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The Carnival as an Andean Ritual System: Music, Dance, and Reciprocity in Achoma
(Colca Valley, Peru)

CZU: 394.25(85)

Rezumat
Carnavalul ca sistem ritualic din Muntii Anzi:
muzica, dans si interactiune in Achoma
(Valea Colca, Peru)

In acest studiu se examineaza ciclul festiv din Acho-
ma, in Valea Colca din Peru, urmdrind succesiunea car-
navalului de la tinkachi (ofranda) la kacharpari (sfarsitul
ritualului) prin dimensiunile organizatorice, economice,
muzicale, performative si culinare. Prin observatie parti-
cipativd pe parcursul intregului ciclu, interviuri cu pur-
tatori locali de cunostinte si interactiunile triangulare cu
inregistrari audiovizuale comunitare, acest studiul acope-
ra lacune privind patronajul festiv, leadershipul local si ro-
lurile femeilor. Rezultatele obtinute aratd cd mayordomia
cabecillas (liderii spirituli) sustin celebrarea prin mobili-
zarea ayni (interactiunii) §i a prestigiului, pentru a asigura
muzicantii, hrana si chicha (bautura traditionald din po-
rumb). Ansamblul traditional, compus din lawatas, tarola
si bombo (instrumente muzicale de percutie), structureaza
pukllay (competitie) si alimenteazd contrapunteo-ul (dia-
logul muzical ritmat) dintre grupurile sociale Hanansaya
si Urinsaya. Trupele feminine conduc performanta pu-
blica si intruchipeaza o formd de reprezentare colectiva.
In ansamblu, carnavalul functioneazi ca un sistem ritual
care reproduce reciprocitatea, leadershipul si participarea
marcatd de gen, negociind totodatd procesele de patrimo-
nializare care reconfigureaza sensul si continuitatea inter-
generationald.

Cuvinte-cheie: carnaval, Muntii Anzi, sistem ritual,
patrimoniu cultural

Pesrome
KapnaBan Kak aHJCKasi pUTyaabHasa CHCTeMa:
MY3BIKa, TAaHell ¥ B3aMHOCTb B A4oMe
(momuna Konka, Ilepy)

B crartpe paccmarpmBaeTcs NPasmHUYHBIA IIMKIT
Auomp! B pomuHe Konka (Ilepy), mpocnexxuBaercs mHo-
CIe[lOBATeNIbHOCTh KapHaBaja OT muHkauu (mapbl) 10
kauapnapu (3aBeplleHVe pUTyajla) 4epe3 OpraHu3aly-
OHHO-9KOHOMUYECKOe, MY3bIKa/lbHOe, IepdopMaTyB-
HOe J Ky/IMHapHOe M3MepeHusA. VIcnonp3ys BKIOYeHHOe
Hab/TIoleHNe Ha TPOTsDKEHNM BCEro LMKIIA, MHTEPBBIO C
HOCUTE/ISIMM MECTHBIX 3HAHMII U TPUAHTY/IALIUIO C ayfy-
OBM3ya/lIbHBIMM MaTepuaiaMyu OOIIUHBI, MCCIeoBaHMe
BOCIIOZTHSIET MPOOEbl B OMMCAHUU PONU CIIOHCOPCTBA
Ipas3[iHIKa, MECTHOTO JNIEPCTBA 1 ponu >keHumH. Ilo-

https://doi.org/10.52603/rec.2026.39.01

JlydeHHBIe pe3y/IbTaThl ITOKA3BIBAIOT, YTO MALOPOOMUS
kabecunvsc (LyXOBHbIE NUAEPHI) IOAEPXKUBaeT Ipasy-
HOBaHIe, MOOMN3ys atinu (06paTHYIO CBA3b) U IPECTIDK
10 00ecreyeH 0 My3bIKaHTOB, TN ¥ M4y (HAITUTOK
U3 KyKypyssl). TpaauijMoHHBII aHCaMO/Ib 13 /1a8amac,
maponvt i 60m60 (My3bIKa/JbHBIE TyXOBble MHCTPYMEH-
TBI) CTPYKTYpUpyeT nyknati (KOHKypc) M 3ajaeT KoH-
mpanyHmeo (My3bIKa/IbHBII PUTMIYHBII LUAJIOT) MEXLY
colManbHBIMU TpynnaMy XaHaHcalia 1 YpuHcaiid. Ken-
CKasi CTOpPOHA BO3IVIAB/SIET ITYO/IMYHOE IIpefCTaBIIEHNIE
¥ BOIUIOIIaeT KOJUIEKTVBHYIO0 (GOpMY penpeseHTanyu. B
I1e/IOM KapHaBal (PYyHKUVOHMPYET KaK PUTYaJIbHAsI CU-
CTeMa, BOCIIPOM3BO/SAIIAsI MHTEPAKTUBHOCTB, JINAEPCTBO
U TeHJIepHO-MapKMPOBAHHOE y9acTie, OJHOBPEMEHHO
peryupysi mpoueccsl GpOpMUPOBAHNUS HACTERNUs, KOTO-
pble IepeoCcMbICIBAIOT CMBIC/ 11 00eCIednBaloT IpeeM-
CTBEHHOCTb [IOKOJIEHMWIL.

KmroueBble cnoBa: xapHaBaa, AHJBI, pUTyalIbHas
cucTeMa, Ky/IbTypPHOE Hacylenye

Summary
The Carnival as an Andean Ritual System:
Music, Dance, and Reciprocity in Achoma
(Colca Valley, Peru)

This article examines Achoma’s festive cycle in Peru’s
Colca Valley, tracing the carnival sequence from tinkachi
to kacharpari through organizational-economic, musical,
performative, and culinary dimensions. Using participant
observation across the full cycle, interviews with local
knowledge bearers, and triangulation with community
audiovisual records, the study addresses gaps on festive
sponsorship, local leadership, and women’s roles. Findings
show that the cabecillas’ mayordomia sustains the celebra-
tion by mobilizing ayni-based reciprocity and prestige to
secure musicians, food, and chicha. The traditional en-
semble of lawatas, tarola, and bombo structures pukllay
and drives contrapunteo between Hanansaya and Urin-
saya. Female troupes lead the public performance and en-
act collective agency. Overall, the carnival operates as a
ritual system that reproduces reciprocity, leadership, and
gendered participation while negotiating heritage-mak-
ing processes that reshape meaning and intergenerational
continuity.

Key words: carnival, The Andes, ritual system, cul-
tural heritage
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Introduction

The anthropology of carnival explains how rit-
ual and performative practices build social cohesion,
negotiate identities, and challenge symbolic and ma-
terial power. Carnival does not function as a “sim-
ple celebration” Instead, it operates as a multimodal
enterprise that combines dance, music, performance,
and popular leadership. Through these elements, it
activates myth-making, role inversion, and com-
munity sustenance in changing social contexts (Mar-
celli, Sousa, Fonseca, Silva, Melotti & Costa 2022).

Recent scholarship shows that anthropology ap-
proaches carnival as a dense, contested arena in which
people negotiate meanings, hierarchies, and belong-
ing, rather than as entertainment alone. In large cities,
heritage-making processes expose tensions between
community appropriation and tourist exploitation, so
the same event can operate both as a touristic spec-
tacle and as a neighborhood celebration grounded in
affective belonging (Roberge 2010). At regional scales,
carnivals also foster collective identification by con-
densing languages and knowledges into cultural im-
aginaries and by sustaining networks of coexistence,
as in Barranquilla (Navarro-Hoyos 2022).

At the same time, the field has increasing-
ly foregrounded power, race, and gender. In Belo
Horizonte, structural racism and “narcissistic pacts”
constrain Black women’s agency even within cultural
spaces, which strengthens the case for intersectional
analyses (Rezende & Pereira 2023), while in Brazil
the intersections among anthropology, the arts, and
literature have expanded carnival scholarship since
the 1970s and more recently have incorporated the
pandemic’s effects on festive sociability (Neto, de Sa
Gongalves & Barbieri 2022). From an ethnological
perspective, studies of Mardi Gras in New Orleans
show that groups contain most excess within their
own boundaries while maintaining interactional
norms toward outsiders (Jankowiak & White 1999);
in other settings, collective singing generates carni-
valesque atmospheres that affirm multicultural iden-
tities and channel resistance to dominant orders,
as in Australian fan groups (Knijnik 2018). Draw-
ing on Bakhtinian readings, researchers highlight
motifs of fertility, thresholds, and life and death,
tracing them in rituals that sustain social and eco-
logical continuity (Yilmaz & Kamalova 2019). Dias-
poric studies also conceptualize carnival as a cultur-
al archive that transmits genealogies and collective
memories through performative language (Bastian
2009), which helps interpret Bolivian carnivals in
Argentina and cases such as Barranquilla and Oru-
ro, where heritage-making can strain relations be-
tween tradition and the market (Mariano & Endere

2017). Taken together, this literature frames carnival
as a laboratory of social organization, cultural pol-
itics, and collective identity (Marcelli et al. 2022; Na-
varro-Hoyos 2022; Roberge 2010).

In the southern Peruvian Andes, Achoma, one of
the twenty districts in Caylloma Province (Arequipa),
hosts one of the Colca Valley’s most distinctive festive
expressions: the Achoma Carnival. The festivity un-
folds in two stages, the tinkachi of the animals and
carnival week, and it intertwines music, dance, and
communal reciprocity. Lawateros (male musicians)
and danzarinas (female dancers) perform under the
mayordomia of the cabecillas. Cabecillas and their
families organize the celebration, cover key expenses,
prepare chicha, and coordinate ritual activities.

This study reconstructs the ritual sequence and
examines three interconnected dimensions. First, it
analyzes the organizational and economic dimension
through the cabecillas, ayni, communal spending,
and the provision of musicians and food. Second, it
examines the musical dimension by tracing how la-
watas, tarola, and bombo structure the pukllay and
the musical dialogue (contrapunteo) between the two
partialities. Third, it explores the performative and
gendered dimension through female troupes, cloth-
ing, the wirinchichi, and embodied symbolism.

From an ethnographic perspective, the study
contributes cultural evidence that supports the inter-
generational continuity of knowledge and commun-
ity-based safeguarding strategies. It argues that the
Achoma Carnival operates as a ritual system that
sustains and reworks Andean reciprocity, leadership,
and gendered participation while engaging contem-
porary heritage-making and broader cultural change.

Methodology

This study adopted a qualitative, ethnographic
approach to examine the Achoma Carnival’s prac-
tices, meanings, and organizational arrangements
in its local context. Two researchers conducted the
fieldwork with the support of local facilitators and
community authorities to access domestic and ritual
spaces. To address the power and gender asymmet-
ries implied by this position, the team maintained
sustained reflexivity through field journals, meth-
odological self-critique sessions, and community
feedback on preliminary findings.

Fieldwork took place between February and
March 2025 and covered the full festive cycle, from
tinkachi to kacharpari. The researchers carried out
participant observation in domestic and public set-
tings, including cabecilla houses, neighborhood
routes, and the main square, with attention to inter-
actions between the Hanansaya and Urinsaya par-
tialities and to the cabecillas’ work as organizers.
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They also conducted semi-structured interviews
with purposively selected knowledge bearers: Rober-
to (67), Aurelia (69), Alejandrina (71), Sergio (83),
Celsa (83), Victoria (90), and Agripina (90), using an
interview guide built from emic categories identified
during observation.

To keep local voices central and strengthen inter-
nal consistency, the team triangulated interviews and
observations with specialized literature and commun-
ity audiovisual materials, including recordings by for-
mer cabecillas and local videos. The corpus included
detailed fieldnotes and verbatim transcripts, which
the researchers analyzed through in vivo and descrip-
tive coding, inductive thematic analysis by constant
comparison, and narrative-sequential interpretation
of ritual plots and bodily and sonic itineraries. They
reinforced credibility through prolonged engagement,
persistent observation of key moments (entrance,
contrapunteo, kacharpari), triangulation, and partici-
pant validation; they supported transferability with
thick description and ensured dependability and con-
firmability via an audit trail and corpus preservation.
Ethically, the researchers obtained verbal consent,
protected dignity and cultural sensitivities.

Historical, Territorial, and Cultural Context
of Achoma

Achoma lies in the middle basin of the Colca Riv-
er (Figure 1), within a highly cultivated and strongly
ritualized landscape where people experience terri-
tory as a living field of relations among Apus (tutel-
ary mountains), Pachamama (nurturing earth), and
Hanan Pacha (the celestial realm of stars and rain).
Everyday life unfolds among pre-Hispanic terraces,
slopes, rivers, and plains that sustain agriculture and
also anchor sacred obligations through offerings, pil-
grimages, and seasonal celebrations. The long-run-
ning activity of the Sabancaya volcano reinforces this
sense of an animated valley: many residents interpret
its “breath” as a sign of creative and destructive forces
that require balance through ritual work. In this set-
ting, rainfall, sowing, and harvest organize not only
production but also the ritual calendar, so festive time
follows ecological rhythms and frames reciprocity as
an ethical and practical principle.

Figure 1. Panoramic view of the district of Achoma

The village’s social organization inscribes these
meanings onto space. The main square functions as
a ritual center where the routes of the Hanansaya
and Urinsaya partialities intersect and stage local ex-
pressions of duality. From the square, routes extend
toward family estancias and communal nodes, in-
cluding paths, corrals, and the mill, where collective
meals and musical duels (contrapunteos) unfold. The
spatial arrangement also registers the layered history
of the valley: the colonial church and atrium mater-
ialize Catholic order, while routes toward fields and
mountains sustain offerings to earth and place. With
a population of roughly eight hundred inhabitants,
Achoma maintains a subsistence and festive econ-
omy grounded in ayni and communal labor, sup-
ported by crops such as corn, potato, fava bean, and
quinoa, alongside camelid herding. Collagua iden-
tity emerges in this context through the continuity
of agricultural and textile techniques and through
festive languages of music and dance that translate
territory into symbolic practice.

The Carnival of Achoma

Achoma’s Andean festival follows agro-astral
cycles that set the timing of work, harvest, and grati-
tude. At this time of year, when the earth yields its
first fruits and animals reproduce in their corrals,
residents honor their tutelary deities, Pachamama
and the Apus. Spiritual reciprocity then joins fes-
tive joy. In Achoma, carnival serves two purposes: it
functions as an agricultural rite of gratitude and re-
newal, and it foregrounds youth and anonymity. The
community organizes space and time to balance the
sacred sphere of tinkachi with the festive sphere of
dance, where young women, the carnavalonas, lead
the public scene with energy and laughter (Figure 2).

Figure 2. Young carnavalona women entering the main
square of Achoma, wearing traditional costumes adorned
with streamers and balloons that conceal their identity
during carnival

Within this cycle, tinkachi enacts offerings to
the earth, the mountains, and the ancestors. Carni-
val, in its contemporary form, channels human vital-
ity through play, paint, song, and dance. As Victoria
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explains, “on Monday, carnival would begin and last
until kacharpari Sunday”. The festive cycle therefore
lasted eight days. It opened with offerings to the Apus
and ended with the great farewell, kacharpari, which
closed the time of abundance.

During February and March, the village chan-
ges visibly. Corn and bean fields inspire street decor-
ations, costumes display colors, streamers, and
flowers, and people mark faces with flour and water
as masks multiply identities. The festival includes
all ages. Although youth and women often lead the
celebration, carnival energy draws in men, women,
children, and elders. Farming families sustain this
tradition and adapt it to social and cultural change in
the twenty-first century.

Beneath the revelry, cabecillas, also called
mayordomos, coordinate the dance troupes and cov-
er key expenses. This work demands commitment,
prestige, and reciprocity. Each moiety, Hanansaya
and Urinsaya, organizes its dancers, brings musi-
cians, and leads the troupe to the main square. There,
both sides meet in a ritual contrapunteo of steps,
songs, and gestures. This friendly rivalry restages an
ancient dual logic rooted in pre-Hispanic forms of
social organization, where the community split into
complementary halves to sustain balance.

At the same time, elders express concern about
shifts in meaning. Recent changes have brought or-
chestras, contests, and new choreographies, and these
additions have weakened some ancestral rituals.
Agripina voices this concern: “I would like them to
encourage it again because, since childhood, if we
love our dances, we come back, you see. Now, because
of work, they can’t come; for example, my daughters
danced until they finished high school, and every
time there’s a festival, my family always comes, they
have to make sacrifices, ask for leave”. Her testimony
shows how cultural transmission now relies on family
effort and negotiated time away from work.

Carnival does more than entertain. It sustains
cultural continuity. Through song, dance, and reci-
procity, the community renews ties to land and hist-
ory. In each tinkachi, contrapunteo, and kacharpari,
Achoma affirms present abundance and invests in a
future where its identity continues to live through
Andean rhythm.

Organizational and Economic Dimension of
the Achoma Carnival. The Achoma carnival relies
on year-round organization. After kacharpari ends,
outgoing cabecillas prepare the succession, and the
new cabecillas assume the role with enthusiasm and
respect. In Achoma, the cabecilla, also called mayor-
domo, holds strong symbolic weight. Cabecillas not
only lead the celebration but also sustain its continu-

ity and collective meaning. Those selected, togeth-
er with their families, friends, and especially local
youth, coordinate preparations, mobilize resources,
and keep the tradition active (Figure 3).

llas, mounted on their horses, enter Achoma’s main squa-
re to mark the beginning of the festival

Achoma organizes the celebration through two
ancestral moieties, Urinsaya and Hanansaya. Each
moiety maintains its own group, customs, and style
of celebration. Roberto recalls: “The cabecillas are
in charge of organizing the festival; they volunteer
themselves. Before, we used to choose them when it
was time, about three young men and three young
women. Now, it’s just one or two. Young men would
usually volunteer, but the girls not so much; you had
to persuade them”. His testimony contrasts earlier
forms of broad youth participation with current dif-
ficulties in recruiting organizers.

In the past, community youth chose cabecillas
through collective discussion and consensus. Ale-
jandrina explains: “We cabecillas would choose each
other among the young people; the whole group
would discuss who it would be”. The role conferred
trust and prestige and demanded energy, leadership,
and months of work. Although local conditions have
changed, Achoma still preserves public commitment
to organize the celebration, and this commitment
strengthens intergenerational ties and affirms com-
munal identity.

The cabecillas’ work extends beyond carnival
and continues across the religious calendar, especial-
ly during Holy Week, when they participate in Cath-
olic rituals. Aurelia notes: “Yes, I passed the role to
one of my sons. But this was about twelve years ago. I
remember before, during Holy Week, the young men
and women had to go pray; there was a priest living
here then, so they went every morning to pray, I sup-
pose preparing for Easter”. Through these practices,
cabecillas link carnival organization with devotional
obligations and embody the syncretic configuration
that shapes Andean spirituality.

During Holy Week, cabecillas also tie the litters
(andas) used to carry saints in procession. Sergio de-
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scribes the earlier artisanal process: “Yes, sometimes
I had to tie the litter of the Virgin of Sorrows, or of
the Lord of Agony... Oh yes, just for the Virgin of
Sorrows. Some years it was Hanansaya’s turn, others
Urinsayas. Once, it was my turn to tie the litter for
the single women; we also tied those. It took about
a month; youd start collecting little ribbons, think-
ing about apples; you had to go as far as Tapay to
get apples. Today they tie with twine; before, we tied
with maguey. You had to bring it or ask for it; they
brought a lot, soaked it in a barrel, the young men
would pound it, and the women would braid it to
tie everything”. His account highlights the material
discipline of ritual labor and the collective work that
transforms fibers into signs of service and faith.

Cabecillas” wives also play a central role. They
accompany their husbands in festive duties, repre-
sent the role publicly with embroidered insignias,
and help distribute food, chicha, and gifts. They also
care for guests and musicians and sustain reciprocity
(ayni) through attentive hosting (Figure 4).

Figure 4. Wives of the mayordomos or cabecillas, respon-
sible for the carnival festival, showing the embroidered
insignias that represent their role

Carnival financing depends on shared effort.
Cabecillas contribute their own resources for food,
drink, and musicians, and relatives, friends, and
other supporters also provide resources. Some do-
nate animals, corn, or potatoes, while others bring
liquor, beer, or chicha. Through these contribu-
tions, the festival operates as a communal enterprise
grounded in collaboration.

Achoma sustains the carnival through com-
munal offices (cargos), intergenerational participa-
tion, and a close link between ritual and festivity.
Each cabecilla, each spouse who prepares food, and
each youth who braids maguey or tunes the lawata
strengthens a shared memory that persists across
time. In doing so, the celebration honors life and
renews the social fabric by reinforcing ties among
people, land, and the deities who accompany them
year after year.

Musical Dimension of the Achoma Carnival.
In Achoma, sound announces the festival before
words. Music and dance drive carnival as inter-
twined practices. Young women rehearse steps to
the rhythm of lawatas, bass drums, and snare drums,
while musicians prepare melodies that accompany
the cabecillas from sunrise to the final night. The
musicians do not perform from a fixed stage. They
walk, dance, and share the celebration with the town.

Local tradition distinguishes two kinds of musi-
cians. Traditional musicians guard the valley’s older
sound, while modern musicians add electric instru-
ments and new rhythms. The lawateros belong to
the traditional group (Figure 5). They play flutes of
pre-Hispanic lineage and accompany the cabecillas
throughout the celebration. They also carry Colca’s
i across generations.
R S

Figure 5. Lawateros accompanying the opening of the
carnival celebration

In the past, musicians came from Achoma or
nearby communities. Aurelia explains: “There weren’t
‘musicians... ahhh, the musicians are the youth, you
see; some play the lawata, the bass drum, the drum.
If there weren't any, we hired them; we didn’t have
them here. Now, actually, each moiety has bought its
own musician”. Her account shows how participation
has shifted over time. As carnival builds momentum,
more lawateros join each moiety. During the first days,
the entry moved to guitars and flutes. Alejandrina re-
members: “Uh-huh, we did the cucuchi entry at the
start of the carnival, with guitars and lawatas”, and she
links that sound to the opening of the festive cycle.

In Achoma, the lawatero also embodies youth
and gallantry. Young women draw close and of-
fer woven thread rings, called wajtos or angoias,
as signs of admiration. They tie these multicolored
rings to the quena, and many musicians keep them
as lifelong amulets. Celsa explains: “Now, in the wajta
they carry rings to give to single men, to their sweet-
hearts; sometimes they were lawateros” Roberto
adds: “They would go to ask permission at the par-
ents’ house, who would be waiting with a little jug of
chicha and a small bottle of wajchito to encourage
the lawateros. They also brought their rings to give to
the lawatero” (Figure 6).
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Figure 6. Musicians with their lawatas or quenas, showing
the ribbons or angofias woven by a single woman and
given to the musician

For Victoria, these rings function as personal
relics: “These watos are old; this one from my moth-
er... itisn’t woven, it’s braided; now they’re all woven,
very fancy. The day I die, I'll be buried with these in
my coffin; these watos are typical of Achoma” Each
ring carries an affective history as a promise, a mem-
ory, and a gesture of attachment.

The core carnival ensemble includes one snare
drummer, one bass drummer, and more than ten
lawateros, although the group can grow as the cele-
bration intensifies. This ensemble sustains the puk-
llay, the festive play, through continuous sound and
movement. During contrapunteos between Hanan-
saya and Urinsaya, musicians compete in virtuosity
and volume as they push rhythm to prevail (Figure 7).

S e "=

Figure 7. Musicians with bass drums, snares,
and lawatas or quenas

Over time, modern bands joined valley cele-
brations. In Achoma, orchestras and electric groups
now play at night and perform cumbias or huayl-
lachas. Some elders view these additions as a shift in
festive tone. Alejandrina comments: “Yes, today it’s a
bit more distorted; now they do it with an orchestra,
and all the youth take part, men and women. This
appeared roughly from the Macon project; in the
seventies, more or less”. Her words register both nos-
talgia and resignation.

In Achoma’s carnival, music not only invites
dancing, it also activates memory. People gather to
dance through the night, drink chicha or pisco, and
sing verses that mix joy with melancholy. Some sing-
ers seek reconciliation, others recall childhood, and
others narrate departures for work far from town.

Cabecillas and elders compose many lyrics, which
recount agricultural life, love, and military experi-
ence. Aurelia explains: “The lyrics of the songs were
composed by the cabecillas. There are also older rela-
tives who give the tune to the cabecillas”

In earlier times, women’s voices often led car-
nival singing. Victoria recalls: “Yes, there were just
the lyrics like that; we women sang; yes, both sides
would link arms and sing, we danced and that was
our day, our own”. Sergio also remembers verses that
still circulate in collective memory:

“Little cotton bud, why are you so sad,

knowing that carnival is already here?”

“Salaverry barracks, Bustamante barracks,

we are ready for war...”

“Colored streamers,

I'm going to buy you, no matter the cost”

These songs referenced life beyond the valley.
They evoked youths who migrated to army barracks
or to coastal fields to work with cotton and grapes,
and they voiced identity and resistance. Sergio adds:
“The young men who went to the barracks made up
tunes mentioning the barracks: Tiabaya, Salaverry,
Samegua; then those who went to the valley too:
about fruit, grapes, cotton”.

Today, however, elders often note that singing
has weakened. Younger generations, more reserved
or shaped by modern music, rarely raise their voices
as before. Alejandrina laments: “Women don’t sing
anymore; they barely go out, just like this, hand turn-
ing, lifted to shoulder height. They only carry stream-
ers; before, big onions, cidras... like oranges; that’s
what we went out with. Now, tiny like this; barely,
like this, without this”.

The Dancers’ Dimension. Carnavalona dan-
cers shape the luminous center of Achoma’s carnival.
These women animate the festival through movement
and presence. They stand out in the Colca Valley as
daughters, sisters, friends, and neighbors who em-
body the spirit of their moiety, Hanansaya or Urin-
saya. Their participation goes beyond aesthetics. They
carry the cabecilla’s prestige and represent the group
in public. Many women assume this role early, learn
steps and songs, and transmit practices across genera-
tions through mothers and grandmothers (Figure 8).

= g il

=

Figure 8. Different dancers from the carnival
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Victoria recalls: “It was women only who danced;
the lawateros, those, were men. Girls of about twenty
danced; two lines of women only. They braided our
hair beautifully, because in those days our hair was
long. Now I don't have hair... They made many
braids”. Her memory links long hair and braids to
youth, beauty, and collective preparation.

Women also produced their clothing through
sustained labor. Polleras (skirts) often used bayeta
that women spun and wove by hand, and embroid-
ery, even when imperfect, displayed pride and care.
Roberto notes: “The clothing is the same. Women
dress in their polleras, blouses, and hats. Men, any
clothes will do” His comment highlights a contrast
that persists between feminine attention to dress and
masculine simplicity. Sergio adds: “The ch'ucu was
of bayetilla or castilla; a bit longer, with embroidery.
And the dancers carried their packed meal, stream-
ers, sweets, peaches, bread or corn and wheat rolls,
bufiuelos, humintas. Not necessarily to eat them-
selves, I also danced at one time, and perhaps we
didn’'t have enough snare and bass drummers in
Achoma. Before, there weren’t the invitations you see
today”. His testimony situates attire within a wider
economy of preparation, provisioning, and festive
obligation.

Women treated clothing production as a disci-
plined process. Agripina recalls: “Formerly, two
months before carnival you had to make the clothes.
We spun to make what we called bayeta; it was a
pollera of pita fiber. We spun, had it woven, then dyed
it: green, blue, pink, maroon, all colors. Then it went
to the embroiderer. With that multicolored clothing
they went out to dance, with their hat, what we now
call ‘collagua’; it wasn’t embroidered; it was natural”
Women complemented these garments with fruits,
streamers, and handmade adornments.

Aurelia adds further detail: “Women wore poll-
eras of castilla, vayquiria, ch'ucu; before it was bay-
etilla and castilla. We had three or four embroidered
ones; they were beautiful, not like this. We put on our
ch’ucu, our fruit, a peach, cheese, streamers, huajcho,
wirinchichi with onion or quince. The hat was of
white cloth, old-style; it wasn't embroidered. They
put grapes on it and just a few small balloons”. Her
description shows how dancers combined simplicity,
ingenuity, and color.

The collagua hat, a distinctive marker of local
identity, carried its own visual grammar. Aurelia
says: “Yes, natural; and when they went out to dance,
they went out with their hat, with grapes, huge. Now,
nowadays, they only wear the llicllas as decoration...
And the hats were of cloth and with grapes, but now,
you see, the system has changed... they look...".

Her laughter registers both continuity and
change. Alejandrina adds: “They dressed well, with
cloth hats and grapes. Hardly any balloons; we arti-
sans used them that way. We made wirinchinchis and
slings for defense; it was for the competition between
Urinsaya and Hanansaya”. Her account links adorn-
ment to rivalry and to practices of playful defense.

Streamers have also changed over time. Celsa
explains: “From Tuesday to Sunday, they used small
streamers; before, big streamers came, brands Llama
and Loro. On Tuesday the girls already went out to
dance; Wednesday and Thursday we went to the mill.
We danced, but with our huajcho; we always used
that”. Roberto adds: “Streamers too; but not balloons
anymore. Small balloons, not like now, so many and
so big, it looks ugly. The fruits they wore were quince
and onion: for defense, to strike pukllay, we used to
say, in the tinkachi of cattle”. These comments con-
nect adornment to chronology, movement through
space, and ritual play.

Over time, many dancers migrated to other cit-
ies for study or work. Yet many return each year for
carnival, dance again, and reunite with their com-
munity. The festival then becomes an affective gath-
ering point and a symbolic return. Today, polleras
often appear more colorful and expensive and often
use machine embroidery. Blouses and bodices shine
with sequins, and crossed llicllas carry fruit, colored
powders, and bottles of liquor for sharing.

Dancers cover hats with balloons and streamers
until they partially veil their faces, and they dance
with a degree of anonymity within color and move-
ment. In the cabecillas house, they prepare together,
adjust garments, braid hair, and place decorations. In
the same festive space, cucuchis, the masked ones,
also prepare and move among laughter and mur-
murs (Figure 9).
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Figure 9. Young carnival dancers hiding their identity
with streamers and balloons.

Women’s attire also includes the wirinchichi, a
braided cord with a quince, apple, or onion tied to
one end. Dancers use it for play and for defense. Ser-
gio explains: “And then the single woman carried the
wirinchichi. For what purpose? Often children tease
and pull the streamers; so it was to defend themselves,
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right? And if someone else bothered her too, well...”
To the beat of the music, young women swing the
wirinchichi in circular motions, up and down, and
they combine grace with strength and autonomy.

Discussion

This study shows that the Carnival of Achoma
operates as a ritual system that promotes social co-
hesion and symbolically redistributes communal
power through intertwined organizational-econom-
ic, musical, performative, and culinary practices.
Structured around tinkachi and carnival week, the
celebration reaffirms ayni as a principle of reciproc-
ity that organizes social, material, and symbolic re-
lations. In this process, the festival becomes a priv-
ileged arena in which residents negotiate continuity
and change, while Collagua, Andean, and Catholic
syncretism orders ritual time, space, and hierarchy
across the Colca Valley.

From an interpretive perspective, the sequence
of tinkachi, pukllay, and kacharpari reveals a cyclic-
al movement between sacred obligation and festive
play. Music and dance do more than accompany the
ritual: they preserve social memory by encoding mi-
gration, courtship, rivalry, and communal history. In
this sense, the findings resonate with Turner (1969)
and Goffman (1974), who understand ritual as social
drama and symbolic framing, and with Bakhtinian
readings that emphasize inversion, fertility, and con-
tinuity, as discussed by Yilmaz and Kamalova (2019).
Achoma’s carnival also functions as a living cultur-
al archive, transmitting memories, genealogies, and
foodways through performance, in line with Bastian
(2009) and Marcelli et al. (2022).

In organizational terms, the cabecillas, sup-
ported by kin and local networks, enact a form of
festive governance that combines redistribution
with moral prestige. Through ayni, contributions of
labor, food, drink, and money reactivate reciprocity
as a moral economy, as theorized by Mauss (1950)
and Sahlins (1972). This moral economy legitimizes
hierarchy while reinforcing cohesion. Likewise, the
rivalry between Hanansaya and Urinsaya balances
competition and cooperation. Although this dynam-
ic recalls the duality between community appropri-
ation and spectacle described by Roberge (2010),
Achoma differs from more commodified cases such
as Barranquilla, analyzed by Navarro-Hoyos (2022),
because strong local control limits commodification
and preserves a logic of non-monetary prestige.

The gender dimension is equally significant.
Women occupy the visible center of the public per-
formance through dance, adornment, song, and
the embodied symbolism of the collagua hat and

wirinchichi. Their ritual centrality expands female
public agency and ensures intergenerational con-
tinuity. However, visibility should not be confused
with authority. As Rezende and Pereira (2023) warn,
symbolic representation does not necessarily imply
decision-making power. At the same time, collect-
ive singing can be read as a practice through which
belonging and hierarchy are negotiated, as Knijnik
(2018) suggests.

Contemporary changes such as orchestras, priz-
es, and youth migration should not be understood
simply as decline. Rather, they reveal the festival’s
capacity for historical reinvention, adapting to new
audiences and symbolic economies while preserving
cohesion, as DeWaal (2013) argues. Comparisons
with Mardi Gras also show partial convergence in
the management of excess within group boundaries
(Jankowiak & White, 1999). Overall, the Carnival of
Achoma emerges as a total ritual system that inte-
grates reciprocity, memory, gender, and leadership
within a changing Andean festive economy (Mauss,
1950).

Conclusions

This ethnographic study shows that the Carni-
val of Achoma operates as a complex Andean rit-
ual system that articulates organizational, musical,
performative, and culinary dimensions within an
agro-astral cycle structured around tinkachi, pukllay,
and kacharpari. At its core lies ayni, which organizes
social, economic, and symbolic relations and links
ritual life to everyday communal practice.

The festival sustains social cohesion by con-
necting ritual practice with communal governance,
symbolic hierarchies, and the agro-ritual calendar.
Within this system, young women occupy a central
role in ritual performance. Through dress, move-
ment, and objects such as the collagua hat and the
wirinchichi, they embody beauty, memory, and
collective agency. However, visibility in perform-
ance does not always translate into decision-making
power or equitable control over resources. At the
same time, cabecillas and ayni networks sustain a
moral economy that redistributes prestige, labor, and
costs, while the ritual rivalry between Hanansaya
and Urinsaya reinforces belonging without breaking
communal unity.

The study also shows that Achoma’s carnival
expresses a syncretic articulation of Collagua, An-
dean, and Catholic traditions through offerings to
Pachamama, Lenten practices, and forms of ritual
governance rooted in reciprocity. Recent transform-
ations, including orchestras, migration, and the fes-
tival’s projection beyond the village, should not be
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read simply as decline, but as processes of cultural re-
invention that adapt the celebration to new audiences
and conditions while preserving its festive meaning.

The Carnival of Achoma functions as a living
cultural archive through which memory, identity,
and communal renewal are reproduced. To strength-
en its continuity, the study recommends commun-
ity-based safeguarding measures, including a living
archive, intergenerational heritage education, par-
ticipatory monitoring, and local support mechan-
isms that protect cultural transmission without folk-
lorizing the tradition.
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Valentin ARAPU

Fantana in contextul unor perceptii ecologice,
sanitare si etnoculturale*

CZU: 398.3+502.17

Rezumat
Fantana in contextul unor perceptii ecologice, sanitare
si etnoculturale

Schimbirile climatice din ultimele decenii, marcate
deincilzirea globala, accentueaza din ce in ce mai pronun-
tat rolul surselor de apa pentru existenta omenirii. Fanta-
na reprezinta o sursa de apa potabild din cele mai vechi
timpuri pan in zilele noastre. In esenta sa, constructia si
structura fantanii s-a pastrat aceeasi pe parcurs de secole
si milenii, fiind modernizata doar partea tehnicé de extra-
gere a apei din adancimi. Viata omului este conditionata
de consumul de apa si aceastd apd trebuie sé fie de calita-
te, sd corespunda normelor sanitare si ecologice, inaintate
de autoritatile abilitate in domeniu. In traditiile populare,
asociate fantanii, sunt respectate cu strictete randuielile le-
gate de pastrarea curdteniei, de curatarea anuald a fantanii,
de respectarea rigorilor structurale de protejare a spatiului
fantanii de tot felul de impuritéti, generate de natura sau
om. In cazurile cand cideau accidental animale sau pi-
sari in fAntand, oamenii recurgeau la curétarea fantanii cu
participarea nemijlocita a fantdnarului. Daca din varia cir-
cumstante in fAntand cddea si murea un om, atunci dupa
scoaterea cadavrului fAntina era astupatd si ea dispérea ca
sursa de apa. Puritatea apei din fantana era asociata direct
cu integritatea trupeascd a fAntanarului, cu neprihanirea
gandurilor si faptelor sale, intarite prin credinta, evlavie
si piosenie.

Cuvinte-cheie: fantand, apd, puritate, traditii, rigori
sanitare, norme ecologice, perceptii etnoculturale

Pe3rome
Kornopen B KOHTEKCTe 9KOIOTMYECKNX, CAHUTAPHBIX 1
3THOKY/IBTYPHBIX IIPEICTABICHIII

VsmMeHeHUsT KAMMara TOCHAEIHUX eCATUIETUN,
OTMeuYeHHbIe I7I00a/IbHBIM IOTEN/IEHEM, BCe bomee OT-
YeT/IMBO IIOYEPKUBAIOT POJIb VICTOYHVKOB BOABI JIA
CyllecTBOBaHMA 4YenoBedecTBa. Kosopen sABnsgeTcs
VICTOYHMKOM IIMTbEBOI BOABI C IPEBHMX BPeMeH /10 Ha-
mmx jHeit. [To cyTu, KOHCTPYKIMA U CTPYKTYpa KOOI
OCTaBa/IMICh HEV3MEHHBIMU Ha IIPOTSKEHNM BEKOB U ThI-
CsI9eTIe T, MOIepHI3MpOBaHa OblIa IMIIb €r0 TeXHUYe-
CKasl COCTaBISAIOIIAs, CBSI3aHHAS C U3B/I€YEHIIEM BOJIbI 13
r1y6uH. JKusHp desoBeka 00yc/oB/IeHa MOTpebIeHreM
BOJIbI, ¥ 9Ta BOJA JO/KHA OBITH Ka4eCTBEHHOI, COOTBET-
CTBOBATb CAHUTAPHBIM M 9KOTIOTMYECKVIM HOpMaM, yCTa-
HOBJICHHBIM yIIOJTHOMOYEHHBIMY OpTraHaMI B 9TOI 067a-
cTi. B HapORHBIX TpaaMUMAX, CBSA3aHHBIX C KONOJLEM,
CTPOro COOIONATCA IMpaBUIaA MOAAEP)KAHNS YUCTOTHI,
©XKETOJHOI OYMCTKY KOJIOALIA, a TaKXKe CTporue Tpebo-
BaHIIS 110 3aLMTe KOMOAE3HOTO IIPOCTPAHCTBA OT TI00BIX

https://doi.org/10.52603/rec.2026.39.02

3arpsISHEHNII, CO3/JaHHBIX IPUPOJON UM YeIOBEKOM. B
CTy4asx, KOI7]a >KMBOTHBIE VIV ITUIBI CTy4aiiHO IOIa-
[y B KOJIOJEL, IOAM Mpuberamm K ero O4MCcTKe ¢ Hero-
CPelCTBEHHBIM y4acTIeM MacTepa KONofe3HbIX fief. Ecrm
TI0 pasHbIM IIPMYMHAM YeI0OBEK I1ajiajl B KOIOfeL] ¥ IIOTH-
6a1, TO IOCIe USBJIEYEHNSA Tea KOMOJiel] 3aKaIlbIBasIl, 1
OH TIepecTaBas ObITh ICTOYHMKOM BOJbI. UMCTOTA BOABI
B KOJIOJI1le HAIIPAMYIO CBA3BIBA/IACD C TEJIECHOI HEIOpOoY-
HOCTDBIO MacTepa KOJIOJIe3HBIX JIeJl, C IIPaBeHOCTHIO €To
MBIC/Iel ¥ TIOCTYIIKOB, YKPEIJICHHBIX Bepoit, 61arouecTu-
€M U HaOOXKHOCTBIO.

KnroueBble cmoBa: Konofiel], BOfja, YMCTOTA, TPALU-
MM, CAHUTapHbIe TPeOOBaHMA, SKOMOTUYECKIIe HOPMBI,
3THOKY/IBTYPHBbIE ITPe/ICTaB/IeHNs

Summary
Wells in the Context of Environmental, Sanitary, and
Ethnocultural Perspectives

Climate change in recent decades, marked by global
warming, has increasingly highlighted the vital role of
water resources for human survival. Wells has served as a
source of drinking water from ancient times to the present
day. In essence, the design and structure of the well have
remained unchanged over the centuries and millennia,
with only its technical components — related to extract-
ing water from the depths - having been modernized. Hu-
man life depends on water consumption, and this water
must be of high quality and comply with sanitary and en-
vironmental standards established by specialized agencies
in this field. In folk traditions associated with wells, strict
rules are observed regarding maintaining cleanliness, an-
nual well cleaning, as well as strict requirements for pro-
tecting the well area from any contamination caused by
nature or humans. In cases where animals or birds ac-
cidentally fell into a well, people resorted to cleaning it
with the direct involvement of a well-digger. If, for various
reasons, a person fell into a well and died, the well was
filled in after the body was removed, and it ceased to be
a source of water. The purity of the water in the well was
directly linked to the physical purity of the well-master,
to the righteousness of his thoughts and deeds, and to his
strong faith, piety, and devotion.

Key words: water well, purity, traditions, sanitary
standards, ecological norms, ethnocultural perceptions

Argument. In mod traditional constructia si
intretinerea unei fAntani presupunea aplicarea unor
masuri de salubrizare, curatare si igienizare. Cu-
nostintele si practicile in domeniu erau transmise
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din generatie in generatie prin mentinerea traditii-
lor, asociate cu sursele de apa potabila, construite si
amenajate de oameni: fantani, cismele, izvoare. Apa
buna pentru consum era etichetata in popor cu ape-
lativele ,limpede”, ,cristalind’, ,,datdtoare de viata”.
Pentru a mentine calitatea bund a apei potabile exis-
tau traditii si reguli nescrise care trebuiau respectate
la intretinerea fantanii. Copiilor de mici li se cultivau
cunostintele necesare in privinta igienizarii fanta-
nii si a spatiului adiacent, fiindu-le oferite exemple
din viata, pilde, povesti, legende, proverbe si zicatori
asociate cu puritatea apei si a rolului ei in viata si ac-
tivitatea oamenilor buni si a vietétilor din lumea in-
conjurdtoare (Arapu 2024: 23-24; Boangiu 2018: 28).

In ultimele decenii problema asigurarii oameni-
lor cu apa potabild, cu apa de calitate, a devenit un
imperativ al timpului marcat de schimbarile clima-
tice, cauzate de incalzirea globala. In lumea satelor
problema asigurarii cu apa potabila a devenit acuta
in contextul secetei si a secdrii din ce in ce mai pro-
nuntate a izvoarelor, paraielor, iazurilor si lacurilor.
In mod paradoxal, constructia sistemelor de apeduc-
te moderne a dus treptat la degradarea fantanilor tra-
ditionale, apa cérora si-a pierdut cu mult din calitatea
de odinioara. In acest context, oamenii intervievati
din sate invoca multiple explicatii ale situatiei create:
bétranii evlaviosi vorbind despre pedeapsa lui Dum-
nezeu pentru pacatele comise, cei de vérsta a doua
argumentand prin subtierea si adancirea panzei fre-
atice, iar tineretul constata impactul nefast si devas-
tator al micsorarii suprafetelor de paduri si exodul
populatiei din sate, neavand astfel cine sd intretind
fantanile, izvoarele si cismelele. Majoritatea respon-
dentilor descriu traditiile de odinioara prin care era
construitd, curdtata si intretinuta o fintana, iar ceea
ce s-a mai pdstrat din aceste obiceiuri si practici tra-
ditionale se datoreaza unor oameni de buna credinta
din fiecare localitate documentata pe parcursul expe-
ditiilor etnografice.

Perceptii populare. In credintele populare ro-
manesti apa curata, pura, cristalind era comparatd cu
sdndtatea si frumusetea omului, cu adevarat este ,,fe-
rice de acel ce poate face fintani, de unde sé se indes-
tuleze lumea cu apd!” (Lupescu 1922: 142). Conform
unor perceptii populare, uitatul tinerilor in fantana
era asociat cu frumusetea apei, astfel flacaii si fetele
mari cdnd veneau de Paste de la bisericd urmau si
se uite in fAntana, ,ca sd fie ca apa de frumosi tot
anul” (Candrea 1999: 79). Fantana apare in jocurile
tinerilor, oferindu-le posibilitatea de asi manifesta
afectiunea pentru cel sau cea simpatizata. De exem-
plu, in comuna Rebrisoara (jud. Bistrita-Nasaud) la
sezatoare ,,se organiza jocul verigutei sau al fantanii,
cand unul din participanti era ,,cazut in put” iar la

strigatele disperate ale acestuia, cineva dintre cei pre-
zenti trebuia sa-1 scoatd, fiind rasplatit cu un sarut”
(Muti 2007: 353).

Faptele necuviincioase, cum ar fi scuiparea, erau
considerate un ,act de necinstire, de ocard, de dis-
pret sau de scarba grozava’, iar cine scuipa in fantana
cipita albeatd (Candrea 1999: 96-97). Intelepciunea
populara spunea: ,,Nu scuipa-n fantana parasita, ca
ti-a veni randul sa bei dintr-insa” (Cuceu 2006: 138).

Pentru a péstra curatd fintana si spatiul adia-
cent, oamenii indltau troite langa fantani, isi faceau
semnul crucii, cAnd incepeau anumite lucrari la si-
patul sau curitatul fantanii. In satul Fintinita (r-nul
Drochia; satenii mai in varsta continua sa-l1 numeas-
cd cu vechea denumire - Ghizdita) (Fintinita 2006:
285-290) era primit ca fiecare fintanar inainte de a
cobori in fAntana sa-si faci semnul crucii. In percep-
tiile aromanilor, cdnd voiau sa bea apa dintr-o fanta-
nd, mai ales cand aceastd fantana se afla in padure, isi
faceau mai intéi cruce, dupa care suflau pe suprafata
apei si apoi beau (Candrea 1999: 107).

Oamenii credeau cd ,broasca purificd apa in
care sta, absorbind intr-insa toate necurdteniile care
se afld acolo”. Astfel, daca intr-o fantana nu era broas-
cd, se credea cd apa din ea nu este potabila (Candrea
1999: 315), circuldnd in acest sens si proverbul re-
spectiv: ,In fantina unde nu-i broasci, apa nu-i
buna” (Cuceu 2006: 138).

Dacéd o fantand nu era ingrijita si in cele din
urma padrasitd, ea devenea ,loc unde se fac farmece
si vraji”. In practicile magiei negre din Valcea, fer-
mecdtoarele luau urma omului, ,,pamant de unde
se incaierd cénii si de unde sed tiganii cu corturile”
Descantau, mergeau la fantani parasite si-1 petreceau
»prin inima de om mort, ca sa-l facd pe acela pe ca-
re-1 vrijesc sa amorteascd ca mortul”. Cine era vrdjit
se facea ,,din om neom’, fiind nevoit sa mearga pe
la vrajitori, sa facd ,,masluri pe la biserica” (Candrea
1999: 196).

»Cunostinte folositoare”. Rolul fant4nii in viata
oamenilor, atat in trecut, cat si in prezent este vital,
ea ,fiind o sursd principala pentru existentd” (Gra-
dinaru 2022: 178). Fantana reprezintd ,,mijlocul cel
mai obisnuit pentru capatarea apei din adancime
atat la sate, cat si la orase, cand nu sunt aprovizionate
cu apd” (Bilteanu 1928: 49). In perioada interbelici
autoritatile statului roméan au promovat, prin inter-
mediul unor publicatii specializate, ,,cunostintele fo-
lositoare” in gospodariile tardnesti. O tema aparte in
cadrul acestor cunostinte era destinatd constructiei
si intretinerii fantanilor. Astfel, M. Lupescu accentua
rolul fantanii, care asigurd cu apa oamenii, animalele
din gospodarie, ea este sursa de irigatie, cind gospo-
darul are grddina de legume, sursa de apa ,,devine o
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avere pentru cine stie sa se foloseascd”, o comoard as-
cunsa in pamant. Autorul sustinea ca orice gospodar
trebuie s aibd fAntana, respectiv fAntana ,se face de
anumiti oameni” (Lupescu 1922: 142, 144).

In anul 1939 M. Zolog si N. German au publi-
cat un studiu desfasurat dedicat igienei rurale in care
este analizatd pe larg problema fantanilor din sate
(Zolog 1939: 65-88). In mod traditional aproviziona-
rea cu apa in mediul rural, era efectuatd prin capta-
rea apei subterane sub forma de ,,fantani sau izvoare”
(Zolog 1939: 66).

Relevant este ca in anul 1939, in RomAnia can-
titatea de apd suficienta pentru viata omului era es-
timatd pe zi in mediul rural la volumul de ,,25-50 1.
apa, pentru scopuri fiziologice si igienice”. Respectiv,
pentru necesitdtile unei gospodarii satesti (,adapa-
tul vitelor, hranirea porcilor etc”) volumul zilnic era
estimat la 25-50 1. de apa pentru un animal. Astfel,
pentru o familie compusi din tatd, mama, trei copii,
dispunand in gospodarie de ,,2 vaci, un cal §i 5 porci”
volumul zilnic estimat era de 300-400 1. de apd. Aces-
te calcule erau utile si necesare in privinta construc-
tiei unei fAntani care urma sa ofere nu numai o apa
de calitate, dar §i un volum suficient pentru asigura-
rea gospodariei taranesti (Zolog 1939: 66).

Fantana igienica. Pentru a construi o fanta-
nd igienica urmeazd de respectat un sir de conditii.
Ca regula, aceastd fantana trebuie sapata intr-un sol
curat, fira multe substante organice care , filtreaza
bine”. Adancimea minima a unei fantani trebuie sa
fie de 4 m pentru ca apa sa aiba posibilitatea de a se
filtra (Zolog 1939: 67-68). Totodata, adancimea fan-
tanii variaza, adica ,,atArna de localitate” O adanci-
me mai mare a fantanilor fiind atestata in satele din
lunca Prutului de Jos (Onica 2020: 75). Din fAntani
apa era scoasa cu carligul, sau cu ciutura ,trasa de
cumpand’, sau cu ,roata cu grindei” si mai modern,
»CU 0 micd pompd, cum au satenii de prin Elvetia si
alte tari>. M. Lupescu precizeaza ca scoaterea apei cu
carligul este practicatd ,,cand apa e in fatd”, iar ,,cum-
pédna e primejdioasa” (Foto 1).

Cel mai comod si sigur mod de a scoate apa este
»CU ciutura, asezatd la grindeiul unei roti puse pe doi
stalpi” (Lupescu 1922: 142). Din punct de vedere sa-
nitar este indicat ca apa sa fie scoasi cu ciutura, ,,ca
sd nu-si bage in fantana fiecare cofa cum e la fanta-
nele cu carlig”. In unele gospodarii pot fi atestate boli
molipsitoare, astfel ,,samanta bolii” poate fi si pe cofa
care, fiind bagatd in fantana, contribuie la molipsirea
tuturor care vor veni sa ia apa din fantand (Lupescu
1922: 143).

Anumite boli molipsitoare puteau fi raspandite
prin ,manuirea ciuturei de catre oameni bolnavi sau
de acei care au ingrijit de alti bolnavi din familia lor”,

uitand sd-si spele mainile cu sdpun. Existau si cazuri
cand fant4na nu avea ciutura si fiecare gospodar ve-
nea cu ,,cildarea de acasd’, cauzand astfel contamina-
rea ,,cu microbul boalei ce existd intamplétor in casa
lui” (Balteanu 1928: 52).

Foto 1. Fantand cu cumpéna, s. Fintinita, r-nul Drochia,
22 aprilie 2025.
Autor: Valentin Arapu

Autoritdtile timpului prescriau ca in apropierea
fantanii sd nu existe surse de poluare: latrind, grajd,
gunoiste, baltoaca, santuri, etc. Pentru sanatatea
omului sunt periculoase latrinele construite ,,in su-
sul si apropierea putului (fantanii)”;, ele fiind in forma
unor gropi necimentate ,,din care cauza dejectiunile
imbiba scoarta pamantului din imprejurime”, scur-
gandu-se astfel impreund cu apa de ploaie ,,in putul
din apropiere, infectand-o cu microbul boalelor ce
se iau prin apa ca: febra tifoida, dizenteria, holera si
altele” (Balteanu 1928: 61).

In jurul fAntAnii urmeaza a fi pus nisip si prun-
dis pentru ,ca sa nu se faca glod si murdérie” (Lu-
pescu 1922: 142). Sursele de poluare trebuie sa fie la
o distanta de 25-50 m de la fAnt4na. Peretii, sau zidu-
rile fantanii, cel putin pand la adancimea de 4 m sa
fie ,impermeabili si din material rezistent, pentru a
impiedica impurificarile” (Zolog 1939: 67-68).

Gospodarii trebuie sd ia un sir de masuri stricte
pentru a pastra curatenia si puritatea apei din fan-
tani. Din punct de vedere igienic cel mai vulnerabil
punct al fantanii ,.este la nivelul solului, unde se asa-
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za ghizdul” Astfel, este necesar de a aseza ghizdul,
facut dintr-un material impenetrabil, intr-un mod
sigur, iar din pamantul scos de la saparea fantanii
urmeaza de format un ,,guler de protectie cu o cade-
re spre periferie” pentru a impiedica ,,stagnarea apei
in jurul fantanii si infiltrarea ei in fantand” (Zolog
1939: 67).

Ioan Pop-Reteganul a punctat un sir de sfaturi
recomandate pentru intretinerea casei tdranului ro-
man. Cu referire la fantina, autorul descrie ca dupi
ce este zidita din piatra fantana, la suprafata paman-
tului se pune ,,un strat gros de lespezi de piatrd” pe
care se asaza ,,cotetul fantanii”. Semnificativ este fap-
tul ca acest ,,cotet al fAntanii” se ficea sau din lemn,
sau daca este la indemana o ,,baie de piatra buna’, fa-
cuta dintr-o piatra groasa ,,pe care pietrarii o scobesc
ca un butoiu mare”. Imprejurul cotetului fAntanii era
prundit bine cu pietris ,ca sd fie locul mai ridicat
decit curtea’, astfel, apa din curte nu s-ar scurge in
fantana (Pop-Reteganul 1927:27).

Fantana trebuie sa aiba capac pentru a prein-
tampina caderea in ea a impuritdtilor, a animalelor
si pasdrilor (Lupescu 1922: 142). Fantana trebuie sa
fie acoperita (cu o placa de beton, cu ,,un capac de
lemn, acoperit cu tabla zincatad”) ,,pentru a impiedica
accesul direct la fantana si o eventuala impurificare”
La scoaterea apei urmeaza de exclus orice infectare a
apei din fantana (Zolog 1939: 67, 71).

Pe fantanile cu roata este indicat de a pune aco-
peris ,ca sd nu putrezeasca roata si ghizdelele”. Pen-
tru comoditatea drumetilor, gospodarii pun ,la fan-
tand cate o ulcicd, cofitd ori cana de tabla” ca oamenii
sa aiba cu ce bea apd (Lupescu 1922: 142).

Calitatea apei depindea si de adancimea fantanii,
cele care nu erau adinci, care nu treceau ,,in adan-
cime de prima paturd de apd’, se puteau contamina
usor, mai ales in urma ploilor. Fantanile mai adanci
aveau o apa bund, dar nici in ele nu era exclusa conta-
minarea apei prin ,,apa din paturile superficiale care
poate s treacd prin peretele” fintanii cAnd este cap-
tusitd cu scAnduri de lemn (Balteanu 1928: 50-51).

Identificarea locului. Locul recomandabil de
amplasare a fantanii este ,,langd poarta” ca sa poa-
td lua apd si alti oameni. Cu cat mai des se ia apa
din fantina, cu atat este mai buna, mai proaspata apa
din ea. In caz contrar ,,apa sti, cloceste si nu-i asa de
bund” (Lupescu 1922: 142).

Stabilirea locului, unde urma a fi sapata fanta-
na, reprezenta un amalgam de practici si perceptii
mostenite din generatie in generatie. Astfel, in multe
localitati ,,locul de amplasare a fantanii era gasit de
fantanar sau de oamenii mai batrani. Indicii in acest
sens serveau cresterea din abundentd a anumitor
plante, cum ar fi: brusturele, bozul, stuful” (Gradi-

naru 2022: 179), ,papura, pipirigul, rogozul, trestia,
ardeiul-broastei, izma salbaticd, menta-broastei, le-
usteanul broastei, busuiocul-broastei, iarba-de-iz-
vor, iarba-grasa, podbalul (luménarea izvorului),
patlagina s.a., sau anumiti copaci, precum lozia/
salcia sau frasinul” (Bojoga 2022: 36). Alte indicii
de stabilire a locului viitoarei fAntani erau aplicate
dupé: ,felul pamantului” (,,loc apdtos, un loc untos,
mai moale, (mai) umed, mai mlastinos, locul mai
»moinos’, sau unde zemuieste apa”); directia izvoa-
relor sau a altor fantani (fantanarii ,,se orientau dupa
fantanile vechi”, ,dupa directia izvoarelor sau a altor
fantani”); ,Maistrii fAntanari” sau cunoscétorii (lo-
cali) care depistau sursele de apa prin aplicarea unor
practici cutumiare (prin tehnica ancestrala cu nuie-
lusa de salcie sau doua bete de alun - ,,unde tremura
acolo se sdpa” sau ,,unde simtea ca se apleaca salcia,
acolo sapa”); la intamplare (,,La nimereala, dar sa fie
locul potrivit, sa nu incurce casa sau sura” (Bojoga
2022: 36-37).

In memoria colectiva a locuitorilor din satul Bri-
ceva (com. Tirnova, r-nul Donduseni) sunt descrise
doua practici prin care se stabilea locul viitoarei fan-
tani: a) cu ajutorul a doud sarmulite indoite in forma
de cérlig; b) la indicatia gospodarului care construia
fantana. De exemplu, Galina Cuhareva specifica ca
»inainte de a sapa fantana este sfintit locul. Locul fan-
tanii il determind fantanarul cu doud sarmulite care
sunt purtate in pumnii stransi, in pozitie orizontald,
in directie paraleld si cand la un moment dat ele se
intersecteazd, anume in acel loc ele indicd prezenta
izvorului”. In aceeasi localitate, Elena Rotari relevi ca
in cazul fantanii din gospodaria sa ,,fantanarii nu au
stabilit locul unde urma de sapat, noi am vrut langa
poarta, ca sd ia lumea apd, sa bea. Si acolo am pus si
acolo a fost izvorul”.

Siparea fantanii. In practicile din perioada in-
terbelicd, sdparea fantanii se ficea printr-o sapatura
conicd, la suprafata avind un diametru de 5-6 m, iar
la fundul fAntAnii, un diametru de 1,5-2 m. Pentru a
evita surparea era folosit cofrajul de lemn. Apa care
se colecta era evacuatd cu un vas, ,,cu ajutorul unui
scripete” sau cu pompa. Cu ajutorul scripetelui erau
agezate inelele. In jurul inelelor se punea piman-
tul, argila sau nisipul scos la sapat. Coloana de apa
intr-o fantana trebuia sa fie de la 1 m la 3-4 m de
adancime (Zolog 1939: 69-71). O astfel de fantana,
facuta printr-o sapatura conicd, este atestata in satul
Fintinita, fiind numita ,,Ghiolul turcesc” (Satul 2020:
5). E o0 fantana facutd mai larg sus si coborand in
adancime ea se stramteaza. Este cladita din piatra, iar
la fund are talpd din barne de stejar, era multa apa in
ea, la finele secolului trecut erau aprovizionate cu apa
fermele de animale din apropiere” (Foto 2).
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lentin Turcanu (s. Fintinita, r-nul Drochia; Foto 5)"
pledeaza pentru fantanile vechi, cladite din piatra
si in care calitatea apei este net superioara celor din
fantanile construite din inele (stiubeie, burlane, tu-
buri) din beton.

1

Foto 2. ,Ghiolul turcesc’, s. Fintinita, r-nul Drochia, 22
aprilie 2025. Autor: Valentin Arapu
Foto 3. Ton Ostavciuc, mester fAntanar, s. Scéieni, r-nul
Actualmente, parametrii tehnici generali ai fan- Donduseni, 23 aprilie 2025.
tanilor din Republica Moldova, in medie se prezinta Autor: Valentin Arapu

in modul urmator: fAntana era construitd in forma
circulara, ,,avind un diametru interior intre 60/140
cm si 0 adancime de aproximativ 7/8 metri”. In mare
parte pana in anii '60 ai secolului trecut, fantanile
erau sapate si construite manual. La etapa primara a
procesului era efectuatd ,,0 excavare initiala de cati-
va metri, in interiorul cireia era construit un inel in
contrast direct cu solul, pentru a evita alunecérile de
teren”. Apoi era continuatd excavatia ,,in partea infe-
rioard, in ritm cu scufundarea, pand cand se ajungea
la izvorul de apd” (Gradinaru 2022: 179).

Peretii fantanii erau clidite din piatra, continu-
and pand la suprafata solului, ,,pentru a forma o pro-
tectie, in care era claditd gura fantanii, inchisa cu o
trapd: aceste precautii limitau cdderea accidentala a
animalelor si a materialului organic, oferind o mai
mare garantie si din punct de vedere igienic” (Gradi-
naru 2022: 179).

Materialele de constructie. La constructia fan-
tanii M. Zolog si N. German recomandau ca cel mai
indicat material sa fie betonul sub forma de inele
(colaci), urmand a fi eliminat lemnul (scindura) si
limitatd mult utilizarea pietrei si a cdramizii (Zolog

1939: 68). Foto 4. Leonid Plesca, mester fantanar, s. Scéieni, r-nul
Me@terii fénténarl IOl‘l OStaVCluC (FOtO 3), LGO- Donduseni’ 28 august 2024.

nid Plesca (s. Scéieni, r-nul Donduseni; Foto 4), Va- Autor: Valentin Arapu
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Foto 5. Valentin Turcanu, mester fAntanar, s. Fintinita,
r-nul Drochia, 23 aprilie 2025.
Autor: Valentin Arapu

Eliminarea lemnului, recomandata de M. Zolog
si N. German, nu este agreata de fintanari, argumen-
tele fiind sistematizate in istoriografie de catre Natalia
Gradinaru care accentueaza ca la fundul fantanii era
instalata ,talpa fantanii” din patru sau opt barne de
stejar uscat, cioplit sau necioplit, montate in forma de
patrulater. Este semnificativ faptul cd pe aceasta tal-
péd, montata in formd de patrulater, era ziditd piatra
in forma circulara. Alegerea lemnului de stejar era
determinata de faptul ca acest material ,,isi pastreaza
masa in contact cu apa si, in acelasi timp, indeplineste
o altd functie, legatd de necesitatea de filtrare a apei
subterane, care avea loc si datorita prezentei materia-
lului pietros la fund” (Gradinaru 2022: 179).

Acoperemantul fantanii. Elementul arhitec-
tural al fanténilor de asupra solului este marcat de
diversitate artisticd si compozitionala. Cele mai
somptuoase elemente arhitecturale sunt raspandite
in partea de nord a Republicii Moldova. Fantanile
de aici ,,prezinta adesea mici opere de artd, in forme
frumoase, cu simboluri vechi sau elemente geome-
trice, in care fundamentale erau prepararea si prelu-
crarea lemnului sau a metalului, realizate de mesteri
locali” (Gradinaru 2022: 179).

In partea de sus a fintanii erau construite acope-
risuri, in mare parte din tabla zincatd, cu ornamente
si chiar tevi de scurgere a apei de ploaie (Foto 6).

Foto 6. Fantana Eugeniei Bordeian, s. Scaieni,
r-nul Donduseni, 21 aprilie 2025.
Autor: Valentin Arapu

Acoperisurile erau montate pe patru, sase sau
opt piloni, intreaga constructie servind pentru ada-
postirea oamenilor in zilele de arsitd sau in timpul
ploilor. Decorul bogat al fantanilor ,rezoneaza, de
cele mai multe ori, cu acoperisul troitelor” (Gradina-
ru 2022: 179), multe dintre ele fiind amplasate chiar
langa fantani.

Curatarea fantanii. Fantana trebuie curitata
minim o datd pe an, de asemenea urmeazd a fi cu-
ratata cand a cdzut in ea un animal (caine, pisica
etc.) (Lupescu 1922: 142). In satul Briceva fantanile
sunt curdtate ,peste 2-3 ani. E bine s-o cureti pand
la Duminica Mare, in saptamana ceea la Duminica
Mare e bine sd cureti fintana”. La curatatul fantanii
rolul principal ii revine fantanarului. O experienta
bogatd in acest sens a fost acumulatd de fantanarul
Valentin Turcanu din satul Fintinita, electrician de
meserie care foloseste echipamentul de protectie
electricd (cizmele de cauciuc, casca, centura etc) sila
lucrul in fantand. Pe parcursul activitétii sale a cura-
tat fAntani in satul sdu natal, in localitatile ,,Miciurin,
Tarigrad, Balti, Pervomaisc, Antoneuca, Briceva”. De
fiecare datd era asistat de minim 4-5 bérbati care in-
deplineau operatiunea de coborare si de ridicare din
fantana. In relatarile sale, fantinarul descrie multiple
cazuri de poluare a fantanilor din varia motive: acte
de rizbunare ale unor oameni rau intentionati; cade-



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 19

rea accidentala a animalelor si pésarilor in fantana;
accidente de munca cu decesul tragic al fantanarilor.

In primul episod Valentin Turcanu descrie pro-
cesul de curdtare a unei fantani care apartinea unui
brigadier din sat, care, rugandu-1 in acest sens a spe-
cificat ca ,,se schimbase gustul apei”. Dupa ce a cobo-
rat in fantand, fintanarul a descoperit o multime de
piese de la tractor, inclusiv un acumulator. Ulterior
a constatat ca brigadierul respectiv intrase intr-un
conflict cu un tractorist care s-a razbunat intr-un
astfel de mod pe seful sdu.

Intr-un alt episod, la mijlocul unei veri, pe timp
de noapte, a fost rugat de un vecin sd scoatd un cane
cazut in fantand. ,Canele inota in fintana, au coborét
o caldare, cénele se agata, se tinea vreo 2-3 metri si
cadea inapoi, fantana era adanca, de vreo 16-17 me-
tri”. A incercat de vreo 4-5 ori, dar cinele nu se tinea,
»pe la orele unu jumate canele cela parca plangea, nu
scheuna, dar plangea”. Fantanarul a mers acasa, a luat
instrumentele, inclusiv centura de sigurantd cu care
urca pe stilp, a coborat in fAntana si din a doua in-
cercare l-a apucat de cap si l-a scos, ,,a trait multi ani
canele dupa aceea”

Un alt caz neobisnuit a fost semnalat ,,prin luna
noiembrie”, cand proprietarul fantanii, care urma a fi
curatita, a afirmat ca ar fi vazut pe oglinda apei un sar-
pe. V. Turcanu a curétat fAntina, s-a bucurat de cele
trei izvoare pure de la fund. Spre sfarsitul activitatii
i-a parut cd vede o frunza, dar cind a tras mai tare a
dat de sarpe, ,sarpele parca suiera” A tras sarpele in
sus la suprafata, iar ,doi dintre bérbati l-au ucis cu
greu. In fAntina erau trei metri de ap4, sarpele triia la
doi metri, avea in lungime undeva un metru jumate”

De o gravitate aparte sunt accidentele de munca
semnalate de V. Turcanu in satul Fintinita. In copila-
ria sa ,era sdapata o fAntina, s-a stricat vremea si cel
care sdpa, poate nu avea experienta si nu se rdspun-
dea, (oamenii de la suprafatd) strigau si nu raspun-
dea nimeni. A mai coborat un barbat, {i strigau si tot
nu raspundea. Ploua marunt si aerul greu, bioxidul
de carbon s-a lasat la fund acolo si ei s-au inddusit,
i-au scos pe ambii cu canga (carligul ramificat)”. In
cazurile de moarte tragica a fintanarului in timpul
accidentului de muncd, apa fantinii nu era consi-
deratd buna pentru consum, aplicindu-se regula de
astupare a ei cu pamant. Intr-un alt caz tragic, ,cu o
caldare de 40 litri, sapau o fintana in sat si franghia
(trosul) de la mare inaltime s-a rupt si a cazut in cap
la un mester de acela. Cand l-au scos pe omul cela,
era asa zdravan, plin de sange. Barbatul cela a murit
in spital, nu a murit pe loc. Fant4na respectiva nu au
astupat-o, pentru cd fantanarul nu a murit in fanta-
nd, a decedat mai tarziu la spital. FAntana au lasat-o si
am ranit-o cativa ani in urma, are apa buna”

Puritatea fantanarului. Constructia si intreti-
nerea unei fantani igienice era conditionata de puri-
tatea fantanarului, o puritate trupeasca si sufleteas-
cé care intrunea in sine un sir de practici si tabuuri
constituite de secole. Fantanarii respectau un sir de
reguli nescrise, transmise din generatie in genera-
tie, prin care-si asumau un anumit mod de com-
portament, de respectare a unor norme si restrictii
morale si religioase (Vezi: Anexa I). Puritatea spi-
rituald si curatenia trupeascd a fantanarului urmau
sd garanteze puritatea si curdtenia apei din fantana,
care urma a fi construitd sau curatata. Proliferarea
de veacuri a acestei armonii dintre trup, suflet si
puritatea apei din fantani, ii determina pe oameni
sa-i respecte pe fantinari intr-un mod special, cu
accentuarea evlaviei, a pietatii, oferindu-le si daruri,
pomeni care simbolizau apa in calitatea sa de izvor
al vietii pe pamant.

Fantanarul trebuia s intruneasca un sir de cali-
tati comparabile cu virtutile umane, in unele privinte
viata lui asemanandu-se cu cea de calugdr. Importan-
ta era si reputatia fantanarului atit in comunitatea
locala, cét si in satele invecinate. Fantanarul era un
barbat credincios, evlavios, gospodar si bun familist.
Fata de fantanar erau inaintate un sir de reguli care
trebuiau respectate cu strictete. Astfel, fantanarul nu
trebuia sd omoare animale si pésari, implicit céini,
mate, porci, rate, gdini, adica sd nu fi comis pacatul
mortii. El nu trebuia sa faca fapte rele, sa bata pe ci-
neva, iar pe durata intregii perioade de constructie a
fantanii, fAntanarul urma si fie ,,cu inima si sufletul
curat” (Munteanu 2016: 82).

Fantanarului i se interzicea sa aiba relatii intime
cu nevasta ,,cu trei zile inainte de a incepe sapatul la
fantand si alte trei zile dupa ce se termind de sapat
fantana, deoarece trebuie si fie, conform credintei,
neintinati, altfel fuge izvorul”. Fantanarul dormea in
altd camera, separat de sotie si chiar manca de unul
singur aparte dintr-o farfurie. Uneori fantanarul
evita sd discute ,,pana si cu femeile care il hraneau”
(Buzild 2006: 33). In cazurile cAnd fantanarii lucrau
cateva saptamani sau chiar luni din cauza ca ,,dddeau
de roca durd” ei erau ,,obligati de traditie si-si pastre-
ze curatenia spirituala si cea trupeasca” (Munteanu
2016: 82).

Concluzii: In spatiul romanesc, din cele mai
vechi timpuri oamenii au construit si intretinut fan-
tani, menajandu-le de sursele de contaminare prin
respectarea unor reguli stricte, devenite cu timpul
traditii. In perceptia populard, functionalitatea fin-
tanii trebuia asiguratd de respectarea obiceiurilor
privind stabilirea locului unde urma a fi sapatd si
ulterior construitd fantina, de curitarea si sfintirea
ei cu prilejul anumitor sarbétori religioase. Oamenii
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trebuiau sd pastreze curat si salubru spatiul din ju-
rul fantanii. De un respect aparte in comunitate se
bucurau mesterii fantanari, imaginea carora era aso-
ciatd cu puritatea trupeasca si spirituald, calitati ne-
cesare pentru a efectua lucrdrile de sapare, construire
si de curdtare a fantanii. Traditiile de la sate privind
intretinerea fintanilor erau in armonie cu credinta
oamenilor si cu natura care le oferea apa datitoare
de viata.

Note

* Acest articol a fost elaborat in cadrul subprogramu-
lui de cercetare: 170101 Cercetarea si valorificarea patri-
moniului cultural construit, etnografic, arheologic si artistic
din Republica Moldova in contextul integrdrii europene.

'In tinerete, Valentin Turcanu, cand lucra electrician,
a avut o cumpéna. Repara un transformator, amplasat la
marginea gospodariei unui consdtean, cu care au invatat
impreund la scoala. Consateanul a venit in stare de ebrie-
tate si l-a agresat verbal si fizic, V. Turcanu spunandu-i ca
are indicatie de la sefi de a repara transformatorul. Cearta
a degenerat in bataie, de partea conséteanului intervenind
cétiva ingi in stare de ebrietate. V. Turcanu a fost snopit in
bataie, fiind lovit cu picioarele in regiunea capului. Trau-
matismele suferite i-au provocat boala de epilepsie, avind
ulterior numeroase accese epileptice pe timp de noapte.
Agresorul a fost cercetat penal, fiind culpabil de privatiune
de libertate pentru o perioadd minima de doi ani jumate,
dar, la sfatul judecatorului si a implorarilor sotiei inculpa-
tului, care avea si multi copii, V. Turcanu l-a iertat. Totusi,
consecintele acelei traume se resimt pana in ziua de astazi.
Ulterior, V. Turcanu lucra la repararea retelei electrice pe
acoperisul scolii. La coborare, scara a alunecat si el s-a iz-
bit de pamant, primind traumatisme grave, care au ampli-
ficat accesele de epilepsie.

Lista informatorilor

Cuhareva (nascutd Rubliova) Galina (a. n. 1954), cas-
nica, pensionara, bastinasa din s. Briceva, com. Tirnova,
r-nul Donduseni.

Ostavciuc Ion (a. n. 1949), sofer, tractorist, pensio-
nar, mester fantanar, s. Sciieni, r-nul Donduseni.

Plesca Leonid (a. n. 1954), sofer, pensionar, mester
fantanar, originar din s. Visoca (r-nul Soroca), actualmen-
te locuitor al s. Scéieni, r-nul Donduseni.

Rotari (ndscutd Bujenita) Elena (a. n. 1950), casnicd,
pensionard, originara din s. Varatic (r-nul Riscani), actu-
almente locuitoare a satului Briceva, com. Tirnova, r-nul
Donduseni.

Turcanu Valentin (a. n. 1948), electrician, pensionar,
mester fAnténar, s. Fintinita, r-nul Drochia.
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ANEXA
»Cand faci fantana femeia nu are dreptul sa se apropie
de fant4ana”: confesiunea fintinarului Leonid Plesca

Gaze periculoase: ,La 10 metri daca te duci mai
adanc se schimba aerul, daci ai pldmanii sanatosi rezisti,
dar dacd ai plamani slabi nu tii, zic de gaze, dar nu e gaz,
doar cid omul nu poate rezista. N-am lucrat cu mascé de
oxigen, eu asa lucrez. Este aici o fintdnd, am rénit-o la Ni-
cusor, mai intdi eu am ranit-o, a venit parintele, a sfintit-o
si tot normal. Pe urma au trecut doi ani de zile, el nu m-a
chemat pe mine, a gésit alt baiat, mai tdnar decat mine,
cand a coborat in fantana a strigat: — Sus, eu md inddusi,
mor! Si l-au scos. Au dat drumul la luménare, lumanarea
s-a stins, gata-s gaze. — Ce facem? Facem altd fantdna? —
Mai bdieti, nu fardmati fantdna degeaba. Cei de facut? Am
luat o pufoaicd, si-mi dam drumul cu franghia si am fost
de vreo zece ori aga si am schimbat aerul, poftim, dam
drumul la luméanare si ardea bine”.

Restrictii: ,,Noi, si tatdl meu si altii, n-aveam de-a fa-
cere cu femeile, asta in primul rand, nu te duceau la fete,
la femei, nimic, se interzice si la ranit fantanile si la sépat.
Cu femeile n-ai treabd. — Da de ce, I-am intrebat pe tata?
Ce noi nu avem dreptul, mai ales in alte sate erau fete ti-
nere? Da el zice: — Voi dacd vd duceti apu apa se schimbd
dupd voi, noi nu avem dreptul sd va ddam drumul, apa se
tulbureazd. Ei, am ticut noi si nu am facut ca ne temeam
cu adevirat. E pacat.

Cand faci fantana femeia nu are dreptul s se apropie
de fantana, nici sé se uite deloc in fantana, e pacat. Va spun
de ce, sunt doud cauze. Femeile nu au dreptul nici si se
apropie nici sa se uite in fantana. In primul rand, femeia
are menstruatie, ori a avut, ori o s aiba, nu se poate si
nu are dreptul si se ducd la fintana. Intra-1 doilea, sunt
»femei care au, se zice coditd’, daca se uitd femeia ceea cu
coada in fantana cand (barbatii lucreaza), izvorul a plecat.
Ea asteaptd sa iasd apa ceea sd se spele si izvorul fuge de
dansa. Cand se sdpa sau curdta finténa copiii categoric nu
erau admisi in apropiere, la masa ii primeau”

Curitatul fantanii: ,Inainte de a rani sau curita

fantdna trebuie sa graiesti cu parintele sd vie si sfinteascd
locul cela. Noi nu stim, noi facem asa, da nesfintit nu-i
bine. Noi cind incepeam fintina, intrebam proprietarul
ce chiatrd are, ca sd stim ce largime sd sdpam. Daci avea
mai multa chiatrd, ficeam cu largimea de trei metri, si pu-
neam de 60 cm (piatrd) de jur imprejur. Deci 60 cm si cu
60 cm este 1 m 20 cm, restul rimanea fata la fAntind. Asa
si masuram.

Fantana trebuie ranita in tot anul ca sa fie mai multd
apd. Dacd o lasi, izvorul vine, dar cantitatea de apé e redu-
sa. Inainte nu se ficea cum fac acuma, iau var de la masini-
le care aduc prin sat, iau un bolohan (de var) si-l tranteste
in fantand. Nu curitd nimic prin asa ceva. Inainte turnau
clor in fantani, de la sanepid mergeau si turnau cite 100
mililitri de clor, oleacd mirosea dar se curitea. Ca s nu fie
mormoloci, sd nu fie insecte daunétoare. Iar varul daca-1
pui el prinde de asupra o pielita si izvorul nu rasufld, dar
izvorul vrea si el sd rasufle. lar peste un an-doi scade apa
in fantand, pleaca izvorul.

Au fost cazuri cand am scos din fAntini motani, caini,
se intdmpla si aici in Scéieni i in Tatarduca Veche (r-nul
Soroca), acolo am scos ciolane dupa ce am sdpat fAntana
ne-am dus la curatit, am dat de un ciolan si cind am scos
ciolanul s-au desprins doud pietre de acolo, ciolanul era in
claditurd, nu au observat mesterii cind au ficut fAnténa.
Pe urma am pus tuburi, deoarece din cauza chetrei pe care
am scos-o din cldditurd, avea cu timpul sd se ddrame, sd
se naruiasca’”
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Aliona GRATI

Regina Maria a Romaniei: literatura, arta si spatiul locuit ca instrumente de promovare
a imaginii culturale a unui stat

CZU: 008(498)

Rezumat
Regina Maria a Romaniei: literatura, arta si spatiul
locuit ca instrumente de promovare a imaginii cultura-
le a unui stat

Studiul propune o analizd la intersectia imagologiei
literare, studiilor culturale si diplomatiei culturale, urma-
rind modul in care opera si activitatea reginei Maria a Ro-
maniei au functionat ca forme de reprezentare identitard
si de promovare favorabild a imaginii culturale a térii sale.
Se analizeazd mecanismele prin care creatiile sale - litera-
re, artistice, de design interior, mobilier, vestimentatie si
fotografie — au modelat perceptii si au generat capital de
simpatie in Occident, in sensul conceptului de soft power
formulat de Joseph Nye. Forta de atractie a reginei Maria
s-a transpus in prestigiul Romaniei pe plan international.
De pilda, prin integrarea elementelor costumului popular
romanesc in vestimentatia regala, care a instituit un veri-
tabil stil personal — ,stilul Regina Maria’, ea a devenit o
veritabild ambasadoare a traditiilor locale. Stilul sdu poate
fi analizat nu doar ca expresie esteticd, ci si in contextul
diplomatiei culturale si al comunicarii identitare. Prin
pictura, scris, moda si decor, regina Maria a promovat o
imagine rafinatd a tdrii, modeland favorabil perceptiile ex-
terne. Activitatea ei in acest domeniu raméne relevanta si
poate servi drept model pentru personalitétile cunoscute
la nivel international, care doresc sd promoveze imaginea
culturala a Republicii Moldova.

Cuvinte-cheie: Regina Maria a Romaniei, (auto)ima-
gologie, soft power, imagine culturald, diplomatie culturald

Pesrome
Koponesa Pymbiann Mapus: nurepaTypa, UCKYCCTBO
M IPOCTPAHCTBO OOUTAHNA KAaK MHCTPYMEHTBHI IIPO-

ABIDKEHIA KYIbTYPHOTO 06pa3a rocygapcraa

JlaHHOE MCcCceoBanye MpeylaraeT MeXXIVCIUIIIN-
HapHBIl aHAJM3 Ha CTBIKE JIMTEPaTYPHONM MMAarojOruu,
KY/IbTYPHBIX UCCTIENOBAHNI M KyAbTYPHONM JUIIOMATUN,
paccMarpyBad, KakuM oO0pa3oM TBOPYECTBO U HeATeIlb-
HOCTb KOpojeBbl PymbrHMM Mapuy QpyHKUMOHMPOBAIN
KaK (OpMbI perpe3eHTaluy MICHTUIHOCTU U 3ddek-
TUBHOTO IPOJIBIDKEHNSI KYIBTYPHOro 06pasa ee CTpaHsbL
AHaNM3UPYIOTCA MEXaHU3MbI, IIOCPECTBOM KOTOPBIX ee
TBOPEHMsI — JINTEPATYPHBIE, XyL0XKECTBEHHbIE, B 00/1aCTI
IM3ailHa MHTEPhEePOB, Mebemu, ofex bl 1 potorpadum —
dbopMIpoBaMM BOCIPUATIE U CO3[aBaIM KAIIMTal CUM-
maty Ha 3amajie B AyXe KOHIenuuu soft power, chop-
mynuposanHoit Joseph S. Nye Jr. ITputsararensHas cuma
KOponeBbl Mapuu croco6cTBOBaIa POCTY IPECTIDKA
PymblHUUN Ha MEXIYHapOZHOM ypoBHe. Tak, Hampumep,
BHECS 97IEMEHTbBI PYMBIHCKOTO HApPOTHOTO KOCTIOMA B KO-
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poreBcKumit rapepo6, oHa ChOpMUpOBaIa MOIIMHHO NH-
TVBULYa/IbHBIN CTUIIb — «CTU/Ib KOPOeBbl Mapun», cTaB
TEM CaMbIM HACTOAIINM IOCTIOM MeCTHBIX Tpaguiuii. Ee
CTIJIb MOXKET PACCMATPUBATHCS HE TOIBKO KaK 9CTETIIe-
CKO€ BBIp)KEHIE, HO ¥ KaK MHCTPYMEHT KY/IBTYPHOI /1~
IJIOMATUN ¥ TPAHCILuY uaeHTnaHocTin. [TocpencrBom
JKMBOIIUCH, JINTEPATYPBI, MOABI U OpOPMIIEHNS NHTEPbe-
poB KoponeBa Mapysi pofBuUrana yTOHIEHHBII 06pas
cBOeIl cTpaHsl, GopMupys 6IaronpusTHOE BOCIPUSTIE
Pymbiaun 3a py6exxom. Ee meArenpHOCTb B 9T10i1 chepe
OCTAETCsI AKTYA/IBHOI U MOXET CIIY>KUTDb IPUMEPOM IIst
M3BECTHBIX HA MEXXAYHAPOLHOM YPOBHE TMIHOCTEIL, JKe-
JIAIOIVX TPOABUIATh KyIbTYpHbIL 06pa3 Pecnybnuku
MonpgoBa.

KnioueBpie cmoBa: koponesa Pymbimm Mapus,
(aBTO)MMAarosorus, soft power, KyJIbTypHbIT 06pas, KyIb-
TypHast JUIIOMATIS

Summary
Queen Marie of Romania: Literature, Art, and Lived
Space as Tools for Promoting the Cultural Image of a
State

This study offers an analysis at the intersection of li-
terary imagology, cultural studies, and cultural diplomacy,
examining how the works and activities of Queen Marie
of Romania functioned as forms of identity representation
and as means of favorably promoting her country’s cultu-
ral image. It explores the mechanisms through which her
creations - literary, artistic, interior design, furniture, clo-
thing, and photography - shaped perceptions and genera-
ted sympathy capital in the West, in line with the concept
of soft power formulated by Joseph S. Nye Jr. Queen Marie’s
personal charm and cultural influence translated into in-
ternational prestige for Romania. For example, by integra-
ting elements of traditional Romanian costume into the
royal wardrobe, creating a distinctive personal style — the
“Queen Marie style”, she became a genuine ambassador of
local traditions. Her style can be analyzed not only as an
aesthetic expression but also within the context of cultural
diplomacy and identity communication. Through pain-
ting, writing, fashion, and décor, Queen Marie promoted
a refined image of her country, shaping positive percepti-
ons abroad. Her activity in this field remains relevant and
can serve as a model for internationally recognized figures
who wish to promote the cultural image of the Republic
of Moldova.

Key words: Queen Marie of Romania, (auto)imago-
logy, soft power, cultural image, cultural diplomacy
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Introducere. Regina Maria a Romaniei (1875-
1938) a fost una dintre cele mai vizibile personalitati
ale lumii. Activitatea sa de construire si promovare
a imaginii culturale a Romaniei in plan internati-
onal constituie un domeniu de cercetare care, din
perspectiva studiilor contemporane, reclama o ree-
valuare atentd. Articolul de fata propune o abordare
interdisciplinara a acestei problematici, situata la in-
tersectia imagologiei literare si a studiilor culturale,
cu deschideri catre cercetarea diplomatiei culturale.
O asemenea perspectivd permite analizarea operei si
activitatii reginei nu doar ca expresii individuale, ci
ca forme de diplomatie culturald. Ne propunem sa
examinam mecanismele prin care literatura si alte
produse artistice au reusit si modeleze perceptii si
sa atraga capital de simpatie si bunavointa, in sensul
conceptului soft power al teoreticianului american
Joseph Nye, asupra tarii al carei destin i-a fost incre-
dintat, intr-un moment de reconfigurare geopolitica
postbelica.

In domeniul studiilor de relatii internationa-
le, teoria soft power' (Nye 2009: X) indica procesul
strategic de producere, articulare si difuzare a unor
reprezentdri simbolice menite sd consolideze capita-
lul de prestigiu al unui stat in spatiul international.
Aceasta nu se limiteazd la transmiterea unor infor-
matii despre patrimoniu, ci implicd o constructie na-
rativa coerenta a identitdtii nationale, o imagine de
autoreprezentare, adaptata publicului-tinta si inte-
grata intr-un cadru mai larg al diplomatiei unui stat.
Aplicat operei Regina Maria a Romdniei, conceptul
releva o forma timpurie si personalizatd de diploma-
tie culturald, exercitatd prin felul in care s-a folosit de
talentele sale artistice in literaturd, pictura, arhitectu-
rd, decorarea palatelor regale, vestimentatie si foto-
grafie pentru a crea (auto)imagologia® unei tari, care
respecta traditia, arta frumosului, sacrificiul pentru
patrie si nobletea morald, contribuind la consolida-
rea unor perceptii favorabile a Roméniei intr-un mo-
ment de reconfigurare geopoliticd postbelica.

Literatura reginei Maria: reflectii imagologice
ale folclorului si peisajului romanesc. Ca scriitoa-
re, regina Maria nu a urmarit afirmarea individua-
14, dimpotriva, si-a asumat scrisul ca pe o misiune
de promovare a culturii si frumusetii Romaniei.
Dincolo de expresia sensibilitdtii personale, litera-
tura a devenit pentru ea un mijloc de configurare a
unei (auto)imagini favorabile tarii sale. Dupa toate
probabilititile, aceastd viziune asupra literaturii isi
are originea in traditia caselor regale europene, re-
flectata in mare mdsurd in corespondenta acestora.
Principesa Maria de Edinburgh mosteneste arta con-
versatiei scrise de la mama sa, Maria Alexandrovna,
mare ducesa a Rusiei si ducesd de Edinburgh si de

Saxa-Coburg-Gotha, precum si de la bunica sa pater-
nd, regina Victoria, renumitd pentru tomurile vaste
de epistole adresate familiei si politicienilor. Se stie
cd arta corespondentei scrise a atins apogeul in epo-
ca victoriana si ca regina Victoria redacta in medie
aproximativ 2.500 de cuvinte pe zi, acumuland in
timpul domniei sale circa 60 de milioane de cuvinte
- suficiente pentru 700 de volume (Mandache 2025:
9). Asemenea reginei Marii Britanii, regina Maria s-a
dovedit extrem de prolifica in acest sens. Corespon-
denta ei, pastratd in Arhivele Nationale ale Romaniei
(ANR), numard, potrivit lui Ioan Drégan, fost direc-
tor al institutiei, nu mai putin de 5.792 de scrisori,
fie primite, fie trimise. Destinatarii acestora erau
suverani si membri ai familiilor princiare europene,
rude din case incoronate, prieteni apropiati, precum
si confidenti din Franta, Belgia, Spania, Germania,
Grecia si Rusia (Dragan 2018: 17), iar tema frumu-
setilor Romaniei este una dintre cele mai conturate.
Primele exercitii literare ale Mariei tin de prima
perioada a afldrii sale la Curtea Regala din Bucuresti,
in perioada 1895-1910, si se desfasoard sub influenta
directa a reginei Elisabeta a Romaniei. La rdndul sau,
scriitoare cunoscuta sub pseudonimul literar Car-
men Sylva, aceasta a intuit potentialul literar al tine-
rei principese si a incurajat-o sa-si cultive inclinatia
pentru scris. In cartea sa Povestea vieti mele, regina
Maria madrturiseste cd pasiunea sa pentru fictiune
isi are inceputurile inca din copildrie, cAnd povestea
basme fratilor si surorilor sale: ,,Aveam o inclinatie
spre imaginatie. Eram una care putea sd spun povesti
minunate fratilor si surorilor mele; romantismul tra-
ia in sufletul meu, iar in toate lucrurile vedeam mai
mult decat putea percepe ochiul gol. Aceasta parti-
cularitate m-a insotit de-a lungul vietii, si acum, la
varsta de cincizeci si doi de ani, incd mai vad viziuni
si frumusete in cele mai neasteptate lucruri si locuri”
(The story 1934: 8-9). In Romania, principesa Ma-
ria inventa basme pentru copiii sdi, iar la indemnul
reginei Elisabeta, a invétat sd le transpuna pe hartie.
Debutul editorial al principesei Maria a avut loc cu
cartea Crinul vietii, aparuta in limba engleza in 1912,
la Bucuresti. In 1913, cartea a fost reeditata cu titlul
The Lily of Life: A Fairy Tale de cercul editorial an-
glo-american Hodder & Stoughton din Londra, sub
numele ,,Crown Princess of Roumania” si cu o pre-
fata de Carmen Sylva, fiind ilustrata in stil Art Nou-
veau de artista Helen Stratton. Cartea a fost tradusa
in roméaneste de Elena Perticari-Davila si a aparut in
1913 la Tipografia ,,Socec”. Textul, profund simbolic
si incarcat emotional, spune povestea a doud surori
indragostite de acelasi tdnar: una dintre ele renunta
la propria iubire din devotament, iar, atunci cand ta-
narul se imbolnéveste, porneste intr-o caldtorie plind
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de primejdii pentru a gési crinul miraculos capabil
sa-1 salveze. Cartea a avut succes international, iar
dansatoarea si coregrafa americand Loie Fuller, re-
numitd pentru contributia sa revolutionara la naste-
rea dansului modern si pentru spectacolele vizuale
remarcabile prezentate la Paris, a adaptat-o pentru
scena si cinematografie.

La sfarsitul secolului al XIX-lea si inceputul se-
colului XX, Maria a publicat mai multe volume in
limba engleza pentru publicul occidental (Zimmer-
mann 2021: 12-13), prin care s-a afirmat cu succes
nu doar ca figurd regala, ci §i ca autoare a peste 30
de volume (Mandache 2024: 16). Desigur, acest suc-
ces nu deriva din vreo inovatie estetica sau literard, ci
mai degrabd din carisma autoarei, care rezoneaza cu
modul in care figura regala — asa cum mentioneaza
Virginia Woolf intr-o recenzie favorabila la volumul
reginei Maria The Story of My Life, intitulatd Royalty
- exercitd influenta si fascinatie prin aura de mister
si, in acelasi timp, prin faptul ca se apropie de condi-
tia umana obisnuitd: ,,Suverana Romaniei s-a nascut
cu pana de scris in mana. Cuvintele sunt vocatia ei. E
adevarat, nu are habar de regulile jocului. Cuvintele
curg si inghit, in cale, orase intregi. De multe ori ra-
teazd efectul scontat. $i, totusi, fiindca are un surplus
de sentimente, fiindcd nu-i este teama sa-si urmeze
emotia sau cd, incercand sd treacd peste obstacole o
sa cadd, reuseste sd evoce frumusetea si sd transmiti
fiorul. <...> In ciuda spiritului siu viu, nu pretinde
nimeni cd regina Maria e un fel de Saint Simon sau
de Proust. Dar ar fi absurd sd negam faptul cé regina
Maria si-a castigat libertatea prin gratia scrisului sau.
Ea nu maij era o regina in cusca. Calatoreste peste tot
in lume, liberd, ca orice altd fiinta umana, poate sa
rada, sd faca observatii, sa spuna ce-i trece prin cap”
(Woolf 1975: 235-240).

Referinta Virginiei Woolf nu este ampld si nu
constituie un portret analitic dedicat reginei, ci apare
ca exemplu ilustrativ intr-o reflectie mai larga des-
pre ,spectacolul regalititii” in modernitate, despre
figura regald ca fenomen de reprezentare publica si
de fascinatie colectiva. Perceputa in epocé drept una
dintre cele mai fotogenice si teatral prezente figuri
monarhice ale Europei interbelice, regina Maria apa-
re ca o femeie foarte frumoasa, talentatd, rafinata si
inteligenta, aclamata la Paris si New-York - calitati
care au contat pentru succesul ei literar, dar si in di-
plomatia sa culturald. ,,Printre monarhii Romaniei,
Maria a fost cea mai carismatica, admirata si media-
tizata de presa internationala. Memoriile diplomati-
lor, politicienilor si scriitorilor vremii au prezentat-o
intr-o lumini favorabild. In timpul Primului Rdzboi
Mondial, ea si-a dobandit aura unei femei curajoase.
Nonconformismul sdu a fost adeseori criticat, fiin-

du-i reprosate vanitatea si dorinta exagerata de a fiin
lumina reflectoarelor. Oricum ar fi interpretat, acest
lucru a adus beneficii Roméaniei, $i multi dintre con-
temporanii ei recunosteau ca «Roménia are chipul
reginei Maria»” (Mandache 2024: 9), mentioneaza
una dintre cele mai cunoscute cercetdtoare a moste-
nirii reginei Maria, Diana Mandache.

Intr-adevir, primele texte ale Mariei, sub forma
unor povesti, s-au bucurat de un succes rasunitor,
atat in Roménia, cét si peste hotare. Acest feedback
pozitiv a determinat-o pe autoare sa-si gandeasca
proiectele literare ca mod de a-si proiecta tara in
constiinta publicului occidental pentru a contribui
la modelarea unei perceptii favorabile. In textele sale
literare, spatiul romanesc este reprezentat printr-o
imagisticd luminoasa §i mitizantd, accentuand di-
mensiunea spirituald, rurala si eroicd a natiunii, in
consonantd cu sensibilitatea publicului occidental
caruia i se adreseaza. Ca si regina Elisabeta, Maria a
vazut literatura mai intdi ca un mijloc de a se apro-
pia de traditiile populare roméanesti. Ambele, veni-
te din strdindtate, s-au identificat cu istoria, cultura
si obiceiurile noii lor patrii. Se va observa usor c4,
in toate cartile cu povesti ale reginei Maria care vor
urma debutului, o mare parte a actiunii se desfasoara
pe tardm romanesc. De pild4, in cartea The Dreamer
of Dreams, semnata deja cu titlul The Queen of Rou-
mania si publicatd in 1915 la acelasi cerc editorial
anglo-american Hodder & Stoughton (carte ilustra-
ta de Edmund Dulac, ceea ce a contribuit decisiv la
succesul sdu artistic) regasim elemente folclorice si
un topos specifice roménesti. Volumul a fost editat
anterior in limba roména, in traducerea Margaritei
Miller-Verghy, cu titlul Visdtorul de vise, la Editura
Institutului de Arte Grafice ,,Flacdra”, in 1914. Este o
lucrare de fantezie, o poveste alegorica despre destin.
Eroul povestii, pictorul Eric Gundian, refuza sa ter-
mine o frescd comandata de regele sau, deoarece nu
poate reda chipul ,,iubirii’, o tdndra vizutd in vis, si
porneste in cdutarea acestei viziuni. Dupa numeroa-
se peregrindri, o descopera in Stella, o orfana crescu-
ta intr-o satra de tigani si ocrotita de batrana Zorka.
Iubirea lor are insd un destin tragic: Stella moare la
scurt timp dupa implinirea dragostei. Indemnat de
Zorka sa-si ducd menirea pana la capat, Eric se in-
toarce la curte si finalizeaza fresca, transformand su-
ferinta in creatie.

Cartea The Queen of Roumania’s Fairy Book, pu-
blicatd in 1925, la New York, de editura Frederick A.
Stokes Company, reuneste basme si povestiri morale
de inspiratie folclorica si spirituald, configurate ca ve-
ritabile pilde incércate de simbolism si lectii de viata.
Unul dintre cele mai cunoscute texte este Insula Ser-
pilor, pentru care Maria alege eroi si personaje din
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populatia Dobrogei: batranul turc, Zuleika, Zampu-
ra. Actiunea se desfasoara in jurul farului, principala
madrturie arhitectonica a insulei, care a fost distrus in
Primul Razboi Mondial si reconstruit in anul 1922 in
timpul domniei regelui Ferdinand si a reginei Maria.
Oferind informatie si alurd de basm acestui simbol,
povestirea contribuie la proiectul cultural al reginei
de a promova simbolic Romania prin literaturd. Ti-
tlurile celorlalte naratiuni din volum, geografia evo-
cata si onomastica personajelor, trimit explicit la re-
alitati romanesti, dupa cum o demonstreaza textele:
Conu Ilies Rose Tree, Parintele Simeon’s Wonder Book
sau Baba Alba (The Queen 1925).

The Child of the Sun | Copila soarelui (Iasi: Edi-
tura ,Versuri si proza’, 1918); The Stealers of Light. A
Legend | Hotii de lumind. O legendd (London: Hod-
der & Stoughton, 1916); Peeping Pansy | Panseluta is-
coditoare (London: Hodder & Stoughton, 1919); The
Story of Naughty Kildeen | Kildeen — Povestea unei
mici principese rdautdcioase (London: Oxford Uni-
versity Press, 1922; New York: Harcourt, Brace and
Co., 1926); Why? A Story of a Great Longing | De ce?
Povestea unui mare dor (Stockholm: Svenska Tryc-
keriaktiebolaget, 1923); A Legend from Mount Athos
/ O legendd de la Muntele Athos (Bucuresti: Editura
Librériei I. Hertz, 1923); The Lost Princess. A Fairy
Tale | Printesa pierdutd. Un basm (London: S.W. Par-
tridge & Co., 1924; in 1929), The Magic Doll of Roma-
nia. A Wonder Story in Which East and West Do Meet
| Pdpusa fermecatd. Un basm in care se intrunesc estul
si vestul (New York: Frederick A. Stokes Company)
(listd preluata in mare parte din: Zimmermann 2021:
77-78) si alte editii in limba engleza ale volumelor de
povesti si povestiri alegorice, semnate de regina Ma-
ria si destinate cititorului occidental, configureaza o
literaturd a imaginatiei simbolice, patrunsa de mo-
tive si elemente, provenite din folclorul romanesc.
in esentd, acestea sunt o ,,reclama culturald” pentru
Romania.

Literatura identitar-diplomatica. Anii de di-
naintea si din timpul Primului Razboi Mondial au
fost pentru regina-scriitoare o perioada de maxima
activitate literard. O mare parte din productia ei lite-
rard din aceastd perioadi reflectd o dubld identitate:
de autoare de texte literare si de figura publicd impli-
catd in viata culturala si politicd a Romaniei. Pe langa
basmele si povestile moralizatoare, Maria a creat o
literatura cu evidentd intentie diplomaticd, menita sa
promoveze cultura si frumusetea tarii sale. De pilda,
cartea My Country (Tara mea, in traducerea roma-
neascd de Nicolae Iorga), editata in 1916 la Londra,
este un demers deliberat de promovare a Romaniei
pe plan international. Nu este o istorie a Romaniei,
ci imbina memorii, reflectii personale si descrieri ale

tarii de la inceputul secolului XX. Doar in partea a
II-a, regina Maria se concentreaza asupra trecutului
tarii, cu precadere asupra celor doud orase pe care
le-a indragit, Bucuresti si Iasi. Parte a unui program
cultural de reprezentare a statului, volumul a functi-
onat ca instrument de sustinere a cauzei tarii in con-
textul Primului Razboi Mondial.

In 1925, la Editura Duckworth din Londra, apa-
re The Country That I Love: An Exile’s Memories (Tara
pe care o iubesc. Memorii din exil), care este o colec-
tie de memorii ale reginei Maria dedicate Romaniei.
Volumul construieste un portret liric si patriotic al
locurilor, oamenilor si peisajelor roménesti in vre-
muri de razboi si exil. Alaturi de My Country, aceasta
carte exprimd profundul atasament al autoarei fata
de tara sa si istoria ei, oferind cititorului o imagine
sensibild si emotionantd a Roméniei din acea epo-
ca. Natura si peisajele sunt evocate poetic, oamenii
sunt portretizati cu atentie la trasaturile sufletesti, iar
traditiile si obiceiurile sunt prezentate cu respect si
empatie. ,La inceput imi inchipuiam ca nu pot scrie
decat basme si cd trebuie mereu sd descriu lucruri
fantastice, supraomenesti, din lumile nereale ale in-
chipuirii, sa injgheb tablou dupa tablou din nimic alt
decat din frumusete. Eram imboldita de o adevarata
sete de frumos. <...> Dar intro zi descoperii cd pot
sd descriu, sd zugravesc un peisaj, un sat, un apus de
soare, un drum préfuit si cad puteam usor trezi vizi-
unea oricarui loc precum si a oamenilor obisnuiti si
a oricdrui lucru pitoresc ori ademenitor. Simteam
atmosfera, durerea precum si tot ce se ascunde sub
aparenta vazuta de ochii nostri; toate le simteam si pe
cand scriam imi dddeam seama cd acest dar imi veni-
se treptattreptat din pricina iubirii mele tot mai mari
pentru tara mea adoptiva. Intelesei cat de adanc sor-
bisem in mine toate frumusetile ei, toate trasiturile
ei caracteristice, lucrurile ciudate ce deosebesc Ro-
ménia, si stiam cd voi fi in stare intro zi sa le descriu,
iar aceastd siguranta ma facea sd ma simt puternica si
bogatd’, marturisea Maria in cartea sa autobiografica
(Regina 1939: 472-476).

Publicata intre 1922-1923 in limba franceza,
Ode a la Roumanie este un text encomiastic si liric,
conceput ca discurs poetic-patriotic. Destinat in spe-
cial publicului occidental, acesta urmdreste promo-
varea identitatii istorice a Romaniei si evocarea sufe-
rintelor si sacrificiilor poporului romén din perioada
Primului Razboi Mondial.

Scrieri autobiografice, memorii, jurnale, in-
semnari si articole. Regina Maria a ldsat mosteni-
re tdrii sale o vasta colectie de scrieri autobiografi-
ce. Pastrate in ANR in aproximativ o sutd de caiete
(Dragan 2018: 17), acestea reprezinta una dintre cele
mai pretioase marturii ale istoriei Romaniei si Casei
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Regale. Jurnalul reginei a fost publicat in mai mul-
te etape si sub diferite titluri. The Story of My Life /
Povestea vietii mele a aparut in timpul vietii sale, in
timp ce majoritatea celorlalte scrieri, precum Insem-
ndri zilnice $i Jurnal de rdzboi 1916-1918, au fost edi-
tate si publicate postum.

Cele trei volume ale trilogiei The Story of My Life,
aparute in limba engleza in prima editie intre 1934 si
1935, au fost traduse in limba romand de Margarita
Miller-Verghy si au apdrut la Bucuresti, in 1935, sub
titlul Povestea vietii mele. Acestea cuprind fragmen-
te de jurnal care reflectd atat evenimente majore ale
istoriei Romaniei: Primul Razboi Mondial, Marea
Unire si Conferinta de Pace de la Paris, cat si implica-
rea personald a reginei in promovarea internationala
a tarii. Volumele s-au bucurat de o larga popularitate
si au fost traduse si editate rapid in franceza, germa-
nd, poloneza, cehd, suedezd, italiand si maghiara. Vo-
lumul al patrulea, intitulat Povestea vietii mele. Capi-
tole tdrzii. Memorii regasite ale reginei Maria, a fost
publicat abia dupa sapte decenii, manuscrisul fiind
considerat mult timp disparut, mai exact distrus de
fiul reginei, Carol al II-lea. Acesta reuneste relatari
privind evenimentele din perioada 1918-1922, cu
accent asupra vizitelor neoficiale ale reginei la Paris
si Londra, a rolului sau in contextul Conferintei de
Pace, a relatiilor postbelice cu familiile regale euro-
pene, precum si a ultimei sale intalniri cu mama sa,
Ducesa de Coburg. Povestea vietii mele reprezinta
una dintre cele mai ample si valoroase marturii au-
tobiografice ale unei personalitati regale din secolul
XX, imbinand confesiunea intimd cu evocarea isto-
rica si reflectia asupra destinului. Critica literard o
considera una dintre cele mai bine scrise autobiogra-
fii regale ale secolului XX. Totodata, lucrarea reflecta
o constiintd umand profund identificatd cu cea a térii
sale. ,Nu m-am crutat deloc, scria regina intr-un ar-
ticol din 1939 din ziarul Cornihill Magazine, n-am
lasat nici indoiala, nici descurajarea sa-mi consume
energiile. Ma strdduisem sa inteleg situatiile, sa lupt
cu greutatile, uneori chiar cu ostilitatea, in intentia
de a atenua orice prejudecata impotriva Romaniei.
Am facut cunoscute aspiratiile si trebuintele popo-
rului meu. Am pledat, am explicat, am rupt multe
lanci incercand sa apar interesele noastre. Am dat ta-
rii mele o imagine vie” (The Queen 1939: 726).

Insemnadrile zilnice, redactate in limba engleza
intre aproximativ 1914 si 1928 si reunite in zece vo-
lume, reflecta gandurile reginei asupra vietii politice,
relatiilor de familie si caldtoriilor. Ele au o valoare
documentard deosebita, constituind o sursa excepti-
onala pentru intelegerea vietii intime a reginei, a is-
toriei cotidiene a Romaniei si a Casei Regale, precum
si a contextului istoric al inceputului de secol XX.

Publicat dupa 1990, Jurnal de rdzboi 1916-1917 con-
tine insemnari detaliate despre intrarea Romaniei in
Primul Razboi Mondial, perioadele grele de pe front.
Jurnalul reflectd experientele personale, perspective-
le militare si trairile psihologice ale Reginei ca parti-
cipanta activa la efortul de razboi. ,,Memoriile ei lasa
sa se intrevadd caracterul pasional si mandria (dar
niciodatd infatuarea) cu care povesteste despre efor-
turile ficute pentru a castiga, in contul Romaniei,
simpatia oamenilor de stat care decideau soarta Eu-
ropei la Versailles. Regina avea un real talent scriito-
ricesc. Pasajele descriptive si de atmosfera, portretele
precise denota har imaginativ si sunt pline de viata si
senzualitate. Totodata, constientd de influenta si de
rolul ei, pe care-1juca in plindtatea succesului, cartea
reginei devine o radiografie perfecta a ambivalentei
si tragediei ce au marcat lunile imediat urmatoa-
re razboiului’, sustine Dominic Lieven, Membru al
Academiei Britanice (Lieven 2024: 5-6). Desi jurna-
lul se incadreazd in seria scrierilor reginei menite sa
fixeze realitdti ale cotidianului regal din interiorul ta-
rii, el contribuie totodata la construirea unei imagini
favorabile a Romaniei pe plan international.

Arta si reprezentare culturala: de la picturala
designul palatelor. Regina Maria a insistat sa creeze
reprezentdri ale térii sale nu doar prin intermediul
literaturii, dar si pictdnd sau realizind decoratiuni
pentru interioare si grddini. Deloc intamplator, in
1918 ea a devenit membru corespondent al Acade-
miei de Arte Frumoase din Franta, Sectia Picturd’.
Despre vocatia suveranei a scris concludent, inci in
1941, Emanoil Bucuta: ,era o scriitoare — asa cum
pretuia Goethe pe scriitor in «Cantaretul», balada lui
medievald - care cinta ca pasarea. Canta cum picta,
cum schita planuri de gradini si de case sau mode-
le de rochii si de baluri costumate, dintr-un prisos
de inzestrare si dintr-o bucurie de viatd. Era o artis-
td pentru ca se nascuse asa si impartea arta in jurul
Ei, cum ar fi impartit flori si zambete” (Bucuta 1941:
223).

Dupd cum a intrevdzut politicianul american
William T. Ellis incd prin 1918, ,inainte de a-si des-
coperi talentul de scriitor, regina si-a exprimat dra-
gostea pentru natura cu ajutorul pensulei - gandesc
in culori, obisnuia si spuni” (Ellis 1918: 338). In
Romania, principesa a luat lectii de acuareld de la
Ruth Mercier, profesoara soacrei sale, specializatd in
pictura florald. De la aceasta a deprins diluarea din
belsug a culorilor, care dupé ce se uscau confereau
florilor o profunzime catifelatda. Prima ei lucrare de
amploare a fost o carte pictatd pe hértie japoneza, un
veritabil obiect de artd, iar in 1906 a ilustrat o carte,
de aceastd data pe pergament, pentru sotul ei, viito-
rul rege Ferdinand I al Romaniei, cu flori, figuri ge-
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ometrice si simboluri religioase in stil Art Nouveau,
aldturi de versuri si citate atent alese. Venita dintr-un
alt spatiu cultural, Maria isi afirmd prin acest gest in-
tegrarea. Darul capadta astfel o semnificatie care de-
paseste planul intim, devenind expresia unei iubiri
dublu orientate: catre sot si, in acelasi timp, citre Ro-
ménia, evocata si oferitd simbolic celui destinat s o
conduci. Inca din primii ani de aflare in Romania,
Maria a sustinut tineri artisti si a devenit o adevarata
protectoare a creatiei romanesti. A patronat societa-
tea ,, Tinerimea artisticd’, infiintata in 1901 la invitatia
unui grup de artisti plastici, precum Stefan Luchian,
Arthur Verona, Kimon Loghi, Jean Al. Steriadi, Con-
stantin Artachino si Fritz Storck. Cu prilejul expo-
zitiilor organizate de acestia, Maria isi expunea lu-
crarile in acuareld. La prima expozitie, ea a prezentat
trei tablouri cu flori si cateva piese de mobilier, crea-
tii proprii, realizate cu stofe decorate dupa propriile
desene cu motive Art Nouveau. In 1910, principesa a
onorat o expozitie cu doud acuarele, eveniment care,
mai tarziu, a devenit si mai cunoscut datorita parti-
cipdrii lui Constantin Brancusi, care a expus atunci
lucrarea Cumintenia pamadntului. A patronat, de ase-
menea, Societatea ,Domnita Maria’, care avea la Bu-
curesti un atelier unde se copiau scoarte si velinte.

Sensibilitatea pentru pictura a principesei Maria,
cultivata prin studiul compozitiei si al ornamentului,
se va extinde la scard spatiald, regasindu-se ulterior
in modul ei de amenajare a resedintelor regale. Ex-
perienta ei artisticd initiald se va contura intr-un an-
samblu coerent de stiluri moderne, culori indrdznete
si elemente traditionale romanesti in resedintele Co-
troceni, Bran, Copaceni, Scroviste, Balcic si Mamaia.
Toate aceste resedinte — ,Casele mele de vis’, cum si
le-a numit ea insdsi intr-un articol din 1930 (Regina
1930: 35) — au purtat amprenta artisticd si spirituald
a reginei Maria, o amprentd ce exprima o profunda
afiliere la tot ceea ce este roménesc. Resedintele su-
veranei ,,au fost creatii ale unor arhitecti talentati -
de la cehul Karel Liman si francezul Paul Gottereau,
pand la italianul Mario Stoppa sau roménii Grigore
Cerchez si Emil Gunes. Toti acestia au pus in practica
nu numai planurile lor arhitecturale, dar si viziunea
artistica a reginei Maria, atat de implicata in zidirea
locuintelor sale de suflet, dupa cum marturiseste la
tot pasul, in pretioasele sale insemnari zilnice. Toate
aceste resedinte au fost decorate si mobilate cu mult
gust de catre regina Maria, care a reusit sa dea unici-
tate fiecareia dintre casele sale de vis” (Ion 2018: 9),
sustine istoricul Narcis Dorin Ion, autorul unui eseu
dedicat contributiei reginei Maria la reamenajarea
resedintelor regale (Ion 2021: 43-51).

Arhitectura si interioarele de epocé ale acestor
resedinte sunt concepute intr-o varietate de stiluri:

bizantin, englezesc, dar si neoroménesc, remar-
candu-se in elemente precum scarile si foisoarele
caracteristice. De pilda, intre anii 1900-1910, dupa
permisiunea regelui Carol I, principesa Maria a in-
tervenit in amenajarea a catorva saloane din palatul
Cotroceni ,potrivit cu ceea ce, in curgerea anilor,
invatasem despre arhitectura si ornamentica roma-
neasci” (Regina 1930: 65). In urmitoarele etape ale
reconstructiei, stilul neoroménesc a continuat si-i
imprime caracter palatului Cotroceni: aripa nordicd
a fost refacuta si extinsa de arhitectul Grigore Cer-
kez, incluzand scari si foisoare inspirate din arhitec-
tura Ménastirii Hurezi. Maria a mérturisit cd a fost
cuceritd de farmecul arhitecturii roménesti: ,,Tot ce e
romanesc la Cotroceni e lucrul meu” (Regina 1930:
74).,

Mai tarziu, regina Maria isi va reconstrui rese-
dintele in asa-numitul ,stilul Bran”. Denumirea vine
de la una dintre cele mai indrégite resedinte ale re-
ginei, la decorarea céreia a contribuit personal in-
cepand cu 1920, castelul Bran, ,mica mea locuinta
aparte, atat de diferitd de orice altceva, atat de bizara
si in acelasi timp atat de frumoasa, cea mai frumoasa
care poate exista” (Regina 2008: 346). In rezultatul
transformarilor, castelul Bran a imprumutat ceva din
micile si semetele cetdti vechi romanesti, pastrand
aerul romanesc. In viziunea reginei Maria, acest stil
se constituie din amenajarea unui spatiu de locuit
neobisnuit: ,,Mobila, tablourile, vasele, oalele, cédnile
si vasele, covoarele, micile perdele de la ferestre, va-
sele de alama si cupru, icoanele simple ale vechilor
sfinti bizantini, ungherele <...> firidele reprezinta cu
totul Branul” (Regina 2008: 345). ,,Stilul Bran” mai
inseamna si ceea ce regina Maria a transplantat con-
stient in decorul interior al castelul Pelisor din Sinaia
(construit intre 1924 si 1933, dupa planurile arhitec-
tului Karel Liman), prin decorarea unor interioare,
cu pereti varuiti in alb, cu camine de tip ,vatrd’, cu
elemente sculptate in stil brancovenesc. In 1930, Ma-
ria va scrie cd ,,si in Pelisor am rézbit sa fac doud odai
romanesti, care aduc Branul in locuinta mea mai ofi-
ciald, doua dragute odai boltite, albe, cu tavanuri joa-
se, cu stalpi batranesti de piatrd si cu acel ceva fira
nume, deasupra, care a ajuns «stilul meu»” (Regina
1930: 74). Stilul ,Bran” este pastrat si in lucrarile
de reamenajare a resedintei de vara de la Copaceni
de langa Bucuresti, construit in anul 1877 de citre
diplomatul englez Stephen Lakeman. Regina Maria
si-a dorit aceastd casi si arate ca un conac boieresc
de demult, ,,cu acoperis mare de sindrila si cu stalpi
scurti pe marginea unui pridvor larg” (Regina 1930:
65), care sd fie un ,,pridvor frumos, romanesc” (Re-
gina 2004: 123). Palatul regal de la Mamaia, numit
»Cara Dalga” (Valul Negru), a fost construit intre 1
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decembrie 1923 si vara anului 1926 de Carlo Actis,
sub supravegherea arhitectului C. D. Dobrescu. Re-
gina a coordonat lucrarile de design interior, combi-
nand sticld venetiand, portelanul albastru si mobilier
vechi italian. Totodatd, a coordonat lucririle din gra-
dind. Palatul din Balcic a fost construit de regina Ma-
ria pe un teren oferit de catre bancherul Jean Crisso-
veloni. A ridicat ziduri puternice de cetate, captusite
cu piatra rosie locala, cu scari si ganguri, cu prispe
cu troite bizantine, scaune din piatra venetiene, stal-
pi dalmatini si ulcioare si vase mari de flori, precum
si cu multe pavilioane de odihna. A amenajat parcul
cu multe terase cu plante exotice si flori, cdrora le-a
dat nume in onoarea membrilor familiei regale. Nu
departe de palatul Balcic, a ridicat capela Stella Ma-
ris. In paralel, regina Maria si-a continuat activitatea
de creatie in domeniul mobilierului, realizind piese
precum dulapuri, mese, scaune, polite si blidare. Va-
lorile la care tinea erau preponderent clasice; avan-
gardele nu o atrageau.

Resedintele regale nu functioneazd ca spa-
tii private inchise, ci ca locuri de receptie destinate
diplomatilor, artistilor si oaspetilor straini. In acest
context, decorarea lor cu elemente ale traditiei ro-
manesti vechi depédseste dimensiunea pur estetica,
configurandu-se ca un veritabil instrument de repre-
zentare culturala. Transformate in expresii vizuale
ale identitatii nationale accesibile publicului inter-
national, aceste spatii contribuie la promovarea unei
imagini coerente si rafinate a Romaniei, in care tra-
ditia este resemnificata si integrata intr-un discurs cu
relevantd europeana.

Costume populare si fotografii pentru promo-
varea unei identitati nationale. Regina Maria este
recunoscuta si pentru faptul cd si-a conturat un stil
vestimentar propriu, in care a reinterpretat in mod
original portul traditional romanesc. Hainele cu
motive populare din garderoba sa au devenit surse
constante de inspiratie pentru femeile epocii, cris-
talizand ceea ce specialistii denumesc astazi ,,stilul
Regina Maria”. Acesta combina influente victoriene
si Art Nouveau cu elemente celtice, bizantine si ne-
oromanesti* Prin integrarea elementelor costumului
popular romanesc in vestimentatia regald, Maria a
devenit o veritabild ambasadoare a traditiilor loca-
le, iar stilul sdu poate fi analizat nu doar ca expresie
esteticd, ci si in contextul diplomatiei culturale si al
comunicarii identitare.

Gustul Mariei pentru cultura populara roma-
neasci s-a conturat sub influenta reginei Elisabeta,
dar si a regelui Carol I, care i-a oferit principesei Ma-
ria primul costum popular in toamna anului 1892,
cu prilejul vizitei sale in Marea Britanie, legatd de lo-
godna Mariei cu Ferdinand de Hohenzollern-Sigma-

ringen. Ulterior, regina Maria a promovat costumele
populare din diverse zone etnografice ale Romaniei,
purtandu-le atat in viata de zi cu zi, cat si la eveni-
mente speciale, conferindu-le vizibilitate si prestigiu.
»Aceastd cochetdrie a Mariei e preluata si de doam-
nele de la Curtea Regald, ceea ce incurajeaza aparitia
atelierelor care realizeaza costume unicat, de inspi-
ratie etnografica, in care abunda ornamentica din
firul metalic de calitate. Este adaptarea costumului
taranesc la imbrdcamintea culta, purtatd cu accesorii
pretioase (salbe cu trei siraguri de galbeni, diademe
cu techini din pandantive, paftale). <...> Si in privin-
ta cdmasilor ,reinterpretate” purtate de Maria sunt
vizibile diferente: taietura de pe mijlocul pieptului
este adancita, lasand la vedere marginea superioara a
furoului lucios de mitase, lucrat manual, deosebit de
ingrijit” (Marchidan 2021: 53-54).

Totodata, regina Maria a avut o pasiune pro-
fundéd pentru fotografie; nu doar ca ii plicea sa fie
fotografiatd, dar se bucura si sa realizeze singura
imagini, alegdnd pentru aceasta peisaje spectacu-
loase ale resedintelor sale sau interioarele caselor pe
care le amenajase cu atentie. Un numar semnificativ
de fotografii insotesc Insemndrile zilnice ale reginei.
Muzeul National Peles si ANR pastreaza o arhiva
considerabild, cu mii de fotografii si carti postale’,
care reprezintd surse pentru ilustrarea vietii Romani-
ei regale. Expozitiile si arhivele de fotografii istorice
permit astazi reconstituirea rolului Mariei ca figura
culturala si diplomat vizual. Fotografia a functionat
astfel ca un instrument prin care imaginea reginei a
circulat pe plan international, consolidand perceptia
ei ca simbol al elegantei si al identitatii culturale ro-
manesti.

Concluzii. Potrivit lui Joseph Nye, ,,Puterea de
atractie (soft power) a unei tari se sprijind in prin-
cipal pe trei resurse: cultura sa (acolo unde aceasta
este atractiva pentru ceilalti), valorile politice (cand
acestea sunt respectate atat intern, cat si extern) si
politicile externe (cand sunt percepute ca legitime si
avand autoritate morald)” (Nye 2009: 11). Intrebati
»Ce ramane pentru noi, oamenii de astizi, din perso-
nalitatea acestei straine pe care destinul a adus-o in
spatiul roménesc?”, doamna academician Georgeta
Filitti ii atribuie reginei Maria forta de a intruchipa
toate cele trei resurse: ,Rdméne o femeie plina de
sensibilitate, care a iubit RomAnia, care s-a identificat
cu romanii si pe care, dincolo de a fi in sufletul nos-
tru monarhisti sau republicani, fiecare cu optiunile
lui, cu pledoaria lui intr-un sens sau intr-altul, trebu-
ie sa o cunoastem, trebuie sa-i intelegem, sa-i aflam
modul de viatd, modul de a actiona ca fiind pilduitor:
ca mama, ca suverand, ca reprezentantd din RomAnia
a unei tdri mici care, asa cum spunea Mihail Kogalni-
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ceanu, nu are sansd si se mentina in lume decét prin
doua elemente: prin cultura si prin diplomatie. Ori,
ea si intr-un domeniu si in altul a stralucit” (Filitti
2025: 15-16).

Puterea de atractiea Reginei Maria s-a convertit,
in mod firesc, in puterea de atractie a tarii pe care a
reprezentat-o. Prin pictura, scris, moda si decor, ea
a adus frumusete intr-o epocd marcata de razboaie
si framantari politice. Arta sa a fost, inainte de toate,
o expresie a iubirii pentru oameni, pentru tara ad-
optiva si pentru insisi ideea de frumusete. In acelasi
timp, creatiile sale au functionat ca instrumente de
promovare a imaginii Roméniei in lume, modeland
perceptiile internationale in favoarea acesteia. In
esentd, Regina Maria a Romaniei a exercitat un soft
power cultural, determinandu-i pe ceilalti, fard a re-
curge la constrangere sau amenintdri, sd isi doreas-
céd apropierea de Romania, s ii aprecieze valorile si
sa ii sustind cauza. Activitatea sa in acest domeniu
ramane relevanta si poate servi drept model pentru
personalititile cunoscute la nivel international care
doresc sd promoveze imaginea culturald a Republicii
Moldova.

Note

* Acest articol a fost elaborat in cadrul subprogra-
mului de cercetare 010402 Culturd si politicd in contextul
schimbdrilor regimurilor politice: de la Basarabia roma-
neascd la Republica Moldova.

' ,«Ce este soft power?» Este capacitatea de a obti-
ne ceea ce iti doresti prin atractie, mai degraba decét prin
constrangere sau recompense materiale. Ea izvoraste din
atractivitatea culturii unei tiri, a idealurilor sale politice si
a politicilor pe care le promoveaza. Atunci cand politicile
noastre sunt percepute ca legitime in ochii celorlalti, pu-
terea noastra de atractie este consolidatd” (Nye 2009: X).

2Tn cadrul disciplinei Imagologie, termenul ,,autoi-
magologie” desemneazd modul in care o comunitate (na-
tiune, culturd, grup) se reprezintd pe sine in discursuri
literare, culturale sau simbolice.

> Medalia comemorativa care consemneaza titlul
reginei Maria de membru corespondent al Academi-
ei de Arte Frumoase din Franta, Sectia Pictura: https://
clasate.cimec.ro/Detaliu.asp?k=A28D1DC7140E4F6A-
B82671600ECB4A90&tit=Medalie-comemorativa--Regin
a-Maria-%E2%80%93-Membru-corespondent-al-Acade-
miei-de-Arte-Frumoase-din-Paris-Sectia-Pictura&utm_
source=chatgpt.com (vizitat 21.03.2026).

* Definitia a insotit prezentarea Institutului National
al Patrimoniului pentru vernisajul expozitiei ,,Regina Ma-
ria - un veac §i jumitate’, 15 ianuarie 2025. https://patri-
moniu.ro/ro/newses/2bdkhzfcvup2ca?utm_source=chat-
gpt.com (vizitat 21.03.2026).

*Muzeul National Peles a editat in 2018 doud albume
cu un numdr mare de fotografii cu si ale reginei Maria.
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Oxcana PAVC-JIEYTCKAA

Caxapnbie Kyknbl B Kynbrypax Craporo n Hosoro Csera:
K BONIPOCY O Mpo6r1eMe MUTPAIUN TPagUIIIN

CZU: 392.8(100)

Rezumat

Papusile din zahér in culturile Lumii Vechi si ale Lumii

Noi: cu privire la problema migratiei traditiei

In articol de fati, autorul examineazi un fenomen
curios, dar extrem de putin cercetat: este vorba despre
pépusile comestibile din zahar, ca element al culturii tra-
ditionale festive, prezent inca din Evul Mediu in regiunea
mediteraneand a Lumii Vechi (in Italia (Sicilia), Tunisia,
Egipt, Spania si Malta), iar ulterior transferat si in Mexic
in timpul Conquistei. Autorul presupune ca péapusile din
zahdr din toate aceste regiuni sunt interconectate si provin
dintr-o radacind comuna de origine veche. Scopul studiu-
lui este de a verifica aceastd ipotezd, analizind fiecare din-
tre ariile de raspandire ale acestui fenomen si de a incerca
sd urmdrim aparitia traditiei pdpusilor din zahir, migratia
si evolutia acesteia in cadrul Lumii Vechi, iar apoi si a Lu-
mii Noi. Tocmai cultura din perioada medievala timpurie
si derivatele sale concrete au constituit un fel de premisa
fundamentala pentru aparitia papusilor din zahdr, a ciror
raspandire ulterioara si configurare definitivd (in special
antropomorfizarea lor) reprezintid rezultatul unor procese
tarzii, inclusiv al cuceririlor §i migratiilor. Astfel, autorul
considerd papusile din zahér drept rezultat al unei sinteze
intre influentele traditiilor primare si secundare si a evolu-
tiei §i transformarii lor ulterioare, specifice fiecirui spatiu
cultural in parte.

Cuvinte-cheie: papusi din zahdr, regiunea meditera-
neand, Mexic, traditia festivé, contacte culturale

Pesiome
Caxapuble KyKiblI B Kynsrypax Craporo (1 Hosoro)
CgeTa: K BOIIPOCY 0 Ipo6/ieMe MUTPALMI TPATIIN

B Hacrosiieit cratbe aBTOp paccMaTpuBaeT 06o-
TBITHBIN, HO KpailHe CMab0 MCCIeNOBAHHBIN (heHOMEH:
pedb et 0 CbeTOOHBIX KYK/IaxX 113 Caxapa, S7leMeHTe Tpa-
JVIVIOHHOM NMPa3JHIYHON KYIbTYPbl, KOTOPBI/ Ha4MHasA
co CpeHIX BEKOB IIPUCYTCTBYET B CPEM3€MHOMOPCKOM
pernone Craporo Cseta (B Vrtamm (o. Cunms), Tynu-
ce, Erurnre, Vicmanun, ManbTe), a 3aTeM B xofie KOHKMCTBI
NIEPEHOCUTCA U B MeKCcrKy. ABTOP IpeIonaraer, 4To ca-
XaprIe KYKIII)I BO BCE€X 9TUX peI‘I/IOHaX B3aMMOCBA3aHbI I
BOCXOJSIT K €AMHOMY 1 0011ieMy gpeBHeMy KopHio. Lleb
HACTOSAIIEr0 MCCIEOBAHNA — IIPOBEPUTD JAHHYIO IMIIO-
Teay I HE TOJIBKO OCTAHOBUTBHCA HA KaXXKOOM M3 O4YaroB
ObITOBaHMS 3TOr0 (peHOMeHa, HO U IHOIBITATbCS OTCIIe-
JUTDH 3apOXKIEHMe TPagvLUy IPOU3BOLCTBA CaXapHbIX
KYKOJI, € MUTPAIVIO ¥ 3BOMIOLMI0 B paMKax Craporo n
Hosoro Csera. VIMeHHO cpefHeBeKOBas Ky/lIbTypa U ee
KOHKpeTHBIe POM3BOMIHbIE, KaK IIOKA3bIBAET MCCIe0Ba-
HIMe, TOCTYXXWIN CBOEro poja 6a3oBoil MIPeAIOChUIKON

https://doi.org/10.52603/rec.2026.39.04

IIOABIEHNA CaXapHbIX KYKOII, naanei{mee I OKOHYATE/Ib-
Hoe odopMIeHNe KOTOPBIX (B YaCTHOCTI, VX aHTPOIIOM-
opdusaumsa) ectb pe3ynpraT 60/1ee NO3THUX IPOLECCOB,
B TOM 4JCJIe 3aBOEBAHMIT ¥ MUTPAL[UII HacesleHnA. Takum
06pasoM, aBTOpP CYMTAET CAXAPHBIX KYKOJI Pe3yIbTaTOM
C/HTE3a IIEPBNYHOTO U BTOPMYHOIO IIPVIBHECEHNA Tpa-
OMLUIL M VX HOCTIeRYIONIeli, B KaX/IOM CIy4ae 0coOeH-
HOIT, 9BOJIIOLINY ¥ TPAHC(HOPMALIUN «HA MECTAX».

KiroueBble cnoBa: caxapHble KYKIbl, pernon Cpe-
IU3eMHOMOPbs, Mekcuka, mpasgHuUYHasA TPaguLIKs,
KyanyprIe KOHTAKTBI

Summary
Sugar Dolls in the Cultures of the Old (and New)
World: Addressing the Issue of Tradition Migration

The author examines a curious yet severely un-
der-researched phenomenon: edible sugar dolls, an ele-
ment of traditional festive culture that has been present
in the Mediterranean region of the Old World since the
Middle Ages (in Italy (Sicily), Tunisia, Egypt, Spain, and
Malta)), and was later transferred to Mexico during the
Conquest. The author hypothesizes that sugar dolls across
these regions are interconnected and trace back to a sin-
gle, common ancient root. The aim of this study is to test
this hypothesis - not only to examine each of the local
centres where this phenomenon exists, but also to attempt
to trace the origins of the sugar doll-making tradition,
its migration, and its evolution within both the Old and
New Worlds. As the research demonstrates, medieval cul-
ture and its specific derivatives served as a foundational
prerequisite for the emergence of sugar dolls. Their fur-
ther and final development - particularly their anthropo-
morphization - resulted from later processes, including
conquests and population migrations. Thus, the author
considers sugar dolls to be the outcome of a synthesis be-
tween primary and secondary introductions of traditions,
followed by their subsequent, uniquely localized evolution
and transformation in each specific context.

Key words: sugar dolls, Mediterranean region, Mex-
ico, festive tradition, cultural contacts

B mapagurMe MHOIMX T'yMaHMTAapHBIX JVICLM-
IINH (MCTOPUY, STHOJIOTUY, AaHTPOIOIOTYUMN, KY/Ib-
TYpOJIOTMM ¥ T.Ji.) NNIIA JAaBHO Y)Ke TPaKTyeTCs
He TONbKO KaK MICTOYHMK BOCIIOJIHEHMSA 3HEPTUU U
CPENCTBO HACBIIIEHNs Y€/IOBEKA, HO KaK C/IOXKHas
CEMMOTHYECKAs TONMCEMAHTUYHAA CUCTEMA, pe-
3y/IbTAT ¥ OTPakeHue UCTOPUKO-KYIbTYPHOIO B3a-
MMOJENCTBYS Pas/IMIHbIX HapofoB. Taxoil mopxop,
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K IMIe HepefKko IOoOyX/aeT MccaefoBaTeneil 06-
palaTbCs He TONBKO K MCTOKAM U Pa3BUTHUIO a/N-
MEHTAapHBIX ABJIEHUII B KOHTEKCTe MCTOPUY, HO U K
CaMoll MCTOpPUM 4ell0oBe4YeCTBa KaK COBOKYIIHOCTHU
¢dakToB U mporeccoB npornoro. OcMbICINBaeMble
KaK CPeICTBO AEKOAVI(PUKAIVI OIbITA KY/IbTYPHBIX
KOHTAKTOB M aKKy/IbTypaluy, MuIeBble apTedax-
TBI JAI0T BO3MOXKHOCTD 3aI/IAHYTh Ha MHOTO BEKOB
Hasaj, U IPOMUTh CBET Ha MHOIVE «BHEINIIEBbIE»
ACTIEKTBI KY/IbTYPbI; KYXHS 5Ke B PaKypce COBpeMeH-
HOJI HayKy, IIO CJIOBaM BUJIHOTO aHTporonora M.
MoHTaHapy, IpeBpalaeTcs B MECTO MCCIIeLOBAHN
U YTBEpX/IeHNA Of[HOBPEMEHHO VICTOPUM, KY/IbTY-
pbL, upeHTHIHOCTH M 06MeHa (Montanari 2006: VII),
0 4eM HeOIHOKpaTHo nucan un ucropuk ®. bpoxpenn
(Braudel 1979: 100-124).

HecnyvaitHo mpeiMeTOM HAyYHOTO M3Yy4eHMS
BCe yallle CTAHOBATCA TaKle CIYKeTBI, KaK «ITyTelle-
CTBVSA INMIIV» U «CTPAHCTBYIOIIE peLenTsl» (Apo-
umase 2021) B UX MCTOPUYECKON PEeTPOCIIEKTHBE
(oTHIOND He McyepIbIBalolmyecs pamkamy Komym-
6oBa 0OMeHa), BBICTYIAIOLINE B POIN MHUKATOpa
MEXKY/IbTYPHOTO B3aMIMOJIEJICTBUA Ha MUKpPO- U
MakpoypoBH:X. O6 9TOM CBUJETENbCTBYET OOLIMP-
HBIII MAacCUB TPYHOB KY/IbTYpPOJTIOTOB M AaHTPOIO-
noroB (Montanari 2006, Montanari 2010, Quellier
2025), a TakyKe MHOTOYMCIeHHbIe 6oj1ee MMKpOMac-
mrabHble VICC/IENOBAHMs — HAIIpYMep, aHa/In3 apXa-
UYHOTO JiecepTa B BEIMKOCBETCKOI KyXHe AHIINNI
anoxu Tiogopos (XV-XVII BB.), mo cux mop mpu-
CYTCTBYIOLIETO B NPA3sgHUYHOM MeHI0 CHummmm u
Vicmanum, Kak OTpakeHNs KYJIbTYPHOTO B3auMO-
TeiCTBYSA 3TUX TPEX PETMOHOB, NIV aKKY/IbTypaLyn
pAma pacteHmit, nmosiBuBmmxcs B Vicmannm u Cuny-
mmu BenencTBue Komymb6osa o6meHa, Kak pesy/nbra-
Ta IIPSAMBIX Y HEIIOCPE/ICTBEHHBIX CBA3el 3TVUX eBPO-
neiickux pernonos ¢ Hoseim Ceetom (Pamnc-Jleyr-
ckas 2022, anuc-Jleyrckas 2025).

B nacTosAmlell cTarbe pedyb IMOMLET O TaKOM
Ky/IbTYPHOM (eHOMeHe, KaK caxapHble KYK/IbI (II0-
Nble  CbefoOHbIe AHTPOIOMOpPQHBIe HeOObIIIe
GUrypkum 13 caxapHOrO CHpOI), XapaKTepHbIE
st MHorux apeanoB CpemmsemHoMOpbst (Cunm-
nmvn, Tynnca, Ernnra, Manbersl, Vcnanunm) — a tak-
e Mexcuku. OOBeKTUBHOCTY pajjl OTMETUM, YTO
CKY/IBOTYpbl M3 caxapa TPaAMUIVOHHO M3TOTaB-
JIMBAIOTCA HE TONBKO B 3TUX PETMOHAX, HO TAKXKE,
Harpumep, B SInounn (amaodsauxy) u 8 Kurae (Tan
Pen w Yyti Tan Pen); yMECTHO BCIIOMHUTD U €BPO-
HEJICKYI0 CPeTHEBEKOBYI0O MOZly YKpallaTh OGoratble
OaHKeTHbIe CTOJBI TMIAHTCKMMU YeIOBEYeCKUMU
¢urypamn u3 caxapa. OgHako 06beKT HalIero Jc-
CTIellOBaHMA — IMEHHO CcaxapHble KyK/bl CpennseM-
HOMODBSI, 0OHApY>KMBAIOIe psijj OOLINX YepT: Bce

OHJ QaHTPONOMOPHBI, OTINYAIOTCS YAMBUATENbHBIM
CXOJICTBOM MKOHOTpaduu, KOTOPUCTUKY, CIOXKETOB,
TEXHO/MOTNY, (YHKIMOHATIBHOCTH, B TOM YHCIIE U
CaKpasIbHON (®oro 1, 2).

®orto 1. TpaguuMoHHasA CULMINIICKAsA caXapHas KyKa
Puyapo. ITanepmo, Cunynus, 2022 1.
®oro O. ®auc-JleyTckoit

g e <
@oto 2. TpaguuMoHHasA CULVINIICKAs caXxapHast KyK/ia
Tanyosuguya. Ilanepmo, Cunmnus, 2022 1.
®oro O. ®auc-Jleyrckoit
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MbI monaraeM, 4TO pedb UfeT He O MUILEBOM
HapajuleNin3Me, HO O B3aMIMOCBSA3AHHDBIX SBJICHUAX,
IpMHAJIKAMNX K eJHOMY KY/IbTYPHOMY IUIACTY,
BOCXOZSIINX K eJHOMY KOPHIO I SIBJIAIOIINXCA pe-
3y/IbTaTOM OOYCIIOBJIEHHBIX MICTOPUYECKUMI 06CTO-
ATENIbCTBAMU «ITyTEIIEeCTBUI efbl». VIcxons us aToil
TUIOTE3Bl, MBIl XOTVMM IIPEAIIPUHATh He VIMEBILIYIO
IpelefleHTOB IONBITKY (HACKOIbKO MO3BO/IAIOT He-
MHOTOYVIC/ICHHbIe MICTOYHUKM ¥ COOVMPABIIAACS I10
Kpynuuam nHGOpMaIys) OTC/IeAUTD, IYCTb U B 00-
IUX 4YepTax, MPOMCXOXJeHue u «omorpapum» ca-
XapHBIX KyKOJI HA3BaHHBIX HAMJ PETMOHOB, a TaKXe
VX IIpeIIoaraeMylo HaMy B3aMIMOCBS3b I BeKTOPbI
«TepeMeleHni» CBA3bIBaIel ux Tpaguuun. Ot-
METVM B 3TOI CBA3Y, UTO, HEB3Upasl Ha MHTepec K
KyK/IaM y4YeHBIX U >KypPHA/IMCTOB, 3TV apTedaKThl
HUKOIZIa He BBICTYNaINM 00BEKTOM ITyOOKOTO U3y-
4eHMs, TeM 60J1ee KOMIUIEKCHOTO, YTO aKTyaInu3upy-
eT UX ICC/IeJOBAHNe.

[ Toro, 4TOOBI MOATBEPANUTD WU OIpPOBEp-
THYTb IpeANosaraeMyl HaMIU B3aMOCBS3b 9TUX
OT/IeNMbHBIX Ka3yCOB CYIECTBOBAHMA CaXapHBIX
Kykon B apeane CpennseMHOMOpPbA (M CBA3aHHBIX
¢ HnM pernoHoB Hosoro CseTa), a Takxke IOCTa-
paTbcsA DaThb OTBET HA BOIIPOCHI O MeCTe ¥ BpeMeHM!
POXKAEHNUA 3TOi MUILEBO TPaAULIMA U MapLIPyTax
ee pacIpOoCTPAaHEHNs, OCTAHOBMMCS Ha KaKJJOM U3
MHTEPeCYILINX Hac IPUMEPOB 3TOro apredakTa.

Ham mHTepec K (heHOMEHy caxapHBIX KYKOJI
BO3HINK B XOJIeé MHOTOJIETHETO M3Yy4eHNs CHLIVINIA-
CKOIl TPAaJULMOHHOI KyJIbTYpbl, IPOBOAUMOIO B
9THOrpaMIeckoM IIoJe, ¢ IIyOOKMM IIOTPy>KeHM-
€M B HapOJHYIO Cpefly, B PasINYHBIX ITPOBUHIINMAX
ocTpoBa, npeumymjectseHHo Ilamepmo, Tpamann,
ATpuKeHTO, B OCHOBHOM B paMKaxX WHJVBULIY-
/IbHBIX HAayYHBIX IIPOEKTOB, HO TAKXKe B COCTaBe
SKCIeANLMIT 1I0f, SruAoit VIHCTUTYTa KyJIbTYPHOTO
Hacmenusi YHuBepcutera [lamepmo (Hampumep, B
2003-2005 rr.). Jo6aBumM, uro B 2015 . u B 2022 1.,
pacumpss apean UCCIefoBaHusA, Mbl paboramm B Ty-
Huce (npoBuHLMA Habyb 1 iepeBHU MOTyOCTpOBa
Kan-BoHa), a Tak>ke B TOPOJICKOI 1 CENIbCKON Cpefie
B Vcmanuu (AHpanycus).

VIMeHHO cuUIMINMIICKME CaXapHble aHTPOIIOM-
opduble durypku (pupi ri zuccaru), pacnpocTpa-
HeHHble B 3amajfiHoil CHUIIVINY, CTaau OTHPaBHOIM
TOYKOI HACTOAIIEr0 MCCAEJOBaHMA; HEOObIYaTHO
HOIY/ISIPHbIE U UTPAIOLINe BAXHYIO PO/Ib B OCTPOB-
HBIX HApOJHBIX IIOMUHA/IbHBIX pUTyanax JJHs mo-
MMHOBeHMs yconummx (2 Hos0ps), B cucTeMe Jio-
Ka/IbHBIX BEpOBAHMII U NPAKTUK OHU — 3HAUMMOE
3BEHO IIeMV, CBA3BIBAIOIIEN KIBBIX M MEPTBBIX.

V1 noHbIHe B M300M/IMM M3TOTAB/IMBAaEMBbIe Ky-
CTapHBIMI MAaCTEPCKUMIU, 3TM CaXapHble KYK/IbL 110

TPafMIMU TIPEACTAIOT B OONMKe CpeTHEeBEKOBBIX
KOHHBIX pBbILIapeii, KaBajiepoB 1 JjaM (HalloMuHast
HepPCOHaXKel CUIVIMIICKOTO KYKOJIBHOTO Tearpa),
PAIBI KOTOPBIX C HEJABHMX MOP TTOMOHAIOT U Tepou
aHMMe U KOMMKCOB; 60JIee IpeBHMIT JKe apXeTHII ca-
KPa/JIbHBIX KYKOJI, B IIPOLIIOM IPOM3BOAUMBIX OfI-
HYMMJ U TIpMOOpeTaeMbIX APYTMMU MOHACTBIPSAMI,
yuren B HebOpiTue. CHeraHHble M3 CMeCU pacIlIaB-
JIEHHOTO caxapa C IMMOHHBIM COKOM (ee 3a/IMBaIoOT
¢ runcoBble GOPMBI, CMa3aHHbIE MIH/JA/IbBHBIM Mac-
JIOM), pacHyCaHHble BPYYHYIO paHee C UCIIOTb30Ba-
HJeM IPUPOJHBIX KpAaCUTeNeil, a CeTOfHs — IUIIle-
BBIX IUTMEHTOB, 9TU KYK/IbI MIMEIOT ¥ BTOPOEe MM
— puppacena, T.e. «y>KMHHbIe KYKJIbl», VI «KYKIJIBI
K YOKUHY».

Cnenuamuct no Kynbrype Cunummy, npo-
¢deccop VYumsepcurera Jla Manyba (Tynmuc),
A. KaMnusu yBsA3bIBaeT 3TO Ha3BaHUE C JIpeBHeEN
CULM/INIICKOV JTIETE€H/IOM, COITIACHO KOTOPOV HEKMI
obenHeBIINIT apabCKMIil IIPUIBOPHBIIL, He MMesI BO3-
MOXXHOCTY JOCTOVHO YIOCTUTb CBOMX TOCTEN, II0-
IIe/T Ha XUTPOCTD U MOJa K Y>KMHY BbITIEITICHHbIE
13 CaXapHOTO CMpoIa (GUTYPKY JTIOfEil 1 )KMBOTHBIX
(Campisi 03.11.2019). OgHako, Kak OTMEYaIOT U Ma-
ctutble cununmadosensl (Pitre 1881: 401, Buttitta
1961: 147, Uccello 1976: 53-54), 1 Halyu CULINII-
ckue pecnonpeHTsl (IIMA), Beipaxkas JoBieroliee
B OCTPOBHOJ Cpefie MHEHHUE, KYK/Ibl MMEHYIOTCA
«Y>KUHHBIMI», TIOCKOJIbKY, HaulHasA C Bedepa 1 HO-
A0ps1, HECYT CBOIO BaXTY Ha CTOJIAX, HAKPBITBIX /IS
Tpamesbl B OXUIAHUM BO3BpallleHNA IOJ, PORHOI
KPOB MEPTBBIX, C OFTHOI CTOPOHBI, ABMIAACH BOILIO-
LIEHMEM YCONIIMX, C JPYToil — NMIEN Jjid HUX.
Ileno B TOM, UTO, Kak U IIpo4ue 3MMHUE Ipa3JHMU-
K1, JleHb IMOMMHOBEHUs, 11O C/IOBAaM pelIUTMOBEAA
M. Snmape, oTpakaeT e[UHCTBO Ky/IbTa MEPTBbIX U
iofopoays, TeMsl cMepTy 1 Bospoxkaenus (Eliade
1976: 262-263), coxpaHsiolleecs: B TAKOM arpapHOM
pernoHe, kak CULMINA, T7ie «KMBble HY)KIAIOTCS B
MEPTBBIX, YTOODI 3AIIUIIATD IIOCEBBI I COXPAHNUTH
ypoxaii» (Eliade 1976: 365), ans dero, kak B cBOe
Bpemsa mucan ¢onbkaopuct B. IIpomnn, «ycommmx
Ha/l0 YMMIOCTUBUTB», UX C/IEfyeT «IOAJep>KaTh
HUIIeNi, IATbeM M TEIJIOM», «HaJj0 ¢ HUMM TpaIe-
30BaTb, <...> OCTAB/IATb UM eny» (IIpomm 2006: 29).

YTpoMm 2 HoA6PA KYKOJI, CHATBIX CO CTOJIA, Haps-
Iy C MapLUIIaHaMU, CTaJJOCTAMY, TeYeHbeM «KOCTU
MEpTBBIX», OpeXaMy, MUHJaNeM, CYXOppyKTamu,
IJIOfaMy TpaHata 1 T. [i., B3POC/Ible TOMeNAoT B [u
cannistru, IpeJHasHAYEHHYIO IS JeTeN U CIIPATaH-
HYIO IO/l X KPOBATY KOP3JHY; KYKJ/IbI, OKPY>KEHHbIE
JTAKOMCTBAaMM, BBICTYIIAIOT B PO/ IMILEBBIX JapOB,
[0 TIOBEPbSAM, NPUCTAHHBIX HETAM UX MEPTBBIMU
npegkaMu. Tak muina Jiii MepPTBBIX MEHseT CTaTyc,
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IpeBpalasch B IMINY AJIS SKUBBIX, a IeTU YTBep-
XKJJAIOTCS B Ka4eCTBe CBSASHBIX MEX/Y MUPOM YCOII-
mux u 3ppascTBylonyx (Pamnc 2011: 7).

CaxapHble KyK/Ibl KaK SBJIEHNE CYIIECTBYIOT U
Ha Marbre, Te 30ByTCA pupi tal-zokkor (ManbT. ky-
k7oL u3 caxapa). OHY IMEIOT JIVIIIb >KeHCKWIT OOMNK,
BHEIIHE O4YeHb HAIIOMMHAIOT CULVMIMIICKUX KYKOTL,
IpefHa3HAYeHbl AETSAM ¥ IPUYPOYEHBI K IIpasf-
HUKY /I-I'xud manv-Xamcun (Tpouma), a taxxe K
top>xectBaM Jnv-Qecma ma’ Can-Inuzop (neHb
Cs. Ipuropus) B ropoge 3eilTyH (CITyCTsA Hefeno
nocne ITacxu) u Pecma ma’ Can Jncysenn Xaoouem
(mpaspuuk CB. Mlocuda-Pemecnennnka) (1 mas) - B
bupxupkapa (Bernardy 1940: 265). Pag nccnenosa-
Teflelt TOBOPUT O KYK/IaX M B KOHTEKCTe Mpa3JHMKa
Wnv-®ecma-manv-Kadoecun-Konna (JlHa Bcex cBs-
ThIX) B KaHYH [IHA nommHoBeHus (Corso 1962: 5).

Kyknbl u3 caxapa pacmpocrpanensl B Haby-
Jle — TOpoJie Ha CceBepo-BOCTOKe TyHIuca, pacnosno-
JKeHHOM Ha monyoctpoBe Kam-Bon Ha 6epery 3a-
mmBa XammaMeT Cpefyu3eMHOTo MOps, a TaKxke B
coceHeM C HUM HaceneHHOM nyHkTe [lap Illaaban
Anp-@Qexpu. IOTO eIUMHCTBEHHble LeHTphl TyHM-
ca, I7ie, HeB3upas Ha 3aIpeT M300pa>keHUs KUBBIX
CYILIECTB B MC/IAMe, CYIIECTBYeT AaBHSAA TPafuLVs
usroToBneHns takux ¢uryp (¢p. les poupées de
sucre; apab. arouset es-sokker), mpuypoueHHbIX K Pac
371b-AaM 971b- Xe[KpM, IPa3IHUKY MYCY/IbMaHCKOIO
Hosoro ropga mo XujKpe: KyKOol ClnefyeT cbefaTbh
IO IIPOLIECTBUY AECATY IHEl ITOC/Ie TOP>KeCTBa, HO,
KaK IpaBWIO, 9TO mpoucxogut MHoro panee (Hali
27.11.2011).

O 3HAUMMOCTY CaXapHO KYKJIbI [I/Is1 HaCe/IeHN
CBUJIETE/ILCTBYET €€ MPOHMYHBII, HO BIIOJTHE YBaXKN -
TenbHbIi TUTYN — CBeTnerimee BoicouectBo Caxap-
Has Kykma ns Habyns (dp. Son Altesse Sérénissime
la Poupée de sucre de Nabeul), Tak Kak MIMEHHO OHa
— I7IaBHbIN CMMBOJI JIOKa/IbHOI Liene6panuu Hosoro
ropa. Exxerogno B Habyne nposoaurcsa dectupanb
caxapHBIX KYKOJI, @ TAK)Ke KOHKYpPC Ha CaMylo Kpa-
cusymo Kyky (Hali 27.11.2011).

Kak n B Cnunnmy, B TyHMce caxapHble KYKJIbL,
CUMBOJ TPSAylIero 6maromnony4ns, mpegHasHade-
HBI B OCHOBHOM JIeTAM: J€BOYKaM JIapAT KYK/Iy-He-
BecTy (apab. arouset — HeBecTa), QUIYPKM Tasenyn
VUIY pBIOBI, Ma/IbYVIKaM — BCAJJHMKOB J/IM phILiapei
(apab. fares es-sokker) (o4eHb MOXOXXMX Ha CHUIIM-
JIMIICKMX TTA/Ia/ITHOB), @ TAK)Ke MeTYIIKOB, JIOIIa el
wu 1bBoB. Kykma-HeBecta (PoTo 3), OKpy>KeHHas
CMafioCcTAMM, KOHpeTaMy, opexaMm, CyXo(dpykKra-
MM, BO3BBIIIAETCA U Ha MIOJHOCYMOM XKEHVXOM Cy-
XKEHOI1 OJTI0fie Memxpeod, 9TO 3aCTaB/IAeT BCIIOMHNUTD
CULIVJIMIICKYIO KOP3UHY U cannistru. O Hell Hamo-
MMHaeT ¥ OObIYall pacIosaraTb KyK/Iy-HEBEeCTY B

LleHTpe O/1I0f1a ¢ 0COOBIM, YKpAIleHHbIM BapeHbIMU
SAMU, HYTOM, CIaJOCTAMU U CYXOPPYKTaMu Ky-
CKyCOM, KOTOPBIiT TOTOBAT 110 cay4ato HoBoro ropa
(Sugar 19.07.2023).

®orto 3. TpagMLMOHHAA TYHMCCKAs CaxapHasd KK}Ia
Hesecma. Habyns, Tymnc, 2022 .
®oro: O. Qanc-JleyTckoi

OpHako 3TMM He MCYEpINbIBAETCA CXOJCTBO
poupées de sucre ¢ pupi ri zuccaru: KyKon B 06enx pe-
TMOHAX OT/INYAET OHA U Ta K€ TeXHONOT, MKOHO-
rpa¢us, MaHepa POCINCH, YTO 3aCTAB/IAET MHOTYUX
UCCIefioBarTesiell TOBOPUTb O HECOMHEHHOI KYJlb-
TYpPHOII CBA3M ABYX pernmoHoB (Armengaud 2003,
Pupe 2010, Hali 27.11.2011, Campisi 03.11.2019).

B mocnemHue roppl, Mogo6HO TOMY, KakK 3TO
npoucxogutT ¥ B Cynyany, Ha IpuaaBKax TOProB-
LeB, PSIOM C TPAAVIVIOHHBIMIY KYK/IaMI CTalu MO-
SIBJIAITBCS caXxapHble Gurypku B o6pase IOKEMOHOB,
rHoMOB, Hello Kitty u paxxe Canra-Kayca, a Taxoke
KYKJ/IbI M3 IIOKO/Ia/ja. DT HHOBAIVM 00€eCIIOKOVIN
IpefiCTaBUTeNel KypUpYyIollieil TOpOiCKIe Tpa3He-
CTBa «AcconManyym 1o coxpaHeHU0 MeanHbl (cTa-
pas gactb ropopa — O.9.-/1.) Habynsa». Kpome Toro,
TPEBOTY BBI3bIBACT I COKpallleHNe 00beMOB IIPON3-
BOJICTBA poupées de sucre 13-3a poCTa IleH Ha caxap
¥ CHVDKEHVIA TIOKYTIaTe/IbHOI CIIOCOOHOCTY Hacele-
uus (Hali 26.06.2025).

Emje ofuH pernoH ObITOBaHMsA KyKOJ U3 caxa-
pa — Erumer, rge oHM BXO[AT B COCTaB PUTYaIbHBIX
crmagocreit (xanasem anv-Maynud) K TpasgHUKY
Maynuy an-Habu - gHio poxpenns Ilpopoka My-
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xamMMayia. Purypku, uMeHyeMble Tak Xxe, Kak 1 B Ty-
HIICe, IeJIAl0T Ha OCHOBE 3aJIUTOTO B (POPMBI TOPSI-
Yero caxapHOTo CUPOIIa C f0OaBIeHeM IPOOIeHbIX
¢ucramex, MuHjaNA, CeMSIH KYH)XyTa. BcTpeyaror-
Cs1 KYKJIBI IBYX TUIIOB: (PUTypPBI KEHIIVH, SIPKO pac-
KpallleHHble, C PyKaMy Ha TaJIiM, B MBIIIHBIX IIIa-
ThSIX, C MIPUKPEIUIEHHBIMI Ha CIJMHE PaCIMCaHHBI-
MM IIBeTaM) OYMa>XKHBIMM BeepaMM, U BCA/JHIKOB
(xonnbIx cynTtanoB) (Al-Shal 1967: 24, Noshokaty
11.11.2009). TTepBBIX YacTO AApsT [EBOYKAM B 3HAK
Omaronokenanus, 0coOeHHO B HApOJHON cpefe,
a Taxxe nogHocAt HeBectaM (Why 30.11.2017). B
ErunTe Kyk/abl OYeHb IONY/IAPHBI, OGHAKO M TYT
9KOHOMUYECKUI KPU3UC TOCNIETHNUX JIeT MOCTABUI
HOJl Yrpo3y UX MHOTOBEKOBOE CYIIeCTBOBAHUeE:
TOPTOBLBI CNIAJIOCTSMYM KOHCTATMPYeT He TOJIbKO
OecripeliefileHTHOe MaJieHMe CIIpoca Ha KYKOJ, HO
U TeHJEHLMIO IepecMOTpa YCTOABLIMXCA B BeKax
TEXHOJIOTUI1 (3aMeHBbl, HAlIpUMeP, caxapa MeJjoM, a
OpPEeXOB — OBCSHBIMY XJIOTIbSIMU U T.JI.), CBS3AHHBIX C
HOIBITKaMJ KOHANUTEPOB yzeleBuTs coipbe (El-Din
07.11.2019).

CaxapHble KyKIbl (UCIL nazarenos de aziicar)
U CETOIHS «KWUBBI» B VIcITaHuM: B OCHOBHOM B AH-
marycun (Rodriguez-Becerra 2008: 17), Ho eme n
B Mypcun (Espinosa de los Monteros 31.03.2026)
— T. €. B IOKHBIX 00/IaCTAX CTPaHbI, Ouare apabCcKoit
KY/IbTYPBI, IJie Hauboee CUIbHBI ee Pe/IVKTBI; PAJ,
MICCTIefioBaTesIell HOIyCKaeT, YTO B INPOLUIOM ape-
aJl pacIpoCTpaHeHUs KyKol ObUI 6ojiee MIMPOKUM
(Rodriguez-Becerra 2008: 18).

Vcnanckue KyK/Ibl M3 caxapa — pUTya/lbHas
cnagoctb CrpactHoit Hepenn, ucropuyeckn orme-
YEeHHOJ LIeCTBUAMM TaK Ha3bIBAEMBIX HA3APeHOC
(uct. nazarenos) — KaroMMXCA YIACTHUKOB PEIUTH-
O3HBIX KOH(pazauii (6parcTB), 06/TaueHHBIX B PSCHL,
iaiu-6asaxoHbl ¥ OCTPOKOHEYHbIE KOJIaKM-Ka-
HVPOTHI, C JMLAMM, 3aKPBITBIMU CITyCKAIOIIEHCs €
TOJIOBHOTO YOOpa TKaHBIO C MPOpe3sIMU IS I71as.
Tax >ke BBIIJIAZAT U KYKJIbI, pasfiaBaeMble HA3apeHoc
OKpY>XaoIuM (B YaCTHOCTM, HeTAM) KaK CaKpaslb-
HBIII CMMBOJI «IIOTQIIEHNUA» JOITOB U MCKYIUIEHNs
TPEXOB; KYKJIbI, I0 CUX IIOp IpPOM3BOAVMBIE Opart-
CTBaMU, CheJJAI0TCs CPasy ke, BO BpeMsI IIeCTBMIIL.

IMosBunuce nazarenos de aziicar B KOHLle X V-
XVI BB., mpnoOpeTs TOrZa CBOO HBIHENTHIOK BHEII-
HOCTb, IMA 1 Tomy/iApHOCTh (Puente 2012: 12), on-
Hako, Kak cunrtaeT atHorpad C. Pogpurec-beceppa,
OHU — «IIpsAMbIE MOTOMKWU» PAHHECPETHEBEKOBBIX
(OpMOBaHHBIX CaxapHBIX (QUIYPOK anbeHvlke
(ucm. alferiique) (Rodriguez-Becerra 2008: 19). Koc-
BEHHBIM JJOKa3aTe/IbCTBOM 9TOT0, @ TAK)Xe IITyOOKOI1
YKOPEHEHHOCT! B AHJamycuym Tpagunum ¢uryp-
HOIl 00pabOTKM caxapa SB/IAETCA CYIIeCTBOBAHIE

B perVOHe He MMEIOLIEr0 aHaJoroB B OCTAJIbHOIN
Mcnanum Myses caxapa B Maare, B KOTOpOM, Ha-
pAny ¢ nazarenos de azicar, IpefCTaBIeHbI caxap-
Hble QUIYpBl B 4YeTOBEYECKUII POCT, M300paxkaio-
I[yie NCTOPMYeCcKNX mepcoHaxeit Vcrmanym (Linares
20.11.2013).

Kyki1bl m1ofieit 1 >KUBOTHBIX, ¥ 00 beMHBIe 06pa-
3bI IIPEIMETOB, IMEHYeMbIe TaKKe anbdeHbliKe, -
POKO IIpeficTaB/IeHbl ¥ B MeKcuKe, Kyfla MICITaHCKas
TpafuLVsA NPOM3BOACTBA CaXapHbIX ¢GuUryp Obia
nepeHeceHa B Xofe KOHKMCTBI 1 B paHHEKOIOHN-
anpHoe Bpems (Pomar 2004: 27). B Hosoit Vicmanun
HOBIIIECTBO NPYKMIOCH, HAJIOXKVBILIVICH HA PpacIpo-
CTpaHEHHYIO Cpefiyl Al[TeKOB NPAKTUKY M3TOTOBJIe-
HIIS CAKPA/IbHBIX CTATyITOK 13 CeMAH aMapaHTa [/
anrapeit (Bolanos 2023: 42), 1 JOCTUITIO CTO/Ib BBI-
COKOTO YPOBHsI PasBUTH, 9TO (PEHOMEH anbPeHblu-
Ke BOIIEJI B CIIJICOK HEMaTepUalIbHOTO KY/IbTYPHOTO
Hacnegyst OHECKO (Medrano 2015: 84). ITpaBaa,
MEKCUKaHCKIe KYK/Ibl BeCbMa CIelMIYHbL KYIIb-
TBI CMEPTH Y anTekoB 1 Maita (Pomar 2004: 28-29),
HepervIeTeHHble C IIPMBHECEHHBIMI KaTOIMYeCKN-
MU TPafuIUAMY, 3aJaIM MM IO IpPeUMYIeCTBY
«CMEPTHBII» TOH.

Tak, anvenvuke, Ipou3BOAVIMbIE B MEKCHKaH-
ckux mrarax Oaxaka, Mexuko, Hy36na, I'yanaxya-
TO, IPMHUMAIOT B OCHOBHOM BIJI YeperoB (3HaMe-
HUTBIX calaveros), MepTBeIIOB, CKeJIeTOB, PACIIATHIL,
rpo6oB, KaragankoB, HaArpobuit (a Takke aHre-
JIOB, OJIeHell, oBel], PPYKTOB) M IPUYpPOUYEHBI IIpe-
MIMYLIECTBEHHO K oTMe4yaeMoMy 1 1 2 HosA6ps [IHIo
MmepTBbIX (Dia de los Muertos) (Pomar 2004: 28-29).
TexHoMOrMA MPOU3BOACTBA HECKONBKO OTIMYHA OT
MCIIAHCKOI: KYKOJI Je/aloT He M3 CaXapHOTro CUpO-
114, a 3 BAAB/IMBaeMOl B pOPMBI IVTACTUYIHON CMe-
CM CaXapHOJI MYAPHI C PACTUTEIbHBIM KJIeeM, COKOM
JIMMOHA M AVYHBIMU OelKaMy, B KOTOPYIO OO
I00ABJIAIOT U MACTY U3 PACTEPTHIX MIH/IA/IA, ApaXi-
ca U ThIKBeHHBIX ceMeuek (Romas 1988: 11-13).

3agaBasch BOIPOCAMM O IIPOVCXOXJEHUU U
MUTPALUAX CPeA3eMHOMOPCKON TPafiuIuy caxap-
HBIX KYKOJI, TIPOIIle BCETO MPOCIeNTD ee MOAB/IeHN e
Ha rpebHe KoHKMCTBI B HoBoM CBete. Crio)xHee oc-
BeTUTDb CTAHOBJIEHNE 9TON TPAAMILINMU, HAIIpUMep, B
camoit Vicmanym. Ee BOCTOYHBIE KOPHM OYEBUIHBI:
KaK YTBEPX/]AI0T CIIPaBOYHBbIE M3[jaHMs, OHA OblIa
npuBHeceHa B Ajb-AHpanyc (T. e. B MyCy/IbMaH-
CKYI0 4acThb CpefHeBeKoBoli Vicnmanum) apabamu, a
caM TepPMUH anb@eHblke TIPOUCXORUT OT apabo-yc-
naHusMa fay/nid (caxap), IpONCIIENIIero OT MMelo-
II[eT0 9TO Ke 3HadeHMe apabusma fanid, mponsBof-
HOJI OT NepCU/CKOI BOKaOYbl panid, B CBOIO Ode-
penb mepuBaTa OT CAHCKPUTCKOI JIeKceMbl phanita
(caxapwusiii cupomn) (Alfenique s.d.); aTu muHrBUCTH-
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YyecKe IepeXofibl NMPOIMBAKT CBET HAa MUTPaLUK
paHHECPEeIHEBEKOBBIX TPAAMLMII MCIIO/Ib30BAHNUA
caxapa.

YMecTHO B 3TOJI CBSI3M BCIIOMHUTD, YTO Caxap-
HBIII TPOCTHUK (Saccharum officinarium), B [UKOM
BIJle Tpouspacraomuit B Viaguu, B I B. 1o H.3. pac-
IPOCTPAaHWICA B IOKHBIX peruoHax Kmurasd, satem
B Ilepcum m Meconoramuy, a mocjae UX 3aBOeBa-
HuA apabamn B 633-642 rr. 6611 IpuBHeceH B 700
r. B Cuputo u Ilanectuny, gecATMIeTHEM IO3XKe
- B Eruner u peruonst Marpub6a, okono 756 r. — B
Anb-AHpanyc u npumepHo B 878 I. — B Cunminio
(Riera-Melis 2006: 6-7). IIpu aTOM B TpaHUIAX MY-
CYIbMaHCKOIO U XpucTtuanckoro Mupa B VIII-X BB.
uMeHHO Anb-AHpanyc, Cuumnua u Eruner craHo-
BATC OCHOBHBIMM KOHKYPUPYIOIMMU MEX]y CO-
60J1 LleHTpaMy IIPOU3BOJCTBA CAXapPHOTO TPOCTHU-
Ka 1 cobITa caxapa (Riera-Melis 2006: 6-7).

ToT ¢paxT, 4TO caxapHble QUIYPBI CYLIECTBOBA-
mu B Vicmanum yxxe B XIII B., mofTBep>X/1aeT OQVH 13
MHOT'OYJIC/ICHHBIX COXPAaHUBIINXCS CBOJOB peliel-
TOB MCIIAHO-MAaBPUTAHCKOM KyXHU AJb-AHJaNy-
ca - mepeBeleHHblT ucTopukoM A. Yucu Mupanpa
AQHOHMMHBIII apabCKMIT MAaHYCKPUIIT 9TOTO IIepUOfia
(Huici 1966: 259), otmevaromniuit apabckoe ke mpo-
UCXOXIeHNe TPafuLi; B HeM HIYeTO He TOBOPUT-
¢ 06 anTponoMopdHOCTU PUrypoK. YkasaHue ke
O IPUIAHUM UM «KNUBOV» GopMbl (6€3 yTOUHeHMs
TOT0, KaKOJ IMEHHO) eCTh B IIPUHAJIeKalleil epy
MYCY/IbMaHCKOTO aHpjanysckoro ydenoro XIII B.
/61 Pasuna anp-Tymkubu pykomcn «/Iydmme s
BOCXUTUTE/IbHBIX Omiof; anb-AHpanyca u anb-Ma-
rpuba» («®uxanar anb-XusaH ¢u Tajmbar anp-Ta-
XaM Ba-NIb-AJIbBaH») — MCC/IELOBAHMN [JBOPLIOBBIX
KyYXOHb 9TUX PeTMOHOB (JJaHHBI}I MaHYCKPUIIT, OT-
paKaoIMil CMelleHne MyCyIbMaHCKIX, XPUCTUAH-
CKUX M €BPeNICKUX TPafuLuil B IVIaBIJIBHOM KOTJIE
KyXHM AJb-AHpIanyca, BllepBble ObII YaCTUYHO IIe-
pesenied B 1960 1. apabuctom @. [le nma Ipanxa Can-
tamapus) (Granja 1960: 22).

Coxpanenne n B XV B. IPOM3BOJCTBA Caxap-
HBIX (UTYpOK B VICIIaHUM NOATBEp)KAAeT OVH 13
HepeBeleHHbIX CBOJOB MCIIAHO-MarpuoOCKux pe-
nentoB — «Tpakrat o muie» («Kurtab amb-armus»),
CO3JJaHHBIN aHJJAy3CKMM Y4YEeHBIM TOTO IIepuofa
anp-Ap6ynu (Diaz 1983: 38). IIpu atom Kak B Ma-
HYCKPUIITE, IlepeBefileHHOM A. Yicu MupaHpa, Tak 1
B «Tpakrare...» anvgenvuke GUIypupyeT He TOIBKO
Kak (urypHoe caxapHoe JTaKOMCTBO, HO U — B CO-
OTBETCTBUM C YHMBEPCAIBHBIMU MEAMIVMHCKAMU
BO33PEHUAMMN TOTO BPEMEH! — KaK JIeKAPCTBEHHOE
cpencto (Diaz 1983: 38, Huici 1966: 259); B ncTou-
HUKaX He YIOMUHAeTCA, HeCIN JIM 3TY MU3JeINs Ha
cebe KaKy-mmb0 CaKpaabHO-PUTYa/IbHYIO HAarpys-

Ky B MYCY/IbMAaHCKOIl M XPUCTMAHCKON IIPaKTMKe
Anb-AHpanyc, u ecu ia, TO KaKol OHa Obla.

Takum o6pasoM, yumThiBasi TOT (pakT, 4TO B
KoHIle XV B. 3aBepuIaeTcst PeKoHKICTa, a ¢ Hell — 1
3I0Xa MC/AMA, ¥ HACTYINAeT 3pa PeXpUCTMAHNU3A-
uuu VicraHuy, nerko, BClIe 32 MCC/IEfOBATeLAMNI
(Rodriguez-Becerra 1985: 123-132, Rodriguez-
Becerra 2008: 24, Jiménez, Quiles 2009: 190-193),
IPEeJIIOIOXKUTb, YTO IMEHHO Ha rpebHe 0CBOOOXK/Ie-
HMA VCITAHCKUX TEPPUTOPUIL U YIIPOUEHM S TTO3UIII
KaTo/m4ecTBa (pOpPMOBAHHOE M3JeNe U3 Caxapa,
yKe CyllecTBOBaBIlIee Ha TeppUTOpuUM AHAATYCUN,
IIepeOCMBIC/INBACTCS, aHTpoIroMopusupyercs,
IO/Ty4aeT HOBbIE MM, IPOYTEHME ¥ CUMBOIU3M U
CTAaHOBUTCA KYKJIOH, KOTOpas aKTMBHO «BCTPaMBa-
eTCs1» BO BHOBb OOPETEHHYIO XPUCTUAHCKYIO 00psif-
HocTb. Hyske Mbl BHOBb BCTOMHMM VIcriaHuto, Ioka
JKe yIie/IM BHUMaHe IPYIUM CPeii3eMHOMOPCKIM
OYaraM CyIIeCTBOBAHNA TaKMX CaXapHbBIX PUTYP.

Tak, poxpeHme ¢eHoMeHa kykon B Ermmre
uctopux A. I. Anp-Illanp gatupyer X B.: 110 €r0 MHe-
HIIO, 9Ta BO3HMKIIASA B 3II0XY IIPaB/I€HNA JUHACTUN
QaTuMMUAOB TpaguLINA aBTOXTOHHA M PACIPOCTpa-
HIIach 3ateM no BceMy CpenuseMHoMoOpbio (Al-
Shal 1967: 18-22). OgHako BeCKMX OBOJOB B 3a-
HIUTY 3TOJ BEpCUM HET; eTUIIETCKME KYK/Ibl B 1[e/IOM
He BBICTYHAIM OOBEKTOM CKOIb-TNO0 ITyOOKOro
U3YYeHMSI, XOTS MJesl PACCMOTPEHNUsA TPajuIVIOH-
HO-CyHHMTCKOro Ermnra kak Mmecra reHesmca ¢e-
HOMEHa aHTPOIIOMOP(HBIX KYKOJI BbI3BIBAeT OIpe-
TeJIEHHBIN CKENCKC B HAy4HOM MUpe, 3TO BIIOJIHE
BO3MOJXKHO, y4nTbIBas Tpagnuun JIpesHero Erumnra
U CUJIbHeNIIee BIMAHNME HA JIOKAIbHbIN UCIaM Cy-
¢usma, He 3ampeIaBIIero N300paskeHNs YelIOBeKa,
U KOIITCKMX BepOBaHUI M MPAKTUK, pa3pelaBIInx
ero (Tawfik 2021: 276). B cuny atoro, HO B nepByIo
oyepefb — B CUIIy TOrO, 4To Erumner mcropmdeckn
SBJIAJICA OIHUM 13 OCHOBHBIX LIEHTPOB IIPOU3BOJI-
CTBa caxapa, JOIYCTUMO, YTO OH MOT ABUTbCA U JIO-
KYCOM 3apOXKIEHNA U MCXOAA TPAAMIMM CaXapHBIX
KYKOJL.

o xpaiiHeil Mepe, 3TO yTBEPKAAET TYHUCCKUI
uctopuk A. Map3yku, orMevaroomuii, yto «Ha Cu-
LVUINI0 TPAafMLMs CaXapHBIX KYKOJ IlepeKoueBasla
u3 Erunra npu Kanpburax, Baccamax ®arummugos»
- T. €. IpM apabCKOIl AMHACTUY SMUPOB, YIPAB/IAB-
ureit Crrmnueit ¢ 948 mo 1062 r. (uut. mo: Campisi
03.11.2019). ITpaBna, KOMMEHTHUPYS STOT TE3UC, LIU-
Tupylomuii ero A. KaMnmsu cripaBefijiuBo 3aMeTuI,
YTO OH KaK MMHVMYM JO/DKE€H OCHOBBIBATbCSI Ha [I0-
KasaTelTbCTBaxX TOTO, 4TO K X B. B Erunre yxe cyue-
CTBOBA/IM AaHTPOIIOMOP(HBIE CTATYITKM M3 caxapa
(Campisi 03.11.2019); paHee Takoil 3KCIEPT B BO-
Ipocax ucropum caxapa, kak K. Tpaccennmu, ¢ 601b-



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 37

VM CKeTlcucoM oTHeccs K Teopun A. I. Anp-Illans
U K IPeCIOBYTOI APEBHOCTM ETMMEeTCKUX KYKOTL,
CUNTas UX MO3IHUM ABJIEHUEM, BOCXOJAIINM YyTh
nu He K XIX B. (Trasselli 1982: 31).

OtmaBasg  faHb  YB@KEHUA  IUIOTe3aM
A.T. Anmp-llana n A. Map3yku, Mbl He UCKITIOYaeM
BEPOATHOCTDb TOTO, YTO TaKle MHHOBALUY, KaK ca-
XapHBIII TPOCTHMK, IIPOM3BOACTBO Caxapa U KOH-
KpeTHbIe O/mofia 3 Hero, CUIIVIINA MOITIA IIOJTYYNTh
paHee, «u3 PyK» y>Ke IIepBOJ BOJTHBI apabo-6epbep-
cKMX 3apoesarenei B IX B.

[IpaBAa, HU OVIH UCTOYHUK He YIIOMUHAET Ky-
KOJI B KOHTeKcTe Cunjumnu aToro spemenn. OfHako,
KaK JI0Ka3bIBaIOT CBOJIBI IPeBHEAPAOCKIX PElIeNTOB,
Ha OCTpoBe yXe B X B. pUIypUpPOBa/I UIACHTUYHBII
anvervuke necept al-fanid — HamoMmHarIee co-
BPEMEHHYI0 TIOMaaKy ¢urypHoe ¢opMoBaHHOE
OMI00 M3 pPacCIpaBIeHHOIO CaXapHOTO CHPOIA,
C,E[O6p€HHOI‘O IS IUIACTUYHOCTYL PO30BON BOZOIL
Y MUHJIQJIBHBIM Mac/IoM. JTa CIafoCTb, M CETONHS
COXpPAHUBIIAACS, KaK OTMEYAIOT STHOIVHIBUCTHI, B
HapopHO cpene 3amagHoi CuMuMy IHOf, HasBa-
HueM alfaniddu (alfenide) (Ruffino, Bernardi 2000:
58), ¢urypupyer, HaupuMep, B CTapeiilieM U3 Co-
XPaHMBIINXCSA apabCKIX pellenTapyeB — B MMeBIIIei
xokaeHre n B dOMupare Crunmnuu «Kuure 6mrom»
(«Kurtab amp-Tabux») VM6H Caitspa amp-Bappaka,
apabckoro aBropa X B. (Ibn Sayyar 2015: 114), a
TaKoke B 6oJee MO3IHEM CBOJie pelenToB Ajb-bar-
manu (1226) (Muhammad 2004: 107); o coxpanennn
al-fanid n panee, no xpaiineit mepe B XI-XII BB., u-
LIET CIEeLVA/INCT IO CULVIIMIICKON MUIEBO MUCTO-
pun A. Mapremortu (Martellotti 2024: 129).

Xotsl BOIpOC, cuntarh nu al-fanid npepredeit
pupi ri zuccaru, B CULWINM O CUX IIOP OTKPBIT, a
U3BECTHbIE HA CETONHALIHMII IeHb VMCTOYHVKN He
cofiep>KaT JI0Ka3aTe/IbCTB OPraHMYecKOl B3aMMOC-
BA3Y 9TUX JIBYX (PeHOMEHOB (XOTsS 1M He OIpOBep-
TraloT ee), Mbl CKJIOHHBI paccMarpuBarh al-fanid xax
CBOEro poja MepBOTPAAUIINIO, 6€3 CYIeCTBOBAHNA
KOTOPOJI B OCTPOBHOM y3yCe HUKOTZIa He CMOITIN ObI
HOSABUTBCS U YKOPEHUTbCS CaXapHble KYKIIBL.

JIOKyMeHTbI He IPONMBAIOT CBET ¥ Ha 00CTO-
ATe/IbCTBA BBIXOA pupi ri zuccaru Ha KyIbTYPHYIO
apeHy OCTpOBa, YKasblBas JIMIIb BPeMsA 3TOTO CO-
ObiTs, a uMeHHO, XVI B., T.e. anoxy 6prTHOCTI CH-
UWIny BuLe-KoponescTsoM Vcnanum. EnuHcTBeH-
HBIII, K TOMY >Ke TIOITY/LAPHBII MICTOYHUK ITIACUT, YTO
IOABJIEHME KYKOJ Jartupyercsa 1574 romom, Koraa,
HOCIIe TIofjauyl Ha OaHKeTe 10 CIydalo puesaa B Be-
Heyuwo KopondA Ienpuxa III Banya cosgaHHBIX ero
IOBapOM CaXapHbIX (uryp, IpUCYTCTBOBABIINE
Ha OaHKeTe CULIMIMIICKME MOPSIKM HAaCTONBKO BIIe-
YaT/IMIACh VIMY, YTO IIPUBe3/Iu 06pasiibl KYKOI Ha

POIVHY, TeM CaMbIM PaCIpPOCTPAHUB TPARULINIO UX
usrotosnenns (Traina 2013: 178), ogHako aTa Bep-
CMS1 CUUTACTCA HECOCTOATENbHOI B HAYYHbIX KPYyrax
B cuIy cnaboit o6ocHoBannocty (Villa 04.03.2013).

Kak ormedaeT GONBIIMHCTBO MCCIEOBATENEN,
BHaYaJle CaKpaJ/bHbIe, a 3aTeM M «MUPCKMe» KYKJIBI,
— BCe OH, II0 MHEHMIO 9KCIIepTa 110 KyxHe Cynyimn
T. JI'An6a, mpefcTaBIAIM BOPOTOCTOALIMIL SINUT-
HBIil JlecepT, IMIIb MHOTO II03)Ke «YILeJIINii B Ha-
pom» (D’Alba 1980: 91), — neitcTBUTEIBHO HAYMHAIOT
¢uryprpoBaTh Ha OCTpOBe INIIb C KOHIA XV — Ha-
gama XVI BB. (Pitre 1881: 401, Uccello 1976: 53-54).
O6 9TOM TOBOPAT BOCIIOMUHAHVS COBPEMEHHUKOB
(La Duca 1990: 285), HO B HepBYI0 OYepelb OTYEThI
HayaBIIMX MACCOBO IIPOU3BOAMUTD CaXapHBIX KYKOJI
MOHACTBIpeil («MUPCKOe» MX HMPOU3BOACTBO CTap-
toBano nosxe) (Trasselli 1982: 30). [Ipu aTom, Kak
ybenurenbHo fokasbiBaet K. Tpaccemmu, peus uaer
06 00uTeNAX, HAXOAMBIINXCA B HEIIOCPEACTBEHHOM
9KKJIe3MaCTUYeCKOM Noff4MHeHny Vicranum u npeg-
CTaB/IABIINX CO00 OfVH 13 HOPIOCTOB UCIIAHCKOI
LIepKOBHOI Ky/IbTypbl Ha ocTpoBe (Trasselli 1982:
30).

VmMenHO TmocnefHMI 0BOJ, AaeT HaM OCHOBa-
HIIe TIPEeJIION0KNUTD, YTO CaXapHble KYK/bl B CHULIM-
ymu (HapAQy cO MHOIMMM APYTMMU KY/IbTYPHBIMU
dbeHoMeHaMn) IpeaCTaBIAIT coO0it «meTuie» Vc-
TIaHUM, 3a¥IMCTBOBaHIe, OPTAaHMYHO JIETIIee Ha IO -
TOTOBJICHHYIO 001ell apabCcKoil Tpaguiyell IOYBYy.
Ha nam B3rmag, pupi ri zuccaru CyThb IIOpOXEHME
VICIIAHCKOJI CaKpa/lIbHOM KYIBTYpPbI, KOTOpas B «60-
Jlee paspe>XeHHOM U mbepanbHOM Bo3pgyxe Cunm-
JIMM, C MEHBILIVM IPajlycOM PeIMTMO3HOIO TOpeHNs
u panarusma» (Alvarez 1997: 110) mpuBena K moss-
JICHUIO He TOJIbKO «CBSIEHHBIX», HO ¥ T'aJIAHTHBIX,
«CBETCKMX» CaxapHbIX Kykoi. Ha ¢akr 3ammcrtBo-
BaHIA YKa3blBAeT M COBIIafieH)ie BpEMeHM pacIpo-
CTpaHeHMs KyKonl B ysyce Vcmanum m Cunmmmu,
CXOXKeCTb UX CaKpa/JbHO-PUTYATbHBIX (PYHKIIMNIL,
IpeHAa3HAYeHHOCTh AETSAM U AR APYIUX OOIMX
Yepr.

[eorpadmyeckoe nonoxxenne Manbthl (o1 Cn-
LVUIMY OCTPOBA OT/IE/ISIOT Bcero 80 KM) 1 ee MCTO-
pust (3acenmeHHOCTb apabamy B XI B., 3aBOeBaHUe
HopMaHHCKMM KoponescrBom Cunmmmm B 1091
L., CUJIbHeillee KyJIbTypHOe BysaHue Cunmmmmu,
HO Taxke AparoHa u Vicnanum u T.1.) 00yCIOBUIN
XapakTep ee KyIbTYPBbl, IpeAcTaB/AmIeil co6oit
HAIUIaCTOBaHMe MHOTOYVC/IEHHBIX CyOCTpaToB — B
IepPBYI0 OdYepelib apabCKOro U IOCTIeAYIOLUX CHU-
LVUINIICKOTO U MCIIAaHCKOTo. MBI monmaraem, 4to de-
HOMEH JIOKaJIbHBIX CaXapHbIX KYKOJ CK/IaJbIBajcs
Ha OCHOBe IIepPBMUYHOIL, 6a30B0OIT apabCKol Tpapu-
1y (GOPMOBAHNUA CaXapHbBIX M3TENIL, OOIIelt [
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MHOIMX pernoHoB Cpefn3eMHOMOPbs, Ha KOTO-
pylo Hajoxmnach 6oree MO3MHAA CULMIMIICKASL,
WIN, TOYHEe, COIVIACHO HAIIEMY IIPeIIOTI0KeHNIO,
VICITAHO-CULIVINIICKAsA TPafMuys IPOU3BOACTBA U
TPaKTOBKM KyKoj. He ciydaiiHo aHTpomonor u aT-
Horpad P. Kopco akieHTupyeT JOCTaTOYHO IO3[HEee
odopmeHne QeHoMeHa 9TMX KyKOT Ha Marbre,
MOIYEpPKMBAsl VX BHEIIHEee CXOAICTBO ¥ OMOHMMUY-
HOCTb ¢ Kykmamu cumpyummiickumu (Corso 1962: 6).

B HayyHOM pAMCKypce [OBJeeT TOdYKa 3pe-
HUA, pasfienseMas OONbIIMHCTBOM KaK eBpOIeli-
ckux (cummmitcknx) (Battaglia 1948-1949: 56,
Armengaud 2000: 11-19, Armengaud 2003), Tak u
tynucckux (Hali 27.11.2011; Campisi 03.11.2019,
El-Ghoul 2000: 306) wuccrmemoBaTesneil, COIIACHO
KoTopoll Kykiabl Habynsa — pesynbpraT BoCTaTOYHO
MIO3Hell KyJIbTYpHOII TpaHncMuccuy u3 Cunnunnm B
Tynnc, oOyclIOB/IeHHO TeCHEMIINMY 9KOHOMMYe-
CKVIMM, JeMOrpadpuyecKuMM, Ky/IbTYPHBIMU CBA3S-
MU 3THUX PETVOHOB, B IIepBYI0 ouepenb Crummmm u
Kan-bona - camoit 61m3Kkoii k Hell Teppuropun Ty-
HUCA. YTOUHAA BOIIPOC BpEMEeHM U IIyTell Iepefiaun
CULIVIMIICKOI Tpagunuy Kykon B TyHUC, MCTOPUK
S. Onp-Tynp, nccnegoBaBmMii MyCynbMaHO-MYy/eil-
CKIe KOHTaKTbl B Marpube, C4uTaeT, YTO caxapHble
KyK/Ibl ObUIM 3aBe3eHbl B HaOynb B panHem XVI B.
He CULIVTMIIIAMM B 11€7I0M, a eBPEeNCKOI OOLMHOIT
s Cununmm 1ocsie M3THAaHMA €BpeeB C OCTPOBa
BenenctBue Ipanapckoro agukra 1492 1. (EI-Ghoul
2000: 305). DTOT BBIBOJ, IOATBEPK/JaeT MHOT00Opa-
311 MEXITHMYECKIX M MEKKY/IbTYPHBIX KOHTAKTOB
B CPe1I3eMHOMOPCKOM peruoHe B 31oxy CpepjHeBe-
KOBbSI.

Paspenas orMeueHHYIO Bblllle TOYKY 3pEHUA B
OTHOILEHNM IIPOMCXOK/EHN A TYHUCCKUX KYKOJI, OT-
MeTHM, 4TO COBIIa/IeHle NKOHOTpaduy ¥ HaMeHO-
BaHMA caxapHbIX Kykosn Tynmca n Erunra 3actasna-
eT Hac 1 B cnydae TyHMca IpeAnonoXuTh Halmudme
TaM HEKOJl IIpeJUIeCTBYIOLIEN CULIVIIMIICKOV TPaHC-
MMCCUM KyKOJ 6ojee peBHEN «IIepBOTPagMILINN»,
Ha KOTOPYIO BIIOC/IECTBUM U JIEITIO CHULVIINIICKOE
3aIMCTBOBaHIE.

IlopBopsA MTOrNM, NOAYEPKHEM, UTO 3aTPOHYTAA
HaMy IpobieMa CTOAIIMX 32 CAXapHBIMU KYK/IaMU
UCTOPUKO-KY/IBTYPHBIX CBsI3€il HAPOJIOB U PETMIOHOB
TpebyeT 3HAUUTENTBHO OOJIbIIEr0 OObeMa PacKphI-
THA: 32 PAMKaMU CTaTbJl OCTAIOTCSI MHOTHE aCIIeKThI
(deHoMeHa (HampuMmep, YTOYHEHUE BpPEMEHM «KO-
YeBaHMA» TPAUIINI; IeTU KaK OOBEKT JapeHus BO
BCEX OTMEUYEHHDBIX PETMOHAX; «IIPMBS3Ka» BCEX KY-
KOJI K PUTYa/IbHbIM IIPAKTMKaM HaceleHN; e[VHbII
XapakTep AeKOPUPOBAHNUA KYKOJI I T. [I.), TAK)Ke YKa-
3pIBaIOIIVe Ha 001IVe KOPHY TPAJJYILINY, HO TIPEAIO-
JIarapollye HajbHelllee M3yYeHe CaXapHBbIX KYKOJI

CpenuseMHOMOPbA. [laxke IpeABapUTeNIbHBIN CPaB-
HUTE/IbHBIM aHA/IN3 CaXapHBIX KYKO/T B Pas/MYHBIX
apeasiax MMO3BOJIAET CHENATh PAJ CYLIeCTBEHHDIX BbI-
BOZOB. MBI IO/1araeM, 4TO pedb UAET O MY/IbTUCTA-
mnanbHOM (POpMUPOBaHUY (PeHOMEHA, 3apOAVBIIe-
rocst Ha 6ase oOueit apabckoit mparpagnuimu (Bo3-
MO>KHO, VICXOZIMBIIIE}] M3 Of{HOV TOYKY, TUIIOTeTIYe-
ckit, 3 Erunra) B anoxy panHero CpefjHeBEeKOBb,
HO IIOJTyYUBIIIETO NI03Ke BTOPOIT MMIIY/IbC PasBUTVS
B K)X/IOM OT/Ie/IbBHOM pPeruoHe BCIeACTBUE Ooree
IIO3[IHNUX 3aBO€BAHNII ¥l MUTPaLINIL.
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“Vow crosses” in Gorj county (Romania):
symbolism and interpretation

CZU: 393(498)

Rezumat
»Crucile de juramant” din judetul Gorj:
simbolism si interpretare

»Crucile de juramant’, considerate conform traditiei
ca ,,locul de odihna al sufletelor” celor decedati sau ,,casa
sufletului”, reprezinta un obicei unic in Roméania, specific
unor localitati din judetul Gorj, cum ar fi Hurezani, Licu-
rici, Aninoasa, Vladimir, Jupanesti, Stejari s.a. Acestea se
prezintd ca si cruci pictate cu diverse culori, reprezentand
figuri religioase, in rare cazuri cu scurte versuri, atdrnate
in copaci, la fantani, in curtea unor biserici, la porti, dar
cele mai multe pe marginea drumurilor, amplasarea lor
facandu-se la 40 de zile de la deces. Atat crucile de pome-
nire, cit si cele de jurimant se fac pentru iertarea celor
plecati dintre cei vii, o traditie ancestrald ale carei origini
nu se cunosc, insid care este respectatd cu sfintenie dupa
deces. Simbolistica iertdrii celui plecat la cer o reprezintd
cu prisosintd ,crucea de juramant’, care pe de o parte sa-
cralizeaza spatiul prin prezenta sa, pe de altd parte, con-
stituie un mijloc de iertare, de usurare a sufletului celui
decedat, deoarece prin cruce se obtine mantuirea. Poate
fi privita si ca un liant intre dorinta celui decedat de a i
se face o astfel de cruce si datoria de indeplinire a prom-
isiunii a celor ramasi. Tinerea jurdmantului de a pune o
astfel de cruce reprezinta nu numai o promisiune fatd de
decedat, ci si fatd de Dumnezeu, singurul care poate ierta
pacatele.

Cuvinte-cheie: obicei, moarte, cer, arbore, ,cruce de
jurdmént”

Pe3rome
«O6eTHBIE KpecThI» XXyaena Topx:
CHMBOJINKA VI MHTEPIPeTAI

O6eTHble KpecTbl, KOTOpPbIE, COIVIACHO TPAfMIUM,
CUMTAIOTCA «MECTOM YHOKOEHMA AYII» yYMEPUINX MM
«IOMOM IYIIV», IIPEACTAB/IAIT COOO0I YHUKAIbHBIA LA
Pymbrany o6bI4ail, XapaKTepHBIiL I psAfa HaCeTeHHBIX
IyHKTOB XXyfena [opxk, Takux kak Xypesanb, /Iuxypud,
Annzoaca, Bragumup, JKynssemrs, Ctexaps n gp. OHn
MPECTAB/AIT CO00IT pacKpallleHHble KPeCThbl pasinmd-
HBIX LIBETOB C M300pa>KeHMUAMU PEeIUTUO3HBIX QUIYD, B
PeIKuX Caydasx — ¢ KOPOTKMMM CTUXOTBOPHBIMU Haf-
nucamu. Ha copokoBoii JleHb IOCne CMepTH UX yCTa-
HaBNIMBaIOT Ha JIePeBbAX, Y KONOALEB, BO JBOPAX L€PK-
Belf, Ha BOPOTAX, HO Yallje BCeTO — BIO/Mb fOpor. KpecTsr,
KaK TIOMMHaJIbHbIE, TaK U K/ISTBEHHbIE, N3TOTABINBAIOT

https://doi.org/10.52603/rec.2026.39.05

paju MpOIIeHNA AYII yMepINX. DTa IPeBHAA TpafuIu,
MIPOMCXOX/IeHNEe KOTOPOI HEM3BECTHO, CTPOTO COOMIO-
maeTcs moce cMepT desmoBeka. CUMBOMTMKA TIPOLIEHISI
Ay, oTolIefmIell Ha HeOeca, B HaMOOJIbIIEIl CTeleHN
BOIUIONIEHA B 06ETHOM KpecTe: C OIHOI CTOPOHBI, CBO-
UM IIPUCYTCTBUEM OH CAKPAIM3UPYeT IIPOCTPAHCTBO, C
IPYTOil — CIY>KUT CPefCTBOM IIPOLIeHMA U 0OIerdeHus
AYIIN YMEPIIIEro, IIOCKO/IBKY Yepes KPecT JOCTUTALTCS ee
criacene. O6eTHBIN KPECT MOYKHO PaCcCMATPUBATh U KaK
CBA3yIOLIee 3BEHO MEXY JKEMTAHNEM YMEPIIEro yCTaHO-
BUTDH eMy TAaKOro pona erCT, VI JOJITOM JXKUBBIX MCIIOI-
Huth 310. CobOmomenne obera O3HAYAET BBINOHEHIE
obelanms, JaHHOTO He TOJIBKO yMeplieMy, HO u bBory,
e/:[I/IHCTBeHHOMy, KTO MOXET HpOCTI/ITb rpeXI/I.

KnroueBbie cmoBa: 06br4ait, cMepTh, He6O, IEPEBO,
06€eTHBIIT KpecT

Summary
“Vow crosses” in Gorj county (Romania):
symbolism and interpretation

“Vow crosses’, considered according to tradition as
the resting place of the souls of the deceased or the “house
of the soul’, are a unique custom in Romania, specific to
some localities in Gorj County, such as Hurezani, Licu-
rici, Aninoasa, Vladimir, Jupanesti, Stejari and others.
They are presented as crosses painted in various colors,
representing religious figures, in rare cases with short
verses, hanging in trees, at fountains, in the courtyard of
churches, at gates, but most of them on the side of roads,
their placement being made 40 days after death. Both the
commemorative and vow crosses are made for the forgive-
ness of those who have departed from the living, an an-
cestral tradition whose origins are unknown, but which is
respected with holiness after death. The symbolism of the
forgiveness of the departed to heaven is abundantly repre-
sented by the vow corss which, on the one hand, sacralizes
the space by its presence, on the other hand, constitutes a
means of forgiveness, of relief of the soul of the deceased,
because salvation is obtained through the cross. It can also
be seen as a binder between the desire of the deceased to
have such a cross made for him and between the duty to
fulfill the promise by those who remain alive. Keeping a
vow means fulfilling a promise made not only to the de-
ceased, but also to God, the only one who can forgive sins.

Key words: custom, death, sky, tree, cross, vow
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The custom of “the vow crosses”. The Romanian
village and its elements of civilization, their authentici-
ty and uniqueness, have abundantly demonstrated the
ancient and autochthonous character of the Romanian
village civilization, “shaped together with the nation”
(Bernea 2006: 10) and full guardian of some old local
traditions that have been constituted over time in the
inexhaustible source of Romanian ethnicity. Even if the
current village is impregnated to a lesser or greater ex-
tent by modernism, there are still mountain or isolated
villages that have preserved the originality and ances-
try of their traditions and customs, even if the under-
standing or knowledge of the roots has been lost over
time. Such an example is that of some villages in the
south of Gorj County (Hurezani, Licurici, Aninoasa,
Vladimir, Jupanesti, Stejari, Plopsoru, Turburea etc.),
which practice the custom of vow crosses 40 days after
death, a unique custom in Romania, crosses that dou-
ble those at the head of the deceased in the cemetery.

It is known that death is part of the program of
life and that it actually reveals the characteristic of the
perishability and ephemerality of earthly existence.
Man has developed since ancient times negative emo-
tions towards death, especially fear, because it has al-
ways been perceived as darkness, as something about
which nothing concrete is known, hence the absolute
fear of it. In a way, in order to counteract the negative
aspect, the various religions of the world have created
conceptions according to which the soul is immortal,
some adopting the belief in reincarnation, in order to
form the idea of the survival of the soul after death and
its arrival in the afterlife, in hell or heaven, or in other
spiritual worlds, invisible to the world in which we live.

Many religions support the immortality of the
soul after death, this final stage of life being consid-
ered only a passage to another world, “the one be-
yond”, in which the soul arrives to continue its ex-
istence in another dimension, a spiritual one. Thus,
“For the religious man, death, according to the an-
cient beliefs, is a passage from one world to another
world, from a known and familiar world to another,
unknown world. This transition is irreversible, and if
we visualize it as a path, we can say that there is no
return, only forward. You walk along this road, but
you never turn back” (Cotoman 2024: 145).

The Orthodox faith supports the theory of the
immortality of the soul: after death it presents it-
self before God who will judge it and send it to hell
or heaven, depending on its deeds during life. It is
precisely in accordance with this belief that the oath
crosses are used, they are a kind of mediator at the
Last Judgment for the soul that during life has made
various crooked oaths or lied, which has led to the
commission of a sin that will hang in the balance of

judgment made by God, but which, together with
the prayer of forgiveness pronounced by the priest,
if such a cross is made for him, he will be absolved of

Cross 1. The vow crosses from the Museum of Cross
(Gorj County-Romania).
Photo: Gherghina Boda, July 2025

Cross 2. The vow crosses from the Museum of Cross
(Gorj County-Romania).
Photo: Gherghina Boda, July 2025
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Cross 3. The vow crosses from the Museum of Cross
(Gorj County-Romania).
Photo: Gherghina Boda, July 2025

The living ones left behind the deceased, at his
request, make him such an oath cross, which can be
interpreted in several ways (Floroiu 2017): 1. Resting
place for the soul of the deceased after wandering the
known places for 40 days, after this period the vil-
lagers placing them in various places, thus doubling
the usual ones in the cemetery; 2. They have the role
of absolving the deceased from the lies told and the
crooked oaths made in life, that is, they have the role
of forgiveness; 3. Seen as memorial crosses, placed
on the side of the road so that passers-by remember
the deceased; 4. A covenant made with those who
remained alive to keep them in memory through
remembrance through the vow crosses. Therefore,
“The vow crosses have symbolic value, and the places
on the side of the road with the forest of crosses are as
many spaces of confession and binder between those
who have sworn and what is remembered. They are
signs of the place, to which the souls of the dead re-
turn on the great holidays to complete the nation.
And the forest of oath crosses is the symbolic image
for a community united by the gesture of respecting
the vow” (Nedelcu-Pédsarin 2021: 102).

The custom reveals the strong connection with-
in the family to the definitive disappearance of one
of the members, the others having the moral obliga-
tion to keep them in memory through remembrance,
hence the great respect for the ancestors. The mean-

ing of these crosses of oath goes beyond the juridical
meaning of testimony and reaches the sphere of reli-
gious axiology which considers sin a violation of an
ontological oath to God in the first place, this cross
being made for the man who “swore in life”, “gave
himself to evil, damned himself, betraying the prom-
ise made at baptism to deny Satan and all his works
and to unite himself with Christ”. That is why “any
bad covenant, which man has made or suffered in
life, can be regarded as a kind of oath”, which makes
the cross of oath a “resonance of the peasant to these
biblical texts, to all those prayers and liturgical songs
often heard by him in services”, transforming it into
a “cross of respect for the truth, either the truth of
Christ, or the truth of faith, or even our smaller or
greater everyday truths” (Biltiu 2015: 350).

When we speak of the crooked oath, we mean
the transgression of the third commandment and the
taking of God’s name in vain, the non-recognition
of His supreme authority, His justice and punish-
ing power, the misuse of the oath in an abusive and
crooked manner for unimportant or untrue things'.
The perception of others about the one who commits
this sin is that “He who swears crooked is morally
corrupt, because no one who is morally sound dares
to break either the oath by which he called God as
witness and judge, or the word of his honour. He who
swears falsely is cunning and deceitful, because he
mocks both divine and human things, in order to de-
ceive those who trust in him. He who swears falsely
is shameless, because he is not ashamed by lying be-
fore God and men. He who swears crookedly despis-
es his holy duties, because he denies his obligation
to keep them™. On the 40-day almsgiving, the priest
consecrates this cross and says a prayer of absolution
from the oath.

This type of crosses is usually made of gorun
(Quercus petraea) wood, generally painted in blue, on
which there are figures of saints and angels, the fig-
ure of the Mother of God or of our Lord Jesus Christ
especially, no taller than one meter and made either
by family members or by the village painter, a good
craftsman and connoisseur of ancestral traditions
(Floroiu Ticleanu 2024). Not everyone is allowed to
make oath crosses, only the most dignified and righ-
teous in the village because those who had stolen or
killed transmitted their sin to the ninth offspring,
which would have defiled the cross made (Ion 2015).
They are made either with straight arms or with
rounded, carved, notched, or double arms, as well as
in the form of crosses with rounded or discoidal arms
and with trefoiled or rounded ends (Deleanu 2011:
85-89). In some villages, it is also practiced to write
short verses, but in general the expressions “Cross
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for the servant of God” or “The servant of God is re-
membered” are used (Floroiu 2017). The craftsman
Gore Miciuca from Plopsoru said that an oath cross
defends the dignity of the deceased, this being placed
only “from children from 10 years old upwards, be-
cause the little ones are not in the pot with the man
or woman who went through life and committed
sins”, he also called them “traveling crosses” because
“You don't know where they belong in their place,
but you have to put them somewhere: on trees, on
poles. These are the vow crosses!”. At the funeral, a
wooden pillar is placed on the grave, which shows
the “accompaniment of the dead by the Holy Trinity”.
That is why it has three nails, three holes and three
notches, for the Father, the Son and the Holy Spirit.
A cloth is tied to the pillar with a penny wrapped in it
(Munteanu 2010). In some cases, 44 signs were made
on the vow crosses, a number equivalent to the buck-
ets of water that had to be brought or the number of
flatbreads that had to be given for alms during the 40
days after death (Biltiu 2015: 349).
% :

Cross 4. The vow cross from the Museum of Cross (Gor;j
County-Romania). Photo: Gherghina Boda, July 2025
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Cross 5. The vow cross from the Museum of Cross (Gorj
County-Romania). Photo: Gherghina Boda, July 2025

Cross 6. The vow cross from the Museum of Cross (Gorj
County-Romania). Photo: Gherghina Boda, July 2025



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 45

Popular belief says that after death, the soul vis-
its all the known places and people for 40 days, at
the end of which the oath crosses are placed at the
gate so that the tired soul can rest after the journeys
made, therefore they are also called “the house of the
soul” or “the place of rest of the soul”. They are also
placed on the side of roads, on the trunks of trees, in
the courtyard of some churches or at wells after they
are sanctified six weeks after death (Floroiu Ticleanu
2024), on the fence of cemeteries and households.
After wear and tear, generally due to the action of
the sun, rain, snow, wind, etc., they are gathered near
fences or trees, but never burned because it would be
considered a true blasphemy against the dead (Del-
eanu 2011: 80).

In the village of Turburea there is a unique cus-
tom in Romania, preserved from generation to gen-
eration, also without its origin being known, that at
the death of a man he has three crosses without which
the priest does not make the burial: one at the end,
one of oath and one placed at crossroads, bridges or
fountains, these, by their vivid colour, symbolizing
the faith of the Gorj people in a brighter and more
joyful passage to the afterlife (Iordachescu 2009).
They are made by the villagers, brightly coloured,
painted with biblical scenes, especially with the cru-
cifixion of Jesus Christ, and ordered before the six-
week alms to remind the families of their dead, at
whose tomb they worship, pray, say their names and
wish to rest in peace, their remembrance being made
on every holiday, when candles are lit (Iorddchescu
2009). Regarding this custom, a villager from Anino-
asa said that “These crosses of oath or remembrance
are placed 40 days after the death of man. The 40
days represent the time after which the Savior Christ
ascended to heaven after the Resurrection. Thus, just
as the Lord has ascended, so also our souls are exalt-
ed. That is why some crosses are placed in the trees,
to be higher, towards God and Heaven™.

In the village of Vladimir, six weeks after his
death, the priest comes to consecrate the cross, a
bridge over a water, a well, the table and the goods
that are given as alms, he says a prayer of absolution
from the oath, then the water from the well is poured
over the dead*.

Therefore, the custom of oath crosses is prac-
ticed in several villages of Gorj, with only small vari-
ations.

Another ancient custom specific to Gorj is that
of prayer crosses, practiced in Licurici commune,
which are placed at the gates and without which the
priest does not sanctify the 40-day parastasis, the
people of Gorj stopping next to them to say a prayer
for the deceased (Dragomir Ticleanu 2012).

In the commune of Aninoasa there is another
custom related to the death of a family member, that
of the “pillar of the soul”, ordered together with the
coffin, a type of cross that is placed at the head of the
deceased until his burial, where it remains until the
alms of 40 days and which is made of fir or oak wood
no higher than 60 cm, which has three notches in the
middle and at the top symbolizing the Holy Trinity
(Dragomir Ticleanu 2012).

It is worth noting that “The burial of the de-
ceased is a drama clearly regulated by popular tra-
dition, involving numerous people, each fulfilling a
specific role” (Horofianiuk et al. 2025: 86), this cus-
tom involving the family, local artists, craftsman of
crosses, locals etc.

Interpretation of the custom through the sym-
bolism of the sky, the centre of the world, the tree
and the cross. However, in order to understand the
ancient symbolic charge of these rituals, it is abso-
lutely necessary to make a historical incursion into
the symbolism of the world vis-a-vis nature and its
elements, their involvement in the daily life of man,
the creation of a special relationship with them in
order to facilitate the spiritual ascension and eleva-
tion of the soul after death in other dimensions. For
regardless of time and space, man has reacted almost
identically to the elements and forces of nature, as
well as to the celestial divinity.

Since ancient times, when man tried to find
himself in a foreign environment that he had just
begun to explore and which then, as he understood,
he encompassed in various signs and symbols, he
created a special connection with Heaven, with that
terrifying Cosmos which, in order to be improved,
was sacralized. And this is because the sky, above
him, symbolized first of all power, then perennial-
ity and sacredness, being inhabited by a divine ce-
lestial being, creator of the universe, accompanied
by other divine beings, man never being able to rise
to their level, from which derives the transcenden-
tal character of heaven (Chevalier et al. 1994: 285).
Christianity considers heaven as the dwelling place
of God, thus entering into the system of relations be-
tween the Creator and men, that is, between divini-
ty and his creation. Over time, people have tried by
various means to improve their relationship with the
supreme Divinity, to gain His goodwill so that when
they come before Him at the judgment they will ben-
efit from clemency. That is why there are so many
funeral traditions and customs that are meant to en-
sure the soul that has gone to heaven - indulgence
for the deeds done during its ephemeral life on Earth.
Heaven is also regarded as the source of light and life,
the throne of God, church domes adorned with sym-



46 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2026, Volumul XXXIX

bolic scenes from the celestial universe representing
symbolic copies of heaven, the church gate is synon-
ymous with the gate of heaven, and the church itself
is regarded as the symbol of the Lord’s throne or “the
heavenly Jerusalem” (Biedermann 2002: 84).

The connection between Heaven and Earth has
been imagined in various ways, hence the appear-
ance of universal symbols that have accompanied
man throughout his entire earthly existence. One of
these is that of the Centre of the World, clothed with
an axiological, psychic and sacred value, the place of
condensation of the opposing forces, identified with
the Principle, the Absolute Reality, God independent
of time and space (Eseev 2001: 32), which stands
as one of the four fundamental symbols (the circle,
the cross, the square and the centre). Thus, the idea
that “The Center is, first of all, the origin, the start-
ing point of all things, it is the main point, without
form and without dimensions, therefore indivisible,
and therefore the only image of the primordial Uni-
ty. Through its irradiation all things are produced ...
and the space that it fills with its brilliance, existing
precisely through its reverberation (that Fiat lux of
Genesis), without which this space would be nothing
but ‘privation’ and nothingness, is the World in the
broadest sense of the word, the sum total of all beings
and states of existence that constitute the universal
manifestation” (Guénon 2008: 77-78).

Hence, it follows that the Center “is the focus
from which proceed the movement from the one to
the many, from the interior to the exterior, from the
unmanifested to the manifested, and from the eter-
nal to the temporal, all the processes of emanation
and divergence, and to which all the processes of
return and convergence lead back, as to an origin,
in search of their unity”, with Christianity identify-
ing it with God. The centre of centres, regarded as “a
sphere whose centre is everywhere, and the circum-
ference nowhere. Which means that its presence is
universal and unlimited, that it is, therefore, in the
invisible centre of being, independent of time and
space” (Chevalier et al. 1994: 280). And this is be-
cause man, in his beginnings, developed a special re-
lationship with the reality in which he lived, giving it
an almost absolute sacredness, the experiences being
most often dressed in religious clothes, man thus liv-
ing in a “sacralized Cosmos, participates in a cosmic
sacredness, manifested both in the animal world and
in the plant world” (Eliade 1992: 19). Over time, by
moving away from religious experiences, a part of
humanity has desacralized reality and entered anoth-
er reality, the profane one. But for the religious man,
the revelation of the sacred space acquires “an exis-
tential value: nothing can begin, nothing can be done

without a prior orientation; Any orientation implies
the acquisition of a fixed point. For this reason, the
religious man strove to place himself in the “Centre
of the World”. In order to live in the World, it must
be founded, and no world can be born in the “chaos”
of homogeneity and relativity of profane space. The
discovery or projection of a fixed point - the “Cen-
tre” — is equivalent to the Creation of the World”
(Eliade 1992: 22). Thus, in archaic and traditional
societies, through his religious experiences, man, in
order to create a sacred space, operates a rupture in
the homogeneity of spaces, which practically founds,
ontologically, the World, because in a homogeneous
and infinite expanse in which there is no landmark,
therefore no possibility of orientation, hierophany
thus reveals an absolute “fixed point” called “Centre”
(Eliade 1992: 22), that is, he looks at the surround-
ing world as a microcosm divided in two, one part
formed by an inhabited and organized, familiar, i.e.
cosmized space, in the other part an unknown and
frightening space assimilated to chaos, death, night
(Eliade 1994: 46). The Centre of the World is consid-
ered to be where heaven meets earth, a place marked
either by the sacred mountain or by the world tree,
by a stone, by a city, village, temple, palace, etc.
(Eseev 2001: 32), which presents itself as an axis that
supports the lower world, the earthly and the celes-
tial, allowing the passage from one mode of existence
to another or the communication between Heaven,
Earth and Hell. Mircea Eliade brings to attention,
along with the intimate solidarity between the life of
the Universe, the problem of saving man, which is
the engine of the infinite regeneration of cosmic life,
death presenting itself to us as a consequence of our
carelessness towards immortality (Eliade 1994: 69),
that is, of breaking with the sacred.

One of the symbols that marks the Centre is also
the tree that evokes verticality in all its magnitude,
axiality, the symbol that facilitates communication
between the three levels of the cosmos, representing
“naturally the ascending path that those who pass
from the world of the visible to that of the invisible
travel” (Chevalier et al. 1994: 125). Not infrequent-
ly, the tree/tree is also identified with the tree of life,
found in the faith and ethnology of many peoples,
one of the ancient myths of mankind that can still
be found today in the ornamentation and folk art of
many countries. Among Romanians, depending on
the geographical and ethno-folkloric area, about the
tree of life (the tree of Heaven) there is a belief that
it accompanies the soul, where “it would be eternally
green and loaded with everything, so that the soul
only looks at it and feels full; and if he feels like it, he
climbs the ladder, pulls the hook and eats the berries;
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those who have not been given such a tree as alms sit
and look longingly at others” (Bucovina, Banat), in
other beliefs it is said that this tree “would represent
the sacrifice due for the last time for the reconcilia-
tion and union of man with God” (Bucovina) or it
is believed “that when God brought Adam and Eve
out of hell, the souls of the righteous clung to it like
a tree laden with fruit, in other words the tree would
thus serve as a ladder that the soul would climb to
God in heaven” (Sibiu, Radduti), from which we
can conclude that “the symbolism of the «tree of
life» transits its meanings on human existence taken
in its entirety, encompassing at the same time sev-
eral meanings: tree of life, passing from this world
to the next, the shade, refreshment and rest of the
soul, after having passed through all the customs,
ending up being a tree of Heaven or even Heaven it-
self” (Antonescu 2009: 545-546). In Christianity the
tree is “the symbol of life given by the will of God,
and the crossing of the annual cycles is a reference
to life, death and resurrection, while the unfruitful
or withered tree is the symbol of sin. From the wood
of the Tree of Knowledge in Paradise later the cross
of Christ had to be carved, which, for Christians, has
since become the tree of life (Biedermann 2002: 31).
Hence the very strong connection between the tree
and the cross. The merit of Christianity is that it has
considerably enriched the symbolism of the cross
by adding a spiritual value. The crucifix, the funda-
mental symbol of Christianity, recalls the torture and
death of Christ, signifying salvation, through cruci-
fixion Jesus abolishing sacrifice and re-establishing
the broken bond of sin between God and man, the
cross symbolizing for Christians a total forgetfulness
of self through commitment to faith (Pont-Humbert
1998: 84).

We believe that the placement of these oath
crosses in the trees was not accidental, but that this
choice finds its origin in the ancestral collective
memory that regarded the tree as a form of axis mun-
di, in this case the soul of the one who went to heaven
being helped by the verticality of the tree to ascend to
the heights, like a ladder, passing through all the lev-
els of existence to the highest where the Supreme Di-
vinity is located because the tree is the element that
unites the three worlds (subterranean, terrestrial and
celestial), representing the universe itself, to the tree
being connected “Jacob’s ladder, symbol of the ascent
to heaven that expresses an extension upwards, an
ascent of a spiritual order” (Pont-Humbert 1998: 62).
Thus, the Christian symbolism of the soul’s ascent to
heaven after death reveals the fact that the ascent ex-
presses, on the one hand, the expectation of detach-
ment, a break from bodily and earthly values, and on

the other hand, the hope of obtaining a certain har-
mony and bliss in heaven (Pont-Humbert 1998: 72).

The ritual of the oath crosses also refers to clem-
ency, to the request for the forgiveness of sins before
the ascension to heaven where the judgment of the
deeds done during earthly life follows.

Another symbol is that of the cross, attested since
ancient antiquity, which has two distinct origins, one
as a geometric shape and the other as a connecting
function. From a geometric point of view, the symbol
of the cross is closely related to the symbol of the cir-
cle in the centre of which the point is located, that is,
the emblem of the Divine Principle, the circle sym-
bolizing the World, the relationship between the cen-
tre of the circle and its circumference being marked
by the tracing of rays that start from the centre and
stop at the circumference, in a variable number, the
simplest form being that of four rays that divide the
circle into four equal parts, that is, two rectangular
diameters that form a cross inside the circumference
(Guénon 2008: 79). Therefore, the origin of the cross
lies in the circle divided by rays. Secondly, the sym-
bol of the cross is also linked to the square, which it
gives rise to when it is closed with four straight lines,
and to the number four, regarded as a sign of solidity,
of fullness, the figure of divine perfection, linked “to
the four cardinal points, the four seasons, the four
phases of the month, the four elements, the four
Gospels, the four pillars of the universe, the four
letters that form the name of God (YHVH) or tetra-
grammaton, which should never be pronounced”
(Pont-Humbert 1998: 245). Furthermore, the cross
serves as a link between the four cardinal directions
and between the upper and lower realms; it forms the
basis of all symbols of orientation and serves func-
tions of measurement and synthesis, which explains
the cross’s rich symbolism.

The symbolism of the cross knows several as-
pects, one of which is the one that identifies it with
the “Middle Tree”, one of the many symbols of the
“Axis of the World”, the vertical arm of the cross con-
stituting the trunk of the tree, while the horizontal
arm forming the branches (Guénon 2008: 97). In the
Christian conception, the cross is one of the funda-
mental symbols, although its representation predates
Christianity, being present on almost all continents
and among all the peoples of the world in various
forms. It represents a model of the totality of the cos-
mos, but also of the man with his hands folded, and
in Christianity it is called a “sign of signs”, a symbol
of Jesus Christ, of the torture of his crucifixion, but
also of the miracle of the Resurrection, an “obliga-
tory attribute of the pristol, crowns any iconostas, is
placed on the top of the domes and at the foundation
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of churches, is deposited on the body in the mystery
of baptism or at the funeral, it is worn by the neck
by the Christian faithful, it is imitated by the gesture
of worship during prayers’, it is the seal that sacraliz-
es any object used by the Christian cult (Eseev 2001:
47-48).

The sign of the cross first appears in the rite of
baptism, then in the Holy Mysteries in confirmation
with Holy Chrism, in the Holy Sacrament of the
Unction and in the Eucharist or the Holy Sacrament
of Communion (Daniélou 1998: 121-122), then in
daily life when man sanctifies his daily activities, the
gesture defending the Christian from the danger of
demons, as well as after death when the sign of the
cross is made on the forehead of the deceased also
with the purpose of defending the soul from demons
in its great passage in the afterlife.

As far as Romanian spirituality is concerned,
crosses “are the expression of the anonymous life of
the villages” being found on large and small roads, in
settlements or between villages, at crossroads, wells,
bridges, all being related to certain facts, erected col-
lectively, anonymously or individually. Oath crosses
fall into the category of the type of individual crosses
ordered specifically for a specific ritual performed by
the family of deceased people who died unforgiven,
who swore crookedly or lied. And this is because
death is part of ancestral rituals converted into tradi-
tion. The Romanian peasant does not see death as a
consolation or a deliverance from sins, but as a sep-
aration from loved ones, as a reorganization of the
nation already gone into the “great unknown’, the
loss of the existential condition and the integration
into the absolute not having a positive connotation
at all, but on the contrary, it is a generator of pain
and longing, but also of the hope that at some point
they will unite in eternity, which means that death
is no longer regarded as something definitive, those
who left, through remembrance by their descen-
dants, remain alive in memory. This remembrance
of the dead by placing crosses in the cemetery, on
the roads, at wells, in trees, at water crossings, etc.,
by ritually performing alms at certain intervals of
time after death or whenever the remaining family
feels the spiritual need, by recollection at the grave,
by prayer or by lighting candles, represent the most
relevant forms of remembering and preventing the
forgotten of the departed among us, but also to avoid
the mental suffering of the descendants, marked by
the disappearance of some family members from the
physical space.

Vow crosses, beyond their traditionally religious
connotations, can be seen as means of fulfilling the
ritual in a practical way, but also as things made to be

seen and read as objects of folk art (Cretu 2011: 182).
They are the testimonies in wood and colour of an-
cestral traditional rituals, with unknown origins, but
whose practice has not been lost, but is still carried
out with holiness by the people of the Gorj village.

From the above, it is concluded that this custom
is closely linked to Heaven where we will all arrive at
some point at the Great Judgment, to the symbol of
the cross seen both as the place of torture and suf-
fering of our Savior Jesus Christ, and as the hope in
Resurrection and forgiveness, the gesture of hanging
them in the trees being seen as a help given to the
soul to reach Heaven as quickly as possible and with-
out too many obstacles, therefore also by the symbol
of the tree seen as a true axis of the world, a Christic
ladder towards the Godhead. That is why we believe
that the symbol of the centre of the world, of the sky,
of the cross and of the tree are closely linked in the
interpretation of this ancestral custom still practiced
in an increasingly modern world of the Romanian
village, but which nevertheless still retains a great
resistance in the face of changes that harm customs
that are too deeply rooted in the collective con-
sciousness and memory to be able to be modified or
transformed in any way.

Conclusions. An ancestral tradition with un-
known origins, the custom of making vow crosses
for people who leave this world with the sin of the
crooked oath made in certain circumstances or of the
lies that have sometimes marked the lives of those
they know, of the unforgiven soul, is still preserved
with holiness in some villages in the south of Gorj.
Although they do not know their meaning or inter-
pretation, they perform all the rituals and transmit
them transgenerationally as a common heritage that
should not be lost in any form or enriched, but prac-
ticed with holiness as the ancestors did. The cross, in
the intimacy of its symbolism, is linked in Christian
worship to God the Father, to Jesus Christ the Savior
who is the Way, the Truth and the Life, to the Resur-
rection and salvation, to the sacred covenants made
through baptism that should permanently guide
mans life and his relationship with the Godhead.
And when they have made mistakes and violated
customs, people have invented this cross through
which they hope to be absolved, through God’s great
love for his creation, from the sins committed, from
the violation of promises to keep a pure relationship
with both God and the World.

In the community life of Gorj this custom is re-
spected and practiced from generation to generation
even if the seal of modernism is acutely felt in the vil-
lage world, this fact demonstrating the particularly
strong connection of the villagers with the tradition-



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 49

al ancestral world transmitted transgenerationally,
that reality that has permanently “contaminated”
the Romanian ethnic character. Under these practic-
es there is in fact the connection with the ancestors
constituted in a true foundation on which the cult
of the family, of the relationship beyond time with
those who formed the roots of the family, of popu-
lar traditionalism is supported with more and more
vigour.

Tradition claims that after death the soul rises to
heaven, in the kingdom of God the Father and His
Son, Jesus Christ the Savior, where he waits to en-
ter into judgment of his acts during earth life. That’s
where you end up with the sins and the good deeds,
the only “goods” you can take with you after death
and depend on the place of eternal soul. Therefore,
the Gorjans who committed the sin of false oath or
lie, through these crosses of oath, seek to redeem
their trespasses, that in the heavenly judgment they
may be wiped out, and benefit from leniency. Their
settlement in the trees, according to tradition, would
help the soul to reach the sky faster, to leave the land
world easier, to help it ascend to the heights to the
underworld. And the cross placed with the one in
the cemetery would double the hope of salvation,
but especially forgiveness. It is also a perpetual act
of remembering, of remembering, of neutral, of di-
luting labour. These oath crosses respect the wish of
the deceased to be made such a cross, but also the
obligation of the family left behind to observe this
desire, thus creating a biunivocal bond between the
two entities, a covenant with unwritten power of law.

Even though the origins of this custom are lost
in the darkness of time, we believe that its roots lie in
that universal ancestral symbolism that can be found
in most peoples of the world and that has also en-
tered the Romanian space, proof of the suite of sym-
bols that populate our ethnography and ethnogra-
phy. The relationship between heaven, tree and cross
is particularly relevant in this burial habit, Christian-
ity conferring a sacral surplus value.

As a tribute to this ancient custom, in the com-
mune of Macesu near Targu Carbunesti, a museum
of crosses, unique in Romania and Europe, opened
in September 2012, was established by Pompiliu Ci-
olacu.

Notes
! Despre jurdmant. https://www.crestinortodox.ro/
carti-ortodoxe/despre-credinta-ortodoxa/despre-jura-
mant-79912.html (vizited 23.06.2025).
2 Sfantul Ierarh Nectarie Taumaturgul de la Eghina.
Cugetare despre juramantul stramb. https://doxologia.ro/
cugetare-despre-juramantul-stramb (vizited 23.06.2025).

* Crucile de juramant din Gorj, scara spre Cer.

https://www.activenews.ro/prima-pagina/Crucile-de-ju-
ramant-din-Gorj-scara-spre-Cer-30230, 2014 (vizited
21.05.2025).

* Crucile de jurdmént din Gorj, scard spre Cer.
https://www.activenews.ro/prima-pagina/Crucile-de-ju-
ramant-din-Gorj-scara-spre-Cer-30230, 2014 (vizited
21.05.2025).
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The afterlife of sacred space: casa mare in contemporary rural Moldova
(case of Puhoi village)*

CZU: 39+728.6](478-22)

Rezumat
Transformarea spatiului sacru: casa mare in mediul
rural contemporan din Moldova (cazul s. Puhoi)

In cadrul cercetirilor de teren realizate in timpul
expeditiilor etnografice in satul Puhoi, raionul Ialoveni,
in anul 2026, au fost colectate date noi privind practicile
traditionale ale locuitorilor satului. In centrul cercetirii
noastre s-a aflat un spatiu special din locuinta rurald
traditionala — casa mare. Pe baza studierii locuintelor, a
interviurilor cu locuitorii §i a unui chestionar suplimentar,
s-a incercat compararea datelor obtinute cu caracteristicile
si functiile casei mari cunoscute din sursele etnografice.
Din literatura de specialitate se cunoaste faptul cd casa
mare se afla intr-o opozitie simbolica fata de spatiul locuit:
aici nu se dormea, nu se lucra, iar mesele aveau loc doar
in zile de sarbatoare sau cu ocazii speciale. Datele colec-
tate de la locuitori au confirmat péstrarea in memorie a
anumitor aspecte ale caracterului sacru al casei mari, in
special in rdndul persoanelor varstnice. Chestionarul real-
izat in doud grupuri de varsta - elevi din clasele superioare
si adulti - a evidentiat diferente clare de perceptie asupra
acestui obiect cultural. Dacd tinerii vad casa mare mai
degrabi ca pe o traditie depasita, un spatiu de depozitare
pentru obiecte neutilizate, in grupul adultilor domina viz-
iunea despre functia ritualica a acestei incaperi, chiar daca
in realitate ea aproape ca nu mai existd in casele actuale. Se
observd, de asemenea, tendinta de individualizare a casei
mari ca loc al memoriei familiale.

Cuvinte-cheie: casa mare, loc sacru, ritual, memorie,
traditie

Pesrome
Tpancdopmanysa cakpaTbHOTO IPOCTPAHCTBA:
Kaca Mape B COBpeMeHHOI1 cetbcKoii Mongose
(1a npumepe c. Ilyxoii)

B pamKax IO/IeBBIX MCCIEOBAHMI, BBIITOTHEHHBIX
B XOfie 9THOrpadMyecKux sKcreguumii B c. Ilyxoit, p-H
SnoBens B 2026 r., ObII COOpaHBI HOBBIE JAHHBIE O Tpa-
IVILIVIOHHBIX IPAKTMKAX >KNTeNell cena. B 1ieHTpe Hamrero
UCCTIEOBAaHNUA — CIIeNMaIbHOE TIOMEIeHe B TPagyiii-
OHHOM Ce/IbCKOM >KIyniie — Kaca mMape. Ha ocHoBanum
U3y4YeHNUA SKIJINIIA, MHTEPBBIO C )KUTELAMU U JIOTIONTHM-
TEJILHOTO aHKeTVPOBaHN:A OblIa IPeAIPYHATA MOIBITKA
CONIOCTAaBUTb IOTYYEHHbIE NAaHHBIE C XapaKTepUCTUKA-
MU ¥ QYHKIVAMM Kaca Mape, U3BECTHBIMM V3 9THOTpa-
(uYecKuX VCTOYHUKOB. VI3 MTepaTypsl M3BECTHO, YTO
Kaca Mape HaXOfiM/Iach B CUMBOJIMYECKON ONITO3UIVN K
OCTa/IbHOMY JKWJIOMY IPOCTPAHCTBY — B Hell He CHasu,
He paboTau U eI TOJIBKO B 0COObIe ITPa3gHUYHDIE THUL.
CobpaHHbIe y >KUTeell JaHHbIe IONTBEPANIN COXpaHe-

https://doi.org/10.52603/rec.2026.39.06

HUe B X IaMATY, 0COOEHHO y HMOXKMUIBIX JTIOfeN, ompe-
Ie/IeHHBIX acClleKTOB CaKpalbHON (PyHKIUM Kaca Mape.
AHKeTUPOBaHMe, IPOBENEHHOE B JIBYyX BO3PAaCTHBIX
TPyTIax >KUTeNel cena, CTapIiuX IIKOTbHUKOB U B3POC-
JIBIX, TIOKA3aJI0 SPKO BbIPa>KEHHbIE Pa3/Nyls B BOCIIPUA-
T 00'beKTa UCCIIENOBaHMsI. B TO BpeMs Kak MOOZIEXb
BUJUT B Kaca Mape CKopee OT)KMBIUIYIO TPafIuLINIO, CKIa/,
HEeBOCTPeOOBAHHBIX IIPEMETOB, TO B IPYIIIE B3POC/IBIX
TOMUHVPYET INpefcTaBlIeHre O PUTYaNbHOU (QyHKIUM
TaHHOJ KOMHATBbl HECMOTPS Ha TO, YTO OHa (aKTUIeCKN
TTOYTH He COXPaHMIACh B IoMaX. Tak>ke IMIPOCTIeXMBACTCS
TeHJIeHIIMA K MHAMBUJyanu3alMy Kaca Mape KaK MecTa
CeMeHOM MaMsTH.

KimoueBble cmoBa: Kaca Mape, cakpajbHOEe MeCTO,
puTyasn, MaMATb, TpagVLIVA

Summary
The afterlife of sacred space: casa mare
in contemporary rural Moldova
(case of Puhoi village)

Within the framework of field research carried out
during ethnographic expeditions to Puhoi village, Ialoveni
district in 2026, new data were collected on the traditional
practices of the village inhabitants. The focus of our study
was a specific space within the traditional rural dwelling -
casa mare. Based on the examination of houses, interviews
with local residents, and an additional questionnaire sur-
vey, an attempt was made to compare the collected data
with the characteristics and functions of casa mare known
from ethnographic sources. According to the literature,
casa mare stood in symbolic opposition to everyday living
space: people did not sleep or work there, and meals were
taken there only on special festive occasions. The data col-
lected from local residents confirmed that certain aspects
of the sacred character of casa mare are still preserved in
memory, especially among older people. The question-
naire survey conducted among two age groups of villa-
gers — senior school students and adults - revealed pro-
nounced age differences in the perception of this cultural
object. While young people tend to perceive casa mare as
an obsolete tradition, a storage space for unused objects,
among adults the dominant perception remains its ritual
function, despite the fact that in material terms it has al-
most disappeared from contemporary houses. A tendency
is also visible toward the individualization of casa mare as
a place of family memory.

Key words: casa mare, consecrated place, ritual,
memory, tradition
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One of the first residents of Puhoi whom we met
during our expedition was Eugenia Veverita (1968),
the owner of Casa pdrinteasci (“Parental Home”
— her own project of reconstructing the house asso-
ciated with her childhood memories. She explained
that after building a new house in the same courtyard
and after her mother’s death, she had gradually begun
moving into the old house various things she no longer
needed. However, when her mother’s grandchildren,
who had spent their childhood there, came into the
house, she eventually felt ashamed that it had turned
into a storage room and decided to restore order. She
whitewashed the walls, painted the interior, arranged
everything in its proper place, and changed only the
curtains. Characteristically, neighbours who came to
see the house advised her to modernize it, but her re-
sponse was: “I want it the way it used to be”. As a re-
sult, the house now gives her joy; it evokes memories
of life with her parents, when, as she put it, “there were
no worries”. She also wishes to share the experience of
peasant life with her children and grandchildren, who
grew up under entirely different conditions.

Eugenia Veverita also recounted another reveal-
ing story about how she came to appreciate tradition-
al objects. In the chests preserved in the casa mare,
her mother had kept towels and entire rolls of home-
spun linen. She gave two rolls to a local restaurant
because, as she explained, “they are very good for
polishing glasses”. From a towel decorated with lace
edges, she cut small pieces to use as dust cloths. One
day she dreamt of her mother, who scolded her for
failing to value her work. From that moment on, she
began to appreciate what had been left behind: “I did
not even know that this was a maramad (traditional
headdress of a married woman), that it was valuable”,
At the same time, she noted that she had seen similar
practices among other relatives, who also used hand-
made ceremonial towels as cleaning rags.

The stories told by our interlocutor help to prob-
lematize contemporary attitudes toward tradition in
the village. On the one hand, traditional culture is
actively promoted as the “face of the nation” through
festivals, celebrations, folklore ensembles, and other
public forms of representation. On the other hand,
we observe a clear rupture between the parents’ gen-
eration, whose way of life was shaped by traditional
forms of household economy and social relations,
and their children, whose adult lives started under
already modernized conditions. The grandchildren,
in turn, have grown up under capitalism and global-
ization, and many of them perceive traditional ob-
jects primarily as museum exhibits.

Let us examine this issue more closely through
the example of casa mare — one of the most vivid

and symbolically charged phenomenon of trad-
itional culture. The captivating fact about casa mare
is its physical disappearance in the modern villages
and simultaneous omnipresence in the modern cul-
ture through different elements, images and ideas
(Ivanova 2025: 47). In local ethnology, casa mare
has most often been examined from a visual / aes-
thetic and functional perspective. Its interior, the
arrangement of objects, and their regional particu-
larities have been described in detail. Thus, Z. Sof-
ransky emphasizes the representative function of this
room: “it may be confirmed that this room plays the
role of a museum of the housewife’s skill and dili-
gence, to which are sometimes added the diligent
hands of marriageable daughters” (Sofransky 2016:
16). A major role should be attributed to the dowry,
which is stored in this room in a special chest and
partially displayed on a bench or bed. In the houses
of elderly people, the chest contains objects neces-
sary for burial. T. Nesterova notes that the character
of the objects kept in casa mare depends on the social
status and age of its owners: “Given that every family
prepares a dowry to pass on to children at marriage,
their houses gradually become emptied, and over
time, instead of colorful dowry items, objects in-
tended for funeral ritual use begin to accumulate”
(Hecreposa 2010: 298). Casa mare has a separate
entrance, which is significant because the room is
used for family celebrations and rituals. This room
emerged through the evolution of the single-room
dwelling. Researchers note that such a dwelling pos-
sessed multifunctionality, since each corner served
a particular purpose: heating and cooking, work,
rest, and representation. With the development of
floor planning, the system of interior organization
diversified according to the number of rooms while
preserving the original scheme (Negoitd 1987: 27).
The corner with icons (analogous to the red corner in
Slavic tradition) has been preserved in many peasant
houses up to the present day and is therefore particu-
larly well described. E. Postolachi writes: “A sacred
place in casa mare is the eastern corner intended for
icons. Certain rules are observed when placing the
icon. In the same corner, beneath the icon, we also
find the sacred bread. Access to this corner must re-
main unobstructed” (Postolachi 2007: 39).

It is precisely the symbolism of the sacred that
interests us most, since it remains insufﬁciently ex-
plored in the literature and is among the least visible
aspects of contemporary Moldovan village life. In the
traditional worldview, sacredness is attributed to the
dwelling as a whole, because it protects human be-
ings from the external world of chaos and evil forces.
For this reason, particular attention is given to those
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Image 1. Casa mare used as a depository, v. Puhoi.
Photo: Ivanova Nina, 21.04.2026.

Image 3. Corner with an icon, v. Puhoi.
Photo: Ivanova Nina, 16.10. 2025.

parts that connect the house with the outside world
- the door and threshold, windows, and roof (Van
Gennep 1960: 20). Moreover, according to A. Bay-
burin, “the universe, as it were, finds its continua-
tion in the house, which appears as its condensation”
(baitbypun 1983: 214). What role did casa mare play
within this order of the world? And which of these
representations remain alive today?

First of all, one should emphasize the opposition
between casa mare and the room for living and work

Image 2. Casa mare used as a depository, v.
Puhoi. Photo: Ivanova Nina, 23.04.2026.

Image 4. Corner with an icon, v. Puhoi.
Photo: Ivanova Nina, 23.04.2026.

within the traditional three-part rural dwelling. This
means that a number of prohibitions and restric-
tions were associated with casa mare: the owners did
not sleep there (no matter how many family mem-
bers there were), did not eat there on ordinary days,
and did not work there (which is why no work tools
were kept inside). Access to the room was restrict-
ed, since it was intended for guests, festive occasions,
and other family rituals. I. Ghinoiu emphasized
the intergenerational continuity enacted within the



54 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2026, Volumul XXXIX

house: “Living rooms are spaces of intergeneration-
al encounters, where some arrive and others depart.
For example, on special feast days festive tables were
left overnight here for the ancestors” (Ghinoiu 1991:
169). During memorial days, the clean room be-
comes a sacred place of reunion with relatives from
the other world (Parau 2001: 30). Thus, we observe
the special status of casa mare, to which functions
of maintaining social order were assigned, together
with a connection to the sacred world. M. Eliade em-
phasized the direct relationship between hierophany
(the manifestation, experience of the sacred) and
sacred space (Eliade 1959: 26). The restrictions as-
sociated with casa mare, and its use only on special
occasions, therefore imply its sanctified character
- if not complete (as in the case of a church), then
at least partial. This idea is further confirmed by the
necessity of maintaining cleanliness there. In Roma-
nia another common name for it is “the clean room”,
which even more strongly underlines its opposition
to everyday living spaces. Thus, the everyday could
not be mixed with what was “clean”, that is, ritual-
ized and exceptional. It was in casa mare that liminal
rituals took place — weddings, rites connected with
childbirth, the death of a family member, and so
forth - all of which required the sacredness of space.
J. Assmann, a well-known researcher of cultural
memory, pointed out the importance of ceremony
for the collective identity: “The ceremony as a means
of communication is itself a forming influence, as it
shapes memory by means of texts, dances, images,
rituals, and so on” (Assmann 2011: 38). Thus, casa
mare contributed to the maintenance of social order
within the community.

Today, the boundaries of this once fundamental
opposition have largely disappeared, and casa mare
in its former exposure is rarely encountered, since
village life and rural practices have changed dramat-
ically over the last century. Nevertheless, during our
expedition to the village of Puhoi it was possible to
trace fragmentary representations among residents
that still correspond to the traditional worldview. In
many houses, casa mare has been preserved, often
functioning as storage for objects no longer in use,
but sometimes containing old household items, and
always with an icon in the corner.

From conversations with villagers, the follow-
ing comments may be distinguished as related to the
sacred character of casa mare:

— Festivals and family rituals:

Celebrations were held in casa mare, only when
there was a feast — at Easter, at Christmas - all the
relatives gathered there <...>. It was opened only on
holidays; otherwise it remained closed (Eudochia, 66).

— Icons:

Icons on the walls - yes (Alexandra, 82).

There were icons in casa mare (Eugenia, 58).

— Cleanliness of the room, perfect order, and
proper arrangement of objects:

I maintain it in the form in which I inherited it
from my aunt; everything is arranged exactly as it used
to be (Eudochia, 66).

It is not in order now; I cannot let you in. Every-
thing must be in its proper place (Alexandra, 82).

The room is not in the proper condition, as it
should be (Vera, 89).

These testimonies show that even when casa
mare no longer performs its former ritual functions
in full, the ideas associated with its symbolic order
remain remarkably persistent. The requirement of
cleanliness, closure, and correct arrangement con-
tinues to mark the room as distinct from ordinary
domestic space.

— Non-everyday objects, clothing, dowry:

It was closed, with all the valuable things inside
(Eudochia, 66).

I keep the burial dowry there in the chest (Maria, 73).

The story described at the beginning of this arti-
cle - how the protagonist dreamed of her mother, who
reproached her for cutting towels from casa mare into
cleaning rags - is highly revealing in this context. The
textiles preserved in this room belonged not to utili-
tarian objects, but to ritual ones: gifts for weddings,
funerals, and other ceremonial occasions. Their use in
everyday life deprives them of ritual status and desac-
ralizes them. One of the respondents said that “it was a
saint place” in her grandmother’s house (Tatiana, 56).

A highly revealing story is recounted by one of
the villagers in a book devoted to this village: “Gheor-
ghe Palade’s mother <...>. Like a mythological fig-
ure, she saved an arm of a crucifix that the Soviets
had set on fire <...>. She took the arm home and hid
it under the bed in the casa mare. She prayed to it
and crossed herself before it in secret for more than
twenty years. When the village church reopened, she
brought it to the church” (Butnaru 2018: 62). Here,
casa mare appears as the “proper” place for keeping
relics, which confirms its status as sacred space.

Over time, however, the function of ritual space
has been transformed. What we observe today is a
shift in the function of casa mare from ritual space to
a space of memory and family history. This explains
why it often contains numerous family portraits,
photographs, and such relics as medals, awards, cer-
tificates, and children’s toys — memories of children
who have already grown up.

Photography as an anthropological object has
been studied extensively by specialists. Thus, V.
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Dmitriuc and A. Prigarin provide evidence that in
rural settings photographs may acquire an almost
cult-like status, which is why they are often displayed
next to icons (JImutprok at al. 2015: 23). These in-
terior elements lead us to the idea that the functions
of casa mare have shifted toward family memory, to-
ward a certain museification of both the space itself
and the objects left behind by previous generations,
especially since these objects differ qualitatively from
utilitarian modern industrial household items.

Image 5. Family portraits in casa mare interior, v. Puhoi.
Photo: Ivanova Nina, 16.10. 2025.
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Image 6. Family portraits in casa mare interior, v. Puhoi.
Photo: Ivanova Nina, 23.04.2026.

In order to broaden our field material base,
we conducted a survey among residents on sever-
al topics, including casa mare: whether it exists in
their home and what associations it evokes. Two age
groups participated in this study - senior pupils of
the local lyceum (51 respondents, aged 16-17) and
adults (39 respondents, average age 47). The asso-
ciative question was chosen because of its ability to
access the respondent’s subconscious level of know-
ledge. As a result, instead of merely obtaining a list
of interior objects associated with casa mare, we re-
ceived a much broader range of material for analysis.

In response to the question of whether they or
their grandparents have a casa mare at home, the ma-
jority of young respondents answered positively:

- Yes - 33%

— Grandparents have one — 34%

Nevertheless, such a high proportion of affirma-
tive responses does not indicate the preservation of
casa mare, for is it often understood as an ordinary
living or storage room:

- Yes, at present, but we use it as a bedroom, for
storing clothes, etc.

- My great-grandparents had one; now it is no
longer such a prestigious room.

It should also be noted that the share of nega-
tive responses (no, do not know, no answer) is about
17%.

In the group of grown-ups there were 43% of
positive answers, 33% mentioned that they, their
parents or grandparents had casa mare. Only few
respondents provided negative answers. So, we can
conclude that grown-ups were much closer to the
knowledge about this tradition in comparison to the
school students. That means that its disappearance
is strictly connected to the overall modernization of
the houses, which lack special unheated areas.

The associative test was designed to reveal
whether significant differences exist between young-
er and older generations in their representations of
casa mare, and to identify which elements of this im-
age remain the most stable across generations. The
responses obtained were grouped into semantic cat-
egories, and the relative proportion of each category
was calculated, with particular attention given to
associations reflecting the sacred dimension of this
space. The test, however, proved more difficult for re-
spondents than expected. Participants were asked to
provide ten associations each; nevertheless, instead
of the expected 510 responses, only 280 associations
were collected from the group of school students. In
the adult group, the result was proportionally only
slightly higher: 223 associations instead of the ex-
pected 390. A negative response (“do not know”)
was recorded in 17% of cases among students, sug-
gesting a certain weakening in the intergenerational
transmission of representations related to traditional
culture.

Table 1. Associative test results

School Grown-ups
General number students (39) P
of associations (51)
280 223
Material objects category 34% 41%
Functlons. / .descrlptlve 22% 559%
characteristics category
Emotions category 27% 5%
Family category 17% 3%
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Among the associations obtained, four main
semantic categories were identified: material ob-
jects, emotions/identity, functions/descriptions and
family. Within the category of material objects (34%
at younger generation and 41% at grown-ups) a clear
difference is already visible. Young respondents main-
ly list interior objects that are still actually found in
the houses of elderly villagers: carpets, tables, chairs,
wardrobes, traditional clothing, dowry items, chests,
photographs, and icons; many of these objects are ac-
companied by the adjective “old” (old furniture, old
dishes). In many cases, it is precisely the historical
character of the room and its lack of present-day rel-
evance that are emphasized. It is therefore not sur-
prising that, in functional terms, respondents often
perceive it as being closer to a storage room where
unnecessary old things are kept (19% of mentions).

Another important function identified by this
group is the holding of family celebrations and the
reception of guests (41%). This is perhaps one of the
few elements that may still be related to the former
function of casa mare as a sacred space, although
specific holidays are not mentioned, and the refer-
ences concern only family meals and gatherings with
guests. This is followed by isolated mentions of other
possible functions of casa mare: a room for stor-
ing dowry, a room typical of old houses, the largest
room, the most interesting room, a spacious room,
a spare room, an entrance hall, a bedroom, a place
of rest, a living room, a hall, or simply a room used
according to one’s needs.

Only a small number of respondents mentioned
icons, holy water, orderliness, or the coldness of the
room. By contrast, an important category for this
group proved to be the category of emotions, which
in a certain way compensates for weaker knowledge
and the reduced practical significance of casa mare
for young people (27%). This category includes
memories, fairy tales, warmth, joy, love, and similar
associations, indicating the importance of a formed
emotional connection not only with casa mare, but
with the parental home as a whole, associated with
carefree childhood. A positive emotional attachment
to the home of origin constitutes an important re-
source in the process of growing up and identity for-
mation. For this reason, associations with family are
especially significant for this group of respondents,
since family defines their current social status: they
live with their parents, depend on them, and have not
yet become fully involved as responsible participants
in family rituals. Overall, however, respondents per-
ceive casa mare primarily as belonging to the past — a
space associated with old-fashioned furniture, trad-
itional clothing, candles, and collectible objects.

A completely different picture emerges when
analyzing the associative field of adult respondents.
As shown in the table, the most significant category
for them is the functionality of casa mare, followed
by descriptions of interior objects. The latter dif-
fers qualitatively from the descriptions provided by
younger respondents. Modern furniture terms are
almost absent here; instead, emphasis is placed on
“exceptional” objects: basil associated with the icon,
candles, carpets, a grandmother’s wedding wreath,
dowry items, photographs of previous generations,
embroidered towels, traditional clothing, the scent
of basil, quinces, carpet-covered walls, and, in many
cases, icons. Several respondents mentioned the
loom, although this contradicts the idea of a room in
which work was traditionally not performed. Easter
baking was also mentioned, which corresponds to
data obtained from interviews. In many families, it
was precisely at Easter that a table was laid in casa
mare, on which ritual baked goods such as Easter
bread and ceremonial loaves were placed. Since this
is ritual food, it reinforces the idea of the sacred char-
acter of the room. Overall, these associations depict
the interior of a truly exceptional space, not intended
for everyday routine.

A broad category of functions and descriptive
characteristics confirms the idea that in the rep-
resentations of the adult generation, casa mare was
attributed a special and sacred quality: cleanliness,
mystery, family altar, corner of the soul, sacred cor-
ner, darkness, silence, holy place, mysterious room,
coolness, blessing, symbol of faith and spirituality,
and a solemn space. Characteristically, only two
respondents described it as a storage room, which
marks a substantial contrast with the younger group.
For adults, the primary function of casa mare is the
performance of family rituals; one especially frequent
expression was: “from here we set out on the final
journey”. The ritual component in the associative
field is directly connected with celebrations, family,
heritage, and intergenerational continuity. These are
highly indicative associations, leading us back to the
cycle described above by I. Ghinoiu, who interpreted
the traditional dwelling as a place of entrance into
this world and transition into the other world. With-
in such a worldview, casa mare functions as a kind of
liminal portal. For the adult group of respondents,
not only the ritual dimension of the family life cycle
is evident, but also the participation of new genera-
tions in these cycles. At the same time, in the younger
group we observe that this transmission has not fully
taken place. It is possible that tradition will acquire
greater significance in their lives when their social
status changes and they themselves become respon-
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sible for organizing family rites of passage. Whether
this happens will depend largely on the sociocultural
context in which their adulthood unfolds.

Another important aspect that emerges from
the associations provided by the adult group is the
social/status dimension, namely the representative
function of casa mare - its role as a visual display
of prosperity: wealth, beauty, a family’s calling card,
the preservation of valuable and beautiful objects
and dowry items, family pride, industriousness,
and hospitality. By contrast, the categories of emo-
tions and family were considerably less significant
in this group. Within the emotional category, and
only conditionally, memories predominated. In
the family category, only a few isolated words were
mentioned. This is likely related to the respondents’
age: for them, the ritual dimension of the life cycle
is not an abstract representation but lived experi-
ence. Consequently, casa mare is associated not with
the emotional childhood perception of the parental
home (as in the younger group), but rather with an
instrument for carrying out specific practices. Asso-
ciations with family are embodied here in concrete
images — status, well-being, and ritual. A particular-
ly significant group of associations concerns family
photographs and portraits, which point to a funda-
mentally new function of casa mare - that of family
memory, increasingly displacing the room’s formerly
exclusive sacred functionality. To this same category
belong associations such as history and tradition,
since they introduce a degree of distance between
ritual and practitioner: this is knowledge about ritual
rather than its active performance.

Thus, in the representations of the adult group,
casa mare has retained many traditional character-
istics and functions. In many families it continues
to be used for certain rituals, especially in funeral
practices. The gap between its present external ap-
pearance — where it survives as a kind of museum
of family memory - and the image saturated with
sacred elements points to a transitional state of trad-
ition. It should also be noted that more than half of
the respondents no longer have casa mare in their
homes; therefore, their associative responses were
linked to memories of their parents’ or grandparents’
houses. For younger respondents, casa mare and its
ritual repertoire have largely lost their meaning: it is
simply a place where old things are stored. For adults,
it remains a place of partial ritual practice, but even
more a place of memory - associated with tradition,
photographs, and history.

This shift from the idea of a sacred place to a
place of memory confirms the general conception
that tradition as such exists only when it is embed-

ded in the everyday life of a community. When a rit-
ual ceases to function synchronously within a com-
munity, it indicates that the context has changed, that
the ritual has lost its former significance, or that it
has been replaced by one considered more relevant.

The transitional state of the casa mare tradition
fits well within the broader scholarly understand-
ing of the changing role of tradition in modernity,
as described, for example, by John B. Thompson.
Thompson argues that tradition gradually loses its
normative and legitimizing role while retaining
its capacity to provide meaning and create a sense
of belonging. He emphasizes that traditions do not
disappear; rather, they lose their fixed points within
everyday life (Thompson 1996: 94). Applied to casa
mare, this suggests that it persists both as an idea and
as a material form, but increasingly outside the pri-
vate household - in museums, ethnographic restau-
rants, folk-style cultural venues, and similar settings.
In this sense, casa mare no longer functions primar-
ily as an active ritual space embedded in daily do-
mestic practice, but as a cultural sign through which
local identity continues to be articulated. It is likely
that new forms of its embodiment will emerge over
time, since casa mare condenses many of the key
meaning-producing elements of local ethnic culture:
memory, ritual inheritance, social representation,
and symbolic continuity.

Note

" This article was written within the framework of the
project “Research on the Tangible and Intangible Cultural
Heritage of the Locality of Puhoi, Ialoveni District: Between
Tradition and Modernity” (code: 25.80012.0807.59SE), in
accordance with the funding contract concluded with the
National Agency for Research and Development, based
on the results of the national competition for research and
innovation projects “Stimulating Excellence in Scientific
Research for the Years 2025-2026".
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The Bulgarians of Bessarabia in the 1940s:
factors of the demographic process, birth rate and mortality
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Rezumat
Bulgarii din Basarabia in anii ’40 ai sec. XX:
factorii procesului demografic, rata natalitatii
si mortalitatea

Articolul examineazd mecanismele de transformare
a dezvoltarii demografice a populatiei bulgare din Basara-
bia in anii 40 ai sec. XX, sub influenta represiunilor, de-
plasarilor fortate si foametei din 1946-1947. Sunt anali-
zate interactiunile dintre factorii demografici endogeni ai
reproducerii populatiei si circumstantele externe legate
de transformarile socio-economice din anii 1940. Natal-
itatea, ca proces istorico-demografic, este analizatd prin
patru dimensiuni analitice principale: rata brutd a natal-
itatii, variabilitatea indicatorilor fertilitatii, varsta la pri-
ma nastere si modelul sezonier al nasterilor. Mortalitatea
reprezintd un indicator-cheie al stdrii generale a societatii
si al proceselor sale de dezvoltare. Impreuna cu natali-
tatea, mortalitatea joacd un rol fundamental in formarea
sporului natural al populatiei. Aceastd abordare concep-
tuala oferd o baza solida atat pentru studiile retrospective,
cat si pentru cele prospective asupra mortalitatii. Studiul
concluzioneaza cd transformarea factorilor fertilitatii si
mortalitatii delimiteaza doua etape ale tranzitiei demogra-
fice. Prima etapad a inceput in ultimul sfert al secolului al
XIX-lea, cAnd mortalitatea ridicatd a inceput sd scada ca
parte a unui proces mai amplu, care a inclus si reducerea
ratelor fertilitdtii. A doua etapd a fost determinatd de in-
terventia factorului exogen al foametei din 1946-1947 in
mecanismele mortalitdtii naturale, ceea ce a condus la o
transformare substantiala a structurii acesteia.

Cuvinte-cheie: bulgarii, Basarabia, procese de-
mografice, natalitate, mortalitate, represiuni, foamete

Pesrome
Bonraper beccapabun B 40-x rr. XX B.:
dakropsl femorpaduyeckoro npouecca,
POXKIaeMOCTH ¥ CMEPTHOCTH

B crarpe paccMaTpyuBalOTCA MeXaHU3MBI TPaHCPOP-
Manuu fieMorpaduueckoro pasBuTys GONIrapcKoro Hace-
nenus beccapabyu B 1940-X IT. IOf BIMAHNMEM pelpeccuis,
NPUHYAUTENbHBIX Ilepecefienuit u ronopga 1946-1947 rr.
AHa/m3upyeTcs B3aMMOJENCTBYE SH/IOTEHHBIX [IEMO-
rpadmdeckux (aKTOPOB BOCIPOM3BOJCTBA HACETEHUA U
BHEIIIHNX 0OCTOSITEbCTB, CBSI3AHHBIX C COL[IA/IBHO-9KOHO-
MydeckuMu npeo6pasopanysamu 1940-x rr. Poxgaemoctsb
KaK MCTOPYKO-IeMorpaduaecKkmit IpoLecc UCCIeRyeTcs ¢
Y4EeTOM 4YeThIpeX OCHOBHBIX aHATNTHYECKNX V3MEpPEeHMIL:
obumii k09 ULUUEHT POXIAEMOCTH, BapUATUBHOCTD
HOKa3aTeell (PepTWIbHOCTY, BO3PAaCT IIPU POKECHUN
HepBOro peOeHKa U Ce30HHOCTb pokaeHuit. CMepTHOCTD
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IpeficTaB/IsieT co00il KII0YeBONl IIOKa3aTeb OOIIero co-
CTOSAHMA O0IecTBa U IPOLIECCOB €ro pasBuTHA. Bmecte ¢
POKIaeMOCTBIO CMEPTHOCTb MIpaeT (yHIAMEHTA/IbHYIO
poib B OpMIPOBAHMY €CTECTBEHHOIO IIPUPOCTA Hacese-
Hus. Takoit KOHLIEIITYa/IbHbI TIOJXOJ, CO3JAET IIPOYHYIO
OCHOBY KaK J/I1 pETPOCIIEKTVIBHBIX, TaK VI [/ IIEPCIEKTNB-
HBbIX I/ICCHeHOBaHI/Iﬂ CMEPTHOCTI. B crarpe JOenaeTCA BbIBO,
4yro TpaHchopMalyA (HaKTOPOB POXKAAEMOCTY U CMEPT-
HOCTH O4YepuMBaeT ABa 9Tala ieMorpaduieckoro mnepexo-
na. Ilepsbiit aTan Havancs B nocnenHent yerseptu XIX B.,
KOrffa BbICOKasA CMEPTHOCTDb Ha4da/Ia CHVDKATHbCA KaK 4acTb
6ortee MIMPOKOTO MPOLIeCca, BKIIOYABILIETO TaKKe CHIDKe-
HIIe YPOBHA POXK/jaeMoCTu. Bropoii atam 61 00ycioBien
BMeIIATeIbCTBOM 9K30reHHOro (pakTopa romoza 1946-1947
IT. B MEXaHU3MbI €CTeCTBEHHO CMEPTHOCTH, YTO IIPNBEJIO
K CYILLeCTBEHHOI TpaHC(OpMaIy ee CTPYKTYPBIL.

KnroueBbie cnoBa: 6onrapsl, beccapabust, memorpa-
¢duygeckue IpOIeCcChl, POXJAEeMOCTb, CMEPTHOCTDb, pe-
TIPECCHIL, TOTIOf,

Summary
The Bulgarians of Bessarabia in the 1940s: factors of
the demographic process, birth rate and mortality

The article examines the mechanisms of transforma-
tion in the demographic development of the Bulgarian
population of Bessarabia in the 1940s under the influ-
ence of repression, forced displacement, and the famine
of 1946-1947. It analyses the interaction between endo-
genous demographic factors of population reproduction
and external circumstances related to socio-economic
transformations during the 1940s. Birth rate as a histori-
cal-demographic process is explored through four main
analytical dimensions: the crude birth rate, variability of
fertility indicators, age at first birth, and seasonality of
births. Mortality represents a key indicator of the overall
condition of society and its developmental processes. To-
gether with the birth rate, mortality plays a fundamental
role in shaping natural population change. This conceptual
approach provides a solid basis for both retrospective and
prospective studies of mortality. The study concludes that
the transformation of fertility and mortality factors deli-
neates two stages of the demographic transition. The first
stage began in the last quarter of the nineteenth century,
when high mortality declined as part of a broader process
that included falling fertility rates. The second stage was
driven by the intervention of the exogenous famine factor
of 1946-1947 in the mechanisms of natural mortality, lea-
ding to a substantial transformation of its structure.

Key words: Bulgarians, Bessarabia, demographic
processes, fertility, mortality, repression, famine
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Birth rate, as a historical and demographic
process, is an important factor in population repro-
duction and is defined in scholarship as a category
of a mass phenomenon reflecting the emergence of
new individuals within a population. Within this
approach, it is customary to examine this category
using statistical methods, distinguishing between
two concepts: the number of births and the birth
rate. The former is understood as an absolute exten-
sive indicator of the number of persons born within
a specific chronological period (most often a year),
whereas birth rate denotes the intensity of births in
a specific historical and ethnocultural environment.

According to the conceptual framework of his-
torical demography, natural birth rate is usually iden-
tified as a process occurring under conditions of the
complete absence of conscious birth control through
contraception and abortion. It is determined exclu-
sively by physiological and structural factors, name-
ly fertility and population structure by sex, age, and
marital status (bopucos 2003: 176, Hacenenue 1994:
197). The realization of this biological potential in
ethnocultural contexts is examined through repro-
ductive behavior, defined as “a system of actions and
attitudes that determine the occurrence of birth or
its rejection within or outside marriage” (Hacenenne
1994: 384).

In one issue of the journal, the characteristics
of demographic processes and natural population
growth among the “Trans-Danubian settlers” (which
included Bulgarians) in Bessarabia at the beginning
of the 19th century were examined (Ganchev 2022:
30-40).

A later period in the history of the Bulgarians —
the 1940s, a time of upheaval caused by repression
and famine - is of particular interest to specialists in
the field of demography.

In this article we aim to conduct a statistical
analysis of the birth rate among the Bulgarians of
Budjak during the 1940s, focusing on the factors of
population reproduction. Given the historical and
anthropological nature of the study, the following
tasks are addressed:

- describing the birth rate of the group in his-
torical dynamics;

- analysing the influence of individual factors
on changes in this process, with particular attention
to socio-economic and ethnocultural factors;

- determining the impact of reproductive rep-
resentations on demographic situations within the
group.

To address these tasks, three main analytical di-
mensions are employed, which make it possible to
reveal the historical, cultural, and social character-

istics of the birth rate: the crude birth rate, the age
at first birth, and the seasonality of births. These are
examined using methods of grouping averages and
relative values, the index method, correlation and
regression analysis, and the construction of sample
time series. In addition, the use of mass form doc-
uments as sources necessitates reference to the con-
cepts of the “conditional” and “actual generation”
Taken together, these approaches make it possible to
characterise the typicality of the phenomena under
study and the traditionality (patriarchy) of reproduc-
tive behaviour, as well as its dependence on ethno-
cultural and historical factors.

The most commonly used category in the study
of birth rate is the crude birth rate (CBR). It is calcu-
lated as the ratio of the number of live births with-
in one year to the average population of the studied
group (Tanues 2020: 143).

In historical demography, the crude birth rate is
regarded as a relatively conditional indicator, since
it also includes individuals who are not capable of
reproduction. For this reason, demographers con-
sider the total fertility rate (TFR) to be a more ac-
curate indicator. It characterizes the average number
of births over a five-year period per woman whose
exact age falls within the interval “a — 2.5” to “a +
2.5%, where a denotes the average age of women at the
time of childbirth, calculated based on crude birth
rates for the analyzed five-year period (Tanues 2020:
146-147).

The intensity of childbirth varies across age
groups within the reproductive female population.
To account for this variation, age-specific fertility
rates (ASFR) are also calculated. They provide an
indication of the frequency of childbirth in different
age categories and make it possible to characterize
the influence of the sex and age structure of the pop-
ulation on fertility rates (Tanues 2020: 148).

The generalised analysis of the crude birth rate
(Tab. 1) demonstrates the main trends during the
1930s-1940s. While the birth rate in the period from
1932 to 1937 was 50%, in the early 1940s it fell to
30%. This decline was caused by the outbreak of
World War II and changes in the life of the Bessara-
bian Bulgarians after the incorporation of South-
ern Bessarabia into the USSR. The beginning of re-
pression (DAOO ER-8065, op. 2, 13166, 12139 and
18707-p) and uncertainty about the future affected
the reproductive behaviour of the population to-
wards birth control. Based on the data presented in
Tab. 1, the decline in the birth rate that began in the
early 1940s continued throughout the first half of the
decade and reached its peak in the second half. The
more than threefold decline in the birth rate is ex-
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plained by a number of factors. Firstly, in 1944, after
the incorporation of Bessarabia into the USSR, a sig-
nificant part of the male population of reproductive
age was mobilised for the labour front and sent to
the Urals and Kazakhstan. Secondly, in 1945-1946,
a wave of arrests and trials took place, as a result
of which part of the male population was executed
(DAOO ER-8065, op. 2, d. 1331), while another part
was sent to Siberia (DAOO ER-8065, op. 2, d. 9617).
Thirdly, dekulakisation (KP IA FR-888, op. 1, l. 69-
73), collectivisation and, as a result, the famine of
1946-1947 further aggravated the demographic sit-
uation. Similar transformations are observed in the
analysis of the total fertility rate (Tab. 2). In 1941, it
was 4.1 per woman aged 27-32; in 1946 it declined to
2.6, and in 1949 to 1.4. This nearly threefold decrease
was the result of the tragic events of the 1940s.

These configurations are further emphasised by
the analysis of age-specific fertility rates (Tab. 3). A
sample analysis of household registers suggests that
the trend towards a narrowing of the childbearing age
range continues. On the one hand, the tables show a
significant decrease in births among women under
the age of 20. While in 1941 the age-specific fertility
rate was 16%, by 1946 it had fallen to 6%, and by 1949
to 3%, indicating that early births were becoming ex-
tremely rare. On the other hand, the data for 1946 and
1949 show a complete absence of births among wom-
en over the age of 50. In all three cross-sections, the
birth rate peaks among women aged 24-29. In general,
the social turbulence of the 1940s led to a significant
decline in age-specific fertility rates. In 1941, the rate
was 74 births per 1 000 women; by 1946 it had fallen to
68%, and in 1949, after the famine, to only 35%.

Table 1
Crude birth rates’
Number of brlri:)};i;l? tc;udmg infant Average population Crude birth rates
1041 L= | 18 742 | =|1,336| 849 | x| 6356 |=[5396 | . . =|267|/|539 |x|1000] =50 | %
o= | 16 | x| 560 | =] 896 [095| x| 6356 | =|6038 | . ..=1179|/]6038 |x|1000| =130 |%
1046 Loy = | 11 [ x| 703 [ =] 773 087 x| 7816 | = | 6808 | )y, =| 155 | /| 6808 | x | 1000 | = | 23 | %
o= 11 x| 777 [=] 855 [096 [ x| 7816 | =] 7480 | ... =] 171 ]/ | 7480 [ x| 1000 [ = [ 23 [ %
1040 |y = | L x [ 1952 | = | 2147 | 0.87 | x | 21951 | = [ 19119 |, = | 429 | / 19119 | x | 1000 | = | 22 | %
s = | 11 | x| 1159 | =[ 1275 | 096 | x | 21951 | = |21007| .. . =]255|/[21007] x| 1000 | = [ 12 | %
Table 2
Crude birth rates
The average num-
The total number of women aged 32.5 - 37.5 ber of women aged Total firtility rate
32.5-375
1937-
loar |F=| 353 | +] 238 |+|258|+|174|+ (176 |+ |127|= | 1326|1326 | = | 6 | = | 221 |¥f ,,, ,,, | = | 5N | 896 |+ |221|= | 4.1
1942-
logs |F=| 497 | +] 329 |+ |322|+ |265| + |202| + 174| = | 1789|1789 | = | 6| = 298 |Sf ,,, ,p,f = [ SN | 777 |+ 298| =] 26
1945-
logo |F=|L19L| +| 1109 |+ |626|+ |863| + |567| + (463 | = | 4819|4819+ 6| =803 [Sf ;| = SN |1159+ (803 |=| 1.4
Table 3
Age-specific fertility rates
1941 1946 1949
Chld F % Chld F % Chld F %
15-19. 6 382 16 2 362 6 3 1064 3
20-24 36 353 102 44 497 89 37 1,191 31
25-29 33 238 139 49 329 149 85 1109 77
30-34 35 258 136 32 322 99 36 626 58
35-39 174 34 15 265 57 32 863 37
40-44 176 45 3 202 15 11 567 19
45-50 1 174 6 4 463 9
50> 1 110 9
Total 125 1691 74 146 2,151 68 208 5883 35
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Table 4
Variability of fertility indicators 1941
L941 Number of children Total
1 2 3 4 5 6 7 8 9
15-19 3 1 1 5
20-24 37 26 14 4 1 1 83
25-29 40 59 28 5 3 1 1 137
30-34 7 22 13 8 2 52
35-39 9 9 5 4 3 2 32
40-44 7 11 10 7 1 1 1 38
45-49 5 13 8 7 2 1 36
Total # mothers 108 141 78 36 12 5 1 1 1 383
% 28.2% | 36.8% | 20,4% 9.4% 3.1% 1.3% 0.3% 0.3% 0.3% 100.0%
Total # of children 108 282 234 144 60 30 7 8 9 882
Table 5
Variability of fertility indicators 1946
1946 Number of children Total
1 2 3 4 5 6 7 8 9
15-19 3 1 4
20 -24 31 16 2 2 51
25-29 31 35 16 4 1 87
30-34 46 73 45 25 2 3 194
35-39 22 58 47 32 6 1 1 167
40-44 22 44 30 30 9 5 1 141
45-49 30 34 29 25 9 3 1 1 132
Total # mothers 185 261 169 118 26 13 2 1 1 776
% 23.8% 33.6% 21.8% 15.2% 3.4% 1.7% 0.3% 0.1% 0.1% 100.0%
Total # children 185 522 507 472 130 78 14 8 9 1925
Table 6
Variability of fertility indicators 1949
1949 Number of children Total
1 2 3 4 5 6 7 8 9
15-19 2 2
20-24 91 40 4 1 136
25-29 160 150 39 11 4 364
30-34 88 156 94 32 2 5 1 378
35-39 74 196 183 91 43 15 3 1 606
40-44 45 103 130 87 45 14 7 431
45-49 68 77 87 65 27 6 4 334
Total # mothers 526 724 537 287 121 40 15 1 1 2252
% 23.4% 32.1% 23.8% 12.7% 5.4% 1.8% 0.7% 0.0% 0.0% 100.0%
Total # children 526 1448 1611 1148 605 240 105 8 9 5,700
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The concept of fertility is transdisciplinary. In
general demography, it is commonly understood as
an indicator characterising the state and qualitative
composition of the population, denoting the repro-
ductive ability of women to bear children. Quantita-
tively, it is expressed through indicators measured at
the population level. Similar approaches are applied
in historical demography: to establish the total fer-
tility rate of a particular group, the total number of
children born to one woman is calculated. Since this
study focuses on fertility as a property of human col-
lectives, the variability of the general fertility rate is
examined in a historical perspective. In this research,
the reproductive age of women is defined as ranging
from 15 to 44 years, although it has been established
that in traditional societies this range is, in fact, wid-
er.

The analysis and empirical data from the 1940s
characterise the Bulgarians of Bessarabia as a com-
munity with a high level of fertility. Despite the
transformational processes associated with the tran-
sition to a modern type of population reproduction,
intra-family factors evidently retained elements of
traditional patterns. The trend towards a decrease
in the number of children per woman nevertheless
continued. In 1941, this indicator amounted to 2.3,
while in 1947 and 1949 it was 2.5. It may therefore
be assumed that the birth rate remained almost un-
changed, whereas demographic losses were primari-
ly expressed through relatively high infant mortality
and mechanical factors, which in the 1940s were as-
sociated with the tragic events of famine and repres-
sion.

A comparison of data from 1941-1949 (Tab.
4-6) shows a certain degree of constancy throughout
the decade, while fluctuations in individual indica-
tors remain within the limits of possible arithmetic
error. The largest group consists of women with two
children, accounting for about one third of the total
(36.8% in 1941, 33.6% in 1947, and 32.1% in 1949).
Approximately one quarter of women gave birth to
only one child (28.2%, 23.8%, and 23.4%, respective-
ly). Nearly the same proportion had three children
(20.4%, 21.8%, and 23.8%). Women with four chil-
dren accounted for 9.4%, 15.2%, and 12.7% of the to-
tal. Cases of women with five or more children were
relatively rare, ranging from 5% to 8% of all women,
while cases of seven or more children were recorded
only as isolated instances.

Another important category that reveals the
scholarly understanding of fertility processes is the
age at first birth, also referred to as the age of the first
motherhood/parenthood. This demographic concept

has become particularly widespread now in connec-
tion with societal challenges in Ukraine (AkcboHOBa
2018: 53-66) and globally. Along with the narrowing
of the reproductive age of childbirth, this indicator is
regarded as a serious demographic threat.

As a rule, this category is studied through
changes in the average age of the mother in con-
ditional generations, that is, “period mean ages at
birth” (Frejka et al. 2006, Axcponosa 2018). Such
an approach has a clearly retrospective orientation.
At the same time, there are effective and well-estab-
lished attempts to analyse this category synchro-
nously in real cohorts (“cohort mean ages at birth”),
since this indicator demonstrates whether childbirth
occurs earlier or later (on average within each gener-
ation) and whether there is a tendency to postpone
the birth of a child to an older age (Creurerko 2010:
3-14, AxcponoBa 2015: 64-74, AkcboHosa 2018: 55).

Our empirical materials and calculations make it
possible to refine this theory by revealing its features
on the basis of data on the Bulgarians of Bessarabia
in the 1940s. In particular, this can be achieved by
distinguishing between the first and second stages of
the demographic transition.

Among the demographic characteristics of the
first stage of fertility transition are the correlation be-
tween fertility and marriage rates and a decline in the
coefficient resulting from a decrease in births among
women of older age groups, a lower average age of
mothers at first birth, the absence of contraception
(which mainly affected the fertility of women of old-
er reproductive age), and a decrease in extramarital
fertility.

Among the characteristics of the second stage of
the demographic transition are the postponement of
childbirth to older ages and, accordingly, an increase
in the average age of parenthood, the spread of ef-
fective contraception (with the exception of certain
social groups), an increase in extramarital fertility,
parenthood outside marriage (including consensual
unions and single motherhood), and a rise in child-
lessness among women who have ever been married
(Cremenko 2010: 3-14, AxcbonoBa 2015: 64-74,
AxcpoHOBa 2018: 55).

In the historical and anthropological context,
the age at first birth reveals the characteristics of
public perceptions and related social practices con-
cerning marriage as an institution, as well as customs
of procreation.

Data for 1941 indicate a certain return to the
traditional model, which may be interpreted as a
tendency towards the restitution of patriarchal ways
of life.
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Table 7
Age of birth of the first child

Age 1941 1946 1949
13 7 3.4% 3 3.0% 1 0.2%
14 4 4.0% 9 2.1%
15 4 1.9% 1 1.0% 7 1.7%
16 7 3.4% 3 3.0% 5 1.2%
17 2 1.0% 3 3.0% 7 1.7%
18 13 6.3% 5 5.1% 20 4.7%
19 16 7.8% 6 6.1% 36 8.5%
20 24 11.7% 13 13.1% | 74 17.5%
21 36 17.5% 18 18.2% | 67 15.8%
22 36 17.5% 14 14.1% | 65 15.3%
23 22 10.7% 10 10.1% | 47 11.1%
24 15 7.3% 9 9.1% 30 7.1%
25 13 6.3% 6 6.1% 27 6.4%
26 10 4.9% 0 0.0% 10 2.4%
27 2 1.0% 3 3.0% 9 2.1%
28 1 0.5% 0 0.0% 5 1.2%
29 4 1.9% 1 1.0% 4 0.9%
30 1 0.5% 0 0.0% 1 0.2%

Total 206 | 100.0% | 99 |[100.0% | 424 | 100.0%

Tendencies towards a return to a traditional way
of life, and consequently to an extensive pattern of
birth rate, are clearly observable throughout the sec-
ond half of the 1940s (Tab. 7). Early first births - de-
fined as cases where the mother was under 18 years
of age — accounted for every fifth and every tenth case
in 1946 and 1949, amounting to 19.1% and 11.6%,
respectively. At the same time, nearly four out of five
first births continued to occur when mothers were
under the age of 23, accounting for 80.7% in 1946
and 79.8% in 1949. Such indicators clearly testify to a
temporary restitution of earlier demographic models
among the Bulgarians of Bessarabia and a return to
these models under the influence of external factors

The expediency and productivity of appealing
to the study of the seasonal factor in historical de-
mography have been recognised since the nineteenth
century. On the basis of data from parish registers
and personal observations, researchers have exam-
ined the seasonality of infant mortality and the sea-
sonality of fertility (Apxaurenbckuit 1872: 505-509,
544). Over time, attempts have been made to iden-
tify the relationships between seasonal fluctuations
in marriages, births, and deaths (ABpees et al. 2002:
35-45).

Beyond purely demographic characteristics, the
seasonality of births offers broad heuristic opportu-
nities for analysing the processes of secularisation of

society, as well as its worldview and social norms. It
is this historical and cultural perspective that we seek
to explore on the basis of seasonality data. However,
before doing so, it is necessary to focus on three key
points:

- firstly, according to studies of the Bulgarian
family in the Balkans by Maria Todorova, after mar-
riage 68% of women give birth to their first child
within the first year (Todorova 2006: 62). At the same
time, the seasonality of marriages is clearly regulat-
ed by the Church. In this regard, the seasonality of
births should reflect a regular distribution across the
months of the year;

- secondly, according to the customs of the
Orthodox Church, marital relations are prohibited
during periods of fasting. Formally, strict observance
of this prohibition should reduce fertility to a mini-
mum during certain periods of the year. The pres-
ence of extended fasts (for example, the forty days of
Lent before Easter or the Nativity Fast before Christ-
mas) should affect fertility levels in December and
September. Verification of this assumption makes it
possible to determine the extent to which the Bulgar-
ians of Bessarabia adhered to this tradition at differ-
ent stages of their lives;

— thirdly, throughout its existence in Budjak,
the Bulgarian population constituted a distinctly
agrarian community. In this context, all spheres of
life were closely linked to the cycles of agricultural
labour. This assumption can be tested by correlating
the seasonality of conception and birth with these
agricultural cycles.

We follow the view of Louis Henry and Alain
Blum that, when analysing data from small popula-
tion groups, seasonal movements should be exam-
ined over extended time periods (Aupu et al. 1997:
62). This approach is based on the fact that months
differ in the number of days, which makes direct com-
parison problematic and requires standardisation. A
standardised value is obtained by dividing the num-
ber of births per month by the number of days in that
month. The resulting monthly figure is then convert-
ed into a conditional value based on 1200 events per
year. In this way, each month is assigned the value
of 100, regardless of its duration in days (Aupu et al.
1997: 62). On the basis of this method, we present
the analysis and empirical data on the seasonality of
births and conceptions in Bulgarian settlements of
Bessarabia in the relevant tables.

According to Tab. 8, in 1941 February returned
to a leading position in seasonal fertility, with a value
of 221, meaning that approximately every sixth child
was born in this month. May (149) and June (132)
also retained high positions. Together with April
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(110), these months accounted for the birth of every
third child in 1941. It is important to note that De-
cember, as a month of conception, retained minimal
values at 44, which is about half of the average level
relative to other months. This situation indicates the
persistence of relic religiosity in behavioural practic-
es, as well as the complete loss of dependence on the
agricultural calendar of labour cycles.

This historical dynamic is most clearly revealed
in Fig. 1. A gradual evolution is observed only in
August, while a reverse regression, expressed as a
gradual decline in indicators, is evident in January,
February, and December. The remaining months do
not display a pronounced linear pattern. Paradoxi-
cally, the 1941 curves appear the least balanced. The
May figures differ fundamentally not only from the
preceding data, exceeding them by two and three
times respectively, but also surpass the other indica-
tors for that year by more than three times. Such an
imbalance significantly limits the heuristic value of
assumptions concerning 1941, as the available data
reflect a random pattern that cannot yet be adequate-
ly explained due to the lack of sources.

In this context, updated sources from the 1940s
are of particular importance, as they provide more
representative information on the seasonality of
births among the Bulgarians of Bessarabia. These

data are therefore included in the generalisations
concerning developments during the 1940s (Tab. 8).
Since this period already reflects a largely secularised
community, the correlation between the birth calen-
dar and religious cycles proves unproductive. Within
this social context, only the pragmatics of econom-
ic activity remain significant. The influence of these
factors on the seasonality of births is examined be-
low.

In the second half of the 1940s (our sample
covers 1944-1946 and 1947-1949), the differences
between the two series of conditional relative data
are significant, indicating a certain destruction of
the traditional calendar and the formation of new
mechanisms of population reproduction. For exam-
ple, according to Fig. 1, in 1944-1946 births most
frequently occurred in January-March, accounting
for almost one quarter of all cases, as well as in July
and September, which together accounted for about
one fifth. The lowest birth rates during this peri-
od were recorded in June and August. In contrast,
during 1947-1949 the absolute majority of births
occurred in May, accounting for almost one quarter,
as well as in March and August, while the lowest val-
ues were recorded in October and December. These
shifts clearly indicate a transition towards a secular
demographic model characterised by a minimal in-

Table 8
Seasonality of births
Month of births
Jan Feb Mar Apr Ma Jun Jul Au Se Oct Nov Dec
L L [ oo [ [n | o | g | s | o [ [ e |
Month of conceptions
Apr May Jun Jul Aug Sep Oct Nov Dec Jan Feb Mar
1941 85 221 85 110 149 132 85 64 44 64 77 85 1200
1944-1946 131 130 125 103 112 51 118 69 116 93 77 75 1200
1947-1949 72 79 169 75 289 100 72 121 100 24 75 24 1200
Figure 1
Seasonality of births
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fluence of religious practices. On the basis of con-
ception months, local social and economic events of
both individual and collective nature appear to play
a significant role.

The category of mortality is an important indica-
tor of the overall state of society and its development
processes in demography. Its study as a key social
component is based on scholarly concepts concerning
the role and impact of death on a specific population
group, as well as its formal (quantitative) and internal
(structural) manifestations. Mortality is examined as
patterns of generational extinction through the con-
sideration of “a mass statistical process consisting of
a series of individual events occurring across differ-
ent age parameters and collectively determining the
order of extinction of actual and conditional (hypo-
thetical) generations” (Hacenenue 1994: 448). Within
the framework of historical and demographic recon-
structions, this approach involves the consideration
of mortality through the frequency of deaths within
a particular social environment (bopncos 1999: 196).
Together with the birth rate, mortality forms the nat-
ural movement (reproduction) of the population. It is
this scientific understanding that underlies both ret-
rospective (historical-demographic) and prospective
(forecasting) studies of mortality (LIsuryn 2010: 160-
164, Cnabxuii et al. 2010).

In this context, death is presented as the prima-
ry event, the understanding of which underlies the
collection and aggregation of demographic statistical
data. Among the fundamental indicators are annual
coeflicients and death rates of the population, its sex
and age structure, child and infant mortality, as well
as factors influencing both death rates and genera-
tional change. Taken together, these characteristics
make it possible to assess the level of development of
a particular society and to draw conclusions regard-
ing population reproduction strategies.

The overall death rate is most commonly used
to calculate the crude death rate (Ipurop’esa 2010:
52). In this study, the crude death rate and its dy-
namics during the 1940s are calculated on the basis
of household registers of village councils. The spec-
ificity of this type of current statistical source lies in

the fact that it contains all the primary data required
for the present reconstructions.

In 1946, the population of the villages of Vi-
nogradovka, Glavany, and Zadunaevka amounted
to 8,204 persons. Between 1944 and 1946, 451 chil-
dren were born and 375 persons died. Accordingly,
in 1944 the total population of these three villages
was 8,128. The average population size in 1945 was
8,166, while the average number of deaths during
this period was 175. As a result, the crude death rate
amounted to 15.3%. The same calculations were car-
ried out for all selected data sets, and the results are
summarised in Tab. 9.

Because of public resonance and academic in-
quiry, the methodology for calculating mortality
during large-scale tragic events has become partic-
ularly significant. In this context, we possess unique
materials that make it possible to calculate the de-
mographic losses of the Bulgarian population of
Bessarabia during the famine of 1947. Our calcula-
tions show that in that year the death rate reached
113.8%, meaning that more than every tenth (!) resi-
dent of a Bessarabian village died.

In absolute terms, this corresponds to more than
ten thousand Bulgarians across the region. If three
village councils alone lost 2,751 people, extrapola-
tion to the entire ethnic community indicates losses
of approximately 13-15 thousand individuals (a total
Bulgarian population of about 130 thousand in 1959)
as a result of the famine of 1947.

To construct accurate models, it is necessary to
establish a correlation coefficient. For these years, the
natural death rate ranges from 15.3 to 4.5%, resulting
in an average death rate of 9.9%. Accordingly, the de-
mographic losses of 1947 should be attributed part-
ly to natural causes, within 1%, and predominantly
to exogenous factors. The correlation between these
components is presented in the following formula:

Mg= Mf +tm,

where Mg is the total demographic loss; Mf is
the number of deaths recorded; and m is the average
mortality rate. Accordingly, Mg = 113.8+9.9 in %, or
11.4+1.0 in %.

Table 9
Crude death rates. 1945-1949

Average population

Crude death rates

1945 1 x 8166 = 8166 m 125 /8166 x 1000 = 153 %
1947 1 x 24175 = 24175 m 2751 /24175 x 1000 = 1138 %
1948 1 x 23063 = 23063 m 104 /23063 x 1000 = 45 %
1949 1 x 21951 = 21951 m 40 /21951 x 1000 = 18 %
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This means that 2,476 people died of hunger
in three village councils. In general, for the Bulgar-
ians of Bessarabia this amounts to between 13 and
15 thousand deaths, or, taking the correlation into
account, approximately 14 thousand +1.5 thousand.
Compared with the death rates of 1932-1933, the
scale of the famine in Bessarabia was at least one and
a half times more severe. During the Soviet famine of
the 1930s, the death rate was about 70% (Hacenenne
1993: 57).

In demography, age-specific death rates are usu-
ally analysed by sex. Differences in the life expectan-
cy of men and women are variable and constitute a
fundamental indicator for assessing the overall lev-
el of societal development (Hacenenme 1994: 448,
Bopucos 1999: 196, emorpaduuecknit 1985: 438-
439, Ipurop’esa 2010: 52). Indicators calculated sep-
arately for males and females are therefore the most
informative for analysing mortality levels and trends.

In this context, we examine the dynamics of
mortality across different sex and age groups. It is
not accidental that in the early twentieth centu-
ry S. A. Novoselsky noted that “a clear and definite
judgement about the nature and characteristics of
mortality can be derived only by studying mortality
separately for each age group, since individuals at dif-
ferent ages are physiologically characterised by dit-
fering levels of resistance to death” (HoBocenbckuii
1916: 4). Age ratios thus allow consideration not
only of demographic, but also of social characteris-
tics of the population. Parish registers constitute an
invaluable source in this respect, as they contain data
on the number of deaths recorded within the same
age groups.

A fundamentally different picture of the sex and
age characteristics of mortality is observed in the
second half of the 1940s (Tab. 10 and Fig. 2). Above
the conditional average indicator of 8.3%, obtained

Table 10
Sex and age structure of mortality. 1947-1949
1947-1949 Men % Women % Total % Ratio
0-1 22 1.5% 25 1.8% 47 1.6% 88.0
1-4 138 9.2% 135 9.9% 273 9.5% 102.2
5-9 162 10.8% 127 9.3% 289 10.1% 127.6
10-19 239 15.9% 214 15.7% 453 15.8% 111.7
20-29 195 13.0% 219 16.0% 414 14.4% 89
30-39 141 9.4% 141 10.3% 282 9.8% 100.0
40-49 186 12.4% 139 10.2% 325 11.3% 133.8
50-59 161 10.7% 136 10.0% 297 10.4% 118.4
60-69 154 10.2% 112 8.2% +266 9.3% 137.5
70-79 89 5.9% 81 5.9% 170.00 5.9% 109.9
80-89 17 1.1% 35 2.6% 52 1.8% 48.6
90 > 1 0.1% 1 0.0% 0.0
Total 1504 100.0% 1365 100.0% 2869 100.0% 110.2
Figure 2
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arithmetically by dividing 100% by the number of
clusters (12), representatives of both sexes are clearly
positioned across all cohorts older than 5 and young-
er than 69 years.

This situation reflects radical changes occurring
both in Bessarabian Bulgarian society as a whole
and, more specifically, in the structure of mortality.

Firstly, the community had already complet-
ed the demographic transition towards a more in-
tensive, modern type of population reproduction,
expressed in a significant reduction in mortality in
both quantitative and percentage terms. Second-
ly, these transformations also led to a restructuring
of mortality. In particular, infant mortality, female
mortality associated with childbirth, and male mor-
tality from exogenous and epidemiological causes
were significantly reduced.

It should be noted that the high absolute mor-
tality figures are directly related to the famine of
1947, when crude death rates increased more than
tenfold. At the same time, in certain generations this
resulted in proportional shifts. Specifically, this led
to a temporary decline in the average age at death
and, accordingly, reduced the relative weight of the
youngest and, conversely, the oldest generations.

High infant mortality should be regarded as a
relic phenomenon characteristic of the previous, tra-
ditional demographic stage. Boys under the age of 10
accounted for 22.5% of all deaths, while girls of the
same age accounted for a further 21.2%. The artificial
and temporary nature of this situation is demonstrat-
ed by intra-group comparisons. Only 1.5% of boys
and 1.6% of girls belonged to the youngest cohort
under one year of age, that is, infants. This most vul-
nerable group, or rather its almost minimal mortal-
ity levels, indicates that society was already moving
away from the previous extensive model.

We collected a sufficiently large sample from
our database was used for the years 1947-1949. It in-
cludes 1,504 males and 1,365 females, resulting in a
sex ratio of 52.5% male and 47.5% female. This pre-
dominance of males is explained by the exogenous
nature of mortality during this period. This is further
confirmed by markedly non-harmonic indicators for
individual age cohorts, for example 127.6 in the 5-9
age group, 133.8 in the 40-49 group, and 137.5 in the
60-69 group. Such values clearly indicate an abnor-
mal structure of mortality in 1947-1949.

Elevated female mortality associated with preg-
nancy and childbirth should be regarded as a residu-
al feature of the previous demographic stage. This is
reflected in the high mortality rates observed in the
20-29 age group.

Following demographic stabilisation, Bulgarian

society in Bessarabia remained for a prolonged peri-
od a transitional type characterised by pronounced
eclecticism and a combination of diverse features.
For instance, the high birth rates typical of tradi-
tional agrarian societies persisted for a considerable
time. At the same time, the structure of mortality
was already fundamentally modern, although it oc-
casionally retained elements of the earlier type of
population reproduction.

In demography, seasonality is also identified as
one of the structural components of mortality. On
the basis of factor and component analysis, the vari-
ability and patterns of mortality distribution across
individual seasons and months can be identified.
Fluctuations in this indicator reflect both natural
cycles of disease exacerbation and the sociocultural
capacity of society to respond to these risks.

It is well established that increases in the inci-
dence of cardiovascular diseases, bronchitis, influ-
enza, and pneumonia are more frequently observed
during the cold months of the year, while acute in-
testinal infections are more typical of the summer
period. Mortality from neoplasms is not associated
with seasonal changes in weather conditions. In gen-
eral, morbidity and mortality “reach their maximum
at very low and very high air temperatures, and their
minimum within the temperature range correspond-
ing to the ‘comfort zone, from 21 to 23°C” (CemeHrok
2015: 92). During hot periods of the warm half of the
year, mortality among the elderly increases. In the
nineteenth century, a major cause of death was infec-
tious epidemics, which led to large-scale changes in
both the structure and seasonality of mortality. Their
influence can also be identified through this analyti-
cal perspective.

The next data corpus used in the study of sea-
sonality consists of an array of economic accounting
records dating from 1941 onward (Tab. 11).

Our study shows that in the 1940s seasonality
was even more pronounced than in the nineteenth
and early twentieth centuries. The absence of data
for November should be noted and taken into ac-
count, given the scarcity and fragmentary nature of
the sources. Nevertheless, even under these condi-
tions it can be argued that a significant proportion
of deaths occurred in February-April, with relative
indices of 313, 184, and 168, respectively. Together,
these months account for a total of 665, which con-
stitutes more than half of all deaths recorded within
the calendar year. In addition to the usual endoge-
nous factors, this seasonal structure of mortality was
clearly influenced by the tragic events of the famine
of 1947, which fundamentally increased the average
daily death rate to 18.3. July also stands out slightly,
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Table 11
Seasonality of mortality. 1941-1949
Month of death
1941-1949
Jan | Feb | Mar | Apr | May | Jun | Jul | Aug | Sep | Oct | Nov | Dec Total
Absolute number 33 135 87 77 49 40 52 37 29 3 8 550
Days in a month 31 28.3 31 30 31 30 31 31 30 31 30 31
Deaths per day 1.1 4.8 2.8 2.6 1.6 1.3 1.7 1.2 1.0 0.1 0.0 0.3 18.3
Relative indices 70 313 184 168 104 87 110 78 63 6 0 17 1200

with an index of 110, close to the monthly average.
Mortality during this period was traditionally as-
sociated with infectious causes. These demographic
transformations clearly exhibit an exogenous char-
acter. At a time when society would normally be ex-
pected to level seasonal fluctuations in mortality, it
instead intensified them through the introduction of
artificial social experiments, in this case famine.
Therefore, the processes of transformation of
birth rate and mortality within the Bulgarian com-
munity of Southern Bessarabia delineate two stages
of the demographic transition. The first stage began
in the last quarter of the nineteenth century as a result
of overcoming high mortality, which, in turn, was ac-
companied by a gradual decline in birth rates. The
second stage was driven by the exogenous impact of
the famine of 1946-1947 on the mechanisms of nat-
ural mortality, leading to a significant restructuring
of its patterns. The events of the 1940s contributed
to a decline in the birth rate in the early 1960s and
resulted in a further decrease in its coeflicients.

Note

"Hereinafter, the Table is compiled by the author ac-
cording to the household registers of the village councils
of the villages of Glavany, Vinogradivka, Vinogradnoye,
Zadunaivka and Novi Troiani of the Bolgrad district
of the Odesa oblast, the village of Dmitrivka of the Bil-
gorod-Dnistrovskyi raion of the Odesa oblast (held in the
village councils).
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Natalia PROCOP

Viata in jurul vetrei: perspective artistice

CZU: 75.04(478)

Rezumat
Viata in jurul Vetrei: perspective artistice

Studiul de fatd subliniazd rolul central al vetrei ca
nucleu simbolic, identitar si afectiv in pictura moderna si
contemporand de inspiratie rurald din Republica Moldo-
va, evidentiind modul in care acest element al interiorului
traditional transcende functia sa utilitard pentru a deveni
un arhetip al memoriei, continuitatii si apartenentei. Stu-
diul urmareste evolutia motivului vetrei de la realismul
poetic al lui Igor Vieru, simbolismul modern al lui Mihai
Grecu si arta naiva a lui Iurie Platon, pana la parcursul sti-
listic complex al lui Gheorghe Oprea. Prin geometrizarea
si abstractizarea formelor, suprapunerea planurilor cro-
matice si expresivitatea culorilor, Gheorghe Oprea recon-
figureazd vatra si interioarele traditionale intr-un limbaj
plastic original, in care simbolurile identitare si memoria
colectivd sunt reinterpretate introspectiv si modern. In
creatia sa, vatra se reveleaza succesiv ca spatiu al copila-
riei si al protectiei materne, centru energetic si metafizic,
precum si ca un veritabil ,,axis mundi” al interiorului si al
memoriei colective. In felul acesta se evidentiazi o evolu-
tie clara si estetic remarcabild a modului in care motivul
vetrei este reprezentat si reinterpretat, conturand astfel
perspectiva artisticd a vietii in jurul vetrei.

Cuvinte cheie: vatra, soba, simbolism arhaic, interior
traditional, artd moderna

Pesrome
JKusHp BOKpYT o4ara: XyJoxKecTBeHHbIe
IePCHeKTIBBI

B maHHOI cTaTbe paccMaTpuUBaeTCA LeHTpPaabHasA
pOJIb OYara Kak CUMBOIMYECKOTO, NIEHTU(UKAI[MOHHO-
rO M 3MOLMOHA/IbHO 3HAYMMOIO fAfjpa B COBPEMEHHON
xuBomycu Pecy6nukyu MonjioBa Ha Ce/IbCKYIO TeMa-
TUKY. ABTOp JIEMOHCTPUPYET, KaK 3TOT 3JIEMEHT Tpa-
JVIVIOHHOTO MHTEpPbepa BBIXOAUT 3a IIPeJeNbl CBOEN
YTIWINTAPHO! (YHKLUM U CTAHOBUTCS APXETUIIOM IIa-
MATH, TPEEMCTBEHHOCTU U NPUHAJIEXHOCTU. B cTarbe
IIPOCTIEXMBAETCA 9BOMIONNA MOTMBA O4ara OT I03THYe-
ckoro peanusma Virops Buepy, MOIEPHUCTCKOTO CMMBO-
misMa Muxas Ipeky n HamBHOro nckyccrsa IOpus Ilna-
TOHA JI0 C/IOKHONM CTMIMCTUYECKOI TpaekTopuu leopre
Ompst. ITocpencTBoM reoMerpusanym u abcTparuposa-
HUA GOpM, HaJIOKEHVA LIBETOBBIX IUIAHOB VI 9KCIIpec-
cuBHOCTM 11BeTa leopre Omps peKOHCTPyMpyeT odYar u
TpafiMIIOHHbIE VMHTEPbEPbl B OPUTMHAIBHBIA XyTOXKe-
CTBEHHBII! fA3bIK, Ifie UAEHTU(PUKALNOHHbBIE CYMBOJIBL U
KOJIZIEKTUBHAA MaMATb MHTEPIPETUPYIOTCA COBPEMEHHO
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U MHTPOCHEKTUBHO. B ero TBop4ecTBe O4ar IocienoBa-
TEJIbHO IIPENCTaeT KAK IMPOCTPAHCTBO [ETCTBA M Mare-
PUMHCKOII 3aIUTbI, SHEPTETUUECKNIT M MeTapU3UIECKUIT
LIEHTP, a TaK>Ke KaK HAaCTOAIMIT «axis mundi» nHTepbepa
U KOJUIEKTMBHON IaMATH. TakuM 06pa3oM IposABIIAeT-
CA SICHAs M 5CTETUYECKM 3aMeTHAs SBOMIOLNA TOro, Kak
MOTMB OYara IpeJICTaB/IeH U IIEPEOCMBIC/IEH B COBPEMEH -
Hoit >xuBonucy Pecrry6nmuky MonjoBa, U B TO JKe BpeMA
PAcKpbIBAaeTCA  XyHNOXKECTBEHHAsA IEPCHEKTUBA >KM3HU
BOKpYT ouvara.

KmoueBbie cnoBa: oyar, 1edb, apXaudHasi CUMBOJIN-
Ka, TPAJVILIMIOHHBII UHTEPbEP, MOLEPHUCTCKOE UCKYCCTBO

Summary

Life around the Hearth: Artistic Perspectives

This study highlights the central role of the hearth as
a symbolic, identity-bearing, and affective core in modern
and contemporary rural-inspired painting from the Repu-
blic of Moldova, demonstrating how this element of the
traditional interior transcends its utilitarian function to be-
come an archetype of memory, continuity, and belonging.
The study traces the evolution of the hearth motif from the
poetic realism of Igor Vieru and the modernist symbolism
of Mihai Grecu, and the naive art of Iurie Platon, to the
complex stylistic trajectory of Gheorghe Oprea. Through
the geometrization and abstraction of forms, the layering
of color planes, and the expressive use of color, Gheorghe
Oprea reconfigures the hearth and traditional interiors into
an original visual language, where identitary symbols and
collective memory are introspectively and contemporarily
reinterpreted. In his work, the hearth successively emerges
as a space of childhood and maternal protection, an ener-
getic and metaphysical center, and a veritable “axis mun-
di” of the interior and collective memory. Thus emerges a
clear and aesthetically remarkable evolution in the way the
hearth motif is represented and reinterpreted, revealing the
artistic perspective of life around the hearth.

Key words: hearth, stove, archaic symbolism, traditi-
onal interior, modern art

Mediul ambiental reprezintd un factor esential
in formarea sensibilitatii artistice, lasind o amprenta
profundd asupra universului artistilor. Casa parin-
teasca, satul natal, interiorul traditional, peisajul fa-
miliar, toate sunt senzatii si trairi care ulterior devin
surse de inspiratie. In acest sens, arta se transforma
intr-un refugiu al memoriei, unde amintirile copila-
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riei si emotiile asociate acesteia sunt reinterpretate si
transfigurate plastic.

Una dintre sursele de inspiratie care valorifica
interiorul traditional al unei case este vatra. Din
perspectiva istoricd, culturald, antropologica si her-
meneuticd, reprezentarile vetrei au reflectat valori,
credinte si aspiratii ale oamenilor, in care aceasta
apare, de reguld, ca un ,,Simbol al vietii in comun, al
casei, al unirii barbatului cu femeia, al dragostei, al
ingemanarii focului cu ceea ce il contine. In calitate
de centru solar care reuneste fiintele, prin cdldura
si lumina sa - in acelasi timp loc unde se pregates-
te hrana - el este centru al vietii, al vietii date, care
ddinuie si se perpetueazd” (Chevalier A-D 1993:
272-273). In istoriografia nationald despre impor-
tanta, functiile si traditiile legate de vatra ne vor-
besc cercetitorii Natalia Dusacova (Dusacova 2011:
244; Dusacova 2010: 98), Victor Cojuhari (Cojuhari
2013: 137), Marina si Viorel Miron (Miron 2021:
111-112), Evdochia Soroceanu (Soroceanu 2022:
20), Tatiana Zaicovschi (Zaicovschi 2023: 30), Eca-
terina Pihurov (Pihurov 2024: 111), Irina Ijboldina
(Ijboldina 2025: 112), Sorin Grajdari (Grajdari 2025:
113), Aurel Fondos (Fondos 2025: 157) s.a. Autorii
mentioneaza proportiile masive ale cuptorului si
sobei care dominau locuinta (Grajdari 2025: 113)
si ocupau aproximativ o treime (Miron 2021: 111),
péana la o patrime din camera (Dusacova 2011: 244).
in plus, obiectele care insotesc vatra — laicerele, tolu-
rile in dungi, vasele de ceramica - au, de asemenea,
semnificatii identitare, evocind valorile comunitatii
rurale. Prin urmare, de cele mai multe ori, in arta
vizuald, acestea nu functioneaza ca simple elemente
decorative, ci ca repere simbolice menite sa valori-
fice memoria colectiva si sentimentul apartenentei
culturale. Prin reprezentarea in pictura a acestor
simboluri universale si motive etnografice, artistii
plastici transfigureaza interiorul tdranesc intr-un
spatiu al rememorarii, in care vatra devine un prilej
de reflectie asupra identitatii nationale si al continu-
itatii dintre generatii.

Tematica, care evoca spiritul si motivele tira-
nesti, este larg raspandita in creatia artistilor plastici
Nicolae Grigorescu, Stefan Luchian, Camil Ressu,
Aurel Baesu, Igor Vieru, Mihai Grecu, Mihai Mi-
reanu, Gheorghe Oprea, Iurie Platon s.a. De exem-
plu, Igor Vieru ne reintoarce, in lucrarea ,,La cupto-
rul mamei” (1953), realizatd in maniera realismului
poetic, la cdldura universului arhaic. Vatra, ca ele-
ment al interiorului traditional, este plasatd frontal,
iar tratarea masiva confera monumentalitate lucrarii.
Autorul foloseste o perspectiva usor ridicata. Obiec-
tele auxiliare din interior sugereazd grija si cotidia-
nul familiar. Tusele pastoase evidentiazd forma sobei

albe, contrastand cu griul podelei. Jarul din interi-
orul cuptorului de nuante rosii pastreaza incarca-
tura emotionald a tabloului. Astfel, in viziunea lui
Igor Vieru, vatra devine nu doar sursa de energie si
echilibru interior, ci si un arhetip al figurii materne
- protectoare, calde, generatoare de hrana. Artistul
plastic reuseste sa transmitd spiritul copilariei si al
amintirilor, pastrand atmosfera de altadata.

O viziune simbolicd si arhetipald propune Mi-
hai Grecu in pictura ,Vatrd din Bugeac” (1982). Va-
tra nu mai este amplasata intr-un interior domestic,
asa cum o gasim la Igor Vieru, ci este plasata intr-un
spatiu metafizic, care transcende realitatea concreta.
Vatra apare ca o constructie arhitecturala, care, im-
preund cu figura mamei cu fatd abstractd, domina
compozitia. Deschiderile boltite ale cuptorului sunt
tratate ca niste goluri adanci, aproape negre, accen-
tuand tensiunea vizuald si simbolica. Textura apli-
cata de M. Grecu, precum si stilizarea spre abstract,
confera lucrarii o dimensiune modern4, situdnd-o la
intersectia dintre modernismul sintetic, expresionis-
mul temperat si simbolismul arhaic. In lucrarea lui
M. Grecu, modernismul sintetic se manifesta prin
simplificarea si stilizarea formelor, sinteza dintre fi-
gurativ si abstract, utilizarea culorii cu rol construc-
tiv, tendinta spre monumental si arhetipal, integrand
astfel traditia in limbajul modern. Expresionismul,
in forma sa temperata, se evidentiaza prin deforma-
rea moderatd a formei, armonia cromatica, spatiul
organizat, atmosfera lirica, in timp ce simbolismul
arhaic este identificabil in valoarea arhetipald a vetrei
si in tematica care evoca traditia si memoria colecti-
va (Fig. 1).

Fig. 1. M. Grecu, Vatrd in Bugeac, 1982,
ulei, panza, 120x130 cm, MNAM
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Compozitia de gen ,larna copildriei” (1987),
semnatd de Iurie Platon, se caracterizeazd prin ac-
cente naive si expresioniste, in care se renunta la
redarea detaliilor fetei in favoarea expresiei emoti-
onale. Schematizarea figurilor antropomorfe trimite
la arta naivd. Spatiul este tratat bidimensional fira
perspectiva liniard. Interiorul tardnesc cu un cuptor
cu vatra, laicerele pe podea si mama aldturi de copii
reprezinta simbolic caldura unei familii. Prin aceas-
td abordare, artistul plastic plaseazd lucrarea in sfera
simbolismului cultural, in care spatiul domestic ca-
pata valente identitare afective (Fig. 2).

Fig. 2. L. Platon, larna copildriei, 1987,
ulei, panza, 130x130 cm, MNAM

In contextul afirmarii acestor artisti, Gheorghe
Oprea se concentreaza, la rdndul sau, pe evocarea
traditiilor si obiceiurilor populare. Specificitatea sa
rezidd in viziunea originala, artistul sustinand ca
esenta nationalului in artd nu sta doar in motivul
sau tema abordatd, ci in intensitatea expresiei si in
capacitatea acesteia de a dobandi valente universa-
le. Dupd cum marturiseste chiar el: ,,Nationalul in
artd este... intensitate si universalitate. Asta incerc
sd exprim in lucrdri si vreau sa cred ca fac pictura
inconfundabild” (Atelier 2021). Gh. Oprea este ferm
convins ca in fiecare lucrare trebuie sa se regaseasca
motivul covorului traditional pentru a asigura spe-
cificul identitatii nationale, care ar asigura un succes
international (Atelier 2021). In paleta sa cromatic,
el acorda prioritate culorilor negru, alb, galben si
rosul, fiecare avand o semnificatie simbolicd: negrul
este ,culoarea paméntului” (Antonescu 2016), al-
bul simbolizeazd renasterea si puritatea (Antonescu
2016), ,,galbenul este culoarea vesniciei, tot asa cum
aurul este metalul nemuririi” (Chevalier E-O 1993:

82), iar rosul cu rol apotropaic, este ,,simbol al vietii,
al focului purificator, al soarelui, al dragostei, al bu-
curiei de viatd” (Antonescu 2016). Toate aceste culori
le gdsim codificate in una dintre temele pe larg abor-
date de plastician — vatra. In continuare, vom anali-
za o serie de lucrari ale artistului plastic Gh. Oprea,
unde apare vatra, ca element cu valente profunde, in
reprezentdri inedite.

In lucrarea ,Vatri bisericeasci” (1998), soba
traditionald nu apare ca element functional, ci este
transfigurata intr-o metafora, intr-un adevarat ,,axis
mundi’, ridicat monumental in centrul compozitiei.
Pe peretii laterali sunt plasate doua icoane, accen-
tuand caracterul sacru al interiorului. Asa cum se
mentioneaza in literatura de specialitate, ,,Cdminul a
fost onorat in toate societitile; a devenit un sanctuar
asupra caruia este chematd protectia lui Dumnezeu,
unde i se celebreaza cultul si unde sant pastrate statu-
ete si imagini sacre” (Chevalier A-D 1993: 273). Pic-
tura realizatd in manierd cubista este patrunsa de ex-
presionism cromatic in care tonurile inchise de brun,
negru si alb emani forta si mister. In aceastd lucrare,
vatra nu mai este simbolul rezistentei culturale, ci
capatd valente arhetipale si sacre, apropiindu-se de
semnificatiile intalnite si in creatia artistului vizual
bucurestean Horia Bernea in seria de lucréri ,,Pra-
por’, ,,Porti imparatesti” s.a.

Pictura monumentala ,,Cuptor” (1999), semnata
de Gheorghe Oprea, readuce in modsimbolic tema
cadminului, a memoriei si a transformarii. Scena de
interior — rusticd - reprezinta unul dintre cele mai
importante locuri in gospoddria tardneasca care
hrineste si incalzeste pe timp de iarnd. Compozi-
tia frontald este construita din volume suprapuse ce
evoca arhitectura arhaica. Dominanta albului sobei
contrasteazd cu brunul interiorului si cu rosul din
adancul cuptorului, sugerand prezenta caldurii. De-
senul este subordonat picturalitatii, renuntdndu-se la
conturul clar al formei reprezentate in favoarea unei
expresivitdti cromatice.

,Vatrd” (2000) reprezintd o interiorizare simbo-
lica a unei camere traditionale din gospodaria tara-
neasca cu o soba, vase de ceramica si alte obiecte de
bucitarie. Soba este decoratd cu un brau ornamentat
cu colti de lup, iar peretele din spate, placat cu fa-
iantd, evidentiazd alternanta cromatica alb-cafeniu.
Cateva obiecte suspendate pe peretele din dreapta si
vasele din ceramica din partea stanga jos sugereaza
activitatea casnica desfasurata in interiorul spatiului.

Si in lucrarea ,Vatrd” (2000), Gheorghe Oprea
construieste o compozitie monumentald, statica, axi-
ala si inchisa, apropiata de pictura naiva, decorativa
- un modernism simplificator. Autorul controleazi
raportul plin-gol prin amplasarea elementelor com-
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pozitionale care sunt bine echilibrate si prin rapor-
turile cromatice galben-ocru, verde-albastrui, alb nu-
antat si brun-roscat. Contrastul dintre fundalul cald
si accentele reci ale sobei creeaza tensiune vizuald si
focalizare. Spatiul este tratat bidimensional, fara res-
pectarea rigorilor perspectivei liniare. Profunzimea
este sugeratd prin suprapuneri de planuri cromatice,
apropiind astfel lucrarea de pictura naiva. Autorul re-
nuntd la clarobscur in favoarea contrastului cromatic
deschis-inchis si cald-rece. Elementele secundare, pla-
sate ritmic in spatiu, echilibreaza compozitia, accentu-
and vatra ca nucleu al spatiului domestic (Fig. 3).

Fig. 3. Gh. Oprea, Vatrd, 2000, ulei, panzd, 50x60 cm,
colectia autorului, foto N. Procop.

Lucrarea ,Vatra cu cuptor” (2001) este o compo-
zitie dinamicd, asimetrica, construitd pe suprapuneri
si deplasari de forme. Soba monumentald se apropie
de conturul unor forme arhitecturale, constructi-
viste. Clarobscurul este inlocuit prin juxtapuneri de
culoare si contrast tonal. Elementele decorative func-
tioneaza ca elemente de echilibru si ritm, intregind
compozitia (Fig. 4).

Fig. 4. Gh. Oprea, Vatrd cu cuptor, 2001, ulei, panza,
50x60 cm, colectia autorului, foto N. Procop.

In ,Vatra taraneasca” (2004), artistul plastic con-
tinud sa demonstreze predilectia sa pentru abstractia
geometricd de tip constructivist, pentru studiul for-
melor primare. Volumele rectangulare si cubice sunt
amplasate in ascensiune, formand centrul compozi-
tional, dominat de culorile alb, negru, ocru si ma-
roniu. Vasul, asezat pe un scaun tdranesc in partea
dreapta a compozitiei, functioneaza ca un reper al
memoriei obiectului concret, realizand o punte intre
structura abstracta si realitatea tangibila.

»Vatra Rodicai Stelea” (2006) se inscrie in pictura
modernd a post-cubismului si a constructivismului
simbolic, in care Gh. Oprea decide sa stilizeze abs-
tract interiorul taranesc. Autorul reduce interiorul la
vatra si citeva elemente decorative de pe polita adia-
centd. Se opteaza pentru adancimea spatiului, sugera-
ta prin suprapunerea planurilor cromatice si variatia
valorilor tonale. Paleta expresivd este dominata de
galbenul sobei ce accentueaza verticalitatea compo-
zitiei. Negrul din partea inferioara a cadranului in-
tensificd tensiunea si statica tabloului. Albul alaturat
galbenului are rolul de delimitare a formelor, de a ac-
centua centrul compozitional, dar si de pauza vizua-
l4. Absenta figurii umane sugereaza prezenta acesteia
prin ordinea si atmosfera caldi a interiorului (Fig. 5).

" | kA

Fig. 5. Gh. Oprea, Vatra Rodicdi Stelea, 2006,
ulei, carton, 60x50, colectia autorului, foto N. Procop.
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In pictura ,,Cuptorul” (2007), vatra devine din
nou ,centrul universului”. Autorul opereazad cu ge-
ometrizarea formelor. In acest caz este vorba de un
interior contrastant realizat in culori verde, rosu si
galben. Pe lejanca, dar si pe podea sunt asezate to-
luri tesute in dungi. Covorul este in unison cu usa
si tavanul, crednd o unitate cromaticd. Aceasta serie
de lucréri aduce un elogiu lumii rurale si valorilor
arhaice. Dacd pand acum Gh. Oprea recurge doar la
forme reci, atunci in lucrarea cu acelasi titlu ,,Cupto-
rul” (2007), in partea de jos sunt incluse si elemente
de forme calde, care se regisesc in lucrarile din ur-
mitoarea etapd. In plus, pictorul recurge la mijloa-
ce plastice postmoderne, utilizdind sdrma pentru a
obtine relief pictural. Astfel, el sparge spatiul bidi-
mensional al picturii, adaugand dinamism si accen-
tuand verticalitatea compozitiei. Lipsa tratarii spatial
volumetrice, geometrizarea formelor din interiorul
locuintei sunt influentate de arta modernd. Artistul
plastic reuseste sd redea un interior ,conservat in
memorie”. Cuptorul este pictat fara elemente in plus,
fiind prezente doar minimum de atribute necesare

Fig. 6. Gh. Oprea, Cuptorul, 2007, ulei, panza, 60x50 cm,
colectia autorului, foto N. Procop.

Dominata de tonuri de negru, lucrarea ,Vatra
calda”(2007) sugereazd izolarea, interiorizarea. Desi
este intinsa o stofa drapata, care ar arata prezenta
umand in casa, totusi pictura ramane statica si rece,
dominata de podeaua si tavanul negru. Cuptorul alb,
geometrizat devine un monument al memoriei, sim-

bolizand trecerea timpului. Acesta apare ca un sim-

bol al vietii de alta datd, in prezent rimanand doar
o amintire. Lucrarea contemplativd transmite subtil
privitorului o tensiune interioara.

Compozitia ,Camin cu pietre” (2007) este reali-
zatd ca o scend teatrald. Stilizat geometric, interiorul
casei este curat si aranjat. Totodata, spatiul are pu-
tine detalii care vorbesc de confortul casnic, astfel,
facandu-se aluzia la un spatiu al introspectiei. Fieca-
re forma din interior (tavanul, peretii, podeaua) sunt
pictati cu culori de galben, ocru si verde, ceia ce ofera
rigiditate incaperii. Ca si in mai multe lucrari ale lui
Gh. Oprea, este prezent scaunelul care sugereaza pre-
zenta umana prin absenta. Pietrele, cu rol protector
si termic, devin elemente simbolice, iar ornamentele
geometrice de pe tavan si pe podea introduc noi va-
lente ale limbajului plastic (Fig. 7).

S

Fig. 7. Gh. Oprea, Cdmin cu pietre, 2007,
acril, pAnza, 60x50, colectia autorului, foto N. Procop.

Pictura ,,Interior” (2007)se apropie stilistic de
»Cuptor cu pietre”, ambele avind in comun prezenta
unor elemente de interior ornamentate geometric.
Formele reci, accentuate prin aceste ornamente, sunt
temperate de formele calde ale mesei, farfuriilor si
mamaligii asezate pe masa, ale ceramicii de pe podea
si ale gurii sobei. Gamei cromatice similare, domina-
te de verde si galben, i se adauga brunul, negrul si ro-
zul pal. Desi paleta este sobra, iar contrastul cromatic
puternic, atmosfera generala este una calda, sugerata
de masa cu bucate, care pare sa-si astepte stapanii.
In acelasi sens, ulcioarele si burluiul trimit subtil la
prezenta umana (Fig. 8).
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Fig. 8. Gh. Oprea, Interior, 2007,
acril, panza, 60x50 cm, colectia autorului, foto N. Procop.

»Vatra neagra’ (2007) consolideazd statutul
vetrei ca simbol arhetipal in creatia lui Gheorghe
Oprea. Interiorul traditional, cu centrul compozi-
tional reprezentat de vatrd, este tratat monumental
si frontal, cu o perspectivd usor ridicatd. Prezenta
umana este sugerata de atmosfera creata de nuante-
le calde de culori, prin tava cu fructe si prin tolurile
in dungi asezate pe podea si pe perete, langa lejan-
ca. Artistul plastic evocd frumoasa traditie de iarna
legata de credinta in ciclul naturii. In acest sens, in
coltul peretelui atarnd un creciun (colac ritualic),
care, potrivit traditiei populare, rimane atarnat pana
la primévara, ,,cand se afuma si timéie boii in barsa
plugului si plugul inaintea pornitului la arat” (Pamfi-
le 1914: 6), avand rolul de a proteja casa si animalele.
Prin utilizarea culorii negre in redarea vetrei, auto-
rul sugereaza memoria arderii si scurgerea timpului,
precum si munca domesticd, in timp ce tava cu buca-
te simbolizeaza ospitalitatea si belsugul.

In compozitia ,Closca cu puii” (2008), vatra
alb-galbuie domind scena rustica, fiind redata prin
detalii functionale si simbolice. Soba traditional este
reprezentatd cu toate detaliile — gura cuptorului, hor-
nul, plita s.a., dar si elementele auxiliare precum ul-
ciorul, oala in cuptor, lemnele. Statica, dirijata de ge-
ometrismul si dimensiunea motivului principal, este
degajata de gaina alba din prim-plan, care ciuguleste
de pe jos. Fundalul si podeaua, de un maro inchis,
generalizeazd si integreazd compozitia. Autorul re-

curge la excluderea elementelor in plus din spatiul
plastic (Fig. 9).

Fig. 9. Gh. Oprea, Closca cu puii, 2008, acril,
panza, 50x60, colectia autorului, foto N. Procop.

Fig. 10. Gh. Oprea, Vatra din bar, 2008, acril, panza,
60x50 cm, colectia autorului, foto N. Procop.

Compozitia ,Vatra din bar” (2008) este dominata
de elementul central cuptorul. Structura cadranului
plastic este formatd din elemente geometrice: trape-
zul sobei, liniile diagonale formate de grinzile oblice
si dungile covoarelor. Paleta cromaticd alcatuitd din
verde, ocru, brun sugereaza un spatiu traditional.
Albul peretilor echilibreaza compozitia contrastanta.
Prin aceastd pictura, Gheorghe Oprea se apropie de
stilul naiv-decorativ, avand influente din arta popu-
lara. Simplificarea formelor obiectelor accentueaza
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aspectul simbolic al mesajului plastic. Vasele la gura
sobei, prosopul intins la uscat si scaunul, sugereaza
activitatea cotidiana. Ca si in celelalte lucréri, obiec-
tele domestice sugereaza prezenta umana (Fig. 10).

Analiza de fatd scoate in prim-plan vatra nu doar
ca element al interiorului rural, ci ca un adevirat nu-
cleu simbolic, identitar si afectiv in pictura moderna
si contemporand din Republica Moldova, relevand
cum aceastd prezentd, aparent banald, depaseste func-
tia sa utilitard pentru a se transforma intr-un arhetip
al memoriei colective, al continuitatii si al sentimen-
tului de apartenenta. Prin analiza operelor, de la liris-
mul realist al lui Igor Vieru si simbolismul modern al
lui Mihai Grecu, arta naivd a lui Iurie Platon, pana la
complexitatea stilisticd a lui Gh. Oprea, se evidenti-
aza o evolutie clard si estetic remarcabild a modului
in care motivul vetrei este reprezentat si reinterpretat.
Gh. Oprea utilizeaza tehnici ca geometrizarea si abs-
tractizarea formelor, suprapunerea planurilor croma-
tice si expresivitatea cromaticd, pentru a transforma
vatra si interioarele traditionale intr-un limbaj plastic
original, in care simbolurile identitare si memoria co-
lectivd sunt reinterpretate printr-o viziune moderna
si postmodernd. Vatra apare, pe rand, ca spatiu al co-
pilariei si al protectiei materne, ca centru energetic si
metafizic, precum si ca un ,,axis mundi” al interioru-
lui si al memoriei colective.

Note
* Acest articol a fost elaborat in cadrul proiectului
Stimularea excelentei cercetarilor stiintifice 2025-2026,
25.80012.0807.62SE ,,Arta ca formd excelenta de repre-
zentare a libertatii: imaginea libertatii in pictura si litera-
tura din Republica Moldova’, Universitatea Pedagogica de
Stat ,,Jon Creanga” din Chisinau.
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Viorica RAILEANU

Nume de familie derivate din terminologia mestesugurilor
asociate prelucrarii pieilor*

CZU: 392.91(=135.1)

Rezumat
Nume de familie derivate din terminologia
mestesugurilor asociate prelucrarii pieilor

Mestesugurile traditionale au reprezentat, in societa-
tea premodernd, ocupatii indispensabile atdt comunitati-
lor rurale, cét si celor urbane. Activitatile de prelucrare a
pieilor au ocupat un loc central, prin utilitatea produselor
obtinute si rolul lor in viata cotidiand. Denumirile mese-
riilor din acest domeniu au functionat nu doar ca termeni
tehnici, ci si ca indicatori ai identitatii sociale, devenind
repere stabile in sistemul de identificare nominala. Stu-
diul analizeaza numele de familie derivate din denumiri
de meserii precum bldnar, cizmar, cojocar, tdbdcar si alte
formatii semantic inrudite. Initial supranume descripti-
ve, aceste apelative s-au transmise ereditar si s-au fixate
ulterior ca patronimice stabile. Analiza include date pri-
vind frecventa actuald a acestor antroponime, conturind
vitalitatea si raspandirea lor in antroponimia contempo-
rand. Cercetarea propune o abordare interdisciplinari, la
intersectia antroponimiei, istoriei sociale si antropologiei
culturale. In acest fel, rezultatele cercetirii contribuie atat
la intelegerea antroponimiei romanesti, cat si la reconsti-
tuirea unor aspecte ale vietii cotidiene si organizarii mun-
cii in comunititile traditionale, evidentiind relatia dintre
limba, societate si cultura.

Cuvinte-cheie: nume de familie, mestesug traditio-
nal, prelucrarea pieilor, patrimoniu antroponimic

Pesrome
DamMuIii, IPONCXOAINIE OT TEPMUHOIOTHI PeMece,
CBA3aHHBIX C 00Pa6OTKOI KOXKM

TpapuyoHHbBIe peMec/ia B JOCOBPeMEHHOM ob1ie-
CTBe IPENCTAB/SUIN CO00i He3aMeHMMble 3aHATIs Kak
IJIsL CeNbCKUX, TaK M /I TOPOACKUX cooObmects. Hes-
TEeNIBHOCTD, CBsA3aHHAsA C 00pabOTKOM KOXY, 3aHMMasa
LIeHTpaJbHOE MeCTO O/1arofaps MpakTU4eCcKOil LIeHHOCTH
TOTOBBIX V3JE/MNIT I UX POMM B IIOBCEJHEBHON >KU3HUL.
HasBanns mpodeccnit B gaHHOI cdepe PYHKUMOHUPO-
BV He TOJIbKO KaK TeXHWYECKVe TePMUHBI, HO ¥ Kak
[OKA3aTe/y COLMANbHON WAEHTUYHOCTH, CTAaHOBSCH
YCTOIYMBBIMI OPMEHTUPAMY B CHCTEMe HOMIHATUBHOI
upeHTnuKayu. B nccnefoBanny aHanmusupyoTcs da-
My, 0OpasoBaHHbIE OT HA3BAHUIT POQECCHit, TaKIMX
Kak bldnar, cizmar, cojocar, tabdcar ¥ Bpyrux CeMaHTU-
9YecKM pOACTBEHHBIX 00pa3oBaHuit. IlepBoHaYanbHO
OIVICaTe/IbHbIE TIPO3BIUIIA, 9TH ANE/UIATUBBL IepefaBa-
JIUCh IO HACJIECTBY U BIIOCNIEACTBMM 3aKPEIWINCh KaK
yCTOIT4MBBIe MAaTpoHVMMMUYecKkue GopMel. [IpoBefeHHBIN
aHa/IN3 BK/IIOYAET JaHHbIE O YACTOTHOCTHU ITUX AHTPO-
[OHMMOB B COBPEMEHHBII IIePUOJ, AeMOHCTPUPYS UX

https://doi.org/10.52603/rec.2026.39.09

YCTOMYMBOCTD ¥ PacIpOCTPaHEHHOCTb B COBPEMEHHOI
aHTPOIIOHVMMUN. B cTaTbe MCIIONMb3yeTCsA MEeXANCINIIIN-
HaPHBIIT IIOJIXOX, Ha OCHOBE aHTPOIIOHVIMUIY, COIIVATbHOM
MICTOPUM U KY/IBTYPHON aHTponoorun. Takum o6pazom
Pe3y/IbTaThl MCCIefOBaHMsA CIOCOOCTBYIOT KaK IOHVMA-
HUIO PYMbBIHCKOJ aHTPOIIOHVMUY, TaK ¥ PEKOHCTPYKIVIN
OTZIE/IbHBIX ACTIEKTOB IIOBCEHEBHON >KU3HU M OpraHM-
3aluy TPyAa B TPAAMUIVOHHBIX COOOIECTBAX, BBLABIAA
B3aJMOCBS3b A3bIKa, 00I[eCTBA U KY/IbTYPBL

KnroueBble cmoBa: dammnnu, TpajuLIMOHHOE pe-
MecI10, 06paboTKa KOXKY, aHTPONIOHUMIYIECKOe HacTIefue

Summary

Family Names Derived from the Terminology

of Crafts Associated with Leather Processing

Traditional crafts constituted indispensable occu-
pations in premodern society for both rural and urban
communities. Activities related to leather processing held
a central position due to the practical value of the pro-
ducts obtained and their role in everyday life. The names
of professions in this field functioned not only as tech-
nical terms but also as markers of social identity, beco-
ming stable reference points within the system of nomi-
nal identification. The study analyzes surnames derived
from occupational names such as bldnar, cizmar, cojocar,
tabdcar, and other semantically related formations. Ini-
tially descriptive bynames, these appellatives were trans-
mitted hereditarily and subsequently became established
as stable patronymics. The analysis includes data on the
current frequency of these anthroponyms, outlining their
vitality and distribution in contemporary anthroponymy.
The research adopts an interdisciplinary approach at the
intersection of anthroponymy, social history, and cultural
anthropology. In this way, the study contributes both to
the understanding of Romanian anthroponymy and to the
reconstruction of certain aspects of everyday life and labor
organization in traditional communities, highlighting the
relationship between language, society, and culture.

Key words: family names, traditional craft, leather
processing, anthroponymic heritage

In uzul traditional si documentar, termenul
prelucrare functiona ca un hiperonim, desemnéand
ansamblul operatiunilor prin care materia prima de
origine animala era transformata si valorificatd suc-
cesiv pand la obtinerea produsului finit. Termenul
piele are valoare generica si include, in plan semantic,
si blana, ca varietate a acesteia. in consecintd, sintag-
ma prelucrarea pieilor acoperd implicit si prelucrarea
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blanilor (Olteanu 1957, Oanca 2022, Ischimji et al.
2025).

Optiunea terminologicd adoptatd este justifica-
ta atat din perspectiva istorica, cat si metodologica,
intrucat permite o abordare integratoare a activita-
tilor mestesugaresti si faciliteaza analiza coerenta
a formarii numelor de familie derivate din aceste
ocupatii. Totodata, aceasta reflectd adecvat structu-
ra social-economicd premoderna, caracterizata prin
delimitdri adesea insuficient conturate intre etapele
procesului productiv si specializdrile profesionale.

Terminologia mestesugurilor traditionale de
prelucrare a pieilor cuprinde ansamblul denumiri-
lor de meserii asociate acestui domeniu. Desi mul-
te dintre aceste meserii traditionale au disparut sau
au suferit transformari de-a lungul timpului, urme-
le lor lexicale s-au pastrat in nume de familie, care
functioneaza astdzi ca veritabile vestigii lingvistice.
Analiza acestor antroponime permite reconstituirea
varietdtii mestesugurilor practicate, a statutului soci-
al al purtatorilor inaintasi si a contributiei acestora la
conservarea patrimoniului lingvistic si cultural tra-
ditional.

Pielea, ca material natural rezistent, a fost uti-
lizata de-a lungul mileniilor in diverse forme, iar
mestesugurile asociate prelucrdrii acesteia au fost
esentiale in viata cotidiand. Diversificarea produse-
lor finite, legate de confectionarea imbracamintei, a
incaltdmintei si a pieselor indispensabile satisfacerii
unor utilitati ale gospodariei, a condus la aparitia
unor noi categorii de mestesugari, care s-au organi-
zat si s-au dezvoltat paralel si independent unele fatd
de altele. Cercetatorul St. Olteanu mentiona cd pre-
lucrarea pieilor a constituit una dintre cele mai im-
portante ramuri din Moldova feudald, in cadrul ca-
reia ,,se intalnesc cca 10 ramuri mestesugdresti, care
se dezvoltau, paralel” (Olteanu 1959: 216). Astfel, la
mijlocul secolului al XVII-lea, in industria pielariei
se atestd o ampla diversificare a categoriilor de mese-
riasi: argdsitori, bascali, batusari, blanari, caucari, ca-
vaﬁ, cdciulari, cdputari, cdrpaci, ciurari, cizmari, ciu-
botari, cojocari, condurari, cucari, curelari, cusmari,
dubalari, hamurari, islicari, jercari, loderi, marochi-
neri, opincari, orgari, papugii, pieptdrari, poscari, po-
tlogari' ,,persoane care pun potloage la incaltaminte”
(DLR 1980: 1146), sahdiddcari, scurteicari, surtucari,
selari, sepcari, sustdri, tabdcari, talpari, talpdlari etc.
Toti acesti meseriasi erau desemnati, in mod generic,
si prin termenii maistri sau ,,maistori” (Pamfile 1910:
38). Unele dintre aceste denumiri sunt cunoscute si
astazi, intrucat desemneaza activitati inca profesate
(cf. cizmar, cojocar, tdbdcar etc.). Altele au iesit din
uz, deoarece se refereau la meserii care nu mai sunt
practicate (cf. cavaf, condurar, cucar, islicar etc.).

Pe langa disparitia sau iesirea din uz a unor de-
numiri de meserii, o parte dintre acestea au cunos-
cut, in timp, modificari semantice semnificative, fiind
marcate de sensuri ironice sau batjocoritoare. Astfel,
unor termeni li s-a imprimat un sens depreciativ:
cdrpaci ,persoand care lucreaza prost”; cojocar ,om
incult”; iglicar ,boier retrograd”; opincar ,taran’; pa-
pugiu ,om de nimic, care se tine de inselaciuni’; po-
tlogar ,,pungas, escroc” etc. Aceste evolutii semantice,
mai putin onorabile, au putut influenta atat frecventa,
cat si modul de folosire ulterioard a acestor denu-
miri, contribuind la restrangerea ariei lor de utilizare
ca termeni ocupationali propriu-zisi si, implicit, la
transformarea lor in etichete evaluative sau sociale.

La orase, unde cerintele privind imbracamintea,
incéltdimintea si harnasamentul erau mai mari, mes-
tesugarii pielari constituiau o categorie sociald de
bazd. Ei se grupau pe ulite si mahalale, care ulterior
le-au purtat numele (Rdileanu 2025: 95). Dupd cum
noteazd Olteanu si Serban, ,,unul si acelasi meserias
imbina prepararea materiei prime cu prelucrarea ei?
adica <...> cizmarul era si pielar, si tdbacar etc” (Ol-
teanu et al. 1969: 14). De asemenea, ,,intrucit proce-
sul de circulatie a marfurilor era incd slab dezvoltat,
mestesugarul era in acelasi timp si negustorul produ-
selor sale” (Boldur 1970: 103).

Tabdcitul (sau tabdcaritul) constituie veriga ini-
tiald in procesul de productie din industria pielariei
si este mentionat in sursele din Moldova mai frec-
vent in a doua jumatate a secolului al XVII-lea. Ope-
ratiile de tdbécire erau realizate de mestesugari speci-
alizati, cunoscuti in documente sub nume de tabaci,
tabdcari sau timari (Iorga 1906: 171-172). ,,Prima
mentiune in acest sens dateazd din 1530 si se referd
la un oarecare Tador tibacar din Birlad” (Olteanu et
al. 1969: 83). Termenul slavon corespunzitor pentru
tabdcar, mentionat in Lexiconul slavo-romdnesc, in-
tocmit de Mardarie de la Cozia (1649), este ycmap
(Cretu 1900: 269). La sfarsitul secolului al XVIII-lea,
»din rdndul tdbécarilor se desprinde o categorie de
mestesugari care se ocupa numai cu tébdcitul piei-
lor, ei numindu-se argdsitori” (Olteanu et al. 1969:
366). Operatiile de tabacire erau preocupari comune
si altor categorii de mestesugari specializati, inclusiv
cizmari, cojocari etc. In general, tibacarii isi aveau
atelierele la periferia orasului sau targului, pe margi-
nea unei ape curgatoare, in aval de gospodariile ora-
senilor si se mutau succesiv pe mésurd ce asezarile
locuitorilor ii inconjurau.

Mestesugul tdbécitului era strans legat de cele-
lalte ramuri ale pielaritului, precum bldndria, cojocd-
ria, cizmdritul, cureldritul si seldritul.

Blandrii si cojocarii ,erau foarte numerosi in
Moldova si mai ales in Tara Roméneascd, unde sint
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mentionati in mai bine de 60 de sate” (Olteanu et
al. 1969: 132). In prima treime a secolului al XVII-
lea, intre aceste doud categorii nu exista o delimitare
hotarata. Ei ,confectionau atat cojoace din piele de
oaie, cét si haine scumpe de blana, unii fiind mai in-
tai bldnari si apoi cojocari si invers” (Olteanu 1959:
139). O diferenté clard se contureaza abia in secolul
al XVIII-lea, cAnd blanarii® se specializeazd in con-
fectionarea hainelor scumpe din blana, destinate
paturilor instdrite ale societatii, in timp ce cojocarii
realizeazd haine pentru populatia mai modesta din
orase si sate. ,,Blana se purta si vara: ea era socotita
ca «toaletd de gald» la toate prilejurile mari. <...> Cea
mai mare parte din material il capatau ei de la Mos-
cova si alte locuri ale Rusiei muscalesti prin negus-
tori speciali in astfel de caldtorii la Cazaci, cari se si
chiama pentru aceia cazaclii” (Iorga 1906: 168).

in prima jumatate a secolului al XVIII-lea, s-a
introdus moda orientala in imbracaminte si incél-
taminte, mai ales in orase si targuri, ceea ce ,a de-
terminat aparitia unei noi categorii de mestesugari,
despartita din rindul blanarilor si cojocarilor <....>
islicarii si calpacciii” (Olteanu, Serban 1969: 270),
care furnizau islice si calpace boierilor ,,din toate sta-
rile’, slujbasilor administratiei locale si targovetilor
instariti. La sfarsitul secolului al XVIII-lea, ,incep
sa se diferentieze din rindul cojocarilor mesterii cus-
mari, caciulari” (Olteanu et al. 1969: 368).

Situatia este aseménatoare si in domeniul con-
fectionarii obiectelor de incaltaminte, al cizmdritu-
lui, mestesug cu care se ocupau cizmarii si ciubota-
rii. ,Desi operatiunile de prelucrare sunt comune
ambelor categorii, se pot distinge totusi deosebiri in
calitatea materialului pe care-1 lucreaza, ceea ce de-
termina si cele doud categorii sociale de clienti, pen-
tru care erau destinate obiectele confectionate” (Ol-
teanu 1959: 140). Cizmarii confectionau obiecte de
incaltdminte de lux, destinate, in cea mai mare parte,
paturilor instarite ale societdtii, iar ciubotarii reali-
zau cizme obisnuite, incdltaminte din piele groasa si
opinci pentru uzul maselor largi. Prin preocuparile
profesionale, tdlpdlarii, care pregiteau materialul
pentru incaltdminte, adica ,,dubascu piei si facu te-
letine’”, erau strans legati de ciubotari (Pavlescu 1939:
279, Olteanu et al. 1969: 177). Alte categorii de mes-
tesugari, care nu au atins importanta cizmarilor, de-
oarece produsele lor aveau o utilitate sociald mai re-
stransd, erau opincarii si carpacii (Olteanu et al. 1969:
134). Mentiunile documentare referitoare la mesterii
opincari sunt rare, deoarece numarul lor, compara-
tiv cu ceilalti mestesugari care prelucrau pielea, era
mult mai mic. Aceasta se explica si prin faptul ca ma-
joritatea taranilor isi confectionau singuri opinci in
propria gospodarie. ,,Din ramura cizmaritului s-au

desprins mestegiii (pantofari de lux), cu o atestare din
1628: Stanciu mestegiul; cavafii (cizmarii de rind)”
(Olteanu et al. 1969: 177); condurarii sau conduragii,
care confectionau inciltdminte fina, purtata numai
in casd; papugiii sau papucarii, care aveau marfa lu-
cratd pentru a fi purtatd atat pe ulitd (din piele mai
groasd), cat si in casa (din piele mai fina); imingii sau
iminingii ,,care lucrau iminei, adicd pantofi din piele
de capra colorati in galben, purtati mai ales de ca-
tre boieri si de oraseni instariti” (Olteanu et al. 1969:
370); pantofarii etc.

Din domeniul cureldritului se evidentiaza sela-
rii si curelarii, ,,care confectionau piese de harnasa-
ment” (Olteanu et al. 1969: 84, 175), in special sei,
hamuri, héturi, fraie, curele, chingi, darlogi, tocuri,
tragatori etc., iar numarul lor era mult mai mic de-
cat al altor categorii care se ocupau cu prelucrarea
pieilor. Documentele ii mai mentioneaza pe soronari
(adica selari) (Clit 2023: 496, MDA 2003: 783) si pe
sepcari, care confectionau ,sepcile de piele mentio-
nate in privilegiile liovenilor din secolul XV” (Cos-
tachescu 1932: 635). Sdhdiddcarii (sau sdiddcarii),
documentati mai intai in Moldova si ulterior si in
Tara Romaneascd, erau mesterii pielari care confec-
tionau tolbele de piele pentru sageti, dar, la jumatatea
secolului al XVIII-lea, au inceput sa se ocupe si cu
»tapitatul si imbracatul cértilor in piele” (Olteanu et
al. 1969: 177, 272).

Meseriile mentionate reflecta nu doar ocupati-
ile stramosilor, ci si structura sociald si economica
a comunitatilor rurale si urbane din trecut. Ele con-
tribuie la reconstituirea fondului lingvistic, istoric si
cultural al epocii §i permit o mai buna intelegere a
legaturii dintre mestesugurile traditionale din dome-
niul prelucrdrii pieilor si formarea numelor de fami-
lie in limba romana.

Asadar, in perioada medievala, pe masurd ce
numele de familie se consolidau, multe dintre ele isi
aveau originea in industriile mestesugaresti asociate
prelucririi pieilor, derivand din termeni care reflec-
tau preocuparile si activitatea mesterilor.

In targurile importante ale Moldovei medievale
si premoderne, au existat forme de organizare pro-
fesionald ale mestesugarilor din domeniul pielériei.
Documentele istorice - recensaminte, registre fis-
cale, cérti funciare, hrisoave, conscriptii si cronici -
atestd prezenta unor mestesugari organizati in tinu-
turile Orhei si Lapusna, printre care tabdcarii, care
foloseau pentru tabacire scoarta de stejar din paduri-
le apropiate; cizmarii, prezenti in targuri sau mentio-
nati in listele de contribuabili fiscali pentru domnie;
curelarii, care aprovizionau armata cu hamuri, sei si
opinci; cojocarii, atestati ca martori la diverse van-
zari etc. Aceasta situatie indica prezenta unei struc-
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turi organizate de mestesugari, care lucrau constant
pentru comunitate. In documente, acestia erau, de
obicei, identificati prin numele de botez, caruia i se
adauga denumirea ocupatiei practicate. Exemple re-
levante apar in studiul Moldova in epoca feudalismu-
Iui (MEF), bazat pe Recensamintele populatiei Mol-
dovei din anii 1772-1773 si 1774, care consemneaza,
in tinutul Orhei-Lépusna, diverse categorii de meste-
sugari, evidentiind astfel continuitatea si organizarea
acestora:

blanari (6 persoane): Ionita, blanar (p. 418); Va-
sile, blanar (p. 429); Neculai, blanar (p. 433); Stefan,
blanar, ruptas (p. 434); Grigoras, blanar, scutelnic a
spatarului Rascanului (p. 435) etc.;

ciubotari (28 de persoane): Ionitd, cibotar
(p. 400), Vasile, cibotar (p. 401), Lupul, cibotar (p.
401), Nichita, cibotar (p. 402), Gheorghii, cibotariu
(p. 405), Sdmion, cibotar (p. 410), Vasile, cibotar (p.
413), Axanti, cibotar (p. 413), Radu, cibotar (p. 413),
Gheorghii, cibotar (p. 415), Grigori, cibotar (p. 415),
Gavril, ciobotar (p. 416), Neculai, ciubotar (p. 418),
Grigori sin ciubotar (p. 420), Grigoras, ciubotar (p.
421), Alexa, cibotariu (p. 423) etc.;

cojocari (41 de persoane): Andronic, cojocar
(p. 401), Toader, cojocar (p. 402), Nastasa, cojocar
(p. 403), Grigoras, cojocar (p. 404), Costandin, cojo-
car (p. 406), Toader, cojocar (p. 408), Dénila, cojocar
(p. 410), Stefan, cojocar (p. 412), Vasile, cojocar (p.
412), Ermorache, cojocar (p. 413), Leonte, cojocar
(p. 413), Enachi, cojocar (p. 413), Miron, cojocar (p.
414), Carp, cojocar (p. 415), Marin, cojocar (p. 415),
Nicolai sin cojocar (p. 415), Miron, cojocar (p. 415),
Agapi, cojocar (p. 416), Stefan, cojocar (p. 423), Ioni-
ta brat cojocar (p. 432) etc.;

hamurari (4 persoane): Nicolai, hdmurar (p.
415), Gheorghii, hamurariu (p. 423), Lupul, hamurar
(p. 433), Dumitrasco, hamurar (p. 433);

solonari/soronari (7 persoane): Vasile, solonar
(p. 402), Andrii, solonar (p. 407), Nicolai, solonar (p.
415), Iftime, solonar (p. 446), Dorofteiu, soronar (p.
465) etc.;

selari (4 persoane): Alexandru, selar (p. 411);
Ursul, selar (p. 417); Ionita, selar (p. 417); Stefan, se-
lar (p. 451);

tabacari (10 persoane): Stefan, tabacar (p. 433),
Iftimi, tdbdcar (p. 433), lon, tabacar (p. 433), Costan-
din, tabacar (p. 433), Grigoras, tdbacar, volintir (p.
435) etc.

Numele ocupatiilor, initial folosite ca supranu-
me, s-au transmis de la o generatie la alta in cadrul
aceleiasi familii, reflectind continuitatea meseriilor.
Treptat, aceste supranume s-au fixat si au devenit
nume de familie stabile, care pastreaza in denumirea
lor ocupatiile purtétorilor, constituind astfel o sursa

importantd pentru studiul antroponimiei si al struc-
turii sociale din trecut.

In continuare, este prezentata o lista de nume
de familie atestate in prezent, a ciror formare deriva
din denumiri de meserii asociate domeniului prelu-
crarii pieilor. Fiecare nume este prezentat prin forma
standard, frecventa* actuald, etimologia apelativului,
variantele antroponimice si alte informatii relevante,
dupéa cum urmeaza:

Blanaru - nume de familie purtat de 224° de
persoane. Deriva din apelativul roménesc bldanar
»meserias care lucreaza sau vinde blinuri” (DLRM
1958: 83). Variante: Bldnari — 1; Blanari — 698, Bla-
nar —27.

Bondar® — nume de familie purtat de 209 per-
soane. In limba romana literard, apelativul bondar
este atestat doar cu sensul de insectd, respectiv ,in-
secta zburatoare din familia albinelor” sau ,,insecta
mare care bazaie” (DEX 2009). Pentru numele de
familie Bondar se propune o etimologie alternativa,
in care apelativul bondar desemneazi o meserie le-
gatd de confectionarea hainelor groase. Aceasta ipo-
teza este sustinuta de dovezi dialectale si etnografi-
ce: verbul a bonddri inseamna ,,a (se) infofoli, a (se)
imbraca cu haine groase’, iar adjectivul bondadrit, -d,
bondariti, -te, bondardt desemneazd pe cineva ,,info-
folit, imbracat gros” (Stef 2021: 57). Bonddritul este,
de asemenea, atestat ca mestesug traditional, asoci-
at realizarii hainelor groase, confectionate din blana
sau piele (Destinatiile 2022: 31). Daca a bondiri in-
seamnd ,a se imbrdca gros’, iar adjectivul bonddrit
desemneazd ,,imbrdcat gros’, este foarte probabil ca
bondar sa fi desemnat mesterul care confectiona ast-
fel de haine, in special bonde (sg. bondad’). Numele se
formeaza prin combinarea apelativului bondd cu su-
fixul -ar, caracteristic desemnarii ocupatiei. In acest
fel, bondar reprezintd un nume de agent, care a fost
transmis si pastrat ca nume de familie, conservand
memoria unei ocupatii traditionale si integrandu-se
in sistemul antroponimic sub diverse forme si vari-
ante: Bondari — 1.232; Bondaresco — 6, Bondarescu —
1; Bondaret — 19, Bondarets - 5.

Calpagiu - nume de familie purtat de 8 persoa-
ne. Este format din apelativul calpac si sufixul -giu,
sufix care indicd ocupatia si este echivalent cu for-
mele calpacciu (variantd colpacciu) [tc. kalpakgy], fo-
losit pentru a desemna ,fabricantul sau negustorul
de calpace” Calpacele erau confectionate de blanari
specializati, fiind un tip de céciuld cilindrica, inalta si
dreapta, din piele neagra, imblanita pe margini, pur-
tata de elite (Pavlescu 1939: 592). Variante: Calpajiu
- 32, Calpacci — 407; Colpacci - 94, Colpajiu - 2.

Caputari — nume de familie purtat de 6 persoa-
ne. Deriva din apelativul cdputar, desemnand mes-
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tesugarul specializat in aplicarea cdputelor sau a to-
curilor la incaltdminte, respectiv ,,cizmar care pune
cipute” (MDA 2001: 427).

Cazacliu - nume de familie purtat de 309 per-
soane. Deriva din apelativul cazacliu [tc. kazakli],
care reflectd o activitate comercialda specializata
in piei si blanuri de lux, importate, si desemneaza
»negustorul care aducea din Rusia blanuri scumpe”
(Scriban 1939).

Chiurcciu - nume de familie purtat de 432 de
persoane. Este format din chiurc ,,cojoc” (DAR 2019:
79) si sufixul -ciu, sufix care indica ocupatia, similar
cu sufixul -ar sau -giu. Astfel, chiurcciu desemneaza
»persoana care fabrica sau vinde haine de blana, adi-
cd cojocar, blanar”. Variante: Chiurcci - 201, Chiurciu
- 3; precum si numele compus Chiurciubas - 4, deri-
vat din apelativul chiurci-basa, cu sensul de ,,staroste
al cojocarilor” (DAR 2019: 79).

Ciubotaru - nume de familie purtat de 3.109
persoane. Deriva din apelativul ciubotar si desem-
neazd ,mesterul care confectioneaza sau repara in-
cdltdmintea” (NODEX 2002). Conform documente-
lor, acesti mestesugari ,aveau o calificare inferioara
cizmarilor” (Olteanu et al. 1969: 55). Variante: Ciub-
otari — 13, Ciubotdrescu — 11, Ciubotariu — 11; Ciobo-
taru — 434, Ciobotari - 239, Ciobotar — 39; Cebotari
- 16.862, Cebotaru — 1.399, Cebotar — 527, Cebotariu
- 11; Cebotarescu — 66; Cibotari — 2.311; Cibotaru —
1.115, Cibotar — 104; Chebotar — 35.

Ciuraru - nume de familie purtat de 138 de
persoane. Deriva din apelativul ciurar si desemneaza
»persoana care face sau vinde ciururi” (DEX 2009).
Variante: Ciurar — 54. Frecventa relativ redusa a nu-
melui se explica prin reconversia profesionala a ma-
joritdtii ciurarilor, care s-au orientat spre meseria de
fierari (Rdileanu 2011: 80).

Cirpaci - nume de familie purtat de 2 persoane.
Deriva din apelativul cdrpaci si indica persoana care
carpeste, adicd ,cel ce pune petice la o incaltaminte
veche” (CADE 1926: 286; Sdineanu 1929). Termenul
era folosit si cu sens ironic, depreciativ: — Mi-ai pus
piele scoaptd, carpaciule, zise Mogorogea infuriat. Ce
fel de prieten imi esti? (Creangd 2002: 223), ceea ce a
influentat frecventa redusa a numelui. Variante: Cir-
pac — 53, Carpaci - 8.

Cojocaru - nume de familie purtat de 10.490
de persoane. Deriva din apelativul cojocar si desem-
neaza mestesugarul care confectioneaza sau vinde
cojoace, pieptare, blanuri, ciciuli, sube, gulere la ha-
ine groase, manusi, traiste, pungi (Sofransky 2008,
Sofransky 2015: 8-14). Numérul mare de purtatori
reflecta importanta si raspandirea acestei meserii in
comunititile medievale si moderne. In documentele
din Moldova, cojocarii sunt mentionati atat in orase,

cat si in sate: cei din orase produceau si comerciali-
zau o varietate mai larga de obiecte, iar cei din sate
prelucrau pieile adunate de la consateni. De obicei,
nu luau ucenici, pentru a nu spori concurenta. Va-
riante: Cojocari — 11.060, Cojocar — 802, Cojocariu
- 11; Cojucari — 271, Cojucar — 33, Cojucaru - 11;
Cojacari — 2; Cojuhari — 3.205, Cojuhar - 172, Co-
juharu - 1 etc.

Conduraru - nume de familie purtat de 13 per-
soane. Derivd din apelativul condurar, desemnand
»mesterul care face conduri, un fel de pantofi cu toc
inalt si impodobiti cu broderii” (Caltia 2011: 465). In
documente se mentioneaza ca jupdnesele nu purtau
papuci, ci conduri, condurasi, tot de provenientd tur-
ceascd, ce se puneau peste terlici (Pamfile 1910: 342).
Variante: Condurari — 53, Condurar — 12.

Curelariu - nume de familie purtat de 3 per-
soane. Deriva din apelativul curelar, folosit pentru a
desemna ,,mestesugarul care face curele sau hamuri”
(Saineanu 1929). Desi reflecta traditia indelungata a
mestesugurilor pieldriei, numarul purtatorilor a ra-
mas foarte mic, din cauza cererii reduse. Variante:
Curelaru - 1, Curalariu - 1.

Cusmarenco — nume de familie purtat de 9 per-
soane. Este format din apelativul regional cusmar
»caciular” (MDA 2010) si sufixul -enco.

Cusner - nume de familie purtat de 12 persoa-
ne. Derivd din apelativul regional cusner (varianta
cujner) [germ. Kiirschner], folosit pentru a desemna
mestesugarul care confectioneaza sau vinde cojoace,
adica ,cojocar” (Stef 2021: 126). Variante: Cusnir —
4.419. La inceputul secolului al XVII-lea, exista si o
obligatie fatd de domnie denumitd xoxcHup (pieldrit)
(Olteanu 1957: 91).

Dubalaru — nume de familie purtat de 28 de per-
soane. Deriva din apelativul regional dubdlar si de-
semneaza mestesugarul care ,tabacea piei de animale
domestice si salbatice (cf. dubaldrie ,tabacarie”). Ter-
menul este specific terminologiei traditionale a pield-
riei i reflectd una dintre etapele esentiale ale trans-
formadrii pielii brute in material utilizabil. Variante:
Dubalari - 22; Dubalari — 219; Dubalaru - 3, Dubalar
— 5; Dubolari — 28, Dubolaru — 3, Dubolarii — 1.

Hamuraru - nume de familie purtat de 66 de
persoane. Derivd din apelativul hdmurar si indica
persoana ,care face sau vinde hamuri” (§dineanu
1929). Variante: Hamurari — 183, Hamuraru — 38,
Hamurar - 20; Gamurari — 357; Gamurar — 166, Ga-
muraru — 37; Gamurari — 15, Gamuraru — 4, Gamu-
rar - 2.

Leder - nume de familie purtat de 3 persoane.
Deriva din apelativul regional leddr [germ. Leder] si
indica persoana care practica meseria de pielar (Ol-
teanu et al. 1969: 83) sau de argdsitor (MDA 2010).
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Papucciu - nume de familie purtat de 37 de
persoane. Este format din apelativul papuc si sufixul
ocupational -ciu [tc. papugcu] si indica ,,fabricantul
de papuci” (Saineanu 1929). Variante: Papucci — 30.

Rimer - nume de familie purtat de 4 persoane.
Deriva din apelativul regional rimer si indicd per-
soana care practica meseria de curelar (Olteanu et al.
1969: 83, 84).

Saidacaru - nume de familie purtat de 4 persoa-
ne. Derivi din apelativul saidacar (varianta sdiddcar)
siindica ,,mesterul care facea tolbe pentru sdgeti” sau
»negustorul pielar” (Stati 2011: 255). Variante: Sai-
dacari - 56;

Sighiartdu - nume de familie purtat de 1 per-
soand. Derivd din apelativul regional sighiartdu
[magh. szijgydrto, szijartd] si indica persoana care
practica meseria de curelar (MDA 2010).

Solonaru - nume de familie purtat de 510 per-
soane. Derivé din apelativul invechit solonar (varianta
soronar) (Pavlescu 1939: 269, Ghibanescu 1921: 20) si
indica ,,muncitorul care, in Moldova medievala, cu-
rata grasimea de pe pieile de animale” (MDA 2010;
Caltia 2011: 468). Conform lui Pavlescu, solonarii
erau, de asemenea, ,negustori de pieldrie” (1939: 125,
271). Variante: Solonari — 890, Solonar — 69.

Suciu - nume de familie purtat de 153 de per-
soane. Deriva din apelativul regional suci [magh.
sziics] si indica persoana care practica meseria de
»blanar sau cojocar” (Scriban 1939). Denumirea era
folositd, in special, pentru cojocarii din Muntii Apu-
seni ai Ardealului. Variante: Szucs - 2.

Selaru - nume de familie purtat de 158 de per-
soane. Deriva din apelativul selar (varianta invechita
sdlariu) siindica persoana care ,confectiona sau vin-
dea sele, curele, hamuri” (Scriban 1939). Variante:
Selari - 31, Selar - 9; Salari - 762, Salaru — 442, Salar
- 18, Salariu - 6.

Slicaru — nume de familie purtat de 2 persoa-
ne. Format prin afereza din apelativul islicar si in-
dica ,fabricantul sau negustorul de islice®” (Scriban
1939). Variante: Slicari — 37, Slicar - 2, Slicher - 3.

Solaru - nume de familie purtat de 6 persoa-
ne. Format din apelativul sold si sufixul -ar, indica
persoana legatd de confectionarea solelor ,,astfel erau
numite opincile prin Arad” (Francu et al. 1888: 105).
Variante: Solari — 101, Solar — 1.

Suster — nume de familie purtat de 27 de per-
soane. Deriva din apelativul regional sustdr [germ.
Schuster] si indicd persoana care practica meseria de
cizmar. Variante: Suster — 1.

Tabac - nume de familie purtat de 870 de per-
soane. Deriva din apelativul tabac [tc. tabak], mai rar
folosit astdzi, si indica persona care practica meseria
de tdbdcar. Variante: Tabacel - 14.

Tabacaru - nume de familie purtat de 387 de
persoane. Deriva din apelativul tdbdcar si indica
»persoana care tabdcea pieile pentru a le face mai du-
rabile”, adica specialist in tdbécitul pieilor. Variante:
Tabacari — 574, Tabacaru — 194, Tabacar - 31.

Talpélaru - nume de familie purtat de 6 per-
soane. Numele este derivat din apelativul tdlpdlar
(variantd dialectald moldoveneasca talpalar) si indi-
cd persoana care ,vindea talpi de incaltaminte” (Sai-
neanu 1929) sau, mai general, era ,,negustor de piele
de talpd” (Scriban 1939). Variante: Talpalaru — 36,
Talpalar - 2, Talpalari - 1.

Tecaru - nume de familie purtat de 5 persoane.
Format din apelativul teacd si sufixul -ar, indicand
persoana care ,,confectiona teci” (Caltia 2011: 469).

Timaru - nume de familie purtat de 2 persoane.
Deriva din apelativul regional timar si indicd persoa-
na care practicd meseria de tabdcar (Scriban 1939).
Timari erau numiti tabacii/tdbdcarii din Ardeal,
dupad cuvantul maghiar corespunzator timdr. Varian-
te: Timar — 2.

Tulumari - nume de familie purtat de 128 de
persoane. Format din apelativul invechit tulum (,,sul
de blanuri sau de piei, cuprinzand 20-40 de bucati”
— MDA 2010) si sufixul -ar si desemneaza persoana
care se ocupa cu fabricarea, transportarea, pastrarea
sau vanzarea de tulumuri (suluri de piei sau blanuri)
sau negustorul ambulant care aduna pieile de la sate
sile vindea in targuri. Variante: Tulumar - 1.

Concluzii

Mestesugurile traditionale au constituit, in so-
cietatea premodernd, nu doar structuri economice
functionale, ci si forme simbolice ale organizrii so-
ciale. In acest context, activitatile asociate prelucra-
rii pieilor au generat un corpus terminologic care a
depdsit functia strict denominativa, devenind instru-
ment de clasificare sociald si vector de identificare in-
dividuald. Terminologia profesionala s-a transformat
astfel din desemnare ocupationala intr-un mecanism
de fixare identitard, contribuind la configurarea sis-
temului antroponimic.

Analiza demonstreaza cd numele de fami-
lie derivate din acest cAmp lexical reflectd procesul
de institutionalizare a supranumelui profesional si
transformarea lui intr-un antroponim ereditar stabil.
Fixarea administrativd a numelor a consacrat aceasta
evolutie, marcand trecerea de la identificarea con-
textuald la identificarea nominald permanenti. In
aceasta dinamicd, indicatorul socio-profesional isi
pierde treptat transparenta semantica originara, de-
venind un antroponim autonom.

Distributia formelor analizate evidentiaza o du-
bld dimensiune: pe de o parte, prevalenta elemente-
lor provenite din fondul lexical roménesc; pe de altd
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parte, aparitia unor forme de origine straina, rezul-
tatul contactelor interetnice si al mobilitatii socio-e-
conomice regionale. Adaptarile grafice, fonologice si
morfologice atestd procese de acomodare lingvistica
si de integrare culturala, confirmand caracterul dina-
mic al antroponimiei ca sistem deschis influentelor
istorice si sociale.

Réspandirea acestor nume din arealele de origi-
ne in alte regiuni confirma functia antroponimelor
de indicatori ai mobilitdtii populatiei si ai circulatiei
ocupatiilor. Antroponimia devine, astfel, un instru-
ment indirect de reconstituire a traseelor socio-pro-
fesionale si a retelelor de interactiune interregionald,
oferind date relevante pentru istoria sociald. Proce-
sul de migrare ,,dintr-o anumita zona spre zone limi-
trofe sau mai indepartate <...> este propriu oricarei
societati moderne” (Oancd 1998: 73).

Studiul sustine conceperea antroponimului ca
semn lingvistic complex, situat la intersectia dintre
limbaj, structurd sociald si memorie culturald. Nu-
mele de familie nu reprezinta simple etichete identi-
ficatoare, ci depozite de informatie socio-istorica, in
care se conserva urmele organizarii muncii, structu-
rile economice si reprezentirile colective ale comuni-
tatilor traditionale. Persistenta acestor nume in uzul
contemporan, in pofida disparitiei sau transformarii
meseriilor originare, evidentiaza capacitatea antro-
ponimiei de a functiona ca mecanism de conservare
simbolica a trecutului.

Prin integrarea numelor de familie intr-un cadru
interdisciplinar, cercetarea evidentiazd interdepen-
denta structurald dintre limba, societate si cultura.
Analiza numelor de familie derivate din terminolo-
gia prelucrarii pieilor contribuie la consolidarea stu-
diilor de antroponimie romaneasca si la articularea
unei perspective in care antroponimia se configurea-
za ca un veritabil spatiu de conservare si transmitere
a istoriei sociale, transformand numele de familie in
structuri durabile ale memoriei culturale.

Note

* Acest articol a fost elaborat in cadrul subprogra-
mului de cercetare 010301 ,,Perspective interdisciplinare
asupra fenomenelor de confluentd si de confruntare in do-
meniile lingvistic, literar si folcloric in spatiul basarabean
ca limes civilizational si frontierd geopolitica”, Institutul de
Filologie Roménd ,,Bogdan Petriceicu-Hasdeu” al USM.

' ,La noi insa, <..> prin unele locuri, meseriasii au
fost numiti potlogari; <...>, era o rusine ca o fatd de Roman
din popor sa-si faca de lucru cu un potlogar, <...>, cu un
leghen, sau cum D-zeu il mai numeau pe bietul mestesu-
gar. La noi, pentru scumpele noastre fetite crescute la sate,
nu era altd nddejde de maritis decét: taranca, dascalita sau,
dacd se putea, preuteasd, — dar potlogdritd, doamne fereste,
mai bine si tot feteascd!” (Ceva 1907: 610).

2, Din acest punct de vedere, cojocarii breslasi, consi-
derati mai scrupulosi, insirau in hrisovul lor nu mai putin
de 21 de categorii de marfuri, lucrate in mod exclusiv de
ei” (Olteanu et al. 1969: 430).

? Bldnarii care lucrau pielea animalelor salbatice pen-
tru blana lor, erau numiti adesea si cojocari ,,subtiri”, pen-
tru a se deosebi de cojocarii ,,grosi”, care lucrau doar pieile
de vite sau de oaie.

* Frecventele mari pot indica ,,vetrele antroponimice”,
in timp ce frecventele mici marcheaza ,,zonele de migrare
a numelor” (Oanca 1998: 25).

* Frecventa indicatd este variabila in timp, in functie
de evolutia demografica.

¢ In dictionarul bilingv rus-roman, echivalentul ro-
manesc pentru apelativul rusesc 6ondapv este dogar, but-
nar (Bolocan et. al. 1985: 84).

7 Bondd (varianta moldoveneasci si ardeleneascd a
lui bundd ,haind blanitd”) cu sensul ,cojocel scurt, fird
mineci, facut din piei de miel si avind pe fatd desene execu-
tate din fire de lana de diferite culori, pe care-1 poarta tara-
nii si tarancele” (DLRLC 1955-1957, Puscariu 1921: 232).

8 Islicul era ,,caciula domneasca de sobol, apoi caciula
boiereasca, dupd a carei formd si indltime se cunostea gra-
dul boieriei (unele mari cat niste caldari)” (Scriban 1939).
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Anexcanop HOBUK, Mapuna JOMOCWIELJKAA

Yepuuxka (Vaccinium myrtillus L.) B Kynbrype, A3bIKe
U Tpagunusax andanies bankan

CZU: 392.81(=18)

Rezumat
Afinul (Vaccinium myrtillus L.) in cultura,
limba si traditiile albanezilor din Balcani

Rolul multor plante, inclusiv al Afinului (Vaccinium
myrtillus L.), in cultura alimentard, traditii si medicina
populard a popoarelor din vestul Balcanilor este extrem
de important. Articolul abordeaza afinul salbatic, care
este cules in anumite zone montane din Albania, Kosovo,
Macedonia de Nord si in alte tari balcanice cu populatie
albanezd. Problema de cercetare consta in determinarea
statutului afinului in paradigma alimentarad si in ierarhiile
sociale ale comunitétilor locale, in special pe teritoriile de
frontierd albanez-slava. Studiul se bazeazd pe cercetari de
teren desfasurate pe parcursul mai multor decenii in Bal-
cani (1990-2026), precum si pe date din arhive de specia-
litate. Autorii analizeazd utilizarea afinului in scopuri ali-
mentare, in medicina populard, in distribuirea resurselor
de munca si in cadrul institutiei ospitalitatii. Afinul este
consumat, de obicei, in stare crudd; mai rar, in anumite
zone ale arealului albanez, unde este folosit ca materie pri-
mad pentru prepararea deserturilor si a bauturilor alcoolice
si este apreciat pretutindeni ca un remediu important im-
potriva diferitelor afectiuni. In ultimii ani, odati cu dez-
voltarea turismului international si local, afinul devine un
ingredient emblematic in productia de branzeturi, bauturi
lactate fermentate etc., ca urmare a raspandirii mega tren-
dului global a ocrotirii sdnatatii si a solicitarii produselor
ecologice.

Cuvinte-cheie: afine, albanezi, cultura alimentard,
medicina populard, imprumuturi

Pesrome
Yepuuka (Vaccinium myrtillus L.) B xynsrype,
A3bIKe M TpagunuAax an6annes bankan

Ponp MHOrmx pacrenuii, B TomM 4mcne YepHUKHU
(Vaccinium myrtillus L.), B anyMeHTapHO! KyIbType,
TpagMLAX M HAPOSHOI MeAVIIMHe HapofoB 3anasa ba-
KaH, VICK/IIOYNTEeIbHO 3Ha4MMa. B craTbe pedb mpeT o fu-
KOpacTyllell YepHIKe, KOTOPYI0 COOMPAIOT B OTHEIbHBIX
ropHbIX 30Hax Anbanuu, Kocoso, CeBepHoit MaxeoHun
U JPYTUX CTPAaH pernoHa ¢ aibaHckuM Hacenenmem. Vc-
CJIefIOBATE/IbCKMII BOIIPOC 3aK/II0YAeTCA B ONpele/IeHIN
CTaTyca YepHMKI B MVIIEBOJL TapajjrMe ¥ COLVIaIbHBIX
MepapXIAX JIOK/IbHBIX COOOIIeCTB Ha TEPPUTOPIX IIpe-
JKJIe BCero aJbaHCKO-C/IaBAHCKOro morpanmnybs. Vcce-
IoBaHuUe 6a3ypyeTcsa Ha MHOTOJICTHUX ITOJIEBBIX M3BICKA-
HusX Ha Bbankanax (1990-2026) u maHHBIX TPO(UIBHBIX
apXMBOB. ABTOPBI aHA/IM3UPYIOT UCIIO/NIb30BaHUE YEePHI-
K/ B IIMIIEBBIX LIeJIIX, HAPOJHON MeIMIUHe, paclpesie-
JIEHUJ TPYHOBBIX PECYpPCOB U MHCTUTYTE TOCTEIPUNM-

https://doi.org/10.52603/rec.2026.39.10

cTBa. YepHUKa Ipexjie BCEro YIOTpeO/nAeTcs B CHIPOM
BIJIe; PeKe, B OTEIbHBIX 30HAX a/I0aHCKOTrO apeasa, OHa
CITY>KUT ChIPbeM IJIA IPUTOTOBIEHNSA CIA[JKUX eCepTOB
U aJIKOTOJIbHBIX HAaIlUTKOB M IOBCEMECTHO IIEHUTCA KaK
Ba)XKHOE JIEKAPCTBEHHOE CPECTBO IPOTUB Pas3IMYHbIX
HefyroB. B mocmegHue Toapl ¢ pasBUTHEM MEX]YHAPOT -
HOTO, a TAK)XKe BHYTPEHHETO TyPM3Ma YePHUKA CTAHOBUT-
€Sl 3HAKOBBIM MHIPEIMEHTOM IIPY IPOU3BOJCTBE ChIPOB,
MOJIOYHOKMCTIBIX HAIIUTKOB U, B CUJIy PAaCIPOCTPaHEHNA
[7100a/IPHOTO MeTa-TpeH/ia 3T0POBbsA U CIIPOca Ha 9KOJIO-
TMYEeCKY YUCThle IPOAYKTBI, IPOYMX BUIOB IINIIN.
KimroueBble cmoBa: depHmKa, anbaHIBI, KylIbTypa
MUTaHUA, HApOJHAA MeIMIIVHA, 3a¥IMCTBOBaHNA

Summary
Blueberry (Vaccinium myrtillus L.) in the culture,
language and traditions of the Albanians
in the Balkans

The role of many plants, including Blueberries (Vac-
cinium myrtillus L.), in the food culture, traditions, and
folk medicine of the peoples of the Western Balkans is
exceptionally significant. This article discusses wild blue-
berries harvested in certain mountainous areas of Alba-
nia, Kosovo, North Macedonia, and other countries in the
region with Albanian population. The research question
is to determine the status of blueberries in the food par-
adigm and social hierarchies of local communities, pri-
marily in the Albanian-Slavic borderlands. The study has
based on long-term fieldwork in the Balkans (1990-2026)
and data from specialized archives. The authors analyze
the use of blueberries in food, folk medicine, labor force
allocation, and hospitality. Blueberries are primarily con-
sumed raw; less commonly, in certain areas with Albanian
populations they are used to make sweet desserts and
alcoholic beverages, and are widely valued as an import-
ant remedy for various ailments. In recent years, with the
growth of international and domestic tourism, blueberries
have become a key ingredient in the production of chees-
es, fermented milk drinks, and other beverages, driven by
the growing global health megatrend and demand for or-
ganic products.

Key words: blueberries, Albanians, alimentary cul-
ture, folk medicine, borrowings

Ilenpio MaHHOTO MCCIENOBAHUS SBISETCSA OIM-
caHue MpefCcTaBlIeHHOCTY B TPafMIIVIOHHON KY/b-
Type anbaHueB bajnkaH 4YepHMKM, OCBelleHue ee
ponmu B CHUCTeMe NUTAaHWUA, XO3ANCTBEHHBIX 3aH:A-
THUAX, HAPOZIHOM MeAMIMHe, NHCTUTYTe TOCTeIpu-



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 87

MMCTBA, a TAaKXKe pacCMOTpeHMe JIMHIBYCTUYECKUX
ACIIEKTOB JICIIOIb30BAHM Pas3/INYHbIX HOMMHALMIL
JAQHHOTO AMKOPACTYIETO PacTeHMsi B alOAHCKOM
aspike. [IpeiMeT M3ydyeHnsa — UCTOPUA U IPAKTUKU
cbopa U MCIIONb30BaHMA YEePHNKM Ha 3amaje bai-
KaH (C 0COOBIM aKIIeHTOM Ha a/10aHCKO-CIaBSHCKOM
HOTPaHNYbe) U X OTPa’KeHMEe B KY/IbTYpe JTOKa/lb-
Hbix coobuects (Poto 1). IlomeBble uccnenoBa-
HYISL IPOBOAMINCH aBTopamy B Anbanum, Kocoso,
CesepHoit Makemonun n YepHoropum ¢ 1990 mo
2026 r. MaTepuanbl SKCIIeAULINI 3aapXMBYPOBaHbI B
Apxuse MASD PAH. IIpuBofMMBIii B ICC/I€JOBAaHUN
HOJIEBOJI MaTepuan BBOLUTCS B HAy4HBII 000pOT
BIIEPBBIE.

®oro 1. VIHOPMaHT SKCIEANIINN C MOPOXKEHBIM
«JlecHsle siroppl». Toproseiit nentp “Toptani’, r. TupaHa,
Anbanns. Asryct 2025 1. @oro A. A. HoBuka

®OuUTOHUMBI /I MMEHOBAHUS YEePHUKM
(Vaccinium myrtillus L.)

Ha 3amaje bankaH cpenu anbaHIeB dalie BCEro
(uKCHpyeMBIM Ha3BaHVMEM PAaCTEHUSA U ATOMBI SB-
nsietcst boronica. Bocxoput K cep6./xopB. bérovnica
‘gyepHuka' (cM. HiKe). Beimanenme -v- B rpymie co-
[JIACHBIX TUIIMYHO JyIs1 ajibaHcKoro: cp. Dubrovnik >
Dubronik (Topalli 2017:236). Jauubiit butoHNM pac-
npoCTpaHeH Ha Bceil Tepputopun Anbannm. Taxke
an6. boronica 3apuxcuposano B Metoxun (Kocoso
u Meroxua / KocoBo) noscemectHo. ITo maHHBIM
anba”cKkoro u HeMeukoro nuHreucra k. HOmbi,
C/IOBO BCTPEYAETCSI TAKXKE B CEBEPHBIX TOCKCKUX U

NepeXONHbBIX ToBopax Bnépnl, Puepa, MamakacTpbl
u JTromnnm (Y1li 1997: 36). A BOT BcTpevaromieecs y
an6anues B Tope, [Ipuspenckom [opropse u [Tpn-
3peHckoM [lone borovnica yxe MOXXHO MO/Iararb
MECTHBIM INO3JHMM C/IaBAHCKUM B/IUSAHNEM, PaBHO
Kak 1 boronika (oATD >Ke C TUIIMYHBIM /I anbaH-
CKOTO BbINAfIeHNEeM -V- B IIOJIMKOHCOHAHTHOI TPYII-
1e) y anbaHckux nepecenenues n3 Pexku u [opsl B
MakepoHuio < O0mLIH., TopaH. borovnika “depHuKa’.

Ilpyrue MMeHOBaHMA YEepPHUKM B anOaHCKUX
roBopax: qgershi toke (Ilyka, JJykarpun) ‘3emisAHas
gepeurss, rrush mali (Bapua, Cpepguss Anbanns)
‘TopHbIT BUHOTpan, thrashegér (Moxpa, ITorpager,
IOro-Bocrounas Anbanma) (Mitrushi 1955: 436).
ITocnenHee ¥MeeT MHTEPECHYIO IPEeAIIONOKUTENb-
HYI0 STVMOJIOTMIO, ONMPAIOLIYIOCSA Ha TPU KOPHA:
therra ‘xomiouka’ + shegé ‘rpaHar’ + egér ‘mMKMIT
(Topalli 2017: 1518), T. e. uMeeT MecTo MeTahOpu-
4ecKoe CpaBHEHMe YepPHMKM C TeMHBIMU CIIE/TBIMU
3epHAaMU IpaHaTa, a CEMaHTMKA ‘KOTI0YKA’ 3a4acTyIo
COOTHOCUTCA C TIOHATVEM O JUKOM PacTeHN! BOOO-
1e.

An6. baruk (y anbaHCKUX IlepecelieHIIeB U3
3amaziHoit Metoxym — KpanHa' Peka — B ceBepHyI0
MakejOHIIO) MOXXeT OBITh MECTHBIM (IIPSIMBIM
VIV OIIOCPEJOBAaHHBIM MAaKe[OHCKUM) 3aMMCTBO-
BaHMeM u3 Typenxoro. Cp. 6onr. aman. (Pomomsr,
ToueBpenyecko) 6Oopyk, uopan 6opyk ‘depHMKA
(CroitueB 1970: 157) 6ykB. “depHblil 60pyx’ < Typ.
boruk ‘MeTeNnbHUK NPy TheBUHBII, IPOK MCIIAHCKUIT
Spartium junceum’ (A Dictionary 2002: 36). Ilepe-
HOC HasBaHMs C OHOTO PacTeHMs Ha Apyroe (Ipok
¥ YepHUKa — 00a IPefCTaB/IAIT COO0IT KYCThI), Be-
POAITHO, MM/ MeCTO IPY 3aMCTBOBaHMM, HO He
VICK/TIOUEHa BO3MOXKHOCTb MHOTO CEMaHTUYECKOTO
HAIIO/IHEHN M3HAYa/IbHOTO (PUTOHMMA B OJJHOM 13
PYMEMIICKMX TYPEeLIKMX TOBOPOB.

An6. shurshia e malit (o1ATb e B CeBepHOII Ya-
cti MakeoHUM y ambaHCKUX METOXMIICKUX ITIepe-
CeJIeHIIeB 13 KpauHbl Peka) — eIMHCTBEHHOE 3[eCh
cobcTBeHHOE 0Opa3oBaHIe, OYEHb PEBHETO rpede-
CKOTO TIPOUCXOX/IeHNs, OYKB. “depelIHs rOpbl, Top-
Hasl 4YepellHs. BeposATHO, BOSHMKIIO B pe3y/brare
perpeccuBHoI accummsanyy shurshi, -a < gershi, -a
‘YepemHs < Tped. /] KEPAOLX ‘“depellHsA-IepeBo, TO
kepdor “aepemns-mwion’ (Topalli 2017: 1215). O6pas-
Has CBS3b YEPHMKM C YepelIHell IPOCTeKNBAETCH
BO MHOTVX a/I0aHCKUX roBopax: gershi toke, qershia e
tokés ‘uepellHs 3emiy, 3eM/LIHAsL YepelIns, gershizé
e egér ‘nukas dyepemenka’ (Krasniqi et al. 2003: 299,
Lloshi 2010: 343, Susuri 2006: 341), gershia e vogél
‘gyepemns manenbpkas (Lloshi 2010: 343). [lanHble
JIeKCUKorpaduiecKe MICTOYHNKY He YKa3bIBAIOT Ha
TePPUTOPMATIbBHOE PACIIPOCTPaHEHMEe ITUX Ha3Ba-
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HUIA, HO, 10 BCeVl BUAMMOCTH, puTOHMM Ha 6ase mo-
HATHS ‘depelIHs TATOTeeT K CeBepo-albaHCKOMY,
cM. puxcanyio gershi toke NCKTIOYNTEIBHO B KpalHe
Hykarsun (ITyka) (Mitrushi 1955: 436). MuTtepecHo,
4yTO KpoMe shurshia e malit (Pexa) MHBIX an6aHCKUX
¢buTOoHNMOB OT gershi B MeTOXuy nccienoBaTe/siMu
He 3adUKCUPOBAHO.

YepHuKka B KyIbType >KM3HeoOecledeHNs:
JKEHCKO€, MY>KCKO€ U AeTCKOe

JlanpmadTel 3amagHbix bankaH oTimyanTcs
OonpIMM pasHOOOpasyeM: MPUMOPCKUE HU3MEH-
HOCTU CMEHAIOT paBHMHHBIE IPOCTPAHCTBA, @ K UX
TpaHNIIaM BIUIOTHYIO NOACTYIAIOT TOPHbIE MaCcCU-
Bbl. Ha Teppuropun AnbaHuy 4epHuKa mpomspac-
TaeT B 30HE JIeCOB, PACIONIOKEHHBIX B ropax. Ha
OCHOBHOJI 4acCT! CTPaHbI JIECHBIE MAacCHBBI OBLIN
U3BENEHBl B CUJIy XO3AMCTBEHHON MNeATENTbHOCTHU
Je/IoBeKa ellje B 310Xy AHTUYHOCTH, @ IIOTOMY OC-
HOBHOI1 apeajl pacpoCTpaHeHMs U3y4aeMoro pac-
TEeHMsI IPUXOAUTCS Ha TOPUCTBII CeBEpO-BOCTOK,
rrie B CeBepo-Anb6aHCKMX ATbIIAX, a TAKOKe B APYTUX
BBICOKOTOPHBIX 00/IaCTAX Hace/leHue N0 HaCTOsALIe-
ro BpeMeHM coOMpaeT AMKOPACTYIYIO YePHIUKY.

C6op Arofi, TeKapCTBEHHBIX TPaB U IPOY. CO-
[JIACHO YCTAaHOBMBIIMMCS HOPMaM U KOJHEKCYy de-
CTM TOpLia M3JaBHA SABJSICSA TPYAOM /IS XKEHIUH
u peteit. OfHAKO Ha MPAKTHKE Yallle BCETO MMEHHO
MY>KUMHBI JTy4qIlle BCero ObIIM OCBEJOM/IEHBI O Jlec-
Holt ¢riope u payHe, oHM pasdMpamUCh B PaCTEHNUIX
U IUIoAaX. BupTyo3HO BIajienu TakuMy HaBBIKAMU
nactyxu (anb. ¢oban, -i), KOTOpbIe B CUTY OTTOHHOTO
XapaKTepa CKOTOBOJCTBA BBIHY>K/IEHbI OBUIN IIPeO-
Jlo7IeBaTh BMECTe CO CTafjaMy OO/IbIIINe PaCCTOSHMA.
ITo npuyMHe AINTENLHOTO OTCYTCTBUA JOMA MACTY-
XV MaKCUMaJIbHO MCIIO/Ib30BA/IM KaK B IININY, TaK U
B Ka4eCTBe JIEKapCTBEHHBIX CPEACTB TO, YTO faBaja
npupoaa u 4To 6bUI0 Hop pykoit. Cpeny 9TUX fa-
POB J1eca OblTa YepHIMKA, ATOAbI KOTOPOIt cobmpanu
JUIA HEMOCPEeACTBEHHOTO YIIOTpebIeHN B MUY, a
TAKoKe JI/IA 3aTOTOBKM BIIPOK, a JINCTDS — HAPABHE C
ATOJAMU — MCIIOIb30BAJINCh B KaUeCTBE CPEfiCTBA OT
pasmuuHbIX HemyroB (Sulaj 2013: 74-75).

[ToHATHO, YTO He TOJIBKO MIACTYXY, HO U IPYTHe
CeNIbCKIIe XXUTEV MY>KIMHBI HEPEKO BIafie/int TIy-
OOKVMMU 3HAHMAMM 10 PACTEHUAM U UX CBOJCTBAM,
HO VMMEHHO IIACTyX! IO/Ib30BA/INCh peIyTalyei
JIy4IINX 3HaTOKOB Mupa ¢ropsl (Domosileckaja et
al. 2017: 132-134).

Ecnu ev1 xomume y3namo, kak HA3b16a10MCA e
UnY UHble PAcCmeHUs, HA0o 00pAMuUmMvCsa K nacmy-
xam. OHU 6ce 8peMs NPOBOOAM € 08UAMU 6 2opax. A
NOMmoMmy U 3HAIM 6Ce MPABbl, 3HAIOM, KAK OHU HA3bI-
8aromcs, 075 4ez0 UX MOMCHO UCNONb308amy. A euie
3Hatom, ede OHU pacmym — 8e0b OHU CO CNA0OM MHO-

20 pas NPoxoOAm pasHoIMuy mapupymamu. Y Hux Ha
npumeme kaxoas nonana! Ilacmyxu paséuparomcs
80 6CEM IMOM JIyHUle, HeM me, Ko NOY4as cneyu-
anvHocmov azponoma. Ha azponoma 6 uncmumyme 6
cmonuue yuunu, a nacmyxa y4una xusznv. OHu 6am
U no-anbamcku mpasvl HA308YM, U NO-2pevecKu —
mo, umo mut He 3Haem! (VIud. 1. Muxanuc Jlsamo-
uuc, 81 r.) (AMAD 2015).

W >KeHIMHBI, M MY>KYMHBI, MMEBIIE 0CO0BII
MHTepeC K HApOJHOI MeAMLMHe WIM BeJOBCTBY,
MOIJIY CTAHOBUTHCS M3BECTHBIMI Ha OKPYTy 3HaxXa-
psIMM WM KOILYHAMM, CIIO/Ib30BABIIVMI TPABBI B
CBOUX IIpaKTyKax. Yalle Bcero Takue 3HaHNA Iepe-
JaBaJINCh 110 HACTIEACTBY .

YepHuka BXOAWIA B KPYr 3HAHWUIT OGOIBLINH-
CTBa HacCe/leHMs B TeX 30HAX, IJle OHa IIpoM3pacTa-
na. B ycrmoBmAX orpaHMYeHHBIX PeCypcoB TOPHBIX
obracreit B cOope sIr0J y4aCTBOBAIM MPAKTUIECKN
BCe YKEHIIMHBI: HEKOTOPBIE 113 COOOpaXKeHNIT pasHo-
00pasuTb MEHIO JOMAIIHETO CTOJIA VTN IOIOTHATb
CeMeTHBIil OI0/KeT, ApyTye, YTOObI He IPOCIIBITH B
I71a3aX OJJHOCE/TbYaH JICHTSIKaMI, He >KeTaiol MU
cebs yTpyXzaTb cOOpOM TOro, YTO OYKBAIbHO JIe-
KaJIo Tof;, Horamu. B artoit paboTte crapimym nomo-
raju JeTH, MOAPOCTKM ¥ MOJIOZIeXKb: KaK IPaBUIIO,
MaJIb9uKM 1 ieBouKM 10-14 net, geBymku 15-18 net
aKTVBHO y4acTBOBa/mM B cOope yepHuKu. IOHOMmIM
oT 16 7eT ye cTapanyuch He y4acTBOBATb B 3TOM
«KEHCKOJI paboTe», ToMorasi OTLjaM B UX TPY/e.

Takas cuTyanus COXpaHsIach Ha HMPOTSKEHNUI
Bcero XX B. 1 B Hauasie XXI B. B ropbl cTponTenbcTBa
counamaMa (B A0aHNY 3TOT NEPUOJL HAa3bIBAIOT MO-
Husmom) ¢ 1944 r. mo Havyano 1990-X rr., Ha POy vep-
HMKI B Ky/IbTYype KI3HeoOecleyeHns 1 Ha TeHpep-
HOM pacIIpefielieHny poreii B ee cOope, epepaboTke
Y TOTpeOIeHNI OTPAsWINCh JKECTKIe OrPaHMYEeHVIS
CO CTOPOHBI TOCYHApCTBA KacaTe/lbHO XO3ANCTBEH-
HOJ JIesITe/IbHOCTI. PyKOBOJCTBYACH N/ICONIOTYeCKI-
MM YCTAaHOBKAaM, B/IACTH, CTPOMBILIVIE SKOHOMUKY IO
CTa/IMHCKOMY TIPMMepY, IOYTHU IOTHOCTBIO 3arpe-
TWIM JII0OYI0 YaCTHYIO HPeAIpPYHUMATENIbCKYIO Jie-
ATEIBHOCTD, OObEIMHNB KPECTbsH B CETbCKOXO3II-
CTBEHHBIE KOOIIEPATUBBI 1 OOBSBUB KO/UIEKTVBHYIO
COOCTBEHHOCTb Ha CpeficTBa IpousBopcTBa (CMup-
HoBa 2003: 261-264). EquHCTBEHHON 1a3€eiKOI, IO-
3BOJIABLIEN JIIONAM 00ecIeduTh cebe KaKoM-TO Jo-
HIOJTHUTE/IBHBIIT TOXOfI, ObIT COOp AMKOPOCOB — OHU
pOCTIM Ha KO/UIeKTUBHON 3eMyle, B KO/UIEKTVIBHOM
JTecy 1 ObIIV KOJUIEKTVIBHBIM JIOCTOSTHUEM.

MHorue fieByuIkyu 3apabareiBamm cebe Ha Ipu-
laHOe, OTIPABJIAACH B JIec 3a cOopoM yepHUKM. Kak
IpaBWIO, IOATOTOBKY MarepuanoB (M3 MLIEPCTH,
JIbHA, KOHOIUIM ¥ [ip.) ¥ LINTbe HapANOB >KeHIIN-
HBI OCBaMBAa/IN C IOHBIX JIeT — IpsAJieHIe, TKa4eCTBO,
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BBIIIVBAaHME, BA3aHUE U MPOY. BXOAWINM B CIIVICOK
obs3arenpbHbIXx HaBbIKOB (Tirta 2006: 313, 497-510).
OpnHako st probpeTeHNs] aHMINHOBBIX KpacuTe-
7elt, MONMYYMBLINX PACIPOCTPAHEHNE U BOIIEAIINX
B Mozy ¢ koHna XIX - navama XX B., TpeboBamich
Ha/IMYHbIe JIeHeXXHble 3HaKu. [leByIiku, cobupamm
YepPHVKY, 3eM/ITHUKY U Jp., CAaBall B 3arOTOBMU-
Te/IbHble KOHTOPBI, TIOKYIalIM B OCYAAapCTBEHHBIX
MarasyHax KpacKu M OKpaIIVBaaX HUTY 16O yKe
rOTOBBIe TKaHV B Te IIBeTa, KOTOpble AUKTOBAIN
Tpaguuys u Besaecymas moaa (Vsanosa 1973: 94).

My>KUMHBI TaKXKe TIepecTany CUUTaTh i cebs
3a30pHBIM cobMparh sropbl. OZHAKO B 3TOM IIpO-
Ilecce y4acTBOBA/IM OOBIYHO MOJIOZIbIE, HEXKEHATBIE
oI OO Te, KTO 0O 3aHNMAThCS 9TUM JIe/IOM.

A xoxcy co ceoeil HeHOUl 8 20pbl 30 4EePHUKOT.
Amo maxcenviii mpyo. 200 oueHv MHO20 — UX CTIOK-
HO docmasumv domoti u3 neca. Mot bepem 0715t 3mMo2o
KoHs — mawunoii 6 Illap-ITnanumy He 3aedeuis, 00po-
2u He n03607A10M. 3anpsazar A KOHH, U 6CA MPAHC-
nopmupoeka Ha mue. Ho s u 120001 cobuparo. Mre
amo Hpasumcs. Y HAcC 6 cese He 6ce IMUM 3aHUMA-
WM HA0O 71ec 3HAMDY, PA3OUPAMbCS 8 PACTNEHUAX,
3Hamv CPoKU co3pesanust u mHozoe opyzoe (VIng. 2.
— CIIaBAHMH MYCY/IbMaHIH, 67 1et) (AMAD 2024).

Mot ¢ myxem 3a uepHuKxoil xooum. He00 mHoz0
- 00Hoti He cnpasumbcs! OH MHe 60 6ceM NOMOULD.
(Mu. 3 - cnaBsHKa MyCy/IbMaHKa, 63 roga) (AMAD
2024).

BK/TIOYEHHOCTb MY>KYMH HAIPAMYIO 3aBUCUT
OT «TOBApPHOCT!» JIeCa: B TeX 30HaX, IJj¢ YePHUKU B
CITy IPUPOJHBIX YCIOBMUIT HE MHOTO, Ha ee cOOp OT-
HPaBJIATCA )KEHIIVHBI U MIOIPOCTKI; TaM, ITie ATOT
MHOT0, B JIeC OTIPAB/IAIOTCA U MY)XUVHBL

Wng.: Paboma sma myx#ckas, 0C06eHHO MPaHc-
nopmuposxa ¢ koHem. Mui cobupaem mHoz0 depHu-
ku. 3a OeHv ¢ ieHoil moxem Habpamp 120 k2 5200.
Kax ux docmasuuiv 6 ceno Ha cebe? HysxieH KoHb.

Co6.: Bol maxk OeticrneumenvHo MHO20 cobupae-
me? O6vruHo 8edpo cobuparom, kunozpammos 10-12.

Wng.: Y nac na lllap-ITnanure mMHO020 4epHUKU.
W uepruxa podumcs xpyenviti 200. Pedxo, koeda 6
Kakoti-mo 200 ee He 6vieaem. Mol ¢ ieHOU yx00um
c ympa u cobupaem 0o eeuepa. MHoeo moxem co-
6pamv. Y ¢ koHem cnyckaem eedpa 5200 00 00Ma.

Co6.: Bot 3aecomasnusaeme uepHuKy 07 ce6s?
Mnu npodaeme ee?

Wne.: VI ons cebs, u na npoodaxcy. Mot u3 uep-
HUKU OeslaeM CUupon, a Nomom 6 meuerue 2004 pas-
600UM 31OM CUPON U NbeM. MO 04eHb NOTIe3HO 0TI
300po6vs. Mol 6onvule 8cex Opy2ux HANUMKOS8 nvem
amom paseedeHHulli cupon. A euse npooaem — KoHeu-
no! Ha uepnuxy ecmo cnpoc. /Io0u nonumarom, 4mo
OHa uenebHa.

Co6.: Ha uepruxy svicoxkas yeHa?

Wng.: Ilo Hawum cenvckum npeocmasneHusm,
xopouias. Xoms xomenocv 6ot 6onmvuie. Ho 3a ceson
Mol MOHeM 3apabomamv Kakue-mo OeHvbeu — 10
yace 0obaska k nexcuu. Y nac demu 6 Iepmaruu xu-
8y, UM NOMO2amb He HA00. A Ham xéamaem Haueil
neHcuu U euje moeo, umo oaem sec. Hawiu eopvr -
amo Hawe 60camcmeo (VIH. 4 — caBSHUH MYCY/Ib-
MaHIH, 67 1eT) (AMAD 2024).

B 6onbuimHcTBe 30H AnmbaHuy, rjje mpouspac-
TaeT YepHUKA, CUTyalus ¢ ee COOPOM M3MEHUIACH
B Hadasie 1990-X IT., C HaYa/l0M JIEMOKPATUYECKUX
peo6pasoBaHmil, M3MEHNUBIINX COLMANbHbIE, 9KO-
HOMMYeCKIe Y TIOJIUTUYeCKUe YC/IOBYA XKI3HM JTH0-
meit. TopHble 06/macTM HayaaM MaccOBO IIOKVJATH
MECTHBIE >KUTEMUM — B OONBIIVNHCTBE MY)XUMHBL
JKeHIuHBI B OCHOBHOM ye3)Ka/my B IOUCKax pabo-
THI 3a TPaHMIy 60 B KPYyIIHbIE TOPOJA CTPAHBI —
IpeMYIIeCTBEHHO B CTOMMIY TupaHy 1 IIOPTOBBIN
Hyppec (HoBuk 2025a: 6-23). B cenax «Ha x03s1it-
CTBe» OCTA/IUCh XEHIIVHBI U IeTH. B aTux ycnosu-
X JKEHIIMHAM CTaJIo 4allle BCero He o cbopa am-
KOPOCOB — VM HY>KHO OBITIO C/IEAUTH 32 CKOTUHOI
¥ JOMAIIIHelt ITHIell, 06pabaThIBaTh MAIIHY, Cajbl
u oropopbl. IToxon B /ec 3a YepHUKON M APYTUMU
JapaMy IPUPOJbI CTAJI IIPEPOraTUBOI JeTel U MOJ-
pocTkoB. VX OTLBI, Hefbl ¥ OpaTbs IPUCHUIAIN U
IPUCBUIAIOT JeHbIY M3JIajIeKa Ha CeMelHble HY>K/bI
(B HacTosIIee BpeMsT a/ibaHI[bl TOMBKO 13-3a IPaHU-
I1bI [IO/TYYAIOT B TOZ 1O 1 MJIPA €BPO TAKOJ ITOMOIIN
OT TPY/IOBBIX MUTPAHTOB, YTO AB/IAETCSA CYIeCTBEH-
HOJl TIOAJEP)KKOM YaCTHBIX JIML, U TOCYLapCTBEH-
Horo 6omkera) (INSTAT 2025). 3apaboraHHble OT
IpPOJaX) YepPHMKM JEHbIW, KaK IpPaBUIO, UAYT B
JIOXOJ CaMMX COOPIIVKOB: IeTH U MIOAPOCTKY HOKY-
[AI0T B MarasyHax 1 Ha sipMapKax cebe CrajjoCcTi,
OfieXX7ly, Ooyee ycCIlelIHble M3 HUX — 37IEKTPOHHYIO
TEXHUKY U MoOWIbHbIe Tenedons! (IIMA 2026).

C6op AMKOpPOCOB CUMTAETCs OE30IacHBIM 3a-
HATVMEM. B rofpl cTponTenpcTBa conmanusMa Biia-
CTsIM YAa/I0Ch YCTAaHOBUTbH IIOJIHBIII KOHTPOJIb B TO-
CymapcTBe: B 10060 BpeMs IHA ¥ HOYM B TOPOfiaxX
Y1 CEJIbCKOI MECTHOCTH JIIOAM He OOS/IICh BBIXOAUTD
Ha Y/IMILY, )KEHIVHbBI pab0Ta/M B BEYEPHIOI CMEHY,
[eTV U HOAPOCTKU OTIPAB/IANNCH B JIeC, He 3afy-
MBIBasICh O CBO€I 6€30macHOCTY (0 KPYMIHATBHOM
o6craHoBke B Anbanuu B XX — Havane XXI B. cMm.:
HoBuxk 20256: 31-56).

KapanHambHO cuTyalus M3MeHWIaCh B HavyajIe
1990-X IT., KOTIa BMeCTe C KpyIIeHueM OOIIecTBeH-
HOII CHCTEeMbI PYXHY/I ¥ MHOTY€ MOpPa/IbHbIe yCTa-
HOBKU, U IIpaBoBas CTabMIbHOCTH B cTpaHe. Co
BpeMeHeM JIIOfiM, CKIOHHBbIE K MIeIMHKBEHTHOCTIA,
HOKVHY/IM CTPaHy, YCMOTPeB OOJbLIYIO IIelecoo-



90 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2026, Volumul XXXIX

Opa3HOCTD «3apabaTbIBaTh» HEOIATOBUIHBIM ITyTEM
B Oorareix cTpaHax 3amaja, a He B «HuiIen Amba-
HUM», OCTAaB/ISAA POAMHY MECTOM JIs NPOBeNeHNs
nocyra u orryckoB (HoBuk 20256: 31-56).

C cepegunbl 2000-x rT. AnOaHus SBISAETCA
BIIOJIHEe 6€30IIaCHOI HECMOTPs Ha TO, YTO BO MHO-
TUX 3alafiHBIX CTPaHaX y Hee cOXpaHsAeTcs (cormac-
HO YCTOYMBBIM CT€PEOTHUIIAM) peNyTaLyisi CTPAHBI,
IIOJTHOJ PUCKOB [/l MyTelIeCTBEHHMKOB. Tak wmin
MHaue, [eTU U MOAPOCTKM, OTIIPAB/IIACH B JIEC WIIN
TOpBI, He YMAIOT, YTO OHM MOTYT CTOJIKHYTbCS TaM
¢ npo6nemamu. Kak mpaBujio, pofuTey OTIyCKaoT
UX C JIETKUM CepfleM — TeM 0Oosiee, ecn 3T0 0be-
I[aeT OIpefe/eHHY0 Nmpubbuib cembe. Ecmm dro-
TO BIPYT CTy4aeTCsi, 9TO CTAHOBUTCS IIOBOKOM IS
TpeBoru u oocyxaenus B CMI no Bceit cTpane, a
eC/IU 3aMa/T4MBaeTCs, TO CKOpee U3 JKelaHUsA BIa-
cTeil He apuUUIMPOBAaTh MPOOIEMbl ¥ HE HOPTUTH
VMUK TOCYAapPCTBa, BCEMI CHIAMU TIBITAIOI[ErOCs
(n, mpu3HaeM, He 0e3yCIIEIIHO) Pa3BMBATh MEXAY-
HapOJHBII TYPU3M.

Ung.: ITpogpeccop, Bui He moznu 6bt mHe nomouv?
Y nac 6 cene nponan manvuux. On moii yuerux. ITo-
wen ¢ Opysumu Oemovmu 6 siec 3a uepruxoii. Ceiiuac
kak-pa3 oua nocnena. Bce demu eepHynucv, a oH
Hem. E20 mobunvrolii menepon He omeeuan. Vickanu
ecem cenom. Obpamunuce 6 nonuyuto. Ilonunyus npo-
6e71a PO3biCKU, HO 20 He 00Hapy#cusna. Vickanu no obe
CTMOPOHDL 2PAHULDL.

Co6.: Ouenv couyscmeyrw. Ho vem s mozy no-
moubv?!

Ung.: Ceiiuac, Ha 6mopoii 0eHv, Kax oH nponar,
C YKpAuHcKo2o Homepa (31mo Mol onpedenunu no xkooy)
pooumensm npuuino CMC. Mvi He oueHb noHumaem:
MO PyccKUil, yKPAuHCKUtl A3v1k?

Co6.: [la, 5 nocmompio cetiuac. 30eco HANUCAHO:
«Bauezo manvuuxa mvl 0cmasunu y KpacHoti 6eH3o-
sanpasxu, 6 MaxkeooHuu».

Wne.: Jla, 6 Makeoonuu! Ho cxonvko mam 3a-
npasok! U ede ezo uckamv? Yice mpu OHA npouino
(Mud. 5 - HeBpys Mexmetn, okono 60 ner) (IIMA
2022).

B nanbHeiiiieM, HECMOTPsSI Ha PO3BICKY, NPHU-
BJIeYeHMe K OIlepaluyl IIOMIEIICKOTO BEPTOJIeTa,
obpamenne B VIHTepnon, MombOBI K IHOCOMBCTBY
YkpauHbl B Anb6aHuy 1 Npod. JeiicTBuUsA, pebeHkKa
06HApY>KUTD He yIaIoCh.

Hamrymesiee mpoucmecrtsue 2022 1. cTamo uc-
K/TIOYNTENbHBIM CTy4aeM B >KU3HM [Opbl — Takoro
3[iech HMKOTZA He Ipoucxonmno. Ha kakoe-To BpeMs
IeTV VI IO POCTKM IepeCcTali XOAUTD 32 YePHUKOIL B
yec 6e3 mpucMoTpa B3pocibix. OfHAKO CO BpeMeHeM
cOOp Arof BO30OHOBWICSA U 3[1eCh — «OXOTa» 3a «KJIa-
Jie3eM BUTAMIHOB» CTaJIa TaKOJ XKe aKTYa/IbHO, Kak

VL TIpeX/ie — TOPBI JAIOT JOXO/, YTO B YC/IOBYSIX OTpa-
HIYEHHBIX PECYPCOB IePEKPhIBAET PUCKIL.

OcHOBHasA IIpUYMHA He COOMPATh ATOABI — UX
OTCYTCTBMeE B 30He IpoxxuBaHusA. Ecin sxe depHuKa
BCTpPeYaeTcsi B MECTHOCTU XOTb B HeOOJIBIIOM KO-
JINYECTBE, XUTEIN — MY>KUMHBI, KeHIIMHBI U JeTH
- OyznyT 06s13aTe/IbHO B TOJ MO0 MHOI Mepe 3ajeit-
CTBOBAHBI B ee cOope.

Y nac nem 6 Oepesre uepHuxu. YepHuxa pacmem
6 eopax. Y Hac mose 20pvi, HO He makue 20pvl. Jep-
HUKA 6 20pax c secamu pacmem. Omo Ha cesepe, 6
Manvcuu (B gaHHOM cny4dae MHGOPMAHT TaK Ha3bl-
BaeT BCe TOpHBIe 06/macTu ceBepa cTpaHsl. — A. H.).
Ilosmomy s em uepHuKy monvko 6 2opode, 8 Tupate.
B Oepeste y Hac ee u He 3HANU. A Y3HANU MONILKO 6
nocnedrue 200vt (Viud. 6 — anbaner; MycynbMaHNH,
35 nter) (IIMA 2026).

YepHuyHbIe CTPACTH: OOHYCHI OT IPUPOBI

[IponspacTanue 4epHNMKM B ONpefe/eHHBIX 30-
Hax As16aHuM, KaK 00513aTeNIbHOE IPABUTIO B TOPHBIX
00/1acTAX C IPENMYILECTBEHHO XBOVHBIMMI JI€CAMIA,
IpefoNpeNe/Inio ee polb B MUIEBON IapajnurMe,
HAapOJHON MeUIVIHE Y XO35/ICTBEHHO >KM3HU Ha-
CeNleHNs1 9TUX TeppuTopuit (k mpumepy — B Tpomoe,
Kenmbmenay u fp.). B cuny msonupoBanHOCTM Kpa-
VH Ha NPOTSDKEHUU [JIUTEIBHOIO MCTOPUYECKOTO
Iepuofia JAHHOE pacTeHMe U ero ATOAbl He sBJIA-
JIUCh 0053aTe/IbHBIMU COCTAB/IAIOLIMMY  paliOHA
MUTAHVS WIM MHTPEAMEHTOM TPaJULIMOHHBIX OITIOf,
PacIpOCTpaHEHHbIM JIEKAPCTBEHHBIM CPEeICTBOM
VIV BO3MOXXHOCTBIO TTONIOTHEHNUSA CEMEITHOTO O10f-
)KeTa Ha OOJIbIlelt JacTy Tepputopun cTpassl. Ha
«HAIIVIOHAJIbHOM» YpPOBHE YepHMKA He IIOTyduIa
TAKOTO PACIpPOCTPaHEHNs KakK Ky/JIbTUBMpYeMble
VIHDKVIP VTH aiiBa, AMKOPACTYILAst eXKeBYUKa I «[0-
ManrHui» BuHorpap (Novik, Domosiletskaya 2021:
224-241, Jomocunenkas, Hosuk 2024: 35-45). Ba-
peHbe WIN JPKeM M3 MHXUPA, I CPaBHEHN, ellle
C OCMAHCKOTO IIepUOJia IIPOYHO BOLIIA B MHCTUTYT
FOCTENPUMMCTBA — B aJI0aHCKMX JOMaxX IIpUIIe]-
IIEr0 TOCTS MO/Iarajgoch yrOCTUTD YeM-TO C/IafKUM
(oTCchIIKA K MYCY/IbMAHCKOJ TPAAMIUM «yCTaCTUTD
yCTa»), HOAHECTY CTaKaH BOJbI ¥ JIMIIb 3aTeM IIpefi-
noxutb Koge. Cpeay pedepeHTHBIX I'PYII Hace-
JIeHMsA MIMeTb B JIOMe 3aIlaC TAaKOrO MHXXVPHOTO
YTOLIEeHNsI CYMTANTOCh XOPOIIVM TOHOM JlaKe B TeX
paitoHax, Ile CMOKBa He POC/Ia — IUIOAbI IPUBO3M-
M B CBIPOM WM OOpabOTaHHOM BuJie M3JajeKa.
YepHu4HOe ke BapeHbe He CTalo 00A3aTebHBIM
aTpubyTOM NPa3gHUYHOIO CTOJA WIN LiepPeMOHUN
BCTpeUM TOCTS — 33 MICK/IIOYEHIEM TeX 30H, I7ie Aro-
7 6blIa JOCTYIIHA.

YepHuka He cTana pacIpOCTPaHEHHBIM ChIPbeM
IS MBTOTOBJIEHNSA PAKNUU — 2JIKOTOJIBHOTO HAIINTKA,
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II0JTy9aeMOT0 METOZIOM OOBIYHOI VU JBOIHOI V-
CTIWIIALVY U3 CaXapoCofep KaIlNX IUIOfOB 1 ATOJ,
(®oto 2). AnbaHupl, B OTIMYME OT CBOMX COCEMleN
1o bajlKkaHCKOMY IIO/yOCTPOBY, AE€MOHCTPUPYIOT
YOVBUTENbHYI0 HAXOZUMBOCTb B MCIIOIb30BaHUM
IapoB IPUPOJLI B JAHHOM IIPOM3BOLICTBE: OHM «IIe-
KyT» PAaKIIO 113 BUHOTPAJIa, CIVMBBI, aiiBbI, €XXEBUKI,
KI3WIA, XyPMBI, TPYyLI, SI0/IOK, IIEeTKOBUIIBI, HXKN-
pa u np. (HoBuk 2024: 371-382). VI nuiup yepHuKa
OUYeHb OIPAaHMYEHHO JICIIONIb3yeTCsI B MI3TOTOBICHUN
INaHHOTO A/IKOTO/IBHOTO HAIMTKa — IVIABHBIM 00pa-
30M B KpauHe KenbMeHAM.

@oto 2. ByThUIKM ¢ paKuMell Ha ITOJIKe CyliepMapKeTa.
Tonem sk, okpyr Kasau, Anbanusa. Centsa6pb 2025 .
®oro A. A. HoBuka

3Haewv, paku MoIHO neuv U3 6cez0, UMO Co-
depocum caxap — xomv, u3 s6710x unu vepHuxu. Ho
00HO 0Oeno — mMoxcHO. A dpyeoe — HyxHo nu? He écst
pakus xopowia Ha eéxyc. Ilo moemy mHeHuto, camas
JYHmas — amo eunoepaonas paxus. Mot k Heil npu-
sviknu. Tak 6vino eécezda 6 Haweil mpaouyuu. Ha
NPA3OHUKU Mbl NbeM PAKUI0. Mo mMyxcuuHol. A ieH-
WiUHBL MO2Yym 8binumy éuna. Hekomopole u seHuu-
HbL MO2YM 6bINUMb HEMHO20 PAKUL. Y MeHS Ha 102e
(r. Kanbigtopa, okpyr Ilepmera. — A. H.) ecmv 3em-
7SI, eCMb U BUHOZPAOHUK. 3eM0 51 cOar 6 apeHdy
kpecmuvsaHuMy. A ypoxcati suHozpada cobupaem mos
cecmpa — ona mam xueem. Mol max 002080pUnUCY:
OHa cobupaem ecb 8UHOZPAO, nedem pakuio, 0ee ne-
pezoHKuU, 07151 c80UX HYHO U 071 meHA. Omoaem mie
5 unu 10 numpos - 6 3asucumocmu om ypoxcas. Ha
200 mHe xeamaem. A uepHuxa ma mHe 3auem? VI3
Hee MaKoil xopowieil pakuu He nomyuumcs. Bom u3
eIHeBUKU MONEM NOMyUUmbCsi, HO ee KaKk Hacooupa-
ewv? Hado Oervb x00umv, 4mobvl 08a KUn0ZpamMma
cobpamp. dmo paboma monvko max, 015 neHCUoHe-
pos, y koeo epems ecmo. To se u ¢ uepruxoit! (Viud.
7. — nerum Capukiapait, anbaHer, MyCylIbMaHIH,
1971 1. p.) (AMAD 2026: 30-31).

BesankoronbHble HAIMTKY M3 YEPHUKN TaKKe
OBUIM PAcIIPOCTPAHEHBI TOJIBKO B TeX 0071acTsX, Iie

pocna yepuuka (B Kenbmennu, lap-Ilnanuna u gp.)
HECMOTPsI Ha TO, YTO CUPOIIBI 13 PA3INIHbIX II/IO[I0B,
ATOJ, ¥ PACTEHMIT OBUIM YPe3BBIYAIIHO IOMY/ISPHbI
IIOBCEMECTHO B BUALY CTIO>KMBLIENICS KY/TbTYPBI INU-
TaHM: JKapKUiT KIMMAT JUKTOBA HEOOXOAMMOCTD
PasHOOOpPa3HBIX HAIIUTKOB ¥ CBOEBPEMEHHOII 3aro-
TOBKU CbIpbs st Hux ([IMA 2024). OpuenTanbHas
MOfIa HAa BCEBO3MO)KHBIE MPOX/IA[IUTENbHbIE Ha-
NOUTKY — M3 TPaHaTa, JIeNIeCTKOB P03 U IpPOoY. — He
«BKJTIOYM/IA» CIPOC HAa YEPHUKY: BOSMOXXHO, B CUITY
CIOKHOCTH JIOTMCTYKY B YCTIOBMAX OTCYTCTBUSA JO-
por 60 B CUIy KOCHOCTY TPAAMIIUY, He IPeIIoa-
raBIIeil MCKIIOYEeHNIT 13 YCTOABLIMXCS MpaBul. To
JKe caMoe IIPOMU3OIIIO 1 C KOMIIOTaMM, KOTOPBIE aK-
TUBHO BapWIM B XOTOAHBIN IepPMOJ, Tofa: a0aHIIbI
Jale BCEro BapyIM €ro 13 CyXo(ppyKToB — SA0JIOK,
TPYLI, KU3WIA U JIp., X IIOYTY HE UCIIOIb30BaIN Cy-
IIEHYIO YePHIUKY.

B kpanHax, rije pacTeT YepHIKa, ee SITOfbI Y JI-
ctbs (mar. Myrtilli Fructus et Folium) paBHO cramm
IeliCTBEHHBIM JIEKApCTBEHHBIM CPENCTBOM OT MHO-
xectBa Hegyros (Sulaj 2013: 74-75). B ropax Anba-
HUM YePHUKA [[BETET C Masi 1o niofb. Ee po3oBo-3e-
JIeHbIe LIBeTKM He CITY’>KaT IpeAMeTOM cO0pa, TaK Kak
OHU He HAIIUTU MPYMeHEHNsT B HAPOJHO MEIUIIVHE.
CospeBaHue Aroj 4epHO-CYHETO I[BeTa IPONCXO-
[T C MIOJISA TI0 CEHTSOPDb — B 3aBUCUMMOCTY OT 30HBL.
ITnonp! yepHMKM, 60raTble TaHMHAMMY (yOVIBHBIMU
BellleCTBaMM), S0JI0YHON, TMMOHHOM ¥ GeH30ITHOM
KUCIOTaMu, Butamuaamn E n A u ap., npuHUMAOT
BHYTPb IIpY MeTeopusMe, MHPEKIMAX MOTIOCTI PTa
U TOpJIa, TPUOKOBBIX MHPeKIyAX u T.4. Hesamennma
ATOfA IpY JIeYeHMN IIa3HBIX OosesHeit (Bopobbe-
Ba 2015: 104-110). HegaBHO KIMHMYECKN OBLIO TOKa-
3aHO, YTO AHTOIMAHO3U/BI’ YEPHUKY 00/Ia/jaloT Jieil-
CTBUEM BuTaMuHa P 1, crieffoBaTe/IbHO, O/IE3HbI IIPU
JledeHI HapyIleHi KpOBOOOpallleH s, BBI3BaHHBIX
HOBBIILIEHHBIM Pa3pbhIBOM KaIlWUIIPOB, OCOOEHHO
NPy peTHHAIbHBIX' KpOBOM3MMAHUAX (muaberide-
CKOTO U runepronnyeckoro tumna) (Sulaj 2013: 74).

I[Tpu nedeHun ATOAbI YePHUKY B CBIPOM VTN CY-
IIEHOM BI/ie IPVHMMAIOT BHYTPb, Pa3)KeBbIBAIOT U
IJIOTAIOT — B 3aBMCUMOCTM OT BO3PACTa UCIIOIb3YIOT
ot 5 o 10 r. Cymenble AToAbI MOTYT 3a/IMBaTh BO-
[IOi — B pacyeTe CTaKaH BOfIbl Ha 5-10 1, 3aTeM faioT
HOCTOSTH U Pa3MATIUTHCS, a TTOCTIE TOBOJIAT [0 JIET-
KOTO KUIIEHWsI, He MTO3BOJISA [NOITO HAXOAUTHCSI Ha
orHe (Sulaj 2013: 74). JINCTbA YePHUKYU UCTIONB3YIOT
crepyromuM o6pasoM. bepyT Be KodertHbIe TOXKKN
C pacTepTbIMM MO0 LIEIBIMU JIUCTHSIMU U 3A/IMBa-
0T CTAKaHOM XOJIOJTHON BOJIbI, TIOC/IE KUTIATAT B He-
6omnbioit nocyze (IIMA 2025).

XpaHAT YepHUKY, KaK ¥ OONBLIMHCTBO APYTUX
JIeKApCTBEHHBIX CPEJICTB, MOMY4YaeMbIX B IIPUPOJE
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MeTOfIOM c60pa, B CYXOM, 3aLIMIIEHHOM OT COJTHIA
Mecre. CunTaeTcs, 4TO CyLIeHas YepPHMKA COXPaHA-
eT CBOM IiefieOHbIe CBOJICTBA B TedeHue 18 mecsles
(Sulaj 2013: 74).

B 2000-2010-€ rr. yepHMKa, KaK 1 MHOTHE JPY-
e ATOABI, IVIOABI M PACTEHNA, IepeXiIa «peHec-
caHC» Onarofaps Moje Ha HApOJHYI0 MeUIINHY,
3HAXapCTBO M CIOCOOBI VICIeNeHNA «Oa0yIIKIHBI-
MU cpefctBaMu». Ecim mpexxpe, Ha IpOTSDKEHUNU
CTOJIETUII, TIOAY Tpuberamym K JIeYeHUIO TeM, 4TO
flaBajia IPUPOJA, B CUIYy OTPAaHMYEHHOCTU pecyp-
COB, TO C pa3BUTNEM MEMLVHbI, POCTOM 0/1aroco-
CTOSIHUA U pacliypeHyeM MH(OPMALOHHOTO OIS
UICTIONIb30BaHNe CTAapPUHHBIX BpadyeOHbIX METOOB 1
MPaKTUK CTAJI0 IOYTH IIOTOJIOBHBIM yBJICUCHMEM —
u 9TOT (eHOMeH elé TpedyeT IITyOOKOro aHammsa
C IpUBJIeYEHMEM KaK MOXKHO 6OJIbIIIEro KOMn4ecTsa
SMIMPUYECKUX NAaHHBIX . Tak MM nHave, MCIONb30-
BaTb YEPHMKY B CBIPOM WJIN CYLIEHOM BUJie, B BUfie
CHUPOIIOB WIN BapeHbs, B BUJE Yas U T.J1. CTaIU IpU
CaMBIX pa3/JINYHbIX HEAyTaxX: OT FOJIOBHOI 60/1u, Ipu
PaccTpoiicTBaX JKeMY[OYHO-KMIIEYHOIO TPaKTa,
IpYU MIPOCTYAHBIX 3a00/€BAHUAX M BCEBO3MOXKHbBIX
BOCIIa/ICHMAX.

OnHOBpPEMEHHO C POCTOM MONY/IAPHOCTU B
HApOJHOV MeIMUIMHCKOI cdepe YepHUKa CTaja
aKTVBHO IIPOHNMKATb IIOBCEMECTHO Ha a/lOaHCKON
TEepPUTOPUM B ATMMEHTApHYIO 00acTh, BIMAA Ha
HMIeBble IPUCTPACTIA U PErMOHANTbHbIE CTEPEOTH-
Bl TIOJIE3HOTO ¥ IMPABMUIBHOIO, T.€. 3TOPOBOrO IN-
TaHuA. A7I6aHIBI, HAa IPOTsHKeHUM Bcero XX B. OT-
JaBaBlIVe IpefIoYTeHNe Kode, a 4alo, B IIOCTIefHIe
TOMbl «IIPUCTPACTUIUCH» K TPaBSIHBIM M SITOJHBIM
ropstunM HantkaM (Hristova-Bejleri 2006: 139-145,
Hosuxk 2017: 116-131, HoBuk 20258: 10-20). Ecnn
emte B Hadajle XXI B. BCTPETUTD 3€/I€HBIN, YEPHDIN
WIN TPABSHOM 4ail (32 MCK/IIOYEHMEM «TOPHOro»°)
B CHCTeMe OOILIenNTa, a Takke B OOJIBIIMHCTBE ajl-
OaHCKUX CPeHECTATUCTUYECKIX JOMOB OBLIO 60/Tb-
IOV PeAKOCTDIO (Yait, KaK IPAaBUJIO, IIVIJIN B 3IMHUI
HepUoJ IpU IMPOCTY/e), TO TEIephb Yail 13 YePHUKN
cTaj 00s13aTe/IbHBIM B MeHI0 6apoB, Kade U pecTo-
PaHOB, a TAK>Ke Ha KYXHAX anbaHckux xossek (IIMA
2025; 2026).

CoKM M3 YepHUKU CTaIy 00s3aTe/IbHBIMU ap-
TUKY/IaMJ Ha IOJIKaX 0a/JKaHCKMX CYIepMapKeTOB.
HapsAsunBas pexama 370poBOro obpasa XU3HM U
IPaBUIbHOTO IMUTAHNUA CTAaBUT YEPHUKY, «HAVMITYY-
LM MICTOYHVK BUTAMMUHOB U IIPEKPACHBI IIPUPOJI-
HBIIl aHTMOKCU/IAaHT», 9yTh /I He Ha IepBOe MeCTO
CpefM «9KOJIOTMYECKN YMCTBIX M IIO/Ie3HBIX IIPO-
nykToB» (AMAD 2025). Tak, onyH U3 CaMBbIX IIOITy-
nspubix B Anb6anum, Kocoso n CeBepHoit Makefo-
Hum 6peHnoB cokoB “Frutomania” (mpomsBopcTBO

KocoBo) fienaet coku ¢ ykasaHyeM Ha UX IPUPOAY
Bio, T.e. 0TKa3 OT Pa3NMMYHBIX HOOABOK NPU IPO-
usBoacTBe. [Ipyras kxommanus, ‘Ask Foods’, Taxoke
u3 KocoBo, 3aperucrprupoBanHas B . JINBOKb 1of
r. [unaH, B nmuHelike npopykros “Receta e gjyshés”
(an6. 'Penjennt 6abymikn') fenaeT COK M3 YEPHMKM
CBOUM «X3JITailHEPOM», CAMBIM JOPOTYM IO IIEHE,
HO «CaMBbIM II0/IE3HBIM», [JOTOIIHO YKa3bIBasi, CKO/Ib-
KO sTOJ] YepHMKM YIIIO Ha M3TOTOB/IeHMe 1 11 coKa:
«MpI BpigaBym 2650 Aroj AMKOpacTyLell YepHUKH,
BHUMaTeNbHO 0ToOpaHHbIX» (IIMA 2022) (doro 3).

®oto 3. ByTblIKa 4epHMYHOTO COKa. [on1eM MK, OKpYT
Kasan, An6anusa. Cenra6pn 2022 1. @orto A. A. HoBuka

K cnoBy, ynomsnyTas komnanusa “Frutomania”
IPOVM3BOAMT «YVCTBIE» COKM, MACTEPU3Ys IJIOABI U
sroppl npu Temneparype go 80 © C B TedeHue im-
TETIbHOTO BPEeMeHU, HO He I0BOJIA 10 KUIIEHMS BO U3-
Oe>xaHMe TOTepy MOIe3HBIX CBOVICTB U BUTAMIHOB.
Bo Bpems mHTepBbIO ¢ BnafenbiieM “Frutomania” B
2022 1. aBTOp BBIACHUIL, YTO B COKM He 006ABIAIOT
caxap, TMMOHHYIO KMCJIOTY M IPOY. KOHCEPBAHTHI,
9TO MO3BOJIAET IUCaTb Ha 3TMKeTKax: «100 % Ha-
TypanbHBI coK». B xommanym “Ask Foods” yTep-
XKJIAIOT, YTO TOJIBKO B COK V3 YePHMKY HOOABJIAIOT
sI67I09HBIIT COK B I[e/ISIX He CTOJIBKO COKOHOMUTD, KaK
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YIY4LINTD BKYC — ¥ 06 9TOM IIPOU3BOANTENb Y€CTHO
yKa3bIBaeT Ha 3TUKeTKe (BCsA OCTa/bHAas PO YKL
UMeeT B CBOEM COCTaBe «TUTY/IbHOe» cbipbe) ([IMA
2022).

YepHuKa cTana u3mo61eHHO J0OaBKOIl Y MO-
JIOYHBIX HpousBopuTesneil. CaMbIMU pacpocTpa-
HEHHBIMJ MOJIOYHBIMM IIPOYKTaMU y ajnbaHIeB
ObLIN U OCTAITCS OpBIH3a, Koc (anb. kos, -i 'Tpagn-
LVIOHHBI i1orypT'), 3ana (anb. dhall/é, -a 'MonouHo-
KJUC/IBI HAIIUTOK M3 TPAAVILIMOHHOIO JIOTypTa € J0-
6aB/IeHHOI BOJIOI1'), CBIP, TBOPOT, C/IMBOYHOE MacC/IO
U JIp. 3 OBEYbETO, KOPOBbETO U KO3bEr0 MOJIOKA. B
HOCTIe{HIie TORbI KpecTbsHe, (hepMepbl, KPYIIHbIE
dhabpukn, >xenmasi pacUIMPUTh aCCOPTUMEHT, CTalu
IPOV3BOANUTD TBEPAbIE CHIYYXKHbBIE CBIPbI C YEPHU-
Koil. JJaHHag MHHOBALMS BO3HMKIIA IIOJ, BHELIHUM
BIMSHMEM — C OIVIAJKON Ha 3apyOeXHBIX IpPOU3-
BOJIMTE/IEN, @ TaKKe II0J] BIVISHMEM PasBUTHUA BHY-
TPEHHETO0 U MHOCTPAHHOI'O TypyU3Ma: YTOOBI paciIn-
PUTb ACCOPTUMEHT U YBEIMYNUTD PAAZ IPOJYKTOB Bio
(HoBmk 2022: 105-132). YepHuka, Majio BANSAIOLIAS
Ha BKYCOBBIe OCOOEHHOCTM KaueCTBEHHOTO CBIpa,
HO II03BOJIAIONIAS Kap[MHAIbHO YBETNIMBATH €TO
IIeHY, CO3/jaeT VUTIO3VIO NIPUBJICYEHNUs JapOB IpU-
POIBI «IIPSIMO U3 JIeca Ha CTO/», 3a YTO TOTOBBI IJIa-
tuth notpeburenu (doro 4).

®oro 4. [Ipomaser; pexkeT rONOBKY ChbIpa C YePHMKOIA.
Pazari i Ri (an6. 'HoBerit ppHoK'), T. Tupana, AnGaHmust.
Cenra6psp 2025 . Poto A. A. HoBuxa

Mopa Ha Io/Ie3HYI0 ATOAY HOBJINAIA Y HA KYJIb-
Typy focyra. Eciu paHblire, Kak MBI y>Ke OTMETIIIN,
JTIOAM TIPOBOAMIN BpeMsl 3a 4YalIkoi Kode, To Te-
nepb MOJIOfibIe JIIOfY, TIEHCHOHEPBI, POJCTBEHHIKN
VI IPY3bs, )KEHIMHBI ¥ MY>KYMHBI YaCTO BCTPEYAIOT-
ca B Kade 1 BegyT Oecefy 3a YalIKOJl YePHUIHOTO
vas. MHOIMe 3aKasplBalOT MOPOXKEHOe U IIpodle
JeCEPThI C YEPHUKOIA.

A He xouy koge. A oepanuuun ezo ynompebnenue
00HOU yauikoii 6 deHv. A 3axaxcy cebe uaii u3 uepHu-
KU — no7e3Ho U 6KycHo. Boobuse HyxcHo numo u ecmo
mo, 4mo 0arm HAuu neca U 20pvl, a He 1Mo, Ymo
éesym Ham usoanexa. Tak nocmynanu Hawu npeo-
ku. Tax nocmynamo nyxcro u nam. (VIud. 8 - Immb
JIade, anbanen; XpUCTMAHUH IIPaBOC/IABHBIN, 86
net) (AMAD 2026: 50).

OCHOBHbBIE BBIBOJBI

Yepuuka (Vaccinium myrtillus L., cemeiicTBO
Fricacae), (an6. boronica, thrashegra, qershigla e egér
¥l MHOTY€E IpyTie HOMUHAIUMN), KYCTAPHUK BBICOTOI
1o 60 cM, pacTyLuii B Jiecax U Ha JIyrax TOPHbBIX 00-
nacreit AnbaHum, a TakxKe cocegHMx UepHoropun,
KocoBo, CeBepHoit MakemoHUM, UMEIOLNIT TOYTH
4epHble ATOAbI C COKOM (p1O0IeTOBO-(PMaTKOBOTO
I[BeTa, SB/IAETCA VCKTIOUUTEIBHO 3HAKOBBIM IS
Ky/IBTYpBl  >KU3HeoOeCIedeHNs, aluMMeHTapHOI
ceprl M HAPOTHOI MEAVIIMHBI pacTeHueM. YepHu-
Ka JIeCHas Ha 3amajie bajkaH Bcer/ja Urpaja BaykKHYIO
pOJIb B pallMOHe U BpayeOHBIX IPaKTMKaX Hacese-
HISL TeX 30H, I7ie OHa pocia. B mocnenHue mecaru-
nerusd, y>xe B Hadane XXI B., 4epHMKA CTa/la OYEHb
HOMY/ISIPHOI BO BCeX pernoHax AjnbGaHumu B CUIY
pacrpocTpaHeHN:A I7T06aIbHOTO MeraTpeH/ia 3[0po-
BbS U YBJICUEHUSA TEOPUeENl 10KA60pUsma — yuorpe-
O/1eHNA B IIEpPBYIO OYepesib TeX IPOAYKTOB MUTAHMA
U IapOB IPUPOJADI, KOTOPbIe IPESOCTABIIAET HEIO-
CPECTBEHHO pajlOH IPOXMBAHUSA IOTPEOUTEIS
(HoBuxk 2022: 105-132).

OpMeHTaIbHBII MHCTUTYT TOCTEIPUMMCTBA
CII0CcO6CTBOBAJI TOMY, YTO JIXKEM WIN BapeHbe (IIpe-
KJie BCETro M3 MH)XMPA WIN aiiBbl) CTAJIV IOYTH 0051-
3aTe/IbHbIM YTOLIeHIEM BO BpeMs BU3UTOB TOCTeIL,
IIPa3HUKOB M CEeMEIHBIX IiepeMOoHMit. YepHuKa He
CTajla B CYJTY OTPaHMYEHHOCTH IIPOU3PACTAHNUA U3-
MOO/IEHHBIM CBIPbeM A TaKUX CIAJKVUX JIeCepTOB
Ha Bcell TeppuTopun cTpanbl. Ho B mocnegHme rogpl
Yay U3 YEPHUKN, MOPOXKEHOE C YEPHUKOI, BBIIIEYKA
C 9TOI! SITOZ0¥1 IPOYHO BOLIN B MOZLY, CTaB HOBBIMMU
3aKOHOZIATe/SIMM KaK MHCTUTYTA TOCTEIIPUUMCTBA,
Tak 1 nposefieHus pocyra (Poto 5).

AnbaHupl, craBsHe, UCIOBeAyOMIMe 1CIaM (B
Mmukpopernonax Iopa (Anb6annsa u Kocoso), Cpe-
mauka mnop IIpuspenom (Kocoso) u zp.) 3agacryio
VICIIO/IB3YIOT YEPHUKY MCKIIOYUTENIBHO KaK ChIpbe
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VISl IPOM3BOJICTBA CUPOIIOB. AJOGAHIIBI, VICIIOBENY-
IollMe XPUCTUAHCTBO B (hOpMax IPaBOCTABUA WIN
KAaTO/IMYECTBa, a TaKKe McaaM (B OOIbIIel CTelTeHn
peub uzeT o OeKTaly) He BUJAT B YepHMKe 0C060
LeHHbII pecypc i AUCTWUIALUY PaKuM, IMOIy-
JIAPHOCTb KOTOPOJI pacTeT B CWIy IIobanmsaunmu
PBIHKA U KY/IBTYpPbI IIOTPeO/IeHNs, IUTAaHN U Bpe-
MANPENPOBOXKIEHN, HO YCMAaTPUBAIOT B YepPHBIX
ATOfIaX BBICOKUII IOTEHUMA /I IPUAaHNS LIBeTa
U apoMara ajJIKOroJIbHOMYy HammtKy. Tak, B KpauHe
Kenbmenpm, B rTopax KOTOpOJ COOMPAIOT YEPHUKY B
OOBIINX KOTNYECTBAX, IPOM3BOJICTBO PaKWM, Ha-
CTOSIHHOJ Ha ATOflaX, CTAaJI0 PErMOHATbHBIM TPEH-

IIOM.
T—

>

doro 5. MopoxeHoe ¢ uepuukoit. Kalaja e Tiranés (an6.
'Kpenoctp Tupansr'), r. Tupana, An6aunsa. Asryct 2025
. ®oto A. A. HoBuka

TpaauiMoHHOe UCIIO/Ib30BaHNe YEPHNKI B Ha-
POJHOIT MefyIMHe TaKXKe QUKCUPYeTCs IpaKTude-
CKJM IOBCEMECTHO: CBeXIie 1 CYLIeHbIe ATOAbI 1 /IU-
CTBsI CTY>KarT Jyisl M30aB/IeHNs OT Ayapen, IPOCTY/-
HBIX HeNyroB, 3abomeBaHmit KpoBu 1 Ip. [TaBHBIM
PV 9TOM BUANTCS IPUPOIHASI CUJIA SITOJ], HECYIIUX
0/1arOTBOPHOE BO3[EIICTBIIE HA OPraHM3M YeTOBeKa.
JlukopacTyias YepHuKa OHO3HAYHO OLIEHNBAETCS
Kak 6ojiee IIOIe3HasA, 4eM BbIpallleHHas Ha IPA/Kax.
VIMeHHO T03TOMY B KY/IBTMBMPOBAHIE ATOAbI aK-
TUBHO He BKIIOUMINCH pepMephl U YacTHBIE Ipef-
IPUATHL.

CpaBHUTENbHO HeOO/IbIIOE Pa3HOOOpasue Ho-
MMHALMIl YePHUKYU B OAJKaHCKMX MAMOMAX, B TOM
41CTIe B a/10QHCKOM SI3bIKe, MO>KHO OOBSICHUTD OTpa-
HIYEHHOCTBIO 30H NPOM3PACTAHMsI JAHHOTO pacTe-
H1sA B 970Nt yactu CpenyzeMHOMOpbsi. Pukcupys
OIpefie/IeHHbIe M30IIOCCHI, MbI MO>KEM 0003HAYNTh
PaiiOHbI KY/IBTYPHBIX 1 SI3BIKOBBIX BIIVISIHUIL B Per-
OHe B TeyeHe [JBYX MTOC/IeHUX ThICAYeneTnii. Bme-

CTe CO BCEM BBIIIECKA3aHHBIM OCHOBHBIM Pe3yilb-
TaTOM JAHHOTO VICCTIEIOBAHMSA SAB/IACTCA PUKCAIVIA
PacIpoCTPaHEHHOCTY YEPHMKM AMKOpACTyLieil Ha
sanasie bankaH, ee BXOXIeHNA B KYIbTypy Tpaju-
IIIOHHOTO  >KM3HeoOecCIlleyeHNs, aIMMEeHTApHYIO

chepy ¥ HAPOTHYIO MEUIINHY.

Crucok nHPOpMaTOpoB

1. Muxanmuc Jlamonuc, 81 rop, rpek us c. Ilansca,
KparHa Xumapa, AnbaHus, ObIBIINII IIPeCefaTeNb Celb-
CKOXO3SAIICTBEHHOTO KOOII€paTyBa, IEeHCHOHEp, MHTEp-
BBIO 3aIJICaHO TT0-ambaHcku B aBrycte 2015 r. B ¢. [Tansca.

2. CnaBaHMH MycynbMaHyH 13 Topre-JTlio6une, Cpe-
madka, okpyr Ilpmspena, KocoBo, 67 ner, meHcuoHep,
OBIBIINIT y4NTeNIb TMMHA3KN, Oecefa 3amcana Ha cepo-
CKOM fA3bIKe B aBrycre 2024 r.

3. CnaBsHKa MycynbMaHKa n3 TopHe-JTo6une, Cpe-
mauka, okpyr IIpuspena, Kocoso, 63 I., KpecTbsiHKa, becena
3amycaHa Ha CTaBAHCKOM UIMOMeE HAuiKu B aBrycre 2024 r.

4. CraBaHMH MycynbMaHyH 13 Topre-Jlio6une, Cpe-
madka, okpyr Ilpmspena, KocoBo, 67 ner, meHcuoHep,
OBIBIINIT y4NTeNb TMMHA3KN, Oecefa 3amcana Ha cepo-
CKOM A3bIKe B aBrycre 2024 r.

5. HeBpys MexmeTn, ropan MycynbMaHuH u3 c. bo-
pbe, kpanna [opa, Anbanmns, okoso 60 jeT, YUUTEND HIKO-
JIbl, TI03T, IMCaTeNb, TOPAHCKMIT IPOCBETUTEND, 3aNNCh
Oeceqpl MO-amGAHCKM B MECCEHKepe COL[MAIbHOI CeTH
Facebook B centsiope 2022 1.

6. AnmbaHern MYCyJIbMaHWH CYHHUT, 35 €T, u3 Masb-
cua-3-Tupanec, sxuBeT B TupaHe, areHT IO HeJIBIDKUMO-
cTu, 3anunchb 6ecenpr mo-anmbancku B WhatsApp B deBparne
2026 1.

7. Mnerum Capuxiapait, anbaHel, MyCyIbMaHNH
OexTamy u3 cema (HbIHEe MMeeT cTaTyc ropopa) Kambirio-
pa, okpyr IlepmeTa, 1971 . p., paboraeT BoguTeneM cob-
CTBEHHOTO TakcH B I. Jlyppec, 6ecefa mo-a1b6aHCKM 3aIiu-
cana B J1. [ortem, okpyr Kasau, Anbanus, B Mapre 2026 T.

8. Omuib Jlade, anbaHer XpUCTUAHIH MIPABOCIIAB-
Hblit U3 c. [lapsa, okpyr Kopuwu, 86 ner, yueHblil, Ha MeH-
cun, xxuBeT B Tupane, 3anuch 6ecensl no-anbancku B Tu-
paHe B Mapre 2026 I.

IIpnmevanusa

' Kpauna (an6. krahin/é, -a) — ucropuko-sTHorpa-
¢dugeckas 06macTb.

2B mocefiHe oAbl AKTUBHbIE HAay4HbIE MCCIIENO-
BaHU 10 9THOOOTAHMKE, ITHOOMOIOT U, HAPOFHOI Me-
punyHe Ha bajkaHaX IPOBOAUT UTANbAHCKUI yYEHbIN
Anpipea IIbepoHU co cBOel MeX/yHApOTHOI KOMAaHHOI
CIIEI[VIa/INCTOB. Pe3y/nbTaThl MX KOMIUIEKCHBIX 9KCIIEMV-
i, 06beUHMBIINE TaHHBIE [I0 AHTPOIOIOTUY, JIMHT-
BUCTHKe, 60TAHIMKe, BpAYeBAHNIO U IPOY. FUCLIUITIHAM,
OIy0/IMKOBAHBI — B YaCTHOCTYU — B CIEAYIOMUX paboTax:
(Mustafa et al. 2012: 1-14, 2015: 1-26, 2020).

> AHTOLMAHO3U/BI — PACTUTE/IbHbIE AHTMOKCU/AH-
THI, IPOM3BOJHbIE AHTOLIVAHOB, COMEPXKALINMECS B 4Yep-
HIKe, YePHOIl CMOPOJMHE, BUHOTPaJie U LPYTUX TeMHBIX
sropgax (Bopobpesa 2015: 104-110).
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* PeTuHanbHOE KPOBOMBIUSHME — 9TO U3IUSHME
KPOBI U3 COCY/IOB B C/IOU CETYATKM I71a3a, YaCTO yKasbl-
Balolllee Ha Cepbe3Hble CUCTeMHBIe 3abomeBaHms (Tumep-
TOHSI, Aa0€eT) WV TPaBMBL

> Cm. pabotsl o maHHOIT TeMe: (Savikin et al. 2013:
803-810); (Mullalija et al. 2021: 1825-1848).

¢ «Topwblit yait» (anb. ¢aj mali; Sideritis Herba L.) -
pacTeHue xene3Huna (poy, OLHONETHNX TPaB CeMeiiCTBa
SIcHOTKOBBIE), KOTOpPOE COOMPAIOT HA 3HAYUTEIBHOII Tep-
putopun rora AnbaHum.
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Arta incondeierii oualor in Republica Moldova:
patrimoniu cultural imaterial, educatie
si cooperare transfrontaliera*

CZU: 398.332.12(478)

Rezumat
Arta incondeierii oualor in Republica Moldova:
patrimoniu cultural imaterial,
educatie si cooperare transfrontaliera

Arta incondeierii oudlor constituie una dintre cele
mai valoroase si venerabile traditii ale patrimoniului cul-
tural imaterial din Republica Moldova, fiind o practicd
multiseculard ce imbind spiritualitatea cu mdiestria teh-
nica. Aceastd traditie, bazata pe utilizarea cerii de albine
si a colordrii succesive, transmite prin motive geometrice,
vegetale si solare concepte fundamentale, precum fertilita-
tea, regenerarea $i armonia cosmica. Anul 2024 a marcat
un moment istoric important prin inscrierea acestei arte
pe Lista Reprezentativa UNESCO, intr-un dosar trans-
frontalier care subliniaza caracterul sidu de patrimoniu
»fard frontiere”, comun Republicii Moldova, Roméniei si
Ucrainei. In supravietuirea mestesugului (de la formele
oficiale integrate in curricula scolard, pana la atelierele
practice, organizate de muzee) un rol vital joaca educatia.
Desi se confruntd cu provocari contemporane, solutiile
identificate vizeaza digitalizarea prin tutoriale §i expozitii
virtuale, alaturi de consolidarea parteneriatelor transfron-
taliere. Astfel, incondeierea oudlor riméne un vehicul al
identitatii culturale si al coeziunii sociale, adaptandu-se
noilor realitdti prin dialog intre generatii si cooperare in-
ternationala.

Cuvinte-cheie: incondeierea oualor pascale, traditia,
cooperare internationald

Pesrome
HckyccTBO pocnicy nacxanbHbIX sAul B Pecriy6mmke
MonpgoBa: HeMaTepualbHOe KyIbTypHOE Hac/lenue,
o6pa3oBaHie M TPAHCTPAHNYHOE COTPYTHNYECTBO
MckyccTBO pocnucy AUl ABAAETCA OGHON U3 Ca-
MBIX IJeHHBIX U IIOYTEHHBIX TPaJuINil HeMaTepyaabHO-
ro KyIbTypHOTro Haciegus Pecrybmuku Monposa. Ota
MHOTOBEKOBasl IIPAKTHKA FAPMOHUYHO COYeTaeT B cebe
ITYXOBHOCTDb M T€XHIYECKoe MacTepcTBo. Tpaguius, oc-
HOBAHHas Ha MCIIO/Ib30BAHMN ITYE/TMHOI0 BOCKA 1 TIOCTIe-
TOBaTe/IbHOTO OKPAIMBAHNA, IIepelaeT 4Yepes3 reoMeTpu-
YecKue, paCTUTENbHbIE 1 COAPHbIE MOTUBBI KOHIIENLINIO
IUIOfOPOAMsA, PereHepaluu ¥ KOCMUYECKON TapMOHUM.
braromaps BKIIOYEHMIO STOTO MCKycCTBa B Pempesen-
tatuBHbI cnucok IOHECKO B pamkax TpaHcrpaHmd-
HOTO [IOCbe, MOMYEPKUBAIOLIETO CTATyC Hacleams «bes

https://doi.org/10.52603/rec.2026.39.11

rpaHuipy, obiero mst Mongossl, PyMbiHuy u YKpauHsl,
2024 rop cran BaXKHbIM CTOPMYECKMM 3TaloM. B coxpa-
HEHNM 3TOro peMecnia (0T TOCYapCTBEHHBIX IIPOrpaMM
B IIKO/AX IO MPAKTUYECKUX MAcTep-K/IACCOB B My3esX)
LIeHTPa/IbHYI0 pPONb urpaer obpasosanme. Hecmorps
Ha BBI3OBBI COBPEMEHHOCTH, 3TV Mepbl HaIpaB/IeHbl Ha
pacummpenne undposusaunn (obyvaroiine BULeO, BUP-
Tya/bHble BBICTaBKM) M yKpeIUIeHMe TPaHCTPaHMYHO-
ro MapTHepcTBa. VICKycCTBO pocnucy sul IPOJOKAeT
OCTaBaTbCsl MOLTHBIM BEKTOPOM MAEHTUYHOCTH M COLM-
aJIbHOI CIVIOYEHHOCTH, afAlITUPYACh K HOBBIM PeanusaM
MIOCPEZICTBOM [IMajiora MOKOJEHUI ¥ MeXIYHapOZHOTO
COTPYIHMYECTBA.

KnioueBpie coBa: pocnuch IacXanbHbIX SANUL, Tpa-
IMLVA, MeKITYHAPOITHOE COTPYIHUYIECTBO

Summary
The Art of Egg Decoration in the Republic
of Moldova: Intangible Cultural Heritage, Education,
and Cross-Border Cooperation

The art of egg decoration represents a fundamental
pillar of the intangible cultural heritage of the Republic
of Moldova, being a centuries-old practice that combines
spirituality with technical mastery. This tradition, based
on the use of beeswax and successive coloring, transmits
fundamental concepts such as fertility, regeneration, and
cosmic harmony through geometric, vegetal, and solar
motifs. The year 2024 marked an important historical
moment with the inscription of this art on the UNESCO
Representative List of Intangible Cultural Heritage, in a
cross-border file that highlights its character as “herita-
ge without borders”, shared by Moldova, Romania, and
Ukraine. Education plays a vital role in the survival of
the craft, from official forms integrated into the school
curricula to practical workshops organized by specialized
institutions both at home and abroad. Although it faces
contemporary challenges such as youth migration and
excessive commercialization, identified solutions aim at
digitalization through tutorials and virtual exhibitions,
alongside the consolidation of cross-border partnerships.
Thus, egg decoration remains a vehicle for cultural iden-
tity and social cohesion, adapting to new realities through
intergenerational dialogue and international cooperation.

Key words: Easter egg decoration, tradition, interna-
tional cooperation
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Introducere

Arta incondeierii oudlor constituie una dintre
cele mai valoroase si venerabile traditii ale patrimo-
niului cultural imaterial al Republicii Moldova, fiind
transmisd adesea in cadrul familiilor si comunitéti-
lor locale. Tehnic, practica implica utilizarea cerii de
albine pe coaja oului pentru a trasa linii $i modele,
urmate de imersia progresiva in bai de culoare, astfel
rezultind compozitii ornamentale incarcate de sim-
boluri (soare, spirala vietii, elemente vegetale, motive
geometrice) ce reflecta teme fundamentale precum
fertilitatea, regenerarea si ciclicitatea naturii.

Recunoasterea internationald a acestei arte a
fost consolidata in anul 2024 prin inscrierea in Lis-
ta Reprezentativi UNESCO a patrimoniului cultural
imaterial a dosarului ,,Pysanka, traditia si arta ucrai-
neand de a decora oudle™.

La nivel national, Republica Moldova a instituit
un cadru legislativ dedicat protectiei patrimoniului
imaterial: Legea nr. 58/2012 privind protejarea pa-
trimoniului cultural imaterial stabileste atributii de
identificare, documentare, cercetare, conservare si
transmitere a elementelor imateriale®. Acest cadru
este sustinut de Registrul National al Patrimoniu-
lui Cultural Imaterial, mecanism legal care asigura
evidenta elementelor patrimoniale in concordanta
cu standardele UNESCO si practicile de catalogare’.
Recent, modificarile aprobate adaugd inventarierea
si registre locale ca instrumente la nivel comunitar.

Un rol esential in transmiterea acestui mestesug,
revine educatiei formale si nonformale, ca punti stra-
tegice de valorificare. In acest sens, manualele si pro-
gramele scolare pot integra module de patrimoniu
cultural imaterial, iar muzee, precum Muzeul Nati-
onal de Etnografie si Istorie Naturald din Chisinau,
organizeaza ateliere de incondeiere care ofera expe-
rientd directd participantilor’. Prin imbinarea aces-
tor dimensiuni: culturala, legislativa si educationald,
studiul isi propune sa evidentieze atdt importanta
simbolica si valenta patrimoniald a incondeierii oua-
lor, cat si potentialul sau didactic si intercultural.
Se identificd provocarile contemporane, marcate de
scaderea numadrului de mesteri, migratia tinerilor,
tendinta de comercializare excesivd, urmate de so-
lutii inovatoare: digitalizarea, consolidarea partene-
riatelor educationale, colaborarea transfrontaliera,
toate in conformitate cu recomandarile UNESCO.

Consideratii istoriografice, ornament si teh-
nici traditionale de incondeiere a ouilor pascale.

Artaincondeierii oudlor in spatiul romanesc, din
care face parte si actualul teritoriu al Republici Mol-
dova, are rddacini adanci in cultura populara rurald,
fiind strans legata de sarbatoarea Invierii Domnului,
de simbolistica fertilitatii, reinnoirii si ciclicittii na-

turii. Potrivit atestdrilor documentare, vopsitul si in-
condeiatul oualor la Sarbatorile de Pasti, in spatiul
romanesc, au o vechime ce urca spre o jumadtate de
mileniu. Conform cercetarilor, cea dintai referire la
acest obicei, dateazd de pe la mijlocul secolului al
XVII-lea, apartinand turcului Evlia Celebi, care, in
memoriile sale despre célatoriile prin Transilvania,
scria despre targul oualor rosii, sarbatoarea de oua
rosii, ca cel mai mare praznic al crestinatatii (Bocse
2001: 410). In Tara Romaneasca, obiceiul incondeie-
rii este atestat de citre italianul Antonio Maria Del
Chiaro, secretarul particular al domnitorului Con-
stantin Brancoveanu, care descrie datina asa cum se
manifesta aceasta la curtea principelui: ,, Jupanesele,
la care merg sa le faca urari de Pasti, cei ce sunt pri-
miti la ele in casd, obisnuiesc sd dea o basma (néfra-
md), si doud oud, ciudat incondeiate cu flori de aur
(lucru in care romancele sunt neintrecute). Si acest
lucru se obisnuieste reciproc si intre rude si prieteni”
(Holban 1983: 381-382). Asadar, constatam, ca este
vorba despre obiceiul ornamentarii, impistririi sau
incondeierii cu minuscule firisoare de aur.

Trebuie sd mentiondm cé prezenta oualor rosii
este atestatd si in Moldova de catre caldtorul strain
Erasmus Heinrich Schneider von Weismantel, ofiter
suedez de origine germana. Aflandu-se pe meleagu-
rile Moldovei dintre Carpati si Nistru in perioada
1710-1714, Weismantel a consemnat intr-un jurnal
de companie toate informatiile de care era cointe-
resat. Cu privire la sdrbétorile de Pasti, acesta men-
tioneazd trei obiceiuri, perpetuate pana in prezent:
sfintirea bucatelor, daruirea de oua rosii si udatul ri-
tual (Holban 1983: 364). In a doua jumitatea a seco-
lului al XIX-lea, interesul pentru obiceiurile pascale
se regdseste in publicatii periodice precum: ,,Amicul
Scoalei’, ,Romania Liberd’, ,, Pressa’, ,Trompeta Car-
patilor”, ,,Albina’, ,Comoara satelor’, ,Sezdtoare” s.a.
In acest context, meriti mentionat si numele lui M.
C. Florentiu, care compara obiceiul incondeierii oua-
lor in spatiul romanesc cu practicarea acestui obicei
la alte popoare: francezi, rusi, italieni, greci, spanioli,
persi, egipteni s.a.

La inceputul secolului trecut, contributiile cu
privire la acest subiect capdta caracter stiintific, fiind
valorificate de nume notorii in domeniu, precum S. F.
Marian, E. Niculitd-Voronca, A. Gorovei, N. Dundre
s.a. In lucrarea monumentala ,,Sarbitorile la romani”,
cercetdtorul sucevean S. F. Marian abordeazd aspecte
precum miezul Paresimilor sau Joia Mare (Marian
1899: 211-292). Preocupat de aceasta tematicd, et-
nologul A. Gorovei, in studiul de folclor ,Oudle de
Pasti” (1937), postuleaza traditia vopsirii/incondeie-
rii oudlor pascale cu sacrificiul, inceputul, forma uni-
versului si cu finalul mistic, cu functia de sustinere
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Foto 1. Decor ornamental in volum pe oua de strut. Din colectia mesterului popular E. Alavatchi (Savitsky).
Fotografie de E. Alavatchi (Savitsky), 2025

efectiva a vietii. Paméntul s-ar scufunda, lumea s-ar
prapadi, dacd oamenii n-ar face oud rosii, scrie A.
Gorovei, citand o legenda straveche: ,Pdmantul sta
pe patru furci de ceara. Iuda roade mereu la ele ca sd
prapadeascd lumea, dar cand ispraveste una de ros,
dé fuga la alta, si pAna sa o roadd, cea roasa creste
la log, si asa el roade de colo pana colo, fira nici un
folos. De Pasti, cand vede oua rosii la crestini, el si
mai rau se prosteste; isi pierde tot cumpatul” (Goro-
vei 1937:17). Totodatd, cu referire la originea inrosi-
rii oudlor, acesta mentioneaza: ,,Oricat ne-am stradui
sa determindm epoca de la care dateaza obiceiul de a
inrosi oul, ar fi zadarnic. Cum am putea s precizam:
unde si cdnd s-a inrosit primul ou? Care popor l-a in-
trebuintat pentru prima oard, nici n-am putea sa ne
intrebam, pentru ca ouale rosii de piatra s-au gasit si
in morminte din vremuri prea vechi” (Gorovei 1937:
37). Tema a fost reflectatd si in alte studii de valoare,
apartindnd cercetatorilor Z. Sofransky, V. Tkachen-
ko, S. Procop, H. Ivashkiv s.a. (Sofransky 2016: 8-16,
Tkachenko 2024: 19-25, Procop 2025: 92-105, Ivash-
kiv 2025: 103-110).

In satele basarabene, incondeierea ouilor era
realizatd, in mod traditional, de femei in Séptdména
Mare, in atmosfera de pregatire spirituald a Pastelui.
In vechile credinte bucovinene, ouile incondeiate
aveau rol protector, motiv pentru care se ingropau
la marginea ogoarelor pentru a aduce rod bogat sau
pentru a feri pamantul de grindina. De asemenea,
ouile sfintite erau asezate deasupra tocului usii pen-
tru a proteja locuinta de furtuna, fulgere sau pentru a
feri fata de deochi (Ciubotaru 2012: 85-98).

Un rol important in acest ritual revenea decoru-
lui ornamental (Foto 1), care nu era ales intamplator.

Conform etnografului N. Dunare, ,,ornamenta-
tia oudlor, practicata mai mult de femei, este un gen
de arta populara apropiat de cel al picturii pe sticla,
pe vasele de ceramicd, broderie si textile prin con-

tinutul tematic al motivelor, al unor reguli de com-
pozitie si colorit (Dunare 1979: 114). Se deosebeste
de acestea prin frumosul in sine, prin mesajul pur
estetic si valoarea documentar-istoricd ce o compor-
ta. Fiecare simbol - crucea, spicul de grau, soarele,
frunza de stejar sau linia vietii, transmitea un mesaj
de protectie, de sperantd sau de binecuvantare. Ana-
lizand repertoriul motivelor decorative de pe ouale
incondeiate, atestim denumiri precum Calea rdtdci-
td, Crucea Pastelui, Crucea infloritd, Albina, Coarnele
Berbecului, Creasta cocosului, Coltul porcului, Frunza
de stejar, Grebla, Spicul, Steaua, Sarpele, Unghia ca-
prei, Vartelnita, Prescura, Fierul plugului. Privitor la
acest ultim ornament, etnologul A. Gorovei sustine,
ca ,femeile incep sd incondeieze intai Fierul plugu-
lui, fiindcd intai plugul se pune in brazda primévara”
(Gorovei 1937: 72-104). Un interes deosebit prezintd
insa ornamentele in forma de cruce cu bratele pre-
vdzute cu motive pectiniforme (dispuse ca dintii unui
pieptene, grebld sau furcid), etc. Pentru C. G. Jung,
cvadritatea reprezinta un simbol strivechi, legat de
ideea unei divinitdti demiurgice, si in acelasi timp,
o echilibrare a contrariilor, un semn de armonie
cosmic. Pe de o parte, semnificd suferinta divinitatii
(pe cruce), pe de alta, o stapanire a spatiului cosmic
(Jung 2010: 73). Conform altor surse, acest simbol
»de plenitudine si universalitate, totalizator” (Che-
valier 2009: 29), pregiteste terenul pentru irumperea
pentagonului. Un alt ornament este Mana care, indi-
ferent de ipostaza in care apare, are valoare de gest
apotropaic, tdimaduitor si de binecuvintare. Omni-
prezent in arta populard, inclusiv in domeniul incon-
deierii oului pascal, este Sarpele. De obicei, sarpele,
sau in ipostaza lui mai impunétoare de dragon, jalo-
neazd adesea traseele decorative de pe oudle pascale,
ca insemn al fertilitatii si nemuririi, perpetuarii vietii
si prosperitatii, pazitor al vetrei domestice (Evseev
2001: 188). O vechime considerabild are si simbolul
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Foto 2. Oua incondeiate cu motive complexe. Din colectia mesterului popular E. Alavatchi (Savitsky).
Fotografie de E. Alavatchi (Savitsky), 2025

Broastei, la fel in dubla ipostaza — benefica si male-
fica, desi prezenta ei pe suprafata oudlor pictate este
mult mai rara decét cea a sarpelui. Pe coaja oualor
incondeiate, broasca reprezintd umiditatea, fertili-
tatea terestra si reinnoirea: ,,Dupa Maspéro, primii
crestini reprezentau Invierea pascald sub emblema
unei broaste asezate in mijlocul unei flori de lotus”
(Clebért 1995: 42). Simbol al nemuririi, broasca este
perpetuata de crestinismul popular, care a investit-o
cu virtutea de a purifica fantanile, dupa binecuvanta-
rea primitd de la Maica Domnului (Ciubotaru 2012:
207).

Nelipsit din ornamentica oudlor pascale este
motivul Coarnele berbecului, originar din neoliticul
timpuriu si investit cu calitatile unui animal magic,
aducdtor de prosperitate, inchinat Zeitei-pasare.
Coarnele berbecului concentreaza, din punct de ve-
dere simbolic, lantul credintelor, raspandite pe plan
universal, care aliazd ,focul creator, fertilitatea si
chiar, prin intermediul vietii inaugurale, nemurirea”
(Chevalier 2009: 186).

Din repertoriul motivelor decorative arhaice
face parte si Calea rdtdcitd, compozitie decorativa

reprezentativa in incondeierea oului pascal. Ates-
tatd sporadic la hutuli si bulgari, Calea ratdcitd are
diverse variante, inclusiv pe teritoriul Republicii
Moldova. Privitor la originea acesteia, cercetatoarea
ucraineand Ivanka Tchumac, considera ca traseele si-
nuoase, conturate in labirint, ar fi de origine roména
(Tchumak 1981: 2). Cercetdtorul vrancean S. Harnea
descrie meandrul in felul urmator: ,,O dara incalcita
in tot felul, in chip mestesugit, dar nu-i mai poti da
de capit, oricat te-ai cdzni” (Harnea 1931: 10). Calea
meandrica, intretdiatd de rdscruci, ocolind capcane,
este o prefigurare a destinului uman. Cercetatorul
francez G. Bachelard observa tendinta de a lega pier-
derea unei fiinte de un drum. In om, spune el, ,to-
tul este drum; in om totul este pierdut” (Bachelard
1999:174).

Ne oprim aici in abordarea motivelor decorati-
ve, deoarece, un studiu la aceastid tematica va urma.
Vrem doar sd constatdm, cd decorul de pe suprafata
oudlor incondeiate este deosebit de bogat si variat,
suscitdnd interesul pe plan arheologic, artistic si et-
nografic (Foto 2).

Foto 3. Oud incondeiate cu ceard in volum. Fotografie de E. Alavatchi (Savitsky), 2025
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Imaginile fitomorfe se intrepatrund adesea cu
cele astrale si skeomorfe, dezvoltand compozitii ar-
monioase, echilibrate cromatic. La colturile rombu-
rilor, ale stelelor, ca si la capetele bratelor Virtelnitei
apar muguri, frunze si flori, imbinand inspirat geo-
metrismul cu reprezentdrile naturale.

In contextul abordirii aspectului decorativ, nu
putem omite si cateva consideratii cromatice. Din
punct de vedere cromatic, culoarea rosie, dominanta
in decor, simboliza sangele lui Hristos si regenera-
rea vietii, in timp ce galbenul exprima lumina divi-
nd, intelepciunea, recolta abundenta, iar verdele, re-
nasterea naturii, strilucirea, prospetimea, tineretea,
speranta. Albastrul reprezinta expresia cerului, vita-
litatea (Foto 3), iar negrul - suferintele Mantuitoru-
lui, durerea Sfintei Fecioare, eternitatea, absolutul,
obscurul preponderent, care precede inceputul exis-
tentei si zorii. Aceastd bogatie de simboluri confera
oului incondeiat o valoare de limbaj vizual arhaic,
transmis prin generatii.

Dupa alegerea decorului, urmadtoarea etapd im-
portanta este insusi procesul tehnic de lucru. Con-
form mesterului popular, E. Alavatchi, cunoscuta
pentru promovarea artei incondeierii oudlor, pro-
cesul traditional urmeaza cateva etape (Foto 4): 1.
Alegerea ouilor curate, extragerea continutului si
degresarea (cu bicarbonat de sodiu), sigilarea cu cea-
ra a orificiilor pentru a preveni patrunderea vopselii
in interior; 2. Schitarea desenului. Pentru un desen
simetric, suprafata oului se imparte in 2 parti ega-
le, apoi in 4, apoi in 6, dupa care, incepe schitarea
designului final (inspirat din modele de ornamente
traditionale); 3. Scrierea desenului cu ceara; 4. Scu-
fundarea oului in vopsele (béi succesive de culoare);
5. Indepirtarea straturilor de ceara pentru evidentie-
rea ornamentului final.

Tehnica presupune folosirea cerii de albine si a
colorantilor naturali, extrasi din plante sau pigmenti
minerali. Potrivit Z. Sofransky, in trecut, ,vopsea-
ua pentru oud de Pasti se obtinea din decocturi de
surse vegetale (flori, fructe, frunze, lastari, radécini,
parti lemnoase), mai rar se vopsea cu coloranti obti-
nuti din surse zoomorfe sau minerale, de genul co-
senila, argila, ocruri colorate” (Sofransky 2016: 12).

SR

Foto 4. Etapele procesului de incondeiere. Fotografie de E. Alavatchi, 2025

Instrumentul principal de lucru este ,chisita® sau
»condeiul”, obiect confectionat manual din lemn si
metal, care permite trasarea liniilor fine. Constatim
ca procesul este unul destul de complex: se trasea-
za motivele cu ceard pe oul alb, se coloreaza in mai
multe etape, aplicand succesiv culorile de la cea mai
deschisd la cea mai inchisa. La final, ceara este topitd,
lasand vizibile desenele. Acest ritual de lucru necesi-
ta rabdare, precizie si o profunda intelegere a semni-
ficatiilor simbolice.

In diferite regiuni ale Republicii Moldova, se
observa particularitati stilistice distincte in aplicarea
colorantilor, dar si a decorului. In nord, predomini
motivele geometrice riguroase si contrastele croma-
tice puternice, in timp ce in centrul tarii se folosesc
compozitii mai fluide, cu elemente florale si solare.
In sud, influentele ucrainene si bulgare se reflecta in
folosirea pigmentilor mai inchisi. Aceastd diversitate
regionald confirma caracterul deschis al mestesugu-
lui si adaptabilitatea sa culturald, pastrand totodatd
unitatea simbolicd a traditiei.

Cadrul teoretic si didactic.

Patrimoniul cultural imaterial, asa cum este de-
finit in Conventia UNESCO din 2003, reprezintd an-
samblul practicilor, expresiilor, cunostintelor si com-
petentelor transmise de-a lungul generatiilor, care
reflectd identitatea unei comunitati si relatia acesteia
cu mediul sau (UNESCO 2003). Aceste manifestari
culturale sunt expresii vii ale diversitatii si creativi-
tatii umane, constituind totodata o resursa educati-
onald fundamentala pentru dezvoltarea durabila a
societatii.

In acest context, arta incondeierii ouilor este un
exemplu elocvent al patrimoniului cultural viu, care
transcende granitele nationale. Mai mult ca atét, atri-
butelor cu care era investit oul in gandirea arhaica si
in mentalitatea unor populatii rurale din epoca mo-
dernd, li se adaugd abordari precum aspectul oului
sau forma, ambele proprietati supuse interpretarilor
magice protectoare. Aceste proprietdti vor capdta
noi valente, atunci cAnd oului i se va asocia culoarea
care, la inceput, a fost cea rosie. Plecind de la ideea,
unanim acceptatd, cd aceastd culoare are vechimea
cea mai mare, specialistii au ajuns la concluzia ca ea
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Foto 5. Oud incondeiate cu motive geometrice, avimorfe si fitomorfe. Fotografie de E. Alavatchi, 2024

reprezinta sangele, adica viata, dar si focul, puterea
lui purificatoare si in acelasi timp, viata lipsitd de pri-
mejdii. Oul rosu devine astfel simbol al tineretii, al
sandtatii robuste, al vietii senine. ,,Sdnatos si frumos
ca un ou rosu” — este o zicald ce se bucura de o larga
raspandire in tot cuprinsul tarii noastre.

Practicata deopotrivd in Republica Moldova,
Ucraina, Romania si in alte tdri din regiune, tehnica
incondeierii reflectd o matrice culturald comuna, ba-
zatd pe simboluri arhaice, legaturi cu ciclurile naturii
si credinte de reinnoire spirituald. Prin transmiterea
acestor valori, mestesugul devine un liant intercultu-
ral intre comunitati, consolidand ideea de ,,patrimo-
niu fara frontiere”, promovatd de UNESCO.

Educatia joaca un rol esential in conservarea si
promovarea acestei mosteniri imateriale. Modalita-
tile de transmitere a cunostintelor sunt diverse si se
incadreaza in educatia formald, nonformala si infor-
malg, fiecare avind specificul sau, dar complementa-
re in procesul de invitare.

In invitimantul formal, manualele scolare si
programele interdisciplinare dedicate patrimoniului
includ elemente de etnografie, artd populara si is-
torie locald, familiarizand copiii cu traditiile locale.
De asemenea, strategiile educationale contempora-
ne, recomandate de Consiliul Europei si UNESCO,
promoveaza invdtarea prin experienta si creativitate,
folosind patrimoniul cultural ca instrument pentru
educatia civica si dialogul intercultural.

Pe de alta parte, educatia nonformala joaca un
rol complementar si indispensabil. Atelierele, orga-
nizate de muzee, asociatii culturale si mesteri popu-
lari, devin spatii de invatare practica, unde tinerii pot
experimenta direct mestesugul incondeierii oudlor,
intelegand valorile culturale dincolo de simple cu-
nostinte teoretice. Exemple relevante sunt initiativele
derulate de Muzeul National de Etnografie si Istorie
Naturald din Chisindu si de Asociatia ,,ART — Meste-
sugurile Prutului” din Iasi, care au creat contexte de
interactiune intre elevi, profesori si artizani autentici.
Muzeul National de Etnografie si Istorie Naturala din
Chisinau organizeaza anual ateliere in preajma Pas-

telui, unde copii, maturi si studenti invatd tehnica in-
condeierii oualor, motivele decorative si semnifica-
tiile lor. Colectia muzeului include peste 800 de oua
incondeiate, iar cele mai vechi exponate dateaza din
anul 1906. De asemenea, la Muzeul ,,Nicolae Bulat”
din Soroca se desfasoara ateliere dedicate, cu impli-
carea mesterilor populari, elevilor si tinerilor intere-
sati de arta traditionald. Un rol important revine si
mesterilor populari. De exemplu, mesteri populari,
precum Ecaterina Alavatchi, organizeaza ateliere na-
tionale si internationale, combinand motive traditi-
onale cu influente artistice contemporane® (Foto 5).

Aceste initiative pastreazd tehnicile vechi, dar
in acelasi timp, isi permit adaptarea lor la cerintele
contemporane prin participarea tinerilor, introdu-
cerea in scoald sau comunitate, contexte publice de
prezentare si de dialog cultural.

Pe langa educatia non-formald, vectorul princi-
pal al péstrarii autenticitatii si traditiei incondeierii
oudlor, rimane a fi educatia informala, transmisd in
familie si in comunitate. Aceasta este o activitate pro-
fund integratd in viata sociala si religioasa, mai ales
in perioada sarbatorilor pascale, cAnd traditiile se re-
innoiesc prin gesturi, simboluri si povesti.

Rolul profesorilor si al mesterilor populari
este esential in procesul de mediere culturald. Prin
ateliere, expozitii si activitati educationale, acestia
creeazd ,laboratoare de patrimoniu viu” unde ele-
vii reproduc modele decorative, dar in acelasi timp,
descopera si sensurile lor spirituale si identitare. In
acest fel, traditia devine instrument de formare a
competentelor interculturale si a respectului fata de
diversitate.

Incadrarea artei incondeierii oudlor in strategii-
le educationale dedicate patrimoniului cultural ima-
terial este esentiald pentru conservarea traditiei si
pentru consolidarea identitatii culturale si a coeziu-
nii sociale intr-un context globalizat. Prin integrarea
patrimoniului viu in educatia formala, nonformala
si informald, se asigura continuitatea generatiilor
si promovarea unui dialog intercultural autentic, in
spiritul principiilor UNESCO.
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Rolul intercultural si transfrontalier al tehni-
cii incondeierii oudlor.

Arta incondeierii oualor, desi profund ancorata
in cultura traditionala a Republicii Moldova, este as-
tdzi recunoscutd ca o practica cu extindere regionala
si caracter intercultural, prezentd sub forme similare
in Roménia, Ucraina, Polonia, Slovacia si alte tari,
reflectdnd unitatea spirituala a Europei Centrale si
de Est, unde simbolurile solare, geometrice si vege-
tale se regasesc intr-un limbaj comun al culorilor si
formelor. Includerea mestesugului pe Lista reprezen-
tativdi UNESCO a patrimoniului cultural imaterial
al umanitatii, prin dosarul coordonat de Ucraina in
anul 2024, a consacrat aceasta dimensiune transfron-
taliera, confirménd necesitatea unei protectii comu-
ne pentru traditiile care depasesc granitele politice.

Aceasta recunoastere confirma faptul cd traditia
oudlor incondeiate nu apartine exclusiv unei natiuni,
dar este si rezultatul unui dialog cultural continuu
intre comunitati care, de-a lungul secolelor, au im-
partdsit valori comune, ritualuri pascale si tehnici
artistice similare. In acest sens, mestesugul functi-
oneazd ca o platformd de comunicare intercultura-
14, favorizand intelegerea reciprocd intre popoarele
vecine si intdrind legdturile de cooperare culturald
regionald.

Practica este intretinuta si reinnoita prin colabo-
rari active intre comunitati si institutii culturale din
diverse tdri, care organizeazd festivaluri, ateliere si
expozitii dedicate schimbului de experientd, tehnici
si modele simbolice. Evenimente precum Festivalul
International al Oualor Incondeiate de la Ciocdnesti
(Romaénia), Targul Mesterilor Populari din Chisinau
(Republica Moldova) si expozitiile itinerante, organi-
zate de Centrul Bucovinean de Arta pentru Conser-
varea si Promovarea Culturii Traditionale Romanesti
din Cernduti (Ucraina), reprezinta exemple elocven-
te de cooperare interculturala si educationala.

Prin aceste intalniri, mestesugarii devin me-
diatori ai dialogului cultural, impértdsind tehnici,
simboluri si interpretari care, desi difera in detali,
se bazeaza pe aceleasi principii creative si spirituale:
respectul fatd de naturd, ciclul vietii si ideea de re-
nastere. Astfel, oul incondeiat devine un simbol al
unitatii in diversitate, exprimand legdtura profunda
dintre traditie si identitate in contextul globalizérii.

Un aspect esential al acestei dimensiuni in-
terculturale este rolul educational si comunitar al
practicii. Atelierele desfisurate la Muzeul National
de Etnografie si Istorie Naturala din Chisinau si Mu-
zeul Tédranului Roman din Bucuresti, ofera exemple
concrete de parteneriate care promoveaza schimbul
de practici, expozitii itinerante si programe educa-
tionale comune. In contextul parteneriatelor trans-

frontaliere, mentiondm Muzeul Oului® din comuna

Vama, Bucovina, un loc comun al romanilor de pre-

tutindeni, dar si al popoarelor care practicd obiceiul

incondeierii, un loc in care prof. Letitia Orsivschi

Heiser, conduce vizitatorii prin istoria si simbolistica

oului incondeiat. Un alt loc cu aceeasi tematica este

Muzeul International al Ouilor ,,Lucia Condrea” din

Moldovita, care contine peste 11.000 de exponate si

unde anual are loc Scoala de vara a oualor inchistri-

te, astfel incat tandra generatie si cei cointeresati pot
deprinde acest mestesug stravechi de incondeiere.

Aceste activitati transforma mestesugul intr-un spa-

tiu de invétare interculturald, unde identitétile locale

se formeaza si evolueaza in dialog cu traditiile vecine.

In epoca digitald, rolul transfrontalier al artei
incondeierii oudlor este extins prin platforme online
si proiecte educationale internationale, care promo-
veaza ateliere virtuale, lectii interactive si schimburi
artistice intre participanti din diferite tari. Aceastd
abordare moderna contribuie la diplomatia culturala
si la atingerea obiectivelor UNESCO privind dialo-
gul intre culturi si dezvoltarea durabild prin patrimo-
niu (UNESCO 2003).

Provociri, solutii si perspective in transmite-
rea artei incondeierii oului pascal.

Transmiterea artei incondeierii oualor in Repu-
blica Moldova intampind astdzi multiple provocari,
ce tin atat de schimbarile sociale, cat si de contextul
globalizarii. Una dintre principalele dificultati este
scaderea numarului de practicanti activi, fenomen
alimentat de migratia tinerilor, urbanizare si mini-
malizarea rolului traditiilor in viata cotidiana. Acest
declin este accentuat de influentele comerciale, prin
care oul incondeiat devine adesea doar un suvenir,
fiind privat de semnificatiile lui sacre si comunitare.

Un alt obstacol important riméne dificultatea in-
tegrarii sustenabile a patrimoniului cultural imaterial
in curricula educationald. In multe cazuri, predarea
despre arta incondeierii oudlor se limiteaza la acti-
vitati ocazionale sau extrascolare, lipsind o abordare
interdisciplinara si colaborarea sistematica cu mesteri
autentici sau comunitétile locale. Totodata, existd o
insuficientd valorificare a resurselor digitale moderne
care sd faciliteze accesul generatiilor tinere la tehnici,
povesti si semnificatii legate de acest mestesug.

In acest context, provocirile educationale pot fi
sintetizate in patru directii majore:

— scaderea interesului tinerilor pentru mestesu-
gurile traditionale, sau, intr-o erd dominata de
tehnologie, tinerii percep adesea activitatile arti-
zanale ca fiind ,,invechite”, nefiind constienti de
profunzimea simbolic si estetica a traditiei;

— lipsa de resurse didactice adaptate si de formare
specifica a profesorilor. Manualele si materialele
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educationale dedicate patrimoniului imaterial

sunt insuficiente, iar profesorii nu dispun intot-

deauna de formare specificd in domeniul meste-
sugurilor artistice;

— pierderea contextului cultural originar in urma
fragmentdrii comunitdtilor, sau, in multe regi-
uni rurale, transmiterea directd de la megter la
ucenic s-a diminuat, reducand continuitatea
lantului generational;

— integrarea insuficientd a patrimoniului imaterial
in sistemul formal de educatie, arta incondeierii
fiind rar prezentata in mod sistematic in progra-
mele scolare, raiméanand adesea la nivel de activi-
tate extracurriculard sau atelier ocazional.
Pentru a contracara aceste dificultati, solutiile

identificate de specialisti si comunitdti se concen-
treazd pe dezvoltarea parteneriatelor educationale
solide intre scoli, muzee, asociatii culturale si mes-
teri populari. De asemenea, este importanta dezvol-
tarea unor programe de mentorat si burse culturale
pentru tinerii interesati de mestesuguri traditionale,
oferindu-le resurse si vizibilitate. Astfel, se creeaza o
punte intre generatii si o retea durabild de practicanti
si educatori culturali. Atelierele practice, proiectele
extracurriculare si taberele tematice devin mijloace
eficiente pentru a asigura transferul direct de cunos-
tinte de la artizani cétre elevi, intr-un cadru de inva-
tare participativ si de experienta.

De asemenea, integrarea modulelor de patrimo-
niu cultural in manuale si formarea cadrelor didacti-
ce cu accent pe metode interactive sporesc atractivi-
tatea si eficienta procesului educational. Programele
educationale bazate pe patrimoniu promoveaza in-
vatarea prin experiment si creativitate, incurajand
elevii sa-si descopere identitatea culturala prin ges-
turi si simboluri traditionale. Un exemplu de buna
practica este integrarea mestesugurilor in activitati
interdisciplinare: artd, istorie, educatie civicd, reli-
gie, care conecteazd cunostintele teoretice cu expe-
rientele practice. In acest sens, profesorul devine un
mediator cultural, capabil sa traduca simbolismul si
valorile traditionale intr-un limbaj accesibil noilor
generatii.

Un rol important revine si digitalizérii. Or, digi-
talizarea patrimoniului joaca un rol esential in trans-
miterea contemporand a traditiei. Realizarea de tuto-
riale video, expozitii virtuale, baze de date cu modele
si istoric, precum si utilizarea platformelor online,
permit diseminarea rapida a informatiilor catre pu-
blicul tanar si catre diaspora moldoveneasca.

in acelasi timp, proiectele transfrontaliere, im-
plicind schimburi intre comunitiati din Moldova,
Romaénia, Ucraina, Polonia sau alte tari, faciliteaza
dialogul intercultural si sustin adaptarea mestesugu-

lui la noile realitéti sociale. Astfel, provocarile pot fi
transformate in oportunitdti educationale, iar cheia
continuitdtii consta in adaptarea metodelor pedago-
gice, diversificarea contextelor de invétare si valori-
zarea parteneriatelor intre institutii, comunitati si
mediul digital.

Aceste directii corespund recomandarilor
UNESCO privind protectia si promovarea patrimo-
niului cultural imaterial, care subliniazd importanta
educatiei participative, a colaborarii intergeneratio-
nale si a utilizarii resurselor digitale pentru pastrarea
viabilitatii traditiilor”.

Note

*Articolul este elaborat in cadrul proiectului de cer-
cetare 25.80012.0807.23TC Valorificarea mestesugurilor
populare in contextul inovatiei moderne si a educatiei pen-
tru dezvoltare durabild (2025-2026), finantat de ANCD.
Studiul reflecta rezultate ale cercetérilor de teren si a vi-
zitelor de documentare, desfisurate in cadrul proiectului.

! Dosarul a fost coordonat de Ucraina si include
traditii inrudite din Republica Moldova, Roménia, Po-
lonia si alte téri, subliniind caracterul sdu transfrontalier
si potentialul sdu de cooperare culturald regionala. htt-
ps://ich.unesco.org/en/RL/pysanka-ukrainian-traditi-
on-and-art-of-decorating-eggs-02134 (vizitat 21.01.2026).

? Legea nr. 58/2012 privind protejarea patrimoniului
cultural imaterial al Republicii Moldova. Legea stabileste
cadrul juridic al identificirii, documentarii, conservarii
si promovarii elementelor imateriale. https://www.legis.
md/cautare/getResults?doc_id=149410&lang=ro# (vizitat
21.01.2026).

? Registrul National al Patrimoniului Cultural Ima-
terial este instrumentul legal de evidentd a elemente-
lor PCI, elaborat in baza Legii 58/2012 si a reglemen-
tarilor ministeriale.  https://mecc.gov.md/ro/content/
registrul-national-al-patrimoniului-cultural-imaterial
(vizitat 21.01.2026).

* Ateliere de incondeiere se desfasoard anual la acest
muzeu, in perioada sdrbatorilor pascale, utilizdind mate-
riale si infrastructura puse la dispozitie publicului. Sunt
activitdti practice care faciliteazd contactul direct al pu-
blicului cu mestesugul. https://www.muzeu.md/ateli-
er-de-incondeiere-a-oualor-tehnici-traditionale-si-mo-
derne-2/ (vizitat 21.01.2026).

* Ecaterina Alavatchi se numard printre putinii mes-
teri populari din Republica Moldova, care practica incon-
deierea cu ceard in volum. Lucrarile ei le putem gisi in co-
lectii particulare din Italia, Israel, Grecia, Romania, Rusia,
Ucraina, Statele Unite ale Americii s.a

¢ Institutia are statut de cel mai mare muzeu de oud
incondeiate din Romania, aviand peste 15 000 de exponate
din diverse colturi ale lumii.

7 UNESCO, Operational Directives for the Imple-
mentation of the Convention, capit. I. https://ich.unesco.
org/en/directives. (vizitat 21.01.2026). Capitolul prevede
protejarea patrimoniului cultural imaterial la nivel inter-
national prin cooperare si asistenta internationald.
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“Multilingual education” and the Romanian language in ATU Gagauzia,
2022-2025: some lessons and conclusions*
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Rezumat
»Educatia multilingva” si limba romana
in UTA Gdgduzia in perioada 2022-2025:
cateva rezultate si concluzii

Articolul analizeaza rezultatele implementarii expe-
rimentului privind educatia multilingva in UTA Gagau-
zia in perioada 2022-2025. Se arati cd, in ciuda tuturor
succeselor inregistrate in ultimii ani, existd si probleme
semnificative. O dovadi elocventa in acest sens o consti-
tuie datele privind promovarea examenelor de gimnaziu
(adicd de citre absolventii clasei a IX-a) pentru anul scolar
2024-2025 la ,Limba romand” in scolile din UTA Gaga-
uzia. Conform acestor date, la disciplina ,Limba si lite-
ratura romand’, media la examen a fost de 6,19 puncte in
scolile alolingve si de 6,05 in scolile cu limba de predare
roménd. Dupa cum se poate observa, in scolile cu limba
de predare romana acest indicator este chiar putin mai
scazut decét in cele alolingve. Cel mai important este ca
vorbim despre un indicator foarte scazut - limita inferioa-
rd a notei ,,satisfacator”. Si, trebuie subliniat, cd in acest caz
avem de-a face cu rezultatele absolventilor care au crescut
si au primit educatie in cadrul experimentului de educatie
multilingvéd derulat in UTA Gagduzia, incepand cu 2015.
Existd, evident, motive obiective pentru astfel de rezulta-
te. Dupd cum arata analiza noastra, acestea se referd atét
la nivel micro (si se explicd prin diferentele de calitate a
educatiei in diferite institutii de invatamant), cét si la ni-
vel macro - decurgand din situatia generala din regiune
si chiar din Republica Moldova. Aceste probleme sunt, se
pare, evident subestimate si nici mécar nu sunt observate.
Si, in cazul unei incerciéri de a forta procesul de dezvoltare
a educatiei multilingve, ele vor fi, dupd parerea noastrd,
doar din ce in ce mai numeroase $i mai intense.

Cuvinte-cheie: ,Limba si literatura romana’, scolile
alolingve, UTA Gagauzia, educatie multilingva

Pesrome
«MHoroa3pr4Hoe 06pa3oBaHIe» U PyMbIHCKIII A3BIK B
ATO Taraysusa B 2022-2025 rr.:
HEKOTOpbIe YPOKN U BbIBOJDI
B cTaTbe aHaNM3MPYIOTCA PE3YNbTATHl peannsalnun
9KCIIEPUMEHTA [10 MHOTOSI3BIYHOMY 06pasoBanmio B ATO
Taraysusa B 2022-2025 rr. IToxasaHo, 4TO Ipyu BCeX ycIie-
Xax, IOCTUTHYTBIX 32 IIpOLIEIINE TOIbl, MMEIOT MeCTO
U CyLIeCTBeHHble NpoOmemMbl. HarsafHbIM CBUETENb-
CTBOM 3TOTO ABJAITCA JJaHHBIE O Caye 9K3aMEHOB 3a
TMMHA3M4eCKMit Kypc (TO ecTb, BBITYCKHMKaMHU 9 Kiac-
ca) IO PyMBIHCKOMY s3bIKY B mikomax ATO Taraysus sa
2024-2025 yuebupiit rog. CormacHO STUM JaHHBIM, II0

https://doi.org/10.52603/rec.2026.39.12

npenMeTy «PyMBIHCKUMIT A3BIK M NMTepaTypa» CpefH:sA
OlleHKa 3a 9K3aMeH cocTaBuaa 6,19 B a/yIONMMHIBaTIbHBIX
LIKOJIaX 1 6,05 6a/10B — B IIKOJIAX C PYMBIHCKMM A3BIKOM
o6y4enns. Kak BupuM, B IIKO/IAX C PYMBIHCKMM SI3BIKOM
00ydeHMs 9TOT ITOKa3aTe/lb Aake YyTh HIDKE, €M B al-
NONMMHTBaNbHBIX. CaMoe >Ke IIaBHOE, 4TO pedyb UAET O
BeCbMa HM3KOM IIOKa3aTejle — HVDKHel TPaHuIle Ol[eHKN
«yHOBIeTBOpUTENbHO». CreflyeT INOSYEPKHYTb, YTO B
TAHHOM CITy4Jae Mbl MIMeeM JIeJI0 C pe3y/lIbTaTaMM BbIITYCK-
HMKOB, BBIPOCIINX ¥ HOIyYMBLINX 0OpasoBaHMe B XOfie
neiictBoBaBurero B ATO Taraysusa ¢ 2015 ropa sakcnepu-
MEHTa II0 MHOTOSI3BIYHOMY 06OpasoBaHuio. JImerorcs,
OYeBMIHO, 0OBEKTUBHBIE IPUYNHBI TOLOOHBIX Pe3y/IbTa-
ToB. Kak mokaspiBaeT Halll aHa/IN3, OHM OTHOCATCA KaK
K MUKPOYPOBHIO (1 OOBACHAIOTCS PasINuMsIMU B Kade-
cTBe 06pa3oBaHNUA B PasHBIX YIeOHBIX 3aBeeHNX), TaK
U MaKpOYpOBHIO - IIPOMCTeKas U3 OOleif CUTyaluu B
peruoHe 1 gaxxe B Pecrry6mke Mongosa. IIpo6emst a1,
10 BCeil BUAVMMOCTY, HEOOLIEHMBAIOTCA, U JlaKe He 3a-
meuatorcst. [Tpu mombiTke GopcrpoBaTh MpoLecc pa3Bu-
TVs1 MHOTOSI3BIYHOTO 06pasoBaHuMs OHY OYIyT, BEPOSTHO,
TO/bKO HAapaCTaTh U YCUIMBATHCA.

KnioueBbie cnoBa: «PyMBIHCKMIT AI3BIK U TUTEPATY-
pa», ajutonuHreanbHele mKonbl, ATO laraysus, mHoOros-
3bIYHOE 0Opa3oBaHue

Summary
“Multilingual Education” and the Romanian Language
in ATU Gagauzia, 2022-2025:
Some Lessons and Conclusions

This article analyzes the results of a multilingual edu-
cation pilot program implemented in ATU Gagauzia from
2022 to 2025. It demonstrates that, despite the successes
achieved in recent years, significant challenges remain.
Clear evidence of this is provided by data on the results of
the Romanian language exams taken by 9th-grade gradu-
ates in ATU Gagauzia during the 2024-2025 school year.
According to this data, for the subject “Romanian Lan-
guage and Literature”, the average exam score was 6.19
points in allolingual schools and 6.05 in schools with Ro-
manian as the language of instruction. As we can see, in
schools with Romanian as the language of instruction, this
figure is even slightly lower than in allolingual schools.
Most importantly, this is a very low score — the lower limit
of the “satisfactory” grade. And it should be emphasized
that in this case, we are dealing with the results of gradu-
ates who grew up and received their education during the
multilingual education experiment that has been in effect
in ATU Gagauzia since 2015. There are, obviously, objec-
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tive reasons for such results. As our analysis shows, they
relate to both the micro-level (and are explained by dif-
ferences in the quality of education across various educa-
tional institutions) and the macro-level - stemming from
the overall situation in the region and even in the Republic
of Moldova. These problems are, in all likelihood, clearly
underestimated and even overlooked. And if attempts are
made to force the development of multilingual education,
we believe they will only grow and intensity.

Key words: “Romanian language and Literature”, al-
lolingual schools, ATU Gagauzia, multilingual education

Last year, a development plan for multilingual
education in allolingual schools (i.e., schools where
the primary language of instruction is not Romanian
but another language; in practice, in the vast major-
ity of cases, Russian) in the Republic of Moldova for
2025-2030 was adopted (Ordin 2025). The goals and
objectives set forth in it allow us to view it as a very
serious and decisive step. One that, obviously, is ex-
pected to bring about significant changes not only
in the field of education, but also in the country and
society as a whole.

It is important to note, however, that this step is
by no means the first; rather, it continues a series of
measures already taken. Specifically, in accordance
with Decision No. 115/2023 of the Government of
the Republic of Moldova, it “ensures continuity with
the ‘Program for the Study of the Romanian Lan-
guage by Ethnic Minorities for 2022-2025°<...>".

Opverall, this step was preceded by a fairly lengthy
(about ten years) experiment in multilingual educa-
tion (as part of the “National Program to Improve
the Quality of Romanian Language Instruction in
General Education Institutions Teaching in the Lan-
guages of National Minorities”, approved by Govern-
ment Decree 904/2015), which was implemented, in
particular, in ATU Gagauzia.

Specifically, starting in 2015, the National Asso-
ciation of European Trainers of Moldova (ANTEM,
according to the accepted Romanian abbreviation)
initiated the project “Integration Based on Respect
for Diversity” - the essence of which was the dual
study of the state language and the Gagauz language
in ATU Gagauzia. Initially, 20 early childhood ed-
ucation institutions (i.e., kindergartens) in ATU
Gagauzia participated in this project — children in
the older age groups and, importantly, their parents
(Pemrenne_AC_6.21_or_21.06.2022).

Another program implemented during this
period that is worth noting is “Sociolinguistic Inte-
gration of Students from Ethnic Minorities through
the Expansion of School Subjects Taught in Roma-
nian», in which 47 of the 208 educational institutions

in the Republic of Moldova participated. As part of
this program, the curriculum for the parallel study of
Romanian and Gagauz was revised, and a teaching
guide titled “Let’s Learn Romanian Together” was
developed for preschool institutions. Methodologi-
cal materials based on the CLIL (Content and Lan-
guage Integrated Learning) method were also devel-
oped, and teachers were trained to implement these
teaching strategies.

The multilingual education pilot program en-
tered its decisive phase at the very beginning of this
decade. In accordance with “Executive Committee
Resolution No. 29/12 of October 30, 2020, as of
2021, all early childhood education institutions in
ATU Gagauzia have transitioned to the dual study
of Romanian and Gagauz (Pemrenme AC_6.21_
or_21.06.2022). Furthermore, starting in the 2021-
2022 school year, a multilingual education program
is being implemented (on a voluntary basis) in 20 of
ATU Gagauzia’s 46 pilot schools. In this context, one
of the target languages is Romanian (while the lan-
guage of instruction in all cases remains Russian).

According to statistics provided by the State Ed-
ucation Administration of ATU Gagauzia, “begin-
ning with the 2021-2022 school year, a pilot program
for multilingual education was launched in the Au-
tonomous Territorial Unit (ATU) of ATU Gagauzia,
starting at the primary and secondary general educa-
tion levels. More than 50% of schools in the ATU of
ATU Gagauzia are participating in the program. <...>
Monitoring of multilingual education models in edu-
cational institutions during the 2022-2023 academic
year revealed that: Of 27 educational institutions, 1
school implements a multilingual education model
based on 4 languages, 6 schools on 3 languages, and
20 schools on 2 languages. The target languages in
the pilot schools are: Gagauz, Romanian, Bulgarian,
and foreign languages. The language of instruction is
Russian. <...> There are 263 pilot classes, with 5,858
students enrolled. A total of 187 teachers are directly
involved in the pilot program. (Pemenne KC_I2_
ot_05.04.2024).

Significant progress has been made during this
period. The most evident manifestation of this prog-
ress is the statistical data obtained during the moni-
toring of language proficiency levels among children
in preparatory groups at early childhood education
institutions during the 2021-2022 academic year.
According to these data, “The following children
demonstrate ‘very good’ and ‘good’ language pro-
ficiency in Romanian: children in middle groups
- 927/70%; children in senior groups - 1,243/77%;
children in preparatory groups - 1,075/77%”
(Pemenne_AC_6.9_ot_21.06.2022).
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In schools, the picture also looks quite optimis-
tic, according to the monitoring data. Thus, “<...>
1,189 students are studying Romanian in schools
where instruction is conducted in Romanian. 788
students have a “Very Good’ command of Roma-
nian, 271 have a ‘Good’ command, 88 have a ‘Satis-
factory’ command, and 42 have an ‘Unsatisfactory’
command”. And further: “<...> 14,133 students study
Romanian in schools with Russian as the language of
instruction. 1,985 students have a “Very Good” com-
mand of Romanian, 5,135 have a “Good” command,
6,010 have a “Satisfactory” command, and 1,004
have an “Unsatisfactory” command” (Pemrenne_
Koopaunan_Coseta__1.4_05.04.24).

This also inspires optimism regarding the im-
plementation of subsequent steps currently being
planned. However, it seems that before moving for-
ward, it would be useful and appropriate to look back
alittle. And to take a closer look at what was achieved
and how during the previous steps.

This is precisely the aim of this study. To achieve
this goal, as part of a research project examining
the issue of Romanian language acquisition among
the Russian-speaking population of the Republic of
Moldova (Research topic: “Russian-speaking popu-
lation of the Republic of Moldova and the Romanian
language: the current situation, main challenges, and
possible solutions”); implemented as part of Research
Program 170101 (“Research and Valorization of the
Built, Ethnographic, Archaeological, and Artistic
Cultural Heritage of the Republic of Moldova in the
Context of European Integration”), we conducted a
targeted study of multilingual education programs in
ATU Gagauzia during 2024-2025.

The main methods of this study were in-depth
interviews with teachers involved in the project, as
well as with some students; observation; and mate-
rials from the monitoring of the multilingual edu-
cation program conducted by the Main Department
of Education of ATU Gagauzia (hereinafter - MDE
of ATU Gagauzia), posted on its official website
(https://guogagauzii.md/olimpiady-2020).

It should also be noted that one of the authors
of this article, G. N. Mutaf, head of the Department
of Gagauz Philology at Comrat State University, is in
fact one of the key figures involved in implementing
the multilingual education program in ATU Gagauz-
ia. As such, she has had - and continues to have - the
opportunity to observe this process from the inside.
That is, in this case, we can speak of participant ob-
servation.

Separately, regarding the research process, it
should be mentioned that the teachers and officials
participating in the program were very reluctant to

engage, insisted in every way on remaining anony-
mous, and even asked “not to be quoted”

A notable incident occurred when one of the
potential respondents, an official from the ATU
Gagauzia Department of Education, initially agreed
to an interview, then evaded it for several days under
various pretexts, and finally admitted honestly that
she was afraid to participate in the survey out of fear,
to quote her, “that something might come of it”.

All of these facts speak for themselves, reflecting
the general atmosphere not only regarding the for-
mation of ATU Gagauzia but also within the auton-
omous region as a whole. However, we will refrain
from commenting on this matter, as it is not directly
related to the objectives of our study.

So, what did our study reveal? First and fore-
most, it is striking that despite all the achievements
and undeniable successes, the situation is still far
from rosy.

Clear evidence of this is provided by data on
the results of the Romanian language exams for the
2024-2025 academic year among 9th-grade gradu-
ates in ATU Gagauzias schools. It is worth empha-
sizing that this applies to both all-language schools
and schools with Romanian as the language of in-
struction.

Specifically, according to this data, for the sub-
ject “Romanian Language and Literature”, the aver-
age exam score was 6.19 in all-language schools and
6.05 (!) in schools with Romanian as the language of
instruction (MTOI'M_2024-2025). In other words,
the results for non-Romanian-language schools and
schools with Romanian as the language of instruc-
tion are virtually identical — which is strange in itself.
One would normally expect the scores of schools
with Romanian as the language of instruction in
the subject “Romanian Language and Literature” to
be significantly higher. In reality, as we can see, this
score is even slightly lower in schools with Romanian
as the language of instruction than in all-language
schools. Most importantly, in both cases, the scores
are very low — practically at the lower end of the “sat-
isfactory” range.

Meanwhile, as is evident, these graduates are
children who grew up and received their secondary
education as part of the process of introducing mul-
tilingual education in kindergartens and schools in
ATU Gagauzia.

Undoubtedly, there must be objective reasons
for these results. What are these reasons? Should we
look for them at the micro-level (that is, at the level
of individual educational institutions), or at the mac-
ro-level - the level of the situation in ATU Gagauzia
as a whole?
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By all accounts, both levels are significant. At
the micro level, there is a clear and significant differ-
ence between the various early childhood education
institutions (ECEIs) in ATU Gagauzia (Pemenne_
Kooppuuan_Cosera__1.3_otr_05.04.24). Thus, on
the one hand, we have ECE institutions where 72%
to 85% of children demonstrate “very good” profi-
ciency in Romanian (ECE No. 1 Kongaz; ECE No. 4
Vulcanesti; Cismichioi; Etulia). On the other hand,
there are 26 ECE institutions where this figure is less
than 33%, and another ten where the corresponding
column shows a value of “zero”.

What exactly accounts for such striking differ-
ences is a question requiring a separate study and
one that goes beyond the scope of this article. How-
ever, it can be assumed that at least some of these rea-
sons stem from the general situation in the region,
the situation at the macro level.

One of the key factors determining the situation
at the macro level is, first, a general shortage of Ro-
manian language teachers and, second, the obvious
lack of proficiency in Romanian among those who
are available. It should be emphasized separately that
the majority of them are not native speakers of Ro-
manian; it is not their native language.

In the monitoring reports of the ATU Gagauzia
Department of Education, the issue is framed quite
delicately: “Thus, 60% of teachers are proficient
in a second language. However, there is no objec-
tive assessment of teachers’ language proficiency,
which makes it impossible to determine their level
of language proficiency <...>” (Pemenne KC_I2_
ot_05.04.2024). However, it can be assumed that the
situation is actually more acute.

This is also due to the overall situation regard-
ing teachers in the Republic of Moldova. Here are
some data from the National Bureau of Statistics:
“The breakdown of teaching and administrative staff
by age group shows that a significant proportion are
aged 50-59 (26.6%), a figure that remains unchanged
for the 2024-2025 academic year. At the same time,
the proportion of young teachers and administrators
under the age of 30 was 7.5%, remaining unchanged
from the previous academic year, while the pro-
portion of those aged 60 and older increased by 0.4
percentage points, accounting for 22.3% (Figure 5)
<...>. More than half of the teaching and adminis-
trative staff have 20 or more years of teaching expe-
rience (57.3%) (Table 10 in the Appendix)” (Activi-
tatea 2025/26).

In other words, nearly 50% of the country’s
teachers are over 50 years old. Meanwhile, the pro-
portion of teachers under 30 has remained consis-
tently below 7.5% for several years now.

A closer look at these statistics reveals, first, that
the number of teachers in the country is steadily de-
clining - from 27,426 in the 2019-2020 school year
to 25,818 in the current 2025-2026 school year. And
second, at present, nearly 60% of teachers are indi-
viduals who have already worked in the profession
for 20 years or more. This signifies not only substan-
tial teaching experience but also either retirement
age or pre-retirement age, or the imminent approach
to such ages.

Moreover, according to data from February
2026, over 1,360 teaching positions remain vacant
in educational institutions across the Republic of
Moldova. Of these, 1,156 vacancies are specifically
in schools where instruction is conducted in Roma-
nian.

In other words, the country is not only facing an
acute shortage of teaching staff overall; this shortage
is particularly acute when it comes to teachers who
teach in Romanian.

All of this leads to a very important conclusion
and recommendation: before pushing for the devel-
opment of knowledge and use of the Romanian lan-
guage among the population of ATU Gagauzia (and,
more broadly, among the ethnic minorities of the Re-
public of Moldova), the central government should
significantly intensify its efforts to create the neces-
sary conditions for such a task to be feasible in the
first place. That is, among other things, to increase
investment in the training of relevant teaching staft -
Romanian language teachers (ideally native speakers
of Romanian, for whom Romanian is their mother
tongue). It is precisely this, in the end, that will al-
low for a sharp increase in the desired outcome - the
knowledge and spread of the Romanian language
among ethnic minorities.

Otherwise, we will face a situation where the
costs of the process (which are all the more signifi-
cant the more the process is forced by the authori-
ties) will be shifted by the central government onto
the population. Which, as one might expect, will by
no means increase that very population’s affection
for the authorities.

The fact that the process is being rushed - and,
like any rushed process, is already creating addition-
al complications - is once again clearly evident from
the data provided by the ATU Gagauzia State Edu-
cation Administration. To quote: “<...> review the
performance of teachers of the Romanian language,
<...> ensure the implementation of measures to hold
accountable teachers of the Gagauz and Romanian
languages, the majority of whose students do not
master the Romanian or Gagauz languages at the re-
quired level” (Pemenne_AC_6.9_or_21.06.2022).
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It seems obvious that in a normally developing
situation, there is no need for such formulations and
measures.

The second important factor, which is very evi-
dent at the macro level, is the degree to which ATU
Gagauzian society is predisposed to creating an ap-
propriate (in the case at hand, Romanian-speaking;
but, in fact, this is also true for Gagauz-speaking) lin-
guistic environment. Monitoring data from the ATU
Gagauzia State Administration demonstrate the sig-
nificance of this factor quite clearly.

According to the findings of the monitoring re-
port, “Although the native language of 1,790 mothers
is Gagauz, Gagauz is spoken in only 475 families of
children attending early childhood education insti-
tutions in ATU Gagauzia. 249 mothers of preschool-
ers indicated that their native language is Roma-
nian, but this language is used for communication
in only 49 of these families. 1,966 fathers indicated
that their native language is Gagauz, but this factor
does not contribute to communication in Gagauz
within the families. Language of communication in
the families of children attending early childhood
education institutions in ATU Gagauzia: Russian
- 78% (1,863); Gagauz - 20% (475); Romanian -
2% (49)” (Decision_of_the_Coordinating Coun-
cil__1.4_05.04.24).

In other words, in ATU Gagauzia today there is
a general “need to determine the level of proficiency
parents have in their native language. Do they have a
sufficient command of their native Gagauzlanguage to
create a Gagauz-language environment and support
their children in acquiring Gagauz language skills?”
(Pemrenve_Koopamuan_Coseta__1.4_05.04.24).

Accordingly, the authors of the report reach a
highly revealing and entirely justified conclusion:
“These data indicate that families of preschoolers
give greater preference to the Russian language.
Consequently, it is extremely difficult, if not im-
possible, to create a communication environment
in Romanian or Gagauz” (Pemrenne_Koopannar_
CoBera__1.4_05.04.24).

In fact, many researchers have already drawn at-
tention to this situation, and on multiple occasions
(Romanchuk 2025: 22-24). And from it, as we have
sought to demonstrate earlier (Romanchuk 2025;
Romanchuk 2025a), one fact emerges that has not
yet been sufficiently recognized by the research com-
munity. Namely, it is evident that in the Republic of
Moldova, by the early 1990s, a new ethno-linguistic
(or, at the very least, linguistic) minority — the “Rus-
sian-speaking” group - had emerged based on the
coalescence of ethnic minorities around the Rus-
sian language and culture. And in ATU Gagauzia,

its key - even central — component consists precise-
ly of Russian-speaking Gagauz. But it also includes
Ukrainians, Bulgarians, and even Russian-speaking
Moldovans (to quote again: “249 mothers of pre-
schoolers indicated that their native language is Ro-
manian, but only 49 families of preschoolers com-
municate in this language” (Pemenne_Koopanuan_
Cosera__1.4_05.04.24) - that is, in 20% of families
where the mothers’ native language is Romanian).

This is precisely the reality today (though it is by
no means certain that it will be the same tomorrow)
not only in ATU Gagauzia, but throughout the Re-
public of Moldova as a whole (Romanchuk 2025a).

The authorities of the Republic of Moldova
appear to be trying to ignore this reality. However,
“ignore” is perhaps not quite the right word. Rather,
they are aware of it, but view it as a highly undesirable
factor - since it leads to the political consolidation
of ethnic minorities, and around a political program
that sharply differs from that of the pro-government
political forces. And, apparently, many of the central
government of the Republic of Moldova’s actions
regarding the development of both the Gagauz lan-
guage and the languages of other ethnic minorities
(primarily Ukrainians and Bulgarians) are motivated
not so much by concern for these minorities as by
a desire to blur and, ideally, annihilate the country’s
Russian-speaking minority as a cohesive phenome-
non striving for further constitutional recognition.

While fully understanding these motives, we
nevertheless believe that a more balanced policy
would be wiser here. One that, while focused on en-
hancing the role of both the Romanian language and
the languages of ethnic minorities (Gagauz, Bulgari-
ans, Ukrainians), would nevertheless not attempt to
deny or ignore the already existing, long-established
ethno-linguistic reality in the country. And it would
be based, if not primarily, then at least in part, on the
actual interests of these ethnic minorities.

This implies, among other things, refraining
from forcing the spread of the Romanian language
through policies aimed at eroding the Russian-speak-
ing minority. This is especially true if such policies
actually result in increased social and economic bur-
dens on members of this minority.

And the fact that such an increased burden is
indeed taking place is evident in many respects. This
includes data from the Ministry of Education of the
Republic of Moldova itself.

Thus, “by comparing the number of hours per
week in different grades and in different languages of
instruction, we can observe significant differences in
the number of hours/instructional time for students.
<...> In schools with Romanian as the language of



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 111

instruction, the number of hours per week varies
between 20 and 30 hours, depending on the grade.
On the other hand, in Russian-language schools, the
number of hours per week varies between 24 and
33 hours. This indicates a difference in the academ-
ic workload between the two languages of instruc-
tion, with the number of hours being higher in Rus-
sian-language schools. <...> The weekly academic
workload in Russian-language schools is, on average,
20% higher than in Romanian-language schools”
(ITpnkas_MOMW__788_ot_31.05.2024).

In the case of ATU Gagauzia, this means, in par-
ticular, that its Russian-speaking population — which,
as we can see from the statistics, constitutes a clear
majority in the region - including Russian-speaking
Gagauz people, is forced to learn, in addition to their
native (Russian) language, Romanian, a foreign lan-
guage, and Gagauz.

Despite the obvious and undeniable benefits of
multilingualism, it is also clear that this situation en-
tails a sharp increase in the burden (and not only the
academic one) on the Russian-speaking population
of ATU Gagauzia.

It should also be noted that since the primary
method in the “Multilingualism” project involves the
artificial creation of a corresponding linguistic envi-
ronment, this has certain psychological consequenc-
es. This can be judged, in particular, by data provided
by some recent emigrants to Europe from Ukraine
and Russia. Some of them, who seem to have adapted
successfully and even entered into interethnic mar-
riages with members of the local population, never-
theless note a sharp - and even increasing over time
— psychological discomfort arising from the forced
necessity of communicating primarily in a language
that is not their native tongue. Even if they speak it
perfectly.

Here is a very telling confession from one such
migrant in Germany: “<...> we've been together for
over seven years now. He hasn't really learned my
language, but I have to speak his language day and
night. For a long time, this caused arguments be-
tween us: why are you ignoring an important part
of my identity? Can two people with different native
languages live together? <...> My boyfriend and I
are standing in the kitchen making a salad. I'm si-
lently cutting carrots and not in the mood to talk at
all. After a long day of speaking, reading, and writing
in German, I don't have the energy to think again
about which is correct: “gib mir dein Loftel” or “das
Loftel” I couldn’t care less about grammar. These are
the very moments when a feeling similar to home-
sickness creeps in. Simple evenings when I just can’t
truly relax because German always takes effort. Yes,

Id also like to discuss Russian poetry with my boy-
friend, but what’s far more important is simply being
able to talk through the day that’s passed. To recount
dozens of seemingly insignificant scenes, that “about
nothing” conversation at home where you can let
yourself go. It's not just big words that keep people
together. It’s the little ones, too” (Acradbena 2026).

As far as we can tell, no one has ever given any
thought to this psychological and mental dimension
of the “Multilingualism” project currently being im-
plemented in the Republic of Moldova. Yet, in our
view, it would be wrong to underestimate this di-
mension or consider it unimportant and unworthy
of attention.

Thus, in summary, we can state that despite all
the undoubted successes achieved over the past ten
years in implementing the “Multilingualism” project,
there are also numerous and extremely significant
problems. These, it seems, are also clearly underes-
timated and even go unnoticed. And if we attempt
to force the development of “Multilingualism”, these
problems will, in our view, only grow and intensify.
Therefore, it is essential not only to recognize them
but also to acknowledge them - let alone solve them.

Note
*This article was developed within the research sub-
program: 170101 - Research and valorization of the built,
ethnographic, archaeological and artistic cultural heritage
of the Republic of Moldova in the context of European in-
tegration.
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Rezumat
Sincronismul valorilor culturale ca expresie
a limbajului vizual - o virtute eminamente
patrimoniala

Articolul investigheazd fenomenul sincronismului
valorilor culturale prin prisma limbajului vizual, utilizand
situl Orheiul Vechi drept studiu de caz pentru confluenta
dintre traditia locald si fluxurile transculturale europene.
Obiectivul cercetdrii constd in analizarea modului in care
arhitectura vernaculara din satele Butuceni si Branesti
conservd mesaje intergenerationale, operand ca un palim-
psest cultural si un laborator de formare a identitétii pro-
fesionale pentru viitorii arhitecti. Metodologic, demersul
se bazeazd pe o abordare analitico-descriptiva, evaluand
mecanismele de integrare socioculturald a simbolurilor
arhetipale. Analiza evidentiaza unitati morfologice defini-
torii, precum motivul lotusului pe stalpii prispei si stalpii
de poarta antropomorf, elemente ce probeaza o sintezd
organicd intre inovatia stilisticd i matricea identitard nati-
onald. Studiul detaliazd cum simbolurile solare si ,,pomul
vietii” sunt transcrise plastic in piatrd, reflectdnd o cosmo-
gonie locald autentica. O atentie deosebitd este acordatd
dimensiunii cromatice, unde binaritatea dintre albastrul
ultramarin din Butuceni si policromia diversificatd din
Branesti devine un indicator semantic al stratificdrilor et-
noculturale. Ca rezultat autorii subliniazd disonanta cri-
tica dintre imperativul confortului modern si necesitatea
conservarii autenticitatii.

Cuvinte-cheie: sincronism cultural, limbaj vizual,
arhitectura vernaculard, Orheiul Vechi

Pesrome
CHHXPOHM3M KY/IbTYPHBIX IEHHOCTeIH
KaK BbIpaKeHle BI3YalbHOTO sA3bIKA —
HeoTbeM/IeMas YaCTh Hacmequs

B craTbe paccMaTpuBaercs (peHOMEH CMHXPOHU3MaA
KYZIbTYPHBIX I[eHHOCTE!l CKBO3b IIPU3MY BI3yaTbHOTO
A3bIKa Ha IpUMeEpPEe MCTOPUKO-aPXeOIOTMIeCKOTO KOM-
wiekca Opxetonn Bekb, KOTOpBIN ABAETCA 30HON CIM-
AHUA MECTHBIX TPafiMIMI M €BPONENCKMX TPAaHCKY/b-
TYPHBIX IOTOKOB. Llenb mccnemoBanma 3aKmoYaeTcs B
aHa/IM3e TOTo, KaK HapoJiHasA apXUTeKTypa cen byTydenn
1 BpsHemTh COXpaHAeT MEXIOKONIEeHYeCKIe TIOCTaHNA,
(GYHKIMOHNPYS B KadeCTBe KYJIbTYPHOIO IaIMMIICeCTa
n maboparopuu GopMMPOBaHUA PODECCHOHATBHOM
UIEHTUYHOCTY OyAyIMX apXUTEKTOpOB. MeTopomoru-
yecky paboTa OmMpaeTcss Ha AHATUTUKO-ECKPUITUB-
HBIII IIOAXOM, IIO3BOJISIOIINII OIEHUTbh MeXaHWU3MbI
COILMOKY/IBTYPHOI VHTETPAlVM APXETUINIECKUX CUM-

https://doi.org/10.52603/rec.2026.39.13

BOJIOB. B Xofie aHanM3a BBIJENAIOTCA OHpeJeAIIe
MopdoIornyeckue egyHNIBI, TaKue KaK MOTUB JIOTOCA
Ha CTO/0aX KpbUIbLIA ¥ aHTPOIOMOPQHBIE CTONOBI BO-
POT — 37IEMEeHTbI, CBUAETEeIbCTBYIOIIE 06 OPraHNYeCKOM
CMHTe3€ CTYWINCTMYECKNMX HHOBAIMI U HaIlVIOHA/IbHO
UJIEHTUYHOCTY. B nccnefoBanum paccMarpuBaeTcs Ijia-
CTMYECKOe BOIUIOIIEHNE COSPHBIX 3HAKOB M «JpeBa
JKU3HU» B KaMHE, OTPakalollee ayTEHTUYHYI0 MECTHYIO
KocMoronno. Ocoboe BHUMaHUE yfienAeTCA XpOMaTHU-
4eCKOMY acCIeKTy, Ile OMHApHOCTD YIbTPaMapMHOBOIO
CHHEro nBeTa B byTy4eHp m pasBuUTOl IOMUMXPOMUM B
bpsnemTy BBICTYIAeT CeMaHTMYECKMM WHAMKATOPOM
STHOKYJIbTYPHBIX Hac/IO€HNI. B pesynbrare aBTOpPBI BbI-
SIB/LSIIOT KPUTUIECKUII [UCCOHAHC MEX/LY TPeOOBaHIsIMNI
COBpeMeHHOro KoMpopTa 1 He06XOIMMOCTHIO COXPaHe-
HUA Ay TEHTUYHOCTIH.

KnioueBble cn0Ba: KyIbTypHBINI CUHXPOHM3M, BU-
3yaJIbHbIN A3BIK, HAPOAHA apXUTeKTypa, Opxeron Bekb

Summary
The synchronism of cultural values as an expression of
visual language - an eminently patrimonial virtue

The article investigates the phenomenon of the syn-
chronism of cultural values through the lens of visual lan-
guage, using the Orheiul Vechi site as a case study for the
confluence between local tradition and European tran-
scultural flows. The research objective consists in analy-
zing how vernacular architecture in the villages of Butu-
ceni and Branesti conserves intergenerational messages,
operating as a cultural palimpsest and a laboratory for the
formation of professional identity for future architects.
Methodologically, the approach is based on an analyti-
cal-descriptive perspective, evaluating the mechanisms
of sociocultural integration of archetypal symbols. The
analysis highlights defining morphological units, such as
the lotus motif on the porch pillars and the anthropomor-
phic gate pillars — elements that prove an organic synthesis
between stylistic innovation and the national identity ma-
trix. Furthermore, the study details how solar symbols and
the "Tree of Life” are plastically transcribed in stone, re-
flecting an authentic local cosmogony. Special attention is
paid to the chromatic dimension, where the binary betwe-
en the ultramarine blue from Butuceni and the diversified
polychromy from Branesti becomes a semantic indicator
of ethnocultural stratifications. This article emphasizes
the critical dissonance between the imperative of modern
comfort and the necessity of preserving authenticity.

Key words: cultural synchronism, visual language,
vernacular architecture, Orheiul Vechi
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Introducere

Noutatea stiintifica a prezentului studiu rezida
in corelarea semioticii culturologice cu analiza plas-
ticii arhitecturale, oferind o grilda de interpretare a
»formelor mici” nu doar ca artefacte etnografice, ci
ca ,texte” identitare active. Spre deosebire de anali-
zele descriptive clasice, aceastd cercetare exploreaza
modul in care arhitectura vernaculard functioneaza
ca un sistem de semne complex, unde fiecare detaliu
constructiv comunicd valori spirituale si sociale acu-
mulate transgenerational.

In procesul de perpetuare a fiecirei culturi dii-
nuie un puls distinct - o retea complexa de credinte,
traditii si expresii care definesc matricea identitara a
unei comunitati. Aceasta identitate, transmisa trans-
generational, isi gaseste una dintre cele mai pregnan-
te materializari in limbajul vizual. De la arta rupestra
la arhitectura modernd si de la broderiile traditionale
la manifestdrile digitale contemporane, limbajul vi-
zual opereazd ca un vector esential al transmiterii
valorilor culturale.

Relevanta cercetdrii este imperativa in contextul
actual al eroziunii arhitecturii vernaculare, oferind
argumente plauzibile pentru recunoasterea sincro-
nismului valorilor culturale ca expresie a limbajului
vizual in ddinuirea patrimoniald. Importanta deme-
rsului este sustinutd de necesitatea de a documenta
si interpreta:

o sincronismul valoric - modul in care armonizam
functia utilitard cu o semanticd vizuald vasta si
complexd, menita sd protejeze simbolic spatiul
casnic;

o rezilienta limbajului vizual - capacitatea forme-
lor arhaice de a rezista ca simboluri ale iden-
titatii locale, in pofida presiunii exercitate de
materialele industriale moderne care tind sa
uniformizeze peisajul rural;

o valorizarea si transmiterea patrimoniului — rolul
cercetarii in recuperarea si actualizarea coduri-
lor vizuale vernaculare, transformand arhitectu-
ra formelor mici dintr-un simplu vestigiu al tre-
cutului intr-o resursa social activd, capabila sa
ghideze noile generatii in perpetuarea autentica
a matricei identitare nationale.

In viziunea noastra, sincronismul valorilor cul-
turale ca expresie a limbajului vizual depaseste sfe-
ra simbolismului estetic, constituindu-se ca o vir-
tute eminamente patrimoniald ce atestd rezilienta
mostenirii noastre socioculturale. Analiza de fata
exploreaza modul in care acest sincronism, mediat
de limbajul vizual, devine o expresie fundamentala
a patrimoniului national, relevind nu doar estetica,
ci si esenta unei civilizatii. Pe baza acestor premise,
explordm perspective epistemologice si pragmatice,

conturand metodologii de sincronizare a valorilor
culturale prin expresivitatea vizuald, transpuse in-
tr-un context local unde interconectarea cu valorile
traditionale devine un angajament profesional pen-
tru viitorii arhitecti.

In special, etimologia conceptului de ,,culturd”
releva o dihotomie fundamentala: dacd germanii se-
colului al XVIII-lea utilizau termenul Kultur pentru
sfera spirituald, francezii preferau civilisation pentru
realizarile materiale. Aceasta dualitate este recon-
ciliatd in sincronizarea patrimoniala prin limbajul
vizual, unde valorile spirituale si cele materiale co-
exista si se influenteaza reciproc prin simboluri. An-
tropologul Edward Tylor a unificat aceastd dihoto-
mie, definind cultura drept ,,0 totalitate a credintelor,
cunostintelor, artei, moralitatii si obiceiurilor inva-
tate din mediul real” (Tylor 1903). Aceasta viziune
comprehensiva este vitala: arhitectura vernaculara si
arta populara incapsuleaza valori spirituale si sociale
acumulate in timp, transforménd artefactul material
intr-o ,,0glinda” retrospectiva ce asigura continuita-
tea culturald. In acest sens, D. Ridulescu defineste
cultura ca un sistem vast de comunicare, al carui cod
modeleazd comportamentul social (Radulescu 1996:
25). Asadar, calitatea limbajului vizual stimuleaza ge-
nerarea de sens simbolic arhitectural. In acest sens,
Mircea Eliade sublinia ca imaginile si arhetipurile
tréite si valorizate constituie ,,stilurile culturale” (Eli-
ade 1994: 214).

Cu certitudine, arhitectura, asa cum argumenta
U. Eco, trebuie inteleasd ca un sistem de semne ce
comunica functii si idei pe baza unor coduri conven-
tionale. In aceasti ordine de idei, obiectele arhitectu-
rale pot fi intelese ca ,,semne’, care transmit posibile
functii de ,,urcare” sau ,,coborare’, ,,intrare” sau ,,iesi-
re’, percepute de autor ca ,,unitate a unui cod arhitec-
tural” (Eco 1982: 330-331). Astfel, devenim ,,naratori
vizuali’, responsabili de ,.citirea” si ,scrierea” esentei
culturale in structuri spatiale care sa rezoneze cu me-
moria colectiva.

Sincronismul in arhitectura presupune alinie-
rea designului local la tendintele globale si inovati-
ile tehnologice, fara a sacrifica specificul national. E.
Lovinescu a promovat aceastd asimilare a formelor
occidentale adaptata matricei autohtone (Lovinescu
1997). In acest context, analiza portii ca ,virtute pa-
trimoniald” si expresie a unui limbaj vizual coerent
se inscrie intr-o directie de cercetare sustinutd con-
stant in paginile Revistei de Etnologie si Culturologie.
Studiile recente demonstreaza o preocupare pentru
sincronizarea terminologiei de specialitate cu analiza
plastica a formelor arhitecturale vernaculare (Suvac
2025; Malcoci 2025).
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Analiza semiotica a arhitecturii din Republi-
ca Moldova, fundamentata pe cercetarile realizate
de Z. Moiseenco (1973), E. Bazgu, M. Ursu (2009),
L. Moisei (2011), V. Malcoci (2000), (2021), (2025),
T. Apostol-Macovei (2019), V. Buzild (2025), S. Su-
vac (2025) si altii, demonstreazd cd motivele orna-
mentale vernaculare sunt piloni ai valorilor natio-
nale. In acceptiunea noastri, evaluarea si studierea
motivelor ornamentale pastrate in arhitectura ver-
naculard contribuie la identificarea valorilor natio-
nale si culturale. Toate aceste aspecte converg cétre
intelegerea sincronismului valorilor culturale ca
expresie fundamentald a limbajului vizual, trans-
forménd patrimoniul national intr-o virtute emina-
mente patrimoniala. Rezervatia Cultural-Naturala
»Orheiul Vechi” reprezinta un exemplu elocvent in
care spatiul fizic devine o expresie vizuald a valori-
lor culturale ale comunitatii din centrul Republicii
Moldova. Situl nu este doar un ,,depozit” arheologic,
ci o marturie vie a interactiunii dintre om si mediu,
unde fiecare strat istoric contribuie la o naratiune
coerenta. Asa cum a subliniat G. Hofstede, ,,propria
culturd este pentru noi ca aerul pe care il respiram,
iar o altd cultura e ca apa - si e nevoie de inzestrari
remarcabile pentru a supravietui in ambele elemen-
te” (Hofstede 2012: 34).

In lucrarea ,,Situl Orheiului Vechi”, T. Nesterov
evidentiaza importanta istorica a acestei zone, un sit
arheologic si turistic de valoare, in care natura si tre-
cutul se imbina armonios (Nesterov 2003).

Atat pentru vizitatori, cit si pentru profesionisti,
Orheiul Vechi reprezintd mai mult decat un cadru
de explorare istoricd; acesta este un simbol cultural
investit cu o functie socio-educationald determinan-
ta. Prin asumarea acestor prioritati fundamentale se
dezvoltd o intelegere aprofundatd despre principiile
tehnice de proiectare si constructie, pastrand valoa-
rea intrinsecd a patrimoniului cultural. Acestia inva-
ta sa integreze organic dimensiunea istoricd si con-
textul local in discursul arhitectural contemporan,
decodificdnd si valorificand elementele limbajului
vizual vernacular ca sursa de inspiratie si fundament
de expresivitate identitard pentru prezent. Prin acest
proces, arhitectura depaseste dimensiunea pur func-
tionald, transformandu-se intr-un sistem de ,co-
municare vizuald” ce articuleazd parcursul evolutiv
si orizontul de valori al societatii. Rezervatia Cultu-
ral-Naturala ,,Orheiul Vechi” ofera o ,lectura vizu-
ala” a istoriei obiectului construit, unde sistemul de
simboluri arhitecturale tipic zonei de centru reflectd
valorile si ideologiile culturale, conturand o identita-
te locala distincta (Foto 1, 2, 3).
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Foto 1. Fragment de fatadd a unei case traditionale din s.
Butuceni, r-nul Orhei, 28.06.2025.
Foto: M. Hadji-Bandalac

Foto 2 si 3. Case traditionale din s. Butuceni, r-nul Orhei,
28.06.2025. Foto: M. Hadji-Bandalac
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Prin prezervarea morfologiei arhaice - a locu-
intelor si portilor traditionale, precum si a elemen-
telor sculpturale in piatra caracteristice zonei - se
produce o transpunere nonverbald a unui sistem
complex de semnificatii. Aceasta abordare facilitea-
za elaborarea unor solutii inovatoare care respecta
si valorificd identitatea nationald, contribuind astfel
la perpetuarea sincronismului valorilor culturale
ca expresie a limbajului vizual. Plasticitatea liniilor,
registrul cromatic si repertoriul ornamental vast, ce
cuprinde motive astrale, geometrice, antropomorfe
si fitomorfe, articuleaza o continuitate organica intre
trecut, prezent si viitor, consolidand matricea identi-
tatii nationale. Astfel, arhitectura transcende functi-
onalitatea pragmaticd, manifestandu-se ca o dimen-
siune culturald si un vector esential de ,,comunicare
vizuald’, reflectind dinamica evolutiva si idealurile
unei comunitati.

Abordari teoretice si metodologice in cultura
vizuala

In investigarea patrimoniului, este fundamen-
tald recunoasterea mecanismelor prin care valorile
culturale sunt transformate si perpetuate. Cadrul
teoretic oferit de D. Radulescu (1996: 23) fundamen-
teaza acest demers, evidentiind triada formata din
practica sociald (cunoasterea), valoare si creatie drept
piloni indispensabili in transmutarea valorilor cultu-
rale in virtuti ale civilizatiei. In acest sistem, cultura
defineste limbajul mediului, operand pe baza acestor
trei paliere interdependente. Aceasta paradigma sub-
liniaza responsabilitatea de a decodifica si valorifica
sincronismul valorilor culturale prin limbajul vizu-
al, asigurand protejarea autenticitatii sitului Orheiul
Vechi. Prin cercetéri de teren, viitorii specialisti asi-
mileaza regulile canonice ale arhitecturii traditiona-
le, reflectand asupra ordinii si armoniei structurale.

In acest cadru analitic, subliniem contributia
teoretica a lui U. Eco, care fundamenteaza conditii
metodologice de o importanta majord pentru va-
lorizarea patrimoniului etnocultural, in special prin
prisma semioticii arhitecturale. Autorul argumen-
teazd ca intelegerea profunda a arhitecturii presupu-
ne, in mod imperativ, decodificarea structurilor sale
interne, fapt ce transformad fiecare obiect construit in-
tr-o sursd inepuizabild de interpretdri si intr-un vector
esential de dialog cultural (Eco 1982).

Aceastd perspectiva interpreteazd obiectele ar-
hitectonice drept ,,semne-cod” sau ca un limbaj
structurat in coduri, ce modeleaza un sistem de re-
latii capabil sa genereze o infinitate de mesaje (Rocca
2008: 184). Prin asimilarea acestor teorii semiotice
se intelege cd arhitectura functioneazi analog unui
limbaj articulat. in consecinta, se impune o clasifica-
re a codurilor arhitecturale - acele mecanisme prin

care clddirile si spatiile transmit informatii si sem-
nificatii complexe. La nivel aplicativ, orice element
constructiv, de la morfologia unui stalp pana la con-
figuratia ferestrei sau organizarea spatiala a unei in-
tregi asezdri, poate fi decodificat si ,,citit” ca un semn
purtdtor de mesaj. Din aceste premise teoretice de-
rivd urmatoarea clasificare a codurilor arhitecturale,
structuratd in functie de modalitatea de transmitere
a semnificatiilor:

1. Coduri sintactice — se referd strict la partea
tehnicd i structurala a arhitecturii (de exemplu,
grinzi, bolti, arcade etc.), neavand legatura cu func-
tiile sau sensurile simbolice, ci doar cu modul cum
sunt construite cladirile si cum se combind elemen-
tele intre ele;

2. Coduri semantice — care transmit o anumita
semnificatie: a) elemente arhitecturale care exprima:
functii primare (de exemplu, a urca scarile, a deschi-
de fereastra etc.); functii secundare (simbolice) (de
exemplu, fronton, coloani etc., comunicand o serie de
valori ideologice, idei culturale sau simbolice, traditie,
vitalitate, prosperitate, putere etc.); moduri de organi-
zare a spatiului locuit (de exemplu, zond de zi/noapte,
sala comund, facand trimitere la ideologia modului de
viatd); b) tipologii care exprima: semnificatia si func-
tia sociald (de exemplu, spital, scoala, castel, autogara
etc.); tipul si configuratia spatiald (de exemplu, templu
cu plan in forma de cruce greaca etc.).

In deplin acord cu aceasta clasificare, studiul
estetic al decorului si plasticitatii simbolurilor de pe
casele si stalpii de poarta din regiune permite studen-
tului arhitect sa identifice valorile identitare ale tarii
si sd evidentieze raportul dintre ordine si complexi-
tate. In acest context, percepem mecanismele prin
care elementele construite opereaza ca ,,semne-cod”,
transmitand semnificatii complexe prin intermediul
codurilor vizuale. Astfel, se realizeaza o delimitare
conceptuala intre:

1. Functiile primare (utilitare) — vizeaza dimen-
siunea pragmatica a elementelor din situl Orheiul
Vechi (de exemplu, treptele excavate in masivul stan-
cos pentru asigurarea accesului sau ferestrele chiliilor
rupestre destinate iluminatului si ventilatiei naturale);

2. Functiile secundare (simbolice) — conoteazd
valori ideologice, culturale si spirituale (spre exem-
plu, orientarea lacasurilor de cult ca indicator al sim-
bolismului crestin, in timp ce austeritatea extrema a
chiliilor denota valorile smereniei si ascezei);

3. Moduri de organizare a spatiului locuit — re-
flectd viziunea asupra lumii si structurile socioecono-
mice (chiliile rupestre obiectiveaza viata comunitara
monastica si ierarhia spirituala, in timp ce amplasarea
si configuratia locuintelor vernaculare indica stratifi-
carea sociala si specificul economiei locale).
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Contemplarea si analiza estetica a limbajului
vizual al formelor arhitecturale, alaturi de studiul
registrului decorativ si al plasticitatii simbolurilor
(prezente pe fatade, coloane, cornise, frontoane sau
stalpi de poartd), constituie demersuri fundamentale
in procesul de valorizare a patrimoniului national,
fiind sustinute de urmatoarele considerente:

o investirea simbolicd si identitard — obiectele si ele-
mentele morfologice de patrimoniu incapsuleaza
profunde conotatii mitice si culturale, operand ca
piloni fundamentali ai matricei identitatii nationale;

o investigarea  raportului  ordine-complexita-
te — evaluarea operelor de arhitecturd permite
analiza corelatiei dintre rigoarea structurala si
complexitatea plastica a formelor, volumelor si
culorilor; simultan, aplicarea metodei compara-
tive faciliteazd identificarea stadiilor evolutive si
a dinamicii etapelor socioculturale;

o hermeneutica mesajului cultic — fiecare unitate
arhitecturala sau motiv ornamental obiectiveaza
un mesaj specific si o incdrcatura simbolicd pro-
funda, a caror decodificare este esentiala pentru
intelegerea limbajului vizual vernacular;

o imperativul valorizdrii estetice — acest proces
socio-educational stimuleazd interesul pentru
estetica formelor si fundamenteazd teoretic ne-
cesitatea conservarii patrimoniului national;

o sensibilizarea receptorului in actul contempldrii
- interactiunea nemijlocita cu obiectul arhitec-
tural genereaza trdiri estetice profunde, rafinand
sensibilitatea fatd de mesajul semantic transmis
de structura construitd;

o optimizarea competentelor analitice — studiul
morfologic al elementelor de limbaj vizual im-
bogiteste experienta de cercetare si dezvolta ca-
pacitatea de analiza criticd a viitorului specialist;

o prezervarea memoriei colective — patrimoniul se
constituie ca o forma vie de memorie comunita-
rd si un mecanism indispensabil de cunoastere
si perpetuare a fenomenului sociocultural.

In vederea fundamentirii riguroase a acestor
investigatii utilizdm comparatia si analogia ca instru-
mente analitice fundamentale, pornind de la premi-
sa cd semnificatia oricarui simbol se reconfigureaza
contextual sub influenta factorilor socioculturali si
geografici. Astfel, morfologia arhitecturald configu-
reaza un limbaj vizual complex ce obiectiveaza conti-
nutul simbolurilor culturale, functiile si mesajele su-
biacente, facilitand astfel dialogul intergenerational.

In aceastd acceptiune, misiunea fiecirui specia-
list se situeazd dincolo de actul tehnic al constructiei;
acesta se afirmd ca un ,,mesager” al valorilor cultura-
le, responsabil de medierea si transmiterea mosteni-
rii identitare a societdtii in care activeazd (Figura 1.).

Expediator Mesaj (semnificantul Receptor
{arhitect) arhitcetural) {publicul)
— J

= utilizeazd semne = formulat intr-un . decydiﬁx_:i semmele
grafice, clementele limbaj infeles de gralice, mﬁ;bdun]h’
limbajului vizual receptor, sunt pertepe leenlele
pentru a concepe utilizate conventii ]:ﬂubq?"m_’ vizual,
ideea

Figura 1. Semiotica arhitecturii (adaptat dupa U. Eco 1982)

In deplin acord cu Petre Andrei, valoarea so-
cioculturald suprema rezida in umanitate, definitd ca
realizarea celei mai desdvérsite moralitéti si constiinte
umane; in acest sens, statele isi justifica aportul la acest
ideal prin transmutarea din unitati politice in unitati
culturale (Andrei 1945: 160). Pornind de la aceasta
premisa, este imperativ ca viziunea noastra sa se fun-
damenteze pe intelegerea sincronismului valorilor cul-
turale ca expresie a limbajului vizual - o virtute emi-
namente patrimoniald. Acest demers depéseste sfera
pragmatismului functional al formelor, vizand deco-
dificarea mesajului semantic al structurilor si a rolului
acestora in configurarea memoriei colective, asigurand
astfel o coeziune temporala intre mostenirea arhaica si
contextul actual. In aceasti directie, investigarea sim-
bolurilor arhetipale — precum coloanele prispei sau
stalpii de poarta din satele zonei Orheiul Vechi (Piatra,
Jeloboc, Branesti, Trebujeni si Butuceni) — oferd repere
esentiale asupra mentalitétii colective arhaice. Analiza
permite observarea modului in care valorile culturale
sunt armonizate plastic in acest teritoriu, unde fiecare
asezare isi articuleazd un limbaj vizual distinct.

In aceastd acceptiune, descoperim variate expre-
sii grafice si ornamentale care, prin diversitatea lor
interpretativa, conserva si transmit fundamentele
identitare ale patrimoniului national (Foto 4, 5, 6).
Dupa cum observdm, simbolurile geometrice trans-
mit mesaje codificate, precum rombul sau patratul,
simbolizand fertilitate, prosperitate, belsug etc. In
acelasi context, cercul reprezintd ciclicitatea vietii,
armonia si vesnicia (Suvac 2025: 114).

Foto 4, 5. Motive geometrice (romb, pétrat, linii drepte)
reprezentate pe stalpi de piatrd, pastrati pana in prezent
in satul Branesti, r-nul Orhei, 28.06.2025.
Foto: M. Hadji-Bandalac
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Foto 6. Motive geometrice reprezentate pe stalpi de pia-
trd, pastrati in s. Butuceni, 28.06.2025. Foto: Hadji-Ban-
dalac

Arhitectura formelor mici, reprezentata prin
plastica constructiv-decorativa a portilor, nu consti-
tuie doar o bariera fizicd, ci reprezinta un fenomen
de sincronism cultural intre utilitate, esteticd si sa-
cralitate (Malcoci 2025: 119). Astfel, poarta devi-
ne un limbaj vizual complex, unde fiecare element
structural, de la piloni la coronament, functioneaza
ca un semn care comunica identitatea locatarului si
valorile comunitatii. In viziunea noastra, pentru im-
plementarea riguroasd a perspectivei de sincroniza-
re a valorilor culturale prin intermediul limbajului
vizual, investigatorul fenomenului cultural este in-
demnat sd parcurga urmétorul proces metodologic:
o colectarea sistematicd a datelor vizuale - elabo-

rarea instrumentelor de observatie directd (fise,

grile, sabloane) pentru documentarea exhausti-
va a elementelor constitutive ale limbajului vizu-
al;

o analiza comparativd a sintaxei spatiale - exa-
minarea modului in care elementele vizuale
genereaza diverse tipuri de organizare plastica,
analizdnd corelatia dintre modelele istorice si
dinamica actuala;

o transpunerea graficd si plasticd a observatiilor -
materializarea datelor colectate prin reprezen-

tari vizuale si documentare fotograficd, pentru a
facilita intelegerea interdependentei dintre sem-
nul vizual si structura culturald;

o dezvoltarea reflectiei critice - participarea la pro-
cese de analiza colectivd menite sd faciliteze asi-
milarea complexitatii sincronismului valorilor
culturale.

Cercetdrile lui V. Malcoci fundamenteazd aceas-
ta perspectiva, argumentand ca ,ornamentul, prin
valentele sale culturale si estetice, se constituie ca un
tezaur si un etalon al creatiei colective, dobandind
statutul de document etnocultural fundamental in
dinamica comunicarii intergenerationale” (Mal-
coci 2021: 95). In consonanti cu viziunea autorului,
elementele de limbaj vizual sintetizate in Tabelul 1
transcend rolul decorativ secundar, afirmindu-se ca
unitati semantice ce obiectiveazd tezele mentionate.
Astfel, transmutarea valentei estetice in statutul de
»document” etnocultural este articulatd prin core-
larea morfologiei grafice abstracte cu semnificatiile
arhetipale subiacente si cu vestigiile materiale con-
servate in zona Orheiului Vechi. Repertoriul orna-
mental predominant, imortalizat pe suport de piatra
(stalpi si coloane), subsumeazd motive ancestrale su-
puse unui proces elaborat de stilizare plastica. Prin-
tre cele mai pregnante elemente se identifica: simbo-
lul solar, pomul vietii, reprezentarea antropomorfa,
coarnele berbecului si floarea de lotus, alituri de
diverse configuratii geometrice si scheme compozi-
tionale (Tabelul 1).

Analiza morfologica propusd in tabel permite
decodificarea acestui tezaur de semne, unde fiecare
motiv — de la simbolismul solar la reprezentirile fi-
tomorfe si antropomorfe - functioneaza ca un mar-
tor al memoriei colective. In acest context, tabelul
devine un instrument de exegeza vizuala, facilitind
intelegerea modului in care ,,documentul” sculptat
in piatra mediazd dialogul dintre sistemele de va-
lori traditionale si perceptia contemporana. Aceasta
morfologie de inspiratie vegetald, in special stilizarea
nufirului (lotus), oferd repere fundamentale despre
sincronismul valorilor culturale ca expresie a limba-
jului vizual (Foto 7, 8, 9, 10, 11).

In acest context, elementul decorativ constituie
un indicator relevant al fluxurilor transculturale si al
modalitatilor prin care simbolurile arhetipale sunt
integrate organic in arhitectura vernaculard. Stalpii
de piatrd reprezintd identitatea locului, transforma
poarta intr-un element sacru, nu doar practic. Prin
verticalitatea lor, ei evocd ideea unei axe care unes-
te pamantul cu nivelurile superioare si inferioare ale
existentei (Suvac 2025: 114-115).

Transpunerea acestor forme in material natu-
ral — piatra, extrasa local si recunoscutd pentru du-
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Tabelul 1. Repertoriul motivelor si simbolurilor arhetipale in arhitectura vernaculara din zona Orheiului Vechi.

Foto / reprezentiri grafice: M. Hadji-Bandalac

Semnificatia simbolurilor traditionale

Imaginea reald
a unor simboluri tradi-
tionale

Soarele - simbolul fericirii, luminii si bundstarii, regenerarii si
vesniciei, protectiei si armoniei in familie, ochiul Domnului,
simbolul ratiunii si iluminarii spirituale (Moisei 2011; Suvac
2025: 114). Semnul solar este prezent sub diverse forme: cerc

cu punct in mijloc, rozeta, cerc sau semicerc cu raze, romb

Pomul vietii (prezent sub forma de glastra cu pdmant in care
cresc flori sau poate aparea simplu sub forma de floare, frun-
z4, ramura de brad stilizat etc.) - motiv fitomorf - simbol al

vitalitatii si nemuririi spirituale (radacinile semnifica viata de
sub pamant, ramurile - viata cotidiana, floarea din varful
plantei — viatd vesnica, reprezinta legatura dintre pamant si

cer (Malcoci 2000: 33; Suvac 2025: 114). Simbol cu o semnifi-

catie magica si miticd, apdrator de duhuri rele.

Nufarul (floare de Lotus) — simbol protector al casei, al fami-
liei. In baza unor cercetari, V. Malcoci constata ci elementul
decorativ sculptat in partea superioard a stalpilor de piatra nu
reprezintd ,floarea”, dar ,,mugure”, cu o semnificatie simboli-
céd profundd, avand o origine arhaicd, transmisa prin diferite
forme stilistice, care sugereaza germenul vietii (Malcoci 2000:

Omul — motiv antropomorf, reprezentarea sculpturald a
doua figuri in intregime (béarbat si femeie) sau doar partea
superioard a figurii umane (bust) - o semnificatie magica si
miticd, forte ocrotitoare, apotropaice, aparatori ai gospodariei
taranesti (Malcoci 2000: 36; Moisei 2011: 276).

Coarnele berbecului — simbol aducétor de noroc si prosperita- |

te, belsug (Bazgu, Ursu 2009: 63).

Reprezentarea graficd

Nr. a simbolurilor

1.

etc.
2.
3. ‘
Wi
37-38; Malcoci 2021: 64-65).

4,

5.

rabilitatea sa — permite nu doar satisfacerea unor
necesitati pragmatice, ci si manifestarea frumosului
prin respectarea legilor estetice traditionale. Aceste
simboluri, ale cdror structuri s-au conservat partial,
poseda o valoare incontestabila, fiind fundamenta-
te pe sincretismul codurilor simbolice ancestrale cu
functii spirituale si culturale. Din aceastd perspecti-
va, formele arhitecturale isi dobandesc semnificatia
simbolica doar in masura in care sunt investite cu o
incarcatura autentica. Astfel, obiectul utilitar tran-
scende functia sa practica, devenind o virtute care

indeplineste urmatoarele functii esentiale: cognitivd
(identifica zona, obiectele si fenomenele spatiale),
identitard (exprima unitatea culturald a comunitatii)
si axiologicd (atribuie valori estetice si socioculturale
locului). Cu toate acestea, observatiile recente evi-
dentiaza faptul ca interventiile tehnologice moder-
ne, realizate adesea fird o metodologie de restaurare
adecvata, compromit treptat autenticitatea acestui
patrimoniu. Ca urmare, coloritul etnic si detaliile
morfologice specifice asezdrilor rurale se estompeaza
progresiv. In prezent, formele originale ale stalpilor
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Foto 7, 8, 9. Motive vegetale (struguri de poamd, pomul vietii, etc. in combinatie cu figuri geometrice) reprezentate pe
stalpi de piatrd, pastrati pana in prezent in satele Brénesti, Jeloboc, Ivancea, r-nul Orhei, 28.06.2025.
Foto: M. Hadji-Bandalac

i

X

e i w. U, U3
Foto 10, 11. Model - stalpi traditionali de poartéd din zona Orheiului Vechi, satele Trebujeni si Piatra. Partea superioara
reprezintd stilizarea unui motiv fitomorf - floare Lotus. 28.06.2025. Foto: M. Hadji-Bandalac
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si ale coloanelor incrustate mai pot fi identificate cu
fidelitate doar in centre precum Brénesti si Butuceni.
Aceasta stare de fapt impune urgenta documentarii
sistematice a valorilor culturale ca expresie a limba-
jului vizual, in vederea prevenirii disolutiei lor defi-
nitive sub presiunea transformarilor contemporane.
Documentarea fotografica (Foto 12, 13) obiec-
tiveaza motivul antropomorf al stalpilor de poartd in
varianta reprezentarii bustului (masculin si feminin),
constituind o proba elocventd a modului in care identi-
tatea si valorile ancestrale ale unei comunitati sunt arti-
culate prin limbaj vizual. Aceste elemente se constituie
intr-un veritabil ,,document” etnocultural, mediind
transferul simbolic si evidentiind mecanismele prin
care ethosul comunitar este conservat in forme plas-
tice. In aceasta acceptie, reprezentirile antropomorfe,
amplasate strategic la porti - puncte de demarcatie
intre spatiul profan (public) si cel sacru (privat) — de-
pasesc functia estetica, indeplinind un rol simbolic de
protectie. Ele sunt marturii vizuale ale unei cosmo-
gonii locale, reflectand rolurile traditionale si valorile
familiale intr-un sincronism profund intre mostenirea
arhaica si expresia materiald. Prin aceastd prezenta
sculpturald, se asigurd perenitatea unui patrimoniu
cultural ce defineste matricea identitard a zonei.

Foto 12. Motiv antropomorf. Stalpi de poarta cu bust
(barbat si femeie), s. Butuceni, r-nul Orhei, 28.06.2025.
Foto: M. Hadji-Bandalac

Cromatica elementelor arhitecturale din arealul
de referintd constituie un indicator identitar specific,
reflectdnd sincronismul valorilor culturale prin in-
termediul limbajului vizual. In localitatea Butuceni,
paleta cromatica este dominata de dualitatea dintre
albastrul ultramarin - cu spectrul sau de nuante: si-
niliu, azuriu, tonuri vii sau deschise - si alb. Acest
binom cromatic accentueaza estetica vizuald, albul
fiind investit cu semnificatii profunde legate de puri-
tate, adevir si lumina divina (Foto 14, 15, 16, 17, 18).

Foto 13. Motiv antropomorf. Stalp de oarté cu altore-
lief (barbat) s. Bréinesti, r-nul Orhei, 28.06.2025. Foto:
M. Hadji-Bandalac

Foto 14, 15, 16. Model - coloane utilizate in constructia
prispei unei case traditionale, s. Butuceni, r-nul Orhei,
28.06.2025. Foto: M. Hadji-Bandalac
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BT s
Foto 17, 18. Model - stalpi de poarta traditionali
din s. Butuceni, r-nul Orhei, 28.06.2025.

Foto: M. Hadji-Bandalac

B

Foto 19. Model - stilp de poart, s. Branesti, r-nul Orhei,
28.06.2025. Foto: M. Hadji-Bandalac

in general, arhitectura vernaculara din satul
Brénesti se distinge printr-o policromie accentuatd,
integrand adesea intre trei si cinci culori contrastan-
te. Aceste asocieri cromatice nu sunt arbitrare; ele
poarta o incdrcatura cultica si simbolicd deosebita,
contribuind fundamental la expresivitatea vizuald a
zonei si la conservarea unui lexic ornamental spe-
cific (Foto 19). Astfel, culoarea devine un element
constitutiv al morfologiei arhitecturale, mediind re-
latia dintre obiectul construit si contextul sau spiri-
tual.

In concluzie, investigatia de fatd demonstreaza
cé sincronismul valorilor culturale, manifestat prin
limbajul vizual al arhitecturii vernaculare, constituie
un pilon fundamental al identitatii nationale. Ana-
liza riguroasa a elementelor morfologice din zona
Orheiului Vechi releva faptul ca ornamentul nu este
un simplu accesoriu estetic, ci un ,document” et-
nocultural dens, care obiectiveazi memoria colec-

tiva si valorile spirituale ale comunitétii. Procesul
de documentare sistematica si analiza comparativa
a semnelor grafice permit investigatorului fenome-
nului cultural sa decodifice mesaje arhetipale pro-
funde. Aceasta abordare transforma actul cercetarii
intr-o punte de comunicare intergenerationald, unde
simbolurile solare, fitomorfe si antropomorfe sunt
intelese ca unitati de sens intr-un sistem semiotic
complex. Constatarile de teren subliniazd o vulne-
rabilitate crescutd a patrimoniului construit in fata
interventiilor moderne neavizate. Disolutia treptata
a formelor autentice impune urgenta unei documen-
tari sistematice si a unei strategii de valorizare care sa
protejeze autenticitatea acestor ,,mesaje in piatra” in
fata presiunilor postmoderniste.

Arhitectura vernacularéd din Republica Moldova
se afirmd ca o paradigma vie a identitatii nationale, a
carei receptare si protejare sunt fundamentale pentru
mentinerea coeziunii socioculturale si pentru valida-
rea sincronismului valorilor culturale ca expresie a
limbajului vizual, fiind o virtute eminamente patri-
moniala.
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of the Republic of Moldova as Elaboration of Phenomenological Theodicy
(the Aspect of Noetic Intention in Actualizing/Safeguarding ICH)'
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Rezumat
Paradoxul tricksterului in expresiile idis ale evreilor
din Republica Moldova ca elaborare a teodiceei
fenomenologice (aspectul intentiei noetice in
actualizarea/salvgardarea PCI)

Articolul analizeazd doua expresii idis (ambele de
naturd paradoxal-comicd) in contextul unei a treia expre-
sii: ,,Tu fa, iar Eu te voi ajuta’, pe care o numim ,,dialogi-
c&”. Or, ea existd ca o replica de incurajare si de incredere
din partea lui Dumnezeu, care il invita pe om la actiuni
armonizatoare comune. Articolul reprezinta una dintre
experientele de realizarea intentiei noetice in actualiza-
rea/ salvgardarea expresiilor idis ca PCI, prin identifica-
rea sensurilor lor existentiale. In acest scop este introdus
un set de notiuni elaborate in cadrul sistemului noetic de
conceptii dezvoltat de noi, inclusiv notiunea de teodicee
fenomenologicd. Asa cum am relevat, atunci cdnd recur-
ge la oricare dintre cele doua expresii (care indeplinesc
totodatd functia unor formule apotropaice), omul rea-
lizeaza implicit un act noetic special, paradoxal-comic,
pe care l-am numit ,paradoxul tricksterului” Acesta se
intemeiaza pe un model particular de comportament -
modelul tricksteric-noetic - care realizeazd fenomenolo-
gic o armonizare eticizantd a Universului, prin eforturile
conjugate ale lui Dumnezeu si ale omului. Totodata — ca
etapd intermediara necesara - se realizeaza si o teodicee
fenomenologica.

Cuvintele-cheie: expresii idis, evreii, Republica Mol-
dova, ,,paradoxul tricksterului’, teodicee fenomenologica

Pesrome
ITapamoKc TpUKCTEpa B MANMIICKUX YCTOMYMBBIX
BBIpa)KeHNAX eBpeeB Pecy6nuku MonmoBa Kak
npopaborka eHOMEHOTOTMYeCKOIT TeoaIen
(acmeKT HOTUYECKOI MHTEHIINN B aKTyanusanym/
oxpane HKH)

B cTarpe paccMaTpmBaOTCA ABAa MAMIICKNAX YCTOM-
YMBBIX BBIpaXKeHVs (00a ABIAIOTCA MapafoKcalIbHO-CMe-
XOBBIMM) B KOHTEKCTe TpeTbero: «Tbl memait, a 5 Tebe
IIOMOTY», 0003HAYeHHOTO HaMU KaK «IMaTIorndecKoe».
V/3BecTHO, YTO OHO CYIIECTBYeT B KauecTBe [IOBEPMU-
TeTIbHON M 0bofpsIomeil permmky bora, KOTOpbIl mpu-
I71allIaeT YelToBeKa K COBMECTHBIM TapMOHM3VPYIOLIVIM
meiicTByAM. JlaHHas CTaTbs — OfVH U3 OIIBITOB OCYIIECT-
BJIEHVA HOSTMYECKOI MHTEHLIMM B aKTyaIM3anyi/oxpa-
He MIMIICKYUX YCTONYMBBIX BoIpaskeHnii kak HKH (4epes
BBbIABJIEHIE VX 9K3MCTEHIMANIbHBIX CMBICIOB). [l 9TOrO

https://doi.org/10.52603/rec.2026.39.14

BBOIMUTCSI PSI] TIOHATHI (B PAMKaX HOITUIECKOI CHCTe-
MBI KOHI[EIIINIT), peHOMEHOIOrNYeCKasl TEONNIIES] B TOM
yycre. Kak 6bUI0 BBIABIEHO, IPUMEHSIS TI000€ U3 3TUX
IBYX YCTOIYMBBIX BBIPOKEHMIT (OHV BBIITOMHSIIOT TaKXKe
GYHKIMIO 3aK/IATUII-00eperoB), YelTOBeK MMIUIMLUT-
HO OCYILIeCTB/IAET OCOOBI IapagoKcaJbHO-CMEXOBO
HOSTUYECKUIT aKT, 0O03HAYEHHBI HAMI KaK «apPajoKC
TpukcTepar. OH 6asupyeTcss Ha 0CO0O0Il — TPUKCTep-
CKM-HO9TMYECKOII — MOJe/ IIOBefeH s, KoTopas (eHo-
MEHOJIOTMYeCK) OCYILIECTB/IAeT STUSUPYIOUIYI0 TapMo-
HM3ALI0 YHUBEPCyMa COBMECTHBIMU ycwmsmu bora u
YyeoBeKa. A 3a0[JHO — B Ka4eCTBe HeOOXOIMMOTO IIpOoMe-
JKYTOYHOTO 9TaIla — OCYIIeCTBIACTCA ele U peHoMeHO-
JIOTMYeCKast TEOIIIEsL.

KnroueBble croBa: yaunickue Gppaseonoru3Msl, eB-
pen, Peciy6nuka MonpnoBa, «IapajjokC TpUKCTepa», de-
HOMEHOJIOTMYIeCKasl TEOULIes]

Summary
The Trickster Paradox in Yiddish Set Expressions of
Jews of the Republic of Moldova as Elaboration of
Phenomenological Theodicy (the Aspect of Noetic
Intention in Actualizing/Safeguarding ICH)

The article examines two Yiddish set expressions
(both of which are paradoxically risorial) in the context
of the third one, “Do it, and I will help you,” which we
define as a “dialogical” one. In fact, it exists as a confid-
ing and encouraging remark from God inviting man to
take some shared harmonizing activities. This article is
one of the experiences of fulfilling noetic intention in ac-
tualizing/safeguarding Yiddish set expressions as ICH (by
means of revealing their existential meanings). For this
purpose, we have introduced a number of notions (within
the framework of the noetic system of concepts developed
by us), including phenomenological theodicy. As we have
revealed, by using any of these two set expressions (which
can also function as spells and protective charms), man
implicitly performs a special paradoxically risorial noetic
act defined by us as the “trickster paradox.” It is based on
a particular - trickster noetic — behavioral pattern which
phenomenologically practices ethicizing harmonization
of the Universe by joint efforts of God and man. At the
same time, phenomenological theodicy also takes place as
a necessary intermediate stage.

Key words: Yiddish set expressions, Jews, Republic of
Moldova, “trickster paradox,” phenomenological theodicy
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Intoduction

The articlel examines two paradoxically risorial
Yiddish set expressions (sayings) in the context of a
specific Yiddish saying, “Do it, and I will help you”
(“Di tiy un Ikh ver dir helfn”). We have defined this
saying as a “dialogical” one, based on Martin Bu-
ber’s philosophy of dialogue (in particular, his book
titled I and Thou), where “I and Thou” implies that
existence is a “dialogue” between man and various
“Thous”, including God.

In fact, this dialogical saying exists specifically as
a confiding and encouraging remark from God who
paternally invites man to take part in joint harmo-
nizing activities. At the same time, each of the two
above-mentioned paradoxically risorial set expres-
sions is addressed to God in a trickster-like manner
and phenomenologically is a distinctive response to
His invitation.

The system of notions/terms used in this arti-
cle (including “trickster” and “phenomenological
theodicy”) is a component of the noetic system of
concepts® developed by us and is explained below.
Following V. Frankl and C. Geertz, we use the term
“noetic” to describe the “spiritual” in the anthropo-
logical sense instead of the theological one.

This article is based on the concept of the Cata-
log of Yiddish Set Expressions of Jews of the Republic of
Moldova (Cusnir 2024) which is being developed by
us. This concept has the following specific features.
1. It is based upon Clifford Geertz’s idea of noetic

experience and upon the noetic system of con-

cepts.

2. One of the fundamental goals of the Catalog is
safeguarding/actualizing Yiddish set expres-
sions of Jews of the RM as intangible cultural
heritage (ICH).

On the Trickster Noetic Behavioral Pattern as
a Possibility

The paradoxically risorial Yiddish sayings ex-
amined here, as we shall demonstrate below, have an
unexpected common feature.

Let us specify it: by using any of them, man
implicitly practices a special paradoxically risorial
noetic act (defined by us as the “trickster paradox”)
based on a particular behavioral pattern which is
also rather unexpected.

In fact, this behavioral pattern implements noth-
ing less than ethicizing harmonization of the Uni-
verse by joint efforts of God and man. This activity
occurs phenomenologically (i.e., at the level of pro-
found experiences/sensations/meanings/intuitions,
which often happens unconsciously). In addition,
phenomenological theodicy is also implemented as

a necessary intermediate stage.

This behavioral pattern was developed by Yid-
dish folk consciousness as an implicit trickster ca-
thartic response by action to the following question.

“What can still be done in a situation where
there is nothing to be done?”

We have defined it as a trickster noetic behav-
ioral pattern and will explain it in more detail below.

The notion of “phenomenological theodicy” is
also characterized in more detail below.

As to the interpretations of such notions as
“phenomenal consciousness” and “phenomenologi-
cal” (within the noetic system of concepts), we be-
lieve it is necessary to provide them here.

“Phenomenal consciousness” is a term bor-
rowed by us from analytic philosophy, where the in-
terpretations of this concept are known to vary.

In particular, the following should be distin-
guished:

1) “a ‘thick view” based on the fact that “the phe-
nomenal structure of experience is richly inten-
tional and involves not only sensory ideas and
qualities but complex representations of time,
space, cause, body, self, world and the organized
structure of lived reality in all its conceptual and
nonconceptual forms” (Van Gulick);

2) “aso called ‘thin’ view according to which phe-
nomenal properties are limited to qualia repre-
senting basic sensory properties, such as colors,
shapes, tones and feels” (Van Gulick).

Our interpretation is based upon the following
assumption by such a renowned specialist in phe-
nomenology and philosophy of consciousness as
David Woodruff Smith: “the domain of phenom-
enology — our own experience — spreads out from
conscious experience into semi-conscious and even
unconscious mental activity, along with relevant
background conditions implicitly invoked in our ex-
perience” (Smith).

In other words, our interpretation is based on the
fact that the notion of “subjective experience” includes
unconscious foundations of subjective experience.

Accordingly (within the noetic system of con-
cepts), phenomenal consciousness is understood as
the entire psychic sphere associated with subjectivity.

In other words, by the term “phenomenal con-
sciousness” we designate a sphere of the psychic that
contains subjective experience in its entire conceiv-
able fullness (including its unconscious founda-
tions); in particular, that subjective experience which
can be defined via Thomas Nagel's famous “what it
is like” formulation® namely: “what it is like” to be
a subject with first-person privileged access to one’s
own subjective experience.
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By the term “phenomenological’, we designate:

1) everything that really exists in phenomenal con-
sciousness — even if often unaware — at the level
of various structures of subjective experience
(experiences, sensations, meanings, intuitions,
their conscious/non-conscious/unconscious as-
pects/foundations, etc.);

2) that which pertains to phenomenological meth-
odology and its toolkit, employed in the study of
subjective experience across various disciplines.
To conclude, we would like to note that the

trickster noetic pattern of behavior was discovered

by us unexpectedly while we were interpreting the
above-mentioned sayings when drafting the Catalog.

It has become obvious that both of these sayings “ac-

tivate” this pattern rather successfully when used by

actors. Up to date, we have found only two Yiddish
set expressions which demonstrate this property;
probably no other similar expressions exist. Howev-
er, we have identified the evidence of ancient origin
of this behavioral pattern. It can be demonstrated
that there is a profound phenomenological unity of
the “trickster paradox” and the biblical story of Job -

in the interpretation identified by us (Kymxup 2017:

181-183), where God gives back to Job his children

alive. Still, such a research is beyond the scope of this

article.

Noetic Intention in Actualizing/Safeguarding
Existentially Significant Spoken Varieties of ICH:
An Aspect of the Ethnological Noetic Approach

The particularities of interpreting Yiddish say-
ings in the Catalog mentioned above are determined
by a specific intention in actualizing/safeguarding
ICH which is defined by us as “noetic”

It should be kept in mind that “it follows from
UNESCO’s experience that the essential idea of safe-
guarding ICH implies its multifaceted and consistent
actualization, while its specificity is largely deter-
mined by the particularities of ICH” (Cusnir 2024:
121).

Moreover, existential significance is often one of
the most evident features of spoken varieties of ICH
(Cusnir 2024).

Noetic intention in actualizing/safeguarding
ICH is focused exactly on revealing, comprehending,
and, as a result, providing multi-aspect assistance in
perceiving and efficiently and creatively applying the
profound existential meanings of particular ICH for
a larger audience.

In other words, this is one of the forms of in-
tention which, according to C. Geertz, encourages
researchers to focus on comprehending “varieties of
noetic experience,” i.e., “to get at the curve of some-

one else’s experience and convey at least something
of it to those whose own bends quite differently”
(Geertz 1983: 156).

The examined noetic intention is implemented
by means of applying the ethnological noetic ap-
proach.

We shall use the term “ethnological noetic ap-
proach” to describe a noetic approach whose object
is a variety of a particular ethnic group’s ICH, con-
sidering that the noetic approach to any object nat-
urally incorporates K. Jaspers’ idea of the essential
unity of mankind. A unity whose source as defined
by Jaspers is “human essence as a unity of the highest
rank” (Scmepc 1991: 255)*

We define the noetic approach as “purposefully
oriented towards achieving such existential relevance
that is hermeneutically and phenomenologically de-
scribed by the following paradox-and-laughter max-
im by J. Ortega y Gasset:

“Everyone who claims to be a thinker must say
at least something one cannot live without” (Cusnir
2024: 122).

Therefore, the ethnological noetic approach is a
special case of the noetic approach when a particular
ICH of a specific ethnic group is its object. Hence, this
approach has been certainly used previously, even be-
fore acquiring a terminological name. A number of its
different varieties also exist. J. G. Herder’s approach to
folk songs of various nations can be regarded as one
of its earliest examples. Martin Buber’s approach to
Hasidic lore should also be mentioned as one of the
most prominent varieties of the ethnological noetic
approach practiced in Jewish studies.

Consequently, M. Buber’s intention which mo-
tivated him to be guided by this approach could be
regarded as one of the examples of noetic intention
in actualizing ICH.

Phenomenological Theodicy: Its Specific
Traits (Intuitiveness, Simplicity, Cathartic, “Ho-
lographic”, and “Extra-Legal” Nature); Its Basis
(Noetic Presentiment); Specific Traits of Trickster
Phenomenological Theodicy

The concept of “phenomenological theodicy” is
introduced by us to denote a rather particular phe-
nomenon which is not limited by ethnic or religious
boundaries and could be identified phenomenolog-
ically.

In particular, a special kind of theodicy, the one
which exists at the level of experiences, sensations,
meanings, and intuitions, often without being con-
sciously recognized, but which can also be trans-
ferred to the level of consciousness, is classified as
“phenomenological”



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 127

It should be kept in mind that theodicy (“justifi-
cation of God”) is an interpretation of reality which
allows answering the following question:

“If God does exist and is good and omnipotent,
why is there evil/death in the world?”

As one can demonstrate, there are phenome-
nological variations of answers to this question in
addition to the intellectual and philosophical ones;
moreover, phenomenological insights serve as a ba-
sis for a number of philosophical maxims implicitly
or explicitly related to this topic range.

In other words, man’s phenomenal conscious-
ness uses the opportunity for phenomenological
elaboration of theodicy/its components (even in an
unconscious manner).

The worldview existing phenomenologically
and constituting phenomenological theodicy has
been identified by us (using specific examples, in-
cluding the Yiddish sayings quotes below) and can
be described as follows.

God is eager to and has the power to abolish
evil/death and transform the existing reality into the
true one; however, such an accomplishment takes
time, and having assistants is desirable; man is such
an assistant (if he desires to act in such a way); man’s
assistance is provided (in particular) by means of any
movements of his soul which are directed toward
this goal, directly or indirectly, consciously or un-
consciously.

The definition corresponding to this description
is the following.

Phenomenological theodicy is an intuitive/phe-
nomenological concept of God and man as a unified
“team” in charge of cathartic and gradual transfor-
mation of the world into the state of true reality (a
sort of “paradise during the lifetime”, which is eter-
nal, where everything, including the individual es-
sence, is preserved, yet death/evil is absent).

Let us list several definitions associated with this
term.

“True reality — for mythological consciousness
— is what our essence phenomenologically requires:
infinity of life, love, creativity, creation, as well as ab-
olition of death and evil in general (of eternal sep-
aration from the loved ones, betrayal, physical and
mental torments, etc.)” (Kyuranp 2024: 74).

Mythological consciousness is one of the most
valuable components of phenomenal consciousness:
everything existentially significant in the depths of
the unconscious/extramental/intuition, as well as
everything in the verbalized part of consciousness
which is conditioned by it’.

“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.)”
(Cusnir 2022: 68-69).

The implicit concept which prompted I. Kant to
formulate the following twin categorical imperative
can serve as an example of phenomenological the-
odicy (regardless of the way the author himself sees
its genesis).

“ <..>act as if the maxim of your action were to
become by your will a universal law of nature” (Kant
1997: 31);

“So act that you use humanity, whether in your
own person or in the person of any other, always at
the same time as an end, never merely as a means”
(Kant 1997: 38).

Therefore, proceeding from what Kant says,
“man - by means of his ordinary behavioral prac-
tice — not only is able to, but should set the ‘universal
law of nature’ which is supposed to be as ethical as
possible; moreover, ethics protects man. <...> Hence,
Kant’s categorical imperative actually (phenomeno-
logically) postulates creativity as a way of transform-
ing reality by means of ethical/noetic choice, and
it should be kept in mind that the essential level of
this harmonizing transformation is not limited by
any factors at all. (Let us define this implicit postu-
late as the ‘noetics of Kant’s categorical imperative’)”
(Kyuramp 2024: 76).

An even more obvious example of phenome-
nological theodicy is the phenomenological notion
which prompted N. Berdyaev to formulate his phil-
osophical concept, according to which true reality
“is not merely another world, but is this transformed
world” (beppsies 1995: 161).

However, such a transformation which bears
salvation for everything (of course, with the excep-
tion of death and evil as such) requires man’s cre-
ative and purposeful initiative/participation: “God is
craving for another person and a friend of his own,
he is yearning for him, waiting to hear his response
to his call to divine life, to divine completeness, to
joint participation in God’s creativity which defies
non-existence” (beppsieB 1931: 29). “God expects a
creative act from man as man’s response to God’s cre-
ative act” (beppasen 1990: 195).

A rather significant variety of phenomenolog-
ical theodicy is the one which can be described as
“trickster phenomenological theodicy”. It is precisely
the one which is actualized while using the afore-
mentioned Yiddish sayings. It will be demonstrated
below that it is characterized by the following specit-
ic traits:

a) it is implemented in a paradoxical, roguish,
trickster-like way;
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b) it represents a phenomenological instrument
for transforming reality into the true one by joint ef-
forts of God and man.

We shall use the following interpretation of the
notion of “trickster” which coherently correlates
with the essence of the above-mentioned concept of
phenomenological theodicy.

A trickster, also referred to as a beneficent trick-
ster, is (for archetypal structures of mythological
consciousness®) a being who accomplishes “purpose-
ful blessings typologically close to universal salva-
tion, but under the guise of trickery (theft, stupidity,
clowning, deception, etc.)” (Cusnir 2019: 42).

Let us provide a variant of this notion: a trickster
is a junior deity who acts in a similar way with the
assistance of a senior deity’.

Therefore, emergence of phenomenological the-
odicy is not limited by any ethnic or religious bound-
aries and is not typical of popular consciousness only.

Phenomenological theodicy (including its trick-
ster type) has a number of properties which philo-
sophical theodicy may not possess. Their list includes
simplicity, intuitiveness, cathartic, “holographic”,
and “extra-legal” nature.

Considering the issue of theodicy in a philo-
sophical manner is naturally focused primarily on
its “legal” aspect: “Is God to blame for the existence
of evil/death in the world? Or does their existence
result from some circumstances beyond God’s con-
trol? Or is this question beyond human jurisdiction
(at least due to human limitations)?”

The questions formulated in this way naturally
imply complexity of argumentation, preferences for
logical reasoning over intuition, and the lack of ca-
thartic aspects.

As to mythological consciousness in its intuitive
conceptualizing form, it is not necessarily interested
in the “legal” aspect of the problem while consider-
ing phenomenological theodicy. It proceeds from an
intuitive sensation: everything will be well (where the
word “well” is a phenomenological synonym to the
term “true reality”), and it is somehow ensured by
the structure of reality itself. Therefore, one should
realize how to act (implicitly/secretly based on this
same sensation) even in a situation where acting is
impossible.

The holographic nature of mythological con-
sciousness results from the fact that such a world-
view may exist in fragments, not in its entirety. How-
ever, since mythological consciousness is “aware”
(though implicitly) of its entirety, even its fragment
causes catharsis. For mythological consciousness, ca-
tharsis is a phenomenological criterion of truth, its
verification.

Moreover, we have merely provided a brief,
“condensed” phenomenological description of this
intuitive sensation that “everything will be well”.

We refer to it as “noetic presentiment”. It is par-
adoxical and conforms to the following pattern in its
full form.

1. This (true reality where everything except death/
evil can be found) will exist.

2. I'make my contribution to this / I have an inten-
tion toward this / I am glad to assist God (the
Being) so that this exists.

3. 'This already exists (in a certain sense).
Phenomenological theodicy is apparently one of

the specifications of noetic presentiment by the con-

ceptualizing mythological consciousness.

In fact, empirically observed reality, for the most
part, does not demonstrate that abolition of death/
evil can somehow be reached “by itself” or due to
mans efforts alone. Since such a transformation of
the world should take part, according to the testi-
mony of noetic presentiment, consequently, there is
a certain Being who acts as its guarantor. Only in-
dividual essence is able to set such a goal: after all,
only it can be characterized by both the ability to set
goals and kindness (which is required for this sort of
goal-setting). And only omnipotence (of at least one
of those who has set the goal) can guarantee reaching
such a goal.

It results in phenomenologically shaping what
could be defined as a “phenomenological proof of
the existence of God”. After all, the Being who pos-
sesses such attributes as personality, goodness, and
omnipotence is one of the most widespread ideas of
God.

Two interrelated questions could be asked in
connection with noetic presentiment.

1. Why does noetic premonition actually exist?

2. Does it lie to its possessor or tell the truth?

In our opinion, the problem range underlying
this set of questions is a scientific problem which
is ontologically similar to the hard problem of con-
sciousness® (which has been the epicenter of ana-
lytical philosophy for several recent decades) and is
also insoluble within the framework of physicalism.
However, examining this aspect is beyond the scope
of this article.

Phenomenological Theodicy: Comprehend-
ing It on the Basis of Yiddish Sayings in the Aspect
of the “Trickster Paradox”

We will demonstrate that using the Yiddish set
expressions under consideration actually accom-
plishes such a significant (though often implicit)
noetic act as implicit elaboration of the phenome-
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nological image of an omniscient and loving God /
phenomenological theodicy.

Let us explain it: “A noetic act is an act of intui-
tive ethicizing harmonization of the Universe by the
mythological consciousness of the actor, moreover,
an act that: (1) is carried out very purposefully (al-
though usually at the level of the unconscious or only
partially realized), (2) is phenomenologically orient-
ed both to the local goal and to the transformation
of the Universe into the state of true reality” (Cusnir
2024: 123).

It becomes clear due to this definition why par-
adoxically risorial sayings which are not only formu-
lated as spells and protective charms and actually are
them can also elaborate phenomenological theodicy
and phenomenologically practice ethicizing harmo-
nization of the Universe oriented towards transform-
ing it into true reality.

Let us examine the first of these sayings.

1. A sheyne reyne kapure

Literal translation: “A beautiful pure sacrifice”

Initial external situation: losing a certain thing
valuable and significant to its owner.

In other words, a very obvious destruction has
taken place, and it cannot be repaired. Even a broken
cup could have been precious as a memory or by it-
self. That is, evil has committed a sort of “attack” and
achieved a victory which is quite absolute in a certain
(though in a very limited) sense.

But this is exactly the state of things that can-
not be allowed, as man intuitively senses. Something
should be done in order to make this very victory
of evil result in its absolute abolition, i.e. in trans-
forming the world into true reality. Recalling the
above-mentioned saying and resorting to it, man
changes the self-perception which could be de-
scribed as low spirits with elements of inner chaos to
an entirely different mood. It should be mentioned
that this change happens intuitively, but due to a very
purposeful volitional impulse.

This is self-perception of a beneficent trickster
phenomenologically restored by the actor within
himself due to noetic experience actualized by this
saying.

When using this saying, the trickster formally
pretends that the thing has been destroyed / taken
away from him not due to the circumstances, but
because he has destroyed it / refused from it him-
self, i.e., sacrificed it. The implication is: “let this item
serve as a ransom for..”

This is where the most interesting stage starts.
The actor definitely mentally considers what good
he would like to bring into existence and what evil

>«

he would like to avert. Usually, the actor’s “cloud of

wishes” is phenomenologically quite close to the in-
tuitive formula saying, “Let everything be well!” Such
a formula describes nothing less than true reality,
and the actor’s intuition is “aware” of that, even if he
has never thought of anything like that.

In other words, the act of using this saying turns
out to be noetic.

But what happens here is not limited to this. In
fact, as we know, the actor did not intend to cause
any destruction, and it was actually not a sacrifice. It
turns out that the actor is obviously lying, as if trying
to deceive someone - and it is not hard to see Whom.
Only the omnipotent higher powers, i.e., God could
be the addressee of this request to make “everything
well”.

Thus, for some reason, the actor resorts to ly-
ing in relation to the omnipotent God, which seems
meaningless: in fact, God is omniscient! Moreover,
the trickster lies not only about their intentions/ac-
tions related to destroying the thing in question. He
also pretends to think that this destruction is pleas-
ing to God. It turns out that he considers God to be
evil: a God who craves for destruction and enjoys it.

Still, if the actor believed God was evil, he would
never have provoked His omnipotence with such an
obvious and silly lie.

It turns out that the actor merely acts in a trick-
ster manner. He knows, at least phenomenologically,
that God is not only omnibenevolent, but is also glad
to join the paradoxical risorial game initiated by the
trickster and aimed at transforming the world into
true reality. It should be kept in mind that laugh-
ter is the most ancient instrument of mythological
consciousness for harmonizing the Universe, in par-
ticular, for abolishing death (Cusnir 2019; Kyuranp
2017: 22-31, 45-51). Moreover, the trickster knows
(at the same intuitive level) that God loves him in-
finitely - in fact, the trickster loves his near and dear
ones this way, and for God, all people are near and
dear ones.

The trickster is also aware of another idea: in-
viting God to harmonizing actions (prayer, any voli-
tional impulse for good purposes) is also assistance
to God, even though it is metaphysical.

Therefore, in spite of all its paradoxically risorial
nature, the trickster’s behavior in using such a saying
as “A sheyne reyne kapure” is quite explainable.

As to phenomenological theodicy, it is crucial
for implementing/living this noetic act and turns out
to be a trickster tool for transforming the world into
true reality by joint efforts of God and man.

Let us now examine the second saying where
God is present quite clearly as the addressee of the
utterance. The way the actor addresses Him is very
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revealing. In Yiddish, the word “Gotenyu” is a famil-
iar and affectionate form of addressing God.

2. Gotenyu, shrek mikh, nor shtruf mikh nisht

Literal translation: “Dear God, scare me, but do
not punish me”.

Initial external situation: a person escapes a mis-
fortune that he had reasons to believe had already
occurred.

For example, he had reasons to suppose that a
misfortune had befallen someone close to him, or
that his material survival was threatened. Or perhaps
he simply had a bad dream he perceived as an unde-
niable reality. In other words, it has become clear that
the triumph of evil was actually a mere illusion, and
that good is the reality.

Initial internal state: joy; happy uplifted mood
accompanied by a subtle sensation that nothing bad
could have actually taken place, and that only good
could be real.

A person gets a phenomenologically sensed
impulse to successfully implement risorial “consol-
idation” of this result, or its risorial “transfer” into a
universal law, in other words, an intention to trans-
form reality into the true one. It is accompanied by a
phenomenological sensation that the higher powers
(God) share the same desire, and this impulse can
assist them in reaching it.

Moreover, a suitable “tool” - the ability to apply
the above-mentioned saying - is available.

As a result, the actor who resorts to this saying
(which additionally implements phenomenological
theodicy) practices the same trickster “deception”
concerning his ideas of God as when uttering the
saying about a “beautiful pure sacrifice”. In fact, an
idea of God who has a habit of cruelly punishing hu-
mans for minor breaches even the most ethical per-
son cannot avoid is the concept of an evil God.

The fact that the trickster does not think of God
this way is demonstrated not only by the gentle,
trustful word “Gotenyu”, but also by the trickster’s
apparently exorbitant request itself. The only way to
ensure that nothing bad ever happens to the actor is
actually to transform reality into the true one. Such a
request can only be addressed to an omnibenevolent
God who is truly perceived as a beloved and loving
Father.

Even the trickster’s invitation to the actor - to
scare him by cruel punishment - does not contradict
such perception of God in this saying. In fact, the
thing that might seem man’s concession to God’s evil
inclinations is merely an element of a risorial game.

Proceeding from the above, we would like to
formulate a definition of the phenomenon denoted
by us as the “trickster paradox” It also defines a num-

ber of meanings which are components of phenom-
enological theodicy.

We shall define the trickster paradox as a para-
doxically risorial act which is:

1) possible only in the process of some degree of
implementation of phenomenological theodicy (in
the phenomenal consciousness of the actor, and, as a
rule, of his audience);

2) filled with courage and confidence in God one
needs to possess to adhere to phenomenological the-
odicy, regardless of the fact that evil does exist in the
world, and chances of becoming its victim are real;

3) a phenomenological and roguishly formulat-
ed “invitation” to God to transform reality into the
true one by joint efforts of God and man;

4) accompanied by catharsis which is phenome-
nologically, though implicitly, perceived by the actor
and his audience as evidence of emergence of such a
transformation;

5) implemented under the guise of purposeful
pursuit of one’s own interests; in fact, this aspect which
is extremely significant for the actor is also (rightfully)
present — and shapes catharsis in many ways;

6) practiced under the guise of “deceiving” God;
in particular, the trickster pretends to believe that
God is evil, despite the fact that God is omniscient,
and there is no use deceiving Him; therefore, this
feigned deception is nothing more than an invitation
to join a risorial game addressed to the being who
is known to be kind and loving, and who obviously
understands the speaker instantly. God (according to
the trickster) will immediately realize that this is a
risorial game and understand the higher purpose it
is offered for.

It turns out (based on our examination of both
sayings) that the trickster actor, whether in low spir-
its or in the state of spiritual uplift, applies the same
behavioral pattern: actualizing/elaborating phenom-
enological theodicy and inviting God in a paradox-
ical roguish way to cooperate for transforming the
world into the true reality.

Hence, the trickster exists in a heroic manner.
In other words, this is a pattern of existence where
ethics is the cornerstone. And this is a common pat-
tern of existence enshrined in tradition at the level
of sayings.

Therefore, the examined sayings “transmit” to
man a pattern of the noetic act we refer to as the
trickster paradox. In particular, an actor who im-
plicitly elaborates phenomenological theodicy finds
a paradoxical noetic opportunity to do everything in
his power in order to transform reality into the true
one. At the same time, his personal situation is also
being harmonized.
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It should be mentioned that this study can be
regarded as an experience of implementing noetic
intention in actualizing/safeguarding Yiddish set ex-
pressions (by revealing their existential meanings).

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.

* For details on the noetic system of concepts, see,
e.g.: (Cusnir 2022), (Kyunnup 2024).

* For details on Th. Nagel’s “what it is like,” see: (Van
Gulick).

* From here on, the translation in quotations is ours.

* The term “mythological consciousness” is common-
ly used to denote the component of consciousness due to
which man has been historically conceptualizing reality.
This definition is based upon a number of ideas by many
prominent myth researchers, including J.-J. Wunenburger,
C. Hiibner, and C. G. Jung.

¢ The interpretation of the archetypal structure
known as the “trickster” within the noetic system of con-
cepts differs from the one developed by C. G. Jung.

7 Such as Hermes and Zeus in the Homeric Hymns III
to Hermes and in Th. Mann’s Joseph tetralogy (Kyuuup
2017: 67-69).

8 On the hard problem of consciousness see, e.g.:
(Van Gulick).
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Rezumat
Fantanile din satul Puhoi, raionul Ialoveni, in contex-
tul patrimoniului cultural material si imaterial local
(aspecte etnoculturale)

In spatiul romanesc, din cele mai vechi timpuri,
oamenii valorificau sursele de apd, facandu-le accesi-
bile si comode pentru viata prin constructia fantanilor,
amenajarea cismelelor si izvoarelor. In fiecare localitate
isi desfiasurau activitatea mesterii fantinari care au in-
vatat aceastd meserie prin transmiterea cunostintelor si
deprinderilor necesare din tatd-n fiu. Anume asa o stare
de lucruri am constatat-o in satul Puhoi, raionul Ialoveni,
localitate in care este vie amintirea mesterilor fantinari
de candva prin fantanile care continud sa ofere sitenilor
apa necesara vietii de zi cu zi. Constructia si intretinerea
unei fantani reprezintd o activitate comunitara in forma
de clacd la care participau vecinii, rudele si toti cei care
doreau sd contribuie la aceastd actiune de intrajutorare.
La constructia sau curitarea fintanii oamenii creau o at-
mosfera de sarbatoare, de voie bund, de armonie sociala.
Era si o modalitate de socializare, de schimb de experi-
entd si de educare a tinerilor in spiritul intrajutorarii si
pastrarii traditiilor. Locuitorii satului Puhoi respectau
traditiile locale la constructia si intretinerea fantanilor,
acceptind totodata si unele interferente cu randuielile din
satele vecine. Cvasi importanta era sfintirea fantanilor de
cétre preot, traditie care este pastratd cu multa grija si in
zilele noastre.

Cuvinte-cheie: fintani, satul Puhoi, traditii, obice-
iuri, patrimoniu cultural

Pe3rome

Konopuw cena Ilyxoii fInoBenckoro paiioHa, B KOH-
TeKCTe MECTHOTO MaTepaTbHOIO JI HeMaTepUalTbHOTO

KYIBTYPHOTO Haclemys (3THOKYIbTYPHbIE aCIEeKThI)
C [peBHUX BpeMeH B PYMBIHCKOM IIPOCTPAHCTBe
JIIOAM OCBaMBalM BOJIHbIE PecypcChl, fienasd UX GOCTYII-
HBIMU U YHOOHBIMM i >kyusHU. OHM KOIlalum KONOJ-
1bI, 00yCcTpauBamu BOJHBIE MCTOYHUKM M POSHUKU. B
Ka)K/JOM HaceleHHOM ITyHKTe OCYIIeCTBJAIN CBOIO Jie-
ATENIPHOCTb KOJIO[le3Hble MacTepa, KOTOpble OCBOMIN
9TO peMecso, IepefaBas HeOOXOAUMble 3HAHMS U Ha-
BBIKM OT OTIIa K CBbIHY. VIMEHHO TaKoe TOJOXeHue Jien
MBI 3aCBUZETeNbCTBOBAMN B cene Ilyxoii, AnoBenckoro
paitoHa, rje MaMATb O KOJMOJEe3HbIX MacTepax MPOLLIbIX
JIeT >KMBa Omaropapsi KOJOALAM, KOTOpbIe IPOJOJDKa-
0T obecleuynBaTh >KUTENE BOMOI, HEOOXOMMMONM I
MOBCeJHEeBHOM XM3HU. CTPOUTENLCTBO 1 COfep KaHue

https://doi.org/10.52603/rec.2026.39.15

KOJIOZjLIa TIpefiCTaB/IsieT COOOI KOMIEeKTUBHOE AeIICTBHE,
HasbpIBaeMoe «KTaka» (claca), B KOTOpOM y4acTBYIOT CO-
cefiit, POACTBEHHUKY U BCE Te, KTO XO4eT BHECTI CBOI
BK/IaJj B 9TO MEpPONpuUsATHe IO B3ammoromomu. [Ipu
CTPOMTENBCTBE MM OYMCTKe KOMOALIA TIOfU CO3/IaBalu
armMocdepy HpasfHMKa, PAfOCTU ¥ COLMAIBHON rapMo-
HuM. B To e BpeMmsa 9T0 6blI 1 criocob obueHus, 06-
MeHa OIIBITOM, BOCIIMTAHNS MOJTOLEXU B AyXe B3aNMO-
HOMOIIY ¥ coxpaHeHus Tpaguuuit. JKurenu cena ITyxoi
YB)KAIT CBOM MECTHbIE TPaJULIUI B CTPOUTENBCTBE I
COfep)KaHNNU KOMOALEB, IIepeHNMas IIPU 9TOM HEKOTO-
pble 00bIYaM cocefHUX cel. Bosbiioe sHadeHre nMeer
OCBsilIleHMe KOJIOALIeB CBAIICHHNKOM, 9Ta Tpaguumus be-
PEXHO COXpaHAETCS U B HAIlM JHIL.

KinroueBsre cmoBa: komopupsl, ceno Ilyxoit, Tpaju-
11y, 0ObIYal, KyIbTYPHOE Hac/Ienye

Summary
The Water Wells of Puhoi Village (Ialoveni District) in
the Context of Local Tangible and Intangible Cultural
Heritage (Ethnocultural Aspects)

In the Romanian area, since ancient times, people
have harnessed water resources, making them accessi-
ble and convenient for daily life by digging wells and
developing water sources and springs. In every settle-
ment, well-diggers carried out their work, having mas-
tered this craft by passing down the necessary knowle-
dge and skills from father to son. This is precisely the
situation we witnessed in the village of Puhoi, in the
Ialoveni district, where the memory of the well-diggers
of years past lives on thanks to the wells that continue
to provide residents with the water necessary for dai-
ly life. The construction and maintenance of a well is a
collective effort known as a “claca’, in which neighbors,
relatives, and all those who wished to contribute to this
mutual aid effort participate. During the construction
or cleaning of a well, people created an atmosphere of
celebration, joy, and social harmony. It was also a way to
socialize, exchange experiences, and educate the youth
in the spirit of mutual aid and the preservation of tra-
ditions. The residents of the village of Puhoi respected
local traditions in the construction and maintenance of
wells, while allowing for some influence from the cus-
toms of neighboring villages. The blessing of the wells by
a priest was also of great importance; this tradition has
been carefully preserved to this day.

Key words: water wells, the village of Puhoi, traditi-
ons, customs, cultural heritage
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Argument. Materialul documentar acumulat
in urma desfdsurarii expeditiilor etnografice in satul
Puhoi, raionul Ialoveni, pe durata lunilor octom-
brie-decembrie 2025, este bogat si variat dupa aria
tematica abordata. Subiectul fanténilor este omni-
prezent in relatérile respondentilor din localitate, fi-
ind invocate informatii relevante despre obiceiurile
si traditiile legate de constructia si intretinerea fanta-
nilor in trecutul mai indepdartat sau mai apropiat, ra-
portat la randuielile pastrate astizi in comunitate. In
ultimii ani, in satul Puhoi au fost implementate mai
multe proiecte de modernizare, inclusiv constructia
unui apeduct care a dus la imbunatatirea conditiilor
de trai ale puhoienilor. Concomitent, in fiecare ma-
hala a satului sunt intretinute fantanile traditionale,
cateva cu cumpdna si majoritatea cu ciciric (siciric)"
(Foto 1), adica cu ,val la fantana” (Pavel 2000: 129),
fiind un dispozitiv cu val si maner (coarba), pus in
miscare pentru a scoate apa din fAntdna. Acest tip
de fantind mai este numit ,,fintdna cu roatd si/sau
cu maniveld” (Repciuc 2019: 24). O raritate pentru
acest tip de fantani este colacul de lemn in forma
de clepsidra (Foto 2). Desi in sat, aproape cd nu mai
sunt mesteri finténari, totusi, unele traditii se mai
péstreazd la curdtarea fantdnilor, activitate comu-
nitara organizatd si desfasurata de obicei in ziua de
Rusalii.

dmm

bl

Foto 1. Fantana cu ciciric, acoperita cu tabla zincatd, 5
octombrie 2025. Foto: Valentin Arapu

Foto 2. Colacul de lemn in forma de clepsidra la fantana
cu ciciric, 5 octombrie 2025. Foto: Valentin Arapu

Metodologia cercetarii. Studiul elaborat este
bazat in mod prioritar pe cercetdrile de teren, fiind
relevante in acest sens metodele anchetei de scurta
durata, a anchetei de lunga durata cu revenirea in
teren dupd o anumitd perioada de timp si a anche-
tei incrucisate. Procesul de culegere a informatiilor
orale s-a bazat pe aplicarea metodelor convorbirii si
interviului. Respondentii documentati — Vasile Do-
minti (n. 1951/ 74 de ani), Nicolae Baltaga (n. 1952/
73 de ani), Gabriel Palade (n. 1954/ 71 de ani), Eu-
dochia Orzu (n. 1960/ 65 de ani), Grigore Iachim
(n. 1964/ 61 de ani), Eugenia Veverita (Caradja) (n.
1968/ 57 de ani), Maia Ceban (Cojocari) (n. 1985/ 40
de ani) - sunt exponenti ai catorva generatii, oglin-
dind astfel, prin consemnarile lor memorialistice, as-
pecte relevante ale traditiilor si obiceiurilor privind
constructia si intretinerea fAntanilor in satul Puhoi.
La momentul documentirii virsta medie a respon-
dentilor era de 63 de ani. Din punct de vedere cro-
nologic, relatdrile memorialistice ale respondentilor
reflecta problema cercetatd de autor, incepand cu
mijlocul secolului al XX-lea pana in zilele noastre.

Abordarea problemei investigate este una inter-
disciplinara si pluridisciplinara prin interferarea cer-
cetarilor etnologice cu domenii conexe: culturologie,
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antropologie cultuala, istorie orald, memorialistic,
sociologie, medicina populara si istorie locala.

Forma de claca. Sdpatul, constructia si ulterior
curatatul periodic al fantanii in satul Puhoi constitu-
iau o forma de clacé pe langd multe altele, organizate
cu anumite prilejuri in familie sau comunitate: cu-
lesul strugurilor, stransul si desfacutul stiuletilor de
papusoi (porumb), facerea chirpicilor (lampacilor),
punerea podurilor de lut, muruitul peretilor (Gradi-
naru 2020: 113-115; Arapu 2018: 24). Claca repre-
zintd ,,0 formd de munca obsteascd’, toti participantii
prestand anumite munci ,in folosul gazdei” (Feier
1988: 569). In cadrul clicii ,,lucrul este obiectivul ge-
neral’, claca fiind ,,0 forma de ajutor reciproc in folo-
sul celui care o organizeaza” (Badrajan 2002: 11-12).
in traditiile puhoienilor, prin clacd se afirma, si con-
tinua sa se afirme pe alocuri, spiritul de intrajutorare
la diferite munci agricole si comunitare, implicit la
curdtatul fantanilor, la culesul strugurilor si recolta-
rea nucilor.

Spiritul de intrajutorare se manifesta si prin con-
tributia baneasca a satenilor la procesul de construc-
tie a unei fantani. Oamenii se implicau, nu neapdrat
prin prestarea muncilor necesare, dar prin oferirea
unui suport financiar gospodarului care initia con-
structia unei fantani. Este relevant faptul ci aceasta
practica de sustinere financiara se raspandea si asu-
pra satelor vecine. De exemplu, Nicolae Baltaga re-
leva ca ,poti sd spui cd la noi tot satul a participat
la constructia fantanilor, mergea cineva i spunea ca
cutare gospodar vrea sa faca o fantand publica si toa-
td lumea se ducea si contribuiau cu bani, ajutau, e un
obicei frumos la noi si asta inseamna ca noi toti am
participat, chiar dacd nu direct, dar oferind un ajutor
financiar. Unde auzi ca se face izvor, trebuie sa contri-
bui, se zicea: Pentru izvor. Chiar cand auzeam despre
o astfel de initiativa intr-un sat vecin, la Tipala, sau
in alt sat, noi participam cu o contributie financiara.
Si izvorul cela nu seca. Era claca cand sapau fantana,
erau mesterii, oamenii ajutau financiar, ajutau cu ce
trebuieste, cu piatra, cu alte lucruri necesare”.

Numele fantanilor. In sate, ca reguld, fantanile
primeau un nume dupa numele celui care a constru-
it-o sau dupa locul de amplasare a fantanii. Fantanile
construite in afara satului deveneau si puncte de re-
per privind hotérnicia mosiilor sitenilor, relevanta in
acest sens fiind ,,Gradina Baltag”, proprietarul céareia
Demian Baltaga (1885-1970) plantase ,vie si livada
de ciresi”, acolo sapase o fAntanad care ,este si astdzi’
la margine cu ,,fasia forestierd a satului Varatic” (Ara-
pusialt. 2021: 175). In Puhoi existau ,,fAntani care au
fost construite de oameni carora le purtau numele”,
sau locuiau in apropiere: ,Fantana lui Mos Toma’,
»Fanténa lui Toader Lupu”, ,,Fantana la Timosca Ba-

>

racu’, ,,Fantina la Cobachi (Iacob) Stirbu’, ,,Fantina
la Mos Alexii Soltan”. De asemenea, Gabriel Palade
releva ca ,,erau multe fintani care purtau numele lo-
cului unde se aflau: in fAntana La cruce, se zicea in
hértop La cruce pentru cd lumea spunea ca a fost un
tel de istorie de dragoste, in care viitorul mire si-ar fi
impuscat viitoarea mireasd, sau ce a fost acolo, era un
copac de pere silbatice si glontele era acolo, in tulpi-
na copacului, noi am incercat sa-1 scoatem cu cutitul
si nu puteam. Si aldturea era o cruce veche si de acolo
se zicea in Hdrtop la cruce. Dincolo era in Hartop la
fantanitd, era o fantanita acolo intr-adeviar, dincolo
era in Valea sdlciei, tot fAntana, fAntana din Valea sdl-
ciei, in Valea mdzdrii tot era fantand, in Valea Tighi-
nei tot era fAntand, si mai era un loc cirei spuneau
Taula, la fAntana La Taula, la fantina La Cureni’™.

Indirect, una dintre fantanile satului si-a ldsat
amprenta asupra unui antroponim local. Astfel, una
dintre sursele memorialistice il vizeaza nemijlocit
pe Ion Ilie Botezatu (1916-2009), provenind, dupd
amintirile sale, ,dintr-o vita evreiasca”. Conform
unei traditiei genealogice semi-legendare de familie,
la originile neamului séu a fost un evreu, ,,om cu car-
te” care ,pentru a scdpa satul de ciuma, diferite epi-
demii care erau atunci, a clorat fAntina din care luau
apa, insd oamenii credeau ca o fi otravit apa. Astfel,
a inceput sd-1 urascd, prigoneasca si pentru a-si salva
unicul copil care-i raimasese in viatd 1-a dat unei fa-
milii de crestini din sat. Acestia l-au dus la bisericd,
l-au botezat dupd ritualul crestinesc si i-au dat nume-
le Botezatu, adicd a fost botezat, din care isi trag ra-
décina toti cu acest nume de familie din sat” (Soltan
2023: 36-37).

Mesterii fantanari. In sat se folosea mai rar ter-
menul de fantanar sau mester fAntdnar, majoritatea
respondentilor folosind sintagmele ,,mester”, ,,omul
care cobora in fintdnd’, ,omul care se baga/vara in
fantana”, ,,omul care sdpa/curdtd fintana’, ,,unul, cel
mai indraznet!”. Dintre mesterii fantanari de candva
au ramas in memoria colectivi Mos Macari Coada,
Vasile Leca, Moisei Timotin, Costea Iachim (1924-
1987) si Grigore Cerescu, ultimii doi sdpau impreuna
fantani atat in Puhoi, cat si in satele din apropiere,
inclusiv in Varatic. Costea Iachim a fost agricultor,
a lucrat in colhoz, ,,era credincios, la biserica se du-
cea nu tocmai des, da el credea pentru dansul, avea
credinta in sine, de rugat se ruga in toata seara si
dimineata” Un mester ,foarte bun” in trecut a fost
Chiril Bivol, satenii {i spuneau Chirusa, era pietrar
iscusit, construind fanténi si beciuri cu bolta arcui-
ta. Cu scurgerea timpului, puhoienii au constatat ca
»fantanile care le-au construit mesterii, niciodata nu
au secat, ele tot timpul sant cu apad”

Un alt megter fAntanar, cu renume in comuni-
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tate, a fost Moisei Timotin, construind una dintre
fantanile sale in calitate de ,,namit ca mester” im-
preund cu Andrei Dominti (1923-1999). In timpul
lucrarilor, Moisei Timotin se manifesta ca un sef de
santier, ,lucra la sapat fantdna, el conducea acolo,
cum sa sape, cat de larg. Se sapa larg fantana si apoi
cladeau cotiletii, ii ciopleau ca sa aibd forma si sé se
lipeascd acolo. Apoi intre pamant si cotileti se punea
piatra, lut, ii ziceau doseald, acolo rezerva de apa se
gramadea”

Dintre fAntinarii actuali, este remarcat de si-
teni Grigore (Grisa) Dominti, ,,un béiat (care) mai
sapa fAntani, sapa cu mana, da tare rar”. La curatatul
fantanilor, ,fiind tandr, voinic” ,,cobora in fantand”
si Ruslan Ceban care, ,,chiar daci era la serviciu, in
afara orelor, facea anumite lucréri, suda crucea, repa-
ra caldarea, ajuta si se implica” in aceasta activitate.

In trecutul satului erau atestati si fantanari de
ocazie, adicd bérbati tineri care indeplineau aceasta
muncd in virtutea varstei, curajului si a starii bune
de sanitate. La sdpatul fanténii la adancime, ocazi-
onal participau flacaii din sat. De exemplu, Gabriel
Palade (n. 1954), fiind student si neavand experienta
necesard in domeniu, a participat la saparea fantanii
fratelui mai mare Ion. La indemnul bérbatilor ma-
turi, cu adresarea Hai, tdndrull, a coborat la adan-
cime (22 m), sdpand si ridicand lutul la suprafata.
Amintirea acelei experiente este vie si astazi, demon-
strand starea emotionala si psihologicd a studentului
de atunci, devenit fantanar de ocazie: ,,Cand esti la
adancime, acolo pe fund, te simti cam mic acolo, si
plidmanii ii simti, nu te simti asa de tare si de voinic
acolo pe fundul fanténii. Te uiti in sus, Oho! E cam
sus, nu stiu cum asa te ia pe la spate un pic (de tre-
murici)” (Foto 3-4).

Foto 3. Gabriel Palade - fantanar de ocazie, participant in
anii de studentie la constructia fintanii fratelui mai mare
Ion si a cumnatei Anastasia, 7 octombrie 2025.
Foto: Valentin Arapu

Foto 4. Fanténa cu ciciric a lui Ton si Anastasia Palade

(Catarev). In imagine Vasile Catarev, fratele Anastasiei
Palade, descoperind colacul fantanii, 5 noiembrie 2025.
Foto: Valentin Arapu

Sapatul fantanii. Mesterii fantanari ,,stabileau
locul cu lozia, gaseau precis” locul izvorului. Cu tre-
cerea timpului ,,oameni aveau un sfredel si cu sfre-
delul cela sapau in locul unde dorea sé facd fantana
gospodarul. Daca dddeau de apa se uitau la cati metri
este apa si sdpau fantina” ,Inainte de a gisi izvorul,
faceau semnul (crucii), mesterii erau legati cu pro-
soape”. Inainte de a incepe sipatul, ,,preotul sfinteste
locul cela” Cel mai des ,fantdna se sdpa pe timp de
iarn®”, deoarece ,,Jumea era mai liberd” De cele mai
multe ori la sdpatul fantanii ,,participau pana la sase
bérbati”, dar numérul lor putea varia in dependenta
de circumstante. La ,,sapatul fintanii foloseau siuba-
rul, siubdrul cu franghie, cu tros (cablu impletit din
fire de otel). Siubdrul este o caldare mare, poate fi si
pand la 40 1. La sapat si curatat se vard un om in fanta-
nd. Aveau o vartelnitd, ori ciciricul asta care-i rotund”
Cand se sapa, primele izvoare erau slabe, ,trebuia
de sdpat mai adanc de dat de izvor puternic’, puteau
fi ,doua, trei izvoare la o fantana, din diferite parti,
unul mai inalt, altul mai jos” Mesterii ,,cu toporase
ciopleau piatra ca sa se facd rotunda, aveau forme
speciale” In unele fantani ,ca s aiba rezerva de apa”
se punea ,,doseald, in dos la cotiletii cu care se cladea
fantana’, se punea doseald din pietris (sibionca).
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Dupa ce ajungeau cu claditul la suprafata, insta-
lau colacul. Apoi ,,prima apd périntele o sfintea, pe
colacul fAnténii sau era o masd pusé acolo”. La sfin-
titul fanténii ,,se ficea un ritual tare mare”. Conform
unei traditii locale, ,,femeile din sat aduceau servete,
prosoape si legau prosop de prosop si dideau pana la
fundul fantanii cu caldarea si scoteau apd. Parintele
sfintea, era obicei. Prima caldare o scoteau cu pro-
soape legate unul de altul”. Fantanile erau sfintite si
in perioada cand autoritatile sovietice au inchis bi-
serica din Puhoi (1962-1988), pe atunci gospodarii
aduceau ,preotul de la Tipala”

Majoritatea respondentilor documentati men-
tioneazd o reguld nescrisa, conform céreia ,,cand se
sapa fantana femeile nu (au voie sd) se apropie de
fantand, asa-i dat, asa-i in sat, nu se dd voie sa par-
ticipe femeile, mai ales la sapat fintana”: Femeile
nu aveau ,dreptul sa participe acolo, sau sé se uite
in fantand”; ,Doamne fereste sd se apropie o femeie
de fantana, femeia avea dreptul sa se apropie numai
cand era pusa caldarea. Au pus cdldarea, gata, femeia
poate sd vind sd eie apa, la fel ca in altar, nu se da voie
la femei”; ,,Femeile acolo nu se duc, nu au treabd, asa
ne-am obisnuit noi”; ,,Asa era obiceiul cd femeia nu
are ce cdta la fAntdna cand se construieste fAintina”

Restrictia pentru femei era anulatd dupa ce pre-
otul sfintea fanténa (,,se duceau numai dupd ce se
termina de facut fantana de cladit, se sfintea si pe
urma femeile se duceau dupa apa”). Totusi, pe durata
lucririlor la sapat sau curatat fantana, barbatii le pu-
teau aduce femeilor o cana de apa in ograda. Existau
si situatii cAnd din anumite circumstante fintana era
astupata pentru o perioada nedeterminata cu capac,
femeile neavand dreptul sé se apropie de aceastd fan-
tand pand nu era curdtata si sfintitd de preot.

O situatie aparte la sdpatul si curédtatul fantanii o
aveau copiii care, mai mult in forma de joaca, se im-
plicau la muncile maturilor. Eugenia Veverita releva
cd in copildria ei: ,,Tata se vara in fantana, da copiii,
noi, trageam de franghie ciubdrul cela (,,ciubdrul era
ca un «bac» (vas mare) de 40 de litri”), care il ridicau
sus. $i era vesel pentru cd noi trageam cu franghia
pana-n drum, toti copiii trageam de franghie. Langa
fantana trageau barbatii, iar noi copii mai la distanta,
eram de ajutor. Trageam franghia pe ciciric, pe valul
acesta”. Copiii erau menajati, fiind tinuti la distanta
de fantana, contribuind mai mult la crearea bunei
dispozitii si la familiarizarea lor de mici cu intregul
proces de constructie si intretinere a fintanii.

Fantanile cu cumpina. In satul Puhoi s-au pés-
trat cateva fantani vechi cu cumpana. Una dintre cele
mai reprezentative in acest sens este fantana cu cum-
péand, aflatd in custodia lui Grigore Iachim, fantana
fiind construitd de bunicii sdi Andrei i Ana Iachim

care au fost deportati de autoritatile sovietice’. Fan-
tana are o structurd deosebitd, la fund are o ,piatra
mare la talpa fantanii, pe urma se ridica in sus asa ca
un ulcior, pe urma e pusa talpa de lemn si ridicata in
sus. Are adancimea de 8 metri, nu-i adinca tare, sunt
vreo 4 metri cu apa”.

In sat adancimea medie a fantanilor este de 15
metri, cele mai adanci ajungand péana la 22-25 de
metri. Talpa de lemn este compusé din patru barne
(»bete”) de stejar sau salcam, pe ele este cladita piatra.
In sat au fost construite si fAntani cu talpa compusa
din sase barne ,din lemn tare”. La suprafata, patru
béarne erau puse la baza colacului fAnt4nii care este
construit din lemn, avand o forma dreptunghiulars,
colacul acesta ,,de lemn are la vreo 30 de ani aproape
de cAnd este facut” Mai inainte ,,se facea colacul din
lemn, acum toti au trecut la colaci ficuti din beton”

Foto 5. Fantina cu cumpana construitd de Andrei
(n. 1899) si Ana Iachim (n. 1898), intretinutd de nepotul
lor Grigore Iachim (n. 1964), 4 octombrie 2025.
Foto: Valentin Arapu

In apropiere de fantand este amplasat un uluc
cioplit in piatrd, folosit ,,pentru addpat vitele”. La alte
fantani, pentru a pastra curatenia in spatiul adiacent,
»ulucele erau instalate la distantd, gospodarul venea
cu céldarea sa si ducea apa la uluc” Cu o notd pro-
fund nostalgica, sesizata si la multi alti puhoieni, Va-
sile Dominti accentueazd pe cit de importante erau
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fantanile pentru cresterea vitelor in localitate: ,,cam
toate fantanile aveau uluc pentru addpatul vitelor, va-
cuta avea nevoie de 4-5 céldéri de apa (pe zi). Ulucile
mai vechi erau din piatra (Foto 7), erau si din lemn.
Daca nu era uluc la fAntana, trebuiau si ai cildarea ta
pentru adapatul vitelor. La céldérile de la fantana se
montau doud fésii de metal, suprapuse in formd de
cruce pentru a nu permite addparea animalelor cu
cildarea de la fantand. Au fost si cazuri cand caldarea
cddea in fantina si fiecare venea cu céldarea lui sd
scoatd apa, o anina la cumpéna si scotea apd”. Oa-
menii construiau fanténi ,,si in afara satului, duceau
vacile la pascut la departare de 4-5 kilometri de sat,
erau fantani facute special pentru animale”.

Foto 6. Imagine interioard a fant4nii lui Grigore Iachim:
colacul din lemn si gura fantanii cu zidurile cladite din
piatrd but, 4 octombrie 2025. Foto: Valentin Arapu

Curatatul fantanii. La curdtatul fantanii era o
atmosfera de sarbitoare, de obicei ,,vara de Rusalii se
curatd fantanile. Desi incepea postul, in sat ,,se spu-
nea ca pand la amiaza se lucreaza, dupa amiaza se
sarbitoreste. In grija gospodarului era de ,,Duminica
Mare sa puna frunzar la fantand, cel mai mult pu-
neau crengute de nuc, de cires, de tei putin pentru ca
tei in sat nu era, erau in padure asa cativa tei pe buza
padurii, dar ei erau inalti si nu ajungeai cu ce a fi sa
rupi”. Frunzarii se puneau cu o sdptdmand inainte de
Rusalii. Sunt obiceiuri diferite, cu toatd mahalaua se
gramadesc (oamenii) sa curdte. Participa barbatii, fe-

meile se ocupd de masa. Se gramadesc mai multi bar-
bati, in dependentd cat de mare este mahalaua” Dupd
randuiala locului ,era o intelegere intre barbati, de
obicei organizatorul era gospodarul din apropierea
fantanii, din fatd, sau alaturea. El mergea pe la bar-
batii din mahald si le vorbea tuturor ca au de gand sa
curete fintana. Coordonau ce trebuie pentru lucru.
Adunau lucrurile necesare, de obicei este o caldare
mare cu care trebuie sa meargd un bérbat in interi-
or”-ul fantanii.

Foto 7. Uluc cioplit in piatra pentru addpatul animalelor,
amplasat langa fantana lui Grigore Iachim, 4 octombrie
2025. Foto: Valentin Arapu

In traditiile locului era primit ca fantna sa fie
»curatita in tot anul’, adicd ,,0 data pe an, de obicei la
Rusalii”. Cu acest prilej, ,,se facea o instalatie aparte,
un fel de macara micd, atdrna un cablu mai serios,
un vas de vreo 20 de litri care-1 coborai, apoi il urcai,
varsai apa, cand nu era apa se urca unul cel mai in-
draznet, imbracat bine, (ii era) pusd in cap o caciuld,
se cobora jos si strangea de pe fund noroiul, care era
pentru ca fantana sa fie curatd”

In situatiile ,,cand cade o pasire, un animal, fin-
tana trebuie curatitd fiindca trebuie de ficut dezin-
fectie. Cad vrabii in apa, vrabiile se cuibaresc in pe-
retii fantanii. Fantanile cu ciciric sunt acoperite, da
cele cu cumpénd nu se acopereau” Au fost atestate
si cazuri tragice, de moarte naprasnica a oamenilor
in urma caderii in fintand. In fintina lui Grigore
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Tachim, ,,0 femeie in varsta (,,spunea céd-si va pune
capit zilelor”) s-a dat in fAntana, s-a sinucis” In ziua
ceea gospodarul a ,curétit-o, si de-o datd lumea nu
voia sd ia apd”. Dupa ce a fost scos cadavrul, interi-
orul fantanii a fost ,,spalat binisor cu clor”. Treptat,
»lumea dupd aceea lua apa pentru ca nu era apd, era
nevoitd. Sau se duceau si luau din alte pérti, de la alte
fantani, de mai departe”.

Dupa ce era curatatd fantina, se obisnuia ca pri-
ma persoana care trecea pe aldturi s fie udata cu o
caldare cu apd. Grigore Iachim relevd un astfel de
episod, marturisind ca ,.era asa un obicei, care trecea
pe drum, trebuia sd-1 stropesti cu apa, ca si fie izvor
puternic”, asa se spunea pe atunci. ,,Si a fost un caz
cam hazliu” in sat, ,,0 doamna se ducea la autobuz, la
Chisinau’, trecea pe alaturi de fintana, iar unul din-
tre barbatii care participa la curitat, ,,a luat o caldare
de apd si au stropit-o asa cd au udat-o, a fost nevoita
sa se intoarcd inapoi, sa se schimbe”

In mod traditional, dupi curitarea fantanii, era
pusd o céldare noud si ulterior, cind ,,se deteriora
caldarea, punea o caldare noud urmatorul gospodar
din mahala”, In aceasti privintd ,,nu exista neintele-
gere niciodatd”

La modul general, situatia in ceea ce priveste in-
tretinerea fantanilor in satul Puhoi este marcata de o
dihotomie functionald, respectiv, fiind atestate situa-
tii in unele mahalale in care sunt péstrate traditiile de
curitare si de intretinere a fintanilor, dar, totodata,
pe alocuri, ,obiceiurile se pierd pentru ca fantanile
sunt delasate, tineretul pleacd peste hotare, si mai
n-are cine se ingriji de fantani. Toti au apa centrali-
zatd, dacd fantanile nu lucreaza nu prea mai este apa
potabild in fantani, cu cat mai mult izvorul se folo-
seste cu atat mai mult izvorul lucreaza mai bine. Apa
nu-i statdtoare, da asa ea sta <...>”.

Masa cu bucate. In grija gazdei, a gospodaru-
lui cu fAntana, era ,,sa facd masa, sa cheme oamenii
la masa, sa-i cinsteasca, sa-i hraneascd” La curdtatul
fantanii de Rusalii se ficea méancare de post ,la cine-
va acasd dintre doamne’, in special ,,fasole marunti-
te”, ,perje uscate cu mar si cu sous’, ,,pastari (pastai),
ardei prdjiti”. Masa era intinsa in curtea gospodarului
gazdd, la un loc umbrit de pomi sau poama. Fiecare
gospodina fiacea mancare, ,,mergeau acolo si prega-
teau 0 masa pentru barbatii care lucrau acolo” Desi,
in mod traditional erau pregatite bucate de post, to-
tusi se faceau si unele exceptii de la aceastd regula
deoarece ,,se spunea ca barbatii trebuie sa manance,
cd ei muncesc acolo din greu si trebuie sa le faca ceva
mai consistent”.

In afara zilelor de post, in timpul cat barbatii
lucrau la sapatul sau curétatul fantanii, femeile pre-
giteau bucate, ,,ficeau méncare obisnuita, nationald,

aceleasi galuste, nu mancare aleasa. Faceau placinte,
giluste. Gospodinele din mahald, una venea cu ga-
luste, una cu placinte si se graimadeau la o casa”. Me-
senii erau serviti cu ,cartofi scizuti cu carne, tditei cu
carne, plicinte, branza de oaie cu rosii si castraveti’,
»zamd numaidecat” Puhoienii ,sunt foarte buni
mesteri la placinte”, de obicei ,faceau salariile, pla-
cinta traditionala aici la Puhoi e salaria ficuta in for-
ma de (cifra) opt’, salariile sunt ,,cu varza, cu branza
de oi si de vaci”. Cand fantana era pe deal, oamenii
mergeau incolo si dupa ce o curdtau aranjau bucatele
pe o pelicula asternutd pe jos. Dupa ce preotul oficia
slujba de sfintire a fantanii, cu totii se asezau la masa.

~Bautura era de cas?®’, ,era vinul, de obicei era
vinul, c@ nu erau bduturile astea tari pe vremea ceea.
In timpul lucrului serveau cate putin vin, oamenii
erau foarte atenti, foarte competenti”. La curatatul
fantanii se dorea: Izvor nesfarsit! La masa mai urau
tuturor: Sd fim sdndtosi, sd ne folosim de fantand, sa
avem apd, apd bund tot timpul!

Conform unei traditii mai noi, ,importate” din
satul Bravicea, barbatul care coboari sd curete fanta-
na ,,punea o sticla de tuica, jos in fanténa si cand ie-
sea, iesea cu tuica ceea pastratd de un an de zile”. Re-
spectiv, dupa expirarea unui an, la o noud curatare a
fantanii este ficuta din nou rocada sticlelor cu tuica.

Femeile din mahala ,,numaidecat aveau ceva, o
cdnutd, o farfuricd, cu usturoi nou si cirese, cu ceapa
proaspitd, verde dadeau de pomana’, toata actiunea
fiind numita La iarbd verde.

Dupd ce era construitd fanténa, ,,se dideau po-
meni la mesteri, cate o camasd, un stergar frumos’,
o caldare sau un ulcior. Béarbatului care a coborat
»in fantand i se dd o pomand mai mare, un ulcior, o
caldare, un stergar mai mare”. Barbatilor care au lu-
crat la constructia sau curétatul fintanii li se dddeau
pomeni egale, care includeau ,,un colac, un servetel
(o bucatica de prosop, stergarel), o lumanare nu-
maidecat, se dddeau si canute, si ulciorase”, biscuiti,
dulciuri. Este curios faptul ca in unele mahalale ale
satului nu se dddea colac.

Apa neinceputi. In perceptiile traditionale, fan-
tanile erau considerate si surse de apa neinceputa, apa
respectiva fiind folosita in practicile magice, in des-
cantecele de Desfacere de urdt, De puhoiald, De ndjit,
De albatd (De albeatd), Di seas rdu, De deochi (Arapu
2024: 22). O astfel de terapie De deochi a fost docu-
mentata pe teren, respondenta marturisind urmatoa-
rele: ,Cu apa neinceputa, la cumetria baiatului meu
mai mare am avut aga, mi se spunea ca am fost tare
deocheats, si a doua zi la zeamd md simteam foar-
te rau, nu ma puteam ridica din pat, mi s-a incordat
gura, eu deja nu puteam nici vorbi, nimic absolut.
Mama, tata au venit la noi, au stat la masa si inainte
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ca sa plece acasd tata a zis: Md duc mdcar s-o salut,
sd-i spun cd ne ducem acasd. Si cand a venit in casa si
eu asa printre dinti, practic vorbeam cu dansul. Parca
prin vis imi aduc aminte cd i-a spus sotului: Te duci
cu o cdldare de apd la fantana si in timpul cat te duci si
vii nu vorbesti cu nimeni absolut. S-a dus sotul, a adus
caldarea cu apd si tata a luat o cand cu apa din célda-
rea ceea §i a cerut sita. Si prin sitd m-a stropit de trei
ori. A luat apa in gura si a stropit cu apa de trei ori. Nu
0 sa ma credeti ca nu a ajuns tata pand la masina ca
s porneasca, ca eu am iesit din urma lor. El mi-a zis
cé chestia asta a invatat-o de la parinti, bunica, ca are
dreptul sa facd lucrul ista cel mai mic, adica e folositor
ca sa facd lucrul ista cel mai mic din familie, mezinul
intr-un fel. De aici eu stiu de apa neinceputa, ca sa se
duci la fintand si sd nu ia nimeni din cildare”.

Concluzii. Fantanile din satul Puhoi au fost
construite in perioade cronologice diferite. Din con-
semndrile memorialistice ale puhoienilor reiese cé la
mijlocul secolului trecut majoritatea fantanilor erau
cu cumpdna si ciuturd, avand in apropiere si un uluc
pentru adapatul animalelor. Cu trecerea timpului
majoritatea fantanilor cu cumpénd au fost inlocuite
cu cele cu ciciric. Actualmente, in comunitate sunt
pastrate cu grija cateva fantani cu cumpénd care re-
prezinta repere importante ale patrimoniului cultu-
ral material local.

Satenii participau activ la constructia si cura-
tarea fantanilor, activitatile respective fiind organi-
zate sub forma de clacd la care participau barbati,
femei si copii, fiecare avand sarcini diferentiate de
munca: barbatii sapau, construiau, curiteau fanté-
na; femeile pregiteau bucatele si pomenile; copiii 1i
ajutau pe maturi, invatand concomitent randuielile
necesare pentru buna desfasurare a acestei activitati
comunitare traditionale de intrajutorare. In memo-
ria colectivd a sdtenilor s-au pastrat unele nume de
mesteri fantanari de odinioard, mestesugul respectiv
fiind continuat de cativa gospodari doar pe filiera
curatatului fAntanilor. Inovatiile tehnice in domeniul
forajului au substituit treptat sdpatul manual al fan-
tanilor, iar modernizarea localitdtii prin sistemul de
apeduct a avut un impact nefast asupra fanténilor,
unele fiind parasite, iar altele necesitand lucrari de
intretinere si salubrizare. Totodata, traditia de cura-
tare a fantanilor de Rusalii continud a fi respectata
in fiecare an, puhoienii cooperind si adunandu-se in
fiecare mahala in jurul fantanii din apropiere pe care
o0 curatd, o amenajeaza si o intretin in ordinea cuve-
nitd. In mod traditional gospodinele pregitesc masa
si le ofera pomeni barbatilor care indeplinesc aceas-
td munca fizica, marcati atit de numeroase riscuri
cat si de bucuria generala de a avea o sursd de apa
cristalind in apropiere de casd. Atmosfera generala in

timpul desfasurdrii acestei claci este una de sarbatoa-
re, de intrajutorare, de comunicare si de socializare a
participantilor care respecta si asigura continuitatea
traditiilor pe care le-au mostenit de la stramosi.

Note

* Acest articol a fost elaborat in cadrul proiectului
,Cercetarea patrimoniului cultural material si imaterial
din localitatea Puhoi, raionul Ialoveni: intre traditie si mo-
dernitate” (cifrul: 25.80012.0807.59SE) in conformitate cu
contractul de finantare incheiat cu Agentia Nationala pen-
tru Cercetare si Dezvoltare in baza rezultatelor concursului
national de proiecte de cercetare si inovare ,,Stimularea ex-
celentei cercetarilor stiintifice pentru anii 2025-2026".

' Cicric, ciciric si ciciric este un termen de origine
turca, ¢ykryk fiind un dispozitiv, alcdtuit dintr-un val cu
maner, cu care se scoate apd din fintina. In comunitti-
le romanesti din stdnga Nistrului ciciric este o ,roata de
depinat fire pe tevi” (Cirimpei 2011: 19); In mestesugarit
»ciciric” este un ,,instrument de ficut tevii, la tesut” (Tur-
culet 2007: 152).

2 In perioada interbelic este atestat situcul Cure-
nii-Noi, administrativ ficand parte din comuna Puhoi. In
anii 1923-1924 satul Puhoi cu citunul Curenii-Noi facea
parte din plasa Cdinari, avea 2 804 de locuitori (Anuarul
1924: 251). In anul 1941 in comuna Puhoi erau 825 de
cladiri, numarul locuitorilor fiind de 3 463, in crestere cu
anul 1930 cand erau atestati 3 179 de locuitori statornici.
Din cadrul comunei facea parte satul Curenii-Noi in care
erau atestate 27 de cladiri cu 56 de locuitori (inclusiv cu
grupul de case Strisca) in scddere cu anul 1930 cind erau
136 de locuitori (Indicatorul 1943: 400, 403).

3 ,Andrei D. Iachim (n. 1899), membru al Partidu-
lui National-Liberal, a fost condamnat in 1941 la 10 ani
de muncai silnicd. Membrii familiei sale — sotia Ana Gh.
Tachim (n. 1898), fiii Stefan (n. 1922), Constantin (n.
1924), Ion (n. 1927), Vasile (n. 1929) - au fost deportati
in anul 1941 in Kazahstan, fiind reabilitati in anul 1991”
(Cartea 2001: 451).

Lista informatorilor

Baltaga Nicolae (n. 1952), pedagog, invétator, profe-
sor de educatie tehnologicd, pensionar.

Ceban (Cojocari) Maia (n. 1985), conducitor artistic
la Casa de Culturd, primaria Puhoi, a Ansamblului etno-
folcloric ,,Mérgiritarele”, conducator muzical la Gradinita
Nr. 3 ,Viorele” Originara din satul Mereni, r-nul Anenii
Noi, locuieste in Puhoi din anul 2004.

Dominti Vasile (n. 1951), macaragiu auto, pensionar.

Tachim Grigore (n. 1964), agricultor, depozitar, api-
cultor, crescétor de porumbei.

Orzu Eudochia (n. 1960), pedagog, educatoare la gra-
dinita.

Palade Gabriel (n. 1954), istoric, economist, doctor
in stiinte economice, ex-director al Centrului de Excelentd
in Economie si Finante.

Veverita (Caradja) Eugenia (n. 1968), agricultoare,
casnica.
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Trecerea de la portile de lemn la cele metalice
in zona Codrilor Orheiului*

CZU: 72.04.03(478-22)

Rezumat
Trecerea de la portile de lemn la cele metalice
in zona Codrilor Orheiului

Articolul dat analizeaza evolutia portilor gospoda-
resti din zona etnograficd a Codrilor Orheiului, regiune
situata in centrul Republicii Moldova. Studiul evidentiaza
legatura strdnsd dintre mediul natural, materialele locale
si arhitectura vernaculard, punind accent pe transforma-
rile produse in a doua jumitate a secolului XX. Initial,
portile aveau forme simple, realizate din nuiele impletite,
cu rol practic de delimitare a gospodariei. Odata cu dez-
voltarea mestesugurilor, acestea au fost inlocuite de porti
masive din lemn de stejar sau din alte esente tari, fixate in
structurd de tip Z, pentru rezistenta. In paralel, utilizarea
pietrei, in special calcar sarmatic din zona raurilor Nis-
tru si Raut, a dus la aparitia stalpilor de poarta sculptati
si a ingraditurilor din piatra. Localitati precum Branesti,
Morovaia si Furceni au devenit centre importante ale mes-
tesugului pietraresc, iar mesterii locali au contribuit la de-
finirea unui stil regional distinct. Combinatia lemn-piatra
a devenit emblematicd pentru identitatea arhitecturald a
zonei. Treptat, portile metalice au inlocuit aproape com-
plet modelele traditionale din lemn, devenind simbol
al modernizdrii rurale. Totusi, combinatia traditionald
lemn-piatrd raiméne o expresie definitorie a arhitecturii
vernaculare din zona etnograficd a Codrilor Orheiului,
ilustrand echilibrul dintre functionalitate, estetica si adap-
tarea la peisajul colinar.

Cuvinte-cheie: poarta de lemn, poarta de metal, gos-
podarie, Codrii Orheiului

Pesiome
ITepexop oT AepeBAHHBIX BOPOT K METATINYECKUM B
3oHe Opxeiickux Kogp (Codrilor Orheiului)

B manHOII cTaThe paccMaTpMBAETCA 9BOMIOLNA yca-
IeOHBIX BOPOT B 9THOrpadmdeckoit 30He OpXencKux
Konp, pacronoxxeHHOI! B LieHTpanbHOIL YacTu Pecrry6mu-
k1 MonjoBa. B mcciefoBanuy noguepKUBaeTCs TeCHas
CBA3b MEXJY IPUPOJHON Cpefoil, MECTHBIMU CTPOM-
Te/IbHBIMM MaTepHuanaMyu M HapPOJHOM apXUTEKTYpPOIi,
C aKIIEHTOM Ha M3MEHEeHMs:d, IPOou3ollefile BO BTOPOIl
nonosuHe XX B. IlepBoHavasbHO BOpOTa MMeNM IIPO-
cTble (POPMBI I U3TOTABIUBA/INCDH U3 IVIETEHBIX IIPYThEB,
BBIIOJIHAAA IPAKTUYECKYI0 (YHKIMIO pasrpaHNYeHNsI
ycanp6Opr. C pasBUTHEM peMecell OHUM ObUIM 3aMeHEHBI
MAaCCUBHBIMM IePeBSHHBIMU BOPOTaMIL U3 1y6a Win Apy-
TUX TBEPAbIX NOPOJ, IPEBECUHBI, CKOHCTPYUPOBaHHBIMMU
10 TUIY Z JjiA TIOBbIIIeHNsA ycToiunBocTu. Ilapaniennb-
HO€ JCIIO/Ib30BaHMe KaMHs, TIPeXXTie BCEro CapMaTCKOTO

https://doi.org/10.52603/rec.2026.39.16

U3BECTHsKA M3 palioHOB pek [Iuectp u Peyr, cmoco6-
CTBOBAJIO TOSIB/IEHNUIO PE3HBIX KAMEHHBIX CTONO0B BOPOT
U KaMeHHbIX orpakpeHuil. Cena bpanemts, Moposas
u QypueHbl CTanyM BaXXHbIMM LIEHTPaMM KaMHEPE3HOTO
peMecria, a MeCTHbIE MacTepa BHECIU BKJIaJ B pOpMMPO-
BaHMe CaMOOBITHOTO pernoHanbHOro ctuist. CodeTaHne
IiepeBa M KaMHA CTa/I0 XapaKTEPHOI 4epTOol apXUTeK-
TYPHOI UJEHTUYHOCTY JaHHOM MecTHOCTH. [TocTenenHo
MeTaj/IN4ecKye BOPOTa MOYTU IOTHOCTHIO BBITECHUIN
TPafULIMOHHbIE [lePeBsIHHBIE 00pa3I[bl, CTaB CUMBOIOM
Ce/IbCKOI MojiepHM3alMM. TeM He MeHee, TPaIMIIMOH-
HOe CoueTaHMe JiepeBa M KaMHs, OTpakaioliee CUMOM-
03 (PYHKIMOHATBHOCTH, 3CTETUKM U afAITalNU K XOJI-
MICTOMY TaHAMA(TY, OCTAETCsI XapaTePHBIM IIPU3HAKOM
HapOJHOI apXUTeKTYpbl 30HbI Opxeitckux Kopp.

KnioueBble crmoBa: fepeBAHHbIE, MeTa/UIMYecKue
BOpOTAa, ycaabba, Opxerickue Kogpsr.

Summary
The Transition from Wooden Gates to Metal Gates
in the Codrii Orheiului Area

This article analyzes the evolution of household gates
in the ethnographic area of the Codrii Orheiului, a region
located in central part of the Republic of Moldova. The
study highlights the close relationship between the natural
environment, local building materials, and vernacular ar-
chitecture, emphasizing the transformations that occurred
in the second half of the 20th century. Initially, gates had
simple forms, made of woven twigs, serving a practical
function in delimiting the household. With the develop-
ment of local crafts, these were replaced by massive woo-
den gates made of oak or other hardwood species, assem-
bled in a “Z”- type structural frame for greater strength.
At the same time, the use of stone-especially Sarmatian
limestone from the Nistru and Raut river areas-led to the
appearance of carved gate pillars and stone fences. Villa-
ges such as Branesti, Morovaia, and Furceni became im-
portant centers of stone craftsmanship, and local artisans
contributed to the formation of a distinct regional style.
The wood - stone combination became emblematic of the
architectural identity of the area. Gradually, metal gates al-
most completely replaced the traditional wooden models,
becoming a symbol of rural modernization. Nevertheless,
the traditional wood-stone combination remains a defi-
ning expression of vernacular architecture in the Codrii
Orheiului, illustrating the balance between functionality,
aesthetics, and adaptation to the hilly landscape.

Key words: wooden gate, metal gate, household, Co-
drii Orheiului
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Zona etnografica a Codrilor Orheiului, situata
in centrul Republicii Moldova, in arealul colinar din
jurul orasului Orhei si a Rezervatiei Cultural-Natu-
rale ,,Orheiul Vechi”, se remarca printr-o puternici
relatie dintre om, naturd si materialele locale de con-
structie. Relieful fragmentat, cu versanti abrupti si
stanci calcaroase de-a lungul raului Rédut, a influentat
direct structura asezdrilor si caracterul arhitecturii
vernaculare (Suvac 2025a: 124-125). Satele sunt dis-
puse pe coline sau in vai addpostite, urmand curbele
de nivel ale terenului. Gospodariile sunt organizate
functional, cu casa amplasatd de regula pe partea mai
inaltd a terenului, iar anexele - dispuse in jurul cur-
tii (Malcoci 2024: 150). Intreaga compozitie exprima
echilibru si adaptare la mediu.

Caracterul arhitecturii vernaculare din Codrii
Orheiului este definit de utilizarea predominanta a
lemnului si a pietrei, materiale accesibile in zona. Gra-
tie calitatilor deosebite ale lemnului, prelucrarea lui a
reprezentat unul dintre cele mai importante meste-
suguri in viata populatiei autohtone din spatiul zonei
date. Cea mai larga intrebuintare, lemnul o avea in
domeniul constructiei, si anume, in edificarea locu-
intelor si a gospodariei (Patrimoniul 2022: 198). In
constructia portilor lemnul era utilizat pentru realiza-
rea canaturilor portii propriu-zise, porti masive, con-
struite din scanduri de stejar sau alte esente tari din
pédurile ce se afla in imprejurimi. Lemnul era lasat in
culoarea sa naturald astfel incat sa-i pastreze textura
si nodurile vizibile. Scandurile portilor erau fixate cu
doua sau trei bare, in partea din interior, iar in par-
tea de jos si sus, acestea erau intarite cu o bard oblica,
formand un cadru solid in forma de Z. Structura era
intdritd cu barne dispuse oblic sau in cruce, pentru a
asigura rezistenta in timp. Suprafetele exterioare erau
adesea simple, dar in unele cazuri decorate prin cres-
taturi geometrice discrete, care marcau statutul gos-
podarului sau exprimau gustul estetic al comunitatii.

Prelucrarea pietrei, comparativ cu alte mestesu-
guri traditionale, a avut o dezvoltare mai restransa
si o raspandire mai putin ampla. Aceasta situatie se
explicd prin caracterul limitat al resurselor de ma-
terie primd, care nu se regaseau uniform pe intreg
teritoriul. Practicarea mestesugului era conditionata
direct de existenta zacamintelor de piatra potrivite
pentru prelucrare, ceea ce a determinat aparitia unor
centre locale bine conturate. In mod obignuit, era
folosita piatra calcaroasd cu scoici de tip sarmatian,
abundentd in zona bazinelor raurilor Nistru si Raut
(Patrimoniul 2022: 198-199). Alegerea materialului
influenta atat tehnica de lucru, cét si expresivitatea
elementelor arhitecturale realizate.

Arhitectura populara in piatra s-a afirmat ca un
fenomen local deosebit de expresiv, dezvoltat pe baza

exploatarii calcarului, dar si ca rdspuns la diminu-
area treptata a suprafetelor impadurite. In conditii-
le in care lemnul devenea tot mai greu de procurat,
piatra s-a impus ca o alternativd durabila si estetica
pentru constructii, in special al stalpilor de poarta si
ingraditurilor, contribuind la definirea unui specific
arhitectural regional. Satele Morovaia, Branesti si
Furceni au constituit un adevarat epicentru de , ira-
diere” a mestesugului popular de prelucrare artistica
a pietrei. Aici au activat, pand in anii ’70 ai secolu-
lui XX, mesteri renumiti, ale caror lucrari-ancadra-
mente, porti cu stalpi masivi de piatra, coloane si alte
elemente decorative, erau apreciate si solicitate in
localitati situate la distante de peste 80-90 km. Prin
activitatea lor, acesti mesteri au contribuit la péstra-
rea si transmiterea unei traditii care reprezinta astdzi
o componenta valoroasa a patrimoniului cultural re-
gional (Patrimoniul 2022: 198-199).

Aceste elemente arhitectonice erau si sunt con-
fectionate de persoane specializate, constructori sau
mesteri populari, fiind reliefate in cadrul aspectului
lor cu elemente arhitecturale care si intre intr-un
ansamblu cu casa si intreaga gospodirie. Insid coti-
dianul a demonstrat ca nu toate categoriile sociale isi
permiteau sa coopteze mesteri pentru a confectiona
aceste obiecte, din contra chiar, unii singuri isi con-
struiau, dupa posibilitéti, portile si gardurile.

In zona Codrilor Orheiului, portile reprezinti
primul insemn de patrundere in ograda gospodariei,
in spatiul privat destinat activitatilor familiale, marca
a statutului social in cadrul colectivitatii sitesti. Ele
devin un element cu o puternica incarcatura spiri-
tualad si simbolica, prezent si in numeroase culturi,
religii si zone etnografice (Antonescu 2009: 539). In
esentd, poarta devine un loc de trecere — o granita in-
tre doud lumi, doua stéri sau doud etape ale existen-
tei, nefiind doar un obiect fizic, ci o metafora a trans-
formarii, a alegerii si a inceputului unui nou drum.

Portile gospodariilor din zona Codrii Orheiului
erau, la inceput, construite din nuiele impletite, usor
de realizat din materialele aflate la indeména. Aces-
tea aveau un rol mai degraba simbolic si practic, deli-
mitand spatiul casei si protejand animalele. Odatéd cu
dezvoltarea mestesugurilor locale, portile au inceput
sd fie realizate din lemn masiv, decorate cu motive
traditionale sculptate, care reflectau statutul si price-
perea gospodarului (Suvac 2024: 128). In timp, influ-
entele urbane si accesul la unelte mai performante au
dus la aparitia portilor din scandura bine inchegata
si cu elemente de sustinere.

Imaginile din Fondul de documente al Rezerva-
tiei Cultural-Naturale ,,Orheiul Vechi” demonstreaza
evolutia aspectului, tehnicii de realizare si a calitatii
portilor.
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Imag. 1. Poarta traditionala din lemn si stalpi ciopliti in piatrd din zona Codrilor Orheiului
(fotografie din Arhiva Rezervatiei Cultural-Naturale ,,Orheiul Vechi’, anii 80 ai secolului XX)

Imaginea 1 reprezintd o poartd traditionala din
zona Codrilor Orheiului realizata din lemn masiv,
prins intre doi stalpi solizi din piatra. Stalpii sunt
decorati cu motive geometrice simple, sculptate in
relief, care oferd un aspect ornamental, dar sobru.
Canaturile portii sunt alcatuite din scanduri verti-
cale, intarite cu elemente metalice, sugerdnd o etapa
de tranzitie intre tehnicile vechi si cele mai moderne.
Poarta pare robusta si functionald, menita sa prote-
jeze gospoddria si sd delimiteze clar spatiul privat.
Ansamblul se integreazd armonios in peisajul rural,
completat de zidurile de piatra si drumul ingust de

Imag. 2. Poarta traditionala a familiei Coca, din satul
Branesti, construitd la sfarsitul secolului XIX (fotografie
din Arhiva Agentiei de Inspectare si Restaurare a Monu-

mentelor, anii’ 80 ai secolului XX)

Imaginea 2 evidentiaza o etapa mai evoluatd a
arhitecturii traditionale rurale. Stalpii si gardul sunt
tencuiti $i ornamentati cu motive decorative in relief
- romburi si arcade stilizate — care ii confera un as-
pect ingrijit si estetic. Canaturile din lemn sunt sim-
ple, alcituite din scanduri verticale, contrastand cu
bogatia decorativa a elementelor laterale. Se observa
o usoara deformare a lemnului, semn al trecerii tim-
pului si al utilizarii indelungate.

Imaginea 3 aratd o poartd care se remarca prin
proportiile sale impunitoare si prin stalpii inalti,
atent ornamentati. Stalpii sunt decorati cu medali-
oane circulare si elemente decorative verticale, suge-
rand influente arhitecturale mai tarzii si o preocu-
pare pentru detalii. Canatul din lemn, realizat din
scanduri mici orizontale bine fixate, contrasteaza cu
albul peretilor si al stalpilor. Poarta este integratd ar-
monios in ansamblul gospodariei, aldturi de casa cu
acoperis din tigld si zidurile groase tencuite. Intregul
ansamblu transmite soliditate, stabilitate si un anu-
mit statut social al proprietarului.

Poarta din imaginea 4 se distinge prin bogitia
elementelor decorative de pe stalpii ciopliti. Pe su-
prafata lor se observa motive geometrice in relief -
rozete si forme ondulate - care dau ansamblului un
caracter ornamental pronuntat. Canaturile din lemn
ale portii sunt intarite cu bare dispuse oblic, sporind
rezistenta si stabilitatea portii. Pe partea inferioard a
portii mesterii au ornamentat doud romburi simetri-
ce pentru decorarea complexului. Partea superioard
este realizata din sipci verticale, permitand o usoa-
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Imag. 3. Poartd traditionald din lemn si stalpi ciopliti in piatra din satul Butuceni
(fotografie din Arhiva Rezervatiei Cultural-Naturale ,Orheiul Vechi’, anii 80 ai secolului XX)

Imag. 4. Poarta traditionala din lemn si stalpi ciopliti in Imag. 5. Poarta traditionald din metal si stalpi ciopliti in
piatra din arealul Orheiului Vechi piatrd, situata in satul Brinesti
(fotografie din Arhiva Rezervatiei Cultural-Naturale ,Or-  (fotografie din Arhiva Agentiei de Inspectare si Restaura-
heiul Vechi”, anii’ 80 ai secolului XX) re a Monumentelor, anii’ 80 ai secolului XX)

TR

Imag. 6. Poarta traditionald a mesterului pietrar din satul Brénesti, Alexandru Lisnic (fotografie din Arhiva Agentiei de
Inspectare si Restaurare a Monumentelor, anii’ 80 ai secolului XX)
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rd transparentd spre interiorul curtii. Intreaga con-
structie reflectd imbinarea armonioasa dintre func-
tionalitate si dorinta de infrumusetare a gospodariei.

Unii mesteri lemnari si pietrari, care infrumuse-
tau gospodariile cu porti de lemn si stalpi de piatra,
in secolul XIX, inceputul secolului XX, sunt: Bejenari
Filip Stepanov, Morari Afanasie Petru, Lisnic Gheor-
ghe, Lisnic Alexandru, Rotaru Constantin - locuitori
ai satului Branesti si Gheorghe Septilici, locuitor al
satului Butuceni, Petru Iastremschi din Morovaia, au
la activ numeroase porti construite cu grija si maies-
trie pentru a bucura privirile trecdtorilor.

A doua jumatate a secolului XX a adus schim-
bari majore, iar fierul forjat a devenit tot mai prezent,
combinand rezistenta cu estetica. In cele din urma,
portile metalice sudate au inlocuit aproape complet
modelele vechi, marcand trecerea de la traditie la
modernitate in peisajul rural.

Odati cu crearea gospodariilor colective, a col-
hozurilor, sovhozurilor, dar si a altor entitati econo-
mice, incepand cu jumatatea secolului XX, in unele
sate erau create ateliere de lucru cu metalul, destinate
pentru reparatia tehnicii agricole sau industriale. In
aceste ateliere meseriasii isi concepeau primele pro-
iecte de porti metalice. In anii’ 60 ai secolului XX,
in localitatea Branesti din zona Codrilor Orheiului,
incepe procesul de extragere a pietrei din minele de
calcar cu ajutorul combinelor motorizate de taiere a
pietrei. Astfel in Mina Nr. 4 a satului, s-a creat primul
atelier de reparatii a tehnicii industriale. Fruntasii
acestuia care activau, erau locuitorii satului, precum
Pavel Zavialov (1930-1971) si Alexei Oleinic. Aces-
tia, in timpul lor liber, au conceput prima poarta me-
talica din localitate, amplasatd in gospodaria familiei
Oleninic in anul 1966. Aceastd tendintd, la acea vre-
me, a fost un imbold nu doar pentru localnici, dar si
pentru locuitorii satelor invecinate, de a-si construi
porti din metal. In urmitorii ani, procesul de trece-
re de la portile de lemn la cele metalice a fost foarte
rapid si vizibil in peisajul cultural al satului. Noile
porti erau apreciate pentru durabilitatea lor sporita,
pentru rezistenta la intemperii si pentru intretinerea
mai ugoard. In acelasi timp, ele ofereau posibilititi
decorative variate, prin modele sudate sau elemen-
te de fier forjat (Imag. 5) (Suvac 2025b: 206). Astfel,
metalul a devenit treptat un simbol al modernizarii
si al progresului in arhitectura gospodariilor rurale
din satele respective (Imag. 6).

In general, poarta era ganditd mai mult pentru
utilitate decat pentru esteticd. Totusi, din loc in loc,
varfurile barelor erau fie rotunjite, fie ascutite usor —
mai mult din considerente practice decat decorative.
Inchizitoarea era simpla, constand dintr-un zavor
metalic sau un lacdt atarnat de o ureche sudata.

Poarta era vopsita, de cele mai multe ori, in cu-
lori inchise - verde, negru sau gri — pentru a rezista
la intemperii si pentru a proteja metalul de rugina. In
jurul portii, gardul gospodariei era adesea din lemn
vechi, uneori acoperit de vita-de-vie sau alte plante
catardtoare sau deja construit din piatra sau fier.

Ulterior o pliada de meseriasi, care s-au indelet-
nicit cu confectiorea portilor metalice, au fost bra-
nestenii Trus Nicolae Vasile (1944-2023) si Pistruga
Nicolae (1950-2023). Acestia au reusit sa transmitd
si generatiilor tinere aceasta ocupatie. Un exemplu
evident este cazul lui Turie Trus (n. 1972) care a inva-
tat de la tatal sdu si continud s creeze porti metalice
doar cd intr-un aspect modern. Astfel este si cazul
lui Serghei Rotari, care a reusit sa insuseasca acest
mestesug si il mai practica la necesitate.

In concluzie, evidentiem ci in ansamblul arhi-
tecturii vernaculare din zona Codrilor Orheiului,
combinatia lemn-piatrd este caracteristici nu doar
portilor, ci si altor elemente constructive: temelii din
piatra pentru case din barne, beciuri boltite din pia-
tra de calcar si prispe din lemn, sprijinite pe socluri
minerale. Astfel, materialele locale nu erau doar so-
lutii practice, ci exprimau o esteticd a echilibrului si o
adaptare organica la peisajul colinar al Codrilor. Prin
urmare, portile din lemn, sustinute de stéalpi ciopliti
in piatrd, nu reprezintd doar un detaliu constructiv,
ci si o sinteza a identitatii arhitecturale a zonei - o
expresie a mestesugului, a durabilitatii si a relatiei
stranse dintre comunitate si mediul natural.

in timp, insd, portile traditionale din lemn au
fost treptat inlocuite cu porti din metal, mai rezis-
tente si mai usor de intretinut. De asemenea, in cazul
cand initial predominau elemente din lemn, acestea
au fost substituite prin stalpi ciopliti in piatrd, conso-
lidand caracterul durabil si aspectul monumental al
ansamblului arhitectural.

Nota
* Acest articol a fost elaborat in cadrul subprogramu-
lui de cercetare: 170101 — Cercetarea si valorificarea patri-
moniului cultural construit, etnografic, arheologic si artistic
din Republica Moldova in contextul integrdrii europene.
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Rezumat
Monumente funerare din piatra in satele zonei
etnografice a Codrilor Orheiului

Articolul dat analizeazd o serie de monumente fu-
nerare din piatrd in localitatile aflate in zona etnografica
a Codrilor Orheiului. Ne propunem sa analizdm tipologia
crucilor si a pietrelor de mormént, motivele decorative si
inscriptiile care reflectd credintele si mentalitatea comu-
nitdtilor locale. De asemenea, vom urmadri evolutia acestor
monumente in timp sub influenta traditiilor populare si
a normelor religioase. Prin acest demers, dorim si valo-
rificdm patrimoniul cultural al regiunii si sa subliniem im-
portanta pastririi lui pentru generatiile viitoare. In traditia
satelor din zona Codrilor Orheiului, crucea funerara este
nu doar un semn religios, ci si un element identitar si ar-
tistic. Aceste ornamente imbina simboluri precrestine cu
semnificatii crestine, reflectind continuitatea traditiilor
locale. Crucea funerari indeplineste astfel o dubla functie:
spirituald, prin mesajul teologic pe care il transmite, si
memoriald, prin pastrarea numelui si a amintirii celui tre-
cut la cele vesnice. In cadrul cercetirii de teren realizate
de noi, am constatat ca monumentele funerare vechi se
péstreazd pand in prezent. Aceastd situatie sugereaza ideea
cé datorita incércéturii lor emotionale deosebite, ele sunt
in continuare bine intretinute si conservate de catre ur-
masii celor decedati.

Cuvinte-cheie: cruce,
Coderii Orheiului, rit funerar

monument funerar, piatra,

Pesrome
KamenHnble Hairpo6Hble IaAMATHUKY B CelIaX 9THOTPa-
duueckoii 3oub1 Opxerickux Koap
(Codrilor Orheiului)

B maHHON cTaTbe aHaMM3UPYETCA PAJ KaMEHHbBIX
HaATrpOOHBIX MaMATHUKOB B CelaX ISTHOrpaduyeckoi
sonbl Opxeiickux Kogp. llenb uccnenoBanus — mpoaHa-
JIM3MPOBATh TUIIOJIOTMIO KPECTOB U HAaATpoOuil, fekopa-
TUBHbIE MOTVBBI U HAJJIIMCY, OTPaykalollyie BepOBaHUA U
MIPOBO33peHIe MeCTHBIX >kuTeneii. Kpome Toro, mpep-
IojaraeTcs MPOCHAEIUTb 3BONIONNIO JAHHBIX IMaMATHU-
KOB BO BpPEMEHM C Y4eTOM BIVAHNA HAPOTHBIX TPaAVIINIA
U PeJIUTMO3HBIX HOPM. B paMKax nccnenyemoit mpo6ieMsl
aBTOPBI CYMTAIOT BAXKHBIM OLIEHUTDb KyIbTYPHOE Hacle-
Iivie peTMOHa U NMOAYepKHYTh BaKHOCTb €T0 COXpaHEeHMA
711 OYAYLIVX IOKOMeHMIt. B paMkax Tpajuumit STHoOrpa-
¢uueckoit 3oupl Opxeiickux Kozpp HafrpoOHBIL KpecT
paccMaTpuBaeTcs He TONMbKO KaK PEIUTMO3HBIN CYMBOTI,

https://doi.org/10.52603/rec.2026.39.17

HO U KaK II0OKasaTellb CaMOOBITHOCTM M MCKYCCTBA. DTH
IIaMATHYKY COYETAIOT B cebe TOXPUCTUAHCKIE Y XPUCTH-
aHCKMe CUMBOJIbI, COXpaHAA IPeeMCTBEHHOCTb MECTHBIX
Tpaguuuil. TakuMm 06pasoM, HaATPOOHDI KPeCT BBIION-
HAeT OBOJHYI0 (YHKIVIO: TYXOBHYI0, O1aropaps Imepe-
TaBaeMOMY UM OOTOCIOBCKOMY IOCTaHWIO, ¥ MEMOpPU-
aJIbHYI0, COXpaH:iAA MMA U MaMATbh 06 ycommeM. B xope
IIOJIeBBIX VMCCIeNOBAHMII OBIIO 0OHAPY>KEHO, YTO MHOTHE
HaJTpoOHBIe KpeCThl COXPAaHWINUCh O HALINUX JHeN. JTa
CUTyalysi HABOJUT Ha MBIC/Ib O TOM, 4TO 0O/1arofiapsi CBo-
eil 0co00JI SMOIVIOHATBHO 3HAUMMOCTY HaArpoOHBIe
KPECTBI IIO-IIPeXXHEMY 6epeXXHO MOAIEPKIUBAIOTCA U CO-
XPaHAIOTCA TOTOMKaMM yMePIINX.

KnroueBble coBa: KaMEeHHDII KPecT, HaATPOOHBII
naMATHUK, Opxerickue Koppbl, morpe6anbHble TpaguLum

Summary
Funeral monuments carved in stone from the villages

of the ethnographic area of Codrii Orheiului

This article analyzes a number of stone funerary
monuments in the villages of the ethnographic region
of Codrii Orheiului. The aim of the study is to examine
the typology of crosses and tombstones, as well as the
decorative motifs and inscriptions reflecting the beliefs
and worldview of the local inhabitants. In addition, the
authors seek to trace the evolution of these monuments
over time, taking into account the influence of folk tradi-
tions and religious norms. Within the framework of the
research problem, the authors consider it important to as-
sess the cultural heritage of the region and to emphasize
the importance of its preservation for future generations.
Within the traditions of the ethnographic region of Cod-
rii Orheiului, the gravestone cross is regarded not only as
a religious symbol, but also as an expression of identity
and artistry. These monuments combine pre-Christian
and Christian symbols, preserving the continuity of lo-
cal traditions. Thus, the gravestone cross fulfills a dual
function: a spiritual one, through the theological message
it conveys, and a memorial one, by preserving the name
and memory of the deceased. Field research has shown
that many gravestone crosses have survived to the present
day. This situation suggests that, owing to their particular
emotional significance, gravestone crosses continue to be
carefully maintained and preserved by the descendants of
the deceased.

Key words: cross, funerary monument, stone, Codri
Orheiului, funeral rite
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Obiceiurile si ritualurile legate de inmorman-
tare constituie o sursd bogatd de informatii privind
practicile funerare intalnite in spatiul dintre Prut si
Nistru. Acestea urmeazd un parcurs ceremonial bine
conturat, care marcheaza desprinderea simbolicd a
persoanei de familie si de comunitate, trecerea din
lumea celor vii in cea de dincolo, precum si péstrarea
amintirii celui disparut. De-a lungul timpului, aceste
traditii au cunoscut transformaéri semnificative, evo-
luind de la credinte populare vechi catre forme tot
mai simplificate, influentate de normele bisericesti
si de spiritul laic specific epocii moderne. In acest
cadru, se evidentiaza practici precum jocul de pri-
veghi — pastrat astazi mai ales in memoria generati-
ilor varstnice, restrangerea repertoriului de bocete
si a elementelor ceremoniale, particularitatile ves-
timentatiei si ale pomenilor, precum si diversitatea
obiceiurilor si a credintelor locale, care diferd de la
0 comunitate la alta (Condraticova 2011: 160). Tema
mortii, a ritualurilor funerare, precum si a pietrelor
si crucilor funerare a fost cercetatd in mai multe lu-
crari, printre care sant si studiile monografice dedi-
cate unor localitati (Livsit 1994: 32). Reprezentarea
si tratarea tipologica a crucii, imbinarea simbolurilor
precrestine cu cele crestine, au fost reflectate in stu-
diul lui Vitalie Malcoci, editat si in limba franceza
in anul 1996 (Malcoci 1995: 91-109; Malcoci 1996:
79-87). Acelasi autor ne aratd sincretismul motivelor
iconografice crestine si cele precrestine de ordin den-
drolatric (Malcoci 1999-2000: 19-22), reprezentarea
plastica a crucii in arhitectura populara (Malcoci
2003: 32-35) si structuri si semnificatii mitofolclorice
in arhitectura populard din Republica Moldova (vezi
subcapitolul: 3.4. Imaginea crucii in decorul arhitec-
turii populare) (Malcoci 2021: 83-89). Unele aspecte
ale tematici abordate in articolul nostru au fost re-
flectate in publicatii si lucrari monografice ale unor
cercetdtori, precum

Ana Marian, care in studiul de sintez3 a facut o
analiza a sculpturii din Republica Moldova din seco-
lul XX (Marian 2007: 26-40). Mai tarziu tema aceasta
a fost aprofundata intr-o monografie la tema com-
pozitiilor tematice in sculptura moldoveneascd (anii
1940-2010) cu specificarea traditiilor de solutionare
a compozitiei in troitele populare moldovenesti (se-
colul al XIX-lea) (Marian 2018: 26-40).

In articolul dat dorim s facem o prezentare a
monumentelor funerare prelucrate in piatra din sa-
tele zonei etnografice a Codrilor Orheiului, evidenti-
ind particularitatile lor artistice si simbolice. Ne pro-
punem sd analizam tipologia crucilor si a pietrelor
de morméant, motivele decorative si inscriptiile care
reflectd credintele si mentalitatea comunitétilor loca-
le. De asemenea, vom urmari evolutia acestor mo-

numente in timp sub influenta traditiilor populare si
a normelor religioase. Prin acest demers, dorim sa
valorificim patrimoniul cultural al zonei si sd subli-
niem importanta pastrarii lui pentru generatiile vii-
toare.

Pentru inceput dorim sa mentionam arhitectu-
ra vernaculard din satele zonei Codrilor Orheiului,
care se distinge prin armonia dintre constructiile tra-
ditionale si peisajul natural. Piatra extrasa din carie-
rele apropiate a fost valorificata pe scard larga la fun-
datii, pivnite, porti, fintani si monumente funerare,
devenind un element definitoriu al identitatii arhi-
tecturale locale. Prelucrarea artistica a pietrei reflectd
maiestria mesterilor populari, care au transmis din
generatie in generatie tehnici i motive ornamenta-
le specifice. Decorul sculptat cuprinde motive geo-
metrice, solare si vegetale, incarcate de semnificatii
simbolice si religioase. In ansamblu, complexele tra-
ditionale ilustreazd o organizare functionala a spa-
tiului rural si o relatie stransd dintre om, comunitate
si natura (Suvac 2025: 105).

Simbolul crucii reprezintd unul dintre cele mai
vechi si puternice semne ale spiritualitdtii crestine,
exprimand credinta in jertfa si Invierea lui Iisus
Hristos. In context funerar, crucea marcheazi locul
de odihna al celui rdposat si semnificé biruinta asu-
pra mortii, speranta in viata vesnicd si mantuire.

In traditia satelor din spatiul romanesc, inclusiv
din zona Codrilor Orheiului, crucea funerard este nu
doar un semn religios, ci si un element identitar si
artistic. Forma, proportiile si decorul ei pot varia de
la modele simple, austere, pand la exemplare bogat
ornamentate cu motive solare, vegetale sau geome-
trice. Aceste ornamente imbina simboluri precresti-
ne cu semnificatii crestine, reflectand continuitatea
traditiilor locale. Crucea funerara indeplineste astfel
o functie dublé: spirituald, prin mesajul teologic pe
care il transmite, $si memoriald, prin pdstrarea nume-
lui si a amintirii celui trecut la cele vesnice.

Intalnim situatii, cind ,la capul mormantului
bérbatilor decedati se pune un stalp funerar, cio-
plit in patru muchii, in registre de forma unor ro-
mburi (oarecum asemdndtori Coloanei Infinitului
a lui Constantin Brancusi), in varful caruia se pune
o cruce micd din lemn, dacéd béarbatul a fost insurat
si a avut véarsta de peste 18 ani; daca tinarul a fost
insurat i se pune un porumbel din lemn, iar daca a
fost neinsurat i se aseaza un cuc - Valea Sebesului;
cand omul isi face semnul crucii, diavolul fuge” (An-
tonescu 2009: 189). ,,Crucea de la inmormantare se
dubleaza cu o alta, care are pe ea pictat chipul lui [i-
sus, asezatd la mormant odata cu pomenirea de sase
saptdmani; apoi crucile nu se mai inlocuiesc, dacd
s-au inclinat sau au cizut, se mai indreapté un timp,
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apoi se pierd odatéd cu lemnul; dupa efectuarea tutu-
ror pomenilor si putrezirea crucilor, mortii nu mai
lasa urme - Tinutul Padurenilor” (Apolzan 1994:
18). ,,Exista credinta ca o cruce putrezeste, daca cru-
cerul care a ficut-o nu este un om drept si respectat
- Dolj; prevesteste ghinion pierderea unei cruciulite.
Daca din plumbul (cositorul) topit si turnat in ap4,
in seara Anului Nou, se formeaza o cruce, inseamna
cd aceasta 1i este ursita celui care vrea sd-si cunoasca
viitorul si cd nu mai are ce sd astepte altceva decit
moartea. In textele de colind, crucea este asimilati
bétranilor. Visarea unei cruci rdsturnate prevesteste
moarte, dar inseamna trecerea peste un pericol imi-
nent, cdnd cineva se viseaza purtind cruce; sperante-
le sunt pe cale si se realizeze pentru cine viseaza un
episcop purtand cruce la gat — Suceava” (Antonescu
2009: 190).

In ceea ce urmeaza vom analiza un set de ima-
gini ale unor cruci funerare din localitatile Branesti,
Butuceni, Trebujeni, Furceni, Ivancea, sate aflate in
zona etnograficd a Codrilor Orheiului, fotografiate
in anii 80-90 ai secolului XX si descoperite de noi in
Arhiva Agentiei de Inspectare si Restaurare a Monu-
mentelor si in Arhiva Muzeului Satului, filiala Mu-
zeului National de Etnografie si Istorie Naturala din
Chisinau.

Monumentul funerar (Foto 1) este confectionat
din piatrd de calcar cochilifer, datat cu I jumatate a

secolului XX si identificat in anul 1988. Piesa este
alcatuita din doud parti principale: partea superi-
oard - o cruce incadratd de o cununa sculptatd (cel
mai probabil doua crengute de maslin) - si un pos-
tament compus din doud parti, dintre care partea
inferioarda masiva este legata de cea superioara prin
patru trepte, care simbolizeazd Golgota. Cununa si
o parte a postamentului au fost vopsite cu vopsea
de ulei inchisa la culoare, fapt care indicd interven-
tii ulterioare asupra aspectului initial. Monumentul
este caracterizat in Fisa de evidenta printr-un ,la-
conism retinut”, simplitate si claritate a formelor,
trdsdturi specifice artei funerare rurale din zona
Codrilor Orheijului. Crucea nu are inscriptii, care
probabil nu s-au pastrat, accentul fiind pus exclusiv
pe expresivitatea simbolului crestin si pe echilibrul
compozitional. Starea de conservare poate fi consi-
derata satisfacitoare, motiv pentru care se recoman-
dd includerea ei in regimul de protectie ca monu-
ment de importantd locald. In cadrul cercetarii de
teren, realizate in luna aprilie 2026, am constatat cu
certitudine ca acesta se pastreazd pana in prezent,
alaturi de celelalte monumente funerare, care vor fi
analizate mai jos. Aceasta situatie sugereazd gandul
ca monumentele funerare, datorita incarcaturii lor
emotionale deosebite, sunt in continuare bine intre-
tinute si conservate de cétre urmasii celor decedati
(Suvac 2025: 208).

e

- hd

Foto 1. Monument funerar cu simbolul cununii, cimitirul s. Branesti, I jum. a sec. XX. Fotografie de V. Tataru,
octombrie 1993. Arhiva Muzeului Satului, filiala Muzeului de Etnografie si Istorie Naturald, Chisinau
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Foto 2. Monument funerar din cimitirul s. Branesti, I jum. a sec. XX. Fotografie de V. Tataru, octombrie 1993.
Arhiva Muzeului Satului, filiala a Muzeului de Etnografie si Istorie Naturald, Chisinau

Foto 3. Monument funerar din cimitirul s. Branesti, sf. sec. XIX. Fotografie de O. Corcinschi, octombrie 1993.
Arhiva Muzeului Satului, filiald a Muzeului de Etnografie si Istorie Naturala, Chisinau
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Crucea funerard (Foto 2) este realizata din piatrd
si are o compozitie verticald bine echilibrata, specifica
monumentelor rurale de la sfarsitul secolului XIX —
inceputul secolului XX din zona Codrilor Orheiului.
Partea superioara prezinta o cruce cu brate usor eva-
zate si capete profilate, cu terminatii rotunjite, ceea
ce ii conferd un aspect decorativ mai elaborat fatd de
tipurile simple. Crucea este fixata pe un soclu inalt,
prismat, marcat de un element median in forma de
fronton unghiular, care creeazd o trecere arhitectoni-
cd intre baza si registrul superior. Tratarea volumelor
sugereazd influente neoclasice sau ecleziastice, posi-
bil inspirate din arhitectura bisericeascd locala. Su-
prafetele sunt netede, cu muchii clar conturate, ceea
ce indicd o executie atentd si interventia unui mester
cu experienta. Ansamblul transmite monumentalita-
te si sobrietate, fiind probabil destinat unui mormant
apartinand unei familii cu statut social mai ridicat in
comunitatea rurald.

Conform Fisei de evidentd a monumentului
funerar (Foto 3), crucea este datatd cu sfarsitul se-
colului XIX si este realizata din piatra cochilifera,
fiind opera unui mester popular din Branesti. Mo-
numentul este figurativ si masiv, sculptat dintr-un
singur bloc de piatrd, fard postament separat, ceea
ce i conferd un aspect compact si arhaic. Struc-
tura este compusa din doud parti compozitionale
principale, cu brate laterale puternic reliefate si cu
decupaje semicirculare in partea inferioara a aces-
tora, element ce creeaza un efect plastic aparte si
sugereaza o tratare simbolicd a ancorei din perioada
crestinismului primar. Bratele groase si proportiile
greoaie imprimad crucii o monumentalitate in ciuda
dimensiunilor relativ reduse. Piesa nu are inscriptii,
accentul fiind pus exclusiv pe expresivitatea volu-
mului si pe forta simbolului crestin. Starea de con-
servare este apreciatd ca satisfacatoare, iar monu-
mentul este considerat demn de protectie ca obiect
de importantd locala.

Monumentul din foto 4 este o cruce funerara
masiva din piatrd de calcar, realizata la prima vedere
din trei blocuri distincte, dar la analiza accentuata
intelegem cd este realizat dintr-un singur bloc de
calcar, datat cu I jumatate a secolului XX si identi-
ficat in anul 1988. Partea inferioard este constituita
dintr-un postament cu patru fete, usor tronconic
(ingustat spre partea superioard), care asigura stabi-
litatea ansamblului, iar zona mediand este configu-
rata ca un trunchi piramidal, pe care este fixata cru-
cea propriu-zisd de proportii compacte, asezata pe
o bazd foarte scunda. Volumetria este clar articulata
in trei segmente constructive suprapuse, conferind
piesei verticalitate si echilibru compozitional, dar si
o puternica expresivitate plastica.

Foto 4. Monument funerar cu simbol dendromorf, cimi-
tirul s. Branesti, I jum. a sec. XX. Fotografie de V. Titaru,
octombrie 1993. Arhiva Muzeului Satului, filiala a Muze-
ului de Etnografie si Istorie Naturala, Chisinau

Din punct de vedere simbolic, structura poate
fi interpretata ca o transpunere a motivului Pomu-
lui Vietii, redat intr-o forma stilizatd si austerd. Axul
central sugereaza trunchiul, in timp ce bratele crucii
evocd ramurile; insa acestea sunt scurte, masive si
parca retezate, ceea ce poate semnifica intreruperea
vietii pamantesti si trecerea in planul etern. Aceasta
schematizare a ramurilor tdiate este specificd lim-
bajului simbolic al artei funerare traditionale, unde
mesajul este concentrat si exprimat prin volum, nu
prin ornamentatie abundentd. Executarea denota
maiestria mesterului popular, care valorificd prin-
cipiile arhitecturii vernaculare: claritatea formelor,
echilibrul proportiilor si integrarea simbolului in
structura insdsi a monumentului. Lipsa decorului
suplimentar si accentul pus pe articularea volumelor
demonstreaza o gandire constructiva matura, in care
simbolul crestin si motivul vegetal arhaic se conto-
pesc intr-o forma unitard si monumentala.

Monumentul (Foto 5) este o cruce funerara din
piatrd, provenita din cariera de la Branesti si realiza-
td de un mester popular local in perioada interbeli-
ca. Piesa este compusa din doua parti principale: un
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Foto 5. Cruce funerard din piatrd, specifica zonei Codrilor Orheiului, cimitirul s. Branesti, perioada interbelica.
Fotografie de O. Corcinschi, octombrie 1993. Arhiva Agentiei de Inspectare si Restaurare a Monumentelor, Chisinau

postament sub forma unei baze prismatice si crucea
propriu-zisa cu brate scurte si masive. Din perspec-
tiva arhitecturii vernaculare, monumentul reflectd o
gandire constructiva clara si o integrare organica a
simbolului in structura obiectului, fard ornamentatie
excesiva. Volumele sunt bine echilibrate, iar propor-
tiile demonstreaza experienta mesterului popular in
articularea formelor simple, dar expresive. In partea
de sus, la baza crucii, sunt cioplite doud semicercuri
cu raze, care reprezinta un apus de Soare. Aceasta
sintezd dintre simboluri arhaice si semnul crestin
confera piesei o valoare etnografica si artisticd deo-
sebitd, ilustrand continuitatea traditiilor simbolice in
spatiul rural al Codrilor Orheiului.

Monumentul funerar (Foto 6) are o forma mult
mai arhaica si austerd, fiind realizat dintr-un bloc
masiv de piatrd, cu volum paralelipipedic si propor-
tii compacte. Suprafata nu este bine finisata, pds-
trand textura brutd a materialului, ceea ce sugereaza
o0 executare veche sau o intentie deliberatd de sobri-
etate. Pe fata principald se observd un relief incizat
in addncime, compus din linii simple, geometrizate.
Motivul central reprezintd o cruce stilizatd, inscrisd
intr-un cadru dreptunghiular sugerat printr-o bor-
durd incizatd. Bratele crucii sunt redate schematic,
cu terminatii unghiulare, iar partea inferioara se pre-
lungeste intr-o forma care poate fi interpretata fie ca

un trunchi stilizat, fie ca un suport simbolic - posibil
o variantd abstractizata a Pomului Vietii.

Foto 6. Piatra funerard cu motivul central al crucii stiliza-

te, s. Butuceni, I jum. a sec. XIX. Fotografie de V. Tataru,
octombrie 1993. Arhiva Muzeului Satului, filiald a Muze-
ului de Etnografie si Istorie Naturala, Chisinau
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Spre deosebire de monumentul anterior, unde
volumetria este articulatd pe registre suprapuse, aici
decorul este redus la o singura fata sculptatd, iar ex-
presivitatea se obtine prin contrastul dintre suprafata
bruta si adancimea tdieturii. Lipsa detaliilor decora-
tive si predominanta geometriei confera acestui mo-
nument un caracter arhaic, aproape proto-crestin, in
care simbolul crucii domina clar compozitia. Intre-
gul ansamblu transmite impresia unei arte vernacu-
lare timpurii, in care mesajul simbolic primeaza in
fata ornamentului, iar mijloacele plastice sunt reduse
la esential.

Foto 7. Monument funerar cu colac pe diagonald, cimiti-
rul s. Branesti, I jum. a sec. XX. Fotografie de V. Tataru,
octombrie 1993. Arhiva Muzeului Satului, filiald a Muze-
ului de Etnografie si Istorie Naturala, Chisinau

Monumentul funerar (Foto 7) se impune prin-
tr-o compozitie verticala echilibrata si printr-o so-
brietate expresivda care il plaseaza la interferenta
dintre traditia vernaculara si influentele tehnice
tarzii. Realizat din piatrd masivd, monumentul este
structurat pe mai multe niveluri arhitecturale, clar
delimitate, ceea ce ii conferda monumentalitate si sta-
bilitate.

Soclul, solid si bine proportionat, constituie te-
melia simbolicid a constructiei. El reprezinta legatura
cu pamantul, cu lumea materiald si cu spatiul comu-
nitar in care a trdit defunctul. Deasupra acestuia, ni-
velul median sugereazd forma unui mic fronton sau a
unui acoperis stilizat, trimitand direct la arhitectura
vernaculard a casei traditionale. Aceastd analogie nu
este intamplédtoare: in mentalitatea traditionald, mor-
mantul este conceput ca ,locuintd a vesniciei’, iar
reproducerea simbolicd a elementelor casei exprima
continuitatea identitatii dincolo de moarte. Astfel,
monumentul funerar devine o transpunere in piatra
a spatiului domestic, marcind trecerea din casa pa-
manteasca in casa eternd (Cotoman 2022: 26).

Crucea propriu-zisa domina compozitia prin
verticalitate si simplitate formala. Liniile sale ferme,
lipsite de ornamentatie excesivd, accentueaza ideea
de ascensiune si transcendere. Verticalitatea sugerea-
za ridicarea sufletului, orientarea spre cer si legatura
dintre planul terestru si cel divin. Proportiile sunt
atent calculate, astfel incit volumul crucii s nu co-
pleseasca baza, ci sa creeze un ansamblu armonios.

Un element deosebit de expresiv este decorul
sculptat sub forma unui colac, care este asezat pe di-
agonald peste bratul crucii. Acest detaliu introduce o
notd de dinamism intr-o structurd rigida si austera.
De obicei, colacul este prezent intr-o serie de practici
funerare, care urmaresc sd-1 aseze pe cel care a trecut
pragul catre ,Jumea de dincolo’, intr-o noud ordine
si sd-i asigure post-existenta. Viata ,de dupa moar-
te” a fost si continua sa fie o temd de mare amploare
pentru mediile stiintifice si religioase, preocuparea
primordiala fiind deslusirea si intelegerea experien-
telor ,din afard de trup” (Grozoiu 2013: 28). Toto-
data, colacul dat in momentul practicilor funerare,
ar reprezenta plata vamilor spre lumea de dincolo
(Antonescu 2009: 169). Prin ansamblul sdu, monu-
mentul exprimd demnitate, permanenta si memo-
rie durabila. Sobrietatea decorativa, combinata cu o
structurare arhitecturald clard, indica o etapd evolu-
tiva in arta funerard, in care traditia rurald se imbina
cu influente stilistice mai elaborate. Monumentul nu
este doar un semn al trecerii, ci si o formd de afirma-
re identitard si comunitara, reflectind credinta intr-o
continuitate a vietii si intr-o ordine spirituald care
transcende efemerul existentei umane.

Monumentul funerar (Foto 8) se remarca prin-
tr-o compozitie aparte. Soclul are o forma robusts,
bine ancoratd in sol, sugerand stabilitate si perma-
nenta. El reprezinta temelia existentei pamantesti,
spatiul comunitar si legatura defunctului cu lumea
celor vii. Partea centrala a monumentului este alca-
tuitd din doua elemente sculpturale distincte: crucea
propriu-zisa si figura Maicii indurerate, asezatd in ge-
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nunchi, reprezentatd in pozitie de rugaciune. Aceas-
ta asociere confera ansamblului o incarcaturd spiri-
tuala profunda, depasind functia de simplu marcaj
funerar si transformand monumentul intr-un mesaj
vizual despre mijlocire, sperantd si mantuire. Cru-
cea, amplasatd vertical si bine proportionatd, rama-
ne elementul central al compozitiei. Ea simbolizeaza
jertfa, credinta si trecerea din viata pamanteascd in
cea vesnica. Structura sa este solidd, iar eventualele
motive decorative sunt subordonate claritatii formei.
Verticalitatea accentuata sugereaza ascensiunea su-
fletului si legatura dintre planul terestru si cel divin.

- - - . . . .'

Foto 8. Monument funerar cu chipul Maicii indurerate,
cimitirul s. Branesti, I jum. a sec. XX. Fotografie de
V. Tiétaru, octombrie 1993. Arhiva Muzeului Satului, filiald
a Muzeului de Etnografie si Istorie Naturald, Chisinau

Asemdnarea figurii Maicii indurerate cu Mai-
ca Domnului in pozitie de rugaciune, introduce o
dimensiune iconografica specifica artei crestine.
Reprezentata in atitudine de rugaciune, cu mainile
impreunate sau ridicate, Maica Domnului apare ca
mijlocitoare intre sufletul defunctului si divinitate.
In traditia ortodox3, ea este perceputd ca protectoare

si ocrotitoare a credinciosilor, iar prezenta ei pe mo-
nument sugereazd speranta in milostivirea divind si
in iertarea pacatelor (Chifor 2008: 87-88). Din punct
de vedere compozitional, cele doud elemente creeaza
un dialog vizual: crucea exprima sacrificiul si credin-
ta, iar figura Maicii indurerate exprima rugiciunea
si compasiunea. Impreun, ele construiesc o sceni
simbolicd a trecerii, in care moartea este insotita de
intercesiune si speranta.

Ansamblul pastreaza, totodata, legitura cu arhi-
tectura vernaculara prin modul de structurare pe re-
gistre si prin proportiile echilibrate. Soclul masiv an-
coreazd monumentul in spatiul padmantesc, in timp
ce partea superioard, dominata de verticalitate si de
figura sacrd, orienteaza privirea spre cer. Aceasta or-
ganizare reflecta conceptia traditionald asupra lumii:
existenta umand este situatd intre pdmant si divin, iar
moartea reprezintd o trecere, nu o rupturd definitiva.
Prin prezenta ambelor elemente, monumentul capa-
td un caracter narativ si devotional. Nu mai este doar
un semn al memoriei, ci o expresie sculpturala a cre-
dintei comunitatii, a sperantei in mantuire si a con-
vingerii cd sufletul defunctului este insotit si ocrotit
in drumul sdu spre eternitate.

Doua tipologii diferite de monumente funerare
(Foto 9) coexistd in acelasi spatiu de inhumare, su-
gerand idea despre o evolutie stilisticd si simbolica
a artei funerare. Crucea din stanga este realizata din
piatra masiva si are o forma simplificatd, cu bra-
te groase si proportii compacte. Aspectul ei robust,
lipsit de ornamentatie ampld, indicd o traditie mai
veche, in care accentul cade pe simbolul central al
crestinismului - crucea ca semn al jertfei si al mantu-
irii. Volumul sau aproape monolitic transmite stabi-
litate i permanenta, iar proportiile reduse sugereaza
un caracter sobru, specific mediului rural traditional.
Integrarea ei in vegetatia abundentd accentueazd ide-
ea intoarcerii la natura si a ciclului vietii.

Alaturi se afla un monument de tip stalp fune-
rar, cu o compozitie verticala bine articulata. Acesta
se remarcd printr-o compozitie atent proportionata,
in care fiecare detaliu are valoare simbolicd. Soclul
prezinta o usoard rotunjire in zona de bazd, ceea ce
atenueaza rigiditatea volumului si creeaza o tranzi-
tie fluida intre monument si sol. Aceastd forma ro-
tunjitd poate fi interpretatd ca simbol al ciclicitatii
existentei si al continuitétii vietii dincolo de moarte.
Rotunjimea sugereaza ideea de plenitudine, de in-
treg, in opozitie cu ruptura brutald pe care o presu-
pune disparitia fizicd. Corpul stalpului este alungit,
accentuand verticalitatea — un element esential in
simbolistica funerari, deoarece trimite la ascensiu-
nea sufletului. Verticala reprezintd axa de legatura
dintre pamant si cer, dintre planul material si cel spi-
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Foto 9. Stalp funerar in formd de obelisc, cimitirul s. Branesti, I jum. a sec. XX. Fotografie de O. Corcinschi, octombrie

i

1993. Arhiva Muzeului Satului, filiald a Muzeului de Etnografie si Istorie Naturala, Chisinau

ritual. Partea superioard, de forma patrulatera, este
prelucrata la colturi cu motivul funiei rasucite. Acest
motiv decorativ are o puternica incarcatura simboli-
ca in arta traditionald. Funia rasucita sugereazd con-
tinuitatea neintreruptd, legatura dintre generatii si
ideea de eternitate (Moisei 2020: 53). In mentalitatea
populara, ea reprezinta ,firul vietii” — traseul exis-
tentei umane, care, desi pare intrerupt la nivel fizic,
continui intr-o altd dimensiune. Totodata, motivul
funiei este asociat cu protectia si delimitarea sacru-
lui, marcénd spatiul mormantului ca loc consacrat.
Prelucrarea colturilor prin aceasta torsada decorativa
atenueazd severitatea formei patrulatere si introduce
un ritm vizual subtil, specific mestesugului popular.
Astfel, monumentul imbina rigoarea geometrica cu
simbolismul organic.

In ansamblu, stilpul funerar nu este doar o
structura verticala ornamentald, ci o constructie
simbolica complexd: baza rotunjita evoca ciclul vie-
tii, verticalitatea sugereazd ascensiunea, iar funia
rasucitd exprimd continuitatea si eternitatea. Prin
aceste elemente, monumentul devine o sinteza intre
arhitecturd si simbol, intre materialitate si credinta.
Coexistenta celor doud monumente funerare este
semnificativa: ele ilustreaza trecerea de la simbo-
lismul direct si concentrat al crucii traditionale la
o formd mai elaboratd, in care monumentul capata

caracter arhitectural. Daca crucea exprima explicit
credinta si jertfa, stalpul funerar sugereaza prin ver-
ticalitate ascensiunea sufletului si ideea de continui-
tate spirituala.

In general, imaginea surprinde nu doar doua
morminte diferite, ci doud registre culturale: traditia
vernaculara si influenta stilistici modernd. Vegetatia
care inconjoara monumentele contribuie la atmosfe-
ra de memorie si uitare, integrand piatra in peisaj si
subliniind relatia dintre efemerul vietii $i permanen-
ta simbolului funerar.

In concluzie mentiondim ci monumentele fu-
nerare analizate evidentiazd diversitatea si evolutia
artei funerare din spatiul traditional al zonei etno-
grafice Codrii Orheiului. De la crucea masivd, sobra
si aproape monoliticd, pana la stalpul funerar cu pro-
filari elegante si decor simbolic, fiecare piesa exprima
o conceptie profunda despre viatd si moarte. Crucea
raméne semnul central al credintei crestine, concen-
trand ideea jertfei, a mantuirii si a sperantei in invi-
ere. Stalpul funerar, prin verticalitatea sa accentuatd,
sugereazd ascensiunea sufletului si legatura dintre
pamant si cer. Detaliile, precum soclul rotunjit sau
motivul funiei rasucite, introduc simboluri ale cicli-
citdtii, continuitatii si eternitatii. Prezenta elemen-
telor inspirate din arhitectura vernaculard confirma
conceperea mormantului ca ,,locuinti a vesniciei”. In
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acelasi timp, diferentele stilistice dintre monumente
indicé influente diverse si etape distincte de evolutie
artistica. Tmpreuné, aceste monumente nu sunt doar
marcaje funerare, ci adevarate documente culturale,
care reflecta credintele, valorile si sensibilitatea este-
ticd a comunitatii din care provin.

Nota
* Acest articol a fost elaborat in cadrul subprogramu-
lui de cercetare: 170101 — Cercetarea si valorificarea patri-
moniului cultural construit, etnografic, arheologic si artistic
din Republica Moldova in contextul integrdrii europene.
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Painea in obiceiurile funerare romanesti din spatiul pruto-nistrean:
forme, functii si semnificatii simbolice
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Rezumat
Painea in obiceiurile funerare roménesti din spatiul

pruto-nistrean: forme, functii si semnificatii simbolice

Articolul analizeaza semnificatiile profunde ale mor-
tii si ritualurilor de inmormantare in traditia roméaneascs,
unde moartea este perceputd nu ca un sfarsit, ci ca o tre-
cere in altd lume. Acest moment reprezinta un prag sacru,
marcat de obiceiuri §i practici ritualice, menite sa asigure
integrarea sufletului in planul spiritual si mentinerea le-
gaturii cu sacralitatea. Astfel de rituri de trecere, prezente
in toate culturile umane, au avut un rol esential in organi-
zarea relatiei dintre om si univers. In cultura romaneasca,
aceste traditii s-au pastrat de-a lungul timpului, fiind sus-
tinute de credinte adinc inradécinate. Un rol central il are
péinea, simbol al vietii si al jertfei, oferitd lui Dumnezeu
pentru sufletul celui raposat. Ea reprezinta atat existenta
padmanteasca, cat si trupul defunctului. Graul, materia din
care este ficutd péinea, simbolizeazd in traditia crestind
invierea si viata vesnicd, sugerand renasterea prin analogie
cu ciclul natural al germinarii. Ritualurile funerare sunt
insotite de practici simbolice si magico-religioase, menite
sa asigure trecerea lind a sufletului in lumea de dincolo.
In ansamblu, aceste obiceiuri reflectd o conceptie profund
spirituald asupra mortii, in care simbolurile si ritualurile
contribuie la mentinerea legaturii dintre viata si eternitate.

Cuvinte-cheie: paine, obiceiuri funerare, moarte, suflet

Pesrome
X71e6 B pyMBIHCKUX IIOXOPOHHBIX 00pspmax IIpy-
To-IHeCTpOBCKOrO pernona: ¢popmsbl, GyHKINM U
CUMBOJIIKA

B craTbe mopBepraroTcs aHaIN3y ITyOMHHbIE CMbIC-
7Bl CMEPTH M MHOTpebanbHBIX OOPSAZOB B PYMbBIHCKOI
TpafguLNM, TAe CMEPTb BOCIPMHMMAETCA He KaK KOHell,
a Kak Ilepexofi B NOTYCTOPOHHMII MMp. IDTOT Iepexon
IpefCTaB/IsAeT COOO0I CBAILIEHHDI IOPOL, KOTOPBI CO-
IPOBOXKIAETCS OOBIYASIMIL U PUTYATbHBIMM IIPAKTUKAMI,
IPU3BAaHHBIMM 00eCIIeYNTDh MEepPexof AYIIM B LYXOBHOE
IIPOCTPAHCTBO U COXpAaHEHNe ee CBA3M C CaKpaJbHBIM.
[Tono6HbIe 06PARDI EPeXOfa, IPUCYTCTBYIOLINE BO BCEX
KyIbTYpax MUpa, UTPAIOT BAKHYIO POIb B GOpMUPOBa-
HUU OTHOIIEHMII YelloBeKa ¢ MUPO3JaHMeM. B pyMbIH-
CKOII KyIbType 9TV TPAfULVK, OIMPasCh Ha IITyOOKO
YKOpEeHUBIINeCs BepOBaHNA, COXPAHWINCh Ha MIPOTsKe-
HUM BeKOB. X/1e6 KaK CUMBOJI KU3HY ¥ )KEPTBBI, KOTOpast
MpeNnofiHOCUTCA bory 3a Ayury ycolllero, saHuMaeT B
Hell IleHTpanbHoe MecTo. OH ONULEeTBOPsAET KaK 3eMHOe
CyllecTBOBaHNe 4YeloBeKa, Tak 1 Teno yMmepiuero. [lie-
HIIIA, U3 KOTOPOJ M3rOTaBNIMBaETCs X1e6, B XPUCTHAH-
CKOJI TpafiLINM CUMBOIU3MPYET BOCKpeceHNe U BeYHYI0
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JKV3HD, OTPaXKasl TeM CaMbIM M0 BO3POXK/IEHUA depes
€CTeCTBEHHDINT LUK ImpopacTanus. [lorpebanbHbie 06-
PAOBL CONPOBOXKIAIOTCA CUMBONMYECKMMHU U PEIUTH-
03HO- Marm4ecKMMM IpaKTMKaMH, HAIPaB/JIeHHBIMMU Ha
obecrieyeHre MIABHOIO Ilepexofia AYLIM B 3arpoOHbIN
Mmup. B menmom sty 06bp19an oTpaXkaoT IyboKoe JyXOB-
HOe BOCIIpUATHE CMEPTHU, B KOTOPOM CHMBOJIBI U PUTY-
aJIpl IOMOTAIOT COXPAHUTD CBA3b MEXAY KU3HDIO U Bed-
HOCTBIO.

KmroueBble cmoBa: xye6, HMOXOpOHHbIE OOPSBI,
CMepTb, AyLIa

Summary
Bread in Romanian Funerary Customs of the Prut-
Dniester Region: Forms, Functions and Symbolic
Significance

The article analyses the profound meanings of death
and burial rituals in Romanian tradition, where death is
perceived not as an end, but as a passage to another world.
This moment represents a sacred threshold, marked by
customs and ritual practices designed to ensure the soul’s
integration into the spiritual plane and maintain the con-
nection with the sacred. Such rites of passage, present in
all human cultures, have played an essential role in orga-
nising the relationship between humans and the universe.
In Romanian culture, these traditions have been preserved
over time, supported by deeply rooted beliefs. A central
role is played by bread, a symbol of life and sacrifice, ofte-
red to God for the soul of the deceased. It represents both
earthly existence and the body of the departed. Wheat, the
material from which bread is made, symbolises resurrec-
tion and eternal life in Christian tradition, suggesting re-
birth through an analogy with the natural cycle of germi-
nation. Funerary rituals are accompanied by symbolic and
magicoreligious practices intended to ensure the soul’s
smooth passage to the afterlife. Overall, these customs re-
flect a deeply spiritual conception of death, in which sym-
bols and rituals contribute to maintaining the connection
between life and eternity.

Key words: bread, funeral habits, death, soul

Introducere

In ultimele decenii, studiile de antropologie si
etnologie au acordat o atentie sporita rolului alimen-
tatiei rituale in configurarea structurilor simbolice
ale comunitatilor traditionale. Hrana devine astfel
un sistem de semnificatii prin care societitile isi ex-
prima relatia cu sacrul.
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Ritualurile funerare ocupa un loc central, in-
trucit marcheaza tranzitia dintre viata si moarte,
fiind interpretate ca rituri de trecere (Van Gennep
1996: 146). In cultura traditionald roméaneasc, aces-
te practici sunt organizate in jurul unor simboluri
fundamentale, dintre care painea ocupa o pozitie
privilegiata. Aceste practici sunt articulate printr-un
limbaj simbolic dens, in care painea ca produs al gra-
ului, materie primordiald a civilizatiei agrare, ocupa
o pozitie centrald. Dincolo de functia sa alimentari,
painea devine un operator simbolic complex, impli-
cat in procese de mediere intre lumea celor vii si cea
a mortilor, intre ordinea sociald si cea cosmica. Desi
simbolistica painii a fost analizatd in literatura etno-
logica clasica, cercetdrile au privilegiat, in general,
contexte precum ritualurile de nunta sau sarbatori-
le calendaristice. Dimensiunea funerara a péinii, in
schimb, a fost tratatd fragmentar, fard a beneficia de o
analiza sistematica integratoare. Aceastd lacuna este
cu atat mai relevantd cu cat ritualul funerar repre-
zintd unul dintre cele mai conservatoare si coerente
sisteme simbolice din cadrul culturii traditionale.

Painea, in ipostaza sa rituald, constituie un ve-
ritabil suport de transmitere codificatd a unor infor-
matii culturale valoroase catre generatiile viitoare.
Din aceastd perspectiva, se impune reconstituirea
semnificatiei sale simbolice, analiza functiilor rituale
pe care le indeplineste, precum si crearea unor con-
ditii optime pentru repertorierea obiceiurilor traditi-
onale, in vederea conservarii, studierii si transmiterii
acestora. Painea rituald este omniprezenta atét in ca-
drul practicilor laice, cat si a celor religioase, iar in
contextul sdrbétorilor calendaristice dobandeste va-
lente apotropaice si curative. Profunda sa ancorare in
cultura romaneasca este confirmata inclusiv de crea-
tiile lui Vasile Alecsandri, reflectate in colectia sa de
folclor publicatd inca din 1866 (Pintilei 2020: 268).
Interesul pentru simbolistica painii si a aluaturilor
rituale se regaseste in lucrdrile unor cercetétori pre-
cum Artur Gorovei, Simion FL. Marian, Ofelia Vadu-
va, Elena Niculitd-Voronca, Petru Caraman, Valen-
tin Zelenciuc si Andrei Hancu. Acestia au incercat sa
reconstituie radécinile painii etnice din perspective
variate, raportandu-se fie la ritualurile de nunts, fie
la cele specifice sarbatorilor de iarnd, precum Cra-
ciunul si Anul Nou, fundamentate pe traditiile popu-
latiei autohtone. Cu toate acestea, abordarea péinii,
ca element izolat dintr-un sistem cultural mai amplu,
releva in anumite cazuri limite metodologice. Pana
in anii ’80 ai secolului XX, tema painii de ritual a fost
tratatd mai degraba fragmentar, nivelul de profun-
zime al analizelor variind in functie de interesele si
competentele cercetitorilor. O abordare sistematica
se contureaza odata cu studiile Ofeliei Viduva, care a

beneficiat de un context favorabil dezvoltarii unor in-
vestigatii de amploare. Autoarea propune o perspec-
tiva etnologica asupra painii, analizind-o ca semn
si simbol, evidentiind complexitatea semnificatiilor
sale. Pornind de la premisa cd painea concentreaza
o pluralitate de sensuri predominant benefice, fapt
ce explicd frecventa sa in cadrul obiceiurilor traditi-
onale, Ofelia Vaduva clasifica functiile painii rituale
in trei categorii principale: sociale, festive si ritualice.
Aceasta tipologie evidentiazd caracterul procesu-
al al painii ca fenomen social si contribuie la o mai
buna intelegere a valorilor sale simbolice si plastice.
De asemenea, contributia autoarei este semnificati-
va prin valorificarea stiintifica a diverselor forme de
paine rituald din spatiul cultural roméanesc. In acest
sens, au fost integrate in circuitul academic materia-
le provenite din Arhiva Institutului de Etnografie si
Folclor ,,C. Brailoiu” din Bucuresti, colectate in vede-
rea elabordrii Atlasului Etnografic al Romanilor.

Simbolistica péinii a fost abordata, direct sau
indirect, si de alti cercetdtori, precum Iurii Popo-
vici, Anca Bratu, Elena Pintilei, Varvara Buzild si Ion
Ghinoiu. O contributie semnificativd la investigarea
simbolisticii péinii ii revine etnologului Varvara Bu-
zila, care, in studiul ,,Piinea, aliment si simbol’, rea-
lizeazd o sintezd riguroasd a informatiilor provenite
din manuscrise vechi referitoare la painea din fostul
judet Ismail, completate cu materiale de arhiva ale
Academiei de Stiinte a Moldovei din anii 1950-1960
(Buzild 2008: 37-47).

Problematica alimentatiei traditionale este abor-
datd si de alti cercetatori. Astfel, Natalia Gradinaru,
inarticolul ,, Alimentatia traditionald ca mecanism de
adaptare la mediul natural si sociocultural’, evidenti-
aza rolul graului in alimentatia traditionala, precum
si continuitatea utilizarii acestuia, in special in pre-
pararea colivei (Gradinaru 2022: 222). La randul séu,
Elena Pintilei, in studiul ,,Piinea — aliment nelipsit in
obiceiurile roméanesti din sudul Basarabiei”, sublinia-
za faptul ca painea din aceastd regiune constituie un
simbol esential al culturii, reprezentand fundamen-
tul traditiilor si al datinilor strimosesti. Intr-o forma
simbolica codificatd, painea transmite generatiilor
succesive un ansamblu de informatii culturale. Din
aceasta perspectiva se impune reconstituirea semni-
ficatiilor sale simbolice, analiza functiilor rituale si
instituirea unor conditii optime pentru repertorierea
acestor practici traditionale in vederea conservarii,
valorificarii si transmiterii lor citre generatiile vii-
toare. Piinea rituald este omniprezentd atat in cadrul
obiceiurilor laice, cat si al celor religioase, dobéan-
dind, in contextul sarbatorilor calendaristice, valente
apotropaice si curative. Pornind de la aceste premise,
studiul de fata isi propune sa investigheze rolul painii
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in ceremonialul funerar din spatiul pruto-nistrean,
articuland analiza pe doud niveluri complementare:

1) nivelul simbolic, care vizeazd semnificatiile si
functiile painii in cadrul ritualului;

2) nivelul practic, bazat pe date de teren colecta-
te in localitatile cercetate.

Varvara Buzild mentioneaza cid inmormantarea
si pomenirea mortilor constituie cele mai dezvolta-
te obiceiuri si pe potriva acestei structurdri sunt si
painile de ritual integrate in ele (Buzild 2008: 44).
Ipoteza centrald a cercetarii este cd painea functio-
neaza ca un ,operator de continuitate”, integrand
moartea intr-un sistem simbolic care nu anuleaza
viata, ci o reconfigureaza. Astfel, ritualul funerar nu
este doar un ansamblu de practici de despartire, ci un
mecanism de reordonare a relatiilor dintre individ,
comunitate si cosmos. Articolul analizeaza rolul péi-
nii in cadrul ritualului funerar din spatiul pruto-nis-
trean, din perspectiva etnologiei simbolice. Cerceta-
rea demonstreaza ca piinea functioneaza ca element
de mediere intre lumea celor vii si cea a mortilor,
integrand moartea intr-un sistem coerent de repre-
zentdri cosmologice. Persistenta acestor practici in
comunitdtile contemporane confirméd continuitatea
structurilor simbolice traditionale. Prin urmare,
vom observa ca riturile de trecere constituie un ca-
dru fundamental de organizare simbolicd a existentei
umane, marcand transformadrile esentiale ale statutu-
lui social si ontologic al individului.

In cultura traditionald roméineascd, moartea nu
reprezintd o rupturd definitiva, ci o trecere integrata
intr-un sistem complex de credinte si practici rituale.
In acest context, alimentatia rituala, in mod speci-
al painea, dobandeste o functie centrala. Desi sim-
bolistica painii a fost frecvent abordata in etnologia
romaneascd, dimensiunea sa funerara rimane insu-
ficient exploratd sistematic, ceea ce conferd actuali-
tate si relevanta acestui demers. Piinea constituie un
veritabil ,,fapt social total’, in sensul definit de Mar-
cel Mauss, intrucat integreaza simultan functii eco-
nomice, sociale si religioase (Mauss 1997: 39). Dupa
cum subliniaza Ofelia Vaduva, aceasta concentreaza
o bogitie de semnificatii benefice, reflectand impor-
tanta sa centrald in viata comunitatii (Vaduva 1997:
45). Omniprezenta painii este sustinuta de caracterul
sacru atribuit gréului, materia sa prima, asociata in
traditia populara cu viata, fertilitatea si regenerarea.
Simion Florea Marian remarca in acest sens cd ,,graul
este cinstea mesei’, evidentiind statutul privilegiat al
acestuia atat in alimentatie, cat si in simbolistica ru-
rald (Marian 1994: 23).

Aceasta gandire simbolicd reprezinta funda-
mentul culturilor traditionale, in cadrul cérora reali-
tatea este interpretata prin analogii si corespondente.

Lucien Lévy-Bruhl descrie aceasta mentalitate prin
conceptul de participare mistica (Lévy-Bruhl 1966:
78), in timp ce Strauss evidentiazd organizarea struc-
turala a sistemelor simbolice (Strauss 1978: 112). In
aceeasi directie, Mircea Eliade afirma cd practicile
fundamentale ale vietii sunt percepute ca repetari
ale unor modele originare sacralizate (Eliade 1992:
221). Astfel, actul prepardrii painii dobandeste o
dimensiune rituala, fiind integrat intr-o ordine cos-
mica, iar fiecare etapd de la semanat la coacere este
incarcatd de semnificatii simbolice. Ion Ghinoiu dez-
voltd aceastd perspectivd, evidentiind relatia simbo-
lica profunda dintre om si grau: ,trupul este asociat
plantei, iar sufletul semintei” (Ghinoiu 2003: 162).
Aceasta analogie explicd prezenta constanta a grau-
lui in ritualurile funerare, unde acesta functioneazi
ca simbol al continuitatii vietii si al regenerarii. De
exempluy, in cadrul ritualurilor de inmorméntare si
de pomenire, preparate precum coliva, realizatd din
grau fiert si indulcit, este simbolul credintei in viata
vesnicd, dupa cum ne incredinfeaza Domnul nostru
lisus Hristos: ,,Adevar, adevdr zic voua: grauntele de
grau, cazut pe pamant, de nu va muri, el singur ra-
mane, iar de va muri, el multe roade aduce” (Ioan 12,
24) (Ilin Grozoiu 2014: 164). In egald misura, pai-
nea este prezentd in momentele de trecere esentiale
ale vietii, marcand simbolic integrarea individului in
comunitate. La nastere, colacul sau turta sunt asoci-
ate cu urarile de prosperitate si sanatate, fiind adesea
oferite moasei sau celor care participa la eveniment.
In ritualurile de nuntd, painea capiti valente de fer-
tilitate si abundenta: colacii miresei sau painea cere-
moniald sunt decorati simbolic si integrati in schim-
buri rituale, care consfintesc alianta dintre familii.
Aceste practici evidentiaza rolul painii ca mediator
social, intarind relatiile comunitare si solidaritatea
colectiva.

Dimensiunea sacrd a painii este evidenta si in
context religios, unde aceasta este asociatd cu trupul
divin in cadrul ritualului euharistic. Prescura, utili-
zata in liturghia ortodoxa, este preparatd dupa reguli
stricte, respectand un cod simbolic si ritualic precis.
Astfel, painea depaseste statutul de aliment, deve-
nind un vehicul al sacralitatii si al comunicarii cu
divinul. De asemenea, numeroase interdictii si prac-
tici rituale, legate de paine, reflecta respectul profund
fatd de acest aliment. In traditia populari, risipirea
péinii este considerata un pacat, iar caderea unei bu-
cati de paine pe jos impune gesturi de recuperare si
chiar de ,iertare” simbolicd. Aceste credinte sublini-
azd caracterul sacru al painii si rolul sau ca garant al
echilibrului dintre om si fortele naturii. Prin urmare,
painea nu este doar un element alimentar, ci un sim-
bol complex, care structureazd atit viata materiala,



160 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2026, Volumul XXXIX

cat si pe cea spirituald a comunitatilor traditionale.
Ea functioneaza ca un liant intre planul biologic,
social si sacru, ilustrand modul in care culturile tra-
ditionale construiesc sensuri prin intermediul prac-
ticilor cotidiene. In lumina perspectivelor teoretice
analizate, painea se contureaza ca un simbol central,
a carui semnificatie depaseste cu mult dimensiunea
alimentard. Incadratd in categoria ,faptelor sociale
totale”, aceasta integreaza si reflectd simultan struc-
turi economice, relatii sociale si credinte religioase,
confirméand caracterul holistic al practicilor cultu-
rale arhaice. Analiza evidentiazad faptul cd simbolis-
mul painii deriva din sacralitatea graului, perceput
ca sursa a vietii si ca expresie a regenerarii ciclice.
In acest sens, relatia simbolicd dintre om si natura,
mediata prin grau, sustine o viziune organicd asupra
existentei, in care viata umana este integrata intr-un
ritm cosmic. Aceastd perspectiva este consolidatd de
gandirea simbolica specifica societétilor traditionale,
unde realitatea este construita prin analogii, cores-
pondente si participare mistica.

Totodata, interpretarile structuraliste si fenome-
nologice subliniaza cd practicile asociate painii nu
sunt arbitrare, ci organizate conform unor modele
simbolice coerente si repetitive. Prepararea, distri-
buirea si consumul painii reproduc scenarii mitice
originare, ceea ce conferd acestor acte cotidiene o
dimensiune rituala si sacrd. Astfel, painea devine un
instrument de mediere intre planul profan si cel sa-
cru, intre individ si comunitate, precum si intre viata
si moarte.

Prezenta constanta a painii in ritualurile de tre-
cere, nastere, nuntd, moarte confirma functia sa de
marcator simbolic al transformirilor existentiale. In
mod particular, utilizarea graului in ritualurile fune-
rare evidentiaza credinta in continuitatea vietii si in
regenerare, sugerand o conceptie ciclica asupra exis-
tentei umane. In acest cadru, painea functioneazi nu
doar ca aliment, ci ca suport material al unor semni-
ficatii metafizice profunde.

Painea in ritualul funerar: practici si interdictii

In cadrul ritualului funerar traditional, painea
ocupa un loc central, fiind investita cu multiple sem-
nificatii simbolice si functii rituale. Prepararea painii
funerare respectd un ansamblu riguros de norme,
menite sa asigure eficacitatea simbolica a actului. Ast-
fel, familia defunctului este exclusa din procesul de
preparare, fiind consideratd afectata de impuritatea
mortii. Aceasta interdictie reflecta necesitatea evita-
rii unei ,,contaminari simbolice” si evidentiazd deli-
mitarea dintre sacru si profan. In acest sens, ideile de
puritate si impuritate functioneaza ca mecanisme de
mentinere a ordinii sociale, intrucat, dupd cum afir-
ma Mary Douglas, ,ideile de puritate si impuritate

servesc la mentinerea ordinii sociale” (Douglas 2000:
3). Painea rituald este preparata de femei selectate pe
baza unor criterii de puritate simbolica, ceea ce sub-
liniaza rolul acestora in gestionarea echilibrului ritu-
al si comunitar. Aceste practici se inscriu in logica ri-
tualurilor de trecere descrise de Arnold van Gennep,
care evidentiazd succesiunea etapelor de separare,
liminalitate si reintegrare in cadrul proceselor rituale
(Van Gennep 1996: 146). Moartea insdsi nu este per-
ceputd doar ca ,,un fenomen biologic”, ci ca ,,un fapt
social” complex care afecteazd intreaga comunitate,
intrucat, asa cum aratd Robert Hertz (Hertz 1960:
27). Tipologia formelor de péine utilizate in context
funerar este variata, fiecare forma avind o functie
simbolica specificd. Colacul, prin forma sa circulara,
simbolizeazd ciclicitatea si continuitatea vietii. Coli-
va, preparata din grau fiert, exprima ideea de regene-
rare si renastere, fiind unul dintre cele mai puternice
simboluri ale credintei in viata de dupa moarte. In
acest sens, alimentul ritual depdseste dimensiunea sa
materiald, participand la o realitate sacrd, deoarece,
dupéd cum subliniazd Mircea Eliade, ,,alimentele ri-
tuale nu sunt simple substante nutritive, ci partici-
pa la o realitate sacrd” (Eliade 1992: 105). Totodata,
Varvara Buzild evidentiazd ca graul, in forma colivei,
devine ,,un spatiu simbolic in care viata si moartea
se intalnesc si se regenereazd reciproc” (Buzila 2015:
180). Pomana reprezinta un act de transfer simbolic,
prin care bunurile oferite in numele defunctului faci-
liteaza integrarea acestuia in lumea de dincolo. Acest
gest poate fi interpretat in logica schimbului simbo-
lic, intrucat, dupd cum aratd Marcel Mauss, ,,darul
creeazd o legatura intre oameni si implicd obligatia
de a da, a primi si a restitui” (Mauss 1997: 12). Astfel,
pomana nu este doar un act caritabil, ci un meca-
nism de consolidare a relatiilor sociale si de mentine-
re a coeziunii comunitare. In aceeasi directie, Simion
Florea Marian subliniazd cd darurile alimentare ofe-
rite la inmormantare au ,rosturi adanc inrddéacina-
te in credintele poporului” (Marian 1995: 312). De
asemenea, structuri rituale, precum Pomul vietii sau
ansambluri complexe de tipul ,ciurului’, reflectd o
reprezentare simbolicéd a universului si a ascensiunii
sufletului. Claude Lévi-Strauss confirma ca aceste
forme in alimentatie functioneazd ca un limbaj sim-
bolic, prin care societatea isi exprima structurile fun-
damentale (Lévi-Strauss 1978: 89). Din perspectiva
functionald, péainea indeplineste multiple roluri in
cadrul ritualului funerar. Ea actioneazi ca mediator
intre lumea celor vii si cea a mortilor, facilitind co-
municarea simbolica dintre aceste planuri. Totodata,
are o functie apotropaicd, protejand comunitatea de
dezechilibrul generat de moarte, precum si o func-
tie purificatoare, contribuind la restabilirea ordinii
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simbolice. In acest sens, moartea poate fi inteleasi
ca un proces cultural prin care societatea incearcd
sd controleze dezordinea (Thomas 1991: 54). Nu in
ultimul rand, functia sociald si comunitara a painii
se manifesta prin distribuirea colacilor si a altor pro-
duse rituale, act care contribuie la integrarea mortii
in ordinea sociala. Acest proces confirmi faptul ci
alimentatia rituald reprezintd un mecanism esential
de conservare a identitatii culturale si de transmitere
a memoriei colective, consolidand legaturile dintre
membrii comunitatii.

In continuare, vom prezenta si analiza datele
de teren, in baza cirora vom formula cateva inter-
pretari referitoare la simbolismul Pomului vietii si al
painii in cadrul ritualului funerar. Cercetarile, rea-
lizate in localitatile Miresti (r-nul Hincesti), Criha-
na Veche (r-nul Cahul), Cimiseni (r-nul Criuleni) si
Tomai (r-nul Leova), evidentiaza persistenta acestor
practici in comunitati rurale, in care structurile ritu-
ale traditionale raman functionale, desi sunt supuse
unor procese vizibile de transformare. Din punct de
vedere metodologic, investigatiile s-au bazat pe in-
terviuri semi-structurate si observatie directd, ur-
madrind surprinderea practicilor funerare in desfa-
surarea lor concreta. Datele de teren releva existenta
unui sistem riguros de reguli, care guverneaza pre-
pararea painii funerare. Afirmatia, frecvent intalni-
ta in discursul informatorilor cé ,la mort nu se face

Plansa 1. Masa mortului. Pomeni din cadrul inmorméntarii (s. Miresti, r-nul Hincesti), martie 2016. Foto: C. Cotoman

péinea in casa lui’, indica o separare simbolica clara
intre spatiul contaminat de moarte si cel al produc-
tiei rituale. Aceasta practicd poate fi interpretata in
termenii unei ,,economii a puritétii’, in care moartea
este perceputd ca o forma de dezechilibru simbolic
ce trebuie controlat prin delimitari stricte, in acord
cu observatiile lui Mary Douglas privind rolul puri-
tatii in mentinerea ordinii sociale (Douglas 2000: 3).
Excluderea familiei defunctului din procesul de pre-
parare nu reprezintd doar o interdictie, ci o strategie
de gestionare a contaminarii simbolice. Selectarea
femeilor, considerate ,,curate”, indica existenta unui
cod implicit de clasificare sociald, in care statutul ri-
tual prevaleazd asupra celui familial. Astfel, painea
nu este produsd de oricine, ci de persoane capabile
sd garanteze eficienta simbolicd a actului. In cadrul
ritualului funerar din spatiul pruto-nistrean, painea
este implicata sistematic in acte de daruire, fiind dis-
tribuitd sub forma de colaci, insotiti de lumanari si
textile (Plansa 1, 4).

Aceastd practicd evidentiaza functia de transfer
simbolic a painii. Distribuirea colacilor in cadrul ritu-
alurilor funerare poate fi interpretatd ca un sistem de
schimb ritual, in sensul teoretizat de Marcel Mauss,
potrivit caruia darul instituie si mentine relatii soci-
ale (Mauss 1997: 52). In acest context, colacul oferit
nu este un simplu obiect material, ci functioneaza ca
suport al unei relatii simbolice intre lumea celor vii si
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Plansa 2. Pomul vieti pentru femeie/bédrbat. Structura verticala a pomului reproduce simbolic ordinea cosmica.
Elementele din aluat nu sunt simple decoratiuni, ci semne codificate ale unei cosmologii traditionale
(s. Miresti, r-nul Hincesti), martie 2016. Foto: C. Cotoman

cea a mortilor, prin intermediul cdruia comunitatea
mediazd trecerea defunctului si contribuie la reconfi-
gurarea echilibrului social. Aspecte similare sunt evi-
dentiate si in literatura de specialitate. De exemplu,
Diana Nicoglo arata ca numerosi colaci sunt pregatiti
pentru masa de pomenire din ziua inmormantarii,
precum si in celelalte momente de comemorare (la 9
zile, 1a 40 de zile, la un an etc.) (Nicoglo 2012: 20). In
acelasi sens, Carolina Cotoman subliniazd, intr-un
studiu dedicat practicilor funerare din localitatea Ci-
miseni, importanta deosebitd a pomenilor in cadrul
ritualului de inmorméntare, evidentiind rolul cen-
tral al colacilor in desfasurarea acestora (Cotoman
2024: 148). Afirmatia informatorilor, potrivit cédreia
»fard colac nu se face nicio pomang’, releva caracte-
rul indispensabil al painii in cadrul acestei economii
simbolice, confirmind functia sa de mediator intre
planuri ontologice distincte.

Un element central al analizei il constituie Pomul
vietii, care reflectd o conceptie tripartitd asupra univer-
sului: subteran, terestru si celest. Structura sa verticald
reproduce aceastd organizare cosmologica, iar dispu-
nerea ascendenta a elementelor decorative sugereaza
parcursul sufletului catre lumea de dincolo. Simbolis-
mul vegetal, analizat de Mircea Eliade, evidentiaza fap-
tul ca regenerarea constituie principiul fundamental
al acestor reprezentdri, exprimand ideea continuitatii
vietii dincolo de moarte (Eliade 1992: 221).

Datele de teren din localitatea Miresti evidenti-
aza existenta a doi pomi rituali, Pomul mortului si
Pomul celui viu, introducand o dimensiune interpre-
tativa suplimentara (Plansa 2).

Aceastd dublare poate fi inteleasa ca o expresie
a continuitétii existentiale: moartea nu anuleaza via-

ta, ci o reconfigureaza intr-un alt plan. Pomul mor-
tului marcheazd desprinderea de comunitatea celor
vii, in timp ce Pomul celui viu reafirmd apartenenta
si speranta continuitatii. Elementele decorative din
aluat, precum hulubii, scara sau crucea, functionea-
zd ca semne ale tranzitiei si ale ascensiunii sufletului
(Plansa 3, 4).

Din perspectivd simbolica, Pomul vietii poate fi
sintetizat astfel:

 structura verticala reflecta tripartizarea uni-

versului (subteran, terestru, celest);

o decorarea ascendentd simbolizeaza parcur-

sul sufletului;

o dublarea pomului (in cazul Miresti) indica

continuitatea existentiala.

Elementele din aluat functioneazd ca marcatori
ai tranzitiei in ritualurile funerare, simbolizand tre-
cerea de la viatd la moarte si continuitatea existen-
tei spirituale. Alaturi de acestea, simboluri precum
porumbeii/hulubasii si scara intaresc semnificatia
acestei treceri: porumbeii sunt asociati cu sufletul
celui decedat, sugerand indltarea, puritatea si elibera-
rea din lumea materiald, in timp ce scara reprezinta
urcusul sufletului spre cer si legatura dintre planul
terestru si cel spiritual. Impreuni, aceste elemente
construiesc o simbolistica profunda a ritualurilor fu-
nerare, evidentiind ideea de transformare, trecere si
continuitate a vietii dincolo de moarte (Plansa 1, 3,
4, 6). Analiza datelor de teren permite configurarea
unui model conceptual in care painea apare ca un
nucleu simbolic organizator al practicilor funerare.
Aceasta functioneazd simultan ca forma rituala, pur-
titor de semnificatii si element de mediere intre di-
ferite planuri ale existentei, confirméand observatiile
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Plansa 3. Scara, pomenire 40 zile (s. Crihana Veche, r-nul
Cahul), septembrie 2015. Foto: R. Osadci; C. Cotoman

Plansa 4. Porunghei/hulubasi (s. Crihana Veche, r-nul
Cahul), noiembrie 2015. Foto: R. Osadci; L. Fulea

Plansa 5. Masa cu pomeni la 40 de zile. Coliva rituala. Graul fiert exprima ideea de regenerare, fiind una dintre cele
mai arhaice forme simbolice prezente in ritual (s. Crihana Veche, r-nul Cahul), septembrie 2015.
Foto: R. Osadci; C. Cotoman

privind rolul alimentelor rituale in structura ceremo-
niald traditionala (Ispas 2016: 132).

Din perspectiva formelor rituale, painea se ma-
nifesta in mai multe ipostaze, fiecare avand o sem-
nificatie distincta. Colacul, prin forma sa circulara,
simbolizeazd ciclicitatea si continuitatea vietii, in
timp ce coliva exprimd ideea regenerarii si relatia
dintre viata si moarte, fiind realizata din grau - mate-
rie cu puternice valente simbolice, asociatd renasterii
si regenerarii (Ispas 2016: 134) (Plansa 5).

Pomenele functioneazd ca un mecanism de
transfer simbolic intre lumea celor vii si cea a mor-
tilor (Plansa 4), iar Pomul vietii reprezinta o sinte-
za cosmologica, sugerdnd ascensiunea sufletului si
structura universului. Aceste forme rituale sunt co-
relate cu un ansamblu de functii simbolice. In primul
rand, painea indeplineste o functie de mediere, facili-
tand comunicarea intre planuri ontologice diferite. In

al doilea rand, functia apotropaica se manifesta prin
rolul de protectie impotriva dezechilibrului generat
de moarte. In al treilea rand, functia sociald contribu-
ie la consolidarea comunitatii, prin distribuirea ritua-
14 a alimentelor si participarea colectivd la ceremonie.
Din perspectiva planului de mediere, piinea opereaza
la intersectia dintre lumea celor vii si cea a mortilor,
dar si intre planul terestru si cel cosmic. Astfel, ea de-
vine un instrument simbolic prin care comunitatea
gestioneazd tranzitia defunctului si integreaza moar-
tea intr-o ordine mai larga, de natura cosmologica.

Relatia dintre formele rituale ale péinii si functi-
ile acestora poate fi sintetizata astfel:

Colacul > simbol al continuitatii si ciclicitatii.

Coliva - simbol al regenerarii si al relatiei via-
ta-moarte.

Pomana > mecanism de transfer simbolic intre
vii si morti (Plansa 6).



164  ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2026, Volumul XXXIX

Plansa 6. Punti funerare. Aceste structuri simbolizeazd trecerea sufletului, sugerdnd existenta unor praguri intre lumi
(s. Miresti, r-nul Hincesti), martie 2016/ februarie 2019 (s. Tomai, r-nul Leova). Foto: C. Cotoman

Pomul vietii > reprezentare cosmologica si sim-
bol al ascensiunii sufletului.

»Aceastd corelatie evidentiaza faptul cd fiecare
forma rituala nu este autonoma, ci integrata intr-un
sistem coerent de semnificatii, iar fiecare forma ri-
tuald corespunde unei functii dominante: colacul
exprima continuitatea, coliva regenerarea, pomana
transferul simbolic, iar Pomul vietii dimensiunea
cosmologici. Impreund, acestea configureaza un sis-
tem simbolic unitar, in care pdinea devine un instru-
ment esential de interpretare si gestionare a mortii.
De aici putem observa ca painea nu poate fi redusa
la statutul de element alimentar, ci trebuie inteleasd
ca un operator simbolic complex. Prin diversitatea
formelor si functiilor sale, aceasta mediazd relatia
dintre viata si moarte, dintre individ si comunitate,
precum si dintre planul terestru si cel cosmic, con-
firmand caracterul sau central in structura ritualului
funerar traditional. Datele de teren indic4, totodata,
o coexistenta intre traditie si modernitate. Desi in
prezent painea este adesea achizitionatd din comert,
structura simbolicd a ritualului ramane in mare parte
intactd. Aceasta situatie confirma observatiile antro-
pologiei contemporane, conform cdrora practicile
rituale pot suferi transformari la nivel material fara
a-si pierde functiile simbolice fundamentale. Conti-
nuitatea culturald nu se manifesta neaparat la nivelul
formelor, ci al semnificatiilor.

Concluzii

Analiza rolului painii in ritualul funerar din spa-
tiul Prut-Nistru evidentiaza cd aceasta nu poate fi re-
dusd la un simplu element alimentar sau decorativ, ci
reprezinta un simbol central al unui sistem coerent de
reprezentdri culturale. Pdinea functioneaza simultan
ca obiect material, semn ritual si instrument de medi-

ere, articuland relatiile dintre viata si moarte, individ
si comunitate, profan si sacru. Ritualul funerar con-
stituie un spatiu privilegiat al reconstructiei ordinii
simbolice, iar painea intervine ca element stabilizator,
transformand ruptura provocata de moarte intr-o for-
ma de continuitate. Prin formele sale rituale, colacul,
coliva i pomana, painea reconfigureaza experien-
ta mortii ca etapa integrata intr-un ciclu existential
mai amplu, confirmand observatiile lui Van Gennep
privind structura ritului de trecere si ale lui Hertz re-
feritor la moarte ca fapt social. Integrarea datelor de
teren din localitati precum Miresti, Crihana Veche,
Cimiseni si Tomai arata cd, in ciuda transformarilor
socio-economice contemporane, functiile simbolice
ale painii raman active chiar si atunci cind produc-
tia traditionala este inlocuitd de achizitia comerciala.
Aceasta disociere intre forma si sens sustine ideea ci
continuitatea culturald opereaza la nivelul semnificati-
ilor, nu neaparat al practicilor materiale. Din perspec-
tiva teoreticd, studiul reafirma rolul central al alimen-
tatiei rituale in antropologia simbolicd, prezentand
painea ca un ,,nod semnificativ’ in care converg di-
mensiuni biologice, sociale, religioase si cosmologice
ale experientei umane. Ritul funerar, prin intermediul
painii, nu doar comemoreaza moartea, ci produce
sens si reconfigureaza relatia dintre vizibil si invizibil,
dintre prezent si memorie, iar painea functioneaza ca
un operator simbolic de prim ordin, transformand
experienta mortii intr-un proces inteligibil si integra-
bil in ordinea culturala. Persistenta acestor practici
confirma continuitatea unei mentalitati simbolice in
care moartea este integratd intr-un sistem coerent de
reprezentdri cosmologice, oferind perspective noi asu-
pra relatiei dintre alimentatie, simbol si identitate in
societdtile traditionale si contemporane.
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Constructia si organizarea interioara a bascutelor
in asezdrile rurale de pe cursul superior al raului Raut, raionul Floresti*
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Rezumat
Constructia si organizarea interioara a bascutelor in
agezarile rurale de pe cursul superior al rdului Raut,
raionul Floresti

In unele asezri rurale de pe cursul superior al raului
Réut mai pot fi intalnite, §i astazi, persoane care locuiesc
in bordeie - locuinte semiingropate, cunoscute la nivel lo-
cal sub denumirile de bascd sau bdscutd. Pentru tara noas-
trd, aceste locuinte reprezinta o raritate si sunt, totodata,
insuficient cercetate si valorificate. Desi unele bordeie sunt
inca locuite, altele se afld intr-un proces avansat de degra-
dare, iar altele s-au pierdut odata cu trecerea anilor. Pentru
aanaliza constructia si organizarea interioara a bordeielor,
drept studiu de caz vor servi localitdtile Domulgeni, Tira
si Rosietici din raionul Floresti. Pe parcursul anului 2025,
am realizat mai multe documentari de teren in aceste sate,
reusind si discutam cu persoane care locuiesc in astfel de
locuinte. Astfel, am putut observa modul in care acesti oa-
meni s-au adaptat acestui tip de habitat, in ciuda conditi-
ilor de trai modeste, caracterizate prin spatiu restrans si
lipsa unor facilitati esentiale, precum baia. Totusi, dimen-
siunile reduse ale bordeielor le permit locatarilor sd facd
economii semnificative, in special in sezonul rece, deoare-
ce pentru incélzirea acestor locuinte este necesara o can-
titate mai mic de lemne. In plus, aceste constructii ofera
un confort termic natural: vara este racoare, iar iarna se
mentine caldura. Recent, acest tip de locuintd a atras aten-
tia presei internationale, inclusiv a Agentiei France Presse,
contribuind astfel la promovarea informatiei despre acest
tip de locuinta original.

Cuvinte-cheie: bordei, documentare de teren, r-nul
Floresti, Republica Moldova, traditie

Pesiome
KoHcTpyKums ¥ BHyTpEeHHAA OPTaHU3AIA 3eMITHOK
B CETbCKMX MOCETIEHNX B BEpXHEeM TeueHNnu pexu Peyt
(®ropemrtckuit paitoH)

B HeKOTOPBIX CeNIbCKUX MOCENEHNAX B BepXHEM Te-
YeHVM peKy PeyT o cuX Op MOXKHO BCTPETUTH JIIOLEIL,
JKUBYILIVX B 3eM/ISIHKAX — IO/Ty3arny0/IeHHbIX KXIININAX,
M3BECTHBIX HAa MECTHOM YPOBHE IO HasBaHMAMMU Oaii-
Ka i baukyna. B Hameil pecrrybnmke Takme XUINILa
BCTPEYATCA PEAKO, HOYTH He VCIIOMb3YIOTCS U B HACTO-
sllee BpeMs HEJOCTaTOYHO M3Y4YeHBl. B To Bpems Kak
HEKOTOpbIe 3eM/ISTHKI BCe ellje 3ace/IeHBl, a IPyTrie Haxo-
IATCS B COCTOSIHUM PaspyLIeHIsl, OCTa/lIbHbIe C TeYeHIeM
BpPEMEHU JMCYes/Iu COBCeM. AHANMN3 KOHCTPYKLIMM U BHY-
TPEHHel! OpraHM3aLMy 9TOro BUAA XKIINILA ObUI IpOBe-

https://doi.org/10.52603/rec.2026.39.19

TleH Ha IpuMepe 3eM/IAHOK B Hace/leHHBIX IMyHKTax [lo-
My/DKeHb, Llpipa u Pommernys ®nopemrckoro paiioHa. B
TeyeHye 2025 rofa Mbl IIPOBENN HECKOILKO IIONIEBBIX VIC-
CIIeIOBAHMIT B 9TUX Ce/aX ¥ CMOITIV ITOOOIIATHCA C JIIIb-
MI, TIPOXKMBAIONIMMHU B Takux >kummiax. Ham ypamocs
HaO/IIofIaTh, KaK 9TH JIOAM afalTUPOBANUCh K JAHHOMY
TUILY XWU/Ibsl, HECMOTPS Ha CKPOMHBIE YCTIOBMS ITPOXKU-
BaHMA, XapaKTepPU3YOIIecs OrpaHIYeHHBIM IIPOCTPaH-
CTBOM U OTCYTCTBYEM TaKVUX HEOOXOJVMBIX YIOOCTB, KaK
BaHHasA. TeM He MeHee, HeOO/IbIINE pasMepbl 3eM/ITHOK
HO3BOJIAIOT XXM/IbIAM CYIeCTBEHHO 9KOHOMUTD, 0COOeH-
HO B XOJIOfHOE BpeM: TOfja, IOCKONbKY /I OTOIUIeHMUsA
TaKMX XIINIL TpebyeTcs MeHble ApoB. Kpome Toro, st
HOCTPOJKM 06eCIeyrBaIOT eCTeCTBEHHBIN TepMUIECKUIT
KOMQOPT: 1eTOM IIPOXJIATHO, a 3UMOIl Tero. B mocnen-
Hee BpeM:d 9TOT TUII KU/IbA NPUBJIEK BHUMAaHMe MEXTY-
HapoOfIHOI Ipecchl, BKmouasas Azenmcmeo Pparnc Ilpecc,
YTO CHOCOOCTBOBAIO MPOMIBIDKEHNUIO MHPOPMALUI O Ta-
KOM YHUKa/IbHOM TUIIE SKVIMIIA.

KnroueBble cnoBa: 3eM/ISHKa, TI07IeBOE MCCTIENIOBA-
Hye, Oroperurcknit paiion, Pecnybnuka Mosngosa, Tpa-
AMIUA

Summary
The construction and interior layout of earthen dwe-
llings in rural settlements along the upper Reut River
(Floresti District)

In some rural settlements along the upper course
of the Reut River, one can still find people living in ear-
then dwellings - semi-subterranean structures known
locally as bascd or bdscutd. Such dwellings are a rarity in
our country and, at the same time, have not been suffici-
ently studied or utilized. Although some dugouts are still
inhabited, others are in a state of significant disrepair, and
some have disappeared over time. To analyze the con-
struction and interior layout of dugouts, we will use the
settlements of Domuljeni, Tira, and Rosietici in the Flo-
resti district as examples. Throughout 2025, we conduc-
ted several field studies in these villages and were able to
speak with people living in such dwellings. Thus, we were
able to observe how these people have adapted to this type
of housing, despite the modest living conditions charac-
terized by limited space and the absence of essential ame-
nities such as a bathroom. Nevertheless, the small size of
the dugouts allows residents to save a significant amount
of money, especially during the cold season, as less firewo-
od is required to heat such dwellings. In addition, these
structures provide natural thermal comfort: they stay cool
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in the summer and retain heat in the winter. Recently, this
type of dwelling has attracted international media attenti-
on, including from Agence France-Presse, thereby contri-
buting to the global promotion of these unique house.

Key words: earthen dwellings, field documentation,
Floresti District, Republic of Moldova, tradition

Argument. Datorita confortului termic pe care
il asigurd, racoare vara si caldurd iarna, basca a fost
solutia preferatd de locuitorii asezarilor de pe cur-
sul superior al raului Rdut, mai ales ca piatra, prin-
cipalul material de constructie, era disponibila din
abundenta. Astazi, acest tip de locuintd este o rari-
tate in Republica Moldova: nu se mai construieste,
iar putinii locuitori ramasi se confrunta cu nume-
roase dificultéti, precum lipsa unei bdi, spatiul redus,
umezeala dupa ploi si costurile de intretinere. Satele
unde aceste constructii se mai péastreaza sunt aproa-
pe pustii, iar in bordeie au ramas doar cateva per-
soane varstnice. In aceste conditii, o provocare a fost
sa descoperim detalii privind modul de construire.
Informatii valoroase despre organizarea interioard a
locuintelor le-am obtinut de la locuitorii satelor Do-
mulgeni, Tira si Rosietici din r-nul Floresti, in urma
expeditiilor etnografice desfisurate pe parcursul
anului 2025. Astfel, cercetarea de teren, impreuna
cu analiza literaturii de specialitate, ofera o imagine
complexa asupra modului de constructie a bordeie-
lor, precum si asupra organizarii acestora.

In literatura etnografici am intalnit mai multe
denumiri ale acestui tip de locuinta. Locuitorii sate-
lor de pe cursul superior al rdului Réut ii spun sim-
plu — bascd sau bdscutd. Cercetdrile de specialitate
aratd insd ca termenul bascd provine din poloneza
sau italiand si desemna fie ridicaturi de pamant cu
rol de intarituri de protectie, fie spatii subterane bol-
tite, asemandtoare unui beci (Grajdari 2025: 112).
Locuinta de tip bordei apare si sub alte denumiri
regionale, precum argea sau zomonitd, care desem-
neazd constructii similare, cu anumite variatii locale
(Canureci 2013: 441). Totusi, varianta cea mai cu-
noscutd este cea de bordei, care este o ,,locuinté ru-
dimentara, sdpatd (pe jumatate) in paméant” (Breban
1980: 63).

In urma clarificrii surselor documentare si a
terminologiei aferente acestui tip de locuintd, analiza
se concentreazd, in continuare, asupra modului de
constructie si a organizdrii bordeielor.

Constructia unei bascute. Responsabilitatea
alegerii locului pentru viitoarea bdscuta revenea
proprietarului, in timp ce mesterul avea sarcina de a
realiza o constructie durabila. Faptul ca majoritatea
acestor bordeie, pastrate pand in prezent, au o vechi-
me de ordinul secolelor, demonstreaza calitatea exe-

cutarii. Totodata, mesterului ii revenea obligatia de a
evalua stabilitatea terenului si de a selecta cu atentie
materialele de constructie.

Fiind locuinte semiingropate, constructia ince-
pea cu saparea gropii. Stratul superficial de cerno-
ziom era indepartat, urmat de cel de lut, acesta din
urmad fiind péstrat datorita rolului sau de liant. Potri-
vit relatérilor localnicilor, lutul era utilizat si pentru
acoperirea constructiei, cu scopul de a preveni infil-
trarea apei in interiorul bordeiului. Desi in zond se
gaseste piatrd din abundentd, nu toate tipurile erau
adecvate; mesterul selecta doar pietrele rezistente,
capabile sa suporte atat presiunea boltii, cat si greu-
tatea stratului de pamant suprapus.

Bolta era realizata cu ajutorul unor calupuri me-
talice semicirculare, confectionate special pentru a
permite adaptarea dimensiunilor constructiei la ce-
rintele beneficiarului. Zidéria se executa exclusiv din
piatra, fard utilizarea materialelor moderne de lega-
turd, stabilitatea fiind asigurata prin fixarea clinurilor
de piatra cu ajutorul unui buzdugan - un ciocan ma-
siv manuit cu ambele méini. Dupa fixarea acestora,
calupurile metalice erau indepartate, iar constructia
devenea autoportantd, remarcandu-se printr-o rezis-
tenta deosebita.

Pentru a preveni patrunderea apei, bolta era
acoperitd cu un strat izolator, de regula o peliculd,
peste care se adauga un strat consistent de pamant, ce
putea ajunge pana la aproximativ 1,5 metri. Aceasta
solutie nu doar ca sporea durabilitatea constructiei,
ci contribuia si la mentinerea unui confort termic
constant pe parcursul intregului an.

Informatiile obtinute din discutiile cu localni-
cii releva opinii variate in ceea ce priveste durata de
constructie a unei biscute. In general, daci piatra era
pregatita din timp si aleasa corespunzator, edificarea
putea fi finalizata in decurs de cateva saptamani. Un
exemplu relevant este cel al Mariei Pentelei Fiodo-
rovici (n. 1961), proprietara unei bascute din satul
Tira, raionul Floresti. Locuinta a fost construitd de
socrul ei, Anton Fiodorovici (1930-2001), veteran de
razboi si mester popular pietrar recunoscut in comu-
nitate (Foto 1). Pe langd faptul cd a zidit fantani si
locuinte, inclusiv a celor de tip bordei, acesta era cu-
noscut si pentru activitatile sale auxiliare, si anume
vanzarea lumaénarilor la biserica din sat.

Potrivit marturiei Mariei Pentelei Fiodorovici,
béscutele erau construite in sezonul cald, cind con-
ditiile climatice asigurau uscarea completa a zidériei.
In pofida spatiului relativ restrans, locuinta a inde-
plinit pe deplin functiile unei case familiale: aici si-a
crescut cei doi copii, iar spatiul era utilizat si pen-
tru reuniuni familiale in timpul sarbatorilor (Foto
2). Organizarea interioara reflecta o functionalitate
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adaptatd nevoilor cotidiene: copiii stateau pe lejanca,
unde si luau masa, in timp ce adultii se adunau in
jurul mesei. Rezistenta constructiei este ilustrata si
de un episod relatat de proprietard, cind un vehicul a
ajuns accidental deasupra bordeiului, fira a provoca
insd deteriordri structurale sau fisuri, fapt ce confir-
ma soliditatea constructiei.

Foto 1. Anton Fiodorovici (1930-2001), veteran de
razboi si mester popular pietrar din s. Tira, r-nul Floresti.
Foto: Arhiva familiei Fiodorovici

Foto 2. Bordeiul Mariei Pentelei Fiodorovici, construit de
socrul ei, Anton Fiodorovici, s. Tira, r-nul Floresti. Foto:
Sorin Grajdari, 2025

In urma expeditiilor etnografice desfisurate pe
parcursul anului 2025 in localitatile Domulgeni, Tira
si Rosietici din r-nul Floresti, nu a fost identificat
niciun mester popular activ care si mai practice, in
prezent, constructia traditionald a bascutelor. Infor-
matiile referitoare la intregul proces de edificare a
acestui tip de locuinta au fost obtinute din relatarile
locuitorilor acestor sate, precum si de la ultimii oa-
meni care mai locuiesc in astfel de constructii.

Pe langa marturiile valoroase oferite de Maria
Pentelei Fiodorovici (Foto 3), o contributie impor-
tantd au avut si relatdrile lui Igor Frumusachi (n.
1975), sofer si apicultor, originar din satul Domul-
geni, r-nul Floresti (Foto 4). Informatiile prezentate
de acesta se bazeaza pe experienta si activitatea buni-
cului sdu, Grigore Frumusachi (1907-1991), mester
popular pietrar, cunoscut in satele din zona pentru
construirea beciurilor si a bascutelor.

Foto 3. Maria Pentelei Fiodorovici (n. 1961), proprietara
unei bascute din s. Tira, r-nul Floresti.
Foto: Sorin Grajdari, 2025

— ——
— —
——— =

Foto 4. Igor Frumusachi (n. 1975), originar din s.

Domulgeni, r-nul Floresti. Bunicul sau, Grigore

Frumusachi (1907-1991), a fost mester popular pietrar.
Foto: Valentin Arapu, 2025
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Organizarea interiorului unei bascute. In-
teriorul, desi restrans ca spatiu, era amenajat cu
multa grijd. Cuptorul si soba masivd dominau inca-
perea, alaturi de lejanca calda, care indeplinea atat
rolul de loc de dormit, cat si pe cel de element de
delimitare intre diferitele zone ale odaii. Tavanul
boltit si fiecare colt al camerei aveau o functie bine
stabilitd — de la intrare pana la patul-lejancd, totul
era gandit astfel, incat sa rdspunda nevoilor zilnice
ale locatarilor.

Un element caracteristic al acestor locuinte era
soba masiva, prevazutd cu policioare, pe care erau
asezate obiecte din lemn sau ceramicd, precum si cu
mici nise in care se pastra mancarea calda. In partea
de rasdrit a casei se afla coltul sacru: icoana impo-
dobita cu un prosop tesut si cu busuioc, langa care
ardea necontenit o candela.

Pe lejanca era asternuta o saltea peste care se pu-
neau ldicere groase, iar podeaua era acoperitd cu toa-
le tesute manual la razboi, realizate de femei in tim-
pul lungilor sezatori de iarna (Munteanu 2021: 63).

Desi astdzi ne este greu sa ne imaginam, in acest
tip de locuintd traiau adesea familii numeroase, cu
cinci, sase sau chiar sapte copii. Biscuta era alcatuita
dintr-o singura incdpere, iar, pe langa patul-lejanca,
in interior se mai afla, de reguld, inca un pat.

in timpul marilor sarbatori ale anului, precum
Pastele sau Craciunul, bordeiul devenea un adevi-
rat loc de refugiu pentru oaspeti, care, la rdndul lor,
aveau familii numeroase. Copiii nu stateau la masa
impreuna cu adultii, ci urcau pe patul-lejanca, unde
ramaneau o mare parte din timp: acolo se jucau si tot
acolo mancau.

In iernile geroase, cu zapada abundenta, bascuta
era preferata datorita capacitétii de a pastra cdldura
constanta, fiind necesara o cantitate redusa de lem-
ne pentru incilzire. In sezonul rece, dupi incheierea
muncilor agricole si depozitarea recoltei, oamenii isi
petreceau cea mai mare parte a timpului in interiorul
acestei locuinte. Odata cu ldsarea intunericului, care
survine devreme iarna, erau aprinse lampile cu gaz,
folosite pentru iluminat, dar si pentru desfasurarea
activitétilor casnice, precum tesutul la razboi.

In momentul construirii bascutelor, tavanul
era prevazut cu un carlig de care se agatau lampile
cu gaz (Foto 5). Aceste carlige aveau si o utilizare
practicd suplimentara, servind drept suport pentru
leagdnele copiilor, realizate din paturi sau alte ma-
teriale textile.

Initial, aceste locuinte nu dispuneau de electrici-
tate. Odata cu introducerea acesteia, viata cotidiana
s-a schimbat treptat, oamenii petreciAndu-si timpul
ascultand radioul, iar ulterior aparand si televizoare-
le in interiorul bascutelor.

Foto 5. Interiorul unui bordei traditional din s. Tira, r-nul
Floresti, alcituit dintr-o singura incipere. In imagine se
poate observa un cérlig fixat in tavan, care avea multiple

utilizari practice. Foto: Sorin Grajdari, 2025

Daci in timpul iernii bdscuta oferea un mediu
confortabil si cald, vara aceasta devenea racoroasd,
uneori chiar rece, mai ales pentru copii, fiind ne-
cesard folosirea unui ogheal. Din acest motiv, unii
proprietari si-au construit in gospodarie si o casd de
suprafatd, utilizata pentru depozitare, primirea oas-
petilor sau pentru locuire in sezonul cald, cand bés-
cuta devenea prea racoroasa. Chiar daca multi dintre
proprietari detin si astfel de constructii in ograds,
acestea sunt folosite sporadic, in timp ce bascuta ra-
mane, in continuare, spatiul principal de locuire.

Concluzii. In prezent, putini ar mai avea cura-
jul sa locuiasca intr-o bascuta, intrucat oamenii s-au
obisnuit cu numeroasele comodititi ale vietii moder-
ne. Cu toate acestea, asemenea constructii ilustreaza
in mod elocvent legatura stransd dintre om si natura.
Bascutele merita valorificate, mai ales in contextul in
care, de la an la an, ele se degradeaza tot mai mult.
Atata timp cat mai exista persoane care locuiesc in
astfel de spatii, avem oportunitatea de a afla cum
erau construite, cum se desfasura viata de odinioarad
in aceste locuinte si de ce, in pofida lipsurilor, oame-
nii au continuat s traiasca in ele.

Valorificarea acestor locuinte semiingropate ar
putea contribui semnificativ la dezvoltarea turismu-
lui in Republica Moldova. Din discutiile purtate cu
localnicii reiese ca bédscutele sunt vizitate frecvent,
inclusiv de turisti din straindtate.

Nu toate bédscutele s-au pastrat intr-o stare sa-
tisfacatoare. Situatia cea mai dificila se inregistrea-
za in localitatile Domulgeni si Rosietici din raionul
Floresti. Daca in satul Domulgeni se mai pastreazd
cateva constructii, in Rosietici majoritatea au fost
distruse sau s-au prabusit, unele fiind demolate in-
tentionat pentru materialele de constructie. In acest
context, conservarea acestor locuin‘ge devine o nece-
sitate urgenta.

O mare parte dintre bascute se afla in proprieta-
te privata, fapt care ingreuneaza interventia autorita-
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tilor statului. Cu toate acestea, initiativele autoritati-
lor publice locale de protejare si valorificare a acestor
constructii sunt binevenite. De exemplu, in satul
Rogojeni a fost reconstruita si amenajata ,,Basca lui
Mihail Tara’, edificata, potrivit traditiei locale, inca
in secolul al XVIII-lea. De asemenea, in satul Tira se
desfisoard anual ,,Festivalul Bascutelor”, eveniment
care reuneste iubitori ai culturii si folclorului auten-
tic si creeazd un cadru de sirbatoare si redescoperire
a identitatii locale. Toate aceste initiative contribuie,
fara indoiald, la promovarea si valorificarea acestui
tip de locuinta traditionala.
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Maria Pentelei Fiodorovici, s. Tira, r-nul Floresti.
Veronica Cretu, s. Tira, r-nul Floresti.
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Mapus CMVMPHOBA

IllkonpHOE 0O6pa3oBaHMe B Gonrapckux konoHusax beccapabum
BO BTOpoit nonoBuHe XIX Beka: HOpMaTuBHO-NIpaBoBasd 6a3a

CZU: 73(477+478)(=163.2)"19"

Rezumat
Invitamantul scolar in coloniile bulgare din Basarabia
in a doua jumatate a secolului al XIX-lea:
cadrul normativ-juridic

In articolul de fati se acorda o atentie deosebiti ana-
lizei cadrului normativ-juridic, care a stat la baza reforma-
rii sistemului de invatdmant in coloniile bulgare din sudul
Basarabiei in a doua jum. a sec. al XIX-lea. Este analizat
in detaliu procesul de transfer al institutiilor de invéta-
méant din subordinea Ministerului Domeniilor Statului
in competenta Ministerului Instructiunii Publice, proces
care a marcat un moment de cotiturad in evolutia educatiei
diasporei bulgare. Principalele acte normativ-juridice, ce
au stipulat organizarea invatamantului primar in aceastd
perioadd, erau Regulamentele cu privire la scolile prima-
re populare din 1864 si 1874, documente, care au instituit
noi standarde in ceea ce priveste administrarea, finanta-
rea si continutul procesului educational. Se examineaza in
detaliu mecanismele de control a scolilor, inclusiv institu-
irea sistemului de inspectii si consolidarea supravegherii
din partea autoritatilor eparhiale. Se subliniaza ca aceste
reforme educationale reflectau strategia imperiala gene-
rald de rusificare. Totodatd, regulamentele educationale
au creat, intr-o anumitd mdsura, cadrul juridic prielnic
pentru introducerea limbii bulgare ca obiect de studiu in
unele institutii de invitamant, precum Scoala Centrald din
Comrat.

Cuvinte-cheie: coloniile bulgare, Basarabia, invati-
mant, cadru normativ-juridic, supraveghere eparhiala

Pesrome
IlIkonpHOE 06pasoBaHye B 6ONrapCKUX KOMOHMAX
Beccapa6un Bo Bropoii nonosuxe XIX Beka:
HOpMATHBHO-IIpaBoBasd 6a3a

B nmaHHOIT cTaThe 0cO60€ BHUMAHNUE YAETSAETCS aHa-
M3y HOPMATUBHO-IIPABOBOI 6asbl, KOTOpas JIeXana
B OCHOBe pedOpMMPOBaHUS CUCTEMbI 0Opa3OBaHUSA B
6onrapckux komouusx xwuoit Beccapabuu Bo BTOpOIL
nonosute XIX B. ITogpobHO aHanmmampyercs mpolecc
mepefaun 06pasoOBATENbHBIX YUPEXKJECHWUI U3 BeJEeHINs
MuHMCTEPCTBA TOCYHAPCTBEHHBIX MMYILIECTB B MuHM-
CTEPCTBO HAPOJHOT'O IPOCBEIIEHN, YTO CTa/IO IIePETIoM-
HBIM MOMEHTOM B Pa3BUTUM 0Opa3oBaHUs OOITrapcKoii
myacnopbl. OCHOBHBIMM HOPMAaTMBHO-IIPABOBbIMI aKTa-
MU, perlaMeHTVMPOBABIIMMM OPTaHMU3ALNIO HAYaTbHOTO
006pa3oBaHMs B HAHHBII EePUOS, ABIAIUCH [lomoKeHs
0 Ha4Ya/IbHBIX HAPOJHBIX yunaniax 1864 u 1874 rr., Kkoro-
Ppble YCTaHOBWIM HOBbIE CTAHAAPTHI YIIPaB/IeH s, PIMHAH-
CUPOBAHVSI U COflepXKaHNsi 06pa3oBaTeNIbHOTO Mpoliecca.
B cTaTbe fleTambHO pacCMaTpPUBAIOTCA MEXaHM3MbI KOH-

https://doi.org/10.52603/rec.2026.39.20

TPOJIs, OCYLIECTB/LIEMOTO B OTHOILIEHNY LIKOJI, BKIIOYast
BHEf[pEHME CHCTEeMBbl MHCIIEKUMI M yCUIeHue Haazopa
CO CTOpPOHBI enapxuajbHbIX BacTeil. IloguepkuBaercs,
4TO 3TU 0OpasoBaTenbHble pe)OPMBI OTpaKaIU 06LIYIO
MMIIEPCKYIO CTpaTernio pycudukannm. Bmecre ¢ Tem 06-
pasoBaTe/bHbIE PErIAMEHTBI B OIPEie/IeHHO CTeleHN
cosfaBanu GIaronpusATHYIO IPABOBYI0 OCHOBY /IS BBe-
IeHus1 6ONrapCcKOro sI3bIKa B KaueCcTBe YueOHOro IpenMe-
Ta B psifie y4eOHbIX 3aBefleHMIt, B YacTHOCTH B LleHTpans-
HOM yumnuie ropoga Kompar.

KimroueBble cmoBa: 6onrapckie Kononun, beccapa-
6us1, o6pasoBaHme, HOPMATMBHO-TIpaBoBas 6asa, emap-
X1anabHBIN HaZI30p

Summary
School Education in the Bulgarian Colonies
of Bessarabia in the Second Half of the 19 Century:
the Legal and Regulatory Framework

The article focuses on an in-depth analysis of the
legal and regulatory framework that underpinned the re-
form of the educational system in the Bulgarian colonies
of Southern Bessarabia in the second half of the ninete-
enth century. Particular attention is paid to the process of
transferring educational institutions from the authority of
the Ministry of State Domains to the jurisdiction of the Mi-
nistry of Public Education, a shift that marked a turning
point in the development of education within the Bulgari-
an diaspora. The main legal instruments were the Regula-
tions on Primary Public Schools of 1864 and 1874, which
introduced new standards in terms of administration, fi-
nancing, and the content of the educational process. In the
article also are examine in detail the mechanisms of con-
trol exercised over schools, including the introduction of
an inspection system and the strengthening of supervision
by eparchial authorities. The author emphasizes that edu-
cational reforms in the Bulgarian colonies reflected the ge-
neral imperial strategy of Russification. At the same time,
the educational regulations created, to a certain extent, a
favorable legal framework for the introduction of the Bul-
garian language as a subject of study in certain educational
institutions, such as the Central School in Comrat.

Key words: Bulgarian colonies, Bessarabia, educati-
on, legal and regulatory framework, eparchial supervision

B 60-70-e rr. XIX B. B Poccuiickoi nmnepun,
OJJHOBPEMEHHO C 3€ME/IbHOM, 3€MCKOVl M BOEHHON
pedopmamu, OCyLIeCTBISINCh TpeobpasoBaHms B
cepe mkonpHOro 06pasosanus. Pepopma B aroit
o6macTyu 6bUIa IPOAMKTOBAHA IIPEX/ie BCETO PasBU-
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TVMeM KaIlUTalI/M3Ma, HACTOATEIbHO TPeOOBaBIINM
pacuIMpeHus CuUCTeMbl 0Opa3oBaHuMs, yBeInde-
HUA 4MC/Ia TPAMOTHOTO HACe/IeHMs M IOATOTOBKIU
CIIeLMA/INCTOB JIsl IIPOMBIIUIEHHOCTY, CEIbCKOTO
xo3siicTBa u Toprosmu (Hosakos 2004: 225).

CnoxuBiiasics B fopeopMeHHbIe HecATHIe-
TV CUCTeMa HAapOJHOro o6pasoBaHMs Oblla He B
COCTOSIHUM 00€eCIIeunTh pellleHre BO3ZHUKIINX IIPOo-
6nem. ITostomy cpasy mocie mM3gaHusa 3aKOHOZA-
TE/IbHBIX aKTOB IO KPeCTbsIHCKOII pedopme 1861 T.
crienuanbHasA KOMMUCCA MUHUCTEPCTBA HAPOHOTO
IPOCBeIeHNA — YUeHbIl KOMUTET — MPUCTYINIA K
paspaboTke MpOeKTOB peOPMUPOBAHNS CUCTEMBI
HapOJ{HOTO 0Opa3oBaHMA.

CTOUT OTMeTUTD, YTO LIKO/IbHAs pedopMa 3a-
TPOHy/Ia ¥ KOJIOHMM OONrapcKOro BOJBOpPEHMA B
FOxHo1 Beccapabun, gacTb KoTOpOIT (BMecTe ¢ 46
KOJIOHMAMIM), COITTacHO ITapiKcKkoMy MUPHOMY JO-
roBopy 1856 r., ocraBamach B coctaBe Poccuiickoit
umnepun (Hosakos 2004: 234).

Pecdopma obpasoBaHus mpexpe BCEro 3aTpo-
Hy/Ia CUCTeMy Hada/JbHOTO 0b6pa3oBaHusA. B cBA3M ¢
atuM 14 nions 1864 r. 6su10 06HapogoBaHo «Iloso-
JKeHIe 0 Hava/IbHbIX HapogHbIX yumnnmax» (ITomo-
xKeHne 1864: 1226-1281).

CoryacHO JJaHHOMY JOKYMEHTY, K KaTeropum
Haya/IbHbIX OTHOCWIVICH BCE ILIKOJIBI, PACIIONIOXKeH-
HBI€ B Celax U rOpofiaX, He3aBMCUMO OT ICTOYHNUKA
ux puHaHCHpOBaHMA — OYIb TO TOCYHAPCTBO, CElb-
cKkas OOLIVHA WIM YacTHbIe JINULA. OTU YUpexpe-
HIIA TIpeHa3HAYa/INCh I 00y4deHNs feTelr 060ero
10714, BHE 3aBJMICUMOCTH OT MIX COCJIOBHOTO IIPONIC-
xoxpenns (Yemax 1999: 55). [Jomyckanoch coBMecT-
HOe 00y4eHVe MaJIbYMKOB U IeBOYEK, YTO ABJIANIOCH
HOBIIECTBOM [l CBO€TO BpeMeHU. XOTs NPOJoI-
JKUTETIBHOCTb 00y4YeHNs He OblIa CTPOTO peraMeH-
THPOBAaHA, Ha IIPAKTIKe OHA COCTAB/IsIa B CpeJHEM
2-3 roga.

ITpn cospaHmMM Hava/JbHBIX HAPOJHBIX MLIKOJ
ObUIM OIIpefieIeHbl 1Ie/N, HallpaBIieHHbIe Ha «yKpe-
IUIeHNE PEeIUTMO3HBIX ¥ HPABCTBEHHDIX IOHATUII»
U PAacIpOCTpaHeHNe 3/IeMEeHTAPHBIX 3HAHMIL Cpefn
Hapopgubix Macc (Ct. 1) (ITonokenme 1864: 1226).
B cBsA3M ¢ 3TUM B IIKOJIbHYI IPOTPaMMy BOLIIU
CIepyolye peaMeTsl: 3aKoH boxxmit (kpaTkuii Ka-
TEXM3UC U CBAILIEHHAA UCTOPUA), YTEHMEe CBETCKUX
U [JepKOBHBIX KHMUI, IIMICbMO, YeThIpe apudmeTnde-
CKUX JIETICTBMS U, TaM, I7ie 3TO BO3MOXHO, — Liep-
koBHOe meHue (Ct. 3). [IpenogaBanue penuruu u
HPaBCTBEHHO-PE/INIMO3HbII KOHTPOJb BO3JIara-
JIICh Ha MECTHOTO CBAIEHHMKA MM YYUTeNd pe-
murun. [Jpyrue npefMeTbl IpeNofaBaluch CIy>K1-
TE/LSIMU LEPKBY WM NULAMY, YIOTHOMOYEHHBIMU
HIKO/IbHBIM COBETOM.

VHTepecHBIM OCTaeTcs BONIPOC O A3bIKe IPero-
TaBaHMsA B Ha4a/JIbHBIX HAPOAHBIX yumamiax. «llo-
no>keHre» 1864 I. XOTs U yCTaHAB/IMBAJIO 00513aTe/Nb-
HOe 00yuYeHNe Ha PYCCKOM SI3BIKe, BCE XK€ YUUTBIBATIO
crienupUKy MECTHBIX YC/IOBUIL, 0COOEHHO Ha OKpa-
MHaX MMIIepuM. B JOKyMeHTe NMpu3HABajaOCh, YTO
TpeboBaHue IIPENofaBaHNsA BO BCEX HAPOJHBIX Y4N-
JIMILAX TOJIBKO Ha PYCCKOM S3bIKE ABJIAETCA IIPAKTH -
YECKM HEBBIIIOTHMMBIM B T€X MECTHOCTSX, I/ie OH He
VICTIONIb3Y€TCS B IIOBCEJHEBHON JKM3HY HACETIEHNA 1
HemocTaTouHO moHsATeH mersaMm (Ilomoxxenme 1864:
1265).

[Tono>xeHue foIycKano UCIONb30BaHNeE POJ-
HOTO A3bIKa B y4eOHOM Ipoliecce, 0COOEHHO Ha
HavyaJbHOM aTame oOydeHusa. OTMedanoch, 4TO
IpenofiaBaHue y4eOHbIX IPefMETOB HO/DKHO Ha-
YIHATbCA Ha A3bIKe, HOHATHOM yvamumca. O0y-
YeHle Ha HePOAHOM A3bIKe IPUBOJUT K MeXaHU-
4YeCKOMY 3ay4MBaHIIO, HE pa3BMBaeT MbIIIJICHE U
MOJKET BBI3BIBATD y ETEN OTUYXKIEHME OT HIKOJIbI.
B 5TO11 CBA3M POMHOI A3BIK pacCMaTPUBAJICA KaK
HeoOXOAVMOe CPefCTBO HAYa/JbHOIO OOydYeHMs
u ycBoeHus 6azoBpix sHaHmit (ITomoxxenne 1864:
1265).

IIpu 5TOM [JOKYMEHT IIpefycMaTpuBall IOCTe-
IIEHHDIVI II€PEXON, K PYCCKOMY A3BIKY KaK A3BIKY
HajnpHeiimero obydenns. Pycckmil s3bIK paccMa-
TPUBAJICS He KaK OOS3aTeIbHBIN CTAPTOBBI A3BIK
IpernofaBaHus, a KaK A3bIK, K KOTOPOMY y4Yallyecs
IO/DKHBI OBUIY IIEPEXOAVTD 10 Mepe YCBOEHM yueh-
HOTO MaTepuasa ¥ HaKOIUIEHNs A3BIKOBOJ NPaKTH-
ku. Takoit nopxoy 66U peKOMEHIOBAH /11 UHOPOJ-
YECKMX U OKpAalHHBIX PETMOHOB MIMIIEPU, a TaKXKe
MECTHOCTEN C MHBIMU SA3BIKOBBIMU, PEUTMO3HBIMUI
U KY/IbTYPHBIMU OCOOEHHOCTSAMIL.

B nenom «Ilonoxxenme o Ha4da/JbHBIX HapOJ-
HBIX y4unuuiax» 1864 I. 3aKperIsano NpuHLNI Ba-
PMATUBHOCTYU U TMOKOCTM OpraHM3anyy o0ydeHns,
MpY3HaBasA JOINYCTUMMBIM M II€farOTMYECKU OIIPaB-
TDAHHBIM JICIIO/Ib30BaHNME POISHBIX SA3BIKOB B HApOJ-
HBIX YYMIMIIAX IPY COXpPAaHEHUM Kypca Ha IIOCTe-
IIEHHOE OBJIaJIeH)€ PYCCKUM A3BIKOM. DTOT IOXO],
OTpa)Kajl CTpEeMJIEHME COYeTaTb 3aflaull TOCyhap-
CTBEHHOTO 00pa3oBaHMs C peasbHBIMU 06pa3oBa-
TE/IbHBIMI NOTPEOHOCTAMM MHOTOSI3BIYHOTO Hace-
nenusa Poccuiickoit umnepun.

B maHHOM KOHTEKCTe CTOUT OTMETUTDb, UTO
uMeHHO Omaropapsi «[lomoXkeHuio O HayaIbHBIX
yuunuiax» B KoJoHUAX bonrapckoro BogBopeHns
«pycckoit yactu beccapabun» 6bi1 BBeieH 6onrap-
CKMiT A3bIK. Peanmsanuio JaHHOTO Ipolecca OcCy-
mwectBaAn Ilasen KamAnmxu, HasHauYeHHBI MH-
CIIeKTOPOM OOIrapcKux yumnmiy B Hos6pe 1861 T
(Yemax 1999: 170).
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[TaBen Kanaumxm TBepho Bepwa B HEOOXOmM-
MOCTb 00y4eHUs GONTrapCKUX KOJIOHMCTOB Ha POf-
HOM s3bIKe. B cBoell crarbe «O 3amosanom npocse-
meHnu 6eccapabckux 6onrap», onmy6IMKOBaHHON B
rasete «Japurpagcku BecTHUK» B MapTe 1862 r., oH
obpainaz BHMMaHNe Ha TO, 9YTO B O0O/IrapCKUX KOJIo-
HUSAX «<...> JeTU U KOJIOHUCTDI He 3HAIOT 1 He IIOHM-
MaloT pycckmit A3bIK» (Kamsaumkn 1862: 107). Jro,
10 €T0 MHEHMIO, IPUBOAUIO K TOMY, 4YTO POSUTENN
OTKa3bIBa/lIlCh OTBOAMUTb CBOMX fieTell B LIKONy. B
cBA3M ¢ 3TnM Ka/IHIDKY Haval BBOAUTD OOITapCcKuii
A3BIK B TeX Y4eOHBIX 3aBefleHMAX, IZle 00ydannch
6onrapckue konouucts (Kamstampkn 1862: 107).

BakHBIM IIIaroM B Jiefie YTBepXKAeHUs 6onrap-
CKOTO f3bIKa B CYUCTeMe O0Opa3oBaHNA CTAlO €ro
npenofasanne B KoMpaTcKoM Ha4ya/JbHOM JBYX-
K/IaCCHOM yuWIMNIIE, a MO3JHee — B OTKPBHITOM Ha
ero ocHoBe B 1868 1. «BricuieM LeHTpanbHOM Oec-
capabcko-6onrapckoM  yumnuige». [IpoBOfHMKOM
ujen BBeleHMs O6O/Mrapckoro si3bika ObIT BCe TOT
ke ITaBen Kananmxu, kotopsiii B 1862 I. cTan rnas-
HbIM yunteneM B Komparckoit mkone (Hemak 1999:
172). B ominume OT IIKONM B APYTUX IOCENTEHMSX,
Ifle IPeNofaBaINCh TOJIbKO OCHOBHbBIE IIPEIMETBI,
B KomparckoM yumnuine Havanm msydarb Gosrap-
CKYIO ICTOPMIO U A3BIK, BCEOOIIYI0 U PYCCKYIO MICTO-
puio, reorpaduio, pycCKyr rpaMMaTHKY, 300JI0THIO,
0OTaHMKY ¥ OCHOBBI X03sJicTBa. Takas pasHoobpas-
Has [IporpaMMa He MOITIa He IIpMBJIeYb Y4€HUKOB U3
npyrux kononmit. Takum o6pasoM, faHHOe yaebHOE
3aBefieHMe He(OPMATbHO CTANO «II€HTPATbHBIM»
IISL BCeX KOJIOHUII «pyccKoil yacTu beccapabum»
(Yemak 1999: 172).

BaxHylo ponb B pasBUTUM LIKOJIBHOTO 0Opa-
30BaHMs Kak B beccapabum, Tak u B 60arapckmx
(y>e OBIBLINX) KOMOHUSX, chirpano «Ilomoxenne o
Ha4a/IbHBIX HAPOJHBIX YYMINILAX» OT 14 nrona 1874
I. B cooTBeTcTBUM C 3TUM [JOKYMEHTOM, yIpaBjie-
HJe Haya/JbHBIMM IIKO/IAMM OONTapCKUX KOTOHUI
ObITO IIepefjaHo B BBefleHMe YIIpaB/IeH)s HapOJHBIX
YUMINLL, HOGYMHEHHbIX MUHNCTepCTBY HAPOLHOrO
npocselenna Poccuiickoli nMiepun.

«[Tono>xxenne» 1874 . BBeNIO psAM HOBILECTB BO
BHYTpPEeHHee YCTPOJVICTBO IIKONM ¥ Y4eOHbIe Ipo-
rpaMMBI 110 cpaBHeHUIo ¢ «Ilomoxkernem» 1864 r.

Bo-nepBbIx, Ipon3BOAMIach YeTKasA KIaccudu-
KaIys y4eOHBIX 3aBeleHII: LIepKOBHO-TIPUXOJCKUE,
MUHJCTepPCKIe (IPUXOACKME VI YacTHBbIE), BEIOM-
CTBEHHbIe, BOCKpeCHBIe KO (CT. 1-3); 6b110 paspe-
IIEHO COBMECTHOe 0OydyeHue 060X MO/IOB, HO IIpPU
3TOM OrOBapMBaiOCh, YTO OHO IPEyCMaTpPMUBaNIoCh
JIMIIDb JIIA IeBOYEK He crapiue 12 jieT, B TO Bpem:
KaK B BOCKPECHBIX IIKO/IaX 00ydYeHue IPpOJo/DKaIo
OBbITH pasmenbHbIM (CT. 7).

BaxHO, 4YTO B IIKO/Ny HNpUHUMAaNM y4eHUKOB
BCEX COC/IOBMII U BepoMCIoBenanmii (ct. 6). Yuure-
N1 YTBEPXKIAUCh MHCIEKTOPAMHU U YYMIUIHBIMU
coBeTaMl, C 00s3aTe/IbHBIM UCIIBITATEe/IbHBIM CPO-
KoM (B opuH rop) (ct. 18). 3akon boxuit mor mpe-
MOJaBaTh TOJNBKO CBALIEHHMK WM 3aKOHOYYUTEND,
Has3HA4YeHHBIN TYXOBHBIM BeffoMcTBOM (cT. 16) (ITo-
noxenue 1874: 836-840).

CymecTBeHHble M3MEHEHUsA B 3TOT IIEpUOJ,
VIMEJIM MEeCTO U1 B y4eOHBIX IPOrpaMMax, a MIMEHHO:
aKLIeHTMpPOBaThb BHMMaHME Ha PEIUTMO3HO-HPaB-
CTBEHHOM BOCIMTaHWM, YHM(UIUpOBaTh HabOP
y4eOHBIX IIpeIMeTOB, BBeCTU 00s3aTelbHOE Liep-
KOBHOE IIeHMe, C/le/laTb OCOOBIN aKI[eHT Ha KIIIoJe-
BOJI PO/IV U3y4YeHMsI PYCCKOTO A3bIKa (CT. 4).

ITpencraBisger MHTEpeC BOIPOC agMMHNICTpa-
TUBHOIl MepapxXuyM B paMKax HOBON pedopmbl. B
cootBeTcTBUH C «[lonmoxxenuem» 1874 r. Hemocpen-
CTBEHHOE PYKOBOJCTBO Haya/JbHBIMM MHIKOTAMU
BO3/Iarajlocb Ha YIIpaB/ieHMe HAPOJHbIX YYVINII,
4TO 00ecreYrBaao afMUHICTPATUBHYIO M METORM-
YeCKyI0 KOOPAMHALMIO C OOLIeMMIIepCKOil CyCcTe-
Moit o6pasoBanus (cT. 19).

B To >xe BpeMs coxpaHAICA KOHTPO/Ib 3a AY-
XOBHO-HPaBCTBEHHOJI CTOPOHON OOydYeHus, ocy-
IIeCTB/IAEMbIil ellapXMabHBIM apXlepeeM, 4To I0-
Ka3bIBaeT IPeeMCTBEHHOCTb TPAfMLIVMOHHON poju
IPAaBOCTIABHOI IIEPKBM B 00OpPa3oBaTe/IbHOM IIPO-
mecce (cT. 17).

CrnenyeT NMOf4YepKHYTb, UTO M3MeHEHMe IIpa-
BOBOTO CTaryca OONrapcKuMX KOJIOHMCTOB IIpMBe-
JI0 ¥ K VI3MEHEHMIO YIIpaBJeHNus B obmactu obpa-
3oBaHuA. B 1871 r. mapckue BIacT opuULMATIBHO
YIpa3gHMUIN KOTOHUCTCKUIL CTAaTyC, U OOoMrapckue
noceneH1bl beccapabum ObUTn TepeBefieHbl B pas-
PNl KpecTbsH-COOCTBEHHMKOB. BcencTBue aroro
BCTaJI BOIIPOC O IIepeBojie IKOJI, IefICTBOBABLINX B
OBIBIINX KOJIOHMAX, B BefieHNe MMHUCTepCTBa Ha-
poxnuoro npocsewenns (Hosakos 2004: 237). Orot
IIar O3HaMeHOBaJI HOBBIN Tall B IPOLjeCCce MHTETpa-
1V OOITapCKUX Iepece/ieHIleB B 00IeMIMIIePCKYIO
cucreMy o6pa3oBaHMA ¥ CHOCOOCTBOBAI TOCTEIIEH-
HOMY BK/IIOUEHMIO UX Y4eOHbIX 3aBeJJeHNIT B PAMKI
eIMHOI TOCYAapCTBEHHOI 00pa3oBaTe/IbHOI MOMN-
TUKIL

ITocne MpoOmOKUTENTbHONM TMEPENMCKU MEXAY
MUHNCTEPCTBOM TOCYHAPCTBEHHBIX MMYIIECTB U
MuHuCTEPCTBOM HAapOJHOTO IpocBelleHus Inmas-
HBIM KOMMUTETOM IIO YCTPOJICTBY CEIbCKOI'O COCTOS-
H1sL OBLIO IIPMHATO pellleHNe, yTBep>KAeHHOoe 28 aB-
rycra 1876 I., COITTACHO KOTOPOMY: «<...> CEJIbCKUe
IIKOJIBI OBIBIINX OO/NITapCKMX KOTIOHMIT B I'yOepHIAX
Beccapa6ckoit, Xepconckoit u TaBpuyueckoil HbIHe
Ke TlepeiaTh B BefieHre MMHICTepCTBa HapOJHOTO
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IPOCBELIEHNsI C TeM, YTOObI [0 paspelleHus 06-
I[ero BOIpPOCa 00 YCTPOMCTBE YUMIMIHON YacTy
B CeIeHMAX OBIBIINX VMHOCTPAHHBIX IIOCE/IEHIIEB Te
13 60/ITapCKMX LIKOJI, KOTOPbIe OYIyT COOTBETCTBO-
BaTh ycnouAM IlonoxeHus o HayanbHBIX yYMIN-
max 25 mad 1874 r., mopyiexxar 3aBelOBAHNIO Y4U-
JIMILHBIX COBETOB, A T, KOTOPBIE 110 3TUM YCIOBUAM
He OTBEYAI0T, YTOOBI 3aBEJOBA/INCD UCKTIOUNTETBHO
OVPEKTOpaMM M WHCIIEKTOpaMlU HApOJHBIX Y4M-
nuiy» (HoBakos 2004: 237).

Bo ucnonHeHne HAaHHOTO paclOps>KEHUA [U-
pekTop HapomHbIX yuwmi beccapabckoit rybep-
HUY, [0 mpefnucaHuio mnomedmrens Opecckoro
y4eOHOTO OKpYTa, HAIlpaBII B 6OrapcKue BOIOCTU
benpepckoro u AKkepMaHCKOIO ye3[J0B MHCIIEKTOPa
ITerpa Copoky n HayanbHuKa Komparckoro 6ecca-
pabcko-6oarapckoro 1eHTpanbHoro yumanma Cr.
Tosemapuny. B Teuenne mrona 1877 r. onu, B Ipu-
CYTCTBUU CETIbCKUX CTapOCT, MICapell, 3aKOHOY4M-
TejIell ¥ OCHOBHBIX yuMTesIell, IPUHAMN 110 aKTaM
UMYIIECTBO BCeX 46 ONHOKIACCHBIX CEIbCKUX Ha-
POIHBIX YYMINILL, a TAKXKE IBYX ABYXK/IaCCHBIX KEH-
ckux yuwmiy — B Kompare n B Kybee, B KoTOpbIX
obyueHNe BelOCh MO NMPOrpaMMaM, COOTBETCTBYIO-
MMM KyPCy OBYXK/IACCHBIX CENbCKUX IIKOI. Kpome
TOT0, B CCTeMY MUHICTePCTBAa HAPOJHOTO IIPOCBe-
meHns ObIIO BKITIoYeHo 1 beccapabcko-6onrapckoe
YeThIPEXK/IACCHOE LieHTpanbHoe yunuiie B Kompa-
te (HoBakos 2004: 237).

C 3TOro MOMEHTa Ha4aj0Ch CHCTeMaTUIecKoe
IpuBefieHNe y4eOHOro Impolecca B 00OMrapckmux u
raray3cKux IIOCeJIeHNIX B COOTBETCTBIE C aKTya/lb-
HBIMJM HOPMAaTVBHBIMM IOJIOKEHMAMU Y MHCTPYK-
uuAMMY MMUHUCTEPCTBA HAPOJHOIO IPOCBEILIEHMA.
Havamach KOMIIZIEKTalMsl ILIKOJ IIperofiaBaTesis-
MU CO CHelUajabHOWI MeJarorm4eckoil IIOATOTOB-
KOJ1, KaK B yXe [IeJICTBOBABIINX, TAK ¥ BO BHOBb
OTKPBIBABIINXCSI OJHOK/IACCHBIX U IBYXKJ/IACCHBIX,
pasfenbHBIX MM CMEIIAHHBIX IO IIONy ILIKOJIaX.
OO6ydeHe CTao OCYILIECTBIATHCSA 110 YTBEP>K/eH-
HbIM MIHUCTEPCTBOM HAapOJHOIO IIPOCBeleHNs
y4eOHBIM ITaHAM M IIPOTPaMMaM, C MCIIOIb30Ba-
HYEeM [IONYIIeHHBIX y4eOHUKOB 1 y4eOHBIX II0CO-
6mit. TakuMm 06pasoM, B 9TUX IOCEJICHMAX CTaza
IOC/IEIOBATE/IbHO ~ Pea30BbIBATbCA  OOIIErocy-
flapcTBeHHasi 0OpasoBaTenbHas nonutuka Poccnmit-
CKOJI IMIIEPUML.

CrnemyeT OTMETUTDb, YTO B YKAa3aHHBII HEpPUOJ
cHcTeMa HavYaJIbHOTO obpasoBaHMs B Poccmiickoit
UMIepuN IIO-IPeXXHEeMy BKJIIOYaja TPU YPOBHS.
IlepBbIil mpeACTaBIANM OJHOK/IACCHBIE YYM/IMIIA C
TPeX/IETHUM CPOKOM OOY4YeHNs, K YUCITy KOTOPBIX
OTHOCHU/ICb MUHUCTEPCKIE, 3eMCKIe U L[ePKOBHO-
IPUXOAICKNME HIKOMbL. BTOpoll ypoBeHb cocTaBIsAnm

ABYXK/IaCCHBIE YYWININA, VIMEHYyeMble TakKxe 00-
PasIOBBIMU MUHMCTEPCKMMU, C HATWIETHUM Kyp-
COM 00y4YeHMsI. DT YIPEKIEHNs CO3[aBaUCh KaK
aJIbTepHATMBa OFHOK/IACCHBIM IIKOJIaM, a ¢ 1874 I.
Haya/IM OTKPBIBATbCS TOBCEMECTHO I10 BCENl TeppH-
topun Poccuiickoit mmnepun. COImacHO MPOEKTY
MuHuCTepCTBa HAPOIHOTO MPOCBEIIEHNs, OCHOB-
Hasl 3a/la4ya STUX LIKOJ 3aK/I0Ya/Iach B o0ecredeHnm
y4aumxcsi 6osee IOTHOTO M CUCTEMHOTO Hadajb-
HOrO 00pasoBaHMsI 110 CPABHEHMIO C CENbCKUMMU
y4eOHBIMI 3aBefIeHUAMM, YIPEKAEHHbIMI B COOT-
BetcTBUN C «[lomoxxennem» 1874 r. (VIHCTpyKums
1875: 269-277). PermameHTHUpOBaIa OpPraHU3alNIo 1
cofiep>kaHye 00pa3oBaTeNbHOTO IpOoIlecca B BhIIIe-
yKa3aHHbIX IIKOMaX «/IHCTPYKIUA /I ABYXK/Iacc-
HBIX J OJHOK/IACCHBIX Haya/IbHbIX HAPOIHBIX Y4UU-
iy, MMHMCTEpCTBa HApOJHOTO MPOCBEIeHS»,
yTBepKJieHHas B 1869 r. u usgannas B 1875 r. [lo-
KYMEHT OIIpefie/Isl CTPYKTYPY 00y4eHMs], TepedeHb
IIPEMETOB ¥ MeTOAVYEeCK)e PEeKOMEeHIALMN JiIs
yunteneit (VHcTpykunsa 1875: 269).

JIByXK/IacCHbIE ¥ OFHOK/IACCHBIE YYVJIMINA OT-
KPBIBJIUCh, KaK [ MaJb4MKOB, TaK OTHENBHO U
IIS IeBOYeK; B C/Iy4asX KpaiiHeil HeoOXOAMMOCTHI
IOIIyCKaloCch OOy4YeHMe B OJHOM YYMIMIINE HAeTeit
060ero mona ¢ COOIIOfieHNeM YCIOBUIL, @ VIMEHHO:
MaJIbYMKI JO/DKHBI ObIN OBITH He cTapiie 14 fer, a
IEBOYKM — He cTapiue 12 jieT; JeBOYKM ¥ MaJIbYVKI
TOJDKHBI ObITU CUIETD Ha pa3HbIX cKaMbsx (Ct. 26).

[TomMuMoO 6a30BBIX AUCHUIUINH — 3aKOHa BoXXb-
ero, PyccKoil IpaMMaTUKM, OTeYeCTBEHHOI MCTO-
pun, reorpadun Poccun, apudmeTriki, 0OCHOB reo-
MeTpUY, YepUYeHNA U eCTeCTBO3HAHMSA — B Y4eOHBII
IUTaH BXOJVIU TaKke (puandecKoe BOCIUTAHME, OC-
HOBBI CaJIOBOJICTBA U IIOJIOBOJICTBA, IPAKTUYECKIIe
3aHATHUA 110 PYKOAeNNIO (pasieNbHO I MaJIbYMKOB
u gesouek) (Cr. 5).

B mkosax ¢ ofHUM K/1accoM oOydeHue mpoyo-
KaJIoCh TPM TOfja U1 BK/IIOYAJIO M3Y4eHNe PeIUTNN,
pyccKoro s3blka, Kammrpapuu, apupMeTUKu u
IIePKOBHOJ MY3BIKI, TOT[]a KaK B IIKOJAX C ABYMS
K/IaccaMy o0ydeHye 3aHMMaJIO AT JIeT. B mocen-
HIIX, IOMUMO PaHee YIOMSHYTBIX IIPeIMEeTOB, BBO-
AWIKCh OCHOBBI MCTOpUY, Teorpaduu, mpupopoBe-
nenust u yepuenus (Cr. 3).

CTOUT OTMETUTh, YTO JIUTENBHOCTb 00yde-
HYIS M paclIVpeHHas IPorpaMMa B LIKO/IAX C ABYMs
K/TacCaMyl PacCMaTPUBAIUCD Kak 9 deKTVBHbIE VH-
CTPYMEHTHI pycuduKanmum, 0CO6eHHO B permoHax ¢
npeobnajanreM nHOpoaies. Ilpenmnonaranoce, 4To
TAaKOI IIOAXOJ CIIOCOOCTBYeT IpeBpAIleHUI0 yda-
IUXCSI B «PYCCKUX JIIOfiei» C PasBUTHIM YyBCTBOM
NPUHAUIOKHOCTY K pycckoil kynbrype (Ocockos
1982: 20).



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 175

B Kowmparckoit u Yappip-JIyHrckoit Bojo-
CTAX TaKye YYIWINIIA Hadany (yHKIVOHMPOBATD C
1877 I.: B3TOM rOfy OBIIO OTKPBITO OHO YUV/INIIE, B
1878 — nBenapgarh, B 1879 1. — mBa, a B 1882-1883 rT.
— ellje TIATh YYMINI B YeThIpeX 6O0/NTapCKUX BOJIO-
cTax AKKepMaHCKoro yeszia. CnefyeT Mof4epKHYTh,
4To B 40 OBIBIIMX 6O/MTapcKuX KomoHuAXx FOsxHOI
Beccapabuu, BxopuBIINX B VI3MaunabcKuii yesp u
BoccoenHeHHBIX (9 okTsa6ps 1878 1.) ¢ Beccapab-
CKOMI ry6epHI/le171 Poccuiickoit mmnepun, x 1902 r.
HACYUTBIBATIOCH 64 y4eOHBIX 3aBefieHN, TIOBEIOM-
CTBEHHbIX MMHMCTEPCTBY HAapOJHOIO IIpOCBelle-
Hust. Cpeny HUX — 49 OJHOKJIACCHBIX IIKOJ (B TOM
yucie 15 — 11 Manab4nKoB, 15 — [ geBodek u 19
— CMeIIaHHbIX), 4 ABYXK/IACCHBIX YYWINIIA, 1 Ie-
CTMK/IACCHAsA YKEHCKasA NPOrMMHa3uA u 1 Kmaccuye-
CKasl 'MMHasuA B ropopie bonrpap, a Takxke 5 mkon
rpamorHOcTy (HoBakos 2024: 239).

BriBoabl

/3 BBIIEN3NTOKEHHOTO C/IefyeT, YTO IIKOMIb-
Hble peopMbl BTopoit nonoyHsl XIX B., peannso-
BaHHbIe B beccapabuim B Ijapckmil epuoz, oKasamm
CylleCTBEHHOE B/MAHME Ha IIOBBbILIEHME YPOBH:A
TPaMOTHOCTY M pasBUTME HAYaJIbHOrO 0OpasoBa-
HUSL Cpeiy OONrapCcKuX IepeceseHIeB. JTO MOf-
TBep)K/JaeTCsl JAHHBIMU TI€PBOJI BCeoOILell epernn-
cu Hacenenus Poccumiickoit nmmepun 1897 r.: 607m-
rapbl 3aHAMM MIECTOe MECTO IO YMCTYy IPaMOTHBIX
MY>K4YMH U KEHIIVH Cpeliyl BCeX HApOJOB, IPOXKI-
BaBIINX B Beccapabum, a rarayssl — cejbMOe MeCTO
Cpeny My>K4MH U BOCbMoOe cpeny xeHmuH. [Togo6-
Hble Pe3y/IbTaThl BBIIAAAT 0COOCHHO 3HAYVMbIMIA,
€C/IM YYUTBIBATD, YTO OONTraphl, HepecenmuBIINeCH
B pernoH B Hayane XIX B., IpaKTN4eCcKU He MIMeEN
HOCTYIIHOTO 00pa3oBaHMsA. 3a CPaBHUTEIBHO KO-
POTKUIT UICTOPUYECKIUIL TIEPUOJ, — MEHEE CTa JIET, IO,
BO3lelICTBIEM 00pa3oBaTelIbHBIX pedopM U IIpU
aKTVBHOM YYacTUV MECTHBIX OOLIMH OBUI HOCTUT-
HYT OIyTUMbI nporpecc. HecMmoTpa Ha TO, 4TO
obyueHNe BelIOCh IPEUMYIIECTBEHHO Ha PYCCKOM
sI3bIKe, IMEHHO B 3TO BpeM: IPeAIIPMHIMAIOTCS [10-
IBITKM BK/TIOYEHVsI OO/IrapCKoOro sI3bIKa B ydeOHbIe
mnasbl. [Tasen Kanaumky, ofMH 13 mpefcTaBuTeNen
60/rapckoil  BO3pOX/IEHYECKON MHTE/UINTeHIINHA,
CTaJl IPOBOJHMKOM 3TOV UJIEN.

Taxkum o6pasom, Bropas nonosrHa XIX B. cTa-
Jla BXHBIM 9TAIlOM TpaHCGOPMALVM IIKOTBHON
cucTeMbl B OONrapckumx KoloHMsAX beccapabum.
HopmaruBHo-npaBoBasg 6a3a, 0cCoOeHHO IOCIe
npunAtua llonoxenna 1874 r., criocob6cTBOBaIA
BK/TIOYEHUIO STYX LIKOJ B OOLIEVMIIEPCKYIO CHCTe-
My HadaJbHOro obpasoBaHMsA. B To >xe Bpems co-
XPaHATIOCh BIMsAHNE TYXOBEHCTBA, OCOOEHHO B BO-
MIPOCaxX HPaBCTBEHHOTO BOCIIMTAHMA.

JIuteparypa / References

VIHCTpyKUMA A/t [BYXK/IACCHBIX M OFHOKIACCHBIX
CeNIbCKUX YUmmmiy MUHMCTepCTBAa HAPOHOIO MPOCBe-
mennst. In: KummHeBckme emapxmanbHble BeTOMOCTIL.
Knmmnes, Ne 15, 1875, 269-277. / Instrukciya dlya dvuh-
klassnyh i odnoklassnyh sel'skih uchilishch Ministerstva
narodnogo prosveshcheniya. In: Kishinevskie eparhial'nye
vedomosti. Kishinev, Ne 15, 1875, 269-277.

Kamsaumxn I1. 3a yKOCHAIOTO TIpoCBeleH1e Ha Ge-
capabcknte 6brrapu. In: apurpamckuit BecTHUK, 1862, 3
Mapt, 107-108. / Kaljandzhi P. Za ukosnjaloto prosveshhe-
nie na besarabskite balgari. In: Carigradskij vestnik, 1862,
3 mart, 107-108.

Hosakos C. CoumanbHO-3KOHOMUYECKOE pPa3BI-
tue bomrapckux n raraysckux cen IOskHoit beccapabun
(1857-1918). Kwummnes: F E.-P. ,Tipografia Centrald’,
2004. / Novakov S. Social'no-jekonomicheskoe razvitie
Bolgarskih i gagauzskih sel Juzhnoj Bessarabii (1857-
1918). Kishinev: E. E.-P. , Tipograia Centrald”, 2004.

OcockoB A. HayanbpHoe 06pa3oBaHue B JOPEBOIIO-
nyonHoit Poccun (1861-1917). Mocksa: IIpocsemienne,
1982. / Ososkov A. Nachal'noe obrazovanie v dorevolyuci-
onnoj Rossii (1861-1917). Moskva: Prosveshchenie, 1982.

[TonoxxeHre O HAYaJbHBIX HAPOJHBIX YUMIMIAX
1874 ropa. In: IlomHoe cobpanue 3akoHOB Poccuiickoir
nmrnepun. Cobpanne 2. T. 3. CII6., Ne 2502, 1097-1127
/ Polozhenie o nachalnyh narodnyh uchilishchah 1874
goda. In: Polnoe sobranie zakonov Rossijskoj imperii. So-
branie 2. T. 3. SPb., Ne 2502, 1097-1127.

ITonoxxenne 0 Hava/JIbHBIX HAPOMHBIX yumauiax 14
nions 1864 r. In: [TomHoe cobpanne 3akoHOB Poccumiickoit
nmmnepun. T. 39. CII6., 1867, Ne 41472, 167-179 / Polozhe-
nie o nachal'nyh narodnyh uchilishchah 14 iyulya 1864
g. In: Polnoe sobranie zakonov Rossijskoj imperii. T. 39.
SPb., 1867, Ne 41472, 167-179.

Yenak E. Y4uauiHo meno u KyaTypHO-IIPOCBETHU-
SIUT XXUBOT Ha OBarapckute mpecenuuun B becapabus
(1856-1878 ). Codus: JINK, 1999. / Chelak E. Uchi-
lishchno delo i kulturno-prosvetniyait zhivot na b»lgar-
skite preselnici v Besarabiya (18561878 g). Sofiya: LIK,
1999.

Cmamvs nocmynuna 6 Homep 18.01.2026
Ymeepauoena k nybnuxayuu 16.06.2026

Maria Smirnova (Chisindu, Republica Moldova).
Doctorandd, Scoala Doctorald Stiinte Umaniste si ale
Educatiei, Universitatea de Stat din Moldova.

Mapusa Cmupaosa (Kummues, Pecriybmuka Mor-
moBa). [lokTopaHTKa, [JOKTOpaHTCKas IIKOMA B 00/MacTu
TyMaHMTAapHBIX HayK 1 o6pasoBaHus, [ocyfapcTBeHHbII
yHUBepcUTeT MONIOBHI.

Maria Smirnova (Chisinau, Republic of Moldova).
PhD student, Doctoral School of Humanities and Educa-
tion Sciences, Moldova State University.

E-mail: smirnova.maria@taraclia.edu.md

ORCID: 0000-0001-9095-9140



176 ISSN 1857-2049

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

2026, Volumul XXXIX

George PASCAL,
Gabriel Daniel KEREKES

Pestelca din tinutul Covurlui si zadia din Tara Nasaudului
ca marturie a transhumantei si schimburilor culturale

CZU: 391(498)

Rezumat
Pestelca din tinutul Covurlui si zadia din Tara Nasa-
udului ca marturie a transhumantei si schimburilor
culturale

Studiul analizeazd transhumanta ca fenomen so-
cio-economic si cultural, evidentiaza rolul ei esential in
modelarea identitdtii romanesti. Practicata ca deplasare
sezoniera a turmelor intre munte si cAmpie, transhumanta
a generat retele de drumuri pastorale, care au devenit ulte-
rior importante axe comerciale si culturale. Aceste rute au
facilitat intense schimburi culturale intre comunitéti, con-
tribuind la consolidarea legiturilor sociale si economice. Se
evidentiazd influentele transhumantei asupra portului tra-
ditional din tinutul Covurlui, in special asupra elementului
acestuia — pestelca, comparati cu zadia nasdudeana. Anali-
za releva similitudini structurale intre aceste elemente, dar
si diferente semnificative privind cromatica, ornamentica
si tehnicile de broderie, determinate de specificul regional,
preferintele estetice locale si disponibilitatea de materia-
le. Transhumanta, considerata ca un vector al transferului
cultural, contribuie la schimbul reciproc de motive textile,
tehnici si ornamente intre diferite comunititi, formand un
patrimoniu cultural roménesc unitar. Desi pestelca din ti-
nutul Covurlui, in comparatie cu zadia Tara Nasaudului, are
o raspandire mai limitatd si o valoare identitard mai putin
pronuntata, ea reflectd adaptarea locald si demonstreaza

péstrarea formelor arhaice si sinteza influentelor externe.
Cuvinte cheie: transhumanta, pestelcd, zadia, tinutul
Covurlui, Tara Nasaudului, patrimoniu cultural roménesc

Pesrome
®apTtyk u3 yesga KoBypyii u 3agus u3 permona
Hacaypn Kak cBUAEeTeNbCTBO TPAHCTYMAIIN
M KYyTBTYPHBIX 0OMeHOB

B crarbe paccMaTpuBaeTCA TpaHCTyMalysa Kak
COLIMATTbHO-9KOHOMMYECKOe U KYIbTYPHOE sBJICHHUe,
HOAYEePKMBAeTCA ee BaXKHas polb B (QOPMMPOBAHUU
PYMBIHCKOII MAEHTUYHOCTH. IIpakTiKyeMoe KaK Ce30H-
HOe IlepeMelleHNe CTafi MeX/y TopaMy M paBHUHAMIU,
TpaHCTyMalUs CO3[ja/ia CeTh MACTYIIECKUX JOPOT, KOTO-
pble BIOCTIECTBIUI CTA/IN BaKHBIMI TOPTOBBIMU U KYJIb-
TYPHBIMU IIyTAMM. OTUM MapIIPYTBl CIOCOOCTBOBAIN
MHTEHCUBHOMY KYIBTYPHOMY OOMEHY MeXJy cooble-
CTBaMIU, YKPEI/IAA COLMaIbHbIe M 9KOHOMUYECKIE CBA3M.
IToxasaH pe3y/nbTaT BAMAHUA TPAHCTYMAIMM HA TPajiu-
IVIOHHYI0 ofiex[y yesfa KoBypryit, 0coOeHHO Ha Takoil
ee 97IeMeHT, Kak ¢apTyk (pestelca), B cpaBHeHuu c dap-
TykoM (zadia) pernona Hacayn. AHamus BbIABUII CTPYK-
TYpPHOE CXOJICTBO MEXJy TUMM 3/eMEHTaMM, @ TaKKe

https://doi.org/10.52603/rec.2026.39.21

3HAYNUTE/IbHbIE PA3/IM4Ms B [[BETOBOII TaMMe, OPHAMEHTEe
U TEeXHUKe BBILMBKM, OOYCTIOB/ICHHBIE PeryOHA/IbHOI
crennMKOIL, ICTeTUYECKUMIU NPEANOYTeHISAMU U JI0-
CTYIIHOCTBIO MaTepuanoB. TpaHcryManus, paccMarpusa-
eMasi KaK BEKTOP KY/IbTYPHOTO IIepeHOca, COCOOCTByeT
B3aMIMOOOMEHY TeKCTVWIBHBIMU MOTHBAMM, TEXHUKAMIL,
OpHAMEHTaMJ)l B PaslIN4YHBIX coobuiecTBax, GHopMupys
e[MHOe PYMBIHCKOE KYIbTypHOe Hacienue. HecMorps
Ha TO, 4To (apTyk (pestelca) yesza KoBypnyii, B cpaBHe-
HyuM ¢ paprykoM (zadia) pernmona Hacayn, umeer 6onee
OTrpaHMYeHHOE PACIPOCTPAHEHNUe I MeHee BHIPAKEHHYIO
UJEHTUYHOCTHYI0 L[eHHOCTb, OH OTP@XaeT MeCTHYIO
aJalTalii0 U [EeMOHCTPUPYET COXpaHEHMe apXaWdHBIX
(bOpM 1 CHHTe3 BHELIHUX BIVSHUIL.

KnroueBsle cnoBa: rpancrymanus, Gapryk, pestelca,
zadia, yesn KoBypryii, pernon Hacays, pyMbIHCKOE KY/Ib-
TYpHOe Hacyenue

Summary
Apron from Covurlui County and “Zadie”
from the Nasaud Region as Evidence of Transhumance
and Cultural Exchange

The article examines transhumance as a socio-econo-
mic and cultural phenomenon, emphasizing its important
role in shaping Romanian identity. Practiced as a seaso-
nal migration of herds between mountains and plains,
transhumance created a network of pastoral routes that
later became important trade and cultural pathways. The-
se routes facilitated intensive cultural exchange between
communities, strengthening social and economic ties. The
study highlights the impact of transhumance on traditio-
nal clothing in Covurlui County, particularly on the apron
(pestelcd), in comparison with the apron (zadie) from the
Nésaud region. The analysis reveals structural similarities
between these elements, as well as significant differences in
color palette, ornamentation, and embroidery techniques,
determined by regional specificity, aesthetic preferences,
and the availability of materials. Transhumance, viewed
as a vector of cultural transfer, fosters the exchange of
textile motifs, techniques, and decorative patterns across
different communities, contributing to the formation of a
unified Romanian cultural heritage. Although the apron
(pestelcd) of Covurlui County, compared to the zadie of
the Nésaud region, has a more limited distribution and a
less pronounced identity value, it reflects local adaptation
and demonstrates the preservation of archaic forms alon-
gside the synthesis of external influences.

Key words: transhumance, apron, pestelca, zadie, Co-
vurlui County, Nésaud region, Romanian cultural heritage
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Transhumanta

Transhumanta se defineste, in esenta, ca o de-
plasare ciclica a turmelor care utilizeazd alternativ,
in functie de sezon, doud zone distincte: pasunea
montana si miristea de campie. Acestea sunt separate
printr-o regiune geografica ce trebuie traversata, pro-
ces care a dus la cristalizarea si consacrarea istoricd a
drumurilor transhumantei. Importanta acestor rute
depaseste sfera economica, ele devenind adevarate
punti de legatura intre comunitati (Leonte 2016).

Etnografia romaneasca oferd marturii incontes-
tabile in acest sens, prin multitudinea denumirilor
de localitati (toponime) si prin uimitoarea unitate a
traditiilor si a portului popular. Aceastd omogenitate
culturald a fost generatd de o permanenta pendulare
tehnico-economica, practicata consecvent si nelimi-
tata de barierele temporale (Leonte 2016).

Vechimea considerabila a practicilor transhu-
mante este atestatd si de punctele strategice de tre-
cere peste Dunadre, identificate in constiinta colectiva
sub denumirea genericd de ,Vadul Oilor”. Acestea se
succed cu preciddere de-a lungul cursului Dunarii de
Jos, marcand noduri geografice esentiale in econo-
mia pastoritului pendular.

Incetitenirea unor termeni precum ,,Drumul
Oilor”, ,,Drumul Lanii” sau ,,Drumul Sarii” nu a fost
un proces spontan, ci rezultatul unor secole de utili-
zare neintrerupta. Aceeasi sedimentare temporala a
fost necesara si pentru fixarea numelor locurilor de
trecere, care au fost lasate mostenire din generatie in
generatie abia dupa ce au fost validate de o practica
indelungata. Aceste toponime nu sunt simple repe-
re spatiale, ci concretizarea simbolica a unui obicei
ancestral: trecerea turmelor prin aceleasi puncte fixe,
fenomen care trebuie sa fi fost practicat constant
de-a lungul istoriei pentru a putea fi conservat cu
atata fidelitate in memoria publica (Dragomir 1938:
128-129; Duciu 2005: 121-130).

Spiritul practic si economic al oierului roméan nu
este doar o adaptare la mediu, ci un ,,semn miraculos”
al continuitétii; coborarea turmelor toamna si urcatul
oilor la munte primévara sunt dictate de o experienta
seculard. Aceastd nevoie de a asigura hrana animale-
lor a fost transmisa organic, din generatie in genera-
tie, devenind un mod de viata care a modelat nu doar
peisajul, ci si spiritul poporului roman (Leonte 2016).

Etimologic, termenul provine din latinescul
trans (peste) si humus (pamant), reflectand o realita-
te istorica europeand recunoscutd oficial prin Carta
Europeand a Transhumantei (Cuenca 1997).

Istoriografia problemei a fost imbogatita con-
stant prin studii care analizeaza impactul acestui
mod de viatd asupra identitétii nationale. O con-
tributie fundamentald in acest sens a fost adusd de

cercetarile publicate de Lucian David. Un reper esen-
tial il constituie activitatea domniei sale, ale carui
cercetari etnografice precum cele privind péstoritul
in Culoarul Rucir-Bran (David 2016: 37) au oferit
fundamentul stiintific necesar pentru recunoasterea
valorii acestui fenomen. Documentarea riguroasa a
traditiilor vii a facilitat, in cele din urma, includerea
transhumantei in rdndul elementelor de Patrimoniu
Cultural Imaterial.

Importanta sa contemporand a fost reconfir-
mata in anul 2023, cand elementul ,Transhumanta
carpaticd, parte a vietii pastorale traditionale”, a fost
inscris in Inventarul national al elementelor vii de
patrimoniu cultural imaterial. Aceasta recunoastere
vizeaza atat sistemul complex de cunostinte despre
naturd, cét si practicile sociale si rituale care insotesc
viata pastorala.

Din punct de vedere structural, fenomenul se
manifestd prin doud subtipuri principale:

1. Transhumanta simpla: presupune varatul
oilor (uneori impreuna cu vacile din sat) pe mosia
localitatilor montane, in timp ce etapele de tomnat,
iernat si primavarat se desfasoard in zonele joase, la
o distanta de maximum 100 de kilometri de vatra sa-
tului ca de exemplu deplasdrile spre Tara Barsei, Tara
Fagéarasului sau zona Muscelelor (David 2016: 38).

2. Transhumanta ampla: reprezintd forma cla-
sica de pendulare pe distante mari. Dacd vacile ra-
man in sat pe perioada iernii, oile si pastorii parcurg
rute vaste catre Campia Bardganului, Podisul Dobro-
gei sau Delta Dunarii (David 2016: 38).

Pe teritoriul Romaniei, fenomenul transhuman-
tei este indisolubil legat de comunitatile de mocani
din Transilvania. Aceasta forma de pastorit a fost im-
pusd de necesitatea adaptarii la resursele limitate de
péasunat si furaje din zonele montane de origine. De-
pasind barierele geografice, majoritatea ciobanilor
mocani traversau versantii sudici si estici ai Carpa-
tilor, extinzindu-si rutele pana la cursul Dunarii, al
Prutului si al Nistrului, ori citre stepele Dobrogei. In
perioadele de maxima expansiune, acestia atingeau
destinatii indepartate precum Crimeea sau bazinele
fluviilor Bug, Nipru si Volga (Pascal 2026: 61).

Pentru a exploata eficient pasunile aflate la dis-
tante considerabile de vatra satului uneori la sute de
kilometri, in Baltile si Delta Dunarii, pe tarmurile
Adriaticii, la gurile Bosforului (Foto 1) sau prin ste-
pele vaste ale Caucazului si Marii Caspice (Foto 2),
péstorii au jalonat teritoriul prin asa-numitele ,,dru-
muri ale oilor” si ,,drumuri ale sdrii”. Aceste itinerarii
pastorale nu au ramas simple cai de transhumants, ci
s-au transformat, in timp, in artere comerciale si de
circulatie fundamentale pentru intreg spatiul sud-est
european (David 2016: 38).
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CRUMUNILE OF TRANSHUMANTE ALE VLASILON

TRANSHUMANCE WAYS OF THE VLACH (EAST-ROMANCE} SHEPHERDS IN THE PAST
(ROMANIANS or DACOROMANCE, ISTRO-ROMANCE, AROMANCE, MEGLEMO-ROMANCE)

4 d o, 5 -\"_ (_’: *
Foto 2. Harta rdspandirii oierilor margineni in Crimeea
si Caucaz. Sursa: dupa N. Dragomir (1938)

(David 2020: 17)

Mocanii ardeleni (Foto 3) au jucat un rol im-
portant in pastrarea unitatii spirituale a roménilor
din provinciile separate din punct de vedere politic.
Odati cu deplasarea dintr-un spatiu in altul, ciobanii
transportau nu doar oile citre pasuni mai bogate, ci
si datini, jocuri, cantece, povestiri ori superstitii (Me-
tes 1977: 318-319).

» A

Foto 3. Festivalul ,,Sirbatoarea Strabunilor” in Tinutul
Graniceresc - Transhumanta, Stina Popas Putredu
Moara. Sursa: (Baskerville 2020: 37)

Raportandu-ne la Tinutul Covurlui (Foto 4),
dealurile Milos si Mogos din partea de sud au fost
martore ale transhumantei. Peste sapte decenii in
urma, odatd cu inlocuirea acestei practici cu comer-

cializarea bunditelor, catrintelor si iilor, ardelenii
luau parte la petrecerile localnicilor. Au ramas in
memoria colectiva cintece cu versuri precum: Jos in
lunca Prutului / Pasc oile-Ardealului. / Jos la Prut, la
Tulucesti, / Vin ciobani ardelenesti (Chirila 2000: 80).

Foto 4. Turma de oi in Campia Inaltd a Covurluiului,
august 2025. Sursa: Arhiva personald

Dincolo de dimensiunea economica, transhu-
manta a avut un impact profund asupra modelarii
identitatilor regionale, contribuind la omogenizarea
unor trasdturi de port, folclor si obiceiuri. Aceste in-
terferente culturale sunt vizibile inclusiv in domeniul
artei textile, unde motive decorative si tipare vesti-
mentare se regasesc in spatii geografice indepartate,
legate istoric prin rutele pastorale.

Din punct de vedere al portului popular, trans-
humantul, dupa stabilirea in zona de cele mai multe
ori prin cdsatorie, isi pastra portul traditional pana
in jurul varstei de cincizeci de ani, dupa care realiza
unele modificari, fara a-1 abandona complet. Copi-
ii purtau costumul din zona de provenienta a tata-
lui panad la adolescenta, iar in jurul vérstei de cinci-
sprezece sau saisprezece ani, cand intrau in hord, il
schimbau cu cel al localnicilor, mai ales dacd renun-
tau la meseria de cioban. Daca tanarul continua pas-
toritul, mai péstra si el costumul din zona de origine
a tatalui pe perioada tineretii (Bacanu & Horujenco
2010: 313-314).

In ciuda acestor procese de asimilare cultura-
14, cercetarile de teren, realizate de etnologul Eugen
Holban in estul subzonei etnografice Covurlui-Sud,
au identificat o piesa de port care péstreaza trasdturi
mixte: pestelca. Aceasta este formatd din doud foi,
asemanatoare catrintei, fiecare foaie compusd din
doud bucati innadite. Partea din spate este simpld,
iar cea din fata are céte trei dungi verticale (Stanciu
2023:79), trasdtura care o apropie vizual de zadia din
Tara Nasaudului (Pascal 2026: 66).

Pestelca din tinutul Covurlui: formd, functie
si semnificatie

In tinutul Covurlui (care corespunde astizi ju-
matatii estice a judetului Galati, Romania), piesa tra-
ditionald care acopera partea inferioarda a corpului
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femeii si contribuie la definirea specificului costumu-
lui tdranesc este catrinta, respectiv pestelca. Cerceta-
rile etnologului Eugen Holban (anii ’80 ai sec. XX)
au evidentiat cd aceste piese erau alcatuite din doud
foi dreptunghiulare, purtate intotdeauna in pereche:
una in fata si alta in spate. Fiecare foaie era compusd,
la randul sdu, din doua bucati tesute separat si apoi
innadite manual prin cusaturd decorativa in zig-zag,
realizatd cu fir colorat din lana, cu rol functional si
estetic, integrandu-se armonios in cdmpul ornamen-
tal al piesei (Holban 2007: 231).

Catrinta prezintd asemanari structurale si, une-
ori, decorative, cu portul de origine ilird, fiind apro-
piata de cel dacic, diferenta constind in prezenta
betelor purtate peste catrinta. Cusdtura in zig-zag
diminua vizual efectul de imbinare, iar partea din
spate putea fi mai simpld. Catrintele erau asezate pes-
te poalele camadsii, lasand vizibile portiuni de panza
alba lateral si inferior (Batca 2006: 28).

Pestelca (Foto 5), probabil una dintre cele mai
vechi piese ale portului traditional, este asemand-
toare catrintei, dar cu ornamentatie mai sobra. Spre
deosebire de catrintd, era tesutd de regula dintr-o
singura bucata, desi au fost identificate si exemplare
realizate din doua bucéti, ceea ce subliniazd legatura
organicd dintre cele doud tipuri. Spre deosebire de
alte zone unde imbinarea tesaturii se face pe lungi-
me, pestelca zonei Dunarii de Jos se distinge prin cu-
satura pe orizontald, ceea ce influenteaza organizarea
decorului si ii confera un caracter distinct. Compo-
zitia ornamentala este structuratd in registre vertica-
le, cu benzi decorative simetrice pe laterale, element
recunoscut in intregul areal al Dunarii de Jos (Batca
2006: 159-163).

Foto 5. Pestelca din Covurlui - diferite modele
ornamentale si cromatice, septembrie 2025.
Sursa: Arhiva personala

In anotimpul rece, pestelcile se purtau in pere-
che, atat la muncile cAmpului, cat si in gospodarie.
Vara, in zilele obisnuite, se purta o singurd pestelca
in fata, in timp ce la sarbétori fetele si femeile tinere
purtau perechi, indiferent de sezon. Femeile vérst-
nice purtau pestelca peste fustd, confectionata iarna
din lana neagra, mai groasd, si vara din canepd, in,

bumbac sau land subtire vopsitd in negru (Holban
2007: 236).

Cele mai vechi piese aveau fond asemandtor ca-
trintei, cu lana in nuante inchise si decoratiuni in alb
sau galben-ocru obtinute vegetal. Pestelcile de tip ca-
trinta se purtau mai ales la sarbatori, in perechi iden-
tice, desi foaia din spate putea fi mai simpla. Astfel,
pestelca poate fi considerata atat catrinta costumului
cotidian, cét si cea mai veche forma purtatd in aceas-
ta zona (Holban 2007: 238).

In anumite sate estice ale tinutului Covurlui, a
fost identificatd o varianta intermediard intre catrin-
ta si pestelca: doua foi, fiecare compusa din doua bu-
cati innadite, foaia din spate simpla, iar cea din fatd
decorata cu trei dungi verticale; lateral aparea o sin-
gurd dunga, iar la poale trei benzi orizontale, de circa
un deget, la distante de doi-trei centimetri. Fondul
era inchis, din l4na negru-brund sau brun-roscata.
Aceastd piesa hibrida reprezinta probabil cea mai ve-
che forma de pestelcd din zona (Stanciu 2023: 84).

Astazi, ea este purtatd de grupuri folclorice si de
femei in varsta, mai ales la sarbatori si ocazii festive,
confirméind continuitatea si persistenta sa in memo-
ria vestimentard a comunitétii (Pascal 2026: 66).

Zadia nasaudeana: forma, functie si semnifi-
catie

In zona montani a Nisiudului, parte a arealu-
lui costumele femeiesti cu catrinte si zadii, zadia era
confectionatd din l4n4, iar culoarea acesteia varia in
functie de varsta purtitoarei: rosu aprins, albastru
fumuriu sau negru. Aceasta diversitate cromatica
reflecta o traditie puternic conturata (Foto 6). Com-
pozitia ornamentala a zadiilor include aleséturi dis-
puse intre vraste simple si late, in nuante de negru,
albastru sau verde, in timp ce zadia propriu-zisa era
adesea rosie sau portocalie. In trecut, femeile purtau
doua zadii - una frontald si una dorsald - insa influ-
entele bihorene si sdsesti au condus, incd din secolul
al XIX-lea, la inlocuirea treptata a celei frontale cu
sortul (Secosan & Petrescu 1984: 61).

Foto 6. Zadia ndsidudeand - diferite modele ornamentale
si cromatice cu motive geometrice si florale. Sursa: htt-
ps://web.facebook.com/photo/?fbid=630725396110063&-
set=pcb.3997540920483196 (vizitat 08.02.2026)
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Din punct de vedere cromatic, spatiile libere
dintre registrele decorative pastrau aceeasi tonalitate
sau se diferentiau subtil prin nuante. Benzile orna-
mentale puteau fi dispuse pe fonduri variate, cu di-
ferentieri de nuantd de la o varga la alta (Batca 2006:
94-95),

Pe piesele vechi, pastrate in colectiile muzeelor,
decorul este exclusiv geometric, complex si diversi-
ficat, completat de ornamente cosmomorfe, motive
simbolic-religioase, zoomorfe, avimorfe, skeomorfe
si antropomorfe. Aceste motive se combind adesea
pe aceeasi piesd cu ornamente vegetale stilizate, ge-
nerdnd efecte plastice surprinzatoare (Batca 2006:
94-95).

Compozitia decorativa a zadiei cu trup vanat ra-
méane constanta de la o zona la alta, diferentele fiind
doar de limbaj artistic si particularitéti locale. Moti-
vele de pe cdmasa cu ciupag se regasesc in compo-
zitia zadiei, evidentiind unitatea stilistici a ansam-
blului vestimentar feminin. Gama cromatica folosita
subliniazd diferentierile de vérstd, stare civild, ocazii
si apartenentd zonala sau etnicd (Batca 2006: 94-95).

Datorita rolului lor simbolic bine definit, zadiile
au ramas prezente in vestimentatia femeilor in vérsta
pana in anii "40 ai sec. XX, depasind ca perioada de
utilizare cdmasa cu ciupag, care fusese abandonata
inca de la finele secolului al XIX-lea. Trecerea de la
zadia vanata purtatd in fata la sort a reprezentat o
tendinta colectivd, regdsita in toate zonele unde era
specific costumul femeiesc format din camasa cu
ciupag si zadie (Batca 2006: 95).

Astfel, zadia cu trup vanat a fost inlocuitd din
sec. al XIX-lea de sortul, care a pdtruns in portul ro-
manesc din regiune prin filiera sdseascd (Secosan &
Petrescu 1984: 61).

Pestelca din tinutul Covurlui si zadia nasiu-
deana: paralele culturale si interferente textile

In contextul influentelor culturale produse de
transhumantd, se remarci o serie de asemanari sem-
nificative intre pestelca din tinutul Covurlui si zadia
din Tara Nasdudului, ambele reprezentand piese de
port feminin cu rol atdt practic, cat si decorativ si
simbolic. Atat pestelca (Foto 7), cét si zadia (Foto 8)
sunt alcatuite din doua foi, purtate in pereche, par-
tea frontald fiind de reguld mai bogat ornamentata,
in timp ce partea posterioara rimane mai sobra sau
chiar simpla.

Caracteristice pestelcii din Covurlui sunt vras-
tele verticale inguste si dese (Foto 9), motiv care se
regaseste si in compozitia zadiilor ndsaudene, unde
registrele paralele de motive geometrice exprima
acelasi limbaj vizual traditional (Foto 10).

Asemandrile dintre zadia ndsaudeand si pestelca
din Covurlui, atat in privinta structurii (doua foi in

zilele festive, una in zilele de lucru), cat si a organi-
zarii ornamentale (vréste, registre geometrice), suge-
reaza existenta unei filiatii culturale sau, cel putin, a
unei influente venite dinspre zonele montane transil-
vanene catre spatiul sud-moldovenesc.

Foto 7. Pestelca din Covurlui. Sursa: Eugen Holban
(2007)

i RS, e ]
Foto 8. Zadie nasaudeana din Salva, mester popular Cor-
nelia Boldescu, septembrie 2025. Sursa: Arhiva personald

Acest transfer este asociat mobilitatii pastori-
lor ardeleni in secolele XVIII-XIX, perioadd in care
transhumanta a favorizat aducerea unor elemente de
culturd materiald in zonele de campie si lunca din
Covurlui.
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Foto 9. Costum popular cu pestelca
din tinutul Covurlui, septembrie
2025. Sursa: Arhiva personald

Foto 10. Costum popular din Tara
Nésaudului cu zadie, octombrie
2025. Sursa: Arhiva personald Anda
Horoba

Tabel 1. Asemanari si diferente intre pestelca si zadie

Aspect

Pestelca (Covurlui)

Zadia (Nasaud)

Observatii

Forma

Doua foi fatd/spa-
te, uneori dintr-o
bucatd; cusaturi
orizontale

Doua zadii (fata/
spate), frontald,
inlocuité cu sort
de influenta biho-
reand

Ambele piese fatd/spate;
se regdsesc variante doar
dintr-o piesd

Material
si culoare

Lana neagra, bru-
nd, maro; iarna
groasd, vara subti-
re; decor sobru

L4na rosie, albas-
trd, neagra; com-
binatii cromatice
pentru varsta si
statut social

Ambele se confectionea-
za din lang; zadia este
mai colorata, pestelca

mai simpla din punct de

vedere cromatic

Orna-
mentatie

Minimalista, dungi
orizontale, cu
vraste

Complexa: ge-
ometrica, sim-
bolic-religioass,
motive zoomorfe,
vegetale stilizate

Pestelca este sobra; zadia
este bogat simbolica

Functie

Protectie corpora-
1&; pentru lucru si
sarbatorile satului,
ulterior s-a folosit
doar pentru munca
la cdmp si in gos-
podarie, in zilele
festive aceasta fiind
inlocuita cu catrinta

Protectie si simbol
social in functie
de varsta, stare ci-
vild, situatie finan-
ciard, apartenenta
la un anumit
neam, a fost in-
locuita treptat cu
sortul din Bihor

Functie similard

Purtare

Iarna/pereche,
vara/fata; sirbétori
- pereche

Initial doud zadii,
apoi frontald in-
locuitd cu sort

Ambele fatd/spate; zadia
si pestelca inlocuite cu
sortul, respectiv catrinta
in sec. XIX-XX

Semnifi-
catie

Continuitate tradi-
tionald, cotidian si
festiv

Traditie, statut
social, simbolism
puternic

Ambele cu valoare cul-
turala

Stare de
conser-
vare

Redescoperita si
reconstituitd relativ
recent (ex: Piscu,
1995). Nu repre-
zintd un simbol al
identitatii culturale
locale, catrintele
descoperite la Cer-
testi (1978) si Sen-
dreni, au fost adop-
tate la scard largd la
nivel judetean

Bine conservata
si studiatd; simbol
al identitatii cul-
turale nord-tran-
silvanene ca si
zadiile din Mara-
mures si Salaj sia
portului traditio-
nal roménesc

Zadia este mult mai
raspanditd geografic in
intreg arealul nord-tran-
silvdnean si, in acelasi
timp, mult mai bine con-
servatd, fiind un simbol
autentic al traditiei loca-
le. In schimb, pestelca a
fost reconstituita treptat
si inclusa in portul po-
pular local, avand o rés-
pandire mai limitata si
o valoare identitara mai
putin puternicd

Concluzii

Pestelca din Covurlui si zadia nasaudeand impartdsesc aceeasi struc-
turd de bazd - doua foi purtate in pereche, dar evolutia lor decorativa si
functionala s-a diferentiat puternic. Pestelca pastreaza un caracter arhaic,
sobru si utilitar, cu ornamenticd minimd si cromatica restransa, reflectand
un spatiu de cAmpie unde costumul a evoluat mai pragmatic. In schimb,
zadia nasdudeana, provenitd dintr-un areal montan cu traditii textile bine
conservate, prezintd o bogé‘gie coloristicd si decorativd superioard, cu
structuri ornamentale geometrice complexe si diferentieri simbolice clare.
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Asemandrile de structura indicéd un posibil fond
comun sau contacte generate de mobilitatea pastori-
lor transilvdneni, in timp ce diferentele de decor, ma-
teriale si cromatica reflecta adaptari locale distincte.
Aceasta perspectiva este sustinuta si de etnologul Eu-
gen Holban, care subliniaza importanta influentelor
venite din alte regiuni: Am face o mare greseald, daca
am ignora intru totul influenta exercitatd de mocanii
transhumanti, precum si de alte categorii de sdteni,
veniti din diferite zone ale tdrii si stabiliti aici. Am ob-
servat in timpul cercetdrilor de teren cd extraordina-
rul conservatorism al comunitatilor sdtesti nu exclude
intru totul receptivitatea la unele elemente de culturd
venite din alte zone etno-culturale ale tdrii. A ignora
acest aspect inseamnd a face o mare greseald, inseam-
nd a ignora, de fapt, un factor general, permanent,
care a ajutat mentinerea unitdatii culturale romdnesti
de-a lungul veacurilor (Stanciu 2023: 67-68)

Pentru viitor, se recomandd extinderea cerce-
tarilor in sensul includerii unor metode interdisci-
plinare, care sa permitd o intelegere mai profunda
a fenomenelor de hibridizare culturala si a rolului
transhumantei in configurarea peisajului identitar
contemporan.
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Csemnana KAITAH)KU

Tparnyeckue cCTpaHMIIBI KCTOPUM raray3osB B VIBmenbaare
(uronbCcKas memopranus 1941 r.)

CZU: 94(478)(= 512.165)"1941"

Rezumat
Pagini tragice ale istoriei gagauzilor in lagarul Ivdel
(deportarea din iunie 1941)

Acest articol analizeaza soarta a 62 capi de familie
arestati in perioada 12-13 iunie 1941, in localitétile cu o
concentratie mare de gigauzi din RSSM in timpul primei
deportiri in masa. Au fost arestati familii intregii in baza
rapoartelor emise pe numele capului acesteia, acuzandu-1
de activitate contrarevolutionara. Printre cei reprimati
s-au numadrat primari, functionari publici, oameni de afa-
ceri si proprietari de pamanturi. In timpul procesirii do-
sarelor de anchetd de catre organele NKGB din RSSM au
fost comise grave incalcéri de procedurd. Dupd ce au fost
arestati barbatii, fiind separati de familiile lor, care au fost
trimise in exil in Kazahstan, in timp ce capii de familie au
fost transportati la lagarul Ivdel, in regiunea Sverdlovsk.
Odata ajunsi in lagar, au fost emise mandate de arestare,
au fost efectuate interogatorii si au fost formulate acuzatii,
adesea cu modificéri ale incadrarii lor. Majoritatea au fost
condamnati sau in temeiul art. 58 din CP al RSFSR sau in
temeiul art. 35 din CP al RSFSR, recunoscuti drept ,ele-
ment social periculos”, cu o pedeapsa de 5-10 ani de inchi-
soare. Analiza materialelor de arhiva aratd cd majoritatea
celor arestati au decedat in perioada 1941-1942 din cauza
conditiilor de detentie dure. Doar opt persoane au supra-
vietuit, iar soarta a cinci din ele este necunoscuta. Aproape
toti detinutii de la lagarul Ivdel au fost reabilitati in 1989.

Cuvinte-cheie: arestiri, gagauzi, RSSM, lagarul Iv-
del, reabilitare

Pesrome
Tparmyeckme cTpaHMIbI NICTOPHM Taraysos B VIB-
menbare (MIOHbCKas genopranus 1941 r.)

B crarbe ananmmsupyercs cynpba 62 riaB ceMeli, ape-
CTOBaHHBIX 12-13 mroHsa 1941 r. B Hace/IeHHBIX IIyHKTaX
MCCP ¢ KOMIIaKTHBIM NIpOXKMBaHMEM Taray3oB B XOfie
IepBOJi MACCOBOII JenopTalyi. ApPecTbl OCYLIECTBIIA-
JIACh B OTHOLIEHNUY BCEil CEMbU Ha OCHOBaHMM CIIPABOK,
COCTABJICHHBIX Ha I7IaB CEMEJICTB 110 OOBMHEHWIO B KOHTP-
PEBOMOIOHHOI fiesiTennbHOCTU. Cpeiyt penpeccupoBaH-
HBIX OBUIV TIPYMMApBI, CTy>XKalliue, KOMMEPCAHTHI, 3eMJIeB-
napienbIbl. IIpu opopMIeHNN ClIeICTBEHHbIX fie/ palioH-
HpiMy opranamyu HKT'b MCCP pomyckanuch cepbe3Hble
ImpoleccyanbHble Hapymenus. Iloce apecrta rnaB cemeit
pas/Iyyanyu ¢ ceMbell, My>K4MH 3TalloM JOCTaBuIu B VIB-
menbiar CBepIIOBCKOIT 06/IACTH, @ MX CEMbY OTIPABILANN
Ha crernmocenenue B Kasaxcran. B marepe oopmsmucs
IIOCTAaHOBJIEHNsA 00 apecTe, MPOBOAMINCH HONPOCHl 1
HPeIbABIAINCH OOBMHEHNUA, HEPENIKO C M3MEHEHMEM UX
KBa/MpUKanuu. bombIIMHCTBO GBIIO OCYX/IEHO IO CT. 58

https://doi.org/10.52603/rec.2026.39.22

YK PCOCP m6o mpusHaBamoch «006IeCTBEHHO-OIac-
HpIM 371eMeHTOM» TI0 cT. 35 YK PCOCP ¢ HasHayeHMeM
5-10 neT nmuiIeHMs CBOOOXBI. AHANM3 apXMBHBIX MaTe-
pMaJIOB MOKa3bIBAeT, YTO OOJIBIIMHCTBO apeCTOBAHHBIX
noru6mo B 1941-1942 rT. BCIefCTBIUE TSKEMBIX YCTIOBUI
copiep>kanusA. JIuib BoceMb YeNOBEK BbIKIIIN,  y IATe-
phIX cynbba HemsBecTHa. IlouTy Bce 3akmoueHHble VB-
menbara ObUIM peabunUTIPOBaHbI B 1989 I.

KnroueBbie cnoBa: apectsl, rarayssi, MCCP, ViB-
IeNb/Iar, peabunuTanys

Summary
Tragic chapters in the history of the Gagauz people at
“Ivdel’lag” (the June 1941 deportation)

This article examines the fate of 62 heads of house-
holds who were arrested on June 12-13, 1941, in settle-
ments of the Moldavian SSR with a significant Gagauz
population during the first mass deportation. The arrests
targeted entire families based on reports filed against the
head of the household, on charges of counterrevolution-
ary activity. Among those repressed were village heads,
civil servants, merchants, and landowners. Serious pro-
cedural violations occurred during the preparation of in-
vestigative files by the district bodies of the NKGB of the
Moldavian SSR. After arrest, the men were separated from
their families, who were sent to a special settlement in Ka-
zakhstan, while the heads of the families were transport-
ed by convoy to the Ivdel'lag in the Sverdlovsk region. In
the camp, arrest warrants were issued, interrogations were
conducted, and charges were brought, often with changes
to their classification. Most were convicted under Article
58 of the RSFSR Criminal Code or designated as “socially
dangerous elements” under Article 35 of the RSFSR Crim-
inal Code, with sentences of 5-10 years of imprisonment.
An analysis of archival materials shows that most of those
arrested died in 1941-1942 as a result of harsh conditions
of detention. Only eight people survived; the fate of five is
unknown. Almost all prisoners of the Ivdel'lag were reha-
bilitated in 1989.

Key words: arrests, Gagauz, MSSR, Ivdel Camp, re-
habilitation

ITepBas maccosas genopranuda 1941 r. B MCCP
INOCTaTOYHO IUMPOKO MCC/IEfloBaHa B MOJIJaBCKOI1
ucropuorpaduy. ITOil BaXKHOI TeMe ITOCBAILIEHDI
Tpyabl ydeHbIX B. Ilacart, A. Iletpenky, V. Kamry,
B. Yempipran-Omnapy u fgp. B nmocnegnee speMs: mo-
ABWINCh paboThl MomoAbIX ydeHblx M. Ilapany u
M. Tory-31HOBMII, KOTOPble PACKPBIBAIOT U BOIIPO-
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Chbl IIpeObIBaHMA YpOXKeHLeB beccapabuu B marepsx
I'VJIATa (ITacat 1994, Olaru-Cemirtan 2017, Taranu
2021, Gogu 2024). bbin onmy6mmKoBaH M 3amucaH
LIe/IBIIl pAN, BOCIIOMMHAHMII O fgenoprauum 1941 r.
CreflyeT OTMETHTD, YTO B ICTOPUOrpadui raray3os
NlaHHas TeMa HeJOCTaTOYHO M3y4YeHa. ITOIl Ipo-
6eme mocaseHbl paboTsl Kpaesena K. Kypporo,
B KOTOPBIX NPUBOAUTCA OKONMO 30 BOCIIOMMHAHUII
JKEPTB perpeccuii ¥ UX MOTOMKOB O AeNOpTaly
1941 r. (Kypmorno 2016). B psane nayuHbIX cTareit
paccMaTpuBalOTCA NPOOTEeMbl IOMUTUYECKUX pe-
npeccuit 1940-1941 1r. B raraysckux HaceJIeHHBIX
nyHkrax MCCP (Kanmamxkn 2024: 135-144). B 2024
r. HUII Taraysum BnepBble M3/ial BOCIIOMUHAHIA
KoMpaTyaHKM MenbrioMeHbl MapyHOBOIL 0 Jenop-
tauyn 1941 r. (Mapunosa 2024). Opnako o cygbbe
I7IaB Taray3CcKMX ceMeil, apeCTOBAaHHBIX J HaIlpaB-
JIeHHBIX B VIBJie/Ib/Iar, a TakKe 00 yC/IOBUAX MX IIpe-
ObIBaHV B j1arepe 10 HelaBHETO BpeMeHI MMeIOCh
KpajlHe OTpaHMYeHHOEe KOJIMYECTBO CBEIEHMIL.

JlaHHaA cTaThA NOCBAIEHAa TPArM4ecKoil Cyab-
Obl I71aB ceMell, NEeNOPTUPOBAaHHBIX 12-13 wMIoHA
1941 r. u3 HacesneHHBIX IyHKTOB MongaBckoit CCP
C KOMIIAKTHBIM HPOXMBAaHMEM TIaray3cKoro Hace-
neHus. PaccmarpmBaroTcsa MeXaHM3MBI apecTa U
NPUHYAUTENbHOTO pasfefieHNs ceMeil B Xofie Iep-
BOJI MAacCOBOJl JeNOpTaluy, CyfeOHble pelleHus,
BbIHECEHHbIE aPECTOBAHHBIM, YC/IOBUA COflepKaHMA
B VIBenbiare, a TakxKe JajbHelIIas cygbba 3aKiIio-
YeHHBIX. B mcciefoBanny poaHanM3MpOBaAHbI CO-
IVIaJIbHBII COCTAaB pelpecCUpOBaHHBIX, 0COOEHHO-
CTU TIPOILEAYPhl apecTa, XapaKTep IpelbsABIeHHbIX
OOBVMHEHMII, TPUMEHEeHHbIe CTaTbU M CPOKM HaKa-
3aHusA. Ocob6oe BHUMaHNeE yeIeHO CybOe BbDKUB-
HIMX Y3HMKOB VIBfienbara.

Kak m3BecTHO, B IIepBYI0 MAacCOBYIO HeHOpTa-
o B MCCP 12-13 mionst 1941 1. 661710 apecTOBaHO
4507 r7aB ceMeyicTB. DTO OBUIM AKTUBVICTBI PYMbIH-
CKMX Oyp>KyasHbIX mapTuii — 37 %, nmonmueiickme u
JKaHIAapMBbl — 9%, KpYIHbIe IIOMENIVKY, (pabpyKaH-
Tl U YMHOBHUKU — 38 %, oduijepbl pyMBIHCKOIL,
HO/IbCKOI 1 Oertoit apmmit — 6 %, 6ernerpr u3 CCCP
- 5,5 %, mpoune - 4,5 % (ITacar 1994: 166-167). ITo-
Clle apecTa MX pasayduIn C CeMbAMU U OTIPaBUIN
B JIaTepb.

Ilo panupiM Cartea Memoriei 2005 1. apecro-
BAHHbIE I7IaBbI CEMeil B IIEPBYIO MAaCCOBYIO Jerop-
TaLMIO COCTABIAMM 112 yerr. n3 21 Hace/leHHbIX ITyH-
KTOB, BXOJAIINX B HacTos1ee BpeMs B coctaB ATO
Taraysus (Cartea 2005: 273-274, 296-359). A mo
naHubIM [Tprmapmit 3a 1941-1942 rr. Bcero 6b110
IeNOPTUPOBAHO OpraHaMM COBETCKON B/IACTU B
1940-1941 r. 154 1aB cemeit u3 19 KOMMyH ¢ npen-
MYIECTBEHHO Taray3cKuM HaceneHueM u r. Kompar.

Bce onu 6biIi HanpaBieHs! B VIBfenbar, pacmono-
»eHHBbIT B CBepaioBckoit o6mactu PCOCP. Hano
OTMETUTD, YTO U 3TU JJaHHbIE HEIOJIHbIE, T.K. B HUX
He BK/IIOYEHDI JINLA €BPEICKON HALMIOHAJIbHOCTU U
ellle He BCe raraysckime cema mccnegoBanbl (Kaman-
xku 2025: 513-514).

Jornrye rozpl o cyfb6e 9TUX TIofelt IPaKTUIecK
HIYero He ObIIO MI3BECTHO, KPOMe HECKONIbKMX BOC-
TIOMIHAHWII 1 CeMeHbIX Npefannit. Tonbko C mepe-
Ja4eil yTOTIOBHBIX JIe/l pEeIPeCCMPOBAHHbIX COBETCKOIA
BJIACTBIO TpaKJaH B 1940-1941 rr. B HanmonanbHOE
Apxusnoe ArenrctBo (HAA) PM nosBumuch 607b-
IIVie BO3MOXKHOCTH /LS M3y4YEHISI 9TOM TeMBL.

B paMkax mcciemyemoit TeMbl ObUIM IIPOaHATIN-
3MpOBaHbl ony6m/H<OBaHHb1e ucrtouHuku u 160 gern,
xpansamuxcsa B HAA na 167 rpakpan 6biBireit bec-
capabui, IPOXKMBABIINX B Iaray3CKuX HaceJIeHHBIX
NYHKTaX. VI3 HMX 6bUIM 0TOOpaHBbI 62 [lea Ha JINi,
apecToBaHHBIX 12-13 nrona 1941 r. B 18 HaceneHHbBIX
nyaktax MCCP ¢ npeumyljecTBeHHO raray3ckum
HacesleHMeM. JTo xutenu benpep - 2 vein., Kompar
- 6 4em, Yagpip-Jlynra - 19 gen., Bynkanemrsr —
4 qen., bemrnos - 3 gen., lesarmmxka — 3 gen., Ka-
3akmns - 5 den., Konras - 8 yen., @epanoHTbeBKa —
2 4gen., Tomaii - 2 yen. V o 1 ven. B cenmax ABzapMa,
Taitpap, Kupcoso, Kucenmnsa, Komyak, Ynmmuknoit,
Yox-Maiigan, OTynus.

Ilo xaTeropmm «aHTMCOBETCKOTO 3/IeMEHTa»
apecTOBaHHbIE INIaBbl Taray3cKMX ceMell IIOfpas-
Ie/ISIOTCS Ha: YIEHDbI IApTUI, 3aHMMABIINE [JOTDK-
HOCTDb mpumapa — 19 den. (31 %); monuuerickue u
YUHOBHUKM — 7 4eil. (11 %); HOMEeLKY 11 3eMJIeBIa-
menmbLbl (Kymaku) — 15 gern. (24 %); KpyIHbIe TOPrOB-
bl U foMoBnagenbupl — 11 ven. (18 %); oduuepst
6ermoit apmun — 4 4er. (6 %); KpecTbsiHe-CepeIHAKN
u paboune — 3 e (5 %); 6ernerpt u3 CCCP - 2 yen.
(3 %); cBsamenHocnyxuremu — 1 gen. (2 %). Cpas-
HeHIIe IpeJiCTaB/IeHHbIX JAHHBIX C OOIMMM ITOKa3a-
teramu 1o MCCP nosBosisieT ycTaHOBUTD COBIIafe-
HIIe YJe/IbHOTO BeCa apeCTOBAHHDIX II0 Py KaTero-
puit. [laHHBI QaKT yKasbIBaeT HA eVHBIN IOAXON K
OIIpefie/IeHNIO KaTeropuil «aHTVCOBETCKUX 3JIeMeH-
TOB» Ha YPOBHE BCel pecIryOInKiL.

Ilo uneHCTBY B PYMBIHCKMX HOIUTUYECKUX
NapTuAX y 62 apeCTOBAaHHBIX BBIABJIEHO CIeyIOLee:
Hannonan-nmbepanpHas maptusa — 21 gen., Hann-
OHaJI-LJapaHucTcKas nmapruAa — 10 ven., Kysucrckas
naptusA - 4 den., ABepCMKaHCKasA maptus — 3 deil.,
QpoHT HAIMOHAZILHOTO BO3POXKAEHUA — 2 el A
22 yern. He O wieHamu maprtuit. Kak mokassiBa-
eT aHa/1m3, OONIBIINHCTBO APeCTOBAHHBIX OTJABA/IN
npepgnoutenye HJIII - xpynHeriiieit HOMUMTIYeCKON
naptuy PyMpIHUN B MEXBOEHHBIN Iepuof,. 3HA4M-
TeJIbHOE 4YMC/I0O CTOPOHHMKOB Cpely Taray3cKoro
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obuectBa nmena takxe HIIII. HekoTopbie 06BuHS-
eMble B pa3Hble TO/[bl COCTOS/IN B Pa3/INYHBIX IIOIN-
TUYECKNUX OpraHM3anuax. BMecTe ¢ TeM ycTaHOBIIe-
HO, 4TO 36 % apecTOBaHHBIX ObUIM OecCrapTUITHBI-
mu. TeM He MeHee, IMEHHO OOBUHEHME B «IIPVMHA/J-
JIEKHOCTY K KOHTPPEBO/IOLVIOHHOI MapTUM» Hau-
6ornee yacto ¢urypuponano B peureHnsx Ocoboro
COBEIIAHNA TIpU OIpefie/IeHN) Mepbl HAKa3aHUs B
OTHOLIEHUM 62 IpaKaH.

Ocobennoctp genoprannu 12-13 uions 1941
r. B MCCP sakmiroyanach B TOM, YTO CTaJIMHCKUM
PEXMMOM WM3HAYa/lbHO IIpeycMaTpyuBanach OT-
Iie/ieHe I/IaB ceMell OT OCTAJIbHBIX WICHOB CEMbI.
Bca omepanys mpoBOAMIACH B YCIOBUAX CTPO-
TO/I CEeKPeTHOCTM M CKpBIBAJACh OT HACe/IeHMs.
OcHoBaHMeM /1 TIpecefoBaHUA CIY>XXUJIO 3a-
BeJIcCHHOEe Ha IJNIaBy CEMbU [e/l0 IO OOBMHEHMIO
B IIPUHAUIOKHOCTM K KaKOM-mubo MHomuThde-
CKOil mapTum PyMblHUN, WCIIOTHEHMM TroOCyhap-
CTBEHHBIX O0A3aHHOCTE}l B MEXBOEHHBIN INepUOL,
BIAQJEHN) KPYIHBIM MMYILIECTBOM U MCIO/Nb30-
BaHMM HaeMHOro Tpyga. OOBMHEHMA OCHOBBIBA-
JIMCh Ha CBUJETEIbCKUX IIOKA3aHUAX, areHTyp-
HBIX U ApXMBHBIX MaTepuajax, a TAKXKe Xapak-
TePUCTUKAX CEIbCKUX WM TOPOACKUX COBETOB.
Ha 6ase 3TuX [OKYMEHTOB Ha4yaJbHMKM pailOH-
ubix orgenennii (PO) HKIB MCCP cocraBusanm
«CrpaBKy Ha JIuL, IOAIEXaIUX apecTy» — OCHOB-
HOJ JOKYMEHT, MCIIO/Ib3OBaBIINIICA IIPY IIPOBEJe-
Hyn penoprauyy 1941 r. HakanyHne memopTanym
11-12 nronsa 1941 r. panHbIe CIPABKYM YTBEPKJANNCh
HaYa/IbHMKAMI Ye3[HbIX IITa0OB MM BBIIIECTOS-
mymu corpygaukamu HKI'b MCCP. 9tu cnipasxu,
He MMeBIlNe 1107, co60Jl IPaBOBOJl OCHOBBI JaXKe B
paMKaX COBETCKOTO 3aKOHOJATe/IbCTBa, CTAHOBM-
7mch (HOpMaNbHBIM OCHOBAaHNEM NI apecTa Kak
IJIaBBl CEMBH, TaK U OCTa/lbHBIX ee wieHOB (KamaH-
xm 2025: 510). Kak cnpaBepgmuso otmeuaet B. Omna-
py-YembipraH, «B HOYb ¢ 12 Ha 13 uroHa 1941 r. Hu
OIHOMY JielIOpTHpOBaHHOMY B Beccapabum He ObI1
HpebsaBIeH O(UIMANIbHBI JOKYMEHT ¢ GOpMyIn-
POBKOIT OOBUHEHMS ¥ IOPUANIECKIM 0OOCHOBaHM-
em renoprauym» (Olaru-Cemirtan 2017: 90).

W3 npoaHanmMsmpoBaHHbBIX 62 [Ie/l ClIeyeT, YTO
B 26 clyyYasX OCHOBAaHMEM I apecTa CIy>XWUIN
JIMIIb CIIPABKM CE/IbCOBETOB MM ropcoBeTa. A B
OCTa/IbHBIX 36 C/Ty4asx ObUIM BKTIOYEHBI ¥ JJOIIPO-
cbl OT 1 Mo 6 cBUeTeneit. bosblie BCcero CBUmeTene
6b10 y Hukonas IlerpoBuya Braitkosa, cO6opin-
Ka HanoroB un3 . Kompat (ANA E R-3401, inv.1, d.
5803, ff. 7-21). I1aTb cBUAeTeNelt OBLIN JOIIPOIIEHDI
o peny JImurpua ®@emoposuda baky us c. laipgap,
MHOTO /IeT BO3IIaBsaBIIero Ilpumapuio cema (ANA
E R-3401, inv.1, d. 5976, ff. 9-17).

Taxoke OOBUMHEHNSA Ha MeCTaX CTPOWINCH U
Ha ITOKA3aHNAX areHTOB COBETCKMX CIIercmyx6. B
merne 6piurero ITpumapa c. bemrnos Koncrantuna
TeoprueBnya loTuniaH MCIONb30BaHbI ITOKA3AHNA
cekpeTHOro ocsegomutens (c/o0) mop Kimnukoit «Ko-
peiima». B cBOMX NOHECEHMAX OH MOK/IAafbIBal O
CUTyallM B Cejle, KTO C KeM BCTpeYaeTcs, M O 4eM
ropopaT (ANA FE R-3401, inv.1, d. 1743, f. 9-10). B
mene nepebexxunka 3 CCCP Mnatus AnekceeBnya
Opnosa, npoxusasuiero B Yagsip-JIyHre, numeercs
areHTypHOE [JOHECEHNE OCBENOMUTENA IO KINYIKe
«JleonnpoB» ot 17 centsa6ps 1940 r. B HeM oH co-
ob1jaeT MMeHa 7 JIOfiell, KOTOpble B pa3Hble TOJbI
npu6sun 13 CCCP B beccapabuio, ¥ mpoXxuBamy B
Yappip-JlyHre, BpeMs UX NPUOBITUA U POJ, 3aHATUI
(ANA F. R-3401, inv.1, d. 6573, f. 15).

ITpu aHanm3e clipaBOK CETbCOBETOB BbIAB/IECHBI
crenymoomye Hapymenus. Tak, B fene JMutpus An-
renosu4a baitpakrap us c. [lesruHa, cripaBKa ce/lb-
coBeTa BbllMcaHa 6e3 marel n 6e3 nevarn. [lopmuch
npeficefaTesis ceibcoBeTa 3aBepeHa Ilpesncenarenem
PUIK Kompatckoro paitona [aBpunospiM. IIpoTokon
nonpoca ceujetensa Hemosa mo peny II. A. baripak-
Tap cocTaBieH 8 MoHA 1941 I. yIOTHOMOYEHHBIM
Komparckoro PO HKBJ/I Maunxussim. CrpaBka
CenbCoBETa U IIPOTOKOJI IOTIPOCA CBUJIETEN A 3aII0/-
HEeHbI OJJHMM II0Y€PKOM, HO Pa3HBIMU OpPraHM3ALIN-
amu (ANA F. R-3401, inv.1, d. 5835, ff. 6-8). Hecoor-
BETCTBYE MEXY Pa3HbIMM MCTOYHMKAMI JJOKYMEH-
TOB U MAEHTUYHOCTBIO II0YepPKa MOXKET YKa3bIBaTb
Ha UX anbcupuKanmio.

Cobuparh MaTepmanbl Ha TeX, KTO ObUI ape-
ctoBaH 12-13 utonsa 1941 1., cTanm 3aonro g0 3Ton
nmatel. Tak, B gene Muxammna AutoHoBu4a IleTkoBa
u3 c. bemrnos mmeeTcs xapaKTepuCTMKa Ha HETO,
BbIJlaHHasA bemrmosckuM cenbCKUM COBETOM 28 me-
Kabps 1940 r. 3areM mMy ObIIa BBINIMCAHA CIPaB-
Ka oT 29 AuBapsa 1941 1. o cocTaBe €ro ceMbu U O
TOM, YTO OH IIPOUCXOAUT U3 CEMbI CePeHsIKA 1 ObIT
YIEHOM Ky3McTcKoit maptum. CrpaBka Oblra mop-
nucaHa IlpencenarenemM 1 cekperapeM celbcoBeTa
no ¢amwmuu Hdemn. IIpu aTom nocnegHmit BBICTY-
NI B Ka4eCTBe €IV HCTBEHHOIO CBUJIETeIA 110 JlelTy
M. A. TleTkoBa B X0fe HOINpPOCA, NMPOBENEHHOTO B
TOT >Ke [IeHb OIlepyInonHOMO4YeHHbIM oThena HKB]
cranuyu beccapabekas (ANA E R-3401, inv. 2, d.
54, ff. 5-8). Takum 06pa3oMm, HOMKHOCTHBIE TUIA
(baKTNYeCcKM 0Ka3amich B IOTIOKEHUY 3aMHTEPeco-
BAHHO}I CTOPOHBI, YTO NPOTUBOPEYNUT IPYHLIMUIIAM
UX JeATeTbHOCTM.

B pmemax ypoxkeHues c. Kanras Karynbckoro
yesfa IpPOCNIEXMBAETCA TEHJEHIMA, YTO B Kade-
CTBe CBUieTesNell IpMUBIeKaIN OFHUX U TeX >Ke JINL].
B nene leoprua ViBanoBmua TopmopoBa IpuBIeK-
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7 B KayecTBe CBUIETENeN >kxuTeneil cenma Mypsa u
XomyTtoBy. Onm ykasamu, uyro I. V1. Togopos 6b11
YWICHOM IapTUM aBepCUKAHIEB' M CITYXWI IIpUMa-
pOM cena OT 3TOi MapTUM MOCe BXOXJeHMA bec-
capabun B coctaB Koponescta Pymbinun (ANA E
R-3401, inv.1, d. 6392, ff. 9-10). O1u xe cBUmeTENN
manu nokasanusa Ha Hukonasa Ilerposnua I[posnesa
B TOM, YTO OH OBUI WIEHOM ILJapaHUCTCKON HMapTHIL,
OT KOTOpoi1 6611 N36paH npumapom cena (ANA E
R-3401, inv. 1, d. 6794, ff. 8-9).

CnepmyeT OTMETUTD, YTO YaCTh Iaray3ckoro Ha-
celleHUs IIpefBlUfie/la BO3MOXKHbIE pelpecCUBHbIE
IEICTBUA CO CTOPOHBI COBETCKMX Bracteil. JKure-
mu c. Kanras H. JI. Mutumes, K. M. Kospukos u
M. JI. KoBpukos B Havame 1941 r. obcyxxpann Ba-
pUaHTbl HeslerajibHoOro mepexopa rpanunbs CCCP
Ha Teppuroputo Pymbraun. «IIpu coBeTckoit Bractu
Ky/ZIaKaM >KUTb IPUJETCs OYeHb IIJI0X0, ¥ MbI HUYe-
rO XOPOIIEro He YBUAMM <...> €C/IM MbI HE YefeM,
Hac oxupaer Cnbups» (ANA F R-3401, inv. 1, d.
8758, f. 5-6). JKurenu r. Kompar Crosinos, Crama-
TOB ¥ XaJBaJKM BBICKA3bIBA/IM IIOXOXKME HaMepe-
HuA. CoIJIacHO CIIPaBKe, IOJTOTOB/IEHHON Havyaslb-
HukoM Komparckoro PO HKI'b KopunnoBbiM, «oHN
COOMPpANNCh HeNerajibHO IepeiiTy TOCYHapCTBEH-
nyo rpanuny n3 CCCP B Pymbinuto, pacripofasannu
UMYILECTBO, CKyIalM 30/I0TO U PYMBIHCKUE JIeU»
(ANA F R-3401, inv. 1, d. 8391, £. 1).

Cpenn apecToBaHHbIX 12-13 nroHs 1941 1. 6pu1n
JIFOIM Pa3/MYHBIX HAI[MOHATIbHOCTEN U COLMA/IbHO-
ro nonoxeHus. I1o HanMoOHaTbHOMY IIPM3HAKY Cpe-
IV apeCTOBaHHBIX 62 I7IaB CeMell raraysbl COCTaBIIA-
i 60mbIMHCTBO — 38 ver. i 61 %. OcTanbHble
24 yen. wm 39 % oT o6Iyero yycna BHIOOPKM 3TO
ObUIM: eBpeu — 7 4ell., 60/rapel — 6 4ejl., YKpauHIIbI
- 5 4esL., MONflaBaHe — 3 Yejl., pyccKue — 3 4eJl., KOTO-
pble MPOXKMBaNIM B raray3cKnx cenax 1 B I. Kompar.
JKenmmu cpeny 62 apecTOBaHHBIX I7IaB ceMeil ObIIa
Bcero ofgHa — Mapus Ilsgypapy us c. Kanras. Cpep-
HMII1 BO3PACT apeCTOBAHHBIX COCTABIIAN 51 rog,.

CaMblIi1 [paMaTU4eCcKMii MOMEHT B JIeTIOpTal
1941 r. - pasgenenne cemeil OTpaXkeH B BOCIIOMMHA-
HUAX KepTB penpeccuii. Jlropmmaa Opman, 1929 rp.,,
ypo>keHKa c. Jle3sTMH)Xa BCIIOMMHANA, YTO IO MyTHU
B Tupacronb BoeHHbIEe BOLIUIM B BarOH ¥ BbIBENIN €€
oria — Adanacus AdanacpeBrya OpMaH, KOTOPOro
onu 6onbure He Bupemu (Kypmormo 2016: 168). 3u-
Haupa Ecup BcmoMumHana pacckas cBOI MaMbl O TOM,
4TO, KOT/ja 1oe3p npu6su1 B Tupacmosns, ConaThl BbI-
BeJ/I) 13 BaroHa ee edyumky. Jlasbille ceMbs oexana
B ccblIKy B Kaszaxcran 6e3 Hero. Tak 6bu1a pasmyude-
Ha cembs1 Tykan u3 c. baypun (Kyppormo 2016: 145).

Bor kax omuceiBaeT 3tn cobwitus E. JIpBOB-
ckunn. Ero BocmommHaHua «VIBOenmb - CTaHIUA

cMepTy» ObUIM ONyO/NMMKOBaHBI B razere «HesaBu-
cumasa Monposa» B 1994 1. K gBepu BaroHa mnog-
XO[W/IN OXPAaHHUKU C 3apaHee IOfIrOTOBJIEHHBIMMU
CIMCKaMM ¥ OOBABWIN, YTO JIUIIA, YbM (haMuInm
OynyT HasBaHBI, JO/DKHBI BBIITY 03 INYHBIX Bellell
w1 opopMIeHNA JOKYMEHTOB. B KaxjoM Barose
HaxoguI0Ch B cpefHeM 1o 20-30 cemeli, OfHAKO I10-
clle OIJIalleHMsA CHMCKOB JIMIIb JBa-TPU Ye€IOBEKa
OCTaBa/IMCh CO CBOMMM CeMbsAMM. BceX BbI3BaHHBIX
BBICTpaMBalIM B KOJIOHHBI ¥ OTBOAMIM B APYIYIO
CTOPOHY, I7ie MX O>KU/Ia/Ii HOBbleé OXPaHHUKMU C CO-
6akaMu ¥ JPYroil >Ke/le3HOMOPOXKHBIT cocTaB. Ba-
TOHBI OBUIV NIEPEeIOIHEHBI, ¥ C 3TOTO MOMEHTA, 110
BocrnoMyHaHUAM E. JIbBOBCKOTO, «HavajICA IPOLecC
ybuiictBa» (HoBakos 2009: 280-282).

M. IlapaHy oTMeuaeT B CBOeii pabore, YTO Ha-
KaHyHe I'eépMaHO-COBETCKONM BOVIHbBI IIOC/IE JENop-
tanyy opransl HKBJI mMo6ummsoBanu pecypcel u
apecTOBaHHbBIe OBUIM JOCTAaBJECHBI B C/IeAyIOLIVe
narepst: FO>xmar, Cubmnar un Vsgenbnar (Tdranu 2021:
126). AHanm3 62 fen 1IOKasas, 4TO BCe apecTOBaH-
Hble 12-13 uions 1941 r. U3 pernoHa ¢ raray3cKum
HacesleHyeM ObUTM JOCTaB/IeHbl B VIBHenbnar. Ape-
cToBaHHbBIe Tocre 22 nioHA 1941 1. 6bITM OTIpaBIe-
HbI B VIpKyTCKyI0 00/1acTh, narepb FOsxar.

V3 pmpyroit paboTbl 3TOro ke aBTOpa y3HaeM
APYIyo BaKHYH MH(}OpMauoo. MyX4uHbI ObUIN
pasmy4yeHsl co cCBOMMU ceMbsAMM 14 nroH:A 1941 r. ITo
BOCIIOMIHAHMAM O4YeBMALEB, X cobpamu B Tupac-
nose, rae copMupoBai ABa sllesoHa 1o 50-60 Ba-
roHoB. Bo BpeMs 3TanypoBaHus 3aK/II0YEHHDIM BbI-
[aBaji COMEHYI0 PbIOy U KpajiHe Maso BOABL B pe-
3y/IbTaTe MOJOOHBIX YC/IOBUIL, IO CBUAETENIbCTBAM
o4eBMLEB, OKONIO 40% apecTOBaHHBIX BCKOpE IIO-
ru6mm B marepe. Kpome Toro, B KHUre yIOMIHAETCH,
4yTO 32 KueBOM 3IleOHBI C apecTOBaHHBIMM IOJ-
BepI/INCh HeMelKM 6oMbappupoBkaM. Bee 6ecca-
pabLbl ObUIN TOCTABJICHBI B VIBJIe/Ib/IAT, B JIAT€PHBII
nyHKT Ne 8 (Taranu 2023: 62-63, 65).

VBpenbnar 661 ocHOBaH B 1937 T. u paboTtar
1o 1960 r. 3akmroyeHnHble VIBaenbnara paboTanu Haj
PYOKoOIT Jleca ¥ 3aHMMAICh AepPeBOOOPAOOTKON U
ApyruMu paboramm. MaKcuMajbHas YMCTIEHHOCTDb
3aK/II0YEHHBIX cOCTaB/IsAIa Ha 1 miona 1941 r. 30 203
yes1. IlocTeneHHO OHa yMeHbIIMIACh, COCTABUB K 1
AuBaps 1943 1. 16 020 gen. 3a nepuop, ¢ utona 1941
I. 10 AHBapb 1943 1. B marepe ymepno 14183 yemn.
(Gogu 2024: 109-110).

IIpn opranmsanum VIBpenbiara B HEM B OcC-
HOBHOM COJI€PXKA/IMCh OCYXKJIeHHble 10 58 cTa-
The. OCOOEHHO TsKeNIoe MONOXKeHMe CIOXKUIOCh B
1942-1943 rt. CypoBad suma 1941-1942 rr. npusena
K CUJIbHBIM 0OMOpOXXeHVAM. bornee monoBuHbI 3a-
K/TIOYeHHBIX 00JIenM HPOCTYAHBIMY 3a00IeBaHMA-
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MM, TaK>Ke CBUPEICTBOBAIN Jpyrye 3abojeBaHnus,
He XBaTajo MefuKaMeHTOB. Cpeny 3aKII0YEHHBIX,
OTOBIBAIOIIMX CPOKM HAaKa3aHMsI, Obl/Ta OYeHb BBICO-
Kas CMEPTHOCTD. Y3HMKOB XOPOHMIN B OOIUX MO-
runax 6es ogex sl (Comomonosuy 2009: 5-8)

OpHO 13 HEMHOTIOYMC/IEHHBIX CBUMETENIbCTB
npe6piBaHMs Oeccapabues B VIBpenbnare copep-
J)KaTcsa B MeMyapax Banmentunml Crypsa. B kuure
NpUBOAATCA BOCIHOMMHAHMA ee OTHa, Ipuropms:a
Ckacapp, apectoBanHoro 13 mions 1941 r. B c. Uy-
yyneHsl CTpaleHckoro parioHa. B 1942 r. B oTHO-
IIEHN Hero OBIIO COCTABIEHO OOBMHUTENTbHOE 3a-
K/II0YeHNe, Ha OCHOBAaHUM KOTOPOTO OH OBL/I IIPUTO-
BOpeH K pacctpeny. OfHaKO [OC/Ie TTOAauy XKamo0bl
VICIIOJTHEHJe IIPUTOBOPa OBbIJIO IPUOCTAHOBIIEHO, U
Ha BpeMs IlepecMOTpa Jiela OH BMECTe C JPYIMMMU
3aK/II0YeHHBIMY OBUT aTanypoBaH B VIBaenbiar. Ilo
HpUOBITUIO B JIarepb 3aK/IIOYEHHBIX PasMEeCTVIN B
6apakax, pacCYMTaHHBIX IIpUMepHO Ha 100 deroBex,
BBIfIaZIM JIATEPHYIO OFEXAY 4YepHOro IjBeTa C MH-
IVBUOYyaNnbHbIMU HOMepaMU. Pexum copepkaHus
npegycMaTpuBal MOLbeM B 6 4acOB yTpa M BBIXOJ,
Ha paboTBI B 7 4acOB. 3aK/II0OYEHHBIE ITPUBJIEKA/INCH
K BBIpYOKe j1eca JJIsi CTPOUTENIbCTBA JKeNIe3HOI J0-
poru, pabotas o 12 yacoB B cyTku. IIutanue ocy-
IeCTBJISIOCH IBXK/IBI B JIeHb (YTPOM U Be4epoM) I,
KaK IIPaBUIO, BKIIIOYAIO XXUAKUIL CYI, HECKOTbKO
JOXKeK Kamm 1 okos1o 500 r xje6a HM3KOTro KayecTBa
B cyTKu (Sturza 2018: 167, 186-187).

OpHOI U3 MepBBIX KHUT IO Aemopranyy 1941
I. B MOJIJABCKOI1 VICTOPHOTpaduy CUUTaeTCs KHUTa
PYMBIHCKOTO Y4€HOT0, raraysa 10 IIPOUCXOXKeHNIO,
I'ne6a lparana «/lenmopranym. beccapabckme Tpare-
nuu». B Hell 0H ommcan coObITA, NpeIIeCcTBOBAB-
e genoprauun 1941 r., apect n pasnydenue ce-
Meli, TpeObIBaHNMe B j1arepe U B cCbUIKe. XOTsS KHUTa
ABNAETCA XyHN0KECTBEHHBIM IIPOM3BEfIEeHNEM, B HEll
OTpaKeHbI CYIbOBI peaIbHbIX ceMell, IIPeXXie BCero
Teomopa u Annbl JlamM0y, IpOTOTUIIAMM KOTOPBIX
CTany pOAUTENM aBTOpa, XapraMnuit u Ajekcangpa
IIparanossl. Teomop Jlamby moman B jareppb depes
MecCsI MOCIe apecTa, y)Ke B IyTU ObUIM [eCATKU
JKepTBbL JlarepHas >KM3Hb OKa3aaach «ajoM» — TA-
JKeJIbIIl TPYH, TONOf], YHVDKEHUS M BbICOKas CMepT-
HOCTb. BBDKUTD €My IOMOITIM Bepa M IOAJep>KKa
SKEHBI (Drégan 1992: 71-72,91-93, 103). Ita nepBasd
KHHMTa O femopTauyy raraysop 1940-1941 rr. Ee
LIEHHOCTb 3aK/II0YA€TCA M B TOM, YTO B HEl ONMCaHbI
Tparnyeckue coOBITHS, paccKasaHHble HENOCpes-
CTBEHHBIMM €€ y4YaCTHMKaMMU, KOTOPBIM YyHanoch
BBDKUTD B JIaT€Pe U B CCHITIKE.

Xapmammmit Tpudonosuu [Iparano pabotan
yuauteseM B c. Tatap-Komuaxk, B . Kompar u B I. ben-
nepbl. B 1926 1. 0H CTAaHOBUTCA aKTMBHBIM 4JIEHOM

HIIT Pympiaun. Ot aT0it maptuu B 1929 1. 6bin
n36paH npuMapoM I. KoMpar 1 Haxoamics Ha 3TOM
HOCTY JBa C IONOBUHOM roga (1929-1931). bBein
apectoBaH 13 mwoH:a 1941 1. B I. benyeps! BMecTe
cymnpyroit Anekcanppoil. Ee oTmpaBmim B cchin-
Ky B OMcKylIo 067acTs, a ero B ViBgenbinar (ANA E
R-3401, inv.1, d. 3319, ff. 1-14).

CoXpaHMMNCh U NOKyMEHTa/lbHble CBUJIETENb-
cTBa IpeObIBaHNUA B VIBHenbiare ypo)keHIeB ra-
rayscknux mecrt. Tak, xxurenb I. Kompat Ilerp Omu-
TpreBnd CrosgHOB 27 ceHTAOpsA 1942 r. oTmpaBuin
U3 J1areps MUCbMO JXKeHe U fodepu B KasaxcraHn, rae
OHII HaXOJV/IUCh B CChIIKE. B HEM oH coob1aer e o
TOM, «4TO paboTaeT Ha OO/BIIOM 3aBOJie JIeCOMIIe-
HMA B Opurajie, ¥ YTO Y HUX OBIBAIOT TSDKEJIbIe JHU
u JHU 1oserde». OH IPOCUT XKeHY BbICTATh eMy He-
0OTIBLIYIO TIOCBIIKY C TAOAKOM, YECHOKOM 1 TyKOM.
Jlanee oH coobmiaeT eii, YTO B jlarepe ¢ HUX HaXo-
mutcst Adanacmit Opman. Takke OH IIPOCUT XKeHY
coob1uTh cynpyre CTamaToBa, 4To ee MY>X ymep 26
utosnst 1942 r. B 6onbauIe. I1. II. CTOSHOB CKOHYAICS
B VIBpenbare oT mopoka cepana 29 amnpenda 1947 r.,
emy 6pu10 44 ropma (ANA F 3401, inv.1, d. 8391, ff.
30-31).

Kak mokasbiBaloT OTOOpaHHBIE [ie/la, MOCTa-
HOBJ/IeHMsI 00 apecTe, 06 M30paHMYU Mepbl Ipecede-
HMS U O NIPeNbsABICHNN OOBMHEHNS IIaBaM ceMeill
BBIHOCIIVCH YoKe B VIBHenbare, Ha4lMHas ¢ OKTAOPS
1941 1. B TOT ke mepuoj MPOBOAWUINCH HOIPOCHI
apeCcTOBAHHBIX, PACCMATPUBAINCDh IIOCTYIUBIINE B
UX OTHOLIEHM) MaTepMasibl, 3aIIOTHANNCh AHKETHI.
ITo oTHe/NbHBIM YTONIOBHBIM [ieflaM IIPOC/IEXMBAeT-
Cs1, 4TO B VIBfie/b/Iar BbleXa/ln Y4IeHbl CIeCTBEHHO
rpynnsl HKBJT Ykpanuckoit CCP. He Bce 06BuHs-
eMble IIpMU3HaBa/IN ce0s BMHOBHBIMMI: B YaCTHOCTIH,
csoro BuHy orpunianmu VM. V. Anexcees, K. I. Ma-
punoB u zp. Ilocne saBepiieHus crnencTBuA Jena
HAIIpaB/IA/IMNCh Ha paccMoTpenne Ocoboro Cose-
manna npu HKBJI CCCP, kotopoe BbIHOCHTIO pe-
HIeHMe O Mepe HaKa3aHMA. B 1esoM mo apecToBaH-
HbIM 12-13 mrons 1941 r. mokasaTenbHas 6asa Obiia
KpajiHe OTpaHMYEeHHON, HeOOXOAVMble MOKa3aHMA
Hepe[iKo IOo/NIydYany y>Ke B Xofie IOC/IefyoIUX Ja-
Te€PHBIX OIPOCOB. B cBA3M ¢ 9TUM B psAfie CIydaeB
KBa/mpuUKaLus OOBUMHEHMS IlepecMaTpMBaIach.
Hampumep, crarpio 58, myHKT 13 MHOT#A 3aMeHANN
Ha 6ortee «MsTKyko» ctatbio 35 YK PCOCP

OcHOBHbIE CTaThy 0OBMHEHNA K 62 apecTOBaH-
HBIM I7IaBaM CeMeil 13 raray3CcKiX Hace/lleHHbIX ITyH-
KTOB ObUIN crepyromue: crarba 58 m. 13 (AKTUBHBIE
IeICTBUSA WIN aKTHBHasi 60pbba MpoTuB paboyero
KJIacca ¥ PEeBOJIIOLMIOHHOTO ABVDKEHUA) — 27 4Yel;
craTbdA 58 M. 10 (AHTMCOBETCKas arTalVA U MpoO-
marannga) — 1 gem; crarbsa 58 m. 13 u crarbsa 58 . 6
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(IImmonaxx) - 1 4em.; crarbs 58 m. 4 (BpaxnebHas
pesitenpHOCTD TpoTuB CCCP) — 5 Yerr.; cTarks 58 1.
13 u craThs 58 1. 4 — 1 4en.; crarbsa 35 (O61ecTBeH-
HO-OIIACHBINl 9JIEMEHT) — 8 4ejl.; He INpefbsBlIeHa
CTaThd M3-33 CMEPTU 3aK/IIOYEHHBIX B IIpoliecce
cnencTeuA — 19 ciy4vaes.

bonpme momoBmHe apecToBaHHBIX — 33 dYellL
(53%) He OBUIO YCTAaHOBJIEHO HaKasaHME BBUJY
CMepTH 3aK/IIOYEHHOTO 10 BbIHECEHVS] OOBUHUTE/Ib-
HOTO 3aK/IoyeHus u o peutenus Ocoboro coserna-
HusA. HakasaHye 10 NpefbsAB/IEHHBIM CTaThsAM 00-
BUHEHMs OBUIO JOBOJIBHO >KeCTKUM. Ilo pelreHnio
BHecyge6Horo oprana — Oco6oro CoBeljanns npu
HKBJ] CCCP — 6bU111 IpUTOBOPEHBI K Pa3IYHbIM
HakKazaHusaM 29 4ert. (47% OT Y1CIa apeCTOBAaHHbIX):
BBICIIAs Mepa HakasaHusA (paccrpen) - 2 ven. (Hu-
komait bamos, EBmammnuit Bypynos); 10 et B uc-
IpaBUTeNbHO-TPYAOBbIX marepsax (VITJI) — 10 uen.
(Muxann Muxanbuyk, ViBan Tarapamiknii, Iletp
Ipexos, Bragumup Poxura, Visan Poxira, Hukonai
Tepan, Muxaun Ilerkos, Muxaun Kusens, bopuc
Bymmno, Bragumup Kaceim); 8 mer VITII - 4 wen.
(Koucrantun Kapaiiganer, ViBan Ajexcees, Xap-
nammuit [JparaHos, [lerp CrosiHoB); 5 met UTJI -
5 gen. (SIukenp Ipuubepr, Koncrantnn MapuHoB,
®unkenp Harenson, Aganacnit Torray, Creman Ma-
KeJOHCKMIN); 5 ymeT cchiky — 8 uen. (VMruar SIsamxku,
A6pam IIpokymen, Edpem Pynenko, Comomon
®ymmaH, Ipuropmit Ipundensa, Mapus [Iagypapy,
Muxanun Cnasuorno, @egop IIncum).

N3 62 4en., apecToBanHbIX 12-13 mionsa 1941 r.,
47 4en. yMepnu B jlarepe U B CChUIKe, 2 Yel. ObUM
paccTpensaHbl (COOTBETCTBEHHO 49 dwenm. wmm 79%
ot obiero yucna noru6mm). [To rogam cMepTHOCTH
3aK/II09eHHbIX VIBHmenbaara cocraBisaet: 1941 — 19
cny4daes, 1942 - 24 cny4vas, 1943 - 3 cinyyas, 1944
- 1 cmyyait, 1947 - 1 cioyyvair, 1951 - 1 coy4vaii. Eme
y 5 3aK/IIOYeHHBIX JajIbHeNIIas cyab0a Hem3BeCTHA
(®. Harensown, ®. IIncum, A. I[Ipokynen, M. CnaBu-
orno, C. ®ummMan). B VIBgenbiare u B CChIIKE BbI-
SKVUJIV TN 8 YeJl., Cpeii HMX 7 raray3oB 1 1 eBpeii.
Haxonunuch B 3aKII0YEHNN U OCTANINCD SKMBBI CTIe-
AYIOLIME YPOXKEHIIbI Faray3CcKIX cejl, apecTOBAHHbIE
12-13 utons 1941 r.: Huxomnait Tepsu (c. de3run-
xa) - 10 ner MTJI; Xapnamnuit paranos (c. Ca-
TanblK-Xamku), ViBan Anekcees (c. Tarap-Komyak)
- 8 met I'TJI; Creman Maxkenonckuii (c. Kasakmms),
Adanacnit Torruy (c. Tomait) - 5 net MI'TJL; [puropnit
Ipundenpp (c. bemrnos), Mapus Ilspypapy (c. Kan-
ra3), Vruat f3amxu (c. ABIapma) — 5 7eT CChIIKMU.

H. Tepsu mocnme 10 ner 3axmoyeHnus B VB-
Jieibjiare ObUI HAIIPaBJIeH B CCUIKY Ha 5 JIeT, M TOJb-
KO IIOC/Ie OCBOOOXKIeHNA B 1956 I. BbIeXall K CBOEIT
cembe B Kasaxcran. V. fIsamxu nocrne 5 neT CChUIKU

B KpacHOspCcKOM Kpae ToxKe ITpuexas K CBOell ceMbe
B Kasaxcran (Kamamxkn 2024: 142). X. JIparanos no-
cie 7 JIeT 3aKIoueHus B VIpaenbiare ObIT OTIpaB-
JIeH Ha CIlellTIoceieHne CpokoM Ha 5 jieT B KycTta-
Haiickyio o6mactb (Rotaru 2015).

BonpmmHcTBO apecToBaHHBIX B 1941 I. U BHI-
JKMBIIMX IIOYTU HUYEro He paccKa3blBalu O Ipe-
ObIBaHMM B j1arepe CBOMM pomHbIM. Kak oTmevaeT
M. Tory-31HOBMIL, TIOAY HE TOBOPU/IN O IIEPEKUTOM
B JIarepe IOC/Ie TOTO, KaK BRI Ha cBobopy. Te,
k1o nepexxunu ['YJIATL, BBIHYX/ieHbI OBUIN TTOAIIN-
CbIBaThb 003aTe/NbCTBA, YTO OHM He OYAYT paccka-
3bIBaTh O TOM, YTO ¢ HUMM Ipoucxoanio taM (Gogu
2024a: 353).

Cy)lb6a 62 rnmaB ceMell, apecTOBaHHbIX 12-13
uioHs 1941 I. B raraysCKux HaCe/I€HHBIX ITYHKTax
Monpasckoit CCP, okaszanach Tparm4eckoi. ApecTbl
MPOM3BOAN/INCH B OTHOILIEHUY BCeil CEMbJ Ha OCHO-
BAaHUI CIPaBKM, COCTaB/IEHHON Ha ee IaBy. OcHO-
BaHMEM CIIY>KWU/IM TIOJJO3PEHMs B KOHTPPEBOIIOLIM-
OHHOI1 fieATennbHOCT. Cpeliy apecTOBaHHBIX ObLIN
IpUMapbl, CIy)Kalllxe, KpYIHble KOMMEPCAHTHI,
3eMJIeB/IaJieIbIbl U [IPYTVie KaTerOpUy Hace/leHuA.
[Tpn popMupoBaHNM CTIEACTBEHHBIX fIe/T PallOHHBI-
mu otpenenusamu HKI'B MCCP 6pumn fonyieHsl
MHOT'OYMC/IeHHbIE HAPYLIEHNA.

ITocne apecta rnaBbl ceMell Ha TepPPUTOPUU
MCCP pasnydanuce ¢ pogcTBeHHKaMu. CeMbu 13
HaceTIeHHbIX ITyHKTOB C Taray3CcK/M Hace/leHNeM Ha-
IpaB/IAINCh Ha crenmiocesieHe B Kazaxcras, I71aBbI
ceMeill aTanupoBanuch B ViBaenbnar CBepa10BCKOIL
obmacTu. Yxe B j1arepe, CIYCTS HECKOIBKO Mecs-
1eB 1ociae (PaKTUYeCKOro apecta, opOpPMIIAINUCH
IIOCTAHOBJIEHNSA 00 M30paHUM Mepbl IpecedeHMs
U IpefbABICHNN OOBUHEHNUA, IPOBOAMIOCH CIIef-
CTBME M COCTaBJISUIUCh OOBUHUTENIbHBIE 3aKIIIOYe-
HUA. B pAme caydaeB M3MeHsANach KBaMMpUKAIVA
HpebABIEHHOTO OOBUHEHI.

Jlna GoNbIIMHCTBA MYXXYMH apecT B 1941 T
0o3Haya/n npusjedeHue 1o crarbe 58 YK PCOCP
(«<KOHTPPEBOIOLVIOHHAS ~ JeATeIbHOCTb») OO
IpU3HaHNE «OOIIeCTBEHHO-OIACHBIM 37IeMEHTOM»
o cratbe 35 YK PCOCP. CnepicTBue 3a4acTyio HO-
cmno (OpMAJIbHBIN XapaKTep, KaK II0 MeCTY KU-
Te/IbCTBA, TaK M IIOC/TE 3TalMpPOBaHUA B JIarepb.
IIpuroBopsl, Kak NpaBujo, MpegycMaTpusamm 5, 8
v 10 j1eT MuIeHns CBOOOJBI.

Bce 62 4enoBeka, BKIIOYEHHDIE B ICCIIENYEMYIO
BBIOOpPKY, ObUIM HampasiieHbl B VIBmenbnar Ceppi-
JIOBCKOV 007acTy. AHa/NN3 apXUBHBIX MaTepyajoB
NIOKa3bIBaeT, YTO MOfIaB/IA0I[ee OOIBIINHCTBO 13
HUx norm6my B 1941-1942 rr. IlpuumHamm BbICO-
KOJl CMEpTHOCTM CTalM KpaliHe TsKeJble YCIOBUA
cofiep)KaHusA: TOJIOf, XOJIOJ,, MSHYPUTENbHBIN TPYT,
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IPY OTCYTCTBUY TEIUION OfIeX bl ¥ 00YBI, @ TaKoKe
0060CTpeHNne XpOHNIECKIX, IPEVMYIIeCTBEHHO cep-
IeYHO-COCYAUCTBIX, 3aboneBaHmil. JIumb BoceMb
Ye/I0BEK IIePeXVIIN Iarepb U cChblIKy. Kak mpasuo,
9T0 ObUIM HU3NYECKV U MOPAJIBHO OOjlee KpemKye
JTIOIN.

Tonbko nocne 1956 r. BbKMBIIME y3HUKM VIB-
Ieb/lara MOMYYWIN IPaBO BEepHYTbCA HA POAMVHY.
[Moutn Bce apectoBanuble 12-13 mionst 1941 1. 6putn
peabumuTypoBaHsbl (B OONMBIIMHCTBE CTyYaeB — MO-
CMepTHO) Ha ocHoBaHMM cTatby 1 Ykasa [Ipesunny-
Ma BepxoBrnoro Cosetra CCCP ot 16 AanBaps 1989 1.

IIpumeyanusa

! ABepCUKAHIBl — YIEHBI «IAPTUM ABEpecKy» WK
Hapopnoit nmaptum PyMmbIHMYM, OCHOBAaHHOM TeHepanoM
(BmocnepcTBUM MapuranoM) AJIeKCaHApPY ABepecKy B
1918 r.

2 Crarps 35 YK PCOCP. «Ynanenne u3 mpenenoB
PCOCP mnn u3 mpefenos OTenbHO MECTHOCTH € 006s1-
3aTe/IbHBIM IOCe/IeHNeM WM 3allpellieHreM IPOXKIBATh
B [IPYTUX MECTHOCTSX WK 6€3 9TUX OrpaHUYeHUIl, B CO-
eIMHEHNN C UCIPABUTENbHO-TPYAOBBIMI PaboTaMU WK
0e3 HUCIPaBUTENTbHO-TPYAOBBIX PabOT, MOXET IpuMe-
HUTLCA CYOOM B OTHOIIEHUH TeX OCY>KIEHHBIX, OCTaB-
JIeHJe KOTOPBIX B JAHHOJ MECTHOCTY IIPU3HAETCA CYLOM
001eCTBEHHO-0MacHbIM».  Victounuk: « HKBJI: Yronos-
Hb1i1 Kogexkc PCOCP (1926 r.) ¢ usmeneHusimm» https://
nkvd.memo.ru/index.phphttps://nkvd.memo.ru/index.
php_(1926) (mara obpartenns 10.09.2025).

CnMcoK COKpaleHmii

BMH - Briciias Mepa HaKa3aHMAL.

WTJI - VicnpaBuUTeNbHO-TPYHOBOII Narepb.

MCCP - MongaBckasi COBETCKas COLIMAIUCTIYE-
cKas pecry6nuka.

HKBJJ - HapopHblit KoMuccapuaT BHYTPEHHUX JieTl.

HKT'B - HapopHblit KoMyccapyuat rocyapcTBeHHOI
6e30IacHOCTH.

HJIIT - Hannonan-nubepanbHast maptust (PyMbIHms).

HITIT - HanmoHan-1japanucTckast maptust (PyMpIHus).

OC - Oneparusnoe Cosemanne npu HKBJ] CCCP.

PO - PaitonHoe oTHenenne.

PCOCP - Poccuiickas coBeTcKast pefepaTuBHas co-
LMANTNCTUYeCcKas pecrybnmka.

c/o — CeKpeTHBIiT OCBEOMUTEIb.

CCCP - Cor3 COBETCKMX COLVMANMCTUYECKUX pe-
Crry6/ImK.

YK - YronoBHbIiT KOJIEKC.

®HB - ©poHT HanyoHaNbHOTO Bo3poxaeHud (Py-
MBIHUS).
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VIATA STIINTIFICA

Svetlana PROCOP

Cursurile Internationale de Limba Romani

In vara anului trecut, inscriindu-ma la Cursu-
rile Internationale de Limbd Romani, editia a III-a,
care au avut loc la Scoala gimnaziala ,,Mihai Emi-
nescu” din Costinesti (Romania) in perioada 14-24
iulie 2025, am avut ocazia sa md conving personal
ca invdtarea unei limbi noi poate fi atractiva la orice
varstd, cd predarea limbii romani in tara vecina re-
prezinta una dintre programele necesare ale proce-
sului educational in domeniul respectirii drepturilor
minoritatilor etnice.

De la inceputul secolului XXI, datorita eforturi-
lor intelectualelor locali (cum il vedem pe Gheorghe
Sardu, in primul rand), Ministerul Educatiei din Ro-
mania a inceput sa pregateasca si sa editeze manuale
de limba romani si matematici. In aceste manuale se
utilizeaza o norma supradialectald medie, bazata pe
dialectele vldhesti (Foto 1).

In timp ce predarea limbii romani in Romania
s-a inceput cu mult mai devreme, incd la sfarsitul
secolului XX, Gheorghe Sarau intr-un interviu isi
aminteste: ,,Acum 33 de ani, la 22 octombrie 1992,
am inceput sa predau primul curs de limba romani
in sistemul de invitamant superior din Romaénia.
Aceasta a fost a treia initiativd de acest fel din lume.
Primele cursuri au fost la Paris, in 1986, la INALCO
(Institut National des Langues et Civilisations Ori-
entales); in 1991 - la Praga si in 1992 - la Bucuresti”.

Foto 1. Prof. univ., dr. emerit Gheorghe Sariu la lectii,
Costinesti, vara 2025

Se stie cd, deocamdata, nu existd o norma supra-
dialectala general acceptatd a limbii romani. Literatura
artistica, precum si publicatiile educationale si de po-

https://doi.org/10.52603/rec.2026.39.23

pularizare sunt de obicei elaborate in dialectele locale.
Totusi, dialectul vlah si in special cel cdldaréresc, da-
toritd raspandirii sale in lume, este folosit mai frecvent
decat altele in publicatiile organizatiilor rome inter-
nationale. De aceea, acesta exercitd adesea 0 anumita
influentd si asupra publicatiilor scrise in alte dialecte.

In prezent, la nivel mondial s-au configurat pa-
tru mari diviziuni dialectale, conform ultimelor cer-
cetdri (Courthiade, Sardu, Pddure), insd vorbitorii
diferitelor dialecte se pot intelege intre ei. In timpul
cursurilor sale din vara anului 2025, la Costinesti,
profesorul Gheorghe Sarau, atunci cand explica re-
gulile de baza ale limbii romani, dadea cel mai adesea
exemple lexicale din vocabularul diferitor dialecte.

Se cunoaste cd limba romani este inclusa in Car-
tea Rosie a limbilor aflate in pericol de disparitie.
in prezent, dintre cele 12-14 milioane de romi din
intreaga lume, doar aproximativ 4 milioane vorbesc
limba romani. Limba romani si alte 3 din grupul lim-
bilor neo-indiene nu se mai vorbesc in India, ci in
alte spatii geografice.

In acelasi timp, limba romani contine si trasa-
turi ale limbilor europene, deoarece unele dintre ele
(greaca, romana, turca si unele limbi slave) au influ-
entat-o substantial. Acest lucru face calimba romani
sa fie unicd nu doar pentru cd este singura limba in-
diand vorbita in afara Indiei, ci si pentru ca este o
limba indo-europeani legata de alte limbi europene.

Primul Congres Mondial al Romilor de la Lon-
dra, care a avut loc in aprilie 1971, a proclamat:
»,Limba romani este pentru noi o valoare inestima-
bila. Ea face parte din cultura noastra si reprezinta o
verigd de legatura intre romii din toate térile. Niciun
dialect nu este superior altuia. Totusi, avem nevoie
de un standard comun pentru a-1 utiliza la congrese
si in presa internationald”.

Dupa aproape douizeci de ani de consultari lo-
cale si internationale si trei zile de dezbateri intense
la Varsovia (Polonia), la cel de-al IV-lea Congres al
Uniunii Internationale a Romilor, in aprilie 1990,
Comisia pentru limba romani a prezentat un proiect
de scriere comunad, adaptata fiecarui dialect. Congre-
sul a adoptat acest proiect ca fiind oficial. In mare
masurd, acest lucru s-a datorat lingvistului francez
Marcel Courthiade (de provenientd albanezd), care a
prezentat alfabetul limbii romani standardizat, utili-
zat preponderent in Franta, Romania si Kosovo.
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Debutul studierii limbii rromani in Roméania a
fost in 1990, cind la cele 3 clase de viitori invatatori
rromi din liceele pedagogice din Bucuresti, Bacau si
Targu Mures au fost introduse si cite 3 ore sapta-
méanale de limba rromani, la Bucuresti acestea fiind
tinute de prof. Gheorghe Sardu, intre 1991-1994,
motiv pentru care a trecut la elaborarea primului
Dictionar rrom - roman (aparut in 28 aprilie 1992), a
Manualului de limba romani (tiganeasca), (la Editu-
ra Didactica si Pedagogicd, R.A.), (Bucuresti, 1994),
si a unui manual auxiliar, Culegere de texte in limba
rromani (clasele II-IV), in 1995.

In vara anului 2025, la editia a I1I-a a Cursurilor
Internationale de Limba Romani, in grupul de cur-
santi au fost inclusi 23 reprezentanti din Romania, Re-
publica Moldova, India, Canada si Finlanda (Foto 2).

m—
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Foto 2. Participantii la Cursurile Itrnagionale de Limbi
Romani, editia a I11-a, vara 2025. In dreapta, pe prim
plan - profesorul emerit, doctor Gheorghe Sariu

Totodata, merita mentionat si un fapt unic: intre
anii 1999 si 2022 au fost organizate peste 48 de stagii
intensive si cursuri de vard de limba romani, adica
intre 1 si 3 pe an, iar timp de trei ani aceste cursuri au
fost de nivel international. Profesorii sunt deosebit
de bine pregititi, fiind coordonati de prof. univ. dr.
emerit Gheorghe Sarau si de lect. univ. dr. Cristian
Pddure - ambii de la Sectia de Limba si Literatura
Rromani a Universitétii din Bucuresti.

Scoala gimnaziala ,,Mihai Eminescu” din Costi-
nesti, unde au avut loc orele de romani, este situatd in
strada Garii nr. 1, in apropierea statiei de cale ferata
»Costinesti-Tabard” (este a doua statie, prima e ,,Cos-
tinesti-Sat”). In apropiere se afl3 oficiul postal, politia
si piata de legume si fructe.

In prealabil, ne-au fost expediate materiale di-
dactice in format electronic (manuale, tabele, ghi-
duri). La cursuri, unele manuale ne-au fost oferite
gratuit, iar altele au fost oferite contra platd, cu sume
simbolice (Foto 3).

Tinerii cursanti din Bucuresti, care participa
de mai multi ani la Scoala de vard, studiind limba
romani: Andrei Munteanu, Daniel Ciumara, Alin
Bucd, Constantin Campean, Radu Istrate, Vladimir
Mihailescu si Melania Floroiu, precum si Radu Is-
trate, Buta Dragos Laurentiu, Radu Cristea, Maria
Vartolomei, Denis Rezmives si altii, care l-au sus-
tinut pe dl profesor Gheorghe Sardu, in ceea ce tine
de chestiuni organizatorice. De asemenea, au fost
prezenti la cursuri si participanti din alte tari, care
au demonstrat un interes viu prin studierea asidua
a limbii romani in timpul orelor. Printre acestia au
fost: dr. Punita G. Singh, muzicolog, lingvist, editor
din New Delhi (India), dr. Debbie Folaron, traduca-
toare si profesor asociat din Monreal (Canada), Aki
Snabb din Helsinki (Finlanda), pasionat de romolo-
gie. Totodatd, au fost prezenta si o intreaga familie de
romi-caldarari din Romania - familia Mihai: Nelu,
Doinita, Abby, Anastasia, Maria Andreea (Foto 4).

Foto 4. Familia Mihai la ore, Costinesti, vara 2025

Cursurile au fost sustinute nu doar de profeso-
rul onorific, doctor in stiinte Gheorghe Sarau, dar si
de alti colegi, cadre didactice ale Catedrei de Limba
si Literaturd Rromani din cadrul Universitétii Bucu-
resti.

Profesorul Gheorghe Sardu, activand la Uni-
versitate de mai multi ani, a realizat cercetari si ore
practice in urmatoarele directii stiintifice: Limba
Rromani - Lexicologie, Etimologie, Bibliografie, Is-
toriografia cercetarii Limbii si Culturii Rrome, cultu-
ra Rromi (personalitati Rrome). In timpul activititii
la Ministerul Educatiei s-a ocupat de planificarea
predarii limbii romani si cultivarea acestei limbi in
societate. Printre interesele sale stiintifice se numara



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 193

si alte domenii precum istoriografia Literaturii Rro-
mani din perioada interbelicé si comunista. La Uni-
versitatea din Bucuresti profesorul Gh. Sardu preda
urmatoarele cursuri: ,,Structura limbii romani (mor-
fologie, sintaxd, lexicologie, dialectologie — variante
dialectale ale limbii romani din Romania si din alte
tari)”.

In timpul cursurilor de la Costinesti, pe langa
profesorul Gheorghe Sarau, unul dintre cei care au
sustinut lectii practice, a fost doctorul Cristian Pa-
dure, care a urmat timp de 4 ani studii doctorale la
Universitatea Sorbona din Paris. Tema cercetarii sale
doctorale a fost: ,,Lexicul dialectului cdldédrarilor din
Mexic” Dupa sustinerea tezei de doctorat, Cristian
Padure este abilitat in domenii precum contactele
lingvistice, dialectologia, didactica limbii romani. La
Catedra de Hungarologie, Studii iudaice si rromani
(Facultatea de Limbi si Literaturi Straine), Cristian
Pddure preda cursuri precum: ,,Structura limbii ro-
mani’, ,Didactica limbii romani”, ,Practica limbii
romani’, ,,Perspectiva lexicului romani” s.a. (Foto 5).

—

Foto 5. Prof.univ. Cristian Padure in fata cursantilor
(partea dreaptd, in centru), Costinesti, vara 2025

Un alt cadru didactic, prof. univ. Alin-Gabriel
Bucd, care a desfdsurat diferite activitati cu cursantii,
ce tin de practica lecturii in limba romani, a urmat
studiile doctorale la Delhi (India), iar tema tezei sale
a fost ,, Influentele lexicale persane asupra limbii rro-
mani” (Foto 6).

Foto 6. Lectorul Alin-Gabriel Buca (in stanga) in timpul
vizitei grupului de fosti cursanti a dlui Gh. Saréu,
in prezent profesori de limba romani in scolile din
Romania, Costinesti, vara 2025

Un alt lector, doctor in filologie Rodica-Elena
Tudor, fostd doctorandd a dlui profesor Gheorghe
Sardu, ne-a impresionat nu numai prin talentul sau
de predare, dar si prin talentul sdu artistic, interpre-
tand cantecul ,Gelem, gelem”. Rodica-Elena Tudor,
care si-a sustinut teza la 29 noiembrie 2024 (tema
tezei sale de doctorat este: ,, Influenta limbii romane
asupra formarii cuvintelor in limba rromani”), a de-
monstrat excelente competente didactice in predarea
limbii romani (Foto 7).

Foto 7. Prof. univ. Rodica-Elena Tudor,
Costinesti, vara 2025

Pe data de 30.07.2025, in emisiunea ,,Convietu-
iri” a Televiziunii Romane - programul 1, intre orele
16.00-16.25, s-a transmis reportajul despre editia a
I1I-a a Cursurilor internationale de limba rromani
comund, desfasurate la Scoala gimnaziald ,Mihai
Eminescu” din Costinesti, intre 14-24 iulie 2025. Re-
porterd: Oana Rosca Cretulescu.

Foto 8. Un cadru din reportajul despre Cursurile In-
ternationale de limba rromani. Sursa: https://www.
facebook.com/photo/?fbid=10233977873500913&set=p-
¢b.10233977895381460 (vizitat 21.04.2026)

Asa cum s-a mentionat mai sus, initiatorul cur-
surilor a fost si raméne prof. Gheorghe Sarau, care a
participat el insusi la cursuri de vard similare, orga-
nizate in diferite perioade si in diverse tari. Un bun
exemplu de indrumdtor pentru Gheorghe Sardu a
fost doctorul Rajko Djuri¢ (in anii 1990-2000 pre-
sedinte al Uniunii Internationale a Romilor (UIR),
absolvent al Facultétilor de Filosofie si Filologie din
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fosta Tugoslavie), care, in acelasi timp, este cunos-
cut si ca un poet remarcabil rom. In anii 1991-1992,
Djuri¢ a fost profesorul lui Gheorghe Sarau la scolile
internationale de vara din Finlanda (1991) si Italia
(1992). In anii 1998, 1999 si 2003, acestia au devenit
deja colegi in Germania, la cursuri similare de vard,
unde Gh. Sardu preda limba romani, iar Djuri¢ - is-
toria, cultura si literatura romilor.

Incepand cu anul 2015, Ziua Internationala a
Limbii Romani, recunoscutd de UNESCO, este ce-
lebratd anual la 5 noiembrie. Aceasta initiativé a fost
lansatd in 2008 de deputatul rom din Parlamentul
Croatiei, Veljko Kajtazi, si a obtinut recunoastere in-
ternationald datorita eforturilor profesorului Marcel
Courthiade.

In Romania, pe lingd Ziua Internationald a
Limbii Romani, la nivel national este marcata si Ziua
Limbii Romani in Romania, incepand cu anul 2019,
in fiecare an la 16 iunie. Aceasta zi marcheaza si apa-
ritia primului Dictionar de Limba Rromani din Ro-
mania, al carui autor este profesorul Gheorghe Sarau.

La incheierea cursurilor internationale de vard
de studiere a limbii romani, toti cursantii au primit
diploma de participare (60 de ore).

Rezumand, constatam cd participarea la scolile
de vard, in cazul nostru Cursurile internationale a
limbii romani, ofera cercetatorilor mai multe benefi-
cii importante — atat stiintifice, cit si profesionale. In
primul rand, cursantii isi aprofundeaza cunostintele.
In al doilea rand, isi dezvolti abilitati practice. In al
treilea rnd, stabilesc o retea stiintifica la tema de in-
teres profesional. De obicei scolile de vara reunesc
cursanti din diferite tari. Acest lucru oferd oportu-
nitatea de a stabili conexiuni profesionale care se pot
transforma in proiecte comune, publicatii sau stagii
de practica. In al patrulea rand, participantii sau cur-
santii isi demonstreazd potentialul lor ca cercetatori
si primesc aprecieri de la experti. Acest lucru ii ajuta
sa isi imbunatiteascd munca si sd identifice noi céi
de dezvoltare.

In anul 2026, cea de-a IV-a editie a Scolii Inter-
nationale de Studiere a Limbii Romani va avea loc
sub conducerea profesorului Gheorghe Sarau. Ori-
cine este interesat sa invete limba romani va gési o
multitudine de materiale suplimentare in biblioteca
online a dlui profesor Gheorghe Sarau: https://bibli-
oteca-digitala.ro/?realizator=20929-sarau-gheorghe
(accesat 21.04.2026).

La 21 aprilie 2026, in legatura cu implinirea
varstei onorabile de 70 de ani, ne-am dori sa pre-
zentdm o scurta biografie a profesorului Gheorghe
Sardu si sd evidentiem aportul lui remarcabil in
studierea si promovarea limbii romani.

9. Profesor universitar, doctor Gheorghe Sarau. Arhiva
personala dlui Gh. Sardu

Gheorghe Sardu (21 aprilie 1956, satul Segar-
cea-Vale, judetul Teleorman) este un lingvist romén,
cercetator al limbii romani si activist pentru pro-
pasirea etniei rome din Romania, autor de manu-
ale si dictionare in limba romani. Dupa absolvirea
Liceului Industrial de Chimie din Turnu Magurele
(1978) si dupa satisfacerea stagiului militar de noud
luni (Corbu de Sus, jud. Constanta) urmeazad intre
1979-1983 studiile la Sectiile de Limba si Literatura
Rusd - Limba si Literatura Maghiard ale Facultatii
de Limbi si Literaturi Strdine din cadrul Universita-
tii Bucuresti, frecventand orele facultative de limba
turca, spanioli si bulgara. In ultima luni de facultate
(iunie 1983) incepe sd invete limba romani, trezin-
du-si un viu interes pentru acest domeniu. Este re-
partizat ca profesor de limba rusa la scoala din Satu
Mare (1983-1984), apoi revine definitiv la Bucuresti,
ca traducitor si profesor. Intre 1 mai 1990 - 31 au-
gust 2018, activeazd in cadrul Ministerului Educatiei
Nationale, mai intéi la Directia Relatii Internationale
(mai 1990 - mai 1998, ca referent si inspector pentru
relatii internationale bilaterale in invatamant, fiind,
totodatd, si metodist al ministerului la nivel national
pentru limba romani), apoi in Directia Minoritati
(mai 1998 - august 2018), unde a ocupat functia de
consilier pentru romi si limba romani. Din 1992 si
péana in prezent, este profesor universitar la Sectia de
Limba si Literatura Romani a Facultatii de Limbi si
Literaturi Straine din cadrul Universitatii Bucuresti.
La 28 aprilie 1992 a publicat primul dictionar rrom
din Romania - ,,Mic dictionar rrom-roman” (Bu-
curesti: Kriterion, 176 p.), care include o schita cu
»Morfologia dialectului vlah de varietate roméaneas-
cd al limbii rromani” (p. 25-81).

Intre 1992-1998, sub indrumarea profesoarei
Lucia Wald, Gheorghe Sardu a realizat stagiul de
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doctorat in domeniul limbilor indo-europene, obti-
nand titlul de doctor in filologie. Teza de doctor, con-
sacrata dialectului romilor spoitori, a fost sustinuta
la 28 septembrie 1998 la Bucuresti.

Din anul 1992, Gheorghe Sardu a publicat in
mod consecvent in reviste si la diferite edituri (fiind,
timp de aproape patru decenii, autorul unui numar
de peste 150 de volume, majoritatea in domeniul
rrom), dintre care: 53 ca autor unic, 45 in calitate de
co-autor, 52 - ingrijitor de editie, prefatator, traduca-
tor, coordonator de volume cu mai mult de doi autori
etc.

Una din ultimele lucrari publicate recent de
Gheorghe Sardu in limba spaniola si cataland este
»Manual de lengua romani”. Lansarea acestei carti a
avut loc la Institutul Cervantes de Madrid si a fost
organizata de Asociatia Nationald , Presencia Gita-
na” pe data de 2 iunie 2026 (Foto 10). Cu acest prilej
au luat cuvantul Carmen Noguero, secretar general
al Institutului Cervantes, Fabian Sanchez, presedin-
te al Asociatiei Nationale ,,Presencia Gitana’, Arnau
Gutiérrez Camps, seful Uniunii de Sustinere din
cadrul Directiei Generale ,,Derechos Culturales” si
Carlos Muioz Nieto, profesor si traducitor de ro-
mani. Lansarea se inscrie in proiectul ,Recuper-
acion de la Lengua Romani’, orientat spre proteja-
rea, demnitatea si promovarea acestei limbi ca parte
esentiala a patrimoniului lingvistic si cultural al ro-
milor din Spania si toatd Europa.

"mbdﬂuﬂ’
HANUAL DE LENGUA ROMANT
do Gheorghe Sariu

Foto 10. Lansarea de carte a profesorului Gheorghe Sa-
rau, Institutul Cervantes, Madrid (Spania), 2 iunie 2026.
Sursa: https://www.youtube.com/watch?v=Xx5P7n-
33CAQ) (vizitat 16.06.2026).

Putin mai inainte de anul nou 2025, domnul
profesor Gheorghe Sardu a inceput sa pregateasca
pentru tipar o Antologie internationald de poezie
rromd, volum bilingv, care include cate 2-3 poezii
ale fiecarui poet rom, traduse fie in romani, fie din
romani in romana. In partea a doua a Antologiei vor
fi incluse biografiile poetilor romi. Aceastd idee ii ve-
nise multi ani in urma. La un moment si-a dat seama
cé despre poetii romi din Rusia in Romania nu prea
se stie. Este vorba despre perioada culturala a romi-
lor din anii 1927-1938, cind s-au editat multe carti
si manuale in limba romilor din Rusia. Despre acest
moment a mai scris Rajko Djuric (in Istoria literatu-
rii rromani, care a fost publicata si la Universitatea
din Bucuresti la Editura CREDIS, in 2001). In fine,
Gheorghe Sarau a decis s stopeze proiectul cu An-
tologia de poezie si sd faca un Cronograf cu repere
culturale si lingvistice rrome de dupa 1926 pana in
prezent, deci pentru ultimul veac. Unul din materi-
alele sale este dedicat lui Valdemar Kalinin, care im-
plineste anul acesta, la 30 mai 2026, frumoasa varsta
de 80 de ani. In acest context oferim cititorului revis-
tei o biografie a lui Valdemar Kalinin din noua carte
a lui Gheorghe Sarau.

Primit 31.03.2026 Acceptat 16.06.2026
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Gheorghe SARAU

Fisa biografica academica a lui Valdemar Kalinin

I. Date biografice

Nume complet: Valdemar (Voldemars) Kalinin

Data nasterii: 30 mai 1946

Locul nagterii: Vitebsk, Belarus (fosta URSS)

Parinti:

mama: Yevdokiya Kalinina

tatal: Ilya (Ilyas) Kalinin

Nationalitate: belarusa

Etnie: rom (grup baltic)

Resedinta ulterioara: Londra, Regatul Unit

II. Educatie si formare

1964 - absolvi Scoala Gimnaziala nr. 2, Vitebsk

1964-1969 - Profesor la Colegiul din or. Kalinin
(astazi Tveri), Federatia Rusd,

calificare: profesor de limbi strdine (engleza).

Studii postuniversitare (masterat): istorie, filo-
zofie si literaturd germand

III. Activitate profesionala

1969-1970 - serviciu militar, unititi de parasutisti

1971-1991 - profesor si militar, Vitebsk

anii 1990 - se stabileste in Marea Britanie, la in-
vitatia United Bible Societies

in Regatul Unit: colaboreaza cu autoritatile edu-
cationale: Inner London Education Authority, Lon-
don Borough of Camden

https://doi.org/10.52603/rec.2026.39.24

Lucreaza cu: copiii romi din Europa de Est, Irish
Travellers, familii migrante.

De asemenea: fondeazd misiuni biblice pentru
romii baltici in Belarus, infiinteaza scoli biblice in
limba rromani.

IV. Domenii de activitate

Traduceri biblice. Specializat ca: traducétor bi-
blic, lingvist romani, poet, istoric rom, lexicograf,
profesor, cercetétor al culturii rome. Este unul din-
tre cei mai importanti traducdtori biblici in dialectul
rromani baltic.

V. Activitate de traducitor biblic

Traduceri partiale:

1996

Evangelija Matfejostyr.

Vilnius: Lithuanian Bible Society. 78 p.

1999

Evangelija Matejostyr. Baltyko Romani ¢hib.

Dillenburg: Gute Botschaft Verlag. 83-84 p.

1999

Janostyr svénto mishtophénybén (Evanghelia
dupa Ioan).

Dillenburg: Gute Botschaft Verlag. 86 p.

2001

Neues Testament. Psalmen und Spriiche.

GBYV, Dillenburg. 564 p.

Traducerea integrala a Bibliei

2014

Biblija. Pe Baltitko ¢ib (Romanes).

Biel/Bienne: DCL. 1704 p.

Tipdrita in Belarus.

ISBN 978-2-940059-20-1

Caracteristici:

traducere integrald din ebraicd si greacd

dialect: romani baltic (belarus-lituanian)

alfabet: chirilic (principal), latin (sectiuni com-
parative)

include:

glosar

studii istorice

comparatii alfabetice

istoria romilor baltici

Aceasta este prima traducere integrala a Bibliei
in dialectul romani baltic.

VI. Activitate stiintifica si lingvistica

2000

Contributor la:
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Bakker, Peter; Kyuchukov, Hristo (eds.)

What is the Romani language?

Paris: Centre de recherches tsiganes / University
of Hertfordshire.

Autori contribuitori:

Milena Hiibschmannova

Donald Kenrick

Yaron Matras

Giulio Soravia

Valdemar Kalinin

VII. Lucrari stiintifice individuale

2000

Oh this Russian spirit abides everywhere.

Hatfield: University of Hertfordshire Press. 180 p.

VIII. Activitate literara

2004

Romani Dreams.

Vitebsk: Komintern Press.

2005

Romané Suné / Romani Dreams.

Vitebsk — London. 312 p.

ISBN 985-6674-56-5

Limbi:

romani (chirilic)

romani (latin)

belarusa

engleza

IX. Lucrdiri istorice si culturale

2005

Puzzles of the Baltic Roma.

Minsk: Logvinovpress. 238 p.

ISBN 9856701643

Lucrare fundamentald privind:

istoria

cultura

dezvoltarea sociala a romilor baltici

X. Activitate editoriala

2009

Editor:

Rudevics, Nordmunds

Testimonies from Roma.

Riga. 76 p.

XI. Activitate lexicografica si didactica

2022

Ame rakirasa romanes. We Speak Romani.

Chisinau / UK: Lambert Academic Publishing.
168 p.

Manual de limba romani.

2023

Russian-Romani-English Dictionary.

Vitebsk: Pedagogical University.

Dictionar trilingv major.

XII. Activitate institutionala si culturala

Participant activ la conferinte internationale,

colaborator al United Bible Societies,

promotor al limbii romani,

fondator de institutii educationale romani,

Participare notabila:

Conferinta JGLS, Bucuresti, 2018

XIII. Evaluare istorica si stiintifica

Valdemar Kalinin este una dintre figurile cen-
trale ale:

standardizarii dialectului romani baltic,

traducerii Bibliei in limba romani,

dezvoltarii literaturii romani moderne,

lingvisticii romani contemporane.

Traducerea integrald a Bibliei (2014) reprezinta
contributia sa fundamentald si una dintre cele mai
importante realizdri din istoria literaturii romani.

Primit 31.03.2026 Acceptat 16.06.2026

Gheorge Sarau (Bucuresti, Roménia). Doctor
in filologie, Universitatea din Bucuresti, Catedra de
Limbad si Literatura Rromani.

Teopre Capsy (byxapect, Pymbiausa) [okrop
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Gheorge Sarau (Bururesti, Romania). PhD in
Philology, University of Bucharest, Departament of
Rromany Language and Literature.

E-mail: sarau.gheorghe@lls.unibuc.ro
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Natalia GRADINARU

Jozefina Cusnir si reinterpretarea pogromului de la Chisinau

Monografia The Truth about the 1903 Pogrom
(»Adevarul despre pogromul din 1903”. Chisindu:
Epigraf, 2025 (trans. R. Lvov)) se impune ca una
dintre cele mai consistente si novatoare contributii
la intelegerea pogromului de la Chisinau din 1903,
un eveniment care a marcat profund atat istoria ora-
sului, cat si traiectoria eticd a umanitatii in secolul al
XX-lea. Lucrarea propune o reinterpretare riguroasa
si profund asumata a faptelor, eliberata de cliseele is-
toriografice si de naratiunile convenabile, consolida-
te de-a lungul timpului in discursul public.

Demersul stiintific se distinge printr-o perspec-
tivd interpretativd curajoasd, sustinuta de un in-
strumentar conceptual original - sistemul noetic de
concepte — elaborat de autoare in cadrul unei directii
interdisciplinare proprii. Aceasta abordare permite
investigarea nu doar a evenimentelor istorice pro-
priu-zise, ci si a mecanismelor profunde ale memori-
ei culturale, ale constiintei mitologice si ale moduri-
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lor prin care violenta colectiva ajunge s fie justificata
si normalizata. Pogromul de la Chisindu este astfel
integrat intr-un cadru cultural-istoric amplu, fiind
interpretat ca una dintre marile perturbari ale evolu-
tiei etice a umanitatii - un moment-limita, perceput
intuitiv ca o ruptura a ordinii morale a lumii.

Un pilon central al lucrdrii il constituie reconsi-
derarea critica a tezei formulate in istoriografia anilor
’80 ai secolului XX privind absenta responsabilitatii
autoritatilor centrale ale Imperiului Rus in declan-
sarea pogromului. Autoarea demonstreaza, printr-o
analiza factologicd minutioasd, ca aceasta teza a fost
acceptatd mai degraba prin consens decat prin veri-
ficare riguroasa, iar consecintele ei au fost de dura-
ta: transferul raspunderii istorice si atribuirea vinei
oragului Chisindu. In acest mod, memoria colectivi
internationald a fost modelata intr-o directie care a
estompat rolul real al decidentilor politici ai epocii.

Un loc de prim-plan in arhitectura argumenta-
tivd a monografiei il ocupa analiza discursului rostit
de cneazul Serghei Urusov in Duma de Stat la 8 iu-
nie 1906. Aceasta interventie este interpretata ca o
sinteza analitica lucida a unei structuri recurente de
organizare a pogromurilor in Imperiul Rus, structu-
rd care, aplicata cazului Chisinaului, indica fara echi-
voc implicarea autoritatilor centrale. Reconstituirea
acestei scheme, completata printr-un amplu material
arhivistic, reprezinta una dintre contributiile funda-
mentale ale volumului.

Cercetarea valorifica, totodata, surse de o im-
portantd exceptionald: memoriile doctorului Moisei
Slutchi — martor direct si fin observator al circum-
stantelor pogromului - colectii documentare fun-
damentale, realizate de cercetatori ai Academiei de
Stiinte a Moldovei, precum si rezultatele remarcabile
ale studiilor evreiesti dezvoltate dupd 1991. Analiza
convergentd a acestor surse conduce la o concluzie
ferma: evenimentele din 1903 au fost rezultatul unui
mecanism politic deliberat, impus din exterior, si nu
expresia unei tensiuni interetnice autonome.

Un aport deosebit al acestei monografii consta
in restituirea imaginii autentice a Chisinaului ca spa-
tiu care, in conditiile pogromului, s-a afirmat totoda-
ta ca un spatiu al solidaritatii civice. Lucrarea arata
convingitor cd orasul a fost, in egala médsurd, un loc
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al rezistentei morale, unde evrei si non-evrei au ac-
tionat impreund pentru a-si apira comunitatea. In
acest context este readus in atentie fenomenul idilei
interetnice basarabene — o tendintd de convietuire
armonioasa, identificatd inca din prima jumadtate a
secolului XX si remarcabila prin persistenta sa, in
pofida presiunilor istorice.

Cartea corecteaza, de asemenea, reprezentari
distorsionate privind comportamentul victimelor,
inclusiv imaginea lor ca subiect pasiv al violentei.
Datele istorice indicd existenta unor forme reale de
rezistenta civicd, limitate insd de disproportia evi-
denta a fortelor si de caracterul imprevizibil al inter-
ventiei autoritatilor statale.

Pe langd rigoarea analiticd, monografia se re-
marcd prin profunzimea reflectiei etice. Unul din-
tre obiectivele declarate ale lucririi este contributia
la o abordare lucida si eficientd cu antisemitismul
si nazismul, prin clarificarea originii si functionarii
conceptelor care au permis legitimarea crimelor im-
potriva umanittii. In acest cadru, analiza conceptu-
lui de ,,popor blestemat”, oferd o cheie explicativd de
mare finete, depdsind granitele unui singur context
istoric.

The Truth about the 1903 Pogrom este una dintre
cele trei monografii existente la nivel mondial dedi-
cate acestui subiect si singura realizatd de un cerceta-
tor din Republica Moldova. Volumul este completat

de o anexd analitica substantiala, care dezvoltd si nu-
anteaza dimensiunile inovatoare ale cercetarii.

Valoarea lucrarii este inseparabild de persona-
litatea autoarei. Jozefina Cusnir se distinge printr-o
eruditie solidd, o culturd vastd si o capacitate rard de
a articula rigoarea stiintifica cu sensibilitatea etica.
Munca sa este rezultatul unui efort indelungat, meti-
culos si profund responsabil fatd de adevarul istoric.
Stilul sau sobru, limpede si incarcat de sensuri, se ca-
racterizeazd prin formulari atent cintarite, printr-un
limbaj al ideilor care evitd retorica si privilegiaza
miezul. Aceastd imbinare dintre rigoare intelectuald,
maturitate etica si expresie umana, conferd lucrarii
nu doar valoare academici, ci si forta unei reflectii de
limpezire morala si constiintd istorica.

Primit 31.03.2026 Acceptat 16.06.2026
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Valentina URSU

Depasirea perceptiilor deformate de propaganda si denigrari
referitoare la cultura Basarabiei din anii 1918-1940

Recent a vazut lumina tiparului monografia
»Renasterea culturii Basarabiei in contextul Roméni-
ei intregite (1918-1940)", elaboratd de dr. in istorie,
conf. univ. Larisa Noroc (Universitatea Pedagogica
de Stat ,Jon Creanga” din Chisindu). Redactor sti-
intific: Valentina Ursu. Editia a 2-a. Chisinau: Le-
xon-Prim, 2025. 256 p.

Larisa NOROC
RENASTEREA CULTURII BASARABIEI
I¥ CONTEXTUL
ROMANIEI INTREGITE

(1918-1940)

‘—'_'m T

N CONTEXTUL ROMANIEI INTREGITE (1915-1940)

g
g

Al

Larisa NOROC

Monografia este dedicatd unui subiect deosebit
de actual. Mostenirea culturala din perioada inter-
belica continua sd trezeascd un viu interes in soci-
etatea moldoveneasca contemporana si controverse
in interpretarea evenimentelor si faptelor. Ea solicita
o analiza criticd a vietii sociale, in ansamblu, dar si
o prezentare pertinentd a rolului politicii culturale a
guvernului roman, oferind o perspectivd documen-
tatd si criticd asupra realitatilor sociale din acea pe-
rioadd. Prin reconstituirea riguroasa a experientelor
concrete din anii 1918-1940, este posibild constru-
irea unei memorii colective fundamentate pe date
factologice si documentare, depdsind astfel inter-
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pretarile eronate de propaganda sovietica ale intregii
perioade de aflare a Basarabiei in componenta Ro-
maniei, dar si unele perceptii contemporane ale ide-
ologilor comunisti.

Lucrarea abordeazd o perioada importantd in
istoria societdtii din Romania, marcatd de transfor-
mari sociale, economice si culturale profunde, ofe-
rind o analiza detaliata prin prisma documentelor.
Monografia se dovedeste a fi un demers stiintific
important pentru intelegerea complexitatii societatii
din Basarabia din perioada interbelica.

Prezenta lucrare reprezinta rezultatul unei cer-
cetari, bazate pe o bazd solida informationala si pe
un bogat material documentar. Ea se sprijind pe un
numdr impresionat de documente de arhiva, docu-
mente publicate, ziare si reviste ale perioadei cerce-
tate, materiale statistice, enciclopedii, dictionare, nu-
meroase studii, editate la Chisindu, Arad, Bucuresti,
Cluj-Napoca, Craiova, lasi, Timisoara, Valenii de
Munte, Moscova, Paris etc.

Considerdm cd este conceputd reusit si meto-
dologic argumentata structura monografiei. Ea i-a
permis autoarei sa analizeze contextul istoric al pe-
rioadei interbelice, s expuna modul de organizare a
vietii culturale, sa descrie si sa interpreteze rolul in-
stitutiilor de culturalizare in schimbarea mentalitatii
populatiei.

Lucrarea demareaza cu o Introducere (pp. 4-21),
in care au fost analizate sursele de documentare, au
fost determinate scopul si obiectivele lucrarii. Bucu-
rd interpretarea ampld a lucrarilor publicate in pe-
rioada interbelica, cea sovietica, a studiilor de dupa
anii ‘80 ai sec. XX, precum si lucrdri recente semnate
de autori din Republica Moldova, Roménia, Ucraina
si alte tari. Apreciem cercetarea mai multor publicatii
periodice din perioada interbelicd: Viata Basarabiei,
Glasul natiunii, Pagini basarabene, Dreptatea, Scoala
basarabeand, Curierul, Caminul cultural, Solidarita-
tea, Scoala si Viata etc., editate in limba romana, dar si
publicatii de limba rusd: beccapabus, beccapabckuii
eecmHuk, beccapabckuii xpaii, Monsa, Hosoe cnoso,
Beccapabekuii akcnpecc, Tonoc etc.

»Reintegrarea Basarabiei in mediul cultural
romanesc” este titlul Capitolului I (pp. 22-65). Aici
se analizeazd situatia culturii romanesti de pana la
1918, realizarile artistice in Romania interbelica, po-
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litica culturald a statului roman. Precum se stie bine,
in perioada 1812-1918 Basarabia a avut de infruntat
numeroase procese de deznationalizare, rusificare,
instrdinare de la trecutul istoric, care au avut remi-
niscente grave in domeniul culturii. Autoarea menti-
oneazd cd pentru lichidarea acestor consecinte, statul
roman a promovat cateva directii prioritare: sincro-
nizarea spirituald a provinciei, educarea constiintei
nationale, introducerea invdtamantului obligatori,
lichidarea analfabetismului, asigurarea scolilor si in-
stitutiilor culturale cu cadre calificate etc.

Capitolul II al monografiei, intitulat ,,Dezvolta-
rea culturii nationale in Basarabia interbelica” (pp.
66-110), pune in evidentd documente referitoare la
afirmarea creatiei muzicale, evolutiei artei interpre-
tative, progresul artei teatrale, contributia artistilor
plastici. In baza documentelor cercetate autoarea
constata ca o atentie sporitd a fost acordata invéta-
mantului artistic. Are loc o crestere a numarului de
institutii artistice si o orientare a lor spre valorile
nationale. Un rol important revine scolilor muzica-
le, Seminarului Teologic, Conservatorului ,,Unirea’,
Conservatorului Municipal. Domeniul picturii a fost
marcat de Scoala de Bell-Arte. Documentele de ar-
hiva i-au permis autoarei sa demonstreze cd in pe-
rioada anilor 1918-1940 teatrul autohton cunoaste
o dezvoltare fructuoasd. Personalititi marcante si-au
adus aportul in procesul de sporire a nivelului de cul-
tura in intregul tinut.

Merita a fi apreciat efortul autoarei in cerceta-
rea subiectelor prezentate in Capitolul III ce are titlul
»Activitatea de culturalizare a societétii basarabene”
(pp- 111-163). El cuprinde o descriere ampla a acti-
vitatii societatilor culturale, aportul cdminelor cultu-
rale si a altor institutii de culturalizare a populatiei
rurale, reflectarea realizdrilor in domeniul artelor
in presa basarabeand. Mentionam atentia acordata
de dna Larisa Noroc eforturilor institutiilor si soci-
etdtilor culturale, regale si particulare, in culegerea
si propagarea folclorului, in organizarea formatiu-
nilor muzicale, dramatice, coregrafice, organizarea
concursurilor, expozitiilor de artd populara. Autoa-
rea descrie si analizeaza activitatea caminelor cul-
turale, a caror principale rezultate sunt: organizarea
bibliotecilor, a conferintelor stiintifice in domeniul
tehnicii, agriculturii etc., accesul la presa periodica,
efectuarea studiilor etnografice, fondarea muzeelor,
acumularea fondurilor pentru ajutorarea copiilor
saraci si dotati, instalarea radioului, deschiderea ci-
nematografelor etc. Autoarea afirma ca in Basarabia
au fost create conditii favorabile pentru imbogatirea
fondurilor de carte cu literatura romaneasca. Cartile
in limba roménd au dat posibilitate intelectualitatii
autohtone si se dezvolte in spiritul roménismului. Se

realizau cercetarii stiintifice dedicate patrimoniului
cultural national.

Concluziile la fiecare capitol si cele finale con-
firmd atingerea obiectivelor lucrarii si sunt orientate
spre prezentarea evenimentelor ce au avut loc intr-o
perioadd in care noul regim a venit cu noi posibili-
tati de afirmare a creatiei artistice, iar libertatea de
exprimare a permis o evolutie a multor domenii ale
culturii. Sustinem opinia autoarei prezentatd in fi-
nalul monografiei: ,Politica culturala propagata de
Statul Roman in perioada anilor 1918-1940 a adus
rezultate apreciabile in toate domeniile. Cei 22 de ani
de unitate politicd au facilitat renasterea nationald si
integrarea spirituala a romanilor basarabeni cu co-
nationalii din Roménia. Realizédrile importante din
acea epoca au influentat si au determinat inca multi
ani mentinerea romanismului, chiar si in perioada
totalitaristd nivelatoare si deformatoare. Ele au fost
de bun augur in lupta pentru suveranitate si crearea
statului independent Republica Moldova” (p. 170).

Apreciem valoarea anexelor: Personalul didactic
al Conservatorului Unirea (1919-1940); Personalul
didactic al Conservatorului Municipal (1936-1940);
Proiectul de salarizare a profesorilor pentru anul
1924; Competenta profesionala a Scolii de Bell-Arte
(1918-1940); Interpreti instrumentisti, vocalisti, di-
rijori din doua generatii; Realizdri ale muzicienilor
basarabeni in Tara (anii ,20-30); Tabloul caminelor
culturale din judetele Basarabiei; Raport cu privire
la monumentele istorice de pe teritoriului Basarabi-
ei. Ele au fost elaborate de autoare in baza depistarii
si analizei documentelor din Arhivele Nationale ale
Romaniei, din studii speciale dedicate mai multor
subiecte cercetate.

Mentionam, totodatd, si includerea imaginilor
cu cétiva reprezentanti ai culturii Basarabiei din pe-
rioada data: Stefan Neaga, Eugen Coca, Maria Ce-
botari, Lidia Lipcovschi, Alexandru Cristea, Mihail
Berezovschi, precum si capodopere ale picturii si
arhitecturii, ce au intrat in patrimoniul cultural al
Republicii Moldova: Alexandru Plamadeald - Monu-
mentul lui Stefan cel Mare, Bustul sotiei Olga Plama-
deala; Milita Petrascu — Bustul Reginei Maria si Bus-
tul lui Constantin Brancusi; Claudia Cobizev — Cap
de femeie, precum si panze realizate de Eugenia Ma-
lesevschi — Autoportret, Pavel Silingovschi — Portre-
tul sotiei; Claudia Cobizev — Don Quijote; Rostislav
Ocusco - Autoportret; Auguste Baillayre — Arlechin;
Sneer Kogan - Peisaj; Theodor Kiriakoff — Costum de
razboinic grec, Schitd de costum la spectacolul ,,Bar-
bd Albastra” de Maeterlinck; Alexandru Plamadeala
— Autoportret etc.

Caracterul inovator al lucrarii elaborate de dna.
Larisa Noroc nu poate fi pus la indoiala, dat fiind ca
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este o investigatie stiintificd in care sunt valorificate
numeroase documente de epoca referitoare la cul-
tura din perioada interbelica. Problemele abordate
in lucrare au un caracter original si constituie rodul
muncii autoarei timp de mai multi ani.

Prin constructia lucrarii, orizontul ei documen-
tar, factologic si ideatic, exercitiul conceptual si me-
todologic, cercetdtoarea Larisa Noroc izbuteste sa
expuna atat probleme referitoare la politica guvernu-
lui roman in domeniul culturii din Basarabia, cat si
procesul de evolutie in mai multe genuri ale artei si
in culturalizarea societitii.

Lucrarea elaborata de dr. Larisa Noroc atesta se-
riozitatea, fiind o dovada a realizarii unor investigatii
stiintifice ce aduc limpezime si claritate in studierea
problemelor abordate. Monografia este conceputa
si realizatd intr-o manierd academicd, care certificd
capacitdtile dezvoltate ale autoarei de a face o anali-
za minutioasd a izvoarelor si a surselor bibliografice
cercetate, de a face concluzii si generalizdri pretioase.
Accentudm, de asemenea, tendinta autoarei de a fi
deschisa si receptiva in aprecieri la tot ce este nou in
cercetarea stiintificd: izvoare, concepte, metodologie,
terminologie etc.

Monografia subliniazi relevanta documentului
istoric, a publicatiilor vremii, oferind o metoda ino-
vatoare de a explora si interpreta cultura in diversele
ei aspecte. Aceasta contribuie la 0 mai bund intelege-
re a contextului social din Basarabia, prin capturarea

nu doar a evenimentelor, ci si a trairilor oamenilor
de culturd, ceea ce imbogateste literatura de speciali-
tate si oferd un cadru conceptual solid pentru studii
viitoare.

Studiul realizat de dr. Larisa Noroc imbogates-
te cunostintele existente in domeniul istoriei acestei
perioade, dar si contribuie la 0 mai buni intelegere
a dinamicilor sociale si culturale dintr-o perioada
semnificativa a istoriei tarii noastre. Ea este un in-
strument valoros pentru cercetatori, studenti, maste-
ranzi, doctoranzi, cadre didactice si toti cei interesati
de istoria culturii nationale in ansamblu.
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CONDITII DE PUBLICARE ALE MATERIALELOR
IN REVISTA DE ETNOLOGIE SI CULTUROLOGIE

Stimati colegi,

Institutul Patrimoniului Cultural va invita s prezen-
tati diferite materiale pentru Revista de Etnologie si Cul-
turologie.

Consideratii generale:

Colegiul de redactie indeamnad autorii care isi propun
lucrarile spre considerare, sd citeasca cu atentie regulile
generale si cerintele pentru publicarea materialelor trimi-
se. Articolele ce nu sunt redactate conform regulilor, dar
care prezintd interes pentru revistd, vor fi returnate au-
torilor pentru redactare. Colegiul de redactie isi rezerva
dreptul sd nu rdspunda cererilor de publicare a articole-
lor in care sunt ignorate regulile generale de editare si sa
respingd materialele ce nu corespund profilului revistei si
normelor tehnice de publicare, cét si pe cele lipsite de va-
loare stiintifica sau publicate anterior sub diferite forme,
fard de a oferi explicatii.

Solicitam insistent autorilor sd respecte cerintele pri-
vind volumul articolelor si recenziilor. Colegiul de redac-
tie nu va lua in considerare materialele, care depasesc nor-
mele revistei stabilite pentru volum. Volumul maximal al
articolului, inclusiv rezumatul, textul lucrarii, notele, lista
abrevierilor, referintele bibliografice, materialul ilustrativ,
datele despre autor, nu trebuie s depéseasca 40 000 de
semne cu spatii; pentru doctoranzi volumul maximal al
articolului este de 20 000 semne cu spatii.

Recenziile monografiilor si culegerilor, prezentéri de
carte, publicate in rubrica corespunzatoare 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 roménd, rusa, englezd. Articolele vor fi trimise la
adresa Colegiului de redactie. Autorii din Republica Mol-
dova se prezintd personal cu articolele imprimate, intre
orele 13.00-16.00, in zilele de marti si joi. Declaratia auto-
rului pe propria raspundere va fi prezentatd dupa accepta-
rea articolului de catre Colegiul de redactie.

Termenele limitd de trimitere a materialelor: 31
martie si 31 august.

Articolele sunt supuse recenzarii de citre specialisti in
domeniul corespunzator, ce detin grad stiintific.

Structura lucrarilor:

I. Numele autorului si titlul articolului: La incepu-
tul lucrarii indicati cu caractere italice numele si prenu-
mele autorului/autorilor (pe marginea dreapti a textului,
de exemplu: Gherghina BODA). Acestea vor fi urmate de
titlul articolului (centrat pe text, cu minuscule si caracter
aldin): Horele si petrecerile momarlanilor

I1. Rezumat:

La inceputul textului principal se vor face rezumatele
in romand, rusd si engleza, insotite de cuvantul Rezumat,
Pesrome, Summary, dupd care urmeazd denumirea arti-
colului in trei limbi. La sfarsitul fiecirui rezumat urmeaza
Cuvintele-cheie (5-7). Rezumatul va reflecta continutul
articolului, ideile si concluziile de bazd. Rezumatul se pre-
zinta in format Times New Roman, font size 10, space 1,0.
Volumul fiecarui rezumat va avea 1300 caractere fird spa-
tii sau 1500 caractere cu 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 editarii lucrérii, c) Semn de punctuatie : d)
Nr. paginii la care se refera autorul.

Culegere de materiale: (Sarbatori 2003), adici: a) De-
numirea culegerii (primul cuvént), b) Anul editarii lucra-
rii.

Articol in culegere: (Poiata 2009: 385-388), adici: a)
Numele autorului, b) Anul editérii lucrdrii,  ¢) Semn de
punctuatie : d) Nr. paginilor la care se referd autorul.

Articol in revista: (Ceausescu 2018: 204), adicé: a)
Numele autorului, b) Anul editdrii lucrarii, ¢) Semn de
punctuatie : d) Nr. paginii la care se refera autorul.

Document din arhiva: (ANRM, F, inv,, d., .) adicé: 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
dupi textul principal al articolului. Referintele bibliografi-
ce vor fi aranjate in ordine alfabetica. In textele cu grafie
latind, in Referinte bibliografice, sursele cu grafia latina
vor f1 plasate inainte de cele cu caracter chirilic. Denumi-
rile cu caracter chirilic, vor fi transliterate (conform siste-
mului US Library of Congress).

Exemple de transliterare: [y6ormo M. H. ViHcTuTYy THI
COLIMOHOPMATUBHOI KynbTypbl. In: araysel B Mupe u
mup raraysos. T. II. Mup raraysos. Kompar-Knmumues:
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 centrald, 2012, 444-495.
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In lista de Referinte bibliografice / References se vor
distinge sase tipuri principale de literatura si surse citate:
1. Monografie. 2. Culegere de materiale. 3. Articol din re-
vista. 4. Articol din culegere. 5. Document din arhiva. 6.
Document electronic.

Exemple de surse publicate in Referinte bibliografi-
ce / References:

Monografie: Eliade M. Imagini si simboluri. Bucu-
resti: Humanitas, 1994. Adica, se vor indica (in ordinea
stabilitd): a) Numele si initialele autorului/autorilor. b)
Denumirea lucrérii. ¢) Locul publicirii. d) Editura. e)
Anul publicarii.

Culegere de materiale: Sarbétori si obiceiuri. Ras-
punsuri la chestionarele Atlasului Etnografic Roman. Vol.
III, Transilvania. Bucuresti: Editura Enciclopedicé, 2003.
Adica, se vor indica: a) Denumirea culegerii. b) Nr. de vo-
lum (dacd exista). ¢) Locul publicérii. d) Editura. e) Anul
publicérii.

Articol in culegere: Poiata M. Patrimoniul cultural:
pastrare prin... deconservare. In: Péstrarea 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
publicarii culegerii. f) Editura publicérii culegerii. g) Anul
publicarii. h) Prima si ultima pagina a articolului.

Articol din revista: Ceausescu A. Céiteva consideratii
privind simbolistica fierului in obiceiurile familiale din
Oltenia. In: Arhivele Olteniei, 2018, nr. 32, 201-210. Se
vor indica: a) Numele si initialele autorului/autorilor. b)
Denumirea articolului. ¢) Simbol despirtitor In: d) Denu-
mirea revistei. e) Anul publicarii. f) Numdrul revistei. 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 (Anexa):

Materialul ilustrativ se va prezenta in forma grafica
clard, in format electronic (JPG sau TIF: nu mai putin de
300 dpi). Imaginile, tabelele, graficele s. a. vor fi insotite de
legendele corespunzatoare si cu indicarea sursei de pro-
venientd.

IX. Date despre autor:

Numele, prenumele (orasul, tara), gradul stiintifi-
co-didactic, institutia in trei limbi (romana, rusa, engle-
za); 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 XaiiHankn (Bypamemr, Benrpus). Okcmepr
[I0 BOIpPOCAM IOAUTUKM B OTHOLIEHNN 9THUYECKUX
MEHBILIVHCTB, YHUBepcuTeT BeHrepckoit pegopmarckoir
nepksy uM. Kaponn 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, (+373 22) 27-13-53; e-mail: journalofethno-
logy@gmail.com; etnologie@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 relat-
ed to such areas of humanities as Ethnology and Cultur-
ology.

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 Dec-
laration 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 Rezu-
mat, 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 arti-
cle, main ideas and conclusions. Summaries are submitted
in Times New Roman 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: (Poiata 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, E, inv,, d., f.), i.e.: a) The
name of the archive. b) Fund number. c¢) 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
manually 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.

V1. 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
nosfgHeit Busantun. In: BusanTmitckuit 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 Culturala Roména, 1999.

The following information is given (in the indicated
order): a) The surname and initials of the author(s). b)
The title. ¢) 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 cultur-
al: pastrare prin... deconservare. In: Pastrarea patrimoni-
ului cultural in térile europene. Conferinta internationala
stiintifica (Chisindu, 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. ¢)
Separating symbol In: d) Title of the collection. e) City &
Publishing house. f) Year of publication. g) First and last
pages of the article.

Article in a journal: Ceausescu 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 Roménesti. http://ci-
mec.ro/Etnografie/ Antonescu-dictionar/Antonescu-Ro-
mulus-Dictionar-Simboluri-Credinte-Traditionale-Ro-
manesti.pdf (vizited 04.03.2020).
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VIIIL Illustrative material:

The illustrative material shall be presented in clear
graphic form in electronic format (JPG or TIF-no less
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 si minoritare, Universitatea Karoli Gaspar a
Bisericii Reformate din Ungaria.

Tamam Xaiimanku (Bymameurr, Benrpus). Sxcrepr
[0 BOIPOCAM IONNUTUKM B OTHOLICHUN STHUYECKUX

MEHbBIINHCTB, YHUBepcuTeT BeHrepckoit pedopmarckoin
nepksu uM. 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

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, (+373 22) 27-13-53; e-mail: jour-
nalofethnology@gmail.com; etnologie@ich.md; website:
ethnology.ich.md; ich.md

YCIIOBUA ITYBIINMKAIIVIT MATEPMIAJTIOB
B JKXYPHAJIE 9THOJIOI'MM N KYJIbTYPOJIOI'MIIN

YBakaeMble KOJIJIETH,

VIHCTUTYT KyIbTYPHOTO Haclefus IpuUITamaeT Bac
HPeICTaBIATh MaTepUanbl K IyOIMKalMU B JKypHae
Revista de Etnologie si Culturologie.

OO0urIe MONOKEHA:

Pepxomnerusa XypHama yOegUTeIbHO IPOCUT aBTO-
POB, TIpefIaraloiux CBOM PabOTHI HA PACCMOTpEHIE,
BHUMATE/IbHO O3HAKOMUTBCA C OOIUMM IpaBWIAMU U
TpeOOBAHWUSAMY, IPEFbSIBIIEMbIMI K IOCTYMAMOLINM
matepuanaM. Cratey, opopMIeHHBIE He 110 IIPaBUIaAM,
HO TIpefICTaB/LIIONIIE MHTEPeC I )KypHana, 6YAyT BO3-
Bpall[aThcsl aBTOpaM Ha nepeodopmienne. Penkomerns
COXpaHseT 3a co0OIl IIPaBoO He OTBEYATh Ha 3aIPOCHI 110
CTaTbAM M MaTepuajaM, B KOTOPBIX POMTHOPUPOBAHEI
OCHOBHBIE MTPaBUIa 0POPMIICHMA.

PemaxioHHas Kojuterns obmafaeT mpaBoM OTKJIOHATD
MaTepyasbl, He COOTBETCTBYIOLIME NMPOQIIII0 KypHana U
TEXHMYECKVM HOpMaM ITyO/IMKaIMy, PaBHO KaK U Te, KOTO-
Ppble JIMIIeHbl HAyYHOJ IIeHHOCTI VI OITyO/IKOBAaHBI paHee
B TOVT VIV MHOE popMe 6e3 IIpeioCTaBIeHN OO bACHEHNIL.

Y6ennTenpHO POCUM aBTOPOB COOMIOIATD TpeOoBa-
HIsI IO 00beMy CTaTell U peleHsuit. Pegakius He mpu-
HUMaeT K PacCMOTPEHMIO MaTepuajbl, IIpeBbILIAoIIne
HpPUHATBIE B XXYpHalTe HOPMbI 06beMa. MaKCuMabHbIl
006beM CTaThbM, BKIIOYas pe3ioMe, TeKCT paboThl, IIpu-
MeYaHUs, CIIUCOK COKpallieHuit, 6ubmorpaduio, mimo-
CTpaTMBHBIII MaTepuas, cBefieHus o6 aBTope — 40 TbIC.
3HAKOB € TMPOo6eIamMy; I JOKTOPAaHTOB MaKCUMaIbHBII
06beM cTaThyt — 20 THIC. 3HAKOB C IPoHeTaMu.

Penjensun Ha MoHOrpaduu ¥ COOPHUKY, KHYDKHBIE
Ipe3eHTalV, IMyONIMKyeMble B COOTBETCTBYIOLIEH pPY-
OpMKe >XypHasa, IPefCTABIAITCA B COOTBETCTBUU C
ycraHoBIeHHBbIMI HOpMamu: Times New Roman, font size
14, space 1,5. MakcumanpHblit 06beM — 0,25 a. 1. (10 TbIC.
3HAKOB, BK/TIOYast IPOOEIBI).

JKypunan Revista de Etnologie si Culturologie Berxopgut
mBa pasa B rof. K my6mmxaiyuy npuHMMAIOTCS HaydHbIe
CTaTbU ¥ pelLieH3NH, B KOTOPBIX OCBEIAI0TCs IHHOBAIN-

OHHBIE TeMBI, CBSI3aHHBIE C TAKUMMU OOIACTAMM IyMaHU-
TapHOTO 3HAHMA, KaK 3THONIOTUA U KY/IbTYPOIOTHA.

Bce Bu/IbI HayYHBIX PabOT MOTYT OBITD MPeCTaBIEHBI
Ha aHITIMIICKOM, PYMBIHCKOM, PYCCKOM s3bIKaX. CraTbu
TOJDKHBI BBICBUIATbCA Ha afipec pefakumm BMecte ¢ [le-
KIapanueii aBTopa 06 OTBETCTBEHHOCTH.

Kpaiinue cpoxu nogaun marepuanos: 31 mapran 31
aBrycra.

CraTby NOJBEPralOTCs PELeH3UPOBAHUIO CIIElIMaINU-
CTaMM B COOTBETCTBYIOLIeil 00O/IaCTH, MMEIOLUMHI y4e-
HYIO CTEIIeHb.

CrpykTypa crareii:

I. VImsa aBTOpa M Ha3BaHMe cTaTby: B Havase paboThI
YKa3bIBAOTCA MMA ¥ (aMuins aBTopa/aBTOPOB (TEKCT
[0 IPaBOMYy Kpal KypCUBOM, Hampumep: Azekcanop
HOBMK, Mapuna JJOMOCHJIELIKAA). Nanee cnepyet
HasBaHMe CTAaTbU (TEKCT IO LIEHTPY, CTPOYHBIMY, IIOJIY-
KUpHbIM): IIUTPOH B KyIbType U s3bIKe TPEKOB U ajl-
6aHneB XMMapbI

I1. Pesrome:

[Tepen OCHOBHBIM TEKCTOM IMPMBOJUTCS pe3loMe Ha
PYMBIHCKOM, PYCCKOM ¥ aHITIMIICKOM A3bIKaX, BK/II0YAI0-
mee c10Bo Rezumat, Pesrome, Summary, mmog KOTOpbIM
CJIefyeT Ha3BaHUe CTAThy Ha TpeX sA3bIKax. B KOHIle Kax-
moro pestome npusopsarcs KnroueBble cnosa (5-7). B pe-
310M€ OTPAXXAIOTCS COIepKaHue CTaTby, OCHOBHBIE MIEN
U BBIBOZBL. Pestome mpepcraBnsaoTcsa B ¢popmare Times
New Roman, font size 10, space 1,0. O6beM Kax/oro pe-
310Me HO/DKeH cocTaB/iTh 1300 3HaKOB 6e3 mpobenos
i 1500 3HaKOB BK/TI0Yast MpoOebl.

III. Texcr paGoTsI:

Texct paborsl crenyeT mpefcTaBiasaTh B Times New
Roman, font size 14, space 1,5.

CCBUIKM B TeKCTe YKa3bIBAIOTCSA B KPYITIBIX CKOOKAX,
HaIpuMep:



2026, Volumul XXXIX

REVISTA DE ETNOLOGIE SI CULTUROLOGIE

ISSN 1857-2049 209

Monorpadus: (Ommane 2010: 45), To ectb: a) Pamu-
nust aBropa. 6) Tox n3ganus pabotsl. B) Pasgenntenpublit
3HaK B BMfe ABoeTouns. r) CTpaHuUIbl, Ha KOTOPbIe CChI-
JIaeTCs1 aBTOP.

Coopuuk marepmanos: (Tpapmiyonnas 1998), to
ectpb: a) HasBaHue c6opHuka (mepBoe cioBo). 6) Tox n3-
IAHMA.

Crarba B c6opHuke: (Huxorno 2009: 314-315), To
ectp: a) ®amumus aBropa. 6) Tox usganms paboThl. B)
PaspennrenpHbIl 3HAK B BUfe [BOoeTOuMs. I) CTpaHMIsl,
Ha KOTOPbIE CChITAETCS ABTOP.

Crarpsa B xypHane: (Tumkos 2016: 14), To ecTh: a)
@ammnns aBropa. 6) Tox n3manust paboTsL. B) pasmenu-
TeTbHBII 3HAK B BUie fBOeTOUMs. T) CTpaHUIIbI, Ha KOTO-
Ppble cChITaeTCst aBTOP.

ApxusHsbli foxkyment: (HAPM, @, om, ., 1.), TO
ectp: a) HasBanue apxusa. 6) Homep ¢onpa. B) Homep
omnmcu. t) Homep fena. 1) Homep nmucra, Ha KOTOPBINT CChI-
JTAETCS aBTOP.

AnexTponHblii fokymeHT: (Ko3bsikosa 2016).

IV. Ilpumevanus: B TekcTe npyMedaHNsA JaHbI BPy4-
HYIO HaJCTPOYHBIM 3HaKoM (Hampumep’). Taxoke, Kak 1
B TeKCTe, HyMepauusa B IIpumeuanun ocyuiecTsiseTcs
Ha/ICTPOYHBIMU 3HAKAMMU.

V. Cnucok undpopMaHTOB: BKIOYaeT UM, damu-
JIVIIO, BO3PACT, MECTO >KUTEIbCTBA.

VI. Cnucok coxpameHuit

VII. JInteparypa / References momemaercs mocie
OCHOBHOTO TeKCTa CTaTby. CCBUIKM BBICTPAaMBAIOTCA B
andasuTHOM mMopsaake. B pyccknx Texcrax B JIurepa-
Type BHavyaje MAYT CCHIIKM Ha KUPWUINIE, 3aTeM Ha
nmaruHuie. HasBaHMS Ha KUPUIUIUIIE CONPOBOXX/AIOTCS
TpaHcuTepanueit (cormacHo cucteme bubmorexu Kon-
rpecca CIIIA).

ITpumeps! Tpancurepanym: Ky T. B. Yyma B mo3z-
Heit Busantum. In: Busamrmitckuit BpemenHuk. T. 67,
2008, 38-56. / Kushch T. V. Chuma v pozdnei Vizantii. In:
Vizantiiskii vremennik. T. 67, 2008, 38-56.

B cmucke JIuteparypnl / References mpeparaercs
Ppas3myaTh MecTb OCHOBHBIX THUIIOB IUTVPYEMOII TUTepa-
TYpbI ¥ UCTOYHUKOB: 1. MoHorpadus. 2. CoopHUK Mare-
puasnos. 3. Crarbs B xypHaie. 4. Cratbs B cOOpHuKe. 5.
ApXVBHBIIT JOKYMEHT. 6. DNIEKTPOHHBIN JJOKYMEHT.

Ilpumepb! ykasaHusa ONYOIMKOBAHHBIX VMCTOYHM-
KoB B crincke JInteparypa / References:

Mownorpadusa: dnuage M. Acnekts Muda. Mocksa:
Axapemmyeckuii npocnekt, 2010. To ects npusonsTcsa (B
yKa3aHHOM Iopszake): a) aMuins ¥ MHALATIBL aBTOpa
(aBTOpoB). 6) Haspanue pa6otel. B) MecTo uspgaHus. r)
M3snarenbctBo. 1) Tox usmanus paboTsol.

COopHUK MaTepuanoB: TpafuIVOHHAasA KyIbTypa
u MMp feTcTBa. Matepmansl MeX/yHapogHON HAay4IHOM
koH(pepeniun «XI BunorpagoBckue areHusi». Y. 2. Yibs-
HOBCK: JIaboparopus kynsryponoruu, 1998. To ects mpu-
BOZATCA (B YKasaHHOM IopsAfke): a) IlonHoe HasBaHue
cbopurmka. 6) Homep Toma (ecmu ects). B) Mecto uspa-
uud. r) Visgatenvcrso. 1) Ton usganms.

Cratbsa B coopruke: Huxorno [I. E. TpaguunonHusie
Tparesbl M 3aCTONBHBIN 3TUKET y raray3os. In: Kypcom
passuBatonieiica Monpgosbl. T. 5. Marepuanst III Poc-
cuiicko-MoniaBckoro cummosmyma «Tpaguuyy u MH-
HOBAI[M!M B COLIOHOPMATMBHON KY/IbTYpe MOJIfIaBaH 1
raraysoB», Kompart, 2008. OtB. pen. M. I'y6orno. Mocksa:
Crapnlit cag, 2008, 310-329.

B sToM ciydae ykaspiBaeTcs: a) GaMmmis v MHULIN-
anel aBTOpa (aBTopoB). 6) HasBanue cratbu. B) Pasgenn-
TenbHbI cuMmBON In: T) HasBanue cbopHuka. 1) Mecro
nsnanus. e) VapatensctBo. k) lox uspanus. 3) Ilepsas
1 TIOCTIEIHSAS CTPAHUIIBI CTAThH.

Crarba B xypHane: Tumxkos B. A. Ot 3THOca K 3T-
HIYHOCTM U Tocnte. In: DtHOrpadmyeckoe o6ospeHnue,
2016, Ne 5, 5-22. B aTom cryvae ykasbiBaetcs: a) Oamu-
7V M MHMLMAIIBL aBTopa (aBTOpOB), 6) HazBaHue craTou.
B) Paspennrenpusiit cumson In: r) Hazanne xypHaza. 1)
Top na3nanus. e) Homep xypHana. ) [lepsas u nmocnen-
HsISI CTPAHULIBL.

ApxuBHblii foKymeHnT: HAPM, ®onp, onuce, aeno,
muct. Hanpumep: HAPM, @. 2, om,, 1., 1. 6435, 1. 230.

dnmeKTpoHHbIe ToKyMeHTbI: Kosbsakosa M. V. Itu-
KeT Kak peHoMeH Kyabrypel. In: Kymbrypa KyabTypsl
https://cyberleninka.ru/article/n/etiket-kak-fenomen-
kultury (mara obpamenns 25.07.2018).
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