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Text typology in folkloristic studies
Epic incantational prayers

Szilvia Takács
1. Introduction

In their understanding of discourse, people categorize spoken and written texts into various types according to their previous knowledge of the world and of the text. But the question is, how many and what sorts of features of texts need to match for two texts to belong to the same category; and how great should the difference be between two texts for them to be defined as belonging to different types? Typological problems distinctively occur in areas where traditional categories of genre or text typology are employed, as in literature or in folklore. In this paper I examine some aspects of texts – categorized as incantations in studies in folklore, but defined as prayers on the basis of the intuitive knowledge of the users of the texts – based on 277 pieces of text found either in collections of incantations or in prayer books. I wish to find an answer to the question whether the above mentioned text typological contradictions can be resolved by using methods of text linguistics and semiotics. I study the texts from three perspectives: I observe first the communicative functions on the basis of Hymes’s (1972, 1974) model, then the text world created by the space, the time and the participants, and finally the segments of the texts with the methods of semiotics. The results of text analysis using Geeraerts’s (1997) prototype theory offer a possible model for folkloristic text typology.

2. The context of the problem

Folkloristic text typology situates genres of folklore within the traditional system of literature, which is poetry, drama and epic poetry, without denying the existence of intermediate genres. Furthermore, it distinguishes between subgenres “on the basis of content, role and form”. However, this genre-based categorization is “one of the most disputed phenomena” (Voigt 1998: 29) of folklore, and it usually does not match the typological criteria of modern text linguistics.

One of Erdélyi’s informants tells an „essőtül való imáccság” [“pra’er from the rain”] (1976: 124), while another one “pours” the sick „csak így, evve’ az imáccságga’…” [“just like this, with this prayer”] (1976: 96), still, the field-worker cites the text under the heading of “Incantations”. While the informants define the texts as prayers according to their intuitions, the field worker categorizes them as incantations on the basis of the criteria established in his “Introduction”. What further shows uncertainties is that these types of texts – that is, the ones that are classified as incantations according to folkloristic considerations, but regarded as prayers by informants – are also called faith-healing, incantation with an epic core, enchanting prayer, enchanting-incantational prayer, prayer surviving in the function of incantation (Takács 1994: 106-108). The three texts below – apart from the various ways in which they differ – are all classified as incantations, that is, as belonging to the same text type from a folkloristic viewpoint.

	 (1)

AB. ABC. ABCD.

ABCDE. ABCDEF.

ABCDEFG.

ABCDEFGH.

ABCDEFGHI.

 (Text used as an amulet for shivers Source: Pócs 1985/86, 555.)
	(2)

„Új hold, új király,

hívnak engem lakodalomba,

de addig el nem megyek,

míg szemölcsömet el nem veszed.”
[“New moon, new king

I am called to a wedding

but I will not go until

you take away my wart.”]

(For warts. Source: Pócs 1986, 140; Szekszárd)
	(3)

Dádelindul Uram Jézus Krisztus! 

Szerető Szent  Jóvá, Szent Péterrel uton talála egy gyik-asszont. 
Kérdé: Hová, te gyik-asszony?

Én elmegyek XY-nak piros vére kiszipására.

Ne menj el te gyik asszony,

Menj el a magos kősziklára, 

Ahol embert nem látsz,

Kereteszteletlen gyermeknek ingöt nem csinálnak,

Vakarupercöt nem sütnek,

Szánts követ, vess vasat,

Valamint a kő a vasban megfoganik,

Ez az eredet ugy eloszoljon. 

[“Then My Lord Jesus Christ!

Loving Saint Jove, with Saint Peter

found a saurian woman.

He asked: Where are you going you lizard- woman?

I’m going to suck out the red blood of XY. 

Don’t you go there, you lizard woman, 

But go to the high cliffs

Where you will see no man, 

No shirt is sewn for 

the unchristened child,

Greaves are not fried,

Plough stone, sow iron

As the stone conceives in iron

Shall this source dissolve.”]

(For ‘boils’. Source: Erdélyi 1999: 843)


Hence we are confronted with the problem that the scientific category of incantation (defined not on linguistic grounds) is on the one hand considerably heterogenous, and on the other, not in accordance with the text typological knowledge of text users. Pócs regards every text as incantation if it functions as such (1988: 633), that is, she regards the communicative function as the sole criterion for delimiting the type and distinguishing it from other kinds of texts. According to this criterion the three texts appear as identical, although other text linguistic categorizations would make a difference between them. Two of the texts are monologues, the third is a monologue in the current communicative speech situation, while presenting a dialogue. The first text is written, while the other two are spoken; not to mention the grammatical and semantic differences. 


In folkloristic studies the two officially distinguished genres which would also count as different text types according to most systems of text typological criteria are archaic folk prayer and incantation. In anthologies of archaic folk prayers and incantations there are several texts that are in a way intermediate between the two (as it is maintained by the above mentioned terminological uncertainty). Archaic folk prayers, incantations and their intermediate or peripheral representatives belong together according to the criteria of having an unwritten tradition, the same transmitting stratum, themes and style, while they are different as regards narration, function, topic, structure, length and explicitness-implicitness. If we regard the third text as an incantation – as did the field worker when entering the text into the collection of archaic folk prayers – we attach little importance to the informants’ remarks on text types. But “is it not the task of text linguistics to model the text typological knowledge of native speakers?” (Tolcsvai 2001: 333). Consequently, any scientific system of criteria for genres becomes questionable – to say the least – if it does not match the “native speakers’” (in the narrow sense: those who use the incantational prayers in their daily lives) knowledge of the text.


In anthologies of archaic folk prayers and incantations many of the texts cannot be listed straightforwardly among classical archaic folk prayers, and also show markedly different features from traditional incantations. These texts fulfil both a magic function and that of a prayer. Their length, typical figurative expressions, complicated system of place and time, and their themes all strengthen their kinship with archaic folk prayers, while the multitude of devices of magical language (which can be found in individual types of incantations, such as directives, threats, banishing, misleading or analogy, for example) connect them to incantations. Regarding all these features, from this point I will call the texts under examination epic incantational prayers, indicating both the variable function and the narrative nature that is definitive of these texts (and distinguishes them from closely related ones), and also the preconception that even if folkloristic studies do not regard them as autonomous genres, for text linguistics they can be interpreted as belonging to a separate text type.

Can text linguistics give a valid answer to questions belonging to the study of folklore, in this case to the problems of categorization by genre? Can it resolve the contradiction which is two-fold and exists between theoretical and applied text-typological knowledge? Can a text-linguistic study support the assumption that it is possible to distinguish an autonomous text type in the considerably rich intersecting area of two folkloristic genres?
We may find numerous epic incantational prayers in the incantations from the archives of the nobles of the 16th-17th centuries, in recipe book manuscripts and in the documentations of witch-hunts. Several epic incantational prayers (considered as belonging to the same genre as not epic and shorter incantations) have been published since 1873 in Magyar Nyelvőr and in Ethnographia since 1890. Erdélyi (1976) regarded incantational prayers as a genre related to archaic folk prayers. For the first comprehensive overview and categorization of epic incantational prayers, there were already as many as five hundred documented epic incantations at Pócs’s disposal (1985/86). Subsequent fieldwork resulted in a greater number of text representatives, but it was still not accompanied by an expansion of the categories: the epic texts collected by Salamon (1987), Tánczos (1995), Harangozó (1998, 2001), Polner (2000), and Takács (2001), can be listed unequivocally in one of the thematic groups set up by Pócs. The two main considerations for choosing the 277 text representatives (Takács 2004) were the presence of an epic feature and their function (texts characterized as incantations from the point of view of folkloristic studies, but called prayers or faith-healing by the informants). The text below appears in an anthology of archaic folk prayers under the heading “Incantation + archaic prayer motif”.

 (4)

Hasznos ima hideglelés ellen 

Kősziklák repednek,

Halottak feltámadnak.

Krisztus Urunkat megfogták, és Judás elébe állították.

Azt kérdik tőle: Mit félsz? Mit reszketsz? Talán a hideg lel?

Nem lel engem, nem is kívánom.

Azt se lelje soha, aki az én keserves kínszenvedésemről, halálomról megemlékezik.

Óh, hajnal, hajnal,

Piros szép hajnal,

Engem vendégségbe hívnak, 

De én nem megyek,

Elküldöm az én hideglelésemet.

Aki ezt elmondja háromszor napfölkelte előtt,

És három-három Miatyánkot, annyi üdvözletet és egy Hiszekegyet,

És fölajánlja Jézus utolsó rázásáért, és tiszta szívből mondja, Amen.

[“Useful prayer for shivers

Crags break,

The dead rise.

Our Lord Christ was captured and brought to meet Judas.

They ask him: What are you afraid of? Why are you trembling?Are you not shivering?

I am not, and I do not wish to. 

May he who remembers my suffering and death never shiver.

Oh, dawn, dawn, 

beautiful red dawn,

I am called to visit, 

But I won’t go, 

I will send away my shivers.

Whoever recites this three times before day-break,

And three Lord’s Prayers, three Ave Marias and the Credo,

And offers it for the memory of the last shaking of Christ, 

And says Amen with a pure heart.”]

Kistelek (Csongrád m.)

Erdélyi (1976), 14th text

The relationship of epic incantational prayers to archaic folk prayers and incantations cannot be made clear by the “type-subtype” distinction of folkloristic studies. Fortunately, Geeraerts’s prototype-theory (1997: 22) does offer a utilizable model for the definition of the category of epic incantational prayers. Geeraerts states – on the basis of his experimentations in lexicology – that when people classify the world’s entities, they regard some members of a category as more typical (centre) and others as less typical (periphery). Not every member of a category fulfils all the criteria of the ideal membership: “the central representatives usually have more of the observed features, while peripheral representatives have less of such features” (Tolcsvai Nagy 2003: 13). After all, this is what people do when they – by  cognitive processes – identify texts. If the distinctive feature of epic incantational prayers is alternation, that is, the prayer– or magical function, the epic nature and – as we shall see in what follows – the characteristic text world and the unique structure, then the folklore-typological approach – according to which the examined texts belong to the same text type as the charm of text 1. – and the text-typological aspects, according to which the examined texts markedly differ from all other types of incantations, point to the differences between genre and text-type, and between the paradigms of folkloristic studies and text linguistics (cf. Kocsány 2002: 57–59).

Starting out from Geeraerts’s statements, the method of theoretically distinguishing between the three text types – archaic folk prayer, incantation and epic incantational prayer – may be demonstrated by the following model: if representatives on the periphery of two categories in folkloristic categorizations happen to coincide (A = archaic folk prayers and B = incantations), then the two categories do have an overlapping area; in the case that there is a considerable number of representatives that fall into that area, a new category C may arise, in which those members that fall into the periphery of A and B may be called typical (Figure 1.)
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Figure 1. The application of Geeraerts’s principle of centre-periphery for distinguishing between related text types 

In order to establish the characteristic features of epic incantational prayers we can rely on the one hand on informants’ text-related remarks, which mainly raise questions of function, tradition, location and time of recitation of the text, and points of view of the transmitter’s social stratum; and on the other hand, on features that can be derived empirically from the corpus, such as the structure, the spatial and temporal structure, the characters and the system of themes. 

In case the function, the text world and the structure of epic incantational prayers differ from those related text types into which they would normally fall, or in the neighbourhood of which they are presented, then this text typological model offers an alternative for resolving folklore typological contradictions.

3. The magical communicative function

Classifying text types on the basis of function alone – as regards incantations – is in many cases justified. As it is fairly common that the body of the text does not itself point to its communicative function, the text frequently gets its actual meaning from the particular speech situation in which it is used: for example, in the case of the Lord’s Prayer recited to drive away the hail-storm. The incantational (magical) function, however, is not elaborated in as much detail as other linguistic functions. If it has a theory, it is not a linguistic one, but is rather rooted in cultural anthropological discourse. It was Malinowski (1965) who dealt with the question of defining magical function; nevertheless, the problems of definition are sensitively shown by the fact that even he did not interpret incantational function as a separate category, but did so in its relatedness to pragmatic functions. Jakobson straightforwardly includes it in the conative function: “magical function of enchantment is the transformation of an absent or lifeless third person into the recipient of a conative message” (Jakobson 1960: 355). The most important goal of the magical linguistic function is actually exercising an influence on the recipient according to the intentions of the speaker; thus, integrating the magical function into the conative category is not unfounded. In short, the common feature is the manipulative goal and the frequent use of the imperative form. As Jakobson (1960: 353) writes “The structure of a message primarily depends on the dominant function”. Is it at all possible to describe the characteristic linguistic structure of texts that fulfil a magical function? If a text with any linguistic structure may qualify as magical through ritual use (such as extracts from the Bible), then it is not the form or the content, but the special manner of use which makes texts magical. 

Malinowski’s (1965) work was one of the greatest undertakings aimed at defining magical function. His starting point was the fact that the appropriate use of words, the knowledge of names, the ability to use more developed forms of speech give people the power to rise above the limits of their individual actions (Malinowski 1965: 235). This is one of his explanations for the two-faced nature of magical language: partly, it is constructed from the existing building blocks of the languages, it shows a regular grammatical structure, it strives for comprehensibility which is where its pragmatic manipulative force lies; in contrast to this, magical language uses nonsense words, it is built up from the onomatopoeic reproduction of natural noises, it projects mysterious and obscure ideas – which is the pledge of magical manipulative effects. The connectedness of magical and pragmatic functions can be directly captured by noting that the appropriate use of words is equally a prerequisite (empirically) for the magical effect as for the success of communication. 

3.1. The communicative model of texts with a magical function
Jacobson’s principal theory of communicative functions is not only applicable in the field of language but in other areas of culture as well. It is precisely because of its simplicity and wide range of applicability that it does not give satisfactory answers to questions of verbal communication. For this reason, it is more expedient to use a less universal  scheme which mostly covers the events of the verbal communicative process, but it is possible to analyse them in a more structured way. The factors suggested by Hymes are more markedly connected to socio-cultural features, hence the increased number and more differentiated delimitation of factors there makes more thourough observations possible. 

According to Hymes, if the theory of grammar has universal expressions, the theory of language use should also work with universal expressions. He created the basic model which contains the constituents of speech events eight years later (Hymes 1972) to handle  universally characteristic dimensions of speech and to the describe the ethnography of communication (Hymes 1962). Hymes’s speaking-model consists of eight basic factors, which may be further subdivided: speech situation, participants, ends, act sequences, key, instrumentality, norms and genre (Hymes 1972: 35–71). This model is both a critique of and a supplement to Jakobson’s in the description of texts with a magical function.

Speech situation. Situation in Hymes’s interpretation contains the definite place, time and circumstances (scene) of the realization of the speech event, and the “internal” time and space of the text world which is interpretable within the context of utterance (psychological setting, Hymes 1972: 60). This distinction will gain particular importance for magical prayers containing an epic frame. 

Any definition of rite involves the importance of the definite assignment of a place and time: “the moment of executing the rite is carefully determined” (Mauss 1989: 86); “the magical rite cannot be carried out anywhere, only at locations suitable for it” (Mauss 1989: 87).

Incantations, however, do not always have a fixed time and location: in most instances they are brought to life by necessity. Magical time and space is much more likely to play a role in the internal world of the texts (section 4.1). The ritualized nature of the magical text – regarding our corpus of texts – is generally not manifested in the definiteness of the circumstances of its recitation, much rather in the prescribed norms of behaviour and the fixed nature of the texts. 

The internal time and space (setting) – that is, which is within the context – shows a full picture. The magical act starts by stepping outside the profane world, where different rules apply. In our most complex magical texts, the event takes place in a sacred, cosmic time. The time is indicated at the beginning of the text, which ensures the possibility of entering into sacred space and time: “Mikor az Úrjézus a földön járt…” [“When our Lord walked on earth...”] (Erdélyi 1976: 279; Nógrádmegyer). The epical frame of incantations describes the prototype of curing: this event takes place in a sacred time (setting), while the other half of the text refers to a real space and time: the actual person to whom the prayer is recited (scene). Therefore, these prayers contain the elements of setting and scene not only in layers, but also in succession (see Table 1).
	When our Lord Christ walked on Earth

Mary sprinkled water to her holy son

From trees, / From gnarls, / From flowers, 

Took effect on the Christ-Child
	SETTING

Sacred time



	Likewise shall my sprinkling take effect

on you, Elaine, 

As did Mary’s

on the Christ-Child.

(Erdélyi 1976: 111; Hadikfalva)
	SCENE

Profane time


Table 1. The distinction of setting and scene in epic incantational prayers.

Participants. In the case of magical text types, it is of great importance that Hymes divided Jakobson’s role of the recipient into addressee and hearer and the sender into addressor and speaker (sender). The peculiar relationship and differences between the addressee and the hearer can best be captured in therapeutic treatments. The sickness is both the addressee and the hearer of the incantations. The patient plays a passive role in this situation. The addressor who believes in the healing power of the word assumes that the real addressee and the hearer is the sickness. In this case, it does not make a difference whether the patient hears or understands the text; in the case of the patient it does not make sense to talk about him as the addressee or the hearer. Inside the magical text world the addressee and the hearer are one and the same: both are the spiritual being addressed by the text. 

The person of the addressor and the speaker may be separate in the case of certain magical text types (Table 2). The occassionally reoccuring expressions of archaic folk prayers – such as “this must have been told by Lord Jesus himself”, or “this is the prayer of Jesus” or “this was an instruction by Jesus” – signify Jesus as the addressor, which means that the speaker (sender) utters his words with reference to higher powers. The words of the healing Jesus – at the time of telling the story – already have an effect on the patient:

[image: image2]
Table 2. The participants of the epic incantational prayers according to Hymes’s model
Aims, intentions. The aim of the magical speech is to bring about a change in the actual situation by the mere power of words. Accordingly, magical speech shows basic functional and formal similarities to other linguistics devices of manipulation (for example: political speeches, flattering, a conversation between parent and child). Magical language works directly and exclusively by the power of words. The word also functions in a foreign or incomprehensible language; its power is not – or not primarly – to be sought in semantics. The recitation of a magical text always happens for some particular purpose, and is not a psychological necessity as is a prayer. The aim is usually personal (for example: healing, love magic, ensuring good crops). Magic is also a system of social control, especially in communities where it is still a daily practice.

Act sequences. The content and form of the message. According to Hymes, researchers dealing with spoken discourse have always shown more interest in the content of the message, mainly at the expense of the form. He treats sceptically the linguistic commonplace that “the way of saying something is part of what is said by it”. He believes that “the instruments of expression define, sometimes control the content” (Hymes 1974: 52). The latter statement holds true even more in the case of magical language. We cannot regard form as a phenomenon defined by the content and as functioning according to automatic laws. First, in some of the texts the content cannot be captured (meaningless texts) at all, while they display a strict regularity in form. In other cases, the magical content is not primarily expressed by the semantics, but by the formal features characteristic of ritual texts (for example, the various types of repetition, parallelism, contradiction, enhancement, reduction, omission etc.).
Key. Key means the atmosphere, the tone and the mode in which the interaction is realized. Hymes claims that it roughly corresponds to grammatical modality. Every speech situation has a key belonging to it, or a group of keys which are consistent with social expectations. In the case of magical texts, this may be called ritual seriousness (Hymes 1972: 67). Key is closely related to other factors of communication; elevatedness may be shown in the behaviour of the participants, the code chosen for the transmission of the message, and in contextual features. Apart from this, it is always possible for the participants to use a key which is different from what is expected. In concrete speech situations the participants can decide confidently whether a chosen key is compulsory, proper, acceptable or forbidden.

In terms of key, in magical interactions the members of the group have a much smaller number of alternatives than in other cases. Not using the prescribed key in the magical interaction may jeopardize the success of the whole act; for this reason, in these cases we may rather speak of compulsory and forbidden keys.

Instrumentalities: channel, code, register. We need to interpret channel in two ways, since in the case of magical processes, apart from the physical, there is also a “mystical” channel functioning. According the Frazer, the impulse between the sender and the recipient is transmitted “by means of what we may conceive as a kind of invisible ether” (Frazer 1998: 22). This channel, while absurd to an outsider, interpreted within the magical world concept is an unquestionable reality. This two-way distinction of channel is parallel to Hymes’s distinction of setting and scene. Scene means the visible, definable, concrete and real time and place as opposed to the cosmical sacred time and place of the magical process, so the participant of the magical process suggests – apart form the mechanically functioning auditive, visual and tactile channel – an invisible, non-physical channel which transmits the magical effects. Even if the physical channels do not function (for example, the recipient is blind, deaf or is sleeping) the magical channel still operates whenever the rite is carried out appropriately.

Examination of the code must yield an answer to the question whether verbal magical communication has its own special language. In connection with the magical linguistic code, the most important questions are the following:

· Are the basic elements of the magical linguistic code identical with those of colloquial language?

· If so, are there any differences as regards the ratio or organization of the elements used?

· If not, what other code is used in magical texts, and why is there a need for using a distinct linguistic code?

· Are there any special characteristics of the usage of the code (such as the musical instruments of the language)?

Magical texts in many cultures fit into a completely different linguistic semiology than the colloquial language. If the linguistic code used in the magical process is different from that of the colloquial, then it may be another natural language (for the ancient Greeks the language of magic was Egyptian), or the archaic form of the mother tongue, which has already become incomprehensible (the meaning of the ancient Akkadian magical texts has become obscure as a result of the changing of the language, and as a result, they were regarded as even more effective), or an artificial system of signs (nonsense texts, meaningless text amulets, numerical sequences).

In the above cases, the language of magic is different from profane language. In the majority of cases, however, the vocabulary and linguistic structure of the magical text does not differ from other utterances, it unambiguously and directly states its own aim (“menj el a föld mélységes fenekére”[“go to the deepest abyss of earth”]. The vast majority of magical texts are in close contact with reality, with everday life. Incantations present a faithful picture of the everyday life of the people: texts contain themes concerning the simplest tools, the design of houses, their furnishings, the garden, daily work and clothing. In this way, magical texts prove peculiarly double-sided: while they establish a relationship with a sphere beyond reality (spirits of sickness, “women who bring malicious winds”, demons or saints), they carry out magical actions by the simplest tools available, by the objects and settings in their immediate context (water, coal, scythe, hoe, string, tree-branch, bush, furnace, corner or wall of the house). 

This is how the word may be understood as the ready instrument of the magical process as well. In the magical process, the use of the word comes as naturally as the use of any of the instruments mentioned above. The direct transmission of interpersonal relationships and forms of utterance into magical actions is based on everyday experiences. Imperatives, warnings and threats prove to be effective in interpersonal communication, and so these instruments must be suitable for banishing, or sending personified charms. 

Norms of interaction and interpretation. "Norms of the interaction can only be explained by the analysis of the structure of society” – writes Hymes (1974: 59). The contolling norms mentioned here are such socially accepted rules as, for example, the order in which the participants can contribute to the communication, or the ways in which the communication can be interrupted and re-started, and also when it is time to keep silent, etc. Knowledge of the norms of colloquial speech events is the function of communicative competence. 

Neither can the norms of magical interaction be described in general: every community, and even every genre is governed by different rules. Questions of interpretation are much more complex. Do members of groups that use magical processes as a living practice recognize the whole meaning of the text? The interpretations of magical texts are created by anthropologists and linguists. Even if we disregard situations in which the magical procedures occur in a language unknown to the members of the group, we still have to arrive at the statement that for the users the interpretation of the message is secondary as compared to the function of the message. Unknown words in a text with recognized semantics do not question the faith put in the magical power of the text. 

Malinowski states that in the case of incantations “...meaning is equally important to the function of words within the context of the situation” (Malinowski 1965: 223). The etymological, grammatical and stylistic layers of the meaning of magical texts are only interesting for the researcher; to the user, it is rather the goal and the emotional input which make the text meaningful.

Genre. The last component of the principles of the ethnography of speech laid down by Hymes is genre. The various text types of verbal magic do not constitute closed, sharply divided groups. We can more easily categorize them on the basis of Geeraerts’s (1997) centre-periphery principles. Incantations are located more close to the centre than are archaic folk prayers and epic incantational prayers, which have alternating functions. Swearing and cursing, while linked in their origins to magic in many ways, nowadays only very rarely fulfil a magical function. The diversity of texts with a magical function makes it impossible for us to be able to summarize their characteristics in a simplified model of speech, although for the description of individual text types, Hymes’s criteria can be used with success. 

3.2. The function of epic incantational prayers 

Archaic folk prayers and epic incantational prayers and incantations may be placed somewhere between the two end points of the magical function; approximating the text to one or the other of the extremes. Indicating whether a text fulfils a magical or a prayer function is frequently only possible on the basis of the remarks added by the informants. For this reason, collections which include – apart from providing the mere text – the full conversation, or at least some extracts of the conversations that took place in the context of the field-work become particularly valuable (for example: Erdélyi 1976 and 1999, Tánczos 1995, Takács 2001).  

Archaic folk prayers mainly fulfil the function of prayer on the basis of the place, time and frequency of praying. These texts are motivated by the same internal, spiritual need as prayers approved by the church: „…hát én este, minden este” [“well, I do, every night”] (Erdélyi 1976: 271); „s ez az ima megnyugtat, úgy megnyugszom, nincs mit csinájjak” [“and this prayer makes me calmer, I calm down so much, I can’t do anything about it”] (Erdélyi 1976: 64); „amikor csak teccik, akkor, amikor csak jó’ esik” [“whenever I like, whenever I feel like doing it”] (Erdélyi 1976: 550).  

Among the incantations, the shorter ones that do not contain an epic frame exclusively function as incantations even if they appeal for the help of a mediator. These texts are not made to function by a spiritual need, but by a special, concrete purpose when in need (in drought, “in historic times”, in sickness). Emotional exaltation is not characteristic of incantations. In terms of imagery, they are much poorer than prayers; they are motivated only by practical goals. 

Epic incantational prayers are categorized as incantations on the basis of a special purpose indicated by the informants (“For cataract”, “In sickness”, “To drive away historic times”, “For stomachache”). However, their emotional charge and rich imagery emphasize their relatedness to prayers. The sick Jesus the Son, or the sorrowful Mary trigger such empathy on the part of the sender that the texts are frequently recited with strong displays of emotion, many times with “whimpering”, in the same way as archaic folk prayers conjuring the scenes of the stages of Christ’s passion. Erdélyi’s 13th text (1976: 133) is a sprinkling prayer: when they “sprinkled the sick like that”, it was doubtless used as an incantation. The testimony of the informant, in contrast, opposes the incantation function in all respects: „…és mikor mögha’t, azután úgy sokat a fejembe matizott az az imádság, minthogyha mindig köllött vóna azt énneköm éjjel-nappal, mindig azt az imádságot mondanyi (…). Az én agyamba mindig az forog” [“... and when he died, then the prayer came into my head, as if I’ve always had to recite that prayer day and night (...). It is always on my mind”] (Erdélyi 1976: 137–138).

Incantation functions automatically, its effect does not depend on the spiritual- emotional state of the speaker. Its power and effect is concentrated in the word itself – at least scientific theories portray magical language on this point. Contrary to this, Erdélyi’s 9th text assumes an emotional stance: “it is only important that they pray from their heart” (Erdélyi 1976: 123). 


The label of “mixed form of consciousness” is appropriate for epic incantational prayers: the text type with an alternating function can be defined as a text type which combines and merges the various functions (magical and prayer) of incantations and archaic folk prayers. This duality is also present in other aspects of the text (the spatial and temporal structure, the conceptual schemes, the pictorial units and the grammatical forms).
3.3. Text type and function

“Hence cognitive linguistics” – as Tolcsvai Nagy put it – “reinforces that (…), in the case of text types we are actually dealing with a typology of communication” (2001: 336). Epic incantational prayers – in some cases – were used for healing, at other times, the same text was part of the repertory of evening prayers. This is what Takács refers to when talking about “transitory functions”, or Tánczos, when he writes about “prayers surviving in the function of incantations”. Texts which are unanimously called incantations in folkloristic studies have a clause at the end that says that the text is to be recited daily – this supports the suggestion that text users took this clause seriously and actually recited them every day (Erdélyi 1976; texts 14, 15 and 17). Epic incantational prayers can be interpreted intertextually, by their relationship with other types of texts (cf. de Beaugrande & Dressler 1981: 188), as users of the text interpret it by comparing it to other texts. On the basis of their previous experiences (concerning, for example, typical aims, sacred places and characters in the internal world of the texts) the users call these texts prayers, while in crisis, they “read them onto” the sick person (recognizing from the incantations its procedures, the orders, threats and misleadings). The Lord’s Prayer said for the sake of healing, religious prayers or incantations are all equally “useful”, magical and religious beliefs combine; “the people did not theologize, they simply prayed for its value in sustenance (...). They had no idea that it was “enchanting” that they did when they sprinkled the sick” (Erdélyi 1999: 809).   


Archaic folk prayers and incantantations have a fixed function (the prayer and magical function), while the epic incantational prayer is characteristically alternating (dynamic). In many cases (prayer situations) it is not possible to regard epic incantation (Pócs 1985/86) as a subgenre of incantations, as the practice of folkloristic studies shows, because it does not implement the conditions that the definition of the genre of incantations normally contains. “The categorization of a text into a text type is obviously dependent on the function it fulfils in communcation” (de Beaugrande & Dressler 1981: 191–192), but in this case, approaching the problem from the perspective of function questions the traditional distinctions made by folklore, but does not in itself give an answer to the text typological problems of epic incantations. 

4. The text world of epic incantational prayers

The examination of the text world seeks to find out what world concept is represented in epic incantational prayers, in what ways the texts model the outside world and how the individual elements of the text become interpretable in the whole context. The system of space and time, the relationships and actions of the participants are the constituents of the macrostructure of the text (Tolcsvai Nagy 2001: 121), that is, they extend over the whole of the text and have a definitive function in the construction of the complex semantic structure.

Out of the constituents, the systems of place, time and participants gain a special importance. These build up a special text world, the extremes of which are the beginning and the end, God and the demon, the sky and the earth, the saint and the profane, the body and the spirit. The spatial and temporal relations of the pieces of texts in the examined corpus, and furthermore, the relations of the participants have great similarity: in terms of space, time and participants regular relationships may be found (cf. Tolcsvai Nagy 2001: 162). In the majority of anthologies containing archaic folk prayers and incantations the individual texts have been assigned a number. I will refer to these by the abbreviation of the title of the collection and the serial number in the following way:

HH-
Erdélyi Zsuzsanna: Hegyet hágék, lőtőt lépék (1976, 1999). The numbers indicate the date of first publication.

MR.XV-
Pócs Éva: Magyar ráolvasások (1985/86) chapter XV. 

GYCS-
Salamon Anikó: Gyimesi csángó mondák, ráolvasások, imák (1987) 

GYGY-
Tánczos Vilmos: Gyöngyökkel gyökereztél (1995) 

KHA-
Harangozó Imre: Krisztusz háze arangyosz (1998) 

AA- Takács György: Aranykertbe aranyfa (2001)

4.1. Spatial structure

In the course of examining archaic folk prayers and epic incantational prayers, a characteristic mental map is drawn, the symbolic landmarks of which are – horizontally – the window, the doorstep, the door, the four corners of the house, the church; more distant ones are snowy mountains, rocks, and seas; vertically the sky and the earth. Epic incantational prayers function in a space divided in three ways: the sacred, the profane and the cursed, which corresponds to the symbolic spatial concept of the ideology of the middle ages (Figure 2).
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Figure 2. The spatial structure of epic incantational prayers

The distant, unknown, deserted world full of evil spirits is the home of sicknesses and other personified dangers to human beings. This is where the evil spirit comes from, and this is where it is sent back to: „menjen oda vissza, ahonnan jött”, [“it should go back to where it came from”] (MR.XV-2.6.1). The evil is ordered back into the world deserted by God, to the home of darkness, the speaker orders the charm to the alps, to the seas, to the cliff :  „Menj el vadasszonyoknak vermibe!” [“Go to the ditch of wild women”] (AA-162), or „S menny el (kegjetelen( kietlen keo szal rontany, fürteos fenyeo teordelni”[“And go / to the cruel / bleak needle, to the ruin, to break pines there”] (MR.XV-2.12.1). Locative adverbial clauses clearly indicate that these correspond to hell, to the underworld: „hol a kutyák nem ugatnak, ( s a kakasok nem szólnak, ( s a lovak nem nyerítnek” [“where dogs don’t bark, / and cocks don’t make a sound, / and horses don’t neigh”] (AA-136).

The opposite of the cursed land is the sacred space, the homeland of saints, the ideal counterpart of earthly places: the paradisiac or the biblical location: „el indula Paradiczomba”[“and he set off for Paradise”] (Bornemisza’s 4th incantational prayer), „Mikor Jézus Krisztus a Jordán vize mellett járt”[“when Jesus Christ walked beside the River Jordan”] (MR.XV-7.9.2). This opening picture of epic incantational prayers rises into sacred space (and time), into the God’s kingdom, where charms have no power. The sacred place belongs to the inhabited, protected, orderly, known sphere; it is the counterpart of the earthly world with the only difference that there on the roads, in the churches and gardens, saints come and go, churches and chapels are made of gold, nature is still in a paradisiac state:  „Elindult Szűz leány Szent Margit aranymisét hallgatni az arany templomba” [“the Virgin girl started to listen to Saint Margaret’s golden mass at the golden church”] (GYCS-179), „Lefeküdvén elaludván gyönyörüséges pálmafánok árnyékába”[“Going to bed and sleeping in the shades of beautiful palm trees”] (HH-11).

The third unit of the spatial structure, the human (animal) body, is the part of the profane world. Proximity to the origo (Tolcsvai Nagy 2001: 125) is expressed in the text by deictic items: this man, to this sick person, on this person, from this Juliet etc. Generally, sicknesses only attack the body. According to the conceptualization rooted in the beliefs of the middle ages, the spirit is the godly, sacred part of the human, over which charms have no power. The healer uses the magical device of exhaustive listing when ordering the evil out, repeating the body parts already mentioned word by word 

„hetuen het fele keleuen testeth, tetemeth ki megh erneje ne emezthesse megh” [ seventy-seven types of bodies, the bodies which cannot be digested”] (MR.XV-29).

4.2. Temporal structure

The instrument of healing used in epic incantations is the evocation of an event that has already happened once in sacred time. By evoking the healing in sacred time, the speaker “steps out from the pressing limits of historic time, becomes able to control the seeming irreversibility of time, and relieves problems in its roots, going back to the beginnings of the world” (Takács 2001: 386).

Many other examples may be sought of this kind of relationship between myth and rite from other fields. Frazer (1998: 14), Lévi-Strauss  (1978) and Eliade (1993: 69) list rituals that envision mythical stories. During the sacred rite the past becomes one with the present: this is what Tánczos (2001: 111) calls the unit of cosmic time. Contrasting mythical/sacred/cosmic and profane/cyclical time is the most important religious-ontologic starting point of Eliade’s works. In epic incantational prayers sacred and profane time is apparently sharply divided (Figure 3.), but this distiction is rather only formal (Meletinsky 1998, Eliade 1993, Pócs 1983: 177–205, Tánczos 2001: 109–111, Takács 2001: 386).
	(7)

„Elindult Szüzanyám Józefát völgyébe,

Arra ment Szent Margit,

Azt kérdezte tőle:

»Mit csinálsz itt Szüzanyám?«

»Itt ülök, itt tartom szerelmes Jézusomat, 

mert ő beteg.

Sion völgyében 7 féle gyümölcsfa ágat 

és az égi harmatokat

És fürödj meg abban kisded Jézuskám!«

Mikor a Jézuska megfürdik, 


	Beszédidő: jelen
	Eseményidő: múlt
	Szakrális idő

	A beteg megkönnyebbedik.

77 féle nyavalyából és szenvedésből,

vedd ki ezen betegből minden betegséget!

3 angyal őriz engem, 

egyik fejtől,

másik lábtól,

harmadik a bűnös lelkem várja.” (HH-5)


	Beszédidő: jelen
	Eseméynidő: jelen
	Profán idő


	(7)

“My Sacred Mother set off  for the valley of Josephine, 

That way went Saint Margaret, 
And asked her

»What are you doing here Sacred Mother?«

»I’m sitting holding my loving Christ

 because he’s sick.

In the valley of Sion take

 7 kinds of branches of fruit-trees, 

and the heavenly dewfalls, and bathe in that my Son Christ «

When Christ has bathed,


	Time of speech: Present


	Event time: Past


	Sacred tima

	The sick will be relieved from 

77 sicknesses and sufferings,

Withdraw all the sicknesses from 

this diseased!

3 angels protect me,

one from the head,

one from the toes, 

the third awaits my sinful soul.”
(Erdélyi 1976; text no. 5.)
	Time of speech: Present
	Event tima: Present
	Profante time


Figure 3. Sacred and profane time in epic incantational prayers.

Sacred past becomes one with the present, the prayer recited by the saint is at the same time the magic word of the present. The person of the saint and the person carrying out the incantation are not distinguished in this case. “The incantator (...) creates a synchronicity by his reading between the evil powers which bring about the sickness, the heavenly powers called to aid the healing and his own prevailing present” (Takács 2001: 386). 

The temporal structure is further complicated if we separate the dialogue from the text and treat it as a separate entity. Hence, in Figure 4. below, the units of texts can be interpreted from left to right in a constantly extending temporal context, as the dialogue which is grammatically in the present tense takes place in the sacred past, and all of it is given a present-time frame in the actual healing situation. 

	SACRED TIME (PAST)
	PROFANE TIME (PRESENT)

	Time of speech: present
	Time of speech: present
	Time of speech: present

	Event time: present
	Event time: past
	Event time: present

	Time of  reference: present/ future
	
	

	»What are you doing here Sacred Mother?«

»I’m sitting holding my loving Christ

 because he’s sick.

In the valley of Sion take

 7 kinds of branches of fruit-trees, 

and the heavenly dewfalls, and bathe in that my Son Christ «


	“My Sacred Mother set off  for the valley of Josephine, 

That way went Saint Margaret, And asked her

When Christ has bathed,


	The sick will be relieved from 

77 sicknesses and sufferings,

Withdraw all the sicknesses from 

this diseased!

3 angels protect me,

one from the head,

one from the toes, 

the third awaits my sinful soul.”



	THE COSMIC UNIT OF TIME


Figure 4. The temporal structure of epic incantational prayers. 

The prototype is thus not a mere evocation but the present-time realization of what was true in the sacred past. The temporal structure is formally and grammatically divided, but in a mystical-magical sense it remains a unity: the healing takes place in an indivisible cosmic time. “... These purely mythical proto-events multiply revive in rites, they appear as patterns compared to which empirical events of the present get their interpretation” (Meletinsky 1998: 226). The opening scene of epic incantational prayers is at the same time the entrance into sacred time (and space). The “Vronck xrc felden ha Jar uala” [When our Lord walks the earth”] (1st Incantation, Bagonya) temporal clause rises into sacred time. The stepping into the profane time and back is indicated by the changing of the participants (most commonly by a clause referring back to the prototype of healing): „Én es vizet vetek (ha ember, akkor mondom a nevit)” [“I too sprinkle water (or if it’s a man, I say his name)”] (AA-152), „valamint az Urjézus szeme megtisztult, most ezen szem is úgy megtisztuljon” [“the way the Lord’s eyes were cleaned, so shall these eyes be cleaned”] (HH-11). The saint and the person doing the incantation become one, the sacred space and time connect to the profane, and the word sounding from the holy mouth of the healer becomes true for the present situation of healing.

4.3. Participants

In epic incantational prayers definite roles occur, and in the individual texts it is only the participants who are different. The roles that may appear in epic incantational prayers are the following. 

· healer (benefactor) saint, e.g.: Urunk Uristen [Our Lord] (Bornemisza 8. bájoló imádsága), boldogságos Szűz Mária [Blessed Virgin Mary](HH-3), Szent Ilona asszony [Lady Saint Elaine] (HH-7);

· the sick saint, e.g.: (Krisztus) szent szömit mögcsapta egy szőlővenyige [Christ’s sanctified eyes were hit with a vine-branch] (H-17); (Mária)…az ö áldot szent feiet meg ese fenye füst ozuz [Mary’s sacred head was stricken by this wicked gout”](Bornemisza 2nd incantational prayer);
· the evil spirit, e.g.: elindula a záporeső [the drift started](HH-10), megtalálkozott a gonosz igizetekkel [met with evil charms](AA-153);

· the person doing the incantation (origo), e.g.: én keresztet vetek ellenetek [I make the sign of the cross agaist you] (HH-8), én szintén kérem Urunk Jézus Krisztust [and I also ask Our Lord Jesus Christ](MR.XV- 2.24.);

· the sick person (or the one in danger), e.g.: hogy ők ennek az embernek megkönyebitsék kinjait [so that they meay ease the sufferings of this man] (MR.XV.-2.24).

The healer-benefactor saint, the sick saint, and the evil spirit are all participants of the past event revived in the prayers. The magician and the sick person of the present are part of the aspect of profane space and time, and the evil spirit is also present at the same place. The magician is doing the enchanting by the words of the healer saint, thus the roles are identical; in the same way the sick saint and the sick person in the present time are also analogous. In reality, we can only talk about three main roles, the healer (benefactor), the evil and the sick person (or the one in risk). There are regular connections among the participants, the space and the time (Table 3.). 

	Roles
	Sacred space and time
	Profane space and time

	HEALER (benefactor)→
	healer saint
	healer person (origo)

	EVIL→
	evil spirit
	evil spirit

	SICK PERSON

(IN DANGER) →
	sick saint (or the sick saint’s animal)
	sick person (or animal)


Table 3. The participants of the epic incantational prayers. 

This whole apparatus does not appear in every text. The system of the participants can be described for each individual prayer (Table 4).
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   Table 4. The apparatus of participants in this epic incantational prayer

In some incantational prayers self-reflexive elements appear, which refer to the origo:

 „Én, bünös szájamból szólok…” [I talk with my sinful mouth](HH-8), „…enis meg szoritottam ez embernec feiet…” [I have also squeezed the head of this man] (Bornemisza’s 2nd incantational prayer). These statements are unquestionably to be interpreted from the perspective of I/HERE/NOW (origo), they refer to the first person singular of the one doing the incantation, which is clearly distinct from the person of the healer saint. The healer puts the words of the incantation into the mouth of the saint; however, banishment, sending away or threatening is not simply quoting the saint’s words, because the teller of the text also identifies with this role:

	(9) 

„Az szot monda Urunk Jesus Christus,

Poronczolok az en mennyey Szent Attyamnak 

Szajabul szarmazott szent ighjjivel…” (MR.XV-2.12.1.)


	(9)

“The word was told by Our Lord Jesus Christ,

I command my heavenly Saint Father

With the sacred word from his mouth...”

(MR.XV-2.12.1.)


The healer apparently cites the words of Christ, but actually it is the healer who does the banishment. This is the point where the perspective is modified: the “healer-magician” of cosmic space and time (Jesus) and the person and the deed of the speaker become one. All of this is reinforced by the fact that the
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Figure 5. The system of participants in epic incantational prayers 

words of the saint never appear in reported speech. The same relationship holds between the sick saint (or the saint’s sick animal) and the sick person (or animal): the “sacred word from the mouth” of the healer saint is the healing word of the current situation as well. Figure 5 illustrates the actual forms in which the participants appear with concrete text extracts.
4.4. Text type and text world

The strict organization of the internal universe of epic incantational prayers is a typical feature which distinguishes them from closely related text types. The characters’ scope for action is strictly bound, their dialogue is stereotypical, their system of connections is static. The sacred and profane space and time are sharply divided. As it is shown in Figure 6 it is possible to mark the boundaries of the distinct worlds accurately, as the borderlines of the changes in place, time and participants coincide exactly. 
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Figure 6. The text world of epic incantational prayers

If the evil spirit exceeds its scope, it throws nature off its balance. The disturbance of the order activates heavenly powers; thus, in the course of the magical process, a temporary connection is created among the sharply distinct spheres. The procedure is aimed at restoring the order, in the process of which the demon returns to its dwelling place. The magical process is thus an effort to restore the continuity of the balance of nature.

This kind of divided, very explicit text world does not only appear in incantations with a magical function. We encounter the same stereotypical motives in related groups of texts. For example, the duality of the profane and the cursed space can be observed in the following incantation:

(10) 

Jaj, zápor, fenye üdő, távojzál el határainkról, 

kőszikláról kősziklára!  

[Oh, drift, cursed weather, leave our lands, 

from rock to rock!]

(MR-I.2.93)

Nevertheless, among the participants, it is only the evil spirit, and implicitly, the reciter of the text who is present, but the sacred aspect is totally missing. If the measure of implicitness/explicitness may play a role in the identification of text types (cf. Tolcsvai Nagy 2001: 336), texts (8) and (10) build up a different text world despite their thematic correspondences.

5. The structure of epic incantational prayers 

In ethnography and in linguistics various methods have been developed to define text segments. Propp (1971) outlines the structure of magical stories by distinguishing the functions of tales, where it is the typified actions of characters which delimit units in the text. Lévi-Strauss’s undertaking involved an enormous amount of ethnographic materials in its efforts to analyze myths structurally. The purpose of this study is to capture the structure of symbolic thinking. The method of segmenting the texts seems simple enough: it is achieved by expressing the sequences of events in the shortest possible sentences, in this way reducing every event to a subject-predicate correspondence (Lévi-Strauss 1978).

Voigt regards segmentation as the basic method of folkloristic-semiotic text analysis, and calls elements identified in this way “segments”. We may talk of a new segment if the plot, the action itself, the place or the time of the action changes (Voigt 1975: 23).

The descriptive methods for the segmentation of texts described above can in this form be used best for the analysis of epical texts. The material of the motives and imagery of epic incantational prayers and related text types, such as archaic folk prayers, incantations, semi-formal texts of prayers connected to medieval ecclesiastical literature, are merged in many ways, thus the identification of the units of these texts does not necessarily lead to such spectacular results as in the case of magical tales.

Tánczos writes that the texts of folk prayers “are constructed from repetitive, slightly changing stereotypes, invariable text formulae (...)”. Within one larger text we “rarely find new pictures or text units that we had not been familiar with” (2001: 134). For Tánczos, these repetitive pictures with a sacred meaning make up the units of the text (pictorial -syntactic units). “The more or less variable units of texts are not only formal-syntactic structures, but also content bearing units, that is, all the constructions carry a clearly definable pictorial-symbolic meaning” (Tánczos 2001: 135). The results of the segmentation of epic incantational prayers also show that individual magical processes, which are at the same time speech acts, are relevantly connected to a characteristic pictorial unit, and this takes its form in a pre-defined grammatical structure. To give a concrete example, most incantational prayers include a story which tells of a previous, successful healing (prototype). The principle of functioning of the magical process is analogy: as the process had been successful in the former story, it must be successful in the present. Contentwise, the prototype is a benevolent creature’s meeting with a mischievous demon. Grammatically and formally it is a dialogue – with some omissible exceptions (the dialogue is strongly ritualized: its constant segments are answer-response-sending).

Propp’s function, the segment used in the literature of ethnography, the motif, and Tánczos’s pictorial-syntactic units are not counterparts of one another; the only thing common to them is that they name conceptual units on the bases of various points of view. Moreover, from the point of view of text linguistics all of them can be regarded as mesolevel units (Tolcsvai Nagy 2001: 118).  

5.1. The method of dividing the text

The aim of the structural analysis of epic incantational prayers is to divide texts into clearly identifiable units in such a way that the individual magical processes (speech acts) become easily separable from each other. Epic incantational prayers can also be conceived as sequences of magical linguistic procedures, or pre-defined sequences of speech acts; thus the text units may be divided on the basis of the magical linguistic procedures they contain (otherwise, the units identified in this way largely correspond to those boundaries that we would have arrived at by the segmenting method that has just been mentioned, or the segmentation on the basis of pictorial-syntactic units). By segmenting the 277 examined texts we arrive at neatly separable units of meaning, which are at the same time both magical linguistic processes and speech acts (Table 5).

x. Invocation, Crossing, “Glory”.  The invocational prayer is in many cases introduced by a the invocation of a saint, or a crossing, or an expression, such as: “Glory be to God on High…”. This part cannot be regarded as having a magical function literally, its aim is setting the context for the prayer. 

Epic frame. The epic frame is the topical linkage of a number of magical segments of text – to be detailed below (A, B, C, D, E, F, G).  
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A. Source, delimitation.  The magical consideration behind the naming of the problem is that we have more control over the things we can name; and this control increases by the number of attributes listed. For this reason, preceding the identification of the problem, there are usually various attributes, which refer to the wider category of the problem: „hetvenhét fiával, hetvenhét lányával, / hetvenhét unokájával” [“with her seventy-seven sons, seventy-seven daughters, / seventy-seven grandchildren”] (MR.XV.2.18.1); „Térj meg, akármiféle eredet vagy” [“Be converted, whatever source you come from”] (HH-6). The delimitation frequently happens in the form of an (â.,) exhaustive listing: „Kalap alu gyüttié / kalap alá mönny, Párta alu gyüttié / párta alá mönny.” [“If you came from under a hat / go back under a hat, If you came from under a corolla, / go back under a corolla”] (MR.XV-2.6.2.).
a1.”Elindula”-segment: its protagonist is the creature of good-will, Saint Mary, Saint Magdalen; or seldom, it is the cursed malicious power. The beneficial power frequently occurs with certain (ä.,) attributes, which fulfil a defensive function: „Indul szüzleán Szent Margit, az aranymelence a hónya alatt, Krisztus Urunknak harminchárom csepp vérivel” [“The virgin Saint Margaret leaves with a box under her shoulder, with thirty-three drops of Our Christ’s blood”] (KHA-161).

a2. Meeting the malicious power or another saint: „talála gonosz igizetet” [“and found evil charms”](AA-157); „arra ment Szent Margit” [“Saint Margaret went that way”] (HH-5)
a3. Question, enquiry about the intentions of the evil spirit or the reason for the sorrow: „Mit sírsz, mit sírsz Boldogságos Szűz Mária?” [Why are you crying, why are you crying, Blessed Virgin Mary?”](KHA-141).

a4. Answer: the malicious power states its aim: „Szüvit máját meghírvasszuk, piros vérit megalíssuk” [“We’ll make his heart and liver wither, and his blood stop”] (HH-3); or (if there is no malicious power) the protagonist of the first segments states the reason for sorrow: „Az en aldot szent feiemet meg essé fenye füst czuz, fenye füst keleueny” [“my blessed sanctified head was attacked by the joint gout, the wen”](Bornemisza’s 2nd incantational prayer). In epic incantations not of a dialogical form (ā.,) stating the aim is equal with this (a4) sub-unit: „elindula a záporeső szegény ember eledele e’rontására” [“the drift started to spoil the food of the poor man”] (HH-10). The (ã.,) narrative description of the evil deed can also replace the dramatized sequence of a1, a2, a3, a4: „Elütaláto három zsidu csapat, tizënüt ekerütö,  tizënüt megigézte…” [He was found by three Jewish groups, fifteen eluded him, fifteen charmed him”](MR. XV. 3.6.1.).

B. Description of the magical process may replace the vocative and the imperative:  „onnaj hozzuk szuótalan vizet N-nek” [“Bring saltless water to N from there”](MR.XV-3.6.1).  

C. Vocative (addressing). It is possible to gain power over the relevant person, natural power or object by knowing its name. Logically, it is part of the source, the delimitation; however, I discuss it as a separate content unit, for it frequently appears separately or with other functions. 
c. Exhaustive listing related to the vocative. The power of the naming can be enhanced by listing all the possible names: „folyó csúz, veres csúz, kék csúz, fejér csúz, szöderjes csúz, köszvény, fájdalom, kelevény” [“running gout, red gout, blue gout, white gout, purple gout, joint gout, pain, boil”] (Bornemisza 1977: 33).

D. Imperative (D1: order / D2: prohibition). The directly expressed wish of the reciter of the text:  „Térjetek, menjetek erős kősziklába” [“Retreat, go to the strong cliffs”] (HH-252).  

d. Sending away
đ  (~ by giving details of the place) This is an organic part of the order together with the definite identification of the aim. Sending away is to a specified place, for a specified person. The specified place is a deserted, and cursed one, with no human inhabitants. „Meny el az köszálakat hasogasd” [“Go and cut the needles”] (MR.XV-2.12.2), „…hol kovászos kenyérrel nem élnek…” [“Where they do not live with leaven”] (HH-7).

E. Misleading. Misleading in epic incantational prayers is luring to another place, giving a promise for making amends: „Menjetek el a tengereknek fenekikre, / Ott van nektek terített asztalotok, vecserátok” [“Go to the bottom of the seas, / There you have your set table and supper” ](HH-3).

F1. Warning. The warning follows the imperative. Its function is to voice the order, and to hold out the prospect for punishment of the evil spirit in case it disobeys: „Mert ha megtaláltotlak, / Elvágom a késvel a nyakadon, / Agyonütlek a Krisztus feszülettyive’ ámen” [“Because if I have you found / I will cut your throat with a knife, / I will kill you with Christ’s cross, amen”](HH-7).

F2. Listing of defensive features. The warning is performed indirectly by asserting that human beings are under the protection of sacred powers: „Ennek az anyja meg van keresztelvel,/ meg van hitelődvel, / keresztet vetnek, imádkoznak” [“His mother is christened, / if filled with faith, / then make the sign of the cross, and pray”] (GYGY-68).
G. Enunciating the result. The verbal enforcement of the healing power of the saint, which functions according to the principle of realization by saying, in concrete, current healing situations as well:  „Azt meghallák, elsietének, hetvenhét erőtelen Hasfájás” [“On hearing it, they hurried away, seventy-seven weak Stomach-aches”](Bornemisza’s 3rd enchantment incantation).

H. Analogy. Analogy is related to the epical frame, in reality, the epical frame is one of the members of the analogy. When after the epical frame, the principle of similarity is also stated, the analogy is complete:“Mel syp thystan megh marada az fegyir syp thysta  keskene az the szenth fyadthwul olyan syp thystan meg maragyon ez sere lw ez gonosz fekylthywl” [“Which has remained purely white as the pure white handkerchiefs, so white shall remain this horse from the evil chancre”] (Bolgár 1934, 18).

 I. Clause. The clause is rather a constituent of archaic folk prayers, its occurence in incantational prayers is very rare (HH-14, 17, 263). We may regard it as the “instructions for use” for the text: „Aki eztet este lefektibe, / röggel fölkeltibe elmongya, / Elnyeri az örök boldogságot. Amen” [“Who recites this at night when going to sleep / and in the morning when awakening / will win eternal happiness. Amen”] (HH-17).

K. Wish: the intentions of the incantation may be expressed in the form of a request (besides the form of orders): „Kérgyük a boldogságos Szűz Máriját, hogy oszlassa e bajodat, iés viselle gondodat” [“We ask the Blessed Virgin Mary to take away your sickness and to take care of you”] (MR.XV.3.6.1).

Not all epic incantational prayers contain all the text segments. The structure of the individual prayers may be described on the basis of the samples in Table 6.

(11)
	A
	a1
	Ül a Boldogságos Szépszüzmária az ő áldott Szent Fiával.

Bemene szent templomába.
	The Blessed Virgin Mary sat

with her sanctified Holy Son. 

She went into the church.

	B
	
	Ereszd ki, ereszd ki szent pókámból szent kezemet, nyúljak fel szent ótárodra, vegyek le három szál gyertyát, olvassak – mondja a nevit hogy kinek – hetvenhétféle szent Antal tüzitől, hetvenhétféle pokoleredettől.
	Let my sacred hand out, let it out 

from my sacred linen, so that I can reach your sacred altar, and take three candles off 

read – tell me the name of whom to – 

from the seventy-seven kinds of fires of Saint Anthony, seventy-seven kinds of hellish 

sources.

	(A)
	a3
	Te hetvenhétféle tüzes orbánc!

Merre mész, merre mész te hetvenhétféle tüzes orbánc, te
	You seventy-seven kinds of fiery wen!

Where are you going, where are you going, 

you seventy-seven kinds of fiery wen, you

	
	â
	hetvenhétféle pokoleredet, te hetvenhétféle Szent Antal tüz?
	seventy-seven kinds of hellish sources, you 

seventy-seven fires of Saint Anthony?

	
	a4
	Én elmenyek Emrének szépsége látogatására, csontja, husa hasogatására, piros vére italára.
	I’m going to visit the beauty of Emre, 

to cut the bone, the flesh, 

to drink her red blood.

	C
	
	Térj meg, térj meg te Szent Antal tüze, te hetvenhétféle

 pokoleredet, 
	Retreat, retreat, you fire of Saint Anthony,

seventy-seven

hellish sources,

	D1
	
	
	

	
	d
	Menj el a kőszikláknak a hátára,
	Go to the back of the cliffs, 

	F1
	
	Hónap harangszókor meg ne találtassalak, me a késvel vágom el a nyakadot! 

(GYGY-8)
	And make sure I do not find you tomorrow

when the bells ring,or I will cut your throat 

with a knife!

(GYGY-8)


Table 6. The identification of the text segments for a particular prayer

5.2. Textual connections

Epic incantational prayers usually contain 2-10 text units (speech acts, following each other in a set order). The higher the number of these, the greater the number of variations as regards the order of the units. None of the text representatives contain all the text elements in this order (A, B, C, D, E, F, G, H, I, K), hence there is no use talking about a representative with an “ideal” epic incantational structure. According to Geeraerts’s scheme, no individual text may realize all the ideal features of a text type, which means that the centre is empty (cf. Tolcsvai Nagy 2003: 13).

It is nevertheless a characteristic feature that the absence of elements does not change the order. Elements that fulfil a religious function may be built into epic incantational prayers, such as petitions or biblical themes, but even these do not affect the order of the units. In the case of texts with a fairly large number of content units, this rigidly fixed order is surprising, eg.:

x A a1 â a2 a3 a4 ā C c D2   d đ G H  (MR.XV.2.1);

A a1 ä a2 a3 a4 ā D1 D2  d đ E F1 G K  (MR.XV. 2.4);

Aa1â a2 ä a3 a4  D1 D2 d  E F1 H  (HH-3);

A a1 a3 a4 ã B C D2  H   (Polner 2000: 92).

Text representatives which approach the ideal type are organized into characteristic structural types. Especially types ACD, AD, ABH and ABCD and their variants occur in great numbers (Table 7.)

 
[image: image8]
Out of the 277 text representatives observed, as regards the order of speech acts, 195 may be regarded as regular, which means that the order of the content units is rigidly bound (although it is true that 55 of the texts contain no more than two speech acts). The vocative is a characteristically recurring element, in many cases as an organic part of units  A, d, E, F, G, H as well. In the examined corpus, there are 39 texts, in which the orders of elements A, B, E, F, G, H, I, K is regular; only elements C and D may be removed or repeated. I also regarded these texts as regular; for example the structure A a1 B H C c D1  (GYGY-67). Nine texts consisted of one text unit only, another five were regular as regards the order of the text units, only certain groups of text units were repeated, eg.: A a1a2a3a4 D1 x / Aa1a2a3a4D1x / Aa1a2a3a4D1x (MR.XV-8.2). Adding up all of this, 29 texts remain (only 10% of the whole corpus), which show either very little and absolutely no regularity as regards the order of text units. 

In the examined corpus of epic incantational prayers, ratios of the occurrences of individual content units show great differences (Figure 7). Obviously, in the 277 texts the ratio of epic framing is the highest (97%), as I have regarded epic style as one of the most characteristic features distinguishing it from other related text types; and also, the denomination of the text type partly refers to this attribute. The number of imperatives (D) and vocatives (C) is similarly very high, as are the declarations of analogous relationships (H) between the statement referring to the magical deed (B), the protoype of healing and the healing taking place in present time.
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Epic incantational prayers may be conceptualized as a sequence of content units (speech acts) fulfilling a magical function. The most typical unit of meaning is the epic frame,  the aim of which is denominating, enclosing, and thoroughly describing the source of the problem, the enchantment, or other lurking dangers to human beings. 

Summarizing the results we can see that the number of the constituent components of epic incantational prayers is limited, the order of the elements is largely fixed, and this is not influenced by the repetition or lack of text units or the infiltration of elements (especially characteristic of archaic folk prayers) which fulfil the function of prayer. This amount of regularity of cohesion cannot be observed either in the case of archaic folk prayers or in the case of incantations. The characteristics of linkage within the text point to the fact that epic incantational prayers do not only differ from other text types in their function and text world, but comprise a markedly different group due to their rigid logic of text construction as well.

5.3. Text type and text stucture

One of the factors in identifying text types is the definition of text elements that can be identified, their relationship to each other, and the description of the regularities of their ordering, that is, the description of the general structure (cf. Tolcsvai Nagy 2001: 338). Apart from this, identification may be the basis of further ordering or classification within the same text type. There are examples in folkloristic studies as well of the structure-based genre distinction: Propp (1971) recognizes the constant functions of magical tales and their order as a genre-defining factor. The ratio of occurrences of content units and their rigid order in the observed corpus may be regarded as a characteristic of the text type. Approaching it indirectly, the same elements may occur individually both in incantations, and in archaic folk prayers, but the combination of these elements and this way of ordering them is only characteristic of epic incantational prayers, and only when combined with the above specified text world and functional duality.

The examination of the order of the elements is necessary mainly because it may be the characteristic of the general text type (if such exists) (Tolcsvai Nagy 2001: 338). Structure is the defining and distinguishing feature of literary genres (such as hymns), or folklore genres (eg. archaic folk prayer Erdélyi 1976: 35) and other text types (eg.: rhetorical speech, application, resumé).

6. Summary

A group of texts with magical function from Hungarian folkore has proven to be a rich ground for examining competence in distinguishing text types. This piece of research was motivated on the one hand by the researchers’ aim to find an appropriate denomination for a special group of texts, and on the other hand by differences between the cognitive approaches of folklorists and daily users of the texts. On the basis of analogies, I have denominated this type of text epic incantational prayer. The research concerned their characteristically alternating functions, spatial- and temporal structures, participant systems, the themes and stucture of the texts, the constituting speech acts with magical functions and their relationships to other text types. The results have shown that the function of epic incantational prayers is distinctively dual: the blending of the sacred and the magical is characteristic of them, and they either survive in a magical or prayer function. Their themes, and content elements can be clearly defined, and they are distinct from the two related text types.

One of the most spectacular results of the examination of text types occured in connection with the macrostructure (the spatial and temporal structure, and the system of participants) and the order of mesolevel elements. The spatial and temporal structure of epic incantational prayers and the participant roles show regular connections: the triformity of the sacred space – sacred time – healer saint form the first constituent, profane space – profane time – the sick person or the one in danger the second, and the third comprises the cursed space – out of time – malicious power. This distinction also leads us to the spiritually defined essence of the magical process, according to which the final aim of magic is restoring this static order, the harmony and the order of nature. 

The structure of epic incantational prayers and the order of their content units has also produced regular results. The distinct content units are speech acts in the Austinian sense, the magical function of which can be neatly described. In this sense, epic incantational prayers are actually speech act sequences, in the construction of which a characteristic logic prevails: from the story projected into cosmic time – which contains the description of the problem, or the symptom – we arrive at the termination of the problem, the disappearance of the evil spirit, the healing process understood for the present situation. The distinct content units are not compulsory elements of epic incantational prayers, any constituent may be left out, but this does not change the order of the other text units (Takács 2003: 92–97). The above listed, subsequent speech acts are actually magical linguistic processes, which can be interpreted individually, on the basis of the quality of the semiotic connections.

Marking off the text type of epic incantational prayers (from other related text types) by various instruments is an attempt to explore the ways in which results from text linguistic research may be used in folkloristic studies.

References
Beaugrande, Robert-Alain de & Dressler, Wolfgang (1981). Einführung in die Textlinguistik. Tübingen: Neimeyer.

Bolgár, Ágnes (1934). Magyar bájoló imádságok a XV-XVI. századból. [Hungarian enchanting prayers from the 15th – 16th century] Budapest.

Bornemisza Péter (1977) [1578]. Ördögi kísírtetekről, avagy röttenetes utálatosságáról e megfertéztetett világnak. Budapest: Helikon Kiadó.

Eliade, Mircea (1993). Geschichte der religiösen Ideen I.  Freiburg: Herder.

Erdélyi, Zsuzsanna (1976). Hegyet hágék, lőtőt lépék. Archaikus népi imádságok. [Hungarian archaic folk prayers] Budapest: Magvető Könyvkiadó.

Erdélyi, Zsuzsanna (1999). Hegyet hágék, lőtőt lépék. Archaikus népi imádságok. [Hungarian archaic folk prayers]. Pozsony: Kalligram. 2nd edition.

Eysenck, Michael W. & Keane, Mark T. (1990). Cognitive Psychology. Hove: Lawrence Erlsbaum Associates Ltd.

Frazer, James George (1998) [1890]. The golden bough. A study in magic and religion. Oxford: Oxford University Press..

Geeraerts, Dirk (1997). Diacronic Prototype Semantics. A Contribution  to Historical Lexicology. Oxford: Clarendon Press.

Harangozó, Imre (1998). Krisztusz háze arangyosz. Archaikus imák, ráolvasások, kántálók a gyimesi és a moldvai magyarok hagyományából. [Archaic Hungarian prayers, incantations from Gyimes and Moldva] Újkígyós: Ipolyi Arnold Népfőiskola.
Harangozó, Imre (2001). Elmentem Szent Están templomába. Kalandozások népi hitvilágunk forrásainál. [On the sources of Hungarian folk beliefs] Budapest: Masszi Kiadó.

Hymes, Dell (1962). The ethnography of speaking. In: Gladwin, Thomas & Sturtevant, William C. (eds.): Anthropology and Human Behavior. Washington: The Anthropology Society of Washington. 13–53.
Hymes, Dell (1972). Models of Interaction of Language and Social Life. In: Gumperz, John & Hymes, Dell (eds.): Directions in Sociolinguistics. New York: Holt, Rinehart and Winston. 35–71. 

Hymes, Dell (1974). Studying the interaction of language and social life. In: Foundations in Sociolinguistics: An Ethnographic Approach. Philadelphia: University of Pennsylvania Press. 25–66. 

Jakobson, Roman (1960). Closing statement: Linguistics and Poetics. In: Sebeok, T. A. (ed.). Style in Language. Cambridge, MA: MIT Press. 350–377.
Kocsány, Piroska (2002). Szöveg, szövegtípus, jelentés: a mondás mint szövegtípus. [Text, text type, meaning: the saying as a text type] Budapest: Akadémiai Kiadó. 
Lévi-Strauss, Claude (1978). Strukturale Anthropologie. Frankfurt am Main: Suhrkamp.

Lotman, Jurij (1994). A kommunikáció kétféle modellje a kultúra rendszerében. [Two models of communication in the systen of culture] In: Kovács Á. & Gilbert E. (eds.): Kultúra, szöveg, narráció. Pécs: Janus Pannonius Egyetemi Kiadó. 16–43.

Malinowski, Bronislaw (1965). Coral Gardens and Their Magic. London: George Allen & Unwin Ltd. Vol. II.

Mauss, Marcel (1989). Soziologie und Anthropologie. Frankfurt am Main: Fischer. 
Meletinsky, Eleazar (1998). The poetics of myth. New York, London: Garland Publishers. 
Pócs, Éva (1968). A magyar ráolvasások műfaji és rendszerezési problémái. [Categorization difficulties of Hungarian incantations] In: Ortutay, Gy. (ed.): Népi kultúra – népi társadalom I. Budapest: Akadémiai Kiadó. 253–278.

Pócs, Éva (1983). Tér és idő a néphitben. [Space and time in folk belief] Ethnographia 177–205.

Pócs, Éva (1985/86). Magyar ráolvasások I-II. [Hungarian incantations] Budapest: A Magyar Tudományos Akadémia Könyvtára.

Pócs, Éva (1986). Szem meglátott, szív megvert. Magyar ráolvasások. [Hungarian incantations] Budapest: Helikon Kiadó.

Pócs, Éva (1988). Ráolvasás. [Incantation] In: Vargyas L. (ed.): Magyar Néprajz V. Magyar népköltészet. Budapest: Akadémiai Kiadó. 633–691.

Polner, Zoltán (2000). Isten zsámolyánál. [At the stool of God] Szeged: Bába és Társai Kiadó.

Propp, Vladimir Jakovlevic (1971). The morphology of the folktale. Austin: University of Texas Press.

Robinson, W. Peter (1972). Functions of Langauge. In: Language and Social Behaviour. Hamondsworth: Penguin Books. 215–229.

Salamon, Anikó (1987). Gyimesi csángó mondák, ráolvasások, imák. [Csángó myths, incantations and prayers from Gyimes] Budapest: Helikon Kiadó.

Silling, István (1995). Kínján esék esete. Vajdasági archaikus népi imádságok. [Archaic folk prayers from the Vajdaság] Újvidék: Forum Könyvkiadó.

Szikszainé Nagy, Irma (1999). Leíró magyar szövegtan. [Descriptive Hungarian text linguistics] Budapest: Osiris Kiadó.

Takács, György (2001). Aranykertbe aranyfa. Gyimesi, hárompataki, úz-völgyi csángó imák és ráolvasások. [Csángó prayers and incantations from Gyimes] Budapest: Szent István Társulat.

Takács, Szilvia (2003). Szövegépítkezés a ráolvasó imádságokban. [Text construction in incantational prayers] Magyar Nyelvőr 92–97.

Takács, Szilvia (2004). A nyelvi mágia eszközei az epikus ráolvasó imádságokban. [Features of magic in epic incantational prayers] PhD dissertation, manuscript. 

Tánczos, Vilmos (1995). Gyöngyökkel gyökereztél. Gyimesi és moldvai archaikus imádságok. [Archaic prayers from Gyimes and Moldva] Csíkszereda: Pro Print Kiadó.

Tánczos, Vilmos (2001). Nyiss kaput, angyal! Moldvai csángó népi imádságok. Archetipikus szimbolizáció és élettér. [Csángó folk prayers from Moldva. Archetypical symbolization and living space] Budapest: Püski Kiadó.
Tolcsvai Nagy, Gábor (2001). A magyar nyelv szövegtana. [The text linguistics of the Hungarian language] Budapest: Nemzeti Tankönyvkiadó.

Tolcsvai Nagy, Gábor (2003). Bevezetés a kognitív nyelvészetbe. [Introduction to cognitive linguistics. Manuscript] 
Voigt, Vilmos (1975). A folklorisztikai-szemiotikai szövegelemzés eszközei. [Methods of folkloristic-semiotic text analysis] In: Voigt, V. & Szépe, Gy. & Szerdahelyi I. (eds.): Jel és közösség. Budapest: Akadémiai Kiadó. 23–35.

 Voigt, Vilmos (ed.) (1998). Magyar folklór. [Hungarian folklore] Budapest: Osiris Kiadó.


(6)  


„…These are the words from Lord Jesus’s mouth:


Flesh to flesh / Blood to blood 


Bone to bone / Sinew to sinew 


Should join.” 


(Erdélyi 1976: 122; Mindszent). 


�
ADDRESSOR = Jesus�
ADDRESSEE = the sickness, or the sick body parts�
�
�
SENDER = the reciter of the prayer�
RECIPIENT = 


the sickness (the sick is only a passive participant of the procedure)�
�






(8)


„Elindula a záporeső a szegén ember 


eledele e’rontására


Kérdezi a bódugságos szép Szűz Mária


Hová mensz te záporesső?


Elindultam a szegén ember 


eledele elrontására,


Kérlek térj meg


Menj a kősziklákra,


Hol kenyervel nem élnek,


És az ótáriszencséget nem használják.”





[“And the shower of rain started 


to spoil the food of the poor man.


Asked the Blessed Virgin Mary


Where are you showers going?


I’ve gone to spoil the food of the 


poor man, 


I ask you to retreat


And go to the rocks, 


Where they don’t live on bread and


do not have a eucharist”]


(Lészped, Moldva. Közli: Erdélyi 1976: 124)


�









�
�
�
�
�
HEALER�
saint�
Virgin Mary�
�
�
�
person�
 Ø�
�
�
EVIL�
spirit�
shower�
�
�
      SICK PERSON


(in danger)�
saint�
Ø�
�
�
�
person�
poor man�
�









Units of meaning�
Does not form a new unit of meaning, but a separate magical linguistic instrument�
�
�
A�
�
Source, delimitation�
�
�
Epic frame�
�
�
a1�
„Elindula”-segment 


(the “Leaving”-segment)�
ã�
The narrative description of  the mischievous situation�
�
�
�
a2�
Meeting�
ā�
Defining the aim�
�
�
�
a3�
Question�
ä�
Attributes�
�
�
�
a4�
Answer�
â�
Exhaustive listing�
�
�
B�
�
Description of the magical process�
�
�
�
�
C�
�
Vocative�
c�
Exhaustive listing related to the vocative �
�
�
D1�
�
Imperative / order�
d�
Sending away�
�
�
D2�
�
Imperative / prohibition�
đ�
 ~ by giving the details of the place�
�
�
E�
�
Misleading�
�
�
�
�
F1�
�
Warning�
�
�
�
�
F2�
�
Defensive features�
�
�
�
�
G�
�
Results�
�
�
�
�
H�
�
Analogy�
�
�
�
�
I�
�
Clause�
�
�
�
�
J�
�
Attribution�
�
�
�
�
K�
�
Wish�
�
�
�
�
Table 5. Key to identifying the text units of epic incantational prayers





Structural type�
number of texts�
�






ACD�
ACD unmixed�
50�



       76�
�
�
ACD + C and/or D�
6�
�
�
�
ACD + H�
7�
�
�
�
ACD + 1 element �
9�
�
�
�
ACD + 2 element�
4�
�
�
ABH�
ABH unmixed�
19�
          39�
�
�
ABH + C and/or D�
10�
�
�
�
ABH + 1 element�
10�
�
�
AD�
AD unmixed�
29�
    39�
�
�
AD +  1 element�
10�
�
�



ABCD�



ABCD unmixed �



16�



          31�
�
�
ABCD + H�
8�
�
�
�
ABCD + 1 element�
7�
�
�
Table 7.  The characteristic structural types of epic incantational prayers
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Figure 7. The statistics of the text units of epic incantational prayers
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