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The Etiology of a Disorder (Dis-ease)
and the Restoration of Order (Therapy).
A Case of a Greek Belief Narrative Connected
with Charms against Abdominal Diseases
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Abstract: Although belief narratives and charms are regarded as two different folklore genres
with different modes of transmission, performance and function, they are both in a constant
dialectical relationship, yielding mutual feedback. One of the main forms of this interactive
relationship concerns the etiology of a dis-ease (construction of a dis-order, i.e. belief
narratives) and its therapeutic treatment (restoration of order, i.e. charms). This relationship
between the cause of diseases and their treatment is clearly reflected in a Christian content
belief narrative closely associated with incantations used to heal abdominal diseases. The basic
personage embodying this belief narrative — registered in many and different areas of Greece —
is the figure of a monk or Christ himself, who, often disguised as a beggar, is hosted by a
family. Violations of both religious norms associated with fasting and social ethics connected
with accepted behaviour towards a guest have as a result the manifestation of an abdominal
disease, which eventually the monk or Christ treats using an incantation. This article shows that
the parallel analysis of legends and charms, where possible, is necessary since it can provide
useful information, not only on the ways by which the charm text is produced and reproduced,
but also on the position and status of the genre in the context of a wider folk religious system.
Furthermore, it could contribute to the understanding of the charm text, without which the
knowledge of the belief narrative is often incomprehensible, if not nonsensical.

Keywords: Greek charms, belief narratives, kind landlord, cunning landlady, monk, folk
religious system, abdominal diseases

INTRODUCTION

Belief narratives or, according to Bascom (Bascom 1965:4), legends and charms,
constitute two different folklore genres with distinctive characteristics, ways of
transmission, performance and function. The study of their relation is usually unexplored
by researchers of both genres and is partially focused on one category of charms; narrative
charms, also known as historiolae. This is not by accident, since this charm type is
closely associated with the fact that the belief in the efficacy of magic lies on narratives
and myths, comprised of descriptions of magical events that have occurred in the distant
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past and offer solutions to critical situations. Such narratives, however, do not appear as
autonomous texts, independent of charms, but are closely related to charms and are in fact
charms themselves. The myth of Osiri and Isida is a typical example of such a case, as it
exists only as ritual verbal magic (FRANKFURTER 1995:472), along with the text known
to researchers as the exorcism of Gello or Saint Sisinnius’ prayer (PassaLis 2014). Thus,
they are myths of magic, as stated by Malinowski as well, and they exist only within the
boundaries of magic (MaLINOwsKl 1954:141).! According to Nadel’s arguments, this
is due to the fact that magic is closely related to myth. Consequently, whenever a form
of magical practice occurs, a mythology/legend simultaneously appears to justify and
sustain the efficiency of magic (NADEL 1968:191).

While the narratives of the historiola type have been studied and attracted researchers’
interest (PassaLis 2011a; 2016:237-246), the relationship between charms and belief
narratives remains unexplored. This is not surprising as the documented belief narratives
connected with charms and the evidence we hold from recorded ethnographic data are,
at least in Greece, rare and inadequate to promote a consistent study. Such scarcely
recorded data in most cases comprise belief narratives which are connected to the first
occurrence and transmission of charms, associating their origin with a sacred figure
of high authority, thus validating their effectiveness®, or refer to restrictions of secrecy
(transmission and performance), establishing their possession (factor of ownership) onto
individuals responsible for their performance.?

The study of both genres, legends and charms, whenever and wherever possible, is
considered vital and may contribute to a holistic approach, enlightening elements of a
wider contextual frame within which both genres are produced and reproduced. The study
of this interpretive frame is a basic prerequisite for the comprehension of the genres of
folk oral literature.* Regarding charm studies in particular, it could be said that since the
aim of the verbal part of the genre is neither to transmit information nor narrate something,
its analysis has to be based on a full comprehension of the consequences that the words
allegedly have. Accordingly, their interpretation depends on their integration within a
framework of cultural and symbolic relations. Those relationships include the connections
between verbal magic and healing, the role of the supernatural world in human life, faith
in the power of words, the beliefs of traditional culture regarding the order of things in
the world along with the practices and methods used for their adjustment into this order.

I Cf. MALINOWSKI 1954:74; 1965:223 (primeval texts).

2 Cf. “According to the mythical system of verbal charm transmission, secret and sacred knowledge is
passed down by word of mouth through the Virgin Mary, the saints or the angels (...) Moreover, in that
type of narrative charm with a ‘historiola’, where a mythical event or encounter is described, the sacred
person (Christ) is described as transmitting the verbal part orally to the saints” (PassaLIs 2011b:12).

Cf. It is worth mentioning also the case of one female charmer who refused to share the secret text
of a charm against ants because, as she believed, “the moment she breathes her last, all the ants will
gather around to feast on her body” (PassaLis 2011b:9).

According to FoLey 1992: 276: “To ignore the immanent context is to force situated words out
of their natural significative setting - obviously a crippling and artistically violent reorientation”.
Cf. also the notion of “implicit meaning” (HERZFELD 1981:123), “traditional referentiality” (FOLEY
1991:7, 38-60) and “expressive ecology” (FoLEY 2005:27). For the dependence of the effectiveness
of the charms on contextual factors such as a) the power of the verbal part, b) the power of the
performer c) the attitude of the ritual powers, d) the connection with religious and mythological
tradition and e) the accompanied rituals, see LuDwIG 1987:147.
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THE CHARM AGAINST ABDOMINAL DISEASES

The significance of examining charms and legends together, especially for the researchers
of'charms, is evident in the text documented in this study. It is a charm used against diseases
of the abdominal area (pain in the intestines or abdomen) (See also lonas 2007:A:41)
which is widespread in various parts of Greece: Lefkada (KoNTomicHts 1985:93),° Paros
(STELLAS 2004:41-42),° Megara (VLACHOU 1959:548),” Cyprus (Loukas 1974:54-55),3
Ksirochori (Rousias 1912-1913:499),° Athens (Poritis 1931:709);'° Crete (LENAKAKIS
2007:117)." This type of charm is not only used against relevant human diseases but also,
to a lesser extent, against animal ailments (KonTomicHis 1985:93; Tonas 2007:B:85—
87). Characteristic of the expanded use of this charm is the fact that in Cyprus 53 variants
are published in the Zopo tov Kvrplokdv Entmddv [Corpus of Cypriot Charms] (IoNas
2007:A:42-44, B:63-87)."

It should be also noted that in the contextual framework of the charm, the use of a
knife with a black handle is documented. The charmer waves the knife around, forming
the mark of the cross (Ionas 2007:B:79, 81, 85) over the abdominal area of the sick
person (Ionas 2007:B:63, 73, 78) or over the chest (Ionas 2007:B:63), simultaneously
chanting the words of the verbal part. In other cases, a reed with three knobs is used,
or a three- inch stick of styrax officinalis (Ionas 2007:B:62), or a piece of yew (IoNas
2007:B:86), while there are also narratives which indicate that during the charm, three
olives and burnt bread are placed on a plate (Ionas 2007:B:67, 83). The use of the
knife and of the olives is also documented and embedded in the narrative, as will be
discussed later on. In Crete, as the charmer performs the ritual, he takes three pebbles,
forms the sign of cross on the abdominal area and throws one behind the patient, the
second towards the left and the third to the right (CarisToDOULAKIS 2011:201). There
is no apparent differentiation in the ritual (Ionas 2007:B:62, 85) whether performed on
humans or animals, although there are instances when instead of a knife with a black
handle a stick from a plant (styrax officinalis, otepatlin) or yew is used to thrice hit the

Letkada: http://lefkadamia.blogspot.gr/2013/01/gia-ton-strofo.html (accessed November 6, 2019).
T’ avrepoga. [for the pain in the intestines].

M16. 1o koyuo [for diarrhea].

Llept koporoxav movev [For pains in the intestines]; PHiLIPPPOU 1912-1913: 530; ['iax Tov wévov g
kapkiag [For pain in the belly]; IoNas 2007:A:42-44, B:63-87; ['teid yio. tov movo ¢ koiliag, twv
eviépav, yia tov kopriorovoy [Charm against the abdominal pain, pain in the intestines, stomach achel].
Trepa y1o. wovo ¢ kopoiag [ Treatment for the abdominal pain].

&oprot oe kwlikémovo [Charm against the abdominal pain].

' Ta tov koidémovo [Against the stomachache]; CHRISTODOULAKIS 2011:201, 202; apaldc [For the
navel].

It seems that this type of charm — as well as the corresponding legend which will be discussed later —
with the expected variations in content and structure, is widespread and quite common in Central
and South East Europe. According to Pocs 2014:895 (transl.): “Besides the Italian data, we also
know of sporadic Romanian, Croatian and Serbian variants, which show that once this type of charm
may well have been considerably more widespread in the Mediterranean region and Central and
Eastern Europe. We are hoping that later exploration of the material in the Balkans will complete this
currently incomplete picture.” It is also worth mentioning that this charm type, according to Barbara
Hillers’ (HILLERS 2019, 81-82), is well known and popular in Ireland as well as in Gaelic Scotland.
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sick animal (Ionas 2007:B:85, 86). In some cases, the combination of magical methods
with the practical ones against the disease is documented: recitation of the charms along
with drinking a glass of wine, which the patient consumes after the treatment (IONAS
2007:B:65), or applying oil or ethanol on the belly (Ionas 2007:B:72).

The typical structure for the charm of this type has two standard parts." The first one
includes the objective element of the charm — objektives Element, according to Ohrt
(OHRT 1935-1936. See also PassaLis 2016:117) terminology — which appears in the form
of a narrative. In the second part, the subjective element (subjektives Element) appears
as a command on the personified pain in the abdominal area. Two of the most relatively
complete versions of this type of charm, one from Cyprus and the other from Paros, are
presented below:

“Nowoxvpng ayadog,

movnpn vowkotlupd,

Adpdov gpagipevkey,

POKOV EMAPACTMDVMVVEV.

‘Evav gtoydv kaionpy,

TEVTE EMEG €1G TO GKOVTEMALY

o KOPTOY Youpiv Kapévov,
Tl 10 kpePATvV TOL KANUATEVOV,
ot T0 PLooVAOOTOY TOV TETPEVOV.

To. pecdvouyta eniocév TV 0 TOVOC.

"EBka, méve g Kopklag

ot TOVE TV OVTEP®V,

10’ 0 Xp1otdc 68 KOTATPESEL,

e o dicTopov pacoipty,

€15 70 0e&1OV TOV GEPIV.

E1g o 6vopa tov [Matpog

Kot Tov Y100

kot Tov Ayiov [Tvevpartog, Apv.”
(Cyprus, loNnas 2007:A:42)

“Ayabdg o v'kotolp’s,
movnpn N v'kotlovpd.
Dadxov epayeipevye,
YXEPOV OTOYEVTNKE,
xépov e€exévmae.

Youi péh epépaoce.

Tpio Mydo 0T’ amhadévt.

[The landlord kind

the landlady cunning,
pork she cooked,

yet lentils she served.

A poor little monk,

five olives on the plate,

a piece of bread burnt,

his bed made of vine,

of stone his head bed had.
At midnight she felt pain.
Get out, pain in the belly
and pain in the guts,
Christ chases you

with a double edged knife
on his right hand.

In the name of the Father
and of the Son

and of the Holy Spirit. Amen.]

[The landlord kind,

the cunning lady,

Lentils she cooked,

pork she ate

and defecated pork.

A slice of bread she offered.
three small olives on the plate.

13 Cf. for this type of charm Pocs 2014:895 (transl.): “The specific action narrated in the charm
(looking for shelter, punishing the heartless host and then curing them) sets it apart from all other
types of epic charms recording encounters between the healer and the sufferer, even though one of
the cores of the narrative (one holy person asks the other to perform healing) fits in well with what
constitutes the second group of ‘encounters’ in Ferdinand Ohrt’s own system which he defined by
the title Encounter with the healer”.
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X101 fitoeg aml@oTUpYLOoE, On sticks she lay,

0 OO0 TPOGTGEPAAOG. the pillow made of stone.

H povvovto’Oyé Eamdpeve The bed in the guest house unused.
Devya, pevya, EVIPLEA, Go away, pain from the belly,

0 Xp1oTog o€ KLV Yd Christ chases you

He TV apyva vIov poyaipo with his silver knife

TGOL HE T (POVGT| VTOL ¥Epa.” and his golden hand.]

(Paros, STELLAS 2004:41)

The objective element begins with a reference to a group of people, including two figures:
the man and the lady of a house. The adjectives accompanying the two figures reflect the
difference between them. On the one hand, there is the man of the house, who in most
cases is characterized as ‘kind/naive/benevolent’ (ayadog) (Loukas 1974:54; IoNas
2007:A:42, B:63, 66-71, 73, 74-78, 80-84, 86; STELLAS 2004:41; CHRISTODOULAKIS
2011:201-202; Porrtis 1931:7; Rousias 1912—-1913:49; ViacHOU 1959:548) and in
some others as ‘discreet’ (Bpoviuog) (Ionas 2007:B:64), ‘polite’ (svyevikog) (IoNAS
2007:B:72) or ‘sensible’ (yvwortikog) (LENAKAKIS 2007:117). On the other hand, there is
the landlady who is characterized in most cases as ‘cunning’ (movip#) (Loukas 1974:54;
Ionas 2007:A:42, 43, B:63-66, 69, 70, 72-78, 80, 81-84, 86; STELLAS 2004:41;
LENAKAKIS 2007:117; VioacHOU 1959:548; Loukas 1974:54-55; Rousias 1912—
1913:49; Pourtis 1931:70) and in one case as ‘insidious’ ("ziffovdn) (CHRISTODOULAKIS
2011:201-202). There are also cases in which the two figures do not differ and both are
described negatively (cunning the landlord, cunning the landlady)™ or both positively
(the landlord kind, the landlady kind).'> Nevertheless, those instances are rare and are due
to the expected modifications of the text during the verbal transmission and performance
of this type of charm. It is therefore noteworthy that there is no variation including a
reverse of roles, that is to say the man of the house is cunning and the lady kind.

What directly follows the presentation of the hosts is the reference to activities related
to cooking and offering of food. The food, on one hand, is associated with affluence and
is cooked on special occasions - pork, rabbit/hare or meat in general - and is, on the other
hand, connected with common, everyday food in agricultural regions, such as legumes,
lentils or beads:

“(...) Déxov gpayeipevye, xEpov amoyedKe (...)”" (STELLAS 2004:41)
[lentils she cooked, pork she ate and she was pleased];

“(...) KOUKOLG (KOVKLGL) ELLOYEPEVYE, Aapdikes (=Kkpag) TOve Taitve (...)” (VLACHOU 1959:548)
[beans she cooked, meat she defecated];

4 “TIovnpdg o vowkotlvupng, movnpn 1 vowkotlupd” (Ionas 2007:B:70, 71, 73).
15 “Nowotlhpng ayabdg, vowotlupd ayabn” (IoNas 2007:B:700); see also ITonas 2007:B:74;
KonNrtoMicHis 1985:93.
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“(...) paxov gpacipeye, Aapdov mapayévmoe” (Loukas 1974:54-55)
[lentils she cooked, salty pork she defecated];

“(...) dpyov (otdpin gidog oompimv) EPpale, opaytd Toddpt péca (...)” (Rousias 1912—-1913:49)
[grains or type of legumes she boiled, slaughtered animal leg inside];

“(...) Tpayov epoayeipeve (...)"°
[male goat she cooked];

“(...) KovKOLG glayépevke, MGl Tapatsivave (...)” (PoLitis 1931:70)
[beans she cooked, oil she defecated];

“(...) Aayov epayépevye, earov ekatéBale (...)” (CHRISTODOULAKIS 2011:201)
[hare she cooked, lentils she defecated].

Atthe same time, those types of food are related to the dietary restrictions and prohibitions
(fasting) connected with the religious system that determines dietary habits.

What follows the report of food is the third dramatic persona of the narrative, presented
as a monk. This person undertakes the role of a victim. Distinctively, the monk is always
portrayed as poor - with both meanings of the term ‘poor fellow’ and ‘has not got the
basics to live’ (IoNnas 2007:A:42, 43, B:64, 66, 71-75, 77, 78, 81, 83, 84, 86), while
in most of the above instances he is referred to in the diminutive form xoionpuw [little
monk] (IoNas 2007:A:42, B:62, 66, 71, 73, 75-78, 80, 83, 85, 86). It is worth mentioning
that the figure of a monk is mainly found in charms from Cyprus, whereas there is no
report of this persona in charms originated in other areas of Greece (CHRISTODOULAKIS
2011:201; LENAKAKIS 2007:117; Povritis 1931:70; Rousias 1912—-1913:49; STELLAS
2004:41, 42; KoNtoMmICHIS 1985:93).

Following the presentation of the monk, there is a reference to another list of food
offered to him (IoNnas 2007:B:63). In almost all cases, this list includes: two (LENAKAKIS
2007:117), three (Rousias 1912-1913:49; Tonas 2007:B:64, 67; CHRISTODOULAKIS
2011:201-202) or in most cases five olives (LOUKAS 1974:54; PHiLiPPOU 1912-1913:530;
IoNas 2007:A:42, 43, B:63-86; VLACHOU 1959:548). It is often enriched with the listing
of other types of food that all belong to the category of trivial or even ruined food:
thin slice of bread (wwui péii) (STELLAS 2004:41, 42), half bread burnt (uicov woouiv
rouévov) (IoNas 2007:B:72) or scorched (ooyxauuévov) (Ionas 2007:B:72), burnt slice
of bread (woovuiv xdprav/xoptiv/ koporv kouuévov) (Ionas 2007:A:42, 43, B:64-70,
73-81, 83-86; Loukas 1974:54), dry burnt bread (Cepdv woouiv xkauuévov) (PHILIPPOU
1912-1913:530; Ionas 2007:B:84), cheese full of worms (tvpiv gopotiioouévov) (IoONAS
2007:B:64, 69, 70, 72, 73), bitten cheese (yalloduiv doxouévov) (Ionas 2007:B:72),
rotten onion (kpouud(9)1v camnuévov) (Loukas 1974:54; loNas 2007:A:43, B:64, 6669,
72, 7478, 82, 85) or stinky (pporuouévov) (lonas 2007:B:80, 87).

16 http://lefkadamia.blogspot.gr/2013/01/gia-ton-strofo.html (accessed November 6, 2019).
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Subsequent is an extra list which does not include food, but sleeping conditions.
These conditions appear to be demeaning and insulting towards the guest, whom
the hosts ask to sleep on vines (bed made of vines) (kpefarv kinuozeévov) (IONAS
2007:A:42, B:64—-66, 74, 78; LoukaAs 1974:54), kinuozo ‘ye oto kpefart (LENAKAKIS
2007:117), xinuozo. oty kAivy (CHRISTODOULAKIS 2011:201), xljua(ta) ta orpauato
(Porrtis 1931:70; Rousias 1912-1913:49), fitoeg [sticks on the mattresses] (STELLAS
2004:41)) or on the ground (ywuatévov) (lonas 2007:B:70, 71, 73, 75, 86) or the
marble floor (uopuopévov) (Ionas 2007:B:83) having marble as a pillow (uacilapiv
nopuopévov) (I1onas 2007:B:64) or stones (mpogoépoltov metpévov) (Ionas 2007:B:67,
73, 81, 83), uaoviovtliv/~-krv tov metpévov (IoNas 2007:A:42, 43, B:67, 68, 76, 77,
86), uaylovko metpévy (Jonas 2007:B:71), wétpa pacildpr (LENAKAKIS 2007:117),
wétpo. mpookepail (CHRISTODOULAKIS 2011:201), Aifoc o mporoépoloc (STELLAS
2004:42), wétpa mpovorépoio (Rousias 1912—-1913:49), népo toepaloporo (POLITIS
1931:70), soil (uaoviovtliv/-kiv youatévov) (Ionas 2007:B:74) or pebbles (yoyiadog
pootaépaltog) (STELLAS 2004:41) and cover himself with a cover made of vines
(momlouoy kinuotévov) (Ionas 2007:A:43, B:68-69, 70-75, 77), threads (warxiwuov
vuotévov) (IoNas 2007:B:76), copper (mdmiowupay yoprwuotévov) (IoNas 2007:B:85,
202) or bags (coxi oxémaoua) (Rousias 1912—-1913:49).

The subjective element (subjektives Element) in the second part of the charm is
presented as a command addressed to the personified source of pain and expressed
through the imperative form of two basic verbs: get out (fyeg) and go away/leave (pdye).
This command is often enhanced by an additional element, which involves the sacred
power. Christ is presented to chase the personified disease: Christ chases away the pain
in the intestines holding a silver knife in his right hand.

“Doye, TOVE TOV OVIEPWV, [Leave, pain in the intestines,

0 Xp1oT0g G€ KATATPEGEL Christ chases you

He 1o 8€E10V Tov GépLY with his right hand,

LLE TO OPKLPOV HAGAipLY, with the silver knife,

tlon el oL VoL 0PTMOGEL, and when he reaches you,
tlewapai oe katakoPres” instantly, he cuts you into pieces.]

(IoNAs 2007:B:64)

There are alterations and modifications among variants in this part as well. These
differentiations involve the means and the way of chasing: double edged (diorouov
Hoyaipry kor ue v ypvonv v Loyynv) [with two edges knife and golden spear] (IoNas
2007:B:65), silver spear (apyvpnv Aoyynv) (Ionas 2007:B:65), holding the silver knife
and the cross (ue to oprvpov uoyaipt kor ue o otavpov oro dépt) (Ionas 2007:B:72),
with the twelve Gospels and his holy hand (ue ta dcddexo Boyyédio kot to diyro viov yépi)
(LEnakAKIS 2007:117), with the leg and the hand and the silver knife (ue rov méda ue
my gépav, ot ue ™ apyopiny pacaipav) (IoNas 2007:B:82), with his silver knife and his
golden hand (ue o apyvpo poyoipt koi ue to ypvaod tov yépr (Porrtis 1931:70), ue v
apyva (=apyopn) vioo poyoipo. tooi e T ypoval vrov yépo,) (STELLAS 2004:41), with the
double edged knife and the golden spear (ue to dioropov poyoipv koi we v pooRv Ty
Aoyxnv) (Loukas 1974:54-55), with the silver knife and his right hand (ue v apyovpn
Hoyaipa tooi pe ™ decia tov yépa) (VLAXOU 1959:548).
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The charm ends with a typical phrase which is in the form of a) reference to the
Holy Trinity,'” b) a simile “just like ....s0”,'8 or more rarely ¢) a combination of a and b
(Ionas 2007:B:84).

The documented material and the comparative study of the variations allow us to
perceive a minimum of textual meaning, which is though inadequate to accomplish a
satisfactory comprehension of the context in the charms of this type. Furthermore many
parts of the charm are ambiguous and require further clarification. Why is the landlord
characterized as kind/naive whereas the landlady is cunning? What is the purpose of
naming certain types of food and referring to sleeping conditions, and also how are
these elements connected with narrative? What is the relationship between the monk
and the main characters? As it has already been mentioned, the reference to the monk
is sometimes omitted. The textual relation between the objective and the subjective
element of narration, which includes the command of removing pain, is loose, not to
mention absent, while in some charms it has been omitted (PaILIPOU 1912-1913:530;
Rousias 1912-1913:49; KontoMicHIs 1985:93; Tonas 2007:B:68). It is not evident
which person is sick and why. Only in one variation is there a reference to «émaoce ovog
mv vowoxvpay [At midnight she [the landlady] felt pain]) (Ionas 2007:A:42), while
another variation mentions «at midnight he felt pain» (uéoa oto ueo’avoyrov érxiacéy
70V 0 wovog) the poor little monk» (70 prwyov o kolonprv) (Ionas 2007:A:43). In any
case, it is evident that we have to deal with an elliptic text, partly readable and in some
variations totally illegible or even incomprehensible (IoNnas 2007:B:77).

THE BELIEF NARRATIVE

The parallel analysis of the charm examined here and the belief narrative with which
it is related responds to all the previous questions. The belief narrative, which allows
the decoding of the obscure and illegible parts of the charm, is encountered in different
areas of Greece: Cyprus (IoNas 2007:A:42), Athens (Porriris 1931:70), Lefkada,”
Paros (STELLAS 2004:41-42), Megara (VLACHOU 1959:548-549), Cyprus (LOUKAS
1974:54-55; PuiLippou 1912-1913:530), Ksirohori (Rousias 1912-1913:49), Crete
(ANAGNOSTAKIS 1932-1933:4; Porrtis 1931:71 note, LENAKAKIS 2007:117).%° The
number of this particular narrative, although inadequate, is indicative of its popularity
and lets us study the relationship between charm and legend. It is certain that further
research in archives will increase this number considerably.

“E1¢ 1o ovoua tov Iotpog kai tov Yiod kar tov Ayiov Ilveduazog...” [In the name of the Father and
of the Son and of the Holy Spirit] (IoNas 2007:B:64, 65, 68, 69, 70-86).

“oav péyovy T’ dotpa, ooy péoel 0 HA1og, oav téael n Llavayia ue tov Movoyevipy g, étot vo, Tpé€et
0 Kokov omd ” [just like the stars run in the sky, just like the sun runs, just like the Holy Mother runs
towards her only son, so shall the evil leave from] (Ionas 2007:B:77); “oav mpéoer o motoudg oov
TPECEL TO PEYYAPIV, OOV TPEGEL O HALOG KOL 0. GTHY UAVOY TOV, ETOL VO. TPETE TO KOKOV 00 TO 0000V
700 Oc0v... (tade)” [just like the river runs, just like the moon runs, just like the sun runs and goes
to his mother, so shall the evil go away from the servant of God] (Ionas 2007:B:80).

1 http://lefkadamia.blogspot.gr/2013/01/gia-ton-strofo.html (accessed November 6, 2019).

20 The same narrative, despite its relation to a different charm, is also documented on the island of
Milos (VicHos 1960), and Kea (SPYRIDAKIS 1960).
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It should be noted that the available documented narratives feature variations and
modifications from area to area, as far as their extent and specific elements of their text
are concerned. In all cases, however, the legends follow a consistent structure that can be
clearly understood. The following texts, one of Megara and one from Crete, are two of
the most representative variants;

“Mia popd mépatoe 0 Xp1otdg *mod €va omitt toon ‘kape to (ntidvo. ‘ERpale n vokotoovpd
TGO KOUTGI0 TOOL TN UTOPAKAAETGE VO VIOV dDGEL £va TLATO “1d T KOVTGio, O)L amd TO KPEXS,
ywri nrave Tetpadn 1 [Hopackevyn. o watt tov Xpiotod Enaipve Eopyod 10 KOLTAAL "o TaL
Kovtoia Toot To fovtae 610 Kpéag. O dvtpag g To Ppadv TG elme: dMGE TOV YPLETIOVOD Eva
mato eoi toat *togivn 8g viov *dwtoe. ADG’ TOV povya Vo TAAYLACEL, *Togivn de VIO *dMTCE.
Emedn o Gvipag g T OTEVOYDPEYEL, TOV TYE MEIGHATIKE Woui KaMUEVO Toot EAEG TOOL
KAMpota toot MBdpt yio oTpdpa Toot Tpotciparo. Tn voyta émace To modi g koyo. Eine
wéAL 0 dvtpag G “No (Ancope Tov ¥proTiovod Un YKoAAoel Toat EEPEL Kol YoTpeld va.
Kapope to moudi pog kaAd”. TG Tove apyivnoe Tov avipa e, dALGL ETGEIVOG TYE TOOL TOVE
nopakdretce. Toteg 0 Xpiotog tov gime: “Tldpe éva povpopdviko payoipt Toon Tpio KANUAT
oot Bav’ ta méve oto modi”. Toor mye 0 Xptotdg o gime: Ayabdg o vokoTovpng, Tovnpn
vowotooupd (...) To’ o o ptdoet, oAl 'no céva.” (Megara, VLACHOU 1959:549)

[Christ once visited a house as a beggar. As the housewife was boiling broad beans, he begged
for a broad beans plate, not meat, as it was Wednesday or Friday. Her stubbornness made
her dip the spoon from the broad beans to the meat on purpose. Her husband told her in the
evening: “Give the poor man some food” but she did not. “Give him clothes to fall in bed”,
but she didn’t. As her husband made her feel angry, she deliberately gave him burnt bread with
olives and vines as a mattress and stone as a bed head. During the night, her kid suffered from
diarrhea. Her husband said again: “Let’s talk to the poor man in case he knows any treatment
to heal our kid”. Despite her repeatedly grumbling to her husband, he begged him (the beggar).
Then Christ said; “Virtuous the landlord, cunning the housewife (...) and when Christ comes to
the point where you are, alas™]

“Kdnote 0 Xp1o106, TpocmotoLevog Tov enaitnyv ennye €1g piav owiov kot o prroéeviay,
™G 0moiog 0 VOtkokupNg NTo ayadog kot 1 voukokvpd movnpr. H vouokvpd gpayépeve Aayov.
O dyvmotog v epmTd TL ynvel Kt av B€Aet va tov Palet va @dyet Aiyn poyepid. Exetvn tov
Aéyet 6TL ynvel pakn, aAAd etvorl ayn. Tov édmke évo koppdtt woul pe Ayeg eMég Kt £paye,
KOTOTV TOV KOIHGE 6ToL KANULOTO LUE TETPO TPOGKEPAAAIL. Zav ekotuiOn o Xpiotdg exatéPace
70 TowdA Kot EBade va @ave Kot o Aaydg eiye yiver pakn. Tn voyta émoce untpdmovog v
TOVNPT VOIKOKVPE K1 0 XP1oTOG QLo KOVGE TIG POVES £0MKOOTN Kot TV YATEYE Kot Ey10ve Ki
Votepa Epuye. ' Yotepa to Katdrafoy mwg 1o 0 Xpiotoc.” (Crete, ANAGNOSTAKIS 1932—-1933:4)
[Once Christ, pretending to be a beggar, asked to be hosted in a house where the landlord was
virtuous and the housewife was cunning. The housewife was cooking a hare. The stranger asked
her what she was roasting and if she would like to offer him some homemade food. She told him
that she was cooking lentils soup, but it was still raw. He ate a piece of bread with some olives
that she gave him; then he was offered to sleep on the vines with a bed head of stone. When
Christ fell asleep, she laid the table, but the hare had turned into lentils soup. During the night,
the cunning housewife suffered from stomach ache and when Christ heard her cry, he got up,
healed her and then he left. Later on, they realized that he was Christ himself.]
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Almost all the variants belong to the same framework, with minor changes which do
not disrupt the basic pattern. The characters are classified into two groups. The first one
includes the landlord and the housewife and the second group includes the guest, while
in some variants there is also the sick family child (VicHOs 1960). In most variants,
however, the disease afflicts the housewife herself rather than the child:

“X1’ apecovdyTl, OTNETOL TEOL TYL0GE YOPpO 6T0 Mapovs® o viepopds (0 eviepo@dyoq). "T16
70 YepO UmovoTGotha Toot TN Ykohocspedovia Nmese 1 toovpd 16° anobopod” (Paros, STELLAS
2004:41)

[At midnight, Marouso was afflicted by an awful and terrible pain. The severe pain almost
drove the lady to death]

There is also a variant from Crete, where the sick person is the landlord:

“Tn vOyta OpoG £myloce TOVOG TO VOIKOKVPT Aoy TGl POKES Kot OV EKATEYE 1 YUVOIKO VIO
etvta va tov kdver” (LENAKAKIS 2007:117)

[During the night, the landlord suffered from pain because of the lentils soup and his wife had
no idea what to do]

These legends clarify all the illegible elements of the aforementioned charm. Firstly, they
define the characters appearing in the majority of the independent charms: the benign
landlord, the cunning housewife and the poor monk. These references are sufficiently
explained in the main narrative, while in the charms they are not. The cunningness and
the negative description of the housewife is related to the fact that she usually withholds
the main meal of the family?! and offers the guest some poor quality food, ranging from
a humiliating meal (lentils soup, fava bean soup, three or five olives on the plate etc.) to
even letting him starve in some variations.

The rude behaviour of the housewife totally contradicts the kind behaviour of her
husband:

“Ot’ Neevle 0 TOVPNG Yo, TOL YTNLUOTO, TOV OTOVTG omdvoy otn otpadyid. To ykaAodéyt
TGO TOV £EPE OTI YKAT TGO VIOL Vo Empeivel Toat va Eumootdcetl. Aéel 6T° AmOKOLPPA TOT
T60VPAs ToL: — Owp’c da Map’ow. Kapatdpile tov du yépovra (...) To’ Nove yio. To1 SoVAWEG
vt’” (Paros, STELLAS 2004:41)

[When the landlord set off for his land, he came across him. He welcomed him and took him
home to rest and if he wanted, he could even stay overnight. He secretly asks his wife: — Look
Mar’so. Take care of the holy old man (...) and he left for his work]

21 “H vowokvupd eparyépeve Aayov. O ayvmotog v epwTd TL yiveL KL av BEAeL va Tov BA’AeL VoL pdyet
Myn poayepid. Exeivn tov Aéyet 6t yivel ook, oAld givar ayntn” [The housewife was cooking
hare. The stranger asked what she was cooking and if she was willing to offer him a cooked
meal. She told him that she was cooking lentils soup, but it was not ready yet] (ANAGNOSTAKIS
1932-1933:4).
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In many variants the husband condemns his wife’s rude and offensive behaviour:

“— ‘Evdoynuévn’, mgc Aéet o avdpag g, ‘Eévog, avOpmmog Ntave, dgv tov Efaveg HEGO GTO
onity,” — ‘Mna! ITod 0o Baro tétotov GvOpmno 610 Tpaméldl pov!’ Aéet exetvn. — ‘Na mov pog
€pepav Alyo kovkid, Tov ta Paivovpe, tpmet’. Tt va kapel o dvtpag g, yuo. v’ amo@OyeL T
ypivia, TV donoe ki ekeivn €karye Aadt va {opaticel mAdpl. Aomov Tov £6mGE TOVG KOVKOLG
Kot €va koppdrtt woui” (Porrris 1931:710)

[ “Blessed you” her husband tells her, “he was a stranger, didn’t you host him?” — “No way!
How can I dine with such a man!” she replies. — “Here are some fava beans that we were given,
we will offer him and he will eat them”. Her husband left her, in order to avoid her moaning,
while she was heating oil to cook pilaf. So, she offered him the fava beans and a piece of bread]

The positive and kind behaviour of the husband as well as the negative, rude behaviour
of his wife is documented not only in the provision of food but also by the overnight
conditions which are offered to the guest. The following excerpts of some variants certify
and demonstrate not only the negative behaviour of the wife but also the objection of her
husband, who finally does not manage to impose his opinion on her:

“Agv GKove TOV AVTpOL TNG TOL TNG EAEYE VO dMGEL GTO YEPO va Pdel. Televtaio pe v Kakio
™G &ine va Tov dMoEL TIG EMTOEG VoL pdet Kot Tov EBade kot ota KApata vo koyn0et. K’ éBade
Kot po tETpol po&ihdpt” (VicHos 1960)

[She disobeyed her husband, who told her to give the old man some food. Finally, full of evil,
she decided to give him olives to eat and to sleep on the vines with a stone bed head]

“TovYPoave oto peyatlé. [a eat, Tov *otnoe tpia Alydwon 6T’ amdadévi 16° Eva pell yopdtot. [a
TGOITI), TOV OTNGE OMAMGTAPYLY [’ AyKAAN 0o To KAadEpaTa T6° apmeAlds. [o tpostaépalo,
“va yepd xoxAado Eeptepvia’ opévo ot xdg” (Paros, STELLAS 2004:41)

[She offered him the warehouse (to sleep). As for food, she gave him three small olives on a
small plate and a little slice of bread. (As for bed) she spread an armful of vine sticks. As for
bed head, a big pebble, luckily without any edges and points!]

The aforementioned quotations sufficiently explain and clarify illegible parts of the
charms, concerning not only food but also overnight and survival conditions.

The consequence and punishment for such behaviour is the appearance of a disease
which is related, not at all randomly, to food consumption, and it concerns abdominal
problems, pain or even diarrhea. However, this disease does not afflict the starving guest,
but a family member and mainly the housewife. The guest is asked to cure this disease
because of the intervention of the husband, who addresses him in order to provide help.
This is the third character, which appears in most charms in the form of a poor monk:

“Evog Kologpag, amoKapévos '’ To dpopt, Ta” apamtog, enépva “'mto pvid kat’too (amd ‘va
aypotoomito)” (Paros, STELLAS 2004:41)
[A monk, tired of walking and hungry, passed by the farmhouse]
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The role and the function of the guest are explicitly clarified in the legends where he
appears, not only as a monk, but often in the form of a poor man or a beggar, identified
with Christ:

“Mua popd mépace 0 Xp1otds Kot Ekave o Zntidvo” (Megara, VLACHOU 1959:549)
[Christ once came by as a beggar]

“Otav gvpioketo 0 INoovg Xpiotdg €36 KATM €15 TNV YN, EYVPILE TOV KOGHO GOV PTOYOG, S1d vau
10el Vv kapdid Tov kabevog, Toiog NTo Kokog, moiog kKokds” (PoLrtis 1931:71)

[When Jesus Christ was on Earth, he wandered around the world as a poor man, in order to have
an insight into everyone’s heart, those who were kind, those who were evil]

“Kdmote 0 Xp1otdc, TPOGTOI0VEVOG TOV ENAITIY EMNYE €16 Hiav owkiay kot eftnoe erio&eviay”
(ANAGNOSTAKIS 1932-1933:49)

[Once Christ, pretending to be a beggar, visited a house and asked to be hosted, the landlord was
kind and the housewife was cunning]

The identification of the poor monk, beggar and stranger with Christ, is not random.
The belief that a holy person, mainly Christ, can appear in the form of a beggar, poor
man etc. in order to check the people’s faith is quite popular in the context of the folk
religious system. The following ethnographic testimonies from Paros are characteristic
of the popularity of this belief, closely related to legend:

“Koroepog. MeTo ToTELTO OTLGTN LOPPT| KOLGTNV TVEVLLOTIKT TOV TOPOVG10L, ovTIKaToTpiloTove
0 10106 0 Xp1o1dG, oL NOEAE VO SOKIHAGEL TV TTpoaipeon TV avOpdmwv” (STELLAS 2004:42)
[Monk. Believing that Christ himself was reflected in the form and the spiritual presence of a
monk, aiming at testing people’s intention. ]

ETIOLOGY AND THERAPY OF DISEASE

The aforementioned narratives belong to the category of “legends”, according to the
definition of this folklore genre of the American folklorist William Bascom (Bascom
1965:3). One of the basic characteristics of legends is that they were believed to be real
by people who lived in so-called traditional societies. Nevertheless, it is obvious that
the belief narrative discussed here, along with other similar narratives, belongs to the
sphere of myth; and as we all know, myths use symbolic and allegorical language, not
literal. The American mythologist Joseph Campbell (CamPBELL 1988:22-23), who is
predominantly a researcher of myth and its function, refers to the “sociological function”
of myths, which aims at validating and enhancing certain social norms and statu quo,
and to the “pedagogical function”, which focuses on teaching a specific human way of
life. Therefore, in a large number of folk narratives we observe that people’s fear of
violations of socially acceptable rules is indirectly expressed, though, in terms of its
general structure, an allegorical narrative.

Knowing the specific belief narrative is quite useful since it not only facilitates sufficient
comprehension of the charms, but also associates the text with a network of contextual
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elements that are connected to the wider cultural frame within which the incantations are
produced and reproduced. The belief narratives integrate the cause of the disease. This
relies on violating taboos and rules of ethical conduct, which aims at avoiding potential
deviant behaviour as well as at enhancing social solidarity towards people in a crucial
situation, whether it is about foreigners or socially and financially disadvantaged groups.
This mechanism is based on and supported by a traditional religious cosmology that
associates these groups with a sacred figure of high authority, Christ himself.

The narrative under examination also includes customs and rules which refer to
dietary taboos. Such dietary prohibitions are connected to avoiding certain kinds of food,
especially during days of fast as defined by the religious system of traditional Greek
society, like Wednesday and Friday, when consumption of meat ought to be avoided:

“Mia popd mépatoe 0 Xp1otdg "mod €va omitt toon ‘kape to (ntidvo. ‘ERpale n voikotoovpd
TGO KOVTGIOL TOOL TN UAUPAKAETGE VO VIOL dDGEL V0L TATO *Td TOL KOLTGLa, O)L ATd TO KPLXGS,
vt frave Tetpadn 1 Mopaockevyr” (Megara, VLACHOU 1959:549)*

[Once, Christ came by a house pretending to be a beggar. The lady of the house was cooking
broad beans so he asked her to offer him a plate of broad beans, not of meat, because it was
Wednesday or Friday]

The violation of those restrictions in combination with the attempt to deceive the monk
is considered to be a sin and is punished by turning the meat into lentils:

“Xov exonOn o Xpotog exatéPface o TouKdAL Kot EBaAe Vo pAve Kot 0 Aoyog eiye yivel paxn”
(ANAGNOSTAKIS 1932-1933:40)
[When Christ fell asleep and she served food, hare had been turned into lentils]

“H yvvaiko d€ytnie ka1 votepo Ty ep@TNEE £iva pLoyelpedeL. AV TOL ‘“TEVE TMG YNVEL QOKT,
yopoTa, yotl epoyépevye KpEog (...) He TO mOv To Aéet yiveton o kpéag eakn” (LENAKAKIS
2007:117)

[The woman agreed and then he asked her what she was cooking. She told him she was cooking
lentils, but she lied to him, because she was cooking meat (...) the minute she told the lie the
meat turned into lentils]

Her being sick is the ultimate punishment for her negative behaviour, which is considered
to be a sin.

Some collectors of folkloric data are familiar with this belief narrative and explain the
incantation by stating: “The charm (...) is based on the following myth. Christ disguised
as monk requested accommodation from a priest whose wife was capricious and mean/
evil. She took no care of Christ and as a result that very night she suffered from colic.
They asked Christ to cure her and so he did. Afterwards, Christ disappeared and it was
then that the priest realized he was not a common foreigner, but Christ himself.” (IONAS
2007:A:42 (transl.) “The chant derived from this legend. Once Christ, pretending to be
a beggar (...). Then they realized it was Christ.” (Crete, ANAGNOSTASKIS 1932-1933:40

22 A similar case is documented in STELLAS 2004:41.
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(transl.)) It is also worth noting that a folklorist from Paros characteristically calls this
kind of collected material a mixed genre, which does not follow the restrictions of
transmission and the performance of charms (STELLAS 2004:42). That is to say, it neither
requires special users nor a secret transmission and performance.>

Nonetheless, we observe a considerable amount of independent charms documented
without a supplementary comment nor a reference to the belief narrative they associate
with. These independent charms maintain all the basic traits of the genre, the restrictions
on transmission and performance, and are used as treatment for the diseases in the
abdomen area. It is still uncertain whether the absence of a correlation is due to insufficient
documentation of the available folk texts or there is indeed ignorance of this narrative. It
seems, however, that the specific incantation follows a second method of transmission:
it is based on a legend, but in the process it becomes independent and follows the rules
and principles that apply to the transmission and performance of charms. The illegibility
of the text does not seem to worry researchers since nonsensical words and elliptic
content are considered to be one of the main characteristics of the verbal magic. Besides,
contrary to legends, comprehension of the charm is irrelevant to its assumed efficacy
(PassaLIs 2016:218-20).

CONCLUSIONS

The comprehension and legibility of the incantations examined in this paper would not
be satisfactory without the knowledge of corresponding belief narrative to which they
are closely connected. Such knowledge clarifies the verbal part of the charm, turning
it from an illegible and inconsistent text into a comprehensive, readable one. Despite
being quite different genres, the belief narratives and the charms are interrelated here in
a functional, supplementary way. What is documented in the legend is the explanatory
and justifiable model which clarifies the cause of the disease, rooted in the violation of
rules. Hence, it is not only an explanatory model for provoking a disease, but also an
example of warning against potential deviant behaviour. In this way, the social norms
connected with acceptable behaviour towards guests are validated, thus reinforcing
social solidarity towards people in need, such as the foreigners, the poor and beggars.
The charm thus constitutes the therapeutic method of restoring a disorder caused by the
violation of norms connected with the acceptable religious behaviour. What we see here
is that charm and the belief narrative coexist as a whole entity that is functional within
the framework of traditional Greek culture. Are there other cases of charms connected
to belief narratives in such an integrated way yet to be examined? Further study could
probably shed light and contribute to a more holistic approach to both genres.

2 The relation and the close connection between charm and the relevant legend have also been noted by
other researchers of European charm. Cf. Pocs 2014:895 (transl.): “However, due to further motifs
of'the historiola, this charm shows connections mostly with other genres, primarily with legends that
represent Christ and St. Peter wandering on earth. In her relevant analysis, Tekla Domotor traces this
charm back to an Egyptian magical text: the goddess Isis walks on Earth and a rich woman refuses
to give her shelter. Isis strikes her child down with a disease, but then takes pity on the child and
teaches the mother a healing charm. Dométor lists parallels from Southern Italy based on Ernesto de
Martino, to which we may add further data from Sicily”.
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