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STRATEGIES OF COGNITIVE IMAGES TRANSLATION IN FAIRY TALES
(WESTERN AND EASTERN SLAVIC INTERCULTURAL PARALLELS)!

Summary. The object is the semantic-grammatical and figurative-cognitive structure of phraseological analogues
and fixed comparisons (in Czech and Slovak fairy tale texts) is traced in detail, taking into account their transformations
in translation and types of interlingual phraseological equivalents, cases of replacement of phrases and paraphrases by
non-phraseological contexts are explicated, and vice versa, the use of figurative signs and idioms in the target text that
are not present in the original text (units with spatial semantics, emotion metaphors, folklorems and cognitems related to
social and marriage concepts) are analysed. The purpose of this article is the differences in the figurative and conceptual
structure, some initial, medial and final formulas in parallel texts and in comparison with other linguistic cultures, in
particular Ukrainian and Polish fairy tale discourse (the concept of the Way, the journey, typical for fairy tales) are
briefly described. Conelusions: Differences can also be traced at the level of semantic variation in the ways of expressing
the difficult tasks and ordeals of the heroes, for example, the idea of the impossible or certain pragmatic formulas and
constructions. These and other transformations of plots and motifs are typical of fairy tales in different linguistic cultures.
This gives grounds to refer to them as peculiar cognitems. Where relevant, authors provides ethnocultural comments
on the motivation of the images, their connection with traditional folk culture, ritual and customary representations of
a particular ethnic group, and highlights the specifics of the rendering of these cultural realia, the symbolic function of
objects and characters in the compared languages (verbalisation of the concepts of old age, unmarriedness, laziness, ways
of phraseological representation of the semantic opposition of friend and foe, good and evil, clean and dirty, etc.).

Key words: phraseological analogue, comparison, fairy tale formula, cultural cogniteme, conceptualisation, translation
transformations, equivalents.

Introduction. Formulation of the problem. A folk tale is a whole layer of national culture, which
contains the age-old wisdom of an entire nation. “Inner poetry” of the text of fairy tale is created by the
unique ornamentation of folklore language elements: folklore realia, fairy tale formulas, beginnings and
repetitions, etc. Therefore, the main difficulty is the search for functional equivalence in a particular
culture, as well as their cultural adaptation.

The term “adaptation” in modern translation theory is used to “denote a type of transformation that
results not only in a change in the description of a subject situation, but also in the replacement of the
subject situation itself”. This technique plays a very important role in the translation of folklore pieces,
in particular, folk tales, the perception of which is impossible by speakers of another culture without the
use of linguocultural adaptation.

As V. A. Fedorov and E. 1. Baeva fairly note, “the translator is at the crossroads of two cultures,
two worldviews, and one of their tasks is to convey and render cultural experience in an accessible way
with minimal losses, so that the translated text is perceived by readers in the same way as the original
is perceived by native speakers. Through a successful translation, the reader adds to his or her ’cogni-
tive baggage’. And the main goal of translation is to obtain a meaningfully and impressively equivalent
text in the culture of the target language” [here and further, the overview theoretical part of folklore
research is presented by: 9, p. 125-126].

In the process of translating a literary text, a translator cannot but encounter the mismatch of
elements of the system of two languages, as well as the phenomenon of lacunarity (insufficiency).
This phenomenon is called “linguocultural or ethnolinguocultural asymmetry”. “Ethnolinguocultural
asymmetry is a complex phenomenon, the dichotomous nature of which determines opposite vectors
of development of the translation process. In one case ethnolinguistic-cultural asymmetry leads to
translation errors and inconsistencies, generating disharmony, quasi-adequacy. In another case,
ethnolinguistic-cultural asymmetry leads to a harmonious translation text, which becomes the property
of another language and another culture”.

! The study is published with the support of the international grant project Erasmus+ KA220-HED N 2021-1-SK01-
KA220-HED-000022917 entitled The innovation of the concept and curriculum of doctoral study programs and increas-
ing their effectiveness.
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Literature Review. E. V. Zykova examines the concepts of “good” and “evil” on the fairy tale materi-
al of Russian and English culture, which “model a certain national image of the world and regardless of
the peculiarities of their form, are built on the basis of value categories”. A number of studies are devot-
ed to the study of folklore, phraseological units, and stable comparisons in fairy tales. An inexhaustible
and relevant topic for the study of phraseology is the reconstruction of the “phraseological picture of
the world”, the problems of correlation between national and international, language and culture, to
fragments of the picture of the world, encoded in phraseological units; such, for example, are the works
of S. I. Kotkova, O. A. Davydova, O. E. Frolova and others. Aleshchenko’s work “Ethno-linguistic pic-
ture of the world in the texts of folklore (on the material of a folk tale)” should also be mentioned in this
connection A. Birikh considers the composition of the language in the fairy tale folklore: a) phraseolog-
ical units coinciding with phraseological units of literary language; b) phraseological units coinciding
with the phraseological units of Russian folk dialects; ¢) fixed expressions used only in various folklore
genres, i.e. folklore phraseological units proper, for example, clear falcon, good fellow, red the sun, in a
faraway kingdom, in a faraway state, neither in a fairy tale nor with a pen describe, etc.).

Methods. First of all, let us briefly consider the main differences in the symbolism of objects and
actions in the archetypal world model of Russian and West Slavic (Slovak and Czech) fairy tale text, its
semantics, pragmatics and figurative component. Separately, we will talk about the cultural function of
names in the actional, subject and verbal symbolic codes and their typology, we will dwell on the nation-
al and cultural specifics of fairy-tale realities, characters and related folklore formulas that are relevant
in translation, ethno-cultural and semiotic correspondences.

For ages, a genetic connection has existed between a fairy tale and a myth and the archetypal rep-
resentations associated with it. In this connection, several researchers of the structural typology of
folklore draw attention to the fact that “a certain syncretism dominates in archaic narrative folklore:
a fairy tale has not completely separated from myth, not yet, its varieties have only just begun to
differentiate, a significant number of fairy tales have saved distinct relics of myth, and many stories
are attached to popular mythical characters...”. Vladimir Yakovlevich Propp and Claude Lévi-Strauss
once argued about the fundamental closeness of myth and fairy tale; while the first calls the fairy tale
“mythical” (at least based on its genesis from myth), the second sees the fairy tale as only a slightly
“weakened” myth.

According to T. V. Tsivyan, in terms of content, the archetypal model of the world is oriented to-
wards the ultimate cosmologization of the existent and, thereby, to the description of the cosmologized
modus vivendi and the main parameters of the universe — spatio-temporal, causal, ethical, quantitative,
semantic, character. The latter, in her opinion, can be described through a set of binary semantic oppo-
sitions (she allocates up to 12 pairs of similar binary oppositions in the folklore and mythological test),
which have positive and negative meanings.

Obviously, the basic constants of folk culture are closely connected with spoken folk art. The descrip-
tion of the conceptosphere of a fairy tale text is impossible without reference to folklore, because it is
in this linguocultural layer that it is possible to identify the sources and ways of mental characteristics
formation of a certain ethnic group.

The conceptosphere of folklore on the material of different folklore genres is the object of study of
a number of scientific approaches (S. E. Nikitina, A. T. Khrolenko, etc.). Proceeding from this, some
researchers endeavour “to identify key word-concepts correlated with several thematic classes, in par-
ticular, “Man”, “World”, “Faith”, “Soul”, “Home””.

On the other hand, the possibility of such comparative studies of folklore, according to A. Lisichkina,
is conditioned by the fact that “the formation of the fairy-tale world is connected with the construction
of a stereotypical image as a result of entering the system of certain cultural values. At this point, the
encounter with the images of (other, alien) fairy-tale culture will inevitably contrast with the component
structure of one’s own world”.

Results and Discussion. As an example, let us dwell on the differences in the symbolism of objects
and actions in the compared texts of fairy tales. Differences are observed primarily in the actional code,
in particular, in the non-identical symbolism of realities, magical attributes, and actions. Let us empha-
size that exactly this feature of a fairy tale that makes the structure of characters capable of intra- and
inter-plot transformations and makes it possible for semantically the same type of figures to play a wide
variety of roles in the plot (for example, mother-giver, mother-harm, mother-victim, etc.), which signifi-
cantly increases the variability of fairy-tale collisions.

Our comparisons of Slovak and Czech fairy tales also prove the fact that different characters can
perform the same semantic function.

Pay attention to the roll-call-analogs of fairy tale motifs and plots, the symbolism of objects, and their
functions in Russian and Slovak cultures. Thus, the motif of Kasheheev’s death in an egg, traditional
for Russian fairy tales, echoes such a motif among the Slovaks (the strength of the hero is contained in
the egg, which is in the deer grazing under the oak, and in the middle of the duck; the hero drinks the
egg and takes away his strength, power from the sorcerer): “...noxa on [marvuuwra-wapodes — O. T.,
M. F.] edi [knsacne — O. T., M. F.] ne omupoir, wmo, mon, 6 ecopax 3a 3amxom pacmém dy6, nod dyoom
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0LEHb NACEMCS, 8 MOM OJEHE YMKEQ, 8 Mot ymre 30a0moe siyo. — A 6 mom siiye, — 2060pum on, — 6
mom siiye, dyuenvra, 6cs mos cuaa” (“Coaneunsiit koub” // “Sunshine horse”) [YCHC, c. 144].

It is significant that in the Slovak texts, the King of Water acts as an analog of Kashchei, who also
identifies the victim by smell: “Berope noseuncs Kopoas 600v u ewyé 6 deepsx saxpunan: Aena, wmo-mo
wenoseuvum dyxom naxnem. lasaii ezo croda, a mo mebe naoxo npudémces!”. The King of Water soon
appeared and shouted at the door: “ Wife, something smells like a human spirit. Give it here, otherwise,
you will have a bad time! (“Kopoas Bpemenn” — King of the time) [YCHC, c. 130].

The motif of rewarding a hard-working stepdaughter and punishing her stepmother’s lazy daughter
(the fairy tale “Morozko” and a number of others), characteristic of many fairy tales, is transformed in
the Czech fairy tale tradition (“IIpo komeuky u co6aukry” // “About a cat and a dog”) through the image
of the Kolobok’s Way (here this object is endowed with the symbolic function of an assistant indicat-
ing stepdaughter’s way to the road). However, a different verbal text is associated with it (the hero of
a Czech fairy tale addresses him): “Roxo6ox, wonobox, xyda mne udmu, cranu, nymo yranu!” — lit.
Kolobok, kolobok, where should I go, tell me, show me the way! [ACHC, c. 82]. Wed the ritual (fatal) path
of Kolobok and its verbal and archetypal code in Russian and Ukrainian fairy tales in the interpretation
of T. V. Tsivian and other researchers.

Traditional formulas as genre-forming features of a fairy tale are deeply original, they give the lan-
guage of fairy tales a bright national colouring, flavour, expressiveness, specific imagery, carry a lot of
country-specific information and are a source of knowledge of peoples’ history and culture.

In connection with what has been said, we note that the semantic unity of the text is also ensured
by its structure (composition, repetitions, configuration of motives, roll call with other texts, etc.),
and — first of all — by its function, its communicative task, time, place, manner and other conditions of
performance and all that, by analogy with linguistic (speech) pragmatics, can be called the pragmatics
of a cultural text.

Wed a sentence in which the hero refers to a handkerchief as a means of reviving the dead: Mu.nwidi
naAMouer cmynail, 8UUMPU 21030 y6umbmt 6 aecy! — lit. Dear handkerchief, go, dry the eyes of those
killed in the forest! (“Pyunaa meapuuna” // “Hand Mill”) [YCHC, c. 92]. Wed Russian common mo-
%stwmll)l rejuvenating living and dead water in Slavic fairy tales, according to L. N. Vinogradova and

. Ya. Propp.

A peculiar motive for inducing action and a locus in a Slovak fairy tale is not a hut on chicken legs, but
a mill: Meavnuya xpymucs, cmosuk noseucs, cxamepms, Paccmesucs, dasime eunumos-3arxycums — lit.
Turn the mill, appear a table, tablecloth, spread out, give me a drink and a snack (“Py4inas veapauna”
é / “Harlld Mill” [YCHC, c. 92], obviously correlated with a self-assembled tablecloth in many Russian

airy tales.

Traditional for fairy tales common cognitems of the difficult task and the protagonist’s ordeal in fairy
tales (motives of lack according to V. Propp) can also be different in various linguistic and cultural spaces.

For example, in some Polish fairy tales, the sister of the enchanted brothers’ silence and her hard
work, including spinning ecloth from which the heroine must spin seven shirts, can serve as both re-
demption and ordeal (to “odkruczy¢” them, i.e. to break the spell, so that they could turn back into
humans): “Musisz, siostro, milezeé, jak milcza gwiazdy na niebie, jak milczg kaminie w poli. Musisz
milczecd stedem lat © siedem miesiecy, © siedem tygodni, v siedem dni, © siedem godzin... — A pod te pore
len posiejesz, len wyrwiesz, len wysuszysz, len pokruszysz. I uprzedziesz z kqdzieli nici, a z nici ut-
kasz ptotno. I uszyjesz z ptotna siedem koszul. Bracia te koszule obtdczq, bracia sie w to oczymgnienie
odkruczg” (“Siostra siedmiu krukéw”) [Porazinska, s. 32].

The identification of pragmatic units is also important, for example, formulas as a source of fab-
ulous, epic, song or “mysterious” text, correlation of national or international, cf. the analysis of the
fairy tale formula lived in the Ugro-Finnish and Slavic areal-comparative aspects of 0. Tkachenko [6]
or the “impossible” formulas used for allegorical expressions of the concepts “never” and “nowhere” in
German phraseology, the roots of which go back to called “poetry of nonsense”. By careful observation
V. M. Mokienko, a comparison of Russian and German temporal phraseology reveals a common typo-
logical universal, previously described by well-known folklorists A. Taylor, P. G. Bogatyrev, N. Roshi-
yan, — the so-called “impossible formula”.

The above-mentioned then-when=never model [3, c. 339] often appears in combination with narra-
tives where the protagonist performs some extra, unnecessary work as punishment, ordeal or reward,
and can be understood as a separate cognitive theme (dry-damp-wet, identified by C. Lévi-Strauss):
Bom u meneps npurasana mavexa Hacmenvre udmu 6 necnyro wauyy u Haiimu mam camnviii CyXon meHs.
Benena momBars ero go Tex mop, 110ka Ha HEM MoJ104ble BeTOKH He BhpacTyT — lit. Now Nastenka’s
stepmother ordered her to go into the forest and find the driest stump there. She told her to water it until
young flowers grew on it [Podleshych, s. 10] — Chesh. Tentokrdt prikdzala macecha Ndsténce, aby
Sla do hlubokého lesa aasla tam najsussi parez. Navidila ji, aby ho zalivala do té doby, dokud na nem
nevyrostou mladé kvitky [Podleshych, s. 11].

In O. Kolberg’s Pokutsko-Bukovyna fairy tales, the protagonist carries water with his mouth like
a crayfish and waters a dry beech tree: Bin BimMipsAB COpOK KPOKIB Bij MOTOKA Ta i 3aCTPOMUB TO¥ OYK.
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Rase, abn napankwn (A pak), 1a3uB J0 TOTO MOTOKA, ma U abu POTOM HOCHB BOTY, ma ¥ abu noiusas
moti 6yx, ax noxu re npuiimemscs ma we 3apodums — lit. «...he measured forty steps from the stream
and stuck the beech tree in. He says to erawl like a erayfish to the stream, carry water with his mouth,
and water the beech until it comes to life (“Pos6ifinuk Ian” // The Rogue Ivan) [K 1990, c¢. 177].

It should be noted that such motives correlate with the cultural cognition of punishing unmarried
women, especially old virgins, who, as a punishment, perform some heavy or unnecessary extra work,
even after death see more details O. Tyshchenko [8, p. 129, 132].

The most interesting are the analogues of phraseological units and formulas in the fairy tale text
in comparative, translation and linguoculturological analyses. Let us dwell on them in more detail. At
the same time, the correspondence in the translation may not coincide in terms of the degree of figura-
tiveness. According to V. Nelyubin, we are talking about “translation using an idiomatic analogue, i.e.
an idiom that conveys the same idea, but is associated with a different imagery”.

As analogues with different internal motivation of the component composition, we will first of all give
such examples presented in the texts of Russian-Czech fairy tales (meanings of emotion, inner experi-
ence of the hero, luck, happiness, good luck, diligence): TBoa B3axa, gexq! — lit. Yours took, grandfa-
ther! — Czech. Vyhrdl jsi, starecku! (“Pohddka o Mrazikovi”) [Podlesnych, s. 15]; Teicsaua den sceeda
6vi0 y Hacmenvru, u aobas pabora y meé cnopuiaace — lit. Nastenka always had a thousand things
to do, and any work she did was arguable — Czech. Nasténka méla védy plno prdce a vse se ji darilo
(“Pohddka o Mrazikovi”) [Podlesnych, s. 7]; ¥ cmapyxru w eé dowepu or cepina oraero — menepo
MOKACHO He becnoroumucst, wmo Hacmora Mapgywenvre gopory neperaér — lit. The old woman and her
daughter felt relieved from the heart — now you don’t have to worry that Nastya Marfushenka will cross
the road. — Czech. Starene a jeji deeri se ulevilo — ted nemusi mit strach, Ze by Nasténka Marfuse
krizila cestu (“Pohddka o Mrazikovi”) [Podlesnych, s. 23].

The phraseological unit of the original and its translation have a typologically similar figurative
structure, represented by synonymous lexical variants (belonging to the same lexical-semantic field) —
to cross the road ’to interfere with someone. in achieving the goal, hindering the implementation of
smth’ and k#Zila cestu — lit. crossed out, put an end to someone’s road. 1t is these correspondences
that are presented in bilingual phraseography in dictionaries, cf, 2k7iZit cestu komu — lit. to stand in
someone’s way; run across someone’s path; meet on whose way [CRES, s. 65].

In addition, in the same fragment of the text, the phraseological unit or cepgna orrerno — lit. was
translated from the heart by a coarse grammatical transformation with an absent subject (an impersonal
sentence with the meaning of the internal state) se ulevilo (it became easier) — Czech. Starene a jeji
dcefi se ulevilo — ted nemusi mit strach, Ze by Nasténka Marfuse kriZila cestu (“Pohddka o Mrazikovi”)
[Podlesnych, s. 23].

The conceptualization of the cultural semantic opposition (us-them) in the studied folklore texts
is clearly marked through the idea of someone else’s property and the somatic code. For example,
O0un KHA3L HEHUNCS HA NPERPACHOT KHIHCHE U HE YCNEL eue HA HeE HALALIeMbCS, He YCNen ¢ Hel
HA20BOPUMBCS, He YCNed eé HACIYULAMBCS, Q& YA HAD0 ObLIO UM PACCMABAMBCS, HAD0 ObLLO eMYy eXAMmb
8 danvnuii nymo, noxudamoe ceny Ha TyxHX pykax. Ymo denams! 'osopsm, Bek OOHABHIHCH He
npocugers — lit. One prince married a beautiful princess and did not have time to look at her enough,
did not have time to talk to her, did not have time to listen to her enough, and they had to part, he had to
go on a long journey, leave his wife in someone else’s arms. What to do! They say that one cannot sit for
a century embracing (“Benas yroura” // White duck) [HPC, c. 352].

In this original text, a stylistic repetition (anaphora) is presented that enhances the emotional
intensity when conveying separation in a narrative narrative, stringing constructions with not, and
the free, ugly construction in the original did not have time to hear it enough is conveyed by the met-
aphorical epithet nestacil sa jej medového hlasu napoéiivat. The social idea of foreignness, foreign
hands, property presented in the original text (mormgars meny ua ay:xnx pyrax — Slovak. 4 us sa
museli rozliucit a kiiagnid musel nechat doma na starost inym) leaving a wife in someone else’s hands
(“Biela kac¢icka”) [RLR, s. 223] in the Slovak correspondence it is not transmitted at all and is not
marked phraseologically, semiotically, and the Czech equivalent is as close as possible to the Russian
original (with a slight replacement of leave for entrust — svérit do cizich rukou) (“Bilad Kachnicka”)
[Ruské lidové, s. 352].

The spatial semantics of phrasemes in the original and in the translation is represented by the
same somatic code of phraseological objects of different internal form, which also denote emotions,
like melancholy, for example: Omunéc Hean nanrxy w mo6pér kyja raasa raagar. CoBceM ofoJena napHa
TOCKa-EPYYHHA, HUEe TIed OH roJoBy moBecua — lit. Ivan took the stick and wandered wherever his
eyes looked. The sadness completely overcame the guy, he hung his head below his shoulders — Czech.
ITvan odnesl hil a pak se vydal pFimo za nosem. Nadobro ho premohl smutek, svésil hlavu (“Pohadka
o Mrazikovi”) [Podlesnych, s. 28—29].

In this case, the metaphor of sadness, deep sadness of melancholy appeared in Russian and in Slovak
as an active subject with different predicates in the original and translated versions is completely omit-
ted in the target text of the folklore rocka-kpyunna — sadness as a non-equivalent unit.
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Let us consider another national-culturally marked expression, the inner form of which is associated
with the value-semantic categorization of the concept sphere of impurity, garbage: Xopouwo,— cxazana
6aba-s2a, — UMO Mol CRPAULUBAEULL MOLBEO 0 MOM, U0 6udera 30 J60poM, a He 80 dsope! A ne a106.10,
wmMo6 y mens cop H3 H3OBI BBIHOCHIH, U cauuiionm sobonvmubix em! — lit. Well, — Baba Yaga said, —
why are you asking only about what you saw outside the yard, and not in the yard! I do not like to have
rubbish taken out of my hut, and I eat too curious! [HPC, c. 64] — Slovak. Nemdm rada, ked’ niekto
strka nos do mojich sikromnyeh veci, a vellijch zvedavcov jem! (“Krasna Vasilisa”) [RLR, s. 30]. The
Gestalt structure (cognitemes) also differs in such interlingual phraseological correspondences (in the
original, the figurative unit is associated with the concept of garbage, sewage, in contrast to the Czech
correspondence, correlated with the somatic code and conceptualizing the mentioned idea of one’s own
or another’s as interference in other people’s affairs (poke one’s nose) (cf. Russian. Cynyrs HOC B Uy:Kxne
Aeaa — lit. Poke your nose into other people’s affairs).

Turning to the Russian idiom, it is worth noting that it is associated with such a circle of ideas and
prohibitions, according to which at a certain time of Christmas time, they were careful not to take out
the garbage from the house, so as not to take out their luck [4, c. 425]. This expression (A. Afanasiev,
A. Potebnya, V. Mokienko, etc.) is a fragment of the ancient advice and ritual wedding performances
and superstitious customs, according to which it was recommended to burn garbage in the oven, and not
throw it over the threshold, since an evil person could supposedly send trouble to the owner; the guests
who came to the wedding tested the patience of the bride by forcing her to sweep the hut; later, freed
from the ritual coloring, this advice acquired a figurative meaning: not to disclose family troubles, squab-
bles and other “unpleasant” “trifles of everyday life.” The words rubbish, garbage, nonsense, gibberish,
dirt, in which the original meaning was “wood debris, rubbish, garbage, dirt” were used in a figurative
sense, got the meaning of noise, abuse, absurd and empty speeches [4, c. 659].

As part of phraseological analogues with ethnocultural semantics in Russian linguoculture, the cul-
tureme — Bo.ag will function, which in a generalized metaphorical sense is presented in the following
context: Ecau moi 1106 Onvee-yapesne, mo nycms 3a meods udém; s ¢ neé¢ BoIH He eHuMai — lit. If you
are loved by Princess Olga, then let him go for you; I do not remove her will from her [HPC, c. 101]. It
corresponds to the concept of blocking the way in the Slovak language: Ak si cdrovnej Olge mily, nech
je teda] tvoja, v ceste jej stat nebudem, — lit. I will not stand in her way (“Marja Morevna”) [RLR,
s. 166].

The image of the will is presented in Russian dialect phraseology: He eanmars Bo.m ¢ voro — lit.
Do not remove the will from someone (Kursk dialects) “do not limit someone in actions, deeds”, removal
of the will “marriage” (Olonets). The will in the symbolic language of traditional culture is associated
with the motives of girlhood, the attributes of girlhood; it acquires the meaning of freedom of marriage
choice, desire or unwillingness to marry; in the wedding ceremony, various ritual actions are known,
aimed at the possession of the will, i.e. the power of one of the spouses over the other; the motive of
will as a free girl’s life before marriage takes on different forms in the wedding ceremony, primarily in
the Russian North [5, c. 430]; this item is used in the ritual of the bride’s farewell to girlhood, which
is called omdasamus, cdasams, omuumams 60410, cHUMAMS 8010, Heus 8010 — to give, surrender, take
away the will, remove the will, burn the will.

An example of partial equivalents can be the following examples: Hsan ecnomnun, wmo euden amozo
rwoma 6 ceume Babwv, Azu. He yerme.r UBaH H I.1a30M MOPTHYTb, KQK KON WMbLZHYT 8 60JULEOHBLE CAHOUKU
u 6vin maros — lit. Ivan remembered that he had seen this cat in the retinue of Baba Yaga. Before Ivan
could even blink his eyes, the cat darted into the magic sledge and was like this — Czech. Ivan si vz-
pommnél, e tohoto vidél kocoura ve suité baby Jagy. Ivan nestacil ani okem mrknout, jak kocour sko¢il
do kouzelnych sanf a byl ten tam (“Pohddka o Mrazikovi”) [Podlesnych, s. 57].

As is known, with partial equivalence, other components different from the FL can be traced, often
synonymous replacements of components (as a rule, belonging to the same semantic field), a different
structure of nominative units in the course of translation transformations. In this regard, let us give such
an example: Toavro umo svienan on x06vLIUY 8 NOJE, KOOBLIUYDL 3AOPALU LEOCTL U BCE BPOZHD MO LY2AM
pasbexcanucy; ne ycner yapesuy I1a3aMH BCEHHYTh, xax onu coscenm nponasyu (“Mapba Mopesna”)
[HPC, c. 104] — lit. He had just driven the mares into the field, the mares lifted their tails and all scat-
tered across the meadows; before the prince had time to raise his eyes, they completely disappeared —
Chesh. Cdrovié nestaéil ani mrkniit’a uz boli pre¢ [Ruské lidové, s. 191] — Slovak. Carevic jesté ani oéi
nepozvedl a uz se docela ztratily (synonymous options: ecrunyms, mopenyms — throw up, blink — oci
nepozvedl) (“Marja Morevna”) [RLR, c. 177].

Full equivalents are also fairly common. When transferring the figurative basis (structure) of prov-
erbs, the latter very often coincide, i.e. a literal, literal or very close to the original translation solu-
tion is presented: Cnpawusadi; moavro ne csarxudi éonpoc 1 dobpy éedém: MHOTO Oyaenib 3HATh, CEOPO
cocrapeembeal — lit. Ask; only not every question leads to good: you will know a lot, you will soon grow
old! (“Bacunuca nperpacuasa” // “Vasilisa the Beautiful”) [HPC, c. 64].

Note that the original text does not present the form of the verb you will grow old, but the more
archaic form you will grow old (cocmapeewncs). The Slovak correspondence is an adapted version of
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a modified proverb with a different actant and grammatical structure: Kto je vel’mi zvedavy, bude skoro
stary! [RLR, s. 30]. An example of complete correspondences in a literal translation is this: He 6odics,
Bacuauca Ipexpacnas! oysunati, nomorucs 0a cnams roxcucs; yTpo MyapeHer segepa!l — lit. Do
not be afraid, Vasilisa the Beautifull Have dinner, pray and go to bed; the morning is wiser than the
evening! — Slovak. Neboj sa, krdsna Vasilisa! — odpovedala bdbika.,,Zjedz, veceru, pomodli sa a chod’
spat, rano je midrejsie vec¢era (“Krasna Vasilisa”) [RLR, s. 28].

The most frequent cases are when in the text of a fairy tale a phraseological unit, an idiom in the
target (Czech or Slovak) text is translated by a non-phraseological unit or the equivalent is represented
by a construction in which there is no figurative or value-semantic, evaluative component of semantics:
Ona Hu masxcénoti, wu aéerKoti pabomov we 3HA; 00HO MOALKO deno eli OBLIO M0 JYHIE: 0ueHs J00ULY
Mappywna opexu wérrame — lit. It is neither hard nor easy work knew; only one thing was to her
liking: Marfushka loved to crack nuts very much — Neumela ani lehkou, ani teZkou prdci; jedind vec,
kterou delala s oblibou, bylo louskdni orechii (“Pohddka o Mrazikovi”) [Podlesnych, s. 7]; Boit on
nepssIM napHeMm Ha jgepesHe — lit. He was the first guy in the village — Byl nejlep$im chlapcem ve
vesnici (“Pohddka o Mrazikovi”) [Podlesnych, s. 12—13;{/.

The latter presents a literal translation with minor lexical substitutions: the former with better and
chlapcem, which is a more general and neutral inter-style translation.

Nationally-marked, folklore epithets (6enwiii ceem — lit. white light) and other folk poetic elements
(om sapu do sapu — lit. from dawn to dawn) are transmitted by neutral, colloquial semantic equiv-
alents, and figurative signs of nomination are generally omitted during translation: for example, Ha
ecém OeroM cBere wurozo y Heana ne 6vi10, wpome cmapos maomywru. OT 3apu 10 3apa mpyourace
ona He IOKIaJadA PYE, 6 wucmome u nopsoxe depicanra ceoé xozsicmeo — lit. Ivan had no one in the
whole wide world, except for the old mother. From dawn to dusk she worked tirelessly, kept her house-
hold clean and tidy — Czech. Nikoho na svete nemél kromé staré maminky. Pracovala bez ustini od
svitani do soumraku, udrdovala domdcnost v ¢istoté a porddku (“Pohddka o Mrazikovi”) [Podlesnych,
s. 13], where, as we see, the PO ne nokragaa pyk is tirelessly replaced by the prepositional case form
(adverbial) bez ustdni, which occupies a different place in the translated construction than in the orig-
inal language (the order of the syntactic components has changed, the components of the syntactic
construction in Czech).

The repeatedly mentioned ways of conveying national cultural vocabulary (ritual and marriage and
family designations, realia, cf. the realities of celibacy, old virginity) in the compared languages are
mainly associated with the symbolism of cultural realities, and in the source language are represented
by figurative means that are absent in another language. At the same time, phraseologisms, proverbs
and folklorems-epithets (folk poetic vocabulary) are full equivalents: Konuusroce nemo rxpacroe, npuwiaa
3uma. Mnozo Bogbl ¢ Todi mopsi yrerao. Mavexy mocra-wpyuuna odonera. Bes ussenacwy cmapas, wmo
e€ aoumas JouKa Majz’?ymenwa-ﬁymenwa B geBrax cuaut — lit. Red summer is over, winter has
come. Much water has flowed under the bridge since then. The sadness overcame the stepmother. The
old woman is all exhausted that her beloved daughter Marfushenka-darling is sitting in the girls —
Czech. Skon¢ilo krdsné leto a prisla zima. Mnoho vody za tu dobu uplynulo. Macechu premohlo trapeni.
Souzilo ji, Ze jeji milovand dcérka Marfuska-dusicka stéle jesté nemd Zenicha (“Pohadka o Mrazikovi”)
[Podlesnych, s. 33].

Wed phraseological unit associated with the symbolic language of culture, in particular the concept
of celibacy: cudems 6 desrwaxr — lit. to sit in girls, which in the target language does not have a figurative
correlate (jesté nemd Zenicha), but is represented by a free and coarse construction. In this regard, let
us pay attention to the specifics of the transmission of verbal predicates with the meaning of physical
impact, which is combined with the metaphorical representation of emotions encoded using synonymous
associative pairs of melancholy-gritty): mocra-xpyuuna odorera — melancholy-gritty — overcame
pFfemohlo trapent.

The motif of old girlhood in Czech fairy tales is presented in the translation by an individual au-
thor’s translation transform kmenyrs B geBkax — lit. to turn sour in the girls, which arose on the basis
of the folk emgers B geBrax — lit. sit in the girls, the expressiveness of which is enhanced by the folk
poetic repetition: Huaa 6 depesne cmapas desra no umenu Kaua. Bowu y neé€ domur u cad, 1 momy se
u denexcru 800ULUCH, HO 6YO0b 0HQ LOMD 30L0MOM YEEULAHE, KA HEE CaMbLil pacnocrednusi bampar He
NONBCMUACS ObL, 00 T020 ObLAG OHG C6APIUBH U 314... o 6cemy npouemy 6vina Kava nexopowa coboti. K
nedaaero 0v10 00 copora, & ona BCE KHCIA B JeBKaX, 6udno, cyicdeno el 6viio OJHOH BEK BEKOBATH —
lit. There lived an old girl named Kacha in the village. She had a house and a garden, besides, she had
money, but even if she was hung with gold, the most last farm laborer would not be flattered by her, she
was so grumpy and angry... In addition, Kacha was not good-looking. She was not far from forty, and
she was still sour in the girls, apparently, she was destined to live one century (“dépr u Kaua” // “Devil
and Kacha”) [YCHC, c. 106].

When transferring cultures and translation strategies, there is such a type of correspondence when
there is no phraseological unit in the original, that is, a free coarse context or a combination of words,
a construction is presented, and when translating, a phraseological equivalent or a figurative sign of
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a nomination, an idiom or a comparative phrase is selected. Let’s look at some examples: Ryney scenuncs
Ha 6008yULKe, HO OOMAHYCS U He HAUER 8 Hedl D00poti mamepu das céoeti Bacuaucer — lit. The merchant
married a widow, but was deceived and did not find in her a good mother for his Vasilisa — Slovak.
Ako sa neskor ukazdlo, nemal $tastni ruku, dobrii matku pre svoju Vasilisu v nej nenasiel (“Krésna
Vasilisa”) [RLR, s. 22].

So, in the target text (in the Slovak translation), instead of the ugly construction-sentence, the
Hesywru pabomanu. Bom nazopeno na ceeure — lit. Girls worked. Here the phraseological unit Die-
véatdam sla prdea od ruky (“Krasna Vasilisa”) [RLR, s. 23].

It should be noted that with the help of the same phrase in the Slovak linguistic culture, the contex-
tual metaphor of the original was translated with the meaning of fire, temperature to denote good work
(intense, fast): Cmapywra xynura avny ropowezo; Bacuauca cena 3a deno, paboTa Tak u rOpuT y HeEE,
U NPRIHCA BLLLOOUM POBHAS Ja MOHKAS, KAE BOIOCOE. Habpanroce npscu mnozo; nopa 6w 4 36 mrarve
npunumamocs, da maxuxr 6epd we waidym, wmobwvs eodusucy wa Bacunucuny npsocy (“Bacmmmca
npekpacHaa” // Vasilisa the Beautiful) [HPC, c. 65] — lit. The old woman bought good flax; Vasilisa
sat down to work, the work burns with her, and the yarn comes out smooth and thin, like a hair. A lot
of yarn has accumulated; it’s time to start weaving, but they won’t find such reeds that are switable for
Vasilisa’s yarn — Slovak. Prdca jej Sla od ruky, radost pozerat, a priadza bola jemnd, a tenkd ako
vlasok (“Krasna Vasilisa”) [RLR, s. 23].

In this regard, let us pay attention to the specifics of the transfer of the weaving reality, the berdo
tool as tkdésky stav, although the Slovak language also has the berdo lexeme (and phraseological con-
nections of units with this weaving term), i.e. a terminological replacement by a phrase in the target
language was carried out.

Another example of this type of correspondence is the following: the absence of a phraseological unit
in the original when translated as an idiom in one of the compared languages (Slovak), and in Czech
there is no such translation solution and is almost a literal equivalent: Mnozo naarxara xuseuns, MHOTO
EHA3b €€ yroBapHBa.l, 3am06e006aa He NOKUIAMb 6biCOKA Mmepema, ne xodums wa becedy, ¢ JypHoLMU
A100bMU He 8AMANCUMBCS, TYOLX peuell He cayuamocs. Euseuns obewana eéce ucnoanums (“Benas
yrouka”) [HPC, c. 190] — lit. The princess cried a lot, the prince persuaded her a lot, commanded not to
leave a high tower, not to go to a conversation, not to hang out with bad people, not to listen to bad speech-
es. The princess promised to fulfil everything [“White duck”] — Slovak. Krniagnd vel'ms plakala a knieza
jej kladol na srdce a zaprisahdval ju, aby nevychddzala zo svojej komnaty, s nikym zbytocne nehovo-
rila, nestykala sa so zlymi ludmi, neposlichala nikoho, kto by sa jej snagil cokolvek nahovorit (“Biela
kac¢icka”) [RLR, s. 223] — Czech. Knézna velice plakala, tuze ji kniZe domlouval, aby vysoky paldc
neopoustéla, na zZadné tacky nechodila, se Spatnymi lidmi aby se nestykala a zlé Fe¢i aby neposlouchala
(“Bila Kachnicka”) [Ruské lidové, s. 352].

Further we will briefly examine the figurative structure of some initial and final, in particular com-
parative formulas in the compared folklore texts with the involvement of facts from different Slavic
languages. In the study of O. I. Bodnar, the following typology of the Ukrainian folk tales beginnings
was proposed: existential-possessive, existential, existential-locative-temporal, dating-temporal, begin-
ning with a prologue, starting with an epigraph, starting with an address [1, c. 87], see also [2, c. 481].

The initial formulas of some Ukrainian fairy tales present motifs of the impossible: I]e 6yzo gaBHO-
NIPENaBHO, Koau KYPH HECIH TeIAT, a BIBII — MHCAHEH, fatiniu, wia y Kocosi... — lit. It was a very
long time ago, when chickens bore calves and sheep — Easter eggs more beautiful than in Kosovo
(“Yapisue ropuartro” // “The Magic Cup”) [YVHC 1988, c. 196].

By the way, it should be emphasized that we find similar topographical motifs in Polish fairy tales,
cm. Za gorami, za lasami, za bystrymi dunajami, w pewnej wiosce, na uboczu stata zagroda [Porazins-
ka, s. 176] — Hen.... za gorag wysoka, hen za dunajem glebokim byto krdlestwo bogate, piekne i rozlegte
(»Trzej synowie”) [Poraziriska, s. 54].

The image of the Danube is also represented in the middle topographical formulas of Polish fairy
tales (with verbs of movement repetition) to denote a road, a long journey: Jechat, jechat... trzy wysokie
gory przebyl, trzy vglebokie dunaje przeplynat (,,Popleluszka”) [Porazinska, s. 143]

It should be noted that the mentioned folklore image of the Danube (za bystrymi dun:yami), accord-
ing to the testimony of the Polish ethnolinguist E. Bartmirnsky, is reconstructed as “zmitologizowany
obraz wielkiej wody, centrum swojskiego §wiata, droga i zarazem granica ziemi btogostawionej; poetyzm
o podstawowym znaczeniu ‘wielkiej, gtebokiej, odlegtej wody’; w przystowiach i piesniach przybiera bo-
gate znaczenia symboliczne: swobody, mtodo$ci, mitosci oraz poczatku i korica granicy przestrzennej i
zyciowej” [7,s. 167].

Then let us consider the end formulas, which have a common lexical composition and are quite sim-
ilar in imagery and are transferred by means of rhyming constructions: Bsrr y Hpauymru ko.iozeir,
B EoJofie prioa eqer, a Moeli ckaske konerp — lit. Ivanushka had a well, in the well a fish eletz, and
my fairy tale is over (“Usanymra-nypador” // “Ivanushka the Fool”) [HPC, c. 233]; an almost literal
Eranslation iil Slovak: Ivanko mal sud, v tom sude bol sumec a rozpravky je koniec (“Hlipy Ivanko”)

RLR, s. 83].
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Also compare rhymed endings with the symbolism of utensils and alcoholic treats, the motif of drinks
in A. Afanasiev: Tem ckaske koHen, a MHe Bogoiku koper — lit. The fairy tale is over, and I’ll have
some vodka (“Xurpas nayka” // “The Cunning Science”) [HPC, c. 187].

The individual end formulas are analogues with different inner forms in Russian and Czech (transla-
tion with a rhyming structure of the final part): Tyr u ckaske konen, a kro caymana — moaogen!” — lit.
Here is the end of the tale, and good for whoever listened! — Chech. Zazvonil zvonec a pohddky je konec!
(“Pohddka o Mrazikovi”) [Podlesnych, s. 65]; Y Toii KopoBs1 GbLT EOIOKOIBIHE-3BOHEI], TYT H CEA3Ke
roner (“Kopoav epemenu” |/ “King of Time” [YCHC, c. 131].

Typologically similar endings with variation of lexical components can be found in Ukrainian and
Polish fairy tales, where rhyme is also functionally significant; the symbolic function of loci also chang-
es (the typically Ukrainian symbol of the willow tree is actualised): “I 6ci acusyms co6i wacauso, we
1 Onecw, s ne nosmupaau. Ha Bepoi g3pinank, Hamii kasni kingnk — lit. And everyone lives happily,
even now, if they have not died. On the willow-tree there is a bell, our fairy tale ends” (“Taiirai” //
“Hayhay”) [YH% 1988, c. 187]; compare also: Basniczka mita czy niemila — juz sie skoriezyta (“Dwie
Dorotki”) [Poraziriska, s. 17].

Some final (ending) formulas of analogue type are correlated with national-cultural realities and im-
ages, e.g. [led wax y3nan 6cé amo, paccepouics na jaeny u paccmpeun e€; a cam ¢ 00uKow CTaJ KHTh
Ja 110:KHBATH Ja J00pa HAKHBATH, H A TaM ObLI, MET-ITHBO ITHJ; 110 yCaM TeK.J10, B pOT He monaao — lit.
Grandpa learned all that, got angry at his wife and shot her; and he and his daughter started living and
making a good living, and T was there, drinking honey and beer; it ﬂowed out of mouth and did not come
in contain synonymous repetitions (like honey-wine) (“Ba6a-fIra”) [HPC, c. 61].

Variants of this traditional repetition are presented in Russian and Polish fairy tales: 4 me npuaemenu
domoii, ece 06pad0BAIUCD, CTIALYU KHTH Ja OBITH A KHBOTH HAKHBATH — WG CAA8Y 6cen at0dam — lit.
And they flew home, everyone was happy, they began to live and make a living — to the glory of all people
(“HapeBna-aarymra” // “The Frog Princess”) [HPC, c¢. 195] — Polish. I ja tam bytam, miéd, wino
pitam, a com uslyszala, tom w gadulce podata (“Popieluszka”) [Porazinska, s. 153].

Similar motifs of the wedding feast can be traced in some Ukrainian texts: I & max 6ys, med-suno;
x0u 8 poms ne 6yno, & M0 6OPOJI TEKJI0 — THM BOHA B MeHe H nooiiiza — lit. And I was there, honey
and wine; though not into the mouth, but it ran down my beard — that’s why it turned white (“Ox” [/
“Okh”) [YHC 1988, c. 196]; Butiwaa % yapiena; 3% nodawusa — ik 3aCMANACy: Sxut y net eaprut
YOROBIH 6;7/86’ Or ix mBHJEO 1 TOBIHYAJIH, TAEHI O€HKET 3a7a.JTH, 10 a:x 40 Heba gum mimoB! (“JleTounit
kopabean”) [YHC 1992, c. 100].

Compare also Russian endings: X s mam 6vir, MET-BHHO HHJI, N0 YcaM MeKI0, 60 pmy He Obl.10;
nodaau Genyxcunv, — ocmaacs we ywunaswu” — lit. And I was there, I drank honey with wine, it
ran down my moustache, didn’t get into my mouth; they served me beluga meat — I remained without
dinner (“Koponesud u ero ganpka” // “The King and His Uncle”) [HPC, c. 76].

Afanasyev’s fairy tales also present an ending that contains negative constructions associated with
ritual disorder (the hero is driven away from the wedding banquet, he refuses to eat, and the possibility
of his being beaten or physically punished is simulated). In this case, we are probably talking about the
motives of anti-etiquette, anti-hospitality, outrage and even humiliation: omusau noxanry om 6virxa
da naruru monorxa — lit. they took the bullock’s pail and poured milk on it); Xots mosiro A Boead,
na mogonyio smeny mocraa! — lit. Even though I fought a long war, I got a young wife! A BbI, GpaTiis,
cauTech- Ka Ha meyu Ja raoxure kupanin! — lit. And you, brothers, sit on the furnace and eat bricks!
Ha mon nupy u 4 6bL1, Meq-BHHO MH.T, 110 yCaM TeK.10, 4a B poT He nonato — lit. I was at that feast too,
I drank honey-wine, it flowed down my moustache but didn’t get into my mouth; Tym mens yeowanu:
OTHATH JOXAHKY OT ObIKa JJa HAJIH.IH MOJIOKa; NOMOM 0aLU KALAUA, 8 MY e Joxanky nomoua. A He mu,
He eJ, B3AyMaJ YyTHPATHCA, CO MHOH CTATIH APAThCA, A Hajge. EOINAE, CTAIH B miel Toakars! — lit.
Here they treated me: they took away the bull’s loaf and poured milk; then they gave me a loaf helping
me. I didn’t drink, I didn’t eat, I tried to wipe myself, they began to fight with me; I put on a cap, they
began to push me in the neck! (“UBan Brirosua” // “Ivan Bykovich”) [HPC, c. 91]. In Russian fairy
tale endings, the repetition of honey with wine (Méx-BuHO) sometimes appears not as a wedding motif
but as an attribute of the funeral ceremony: X a Tyr 0b1.1 — moMuHAL, KyTHI0 000N JT0KEOH X1€04.1,
1o 6opoge Tek10 — B por He nonaao! — lit. Ivan Tsarevich put him to a fierce death; the priests buried
him, performed the funeral service and went to the wake; and I was here, commemorating, eating kutia
with a big spoon, it ran down my beard — but it didn’t get into my mouth! (“IlpurBopHas 6oxe3ns” //
Pretend Illness) [HPC, c. 147].

Traditional repetitions (they live, they eat bread) with positive ending motifs are also found in
Ukrainian fairy tales: A eonu socmanucs ¢ #&HBYTH, XJAi0 JEYWOTH i MOCTOJIOM J00pOo Bo3aTh! — lit.
And they stayed and they live, chewing bread and carrying good things with a stilt! (“1lpo I'pumy
i smiro” // “About Hrysha and the Snake” [YHC 1992, c. 167]; Oma 6onu co6i seHBYTS I XJTi0 HKYIOTh,
KOPOMHC.IOM CIHO BO3ATh, 00epeMEoM Bogy HoeaTs — lit. So they live and chew bread, carry hay with
a pole, carry water with an armful... (“/linoBa nouka i 6a6una nouka” // “Grandfather’s Daughter and
Grandmother’s Daughter” [YHC 1988, c. 249]. Compare Polish: A Dratewka z panng z wiedy zaraz
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huczne wesele wyprawili i w czarownicy zamku zamieszkali. Zyja tam szezesliwie do dzi$ dnia (,,Szew-
czyk Dratewka”) [Poraziriska, s. 53].

Similar hyperbolic images of the hero’s miraculous arrival at the wedding feast with the help of some
means or animals are found in the Pokuttia-Bukovyna fairy tales in O. Kolberg’s records: Aze s cig co6i
Ha 00uKy 3 6unoMm, A G0TKA MyK.IA, 6UNHO POBIALALOCS, 1 600, Ta H MeHe ak cionn 3anecao” — lit. But
I sat down on a barrel of wine, and the barrel eracked, the wine spilled like water, and I was carried
right here (“Kymners i micapisua” // “The Merchant and the Tsisarivna”) [K 1990, c. 47].

Examine the semantic and figurative structure of comparisons. Stable comparisons form the oldest
layer of the phraseological repository in any language (which stems from the very nature of comparison)
being a valuable source of information regarding cultural and historical spiritual values. The depictions
of numerous comparative units trace their origins to the universal phenomena of the animal and plant
world, everyday perceptions, history, spiritual culture (rituals and superstitions, religious perceptions).
Typically, they are based on reinterpretation of the principal, most common signs, features specific to
these phenomena.

Initially, attention should be directed to the translation of comparatives, with a notable portion
presenting almost complete equivalents: Bacuauca 6cé€ nepenocuna 6e3ponomuo w ¢ xaxdvim Onem 6ce
TOPOULENA U NOTHEN, & MeHCDY MeEM MAUEXa ¢ 00UKAMU CBOUMU XYACAa H JYPHEAA OT 3JI0CTH, HECMOMPS
HQ Mo, WMo onu 6ceeda CHAEIH CI0:xka PykH, Kak 0apeian — lit. Vasilisa endured everything uncom-
plainingly and was getting prettier and plumper every day, meanwhile her stepmother with daughters
were getting thinner and uglier with anger, despite the fact that they were always sitting with folden
hands like boyar ladies [HPC, c. 61]. — Slovak. Vasilisa vsetko bez reptania zndsala. Napriek tomu
bola zo dria na den krajsia, kym macochine deéry od samej zlosti chudly a oskaredeli, hoci celé dni len
sedeli so zaloZenymi rukami ako milost’panic¢ky (,Krasna Vasilisa“) [RLR, s. 22].

Previously, V. M. Mokienko effectively proved the mythological origin of the phraseological unit re-
lated to the ancient ritual of digging a circle around the village, portraying it as an apotropaic measure,
particularly during times of epidemics or diseases. Its functioning in fairy tales differs in typological
similarity: Bacuamea ooomrenqa or y:xaca H craia kak BromaHHaa — lit. Vasilisa became paml’yzed
with horror and stood as if dug into the place. — Slovak. Vasilisa stuhla od hrozy a zostala stit’ ako
prikovand (“Krasna Vasilisa”) [RLR, s. 24]; Bdpye edem onsams scadnus: cam weEpuoiii, 00em 60 6cém
UEPHOM U HA UEPHOM KOHE; NOOCKAKAL 1 60DOMAM 0a0bL-S2U U UCkUe3, KAK CEBO3b 36M.II0 IPOBATHICA, —
nacmaana nows — lit. Suddenly, a horseman rides again: he himself is black, dressed all in black, riding
a black horse. He rode up to the Baba Yaga’s gates and disappeared as if he had fallen through the
ground, night descended (“Bacumuca Ilpekpacnaa” // “Vasilisa the Beautiful”) [HPC, c. 62] — Slovak.
Zrazu okolo znovu preletel jazdec — celyj bol ¢ierny... Docvdlal ag k brdnke a zmizol, akoby sa pod zem
prepadol [RLR, s. 24].

Discrepancies can also be discerned in the substitution of lexical synonyms within the linguistic
cultures under comparison: sxonannas — prikovand, nposanuncs — prepadol or rendering of lexical
equivalents denoting fear: o6omaera om yacaca — stuhla od hrozy. The latter conveys the symbolism
associated with the mythological concept of the bottom, abyss, and failure. Compare the hideous and
somewhat not successful (close, inaccurate, almost descriptive) translation of this phrase in another
fairy tale, this time rendered into Czech: A wy, dasadi nonpobyem, dasaii nouepaem! — npomorsun
CMAPULOK, NPO3BEHEN KOLOKONLUUKOM U UCUe3, KAK CKBO3b 3eM.110 TpoBaan.aea — lit. Come on, let’s try,
let’s play! — the old man said, rang a bell and disappeared as if he had fallen through the ground —
Checl]l. No tak zkusime! — rekl starecek, zazvonil zvoneckem a zmizel tak, jak se objevil [Podlesnych,
s. 13].

When the lexical component and a set of standard images coincide in comparative expressions (while
a certain commonality of their grammatical structure is traced, as well as comparable objects), syn-
onymic variants and grammatical differences are observed in the verb paradigm forms (lost — ztratili)
and other semantic and grammatical differences (in the SL — comparative expression, and in the TL —
construction without comparison with the noun gift omission): ¥ ecocmeii croéno gap pean npona., ne
adanu onu, wmo maroe corposuuye 6virio om nux cxpoymo — lit. The guests’ gift of speech disappeared,
they did not expect that such a treasure was hidden from them (“Pohddka o Mrazikovi” // “The Tale of
Morozko”) — Hosté ztratili reé, necekali, Ze pred nimi ukryvale takovy poklad [Podlesnych, s. 25]; Az,
Hesan-yapesuu, a yac wor we uasau meos sudems. Hy, da nedapom sxce mu, xronomad: maxoti KEpacaBuis,
kak Mapbsa MopeBHa, Bo BcéM cBere monckars — dpyeoii ne natimu! — lit. Oh, Ivan Tsarevich, we were
not expecting to see you. Well, not in vain did you bother: such a beauty as Marya Moryevna, look
for in the whole world- won’t find another one! Upon careful examination of these contexts, it can be
observed that some comparative expressions in the closing (final) formulas differ in their grammatical
design in the compared linguocultures (“Mapba Mopesna” // “Marya Moryevna”) [HPC, c. 106] is
rendered into Slovak utilizing a one-part definite-personal sentence and a syntactic transformation in-
volving a different syntactic structural-semantic replacement with a component order rearrangement:
Nikde bys nenasel, nikde bys nenaSel, i kdybys ji hledal po celém svété) (,Marja Morevna“) [RLR,
s. 193] — Chech. Ach, cdrovic Ivan, ué sme ani nedifali, Ze ta este uvidime. Vskutku nie nadarmo si
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zndsal vsetky tagkosti, druhi taki krdsavicu, ako je Marija Morevna, v celom Sirom svete nendjdes!
(“Marija Morevna®) [Ruské lidové, s. 180].

Translating a Russian phraseological unit, which conveys a sense of comparison into Czech, an
analogous phraseological unit is employed, demonstrating similarity in both component and lexical com-
position: Teneps mebe nurxozda ne sudams Mapvu Mopeswo., kak ymed epoux! — lit. Now you’ll never
see Marya Moryevna as your own ears! (“Mapsa Mopesra“) [HPC, c. 102]. It demonstrates syntactic
parallelism of relevant adverbial components (jako-tak): Tak jako nikdy nespatri§ své usi, tak uz nikdy
neuvidi§ Marju Morevnu! [Ruské lidové, s. 190]. On the contrary, in Slovak language a free nonfigura-
tive construction is utilized: Teraz ug Mariju Morevnu nikdy neuvidis [RLR, s. 177].

Finally, observe an example of comparative units that differ in comparison standards (the object
of comparison is white colour, according to V. N. Telia’s terminology) in the compared languages: Ha
wHAKCOeM J6ope, Oedbl, EAE ILIATOTEH, X0JI0THbl, KAE ILIACTOTEH, fescary 6pamys, padviuron — lit. In
the prince’s yard, white as handkerchiefs, cold, as small layers, the brothers were lying side by side
(“Benas yrouka” — White duck) [HPC, ¢. 191] — Slovak. Tam na nddvori leZali vedla seba bratia, bieli
ako sneh, chladni ako Iad (,Biela ka¢icka”) [RLR, s. 227] — Czech. Na kniecim dvofe leZi brat¥ickové
vedle sebe, byli jako Sdtecky, chladni jako kusy ledu [Ruské lidové, s. 353].

Analogues to traditional formulas can be found in Polish fairy tales, including comparison formulas
etc. Compare Polish: Takie zapachy, takie kolory, takie w powietrzu muzyki - ze stowo tego nie opowie,
pidro tego nie opisze (“Dwie Dorotki”) [Porazmska, s. 8], Hej, ani stowo nie opowie, ani pioro nie
opisze, jaka rado§é zapanowala na zamku (“Siostra siedmiu krukéw”) [Porazinska, s. 44], Ani piéro
nie opisze, ani slowo nie opowie, jakie tam krainy napotkali (, Trzej synowie”) [Porazinska, s. 56].
The latter in Russian fairy tales Afanasyeva replies: “Ymo nu 6 cxasxe crazamo, nu nepom onucams”
(“What can’t be told in a fairy tale can’t be described with a quill”).

Naturally, they are also represented in Ukrainian folklore: Je-ne-decw, y suimes yapemei, scus cooi
Yap ma yapuys, & 8 KUL — mpu cunu, KK coxoau. Om didiwau 8sce mi cunu do 3pocmy,— mari napyoKu
cmaau, wo Hi 3ayMarTH, HI 3aragartn, xioa B kasni ckazaru! — lit. Once upon a time, in a kingdom,
there lived a king and queen, and they had three sons like falcons. Now those sons had grown up, and
they were such young men that it was impossible to think or to make a wish, but to tell it in a fairy tale!
(“DapiBua mada” // Princess Frog) [YHC 1988, c. 136]; Ox 3nosy ssenis natimumy dposa pybamu;
moti 3106 3acnye. Ox nidnarue 0posa, HATLMUMA CRAIUB, NONILEYD MO BIMPY PO3BISE, BYLAUNY CNPUCHYE
HUBYUW010 600010 — 3 M020 1€0a1020 napz/mm ma cmasé TAKHH MOTODHHH Ta TapHWH K034k, 1o HIi
31yMarhb, Hi 3rajars, xiba B kasni ckaszatrs’ — lit. Okh ordered the hired man to chop wood again; the
man fell asleep again. Okh set fire to the wood, burned the hired man, scattered the ashes in the wind,
sprinkled the coals with life-giving water - from that lazy boy he became such a nimble and good Cos-
sack tl]uzt it is impossible to think of or remember, except to tell in a fairy tale”) (“Okh”) [YHC 1988,
c. 190].

Conclusions. Thus, the main translation aspects of cognitive images in the folklore text of fairy tales
in comparative typological and translation studies have been examined. Several A. Afanasyev’s transla-
tions of fairy tales into Czech and Slovak were chosen for the analysis. Translations of Slovak fairy tales
were also fragmentarily used. In addition, in some cases, the plots, motifs and figurative formulas of the
fairy tales were compared with Polish and Ukrainian texts (comparisons, openings, endings as well as
medial formulas and cognitems), and their typology, common cultural topoi and structural semantic, in
particular, ethnic and cultural differences were identified.

The article presents the types of interlingual equivalents of phrasemes in terms of their lexical, gram-
matical and semiotic transformations and means of conveying realia. The peculiarities of verbalisation
and conceptualisation of ethno-cultural meanings and symbols, and reconstructs their figurative and
semantic structure are also traced.

We see the prospeect of the research in the analysis of transformations and dynamics of traditional
formulas, folklore, similes, conceptual metaphors and pragmas in modern corpora of texts with the
use of corpus-oriented as well as linguistic and statistical methods. The analysis of proper names and
means of characterising the characters, including their nicknames and mythologies, and more broadly,
the toponymic code of fairy tales, which require separate consideration, is also of great importance. For
example, worthy of attention are the Czech and Slovak names of fairy tale characters that do not appear
in other fairy tales, e.g. Ukrainian or Afanasyev’s, but their actions and functions are quite similar to
those of the heroes of other fairy tales.
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CTPATETTI TEPERJAY KOTHITUBHUX OBPA3IB Y KABKAX (BAXIJTHOCJIOB’AHCHKI
TA CXITHOCJOB’AHCHRI MI:RRYJ/JbTYPHI ITAPAJIEJII)

Anorania. 06°6¢kToM NOCTiIHEeHHA € CEMAHTHKO-TPAMATHIHA i 00pasHO-KOTHITHBHA CTPYKTYpa (PPaseoNoTiyHUX aHa-
JIOTIB i (pikCOBAHUX MOPIBHAHD B TEKCTAX YECHKUX i CIOBAIBKUX KAB0K. ¥ Pe3yabTaTIi TIPOBEIEHOTO NOC/I/HEeHHA eTaIbHO
IIpoCTe:xeHo iX TpaHc(opMallii i 9ac nepekJasy i BAKOPUCTaHHA IIeBHUX TUIIIB MiMOBHUX (Dpas3eoOriYHUX eKBiBaJEeHTIB;
eKCILTIKOBAHO BUMAIKY 3aMiHu ()pas i mapadpasiB HedpaseomorivaumMu KoHTeKcTaMu. [[poaHa iBoBaHO TaKk0# BUKOPUCTAHHSA
B TIepeKJIaaxX 00pasHUX 3HAKIB 1 i/lioM, AKAX HEMAE B OPUTiHAJBHUX TeKCTaX (OJUHUII i3 IPOCTOPOBOI0 CEMAHTHUKOI0, MOITili-
Hi MeTadopH, POJBKJIOPHI KOTHITEMH, AKI BUCBITIIOTH COIiaJbHi KOHIIEIIi, B TOMY 4uc/i KoHLeNIii miwooy). Merom el
CTATTi € KOPOTKUI OlIKC BiIMiHHOCTEH B 06pasHiil i KOHIENTyabHifl CTPYKTYPI, AeAKUX T0YATKOBUX, Me/iaJbHUX i (hiHAIbHUX
(hopMyZ y mapajselbHUX TeKCTaX y HMOPIiBHAHHI 3 IHIIUME JiHT'BOKYJIbTYPaMH, 30KpeMa YKPaiHCHKUM i IOJIbCHEUM Ka3KOBUMHU
JuckypcaMy (KOHIENT MIIAXY, TOJJOPO:Ki, THIIOBHIL 11 Ka30k). BHCHOBEM: BiMMiHHOCTI IPOCTEKYIOTHCA Ha PiBHI CeMaHTHI-
Hol BapiaTHBHOCTI y crioco6ax BUpaskeHHA BaKKIX 3aBIaHb i BUIIPOOYBaHb TepoiB, HAIPUKIAJ, i1el HeMOKINBOI0 a60 IeBHUX
mparMaTudHuX opmyds i koreTpykuiil. [l Ta inmi TpaHCoOpMAalii cokeTiB i MOTUBIB THIIOBI AJIA Ka30K B PiSHUX JIHTBOKYJIb-
typax. e mae mifcraBy HasmBaTH iX cBO€pifHUME KorHiTeMaMu. TaM, Jie 1ie OpeYHO, aBTOPH AAI0Th eTHOKYJIbTYPHI KOMEH-
Tapi moxo MoTUBALil 306pakeHb, IX 3B’ABKY i3 TPAIULIHOI HAPOLHOW0 KYIbTYPOI0, PUTYAJILHUMHU Ta 3araJbHONPUAHATAMA
YABJEHHAMU KOHKDETHOI eTHIYHOI I'PYIIH, & TaKo#& BUCBITJIIONTH cllelu(iky mepejadi MUX KyIbTYPHHUX peadiii, CUMBOIIUYHY
(yHEIiI0 06’€KTIB i IepCOHAKIB y MOPIBHIOBAHUX MOBax (Beplatisalif IOHATH CMApicmsy, HeoOPYHenicmsy, Aits, CIOCOON
(hpaseooritHoi pempeseHTallii CEeMAaHTHIHUX OIO3UILH dpye i 6opoe, dobpo i 3n0, wucme i 6pydue 1 107, ).

Ruouosi eoBa: ¢paseosoriunmit aHaior, NOPiBHAHHA, (POPMYJIa KABKU, KyIbTyPHA KOTHITEMA, KOHIENITyaIi3allif, mepe-
KJIaflallbki TpaHcgopMalii, ekBiBaJeHT.
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