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ABSTRACT

This study focuses on the supernatural belief tradition of
L'Anse-3a-Canards, a small French-Newfoundland community located on
the Province's isolated Port-au-Port Peninsula. Its aim is to present
and examine the contents of this body of folklore, to determine the
various oral modes and forms by means of which these contents are
expressed, and to discover the social and cultural determinants which
influence the oral communication of this tradition in actual performance
contexts. As such, the study incorporates information from both the
textual and the sociocultural levels in an effort to understand the
function of oral communication as it concerns this tradition.

The study distinguishes essentially three oral modes, which are
designated as ''traditum-intensive,'" "marrative-—-intensive,'" and
"discourse-centred.'" The term 'traditum' is employed in this study
to refer to the conceptual unit of belief underlying any oral
expression concerning the supernatural. Texts which are direct
statements of a belief traditum, with little or no explanatory
elaboration beyond the expression of that traditum, are ''traditum-
intensive'" in that their primary textual concentration is on the basic
unit of belief itself. 1In contrast, the ''marrative-—-intensive' texts
enlarge upon the basic traditum, which is submerged in a body of
narrative—-contextual elements.

The narrative mode, which is by far the most frequent of the
three, is sub-divided into generic forms defined according to the

social relationship existing between the narrator and the narrative



' This criterion permits the division of

protagonist, or 'hero.'
narratives into the following categories: 1legend, local legend,
community experience narrative, family experience narrative, and personal
experience narrative.

Through the quantitative analysis of relative narrative frequencies
and the contextual analysis of performance, the significance of this
narrative relationship as a determinant of communicative competence is
demonstrated. Because of social considerations as to what constitutes
appropriate narrative material and behaviour for individual narrators,
knowledge of a text does not necessarily lead to its performance in
a given context. Performance is determined by the identities of the
participants, by the combination of social statuses that each brings
to the narrative event, and by the relative social relationships,
both within and outside the performance context, which prevail between
the participants. The folklorist must therefore remain aware that
an informant's failure or expressed refusal to perform a traditional
text does not necessarily reflect the informant's unfamiliarity
with the text or his inability to perform.

Finally, the study considers the process of discourse-centred,
or conversational, communication of the belief tradition under
examination. In particular, it examines how a complementary process
of encoding by reduction and decoding by expansion permits the
connotative use of shared knowledge of referents to facilitate
communication. Such communication, quite unlike narratives, which
are primarily denotative, occurs at a level which transcends the

uttered text per se.
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their seventies, assemble in the host's home.4 There is always

music, either recorded or '"'live,"

the latter being performed by

local musicians skilled in playing traditional instruments such as
the guitar, fiddle, or accordion. There is much dancing and talking,
as people celebrate the end of the work week and enjoy the one night
available for socializing without concern for having to work the
following morning. These parties often last well after midnight,

and sometimes continue until daybreak.

Participation in these social events commonly divides into two
separate activities. There are those involved in enjoying the music,
singing, and dancing, and this initially occupies the majority of
those present. However, there is much conversation, as well, since
many of those attending the party have not spoken to each other
since the previous weekend. Thus, the house party provides an
opportunity for residents to catch up on the news of their fellows,
and to exchange information gathered during the week.

As the party begins to wind down, the situation begins to develop
a new character as more and more people leave. After the music has
ended, attention starts to focus on the conversations, and activity
becomes more centered around the kitchen table. By this time,
most individuals have exchanged news and information (''parler') and
have begun to exchange stories, jokes, and anecdotes (''blaguer').

The house party itself may be considered finished, and the ''partie

de blagues,'" which allows participants to continue socializing in
a different manner, begins. In all cases when I was present as

a participant-observer, older male community members served as










































369

then, that narrative form can be determined by the performer identity
in accordance with social norms governing appropriate narrative
performance. Such proprieties would explain the total absence of
negative texts in the community experience narrative category which,
be definition, requires the naming of an unrelated individual and

the recounting of his experience.

Negative narratives employ a different criterion for communicating
the falseness of a belief than do most unbelieved narratives. Most
unbelieved narratives merely present the experience, to which the
narrator then appends his personal opinion. Typical comments may
reflect absolute rejection: ''C'est pas vrai, tu sais." (32);

""C'est pas vrai, ga." (33); and 'je crois pas dedans." (37). Or,
the narrator may deny his own acceptance by stating the experiencer's
belief, thereby implying (non-committally) his own unbelief:

"Elle croyait que c'E&tait vrai." (125); '"'Ils disiont ga.'" (161).
Unbelief may also be expressed through the laughter of the narrator
when describing the positive belief of the narrative hero. All

of these techniques are employed in natural performance, and the
effective communication that one's judgement is correct depends in
large part of the audience's opinion of the performer and his
credibility. The criteria for truth are thus socially-based, while
negative narratives communicate the falseness of the supposed
supernatural experience through the inclusion of objective proof.

In other words, both contextual and textual factors can be evaluated

by the audience during the performance in the determination of a

narrative's truth. Different participants will have different opinions
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concerning the central supernatural traditum and concerning the
narrator's credibility, opinions which in combination will influence

their reaction to the performance.

Given the norms suggested above governing the performance of
personal experience narratives and family experience narratives, it
would be expected that community experience narratives dealing with
living individuals (potential personal narratives) or deceased
relatives of other residents (potential family narratives) would be
rare. This, in fact, proves to be the case in L'Anse-3i-Canards.
There are just 17 community narratives in the corpus and, of these,
6 concern deceased individuals with no immediate family residing
in the community. Another (text 63) concerns a former resident long
since moved away from the area. Of the remaining number, 3 concern
living residents (texts 66, 109, 140), but support their beliefs, and
3 concern non-related, deceased residents and support the truth of
their narratives (texts 34, 35, 163). Only one community experience
narrative involves a deceased resident with living kin and denies
the truth of the reported experience. There is, therefore, a marked
tendency to avoid this form of narrative except when ownership is

"up for grabs"

(i.e. no potential as personal or family narrative
because of social factors), or to support the narrative's truth.
Otherwise, performance contradicts norms governing expressive
behaviour. Moreover, the performance of community narratives is

predominantly by performers over 60 years of age, and narratives tend

to concern the expeiences of the performer's contemporaries. Thus,
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performance contexts.

Embedded Forms and Modes of Expression

It has been convenient in this study to refer to specific
narrative forms (i.e. personal narratives, community narratives,
legends, etc.) as integral units, the individual narration of which
serves certain functions and constitutes traditional performance.
While this renders the task of classification and analysis more
manageable, the cultural reality is somewhat different from that
impression suggested by this isolation of narrative units. In natural
performance contexts, narratives tend to flow into each other, and
there is also a tendency, under certain circumstances, for certain
narratives to intersect, or interrupt, other narratives during the
course of the communication. It is this narrative feature, which will
be referred to here as '"embedding' which will be explored in this
section.

It is apparent that, in L'Anse—-3i-Canards, the tradition of
supernatural belief is not uniformly known or believed by all segments
of the population. The older generation, because of their experience
with this aspect of their culture, tend to possess a greater and
more detailed knowledge of the supernatural, and particularly of the
evolution of this belief system over the past fifty years. The
younger residents, as the recipients of their community culture's
tradition, learn the belief system contemporary to them.

When a group of older residents gather for a house visit or some

other narrative occasion, performance tends to involve the sequential
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(tonight's ceili) to the culture (the values

enacted by the neighbor). The connection is the

stories' axis of meaning.
When members of the same culture who have undergone identical
processes of enculturation come together in a narrative situation,
they bring with them a common frame of reference--in this case, the
supernatural tradition—--which facilitates comprehension and allows
the focus of the communication to center on the experience, or action,
of the narrative protagonist. The truth of the belief traditum may
be disputed among participants, but there is no need to express the
supernatural traditum itself for the dispute to be meaningful.

A different set of contextual variables comes into play when the
composition of the audience includes the o0ld and the young. These
latter are not as familiar with certain understood background
details as are their elders, and, in fact, may not be aware of
certain supernatural belief traditums at all.25 For the narrator
to achieve an adequate level of communication to render his narrative
interpretable as intended, greater background detail must be
included in the content of his narrative performance with the younger
audience.

This supplementary information often takes the form of an
embedded text, inserted during the actual act of performing into
the . heart of the primary narrative. A fine example of this technique
is found in Text 50. The narrative deals with the narrator's
encounter one night with a ghostly apparition which is apparently

visible only to the narrator's horse:
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the specific course of action followed by the narrative hero, an
interpretation which would be unnecessary for older audience members,
being understood by them within the context of the belief system of
their time. Such embedded texts may take the form of a simple
explanation, or may take the form of an embedded statement of the
appropriate superstition, a cause and effect, traditum—intensive mode
of expression.

While the embedded text serves the textual function of clarifying
the experience narrative, the reverse relationship also may develop
during narrative performance contexts. It is common during occasions
of narrative interaction for an older individual to make a traditum-—
intensive statement (which may concern present belief but is more
commonly about past belief traditums) and then-offer a narrative
either to support or refute the statement. In such cases, a narrative
example functions to illuminate or interpret the non—-narrative
communication.

This technique of providing explanatory material reflects the
performer's awareness of the variable distribution of traditional
knowledge among the community population and, more particularly,
his awareness of subsequent limitations imposed on the receptive
communicative competence of the younger listener. By recognizing
the limited extent of the listener's interpretive ability in the
performance context, and by modifying his performance to take these
limitations into account, the performer ensures the success of his
narrative. More importantly, the performer attempts to optimize

the accurate interpretation of his intended communication. Recognizing
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when and when not to use this technique comprises part of the
performer's productive communicative competence since, for example,
employing embedding with contemporaries would be unnecessary and
might subsequently detract from the interaction at hand, and perhaps
even insult his interlocuteurs by implying their knowledge is
somehow inferior or inadequate. Again, then, it is evident that
participant identity exerts a meaningful influence upon the textual
content included by the performer in the communication of his

narrative.

Conclusion

A necessary component of any study which claims to represent an
ethnography of the speech patterns of a given culture is the
establishing of those relationships prevailing ''between speaking
patterns and the other sociocultural patterns found in a society.”27
We have already established that the relative position of the narrator
with respect to the narrative protagonist can be a useful basis for
intramodal differentiation of forms. It remains to demonstrate
the extent to which this narrative relationship reflects culturally-
real social relationships in the performance context. It is a
basic assumption of this study that narrative performance is in part
determined by the existing structure of social relationships, and
that performance serves to reaffirm and strengthen the social
relationships existing among participants. Thus, performance not only

reflects narrator-hero relationships, but relationships from the

social system as well. It is, in part, to illustrate this point that
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consideration here serves largely to pass the time in L 'Anse-3-
Canards, and, as has been already illustrated, is of value more for
the interaction it promotes than for the textual contents of the
narratives per se.

What is remarkable is the scarcity of duplication of narratives
among the repertoires of the individual informants. Were the sole
function of experience narratives the filling in of free time, the
performer's identity would have little bearing on the specific
narrative performed. That each individual brings to any given
situation a body of narratives with which he is associated raises
the communication value of the interaction from the level of the
anecdotal to that of the metacommunicative. Each participant in
the social interaction possesses expectations of the others, based on
social experiences, and it is the degree to which each individual
succeeds in fulfilling the roles ascribed by the collective expectations
of his fellows that ultimately is the measure of his communicative
competence.

Here, again, we return to the concept of variation in tradition;
however, the variation itself takes on a significance which mereiy
textual comparison does not reveal. This variation in performable
material rests largely upon the concept of propriety, which
entitles each individual to demonstrate specialized knowledge
concerning certain areas of tradition. The mere knowledge of a
traditional text, and the ability to perform it does not render one
the authority to perform it. The preceding section outlined some of

the parameters of this authority in L 'Anse-d-Canards tradition, and
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its findings support Pentikdinen's observations:

Especially in transmitting memorates and chronicates,
every narrative occasion appears to be a unique,
once—-occurring event. In the case of these genres,
there seems to prevail a certain kind of principle

of '"'proprietory rights.'" This meant in Vienen
practice that an individual had in general a

right to speak about personal supernatural
experiences or those of one of her intimate relatioms
of acquaintances.30

It is for these reasons that we hold that, while competence may

refer to the ability to compose, communicative competence involves

the ability to communicate in accordance with the criteria for
appropriate oral expression.

This view of the process of oral tradition in folkloristic
contexts has important implications for the study of the social
aspects of the performer—-audience relationship during communication,
as opposed to the study of performance in terms of artistic genres
and behaviour. Taking this latter approach, folklorists examine the
folk aesthetic involved in the performance and appreciation of
traditional forms of expression in order to explore folk narrative
art. As Bauman remarks:

Fundamentally, performance as a mode of spoken
verbal communication involves the assumption of
responsibility to an audience for a display of
communicative competence. This competence rests
on the knowledge and ability to speak in
socially appropriate ways. Performance involves
on the part of the performer an assumption of
accountability to an audience for the way in

which communication is carried out, above and
beyond its referential content .31

So conceived, performance is viewed as artistic expression for the

benefit of an audience, to whose evaluation the performance is subject.
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Viewed from a more socially oriented perspective, however,
the performance of conversational narrative categories is reflective
of community values concerning social relationships. The performance
stems from the recognition by the audience of a particular
individual's authority to narrate the details of a particular
experience narrative, and the individual's reciprocal assumption of
the role of performer. The very act of performance thus communicates
not only the referential content of the narrative, but also reaffirms
the relative social status of each of the participants, and
reciprocally confirms the validity of the social relationships
perceived to exist among them. Ultimately, the decision to assume
the role of narrator, as well as the choice of narrative form and
text, will be dictated by the characteristics of the particularistic
context of interaction, and especially by the identities of the
participants and the social relationships existing between them.

In his study of an individual tradition bearer's repertoire,
Pentikdinen makes the following comments, observations of some
relevance to the hypothesis of social determination of performance:

When the communication of oral tradition is
analyzed as social behaviour, one should examine
tradition bearers not only as individual
transmitters of tradition, but also as the
possessors of certain social roles, who are again
expected by the community to fulfill these roles.
In creating a typology of tradition bearers in a
community, the social roles of the tradition
bearers and the role behaviour actualized in the

transmission of different genres (emphasis mine)
should especially be kept in mind.32

The system used in this study to classify experience narrative

forms includes this social element within the differentiation of



384

categories, and facilitates subsequent examination within actual

performance situations.
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Notes

For example, in L'Anse-3-Canards, the social context within

which Midrchen were once performed was known as the 'veillée."

The dynamics of verbal interaction involving the discussion
of fishing grounds is examined in Gary R. Butler, ''Culture, Cognition,
and Communication: Fishermen's Location-Finding in L'Anse-3a-Canards,

Newfoundland,'" Canadian Folklore Canadien 5 (1983), 7-21.

3 "Butler Field Notes, 1982."

4 The part of the house where socializing most often takes place

is the kitchen, and visitors rarely are entertained in the living
room.

5 . .
It was within such natural contexts that many of the

narratives comprising this study's textual corpus were first
encountered. Sound recording was rarely done during the narrative
event; rather, the narratives were elicited upon subsequent interview

sessions with the informant.

Visitors still observe the sanctity of the living room,
however, and will rarely enter it without having been invited by the
host. The kitchen, on the other hand, is almost ''public property,"

and most residents enter the home without knocking.

/ Michael S. Olmsted, The Small Group (New York: Random House,

1959), p. 46.
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8 . .
The factors governing any particular context may, of course,

prohibit the individual from actively performing that of which he

is capable.

Muriel Saville-Troike, The Ethnography of Communication (Oxford:

Basil Blackwell, 1982), p. 22.

10 . . ;
The term '"'form'" refers to the narrative categories outlined

in Chapter Three of this study.

11 Woods notes that a ''fabulat or ordinary legend may appear...

as a memorat; and the experience version...seems to have the function
of asserting the truth of a story.'" See Barbara Allen Woods, The

Devil in Dog Form: A Partial Type-—-Index of Devil Legends (Berkeley:

University of California Press, 1959), p. 11.

Henry Glassie, Passing the Time in Balleymenone: Culture and

History of an Ulster Community (Philadephia: University of Pennsylvania

Press, 1982), p. 69.

13 Patrick B. Mullen, 'I Heard the 0ld Fishermen Say': Folklore

of the Texas Gulf Coast (Austin: University of Texas Press, 1978),

pP. 26.

14 This usage will be discussed below.

15

Juha Pentik#inen, ''Oral Repertoire and World View: An
Anthropological Study of Marina Takalo's Life History.'" (Folklore

Fellows Communications XCIII, 219). (Helsinki: Academia Scientarum

Fennica, 1978), p. 16.

16 - - . -
The term ''megative narrative' is modelled after Dégh's usage
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of the term ''megative legend.'" See Linda Dégh, ''Legend and Belief,"

in Folklore Genres, ed. Dan Ben—-Amos (Austin: University of Texas

Press, 1976), pp. 93-123.

17 . . ) .
Glassie notes that '"'Experiences' are entries in an

investigation. They provide confirmation, or negative evidence..., or
disconfirmation of the other world's agents.'" See Glassie, Passing
the Time, p. 66.

18 Dégh, 'Legend and Belief," p. 112.

19 See Pentikidinen's discussion of ''proprietory rights'' in

Pentikidinen, ''Oral Repertoire and World View,'" p. 326.

20 For a discussion of the use of the devil as a form of social

control in traditional Newfoundland society, see John Widdowson,

'If You Don't Be Good': Verbal Social Control in Newfoundland (St.

John's: I.S.E.R., Memorial University of Newfoundland, 1977).

21 .. . .
Mullen notes a similar usage of supernatural belief expression

for amusement purposes. See Mullen, p. 38.

22 See Chapter Two of this study. Honko also notes that

function is not an inherent feature of narrative forms, and that

""the same legend can in one area appear in the function of a fabulate
and in some other area in that of a belief legend.' See Lauri Honko,
'"Memorates and the Study of Folk Beliefs,'" JFI 1 (1964), p. 13.

2 . .
3 Note that it is only with respect to the supernatural

tradition that this generalization applies. Certain narrative topics

confer preferential status on the younger residents, even when elders






CHAPTER ELEVEN

FOLK DISCOURSE AND SUPERNATURAL BELIEF EXPRESSION

Introduction

In Chapter Three of this study, the notion of '"'discourse-
centred'" texts was introduced and briefly discussed. Unlike the
narrative mode of expression, discourse is referred to here as ordinary
conversational interaction between two or more individuals. A
discourse-centred text is a short utterance, a sentence perhaps,
which occurs during such an exchange. Such an utterance depends
for its communication value upon the participants' shared knowledge
of the linguistic code employed and of the referents so—-coded. When
the referent is an area of cultural tradition shared by the
participants, the term employed to designate such utterances is

"folk discourse,"

a term which encompasses both the communicative
. A s 1 ]
process involved and the traditional cognitive referents. This

chapter will examine this mode of expression in more detail.

Folklore and the Analysis of Folk Discourse

To this point, the present study has concentrated on the
narrative mode of expression, and the formal sub-categories which
serve as vehicles for the expression of supernatural folk belief
tradition in L'Anse-3-Canards. While we have referred to narratives
as conversational categories of expression, it is apparent that,

once an individual adopts the role of narrator in the interactional

389
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context, he dominates the verbal exchange as prime contributor until
the narrative is concluded. Narrative expression is in this sense
"conversational'" only in that it arises within the context of oral
interaction involving more than one individual; that is, a

narrative is a formal category of expression embedded within
conversation. However, there is little doubt but that a narrative,
as a formal unit, is readily distinguishable from the utterance of

a single sentence during oral communication. The narrator temporarily
becomes the focus of attention, shifting to a traditional form of
expression (or genre) to communicate a traditional body of knowledge
within the context of a traditional performance situation.

As Hymes has remarked, however, performance affects what is
known,2 and the recounting of experience narratives adds specific,
culturally-relevant examples to the general store of knowledge
concerning the supernatural belief-tradition possessed by participants
in the narrative event. The cognitive component of communication,
to this point treated as comprising the belief traditums underlying
any manifest performance, also includes the knowledge of specific
narrative texts which, as we have seen, are differentially
performable by different individuals in different contexts.
Nevertheless, the knowledge of a text, regardless of whether or not
that text may be appropriately performed by the individual, remains
a resource upon which the individual may draw to facilitate
communication in non-narrative, non-traditional forms. I am, of
course, referring to the deployment of traditional knowledge during

ordinary conversational exchanges.
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exchange, I was not immediately able to understand the full import
of what had been communicated among those present. The host's
remarks seemed totally incongruous to the situation, and the
reactions of the others to this remark were quite uninterpretable at
the time. No further information which might have clarified what
had passed among the participants in the communication was
forthcoming and, as the tension had obviously been relieved, 1
refrained for the moment from commenting on the incident.

It was not until the following day, when I again visited the
host in his home, that I learned the significance of what had
transpired the night before. Two nights previously, the host's
father had been visiting his son, who was entertaining the same group
of fishermen present during tﬁe incident in question. On that
occasion, it seemed that he had recounted an amusing family experience
narrative concerning his late uncle who, it appeared, had been
known in the community for his belief in the supernatural. The
narrative described how, on one occasion, the narrator's father had
visited this individual, only to find him sitting alone in his
kitchen staring intensely at a pot of water which was boiling on
the stove. When asked what he was doing, he replied that he couldn't
wait any longer for the wind to change direction, and was taking
matters into his own hands. This narrative is based on the magical
belief that the boiling of a dish cloth would change the wind
direction. It had been performed as an amusing anecdote illustrating
the strong adherence to such beliefs by certain former residents of

L'Anse-3-Canards, as well as to ''poke fun'" at the narrative protagonist.
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This example illustrates the dual level on which tradition
can manifest itself. Folklore is not only a collection of textual
items performed in particular, formal contexts within the socio-
cultural unit. It is shared knowledge as well, and it is this
cognitive component--not the texts, nor their performance, nor even
the interactive contexts of their performance-~-which defines the
folk group. In the above example, the knowledge of a certain
aspect of the supernatural belief-tradition of L'Anse-3i-Canards is
manipulated outside the performance context and employed to
communicate an encoded message during an informal, conversational
exchange. Moreover, the humorous attitude prevailing amongst
participants with regards to the narrative text is elicited by
unspoken reference to that text, with the result that the mounting
anxiety is relieved. Not being a member of this folk group and
tradition, I was not immediately able to decode fully the message
which, clearly, had been understood by the discussants involved.

In his discussion of linguistic interaction, Hymes considers
the defining element of a speech community to be the ''sharing [of]
rules for the conduct and interpretation of speech.”3 Likewise,
folklore constitutes a similarly-shared body of knowledge which may
be manipulated in various manners apart from and outside the
folkloristic performance context per se. It is the process by means
of which such implicit communication is accomplished in natural
conversation which leads me to refer to it as ''folk discourse,' as
opposed to the explicit performance of the genre, which is ''folk

lore." The aim of researchers involved in the analysis of discourse
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is to determine what is actually meant and communicated, as opposed
to what is merely said, that is, to "expand" the text to include
both explicit and implicit levels of message transmission.

In their discussion of discourse analysis, Labov and Fanshell4
refer to the concept of expansion as an important analytic technique,
and in his review of this work, Corsaro goes so far as to treat
expansion as the ''crucial phase of analysis because it provides the
basis for moving beyond actual speech to the identification of
underlying propositions, and eventually to a description of how
interaction is accomplished in discourse.”5 The aim of such analysis
is "to expand the text beyond what is said to what is ''really' meant.
Expansion generally involves linking information of various levels
of abstraction.”6 Expansion, then, may be considered the analytic
reversal of that process whereby interactants sharing a common
referential framework communicate information in non-explicit,
compressed (or reduced) form. Such reduction occurs in the above
situation, where much is communicated but little is said.

In this above example, the host draws upon his friends' shared
knowledge of the longer narrative to achieve a specific end, this
being the alleviation of the tension developing within the context.
By reducing the narrative text to a simple phrase, he is able to
communicate much while saying little. It is significant that while
the referents in this communication are the traditional narrative
text and form, and the traditional supernatural belief of early
L'Anse-3-Canards community culture, the utterance itself is not a

traditional form, and cannot be designated by a generic category.
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embarrass one another—-—-one of the participants turned to another
and said: "I'll bet you can't take the Jack of spades in your
pocket and walk around the house three times with it.'" The young
man addressed looked puzzled and asked for a repetition of the
challenge. The puzzlement turned to suspicion as the '"victim"
attempted to divine the ''catch.'" For some ten minutes, the precise
wording was minutely examined for clues by the addressee who, by
now, refused to accept the challenge. At this point, the

challenger said, with no small degree of scorn in his voice: 'Don't

worry, you won't meet the devil!"

The others present found this
rebuke quite amusing and responded with derisive laughter, much to
the discomfiture of the victim who, significantly, vehemently denied
that his refusal was based in any way on a fear of some

supernatural encounter.

It was not until some time later, when 1 asked what the
statement concerning the devil had to do with the prank, that I was
able to fully appreciate the significance of what had been
communicated among the men during this occasion. I was informed that
the older people in L'Anse—3-Canards once believed that if one were
to walk around the house three times at midnight holding the Jack
of spades in one's hand, the devil would appear. I was also told
that this was still believed to be true in a nearby community whose
residents are generally considered to be overly superstitious
by the people of L'Anse-3-Canards, an exoteric view I have often

encountered during the course of my field work in L'Anse-a-Canards.

By sarcastically ''reassuring'' the victim of the catch-prank, the
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challenger was implicitly identifying him with the beliefs of
residents of this second community and thus, was accusing him of
being unnecessarily fearful and naive.

It is obvious that a traditional item of supermatural belief is
a prominent component in the context of interaction described.

More importantly, the attitude of all participants in the communicative
exchange is quite clearly one of rejection of a belief traditum

known to have been accepted in the past within their own tradition.

In the above example, the expression of the contents of a belief

system functions as a means of ridiculing the target of the catch-
prank and to express the disapproval of his peers for his refusal to
""'play the game' as is normally expected during such bantering among
young male members of the community.

In both illustrations of the expression of aspects of the
supernatural belief-tradition by means of folk discourse, both shared
knowledge of the encoded referential information and participant
attitudes towards the primary textual referent are evoked and
together determine the nature of the message communicated. Both
examples illustrate the necessity of establishing this attitude
component. In the second example, attitudes other than that related
directly to the truth or falseness of the supernatural traditum enter
into determining the full significance of the way this referential
content is used. Certainly, the rejection of the belief in
L'Anse-3d-Canards community culture is primary; however, two other
attitudes are of importance. The first of these is the attitude of

acceptance of the truth of the basic belief traditum by residents of
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the neighbouring community. The second attitude bearing on the
context is that concerning the opinion of L'Anse-3d-Canards residents
with regard to this second community's 'extreme' adherence to the
supernatural tradition. This attitude, one of condescension and
amusement, is the result of the divergent courses each community has
followed in its evolution from fundamentally similar cultural
antecedents.

Hence, not one, but three attitudes, all linked to the specific
instance of supernatural belief-expression in question, must be
considered, these being the rejection of the belief traditum by
L'Anse-3—-Canards residents, the acceptance of the belief by certain
members of the second community, and the exoteric view of this
second community held by L'Anse-a-Canards residents. Moreover, it
is the combined influence of all three attitudes, and not the
influence of each acting separately, which results in the strength
of the rebuke. The difficulty this poses to the outsider is that
none of the three attitudes, nor even the belief traditum itself,
is overtly expressed during the course of the exchange. Indeed,
the strength of the rebuke results directly from the non-verbalized
reference to the body of traditional knowledge shared by the
participants. For them, this one sentence composed of seven words
possessed, within this context, a wealth of meaning based on its
connotative and evocative qualities. It is only through expansion
that the significance of the utterance in discourse can be fully
understood.

The distinction suggested here between the expression of a
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participants in the communication, and on the addressee's correct
inference of the addresser's intended message. This use of
traditional knowledge has been predominantly ignored by folklore
scholars, although Small's article touches on many of the same
communicative processes discussed here.

Due to the difficulties involved in collecting examples of
discourse-centred texts, few precise conclusions concerning this
mode of expression may be drawn at present, as few texts are available
for analysis. Many of those which have been collected are simply
similes or metaphors employing the devil, and the association of
the devil with that which is evil and undesirable, express extremes
(""Ca sent comme le diable.'" [text 21]; "Il est sadul comme le
diable'" [text 20]; "il y a trop de diables en bas 13." [text 22]).
Others are more complex, such as Text 23: 'The devil was on your
side, Tom.'" This statement was made by one young resident to
another to express how fortunate the latter had been in obtaining
a large catch of fish that day. The statement obviously makes
allusion to the belief traditum concerning the selling of one's
soul to the devil in return for favours, as outlined in Text 12, a
locally told legend. The statement is not intended or interpretable
in the literal sense, as neither individual believes the truth of
the traditum. This text and all other texts available share a
common characteristic: the reducing of an element of the
supernatural belief tradition to a short utterance to communicate,

by connotation, a message not inherent in the original primary

text.
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Working Papers in Linguistics, vol. 5. Ed. Susan Ehrlich et al.
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Rinehart, and Winston, 1972), p. 54.
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Community: Genre Change and Functional Variability,' Lore and
Language 2 (1975), 15-18, notes a similar example of reduction in
his discussion of how a full narrative becomes compressed to a single

phrase, the full communicative value of which depends on a knowledge






CHAPTER TWELVE

CONCLUSION

A number of conclusions can be drawn concerning the textual
forms, communicative process, and sociocultural function of the
folk tradition under consideration. It is clear that form is not
equivalent to idea, and that any given supernatural belief data
can be expressed in a variety of different textual genres and
communicative modes. It is for this reason that the analytic
category of the ''belief traditum'' was proposed for the purpose of
clearly separating the cognitive level of the folk tradition from
the manifest level of its expression.

In a sense, the traditum corresponds to the concept of ''type"
in that it is a conceptual generalization extrapolated from an
analysis of the text. Since it reflects the general concept seen to
underly the text, the traditum is a kind of ”idea—type.”l Not

' or traditum,

being related to any given genre, this ''idea-type,'
permits a flexibility of application which suits it well to the
multiform analysis of folk belief expression. The traditum is not
equivalent to the motif, which is an overt component of the surface
text itself. Unlike the motif, the traditum is not necessarily
overtly expressed in a text, but rather represents the cognitive
referent underlying the text. The same belief traditum may thus

find expression as a superstition, a narrative, a discourse-—centred

text, or through any other genre of verbal or non-verbal communication
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employed by the folk group. This separation of ideational and
manifest levels of tradition is essential to the examination of
folklore as traditional shared knowledge, texts, and behaviour.

In L'Anse-3d-Canards, supernatural belief traditums are orally
manifested by means of three principal modes of expression, these
being the traditum—intensive, the narrative-intensive, and the
discourse~centred. Traditum—intensive texts are short textual forms
that come closest to being direct statements of the traditum's
ideational core, and usually do not elaborate on their relevance
to the community's social life and their influence on the
behaviour of individual members of the community. This is the domain
of the narrative, which expands the traditum from the level of the
idea to that of the experience. The narrative contextualizes the
traditum to make a statement not so much as to its truth or
falseness, but as to its impact on and relevance to the social
group. Finally, the discourse—-centred texts reduce experience
narratives (or other denotative texts) to simple forms carrying
wealth of connotative import, thereby eliminating much of the
textual component while retaining, or even increasing, communicative
efficiency.

Although both traditum—intensive and discourse—-centred texts
are short textual forms, they are obviously quite different in
terms of their textual and communicative functions. Textually,
the message of the traditum—intensive text is more apparent; what
is communicated is overtly stated. Conversely, the discourse-

centred text is frequently textually vague, but tends to communicate
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much more than is overtly expressed. Obviously, traditum—intensive
texts can become discourse-centred texts given the proper
particularistic context.

The textual mode or form employed in any particular context is
largely determined by the extent to which traditional knowledge is
shared by the participants in the communicative event. 1In general
terms, as the level of sharing of knowledge increases in scope,
the performance of denotative detail in communication becomes less
important. Conversely, as the level of sharing decreases among
participants, the need for textual detail in performance increases.
This is particularly true in the case of narratives, and it tends
to be detailed narrative, with frequent "embedding,' which
prevails when older performers narrate to younger generations.
During such events, the performance interaction which develops tends
to accentuate the differences between performer and audience.

The opposite extreme is the case in which knowledge of
referents is completely shared, and traditional material is used in
the type of connotative communication which marks folk discourse.
Here, shared knowledge is not only apparent, it is also essential
if this mode of expression is to be possible. As such, the folk
discourse event is indirectly an outward expression of group
affinity and community. Hence, mode can be an indicator of the
intensity of the social relationships uniting the participants in
a given communicative event.

By far the most frequent means of expressing supernatural

folk belief is the narrative mode, which includes five major formal
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sub-categories. These categories reflect the relationship existing
between the narrator and the narrative protagonist, a criterion

for differentiation which, far from being a mere convenience,
offers some significant insight into the ''rules'' governing narrative
performance in L'Anse-3-Canards. Through the analysis of relative
frequencies of occurence of the five narrative categories, and by
correlating these frequencies with narrator identity, it was found
that this narrator—-protagonist relationship exerts an important
influence on narrative authority and '"'ownership.' As the intensity
of the relationship increases, so too does the authority to
perform, a feature which is reflected by the predominance of
personal and family experience narratives.

Obviously, performance involves social interaction and the
display of communicative competence in specific contexts. This study
has demonstrated that, in narrative contexts, the ability to
perform a text does not necessarily give one the authority to perform
it. The relative social statuses, roles, and relationships brought
by participants to the narrative context determine what constitutes
appropriate behaviour within that context. In other words, the
participants in a narrative event are also members of a social
system which unites them both inside and outside the framework of
the particular folkloristic event. It is for this reason that
performance-centred behaviour must be evaluated in terms of both
the general social context and the particularistic performance

context.
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Note

1 The term ''idea—-type'' was suggested by Dr. David D. Buchan

during a personal communication.
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APPENDIX A

ADDITIONAL TEXTS, LEGEND I

Text 5 (F.D.; 60; M) (14)

G.B. Comment est—-ce que c'est, la, la, l'histoire?

F.D.: By gee!...Je n'en sais un peu mais je me rappelle, je me
rappelle plus de, du premier, eh. Anyway, euh, il y avait une
danse, une, une soirée, eh. Il y avait une danse, une,
une soirée, eh. Puis il y avait, celui-1l3d qui ownait la
maison, il cherchait pour un joueur, eh. Un joueur de
violon.

G.B.: Ah, oui.

F.D.: Ah? C'est celle que tu as entendu?

G.B.: Oui, je crois, mais...

F.D.: Ah?

G.B.: Je me rappelle pas de tout.

F.D.: Non...Non. Ils avont cherché pour un joueur. Les joueurs

étaient rares, eh. Mais...Il se...en train de chercher
pour un joueur anyway. Il1 dit ""Quand méme c'est le diable,"

il dit, "je [ ] le diable," il dit. '"S'il peut jouer

le violon," il dit, '"je m'en vais 1l'avoir pour [ ] mon,
mon, ma danse.'" So, il rencontrait un homme sur le chemin,
il avait demandé si il jouait du violon. I1 dit ''Oui.'"...

Puis...ga, c'est, c'est euh...En dernier, ils, ils, ils ont
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pas arréter de danser. En dernier, ils dansaient sur leurs
tétes, eh. 1Ils ont usé jusqu'en, jusqu'd, jusqu'da la téte!

G.B.: Que faire?

F.D.: Ah?

G.B.: Que faire?

F.D.: Ils étiont usés en bas 3 la téte. Ils...ceux-13a qui dansiont,

le diable, i1, il, il les faisait danser, eh.
G.B.: Oh.

F.D.: (laughs)

G.B.: Oui.

F.D.: Oui. (laughs) 1I1 a pas arrété de jouer.

G.B.: Ils ont dansé longtemps, quoi?

F.D.: Oui. (laughs) Celui-1l3 qui m'a dit ga, il parait, il, il
pPa@rait ils dansiont, ils dansont encore, eh. (laughs)

(16 /06/81; F3900c/C5246; B58)

PRIMARY TRADITUM: Careless soliciting of devil's assistance results
in fatal fulfillment of request.
INFORMANT ATTITUDE: Neg./Neg.

MOTIFS: C12.2; G303.3.2; G303.9.8.2; D2061.1.2; C94.1.1

Text 6 (J.E.; 65; M) (2A)

J.E.: Asteure, ils aviont fait une histoire sur le 'La Jig du

Diable,' eh...Puis il y avait un joueur de violon, il
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(laughs) il y avait, il y avait un qu'avait fait un party,
un time. Un grand time.

Ah, oui.

Puis il cherchait un joueur de violon...Il1 a dit que, quand
méme il serait le diable, il...il 1'aurait pris, ah.

Ah, oui.

Puis il rencontre un homme...un bel homme, bien habillé,

puis euh...'""Tu joues pas de violon?" il dit. "Oui.'" Le
diable...C'était le diable. 1I1, il savait pas, tu vois...Il
dit '"Oui." 1I1 dit '"Je joue du violon. Je suis un joueur

de violon,'" il dit...Anyway, il dit 'Veux—tu venir voir

mon party d soir?'" il dit [ ] C'était un homme riche, vois-
tu...Et i1 dit ""Oui, sure.'" Oui, mais...quand qu'il a venu

jouer, puis ils avont apergu qu'il avait des pattes de
cheval, eh. Il jouait du violon, puis des pattes (stamps
feet; laughs)...Asteure, je crois pas 3 ¢a, moi. C'est
justement de quoi qu'était fait, vois~tu, eh?

Oui, oui.

Mais dame...puis quand qu'il a commencé i/ il a commencé a
jouer, puis ils avont pas pu arréter de danser. 1Ils ont
dansé&, dansé, dansé jusqu'd temps que les, g¢a usait jusqu'aux
genoux, lia, les jambes...Et en dernier, il y avait plus que
les poiles de la téte qui restaient 13, vois-tu/ (laughs)
Asteure, je crois pas, je crois pas de quoi de méme, moi.
Oui.

Ca, c'est...
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G.B.: Mais qui, qui a conté ga?
J.E.: Oh...c'est des vieux d'avant, oui. C'est une vieille
histoire, ¢a. Oui, c'est...oui. [ ] a3 Papa, tu sais

c'est, c'est, c'est dans le temps de mon défunt pére, vois-—

tu?
G.B.: Est—-ce que ton pére y croyait?
J.E.: Oui, oui. Oh, bien...
G.B.: 11 y croyéit?
J.E.: Non, non! Il croyait pas ¢a.
G.B.: Non.

(&
]

GCa pourrait pas se faire, vois-tu?

(23/06/80; C4825/F3487c; B8)

PRIMARY TRADITUM: Careless soliciting of devil's assistance results
in fatal fulfillment of request.
SECONDARY TRADITUMS: The devil is human in form, except for his feet,
which are animal hooves.
INFORMANT ATTITUDE: Neg./Neg.

MOTIFS: Cl12.2; G303.1.1; G303.4.5.3; G303.4.8.2; D2061.1.2

Text 7 (S.D.; 60; M) (3a)

G.B.: Puis euh...contiont-ils des, des histoires sur le, le
diable puis des choses de méme?
S.D.: Oui.

G.B.: Oui?
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S.D.: Oh, oui. Euh, Jack Tourout me disait, il dit il y avait
un gaillard qu'a fait une danse une soirée.

G.B.: Oui, oui.

n
o

Et, i1 dit, euh [ ] I1 dit '"Je m'en vais, je m'en vais aller
chercher un gaillard pour jouer,'" il dit, '"je minderais
pas comme c'est le diable.'" Et il dit because, il a marché

sur le chemin une distance...il a rencontré un gaillard.

Bien, c'é€tait le diable. Il 1'a eu pour faire jouer puis cga
faisait peur [ ] i1 dit. 1I1 dit le monde a dansé assez
en dernier, ils dansaient sur leur téte. (laughs) 1Ils

croyaient que c'était vrai.

(02/06/82; F5959¢/C5882; B8O)

PRIMARY TRADITUM: Careless soliciting of devil's assistance results
in fatal fulfillment of request.

SECONDARY TRADITUM: The devil is human in appearance.

INFORMANT ATTITUDE: Neg./Neg.

MOTIFS: C12.2; G303.3.1; G303.9.8.2; D2061.1.2

Text 8 (J.G.; 75; M) (4A)

J.G.: ...Mais asteure, euh...je 1'ai entendu différent de cga.
L3, lui, a d/ lui a, Il disait que c'était une maison entour
de chez lui, 13...Mais nous autres ici, je 1l'avions entendu
que c'était une maison 3 Halifax...Ils étiont 13 3 danser

une soirée, une bande de monde qui a venu 3 danser 13, puis...
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Ils étiont 13 3 danser. Bientdét, il y a un grand monsieur
qui arrive...et puis euh...Il leur a demandé si euh...il
pouvait jouer le violon pour eux. Ils ont dit '"Oui." 1Ils

étiont...Puis il s'a mis 3 jouer. Aussi loin, moi, je peux
voir, il joue encore parce la derniére nouvelle que j'ai
entendu, ils étiont usés jusqu'aux épaules. 1Ils dansiont
encore. (laughs)

(23/06/80; F3490c/C4828; B1l1l)

PRIMARY TRADITUM: The devil has the power to inflict harm in the
profane world.

SECONDARY TRADITUM: The devil is human in appearance.

INFORMANT ATTITUDE: Neg./Neg.

MOTIFS: Cl2; G303.3.1.2; G303.9.8.2; D2061.1.2; C94.1.1

Text 9 (M.B.; 60; M) (5A)
M.B.: :..Bien, ils aviont cherché un,‘un joueur de violon...Puis
euh...puis/pour jouer pour une danse. ga se fait, euh...il

avait €té sur le chemin puis il a rencontré cet homme-la...

ah, avec, avec un violon. I1 dit "[ ] Tu es un joueur de
violon!" '"Oui."...Bien, ils commengiont, bien il dit, plus
...bien, "Bonjour, monsieur.'" Puis '"'Bonjour, monsieur."
(laughs) Mais euh...¢a comm/ ¢a commence par | ] longtemps,
je commence 3 faire des [ 1...

G.B.: Ah, oui.
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[ ] la plus.

O0.K...(five minute pause) C'est ga.

Je vous avais dit dé€ja, bien, j'avais déj3 commencé, j'étais
arrivé 3.. .a...

[ ] 13 encore si tu veux.

Bien, celui qu'il a rencontré sur le chemin, bien, il dit
"Bonjour, monsieur,'" il dit. Bien...bien, il dit "Qu'est-ce

que je peux faire pour vous?'" il demandait i, 3, le monsieur.

"Oui, mais j'étais en train de chercher un joueur de violon,'"

il dit. '"J'avons une danse 3 soir.'" Puis euh...Bien, il
dit "Je [ ] chercher un joueur de, un joueur de violon,
puis euh, et de/ pour, pour, pour la danse.'" Et il dit, je

crois qu'il/ aprés asteure. Espére...''Oui. Bien, tu as ton
homme!'" il dit...Oui, 1'homme é&tait bien habillé, eh. Un
col blanc puis un beau suit [ ] ga se fait euh...Ils
avont é€té, bien...Il avait &té jouer. Bien, il avait joué
toute la soirée! Toute la nuit...jusqu'au lendemain ma/
bien...pas, pas, jusqu'3d le lendemain matin! Mais il avait
joué toujours...jusqu'au temps que le...le monde a

commencé 3 user, eh. Ils usiont puis en dernier, c'€tait
rien que les cheveux, a dit, sur la (laughs) g¢a, qui
dansaient, ils viraient sur la place. Il y avait plus que
les cheveux qui restaient.

Ah, bon.

Ga se fait le...le...disons, le boss de la maison, le patron

de la maison, je pense...quand il s'a apergu il a regardé,
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il dit ''C'était le diable." 1I1 avait une patte de cheval,
eh. Un pied puis 1'autre, c'é@tait une patte de boeuf.
(laughs)
Ah, bon.

Oui. Mais il avait toujours ga. Il avait toujours cette

qualité, eh...A de, a/ dans 1l'enfer il en avait plus, bien

sdr. Il avait tout...oui.

Ah, bon. Et c'est, c'est le diable qui, qui jouait?

Ah, oui. C'€tait, c'&tait le diable qui jouait. Puis,
euh...puis ils aviont 13, bien, ils aviont [ ] ils jouiont un
jig. Et bien, c'€tait appellé 'Le Jig du Diable.' Puis

dans ces temps-1la, il fallait pas jouer g¢a pour une danse!

Non?

Oh, non! Non, non. C'était défendu, jouer c¢a pour une danse.

Mais E.E. 1'a joué&! (laughs)
I1 1'a joué&?

Oh, oui. Il a/ bien...c'était pas...les, les vieux, vois-—
tu, les plus vieux, dans leur temps asteure...c'@tait pas
défendu dans mon temps de jouer mais dans leur temps,
c'était défendu. Puis il a pas joué ¢a pour une danse.
Non, eh.

Oh, c'@tait une péché mortelle! Si...(laughs).

Mais ils croyiont ce, cette histoire-13?

Bien oui. Oh, oui! 1Ils croyiont, bien, c'était supposé
d'étre...a eux, c'é@tait vrai.

Oui.
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M.B.: Mais euh, il y a personne qui 1'avait vu...

(06/07/81; C5254/F3908c; B66)

PRIMARY TRADITUM: The devil has the power to inflict harm in the
profane world.
INFORMANT ATTITUDE: Neg./Neg.

MOTIFS: Cl12; G303.3.1.1; G303.9.8.2; D2061.1.2; G303.4.5.3

Text 10 (N.G.; 45; M) (6A)

G.B.: Oui, une histoire que j'ai entendue, c'est le diable 3 1la

danse, 1la. Oui jouait le...

N.G.: Oui jouait le, le violon?
G.B.: QOui.
N.G.: Oui. Ceux-13 qui avaient/ oui. Il a conté ga, oui. Il

aurait...l'homme pouvait pas arréter de danser, eh.

G.B.: Qu'est-ce que c'est 1'histoire?

N.B.: Parce que c'était/euh...Je peux pas me rappeler toute le,
1'histoire mais je...tant que le...ce que je peux me/ comp/
comprendre que, euh, la musique aurait pas arrété. So
1'homme, il fallait qu'il tient 3 danser, parce que c'était
le diable, il aurait et euh...si...[ ] voir si c'était,
s'il avait donné son dme au di/ au diable ou qu'est-ce que
c'est mais...Il fallait qu'il dansait pour le restant de sa

vie. C'est tout ce que je peux comprendre, pour me

rappeler, anyway, moi. Oui. Je suis pas sir mais...
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(10/08/82; F5961c?C5884; B82)

PRIMARY TRADITUM: The devil has the power to inflict harm in the
profane world.
INFORMANT ATTITUDE: Neg./Neg.

MOTIFS: G303.9.8.2; D2061.1.2; C94.1.1
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A795

Cl2
Cl2.2
Cl2.5
C432

D1001

D1273.1.3

D1275.
D1382

1

*D1385.4

D1502.

2

D1502.2.2
D1719.6

D1766.
D1766.

1
6

D1766.1.1

D1776

D1812

D1812.
D1812.
D1812.
D1812.
D1821.
D2021.
D2061.
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APPENDIX C

MOTIF-INDEX

Origin of Northern Lights.

Devil

Oath:

Devil'

Tabu:

Magic
Seven
Magic
Magic

invoked appears unexpectedly.

1

""May the devil take me if.... Devil does.
s name used in curse (appears).

uttering name of supernatural creature.

spittle.
as magic number.
music.

object protects against cold or burning.

Silver bullet protects against giants, ghosts, and
witches.

Magic
Charm
Magic
Magic

Magic

object cures toothache.

for tootache.

power of holy cross.
results produced by prayer.

results from sign of cross.

Evil spirits conjured away in name of deity.

Magic
Magic

results from spitting.

power of prophecy.

Foreknowledge of hour of death.

Future learned through omens.

Bad omens.

Sight
Magic

of phantom ship a bad omen.

sight by looking between dog's ears.

Dumbness as curse.

Persons magically caused to dance selves to death.
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D2063.1.1 Tormenting by sympathetic magic (Person [usually
witch] tormented by abusing an animal or object.
The usual methods of abuse are burning or sticking
with pins.

*D2072.0.1 Sword [gun] made magically helpless.

D2083.1 Cows magically made dry.

D2086 Weapons magically dulled.

D2161 Magic healing power.

D2161.2.2 Flow of blood magically stopped.

D2161.5 Magic cure by certain person.

D2161.5.1 Cure by holy man.

E235.2 Ghost returns to demand proper burial.

E262 Ghost rides on man's back.

E272 Road ghosts.

E272.4 Ghost chases pedestrian on road.

E278 Churchyard ghosts.

E275 Ghost haunts place of great accident or misfortune.
E321 Dead husband's friendly return.

E326 Dead brother's friendly return.

E412.2 Unbaptized person cannot rest in grave.

E412.3 Dead without proper funeral rites cannot rest.
E414 Drowned person cannot rest in peace.

E421.1.2 Ghosts visible to horses alomne.

E422.1.1 Headless revenant.

E422.1.11.4 Ghost as skeleton.

E443.5 Spirit laid by adjuring it to leave '"in the name of
God."

E451.4 Ghost laid when living man speaks to it.

E755.3 Souls in purgatory.

F366.2 Fairies ride mortals' horse at night.

F402.1.12 Ghost fights against person.



G263.4 Witch causes sickness.

G265.4 Witches cause disease or death of animals.

G269.10 Witch punishes person who incurs her ill will.

G271.2 Witch exorcised by use of religious ceremony, object,

or charm.

G273.1 Witch powerless when one makes sign of cross.

G303.3.1 The devil in human form.

G303.3.1.2 The devil as well-dressed gentleman.

G303.4.1.6 Devil has horns.

G303.4.5.3 Devil has horse's foot.

G303.4.5.3.1 Devil detected by his hoofs.

G303.5.1 Devil is dressed in black.

G303.6.1.1 Devil appears at midnight.

G303.6.1.5 Devil appears when cards are played.

G303.9.8.2 Devil plays fiddle at wedding [dance].

G303.16.3.4 Devil made to disappear by making sign of cross.

G303.16.7 Devil is chased by holy water.

G303.16.14.1 Priest chases devil away.

G303.17.2 Physical circumstances of devil's disappearance.

G303.22.5 Devil exhibits benevolence to impious people (to people
who make an alliance with him: gives them riches,

helps them in need).

G303.22.9 Devil comes and works with man who continues to work
after night.

J1782 Things thought to be ghosts.

M211 Man sells soul to devil.

N576.3 Ghost of treasure's former human owner as guardian.
V510 Religious visions.

V511.1 Visions of heaven.















