata,
Luminata,
Ca argintul strecurat,
Sa ramana linistita i fara duhuri, i fara
durere”.
(You will go there
You will stay there
You will live there.
And Camelia will stay clean
Full of light
As the filtered silver
To stay restful and with no spirits, and no
pain)

She then looks at the jar against the light._She
does a cross over the jar and holds the cross and
the basil from a linen bag and a piece of broom
and continues the evil eye incantation. The
gestures are broad: the does a circle over the jar
and then a large cross over the water.

Unfortunately, the incantation is uttered in low
speech or whispered and there can only be
grasped pieces of the incantation, but all the
words are in Romanian language.

She says the incantation three times, always at
a fast tempo, with no breaks, yelling sometimes,
other times whispering.

She does again circles over the jar and locks
with the eyes the water jar. During all this time,
the black cat stays in the front of the witch, on the
bed.

She holds the hands over the water, in a
gesture of communion with water. The intonation
of the incantation doubles the staccato rhythm of
the incantation. The words are spoken very
quickly and some are incomprehensible. All this
time the knife is in the water.

She makes broad gestures when she shows
where the spirits should go, so that everything is
very evocative. She sends and casts them away:
she makes broad gestures with the hand, in order
to cast them as far as possible.

At this time, the incantation is cut-off, because
there is a woman that enters the room, and who,
after the polite greeting, gives her a bag with
clothes: hers, the husband’s, the girl’s, and the
son’s in law, in order to “search because she will
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undergo a surgery” and she would like to know
which will be the result.

Aunt Mairie writes everything on a scrap of
paper: Marie, lon, loana, Erji. The woman adds,
concerned that “there are a lot of arguments
between them”. She leaves the pants, the cap, the
shirts and she says again what are the problems
Aunt Marie has to focus on: “Aunt please do
something to get better: for shame and do
something for the young and for me, that I will
undergo surgery, to be for my health”. She adds
that on Monday will come with fresh water and
she asks the old lady to tell her whether she will
die or not during the surgery. Crying, she reminds
her that her husband drinks, is a drunkard and
when he is drunk he takes everything from home.

The woman is called again on Thursday or
Friday, because Aunt Marie needs time to perform
more incantation on clothes, in more days. She
mentions that the water has to be drunk by
everybody that she performs incantations for.

She then explains that: it is Friday and it is “zi
de bazar la Apsa” (a fair day at Apsa) and many
women that come to the fair look for her and leave
clothes or water for charming away. This is
happening in all days that there is a fair. As I
understand she is respected by people, they ask
her to solve their family or health problems, or to
make predictions about the future.

She shows me that she has many bags with
clothes under the table and each of them has a
paper with the owner name. She says their name
during the incantation, because they are written on
the paper with Russian letters.

She comes back at the incantation over the water
hat was prepared for me and continues the per-
formance with the same low voice. When she fini-
shes the incantation, she says the prayer for evil eye,
perhaps from Aghiasmatar, but she knows it by
heart.

During all this time, she holds the cross in
front of her, in the right hand, as in the stories
where the witches stop the poltergeists. At the
end, she says the prayer for pains. She crosses
herself while holding the cross in the other hand.
She looks all the time at the magic water. She
crosses herself three times. The cat is always near
her, because as she says “the cat takes the pain”.

She finally, puts the water from the jar back in
the bottle, but before that she empties the bottle,
so that now in the bottle there is only magic water,
undiluted, so that it will be “more powerful” and
to be used as “more as cure”.

All the performance with the charming away
the water takes half an hour.

In the end, she gives me the final instructions:
to drink 9 sips, spinning the bottle towards the
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left, “always to the left”. “Then you would drink 3
times from different parts of the bottle. The more
often you drink, the sooner you heal”.

As a conclusion, one can say that we are wit-
nesses to a standard case of magical religious
healing, as depicted in Romanian literature. In our
case, the character is an old woman, with real
therapeutic skills, that is well known in the area
and she is asked to cure several kinds of diseases.
Aunt Mirie combines medical knowledge, which
she received from an old physician in the area,
that she worked with in her youth, with some
bioenergy characteristics that she developed, pro-
bably by using them repeatedly. Everything is
overlapped on a background of magic features
that is used to operate the traditional scenario of
the healing: disease incantations, massages, ritual
incantations, specific tools, and everything being
done according to the popular magic principles.

From the point of view of the field ethno-
grapher, we can also notice that the magic activity
of the Romanian witches from Ukraine belong to
the magic-ritual pattern that is used throughout the
areas that are inhabited by Romanians.

For the future, we propose to extend these
studies to other therapeutical magic practitioners
as well as including such cases in the current
practices of traditional therapy quoted by Roma-
nian and European bibliography.

Note: this paper is part of a more ample
research — ,,Assumption of cultural identity in the
Romanian communities in the Ukraine Mara-
mures (Trans-Carpathia, Ukraine) conservation
and/or social cultural dynamics in a multi-ethnical
context”, within the Romanian Academy project
,Putting value to cultural identities in the global
processes”, European Social Fund, POSDRU
2007-2013.
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Byprene Kamemusa. AHTPOIIOJOI'USA
310POBbA: MEXAY TEPETHUYECKUM
HABJIOJEHUEM U IPAKTUKOMN MATH-
YECKHUX PUTYAJIOB (cay4aii pyMbIHCKOI
BeJbMbI B 3aKkapnarbe).

Cratbs cocpeoTOYCHA Ha HCCIIEAOBAaHUU 00-
pa3a mocieaHel pyMBIHCKOM BeIbMBbI B 3akap-
naTbe, Ha JIMHUM YKPAaMHCKOM TIpaHMLBl PEKU
Tucel, KOTOPEIH OBLT HACETIEH PYMBIHAMH.

Martepuan cTaTbld OCHOBAaH Ha TOJEBBIX HC-
CJICZIOBAHMAX, OCYLLECTBICHHBIX B PYMBIHCKHUX CE-
Jlax 3aKapnarbs U psiia JUCKYCCUHM, IPOBEIECHHBIX
C HOCHTEIIEM 330TePHUYECKHX 3HAaHUI B €ro co0-
CTBEHHOM JloMe. Beapma — HeMonoast JKeHIHa,
KOTOpass oOyiafjaeT HACTOALIMMHU TepareBTHYEC-
KUMHU HaBblkaMu. OHa OYEHb M3BECTHA B OOJIACTH
W €€ YacTO MPUIJIallafoT, KOT/Ia BOSHUKAET HEOO-
XOAMMOCTH B JICYEHUHU. JTa )KEHIIMHA COYETAEeT B
ce0e HEKOTOphle MEJUIMHCKUE 3HAHMS, MTOTyUCH-
HBIE OT MECTHOTO Bpada (C KOTOPHIM OHa paboTa-
Jla C MOJIOABIX JIET) C ONpeAesIeHHOW OMo3Hepre-
THYECKOW CIIOCOOHOCTHIO, KOTOPYIO OHA, BO3MOXK-
HO, pa3BUjia B pe3yJbTaTe MOCTOSHHBIX MPAKTHK.
Bce 310 BOCTIPOM3BOMUT Maruueckuii oH, B KO-
TOPOM HCIIOJIB3YETCS THIIOBOH CIEHApUH PHUTY-
aNbHOTO UCILIETICHHS: TIEHNE, MacCaX, pUTYaIbHbIX
3aKIIMHAHUM, KOHKPETHBIX WHCTPYMEHTOB - BCE
3TO JeNIaeTcs ¢ COOMI0AEHNEM NPUHLUIIOB TPaIu-
LAOHHOI Maruu.

C ToukM 3peHust dTHOTpapHUUECKUX HCCIEN0-
BaHUM, CIEIyeT OTMETUTb, YTO Mardyeckas nes-
TEJILHOCTh PYMBIHCKOI BeIbMBI U3 Y KpauHbI PH-
HAJUIKUT K MarmdecKoMy HpOQMII0 BCEro py-
MBIHCKOT'O HAaCEeJIEHHOT'O ITyHKTA.

KiroueBbie ciioBa: 300pogvbe  aHmpononozus,
mepanegmuueckoe 8ouieOHble, O0Ne3Hb, 8e0bMd,
MazuyecKue penuSsuo3Hbl pumya.
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