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Abstract. The paper focuses on the symbolic imagery of the P. Kulish's story “Granny
from the other World” in the framework of its relation to the fairy tale / mythological and
Christian word pictures. The research aims at identifying the symbolic images of the
Kulish’s story in their comparison to Christian and mythological concepts while undertaking
the images’ comparative semiotic and archetypal analysis. To achieve the purpose, we
have applied the methodology composing of the methods of archetypal analysis, text and
contextual interpretation analysis, elements of the structural-narrative, stylistic and
comparative analysis. The major findings refer to the identification of the Kulish’s story
symbolic imagery in its comparison to the fairy tale and Christian archetypal symbolism.
The similarities between the images of the story and mythological world picture
encompass the human soul metamorphosis into an animal or a bird based on totemic
beliefs and mythological motif of the reincarnation; the images of mediators and loci of
transition to another world, the inner “structure” of the other world and a boundary space
between the worlds; images of the sacred trees significant for mythological consciousness
of the Ukrainians. Some fairy-tale images are metaphorically reinterpreted within the
framework of the Christian worldview. Correlative symbolic images differ in their archetypal
basis rooted it either Christian or mythological world pictures. Figurative symbolism of Hell
in Kulish's story matches Christian symbolic imagery in regards of the "mirror" iconicity,
reproducing the “structural” similarity between the nature of sin and its resulting
punishment.

A description of the symbolic images of the P. Kulish’s story contributes to the further
study of the archetypally-bound belief system of the Ukrainians.
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Introduction. Panteleimon Kulish's hagiographical, theological, ecclesiological,
works represents the symbolic unity in and mystical sources.
diversity of Christian and mythological Recent research and publications.
images, the latter reflected, in particular, Unfortunately, the problem of the Cristian
by fairy tales, with which P. Kulish's and mythological symbolism of
stories have a lot in common. In view of Panteleimon Kulish's works in its
this, this paper focuses on the comparative facet remains unexplored
identification of the archetypal symbolism both in Ukrainian or foreign studies, which
of the narrative “Granny from the other determines the scientific relevance of this
World” [5] in the framework of similarity article. To some extend our paper relies
and difference between mythological on the theory of cultural archetypes [2; 8;
(pagan, in its roots) and Christian world 9; 12], in view of their correlation with
pictures, the latter embodying the value both Cristian and folklore symbols. The
concepts based on the New and Old studies of symbol considered to be one of
Testaments, patristic, church-liturgical, the most problematic issues in
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linguosemiotic and interdisciplinary
research framework (as indicated by the
numerous definitions of this phenomenon
[3; 6; 7] also contributed to the imagery
symbolism specified by the story. Of
particular importance for this paper are
investigations that focus on the folk tales
as an ethno-specific phenomenon, which
reflects the mythological consciousness
of the Ukrainian ethnos, its worldview and
naive picture of the world [1; 7; 10].

The purpose of this article consists
in revealing the symbolic images of the
Kulish’s story in the framework of their

Christian and mythological archetypal
basis.

Data and methods. The data
analyzed in this paper include the

symbolic images and motifs identified in
P. Kulish's story “Granny from the other
World”. The collected data are analyzed
as follows: the first step consists in
identification of the images referred to the
‘other world”, as well as the loci and
mediators of transition appropriates for
both the fairy tale and Cristian symbolism.
In that, we make use of contextual-
interpretational and comparative analysis.
The second step specifies the story’s
images that differ according to the
criterion of their correspondence either to
the mythological or Christian word
pictures while revealing the symbolic
imagery archetypical basis. The third step
consists in identification of the story’s
images apparently similar both to the fairy
tales or Christian symbolic imagery while
having different archetypical underpinning
in  mythological and biblical world
pictures. The Ilast two stages of
investigation involve the methods of
comparative analysis, archetypal
analysis, and some elements of the
structural-narrative and stylistic analysis.
Results. The symbolic imagery of the
Kulish's story explicates a number of
symbols common to both the Christian
and mythological world pictures. Certain
correlations between the imagery of the

Kulish’s story, on the one hand, and
symbolic structures of the Cristian and
mythological beliefs, on the other hand,
relate to the understanding of death as a
separation of soul from body, ordeals, the
image of hell as an inhomogeneous
abyss, which levels depend on the
degree of sin, the images of sinners’
sufferings, the presence of an assistant-
guide, the boundaries between this and
the “other world”, the conceptual motive
of the inevitable punishment for sins, the
image of a bird, into which the soul
becomes transformed after separation
from the body (Ak 3amaxHe kocor,
a Oywa minbku nypx! mak sk nmawka
gusiemina ma U nonemina, ronemina rno
xami, i cina 8 Kymky Ha obpasi, nio
camor cmeriero), etc.

However, this apparent similarity
does not exclude certain differences
between interpretation of the same
images by fairy tales and Cristian
semiosphere. Thus, in the Christian
tradition the bird symbolizes the human

soul. On the other hand, in the
mythologies bird is also associated with
soul, though implying an additional

mythological motif of the reincarnation of
the soul into a bird / animal, closely
related, according to the totemic beliefs of
the archaic person, to the “other” world.
The difference is also evident in
regards to mediators and loci of transition
to another world. According to the
Christian world picture, the soul is
accompanied by the Guardian Angel,
sometimes — by saints or clergyman
(living or dead), and dead relatives. In the
story, the function of the guide to the
other world is performed by The Old Man
(Huenocb, ax He cama s U0y, a sede
MeHe sKulicb 0i0, a KyOu 8iH MeHe eele,
borocb cnumamucs), associated with the
fairy-tale character of Did-Vsevid. The
locus of transition is the Dubynyha’s
house as a that prevents the soul from
getting free (A epixu cmasu Ha rnoposi ma
U He nyckaromb Oywi 3 xamu), and the
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abyss (which is metonymically linked to
the notions of hell as the bottomless pit (A
npoeasnne make arnuboyeHHe, WO U OHa
He 8ulOHo) and metaphorically or
iconically — with sin as the Fall).

Other discrepancy concerns the
“nature” of the other world. If in fairy tales
the destructive force of this world
manifests itself on its border with the
world of the living (it is difficult to get to it,
it is necessary to cross the forest, a
dangerous river, etc.), while the other
world itself is the kingdom of peace where
everything happens as if in a dream (for
example, a fairy tale about the gold, silver
and copper kingdoms or the underwater
kingdom). In contrast to the fairy tale
«netherworld» in the Kulish's story
recreates the Christian picture of the
world with the existence of Paradise and
Hell, in which "weeping and gnashing of
teeth” («Hexan BOHM 3HaOTb, WO TO 3a
MYKW MEKenbHii, Hexan namdatalTb Ha
npasegHun cyqn boxuiny).

The fairy-tale events, described by
P. Kulish, match religious beliefs in
regard to the images of Hell, i.e. the
image of a boiling pitch, thirst, and fire. At
the same time, the sinner in the Kulish’s
narrative burns between two oaks, (ax
Mixx 0eoma Oybamu 2opumb y MOIOMI
yonosik i kpuqums: Ou, npobi! Ykputiime
meHe, 60 3amep3Hy'), which ilvolves
some associations with mythological
symbolism: the oak in the ethno-
consciousness of the Ukrainians is a
metonymic manifestation of the Tree of
Life (World Tree) as a symbol of life and
immortality [7]. In the symbolic context of
the Kulesh’s story the symbol of
immortality becomes a sign of eternal
torment.

Similar with Cristian imagery is the
story’s motive of suffering from thirst
(associated with the parable of the rich
man and Lazarus). Being represented by
different images in the narrative and
Cristian semiotic sphere, this motif is
based on the same value basis and

contains a common narrative component:
suffering in the immediate vicinity of the
water source. Thus, in the story of
P. Kulish, the sinner nexums Koo
KpUHUUi; medye tomy pig4ak 4yepes pom, a
8iH Kpu4ums, W06 tomy danu Harnumucs.
In the life of the martyress Perpetua
(Il century), for example, her brother's
postmortal fate was revealed to her
through the following image: the boy was
lying near a water-filled reservoir, which
was located so high that he could not
reach it from the intolerably hot place
where he was placed.

It should be noted that the figurative
symbolism of Hell in P. Kulish's story as
well as in the Christian texts is marked by
a certain "mirror" iconicity, reproducing
the "“structural" similarity between the
nature of sin and its resulting punishment:
the one who did not give a drink to a
thirsty, suffers from thirst; not having
warmed the wanderer suffers from the
cold, while burning in the fire: «Otcey,
Kaxe, «TOW YOnoBiK, WO MpocmBca A0
MOro 3iMOK B XaTy MOAOPOXHIN, a Ha
ABopi 6yna metenuus i XypToBuHa, a BiH
He MNycTuB, Tak TOW i 3Mep3 nig TUHOM.
Otce X Tenep BiH ropuTb Yy nNoriomi, a
MOMYy Le 30a€TbCHd, WO XONOAHO, |
TEPNUTb BIH Taky MyKy, €K TOW
NOLOPOXHiM TepniB 04 MOPO3Y».

Corresponding to the metamorphosis,
common to a fairy tale, but different from
the canonical religious beliefs is the
story’s karmic motif of converting the
souls of sinners into animals, which
correlates with the ancient Old-European
idea of karma: «xyaii Bonn, To-TO Gararti
noge, Lo Xunm cami B po3koLli, a 6igHnm
He nomaranu’; «no poru B cnawly, Ta Xyai
AK JOoLlKa», «a cuTii Bonu, TOo-TO OigHi
nioge, WO o4 CBOro poTa BigHiManu Ta
cTapusam i3 nocnigHboro gaesanuy). Blood
brothers who in their lifetime «norpuanuce
Ta  nobunucb», turned after their death
into two dogs («a BOHM BCe BMWATb Ta
rpU3yThCa»). From viewpoint of
linguistics, the last image appears as a
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metaphor, which in the semiotic space of
the “other world" demetaphorizes, losing
its abstract symbolic signs (the dog as a
symbol of aggression, anger), or, more
precisely, transmit such features into the
plane of an off-world "ontological” reality,
interpreting the metaphorical projection
"man as an evil dog" in the denotative
meaning "dog as an evil man".

In the framework of the mythological
beliefs of ancient Ukrainians, the image of
a dog-man may be associated with the
idea of a dog-headed person
(necuronoseub), a mythical woolly
creature with a dog's head, which was
considered a symbol of cruelty [7]. In the
broader context of world mythology, the
motives of the postmortal transformation
of humans into animals are based, in our
view, on the idea of the impossibility to
overcome the autochthonous origin of
humans, which together with its
dichotomous correlate (the attempt to
overcome the autochthony) form one of
the basic “mythemes”, structuring the
myths of different cultures — from the
Oedipus myth to the mythology of the
Indians — Pueblo (in particular, such
mythem was identified by Claude Lévi-
Strauss [4].

Other images that can be interpreted
from the viewpoint of fairytale images, but
do not contradict Christian symbols,
include the image of the Mother of God
who is spinning surrounded by the
children giving her golden balls: “MaTu
boxa nanyiwKy nnete, a BOHM nepepq
Her 30M0Tii Knyboukn aepxsatb» In fairy
tales, spinning usually denotes the
process of ordering and harmonization. In
the P. Kulish’s story the Mother of God
also spins, symbolizing  supreme
harmony, dispensation of grace, Life and
salvation. In fairy tales, the ball usually
functions as magic assistants to help the
hero get to the "other world". In ancient
Greek mythology, Ariadne, King Minos’s
daughter, helps Theseus to find his way

back out of the labyrinth, giving him a
ball of red thread.

Therefore, the symbolic meaning of
the tangle (golden ball) is associated with
help and salvation — what is first of all
expected of the Mother of God by the
people who turn to her in their prayers. At
the same time, the tangle / ball is
associated with the circle — a symbol of
infinity, eternity, perfection and the sun
(golden circle) [7]. The fact that the balls
in the Kulish’s story are gold is no
coincidence, since in Christianity the gold
itself is a symbol of paradise light, the
Divine Glory of Christ (gold was one of
the three gifts the Magi brought to the
newborn Savior).

Conclusions and discussion. The
major findings refer to the archetypal
capacity of the Kulish’s story symbolic
imagery in its comparison to the fairy tale
and Christian symbolism. The allomorphic
images and motifs include: the human
soul metamorphosis into an animal or a
bird according to mythologems, based on
totemic beliefs and mythological motif of
the reincarnation; the images of
mediators and loci of transition to the
other world, its inner “structure” and a
boundary space between the worlds;
images of the sacred trees significant for
mythological consciousness of the
Ukrainians. Some fairy-tale images are
metaphorically reinterpreted within the
framework of the Christian worldview, i.e.
the image of the spinning Mother of God
surrounded by the children giving her
golden balls, etc. Some symbolic images
that seem common or correlative,
however, differ in their archetypal
underpinning rooted it either Christian or
mythological world pictures. Figurative
symbolism of Hell in Kulish's story
matches Christian symbolic imagery in
regards of the "mirror" iconicity,
reproducing the “structural" similarity
between the nature of sin and its resulting
punishment.
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A description of the symbolic images
of the P. Kulish’s story will contribute to
the further study of the belief system and
behavior codes of the Ukrainian ethnos
viewed through the imagery archetypal
basis, identified by the comparison of the
P. Kulish’s imagery with the Christian or
mythological symbols.
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BOJIIYHA OBPA3HICTb TEKCTIB MAHTENEMMOHA KYNILLA Y MOPIBHAHHI
3 XPUCTUAHCBKOIO | MI®OJIONYHOK APXETUMHOKO CUMBOIJIKOKO
(HA MATEPIAI ONOBIAAHHA «BABYCA 3 TOINO CBITY»)
H. K. KpaBueHko

AHomauiss. Y cmammi euceimmoemscsi cumeosiiyHa obpasHicme meopy 1. Kyniwa
«babycsi 3 moeo ceimy» y ii cniggiOHeceHHI 3 Ka3Kkogot / MighoroeciyHow ma
XPUCMUSIHCbKOK — KapmuHamu  ceimy. [JoCrniOXeHHSsI  cripsiMogaHe Ha  8USI8/I€HHS
cumMeosiiYHUX obpasie Hapamuey 6 acrieKmi iX [OPIBHSAHHA 3 XPUCMUSIHCbKUMU ma
Mighori02iHHUMU KOHUernmamu i3 3ary4eHHSM CEeMIOmUYHO20 ma apxemuriHo2o aHarisy
obpasie. [Jnsa docsieHeHHS 3a3HaqyeHoi Memu 3acmoco8aHo MemoOosio2ilo, WO BK/Yae
MemoOu apxemuriHo20 aHari3y, iHmeprnpemauii mexkcmy, KOHmMeKcmyasnbHO20 aHarlisy,
efieMeHmu CmpyKmypHo-HapamugH0o20, CmusliCmu4YHO20 ma MopieHSIIbHO20 aHasli3y.

OCHOBHI 8UCHOBKU cmocyrombCs i0eHmudgbikauyii cumeosniyHux obpasie orogidaHHs
Kpi3b Mpu3My CUMBOJIIKU Ka3Kogo20 Hapamusy ma XPpUCMUSIHCLKOI apxemurHoi
cumeoriku. ModibHicmb MixX obpa3amu orogidaHHs | Mihon02iHHOK KapmuHOK ceimy
g8U3Ha4YaembCs: apxemurnoMm mpaHcgopmauii TloOCbKOI Oywi y meapuHy 4u rnmaxa, uwo
basyembCsi Ha MOMEMHUX 8ipy8aHHSAX ma MighorI02iHHOMY Momuei fnepesmirneHHs;
obpasamu rnocepedHuUKie ma rioKycie rnepexody 00 iHWo20 ceimy, (020 8HYMPIWHbLOK
‘cmpykmyporo” ma creyughikoro epaHuU4HoO20 MPOCMOopPy MK ceimamu,; 306paxxeHHIM
cakparnbHuUx 0epes, gaxrueux 051 MighornoaidHoi ceidomocmi ykpaiHuie. [esiki ka3kosi
obpa3u mMemaghopu4yHO MepeocMUCsieHi 8 0riogidaHHi 8 KOHMEKCMIi XPUCMUSIHCbKO20
ceimoeanady. CninbHi abo cnig8iOHOCHI cuMBOosiYHI 06pa3u 8IOPI3HSOMbLCS, HamoMiCme,
CBOEI0 apXemuriHoK OCHOB0K 3 027150y Ha GIOMIHHICMb XPUCMUSIHCHKOI | Mighoro2iyHOI
kapmuH ceimy. QO6pa3sHa cumeornika [lekna 6 onoegidaHHi Kyniwa eidnosidoae
XPUCMUSIHCBLKIU cUMBOSIYHIU obpasHocmi 3 o0ensidy Ha «03epKaslbHy» IKOHIYHICMb,
8i0MeopHYU «CMPYKMYPHY» CXOXICmb MK rpupo0or 2pixa i o020 HacriiokoM 4epes
rnokapaHHs. Onuc cumeorniyHoi obpasHocmi onoegidaHHs 1. Kyniwa cripusie nodanbwomy
8UBYEHHIO apXemuriHo20 KOMIOHeHmMa cucmemu 8ipysaHb yKpaiHujie.

Knroyoei cnoea: cumeoniyHi obpasu, [laHmenetmoH Kyniw, XxpucmusiHCbKud,
MigbornoeidHud, apxemurl.
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